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ARUSYAK TAMRAZYAN'

LITURGICAL SYMBOLISM
IN MELISMATIC PERFORMANCE:
ODES BY ST. NERSES THE GRACIOUS

The role of St. Nersés the Gracious is both fundamental and universal throughout the medieval
period. Through his liturgical compositions, the verbal offering was expanded, transforming
almost the entire day into a continuum of liturgical space and time. This study presents an
example of his work within the sacramental framework of a single liturgical day. All the genres of
songs composed by St. Nersés for Good Friday are examined to restore his holistic vision of this
day’s spiritual portrayal, and particularly the function of odes as the culmination of worship. He
creates narrative sections, supplications, and images of union with the mysteries, interpretations
and explanations of them, and ultimately concluding with melismatic outpourings of mystical
visions or extended dramatic scenes of prolonged monologue-dialogues (the melismatic ode of
the Hour is prepared by recitations of Breviary songs).

In the musical fabric, St. Nersés employs a wide range of expressive possibilities within
the musical text (as suggested by neumation), from simple, “ascetic” didactic recitation in
Breviary songs to exalted melismatic outpourings in the odes. He applies the same metric-
recitative pattern (sometimes with more melodic endings) to narrative Breviary songs. This
phenomenon of unchanging patterns appears to be of great importance for St. Nersés. These
universal ‘stamps’, repeated many times by participants, likely facilitated both the appropriation
and easy memorization of their content. Breviary songs are integrated into the Good Friday
liturgy in order to create a process of holistic development from the simple retelling of event to

Proceeding of International Conference dedicated to the 850" Death Anniversary of St. Nersés
the Gracious (University of Latvia, 24 November 2023).
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interpretive explanations and emotional elaboration. The mystery and visions of Good Friday
are variously expressed in St. Nersés’ odes, ranging from highly elaborated symbolic imagery
to compositions that expand upon the biblical text with imaginative dialogues between Gospel
figures, monologues, and explanatory paraphrases (cf. two odes by Nersés dedicated to Good
Friday: an imagined appeal by Christ to Adam after His descent into hell, and a dialogue between
Mary and Christ on the Cross in another ode for Good Friday).

The multilayered work of St. Nersés, interweaving symbolic, musical, and poetic elements, is
also considered. Based on (a) observations of the neumatic structure of certain odes and its
relationship to poetic form, (b) examples of shared melodic patterns among these odes, and
(c) distinctive features of variation, this study seeks to understand how St. Nersés the Gracious
employed these recurring patterns.

Keywords: Armenian medieval neumes, pattern melodic-metrical structures, melismatic
singing, songs of Good Friday, liturgical composition

Introduction In the medieval Armenian heritage, one can hardly find

another author with such creative aptitude and mastery
of liturgical forms, even in purely quantitative terms. In general, all spheres of St. Nersés’
activities, whether creative, spiritual, or political, are endowed by the same imprint of
versatility. They can be defined as an attempt to embrace, expand, replenish, and work
through the existing material. St. Nersés the Gracious (1101-1173), being the brother
and successor (1166-1173) of Catholicos Grigoris Il Pahlavuni, had the opportunity to
incorporate all his liturgical hymns and to implement his ideas concerning liturgical
renewal and reform. This fact also influenced the scale of his activities.

After the collapse of Armenian statehood and the invasion of the Seljuks,
the Armenian Catholicosate, based in Cilicia, in the Black Mountains, where Syrian,
Greek, and Armenian churches coexisted and sought to preserve and create a universal
culture amidst its original heritage, reuniting all Christian Armenians across different
cultural zones.? At a very early age, St. Nersés wrote a rhymed history of his ancestry
(beginning with the history of mankind and Adam in paradise); it was important for him
to master and process his identity in a more memorable form of rhymed speech. He
also rhymed familiar works to facilitate memorization, such as a rhymed retelling of
the interpretation of the Cross attributed to David the Invincible, as well as a story about
Christ in a voluminous poem (excerpts from which he used as songs for the Canonical

See in particular A. Bozoyan, “The time of Nersés the Gracious and the spiritual-intellectual
activity of the Catholicosate” (Nersés Snorhalu daradrjans ew kat‘otikosarani hogemtawor
gorcunéut‘iwna), in Armenian Classical Authors, volume XXI, Nersés Shnorhali, Book I, (Yerevan:
Calouste Gulbenkian Foundation, 2018), 23-46.



Hours). St. Nersés, imitating Gregory of Narek, tried to create a universal prayer that
should be said five times a day. In his liturgical chants, rhymed metrical and melodic
patterns play a special role.

In harmony with this activity, St. Nersés the Gracious completely expands and trans-
forms liturgical worship. He is responsible for more than a hundred Sarakan hymns
(songs for already existing feasts), enriching the feasts by expanding on some of them.
He created hymns for the second and third days of these feasts® as well as for feasts
that did not yet exist or for which the music had not been composed.

He transformed the Sunrise Office (Arewagal) and the two Midday Hours into musi-
cally enriched worship by inserting Breviary songs between Psalms and the Litanies of
the Hour. The musical arrangement for two Hours of special importance emphasizes
the great role of spiritual chanting for St. Nersés, one of them (the Sunrise Office) was
also intended to enhance the conversion of sectarians into the Church, and the second
(the Peace Hour, Xatatakan) was the last Canonical Hour.* Moreover, he added Breviary

For Saraknoc® manuscripts, collections of Sarakan hymns before and after Nersés’ greatest contri-
bution, see: Father S. Cemé&emian, “Manuscripts of the Saraknoc® and Their Canons” (in Armenian
“Jefagir Saraknoc‘ners ew anonc kanonnera”), Bazmavép 127 (1969) 193-209, 305-312. (The au-
thor reconstructs the Canons, the old and renewed strata of Sarakan hymns in the light of
130 Saraknoc® manuscripts at San Lazzaro (Venice), idem.) “The issue of Snorhali’s authorship
of Sarakan hymns in the light of manuscripts” (in Armenian “Snorhalii Sarakanneru harazatut‘ean
harc‘s jefagirneru loysi tak”), Bazmavép, 1973 (3-4), 362-393, 1974, 1-2, 86-105. (The author
reconstructs the hymns by Nersés based on the analysis of the earliest preserved Saraknoc
manuscripts). See also N. Ter-Mikaélian, Das armenische Hymnarium. Studien zu seiner gesc-
hichtlichen Entwicklung (Leipzig, 1905). See also F. C. Conybeare, “The Hymnal of the Armenian
Church,” Journal of Theological Studies 7 (January 1906): 285-292. For the musical activity of this
author see, for instance, N. Tahmizyan, Nersés the Gracious, Composer and Musician [in Armenian
Nersés Snorhali. ergahan ew eraZist], Yerevan, 1973, L. Hakobyan, "Nersés the Gracious and the
art of spiritual hymnody" [in Armenian “Nersés Snorhalin ew hogewor orhnergutyan arvests”],
Patma-Banasirakan handes [Historical-Philological Journal], 1989, 3(133), 133-143.

For meticulous exploration, based both on collecting and precising previous studies and
the manuscript heritage, see: Xh. Harutyunyan, “The Sarakan hymns by/ or ascribed to Nersés
the Gracious” (in Armenian “Nersés Snorhalu kam nran veragruot Sarakanners”), 927-975,
followed by critical edition (by the same scholar) of Snorhali’s Sarakan hymns (Armenian
Classical Authors (Matenagirk® Hayoc¢), Volume XXI, 12 century, Nersés Shnorhali, Book I, ed.
by G. Gasparyan (Yerevan, 2018), “Introduction” and “Bibliography”, 927-977, texts of Sarakan
hymns, 978-1161. The voluminous heritage by St. Nersés is included in the twin volumes:
Armenian Classical Authors (Matenagirk® Hayoc®), Volume XXI, 12" century, Nersés Shnorhali,
Book I, ed. by G. Gasparyan (Yerevan, 2018) (including his Poems, Commentaries and instructions
in verse, Sarakan hymns and Odes), and Armenian Classical Authors (Matenagirk Hayoc*), Volume
XXII, 12 century, Nersés Shnorhali, Book Il, ed. by G. Gasparyan (Yerevan, 2022) (including his
Letters, Commentaries and editions of translations of Jwpp U Jywywpwénipnid).

See Michael Daniel Findikyan, The Commentary on the Armenian Daily Office by bishop Step‘anos
Siwnec'i (n.p., 2004), 435-436. A possible reason for this enrichment may have been the conversion



songs to all the other Canonical Hours.® The prolonged explanatory songs are inserted
into the liturgical offering, in some cases creating a process of holistic development.
Finally, to dozens of odes, i.e., hymns for festal days, saturated with highly elaborated
poetic, symbolic, melismatic structures and mystical visions, mostly for Matins and
Vespers®, which come down to us from the mystic poet of the tenth century, Gregory of
Narek, St. Nersés the Gracious adds more than a hundred odes, extending this genre to
almost all the feasts of the year.” In order to understand the extent of this reformatory
activity, one must clarify the supposed function of chanting itself in the spiritual life
for St. Nersés. Observation of St. Nersés’ works gives reason to conclude that for him
it was of utmost importance to retell, recite, invoke, and intone all the meanings and
narratives of the day and even their interpretations. Here | will expand this issue through
one aspect of his musical legacy: the aforementioned odes, a unique genre in Armenian
spiritual monastic practice and mystic art. From the heritage left by St. Nersés, | have
chosen all his songs dedicated to Good Friday, not merely the odes, to present the entire
liturgical composition of this day with its gradual development, and the function and
place of the odes within it. Conversely, | have also sought to present his method of

to Christianity of the sect known as the Children of the Sun, which flourished during the time of
Nersés. The hymns of this Hour develop exalted images of Christ as the Sun of Righteousness in
Christian theology. Although nominally Christian, the sectarians emphasized the cult of the Sun,
rejecting the sacred mysteries of the Church, the priestly order, and apostolic authority. In his
General Epistles, St. Nersés issued directives to bishops on how to respond to a petition from
the Children of the Sun seeking to rejoin the Church. He outlined conditions and possibilities for
their conversion and acceptance. These historical facts provide a plausible basis for suggesting
that he also composed the Hour of Sunrise as a positive response intended to attract and hasten
their conversion, offering them a clarified understanding of the Sun and the Son of God - the true
Light of the World. (Zawen Arzumanyan, The Sunrise Hour (in Armenian Zawen Arzumanian,
Arewagali Zamergutfiwna) (Ejmiacin, 1984), (3), 42-43).

See “Regulations of the church and rituals of the houses of prayer by Lord Nersés the Armenian
Catholicos, who ordered to bring it from the holy and famous God-dwelling great Mak‘enyats*
monastery of angel-like holy fathers. And being completely pleased, he completed what was mis-
sing and corrected the errors, and established it as an indestructible and permanent heritage of
the Armenian church, guided by the Holy Spirit, Who grants success to all good works in everyo-
ne”, in V. Hac‘uni, The History of the Armenian Prayer Office (Patmut‘iwn Hayoc* atot‘amatoyc'in)
(Venice, 1965), 386-387. For the critical edition of Breviary Songs, see: Nersés Shnorhali, Book |,
1162-1198 (by Xh. Harutyunyan).

For the critical edition of his Odes and Litanies see Arminé Qyoshkerean, Nersés the Gracious: Odes
and Litanies (Nersés Snorhali, Tater ew Ganjer) (Yerevan, 1987), replaced in Armenian Classical
Authors (Matenagirk Hayoc*), Volume XXI, 12" century, Nersés Shnorhali, Book I, “Introduction”,
613-659, “Bibliography”, 659-661, Odes and Litanies, 662-924.

We have little information about poets active in the period between Gregory’s and Nersés’ works,
as well as before the 10t century; only a few pieces from this early era have survived to the pre-
sent day.



working through one example of the usage of metrical-musical patterns in odes. In
this manner, | have tried to embrace the matter from two opposite points of observa-
tion: first, within the liturgical context of the day in its whole composition, and second,
the method of working within symbolic and musical-metrical universal “material”.

Although the medieval Armenian neumes are not deciphered, we can extract infor-
mation from their external structures about the ratio of musical tissues, the periodicity
of repetitive structures and their intertwinement with poetic text, the divisions of musi-
cal structures and verses (which, for obvious reasons, are mostly ignored in philological
studies and editions), and the method of using pattern melodies and their relationship,
if any, with poetic-symbolic content. Through these examples, | aim to immerse us
in the creative process of St. Nersés, to penetrate into the backstage of this process,
attempting to reconstruct a holistic portrayal of his liturgical imagination and his con-
cept of “study” through music.

Forms of musically Breviary Songs dedicated to Good Friday by St. Nersés
enriched worship by

- . The solemnity of Good Friday was gradually intensified
St. Nersés the Gracious

and climaxed by the songs St. Nersés inserted between
liturgical readings®. The melody of these songs, according
to the neumes, was one and the same restrained recitative pattern in the Fourth Plagal
Mode, which he used for almost all his narrative songs of the Gospels. This kind of musi-
cal arrangement was presumably intended only to keep the long narrative in its “tense”
body and to double its rhythmic power and poetic rhyme, reinforced by the rhyme of
repetitive musical cadences. The metric pattern of these songs is also the same (8+8 syl-
labic structure). On this day, during the Canonical Hours, the events of Good Friday were
read from the Gospels according to the hours when these events occurred, in the same
sequence. At the Night Hour, they read the episodes of the Last Supper and the suffering
in the Garden of Gethsemane; at Matins, they read from the Gospels what happened
in the morning, the trial; in the afternoon, they read the episode of erecting the Cross
and the Crucifixion; and in the evening, they read the episode of the burial of Christ.

The Sarakan hymn of the Night Hour, composed by Nersés, covers sequentially
the events that took place during the night, adding to this the worshippers’ participa-
tion through refrains: “for this, O Christ, spare us with your voluntary suffering.”® This
was followed by six readings from the Gospels, each describing the events of the same

For a thorough analysis of these compositions see, F. Mesrop CanaSean, Sarakans by St. Nersés
the Gracious, (Venice, San Lazzaro, 1975), 67-128.

For the Armenian original, see Armenian Classical Authors, 1032-1033.

10



night in different ways according to the four Evangelists.!® After each Gospel reading, two
of the twelve candles were extinguished. Between these recurring readings, St. Nersés
inserted a linear six-part composition of his Gospel song (or six songs) with an acrostic of
the Armenian alphabet, serving as a hidden ornament of their unity. Unlike the repetitive
readings, the songs present the entire continuous path of Christ’s Passion throughout
the day, from the Last Supper to the Crucifixion. For the most part, they are narratives,
but sometimes they include instructions, explanatory passages, or interpretive expres-
sions.! This sequence of three Psalms - a psalm verse - a song composed of six stanzas -
and a Gospel is repeated six times. Each following song continues from the point where
the previous narrative was interrupted (the Armenian alphabet consisted of 36 letters). In
this way, all the events of Good Friday are at first simply retold and re-sung in the Night
Hour, which could be considered the first level of biblical appropriation. To understand
the compositional and liturgical thinking of St. Nersés, it is also important to consider
the work he did to create these songs. F. Mesrop CanaSean presents the source of a six-
part song (or a composition of six songs) woven from two extensive poems by St. Nersés:
“Jesus the Son” and “The Word of Faith” (Ban hawatoy).*? As the author points out, St.
Nersés selects separate lines from these two poems, weaves them together, arranges
them in the proper order to maintain the gradual narrative of the day’s events, and
modifies some lines to preserve the sequence of the alphabetic acrostic.

At the Matins of Good Friday, the ordinary sequence of morning Biblical canti-
cle - Sarakan hymn - Litany - Prayer was followed by a structure of Psalm - Gospel
(the morning trial of Christ; John 18:28-19:16) - Song by St. Nersés - Litany - Prayer.*®

At this time (of spiritual morning), the song explains the mystery of the connections
between the sixth day of creation (with the narrative of the creation of humans on this
day), the sixth period of spiritual time (in Arm. dar, where God’s sacrifice for human
salvation was realized), and that of the Crucifixion, which is also reflected in the song’s
title. In the last stanzas, these are followed by supplications for exaltation through
Christ’s Crucifixion and illumination by its light on the day of Christ’s second coming and
everlasting glorification with all the redeemed “clothed by the Cross” (fuwswqqbiwg) in

John 13:16-18:1, Luke 22:1-65, Mark 14:27-72, Matthew 26:31-56, Matthew 26:57-75, John
15:2-27. The liturgical unit’s sequence is: three Psalms, Psalm verse (the latter were repeated
three times) - six stanzas from the song - Gospel with its ending formulas (exhortation followed
by three Kyrie eleison-s, litany/prayer).

Armenian Classical Authors, 1034-1044.
See F. Mesrop Canagean, op. cit., 85-97, 112-116.

Kiwretean, “Breviary”, 472, 171-172 in Armenian Classical Authors, 1177-1179. This sequence of
scriptural reading (Gospel, psalm or canticle) - hymn-litany-prayer is common for a liturgical
unit.

11



eternity. The mystery of the day was thus appropriated through this song in its threefold
“expansion”, culminating in future spiritual singing. According to the medieval calendars
of the feasts, this service ended with one of St. Nersés’ odes dedicated to Good Friday.
The last lines of the 8+8 structure are endowed with more melodic neumatic ending
structures. The other tissue retains the same recitative pattern.*

Then, going into the Midday Hour of Good Friday, we see that St. Nersés again
incrusted songs (or parts of one song) between readings with the same aforemen-
tioned recitative-metrical pattern. The song describes Christ’s suffering on the Cross,
but now each phase of the suffering is interlaced with the partaker’s prayer for sal-
vation. Thus, after the narrative of Christ’s path to Golgotha at the Night Hour and
the creation of a holistic spiritual portrayal of the mystery in the morning, the Midday
song on Golgotha draws spiritual union with His sufferings as “places” of the partaker’s
salvation®® (Picture 1).

Here the long composition is divided into four parts, uniting the Gospels with an
acrostic sentence: “THIS WORD IS BY NERSES.” The sequence - Psalm (with imagery
of suffering in the first person, both appropriated as prophecies of Christ’s suffering
and that of the believers®) - Prophets (predicting the Crucifixion) - the Epistles of
Paul - Song - Gospels of the Crucifixion, with attached ending formulas of Kyrie etc. -
is repeated four times.

The Midday Office has three Canonical Hours: the Third, the Sixth, and the Ninth.
There are also two songs that draw on the images of the Crucifixion. The Third and
the Ninth Hours relate to the ascent on the Cross, the Crucifixion, and the death of
Christ, because according to tradition, in the third and ninth “hour” these spiritual
events came to pass. The services reflect images and thoughts surrounding them.
The title of the Sixth Hour is: “It is performed ‘on the sight of’ (dedicated to the mystery
of) God the Father, as well as the Passions and Crucifixion of God the Son” (Kiwretean,
191). The song by St. Nersés consequently presents the eclipse of the sun while God was
on the Cross, followed by supplications woven with images of the sun’s rays’ salvatory
power and the partakers’ aspiration of burning and brightening by Divine Lightning. It
draws the image of the sight, in harmony with the midday hour, without the arrows of
hidden evil, as well as singing surrounded by angels. The Ninth Canonical Midday Hour
is centred “on the sight of God the Son and His death, the yielding of His soul.” The song

Cf. Kiwretean, “Breviary”, 171-172, the 2" part, 164-170.

See Armenian Classical Authors, 1045-1049, F. Mesrop Cana3ean, op. cit., 118-119. The marginal
illuminations are from Book of Odes, see Venice MS 1335, near the various Odes dedicated to
the Cross (235v, 242r, 248r).

Psalm 68 with the attached refrain; line 22, psalm 87 with the refrain, lines 5-6, psalm 101 with
the refrain, lines 6-7.

12



Gospel Song of the Midday Hour

Picture 1

consequently reflects the images of Hell where Christ descended after His Crucifixion
and death, as well as the shaking of the Earth, and the supplications attached to these
images for human salvation.

The light of day suffered with You during We, ordinary folk, plead with You to rank us
the three hours of darkness, with the just
It brightened up on the ninth hour, symbolic At that time, You will reveal wonders, have
end of the shadow of death. mercy on us at this time.
You torch of resplendent Light yielded Your Our perishable nature was restored through
spirit to the Father, You, grant that we suffer no pain.
Guide us with Your spirit as Your compa- In return for Your life-giving death, grant us
nions on the way to heaven. life, benevolent Lord.

We beseech You with the bandit, remember
The underworld trembled and the bound us on the dreadful day.

souls were released,

The rocks were torn by Your rock, and
the dead were raised from their graves.
The elements of the world wavered and
the pillars of the Earth shook.

13



In the medieval calendars of the feasts, these two songs are also attributed to the Third
Hour of the Midday Office of Good Friday (see, for instance, Aleppo, Ms 6 (so-called
Breviary of 0Sin), 525; Matenadaran, Ms 2033, 79r).

There are preserved four Odes by St. Nersés that reflect the mystery of Christ on
the Cross in four various ways and presumably intended for various liturgical usage.
In the Odes St. Nersés inserts images, even whole scenes, after the narrative songs.

Four odes by St. Nersés for Good Friday and their pattern melodies

More than any other genre of hymnody, the larger compositions of the odes and litanies
for Matins and Vespers are saturated with deeply elaborated scriptural images, allu-
sions, and synthesized symbolic pictures. Contrary to Sarakan hymns, odes are not
attached to biblical canticles and, as a consequence, have much more ramified poetic
tissue and narrative parts; sometimes they are endowed with mystic elements of visions
and descriptions. The first Ode (according to the edition), dedicated to Good Friday by
St. Nersés, describes the mystery of Christ as the Morning Sun, the Light who adorned
creation. Then it draws on the mystery of Christ (the Groom) and the Church (the Bride).
The second part, the tune, is a call to the Bride to come out and receive the Groom;
it also contains spiritual instructions to the spiritual body, the Church?” (Picture 2 A).

The second Ode is not melismatic because of its long structures with lines of 12+12
syllables (sometimes with variations). The extended narrative describes the descent
of Christ into hell and His words appealing to Adam (in Picture 2 B, a small part of it is
presented).'®

The melody of the third Ode is the same as that of the second Ode by St. Nersés,
dedicated to Good Friday, with the same metrical structure of 12+12 syllables. The latter
also depicts the Crucifixion, thirst, and sufferings on the Cross, as well as the descent
of Christ into hell after death, but this time emphasizes the emancipation of humans in
hell and their ascension to heaven through this.*

For the Armenian original see Qyoskerean, Gregory of Narek, Odes and Litanies (Tater ew Gandzer)
(Yerevan, 1981), 74-76, tune 77-80. The marginal illuminations on the right side of I, a are from
Matenadaran Ms 5511, Gospel, the first one (238r) is depicted near the episode of Passover,
the Last Supper (Luke 22), the second one (275r) hints to the words on the same page of Gospel
“Let anyone who is thirsty come to me and drink” (John 7:37).

For the Armenian original see Qyoskerean, op. cit., 81-85, for the variants, 86-93. On the left
sight of II, b the marginal illumination of the scene of Christ’s Crucifixion from Ms 5511, Gospel
(308r, John 19:17-18) is presented. On the right side is shown the marginal illumination depicting
Christ’s appearance to Thomas after His resurrection. (310r, John 20:26-30).

For the Armenian original, see Qyoskerean, op. cit., 100-102, variant 103.
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The fourth Ode portrays Mary’s lamentation before the Cross of her Son, presenting
an extensive narrative of Christ’s life and His dialogue with His mother.?° (Below, only
a portion of this prolonged dialogue is shown in Picture 2C.)

The probable liturgical use of the Odes for Good Friday

According to the medieval Calendars of Feasts, the first Ode was sung during the Morning
Hour. After the liturgical unit presented above (Gospel Song of the Sixth Day by St. Nersés
litany-prayer), the instruction in the Calendar of Feasts states: “And they put the cross
and Gospel on the altar ... and they say the Sarakan hymn in the second plagal mode ...
Litany ... and Prayer ... and the Ode ‘On Friday’” (see the Breviary of OSin, Ms Aleppo 6,
p.525; cf. also Venice, Ms 2048, 167r). Thus, the entire composition culminated and was
crowned by St. Nersés’ melismatic Ode. In this latter piece, performed in the morning,
Nersés elaborates in various ways on the image of Divine Light.

Kiwretean’s neumated Breviary (based both on the medieval manuscript tradition
and current liturgy, edited by Kiwretean in 1898)* does not contain allusions to this song
(lost in the current liturgy). However, after the structure presented above, song-litany-
prayer (pp.470-472) it refers to p. 496, indicating the possible omission of the entire
Midday Hour with its readings and another song or songs by St. Nersés interlaced within
them (here presented in pp. 472-481). According to this notion, the service could pro-
ceed at once to the Trisagion and the Sarakan hymn (the same as mentioned above).
After the Sarakan hymn, the Breviary instructs: “And they say either the Ode for Friday
‘The Lord was thirsted’ (the third Ode by St. Nersés the Gracious, presented above -
A.T), or another Ode or Sarakan hymn for the Crucifixion.”? Thus, two sources contain
allusions to two different Odes (possibly in two different Hours). Variants of “The Lord
Was Thirsted” were preserved in the oral tradition (although, as in the case of other
odes transmitted orally, the melody is completely altered, judging by the neumes) and

For the Armenian original, see Qyoskerean, 94-99. The image on the left shows the same Ode
from a musical manuscript; the miniature is placed near the scene of the Crucifixion in the Aleppo
Gospel. In this case, the birds and anthropomorphic birds symbolize the resurrection of the hu-
man body through the power of the Crucifixion.

The Order of Common Prayers (Kargaworutiwn hasarakac® atot‘ic?) (Venice, San Lazzaro, 1898).
Op. cit., 497. It should be noted that, later, many other Odes of the Crucifixion, whether dedicated
to Good Friday or to the Feasts of the Cross or Resurrection, were composed, as is typical for
this tradition of melismatic songs. Unlike other musical genres, the lengthy festal Litanies and
Odes were never canonized in the liturgy; over the centuries, numerous new Odes and Litanies
for the same Feasts were created, sometimes as revised or redacted versions of earlier works.
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these variants are still performed in the current liturgy. This is probably the reason for
its mention in the edited Breviary.?®

At the same time, regarding the second Ode presented above, one of the oldest
preserved manuscripts (Ms. Paris 79, anno 1241) indicates in its title an affiliation with
the Midday Office (357r), whereas a later source (Matenadaran, Ms. 6495, 254v, anno
1490) attributes its variant to the Evening Hour of Burial.?* This indicates a diversity of
performances of the Odes already in medieval times. However, it seems more probable
that St. Nersés composed them for specific points in the liturgy. Above, two songs
attributed to the Third Hour of Good Friday were presented, while at the same time
they describe the mysteries of the sixth and ninth hours of Friday (in everyday worship,
the Ninth Midday Hour is centered “on the sight of God the Son and His death”). In this
context, Christ’s descent into hell could be associated with the Midday Hour.

According to Kiwretean’s Breviary, at the end of the Evening Office, after the Gospel-
Trisagion-song by Nersés, litany-prayer-Sarakan hymn - the Ode “in a lamentative
voice,” preserved in oral tradition (“Theotokos Virgin Mary,” p. 502), is sung. This Ode
reflects the lamentation of Mary. Presumably, the Ode by St. Nersés, with its balanced
dialogue between Mary and her Son and the former’s lamentation, was sung at this
point as the emotional culmination of the day’s events and preceding songs.?

St. Nersés the Gracious thus appears to be the only figure known to us who wove
entire liturgical structures through various kinds of songs, crowning the service with
appropriate Odes (in which sacred time and the chronological sequence of events are
intertwined). He employs melodies in diverse patterns, including within the sphere of
melismatic Odes.

Pattern melodies

The first Ode shares its melodic pattern, judging by the neumes, with at least seven
others composed for various feasts. These Odes also follow the same metrical structure
(7+7 syllabic lines, sometimes with one syllable more or less). Two of them were created

There is no mention of any Ode on Midday Hour in the medieval Calendars of the Feasts (see, for
instance, Aleppo, Ms 6, 525, cf. Matenadaran, Ms 9838, 162r, Venice, Ms 2048, 168rv, etc., Sarakan
was mentioned in Matenadaran, Ms 2033, 81r, anno 1503). However, in Ms 2033 (anno 1503)
the author of Calendars of the Feasts mentions the same Sarakan hymn both at the end of
Morning (together with the Ode) during the Sixth Hour of Midday. (79r, 81r). It might be possible
that two various Odes (here presented as the first and third one) could be performed in these
two Canonical Hours of Good Friday, as an elegant addition to the last Gospel reading.

For the Armenian original and titles, see Qyoskerean, op. cit., 81, 91.

In the current Night Hour of Tuesday-Friday another Ode is sung, which also reflects the words
of Christ on the Cross in the hours of darkness, after extinguishing the candles (“Mother, where
are you?”).
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The Odes with the same melodic pattern

Picture 3

by St. Nersés himself (the Ode dedicated to St. Stephen the Protomartyr and the Ode
dedicated to the Cross of Christ), while two others were composed by the 7t-8%-century
author, Archbishop Step‘anos Siwnec‘i. The melodies of these Odes were possibly edited
by St. Nersés, or he may have adopted the melody originally composed by Step‘anos
(Picture 3).

For the sake of clarity, the syllables of the verbal text in the first stanzas of the three
Odes by St. Nersés are placed above, below, or on the line (see 1, 2, 3), with the neumatic
structures positioned between them (cf. Ms. 3503, 75r, 139v, 224r). Syllables in jtalics
indicate minor variations.

Is the poetic-metrical construction the only criterion of similarity for pattern-melo-
dies - at least in the case of St. Nersés? One of his Odes is dedicated to the same mys-
tery of the Cross?, with commonplace interpretive identifications of the Cross (the tree
of life planted in the new paradise of the Church, the rational ark of Noah surviving
the sea of sins and fiery rivers, etc.). At first glance, another Ode with the same melodic

For the Armenian original, see “The Ode of the Cross of Christ”, Qyoshkerian, op. cit., 178-180.
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pattern belongs to a quite different Canon. Yet the Proto-martyr is described as a vine
stock planted with the Cross. In two manuscripts, i.e., Ms. 3503 and Venice 1335 (see
supra), one can see in the margins this symbolic image of the Proto-martyr: the vine
stock enveloping the Cross. Through this image, the likeness of the Proto-martyr to
Christ in His Passion is also depicted. The image of Christ as a vine stock giving wine
(Christ’s blood on the Cross) is commonplace, deriving from the Gospels (cf. John 15:1).
In the Ode, the Proto-martyr is portrayed as a vine, being crushed by stones (an allu-
sion to his sufferings), which gives wine with cheerful love. Two Odes by Archbishop
Step‘anos Siwnec‘i are likewise dedicated to the Cross. Thus, all the Odes presented
with the same melody reflect the mystery of the Cross.

Here one should also consider the main point in medieval liturgical imagina-
tion - the experience that all the Christian mysteries derive from the main mystery
of Incarnation / Crucifixion / Resurrection, and any vision in this light bears the same
marks of divine revelation. In harmony with this, any song, any “new” liturgical voice
in renewed or “incarnated” creation could share the same melodic arrangement, along
with commonly intertwined symbols, deriving from and hinting at each other. This inter-
twinement of all mysteries in one main Mystery is heavily emphasized, especially in
hymnody, through poetic and symbolic structures and also through images of music;
forinstance, through the image of a seraphim-like voice when describing the sufferings
of martyrs, or joyfulness toward these sufferings, the melodies dedicated to the martyrs
could be performed in the same melody as that dedicated to the Nativity. The same
principle rests on the derivation of life through death and vice versa. There is no space
here to present examples of this phenomenon, but we will try to show one of the most
expressive examples of spiritual commonality of visions.

In his Odes, St. Nersés uses some of the shades of Gregory’s poetic language, being
greatly influenced by his poetic structures and his method of creating symbolic tis-
sues. From Gregory’s influence also comes the use of repeated words - as if echoing
poetic structures, the use of alliteration, and the more “hidden” allusions to scriptural
originals within elaborated poetic tissues. The most expressive example illustrating St.
Nersés’s work within the system of poetic-symbolic-musical structures, his dependence
on the musical pattern in relation to the symbolism of the text, as well as the transfor-
mation of this pattern connected with the text, can be represented through the Ode for
the Blessing of Water?” by Gregory of Narek and its further elaborations by St. Nersés.
Again, this Ode could have been edited by St. Nersés or, vice versa, taken by him from
Gregory and used variously in his poetic structures.

In Armenian Church, the Baptism of Jesus is celebrated on the same day as Nativity.
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St. Gregory of Narek The Ode for the Blessing of Water by Gregory is structured
and St. Nerses in stanzas with lines of refrain, using the word awetis
the Gracious (“good news”), with the music of each line repeating

(Picture 4 A)?%. These stanzas alternate with stanzas of
antiphonal responses. These antiphonal responses or tunes are mystical allusions to
the first ones, saturated with symbolic, ornamental adjectives and expressions. These
units of the tunes are mostly composed of a single compound word, which is untranslat-
able; each unit consists of four syllables, and one line is made up of two such units.?
Below, an excerpt from this stanza-antiphon is presented.

Gregory of Narek, Ode for the Blessing of Water® Good news to trees, blossoms,

Good news to the house of Adam... Antiphon. In full bloom, leafy branches,
Good news to... Beautiful in color, fruitful,
the Law has been fulfilled today... Pleasing to the eye, sweet in taste,

Delightful in fragrance...

Each of these antiphonal adjectives or expressions has the same repeated musical
motive, judging by the neumes. Part of this neumatic structure is also typical for half
cadences, as well as for the line endings of Festal litanies (Picture 4 B). These formative
structures were thus “condensed” into repeated vocative motives.

Only the first and last lines of the antiphons differ (the first lines also begin with
“Good News”). These lines share the melody of the main stanza’s line, divided into two
marginal lines of the antiphon. Through this division, the central neum is doubled.
Within these marginal lines are incrusted antiphonal adjectives, in such a way that
the antiphon is intertwined with the main stanza (Picture 4 C). The antiphonal parts
were probably performed by a group, whereas the melismatic stanzas of “Good News”
were performed by a soloist. The latter conveys the melody to the group, also perform-
ing the first lines of the tunes, and joins the group on the last lines of the tunes. It seems
to have been performed in such a catenary way.

For the neumatic and poetic structure of this Ode, see also A. Tamrazyan, “Some Compositional
Features within Symbolic Images in the Odes by Gregory of Narek” (“Xorhrdapatkeri kertman
oro$ aranjnahatkut‘yunner Grigor Narekac‘u taterum”), Banber Matenadarani, vol. 23 (2019),
114-129.

See A. Terian, The festal works of St. Gregory of Narek, Annotated translation of the Odes, Litanies,
and Encomia (Collegeville, Minnesota: Liturgical Press, 2016), 3.

For the English translation, see A. Terian, op. cit., 3-7.
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The pattern melody in the various compositions

This composition is used several times in various Odes by St. Nersés. The Ode for
the Resurrection, sung after the Resurrection Gospel, has the same metrical structure,
i.e., 7+8 for stanzas (in the case of St. Nersés’ Ode, the first part) and 8 syllables for
tunes (the second part of St. Nersés’ Ode), although the verbal text of the tunes does not
consist of 4+4 divisions. The first part of the Ode contains the same symbolic vegetative
imagery, with the same symbolic allusion to the revival of human nature. (cf. MS 3506,
164r-v)

A New bright flower was revealed today in (He trumpets with sweet voice to women);
a new fragrant garden: Tune
Variegated souls are renewed in green... The crucified Lord has risen

Why do you mourn for the Living One?
He destroyed the gates of hell.

However, in this Ode the stanzas and their antiphons are not intertwined. The first
part of the song, saturated with the mystical language presented above, like Gregory
of Narek’s visions of spiritual nature, shares the melody of his odd stanzas. The poetic
tissue of the second part changes; it simply narrates the revelation of the angel to
the women and the annunciation of Christ’s Resurrection. In the direct speech of
the angel, the music changes: St. Nersés uses the melody of Narekac‘i’s tunes, thus
creating from these patterns a two-part action, with a turning point in the central sec-
tion of Gabriel’s trumpeting (Picture 5).

The Ode of Nativity

In another Ode dedicated to the eighth day of Nativity, the stanzas and the antiphons/
tunes again alternate with their appropriate patterns; they are interlaced with the first
and last lines in much the same manner. One could assume that the parts of Good News
in Gregory of Narek’s Ode were probably added by St. Nersés between Gregory’s mysti-
cal tissues of antiphons.® This Ode by St. Nersés also begins each line with the same
initial word, in this case, “Today”, whereas the tunes are connected with the direct
speeches of characters (as in the previous Ode), linked to the mystery of the day. These
have a special mystical and profound importance. Sometimes they also include expres-
sions and adjectives concerning Christ’s power and Incarnation, woven from Gospel
passages and expanded in their imaginary speeches. In this way, in this composition,
direct speeches were selected from the tissues of narrative stanzas.

See Qyoskerean, p. 254. In some manuscripts the entire Ode was ascribed to Nersés the Gracious
(cf. Matenadaran, Ms 7785, 16rv, the note on the bottom of page), there is only the part of
the Good news in Matenadaran Ms 424 (op. cit.).
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The structure of Nersés’ ode is like a theatrical action. The first stanza represents
the mystery of the day; the first tune or antiphon again represents the announcement
of Gabriel to humans. The second narrative stanza lists patriarchs and prophets exult-
ing over the Nativity; the tune depicts the supposed announcement and exhortations
by John the Baptist to the human race, as well as words to the waters of the Jordan to
venerate the Lord. The third stanza depicts the Baptism in the waters of the Jordan;
the last tune is a glorification of Christ’s Incarnation in various expressions. In the last
stanza, the ode expands on the ode by Gregory of Narek, going up to the fasting and
temptation of Christ in the wilderness. Contrary to St. Gregory’s ode, this ode’s odd
stanzas consist of an 8+8 syllabic structure, whereas St. Gregory’s ode consists of
a 7+8 syllabic structure. Regarding tunes, the metrical structure is the same. Sometimes
there are narrative lines; sometimes, as in Gregory’s ode, their verbal text is also
divided into a 4+4 syllabic structure (cf. “loys i lu-soy, keanq i ke-nac, i-mas-tu-t‘iwn
ew zo-ru-tiwn”).

In this manner, St. Nersés creates a new ode to expand the celebration of
the Theophany also for the eighth day (according to titles in older preserved manu-
scripts). In the second stanza, which is dedicated to the desires and expectations for
the Messiah by patriarchs and prophets, their predictions are also presented (lines
28-33), though without highlighting these commonplaces as direct ones through
the change of melody; they are interlaced in the tissue of the main stanza’s melody.
But the imagined speech of the last and greatest prophet, John the Baptist, is presented
in tune as direct speech, as the culmination and fulfillment of all expectations.

The importance of neumatic structures for restoring the text

This example is representative of the importance of observing neumatic structures for
a better understanding of the exact divisions of the text. In the edition of Nersés’ odes,
the division of stanza-tunes differs.3? (Cf. Picture 5). The editor presents it as an ode with
three tunes. In fact, the ode is composed as a stanza-tune in a repeated structure, and
here these intertwined tunes do not have marginal notes in the manuscript. (Mostly,
tunes of odes are not interlaced with stanzas but are attached to the odes as more or
less holistic, autonomous compositions, which mostly, but not always, have more syl-
labic tissues. They have marks of p‘(ox) in the margins).

The editor presents the first 19 lines as the entire stanza. In fact, these include
a stanza-tune structure with the direct speech of Gabriel. The following 36 lines (20-55)
are presented as the first tune, whereas they include, according to the neumatic struc-
ture, the second stanza (lines 20-37) and a second tune (lines 38-56). The lines 57-77,

See Qyoskerean, op. cit., 55-60.
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include the structure of the third stanza (lines 57-64) and its tune (lines 65-77). The lines
78-85, include the conclusive stanza without a tune.

Ode Dedicated to the Patriarchs

Finally, St. Nersés uses this pattern for the antiphon or tune of the Ode Dedicated to
the Patriarchs® (cf. Matenadaran Ms 3503, 276v-277r). As mentioned, the odes are fol-
lowed by tunes or antiphons, mostly as more or less independent poetic compositions.
This tune is divided into two compositions.

The first one (in the edition this division is not reflected) is an appeal to Christ, to
the Wine of His Wisdom, and so on. The second one, through various subtle synthe-
sized allusions, describes the mystical waters of the Holy Spirit (allusions to John 4:14;
7:37-39; Rev. 21:6; 22:17) and the Patriarchs as rational rivers of the Holy City and as
trees planted along these waters (allusion to Psalm 46:4)*%, Psalm 92 (93):3-4, Psalm
1:3, see below). Images of waters from the Psalms and other prophetic visions, elabo-
rated symbolically by St. Nersés, are also among the readings of the day. Both parts of
the antiphon consist of lines of eight syllables. The music changes with the words of
David or, more precisely, with words revealed in the mystery of the Trinity. Thus, even
though the mystery of the day differs, the symbolic image of divine waters is shared
with the Odes Dedicated to the Baptism (in the Armenian Church, the Baptism of Jesus
is celebrated on the same day as the Nativity). Here, St. Nersés uses the same pattern as
in the Odes of Incarnation and Resurrection, which reveal the same mystery of the revival
of human nature (cf. Ms 3503, 276v-277r, Picture 6). In this manner, St. Nersés works on
the musical-poetic material. Neumatic structures help not only to restore the extent of
melismatic thickness but also the exact structure of the ode.

Conclusion Within the mystery of the liturgical day, St. Nersés created

entire liturgical structures, sometimes following the path
of gradual appropriation of the mystery through various levels of elaboration of both
musical and verbal texts. They embrace various interpretive, imaginative, and musical
strata: from a simple universal pattern of recitation to melismatic exaltations, and from
a simple retelling to elaborated symbolic images. Melodic patterns in these layers have
a special significance. St. Nersés the Gracious created a whole stratum in worship -
many compositions of multi-stanzaic Breviary songs for various Hours between scrip-
tural texts, with the same repeated recitative-metrical pattern, considered thus as

For the Armenian original, see Qyoskerean, op. cit., 213-214, for the Ode, see 210-212.
Cf. NIV “The streams of God are filled with water”.
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Picture 6

a more precise, universal form for appropriation and remembrance of the mystery. In
melismatic odes, metrical-melodic structures, “wandering” images, and mysteries are
also intertwined. St. Nersés uses universal liturgical metrical-musical “material”, elabo-
rating and expanding it in various ways. In various kinds of hymnody, St. Nersés reflects
the entire “volume” of the multilayered mystery with an extension of its plaits, creating
whole compositions. In their “pervasive” body, the songs include all the material that
had to be learned during the day. It had to be inserted into the unchangeable sacral
space of ritual, word, and rhythm, repeated from year to year, and thus elaborated more
deeply in the souls of partakers as an inseparable stamp, and among partakers as one
sacral body of liturgy. Spiritual chants become like magical mirrors in the “incorporeal
rational temple” of mysteries, located in various parts and “edges”, which expand
the space of the temple many times in their reflections and at the same time create
new shades in new angles of light.
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Kopsavilkums Liturgiska simbolika melisnjétiskajé
izpildijuma: Sveta Nersesa Zélsirdiga odas

Svétais Nersess Snorali ir arkartigi svariga figiira viduslaiku Arménijas kultdra un gari-
guma. Vins bija nodarbinats ne tikai garigo traktatu, bet ari liturgisko kompoziciju
saceré$anas joma, parvérsot dienas laiku par visaptvero3u liturgijas telpu. Saja raksta
ir izanalizéta liturgiskas dienas struktira un tiek aplikoti visi Zanri, ko Svétais Nersess
radijis Lielas piektdienas dievkalpojuma praksei. Snorali lGkoja radit Lielas piektdie-
nas holistisko redzéjumu un padarit odu par dievkalpojuma kulminaciju. Vin$ saceréja
narativu un ligSanas un radija piemérotus télus, ka ar sniedza to interpretacijas un
skaidrojumus. Melismatiskais panémiens ar garo monologu un dialogu palidzibu kalpoja
mistisko siZzetu jeb dramatisko ainu jégas izteikSanai. Melismatiska “Stundas oda” tika
sagatavota uz Breviara dziesmu tekstu bazes. Muzikala teksta Nersess izmantoja plasu
ekspresivo panémienu spektru, sakot ar vienkarsu, askétisku un didaktisku recitaciju
lidz eksaltétai melismatiskai izpausmei odas, kuras téli pakapeniski izvérsas caur orna-
mentalam pasazam. Vins ieviesa vienu un to pasu metrisko recitacijas modeli (dazkart
ar melodiskakiem nobeigumiem) narativas Breviara dziesmas. Sie nemainigie modeli
Skita Nersesam arkartigi svarigi, jo veicinaja to satura veiksmigu apgisanu un vieglu
iegaumésanu. Breviara dziesmas ir ieklautas Lielas piektdienas liturgija, lai raditu holis-
tiskas attistibas procesu no vienkarsas notikuma atstastiSanas lidz ta skaidrojumam
un emocionalajam piepildijumam. Lielas piektdienas mistérija ir izteikta Svéta Nersesa
Evangélija varoniem, monologs un parafrazes, kas tapa uz Bibeles siZetu bazes (pie-
meéram, odas, kas ir veltitas Lielas piektdienas notikumam, Jézus, nokapis elle, uzruna
Adamu un Marija, kas stav krusta pakajé, sarunajas ar savu krusta sisto Délu). Nersesa
dailrade savijas kopa simboliskie, muzikalie un dzejas elementi. Nemot véra (a) neima-
tisko struktiiru odas un tas saistibu ar poétisko formu, (b) kopigas struktiras klatbatni
odas un (c) variaciju iespé&ju, pétijums palidz izprast So elementu sadarbo3anas logiku
Nersesa dailrade.
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INESE DAVIDSONE

MAGISKAIS REALISMS KA
IDENTITATES REKONSTRUESANAS
UN PRETESTIBAS INSTRUMENTS

Sis pétijums analizé magiska realisma izmantojumu misdienu isldma sievie3u literatiira ka narativu
un ideologisku instrumentu, kas lauj problematizét un parformulét dzimtes, identitates un varas
diskursus. Magiskais realisms Seit nav tikai estétiska izvéle, bet ir kulttiras pretestibas forma, caur
kuru musulmanu autores rekonstrué sievisko subjektivitati un artikulé marginalizétas pieredzes.

Empiriskais analizes korpuss sastav no tris literarajiem darbiem: Raja Alem romana Fatma, Sara
Suleri autobiografiskas prozas Meatless Days un Fatima Mernissi memuara Dreams of Trespass.
Sajos tekstos magiskais realisms tiek izmantots, lai destabilizétu linearu laika izjitu, izgaismotu
kermenisko un simbolisko telpu un parveidotu tradicionalos dzimtes reZzimus. Ipasa uzmaniba
vérsta uz sapniem, mitiskiem téliem un simboliskiem objektiem, kas iemieso pretoSanas un
pasnoteikSanas potencialu.

Teorétiska pieeja balstita Zerara Zené (Gérard Genette) narativa laika teorija un Dorita Kona
(Dorrit Cohn) fikcionalitates konceptos, analizéjot, ka narativa struktiira un balss dinamika veido
alternativus realitates reZimus. Metodologiski tiek izmantota kontekstuala un tekstuala analize,
apvienojot postkolonialo, feministisko un naratologisko perspektivu.

Pétijuma rezultati apliecina, ka magiskais realisms islama sievieSu rakstnieciba funkcioné
ka nozimigs literars un kultdrpolitisks resurss, kas ne tikai paplaSina Zanra robezas arpus
Latinamerikas kontekstal, bet ari rada telpu identitates transformacijai un narativai pretestibai
patriarhalam struktiram.

Atslegvardi: magiskais realisms, feminisms, postkolonialisms, islama literatdra, identitate,
narativa teorija.

Magiskais realisms, kura teorétiska izpratne liela méra attistijusies Latinamerikas literatlra, Saja
pétijuma tiek skatits nevis ka regionali ierobeZots, bet ka transkulturals narativa reZzims, kas ir
lokali adaptéts misdienu islama pasaules literatara.
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levads Magiskais realisms ka viens no visaptverosakajiem un

daudzdimensionalakajiem literarajiem narativa rezimiem
ir nostiprinajies ka efektivs panémiens, kas lauj rakstniekiem reflektét par kolektivo
atminu, vésturisko traumu un identitates parrakstianu. St Zanra iezime - racionalas
realitates sapludinasana ar pardabisko, simbolisko un mitisko - sniedz iespéju izaicinat
domingjosas epistemologijas un kultru hierarhijas, 1pasi gadijumos, kad runa ir par
marginalizétam grupam. Ka norada Vendija B. Férisa (Wendy B. Faris), Sada stastijuma
forma “sapludina dazadus laikus un telpas, lai apSaubitu masdienu sabiedribas piené-
mumus par dzimumu, dzimumu ideologiju un feminisma jautajumiem”?,

Sis raksts pievér$as magiska realisma izmantojumam musdienu islama pasaules
literatdra, koncentréjoties uz sievietém-autorém, kuras caur So Zanru parkonstrué dzi-
muma, varas un identitates attiecibas. Centralais pétnieciskais jautajums ir: ka magis-
kais realisms kalpo par literaru instrumentu islama kultlras autorém, lai raditu alterna-
tivus sievietes identitates narativus un pretosanas stratégijas patriarhalai ideologijai?

Darba metodologija balstas uz divam savstarpégji papildino$am pieejam - kontek-
stualo un tekstualo analizi. Tekstu lasijums tiek veikts, izmantojot kvalitativo narativa
analizi, Tpasu uzmanibu pievér3ot Zerara Zené (Gérard Genette) narativa laika struk-
taram un Doritas Konas (Dorrit Cohn) fikcionalitates teorijai. Analizes centra atrodas
pardabisko elementu funkcionalitate un to loma sievietes pieredzes reprezentacija.

Empiriskais korpuss ietver tris darbus - Raja Alem (Fatma: A Novel of Arabia, 2011),
Sara Suleri (Meatless Days, 1987) un Fatima Mernissi (Dreams of Trespass: Tales of a Harem
Girlhood, 1995) -, kas ilustré magiska realisma izmantojumu sievietes identitates parkar-
toSana, atsedzot vienlaikus socialas traumas, dzimuma reZimus un telpiskas izolacijas
struktiras. Sie teksti tiek aplikoti nevis ka fantazijas izpausmes, bet ka kultiirpolitiski
dokumenti, kuros magiskais realisms kllst par epistemologisku un poétisku lidzekli, ar
ko demontéet normativas realitates struktiras.

Saja pétijuma intuitivais un poétiskais tiek aplikoti ka kultiras un diskursa kon-
strukcijas, nevis biologiski noteiktas Tpasibas. Sads pretstatijums tiek izmantots ka
analttisks ietvars, lai paraditu, ka tekstos tiek apstridétas dominéjosas epistemologi-
jas un piedavati alternativi subjektivitates modeli, kas bieZi saistiti ar marginalizétu
pieredzi.

Wendy B. Faris, Ordinary Enchantments: Magical Realism and the Remystification of Narrative
(Nashville: Vanderbilt University Press, 2004), 7.
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Magiskais realisms Zanra definicijas problémas

ka globals fenomens Magiskais realisms ir viens no visneviendabigakajiem lite-

rarajiem jedzieniem péedéja gadsimta akadémiskaja disku-
sija. To definé gan ka narativa rezimu, gan literaro Zanru, gan ka estétisku izteiksmes
formu. ST daudznozimiba ir izraisijusi jédziena konceptualu nestabilitati. Ka uzsver
Francs Rohs (Franz Roh), kas 1925. gada ieviesa jédzienu maksla, tas “ietver neskaidribu
un sareZgitibu, tas raisa stridus un neskaidribas, taja pasa laika ietverot sevi kultliras
un intelektualas problemas™.

Ari akadémiski interpretéjot So jédzienu, pastav liela daudzveidiba. Pieméram,
Vendija B. Férisa to dévé nevis par konkrétu Zanru, bet ka “noderigu, lai aprakstitu
pasaules tendenci™. Savukart Amarilla Sanadi (Amaryll Chanady) atsakas pienemt $o
jédzienu ka Zanru, uzskatot to par narativa rezimu, kur galvena atskiriba ir saistita ar
lasitaja uztveri un narativa stratégiju robezam?®. Anne K. Hégerfelte (Anne C. Hegerfeldt)
norada, ka magiskais realisms sniedz iespéju pardefinét domingéjosas estétiskas un ideo-
logiskas struktiras, pasi postkolonialaja konteksta: “Magiskais realisms ir ticis uzskatits
par postkolonialo rakstnieku veidu, jo tas viniem nodroSinaja lidzekli, lai statos preti
doming&joSajam Rietumu skatijumam.”®

Sadas daZadas pieejas norada, ka magiskais redlisms nav nedz homogéns, nedz
stabils koncepts. TieSi ST daudznozimiba padara to par ipasi piemérotu instrumentu
kultliras robezu, identitasu un varas strukttru dekonstrukcijai.

Vésturiska attistiba: no Roha lidz Rusdi

Terminu “magiskais realisms” 1925. gada ieviesa vacu makslas kritikis Francs Rohs,
kurs to lietoja darba Nach-Expressionismus: Magischer Realismus ka raksturojumu jaunai
postekspresionisma makslas virzibai Eiropa’. Rohs jédzienu izmantoja, lai apzimétu
realitati, kas tiek atteélota ar hiperrealistisku precizitati, vienlaikus saglabajot kaut ko
neizskaidrojami noslépumainu. Vina koncepcija magiskais nebija pardabiskais, bet gan
“noslépumainais ikdieniskaja”. Magiskais realisms literatiira attistijas ka atpazistama
globala estétika, Tpasi Latinamerikas buma laika 20. gadsimta vidi. Gabriela Garsijas
Markesa (Gabriel Garcia Mdrquez) romans “Simts vientulibas gadi” kluva par Zanra

Franz Roh, Nach-Expressionismus: Magischer Realismus - Probleme der neuesten europdischen
Malerei (Leipzig: Klinkhardt & Biermann, 1925), 15-17.

Wendy B. Faris, op. cit., 1.

Amaryll Chanady, Magical Realism and the Fantastic: Resolved Versus Unresolved Antinomy (New
York: Garland, 1985), 10-12.

Anne C. Hegerfeldt, Lies That Tell the Truth: Magic Realism Seen Through Contemporary Fiction
from Britain (Amsterdam / New York: Rodopi, 2005), 13.

Franz Roh, op. cit., 15-17.
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kanonisku pieméru, kur pardabiskais sapliist ar ikdienisko?, atspogulojot Kolumbijas
kulturas un politiskas spriedzes caur mitisku dzimtas vestijumu.

Tadéjadi Latinamerikas magiskais realisms veidoja savu Zanra redakciju, kas ietek-
meéja rakstniekus ari arpus kontinenta. Starp tiem ipasi nozimigs ir Salmans Rusdi
(Salman Rushdie), kurs paradija, ka magiskais realisms var tikt izmantots transkultu-
rala un postkoloniala konteksta. “Magiskais realisms nav tikai iedoma... Fabula, sirreals
stasts ir tikai vél viens veids par patiesibas atklasanu.”

Salmanam Rusdi magiskais realisms romanos “Pusnakts bérni” (Midnight’s Children,
1981) un “Sataniskas varsmas” (The Satanic Verses, 1988) kalpo ka postkoloniala stra-
tégija, kas apvieno mitologiju, islama tradicijas un kolonialo mantojumu, rekonstruéjot
identitati un ap$aubot imperialos narativus. Zanra attistiba no Roha makslas teorijas lidz
Rusdi prakseé apliecina ta elastibu un spé&ju pretoties dominéjosam zinasanu struktdram.

Postkoloniala perspektiva magiskaja realisma

Magiskais realisms nav tikai estétiska forma, bet ari postkolonials diskurss, kas izaicina
Rietumu hegemoniju un rekonstrué marginalizeéto balsu telpu. Tas veido narativus, kuros
iespéjama plurala realitates uztvere, parkapjot robezas starp racionalo un intuitivo, cen-
tru un perifériju. Stivens Slemons uzsver, ka “Burvju realisma autori piesavinas dominé-
joSo Rietumu realisma Zanru, péc tam to grauj, pievienojot savu realas pasaules pieredzi
ka magiskus elementus, kas izjauc hierarhijas”®. Lidziga skatijuma Megija Anna Bovere
(Maggie Ann Bowers) norada: “Feminisms mégina decentrét patriarhatu, magiskais rea-
lisms decentré realismu, un postkolonialisms to pasu dara ar kolonizatoru valdisanu.”*

Sads Zanra potencials lauj ne tikai paplasinat realitates robeZas, bet parformulét tas
struktiru, pievienojot izslégtas identitates un pieredzes. Kristofers Vorns (Christopher
Warnes) $o spéju raksturo ka sp&ju darboties “ticibas reZima”: “Magiskais realisms reagé
uz célonsakaribas noteikumiem [...] un to var analizet ka ticibas balstitu vai irreverento
rezimu.”2

Sis skatijums ir ipa$i noderigs, analizéjot islama un citu, nevis Rietumu kultiru autoru
darbus, kur mitiskais un religiskais saplist ar ikdienas pieredzi, veidojot literaro pretes-
tibu. Tadéjadi magiskais realisms postkolonialaja konteksta klust par dekolonizacijas
stratégiju, kas rekonstrué subjekta poziciju literatdira.

Gabriel Garcia Marquez, Cien afios de soledad (Buenos Aires: Editorial Sudamericana, 1967).

Salman Rushdie, Two Years Eight Months and Twenty-Eight Nights (New York: Random House,
2015), 9.

Stephen Slemon, op. cit., 9-24.
Maggie Ann Bowers, Magic(al) Realism (London / New York: Routledge, 2004), 72.

Christopher Warnes, Magical Realism and the Postcolonial Novel (London / New York: Palgrave
Macmillan, 2009), 30.
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Magiska un reala Magiskais un realais: konflikts vai saskares punkts
lidzsvars narativa:

saskares punkti un
spriedzes struktura

Magiskais realisms pieder pie literatiiras stiliem, kuros
robeZa starp realitati un pardabisko tiek apzinati izdzésta.
SirobeZu izpli$ana ir Zanra centralais mehanisms - bridis,
kur magiskais klOst par stastijuma iekséju logiku, nevis
iznemumu. “Kad pasakainais un patiesais saplust, veidojot noslépumainu Visumu, kura
sapludinati dazadi laiki un telpas kopa, lai apSaubitu musdienu sabiedribas pienému-
mus par dzimumu, dzimumu ideologiju un feminisma jautajumiem.”s?

Sada stastijuma veida bitiska Tpadiba ir ta spéja vienlaikus uzturét spriegumu starp
iespé€jamo un neiesp&jamo, neatnemot stastam ticamibas izjatu. Ka norada Anne
K. Hégerfelte: “Lasitajs var vilcinaties (viena vai otra punkta) starp divam pretrunigam
notikumu izpratném - un lidz ar to piedzivo dazas nemierinoSas Saubas.”** Magiskais
elements Seit darbojas nevis ka mits vai alegorija, bet ka realistiska realitates versija,
ko akcepté gan téli, gan lasitajs. Tapéc tas neizjauc, bet paplasina realisma robezas.
“Magiskais realisms piedava alternativas pieejas realitatei Rietumu filozofijai.”*®

Magiskaja realisma pardabiskais tiek organiski integréts realaja, veidojot vienotu nara-
tivu, kur ta klatbatne tiek uztverta ka padsaprotama. St “nejautasana”® papla3ina realita-
tes robezas, un magiskie elementi atklaj apsléptas sabiedriskas struktiiras un marginali-
zétas pieredzes. Tie klUst par simboliskam struktiram, kas parvérs atminas emocionala
patiesiba, piedavajot alternativu realitati, kur emocijas un simboli ir lidzvértigi faktiem.

Zené, Kona un narativa struktiras

Magiska realisma izpratnei nepiecie$ama strukturala pieeja, kas balstas Zerara Zené un
Doritas Konas naratologijas teorijas. Zené iz3kir tris narativa limenus - stastu (histoire),
narativu (récit) un narativo aktu (narration), noradot, ka “Pirmaja - stasts, kas attiecas
uz “apziméjamo vai narativo saturu”, otraja - narativs, kas nozimé “apzimétaju, pazi-
nojumu, diskursu vai pasu narativo tekstu”, un tresaja - narativa darbiba, kas nozZimé
“narativas darbibas radianu”’”. Zené narativa laika analize lauj identificét magiskaja

Wendy B. Faris, op. cit., 7.

Anne C. Hegerfeldt, op. cit., 71.

Sarah Upstone, Magical Realism and Literature (Basingstoke: Palgrave Macmillan, 2011), 33.
Nejautasana (narrative strategy of “non-inquiry”) - narativa panémiens, kura pardabiskie vai
neparastie elementi tiek pienemti kd neatnemama stastijuma realitates sastavdala bez to iz-
skaidroSanas vai racionalizéSanas, tadéjadi nostiprinot magiska realisma estétiku (Faris, 2004).
Gérard Genette, Narrative Discourse: An Essay in Method, trans. Jane E. Lewin (Ithaca, NY: Cornell
University Press, 1980), 25-27.
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realisma izplatitu ciklisko laika struktdru: “Analizéjot, pieméram, laika tému, ta visbiezak
paradita cikliska, nevis lineara.”8

Kona savukart pievérsas fikcionalitatei un tas attiecibai ar realitati. Vinas ska-
tijuma fiktivais narativs nav atkarigs no atsaucém uz empirisko pasauli: “Kad més
runajam par izdomajuma nereferencialitati’®, més nedomajam, ka tas nevar atsauk-
ties uz realo pasauli arpus teksta, bet ka tam nav nepiecieSams uz to atsaukties.”?
Vina uzsver ari mimézes performativo dabu, kas raksturiga magiska realisma tekstiem:
“Mimesis ir simulakrs, “ta it ka”, un tapéc tas ir pretstata patiesibai: mimesis nekad nevar
bit vairak par “izlikSanos”.”?

Sis teorijas lauj analizét, ka magiskais realisms strukturé narativu - fragmentéts
laiks, daudzbalsiga stastitaja pozicija un fikcionali uztveres rezimi veido teksta ieksgjo
logiku, kura magiskais klust par neatnemamu realitates dalu.

Islama pasaules Kultras un mita integracija

autoru narativi Magiskais realisms islama pasaules literatlra darbojas ne

tikai ka estétisks Zanrs, bet ka ideologiska un semiotiska
stratégija, kura mits, folklora un ticéjumi tiek izmantoti, lai artikulétu kultdras atminu
un preto3anos. Seit magiskais realisms nav imitéts no Latinamerikas paradigmas, bet
saknojas lokalas mitologiskas un ritualas praksés. “Taja rakstnieki tekstu magiskos rea-
listiskos elementus atvasina no mitologijas, kultlras uzskatiem un folkloras kultdras
konteksta, kura tiek veidota vinu dailliteratiira.”??

Magiskais ieklaujas narativa ka dabisks realitates slanis, nevis alegorija vai dekors. Ta
ir strukturéta pretreakcija rietumnieciskajai racionalitatei - arhetipiska?® un semantiski
lokala. Mona Takieddine Amyuni norada, ka arabu sieviesu literatiira magiskais realisms
klast par platformu, kur mits un ikdiena saplist, artikuléjot kultirras pretoSanos: “Islama

Gérard Genette, op. cit., 35.

Nereferencialitate (non-referentiality) - teksta Tpasiba, kura stastijums neatsaucas tiesi uz empi-
risko realitati, bet veido savu paspietiekamu realitates modeli ar iek$&ju logiku un noteikumiem
(Cohn, 1999).

Dorrit Cohn, The Distinction of Fiction (Baltimore: Johns Hopkins University Press, 1999), 15.
Dorrit Cohn, op. cit., 21.

Steven M. Hart, Magical Realism: Style and Substance (Cambridge: Cambridge Scholars Publishing,
2015), 88.

Arhetips (angl. archetype) - literatiira un kultra atkartoti sastopama téla, témas vai sizeta struk-
tlra, kuras jédzienu es Saja pétijuma lietoju Junga analitiskas psihologijas nozimé, atsaucoties
uz ta kultdrvésturisko noturibu un starpkultdru atpazistamibu. Jung C. G., The Archetypes and
the Collective Unconscious (2" ed., R. F. C. Hull, Trans.) (Princeton University Press, 1968).
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pasaules magiska realisma literatiira, uzplaukstot 20. gs. otraja pus€, pavéra religisko,
filozofisko un morales dimensiju.”?

Sajos tekstos pardabiskie slani bieZi aktualizé apspiestas balsis - sievietes, minori-
tates, zemniekus, mistikus -, padarot tos simboliski redzamus. Ta kltst par mnemopoé-
tisku aktu?® - apspiestas atminas tiek atdzivinatas caur mitologisku izteiksmi. Magiskais
tiek izmantots nevis lai apzilbinatu vai raditu ildziju, bet gan lai manifestétu kultiira
slépto zinasanu formu, kas tiek atklata caur mitologisku arhetipu un vietéjas pieredzes
semantiku. ST magiska epistéma iebilst modernitates logikai, pretstatot tai pasaules
izjltu, kur sapnis, mits un vésture saplast vienota stastijuma. Autori, ka Salmans Rusdi
un Leila Abl Zeida (Leila Abouzeid), izmanto So struktdru, lai dekolonizétu valodu un
reprezentacijas telpu. “Magiskais realisms Sajos tekstos klust par tiltu starp tautas stastu
formu un literaro modernismu - ta ir stratégija, kas lauj runat nevis Rietumu balsT, bet
savéja.”* Tadéjadi mita integracija nav tikai estétiska izvéle, bet batisks mehanisms,
ka tiek parstastita pasaule - nevis objektivi, bet eksistenciali un kolektivi.

Identitates rekonstrukcija caur fantastisko

Islama pasaules autorém magiskais realisms piedava narativo telpu, kura iespéjams
parformulét sievietes identitati arpus patriarhalajiem un kolonialajiem diskursiem. S
telpa, kur magiskais netiek izskaidrots vai apSaubits, lauj reprezentét marginalizéto
balsi ka centralo. “Magiska realisma izmantosana 20. gs. islama literatdra pastiprina
autoru, ka islama sievieSu, mérkus, jo tas lauj vinam izmainit dominé&joSos diskursus
par islama identitati.”?’

Identitates rekonstrukcija tiek panakta, izmantojot télus, kas parkapj logikas un bio-
logiskas robezas, pieméram, sieviete, kas partop Cliska vai pacelas debesis ar sparniem.
Sie simboli liecina par brivibas un pa$noteik3anas mekléjumiem. “ledomaijieties sievieti,
kura peksni paver rokas, bet tie izradas sparni. [..] vai sievieti, kuru sakoZ navéjosa
&iska, un vina nevis nomirst, bet parvér3as &iskai lidziga sievieté.”? Sie narativi nes

Mona Takieddine Amyuni, “Arab Women’s Magical Realism: Language and Resistance,” in Arab
Women Writers: An Anthology of Short Stories, ed. Dalya Cohen-Mor (Albany, NY: SUNY Press, 2005),
132.

Atminas radoss vai poétisks aktualizéjums literattira vai diskursa, kur atmina nav vienkarsi fakts,
bet tiek stilistiski parveidota, strukturéta vai mitologizéta.

Samar Attar, The Vital Roots of European Enlightenment: Ibn Tufayl’s Influence on Modern Western
Thought (Lanham, MD: Lexington Books, 2007), 165.

Fadia Faqir, “Arab Women Writers and Magical Realism,” in Postcolonial Theory and the Arab-
Islamic World, ed. A. A. Dallal (New York: Routledge, 2004), 75.

Amina Wadud, Inside the Gender Jihad: Women’s Reform in Islam (Oxford: Oneworld Publications,
2006), 56.
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ne tikai simbolisku, bet ari politisku véstijumu - tie iebilst pret sievietes reducésanu
lidz biologiskai vai tradicionalai lomas identitatei.

Magiskie elementi ka feministisks ierocis

Magiskais realisms islama sievieSu proza tiek izmantots ka ideologisks instruments
patriarhalo struktiru grauanai. Sie teksti nav tikai literari izaicinajumi, bet funkcioné
ka pretosanas diskurss. “Autores izmanto magiska realisma elementus, kas kalpo pat-
riarhalo priekSstatu un praksu kritizéSanai sabiedribas.”®

Magiska realisma radita narativa telpa klist par vietu, kur iespéjams dekodét un par-
veidot dzimumu ideologijas. Tadéjadi tiek nodroSinata iespéja ne tikai reprezentacijai,
bet ar socialajai transformacijai. Ka to uzsver Megija Anna Bovere, magiskais realisms
ir ipasi piemérots feminisma narativu parstavniecibai, jo lauj literari paust gan iekséju,
gan kultdra represétu realitati.*

Magiskais realisms ka  Magiskaja realisma balstita islama literatira sieviete bieZi
feministiska stratégija tiek attélota ka pardabiska batne, kas parkapj dzimtes
islama rakstnieciba: robeZas un pretojas patriarhalajai reprezentacijai. “Magis-
dzimtes dekonstrukcija kais realisms tiek izmantots ka iespéja sievietes reprezen-
un narativu analize tacijai arpus realisma robezam, dodot balsi un ricibspéju

tam, kuras tradicionali bijuSas izslégtas no narativa
centra.”! Sie téli - lidojo3as, ar gariem sarunajo$as vai no naves augdamcélu3as sievie-
tes - simbolizé izk|GSanu no apspiestibas logikas. “Sieviete, kura neredzama parvietojas
starp pasaulu slaniem vai sarunajas ar senciem, iemieso télu, kurs vairs nav piesaistits
fiziskajai realitatei, bet funkcioné ka pretdiskursa forma.”*

Magiskas figiras funkcioné ka arhetipi un rituala simboli, kas parraksta realitates
iesp&jamibas robezas. “Magiskas figliras tiek stilizétas ka pretoSanas mehanismi pat-
riarhalai logikai. Tas simbolizé iek$éju autonomiju, kas tiek noliegta realaja pasaulé.”
Magiskais realisms sniedz autorém iespéju radit jaunu stastijuma telpu, kur dzimtes

Nawal El Saadawi, The Hidden Face of Eve: Women in the Arab World (London: Zed Books, 1980),
117.

Maggie Ann Bowers, op. cit., 66.

Kristina Ibsen, Women and Literature in the Middle East: Power and Oppression (New York:
Palgrave Macmillan, 2007), 102.

Fatima Mernissi, Scheherazade Goes West: Different Cultures, Different Harems (New York:
Washington Square Press, 2001), 69.

Chandra Talpade Mohanty, Feminism Without Borders: Decolonizing Theory, Practicing Solidarity
(Durham: Duke University Press, 2003), 122.
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ideologijas tiek destabilizétas. “Sieviete vairs netiek attélota ka kluséjosa vai statiska
figlira, bet ka aktiva narativas telpas veidotaja - vina izsaka, parraksta un transformeé.”*
Sads stastijums klist par ideologisku preto3anos tradicionalajiem dzimuma reZimiem.
“Literara telpa tiek izmantota ka ideologiska pretoSanas forma. Magiska realisma sievie-
tes atSkelas no tradicionalajiem dzimuma reZzimiem, tadéjadi parstavot iespéju pardefi-
nét to, ko nozimé bt sievietei.”*> Zanrs atver durvis alternativam eksistences formam,
kas tradicionalaja literattra netiek parstavétas, un sniedz feministiskiem narativiem
transforméjosu potencialu. “Magiskais realisms kalpo nevis bégsanai no realitates, bet
ka tas parformuléSanas mehanisms.”3

Magiskais realisms islama sieviesu rakstnieciba kalpo ka narativs rezZims, kas lauj
problematizet un rekonstruét identitati nevis tikai personiska, bet ari kulturas un kolek-
tivas pieredzes limen. Tris analizétie darbi - Fatma: A Novel of Arabia, Meatless Days
un Dreams of Trespass: Tales of a Harem Girlhood - apliecina, ka magiskais realisms
tiek izmantots ne tikai estétiski, bet ari ka rezistences un epistemologiskas pretstaves
instruments patriarhalajam struktaram.

Raja Alem - Fatma: A Novel of Arabia

Romana Fatma realitate saplist ar magisko, atspogulojot sievietes iekS&jo pasauli,
simbolismu un kolektivo atminu. Galvenas varones transformacija sakas jau pirma-
jas nodalas, kur realistiska vide pakapeniski pariet sapnu un mitiskas logikas telpa.
“Vecmamina bija ka éna - ta paradijas brizos, kad bija vajadziga atbilde, un reizém
runaja ar mirusajiem... vinas istaba bija piepildita ar viraka dimiem un neskaidru
klusumu.”® Sis téls ilustré, ka sieviedu pieredze tiek pozicionéta ka gariga un kolektiva
zinaanu glabataja, radot pretsvaru patriarhalajai, racionali strukturétajai realitatei. Sis
vecmaminas téls veido magiska feminisma stlirakmeni, kas parrauj linearo realitates
uztveri un atver vietu sieviesu intuitivajai zinasanai, ko nevar ielikt logiskas shemas?.
“Vina vairs nesaprata, vai klausas sevi, vai vinas domas vinai tiek ¢ukstétas - it ka valoda
naktu no zemes, no dzemdes”*® - Seit valodas izcelsme tiek saistita ar kermeniskumu
un dzimti, parvérsot kermeni par nozimes radiSanas centru, kas izaicina dominéjoso
virisko diskursu.

Gayatri Chakravorty Spivak, In Other Worlds: Essays in Cultural Politics (New York: Routledge,
1987), 250.

Mona Takieddine Amyuni, op. cit., 135.
Sarah Upstone, op. cit., 43.
Raja Alem, Fatma: A Novel of Arabia (Syracuse, NY: Syracuse University Press, 2011), 146.

Seit intuitivais un poétiskais netiek izmantots ki dzimumu binaritate, bet ka kultdras konstruk-
cija, kas piedava alternativu realitates uztveres veidu.

Raja Alem, op. cit., 150.
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Romana batiska ir ar telpas nozime - ciems, tirgus, vecmaminas maja un kapséta
tiek parvéersti par dzivas atminas telpam, kas materializé simboliskus un emocionalus
procesus. Tajas laiks nav linears, bet pulséjoss un cirkulars. “Telpa pie kapsétas bija
apklusinata. Tur smarZoja péc mitras zemes un péc kaut ka, kas ir arpus vardiem.”°
Sis attélojums parada, ka magiskais realisms lauj izveidot telpu, kura zid robeZa starp
dzivajiem un mirusajiem, tadéjadi integréjot individualo atminu kolektiva kultiras pie-
redze. Magiskais Seit funkcioné ka ontologisks tilts starp sievietes iekSgjo identitati un
aréjo pasauli, kur realitate biezi vien ir represiva un ierobezZojosa.

Raja Alem romana magiskais realisms izjauc racionalas realitates robezas, laujot sie-
vietes identitatei veidoties arpus socialajiem ramjiem. Fatmas pasaule plist starp aréjo
un iek$gjo, realo un sapnaino, bet magiskie téli - Tpasi vecmamina - iemieso intuitivu
zinasanu parnesi sapnu un ¢ukstu forma. “Fatmai sapni paradijas radiba ar putna galvu
un sievietes kratim - ta vinai pateica, ka janokapj leja, pazeme, lai uzzinatu patiesibu.™
Sisapnu aina atklaj magiska realisma batibu - mitologiska logika darbojas lidztekus
realitatei, nepretendéjot uz alegoriju. Putna galvas radiba ir “reala” narativa logika un
vada Fatmu parmainu virziena. Telpa Fatmas pieredzé ir mainiga un magiski atspogulo
vinas ieks€jo stavokli, pasi parejas un atklasmes punktos. “Pagalms pie majas var-
tiem bija vienmér citads - diena Zilbinoss, nakti kluva caurspidigs, un 3kita, ka zeme
tur atveras uz otru pasauli.”? Si parejas telpa funkcioné ka portals starp apzinato un
neapzinato, starp dzimti ka socialu lomu un dzimti ka subjektivu identitati. Magiskais
Seit nav fantazijas rotala, bet epistémisks instruments, kas lauj sievietei nonakt saskaré
ar to, ko nevar artikulét sociali kontrolétaja valoda.

Laiks teksta ir ciklisks un plastoss, saistits ar ritualu, sievieSu pieredzi un atminu,
kur vecmaminas klatbatne un rituali iemieso nematerialu zinaSanu nodo3anu. “Kad
vinas seédéja klusuma, pagatnes sievietes atgriezas - vinas naca no mala, no ddens un
runaja caur liesmam, kuras virmoja téjas kriizé.” Simboliskaja laika dzimtas sievieSu
balss izpauZas caur manam, sapniem, mitologiskiem téliem un magiskajam ikdienas
lietu vibracijam, kur t€jas kruze klUst par dzimtes atminas kanalu, apvienojot juteklisko
un kognitivo magisko.

Narativa balss plist starp treSo personu un iek§€jo monologu, vada lasitaju cauri
sievietes transformacijai ka lidzdalibnieku, nevis noveérotaju. “Fatma kluva caurspidiga
pati sev, vina juta, ka vinas vardi nak nevis no vinas mutes, bet no citas, neredzamas

Raja Alem, op. cit., 152.
Ibid., 141.
Ibid., 152.
Ibid., 160.

37



Fatmas, kas bija vinas &éna un vinas vésture.”* Sis moments apstiprina magiska realisma
funkciju ka balss pluralizaciju, kur identitate netiek prezentéta ka stabils punkts, bet
ka daudzbalsigs un daudzslanains lauks, kura sievietes “es” ir sadalits starp kultlras
mantojumu, intuiciju, pieredzi un magiskajiem starpniekiem.

Sara Suleri - Meatless Days

Suleri darbs Meatless Days apvieno autobiografiju un magisko realismu, veidojot daudz-
balsigu narativu, kur sievietes identitate tiek veidota, Skérsojot gimenes, kultiiras un
vésturiskas pieredzes slanus. Magiskais klust par kanalu, caur kuru izpauZas zaudéjums,
migracija, sievietes kermenis un vésturiska atmina. Autore jau sakuma iezimé starp-
stavokli, kur notikumi ir vienlaikus reali un nedrosi, pagatné un tagadné. “Mate vairs
nespéja atceréties, vai vinas balss bija vinas pasas vai kada cita. Mlsu majas balsis tika
dalitas - gluZi ka baumas vai séras.” Si citata daléji magiska, daléji eksistenciala reto-
rika liecina par identitates difuziju - balsis kllst par mainigam struktiram, un stastijums
vairs nav vienpersonisks, bet kolektivs un parlaicigs.

Magiskais realisms Seit izpauZas ari caur radibu un simbolisku télu klatbatni.
Ikdieniskiem priekSmetiem un paradibam tiek pieskirta mitologiska, animéta nozime:
“Bija dienas, kad gvajavu smarZa spéja paregot navi.”® Gvajavu smarza klist par
priekSnojautas raditaju, kas parsniedz racionalo logiku - ta ir sensora zime, kas pieder
magiskajai realitates semiotikai. Sadi smalki, tacu bitiski elementi lauj reprezentét
psihologisko intensitati, kas parsniedz izsakama robezas.

Telpas gramata nav fiksétas, bet mainigas un iek3éji pardzivotas. Bérnibas telpa,
publiska telpa, sievietes kermena telpa tiek parveidotas caur stastiem, iztéli un atminu:
“Més uzaugam maja, kur stasti nepartraukti izbéga no istabam - skrienot lejup pa gai-
teni ka bérni, kas kave lagsanu.” Sis magiskais telpas traktéjums parada, ka stastijums
klist telpisks - stasti ir dzivas bitnes, kas klejo, parnes nozimes un rada rezonansi.
Tas ir izteikti feminisks skatijums, kur sievietes pieredze netiek sakartota lineari, bet
atklajas caur parravumiem un asociacijam, kas strukturéjas nevis péc aréjas logikas,
bet péc emocionalas pieredzes.

Laiks Saja narativa nav tikai vésturisks - tas ir ciklisks, simbolisks, subjektivs. Suleri
raksta par bérnibas atminam ka par vietu, kur realais sajaucas ar rekonstrukciju:
“Tiesi Eid atmina es atradu savas masas navi - ne slimnica, bet jéra galas un rozidens

Raja Alem, op. cit., 163.

Sara Suleri, Meatless Days (Chicago: The University of Chicago Press, 1987), 14.
Sara Suleri, op. cit., 184.

Ibid., 195.
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smarza.”® Si laika slanoSana padara iespéjamu kolektivas un personiskas véstures
saplisanu, kura dzimtas sieviesu pieredze klist par laika struktiru un identitates dalu.
Tair arT kritika linearai, viriSkigai véstures logikai, ko autore aizstaj ar sensoru, kultiiras
piesatinatu narativu, kura majas édiens, smarzas un tekstila faktdra funkcioné ka arhivs.

Visbeidzot - narativa balss. Suleri balss vienlaikus ir autores, meitas, masas un
novérotajas. ST daudzbalss pieeja padara tekstu dzivigu un uzrunajo3u: “Es runaju ar
savu mati ta, it ka vina btu izdomajums, un vina atbildéja ta, it ka es batu atmina.™®
Sada dialoga forma, kur identitate tiek konstruéta saruna ar pagatnes téliem, liecina
par magiska realisma dzilo saikni ar stastijuma etiki - sievietes stasta nevis tikai sevi,
bet visu to sievieSu vésturi, kas vinas runa.

Fatima Mernissi - Dreams of Trespass: Tales of a Harem Girlhood

Fatimas Mernissi romans Dreams of Trespass caur magiska realisma poétiku attélo
bérnibas atminas, sievietes telpu un dzimtes ierobezojumus. Haréms tiek paradits ne
vien ka fiziska, bet ar ideologiska un simboliska telpa, kur realitati caurvij tradicija,
kluséSana un sapnu logika. “Vecmamina teica, ka haréms nav vieta, bet laiks - kad
sievietes nedrikstéja redzét horizontu.”® Sads redzéjums par harému ka laika rezimu,
kura tiek kontroléta redze, telpa un kermenis, ir tipisks magiska realisma traktéjums,
kur metafora klist par realitati un simbols iegust ontologisku statusu.

Magiskais darba izpauZas caur bérna balsi, kas, pateicoties robeZstavoklim, atklaj
neredzamo un nosauc neizsakamo. Bérna perspektiva sapludina realitati ar fantaziju,
un ST saplisana tiek pienemta ka paSsaprotama. “Man Skita, ka pagalms runa ar mani.
Kad es uz ta guléju, flizes Cukstéja: “Tev jabat klusai. Klusums glabj.””s! Sie ¢uksti nav
alegoriski, bet tiek pienemti ka realitate, kur telpa ir dziva, komunikabla - haréma fli-
zes kllst par izdzivoSanas padomdevéjiem. Ta ir pieredze, kur valoda neaprobezojas
ar cilvéku runu, bet tiek parnesta uz materialajam struktiram, kas uzkraj un nodod
kolektivo sievieSu pieredzi.

Stasti un miti Mernissi romana kalpo ka zinasanu parneses veids, kur sievietes caur
pasakam nodod sapnus un noteikumus. “Vecmamina stastija par sievieti, kas reiz nakti
atvéra haréma durvis un aizlidoja prom uz pasauli, kur nebija virieSu likumu. Vina kluva
neredzama virie$u acim.”®> ST neredzamiba klist par simbolisku brivibas formu, nevis
izzuSanu.

Sara Suleri, op. cit., 207.
Ibid., 218.

Fatima Mernissi, Dreams of Trespass: Tales of a Harem Girlhood (Boulder, CO: Perseus Books,
1995), 247.

Fatima Mernissi, op. cit., 268.
Ibid., 299.
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Romana laiks tiek attélots ka simboliska, cikliska struktira, kur sapni un kolektiva
atmina savij pagatni, tagadni un nakotni. “Tante Habiba teica, ka sievietes vienmér dzivo
laika spoguli. Vinas redz sevi tikai pagatnes acis un doma nakotné.”® Laiks klust par
identitates un pasrefleksijas telpu, kur magiskais realisms atklaj apslépto.

Bitisks aspekts Dreams of Trespass magiskaja realisma ir sieviesu kolektivas balss
veidoSana caur personisko stastu un mutvardu tradiciju sapludinasanu. Mernissi sievie-
tes lomu atklaj atminu un simbolu tikla, nevis lineara vésturé: “Katra sieviete haréma
bija ka gramata. Ne visas tika lasitas, bet visas turéja stastus, ko ¢ukstéja tikai nakt1.”>*
StastiSana Seit klust par pasdefinéSanas aktu, bet magiskais - par kultdras valodu neat-
klata artikulésanai.

Haréms Dreams of Trespass tiek attélots ne tikai ka ierobeZojosa, bet ari ka iztéles
telpa, kur sievietes rada alternativas pasaules. “Kad es sapnoju, mana istaba kluva par
kugi. Més visas - mate, tante Habiba, pat kalpone Zohra - kopa peld&éjam uz zemi, kur
nevienam nebija japrasa atlauja runat.”*® Sapni Seit nav bégsana, bet pretosanas un
sievietes balss atbrivoSana magiska realisma valoda.

Teoretiskais ietvars Pétijuma analize apvieno kontekstualo un tekstualo pieeju,
un metodologija skatot magisko realismu ka kultarpolitisku diskursu, kas

parsniedz estétiku. Kontekstuala analize fokuséjas uz
islama pasaules kultiiras un dzimtes aspektiem, bet tekstuala balstas uz Zené laika
struktdru teoriju un Konas fikcionalitates konceptiem. Magiskais realisms tiek interpre-
téts ka narativs, kas parkapj robeZas starp racionalo un mitisko. ST robeZpozicija, ka to
definé Vendija B. Férisa, pieskir Zanram Tpasu spéju “vienlaikus atspogulot ticamo un
neticamo, realo un izdomato”*¢. Slemona pétijumos uzsvérts magiska realisma politis-
kais potencials postkoloniala diskursa, kur tas kalpo ka “reprezentacijas cinas zona
starp dazadam kultiras sistémam”’. S1 pieeja saskan ar $aja darba izmantoto autora
skatijumu, kur dominéjosas ideologijas tiek destabilizétas caur lokalas pieredzes esté-
tisko artikulaciju. Sara Apstone akcenté telpas un identitates fluiditati, uzsverot, ka
“magiskais realisms destabilizé telpas konceptu, piedavajot heterotopisku realitati”®.
Lidziga pieeja tiek izmantota ari $aja darba, analiz&jot telpas un subjekta dinamiku
islama sievieSu narativos. Visbeidzot, Stivens M. Harts apliecina, ka Zanra lokalizacija

Fatima Mernissi, op. cit., 281.
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ir btiska: “Nav viena “pareiza” magiska realisma veida - katra kultiira to kodé atskirigi.”>
Tas atspogulojas ari $i pétijuma korpusa.

Secinajumi Magiska realisma loma identitates reprezentacija

Analizétie pieméri apliecina, ka magiskais realisms islama
sievieSu rakstnieciba funkcioné ka kultlras un dzimtes identitates izteiksmes veids -
ne tikai estéetika, bet narativs, kas lauj artikulét marginalizetas pieredzes un apstridet
dominéjoSos priek3status, Tpasi sieviesu balsim postkoloniala un islama konteksta.
“Magiskais realisms apzinati grauj Rietumu epistemologijas struktiras, vienlai-
kus izveidojot narativu telpu, kura var runat tie, kam iepriek$ nav bijusi balss.”®°
Zanra iek3&ja hibriditate veicina narativu, kura subjektiva, dzimtes un kultdras pieredze
tiek sapludinata ar mitiskiem un simboliskiem elementiem, laujot rakstit identitati arpus
binaram struktliram. “Magiskais realisms piedava daudzveidigu pieredzes narativu, kura
var tikt ieklauta subjektiva, dzimuma, rases vai religiska identitate.”®

Raja Alem darbs Fatma atklaj, ka mitiskie un sapnu elementi lauj sievietes piere-
dzi attélot arpus lineara laika un logikas shemam. Sara Suleri Meatless Days rada, ka
magiskais realisms var funkcionét ka atminas rekonstrukcijas instruments, savienojot
personisko un politisko pieredzi. Fatima Mernissi Dreams of Trespass izmanto So nara-
tivu, lai radttu telpu sieviesu balsu daudzbalsigumam un atminas politizacijai.

Transkulturalie rakursi un kritiskas perspektivas

Aplikotie teksti rada, ka magiskais realisms funkcioné ka transkulturals reZims, kas tiek
lokali adaptéts un pielagots konkrétam mitologiskam un kultdras tradicijam. Tas par-
kapj tradicionalas kultlras robeZas, strukturé pretestibas narativus, aktualizé traumas
un rekonstrué vesturiskos stastijumus. “Nav viena “magiska realisma”. Ir tikai daudz-
veidigi veidi, ka stastit pretestibas un transformacijas stastus.”s?

Vienlaikus globalizacijas apstaklos pastav risks, ka Sis Zanrs var tikt parmérigi este-
tizets, zaudéjot savu subversivo potencialu. “Kritika arvien bieZak norada, ka magiskais
realisms var tikt parmerigi estetizets, tadejadi zaudejot savu subversivo potencialu.”®
Tapéc svarigi saglabat magiska realisma ideologisko un kulttirvésturisko kodolu, lai tas
nezaudétu spéku ka literars pretestibas riks feministiska un postkoloniala diskursa.

Steven M. Hart, op. cit., 91.
Stephen Slemon, op. cit., 9-24.
Sarah Upstone, op. cit., 48.
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Summary Magical Realism as a Tool for Identity
Reconstruction and Resistance

This article explores the use of magical realism in contemporary Islamic women'’s lit-
erature as a narrative strategy to resist patriarchy and reframe female identity. Magical
realism, which merges rational and supernatural elements, is used by Muslim women
authors to challenge dominant ideologies, as well as to create spaces for alternative
voices and experiences.

Focusing on works by Raja Alem, Sara Suleri, and Fatima Mernissi, the study analy-
ses the ways how magical realism enables the representation of trauma, memory, and
embodied knowledge. These narratives do not separate reality from the magical, rather,
they blend them to construct hybrid identities and expose repressive norms.

The article employs narrative theory, including Gérard Genette’s temporal structures
and Dorrit Cohn’s fictionality concept, to examine how time, voice, and symbolic space
are manipulated in magical realist texts. Female protagonists often undergo transfor-
mations - such as flight or shape-shifting - symbolizing resistance and self-definition
beyond biological or cultural constraints.

Magical realism here is not borrowed from Latin American tradition but emerges
from local myths and spiritual traditions, enabling authors to express culturally embed-
ded experiences. The genre becomes a feminist and postcolonial tool, giving voice to
women historically excluded from literary and societal discourse.

Each analysed text demonstrates how magical realism allows for a reimagination of
gender, space, and history. Fatma by Alem explores ancestral female wisdom through
mystical imagery, Meatless Days by Suleri intertwines personal loss and diasporic iden-
tity with symbolic motifs, and Mernissi’s Dreams of Trespass uses a child’s voice to blend
dream and memory, revealing the constraints and potentials of female experience.

Ultimately, magical realism in Islamic women’s literature functions as a political act,
deconstructing realism and patriarchy while offering an imaginative space for resis-
tance, healing, and transformation.

Keywords: magical realism, feminism, postcolonialism, Islamic literature, identity, nar-
rative theory
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PhD, Lutera Akadémijas docente un pétniece

KRISTINA ECE

SIEVIETES LOMA: GERTRUDES
VASERCUGAS-TREDERES
SKATIJUMS UZ SIEVIETES VIETU
KULTURA, SABIEDRIBA UN
KRISTIGAJA MISIJA

Saja raksta tiek analizéta sievietes loma kultiira, sabiedriba un ipa3i kristigaja misija. Pétijumos
par kristigo misiju sievieSu devums nereti palicis novarta, tadél uzmaniba Seit vérsta uz Gertradi
Vaserclgu-Tréderi, vienu no pirmajam vacu autorém, kas sievietes vietu sabiedriba un misija
aplakojusi no sievietes skatpunkta. Tiek izvértéts, ka vina pamato sievieSu iesaisti misija
ar atsaucém uz Svétajiem Rakstiem un ka vina dialoga ar sava laikmeta virieSu misiologijas
autoritatém veido savu argumentaciju. G. Vaserctugas-Tréderes ieguldijums tiek salidzinats ar
Eiropas misiologijas pamatlicéja Gustava Varneka idejam, kas lauj izcelt gan saskares punktus,
gan atskiribas vinu pieejas.

Atslegvardi: kristiga misija, misionares, Varneks, Kristlibs, Leipcigas misija, hermeneitika.

levads un sievieSu ka  19. gadsimta otraja pusé Eiropas sabiedriba raisijas disku-
misionaru kalpoSanas sijas par sievietes vietu un lomu sabiedriba, kultira un
teologiskais un religija. Tika atklatas jaunas zemes, kas veicinaja protes-
vesturiskais konteksts tantu misijas kustibu. BieZi, it ipasi vaciski runajosaja

Eiropas dala, viriesi teica, ka “sievietes nevar” - nevar iegit
izglitibu, nevar kalpot baznica, nevar bat misionares. Un tad, kad vinas beidzot vargja,
tad biezi vinas piedzivoja aizmirSanu. Vinu paveiktais darbs bieZi netika pierakstits, lidz
ar to ari netika pétits.

43


https://doi.org/10.22364/cl.76.03

Armisija un armisijas vésture vispar ir pétita daudz mazak neka citas teologijas
jomas. Ar1 ta véstures dala, kas ir atspogulota, parsvara ir virieSu rakstita un atklata
no virieSu skatpunkta. Kaut ari misijas lauka daZas jomas sievietes kalposana bija veik-
smigakas neka viriesi un bija sievieSu misijas biedribas gan Vacija, gan ari citas zemés
Eiropa un ASV, loti daudzi autori So misijas Skautni pilnigi ignoréja. Pieméram, misiologs
Johanness Verkeils (Johannes Verkuyl) izdeva ievadu misdienu misiologija,* kas bija
domata ka macibu gramata misiologijas studijas. Gramata ir loti plasa un detalizéta,
taja pieminéti daudzi misiologi un misionari, bet nav neviena varda par sievietém misio-
narém. Ari misiologs Endri Kirks (J. Andrew Kirk) gramata par misijas teologiskajiem
pétijumiem What Is Mission? sievietes nepiemin ne ar vienu vardu. Tapat misijas vés-
turnieka Stivena Neila (Stephen Neill) darba par kristigas misijas vésturi A History of
Christian Missions sievietes ir vienkarsi pazudusas.

Siaizmirstiba nav saistita tikai ar misijas vésturi. Pétnieks NidZajs Gupta (Nijay Kumar
Gupta) norada, ka jau pirmkristigaja draudzeé bija sievietes, kuras daudz un smagi kal-
poja evangélija darba, bet vinas ir tikuSas aizmirstas. Dazbrid viriesi teica “sievietes
nevar”, bet Veca un Jauna Deriba parada, ka sievietes varéja un darija.?

Jaatzist, ka dazi misiologi tomér pievérs uzmanibu ari sievietém. Stivens Bevans
(Stephen B. Bevans) un RodZers Sréders (Roger P. Schroeder) sava darba Constants in
Context. A Theology of Mission for Today velta atsevisku nodalu sievietém misija. Vini
raksta:

19. gs. misijas véstures integrala dala ir stasts par sievietém Saja procesa. No vie-
nas puses, vinu konkrétds lomas parasti tika noteiktas, ierobeZotas un nepietieko-
Si atzitas, jo vinas tika pakartotas oficiali viriesu dominétas baznicas struktiras un
socidalaja konteksta. No otras puses, sieviesu devums misijas darba bija pastavigs
gan kvalitativi, gan kvantitativi.?

Sievietes bija tas, kuras apmacija t. s. Bibeles sievas Indija un Kina un jau 20. gs.
sakuma devas t. s. ticibas misijas, un bieZi vien sievieSu misionaru bija tris reizes vairak
neka viriesu.*

Johannes Verkuyl, Contemporary Missiology: An Introduction (Nm. B. Eerdmans Publishing
Company, 1978).
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(InterVarsity Press, 2023), 161.

Stephen B. Bevans and Roger P. Schroeder, Constants in Context: A Theology of Mission for Today
(Orbis Books, 2004), 218.

Bevans and Schroeder, op. cit., 219.
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lespéjams, tapéc, ka pats nak no “minoritatém”, misiologs Samuels Eskobars
(J. Samuel Escobar) no Peru sava darba par misijas studijam noradijis, ka sievieSu misio-
naru un sievieSu misijas studiju joma ir nepiecieSama reformacija, varbit pat sapiga.®
Vins paudis uzskatu, ka pret sievietém misija ir noticis neparasts atminas zudums, kas
bieZi saistits ar institucionalu baznicu, kura dominé viriesi un kura dzili sevi nesusi idejas
par varu, autoritati un amatu, un sievietém tada shéma vienkarsi nav bijis vietas.® Jau
Saja gadsimta ari Skots Sankvists (Scott Sunquist) noradijis uz misijas véstures pétnie-
cibas pédéjo desmitgazu atklajumu, ka sievieSu loma misija, it ipasi 19. gs. beigas un
20. gs., ir tikusi aizmirsta un nav pienacigi novértéta.’

Pétniece Maina Cavla Singa (Maina Chawla Singh) sava pétijuma par amerikanu sie-
vietéem misionarem Dienvidazija paudusi lidzigu domu par to, ka sievietem bija jasa-
stopas ar virieSu kontrolétu misijas kontekstu, kur sakotnéji vinas bija tikai savu viru
misionaru palidzes, bieZi stradaja neapmaksatu misijas darbu un netika atzitas par
misijas darbiniecem. Tikai ap 1870. gadu ari neprecétas sievietes tika pienemtas misijas
darba.® Kaut ar1 M. Singhas pétijums ir par amerikanu sievietém, daudzas veiksmes un
neveiksmes, ko vinas piedzivoja misijas laukos, attiecas ari uz misionarém no Eiropas,
un konkreéti, no Vacijas.

Radniecigu ideju tieSi par sievietém Kina izteikusi ari pétniece Puilana Glo (Kwok
Pui-Lan). Studé&jot tému Kinas konteksta, pétnieki parsvara pievérsas kristigo viriesu
dzivem, domam un tam, ka vini atsaucas uz socialajam izmainam sabiedriba. Ja ar1
sievietes ir pieminétas, tad tikai ka pasivas kristietibas sanemeéjas - ka tadas, kuram
nepiecieSama emancipacija, vai ka vajas dvéseles, kas butu jaapmaca. Tomér, kad
Kiniesu sievietes satvéra kristietibu, kristigajam kopienam bija jadod vinam vieta, jasita
vinas ka misionares, jasak “sieviesu darbs” un jaapmaca vinas ka Bibeles sievietes.®

Vairaki autori noradijusi - kaut ari bieZi tika piedzivota pretestiba sievieSu misijas
kalposanai no baznicas struktlram un virieSu misionaru puses, tiesi misija bija ta baz-
nicas joma, kas bija visatvértaka sievietém. D. BoSs (David Bosch) uzsvéris, ka sievietes

J. Samuel Escobar, “Mission Studies - Past, Present, and Future,” in Landmark Essays in Mission
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misijai varéja pievienoties atrak neka piedalities dazadas citas sabiedribas aktivitatés.'°
DZ. Volfs (John Wolffe) un R. Pjerars (Richard V. Pierard) piemingjusi, ka lidz 19. gs. beigam
aptuveni divas treSdalas no visiem misionariem bija sievietes.!! Vel ir interesanti noveé-
rot, ka bieZi vien precéta sieviete bija tikai “piedeva” misionaram virietim. Pieméram,
1918. gada izdotaja Kinas protestantu misiju saraksta neprecétas sievietes ir atziméetas
ar uzvardu un varda pirmo burtu, lidzigi, ka ir minéti viriesi misionari, vienigi vél ar
piezimi “jaunkundze”, tacu, ja misionars bija precéjies, vina sieva netika nosaukta varda,
bet vienkarsi atziméta ar “& sieva”.!?

SievieSu misijas kalpoSana (no angliski rundjoSajam zemém) sakas 19. gs. sakuma.
Lai apzimétu So kalpoSanu, noradot gan daritajas, gan ari rezultata sanémeéjas, litera-
thra biezi tiek lietota fraze “sieviesu darbs sievietem” (women’s work for women). Ta
ka Sis raksts vairak péta sievieSu lomu misija vacu konteksta, tad ir batiski ievérot, ka
vacu valoda tika veidots termins “sieviesSu misija” (Frauenmission), ko var tulkot gan
ka “misija, ko veic sievietes”, gan ka “misija sievietém”.** Viena no pirmajam sievietém
vacu kulturtelpa, kura pétija sievietes lomu sabiedriba, baznica un misija, bija Gertrude
Vasercliga-Trédere. Tadél talak pievérsos tiesi vinai un vinas pétijumiem.

Gertrude Kaut ar1 Gertride Vaserclga-Trédere (Gertrud Margarete
Vasercuga-Trédere Elisabeth, dzim. Traeder, 1894-1992)* nodzivoja garu mazu

un pati ir publicéjusi daudzus rakstus, vinas darbs un
domas ir saméra maz pétitas. Ta ka cilveka profesionalas un pétnieciskas intereses liela
mera ietekme vina dzives un darbibas konteksts, ir butiski isi ieskicét G. Vasercugas-
Tréderes biografiju, vinas intelektualas ietekmes un plasaku fonu.

Gertridi agra bérniba ietekméja vinas vecmamina un vietéjais macitajs, lidz ar to
vina ticéja Bibelei jau no piecu gadu vecuma. Vinas pastaviga uzticéSanas Kristum,
kas atspogulojas visas vinas dzives garuma, bija acimredzama jau bérniba. Jau pirms
religijas / ticlbas macibas skola vina pati bija iemacijusies grieku valodas pamatus, lai
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varétu lasit Jaunas Deribas originaltekstu. ST pieredze ir nozimiga, jo palidz izprast
G. Vasercligas-Tréderes interesi par kristietibu un kristigo kalposanu.

G. Vaserciiga bija viena no pirmajam sievietém, kas studéja teologiju un filozofiju
Halles, Berlines un Bonnas universitatés, kur vina ieguva doktora gradu 1920. gada. No
S1skatpunkta vinas pétijumi par sievietes vietu un lomu sabiedriba ieglst Ipasu nozimi
ka méginajums artikulét sievietes pieredzi akadémiska vidé un vienlaikus aktualizét
So jautajumu plasaka sabiedribas konteksta. Vina arl apmekléja lekcijas psihologija un
tiesibu zinatnés, kas norada uz plasu akadémisko intereSu spektru.

Kops 1918. gada G. Vasercliga stradaja ar studentiem un no 1922. lidz 1926. gadam
bija “Vacijas kristigo studéjoso sievieSu asociacijas” (Deutschen Christlichen Vereinigung
studierender Frauen) vecaka sekretare. G. Vaserciigas darbs studentu vidQ vinu bieZi
aizveda uz arzemém, un vina sadarbojas ar DZonu Motu (John Mott), pasaules studentu
darba garigo vaditaju, kas sniedza pieredzi gan darba ar sievietém, gan ari pasai esot
vaditajai vacu kultlrtelpa, ka arT iedvesmu evangelizacijas un misijas darbam.

Tibingené Gertride 1926. gada iepazinas ar Saturninu Vasercigu (Saturnin
Wasserzug, 1862-1950) - ebreju izcelsmes Sveicieti, bijuso misijas skolas vaditaju Tunisija
un misionaru Palestina. Saturnins un Gertride no 1926. gada stradaja Malhes sievieSu
misijas skola netalu no Badfreienvaldes pie Oderas (Malche bei Bad Freienwalde an der
Oder). So sievie$u Bibeles skolu 1894. gada lidzdibinaja Saturnina jaunaka masa Zanna
Vasercliga (Jeanne Wasserzug). Gertriide bija vieniga akadémike, kura bija 1pasi atbildiga
par teologiska “augstaka kursa” izveidi, kas tika radits, apsprieZoties ar Baznicas virs-
valdi Berling, un bija paredzéts, lai nodrosSinatu absolvensu piekluvi kalpo3$anai regio-
nalajai baznicai. ST kalpo3ana lauj labak izprast G. Vaserciigas-Tréderes akadémiskas
spéjas, ka ari vinas interesi palidzét vél citam sievietém rast vietu kalpoSanai baznica.

Vinas pasas personigie uzskati un plasakais skatijums uz laikmetu paradas, kad kopa
ar Saturninu un bijuSo Kinas iekSzemes misijas misionari Rutu Paksoni (Ruth Paxson)
rikoja svétdariSanas un atmodas konferences dazadas Eiropas pilsétas. 1935. gada
Beatenberga (Beatenberg), Sveicé, notika “1. starptautiska konference par Bibeli,
lGgSanu un pasaules evangelizaciju”, kura piedalijas 250 dalibnieki un kura uzstajas
vairaki taja laika pazistami konservativie sludinataji. Talak sekoja starptautiskas pasau-
les evangelizacijas konferences Tiina (Thun) un Beatenberga, ka ari lielakas “Bibeles
nodarbibas” un evangelizacijas pasakumi visa Sveicé. Vina ari izveidoja izdevniecibu,
kas iespieda evangelizacijas traktatus 27 valodas, ka ari iespieda un izplatija Bibeles
Vacija un Austrumeiropa. Tadéjadi ieziméjas saikne starp G. Vasercligas-Tréderes bio-
grafiju un vinas skatijumu uz misijas darbu pasaulé.

Tomeér G. Vasercuigas-Tréderes istais miza darbs bija klit par Beatenbergas starp-
konfesionalas Bibeles skolas vaditaju. Lidz 60. gadu sakumam misijas seminara (2 gadi)
un tam sekojosaja teologijas seminara (2 gadi) tur izglitojas vairak neka 1000 studentu,
galvenokart G. Vasercligas-Tréderes apmaciti. Apmaciba bija praktiska un teologiska, ar
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daudziem prakses uzdevumiem nedélas nogalés un semestra partraukumos. Nodarbibu
uzmanibas centra bija Bibeles studiju, misijas un dogmatikas priekSmeti. Tika pienemti
ari studenti bezipasas iepriekSéjas apmacibas. Lidz ar to tas lauj ieraudzit, ka personiga
pieredze transforméjas teorétiska koncepcija par misijas darbu, kura tad studenti tiek
apmaciti. Tomér Saja raksta vélos pievérsties tiesi vinas agrinai publikacijai par sieviesu
misijas darbu, jo taja vina bija viena no celmlauzém, laujot pardefinét sievietes lomu
talaika sabiedriba.

Gertrudes Vasercugas- Dr. Gertride Vasercliga-Trédere ir viena no pirmajam sie-
Tréderes sieviesu vietém, kura rakstijusi par vacu sievieSu misijas biedribu
misijas darba izpratne darbibu.’® Sava 1927. gada darba Deutsche Evangelishe

Frauenmissionsarbeit vina sakuma sniedza ieskatu sieviesu
cina par darba un izglitibas iegiSanu vispar, ka ar1 pievérsas bibliskajam misijas pama-
tojumam un praktiskajai nepiecieSamibai, ka to ir darijusi citi vacu autori, kuri rakstija
par kristigo misiju, pieméram, Gustavs Varneks (Gustav Adolf Warneck, 1834-1910),
Teodors Kristlibs (Theodor Christlieb, 1833-1889) un Augusts Sreibers (August Wilhelm
Schreiber, 1839-1903).

Talak sava darba G. Vasercuga-Trédere pievérsas sievieSu darba vésturei, pirmajam
misionarém un dazadam misijas biedribam, kas sitija misionares, - Bazeles misijai,
SievieSu asociacijai sieviesu kristigajai izglitibai Austrumos, Berlines sievieSu biedribai
(ta deva savus ziedojumus Kinai), ka ari diakoniSu namiem un Leipcigas misijai. Tapat
vina apskatija talaika misijas laukus, kuros sievietes darbojas. Sis ir vértigs avots, jo tas
sniedz ieskatu vacu sievieSu domas par sieviesu cinu, iestajoties par iespéju darboties
misija. Apskatot sievieSu misijas darba praktisko nepiecieSamibu, autore atsaukusies uz
misiologijas autoritatém - Bazeles misijas inspektoru V. Hofmani (Wilhelm Hoffmann) un
vina aicindjumu sievietém Vacija un Sveicé 1841. gada, kura sacits, ka sievietes varétu
stradat par skolotaju misijas laukos, T. Kristlibu un vina aicinajumu 1878. gada uz medi-
cinas misiju, ka art min€ja Hadsonu Teiloru (Hudson Taylor) un Kinas iekSzemes misiju,
un aicinajumu jau 1840. gada aizsniegt Kinas augstako kartu sievietes.'

Talak es apskatisu tikai vinas rakstito par sievieSu misijas darba pamatojumu. Jau
pasa sakuma autore noradijusi, ka vacu sievietém nacies cinities par darba iesp&jam, un
sicina biezi izvértas rlgta tragédija. Vina iestajusies pret vacu sabiedribas dominéjoso
uzskatu, ka sievietes “profesija” ir lauliba, noradot, ka lauliba nav profesija, cilveka miza
darbs, bet gan noslépumainais Kristus un Vina draudzes attéls. Autore jautajusi, vai

Gertrud Wasserzug-Traeder, Deutsche Evangelische Frauenmissionsarbeit (Chr. Kaiser Verlag,
1927).
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virietim kads teicis, ka vina darbs ir precéties, tadéjadi noradot uz sabiedribas dualismu
un pretrunam.”’

Pievérsoties bibliskajam pamatojumam, G. Vasercliga-Trédere spriedusi, ka Svétie
Raksti dod kristigai sievietei divas svarigas jomas, kuras vinai sava dzivé jadarbojas
saskana ar Dieva gribu: sievietes vieta virieSa pasaulé un uzvediba morales robezas. Vina
noradijusi uz radiSanas un greka kriSanas stastu, kas nolicis sievieti virieSa paklautiba,
ka ari uzsverusi, ka, lai arT sakotnéji Sis noteikums attiecies tikai uz kartibu gimenes
savieniba, vélak tas parnests uz kristieSu kopienu (1Moz 3:16 utt., 1Kor 11:3, Ef 5:23; 1Tim
2:12). Vina paudusi piekriSanu, ka sievietei nav pareizi ienemt vaditajas vai macitajas
amatu draudzé.’® No vienas puses, G. Vasercligas-Tréderes interpretacija ir saprotama ka
vinas laikmeta teologiskas domas atspogulojums, kas nostiprinaja tradicionalo sievietes
lomu kristigaja kopiena. No otras puses, Sads skatijums izgaismo sarezgitu hermenei-
tisku situaciju, jo tas vienlaikus aktualize jautajumu par to, kada ir Sveto Rakstu teksta
un kultlras konteksta savstarpéja ietekme uz sievietes sociala statusa definésanu. Talak
gan autore nav noliegusi ari, ka “So Dieva noteikto kartibu ir parkapusi sieviete, bet,
iespéjams, vél biezak virietis, un tas ir padarits par karikatdru - sievieSu posts caur
virieSa tiraniju vienmer ir bijis lielaks par sievieSu pargalvigo vadibu”.*®

Lai gan autore atzinusi, ka ar1 misijas joma vadibai, balstoties uz Svetajiem Rakstiem,
irjapaliek viriesu zina, vina tomér noradijusi, ka misijas joma neizslédz misionares patsta-
vigu darbu sava joma - bt par padomdevéju citam sievietém un veicinat sievieSu misijas
darbu. G. Vasercliga-Trédere uzdevusi jautdjumu, vai Sada Rakstu skaidroSana aizliedz
misionarém sludinat pestisanu un veikt dvéselu glabsanas darbu. Vipa pati ir gan atbil-
déjusi, ka $ads aizliegums neeksisté, gan ari “devusi balsi” vél vienai sievietei - Hannai
Rimai (Hanna Rhiem), kura ilgus gadus bijusi misionare Indija: “Kristl més visi esam
viens, un visvajakajai sievietei ir Zélsirdiga atlauja un neapstridamas tiesibas sekot Vina
pédas, kas atpestija vinas dzimumu no lasta un aizlieguma un pat apZélojis gréciniekus,
kas izmantoti vina kalpoSana (Mt 28:10).” Vél savas domas stiprinasanai G. Vaserciiga-
Trédere atsaukusies uz A. Sreibera un T. Kristliba rakstito, ka sievietém ir dota iespéja
sludinat nekristiesiem, tadéjadi vérsot uzmanibu, ka vinai ir nepiecieSams citu misiologu
virieSu atbalsts, ka ari akadémiskas diskusijas turpinajums. Tapat vina ari noradijusi,

ka pastav milziga atskiriba starp baznicas spredikiem, kadi mums sodien ir majas,
un paganu evangelizaciju. Vai nav kas cits, vai sieviete uznemas sludindt - un lidz

Gertrud Wasserzug-Traeder, op. cit., 1-3.
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Ibid., 7.

Ibid., 8.
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ar to ari vadibu - kristieSu kopiena, vai ari, sludinot pestiSanu sievietém un virie-
Siem, kas pulcéjusies kopa, piedava glabsanu ari viniem.?

G. Vasercliga-Trédere savas pardomas par biblisko pamatojumu beigusi ar secina-
jumu, ka patiesiba Svétie Raksti nedod sievietei negrozamu likumu, bet drizak katrai
kristigai sievietei Sveta Gara briviba ir jaizlemj, kas katram laikam un katrai situacijai,
kura vina atrodas, ir piedienigi vai nepiedienigi. Autore ar atsaukusies uz Apd 11:17 -
ja reiz Dievs sievietém devis tadu pasu davanu ka virieSiem, tad ka gan var cinities
pret Dievu??? Lidz ar to ir iesp&jams secinat, ka no analitiska skatpunkta G. Vasercugas-
Tréderes spriedumi atklaj elastigu un kontekstualu pieeju Bibeles interpretacijai, kur
sievietes ricibas izvéle tiek saistita ar Svéta Gara vadibu un individualu atbildibu. S
perspektiva lauj izprast, ka vina méginaja lidzsvarot tradicionalas normas ar teologisko
principu par Dieva dotajam davanam, vienlaikus uzsverot, ka vinas secinajumi neno-
slédz diskusiju par sievietes lomu, bet piedava teorétisku ietvaru tas izvértésanai.

Teologisko uzsvaru Ta ka G. Varneks tiek uzskatits par modernas misiologijas
salidzinajums ar pamatlicéju, tad ir batiski salidzinat G. Vasercigas-Tréde-
misiologa Gustava res teologiskos uzsvarus tiesi ar G. Varneku, lai batu iespé-
Varneka uzskatiem jams novérot lidzigo un at3kirigo vinu uzskatos par kristigo

misiju un sievietes lomu taja.

G. Varneks sava nozimigakaja darba par kristigo misiju Evangelische Missionslehre:
Ein Missionstheoretischer Versuch® vispirms sievietes ka misionares piemin laulibas kon-
teksta, kas sakotnéji ari bija vieniga sievietei atveéléta loma protestantu misijas darba.
G. Varneks uzsveéris, ka misionara sieva ir vairak neka paligs maja, - ka vina ir lidz-
stradniece, kurai ir ietekme uz sievietém aizsniedzamajas tautas, un ka vina ir dabiska
starpniece starp nekristigajam sievietém un meiteném un kristietibu. Vins apgalvojis:
“Neviena cita sievietes pozicija man neskiet skaistaka un célaka par misionara sievas
stavokli.”?® Tadéjadi sievietes loma misija ir cildena, bet apslépta.

Gertrud Wasserzug-Traeder, op. cit., 11.
Ibid., 13-14.

Darba originals publicéts vairakos séjumos laika no 1897. lidz 1903. gadam. Saja raksta izman-
tots atkartotais izdevums.
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und neu herausgegeben von Friedemann Kndédler (Verlag fiir Kultur und Wissenschaft Culture
and Science Publ. Dr. Thomas Schirrmacher, 2015), 421.
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G. Varneks atzinis, ka ari neprecétu sievieSu kalpoSana varétu bit noderiga.
Apstiprinot, ka sievietes spé&j aizsniegt sievietes un bérnus misijas laukos, kur viriesi
to nevar, vinam nacies atzimét, ka tadas evangeéliskas kristietibas zemes ka Anglija un
Amerika nosita misijas lauka daudz neprecétu sieviesu, tacu vins pats neesot pilnigi
parliecinats, vai neprecétas sievietes tieSam ir piemeérotas misijas kalposanai. Galvenais
iemesls esot tas, ka, lai arT sievietes varetu but skolotajas vai medikes, vinas nespéjot
pildit “dievisko” misionara darbu. Sievietes spéjot bt tikai virieSa palidzes, lidz ar to
vinam bitu nepiecieSamas labas attiecibas ar misionara sievu.? Tomér vins noradijis:
ja jautajums ir par sievieti ka vajako dzimumu, tad gan precéto, gan neprecéto sieviesu
dziviba nelabvéligos klimatiskos vai epidemiologiskos apstaklos ir vienlidz apdraudéta,
lidz ar to Saja praktiskaja jautajuma nav atskiribas, kurs kalpo.?” No lidz Sim pétita ir
iespéjams secinat, ka G. Varneka argumenti atklaj pretrunigu attieksmi pret sievieSu
lomu misijas darba: no vienas puses, vins atzist sievieSu praktisko nozimi un spéju
sasniegt auditoriju, ko virieSi nevar, un lidz ar to atzZimé neprecéto sieviesu iesaistes
nepiecieSamibu, no otras puses, vina teologiskas un kultiiras pienémumi ierobezo
sievieSu autonomiju, padarot tas tikai par viriesu palidzém. Vienlaikus G. Varneka
argumenta paradas pragmatisms - dzives un veselibas apdraudéjums neatkarigi no
dzimuma uzliek ierobeZotu lidzvértibu precéto un neprecéto sieviedu kalposana. S1
kombinacija izgaismo gan ideologisko, gan praktisko aspektu sarezgitibu misijas darba.

Mekl€jot sievietes vietu misija, visvairak sieviesu kalposanai G. Varneks pievérsies
nodala par misionaru paligiem Missionarische Hilfskrdfte. Pilntiesigo misionaru paligu
loma vins redzéjis tris lielas grupas. Pirma liela grupa batu praktiskie darbinieki - celt-
nieki, lauksaimnieki un citi amatnieki, kas nepiecieSami misijas stacijas darbibai, bet
nav tiesi iesaistiti evangélija sludinasana un dievkalpojumu vadisana. Otra grupa bitu
mediki - gan viriesi, gan sievietes. G. Varneks paudis, ka Kina un Indija religija un pasta-
vosa kultiira aizliedz sievietém sanemt medicinisko palidzibu no virieSiem, it Tpasi -
arzemniekiem. Lidz ar to vin$ secinajis: ja Rietumu pasaule nevélas atstat Sos sieviesu
miljonus bez mediciniskas palidzibas, tad turp jasita sievietes ar medicinisko izglitibu.
Taja pasa laika G. Varneks ari rakstijis, ka Amerika sievieSu socialais stavoklis ir daudz
brivaks neka Eiropa, tapéec vinam ir pieejama izglitiba, t. sk. art medicinas nozare. Ari
Londona 19. gs. 70. gadu vidi tikuSas izveidotas medicinas izglitibas iestades sievietém
misionarém, tacu Vacija 19. gs. beigas doma par sievietém ka medicinas studentém
joprojam nav Skitusi ipasi pievilciga.®

Gustav Warneck, op. cit., 422.
Ibid., 422-23.
Ibid., 425-36.
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Tre$a liela misionaru paligu grupa G. Varneka izpratné bitu neprecétas sievietes. Sai
grupai vins veltijis piecas lapaspuses.?® Vispirms vins pievérsies teologiskajam pamato-
jumam. No vienas puses, vins aprakstijis, ka nav tieSa sievieSu misija sGtiSanas pamato-
juma, gluZi tapat ka nav pamatojuma medicinas vai amatnieku misijai. No otras puses,
vins noradijis, ka Marta praktiski kalpoja JEzum, sievietes bija Jézus augSamcelSanas
pirmas liecinieces, kas pierada, ka sievietém atrodas kalpoSana Dieva valstiba, bet tas
nepierada, ka vinas batu jastta talu prom. Talak G. Varneks pievérsies Pavilam un vina
véstulés pieminétajam sievietém, kuras ir stradajusas Kunga, bijusas palidzes saviem
viriem, ka ari tikusi pieminéta diakone Foibe, kura kalpoja draudzé, tacu neviena no
vinam ar netika sitita misijas darba uz citam zemém.

G. Varneks vairakas reizes noradijis, ka, balstoties uz Pavila tekstiem, sievietém ir
nepiedienigi publiski sludinat, lidz ar to tas ir pretruna Svétajiem Rakstiem. Vienlaikus
vins atzinis, ka jau apustuliskaja laika saskana ar tiem pasSiem Pavila tekstiem sievietém
tika dots uzdevums kalpot nabagiem un slimajiem un nest mierinajuma vardus majas,
lidz ar to Sada kalpoSana sievietém misijas lauka bltu piemérota, ietverot kalposSanu
bareniem un bérniem kopuma ka skolotajam, vadot meitenu nodarbibas rokdarbos un
Bibeles studijas. Tapat sievietém, balstoties uz Siem Bibeles tekstiem, bitu iesp€&jas bt
par padomdevéjam, slimnieku kopéjam un medmasam, lai atvértu durvis evangélijam
iedzimto sievieSu vida.

Salidzinot abu misiologu uzskatus, kas publicéti ar aptuveni trisdesmit gadu star-
pibu, var novérot, ka So gadu laika konteksts ir nedaudz mainijies, sievietém tiek dota
redzamaka vieta sabiedriba un baznica, kristiga misija ir vieta, kur sievietes loma daz-
kart ir butiskaka, neka ta ir vacu sabiedriba. G. Varneks sava Svéto Rakstu skaidrojuma
ienem tradicionalaku skatijumu, kur G. Vaserciga-Trédere meklé jauna veida hermenei-
tiku, kas pardefinétu sievietes lomu gan misija, gan ari sabiedriba kopuma, ka to liecina
gan vinas 1927. gada darbs, gan ari vinas talaka dzive un kalposana.

Nobeigums Sievietes no Eiropas un Amerikas veidoja loti nozimigu
misijas darbinieku dalu, un $i kalposana misijas lauka bija
ta baznicas un ari sabiedribas dala, kas bija vispieejamaka un atvértaka vinam. Sieviesu
veikums véstures lappusés tomér loti bieZi nav pierakstits, vinu pieredze un domas bieZi
ir tikuSas ignorétas. Tapat vinam bijis jasaskaras ar virieSu aizspriedumiem, idejam par
varu, autoritati un baznicas struktiram.
G. Vasercuga-Trédere bija viena no pirmajam vacu sievietém, kura ieguva dok-
tora gradu teologija. Vinas biografija atklaj, ka jau no bérnibas vinai bija interese par

Gustav Warneck, op. cit., 437-41.
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kristietibu un to, ka to pasludinat citiem. Vinu arT intereséja palidzét citam sievietéem
ieglt kristigu izglitibu un rast kalpoSanu talaika baznica.

Rakstot par misijas darba vésturi, Gertrude balstijusies Svétajos Rakstos un talaika
hermeneitika par sievietes lomu sabiedriba un draudze, ka ar bijusi spiesta atsaukties
uz talaika misijas autoritatém virieSiem, lai spétu argumentét ar tiem, kuri isti neatbals-
tija sievietes misijas darba.

Teologiski vina neredzéja iemeslu, kadél sievietes nevarétu darboties misijas lauka
un pat but neatkarigas vaditajas savas darba jomas. Turpreti no G. Varneka rakstita var
secinat, ka vins neredzéja iespéju sievietém (gan precétam, gan neprecétam) sludinat
evangéliju un bt “pilntiesigam” jeb “Istam” misionarém, tacu vins atbalstija domu par
to, ka sievietes varétu tikt sutitas misijas darba ka palidzes - skolotajas un medikes.
Sis G. Varneka domas var skatit mijiedarbiba ar dazadajam misijas biedribam, it ipa3i
Vacija. Rakstot savu darbu, vins balstijas pieredzé, ko bija novérojis senakajas vacu misi-
jas biedribas (Barmenas/Reinas misijas biedriba un Leipcigas misijas biedriba), ka ari
partnerbaznicas ASV un Anglija. Taja pasa laika no vina rakstita iedvesmojas jaunakas
misijas biedribas un saka satit sievietes misionares.

Kopuma 1914. gada dazados misijas laukos 23 vacu misijas biedribas darbojas
805 precétas un 233 neprecétas sievietes, t. sk. ari misionares no Latvijas teritori-
jas: Hildegarde Procela (viena no 29 Leipcigas misijas neprecétajam misionarém) un
Lilija Otilija Grivina (ari viena no 29 Libencellas misijas neprecétajam misionarém).*
ledvesmojoties no So sievieSu kalposanas misijas lauka un vinu pieredzes, G. Vaserclga-
Trédere definéja sievietes lomu kultlira, sabiedriba un kristigaja misija. Skatoties gad-
simta gaita, més varam secinat, ka sievietes var - var iegut izglitibu, var iesaistities
sabiedriba, var bit misionares un ari darboties baznica.

Summary The Role of Women: Gertrud Wasserzug-
Traeder’s View on Women’s Place in
Culture, Society, and Christian Mission

This article examines the role of women in culture, society, and particularly - within
the context of Christian mission. Scholarship on Christian mission has frequently over-
looked women’s contributions, often perpetuating the notion that women “cannot”:
they cannot receive higher education, cannot serve in the church, and cannot participate
in mission work. To challenge this perception, the study focuses on the work of Gertrud
Wasserzug-Traeder, one of the first German female authors to address the place of
women in society and mission from a distinctly female perspective in German context.

Gertrud Wasserzug-Traeder, op. cit., 62.
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The analysis explores how Wasserzug-Traeder grounds her defence of women’s partici-
pation in mission in the authority of the Holy Scriptures and how she engages critically
with the leading male missiological figures of her time. Her contribution is further com-
pared with the ideas of Gustav Warneck, the founder of European missiology, in order to
highlight both convergences and divergences in their approaches. The study concludes
that, theologically, Wasserzug-Traeder found no grounds to exclude women from mis-
sion; on the contrary, she affirmed their capacity to serve as independent leaders in
the mission field. Moreover, she was deeply committed to supporting women’s access to
Christian education and their involvement in the ministry of the church in her own era.

Keywords: Christian mission, female missionaries, Warneck, Christlieb, Leipzig Mission,
hermeneutics
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GATIS EZERKALNS

LATVIESU BURAMVARDU GRAMATAS
UN PAPYRI GRAECAE MAGICAE:
MAGIJAS PRAKSES NODOSANAS
TRADICIJAS ANTIKAJA PASAULE UN
LATVIJA

Raksta salidzinati Papyri Graecae Magicae (PGM) ar latvieSu buramformulu rokrakstu krajumu,
Tpasi pievérSoties dziedniecibas, aizsardzibas un noladéjumu burvestibam. Pétijuma tiek
analizéta So tekstu valoda, ritms, ritualais konteksts un sinkrétisma elementi, lai atklatu magisko
praksu universalas struktdras divas atskirigas kultliras. Abas (sengrieku un latviesu) tradicijas
vérojama cieSa saikne starp magiju un religiju, ka ari personificétu slimibu garu piesauk$ana un
simboliskas valodas izmantojums. Ritmizéta valoda un narativs funkcioné ka rituala efektivitates
riki. Salidzinosa analize atklaj, ka mutvardu un rakstitas tradicijas nodroSina magisko tekstu
saglabasanos, pielagosanos un interpretaciju laika gaita, atspogulojot kultiiras identitati un
zinasanu parneses mehanismus.

Atslégvardi: buramformulas, PGM, sinkrétisma iezimes magija, ritms magijas praksé, analogija.
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Magiskas prakses ir nozimiga kultlru véstures dala, tacu to saglabasanas meha-
nismi daZadas sabiedribas atskiras atkariba no religiskajiem un socialajiem fak-
toriem. Papyri Graecae Magicae (no lat. un gr. valodas; PGM)* jeb “Grieku magiskie
papirusi” piedava ieskatu antikas pasaules magisko tekstu tradicija. Savukart
Latvijas teritorija fiksétas burvestibu tradicijas, kas apkopotas dazadas buram-
vardu gramatas, sniedz lokalu magisko praksu attistibas pieméru.

Tomér paraléles starp Siem tekstu korpusiem plasaka religisko un socialo procesu
konteksta vél joprojam nav pietiekami analizétas galvenokart ierobeZoto vésturisko
avotu, fragmentaras saglabasanas un metodologisko pieeju atskirtbu dél. Turklat pastav
dazadi akademiskie virzieni, kas at3kirigi interpreté So tekstu funkcijas un izcelsmi,
padarot vienotu pieeju sarezgitu. Plasaka So tekstu salidzinosa analize, balstoties uz
starpdisciplinaru pieeju, kas ieklauj lingvistiku, antropologiju un religijas studijas, varétu
palidzéet labak izprast So tekstu lomu dazadas kultdras.

S1 pétijuma meérkis ir izvértét PGM un latvieSu buramvardu tekstos atrodamo bur-
vestibu lidzibas un atskiribas, aplukojot dziedniecibas, aizsardzibas un noladéjumu
buramformulu paraugus, lai tadéjadi guitu prieksstatu par tradicijas parneses iezimém
norakstos. Lai to sasniegtu, ir veikta salidzinosa tekstologiska analize, pétot un salidzi-
not PGM un Debesu gramatas un Melnajas gramatas?® fiksétas burvestibas. Analiz€jot o
tekstu saturu un lietojumu, iespéjams labak izprast, ka dazadas kultiiras tika saglabatas
un pielagotas buramformulas un ka religiskie un socialie faktori ietekméja So tradiciju
attistibu. Salidzinajumam izmantoti $adi kritériji:

1) valodas un ritma ipasibas;

2) sinkrétisma pazimes un citu kultru ietekme;

3) ritualie konteksti un lietojuma mérkis;

4) magisko praksu religiskas un socialas funkcijas.

Tapat pétijuma ieklauta semantiska analize, lai izprastu atsevisku terminu un
jédzienu nozimes ka antikajos, ta latvieSu buramvardos. Sada pieeja ciesi saistita ar
plasaku magisko prakSu nodoSanas izpéti, kas ir bitiska kultiiras véstures izpratnei.
Ta sniedz ieskatu senas sabiedribas domasana, religiskajas un filozofiskajas vértibas,
atklajot, ka dazadas sabiedribas organizéja zinaSanu saglabasanu un parnesi. Antikaja
pasaulé buramformulas un rituali kalpoja dabisko procesu izpratnei un kontrolei,

Seit un turpmak: PGM - Papyri Graecae Magicae.

Seit un turpmak: ja vien nav noradits citadi, tulkojumus no latinu un sengrieku valodas latvie$u
valoda veicis pétijuma lidzautors Gatis Ezerkalns.

Seit un turpmak: ta ka $aja raksta tiek apliikota latvieSu buramvardu pierakstu tradicija kopuma,
ne tikai pievérsoties atseviskiem rokrakstiem, nosaukumi Debesu gramata un Melna gramata
rakstiti slipinajuma.
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savukart viduslaiku un jaunako laiku magiskajos tekstos, tostarp Melnajas gramatas,
turpinaja attistities religisko un magisko praksu sinteze.

PGM korpusu veidojoSie teksti atklaj vélina hellénisma un grieku-romie3u Egiptes
perioda (2. gs. p. m. é&. - 5. gs. m. &.) religisko sinkrétismu?®, ko veicinaja dazadu kultdru
mijiedarbiba, intensiva tirdznieciba un politiskas varas mainas. Sinkrétisma rezultata
PGM tekstos sastopami gan hellénisma filozofijas elementi, gan égiptiesu priesteru
rituali, ka arT semitu dievu vardi, kas norada uz plasu religisko un magisko praksu
saplusanu,® tadéjadi veidojot jaunas buramvardu formas. Savukart Latvija buramvardu
gramatas ir galvenokart hernhitieSu darbibas rezultata Latvija ienakusi kristigas izcel-
smes teksti, kuros sapludusi Bibeles, apokrifiskie, kristigas kabalas un antikas pasau-
les motivi.5 Sie teksti tika nodoti talak parrakstot, un tajos laika gaita ieviesas vietéja
folklora un tradicijas balstitas izmainas, lielda méra saglabajot kristigo skangjumu, bet
funkcionali tie bija magijas lidzekli. Sis process izgaismo ilgsto3u religisko transforma-
ciju, kur senie magiskie teksti saglaba savas funkcijas, bet iegiist jaunas interpretacijas.

Magiskie teksti antikaja pasaulé tika izmantoti ka ritualu rokasgramatas, kas sniedza
detalizétas instrukcijas par burvestibam un ritualiem. PGM ir viens no nozimigakajiem
sadu tekstu korpusiem.” Burvestibu norades (t. i., teksti, zimes, simboli) tika fiksétas
uz daZzadiem materialiem - ne tikai uz papirusa, bet ari vaska, metala, koka un mala
plaksnitém un akmeniem? - un cita starpa saturéja burvestibu veikSanas noradijumus,
formulas, 1pasus simbolus un slepenus dievu vardus. Burvestibam piemita ari poé-
tiska un simboliska forma, kas, iesp&jams, bija uztverama un saprotama tikai ritualos
iesvetitajiem.

So tekstu satura un funkciju cie3a saistiba ar dievisko pasauli norada uz to sarez-
gitajam un neviennozimigajam attiecibam ar oficialo religiju; magiska prakse antikaja
pasaulé nebija stingra opozicija religijai. Magija biezi pastavéja religijas ietvaros vai
lidzas tai. Burvestibu tekstos tika piesaukti dievi, un izmantotie rituali biezi atspoguloja

Par So plasak sk.: Hans Dieter Betz, ed., The Greek Magical Papyri in Translation, Including
the Demotic Spells (Chicago: University of Chicago Press, 1986), xliii-xliv.

PGM tekstos redzama magiska prakse ietver égiptiesu, grieku, ebreju, persieSu un babiloniesu
ietekmes, kas liecina par izteiktu kultiiru sajaukSanos senaja pasaulé. Sal. sk.: Silke Trzcionka,
Magic and the Supernatural in Fourth Century Syria (London: Routledge, 2007).

Karlis Straubergs, Latviesu buramie vardi, 1.-2. séj. (Riga: LatviesSu folkloras kratuve, 1939-1941),
270-382.

Sk.: Gideon Bohak, Traditions of Magic in Late Antiquity (Ann Arbor: University of Michigan Library,
1996), 4-7.

Sal. sk.: David Frankfurter, ed., Guide to the Study of Ancient Magic (Leiden: Brill, 2019). Par daZzadu
materialu izmantojumu magiskos ritualos un burvestibas ipasi sk. 3. sadalu, “The Materials of
Ancient Magic,” 279-602.
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oficialas religijas elementus.® Tomér gan sengrieku, gan romiesu autori, pieméram,
Platons ([TAdtwy, ~427.-348. g. p. m. &.), attiecas pret magiju skeptiski, ipasi akcentéjot
tas potenciali kaitigo raksturu.™®

Lidziga funkcionalitate un uztvere novérojama ari magiskajas praksés citviet, tostarp
latviesu tradicijas. Sakralas un magiskas prakses biezi vien funkciong&ja ka aizsarga-
joSi un praktiski lidzekli ikdienas problému risinaSanai, pieméram, dazadu slimibu un
kaisSu dziedinasanai. Janina Kursite norada, ka latvieSu buramvardi ir bagatigs avots
par daudzajam pardabiskajam slimibu iemiesotajam jeb matém?* - tam ludza mieru,
tas piesauca vai aizdzina, izmantojot magiskas formulas.*?

Masu koncepts ir ipasi interesants - Sie gari ir ne tikai slimibu, bet ari cilvéka fiziolo-
gisko funkciju personifikacijas (pieméram, Asins mate, Dzislu mate, Dzelzs mate u. c.).
Sada antropomorfizacija norada uz noteiktu magisko domasanu, kur fiziologiskas funk-
cijas un nedzivas paradibas tiek attélotas ka speki, ar kuriem iesp&jams vienoties. Mates
dzisanai lidzigas personificéSanas prakses sastopamas ari citas indoeiropiesu un Tuvo
Austrumu tradicijas. Par to liecina grieku teksti'?, ka ari, pieméram, mezopotamiesu
(démonu mate Lamastu) un slavu (méra jaunava Morova, méra personifikacija Cuma)
folklora.

LatvieSiem Asins mate tika raidita prom ar vardiem: “Asins mate, paliec tur ar
mieru.”** Ta tiek nevis agresivi padzita, bet mierinata - Sis panémiens atspogulo attiek-
smi, kura kaite tiek apklusinata (asinoSana apturéta) ar valodas spéku. Tas rezoné ar
PGM aizsardzibas un dziedniecibas buramformulam, kuras atseviskos gadijumos pie-
sauc dievus, garus, déemonus vai personifikacijas'® lidzsvara atjaunosanai. Pieméram,

David Frankfurter, “Ancient Magic in a New Key: Refining an Exotic Discipline in the History of
Religions,” in Guide to the Study of Ancient Magic, ed. David Frankfurter (Leiden: Brill, 2019), 3-20.
Platons vairakkart piemin magijas praktizetajus, bieZi to darbibu saistot ar manticibu, krapsanu
vai apSaubamu ietekmi uz dvéseli. Pieméram, ar [..] upuriem, ligsandm un buramvardiem ap-
burdami (apmanidami) [..] ([..] Guaiaig T kal e0xaic kai Enwdaic yontevovteg [..J) dievus, Sie cilvéki
(burvji) rada draudu sabiedribai un valsts étiskajai kartibai. Vin$ ierosina, ka Sadiem cilvékiem
japieméro sods, ja vini maldina citus vai tiem kaité. Vairak sk.: Platons, Likumi, X.909b-910d.

Janina Kursite, Latviesu dievibas un gari (Riga: Rundas, 2020), 14.

Turpat, 142.

Slimibas personificéSanas tradicija no Antikas Griekijas saglabajas lidz pat Bizantijas impérijas
perioda norietam 15. gs. m. &. Vairak sk.: Eleni Chronopoulou, “Placebo is Magic or Magic is
Placebo? The Greco-Roman latromagical Texts,” Trends in Classics 13.1 (2021): 32.

Karlis Straubergs, Latviesu buramie vardi, 1.-2. séj., 407.

Pieméram, iatromagiskaja (from Ancient Greek iarpo- (iatro-), combining form of iatpdc (iatrds,
“doctor”). Prefix iatro - medical treatment; doctor; physician. Synonyms medico-; latv. valoda
tada priedéekla nav).

Burvestiba: tev saku, ievainojumam, nepulsé, nededzi (neiekaisti) [..] (ool Aéyw, T& mAdyuarti, un
opU&eig, un pAeyudverg [..]) tiek uzskaititi brices simptomi. Sk.: Robert W. Daniel and Franco
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PGM IV. 3007-86 tiek piesaukts démons, lai to paklautu (neitraliz€tu = mierinatu) un
padzitu, tadéjadi atjaunojot pacienta veselibu. Seit, lidzigi ka latvie3u buramformulas,
tiek izmantota varda spéka autoritate, nevis fiziska darbiba.

Lidzigi funkciongja ari citas ar asinim saistitas latvieSu buramformulas. Mates ana-
logija netiek izmantota, tomér ir vérojamas citas. Pieméram, asins vardi

Lai bij vardi, kam bij vardi,
Man pasam stipri vardi:
Daugavinu notureju,

Mietu ddru vidind. (DS 34131)

apvieno pirmskristietibas elementus ar kristigajam tradicijam.” Sie un citi buramvardi
izgaismo sinkrétisma procesus, kas lava Sim magijas praksém saglabaties, mainoties
religiskajai videi. Lidzigas dziednieciskas burvestibas sastopamas ari PGM tekstos, kas
ataino magisko tradiciju paralélo attistibu daZadas kultdras.

Ta, pieméram, PGM XXlla. 2-9 teksts®® ietver buramformulas un ritualu, lai apturétu
asino$anu. Konkrétaja asins apturésanas burvestiba (gr. aiuappoikdv) tiek izmantoti
Homéra “lliadas” fragmenti, tddé&jadi noradot gan uz sinkrétismu, gan to, ka literari
darbi tika adaptéti magiskas praksés'®:

ufviv AnéAAwv[o]¢ éx[at]nBeréta dvakt[o]g.’ Apollona Talsavéja valdnieka dusmas.

glc alua A[e]yéuevoc aiuap(pjoiav idra. Uz asinim izrunajot, asinosanu [ST rinda]
100 3¢ anaayévroc kai axaptotrioavro[¢] dziedé. Bet tam, kurs ir atbrivots un

AaBe mopavvov, Balol kai B¢ UmEp [k] nepateicigs, panem oglu pannu [kvépinamo
anv[o]v ta nepiduuara, npéoPale pilav, kai trauku], met to altart (?), un diamos ieliec
npdéoyp(age) TolTo TOV aTiYOV" amuletus; pievieno sakni un uzraksti So
‘ToUvek’ d[p]’ GAye’ Edwkev EknBdlog [H]O’ €Tt rindu:

OwoeL>® Tadé| Talsavéjs deva sapes un vél dos.

Maltomini, Supplementum Magicum, vol. Il, Papyrologica Coloniensia 16 (Opladen: Westdeutscher
Verlag, 1990-1992), 213.-214. lpp., 94., 44.-60. rinda.

Hans Dieter Betz, ed., The Greek Magical Papyri in Translation, Including the Demotic Spells 1986,
96.

Sis piemérs latvie3u buramformulu konteksta sikak ir analizéts pétijuma otraja dala, kur tiek
apskatitas latvieSu buramvardu gramatu tradicijas.

DZona Skarboro (John Scarborough) veiktais tulkojums no grieku valodas anglu valoda pielauj
teksta papildinajumus, tas skaidrojams ar Karla Preisendanca (Karl Preisendanz) veiktas trans-
kripcijas korekcijam. Sk.: Hans Dieter Betz, ed., The Greek Magical Papyri in Translation, Including
the Demotic Spells 1986, 260.

Ar pasvitrojumu abas valodas izcelta dieviba, tas epitets, ka ari burvestibas izpildes veids, t. i.,
runasana un rakstisana.

Karla Preisendanca PGM XXila. (P. Berol. P. 9873) veikta transkripcija, ko korigéjusi Eleni Hronopulu.
Originalo transkripciju sk.: Karl Preisendanz, Papyri Graecae Magicae: Die griechischen
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Siburvestiba ieklaujas iatromagisko (no gr. iatpdc - ‘tas, kur$ dziedé’, ‘dziednieks’ +
uayeia - magijas prakse) jeb dziedniecibas burvestibu un lidzeklu papirusu kategorija,
kas ir dala no rakstiski fikséta magisko tekstu korpusa.? Antikaja pasaulé Sadas for-
mulas kalpoja ari ka aizsardzibas lidzekli, nodroSinot pareizas attiecibas starp rituala
veicéju, pacientu un dieviskajiem spékiem. Konkréta burvestiba vérsas pie Apollona,
dieva, kurs var gan uzsatit slimibas, gan tas apturét. Burvestibai ir divi limeni.

Pirmais ir dziednieciskais limenis, kur noteikta formula tiek izteikta ritmiski, lai aptu-
rétu asinoSanu. Taja izmantota fraze ufviv AméAAwvoc ékatnBeréTao dvakto¢ atsaucas
uz Homéra “Iliadu” (1.75) un Apollona dusmam, kas tiek pielidzinatas asins plidumam.
Tapat ka Homéra eposa Apollons izraisa méri, bet vélak to aptur, ari Seit dieva dusmu
spéks tiek vérsts pret slimibu. Sis princips balstas uz mutvardu homeopatiju - to pasu
spéku, kas izraisa kaiti, izmanto tas dziedésanai.

Otrais limenis paredz sodu (noladéjumu) gadijuma, ja pacients péc dziedinasanas ir
nepateicigs. Tiek aprakstits rituals ar uguni, ddmiem un amuletiem, kas deformé bur-
vestibas efektu.?? Tiek izmantota ari sakne, kas simbolizé magiska spéka parveidosanu.
Lai nostiprinatu o soda mehanismu, tiek pierakstita vél viena formula no “lliadas” -
Tolvek’ dp’ dMye’ Edwkev eknBdlog id’ &t duoet (1. 1.96)%, kas bridina, ka Apollons var
atjaunot slimibu, ja tiek parkapts rituala kartibas princips.

Homéra dzejas rindu un lidz ar to daktilu heksametra izmantoSana PGM korpusa
ir saméra plasi izplatita.?* Daktilu heksametrs, kas ir antikas episkas dzejas pantmérs,
PGM konteksta tiek izmantots, lai burvestibam pieskirtu ritmisku struktiiru un sakralu
autoritati. Rakela Martina-Hernandesa (Raquel Martin-Herndndez) norada, ka Homéra
dzeja turklat tika izmantota ziléSanas nolikos, kur konkrétas dzejas rindas funkcionéja

Zauberpapyri, Bd. I, unverénderter Nachdruck der zweiten verbesserten Auflage (1974), durch-
gesehen und herausgegeben von Albert Henrichs (Minchen: K. G. Saur, 2001), 147; korigéto
transkripciju sk.: Eleni Chronopoulou, “Placebo is Magic or Magic is Placebo? The Greco-Roman
latromagical Texts,” Trends in Classics 13.1 (2021): 31.

Sal.: Riccardo Bongiovanni, “A Digital Critical Edition of the latromagical Papyri: Opportunities
and Challenges,” in Digital Ancient Magic: Theories and Practices, ed. A. Mastrocinque (Berlin-
Boston: De Gruyter, 2024): 153-161.

Sk.: Michael Wesley Zellmann-Rohrer, “The Tradition of Greek and Latin Incantations and Related
Ritual Texts from Antiquity through the Medieval and Early Modern Periods” (dissertation,
University of California, Berkeley, 2016), 110.

Christopher A. Faraone and Dirk Obbink, eds., Magika Hiera: Ancient Greek Magic and Religion,
1t paperback edition (New York: Oxford University Press, 1997), 132.

Tie ir, pieméram, PGM IV.467-74, 821-24, 830-34, 2145-2240; VII.1-148 (homéromantija); arl
XXII1.1-70. Vairakas Tsas receptes PGM XXlla tekstos min arT amuletu izgatavosSanu, izmantojot
Homéra dzejas rindas (sk.: Magika Hiera: Ancient Greek Magic and Religion, 132. lpp.).
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ka orakula atbildes. Sada prakse, kas pazistama ki homéromantija?, balstijas uz par-
liectbu, ka Homéra tekstiem piemit dieviska autoritate un spé&ja sniegt ieskatu nakotné.
Pantméra izmantojums magiskas praksés ne tikai strukturéja burvestibas ritmiski, bet
ari pieskira tam lielaku autoritati un efektivitati, pateicoties Homeéra darbu dieviskajam
statusam antikaja sabiedriba.?

Neoplatonikis Jamblihs (YauBAixog, ~245.-325. g. m. &.) raksta, ka filozofi Pitagors
(Mobaydpag, ~570.-495. g. p. m. &.) un Empedokls (EumedokAijc, 483.-423. g. p. m. &.)
izmantojusi Homéra dzeju un miziku dziedinasanai, kas ir raksturiga grieku un romiesu
pasaules tradicija.?’ Dzejas rindas burvestibas tika atlasitas péc analogijas ar pacienta
stavokli, parnesot tagadnes situaciju uz mitisko laiku, kur mitiskais iznakums atbilda
vélamajam burvestibas rezultatam. S1 pieeja balstas uz narativas inkantacijas spéku,
kura stastijums un rituals apvienojas, un Homéra teksts ka dieviski iedvesmots avots
pieskir burvestibai papildu autoritati un efektivitati.?®

Lidzigi dzejas metra nozimi iesp&jams novérot art PGM IV 2622-2707%°, kur fikséta
“Apmelojuma burvestiba pret Seléni” (AtaBoAn mpd¢ SeAnvny, 2622). Lai gan tas mérkis
nav dziedinasana, bet - gluZi pretéji - ienaidnieka vai sdncensa noladésana (slimibas
izraisiSana, murgu uzsQtiSana un citas kaitnieciskas darbibas), burvestibas struk-
tlra un ritmiska izteiksme atklaj lidzigu narativo principu ka ieprieks apskatita PGM
XXlla. 2-9. Rituala ieklauto buramformulu, kas jaizruna, veido vairakas apstdzibas.
Proti, kada briesmiga sieviete (NN)*° tiek apvainota smaga rakstura noziegumos pret
méness dievieti Seléni. Saja kontekstd buramformula klasificéjama ka lasta (sengr.
katdadeopog - ‘mezgls, saite: saistiSanas burvestiba’, arT ‘milas mezgls’?) formula; ar

Par homéromantiju plasak sk.: Andromache Karanika, “Homer the Prophet: Homeric Verses and
Divination in the Homeromanteion,” in Sacred Words: Orality, Literacy and Religion, ed. André
Lardinois et al., Mnemosyne Supplements 332 (Leiden: Brill, 2011): 255-277; sal. sk. ari: Raquel
Martin-Hernandez, “Using Homer for Divination: Homeromanteia in Context,” CHS Research
Bulletin 2.1 (2013).

Raquel Martin-Herndndez, “Using Homer for Divination: Homeromanteia in Context,” CHS
Research Bulletin 2.1 (2013), https://research-bulletin.chs.harvard.edu/2014/03/28/using-homer-
for-divination-homeromanteia-in-context/ (skatits 15.03.2025.).

lamblichus, The Life of Pythagoras, trans. Thomas Taylor (Project Gutenberg, 2020), 29. nod.,
https://www.gutenberg.org/files/63300/63300-h/63300-h.htm#c29 (skatits 16.03.2025.).

Eleni Chronopoulou, “Placebo is Magic or Magic is Placebo? The Greco-Roman latromagical
Texts,” Trends in Classics 13.1 (2021): 31-32.

Karl Preisendanz and Albert Henrichs, eds., Papyri Graecae Magicae: Die griechischen
Zauberpapyri, vol. 1 (Stuttgart: Teubner, 1973), 154.

(NN) - anonima norade uz lasta mérki (personu, pret kuru dievietei javérsas). PGM buramformula
to tris vietas norada vardkopu 1) dgiva (briesmiga) variacijas.

“katadeopog,” in Liddell and Scott’s Greek-English Lexicon, Abridged: The Little Liddell (London:
Simon Wallenberg Press, 2007), s. V. KaTAdEOLOG.
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to saistita leksema karadsdéo0ar pieminéta Sudas leksikona (lemma kappa 519)%, ko
latvieSu valoda iesp€jams parnest ka sasaistiSanu ar zalitém.

Lasta formulas kodolu veido daudzpakapju uzskaitijums ar simboliski un rituali

piesatinatiem elementiem - vienlaikus ari sastavdalam, kas tika izmantotas magisku
lidzeklu izgatavoSana.=?

1 delva oot €émBuel, Bea, ExBpov T Bvuiaoua: (NN)34 tev upuré, dieviete, kadus naidigus
alyé¢ oTéap 1 moikidn¢ kal aiua kvépinajumus:

kal uooayua, kKOvelov EuPpoov kai ixapa raibas kazas taukus un asinis,

napBévou dwpou kail kapdiav matdog véov un neskistibu, suna embriju un strutas

[...] (2641-2646) no pirms laika [mirusas] jaunavas, un jauna

bérna sirdi [...]

Formula minétie elementi ilustré ritualo netiribu®® - dzivibas, naves, tiribas un skistibas
apganisanu. Proti, (NN) uz dievietes altara veikusi apgrieztu ritualu, taja izmantojot nevis
Selenei ka auglibas dievietei svetus elementus, bet to pretmetus. Pieméram, melnas vai
baltas kazas vieta (NN) izmanto raibu®¢, jaunibas un dzivibas vieta akcenté priekslaicigu
navi*’. Tadéjadi Selenes svétais altaris ir apganits, maksimali pastiprinot dievietes dus-
mas. Savukart buramformulas turpinajuma seko (NN) apvainojums, kas ir vérsts pret
pasu dievieti un tas nezéligajam darbibam pret kadu cilvéku, ko Seléne apganijusi®:
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No sengr. katadedéobar - zalot, saistit (magiski) ar zalém; sk.: Suda, lemma kappa 519 (s. v.
katadedéobai), https://www.cs.uky.edu/~raphael/sol/sol-cgi-bin/search.cgi?search_method=Q
UERY&searchstr=kappa,519&field=adlerhw_gr&db=REAL (skatits 25.03.2025.).

Sal.: Daniel Ogden, Magic, Witchcraft and Ghosts in the Greek and Roman Worlds: A Sourcebook,
2" ed. (Oxford: Oxford University Press, 2007).

Ar pasvitrojumu abas valodas izcelts lasta mérkis, ka ar viltus rituala sastavdalas.

Sal. sk.: Eyal Regev, “Moral Impurity and the Temple in Early Christianity in Light of Ancient Greek
Practice and Qumranic Ideology,” Harvard Theological Review 97 (2004): 383-411.

Raibas kazas (vai cita daudzkrasu dzivnieka) upurésana grieku dieviem nebija pielaujama, jo,
saskana ar grieku religiskajiem uzskatiem, upuriem jabat pilnigiem un tiriem (ari vienkrasainiem),
lai rituala veicgji varétu iegt dievu labvélibu. Tapat pastavéja stingras prasibas attieciba uz
upurdzivnieka veselibas stavokli, lai nodroSinatu, ka tas ir piemérots dieviem. Raiba un slima
dzivnieka upurésana varéja tikt uzskatita par aizvainojosu attieciba uz dievu godu. Par krasas
nozimi upurdzivnieku izvélé sk.: Adeline Grand-Clément, “Colors, Rituals and Religious Norms in
Ancient Greece,” Archives de sciences sociales des religions 174 (2016): 127-147, https://journals.
openedition.org/assr/27750

Sadu vielu (embrija, bérna sirds, miruas jaunavas strutu u. c.) izmantojums PGM konteksta
iezimé iznicibu un navi pretstata dzivibai un jaunibai. Sada gadijuma rituals varétu biit pretruna
ar vinas spéju ietekmét auglibas procesus ka Méness personifikacijai (sal.: Faraone and Obbink,
1997).

Ar pasvitrojumu abas valodas izcelts lasta mérkis, ka ari dievibas - Selénes - viltus noziegumi
pret kadu cilvéku.


https://www.cs.uky.edu/~raphael/sol/sol-cgi-bin/search.cgi?search_method=QUERY&searchstr=kappa,519&field=adlerhw_gr&db=REAL
https://www.cs.uky.edu/~raphael/sol/sol-cgi-bin/search.cgi?search_method=QUERY&searchstr=kappa,519&field=adlerhw_gr&db=REAL
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1 Selvd (NN)

ot debpakeval 1o mpdyua TolT ~ EAeéev- apgalvoja, ka tu esi izdarijusi So lietu:
KTavelv yap dvSpwmov o€ Epn, melv 6¢ vina teica, ka tu nogalindji cilvéku, dzéri

aiua TodTou, odpkac payely, [...] (2655-2657) vina asinis un édi vina miesu, [...]

Sis rakstiski fiksétas frazes, izkartotas isas, ritmiskas rindas, imité dzejas metru, kas
piemérots ritualai inkantacijai.*® Tas ne tikai veido spécigu hybris (gr. iBpic)*° fonu, bet art
parveérs narativu par rituala instrumentu, piemérojot vélamo rezultatu realajai situacijai.
Ritmiska izteiksme nostiprina performativo efektu un padara apvainojumu magiski
iedarbigu, piesaistot un ari rituali paklaujot dievieti un tas spéku. Buramformulas kul-
minacija seko pavéles forma Selénei: sagatavo rigtas atriebibas (NN), likumu parkapéjai
(tebiéov mikpalc Tipwplarg, v delva, TRV dbeouov, [...J, 2670-2671). Tadejadi rituala veicgjs
pieprasa, ka péc hybris ir jaseko atriebibai jeb nemesis (gr. véueotc).

Batiska ir arT burvestibas uzbive - taja tiek aprakstitas tris komponentes: buram-
formula, rituala upuris un rituala veicéja pasaizsardzibas amulets. Tas veido vienotu
performativu kopumu, kura amuleta izgatavoSana - grieku valodas teksta un papildu
septinu neskaidru vardu virknes grebsana koka - ir aizsargmehanisms pret iespéjamam
rituala veik$anas blakném. So septinu vardu (EPOKOPT KOPTO BAI BAITOKARAKOPTO
KARAKOPTO CHILOKOPTO BAI*) ieklavumu, Skiet, var interpretét ka voces magicae®

Par konkrétas buramformulas ritmu vairak sk.: Hans Dieter Betz, ed., The Greek Magical Papyri
in Translation, Including the Demotic Spells 1986, 87.

Antikaja pasaulé JBpi¢ noziméja cilveka pardroSu un nekaunigu ricibu pret dieviem vai dievisko
kartibu, véueoig savukart ir dieviska soda princips, kas seko talit péc 0Bpig. Tas nav tikai sods, bet
dieviska taisniguma atjaunoSana. PGM IV, 2622-2707 burvestibas konteksta, ja kada persona ir
vérsusies pret dievieti Seléni ar launiem vardiem vai apstdzéjusi vinu noziegumos (kas ir 6Bp1c),
burvestibas rituala veicéjs piesauc Selénes dievisko taisnigumu (véueoic), aicinot dievieti: saga-
tavo ragtus sodus (tebéov mikpai¢ Tipwpiaig, 2670-2671) parkapéjai. Rituals, kura tiek piedavatas
neskistas sastavdalas (ka teksta ieprieks - raiba kaza, sirds, embrijs), ir méginajums piesaistit
Selénes uzmanibu, aktivizét véueoig un nodrosinat, ka dieviete nepaliks vienaldziga pret So ap-
vainojumu.

Zimigi, ka vairakos no Siem neizskaidrotajiem vardiem atkartojas grieku verbs kontw (‘sist’, ‘cirst’),
iespé&jams, ka fonétiski un rituali iedarbigs elements, kas atspogulo magiskas formulas darbibas
batibu - simbolisku pargriesanu, atbrivoSanu vai saistisanu. Vairak par voces magicae lietojumu
burvestibas sal. sk.: Daniel Ogden, Magic, Witchcraft, and Ghosts in the Greek and Roman Worlds:
A Sourcebook (Oxford: Oxford University Press, 2002).

Voces magicae (lat. val. ‘magiskie vardi’ vai ‘burvju balsis’) ir termins, ko pétnieciba lieto, lai ap-
rakstitu Skietami bezjédzigus, biezi vien neiztulkojamus vardus vai skanu virknes, kas, iespéjams,
nepieder nevienai valodai. Sadi vardi tiek asociéti ar valodu, ko saprot dievi un démoni. Voces
magicae paradas antikajos burvestibu tekstos - Tpasi PGM, uz amuletiem un lastu plaksnitém.
Tiek uzskatits, ka tie apliecina rituala veicéja Ipasas zinasanas un paaugstina burvestibas iedar-
bibu. Vairak par voces magicae lietojumu sal. sk.: Sihe Khumalo, “The Prayer of Jacob (PGM 22b)
and Speech Act Theory: A pragmatic analysis,” Acta Classica, 67.1 (2024): 65-93.
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izmantojumu. Burvestibas struktiira un taja ieklautie elementi, loti iesp&jams, dazadas
valodas norada uz sinkrétismu.

Atkirtba no Homeéra dzejas rindu izmantoSanas PGM XXlla. 2-9 buramformula, kur
mitiskais laiks reprezenté dziedinasanu, Saja noladéjuma narativais siZets apzinati veido
nelabvéligu, apokaliptisku (NN) télu, lai tadéjadi izraisitu dievietes tilitéjas dusmas un
atvairitu iespéjamu kaitéjumu, vérstu pret pasu lasta veicéju.

Lai gan buramformula nav veidota daktilu heksametra, tas ritmiskais izteiksmes
veids pastiprina vélamo iznakumu, lidzigi ka tas redzams PGM XXlla. 2-9. Metriska
struktira ne tikai aktivizé rituala magisko iedarbibu, bet ari funkcioné ka dramatizéts
apvainojums, kura ritualais teksts klist par vidutaju starp cilveku un dievieti. Tadéjadi
PGM IV 2622-2707 ataino, ka ritmiski strukturéta burvestiba var kalpot destruktivam
mérkim, saglabajot lidzibas ar dziedinaSanas buramformulam, bet ar apvérstu étisko
un ritualo funkciju. Proti, ir redzams adgarns mutvardu homeopatijas princips - tas,
kas spéj palidzét un aizsargat (dieviete Seléne), var art iznicinat (dievietes atriebiba).
Sie elementi uzrada strukturalas un funkcionalas paraléles ar latvieSu buramformulu
tradiciju, tostarp acgarnajiem aizsardzibas tekstiem, kuros burvju spéks tiek aktivizéts,
parkapjot vai apgriezot valodas un semantikas normas.*

Lidzigs princips sastopams latvieSu magija, kur launuma atvairiSanai visbiezak tiek
izmantoti lidzekli launuma neséju varas ierobeZosanai un kaitéjuma pagrieSanai atpa-
kal.** Pieméram, skaugu vardi, paredzéti aizsardzibai, vienlaikus novél launu pasam
skaugim:

Ja piens noburts tad japanem izkapte [izkapts] un javelk par to pienu [piena] Trau-
ku un pienu [piena] krustinu un jasaka ) Lai vels [vells] tavu sirdi ta parske| pusu
(Tas izkaptes [izkapts] gals jabaz zeme un lenam javelk uz augsu citadi ja nevelk
burvis pagalam). (LFK 150, 726)

Ka redzams, ST burvestiba ietver ne tikai vardus, bet ari ritualas darbibas noburta
piena atburSanai, proti, gan aizsargzimes novilkSanu par piena trauku, gan ari varas
parnemsanu par vainiga dzivibu, péc tam iedurot izkapts galu zemé. Izrunajamais nové-
[&jums “Lai vels tavu sirdi ta parskel” veic lasta funkciju, balstoties uz analogiju, kas
veidojas, izpildot magiskas darbibas ar izkapti.

leprieks minétais piemérs ilustré ari vienu no biezZi novérojamam PGM burvestibu
iezimém, proti, daudzfunkcionalitati. Narativs var tikt pielagots dazadiem ritualiem
mérkiem, pieméram, iznicinasanai un vienlaikus aizsardzibai. So funkciju un formu

Pieméram, latvieSu buramformula pret drudzi d.r.d.d.zi ir lietojama ari otrada seciba - i.i.z.d.d.r.d.
Sk. Karlis Straubergs, LatviesSu buramie vardi, 1.-2. sgj., 278.

Karlis Straubergs, Latviesu tautas paraZas (Riga: Latvju gramata, 1944), 11.
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daudzveidibu liela méra nosaka ari kultiiru saplasana, kas raksturiga PGM tekstiem.
Sava pétijuma par grieku un égiptiesu kultiru ietekmi uz magisko tekstu attistibu pét-
nieks DZako Dilemans (Jacco Dieleman) norada, ka PGM dokumenté dazadu kultiru -
égiptiesu, grieku un citu - tradiciju apvienoSanos, tadéjadi veidojot daudzveidigu un
unikalu religisko tekstu korpusu antikaja pasaulé.” Sis sinkrétisms uzskatami atklaj,
ka religijas un magisko praksu sapliSana palidzéja cilvékiem pielagoties jaunam
sabiedriskajam un religiskajam prasibam, un ari parada, ka tas ietekméja vietéjas
religijas.

Lidzigi sinkrétisma process atspogulojas ari latvieSu buramvardu gramatas. Vietéjas
paganiskas tradicijas Latvijas teritorija viduslaiku Eiropas un agrino jauno laiku kontek-
sta attistija specifisku lokalo raksturu. Absorbgjot antikas kultiras un ebreju magijas,
ka ari kristietibas elementus, buramvardu tradicijas attistiba ievirzijas jauna gultng,
vienlaikus tradicijai turpinot funkcionét ka unikalam kopienas pieredzes, identitates
un religisko vertibu parneses lidzeklim.*

Sajas formulas sastopamas atsauces uz kabalistiskiem konceptiem, kas savukart
savijas ar kristigajam eksorcisma praksém, ka tas redzams ari atseviskos PGM tekstos.*’
Sie procesi izgaismo, ka magiskas prakses saglabajas un pielagojas laikmeta prasibam,
integréjot dazadu kultdru elementus.

LatvieSu folklora un kultiira buramvardu gramatas ir motivs, kas plasi figuré teikas,
arhivos, ekspediciju materialos un pat dailliteratura. Lai izprastu to lomu un nozimi
buramvardu izplatiSana, nodosana talak un saglabasana, ir jaapluko latvieSu buram-
vardu rokrakstu tradicija kopuma.

Magija latvieSiem galvenokart kalpojusi sadziviskam, praktiskam vajadzibam, pie-
méram, dziedniecibai vai aizsardzibai. Buramvardu pierakstiSana Latvijas teritorija ir
salidzinosi nesena prakse. Pati pirma véstures avotos pieminéta burvju gramata piede-
réjusi kadam Pé&terim, kurs 1594. gada izraidits no Rigas par burSanos, bet pati gramata
sadedzinata.®®

Jacco Dieleman, Priests, Tongues, and Rites: The London-Leiden Magical Manuscripts and
Translation in Egyptian Ritual (100-300 CE) (Leiden: Brill, 2005), 11.

Sal.: Aigars Lielbardis, “LatvieSu buramvardu tradicija” (disertacija, Latvijas Universitate, 2012).
Pieméram, PGM XII (GEMF 15) un PGM XIV (GEMF 16) satur tadus vardus ka IAO (Jahve), Sabadth
(Karaviru Kungs), Adéonai (Kungs), kas tradicionali saistiti ar judu un vélak kristigajam praksém.
Sadas struktiras atklaj dazadu religisko sistému sinkrétismu PGM un liecina par kabalistisku kon-
ceptu iesp&jamu ietekmi. Sal. sk.: Christopher A. Faraone and Sofia Torallas Tovar, eds., Greek and
Egyptian Magical Formularies: Text and Translation, Volume | (Berkeley: University of California,
2020).

Karlis Straubergs, Latviesu buramie vardi, 1.-2. s§j., 63.
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Strauju attistibu buramvardu rokrakstu tradicija piedzivoja lidz ar hernhitiesu
kustibas izplatiSanos astonpadsmita gadsimta 30.-40. gados.” Pirms tam magiskas
formulas galvenokart tika nodotas talak mutvardu forma. Savukart hernhitisms, kas
sevisku popularitati ieguva latvieSu zemnieku vidd, bija ne tikai religiska, bet ari sociali
nozimiga kustiba, un hernhitieSu draudzés strauji pieauga rakstitprasme, kas veicinaja
ari buramvardu pierakstiSanu un nodosanu talak parrakstot.*

Ar hernhitiesu aktivitatem saistama ari Debesu gramatu ienaksana Latvija 18. gs.
beigas. Sakotnéji tas tulkotas no dazadiem vacu avotiem slikta latvieSu valoda un
izplatitas tikai rokraksta.*! Folklorists Aigars Lielbardis norada, ka “iemesls buramvardu
parrakstiSanai galvenokart bijusi vélme tos iegiit sava ipaSuma”, bet teksts parrakstits
vairakos eksemplaros, lai nodotu to saviem pécteciem vai izvairitos no nelaimes, kas
skartu, ja Debesu gramata netiktu parrakstita un nodota talak, ka biezi noradits pasas
gramatas.*

Domajams, ka Debesu gramatas radusas m. €. 6. gadsimta. Sakotnéji tas tika izman-
totas ka lidzeklis, ar ko baznica veicinaja noteikumu ievérosanu,> bet, ka noradijis Janis
Misins, tas tikusas lietotas ka amuleti, kas pasarga no dazadam nelaimém un briesmam,
tostarp tadas atrastas pie vacu karaviriem.>* Pieméram, tajas médz but pieziméts, ka
Sis gramatas nésatajs bls pasargats no zibens, ka gramatas klatbitne palidzés dzem-
dibas un pasargas jaundzimuso no nelaimes un ka gramatas vardi pasargas no ierocu
kaitéjuma. Debesu gramatu saturs visparigi atbilst Sadai formulai: iesakuma aprakstita
originala teksta dieviska izcelsme (pieméram, to no debesim atsitijis engelis Mikelis),
péc tam uzskaititas dazadas bauslibai lidzigas norades un biedinajumi, var bat ieklauts
laimigo un nelaimigo dienu uzskaitijums, ka ari stasti par 12 judu ciltim un ka tas nozie-
gusas pret Jézu. Sie motivi var atkartoties, var bat izvietoti cita seciba vai iztrikt.

Tomér iezimgjas ari regionalas atSkiribas, pieméram, A. Lielbardis norada, ka laimigo
un nelaimigo dienu uzskaitijums un stasti par 12 jadu ciltim ir tikai Baltija izplatitajam

Aigars Lielbardis, “Ernas Stallites buramvardu mantojums un teikSana buramvardu tradicijas
konteksta Vidzemé,” Letonica 21 (Riga: LU Literatiras, folkloras un makslas institats, 2011): 96.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 82.

Turpat, 95.

Turpat.

Turpat, 97.

Janis Misins, “Debesu gramatas,” Latvju grdmata 1 (Riga: Latvju Gramata, 1922): 17.

Sk., pieméram, LFK 150, 3163, https://garamantas.lv/lv/unit/432168/LFK-150-3163, un LFK 150,
165, https://garamantas.lv/lv/unit/394516/LFK-150-165

Aigars Lielbardis, “Ernas Stallites buramvardu mantojums un teikSana buramvardu tradicijas
konteksta Vidzemé”, 98.
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Debesu gramatam raksturigs papildinajums.®” Savukart folkloras pétnieks Karlis
Straubergs atzimée, ka Debesu gramatu Tpasnieki parrakstot médz papildinat tekstu pasi
ar savam buramformulam®, un vérs uzmanibu uz rokrakstu dazadibu 3ajas gramatas,
kas liecina par papildinasanu dazados laika posmos.>®

Buramvardu gramatas, kas folklora tiek dévétas par Melnajam gramatam,
K. Straubergs savos pétijumos saista ar pardabisku bitnu paklauSanas formulam jeb
eksorcismiem. Tas ir salidzinoSi garas, sadalitas vairakas dalas ar tadiem virsrakstiem ka
“lzsaukums”, “Apzvérinasana” un “PiesieSana”; to teksts satur simboliskus apzimé&jumus
un kristigas kabalistikas elementus, ka ari ritualu aprakstus.®® To izcelsme mekléjama
jau grieku / Austrumu eksorcismu korpusa, un ari PGM ietver eksorcismus, kas satur
smalkas veicamo darbibu, skistiSanas un paliglidzeklu sagatavosanas norades, ka ari
katram posmam nepiecieSamos vardus.

Melnas gramatas motivs paradas ari teikas un pasakas, kur vispariga sizeta formula
parastiir $ada: kalps atrod savam kungam piederosu melnu gramatu ar baltiem burtiem
un slepus sak lasit, nejausi sasaukdams pilnu istabu ar mironiem. Tie biedé un prasa
darbu, lidz majas atgriezas kungs, kurs atskir pareizo vietu gramata, nolasa istos vardus
un ta padzen mironus. Bet folkloras materialos ari teikts, ka ar “melno gramatu varéjusi
vél noladét otru un daudz ari laba otram, ka ari pasam darit”.%

Ir zinami Melno gramatu eksemplari, kas tieSam rakstiti ar baltiem burtiem uz melni
krasota fona. Sadu grafisko ipatnibu var interpretét ka jau iepriek$ minéto algarnibu.
LatvieSu folklora acgarniba lietota ne tikai tekstos, tostarp aizsardzibas noliukos acgarni
skaitot kristigas ligSanas®, bet ari izmantota dazadas darbibas, pieméram, apgriezot
apgerbu uz otru pusi, lai izglabtos no apmaldisanas meZa.5* Atrodama pat norade, ka
pasu Melno gramatu lasa acgarni.5* Acgarniba ka magisks panémiens ir sastopama
daudzu tautu folklora.®® Nepareiziba visparigi liecina par sakartotajam, pareizajam,

Aigars Lielbardis, “Ernas Stallites buramvardu mantojums un teikSana buramvardu tradicijas
konteksta Vidzemé”, 98.

Karlis Straubergs, Latviesu buramie vardi, 1.-2. sgj., 192.
Turpat, 193.

Sk.: Karlis Straubergs, “Piezimes pie dazam latvieSu burvju gramatam”, 3. d., Izglitibas Ministrijas
MéneSraksts 9 (1923): 1029-1041.

Turpat, 1029.

Sandis Laime, Raganu prieksstati Latvija: nakts raganas (Riga: LU Folkloras, literatiiras un makslas
institdts, 2013), 161.

Ingus Barovskis, “Htoniska pasaule latvieSu pasakas: laiks un telpa” (disertacija, Latvijas
Universitate, 2015): 70.

Karlis Straubergs, Latviesu tautas paraZas, 442.
Sandis Laime, Raganu prieksstati Latvija: nakts raganas, 160.
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ikdieniskajam stavoklim pretéjiem apstakliem®® - tatad tas, kas ir pretéjs standartam,
ir saistits ar magisko.

K. Straubergs atzZimé, ka, iespéjams, acgarnajam krasu lietojumam Melno gramatu
noformé&juma “paraléles ir atrodamas grieku svina tafelités (ari melna metala izgriezti
balti vardi)”.” Uz STm tafelitém jeb defixiones®, plasi lietotam galvenokart Vidusjlras
regiona no 5. gs. p. m. é. lidz 6. gs. m. €., tika iegravéti buramvardi, lasti vai magiskas
formulas, lai kaitétu vai ietekmétu cilvékus.® BieZi tika izmantoti vardi no nezinamam
valodam vai noslépumainas formulas (voces magicae), kas, iespéjams, bija aizglitas no
Austrumu kultaram.

LatvieSu buramvardu tradicija vésturisku iemeslu dél kristigais sinkrétisms ir
dominéjosais, tomér art antikajos tekstos kristigie elementi ieviesuSies saméra atri.”
JaatzZimé, ka ari agrino katolu prieksstati bija balstiti religiju sinkrétisma.™

Kristiga tradicija latviesSu folklora saka ieviesties lidz ar pirmo kristigo sludinataju
paradiSanos Latvijas teritorija 12. gadsimta. Visaktivak Seit darbojusies jezutti, kuru
galvenais mérkis bija katolicisma izplatiSana un stiprinasana.’ Liecibas par $o aktivitati
saglabajusas lidz pat misdienam Latgalé miruso apbediSanas un pieminas tradiciju for-
ma.” Tapat jezuiti stingri versas pret elkdievibu, aizliedzot apmeklét tradicionalas kulta
vietas un izcértot svétos kokus™, bet vienlaikus pasi veica darbibas, kas viet&jiem bija
viegli pienemamas, pieméram, veicinaja svéto aizbildnu kultu, svétija labibas laukus un
lietoja apsvétitas lietas dziedinasanai un dazadu nelaimju novérsanai™, kas, domajams,
rezon€ja ar vietejam tradicijam, tadéjadi veicinot sinkrétismu un attiecigi ari paganisko
iezimju un magisko funkciju ieplasanu kristigajos tekstos.

Ingus Barovskis, “Htoniska pasaule latvieSu pasakas: laiks un telpa”, 53.
Karlis Straubergs, “Piezimes pie dazam latvieSu burvju gramatam”, 3. d., 1030.

Odai Johnson, “Unspeakable Histories: Terror, Spectacle, and Genocidal Memory,” in Theatre
Historiography: Critical Interventions, ed. Henry Bial and Scott Magelssen (Ann Arbor: University
of Michigan Press, 2010), 11-21.

Tabellae defixionum - DZons Gegers norada, ka tas bijusas “biezi nelikumigas, parasti slepenas
buramformulas, iegravétas uz svina vai cita materiala plaksnitém un noglabatas kapsétas, kapos,
publiskajas pirtis un citas liminalas vietas - bija paredzétas tikai démoniskajiem spékiem, kurus
tas piesauca, un tas fiks€ja neizsakamo: to cilveku dusmas, kuri nespéja runat vai rikoties (par-
svara vergi), ka ari aizliegtas atriebibas prakses”. Sal. sk.: John Gager, Curse Tablets and Binding
Spells from the Ancient World (Oxford: Oxford University Press, 1992), 4-12.

Karlis Straubergs, LatvieSu buramie vardi, 1.-2. séj., 32.
Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 78.
Turpat, 75.

Turpat.

Turpat, 76.

Turpat.
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Ne tikai jezutti, bet ari citu ordenu muki izplatija buramvardus, kas integréjas vietéja
folklora.”™ Zimigi, ka teksti, kas ienaca senaka pagatné, turpinaja pastavét mutvardu
tradicija, tadejadi budami paklauti variacijam un lidz ar to ievérojami attalinoties no
pirmavotiem. Savukart 19. gs. un 20. gs. sakuma pierakstitie teksti ir precizaki un tuvaki
pirmavotiem. A. Lielbardis min vairakus $adu senako buramvardu tipus, tostarp “kau-
lin$ pie kaulina”, kur$ minéts jau 9.-10. gadsimta Merseburgas manuskripta, bet kuru
iespéjamais prototips atrodams jau senindie3u tekstos.”” So buramvardu variacijas ir
atrodamas ari kada Debesu gramata, pieméram:

Gruzdenami.

(3 reiz)

Cebaot atnac tu par paligu

Stiepies Apin

Koks pret koku

Kauls pret kaulu

Dzisla pret dzislas

Miesa pret miesu

Asinis ieks asinim

Stipris ka dzel[z]s ka térauds ka krams ka Akmins kaleja amurs ka pérkona lode
Glums ka emats Lidzens cesels ka no Mates dzimis ieks ta varda Dieva ta téva Die-
va ta Déla ta Svéta Gara Amen Amen Amen. (LFK 150, 161)

Sajos buramvardos saskatams ari eksorcisma elements, proti, véranas pie sen-
ebreju dieva Cebaota.

Buramvardu praktiska funkcija nemainas, pat ja parrakstot zaudéta katra varda lek-
siska nozime.” Spilgts piemérs ir lielais asins vardu daudzums latviesu folklora. leprieks
minétie vardi “Lai bij vardi, kam bij vardi” ir senaka t. s. Flum Jordan™ buramvardu tipam
piederosa buramformula, kuras pamata, iespéjams, ir legenda par Mozu, kas iesit zizli
Sarkanaja jura un aptur Gdeni®, tadéjadi veidojoties analogijai ar asins apturésanu.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 73.

Turpat, 78.

Turpat, 79.

Apziméjums Flum Jordan buramformulu konteksta, visticamak, ir aizgiits no latinu Flumen
lordanis - Jordanas upes. S1 vieta kristigaja tradicija tiek uzskatita par svétu attiridanas sim-
bolu, un lidz ar kristietibas izplatibu ari buramvardu tradicijas ienaca topografiski biblismi ar
aizsargajosu vai dziedinoSu funkciju. Sal. sk.: John C. Hirsh, “Credulity and Belief: The Role
of Postconditions in the Late Medieval Charm,” Preternature: Critical and Historical Studies on
the Preternatural, 1.1 (2012): 130-146.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 78.
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Ilgstosi parnests mutvardu tradicija, Sis teksts laika gaita ir pienémis klasiskas tau-
tasdziesmas formu, un svesajam kultiram piederigie elementi ir aizstati ar vietéjas
folkloras realijam®, demonstréjot, ka vietéja tradicija sp&j parnemt ieviesto materialu.
Tas lauj secinat, ka buramvardu teksti jau pirms tam varétu bat pastavéjusi un lietoti
ari tautasdziesmas forma, tomér rakstitu liecibu par $adam formulam ir loti maz.® Ari
latvieSu buramvardu gramatas lielakoties ir atrodami jaunaku laiku kristigas izcelsmes
buramvardi, kuri ir piederigi prozas vai dzejprozas Zanram. Ta, pieméram, kada Debesu
gramata atrodami $adi asins apturésanas vardi:

Laimiga ta diena laimiga svétita ta stunda laimes deviga Kad tu Kungs piedi-

mis [piedzimis] ta stunda kad tas Kungs tapa krusta sists asins pilét pileja bet
tecét neteceja leks ta varda Dieva ta Téva + + + Dieva ta Déla + + + ta svéta gara
Amen ++ + Mdsu Tévs Debesis

No tas greku piedosanas Atlaidi un piedodi ieks ta varda Dieva ta Téva + + + Dieva
ta Déla + + + Dieva ta séta [svéta] gara + + + Amen. (LFK 150, 2563)

Zimigi, ka Saja pasa Debesu gramata blakus asins vardiem atrodami ari Clsku vardi:

Teci teci kulin tev pieder puri meZi Saule Menes [Méness] Debes [Debess] Zvaigznes
Gail [Gailis] dzied méle pust varna bréc méle past slota skrukis liza tik ciets dzels
[dzelzs] vesels ka terauds. (LFK 150, 2563)

K. Straubergs norada, ka $1s grupas vardiem vismazak raksturigi kristigie elementi un
to ietekme, attiecigi “lielaka dala no Siem vardiem ir seviski tuvu tiri latviskai uztverei”.®®
Tas lauj secinat, ka Sis Debesu gramatas 1pasniekam praktisko problému risinasanai,
iespéjams, nebija preferencu attieciba uz buramvardu izcelsmi, tatad kristigo un vietéjo
religisko priekSstatu sajaukums.

Cita Debesu gramata ieklautajos bultas vardos dominé paganiskie motivi, kas papil-
dinati ar kristigo nobeiguma formulu:

Tira tira vietina nejauka nakts. Vilks kaki plése [plésa] par sétu mete [meta] Pér-
kons spéra zibenus mete [meta] Dieva Déls guni skila austrind sédédams iz tiem
kauliem iz aSna Kristus lika virsd Dievs Tévs Dievs Déls Dievs Svétais Gars. mizigi
MdZam. Amen, Amen, Amen. (LFK 150, 607)

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 96.
Turpat.
Karlis Straubergs, Latviesu buramie vardi, 1.-2. séj., 228.
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Seit vérts pievérst uzmanibu pirmo un tre$o buramvardu nobeigumam. Lai gan pats
saturs nav ritmizéts, ritms nojausams kristigaja nobeiguma formula.

Dziednieki dazkart norada uz atSkiribu starp senakiem vardiem un buramformulam,
kas satur kristigos elementus, pirmos uzskatot par augstvértigakiem, lidz ar to sargaja-
makiem, un tapéc tos izvairas pierakstit. Par to, ka norada leva Ancevska®, ir rakstijusi
Edite Kurca, $adu noskirumu ievies ari Fricis Brivzemnieks, kurs turklat atziméjis, ka vina
dzimta bijusas divas vardotajas, no kuram viena arstéjusi ar dievvardiem, bet otra - ar
pirmskristietibas vardiem un pirmo uzskatijusi par mazak spéecigu.®®

Tomér misdienas vérojama ari pretéja tendence. I. Ancevskas lauka pétijumos
intervétie dziednieki vairakkart uzsvérusi, ka, izvéloties iesp&jamo mantinieku savu
spé&ju nodosanai, galvenais priekSnosacijums ir “Dieva dotas iedzimtas spéjas un ticiba
Dievam”.8¢ ArTA. LielbarZa lauka pétijumos kada teic€ja norada, ka tikai ar Dieva vardiem
arsté cilvekus.®” Ari tas liecina par sinkrétisma ietekmi, magiskaja uztveré kristigajiem
elementiem laika gaita nemot virsroku par paganiskajiem prieksstatiem, bet saglabajot
funkciju.

Lidz misdienam saglabajusies ari buramvardu rokrakstu tradicija. Dziednieku un var-
dotaju 1pasuma esosos buramformulu pierakstus savos pétijumos piemin I. Ancevska®
un A. Lielbardis. Pieméram, A. Lielbardis apraksta, ka viena no lauka pétijumos inter-
vétajam vardotajam papildina savus buramvardu krajumus, parrakstot citu cilvéku
atnestos rokrakstus, un tadéjadi pat tikusi pie divam Debesu gramatam.?® Ari abiem
ST raksta autoriem 2024. gada folkloras ekspedicijas laika Kazdanga izdevas pieredzét,
ka $1 tradicija joprojam ir dziva. Intervéjot vietéjos iedzivotajus, tika ieglita informacija
par Arvidu Kepsu, kur$ Kazdanga darbojies ka dziednieks un kuram ir piederéjusi Melna
gramata. Vairaki teicéji bija parliecinati, ka ST gramata joprojam ir atrodama kaut kur
turpat Kazdanga, un pauda lielu interesi par to.

Tradicijas nodosana laika gaita ir ietekméjusi buramvardu pierakstu formu, saturu
un nozimi. K. Straubergs norada, ka parrakstisanas laika teksta var tikt “ienesti dazadi
pargrozijumi un mehaniski rakstot pat kludas”®, lidzigu domu pauz arf literatlrvées-
turnieks Aleksejs Apinis, uzsverot, ka gramatu teksti parrakstiSanas gaita parveidojas
neizbégami, parrakstitajiem ne vien veicot apzinatas izmainas, bet dazkart saturu ari

leva Ancevska, Latviesu dziedindsanas tradicija (Riga: Zinatne, 2020), 139.
Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 30.

leva Ancevska, Latviesu dziedindsanas tradicija, 66.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 138.

leva AnCevska, Latviesu dziedinasanas tradicija, 66.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 136.

Karlis Straubergs, “Piezimes pie dazam latvieSu burvju gramatam”, 4. d., Izglitibas Ministrijas
Ménesraksts 10 (1923): 1154.
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parprotot.® Uzskatams So pargrozijumu piemérs ir jau apliikotie Debesu gramatu teksti,
kuri parrakstot papildinati ar jauniem buramvardiem. A. Lielbardis min, ka, pieméram,
vardotaja Erna Stallite, kas savus buramvardus sanémusi vai parrakstijusi no senakiem
avotiem, ne vienmér prot izskaidrot atsevisku buramvardu, darbibu vai Zimju nozimi®?,
tadéjadi turpinot tradicijas praksi bez Skietama seguma. Tomér ari Sados gadijumos,
kad teksts tiek uztverts tikai ka grafisks attélojums, vardotaja ir parliecinata, ka tas
joprojam spéj dziedinat.*®

Jaatzime vél kads veids, ka mainijusies latvieSu buramvardu pierakstu tradicija.
Jau minétas ekspedicijas laika Kazdanga iezZiméjas jauni teicéju priek3stati par Melnds
gramatas formu un saturu, bet ar1 jédzienu. K. Straubergs norada uz Melnas grama-
tas saistibu ar melno magiju, proti, magiju, kuras zinatajiem ir ligums ar velniem, ko
atspogulo acgarnais lapu un burtu krasojums.®* Ekspedicijas laika neviens no teicgjiem
neminéja, ka Melnajai gramatai jabat ar melnam lapam un baltiem burtiem. Apzimé&jums
“melna”, sprieZot péc teicéju sniegta konteksta, drizak lietots, lai aprakstitu magisko
vai mistisko vispariga nozimé. lesp&jams, So asociaciju veicina agarnibas princips,
kas vairs nav aktuals So gramatu noforméjuma, bet saglabajies apziméjuma. Tapat tas
netika lietots, lai uzsvertu jebkadu $is magiskas gramatas saistibu ar tumsiem spé-
kiem - ta tomér bija piederéjusi labi ieredzeétam dziedniekam. Vienigais, kas teicéjus
darija baZigus, bija parlieciba, ka Melnds gramatas glabasana vai lietoSana bez attieci-
gam zinasanam un spéjam raditu kaitéjumu pasam turétajam. Tas sasaucas ar ieprieks
minétajiem motiviem teikas un pasakas. Sie novérojumi par Melnds gramatas uztveri
musdienu folkloras konteksta lauj to aplikot plasaka salidzinama konteksta ar rakstiski
fiksétajam burvestibam antikaja pasaulé.

Lietota salidzino3a tekstologiska analize lauj saskatit vairakas buatiskas paraléles
starp Saja pétijuma aplikotajam latvieSu buramformulam un PGM burvestibam, kas
tabula izceltas ar pasvitrojumu.

Aleksejs Apinis, Neprasot atlauju. Latviesu rokraksta literatira 18. un 19. gadsimta (Riga: Liesma,
1987), 15.

Aigars Lielbardis, “LatvieSu buramvardu tradicija”, 135.
Turpat.
Karlis Straubergs, Latviesu buramie vardi, 1.-2. séj., 38.
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Paraléles starp PGM un latvieSu buramformulam

Salidzinajuma
aspekts

PGM

Latviesu buramformulas

Valodas un ritma
Tpasibas

Izteikta poétiska struktira
apvienojuma ar nesaistitu
tekstu; voces magicae; daléji
grieku, dalgji égiptiesu un
citu valodu elementi (valodu
sajaukums); atkartojuma

Senak ieviestie teksti parné-
musi tautasdziesmas formu,
svesas realijas aizstatas ar
vietéjam; jaunakie kristigas iz-
celsmes buramvardi nesaistita
valoda vai ritmizétam

elementi

dalam; atseviSku elementu
atkartojumi

Sinkrétisma pazi-
mes un citu kulta-
ru ietekme

Spécigs grieku, égiptiesu,
judu tradiciju sajaukums;
neidentificéjami, nepilnigi
saglabajusies vardi, iesp&jami
klidains/nepilnigs noraksts

Kristietibas un vietéjo tradiciju
sinkrétisms; parrakstisanas
procesa parprasta/zaudéta
teksta jéga, ieviesusas
parrakstiSanas kludas, par-

rakstitaji papildina tekstu ar
savam buramformulam

Ritualie konteksti
un lietojuma
merkis

DziedinaSana, aizsardziba,

DziedinaSana, aizsardziba,

sodiSana, noladéjums;
ritualos tiek izmantoti no-
teikti elementi (amuleti), ka
ar1 sastavdalas un simboli;
sastopamas analogijas un
personifikacijas; noliks var

noladéjums, ritualu norades,
eksorcismi; buramvardu
gramatas pasas tiek
izmantotas ka amuleti;
analogijas un personifikacijas;
daudzfunkcionala iedarbiba

bat daudzfunkcionals

Magisko praksu
religiskas un soci-
alas funkcijas

Buramformulas ieklaujas
personiskos ritualos;
religiskas un magiskas
robeZas saplist; buramvardu

Buramformulas izmanto
individuali lietotaji;
buramvardu teksti tiek
parrakstiti un nodoti talak;

teksti tiek nodoti talak
(iesvaidisana); funkcioné ka
paraléla religiska sistéema

(rituali arpus templa).

kristigie religiskie teksti ir ka
magiskie lidzekli

Aplikotas paraléles starp antikajam un latvieSu burvestibu tradicijam norada uz
dzilaku universalu magisko struktiru, kas pastav dazadas kultaras. Sads magisko tekstu
parneses process, kuru pastarpinati veicina religija, vérojams ari Latvijas teritorija rak-
stiski fiksétos buramvardos, kuros tiek izmantoti lidzigi verbalie, strukturalie un ritualie
elementi ka PGM burvestibas. Pieméri rada: abas tradicijas tiek izmantota ritmiska,
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simboliskas nozimés saknota valoda un analogijas, kas lauj tekstam nostiprinaties
apzina un veicinat magiskas darbibas efektivitati. Tapat abas tradicijas sastopama
dabisku procesu kontrole, pieméram, asinoSanas apturésana, ka ari lasti.

Lai gan precizu tradiciju izcelsmes celu ir sarezZgiti noteikt, var pienemt, ka laika gaita
transforméjusas antikas pasaules tradicijas ar kristietibas starpniecibu ir ienakusas
Latvijas teritorija un sajaukusas ar pirmskristietibas elementiem, tadéjadi papildinot
buramvardu gramatu tradiciju attistibu.

Buramformulas, kas ienakusas latvieSu folklora senaka vésturé, pieméram, Flum
Jordan tipa asins vardi, ir parnémusas tautasdziesmas formu. Jaunakos laikos pieraksti-
tas kristigas buramformulas parasti nav ritmizéta valoda, jo parnemtas no kristigajiem
tekstiem, kas rakstiti prozas Zanra, bet saistita valoda ir manama $o vardu nobeiguma
formulas. Tapat ari PGM sastopami gan ritmizéti teksti, gan proza, ka redzams ieprieks
apskatitajos asins apturésanas vardos un noladéjuma. Tas liecina, ka ritmizéta, suges-
tiva valoda ir viens no buramvardu efektivitates universalajiem pamatnosacijumiem,
un vajadziba péc ta saglabajas ari parneses procesu laika, pat ja buramvardu teksts
laika gaita atskiries no pirmavota.

Magiskas prakses nodosanas galvenais dzinéjspéks ir funkcija un praktiskais lieto-
jums. Tas veicina buramvardu gramatas parrakstiSanas tradiciju, tostarp parrakstitajiem
tas papildinot ar sev aktualam burvestibam. Latviesu folklora sastopami buramvardi,
kuru izcelsme mekléjama kristietiba, citas kulturas un pat loti sena pagatng, bet laika
un parrakstiSanas gaita buramvardu elementu nozime var tikt pazaudéta, aizmirsta vai
interpretéta jaunos veidos - jo seviski misdienas. Neskatoties uz to, Sie buramvardi un
buramvardu gramatas ir aktualas pat musdienas.

Lai gan Debesu gramatu un Melno gramatu forma, saturs un funkcijas vismaz sakot-
néji ir bijusas atSkirigas, misdienas sastopami gadijumi, kad par Melnajam gramatam
sauktas buramvardu gramatas vispariga nozimé. Viens no iemesliem varétu bt ieprieks
aprakstitais noSkirums starp paganiskajiem un jaunakiem, kristigos elementus satu-
roSiem tekstiem, ka ari asociacijas, ko ietver apziméjums “melna”. Lidz Sim apliiko-
tie materiali liecina, ka, pieminot lauka péetijumos intervéto dziednieku un vardotaju
buramvardu pierakstus, nedz pétnieki, nedz pasi teicéji Sos materialus neka Tpasi nav
apziméjusi. Lidz ar to cits turpmakas izpétes vérts virziens varétu bat buramvardu gra-
matu klasifikacijas un nosaukumu problematika latvieSu valoda misdienas.
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Summary Latvian Books of Incantation and Papyri
Graecae Magicae: Traditions of Magical Practice
Transmission in the Ancient World and Latvia

This article explores the structural and functional parallels between the Greek Magical
Papyri (PGM) and Latvian manuscript-based incantation traditions, focusing on protec-
tive, healing, and maledictive formulas. While magical texts are a vital part of cultural
history, the mechanisms of their preservation and transmission vary across regions,
shaped by religious and social contexts. PGM texts also demonstrate the interac-
tion between oral and written knowledge systems in antiquity, where ritual efficacy
depended not only on correct performance but on the preservation of precise textual
formulae. The interplay of memorized verse, performative repetition, and physical
inscription reveals the multilayered nature of ancient magical practice.

In Latvia, the tradition of recording magical texts emerged significantly later, largely
influenced by the 18™-century Moravian movement (hernhdtisms). Manuscripts such as
the Books of Heaven (Debesu gramatas) and so-called Black Books (Melndas gramatas)
evolved from Christian apocrypha, ritual manuals, and orally transmitted pagan charms.
These texts show clear evidence of religious and magical syncretism, combining ele-
ments from Christian demonology, Kabbalah, and folk cosmology. Over time, local
adaptations led to unique textual hybrids that retained magical functions while taking
on new interpretive layers. This convergence illustrates how marginalized knowledge
systems adapted to dominant ideologies while preserving esoteric meanings.

The study applies comparative textual analysis between select examples from
the PGM corpus (e.g., PGM XXlla. 2-9 and PGM IV. 2622-2707) and Latvian incantations
found in incantation manuscripts and folklore archives. Particular attention is paid to
language, rhythm, ritual context, syncretic motifs, and socioreligious function. Both
traditions show recurring themes: personified illness spirits (e.g., Mothers in Latvian
charms, Apollonian afflictions in PGM), poetic invocation, and the use of authoritative
language to neutralize harm. Incantations serve practical functions - healing, protec-
tion, control of nature - and are often embedded within culturally sanctioned ritual
frameworks. They also reflect conceptions of cosmological order, where verbal formu-
las mediate the relationship between human action and supernatural forces. These
dynamics affirm the role of ritual speech as both a cultural technology and a theological
expression.

The findings suggest a deeper universal structure in magical thinking and verbal
ritual practices across cultures and historical periods. Although historical transmis-
sion routes remain difficult to trace in detail, the comparative framework reveals that
ritual language, narrative structure, and functional intent are shared features in both
traditions. These parallels point to a wider pattern of cultural adaptation in which inher-
ited magical frameworks - both written and oral - are continuously reinterpreted in
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response to changing religious, social, and intellectual environments. The study thus
contributes to the broader understanding of magical text traditions as dynamic systems
of knowledge transfer, identity formation, and worldview expression. It further demon-
strates the value of interdisciplinary approaches - drawing on philology, anthropol-
ogy, religious studies, and folklore - in reconstructing the complex life of magical texts
beyond the boundaries of individual traditions. By situating these texts in a comparative
framework, the study highlights the resilience of ritual knowledge and its capacity to
navigate shifting ideological landscapes.

Keywords: incantation formulas, PGM, features of syncretism in magic, rhythm in magi-
cal practice, analogy
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DIANA HRISTENKO

RELIGIOUS RESILIENCE AND
CROSS-BORDER IDENTITY -

THE CASE OF ALKISKIAI LUTHERAN
PARISH AND GUSTAVS RAUSKINS,
1944-1979

Lithuanian Latvians and native Latvians in the Lithuanian Lutheran Church represent nationality,
languages, persistence and resistance during various regimes, especially the Soviet regime. This
article addresses the case of Alkiskiai (Latvian - Eltiski)' Lutheran parish during the Soviet period,
considering the hardship of postwar Stalinist years and Khruschev’s thaw, as well as stagnation
in 1970s. Through the experience of pastor Gustavs Rauskins$ (Lithuanian - Gustavas Rauskinas/
Rauskins) and Alkiskiai Lutheran parish, the author intends to reveal how the Sovietization,
repressions, resistance and active religious life transpired within the period spanning 1944-
1955-1979 in the small parish on Lithuanian north-western border.

This paper was developed on the basis of the materials that were introduced to the author after
the publishing of the previous article about Lithuanian Latvians in 2024, Lithuanian Latvians in
the Leadership of Evangelical Lutheran Church in Lithuania, (1941-1951)%, as well as prompted by

In Lithuanian - AlkiSkiai, in Latvian - Eltiski, in German - Alkischek. The name of the parish has
been changed several times and depends on time period or nationality naming the place. More
in: Rasma Balklava, Aiz robeZas. Edited and with a foreword by Andris Pétersons, (Riga: Ezerrozes
gramatas, 2023), 14-18.

Diana Hristenko, “Lithuanian Latvians in the Leadership of Evangelical Lutheran Church in
Lithuania, 1941-1951,” in The Scholarly Readings of Young Historians, Vol. IX, (2024): 62-71.
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activity and enthusiasm of AlkiSkiai parish today. Various new sources, including church records,
metric data, memories, and others, were acquired by the author, hence, a new perspective could
be offered to the reader through analysis of the aforementioned sources and combination with
the records of Lithuanian State Archive and Lithuanian Special Archive.

Keywords: religious resilience, CARC, Stalinism, Gustavs Rauskins, AlkiSkiai

Methodology This study combines church data analysis, comparative
and sources approach and micro historical and biographical analysis,

the author adding one more piece of research of the Sovieti-
zation of the Lithuanian SSR and Lutheran Churches in the Baltics during the aggressive
anti-religious policy executed by the Soviet regime. The primary sources used to illus-
trate the religious resilience individually and collectively are AlkiSkiai Church records,
Lithuanian State archive and Lithuanian Special archive materials, combined with cor-
responding press prom the period. Memories of Rasma Balklava are supplementary
source in this paper, interviewed by the author in July 2025. Quantitative analysis has
been carried out on the basis of the Church records, analysing the trends of correspon-
dence, weddings and baptisms in parish under the Soviet rule.

Chronological framework for this article - from the Soviet occupation in 1944 and
the establishment of regime until the end of service by Pastor Gustavs Rauskins in 1979.
From 1945 to 1955 Rauskin$ was in deportation, held in GULAG, during that period
the author primarily focuses on the changes that Soviet regime brought to AlkiSkiai and
the context of Sovietization in the region.

The analysis concerning the actions and community of Lithuanian Latvians, rela-
tionships between Lithuanians, as well as the overall region, has predominantly been
carried out by Aukse Noreikaité (Vytautas Magnus University), being the author of most
recent articles on Lithuanian Latvians and Lithuanians at the Lithuanian-Latvian bor-
der, Latvians in Kaunas and Vilnius, the attitudes of Latvians and Lithuanians towards
the state in border areas, and other articles.?

Lutheran Church in Lithuania has previously been studied mainly by Lutheran pastor
and professor Darius Petkiinas (University of Klaipeda)*, historian Eriks Jékabsons in

Auksé Noreikaité, “Profile and Publications,” Vytautas Magnus University Current Research
Information System (VDU CRIS). https://hdl.handle.net/20.500.12259/149892 (accessed Aug. 8,
2025).

Darius Petklinas, Lithuanian Lutheran Church During World War Two. (Klaipéda: Klaipédos
universiteto leidykla, University of Klaipéda, 2014), also: Darius Petklinas, The Repression of
the Evangelical Lutheran Church in Lithuania During the Stalinist Era. (Klaipéda: Klaipédos uni-
versiteto leidykla, University of Klaipéda, 2011).
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Latvia,® and other scholars; recent cultural events of Alkiskiai parish have been visited
by the Ambassador of Latvia in Lithuania Solveiga Silkalna, local heritage and culture
organisations,® thereby recognising the region’s significance in the cross-border rela-
tionships between Lithuania and Latvia. In 2024, a Lithuanian historian and archaeolo-
gist Ernestas Vasilauskas authored an inspiring and impressive publication, Alkiskiy ir
Siauliy, Zeimelio evangeliky liuterony parapijos bei jy archyvai (English: “Alkiskés and
Siauliai, Zeimelis Evangelical Lutheran parishes and their archives”)’, thereby dedicat-
ing the most recent and specific research to the area area belonging to Lithuania but
inhabited by Lithuanian Latvians, which is the contemporary Northern Lithuania, and
specifically - Lithuanian Latvians in Lutheran parishes.

Author of the current article has also been encouraged to further study Lithuanians
Latvians by exploring the work and life of Rasma Balklava (born Krimina, 1931),
the native of Alkiskiai and Lithuanian Latvian. Extensive research on Alkiskiai and
Lithuanian Latvians in the book Aiz robeZas (English: “Beyond the border”)® has been
made, including precise analysis of the interwar period, World War II, by using the press
sources, church records and memorabilia, showing various memories of people living
in Alkiskiai and being active church members during the era of Gustavs Rauskins.

The aim of this study is to show the specific case of Lithuanian Latvians as a small
group living through turbulent times, showing religious resilience as of one the strate-
gies to confront Sovietization of the public and private space. Through the story and
experience of Gustavs Rauskins the author illuminates the difficulties that were insti-
tuted by the Soviet state towards unfriendly and untrustworthy groups of people.

Few notes on cross- The intersection of Lutheranism and the Lutheran Church
border links in Baltics  across the secular state borders is a longstanding phe-

nomenon in this region. Since the Reformation, Luthe-
ranism has thrived under German and Swedish rule, later survived within the Russian
Empire’s governorates, and into independent states during the interwar period.

Eriks Jékabsons, “LatvieSu nacionala minoritate Lietuva 1918.-1940. gada.” Latvijas Véstures
Institita Zurnals, No. 4 (2003): 94-119.

Embassy of the Republic of Latvia to the Republic of Lithuania. “Ambassador Silkalna Visits
Alkiskiai.” Ministry of Foreign Affairs of the Republic of Latvia, 26 August 2024. https://www2.mfa.
gov.lv/en/vilnius/news/71452-ambassador-silkalna-visits-alkiskiai (accessed Aug. 26, 2025).
Ernestas Vasiliauskas, Alkiskiy, Siauliy, Zeimelio evangeliky liuterony parapijos ir jy archyvai
[The Evangelical Lutheran Parishes of Alkiskiai, Siauliai, and Zeimelis and Their Archives] (Klaipéda,
2024).

Rasma Balklava, op. cit.
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Lutheran churches in Latvia and Lithuania, as well as parishes have played a vital role
in shaping cultural and religious identity, intertwining nationality and faith into a dis-
tinctive counterculture during times of repressions or hardship, especially for Latvians,
as the Lithuanian state is mostly Catholic, and the Lutheran Church is a minor denomi-
nation both in numbers and cultural significance in comparison to the Latvian
counterpart.

Lutheran cooperation has historically been essential for fostering interconnectiv-
ity among congregations, a practice still present today. The Porvoo Communion and
the World Lutheran Federation illuminate this collaborative spirit, showing and sup-
porting both historical significance and contemporary practices. The membership in
these organizations reflects the importance of continuity and mutual support within
the Lutheran and protestant tradition, underscoring the relevance of ecumenical
engagement.® While the Evangelical Lutheran Church of Latvia has the observer sta-
tus, the significantly smaller Lithuanian Church is a member of both Porvoo and World
Lutheran Federation. That was achieved during the Soviet period by pastors Jonas
Kalvanas (Jons Kalvans, Janis Kalvans), Gustavs Rauskins and others by refusing to fully
collaborate with the Soviet regime and actively communicating with the Lithuanians
outside of USSR.%°

Lithuanian scholar Aukse Noreikaité notes that while Lithuanian Latvians have
largely integrated into Lithuanian society, this integration does not extend to reli-
gion.! In north-eastern Lithuania, identifying as Lutheran typically signifies one of two
backgrounds: either Baltic German heritage or, more commonly, being of Lithuanian
Latvian descent. The latter is proved by the census of citizens done by the Soviet state in
the 1940s,'? albeit the results are not precise, because many of the German Lithuanians
masked themselves as Lithuanian Latvians to escape the possible repressions toward
the Germans and everything German-related. In the eyes of the Soviet rule, the believers
were equally dangerous and possibly not loyal to the Soviet state, but for the Church
it sometimes complicated things, as the count of possible members was higher than
the actual body count.

Valdis Téeraudkalns, “Foreword,” in Porvoo Agreement: A Way Forward: Collection of Papers, ed.
V. Teraudkalns, (Riga, 2023), 6-7.

Darius Petkiinas,“The Reaction of the Soviet Authorities to the Efforts of the Lithuanian Lutheran
Church to Join the Lutheran World Federation.” Guest lecture at the University of Latvia, Riga,
21 November 2024.

Auksé Noreikaité, “Lietuvas latvieSu téls Lietuvas un Latvijas pierobeZa.” Latvijas Véstures Institita
Zurnals 110, No. 2 (2019): 116-151. https://doi.org/10.22364/lviz.110.05.

Inga Puidokiené, “Kauno evangeliky liuterony parapija 1919-1953 m.” Soter 46 (74), (2013): 78;
Lithuanian State Archive. Fund R 181-1-3-13/14. Report on Religious Matters from 1 January 1945
to 30 June 1945, by A. Gailavicius to I. Polansky in Moscow. In Russian.
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Lithuanian Latvians as a group has embraced a blend of Lithuanian and Latvian
secular lifestyles alongside Lutheran traditions. Although the cross-border connec-
tions between churches in different states can sometimes raise concerns regarding
identity, cultural heritage, and the spheres of church influence, the reviewed docu-
ments and literature indicate that Lithuanian Latvians do not pose a problem for native
Lithuanians. This group is not new to the region, and had already established the ways
of coexistence.’

Lithuanian Latvians Alki3kiai has been a place inhabited by Latvian Lithuanian
in Alkiskiai parish for centuries, the first cases of inhabitation in Alkiskiai

region could be dated back to the 13" century and Latvians
have been a permanent national group there ever since, adapting to the changing rules
and actively communicating with surrounding Lithuanians, Semigallians, Latvians,
Poles, and Germans.

According to Latvian historian Eriks Jékabsons, the Lithuanian Latvians of the con-
temporary Alkiskiai region predominantly originate from the Jelgava region in Latvia,
the migration occurred in 1820, however, due to work, demographic and other fac-
tors the population was later spread and mixed with other Lithuanian Latvians and
Lithuanians. Rasma Balklava accentuates the increase of Latvians and Lithuanian
Latvians in region - from 6341 in 1836 to 35 188 Latvians in 1897, most of them living
in Siauliai county.!s

During the interwar period, Alkiskiai was a vibrant centre of culture and reli-
gion. Notably, one of the first Lithuanian Latvian theatre productions was staged at
the AlkiSkiai theatre.’® The community teemed with schools, various societies - includ-
ing a temperance organization; balls and even plans for the inaugural Song Festival of
Lithuanian Latvians, which was set to take place in Alkiskiai. Unfortunately, the first

Aukse Noreikaité addreses an aspect that caused concern for the local Lithuanians and could
affect the way Lithuanians perceveid the Lithuanian Latvians - during the various farmers’ mar-
kets, Lithuanians had expressed a dismay concerning the practice of Latvians to consume horse
meat and to offer horse meat products (sausages) for sale, as it is (was) tabu for Lithuanians.
The special attitude for horses an important and noble animal is further evidenced by the terms
used for horses in Lithuanian language - zyrgas (battle horse, race horse) and arklys (work horse).
Auksé Noreikaité, “Lietuvas latviesu téls Lietuvas un Latvijas pierobezZa.” Latvijas Véstures Institita
Zurndls 110, No. 2 (2019).

Eriks Jékabsons, op. cit., 95-96.
Rasma Balklava, op. cit., 14-15.
Eriks Jékabsons, op. cit., 95.
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Soviet occupation interrupted these activities,'” bringing significant changes to this
small but dynamic community. Connections with other Lithuanian Latvian parishes -
Zeimelis, Zagaré, BirZai (Zeime(le), Zagare, BirZi) and others existed both interwar and
after occupation. During the interwar period there were around 320 citizens,® the high-
est count of people during the Soviet period was in 1989 - 468, the latest census shows
that in Alkiskiai reside 269 people.?

In her book and memories, Rasma Balklava describes the changes that were brought
to the parish by various regimes - one can remember the Soviets coming in, them
leaving, the whole family leaving to Germany on the night of 13-14 October in 1944,
returning to the newly “restored” Lithuanian SSR and the socioeconomic reality that
she experienced by being a daughter of kulaks- wealthy peasants and farmers in rural
areas. The Alkiskiai native also describes arrival at the decision to leave the parish and
settling in Latvian SSR in Auce and later - Riga, as the family members one after another
were separated by the Soviet regime The author adds that “after the second deportation
[1949] lot of [Lithuanian] Latvians left for Latvia”.?

Rasma Balklava’s (born Krimina) family - Krimini was so extensive in the region,
that she admitted - even for her, it became difficult to document the family trees and
cousins in Alkiskiai and surroundings. Meanwhile, the influence and connection to
Gustavs Rauskins was significant - her family members served at the church either as
sacristans, organists, teachers in Sunday school, teachers in secular school, and were
prominent members of society in AlkSkiai.?2 Rasma Balklava’s father lead one of the two
societies that existed during the interwar period - temperance movement “Gaisma”
(The Light)®, as it was important for the locals to be in good shape both morally and
physically.

Rasma Balklava, op. cit., 108-109.

Visuotiné lietuviy enciklopedija, “Alkiskiai” // Visuotiné lietuviy enciklopedija https://www.vle.lt/
straipsnis/alkiskiai/ (accessed Aug. 4, 2025).

CityPopulation.de, “Alkiskiai (Siauliai County, Lithuania)” // CityPopulation.de https://citypopu-
lation.de/en/lithuania/siauliai/akmené/06103001__alkiskiai/ (accessed Aug. 4, 2025).

An interesting coincidence is that on the same route from Liepaja on the evening of 11 October
1944, the Archbishop of the Evangelical Lutheran Church of Latvia, Teodors Grinbergs, along
with most of the pastors of LELB, departed. During the chaos of war, Rasma Balklava witnessed
many unusual events in the history of the Lutheran Churches of Latvia and Lithuania.

Rasma Balklava, op. cit., 187-188.
Ibid., 122-124; 92-95.
Ibid., 107.
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Gustavs Rauskins Pastor Gustavs Aleksandrs Rauskin (Rauskins, Rauskinas)
until 1956s was bornin 1902, Ramata village, less than 5 km away from

the present-day Latvian-Estonian boarder. After finishing
gymnasium in Mazsalaca (Salisburg), he had studied in military academy (Latvijas Kara
skola), served as Lieutenant in the Armed Forces of Latvia.?* After graduating theology
studies in 1931, in 1932 he began his service as a Lutheran pastor in AlkiSkiai parish in
Lithuania, gaining popularity and trust of the local communities.

During the interwar period, Gustavs Rauskins wrote several plays* and childhood
memoirs,? in which he described his boyhood years, growing up as one of two broth-
ers of close age with a widowed mother. Spirituality of G. Rauskin$ emerges both in his
boyhood memories of making an altar of flowers and cherishing every God’s creature,
and later on, in his Cadet days as a young man, where on the back of a portrait of him-
self sent to his peer he wrote - “To dear Ske3ers; as a memory from me in our cadet
days! Neither in fame, nor in honour, nor in power, nor in life’s noise or pleasure - only
in purity of heart is happiness!; Mazsalaca, 1928, August 29*.; G. Rauskins, cadet.””

It appears that Rauskins was well-educated and led an active social life, despite
some pieces in the Latvian interwar press revealing complications with his stationery
office,? his inability to pay for suits that were fitted for him in the Latvian-Estonian
border city of Valka.?®

AlkiSkiai parish was an active Lutheran parish, which was well documented by
Gustavs Rauskins in his capacity of local pastor - he came to Alkiskiai in 1932. The pre-
vious pastor of the parish for 28 years was Theodor Kupffer (Teodors Kupfers), who
held that post since 1904. Rauskins was the first Latvian full-time pastor in Alkiskiai, he
soon became immersed in the community, participating in school and society events,
being welcomed and integrated in Alkiskiai and Lithuanian community.3 The pastor
also incorporated the Latvian memorial and celebration days (11'" of November, 18t of
November) into local communities’ events, as well as celebrating the Lithuanian State

Literatura.lv. “Gustavs Rauskins.” Last modified 2024. https://www.literatura.lv/en/persons/gus-
tavs-rauskins (accessed Aug. 7, 2025).

Valsts Bibliotékas Biletens. “Gramatu apraksti alfabétiskam katalogam. IV.” Valsts Bibliotékas
Biletens, Nr. 7 (1. jalijs, 1927); Literatura.lv. “Gustavs Rauskins.” Last modified 2024. https://www.
literatura.lv/en/persons/gustavs-rauskins (accessed Aug. 7, 2025).

Gustavs Rauskins, “Manas baltas dienas”. Daugavas Vards, Nr. 6 (11. februaris, 1928).

Gustavs Rausking, Portrait in Cadet Uniform with Inscription to Skeers, Mazsalaca, 29 August 1928.
Zudust Latvija. https://zudusilatvija.lv/objects/object/41055/ (accessed Aug. 24, 2025).

Valdibas Véstnesis. “Valdibas iestazu pazinojumi.” Valdibas Véstnesis, Nr. 274 (5. decembris, 1931).
Latvijas Drébnieks. Latvijas Drébnieks, Nr. 2 (1. aprilis, 1930)
Rasma Balklava, interview by Diana Hristenko in Zvejniekciems, Latvia, 2 July 2025.
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memorial days. The memories provided by Rasma Balklava triangulate with Church
records and available press materials regarding the interwar period.

In 1936, the newspaper “Zemgales balss” (Voice of Semigallia/Zemgale) offers an arti-
cle by Lutheran pastor Romans, wherein he describes the Alkiskiai Church jubilee, noting
that both the parish and the region are thriving, as they celebrate the Lithuanian and
Latvian brotherhood spirit.3! As Gustavs Rauskins was never married, his mother, Minna
Marija Rauskina, and his aunt, Ilze Pekséns, filled the duties of the Ladies Committee
leadership, which would usually be associated with the position of the parish’s pas-
tor’s wife. Rasma Balklava remembers the close relationship that Rauskins had with
his mother and aunt, who also lived in the Pastorate building once it was built, as both
women were active members of the parish and helped Rauskins with serving the parish.
His sermons were well-written and voice clear, reaching even the parishioners seated
on last bench of the church.*

Balklava also mentions that some people during the Soviet period were afraid to go
into the Church due to implications that could be caused by the regime, but listened to
the sermon and preaching from the graveyard, as the church is located in the middle of
the graveyard and it was not forbidden to visit the departed loved ones. In this matter,
the well-modulated voice of Rauskins helped people to remain attuned to religious life
as much as they could be involved for various reasons.3* Balklava remembered that
pastor also had a fine eye regarding small things like flowers placed on altars precisely,
preferring gladiolus flowers whenever possible, resorting to his mother’s and aunt’s
fine linen-making skills, as they were seamstresses, for the decorating of the Alkiskiai
Church and Pastorate. G. Rauskins also established one of the most beautiful traditions
of inviting a professional photographer to the Confirmation; the view of confirmants
walking to the church with Rauskins leading them shows the significance of the event
in the eyes of the community. The photo depicting the Confirmation procession, and
the photo taken after the Confirmation at the side of Alkiskiai church are almost always
taken in the same place from the same angle. According to Rasma Balklava, this was
carefully supervised by G. Rauskins$ before the events.*

From 1941, he also managed the parishes and Sauliai region, as the former pastor
T. Kupffer was getting older and eventually repatriated to Germany. During the havoc
of war, G. Rauskins fled to Courland (Kurzeme) with his family in attempt to leave
Lithuania through Latvia, but ultimately stayed in Liepaja and for a while served in

Zemgales Balss. “Mac. Romans. Lietuvas latvju ticibas biedru sveiciens.” Zemgales Balss, nr. 142
(29. janijs, 1936).

Rasma Balklava, interview by Diana Hristenko in Zvejniekciems, Latvija, 2 July 2025.

Ibid.

Confirmation photos from Alkiskiai parish, Ernestas Vasiliauskas, op. cit., 206-210; 212.
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Liepaja St. Anna’s Church and others nearby, which often was the last place of sacrament
for those who fled through Liepaja to Poland and Germany to escape the reoccupation
and repressions brought by the Soviet regime. The time of Courland Pocket (Latvian -
Kurzemes katls (Courlandian Kettle)) from early October 1944 until 9 May 1945, has been
described by the Roman Catholic Church Cardinal, Church historian Julijans Vaivods
(1895-1990), telling the story of the people of city of Liepaja, the story of those who
fled and those who endured the siege of the Soviet army.**

In the autumn of 1945, Gustavs Rauskin$ was accused under the Soviet legislation,
the Article 58-a of Soviet Criminal Code “On betrayal of the motherland”.>® The reason
for the arrest and application of this Article often were connections with the national
resistance, collaboration with the Nazi occupation regime or being associated with
a religious organization of independent Latvia or Lithuania. In Rauskins’ case, the vio-
lation was constituted by three articles in newspaper “Tévija” (Fatherland), where he
critiqued the Soviet rule and atrocities perpetrated during the wartime, calling upon
the people to resist the regime - these were more than enough,* and after months
of interrogation, on 26 December 1945, Rauskin$ was sentenced to 10 years of cor-
rective labour and confiscation of property. Rauskins was sent to Irkutsk, Siberia, to
place where prisoners like him were called smertniki - the ones who would or should
die in the camp due to the hard work, living conditions and general attitude towards
prisoners.®

After surviving 10 years in GULAG, Rauskin$ was allowed to return to Lithuania
and shortly after that became the parish pastor again.* The longstanding pastor was

Septini ménesi Liepdjas cietoksni. Dienasgramata, broadcasted in audio format by Radio Marija
Latvija, based on the book by Cardinal Julijans Vaivods, https://rml.lv/gramata-septini-menesi-
liepajas-cietoksni/ (accessed Aug. 24, 2025).

“Treason to the motherland, i.e. acts done by citizens of the USSR in damage to the military
power of the USSR, its national sovereignty, or the inviolability of its territory, such as: espio-
nage, betrayal of military or state secrets, crossing to the side of the enemy, flight (by surface
or air) abroad, shall be punishable by the supreme measure of criminal punishment - shooting
with confiscation of all property, or with mitigating circumstances - deprivation of liberty for
a term of 10 years with confiscation of all property [20 July 1934 (SU No. 30, Art. 173)]” RSFSR.
Criminal Code of the RSFSR (1934), Article 58-a. http://www.cyberussr.com/rus/uk58-e.html#58-1a
(accessed Aug. 24, 2025).

Darius Petklinas, The Repression of the Evangelical Lutheran Church in Lithuania During
the Stalinist Era (Klaipéda, 2011), 79; G. Rauskins also received several awards for service to
Latvia in 1938-1939; “Ar atzinibas krusta V Skiras ordeni: apbalvoti.” Briva Zeme, 20. decembris,
1938.

Darius Petkiinas, The Repression of the Evangelical Lutheran Church in Lithuania, 84-86.

This matter of who-what-where circumstances regarding the arrest of G. Rauskin$ has raised
discussions between the author of the current article and both members of Alkiskiai parish
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renewed in the position in January of 1956, with the council protocol showing that
“all present unanimously decides to ask Lithuanian SSR Evangelical Lutheran Church
Consistory in Kaunas reinstate Gustavs Rauskins as the pastor of evangelical Lutheran
parish in Alkiskiai, due to his return from Siberia.”® The story of Rauskins and the repres-
sions in context of Sovietization and Stalinism period is a harrowing pattern observed
in multiple cases, as many of the Lutheran pastors, especially with such military and
religious past during the interwar period, were subjected to repressions, arrested, sent
to GULAG, and many of them never came back.

The unique part of Rauskin$’ service and religious life of Alkiskiai parish is manifested
by the fact that there was a house built specially for Rauskins as the village pastor,
which, during the Soviet period and under aggressive Khruschev’s Thaw religious policy,
was a remarkable phenomenon.* The parsonage was opened at the anniversary of
25 years since the ordination of Rauskin$ - 1957.2 The parsonage still stands and was
inhabited until 2018, when Mirdza Svageris, the wife of parish pastor Edvins Svageris,
passed away. There have been ideas or initiatives of turning the parsonage into museum
dedicated to Alkiskiai and Gustavs Rauskins, Lithuanian Latvian clergy and other mem-
bers of the parish.

State and religious The Lithuanian State Archive and the Lithuanian Special
policy Archive hold information provided by both the Lutheran

Church and the Religious and Cults Affairs Council (CARC).
The latter was the main instrument and supervisor of the Sovietization in religious
matters (excluding the Russian Orthodox Church, which had its own Council until
1965 - CAROC). There were several CARC commissioners in Lithuanian SSR during this

members and clergy in Latvia, as the most common practice was that pastors were not allowed to
return to their previous parishes, or the place of service, or even the place of previous residence,
however, since G. Rauskins was arrested in Latvian SSR in Liepaja, he was permitted to return
to Lithuanian SSR and continue his previous profession and in the previous parish. This case of
procedural nuances that enabled Rauskins to continue working in Alkiskiai has been best desc-
ribed by Darius Petkiinas, The Repression of the Evangelical Lutheran Church in Lithuania, p. 81.

EltiSki Parish Council. Protocol decision on the appointment of G. Rauskins as pastor of the Eltiski
Evangelical Lutheran Latvian congregation. 1 January 1956. Alkiskiai Evangelical Lutheran Parish
Archive, from Rasma Balklava, op. cit., 346.

Churches and other clergy buildings were often turned to secular use, some were made into
concert halls (Anglican St. Saviour's Church in Riga) or sports halls, others were adjusted for
kolkhoz needs (Gliidas Church in Latvia was used as a fertiliser storage), Kaunas Lutheran Church
and complex around it was turned into auditoriums and administrative rooms for University of
Kaunas.

Darius Petkiinas, The Repression of the Evangelical Lutheran Churchin Lithuania, 78-79.
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Figure 1. Parsonage built for Gustavs Rauskin$ in 1957. Photo by D. Hristenko, August 2025

period, including Antonas Gailevicius (1944-1948), Bronius (Leonas) Pusinis (1948-1957),
Justas Rugienis (1957-1973)* and lastly K[?]. Tuménas (1973-1978), who was infamously
mentioned as highly aggressive and disrespectful towards religious Lithuanians in
the Lithuanian freedom fighters’ bulletin in America “ELTA”.*

To understand the conditions in which operated the postwar Lutheran Church, and,
briefly, G. Rauskins$ himself (until being arrested), and to characterise the prevailing
attitude towards the clergy and a church as part of Lithuanian community, the quote
of commissioners’ report to the Ivan Polansky in Moscow is provided here below -

Visuotiné lietuviy enciklopedija. ,Religijy reikaly taryba.”“ https://www.vle.lt/straipsnis/religiju-
reikalu-taryba/ (accessed Aug. 18, 2025).

ELTA Information Service of the Supreme Committee for Liberation of Lithuania, Bulletin, No. 4
(216), (New York, April 1977).
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3. Evangelical Lutherans - the number of parishes and believers at present has
not yet been established. By 1940, in the Lithuanian SSR, there were a total of
18 parishes and 36 branches. Considering that Lutherans were mainly Germans,
it must be assumed that, with the advance of the Red Army and the liberation of
the Lithuanian SSR from the German occupiers, the latter fled to Germany, and
consequently, the number of Evangelicals has become significantly smaller.

Later in the same report A. Gailevicius states:

5. Concerning the patriotic work of religious communities, there is no need to
speak further, since, as you already know, the leadership of the Catholic clergy
is disposed against Soviet power. However, | consider it necessary to note certain
facts from those measures which, by decision of the government and the Central
Committee of the Communist Party (Bolsheviks) of Lithuania, were adopted with
the aim of using the Catholic Church in the struggle against active bandit formati-
ons on the territory of the Lithuanian SSR.*;

This attitude was also applied to other religious groups, including Lutherans, who
additionally struggled with being perceived as an extension of German culture.

Since the information that CARC provided to Moscow almost always was completely
secret, the provided statistics, the commentaries regarding the actual religious situa-
tion in the state, the problems of both ideological and circumstantial nature are most
likely reliable, as there are frequent questions from Moscow to be even more precise
regarding religious situation, CARC Commissioner in Moscow Ivan Polansky frequently
demanding to get to the point without sugarcoating the narrative. The possible flaws
concerning the data used by CARC mostly stemmed from the parishes, monasteries, and
clergy often providing imprecise statistics, lists of inventories and events, etc., as a form
of sabotage or lack of manpower. Dynamics with providing and receiving data to and
from CARC meant that Soviet apparatus sometimes underestimated the believers. This
matter is more extensively reflected in the CARC reports regarding the Roman Catholic

Council for Religious Affairs under the Council of People’s Commissars of the USSR. Informational
Report for the 1t and 2™ Quarters of 1945, to Comrade I. Polansky by A. Gailevicius, July 9, 1945.
In Russian. Lithuanian State Archive, Fund R-181-1-63, p. 13.

Ibid., 16.
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Church, but that also coincides with Catholics being the most prominent confession in
the Lithuanian SSR.*

As most CARC commissioners in the Baltics had had some experience with the KGB
or MVD, the tendency for accuracy when working with sensitive information was not
new. Those who failed to work “efficiently” due to professional or personal reasons
were promptly discharged - in Lithuania, it was A. Gailevicius who was commissioner
for approximately four years, and the first commissioner in the Latvian SSR J. Restbergs
was also in the position until 1948, ultimately being accused of maintaining excessively
brotherly connections with the religious organisations.*®

Metric data and Church records in postwar Lithuanian SSR were used by the Church
to help Lithuanian residents and those, whose documents were lost or destroyed dur-
ing the war for various reasons. At times, they were used to sabotage the Sovietization
and the overwhelming control, helping the patriotic Lithuanians to change identities or
obscure the life events of national partisans. The pastor, later - bishop Jonas Kalvanas in
Tauragé was accused of this several times by the agents that were involved in investigat-
ing him, but he never was sentenced.* The metric data and Church records provided
by the parish to various organizations and state were especially important during late
1940s and early 1950s. Later, the impact of metric data was less prominent.

Every Council of Religious Affairs (CARC) in designated state reported to Moscow
office regarding the numbers of believers, the spike of numbers or irregular activities
that could attract greater attention to the village, county or local pastor. Furthermore,
the local CARC officials were controlled by Moscow regarding their efficiency in enforce-
ment of the State religious policy, they could be removed from their positions if
the instalment of policy was not effective enough or due to personal failures as a Soviet
operative.

Council for Religious Affairs under the Council of People’s Commissars of the USSR, Informational
Report on the Lithuanian SSR for the Second Quarter of 1945, to Comrade I. Polansky. In Russian.
Lithuanian State Archive, Fund R-181-1-63, pp. 21-24.

More on CARC and CARC commisioners of Latvian SSR in: Diana Hristenko, Valdis Téraudkalns,
“Religisko organizaciju kontrole Latvijas PSR (1944-1985),” Cels / The Way 73 (2022): 59-78,
https://doi.org/10.22364/CL.73.04.

Committee for State Security (KGB) under the Council of Ministers of the Lithuanian SSR,
Conclusion, signed by Major General Lyaudis, 3 September 1958. Lithuanian Special Archives,
LYA-K-30-1-704-1A, pp. 25-26.
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Changes in parish In the prewar period, Rauskin$ and the parish council
before and during worked both in Lithuanian and Latvian languages. It
the Soviet period reveals the international spirit of parish and greatly helps
with analysing the parish register. Through analysis of par-
ish records maintained by G. Rauskin$ before World War Il and after his return from
GULAG, which consist of outgoing correspondence and records of those parish inhabit-
ants, who were born, wed or buried within the parish, the author illuminates the ten-
dencies in religious life, which were brought about by Sovietization, and, where possible,
connects the data provided by Rauskins to other Church data during this period.

In 1936, the Church book written by Rauskins contained 1202 outgoing information
entries,*® whilst in 1937 - over 900, in 1938, there were 1038 outgoing entries regard-
ing the church information provided by the parish and Rauskins.>2 These records show,
where the young couple, family or other inhabitants involved in the recorded process
are Lithuanian Latvians or Latvians coming from Latvia, the entries are written in both
languages, later, in the Soviet period, the records where made either in Lithuanian,
Latvian or Russian.

A decline of religious life during the Soviet occupation in Alkiskiai is suggested by
the same outgoing information registers - when Rauskins returns from Siberia and
regains the position in the parish as a pastor, the outgoing data is from 99 entries in
1957,% then varying from 141 in 1958°* and 45 in 1959.% The lowest record of outgo-
ing data is 5 entries in 1969.% Those entries are in Latvian, consisting of requests by
the Consistory of the Lithuanian Lutheran Church, and one request to provide informa-
tion of birth and baptism of a young woman born in 1943.5" In 1970 and 1972, the entries
are entirely absent, whereas 1973 has 84 entries, which suggests two possibilities -
some of the entries at least from 1972 have been entered under 1973, as there are
only 4 entries, although the numbering is “84”, or there might have been an alternative
Church record book. If so, the data contained therein is not available to the author and
apparently these records are missing from the Alkiskiai parish Church book archives.

Gustavs Rauskin$, Parish Register of Outgoing Information, 1935-1944, AlkiSkiai Evangelical
Lutheran Parish Archive, pp. 41-64.

Ibid., 64-89.
Ibid., 91-119.

Gustavs Rauskins, Parish Register of Outgoing Information, 1956-1973, AlkiSkiai Evangelical
Lutheran Parish Archive, p. 5.

Ibid., 8.
Ibid., 9.
Ibid., 22.
Ibid.
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The data shows tendencies that are essential in terms of analysing Sovietization
processes and effects: the decline of religious activities during the Khrushchev Thaw -
an aggressive anti-religious campaign in the 1950s and well into the 1960s-1970s, which
influenced the Church’s inner and outer activities, therefore, even the active parishes
experienced a rapid decline of religious life and changing into survival mode.

Wedding records show an irregular downward spiral starting from 1960s, as
the Sovietization of public space and celebration intended to secularise weddings,
which were to be perceived as the beginnings of the new Soviet man and the proper
Soviet family. In 1941, 26 weddings®® were held at the AlkiSkiai Lutheran Church, in
1956 - 7,% but in 1958 - 14.%° This spike could also be explained by the return of Rauskins
to the position, however, later on, in 1967, four weddings were recorded.5! All the records
made by Rauskins are in Latvian, most of the couples come from Latvian SSR. The rea-
soning behind this movement across the borders could comprise one or both of the fol-
lowing: 1) authority of Gustavs Rauskins amongst Lithuanian Latvians who migrated
to Latvia and his past of being repressed by the Soviets; 2) wanting to have a wedding
ceremony in the Church but fearing local ostracism, therefore aiming for a church wed-
ding elsewhere, “away from the eyes”, as the concept of private and public space of an
individual was rapidly changed during the Sovietization. Rauskins also agreed to marry
people who were divorced, some of the brides or grooms were Russian Orthodox or
Roman Catholics, thus he did not forbid mixed marriages.

The list of baptised children starting from 1955 shows a more promising picture,
as there are 24 records of baptism in 1956. Several of them are families from Latvia,
predominantly from Courland, but some even from Riga.® Most popular places of origin,
from which people came to Alki3kiai to Gustavs Rausking, were Zeimelis, BirZai, Akmené
county and others in Lithuanian SSR. From Latvian SSR people mostly came from Auce
county, Liepaja county, Talsi city and other areas. There is even a record of baptism
of little girl named “Zina” (Zinaida), who was born in Tartu, Estonian SSR in 1956 and
baptised in 1957 at 18 months old.®® Record has been made in Russian, as the father is
an Orthodox Russian.

Alkiskiai Evangelical Lutheran Parish Parish Register: Weddings, 1944-1992, Alkiskiai Evangelical
Lutheran Parish Archive, p. 12.

Ibid., 30.
Ibid., 39
Ibid., 56.

Alkiskiai Evangelical Lutheran Parish Register: Baptisms, 1943-1944/1955-1967, Alkiskiai
Evangelical Lutheran Parish Archive, pp. 17-18.

Ibid., 21.
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Alkiskiai Parich Religious Life under Soviet Rule (1956-1973)
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These sources of microhistory of Alkiskiai show several known tendencies in terms
of Sovietisation - the aggressive religious policy towards religious life and religious
identity, as the new Soviet man should not get baptised and should not give in to old
tales of black skirts,** eschew the old ways and advance into the new future.

To consider the data provided by AlkiSkiai parish in the context, one should analyse
the records and overall history yielded by other similar Lithuanian Latvian parishes, such
as Zeimelis until the 1950, or BirZiai, which has been done by Ernestas Vasilauskas in
the period from the 19t century until World War 11.° The author of the current article had
a chance to analyse the data from Kaunas Lutheran Church (Kauno evangeliky liuterony
baznycia) from the late Stalinist period, as the Church and parish were closed in 1953
and later used as part of Kaunas University campus. During the period from 1949 to
1953, no more than six weddings were registered annually, with a low of three in 1952.5¢

Reference to the active anti-religious campaign during the Khruschev’s thaw where clergy was
often portrayed and simplified into this comic character.

Ernestas Vasiliauskas, op. cit., 108-111.

Kaunas Evangelical Lutheran Parish Register of Church Acts (baptisms, marriages, burials, confir-
mations, Holy Communion), 1949-1953, Kaunas Evangelical Lutheran Parish Archive, pp. 4-26.
In Lithuanian.
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Figure 3. Alkiskiai Lutheran Church and cemetery. Photo by D. Hristenko, August 2025

To put this into perspective, Kaunas was one of the two largest cities in the Lithuanian
SSR, but Alkiskiai had fewer than 300 people during the early occupation.

In terms of influence among Lithuanian Latvians and Lutherans, as well as statistics,
AlkiSkiai could be a close second to Tauragé parish, as Tauragé is a city, not a village,
and both share a prominent Lithuanian Latvian religious history and a longstanding
tradition of pastors, including Gustavs Rauskins and Jonas Kalvanas.

Comparison with Latvian or Estonian data during this period could be problematic,
as the Lithuanian Lutheran Church was a minority Church in Lithuania, contrary to
the position of Lutheran Church in Latvia and Estonia. This firmly attests to the need
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for analysis of Lithuanian Latvian existence and the modes thereof during the period
of Soviet occupation.

Regardless of the specific circumstances, the AlkiSkiai data repeatedly shows that one
person may be sufficient to deter the Sovietization individually and collectively, to keep it
in a kind of “stand by” mode until better times; the author can observe sporadic episodes
of activities in parishes like AlkiSkiai as causing concerns and difficulties to the local
Council of Religious Affairs. During the Sovietization process, the situation concerning
the believers, when “numbers are going up!” was the exact opposite of the expected
results of Soviet rule, where parish should be closed, Church destroyed, and religiosity
should have been removed from the minds of Soviet citizens as modus operandi.

Conclusion The author suggests that the upbringing and the unique

characteristics of the Estonia-Latvia border region may
have influenced the attitude of Gustavs Rauskins$ towards serving the communities
outside of Latvia. To further examine the thought, the written sources by Rauskins and
of him, as well as people of his time and parish should be explored.

A case study examining the motives and realities of pastor’s work during the Soviet
era could be conducted, as there is sufficient available documentation, particularly
regarding the direct activities associated with the AlkiSkiai parish.

The experience and persona of Gustavs Rauskins shows significant influence of
personal impact towards maintaining religious resilience, leading by example, surviv-
ing the GULAG and serving the parish regardless of the political circumstances - inde-
pendent Lithuania and Latvia, helping others in chaos and pain of war, returning to
the parish were Church’s role in society had changed for worse. AlkiSkiai is a remark-
able case for exploring adaptation to the conditions in Soviet borderlands, one who
expands the perspective and interest concerning other cases of this kind on many Soviet
borders across various cultural, religious or national groups. The combined identity of
Lithuanian Latvian-Lutheran was a source of power both for the parish and the clergy
during Soviet period. AlkiSkiai parish demonstrates that Sovietization of religion was
contested, when met with specific conditions.

The effort of this paper could provide an impetus for further exploration of the sup-
porting role of Gustavs Rauskin$ to Jonas Kalvanas in Tauragé and in preserving
the Lithuanian Lutheran Church, yielding a clearer view of the Lithuanian Latvians and
Latvians and their heritage of preserving the Church during hardship.

The author also realises that even though this case is interesting due to many side
factors - cross- border relationships, pastorage, resilience to the regime, one should be
very careful while working with specific local sources, as the risk of overemphasising
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certain factors is significant, which may prevent adequate consideration of major ten-
dencies. The author plans to conduct a further research of other Lithuanian parishes
during World War Il and Soviet period, to put Alkiskiai and other locations into perspec-
tive of Sovietization process and Lithuanian borderland religiosity.

Similar research has been already undertaken by PhD Ugis Sildegs, who has analysed
Nikolajs Plate’s work and life in the Latvian SSR - Theology in the Ghetto: The Life, Work,
and Theology of Nikolajs Plate (1915-1983), Pastor and Theologian of the Evangelical
Lutheran Church of the Latvian SSR.*” Despite facing repressions while serving in various
congregations, Plate managed to engage in a theological exploration of Lutheranism in
Latvia and became one of the key figures that enabled emerging of a new generation
of the Lutheran Church.

Consequently, the research dedicated to a personality and the individual’s efforts
during the Soviet oppression could broaden the view of religious experience of both
clergy and non-specialists, could connect the spiritual processes in Lutheran Churches
in Lithuania and Latvia in contemporary society. The author is grateful for the valu-
able feedback and support provided by Rasma Balklava, Andris Pétersons and Saulius
Juozaitis while writing this paper.

Abstract This article examines Pastor Gustavs Rauskin$ and

the Lithuanian Latvian Lutheran parish in Alkiskiai as
a case of religious resilience in the Soviet borderlands. By using archival sources of
the Lithuanian State Archive, the Lithuanian Special Archive and metric data from parish
records, the author illustrates the challenges that were faced by the parish and the pas-
tor himself during the Soviet occupation and anti-religious policy from 1944 to 1979.
The author concludes that, despite the existing conditions, Sovietization of religion was
slowed by the authority and leadership of a single individual within the parish and
the Church.

Sildegs, Ugis. Theology in the Ghetto: The Life, Work, and Theology of Nikolajs Plate (1915-1983),
Pastor and Theologian of the Evangelical Lutheran Church of the Latvian SSR. Helsinki: University
of Helsinki, 2017.
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Kopsavilkums Religiska noturiba un parrobezu identitate -
EltiSku luteranu draudzes un Gustava
Rauskina piemeérs, 1944.-1979. gads

Sis raksts ir veltits ev.-lut. Eltisku draudzes ilggadéjam macitajam Gustavam Rauskinam
un ev.-lut. EltiSku draudzei ka religiskas noturibas pieméram padomju perioda.
Analizéjot pieejamos avotus no Lietuvas Valsts arhiva, Lietuvas Speciala arhiva un drau-
dzu metriskajiem datiem, autore apraksta tas gritibas, ar kuram saskaras Lietuvas
latvieSi sava ticibas dzivé, padomiju antireligisko politiku un represijas, kas tika vérstas
pret G. Rauskinu. Autore secina, ka EltiSku draudze, neskatoties uz draudzes aktivitates
samazinasanos, ir lielisks piemérs tam, ka sovetizacijas procesu ir iesp&jams ievérojami
paléninat pat ar vienas personas autoritati draudzes un baznicas iekSiené. Autore izsaka
pateicibu Rasmai Balklavai, Andrim P&tersonam un macitajam Saulum Jozaitim (Saulius
Juozaitis) raksta izstrade.

(CMoM

© 2025, Diana Hristenko, University of Latvia
This is an open access article licensed under the Creative Commons Attribution-NonCommercial
4.0 International License (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/)

Raksts izstradats projekta “Latvijas AtveseloSanas un noturibas mehanisma plana 5.2. reformu
un investiciju virziena “Augstskolu parvaldibas modela mainas nodrosinasana” 5.2.1.r. refor-
mas “Augstakas izglitibas un zinatnes izcilibas un parvaldibas reforma” 5.2.1.1.i. investicijas
“Pétniecibas, attistibas un konsolidacijas granti” otras kartas “Konsolidacijas un parvaldi-

bas izmainu ievieSanas granti””ietvaros, projekts Nr. 5.2.1.1.i.0/2/24/1/CFLA/007, “Latvijas
Universitates iek$&ja un aréja konsolidacija”.
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KITIJA MADELANE

RABINS SMUELS JEKABS

FALKS UN MISTIKIS EMANUELS
SVEDENBORGS: STARPRELIGIJU
DIALOGS 18. GADSIMTA

Saja raksta tiek analizéta rabina Smuela Jékaba Falka un mistika Emanuela Svédenborga
iespéjama personiska un idejiska saskarsme 18. gadsimta Londonas ezoteriskaja vide.
Sis laikmets Eiropa iezZiméjas ar strauju apgaismibas ideju izplatibu, religiskas tolerances
jautajumu aktualizeéSanos un slepenu biedribu uzplaukumu, kuras nereti notika ideju apmaina,
neskatoties uz konfesionalam un teologiskam atskirlbam. Raksta izmantoti fragmenti no J. Falka
dienasgramatas un E. Svédenborga sapnu pieraksti, ka ari vésturnieces Mar3as Keitas Suhardas
starpdisciplinarie pétijumi, kas piedava interpretativu skatijumu uz $is iespéjamas saprasanas
pavedieniem. Identificéjot abu vizionaru tematiski kopigas iezimes: mesianiskas gaidas,
simbolisko hermeneitiku un universalisma étiku, raksta tiek argumenteéts, ka abu mistiskas
prakses veidoja “teologisku viesmilibu”, kas netieSi pretojas attieciga laikmeta “aizvietoSanas
teologijai” un socialas atstumtibas tendencém.

Atslégvardi: Smuels Jékabs Falks, Emanuels Svédenborgs, kabala, misticisms, ezoterika,
brivmirnieciba, starpreligiju dialogs, 18. gadsimts.
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“Parasts cilveks vienmeér ir bijis vesels, jo parasts cilveks vienmér ir bijis mistikis.
Vins ir pielavis kréslas stundu. Vins vienmeér ir bijis ar vienu kaju uz zemes, bet ar
otru - pasaku zeme...”

G. K. Cestertons, “Ortodoksija” (1908)

“Debesu bitiba ir nodrosinat vietu visiem,
kas dzivo labu dzivi, neatkarigi no vinu religijas.”
Emanuels Svédenborgs

levads un pétniecibas  Krogi, masonu loZas, alkimiku pagrabi un privati saloni -
vesturiskais konteksts 18. gs. Londona pulcéja dazadu tradiciju parstavjus un

alternativas atmosféras cienitajus, kas mekléja pieredzi
arpus konfesionali noteiktajiem ietvariem. Sada vide nodrosinaja to, ka pat 3kietami
nesalagojami domataji - rabins un kabalists Smuels Jékabs Falks (1708-1782) un zviedru
mistikis un teologs Emanuels Svédenborgs (1688-1772) - varéja satikties uz lidzverti-
giem pamatiem. Abu saikni neveidoja ne dogmatiski ietvari, ne rabiniski prieksraksti,
bet gan kopigs “mistisks temperaments”. Pilnigaku ieskatu E. Svédenborga uzskatos
sniedz vina darbu rekonstrukcija - sapnu dienasgramata, viziju pieraksti un teologiskie
traktati.! Netrikst art bagatigs laikabiedru liecibu, plasais biografiju un analitisku péti-
jumu klasts, ko 3eit batu neiespéjami uzskaitit. Savukart tadi vésturnieki ka Adolfs
Neibauers (Adolf Neubauer), Zalamans Sehters (Solomon Schechter), Hermanis Adlers
(Hermann Adler), Sesils Rots (Cecil Roth) un citi ir centuSies iepazit J. Falka télu. Misdienas
vinu priekSplana izvirza divas pétnieces ar atSkirigam pieejam: MiSela Orona (Mishal
Oron) un Mar3a Keita Suharda (Marsha Keith Schuchard).? Galvenie avoti par J. Falka
dzivi un uzskatiem ir vina dienasgramata, vina asistenta Cvi HirSa no Kalisas (Tzvi Hirsch
mi-Kalish) piezimes, rabina Jékaba Emdena polemika, laikabiedru memuari, véstules,
ka ari klistosas legendas. Lai ar1 J. Falks jidaisma vésturé iemantojis divéjadu reputa-
ciju - vieniem svétais, citiem Sarlatans -, ari péc J. Falka dienasgramatas publicéSanas
un jaunu pétijumu veikSanas, ka norada ebreju misticisma pétnieks Jehuda Libess

Liela dala E. Svédenborga darbu ir pieejami tieSsaisté Swedenborg Foundation majaslapa, kas
nodrosina brivpieejas digitalo bibliotéku: Swedenborg Foundation, Online Theological Works and
Resources, https://swedenborg.com

M. Suhardas pétijumi galvenokart balstas uz anglu un zviedru arhivu materialiem, masonu un
jakobitu arhiviem, E. Svédenborga avotiem, ka arf agrinajiem sekundarajiem minéto vésturnieku
pétijumiem. Atskiriba no M. Suhardas spekulativajam interpretacijam, M. Oronas 2002. gada
izdevums Rabbi, Mystic, or Impostor? The Eighteenth-Century Ba‘al Shem of London piedava pirm-
reizéju J. Falka dienasgramatas publikaciju ar kritisku tas komentaru.
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(Yehuda Liebes) sava 2003. gada recenzija Diary of an Enigma, J. Falks joprojam paliek
enigmatiska personiba akadémiskaja diskursa.?

Pirmavoti, kas izgaismo So abu domataju iespéjamas attiecibas un savstarpéjo
ietekmi, ir fragmentari, tomér véra nemami. Ta, pieméram, J. Falka personiga dienas-
gramata un piezimes, kas publicétas ar komentariem M. Oronas 2002. gada izdevuma,
sniedz ieskatu vina okultajas praksés un iespéjamos kontaktos ar E. Svédenborgu.*
Avotos atrodama véstule, kas adreséta kadam Emanuelam, ka ari dienasgramatas
ieraksts, kura J. Falks piemin meditaciju ar ebreju frazi “Dieva kalns” un tai atbilstosu
simbolisku vardu iegravéSanu. Notikums datéts tiesi pirms E. Svédenborga aizbrauksa-
nas no Londonas 1745. gada.® NetieSas norades par abu saskarsmi atrodamas Katrinas Il
véstulés (1781), Vatikana inkvizicijas zinojumos (1791) un celotaju piezimés, pieméram,
Hakima Josifa Davida Azulaji hronikas.®

lepretim M. Oronai, vésturnieces M. Suhardas pétnieciskie apgalvojumi akadémis-
kaja vidé izpelnijusies zinamu kritiku.” Pieméram, vinas pétijumi par E. Svédenborga
saistibu ar Francijas izlukdienestu vai iesp&jamo tuvibu ar J. Falku neesot dokumentari
avoti, bet gan spekulacijas, kuras neatkarigs pétnieks Maikls Talbots (Michael Talbot)
raksturo ka ceribu, ka “masonu arhivi kidu dienu to pieradis”.8 M. Suhardas pétijumos
izskan ari téze, ka J. Falks un E. Svédenborgs kopigi centuSies radit jaunu sinkrétisku
religiju, kura kabala un kristiga teozofija saplist “Jaunas Jeruzalemes” vizija.® Lai gan

Plasak: Yehuda Liebes, “Diary of an Enigma,” Ha-Aretz, 3 June 2003, https://www.haaretz.com/
life/books/1.4845072

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven: Jacobites,
Jews, and Freemasons in Early Modern Sweden (Leiden: Brill, 2012), 361-362.

Sie fragmenti M. Suhardai lavu3i pienemt, ka abi varétu biit kopigi piedalijusies kada rituala vai
magijas praksé pirms SkirSanas // Marsha Keith Schuchard, Emanuel Swedenborg: Secret Agent
on Earth and in Heaven, 362.

David B. Ruderman, Review of Rabbi, Mystic, or Impostor? The Eighteenth-Century Ba’al Shem
of London, by Michal Oron, Jewish Historical Studies 52, No. 1 (2021): 315-319, https://doi.
0rg/10.14324/111.444.jhs.2021v52.027 // Ebrejs Hakims Josifs Davids Azulaji Cida (Chida)
1778. gada Londona atziméja, ka francu izcelsmes markize vinam prasijusi aizlligt ar piebildi,
ka jau vérsusies péc palidzibas pie “Londonas Ba‘al Sema”. Sadas epizodes ne tikai apliecina
J. Falka starptautisko dziednieka slavu, bet ari netieSi rada, ka vins tika cienits ari arpus ebreju
kopienas. Sikak sk. sefardu intelektuala autobiografisku liecibu - Azulai, Hayyim Yosef David
Chida, Ma’agal Tov, ed. Abraham Yaari (Jerusalem: Mossad Harav Kook, 1950).

David B. Ruderman, Review of Rabbi, Mystic, or Impostor? The Eighteenth-Century Ba’al Shem of
London, 318.

Michael Talbot, “Emanuel Swedenborg and the Kabbalah: A New Look at the Sefer Yetzirah,” New
Philosophy, Vol. 110, Iss. 3-4 (2007): 488.

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” Blake: An
Hlustrated Quarterly, Vol. 26, Iss. 2 (Fall 1992): 45-46, 50-51.
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vésturnieks Pavels Macejko (Pawet Maciejko) So hipotézi uzskata par spekulativu un
raksturo ka “muasdienu multikulturalisma pozitivo fantaziju”, tomeér ta akcenté batisku
aspektu, proti, 18. gs. pastavéja domataji un entuziasti, kuri patiesi ticéja ebreju un
kristieSu religiskas sintézes iespéjai.’® Ta, pieméram, vésturnieks Tods Endelmens (Todd
Endelman) plasaka anglo-ebreju véstures konteksta savulaik uzsvéris J. Falka unikalo
starpnieka lomu. Proti, sava Londonas mitné vins uznéma gan diZciltigus kristieSus,
gan ebreju viesus no visas Eiropas, ta veidojot neformalu tikSanas punktu.!* Minétie
avoti varbat neapstiprina tieSu un neparprotamu kontaktu, tomér tie norada, ka abi
mistiki tika minéti lidzas un darbojas paralélas mistiku aprindas. Atskiriba no politiski-
ezoteriska ramja, ko piedava M. Suharda, es izvirzu “teologiskas viesmilibas” salidzino3o
modeli, kura abi vizionari aplikojami ka agrins starpreligiju dialoga gadijums. Lai arl
apzinos, cik trausls ir Sads skatijums, tas tomér veido komunikaciju arpus doktrinaras
polemikas un apologijas. Varbiit pat laujot saskatit, ka abu mistiku pieredze parkapj
“aizvietoSanas teologijas” (supersessionism) robezas un iezimé misticisma hermeneitiku
ka kopigu valodu starp tradicijam.

Biografiskais fons Rabins Smuels Jékabs Falks (1708-1782) - pla3ak pazis-
un konteksts tams ka Londonas Ba‘al Sem (“varda pavélnieks”) vai

“arsts Falkons” - ir ebreju mistikis, kabalists un alkimikis.
Dzimis Centraleiropa (iespéjams, Bavarija vai Podolija) un ap 1742. gadu apmeties uz
dzivi Londona péc aizbégSanas no Vacijas, kur tika apstidzéts burvestibas. Londona
J. Falks ieguva brinumdara slavu. Klida stasti par veiktiem kabalistiskiem ritualiem un
it ka pardabiskiem varondarbiem (pieméram, brinumainu uguns apturésanu, objektu
parvietoSanu u. tml.).1? Atskiriba no daudziem talaika rabiniem J. Falks bija turigs un
pie vina Londona padomu mekléja ne tikai ebreji, bet art aristokrati un okultisma pie-
kritéji, tostarp slavenais avantirists DZakomo Kazanova un italu mistikis grafs Kaljostro.:®
J. Falks praktizéja kabalu, izmantojot dievisko vardu formuléjumus un amuletus lau-
numa atvairisanai, kas izraisija neuzticibu tradicionalajas rabiniskajas aprindas.** Vacu
izcelsmes rabins Jékabs Emdens vinu asi kritizéja, nodévéjot par ba‘al sed (“démonu

David B. Ruderman, op. cit., 315-319.

Nathan Abrams, “The Kabbalistic Conjuror Who Charmed 18"-Century London,” The Jewish
Chronicle, 5 April 2024, https://www.thejc.com/judaism/the-kabbalistic-conjuror-who-charmed-
18th-century-london-nt2jasso (skatits 06.06.2025.).

David B. Ruderman, op. cit., 318.
Ibid.
Ibid.
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pavélnieku”) un apsitdzot sabatianisma.’> Tomér Londonas ebreju sabiedriba J. Falks
sp€ja izvairtties no atklatiem konfliktiem un palika formali uzticigs jadaismam, regulari
ziedojot sinagogam.t® Vienlaikus vin$ savas majas uzturéja privatu ligSanu vietu, kur,
neskatoties uz Lielas sinagogas aizliegumu veidot neatkarigas ligSanu grupas, pulcéjas
vina sekotaji.'” Ka norada pétnieks Deivids Rudermens (David B. Ruderman), J. Falks
sevi raksturoja ka ba‘al ha-bajit - “majas pavélnieku visai pasaulei”, tadéjadi atsakoties
ierobeZot savu garigo misiju tikai ar vienu draudzi.*®

Mistikis Emanuels Svédenborgs (1688-1772) - sakotnéji slavens zviedru zinatnieks
un izgudrotajs, pecak dzives otraja puse partapis par mistiki un teologu. Pamatojoties
uz savam vizijam un alegorisku Bibeles lasijumu, vins izveidoja jaunu kristigas teologijas
sistému, kas iedvesmoja tadas religiskas kustibas ka “Jaunas Jeruzalemes Baznica”.*®
Jau agra jauniba E. Svédenborgs nonaca saskare ar ezoteriskam tradicijam, proti, vide,
kura vins uzauga, bija piesatinata ar luteranu piétisma un mistiku idejam.?° Upsala Saja
laika bija filosemitisma un pietisma centrs, kur kristiga kabala, misticisms un racionala
filozofija veidoja Rietumu ezoteriku agrinaja jaunlaiku perioda. E. Svédenborgs pieder
Sai videi gan ka mantinieks, gan ka viens no izcilakajiem Sis domasanas parstavjiem
Skandinavija.* Rezultata visai agri E. Svédenborgs iemacijas uztvert jidaisma mistiku un

“Lai gan ietekmigais vacu talmudists un pret sabatianiem vérstais rabins Jékabs Emdens vinu
nosodija ka ba’al shed, nebija nekadu parliecinoSu pieradijumu, kas liktu saistit J. Falku ar sa-
batianismu.” // Nathan Abrams, “The Kabbalistic Conjuror Who Charmed 18*"-Century London”
(skatits 06.06.2025.).

Ibid. Vésturnieks C. Rots savos pétijumos neiztirza J. Falka mistisko darbibu, bet dokumenté vina
oficialo piederibu sinagogai un gimenes saites, proti, atklajot vina ka Lielas sinagogas biedra
statusu.

Ibid.
D. B. Ruderman, op. cit., 317.

The Editors of Encyclopaedia Britannica, “Emanuel Swedenborg”, Encyclopedia Britannica, 1 May
2025, https://www.britannica.com/biography/Emanuel-Swedenborg (skatits 02.07.2025.).

Svédenborga tévs DZespers Svédenborgs (1653-1735) bija Skaras (Zviedrija) luteranu arhibis-
kaps un teologijas profesors Upsalas Universitaté. DZespers bija saistits ar luteranu piétisma
kustibu, ko veicinaja vina pieredze Hamburga un draudziba ar Ezdrasu Edzardu (1629-1708).
E. Edzards bija studéjis jadaismu un Talmudu. E. Svédenborga tévs uzskatija engelu un garu
pieredzi par realu garigo dimensiju, kas daziem laikabiedriem Skita herétiska. Téva atvértiba
pardabiskajam ietekméja Emanuelu, kur$ no 1744. gada pats saka piedzivot vizijas un apgal-
voja, ka sazinas ar engeliem. Papildu ietekmi sniedza Eriks Bercéliuss, Emanuela masas virs,
kurs sava bibliotéka glabaja kabalas un rozkrustieSu tekstus, un Johanss Kempers (Mozus ben
Arons) - ebreju izcelsmes konvertits no Krakovas, kas tiek uzskatits par E. Svédenborga ebreju
valodas un mistikas skolotaju. // Henrik Bogdan and Olav Hammer, eds., Western Esotericism
in Scandinavia, Brill Esotericism Reference Library (Leiden: Brill, 2016), 401-403, https://doi.
org/10.1163/9789004325968

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 28.

101


https://www.britannica.com/biography/Emanuel-Swedenborg
https://doi.org/10.1163/9789004325968
https://doi.org/10.1163/9789004325968

kristigo teozofiju ka savstarpéji papildinosas, proti, vina vélakas teologiskas spekulaci-
jas satur paraléles ar kabalas simbolismu, pieméram, mikrokosmosa un makrokosmosa
atbilstibas jeb correspondentia teoriju.?? Vina sapnu dienasgramata (1743-1744), ka arl
vina teologiskie traktati (Arcana Coelestia, True Christian Religion) dokumenté Sis mis-
tiskas pieredzes un simbolisko hermeneitiku.? Proti, uz visai plasa intelektuala fona E.
Svédenborgs sava Arcana Coelestia (1749-1756) uzbiuvéja veselu “zinatni par atbilstibu”,
apgalvojot, ka katram redzamajam fenomenam un Bibeles télam atbilst neredzams,
garigs slanis, kuru vins atklajis nevis no Rakstiem, bet no debesu pieredzes.* Sakot ar
1744. gadu, E. Svedenborgu piemeklé intensivi sapni un vizijas, kas vinu noved pie par-
liecibas, ka vin$ var apzinati celot garu pasaulé un sarunaties ar engeliem.?® Ta, piemé-
ram, viesojoties Géteborga, E. Svédenborgs apgalvoja, ka taja pasa bridi vina dzimtaja
Stokholma, Sedermalmas rajona, plosoties liels ugunsgreks. Vélak vins precizéja, ka
liesmas esot apstajusas tris majas no vina dzivesvietas, un So notikumu aprakstija ar
parsteidzosu precizitati. GEteborga Sis zinas izplatijas jau taja pasa vakara, tacu oficials
apstiprinajums no Stokholmas pienaca tikai péc divam dienam, un, ka noradits laika-
biedru avotos, tas sakrita ar E. Svédenborga sniegto aprakstu. Notikumu autentiskumu
dokumentéja ari Imanuels Kants, kur$ vélak to ieklava sava véstulé Freilenei Sarlotei
fon Knoblokai (1763).% So un citu pardzivojumu iedvesmots, vin3 atlikuo maZu veltija
jaunas, mistiski piesatinatas kristigas doktrinas sludinasanai.

Ibid., 260. // Stkak: Emanuel Swedenborg, True Christian Religion, trans. John C. Ager (New York:
Swedenborg Foundation, 1946).

E. Svédenborgs sapni redz “kadu lielu karali (Francijas karali), kas laipni izturas pret visiem bez
iz8kiribas”, M. Suharda %o sapni, 1744. g. 21. oktobra ierakstu, interpreté ka simbolisku noradi uz
Luija XV atbalstu un netiesi uz J. Falka satito véstijumu par kalpoSanu Francijas karalim. // Stkak:
Emanuel Swedenborg, Dream Diary, trans. Anders Hallengren (PA: Swedenborg Foundation,
2001).

James F. Lawrence, “Correspondentia: A Neologism by Aquinas Attains Its Zenith in Swedenborg,
Correspondences: Journal for the Study of Esotericism, 5 (2017): 41-63. // Raksts analizé termina
correspondentia attistibu no Akvinas Toma metafizikas lidz E. Svédenborgam, paradot, ka st ideja
nav radusies izoléti, bet veidojusies mijiedarbiba ar agrino sholastiku, hermétismu, kabalu un
neokartézisko domasanu.

3

Dala So viziju vinu satrauca, proti, vin$ baZijas par “fanatisko iztéli”, kas rada “iek3&jo redz&ju-
mu”. E. Svédenborgs intereséjas par ziemelu Samanismam raksturigo “energomaniskas eksta-
zes” jeb demoniskas apséstibas fenomenu. 1744. gada sakuma Svédenborgs publicéja savu
darbu Regnum Animale, kura vins pirmo reizi neanonimi atklaja detalas par saviem garigajiem
eksperimentiem. Sajos pieredzes mekléjumos vins izmantoja apzinatas elpo$anas tehnikas un
badosanos, kas vina izraisija epilepsijai lidzigu stavokli un ekstatiskas vizijas. // Marsha Keith
Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 325-337.

Plasak: Erlendur Haraldsson, Johan L. F. Gerding, “Fire in Copenhagen and Stockholm: Indridason’s
and Swedenborg’s ‘Remote Viewing’ Experiences,” Journal of Scientific Exploration 24, No. 3
(2010): 430-431.
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Brivmurnieciba un 18. gs. brivmirnieku loZas daudzviet Eiropa kluva par nozi-
ezoteriskas biedribas: migiem starpkonfesionalas saskarsmes punktiem.
to loma starpreligiju Brivmarnieciba lielda méra ir religiski plurala, bet politiski
saskarsme neitrala braliba.?” Gan J. Falks, gan E. Svédenborgs bija

cieSi saistiti ar ezoterisko slani, kur religiska iecietiba un
okultu zinasanu mekléjumi gaja roku roka. No 1744, lidz 1745. gadam E. Svédenborgs
uzturéjas Londona, dzivojot tiesi virs krodzina Queen’s Arms Tavern Velklozas skvéra
(Wellclose Square), kur regulari sanaca francu masonu loZa, kas laipni uznéma ari ebreju
bralus.?® Nav pamata apSaubit, ka Saja kosmopolitiskaja vidé E. Svédenborgs brivi dis-
kutéja ar dazadu tautibu un religiju brivmirniekiem.

Personiskas attiecibas: tieSie un netiesie kontakti

Balstoties uz vésturnieka H. Adlera publicéto eseju 1903. gada, M. Suharda rekonstrué
So abu viru sasaisti, proti, J. Falks mitinajas Velklozas skvéra netalu no Preskotas ielas
blakus E. Svédenborgam.? M. Suharda atsaucas uz kadu J. Falka 1779. gada 12. februara
dienasgramatas ierakstu. Taja vin$ min, ka ir nostijis véstuli “diZciltigajam Emanuelam,
Francijas karala kalpam”, kura noradits valkat 1pasu apgérbu un rakstit savu vardu
kvadratveida, t. i., ebreju, burtiem.3® M. Suharda hipotétiski identificé 3o Emanuelu ar
E. Svédenborgu, pamatojoties gan uz abu geografisko tuvumu, gan uz iesp&jamo saikni
ar Luija XV diplomatisko dienestu, kura E. Svédenborgs varétu bit neoficiali darbojies.!
Proti, M. Suharda (&3, ka E. Svédenborgs bija iesaistits sazvérestibas un bijis Francijas
karala un Zviedrijas profrancu partijas “Cepures” slepenais agents.3? Kaut ari ieraksts ir
lakonisks un miklains un dokumentari pieradijumi nav saglabajusies, ta var biit norade
uz tieSu korespondenci starp abiem.

Seit jasaprot neitralitate, kas attiecas uz to, ko dara “loZas iek3iené”.
Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” 40.

Ibid., 40-51. // Adlera publikaciju misdienas cité ka klasisku faktologisku pamatu par J. Falku.
Plasak: Hermann Adler, “The Baal Shem of London”, trans. Jewish Historical Society of England
(1903), 148-173.

Marsha Keith Schuchard, “Jacobite and Visionary: The Masonic Journey of Emanuel Swedenborg
(1688-1772)", Skirret, https://skirret.com/papers/schuchard-swedenborg.html (skatits
02.06.2025.).

Marsha Keith Schuchard, “Jacobite and Visionary: The Masonic Journey of Emanuel Swedenborg
(1688-1772)", op. cit. // Zviedrijas karala Gustava Ill galma baumoja, ka Luijs XV finansgjis
E. Svédenborga teozofisko traktatu anonimu publicéSanu, piesedzot vina darbibu spiegoSanas
aprindas.

Sikak: F. G. Lindh, “Swedenborgs Ekonomi,” Nya Kyrkans Tidning (1929): 85-91, 112-118; vai
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Papildu netieSu saikni nodrosSinaja kopigi pazinas. Pieméram, E. Svédenborga pri-
vatais arsts Viljams Smits, kurs turpat Londona vienlaikus bija J. Falka tuvs draugs un
maceklis kabalistiskaja dziednieciba.®* 1744. gada vasara V. Smits arstéja E. Svédenborgu,
kur$ parcieta drudZainas vizijas un garigas krizes periodu, un M. Suharda uzskata, ka
tiesi ar V. Smita starpniecibu jaunais mistikis iepazinas ar J. Falka praktiskas kaba-
las metodém, pieméram, dziedniecibas un transa tehnikam.?* 18. gs. otraja puse
E. Svédenborgam piedévéts kads kuriozs, kas demonstré vina labvéligo attieksmi pret
judu misticismu un ebreju kopienas personam. Ka liecina vina sekotaju saglabatais
atminu stasts, E. Svédenborgs Londona esot nonacis dzila ekstaze divu ebreju klat-
bitné, kuras laika vinam nozagts zelta kabatas pulkstenis. Atguvies vins ne tikai atteicas
vinus apsidzeét, bet patiesi aizstavéja Sos “labos israélieSus”, pauZot parliecibu, ka vini
nav vainigi.*® Notikums it ka demonstré vina labvéligo attieksmi un uzticéSanos ebreju
mistikiem un ir fikséts 1781. gada Arminian Magazine izdevuma.®®

Pati M. Suharda gan raksta, ka konkrétu personisku tik$anos un sarunu dokumen-
tacija ir skopa un lielakoties balstas uz netiesSiem pieradijumiem. Tomér vide, kura
apvienojas brivmirnieciba, kabala un apgaismibas laika ezoteriska domasana, radija
kontekstu, kura art J. Falka kabalistiskie principi vareja tikt parnemti un interpreteti
masonu tradicija - pat tad, ja dokumentari pieradijumi par to nav saglabajusies. Ta,
pieméram, J. Falka vienigaja portreta redzamais kompass ir viens no brivmarnieku
simboliem, ka netieSa norade uz vina saikni ar So kustibu.*” Proti, savos pétijumos
M. Suharda atsaucas uz kddu masonu protokola piezimi, kur iniciali “J.” identificé ka
J. Falku un visai spekulativi vinu apraksta ka vienu no mistiska “Septinu gradu rituala”
neformalajiem lideriem Londona.3® Pat piesardzigakie vésturnieki piekrit, ka abi noteikti

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 296, 360-
380. // Par V. Smita draudzibu ar J. Falku sk.: Cecil Roth, “The King and the Cabalist”, Essays
and Portraits in Anglo-Jewish History (Philadelphia, 1962), 139-164; par vina attiecibam ar
Svédenborgu un Kabalas ietekmétajam medicinas teorijam sk. autores rakstu: M. Schuchard,
“Yeats and the Unknown Superiors: Swedenborg, Falk, and Cagliostro”, in Marie Roberts and
Hugh Ormsby-Lennon, eds., Secret Texts: The Literature of Secret Societies (NY, 1995), 114-168.

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 366-367.
Marsha Keith Schuchard, “Jacobite and Visionary: The Masonic Journey of Emanuel Swedenborg
(1688-1772)”, op. cit.

Ibid. // Plasak: R. L. Tafel, Documents Concerning the Life and Character of Emanuel Swedenborg,
vol. Il (London: Swedenborg Society, 1877), 609, https://archive.org/details/documentsconcern-
21tafe/page/608/mode/2up (parpublicéjums “An Account of Baron Swedenborg,” The Arminian
Magazine, January 1781); William White, Emanuel Swedenborg: His Life and Writings (London:
Simpkin, Marshall and Co., 1867), 134.

Nathan Abrams, op. cit.

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” 40-51. //
Sikak: W. Wonnacott, “The Rite of Seven Degrees in London,” Ars Quatuor Coronatorum 39 (1926):
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atradas “tuva saskarsmeé” viens ar otra idejam un varéjusi personigi tikties Londonas
mistiku salonos.*® Pieméram, M. Orona uzsver: lai gan J. Falks lidz miZa galam palika
praktizéjoss ebrejs, vins uzturéja cieSas attiecibas ar dazada ranga kristieSiem un iste-
noja sava veida starpreligisko kontaktu tiklu, neupuréjot savu identitati.*

Ta ka abu idejas ir novérojamas lidzibas, tas velak parnéma nakamas okulto zinibu
paaudzes. Proti, 1780.-1790. gada dokumenti uzrada, ka Eiropas slepeno biedribu dalib-
nieki abus uzskatija par gandriz vienlidz nozimigam garigajam autoritatém.* 1780. gada
Krievijas keizariene Katrina Il uzrakstija satirisku lugu “Viltvardis”, kas vérsta pret maso-
niem, kura vina izveido galveno télu ar vardu “Kali Falkistrons” ka aluziju par J. Falka
okulto autoritati.** Péc E. Svédenborga naves 18. gs. 80. gados Londona un Francija
paradijas grupas, kas pazistamas ka “svédenborgieSu iluminati”, kuras centas integrét
vina idejas brivmarnieku ritualos.*® Velak 1781. gada Katrina Il rakstija par Francijas
masoniem, kas parnemti ar E. Svédenborga macibu un gribéjusi “par katru cenu redzét
garus”, proti, tie vérsusies pie jaunpienacéja grafa Kaljostro, kurs teica, ka “vina riciba
ir visi doktora Falka noslepumi”.** Turklat kada 1791. gada Vatikana inkvizicijas zino-
juma lasams, ka “kada zviedru sludinataja un ebreju rabina principi tiek “apgaismoto”
aprindas turéti augsta goda”.*®

Vésture norada uz to, ka abi mistiki tika minéti vienlaikus, proti, J. Falka reputacija ka
okulto zintbu glabatajam bija tikpat liela ka E. Svédenborgam. Vai ir pamatoti uzskatit,
ka abu dzives vareja krustoties 18. gs. vidu Londonas ezoteriskajas aprindas? Pagaidam
neviens dokuments neapstiprina, ka abi batu bijusi oficiali registréti ka brivmarnieki.
Tapéc pétnieks D. Rudermens Sis “attiecibas” vérté drizak ka apkartéjas vides ietekmi,
nevis institucionalu iniciaciju, un M. Suhardas interpretacija, lai ari sugestéjosa, paliek
spekulativa.*

63-98; George Draffen, “Some Further Notes on the Rite of Seven Degrees in London,” Ars Quatuor
Coronatorum 68 (1956): 94-110; Livre des déliberations de la loge de ’Union, Nr. 70 (ap 1772-
1790), Ms. BE 166 Uni, Grand Lodge Library, London.

D. B. Ruderman, op. cit., 318.

Ibid., 319.

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” 40-51.
Ibid.

Ibid., 42-43.

Ibid. // Sikak: Catherine Il of Russia. “Letter to Baron Grimm.” April 5, 1781. In Correspondance
inédite avec Voltaire, Diderot et d’Alembert, ed. M. Tourneux, Vol. 2 (Paris: Plon, 1878).

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” 42-
43. // Sikak sk.: “Vatican Inquisition. Report on Secret Societies.” Rome, 1791. Archivio della
Congregazione per la Dottrina della Fede, Fondo Sant’Uffizio, prot. 514.

Lai gan M. Orona un M. Suharda parstav pretrunigas interpretacijas par rabina J. Falka identitati
un darbibu, D. Rudermens sava recenzija piedava iespéjamu sintézi starp Sim pozicijam. Vin$
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Cels uz starpreligiju Tomér ne jau abu iespéjama piederiba brivmirniecibai ir
saprasanos ST raksta centra, bet gan tas, ka, nakdami no atskirigam

religiskam vidém, vini veido skatijumu, kas lauj runat par
kopigo misticisma hermeneitika. Lai ari M. Suharda izvirza loti diskutablas hipotézes,
tomer tas ir noderigas ka hermeneitisks instruments, jo atklaj iespéjamos kopsaucejus
starp jadu un kristieu mistisko doma3anu. Tiei $ada nozimé M. Suhardas skatijums
Seit tiek izmantots - ka iedvesma “viesmiligas teologijas” principam, kas pielauj atvér-
tibu un starpreligisku dialogu. Turpinajuma ieskicgju to, ka tiesi saredzu kopiga izpaus-
mes tris savstarpégji saistitos limenos.

Mesianisms un gariga atjaunotne

E. Svédenborgs sludinaja “Jaunas Jeruzalemes” tuvosanos - simbolisku jaunas garigas
éras sakumu, kuraista Kristus Baznica atjaunosies uz zemes. Vina vizijas “Jauna Baznica”
ietvertu ari ebrejus, proti, nakotné pie Dieva patiesas baznicas pievienosies “regenerétie
judi”, kuri pienems Kristu, neatstajot savas garigas saknes.*” Sie priek3stati ir loti lidzigi
17. gs. sabatianu ceribam par universalu glabSanu, kas 18. gs. transforméjas dazadas
mistiskas mesianisma formas.*® Ari J. Falks tika dévéts par kabalistu mesianistu, jo uztu-
réja ilgstosas attiecibas ar sabatianu kustibas lideriem. D. Rudermens sava recenzija
raksta, ka M. Orona, analizéjot avotus, pieméram, Susmana Sesnovzi liecibu, apraksta
J. Falku ka figliru, kuru daZi laikabiedri sava retorika pacélusi mesianiska limen1.* Tapéc
M. Suharda ir izvirzijusi provokativu pienémumu, proti, ka rabins J. Falks esot macijis
E. Svédenborgam kabalas praksi, transa tehnikas un seksualas magijas panémienus
ka garigas pilnveides celu, lai tuvinatu mesianisko laikmetu.*® Lai ari vairums pétnieku
E. Svédenborga teologija saskata universalisma iezimes, vina 1769. gada Amsterdama
publicétaja traktata Summaria Expositio Doctrinae Novae Ecclesiae tiek skaidri noradits,
ka tikai kristiesi var piedzivot garigu atdzimSanu (regeneraciju), jo Kristus majo vienigi
“savos templos”, proti, to cilvéku sirdis, kas vinu ir atzinugi, raksta M. Suharda.>* Saja
konteksta E. Svédenborgs ne tikai neuzskata jlidus par potenciali atdzimstoSiem, bet

norada: ja M. Suhardas apgalvojums par J. Falku ka jaunas hibridreligijas dibinataju tiktu redu-
céts lidz uzskatam, ka vins vienkarsi uzturéja cieSus sakarus ar kristieSu aprindam, tostarp caur
masonu tikliem, neparkapjot savas ebreja identitates robezas, tad 3o divu pétniecu skatfjumi
nav obligati savstarpéji izslédzosi. // D. B. Ruderman, op. cit.

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 373.
Pieméram, frankisms vai milenarisms.

David B. Ruderman, op. cit., 317. Pieméram, viens no sabatianu kustibas parstavjiem Mozus
Davids no Podhajces.

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 366-367.
Ibid., 653.
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tieSi pretéji - vins uzllko kristietibu ka vienigo celu uz garigu transformaciju. Tapéc ir
grati E. Svédenborga piedavajuma nesaklausit “aizvietoSanas teologijas” atbalsi. Sava
aicinajuma vins pat izce| katolus iepretim protestantiem, apgalvojot, ka tie, pateicoties
uzsvaram uz gréksudzi un pasizpéti, var vieglak nonakt “Jaunaja Jeruzalemé” neka pro-
testanti, kuri palaujas tikai uz ticibu.52 Sadi raugoties, vina vélina teologija paliek diezgan
kristocentriska, tapéc rodas retorisks jautajums: vai tieSam ebrejiem Sis varétu likties
pienemami? Tomeér ir svarigi precizét, ka E. Svédenborgs ebreju ieklausanu aprakstija,
pamatojoties uz savam vizijam par dzivi péc naves. Vina stasti pec 1757. gada savieno
kristieSu un ebreju eshatologiju, it ka paradot ebrejiem veidu, ka pienemt Kristu ka
Mesiju, vienlaikus cienot judaisma tradiciju.?

Sveto tekstu mistiska interpretacija

Gan kabala, gan E. Svédenborga teologija liela nozime bija mistiskai tekstu interpre-
tacijai. Kabala Svétie Raksti (Tora, praviesi) tiek lasiti, izmantojot simbolismu, gemat-
riju un citas ezoteriskas atbilstibas. E. Svédenborgs izstradaja “iek$éjas nozimes”
hermeneitiku Bibelei un apgalvoja, ka ikkatram Rakstu vardam ir dzila gariga jéega,
kas jaatklaj ar “atbilstibas principa” (correspondence) palidzibu.>* M. Suharda norada,
ka zviedru loZas Londona glabaja vértigus dokumentus par “senas ebreju gudribas
noslépumiem”, un E. Svédenborgs tos sanéma tiesi no ebreju un fran¢u masoniem.%
Tapéc vina pielauj, ka E. Svédenborgs, lai tulkotu un izprastu Sos tekstus, sadarbojas
ar ebreju kabalistiem Londona. To pierada vina izmantota kabalistiska terminologija,
pieméram, Malhut - Dieva valstibas sféras jedziens un atsauces uz ebreju valodas

Marsha Keith Schuchard, Emanuel Swedenborg, Secret Agent on Earth and in Heaven, 653.

Vésturnieks Ernsts Bencs (Ernst Benz) noradija, ka “Svédenborgs paredzéja Izraélas un Baznicas
samierinasanos “Jaunaja Jeruzalemé”, kura Veca Deriba netiks atcelta, bet gan ieksgji atzita
Kristd.” So perspektivu apstiprina pasa Svédenborga zinojums, ka ar “Davidu” ir domats misu
Kungs Jézus Kristus un ar “judiem” tie, kas piederés “Vina Baznicai” pravietojumos, - tas nozimé,
ka patiesais Israéls “Jaunaja Baznica” ietver gan kadreizéjos jadus, gan Kristl vienotos paga-
nus. // Ernst Benz, Emanuel Swedenborg: Visionary Savant in the Age of Reason, trans. Nicholas
Goodrick-Clarke (West Chester, PA: Swedenborg Foundation, 2002); Emanuel Swedenborg. True
Christian Religion, trans. John C. Ager, https://sacred-texts.com/swd/tcr/tcr17.htm#841 (skatits
03.06.2025.).

Princips, kur fiziskas realitates lietas atbilst garigam realitatém, ir atrodams kabalas tradicija - ze-
maka pasaule atspogulo augstako. // Swedenborg Foundation, “Correspondences - Inner Meaning
of the Bible,” https://swedenborg.com/emanuel-swedenborg/explore/correspondences/?utm_
source (skatits 06.07.2025.).

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society,” 41. Plasak:
In-Ho Lee Ryu, “Freemasonry Under Catherine the Great: a Reinterpretation” (Harvard University,
Ph. D. Dissertation, 1967), 136, 145-159.
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simbolismu savos pierakstos.* Tiesi Saja konteksta abu domataju idejas sastapas vis-
pilnigak. E. Svédenborgs, budams luteranis, atzinigi vérteja ebreju misticisma devumu,
proti, vina vizija par “Jauno Jeruzalemi”, kur jidaisms un kristietiba savienojas, talaika
konteksta bija revolucionara. Savukart J. Falks, palikdams uzticigs savai parliecibai,
kluva par sava laika legendaru figliru ari kristieSu acis. K& primarais avots par J. Falka
socialo poziciju, ikdienu un mistiskajam praksém tiek uzskatita Cvi HirSa no KaliSas
dienasgramata (1747-1751).%" Cvi Hirss bija J. Falka personigais asistents. Ar laikabiedri
piemin rabina autoritati - pieméram, prisu kapteinis Johans Vilhelms fon Arhenholcs
atzimé, ka “doktors Falks” jau kop$ 1740. gada bijis pazistams ar saviem praktiskas
kabalas atklajumiem.®® TieSi praktiskas kabalas lietojums - amuletu darinasana ar die-
visko vardu un simbolu iegravésanu, rituali un slepenas meditacijas, kas aprakstitas
gan vina pasa, gan asistenta dienasgramata, - padara J. Falku par praktiskas kabalas
parstavi. H. Adlers sava raksta The Baal Shem of London norada, ka Zurnala Gentleman’s
Magazine (1762) publicéts raksts par kadu “kabalistu” un vina saistibu ar okultismu.
Vélak sava gramata The History of the Great Synagogue in London (1950) S. Rots papildina
H. Adlera teikto, ka J. Falks, iesp&jams, kalpojis par paraugu Sim “kabalista telam”, kas
paradijas Zurnala neilgi péc vina ierasanas Anglija.>® Minétaja publikacija s1 persona
déveta par Kristus ebreju, kas vélak raisija diskusijas par J. Falka saikni ar sabatianu
izcelsmes kripto-jldu-kristieSu grupam, kuras, ka norada misticisma pétnieks J. Libess,
aréji saglabaja ebreju identitati, bet slepeni sekoja Jézus ticibai un Jonatana EibesSuca
(Jonathan Eybeschiitz, 1690-1764) autoritatei.®

Marsha Keith Schuchard, “The Secret Masonic History of Blake’s Swedenborg Society”, 44-46.

Hermann Adler (1903, raksts “The Baal Shem of London”, Transactions of the Jewish Historical
Society of England) bija pirmais, kas publicéja fragmentus no C. HirSa piezimém un noradija uz
vina klatbatni J. Falka loka. H. Adlers sava raksta mingja HirSu ka galveno liecinieku mistiskajiem
notikumiem J. Falka maja.

Johans Vilhelms fon Arhenholcs, A Picture of England (London, 1789); Hermann Adler, “The Baal
Shem of London,” Transactions of the Jewish Historical Society of England 2 (1903); Karl Erich
Grozinger and Joseph Dan, et al., Mysticism, Magic and Kabbalah in Ashkenazi Judaism:
International Symposium Held in Frankfurt A. M. 1991 (Berlin: Walter de Gruyter, 1995).

Karl Erich Grozinger, et al., Mysticism, Magic and Kabbalah in Ashkenazi Judaism, 254-256.
Jonatans EibeSucs - rabins, kabalists un ietekmiga figlira 18. gs. ebreju vidé. Pazistams saistiba
ar rabinu Jékabu Emdenu ka centralais oponents cina par “patieso judaismu”, kas kluva par
vienu no skalakajiem religiskajiem skandaliem 18. gs. Plasak: Yehuda Liebes, “New Writing in
Sabbatian Kabbalah from the Circle of Rabbi Jonathan Eybeschuetz,” Jerusalem Studies in Jewish
Thought 5 (1986): 130-131.
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Etika un praktiskais universalisms

Més zinam, kas esam, jo zinam, kas neesam. Cilveka vai kopienas identitate nostiprinas
tieSi otra / cita / svesa klatbtné. Tatad identitate meklé savu pamatu, bet pamats vien-
mér ietver robeZu, un katra robeza rada “citu”. Proti, sveSinieks definé misu robeZas.
Bet vai nesanak ta - jo stabilaka identitate, jo asakas Zoga malas? Un, ja pienemam, ka
robezas ir neizbégamas, vai tas var nojaukt bez identitates sabrukuma? Galu gala, kas
tad ir ta identitate, kas atver durvis citam?

Filozofiski (vai teologiski) varbit vajag runat ne tik daudz par identitati vai ne-identitati,
bet viesmilibu. Rabins J. Falks bija ne tikai kabalists, bet ari simbols tam, ka tradicija un
mistika, ticiba un magija var sadzivot viena personiba - reizé izaicinoss, noslépumains,
tomer sabiedriba cienits. Ar E. Svédenborgs sava maciba ieklava ekumenisma elemen-
tus, kas rezongja ari ar citu tictbu mistikiem. Vizijas par ebreju un kristieSu vienotibu
E. Svédenborga sirdi “dzemdinaja” starpreligiju saprasanas idealus, kas parkapa talaika
ierastas robezas. Gan J. Falkam, gan E. Svédenborgam étika vai universalisms nebija
tikai prata vingrinasana, bet patiesi izpaudas abu domataju riciba. J. Falks palidzéja
visiem, kas naca pie vina, - nebija svarigi, vai tas bija ebrejs no vietéjas kopienas vai
kristieSu aristokrats ar interesi par okultismu.®* Vins neliedza zinaSanas nevienam un
sevi dévéja par “dieviskas gudribas” neséju visam tautam. Lidzigi ari E. Svédenborgs
savos rakstos uzsvéra, ka patiesa religija nav jautajums par konfesionalu piederibu -
ta atklajas milestiba pret tuvako un dievbijiga dzivé: “Debesu valstiba ir daudzi, kas
nak no dazadam religijam, ja vien tie dzivojusi labu dzivi saskana ar savas ticibas
prieksrakstiem.”®? Abu autoritate Sajas aprindas deva citiem drosmi parvarét aizsprie-
dumus, proti, kristieSu mistiki saka studét kabalu, savukart ebreju intelektuali smélas
idejas no kristigas teozofijas, neuzskatot to par savas ticibas nodevibu.

Nobeigums leziméjas aina, kura Londonas Velklozas skvéra loZa kris-

tieSu aristokrati sarunajas ar ebreju kabalistiem, bet
Parizes “Apvienibas” loza tiekas daZadu tautibu jakobiti - neviens lidzbiedram nejauta
vina ticibas parliecibu, galvenais ir kopiga interese Sketinat senas gudribas noslépumus.
Idejiskais mantojums turpinajas art péc abu naves. 18. gs. izskana Zviedrijas karalis
Gustavs Il sekméja brivmirniecibas reformu; tika izstradati rituali, kuros kabalas motivi
saplida ar E. Svédenborga teologiskajiem uzskatiem, bet legendas par J. Falku turpina
dzivot ebreju un okultu aprindu folklora. Vai varam sacit, ka rabins Smuels Jékabs Falks
un mistikis Emanuels Svédenborgs katrs sava veida izaicinaja sava laikmeta teologiskos

D. Ruderman, op. cit., 319.

Emanuel Swedenborg, True Christian Religion, trans. John C. Ager, https://sacred-texts.com/swd/
ter/terl7.htm#841 (skatits 06.07.2025.).
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un ideologiskos ramjus? Vai tieSi misticisms, personiski kontakti un kopigas vizijas ir
tie, kas sp€j savienot Skietami nesavienojamas ticibas parliecibas? Neskatoties uz to,
ka 18. gs. Eiropa ebreju un kristieSu attiecibas bija strukturétas caur “aizvietoSanas
teologiju” (supersessionism) un ebreju marginalizaciju, abu domataju personiska un
idejiska saskarsme veidoja netieSu starpreligiju dialogu. To palidz ievérot vésturnieces
M. Suhardas starpdisciplinara pieeja, kas apvieno religijas vésturi, politisko sazvérestibu
izpéti un misticisma analizi. Vina pievérSas temam, kuras akadémiska véstures zinatne
nereti uzskata par marginalam vai ignoré. Protams, ari Seit pastav robezas, kuras nepie-
cieSams izvértét kritiski. Pieméram, E. Svédenborga teologiskas domas attistiba notika
politisku un diplomatisku satricinajumu fona, turklat Zviedrijas statusa maina péc Liela
ziemelu kara un pieaugosa Krievijas ietekme, ka art brivmirnieku aktivitates Londona
vinu ne tikai nostadija sarezgita diplomatiska pozicija, bet arl ietekméja vina domasanu.
Tadél personiskos uzskatus nav iesp&jams aplikot atrauti no laikmeta ezoteriska un
politiska konteksta, ko M. Suharda ari neviena bridi nepiemirst. Apskatot 3is netie$as
“tikSanas” un izsekojot intelektualos pavedienus, varam ievérot, ka misticisms kalpoja
ka saikne starp tradicijam, nevis nodalija daZadas teologiskas perspektivas. Ja, brivmdr-
nieciba un citas lidzigas, slégtas bralibas nereti tiek uztvertas ar aizdomam un saistitas
ar negativiem priekSstatiem. Tomér vésturé sastopami pieméri, kad tadi domataji ka,
pieméram, Maimonids, Marsilio Fi¢ino vai Jakobs Béme spéja apvienot skietami atski-
rigus uzskatus viena sistéma, nezaudéjot iekSeju konsekvenci. Vai tad nav ta, ka, tiklidz
pievienojam vértéjumu, domasana sastingst? Proti, ne jau pretmeti kavé kritisko un
radoSo domasanu, bet refleksivi vértéjumi, ko tiem pieliekam, un papildu pretstati, ko
tiem reizém nepamatoti piemérojam.

Ezoterika bieZi vien ir akadémiskas pétniecibas neértais lauks, kuram vairums labak
izvélésies iet ar lTkumu. Un tomér, cik labi, ka atrodas drosmigi un eruditi pétnieki, pie
kuriem lasitajs var atrast rosinoSas hipotézes. Galvenais - palikt modriem, lai noSkirtu
to, kas balstits vesturiskos avotos, no ta, kas dzimis interpretativa aizrautiba.

Summary Rabbi Samuel Jacob Falk and Mystic Emanuel
Swedenborg: Interfaith Dialogue in the 18t Century

This article explores the intellectual and mystical connection between two seemingly
distant figures of the 18t century: the Jewish rabbi and kabbalist Samuel Jacob Falk
and the Swedish mystic and Christian visionary Emanuel Swedenborg. Although they
belonged to different religious traditions and operated within different theological
frameworks, this article argues that their mutual involvement in esoteric circles, their
personal connections and mystical experiences allowed for a distinct but significant
form of interreligious dialogue. Drawing on the groundbreaking work of Marsha Keith
Schuchard, who has illuminated the entangled networks of mysticism, Freemasonry,
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and Jewish-Christian encounters, this article situates both figures within the broader
intellectual and spiritual underground of Enlightenment-era London. J. Falk, known as
the “Baal Shem of London”, was a respected Jewish mystic associated with practical
Kabbalah. His influence extended to non-Jewish elites, and he maintained discreet
yet intense relations with Christian seekers of occult knowledge. E. Swedenborg, on
the other hand, began his life as a scientist and engineer, later becoming a theologian
and visionary who developed a mystical system of Christian theology that embraced
universal salvation, symbolic hermeneutics, and spiritual correspondences, often
drawing on Jewish mystical terminology. The article outlines three main thematic com-
monalities between the two figures: (1) messianic expectations and spiritual rebirth;
(2) symbolic reading of sacred texts; (3) practical ethics and universalism. Both of them
emphasized direct spiritual experience. Moreover, both used mystical hermeneutics
to reveal hidden layers of sacred writings - J. Falk used Kabbalistic numerology and
symbolism, while E. Swedenborg employed a system of “correspondence” that was con-
sistent with Kabbalistic logic. Esoteric brotherhoods, such as Freemasonic lodges, were
places where Jews and Christians could engage in dialogue on equal terms. The article
explores how these circles fostered mutual understanding, with Falk participating in
high-level mystical rituals and Swedenborg secretly interacting with Jewish initiates.
Although documentation of their direct communication remains speculative, letters,
memoirs and third-party testimonies show that both men were respected in the paral-
lel spiritual meetings. They were even mentioned together in contemporary sources
such as the letters of Catherine Il and the reports of the Vatican Inquisition. By looking
at these implicit encounters and tracing their intellectual impact, this article shows
how mysticism served as a link between traditions, not by dividing different theologi-
cal perspectives but by creating a shared symbolism. In contrast to the theological
supersessionism and marginalisation that defined the relationship between Jews and
Christians in their time, J. Falk and E. Swedenborg exemplified a theological hospitality
that challenged the boundaries of religious institutions.

Keywords: Samuel Jacob Falk, Emanuel Swedenborg, Kabbalah, mysticism, esotericism,
Freemasonry, interreligious dialogue, 18" century

(©MOoM

© 2025, Kitija Madelane, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0
starptautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).

111



https://doi.org/10.22364/cl.76.07

Mg. theol., LU Teologijas fakultates doktorants

UGIS PALLO

KESVIKAS KUSTIBAS IETEKME
LATVIJANO
1906. LIDZ 1934. GADAM

19. gadsimta beigas un 20. gadsimta pirmaja pusé Latvijas baptistu denominaciju iespaido
kustiba, kas veidojusies romantisma éras laika Anglija Kesvikas apkaimé un tiek déveta par
Kesvikas kustibu. Tas ietekme un darbiba Latvijas teritorija baptistu aprindas ir pétita maz.
Pétot macitaja Vladimira Mol¢anova dzivi un kalpo3anu, autors ir sastapies ar So kustibu un tas
nozimi. Tapéc tiek pievérsta uzmaniba Kesvikas kustibas detalizétakai izpétei un ietekmei uz
Latvijas Baptistu draudZu savienibas (LBDS) draudzém lidz Otra pasaules kara nosléegumam un
PSKP CK generalsekretara Josifa Stalina navei.

Sai kustibai nebija viennozimiga ietekme, jo tai bija savi piekritéji un ari pretinieki.
Pétijums atklaj, ka ne tikai macitajs V. Molcanovs ir bijis saistits ar So kustibu un tas uzskatiem,
bet ari citi garidznieki no LBDS draudzem ir apmekléjusi Kesvikas konferences, tostarp ari
macitajs V. Fetlers, kurs ir bijis visaktivakais $is kustibas veicinatajs LBDS aprindas.

Atslégvardi: Vladimirs Mol¢anovs, Viljams Fetlers, Carlzs Finnejs, Ivans Kargels, Otra atmoda,
Vasarsvétku kustiba, Kesvikas kustiba, Latvijas baptisti.

levads Sava magistra darba pétijuma?, kura dalu var lasit ari zinat-

nisko rakstu krajuma un Zurnala “CelS” par macitaju
Vladimiru Mol¢anovu?, autors uzzinaja par Kesvikas kustibu un vina saistibu ar to. Tapéc
tika pétita detalizéti Sis kustibas un Latvijas baptistu denominacijas korelacija.

Ugis Pallo, Macitaja Vladimira Molcanova teologiskie uzskati: religisko identitasu parklasanas
piemeérs Latvijas baptisma 20. gs. (2020).

Ugis Pallo, “Macitajs Vladimirs Molcanovs: ietekme Latvijas baptisma 20. gadsimta”, Cels, 72
(2021).
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Laika posms no 1906. gada lidz 1934.% gadam ir saistits ar dazadiem notikumiem, kas
veido jaunu valsti un strukturé taja dzivojoso cilvéku dzives un religisko izpratni. Latvijas
valsts veidoSana ir emocionali piesatinats notikums, ka ari visas politiskas un ekono-
miskas parmainas veido savu fonu, tomér Saja perioda savu vietu Latvija ienem vairaki
garigie stravojumi, tostarp ari Kesvikas kustiba. Tas ietekme un piedavatie teologiskie
akcenti nav apsikusi lidz ar Latvijas valsts dibinaSanu vai Otro pasaules karu, ietekme ir
turpinajusies lidz pat misdienam, tapéc uzskatu par aktualu tos aplikot Saja pétijuma.

Si zinatniska raksta mérkis ir atspogulot pétijumu par Kesvikas kustibu un tas
ietekmi uz Latvijas baptistu denominaciju laika posma no 1906. lidz 1934. gadam.
Pétijuma aplikota Kesvikas kustibas teologiska ietekme un rasanas vésture, kas turp-
makaja laika un Tpasi padomju okupacijas perioda sniedz savu ieguldijumu “padomiju
baptisma” veidoSana. Raksta nebis izklasta par “padomju baptismu”, jo Sis pétijums
saistits ar laiku pirms padomju okupacijas.

Petot nepublicétos véstures materialus no macitaja, biskapa un baznicas vestur-
nieka Jana Tervita arhiva, macitaja Vladimira Mol¢anova nepublicétos un publicétos
materialus dazadu laiku periodika, atklajas, ka Kesvikas kustiba nebija “mirkla vajums”,
jo tas Bibeles hermeneitika un teologiskie uzsvari ir iespaidojusi Latvijas baptistu
denominaciju.

Joprojam maz pétita ir baptistu denominacijas darbiba Latvija, ipasi péckara gados,
lai gan ir bijusi pétijumi: liels informacijas atbalsts ir jau minéta Jana Tervita darbs
“Latvijas baptistu vésture: faktu mozaika™, macitaja Andreja Briivera “Baptistu draudzu
izcelSanas Latvija”®, Dr. theol. Ilmara HirSa “Latvijas baptisti vakar, Sodien un rit”s, ka
ari Dr. phil. Solveigas Kriiminas-Konkovas “Religiozitate Latvija: vésture un misdienu
situacija”’. Ari Dr. phil. Valdis Teraudkalns, lai arT pastarpinati, tomér, ir pétijis So denomi-
naciju: “Vasarsvéetku kustiba Latvija”® ietver dalu baptistu denominacijas un konkrétus
vesturiskas attistibas notikumus.

Laika posms ir izvéléts, sakot ar “lekcijam par garigu atmodu un Svéto Garu” Liepaja (1906,
lekcijas vada Ivans Kargels, Adams Podins, Jakobs Krékers) un beidzot ar divu baptistu savienibu
atkalapvienoSanos un Otra pasaules kara prieksvakaru.

Janis Tervits, Latvijas baptistu vésture: faktu mozaika (Riga: LBDS, 1999).

Andrejs Brhvers, Baptistu draudZu izcelSands Latvija (autora izdevums, Munster, D - 4400, West
Germany, 1986).

Ilmars HirSs, Baptisti Latvija vakar, Sodien un rit (autora izdevums, Riga, noderigi materiali Nr. 2,
2016).

Autoru kolektivs, zin. red. Krimina-Konkova, S., Religiozitate Latvija: vésture un masdienu situacija
(Riga: LU Filozofijas un sociologijas institdts, 2012).

Valdis Téraudkalns, Vasarsvétku kustiba Latvija: religijpétnieciska analize (Riga: LU TF, 2000).
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Kesvikas kustiba Kesvikas kustiba® (pazistama ari ka sevi dévéjo3a par dzi-
lakas kristigas dzives veicinataju) veidojas Anglija roman-
tisma laika un ietekmé. Kesvikas kustiba nav atseviska konfesija vai denominacija, ta
ir kustiba, kas ir apvienojusi dazadu draudZu piederigos un macitajus un tadéjadi aptver
dazadas konfesijas un denominacijas. Kesvikas kustibas aré&ji redzamie praksu uzsvari
ir saistiti tiesi ar romantisma izvirzitajiem emocionalajiem un poétiskajiem akcentiem -
bailes/bijiba, godbijiba, dabas un tas spéku izcelSana, apbrina.’’ Bailes un bijiba var
tikt viestas dazada veida, bet tieSi Kesvikas kustibas akcentos tas bija vérstas pret cil-
véka grécigas dabas un rakstura aspektu un apbrinas/bijibas veidoSanu un ieaudzina-
Sanu pret Dievu. “Tas bija redzams, pieméram, Kesvikas runataju romantisma laikmeta
ietekmetas poézijas lietojumos un vinu poétiskajos aicinajumos uz dabu. Romantisms
deva priek3Sroku individualas gribas un cilvéku jitu slavinasanai un mudinaja uz “dabisku
pardabiskumu” ka veidu, lai izprastu garigo nozimi ikdienas pasaulé.”*! Pirmas sanak-
smes notiek 1875. gada, kad cilvéki no daZzadam Apvienotas Karalistes dalam tiek aici-
nati uz Kesviku, lai nedélu ilga nometné kopa lasitu Bibeli, ligtu Dievu un ieklausitos
dazados runatajos par “garigas dedzibas” nepiecieSamibu. Kesvikas kustibas pausta
teologija ir - katram ticigajam javirzas no savas sakotnéjas atgrieSanas pieredzes, lai
piedzivotu ari “otru Dieva darbu”? sava dzivé. So Dieva darbu sauc par “svétdarisanu”,
“otru svetibu”, “otru pieskarienu”, “piepildisanu ar Svéto Garu” un citiem procesiem,
kas ietérpti dazadu izteiksmju metaforas. Ticigie tiek aicinati un virziti caur personigiem
pieredzes un pardabisku notikumu liecibu stastiem “atstat visu un lauties Dievam”, lai
ta sanemtu So paso svétibu. Augstakas dzives skolotaji veicina domu, ka ticigie, kas
sanem So Dieva svétibu, var dzivot paraku (svétu, ar ekstatiskiem piedzivojumiem un
praksém pilditu), maz grécigu vai pat pilnigi bezgrécigu dzivi. Kesvikas kustibas Bibeles
hermeneitika sniedz skaidrojoSu pamatojumu un macibu neparastas kristigas pieredzes
ieglsanai. Kesvikas kustibas publiskota maciba ir tada, ka katrs ticigais Saja dzivé ir ar
dabisko tieksmi uz gréku un ka dazadas pretosanas Svétajam Garam ticigaja turpina So
gréka tieksmi un apmierina cilvéka mitoso grécigo dabu.
Lidz ar Kesvikas kustibas sekotaju skaita vairoSanos tiek dibinatas jaunas kristigas
denominacijas, kuras savu sludinatas ticibas teologiju pamato Kesvikas bibliskaja her-
meneitika ar tieSam atsaucém, pieméram, uzskats par svétdarisanu kluva par normativu

Augstakas dzives (Higher life) kustiba, pilnibu sasnieguso, ka vini pasi sevi defing, kustiba, https://
keswickministries.org/

Gregory L. Nichols, The Development of Russian Evangelical Spirituality (Pickwick Publications,
2011), 234.

Ibid.

Pirmais Dieva darbs ir glabsana, otrais - svétdariSana un piepildiSana ar Svéto Garu. Ta izteiksmi
“Dieva darbs” skaidro pati kustiba.
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Amerikas evangelikalisma ar kalvinistisko teologijas ievirzi. Kesvikas kustiba tiesi Sada
veida atSkiras no svétoSanas kustibas. Akadémiskie pétnieki uzskata, ka Kesvikas kus-
tiba drizak ir kustibas paveids, jo ari maca par svétdarisSanu, tomér atSkiriga veida no
reformatu tradicijas. DZona Veslija (John Wesley) svétoSanas teologija ir aizsakusies ar
Vesliju, un tai ir skaidri identificéjami principi. Kesvikas kustiba ir daudz amorfaka un
izpauZas loti liela dazadiba, “[..] sakot no strikta kesvikieSa Majora Valtera lana Tomasa
(Major Walter lan Thomas), [..] lidz misdienigai un teologiski ne tik striktai organizacijai
“Campus Crusade for Christ”*® un Midija Bibeles institiitam un citam ievérojamam evan-
géliskam izglitibas iestadém”. Kamér svétoSanas kustibas teologijai ir tendence dominét
arminianu aprindas, Kesvikas kustiba dominé amerikanu baptisma un evangelikalisma
ar kalvinistisko ievirzi.**

Kesvikas kustiba 19. gadsimta vidus ir uzskatams par laiku, kas tiek dévéts
sludina garigu atmodu par Otro lielo atmodu. Otra lield atmoda (dazkart pazis-

tama vienkarsi ka Liela atmoda) bija religiska atmoda, kas
notika Amerikas Savienotajas Valstis, sakot ar 18. gadsimta beigam, uniilga lidz 19. gad-
simta vidum. Ta notika visas ASV dalas, bet ipasi spécigi - ziemelaustrumos un centralas
dalas rietumos. STatmoda bija Tpa3a ar to, ka ta sniedzas arpus Jaunanglijas izglitotas
elites pie tiem, kuri ir vidéja un pat zemaka skira, mazizglitoti un nabadzigi dazadu rasu
cilvéki. Atmodas centrs bija t. s. “apdegusais” rajons Nujorkas rietumos. Rajons ta
nosaukts taja eso3as noziedzibas, gréka un neskisto darbu dél. Saja rajona tika veidotas
jaunas draudzes un pat konfesijas, ka ari notika komunalas saimniecibas un dazadas
citas reformas.

Starp Sim jaunveidotajam draudzém un konfesijam bija neatkarigas afroameri-
kanu baznicas, kuras $aja perioda bija izteikts baltadaino lauzu pieplidums. Laika no
Amerikas revolicijas lidz 1850. gadam melnadaino ieklausanas balto baznicas samazi-
najas baltadaino attieksmes un emocionala spiediena dél, tapéc perioda no 1840. lidz
1850. gadam melnadainie tika izstumti no baltadaino baznicam; pétnieki apgalvo, ka
tas lield méra bija saistits ar rasu diskriminaciju baznica. ST diskriminacija izpaudas ka
noskirtas sédvietas un aizliegums afroamerikaniem balsot par baznicas jautajumiem vai
ienemt vadoSus amatus baznicas, ka art aizliegumi sanemt sakramentus un pazemojosi
publiski sodi melnadainajiem.

Latvija darbojas ar Eiropa pienemto nosaukumu “Agape Latvija”, pasaulé Sobrid pardévéta par
International Commission. Organizacijas “Agape Eiropa” majaslapa minéts originalais nosaukums
vaciski: https://www.agapeeurope.org; https://agape.lv.

James M. Sawyer, Wesleyan and Keswick Models of Sanctification (Bible.org. Retrieved
30 September 2020).
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Ar Otro lielo atmodu bija ciesi saistitas citas reformu kustibas, pieméram, atturiba,
rasu jautajuma atcelSana un sievieSu tiesibu nostiprinasana. Atturibas kustiba mudinaja
cilvékus atturéties no alkoholisko dzérienu lietoSanas, lai saglabatu individualo un gime-
nes Skistibu. AtcelSanas kustiba cinijas par verdzibas atcelSanu Amerikas Savienotajas
Valstis. SievieSu tiesibu kustiba veidojas no sievieSu abolicionistém, kuras aizsaka savu
cinu par tiesibam baznicu vidé un ari par politiskajam tiesibam. Papildus Siem iemesliem
reformas skara gandriz visus ikdienas dzives aspektus, pieméram, tabakas lietoSanas
ierobeZosanu, uztura un apgérba reformas. AtcelSanas kustiba veidojas ASV ziemelos
péc plasa méroga Otras lielas atmodas 1800.-1840. gada.'® Par Otras atmodas idejas
vienu no lideriem tiek uzskatits Carlzs G. Finnejs (Charles Grandison Finney), kur§ gist
ietekmi prezbiterianu vidi ar atturibas un svéttapSanas sludinasanu, ietekméjot ame-
rikanu un britu baptistus. C. Finneja atmodas stratégija tiek atklata vina konspektos, ko
vélak apkopo gramata “Lekcijas par garigu atmodu”. Sis lekcijas tika lasitas 1835. gada
Nujorka, un tajas lietota romantisma laikmeta ietekméta hermeneitika, kas skaidrota
ka soli, kurus veicot nodrosina garigu atmodu. Finneja stratégija sakas ar apgalvojumu:
“Ir uzskatits, ka atmoda ir ipaSa Gara davana, kas izslédz jebkadu racionalu lidzeklu
lietoSanu tas veicinasanai. [..] Viss norisinas ta, ka Dievs savu vadibu visas lietas rea-
lizé, apvienojot lidzeklus ar savu mérki, papildinatu ar Zélastibu. “Neiejaucieties Dieva
suverenitaté! Lai Dievs dotu atmodu, kad Vins to gribés,” - ta ir sludinasana, kadu velns
vélas. Cilvékiem nav iespéjams vél efektivak darit velna darbu, ka, pasludinot Dieva
suverenitati par iemeslu, kapéc nepielikt piles atmodas veicinasana.” C. Finnejs min
atmodas pazimes:

* Tavienmeér ietver baznicas parliecibu par gréku. BieZi lidz pilnigai visu ceribu

zaudésanai, atkrituSajiem macekliem dzili parmekléjot savas sirdis.

» Atkritusie kristieSi nonak pie dzilas greku nozélas, sirds saliSanas un jaunas

paklausibas Dievam.

* Kristiesu ticiba tiek atjaunota. Bibeles patiesibas tiek pilniba pienemtas. Ir dedzi-

gas ilgas péc visas pasaules glabsanas.

* Atmoda lauZ pasaules un gréka pievilkSanas spéku kristieSos. Dod ilgas péc

debesim.

* Kad pamodusies un atjaunota baznica, seko grécinieku (neticigo) glabsana: greka

apzina, nozéla un partapsana.l’

Sydney E. Ahlstrom, A Religious History of the American People (Yale University Press, 1972), 415-
453; Whitney R. Cross, The Burned-Over District: The Social and Intellectual History of Enthusiastic
Religion in Western New York, 1800-1850 (Cornell University Press, 1950), 13-28; Dickson D.,
Bruce Jr., And They All Sang Hallelujah: Plain Folk Camp-Meeting Religion, 1800-1845 (1974).

Carlzs G. Finnejs, Lekcijas par kristigu atmodu (Riga: Vina Vards Mant, 2020), 7-8.
Carlzs G. Finnejs, op. cit., 10-13.
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Talakaja lekciju konspektu apkopojuma tiek iztirzati soli, ar kuru palidzibu var pro-
vocét atmodas norisinasanos, tapéc ari to nosaucu ka sistému garigai/kristigai atmodai.
Sisistéma sakas ar uzsvaru uz individuala ticiga un ticigo kopienas gréka apzinu, nozélu
un apnémibu, kam seko parliecinasana par ticibas darbu patiesibu un lagSanu, kas
iekustina Dievu nevis mainit Vina pratu, bet radit parmainas lidzéja, panakot stavokli,
kas Dievam liek atbildét ar garigu atmodu. Tiek apgalvots, ka ligSana nav tikai laba
vélésanas, bet gan izllgto svétibu sanemsSanas un Dieva sirds aizkustinasanas meha-
nisms. Finnejs raksta:

“Liela dala lugSanu nav sekmigas, un daudz cilvéku nekad negist garigo uzvaru
caur lugSanu, jo viniem pietrikst uzcitiba, lidzot péc svétibam. Varbit viniem ir bijusas
labas un tiras véléSanas, Svéta Gara ierosinatas; bet, kad $adas jitas ir, tad neatlaidigi
japastav ligsanas, jo, novérSot uzmanibu uz citam lietam, apslapéjam Svéto Garu...
Kad sajlti sava prata Sadas svétas vélmes, ievéro divas lietas: neapslapé Sveto Garu
un nenoveérs savu uzmanibu uz citam lietam. Ne tikai macitajiem vajag ligSanu Garu,
bet tas gan ir vajadzigs, lai visa draudze bitu vienota efektiva, dedziga ligSana, kas
sasniedz Dievu. Nav pamata cerét uz svétibam, ja jis par to nellidzat.”®

Jau minétaja 19. gadsimta otraja pusé Amerikas Savienotajas Valstis darbojas slu-
dinatajs Dzeikobs Knaps (Jacob Knaps), kurs celoja no pilsétas uz pilsétu, izmantojot
garas sanaksmes, aicinajumus pie altara uz gréku noZélu un jaunas dzives saksanu,
masu pagremdes veida kristibas un uzaicinajumus piedalities socialpolitiskajas refor-
mas, pieméram, atturibas, Skistibas un atcelSanas, ka ari citu tamlidzigu moralu un
politisku vértibu aktiva pausana. Savukart Kanada Heriss Hardings (Harris Harding)
demonstréja Otras atmodas dedzibu. Tuvojoties gadsimta noslégumam, 19. gs.
80. gados Kesvikas kustibas un Niagaras Bibeles konferencu ietekmé baptisti aktivi
sak veidot konferences personibas atjaunosanai; tas vadija macitajs A. J. Gordons
(Adoniram Judson Gordon) un evangélista Dvaita L. Midija (Dwight Lyman Moody)
macekli. Sadu baptistu darbo3anos aktivie oponenti dévéja par “jauno méri”. ST“jauna
méra”*® atmodas sanaksmes aizsniedz ari Lielbritaniju caur Carlza Rata (Charles K.
Root) kalpoSanu, kur$ 1849. gada uzaicinaja Finneju uz Lielbritaniju, lai izveidotu
“atmodas veicinasanas sistému”. Ari apkart celojoss misionars un evangélists Tomass
Pulsfords (Thomas Pulsford) rikoja garas sanaksmes péc amerikanu modela un izman-
toja Finneja stratégijas. Vins piederéja pie apkart celojoSas Amerikas baptistu majas
misijas biedribas (American Baptist Home Mission Societies), vins aktivi darbojas laika

Carlzs G. Finnejs, op. cit., 52-57.
Ar “jauno méri” nicinosi apziméja atmodas kustibas un Kesvikas kustibas ietekmi.
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posma apméram no 1818. lidz 1840. gadam. Dazreiz Pulsfords veica divus dievkalpo-
jumus diena, katru dienu vairakas nedélas no vietas.?

20. gadsimta baptisti regulari atsaucas uz atmodas impulsu masu sapulcés un drau-
dzes. Billija Sandeija (Billy Sunday) un Billija Greiema (Billy Graham) masveida aicina-
jums aizrava daudzus baptistus lielajas evangelizacijas sanaksmeés. Greiems, kurs pats
ir baptists, médza uzrunat nozimigus baptistu organizaciju vaditajus sanaksmés, pie-
méram, Dienvidu baptistu konvenciju (SBC) un Pasaules baptistu aliansi (Baptist World
Alliance), tadéjadi pastiprinot atmodas simbolus un nepiecieSamibu. Starptautiskas
atpazistamas personas, pieméram, Billijs Kims (Billy Kim) no Korejas un Nilsons Fanini
(Nilsson Fanini) no Brazilijas, evangélists un macitajs Luiss Palau (Luis Palau), ir apcelo-
jusi pasauli ar evangelizéjosam masu sanaksmém PBA (World Baptist Alliance) virsvadiba
ka atmodas un masu evangelizaciju sludinataji. Pieminétie varétu tikt klasificéti ari ka
evangelikalisma parstavji, tomér ir pamats apgalvot, ka ari evangelikalisms savu Bibeles
hermeneitiku attieciba uz konkrétam individualam un kolektivam darbibam un izpratni
ir aizguvis tieSi no Kesvikas kustibas izmantotas hermeneitikas.

Vietéjas draudzés atmodu alkstosie baptisti médza ieplanot vienu vai divas nedélas
ilgus atmodas dievkalpojumus, parasti uzaicinot kadu viessludinataju. Sadas sapulcés
tiek sludinata personibas atjaunosSanas téma, tiek sekots lidzi tai un cilveki aicinati
redzama veida paradit savu izvéli turpmakai svétdzivei un publiski atsaukties tai. Si
redzama veida darbibas ir bijusas popularas dienvidu baptistu tradicija, melnadaino
baptistu un vairaku konservativi evangélisko baptistu grupu vidi Amerikas Savienotajas
Valstis un Anglija. Neliels skaits pentakostali orientétu brivas gribas baptistu ASV aicina
atmodas dievkalpojumos piedzivot “Dieva otro” Zélastibas darbu - “svétdarisanu”.?

Parasti baptistu atmodas dievkalpojuma elementi ir specifisku dziesmu izvéle - gan
ka priekSnesums, gan draudzes lidzi dziedasana; personiski liecibu stastijumi par Dieva
darbu individualaja dzivé; ligsanu laiks; parliecinoss spredikis, kura uzsvérta personiga
pieredze; un aicinajums uz publisku ticibas apliecinasanu; savas lidzsingjas dzives vél-
reizéja veltiSana Kristum vai iespéja pirmo reizi nodot savu dzivi kristigai kalpo3sanai.
Dievkalpojuma nosléguma galvenais elements ir apnemsanas vai uzaicinajuma himnu
dziedasana, no kuram vairakas ir rakstitas Sim nollikam: “Neej garam, dargais Jézu”,
“Parliecinats tagad ticét”, “Kads esmu, tads es atnaku”, “Zél man grékos pavaditais
laiks”, “Bez Dieva es dzivoju tumsa” un “Es nododu visu”. So dziesmu laika ikviens tiek
aicinats nozelot grékus un savu izvéli publiskot ar rokas pacelSanu, piecelSanos kajas vai
iznaksanu telpas priekSpusé, publisku grékstidzi un apnemsanos mainit savu lidzsin€jo
dzivi un uzskatus. “Atmodinatajs”, kas riko sanaksmes, kuru rezultata cilveki pienem

William H. Brackney, Historical Dictionary of the Baptists (Scarecrow Press, 2" ed., 2009), 475-482.
William H. Brackney, op. cit., 475-482.
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redzamas izvéles [Emumus, atri iegiist kalpoSanas reputaciju un tiek aicinats evange-
lizacijas vai atmodas kalposana, uzrunajot lielakas lauZzu masas, tadéjadi padarot So
lomu par pastavigu baptistu kalpoSanas kategoriju.?

Kesvikas kustiba veidojas ka apologétisks izteiksmes lidzeklis pret plaso vésturiski
kritiskas metodes? pieeju Bibeles hermeneitikai: “Kad paradijas modernas dabaszi-
natnes un vésturiska pétnieciba, tad kluva skaidrs, ka Bibele nav nekludiga tai nozimé,
ka tas apgalvots maciba par verbalo inspiraciju (proti, ka ikviens Bibeles vards ir Dieva
iedvesmots). Vesturiski kritiska metode un vélak religiju véstures pétniecibas metode
pétija ari Bibeles rakstus un atzina, ka tie ir radusies, iespéjams, tada pasa veida ka
citu religiju raksti. Talaika posma jauna pétiSanas metode tapat ir pieradijusi, ka pastav
loti daudz lidzibu starp Bibeles religiju un citam religijam. Sis lidzibas var vislabak
izskaidrot, akadeémiski pienemot, ka Bibeles religija ir tikusi ietekméta no arpus Bibeles
minétajam religijam. Tas viss bija iznicinoSs trieciens ortodoksalajai attieksmei pret
Bibeli.”?* K& més zinam, Bibelé nav vienotas macibas, nav vienotas teologijas, nav viena
skaidroSanas principa un galu gala nav vienpratibas par to, kas tur atbilst patiesibai.
Vésturiski kritiska metode “[..] ir palidzejusi saskatit pluralisma pretrunigas tenden-
ces, vésturisko nosacitibu un pat teologiskas pretrunas Bibelé”?*. Vésturiski kritiskas
metodes atzinumus citi ticigie uztvéra ka atsve$inadanos no dievbijibas. Sada uztvere
sekméja un veicinaja vairakas kustibas, kas aizstavéja ticibu un Bibeles patiesibu, un
viena no tam bija Kesvikas kustiba.

Caur Kesvikas kustibu tiek izteikta un sludinata parlieciba par Lielo/pédé&jo atmodu,
un 3ada pirma atmoda notika 1875. gada Svéta Jana baznica Kesvika, Anglija. Saja
atmodas konferencé tika pausti $adi uzsaukumi:

“1. Talitéja atteikSanas no visiem zinamajiem grékiem un apSaubamas gréku

absolicijas.

2. Nodot sevi pilniba Jézum Kristum ka ne tikai Glabé&jam, bet ar1 Skolotajam un

Kungam.

3. Dieva apsolijuma un spéka piedzivosana svétai dzivei ticiba.

4. Labpratiga savas dzives un domu nodoSana pilniba Dievam, lai Dievs bitu viss

visa.

5. Brivpratiga visdzilaka temperamenta un rakstura atjaunosana vai transformacija.

William H. Brackney, op. cit., 475-482.

Gerhard Ebeling, Word and Faith (Philadelphia: Fortress Press, 1963), 442.
Regin Pretner, Spiritus Creator (Muhlenberg Press, 1953), 136.

Carl E. Braaten, History and Hermeneutics (Lutterworth Press, 1968), 172.
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6. NoskirSanas Dievam, svétdariSanai un kalposanai.

7. Stiprinasana un piepildiSana ar Svéto Garu.”#

Saja aicindjuma uzsaukuma ir izteikti apgalvojumi, kuri katrs atseviski ir ar savu
pievienoto vértibu un atrodams Bibeles maciba. Sadi postulé&jumi uzruna cilvékus, kuri
vélas piedzivot “lielaku garigumu”, savukart, zaudéjot sakotnéjo ekstatismu, nes “vil-
$anos Dieva”, un turpinajuma seko liekuliga garigo prak3u un darbibu imité3ana. Sis
kustibas un uzsaukuma minéto akcentu aizsakumu var saistit ar 1858. gada publicéto
Viljama Bordmena (William Boardman) gramatu “Augstaka kristiesa dzive”?.

Kesvikas kustiba ietekmé vairakas kristigas konfesijas un denominacijas Apvienotaja
Karalisté, ari Rietumeiropa, Austrumeiropa, t. sk. arl Latvija. Latvija Sajos politiskajos
un konfesionalajos parmainu laikos top ka tilts Kesvikas kustibas izplatibai talak uz
carisko Krieviju.

Misdienas Kesvikas kustiba turpina savu Bibeles hermeneitisko skaidroSanu un
ietekmi. Kesvikas kustiba ir parstrukturéjusi savu darbibas veidu un virzienus. Lai gan
Latvijas baptistu denominacijai ir bijusi saistiba ar Kesvikas kustibu caur macitajiem
un lajiem, kas, iepriekS minéto Bibeles hermeneitiku un atmodas ideju parpemti, ir
apmekléjusi Kesvikas konferences un jauniegiitas domas ienesusi ari ticigo aprindas
Latvija, tomér masdienu Latvijas baptisma nav tieSas saiknes ar Kesvikas kustibu. Toties
ir bijusi sadarbiba ar vairakam organizacijam un sludinatajiem, kas ir tiesi vai pakartoti
Kesvikas kustibas Bibeles hermeneitikas un ideju talaknesgji, tapéc pétijums atklaj, ka
baptistu atzinas ir manama spéciga attalinasanas no sakotnéjas un baptistiem rakstu-
rigas ticibas un ticiga apzinas brivibas,?® un tiek nodrosSinata Kesvikas kustibas Bibeles
hermeneitika un teologisko akcentu talak sludinasana. Kad mingju, ka baptistiem nav
ticibas apliecibas, tas attiecas vairak uz faktu, ka nav vienas un visas baznicas lietojamas
ticibas apliecibas formas un struktdras. Lai gan macitaja Jana Inka izdotaja gramata
“Kas baptisti ir, un ko vini grib?” minéta vispariga ticibas aplieciba, kas ietver galvenas
baptistu ticibas vadlinijas: Par Dievu, par Dieva Vardu / Svétajiem Rakstiem, par gréku
un taisnosanu, par draudzi.?®

Tiesi tapat ka Apvienotaja Karalist€, arT Latvija Kesvikas kustibas dalibnieki izmanto
So primaro akcentu: atsakies no gréka, padodies Dieva Svéta Gara darbam un nodod
savu dzivi Kristum. Ja vélies sava un apkartéjo dzivé patiesas izmainas, nodod savu dzivi
Jézum, atdod sevi visu Dievam un daZada veida noradi uz to, ka apkartéjiem ir jamaina
sava dzive un jaatsakas no gréka. Sis Kesvikas kustibas Bibeles interpretacijas veids ari

Elias H. Johnson, The Highest Life a Story of Shortcomings and a Goal Including a Friendly Analysis
of the Keswick Movement, 2" ed. (New York: & Son, 1901), 46.

William E. Boardman, Higher Christian Life (Boston: Henrey Hoyt, 1858).
Janis Tervits, Latvijas baptistu vésture, 32-34.
Janis Inkis, Kas baptisti ir, un ko vini grib? (Riga: Liela Kéninu iela 28, 1909), 175-177.
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misdienas tiek popularizéts ar dazadam programmam un Bibeles skaidrojumiem un
prevalé baptistu denominacija Latvija. Ir organizeti dazadi evangelizacijas pasakumi, kas
notiek gan vietéjas draudzés, gan lielas telpas, kuras ietilpst vairaki tikstosi apmeklé-
taju. Visiem Siem pasakumiem ir bijusi raksturiga iezime: pirms kalposanas, kas vérsta
uz neticigo vidi, vispirms tiek mobilizéti ticigie, vini tiek vaditi gréku nozéla, savas dzives
un gribas atkal nodoSana Dievam, tiek veidotas ipasas lugSanu sapulces, ligSanu akci-
jas, sauktas ari par “Andreja akciju”, kuru pamata ir izklastits Jaunas Deribas notikums
par Jézus sekotaju Andreju, kas aicina pie Jézus savu brali Simani.

Pétot dazadu religisku kopienu attistibu, jasecina, ka atSkiriga Bibeles hermenei-
tika ar izteiktu uzsvaru uz dzilaku garigumu un atmodu ka jaunais méris skar ikvienu
no Sadam grupam. Tikai atrodoties tieSi ekstatisma parnemta emocionalitaté un sadu
sludinaSanas notikumu epicentra, ir griti definét So Bibeles hermeneitiku ka parspi-
[&jumu, jo Sads Bibeles tekstu skaidrojums un uzskati kalpo ka apologétiskas atbildes
dazadam negativam un grécigam praksém. Ka pieméru vélos pieminét kalvinisma un
arminianisma Bibeles hermeneitisko at3kiribu. Sis Bibeles interpretacijas ir radikali
atskirigas un veidojusas ar dazu desmitu gadu distanci. Viena pauZ droSibu iepretim
Dieva darbam un iepriekSparedzéjumu, kurpretim otra sludina mizigu nestabilitati un
iespéju zaudét mazigas dzivibas davanu. Tiesi glabsSanas, bezgrécigas dzives un svét-
tapSanas apologétika ir Kesvikas kustibas rasanas iemesls un Bibeles hermeneitika, jo
esoSais piedavajums - urbanizacija, modernizacija un socialo vides apstaklu maina -
rada depresivas iezimes un neatbildétus morales jautajumus cilveku dzive.

Ka jau minéts ieprieks, Kesvikas kustiba veidojas Anglija, tapéc, ta ka pétijuma gaita
esmu iepazinies ar Sis kustibas veidoSanas iesp&jamajiem iemesliem un veidoSanas
moralo vidi, arT apologétiskais aspekts urbanizacijas procesa un morala pagrimuma
faktam tiek aplukots no Apvienotas Karalistes perspektivas. Jasecina, ka socialemo-
cionalais pardzivojums, izmainas un dazadu politisku notikumu attistiba Latvija ir liela
lidziba ar to, ko piedzivo Apvienotas Karalistes iedzivotaji.

Neparprotami jasecina, Kesvikas kustiba kalpo ka Latvijas Vasarsvétku kustibas
ierosinataja, kas akadémiskaja vidé tiek uzskatita ka radikals, tiess Kesvikas kustibas
atvasinajums. Kopigais abam kustibam ir izteikts rigorisms, gréka apzinas rosinasana,
garas lligSanu sapulces, tiekSanas péc garigas atmodas un citam svéttapsanas izpaus-
meém. AtSkirigais viennozimigi ir tas, ka Kesvikas teologija pauz piepildisanos ar Svéto
Garu, savukart Vasarsvétku kustiba uzstaj uz kristibu/iegremdéSanos Svétaja Gara un
glosolaliju ka pieradosu zZimi Svéta Gara kristibai. Art misdienas Sis kustibas ietekme
Latvija ir aktuala, kaut arT bez tieSas saistibas ar pasu Kesviku un ir sastopama ne tikai
baptisma. Lai saprastu Sodien notieko3o vai pausto atskirigo hermeneitiku, ir jasaprot,
ka tas viss veidojas un aizsakas tiesi Latvijas teritorija un kas varéja bat tie labvéligie
iemesli Kesvikas kustibas attistibai Latvija.
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Kesvikas kustibas Viens no Kesvikas kustibas aizsacéjiem Latvijas baptistu
ietekme uz Latvijas denominacija ir Viljams Fetlers mana pétijuma minéta laika
baptistu denominaciju posma sakuma. Ka iemeslus dazadu garigo kustibu iespé-
jamibai Latvija jamin nesen visa Krievijas impérija piedzi-
vota socialisma revollcija un ari zaudéta lidzsinéja stabilitate ekonomiskaja sféra.*
Cetrdesmit astonus gadus pirms mana pétijuma perioda ir aizsakusies baptistu
denominacija Latvija®. Pirma latviesu baptistu grupa tiek veidota jau 1860. gada 2. sep-
tembri Mémelé vacu draudzes sastava. 1861. gada latvieSu baptistu draudzes izveidoja
Saka, UzZava un Ventspili, lidz ar to Mémeles draudze uzticéja Adamam Gertneram par-
zinat Kurzemes baptistu draudzes. 1861. gada 22. septembri Ziru upé Gertners vienlai-
kus pagremdéja 72 cilvékus, no 1866. lidz 1874. gadam vins ienéma Kurzemes baptistu
biskapa amatu. 1879. gada izveidoja Kurzemes un Vidzemes Baptistu sabiedribu. Sie
cetrdesmit astoni gadi tiek skaititi, kops tiek pagremdétas pirmas personas, bet legala
darbiba sakas vél péc divam desmitgadém. Kaut ari baptistu aizsakums ir evangéliski
aktivs, St aréja evangéliska aktivitate un aicinajums uz rigoristisku dzivesveidu neturpi-
nas. Par to liecina pasu baptistu piefikséta vésture: “Strauji mazinas moralais rigorisms,
pieméram, bija vérojamas atkapSanas no prakses pilnigi atturéties no alkohola lietosa-
nas. Macitajs Martins Avotins atceras: “Pampalu baptisti izslavéti ka alus brivétaji un
dzéraji?””3 Sada rigoristiska pieeja veidojas un tiek pienemta par izteiktu normu jau
diezgan 1sa perioda, tacu ta nav sakotnéja kalvinistisko baptistu atskiribas zime, bet
tiek pamatota Kesvikas kustibas hermeneitika, svétoSanas kustibas paustajos uzskatos
un ari atturibas biedribu izteikumos.** ST rigorisma akcenté3ana ir bijusi par iemeslu
individu atstadinasanai no draudzes vai kopienu izslégSanai no draudzu sadraudzibas.
Tomeér vélos noradit, ka Si nav sakotnéja prakse un uzsvars - atteikties no jebka, kas
varétu tikt klasificéts ka greks. Baptistu pamatuzsvari ir pieaugusa ticiga pagremde,
apzinas briviba un personas vai draudZu autonomija, tacu So aspektu detalizétaka
izpratne ir atkariga no lokalas draudzes vai draudZu apvienibas interpretacijas. Sada
“briviba” rada savus plusus un minusus, tomér tiem bitu javelta atsevisks pétijums,
iesaistot ne vien Bibeles hermeneitiku, bet ari psihologisku situaciju, procesu un per-
sonu izpéti.
Pirms Latvijas baptistu draudzes sastopas ar Kesvikas kustibu, notiek Bibelé pama-
tota iepaziSanas ar lidz Sim nelietotiem terminiem - “iekvélinasana” un “dedziba”.

DZons Fetlers, Pérkonbalss (Riga: Amnis, 2015), 135-171.

Brazilijas LatvieSu baptistu apvieniba (portugalu valoda). levietoSanas laiks: 23.12.2014. (ska-
tits 02.01. 2024.); Janis Riss, LatvieSu baptistu draudZu izcelSands un vinu talaka attistiba (Riga:
Baltijas pastoralais institdts, 2016), 12.

Janis Tervits, Darbigs miZs (Riga, 1986). Masinraksta izdevums.
Andris Rubenis, Apgaismibas laiks Eiropd (Riga: Latvijas Makslas akadémija, 2008), 125.
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Sadam izteiksmém ir tiesdjo3a un polarizéjo3a tendence, un ta norada uz citu apkartéjo
cilvéku “remdenibu”. Jau minétais V. Fetlers uz “remdenibu” norada savos spredikos, un
to ir citéjis vina darbibas aprakstitajs DZeims A. Stjuarts (James Alexsander Stewart).>*

Vel jamin celojosie sludinataji, kas ir ieradusies Latvija, ta, pieméram, 1906. gada
Latvija ierodas “[..] no St. Péterburgas iebraukusais krievu evangélisko kristieSu macitajs
Ivans Benjamina d. Kargels (MedH BeHuamiiHosuy4 Kdpzens), Igaunija dzivojosais, lat-
viesu baptistu macitajs Adams Podin$ un menonits Jakobs Krékers (Jacob Kreker), kuri
vadija lekcijas par “svétoSanu” [..] Bibeles kursa Liepaja. 1907. gada Bibeles kurss notika
Ventspili un taja atkal referéja tie pasi referenti”, ta savas atminas un iespaidos par
“dedzibu” dalas macitajs Hermanis Redins.*

Nedaudz vairak par I. Kargela macibu un tas uzsvariem, lai saprastu vina piemine-
Sanas un pétijuma iemeslu. Vins ir viens no aicinatajiem runatajiem Kesvikas sapulcés
un savas runas izmanto romantisma laikmeta iezimes, lietojot poéziju. DaZzas no Sim
izteiksmigajam poézijam, kuras I. Kargels izmanto, ir saglabajusas, lai gan jamin, ka
nebija vienas poétiskas izteiksmes, kas virzitu uz Kristu - misu svétoSanas avotu. Vins
ietérpa télos un metaforas Atklasmes gr. 3:20, kur Jézus atrodas durvju prieksa un
klauvé, ko vins skaidroja ka “ietérp mani savas davanas”®. Lidzigus télainas izteiksmes
lidzeklus var lasit vina pédéja rakstitaja darba, kur var redzét So vina dzilo poétiskumu:

Tikai Kristd ir mdsu briviba no gréka (Jn 3:6, Rom 8:2-10).
Tikai Vina ir beigas manai vecajai dzivei un manam vecajam “Es” (Gal 2:19-20).

Sada dominéjosa poézija ir ka sakums izmainitai sludinaanai Krievijas caristé eso-
Sajai baptistu sabiedribai, tacu $ada sludinasana nebija domingjosa Rietumu baptistu
sabiedribas. Tapat Kargela lekcijas un sludinasana bija ievérojams uzsvars uz vina pasa
personigajam jatam, lai gan vin3 citus neaicinaja uzticéties jatam. Sis jutas tika izteik-
tas lOg3anas ka “satricino3as/triso3as sajitas”.®” Sada manipulacijas izmantosana ir
raksturiga tieSi romantisma ietekmei uz teologiskiem skaidrojumiem. Lai ari Kargela
izglitiba un zinasanas literatdras joma bija ierobeZotas, tomér sis izteiksmes un roman-
tisma poétisms vinam nodroSinaja vietu Kesvikas sapulcés ka runatajam. Vina skaid-
rojumi Svétajiem Rakstiem bija bez racionalas pieejas, un, ka vin$ pats ir rakstijis: “Ja
meés patiesi vélamies sanemt visas jaunas svétibas no Svetajiem Rakstiem, tad mums
rakstu vieta ir jalasa ta, it ka més nekad ieprieks to nebdtu lasijusi un dzirdéjusi par

James A. Stewart, A Man in a Hurry (Nashville: The Russian Bible Society, 1968).
Hermanis Redins, “Kads vards par Svéta Gara kristibu”, Atmoda 4 (1932): 59-60.
Ivan Kargel’, Hristos - osvjashhenie nashe (Korntalj: Svet na vostoke, 1970), 82.
Gregory L. Nichols, op. cit., 235-236.
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to skaidrojumu. Tikai $4da veida Dievs runas caur Vardu un dos tam dzivibu.” Sads
sentiments liecina par romantisma ietekmi uz Kargela Bibeles hermeneitiku un sludina-
Sanu. Lidzigi vin$ skaidroja ari ticigo piepildiSanos ar Svéto Garu, ka pieméru izmantojot
Jézus pagremdi un Svéta Gara nonaksanu baloza veidola. “Cilvékam ir jaiztukSo sevi,
lai debesu Balodis atrod klusu vietu, jo JEzus pagremdeé Svétais Gars atrada sadu vietu
Jézi, kas bija “patiesi nevainiga un svéta vieta”.”** Sada sludina3anas manieré vin3 dra-
matizéja notikumu aprakstus gan no savas, gan citu “Isteni” ticigo dzives. Vel lidzigus
un poétiskus izteiksmes veidus Kargels lietoja, aprakstot Vecas Deribas notikumus,
tos paraléli saliekot kopa ar Jézus dzives notikumiem un skaidrojot ka nepiecieSamibu
atrasties Dieva klatbiitné un uzturét sevi Skistus no pasaules. Ka viens no $adas Bibeles
interpretacijas piemériem ir Kargela sarakstitais darbs “Dieva telts nosléepumi Vecaja
deriba™®, kur 391 lapaspusé vins mégina interpretét katru saieSanas telts detalu, sali-
dzinot to ar JEzu un atklajot telts nozimi ka glabéja prototipu.

Kargels savu dzlvi saistija ar carisko Krieviju, lai gan celoja ari uz dazadam Vacijas
pilsétinam un ciemiem, tapat pavadija laiku ar savu gimeni jaras tuvuma un baudija
atpitas brizus, tomér par ikdienas majvietu uzskatija Sanktpéterburgu un Karéliju.
Vina velme nodibinat Kesvikas kustibas centru Krievija ta ari neistenojas vina dzives
laika. Lai gan Kargelam patika atrasties skaistas dabas vietas un savu dzives nosléguma
posmu vin$ pavadija, daudz staigajot pa klusiem meZiem un plavam, tomér vins snie-
dza noteiktu macibu par nepiecieSamibu praktizét ticibu un to kopt, kur pret citadi
domajoSiem vins izteicas ta: “Vini tic, ka patiesas kristietibas dzive sastavés no jaukam
jatam, emocionaliem pacélumiem, gariga baudijuma, skaistu dziesmu dziedasanas un
iedvesmotu sprediku klausiSanas utt. Kad viniem Sis lietas tiek piedavatas, vini ir ganda-
riti. Ja paradas vardi par Svéta Gara augliem, par svétu dzivi vai par visas vinu butibas
parmainam, tas viss viniem Skiet liekuligi un bezmérkigi. Un tomér Dieva nodomi misu
atpestiSana ir tie pasi; ka més klistam par lidzibu Vina Vienpiedzimusa Déla télam:
tas ir vienigais iemesls, kapéc Vins péc misu atgrieSanas mis nenem uzreiz godiba.”

1906. un 1907. gada Liepaja un Ventspili lekcijas, kuras uzstajas jau ieprieks miné-
tais I. Kargels, A. Podin$ un J. Krekers, tiek runats par terminiem, kas baptistiem ir
svesi, - par “Svéta Gara kristibu”, atseviSku Svéta Gara “krizes piedzivojumu” un pat par
“uguns kristibu”, un i sludinasana ietvéra ari romantisma laikmeta dabas metaforas
un poéziju.*?

Gregory L. Nichols, op. cit., 235-236.

Ibid.

Gramata tulkota latviski (Riga: Vina Vards Mant, 2019).

Gregory L. Nichols, op. cit., 238.

Jékabs Krekers, SastapSanas ar to Kungu uguni, Draugs 9 (1907).
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“Zila Krusta” apvienibas macitajs Vladimirs Mol¢anovs (vélak vins top par baptistu
macitaju) klast par Kesvikas kustibas atbalstitaju un ideju sludinataju Latvija. Vina
sakotnéja sastapsSanas ar Kesvikas kustibas sludinato ir pastarpinata caur baptistu
macitaju un vina draugu Viljamu Fetleru. Vélaka perioda vins pats ari apmeklé Kesvikas
konferences. No luteriskas baznicas Kesvikas kustibu atbalsta macitajs Arvids Perlbahs,
kurs ir draugos ar macitaju V. Mol¢anovu un savos spredikos, ka ari pastoralaja praksé
lieto Kesvikas kustibas sludinato véstijumu un nepiecieSamos dzives izmainu akcentus.
No Septitas dienas adventistu baznicas cie$a saskaré ar Kesvikas kustibu ir macitajs
Janis Oltins, kurs art ir draugos ar macitaju V. Mol¢anovu un pastarpinati ar macitaju
V. Fetleru.®®

No Latvijas baptistiem laika posma no 1925. lidz 1934. gadam Kesvikas kustibu ir
atbalstijusi vairaki macitaji un draudZu darbinieki. Tie ir bijusi laudis, kas ir parnemti
ar So lokalas un universalas atmodas ideju. Kesvika uz konferencém ir braukusi un
garigo mekléjumu piepildijumu radusi O. Blamitis, K. Grikmanis, A. Korps 1925. gada,
R. EkSteins 1927. un 1935. gada.*

Kesvikas kustiba izmanto dazadus savai garigajai kultiirai raksturigus poétiskas
izteiksmes lidzeklus un metaforas un Bibeles hermeneitiku, kas ne vienmér bija pat
macitaju vide saprotami. Piemérs, kur vienam macitajam ir jaskaidro cita macitaja izteik-
tas domas: “J. A. Freija skatijumu un pret argumentaciju Kesvikas kustibas aktivistiem
macitajs Fridrihs Cukurs formulé sekojosi: Dr. Freija macito kristigas dzives virzienu var
raksturot ka tadu, kas ticigumu un dievbérnibu saprot ne tikai ka ligsanu, “svétiSanas”,
visadas “svaidiSanas”, “ciniSanas un dazadas piepildiSanas” dzivi, bet galvena karta
ka krietnu praktisku dzivi, kas uzrada patiesigumu, tuvakmilestibu, labdaribu, socialo
taisnibu, kristigu sabiedrisku uzplaukumu.” Sis komentars izskan vairakus gadus
vélak, tomeér lidzigus izteikumus un pretargumentaciju zinamajam Rietumu baptisma
paustajam ir iespéjams lasit citu baptistu autoru un macitaju darbos. Ta, pieméram,
macitajs Janis Kurcits raksta: “Nav iespéjams staigat pa lidzSinéjam vienaldzibas un
remdenibas tekam, jeb ta saucamajiem “zelta vidusceliem” - ne svéts, ne grécinieks. N€,
né! Tikai pa to teku, pa kuru vada Svétais Gars visa patiesiba, mums bis staigat.”® Sis
J. KurciSa raksts ir ievietots laikraksta “Jaunais Rits”, tam batu jaliek lasitajam saprast,
laikmeta un Kesvikas kustibas ietekmeétas Bibeles vests interpretaciju un ir neviennozi-
migi skaidrojams/saprotams. Vel baptistu macitajs Jekabs Dubelzars Sanktpéterburga

Vladimirs Mol¢anovs, atminu pieraksti. Privats arhivs, glabajas U. Pallo bibliotéka.
Janis Tervits, Latvijas baptistu vésture, 314.

Fricis Cukurs, “Dr. J. A. Freijs ka kristiga personiba”, Rita Stari 9 (1937): 260.

Janis Kurcits, “Uz jauno gadu”, Jaunais Rits 2 (1918): 9.
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izdotaja laikraksta “Jaunibas Véstnesis” apraksta Svéta Gara piedzivojuma/kristibas
krizi, par ko ticigais var bit dross, ka ta ir piedzivota un Svéta Gara piepildijums ar vinu
ir noticis.”” Sadi veidojas taladka konsekvence macibai par ticiga atgrieanas stundu/
momentu un ST notikuma iespéju precizi to aprakstit, izstastit lieciba, un, sastopoties
ar neticigajiem, Sis piedzivojums var kllt par “evangelizacijas tiltu” vinu sarunai un
“neticiga atgrieSanai pie Pestitaja”.

Pétijuma atklato koncentrésu uz vienu no visaktivakajiem svétiSanas cela sludinata-
jiem un Kesvikas kustibas sludinatas teologijas un ideju parstavjiem Latvija - baptistu
macitaju un evangélistu Viljamu Fetleru. Viliamam bija iespéja jau no bérnibas macities
un parvaldit vairakas valodas (latvieSu, krievu un vacu), kas nodrosinaja iespéju kalpot
dazadas valodu grupas. Jau bérnibas gados V. Fetlers tiek iepazistinats ar britu maci-
taja C. H. SperdZena (Charles Haddon Spurgeon) kalpo$anu un sprediku manuskriptiem,
kurus tam prieksa lasija mate. Kaut ari C. H. SperdZens ir reformatu teologijas piekritéjs
un kritizeé Kesvikas kustibas izpratni par svétoSanu, pats 1856. gada 19. oktobri 22 gadu
vecuma ir piedzivojis ekstatisku notikumu, kas mainija vina sludinaSanu un Bibeles
izpratni, un vin$ kluva par protestantu reforméto baptistu kopiena.*® C. H. SperdZens
38 gadus bija S1s reforméto baptistu apvienibas macitajs, tacu to atklati kritizéja par
liberalismu un pragmatismu un izstajas no Sis apvienibas savas dzives un kalpoSanas
nosléguma posma 1887. gada.* Tomeér V. Fetleram ir pienemams C. H. SperdZena evan-
gelikalisms un paustas Bibeles interpretacijas. V. Fetlera labas valodu zinasanas lava
vinam iegit tulka vietu miertiesa. Seit giitas iemanas vélak lieti noderéja, rakstot juri-
diski pamatotas véstules un ligumrakstus dazadu Austrumeiropas valstu vaditajiem, lai
iegutu lielaku brivibu evangélija sludinasanai un kalposanai Sajas zemés. “Evangeélikalais
nemiers” iriemesls, lai uzsaktu loti aktivu kalpoSanu Latvija un citviet cariskas Krievijas
teritorija. Studiju laika Lielbritanija, C. H. SperdZena koledZa, V. Fetlers tiek iepazistinats
ar tadiem autoriem un vinu darbiem ka C. Finnejs, DZ. Noks un D. Breinerts. Sie darbi ir
veidoti no pasu autoru spredikiem, liecibam un ekstatisku piedzivojumu aprakstiem.
Lai ar1 $1 koledZa darbojas konservativa teologija, kas neatbalsta Kesvikas svétoSanas
izpratni, tomer starp studentiem un pasniedzéjiem bija ari tadi, kuri iekvélinaja jauno
V. Fetleru ar Kesvikas kustibas sludinato ticibas véstijumu. V. Fetlera autobiografija
minéto par koledzas laika piedzivoto raksturo macitajs un biskaps Janis Kurcits: “Vins
neprasija ne pravieSu macibas, paradisanas un svesam mélém runasanu, bet simts

Jékabs Dubelzars, Jaunibas Véstnesis 13 (1921): 2.

Aizsakums 1689. gada Anglija; veidojis Otro baptistu ticibas apliecibas apvienibu (Second London
Baptist Confession of Faith).

Darrel W. Amundsen, “The Anguish and Agonies of Charles Spurgeon”, Christian History Magazine
29 (1991): 24.
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procentés prieks Kristus dzivot un stradat.”® V. Fetlers sava btiba ir loti eklektiska
persona, lidzigi citiem atmodu sludinatajiem, un ietekméjas no vairakiem talaika evan-
gelikalisma popularajiem stravojumiem, tomér Kesvikas kustibas sludinatais vinam bija
vispienemamakais un aktualizéjams ari Latvijas baptistu vida.

V. Fetlera Bibeles hermeneitika, kuru vins sludinaja un atklaja caur saviem darbiem,
stipri rezon€&ja ar Kesvikas konferencés pazistama runataja no metodistu aprindam
Carlza Invuda (Charles Invud) sludinato vésti un evangelikalo “nemieru”: “[..] nepa-
stav Gara piepildiSana pa mazliet [..]”*%. Vins akcentéja péksnu krizes piedzivojumu:
“Apustulu darbos més sastopamies tikai ar piepeSu Svéta Gara piepildisanu!” Vienmér
tika sludinats par nosacijumiem, kam janotiek visupirms, lai persona varétu piedzivot
Svéta Gara piepildijuma krizi, un Sie nosacijumi ir gréksldze, pilniga nodosanas Dievam
un ticiba. So parliecibu V. Fetlers min gan vietéjas sanaksmés un konferencés, gan ari
tulkojot C. Invuda gramatu latviski. ST gramata batu analizéjama detalizétak, jo saturs
atklaj Kesvikas kustibu un tas teologiju, tacu tam batu javelti atsevisks pétijums. Sis
C. Invuda gramatas ievada V. Fetlers savu pieredzi apraksta ka parliecibu un teologisko
atzinu: “Es biju ka viens, kas uzgajis zelta aderi. Svéta Gara kristiba un piepildiSana ir tas
Vasaras svétku speks, tas pedéjo laiku lietus, ko Dievs bija pataupijis tam “jaunajam”
Izraélim, Kristus draudzei.”>?

Noteikti jaakcente, ka Kesvikas kustiba ir sniegusi savu ieguldijumu caur paustajam
idejam un teologiskajiem akcentiem, kas ilgaka perioda tiek adaptétas ka Vasarsvétku
kustibu pamatparliecibas un pamatpatiesibas.

Pétijums liecina, ka Sie Cetri autori (C. Finnejs, DZ. Noks, D. Breinerts, C. H. SperdZens)
ir tie, kas caur saviem darbiem pasa V. Fetlera veido garigo ievirzi un izpratni par gai-
damo Lielo atmodu un svétuma praktizésanu ikdiena. Vél sava autobiografija V. Fetlers,
kurs, ka jau rakstiju ieprieks, ir loti eklektiska persona, piemin Viljama Bata (William
Booth) - PestiSanas armijas aizsacéja - ietekmi, kurs pats ir svétoSanas kustibas teologi-
jas parstavis. Buts praktizéja evangélija sludinaSanu visam lauZu grupam, jo izteikti vien-
karsiem laudim un tiem, kuri nespéja pasi sev nodrosinat iztikas minimumu. TieSi $ada
praktiska evangelizacija un socialais darbs bija tas, ko saka praktizét ari V. Fetlers. Laika
posma starp revoldciju un Pirmo pasaules karu (1905.-1918. g.) ir salidzinoSi izteikta
Skiru nevienlidziba Latvija, un tapéc Fetleram pavéras lielas iespéjas garigajam darbam
ar nelabvéligas un nabadzigas skiras laudim. Gariga nomaktiba, atkaribas, sagandé-
tas dzives, prostitlicija un bezceriba ir tadas sabiedribas fons, kura ienak V. Fetlers ar
garigo piedavajumu - svétities, atgriezties no launa cela un piedzivot izmainas dzive.

Janis Tervits, Latvijas baptistu vésture, 121.

“Svéta Gara paziSanas zimes un Vasarsvétku jaukums latvieSu kristigajiem”, Derigu Rakstu ap-
gadnieciba 1 (1912).

Turpat.
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TieSi Sadas Skiras laudis ir viegli vérot izmainas, un tas liek sajust Otras/Lielas atmodas
klatbatni. So garigo piedavajumu un redzamas izmainas dzivé tiek papildinatas ar jaunu
sludinato uzsvaru, kas lidz Sim baptistu vidé Sada veida nav aktualizéts: “Piepildities ar
Svéto Garu un ikdieniSki atjaunoties Svétaja Gara.”>

Garigas prakses aspekts, kam V. Fetlers pievérsa vislielako nozimi un uzmanibu, bija
lag3ana. ST prakse tika uzskatita par nozimigako iemeslu atmodai. Visas baznicu ékas,
kuras V. Fetlers varéjis iekartot, ir atvéléeta ipasa telpa lligSanam. Pieméram, Lacplésa
iela 117, Riga, PestiSanas templa éka, stilizétais tornitis ir ligSanu telpa, no kuras lidzéjs
var ar lugSanam aizsniegt talakos Rigas un Latvijas punktus.>*

Péc labiem “atmodas” panakumiem Krievija V. Fetlers atgriezas dzimtené Latvija un
turpinaja attistit atmodas kustibu Seit. Pirma baznica un draudze, ko V. Fetlers dibina,
ir Betanijas baptistu draudze un dievnams, kas ieprieks kalpoja ka krievu armijas gar-
nizona Pareizticiga baznica un tika saukts par Golgatas baptistu dievnamu, lidztekus
art latviesu draudze tika dévéta sadi. Neatkarigi no Krievijas Pareizticigas baznicas
spaidiem V. Fetlers turpina savu “atmodas celu”. Tiek nodibinata Anglu-Amerikas
misija, ar kuras atbalstu tiek veiktas vérienigas kalpo3anas. Sis evangelikalais nemiers
un Anglu-Amerikas misijas finansialais atbalsts bija veids, ka attistit socialo darbu un
diakonijas kalpoSanu, kas nodroSinaja cilvékiem izpratni un praktisko virzibu uz cienigu
dzivi. Ta veidojas cietumu kalposSana, péc ieslodzijuma izcieSanas patversme “Ceribas
oaze”, veco lauZu pansionats “Saulriets” un citi, bérnu un jauniesu orkestris - muzikalas
izglitibas veicinasanas un briva laika pavadiSanas iespéja, barenu patversmes, garigas
izglitibas iestade un evangelizacijas/misijas skola. Ka ari tiek veikta Latgales misija un
socialais darbs Saja regiona.®

Pé&tijums atklaj, ka tiesi V. Fetlers bija Kesvikas kustibas ideju sludinatajs Latvijas
baptistiem. Biskapa Jana Tervita véstures faktu mozaika par Latvijas baptistiem minéts,
ka V. Fetlers un OBDS®¢ ir veikusi aktivus evangelizacijas darbus arpus dievnamiem. Tie
ir bijusi gan Bibeles gajieni, gan dazadas brivdabas sapulces, kuras iesaistijusies ne
tikai baptistu macitaji, bet art metodistu macitaji, biedribas “Zilais Krusts” macitaji un
darbinieki. Sis viss tiek veidots un attistits tie3i lielajos parmainu, depresijas un gariga
pagrimuma laikos pirms Latvijas valsts dibinaSanas. Svétbijibas izpausmes un bailes*,

DZons Fetlers, op. cit., 135-171; autoru kolektivs, Istorija evangelskih hristian-baptistov
(Vissavienibas Evangelisko kristieSu-baptistu padome, Maskava, 1989), 550.

James A. Stewart, op. cit., 126-147.
Autoru kolektivs, Istorija evangel’skih hristian-baptistov, 550.
Otra baptistu draudZu savieniba.

“Uzmanies no jebkada gréka, ko pat nezinot vari izdarit!” - uzsvars uz cilvéka svétumu un Skis-
tibu.
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kas ir parmantotas no romantisma laika ietekmes, un mistiska nezinama®® akcents ir
pavadijis Kesvikas kustibas attistibu pasaulé un ari Latvija perioda no 1910. gada lidz
1934. gadam.*®

Salidzinot V. Fetlera un C. H. SperdZena atzinas, var atklat, ka ne visi SperdZena
uzskati bija pienemami Fetleram, bet sava izteikta lidziba ir. Tadejadi nakas secinat, ka
sava kalpo3anas darbiba V. Fetlers ir atdarinajis C. H. SperdZena ricibu un papildinajis
to ar Kesvikas kustibas teologisko domu un sludinato vésti.

Kesvikas kustibas ietekméta, savu celu no Latvijas baptistu aprindam uzsak
Vasarsvétku kustiba. Ta giist panakumus gan lgaunija, gan tepat vietéja méroga. St kus-
tiba nak ar “plasu Svéta Gara davanu piedavajuma spektru” pravietojumiem, atklasméem
un citkart pat ar emocionalas vardarbibas izpausmém - ka tiesasanu un nosodijumu
pret tiem, kuriem nav Sadas Gara davanas.®® Nav ta, ka par Svéto Garu un Vina davanam
neb{tu runats ieprieks, tacu tas Sobrid tiek izcelts pavisam cita limeni un papildinats
ar romantisma laikmeta poétiskajam izteiksmém. Dazu gadu laika aktivaja Kesvikas
kustiba veidojas SkelSanas starp OBDS un Kesvikas kustibas aktivistiem, kas sadalas
baptistu ticibas piederigajos un Vasarsvétku kustibas aktivistos, kurus vada J. Bormanis
un vina lidzgaitnieki. Ta 1931. gada J. Bormanis nodibina un vada pentakostu draudzi
Riga “Vasarsvéetku blazma”®.

Nobeigums Kesvikas kustiba loti polarizé baptistu draudzés eso$os

lajus un ar kalpojoSos macitajus, jo nav vienotas nostajas
par vai pret, bet ar savu sludinato véstijumu un romantisma laikmeta poétisko metaforu
lietoSanu hermeneitika ta nereti izpelnas kritiku vai vismaz lokalas apologijas no drau-
dzém vai pat draudZu apvienibam. Ta ka LBDS draudzém nav bijis izplatits viens kon-
kréts Kesvikas kustibas iztirzajums, lietoSu Latvijas Septitas dienas adventistu baznicas
teikto: “Visprecizak 3o pilnibas macibas teologiju pamato DZ. Veslija skaidrojums par
pilnibu, ko sava uzskatu pamatojuma ir aizguvusi ari Kesvikas kustiba: 1. Pilniba ir Dieva
milestiba, kas parvalda cilveka sirdi un dzivi. 2. Cilveka pilniba nav absoluta. Pilnigie
nekad nav tik pilnigi, ka tiem vairs nebutu izaugsmes iesp€&jas. Un pilnigie nekad nav
tik pilnigi, ka tiem nedraudétu briesmas krist no pilnibas stavokla. Veslija teologija par
pilntbu ir ciesi saistita ar vina izpratni par gréku, ko vin$ apraksta relativa un absolata
nozimé. Relativa zina gréks ir apzinata atSkirSanas no Dieva, un $aja zina cilvéks var bt

Svéta Gara akcentéSana un teologiska maciba par nepiecieSamibu ikdieniski piepildities ar Svéto
Garu un to panakt, veicot zinamas garigas prakses.

Janis Tervits, Latvijas baptistu vésture, 304.
Obligata zZime Svéta Gara kristibai ir glosolalija.
Blazma 1 (1930), 23.
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pilnigs, dzivojot nepartrauktas milestibas attiecibas ar Dievu. Bet absollta nozime gréks
ir Dieva likuma parkapSana, un neviens cilvéks nespéj bat pilnigs attieciba uz dzivi
absolita paklausiba Dieva likumam. 3. Pilniba nozimé ne tikai gréka apspieSanu, bet
gan ta pilnigu izdeldésanu no cilvéka dvéseles. Grekam jatiek izdeldeétam pirms cilvéka
dvésele satiekas ar savu Raditaju tiesa. Un ta ka cilveks satiekas ar savu Raditaju naves
bridi, kad dvesele atstaj miesu, tad cilvekam naves bridi jabat brivam no gréeka vismaz
dvéselg, ja ne riciba.”®?

P&tot macitaja Viljama Fetlera darbu un atzinas, ka evangelikalis un aktivs macitajs
vins izpilda savu izvirzito mérki Latvija un arpus Latvijas robezam. Vins iesaista evangeli-
kalas aktivitatés draudzu parstavjus un lajus, tacu lidztekus ari saskel sabiedribu - tajos,
kas ir dedzigi, jeb, ka vin$ pats lieto izteiksmi, “SvétGarnieki”®, un tajos, kas nav tik
dedzigi un nav izpratusi 3o piepildi$anos ar Svéto Garu. Sada riciba polarizé sabiedribu,
un ta ir tiesajosa, ari ar negativu ietekmi uz Latvijas baptismu. Ir bijusi méginajumi
to izprast un “samierinat puses”, tacu tas bijis ka negativs ietekmes aspekts lidz pat
Sodienai.

Pétijums liecina, ka tiesi Vilama Fetlera eklektiska personiba un dazadie sakari ar
citadi domajosiem macitajiem radija iesp&ju Latvijas baptistiem piedzivot So Otras lielas
atmodas izpausmi. Ka iepriek$s esmu minéjis, Sadu atmodu bija iesp&jams piedzivot,
jo aktivo darbu veica depresija un atkaribas grimstosi, nehigiéniskos apstaklos mitosi
cilveki. Sados cilvekos salidzinosi atrak iespéjams redzét izmainas un tas izcelt ka pie-
méru apkartéjiem. STatmoda nesniedza prognozéto rezultatu ilgtermina, bet polarizéja
baptistu sabiedribu, ka rezultata veidojas otra baptistu savieniba. Ari $aja savieniba
nebija pilnigas un izteiktas vienpratibas, jo pati OBDS® nebija vienota Bibeles hermenei-
tika, savukart LBDS nespéja atspekot Kesvikas kustibu, ieturot baptistiem raksturigo
atzinas/apzinas brivibu un draudzu autonomiju.

Izvelos nekritizet Kesvikas kustibas darbibu Latvija, bet akcentét tas pozitivo pie-
nesumu. Saja perioda tiek nostiprinatas sociala darba aktivitates: barenu patversmes,
senioru nami, rehabilitacijas centri atkarigajiem, veidotas jaunas draudzes un celti
dievnami. Socialas aktivitates un diakonija ir ka pielikums S§im atmodas celam, kas nav
klasificejams ka viena romantisma ietekme, par kuru tik loti aktivi V. Fetlers bija iestajies

Pieejams: https://adventisti.lv/files/Adventes-vestis/pdf/Adventes-vestis-2014-11.pdf (skatits
20.07.2023.).

James A. Stewart, op. cit., 112, 118, 147.

Pastav no 1926. lidz 1934. gadam. OBDS parstavji uzskatija, ka draudzém ir jabut bez centralize-
tas vadibas hierarhijas un uzspiestas centralizétas teologijas izpratnes. Savukart LBDS parstavji
aizradija un nepiekrita parlieku izteiktai Kesvikas kustibas teologijas akcentéSanai OBDS draudzés
un pentakostisma uzsvariem.

Janis Laudams u. c. Paskaidrojumi baptistu draudZu locekliem Savienibas padomes sidzibas lietd
(Riga: Derigu rakstu apgads, 1926), 10-15.
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un aicinajis Latvijas baptistu sabiedribu caur Kesvikas kustibu. ST kustiba ar savu teo-
logisko uzsvaru kopumu piedava cilvékiem izmainitas dzives vértibu, bet, lai to iegitu,
kustibas aktivistiem nepietiek tikai ar verbalo sludinasanu, un Seit savu vietu rod 1pasi
milestibas un Zélsirdibas praktizésana.

Vélos uzsvert, ka Kesvikas kustibas romantisma poétisma veidotais Bibeles herme-
neitikas izklasts ir novértéts pozitivi, tacu vienlaikus neskaidra un vaja Bibelé un zinatné
balstita faktologija radijusi labvéligu vidi tadiem sekotajiem, kas nekritiski tiesa citadus
idejiskus un akadémiskus pétijumus.

Pamata visam labi iesaktajam un bédigi turpinatajam darbam ir vaja un akadeémiski
nepamatota teologija un hermeneitika, kas iesaistitos veido par jismotajiem un maci-
tajus par celsmes sludinatajiem, bet ne akadémiski izglitotiem teologijas skolotajiem.

Latvijas baptisti ir izvairijusSies kritizét Kesvikas kustibas ietekmi uz LBDS aprindam,
bet, ka jau minéju, pétijums atklaj gan labu, gan mulsinoSu un pat nevélamu ietekmi
uz LBDS draudzem.

Vél ir jamin, ka Kesvikas kustibas un Otras lielas atmodas kritika nav tikai lokala,
bet ari starptautiska, un ar tas saturu ikviens interesents var iepazities Akadijas Univer-
sitates (Acadia University, Kanada) profesora Viljama Henrija Breknija (William Henrry
Brackney) pétijumos.5®

Gan negativajai, gan pozitivajai ietekmei ir pamatoti argumenti, tomér pastav
iemesls uzskatit, ka Kesvikas kustibas ietekme uz Latvijas baptistu draudzém ir sasto-
pama vél Sodien, un tiesi tapat ir sastopama ari centralizétas varas pozicija. Apkopojot
pétijuma materialus un salidzinot tos ar musdienu tendencém, ir jasecina, ka nenotiek
véstures restaurésana un labo praksu saglabasana, un destruktivo praksu nelietosana
ikdienas pastoralaja kalpoSana. Tapat notiek noslanosanas un tiesasana, nosodisana,
kas neveicina vienpratibu un savstarpéju cienu, sadarbibu un bibliskas macibas galveno
aicinajumu “Dzivojiet milestiba”ee.

Summary Influence of the Keswick Movement
in Latvia from 1906 to 1934

The study is dedicated to the Keswick movement and the means whereby it mani-
fested itself in the world when it begun, as well as the strong influence it attained
from the poetics of the Romantic era. This poeticism was also used as an aid to bibli-
cal hermeneutics, compiling the events of the Old Testament in close connection with
the message of the New Testament and the life of Jesus.

William H. Brackney, op. cit., 235-243.
Ef 5:2, 2. Jn 1:6.
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The research reveals the involvement of several persons in proceedings of Latvian
Baptist churches, for example, I. B. Kargel’s life course and influence in Latvia, as well
as the impact brought by Pastor W. Fetler.

The study introduces the reader to the hermeneutics of the past and its influence
on the events within the period from 1906 to 1934.

The author of the current article refrains from criticizing the activities of the Keswick
movement in Latvia, instead aiming to emphasize its positive aspects. The adherents'
social work activities included forming of orphanages, senior citizens’ homes, addiction
rehabilitation homes, new congregations where formed, as well as building churches.
Social activities and deacon care served as an appendix to this “path of awakening”,
which could be classified as one of the influences of romanticism, which W. Fetler advo-
cated so fervently, and called upon the Latvian Baptist community through the Keswick
movement. This movement, through its theological emphasis, offered people the value
of a changed life. However, to attain it, verbal preaching alone was not sufficient for
the movement’s activists, and here the practice of love and mercy took its place.

The author would like to emphasize that the Keswick movement’s presentation of
biblical hermeneutics, shaped by romantic poetics, has created its own positive accent,
whilst the unclear and weak factology based on the Bible and science has provided
a favorable environment for followers to develop into acolytes who uncritically judge
other ideas and academic research.

At the heart of everything that has been well started and continued inopportunely,
are weak and academically unfounded theology and hermeneutics, which make those
involved into enthusiasts, and pastors - into preachers of the gospel, instead of aca-
demically grounded teachers of theology.

Latvian Baptists have avoided criticizing the influence of the Keswick movement
in LBDS circles, but, as the author already mentioned, the study reveals both a good
influence, as well as a confusing and even harmful impact on LBDS congregations.

Keywords: Vladimir Molchanov, Wiliam Fetler, Charles Finney, lvan Cargel, Second
revival, Pentecostal movement, The Higher Life movement, deeper Christian life,
the Keswick movement or Keswickianism, The Latvian Baptist Union
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CHRISTO LOMBAARD

RETURN TO DENOMINATIONS IN

THE BALTICS, POST-COMMUNISM?
OBSERVATIONS AND DEMOGRAPHIC
TRENDS IN DISCUSSION, WITH
LUTHERAN CHURCHES AS CASE STUDY'

In this contribution, the authors do four things. In the first part, after preparatory methodological
considerations, the second author summarises observations on developments in Christianity
post-Communism across the Baltics. In the second part, the authors give a research overview
of extant pertinent literature on demographic and related studies on this period and region. In
part three, the main segment of this contribution, the first author analyses, from these more

general overviews, changes in recent Lutheran ecclesiology in these regions. In the closing

This contribution is a further development of a paper presented at the International Sociological
Association’s RC22 (Sociology of Religion working group) conference “Religion, politics and un-

certainty: shifting boundaries” in Vilnius, Lithuania, November 2021.
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section, the impressions gained in the first two sections are weighed by the authors in the light
of the earlier parts of this contribution.

Keywords: religious affiliation, ecclesial orientation, Baltic church denominations

Methodology Two thematically connected academic contributions, both
and provenance reflecting on the respective doctoral study processes of
(Lombaard) the authors, though in other respects not directly related

(Rabe? in Africa and Breen? in Australia), considered
the role of social scientific researchers as insiders or outsiders to their subject matter.
Insights from these two publications, and those reflected in a growing number of other
publications in their historical wake, broadly steer what follows below. Namely:
the authors of the present contribution are I. Pekko, an Estonian theologian; born, raised
and educated in the northern-most of the three Baltic countries, thus representing, in
most respects, the perspectives of an “insider” to this formally North-European, col-
loquially East-European region; and C. J. S. Lombaard, a South African theologian and
humanities scholar; born, raised and educated in the southern-most country of
the African continent, thus representing, in most respects, the perspectives of an “out-
sider” to this European region. The distinction between these two possible positionings
of a social scientific researcher - as insiders or outsiders to our Baltic socio-geographic
subject matter considered here - is relatively simple, but not uncontested. This distinc-
tion does, however, stand over against the earlier (and in limited academic circles still
active) Modernist position that had formerly accompanied social scientific research
(which felt itself, in a sense, perhaps inferior to, or under threat from, or simply strove
to be on a par with, the methodologies of the natural sciences), which had metamor-
phosed into, inter alia, the ideals of objectivity, specifically in order to help ascertain
scientific validity in the social sciences. In a more covert, implied manner, this insider-
outsider distinction can also be placed over against the strongly interpretivist scholarly
tradition that had accompanied Postmodernism, which tended to found validity most
strongly on the theoretical paradigm of the scholar/s involved. Meanwhile, neither of
these positions in their extreme forms offer us enough on the dialogical process*

Maria Rabe, “Are you out when you are not in? Revisiting ‘insiders’ and ‘outsiders’ as social
researchers,” African Sociological Review 7/2 (2003): 149-161.

Lauren Breen, “The researcher ‘in the middle’: Negotiating the insider/outsider dichotomy,”
The Australian Community Psychologist 19/1 (2007): 163-174.

Hans-Georg Gadamer, Wahrheit und Methode. Grundzuge einer philosophischen Hermeneutik
(Tlbingen: Mohr, 1975); Martin Heidegger, Sein und Zeit (Tiibingen: Niemeyer, 1927).
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involved in trying to understand our “world”® - be that the natural/physical, the social
or the metaphysical aspects of it.

It has to be acknowledged that, inescapably, all understanding is paradigmatically
grounded.® Yet, aware as we as scholars may be of our theoretical placements, it is
indeed not only our own understanding that we study, as a kind of eternal navel gaz-
ing. We usually, primarily (with the exception of hermeneuticists, though only when
viewed in a certain way, who strive to understand understanding), attempt to under-
stand something “out there” - “reality”, as it were (subtly yet critically conceived, in
the line of e.g. Hammersley 19927 and Bhaskar 1997;® not in any naive, pre-critical, non-
mediated sense). This kind of scholarship requires analytical, dialogical engagement®
between scholars and their subject matter, as contingent as each of these entities are,
and mutually amongst scholars.

Part of this contingency is the placement of researcher in relation to subject matter:
up-close and personal, or more distanced and hence in some respects disinterested
(which is not to be confused with “uninterested”, which confusion often occurs in popu-
lar discourse) or in a sense detached. Hence, “insider-researchers are those who chose
to study a group to which they belong, while outsider-researchers do not belong to
the group under study,”*® which distinction certainly indicates a continuum,™ which,
moreover, remains fluid.? This applies directly to the co-authors of this contribution
too, as will become clear immediately below.

Since the beginning of this millennium, | (Lombaard, as the author of this section
of the current contribution, and the second author of the contribution as a whole) had
the occasion to travel the Baltics ever more frequently for academic purposes: guest
lectureships, conferences and research projects; spending time, including return visits,
at almost all of the main academic centra of the Baltic countries. The results include,
at present, an academic relationship with LCC International University in Klaipeda,

Cf. Christoffel Lombaard, “To Understand - The Purpose of Research and of Methodology,”
in Practical Theology and Mission Studies. Understand, contemplate, and do! A South African
Perspective, ed. J. Beukes (Johannesburg: University of Johannesburg Press, 2024), 1-18.

As so influentially argued by Thomas Kuhn, The structure of scientific revolutions (Chicago:
University of Chicago Press, 1962).

Martyn Hammersley, What’s wrong with ethnography? (New York: Routledge, 1992).
Roy Bhaskar, A realist theory of science, 2™ ed. (London: Verso, 1997).

Cf. Johannes Froneman and Christoffel Lombaard, “Three broad approaches to the study of
religious communication,” Tydskrif vir Christelike Wetenskap / Journal for Christian Scholarship
42/3 (2006): 151-158.

Lauren Breen, op. cit., 163.
Ibid., 170-171.
Maria Rabe, op. cit., 150.
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Lithuania, that had spanned more than two decades (with the special edition of the jour-
nal Scriptura, edition 2021/1, as the most recent outcome of this), an annual co-organ-
ised exegetical conference, often dual-medium (in-person and online), hosted in Tartu,
Estonia (cf. e.g. the special edition of the journal Usuteaduslik Ajakiri, edition 2020/77,
titled “Job: Intertextually”), a formal relationship established between the Faculty of
Theology of the University of Pretoria and the Department of Theology of the University
of Latvia, an unfolding Erasmus+ relationship between the Faculty of Theology of
the University of Pretoria and Arabic Studies at Tallinn University in Estonia, and, during
2012, a keynote address at a sociology conference in Kaunas, Lithuania. These, as some
of the noteworthy cooperative projects, amongst others. Intensive discussions during
these years with my various hosts in the three Baltic countries and wide reading about
their histories and cultures, were supplemented by informal observations. The latter
took the route from casual reflections to, in the present case, this academic contribu-
tion, developing from vague initial impressions to collegial conference discussions, to
dinner table contentions in order to gauge responses. In time, these ideas led to more
careful formulations, later expressed during intellectual conversations.

To formulate “the present case” in such more considered terms, my initial impressions
which in time led to this contribution, could be described as follows: In the post-Soviet
erareligious “scramble” for the Baltics,!® the initially more North-American originating,
more missionary established, more evangelical (in the English rather than the German
sense) oriented re/turn to Christianity in parts of the Baltics, were it occurred, began
to change after roughly a decade. Where the latter did occur, there was then some drift
back to the earlier, pre-Soviet dominant expression of Christianity within particular
regions (rather than countries)™ - that is to say, in two of the three instances. It seemed
to me that in formerly Roman Catholic regions, there was at least some movement back
to this church tradition; in formerly Russian Orthodox regions, much the same, whereas
in regions where the Lutheran tradition had formerly been dominant, the trend seemed
to be to remain atheist in orientation. The Lutheran expression of Christianity therefore
appeared to be benefitting less than the two more symbolically-inclined expressions
of Christianity from this trend to re/turn to Christianity, such as it was.

Vague and insecure as this impression had been, it was also noteworthy to me as
a child of the Reformation (even though my church orientation is Calvinist, specifically

The allusion here is to the title of a famous history of colonising Africa, Thomas Pakenham,
The scramble for Africa (New York: Avon Books, 1992).

Noteworthy was also some small, yet visible (in the news media) “return” to pre-Christian re-
ligiosities — a “return”, however, to mostly imagined forms of these expressions of faith, given
the paucity of historical sources, hence resulting in syncretistically combined primary, Christian
and so-called New Age symbolisms.
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South African Dutch Reformed) that, if this observation of trends would be valid, these
two more symbolically rich church traditions were in some important sense more
resilient than the symbolically more sparse, intellectually more austere Reformation
tradition, namely, in bestriding half a century of official Soviet atheism (mid-20* cen-
tury). Given my research interest in Christian spirituality (the latter not in the popular
sense of superficial and individualistic bricolage meaning-making® but as an academic
inclination to understand what the key experiences of religious meaning entail®), this
insight, if valid, could be instructive to characterising in greater depth these streams
of Christianity’” with legitimacy.

For understanding both matters - trends of Baltic religiosity and denominational
resilience in coping in politically adverse conditions - this informal observation of mine
would be beneficial. That is, given the if question: if this observation had indeed been
accurate. Therefore, not to beg the question, the matter has to be interrogated from
another academic angle too: can this casually (non-formally) obtained sense of mine be
borne out by the more rigorous demographic analyses of religiosity during this period
in the Baltic countries?

To this end, three matters are undertaken below. First, a brief review of the relevant
literature is given. On this follows the more demographic analysis, to ascertain to which
extent, or not, the observations explained above are borne out. Then, in the closing
section, a critical stance is taken on that observation, in order to conclude whether
there is any validity in it at all.

Whichever conclusion is reached in this regard, would be valuable to a certain
degree only or perhaps more substantively, either by affirming the informal sense
gained or by placing that observation in the heuristically useful category of “fruchtbare
Millverstandnisse,”® as we grow to fuller understanding of Baltic religiosities and of
church spiritualities in their relationship to pressing political circumstances.

Cf. Christoffel Lombaard, “Discernment and Biblical Spirituality - an application: Discernment
in the milieu and wake of Nehemiah 8,” Journal for the Study of Religion 28/1 (2015): 81-99.

Cf. Kees Waaijman, Spiritualiteit: vormen, grondslagen, patronen (Gent: Carmelitana, 2000, as the
most important publication in this regard).

Cf. Dionne Crafford and Gustav Gous, eds., Een liggaam, baie lede. Die ekumeniese roeping van
die kerk in Suid-Afrika en wéreldwyd (Pretoria: Verba Vitae, 1993).

In another context, Rudolf Smend, Deutsche Alttestamentler in drei Jahrhunderten (Gottingen:
Vandenhoeck & Ruprecht, 1989), 226.
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Comments on The question, how different denominations have related
the relevant literature to this overall post-communist religious situation, is not
(Pekko & Lombaard) new or unique - there are already many observations and

remarks about this issue from different researchers, mainly
in the field of sociology of religion® and in the context of the secularisation thesis.
However, this question has not been compared and analysed in the concrete context
of the three Baltic states as is undertaken here.

From the perspective of sociology of religion, the general conclusion supported by
contemporary church history is, indeed, that the Roman Catholic church, as well as dif-
ferent Orthodox churches, have somehow survived the communist and predominantly
atheist regimes and ideologies in Eastern and Central Europe better.? What are the rea-
sons for these different adaptations of traditional denominations? Also, is the situation
in the Baltics related to these wider trends in Central and Eastern Europe, as referred
by different researchers?

The relevant literature on these questions leads to four main aspects from which
the differences between denominations during and after the socialist period may be
described. These are historical, theological, political and national aspects.

Then, how do these aspects play out in the current contexts of the Baltic region?

Towards these ends, a short overview is required of the Baltic religious situation in
general, and then more precisely from the perspective of Lutheran churches. The latter
stronger focus is both because of the exception of the trend just mentioned in formerly
Lutheran regions, and is also a function of the church background of the first author of
this contribution (an aspect of the “insider”-status indicated above).

Detlef Pollack, ed., The social significance of religion in the enlarged Europe: secularization, indi-
vidualization and pluralization (Farnham, Burlington: Ashgate, 2012); Miklés Tomka, Expanding
Religion. Religious Revival in Post-Communist Central and Eastern Europe. Religion and Society.
Vol. 47, eds. Gustavo Benavides et al. (Berlin/New York: Walter de Gruyter, 2011); Loek Halman
and Ole Eiis, eds., Religion in Secularizing Society. The Europeans’ Religion at the End of the 20%
Century (Leiden, Boston: Brill, 2003).

Gert Pickel, “Religiosity and Bonding to the Church in East Germany in Eastern European
Comparison - is East Germany Following a Special Path?” in Transformations of Religiosity. Religion
and Religiosity in Eastern Europe 1989-2010, eds. Gert Pickel and Kornelia Sammet (Wiesbaden:
Springer VS, 2012), 149; Miklés Tomka, Expanding Religion. Religious Revival in Post-Communist
Central and Eastern Europe, Religion and Society. Vol. 47, eds. Gustavo Benavides et al. (Berlin/
New York: Walter de Gruyter, 2011, 211, 223; Gert Pickel et al., “Differentiated Secularization in
Europe: Comparative Results” in The social significance of religion in the enlarged Europe: secu-
larization, individualization and pluralization, ed. Detlef Pollack (Farnham, Burlington: Ashgate,
2012), 248.

138



Baltic trends in The three small Baltic countries - Estonia, Latvia and
Lutheran adherence, Lithuania - are geographically located in the North-Eastern
post-Communism part of the continent of Europe, yet are historically and
(Pekko) politically regarded as part of Eastern Europe. Although

together forming one geographical and, in some senses,

historic Baltic region,? each country and nation in reality shows a rather different char-
acter. The languages, cultures, religious expressions and, unexpectedly, most of the his-
tory, is quite distinct,?? even when they intertwine. The situation of Christianity is interest-
ing and notable, as well: the region has for centuries been a border between Western
and Eastern Christianity, but also a dividing line between Catholic and Protestant
traditions.

In more current times, according to the demographic data from 2018 of the influ-
ential and highly-regarded Pew Research Center, the religious landscape in the Baltics
is, as follows:?

Lithuania is at present overwhelmingly Christian (93%), with three-quarters of
its adults identifying as Catholic;

The adult population of Latvia also is mostly Christian, though not as pronounc-
edly (77%), and with the share of Catholics in the country being significantly
smaller (23%). Substantial portions of Latvia’s population are Orthodox Christians
(31%) or Lutherans (19%).

By contrast, only about half of Estonians identify as Christian (51%), and only 1%
of the country’s adults say they are Catholic. As with Latvia, numerous Estonians
are Orthodox (25% of the population) or Lutheran (20% of the population). Most
other Estonians (45%) - and about one-in-five Latvians (21%) - are religiously
unaffiliated, which refers to those who identify as atheist, agnostic or “nothing
in particular”.

This data is indicated by the Pew Research Center (2018) in their graph (Picture 1).
Certainly, the situation of each of the three Baltic Lutheran churches is also quite
different, from the number of congregations and level of adherence to their impor-
tance and influence on larger society. The largest Lutheran church in the Baltic states
is the Latvian Evangelical Lutheran Church (LELC), with 293 congregations and nearly

Cf. e.g. Andres Kasekamp, A history of the Baltic states, 2™ ed. (London: Palgrave, 2018).

Cf. e.g. Alan Murray, ed., The clash of cultures on the medieval Baltic frontier, 2" ed. (London:
Routledge, 2020).

Jonathan Evans, “Pope Francis to visit the three Baltic countries - only one of which is majority
Catholic,” Pew Research Center, 21 September 2018,
https://www.pewresearch.org/fact-tank/2018/09/21/pope-francis-to-visit-the-three-baltic-coun-
tries-only-one-of-which-is-majority-catholic/ (accessed Jul. 6, 2025).
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Picture 1

250 000%* members. This is followed by the Estonian Evangelical Lutheran Church
(EELC), with an estimated 150 000 members and 170 congregations, and the smallest
is the Evangelical Lutheran Church in Lithuania (ELCL), with only 19 000 members in

52 congregations.

This may be presented in a chart, as follows:?*

Estonian Evangelical Lutheran
Church (EELC)
Eesti Evangeelne Luterlik Kirik

Latvian Evangelical Lutheran
Church (LELC)

Latvijas Evangéliski Luteriska
Baznica

Evangelical Lutheran Church
in Lithuania (ELCL)

Lietuvos Evangeliky Liuterony
Baznycia

170 congregations

293 congregations

52 congregations

228 pastors (incl. 8 bishops,
41 deacons)

136 pastors (incl. 4 bishops),
86 preachers/evangelists

30 pastors (incl. 1 bishop,
2 deacons)

Estimated baptised mem-
bers: 150 000

Estimated baptised members:
250 000

Estimated baptised
members: 19 000

The reported numbers of reported Lutheran memberships can be very different, varying
to a surprisingly great extent. In the Latvian case, the numbers range from 250 000 to even
700 000; in Estonia, from 100 000 to 250 000. Such variations are the function of how data had
been collected. As former Estonian archbishop Andres Poder once commented on the General
Synod of the EELC: only God knows exactly how many baptised Lutherans there are... (EELK 27.
Kirikukogu 4. istungjérgu protokoll, Rapla, 25.04.2007, archives of the EELC Consistory).

Data collected from the official websites of churches.
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Generally, after the Soviet occupation, the recent history of these Lutheran churches
has been quite similar, although, on the other hand, some choices have been made quite
differently after regaining independence in the beginning of the 1990s. For example,
Janis Vanags, who was elected archbishop of the Latvian Lutheran church in 1993, has
since then steered his church firmly onto a theologically conservative course, the most
vivid example being the suspension of the ordination of women, which has brought
tension with liberal Western European churches and church associations.? Similar deve-
lopments occurred in Lithuania; in the Estonian church, the directions towards related
theological and ethical conservatisms started much later, in the middle of the first
decade of this century.?”

Some shared key characteristics of these trends include declining church member-
ships, financial issues, complicated relations between the church and the state and, last
but not least, trends and developments towards theological and ethical conservatism.?

Comparison, Historical aspect

different aspects Taking a closer look at these aspects that have influenced

the religious landscape of three Baltic countries, it makes
sense to start with historical characteristics.

Reflecting historical circumstances, before Soviet times Lithuania had been Catholic;
Latvia had a Catholic Southern and Lutheran Northern part; Estonia was mostly
Lutheran. All three countries also had a notable Orthodox influence.?

In this respect, the Lithuanian religious landscape had a more Central European
“face”, given its close relations with strongly Catholic Poland. Estonia, on its part, had
greater German and Scandinavian influences, which also brought along a Protestant
(specifically Lutheran) preponderance. In this regard, Latvia found itself in something
of a middle position. Although culturally slightly more similar and closer to Estonia, it

Cf. Mikko Ketola, “The Baltic Churches and the Challenges of the Post-Communist World,”
International Journal for the Study of the Christian Church 9/3 (August 2009): 225-239; Riho
Altnurme, “Die Phase des Zusammenbruchs der kommunistischen Herrschaft in Estland, Lettland
und Litauen” in Wie die Trédumenden? Protestantische Kirchen in der Phase des Zusammenbruchs
der kommunistischen Herrschaft im dstlichen Europa, eds. Peter Maser and Jens Holger Schjorring
(Erlangen: Martin-Luther-Verlag, 2003), 63-75.

Kalle Kuusniemi, The Voice of Confessionalism and Inter-Lutheran Relations. The Influence of
the Missouri Synod in the Baltic and Ingrian Lutheran Churches, 1991-2001 (Helsinki: Unigrafia
Oy, 2015).

Indrek Pekko, Eesti Evangeelne Luterlik Kirik aastatel 1991-2015 - muutused, identiteet ja teoloo-
gilised hoiakud (Tartu: Tartu Ulikooli Kirjastus, 2024).

Mikko Ketola, op. cit., 226; Riho Altnurme, op. cit., 63.
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is linguistically much closer to Lithuania. Russian influence, which deepened again with
the beginning of Soviet era in the 1940s, is stronger there, in Latvia, and in Estonia, than
was the case in Lithuania; this is reflected in the demographic composition and hence,
as a corollary, also in the presence of the Russian Orthodox church.

Estonia and Latvia have quite similar proportions in ethnic groups - around two-
thirds of the population (more than 60%) are Estonians resp. Latvians, with one-third
Russian-speaking; apart from the latter group, there are also minorities of Ukrainians
and Belarussians. Lithuania is different here again, the majority of the population being
Lithuanian (84%), and with as largest minority groups, Poles and Russians, both con-
stituting around 5-6% of the Lithuanian population.®

The mid-20*" century Soviet regime did not change only the demographic compo-
sition, but also the religious scene of this area. Soviet ideology was strictly against
Christian theology and hence, against the churches: strong atheist propaganda and
social engineering methods were employed for almost 50 years (which translates to two
to three generations), in order to combat any religious idea and movement in each of
these countries. By such tactics, the Soviets succeeded particularly against Protestant
churches, as it is also notable in former Eastern Germany and the Czech Republic.

To analyse why it is so, further enquiry into the theological, political and national
dimensions is required.

Theological aspects

As Protestant churches become more secular, it is also clear that they can be very
different from each other. Protestant churches have gone through different historical
developments; they vary in moral and ethical values, liturgical aspects, understanding
of ecclesiology and of church-state relations. The face of the Lutheran church can there-
fore be very diverse worldwide. Thus, unlike the Roman Catholic Church, Lutheranism
is not a single entity. It is organised in autonomous regional or national churches,* and
even then, there can often be diversities within one church body itself.

As an instance to illustrate this, the Estonian Lutheran church has also seen many
changes, including different ideologies, since the 16t century. Christian Estonia is
theologically located between two major Lutheran traditions - the German and
Scandinavian Lutheranisms, which offer theological nuances that are different in
various respects. These two traditions have exerted often unnoticed, whilst, never-
theless, still important influences on today’s EELC. Scandinavian Lutheran churches
(the biggest one is the Church of Sweden with 5.4 million members) differ from German

Based on recent official statistics from each of these countries.

Hans J. Hillebrand, “Lutheranism,” Britannica, Last Updated: 11 June 2025, https://www.britan-
nica.com/topic/Lutheranism/History (accessed Jul. 6, 2025).
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Lutheran churches (the biggest such German body is the Evangelical-Lutheran Church of
Hanover with 2.4 million members), because they have a more traditional state-church
model. Consequently, the Scandinavian Lutheran churches have a strong connection
with the state and retain a privileged position among other churches and religious
institutions.®? Liturgically, the Scandinavian churches also have more high church tra-
ditions. However, although they are a strong part of the national identities amongst
the Scandinavian peoples, that does not mean that they do not have problems with
secularisation.®

This theological aspect is supported by the classical thesis of secularisation, that
secularisation and low religiosity are in general associated with Protestantism, espe-
cially with Lutheranism. Over against the atheistic ideology of the Soviet regime, it is
interesting that secularisation has been stronger also in the Protestant churches of
Western Europe and in Scandinavia. Indeed, if we compare the religious situation of
European countries considering their respective Protestant, Catholic or Orthodox back-
grounds, it soon transpires that these so-called Protestant countries have a higher level
of secularisation.* This finds expression most clearly in the decreasing memberships
and thus - the accordingly diminishing importance of those churches in their societies.
This is particularly the case in Estonia, where the markedly low statistical parameters of
religiosity are often used as an example of the high level of secularisation in this country.
Of course, here it is important not to forget the different meanings and definitions of
secularisation, as we know that there are different approaches, understandings and
theories, which can also be contradictory of one another.?®

Thus, generally, when speaking of secularisation in Estonia, organisational and
institutional secularisation are thought of. Institutional religion is significantly losing
its importance. The parameters have been low during the whole of the 20*" century,

Eric Lund, “Lutheranism, Scandinavia” in The Encyclopedia of Protestantism. Volume 3, L-R, ed.
Hans J. Hillerbrand (New York, London: Routledge, 2004), 1205-1212.

Grace Davie, “Vicarious religion: A methodological challenge” in Everyday Religion. Observing
Modern Religious Lives, ed. N. T. Ammerman (Oxford: Oxford University Press, 2007), 25.

Alar Kilp, Church authority in society, culture and politics after Communism (Tartu: Tartu Ulikooli
Kirjastus, 2012); Gert Pickel et al., “Differentiated Secularization in Europe: Comparative Results”
in The social significance of religion in the enlarged Europe: secularization, individualization and
pluralization, ed. Detlef Pollack (Farnham, Burlington: Ashgate, 2012), 248-249.

Detlef Pollack et al., “Church and Religion in the Enlarged Europe: Analyses of the Social
Significance of Religion in East and West” in The social significance of religion in the enlarged
Europe: secularization, individualization and pluralization, ed. Detlef Pollack (Farnham, Burlington:
Ashgate, 2012), 2-5.
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but the most recent decades have shown this clearly as a continuing trend. There are
many surveys and studies that deal with this phenomenon.®

To put this matter simply: Catholic and Orthodox churches seem to have something
which is more attractive to people nowadays. What could it be? Why is it so? There are
many reasons, which can be very complex, but the general view is that it may just be
the end of the Protestant era, as the German-American theologian Paul Tillich foresaw
already shortly after World War I1.3" This means that, although modern “Western” culture
and economics are based on the results of the Reformation (in the classic analysis by
Max Weber), many tasks of the earlier church (education, healthcare, etc.) have become
independent and secular, now regulated by state organisations and institutions other
than the church. In countries that are historically Catholic or Orthodox, church affili-
ation has, however, maintained its position as a cultural norm. Notably in Protestant
societies, secularisation, as well as the processes of religious individualisation have
developed much more markedly.*

Estonian political scientist Alar Kilp beneficially summarised these specific differ-
ences, as follows: Lutheranism is a form of an individualised Christianity and, hence,
is based more on individuals’ beliefs than on collective religious practices. It means at
once that the social and organisational authority of Lutheran churches over its members
is weaker. Whereas in the Communist period the inclination was towards weakening
the earlier weak bonds between the church and the nation (with Estonia, the Czech
Republic and Eastern Germany as the most obvious instances), there was on the other
hand a societal dynamic that tended to strengthen such bonds where they had been
strong earlier (Croatia, Lithuania, Poland).*

Additionally, according to Tomka,*® another reason can be the conservatism of
the Catholic (and this applies also to Orthodox) churches. Closer communal and organi-
sational networks, stronger social control, an anti-individualist reflex, straightforward
dogmas and historical resistance to modernisation could retain the respective groups

One series of sociological surveys “Elust, usust, usuelust” (Life, Faith, Faithlife), has been con-
ducted by the Estonian Church Council every five years since 1995.

Paul Tillich, The Protestant era, trans. JL Adams, (Chicago: University of Chicago Press, 1948).

Detlef Pollack, ed., The social significance of religion in the enlarged Europe: secularization, indi-
vidualization and pluralization (Farnham, Burlington: Ashgate, 2012).

Alar Kilp, Church authority in society, culture and politics after Communism (Tartu: Tartu Ulikooli
Kirjastus, 2012), 27-30.

Miklés Tomka, Expanding Religion. Religious Revival in Post-Communist Central and Eastern
Europe, Religion and Society. Vol. 47, eds. Gustavo Benavides et al. (Berlin/New York: Walter de
Gruyter, 2011), 227.
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of Catholic and Orthodox believers better than Protestant churches could, and hence
would provide greater stability for the future.

Indeed, as shown by Census figures from 2000-2021, the percentage of Lutherans
in Estonia has decreased from 14% in 2000 to 8% by 2021. Along with this, the Estonian
Population and Housing Census in 2011 showed that for the first time in the history of
the country, the Orthodox Church had more followers (16% of the Estonian population)
than did the Lutheran Church. Furthermore, the membership of the Catholic church had
remained stable, even slightly growing, although this being a small group in comparison
to others - around 1%.*

In Latvia, there is also a trend that the Catholic church is constantly growing and
the Lutheran church declining,* whereas in Lithuania the number of Lutherans has not
changed much during the last decades - why the latter is the case, will be explained
below.

National and political aspects

One important matter on why one or the other denomination could be more success-
ful, is the question of identity, especially when faith has had a strong connection with
national identity. Religious affiliation tends to remain high in societies where religious
and national or ethnic identities have retained close ties, whereas traditional denomina-
tions have been declining in societies where these kinds of connections weakened.®
Hence, religious identity becomes more important for minorities, and the more likely
religion is an important part of national identities. A relevant example is the Russian
minorities in the former Soviet countries. Belonging to the Orthodox church is an
important part of their identities as Russians, because being a Russian means almost
reflexively also being Orthodox, even if at times the involved Christian religiosity
and beliefs may not be as substantial as could be expected, with mostly traditions
remaining.** Similarly, in Orthodox countries, where religion is part of official and/or

Demographic and ethno-cultural characteristics of the population, Religious Affiliation, Population
and Housing Census 2011, https://andmed.stat.ee/en/stat/rahvaloendus__rel2011__rahvastiku-
demograafilised-ja-etno-kultuurilised-naitajad (accessed Jul. 6, 2025).

Miklés Tomka, Expanding Religion. Religious Revival in Post-Communist Central and Eastern
Europe, Religion and Society. Vol. 47, eds. Gustavo Benavides et al. (Berlin/New York: Walter de
Gruyter, 2011), 213-214.

Ringo Ringvee, “Religion: Not declining but changing. What do the population censuses and
surveys say about religion in Estonia?,” Religion Vol. 44, No. 3 (2014): 502.

Pew Research Center, “Religious Belief and National Belonging in Central and Eastern Europe,”
Pew Research Center, May 10, 2017, https://www.pewforum.org/2017/05/10/religious-belief-and-
national-belonging-in-central-and-eastern-europe/ (accessed Jul. 6, 2025).
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unofficial national identities, census data suggest that adherence to the traditional
church remains high.*

Yet, Lutheran identity and national identity have never been very close to one other
in the Baltic countries. The connection between national and religious identities is
weak, because the Lutheran Church was controlled by the Baltic German gentry up
until the early 20t century. Hence, the nation-building processes of the 19" century
took place to a substantive extent apart from the Lutheran Church.* Since the national
awakenings in the 19t century, when the creation of Estonian and Latvian national
identities evolved, the Lutheran church as an institute had no particular part in this
process, even if there were some active Estonian-origin pastors involved in this move-
ment. The Baltic Herrenkirche, which is the German church representing the upper class
of the Baltic society, was not as directly interested in supporting local peasants and
their movements. This historical situation led to several developments, with the results
which can be traced today. Therefore, Protestant Estonians and Latvians have lost their
religious identity as an inherent part of being an Estonian or a Latvian, meaning that
people are not quite aware of these connections anymore.*” Estonian identity has been
connected more to language than to religion.*®

This model was different, for instance, in Catholic Lithuania, where the church was
involved in national movements from the beginning. Thus, it became possible that being
a Lithuanian at the same time also meant being a Catholic. This connection has survived
the Soviet period, and the link between these two identities has remained strong until
today - although the content of the beliefs may, of course, vary.*

Lithuanian Lutherans also have special relations with this question of their identity -
historically and even today they are called a “German church”, although its member-
ship is nowadays mostly Lithuanian. Historically, they have also made a strong con-
tribution to Lithuanian culture, for example in the fields of the education system and

Ringo Ringvee, “Religion: Not declining but changing. What do the population censuses and
surveys say about religion in Estonia?” Religion Vol. 44, No. 3 (2014): 504.

Ibid., 505.

Priit Rohtmets et al., “The Lutheran Church in Estonian Society: The Impact of Secularisation
and Religious Change” in Old Religion, New Spirituality: Implications of Secularisation and
Individualisation in Estonia, ed. Riho Altnurme (Leiden: Brill, 2021), 29-30.

Ringo Ringvee, op. cit., 505.

Ariinas Streikus, “Christianity in Lithuania: the 20" century,” in Christianity in Lithuania, eds.
Darius Baronas et al. (Aidai: 2002), 158; Milda Alisauskiene, “The Social History of Irreligion
in Lithuania (from the 19* century to the present): between Marginalization, Monopoly and
Disregard?” in Freethought and Atheism in Central and Eastern Europe, eds. Tomas Bubik et al.
(London, New York: Routledge, 2020), 155.
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the translation of the Bible.*° As a small denomination in the shade of the larger Roman
Catholic church, the Lithuanian Lutheran Church has, not unexpectedly, a different role
in Lithuanian society than held by this denomination in Estonia and Latvia.

Societies in which religious and national identities are strongly connected to tradi-
tional religious identities, therefore still accounts for the majority position in countries
such as illustrated by Lithuania. Similarly, it is in societies that could be labelled as
more religiously mixed, such as in Latvia, or where the connection between national
or ethnic identity and religion is weak, such as in Estonia, where traditional religious
institutions tend to lose their importance.>! The three Baltic countries therefore offer
good examples of these trends within a relatively small geographical area.

Lastly, here, the question remains as to what were the causes of such low religiosity
and the insufficient knowledge of religion currently prevalent in Estonia and Latvia?
There are, of course, many factors and combinations, which have led to this situation
today. Primarily, though, it is a result of historical development, where different anti-
religious ideas have been combined, mixing also with the matters of nationality and
national identity, creating the present scenarios. Two of the most important factors
were the German and Soviet influence, where, interestingly, the Soviet propaganda for
decades managed to incorporate the aforementioned anti-German sentiments success-
fully into the educational system. Hence, active atheistic propaganda and anti-church
attitudes from the mid-1940s influenced three generations over almost 50 years. As
a result, there remain still strong effects and inevitable results, although the political
and educational systems have been different for some 30 years now.

The Lithuanian path was, clearly, different here to the Estonian and Latvian paths,
as indicated above.

Conclusion: a return to denominations?

After the collapse of the Soviet regime began a vibrant rush to the churches, the so-
called “church boom” or a return to traditional religions in the Baltics; this took place
during 1988-1992. This tendency, however, tapered off after a few years, as swiftly as
it had started.

There were many different reasons why churches suddenly became popular during
that 1988-1992 period:

Darius Petklinas, Resurgence of the Evangelical Lutheran Church in Lithuania After the Soviet
Era (Macomb, MI: Lutheran Heritage Foundation, 2008), 9; Arlinas Streikus, “The History of
Religion in Lithuania since the Nineteenth Century” in Religious Diversity in Post-Soviet Society:
Ethnographies of Catholic Hegemony and the New Pluralism in Lithuania, eds. Milda AliSauskiene
and Ingo W. Schroder (Farnham: Ashgate, 2012), 40.

Detlef Pollack, ed., op. cit.
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* The wish to restore old family traditions;

* Curiosity about religions and churches, because this had been prohibited for
some decades and thus religious observance had become a sign of rebellious-
ness, alternativity and resistance - aspects which were attractive to younger
people;

* The activity of churches, specifically their advertisements;

* The sudden collapse of the old worldview and the accompanying poor economic
situation (including job losses, for instance), which brought psychological crises
to many, so that they sought pastoral help from the churches.

There are reasons, too, why the situation after a few years changed:

e Traditional churches were not ready, nor perhaps able to work with the increase
in numbers, resulting in insufficient resources and skills;

* The generation of young people had grown up with atheistic propaganda and
were therefore sceptical of religious ideas; however, they had also lost their
religious traditions which, in the relatively short time, the churches could not
manage to turn around;

* The churches were themselves weakened, and struggled with different crises.
Catholic and Orthodox churches seemed to cope with these matters more suc-
cessfully, and hence were better able to maintain their position in the society.

It also seems that the aspects that have formed the current religious situation in

Central and Eastern Europe, are substantively valid in the Baltics too.

A methodological To conclude this contribution, the question must be posed
conclusion and as to which extent could the initial observations be upheld?
a theological That is, related to the initial impetus for this writing, could
consideration the observations described by Lombaard in the second
(Lombaard & Pekko) part of the opening methodological section to this contri-

bution be borne out by the more demographic analyses
by Pekko in the main part of this article?

To a substantive extent, that has indeed been the case. Although such analyses will
invariably dissolve in the complexity of details, which invariably lead to perplexity, when
broadly viewed, the initial thesis still holds: that in the three Baltic states, the pre-Soviet
era Roman Catholic and Orthodox churches after the Soviet era experienced a period
of resurgence in interest, attendance and support. The Protestant (that is, Lutheran)
areas, however, did not.

The theological question then remains - specifically, an ecclesiological question: can
it, therefore, be deduced that the two more symbolically oriented churches could more
resolutely survive a half-century of politically-imposed atheism, than could the more
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rationally oriented Protestant church? Moreover, would this, in all probability, be
the case, too, if parallel circumstances occurred? On a more international scope: would
the implication then be that Roman Catholicism and Orthodoxy are, in their respective
expressions of Christianity, better equipped to recover from such socio-religiously dif-
ficult circumstances than is Protestantism? Thematically, a more broadly formulated
question would be: is the subsequent implication that, compared to the symbolically
oriented and, hence, more experientially inclined churches, rationally oriented and
hence, in a sense, more clinically inclined churches, do not exhibit the same resilience
in the face of adverse circumstances?

To all four questions, the answer is yes. In this, likewise inherent in most of the other
factors indicated above, the question presents itself on the longitudinal hardiness of
churches in the Protestant tradition, especially under circumstances of oppression.
For the two authors here - one Lutheran, and one Calvinist, hence, both children of
the Reformation - this is not a comfortable conclusion to reach. There is nothing either
theologically or personally self-serving to be had from these deductions. It seems evi-
dent that Protestant churches have much to think through; this is the more so the case
during our unfolding era, in which experientiality forms such a core part of the sense of
validity, or the personal and cultural resonances of all phenomena.

Other aspects that could follow from this contribution include an analysis to explore
why the Anglican Church in the United Kingdom is, as the most rational(ist?) church in
the Christian fold, at the same time also losing the greatest social traction. Naturally,
with evangelical (in the US sense) / Pentecostal / charismatic churches being the denom-
inations of greatest growth at present, a further question is how the above analysis
could be related to them. These and associated matters implied by the findings here
ought to be further explored.

Kopsavilkums AtgrieSanas pie konfesijam Baltija péc komunisma
éras? Novérojumi un demografiskas tendences
diskusija, luteranu baznicu piemeérs

Saja raksta autori apskata pieteikto tému Cetros posmos. Pirmaja dala talit péc meto-
dologiskiem skaidrojumiem prof. Dr. Lombards (Lombaard) apkopo novérojumus par
kristietibas attistibu péckomunisma perioda Baltija. Novérojumi giti divu desmitgazu
laika, ik gadu apmekl€jot Baltiju, lai piedalitos konferencés un vieslekcijas par temam,
kas piederigas dazadam teologijas un religijas sociologijas jomam. Novérojumi vedina
domat, ka Baltijas valstu regionos, kuros pirms padomju laika Baltija domin&ja Romas
katolu un pareizticigo konfesijas, kadu laiku péc padomju éras beigam, skiet, notikusi
So divu konfesiju piekritéju atgrieSanas. Savukart agrakajos protestantu, t. i., luteranu,
konfesijai piederigajos apgabalos (galvenokart Igaunija) lidziga atgrieSanas nav notikusi.
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Si raksta otraja dala autori sniedz literatiras parskatu, kas pétijuma konteksta
sniedz informaciju par demografiskajiem datiem un citiem tematiski radnieciskiem
pétijumiem, kuros apskatits Sis periods un regions.

TreSaja - Siraksta galvenaja - dala pirmais autors, balstoties uz iepriekSejo parskatu,
analizé izmainas jaunakajas luteranu eklesiologiskajas tendencés $ajos regionos. Sis
parskats kopuma apstiprina neformali gito iespaidu, ka divam baznicas tradicijam,
kuras izteiktak novérojams simbolisms - Romas katolicismam un pareizticigo tradi-
cijai -, izdevas sekmigak atguties no padomju varas laika gadu desmitiem uzspiesta
publiska ateisma neka reformacijas tradicijai, kuru raksturo racionalistiskaka ievirze.

Tas liek uzdot dazus teologiskus jautajumus par racionalistisko un simboliski ievirzito
kristietibas izpausmju relativo noturibu, ne tikai retrospektivi raugoties uz Baltiju, bet
ari domajot par Sobrid un nakotné pétamajiem jautajumiem, pieméram, par (izteikti
racionala) anglikanisma ietekmes zudumu Apvienotaja Karalisté.

Atsléegvardi: religiska piederiba, racionalisms, simbolisms, Baltijas baznicu konfesijas.
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REACTION OF THE SOVIET
AUTHORITIES TO THE EFFORTS
OF THE LITHUANIAN LUTHERAN
CHURCH TO JOIN THE LUTHERAN
WORLD FEDERATION

The Lithuanian Lutheran Church viewed the Lutheran World Federation (LWF) as a window to
the West which would open up the possibility of establishing contacts with Lutheran churches
outside the Soviet Union and partly help to overcome its isolation. This goal was opposed by
the office of the Commissioner for Religious Affairs in Vilnius, which considered the church’s
entry into the LWF undesirable in the light of Soviet anti-religious policies. The article describes
the church’s efforts to become a member of the LWF, as well as the administrative measures
taken to thwart this goal. After the church joined the LWF without the permission from
the Soviet authorities, the commissioner used all possible means to prevent LWF leaders from
visiting Lithuania, since it was believed that such visits would be likely to breathe new life into
the congregations.
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MGB investigation When the Soviets occupied the Baltic countries, the three

into the church’s surviving churches in the Soviet Union found themselves
contacts with completely isolated from the Lutheran Churches in
the Westinthe early  the West. Whatever contact pastors were able to make
post-war years with Lutherans outside the Union was strictly unofficial.

This isolation was keenly felt. There was no one to whom
the Baltic Lutherans could look for aid, comfort, counsel, or encouragement. With
the passing of time, one possibility presented itself. In 1947, the majority of Lutheran
Churches outside the Soviet Union established a new organization of Lutheran
Churches - the Lutheran World Federation. In the eyes of the Lithuanian Lutherans, it
was almost as though there was now an international organization for Lutherans, a kind
of “Lutheran Vatican” which could assist them in this time of Soviet domination.?

The isolation of the Baltic Churches, which began in the earliest days of the Soviet
regime, made any foreign contact by the church or its pastors a very precarious under-
taking. A major program of the Ministry of State Security (MGB, the predecessor to
the KGB) was to determine whether Lithuanian pastors did indeed have any contacts
with the West. The task of determining this was given to agent “Schultz” (Rus. “Lynsy”)
from Moscow, former Lutheran Pastor Arthur Pfeiffer, who came to visit Lithuanian pas-
tors beginning in 1949. He was able to report that occasionally Pastor Jonas Kalvanas of
Taurageé had corresponded with clergy in Latvia and Russian Orthodox clergy. He was
not, however, able to uncover any contacts he may have had with the West. In 1950,
“Schultz” reported that he had learned from Kalvanas that he had some acquaintances
in Sweden and also in East and West Germany with whom he had corresponded in
earlier years. Most of these corresponders had been students with him in Latvia or they
were pastors who had repatriated, but Kalvanas told him that he had no idea where
they were at the present time or how he could get in touch with them if he wanted to.
He said that, in any case, it would be very dangerous for him to have any contact with

The Lutheran World Federation was officially organized at a meeting in Lund, Sweden, 30 June to
6 July 1947, for the purpose of reconciling Lutherans who during the Nazi era had been citizens
of nations which were at war with each other. A central purpose of the organization was to of-
ficially bring to an end anything that might remain of a spirit of antagonism or hostility so that
churches in different lands and cultures could learn to work together. The new Federation would
make its home in Geneva, Switzerland, a city long associated with the notion of mutual collabo-
ration between the nations. The second meeting of the new Federation was held in Hanover,
in the Federal Republic of Germany, 25 July to 3 August 1952. The purpose of this meeting was
to delineate the internal organization of the Federation. At this meeting, the departments of
Theology, World Service, and World Missions were established, and it was declared that young
people in the church should have a voice and vote in the general assemblies of the Federation.
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them at all.2 The security services were not satisfied with the report of “Schultz”, and
in 1951 and 1954 they renewed their efforts by sending him once again to Lithuania to
see if he could learn more.?

Commissioner for Religious Affairs Leonas Pusinis, also investigated the contacts of
Lithuanian pastors and had to report to Moscow in 1953 that the only contacts he could
uncover were with Lutheran pastors in neighbouring Latvia.*

Even during the so-called “thaw”, which had followed Stalin’s death, when some
foreign delegations had been permitted to visit Lithuanian Roman Catholic parishes of
“reliable” priests, there had been no delegations that visited Lutheran congregations
or clergy in Lithuania.®

Invitation to Nine years after the establishment of the LWF, the Consistory
join the LWF received on 6 July 1956, an inquiry from the Executive

Council, asking about Lutheranism in Lithuania and about
conditions in the church. These were matters about which the Consistory dared not
speak openly and freely. In a careful reply, Chairman Vilius Burkevicius wrote on
12 September 1956, thanking the Executive Council for writing and asking them for
more detailed information about the Federation itself. He asked that the Consistory be
sent a copy of the Federation’s constitution.

On 27 September 1956, an invitation arrived on his desk, inviting the Lithuanian
Lutheran Church to send two representatives to the Third General Assembly of the LWF
to meet in Minneapolis, Minnesota, USA, in August 1957. Burkevicius could do little
but thank the Federation for its gracious invitation and inform them that it was their
understanding that the Federation’s estimate that there were 215 000 Lutherans in
Lithuania was far too high. He gave them a number that corresponded to the number of
members which the Consistory had reported to the office of the commissioner in Vilnius.

A copy of the LWF constitution arrived on 19 September. The constitution and
invitation both stirred much discussion in the Consistory. In its 3 November meeting,
the members wondered whether they were considered to be members of this worldwide
organization which was supposed to unite all Lutherans, and Burkevicius was assigned

28 August 1949, and 14 January 1950, reports from agent “Schultz” to the MGB in Moscow. LYA
(Lietuvos Ypatingasis Archyvas (Lithuanian Special Archives)) f. K-1, a 45, b. 704, 60-76.

LYA f. K-1, a 45, b. 704, 18-21.

1 July 1953, reference by Pusinis. LCVA (Lietuvos Centrinis Valstybés Archyvas (Lithuanian Central
State Archives)) f. R-181, a 1, b. 70, 59.

17 May 1956, letter from Pusinis to Olekas, head of the Propaganda and Agitation Department
of the Central Committee of the Communist Party of Lithuania. LCVAf. R-181,a 1, b. 91, 77.
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the task of looking into the matter. The members of the Consistory were also excited
about the possibility that two Lithuanian representatives might be able to participate
in the Federation’s General Assembly meeting in far-off America.

In response to inquiries from Burkevicius, the Executive Council of the LWF on
22 November issued a formal invitation to the Lithuanian Church to enter into an official
relationship with the Federation. The Consistory would have done so at once were it
within its power to do so, but of course, the matter was out of its hands. The LWF was
a foreign organization headquartered in the West, far outside the Soviet domain. At
that time the most that could be expected from the commissioner and the Lithuanian
Communist Party was that the church might be permitted to attend a peace confer-
ence, held in Moscow or some other Soviet city. The Consistory could do no more than
note in its 6 January minutes that the invitation had been received. Burkevicius and
Kalvanas privately decided to contact the Latvians and Estonians to see if they had
received similar invitations and to inquire whether they were in any position to move
ahead. Both responded that they intended to go to Minneapolis if their governments
permitted them to do so.’

Negative reaction from A copy of the agenda of the coming assembly arrived on
the Commissioner 29 January 1957. On the basis of the proposed program
for Religious Affairs and the decision of its Baltic neighbours to seek permis-

sion to attend, the Lithuanian Consistory discussed
the matter on 14 March and 11 April, and decided to send a delegation in coordination
with the Latvian Church, were the commissioner to permit it.® Commissioner Justas
Rugienis responded emphatically that it would not be permitted - period. The churches
in Latvia and Estonia, however, were permitted to send their representatives.

In the face of this refusal, the Lithuanian Consistory decided in their 13 July meet-
ing to ask the Latvian Consistory to allow its delegation to represent them as well and
to address to the Federation assembly a greeting in the German Language which they
would provide. Kalvanas and Burkevicius delivered the text to Latvian Archbishop

3 November 1956, minutes of the Consistory. KA (Lietuvos evangeliky liuterony Baznycios
Konsistorijos Archyvas Vilniuje (Archives of the Consistory of the Evangelical Lutheran Church in
Lithuania in Vilnius)) Konsistorijos protokoly knyga 1955-1990, 14-15.

6 January 1957, minutes of the Consistory. KA Konsistorijos ..., 16-17.
14 March and 11 April 1957, minutes of the Consistory. KA Konsistorijos ..., 18-20.
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Gustavs Tirs at a special service on 26 July 1957, at the rededicating of St. Anna’s Church
in Jelgava.®

The Executive Council wanted to learn more about the Lithuanian Church and wrote
to Burkevicius on 30 November 1957, requesting clarification and more statistical data.
The Consistory decided that, since the LWF was a foreign organization, they would have
to seek advice from the commissioner as to how they should respond.® Commissioner
Rugienis could not decide how to answer this request, and on 23 March the Consistory
put the question to him for the second time. On the advice from Moscow, Rugienis finally
responded that the Consistory could provide the Federation with some statistical data
but nothing over and above the statistical information which they normally supplied to
his office in Vilnius. On 19 April, the Consistory sent its statistics to Geneva.l!

With the tightening of controls during the Khrushchev years, there appears to
have been a blackout of contacts between Geneva and the Lithuanian Church which
lasted until 1962, when first on 25 May and again on 24 October invitations came for
the Lithuanians to attend the Fourth General Assembly in Helsinki to be held in 1963.12

Attitude of the Baltic  Questions concerning whether permission would be given

Lutherans in to attend the Helsinki assembly remained unanswered,
exile concerning but now a further complication arose. Baltic pastors, who
the admission of had either repatriated or fled to the West, were of the opi-
the Soviet Baltic nion that whatever was left of the churches in their

Churches to the LWF homelands was completely under control of the Soviets
and any delegates who came from those countries could
not possibly be anything but Soviet “puppets”, which would be used by the KGB to gain
afoothold in the Federation. They believed that they alone represented the true position
of their mother churches. The Latvian pastors abroad were particularly critical of
the Latvian Church at home and the administration of Archbishop Tdrs.
The matter was further complicated by the decision of the Executive Council to
place before the LWF delegates a resolution voting the Baltic Churches into full mem-
bership. Pastor Ansas Trakis of the Téviské parish in Chicago was the official delegate

13 July 1957, minutes of the Consistory. KA Konsistorijos ..., 22-23; Lietuvos TSR evangeliky
baZnycios kalendorius 1959 (Vilnius: Vaizdas, 1959), 58.

4 January 1958, letter from Burkevicius to Rugienis. JKA (Vyskupo Jono Kalvano archyvas
Tauragéje (The Document Collection in the Library of Bishop Jonas Kalvanas, Sr. in Tauragé))
[Binder] 1958, unpaged.

23 March 1958, minutes of the Consistory. KA Konsistorijos ..., 31-32.
19 April 1958, minutes of the Consistory. KA Konsistorijos ..., 33.
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of the Lithuanian Church in exile and was undecided as to what course of action he
should take in this matter. He had been a classmate of Jonas Kalvanas in Kaunas, and
they had been ordained together in Tauragé. He was certain of Kalvanas’ integrity, but
the attitude of the delegates representing the Latvian and Estonian Churches in exile
was to oppose the inclusion of their mother churches into the LWF.

Trakis sought the advice of Juozas Kajackas, Trustee for Lithuanian Affairs in
Washington. Kajackas responded to Trakis on 27 June 1963, that he had been visited
by Pastor Alexander Veinbergs, a Latvian who complained bitterly about the situation
in the Latvian Lutheran Church at home. He said that the Latvian delegates in the gen-
eral assembly had decided that for moral and political reasons they must strongly
oppose the admission of the Soviet Latvian Church into the Federation. He stated that
Archbishop Tirs had been under church discipline before the war and had been made
archbishop in a synod which the Soviets called and managed from start to finish. He
was a Soviet “puppet” who was permitted to go anywhere he pleased without interfer-
ence. In short, he must be regarded as completely untrustworthy. Kajackas asked what
would be Trakis’ reaction were he to see a pastor from the Soviet Lithuanian Church in
attendance at the Helsinki assembly.??

In his reply to Kajackas on 3 July 1963, Pastor Trakis stated that he had met with
Latvian and Estonian pastors in New York to discuss this matter, since it was clear that
the Soviet-dominated churches did not represent the people. The delegation disagreed
as to how the exile pastors should respond to the requests for membership. He stated
that Pastor Veinbergs had not been in attendance at the meeting, but the Latvians had
decided that, should the Soviet Latvian Church be admitted to Federation member-
ship, the exile pastors would leave the Federation. The Estonians stated that, should
the Soviet Estonian Church be granted membership, they would remain, but would
seek to neutralize their influence. The opinion of the Lithuanians was that churchmen
in their country were not free to speak their minds, but they were still undecided as to
whether or not their church at home should be admitted to membership.

Trakis reported that Pastor Martynas Kavolis of the Toronto ISganytojo parish, who
had at one time served on the Consistory, had, as far as possible, continued to keep in
contact with his friend Chairman Burkevicius. On the basis of their correspondence, it
was thought unlikely that any Lithuanian pastor would be permitted to go to Helsinki.
Trakis noted that his own close friend Jonas Kalvanas was the true spiritual leader of
the church in Lithuania, and recent immigrants from the old country had made it clear
to him that Kalvanas remained staunch and unchanged. The other Lithuanian pastors
also were trustworthy. Pastor Jurgis Gavénis had spent time in the Gulag for his zeal,

27 June 1963, letter from Kajackas to Trakis. LCVA f. 656, a 2, b. 891, 52.
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and Pastor Mikas Preiksaitis was an outspoken patriot. Even though the Bolsheviks liked
to spring surprises, as when the Hungarian Bishop Lajos Ordass was permitted to go to
Minneapolis, it would be more than extraordinarily surprising if any of the Lithuanian
clergy would be permitted to attend the Helsinki assembly. He went on to state that
although many thought that Ordass was a Soviet agent, he was elected vice-president of
the LWF, and when he returned home, he was placed under house arrest. The Lutheran -
the journal of United Lutheran Church in America, which represented the opinions of
the LWF President Franklin Clark Fry, suggested that it was to be expected that every
delegation from the east would have in it a Soviet agent and that they probably would
not be hard to spot. Despite this, it was important that the beleaguered Lutherans in
the captive nations should have this contact with the rest of the church. Therefore,
the Federation should not tire in its efforts to bring delegates from these nations to
the assembly.

Trakis concluded that no radical position should be taken, but that it should always
be emphatically and boldly stated that the churches in the Soviet Baltic Republics and
those who speak for them are enslaved. All must be diligent in fighting the diabolical
plans of Moscow to convert the world to Communism. On the very day that Trakis and
Martynas Brakas, the chairman of the Minor Lithuanian Resistance Movement and mem-
ber of the Lithuanian Freedom Committee in New York, left for Sweden and Finland,
Kajackas wrote in his journal that Brakas thought that it was very unlikely that he would
see any Lithuanians in Helsinki. His own thinking on the matter was that it should be
noted that the Roman Pontiff permitted Metropolitan Alexis |, the Patriarch of Moscow,
to send his representatives to the sessions of the Second Vatican Council, therefore
the Lithuanian Lutherans in exile ought not to show themselves more “papal” in their
opposition to Moscow than the pope himself.!*

Further efforts to For their part, the Lithuanians very much wanted to attend
join the LWF the fourth assembly of the Federation. At a meeting of

the Consistory Presidium on 21 March 1963, it was decided
that Chairman Burkevicius should seek official permission to attend, along with a dele-
gate to be named by him. It was noted that Finland was a country “friendly” to the Soviet
Union and the churches in Latvia and Estonia were both planning to send delegates.”

3 July 1963, letter from Trakis to Kajackas. LCVA f. 656, a 2, b. 891, 53-54; 24 July 1963, “Pro
Memoria” by Kajackas. LCVA f. 656, a 2, b. 891, 60.

21 March 1963, minutes of the Presidium of the Consistory. LCVA f. R-181,a 1, b. 144, 12.
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On 27 March, Burkevicius wrote to Commissioner Rugienis giving a short history
of the LWF and the invitations which had been issued to the Lithuanians to attend
the assemblies of the Federation. He stated that the “infirmity of his health” had made
it impossible for him to go to Minneapolis, and that for this reason, the church had
contented itself with sending an official greeting. Now a new assembly was planned
to be held in Helsinki, and it would be most unfortunate, were the Lithuanian Church
to remain separate from its brothers in faith and be unable to send its representative
together with the representatives of the Latvian and Estonian Churches to participate
in this assembly.®

Several months earlier, on 21 December 1962, Commissioner Rugienis had made his
own position clear to Moscow in a letter to Chairman Alexey Puzin. He was emphatic
in stating that after close examination it was clear that none of the Lithuanian mem-
bers of the Consistory could be regarded as reliable and suitable to go abroad.
Commissioner’s response to the 27 March request came as no surprise. He informed
the Consistory that he saw no need for the Lithuanian Church to be represented at
Helsinki. On 18 May 1963, the Consistory discussed the matter again and decided to
send a telegram to the assembly on 28 July, bringing the greetings of the Lutheran
Church in Lithuania.®

Five days before the Helsinki assembly opened, an article under the headline
“Beware of Our Own Spies” appeared in Téviskés Ziburiai, the Lithuanian newspaper
in Chicago, by its correspondent J. Grikis in Sweden. Grikis noted that in a few days
the Lutheran World Federation would assemble in Finland, a neutral country on which
the Soviet Union was able to exercise great influence. The Soviets would undoubt-
edly try to influence the course of the assembly. It was especially significant that at
this assembly the captive and Soviet-dominated churches in Estonia and Latvia were
seeking membership in the Federation. The Estonian delegation, which was headed by
Archbishop Jaan Kiivit, was under the thumb of the Soviet regime. Strongly opposed to
it was the delegation of the Estonian emigrant church, led by Bishop Johannes Oskar
Lauri in Sweden. So too, the Latvian Church would be bidding for membership. This
church, which was also strongly controlled by the regime, was opposed by the Latvian
Church in exile, because it was clear that the Soviets wanted the church at home to
pursue its own objectives in the Federation. The Latvians and Estonians abroad have
published a booklet that told the story of the brutal domination that militant atheism

27 March 1963, letter from Burkevicius to Rugienis. LCVA f. R-181, a 1, b. 144, 11.
2 December 1962, letter from Rugienis to Puzin. LCVA f. R-181,a 1, b. 134, 73.
18 May 1963, minutes of the Consistory. KA Konsistorijos ..., 64.
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had visited upon the churches. All patriots must strongly oppose the admission of these
churches into the LWF.*®

The meeting of the assembly was held from 30 July until 11 August. When the ques-
tion of the admission of the Latvian and Estonian Churches came before the assembly,
the emigrant Latvians and Estonians indicated their grave reservations. In his report
of 16 September 1963 to Petras Povilas Daudzvardis, the Lithuanian General Consul in
Chicago, Trakis stated that although the individual delegates of the churches should be
held under suspicion, the Federation decided that the churches themselves should be
admitted to membership. If they did not, the communists would be handed a propa-
ganda weapon to use against the church. He went on to say that when the delegates
from Latvia and Estonia spoke publicly they followed instructions, but he had spoken
to many of them in private and there they spoke quite freely and in very different terms.
When asked whether exchange visits between the churches abroad and the churches
at home would be possible, they admitted that they were in no position to make any
decision about it. Furthermore, when on the floor of the assembly African delegates
complained about Western colonialism, the Lithuanian delegate Brakas publicly
stated that Soviet colonialism was far more wicked. At least the Western nations had
brought Christianity to Africa, but the Soviets did everything in their power to sup-
press Christianity. As Trakis expected, the Lithuanian Church at home had not been
permitted to send any delegate to Helsinki. Their greetings and regrets were read to
the assembly. Trakis noted that some of the delegates to the assembly were permit-
ted to visit Leningrad and Moscow and had come back with glowing reports of life in
the Soviet Union.?®

On his way back to Chicago from Helsinki, Pastor Trakis stopped in Germany to
visit Pastor Adolfas Keleris and the Lithuanian community. The German Lithuanians
expressed great regret that the Lithuanian Church at home was not able to send
the delegates to the assembly. Trakis said that he had had a fruitful meeting with
Archbishop Tirs, Prof. Dr. A. Prey, as well as Pastors Péteris Kleperis and Roberts
Priede. He also said that he had given to Tirs and some of his delegates valuable
books unavailable in Lithuania to be delivered by them to Pastor Kalvanas. Among
these were some copies of the New Testament, Luther’s Small Catechism, and
a recently published book on Martynas Mazvydas, the author of the first printed
book in Lithuanian language. Kalvanas later commented about Helsinki that it was

J. Grikis, “Saugomeés savuyjy Snipy,” in Téviskés Ziburiai (25 July 1963, No. 30), 1; LCVA f. 656, a 2,
b. 891, 61.

17 September 1963, “Pro Memoria” by Daudzvardis. LCVA f. 656, a 2, b. 891, 67; LCVAf. 648, a 2,
b. 256, 26.
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sad that the Lithuanian Church had not been able to join the LWF with its northern
neighbours.?

Soon officials of the LWF expressed a desire to visit the new member churches
in the Soviet Baltic republics. While they were in the region, they ought also to visit
the Lithuanian Lutherans with whom they had been in correspondence for almost a dec-
ade. They sent their request to Moscow to the office of Religious Affairs. Chairman
Puzin decided to ask Rugienis his opinion as to whether it was wise to allow the LWF to
visit Lithuania. Rugienis was not favourably inclined. In fact, he recalled that one year
earlier the Israeli ambassador to the Soviet Union had travelled from Moscow to Vilnius
by car and had created a stir by stopping abruptly in the streets of Vilnius to chat with
passers-by. To see such a stranger in a strange foreign automobile created quite a sensa-
tion, and Rugienis did not want to see that sort of thing repeated. He was particularly
upset that the ambassador and his party had wished to visit a synagogue and to give
Russian-Hebrew dictionaries and other literature and to stir up hopes in the Jewish
community that they would soon be free to leave for Israel. Rugienis regarded the Israeli
ambassador and everyone like him as troublemakers and spies who kept the KGB busy
trying to neutralize the effects of their visits. Rugienis vetoed the notion of the LWF
visit to Lithuania, giving as his reason the fact that all Lithuanian Lutheran parishes
were in zones closed to foreigners. He suggested that Pastor Kalvanas and Chairman
Burkevicius could be allowed to go to Riga to meet the foreigners there. In fact, no
Lithuanian pastor was permitted to travel to Riga when the Federation leaders made
their visit to the Baltic.?

Two years later, the Latvian and Estonian archbishops invited the LWF officials to
once again visit the Baltic Soviet Republics. This time the Baltic bishops decided that
the visit should be coordinated with the Lithuanian Consistory. Excited by the prospect
of visitors from the West, the Consistory meeting of 25 August 1966, included a discus-
sion about where such a meeting with foreign church officials could be held. There
were no longer parish congregations in Kaunas and Vilnius. Their property had been
seized. It was decided that the best location for such a meeting would be Kretinga,
Siluté, or Tauragé. At the same time, Chairman Burkevi¢ius was asked to petition for
the return of the Vilnius and Kaunas Churches, so that there would be a suitable place
in which to meet with foreign guests.?® Rugienis, however, was as opposed to a foreign

24 August 1963, letter from Fricas Slenteris to Kalvanas. JKA Atskiri nuorasai nuo 1958.06.27,
unpaged.
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visit as he had been in the past. The Lutheran foreigners would not be permitted to
enter the republic, but Pastor Kalvanas and Chairman Burkevicius would be allowed
to meet with them in Riga.

So it was that after 10 years of exchanges of correspondence, Chairman Burkevicius
and Pastor Kalvanas were able to meet with the General Secretary Andre Appel, Pastor
Paul Hansen, head of the Department of Minority Churches, and Ivar Asheim, head of
the Department of Theology. On 6 December 1966, Kalvanas reported to Rugienis about
the results of these conversations. He stated that Burkevicius and he had responded
favourably when asked whether the Lithuanian Lutheran Church would like to join
the Federation, which comprises churches representing 70 million Lutherans world-
wide, and whether they would like the LWF to take the matter up with the Council
on Religious Affairs in Moscow. In the course of the exchange of greetings between
the groups, General Secretary André Appel asked that his greeting be conveyed to all
parishes and church workers in Lithuania, and Chairman Burkevicius declared his hope
that representatives of the LWF would soon be permitted to visit Lithuania.?*

In accordance with established procedures, the Lithuanian Consistory was obliged
to translate the correspondence between the LWF and the Lithuanians into Lithuanian
for the benefit of Commissioner Rugienis. In a letter, written on 26 October by the newly
appointed General Secretary Carl H. Mau to Burkevicius, Rugienis saw that the LWF
wished not only to visit the country but also to provide some material aid to the church
by sending books and supporting the training of pastors. In his letter, Mau included
the LWF statutes, asked for a copy of the statutes of the Lithuanian Church and noted
that a request for membership would have to come from a person or persons author-
ized to make such a request. In the case of Lithuania that would likely be the church’s
Consistory. The same day, former General Secretary Appel wrote to Pastor Kalvanas,
saying that the time was now ripe for the Lithuanian Church to seek membership. He
stated that the Federation was ready and willing to help the church in a variety of ways
with material aid, assistance in the training of pastors, theological literature, and other
help to parishes.”

The delegation’s impressions about the visit to the Soviet Union were published
under the title “Lasting Impressions About the Worship Life of the Churches in the Soviet

6 December 1966, Kalvanas’ report to Rugienis. LCVA f. R-181, a 1, b. 147, 22; JKA Pasauliné
Liuterony Sgjunga 1966-1967, unpaged; 14 January 1967, letter from Kalvanas to Kristupas
Gudaitis. JKA Atskiri nuorasai nuo 1958.06.27, unpaged. Lietuvos TSR evangeliky baZnycios ka-
lendorius 1968 (Vilnius: Vaizdas, 1968), 69.

26 October 1966, letter from Mau to Burkevicius. LCVAf. R-181,a 1, b. 147, 27-28; JKA Pasauliné ...,
unpaged; 26 October 1966, letter from Appel to Kalvanas. LCVA f. R-181, a 1, b. 147, 23; JKA
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Union”. The article appeared in the November 10 issue of Junge Kirche published in
Dortmund. The delegates expressed their great joy at being able to visit Lutheran com-
munities in Latvia and Estonia, and for having been able to talk with representatives
of the Lithuanian Lutheran community, which was the only minority church in Europe
not in the LWF. They expressed some concern that nowhere was there a regular con-
tinuing program to prepare pastors. Since there were no seminaries, the training of
future pastors was limited to short courses, held only periodically. In a meeting with
representatives of the Council for Religious Affairs, they stated that their priority was to
provide Bibles and theological literature for the churches and to open the way for them
to participate fully in the general assemblies of the Federation and its other programs.
They also asked about the possibility that the Council might provide some official rec-
ognition to the small scattered groups of Lutherans that still existed in various parts
of the Soviet Union. The Executive Committee also sought to establish some ecumeni-
cal contacts by visiting Baptist and Orthodox churches in Leningrad and the Russian
Orthodox Theological Academy in that city.

The report that Kalvanas delivered in person to Rugienis on 6 December 1966, raised
great concerns for the commissioner and his assistant Andrej Murnikov. It appeared
that foreign Lutherans wanted to undo their anti-church policies which they had been
working so hard to accomplish and to rebuild what they had been systematically tearing
down. Rugienis inquired about the health of Chairman Burkevicius and then casually
stated that what Kalvanas reported would, of course, be carefully considered but that
there was no need to rush into establishment of any kind of continuing relationship
with the LWF.?

Church’s decision Kalvanas and BurkeviCius thought that it was time to act
to join the LWF and to move forward to bring the Lithuanian Lutheran
bypassing the Council Church into the LWF despite Rugienis’ prohibitions. It had
for Religious Affairs to be done in such a way that Chairman Burkevicius would

appear to be neutral and uninvolved. Together, Kalvanas
and Burkevicius resolved to use the occasion of the annual New Year’s service, which
would be held in 1967 in the Skirsnemuné church on 8 January. It was decided that
Chairman Burkevicius would find it impossible to attend on that day, and that despite
his absence, all Lithuanian Lutheran pastors and parish chairmen, along with

Translation of the article into Russian for Rugienis. JKA Pasauliné ..., unpaged.

12 December 1966, handwritten entry by Kalvanas to the letter, listing the copies of documents
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the members of the Consistory and the audit commission, would be present and would
formally petition the LWF in Geneva for membership.

What they planned was, of course, highly irregular and quite illegal. It was a Sunday
church service being turned into a kind of synodical meeting without permission from
Vilnius or even the local executive committee. Furthermore, the purpose of this “synod”
was to act without authorisation to request permission to join a Western group.

Twenty-seven parish chairmen, eight pastors, and six deacons, together with
the Consistory and audit commission, met and, drawing attention to the fact that both
the Latvian and Estonian Churches had been included in the Federation, formally asked
to be admitted. Burkevicius, of course, was not present, but he lost no time in firing
off a letter on the very next day, 9 January 1967, to General Secretary Appel in Geneva,
formally requesting the admission of the Lithuanian Lutheran Church to membership
in the Federation.?®

The deed was done. The letter made it through the KGB censors unopened, and
within a few days, it arrived on the desk of General Secretary Appel. On the same day,
9 January, Burkevicius sent a note to Rugienis, stating that he had been requested by
the Church to send to Geneva a request for membership, and he had done what he
had been requested to do. Enclosed in a letter was the application for membership.?°

The commissioner’s Rugienis was at the time busily preparing an annual report
reaction to Moscow. Now he added to it this information, stating

that the Lutherans, who otherwise seemed very quiet,
were getting on the international front as a result of their contacts with the LWF in Riga
in 1966. The LWF appeared to be very interested in the situation of the Lithuanian
Church, even to the point of suggesting that they would like to send theological litera-
ture and help to improve the training of the pastors. Prompted by the Federation,
the Lithuanians had for the first time called an illegal meeting of the Consistory and
congregations and had produced an official petition for membership. Burkevicius, who
had always presented himself as loyal and obedient, had now shown himself to be
two-faced. He had agreed that the matter of LWF membership could not be brought
up, but he had broken his word. He had been responsible for the meeting. He had sent
the request to Geneva, and then after that had simply informed Rugienis of this fait

8 January 1967, “Declaration of the Evangelical-Lutheran Church in the Lithuanian SSR on
the Matter of Joining the Lutheran World Federation (LWF).” LCVA f. R-181, a 1, b. 147, 41; JKA
Pasauliné ..., unpaged.
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accompli. The commissioner further noted that since the Riga meeting Kalvanas had
been in frequent contact with the LWF officials.*®

On 24 January 1967, Kalvanas was informed by the Tauragé executive committee
that he was to appear before Rugienis in two days. Burkevicius was also to attend,
but he pleaded illness, and Kalvanas stood alone before Rugienis and Murnikov on
January 26. He was reprimanded for having worked together with Burkevicius to gather
signatures and send a request for membership in the LWF to Geneva without permis-
sion. Rugienis announced that he had decided that from now on Burkevicius would be
required to have an assistant who would do all the real work, while he continued only
as afigurehead. Furthermore, from this point forward, all foreign correspondence must
cross his desk in Vilnius.?* On 14 March, Rugienis reported to Piotr Makarcev, Deputy
Chairman of the Council for Religious Affairs in Moscow that the Lithuanians had taken
thisillegal action and that he had decreed that he must henceforth specifically approve
all foreign correspondence of the Lutheran Church. He included as evidence a facsimile
of the Lutheran petition.3?

Rugienis was faced with an accomplished action. If he would not allow the Lithuanian
Church to take its place in the LWF, it could be generally stated that Soviet claims
about freedom of conscience and religion were empty words. He did what he could.
His actions were a strong reprimand to Burkevicius and Kalvanas, and it was now clear
that if the church took other actions out of line with instructions, the repercussions
would be more serious.

Rugienis was limited in what further he might choose to take. He instructed
the Consistory to request that the LWF not act on their application until they were able
to be in attendance at a meeting of the assembly. Rugienis could not rescind their appli-
cation, but he could delay their acceptance.® No Lutheran pastors had yet been allowed
to go abroad, nor would they be permitted to do so any time soon. The Consistory’s
letter to the LWF, dated 25 June, read, as follows: “We would like to send a delegation
of members of the Consistory there so that, if necessary, we can make a report about
the life of our Church in Soviet Lithuania. Therefore, we ask that this issue be considered
only in our presence.”*

Rugienis’ report to the Council for Religious Affairs in Moscow for 1966. LCVA f. R-181,a 3, b. 72,
33-34.
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Admission of The letter crossed in the mail letter from Appel to
the Church to the LWF  the Consistory, dated 27 June 1967. Therein, he stated that

he was happy to announce that in its meeting in Waterloo,
Ontario, Canada, the Executive Committee had acted positively on the application of
the Lithuanian Church for admission. “The Lutheran Church of the Republic of Lithuania
of the Soviet Union is accepted as the Federation Church.” Now only one obstacle
remained. There would be a one-year waiting period, because the statutes required
that no church could join the Federation if more than one-third of the member churches
disagreed.

Rugienis’ ploy was of no effect. The Executive Committee of the Federation had
already decided to accept the Lithuanians, and it was not likely that any member
churches were going to object. In fact, it was likely that many of them had never heard
of Lithuania, since there was no longer any country of that name on the map. Appel con-
cluded his letter by stating that the good thoughts and prayers of the member churches
and the Executive Committee were with the Lithuanians, and that they would look
forward to working with them in the future.®

Interpreting the situation in his own way, Rugienis reported to Moscow in January
1968 that the officials in the Lutheran Federation had now declared their solidarity with
the Lithuanian Church to work together toward the future. He noted also that the offi-
cers of the LWF were very anxious to come to Lithuania, where they would undoubtedly
encourage and stir up the spirits of both clergy and laity.*

Commissioner’s Because they had met only two pastors of the Lithuanian
determination to Church in Riga, the officers of the LWF wanted to come to
prevent the LWF Lithuania to take a look at the church which they were now
officials from admitting into membership. On 29 June 1967, Appel wrote
visiting Lithuania to Burkevicius that he and his colleagues were anxious to

come to Lithuania. They would be traveling to the Soviet
Union on 13-28 September and would like him to coordinate with the appropriate Soviet
officials in Vilnius so that they could come also to Lithuania. He went on to state that
there should be ample time for them to have a lengthy visit.*”
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Burkevicius and Kalvanas took the request to Commissioner Rugienis who
responded that he wanted to think about it for a while. On 28 July, Kalvanas wrote to
Appel that the commissioner was taking the matter into consideration, but they had
not yet received any decision from him.* As late as 9 August, nothing had been heard,
so the Consistory into its minutes wrote the statement that Appel and his associates
wanted to come, and that for this reason they were making preliminary arrangements
for the LWF officials to meet in Tauragé, Zemaiciy Naumiestis, or Siluté, of course, with
the kind permission of the commissioner.*

Now Rugienis had to make a decision. He decided that he could not permit the visit.
He did not want the Lutherans to be stirred up. Pastor Kalvanas had to send regrets to
Mau, stating that the Consistory had been informed that the visit could not be held -
most likely, because all Lithuanian Lutheran parishes were in closed territories.

Indeed, in his 20 November 1967, letter to Chairman Vladimir Kuroyedov in Moscow,
Rugienis stated that this proposed visit of the Lutherans had provoked much discussion
not only in his office but also in the Central Committee of the Lithuanian Communist
Party and various other governmental agencies. It was decided that this visit was not
advantageous, since the only open city in the country was Vilnius, and there was no
longer a Lutheran parish, church, or pastor there. Furthermore, most of the churches
were located as far away from Vilnius as 300-350 kilometres.*® The Moscow Council
responded on 2 December that it concurred with his decision. There was no reason
why the Lutheran Consistory should invite any LWF delegation to visit the Lutheran
churches.”

The Consistory got the message. When it received the word that the officers of
the Federation again wished to visit the Soviet Union on 10-24 March, they could only
take in the information without comment.*? Later, the visit moved up to 27 May, and
Paul Hansen wrote to Burkevicius, asking that the Consistory coordinate matters with
the Latvians and Estonians, so that the LWF officials could visit some pastoral confer-
ences and parishes.®

Kalvanas was permitted to go abroad for the first time in 1968, when he received
invitation to attend a conference of Lutheran minority churches, held by the LWF

28 July 1967, letter from Kalvanas to Appel. LCVA f. R-181, a 1, b. 147, 87; JKA Pasauliné ..., un-
paged.

9 August 1967, minutes of the Consistory. LCVAf. R-181, a 1, b. 147, 80; KA Konsistorijos ..., 74-75.
20 November 1967, letter from Rugienis to Kuroyedov. LCVA f. R-181, a 3, b. 75, 152.

2 December 1967, letter from Makarcev to Rugienis. LCVA f. R-181, a 1, b. 147, 100.

6 December 1967, minutes of the Consistory. LCVA f. R-181, a 1, b. 163, 151; KA Konsistorijos ...,
78.

22 February 1968, letter from Hansen to Burkevicius. LCVA f. R-181, a 1, b. 147, 107.
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in Budapest, Hungary. There he met Appel and Hansen who once again expressed
the desire to visit Lithuanian parishes while on their upcoming tour to the Soviet Union
in June 1968. Kalvanas told them that, since there was no Lutheran church in Vilnius, it
would be best to postpone any visit to the country until later. What could be arranged
was for some Lithuanian pastors to meet with them in Latvia and Estonia. At the same
meeting, delegates of the Baltic Churches were asked what the Federation could do to
help them in the education of pastors, ministry among young people, and other areas
of concern. They were told that the churches had no need of any material aid. What
was needed was moral support and increased friendly contacts with other Lutherans.**

Subsequently, Pastor Kalvanas and Pastor Gustavas Rauskinas met on 11-13 June
in Riga with officers from Geneva, including Carl Mau and Paul Hansen. In his report to
Rugienis, Kalvanas relayed what train they had taken, what hotel they stayed in, and
where they had taken their meals. He even mentioned their visit to the Salaspils where
there had been a Nazi concentration camp and of their trip by taxi to Sigulda where
a special service was held in which Paul Hansen preached in German and Pastor Harald
Kalnins (Kalnin$) translated his words into Latvian. He mentioned that after the service
a lady came to Pastor Hansen and gave him a piece of paper on which the following
words were written in German: “There were two asses standing in our pulpit and bray-
ing. Neither one of them knew the Bible nor was either of them converted.” Hansen
reported this incident at the restaurant of the hotel “Riga”, and the Latvians assured
him that this was not normal. It was a sectarian attempt to embarrass the Lutherans.
Kalvanas went on to state to Rugienis that he would have liked to have a long personal
conversation with the visitors, but it was impossible because of the loud popular music
that was being played in the restaurant. He mentioned also that Hansen gave Pastor
Rauskinas three Bibles and gave him two Bibles. He also gave them some theological
booklets which he had brought along. There were also some ecumenical meetings and
a meeting with comrade Prolets Liepa, Latvian commissioner for Religious Affairs, who
spoke about religious life in Latvia. He stated that when he personally was asked to
describe church life in Lithuania, he stated: “We have seven pastors, but only six of
them are preaching because Chairman Burkevicius is ill.” Pastor Kalvanas seemed to
have a gift for spinning a tale so that he was able to go on at great length while reveal-
ing very little.®

The Geneva officials were still wondering when they would be able to visit Lithuania.
A new occasion to bring up the matter came on 14 September 1969, when the newly
elected Latvian Archbishop Janis Matulis was to be officially installed. The LWF

6 May 1968, Kalvanas’ report to Rugienis, 1968. LCVA f. R-181, a 1, b. 163, 108.
20 June 1968. Kalvanas’ report to Rugienis. LCVA f. R-181, a 1, b. 163, 106-107.
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officials announced that they would like to come to Lithuania on 16-17 September.
The Consistory sent off a hurried reply on 21 August, stating that, although they would
appreciate the visit and would do everything possible to bring it about, the final decision
about it was not in their hands.*

Moscow responded favourably, saying that the LWF officials would be allowed to
come to Lithuania, and the visitors were issued visas to permit them to visit Tauragé.
Elated Geneva officials wrote to Kalvanas: “We have gotten all the necessary permis-
sions and we are coming.” Kalvanas met them at the installation service in Riga, where
he was informed by them that they would not be coming to Lithuania after all.*’

What happened was recounted in a report by Rugienis to Chairman Kuroyedov in
Moscow in January 1970. He stated that the Lutherans were trying to solidify their
relationship with the Federation. The LWF had been told in Budapest that there would
be no visits allowed, but despite that, they still tried to do everything possible so that
they could learn about Lutheran church life in Lithuania. They were even allowed to
get visas in Geneva to come to Tauragé, even though everyone knew that this simply
was not permitted. When they got to Moscow the whole matter was cleared up, and
they were not allowed to sneak into Lithuania. There was no need for them to continue
corresponding, for they had written no less than 12 letters to Lithuanian Lutherans
and had even gone so far as to invite Kalvanas to come to Switzerland for a vacation
with all expenses paid. “We immediately informed Kalvanas that if he needed a rest,
we could arrange for him to visit one of our sanatoriums and rest centres.” Kalvanas
read his correspondence from Geneva very carefully and tries to fulfil their requests
minutely, Rugienis added.*®

Now plans were being made for the fifth general assembly of the Federation to be
held in 1970 in Porto Alegre, Brazil. Delegates from Lithuania were sent official invita-
tions to attend as full members. On 21 August, the Consistory decided to send an official
request to Rugienis for permission to Kalvanas to go to Porto Alegre.* The matter was
discussed again in the 5 December 1968 meeting, at which Burkevicius stated that he
thought that Brazil was very far away to go for a meeting but that if the Baltic Churches
together could form a delegation to attend, then Pastor Kalvanas ought to be the one

21 August 1969, minutes of the Consistory. LCVA f. R-181, a 1, b. 163, 77; KA Konsistorijos ..., 84-85.

Rugienis’ report to the Moscow Council for Religious Affairs in Moscow for 1969. LCVA f. R-181,
a3,b.78,56.

Rugienis’ report to the Moscow Council for Religious Affairs in Moscow for 1969. LCVA f. R-181,
a3,b.78,56-87.

21 August 1969, minutes of the Consistory. LCVA f. R-181, a 1, b. 163, 77; KA Konsistorijos ..., 86.
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sent to represent the Lithuanians.*® Rugienis, however, had no intention whatever of
allowing Kalvanas or any other Lithuanian pastor to visit a non-Socialist country, and
he made that clear in his reply.

It was only five weeks before the assembly was to convene in Porto Alegre that
Geneva caved into the complaints of some member churches concerning the abuses
of human rights in Brazil, and it was decided to move the meeting to Evian, France.
Because of the complaints raised by many factions, including youth delegates, the LWF
was completely restructured, and a resolution on human rights was passed along with
a recommendation that each member church now declare pulpit and altar fellowship
with all other Federation churches.

The Lithuanian embassy in exile and the Lithuanian Lutherans abroad were still
under the mistaken impression that Kalvanas was going to participate in this meet-
ing and put forward reports that he was indeed present. Juozas Kajeckas, Trustee for
Lithuanian Affairs in Washington, on 24 July even wrote that this was the first time that
a Lithuanian pastor had been able to come to the West, when in fact Kalvanas never got
any further West than the border with Kaliningrad Region on the westside of Tauragé.*!

It was a matter of some concern to the LWF that, although they were permitted to
visit Moscow, Leningrad, Riga, and Tallinn, they were not permitted to enter Lithuania at
all, not even to visit the open city of Vilnius. Federation officials in Geneva determined
that it must simply be the result of some bureaucratic misunderstanding that could be
easily cleared up. On 1 October 1970, Appel again was fishing for an invitation, writing
to Kalvanas that he would very much like to come to make a visitation of the Lutheran
Church in Lithuania.

Kalvanas responded in the letter of 29 October, which was closely examined by
Rugienis, in which he thanked Appel for the offer of a relaxing visit to Switzerland
and stated that unfortunately there simply had not been enough time to assemble all
the necessary documents. He also regretted that fate had not allowed the Lithuanian
delegates to attend the general assembly in Evian along with the Estonian and Latvian
delegates. As he had said in the past, he and the church would be delighted to have
visitors from Geneva but the matter was out of their hands. He would have to take it
up again with the commissioner for religious affairs.>?

Rugienis, of course, would not allow any such visit, and he wrote to Moscow in
January 1971 that these incessant requests were becoming of a nuisance. It was his
opinion that Appel and his “gang” were trying to sneak into Lithuania using as a pretext

5 December 1969, minutes of the Consistory. LCVAf. R-181, a 1, b. 163, 112-113; KA Konsistorijos ...,
86.

24 July 1970, “Pro memoria” by Kajeckas. LCVAf. 648, a 2, b. 163, 35; LCVA f. 656, a 2, b. 46, 43.
29 October 1970 letter from Kalvanas to Appel. LCVAf. R-181,a 1, b. 175, 21.
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the statement that they merely wanted to catch a quick glance at spiritual life in
the country. They had been told quite clearly time and time again that they could not
come, but they kept hammering away and pushing to get their way. In addition, although
Kalvanas appeared to be collaborating with the government, it was clear that, were
the LWF officials to come, this would certainly enhance his reputation and his authority
in the church, and it would likely spark new life in the congregations.>

Apparently Rugienis thought that to satisfy the LWF officials it would be sufficient
to allow Kalvanas to visit them in Geneva. Therefore, for the first time, a Lithuanian
Lutheran pastor was permitted to enter a non-Socialist country, a country which was
one of the financial centres of world capitalism. On 26 March, Kalvanas had a 60 minute
meeting with General Secretary Appel. Concerning it, he reported back to Rugienis that
he told the general secretary that the Lithuanian Church had 20 000 members.**

Later, in 1972, the LWF had issued a general information bulletin which stated that
the Lithuanian Church was not open to public view by the rest of the world churches
because of governmental policies. Perhaps it was hoped that such a public statement
would move the commissioner in Vilnius to rethink his position.* It did not. Lithuania
remained closed. On 15 February 1973, Murnikov wrote to Moscow that his department
was happy to allow Lithuanian pastors to attend the LWF meetings in Latvia and Estonia
because that kept the foreigners from coming to Lithuania.*

It would not be until 1977, ten years after the church had joined the LWF, that the com-
missioner’s office would show any change of heart in this regard and give permission for
LWF officials to visit Lithuania. On 8 May 1978, European Secretary Paul Hansen, accom-
panied by Risto Lehtonen, director of the Department of Church Cooperation, came to
Vilnius for the first time and met with representatives of the Lithuanian Church.*’

Rugienis’ report to the Council for Religious Affairs for 1970. LCVA f. R-181, a 3, b. 81, 43.

29 March 1971, Kalvanas’ report concerning the meeting with Appel. JKA LTSR ev. liut. baZnycios
pirmojo pokarinio visuotinio sinodo, jvykusio Kretingos baZnycioje 1955.05.22 byla, unpaged.
Evangeliky baZnycios kalendorius 1972. (Vilnius: Vaizdas, 1972), 28.

Excerpt from the article: “Vibrant Lutheran Parish Life in the Soviet Union,” published on August
23,1972, in LWF Information. JKA Atskiri nuorasai nuo 1958.06.27, unpaged.

Murnikov’s report to the Council for Religious Affairs for the year 1972. LCVA f. R-181, a 3, b. 88,
30.

“Auksti sveciai i¥ Zenevos Vilniuje” (“Distinguished guests from Geneva in Vilnius”), in Evangeliky
baznycios kalendorius 1979. (Vilnius: Vaizdas, 1979), 11-12.
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Conclusion The Lithuanian Lutheran Church saw the Lutheran World

Federation as an organization that could pave the way for
establishing links with Lutheranism in the West during the period of Soviet dominion.
In 1956, the LWF established communication with the Lithuanian Church, but with
the tightening of controls during the “Khrushchev Thaw”, the contacts between Geneva
and the Church apparently were interrupted until 1962.

Unlike the Latvian and Estonian Lutheran Churches in Exile, the Lithuanian Lutheran
Church in Diaspora did not object to the Lithuanian Church joining the LWF. However,
the Church was denied entry by the office of the Commissioner for Religious Affairs in
Vilnius. Despite the commissioner’s objections, the Church applied for membership in
January 1967.

The commissioner considered this action disloyal to the Soviet government, but he
could not rescind it, as this would mean that Soviet claims to religious freedom were
empty words. He could only instruct the Consistory to ask the LWF not to take any action
on the Church’s application until its representatives could attend the assembly meeting.
No Lutheran pastor had yet been allowed to travel abroad, nor would be permitted to do
soin the near future. The commissioner’s ploy had no effect. The Federation’s Executive
Committee had already decided to grant membership to the Lithuanian Church.

Although Bishop Jonas Kalvanas was allowed to attend LWF events, the commis-
sioner used all possible means to prevent its leaders from visiting Lithuania. In his
opinion, such visits would likely breathe new life into the congregations. It was not
until 1977 that the commissioner gave permission for LWF officials to visit Lithuania.
The first such visit took place in 1978.

Kopsavilkums Padomju varas iestazu reakcija uz Lietuvas
Luteranu baznicas centieniem pievienoties
Pasaules Luteranu federacijai

Lietuvas Luteranu baznica uzskatija Pasaules Luteranu federaciju par organizaciju,
kas padomju varas apstaklos varétu radit iespéju pavért celu saiSu nodibinasanai ar
luteranismu Rietumos. 1956. gada PLF nodibinaja sakarus ar Lietuvas baznicu, tomer,
pastiprinoties kontrolei “Hru¢ova atku3na” laika, kontakti starp Zenévu un baznicu
partrika un, iespéjams, neatsakas lidz 1962. gadam.

Atskiriba no Latvijas un Igaunijas trimdas luteranu baznicam, Lietuvas luteranu baz-
nica diaspora neiebilda pret Lietuvas baznicas pievienoSanos PLF. Tomér Religijas lietu
padomes komisara birojs Vilna atteica baznicai uznemsanu. Neskatoties uz komisara
iebildumiem, baznica 1967. gada janvari iesniedza pieteikumu uznemsanai PLF.

Komisars uzskatija $o ricibu par nelojalu padomiju valdibai, tomér nevaréja atsaukt
So pieteikumu, jo tas nozimétu, ka padomju apgalvojumi par PSRS pastavoso religisko
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brivibu ir tuksi vardi. Vin$ varéja tikai uzdot konsistorijai lugt PLF neveikt nekadas
darbibas attieciba uz Lietuvas baznicas pieteikumu lidz bridim, kameér tas parstaviji
varés apmeklét asamblejas sanaksmi. Nevienam luteranu macitajam vel nebija atlauts
celot uz arzemém, Sada atlauja nebija paredzama ari tuvakaja nakotné. Par spiti tam,
komisara stratégija nelava panakt ceréto - PLF izpildkomiteja jau bija nolémusi uznemt
Lietuvas baznicu federacija.

Lai gan biskapam Jonam Kalvanam bija atlauts apmeklét PLF pasakumus, komisars
izmantoja visus iespejamos lidzeklus, lai nepielautu PLF vaditaju viziti Lietuva. Vinaprat,
sadi apmekléjumi varétu iedvest jaunu dzivibu draudzés. Tikai 1977. gada komisars deva
atlauju PLF amatpersonam apmeklét Lietuvu. Pirma vizite notika 1978. gada.

(CMOoM
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LIGA PURINA

THEOLOGY AFTER

THE ENLIGHTENMENT:

HOW METHOD RESHAPES

THE CONTENT OF CHRISTIAN FAITH

The author of the current paper argues that Enlightenment rationalist methods reduce God to
a concept, revelation to human reflection, and Christ to a moral ideal. While theology, which
is grounded in God’s self-revelation, preserves the classical faith of the Nicene Creed. She
concludes that the chosen theological method directly shapes both the content of the Christian
faith and the status of theology as an autonomous discipline.

Keywords: Rationalism, epistemology, theological method, Gordon Kaufman, Karl Barth,
revelation

Introduction Since the Enlightenment, the pressure of rational and cri-

tical inquiry from philosophy and the broader culture has
forced theology to justify itself on its own terms. This pressure redirected theology
away from speaking about God toward speaking about human consciousness, ethics,
and culture. Some theologians support it, while others oppose it, but the author’s inte-
rest is: what are the consequences? What happens, if a theologian applies and prioritises
the epistemological requirements of rationalism? For example, what happens with
the doctrines of God, Christ, and revelation? Furthermore, it also raises the question of
whether theology can remain an autonomous discipline or must it become another
branch of the humanities.
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The current article explores this problem by comparing two contrasting approaches
represented by Gordon Kaufman and Karl Barth. Kaufman, in this study, stands for
the constructive turn in modern theology, where theology is understood as imagina-
tive concept-making in dialogue with culture, science, and ethics. Barth puts forward
theology which starts from God’s own act of revelation, in which God freely addresses
humanity.

The main argument proposed in this article is that the method determines the con-
tent. In other words, when theology uses a constructivist method, then God becomes
a concept, revelation is reduced to constructive work and reflection on human expe-
rience, and Christ loses its place in the Trinity and becomes simply an ethical ideal.
However, if theology begins with revelation, then God is affirmed as a triune being, rev-
elation is an event, and Christ can be recognized as the incarnate Son. Furthermore, the
author of this article argues that methodological approach affects not only the content
of Christian faith, but also determines whether theology maintains its independence in
the university or whether it merges with the humanities.

This article is based on research initially undertaken by the author in her master’s
thesis, and addresses the consequences that were not fully addressed in the initial
study.

The Enlightenment’s  In the Age of Enlightenment, the way people viewed faith
challenge to claims changed, as reason gradually became the primary
the Christian faith criterion for truth.! If previously one’s faith could be based

on divine revelation, tradition, or church teachings, then
now it had to be supported with rational argument and evidence that could be observed
and tested. This change led to new discoveries and knowledge in science, philosophy,
and politics. However, it also created many challenges for theology.

For example, David Hume, sceptical of religious claims, maintained that faith is
rational only if it is supported with evidence.? For that reason he dismissed miracles
and doctrines, arguing that they could never outweigh the reliability of the natural
laws they contradicted.® Jean-Jacques Rousseau, by contrast, was less concerned
with proof than with society. He proposed a “civil religion” that would bind citizens
together around shared moral values and ease the tension between loyalty to church

Ronald S. Love, The Enlightenment (USA: Bloomsbury Publishing, 2008), 89.
David O’Connor, Hume on Religion (London: Routledge, 2001), 10.
Ibid., 12.
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and state.* At the same time, Immanuel Kant took a different direction. He regarded
the classical (ontological, cosmological, and teleological) arguments as unconvincing
for God’s proof, and believed that speculative reason by itself could never demonstrate
God’s existence.® So, he tied belief in God with moral reasoning and practical necessity.
Kant believed that humans can be moral without God. At the same time, the concept of
God is required for attaining the supreme good (summum bonum), which unites virtue
with happiness.” Since virtue does not guarantee happiness, Kant argued that God, as
the ultimate grounds of reason and power, must secure that the virtuous ultimately
receive the happiness they deserve, whether in this life or the next.®

In short, theology shifted away from God’s self-revelation toward human reason
and experience, including evidence, utility, and morality. So the question changed from
“What has God revealed?” to “How can religion remain credible and useful?”

In this context rose the modern liberal theology. In order to keep theology as part of
the university, theologians such as Friedrich Schleiermacher redefined faith as rooted
in human consciousness as “intuitions of the universe” particularly in the “feeling of
absolute dependence.” Since this feeling is universal to all people, the Christian faith
can become understandable and close even to those “imbued with the wisdom of
the century?”, as he called the modern man.* Thereby, theology maintained intellectual
respectability, but at the cost of shifting its centre from God to humanity.

Against this background, the author of the present article asks how Enlightenment
rationalism continues to shape theological method and what happens when theology
begins with construction rather than revelation. The author's argument is that method
is decisive: it not only reshapes the content of Christian doctrine, but also determines
whether theology can remain an autonomous discipline or whether it dissolves into
the humanities. How this happens can be seen by examining the work of Gordon
Kaufman.

Richard Boyd, “On the Primacy of Peoplehood: Nations and Nationalism in Rousseau’s Social
Contract”, in The Cambridge Companion to Rousseau’s Social Contract, ed. David Lay Williams
et al. (UK: Cambridge University Press, 2024), 200.

Johnston E. Walter, “Kant’s Moral Theology,” Harvard Theological Review 10.3 (July 1917): 273~
274.

Ibid., 282.
Ibid., 272.
Ibid.

Friedrich Schleiermacher, The Christian faith, 3™ ed., trans. Paul T. Nimmo (UK, London: T&T
Clark, 2016), 24, 55.

Friedrich Schleiermacher, On Religion, trans. Richard Crouter (UK: Cambridge University Press), 3.
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Kaufman and Gordon D. Kaufman (1925-2011) was a theologian who
the constructive turn  came from a Mennonite family, where he grew up with

strong values of pacifism, community, and ethical respon-
sibility.!! Before turning to theology, he studied sociology, which encouraged him to
think in terms of culture and history.*? In turn, his later experiences (such as refusing to
fight in World War Il and teaching in India) confirmed for him that theology should be
meaningful and ethically responsible.!®* But how?

According to Kaufman, the task of theology is to address questions that concern
the ultimate concern of people.** But to approach this ultimate concern, theologian
can start with any preliminary concern.'® In An Essay on Theological Method, Kaufman
explains that theology cannot begin with revelation because, he argues, the theologian
already assumes that we know what “God” and “revelation” mean, and it would imply
an unmediated access to God, which humans do not have.* For this reason, theology
must start anthropologically, as an “imaginative construction”.}” Kaufman describes it in
three steps: first, experience is formed into a picture of the world; second, the concept
of God is introduced to relativise this picture (or “horizon”) and prevent absolutism;
third, human life is reinterpreted theistically through this concept.t® In other words,
a theologian first identifies some problem or human need and then creates a concept
of God that is “applicable to” or appropriate to it.

Because theology for Kaufman is constructive, its sources are correspondingly wide.
Kaufman draws freely from literature, psychology, sociology, natural science, and phi-
losophy, while treating church tradition and doctrine as cultural resources to be rein-
terpreted.” Bridge concepts, such as Tillich’s “ultimate concern” or Buber’s “I-Thou,”
and even non-theological categories like Freud’s “unconscious” or Darwin’s “evolution,”
can also serve as tools for shaping theological imagination.?®

Gordon Kaufman, “My Life and My Theological Reflection: Two Central Themes,” American Journal
of Theology & Philosophy 22.1 (January 2001): 63.

Ibid., 66.
Ibid., 65-77.

Gordon Kaufman, An Essay on Theological Method, 3" ed. (USA: Scholars Press, 1995), 1. Here
Kaufman refers to Paul Tillich.

Gordon Kaufman, An Essay on Theological Method, 1.
Ibid., 3-4.

Ibid., 55.

Ibid., 55-73.

Ibid., 80.

Ibid., 75.
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This decision, while sounding rational and practical, reshapes theology. It becomes
a constructive discipline rather than a receptive one. The implications of this method
for Christian doctrine will be seen in Kaufman’s treatment of God, revelation, and Christ.

God

Kaufman treats “God,” much like “world”, as a conceptual construct.? For him, the God-
concept functions as an ultimate point of reference that enables human beings to orient
their lives, gather their experiences into coherence, and interpret them as meaningful.??
It gives a sense of purpose and love, which makes existence appear ordered, especially
in moments of crisis. As Glenda Hildebrand points out, Kaufman is less concerned with
demonstrating God’s existence than with identifying what helps people deal with mean-
inglessness; in that light, the very assumptions of faith become, for him, the evidence of
God.? Thus, the God-concept for Kaufman functions as the ultimate point of reference,
standing above all other elements of experience. But that’s not enough, the idea has
to resonate with people. For this idea of God to resonate, it needs to feel personal and
relatable. That’s why Kaufman uses human qualities and terms like “Lord” and “father”
not to define what God truly is, but to embody ideals we cherish, like compassion,
loyalty, forgiveness, and love.?

Building on this approach, Kaufman then places “serendipitous creativity” at the very
centre of how we think about God.?* By this, he does not mean only artistic expression,
but the whole span of beginnings and growth: the origins of the universe, the develop-
ment of living beings, and the unfolding of the future.?® He also rereads Trinity through
this lens: “Father” as the source of creative beginnings, “Son” as the embodiment of
creativity in Jesus, and “Spirit” as the continuing presence of God’s creativity.?” At
the same time, Kaufman insists on a distinction between the “available God,” the con-
cept we can grasp and speak of, and the hidden “real God,” who always remains beyond

Gordon Kaufman, An Essay on Theological Method, 26-27.
Ibid., 33.

Glenda Hildebrand, “Imaginatively Constructing God Concepts: Exploring the Role of Imagination
in Gordon Kaufman’s Theological Method” (master’s thesis, Institute for Christian Studies August,
1988), 17.

Myriam Renaud, “Gordon Kaufman’s Humanizing Concept of God”, Zygon: Journal of Religion
and Science 48.3 (2013): 524.

Gordon Kaufman, “A Religious Interpretation of Emergence: Creativity as God,” Zygon: Journal
of Religion and Science 42.4 (December 2007): 916.

Gordon Kaufman, In the Beginning... Creativity (US: Augsburg Fortress, 2004), 100-103.
Gordon Kaufman, Jesus and Creativity (US: Fortress Press, 2006), Kindle edition, 123.
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us.”® Theology, therefore, is not a reception of revelation handed down once for all, but
an ongoing work of shaping, testing, and revising concepts that allow human beings to
orient their lives and find meaning.

Revelation

For Kaufman, the question of revelation is inseparable from his constructive under-
standing of God as mystery. The central issue is not whether God exists as the ultimate
ground of reality (because this may indeed be true), but how such a claim can be appre-
hended within human limits. Hence, Kaufman stresses the difference between the order
of being and the order of knowing.?

Kaufman agrees that God may be the ground of all reality, but still, human beings
never encounter God directly.*® What we know of the world comes to us through
the lenses of experience, reason, and language. Revelation, therefore, cannot be treated
as a simple disclosure of divine truth, but is always seen through history, concepts, and
language.™

Unlike Schleiermacher, Kaufman does not appeal to a universal, pre-linguistic reli-
gious feeling.?? Still, experience remains significant, as the arena in which theological
concepts are tested.*® He argues that language shapes experience, while experience
influences language, and this leads to revisions in theological concepts.** As Kaufman
argues, only through imagination - our ability to generate and refine concepts - can we
“overcome its often naive, inhuman and idolatrous conceptions of God, thus gradually
developing images and concepts genuinely worthy of human worship.”*®* However, in
this perspective, revelation is not seen as a supernatural interruption, but rather as
a gradual unveiling that arises from imaginative construction. Revelation coincides with
theology’s constructive labour. To articulate, test, and reconstruct the concept of God
is, for Kaufman, to take revelation seriously.*®

Critics often argue that this approach reduces theology to subjectivity. Kaufman
replies that concepts are not infinitely malleable: they carry histories and internal
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limits.*” Theology’s task is to identify what gives the concept of God its significance
and to set criteria for its responsible use.*®

Jesus Christ

In Kaufman’s constructive method, Jesus Christ appears as one of the most potent
concepts of the Christian tradition. Just as “God” or “world” are imaginative construc-
tions, “Jesus Christ” also belongs to this constructive work.* And it is the concept
through which Christians express their highest meaning of life and hope.*® Ultimately,
in Kaufman’s view, Jesus Christ functions as the central concept: not God’s own self-
revelation, but the most powerful human image of love, freedom, and creative potential.

Because the method is constructive, Jesus cannot be seen ontologically. Kaufman
reads him not as a divine-human mediator, but as a person in whom people experi-
enced extraordinary creativity.** The ethic of agapé that Jesus showed is the symbol
of this creativity: it relativises all human powers and invites us to live with love and
responsibility.*

What are the consequences of this method for Jesus Christ as Saviour? In classical
theology, Jesus Christ is the one who reconciles humanity with God, but in Kaufman’s
theology, it is the paradigm of moral transformation.** This in turn means, that salva-
tion is not an event of God’s act, but a process of human growth, to which Jesus is our
exemplar.

Theology: Its task and addressee

If theology cannot begin with direct knowledge of God revealed in Jesus Christ, then
logically one must start with human language about God. Following Wittgenstein,
Kaufman refers to theology as a kind of “grammar.”* For him, it studies how words like
“holy,” “divine,” or “God” are used, how they function in religious life, and how they can
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be criticised or reshaped.* The critical question is not whether these words describe
a hidden divine reality, but what role they play in making life meaningful.

In this way, theology is not a matter of deepening tradition, but of reforming it. In
this context, Kaufman explains three levels of theology.*® The first tried “to set forth
as adequately as possible a picture of God, humankind and the world as they are”.*’
The second realises that these are human constructions and asks if they are justified.
But the third level accepts imagination as its task and creates new concepts of God “to
which thoughtful contemporary men and women can give themselves.”® For Kaufman,
only this third level is real theology.*

The result is that the task of the theologian is to deal with culture. Theology must
give concepts that help people live, face crises, and seek fulfilment.*® What counts as
theology is measured not by the truth of revelation but by the usefulness of its concepts.
Consequently, theology becomes a mode of public discourse, addressing issues such
as justice, the environment, and human freedom, not as outcomes of faith in God, but
as its primary criteria.

The following chapter shifts focus to a theological paradigm that does not begin
with human construction but with God’s own initiative in revelation, raising questions:
What knowledge of God emerges when the starting point is God’s revelation rather than
human imagination? And how is the vocation of theology redefined when its content
is received rather than constructed? To address these issues, he author will turn to
the theology of Karl Barth.

Karl Barth and God’s Karl Barth (1886-1968) exemplifies a paradigmatic theo-
self-revelation logical method that resists assimilation into philosophy,
anthropology, or cultural studies. Against the modern

tendency to begin with human experience or symbolic imagination, Barth insists that
theology has its legitimacy only when it proceeds from God’s act of self-revelation.>
Barth’s own intellectual journey sharpened this conviction. Educated in the lib-
eral Protestant centres of Germany, he studied under Adolf von Harnack and Wilhelm
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Herrmann,>? and initially embraced Herrmann’s emphasis on the immediacy of religious
experience (Gotteserlebnis).>® Yet the trauma of the First World War and the support
of his teachers thereof convinced him that theology built on cultural ideals or moral
consciousness was not only unstable but susceptible to ideological misuse.** Out of this
crisis emerged a decisive reorientation: theology must no longer begin with the human,
but with God’s free initiative to reveal God’s self.

Bruce McCormack has described Barth’s stance as a form of critical realism: critical,
in that human cognition and theological language are limited and provisional; realist,
in that God’s reality and self-disclosure are independent of human perception.>® On this
basis, revelation cannot be treated as a static source under human control. Instead, for
Barth, it is an event in which God himself addresses humanity ubi et quando visum est
Deo - where and when it pleases him.*¢ The theologian does not construct knowledge of
God; instead, they respond to God’s initiative with listening, obedience, and confession.

This approach distances Barth from the so-called “neo-orthodoxy” label often
attached to him.>” He rejected the idea that church dogmas are timeless deposits of
divine truth. Instead, he regarded doctrines as witnesses to revelation, e.g., fallible
human words that point to God’s act and must continually be tested against it.>® In this
sense, dogmatics is not a scholastic system but the ongoing task of the church. Let us
see, how this method agrees with Christian faith.

God

For Karl Barth, “God” is not an abstract postulate or a generalised idea but a living
subject who reveals himself. Knowledge of God arises not from human speculation but
from God’s own act of self-disclosure.>® Barth’s theology is shaped by his insistence that
God is eternally triune. In continuity with Athanasius, he resists any account that treats
the Son or the Spirit as less than fully divine, for such reduction inevitably collapses
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ed. Paul D. Jones and Paul T. Nimmo (UK: Oxford University Press, 2019), 133.

Bruce L. McCormack, Karl Barth’s Critically Realistic Dialectical Theology: Its Genesis and
Development 1909-1936 (UK: Oxford University Press, 1997), 76.

Christophe Chalamet, op. cit., 134.
Bruce L. McCormack, op. cit., 67.
Karl Barth, Church Dogmatics: The Doctrine of the Word of God, Vol. 1/1, op. cit., 23.

Karl Barth, The Epistle to the Romans, 2™ ed., trans. Edwyn C. Hoskyns (London: Oxford University
Press, 1968), 3. And see also: Cornelis van der Kooi, As in a Mirror. John Calvin and Karl Barth on
Knowing God: A Diptych, (Brill, 2005), 3.

Karl Barth, Church Dogmatics: The Doctrine of the Word of God 1.1, (op. cit.), 1.
Ibid., 116.

181



into myth-making, projecting human traits onto the divine and mistaking them for
God’s will.®°

According to Alan Torrance, a central feature of Barth’s theology is the way revelation
is bound up with God’s own being.®! Barth does not treat revelation as a separate event
or piece of information; rather, he insists that God himself is the revealer, the act of
revelation, and the effect it produces. Torrance interprets this as a profoundly trinitarian
insight: knowledge of God always arises within the relations of Father, Son, and Spirit.®
George Hunsinger further clarifies this by stating that God’s Trinity is not something
that develops or changes in relation to creation; instead, God has always existed in
this triune nature.®®

Barth’s approach challenges the assumption that “God” names a ready-made
concept to which Christianity simply adds content.®* In Credo he stresses that when
believers confess faith “in God,” they are not polishing an idea already at hand.®® They
begin, rather, from a position of ignorance, meaning - apart from God’s own act of
self-disclosure, we do not know what the word “God” signifies. Even agnosticism, Barth
contends, does not provide a neutral position, since the “unknown God” of philosophy
becomes an idol in its own right. For him, it is only God’s free act of revelation that
breaks through this barrier and makes faith possible, as the human response to being
addressed by God.%®

Katherine Sonderegger points out that for Barth’s, the doctrine of God is not “propo-
sitional”, that is, it is not “an attempt to explain God or to make him rational, plausible,
and convincing.”®” Barth distances himself from philosophical concepts and abstrac-
tions, preferring a corporeal and figurative language. However, Sonderegger believes
that this is not because he is not “academic”, but because Barth understands God as
a “concrete Subject” who reveals himself in his actions.®

And yet, this person is not an “other” (in the physical sense). Sonderegger points
out that for Barth “there is no God or divine nature “behind” or “outside” the mighty
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works”.%® Therefore, there are no divine statements (predicates) that can be defined in
advance. For Barth, it is the other way around - God fulfils or limits on his part, and we
then express that with language.

R. T. te Velde explains that, for Barth, God’s personhood also means God’s love and
God’s will to be our God.”™ However, Barth does not understand love as a concept/
abstraction, but as the essence of God - that which God himself is. In R. T. te Velde’s
summary, this means four things: 1) For Barth, God’s love is not the “highest good”
that God shares with us somehow detached from personal fellowship, but is identical
with His goodness that He gives us by giving Himself; 2) God’s love is, regardless of our
qualities or respect for Him; 3) God’s love is an end in itself; it is not subordinate to
a higher goal (for example, our salvation); 4) God’s love does not mean that God needs
partners of reciprocal love for His self-satisfaction.™

As a person, God for Barth also remains radically different from creation. Daniel
Migliore explains that this means that God does not become a “completely unknown
god” or a philosophical abstraction, but that He is “completely different” (ganz anders)
for Barth.” This otherness appears “most completely and most shockingly” in the cruci-
fied Jesus.”™ With the “completely different” God, in Migliore’s view, Barth wanted to
emphasize God’s freedom, not God’s distance from people.

Revelation

For Barth, revelation is not a theory or principle but an event.” It does not arise from
religious longing or cultural imagination; rather, it is God’s free and sovereign act of
self-disclosure.™

The shape of revelation is always threefold: the incarnate Word in Jesus Christ,
the written Word of Scripture, and the proclaimed Word of preaching.”® These forms
are not parallel human activities but modes of God’s own self-communication. Speaking
about these forms, the incarnation is the once-for-all moment in which God becomes
visible in human history.”” Scripture is not revelation in itself but the canonical witness
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to that event.”® And proclamation, though it may take the shape of a sermon or a liturgy,
becomes genuine only when God chooses to speak through it.” In each case, the initia-
tive belongs wholly to God, not to the church or the theologian.

Barth’s stance gives rise to a very particular way of thinking about knowledge. He
does not dismiss historical study, church authority, or even rhetorical skill.° All of these
can prepare the ground and shape the church’s life. But none of them, he insists, actu-
ally produces revelation. At best they create a setting, like empty vessels, waiting for
God’s act.

At the centre of this structure stands Jesus Christ. To confess that “the Word became
flesh” is to recognise that revelation is not a set of timeless truths behind the text, nor
a hidden reality to be uncovered by philosophical analysis, but the person of Christ
Himself.8* In Him, God has once and for all spoken and acted: “God with us.” Scripture
and proclamation point beyond themselves as witnesses, but revelation in its fullness
is nothing less than Christ. To acknowledge this is already to confess that theology
depends not on the human capacity to find God but on God’s grace in choosing to be
found.

Jesus Christ

For Barth, Jesus Christ is nothing less than God Himself in person, the eternal Son who
has become human for the sake of reconciliation.®? This conviction stands at the heart
of his theology: no knowledge of God bypasses Christ, and no truth about humanity
apart from Him. To speak of revelation, covenant, or salvation is therefore to speak of
Christ, because He is the concrete form in which God gives Himself to the world.

Such an emphasis places Barth squarely in the Alexandrian tradition of Christology.®
As Charles T. Waldrop has shown, Barth does not present Christ as a human being
specially related to God, as Antiochene theology often suggested. Instead, he insists on
the unity of one subject: the Logos who assumes human nature.®* Christ is not a man
through whom God does creative work; He is God who truly becomes man. This means
that Christ’s humanity and divinity cannot be separated or balanced as two parts, but
must be confessed as a single person.
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From this flows Barth’s Christocentrism. Kenneth Kanzer rightly observes that,
for Barth, God is known only in Christ.®*> The incarnation is not an optional act but
the eternal decision of the triune God in which the Son takes up the task of salvation.
Even doctrines such as the virgin birth acquire their meaning here: not as a question
that needs to be investigated in natural science, but as signs that salvation and God’s
covenant are wholly God’s gift.®

According to Thomas F. Torrance, Christ, for Barth, is axis around which all reality
turns.®” In his account, knowledge, truth, history, and creation itself are intelligible only
in relation to Him. And for this reason, theology cannot speak of “God” or “humanity”
in the abstract. It must address the God who became human, and the humanity that
is defined by that encounter.

If Christ is the axis of all reality, then His significance cannot be limited to knowledge
or creation alone; it must also encompass salvation. Who Christ is, already determines
what salvation is. Therefore, salvation, for Barth, is not a separate stage that follows
creation and fall but the fulfilment of God’s covenantal decision from the very begin-
ning.® Reconciliation is not a reaction to sin but the expression of God’s eternal will to
be “our God.” In Christ, creation, covenant, and redemption form a single movement
of divine faithfulness. God does not withdraw when humanity breaks the covenant.
Rather, He confirms it all the more, bearing sin to restore communion. “God with us”
means that reconciliation is grounded entirely in God’s free self-determination, not in
human capacity or initiative.®

Does Barth therefore reject human rationality as being completely useless? No. As
Michael D. O’Neil points out, according to Barth’s commentary on Romans, salvation
for Barth involves both God’s action and man’s free participation.®® The knowledge of
God gained through faith is possible only because God himself creates and gives it,
but on the other hand, this knowledge is not passive or merely intellectual. It demands
a concrete and free response from man that personally involves him.
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This has two implications. First, salvation is both objective and subjective: God’s
act of reconciliation in Christ is decisive and complete, yet it also summons a human
response of faith and obedience. Second, salvation cannot be collapsed into moral pro-
gress, social reform, or even the search for existential meaning. It is, rather, God’s own
being-for-us. His refusal to abandon creation and His self-binding to humanity in Christ.

Theology: Its task and addressee

For Barth, theology is neither philosophy nor grammar but the church’s own discipline
of self-examination under the Word of God.** Dogmatics, in this sense, is not a system
of doctrines but the ongoing task of asking whether our proclamation truly comes from
Christ, leads to Christ, and corresponds to Christ.®

As observed before, for Kaufman, theology lies within the humanities, and Barth, to
some degree, actually would agree that theology shouldn’t be an autonomous science
among others. In his view, it cannot be proved in principle that theology deserves its
own faculty; any other discipline could, in theory, examine the church’s language.* Yet,
in practice, no other discipline does so, for none is concerned to listen for God’s Word.
The autonomy of theology, then, lies not in academic independence but in obedience to
revelation.® Theology remains distinct, because no other discipline is ordered toward
this object.

For Barth, the church itself is not an institution with ownership of revelation, but an
event; namely, it exists only when God, through Word and Spirit, addresses His people.*
Theologians, therefore, live in constant dependence, recognising that human speech
is always fallible and provisional, yet trusting that by grace it may become a genuine
witness.”® Meanwhile, dogmatics is not the invention of new systems but the church’s
continual readiness to be corrected, judged, and renewed by God’s free Word.*"
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Implications for This study suggests that where theology begins decisively
theology today shapes where it ends. A method grounded in God’s self-

revelation moves in a very different direction than one
rooted in human language, experience, or culture. By setting Kaufman’s constructive
proposals alongside Barth’s revelatory dogmatics, the author of the current article has
tried to show how these methodological choices colour the way we speak about God,
revelation, Jesus Christ, and the tasks theology faces today. If theology begins with
rationalism and culture, the classical loci are reshaped:

* God becomes a concept, a guiding idea which develops over time;

* Revelation is reduced to human concept-making;

* Jesus Christ is made as a moral example rather than the Son of God;

* Theology’s task becomes cultural translation rather than a kind of critical eccle-

sial witness - the Church’s own self-examination of its speech about God.

However, one could ask - so what? Why would one care? What happens if a theolo-
gian works with concepts and just wants to search answers to human suffering or lead
people to more ethical society? Here are my concerns:

Firstly, in relation to God, the author is concerned that he is not the living God any-
more, but a human “highest value”. Maybe “highest of the highest”, but still our value, to
which we actually mirror ourselves. This, unfortunately, leads either to ideology (liberal
or fundamental at the ends of the spectrum) or to idolatry of ourselves. And “God” then
becomes an instrument for human projects rather than the living Lord.

Secondly, suppose we adopt a rationalistic approach in theology and begin with
human concerns (such as questions about gender, ecology, clerical positions, or even
our ultimate concerns - pain and death). In that case, it means gaining knowledge in
various sciences, including psychology, ecology, anthropology, and others. It could be
argued that this approach privileges those with higher education, since it assumes that
faith grows best through wide cultural learning. However, that the word of God is only
accessible to people educated in history, psychology, and the natural sciences, - who
have the opportunity to learn it and also the opportunity to understand it.

Thirdly, the author is concerned about Jesus Christ and moralising in God’s name.
If Jesus Christ is just a moral example, then salvation is reduced to ethics, to “self-
improvement” or “moral uplift”. This leads either to moralism or despair, when people
realize they cannot live up to the ideal.®® Even more, if salvation is an anthropological
project, namely, improvement or deepening of our own spirit, rather than God’s act
of reconciliation, then in this scheme, revelation often is reinterpreted as our inner
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recognition of the divine. Revelation becomes our consciousness, and the Holy Spirit
is confused with our own spirit.

At the same time, the author acknowledges two pressure points in Barth’s posi-
tion: its apparent inaccessibility to outsiders and its strict Christological exclusivity.
The author’s suggestion is that these concerns are best addressed not by softening
revelation but by developing a richer account of the Holy Spirit. In other words, there
is a need for a more robust pneumatology. Not for the sake of epistemology, but for
theology itself. Instead of asking primarily “how do we know” or “how can we prove that
we know?”, theologians should ask, “how does God’s covenant take place in human life?”

Conclusion The study has shown how two different methods lead the-

ology in very different directions. When Gordon Kaufman
begins from human imagination, the doctrine of God, revelation, and Christ are rein-
terpreted in conceptual and ethical terms, and theology takes its place among other
humanities. When Karl Barth begins from God’s revelation, theology remains a discipline
that speaks of God as a living subject and keeps its independence from the humanities
and social sciences.

The contrast makes clear that human criteria of rationalism or usefulness cannot
secure theology’s identity. Its autonomy depends on whether it allows itself to be
judged by revelation.

These findings, developed in the author's master’s thesis, aim to contribute to cur-
rent debates about the future of theology in the university and the church.

Kopsavilkums Teologija péc apgaismibas laikmeta: ka
metode parveido kristigas ticibas saturu

Raksta analizéts, ka apgaismibas laikmeta nostiprinata racionalitate ir ietekméjusi
kristigas teologijas metodi un saturu un ka $is parmainas turpina ietekmét teologijas
pasizpratni misdienas. Pétijuma jautajums ir $ads: ka mainas kristigas ticibas saturs,
ja teologija tiek pakartota apgaismibas laikmeta prasibam péc racionalas un pieredzé
balstitas izzinas? Un kas notiek ar pasu teologijas disciplinu? Vai ta vél spéj saglabat
savu identitati ka zinatne par Dievu vai ar1 partop par vienu no humanitaro un socialo
zinatnu nozarem?

Pétijuma izmantota salidzino$a metode un pétitas divu kontrastéjosu teologu -
Gordona Kaufmana un Karla Barta - teologiskas metodes. Lai veiktu konsekventu
salidzinajumu, pétijuma tiek apskatita katra autora izpratne par teologijas metodi un
avotiem, bet péc tam tiek paradits, ka ST metodologija ietekmé konkrétus teologiskus
jautajumus: Dievu, atklasmi, Jézu Kristu un teologijas vietu akadémiskaja vidé.
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Salidzino3a analize parada: ja teologija par primaro kritériju sev pieméro racionalita-
tes epistemologiju un pieredzeé balstitu izzinu, tad kristigas ticibas saturs un identitate
mainas. Un, proti, Dievs vairs nav neatkarigs, aktivs subjekts, bet klst par cilvéka kon-
struktu; atklasme klust par cilveka konstruktivo darbu; Jézus Kristus klast par paraugu
un moralu idealu, bet teologija - par humanitaro zinatnpu nozari.

Vienlaikus autore atzist, ka ari Barta pieeja nav pilniga, proti, ta ir stingri kristo-
centriska un tadéjadi nepieejama cilvékiem arpus baznicas. Lai risinatu So jautajumu,
autore uzskata, ka teologiem nepiecieSams nopietnak attistit pneimatologiju.
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Dr. theol., LU Humanitaro zinatnu fakultates Teologijas un
religijpetniecibas nodalas profesors un vadoSais pétnieks

RALFS KOKINS

REDAKCIONALAS ANALIZES
NOZIME JAUNAS DERIBAS TEKSTU
EKSEGEZE

Redakcionala analize (Redaktionsgeschichte, Redaktionskritik, Redaction Criticism) ir
svariga metode Jaunas Deribas pétnieciba, ar kuras palidzibu varam izdibinat, ka konkrétu
gramatu autori ir apzinajusi, vakusi un apstradajusi mutiskus un rakstiskus avotus, ka notikusi
informacijas atlase un apmaina, ka materiali tikusi parstradati un sakartoti un ka veidojusies
teksti to gala redakcija. STmetode, kas Latvija dazadu mitu un aizspriedumu dél praktiski netiek
lietota, teologam var batiski palidzet eksegétiskaja darba, hermeneitika, jautajot par noteiktam
teologiskam idejam un literaram paradibam vai ari pétot, ka teologiskie véstijumi tikusi pielagoti,
kada ir to ietekme noteikta konteksta. Praktiski pieméri no sinoptiskajiem evangélijiem paradis
$is metodes “koordinates” citu pétniecibas metozu konteksta, ka ari palidzés saprast praktiska
lietojuma solus un Sis metodes pienesumu tekstu pétnieciba un aktuala interpretacija.
Atslégvardi: redakcionala analize, Jaunas Deribas eksegéze, pétniecibas metodika, sinoptiskie
evangeliji, tekstu interpretacija.

Redakcionalas analizes Sis nelielas publikacijas mérkis ir iedro3inat teologus nebai-
problematika. levads dities lietot redakcionalo analizi Jaunas Deribas eksegézé

un tekstu pétnieciba. Diemzél Latvija ST pasu teologu attis-
tita un ilgaka laika parbaudita metode vél joprojam diezgan konsekventi tiek noraidita
ka neticibas un “liberalisma” izpausme, skaidri iezimé&jot misu atpalicibu eksegézes un
hermeneitikas lauka. Uz redakcionalo analizi nevajadzétu skatities ar aizdomam un bai-
[ém. To lietojot, ta izradas negaiditi palidzoSa dazadu tradiciju un novirzienu teologiem.
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Katrs bis dzirdéjis vardu “redigét”, kas nozimé teksta savesanu kartiba, lai to varétu
publicet. Tapat ari redaktors ir persona, kas atlasa, apstrada un sagatavo tekstus pub-
licéSanai, nevis nodarbojas ar kadu saturu cenzésanu, slépSanu vai transformésanu.
Redakcionala analize (turpmak - ari RA) jeb redakcionala kritika (originalais vacu termins
pétnieciba die Redaktionsgeschichte vai Redaktionskritik) ir loti svarigs metodiskais solis
Jaunas Deribas (turpmak - ari JD) originaltekstu analizé, ko augstaka limena pétijumos
nebitu ieteicams izlaist. VienkarSas nezinasanas un daZzadu aizspriedumu pret zinatni vai
zinatnisko pétniecibu dél ST metode praktiskaja tekstu eksegézeé bieZi tiek vai nu izlaista
pavisam, vai ari lietota tikai formali (keksiSa péc vai izmantojot jau gatavu informaciju
no kada pétijuma), bez jégpilna rezultata. Laikam tas lielakais parpratums ir domat,
ka ST metode automatiski iezimé teologa nostasanos pret baznicas macibu, ir izteikti
“liberala” (tatad kaitiga), ta nodarbojas ar Bibeles tekstu autenticitates un literaras inte-
gritates apSaubiSanu, piemekléjot vélamajiem ieskatiem pasu izdomatus “pieradijumus”.

Kas ir ST metode? Loti visparigi RA varétu raksturot Bibeles, bet seviski jau

JD peétniecibas metodi, par kuru pamatos zinaja jau
18. gadsimta, bet sistematiski izvérsti ta tika attistita tikai peéc Otra pasaules kara.
Specifiski ka JD tekstu pétniecibas metode vai pilnas eksegézes svarigs metodiskais
solis ta apzinati jauta un censas noskaidrot, kada veida kadas konkrétas gramatas
autors vai redaktors stradajis ar zinamu tradiciju un avotu materialu, nonakdams pie
teksta, kadu to sastopam ta gala redakcija.

Lai no kada teologa uzrakstita raksta vai pétijuma apraksta izveidotu publikaciju, ir
vajadzigs redakcionals process. Piemérs tadam procesam varétu bit Jana evangélijs,
kuru to sava nopietniba, skaistuma, dziluma un daudzpakapju uzbive lasam misdienas
un kurs ir gala iznakums loti garam un sareZgitam redakcionalam procesam?. Ar1 JD
kanona vésture aizsakas 1. gadsimta otraja pus€, kad draudzes saka lietot apustula
Pavila véstules dievkalpojumos, tapéc tas saka apzinat, vakt, saglabat, parrakstit un ar
tam dalities. Ari tas ir sava veida redakcionals process, tapat ka cetru kanonisko evan-
géliju izveidoSanas no mutiskam un rakstiskam Jézus tradicijam. Ari pasa JD 27 gramatu
kanona veidosanas no tiikstoSiem dazadu gramatu, mutisku un rakstisku avotu klasta? ir
uzskatama par gigantisku redakcionalu procesu, kam gruti atrast analogus visa vésture.

Sk. jautajumus par Johanneisko skolu JohEv autoribas un redakcionalas attistibas jautajumu
konteksta: Charles Kingsley Barrett, Das Evangelium nach Johannes: eingeleitet und erkldrt,
Meyers kritisch-exegetischer Kommentar tiber das Neue Testament (G&ttingen: Vandenhoeck &
Ruprecht, 1990), 39-44, 115-158.

Udo Schnelle, Einleitung in das Neue Testament, 5. Auflage (Gottingen: Vandenhoeck & Ruprecht,
2005), 18-26.
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Sistematiski tas ir jautajums, ka tad tika izvéeléti avoti, ka tie tika apstradati, savie-
noti, transforméti, kas no tiem tika pavairots un ka avoti tikusi lietoti kadu konkrétu
teologisku saturu nodosanai, nemot véra aktualo situaciju un jautajumus, adresatu
vajadzibas un citas lietas. Tapéc redakcionala analize ir ciesi saistita ar visiem citiem
eksegézes metodiskajiem soliem - teksta kritiku, literarkritiku, tradiciju kritiku, formu
kritiku, konteksta un motivu analizi u. c.

Metodiska literatura Par redakcionalo analizi ka eksegézei butisku metodisku
soli atrodams loti plass literatiiras klasts. Manuprat, laba-
kie un sistematiskakie metodiskie izdevumi ne vienmeér ir tie jaunakie, tapéc péc savas
pieredzes noradisu tikai daZus ieteicamos, kas kluvusi par sava veida “klasiku”, izturéjusi
laika parbaudi un tiek plasi lietoti teologijas studijas un pétnieciba Rietumu pasaules
universitates:
* Handbook to Exegesis of the New Testament, ed. by Stanley E. Porter (Leiden /
New York / Koln: Brill, NTTS 25 [New Testament Tools and Studies, vol. 25], 1997);
* Donald R. Catchpole, “Source, Form and Redaction Criticism of the New
Testament,” in S. E. Porter, Handbook to the Exegesis of the New Testament
(Leiden: Brill, NTTS 25, 1997), 167-187.
* Martin Ebner, Bernhard Heininger, Exegese des Neuen Testaments (Padeborn:
Ferdinand Schoning Verlag, 2005);
* Robert H. Stein, Gospels and Tradition. Studies on Redaction Criticism of
the Synoptic Gospels (Grand Rapids: MI: Erdmans, 1991);
* Thomas Séding, Christian Miinch, Kleine Methodenlehre zum Neuen Testament
(Freiburg im Breisgau: Herder Verlag, 2005), 100-108.
* Joachim Rohde, Die redaktionsgeschichtliche Methode. Einfiihrung und Sichtung
des Forschungsstandes (Hamburg: Furche-Verlag, 1966);
* Isai un sistematiskai uzzinai ieteicami Skirkli arT lielajas teologiskajas enciklopé-
dijas (TRE, RGG u. c.) u. c.

Kur ST metode Visbiezak un uzskatamak ar RA var saskarties sinoptisko
visbiezak sastopama,  evangéliju (MtEv, MKEv un LKEv) pétnieciba, sakot jau ar
un ka ta darbojas? literarkritiskas analizes talaku izvértéjumu. Més redzam

daZadas literarkritiskas hipotézes, kas nodarbojas ar lite-
raro saistibu pétniecibu sinoptiskajos evangélijos un sinoptiskaja tradicija kopuma
(ieskaitot plaso avotu materialu). Pieméram, ja salidzinam tris sinoptisko evangéliju
tekstus un par pamatu nemam divu vai Cetru avotu hipotézi (ka MtEv un LKEv ir divi
literarie pamatavoti - MKEv un kads hipotétisks Jézus vardu avots, ko apzime ar Q, un
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papildus vel kadi tikai MtEv un tikai LkEv zinami avoti)?, tad redzam, kadas lidzibas un
reizé ari atSkiribas atrodamas viena un taja pasa Jézus dzives epizodes attélojuma trijos
evangeélijos. Saskana ar So konkréto hipotézi MtEv un LkEv pamata izmanto MKEv ka
literaro avotu, no ta nemot stastijuma karkasu (Jézus dzives notikumu secibu), bet katrs
vienas un tas pasas epizodes parstasta nedaudz atskiriga veida®. Ja pie Lukas kads no
MKEv parnemts stastijuma fragments tiek transforméts, uzlabots vai papildinats, tad
RA ka metode jauta nevis par to, ko tad LKkEv ir mainijis (ar to nodarbojas drizak literar-
kritika), bet gan - kapéc tas tika darits, kapéc tas vai cits materials tika papildinats vai
izlaists, kapéc pastastits citiem vardiem?

Tas neizbégami noved pie nakama jautajuma: ko tad 1sti Lika akcenté, kadus uzsva-
rus, kadu implicito véstijumu vins ienes kopé€ja sinoptiskaja skattijuma uz Jézu? Taja pasa
laika RA ka metodisks solis nenodarbojas ar avotu analizi, nejauta par vésturisko Jézu
un ticibu (tam ir citi metodiskie soli), bet gan pievérsas teksta gala redakcijai parlieciba,
ka ta nav ne burtiska inspiracija, ne nejausiba, bet gan apzinata teologiski motivéta
izvéle saskana ar Kristus atklasmi. Lidz ar to RA akcenté autora teologisko ieguldijumu,
nevis redz vinu ka vienkarsu informacijas “pusvaditaju”, pierakstitaju, “Dieva rakstvedi”
vai bezkaisligu pareizo avotu kopétaju.

Tekstam vienmeér ir savs konteksts, tas vienmér atkarigs no noteiktam tradicijam.
Tradiciju analize péta izmantotas tradicijas noteikta konteksta, tas art dod zinamu
ieskatu teksta attistibas vesture, palidz atbildét uz jautajumiem par ta gala redakcijas
Tpatnibam, autora nolukiem, ka Sis tradicijas tiek parstradatas. Tradicijas tiek saglabatas
un talak nodotas, pateicoties redakcijai.

Kad 19. gs. beigas saka veidoties moderna formu kritika (sakuma ta bija tikai sinop-
tiskas tradicijas stastijumu formu analize), kas intereséjas par tradiciju senakajiem un
sakotngjiem elementiem, evangeélisti tika saredzéti ka tradiciju materiala vacéji, apko-
potaji un talak nodevéji (Sads process ari noziméja neizbégamu i tradicionala materiala
transformaciju), tacu misdienas RA Saja sakara vairak jauta tiesi par redaktora noltkiem,
pirms keras klat tekstu teologiskajai interpretacijai. RA péta, ka redaktors rikojas ar vina
riciba nonakusajiem avotiem/tekstiem - gan mutisko, gan rakstisko tradiciju. RA parasti
secigi apkopo literaros faktus, kas palidz korigét it ka paSsaprotamas interpretacijas®.

Udo Schnelle, op. cit., 190-198.

Par sinoptisko evangéliju literarkritiku, literarkritiskajam hipotézém un avotu (mutisko un raks-
tisko tradiciju) attistibu sk. jebkuru JD zinatnisko ievadgramatu, piem., Udo Schnelle, op. cit.,
185-303; Petr Pokorny, Ulrich Heckel, Einleitung in das Neue Testament. Seine Literatur und
Theologie im Uberblick (Tiibingen: J. C. B. Mohr / Paul Siebeck, 2007), 321-479 u. c.

Par redakcionalas un formu kritikas saistibu sk.: H. Conzelmann / A. Lindemann, Arbeitsbuch zum
Neuen Testament (Tlibingen: UTB 2, 2004), 115-126 (redakcionala kritika) un 131-147 (formu
kritika).
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Redakcionala Redakcionalais process ietver informacijas vaksanu,
procesa soli apmainu, atlasi, apstradi, sakartoSanu, korekciju, gala
redakciju (publikaciju)®. Par Jézus notikumu bija daudz
atminu, mutisku un rakstisku materialu. Ar pasas Jaunas Deribas palidzibu var lieliski
attélot So redakcionalo procesu. Biezak demonstrétie un diskutétie pieméri no meto-
diskajam macibu gramatam var bt palidzosSi nopietnam eksegétiskam darbam ar
Jaunas Deribas grieku tekstiem’.
Redakcionala procesa iesakums ir So tradiciju apzinasana, vakSana un secigs
izklasts, ka tas tik skaisti formuléets LkEv 1,1-4:

JEmednmep moMol émexeipnoav avatatacBar dinynowv Tepl T@V TETANPO-
popnuévwy év ATV TpayudTwy, ,kabwg tapédocav v oi ar’ dpxfig abtomral
kal Ornpétarl yevopevol tod Adyov, ,€308ev kduol TapnkohovBnkoTl dvwbev
ndowv akpiBidg kabeEiig oot ypaal, kpatiote Beddile, iva Emyvig Tept v
Katnxnbng Aoywv tnv dodpdrelav.t // Kad jau daudzi sakusi aprakstit lietas
(dnynowv)®, kas notikusas misu vidd, ka tas mums atstastijusi pirmie aculiecinie-
ki un Dieva varda kalpi, tad ari es, visam no sakuma izsekojis, nolému tev, cienija-
mo Teofil, to péc kartas uzrakstit, lai tu parliecinatos par tas macibas patiesibu,
kas tev darita zinama.

Ar1 Matejs ne tikai izmantoja Marka evangéliju un hipotétisko Jézus vardu avotu
Logia Q ka avotus, bet arT apzinaja papildu materialus (mutiskus stastijumu fragmentus,
varbat arT kadu atminu pierakstus) par vésturisko Jézu un ieklava to sava evangelija®.
Tadi mutisku tradiciju fragmenti evangélijos ar noteiktu teologisku véstijumu varétu
bit: Magnificat (LKEv 1,4-55), Caharijas pravietojums (LKEv 1,67-79), Jézus piedzimSanas

Sie ir klasiski minétie redakcionala procesa soli, kas aprakstiti jebkurad metodiska macibu grama-
ta, piem., Martin Ebner, Bernhard Heininger, Exegese des Neuen Testaments (Padeborn: Ferdinand
Schoning Verlag, 2005), 351s.

Thomas Séding, Christian Miinch, Kleine Methodenlehre zum Neuen Testament (Freiburg im
Breisgau: Herder Verlag, 2005), 100-108; izvérstaka, taCu mazak sistematiska forma: Heinrich
Zimmermann, Neutestamentliche Methodenlehre. Darstellung der historisch-kritischen Methode,
7. Auflage (Stuttgart: Katholisches Bibelwerk; 7. Aufl., 1982), 228-238.

Nestle-Aland, Novum Testamentum Graece, ed. 28. (Stuttgart: Deutsche Bibelgesellschaft, 2012),
177.

No §1 JD lietota varda tika atvasinata ari viena no vésturiskajam literarkritiskajam hipotézém -
diegézes jeb Slaiermahera (F. D. E. Schleiermacher) hipotéze (19. gs. beigas): sinoptiskie evangéliji
uzskatami par gala redakciju gardkam daudzu atsevisku stastijumu pierakstiSanas procesam; sk.:
Udo Schnelle, op. cit., 187s.

Martin Ebner, Bernhard Heininger, op. cit., 352.
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stasts (LkEv 2,1-14), Lieldienu stastu materiali (Emmaus maceklu stasts LkEv 24,13-35;
salidzinajuma ar MkEv 16,12-13).

Tradiciju, materialu ir daudz, tapéc autoriem (evangeélistiem) neizbégami bija jaiz-
dara ierobeZojosa izvéle. Ja runajam par to pasu Liku, tad ne visa vinam (vai tolaik)
pieejama informacija par “notikumiem, kas norisinajusies masu vidi” (LkEv 1,1), nonaca
vina sarakstitaja evangélija un citos saceréjumos. Lika izdara $adu izvéli, to redzam
visa evangélija gaita attieciba pret dazadiem avotu un tradiciju materialiem: seko-
jot Marka stastijuma karkasam, vins pilniba ignoré, pieméram, garaku pasazu MkEv
6,45-8,3, jo drosi vien pamanija parak masivas lidzibas un pat dubléSanos materialu
klasta. Lika no sinoptiska tradiciju materiala izlaiZ ari garas debates par Skistibas un
citiem jautajumiem, kas vairs nebija aktualas arpus Palestinas, evangélijam izplatoties
paganiskaja kulturvide. Lidzigi rikojas ar1 Matejs: vinam bija pieejamas veselas divas
versijas ar macekl|u izsGtiSanas runam, viena Marka versija (MKEv 67-13), bet otra avota
Q versija (Q materials LkEv 10,1-12 par septindesmit maceklu izsttisanu)'t. Abus Sos
stastus Matejs apvieno viena plasaka, elegantak izstastita maceklu izsitiSanas mate-
riala (MtEv 10,1-42). Tapat ari Matejs no Marka stastijuma izlaiz gan eksorcisma ainu
Kapernaumas sinagoga (MKEv 1,23-28), gan ari stastu par nezinamu cilvéku paveiktu
eksorcismu - “Kas nav pret mums, tas ir ar mums” (MkEv 9,38-41)2,

Tapat varétu vél pieminét ari klasisko JohEv 20,30ss: “MoAAd pév o0v kal dAAa
onueia €moinoev 6’Incolig évwiov TWv pabnt®v [avtol], d obK 0TIV yeypappéva év
¢ B1BAiw ToUTR-" // “Vél daudz citu Zimju Jézus darija Savu maceklu prieksa, kas nav
aprakstitas Sint gramata” - tatad ne viss no pieejama materiala tika ietverts uzrakstitaja
evangeélija, par ko liecina daudzas Agrafas (“nerakstitie Jézus vardi” jeb JD kanoniskajos
evangélijos neatrodamie vésturiska Jézus vardi)** un nezinamo evangéliju fragmenti
(Papyrus Egerton 2, Papyrus Oxyrhinchos POx 840 un POx 1224, Papyrus Cairensis 10 735,
Faijimas fragments, Strasbiras (Strasbourg) koptu fragments u. c.)** seno rokrakstu
(parsvara pirmo gadsimtu papirusu) veida.

Udo Schnelle, op. cit., 223. Par avotu Logia Q: 219-239.
Martin Ebner, Bernhard Heininger, op. cit., 352; Thomas Séding, Christian Miinch, op. cit., 102.
Nestle-Aland, op. cit., 374.

Philipp Vielhauer, Geschichte der urchristlichen Literatur. Einleitung in das Neue Testament, die-
Apokryphen und die Apostolischen Vdter (Berlin / New York: Walter de Gruyter, 4. Auflage, 1985),
615-618; Padzilinati par Agrafam - Otfried Hofius, “Versprengte Herrenworte; Fragmente unbe-
kannter Evangelien,” in Wilhelm Schneemelcher, Neutestamentliche Apokryphen, 6. Aufl., Band I:
Evangelien (Tlbingen: J. C. B. Mohr / Paul Siebeck, 1990), 76-89.

Joachim Jeremias, “Fragmente unbekannter Evangelien,” in Wilhelm Schneemelcher,
Neutestamentliche Apokryphen, Band I: Evangelien, 81-89.
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Materiala Sinoptiska materiala salidzina$ana un literara kritika (ana-
parskatiSana lize) uzskatami pierada, ka neviens no sinoptiskajiem

evangélijiem sev pieejamas tradicijas neparnéma tiesSi un
burtiski, pat ne Marks ka viens no visas sinoptiskas tradicijas avotiem®®. Transformaciju
diapazons ir loti plass: pieméram, Lika veic batiskus stilistiskus uzlabojumus un papil-
dinajumus teju visos no Marka parnemtajos tekstos. Metodiskajas gramatas parasti
aplikots klasiskais piemérs par Jézus kardinasanas stastu, salidzinot visas tris sinop-
tiskas paraléles (MtEv 4,11; MKEv 1,12s un LKEv 4,3-13)"". Mateja evanggélija atrodamajos
brinumstastos atkal ir manama skaidra tendence koncentréties uz Jézus vardiem,
attiecigi saisinot narativos elementus (MtEv 9,1-3; MkEv 2,1-5 un 3,18-26; MKkEv 5,21~
43)18, Metodiskaja ievadkursa ar studentiem médzam analizét hrestomatisku gadijumu
no MkEv 1,2s, kur evangglists dzejas veida cité, ka pats to raksta, pravieti Jesaju:

,Kabu yéypamrai év 1) ‘Hoaia T¢) mpoprtn- idod AmooTEMAw TOV dyyeAdv ov mpo
TPOCWITOL OV,

O¢ KaTaokeLAoe! THY 0d6V oV

Jpwvn BodvTog év T épnuw-

EToluaoate THv 000V Kupiou,

£00siac moteite 1ag tpiBou¢ adTod.?®

// Itin ka rakstijis pravietis Jesaja: redzi, Es satu Savu véstnesi Tava prieksa,
kas sataisis Tavu celu,

saucéja balss tuksnesr:

sataisiet Tam Kungam celu,

dariet lidzenas Vina tekas!

Sis ir plasi aplokots un arl no seno rokrakstu viedokla analizéts gadijums?.
Originalteksta zinatnisko izdevumu kritiskajos aparatos gan atklajas negaiditais, ka
patiesiba Sis rindas ir kombinacija no vairakam Vecas Deribas rakstu vietam - Exodus
23,20, Maleahijas 3,1 un Jesajas 40,3 - saskana ar Septuagintas (LXX) tekstu. Sinoptiskaja

Udo Schnelle, op. cit., 190-198.

Martin Ebner, Bernhard Heininger, op. cit., 352.
Ibid., 352s.

Nestle-Aland, op. cit., 102.

Kurt Aland, Barbara Aland, Der Text des Neuen Testaments. Einfiihrung in die wissenschafliche
Ausgaben sowie in Theorie und Praxis der modernen Textkritik, 11 Auflage (Stuttgart: Deutsche
Bibelgesellschaft, 1989), 293-294 u. c.
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paralélé MtEv 3,3 citéts tikai Jes 40,3 (LXX)?, bet LKEv 3,3ss citéts jau plasaks teksts no
Jes 40,3-5 (LXX)2.
Talak notiek tradiciju sakartoSana un savienoSana, pieméram, 1Kor 11,23-26:

,;Eyw yap mapéAafov dmo tol kupiov, 6 kal mapedwka Uiy, 6Tt 6 kiptog Inaods v
Tfj voktl 1) napedideto éaBev dptov , kal ebxapiotrioas EkAacev kal eimev- T00TO
pod €oTiv TO odiua TO OmEP UUGY- TOOTO TOIENTE €iG TAV EUnv dvduvnolv. ,WoavTwg
Kal TO MOTHPIOV LETA TO OEIMVAoal Afywv- ToUTO TO TOTHPIOV 1) Kaivh d1adnkn oTiv
&V T(Q) Eudy aijuati- To0TO MOIEITE, O0AKIG £QV TTIVNTE, EIC TNV EUNV AVAUVNOLV. , 00AKIG
yap éav obinte Tov dptov TolToV Kal TO moThplov mivnTe, ToV Bavatov Tol kupiov
katayyéMeTe dypt o0 €A0n.3 // Jo no Ta Kunga es esmu sanémis, ko ari jums ma-
ciju: ka Tas Kungs tani nakti, kad tas tapa nodots, néma maizi, pateicas, parlauza
un sacija: nemiet, édiet. Ta ir Mana miesa, kas par jums top dota; to dariet, Mani
pieminédami. Tapat ari bikeri péc vakarédiena un sacija: Sis bikeris ir jauna deriba
Manads asinis. To dariet, cikkart jas to dzerat, Mani pieminédami. Cikkart jds no Sis
maizes édat un no si bikera dzerat, pasludiniet Ta Kunga navi, tiekams Vins nak.

Runajot par redakcionalu darbibu JD tekstos, noteikti butu jamin ar1 tradicionala
materiala ievietoSana. Tas atklajas, eksegétiski salidzinot sinoptiskas paraléles, pie-
meéram, Jézus lidzibu par Kénina déla kazu mielastu MtEv 22,1-14 ar LkEv 14,15-24*.

Radakcionals darbs skaidri paradas pie Mateja un Lukas, ka vini abi parkarto un
transformeé no Marka parnemto stastijuma materialu (pieméram, salidzinot secigi sais-
titas Jezus dzives epizodes, pieméram, neaugliga viges koka nokaltéSana un Templa
tirisana MKEv 11,12-14 un 1-20, ar sinoptisko paraléli Mateja evangélija (MtEv 21,10-17
un 18-212% kur abas no MkEv nemtas epizodes tiek samainitas vietam).

Redakcionals darbs var bt art daZzadi gramatiski, stilistiski un teologiski labojumi
vai pat uzlabojumi parrakstamaja rokraksta, dazadi skaidrojosi papildinajumi (seviski jau
MkEv 7. nodala, ja diahroni skatamies tekstu variantus pa gadsimtiem senajos rokrakstos)?.

Ta var bat arT Sveto Rakstu citatu ievietoSana (klasisks piemérs ir kaut vai labi
zinama Rakstu vieta par Mateja aicinaSanu MtEv 9,9-13. Izmantojot MKkEv 2,13-17, Matejs

Nestle-Aland, op. cit., 5.
Ibid., 189.
Ibid., 540.

Synopsis Quattuor Evangeliorum, edited by Kurt Aland, ed. 15. (Stuttgart: Deutsche Bibel-
gesellschaft, 2013), 244.

Synopsis Quattuor Evangeliorum, ed. 15., 237s.
Udo Schnelle, op. cit., 242ss.; Nestle-Aland, op. cit., 129-133.
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Marka stastijuma ievieto vél citatu no Hozejas 6,6 (saskana ar Septuagintas jeb LXX
tekstu &Aeo¢ OcAw kai o0 Buoiav-)?.

Tie var bat geografiskas, topografiskas, vésturiskas un citas informacijas papildi-
najumi un skaidrojumi (pieméram, JohEv 19,13)%%, Ari Matejs bieZi médz citét PravieSus
un Likumu, savukart Likas parnemto MKkEv materialu médz paplasinat ar geografisku
(LKEv 5,17 sal. ar MKEv 2,1) un vésturisku (pazistamais Liikas sinhronisms LkEv 3,1-3)
informaciju?. Tapat fikséjami dazadi komentari (JohEv 2,22), ebrejisko terminu parne-
sumi grieku valoda (seviski MKEv) utt.

BieZi tekstu gala redakcijas atrodami ari saisinajumi, papildinajumi, precizéjumi,
summéjumi (LkEv 9,37-43a salidzinot ar avotu MKEv 9,14-29)%, Dazadi skaidrojosi papil-
dinajumi stastitaja komentaru veida bieZi atrodami Jana evangélija (JohEv 2. nodala;
12,38-41 saistiba ar citatu no Svétajiem Rakstiem), tapat ari Marka evangélija (MKEv
2. un 7. nodala). Ta, pieméram, evangélists Lika atstastitas Jézus lidzibas par atraitni
un nekrietno tiesnesi ievada (LkEv 18,1) liko dot tai savu nosaukumu: “"EAeyev O¢
mapaPoAnv adToig Tpog TO JElV TAvToTE TTPpooelxecBal alToug kal W Eykakeiv™s! //
“Vins tiem stastija lidzibu par to, ka tiem aizvien bis lugt Dievu un nebis pagurt”, un
tieSi tapat tas notiek ari sekojo3aja lidziba par farizeju un muitnieku (LKEv 18,9): “Einev
O¢ Kal TPAg TIvag Toug memolBotag €d’ €avtoig Oti eloiv dikalol kai £éEovbevoiivtag
TOUG Aotrtoug TtV tapafBoAnyv taltnv-"* // “Bet tadiem, kas pasi bija parliecinati, ka
vini ir taisni un ar nicinasanu skatijas uz visiem citiem, Vins stastija sadu lidzibu: [..]”
Marks péc 1. nodala tik dramatiski aprakstitajiem eksorcismiem un dziedinaSanam
dod summeéjosu atskatu uz So Jézus darbibu (MKEv 1,34): “kai éBepamevaev TTOANOUG
Kak®§ €xovtag TolkiAalg vooolg kal datpovia TToAAa EEERalev kal oUK fidlev AaAelv Ta
daiuovia, 6Tt fdeloav avtov.”? // “Un Vins dziedinaja daudzus, kas sirga ar dazadam
kaitém, un izdzina daudz launu garu, un Vins launiem gariem nelava runat, jo tie Vinu
pazina.” Luka sava Il gramata péc aprakstita Vasarsvetku notikuma un Pétera spredika
dod lasitajiem summéjosu kristigas draudzes raksturojumu (Acta 2,44-47):

“Man patik Zélastiba, ne upuris”; sk. sinoptisko izvérsumu Nestle-Aland, op. cit., 23s.; Synopsis
Quattuor Evangeliorum, ed. 15., 82s.

Nestle-Aland, op. cit., 368., papildinoss paskaidrojums €i¢ Témov Asyduevov AiBéotpwrov, EBpaioti
o¢ YaPBBaba iepretim sinoptiskajam materialam.

Martin Ebner, Bernhard Heininger, op. cit., 353.
Synopsis Quattuor Evangeliorum, ed. 15., 155.
Nestle-Aland, op. cit., 258.

Ibid., 259.

Ibid., 106.
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“Hoav d& mpookaptepolvteg T d1daxi] TV ATOCTOAWY Kai Tij Kolvwvia, Ti
kAaoel Tol dpTou kal Talg TTPoCeLXdis. , Eyiveto d& Taon Yuxf ¢oBog, ToAG
Te Tépata kai onpeia d1d TRV AmooToAwy £yiveTo. ,,MAVTEG JE of TOTEVOVTEG
noav émi 10 adTo Kal eixov dmavra kowva ,kal Td kTipata kai tag Omdpgelg
éminpackov kal diepépilov avta mdow kabott dv TG xpeiav eixev: , kad’
Auépav te Tpookaptepolvies 6LoBLHAadOV &v TR iEp®), KADVTEG TE KAT OIKOV
dpTov, petehdupavov tpodiig v dyaridoel kal dperdTnTt kapdiag , aivolvreg
TOV Bedv Kal EXOVTeG XAPLV TIPOG OAOV TOV AaoV. 6 d& KUPLOG TIPOCETIBEL TOUG
tiem bija kopigs; vini pardeva savus Tpasumus un rocibu un izdalija visiem, ka
kuram vajadzeéja. Vini médza ik dienas vienpratigi sanakt Templi, pa majam tie
lauza maizi un baudija baribu ar gaviléem un vientiesigu sirdi, slavédami Dievu,
un vini bija ieredzéti visa tauta. Bet Tas Kungs ik dienas pievienoja viniem tos,
kas tika izglabti.”

Tiesi tadu pasu redakcionalu summéjumu Lika izdara ari Acta 4,32-35 un citviet.

No Siem daziem piemériem varam izdarit noteiktus secinajumus par redakcionala-
jiem procesiem Jaunaja Deriba, pieméram, ka tie pasi evanggélisti atseviSkas tradicijas,
mutiskos un rakstiskos avotus apvienoja viena stastijuma, ka materialu apkopojumus
sakartoja un noveda lidz gala redakcijai. TiesSi tada izskatas redakcionala darbiba.
Katrs evangélists ar sev pieejamajiem avotiem un informaciju rikojas atskirigi - kamér
Marks apzinatas Jézus tradicijas saliek loti savdabiga (atskiriga no JohEv) hronologiska
seciba un topografiska ietvara (ar trisdaligu stastijumu: Jézus darbiba Galileja, cel$ uz
Jeruzalemi un notikumi Jeruzalemé)®*, Matejs un Lika demonstré sistematiskaku pieeju,
daudz nelauzidami galvu par savdabigo Jézus dzives hronologisko secibu, ko pamata
parnem no Marka. Mateja un Likas redakcionala darbiba izpauZas ari tada veida, ka
vini sagrupé tematiski saistitus tekstus, pieméram, LkEv 11,1-13 (par lugSanu, kas MtEv
paradas 6,9-15 un 7,7-11) vai ari LkEv 12,22-34 (neztdisanas par laicigam lietam, kas pie
MtEv paradas 6,19-21 un 25-34)%, Ari Matejam ir tendence apvienot atseviskus izteiku-
mus un to salikumus (piecas) garas runas, ari vins tomér grupé stastus péc zanra. Plasi
izmantotie pieméri ir lidzibu runas Mateja 13. nodala vai 10 brinumstastu cikls 8. nodala®".

Nestle-Aland, op. cit., 385.

Sk.: Udo Schnelle, op. cit., 248ss (Gliederung, Aufbau und Form des Markusevangeliums).
Synopsis Quattuor Evangeliorum, ed. 15., 171s, 182s.

Sk.: Udo Schnelle, op. cit., 269ss (Gliederung, Aufbau und Form des Matthaeusevangeliums).
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Tada pasa veida RA gaita japamana, ka sareZgitu, griti uztveramu vai ari passapro-
tamu elementu gadijuma notiek materiala izlaiSana (var salidzinat MtEv 8,28-34 ar ta
sinoptisko avotu MKEv 5,1-20)%.

Metodiskaja literatiira redakcionala darbiba tiek attiecinata ari uz télu, simbolu,
motivu un atzinu parnesSanu uz savu individualo pieredzi, ka ari uz dazadiem apzina-
tiem literarajiem panémieniem, ka dramatizaciju, visparinajumiem, atkartojumiem,
pat relektiram (spilgts piemérs ir JohEv padzilinosas relektiiras), tému turpinajumiem,
paplasinajumiem (ka tas notiek JohEv 11. nodala, seviski jau 11,45-53), summéjosu kop-
savilkumu veidoSanu (MKEv 1,32; Acta 2,42-47), tradiciju parstastiSanu (hrestomatiskais
salidzinajums starp MKEv 6,45-52 un MtEv 14,22-33)* u. c¢. Dazados limenos veiktajam
teksta un tradicijas salidzindjumam seko nakamie teksta analizes soli - Zanru, formu,
motivu, kontekstu analize u. c.

Metodes praktiskais Ka praktiski sakt izmantot $o metodi patstaviga eksege-
lietojums: ieteikumi tiska darba? Ar ko sakt redakcionalo analizi?

Vienmeér var sakt ar vienkarsako - tekstu salidzinajumu,
sakot apzinati jautat, kapéc tas vai cits tiek vai netiek darits. Salidzinot tekstus, vispirms
uzmaniba japievérs izmainam vardu izvélé. Péc tam jaanalize fikséto izmainu ietekme
uz teksta formu. Praktiska eksegétiska darba fikséjamas un analizéjamas izmainas var
bat Sadas*:

* Stilistiski un lingvistiski uzlabojumi: vardu izvéle, teikumu struktdra, stastijuma
laiks, forma utt.

* Teologiski uzlabojumi, korekcijas, transformacijas: vardu izvéle, jauni elementi
vai izlaistas lietas teksta satura, atsevisku elementu uzsvari un vardu kartibas
maina, izmainas teksta struktura, elementu seciba utt.

e Saisinajumi, izlaidumi, paplasinajumi.

* Tradiciju vai tradicionalu materialu ieklausana.

Redzot teksta vai tradiciju attistibu laika gaita, loti palidzosi ir mérktiecigi parjautat,
konkreti kadi aspekti no sakotnéja materiala tiek parnemti, pasvitroti un talak attistiti
un kas tiek ignoréts, nogludinats, pamazinats.

Praktisks piemérs redakcionalas analizes metodes lietojumam (Sis ir tikai viens
eksegézes solis, nejaukt ar teksta pilnu eksegézi, hermeneitiku u. c.!)

Synopsis Quattuor Evangeliorum, ed. 15., 78.
Ibid., 38.
Thomas Séding, Christian Miinch, op. cit., 104s.
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Pienemsim, ka vélamies izpétit no Marka evangeélija nakusas rakstu vietas, kuras
minéts apustulis Péteris. Kopuma rodas iespaids, ka Péteris ir viriskigs, tacu reizé ari loti
emocionals, impulsivs, atras dabas cilvéks. Vins bieZi parprot vai pat pilnigi aplami saprot
Jézus sacito un darito. Tomér katra no trim sinoptiskajiem evangélijiem ir savas nianses.

Kad MKEv izskan pirmais Jézus cieSanu un naves iepriekSpasludinajums, Jézus “[..]
saka tos macit, ka Cilvéka Délam daudz bus ciest un vecaju un augsto priesteru, un
rakstu macitaju atmestam tapt, un tapt nokautam un péc trim dienam augSamcelties”
(MKEv 8,31), Péteris to nevar saprast, Vinam Jézus vardi ir nepienemami: “Un Péteris,
Vinu savrup vedis, iesaka Vinu apsaukt. Bet Vins, apgriezdamies un Savus maceklus uzli-
kodams, apsauca Péteri, sacidams: “Atkapies no Manis, satan! Jo tu nedoma péc Dieva,
bet gan péc cilvéku prata.”” (MKEv 8,32b-33)

Evangélija beigas, kad Jézus jau ir apcietinats, Péteris kategoriski noliedz, ka bijis
kopa ar Jézu un vinu pazist:

Un, kad Péteris bija pils pagalma, nak viena no augsta priestera kalponém un,
redzédama Péteri sildamies, to uzlikoja un sacija: “Tu tacu ari biji ar Jézu Naca-
rieti!” Bet vins liedzas, sacidams: “Es Vinu nepazistu un nesaprotu, ko tu rund.” Un
tas izgaja prieksnama. Un kalpone vinu atkal redzéja un sdka stdstit tiem, kas
klat stavéja: “Sis virs ir viens no tiem.” Bet vin$ atkal liedzas. Un péc maza briza
tie, kas apkart stavéja, atkal Péterim sacija: “Patiesi, tu esi viens no tiem, jo tu esi
galilietis.” Un vins saka ladéties un dievoties: “Es nepazistu to cilvéku, par ko jds
rundjat!” (MKEv 14,66-71)

leprieks gan vins Jézum bija kvéli apliecinajis:

“Un, pat ja visi apgrécinatos, tomér es ne.” Un Jézus tam sacija: “Patiesi Es tev
saku: Sodien, Sini nakti, pirms gailis otrreiz dziedas, tu Mani triskart aizliegsi.” Bet
tas rundja vél daudz vairak: “JebsSu man batu lidz ar Tevi jamirst, tacu es Tevi ne-
kad neaizliegsu.” Un tapat ari sacija vini visi. (MKEv 14,29-31)

Siem tik dramatiskajiem Marka tekstiem sinoptiskas paraléles atrodamas gan
Mateja, gan Likas evangélija: MkEv 8,31-33 sinoptiskas paraléles ir MtEv 16,21ss un
LkEv 9,22%; MKEv 14,29-31 sinoptiskas paraléles ir MtEv 26,26-29 un LKkEv 22,14.21-23

Synopsis Quattuor Evangeliorum, ed. 15., 151.
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(un arpus sinoptiskas tradicijas pat JohEv 13,21-26)*; MkEv 14,66-71 ir ar sinoptiskajam
paralélém MtEv 26,69-75 un LKEv 22,56-62 (un ari JohEv 18,25-27)%.

Seit nepieskarsimies abu (Mateja un Likas) sinoptisko paralélu literarkritiskam izvér-
teéjumam, bet gan apzinati ieSaurinasimies lidz jautajumam, ka tad evangélists Lika ar
So Marka stastijumu rikojas, salidzinot ar Mateju, cik daudz vins no Marka vielas parnem,
kada veida to parstasta un cik bitiskas korekcijas taja ienes.

Lika neseko Pétera negativajam attélojumam Marka evangélija, vins mégina So
situaciju attelot smalkak. To ir vérts pasvitrot tapéc, ka ari Matejs sava stastijuma uznem
So dramatisko gaisotni no MkEv 8,31-33: Péteris péc Jézus pasludindjuma pasauc vinu
savrup un arl mégina “apsaukt” (jau MkEv 8,32 apsauksanai izmantots tas pats vards
EmTiudv*, ko Jézus lieto démonu izdzisanas un dziedinaSanas stastos, pieméram,
MKEv 1,25, apsaucot démonus!). Jézus arl Mateja evangélija reagé neierasti asi, Marka
materialu vél paspilgtinadams ar “tu Man esi par apgrécibu”: “6 8¢ otpadel¢ inev @
Nétpw- OTaye omiow pov, ocatavd:- okavdalov &l épod, 6TL o Pppovelc Ta Tol Beol
AMNG Ta TV AvBpwTiwv™® [/ “Atkapies no Manis, satan, tu Man esi par apgrécibu. Jo tu
nedoma péc Dieva, bet gan cilvéku prata.” (MtEv 16,23)

To vajadzéja pieminét, lai ieraudzitu, ka Llka rikojas atSkirigi no Mateja, vins Sos dra-
matiskos asumus vienkarsi ignoré. Ari abas atlikusajas epizodés Liika izsakas eleganti
lakoniski, relativizéjot Marka evangélija manamo dramatiku. Lika ar to liek lasitajam
izprast So epizodi plasaka stastijuma konteksta: par Jézus aizliegSanu atbildigs ir satans
jeb tas launums, kas mit dzili cilveka daba un posta dzivi un attiecibas. Domajoss lasitajs
no plasaka Liikas stastijuma (kas galu gala ietver arivina 2. gramatu jeb Apustulu darbu
gramatu) sapratis, ka Péteris to noZélos un atgriezisies, péc Vasarsvétkiem arivins pats
zinas, kurp jadodas, kas jasaka un jadara (vin$ vairs nebaidisies un neslépsies, visu
sapratis, nebs vairs skubinams un parliecinams), lidz beidzot Jézus dél izcietis mocekla
navi. “Es esmu ladzis par tevi, lai tava ticiba nemitétos. Un, kad tu atgriezisies, tad stiprini
savus bralus! Bet tas vinam sacija: Kungs, es esmu gatavs ar Tevi iet cietuma un nave.”
(LKEv 22,32s) Tas liek mums citam acim paraudzities uz Jézus vardiem un ari Pétera
cilvéciski tik saprotamo reakciju un dedzigo apnemsanos. TiesSi tada pasa veida Lika
mikstina art ainu par Jézus aizliegSanu (LkEv 22,56-62), uzsvaru parnesdams uz garigam
kopsakaribam. Vins neparnem asos vardus no Marka, Llkas stastijuma Péteris visas tris
reizes aizbildinas ar nezinasanu. Vins ar1 atceras vardus, ko Kungs vinam ieprieks bija
sacijis AugSistaba, vins iziet ara un gauZi raud (LkEv 22,2). Lidz ar to Lika paver iesp&ju

Synopsis Quattuor Evangeliorum, ed. 15., 288.
Ibid., 306.

Nestle-Aland, op. cit., 137.

Ibid., 52.
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ST teksta interpretétajam to savienot ar savas dzives pieredzi, gritajiem jautajumiem,
moralajam dilemmam.

No ST neliela praktiska pieméra més redzam, ka redakcionalaja analizé nav neka
no tam Sausmam, kuras ir destruktivas tekstiem un ticibai un kuras piesauc dazadie
miti par So un ari citam kritiskajam metodém. Tas ir tikai palidzoss riks pétnieka rokas.

Redakcionala analize ka metode pieprasa godpratigu kontekstualo salidzinajumu,
lai noteiktu teksta koordinates plasaka konteksta. Redakcionals process nozimé, ka
sakotnéjais materials tiek ielikts jauna konteksta. Tas ir butisks jautajums, cik liela mera
un ka kontekstualo poziciju nosaka tradicija un cik liela méra ta atkariga no pasa redak-
tora, un ka redakcionali izveidotais konteksts ietekme teksta hermeneitiku, uztveri,
attieksmi. Tas ir art miZsenais jautajums JD teologija, ka Cetru evangéliju, Apustulu
darbu, daZadu véstulu un Apokalipses kopums (noslégts 27 gramatu kanons, kas liecina
par sarezgitu redakcionalu procesu) iespaido veidu, ka més uztveram, interpretéjam
un lietojam katru no Siem tekstiem atseviski.*® Stradajot ar RA augstaka limenr, neiz-
bégami naksies spert solus talak starpnozaru pétijumu lauka, jo tikai ar teologiskam
vai tekstualam (bibliskam) zinasanam var nepietikt. Daudzos gadijumos japievérsas ari
socialas, kulturalas un politiskas vides salidzinoSiem jautajumiem, jo gan teksti, gan
tradicijas un to elementi neizbégami nonak arvien jauna geografiska, socialpolitiska,
mentala, psihologiska, kulturala un religiska situacija un vide.

Sijauna vide parasti atstaj ietekmi uz veidu, ka materials tiek pasniegts, uz Zanru,
motiviem, uz teologiskajiem akcentiem utt.*’

Nobeigums Sis nelielie redakcionalas analizes pieméri (kas atkarigi no

teksta un masu pasu uzdotajiem jautajumiem par to) ir
tikai izejas materials talakai teksta interpretacijai, kas joprojam ir pasa teologa rokas.
STmetode strada tikai tad, ja godpratigi izpilditi citi eksegézes soli, sakot ar tekstkritiku
(seno rokrakstu izvértéjumu un teksta variantu izpéti senajos rokrakstos), literarkritiku,
konteksta analizi un citiem soliem, ka ari tikai tad, ja tiek stradats ar grieku originaltek-
sta zinatniski kritiskajiem izdevumiem.

ST metode klast bezjédziga, ja ir vélme halturét un iet to vieglako celu, parkopéjot
gatavus, Skietami “pareizakus” viedok|us. Metode prasa secigu darbu un elementarus,
logiskus spriedumus par novéroto tekstos. Izglitotam teologam ST metode nekada zina
nav sarezgita un lieka. Metode ari nedeterminé interpretaciju kada noteikta virziena (tie
ir plasi izplatiti miti par So un citam zinatniski pétnieciskajam metodém ka “liberalam”,

Thomas Soding, Christian Miinch, op. cit., 105.
Ibid., 105.
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destruktivam utt.), jo ta paliek pasa teologa atbildiba. Nopietni stradajot ar tekstiem,
ir jalieto noteiktas metodes. Viss, kas nepiecieSams, ir godiga pievérSanas tekstiem,
neaizbildinot savu slinkumu un nezinasanu ar “Gara iedvesmu” vai dogmatisku parlie-
cibu par sagaidamo rezultatu vél pirms kadas analizes veikSanas. Teologa uzdevums ir
sniegt arvien jauna vésturiska konteksta jaunu un unikalu teksta interpretaciju, nevis
atgremot kaut kur dzirdétas, aizvakar formulétas “lielas patiesibas”. Tekstos ir jadzivo,
teksti arvien no jauna ir godpratigi jainterpreté, un to nevar paveikt bez konkrétu
metoZu izmantoSanas.

Izmainas, ko redaktors ir apzinati vai neapzinati ienesis sakotnéja avota, sniedz nora-
des par vina teologisko ieceri un talaika kontekstu, un vienmér ir gandarijums, ja kaut
ko no ta Sodien varam atsifrét. Izmantoto tradiciju nozime autora literaraja darba un
tas veids, ka tradicijas tiek izmantotas, zinatniekam daudz atklaj par nolikiem, adresata
situaciju, par komunikacijas raksturu.

Ja, tradicijas médz bit konservativas, bet pat tas attistas, transforméjas, nemitigi
mijiedarbojas ar vidi, tas elementiem un mainas. RA palidz izsekot tradiciju attisti-
bai, lidz ar to ta sniedz bitisku ieguldijumu agrinas kristietibas teologiskas véstures
izpratné - ka tik svarigas atminas par vésturisko Jézus notikumu saglabajusas, apko-
potas un talak nodotas.

Summary Editorial Analysis in Exegesis of New Testament Texts

This paper introduces the readers to the practical application steps of Redaction
Criticism in the exegesis and research of the New Testament. Examples drawn from
the Synoptic Gospels demonstrate how the authors of these books identified, col-
lected, and processed both oral and written sources, how information was selected and
exchanged, how materials were reworked and arranged, and how the texts reached their
final redacted form. Within the circles of Latvia’s conservative churches, various myths
and prejudices persist concerning this and other methods of New Testament study.
The article seeks to dispel these misconceptions by presenting the possible research
questions and the logical sequence of methodological steps, thereby enabling theologi-
ans to assess the method’s usefulness and encouraging them to apply it independently
in their study of New Testament texts.

Keywords: editorial analysis, New Testament exegesis, research methodology, synoptic
gospels, textual interpretation
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UGIS SILDEGS

DRAUDZIBAS DIEVISKAS SAITES:
JOHANA GEORGA HAMANA
TEOLOGISKAIS SKATIJUMS UZ
DRAUDZIBU

Sis pétijums apliiko 18. gadsimta domataja Johanna Georga Hamana skatijumu uz draudzibu ka
dievisku saikni, kas pamatojas Dieva milestiba. Analiz€jot Hamana véstules Imanuelam Kantam
un Johanam Gotfridam Herderam, tiek iezimétas vina draudzibas idejas galvenas iezimes, ko
ietekméja 1758. gada gariga konversija, kritika pret apgaismibas racionalismu un uzskats, ka
valoda ir dievisks tilts starp cilvékiem. Lietojot konceptualo un tematisko analizi, darbs izskata
draudzibas praktiskos aspektus, teologisko pamatu un metakritisko dinamiku, uzsverot tas spéju
mainit cilvékus un konfliktus ka cilvéka vajuma izpausmi ideala dieviska konteksta. Hamana
idejas sniedz rikus muasdienu digitala laikmeta vértéSanai, kur virspuséjas attiecibas bieZi aizsedz
Istu autentiskumu, ta mudinot atgriezties pie draudzibas ka cilvéka dzives fundamentalas
vértibas.

Atslégvardi: Johans Georgs Hamanis, draudziba, apgaismiba, metakritika, Imanuels Kants,
Johans Gotfrids Herders, kenoze, parrésia, valoda, digitalais laikmets.

levads Digitalo un socialo mediju laikmeta, kas nereti veicina

trauksmi un atsvesinatibu, Johana Georga Hamana filozo-
fija piedava spécigu alternativu. Hamanis draudzibu uztvéra ka dieviski iedibinatu
dimensiju un garigu tiltu starp cilvékiem. Péc 1758. gada garigas konversijas vina
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skatijums uz apgaismibas idealiem radikali mainijas, izveidojot metakritisku pieeju.! S1
pieeja ir sistematiska saprata kritika, kas lidzas pratam par patiesas izzinas pamatu
izvirza valodu, ticibu un savstarpéjas attiecibas. Ta ne tikai apSauba Kanta “tira saprata”
dogmatismu, bet ari sniedz holistisku alternativu, kur draudziba ieglst dzilu un prak-
tisku nozimi.

Hamana ietekme uz domasanu 18. un 19. gadsimta, jo 1pasi caur Johanu Gotfridu
Herderu (1744-1803), bija ka svarigs tilts starp vinu un vélakajiem domatajiem. Vins
konceptualizéja draudzibu ka bitisku garigu saikni, kura atspogulo Dieva milestibu un
sekmé garigo izaugsmi. Lai arf vin$ nav atstajis vienotu, sistematisku traktatu par So
tému, tomér vina dzive un darbi sniedz pietiekami daudz materiala. Analizéjot Hamana
saraksti ar Herderu un Kantu, Sis pétijums atklaj gan draudzibas saiSu intensitati, gan
spriedzi, ko radija batiskas filozofiskas un personiskas atSkiribas, pieméram, Hamana
kritika par Kanta racionalismu. Izmantojot konceptualo analizi, kas balstita uz Hamana
primarajiem tekstiem (N, ZH, R)?, un tematisko analizi, balstitu uz sekundaro literatiru,
Sis darbs péta draudzibas praksi, tas teologisko pamatojumu un metakritisko dinamiku.
Mérkis ir noskaidrot, ka Hamana idejas var sniegt ieskatu un risinajumus musdienu
atsvesinatibas problémam. Balstoties uz konkrétiem piemériem no Hamana véstulém,
pétijums demonstré draudzibas nozimi ka garigas vienotibas un konfliktu risinaSanas
instrumentu, nodrosinot vésturisku un étisku kontekstu miasdienu socialo mediju telpai,
lidz ar to sniedzot pamatu, lai izvertétu iespéju veidot dzilakas, ticiba saknotas saiknes
digitalaja vide.

Metakritika, ka to ieviesa Johans Georgs Hamanis sava darba Metakritik liber den Purismum der
Vernunft (1784), ir definéjama ka augstaka limena kritika, kas vérsas pret pasu kritikas pamatpie-
némumu, ipadi Imanuela Kanta transcendentalas filozofijas konteksta. ST pieeja ne tikai ap$auba
Kanta “tira saprata” autonomiju, bet ari uzsver, ka racionala domasana nevar pastavét izoléti
no valodas, vésturiskam tradicijam un ticibas elementiem, kas veido cilvéka izzinas pamatu.
Hamana metakritika dekonstrué Kanta “transcendentalo sapni” - ideju par saprata spé&ju sasniegt
objektivu patiesibu caur a priori kategorijam -, atklajot tas dogmatisko raksturu un aicinot uz
holistisku skatijumu, kura saprats ir ciesi saistits ar sensorisko pieredzi, kultiiras kontekstu un
iracionalajiem aspektiem. Si koncepcija, kas radusies ka tie3a reakcija uz Kanta Kritik der reinen
Vernunft (1781), iezimé pareju uz metafilozofisku refleksiju, kas ietekméja romantisma filozofiju
un turpmako kritisko domaganu, uzsverot zina$anu fragmentaro un kontekstualo dabu. Sada
kritika pati par sevi ir paradoksala - izmantojot filozofiju, lai apSaubitu tas pasas robezas.
Johann Georg Hamann, Briefwechsel, ed. Walther Ziesemer un Arthur Henkel (Wiesbaden: Insel
Verlag, 1955-1979) (saisinati ZH); Johann Georg Hamann, Sdmtliche Werke, ed. Josef Nadler
(Vienna: Thomas-Morus-Presse im Verlag Herder, 1949-1957), 6 vols. (saisinati N); Johann Georg
Hamann, Schriften, ed. Friedrich Roth (Berlin: G. Reimer, 1821-1843), 8 vols. (saisinati R).
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Veésturiskais 18. gadsimta Eiropa dominéja apgaismibas ideali, sapra-
konteksts tam klGstot par augstako autoritati. Kénigsberga, kas bija

nozimigs intelektualais centrs, Imanuels Kants (1724-1804)
pauda apgaismibas racionalo optimismu, aicinot “uzdrikstéties zinat” un uzsverot auto-
noma saprata spéju sasniegt patiesibu. Paraléli Sai tendencei bija attistijies
Freundschaftskult jeb draudzibas kults, kas, iedvesmojoties no piétisma, apgaismibas
humanisma un antikajiem modeliem, draudzibu paaugstinaja par moralu un intelektu-
alu idealu, akcentejot savstarpéjo respektu, atbalstu un garigu tuvibu, kas izpaudas
véstulu raksti$ana un veltijumu veidoSana.?

Johans Georgs Hamanis (1730-1788), kurs dzimis Kénigsberga, tika paklauts daudz-
veidigam ietekmém, tostarp darbibai tirdznieciba Riga, literarajiem pulciniem Londona
un kristigas ticibas konversijai. 1758. gada, piedzivodams eksistencialu krizi Londona,
Hamanis pieredzéja garigu atklasmi, kas nebija tikai intelektuals notikums, bet gan dzili
personiska un religiska parmaina. ST pieredze mudinaja Hamani atteikties no apgaismi-
bas idealiem un klt par vienu no tas izcilakajiem kritikiem.* Vins bija parliecinats, ka
apgaismibas racionala logika atnem dzivei dzilumu, noslépumu, ticibu un individualo
unikalitati (N 1, 18).°

Hamanis bija sarezgita un daudzpusiga figira. Vina isie un aluzivie darbi bieZi bija
reaktivi un tiecas atbildét uz citu domataju darbiem, nevis veidot savu sistematisku
filozofiju. Savukart Hamana izpratne par draudzibu kluva par intelektualu sacelSanos,
ieziméjot protestu pret apgaismibas parak sterilo sapratu. Vina véstules tadiem doma-
tajiem ka Kants un Herders iemiesoja So parliecibu, apliecinot intelektualas un sirsnigas
cilvéciskas saiknes. Draudziba Hamanim bija neatsverama un fundamentala vértiba,

Sal.: Rasch, Wolfdietrich, Freundschaftskult und Freundschaftsdichtung im deutschen Schrifttum
des 18. Jahrhunderts: Vom Ausgang des Barock bis zu Klopstock (Halle: Max Niemeyer Verlag,
1936). Gramata apraksta draudzibas evoliciju ka kultdras idealu un literaru motivu 18. gadsimta
vacu literatira, izsekojot tas sakném no vélina baroka perioda caur piétismu un apgaismibu lidz
Fridriha Gotliba KlopsStoka darbiem. Ta apgalvo, ka draudziba pargaja no formala, humanistiska
koncepta izglitoto elites vidi uz sentimentalu, individualizétu saiti, kas atspoguloja plasakas
socialas parmainas, tostarp sekularizaciju un pilsoniskas identitates uzplaukumu, vienlaikus
pretrunigi saistot to ar vacu nacionalas kopienas jédzieniem.

Sk.: Isaiah Berlin, The Magus of the North: J. G. Hamann and the Origins of Modern Irrationalism
(London: John Murray, 1993).

Hamanis redzéja apgaismibas racionalismu ka abstraktu konstrukciju, kas reducé dzivi uz meha-
niskiem likumiem un logiskam strukttiram, ta atnemot tai dzilumu - to bagatigo, daudzslanaino
pieredzi, kas ietver emocijas, valodu un socialas saites, nevis tikai abstraktas kategorijas. Vins
uzskatija, ka Sada pieeja dehumanizé pasauli, parvérsot to par dabas redukciju - bez simboliem,
metaforam un dieviskas klatbutnes, kas pieskir dzivei transcendentalu dimensiju. Visbeidzot,
Hamanis uzskatija, ka apgaismibas universalas patiesibas ir pretruna ar individualo unikalitati,
jo tasignore laika, vietas un personiska konteksta specifiku, kur patiesiba ir iemiesota individuala
izteiksmé, nevis abstrakta logika.
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kas sniedza gan praktisku, gan garigu atbalstu, palidzot tam parvaret finansialas un
personiskas gritibas. Savas véstulés vins apraksta draudzibu ka “majas otra sird1”,
ta uzsverot tas garigo nozimi ka patvérumu (N I, 302). Draudzibas saites lava vinam
saglabat ticibu un identitati racionala apgaismibas laikmeta, kas centas atdalit pratu
no empiriskas un garigas sféras.

Draudziba prakse Hamana filozofija un personigas attiecibas bija cieSi savi-
jusas. Véstules bija nozimigs emocionals un praktiska
atbalsta instruments.® Vina sarezgitas attiecibas ar tadiem izciliem domatajiem ka
Imanuels Kants un Johans Gotfrids Herders atklaj, ka draudziba ir daudzpusiga - taja
var savities un sadzivot gan harmonija, gan spriedze. Saikné ar Herderu, kurs sevi humo-
ristiski devéja par “turku kamielu vaditaju”, kas ievac Hamana gudribas auglus
(ZH 11, 315)7, domingja savstarpéjs prieks un iedvesma. Savukart Hamana dialogi ar
Kantu bieZi bija saspringti. Himanis asi kritiz€ja Kanta racionalismu, un tas radija emo-
cionalu distanci.®
Hamana un Kanta attiecibas veidoja cienas un kritikas mijiedarbe. Vinu draudziba
aizsakas Kenigsberga 18. gadsimta 50. gados un turpinajas, neraugoties uz dzilajam
filozofiskajam atSkirtbam. Kants palidzéja Hamanim profesionali, nodroSinot vinam
tulkotaja-sekretara amatu un laujot vina delam bez maksas apmeklét lekcijas. Kants
izradija respektu pret Hamani, ka Herders kada véstulé tam raksta: “Kants Skiet mani
pilnigi norakstijis, bet par tevi vins runa ar cienu.” (ZH 11, 265) Hamanis apbrinoja Kanta
raksturu, dévéjot vinu par “labu un célsirdigu” draugu (ZH IV, 317). Tomér vienlaikus
Hamanis neatturéjas no intelektualas konfrontacijas ar Kantu. Jau savos pirmajos
darbos, pieméram, “Sokratiskajas céldomas” (1759), Hamanis rotaligi izaicinaja Kanta
racionalismu, mudinot vinu pievérsties kristietibas garigajai bagatibai (N 1, 18).°
Hamana vispazistamakais darbs ir vina “Metakritika par prata purismu”,* kas ir
tieSs un neparprotams uzbrukums Kanta “Tira prata kritikai”. Hamanis apgalvoja, ka

James C. O’Flaherty, Johann Georg Hamann (Boston: Twayne Publishers, 1979), 25.

Johann Gottfried Herder, Selected Writings on Aesthetics, trans. and ed. Gregory Moore (Princeton,
NJ: Princeton University Press, 2006), 325-326.

Jozefs Simons, “Tira prata kritikas autors Kants un lasitajs Hamanis” // Ziemelu mags: Johans
Georgs Hamanis, sast. Raivis BiCevskis (Riga: LU Filozofijas un sociologijas institiits, 2014), 87.
Par to vairak sk.: Ugis Sildegs, “Hamana autoribas sakums: Londonas krize un Sokratiskas cél-
domas” // Ziemelu mags: Johans Georgs Hamanis, sast. Raivis BiCevskis (Riga: LU Filozofijas un
sociologijas institats, 2014).

Johann Georg Hamann, “Metacritique on the Purism of Reason,” in Writings on Philosophy and
Language, trans. Kenneth Haynes (Cambridge: Cambridge University Press, 2007), 205-218.
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Kants maldas, mekléjot “tiru” jeb patstavigu pratu, kas varétu darboties neatkarigi no
pieredzes. Hamanis uzskatija, ka Kanta meklétie a priori spriedumi - universalas un
nepiecieSamas zinasanas - nav iespéjami bez valodas, kas péc savas bitibas ir “netira”,
jovalodair piepildita ar “parazam un ieradumiem” (N Ill, 286-287). Tapéc vins secina, ka
Kanta “tirais” prats nemaz nevar bat tik tirs, ka vins to iedomajas. Hamanis pat publiski
pauda So kritiku, tomér mazinot tas asumu un pat atturoties no “Metakritikas” publicé-
Sanas vina dzives laika.! Tacu vienlaikus vina “Metakritika” ir Kanta “transcendentala
sapna” dekonstrukcija (N 11, 284), kas atklaj, ka tirais saprats nevar pastavét neatkarigi
no valodas, tradicijam un ticibas, jo tie ir savstarpéji ciesi saistiti.*?

Hamana konfrontacija ar Kantu, sava raksta apsudzot vinu “misticisma”, Kanta izrai-
sija apjukumu, tacu neizpostija vinu attiecibas (ZH VII, 355). Pieméram, véstulé Kristianam
Jakobam Krausam (1784), kritizéjot Kanta filozofijas elitarismu un atsvesinatibu no cilvé-
ciskas pieredzes, vin$ apzimé Kantu ka filozofisku “spekulétaju pie krasns ar naktscepuri”
(originala vacu valoda: Spekulator am Ofen mit der Nachtmiitze), kas palaujas uz “lielu,
labi disciplinétu armiju”, metaforiski - racionalas elites atbalstu (ZH V, 291). Sadi Hamanis
attelo Kantu ka distancétu intelektuali, kurs no savas komforta zonas apsiidz sabiedribu
glévuliba, ignoréjot emociju un ikdienas dzives nozimi patiesibas meklejumos.

Hamana draudziba ar Herderu, kas sakas 1764. gada, bija loti nozimiga un spraiga.
Vinu draudzibas attiecibas ir nodévétas par vienu no ievérojamakajiem 18. gadsimta
personibas un cilvécibas paraugiem (N IIl, 50f). Hamanis darbojas ka Herdera mentors,*?
palidzot vinam veidot skatijumu uz valodu ka uz vésturi un savstarpéjam attiecibam
balstitu fenomenu (ZH Ill, 8). Vinu sarunas bija dinamiskas, apvienojot aspratibu un
kritiku, un tas balstijas uz kopigajam interesém par valodu, ticibu un apgaismibas idealu

Ka Hamanis paskaidroja Herderam, Sis darbs netika publicéts, jo vinu saistija draudziba ar Kantu:
“Jo es [uzskatu] autoru par savu senu draugu un, gandriz jasaka, par savu labdari, jo par savu
pirmo amatu gandriz pilniba esmu pateicigs vinam.” (ZH 1V, 317) Neraugoties uz visam intelek-
tualajam un personiskajam atSkiribam, Hamanis vértéja Kantu neparprotami augstu; Kants bija
pietiekami laipns, lai lautu Hamana délam apmeklét vina lekcijas bez maksas. Lidz ar to, ka
Hamanis sacija Herderam, “Atmetot vina autoribas veco adamu, vins ir patiesi izpalidzigs, pasaiz-
liedzigs un batiba labs un célsirdigs cilvéks ar [daudziem] talantiem un nopelniem”. (ZH V, 432)

Te Hamanis kritize Kanta analitiskos spriedumus, apgalvojot, ka tie ietver “gnostisku naidu pret
mateériju vai mistisku milestibu pret formu” (einen gnostischen Hal8 gegen Materie, oder auch auf
eine mystische Liebe zur Form). Vins apstdz Kanta sistému misticisma, jo ta abstraktu formu vérté
augstak par materialo realitati. ST apsidziba mulsinaja Kantu, kur Hamana uzsvaru uz ticibu
uztvéra ka “entuazismu” (Schwdrmerei). Tomér, neskatoties uz intelektualajam domstarpibam,
abu personiskas attiecibas saglabajas - par to liecina vinu pastaviga sarakste un savstarpéja
ciena.

Johann Gottfried Herder, Selected Writings on Aesthetics, trans. and ed. Gregory Moore (Princeton,
NJ: Princeton University Press, 2006), 2-3.
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kritiku. Ta bija savstarpé&ja sadarbiba, kura macekliba un teologiskas domstarpibas
mijiedarbojas.

Spriedze vinu starpa 1pasi saasinajas saistiba ar Herdera “Traktatu par valodas
izcelsmi” (1772), kura valoda analizéta ka cilvéciska konstrukcija. Kad Herders sava trak-
tata apgalvoja, ka valoda ir cilveka veidojums, Hamanis loti asi iebilda, apgalvodams,
ka valoda ir dieviska davana, kas ir ciesi saistita ar Logosu (N I, 32). Vinu sadursme par
valodas izcelsmi - Herdera vairak antropocentriskais, uz cilvéku centrétais viedoklis
pretstata Hamana dieviski cilvéciskajai sintézei - bija meistarklase ta sauktaja “meta-
kriticisma”, Hamana metodé, atmaskojot pienémumus, lai atklatu dzilakas patiesibas.
Vins ne tikai nepiekrita Herderam, bet vérsa Herdera logiku pret vinu pasu, radosi un
metodiski atklajot tas trikumus, lai asinatu sava drauga domasanu.

Si patiesibas pau3ana, lai ari reizém asa, tiecas uzasinat Herdera domasanu, iezimé-
jot draudzibu ka “dzelzs asinasanu pret dzelzi” (Sal. pam. 27:17). Neraugoties uz spriedzi,
vinu saites izturéja, pateicoties kopigai apnémibai izprast valodas garigo dzilumu, ka
ari Hamana parliecibai, ka “jebkurs parravums starp draugiem ir visbriesmigaka lieta”
(ZH YV, 168). Hamana un Herdera draudziba bija intelektuali loti augliga, jo seviski attie-
c1ba uz vinu kopigo uzsvaru uz valodu ka kultiiras un gara dzives fenomenu. Herders
parnéma Hamana skatijumu uz valodas jusanas un poétiskajam sakném, kas stipri
ietekméja vina pasa darbu par tautas tradicijam un vésturi, t. sk. latviesu.** Dzilaka
analize parada, ka Hamana teologiskais ideals, lai arT augsts, praksé tomér saskaras ar
cilvécisko vajumu, kas ir redzams ari vina attiecibas ar Kantu, kur emocionala atsvesi-
natiba kontrastéja ar Himana idealajiem draudzibas mérkiem.**

Hamanis uzskatija, ka draudziba ir svéta telpa, kas ir riipigi jasarga. Vins to defingja
ka dzilu un intimu saikni, kura draugu domas un pieredze ir tik vértigas, ka vins ir gatavs
tas sargat no svesSiniekiem. Hamanis rakstija, ka vinu draugu atzinas ir vienigais Tpa-
Sums, kura vins atlaujas bat “savtigs un pat greizsirdigs” (R 1, 4), tadéjadi uzsverot So
attiecibu ekskluzivitati un nozimi. Vina plasa sarakste bija spécigs pretstats apgaismibas
racionalismam. Kamér Kants un citi apgaismotaji stradaja ar abstraktam idejam un
universaliem principiem, Hamanis izmantoja vestules, lai veidotu konkrétas un dzivas
attiecibas, kas balstitas uz personigu pieredzi, jitam un intelektualu mijiedarbibu. St
korespondence nebija tikai domu apmaina, bet gan draudzibas iemiesojums, kas kon-
trastéja ar sterilam filozofiskam debatém.®

Christina Jaremko-Porter, “Johann Gottfried Herder and the Latvian Voice” (doktora disertacija,
University of Edinburgh, 2008), 97-104.

John R. Betz, After Enlightenment: The Post-Secular Vision of J. G. Hamann (Malden, MA: Wiley-
Blackwell, 2009), 34-37.

Oswald Bayer, A Contemporary in Dissent: Johann Georg Hamann as a Radical Enlightener, trans.
Roy A. Harrisville un Mark C. Mattes (Grand Rapids, MI: Wm. B. Eerdmans Publishing Co., 2012), 3-7.
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Lai gan Hamanis uzskatija, ka konflikti draudziba paver iespé&ju izaugsmes iespé-
jam, vin$ ari atzina, ka cilvéka egoisms un nepilnibas bieZi vien traucé Sim procesam.
Ideali draudziba butu vieta, kura draugi var parvaret vajibas, tomer realaja dzive cilveka
nespéja iemiesot dieviskas pazemibas un pasaizliedzibas idealu padara So izaugsmi
sarezgitu (ZH I, 194). Spriedze starp idealo un realo ir redzama vina sareZgitajas attie-
cibas ar Kantu un Herderu.

Kenotiska draudziba  Hamana draudzibas nebija tikai filozofiski konstrukti, bet

ar1dzivas un praktiskas attiecibas, kas savijas ar vina teo-
logisko un filozofisko pasaules redz&jumu. Draudziba atspoguloja dzilo vajadzibu péc
atbalsta un izaugsmes, iemiesojot vina idejas ikdiena. Vina plasa sarakste, ko veidoja
tlkstoSiem véstulu gadu desmitu gaita, ne vien veicinaja intelektualu domapmainu,
bet ari sniedza emocionalu mierinajumu gritos brizos un palidzéja saglabat ticibu.'
Lidz ar to draudziba vinam bija pastavigs instruments, kas atbalstija gan pratu, gan
dveseli, klustot par dzives nepiecieSamibu, nevis tikai greznibu.

Pamatojoties uz Hamana attiecitbam ar Kantu un Herderu, var skaidri redzét, ka vinu
draudziba nebija vienkarsa un mieriga, bet gan izaicinoSs un dinamisks process. Dialogi
nebija tikai formalas filozofiskas debates, bet gan intensivas intelektualas cinas, kuras
domingja savstarpéjs respekts un vélme meklét patiesibu.’®* Hamana intelektualas cinas
veidoja vina metakritisko pieeju, kura vins atmaskoja filozofisko ideju sléptos pienému-
mus. Tomér vienlaikus Sis cinas radija ari spriedzi. Kanta racionalismu Hamanis uzskatija
par paternalistisku un atsveSinatu no realas dzives, jo tas ignoréja cilvéka pieredzes un
jatu svarigumu. Sis domstarpibas atkl3ja, ka pat dzilas draudzibas saités var pastavét
ievérojams sapratnes trikums un pat konflikts.

Hamana teologijai ir raksturigs drosmigs apgalvojums - draudzibai piemit sakrals
raksturs. S saikne ir cieSi saistita ar Kristus-Logos jédzienu, kur Kristus, iemiesotais
Vards (Jn. 1:14), ir pats Dievs, kas atsakas no savas dieviskas godibas, lai klltu par
cilvéku.’® So procesu apzimé ar terminu “kenoze” (grieku val. kévwoic - ‘iztuk3o3ana’)
(Fil. 2:6-7), kas Hamana interpretacija nozimée Dieva nolaiSanos un runasanu caur cilvé-
ciskiem, iemiesotiem un ierobeZotiem lidzekliem (N Il, 204).2° Atsaucoties uz patristisko

James C. O’Flaherty, op. cit., 24.

Charles M. Djordjevic, “Who Guards the Guardians? Kant, Hamann, and the Violence of Public
Reasoners,” Philosophical Journal of Conflict and Violence 3.2 (2019): 1-19.

John R. Betz, op. cit., 51.

Termins “kenoze” Hamana interpretacija patiesi apzimé Dieva nolaiSanos cilvéciskajos ierobe-
Zojumos, laujot komunikacijai caur raditiem lidzekliem, pieméram, dabu, vésturi un valodu.
Hamanis to izsaka $ai fragmenta: “Runa, lai es tevi redzétu! - ST vélédanas ir piepildita caur
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un luteranu tradiciju, Himanis uzsver Kristus kenozes nozimi ka dievisSkas tuvosanas un
pasiztukSosanas aktu, kur Dievs komunicé “ar radibu caur radibu” (N II, 198).

Siiemieso$anas teologija postulé, ka dievidka patiesiba atklajas nevis caur apgais-
mibas abstrakto logosu, bet gan caur cilvéciskiem ierobeZojumiem - valodu, vésturi
un sensorisko pieredzi. Hamanis So principu attiecina uz visam patiesam cilvéku attie-
cibam un savienibam, bet 1pasi uz draudzibu. Vina izpratne par draudzibu atspogulo
So kenotisko modeli, kur notiek sevis iztukSosanas akts. Tatad $ada sevis atvérSana un
tuvosanas ir iesp&jama caur ierobezotam radibam, kadi esam pasi.

Hamanis raksta: “Kas par noslépumu, kas par baudijumu, ko nevar aptvert, slépjas
uzticamu dvéselu savieniba!” (R |, 4) Sis citats iezimé, ka drauga smiekli vai asaras var
parveidot otra pasauli, sapludinot pratus un sirdis un radot savstarp€jas parmainas.
Hamana skatijuma tas nav tikai empatijas, sociala kontrakta vai psihologiskas saiknes
jautajums, bet dieviska kopiba, kur draugi piedalas viens otra dzivé, daloties ar savu
ievainojamibu un trauslumu, lidzigi ka Kristus iesaistijies cilvéces vésturé. Atskiriba no
Aristotela utilitarajam draudzibam vai Kanta racionalajiem ietvariem, Hamana draudzi-
bas saites ir kenotiskas, atspogulojot Dieva milestibu un “cilvéka analogiju ar Raditaju”
(N 11, 206).

Valodai Saja konteksta ir izSkiroSa loma. Hamanis valodu neuzskatija par apgaismi-
bas sterilo riku, bet gan par dievisku davanu, mediju un sakramentu, kas ir shekhinah -
vissvétaka vieta, tabernakls jeb dieviska klatbltne (N IlI, 237). Valoda nav cilvécisks
izgudrojums, lai izteiktu abstraktas idejas, bet gan galvenais veids, ka Dievs sevi atklaj.
Tapéc draudziba valoda kllst par svétu telpu, kura notiek dieviska atklasme. Caur var-
diem, vestulém un atklatibu draugi ne tikai veido savstarpéju saikni, bet ari pieskaras
muazibai, kopigi atSifrédami Dieva “grandiozo stastu”.?*

Tatad Hamana redzéjuma draudzibas saites nav vien pievienoti elementi, bet gan
pasas cilvéciskas eksistences kodols - dimensija, kas to defing, jo cilvéks ir radits tiesi
attiecbam un 3o attiecibu dél. STideja bija ka neatraujams pavediens Hamana prieks-
statu auduma. Cilveks nav vientula sala, bet attiecibas austs gobeléns, ko prasmigi
veido Dieva roka caur saitém ar lidzcilvéekiem, mudinot katru atklat savu dieviski doto
patibu. No 1758. lidz 1784. gadam vina epistularie darbi atklaj providenci ka augstako
roku - neredzamu, visvarenu spéku, kas caur draudzibas parbaudijumiem, parmainam
un sakralajiem briziem isteno pestiSanas planu.?

radiSanu, kas ir runa uz radibu caur radibu; jo diena dienai stasta, un nakts naktij pasludina Sis
zinas.” (N II, 198) Ta ir atsauce uz Psalmu 19:2-3, lai attélotu radiSanu ka dievisSku uzrunu radibas
pazemigam, ierobezotam formam.

John R. Betz, op. cit., 336.

Tpasi argumentéti 3o domu izsaka Gvena Grifita Diksone (Gwen Griffith Dickson) gramata Johann
Georg Hamann'’s Relational Metacriticism (New York: Walter de Gruyter, 1995). Hamana domasanu

212



Hamana draudziba ar Kantu un Herderu bija daudz vairak neka tikai kolégu attieci-
bas - tas bija vina intelektuala laboratorija. Vina sarakste, kuru veidoja tiikstoSiem ar
tinti rakstitu lapu, bija vina ideju asinsrite, kura vins parbaudija, attistija un precizéja
savus uzskatus. Sis attiecibas nebija tikai intelektualas, bet ari dvéseliski cie3as, kas
liecina par to, cik svarigas tas bija Hamana dzivé. Véstules Saja laikmeta, kad informacija
celoja léni, bija vienigais veids, ka uzturét regularu saikni. Hamana draugi loti augstu
vértéja pat vina 1sakas piezimes, jo tas nebija tikai informacijas nesgji, bet gan dzilas,
personiskas komunikacijas pieradijums, kas atskiras no ta laikmeta akadémiskajam un
publiskajam debatém. Hamanis izmantoja draudzibu, lai praksé istenotu savu filozo-
fiju, demonstréjot, ka patiesiba atklajas personiga mijiedarbg, nevis abstraktas logiskas
konstrukcijas.?

Hamana parrésia, kas aizglta no sokratiskas un pauliniskas tradicijas, bija teologisks
pienakums paust patiesibu draugu garigajam labumam.?* Pasludinot sevi par “viscélako
grécinieku”,? vins uzdrosinajas korigét savus draugus, pieméram, Kantu un Herderu, lai
veicinatu vinu konversiju, uzskatot, ka “ista draudziba” prasa “degosu sirdi” (R 7:156-
157; ZH 5:182). ST atklatiba tomér riskéja ar atsvesinatibu, ki redzams 1759. gada strida
ar Kantu un Berensu,? ka ari vina kritika Herdera traktatam.

caurvij izpratne, ka visa vésture, dzive un filozofija tiek pareizi interpretétas tikai tad, ja to uzskata
par Dieva un cilvéku attiecibu iemiesojumu. Sada pieeja dévéta par “relacionalu metakriticismu”.
Hamana izpratné dieviski-cilvéciskas attiecibas nav abstrakts teologisks jédziens, bet gan visap-
tveross princips, kas organizé visu realitati, sakot no Dieva dabas un cilvéka bitibas lidz valodai,
zinasanam, seksualitatei un attiectbam ar dabu. Tas ir dinamiskas, intimas un ietver Dieva aktivu
iesaistiSanos pasaulé un cilveka dzive.

Ronald Gregor Smith, Johann Georg Hamann, 1730-1788: A Study in Christian Existence (London:
Collins, 1960), 22, 37.

Parrésia, ka to apraksta MiSels Fuko sava darba Fearless Speech (2001), ir antikas filozofijas prak-
se, kas ietver patiesibas teikSanu ar personisku risku, lai uzlabotu klausitaja moralo vai garigo
stavokli. Fuko uzsver, ka tas aizgiits no sokratiskas tradicijas, kur Sokrats izmantoja atklatu kri-
tiku, lai veicinatu pasizzinu un tikumibu, un pauliniskas tradicijas, kur apustulis Pavils kristigaja
konteksta akcentéja patiesibas izteikSanu ka garigu pienakumu, lai glabtu dvéseles (pieméram,
1. Kor. 9:19-23).

Georg Wilhelm Friedrich Hegel, Hegel on Hamann, trans. Lisa Marie Anderson (Evanston:
Northwestern University Press, 2008), 16.

1759. gada strids ar Kantu un Berensu: péc Hamana konversijas vina draugi - Kants un Johans
griezties pie racionalisma, apSaubot konversijas derigumu. Hamanis atbildéja ar “Sokratiskajam
céldomam” (1759), veltitam “diviem” (Kantam un Berensam), kur kritizéja vinus ka apgaismibas
“apgaismotajus”, kas zaudéjusi dzives dzilumu. Sis strids radija spriedzi, bet neiznicinaja drau-
dzibu; tas bija parrésia akts, lai veicinatu vinu garigo atmodu (Ugis Sildegs, “Hamana autoribas
sakums: Londonas krize un Sokratiskas céldomas” // Ziemelu mags: Johans Georgs Hamanis,
sast. Raivis Bicevskis (Riga: LU Filozofijas un sociologijas instituts, 2014), 138-144).
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Hamana parrésia jeb “drosme teikt patiesibu” bija ciesi saistita ar vina teologiskajiem
uzskatiem. Vins uzskatija, ka patiesibas teikSana atdarina Kristus kenotisko jeb “sevis
iztukSoSanas” milestibu un pazemibu. Tas nozZimég, ka, sakot patiesibu, cilvéks atsa-
kas no personigajam értibam un varas pozicijam, lai kalpotu otra garigajai izaugsmei,
tiedi tapat ka Kristus atsacijas no savas dieviskas godibas, lai kalpotu cilvécei. ST pieeja
izskaidro Hamana draudzibas sareZgito dinamiku. Vins spéja drosmigi kritizét savus
draugus, pieméram, Kantu, vienlaikus saglabajot dzilu lojalitati. S1kritikas un lojalitates
lidzaspastavésana ir coincidentia oppositorum?®’ - pretstatu saskana. Hamanis atturéjas
publicét kritiskakos darbus, pieméram, “Metakritiku” (1784), Kanta dzives laika. Tas
liecina, ka vina mérkis bija nevis publiski apkaunot, bet milestiba veicinat draugu garigo
un intelektualo izaugsmi. Saja konteksta konflikti draudziba Hamanim nebija tikai per-
soniskas nesaskanas, bet gan instrumenti izaugsmei. 51 pieeja savienoja stingru kritiku
ar dzilu lojalitati un teologisku mérki. Kenozes un parrésia savieniba Hamana draudziba
ietvéra sevis iztukSoSanu patiesibas varda, lai draudziba klGtu par vietu, kura iemiesojas
dieviSka milestiba.

Gariga izaugsme Hamana metakritika ne vien apSaubija apgaismibas auto-
caur konfliktu nomijas idealus, bet ar saistija to ar draudzibas praksi ka
filozofisko ideju realu iemiesojumu. Reagéjot uz Kanta “tira
saprata” dogmatismu (ZH 5, 432), Hamanis uzsvéra, ka saprats ir nesaraujami saistits
ar cilvéka pieredzi, ieskaitot attiecibas, emocijas un valodu.? Vins draudzibu tvéra ka
metakritikas “laboratoriju”, kur teorétiskas debates transforméjas par praktisku mijie-
darbi, atklajot gan saprata ierobeZojumus, gan cilvéka atkaribu vienam no otra.
Hamana draudziba ar Herderu bija ka metakritikas praktiska izpausme, kas izcélas
vinu diskusijas par valodas izcelsmi. Hamanis noraidija Herdera antropocentrisko ska-
tTjlumu, uzstajot, ka valoda ir dieviSka davana, kas ne tikai savieno cilvéku ar Dievu un
[idzcilvékiem, bet ari atspogulo kenotisko tuvibu, kura Dievs runa “caur radibu”.?° Sis
debates, kaut reizém asas, veicinaja abpuseju garigo un intelektualo izaugsmi: Herders
smélas no Hamana idejam, kas velak ietekméja Sturm und Drang kustibas poétisko

Coincidentia oppositorum jeb pretstatu sakritiba ir metafizisks princips Johana Georga Hamana
filozofija, kas aizglts no Nikolaja no Kiizas (1401-1464) un attélo Skietami pretrunigu elemen-
tu vienotibu dieviskaja realitaté. Hamanis to izmanto, lai kritizétu apgaismibas racionalismu,
apgalvojot, ka pretstati - pieméram, saprats un ticiba, dieviskais un cilvéciskais vai valoda un
ideja - nav nesavienojami, bet harmoniski savstarpgji saistiti Dieva raditaja pasaulé, atklajot
dzilakas patiesibas caur paradoksu. Sis jédziens uzsver vina uzskatu, ka tirs saprats, atdalits no
pieredzes un ticibas, ir iluzors, jo pretstati pastav dieviska sintéze.

Johann Georg Hamann, “Metacritique on the Purism of Reason”, 205-218.

John R. Betz, op. cit., 177.
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un vésturisko izpratni, savukart Hamanis guva iedvesmu no Herdera entuziasma un
radosas energijas, stiprinot draudzibas ka svétas saiknes nozimi.

Attiecibas ar Kantu metakritika ilustréja saprata kritikas dinamiku draudziba.
Hamanis kritizéja Kanta “tira saprata” koncepciju ka atsvesinatu, kas ignoré saprata
atkaribu no pieredzes un attiecibam. Darba “Metakritika par saprata purismu” vins
apgalvoja, ka Kanta filozofija atdala sapratu no valodas un emocijam, $adi padarot to
par abstrakciju. STkritika ietekméja vinu draudzibu, jo Kants vina argumentus uztvéra ka
brizam nesaprotamus. Konflikts skara ari emocionalo limeni: Himanis véléjas empatiju
no sava drauga, tacu Kants atbildéja distancéti, radot vilSanos (ZH V, 289-292). Tacu
vienlaikus ST dinamika veicinaja izaugsmi - Hamanis pilnveidoja savu metakritisko pie-
eju, savukart Kants ieguva jaunas idejas savai filozofijai.

Sidinamika ilustré, ka Himana véstulu raksti$ana ka taustams, fizisks process radija
kontrastu ar apgaismibas abstraktajam idejam, kuras saprats tika atdalits no realas
dzives pieredzes un ikdienas konteksta.*® Kopuma Hamana metakritika - vina metode,
lai kritiski izvertétu un atmaskotu filozofisko priekSnoteikumu ierobeZojumus, - nebija
tikai teorétiska konstrukcija, bet praktisks instruments, kas caur konfliktiem un kon-
frontacijam veicinaja personisko un garigo izaugsmi, vienlaikus atklajot cilvéka dabiskas
ierobeZotibas, pieméram, egoismu, neizpratni un atkaribu, no dieviskas Zélastibas.

Hamana draudziba Hamana metakritika nav tikai vésturisks panémiens, bet
digitalaja laikmeta ari precizs diagnostikas riks, lai izprastu masdienu digita-

las komunikacijas dzilakos paradoksus. Hamanis kritiski
verteja apgaismibas centienus radit “tiru sapratu”, kas batu atdalits no empiriskas
pieredzes, emocijam un valodas. Vins uzskatija, ka $ada atdaliSana noved pie valodas,
kas zaudé savu jégu. ST doma ir satraucosi lidziga tam, ka darbojas masdienu socialie
tikli. Tapat ka 18. gadsimta filozofi centas “attirit” pratu, misdienu algoritmi mégina
reducét cilveku savstarpéjo saskarsmi uz kliksSkiem un 1tkSkiem, kas ir tikai kvantitativi
dati. Rezultata mes ieglistam komunikaciju, kas ir racionala algoritmu limeni, bet tai
trakst emocionala un gariga dziluma. Mérkis panakt “iesaisti” noved pie satura, kas ir
labs mijiedarbibu generésanai, tomér nespéj radit to dzilumu, kuru Hamanis uzskatija
par istas jégas un patiesibas avotu.

St analogija parada, ka digitalais laikmets, lai gan 3kiet progresivs, ironiski atkarto
apgaismibas laikmeta kliidas, radot dzilu saiknes krizi. Pastav tieSa saistiba starp
apgaismibas laikmeta ticibu universalai, racionalai patiesibai un digitala laikmeta palau-
$anos uz algoritmisku perfektumu un visaptvero$u savienojamibu. Ka norada Serija

Oswald Bayer, op. cit., 28-29.
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Terkle sava darba Alone Together (“Vieni kopa”), misdienu tehnologija, soloties bt
“musu intimitates arhitekts”, paradoksali noved pie “dzilas vientulibas” un tikai veicina
izolaciju.® Algoritmi, kas tiek pasniegti ka neitrali un pasivi, patiesiba ir izstradati, lai
maksimizetu laiku, ko lietotaji pavada platformas. Tie to panak, veidojot “atbalss kame-
ras” un pastiprinot emocionali uzladéetu, bet virspuséju saturu. Tas rada apburto loku:
vientuli cilvéki meklé saikni tieSsaisté, savukart platformu dizains vinu vientulibu tikai
vél vairak pastiprina.’? Sais vietnés un platformas digitalais stress un socialo mediju
gaidas tikai vél vairak saasina konfliktus pusaudzu draudzibas, ta atklajot, cik smagas
sekas ir virspuséjai, tehnologiju diktétai sazinai.®

Hamana kritika neaprobeZojas tikai ar problémas diagnosticésanu; ta piedava ari

risinajumu, kas balstas uz moralu un garigu reakciju, nevis tikai uz tehnologiskiem uzla-
bojumiem. Hamanis uzskatija, ka patiesa komunikacija notiek caur iemiesotu valodu,
kura ir ciesi saistita ar misu pieredzi un sajatam, nevis ar abstraktam idejam. Digitala
draudziba, kura aprobeZojas ar nopulétiem profila attéliem, ir sekls aizvietotajs auten-
tiskai, fiziskai klatbltnei un emocionalai saiknei. Ka norada pétijumi par autentiskuma
lomu socialo mediju iesaisté, pieméram, autentiskums socialajos medijos nav tikai
tendence, bet gan nepiecieSamiba jégpilnu kontaktu veidoSanai.** Hamanim patiesa
draudziba nav par to, lai iedzivinatu idealu télu, kas ir izveidots sabiedribas vai socialo
tiklu standartu ietekmé, bet gan pienemtu drauga nepilnigo, autentisko, nefiltreto klat-
batni un meklétu dzilaku savstarpéju sapratni. Vina teologija piedava divus galvenos
modelus, ka veidot dzilakas un jégpilnakas attiecibas.

1. Kenoze jeb sevis iztukSoSana ir radikals modelis digitalajai draudzibai, kas ir
tiess pretstats socialo tiklu logikai. Platformu mérkis ir sevis izcelSana un sociala
kapitala krasana, bet kenotiska draudziba ir aicinajums atteikties no tksku un
sekotaju medisanas. Patiesa draudziba ir individuali jutiga, prasa gatavibu bat
atvertam un ievainojamam, kas par prioritati izvirza otra labklajibu, nevis sava
téla pilnibu.

2. Parrésia ir drosme teikt patiesibu, pat ja tas ir griti un var izraisit nesaskanas.
Hamanis to uzskatija par teologisku pienakumu, kas kalpo drauga garigajam

Sherry Turkle, Alone Together: Why We Expect More from Technology and Less from Each Other
(New York: Basic Books, 2011), 1-3.

Sherry Turkle, op. cit., 13-20.

Amanda Lenhart et al., “Teens, Technology and Friendships,” Pew Research Center, August 6,
2015, https://www.pewresearch.org/internet/2015/08/06/teens-technology-and-friendships/
(skatits 26.11.2025.), 23.

Maria Bertocchi, “BeReal or BeFake? Diving into Social Media Authenticity” (magistra darbs,
Universita degli Studi di Padova, 2024), https://thesis.unipd.it/retrieve/2b0f5ca6-449a-44e7-89fc-
0f7c93078f4b/Bertocchi_Maria.pdf (skatits 26.11.2025.), 45.
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labumam. Digitalaja vidé, kas atalgo glaimus un virspuséju pozitivismu, parrésia
ir Sis pretestibas akts. Ta parveido komunikaciju no sevis reklamésanas par ie-
vainojamibas un atklatibas telpu, kur konflikti nav Skérslis, bet gan izaugsmes
iespéja.

Hamana kritika par “tukSam plapam” trapigi atspogulo misdienu digitalas vides
problematiku. Algoritmi tiek izstradati, lai noturéetu lietotaju uzmanibu, prioritizejot sen-
sacionalu un virspuséju saturu, kas izraisa atru, bet islaicigu iesaisti. Hamanis uzskatija,
ka valodai bitu jakalpo dieviskas patiesibas un labuma mekléjumiem, nevis virspusé-
jai izklaidei.® Vina metakritika aicina apSaubit digitalas savienotibas pienémumu un
mudina prioritizét kvalitati, nevis kvantitati.*® Kenotiska pasiztukSoSanas var mazinat
digitalo skaudibu®" un veicinat autentiskas saites. Pieméram, atteikSanas no filtrétiem
selfijiem par labu Tstam sarunam ar draugiem atspogulotu Hamana iemiesoto drau-
dzibu, kura saikne ir taustama un jitama.

Tatad Hamana draudzibas teologija ir morals aicinajums rikoties. Ta norada, ka digi-
talas dzives problémas (vientuliba, trauksme) nav tikai psihologiskas vai tehniskas, bet
gan sekas filozofijai, kas ir abstrahéjusi cilvéka pieredzi. Tad€l potencialais risinajums
ir mekl€jams, atgrieZoties pie autentiskas, kermeniskas un nefiltrétas draudzibas, kas ir
pretstats virspuséjam un mehaniskam attiectbu modelim.

Secinajumi Johana Georga Hamana draudzibas teologija ir spécigs un

aktuals arguments pret apgaismibas laikmeta raciona-
lisma un masdienu digitalas vides virspusibu. Sis pétijums demonstré, ka Haimana
metakritika nav tikai teorétisks panémiens, bet ar praktisks diagnostikas riks, kas
atsedz musdienu komunikacijas il0ziju un tas radito atsvesSinatibu. Himana redzéjums
par draudzibu ka dievisku, iemiesotu un valoda balstitu saikni ir tiess izaicinajums soci-
alo tiklu algoritmiskajai logikai. Kamér algoritmi komunikaciju reducé lidz skaitamiem
datu punktiem (klikski, Tkski utt.), Himanis atgadina, ka patiesas attiecibas veidojas
caur nepilnigu, nefiltrétu un autentisku klatbatni. Vina dzives paraugi, pieméram,
sarezgitas attiecibas ar Kantu un Herderu, atklaj, ka patiesa draudziba ir nevis utopija,

Jean M. Twenge, iGen: Why Today’s Super-Connected Kids Are Growing Up Less Rebellious, More
Tolerant, Less Happy - and Completely Unprepared for Adulthood (New York: Atria Books, 2017),
50-70.

Janna Anderson and Lee Rainie, “The Future of Well-Being in a Tech-Saturated World,” Pew
Research Center, April 17, 2018, https://www.pewresearch.org/internet/2018/04/17/the-future-
of-well-being-in-a-tech-saturated-world/ (skatits 26.11.2025.).

Tracy Vaillancourt et al., “Social Media Friendship Jealousy,” Evolutionary Psychology 22.1 (2024):
14747049231225738, https://doi.org/10.1177/14747049231225738 (skatits 26.11.2025.).
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bet gan dinamisks process, kura harmonija un konflikti savijas, veicinot garigu
izaugsmi.

Hamana idejas piedava konkrétu ricibas modeli. Vina kenozes (sevis iztukSoSanas)
un parrésia (drosme teikt patiesibu) koncepcijas parveido komunikaciju no virspuséjas
sevis reklaméSanas par ievainojamibas un atklatibas telpu. Tas nozimé atteikties no
ideala téla veidoSanas un pienemt, ka draudziba prasa pazemibu un drosmi bit patie-
sam. Sis radikalais skatTjums norada, ka risinajums digitalas vides raditajam problémam
(vientuliba, trauksme, tuksas plapas) nav jaunu lietotnu izstrade, bet gan atgrieSanas
pie draudzibas, kas ir nefiltréta, kermeniska un autentiska. Hamana idejas aicina apSau-
bit un atmaskot sléptos digitalo platformu priekSnoteikumus, kas attiecibas ir padari-
jusi par preci. Lai pilnigak izprastu draudzibas teologijas nozimi un lietojamibu, bitu
verts salidzinat Hamana uzskatus par draudzibu ar citu nozimigu domataju, pieméram,
Aristotela, Augustina vai Kirkegora, viedokli. Sada analize varétu atklat, ki Hamana uni-
kala teologiski eksistenciala perspektiva atskiras no citam filozofiskam tradicijam, kas
pétijusas draudzibu, sniedzot vél dzilaku ieskatu misdienu cilvéka socialas un garigas
dzives problematika.

Summary Divine Bonds of Friendship: Johann Georg
Hamann’s Theological Perspective on Friendship

This study examines the 18"-century thinker Johann Georg Hamann’s view of friendship
as a divine bond based on God’s love. By analysing Hamann’s letters to Immanuel Kant
and Johann Gottfried Herder, the key features of his idea of friendship are outlined,
which were influenced by his spiritual conversion in 1758, his critique of Enlightenment
rationalism, and his belief that language is a divine bridge between people. Using con-
ceptual and thematic analysis, the paper explores the practical aspects of friendship,
its theological foundation, and its metacritical dynamics, emphasizing the ability of
friendship to transform people and view conflicts as an expression of human weakness
within an ideal divine context. Hamann’s ideas provide tools for evaluating the mod-
ern digital age, where superficial relationships often obscure true authenticity, thereby
encouraging a return to friendship as a fundamental value of human life.

Keywords: Johann Georg Hamann, friendship, Enlightenment, metacritique, Immanuel
Kant, Johann Gottfried Herder, kenosis, parrhesia, digital age, language
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MADARA STADE

GARIDZNIEKU TELI NACIONALA
TIPIZEJUMA KOPAINA SVENA KUZMINA
ROMANA “SKAISTUMS UN NEMIERS”

Raksta skatita garidznieku Georgija Gapona un Karla Sillinga saistiba ar slavu (ukrainu, krievu)
un vacbaltieSu reprezentacijam Svena Kuzmina romana “Skaistums un nemiers”. Pétijums ir
balstits uz imagologisku romana lasijumu, koncentréjoties uz télos ietvertajiem imagotipiem,
pretstatiem (imagémam), vérotaja poziciju un tipiskojuma konceptu. Tika konstatéts, ka Gapona
un slavu reprezentacija bieZzi ietvertas pretrunas un to citadiskojums rada lielaku distanci ar
latvieSu pastélu. Savukart Sillings un vacbaltie$i romana attéloti ka “iek3gjais citadais”, kas tie$a
veida konflikté ar darba atveidotajiem latvieSiem.

Atslegvardi: imagologija, garidznieki, tautu téli, imagotips, imagéma, jaunaka latviesu literatira.

levads Lai gan romanu sérijas “Es esmu...” galvena koncepcija ir

saistita ar dazadu 19. un 20. gs. latvieSu rakstnieku dzives-
gajuma parskatisanu, iespéjams apgalvot, ka ST sérija tiecas no jauna aktualizét ari
pardomas par latvieSu nacionalo pasapzinu, ka ari iezZimét to vésturisko vidi un apstak-
lus - tostarp citu tautu ietekmes -, kuros ST paSapzina ir veidojusies. Lidzigi ka tas
vides konstruésana ir dazadu tautu un etnisko grupu mijiedarbei, turklat atseviskos
gadijumos tautu Tpasibas tiek koncentréta veida apkopotas ari atseviskos personazos,
kas tados gadijumos klist par nacionala téla ilustraciju. Saja zina sérijas darbu vida jo
pasi izcelams godalgotais, Karla Skalbes jaunibas dienam veltitais Svena Kuzmina

219


https://doi.org/10.22364/cl.76.13

romans “Skaistums un nemiers”?, kura nacionalo télu konstruésana iesaistita 1pasa
personazu grupa: dazadu kristigo konfesiju garidznieki. Balstidamies uz vésturisku
personu biografijam, Kuzmins ir spéjis daudzpusigi atveidot nacionalas piederibas un
religisko elementu saikni - tas galvenokart istenots caur pareizticigo priestera Georgija
Gapona un luteranu macitaja Karla Sillinga télu, kas pla3aka méroga parstav slavus? un
vacbaltieSus, starp kuriem romana latvieSiem jaatrod celS uz pasiem savu valsti un
nacionalo identitati.

Sis raksts tiecas atklat, ka romana atveidotie garidznieku téli tiek iesaistiti nacio-
nala tipizéjuma veidoSana, par pétijuma teorétisko pamatojumu izmantojot ima-
gologiju - teoriju kopumu, kas péta nacionalos télus literatira. Literaru tautu télu
analize ir blitiska, jo tas palidz atklat sabiedriba un kultiira dzili iesaknojusas uzskatu
sistémas attieciba pret nacionalitati un “citado”, kas joprojam turpina pastavet ari
musdienas. Italu pétniece Paola Gentile atzimé, ka imagologijai veltitaja literatara
religija bieZi tiek izcelta ka viena no galvenajam nacionalo télu defingjoSajam iezi-
meém, pieméram, pretstatijuma “Ziemeli-Dienvidi”, kur protestantiskas kultiras tiek
pretstatitas katoliskajam?. Saja pétijuma izmantots lidzigs princips, lai analizétu Svena
Kuzmina romanu “Skaistums un nemiers” un religiska konteksta skatitu pretstatu pari
“Austrumi-Rietumi™, ko Saja gadijuma iemieso romana atveidotie pareizticigo un lute-
ranu garidznieku teli.

Romans izpelnijies atzinigu kritiku novértéjumu un ieguvis vairakus nozimigus apbalvojumus, to-
starp Latvijas Sabiedriska medija gada balvu kultdra “Kilograms kultlras” 2023. gada un Latvijas
Literatlras gada balvu 2024. gada.

Lai gan lielako dalu no minéta slavu téla romana veido krievu kultiras motivi un ar tiem saistitie
stereotipi, Si téla konstrukcija ieklauti arT ukrainu identitates elementi, kas norada uz plasaku
télu grupas definéjumu.

Paola Gentile, “Religious Images of the Netherlands in Italy: An Analysis of Press Articles and
Novel Translations,” Dutch Crossing 44 (2020): 81.

Pretstatijums “Austrumi-Rietumi” arf ir ticis aprakstits imagologijas pétijjumos, pieméram,
Manfred Beller, “East/West,” in Imagology, the cultural construction and literary representation
of national characters, eds. M. Beller, J. Leerssen (Amsterdam: Rodopi, 2007), 315-318; Joep
Leerssen, “Imagology: On Using Ethnicity to Make Sense of the World,” Iberic@!: Revue d’études
ibériques et ibéro-américaines 10 (2016): 18.
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Teorétiskas Imagologija (latinu val. imago ‘téls’) ir salidzino3as litera-

pamatnostadnes tdrzinatnes apaksnozare, kas pievérsas tipizétu nacionalo
nacionala tipizéjuma  télu pétniecibai un starpkultlru reprezentacijai literattra.
pétniecibai romana Ta tiecas raksturot un analizét attieksmes, kas jau izsenis

pastavéjusas narativos, proti, binaras opozicijas “savéjais-
citadais” un “Seit-citur”, ar kuru palidzibu tiek konstruéti un pretstatiti tautu téli un
geografiski regioni®. So procesu pétnieciba atklaj, ka konkréta individu grupa uztver un
atveido svesiniekus, ka ari to, ka S1 grupa redz pati sevi attieciba pret “citado”. Lai gan
“citadais” parasti tiek attélots ka telpiski attalinats no “savéja”, komparativiste BriZita
Lehuesa (Brigitte Le Juez) izce| arT kategoriju “iekS€jais citadais” (anglu val. Inner Other)
jeb tautas un etniskas grupas, kas pastav lidzas “savéjam” taja pa3a teritorija®. Sada
situacija vérojama ar1 S. Kuzmina romana, jo ipasi Latvijas teritorija mitoso krievu,
vacbaltieSu un ebreju télojuma un to mijiedarbé ar latvieSiem, tapéc “iekséja citada”
jédzienu nepiecieSams nemt véra ari Saja pétijuma.

HolandieSu imagologs Jiips Lérsens (Joep Leerssen) uzsver, ka imagologijai janoskir
stereotipizéta tautu atveide no faktualiem aprakstiem’. Imagologisku télu konstrukcija
ir iesaistiti ar konkréto tautu saistiti stereotipi un kliSejas, ko imagologija dévé par
imagotipiem?®. Tie var izpausties gan ka vienkarsi apgalvojumi, gan novérojumu attie-
cinasana uz kadu tautu bez pétijumos pieradita pamatojuma, kas norada uz to, ka
imagotipi izsaka iedomatas, nevis faktos balstitas iezimes®. Imagotipizé€jumu iespéjams
Istenot gan caur visparinajumu, kad vienlaikus tiek atveidota visa tauta kopuma (pie-
méram, “ka jau pie krieviem, dzert saka labu laiku ieprieks”'?), gan caur tipiskojumu??,
kad viena téla koncentréti konkrétai tautai piedévétie imagotipi (“vinam piemita istens
Vidzemes laucinieka 3arms”12). Sis pétijums koncentréjas uz otro imagotipizacijas veidu,
jo taja ieklauti arT gadijumi, kad romana atveidotie garidznieki plasaka méra parstav
veselas tautas telu.

Brigitte Le Juez, “Cosmopolitan Theory: Examining the (Dis-)location of Imagology,” Metacritic
Journal for Comparative Studies and Theory 7 (December 2021): 6-27.

Ibid., 17.

Joep Leerssen, “The Rhetoric of National Character: A Programmatic Survey,” in Poetics Today
21 (2000), 267.

Manfred Beller, “Perception, image, imagology”, 9.

Joep Leerssen, “Image,” in Imagology, the cultural construction and literary representation of
national characters, eds. M. Beller, J. Leerssen (Amsterdam: Rodopi, 2007), 342.

Svens Kuzmins, Skaistums un nemiers (Riga: Dienas Gramata, 2023), 297.

Joep Leerssen, “Type,” in Imagology, the cultural construction and literary representation of na-
tional characters, eds. M. Beller, J. Leerssen (Amsterdam: Rodopi, 2007), 450.

Svens Kuzmins, op. cit., 103.
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Imagologiski téli nav statiski vai viendabigi - laika gaita un vésturisku parmainu
ietekme tie uzkraj vairakus imagotipu slanus, kas nereti nonak krasa pretstata viens
ar otru'®. Saja zina imagologija par hrestomatisku kluvis piemérs par vaciesiem, kuri no
romantiskiem sapnotajiem (19. gs.) partapa par vienu no kareivigakajam tautam Eiropa
(20. gs.). Sadas bieZi sastopamas pretrunu sistémas viena téla robeZas tiek sauktas par
imagémam (anglu val. imageme), un to analize palidz dekonstruét pat Skietami stabilus
tautu télus; ari Saja pétijuma tam tiek pievérsta pastiprinata uzmaniba.

Lai veiktu pilnvértigu nacionalo télu analizi teksta, nepiecieSams nemt véra ari skat-
punktu un subjektivo nostaju, caur ko tiek istenots kadas tautas imagotipizéjums. Sim
nolukam imagologija tiek aktualizéts Skirums starp pastélu (anglu val. auto-image) un
svestélu (anglu val. hetero-image)**. Pastéls atspogulo autora uzskatus un attieksmi
pret savu kultlru, tapéc tas ir ciesi saistits ar “savéjo” - tuvo, pazistamo. Savukart
svestéls parstav “citado” - citas tautas un etniskas grupas, kas dazadas pakapés atski-
ras no autora pastéla. Tomér, ka atzinusi literatlrpétniece llze Laksa-Timinska, Sados
gadijumos “ir iesp&jams runat tikai par teksta identificéjamo rakstnieka pastélu, kas
nav vienadojams ar rakstnieka realo personibu un uzskatu sistemu”®. lespéjams, Si
sareZgijuma dél Jups Lérsens min vél vienu jédzienu pari: vérotajs (anglu val. spector)
un vérojamais (anglu val. spected), kas bez autora ietver ari teksta véstitaju un télus®e.
Ari Saja darba, runajot par skatpunktu, caur kuru realizéta imagotipizacija, tiek lietoti
termini “verotajs” un “veérojamais”. Savukart, minot tautas télu kopuma saistiba ar
“savéjo” un “citado”, tiek izmantoti termini “pastéls” un “svestéls”.

Vérotaja noteikSanu romana “Skaistums un nemiers” dazbrid sarezgi komplicéta
vestijuma struktura, kuras izveide Svens Kuzmins iedvesmojies no Karla Skalbes pasa-
kas “Ka es braucu Ziemelmeitas lkoties””. Romana galvenais, viszino3ais véstitajs ir
realizéts pirmaja persona; vina identitate netiek atklata, tacu var minét, ka véstitajs vis-
maz dal€ji uznemas autora poziciju - par to liek domat dazadas piebildes romana teksta,

Joep Leerssen, “Image”, 333-334.

Joep Leerssen, “Imagology: History and Method”, 17-32.

llze Laksa-Timinska, “Méginot izprast 20. gadsimta 20. gadu padomju latviesu identitati. Roberta
Eidemana gara stasta “lelenktie” imagologisks lasijums,” Letonica 56 (2024): 37.

Joep Leerssen, “Imagology: History and Method”, 27. Sis koncepts dalgji parklajas ar naratologija
iedibinatajiem fokusétaja un telpiska skatijuma jédzieniem, pieméram, Janis Ozolins, levads
naratologija (Riga: LU Literataras, folkloras un makslas institats, 2025), 75, 80. Nakotné par liet-
derigu uzskatama cieSaka naratologijas un imagologijas teorétiska sasaiste attieciba uz vérotaja
subjektivas pozicijas izpéti, taCu tas nav i raksta mérkis.

K. Skalbes pasaka sakas ar teikumu “Kads jarnieks man pastastija Sadu pasaku”, kuru S. Kuzmins
sava romana sakuma pielagojis ka “Kads rakstnieks man pastastija $adu stastu”.
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kuras vestitajs aktualizeé savu nostaju vai izveles véstijuma virziba®. Karlim Skalbem vel-
titajos fragmentos viszinoSo véstitaju nomaina pats Skalbe, kurs pirmaja persona stasta
par saviem piedzivojumiem. Tatad Sajos fragmentos imagologiskais vérotajs ir Skalbe,
kur$ pats sastopas ar sevis raksturotajiem tautu téliem, tostarp macitaju Karli Sillingu.
Par Krievzemes notikumiem romana véstits treSaja persona, kombiné&jot dazadu télu
skatpunktus ar viszino3a véstitaja redz&jumu. Saja gadijuma imagologiska vérotaja
poziciju uznemas gan téli, gan pats véstitajs. Sadu vérotaju daudzveidibu attieciba pret
vérojamo nepiecieSams nemt véra analizes gaita, jo ta var ietekmét télu detalizaciju.

Lai konstatetu romana garidznieku télos ieklautos imagotipus, imagémas, tipisko-
juma gadijumus, ka ari skatpunkta un subjektivitates iezimes, tika izmantota tuvlasisa-
nas metode, jo ipasi koncentréjoties uz Gaponam un Sillingam veltitajiem fragmentiem.
Vienlaikus péc nepiecieSamibas tika skatiti ari papildu teksti (vésturnieku pétijumi,
atminu stasti) un atseviskos gadijumos lugti romana autora komentari.

lejugt velnu droska: Lai gan konceptuali romans “Skaistums un nemiers” ir
priesteris Georgijs veltits Karla Skalbes agrinajai dailradei un jaunibas
Gaponsunslavu télu  gadiem, véra nemama dala no darba teksta vésta ari par
reprezentacijaromana talaika notikumiem Maskava un Sanktpéterburga. Bitiska
nozime Sajos fragmentos ir religijai, kas nereti ir vienigais
mierinajums romana atveidotajiem stradniekiem un zemniekiem, kuru dzives apstakli
ir visnotal skaudri un bezcerigi®®. lespéjams, tapéc Svétas sinodes virsprokurors
Konstantins Pobedonoscevs romana sakuma izsaka pienémumu, ka “dzive Krievijas
impérija ir gariga prakse”.
Zimigi, ka romana véstijums par Krievzemes notikumiem sakas tieSi baznica: tiek
aprakstita aina baznicas pagraba ierikota elektrosadales stacija, kur viens no varo-
niem - Ivans Kalajevs* - pieslédz stravu pilsétas iluminacijam par godu cara Nikolaja Il

Saja gadijuma vajadzétu pienemt, ka véstitajs parstav nevis realo darba autoru, bet gan romana
implicito, fiktivo autoru.

So télu dzives apstak|u skarbums un neparedzamiba romana izpauZas gan ikdienas ainu aprak-
stos, gan, pieméram, Hodinkas lauka tragédijas télojuma, kur vairak neka tikstoS zemnieku un
pilsétnieku tika nomiditi lidz navei Nikolaja Il kronésanai veltitajas svinibas, lai tiktu pie davanu
pacinam.

Svens Kuzmins, op. cit., 59.

Ivana Kalajeva téls vienlaikus ir ari vésturiska persona - socialistu revolucionaru partijas jeb eseru
biedrs un vélak art terorists. 1905. gada februari Kalajevs ar pastaisitu spridzekli noslepkavoja cara
tévoci, lielknazu Sergeju Aleksandrovicu, par ko tika sodits ar navi (Anke Hilbrenner, “Of Heroes
and Villains - The Making of Terrorist Victims as Historical Perpetrators in Pre-Revolutionary
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un Aleksandras Fjodorovnas kronésanai??. Neparasta vide - elektrosadales stacija bazni-
cas pagraba - jau sakotnéji rosina asociacijas ar binarajam opozicijam “zinatne-religija”,
“profanais-sakralais” un plasaka méra norada ari uz paradoksiem tauta, kas So vidi
apdzivo. Sadu iespaidu pastiprina ari apkartéjo télu riciba un reakcija: diakons par-
met krustu Kalajeva rokam un elektribas sledzim, bet baznicas apmeklétaji ir manami
satraukti - elektribas pieslégSanas bridi kada vecina nokrit zemé un skali vaimana:
“Otl, boxeHbKka munocmuseslill, oli da nomozau®!”?* Sada kontrastu amplitida norada
uz imagémas lietojumu jau pasa romana sakuma - $aja gadijuma to veido tieksme
uz progresu (diakona atbalsts) un bailes no jauna, nezinama (vecinas reakcija), ka ar1
ieprieks minétas binaras opozicijas. Baznicu $aja aina iesp&jams uztvert ari ka krievu
sabiedribas mikromodeli: nemiers un pretrunas dievnama plasaka méra atspogulo tos
pasus procesus ari Krievijas impérija kopuma.

Baznicas fragments funkcioné ka iepazisanas ar slavu télos ietvertajiem pretstatiem,
bet to izvérsums mekléjams viena no kosakajiem Krievzemes fragmentu personaziem
romana: pareizticigo priesteri Georgija Apolonovi¢a Gapona, kurs, tapat ka vairums
citu romana personaZzu, balstits uz realas vésturiskas personas. Tapat ka romana, ari
istajam priesterim Gaponam bija biitiska loma 1905. gada revoliicijas notikumos - tiesi
vina vadita Péterburgas stradnieku organizacija un tas atbalstitaji 1905. gada 22. jan-
vari*® devas pie cara Nikolaja Il uz Ziemas pili Péterburga ar peticiju par stradnieku
apstaklu uzlabo$anu. ST datuma notikumi tiek dévéti ari par Asinaino svétdienu - pie
Ziemas pils Gapona vaditos protestétajus (dazi no tiem nesa ikonas, krustus un cara
portretus) sagaidija brunots karaspéeks. Pret gajiena dalibniekiem atklaja uguni, un,
péc konservativam aplésém, sadursme tika nogalinati ap 150 cilvéku un vél aptuveni
450 tika ievainoti?®.

Gaponu iespéjams uzskatit par kontrastiem bagatako slavu personazu romana, tur-
klat pretrunigums izpauzas gandriz katra no S1téla aspektiem, tostarp arivina attiecibas
ar garigumu un religiskam institacijam:

Russia,” in Victimhood and Acknowledgement: The Other Side of Terrorism, ed. P. Terhoeven
(Berlin: De Gruyter, 2018), 19-38).

Svens Kuzmins, op. cit., 22-23.

Vai, milo Dievin, vai, palidzi! (Krievu val.)

Svens Kuzmins, op. cit., 22.

9. janvari péc veca stila.

Walter Sablinsky, The Road to Bloody Sunday. Father Gapon and the St. Petersburg Massacre of
1905 (Princeton: Princeton University Press, 1976), 238-243; 267. Apléses par miruSo un ievainoto
skaitu stipri atSkiras: Krievijas impérijas prese centas Sos skaitlus atveidot daudz zemakus, neka
tie patiesiba bija, savukart Rietumu presé upuru skaits tika parlieku parspiléts. Saja raksta izman-
totas konservativas laikabiedru apléses, kuras sava pétijuma detalizeti skatijis Volters Sablinskis.
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Georgijs Gapons kreisi noskanotu inteligentu vida bija iemantojis slavu ka vajpra-
tigs priesteris, kurs gatavs izsaukt Dievu uz dueli un iejagt droska velnu. Vins ne-
partraukti spékojas ar Garigds akadémijas vadibu, vienmér bija uz atskaitisanas
robeZas, tacu neizskaidrojama veida tomér pamanijas neizkrist.”

Gapona gaitas romana saglaba visnotal cieSu saikni ar realajiem biografiskajiem
faktiem: tiek minéta gan priestera ukrainu izcelsme, kas noprotama péc téla runas iezi-
meém, gan dazadi atgadijumi un notikumi no pasa priestera atminu télojumiem?, Tomér
veids, kada Sie elementi tiek kombinéti un papildinati romana teksta, vérs priestera télu
tikpat neparedzamu un haotisku ka visu slavu koptélu romana gaita. Ar Gaponu saistitie
fragmenti un situacijas brizam sasniedz pat absurda robeZu, turklat tajos saskatamas
ari vairakas nacionalas kliSejas, pieméram, parmérigs alkohola patérins un vétrainas
emociju izpausmes. Tas redzams epizodé, kad pie Gapona vérsas kads virs no kaiminu
draudzes ar ligumu novadit aizligumu par vina nelaika sievu. Gapons piekrit, tacu tas
sadusmo kaiminu draudzes priesteri:

Bet vakara atceres mielasta iespéries kaiminu draudzes priesteris, pieléjies ka
tdensvedéjs, un grasijies Gaponu sist ar krucifiksu. Béru viesi, savukart, célusies
kajas, lai klapétu piedzérusos priesteri. Kurs kuru pieklapéja, to es diemZzél nezi-
nu - tapat ka to, vai Sis stasts vispar ir patiess [..].%°

Valodas lietojums, pieméram, sarunvalodas vardi “iespéries”, “piel&jies” un “klapét”,
pieskir tekstam spécigu emocionalo nokrasu un atkartoti modelé situaciju, kura pro-
fanais (kildas, stiprs reibums) tiek kombinéts ar sakralo (nelaika izvadiSana), veidojot
kartéjo imagému. Citadiskojoss elements Saja fragmenta ir pasa véstitaja nostaja - vés-
titajs piepesi iezimé savu distancéto poziciju, atklajot, ka tiesi vins ir imagologiskais
vérotajs. leprieks konstatéta véstitaja sasaiste ar implicito autoru norada uz to, ka saja
gadijuma vérotajs apraksta notikumus no pozicijas, kura latviesi ir pastéls, bet slavi -
svestéls jeb “citadais”.

SiZeta gaita Gapona téls piedzivo kardinalas parmainas. Var apgalvot, ka Sis process
plasaka méra ilustré ari parmainas, ko revoliicijas laika piedzivo krievi - tatad tiek fik-
séts laika posms, kad notiek imagologija definéta imagotipu “slanu” maina, un rezultata
tautas tela rodas jaunas pretrunas. Lai gan krievu télu tautiba romana ne vienmér tiek

Svens Kuzmins, op. cit., 55-56.
Georgy Gapon, Istoriya Moey Zhizni (Moscow: Kniga, 1990).

Svens Kuzmins, op. cit., 70; Sis fragments, lai gan pasniegts makslinieciski paspilgtinata veida,
ir balstits uz pasa Gapona atminu pierakstiem, konkrétak, par vina priestera gaitam Poltava
(Georgy Gapon, op. cit.).
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tieSa veida nosaukta, tadi elementi ka krievu valoda un sadzives realijas (pieméram,
tautisks zemnieku krekls) norada uz télu piederibu pie konkrétas nacionalas grupas.
Turklat gadijumos, kad téli pieder pie citas tautas, pieméram, pie ebrejiem, somiem,
arméniem, tas teksta tiek eksplicéts. Tatad Gapona parmainas galvenokart saistitas
tiesi ar slavu télu grupu.

Sakotnéjais Gapona raksturojums izcel vina piederibu pie pareizticigas konfesijas
garidzniecibas - tiek aprakstits priestera térps un ariene, ka art iespaids, ko Gapons
priestera veidola atstaj uz apkartejiem:

Priestera térpad, kas sniedzas lidz potitém, vins bija elegants ka Saha figira. Bron-
zas krusts uz kratim padarija iespaidu vél nopietnaku. Garie pika melnie mati un
barda pieskira vinam gandriz pravietisku izskatu. Nesagatavotam cilvékam saru-
na ar Gaponu varétu rasties sajita, ka vina tumso acu skatiens svilina adu.*

Gapona arieni Saja fragmenta drizak varétu saukt par tipizétu, jo taja izcelti vizualie
elementi, kas bieZi sastopami pareizticigo priesteru apgérba un izskata. Tacu vienlaikus
tada iezZime ka priestera svilinoSais skatiens norada uz intensivu, stihisku emocionalitati,
kas ieprieks konstatéta romana slavu télos (pieméram, béru mielasta aina). Parmainas
Gapona izskata un uzvediba sakas driz péc vina iesaistiSanas politiskajos procesos un
pilsétas labdaribas struktiiras, un rezultata priestera téls iegust ikdieniskakas Skautnes:

- Svétotév, tu parak daudz pipé, - vina teica un iznéma papirosu no Gapona
pirkstiem.

- Gara diena, Sasin. [..] - Gapons atbildéja un ar zabakiem kdjas iekrita Cikstosaja
atsperu gulta. Kédé iekartais krucifikss noslidéja no vina kratim.*

Saja fragmenta tiek izvérstas sadzives ainas, kuras redzami dzives apstakli, kados
nacas dzivot lielai dalai talaika Sanktpéterburgas iedzivotaju. Fragmenta turpinajuma
Gapona dzivesbiedre Aleksandra - viena no vina vadita Sv. Olgas bérnunama aizbilsta-
majam - spodrina vina krucifiksu ar zobu pulveri, kamér pats Gapons vanna spéléjas
ar papira kugiti. Teksta tiek minétas priestera sasvidusas dranas un blusas vina krasu
apmatojuma. Sajos fragmentos priestera, harismatiska oratora un stradnieku tiesibu
aizstavja loma kllst otrskiriga un Gapons lasitajam atklajas ka vienkarss cilvéks - tads
pats ka citi pilsétas iedzivotaji.

Svens Kuzmins, op. cit., 56.
Turpat, 141.
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Viskrasakas parmainas priestera téla notiek péc Asinainas svéetdienas, lidz ar revola-
cijas sakumu. Gaponam nakas mainit savu arieni, lai izvairitos no aresta par stradnieku
gajiena vadiSanu - vinam tiek apgriezti mati un barda, kurus vina sekotaji saglaba ka
relikvijas®2. Savukart péc matu grieSanas ainas Gapons attalinas no jebkadiem vizuala-
jiem elementiem, kas vinu saistitu ar garidzniecibu vai slavu kultlru; ta vieta vins sak
lidzinaties modigam arzemniekam:

Piecélas Gapons dzeltenigd uzvalka ar pukainu kravati ap kaklu. Vins izskatijas
ne vairs péc priestera, bet gan péc spanu flamenko makslinieka: gludi skuvies, ar
smalkam, modigam dsinam, kas lidzinajas pie virslipas pielimétam kurpju auklas
gabalam.®

Tadejadi Gapona parmainas sasniedz augstako punktu vienlaikus ar revoliicijas
sakumu, kas ir iz8kiroSs bridis ari visas tautas parmainu konteksta. Tas atkartoti ilustré
priestera téla saikni ar nacionalo portretéjumu kopuma.

Rezuméjot - priesterim Gaponam ir vairakas funkcijas kopéja slavu reprezentacija
romana. Pirmkart, vins iemieso vairakas slavu télos bieZi ietvertas imagémas (pro-
fanais-sakralais, tradicionalais-nekonvencionalais) un sados briZzos funkcioné ka
koncentréta svestéla reprezentacija. Otrkart, Gapona téla mainigums un nestabilitate
(vizuali, ideologiski, mentali) ilustré parmainas, ko revoliicija piedzivo vesela tauta.
Svarigi atzimét, ka slavu télu citadiskoSana bieZi iesaistiti tiesi religiskas ikdienas ele-
menti, tostarp priestera apgérbs, cilvéku ligSanas ipatnibas, izpratne par to, kas ir
svéts, - tas apstiprina ievada minéto apgalvojumu par religijas nozimi literaras tautu
tipizacijas procesos.

Dieva darznieks: At3kiriba no stihiskajam, haotiskajam brazmam, ar ko sais-
macitajs Karlis tami romana notikumi Krievzemé, vacbaltiedu téls romana
Sillings un vacbaltieSu rosina pret&ju - stabilu un atturigi vésu - iespaidu, vismaz
reprezentacijaromana lidz bridim, kad ari Latvijas teritorija sakas 1905. gada
revollcija. VacbaltieSu klatbatne un parsvars par latvie-
Siem romana sakuma rada bezcerigi nomacosu iespaidu, vél jo vairak tapéc, ka tiek
aprakstita arl pasu latvieSu parvacosanas.
Ta ka vacbaltiesu apraksti galvenokart istenoti tajos fragmentos, kur véstijumu pir-
maja persona virza pats Skalbe, tad ari distance starp latvisko vérotaju un vacbaltiesu

Svens Kuzmins, op. cit., 280.
Turpat, 321.
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vérojamo ir mazaka neka slavu télu gadijuma, kur vérotaja pozicija galvenokart pausta
tresaja persona vai ar hronologisku nobidi. Skalbe romana ir noraidoss pret vacu
ietekmi uz latvieSiem, jo Tpasi saistiba ar muizniecibas un zemnieku attiecibam, kuras
vin$ vacbaltie3u ricibu rezumé $adi: “Sita parazitu banda visai tautai séd uz kakla!”**
Tapat romana skarta garidzniecibas ciesa saistiba ar vacbaltiesu kultliru un muiznie-
cibu - jo Tpasi caur Nitaures macitaja Karla Sillinga télojumu.

Pirmoreiz Sillings romana attélots péc tam, kad macitajs lauj Skalbem parlaist nakti
savas majas, kur abi pavada kopigu vakaru, diskutéjot par cenzliru un latvieSu tiestham
uz pasnoteik3anos. Véra nemama ir krasa at3kiriba starp Gapona un Sillinga rakstu-
roSanas panémieniem. Gaponam veltitajos teksta fragmentos sastopami detalizéti,
pat eksotizéjosi apraksti par priestera arieni un tas izmainam, savukart Sillinga aréjais
izskats netiek aprakstits nemaz. Varétu teikt, ka macitaju raksturo nevis vina ariene, bet
drizak ap vinu valdosa kartiba un dzives telpa sastopamie priekSmeti: piikainas ¢ibas
ar bumbuliSiem, vienkarss, bet miligi iekartots salons, holandieSu krasns. Atmosféras
paspilgtindjumam tiek attélots, ka Sillinga meita blakusistaba vingrinas klavierspéle,
turklat mazikas skanas iezimé ari pavérsienus Sillinga un Skalbes dialoga®. Sada pieeja,
iespéjams, rada, ka no vérotaja skatpunkta vacbaltieSu macitaja téls tiek uztverts ka
pazistams, tapéc taja nav nepiecieSama lieka detalizacija.

Dialoga ar Skalbi Sillings pauZ, ka “latvietim konstitiicija bas laundka par navi”,
un uzsver augstakas varas nepiecieSamibu attieciba pret latvieSiem, pamatojot to
ar kartibu, kas pastav daba®. lespéjams, caur Sillinga teikto tiek pausts uzskats, ko
parstavéja vairums talaika vacu muiZniecibas Latvijas teritorija - taja bridi macitajs ir
ne tikai individuals tels, bet ari veselas etniskas un kultiiras grupas iemiesojums jeb
tipiskojums. Par batisku uzskatama ari galvena varona un Sillinga diskusija par cenziiru
un tas nepiecieSamibu attieciba uz latvieSiem pieejamo literatliru. Kad Skalbe jauta
macitajam, vai tas sevi uzskata par Dieva cenzoru, Sillings atbild:

- Akurat otradi, Karli. Vai es roZu krimam varu aizliegt augt? Ja! Es varu vinu no-
giftét jeb ar sakném no zemes izraut. Bet vai es varu vinam to atlaut? Né. Es varu
domat, ka vinam to atlavis esmu, bet ne jau manas gribéSanas un atlausanas
dél vins augs un bls. Es cenzors esmu varbdt tikai sava draudzé, bet ari tur man
dot par méru atlausanu nebds briv, jo es caur savu iejauksanos roZu kramu tikai

Svens Kuzmins, op. cit., 411.
Turpat, 14-16.
Turpat, 16.
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sakroplosu. Vai redzat nu, cik bezspécigs esmu? Ne es atlaut ko varu, nedz noliegt.
Tikai... Ka lai pasaka? Dem folgen, was in der Natur geschrieben steht®”.%

Sillinga atbilde ir izsvérta un racionala, kas pladaka méra saskan ar romana kon-
struéto rezervéto un punktualo vacbaltieSu svestélu® un kontrasté ar slavu télu emo-
cionalitati un neparedzamibu. levéribas cieniga ir art macitaja tendence saruna lietot
vacu valodu, automatiski pienemot, ka sarunbiedrs vinu sapratis. Dabas simbolikas
lietojums tautas apzimésanai, ka ari nepiecieSamiba péc metaforiska “darznieka” Sis
tautas un zemes uzraudziSanai liela méra saskan ar vacbaltieSu konstruéto Baltijas télu
un savu lomu taja. Germaniste Ulrike Plata (Ulrike Plath) So motivu saista ar Heimat
jeb dzimtenes konceptu, kura vaciska ietekme ir atbildiga par lidzsvara un kartibas
ievieanu nepieradinata, meZoniga vide*. Sillinga teikto caurvij parlieciba, ka hierar-
hiskas attiecibas starp macitaju un draudzi un plasaka méroga ari starp vacbaltieSiem
un latvieSiem saknojas dabiskos, dieviskos un tatad neapstridamos likumos. Tiesi Sis
uzskats talakaja romana gaita noved pie tieSas konfrontacijas ar revolucionari noska-
notajiem latvieSu téliem.

1905. gada vasaras nogalé, kad Krievijas impérija arvien plasaka vértas revolucio-
nara kustiba, Vidzemes un Kurzemes guberna norisinajas laukstradnieku streiki, kurus
Nitauré un Skriveros palidzéja organizét LSDSP biedrs Janis Liepins (Stenka)*. Viena no
ipatnéjakajam protesté$anas formam bija t. s. baznicu demonstracijas. Sadu demonstra-
ciju iemesli bija vairaki: pirmkart, baznicas bieZi vien atradas netalu no muizam, kuras
tika izvietotas karaspéka vienibas nemieru apspiesanai, un, otrkart, macitaji vishiezak
parstavéja tieSi muiZnieku intereses un nosodija streikotaju un demonstrantu ricibu“.
Tatad baznica un tas garidznieki streikojoSo uztveré iemiesoja vacbaltieSu vértibas un
identitati, kas daudzu gadsimtu garuma bija domingjusi par visu latvisko un rosinaja
latvieSu dusmas un pretoSanos. Romana “Skaistums un nemiers” aprakstitas baznicu
demonstracijas Erglos un Nitauré liela méra ilustré So nostaju ar vairakiem konkré-
tiem piemériem. Vispirms tiek aprakstita demonstrantu pulcésanas ap Erglu draudzes

Sekot tam, kas daba ierakstits (vacu val.).
Svens Kuzmins, op. cit., 16.

Butiska télu grupa vacbaltieSu reprezentacija romana ir muiznieki, tostarp barons fon Tranzée-
Rozeneks un Oskars fon Gerstenmeijers, kuru portretéjuma ari redzamas ieprieks minétas iezi-
mes.

Ulrike Plath, “Heimat: Rethinking Baltic German Spaces of Belonging,” in Kunstiteaduslikke
Uurimusi 23(3-4): 55-78.

Liga Lapa, “MeZabrali Vidzemé 1906. gada,” Latvijas Véstures Institita Zurnals, 4 (2009): 71-91.

Liga Lapa, “Kaujinieku darbiba 1905. gada otraja pusé,” Latvijas Véstures Institita Zurnals, 4
(2010): 44-68.

229



macitaja Kélera muizu. Kad Kélers beidzot atsaucas prasibam iznakt pie demons-
trantiem, vinam iespieZ rokas sarkanu karogu ar pavéli “nem savu krustu un nes uz
baznicu!™3. Ari Saja fragmenta macitaja reakcija nav izteikti emocionala - ta vieta, lai
atklati protestétu, Kelers bez ierunam pienem karogu un nes to procesijai pa prieksu,
kamer demonstranti vinu pavada dziedadami un smiedamies. Driz vien pula uzmanibu
noveérs vietéjas muizas parvaldnieks, un talakais macitaja liktenis lasitajiem paliek nezi-
nams*. Gadijums ar Kéleru romana veido tematisku ievadu par baznicu demonstracijam,
kam seko izvérstaks fragments par citu atgadijumu - Soreiz par macitaju Karli Sillingu.
kuras aprakstus autors balstijis galvenokart uz vésturiskam liecibam un Latvijas Valsts
véstures arhiva atrodamajiem pratinasanas protokoliem*. Dievkalpojuma laika baznica
ierodas demonstranti, tostarp studenti, skoléni un amatnieki, kuri liek Sillingam novilkt
macitaja dranas, kamér viens no galvenajiem agitatoriem, Janis Liepins, kapj kancelé
un saka draudzei runu, kura cité Jekaba véstuli no Jaunas Deribas:

- Jus gribat dzirdét Dieva vardu? Tad uzklausiet! - vina vardi atbalsojas baznicas
augstajas velvés. - Jékaba véstule, piekta nodala. Raudiet un vaimandjiet, bagat-
nieki, par tam nelaimém, kas jums nak virsa! [..] Jusu bagatiba ir sapuvusi, un jasu
drébes ir kodes saédusas. Jisu zelts un sudrabs ir sariséjis, un vinu rdsa bds jums
par liecibu un saédis jisu miesas ka uguns. Jis esat sev mantas krajusi pédéjas
dienas! [..] Raugi, alga, atrauta stradniekiem, kas ir noplavusi jasu laukus, bréc,
un plaveéju saucieni ir sasniegusi ta Kunga Cebaota, lai ko tas ari nozimétu, ausis!*®

Fragments par demonstraciju un Liepina uzrunu draudzei sniedz batisku ieskatu taja,
kada ir romana pastéla (latvieSu) attieksme ne tikai pret Sillinga, bet visu vacbaltieSu
parstaveto svestélu kopuma. Liepina izvéle citét Jékaba véstules fragmentu, kura
skatitas attiecibas starp bagatajiem un nabagajiem*, norada uz lidzigam attieksmém
starp partikuso vacbaltieSu muizniecibu un latvieSiem, no kuriem lielaka dala bija strad-
nieki un zemnieki. Tiek uzsvérta muizZnieku paaudzém krata bagatiba un sis bagatibas

Svens Kuzmins, op. cit., 330.
Turpat, 331.

Autora komentars 03.09.2025.
Svens Kuzmins, op. cit., 334-335.

Georg Strecker, Theology of the New Testament (New York: De Gruyter, 2000), 677-678. Véstules
teksts tiesa veida vérsas pie klausitajiem, tapéc, iespéjams, ta sakotnéja funkcija bija uzrunat
draudzi gadijumos, kad to nespéja garidznieks. Véstulé tiek parspriesti dazadi ar kristigo morali
saistiti principi, t. sk. pacietiba, Zélastiba un pretoSanas kardinajumam, tostarp tieksmei uz man-
tu un bagatibam.
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saistiba ar smagu, bieZi vien neapmaksatu darbu, kas bijis javeic latvieSu stradniekiem.
Tatad, vér3oties pret macitaju Sillingu un Nitaures baznicu, demonstranti vér3as pret
vacbaltieSiem un muizniecibu kopuma.

Vienlaikus izvélétais Jaunas Deribas fragments norada uz parmainu iestasanos - tiek
noradits uz iepriek$éjas greznibas un dzivesveida novecoSanu un stradnieku pretosanos
vecajai kartibai. Konkrétaja gadijuma Sis paralélais télojums tiek Tstenots caur garidz-
nieku, tadéjadi padarot Sillingu par tautas téla reprezentaciju. Péc izgérb3anas Sillings
no baznicas tiek padzits un tonakt bég ari no macitajmuizas, ap kuru vakara sapulcé-
jies demonstrantu pilis. Talakais Sillinga liktenis romana netiek izvérsts tikpat ripiga
detalizacija - tas liek domat, ka galveno funkciju téls jau ir izpildijis caur divam atmina
paliekoSam ainam, proti, diskusiju ar Karli Skalbi un baznicas demonstraciju. Patiesas
véstures notikumi pret macitaju nebija Zéligi - 10. septembri Sillings tika noSauts pa3a
dzivokli par sadarboSanos ar zandarmériju“®. Vel tuvaku vacbaltieSu télam un Heimat
principam Sillingu vérs vésturiskie dati - vaciski izdotaja laikraksta Rigasche Rundschau
macitajam veltitaja nekrologa rakstits: “Vina sirds piederé€ja vina vésturei un tévze-
mei. [..] Vins bija caur un caur luteranis un vacietis.**”

Kopuma var secinat, ka Sillinga téls un vina parstavéta vacbaltie$u télu grupa romana
ir statiska - ta nepiedzivo kardinalas parmainas savu vértibu, uzskatu vai estétikas
kategorijas. Ta vieta izmainas notiek varas attieksmés starp vacbaltieSiem un latvie-
iem, kad latvieSu téli sak pretoties sev uzspiestajai paklauto lomai. Sillinga téls 3aja
procesa jau atkal aktualizé tipiskojuma principu imagologisku télu izveidé, jo vairakos
fragmentos macitajs funkcioné ka visas vachaltiesu télu grupas ilustracija. Salidzinosi
zemais detalizacijas un citadiskojuma limenis, ka ari hronologiski pietuvinata pirmas
personas vérotaja pozicija vacbaltie3u atveidé norada uz to, ka Sillings un vacbaltiesi
kopuma romana tiek attéloti ka “iek$éjais citadais” - svestélu kategorija, kas pastélam
ir pietiekami labi zinama un tapéc neprasa papildu skaidrojumus.

Nobeigums Pétijuma atradumi rada, ka religijai joprojam ir batiska

nozime literaru tautu telu konstrukcija art jaunakaja lat-
viedu literatiira. Abos analizétajos garidznieku télos - Georgija Gapona un Karli Sillinga -
tika konstatéti vairaki imagologija definéti procesi, tostarp citadiskoSana, tipiskoSana,
imagémas, vérotaja un vérojama attieksmes un “iekséja citada” reprezentacija.
Visproblematiskakie pétijuma aspekti bija imagologiska vérotaja pozicijas noteikSana
un slavu téla definéSana. Vérotaja jautajumu sareZgi romana véstijuma struktdra, kura

“No iekszemes,” Mdjas viesis 37, 14. sept. 1905.
“Pastor Karl Schilling - Nitau,” Rigasche Rundschau 9, sept. 1905 (autores tulkojums).

231



notikumi atveidoti pamisus caur galvena véstitaja un vairaku télu skatpunktu, tacu péc
analizes tika secinats, ka lielakaja dala gadijumu vérotaja pastéls ir saistits ar latvisko
identitati, caur kuru tiek pozicionéta nostaja pret slavu un vacbaltieSu svestéliem.
Savukart slavu tela definéSanas problematika saistita ar neskaidro sSkirumu starp
ukrainu un krievu raksturojumu romana - abu tautu imagotipu parklasanas dél kon-
krétas tautas konstatésana briziem nebija iespéjama, tacu to piederibu plasakai grupai
(slavi) joprojam varéja noteikt péc vairaku elementu kombinacijam (religiska piederiba,
valoda, sadzives realijas). Tas norada uz to, ka romana drizak akcentétas kopigas, nevis
atskirigas iezimes, kas atrodamas abu tautu télos.

Gapona un Sillinga sasaisté ar plasakam tautu reprezentacijam vérojamas gan lidzi-
bas, gan atskiribas. Abi garidznieku téli atseviskos momentos funkcioné ka vesela tautas
tela reprezentacija, kas norada uz tipiskojuma klatbatni So télu atveidé. Tas istenots
gan caur paralélismiem (Gapona parmainas lidztekus visas tautas parmainam revola-
cija), gan imagotipu apkopojumiem viena persona (Sillinga nostaja pret latviesiem ka
plasakas vacbaltieSu nostajas ilustracija). Gapona un slavu télos biezak izcelti kontrasti
un pretrunigums, kas norada uz lielaku imagému klatbatni So télu atveidé. Savukart
Sillinga un vacbaltie3u reprezenticija pretstati netika konstatéti un to téls romana ir
viendabigaks. Tadejadi abu tautu reprezentacijas veido savstarpéju binaro opoziciju:
vacbaltiesi parstav racionalos, stabilos Rietumus, savukart slavu téli - emocionalos,
mainigos Austrumus.

Ar Gaponu saistitajos fragmentos spécigak izpauZas ari citadiskojums, kas briziem
robezojas ar eksotizéSanu (pieméram, Gapona ka priestera arienes apraksta); cita-
diskojuma iespaidu pastiprina ari vérotaja pozicija romana, kas iezime lielaku imago-
logisko distanci starp latvieSiem un slaviem. Turpreti ar vacbaltieSiem 31 distance ir
manami mazaka - uz to norada pa3a vérotaja (tobrid - Skalbes) mijiedarbe ar Sillingu,
ka ari mazaka detalizacija vacbaltie$u atveidé. No ta iespéjams secinat, ka Sillings un
vina parstavétie vacbaltieSi romana téloti ka “iek3éjais citadais”. Ka rada fragmenti ar
macitajiem Kéleru un Sillingu, latvieSu attiecibas ar vacbaltieSu garidzniecibu romana
tiek atveidotas ka atsveSinatas un briZiem naidigas, iesp&jams, So tautu starpa izsenis
pastavosas kolonialas dinamikas dél.

Lai gan var secinat, ka garidznieku téli ir sniegusi pietiekami plasu pétijuma materialu
sakotnéjas imagologiskas metodologijas aprobacijai, turpmak nepiecieSami plasaki
pétijumi par religijas un nacionala tipizéjuma sasaisti latvieSu literatira, jo Tpasi dar-
bos, kas attélo vairaku kultiru mijiedarbi vesturiska vai misdienu konteksta. Izvérstak
japeéta arireligisko elementu iesaiste ne tikai svestélu, bet ari latvieSu pastéla veidosana
jaunakaja latviesu literatlira, lai sekotu lidzi religijas nozimei aktualajas nacionalitates
atveides tendences.
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Summary Clerical Characters in the Scheme of
National Typification in Svens Kuzmins’
Novel “Beauty and Unrest”

The article examines the relationship between clerical characters and the image of
nations or ethnic groups in Svens Kuzmins’ novel “Beauty and Unrest”. The analysis con-
centrates on the Russian Orthodox priest Georgy Gapon and the Baltic German pastor
Karl Schilling, who are based on real historical figures. Gapon embodies the emotional
and paradoxical Slavic identity, whereas Schilling represents the rigid, hierarchical Baltic
German tradition. On a broader scale, this exemplifies the East-West binary opposition.

The analysis is based on the theoretical framework of imagology, concentrating
on the concepts of imagotypes, imagemes, the spector’s position and imagological
typification. It can be surmised that both Gapon and Schilling, as well as Slavs and
Baltic Germans are repeatedly positioned as hetero-images (Others) in opposition to
the Latvian auto-image (the Self). The character of Gapon contains multiple imagemes
(contradictory traits) and is exoticized throughout the novel. Schilling and the Baltic
Germans, on the other hand, are depicted as the “Inner Other” - a category, which is
more familiar to the Latvian auto-image, whilst causing a conflict more frequently. Such
depiction of clerics continues to illustrate the importance of religious themes not only
in literature as a whole but in the depiction of national characters as well.

Keywords: imagology, clergy, national images, imagotype, imageme, recent Latvian
literature
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GUNITA TALBERGA

COMMUNICATING THE CHRISTIAN
GOD TO THE WORLD OF SPORTS:
THE USE OF GOD’S NAMES AND
TITLES IN SCRIPTURE AND PRINTED
TESTIMONIES

This study explores how the Christian faith is communicated within the world of sport by
comparing the use of God’s names and titles in Scripture and contemporary printed testimonies.
Drawing on quantitative and qualitative analysis of 175 testimonies, the study finds that “God”,
“Jesus”, and “Christ” are the most frequently used titles, whereas references to the Father and
the Holy Spirit are comparatively limited. Although biblical language continues to shape modern
testimonies, communication about the Triune God appears somewhat imbalanced. The research
provides practical insights for Christian sports ministry and the evangelical church, encouraging
a more theologically balanced portrayal of God.

Keywords: Names and titles of God, the Trinity, God the Father, Jesus Christ, the Holy Spirit,

Christomonism, Scripture, Christian theology, faith and sport, testimonies, sports ministry,
evangelical Christianity

Introduction The contemporary evangelical movement, which seeks to

uphold a strong belief in the Bible and personal commit-
ment to Jesus Christ as the way to salvation while engaging with culture, scholarship,
and ecumenical efforts, arose in the 1940s. It began to focus on athletes more inten-
sively in the 1950s and 1960s, when pioneering mission agencies were launched.! Today,

William J. Baker, Playing with God: Religion and Modern Sport (London: Harvard University Press,
2007), 198-202.
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sports ministry is an integral part of the overall world evangelization effort. It is an
approach that uses sport, fitness, play, and athletic relationships as a means to share
the gospel, disciple believers, and demonstrate Christian values. Initially influenced by
international organizations or movements, sports ministry in many countries has grown
through local initiatives encouraging athletes and coaches to connect faith with sport.
Special editions of the New Testament and the Bible, created for the sports commu-
nity, have served as important tools for spreading the gospel through various mission
agencies. Testimonies of people involved in the sports world usually appear as colour-
ful supplements to these editions. Numerous brochures and books have also featured
athletes or coaches sharing their Christian faith. Produced and translated into various
languages, these resources have gained wide circulation. Eight such publications are
analysed in this study.

The transmission of information and teaching about God in verbal form is central to
communicating the Christian faith because the Creator of the universe is not directly
observable. Testimonies of God’s works are passed from generation to generation pri-
marily through words, and the Bible serves as the central written document describing
YHWH, the God of Israel, whom Christians worship. The present research is conducted
through the lens of conservative evangelical theology, in which the Scriptures are rec-
ognised as the unique divine revelation. From this perspective, the Bible has historically
shaped how conservative evangelical Christians represent God in words. The question
this study raises is to what extent the Bible continues to shape the way conservative
evangelical Christians (particularly in sports ministry) communicate about God YHWH?
in the 215t century.

It has been suggested that Christianity today tends toward Christomonism because
of its strong emphasis on Christocentrism.? Christomonism in this context refers to
a theological imbalance in which Jesus Christ becomes the exclusive focus of faith and
theology, while the roles of God the Father and the Holy Spirit are largely overlooked
or diminished. The aim of this research was to obtain representative data to assess
the extent of Christomonism within written testimonies produced by the evangelical
movement and directed towards the global sports community.

| use “God YHWH?”, “Saviour YHWH”, and “King YHWH?” to specify how the Hebrew name YHWH is
used for God. These terms may sound unfamiliar because most Bible translations do not render
the personal name of the God of Israel in a transliterated form.

Aira Licite, “Tris savienoti teologiski ‘lielumi’: radiSana, Jézus, Svétais Gars” / “Three
Interconnected Theological ‘Entities’: Creation, Jesus, the Holy Spirit”, Cels 74 (2023): 53-68;
Ben C. Blackwell, “Christocentrism Has Become Christomonism,” 2 January 2013, https://du-
nelm.word-press.com/2013/01/02/christocentrism-has-become-christomonism/ (accessed Oct. 6,
2024).
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To achieve this aim, the following tasks were undertaken: (1) to investigate how
the writers of the New Testament referred to the Christian God, analysing their use of
divine names and titles in continuity with the Old Testament; (2) to examine how names
and titles representing YHWH are used in the testimonies of sportspeople published
in printed editions of the twenty-first century; and (3) to compare the depiction of
the Christian God, as expressed through divine names and titles, in biblical texts and
in contemporary printed testimonies.

The writing of primary  The variety of God’s names in the Bible holds deep signifi-
names and titles of cance and reflects different aspects of His character and
God in the Scriptures  His relationship with people. His names often emphasise
His attributes, roles, and actions. There are about five
hundred names and titles in the Bible for the only supernatural, personal, and eternally
living being who brought everything into existence, sustains it, and cares for it according
to His will.* The number of names and titles of God in the Bible varies depending on
how they are counted. Some are proper names, while others are titles, attributes, or
metaphors, and these categories often overlap. Symbolic designations in Scripture
reflect the pictorial thinking of Eastern cultures and help the human mind grasp the infi-
nite God through everyday language.®
The word “God” (Heb. ‘él, ‘€l6ah, ‘€lohim; Gk. theos) is the most frequently used desig-
nation in Scripture. These Hebrew words - ‘€, ‘€l6ah, and ‘€lohim - generally convey
the idea of a transcendent being of superhuman strength. In the Scriptures, an adjunct
or an attribute is often added to distinguish the one and only eternally living God from
other supernatural mighty beings. For example, characteristic names such as “God of
gods” (Deut 10:17; Ps 136:2; Dan 2:47), “YHWH, the God of Israel” (Exod 5:1; Josh 8:30),
or “the living God” (Deut 5:26; Dan 6:26) are used. The prophetic message through titles
clearly shows the contrast between YHWH and other gods worshiped by human beings:
“But YHWH is the true God (‘€lohim), he is the living God (‘€l6him), and an everlasting
King ... .Thus shall you say to them: ‘The gods (‘€lGhayya)® who did not make the heavens
and the earth shall perish from the earth and from under the heavens’”(Jer 10:10-11).

John Avery, The Name Quest: Explore the Names of God to Grow in Faith and Get to Know Him
Better (New York: Morgan James, 2015), 5.

Herbert Lockyer, All the Divine Names and Titles in the Bible: A Unique Classification of All Scriptural
Designations of the Three Persons of the Trinity (Grand Rapids: Zondervan, 1975), 74.

Some portions of Scripture are written in Biblical Aramaic (Ezra 4:8-6:18; 7:12-26; Jer 10:11; Dan
2:4b-7:28). The word ‘élah is the usual designation for “God” or “god” in Biblical Aramaic; *élahin
is its plural form. Unlike in Hebrew, there is no plural of majesty in which the word for God is

236



Similar designations for God are found in the texts of the New Testament - for exam-
ple, “the living God” (Acts 14:15; 1 Tim 3:15; 4:10; Heb 3:12; 9:14), “the living and true
God” (Acts 14:15), and “the only true God” (John 17:3). The appellation “Lord of lords”
found in Deuteronomy 10:17 and Psalm 136:3 is used later in the New Testament. And
the apostles added the title “King of kings” (1 Tim 6:15; Rev 17:14; 19:16).” However,
the title “God of gods” does not appear directly in the New Testament. Nevertheless,
the supremacy of God YHWH is expressed through other titles or descriptive statements
(cf. 1 Cor 8:5-6).

The four Hebrew letters m> , transliterated as YHWH, constitute God’s personal
name, which might be vocalised as “Yahweh”. People forgot the exact pronunciation,
since it became customary not to vocalise the Tetragrammaton from the beginning
of the second century before Christ. The intention was to honour God’s sanctity.
Substitutes were used while the text was read, and one of them was the Hebrew word
‘ddénay. In the Scriptures, the noun ‘Gdén expresses ownership or mastery over other
beings and is most often used to describe the human lordship, while the word ‘Gdonay,
used over three hundred times, refers only to God and his ruling over all creation. A lit-
eral translation of this Hebrew noun would be “my Lords”, but most English translations
render it “the Lord” or “my Lord”, because grammatically it is considered to be plural
of majesty.® The honorific plural is a recognised feature of Hebrew and other Semitic
languages, used to express greatness and majesty. However, theologically, the plural
form “ddonady - like *€l6him - can be seen as reflecting the nature of the one Creator,
who is progressively revealed in Scripture as Father, Son, and the Holy Spirit.°

When the Hebrew Scriptures were translated into Greek between the third and
second centuries before Christ, various approaches were used to transliterate God’s
personal name, such as writing IAQ, ZZ, or MNIML. But the Greek words kyrios (Lord) or
theos (God) were also used as substitutions for YHWH in the texts. Documents from
the fourth century onward provide clear evidence that nomina sacra form of kyrios

plural, but construed as singular. Therefore, in biblical Aramaic the plural always means “gods”.
Here ‘élahayya is the determined plural form.

In the Old Testament, this title “king of kings” is applied only to earthly rulers of great empires
(Ezra 7:12; Ezek 26:7; Dan 2:37). In the New Testament, however, the title is applied exclusively
to Christ, highlighting His supreme sovereignty.

John Avery, The Name Quest, 22-28; Kristin De Troyer, “The Names of God. Their Pronunciation
and Their Translation: A Digital Tour of Some of the Main Witnesses”, Lectio Difficilior: European
Electronic Journal for Feminist Exegesis 2 (2005); Al Garza, One Trinity: Re-examining the Nature
of God from Genesis to Revelation (Lakewood, NJ: Sefer Press Publishing, 2020); R. Laird Harris
etal., “0027 y7x”, in The Theological Wordbook of the Old Testament (Chicago: Moody Press, 1980).

Herbert Lockyer, All the Divine Names.
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was used in place of YHWH, likely under the influence of oral tradition.’® When the first
Latin translations from Greek appeared, the practice was carried on in writing dominus
as DMS or DNS.

Probably Martin Luther was the first translator of Scripture who attempted to help
readers discern the name YHWH in the translated text; he decided to write the four
capital letters HERR (meaning “LORD” in German).*? His contemporary William Tyndale,
the first to translate the Bible into English from Hebrew and Greek, adopted this idea
and wrote LORDE.®® Both of them used this distinction only in the Old Testament. In
the Hebrew translations of the New Testament during the early modern period, kyrios
was often translated as ’ddonay to present that Jesus is YHWH, while later modern
translations more often have chosen to render it ‘Gdén.**

In summary, a variety of writing styles has emerged in Bible translations with regard
to God YHWH, and these have, in turn, influenced the writing of God’s names and titles
in other types of texts, including hymns, liturgy, and testimonies.

Revelation of God’s revelation in history is gradual. There is only one
the triune YHWH true and living God YHWH, but this God exists as God
through God’s names  the Father, God the Son, and God the Holy Spirit. They are
in the New Testament  equal in essence, completely united in their goal but dis-

tinct in function. The triune nature of God was partially
revealed in the Hebrew Scriptures, and it became explicit after Christ Jesus came to
earth, died and was resurrected. Soon the Spirit of Holiness* could come to the earth
in a mighty manner and expand the active work through God’s people to apply

Norm Mundhenk, “Jesus Is Lord: the Tetragrammaton in Bible Translation”, The Bible Translator
61.2 (2010): 55-63; Kristin De Troyer, “The Names of God”.

Joanna Grzybowska, “Latin Nomina Sacra in the Early Fifteenth-Century Manuscript of
the Wycliffite Bible”, Language and Literary Studies of Warsaw 6 (2016): 211-28; “Codex Bezae”,
Cambridge University Library, MS No. 2.41 https://cudl.lib.cam.ac.uk/view/MS-NN-00002-00041/9
(accessed Jan. 5, 2025); “Codex Amiatinus”, Library of Congress, MS 2021668243, https://www.
loc.gov/item/2021668243 (accessed Jan. 5, 2025).

Martin Luther, Biblia - Das ist - die ganze heilige Schrifft Deudsch (Augspurg: Steyner, 1535),
https://archive.org/details/lutherbibel1535 (accessed Jun. 15, 2025).

David Rolph Seely, “William Tyndale and the Language of At-one-ment”, in The King James Bible
and the Restoration, ed. K. P. Jackson (Provo, UT: BYU Religious Studies Center, 2011), 25-42.
Al Garza, “Jesus Is Lord (Adonai)”, Academia Letters (2021), Article 2050.

In Hebrew, the Spirit of God is also called riiah haggddes (Spirit of Holiness). Paul, drawing on
his background, likely echoed the phrase in Romans 1:4. Whereas most English translations
render “holiness” descriptively, this research paper treats it as a significant part of the title and
capitalises both words.
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the finished work of Jesus Christ in the lives of human beings. The texts of the New
Testament provide evidence that the communication of the Christian God in the early
stage of Christianity was often expressed as lived experience of the Three.

The titles “Triune God”, “Triune YHWH?”, and “Triunity”, often used in this research,
are not found in the Bible but are proposed to emphasise God’s existence as “three is
one and one is three”. Like biblical titles and proper names, they convey meaning about
who God is. The question of God’s triune nature has long been studied in systematic
theology and is beyond the scope of this paper. For this study, it is important to note
that the Triunity remains a mystery to the human mind, a metaphysical reality with no
complete comparison in the physical world. When Jesus Christ is mentioned, the Father
and the Holy Spirit are also implied; similarly, speaking of the Father or the Holy Spirit
necessarily includes the other two, since they are inseparable in being, nature, and
purpose. This study examines whether communication about the Triune God - through
names and titles - is expressed explicitly and directly, or implicitly and obscurely, with
regard to His unique triune nature. The analysis will first focus on the use of God’s titles
and names in the Scriptures, and then on their use in modern testimonies.

The most common pattern in the Epistles was to refer to God the Father with
the word “God” (Gk. theos) and to God the Son as “Lord” (Gk. kyrios). In many cases, at
the beginning of the letter, the word “God” is complemented with the word “Father”
(cf. Gal 1:4; 1 Thess 1:1-3; 1 Pet 1:1-3), while the word “Lord” is connected to “Jesus
Christ” (cf. Col 1:3; James 1:1). This is especially common in the benediction: “Grace to
you and peace from God our Father and the Lord Jesus Christ” (Rom 1:7b; 1 Cor 1:3; 2 Cor
1:2; Gal 1:3; Eph 1:2; Phil 1:2; 1 Thess 1:1;" 2 Thess 1:2; Philem 1:3). In total, seventeen
letters of the twenty-one epistles of the canon include such blessings with grace and
peace from God in the introduction.®

In sixteen letters, the active work of both the Father and the Son is clearly empha-
sised in the greeting of grace and peace. However, the manuscript copies of Paul’s letter

For the purpose of textual-critical analysis, the following edition will be used: Eberhard Nestle
et al., Novum Testamentum Graece, 28" ed. (Stuttgart: Deutsche Bibelgesellschaft, 2016).

Manuscripts x, A, |, K, L, P, 33, 81, 104 and others have “grace to you and peace from God our
Father and the Lord Jesus Christ”. In contrast, manuscripts B, F, G, ¥, 0278, 629 and others end
simply with “grace to you and peace”.

There are also slightly different wordings of this benediction: “Grace, mercy, and peace from God
the Father and Christ Jesus our Lord” (1 Tim 1:2b; 2 Tim 1:2b); “Grace, [mercy], and peace from
God the Father and Christ Jesus our Savior” (Titus 1:4b); “May grace and peace be multiplied
to you in the knowledge of God and of Jesus our Lord” (2 Peter 1:2); “Grace, mercy, and peace
will be with us, from God the Father and from Jesus Christ the Father’s Son, in truth and love”
(2 John 1:3); “To those who are called, beloved in God the Father and kept for Jesus Christ: May
mercy, peace, and love be multiplied to you” (Jude 1b-2).
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to the Colossians show variation. Several manuscripts in the introductory blessing of
the letter (Col 1:2b) mention only the Father (B, D, K, L, ¥, etc.), while other copies con-
tain the common reading: “Grace to you and peace from God our Father and the Lord
Jesus Christ” (x, A, C, F, G, |, etc.).

There is only one instance among all seventeen letters where the Father, Son, and
Spirit are all mentioned explicitly in the traditional benediction. In the introduction
to his first letter, the apostle Peter writes, “according to the foreknowledge of God
the Father, in the sanctification of the Spirit, for obedience to Jesus Christ and for sprin-
kling with his blood: may grace and peace be multiplied to you” (1 Pet 1:2). However, in
other passages, the three are mentioned together, or in very close proximity, to show
clearly the collaborative work and oneness of the Triune God. Examples in Table 1 show
that this communication is not strictly formulaic, yet it is explicit enough for the reader.

Table1.  Examples of explicit communication about the Triune God in the New
Testament epistles
Scripture God the Father God the Son God the Holy Spirit
passage
Rom 1:1-7 God, God our Christ Jesus, Jesus Christ, the Spirit of Holiness
Father the Son of God, Jesus Christ

our Lord, the Lord Jesus
Christ

Rom 8:9-11  God Christ, Jesus, Christ Jesus the Spirit, the Spirit of

God, the Spirit of Christ

Rom 8:16-17 God Christ the Spirit
Rom God Christ Jesus, Christ the Holy Spirit,
15:15-19 the Spirit of God
1Cor2:9-16 God Christ the Spirit, the Spirit of
God

1Corl12:4-6 God Lord Spirit
Gal 4:6 God, Father Son the Spirit of his Son
Eph 1:3-14 God, Father Lord Jesus Christ, Christ, Holy Spirit

Jesus Christ, the Beloved
Titus 3:4-7 God our Saviour Jesus Christ our Saviour the Holy Spirit

Heb 9:13-14  God, the living God  Christ eternal Spirit
1 John 4:2 God Jesus Christ, Jesus the Spirit of God
Jude 20-21 God Lord Jesus Christ the Holy Spirit
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The Greek word theos, meaning God, is the most frequently used title in the Septuagint.
Of its approximately 3100 occurrences, most refer to YHWH. Theos appears about 1300
times in the New Testament and is found in every book. In most cases, it refers to YHWH
as God the Father, but about a dozen passages use theos in reference to God the Son
(e.g. John 20:28; Rom 9:5). In Acts 5:3-4, lying to the Holy Spirit is equated with lying to
God, thus indicating the Spirit’s divinity. The phrase “Spirit of God” appears twelve to
fourteen times in the New Testament, further affirming the divine identity of the Holy
Spirit. However, in both “Son of God” and “Spirit of God”, the title “God” stands exclu-
sively for the Father.t®

The word kyrios is used about 6,000 times in the Septuagint, and for the early dis-
ciples referring to Jesus as Lord (Gk. kyrios) was a key declaration of faith because it
connected Him with YHWH.? Some of these verses are cited in the New Testament. For
instance, the apostle Paul, in 1 Corinthians 2:16, gives a partial citation of Isaiah 40:13.
Sometimes in the New Testament, the word kyrios denotes specifically Jesus Christ
(Matt 7:21-22; 12:8; Rom 4:24), but other times it refers to YHWH, the God of Israel as
revealed in the Old Testament (Matt 1:20-24; 2:19-23; 4:7-10; Rom 4:8). In two cases it
designates the Father distinctly (Matt 11:25; 2 Cor 6:18), and in one case the Holy Spirit
(2 Cor 3:17). The name “Spirit of the Lord” was often used in the Old Testament, and its
continuous use in the New Testament (Luke 4:18; Acts 5:9; 8:39; 2 Cor 3:17-18) connects
the Spirit with both the Father and Jesus, implying the lordship and authority of YHWH
as expressed through the work of the Spirit. Thus, this phrase indirectly indicates that
the Holy Spirit is YHWH. In many cases, it is not an easy task to discern the referent
of kyrios in the New Testament. The study of various manuscripts of Acts has led to
the conclusion that some scribes, through exegesis of the nearby context, attempted
to remove ambiguity, but the results were not univocal.*

The title “Saviour” (Heb. méshia“; Gk. sotér), like “Lord”, is a divine designation from
the Hebrew Bible that is transferred to Christ in the New Testament and emphasised
repeatedly. Christ Jesus became the embodiment of the Old Testament prophecies that
reveal YHWH as the only eternal deliverer (Isa 43:11; Hos 13:4).22 Most likely, in his second
letter, the apostle Peter applied the combined title “Lord and Saviour” to Jesus Christ,

Murray J. Harris, Jesus as God: The New Testament Use of Theos in Reference to Jesus (Eugene,
OR: Wipf and Stock, 2008), 21-50; Herbert Lockyer, op. cit.

Al Garza, Jesus Is LORD?: The Search for the Sacred Names for Jesus in the New Testament
(Lakewood, NJ: Sefer Press Publishing, 2024).

Larry Weir Hurtado, “God or Jesus? Textual Ambiguity and Textual Variants in Acts of the Apostles”,
in Texts and Traditions (Essays in Honour of J. Keith Elliott), vol. 47, ed. P. Doble and J. Kloha
(Leiden: Brill, 2014), 239-54.

Herbert Lockyer, op. cit., 198-99.
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intentionally connecting Old Testament prophecies with his own eyewitness testimony of
Christ. Through the threefold use of the phrase “our Lord and Saviour Jesus Christ” (2 Pet
1:11; 2:20; 3:18) he affirms to the readers of the letter that Jesus is the eternal YHWH.

Notably, the personal name of Jesus in Hebrew is yésia“ - a shortened form of
y°hésia‘, which may be translated as “YHWH is salvation” or “YHWH saves”. This theo-
phoric name encapsulates the salvific mission attributed to Jesus in the New Testament
(Matt 1:21). In addition to the personal name, the New Testament frequently employs
the title Christ (Gk. Christos), which translates the Hebrew term masiah and denotes
“the anointed”. This title conveys the messianic identity of Jesus and underscores his
divinely appointed role as king, priest, and saviour within the broader framework of
Jewish expectation (cf. Ps 2; Isa 61:1; Dan 9:25-26). However, the theological and lin-
guistic significance of the proper name yésia“and the title masiah is obscured in most
translations of the New Testament.

In total, the Greek word sotér occurs 24 times in the New Testament. In each case,
either directly or through contextual implication, Jesus Christ is revealed as Saviour
YHWH. He is described as the saviour of the world (John 4:42; 1 John 4:14), saviour of
all men (1 Tim 4:10), and saviour of Israel (Acts 5:31; 13:23). In fifteen of these occur-
rences, the possessive pronoun “our” is added to express and emphasise the personal
experience of salvation. This highlights the intimate relationship believers have with
Jesus, who is YHWH, in His redemptive work.??

In six verses, Jesus is explicitly confirmed to be Saviour YHWH by the combined use
of the titles “Lord”, “Christ”, and “Saviour” within the same reference (Luke 2:11; Phil
3:20; Tit 1:4; 2 Pet 1:11; 2:20; 3:18). In four verses, titles “Christ” or “Jesus Christ” is linked
with the title “Saviour” (John 4:42; Eph 5:23; 2 Tim 1:10; Tit 3:6). Eight verses speak of
God as Saviour (Luke 1:47; 1 Tim 1:1; 2:3; 4:10; Tit 1:3; 2:10; 3:4; Jude 25), and three
verses describe God the Father as sending Jesus to be the Saviour (Acts 5:31; 13:23; 1
John 4:14). The verse 2 Pet 3:2 is unique as the broader context and ambiguous use of
“Lord and Saviour” forms a theological link between YHWH revealed in the Torah and
Jesus as YHWH. Two additional verses are ambiguous (Tit 2:13; 2 Pet 1:1). They may be
interpreted as directly naming Jesus Christ as both God and Saviour, but it is also pos-
sible that the designation “our God” refers to the Father, considering the general pattern
of apostolic letters and the communication style of the authors of Titus and 2 Peter.

There are no significant textual variations in Titus 2:13 across the manuscript tradi-
tion, apart from minor differences in the form of Jesus’ name. However, 2 Peter 1:1-2
is transmitted with some notable differences. For example, Codices x and ¥ read “of
our Lord and Saviour Jesus Christ” in 2 Peter 1:1, instead of “our God and Saviour

1Tim 1:1; 2:3; 2 Tim 1:10; Tit 1:3-4; 2:10, 13; 3:4, 6; 2 Peter 1:1-2, 11; 2:20; 3:18; Jude 25.
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Jesus Christ”. The earliest known manuscript of Peter’s letters (P72) renders 2 Peter
1:2 as follows: “Grace to you, and peace be multiplied in the acknowledgement of God
Jesus our Lord.” Later manuscripts, however, vary: “of God and Jesus our Lord” (B, C),
“of God and Jesus Christ our Lord” (x, A), “of our Lord” (P, ¥), “of our God” (1243), and
the like. The differences across the manuscripts are not significant enough to obscure
the theological emphasis on the identification of Jesus with the God YHWH; however,
they do demonstrate that within the biblical texts, creative variations in the communi-
cation about God can be found.

Salvation as In four verses, the title “Jesus Christ” (or “Christ Jesus”,
collaboration by “Christ”) is used in reference to the Saviour, with no explicit
the Father, the Son mention of the Father or the triune framework in that par-
and the Spirit ticular verse (John 4:42; Eph 5:23; 2 Tim 1:10; Tit 3:6).

However, salvation is presented as the collaborative work
of the Father, the Son, and the Holy Spirit, when we consider 2 Timothy 1:10 and Titus
3:6 in context.

Human beings receive salvation from eternal death through the grace and purpose
of God the Father. Jesus Christ is called the Saviour because He brought the eternal plan
from the heavenly realm into reality on Earth. The fulfilment of salvation is lived out
through the Holy Spirit, who comes as a gift from God the Father to dwell in believers.
The Spirit of Holiness regenerates new life in believers and fills them with power, love,
and self-control. This empowers them to live out the gospel of salvation and to proclaim
it to others, even in the midst of suffering (2 Tim 1:6-14; Tit 3:4-7).

A clear reflection of the Triunity at work in the process of salvation is also seen in
Peter’s preaching in Jerusalem (Acts 5:29-32). A similarly rich perspective is presented
in 1 John 4:7-21, where the apostle John describes God the Father as the source of love,
the sending of the Son as the ultimate manifestation of that love (1 John 4:9-10, 14), and
the presence of the Holy Spirit as the ongoing testimony and assurance that God abides
in believers (1 John 4:13-16). These passages together highlight the united and active
roles of the Father, Son, and Holy Spirit in the outworking of divine love and redemption.

God’s supernatural power in this world is exercised through the Holy Spirit. The Old
Testament reveals that the Spirit (Heb. rdah) is an eternal creating, sustaining, and
vivifying force with personal attributes, such as speaking, guiding, feeling, and acting
with intention. A literal translation of rdah is wind or breath, and the breath of YHWH in
the Old Testament is portrayed as the full force of God’s power exerted against natural
elements that stand in opposition.* The Spirit is God in motion, making and remaking

Lloyd R. Neve, The Spirit of God in the Old Testament, Centre for Pentecostal Theology Classics
Series (Cleveland, TN: CPT Press, 2011), 14.
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the creation according to His wisdom. The Spirit has a significant role within the sal-
vation history of Israel as a nation (cf. Exod 15:8-10; Ezek 36:22-37:14) and within all
humanity (Rom 1:1-6). The apostle Paul writes in 1 Corinthians 12:3 that no one is able
to say “Jesus is Lord” (i.e. Jesus is YHWH) except by the Holy Spirit. The breath of God
is the empowering Spirit who enables human beings to act according to God’s will and
to fulfil His purposes.

There are four passages in the apostolic letters where the noun sétéer (“Saviour”)
appears in close proximity to either the noun dynamis (“power”) or the verbs dynamai,
endynamoo (“to be able, strong”), within the surrounding context (Philippians 3:10-21; 1
Tim 1:12-20; 2 Pet 1:1-4, 10-21). In these instances, YHWH is revealed more fully through
deeper insight - as God the Father, Jesus Christ, and the supernatural power that pro-
ceeds from them. This supernatural power is the life-giving Spirit of Holiness (Rom 1:4).
We will take a closer look at one of these passages.

In Philippians 3:10-21, the apostle Paul encourages believers to press on towards
spiritual maturity by following Christ with wholehearted devotion. He acknowledges
that he has not yet attained perfection or full maturity, using the metaphor of a race
to describe his ongoing effort. He presses forward toward the goal, which he identifies
as “the prize of the upward call of God in Christ Jesus”.%®

The apostle Paul contrasts earthly life with heavenly life - the former being perishable,
the latter eternal. Philippians 3:10-11 serves as a transition between the themes of “righ-
teousness through faith in Christ” (i.e. justification) and “pressing on toward perfection in
holiness” (i.e. sanctification). The fulfilment of both is the resurrection in a glorified body.
Thus, Philippians 3:10-11 and 3:20-21 may be seen as forming an inclusio, emphasising
resurrection as the ultimate goal of sanctification or, in other words, salvation.

The noun “power” (Gk. dynamis), linked to the theme of resurrection at both
the beginning and the end of this passage, reflects Paul’s communication in his letter
to the Romans, where he connects resurrection and transformation with the work of
the Spirit in direct language (cf. Rom 1:1-4; 8:11). In his letters Paul refers to the Spirit
by various names: “the Spirit of God” (Rom 8:9), “the Spirit of the living God” (2 Cor
3:3), “the Spirit of Jesus Christ” (Phil 1:19), “the Spirit of Christ” (Rom 8:9), “the Spirit
of Holiness” (Rom 1:4), “the Holy Spirit” (1 Thess 4:8), “the Spirit of life” (Rom 8:2),

Text-critical evidence reveals a notable variant in Philippians 3:14, where the 9"-century Greek
manuscripts F and G omit “of God” (tou theou). This shorter reading is also found in the writings
of Clement of Alexandria (late 2™ to early 3 century). The omission may reflect an early textual
tradition, but it rather seems to be an interpretive tendency of the particular scribes. For exam-
ple, the scribes of the same manuscripts F and G appear to have added theou in Philippians 3:6,
rendering the phrase as “God’s congregation”. A similar addition tou theou is found in minuscules
0282 and 629. However, these readings of Philippians 3:6 are not supported by other manuscripts,
indicating that they reflect isolated scribal insertions.
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“the Spirit of faith” (2 Cor 4:13), and “the Spirit of the Lord” (2 Cor 3:17). He also employs
metaphorical language to describe the Spirit indirectly, referring to Him as a “seal”
(2 Cor 1:22), “treasure in jars of clay” (2 Cor 4:7), or the “power of God” (2 Cor 13:4).

Although the Spirit plays an essential role in salvation, the biblical authors do not
designate the Spirit explicitly as Saviour. Rather, the title is reserved for the Father and
the Son, while the Spirit’s work in salvation is portrayed descriptively.

Is counting God’s Quantitative content analysis was pioneered as a formal
names and titles research method in media studies and communication
informative at all? research in the early 20' century. It has since become

a widely used method in various fields, including sociol-
ogy, education, psychology, and religious studies.?® Although rarely used as the primary
method in theological research, word-count statistics has become a common tool in
studies drawing on Scripture, especially with the advent of computers. Legitimate ques-
tions arise, however: how informative is counting of words (in this case, names and
titles of God), and what are the limitations of this method?

The frequency of various key terms, for example, can reveal thematic emphases in
the texts or highlight the development of specific vocabulary across manuscripts. It may
also characterise the linguistic style of authors or translators. However, raw word counts
can be misleading without considering the broader narrative or theological context,
as seen with the title “Saviour”. Additional examples further illustrate the limitations
of relying solely on quantitative content analysis and underscore the importance of
combining it with qualitative analysis in this kind of research to draw sound conclusions.

God YHWH is always dynamic and active in His creation, and His nature is reflected
even in the dynamic character of the Hebrew language. The title “Creator” as a noun
does not appear in the Hebrew Bible, but it is found in several English translations:
three times in the KJV, three times in the ESV, and eight times in the NIV.?” The Hebrew
texts of Scripture are rich with themes of creation by YHWH, but these are expressed

Diane M. Badzinski, Robert H. Woods, and Chad M. Nelson, “Content Analysis”, in The Routledge
Handbook of Research Methods in the Study of Religion, 2" ed., ed. S. Engler and M. Stausberg
(New York: Routledge, 2022), 180-93.

As counted by the search tool of the Blue Letter Bible, www.blueletterbible.org (accessed Jun. 7,
2025). The full names of the Bible translations mentioned in this research are as follows: AMP,
Amplified Bible; ASV, American Standard Version; CSB, Christian Standard Bible; DBY, Darby
Translation; ESV, English Standard Version; HNV, Hebrew Names Version; KJV, King James Version;
NASB, New American Standard Bible; NET, New English Translation; NIV, New International
Version; NKJV, New King James Version; NLT, New Living Translation; WEB, Webster’s Bible; YLT,
Young’s Literal Translation.

245



through various verbs. The Hebrew Bible emphasises God’s creative activity rather
than the formal title “Creator”. However, because active participles can function as
substantives in Hebrew, participles such as béré’ (from bara’, to create), ‘0sé (from Gsa,
to make), and méshia“ (from yasa‘, to save) may be translated as “the Creator” (instead
of “the creating one”), “the Maker” (instead of “the making one”), and “the Saviour”
(instead of “the saving one”).

Forinstance, in Psalm 121:2 and Psalm 124:8, YHWH is described with the participle
‘0séh - literally “the one making heaven and earth”. In these cases, “Maker of heaven
and earth” is more accurate rendering, as it conveys the ongoing action expressed in
the Hebrew. However, the Septuagint translators rendered the phrase with a past-tense
participle verb in Greek, and this approach of translating the action as past was carried
into the Latin tradition and later in other translations, including English, French, Russian,
German, and Latvian.?® Most English Bibles have followed this pattern (e.g. KJV, NKJV,
ESV, NLT, NASB, AMP) and have used the verb “made” in translation. In contrast, the NIV
and CSB employ the title “Maker” in both psalms. The YLT translates this participle in
Psalm 121:2 as “maker” (lowercase) but in Psalm 124:8 as “Maker” (uppercase), whereas
the DBY renders it as “maker” in Psalm 124:8 and “made” in Psalm 121:2. The NET is
distinctive in using the title “Creator” in both verses.

The authors of the New Testament continued the dynamic approach of the Hebrew
language by favouring verbs over nouns to express their experience with the One
who brings all things into existence. The Greek title “Creator” (Gk. ktistés) appears in
the original text of the New Testament only once, in 1 Peter 4:19. However, there are
verbal expressions that many English translations render with the noun “Creator” (e.g.
Matt 19:4 and Col 3:10 in some versions, and Rom 1:25 in most). The noun “Maker” (Gk.
poétés) in reference to God does not occur in the Greek text of the New Testament,
but it appears in certain English renderings (KJV, ASV, HNV, WEB) of the Greek noun
démiourgos in Hebrews 11:10. Other translations prefer “builder” (ESV, NIV, CSB, NASB,
etc.) or “constructor” (YLT, DBY) to translate this word.

One more unique example in the whole Bible is the book of Esther, which describes
God’s activity without mentioning any of His names. There is no direct description of
the involvement of YHWH, but a careful reader who knows the context of the Hebrew
Bible recognises that more than mere chance is shaping all the events.

The noun ktistés, meaning “Creator”, is used eight times in the LXX: 2 Kings (i.e., 2 Samuel) 22:32;
Jdt 9:12; 2 Macc 1:24; 7:23; 13:14; 4 Macc 5:25; 11:5; Sir 24:8. A Hebrew text is available for compa-
rison only in 2 Kings/2 Samuel 22:32, where the Hebrew word sdr, literally “rock’, is rendered as
ktistés. This rendering represents an interpretive translation: the term ktistés conveys the notion
of “founder”. While the Hebrew text employs the metaphorical title for God, siir (“rock”), the LXX
translation emphasizes the conceptual link between the rock as the foundational element of
a structure and God as the ultimate founder of the world.
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When we observe how the authors of the Gospels present YHWH as Triunity, we find
that the words “Father” or “Jesus” are sometimes not mentioned explicitly, yet the idea
is conveyed in the context of the narrative (e.g., Matt 3:16-17; John 14:26).

An interesting case to observe is John’s third letter, where the word “God” is men-
tioned three times, while the word “truth” appears six times. Although the author does
not point directly to Jesus or the Holy Spirit, the broader context shows that “truth” here
refers to YHWH in general, and more specifically to Jesus and the Holy Spirit. Absolute
truth is a unique attribute of YHWH (cf. Exod 34:6; Isa 45:19), and John had already used
this theme in his earlier communication to affirm the divine nature of Jesus (cf. John
1:14; 14:6; 1 John 5:20) and of the Holy Spirit (cf. John 16:13; 1 John 5:6). Thus, in this
letter the Triune God is communicated indirectly.

When comparing the use of names and titles for Christ in the New Testament, we see
that the authors of the Gospels and Acts most often used the name “Jesus”, whereas
the authors of the Epistles more frequently employed the title “Christ” or the combined
form “Jesus Christ”. Although the terminology varies, a unified theological emphasis
remains across the diverse New Testament writings.*

The title “Lord” appears in at least 23 of the 27 books of the New Testament. It is
applied to Jesus approximately 650 times, about 170 of which occur in the Gospels.*
Among all New Testament authors, Luke and Paul use this title most frequently.
However, Paul most likely did not use “Lord” in his letter to Titus. In contrast, medi-
eval manuscripts (F, G, K, L, P, 104, 630, 1175, etc.) have reading kyriou iésou christou in
Titus 1:4, likely to align the traditional benediction of grace and peace with that found
in Paul’s other letters.

A noteworthy insight from Johannine literature® is that a single author may adopt
different communicative strategies depending on the circumstances of writing, the type
of the text, and the intended audience. In the Gospel of John, the word kyrios is used
53 times, and most of the cases are related to Jesus. Throughout Revelation, kyrios occurs
about 22 times.3? The phrase kyrios ho theos, which appears 10 times in Revelation, links
the book to the Septuagint tradition translating the Hebrew “yhwh’élohim”. This title

Herbert Lockyer, op. cit., 101-5.

Ibid., 191.

Johannine literature refers to the collection of New Testament writings attributed to the apos-
tle John (the son of Zebedee). It includes the Gospel of John, three epistles, and the book of
Revelation. Although the authorship of these books has been debated, these writings share
thematic and linguistic similarities. The evangelical movement draws from internal and external
evidence to conclude that the apostle John is the author of all these texts. Wayne Grudem et al.,
ed., The ESV Study Bible (Wheaton, IL: Crossway Bibles, 2008).

The word count may slightly differ in various manuscripts or translations.
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consistently emphasises divine authority, worship, and judgement. It primarily des-
ignates God the Father while often implicitly encompassing the Son and the Spirit, if
readers engage with the deeper theological context and the incomprehensible nature of
YHWH.* However, the apostle John may not have used the word kyrios at all in his three
letters. The reading appears only once, in 2 John 3, and among the earliest manuscripts
it is attested solely in ~.

These examples from the Scriptures show that counting God’s names and titles
in Scriptures (and, correspondingly, in testimonies) may provide some insight, but
that it does not offer definitive conclusions about the author’s knowledge of God or
of Scripture. Several important considerations explain why such counting cannot be
done mechanically and why results must be interpreted contextually. Firstly, commu-
nication about YHWH occurs both explicitly, through names and titles, and implicitly,
through descriptions of divine actions as well as symbolic and metaphorical language.
Secondly, the specifics of a given language may affect the use of names and titles.
Thirdly, words used to characterise God through titles are drawn from everyday human
language and may serve other purposes in the text; capitalization alone should not be
taken as a signal to count names and titles of God. Finally, due to the complex nature
of YHWH, it is often difficult - or even impossible - to determine whether a reference
concerns the Father, the Son, or the Holy Spirit.

This thorough examination of the use of primary names and titles of God in
the Scriptures has provided a clear foundation for further analysis of contemporary
Christian communication.

The sample and Testimonies from eight gospel-proclaiming editions aimed
procedure of at the world of sports were examined.?* The sample con-
the contemporary sisted of 21%*-century publications that were accessible to
Testimony analysis the author and written in languages the author under-

stands. These editions were produced by five organiza-

Rev 1:8; 4:8; 11:17; 15:3; 16:7; 18:8; 19:6; 21:22; 22:5, 6.

FCA Sports New Testament (Kansas City, MO: Fellowship of Christian Athletes); The Experience:
Run with Perseverance the Race Marked Out for Us [Canada], n.p., n.d; Put’ k pobede: Novyi Zavet
so svidetel’stvami sportsmenov, (Belarus: Printkorp); Hockey Player’s New Testament: Toward
the Goal (Toronto: Hockey Ministries International, Canadian Bible Society); Alex Dias Ribeiro,
Power to Win: Riveting Stories of Struggle and Triumph to Inspire You (Author’s edition, 2016);
Struggle and Triumph: Chasing More Than Gold and Silver, English Bible ([USA]: Athletes in Action,
Biblica); Patiesa uzvara: trenéties un trenét: Jauna Deriba, dzivesstasti, paligmateriali (Riga: bied-
riba “Uzvara, kas iedvesmo”); More Precious Than Gold: New Testament with Insights from Olympic
Athletes ([France]: Alliance biblique francaise).
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tions engaged in Christian sports ministry and one Bible society. Editions containing
the New Testament or the full Bible were also issued in collaboration with various Bible
societies. The analysed publications are listed in Table 2, arranged by estimated year

of publication.

Table2.  List of printed publications analysed in this research

No Name of Year of Missionary Language Type of Number of
) the edition publishing  organization guag publication  testimonies
1. FCA Sports 2003 Fellowship English New 21
New of Christian Testament
Testament Athletes
2. The Experience  ¢.2008 Athletesin English Brochure with 7
Action testimonies
3. Put’k pobede €.2009  Athletesin Russian New 25
Action with Testament
ECSU and ISC*
4. Hockey 2012 Hockey English New 32
Player’s New Ministries Testament
Testament International
5. Power to Win 2016 Atletas de English A book with 27
Christo translation testimonies
6. Struggle and 2016 Athletes in English Bible 15
Triumph Action
7. Patiesa uzvara 2018 Uzvara, kas Latvian New 32
iedvesmo Testament
8. More Precious 2024 Alliance English New 16
Than Gold biblique Testament
francaise

Using quantitative content analysis, each testimony was examined for the most
significant New Testament keywords referring to the triune YHWH: “God”, “Lord”,
“Saviour”, “Father”, “Christ”, “Jesus”, “Jesus Christ”, “Holy Spirit”, and “Spirit”. Counting
was carried out manually using MS Excel, and only texts containing testimonies were

European Christian Sports Union and International Sports Coalition.
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coded. In total, 175 testimonies of varying lengths were analysed.*® Words appearing
in headlines or in highlighted sentences that repeated content from the main text as
a design feature were also counted. In the More Precious Than Gold edition, a Bible verse
accompanied each testimony. Names and titles of God in these verses were counted
separately. Words in Latvian and Russian texts were counted in their respective lan-
guages but are presented in English here for ease of reading.

Qualitative content analysis was further applied to explore indirect communication
about YHWH as the Father, the Son, and the Holy Spirit. For example, adjectives such as
“godly”, “Christian”, “spiritual”, used in the testimonies, are derived from titles referring
to YHWH. The expression “Son of God” simultaneously conveys information about Jesus
as the Son and God as the Father. To detect patterns of communication as accurately
as possible, it was significant to analyse indirect communication as well.

Additionally, a qualitative content analysis, combined with quantitative analysis, was
conducted to examine other terms used to address God (beyond the previously men-
tioned keywords) and to assess how many authors used each particular designation.
This involved identifying every capitalised or non-capitalised word referring to YHWH
(names, titles, or metaphorical expressions) throughout the testimonies.*” Each designa-
tion was counted once per testimony, with the total frequency reflecting the number
of testimonies in which it appeared.

However, this study has several limitations, since the character of YHWH and His
creation, as revealed in the Bible and in daily experience, is complex and may at times
appear confusing. For example, phrases such as “love of God”, “truth of God”, “peace
of God”, “power of God”, “life of God”, and “wisdom of God” are theologically insepa-
rably connected to Jesus and the Holy Spirit, because the fulness of love, truth, peace,
power, life and wisdom is ultimately revealed in the world through them. Determining
whether these words, when found in testimonies describing Christian experience, can
be personalised and automatically equated with Jesus and the Holy Spirit would require
a deeper theological discussion. In this study, such expressions were counted as meta-
phorical titles of God only when they directly referred to God, similarly to how Jesus
did in John 14:6.

The book Power to Win contains 33 chapters, but only 27 were included in the analysis because
these were written as personal testimonies. The remaining chapters were excluded because they
consisted of a magazine article, a historical account of the movement, a compilation of multiple
testimonies, a creative retelling of the testimony of Jesus, an invitation to surrender to God, and
an invitation to the readers to write their own testimony.

In Bible translations, the capitalisation of nouns has often reflected stylistic preferences rather
than grammatical rules, both in manuscripts and printed editions. Consequently, capitalisation
cannot serve as a reliable criterion for counting God’s names and titles.
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The metaphorical title “Word” was counted only when directly referring to Jesus, as
in the testimony of N. O., a high jumper: “For Nicola, faith is ‘marvellous’ and the teach-
ing of the Bible is ‘magnificent’, but this remains nothing more than a good story unless
you meet the Word, which is to say to meet Jesus, who lived a couple of thousand years
ago and still lives today.”® In contrast, it was not counted as a divine title of God in
expressions such as “FCA ... challenges people to study the Word of God.”**

Aspects of the fruit of the Spirit (cf. Gal 5:22-23) were described across the testimo-
nies without explicit mention of the Spirit - for example, joy and peace (cf. Rom 14:17).
Professional ice-hockey player M. F. admits, “Sure | want to win a Stanley Cup but at
the end of the day the cup really means nothing. Real joy comes from a relationship
with Christ and fulfilling your purpose.™® Retired ice-hockey player D. P. recalls meeting
Christian football players: “I recognized that these athletes had a peace and joy that
I had never seen at the hockey rink ... and | wanted that!”™ Reflecting on his career,
retired professional rugby player O. K. says, “I just wanted to laugh because of the joy
bubbling up inside me. ... God is the one who fills me with joy when | play rugby. For
me, he is the source of all happiness. With Christ in me, | feel a level of peace and hap-
piness that is indescribable.”? Theologically, when athletes speak about walking with
God and describe experiencing the fruit of the Spirit, they are indirectly pointing to
the Holy Spirit. However, since the scope of this research is limited to names and titles
of God - whether explicit or implicit - such references were not included in the data.

The noun “spirit” in Scripture may refer to the Holy Spirit, who is YHWH, to cre-
ated metaphysical beings, or to the life-force of humans and animals given by YHWH.
Exegetical study shows that the adjective “spiritual” and the adverb “spiritually” in
the New Testament usually denote the work of the Holy Spirit.** However, when one
analyses the testimonies, it is not always straightforward to determine whether these
derivatives of “spirit” refer specifically to the Holy Spirit, and at times such discernment
may remain somewhat subjective. For example, phrases like “spiritual battle” or “spir-
itual life” may generally describe the metaphysical realm in contrast to the physical,
yet in Christian texts they most often imply the presence and activity of the Holy Spirit.

In this research, the following words and expressions encountered in the testimonies
were treated as references to the Holy Spirit, given their Christian context:

More Precious Than Gold, 3.

FCA Sports New Testament, n.p.

The Experience, n.p.

Hockey Player’s New Testament, n.p.

More Precious Than Gold, 19.

Gordon D. Fee, God’s Empowering Presence (Peabody, MA: Hendrickson, 1995), 28-32.
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e “spiritual life”, since authors spoke about maturity in spiritual life, and theo-
logically this indicates greater submission to the Holy Spirit in daily living
(related terms: “spiritual growth”, “growth spiritually”, “spirituality”, “spiritual
prosperity”);

* “spiritual discipline”, which refers to intentional practices designed to open a per-
son to the transforming work of the Holy Spirit (including “disciplined spiritually”,
“prepared spiritually”);

* “spiritual legacy”, or the enduring impact of one’s faith and walk with God on
others, made possible through the work of the Holy Spirit;

e “spiritual battle”, or conflict in the metaphysical realm in which both the Holy
Spirit and evil spirits are active;

* “spiritual victory”, or overcoming obstacles, temptations, or evil through
the power and guidance of the Holy Spirit;

e “spiritual support”, in which the Holy Spirit is actively involved through the ser-
vice of human beings to strengthen one’s faith and walk with God;

e “spiritual honeymoon”, a metaphorical description of a season of closeness and
freshness with God, prompted by the Holy Spirit;

* “spiritual head”, a leadership position or role of authority discerned through
prayer and guidance of the Holy Spirit.

The use of God’s The frequency of God’s names across the testimonies in
names and titles in various editions produced for the global sports community
the contemporary reveals distinct patterns in the portrayal of the Christian
Testimonies compared God. Table 3 presents the number of mentions for each
to Scripture counted keyword. Overall, the data indicate that authors

predominantly use the word “God” and various Jesus-
related terms to address the divine. Power to Win (edition 5 in the table) and Patiesa
uzvara (number 7), which contain longer testimonies, exhibit substantially higher counts
for almost all designations. The words “Father” and “Holy Spirit” (or simply “Spirit”)
occurred more frequently in editions with longer testimonies than in those with shorter
ones.

However, the frequency of mentions of various names and titles of God does not
consistently demonstrate a direct correlation with the length of the testimonies. A rep-
resentative comparison of quasi-randomly selected testimonies is provided in Table 4.
The title “God” appears more frequently in the longer testimonies, but the number of
Jesus-related titles may be similar in both short and long testimonies. Notably, the titles
“Father” and “Holy Spirit” are absent from all these testimonies, regardless of their
length, whereas the use of the titles “Lord” or “Saviour” is sporadic.
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Table3.  Use of God’s names and titles in eight publications

Names and Numbers of the editions from the Table 2

titles of God 1 2. 3. a4 5. 6. 7. L
God 67 37 92 66 286 98 392 76 1,114
Lord 13 1 16 14 35 10 30 5 124
Saviour 10 0 5 8 10 0 9 3 45
Father 0 0 0 0 13 2 22 2 39
Christ 34 5 9 21 93 5 21 3 191
Jesus 18 8 22 23 96 12 80 15 274
Jesus Christ 12 2 10 10 27 1 24 2 88
Holy Spirit 1 0 1 0 6 1 9 1 19
Spirit 0 0 0 0 0 0 4 0 4

Table4.  Frequency of key divine names and titles in testimonies of varying length

Author’s initi
Total word count uthor’s initials Jesus

in the testimony and the m!rpber of God Jesus Christ Christ Lord Saviour
the edition
108 (S.B.)-No. 4 4 4 - - - -
304 (J.B.)-No.6 4 1 3 1 2 -
353 (J.R.) - No.2 3 - - 1 - -
357 (M.S.)-No. 1 4 1 1 1 - 3
369 (N.0.)-No.8 6 5 - - - -
461 (V.F.)-No.3 6 1 1 - 2 -
1009 (A.L.)-No.7 21 2 3 1 - -
2466 (D.D.)-No.5 21 4 1 - 3 -

The most frequently used general name “God” appears a total of 1114 times, con-
sistently ranking highest across all editions. Out of the 175 testimonies, only 14 did
not use the word “God” at all. A similar consistency is observed with words referring
to Jesus, underscoring His central role in the testimonies. The personal name “Jesus”,
the title “Christ”, and the combined form “Jesus Christ” occur in every edition, with
a total of 553 instances - almost half as often as “God”. Within the testimonies, “Jesus”
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and “Christ” are more often used separately than in combination, reflecting a tendency
either to emphasise His personal name or His messianic title. Brevity may also play
arole, as using a single name is shorter and more natural. Data in Tables 3 and 4 further
indicate that overall, the personal name “Jesus” is more common than the title “Christ”.
A meaningful insight emerges when we compare the use of the name “Jesus” and the title
“Holy Spirit” in the New Testament and in contemporary testimonies. The name “Jesus”
appears about 900 times in the New Testament.** The title “Holy Spirit” appears about
100 times,* roughly 11% as often as “Jesus”. The book of Acts is the most comparable
biblical text to contemporary testimonies in terms of genre, as it concisely documents
the works of God on the earth after the resurrection of Jesus Christ and the outpour-
ing of the Holy Spirit. In this book, the title “Holy Spirit” occurs roughly 60% as often
as “Jesus” and at about 25% of the frequency of all designations referring to Jesus.*®
By contrast, in the testimonies across eight contemporary editions, the title “Holy Spirit”
appears between 0% (editions 2 and 4) and 9% (edition 7) of the number of occurrences
of “Jesus”, highlighting a consistent pattern of lower frequency across contemporary
testimonies. On average, the title “Holy Spirit” is used approximately 4% as often as
“Jesus” in the analysed sample. The most recent edition, produced for the 2024 Olympic
and Paralympic Games in Paris, adopted a distinctive design feature by adding a key
Bible verse to each testimony, with one exception. The distribution of divine titles across
these 15 selected verses was as follows: “God” 14 times, “Jesus Christ” 6 times, “Jesus”
3times, “Christ” 1time, “Lord” 4 times, “Father” 4 times, “Spirit” 1 time, “Word” 1 time,
and “Light” 1 time. From the above perspectives, the Holy Spirit receives comparatively
little attention in contemporary testimonies, indicating a relative underrepresentation
in how Christians communicate about YHWH within the world of sports.

The title “Father” appeared 39 times (16 of these as “Heavenly Father”), though
its distribution across editions and testimonies was uneven. The highest concentra-
tion was found in Patiesa uzvara (No. 7), with 22 occurrences in 12 testimonies, and in
Power to Win (No. 5), with 13 occurrences in 5 testimonies. Both editions feature longer
testimonies. By contrast, Struggle and Triumph (No. 6) contained only two occurrences
across two testimonies, while More Precious Than Gold (No. 8) included two instances
in a single testimony.

Software BibleWorks 7 shows 917 appearances in the Greek text of Bible Works New Testament
Morphology. The Blue Letter Bible search engine shows variation in English translations: AMP
1205, ASV 883, CSB 911, DBY 905, ESV 925, KJV 942, NET 1157, NIV 1251, NKJV 941, NLT 1442,
WEB 942, YLT 932.

Ibid., 301.

Data were taken from www.blueletterbible.org (accessed Aug. 5, 2025) and Herbert Lockyer,
op. cit.,, 101-4.
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In four editions (Nos. 1-4) produced during the first 15 years of the 215t century,
the title “Father” did not appear in any testimony. However, expressions such as “His
son”, “Son of God”, “God’s son”, “child of God”, “children of God”, and “daughter of God”
indirectly pointed to the Father, with “God” functioning as a synonym. These indirect
references were found in all editions: two testimonies in No. 1, one testimony in No. 2,
two testimonies in No. 3, and five testimonies in No. 4. Although the context does not
always clarify that “God” refers specifically to the Father, this is generally assumed
given its typical New Testament usage. Only four testimonies addressed Jesus directly
as “God”.

The title “Lord”, which draws a connection between the Old and the New Testaments,
is encountered in the testimonies of all books. For example, professional cyclist V. L.
shares, “Jesus has given us the command to go and preach - professional athletes, too,
need to hear the Gospel of our Lord Jesus Christ.”™” Physically well-trained man V. A.
says, “Today | have many testimonies of the power of the Lord Jesus in my weakness.™®
Eighteen occurrences of the word “Lord” refer to citations from the Scripture: Old
Testament (Deut 31:6; Josh 1:9 [5 times]; Ps 37:4; Prov 3:5-6; 16:3; Isa 43:2-3; Jer 1:9;
29:11) and the New Testament (Rom 10:9-10; 14:7-8; Eph 5:9-11; Col 3:13, 23 [2 times]).
In some Old Testament citations, “LORD” is capitalised, while in others it is not, even
within a single edition, though both cases reflect YHWH in the Hebrew text.

While it is often unclear from the context whether the title “Lord” was intended to
refer specifically to Jesus or generally to YHWH, the authors of the testimonies, like
the authors of Scripture, use the title to affirm God’s sovereignty over their lives, their
circumstances, the world, and the realm of evil spirits within it. For instance, basketball
player L. L. states her trust as follows: “No matter what your situations are, being in
the inner city or in broken homes, the Lord’s grace is so amazing. He’ll cover you.™ Ice-
hockey coach B. K. writes, “l had absolutely no desire to do it, but | trusted the Lord and
allowed His will to take place.”® Basketball player K. D. admits, “I have to be thankful
to the Lord for the gifts He’s given me. My gift back to Him is to always be humble and
work as hard as | can.”! Football player A. testifies, “Alex asked me if | had sought help
in occult forces. | replied yes and he made me repeat a prayer of renunciation of all
those things and confess the Lordship of Christ in my life.”>?

Patiesa uzvara: trenéties un trenét, 54.
Ibid., 81.

FCA Sports New Testament, n.p.
Patiesa uzvara, 45.

Struggle and Triumph, n.p.

Power to Win, 117.
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As noted earlier, one of the early confessions of the Christian faith was “Jesus is
Lord” (1 Cor 12:3; Rom 10:9), or referring to Jesus as “the Lord and Saviour” (2 Pet
1:11; 2:20; 3:18). This confession continues to be expressed in a similar manner today.
In 18 testimonies, the authors spoke of Jesus as “Lord and Saviour” when describing
the turning point in their lives or bearing witness to Him. In addition, five authors write
about giving their lives to the Lord, and 18 authors speak about accepting Jesus as their
Saviour, trusting Him as Saviour, or inviting others to do so.

Furthermore, there were testimonies that pointed to God as Saviour, either through
the use of verbs or through detailed descriptions of redemption experiences. For exam-
ple, track-and-field athlete R. K. testifies, “It is difficult to explain exactly how and in
what order, yet | remember that after a short time of great resistance, | realised that |
had accepted the saving work of Jesus Christ.”>® Football player A. describes how God
saved him from drowning while surfing and from a car crash. Afterwards, a teammate
helped him to see “that Jesus was the only way to my eternal salvation”**. Formula
racer A. D. R. recounts how athletes had used the “Jesus saves” slogan on their sports
equipment.®®

To analyse each testimony according to the pattern of references to the Christian
God YHWH, who reveals Himself as the Father, the Son, and the Holy Spirit, general pat-
terns of communication in the New Testament were taken into consideration. The title
“God” usually refers to the Father, unlessit is clearly addressed to Jesus; “Lord” primar-
ily refers to Jesus, unless cited from the Old Testament. As mentioned earlier, commu-
nication about the triune God and His works may be expressed directly, through names
and titles, or indirectly, through adjectives derived from the titles, such as “godly”,
“Christian”, or “spiritual”. Both direct and indirect communication through names and
titles was included in data. The results of this analysis are shown in Table 5.

The most common pattern of communication in contemporary testimonies is
the combination “God and the Son”, appearing in 110 of the 175 testimonies. This mirrors
the predominant pattern of communication in the New Testament epistles and suggests
that the authors frequently address God in relation to Jesus, emphasising the central-
ity of Christ in building a relationship with God. By contrast, exclusive focus on Jesus
is relatively rare, with references to the Son (the Lord Jesus) alone occurring in only
six testimonies. This limited occurrence of solely Christ-focused references indicates
that the testimonies generally avoid a tendency towards Christomonism, maintaining

Patiesa uzvara, 62.
Power to Win, 106.
Ibid., 91-92.

256



Table 5.  Patterns of references to God YHWH in testimonies across eight editions

Edition numbers (see Table 2) and testimony

Pattern of references in counts with particular combinations Total
communication

1. 2. 3. 4. 5. 6. 7. 8.

God (Father) 4 2 3 5 0 6 1 5 26
God and the Son 13 4 19 20 13 8 23 10 110
God, the Son, the Holy Spirit 2 1 1 4 14 1 8 0 31
God and the Holy Spirit 0 0 0 0 0 0 0 1 1
Son and the Holy Spirit 1 0 0 0 0 0 0 0 1
The Son (Lord) 1 0 2 3 0 0 0 0 6
Total 21 7 25 32 27 15 32 16 175

instead a relational framework that connects Jesus to God the Father. However, as
mentioned earlier, there appears to be underrepresentation of the Holy Spirit.

Explicit reference to the Holy Spirit alongside the Father and the Son was observed
in 31 testimonies in seven of the eight editions. While God the Father and His Son were
addressed directly in most cases, the Holy Spirit was addressed directly in 15 testimo-
nies and indirectly in 16 testimonies. There was only one testimony with an indirect
reference to all three. For various examples of triadic references, see Table 6, in which
phrases enclosed in square brackets represent indirect designations.

Being Christ-centred is biblical and does not compromise the Father and the Holy
Spirit, because the Holy Spirit always directs people to Christ, so that He is glorified
(John 15:26; 16:14), and the Father has exalted Jesus and glorified Him, while Jesus glori-
fies the Father (John 8:54; 13:31-32; Phil 2:9-11). This is the unity of the three - never
competing, always in perfect love. However, problems arise when Western Christianity
equates salvation with justification and forgets about sanctification, that is, the trans-
formation towards the likeness of Christ through the agency of the Holy Spirit to glorify
the Father.>®

In testifying about the works of God, disciples of Christ today should be more atten-
tive in communicating the role and function of the Holy Spirit, while keeping Christ at
the centre. This should be done not only descriptively but also through the direct use

Aira Licite, op. cit.; Dallas Willard, “Spiritual Formation as a Natural Part of Salvation”, in Life in
the Spirit: Spiritual Formation in Theological Perspective, ed. J. P. Greenman and G. Kalantzis
(Downers Grove, IL: InterVarsity Press, 2010), 45-60.

257



Table 6.

Examples of triadic references across seven editions

Author’s initials

and the number Father Son Holy Spirit
of the edition
G.P.-No.1 God Christ the Holy Spirit
T.D.-No.1 God, [His Son],  Christ, Jesus, Jesus [spiritual victory]
[God’s son] Christ, God’s son,
[Christian], [Christianity]
M. P. K. - No. 2 God Christ, Jesus, [Christian]  [spiritual legacy]
A.E.-No.3 God Lord, Christ, Jesus Christ  the Holy Spirit
G.W.-No. 4 God Lord, Christ, [Christians]  [spiritual discipline]
E.S.-No.4 [godly], [Christian] [spiritually discipline is
[godliness] the name of the game]
S.G.-No. 4 God Christ [spiritual life]
S.D.-No. 4 God, [godliest]  Lord, Jesus, [Christian] [spiritual support]
E.L.-No.5 God Lord, Christ, Jesus, Jesus the Holy Spirit
Christ
A.D.R.-No.5 God Christ, Jesus [spiritual head of
Athletes of Christ],
[spiritual honeymoon]
L.-No.5 God Christ, Jesus, Jesus Christ  [spirituality]
M. M. - No. 6 God, Heavenly  Lord, Christ, Jesus the Holy Spirit
Father
G.R.-No.7 God, Father Lord Jesus Christ, Jesus, the Holy Spirit
the Son, [Christian]
R.M.-No.7 God Jesus the Holy Spirit

of the title “Holy Spirit”, as the early disciples did. However, this does not necessarily
mean that every testimony in every edition must contain explicit communication of
the Triunity. Just as the Scriptures, taken as a whole, provide a complete picture of
God through their diverse books, so the various testimonies within a single edition,
when viewed together, should convey a fuller picture of who God is and of His works
on the earth today.

The analysis revealed the variety of titles and metaphorical expressions used
to address YHWH in the testimonies, which may be grouped into several thematic
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categories. (Numbers in parentheses indicates the number of testimonies in which
a particular title appeared.) Divine identity and holiness are expressed in titles such
as Creator (5), Maker (2), God in Heaven, one true God, Truth (4), Truth of God, Son of
God /His Son (9), God’s one and only Son (2), Holy God, and the Holy One of Israel.
Power and sovereignty over all creation appear in names like the Beginning and the End,
Almighty Creator, Architect, Almighty God, God of miracles, King, King of Heaven, and
Lord of lords. Relational closeness and care are conveyed through Love (2), Friend, and
Shepherd. God’s role in salvation is reflected in titles such as Redeemer (2), Lawyer, and
Healer. Life and sustenance are expressed in living God (3), Life (5), Eternal Life, and
metaphorical images like the only true Nourishment, Bread, Bread of Life (2), Vine (2),
and Source (3) or Water. Finally, God’s stability, hope, and revelation are captured in
Strength (2), Rock (2), Rock of Ages, Light (5), Way (6), and Word (5). Although this variety
represents only about 8% of the Scriptural depth and richness in referring to YHWH, it
shows that contemporary testimonies continue to reflect biblical language from both
the Old and New Testaments.

The title “Creator” or “Maker” was mentioned in seven testimonies, but in some tes-
timonies the authors refer to God as Creator only in a descriptive manner. For example,
former basketball player A. P. writes, “l am convinced that in life everything falls into
place if we live with the awareness that we were created to live for God’s glory eter-
nally, not for our own glory in this temporal world.”” Basketball coach A. V. R. testifies,
“I believe in God, who created this world and humanity, and who sent His Son, Jesus
Christ, to pay for our sins on the cross.”® Floorball coach M. S. admits, “I believe that
God has created each of us with a purpose or calling.”*® A similar thought is expressed
by the runner A. T.: “Our task is to seek Him [God] and His mind, His plan for our lives,
because only He can reveal what we were created for.”®® Fitness coach E. E. says,
“I believe that God has created human beings for love.”®!

Alongside various scriptural titles and metaphorical designations, testimonies
employed some creative expressions to address and describe God. For example, He
was titled “the Most Important”. Professional baseball player M. S. described God as
a fellow rider on a two-seater bicycle, sitting in the front and steering.® In four tes-
timonies, God or Jesus, directly or indirectly, was called “Coach” or “Coach of Life”.

Patiesa uzvara, 27.

Ibid., 29.

Ibid., 37.

Ibid., 70.

Ibid., 84.

FCA Sports New Testament, n.p.
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Runner A. T. admits, “Jesus is my personal Trainer, present in every training session.
He is a good listener when | speak with Him, and a truthful advisor when | am ready
to listen to Him.”®* God is portrayed as a coach indirectly through the words of S. K.,
aformer athlete currently working as track-and-field coach: “The most important thing
is to trust and rely on God, knowing that He has the best training plan for my life.”®*
American football coach T. D. encourages others, “Let Jesus Christ coach you through
life. You can’t lose.”®*

Taking into consideration that titles such as “Judge”, “Righteous Judge”, or “Referee”
could unite scriptural revelation about God with recognisable experiences from
the sports world, it is noteworthy that none of the authors of 175 testimonies referred
to YHWH using any of these titles. This contrasts with the communication about YHWH in
the first century, when the title “Judge” was used as a designation of God and the Lord
Jesus (Acts 10:42; Heb 12:23), even through a sports metaphor (2 Tim 4:8). Since the title
“Judge” as ascribed to God unites the Old and the New Testaments (cf. Gen 18:25;
Ps 7:11; 50:6; Isa 33:22), it is significant to continue emphasising that YHWH is not only
Lord and Saviour, but also the Righteous Judge.

Conclusion The use of God’s names and titles represents an important

means of communicating about Him to reveal His charac-
ter. Although no single title sums up the whole revelation of God YHWH, each title con-
tributes uniquely to the multifaceted picture of the only everlasting personal being who
is active and present in all earthly happenings.

This study has shown that communication about YHWH through names and titles,
both in Scripture translations and in testimonies, is not strictly formulaic but allows
God'’s gift of creativity to be expressed. It was observed that the authors of the New
Testament introduced new titles for YHWH not found in the Old Testament. In addition,
contemporary testimonies communicating about God reflected biblical language to
some extent while also incorporating modern metaphorical titles, such as “Coach” or
“Coach of Life”.

Notably, the persistent use of titles “God”, “Lord”, and “Saviour” demonstrates an
unbroken line of theological emphasis, bridging the Old Testament, the New Testament,
and present-day witness. At the same time, the authors of the testimonies, whether
intentionally or unintentionally, have refrained from using the unifying title “Judge”.

Patiesa uzvara, 72.
Ibid., 65.
FCA Sports New Testament, n.p.
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Yet the recovery of this title in communication remains significant for expressing God’s
character in its fulness.

In the New Testament, God’s complex and incomprehensible triune nature is revealed
more clearly and openly through His names and titles than in the Old Testament.
The titles attributed to the Father, Son, and Holy Spirit, not only emphasise His divinity
but also highlight the relational aspects within the Triunity. The authors of contempo-
rary testimonies have maintained an openness and boldness in speaking about the rev-
elation of the triune YHWH as manifested through His works in their lives. Nevertheless,
these narratives do not articulate, through titles and names, the roles of the Father, Son,
and Holy Spirit as explicitly and directly as the New Testament writings do. This study
has shown that there is indeed a risk of a tendency towards the underrepresentation
of the Father or the Holy Spirit in communication about God YHWH. Christians should
be aware of it. However, further research should include an analysis of the appearance
of the fruit of the Spirit in the testimonies, to obtain more precise data on this issue.

One practical application of this research is that it may encourage deeper discus-
sions among Christian sports chaplains, athletes, coaches, and missionaries, as well as
within the wider evangelical world, including pastors and church members. It seems
possible that the limited explicit references to the Father and the Holy Spirit are influ-
enced by several overlapping factors. These may include a general neglect of teaching
and communication about the Holy Spirit in many church settings, the communica-
tion guidelines of sports ministry movements that shape how testimonies are shared,
the influence of the language found in the Bible translations that Christians read daily, or
the fact that those who testify are still young in their faith and therefore express them-
selves in simpler terms. It may also be that testimonies are often viewed as primarily
intended for non-believers, which encourages communicators to prioritise clarity and
accessibility of the gospel message over theological depth. This research invites more
intentional reflection on how the Christian God YHWH is represented in testimonies.

Theologian A. Licite, through the study of systematic theology, has suggested
the holiness of God as a unifying principle that connects creation, salvation, and sanc-
tification in forming a theological understanding of the Triunity.®® Future research in
practical theology could undertake a content analysis of various teaching materials
used in sports ministry and conduct interviews with those involved in this ministry, so
as to explore more deeply their views on whether creation, salvation, and sanctification
should be integrated as a single unit in the process of world evangelisation and, if so,
how this integration should be carried out.

Aira Licite, op. cit.
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Kopsavilkums Véstijums par kristieSu Dievu sporta
pasaulei: Dieva vardu un titulu lietojums
Svetajos Rakstos un drukatas liecibas

Kops 20. gs. otras puses sporta vide daudzviet pasaulé ir atzita par nozimigu evangeli-
zacijas lauku. Lai aizsniegtu cilvekus sporta pasaulé ar evangglija vésti, tiek veidoti pasi
izdevumi, kuros ieklautas liecibas. Saja pétijuma, izmantojot kvantitativo un kvalitativo
satura analizi, tika izpétitas 175 liecibas ang|u, krievu un latviesu valoda no astoniem
dazadiem izdevumiem, izvértéjot tieSo un netieSo komunikaciju par Bibelé atklato
Raditaju Jahvi - Tévu, Délu un Svéto Garu. Raksts atspogulo konsekventu Dieva vardu
un titulu lietojumu Vecas un Jaunas Deribas tekstos un rada, cik liela méra Bibel€ lietota
valoda un komunikacijas modeli atrodami musdienu liecibas, kas publicétas sporta
pasaulei veltitajos evangelizacijas izdevumos 21. gs. sakuma.

Rezultati rada, ka masdienu drukataja sazina dominé tadi tituli un vardi ka Dievs,
Jézus un Kristus, bet specifisks véstijums par Tévu un Svéto Garu sastopams salidzi-
nosi retak, turklat daudzos gadijumos tas izteikts netiesa komunikacija. Jaunaja Deriba
skaidrak un konkréetak neka Vecaja Deriba ir pausta atklasme par Trisvienigo Dievu, bet
musdienu véstijuma sporta pasaulei Dieva vardu un titulu lietojuma nav novérojama
pietiekami konsekventa komunikacijas pécteciba. Salidzinot ar Bibeli, 3i laika liecibas
Svéta Gara loma netiek atbilstosa méra akcentéta.

Liecibas paradas ari radosi, sporta videi pieméroti Dieva tituli, pieméram, Treneris
vai Dzives treneris, tacu nav izmantots tads Bibelé lietots batisks tituls ka Tiesnesis.
Pétijuma tika secinats, ka Dieva atklasme caur Vina vardiem un tituliem ir daudzskaut-
naina, tadél masdienas nepiecieSams apzinati veidot lidzsvarotaku véstijumu, atklatak
runajot par Svéta Gara lomu kristieSu dzivé. Pétijuma praktiska nozime ir palidzét sporta
kapelaniem, misionariem, sportistiem, treneriem un kopuma kristieSiem padzilinati
izvértét, ka vini prezenté Dievu misdienu pasaulé, lai komunikacija bitu teologiski
pilnvertigaka.

@O
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Dr. phil.

NORMUNDS TITANS

ZANA LIKA NANST “KRISTIETIBAS
DEKONSTRUKCIJA” UN
FILOZOFISKA “NEKA-DIBAS TICIBA”

Raksts piedava ieskatu, ka franlu filozofs Zans Liks Nans interpreté teologiskas koncepcijas
sekulara veida. Tiks ieskicetas daZzas ar metafiziku un tas parvarésanu saistitas atzinas no Nansi
“kristietibas dekonstrukcijas” projekta, ieskaitot vina redz&jumu par prata pastranscendenci
un “transimanentu” metafizikas parvarésanu, par monoteisma un ateisma dublésanos un par
kristietibas “autodekonstrukciju”. Vairak tiks izvérsta Nansi ipatnéjas “neka-dibas ticibas”
analize, kuras saprasanai talka naks pirms tam apskatitas “kristietibas dekonstrukcijas” un
saistito temu konteksts. Nosleguma tiks piedavats “vingrinajums intertekstualitaté”, ieskicéjot
ar Nansi “ticibas” izpratni rezoné&joSus motivus luterisma un Spinozas, Kanta, Vatimo, Deneta,
ZiZeka, Derida un Bergsona tekstu fragmentos.

Atslégvardi: Zans Liks NansT, kristietibas dekonstrukcija, a/teisms, ticiba, ticiba ticibai,
transimanence.

levads Filozofija visa tas vésturé apceréjusi religiskas un teologis-

kas téemas. Musu laikmets tiek déevéts par “postsekularu”,
un ari viena no musdienu filozofijas iezimém ir savdabiga at/grieSanas pie religiskam
témam, it ipasi fenomenologijas-hermeneitikas un poststrukturalisma-dekonstrukti-
visma filozofijas virzienos. Turklat ar to bieZi vien nodarbojas filozofi, kas pasi nebat
nav kadas religijas parstavji, bet, tiesi otradi, pozicioné sevi ka sekularus domatajus,
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materialistus vai ateistus.! Var teikt, ka vini parstav “religiju bez religijas”.2 Ta ir iesaiste
religiska domasana, vienlaicigi pametot religiju, “religija” bez ticéSanas dogmam un
doktrinam, bez ticibas Dievam. Ta ir iedzilinasanas religiskas témas a/religiska, a/teo-
logiska, a/teistiska veida, religisku un teologisku jédzienu, koncepciju, tému un motivu
izmantoSana savam filozofijas konstruésanas vajadzibam arpus religiskiem kontek-
stiem.? Sadu pieeju parstav ari Zans Liks Nansi (Jean-Luc Nancy) - viens no visdzilak
domajosiem musdienu filozofiem, kurs tagad jau aizgajis muziba (1940-2021) un kura
daZas religiski-filozofiskas atzinas Seit tiek piedavatas latvieSu lasitajam. Raksts adre-
séts tiem, kurus varétu interesét veidi, ka religiskas idejas un teologiskas koncepcijas
tiek interpretétas sekulari, “pasauligi”, nevértéjot to, vai tas ir “labi” vai “slikti”, “pareizi”
vai “nepareizi”.

Cita starpa Saja nereligiozaja religijas filozofija médz runat ari par “ticibu”, bet sav-
dabiga, kvazireligiska nozimé. Ari Nansi runa par “ticibu” kadai neiespéjamai iespéja-
mibai, kad kada neaizsniedzama, nesatverama “citadiba” varétu atvérties pasas cilvéka
prata un pasaules imanences dzilu bezgaliga galiguma robeZas tiri a/teologiska veida,
bez vajadzibas péc metafiziski-teologiskiem principiem (ka pirmcélonis, Dievs u. c.).
Nansi demonstré Sadas “ticibas” elementus sava a/teistiskaja domasana, kad ta aiz-
sniedz pa$as ne/iespé&jama robeZas. STtéma paradas vina “kristietibas dekonstrukcijas”
projekta.*

So Nansi projektu var raksturot ka sava veida niciski “genealogisku” kristietibas/
Rietumu tradicijas attistibas interpretaciju, atsedzot tani zemidens akmenus, kas slépti
musu tradicionala, virspusiga redzejuma aizplivurotajam skatienam un kas liek paskati-
ties uz So tradiciju citadak. Jau Nice sava laika saredzéja ateismu ka kristietibas iek$éjas
logikas attistibas rezultatu, pieméram, paradot, ka ateisma “patiesibas griba” parstav
kristigo “askétisko idealu” ta “stingrakaja, garigakaja formuléjuma”, kad 2000 gadus

Spilgti pieméri ir Aléns Badji (Alain Badiou), Slavojs Zizeks, ka ari t. s. “spekulativa materialisma/
realisma” parstavji, ka Kventins Meijasu (Quentin Meillassoux), Fransua Laruels (Francois Laruelle),
Bruno Latars (Bruno Latour) un citi, kas loti plasi savas filozofijas izmanto teologiskas koncepcijas
un motivus.

Pieméram, DZons Kaputo liek tddu apak3virsrakstu gramatai par Zaka Derida religijas filo-
zofiju (John D. Caputo, The Prayers and Tears of Jacques Derrida: Religion without Religion
(Bloomington & Indianapolis: Indiana University Press, 1997), ka ari izmanto So frazi citviet.
Pats Derida, pieméram, raksta par to, ka Heidegera un citu filozofu “domasana ‘atkarto’ religijas
iespéjamibu bez religijas” (Jacques Derrida, Donner la mort (Paris: Galilée, 1999), 75).

Vardus “a/religisks”, “a/teologisks” un “a/teistisks” Seit rakstu ar slipsvitru, lai izvairitos no vien-

a0

nozimibas un ietvertu vienlaicigi gan negaciju, ko izsaka priedéklis “a”, gan ari pozitivo nozimi.

Tas publicéts divos séjumos: Jean-Luc Nancy, La Déclosion (Déconstruction du christianisme,
1) (Paris: Galilée, 2005) (turpmak iekavas teksta D) un Jean-Luc Nancy, LAdoration (Déconstruction
du christianisme, 2) (Paris: Galilée, 2010) (turpmak iekavas teksta A).
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ilga kristiga audzinasana patiesibas gara beigu beigas aizliedz sev “dievticibas melus”.®
Arl Nansi piedava intrigéjosas interpretacijas par to, ka virkne kristietibas ideju jau
sakotnéji sevi saturéjusas ateistisku, sekularu potencialu un ir attiecigi transforméjusas
musdienu kultara.

Saja raksta1sos vilcienos iezimésu daZas, parsvara ar metafiziku un tas parvarésanu
saistitas témas un atzinas no Nansi “kristietibas dekonstrukcijas” projekta, pieméram,
vina redzéjumu par prata pastranscendenci no sevis un sevi, par “transimanentu”
metafizikas parvaréSanu, ari kristietiba, par monoteisma un ateisma dubléSanos un
par kristietibas “autodekonstrukciju”. Vairak izvérsisu ieprieks nedaudz iezimétas Nansi
“ticibas” izpratnes analizi, kuras saprasanai talka naks pirms tam apskatito saistito
tému konteksts. Nosléguma piedavasu “vingrinajumu intertekstualitaté” - ieskicésu
ar Nansi “ticibas” izpratni rezonéjoSus motivus luterisma un Spinozas, Kanta, Vatimo,
Deneta, ZiZeka, Derida un Bergsona tekstu fragmentos.

Sis raksts lielakoties atsaucas uz Nansi “kristietibas dekonstrukcijas” pirmo s&jumu.
Otraja sejuma Nansi piedava ari vairaku kristietibas pamatdoktrinu sekularas interpre-
tacijas - pieméram, radiSanas, Trisvienibas, gréka, atklasmes, inkarnacijas, augSamcel-
Sanas, pestisanas. Viena raksta apjoma nevar ietvert visu. Ir ieceréta So interpretaciju
analize cita raksta. Pat Sis raksts aptver tikai nelielu dalu no tematikas, ieSaurinoties
uz pamata metafiziskiem jautajumiem, kas varétu kalpot ka “prolegomeni” nakamajam
rakstam par konkrétajam doktrinam. Nansi idejas Seit izklastitaja forma varétu vél talak
plasi skaidrot un komentét, bet tas prasitu lielu tekstualu apjomu arpus Zurnala raksta
limitiem. Liela méra saglabatas Nansi izteiksmes formas. Atrast celu cauri Nansi doma-
Sanas labirintiem un savirknét dazas vina idejas vairak vai mazak saistita, kompakta un
parskatama veida pats par sevi nav viegls uzdevums. Vai ir bijis vérts? - par to spriest
lasttajam.

Metafizikas Nansi “ticibas” koncepcija attiecas uz prata robezam, tapéc
“atiezogoSanas” un ta skatama konteksta ar metafizikas parvarésanu. Nansi
tas kristiga izpausme  raksturo 3o parvarésanu ka “atieZogosanos” (déclosion),®
kas nozimé metafizikas atvérSanos péc “ieZogosanas” filo-
zofijas un religijas dubultaja tradicija. “leZogosanas” ir prata darbiba savas robezas,
nespéjot sasniegt neka arpus tam - kas ir metafizikas lauks.
Filozofijas vésturé tas “ieZogosanas” tikusi pastavigi “atiezogota”, it 1pasi ar
Nici, Heidegeru, Vitgensteinu, Levinu, Derida un citiem, atverot filozofijas sistému

Fridrihs Vilhelms Nice, Par morales ciltsrakstiem, tulk. J. Krimin$ (Riga: AGB, 2005), III, 27. §,
235-237.

NansT neologisms, kas burtiski nozimé to, ka vienlaicigi sak atvérties kaut kas, kas aizveras.
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transcendentai arpusei no iekSpuses, izmantojot tani jau esoSus resursus. Metafizika
vienmeér “atiezogo” no sevis skaidri pamatotas pasaules klatbatni un drosticamibu,
arvien un no jauna pasniedzot epekeina tés ousias,” briedinot sevi savu racionalo pamatu
parplGsanu pari malam, nekad nezaudéjot “So trauslo arku, kas mis savieno ar nepie-
ejamo” (D, 17). Nansi pieskaita ari sevi Sai pieejai, saglabajot So “trauslo arku”.

“leZogoSanas” notiek arT kristietiba, kur situaciju saasina augstakas, arhi-klatesosas
un iedarbigas bitnes konstruésana (D, 16). Bet kristietiba vienmér istenojusi ari “atiezo-
gosanos”, apzinoties alogon® ka logosa nepiecieSamu dimensiju. Nansi gan interpreté So
alogon pa savam - noradot, ka kristietibas “cita pasaule” jeb “cita valstiba” nekad nav
bijusi kada otra pasaule vai vinpasaule, bet gan tikai pienémums par pasaules “citu”,
kas ir “cits” jebkadai pasaulei (D, 21). So ideju izsaka kristigais priekSraksts dzivot $aja
pasaulé ta, it ka tu nebitu no tas, it ka tu batu arpus tas - tada nozimé, ka Sis “arpuses”
nemaz nav, ka ta nav saprotama ka esosa (D, 21).

Nansi arf saskata kristigas metafizikas dubulto kustibu - nostiprinasanos un paspar-
varésanos - Anselma (1033-1109) klasiskaja darba Proslogion, kur 81 metafizika parvar
pati savu onto/teologisko!® formulu quo majus cogitari nequit'* ar formulu majus quam
cogitari possit.*? Domasana var domat ne tikai esamibas maksimumu, bet arf to, ka ir
kaut kas, kas parsniedz tas domasanas spéju. Otra formula nozimé to, ka domasana
var domat to, kas parsniedz pasu domasanu (D, 22). Sadda domasana virza pratu uz ta
beznosacijuma stavokli, un tas notiek pasu to alku bezgaliba, caur kuram cilvéks ir bez-
galigi ieZogots prata. Sada nozimé Anselms ir ari modernas “atieZogo3anas” domasanas
prieksgajéjs. Nansi nosprauz Sis domasanas mérauklu ar jautajumu, uz kuru var tikai
atbildét ar “ja” vai “né”: vai més esam spéjigi aptvert imperativu, kas virza domasanu
arpus sevis, nejaucot to nedz ar idealu konstrukcijam, nedz ar fantasmagoriju jikli?
(D, 23)

Grieku val. - tas, kas ir arpus jeb aiz esamibas, esences (sakotnéji attiecinats uz Laba ideju Platona
domasana).

Seit Nansi izmanto Kloda Levi-Strosa frazi.
Kaut ko, kas ir arpus logosa racionalitates.

“Ontoteologija” ir sakotnéji Kanta ieviests termins, ko vélak konceptuali attista Heidegers, rak-
sturojot ar to metafiziku ka balstitu uz diviem pamatiem - ontologiska (eso3o entitiju esamibas
pamats) un teologiska (esoSais ka sevi pamatojoSs pamats augstakas bitnes forma). Misdienu
teologija ar terminu “ontoteologija” médz nievajo3i apzimét metafizika balstitu teologiju. ST
apzimésana notiek no tadas teologiskas perspektivas, kura metafizika ir domajami parvaréta ar
dzivai, praktiskai ticibai tuvaku pieeju.

Dievs ka tads, par ko neko lielaku nevar iedomaties.

Dievs ka lielaks par to, ko var iedomaties.
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Mono/teisms NansT “kristietibas dekonstrukcijas” svarigs solis ir kristie-
un a/teisms tibas un ateisma sapludinasana. Nansi iezimé mono/

teisma genealogiju, atklajot tani netieSi ietvertas ateistis-
kas premisas. Seit pietiks pateikt, ka, péc Nansi domam, grieku ateisma (demitologiza-
cijas rezultata) un jidu monoteisma savienoSanas noved pie kristigas “onto-(a)-teolo-
gijas”, kuras rezultats ir “vienlaiciga visu dievisko klatbatnu un spéku izzu$ana un tada
principa iedibinasana, kura no ‘dieviska’ vairs nepaliek nekas cits ka tikai vards - vards,
kam atnemts ne tikai jebkads personiskums, bet pat pasa si varda izteikSanas iespéja-
miba” (D, 35). Vards “Dievs” Saja shéma izsaka tikai mono/teisma Dieva unitotalitates
jeb vienkopuma tautologiju (D, 36).

Mono/teisms tadejadi klust par ateisma iespéjamibas priekSnosacijumu. Mono/
teisma vieniba (“mono”) nav pretnostatijums politeisma daudzéjadibai. Drizak ta par-
veido dievibu no klatesosas varas vai personas par principu, kas péc definicijas vienmér
ir prom, atkapies esamibas dzilés (D, 36). Mono/teisms patiesiba klust par “absenteismu”
(D, 32), kura “dieviska vienotiba korelé ar tadu klatbitni, kas vairs nevar bt dota Saja
pasaulé,’® bet tikai vinpus tai” (D, 51). DieviSkais mono/teisma kllst par allaz promesosu
principu, Deus absconditum, kas ievelk “viena” visu savu “numenu”*, ar vienlaicigu ten-
vards (D, 36). STir ateisma un teisma (tapéc abi kopa - a/teisms) kopiga premisa.

A/teistiskas premisas vienotiba un Dieva vieniba gan balstija viena otru, gan pretojas
viena otrai duala un vardarbiga kustiba. No vienas puses, Dieva vieniba lavas uzsukties
a/teistiskas premisas vienotiba. Rezultata kristietiba transforméjas humanisma, ate-
isma un nihilisma. No otras puses, Dieva vieniba pretojas a/teistiskajai premisai, cen-
Soties atdalit “filozofu un pratnieku Dievu” no “ticibas Dieva”. Sis pretstats majo pa3a
a/teisma sird1, kur a/teistiskas premisas princips pats sabriik, tani pasa laika signalizéjot
par iespé€ju, pat prasibu un aicinajumu péc pilnigi citas “anarhiskas konfiguracijas”, ko
parstav S a/teistiskas metafizikas parvarésana ar ticibu (sk. D, 39).

Tadéjadi zud iemesls teisma un ateisma pretstatiSanai, saredzot pédéjo ka pirma
noliegumu. Teisms un ateisms ir piederigi viens otram, kamér vien a/teistiska premisa
tiek apstiprinata vai korelativi noliegta. Turklat jaievero, cik liela méra noliegums
saglaba sevi noliegto. Ateisms noliedz dieviSko principu tadas eksistences veida, kas ir
atskirigs no visas eksistéjoso lietu pasaules, kuras pirmcélonis un galamérkis tas bitu.
“Lidz ar to ateisms ka principu postulé vai nu to, ka célonis un merkis pieder citai,
imanentai kartibai, vai ari to, ka Sie koncepti nav jaiesaista spélé.” (D, 29f)

Jo pretéja gadijuma tiktu radits elks.
Latinu val. numen - dieviska klatbatne, spéks.

Latinu val. nomen - vards, apzimé&jums.
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Pirmaja gadijuma ateistiska imanence - matérija, dziviba, vésture, sabiedriba utt. -
neko nemaina nedz célona un mérka idealaja, nedz praktiskaja statusa, jo ideala statusa
gadijuma to principi var klat tikpat ierobeZojosi vai koercitivi, ka kadas “dieviskas gri-
bas” vai “pestiSanas kartibas” principi, kurus tie aizstaj, bet praktiska statusa gadijuma
notiek tas pats, kas teisma, t. i., sabiedriska un kulturas kartiba tiek apdraudéta vai
atstata trikuma, ka socialisma un kapitalisma gadijuma (D, 30). Peédé&ja gadijuma, kad
céloni un meérki tiek izslégti no spéles, ka, pieméram, globalaja tehnologija, kas izriet
no realitates fizikalas izpratnes, rezultata tiek iegiita tautologiska teleologija, kas vairs
nav vérsta uz Dievu, bet gan uz pasauli (D, 30f).

Nansi pats dod priekSroku a/teistiskai domasanai. Tas nevar bt vienkarss ateisms
dzosa, negativa, defektiva, nihilistiska. Ta tikai noradijusi “uz sevis pasas nihil atkar-
toSanu”, izspéléjot to ap “tukSuma”, “absences”, “posta”, “aporijas” un citu jédzienu
robezam (D, 32f). Pretéji tam Nansi piedavatais jaunais a/teisms prasa ta “tautologijas
efektivas parveidoSanas nepiecieSamibu” - lidz pat heterologijas nepiecieSamibai
(D, 34). A/teistiska premisa ir jasaglaba, bet “jaatieZogo”, bezgaligi atbrivojot sevi ar
sevi vai no sevis - heterogéni jebkadai tautologijai, atkapjoties heterologija (D, 38).

Paliek atklats jautajums - ka So monoteisma un ateisma dubultosanu saistit ar
heterogenézi? Vai més varam bt drosi, ka monoteisms ir nekas cits ka “ateisma vaja
un klerikala puse?” (D, 38) Tomeér, atstajot So jautajumu uz bridi neatbildétu, Nansi Seit
nak klaja ar ambiciozu, pat kvazipravietisku izteikumu: “Ir pienacis laiks saprast musu
pasu vésturi citadi, neka ta lidz Sim ir gribéjusi sevi saprast, bidama paklauta savam
pasas principam.” (D, 38)

Ka raksturot Nansr alternativo a/teistisko domasanu? Programmatisku atbildi vin$
ieskicé jau “kristietibas dekonstrukcijas” tekstu krajuma sakuma rindkopa:

Nav runa par religijas atdzivinGSanu, pat ne tas, kuru Kants véléjas paturét “tira
prata robeZas”. Bet runa ir par tira prata atvérsanu neierobeZotibai, kas veido ta
patiesibu.

Nav runa par prata nepilnibas aizlapisSanu, bet gan par ta atbrivosanu bez ierobe-
Zojuma - kad visi pamatojumi ir Sadi atjaunoti, tad atliek paradit, kas paliek aiz
Sis atjaunoSanas.*®

Il ne s’agit pas de pallier une déficience de la raison, mais de la libérer sans réserve: une fois toutes
raisons rendues, indiquer ce qui reste au-dela de la restitution. Paskaidrojums/interpretacija citiem
vardiem: kad prats, pretstata aizlapiSanai, ir neierobeZoti atbrivots un tadéjadi ta racionalas
spéjas, pamatojoSie principi atjaunoti, tad atliek paradit to, kas sniedzas arpus prata, to, kas
parsniedz racionalo atjaunoSanu, jau ieejot metafizikas sféra.
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Nav runa par debesu parkrasosanu vai to parkartosanu - runa ir par tumsas, cie-
tas un kosmosa nomaldijusas Zemes atvérsanu. (D, 9)

Sicitata pirmas divas rindkopas norada uz prata neierobeZotibu, pie ka atgriezisos
sadala par Nansi “ticibas” izpratni. Pédéjais teikums, manuprat, norada uz atslegu Nansi
domasanai, kurai pievérsiSos nakamaja raksta sadala.

Kristietibas Lasot frazi “kristietibas dekonstrukcija” un nezinot Nansi
dekonstrukcija projekta specifiku, tlit prata var ienakt divas lietas: ka ta
uz pasaules var nozimét vai nu kristietibas struktiras pilnigu nojauk-
“transimanenci” $anu, sagrausanu, vai ari tas atjauno$anu péc nojauk3a-

nas, kas btu dekonstrukcija $1varda istaja etimologiskaja
nozimé - blivéSana no jauna péc nojauksanas. Tomeér Nansi allaZ uzsver, ka $1 dekon-
strukcija nav kristietibas noliegums vai iznicindSana, nedz ari atdzivinasana, aizstaviba
vai rekonstrukcija, nedz ari atgrieSanas pie tas. Sadi centieni tikai pasliktinatu kristie-
tibas jau ta kritisko stavokli un ir pilnigi neadekvati. Tie neko nesasniedz, jo kristietiba
pati vienmér bijusi un ir vienlaicigi gan autodekonstrukcijas, gan pasparvarésanas
stavokli. Pati kristietiba liecina, ka monoteisms sevi dod patvérumu bezdievigas pasau-
les principam (D, 55).

Kristigas doktrinas darbojas autodekonstruktivi. Pieméram, creatio ex nihilo, ciktal
ta nav saistita ar jebkadu izveidi vai izgatavoSanu, ietver dubultmotivu, proti, “nepie-
cieSamibas trikumu un dota eksistenci bez iemesla, bez pamata, bez ta dotibas prin-
cipa” (D, 39). Savukart kenosis'’ doktrina ietver domu par Dieva pasSatsvesSinasanos,
pasateizéSanos un pasateologizéSanos (D, 127), vina transcendences izkliedéSanos
pasaules imanencé un humanistiska cilvéka “dieviskoSana”.

Vél jo vairak, Nanst doma, ka pati dekonstrukcija radusies péc kristietibas labakajiem
paraugiem. Kristietiba nes sev1 visus dekonstrukcijas resursus, par ko liecina demitolo-
gizacija, ateisma dialektika un citi procesi. Kristietiba vienmér parvar sevi ar sevis pasas
pasparvarésanos, izmétajot “Dieva” tuksSo vardu daudzos Rietumu pasaules sekularajos
diskursos, gala rezultata novedot pie “poliateisma”.’® Sis Nansi kristietibas autodekon-
strukcijas vérojums nav pilnigi jauns. Ka min€ju ieprieks, jau Nice sava laika noradijis

Dieva “iztukSoSanas” inkarngjoties.

So neologismu NansT izmanto teksta “Des lieux divins”, Héléne Ackermans, éditeur, Qu’est-ce que
Dieu? (Presses universitaires Saint-Louis Bruxelles, 1985).
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uz elementiem kristietiba, kas par to liecina. Nansi proponétajai autodekonstrukcijai
analogisks ir arT Derida trops “autoimunitate” (pie ta vél atgrieziSos vélak).t*

Ja, ka Nansi doma, dekonstrukcija ka tada péc butibas ir kristiga (D, 217) vai pat
iespéjama tikai kristietiba (D, 215f), bet kristietiba savukart caurauZ visu Rietumu pasau-
les domasanu tada méra, ka to nav iespéjams parvarét “tira veida” no arpuses, bet tikai
no iekSienes, tad iznak, ka Nansi pats darbojas no kristietibas iekSienes.

Metodologiski kristietibas dekonstrukcija ir izjaukSanas darbiba, koncentréjoties uz
tas izcelsmi un nozimi, kas nepieder kristietibai, bet padara to iespéjamu ka matrica,?
kas lauj struktdrai darboties (D, 217). Nansi doma, ka no kristietibas attistibas apzi-
nasanas var izvilkt tos apstaklus, kas mis izveidojusi: “[N]Jo dzilém, kas ir dzilakas
neka religiskais ka tads (la chose religieuse), izvilkt to, kam religija izradas bijusi vien
forma un parpratums.” (A, 40) Dekonstrukcija meklé kristietibas pirmavotus, kas ir
dzilaki neka kristietiba pati, kas pieder tas “vinpusei” un ir joprojam atklajami, kaut
ari lidz miasdienam kristietiba kluvusi globalizéta un ateizéta (D, 208, 51). Tadéjadi
kristietibas dekonstrukcija dodas atpakal vai virzas uz prieksu “pie tada resursa, kas
varétu vienlaikus veidot gan apslépto izcelsmi, gan netveramo nakotni pasaulei, kas
sevi dévé par ‘modernu’” (D, 54). “Moderna” tacu “nozimé pasauli, kas vienmér gaida
savu pasaules patiesibu, pasauli, kuras pasas jéga nav dota, nav pieejama, ir plana vai
solijuma un varbit pat vinpus tai [..]” (D, 54).2* Sada “moderna” pasaulé, kuras nozime
tiek dota nedodot (kas vél ne un sava zina nekad nav dota), pati “jéga” met izaicina-
jumu jebkadai sanemtai un sanemamai jégai (D, 54). Sada nozimé Nansi ir “moderna”
laika domatajs. Tadéjadi Sis “resurss”, kas aizpilda dekonstrukcijas “tukSo matricu”,
ST kristietibas “dzila, nereligiska un neticiga”? struktiira, kas vél atklajama, nav nekas
cits ka “pasaules jéga”.

No Nansi skatpunkta kristietibas dekonstrukcija norada uz “domasanas virzienu, bez
kura turpmak nav iespéjams nopietni apsvert pasaules jégas jautajumu, kadu to Rietumi
mums atstajui mantojuma - vai drizak pamestibaz” (D, 39). Sis virziens nenozimé

No medicinas aiznemts termins. Péc definicijas autoimunitate ir stavoklis, kad organisms kvazi-
suicidala veida vérsas pats pret savu aizsardzibu. IzmantoSanu filozofija sk., pieméram, Jacques
Derrida, Foi et savoir : Les deux sources de la «religion» aux limites de la seule raison (Paris: Seuil,
2001); Jacques Derrida, “Autoimmunity: Real and Symbolic Suicides,” transl. P.-A. Brault and
M. Naas, in Philosophy in a Time of Terror: Dialogues with Jiirgen Habermas and Jacques Derrida,
ed. Giovanna Borradori (Chicago: University of Chicago Press, 2003), 85-136.

Matrica Seit ir mans ekvivalents NansT une case vide - tuksa, neaizpildita Siina.

Tiri etimologiski “moderns” nozimé tagadéjs (no lat. modo), bet tagadgjs ir allaz jauns tagad.
Jean-Luc Nancy, Noli me tangere: essai sur la levée du corps (Paris: Bayard, 2013), 9f.
Déshérence - juridiski tas batu “bezmantinieku Tpasums”, Seit drizak domats télaini.
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novest lidz piepildijumam jaunu dievisku valstibu nedz saja, nedz cita pasaulé. Ta-
pat tas nenozimé atgat to mitiskajai pasaulei raksturigo imanento vienotibu, kas
ir sabrukusi pasaules rietumnieciskoSands-monoteizacijas gaita. Drizak tas nozi-
mé domat “pasaules-jégu” (sens-de-monde) pasaulé, kas ir noskirta pati no savas
pasauliskas esibas (étre-monde), akosmiska un ateologiska pasaulé, un kas tomér
joprojam kaut kada zina ir “pasaule’; joprojam misu un visu esoso batnu kopuma
pasaule, tadéjadi joprojam iespéjamas jégas kopums - saprotot, ka ST iespéjami-
ba pati par sevi vienmér var bt arl neiespéjama. (D, 60)

Vai ar1, ka Nansi skaidro jau sava 1993. gada gramata “Pasaules jéga”, “tiklidz
pasaules arpuses Skietamiba ir izkliedéta, jégas nevieta (le hors-lieu) atveras pasaules
iekSpusé”.?* Jéga piemit pasas pasaules struktirai, kas no iekSpuses izvérsas ka tas
imanences transcendence, ko Nansi izsaka ar neologismu “transimanence” (SM, 91).
Ta ir pasas pasaules imanenta transcendence, transcendence imanences robezas, kas
pavisam vienkarsi ir “pasaules eksistence un atsegSanas” (SM, 91).

Jéga rodas atvéruma Saja pasaulé, kurs vérsts uz tadu arpusi, kas nav cita pasaule,
bet gan atlikums pasaules iekSiené€; jéga rodas “attiecibas starp visam esoSajam but-
ném, kas veido So pasauli, kuras pasas ir St pasaule un kuram vairs nav neka cita ka vien
pati pasaule, jo vairs nepastav nekada Arienes vara” (A, 77). “Sausais atlikums” ir tads,
“ka pasaules jéga var bt ST pati pasaule ka eksistences vieta” (SM, 94).

Ko ST atzina nozimé a/teistiskajai premisai? To, ka pasaule ir bez Dieva, bet ne tapéc,
ka nebtu Dieva. Drizak Dieva nav tapéc, ka ir pasaule, kas pie tam nav nedz pabeigts
darbs, nedz darbiba, bet gan ir “iribas (il y a)** telpa, tas izkartojums bez sejas” (SM, 236).
Dieva nav tapéc, ka - ka to ar1 apliecinatu ikviena teologija, kas negrib bt ontoteolo-
gija - Dievs nepieder pie iribas. “‘Dievs’ bija vards pasaules parveidoSanai par pabeigtu
darbu. ‘Cilvekdievs’ bija vards tas parveidoSanai par darbibu. Talak jau ‘pasaule’ ir vards
tam, kas nedz darbojas, nedz uz ko iedarbojas - iribas jégai.” (SM, 236) Tomér Sis atli-
kums nav pavisam “sauss”. Viss uz arpusi projicétais plist ari atpakal pasaulg, “un tiesi
Sis atvilnis atver pasaulé ‘jégas’ parravumu, kas nu klist neatrisinats, miklains, mistisks”
(A, 77). ST pasaules atvér3anas ir galvena un varbit pat vieniga mistérija, kas ietver
visas paréjas (A, 70).

Jean-Luc Nancy, Le Sens du monde (Paris: Galilée, 1993), 91. Turpmak iekavas teksta SM.

Franlu valodas ekvivalents anglu valodas there is, vacu valodas es gibt u. tml. So gramatisko
formu ka ontologisku esamibas dotuma (es gibt) izteiksmi saka interpretét Heidegers.
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Ticiba - visniecigakais Runajot par ticibu (foi),*® vispirms ta jaatskir no ticé3anas
domas pieskariens (croyance).?” Pédgja nav saistama ar pirmo. TicéSana var
nekam bit profana, attiecas uz skaidri zinamam lietam, piem1t

visiem cilvekiem. Ar1 zinatniekiem un filozofiem ir lietas,
kuram vini tic sava joma (D, 24). Ticiba turpreti nav hipotétiskas, nepamatojamas vai
subjektivas zinasanas vajs analogs (D, 40, 78). Ticiba ir palaviba uz to (arl vinu, viniem),
par ko man ir neiespéjami iegut zinaSanu, kas varétu dot parliecibu un garantiju (A, 90).
Religiska ticiba “ir uzticéSanas absencei un Sis uzticésanas parlieciba bez nekadas
garantijas” (D, 56). Ta ir subjekta parlieciba attieksmé pret Dievu, kas nav klatesoSs
(D, 221). Monoteisma ticiba ir palausanas uz Dievu, kas nav zinams, izzinams vai piesa-
vinams jebkada forma, vai tas butu “kungs”, “kénins”, “tiesnesis” vai galu gala vienkarsi
“Dievs” (A, 91).

Citiem vardiem, “ticiba ir paspietiekama uzticésands virzibai bez cita [..], bez objekta
korelata vai bez jebkada cita jégas piepildijuma, ka vien pasas virzibas” (D, 221).
Fenomenologiska nozimé ta ir tira intencionalitate.?® Ticiba, pretstata ticéSanai, nav
argumentativa, bet ir performativa; ta ir darbiba, akts (D, 79). Sadu ticibas darbiba
izpratni pauZ ari kristiga formula fides qua creditur (ticiba, ar kadu tic - ka akts, norise)
iepreti formulai fides quae creditur (ticiba, kurai tic - ka ticéSanas saturs, Dieva Varda
jéga) (D, 222). Pirmaja formula jeégu aktualizé pats Tstais ticibas akts ka otras formulas
entelehija® (D, 222).

Ticiba, bidama bezgaligas, nepiesavinamas jégas esiba-darbiba (I’étre-en-acte),*
“pakapeniski - ka uzticésanas - kllst par uzticésanos nekam, uzticéSanos nevienam,
uzticésanos pasai uzticibai” (D, 223). Rezultats ir mlsu tiras uzticéSanas kultiira. Més
klustam par “parliecinatiem ticigajiem”, un ne tikai pienakuma vaditi, bet ar1 aiz vélmes
bat uzticigiem (D, 223). Bet jautajums ir: més esam kluvusi par uz/ticigajiem kam? Seit
atbilde ir - jégai; esam uz/ticigie “nekam citam ka pasam uzticéSanas Zestam” (D, 223).

Fr. val. - ticiba ka uzticéSanas, palausanas; ari religiska nozimé - ka ticiba Dievam, pieméram.

Fr. val. - parlieciba par kadas atzinas, tézes, macibas, viedokla u. tml. patiesumu, tas pienemsana;
ari religisku dogmu un doktrinu pienemsana.

Fenomenologija intencionalitate nozimé subjekta apzinas nemitigu vérstibu uz kaut ko, apzina
vienmer ir kaut ka (objektu, pieredZu, nozimju utt.) apzina. Subjektam pasaule un tas nozime
tadéjadi ir dotas vienlaicigi. Tira intencionalitate ir neatkariga no jebkdda empiriska satura, ta ir
pati apzinas vérstibas fenomenologiska uzbive, abstrahéti no jebkuras pieredzes.

Aristotela termins, kas nozimé potenciala piepildijumu.
Entelehijas nozime.
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Ticiba $ada izpratné jaatskir ari no fideisma®! credo quia absurdum est®? pieejas.
Ticiba Seit nenozimé nodoSanos bez pieradijuma, lécienu aiz pieradijuma. Nansi inverté
izplatito “ticibas” un “ticéSanas” atSkiribas izpratni, saskana ar kuru ticiba, atSkiriba
no ticéSanas, ir iracionala, nepamatojas pieradijumos. Vins doma, ka ta nav neparbau-
dama, nav pienemta padeviba, nevis ar prata starpniecibu (D, 40). GluZi pretéji - ticiba
ir prata akts, kura prats attiecina sevi uz to, kas pasa prata parsniedz pratu bezgaligi
(D, 40).

Interesanti, ka Sada nozimé “ateists, kas stingri noliedz jebkadu mierinosu vai pes-
tijodu garantiju, ir paradoksali vai divaina karta tuvak ticibai neka ‘ticigais’ (D, 36). ST
atzina nav parsteidzosa, nemot véra ieprieks$ aprakstito Nansi teoriju par teisma-ate-
isma korelaciju. Tadéjadi Nansi saredz ateismu ka “piepilditu/istenotu kristietibu (le
christianisme réalisé)” (D, 56). Un ari otradi - “ticiba stav tieSi uz konsekventa ateisma
sliekSna [..], atbrivojoties no ticéSanas principam un principatam?® kopuma” (D, 40).

Ta ir robeza, kuru jau apzinajas Kants - prata nespé&ju apmierinat pasam savu vaja-
dzibu.** Prats nav pietiekams iemesls®® pasam sev. Tas pamato sevi tikai atzina par savu
nepietiekamibu. Pie tam ar to prats atzist nevis trakumu vai vainu, ko varétu izlabot cits;
drizak jau pati pietiekamibas un/vai trilkuma logika Saja gadijuma tam neder (D, 40f).
Tadél Kants var turpinat attistit praktisko, moralo ticibu.

Tani pasa laika ar Kanta sentenci “atcelt zinasanu, lai atbrivotu vietu ticibai”*® tira
prata sevis pasa kritika “beznosacijuma karta pieprasa atvérumu un pa-célumu (ex-
haussement) paSa prata ietvaros” (D, 44). Un te vairs nav runa par religisko ticésanu,
“religiju”, bet gan par ticibu “ka prata uzticéSanas zimi tam, kas pasa prata®” parsniedz
ta fantaziju par sp&ju pamatot sevi, tapat ka pasauli un cilvéku” (D, 44f). Ar So Kanta
interpretaciju Nansi iznem ticibu no religijas sféras.

Péc tam, kad noraidits arpus prata esoss pamatojoss princips, ticiba drizak paliek
ka “prata cieSa uzticésanas savai pasa ateologijai*®” (D, 41). Ateologiskaja perspektiva

“Ticibisms” (no lat. fides - ‘ticiba’) - uzskats, ka ticiba ir neatkariga no ta, ko var racionali de-
monstrét ar pratu.

“Ticu, jo tas ir absurds.” Tertuliana (para)fraze (Tertulians bija fideists).

Seit lietotais vards ir principat - ta sakotnéja nozime ir vésturiska un nozimé imperatora varu
(lat. principatus). Saja konteksta termins saprotams metaforiski un ari ar filozofisku nozimi - ka
atbrivoSanas no ticésSanas ne tikai kadam noteiktam principam, bet ari jebkadam augstakajam
valdoSajam pirmprincipam, kas nosaka visu realitati.

Nanst atsaucas uz Kanta Briefwechsel (Hambourg: Meiner, 1972), 553.

Pietiekama iemesla princips, kas nozZimé, ka visam ir savs iemesls, célonis.

“Tira prata kritikas” priekSvarda.

Burtiski - no sevis pasa (d’elle-méme).

“Ateologija” ir ZorZa Bataja (Georges Bataille) termins, apziméjot ateismu, kas vairs nedarbojas
péc ateisma-teisma dialektikas vai invertéta teisma shémas. Tads ir ari Nansi uzskats.
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vards “Dievs” norada ne tikai uz principa sabrukumu, bet art uz “‘kaut ko’, uz ‘kadu’
vai pat uz ‘neko’ (varbdt to pasu nihil ex quo...), kam ticiba pati ir dzimSanas vieta vai
radosais notikums” (D, 41). Ta ir doma, kas ir pilnigi sveSa gan teismam, gan ateismam
(a/teismam) - ka “‘Dievs’ varétu bt auglis tai ticibai, kas pati tani pasa laika balstas tikai
uz S ‘Dieva’ zélastibu” (D, 41). Turklat ar to “Dievs” tiek atbrivots no nepiecieSamibas un
pienakuma. Tapatiba gan atver, gan izce| arpus sevis So citadibas domu, kas pasu tapa-
tibu parsniedz bezgaligi, tomér nekada veida neblidama tas princips (D, 41). Rezultata
un an-arhiska” - turklat atstajot atvertu jautajumu par to, vai “Dievs” vispar var bit
piemérots vards Sis prata citadibas apzimésanai (D, 42).

Pateicoties savai autodekonstruktivajai nenoteiktibai, kristietibas absolutisms ir
tikai bezgaligi atvéries pats sevi un tadejadi nekad nav parstajis ierosinat nihilismu,
kas novedis pie “Dieva naves”. Tacu Nansi vairak nodarbina cits jautajums:

Kas ir atvérums, kas nepazustu pats sava tukSuma? Kas ir bezgaliga jéga, kurai
tomér ir jéga, tuksa patiesiba, kurai tomér ir patiesibas svars? Ka no jauna iezimét
norobeZotu atvérumu, figiru, kas tomér nebdtu figurdls jégas tvérums (kas nebd-
tu Dievs)? (D, 226)

Ka redzéjam iepriekséja sadala, tai drizak ir jablt pasaules jégai. Ka to domat? -
Domajot robezu, kas ne tikai nostiprina pasaules iribas (il y a) jégu, atgrieZot to pie
sevis pasas, bet ari iezimé tas atvérsanos citam - jégai, ko “nekada religija, nekada
ticésana un ari nekada zinasana, un, protams, nekada kalpiba, ka ari nekada askéze
nespéj piesatinat vai nodrosinat, ko nekada baznica nevar apvienot un svétit” (D, 226).

Ka Sivizija bltu istenojama? “Tam,” ka Nansi secina, “mums neatliek nedz kults, nedz
lGgSana, bet gan prasiga un rigoroza, atturiga un tomeér ari priekpilna nodarbosanas
ar to, ko més saucam par domasanu.” (D, 226) Tada ir Nansi “ticiba” - “neka-dibas
tictba”® (D, 89). Ta saskan ari ar atzinu par domasanu, kas ticiba “sevi uztic tam, kas
nak no citurienes, jo tas ir no nekurienes, no neka neesosas puses [..]” (D, 104). Tadéjadi
pati ticiba “galu gala nav nekas vairak ka Sis visniecigakais, gal€jais domas pieskariens
nekam” (D, 104).4°

Foi de rien du tout ir raksta virsraksts krajuma (D). Ta ir vardu spéle, ko tiesa veida isti nav iespé-
jams izteikt latviski.
NansT teksts: [Clette foi de rien du tout : [..] pensée confiée a ce qui lui vient d’ailleurs car de
nulle part, de la part nulle du rien, et ainsi foi qui n’est en somme rien - que cette infime extréme
touche de pensée posée sur ce rien. Par $i fragmenta latviska tulkojuma variantu pateiciba Vitai
Timermanei-Moorai.
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Dazi jautajumi par Ko lai saka par Nansi filozofisko “ticibu”? Jautajumi paliek.
Nansi “ticibu” Pieméram, par varda “ticiba” transponésanu no ta maj-

vietas religiska diskursa uz tiri intelektualu kontekstu. Vai
nav ta, ka $ada elitara, abstrakta, intelektuala “ticiba” galu gala izradas pilnigi pretéja
performativajai fides qua creditur? Religiska konteksta fides intellectualis parasti tikusi
uzskatita par nepiemérotu.

Saistits jautajums attiecas uz tadas abstraktas fides qua creditur (ticibas) ne/iespé-
jamibu, kas bitu nodalita no jebkadas fides quae creditur (ticéSanas). Veidojot analogiju
no Kanta ievérojamas epistemologiskas sentences,* varétu jautat, vai tiri racionala,
abstrakta ticiba pasai ticibai bez praktiski uztveramu, pauZamu un istenojamu ticibas
parliecibu konkréta satura nebitu tuksa (Sai gadijuma nemaz nerunajot par “ticéSanas”
aklumu bez “ticibas”)? Seit gan Nansi, iesp&jams, varétu atbildét, ka ta tik tie3am ir
“tuksa”, jo “nekam” péc definicijas jabat arT “tukSam”, vai ne?

Tas ir arT jautajums par ne/iesp&jamibu noskirt “ticibu” no “ticéSanas” pasa Nansi
domasana. Vai nav ta, ka 1 “ticiba” galu gala klust par “ticéSanu” - par ticibas parliecibu
ar “saturu”, kaut art Sis saturs ir “nekas”?

Seit janem véra Nansi heidegeriska izpratne par “neko”, kas nav nihilistiska, bet
gan saista “neko” ar pasu pasauli tas nenoteiktiba, tatad ar esamibu ka tadu (Sein).*
llustracijai varam paldkoties, ka Nanst diskusija ar bérniem par ticibas jautajumiem
“vienkarsi” izskaidro, kas ir “nekas”: “Nekas ir kaut kas no ta, kas ir ne-kas [..] Nekas
ir fakts, ka ir kaut kas kopuma - més visi.”® Saskana ar Nansi domu gaitu jau cita tek-
sta, LAdoration, iznak, ka savulaik Leibnica uzdotais visfundamentalakais metafizikas
jautajums “Kapéc ir kaut kas, bet ne nekas?” ir nepareizi uzdots, “jo tieSi nekas ir tas,
kas ir™#* (A, 23). EsoSais ne vien pavérSas uz bezgalibu, bet arT “iznes bezgaliba neka
realitati, kuras atieZogoSanas tas ir” (A, 24). To, ka nekas ir reals, tekstos slipraksta
uzsveris pats Nansi.

Gribétos tomér domat, ka neka “realitate” jeb “iriba”, tatad neka-diba Seit nav
domata burtiski, substanciali. Ja ari tas aiznem esibas pamata atbrivoto vietu, tad
tikai ka atverums, kura rasties pasaulei un tas jegai, kas talak “pamatojas” pamata
neesamiba, kas tomér janosauc ka “esosa”, jo ta tomér ta darbojas.

“Domas bez satura ir tuksas, uztvérumi bez jédzieniem - akli.”
Sk. Heidegera lekciju “Kas ir metafizika?” (Was ist Metaphysik?)

Jean-Luc Nancy, “In Heaven and On Earth,” in Noli Me Tangere: On the Raising of the Body, transl.
S. Clift et al. (New York: Fordham University Press, 2008), 93. Francu Noli me tangere izdevuma
Sis teksts nav ieklauts.

“[..] précisément rien est ce qu’ily a [..]”
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Nansi “ticibas” Var teikt, ka Nansi pau? tipiski luterisku sola fide* ticibas

asociacijas citu izpratni, tikai novedot 30 principu lidz ekstrémai robezai,
domataju idejas - neatstajot nekadu ticibas objektu, lidz pat Skietamam
vingrinajums nihilismam - atstajot tikai pasu ticibas attiecibu pret neko,
intertekstualitate visniecigako domas pieskarienu nekam, kas tomér pre-

tendé nebit nihilisms, atzistot neka-dibas bezgalibu.

Var teikt, ka Nansi pau?Z tipiski spinozisku ticibas izpratni - ka aktivu amor Dei
intellectualis,*® tikai atmetot Dieva pienémumu/vardu, kas ir lieks pasaules imanencei,
tadéjadi transponéjot Spinozas formulu uz amor mundi intellectualis. Nansi gadijuma
pati pasaule tiek skatita sub specie aeternitatis,*” tikai pasas pasaules iribas (il y a) bez-
galiba, kas ir “atieZogotas”, imanentas “muZzibas veids”.

Saja konteksta viegli saprast, kapéc Nansi uzskata Spinozu par pirmo domataju, kas
vél pirms vina tvéris “pasauli” saskana ar paSa Nansi ierosinato paradigmu, attiecigi
interpretéjot Spinozas formulu deus sive natura*® nevis ka vienas un tas pasas lietas
apzimésanu ar diviem vardiem, bet gan ar nozimi, “ka 3ai pasai lietai tas arpuse ir ieks-
pusé” (SM, 90).

“Intelektualas milestibas” sakara gan japiebilst, ka vélak pats Nansi grib ienest
domasana ari kermenisko elementu, raksturojot to ka “kermenu kustibu” un asociéjot
pat ar seksualu baudu (jouissance) tadu domasanu, kas mis savieno ar neizmérojamo,
ar absolitu pasas domasanas parsniegumu, ko var saukt ari par esamibu, pasauli, jégu
(A, 23).

Kants darba “Religija tira prata robezas” proponé “tiro religisko ticibu” (reiner
Religionsglaube), kontrastéjot to ar “baznicticibu” (Kirchenglaube), nemaz nerunajot par
“manticibu” (Aberglaube) un merkantilu “roklaizu” ticibu (fides mercenaria, servilis).*
Var teikt, ka Nansi pauz tipiski kantisku racionalas ticibas izpratni “tira prata robezas”,

Spinozas darba “Etika” formula “Dieva intelektuald milestiba” izsaka filozofa atskarsmi ar tiro
pratu, ka esamibas kopums ir viens ar Dievu, izraisot svétlaimi, kas ari ir $T milestiba (lidziga
parlieciba par filozofisko atzinu ka augstako laimi sastopama jau pie stoikiem, Platona, Aristotela
u. c. senajiem domatajiem). Stintelektuala “milestiba” Spinozam ir augstaka religiozitates forma,
kas ir filozofu prerogativa un ko nevar salidzinat ar vienkarsas tautas piekoptajam (man)ticibas
formam, ka lugsanas, rituali utt.

“Dieva intelektualas milestibas” stavokli Spinozam lietas saredzamas no “objektiva” skatpunkta -
“miZibas veida” jeb no miZibas perspektivas.

“Dievs jeb daba” - kas Spinozas panteisma nozimé Dieva un dabas ekvivalenci.

Immanuel Kant, Die Religion innerhalb der Grenzen der blossen Vernunft (Leipzig: Verlag von Felix
Meiner, 1922).
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tikai bez jebkadu regulativu idealu (ka nemirstiba un Dievs)*® postuléSanas, pat bez
performativa als 0b.*

Nansi “ticibas” izpratne var attali rezonét ar DZanni Vatimo (Gianni Vattimo) izpratni
par ticibu péc tradicionali saprastas kristietibas norieta, kuru izsaka vina gramatas
virsraksts “Ticét ticibai. Vai iespéjams bt kristieSiem, neskatoties uz Baznicu?”*2,
Sekularizacijai ari Vatimo izpratné ir sakrals pirmsakums, no kura esam distancéjusies,
bet kurs tomér paliek aktivs pat sava “sabrukusaja”, sagrozitaja versija, kas reducéta lidz
tiri pasauligiem jedzieniem.>? Ari Vatimo saredz kenosis koncepcija centralo sekulariza-
cijas paradigmu. Kaut ari miasdienas vairs nav iespéjams naivi tieSa veida ticét kadam
dogmam, tomér kristiga tradicija pievelk un mudina piemérot tas “kultiiras atminu”, kas
joprojam nosaka Rietumu pasaules vertibas - ka brivibu, vienlidzibu, lidzcietibu, nevar-
darbibu u. c. Zimiga ir Vatimo atbilde kada saruna, kad kafejnica priesteris vinam jauta,
vai vins vél tic Dievam: “Ticu, ka ticu.”® No turienes ari gramatas virsraksts. lespéjams,
ka neklldiSos, saprazdams to ta, ka ticibas Dievam vieta paliek iespéja ticét pasai ticibai
(credere di credere). Nansi ar1 atsaucas uz Vatimo dialogam lidzigu dialogu literatiira,
kuru varetu saprast ka “ticibu ticibai”:

TEMPLS: Nensij, Vai debesu valstiba ir?
NENSIJA: Nezinu. Es tic:

TEMPLS: Ko tu tici?

NENSIJA: Nezinu. Bet es tic: (A, 91)

Ticibas ticibai izpratni, kas Vatimo gadijuma ir neviennozimiga, jo vin$ negrib lidz
galam pamest kristietibu, daudz skaidrak un tuvak Nansi izpratnei piedava amerikanu
zinatnes filozofs un pétnieks kognitivas zinatnes joma Daniels Denets (Daniel Dennett)

“Tira prata kritikd” sagraujot metafizisku (dvéseles, pasaules célona un Dieva) zinasanu,
“Praktiska prata kritika” Kants tomér atzist par vajadzigu postulét (postuléSana nenozimé atzi-
Sanu realitaté) nemirstibas un Dieva idejas morala likuma pamatoSanai.

Sk. iepriekséjo piezimi. Saskana ar Kantu praktiska prata (t. i., morales) sféra atbilstigi ir rikoties
ta, it ka (als ob) praktiska prata “postulati” butu patiesi, t. i., it ka moralais likums batu Dieva
dots u. tml. Lidz ar to Kantam religiska ticiba izriet no morales, nevis otradi.

Gianni Vattimo, Credere di credere. E possibile essere cristiani nonostante la Chiesa? (Milan:
Garzanti Libri, 1998). Vatimo gan no Nansi atskirsies ar parinterpretétas kristietibas atklasanu
no jauna, ar atgrieSanos pie transformétas kristietibas.

Vattimo, Credere di credere, nodala “AtgrieSanas” (Ritorno) (elektroniska izdevuma nav lappusu
numeracijas).

Risposi che credevo di credere. Vattimo, Credere di credere, nodala “Ticibas saturs” (I contenuti
della fede).

William Faulkner, Requiem for a Nun (New York: Random House, 1951), 281.
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darba “Nonemt lastu: religija ka dabisks fenomens”, kura ir vesela nodala ar virsrakstu
“Ticiba ticibai”.*® Kaut ar1 Deneta ticibas ticibai ir “substancialaks” saturs neka Nansi
“neka-dibas” ticibai, tomér saskatamas ar1 paraléles.

Ko Denetam nozimé ticiba ticibai, un ar ko ta atSkiras no pasas dievticibas? To
saprotu apméram $adi. Ticiba Dievam ir pirma limena parlieciba par reali eksistéjosu,
visvarenu un pilnigi labu dieviSku batni. Ticiba ticibai savukart ir otra imena, pakartota
parlieciba par pirma limena parliecibas labumu, derigumu, vélamibu, tas nozimi mora-
les, sabiedriskas stabilitates, cilveka psihologiskas labbltibas uzturésana utt. Ticiba
ticibai tadejadi ir vienlidz svariga ar ticibu demokratijai, likuma kartibai, brivajai gribai
utt. (BS, 200f, 245). Ticiba ticibai nav tikai religiskas ticibas prerogativa. Ta ir ticiba ticibai
kaut ka svarigumam; svarigi ir ticét cilvéku ticibai, ka kaut kam ir nozime (BS, 202).

Ar cilvekiem, kas tic Dievam, viss ir vienkarsi. Vini parasti tic ari ticibai Dievam Sada
izpratné. Tacu ir ari cilveki - un tadu misdienas klist arvien vairak -, kuri vairs tic vien
pasai ticibai. Sadi cilveki var bt ari ateisti. Seit vairs nav nozimes, vai Dievs ir vai ar
vina nav. Par pasas ticibas eksistenci tacu nevar bt nekadu Saubu, vai ne? Talak ta jau
ir ticiba pasas ticibas noderigumam, nevis pirma limena ticibas parliecibu patiesibai.

Si at3kiriba starp ticibu un ticibu ticibai palidz izskaidrot ari tadas situacijas, kad
cilveki turpina apliecinat ticibu pat tad, kad parlieciba par tradicionalo Dieva konceptu
patiesumu jau zudusi.”’ Vini nepadodas, bet meklé aizvietojumus (BS, 205). Seit robeZa
starp ticibu un neticibu sabrak. Klist griti noteikt, “kurs - ja vispar kads! - patiesiba
tic Dievam papildus savai ticibai ticibai Dievam” (BS, 223).

Ari Denets, lidzigi Nansi, pievérSas monoteisma genealogiskai dekonstrukcijai, kur
ticiba ticibai ir bijis seviski iedarbigs konceptualas attistibas dzingjspéks (BS, 204).
Véstures gaita ticiba ticibai ir veicinajusi pareju no antropomorfas dievu/Dieva izpratnes
uz arvien abstraktakiem, nesaprotamakiem, deantropomorfizétiem, depersonalizétiem,
intelektualizétiem monoteistiskiem priekSstatiem (BS, 205, 209). Ticibas ticigie sapra-
tusi, ka ticibas apliecinasanas nepartrauktiba prasa nomenklatiiras nepartrauktibu
(BS, 208). Kontinuitates labad jasaglaba vardu “Dievs”, laujot daudziem un daZzadiem
nesavienojamiem un nesakarigiem priekSstatiem lidzaspastavét zem viena apziméjuma:
“Ta ka katrs savu versiju sauc par ‘Dievu’, ir kaut kas, par ko ‘més visi varam vienoties’ -
meés visi ticam Dievam; més neesam ateisti!” (BS, 209)

Vél jo vairak, par ticibas centralo doktrinu klist Dieva fundamentala neaptvera-
miba, kamér pasas dogmas tiek pasludinatas par tddam, kuras mirstigajiem ir neie-
sp&jami saprast: “Lai gan més varam piekrist ekspertiem, kad vini mums iesaka, par
kuram sentencém sacit, ka més tam ticam, vini ari uzstaj, ka pasi nevar izmantot savu

Daniel C. Dennett, Breaking the Spell: Religion as a Natural Phenomenon (New York: Penguin
Books, 2006) (turpmak iekavas teksta BS).

Denets arf veicis pétijumus ar ticibu zaudéjusSiem garidzniekiem, kas tomér turpina kalpot.
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kompetenci, lai pieraditu - pat cits citam -, ka zina, par ko runa.” (BS, 220) Bet ticigo
nodoms - vai pat sazvérestiba? - ir vienkarss: lai dogmas nevarétu kritizét vai apsaubit,
tas “jaglabj”, padarot nesaprotamas, neaptveramas pat sev pasiem (BS, 229, 246). Tiek
atvértas durvis “ticibas atlétikas inflacijai”*® (BS, 229), “paradoksologijas brunosanas
sacensibai”® (BS, 230), ko més saucam par (apofatisko) teologiju. Tiesi ticiba ticibai
padara So situaciju iespéjamu.

Nansi “ticibas” izpratne rezoné ar Slavoja Zizeka pamatteksta beigu rindkopu vina
debaté ar DZonu Milbanku. Ista ateisma pozicija Zizekam nav nedz izmisiga cina pret
teismu, nedz ar vienaldziba. ZiZeks jauta, ka bitu, ja patiess ateisms dubultas negacijas
veida atgrieztos pie ticibas, bet, protams, nesaistot to ar Dievu. Iznak, ka patiesi ticét,
proti, ar ticibu bez substanciala satura, var tikai ateists: “vieniga patiesa ticiba ir ticiba
bez jebkada atbalsta kadas iepriekSpienemtas ‘liela Cita’ figliras autoritaté.”®® Ka tiru,
nesubstancialu ticibu to varétu nosaukt ari par “neticibu”, bet kas tik un ta ir ticibas
forma lidziga izpratné, kadu piedava Nansl.

Beidzot, protams, nevaram apiet Zaka Derida lekciju/eseju “Ticiba un zina%ana”,
kura vins, nemot par izejas punktu Kanta “religiju tira prata robezas”, visaptverosak
reflekté par “tictbu” un daudzpusigi apskata “religijas atgrieSanos” transformétos
veidos misu laikos, kad zinatniski-tehnologiskajai racionalitatei to it ka vajadzétu bat
jau parvaréjusai. Atskiriba no Nansi, Derida nepaliek kantiskajas “tira prata” robezas,
bet gan parada, ka “ticiba” un “zinaSana” vienmér ielauzas viena otras teritorija, ta
ka neviena nevar palikt tira forma. MinéSu savu pieméru: religija ticibas saglabasanas
noliikos tiek izstradatas doktrinas, kas savukart grauj ticibai nepiecieSamo eksisten-
cialo nodosanos, parvéersot to intelektuali pienemta zinasana. Ticibu vienmér “samaita”
zinasana, valoda, starpnieciba, tacu zinaSanai vajadziga ari ticiba, lai to varétu pienemt
par zinasanu.

Nansi sekularajai “ticibai” lidzigu rezultatu izraisa Derida “mesianitates” (messi-
anicité) koncepts. Tas jaatskir no tradicionali saprotama mesianisma (messianisme).
Mesianitate ir “atvértiba nakotnei vai cita atnaksanai ka taisniguma atnaksanai, bet
bez gaidu horizonta un bez pravietiskas paredzé$anas”.®* Sis cits, ka, pieméram, tais-
nigums, miers, briviba u. c., var atnakt gluZi tapat ka nave un radikals launums - ka
parsteigums kuru katru bridi. Atskiriba no mesianisma, mesianitate neseko konkrétam

Sacensiba, kurs spés pienemt lielaku paradoksu.

lespéjams, ka ar paradoksologiju Seit domata ar ar ticibu saistita vardu spéle. Grieku valodas

Slavoj Zizek, John Milbank, The Monstrosity of Christ: Paradox or Dialectic? (Cambridge, MA:
The MIT Press, 2009), 101. ZiZeks vairakos citos darbos (it Tpa3i gramata On Belief) pla3i rakstijis
par “ticibas” citiem aspektiem, kuriem Seit nepieskar3os.

Derrida, Foi et savoir, 30 (turpmak iekavas teksta FS).
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macibam, atklasmém un pravietojumiem, nepieder pie noteiktam religijam, neparedz
kadu zinamu politisku vai religisku mesiju, kas ieviesis taisnigumu un izglabs pasauli,
bet lidz ar to aizvérs atvértibu nakamibai. Mesianitate ir cilvékam piemitosa universala,
nebeidzama atvértiba nakotnei bez religiska, vésturiska vai institucionala satura. S
abstrakta mesianitate no pasiem pirmsakumiem pieder “ticibas pieredzei” (FS, 31). Sis
taisnigums “jau ieprieks ierakstas apsolijuma, ticibas akta vai apeléSana pie ticibas,
kas mit katra valodas akta un katra cita uzrunasana” (FS, 31). Mesianitate, neatsakoties
no ticibas, bet atraujot no sakném, ateologizéjot pasu judeo-kristigo tradiciju, kas to
kopusi, ar to atbrivo universalu racionalitati un politisko demokratiju, ko vairs nevar
no tas atdalit (FS, 32).

“Ticibas” konteksta piedevam “mesianitates” koncepcijai vél japievérsas Derida
“autoimunitates” tropam, kas, ka jau noradiju, lidzinas Nansi “autodekonstrukcijai”.
Tas ir process, kura neskadeéta (I'indemne), vesela, sakrala pasaizsardzibai nepiecieSsams
aizsargat sevi pasu pret pasa aizsardzibu/imunitati (FS, 67). TieSi paSiznicinasana ar
pasaizsardzibas sagrausanu - autodekonstruktivie, autoimiinie procesi kopiena - lauj
tai “ticiba” atverties kaut kam citam un kaut kam vairak neka ta pati:

[Clitam, nakotnei, navei, brivibai, cita atnaksanai vai milestibai, mesianitates
régosands (spectralisante) telpai un laikam, kas ir arpus visa mesiénisma. Tiesi
tur slépjas religijas iespéjamiba, religiska saikne (apziniga, cienpilna, pieticiga,
atturiga, savaldiga) starp dzivibas vértibu, absoliito “cienu” pret to un teologisko
masinu, “dievu radisanas masinu’. (FS, 79f)

“Régosanas” tropu Derida Seit izmanto, lai aprakstitu kaut ko, kas, lidzigi régam, nav
nedz pilniba klatesoSs/redzams, nedz pilniba promesoss/neesoss, bet vaja mis (“spo-
kojas”), atgadinot par pagaju3o, kas joprojam neredzami iedarbojas.®* Saja gadijuma
mesianitates “régosanas” saprotama ka atvértiba tam, kas var nakt, bet vél neatnak
un ari neaiziet. Tads mesianiskums nozimé taisniguma, parveides, atbrivosanas gaidas,
kas nepiepildas, bet tikai “regojas” mums ka nebeidzams apsolijums.

Derida Seit ari cité “dievu radiSanas masinu” no Anri Bergsona monumentala darba
“Religijas un morales divi avoti” noslédzosas rindkopas, kas ir Sada (pirms tam teksta
Derida analizé ari Bergsona dubulto religijas izpratni):

Cilvéce vaid, pa pusei saspiesta zem pasas sasniegtd progresa sloga. Ta neapzi-
nas pietiekami, ka tas nakotne ir atkariga no pasas. Tas vispirms paliek cilvéces
zina, vai ta grib turpinat dzivot. Talak tai ir japrasa sev, vai ta grib tikai dzivot vai

Sakotnéji Derida to izmanto darba “Marksa régi” (Spectres de Marx).

280



ari pielikt papildu piles, kas nepiecieSamas, lai pat uz miasu nepaklavigas plané-
tas izpilditu universa batisko funkciju, kas ir dievu radiSanas masina.

Pats Derida ar savu ambivalento pieeju “ticibas un prata” attiecibu jautajumam,
visticamak, “dievu radiSanas masinu” Seit saprot ka musdienu kapitalistiskas politeko-
nomijas uzturéto teletehnozinatnisko, digitalo masinériju, kas tomér gribot negribot
kalpo religijas izplatiSanas mérkiem (FS, 65, 69). Tacu pienemu, ka Derida, bidams
daudznozimibas meistars, neizslédz ari nozimi, kas ir tuvaka pasa Bergsona nodomam
un, manuprat, perfekti saskan ar Nansi domu par cilvéka pastranscendenci, pat ja Nansi
nebltu gatavs sekot Bergsona universa garigas evolucijas vizijai.

Bergsons Seit raksta par cilvéces potencialo radoso evoliciju pasas dzivibas attis-
tibas ietvaros universa - no dabas uz apzinu un garu. “Masinas” metafora Bergsonam
Seit nozimé kosmisku radoSu mehanismu, kas procesa allaz parsniedz sevi. Universs
rada “dievus” jeb butnes, kas spéj but “dieviskas”, kas cilvéku gadijuma nozime spéju
ne tikai apzinaties sevi (un, ja, miisos universs apzinas sevi vai, ka Nansi saka, “manas
acis un pasaule atveras kopa” [A, 70]), bet arT pasiem radit un ar to ari virzit universa
garigo evoluciju.

Valoda, morale, milestiba, religija, filozofija, zinatne, briviba, dazadie radoSuma veidi,
ka maksla, literatdra, ir cilvéka un lidz ar to ari universa pastranscendences izpausmes.
Vai jebkura no tam vispar varétu notikt bez miisu sevis parsniegSanas alku mudinajuma?
Vai varam ne vien noticét, bet ari ticiba uzticéties savai pasStranscendencei? Vai varam
to novertet? Vai neesam aizmirsusi izbrinu par to? Vai ari mums ir értak un vienkarsak
palauties uz Deus ex machina?

Summary Jean-Luc Nancy’s “Deconstruction of Christianity”
and Philosophical “Faith of Nothing At All”

Within the context of the re-turn to religion in contemporary philosophy, one can say
that, on the one hand, this re-turn is not properly religious, representing religion with-
out belief, as it explores religious themes in a-religious, a-theological modes; yet, on
the other hand, it retains a discourse somehow related to “faith”, even if of a strange
kind - “faith” in an impossible possibility of some inaccessible alterity opening up
within the very limits of infinite finitude of human reason and worldly immanence on
purely a-theological premises. A bright representative of such an approach is French
philosopher Jean-Luc Nancy (1940-2021), and his understanding of “faith”, accordingly,
is the main theme of this paper. However, since Nancy’s reflections on “faith” occur

Henri Bergson, Les deux sources de la morale et de la religion (Paris: Les Presses universitaires
de France, 1948), 338.
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within a larger context of his project of “deconstruction of Christianity”, the author of
the paper first lays out and systematises some relevant, interrelated themes, such as
“dis-enclosure” of metaphysics into “transimmanence”, basic terms and presupposi-
tions of deconstruction in Nancy’s understanding, his proposed doubling of theism
and atheism (resulting in a/theism), and auto-deconstruction of Christianity to world-
sense, and others. Once Christianity, by its apophatic avowals, including their secular
adaptations in recent philosophy, has self-deconstructed the contents of its belief (fides
quae creditur), what remains of it is a sheer act of faith (fides qua creditur) - a kind of
sola fide faithfulness to faithfulness itself - the adhesion to itself of an aim without an
object, the fidelity of reason to the nothing of its own a-theology. This is a “faith of
nothing at all”, or “tiny extreme touch of thought laid upon nothing” - nothing, which
yet comprises everything. In conclusion, the author offers an “exercise in intertextual-
ity” - associate Nancy’s understanding of “faith” with related insights of Spinoza, Kant,
Vattimo, Dennett, ZiZek, Derrida and Bergson.

Keywords: Jean-Luc Nancy, dis-enclosure, deconstruction of Christianity, a/theism,
faith, belief in belief, transimmanence
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