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Mg. missiol., Mg. theol., LU Teologijas fakultates doktorante

KRISTINA ECE

SKOLOTAJAS UN MIERA MEKLEJUMI
MISIJAS LAUKOS - GADIJUMU
IZPETE NO LATVIJAS!

19. gadsimta beigas sievietes misionares no Latvijas varéja kalpot misija ka skolotajas un
lidz ar to bija iesaistitas Evangélija sludinaSana saviem skolas bérniem un vinu vecakiem.
Divu $adu sievieSu — Hildegardes Procelas (Hildegard Prozell), kas kalpoja Tamilnada
Indija, un Augustes Vietniekas, kura kalpoja Sumatras sala Indonézija, — gadijuma izpété
tiks aplokotas vinu rapes, bazas un pardomas par mieru. Vinas abas mekléja Dieva
mieru sava aicindjuma un kalpo$ana. Vinas abas centas paradit Dieva milestibu un macit
mieru bérniem, kurus vinas izglitoja, ka ar vinu vecakiem. Vinas paradija, cik svarigs
bija miers misionaru savstarpéjo attiecibu joma. Saja laika Krievijas impérijas rietumu
dala domingja vacbaltieSu vadita luteranu baznica un sievietém bija loti maz iespéju

1 Pétijums veikts ar projekta ,,LU doktorantdras kapacitates stiprinaSana jauna doktorantdras
modela ietvara” Nr. 8.2.2.0/20/1/006 atbalstu.

6 CELS/THE WAY 2023/74


https://doi.org/10.22364/cl.74.01

iesaistities draudzes kalpoSana. Misionara darbs lidz ar to deva iespéju ta laika Latvijas
teritorija eso$ajam sievietem atsaukties Dieva aicinajumam un iesaistities kalpoSana.

Darba tiek izmantota vésturiska salidzinoSa metode, analizéjot, ka misijas ideja
attistijas Procelas un Vietniekas dzivé vinu ipaSajos vésturiskajos apstaklos un ka vinu
misijas darba paradas miera jédziens, ka arf kontentanalize, meklejot atslégas vardus,
pieméram, “misija”, “skolotaja”, “miers” utt. vinu véstulés un tekstos par vinam. Turklat
janem véra tas, kas teksta nav skaidri minéts, jo dazkart atslégvardu trakums var bt
tikpat svarigs ka to esamiba. Hermeneitiska metode tiek izmantota, lai interpretétu
pasu misionaru tekstus, ka ari tekstus par vinam, skatot tos vésturiska, kultiras un
teologiska konteksta. Galvenie pétijuma avoti ir Leipcigas misijas Franckesche Stiftungen
Halle un Barmenes / Reinas misijas VEM Vupertalé arhiva materiali. Daudzas balsis ir
zuduSas Latvijas misijas vésturé. Darba mérkis ir pétit, ka misionares no Latvijas pie-
pildija savu aicindjumu ka misijas skolotajas un kadi bija vinu apsvérumi, doméajot un
rakstot par mieru dazadas jomas misijas lauka.

SievieSu misionaru Saja laika sievietes misionares no Latvijas varéja kalpot
kalpoSanas misija ka skolotajas, tapéc iesaistijas Evangélija sludina-
vesturiskais un Sana saviem skolas bérniem un vinu vecakiem. Kopuma

teologiskais konteksts  luteranu baznica Latvijas teritorija uz dazadiem misijas lau-

kiem laika no 1896. lidz 1940. gadam spéja nosatit devinas
sievietes misionares. Lielaka dala no vinam stradaja par skolotajam. Lai saprastu vinu
kalpoS$anu, vispirms ir japievérs uzmaniba teologiskajam kontekstam. Lielbritanija pir-
mas sievietes ka misionares satija jau 17. gadsimta vidd, tacu tas bija misionaru sievas.?
Neprecétas sievietes bija liels iznémums, tomér tadas jau darbojas 19. gadsimta sakuma?,
kas bija krietnu laiku, pirms to darija vacu misijas biedribas. Ta ka misionares no Latvijas
teritorijas kalpoSana sttija vacu misijas biedribas, tad Tsuma tiek dots vacu misiologu
Gustava Varneka, Teodora Kristliba un Augusta Sreibera rakstitais par sievietem misija.

Gustavs Varneks

Gustavs Varneks (Gustav Adolf Warnek, 1834-1910) pirmais rakstija par misijas darbu
vacu valoda un tiek uzskatits par modernas misiologijas pamatlicéju.* Varneks macija
Halles Universitaté, kas bija vacu piétistu centrs, ka ari modernas protestantu misijas

2 Thomas Timpson and Jemima Thompson, Memoirs of British female missionaries: with a survey
of the condition of women in heathen countries (London: William Smith, 1841), 1.

Ibid., 139.

4 Johannes Verkuyl, Contemporary Missiology: An Introduction (Grand Rapids, Mich:
Wm. B. Eerdmans Publishing Company, 1978), 13.
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kustibas majvieta. Vins parstavéja tris lielas tradicijas — konfesionali luterisko, piétisko
un vacu kulturalo protestantismu.® 1871. gada Varneks kluva par lektoru Reinas misi-
jas seminara Barmené®, un 1874. gada Varneks nodibinaja avizi “Allgemeine Missions
Zeitschri ” (AMZ), kura tika publicéta informacija gan par notikumiem dazados misijas
laukos, ka arT misijas teologiskais pamats.” MiZa beigas vin$ savas teologiskas idejas
par misiju apkopoja galvenaja darba “Evangelische Missionslehre, ko var uzskatit par
pirmo misijas teorijas studiju.

Varneks arf sniedza teologisko pamatojumu sievieSu kalpo$anai. No vienas puses,
vin$ aprakstija, ka nav tieSa sievieSu misija satiSanas pamatojuma, gluzi tapat ka nav
pamatojuma medicinas vai amatnieku misijai. No otras puses, vins noradija, ka, kaut ari
Marta praktiski kalpoja Jézum un sievietes bija J&zus augSamcel3anas pirmas liecinie-
ces, apliecinot sievieSu lomu Dieva valstiba, tas nenoziméja, ka vinas batu jasata talu
prom. Talak Varneks pievérsas Pavilam un vina véstulés pieminétajam sievietém, kuras
ir stradajusas Dieva darba, kuras ir bijuas palidzes saviem viriem, ka ar diakoni Foibi,
kura kalpoja draudze, tacu neviena no vinam ari netika satita misijas darba uz citdm
zemém. Varneks vairakas reizes noradija, ka sievietém ir nepiedienigi publiski sludinat,
balstoties uz Pavila tekstiem, I1dz ar to tas ir pretruna Svétajiem Rakstiem. Tacu taja
pasa laika vins atzina, ka jau apustuliskaja laika saskana ar tiem paSiem Pavila tekstiem
sievietém tika dots uzdevums kalpot nabagiem un slimajiem un nest mierinajuma var-
dus majas, I1dz ar to Sada kalpoSana sievietem misijas lauka batu piemérota, ietverot
kalpoSanu bareniem un bérniem kopuma ka skolotajam, vadot meitenu nodarbibas
rokdarbos un Bibeles studijas. Tapat, balstoties uz Siem Bibeles tekstiem, sievietém
batu iespéjas bt par padomdeveju, slimnieku kopéju un medmasu, lai atvertu durvis
evangélijam iedzimto sieviesu vida.®

Sievietes k& misionares vispirms ir pieminétas laulibas konteksta, kas sakotnéji ari
bija vieniga sievietei atveléta loma protestantu misijas darba. Varneks lika uzsvaru,
ka misionara sieva ir vairak neka paligs maja, ka vina ir lidzstradniece un ka vinam ir
ietekme uz sievietém aizsniedzamajas tautas, ka vina ir dabiska starpniece starp nekris-
tigajam sievietém un meiteném un kristietibu.® Varneks apgalvoja, ka ,,neviena cita

5 Scott W. Sunquist, Understanding Christian Mission. Participation in Suffering and Glory (Grand
Rapids, MI: Baker Academic, 2013), 113.

6 Beate Eulenhofer-Mann, Frauen mit Mission. Deutsche Missionarinnen in China (1891-1914)
(Leipzig: Evangelische Verlagsanstalt, 2010), 101.

7 Verkuyl, op. cit., 13.

8 Gustav Warneck, Evangelische Missionslehre: Ein Missionstheoretischer Versuch (Gotha:
F. A. Oerthes, 1897).

9 Warneck, op. cit., 437-441.
10 Ibid., 421.
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sievietes pozicija man neskiet skaistaka un célaka par misionara sievas stavokli”.** Tacu
vin$ noradija, ka misionara sievai ir jabut noteiktam TpaSibam un kvalifikacijai, ka ar
vienkarSu dievbijibu vien nepietiek: vinai ir jabat garigi spécigai, gandriz ar kaujas instin-
ktu, jaspéj drosmigi ciest; vina nedrikst stidzéties, un vinai ir jabat 1énpratigai, jabot
gatavai kalpot, nesanemot par to atalgojumu. Vina nedrikst bt nervoza ar noslieci uz
migrénu, nevar bat tada, kuru kaitina katrs stkums. Tapat misionara sievai nepiecieSama
visparéja izglitiba, lai vina varétu bat garigi Iidzvértiga savam viram. Tacu vinai ir jabat
ar labai majsaimniecei un jaspéj praktiski vadit sava saimnieciba ar drosmi un parlie-
cibu, lai sagadatu viram értu majokli ar ierobezotiem finanSu un citiem resursiem.?

Varneks atzina, ka ari neprecétu sievieSu kalpoSana varétu bat noderiga. Apstiprinot,
ka sievietes spéj aizsniegt sievietes un bérnus misijas laukos, kur virieSi to nevar,
Varnekam nacas atzimét, ka evangéliskas kristietibas zemes ka Anglija un Amerika
nosata misijas lauka daudzas neprecétas sievietes. Tacu vins pats nebija pilnigi parlieci-
nats, ka neprecétas sievietes tiesam ir piemérotas misijas kalpo$anai. Galvenais iemesls
bija — lai ari vinas varétu bat skolotajas vai medikes, vinas nespéjot pildit “dievisko”
misionara darbu, vinas spéj but tikai virieSa palidzes, Iidz ar to vindm butu nepiecieSa-
mas labas attiecibas ar misionara sievu.®

No Varneka darba var secinat, ka vins neredz iespéju sievietém (gan precétam,
gan neprecétam) sludinat evangéliju un bat “pilnvértigam” vai “istam” misionarém,
taCu ving atbalsta ideju par sievieSu sutiS8anu misija ka skolotajas un arstu paligus.
Sis Varneka domas var redzét mijiedarbiba ar dazadam misiju biedribam, Tpasi Vacija.
Rakstot savu darbu, ving palavas uz savu pieredzi vecakajas Vacijas misijas biedribas
(Barmenes/ Reinas un Leipcigas), ka ar1 partnerbaznicas ASV un Anglija. Taja pasa laika
vina raksti iedvesmoja jaunakas misijas biedribas un nosatija sievietes misionares.

Teodors Kristlibs

No 1868. gada lidz savai navei Bonnas Universitates praktiskas teologijas profesors
Teodors Kristlibs (Theodor Christlieb, 1833-1889) intereséjas par misijas darbu, Tpasi
Lielbritanijas konteksta, vairakus gadus kalpojot par macitaju Londona. Kristlibs rape-
jas, lai sasniegtu cilvékus, kas ir talu no Kristus. Vina galvenie darbi armisijas joma ir par
misijas darbu no Vacijas “Der Missionsberuf des evangelischen Deutschlands” (1876), par
opijatirdzniecibu “Der indobritische Opiumhandel und seine Wirkungen” (1878), par misi-
jas darba stavokli “Der gegenwartige Stand der evangelischen Heidenmission” (18794)

11 Warneck, op. cit., 422,

12 Ibid., 424.

13 Ibid., 422.

14 Apskatot So darbu, tiks izmantots ceturtais izdevums, kas izdots 1880. gada.
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un ari par medicinisko misiju “Die Aerztlichen Missionen” (1889).1° Lidzigi ka Varneks,
art Kristlibs uzskatija, ka misijas darba lidzas ordinétajiem misionariem macitajiem ir
jabat apmacitiem lajiem, kas varétu darboties ka paligi.

Lielako uzsvaru Kristlibs savos darbos lika tieSi uz medicinas jeb arstu misiju, kas
noteikti ietvéra sievieSu kalpo$anu. Medicinas misijas teologiskaja pamata Kristlibs
lika Likas evangéliju “Tad tie [macekli] aizgaja un devas no ciema uz ciemu, sludina-
dami visur prieka vésti un dziedinadami¢, noradidams, ka anglu un amerikanu misijas
biedribas jau vairakus gadu desmitus satija apmacitus medikus, lai kalpotu cilvekiem
dazadajos misijas laukos un ta iegltu cilvéku uzticéSanos un atvértu vinu sirdis evan-
gélija sludinasanai.'’

Kristlibs pamatoja medicinas misijas darbu ar praktiskiem apsvérumiem. Ka pieméru
vin$ minéja hinduistu sievietes gan no augstam, gan zemam kastam, kuras slimibu
gadijumos palika pilnigi bez palidzibas, jo nebija pienemts, ka vinas arstétu virietis.®
Vin$ vairakos darbos atkartoja, ka katra apdzivota Indijas rajona centra pakapeniski
ir javeido sievieSu medicinas misija.’® Vins noradija, ka ir nepiecieSamas gan pilnigi
apmacitas un sertificétas arstes, gan art kompetentas medmasas, ka ari skolotajas jeb
lektores, kas varétu apmacit vietéjas sievietes medicinas zinasSanas, lai palidzibu varétu
sniegt plasak.

No 81 iespéjams secinat, ka profesors Kristlibs par vienu no galvenajam jomam
misijas darba uzskatija medicinisko misiju, kas sniedza ne tikai garigu ceribu, ka tas
notika, sludinot evangéliju, bet loti praktisku palidzibu cilvékiem misijas laukos. Vins
to nesaredzéja ka Rietumu pasaules parakumu, bet gan drizak ka Rietumu pasaules
uzdevumu dalities ar to labo, kas viniem ir. Ta ka galvenas cietéjas Indija bija sievietes
un tieSi vinam bija nepiecieSama lielaka mediciniska palidziba, ko varéja sniegt tikai
citas sievietes, tad Kristlilbam nebija teologisku iebildumu sievie$u kalpo$anai medicinas
misija, un vins iedrosinaja sievietes no Vacijas iegat izglitibu, lai varétu pilnvértigi kalpot
misijas laukos. Lidzigas domas pauda ari Augusts Sreibers, tadé| tiek apskatitas ari vina
teologiskas idejas par sievieSu misijas kalpo$anu.

15 E.Chr. Achelis, ,,Christlieb: Theodor Ch.“ in Allgemeine Deutsche Biographie. Ziebenundvierzigster
Band. Nachtréige bis 1899: v. Bismarck-Bohlen - Dollfus., ed. Historische Commission bei der
Kdnigl. Akademie der Wissenscha en (Leipzig: Duncker & Humblot, 1903), 483-486.

16 Bibele. Bibeles jaunais tulkojums. Riga, Latvija: Latvijas Bibeles biedriba, 2012, Lk 9:6.
17 Christlieb, Stand, 50.
18 Ibid., 110-111.

19 Ibid., 111. Theodor Christlieb, ,, Arztliche Missionen®, in Allgemeine Missions Zeitschrift, Fiinfzehnter
Band: 9-25, 49-79, 176-192, 234-248 (Guitersloh: Druck und Verlag von C. Bertelsmann, 1888),
49,
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Augusts Sreibers

Dr. Augusts Sreibers (August Wilhelm Schreiber, 1839-1903) pats bija misionars
Sumatra (1866-1873), péc tam lektors misijas seminara (1873-1889), lidz kluva par
Barmenes / Reinas misijas biedribas pirmo inspektoru, kur§ pirms tam ir bijis misijas
lauka.? Gan ka misionars, gan art ka misijas inspektors vins ir rakstijis daudz, tacu viens
no batiskakajiem ir vina darbs, kas publicéts 1891. gada AMZ par sievieSu misiju, kur
vin$ deva teologisko un praktisko misijas darba pamatojumu.?

Savu darbu Sreibers saka ar biblisko pamatojumu, noradot, ka Jézum bija gan
macekli, gan arT macekles, un uzsvéra samariesu sievietes liecibu un kanaaniesu sie-
vietes ticibu. Tapat Sreibers noradija, ka Pavila darbiba paradas Lidija, Priska, Foiba
un ir vél daudzas sievietes, kas pienéma Dieva Vardu un to dalija talak.?? Vél turpinot
biblisko pamatojumu, vins noradija uz 2Tim 1:5 par sievieSu ietekmi Timoteja dzivé un
to, ka Sads virieSu devums nav pieminéts. Vins ari pieminégja, ka agrinaja kristietiba
individualas saimes, gimenes bija tas, kas bija draudzes pamats, lidz ar to arT misija
bdtu svarigi aizsniegt gimenes kopuma, nevis tikai virieSus.?®

Talak Sreibers sniedza ieskatu par visparéjo sievie$u stavokli nekristigaja pasaulé -
pie musulmaniem, pieminot harémus, un hinduistiem, pieminot zenanas Indija. Vin3
noradija, ka misionariem virieSiem §is sievietes bija pilnigi neaizsniedzamas, I1dz ar to
evangéliju vinam nebija iespéjams pasludinat.? Vinam gan nacas atzit, ka eiropiesi bija
nesusi ne tikai evangeéliju, bet arT stipro degvinu un azartspéles, kas gimenés ienesa
postu. Vin$ arT noradija uz opija postu Kina.z

Galveno iemeslu, kadél evangélijs btu japasludina nekristigajam sievietém, Sreibers
saskatija sievieSu beztiesiguma — poligamija musulmanu zemes, atraitnu sadedzinasanu
sati, meitu pardoSanu izdevigas laulibas. Vins visparinaja, ka nekristigas sievietes biezi
vien vairak turéjas pie savas kultdras religiskajam tradicijam, tacu ir ari tautas, kuras
sievietes vispar nedrikstéja piedalities religiskajos ritualos.?® Vins citéja evangéliju, ka
Kristus patiesi dara brivu, lidz ar to Sreibers uzskatija, ka misijas darbs mainitu ne tikai
cilvéku garigo dzivi, bet dotu arT lielaku personigo brivibu sievietém.?

20 Findhilfe ,,Die Rheinische Mission 1828-1970“ (arhiv-und museumssti ung der VEM Wuppertal,
2016), 356.

21 August W. Schreiber, ,,Die Arbeit an den heidnischen Frauen und Madchen*, Allgemeine Missions
Zeitschrift 18 (1891): 277-287.

22 lbid., 277.
23 lbid., 278.
24 lbid., 279-280.
25 lbid., 280.
26 lbid., 281-284.
27 lbid., 283.
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Vins redz, ka sievietes var misionét pie sievietém, kuras citadi nevar aizsniegt ar
evangéliju. Tapat sievietes misijas lauka var bat skolotajas, bérnudarzu audzinatajas,
medmasas, arstes, lidz ar to vins piekrit Varnekam un Kristlibam. Sreibers atzist, ka briti
un amerikani uzskata, ka sievietes var bt ari evangélistes un sludinatajas, kas vacieSiem
neliekas saskana ar Svetajiem Rakstiem, Iidz ar to $ada loma vacu misionarém netiktu
dota. Bet paréjas paliglomas, kuras var sniegt kristigo milestibu un macit kristigo atzinu,
bdtu loti nepiecieSamas.?

No pétita iespéjams secinat, ka misijas inspektors Sreibers, lidzigi ka Varneks un
Kristlibs, misijas pamatojumu redzéja gan Svétajos Rakstos, gan ari praktiskajas misijas
lauka vajadzibas. Ta ka vins pats bija praktikis un bija redzéjis, ka virieSiem misijas lauka
nav vienkarsi aizsniegt nekristigas sievietes, ving nesaskatija pretrunas sievieSu misijas
kalpoSanai, kamér tas nebija macitajas amats. Tapat iespéjams secinat, ka jautajums
par sievieSu kalpoSanu armisija vacu misijas biedribu sastava bija aktuals ilgaku laika
posmu un ne visi vacu luteranu macitaji bija parliecinati par sievieSu derigumu armisija,
Iidz ar to Sis jautajums tika apspriests diezgan regulari 19. gs. 80.-90. gados gan Vacija,
gan arT Kurzemes un Vidzemes konsistorijas.

Skolotajas no Saja raksta sikak tiek pétitas galvenokart divas misijas sko-
Latvijas teritorijas lotajas no Vidzemes — Hildegarde Procela no Jaunmarupes
un Auguste Vietnieka no Vilkenes.
Hildegarde Procela (1869-1948) bija misijas skolotaja Tamilnadas pavalsti Indija.?°
1886. gada Procela pabeidza augstako meitenu gimnaziju Riga ar tiestbam stradat par
skolotaju. Péc tam vina stradaja par majskolotaju dazadas vietas Krievijas dienvidos.
Vina nesanéma kadu |oti Tpasu aicinajumu misija, bet stiprinaja sevi kristigaja ticiba
un 1896. gada sakuma pieteicas Leipcigas misijas biedriba (LMB). 1896. gada septem-
bri nosatita stradat par skolotaju tamilu misija Austrumindija, kur stradaja Maduraja
(Madura, tagad Madurai) un Koimbatura (Coimbatore) 11dz 1903. gadam, kad devas
atvalinajuma uz Eiropu. Otrais misijas posms norisinajas Majaverama (Mayaveram)
no 1905. Iidz 1908. gadam, kad veselibas dél misiju vajadzéja partraukt un atgriez-
ties Eiropa. Esot Indija, sakotnéji laiks tika vadits, macoties tamilu valodu un stradajot

28 Schreiber, op. cit., 284-285.

29 Kristina Ece, “Hildegarde Procela”, Nacionala enciklopédija, 2022. gada 9. decembrr,
https://enciklopedija.lv/skirklis/163443-Hildegarde-Procela; Kristina Ece, “Leipcigas un
Libencellas misijas: Hildegardes Procelas un Lilijas Otilijas Grivinas kalpo$ana”, Cels 73
(2022): 24-42, https://doi.org/doi.org/10.22364/cl.73.02; Kristina Ece, “The Legacy of
Hildegard Prozell”, International Bulletin of Missionary Research 47.4 (Oct. 2023): 573-582,
https://doi.org/10.1177/23969393231181896.
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internatskola (Kostschule). VElak Procela vadija o skolu Maduraja. Otraja kalpoSanas
laika vina nodibinaja meitenu skolas Tiruvilandura, Kornata un pasa Majaverama. Tapat
Procela vadija zenanu misiju indieSu sievietém un macija Bibeles sievas - indieSu sie-
vietes, kas péc apmacibas veica evangelizaciju.

Auguste Vietnieka (1873-?) bija misijas skolotaja Toba, Sumatras sala Indonézija.*°
Vietnieka macijas arodskola Riga, tacu 1894. gada, papildus macoties, nokartoja eksa-
menu, lai iegttu majskolotajas tiesibas. Lidzigi ka Procela, stradaja par majskolotaju
dazadas vietas Krievijas dienvidos. Vietnieka vélejas kalpot Dievam un 1898. gada
no macitaja Johannesa Albera (Johannes Alber) sanéma aicinajumu doties armisija.
1899. gada Vietnieka pieteicas Barmenes / Reinas misijas biedriba (B/RMB) un devas
misijas darba uz Sumatras salu. Sakotnéji stradaja ka skolotaja Laguboti (tagad
Lagoeboti) internatskola. 1902. gada tika sutita uz Pangaloanu (Pangaloan), lai uzsaktu
jaunu skolu z&niem un meiteném. Kaut ari darbs vinas uzskata bija veiksmigs un skola
tika uzsakta, tomeér vinas tieSais priekSnieks misijas vaditajs Gotfrids Simons (Gottfried
Simon) uzskatija Vietnieku par parak neatkarigu un atsauca vinu atpakal uz Laguboti
1903. gada, kur vina stradaja vairakas skolas lidz 1910. gadam. Péc tam kad norveé-
giete Tara Vedele-Jarlsberga (Thora Wedel Jarlsberg) saslima ar malariju un bija spiesta
atgriezties Eiropa®, Vietnieka parnéma vinas kalpoSanu. Lidz ar to bija jaatliek saktais
darbs jaunu skolu veido$ana Laguboti apkartné. 1910. gada Vietnieka atgriezas Eiropa
atvalinajuma un juta, ka Dievs vinu aicina kalpot Dienvidkrievija. Pédéja pieejama infor-
macija ir véstule 1912. gada, kur vina norada, ka dosies stradat realskola Pleskavas
regiona.* Vinas naves gads un vieta nav zinami.

30 Kristina Ece, “The Footprints of Three Latvian Female Missionaries in Colonial Contexts”,
bozocnoaceki po3dymu / Theological Reflections 21, nr. 1 (2023): 57-73, https://doi.org/
10.29357/2789-1577.2023.21.1.3; Sagatavo3ana: Kristina Ece, “Drukatie periodikas avoti ka lie-
ciba par pirmo Latvijas sievieSu misionaru darbu”, Aktualas problémas literatiras un kultiras
pétnieciba, b. g.

31 Inger Marie Okkenhaug, “Thora Wedel Jarlsberg (1863-1930): Tro og transnasjonale gjernin-
ger”, Mgter og mangfold: Religion og kultur i historie, samtid og skole (Oslo: Cappelen Damm
Akademisk, 2022), 149-174, https://doi.org/10.23865/noasp.156.

32 Auguste Weetneck, Ein Brief an Herrn Inspektor, #99-101, 1912. gada 11. janvari, RMG 2.087.
99-101, Archiv- und museumssti ung der VEM Wuppertal (turpmak atsaucés tikai arhiva lietas
nosaukums).
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Miera meklejumi Abas skolotajas sava darba centas paradit un méacit Dieva

misijas laukos - ar milestibu un mieru bérniem, kurus vinas macija, un vinu
Dievu, kolégiem vecakiem. Vinu véstules ari parada, cik svarigs bija miers
misionariem, un saticiba misionaru savstarpéjas attiecibas.

skolas bérniem un Domajot par $im misijas skolotajam, ir jasaprot, ka galve-
vinu vecakiem nais fiziska miera konteksts, protams, ir kolonialais kon-

teksts. Misionari 19. gadsimta devas uz vietam, kas parasti
bija Rietumu kolonialas varas paklautiba. Indijai tie bija briti, Sumatrai — holandiesi. Tacu
laika, kad STs abas misionares kalpoja, kolonialie kari jau bija beiguSies un atbrivoSanas
kari nebija sakusies, 11dz ar to Sis skolotajas nebija tiesi iesaistitas karos, kolonialajos
vai kados citos. Lidz ar to Procelas un Vietniekas gadijuma miers drizak ir ka dveseles
un gara stavoklis, nevis kara pretstats.

Miers ar Dievu

Loti bdtiska dala misijas kalpoSana un vispar abu skolotaju dzive ir attiecibam ar Dievu.
Ta ka Vietnieka jau Cetrpadsmit gadu vecuma kluva par bareni un mates slimibas laika
bija neverigi izturéjusies un nebija paradijusi vajadzigo milestibu, vélak Vietnieka sava
sirdT sajuta smagu nastu. Tikai dievkalpojuma laika vina varéja sanemt mierindjumu
no Dieva, taCu ari tad vél lidz galam nespéja noticét, ka Dievs vinu mil. lesvétibas
1891. gada sniedza mierinajumu, un vina vélgjas kalpot Dievam.®

Vietniekai TpaSs bija laiks, stradajot par skolotaju Krievijas dienvidos, vispirms
Volgas kolonija Betingera (Bettinger). Vina rakstija: “Es tur iemacijos patverties tikai
pie Dieva, nevis pie cilvékiem. Saja laika man tika dota liela svétiba no dievkalpojuma,
ko macitajs HerSelmans (Christfried Otto Hérschelmann) noturéja nabadzigaja neizro-
tataja baznica.”** Vélak pagrieziena punkts vinas dzivé bija satikt macitaju Alberu. Vina
vadiba Vietnieka spéja ieraudzit, ka var kalpot Dievam, badama skolotaja, iepazina
Dieva vardu un tadéjadi ieguva mieru.®

No macitaja Albera Vietnieka uzzinaja par lielajam vajadzibam misijas lauka.
Sakotnéji vina sirdi loloja velmi klat par skolotaju Sibirija ieslodzito bérniem, tacu vélak
vina uzzinaja par armisiju un saprata, ka ta ir Dieva griba, lai pieteiktos Barmenes / Reinas
misija un dotos uz Sumatru. Kaut arf 1899. gada vél nezingja, ka veiksies misija, vina
ilgojas redzét Dieva aizgadibu.®

33 Auguste Weetneck, Autobiographie, #3-9, 1898. gada ap, RMG 2.087. 3-9.
34 lbid.
35 Ibid.
36 lbid.

14 CELS/THE WAY 2023/74



Lidzigi rakstija arf Procela, noradot, ka vina ieguva milestibu pret misiju un tad ceréja,
ka vina pati varés doties misijas darba, tadejadi piepildot lug3anas, ko vina bija ligusi,
stradajot par skolotaju Pievolga. Ar ilgoSanos vairakus gadus vina bija gaidijusi, I1dz
1896. gada radas iespéja doties misija, un tas nesa lielu svétibu vinas iekS&jam cilvékam.*’

Misionares noradija, ka miers ar Dievu bija redzams, kad bija apmierinatiba ar
kalpoSanu, jo kalpoSana bija Dieva dota. Procela to vispirms jau piedzivoja Leipciga,
sagatavoSanas procesa. Vina rakstija: “Ja, jaukaja misijas maja es vienmér varéju bat
tik briva un atverta, jautat un pateikt, ko vélos, un vienmeér bija sajata, ka mani saprot
pareizi, un tas bija tik jauki!”®

Tacu misija ne vienmer bija viegli. Procela noradija, ka 1903. gada misija Koimbatura
bija slikta stavoklt un vina cieta Iidzi Saja situacija. Vina rakstija: “ArT es par to rau-
daju un péc tam izl€ju savu sirdi Dievam, kurs to mierinaja un stiprinaja.”* 1908. gada
Ziemsvétkos, zinot, ka veselibas dé| bis jabeidz kalpoSana Indija un jaatgriezas Eiropa,
Procela tomeér pardoma svétku veésti, ka Dievs ir brinisSkais padoma devéjs un miera
lielskungs, citéjot Jesajas gramatu. Pat ja taja laika vina bija bez padoma un spéka,
tomér sanéma mierinajumu no Dieva.*

Par lidzigam izjatam rakstija ari Vietnieka. 1909. gada vina juta, ka spéki iet mazuma,
ka vina ir nogurusi fiziski un arf garigi un vinai ir nepiecieSams atvalinajums. Tomér taja
pasa laika Vietnieka atzina, ka kalpoSana vinai sagada prieku un veldzi.*t

Lidz ar to ir iespéjams secinat, ka miers ar Dievu, sajuta, ka tiek darits Dieva darbs,
bija loti batisks misijas darba un dzives elements. Nakama |oti svariga joma, kas atklajas
skolotaju véstules, ir attiecibas un miers ar citiem misionariem.

Miers ar citiem misionariem

Leipcigas misijas vadiba saprata - lai misijas lauka darbinieki batu efektivi, viniem sava
starpa ir jatur miers un jabat cienpilnas attiecibas. Noradijumi veikt uzticeto darbu ar
milestibu un izturéties ar mieru pret citiem darbiniekiem ir rakstiti Procelas misijas
nosatijuma dokumenta.* Loti lidzigs teksts par mieru ar visiem ir ari citas Leipcigas

37 Hildegard Prozell, Autobiographie, #301, 1896. gada aprili, ALMW 11/31-1/143. 301, Frankesche
Sti ungen zu Halle (turpmak teksta tikai arhiva lietas nosaukums).

38 Hildegard Prozell, Ein Brief an den Missionsdirektor, #296-297, 1896. gada 28. septembri, ALMW
11/31-1/143. 296-297.

39 Hildegard Prozell, Ein Brief an den Missionsdirektor, #197-201, 1903. gada 28. janija, ALMW 11/31-
1/143. 197-201.

40  Hildegard Prozell, Ein Brief an den Missionsdirektor, #122, 1908. gada 30. novembri, ALMW 11/31-
1/143. 122.

41 Auguste Weetneck, Ein Brief an Herrn Inspektor, #71-77, 1909. gada 4. jalija, RMG 2.087. 71-77.

42 Kollegium der Evangelisch-Lutherischen Mission, Vocation der Lehrerin Frédulein Hildegard Prozell,
1896. gada 13. septembri, ALMW 11/31-1/143. 290-295.
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misijas misionarei no Latvijas Emmai Elizabetei Z&zemanei (Emma Elisabeth Seesemann),
kura stradaja Vacu Austrumafrika (tagad Tanzanija).*

Nosatijuma véstules un ar instrukcijas Vietniekai pirms darba uzsakSanas diemZzél
aizskar art ar dzimumu saistitus aizspriedumus. Misijas skolotajam tiek dots uzdevums
paklauties un paklausit vadibai, kas vienmér bija virieSi. Procelai tiek noradits “paze-
migi paklauties saviem priekSniekiem™*. Spriezot péc arhivu materialiem, Procelai
tas nesagadaja lielas gratibas. Vietnieka toties piedzivoja krizi, kas gandriz izbeidza
vinas misijas darbu. 1902. gada februart Vietnieku uz izméginajuma pamata norikoja
Pangaloana (Pangaloan), bet galigais lemums tika pienemts tikai vélak, 11dz ar to darbu
tur vina uzsaka 11. marta. Misijas vaditajs Simons (Gottfried Simon, 1870-1951)* lika
atvert meitenu skolu. Péc vairaku ménesu cinas Pangaloana tomer izveidojas skola,
kura naca ap 30-40 meitenes un ar1 30 z€ni.*® Kaut ar, Vietniekas uzskata, vinai skolas
darbs Pangaloana bijaizdevies, péc gada darbosanas izradijas, ka vina nebija sapratusi
visus Simona noradijumus un nebija izradijusi pietiekamu subordinaciju. AtgrieZoties
Laguboti, Vietnieka rakstija, ka bralis Simons vinu bija nosdtijis tikai eksperimenta dé|
un vins neuztraucas par Vietniekas spéjam stradat, bet gan tikai par to, cik loti vina
pakartos sevi priekSnieka personai.’” Vietniekai bija loti sapigi to apzinaties, un taja
bridi vina nebija miera ne ar paréjiem kolégiem, ne ar savu prieks$nieku. P&c 8T noti-
kuma Vietnieka tomér sp&ja nomierinaties un stradat, tomer vina neparstaja cinities
par savam un citu masu tiesibam.

Pétniece Doroti Remfere (Dorothee Rempfer) sava pétijuma par misijas darbu Indonézija
arf atzist, ka tieSi masu nozimiga misijas darba un vinu prasibu dél dazado misijas bied-
ribu vaditajiem majas visu laiku nacas mainit savu attieksmi par masam misijas hierar-
hija, it ipasi uz Varda pasludinaSanu, kas sievietem nebija lauts, ka tas jau minéts raksta
sakuma. Remfere norada, ka pat misionaru sievieSu konferencés vaditajs un sludinatajs
batu misionars virietis. Un, ja nepiedalitos neviens misionars, tad Vardu sievietém varétu
pasludinat kads no vecajiem, skolotajiem, evangélistiem vai vienkarsi kristigs virietis.*

Remfere norada, ka ne visas sievietes piekrita $adai emancipacijai — B/RMB sievieSu
misijas vaditaja redzeja bistamibu taja, ka sievietes armisija velas parak lielu neatkaribu.

43 Kollegium der Evangelisch-Lutherischen Mission, Vocation fiir die Missions-Lehrerin der Ev. luth.
Mission zu Leipzig Fréulein Elisabeth Seesemann, 1905. gada 10. oktobri, ALMW 11/32/537. 166-171.

44 Kollegium der Evangelisch-Lutherischen Mission, Vocation der Lehrerin Fréulein Hildegard Prozell.

45 Gustav Menzel, Die Rheinische Mission: aus 150 Jahren Missionsgeschichte (Wuppertal: Verlag der
Vereinigten Evangelischen Mission, 1978), 440.

46 Auguste Weetneck, Ein Brief an Herrn Inspektor, #19-25, 1903. gada 23. februari, RMG 2.087. 19-25.
47 Auguste Weetneck, Ein Brief an Herrn Inspektor, #26-31, 1903. gada 4. marta, RMG 2.087. 26-31.

48 Dorothee Rempfer, Gender und christliche Mission: Interkulturelle Aushandlungsprozesse in
Namibia und Indonesien (Bielefeld: Transcript, 2022), 76.
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Vina atgadinaja, ka no misijas masam tiek prasita pazemiba, paklausanas un sava darba
ierobezo3ana tikai socialas palidzibas joma.*® Sis gan ir pretruna ar misijas inspektora
Sreibera rakstito dazados laikos.

Saistiba ar kalpoSanu Pangaloana art misionare Lizete Nimane (Lisette Niemann)
kritizéja Vietnieku un arT Vedeli-Jarlsbergu tieSi Saja konteksta un apsidzéja, ka vinas
abas ir “anglu ideju” ietekmétas.5® Atvérts paliek jautajums, vai tieSam tas bija tikai
anglu idejas, vai ari Vietnieka, kurai lielako dzives dalu bija jacinas par savu izdzivoSanu
un dzives vadisanu, bija tikai logiski, ka vina dara sev uzticéto darbu ta, ka vina to saprot.

Dazkart nemieru savstarpéjas attiecibas misionares piedzivoja tautibas dé|. Minéto
misijas skolotaju darboSanas laika gan tautiba tika uztverta plastoSak neka tagad.
Pieméram, vacbaltu misionars no Jelgavas Karlis Zegebroks (Karl Segebrock) kopa ar
Evaldu Oviru (Ewald Ovir) no lgaunijas Leipcigas misijas seminara tika saukts par krie-
viem (Russen), jo vini bija ta laika Krievijas impérijas pilsoni.®! Kad misionare Lilija Otilija
Grivina atgriezas Latvija péc misijas Kina, vina sava ieceloSanas lieta noradija, ka ir
latviete®?, bet vinas mate un méasa anketa rakstija, ka ir vacietes®®. Kaut arT Procela sava
véstulé nenorada milzu konfliktus ar citiem misionariem, tomér vina atzist, ka nav ista
dienvidu vaciete, t. i., ir no Baltijas, nevis no vacu zeméem, kadi lielako tiesu ir pargjie.>
Ari gadu velak 1898. gada janvari vina raksta: “Es tik loti milu visus zviedrus, vini ir tik
daudz sirsnigaki un izturas siltak neka vaciesi pret mani.”®

Kopuma tomer Procela zinoja uz Leipcigu, ka vina ir no sirds pateiciga un laimiga,
ka var bat Indija, ka vinai nav konfliktu ne ar vienu priekSnieku un nav art kolégu neap-
mierinatibas, vina priecajas, ka var stradat ar jaunu sparu.® Péc pusotra darbibas gada

49 Dorothee Rempfer, Gender und christliche Mission: Interkulturelle Aushandlungsprozesse in
Namibia und Indonesien, 76-77.

50 Lisette Niemann, Schreiben an Missionsleitung, 1903. gada 18. februari, RMG 2.073, Archiv- und
museumssti ung der VEM Wuppertal.

51 Carlvon Schwartz, Karl Segebrock und Ewald Ovir. Zwei friih vollendete Missionare der Evangelisch-
lutherischen Mission zu Leipzig (Leipzig: Selbstverlag der Evangelisch-lutherischen Mission, 1897), 14.

52 Lilija Otilija Grivina, Anketa, 1924. gada 27. marta, LVVA 3234-5-18526. 10, Latvijas Nacionalais
arhivs, Latvijas Valsts véstures arhivs.

53 Karline Grivin un Leontine Grivin, Anketa, 1924. gada 16. maija, LVVA 3234-5-18526. 9, Latvijas
Nacionalais arhivs, Latvijas Valsts véstures arhivs.

54 Hildegard Prozell, Ein Brief an den Missionsdirektor, #286-287, 1896. gada 30. novembri, ALMW
11/31-1/143. 286-287.

55 Hildegard Prozell, Ein Brief an den Missionsdirektor, #257-258, 1898. gada 10. janvari, ALMW I1/31-
1/143. 257-258.

56 Hildegard Prozell, Ein Brief an den Missionsdirektor, #263-266, 1897. gada 15. augusta, ALMW
11/31-1/143. 263-266.
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Procela rakstija, ka skola misijas darbinieki labi darbojas, labi veic savus pienakumus.
Ar11903. gada, kad misijas darba apjoms palielindjas un tas Procela radija neapmierina-
tibu, jo nebija laika un spéka visu izdarit, tomér vina atziméja, ka vina labi sadarbojas
ar citiem Leipcigas misionariem.%®

Misijas biedribas saprata, ka misionariem obligats kalpo3anas nosacijums iriemacities
vietéjo valodu. Vietnieka pati neko neraksta par valodas apgtSanu, bet par to zino zurnals
igaunu valoda, ka vina iemacijusies bataku valodu viena gada laika.>® Procela noradija,
ka komunikacija ar tamiliem vinu valoda palidzeja uzturét mieru. Vina jau pasa sakuma
lietoja apgatos vardus, un tas lava sadraudzéties ar skolniecém un vinu vecakiem.®°

Miers skola ar skoléniem

Misijas skolotdjam galvenais uzdevums bija macit vietéjos bérnus. Galvenokart vinas
macTjakristigoizglitibu jeb religijas stundas, tatu macijaarlvisparéjo macibu programmu.

Vietnieka péc aptuveni divu gadu darba satija véstuli, kura aprakstija savu darbu
ar skoléniem, ka vina censas macit Bibeles stundas un arf aritmétiku. ST véstule sniedz
gan praktisku informaciju par to, ka norisinas macibu stundas, cik bérnu ierodas, ka
ari par dienas un vakara skolu. Tacu taja pasa laika var nolasit, ka vina mil Sos mazos
bérnus un tieSam vélas viniem paradit Jézus milestibu.®! Lidzigi raksta Procela, ka vinu
aizkustina prieks, ka ir Indija un var macit religijas stundu mazajiem bérniem.®

Procela sava darba sdkuma dazkart jutas ka audZzumamma saviem skolas bérniem.
Internatskola vinai bija uzticéti trisdesmit sesi “audzubérni”, kaut gan vinas valodas
prasmes Vel bija |oti vajas, un bieZi vajadzéja iztikt tikai ar smaidiem. Tomér Procela juta,
ka bérni ir priecigi par “Missi-Ammah” bsanu kopa ar viniem.® Izglitiba kolonialaja kon-
teksta naca ar kadiem pozitiviem ieguvumiem, pieméram, izglitibu meiteném, kuram
pirms tam ta nebija pieejama. Tomér $ada internatskolu sistéma ilgtermina veicinaja
ari problémas sabiedriba.s

57 Hildegard Prozell, Ein Brief an den Missionsdirektor, #247-250, 1898. gada 18. janvari, ALMW 11/31-
1/143. 247-250.

58 Prozell, Ein Brief an den Missionsdirektor, #197-201.

59  P. W, “Auguste Weetnek”, Missioni S6numed. “Ristirahwa Piihapdewa=lehe” kirjastu. Tallinnas 8
(1908): 13.

60 Prozell, Ein Brief an den Missionsdirektor, #286-287.
61 Auguste Weetneck, Ein Brief an Herrn Inspektor, #14-17, 1901. gada 23. augusta, RMG 2.087. 14-17.
62 Prozell, Ein Brief an den Missionsdirektor, #263-266.

63 Hildegard Prozell, Bericht von Hildegard Prozell an das hochwiirdige Collegium zu Leipzig, #270—
272, 1897. gada maija, ALMW 11/31-1/143. 270-272.

64 Sita T. van Bemmelen, Christianity, Colonization, and Gender Relations in North Sumatra:
A Patrilineal Society in Flux (Leiden, Boston: Brill, 2018), 346.
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DaZkart skolas darba norisinajas smiekligi notikumi, kas sakuma radija haosu, bet
péc tam ienesa mieru. Kadu vakaru, kad jau bija tumss, Pangaloanas skola bija dzir-
dami trok3ni aiz durvim. Vietnieka domaja, tas ir kartéjas kavetajas, ka tas saméra bieZi
notika vakarskola. Gan vina pati, gan ar7 klasé esosas skolnieces bija gatavas izteikt
parmetumus kavetajam, bet izradijas, ka tur bija divas kazas. Ta skola bija smiekli un
kazu dzenaSana. Pec tam gan miers tika atgats.®

Ka jau skola, Vietniekai nakas cinities par disciplinu skola, jo bérni nav pieradusi
sedét un macities. Kartibas ievieSanai parasti pietiek ar mutiskiem aizradtjumiem, tacu
vienu reizi vinai ir jalieto sods — par skalu uzvedibu skolniece tiek sodTita ar sitienu ar
linealu pa roku.®® Kaut ar1 Krievijas impérija taja laika skolas miesas sodi bija atlauti, no
véstules konteksta var spriest, ka Vietnieka labprat nebatu lietojusi Sadu sodu.

Miers ar skolénu vecakiem

Kaut art galvena kalpo$ana misijas laukos skolotajam bija bérniem, tomér vinas sazi-
najas ari ar vecakiem, lidz ar to arT Seit bija loti svarigi uzturét mieru, iedraudzéties ar
bérnu vecakiem, jo mérkis jau bija kristiga misija — iepazistinat arvien vairak cilvéku ar
kristigas ticibas pamatiem. Tapat ka valodas iemaciSanas palidzéja veidot attiecibas
ar skoléniem, tapat tas, protams, notika ari ar vinu vecakiem.

Kad Procela otraja misijas kalpoSanas posma nonaca Majavarama, vinas kolégis misi-
onars Hermanis Matess (Hermann Matthes)®” atzina, ka Saja pilséta darbs bas grats, jo
esot |oti fanatiski hinduisti.%® Lidzigas gratibas Pangaloana piedzivoja Vietnieka, kura
rakstija: “Més, masa Amalija un es, devamies uz ciemiem, aicindjam bérnus, méginajam
pierunat mates un vecmaminas sotit savas meitas un mazmeitas uz skolu, bet nekas
negdja uz priek3u.”® Bataki vienkarsi neticéja meitenu izglitibai. Bérni slépas pasi, un
biezi vinus slépa ari vecaki.

Péc neatlaidiga darba, kad vecaki redz&ja bérnu panakumus skola, vecaku domas
strauji maintjas. Pangaloana tika izveidota skola, kur macibas notiek gan pa dienu, gan
arivakara.” Laguboti skola bija izveidota jau agrak, bet ar1 tur Vietnieka varéja zinot par
skolas paplasinasanos 1909. gada™ - tas liecinaja, ka vecaki ir novéertejusi misionaru

65 Weetneck, Ein Brief an Herrn Inspektor, #19-25.
66 Weetneck, Ein Brief an Herrn Inspektor, #14-17.

67 Paul Fleisch, Hundert Jahre lutherischer Mission (Leipzig: Verlag der Evangelisch-lutherischen
Mission, 1936), 178, 224.

68 Hildegard Prozell, Ein Brief an den Missionsdirektor, #154-157, 1906. gada 9. janvari, ALMW 11/31-
1/143. 154-157.

69 Weetneck, Ein Brief an Herrn Inspektor, #19-25.
70 Weetneck, Ein Brief an Herrn Inspektor, #19-25.
71 Auguste Weetneck, Ein Brief an Herrn Inspektor, #59-70, 1909. gada 16. februari, RMG 2.087. 59-70.
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sniegto izglitibu. ArT Procela varéja rakstit par [idzigiem panakumiem. Vecaku pretestiba
tika parvaréta, un tika nodibinatas skolas. Procela bija prieciga par bérnu panakumiem,
kas veicinaja skolu registraciju, un vina varéja just art bérnu vecaku lepnumu.” ArT gadu
vélak Procela rakstija, ka skolas ir nobrugéjusas celu uz vecaku sirdim.”

Miers cilveékiem vajadzibas

Abas skolotajas centas macit un dalities Dieva milestiba ar vietéjam sievietem un cilve-
kiem, kuriem tas bija nepiecieSams. Procelai ta bija zenanu kalpo3ana, bet Vietniekai
tas bija darbs spitaligo ciemata Huta Salem.

Driz pirms atgrieSanas atvalindjuma Eiropa Vietniekai bija iespéja izvértét savu
darbu. Ziemsvétku pasakuma gan ciemata iedzivotdji, gan ari vina pati varéja pardomat
par muzibu. Vina arT rakstija par jaunu meiteni, kura slimibas dé| bija daléji paralizéta.
Tacu meitene Vietniekai liecinaja: “Mani gréki ir piedoti, JEzus asinis tira mani no visiem
grékiem, un es esmu tik sonang — atbrivota.”™

Procela intereséjas par Bibeles sievu apmaciSanu. Bibeles sievas bija vietéjas kris-
tigas sievietes, kas bija macijusas pasniegt Bibeles macibas citam vietéjam sievietém.
Apmacitas sievietes atvieglinatu Procelas darbu, bet taja pasa laika ir noprotamas patie-
sas rapes par tamilu sievietém un vélme, lai ari vinas atrastu mieru ar Dievu. Tomér
1901. gada péc nonakSanas Koimbatura vinai bija tikai viena apmacita palidze un ta
pati gandriz seSdesmit gadus veca, bet darba bija loti daudz.”

Nobeigums Saja raksta tika pétits, ka misionares no Vidzemes
Hildegarde Procela un Auguste Vietnieka piepildija savu
aicinajumu un kluva par misijas skolotajam un kadi bija vinu apsvérumi, rakstot par
mieru dazadas jomas misijas lauka. Raksta sniegts arf vacu misiologu Varneka, Kristliba
un Sreibera sieviesu misijas teologiska pamatojuma Tss kopsavilkums.
Tika secinats — lai arT vacu misiologi neredz€ja iespéju sievietém bat “istam” misi-
onarém, t. i., sludinat Dieva vardu dievkalpojumos, vini redz€ja iespéju sievietém, gan
precétam, gan neprecétam, misija bat skolotajam, arstém un medmasam. Procela un

72 Hildegard Prozell, Ein Brief an den Missionsdirektor, #131-133, 1907. gada 22. aprili, ALMW 11/31-
1/143. 131-133.

73 Hildegard Prozell, Ein Brief an den Missionsdirektor, #127-130, 1908. gada 27. aprili, ALMW 11/31-
1/143. 127-130.

74 Auguste Weetneck, Ein Brief an Herrn Inspektor, #78-83, 1910. gada 9. aprili, RMG 2.087. 78-83.

75 Hildegard Prozell, Bericht von Hildegard Prozell an das hochwiirdige Collegium zu Leipzig, #207-
208, 1901. gada 24. aprili, ALMW 11/31-1/143. 207-208.
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Vietnieka sava misijas darba veica tiesi skolotaju funkcijas, macot bérnus, ka ari vadot
jau izveidotas skolas un arf pasam dibinot skolas.

No misionaru véstulém bija iesp&jams secinat, ka saistiba ar mieru galveno uzsvaru
vinas lika uz mieru ar Dievu. So mieru misionares varéja iegit, ja paklausija no Dieva
sanemtajam aicinajumam, ka to saprata no Svétajiem Rakstiem un no dievkalpojumu
apmekléjumiem, ka ari péc sarunam ar macitajiem. Pat tad, kad misijas darba vinas
sastapas ar gratibam, Dieva miers palidz€éja parvarét 8is gratibas.

Tapat varéja secinat, ka 8o skolotaju misijas darba loti batiskas attiecibas ar cilve-
kiem — citiem misionariem, skoléniem skolas un skolénu vecakiem. Kad $is attiecibas
bija sakartotas, tad ari misionares varéja piedzivot mieru un Iidz ar to ari apkartejie.
Dazkart misionarém bija grati saglabat mieru ar citiem misionariem tautibas vai dzi-
mumu aizspriedumu dél.

Masdienas misijas darbs ir mainijies, lielakaja dala kristigo konfesiju sievietém nav
ierobeZojumu misijas darba, ar kadiem saskaras Procela un Vietnieka. Tomér miera
jédziens, it ipasi miers ar Dievu un miers ar kolégiem, ka art ar cilvékiem, kuriem tiek
kalpots, ir batisks art Sodien.

SUMMARY Female teachers and search for peace in
mission fields — case studies from Latvia

This paper explores the path of the missionaries from Livland (Vidzeme), Hildegard
Prozell (1869-1948) to Tamil Nadu, India 1896-1908, and Auguste Vietnieka (also
Weetneck, Weetneek and Weetnek, 1873-?) to Sumatra, Indonesia 1899-1910, in fulfill-
ing their call from God and becoming mission teachers, as well as their considerations
when they wrote about peace in di erent areas of the mission field.

To provide a historical and theological context, the paper includes a summary of
the theological basis for women’s mission by the German missiologists Gustav Warneck,
Theodor Christlieb and August Schreiber.

The paper concluded that, although the German missiologists did not see the pos-
sibility of women being “real” missionaries, i.e., preaching the word of God in worship
services, they did see the possibility of women, both married and unmarried, being in
mission as teachers, doctors and nurses. In their missionary work, Prozell and Vietnieka
were teachers, teaching children, running schools as principals and establishing schools
themselves.

From the missionaries’ letters it was possible to see that, as far as the concept of
peace was concerned, their main emphasis was on peace with God. This peace could
be obtained, if they obeyed the call they had received from God, as they understood
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it from the Scriptures and from attending church services and talking to the pastors.
Even when they encountered di iculties in their mission work, it was God’s peace that
helped them to overcome those.

It was also clear that relationships with people — other missionaries, children in
schools and their parents — were very important in the mission work of these teachers.
Once these relationships were in order, the missionaries could experience peace and
so could those around them, even though at times it was di icult for the missionaries
to maintain peace with other missionaries because of nationality or gender-related
prejudices.

Today, mission work has changed; in most Christian denominations, women are not
restricted in their mission work in the way that Prozell and Vietnieka were. However,
the concept of peace, especially peace with God and peace with one’s colleagues and
with the people one serves is still relevant today.

@ ®
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ALEKSEJS GALPERNS

WIRKUNGSGESCHICHTE
IZMANTOSANA BIBELES PETNIECIBA:
PRIEKSROCIBAS UN TRUKUMI

levads Bibeles pétnieciba nestav uz vietas, bet nepartraukti

attistas. Tiek izstradatas jaunas pieejas Bibeles interpre-
tacijai. Jauni masdienu jautajumi liek parskatit un papildinat masu priek8status par
to, ko Bibeles teksts nozimé masdienas un kada ir ta ietekme uz cilvéku dzivi. Kads
var jautat: kdpéc mums ir vajadziga vél viena pieeja — Wirkungsgeschichte, ja Bibeles
tekstu ekseg@ézei jau ir izstradatas tik daudzas pieejas un metodes? Gribétos atbildét
ar pétnieka Klausa Koha (Koch) vardiem, kurs aprakstija formu véstures metodi, kas ari
vina laika bija jauna, un saskaras ar kritiku un cilvéku Saubam. Sava darba “Kas ir formu
vésture? Bibeles eksegézes metodes” vins raksta: “Dazi lasitaji jautas: kapéc mums
vajadzigas jaunas Bibeles eksedézes metodes? Vai nepietiek ar vecajam, vai tas batu
precizas literari kritiskas vai vairak pamacosas “pozitivas” pagajusa gadsimta metodes?
Vai §is formas vésture nav tukss, estétiski iekrasots triks? Tomér katra laikmeta Bibeles
pétniecibai Rietumos ir nacies no jauna izcintt izpratni par Svétajiem Rakstiem. [..]
Masdienu méginajums izprast Bibeles tekstu formu vésturi izriet nevis no vélmes péc
jaunindjumiem, kas vieglpratigi atstaj novarta tradicionalo, bet gan no apzinas, ka Seit ir
perspektiva, kas maca muas dzilak izprast senos tekstus un padara masu tikSanos ar tiem
augligu masdienam.” Lidzigi arT Wirkungsgeschichte pieeja nesen ir sakusi izplatities

1 Klaus Koch, Was ist Formgeschichte? Methoden der Bibelexegese, 4. Auflage (Dusseldorf:
Neukirchener Verlag, 1981), XIII.
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ka atbilde uz jaunajiem laikmetiguma izaicinajumiem, palidzot paraudzities uz seniem
Bibeles tekstiem no jauniem skatupunktiem.

Latvija lielaka dala Bibeles pétnieku vél nav iepazinuSies ar So pieeju un neizmanto
to savos pétijumos. Tapéc es ar So rakstu vélos aizpildit $o plaisu un iepazistinat ar
daudzsolo3o Wirkungsgeschichte pieeju visus, kas intereséjas par biblisko hermeneitiku.

Wirkungsgeschichte Terminu Wirkungsgeschichte parasti tulko ‘iedarbi-
ideja Hansa Georga bas vésture’, ‘efektiva vésture’ vai ‘ietekmes vésture’.
Gadamera darbos Wirkungsgeschichte pieejai uzmanibu pievérsa filozofa

Hansa Georga Gadamera darbs “Patiesiba un metode™?.
Lai gan Gadamers darba Wirkungsgeschichte idejai veltija tikai daZas lappuses, tas
kluva par atslégu filozofiskas hermeneitikas izpratnei. Gadameram Wirkungsgeschichte
jedziens ir filozofisks skatijums uz teksta izpratnes batibu. Gadamers apgalvo, ka “ir
jaiemacas labak pazit sevi un apzinaties, ka katra izpratné neatkarigi no ta, vai més to
apzinamies vai né, darbojas iedarbibas véstures ietekmes™®. Jans Grondins (Grondin),
pétot Gadamera filozofisko hermeneitiku, secina, ka vinam Wirkungsgeschichte ir prin-
cips, no kura var atvasinat gandriz visu vina hermeneitiku.* ledarbibas vésture nekad
nav pilnigi masu vara vai masu riciba. Més esam vairak paklauti vésturei, neka ta var
bat paklauta apzinai. lkreiz, kad més saprotam, vésture ietekmé horizontu, ko nekad
nevar galigi noskaidrot, jebko, kas varétu Skist jégpilns un pétijuma vérts. Tadéejadi
véesture iegust funkciju sankcionét un ietekmét ikvienu saprasanas aktu, pat, protams,
gadijumos, kad tas ietekme tiek noliegta. Péc “Patiesibas un metodes” Gadamers for-
muléja So principu neaizmirstama aforisma “wirkungsgeschichtliches Bewutsein ist
mehr Sein als Bewutsein” (vésturiski iedarbiga apzina ir vairak batiba neka apzina).
Vésture iekldst masu “b0atiba” ta, ka més nevaram no tas galigi noskaidrot vai
distancéties.®

2 Sis darbs pieejams arf latviski: Hanss Georgs Gadamers, Patiesiba un metode: filosofiskas herme-
neitikas pamatiezimes (Riga: Jumava, 1999).

3 H.G. Gadamer, Istina i metod: osnovy filosofskoj germenevtiki, per. s nem., obsch. red. i vstup. st.
B. N. Bessonova (M.: Progress, 1988), 356.

4 Jean Grondin, Introduction to Philosophical Hermeneutics, foreword Hans-Georg Gadamer, transl.
Joel Weinsheimer (New Haven, Yale University Press, 1994), 113.

5 lbid., 114.
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Péc Gadamera domam, Wirkungsgeschichte ir jauna prasiba véstures izpétes meto-
dologiskajai apzinai.® “Kad cenSamies izprast kadu vésturisku paradibu no vésturiskas
distances, kas nosaka masu hermeneitisko situaciju kopuma, més vienmér jau esam
paklauti Wirkungsgeschichte.”” |deju par Wirkungsgeschichte Gadamers attista nevis ka
jaunu metodi, bet gan ka lietu izpratnes veidu. Vins apgalvo, ka “nav nepiecieS8ams attis-
tit Wirkungsgeschichte ka jaunu neatkarigu humanitaro zinatnu paligdisciplinu, bet gan
iemacities pareizak izprast sevi un atzit, ka jebkura izpratné neatkarigi no ta, vai cilvéks
to apzinas vai ng, darbojas iedarbibas véstures ietekme™®. Tadéjadi Wirkungsgeschichte
iedarbibas apzinasanas ir “nepiecieSama zinatniskas apzinas prasiba®. Hermeneitiskas
situacijas apzinasanas nav iespéjama bez vésturiski iedarbigas apzinas. Gadamers kritizé
vésturisko objektivismu par td metodologiskas tictbas naivumu un par to, ka tas aizéno
iedarbibas véstures savstarpéjo saistibu un no tas izrietoSo zinaSanu deformaciju.t°

Gadamera domas izpratnes veids ir hermeneitiskas problémas risinasana, kas ietver
tris elementus: subtilitas intellegendi (izpratne), subtilitas explicandi (interpretacija),
subtilitas applicandi (izmantoSana).!! Tomér vins atzimé, ka visi tris veidi tiek déveéti
par subtilitas, tas ir, tie tiek saprasti ne tik daudz ka metodes, kas ir cilvéka riciba, bet
gan ka meistariba, kas prasa ipasu prata izsmalcinatibu.'? Izpratne vienmér ir kaut kas
tads ka izprotama teksta pielagoSana interpretétaja aktualajai situacijai. Tomér ciesa
radnieciba, kas sakotnéji saistija filologisko hermeneitiku ar juridisko un teologisko
hermeneitiku, balstijas uz to, ka par visas izpratnes integréjoSo momentu tika atzita
izmantoSana. Izpratne pati par sevi izradijas notikums.t® Teksts, péc Gadamera domam,
vienmer ir kaut kas daudzSkautnains un daudznozimigs ne tik daudz ta formas vai satura
dél, cik paSas interpretacijas struktlras dél. Teksts tiek realizéts interpretacija; tas ir
gan interpretacijas faze, gan komunikativs partneris.* Gadamers atsakas hermeneitisko
problému dalit interpretétaja subjektivitaté un saprastas nozimes objektivitate.’* Sadi
rikojoties, vins neuzskata, ka lasitaji vai interpretéjosas kopienas var brivi lasit tekstus

6 Hans Georg Gadamer, “Wirkungsgeschichte und Applikation” in Rezeptionsdsthetik. Theorie und
Praxis, hrsg. Rainer Warning (Munchen: Wilhelm Fink Verlag, 1979), 113.

7 lbid.
8 Ibid., 114.
9 lbid.
10 Ibid.
11 Ibid., 120.
12 Ibid.
13 Ibid., 122.

14 Jussi Kotkavirta, “Filosofskaja germenevtika H. G. Gadamera” in Germenevtika i dekonstrukcija,
red. V. Shtegmajera, H. Franka, B. Markova (SPb.: izd-vo SPGU, 1999), 63.

15 Hans Georg Gadamer, op. cit., 124.
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péc saviem ieskatiem. Gadamers mums saka, ka teksti veicina interpretativo notikumu,
ko més dazkart dévéjam par nozimi, un vina teksti aicina mas atrast jaunus veidus, ka
reagét uz teikto.'

Wirkungsgeschichte Gadamera ideja par Wirkungsgeschichte talak attistita vacu
Hansa Roberta zinatnieka Hansa Roberta Jausa (Jauss) darbos; Jauss
Jausa darbos dod prieksroku terminam “uztveres vésture” (Rezeptions

geschichte), ko vins izmanto sava metodé, kuru sauc par
Rezeptionsdsthetik, tulkojot to ‘uztveres estétika’. Izcilaja darba “Celd uz uztveres esté-
tiku” Jauss censas reabilitét literatlras vésturi literattrzinatnes disciplina, kura ta ir
kluvusi diskreditéta un tekstu interpretacijai nebatiska.”” Saja Jausa darba ietvertas
septinas tézes, kas kopa detalizéti izklasta TpaSu literattrzinatnes programmu, kas
ietekmé musu izpratni par Bibeles tekstiem. Jauss daudz labpratak neka Gadamers
izklasta hermeneitiskas pieejas metodologisko ietvaru.'® Jauss uzskata, ka mainigas
situacijas ietekmeé vai iedarbina tekstu secigu lasiS8anu un atkartotu lasiSanu. Un otradi —
seciga tekstu atkartota lasiSana kalpo tam, lai mainitu lasitaju gaidu horizontus, tadé-
jadi tekstu iedarbiba ietekmé situacijas. letekmes stasts ir divvirzienu jeb divpuséjs.t®
Ka atzimé ReicCela Nikolsa (Nicholls), Jausa darbs joprojam ir interesants un pamacoss
piemérs Wirkungsgeschichte teorijas parvérsanai kritiskaja praksé.? Tapéc meés sikak
aplakosim Jausa izpratni par Wirkungsgeschichte.

Jauss par izejas punktu nem vésturiskuma jédzienu, tacu iedarbibas véstures
jédzienu vins attista citadi vai parveidota veida, neka to batu darijis Gadamers.?* Jauss
izce| iedarbibas véstures principu, saistot to ar jautajumu un atbilZzu pieméroSanas
logiku teksta. TieSi teksta implicétie jautajumi uz atbildém klast par ietekmes véstures
saikni un tradicijas nodo$anas mehanismu.?? Katra nakama recipientu paaudze nak pie
teksta ar jaunu, uz jauniem jautajumiem balstitu gaidu horizontu un atrod teksta jaunas

16 Mark Knight, “Wirkungsgeschichte, Reception History, Reception Theory”, Journal for the Study
of the New Testament, 33: 2 (December 2010), 144.

17 Rachel Nicholls, Walking on the Water: Reading Mt. 14:22-33 in the Light of Its Wirkungsgeschichte
(Leiden: Brill, 2008), 5.

18 Mark Knight, “Wirkungsgeschichte, Reception History, Reception Theory”, 139.

19 Anthony C. Thiselton, The Hermeneutics of Doctrine (Grand Rapids, Michigan: Wm. B. Eerdmans
Publishing Co., 2007), 98.

20 Rachel Nicholls, Walking on the Water: Reading Mt. 14:22-33 in the Light of Its Wirkungsgeschichte, 5.
21 Anthony C. Thiselton, The Hermeneutics of Doctrine, 98.

22 Hans Robert Jauss, “Istorija literaturi kak provokacija literaturovedenija”, Novoe literaturnoe
obozrenie, 12 (1995), 68.

26 CELS/THE WAY 2023/74



atbildes, neizmantotu teksta potencialu, kas padara to efektivu un aktualu jauna situ-
acija. Tadéjadi Jauss, atsaucoties uz Gadameru, runa par to, cik svarigs ir rekonstruétais
darba vésturiskais gaidu horizonts. Pirmais recipientu gaidu horizonts ietekmé turpma-
kos teksta lasijumus un turpmakos recipientu gaidu horizontus, ta veidojot vésturisko
mantojumu. To darot, Jauss dod priekSroku nevis runat par horizontu saplsanu, ka to
dara Gadamers, bet gan par to nodoSanu un atkartotu atklaSanu. Vinaprat, horizontu
sapltSana ir idealizéts skatijums.

Teksta vesturisko nozimi Jauss nosaka nevis péec ta iek8éjam 1pasibam vai autora
genialitates, bet gan péc ta, ka to véstures gaita uztvérusas nakamas paaudzes.
lepriek$éjo laikmetu ieliktas nozimes un lasijumi tiek saprasti kd masdienu interpretaci-
jas priekSvesture.?® Ta balstas ¢ehu zinatnieka Karela Kozika (Kozik) tézé, ka darbs dzivo
tik ilgi, kamér tam ir ietekme. Saja gadijuma ietekme aptver ne tikai darba lietotaju, bet
art pasu darbu. Darba vitalitate runa par to, kas tas ir. Darba dzive prasa interpretaciju
un iedarbojas daudzas nozimés.> Apgalvojums, ka ietekme ir abpuséja — gan uz darba
sanémeéju, gan uz pasu darbu —, Jausam ir svarigs, jo tas atspogulo vina priekSstatu
par interpretétaja apzinu, kas iestradata iedarbibas vésturé. Péc vina domam, nav
iespejams iegremdeéties teksta un iegat “bezlaika patieso” nozimi arpus telpas, bez
priekSnosacijumiem. Interpretaciju nosaka apzinas iegremdéSana priek8gajéju recep-
cijas vésturé un vésturisko ietekmju plisma.? Pat provokativai interpretacijai ir jabat
ar pozitivu vértibu, lai liktu rapigak pardomat fragmenta nozimi.

Literarais darbs nav iesaldéts objekts, kas ir pats par sevi un piedava vienu un to
pasu redzéjumu ikvienam lasitajam katra laikmeta. Tas nav arT piemineklis, kas mono-
loga atklaj savu mazigo batibu. Drizék tas vairak lidzinas orkestracijai, kas izraisa aizvien
vairak lasitaju reakciju un iedzivina tekstu laikmetiga eksistencé.?

Teksta potenciala jéga var neatklaties ta pirmaja un turpmakajos uztveres posmos,
Iidz literatdras evolUcija sasniedz to horizontu, kas vienigais lauj mums atrast nora-
des uz iepriekS nesaprastu formu.?” Ar literaro evolGciju Jauss saprot ilgstoSu darba
recepcijas procesu, kas sasniedz teksta potencialas nozimes, kuras nav gaiditas vai
nav sastopamas sakotnéjas uztveres horizonta. Sa iemesla dé| literars darbs var palikt
nesaprasts ilgu laiku. Péc Jausa domam, apzinatas pagatnes apjoms var bt tik mazs,
ka ta piemeroSana noplicinatu darbu, savukart darba iedarbibas vesture pati par sevi

23 Kevin Dzh. Vanhuzer, Iskusstvo ponimanija teksta. Literaturovedcheskaja etika i tolkovanie Pisanija,
per. s angl. (Cherkassi: Kollokvium, 2007), 615.

24 lbid., 52.
25 lbid., 67, 68.

26 Hans Robert Jauss, Toward an Aesthetic of Reception, trans. from German by Timothy Bahti
(Minneapolis, MN: University of Minnesota Press, 1982), 21.

27 Hans Robert Jauss, “Istorija literaturi kak provokacija literaturovedenija”, 73.
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var atklat bagatigu jegu krajumu.?® Jauss runa par darba “jégas potenciala atklasanu”
ta recepcijas vésturiskajos solos. Sis jégas potencials interpretéjosajam spriedumam
atklajas bridi, kad tas saskarsmé ar mantojumu veic kontrolétu “horizontu saplGsanu”?.

Jautajuma un atbildé Jauss nodala teologisko un estétisko interpretaciju, noradot,
ka teologiska hermeneitika dod prieksroku lasitajam, nevis teksta uzdotajam jautaju-
mam, savukart estétiska hermeneitika dod priekSroku interpretétaja pasa uzdotajiem
jautajumiem.®

Jausa koncepcija ietver atseviSka darba ieklauSanu ta “literaraja serija”, lai apzinatu
ta vésturisko poziciju un nozimi, un tris interpretacijas posmu noskirSanu: izpratne jeb
estétiskais novértéjums, interpretacija jeb eksegéze un piemeérosana jeb vésturiska
refleksija. Jausa darba praktiskums palidz izskaidrot to, ka vina uzskatiem pievéersas
Jaunas Deribas petnieki, kuri vélas ieklaut hermeneitiskas tradicijas izpratni sava discip-
Iind. Pieméram, Entonija Tiseltona (Anthony C. Thiselton) darbs par hermeneitiskajiem
horizontiem atspogulo Jausa uzsvaru uz vienu no daudzajam Gadamera izmantotajam
metaforam un tas parstradasanu.®

Analizéjot Gadamera un Jausa uzskatus par Wirkungsgeschichte, var secinat, ka
Gadameram Wirkungsgeschichte ideja ir universala un nepretendeé uz to, ka ta ir metode
pati par sevi, bet gan drizak ir jebkuras metodologijas obligata sastavdala. Gadamers
par vésturiski iedarbigu apzinu sauc nepiecieSamo sevis izpratni atkariba no véstures,
lai noskaidrotu hermeneitisko situaciju. Vinam ta nav tikai iegUta izpratne, bet gan pati
batiba. Peéc Gadamera domam, Wirkungsgeschichte nav iespéjama bez valodas. Valoda
klast par starpnieku, kas top par véstures kédes posmu. Tikai ar valodas starpniecibu
notiek tikSanas, dialogs, sp€le ar nozimi, horizontu saplasana, tradicijas veidoSa-
nas un, kas nav mazak svarigi, aizspriedumi, kam Gadamers pieSkir pozitivu nozimi.
Wirkungsgeschichte nozime ir iemiesojuma, ietekmé, izmantoSana prakse.

Tomér I1dz ar Jausu Wirkungsgeschichte recepcijas véstures forma ieguva konkre-
tas metodologijas aprises, lai noteiktu literatdras iedarbibu uz nakamajam paaudzem.
Un 8T iedarbiba nav vienpuse€ja, bet gan divpuséja, koreléjosa ar jautajumu un atbilzu
piemérosanas logiku teksta. Tadéjadi ne tikai teksta ietverta jéga ietekme recipientus,
bet ari recipienti veido teksta talako izpratni. Teksta jéga atklajas vésturé, un uztveres
vésture aktualizé jaunas interpretacijas saistiba ar jauno dzives kontekstu.

28 Hans Robert Jauss, “Istorija literaturi kak provokacija literaturovedenija”, 68.
29 lbid.

30 Rachel Nicholls, op. cit., 5.

31 Mark Knight, op. cit., 139.
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Wirkungsgeschichte Gadamera un Jausa uzskati ir ietekméjusi hermenei-

idejas adaptéSana tikas talako attistibu. Ir bijusi dazadi centieni pielagot
Bibeles tekstu Gadamera un Jausa ideju par Wirkungsgeschichte Bibeles
hermeneitika tekstu hermeneitika.

Izprast biblisko tekstu véstures iedarbibu uz kultdru un
sabiedribu méginaja jau Gerhards Ebelings (Gerhard Ebeling). Ebelings sava raksta
“Baznicas vesture ka Svéto Rakstu interpretacijas vésture” raksta ar Gadameru saska-
nigas idejas, ka cilveks macas saprast sevi, sastopoties ar vésturi. Vin$ raksta, ka
“cilvéks saprot sevi tikai tapéc, ka vins apzinas sevi ka savas pagatnes produktu, bet
tapéc, ka vins sastopas ar cilvéka cilvecibu visplasakaja nozimé un 3aja sastapsanas
apzinas sevi”.*? Ebelings secina, ka baznicas vésture ir Svéto Rakstu interpretacijas
vésture.®® Un Rakstu interpretacija notiek ne tikai Baznicas “sludinaSana un maciba”
un “komentaros”, bet ar1 “darbiba un cie$anas”, “dievkalpojuma un liigSana, teologis-
kas refleksijas un personigajos [Emumos, Baznicas organizacija un Baznicas politikad”,
“kristigas kultdras veidoSana un klosteru bégSana no pasaules, mocekliba un keceru
dedzinaSana”.®* Termins “interpretacija”, péc autora domam, norada, ka tradicija nav
jasaprot ka noteiktu patiesibu nodo3ana, bet gan ka pastavigs skaidroSanas un asi-
milacijas process. Sis termins ir daudz plasaks par tiri intelektualu interpretaciju.®
Interpretacija ietver visu ne tikai baznicas, bet ar laicigo, jo visam ir, lai arT ne tieSa,
bet tomér pastavosa saikne ar Svétajiem Rakstiem. Tadéjadi “baznicas véstures darba
uzdevums ir atklat So notikuma saistibu ar Svétajiem Rakstiem, sakartot un salidzinat
notikumu ar tiem”. Ebelings sava raksta neapliko $ada vesturiska darba metodolo-
giju, bet uzsver ta nepieciesamibu.® Sadam vésturiskam darbam batu nepieciesams
“interpretét atseviSkas Rakstu vietas caur baznicas vésturi, lai atklatu atsevisSku dalu vai
domu kompleksu izpratnes vésturi ne tikai teologiskaja literatdra, bet arT to praktisko
interpretaciju pasSos notikumos™¥. Ebelings jau pirms Gadamera bija paredzgjis nepie-
cieSamibu pétit Rakstu interpretacijas vésturi, ka arT to iedarbibas vésturi notikumos.

Péc Ulriha Luca (Luz) domam, Wirkungsgeschichte jédziens ietver “teksta vésturi,
uztveri un aktualizaciju jebkada cita veida, ne tikai komentaros, pieméram, sprediki,

32 Gerhard Ebeling, ,,Kirchengeschichte als Geschichte der Auslegung der Heiligen Schri “in Wort
Gottes und Tradition. Studien zu einer Hermeneutik der Konfessionen, 2. Auflage (Gottingen:
Vandenhoeck & Ruprecht, 1966), 15.

33 Ibid., 22.
34 lbid., 24.

35 Roman Bartnickij, Sinopticheskie Evangelija: istorija vozniknovenija i tolkovanie, per. s polsk. pod
obschej red. Z. Zaborovskogo (Moskva: Duhovnaja biblioteka, 2009), 296, 297.

36 Gerhard Ebeling, ,,Kirchengeschichte als Geschichte der Auslegung der Heiligen Schri *, 24.
37 1Ibid., 25.
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kanoniskajas tiesibas, baznicas himnu krajuma, maksla, baznicas dzivé un cieSanas™.
Lucs nosaka $adus empiriskus principus, ka aplukot Wirkungsgeschichte Bibeles tekstos:

1.

Bibeles klasiska baznicas interpretacija var atgadinat mdsdienu interpretéta-
jam, ko Tsti nozimé saprast tekstu. Interpretéjot atsevisSku tekstu kristigaja tici-
ba, Stinterpretacija to arT ievieto tagadné. Ta vers uzmanibu uz to, ka jebkura at-
seviSka teksta izpratne lauj tam k|Gt par patiesu visas kristigas ticibas spoguli.®
Lucs vér§ uzmanibu uz to, ka klasiska baznicas interpretacija aicina klausitaju at-
klat izmantojuma jomas sava situacija, kuras vins var praktizét no jauna. Saja zina
§Ts baznicas interpretacijas saskata kaut ko caururbjoSi pareizu nevis tapéc, ka tas
interpreté “pareizi”, bet gan tapéc, ka — masdienu izpratné - tas priek8zimiga vei-
da konkretizé tekstu brivibas potencialu. Sada veida tas atklaj iespéjas, kas slépjas
tekstos, pretstata masu eksegétiskajiem centieniem noskaidrot “pareizo” nozimi.*

. Tekstu interpretacijas un iedarbibas véstures aplikoSana palidz mums saprast,

kur més Sodien atrodamies attieciba pret tekstu.*

Lucs to skaidro, sakot, ka vésturiski kritiska eksegéze 11dz Sim ir |oti vienpusigi kon-
centréjusies uz vienu interpretacijas procesa pusi, proti, uz teksta nozimes izgais-
moSanu attiecigaja laika. Interpretacijas vésture un iedarbiba var bat pastiprinosa
un atbalstoSa, izgaismojot masu paSu iepriekS€jas pirmsizpratnes vésturi un tadé-
jadi ari to, ka teksts mdis veido Sodien.*

Interpretacijas un iedarbibas véstures izpéte novérs paragru lécienu, parvarot
vésturisko distanci starp teksta sakotnéjo situaciju un tagadni, aprakstot telpu
starp tam. Tas atbrivo tagadni no parsteidzigiem Bibeles priekSrakstiem, kuru
pretéja puse interpretacijas vésturé bieZi vien ir bijusi tekstu pretenziju neitra-
lizéSana, izmantojot parinterpretaciju, internalizaciju utt. Tadéjadi interpretaci-
jas véstures un iedarbibas véstures pamatpieeja ir antifundamentalistiska.*®
Saja principa Lucs norada, ka iedarbibas vésturei ir svariga funkcija: ta novers par-
steidzigu sinhronizaciju ar Bibeles tekstu. Tadéjadi ietekmes vésture pieskir situa-
cijai, par kuru tiek runats teksta, un situacijai, kura teksts varétu runat Sodien, savu
svaru. Ta skaidri parada, cik Sodienas situacijai ir sava seja, ko veido Bibeles teksti,
ka ari originalteksta redzéjums caur sava iespieduma brillém. Sada veida tas nelauj
pagatnei dominét par tagadni un otradi, palidzot pievérst uzmanibu atSkirtbam
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starp situacijam.* Lucs uzsver, ka Wirkungsgeschichte nelauj mums padarit tekstu
naivi laikmetigu. PievérSot uzmanibu katras vésturiskas situacijas atskirigajam iezi-
meém, tostarp interpretétaja iezimém, ta atbrivo tagadni no parsteidzigam bibliska-
jam prasibam, kas bieZi vien izpauZas ka teksta neitralizéSana ar parinterpretaciju,
absorbésanu utt.*® Interpretacijas un iedarbibas vésture ne tikai sniedz ieskatu par
to, kas ir ipaSs sava ietekmé caur tekstiem, bet ari var sniegt pozitivus impulsus, pa-
plasSinat redzesloku un noderigas paradigmas holistiskai Bibeles tekstu izpratnei.*t
Interpretacijas un iedarbibas vésture nodod plasu baznicu un atseviSku Kkristie-
Su vésturiskas pieredzes bagatibu, kas var iedvesmot vinu pasu méginajumus
konkretizét.*

Saja principa Lucs vérs uzmanibu uz diviem aspektiem. Pirmkart, iedarbibas vés-
ture vérS uzmanibu uz Bibeles tekstu izpratnes holistisko raksturu. Bibeles tekstu
izpratne tiek panakta ar daudziem dazadiem lidzekliem, ne tikai ar verbalu Bibeles
interpretaciju.“® Otrs svarigs aspekts ir uzlabojumu atklasana, ko interpretacija un
iedarbibas vésture pievieno pasas Baznicas tradicijai. Ja I1dz Sim galvenokart tika
runats par Bibeles tekstu interpretaciju un iedarbibu sava tradicija, tad Seit ir sva-
riga ietekme un interpretacijas, ko Jaunas Deribas teksti ir atradusi citos kristieSos
un draudzés. Tadéjadi interpretacijas un iedarbibas vésture parada ne tikai to, par
ko més esam kluvusi, pateicoties tekstiem, bet ari to, par ko més varétu klat, patei-
coties tekstiem.* llustréjoss ir Luca piemers par to, ka minoritatei var bat korige-
joSa ietekme. Vins saka, ka vina pétijuma vissvarigakas bijuSas klostermacibas un
agrind anabaptisma paradigmas, jo tieSi tajas vins atrada svarigakos un efektiva-
kos ITdzeklus Kalna spredika izteikSanai.>®

Wirkungsgeschichte jauta par Bibeles tekstu “augliem”. Ta ne tikai palidz mums
atpazit un izvairities no “sliktajiem augliem”, bet arT izaicina mas apSaubit pasu
tekstu patiesumu.!

Saja punkta Lucs skaidro, ka interpretacijas un iedarbibas vésture palidz mums
macities no veiksmigam un nepietiekami veiksmigam Bibeles tekstu realizacijam,
pieversSot uzmanibu Bibeles tekstu vajajam pusém un neatrisinatajam problémam.
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Sada veida iedarbibas vésture palidz macities no klidam un var ari novest pie tie-
Sas tekstu patiesibas parbaudes. Korekcija ir galvenais Luca hermeneitikas uzde-
vums, jo vins apstiprina labvéligo ietekmi, ko citu kristieSu pieredze citas vietas un
citos laikos atstaj uz masu hic et nunc (Seit un tagad) lasiSanu. Wirkungsgeschichte
nozime slépjas tiesi taja, ka ta kltst par Sadas pieredzes bagatibas starpnieku masu
redzesloka. Ta vieta, lai tas vértétu ka pareizas un nepareizas, Lucs labpratak runa
par veiksmigam vai neveiksmigam tekstu konkretizacijam. Lucs saprot patiesibu
milestibas jédziena. Milestiba kllst par galigo atslégu, kas nosaka, cik veiksmiga un
patiesa ir masu savstarpéja saplasana.>

ledarbibas vésture lauj interpretétajam saprast, ko vins ir parada tekstiem. Ta
maca vinam nojaust, ka nevis vins ir tas, kas nes tekstus, bet gan teksti nes vinu.5®
Sada Luca refleksija atbilst Gadamera izpratnei par Wirkungsgeschichte ka sevis un
pasaules izpratnes pieredzi. Lasitajiem jaatzist, cik daudz vini ir parada tekstiem un
realajam situacijam, kuras vini sastopas ar tekstiem, savu pilnvértigu eksistenci un
dzivi. Sada veida iedarbibas vésture var paradit, ka tekstu spéks ir nepieciesams
nosacijums, kas nosaka masu interpretaciju.’* Sava apgalvojuma Lucs runa par tra-
dicijas nesejspéka pieredzi. Vins to paskaidro, atsaucoties uz Gadameru, kur$ ne-
verté tekstus ar iedarbibas véstures palidzibu, bet gan iedarbibas vésturi ar tekstu
palidzibu. Iz8kiroSa nozime ir pavisam kam citam. Gadamers to sauc par “tradicijas
likumu”. ledarbibas véstures apzinu vins saprot ka saistibu ar pagatni, bez kuras
cilvéks nebdtu tas, kas vins ir. Lucs So Gadamera tradicijas noteikumu attiecina uz
Bibeles tekstiem, apgalvojot, “ka tie nekad netiek man vienkarsi doti ka priekSmeti,
vél jo mazak tad, kad tie tiek “izskaidroti”, lai es péc izskaidroSanas varétu noteikt
to nozimi”.% No ta vins secina, ka “stradat ar Bibeles tekstiem nozimé stradat ar to,
kas mani vienmer ir veidojis™¢. Sis Luca pardomas atbilst Gadamera izpratnei par
Wirkungsgeschichte ka sevis un pasaules izpratnes pieredzi.

Tadeéjadi Lucs uzskata, ka iedarbibas vésture apraksta plaisu starp pagatni un

tagadni, un liek saprast, ka nekad nav bijusi tada teksta interpretacija, kura nebatu
vésturiskas situacijas nospieduma, ko atstdj tas interpretétdjs. Interpretacijas mainas,
jo mainas situacijas un interpretétaji. Nav neapSaubami pareizas teksta interpretacijas.
Kad iedarbibas véstures izpéte atklaj So faktu, ta atbrivo masu pasu tagadni no Bibeles
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pagatnes diktata. Art masdienas teksta izpratne dazadiem cilvekiem dazadas situacijas
nozimé kaut ko atskirigu. Méginajums saprast Bibeles tekstu vienmér ietver stabilu ele-
mentu, proti, paSu tekstu, un mainigu elementu, proti, interpretétaju un vina situaciju.
Sis aspekts nav janozélo, bet jauzskata par batisku izpratnes nodrosinasanai.’

Lucs bija viens no pirmajiem, kas parnéma no Gadamera filozofisko ideju par
Wirkungsgeschichte un pieméroja to Bibeles eksegézei ka jaunu pétijuma virzienu.
Lai gan pasam Lucam pilntba neizdevas iemiesot Bibeles ekse@ézi, pamatojoties uz
Wirkungsgeschichte, vina novatoriska pieeja aizsaka daudzus centienus 3aja virziena.
levieSot Wirkungsgeschichte pieeju, Lucam izdevas pievérst daudzu protestantu teologu
uzmanibu tam, cik svarigi ir nemt véra teksta interpretacijas tradiciju savos pétijumos.
Lucs, sekojot Ebelingam, uzsvera arT to, cik svarigi ir interpretét Bibeles tekstus arpus
baznicas sienam, veidojot dialogu ar citam saistitajam zinatném. To darot, vins uzsveéra,
ka Wirkungsgeschichte pieeja sekmé ekumenisko dialogu Baznica, pielaujot dazadus vie-
doklus un tradicijas teksta interpretacija, ka art izmanto3ana, kam Wirkungsgeschichte
pievérs ipasSu uzmanibu.

Analizéjot Gadamera un Jausa uzskatus saistiba ar Wirkungsgeschichte pieeju
un to lietojumu Bibeles pétnieciba, mes talak identificésim 8is pieejas trakumus un
priekSrocibas.

Kadi ir 1. Bez skaidri noteiktam robezam un mérka Wirkungs-
Wirkungsgeschichte geschichte klust par neierobeZotu informacijas, faktu,
trakumi? notikumu un paradibu plismu. Gadamers skatijas

uz Wirkungsgeschichte k& uz esamibu tada nozimée,
ka cilveks pats ir iepriekSejas tradicijas iedarbibas produkts. Un, ta ka iedarbibu
var apzimét ar tadiem plaSiem jédzieniem ka kultdra, maksla, izglitiba, religija un
sabiedriba, Wirkungsgeschichte var vienkarsi iz8kist $ajos jedzienos.

2. Wirkungsgeschichte trokumi ietver jédziena nenoteiktibu. Dazadi cilvéki Wir-
kungsgeschichte jedzienam piedkir savu nozimi. DaZiem ta ir filozofiska ideja, kas
piemérojama visam, nekristalizéjot to metodé. Citiem ta ir teksta iedarbiba, kas
izsekojama interpretacijas vesturé; vél citiem uzsvars vairak likts uz teksta uztveres
vesturi kultara. ST jedziena daudznozimiba rada dazadas pieejas un pielietojumus
atkariba no ta, kas tiek saprasts ar Wirkungsgeschichte un kura joma tiek pétita tek-
sta iedarbiba.

3. Ar Wirkungsgeschichte pieeju vien nepietiek, un atkariba no pétama materiala ir ne-
piecieSama sadarbiba ar citam metodém. Wirkungsgeschichte var piemeérot kopa,

57 Ulrich Luz, Matthew in History: Interpretation, Influence, and Effects (Minneapolis: Fortress Press,
1994), 26.
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pieméram, ar kanonisko pieeju vai socialo retoriku, vai vésturiski kritisko metodi,

vai teologisko ekse@ézi un citam metodém. Pétot teksta ietekmi, pieméram, uz

glezniecibu, Wirkungsgeschichte pieeju paredzéts izmantot kopa ar vizualas anali-
zes metodologiju, bet, pétot teksta ietekmi uz literatdiru, Wirkungsgeschichte pieeju
izmanto kopa ar teksta analizi.

4. Wirkungsgeschichte raksturigo subjektivitati var uzskatit arT par trakumu. Tas pie-
meéroSana rada dabiskus jautajumus: ka novertét rezultatu; kadi deriguma Kkritériji
batu jaizmanto. Balstoties uz 3o pieeju, var veidoties priekSstats par jebkuru seci-
najumu relativitati, jo katrs skatas no savas puses un lasitaja ieliek savu jégu, un
vinam ir sava teksta iedarbiba. Vai tad ir iespéjams nonakt pie vienpratibas par
konkréta teksta nozimi?

Gadamers neapSaubija teksta paSsaprotamo nozimi, to nedarija arf Jauss, bet vin$
skaidroja, ka katra paaudze ta uztvere tiek no jauna interpretéta, akcentéta un papildi-
nata atkariba no situacijas. Tas nozimée, ka teksts nav iesaldéts akmens blukis, bet drizak
mazika, ko izpilda secigi orkestri. Katrs izpildTjums un katrs klausitajs interpreté skan-
darbu ar jaunam intonacijam, jauna izpildijuma, atbilstosi savai kompetencei, prasmém
un dzives situacijai. Nav divu vienadu viena un ta pasa darba izpildijumu. Katra teksta
slépjas neatklatas nozimes potencials. Vai, citiem vardiem sakot, katra teksta ir atbildes
uz jautajumiem, kas vél nav uzdoti un kas aktualizejas attiecigaja dzives konteksta.

Sie trakumi nemazina Wirkungsgeschichte pieejas nozimi, bet gan uzsver, ka ta ir pras-
migi jaizmanto kopa ar citam metodém, vienlaikus skaidri definéjot Wirkungsgeschichte
nozimi, mérki un pétijuma robezas.

Kadas ir 1. Wirkungsgeschichte pieeja labi mijiedarbojas ar plasi
Wirkungsgeschichte atzitam hermeneitikas metodém. Ta atvieglo dazadu
pieejas prieksrocibas? disciplinu savienoSanu pétijuma gaita. Ta labi papil-

dina vesturiski kritisko metodi, paplasinot iespéjas
paraudzities uz tekstu un ta iedarbibu no dazadam perspektivam. K& pamatoti no-
radijis Sveices teologs Moisess Majordomo (Moisés Mayordomo), Wirkungsgeschichte
vésturiska kritika pati klast par kritikas objektu un tiek reinterpretéta lidzvértigi
visam citam iespéjamam pieejam un metodem.®8 Vésturiski kritiska metode nenem
véra subjektivo un personisko, cenSas abstrahéties un ienemt neitralu poziciju,
turpreti Wirkungsgeschichte pieeja pienem, ka sava horizonta apzinad3anas un citu

58 Moises Mayordomo: ,,Wirkungsgeschichte als Erinnerung an die Zukun  der Texte (Hinfuhrung)®,
in Hrsg. Moisés Mayordomo, Die prdgende Kraft der Texte Hermeneutik und Wirkungsgeschichte
des Neuen Testaments (Ein Symposium zu Ehren von Ulrich Luz), (Stuttgart: Verlag Katholisches
Bibelwerk GmbH, 2005), 13.
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horizontu iedarbiba uz to ir priekSnoteikums cela uz patiesibu. Patiesiba $aja gadi-
juma paradas nevis ka absoldts jedziens, bet gan ka atbilstiba realitatei, ticamiba,
atbilstiba visiem pieejamajiem faktiem un pamatojumiem.

2. Wirkungsgeschichte pieeja sava apskata ieklauj marginalas balsis no periférijas un
tradicija aizmirstas balsis. Teksta ietekmes vésturé tai nav svess ne teologiskais
dogmatisms, ne “kecerigais” apokrifikalisms. Vinu interesé paradibas fenomenolo-
gija un céloni, kas to ietekmé no teksta puses.

3. Wirkungsgeschichte pieeja attalinas no absolttisma, objektivisma un historisma, ta-
déjadi nostajoties pret zinatnisko fundamentalismu. Gadamers cenSas atrauties no
subjekta un objekta attiectbam, méginot paradit, ka pastav arf citas pieejas patiesi-
bas konceptualizéSanai. Lidzas zinatniskajai pieejai patiesiba ir atrodama arf maks-
la. Sada veida Gadamers paplasina epistemologiju arpus Dekarta skatijuma, ieklau-
jotintuitivo, eksistencialo un estétisko skatijumu. Wirkungsgeschichte tadéjadi klast
par dzives principu, par universalu hermeneitisko izpratnes atslégu, par pasu batibu.

4. Wirkungsgeschichte pieeja iemieso holistisku skatTljumu uz teksta eksegézes mérki,
kas ietver izpratni, interpretaciju un izmantojumu. BieZi vien vésturiski kritiska me-
tode apstajas pie izpratnes un interpretacijas. Tacu Wirkungsgeschichte iet talak,
izsekojot teksta izmantoSanu praksé. Ta noteikti ir liela priekSrociba.

Tadéjadi Wirkungsgeschichte pieejai ir vairakas batiskas prieksrocibas, lai aktualizétu
teksta izpratni un pietuvotos tam no jauniem aspektiem, lai to labak izprastu, interpre-
tétu un piemérotu dzive.

Secinajumi Wirkungsgeschichte pieeja Bibeles pétnieciba ir nostip-

rindjusies un pédéja laika tiek plasi izmantota. Si pieeja
lauj nemt véra citas tekstu pétniecibas tradicijas un uzklausit balsis, kas parasti netiek
nemtas véra. Sis pieejas prieksrocibu un trikumu apzinasanas palidz to izmantot vis-
efektivak un pielietot iegttos rezultatus, apzinoties teksta iedarbibas vésturi gan uz
pétnieku, gan uz pétamo tematu. Esmu parliecinats, ka Bibeles pétnieki Latvija, kas
apgust Wirkungsgeschichte pieeju, biezak izmantos to savos pétijumos.

SUMMARY Application of Wirkungsgeschichte in biblical
studies: Advantages and disadvantages

This article discusses the Wirkungsgeschichte approach in biblical studies, its advantages
and disadvantages. Hans Georg Gadamer actualized the idea of Wirkungsgeschichte
in philosophical hermeneutics and made it the basis of all understanding. His
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student Hans Robert Jauss, based on Gadamer’s ideas, developed the method of
Wirkungsgeschichte in literary studies, exploring the ways how a literary work lives on
in the reception of subsequent generations and what makes it relevant today. Ulrich
Luz, following the concepts of Gadamer and Jauss, adapted their ideas into a study
of the reception of biblical texts. Luz’s main argument is that the Wirkungsgeschichte
approach helps to explore the biblical text from new angles and to perceive other inter-
pretations of the text in tradition and culture.

The disadvantages of Wirkungsgeschichte listed in the article do not invalidate the impor-
tance of thisapproach, but emphasize the fact that it must be skilfully used in combination
with other methods, while clearly defining the meaning of Wirkungsgeschichte, the pur-
pose and boundaries of the study. The considered advantages of the Wirkungsgeschichte
approach actualize its use to enrich and broaden the understanding of the text and to
approach it from new perspectives in order to better apply it in life.

@ ®

© 2023, Aleksejs Galperns, Latvijas Universitate
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WARTIME DECISIONS LEAD

TO PEACETIME PROBLEMS:
LEADERSHIP OF THE LUTHERAN
CHURCHES IN BALTIC STATES,
1944-1949

This paper is dedicated to a brief but crucially important period for Lutheran Churches
in the Baltic states during the 20™ century that set into motion religious processes
for almost half a century. During World War 11, the Baltic states — Estonia, Latvia and
Lithuania were occupied by the Soviet army, later taken over by Nazi Germany and
then again reoccupied by the Soviets in 1944/45. During this period and shortly a er
the war, Lutheran Churches in the Baltic states experienced a whirlwind of totalitarian
power, di erent state policies towards religion, significant loss of the clergy and church
members, and faced the demolition of churches as institutions and places of worship.

In these times of changes, the members of Lutheran leadership of Estonia and Latvia
in 1944 were forced to leave their states and churches, never to return, as the Iron
Curtain descended between the Soviet Union and the Western world a er the war
ended. A similar situation occurred with Lithuanian Lutherans.

The author seeks to explore the changes in Baltic Lutheran Churches and their
leadership from 1944-1949 by analysing the situation in each church separately and
seeking similarities in the process of leaving the church in the hands of other church
members, — those, who stayed behind in the occupied territories. Through persons
and their attitude towards the new role as the church leader(s), the author investigates
the sovietisation process of the Lutheran Church (and overall — the religion) that was
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aggressively carried out by the Soviet state in the Baltics in the last months of war
and the first post-war years until the mass deportations in March of 1949, which frame
the chronological period of the paper.

Sources from the archives in Estonia, Latvia and Lithuania are used to describe and
illustrate this process, the existing research on the changes of leadership of the churches
has largely omitted all three Baltic states due to the language barrier or academic
research tendencies.

The author presented a short version of this topic in the spring of 2023 during
the University of Latvia’s annual conference, Faculty of Theology section “War and Peace”.
Due to the specific circumstances and organisation of Lithuanian Lutherans, which dif-
fers from the two other churches, the part concerning Lithuania was not presented at
the spring conference. However, the current paper will introduce the role of Lithuanian
Lutheran Church Consistory in the Stalinism period. Theologians and church historians
such as Jouko Talonen?, Riho Altnurme?, Valdis Téraudkalns® and others have analysed
the history of archbishops of Latvia and Estonia. Archbishop Gustavs Tars (1946-1968)
of the LELB is amongst the leading academic interests of the author of this paper.*
Lithuanian Pastors Erikas Leijeris and Jonas Kalvanas, and their service during WWII
and in the Soviet Lithuania have been the subject of several studies by Darius Petkilnas.®

In this paper, the author tries to analyse the relationships between the state and
newly appointed substitutes by using two theories of sovietisation — Olaf Mertelsmann’s
overall sovietisation theory® and an adapted version of Nadezda Belakova’s theory on
the sovietisation of Orthodox Church in the Soviet Union.” In situations, where the state
or church shows a behaviour that inclines toward these theories, the author points out

1 Jouko Talonens, Baznica stalinisma Znaugos. Latvijas Evangéliski luteriska baznica padomju
okupacijas laika no 1944. lidz 1950. gadam (Riga: Luterisma mantojuma fonds, 2009).

2 Riho Altnurme, “Soviet Religious Policy towards the Lutheran church in Estonia (1944-1959) and
its Consequences”, Latvijas Vésturnieku komisijas raksti. Padomju okupacijas reZims Baltija 1944.-
1959. gada: politika un tas sekas. Starptautiskas konferences materiali, 2002. gada 13.-14. jinijs
(2003), 269-277.

3 Valdis Téraudkalns, “Kaulé$anas par padomju religisko organizaciju dalibu Pasaules baznicu
padomé, 1948-1962", Latvijas véstures institata Zurndls. Specializlaidums 116 (2022): 117-136.

4 Diana Hristenko, “Evangeéliski luteriskas baznicas sovetizacija: Latvijas un Igaunijas piemérs
(1946-1949)", Cels (2021): 62-80.

5 Darius Petklinas, The Repression of the Evangelical Lutheran Church in Lithuania during
the Stalinist Era (Klaipéda: Klaipédos universiteto leidykla, 2011).

6 Olaf Mertelsmann, “How to define Sovietisation?”, in Sovietisation and Violence: The Case of
Estonia. Eesti Malu Instituudi toimetised 1 (Tartu: University of Tartu Press, 2018), 17-37.

7 NadeZda Belakova,“Pareizticiga Baznica socialistiska valst: “sovjetizacija” un tas “eksports” péc
Otra pasaules kara”, in Religiski-filozofiski raksti (Riga: LU Filozofijas un sociologijas institats,
2015), 155-187.
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to what stage (Mertelsmann) or vector (Belakova) of sovietisation this could contribute,
and what are the peculiar characteristics or specifics of the church or persona that
a ectthe religious sovietisation process. This paper intends to explore and explain that
the states’ policies and reactions of churches to these policies di ered depending from
a person or a place. However, the general elements of sovietisation were observed in
all the states, involving each newly appointed individual.

This paper begins by characterising the situation in church leadership during WWii
and the circumstances of the initial changes, then proceeds to consider the first substi-
tutes, as well as their relationships with CARC — The Council for the A airs of Religious
Cults. The paper continues with an analysis of the new, Soviet-approved leadership of
Latvia and Estonia. Next, the Lithuanian case study yields an analysis of Erikas Leijeris’
and Jonas Kalvanas’ attitude against the Soviet policy. Finally, the author outlines
the problems encountered by Lutherans in the Soviet Union and in exile because of
the initial leadership change.

Church leadership Johan Kdpp? was a bishop of the Estonian Evangelical
leaving the states Lutheran Church (EELK) from 1939, and during the interwar
and churches period was known for his influence and credibility both as

a theologian and a rector of the University of Tartu before
becoming the primate of the Lutheran Church. Teodors Grinbergs® was in his position
as the first archbishop of the Evangelical Lutheran Church of Latvia since 1932. Before
that, he served in various congregations and taught as a professor of practical theology
at the University of Latvia. Both K&pp and Grinbergs received honorary doctoral titles
in theology from the Faculty of Theology at the University of Latvia at the same event
on 11 October 1926.%° During the interwar period, Jonas Kalvanas,! the youngest of
the three primates, studied theology at Vytautas Magnus University (1933-1936) and
at the University of Latvia in 1939. Ordained in 1940, he faced the occupation powers

8 Bornin 1874, in Holdre, Livonia Governorate, Russian Empire (contemporary Estonia) — died in
1970, in Stockholm, Sweden.
9 Bornin 1870, in Gibze (Valdgale), Courland Governorate, Russian Empire (contemporary Latvia) —
died in 1962, in Esslingen am Neckar, Federal Republic of Germany.
10 Ludvigs Adamovics et al. Latvijas Universitate divdesmit gados, 1919-1939. 1. dala (Riga: Latvijas
Universitate, 1939): 821-822.

11 Jonas Viktoras Kalvanas senior, born in 1914, Ruobezai, Kaunas Governorate, Russian Empire
(contemporary Lithuania) — 1995, Taurage, Lithuania. His son, Jonas Kalvanas Jr. (1948-2003)
became an archbishop of Lithuanian Lutheran Church a er his father’s death in 1995.
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and terrible events of WWII as a priest in various congregations in Taurage county*? and
serving at Latvian-speaking congregations, being born in a Lithuanian Latvian family.

The leadership of the Lutheran Churches — Johan Kdpp in Estonia and Teodors
Grinbergs in Latvia—remained the same during the first Soviet occupation in 1940-1941
and during the invasion of Nazi Germany in 1941-1944. However, in the last months
of German occupation and the early reoccupation of Baltic states by the Red Army,
the people, including Lutheran, Roman Catholic and Orthodox clergy, fled Estonia,
Latvia and Lithuania to Germany and Sweden. In case of Latvia and Lithuania, some
people were forced to leave the state with German troops as a possible leverage policy.
As a result of this migration, the leadership of the churches was seized by people who
might have never acquired this position in peaceful times. They had to manage churches
during the war, as well as during the di icult post-war years, which were psychologically
violent and ideologically severe, and they faced repressions from the Soviet regime.

Latvian Archbishop Teodors Grinbergs was forced to leave Latvia from the port of
Liepaja, together with Catholic Primates Jazeps Rancans and Boleslavs Sloskans, and
Orthodox Church Metropolite Augustine.®* T. Grinbergs arrived to Gdynia, Poland, on 11
October 1944, and later travelled to Eisenach, Germany, and other places.’ Grinbergs
had le Riga precinct Chief Executive Edgars Bergs in charge, but he also went to
Germany a few days a er the archbishop. The only one who remained in Latvia from
the deputies approved by the General Board in the autumn of 1944 was Pastor Karlis
Irbe. According to Linards Rozentals, such a list of substitutes was made in 1940 but
was not needed, as the archbishop remained active from 1940 to 1944.1

A total of 144 Latvian Lutheran pastors emigrated, the largest number to Germany,
starting their new lives in various congregations, DP camps and later in multiple places
in Europe, the United States, Canada, Australia and other permanent places of resi-
dence.!® Some refugees returned for personal reasons, but the life that awaited them
in Soviet Latvia was not easy.

J.Kopp le Estoniain the autumn of 1944, when the Red Army returned to the Baltic
states. He went to Sweden, Stockholm, where he remained active and headed

12 Aida Prédele, “Miris Lietuvas luteranu arhibiskaps”, Neatkariga Cina, Nr. 17 (21.01.1995.).

13 Jouko Talonens, Baznica stalinisma Znaugos. Latvijas Evangéliski luteriska baznica padomju
okupacijas laika no 1944. lidz 1950. gadam (Riga: Luterisma mantojuma fonds, 2009), 21.

14 Red. EdgarsKiploks, Arnolds Lasis. Archibiskaps Dr. Teodors Grinbergs. Rakstu krajums 100. dzimum-
dienas atcerei (B. izd: Latvijas Ev.-lut. baznica un LatvieSu Ev.-lut. draudZu apvieniba, 1970), 137-138.

15 Linards Rozentals, Izdzivosana. Sinodalais parvaldes princips Latvijas evangéliski luteriskaja baz-
nica 1948.-1984. gada (Riga: LU Akadémiskais apgads, 2017), 90.

16 Ineta Didrihsone-TomaSevska. Macitajs Richards Zarins (1913-2006). Dzive divas pasaulés: Dzives
gajums un svétrunas (Riga: Latvijas Universitates fonds, 2016): 19.
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the Estonian Lutheran Church in exile until 1964. Seventy-two clergymen, includ-
ing the bishop, twelve candidate ministers and theology students le for Sweden or
Germany, — most feared recurrence of the Soviet terror of 1940-1941, targeted towards
religion. Before leaving, the bishop had pointed out his potential substitutes and
the church was le in the hands of Anton Eilart, Tallinn county deputy dean.”
Lutherans of Lithuania faced di erent problems than their northern counterparts.
The territory of Lithuania until WWII had two Lutheran Churches - the Evangelical
Church of the Old Prussian Union and the Lithuanian Lutheran Church. Most of Prussian-
Lutherans were Germans. During the interwar period, they lived in the Lithuania Minor
(Klaipéda and Karalauci regions) and emigrated to Germany during the first occupation
by Soviet Union, along with the repatriation process of Nazi Germany, and in 1944/45,
when it was clear that the Soviet army’s return to Lithuania was inevitable, emigration
continued. As some of the Lutherans of this region stayed behind because they could not
evacuate in time or for other reasons, they joined the Lithuanian Lutheran Church that
now existed in the united Lithuania by 1945. From 1941 to 1944, Lithuanian Lutherans
lost most of the clergy — 27 of 32, members of the church were deported, had evacu-
ated or fled to the West to escape the occupation regimes, especially the Soviet rule.®
Due to the situation in WWII - repatriation, lack of clergy and reign of occupation pow-
ers, Erikas Leijeris was designated as the senior clergyman of the Lithuanian Lutheran
Church on 31 January 1941 and remained in the post until 1949. Jonas Kalvanas was
elected to the consistory of the Lutheran Church in 1942, making him a vice-chairman
at the age of 28, only two years a er his ordination and obtaining his licentiate degree.®

The first encounter The Council for the A airs of Religious Cults (CARC), com-
with the Soviet rule missars started their duties in the territories of Baltics.
and religious policy In Latvia, it was Voldemars Seskens, who was elected

in 17.08.1944, followed by Jalijs Restbergs in 1948. In
Estonia, Johannes Kivi was placed in that o ice from 25.01.1945, in Lithuania, — Alfonsas
Galevicius, from 07.09.1944.2° All of them were approved and appointed by lvan Polanski;

17 Anton Eilart, N6mme hingekarjane, https://www.nommemuuseum.ee/artikkel/anton-eilart-nom-
me-hingekarjane/ (last viewed 09.08.2023)

18 Holger Lahayne. Lietuvos Evangeliky Liuterony BaZnycia, https://www.vle.It/straipsnis/lietuvos-
evangeliku-liuteronu-baznycia/ (last viewed 15.10.2023)

19 Darius Petkdnas. Jonas Viktoras Kalvanas - Faithful Christian and Church Leader, https://liutero-
nai.lt/2013-18/liuteronai/Jonas-Viktoras-Kalvanas-Faithful-Christian-and-Church-Leader-5.htm
(last viewed 10.08.2023)

20 Riho Altnurme, “Eesti Evangeeliumi Luteriusu Kirik ja Noukogude riik 1944-1949” (PhD thesis,
University of Tartu, Faculty of Theology, 2000), 35-36.
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they reported to the CARC in Moscow, answered to this institution, executed its policy
and tasks, orders were given mostly in secret and not in writing. In the first years, o i-
cials o en struggled with assigned tasks, as they did not have enough equipment or
human resources, and were unfamiliar with local religious circumstances. For example,
V. Sedkens was strongly encouraged to improve his methods and strategy while working
with various religions, to “widen his horizons and see past the higher level of religious
organisations, to be more attentive to grassroots, as well.”?* In the first months in his
o ice, Johannes Kivi had a note from I. Polanski that he was incorrectly implementing
the re-registration of the congregations (they were given an overly short deadline) and
he was instructed to report back when communication with the believers was back
on track.? In answer to this letter, J. Kivi said that “certain part of the communication
mistakes is a fault of the [Estonian] translator.”*

During the final period of the war and the second half of 1945, Karlis Irbe and
Consistory had already been acquainted with CARC and its o icial Voldemars Seskens.
The relationship between the o icial and LELB leadership commenced (and contin-
ued) under hostile conditions, as one of the first letters about LELB and Karlis Irbe
to Moscow was that Irbe was highly unpleasant and non-collaborative. According to
Olaf Mertelsmann’s theory, one of the approaches of sovietisation is the local people
taking the “let’s wait and see what happens” stand, which later might turn either into
collaboration, or downright refusal to work with Soviet power. Karlis Irbe realised what
the Soviet religious policy meant to the church and believers, as well as Latvian society
overall, hence, the waiting phase was short. This approach can be explained by the fact
that Karlis Irbe being a man of principles and God, he retained the hope in Latvia and
the Baltics — that, much like in WWI, the West would come and liberate them. V. Se3kens
wrote about this to Moscow, saying that the replacement was promptly needed, because
the “working conditions” were impossible. In the spring of 1945, Se3kens had advised
Irbe to resign on a voluntary basis, Irbe responded that he was waiting for Grinbergs
and Bergs to return.

A er several heated discussions amongst K. Irbe, his allies and V. Seskens, the o i-
cial decided to arbitrate this substitute leadership for unwillingness to collaborate
with the Soviet state in early 1946. Meanwhile, the o icial already had been seeking

21 Letter from CARC in Moscow, signed by Ivan Polanski substitute Yuri Sadovski to Voldemars
Seskens in 14.01.1947, 32-33, folder 1448, box 1, item. 241. Latvijas Nacionalais arhivs Latvijas
Véstures arhivs (LNA-LVA).

22 Letter to Johannes Kivi from CARC in Moscow by Ivan Polanski. In Russian. 16.04.1945. P-23,
R-1989 folder, box 2, item 2. Eesti Rahvus Arhiiv (ERA).

23 Letter from Johannes Kivi to lvan Polanski in Moscow. In Russian. 26.05.1945. P-24, R-1989 folder,
box 2, item 2. Eesti Rahvus Arhiiv (ERA).
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a Soviet-approved substitute for months and, through manipulation of the Church
Constitution,? he found Gustavs Tars, who was willing to start the career as a member
of the Consistory and substitute for the archbishop. On 21 February of 1946, the “old
guard” was arrested, including Karlis Irbe; on 8 March, Gustavs Tars was elected as
the consistory member and an acting archbishop, which marked the end of the period,
where the leadership of the church was taken by someone whom Teodors Grinbergs had
approved. The information about Karlis Irbe and other Church board members being
arrested and put on trial was already known to Latvians in exile within the same year,
reflecting the Soviet attitude on deporting people to inner USSR territories.? Later, as
Gustavs Tars was visited by the Anglican delegation in October of 1946, when asked how
he had acquired the position of archbishop’s substitute, he used the same arguments
that CARC applied in their scheme of manipulating the constitution of the Church, but
omitted the service or faith of Karlis Irbe as an acting archbishop.?®

The election later caused problems due to the evident influence of sovietisation and
the succession question, because Gustavs Tars did not receive a blessing of another
bishop. Before this, it was clear that Karlis Irbe was a substitute and never claimed
any ambitions towards the position of archbishop, especially when the legitimate arch-
bishop was alive and in exile. This caused a fraction between the Lutherans in Latvia and
Lutherans abroad, although Teodors Grinbergs himself showed a neutral or diplomatic
attitude when talking about Gustavs Tars - “living in homeland under a cross is much
harder than in the free world”?’.

Anton Eilart, being assigned by J. Kopp, did not remain in the o ice of acting bishop
of Estonian Lutheran Church for long. On 25 November 1944, he ran away with his fam-
ily, hiding in various places in Estonia until he was found and trialled by Soviet o icials
in the spring of 1948. Not much is usually written about Anton Eilart’s position in EELK
leadership, as he decided to leave it a er a few months. However, the curious thing is
that in Anton Eilart’s time, no endorsed CARC o icial was appointed yet, it was only
done on 25 January 1945. When it happened, Estonian CARC o icial Johannes Kivi
evaluated all denominations (except Russian Orthodox Church) and religious move-
ments in Estonian SSR and their impact on Soviet citizens. One of the main conclusions
in the first quarter of 1945 was that the Estonian Lutheran Church had su ered immense

24 Linards Rozentals, /zdzivosana. Sinodalais parvaldes princips Latvijas evangéliski luteriskaja baz-
nica 1948.-1984. gada, 90-91.

25 “Latvijas notikumi.” Latvju domas: Nedélas laikraksts kultirai un izglitibai. 31. aug. 1946: 3.

26 Report from Voldemars Seskens to Ivan Polanski, 16.10.1946. P-13, folder 1448, box 1, item 241.
(LNA-LVA). In Russian.

27 Red. Edgars Kiploks, Arnolds Lasis. Archibiskaps Dr. Teodors Grinbergs. Rakstu krajums 100. dzi-
mumdienas atcerei, 141.
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losses during the war — most of the pastors had le , and around 50 church buildings
had su ered damage or had been destroyed, “only six pastors were arrested for col-
laborating with Nazis and being involved in anti-Soviet actions”?,

As noted by Riho Altnurme, this substitution period was only a brief fragment in
Eilart’s life, rather unfortunate and not of his own choosing.?® The period when some-
one was approved for substitution by a previous primate was even shorter in Estonia
and more tragical in a personal sense, as Eilart was in hiding with his family and small
children. This timeline suggests that CARC o icial Johannes Kivi did not have to deal
with Eilart, at least o icially, this instance did not resemble the case of Karlis Irbe,
where the first legitimate substitute conflicted with the o icial; CARC’s position was
presumably better right from the start.

A meeting of the Church’s Board was convened a few days a er Eilart’s disappear-
ance. On 17 January 1945, they elected August Pahn as the next substitute bishop®, and
he remained in that position until 12 April 1949. The first year of Pahn in the position of
substitute bishop was peaceful, at least according to J. Kivi’s reports to Moscow about
the life of Lutheran Church. For example, in the first half of 1945 “there was no friction
or claims from the church about Soviet state on religious matters” and “there are no
questions about religious publishing”.®! However, as time went on, Pahn showed opin-
ions on church matters that did not conform with the Soviet church policy, for example,
the consecration and nationalisation of the church property.

One of the systematic methods that were used by the Soviet state in almost every
sphere of work relationships was the so-called “cadre policy”. The process was 0 en
messy, and by seeking more collaborative candidates for particular positions, a lot of
people were tested, their histories and personalities checked, their place in the com-
munity was o en compromised in case of collaboration. Serious checks and balances
were carried out concerning one’s character in order to acquire or retain a position,
making sure that the “cadre” would serve well. The preferred approach in this period
was bringing “cadres” from the outside — from the pre-war Soviet republics, as they
were considered more compliant, nevertheless, as this was such a specific organisation
and position, CARC had to work with what they had — August Pahn.

28 Report on religious a airs of Estonian SSR from 1.0.1945-31.03.1945 by Johannes Kivi to Ivan
Polanski. P-2, R-1989 folder, box 2, item 2. Eesti Rahvus Arhiiv (ERA). In Russian.

29 Riho Altnurme, “Eesti Evangeeliumi Luteriusu Kirik ja N6ukogude riik 1944-1949” (PhD thesis,
University of Tartu, Faculty of Theology, 2000), 145-146.

30 Church board list of EELK by Johannes Kivi, 17.01.1945. P-9, R-1989 folder, box 2, item 2. Eesti
Rahvus Arhiiv (ERA). In Russian.

31 Report on religious matters of Estonian SSR until 1.07.1945, by Johannes Kivi to Ivan Polanski,
3.07.1945. Pp. 2-26, R-1989 folder, box 2, item 2. Eesti Rahvus Arhiiv (ERA). In Russian.
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In August Pahn’s case, the author assumes that both the CARC o icial and substitute
bishop made a mistake. J. Kivi was mistaken by assuming that Pahn would be a puppet
bishop and that sovietising the church in form (constitution, property) and nature (sacra-
ments, priests, popularity of Lutheranism among Estonians) would be easy. Pahn made
an error by feeling too comfortable (if that was even possible in post-war Estonia and
being on the KGB’s radar) in his position and, with time, increasingly showed attitude
on religious matters that did not go hand in hand with the Soviet policy. Pahn’s actions
and relationship with CARC o icials, combined with the instructions from Moscow to
start working on the Church’s Constitution to make it more controllable, therefore,
sovietised, led to the eventual fallout of the previously functioning Church leadership.

Church historian NadeZda Belakova, in her theory of sovietisation, explores the intro-
duction of the “Soviet-model” Orthodox Church in new republics of the USSR. State’s
religious policy is being revealed in this model, showing how the state and church
should manage their relationship and how the church, in fact, any church, could be
sovietised. The author of this theory explores “vectors”, along which the church was
sovietised — by changing the church structure,® using the “cadre policy”,* and adapting
church orienteers or ideological stance.? The tension between Pahn and CARC grew, to
consider it through the prism of the theory proposed by Belakova, the reasons are easy
to understand. In CARC reports, Kivi writes to Moscow that Pahn is not using the word
“Soviet” when talking about the state, and is only pretending to be patriotic.**Although
this is one small example, it is clear that Pahn fails to adopt the “lingo” of a decent
Soviet-approved working man and refuses to adapt to a more Soviet appearance while
ino ice.

The other two vectors were even more critical to Pahn’s demise — CARC was pre-
paring changes in the Church Constitution, and a similar process already had been
done with LELB starting from 1946, reducing the leadership clergy and, when o icials
approved them, then they were elected or appointed. With Pahn apparently not meet-
ing CARC’s expectations, he was partly le out of adapting the new constitution and
elections of the new Church board during 1947-1948. In April of 1949, he was quietly
arrested a er failed negotiations with CARC and Soviet o icials about helping to bust
the armed national resistance (0 en called “forest brothers”) in Jarva and Viljandi

32 Nadezda Belakova, “Pareizticiga Baznica socialistiska valst: “sovjetizacija” un tas “eksports” péc
Otra pasaules kara” in Religiski-filozofiski raksti, 162.

33 lbid., 167.
34 Ibid., 172.

35 Robert F. Goeckel, Soviet Religious Policy in Estonia and Latvia: Playing Harmony in the Singing
Revolution (Indiana: Indiana University Press, 2018), 44.
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counties.*® Pahn experienced a similar procedure that his successor would face 20 years
later — all kinds of genuine and imaginative accusations of betraying the Soviet State
while in position, and even before World War 11.3” On 2 February 1949, Jaan Kiivit sr. was
appointed to undertake the duties of bishop, starting a new chapter of EELK leadership
under the Soviet rule.

Erikas Leijeris and It is well known that Lithuania is mainly a Catholic state,
Jonas Kalvanas but during the 20* century, various religious groups were
in the Lithuanian present in the interwar and a er-WWII Lithuania. In his
Church leadership report on religious matters in the first and second quarter

of 1945, the Lithuanian CARC o icial Alfonsas GaileviCius
wrote that without Catholics, there were Old Believers, Judaists, Evangelical-Reformers,
Evangelical Lutherans, Old Catholic Church of Mariavites, Muslims and others.%®
Gailevi€ius pointed out that every religious group in Lithuanian SSR was decreasing in
count, even the Catholics.*® Regarding Lutherans, CARC o icial described the situation
in Klaipéda county — during WWII, most of the German speaking Lutherans fled Lithuania
and therefore their remaining number was small, “one church building is le for them,
which should be su icient”.*°
At this point, the author must outline the di erent approaches that Soviet o i-
cials took towards religious groups during the sovietisation process. The three main
denominations in Baltics — Russian Orthodox, Roman Catholic, and Lutheran — experi-
enced di erent approaches because of their di erent nature, theology, and meaning

36 Riho Altnurme, “Eesti Evangeeliumi Luteriusu Kirik ja Noukogude riik 1944-1949”, 156.

37 Robert F. Goeckel, Soviet Religious Policy in Estonia and Latvia: Playing Harmony in the Singing
Revolution, 33. This was a common practice, to “forget” the past of the “cadre”, when he or she
was needed for the position and “remember” it, when it was convenient. For example, Kopp,
Eilart and Pahn all were members of the Estonian student organization EUS (Eesti UliGpilaste
Selts), as they studied theology in Tartu. However, only when CARC needed to get rid of Pahn,
they brought out the “nationalistic sins of the past”committed in prewar Estonia and the national
activities during WWII and Nazi occupation.

38 Report on religious matters from 1.01.1945-30.06.1945 from Alfonsas Gailavicius to lvan Polanski
in Moscow. Pp. 13-14, R-181 folder, box 1, item 3. Lietuvos Centrinis Valstybés Archyvas (LCVA).
In Russian.

39 Report on religious matters from 1.01.1945-30.06.1945 from Alfonsas Gailavicius to lvan Polanski
in Moscow. P. 14, R-181 folder, box 1, item 3. Lietuvos Centrinis Valstybés Archyvas (LCVA). In
Russian.

40 Report on religious matters from 1.01.1945-30.06.1945 from Alfonsas Gailavi€ius to Ivan Polanski
in Moscow. P. 15, R-181 folder, box 1, item 3. Lietuvos Centrinis Valstybés Archyvas (LCVA). In
Russian.
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in state society and history. Russian Orthodox Church has o en been oversimplified as
the Soviet State mouthpiece, —an opinion which the author does not believe in. Russian
Orthodox Church was not the most prominent church to sovietise in the Baltics, in com-
parison to the Russian SSR and other orthodox territories. However, sovietisation was
easier because of the theology, rites and history. The Roman Catholics were a significant
group in Latvian SSR and the most prominent in Lithuania; again, a di erent approach
was needed in this case, furthermore, the sovietisers had to reckon with the papal influ-
ence from outside the USSR. Most of the attention in GaileviCius’ reports to Moscow was
targeted towards Catholics and their problematics. O icials considerably concentrated
on Judaism and the religious life of this denomination a er the crimes and destruction
inflicted during the Nazi occupation.*

Lutherans dominated Estonia and Latvia before the war, but in Lithuania, it was
mostly a minor religion for minorities — Lithuanian Germans — that did leave the coun-
try. In case of Lithuania and Lutheranism, one needs to look at the processes from
the perspective of CARC dealing with a relatively small denomination, if compared to
the situation of CARC of Latvia or CARC of Estonia.

Even though the Lutheran community in Lithuania was smaller than in the northern
Baltics, it drew special attention from CARC, as the Lutheran Church among Lithuanians
and Soviet occupiers was considered “German”, as in “German church” “German build-
ings”, Darius Petklinas mentions that “German” and “Lutheran” in several instances
were used as synonyms.*? Everything linked to Germany was considered suspicious,
the high of defeating fascism was still present and used for propaganda; later, a citizen
census was carried out, and Lithuanian Lutherans were at high risk of being written o
as Germans for adherence to Lutheran Church or having ties with anyone who fled to
West during 1941-1944.

The situation of Lutherans in Lithuania in this chronological frame isdi erent due to
various reasons; one of these reasons was not going through a Soviet-curated leadership
change. The chairman Erikas Leijeris remained in the o ice during the Nazi occupation
and, when the Red Army returned, Leijeris continued to serve in Zeimelis congrega-
tion until his arrest in 1949.® Jonas Kalvanas was assigned to the Lutheran Church
Consistory in 1941, became a vice-chairman in 1942, and held this position until April
of 1950. Curiously enough, Lithuanians were the first to establish the Soviet Lutheran
Church in their territory, calling it “Evangelical Lutheran Consistory in Kaunas” on daily

41 Instruction to Alfonsas GaileviCius from N[ikolay] Tagiev about forbidding to sell kosher meat
and matza bread under the counter in Penza county. 07.03.1947. P. 31, R-181 folder, box 3, item
10. Lietuvos Centrinis Valstybés Archyvas (LCVA). In Russian.

472 Darius Petklnas, 21.
43 lbid., 156.
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basis, while its o icial legal title was “Evangelical Lutheran Consistory of the Lithuanian
Soviet Socialist Republic”. For Latvians and Estonians, this process was characterised
by a strong influence of Soviet and CARC o icials aiming to sovietise the churches and,
a erthewar ended, it was as one of the vectors described by Belakova. For Lithuanians,
this happened voluntarily in 1941 with the forming of a new Consistory, using the rights
that the USSR Constitution provided — every citizen had right to believe in God or not
to believe in it** — thereby forming the Soviet Lutheran Church. Notably, by all means it
still was a Lithuanian Lutheran Church without the contamination that took place during
the restructuring of the Latvian and Estonian Churches; CARC describes this process
“by using the rights that USSR constitution provided, Lutherans [consistory] are re-
establishing their congregations, activating pastors and gathering strength [of organisa-
tion] from their believers.™ Colonel Shlyapnikov described the actions of the Lutheran
Church, especially Pastor Jonas Kalvanas and his initiatives, as anti-Soviet and illegal,
working with young people and raising them in a religiously nationalistic spirit, while
misusing the rights provided by the Constitution.*®

The problems encountered by the Lithuanian Church stemmed from the specific
Church situation before the war, during the War in Nazi occupation and the a ermath
of mass evacuation, leaving only approximately 8000 Lutherans in Lithuania (as stated
in the 1948 census). This number can be higher,* as some did not want to be openly
religious in the new Soviet Lithuania, and there was still some migration between
the LiSSR and Germany in the context of re-repatriation. Lutheranism was still highly
associated with Germans and could mean proving a “clear history” of one’s persona
during the interwar period and Nazi occupation. So, in this case, Lutherans were the sus-
picious minority, characterised by proximity to German ties and Lithuanian nationalism.

Together, Leijeris and Kalvanas oversaw the Lithuanian Lutheran Church, trying to
weather the tough times of Stalinism, keeping it as calm and diplomatic as they could.
Darius Petkianas writes: “Never did Leijeris follow the example of Lutheran bishops and
higher o icials in other Baltic states by publicly pledging his complete solidarity with
the regime. [..] His opposition to the regime was not open and dramatic. Nevertheless,

44  Diana Hristenko, Valdis Téraudkalns, “Religisko organizaciju kontrole Latvijas PSR (1944-1985)",
Cels 73, (2022): 63-64.

45 Report about the Lutheran Church, by LSSR MGB colonel Shlyapnkivo, 16.06.1953. Pp. 10-11,
19t folder, box 1, item 35. Lietuvos Ypatingasis archyvas (LYA).

46 Report about the Lutheran Church, by LSSR MGB colonel Shlyapnkivo, 16.06.1953. P 11, 19t
folder, box 1, item 35. Lietuvos Ypatingasis archyvas (LYA).

47 According to reports from 1940-1947, there could have been around 10 000 Lutherans, if both
Lithuanian and German individuals were counted together. Report about the Lutheran Church
by LSSR MGB Colonel Shlyapnkivo, 16.06.1953. Pp. 10-11, 19* folder, box 1, item 35. Lietuvos
Ypatingasis archyvas (LYA).
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quiet and diplomatic.™® Erikas Leijeris chose an interesting strategy for dealing with
CARC and MGB o icials — he knew that he was a marked man, so he convinced others
to point fingers at him if ever needed, “just in case” to help brothers who were caught in
some anti-soviet actions. If he were arrested, he would take the entire responsibility for
his actions and would not betray anyone.* At the end of 1949, he was indeed arrested
for possession of anti-soviet material and failure to report it, put through the trial in
the spring and the early summer of 1950, and considered “an especially dangerous
criminal who should be placed in a special corrective environment.”® In October 1950,
he arrived at GULAG in Krasnoyarsk, but continued correspondence with those who
stayed in Lithuania, including Jonas Kalvanas. Leijeris’ death on 31 December 1951 can
be attributed to his poor health and living conditions.

Jonas Kalvanas, on the other hand, more actively expressed his attitude concerning
the occupation power, butevena er along surveillance by the MGB, agents coming and
going, he never was put on trial, unlike Erikas Leijeris,*® Gustavas Rauskinas,® Jonas
Mizaras and others. Kalvanas, just like Leijeris, was Lithuanian-Latvian (today, they
might be called skersis or Skérslatvietis),% which meant that he served congregations
that were Latvian-speaking Lithuanian Lutherans, but during this period he served at
Taurage congregation, which was the biggest Lutheran congregation in LiSSR, and many
other congregations, thus gaining influence among the members of religious commu-
nity. During the period from 1944 to 1949, Kalvanas was 0 en provoked by MGB agents
to speak ill of the Soviet power in order to gather material on him and arrest him for his
evident influence on Lutherans and Lithuanians. Kalvanas, according to documents of
CARC and MGB o icials, remained neutral, using phrases that agents could not shape
into a material that would be su icient for an arrest. The overall material that was col-
lected about Jonas Kalvanas concerning his whereabouts, service and communication
with other pastors was so considerable that today it can be used as one of the main
sources of Lithuanian Lutheran Church history during the Soviet times. Jonas Kalvanas
became the bishop of Lithuanian Lutheran Church in 1976, and his son Jonas Kalvanas
Jr. became the bishop a er his father’s death in 1995.5°

48 Darius Petkinas, 161-162.

49 lbid., 169-170.

50 In Latvian — Eriks Leijeris.

51 In Latvian — Gustavs Rauskins, Latvian pastor and o icer of Latvian Armed Forces (1927).

52 Aukse Norekaite, “Lietuvas latvieSu téls Lietuvas un Latvijas pierobeZa”, Latvijas véstures institita
Zurnals (2019: 2), 132.

53 Darius Petkinas, “Jonas Viktoras Kalvanas vyresnysis”, Visutine Lietuviu enciklopedija, https://
www.vle.lt/straipsnis/jonas-viktoras-kalvanas-vyresnysis/ (last viewed 15.10.2023)
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Despite the di erences, the first years in the Lithuanian Church were just like those
of the Lutherans in the north — the main tasks of the church leadership were to help
with the physical and psychological damage incurred by war, re-registration of congre-
gations, and serving, or finding pastors for congregations. CARC o icials o en denied
the dvacatka their rights because there were not enough pastors or the churches, and
most of the buildings were not sustainable for congregation life. Church property was
seized by the Soviet state and church buildings were transformed for secular use, 0 en
brutally adjusted to the Soviet perspective. The documents regarding the ownership of
the property were o en destroyed, which caused di iculties for the Lutheran Church to
regain the buildings (or what was le of them) a er regaining independence.5

Other problems that all the Lutheran Churches encountered to various degrees were
the psychological and physical contamination of the religious citizens’ environment —var-
ious restrictions at work and school, polarising and splitting the religious communities,
prohibiting and destroying religious books and literature, physical and moral repressions
of clergy and believers.*® Ties between those who stayed behind and those who fled were
unstable — any unsanctioned communication to the West could lead to problems and
accusations from CARC and MGB. However, Soviet-supervised communication between
the Lutherans on both sides of the Iron Curtain o en led to uncertainty and a lack of trust
in the “free world”, weakening the ties between churches and congregations, isolating
Soviet Lutherans, therefore making them more vulnerable and prone to sovietisation.

In conclusion The process of transferring the leadership of the Lutheran
Churches was similar in Latvia and Estonia — the (arch)
bishop of the interwar period, leaving his country, le the church in safe and legitimate
hands, but the initial substitutes did not remain in their o ices for long. The entrusted
responsibilities were a substantial burden on individuals and their families, resulting in
the repressions su ered by Karlis Irbe, Anton Eilart and August Pahn.
The case of the Lithuanian Lutheran Church and its leaders — Erikas Leijeris and
Jonas Kalvanas — were more specific, as the changes of the leadership were made during
the occupation but were unsupervised by the Soviet state and introduced as a reaction

54 Darius Petklnas, “Resurgence of the Evangelical Lutheran Church in Lithuania after the Soviet
Era” (Lutheran Heritage Foundation, 2008), 13-14, https://liuteronai.lt/2013-18/liuteronai/
Resurgence%200f%20the%20Evangelical%20Lutheran%20Church%20in%20Lithuania%?20
a er%?20the%20Soviet%20Era.pdf (last viewed 15.10.2023)

55 Vello Salo (ed.) et al. Estonian State Commission On Examination Of The Policies Of Repressions.
The WHITE BOOK. Losses inflicted on the Estonian nation by ocupation regimes. 1940-1991 (Estonia,
2005), 68.
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to the changes caused by war, migration and overall Lutheran Church situation during
the interwar period of independent Lithuania.

Jonas Kalvanas, despite being observed by many agents for a long period of time
and various provocations, managed to outlast the primate of the church twice in com-
parison to the so-called collaborators — Gustavs Tars and Jaan Kiivit Sr. “Tauragian”*® as
the essential link between interwar Lithuania and throughout WWII until regaining inde-
pendence, held the Lithuanian Lutheran Church alive and “uncontaminated”, which can
be explained both by the overall religiousness of the Lithuanian people and Kalvanas
persona itself. The Soviet state, Lithuanians and Lutherans tested his persistence during
the uncertain times, but the Church survived the sovietisation reasonably untouched.

On the other hand, the second batch of o icials of Latvia and Estonia were already
elected by the Soviet power according to cadre policy and pursuant to repressions
against the previous substitutes. Actions and policies of the archbishops resulted
in the slow sovietisation of the Churches, and eventually turned the whole process
into a more quid pro quo policy, serving as the groundwork for religious stagnation in
the 1960s and 1970s.

As most archival sources reflect the Lutherans from the Soviet point of view,
the author wonders whether it is possible to obtain any previously unseen sources,
for example, notes or diaries of Karlis Irbe or Anton Eilart, — in that case, one could
see more clearly why and how the “fight or flight” mode was turned on. The diary of
Jaan Kiivit Sr. is known to exist, but it has yet to be analysed, at least in this context.
The photo collection of Zanis Ate (Gustavs Tars) could also reveal some previously
unknown information about the stance of Gustavs Tars without the Soviet censorship.%’
The correspondence analysis between Erikas Leijeris and Jonas Kalvanas could bring
more context to the motivation of the Lithuanian leadership during this period.

Some of these men have previously been praised for being righteous or accused of
plain collaborationism, still others are o en forgotten as small in-between links, not
particularly worthy of attention. As Lithuanian historian Aurimas Svedas points out,®
the 20™"-century history of the so-called blood lands (nod to Timothy Snyder) stands
out of the “good-bad”, “heroic-villainous” binary way of thinking. Instead, it gives rise to
another set of questions about whether the greatest disaster of the 20t century — World
War Il —is really over and its shadows are entirely gone, even in organisations that deal
with eternity as a given.

56 Darius Petkinas, 175.

57 Used on the front cover of Jouko Talonens, Baznica stalinisma Znaugos. Latvijas Evangéliski
luteriska baznica padomju okupdcijas laikd no 1944. lidz 1950. gadam.

58 Aurimas Svedas, How to Reflect on 20™ Century Man Facing Dramatic Situations and Hard
Choices? Lietuvos istorijos studijos (2023), 83-84.
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KOPSAVILKUMS Kara laika lemumi, miera laika problémas:
Baltijas luteranu baznicu vadiba 1944-1949

Raksts ir veltits Baltijas evangéliski luterisko baznicu dzivei un attiectbam ar padomju
religijas politiku stalinisma perioda. Analizéjot katras baznicas vadibu mainu Otra
pasaules kara laika un si péc tam, autore atklaj Igaunijas, Latvijas un Lietuvas luteranu
apstaklus sovetizacijas konteksta. Pétijuma izmantoti visu tris Baltijas valstu arhivi un
atbilsto$a literatdra.

Luteranu baznicu vadibas nodoSanas process lgaunija un Latvija bija l1dzigs — starp-
karu perioda baznicu vaditaji, pametot savu valsti, nodeva baznicu drosas rokas, tacu
sakotnejie aizstajeji amata ilgi neatradas, tika paklauti represijam un vélak ar padomju
atbalstu tika iecelta jauna vadiba. Lietuvas evangéliski luteriskas baznicas vadibas
maina tika veikta péc vairaku macitaju iniciativas un bez padomju ietekmes, kas ari
noteica baznicas attieksmi pret padomju varu péckara gados. Neskatoties uz amata
ienemsSanas atskirtbam, pirmajos gados visu baznicu vadibu galvenie uzdevumi bija
palidzét draudzém ar kara nodaritiem fiziskiem zaudé&jumiem, parregistrét draudzes,
kalpot pasiem vai atrast macitajus draudzém. Ipasa nozime vadibu darbiba bija Religijas
kultu lietu parvaldei un tas pilnvarotajam, kas uzraudzija baznicas. Baltijas luterani Saja
perioda saskaras ar intensivu sovetizaciju, piedzivoja atklatas un sléptas represijas,
novérosanu, izmeklésanu u. c. ar padomiju religijas politiku saistitas darbibas.

Autore secina, ka raksta aplikotajas hronologiskajas robezas tika aizsakti procesi,
kas noveda pie Igaunijas un Latvijas evangeéliski luterisko baznicu Iénas sovetizéSanas
un vélakas religiskas stagnacijas 60.—70. gados. Lietuvas evangéliski luteriska baznica,
pateicoties tas vadibas darbibai un vadoSo personu nostéajai, netika paklauta sovetizé-
Sanai tados apméros, ka tas notika Igaunija un Latvija.

(CMOoM
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Mag. theol.

AIRA LICITE

TRIS SAVIENOTI TEOLOGISKI
“LIELUMI”: RADISANA, JEZUS,
SVETAIS GARS

levads Viens no veidiem, ka saprotam un pieredzam savu dzivi,

ir caur stastu jeb narativu. Més veidojam un esam dala
no savas dzives stasta, savas dzimtas stasta, savas tautas stasta un jebkura cita dzivi
veidojoSa stasta. ArT kristiga ticiba tiek izteikta ka stasts. Tradicionali tiek sagaidits,
ka kristigas ticibas narativs tiek aplikots diezgan paredzama saturad un kartiba, ka
to, pieméram, piemin amerikanu filozofs un teologs Roberts Nevils (Robert C. Neville):
“Visparigas témas — Dievs un radiba, cilveka stavoklis, gréks, pestiSana, gariga dzive
pasaulé un religiskaja kopiena — ir raksturigas kristiesu sistematiskajai teologijai no
Akvinas Toma trispadsmitaja gadsimta Iidz Paulam Tiliham (Paul Tillich) divdesmitaja
gadsimta.”

Rietumu teologija kristigajam stastam, kurs$ ieklauj visus minétos elementus, ir
spilgti raksturiga vél kada kopiga iezime, proti, taja patiesiba nav kopigs narativs. Ir
atsevisks narativs par radiSanu, atsevisks narativs par Jézu un atsevisks narativs par
Svéto Garu, bet $o teologisko lielumu sasaiste ir izteikti nepilniga. Ja tiek veidota kada
sasaiste, tad ta ir caur kristologiju.

Siraksta aktualitate ir paradit uzkrito$o Rietumu teologiskas tradicijas veidolu, tas
ir, viss kristigais stasts ir saistits ar greku un ar Jézus atpestijo3o navi. Sada pieeja ir
plasi sastopama un populara, bet ta ne tikai nedod korektu trisvienibas teologisko

1 Robert Cummings Neville, A Theology Primer (Albany: State University of New York Press, 1991),
Xiii.
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redzéjumu, bet arT nedod logisku savienojumu starp kristiga véstijuma sakumu un bei-
gam, respektivi, starp radiSanu, Kristus atnakSanu un Svéta Gara davinasanu.

Sis iezimes varam sastapt gandriz visos protestantu un Romas katolu pazistamos
teologiskos darbos, tostarp art hrestomatijas. Tajas més redzam, ka visa domas virziba
ir centréta ap gréeku un Jezus pestijoSo krusta navi, it ka visu kristigo narativu veidotu
tikai radiSana, gréka kriSana un gréka risinajums — Jézus Kristus atnakSana un nave.
Papildus iepriek$ minétajai problematikai Sada kristocentriska pieeja uzkritosi trak-
stosais elements ir Svétais Gars, jo kristigaja narativa un lidz ar to teologija neredzam
lidzvértigu Svéta Gara lomu, neredzam Svéta Gara darbibas savienoSanu ar radiSanu un
Kristus atnakSanu, ka ar neredzam to, ka Svétais Gars risina jautajumus, kas ir saistiti ar
kristigo dzivi $aja pasaulé lidz eshatonam. Sie jautajumi skar ne tikai kristigo teologiju,
bet arT kristigo misiju un kristigo garigumu.

Saja raksta tiek piedavata cita pieeja, ka veidot kristigo narativu, kas var, protams,
izmantot visu, ko més zinam par kristologiju, 3o loti attistito teologisko aspektu. ST
raksta mérkis ir formulét un pamatot saprotamu, véra nemamu un parliecinoSu vieno-
jo%o elementu, kurs aptver visu kristigo stastu, tadéjadi ne tikai bagatigak un pilnigak
savienot radiSanu, Jézu un Svéto Garu, bet ari daudz precizak izgaismot Jézus Kristus
naksanas iemeslus un darbu.

Saja raksta tiek piedavats ieskats, ka tiesi Dieva svétums var veidot adekvatu vienojosu
principu, kas savieno radiSanu, pestisanu un svétdariSanu. Kad kristigo stastu veidojam ap
Dieva svétumu, tad taja uzsveram Dieva nodomu radisana, kas ir - visas lietas darit svétas.
Japrecizé, ka ar svetumu tiek saprasts tas, kas Dievs ir. Svétums nav kaut kas, ko varam racio-
nali saprast vai izskaidrot. Svétums ir Dieva fundamentalais apziméjums Vecaja Deriba.?

Raksta izmantotas Sadas metodes: ideju pétniecibas metode, lai izzinatu, ka manu
izvirzito problémjautajumu risina citi teologi, un lai pamatotu darba iztirzatas idejas;
literaras struktdras analize, lai analizétu pirma radiSanas stasta (1. Moz. 1:1-2:4a) lite-
raro struktdru un noteiktu teksta centru, fokusu un kulminaciju, un salidzino$a metode,
lai salidzinatu dazadu teologu ieskatus par manu uzdoto problémjautajumu.

Dieva svétuma narativs nesastav tikai no Siem tris elementiem - radiSanas, Jézus
un Svéta Gara. Dieva svétums, ka tas Saja raksta tiks ieskicéts, ir visa vésturé klatesoSs
lielums. Bet minétie tris elementi ir 81 narativa nozimigi pagrieziena punkti.

Sis raksts ir sagatavots, balstoties uz magistra darbu “Tris savienoti teologiski lie-
lumi: Radi$ana, Jézus, Svétais Gars”, kurs tika aizstavéts Latvijas Universitates Teologijas
fakultate 2023. gada janija. Sis raksts ietver tadu pasu struktaru, domas gaitu un ieskicé
galvenas domas, kuras ir plasi iztirzatas un pamatotas minétaja magistra darba.

2 3Moz 11:44-45; 3Moz 19:2; Jes 6:3.
David S. Shapiro. “The Meaning of Holiness in Judaism”, Tradition: A Journal of Orthodox Jewish
Thought 7.1 (Winter 1964-5): 51.
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RadiSana un Dieva Ka jau noradits ievada, kristigais narativs netiek saistits ar
svétuma narativs radiSanu, proti, ar Dieva nodomu un mérki, radot pasauli.

PriekSroka drizak tiek dota kristologijai, kas bieZi uzsver
gréka centralo lomu tradicionalaja kristigaja narativa. Sada pieeja ir populara, bet ta
nav pilniga, jo izlaiZz daudzas svarigas kristigd narativa témas, pieméram, radisanu,
Izraéla vésturi un dzivi ar Dievu, nereti ari JEzus dzives notikumus un Jézus sekotaju
kopienas veidoSanu. Bet kristigais stasts nesakas ar gréka krisanu vai ar Jézu. Kristigais
stasts sakas ar radiSanu. TieSi radisanas iemesls un mérkis izskaidro kopigo saikni, kas
savieno Dievu, Jézu un Svéto Garu, un skaidri parada, ka tas, ko Dievs dara radiSana,
istenojas J&zO un Svétaja Gara. Pieskirot prioritati jautadjumam par radiSanu, més varam
gut skaidraku izpratni par Dieva meérki attieciba uz pasauli un 8T mérka saistibu ar Jézu
un Svéto Garu.

Vecas Deribas pirmajas nodalas ir atrodami divi radiSanas stasti. Si raksta konteksta
apskatisim pirmo radiSanas stastu (IMoz 1:1-2:4a), jo tiesi Sis stasts ir veidots péc ipasas
struktdras, kura norada uz radiSanas nodomu un mérki. Pétnieciba ieziméjas vairakas
pieejas, ka skaidrot radiSanas stasta jégu un nozimi. Masu primara interese ir radisanas
stasta teologiska nozime, kuru vislabak no visam skaidro ta saucama struktdras pieeja,
saskana ar kuru tiek skaidri un parliecinosi paradits, ka 1. Mozus gramatas dienas apzi-
nati ir veidotas péc noteiktas sistémas, lai paraditu, ka visas radisanas galéjais mérkis
un kulminacija ir radiSanas septita diena.

Septitas dienas batiba uzkritosi ir saskatama piecos aspektos — teksta literaraja
uzbuve, teksta domas virziba, hiasma, heptadiskaja strukttra un lingvistika. Isi apska-
tisim katru no Siem.

RadiSanas stasta literara struktdra skaidri pamato, ka radiSanas stasta kulminacija ir
septita diena, kuras saturs ir Dieva svétums. 1. Mozus pirmais radiSanas stasts sadalas
septinas dalas atbilstosi septinam radiSanas dienam. Viena no pieejam ir radisanas
stasta literaro struktdru veidot ap diviem ebreju vardiem, proti, 11n tohi (‘bez formas’,
‘bezveidigs’) un 12 bohii (‘tukSums’, ‘tukss’)?, kas atrodami 1Moz 1:2: “Un zeme bija
tukSum tukSa”. Katra no $im divam batiskajam izpausmém veido tris radianas dienu
parus. Pirmas tris dienas apraksta, ka kaut kam tiek veidota forma jeb ietvars, bet
nakamas tris dienas izveidotajai formai pieskir saturu.*

Péc tris radiSanas dienu pariem seko septita diena, kura batiski atSkiras gan teksta
struktdras zina, gan ar to, ka viena diena tiek apvienoti abi elementi — gan forma, gan

3 Abrahams ibn Ezra (1089-1164), spanu ebreju izcelsmes rabins un Bibeles pétnieks, 1. Mozus
gramatas komentara “tohu va-bohu” tulko ka “bez formas un tukss”. https://www.sefaria.org
(skatrts 05.01.2023.)

4 Jiri Moskala, “The Sabbath in the First Creation Account”, in Journal of the Adventist Theological
Society 13/1 (Spring 2002): 55.
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saturs. Kas ir septitas dienas forma un saturs? Dievs rada vél vienu dienu, kura nekas
cits netiek radits. Turklat 3Tir vieniga diena, kura radiSanas stasta tiek svétita. 1Moz 2:3a
teksta tiek lietoti divi atSkirigi darbibas vardi, lai apzimétu Dieva svétijoSo darbibu.
Pirmais darbibas vards 712 (barak) - svétit, tiek lietots ar nozimi, ka Dievs kadam dod
savu labvelibu par visiem vina dzives aspektiem.s Sis darbibas vards radisanas stasta
lietots ieprieks, svétot dzivo radibu un cilvékus.® Tam ir ari saistiba ar deribu.” Savukart
otrs darbibas vards, kur$ paradas tikai radiSanas stasta septitaja diend, ir darbibas
vards W1p (gadash) - ‘darit svétu’.? Sis ir vissvarigakais vards radisanas septitaja diena,
jo tas norada uz Dieva svétumu, ir saistits ar paSa Dieva svétuma klatbatni® un atklaj,
ka septita diena ir piepildita ar Dieva klatbatni, kuru apzimeé svétums.’® Ka atzits pétnie-
ciba, wp ir termins, kas apzimé pasu dievibu personigi, ka ari to, kas pieder vai atrodas
dievibas sféra, neatkarigi no ta, vai tas ir personas vai objekti (pieméram, vina templis,
vina priesteri, vina sabati).*

Radi$anas septita diena skaidri atklaj, ka visas radisanas teologiska kopsakariba ir
Dieva svétums. Sis dienas forma un saturs ir Dieva svétums. Septita diena ir svéta, jo
Dievs 3o dienu piepilda ar savu klatbatni. Ka parliecinosi skaidro 20. gadsimta ebreju
teologs un filozofs Abrahams HeSels (Abraham Joshua Heschel), rakstot, ka vards
gadosh, kur§ pirmo reizi paradas radiSanas stasta beigas, vairak neka jebkurs cits
vards reprezenté dieviska mistériju un godibu. HeSels radisanas stasta septitaja diena
saskata iesakumu Dieva atklasmei. Ar radiSanas septito dienu Dievs majo laika.*? Veidu,
ka saprast Dieva svétuma atklasanos laika, manuprat, veiksmigi skaidro amerikanu
teologs, Harvarda Universitates profesors Herberts RiCardsons (Herbert W. Richardson),
rakstot: “Dievs radija pasauli Sabata svétumam, tapéc Vinam personigi ir janak un
taja jamajo. Sabata laiks un telpa ir tikai formals un materials priekSnoteikums Dieva

5 Abraham ne Meir Ibn Ezra, Ibn Ezra’s Commentary on the Pentateuch: Genesis (Bereshit) (New
York, NY: Menorah Publishing Company, Inc., 1988), 50.

6 1Moz 1: 22,28
7 1Moz 9:1; 12:1-3; 39:5.

8 Seit un turpméak darba izmantoti citati no 2012. gada Bibeles tulkojuma. Bibele (Riga: Latvijas
Bibeles biedriba, 2012).

9 Abraham J. Heschel, The Sabbath: Its Meaning for Modern Man (New York: Farrar, Straus and
Giroux, 1951), 9.

10 Jiri Moskala, op. cit., 61.

11 David J. A. Clines, “Alleged Basic Meaning of the Hebrew Verb gds “Be Holy”: An Exercise in
Comparative Hebrew Lexicography”, in Vetus Testamentum 71 (2021): 481-482.

12 Abraham J. Heschel, op. cit., 9.
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personigai atnak3anai. Ar savu personigo nak$anu Dievs svéta sabatu.” Sadi gadash
primari tiek attiecinats uz pasu Dievu, uz vina personigo klatbatni un nakSanu raditaja
pasaulé.

Radi$anas stasta logika, savukart, parada noteiktu domas virzibu un logiku — visas
raditas lietas veido noteiktu secibu, kura redzam, ka kaut kas tiek darits, lai tas batu
par pamatu vélak notiekoSajam. RadiSanas stasta batiba ir taja, ka visas raditas lietas ir
savstarpéji saistitas un radisanas notikumi parada teleologisko virzibu preti Dievam. St
virziba ir redzama katra radisanas diena. Pieméram, zemes radiSanas jéga ir taja, ka uz
zemes kaut kas bis. Un tas, kas ir uz zemes, ir zemes pamatojums, iemesls un vajadziba.

Sadu virzibu veido visas dienas, ieskaitot radisanas septito dienu, kura jaturpina
iepriekseja logika. Tapéc, lai saprastu sesto dienu, ir janem véra septita diena, jo septita
diena skaidro sesto dienu. Sestaja diena tika radita visa dziva radiba, ari cilvéks. Dzivas
radibas, jo Tpasi cilvéka, jéga ir saprotama tikai ar to, kas ir paraka par sesto dienu, tas
ir, ar septito dienu. Viss, kas ir radits, ir radits septitajai dienai. Viss, kas ir, ir saistits ar
septito dienu. Un visa, kas ir radits, ir ieklauta septitas dienas jega. Septita diena parklaj
visu radibu, tostarp ari cilveku. Ta mées redzam, ka Dieva svetums parklaj visu radibu.
Un, ja septitaja diena Dieva svetums parklaj visu radibu un Dievs pasaulei davina savu
svétumu, tad sabats norada uz plasaku Dieva nodomu savai radibai, proti, visas lietas
darit svétas.'® A. HeSela vardiem sakot: “Sabatam piemit tads svétums ka pasaulei,
kura nak.”¢Un, ka norada rabiniska literatdra: “Dieva svétums, sabata svetums, Izraéla
svetums — tas viss ir ka viens”.*” Citiem vardiem sakot, sabats ir izndkums visai eksis-
tencei — radiSana beidzas ar Dieva svétumu, un visa eksistence beigsies ar Dieva
svetumu.

To, ka septitas dienas kodols un teologiska nozime ir Dieva svétums, parada ari
teksta hiasma ABCB’A’ (centrs 1.Moz 2:3a) un heptadiska jeb ap skaitli septini veidota
struktdra. Un, visbeidzot, septitas dienas lingvistiska analize ieskicéja, ka W1 (gadash)
nes Dieva svétuma nozimi.

Apkopojot ieprieks rakstito, més redzam, ka visa radiSanas stasta nozimiga kulmi-
nacija un mérkis ir radisanas septita diena, kura atklaj visa radisanas stasta teologisko
nozimi — Dieva svétuma atklaSanos pasaulg, visu lietu sanktifikaciju.

13 Herbert W. Richardson, Toward an American Theology (New York: Harper & Row, Publishers, 1967),
126.

14 Ibid., 115.

15 Ibid., 113, 125.

16 Abraham Joshua Heschel, op. cit., 73.
17 Ibid., 115.
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Dieva klatbttne Ka norada iepriek$ analizétais 1Moz 1:1-2:4a radianas
un svétums Vecas stasts un Tpasi radiSanas septita diena, svétums ne tikai
Deribas konteksta ir saistits ar Dievu, bet svétums ir Dievs pats, jo Dievs
varéja sabatu darit svétu tikai tapéc, ka Vins pats ir svéts.®
Svétums ir kaut kas, ar ko tiek identificéts pats Dievs.!® Svétums ir tas, kas Dievs ir.?

Dievs ir tas Svétais, kura svétumu cilvéks sastop un piedzivo ka Dieva godibu. To,
kas ir Dievs, cilvekam nav iespéjams uztvert, bet cilvékam ir iespéjams uztvert to, ka
Dievs nak pie cilveka. Godiba ir tas, ka Dieva svétums paradas. Godiba ir Dieva svétuma
izpausme. Tadéjadi godiba ir veids, ka cilvéks uztver Dieva sveétumu, godiba ir Dieva
klatbatnes redzama izpausme. Ka to skaidri parada Jes 6:3, kur serafi sauc: “Svéts,
svéts, svéts Pulku Kungs — visa zeme pilna vina godibas!” Varda “svéts” atkarto$ana
uzsver Dieva svétuma fundamentalo godibas nozimi. Godiba (7123, kabéd) ir “svars,
smagums, pakape vai ciena, kas piemit tam, kurs ir Dievs. [..] Dievs ka godiba (kabod)
visu, kas ir, parspéj pakapé, vértiba un ietekmé.”?

Ta ka svétums nav kaut kas, ko var atdalit un nodot kadam citam, tad visur, kur ir
svétums, tur Dievs ir personigi klatesoS$s.?? Tapéc, kad Vecaja Deriba tiek runats par
Dieva klatbatni, tiek runats ar par Dieva svetuma un godibas personigo klatbatni. TieSi
Dieva klatbatne ir tas pavediens, caur kuru Vecas Deribas tekstos iespéjams izsekot, ka
Dieva svétumu saprata Izraéla tauta dazados tas véstures posmos un religisko prieks-
statu kontekstos.

Dieva svétumu sakotnéji saistija ar dabas objektiem, tad centas lokalizét SaieSanas
telts un templa arhitektdra un kulta darbiba.* Izraéla valsts sabrukums 586. g. p. m. &.
un Salamana templa iznicinaSana veicinaja ticibas krizi. Trimda radas priesterteksts (P),
kura no jauna tika veidota Izraéla tautas stasts un identitate. Priesterteksts (P) ir pir-
mais, kas Izraéla identitati un Dieva klatbdtni tik tieSi saista ar radisanu.

Péctrimdas kopiena uzsvéra Dieva transcendentalo dabu, izcelot Vina debesu
majokli un visvarenibu.?® Ideja par dieviSka gara klatbatni atjaunotaja Izraéla nebija

18 David S. Shapiro, op. cit., 51.

19 Jiri Moskala, op. cit., 61.

20 3Moz 11:44-45; 3Moz 19:2; Jes 6:3.
21 Herbert W. Richardson, op. cit., 123.
22 lbid., 126.

23 Mary L. Coloe, God Dwells with Us: Temple Symbolism in the Fourth Gospel (Collegeville, MI:
The Liturgical Press, 2001), 32.

24 Ronald Ernest Clements, God and Temple (Eugene, OR: Wipf and Stock Publishers, 2016), 21-22,
28, 63-64, 76.

25 Ps139:7-8, Mal 1:11.
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jauna, bet Saja laika ta ieguva nozimigumu.?é Veélinakos péctrimdas Vecas Deribas tek-
stos paradas priek3stats, ka Dieva svétums nav lokalizéjams fiziska celtné,?” un paradas
eshatologiskas ceribas, ka Dieva godiba un svétums atklasies visa pasaulé, un “visa
radiba tiks ietverta Dieva sveétuma”,

Jézus un Dieva Ka plasi zinams un daudzkart apgalvots, Rietumu kristie-
svétuma narativs tiba ir kristomoniska, saistita tikai ar Jézu Kristu. Norades

uz kristomonisma tendenci més redzam gan protestantu,
gan Romas katolu teologija. Protestantu teologs Bens Blekvels (Ben C. Blackwell) savas
baZas izsaka $adi: “Kristocentrisms ir kluvis par kristomonismu, vai art més varétu teikt,
ka kristietibas trinitarisms regulari klast binitars, jo més sava teologija esam pazaudéjusi
Garu.”? Lidzigi grieku teologa Nika Nisota (Nikos Nissiotis) sacitais par Vatikana otra
koncila teologiju ir apkopots $adi: “Viss [katolu teologija] tiek uzskatits vienpuséji ka
attiecinams uz Kristu. Gars ir tikai pievienots Baznicai, tas kalpoSanam un sakramen-
tam, kuri visi jau ir izveidoti. Gars vienkarsi veic Kristus funkciju.”® Turklat kristomo-
nisma konteksta Jézus nakSana nereti tiek saSaurinata tikai I1dz vina pestiSanas dar-
bam, to lokaliz&jot vina krusta nave. Kristomonisma Jézus nakSanas galvenais iemesls
tiek saistits ar gréku piedoSanu, justifikaciju — taisnots ticiba, tas ir, parklat nodaritos
grékus. Sada interpretacija par Jezus Krusta navi ir parasta un izplatita, tas ir teologisks
standarts. Ta skaidro, ka péc radiSanas notika gréka kriSana, kura cilvéks zaudéja savu
istumu, savu imago. Taisno$ana, justifikacija, Jézus krusta siSana to atjauno. Protams,
luteriskaja teologija cilveka zaudétais imago netiek atguts, bet parkapumi tiek apklati
vai piedoti, lai cilvéks var dzivot apZeélots savu turpmako “normalo” dzivi.® Sadi redzam,
ka kristomonisma probléma ir teologijas pasivais fokuss uz Jézu, kas karto tikai jus-
tifikacijas jautajumu. Vai ar justifikaciju pietiek? Vai tas ir kristietibas pilnveidojums?
Kapéc lai Imago Dei nevarétu sasniegt isto pilnibu, kas savukart ir Jézus davata Svéta
Gara darbs - sanktifikacija?

26 Hag 2:5, Zah 4:6.

27 Mal 1:11, Mal 2:7-8.
Ronald Ernest Clements, op. cit., 130-133.

28 Wolfhart Pannenberg, Systematic Theology, vol. 1 (Grand Rapids, MI: Wm B. Eerdmans Publishing
Co., 1991), 399.

29 Ben C. Blackwell, “Christocentrism has become Christomonism”, jan. 2013. https://dunelm.word-
press.com/2013/01/02/christocentrism-has-become-christomonism/ (skatits 29.04.2023.)

30 Adrian J. Brooks, “Breathing Forth the Word: Yves Congar’s Articulation of the Activity of The Holy
Spirit In The Life of Christ”, New Blackfriars 101.1092 (March 2020): 198.

31 Jurgen Moltmann, The Spirit of Life: A Universal Affirmation (Minneapolis, MN: Fortress Press,
2001), 163-164.
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Gréku izpirkSanas teorijas ir viens veids, ka Rietumu kristologija ir skaidrojusi un ka
varam skaidrot Jézu, jautajot: ko Jézus ir darTjis masu laba? Par ko més esam pateicigi?
Ka ving mums ir palidzéjis? Ka vins ir masu pestitajs un glabéjs? Sie neapSaubami ir
bijusi un aizvien ir svarigi jautajumi un liels akcents Rietumu baznica.

Bet ir iespéjama cita pieeja, kas nevis apskata tikai to, ko Jézus ir darijis cilveka
laba, bet apskata plaSaku jautajumu — kapéc Jézus vispar bija pasaulé? Kapéc Dievs
kluva par cilvéku? Viduslaikos uz So jautajumu Kenterberijas Anselms atbildéja ar gréku
izpirkSanas teoriju.®? Tomér masdienas Jézus nakSanas skaidrojums ka glabSanas ope-
racija rada Saubas.

Jezus nak8anas iemesls ir atrodams jautajuma, kapéc Dievs radija pasauli. DiemZzél
més esam parak bieZi pieradusi pestiS8anu un radiSanu redzét ka divus atdalitus un
atSkirigus notikumus.® Bet, ka pamatoti norada masdienu teologi, Jézus inkarnacijas
iemesls ir jaskaidro “Kapéc Dievs radija pasauli?” konteksta, proti, Jézus naksana ir
tieSi pakartota tam, ko Dievs dara radi$ana.* Jo kristologiski jautajums ir: “Ka Jézus
ir saistits ar radiSanu?” Jézus inkarnacija nav pats par sevi atdalits notikums, kam nav
nekada sakara ar radiSanu. To més skaidri redzam Jaunas Deribas tekstos, kas tieSi
norada, ka Jezus bija pirms gréka kriSanas un ka Jézus bija pirms radisanas, ka vinsg ir
radiSanas doma un radiSanas ideja, kas visu uztur. %

Jezus saistibu ar radiS8anu més redzam taja, ka, nakot pasaule, Jézus turpina Dieva
nodomu radiSana, kas ir — bt pie savas radibas, lai to svetdaritu. Un tas var notikt, tikai
Jézum satot vina apsolito Garu. JEzus ir ar mumes, lai, tapat ka vins ienes savu svétumu,
art més batu sveéti. To skaidri izsaka Pétera vardi: “Tapat ka jasu Aicinatajs ir svéts,
topiet arf js svéti visas savas dzives gaitas! Jo ir rakstits: esiet svéti, jo es esmu svéts!”%

To més redzéjam ari radiSanas septitaja diena, kur Dievs radija vél vienu dienu, kura
nekas jauns netika radits, bet kura Dievs atklajas laika un telpa, kura Dievs bija klat
sava pasaulé, klat savai radibai. Bet ar Dieva sveétuma atklasanos laika un telpa vel
nebija piepildijies laiks, kad Dievs pie mums ir persona. To més apgalvojam ar Jézu
Kristu — ving ir Dieva svétais “ar mums”. Jézus ir nakamais, bet ne pédgjais posms taja,
ka Dieva svetums atklajas pasaulé. Svetums, kas lidz tam bija saprotams ar septitas
dienas radiSanas svétibu un provizoriski tik batiski izpauZas visa ebreju vésturé Vecaja
Deriba (Sinhaja kalna un bauslos, Dieva svétaja varda YHWH, SaieSanas telts vissvétakaja
vieta, templi, priestera upurt un tamlidzigi), iendk konkréta dzive, konkréta persona.

32 Alister E. McGrath, Christian Theology: An Introduction, 6™ ed. (Chichester: John Wiley & Sons Ltd,
2017), 182-183.

33 James Alison, Raising Adam (New York, NY: The Crossroad Publishing Company, 1996), 49.
34 Herbert W. Richardson, op. cit., 130, 141.

35 Jn1:1-3; Kol 1:15-17, Ebr 1:3.

36 1Pét 1:15-16.
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Tapéc var teikt, ka Jézus ir sabata Kungs, jo sabata diena tika radita, lai Dieva svetums
parnemtu visu pasauli —iesakuma pie radibas, péc tam ar radibu Jézus persona un vis-
beidzot caur Svéto Garu cilvéka. Tadéjadi Jézus ir septitas dienas svétums, kura nakSana
svétumu padara cilvékiem sastopamu persona un kurs caur Sveta Gara davinajumu
ievada cilveku Dieva svetuma konteksta un narativa, tadéjadi paverot iesp€ju art pasSiem
cilvékiem bat saistitiem ar Dieva svétumu.

Loti svarigi uzsvert, ka tradicionali Rietumu kristologija dabigi batu teikt, ka JEzus
cilvéku saista ar Dieva svetumu. Bet, ka noradits Jana evangélija, Jézus naksana ir
pabeigta tikai tad, kad ir atnacis Svétais Gars. Tikai tad, kad Jézus ir davinajis Svéto
Garu, vin$ ir pilnigi izpildTjis savas nak$anas iemeslu. To més redzam Jana evangélija
struktara, kur jau pirmaja nodala Janis Kristitajs pravieto, ka Jézus kristis Svétaja Gara,*
kas piepildas péc Jézus augsamcelSanas, kad Jézus saviem macekliem dava Svéto Garu:
“To pateicis, vins uzpta dvaSu un tiem sacija: “Sanemiet Svéto Garu! Kam jas grékus
piedosiet, tiem tie tiks piedoti; kam paturésiet, tiem paliks.””3¢ Jézus uzps dvasu — Janis
loti apzinati iezimé paraléles ar radiSanas stastu,*® lai uzsvértu, ka tas, ko Jézus dara,
ir saistits ar radiSanu un turpina radiSanu. Ar Sveta Gara doSanu Dievs cilvéka rokas
ieliek Savas valstibas veidoSanu uz zemes. Jézus ievada cilvéku Svéta Gara valdisana.

Jézi piepildas tas, ka Dieva svétums ir “ar cilvéku”, ka Jézus pie cilvéka ir nevis
ka “Dievs glabj”, bet gan ka Immana-Els “Dievs ar mums”, “Dievs masu vidd”, “Dievs
masu pasaulé”, bet Tstais “Dievs ar mums” piepildas ar Svéto Garu. “Dievs ar mums”
piepildijums ir Svétais Gars, jo Dieva klatesamiba ir tas, kas ir Svétais Gars. Savukart
Svéto Garu pieejamu dara Jézus, jo Vin$ ir tas instruments, caur kur més varam sanemt
Svéeto Garu. Pieméram, Pavils raksta, ka Jézus ir tas pirmdzimtais, pirmais, kurd ieméajo
Dieva svétums, un més Svéto Garu sanemam sekundari, ka mantinieki. Jézus ir 1stais
Déls, kur$ mas iecel $aja gimené. Jézus ir atnacis, lai ar Svéta Gara davasanu ieceltu
mas taja pasa dievbérniba, caur vinu més klistam Dieva mantinieki.*

Ar savu nakSanu Jézus isteno to Dieva nodomu, kurs atklajas radiSana, proti, visas
lietas darit svétas, visu lietu sanktifikacija. JEézus ka pestitajs karto justifikacijas jau-
tajumu. Bet tradicionali teologija tieSi sanktifikacija ir visas eksistences iemesls un
merkis. Tapéc Jézus nakSanas primarais iemesls ir sanktifikacija, nevis justifikacija.
Jézus nak$anas primarais uzdevums ir Immanda-Els ‘Dievs ar mums’, nevis ‘Dievs mums’.

Katra zina skaidri ieziméjas teologiska probléma, ka pestisana un radisana ir divi
atdaliti lielumi, kas netiek savienoti, ka rezultata gréks ir atgadijums, tapéc pestiSana

37 Jn1:33.
C. K. Barrett, The Gospel According to St. John, 2" ed. (London: SPCK, 1978), 89.

38 Jn 20:22-23.
39 1Moz 2:7.
40 Rm 8:16-17, 29.
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nak salabot radisanu. Bet Jaunas Deribas teksti tieSi un skaidri pamato, ka Jézus nenaca
ka labotajs. Jézus naca ka radiSanas pilnveidojums.*

Dieva svétums ir vienojoSais elements, kas sasaista radiSanu ar pestiSanu, jo Jéz
redzam dieviska svétuma iemiesojumu. Vispirms més to redzam Jézus titulos, proti, JEzus
tiek apziméts ne tikai ka pravietis, rabins, bet arT ka Dieva Svétais (0 dyto¢ Tod 9e00).2
Bet més to redzam ari taja, ka Jézus tiek identificéts ar ebreju tautas lielajiem svétuma
simboliem — templi un augsta priestera lomu. Tas Tpasi paradas Jana evangélija, kura
templa tematika ir primara un caurvij visu evangéliju. Jana evangélija kristologija un
nozimiga atsléga tam, lai saprastu visu evangéliju, ir Jézus ka Dieva jauna majvieta
un Jézus ka Dieva jaunais templis.*® To tieSi parada Jana evangélija prologs (1:1-18),
kas norada uz visa evangeélija galveno tému un teologiju; tirgotaju izdzisana no templa
(2:13-22), kas norada, ka pats Jézus ir jaunais templis; Jézus Bidinu svétkos (7:1-10:21),
kas norada uz Svéta Gara doSanu saviem méacekliem; Jézus lieciba par Téva majokliem
(Jn 14), kas norada, ka Dievs iemajo ne tikai JézQ, bet iemajos art cilveka; un Jézus aug-
SamcelSanas apraksts (Jn 20:11-12), kur Jézus kapa vieta ir attélota ka Deribas Skirsta
parsegs, vieta, kur majo Dievs.

Jezus nes Dieva identitati. Jézus nak no Dieva godibas ka Svétais — Svétais ir Seit,
Svétais ir atnacis, Svétais ir cilvéku vida, Svétais ir sava radiba, Svétais ir Jezus. Svétums
ir personiskaja dzive, Svetums staiga pa Palestinu, Sveétums dzivo svétu dzivi, Svétums
maca svéto dzivi dzivot, Svétums ir pie cilvéka. Bet Sveétuma klatbitne neapstajas ar
Jézu, jo, padarot cilvékam pieejamu Svéto Garu, Jézus ieliek arT cilvéku Svétuma kon-
teksta un narativa. Ar Svéto Garu I1dz galam izpildas tas, ka Dieva svétums ir pieejams
ka Immana-Els ‘Dievs ar mums’.

Svétais Garsun Dieva  Mes parsvara sliecamies Svéto Garu redzét ka papildina-
svétuma narativs jumu tam, ko izdarija Jézus. Ka jau ieprieks noradits, kris-

tologija aizvien tiek primari saistita ar gréku piedosanu,
kura Jézus ir tas, kurs atrisina cilvéces problému. Viss tiek nokartots starp Tévu un Délu
distancéti un attalinati, ka no cilvéka atdalits notikums. Cilveka uzdevums attiecigi ir
uzturét morali pareizu dzivi, un S$ada konteksta Svétais Gars ka papildinajums tiek dots

41 Jn 1:1-3; Kol 1:15-17; Ebr 1:1-2; Rm 8:19-21; Jn 1:1-3; Kol 1:15-17.

42 @ylog Septuaginta tiek lietots, lai tulkotu ebreju pmw (gadosh — svéts). (https://biblehub.com/
greek/40.htm)
Mk 1:24, Lk 4:34, Jn 6:69, Apd 3:14.

43 Mary L. Coloe, op. cit., 84.
Andreas J. Késtenberger, John: Baker Exegetical Commentary on the New Testament (Grand
Rapids: Baker Academic, 2004), 41.
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péc tam, kad visa gréka probléma ir sakartota. Saja plasi izplatitaja pieeja sanktifikacija
tiek tieSi saistita ar taisnoSanu, ka nakamais solis péc gréku piedo3anas, kurai 1sti nav
nekada sakara ar radiSanu un kura nebutu aktuala, ja nebatu gréka krisanas.

Sveto Garu ieliekot greka narativa konteksta, Svétais Gars ir tikai pielikums tam, ko
dara Jézus. Un 8adi Svetais Gars tiek pozicionéts ka bezpersonisks brinumains spéeks
vai mierindjuma balva, kuru Jézus dod, lai kompensétu savu prombatni,* vai ari ka
metafora, kas simbolizé Dieva darbibu, spéku, energiju, saikni, attiecibas un tamlidzigi.*®

Kapéc vestures gaita Rietumu kristietiba ir pazaudéjusi skaidro veidu, ka domat par
Svéto Garu, ka domat par So dievisko personu? Tas galvenokart ir skaidrojams ar to, ka
Rietumu teologija nav pieskirusi Svétajam Garam tadu funkciju, kas batu pietiekama, lai
attaisnotu to, ka Svétais Gars tiek saukts par Dievu. Papildus tam, ka Svétajam Garam
netiek pieskirta noteikta funkcija, Rietumu teologu vida ir pat izteikta tendence vispar
noliegt, ka Gars ir persona tada pasa nozimé, ka Tévs un Déls ir personas.*® Vél vairak,
kristomonisma konteksta Svétais Gars nav nepiecieSams ka atseviska dieviSka persona,
bet drizak ka visparinats iedvesmotéajs un garigums.

Alternativa visparpienemtajam kristietibas gréka narativam ir Svéto Garu skaidrot
Dieva svétuma narativa konteksta (kas iesakas ar pasaules radianu, turpinas ar Izraéla
tautas vesturi un sasaisti ar Dievu caur Vina svétuma klatbatni, turpinas ar inkarnaciju,
Gara doSanu un Gara darbibu pasaul€), jo tieSi svetuma konteksta skaidri redzam Svéta
Gara nakSanas absoltto nepiecieSamibu, 81s konkrétas dieviskas personas lomu, uzde-
vumu un funkcijas.

Svetais Gars ir tas Dieva svétums, kas ir Dieva batiba. Svétais Gars padara iespéjamu,
ka tas svétums, kas atklajas radisanas septitaja diena un kas ir Jézum, ir pieejams ari
cilvékam. Ar Jézu Dieva svétums cilvEkam bija pieejams ka “Dievs pie mums” persona,
bet isto “Dievs ar mums” més pieredzam caur Svéto Garu, kad Dievs savu svétumu cilve-
kam atlauj pieredzet ka “Dievs masos”. Ta ir Svéta Gara davana, Svéta Gara iemajoSana
cilvéka. Tapéc Svéeto Garu sauc par “svétu”, ka vins nes So Dieva svétumu, So svétdzivi
mums. Tomeér japiemin — kad més domajam par svetumu, mées apzinamies, ka svétums
nav kaut kas racionali saprotams, tapéec Svétais Gars ir arf biedéjoss, jo tas ar mums ir
visvairak saistits. Ar Svéto Garu Dieva svétums pienak mums vistuvak, ar masu dzivi ir
saistits konkréti un tiesi.

Davinot Sveto Garu, JEzus Kristus inicié jaunu kartibu, kura Iidz tam nav bijusi, proti,
cilveku turpmakas dzives struktdras veidotajs ir Svétais Gars. Lidz J&ézum Dieva svetums,
kur$ pasaulé atklajas radisana, cilvékam bija saprotams un pieejams citas struktdras

44 James Alison, op. cit., 66.
45 Herbert W. Richardson, op. cit., 143.
46 lbid., 149.
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(ka pieméram, Sinaja kalna, Deribas 3kirsta, SaieSanas telts un templa arhitektdra un
liturgija, un tamlidzigi), bet ar Svéta Gara davinajumu veidojas jauna struktdra ap Garu.
Sijauna struktiira ir debesu valstibas valdiana, kura darbojas Svéta Gara konteksta un
veida, kada Svétais Gars nav bijis saprotams, pieejams un piedzivojams. Tapéc Sveta
Gara nak8anas iemesls galvenokart ir svetuma narativa nepiecieSams izpildijums.

Svétajam Garam ir konkrétas funkcijas, kuras ir saistitas ar to, ka Svétais Gars izveido
Tsto trisvienibas iespéju un dara saprotamu Tévu un Délu, tadéejadi atbrivojot no kris-
tietibas saSaurinatas izpratnes, kuru redzam kristomonisma pieeja. Svétais Gars ir ari
tiesSi saistits ar cilvéka dzivi, tam dodot iespéju ienakt kristietibas narativa,* padarot
pieejamu gréku piedoSanu,*® dzives sanktifikaciju,* dzivi ticigo kopiena,*® pasaules
atjauno$ana® un mazigo dzivoSanu.5?

Svétais Gars un Aplakosim vienu piemeéru, ka redzéjums par Svéta Gara
gréku piedoSana funkciju dod jaunu skatu uz pazistamo gréka problema-

tiku. To, ka tieSi Svétais Gars ir dzivu darTtajs un saistits ar
gréku piedoSanu, baznictévi bija formuléjusi jau 4. gadsimta Nikajas ticibas aplieciba. To
pasu més redzam ari Svéta Gara doSanas apraksta Jn 20:22-23. Siir |oti batiska nianse,
jo véstures gait, pasi reformacijas laika teologija, sasaiste ar Svéto Garu ir pazaudéta,
un gréku piedoSana parsvara tiek saistita ar Jézu Kristu.

Lai saprastu jautajumu par gréku, Jézu un Svéto Garu, uzdosim vienkarsu teologisku
jautajumu — kada ir atSkiriba, ja gréka probléma tiek risinata caur otro Trisvienibas
locekli Jézu vai art treSo Trisvienibas locekli Svéto Garu?

Més zinam, ka Rietumu teologija, gan protestantu, gan Romas katolu teologija,
gréka jautajumu sasaista tikai un vienigi ar Jézu Kristu un tas tiek risinats draudzé
caur personigo grékstdzi Romas katolu tradicija un liturgisku grékstdzi dievkalpojuma
reformatiem. Gréka problematika tiek risinata baznica. Romas katolu baznicas kontek-
sta tas ir liturgisks akts, bet protestantu gadijuma ta ir maciba par apzélo$anu ticiba,
tas ir, ja més ticam uz Jézus Kristus upura navi, tad mes ari sanemam vina Zélastibas
parklajumu mdsu grékiem.

47 JIn 14:20.

48 Jn16:7-8.

49 Jn 14:12, Mt 25:40.

50 Mt 18:20.

51 Mt 25:40.

52 1Kor 2:9-10, 1Kor 4:14.
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Kristocentriska pieeja greku problematiku sakarto Jézus ar Teévu un gréku risinajums
ir “arpus” cilvéka, ka to skaidro dazadas soteriologijas teorijas, tadéjadi Jézus naksanas
galvenais iemesls tiek saistits ar gréku piedoSanu. lerastais gréku izpirkSanas modelis
turklat noliek Dievu Tpatnéja pozicija, jo tieSi Dieva dusmu dé| cilvéks nevar tikt attais-
nots un pienemts bez kaut kada veida atlidzibas, tadejadi probléma sanak Dieva, nevis
cilvéka puse.®®* Masdienu teologi, pieméram, Ri¢ards Rors (Richard Rohr), N. T. Raits
(N. T. Wright), Herberts Ri¢ardsons un DZeimss Alisons (James Alison)>, savos darbos
uzsver nopietnas iebildes pret $adu redzéjumu, jo tas ne tikai par Dievu rada nepamatoti
negativu priekSstatu un krustu padara par bailu simbolu, bet ar cilvéku attur no visas
savas dzives transformacijas, jo kristologiska pieeja gréku piedo$ana tiek sakartota
“arpus” cilvéka, konkréta dzive sanem Zélastibas parklajumu, kas nepieprasa cilvéka
ikdienas dzives parmainas. Tadéjadi gréku piedoSanas noskirSana no Svéta Gara lava
protestantiem apgalvot, ka Dievs pienem pasauli tadu, kada ta ir Sobrid, ta vieta, lai
apgalvotu, ka Dievs Vélas, virza un pieprasa pozitivas izmainas pasaulé.>

Ka atSkirtos gréka problematikas risinajums, ja més to saistitu ar Svéto Garu, ka to
reformacija, pieméram, pieprasija anabaptisti un moravieSu bralu draudzes?® Ja gréka
jautadjumu risina Svétais Gars, tad tas nozimé, ka visa cilveka dzive tiek transforméta —
raksturs, uzvediba un pilsoniska dzive tiek pilnveidota, uzlabota, svétdarita. Ja gréku
risina Svétais Gars, tad tas vai ta! (jo vards “Gars” ebreju valoda ir sievieSu dzimtg)*
transformé pasu grécinieku. Ja greku piedoSana tiek saistita ar Svéto Garu ka svétuma
narativa nepiecieSamo izpildtjumu, tad gréks tiek atrisinats ar to, ka cilvéks tiek svétits
ar paSa Dieva klatbatni, ar Svéta Gara iemajoSanu cilvéka.®

53 1Kor 2:9-10, 1Kor 4:280.

54 RiCards Rors, Universalais Kristus, tulk. Ita Ankorina (Riga: Zvaigzne ABC, 2019), 149-150.
N. T. Wright, The Day the Revolution Began (San Francisco,CA: HarperOne, 2016) Kindle edition,
952-976.
Herbert W. Richardson, “The Spirit and Protestantism”, in God, Jesus, and Spirit, ed. Daniel
Callahan (New York: Herder and Herder, 1969), 280-285.
James Alison, Raising Abel, 45-47.
James Alison, “Sideways God: The giving of the Holy Spirit and our being floated by Creative
wisdom”, https://jamesalison.com/sideways-god-the-giving-of-the-spirit-and-our-being-floated-
by-creative-wisdom/ (skatits 29.04.2023.)

55 Herbert W. Richardson, op. cit., 280.

56 lbid., 282.

57 Herberts Makeibs, Kristigas baznicas macibas un mistérijas (Riga: Klints, 2016), 23.

58 Herbert W. Richardson, op. cit., 280.
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Svétais Gars sak jaunu dzivi un dara dzivu. Svétais Gars cilvekiem dod iespéjas par-
varét varmacibu un dzivot tadu dzivi, kas ir piepildita ar drosmi, taisnibu, mieru, prieku
un milestibu, ka to bagatigi redzam Jaunas Deribas tekstos.®

Si raksta uzstadijums ir, ka Svétais Gars masu konkréto dzivi savieno ar Dieva své-
tumu. Tas nenozimé, ka cilvéks pats kltst svéts, jo svetums ir Dieva identitates iezime,
tas ir Dievs pats, bet cilvéks ir saistits ar svéto viesi sava dzive. Tapéc analogiski, tapat
k& més uznemam jebkuru iemTtlotu viesi un sakartojam méaju un dzivi vina atnaksanai,
tapat arf analogiski més varam saprast, ka cilvéka dzive tiek sakartota Saja Svéta Gara
un cilvéka vieniba. So vienibu teologiski apzimé par hipostatisko savienibu, tas ir, katra
puse patur savas ipasSibas — cilvéks ir cilvéks, Svétais Gars ir Dieva Svétais Gars, nevis
cilvéka gars, bet cilveks un Svéetais Gars darbojas Saja ipaSaja hipostatiskaja savieniba,
kur viens majo otra, ka noradits Jana evangélija: “Es esmu Téva, un jds mani, un es
jls0s.°

Jaunas Deribas tekstos Svéta Gara iemajoSana paradas gan Jana evanggélija, gan
Pavila vestulés.®! Pavils Svéta Gara iemajoSanas batibu izsaka ar templa metaforu, proti,
ar Svéta Gara naksanu cilvékiem tiek dota iespéja paSiem bat par templi, kura majo
Dieva svétums. Varétu sacit, ka svétuma narativa templis piedzivo tris formas. Vispirms
Vecas Deribas konteksta Dieva sveétums majoja fiziska templa vissvétakaja vieta. Péc
tam ar Jézus nakSanu piepildijas laiks, kad templis bija konkréta persona Jézus, kura
iemajoja Dieva svetums. Visbeidzot, ar Svéta Gara davinajumu templis ir daudzi cilveki,
kuros iemajo Dieva svétums. Pavils treSo templa formu apraksta Sadi: “Més esam dziva
Dieva templis; ka saka Dievs: es iemdjosu vinos un dzivosu vinu vidd, es basu vinu Dievs,
un vini bds mana tauta.” (2Kor 6:16)

Si jauna savieniba starp cilvéku un Svéto Garu ir ari kristigas kopibas jeb sadrau-
dzibas (ekklesia) pastaveésanas iemesls. Ekklesia ir Dieva paSais instruments visu lietu
atjauno$ana, tapéc nozimiga Svéta Gara funkcija ir izveidot sarezgito un bagatigo
kopienu, kura uzplaukst ticiba, ceriba un milestiba un kura cilveki sava starpa ar tam
dalas.®? Nikajas ticibas apliecibas vardiem sakot, Svétais Gars ir autors “vienai, svétai,
apustuliskai ticigo ekklesia™?. Svétais Gars ir draudzes kopibas iemesls, jo Gars ne tikai
savieno cilvéku ar Kristu, bet ari savieno cilvékus sava starpa. Tapéc tiek lietoti vardu
savienojumi “svéto kopiba” vai “svéta Baznica”, jo ticigos sava starpa vieno vinos majo-
joSais Dieva svetums. Ticigo kopiena ekklesia ir dala no Dieva svétuma narativa.

59 Rm 8:5-6, Rom 14:17, Gal 5:22-26, 1Kor 12:4-11.

60 Jn 14:20.

61 Jn14:16-17,Rm 8:9-11, 1Kor 3:16, 1Kor 6:19, Ef 2:22.

62 Rm 8; 1Kor 13; Gal 5:5-6.
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Rezuméjot Sveta Gara funkcijas ir tiesi saistitas ar Téva un Dela svétuma narativa
skaidroSanu, gréku piedoS8anu, cilvéka dzives atjauno3anu, ticigo kopienas ekklesia
izveidoSanu (kura izdzivot Jézus macibu), pasaules sadzives un struktdru atjaunoSanu,
naves parvarésanu, ka ari cilvéka dzives saistiSanu ar Dieva mazigas dzives kontekstu.
No ta redzam, ka Svéta Gara nak3ana bija absoltti nepiecieSama, jo Gars ne tikai dara
saprotamu Dievu Tévu, kuram Jézus kalpoja; dara saprotamu Jézu; atbrivo no plaSi
pastavosa kristietibas saSaurindjuma — kristomonisma, kur kristietiba tiek veidota tikai
ap Jezu; savieno cilveku ar Jézu; dod iespéju cilvekam ienakt kristietibas narativa; dod
iespéju cilvékam “no iekSpuses” saprast un piedzivot Jézus macibas istumu; paskaidro
dzives jégu un dod iespéju cilvekam dzivot jégpilnu dzivi; dod iespéju cilvékam klat
svétam — dara pieejamu gréku piedoSanu; veido dzivi dodo8as un pasauli mainoSas
kopienas; dod konkrétus virzienus, kura kristietiba ir nozimiga sadzives un pasaules
atjaunoSana; pievieno cilveéku Dieva mazigajai dzivibai, bet Svéta Gara naksana primari
izpilda paSa Dieva nodomu radiSana, kas ir — visas lietas darit svétas.

Nobeigums Kristigais narativs Rietumu teologija parsvara tiek veidots

kristocentriski, pat kristomoniski, tas ir, viss stasts tiek vei-
dots ap gréku un Jézus pestijo3o krusta navi. Sada pieeja kristigo narativu nepamatoti
saSaurina un taja uzkritosi trakstoSais elements ir Svétais Gars.

Saja raksta tika piedavata cita pieeja, proti, kristigo stastu veidot ka Dieva svétuma
narativu, kas pilnvértigi ieklauj visus trisvienibas loceklus, ari Svéto Garu.

Ka redzéjam, Dieva svétums laika un telpa atklajas radiSanas septitaja diena, turpi-
nas lzraélas tautas vésturé un pieredzé ar Dievu, atklajas Jézus un Svéta Gara identitaté
un darbos. Tikai tad, kad Jézus ir davinajis Svéto Garu, vins ir pilnigi izpildijis savas
nakSanas iemeslu. Svétais Gars ievada cilvéku Dieva svétuma konteksta un narativa,
ITdz pilnigi piepildas Dieva nodoms pasaulei.

Tadejadi Dieva svetums ir ne tikai visa kristiga stasta vienojoSais elements, bet ir
art iznakums visai eksistencei — radiSana beidzas ar Dieva svetumu, un visa eksistence
beigsies ar Dieva svétumu.

SUMMARY Three interconnected theological entities:
Creation, Jesus, the Holy Spirit

The aim of this article is to o er a unifying element of the Christian narrative that con-
nects creation, Jesus and the Holy Spirit. The study reveals that the traditional ele-
ments of the Christian narrative are not interconnected, specifically ignoring the role
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and function of the Holy Spirit. Traditionally, the Christian narrative has been con-
structed with a focus on sin and salvation. This Christocentric approach has significant
limitations, namely, it does not provide a full and correct theological understanding
of the Trinity and it does not give a logical connection between the beginning and
the end of the Christian message, that is, between the creation, the coming of Christ
and the giving of the Holy Spirit.

Thisarticleo ersanew perspective, where the holiness of God is used as an adequate
unifying principle that connects creation, salvation and sanctification. The approach
proposed in this article not only overcomes the traditionally Christomonic orientation,
but also incorporates into the Christian narrative the history of the people of Israel,
including the temple and the Sabbath — centre of their religious life, the life of Jesus,
and the life of Jesus’ followers.

(©MOM

© 2023, Aira Licite, Latvijas Universitate
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LINARDS ROZENTALS

TILMANA HABERERA “PESTISANA 7.0”
KONCEPTS ROKGRUPAS “U2”
DZIESMA “GREISA” (GRACE) UN
KINOFILMA “VISVARENAIS BRUSS”
(BRUCE ALMIGHTY)?

Kad divtikstoSo gadu sakuma klausijos savas jaunibas iemilotas rokgrupas “U2”
jauno, nu jau desmito albumu ar nosaukumu “All That You Can’t Leave Behind” (Viss,
ko tu nevari atstat aiz sevis), manu uzmanibu piesaistija vienas dziesmas vardi. Ta bija
dziesma par kadu neparastu meiteni, varda Greisa. Vardos skanéja vieglums, atbrivoti-
bas sajlta, it ka cauri masu pelécigajai pasaulei dotos kada starojo$a gaisma. lemiléjos
Saja dziesma. Vélak to klausijos atkal un atkal, un ta man nav apnikusi vél tagad.

Tacu 81 dziesma nav tikai par meiteni, kurai tads vards.

Tilmanis Haberers ir teologs, dzimis Nirnberga, studéjis teologiju Noiendetelsaua,
Heidelberga un Minhené, 18 gadus bijis draudzes macitajs, tad darbojies patstavigi ka
garigais konsultants, tulkotajs, autors un redaktors, bet no 2006. I1dz 2021. gadam vadijis
krTZzu konsultaciju centru “Minhenes sala”, kur§ atrodas zem Minhenes centrala laukuma,
un taipatnibair, ka jebkurs ienacéjs var péc mirkla aprunaties ar psihologu vai teologu,
socialo pedagogu, gimenes un paru psihoterapeitu, macTtaju un kapelanu - bez kada
pieraksta, bez dienam ilgas gaidisanas. Haberers tulkojis Ri¢arda Rora (Richard Rohr),

1 Publikacija veidota pécdoktorantdras pétniecibas projekta “Panakumspéja sabiedribas ilgtspéji-
gai un integralai attistibai kustibas “Atdzim$ana un atjaunoSanas” gadijuma konteksta” (Projekta
liguma numurs: 1.1.1.2/VIAA/3/19/498).
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Sjuzenes Cirheres (Suzanne Zuercher), Kena Vilbera (Ken Wilber) un citu autoru grama-
tas? Kopa ar studiju laika draugiem Marionu Kistenmaheri (Marion Kuestenmacher)
un vinas viru Tiki Kistenmaheru (Werner Tikki Kuestenmacher) uzrakstijis gramatu par
apzinas attistibas telpam kristietibas un baznicas konteksta “Dievs 9.0” (Gott 9.0), ko
detalizétak izvérsis gramata par integralo teologiju “Par pasaules pievilcigumu”. ArT vél
citu gramatu autors, pieméram, 2017. gada izdevis roméanu “Sekss, Dievs un rokenrols”
(Sex & Gott & Rock). Haberers 2005. gada izdod gramatu, kuras nosaukuma “Kirchenfrust
und Gotteslust” vardu spéle Tsti latvieSu tulkojuma nav lidz galam nolasama - “VilSanas
baznica un kare péc Dieva”. Ka tada gariga autobiografija vins taja atklaj savu dzivi lidz
bridim, kad, bez kadiem aréejiem iemesliem aizgajis no macitaja darba tobrid viena no
aktivakajam un popularakajam Minhenes baznicam — Sv. Lakas draudzes, vina vardiem
sakot, no idealas draudzes?®, un ir gatavs sakt savu gariga konsultanta, dvéselkopéja
privatpraksi. Saja gramata, kura ieziméjas vina svarigakie teologiskie koncepti, atklajas
ari vina ambivalentais garigais cel$, krizes péc krizém un daudzas virsotnu pieredzes.
Izaudzis gimenes sistéma, kura daudzi ir vairakas paaudzés macitaji, pamatigi kristigi
socializets, Haberers meklé savu celu, tacu ar beigu beigas izvélas studét teologiju un
klast par vietéjas draudzes macitaju, kuram lielakoties viss, kas vinam jadara, bija jaie-
macas darot. Tomer vinu nepamet izjata, ka vins ir “svesa, nepareiza dzivé™. Haberers
izjat ne tikai savu personisko, bet arT baznicas krizi un art to, ka ta ir ticibas un ticibas
satura krize. BieZi vien vina rodas izjata, ka ar to Dieva télu, kas vinam batu japarstav,
vinam paSam nav neka kopiga. Harizmatiem vins par liberalu, liberalajiem par harisma-
tisku - ving meklé pieredzi, to, ko filosofs Hanss Joass (Hans Joas) nosauc par pastran-
scendenci - jautajot, vai cilvéks vispar ir spéjigs dzivot bez Sada veida pieredzém? Tas
ir pieredzes, kuram nav tieSas saistibas ar Dieva klatbatnes pieredzéSanu, tacu bez
§Tm pieredzém nav iesp&jams izprast nedz ticibu, nedz religiju. Tas ir pieredzes, kuras
cilveks sevi parspégj, tau nevis moraliska zina, bet gan izraujoties un parspéjot sava
paSa Es robezas, topot satverts no ta, kas atrodas taipus cilveka paSa Es, taipus cilvéka
pievérstibai sev. Sadu pieredzi, pieméram, piedzivo Knuta Hamsuna (Knut Hamsun)
“Misteriju” varonis Nagela kungs — savienotibu ar dabu.® Par Sadu pieredzi vésti ari
Haberers — pieredzi, kas parsniedz vinu ikdienas pieredzes ietvarus, ko var raksturot ka
“tik8anos ar Dievu”, k& epifaniju, kura laiks apstajas, viss klast kluss un rodas neparva-
rama sajita, ka viss ir ar visu savienots, Skiet, tu vari ieskatities realitaté ta, ka nekad

2 Tilmana Haberera dzives apraksts. https://www.tilmann-haberer.de/ (skatits 27.02.2023.)

3 Tilmann Haberer, Kirchenfrust und Gotteslust. Die Sehnsucht nach einer Glaubwuerdigen
Spiritualitaet (Koesel, Koesel-Verlag, 2005), 180.

4 Ibid., 11.

5 Hans Joas, Warum Kirche? Selbstotimierung oder Glaubensgemeinschaft (Freiburg, Basel, Wien,
Herder Verlag, 2022), 79-80.
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ieprieks, tas dzilumos, kuri atveras ka sipolam mizas. Varbat arf dziesma “Grace” ko no
Sadas pieredzes reiz ienesa mana dzivé.

Haberera, lidz ar citiem autoriem, apskatitais apzinas attistibas telpu modelis
apraksta cilvéces un individa attistibu. Sis telpas var saukt par pasorganizéjosiem
izaugsmes vilniem, psihosocialam atminas telpam, lielajiem narativiem, kultdras vértibu
kratuvém, kuros izpauzas atSkirigas eksistences prioritates. Apzinas telpu koncepta pro-
tagonists Vilbers telpas apzimé ka holistiskus izaugsmes musturus, kuri nav jauztver ka
objektivi fikséti stavokli, bet drizak ka vilni, kas parada cilvekam pieejamo, apgustamo
potencialu®. Haberers norada, ka religijas, kristietTbu un to konfesijas, baznicas apliko-
jot no apzinas attistibas telpu koncepta perspektivas, var novérot, ka tas ataino pro-
greséjosu attistibu: ir arhaiskas religijas, kuras notiek cilvéku vai dzivnieku upurésanas
un ar dazadu ritualu palidzibu, pieméram, tiek méginats izsaukt lietu, un ir religijas ar
detalizéti izstradatu zinatniski teologisku sistemam, ceremonijam, garigadm praksém —
k&, pieméram, budisms vai kristietiba. So attistibu var izvietot dazadas telpas uz laika
skalas. Vecakas religijas ir mazak kompleksas un ar mazak diferencétiem ritualiem un
pasaules redzéjumiem ka tas, kas cilveces vésturé paradas vélak. Patiesiba, vienlaikus
lidzas pastav un eksisté religiskas sistémas un macibas ar atskirigu kompleksitati — ne
tikai dazadas pasaules vietas, bet art masu vida, viena laiktelpa. Tas attiecas ne tikai uz
pasam religijam, bet arT uz tiem, kas tas praktizé. Ari cilvéka apzinu var izteikt ka tadu,
kas sastav no dazadam attistibas telpam — gan tas, kura konkreétais cilvéks atrodas
Sobrid, gan tadam, kuram vins ir izgajis cauri un kuras joprojam zinamos apstak|os aktu-
alizéjas un piesaka sevi un savas vajadzibas. Par apzinas attistibas telpam var domat ari
ka par koka gadskartam: vecakas atrodas tuvak centram, jaunakas mala. Talakattistiba
nozimé aptvert lielaku materialu, lielaku apjomu, tacu koka dzivibai visas gadskartas ir
eksistenciali svarigas. Ja koka serde sapatu, viss koks ietu boja. Ja tam nopléstu mizu,
tas arf aizietu boja. Koks aug, ieklaujot sevi un aptverot iepriek3€jas gadskartas. Tiesi
tapat mes, cilvéki, ieklaujam sevi iepriekSéjas pieredzes un apzinas slanus.’

Haberers pievérs savu uzmanibu integralajai apzinas telpai jeb — sekojot So telpu
klasifikacijai skaitlos® — 7.0 telpai. Vina skatijuma 81 apzinas telpa ieklauj sevi pirms-
moderno (no 1.0 lidz 4.0), moderno (5.0) un postmoderno (6.0) apzinu un parsniedz
to. Integrala apzinas telpa pretrunas tiek ne tikai paciestas, bet milétas, jo Saja telpa ir
izveidojusies izpratne, ka realitati daudzas tas jomas var aprakstit tikai paradoksali, jo

6 Marion Kuestenmacher, Integrales Christentum. Einuebung in einei neue spirituelle Intelligenz
(Guetersloh, Guetersloher Verlagshaus, 2018), 56.

7 Tilmann Haberer, Von der Anmut der Welt. Entwurf einer integralen Theologie (Guetersloh,
Guetersloher Verlagshaus, 2021), 21.

8 Mariona Kistenmahere, T. Haberers, Verners Tiki Kistenmahers, Dievs 9.0. Kada bis mdisu sabied-
ribas gariga izaugsme? tulk. L. Rozentals (Riga: Zvaigzne ABC, 2016), 11.-17. Ipp.
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katrs skatijums spéj aptvert tikai realitates vienu dalu. Integrala apzinas telpa vienu un
to padu realitati spéj aplukot no dazadu perspektivu viedokliem. No integralas apzinas
telpas perspektivas ir iespéjams pienemt ka vértigas un nepiecieSamas visas iepriek-
$éjas apzinas telpas un aptvert, ka cilvéki atrodas dazados savas attistibas posmos,
un tapéc viniem ir nepiecieS8amas ari dazadas socialas formas vai dazadas garigas un
religiskas izvéles. Integrala apzinas telpa klast iespéjams atzit un pienemt, ka tiesibas
bat ir katrai apzinas telpai un tas specifiskajam formam.®

Haberers jauta, ko integralaja apzinas telpa nozime gréka un pestianas jeédzieni.
Vins norada, ka visbiezak Sodienas cilvéks ar Siem jédzieniem sastopas veidos, ka tie
formuléjuSies pirmsmodernaja apzinas telpa. Interpretéjot pirmsmodernas apzinas
telpas nosacijumos tapusos Radisanas, gréka krisanas un PestiSanas narativus integ-
ralas apzinas telpas valoda, Haberers gréku izprot nevis ka moralisku deficitu, bet ka
saSkeltibu, “bat cilvekam nozimé dzivot saSkeltu dzivi”'°, dzivot gréka ir dzivot arpus
sakotnejas vienotibas ar visu, kas ir. Tau ka Sodienas cilvéks izjht nepiecieSamibu péc
PestiSanas no gréka jeb citiem vardiem — no saSkeltibas un atsveSinatibas no savas
batibas, eksistencialas bailoSanas? Kas ir tie masdienu celi, kuros Dievs darbojas,
liek pldst Evangélija véestij arpus tiem celiem, kas mums ierasti, uz kurieni ir erodéjusi
nepiecieSamiba péc PestiSanas? Kur cilvéki piedzivo, ka saskeltiba tiek parvaréta, kur
milestiba apvieno, kur tiek piedzivota beznosacijuma kopiba, kur cilvéki piedzivo gara
un dvéseles dziedinaSanu. Kur notiek ta, ka cilvéki vairs nebaidas pazaudét dzivi, kur
tumsa atkapjas, kur dzimst ticiba, ka mani mil, ka par manu par mani lielako esibu
Kads ir partpéjies.* Daudzi cilvéki vairak vai mazak apzinati jat dzives jégas krizi, So
melno caurumu dzives vida, So grati izsakamo sajutu, ka jabat tacu kaut kam vairak,
§1s neremdinamas ilgas péc kaut ka Vairak. Ir tacu jabat kaut kam vél neka Sis viss. Ir

9 Par integralo un citam apzinas attistibas telpam vairak: Ken Wilber, Integralais garigums. Jauna
realitates karte cilvéka apzinai, dzivei un religijai. Riga: Lietusdarzs, 2020; Tom Thresher, Reverent
Irreverence From Cradle to Christ Consciousness Integral Church for the 21 Century (Pacific Grove:
Integral Publishers, 2009); Marion Kuestenmacher, T. Haberer und W. T. Kuestenmacher. Gott
9.0.Wohin unsere Gesselschaft spirituell wachsen wird (Guetersloh: Guetersloher Verlaghaus,
2010); Paul R. Smith, Integral Christianity The Spirit’s Call to Evolve (St. Paul: Paragon House,
2011); Tilmann Haberer, Von der Anmut der Welt. Entwurf einer integralen Theologie; Marion
Kuestenmacher, Integrales Christentum. Einuebung in eine neue spirituelle Intelligenz (Guetersloh:
Guetresloher Verlagshaus, 2018); Ken Wilber, The Religion of Tomorrow. A Vision for the Future of
the Great Traditions — More Inclusive, More Comprehensive, More Complet (Boulder: Shambhala
Publications, 2018).

10 Tilmann Haberer, op. cit., 223.

11 Ulrich Engel, Abendlob im Rahmen des 7. Strategiekongresses, Bensberg, 7.12.2022: ,Auflésung".
https://www.strategiekongress.org/wp-content/uploads/2023/01/Predigt-Strategiekongress2022.
pdf (skatits 20.02.2023.)
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jabat kaut kam, kas ir lielaks neka viss. Un daudzi més esam skarti no §is izjatas, ka
esam Skirti — no sevis, no citiem, no lielakas par mums Jégas.

Habereram Dievs ir lielais Veselums, vienotiba pati par sevi, Trisvieniba vai, precizak
sakot, “Trisvienotiba”, tacu cilvéka eksistenci nosaka at3kirtiba. So at3kirtibu var par-
vareét tikai milestiba. Kad cilveks piedzivo milestibu, ving piedzivo paStranscendenci,
vienotibu. Milestiba ir spéks, kas tiecas uz ap-vienoSanos un grib saSkeltibu parspét,
bavet tiltus un vest kopa tos, kas 3kirti. “Milestiba ir kaisligas ilgas péc savieno3anas”,
Iidz ar to arT evoldcijas virsotne, globala civilizacija var tikt veidota tikai ar milestibas
energiju?.

Tapéc Haberers pievérsas Zelastibas jedzienam. Tads ir arT luteriskas baznicas viens
no galvenajiem vadmotiviem — més esam pestiti Zélastiba. Tikai ko més saprotam ar $o
vardu? Masu valoda tas nereti nolasams varas konteksta. Kads, kuram ir vara, tomer
ir art dasns un zéligs un ar plasu sirdi atlaiz paradus un grékus kadam, kas ir no vina
atkarigs. Kad policists par tevi apZélojas un naudas soda vieta par brauk3anas atruma
parkapsSanu izsaka tikai bridinajumu vai ari eksaminétajs tomér ieliek apmierinosu
atzimi, vai instittcija tomér pienem iesniegto projektu, ko esi iesniedzis divas minates
péec noteikta laika. Tev tiek piedots, tu tiec apZélots — ne tapéc, ka tev uz to batu tiesibas,
bet gan tapéc, ka otra puse vienkarsi pienéma tadu - tik pozitivu un iepriecinoSu —
Iemumu. Un prieks tieSam $ados gadijumos ir liels un atvieglojos$s. Tavs parads atlaists,
tev ir piedots.

TaCu Sads Dieva priekSstats vairs neiederas integralaja apzinas telpa — ka tads ietek-
migs viduslaiku firsts vai sistéma, kura vairs neko nevar iesniegt tapéc, ka laiks beidzies.
Bibelé ar Zelastibu ir domats kas pavisam cits. Gan ebreju, gan grieku tekstos més atro-
dam daudz un dazadas $1jédziena nozimes. Grieku valoda varda charis pirma nozime ir
piemiliba un miligums. Otra — pateiciba, bet tresa — labvéliba, draudzigums. ArT latinu
valoda par gratia partulkota charis nozimé pievilcibu miligums, draudzigumu, labvélibu.
Lidzigi arT ebreju Bibelé. Integralas apzinas telpa tiek atklats daudz visus ieklaujoSaks
un iepriek3éjos priekSstatus par sevi parspéjoss Dieva téls. Ving ir k& masu draugs un
draudzene. Piemiligs, labveligs, milo8s draugs vai milo3a, pievilciga draudzene, mums
pasu labako véloss.t?

“U2"” dziesma “Grace™* tomér nav par meiteni. Bet varbat tomér. Par draudzeni un
draugu, par “Grace”, par labvéltbu, draudzigumu, piemilibu.

Greisa / Vina uznemas vainu / Vina nosedz kaunu / Nonem traipu / Tas varétu bat
vinas vards. Greisa / Tas ir meitenes vards / Ta ir ari doma, kas / izmainija pasauli. Un

12 Tilmann Haberer, Kirchenfrust und Gotteslust. Die Sehnsucht nach einer Glaubwuerdigen
Spiritualitaet, 219.

13 Haberer, op. cit., 251-253.
14 “U2” “Grace”. https://genius.com/U2-grace-lyrics (skatits 20.02.2023.)
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kad vina iet pa ielu / Tu vari dzirdét / tas stigas / Z&lastiba atrod labestibu / Visa. Vina
celo ara / No karmas, karmas / Vina celo arpus / No karmas. Kad vina iet uz darbu /
Jus varat dzirdét vinas stigas / Zélastiba atrod skaistumu / it visa. Vina nes sevi pérli /
perfekta stavokli/ Kas reiz bija ievainots / Kas reiz bija saskélies / Kas saskrapéts / vairs
nedzel. Jo Zelastiba rada skaistumu / no neglitam lietam. Zélastiba atrod skaistumu /
it visa. Zélastiba atrod labestibu visa.s

Dziesma Zélastiba (“Grace”) tiek télota ka skaista sieviete, kas rada muaziku, lai
kurp vina dotos, sieviete, kas “celo arpus karmas”, nesot vienu pérli. Visa 8is sievietes
eksistence nav nekas vairak vai mazak ka viens, beznosacijuma “Ja” pasaulei, “Ja”, kas
dziedina un piedod bez liekas domasanas, “ja”, kas atce| katru paradu un apsedz kaunu.
Vinas eksistence ir iemiesota preto3anas célonu seku kopsakaribu likumam - tam, ka
tu sanem to, ko esi pelnijis. Tu nekad nesanem to, ko esi pelnijis no §is sievietes; tu
esi pelnijis tikai kluséSanu, bet ta vieta vina apstajas, lai runatu, un, kad vina ir tava
tuvuma, “tu dzirdi stigas”. Un ta $T sieviete atrod un rada skaistumu visur, kur vina
iet. Tacu Zélastibas personifikaciju atspogulo arT dziesmas ritms. Tas ir ka viegla gaita,
dejojoSa ieSana pari, ka perfekta pérle, to dzirdot sajatam, ka atrodamies cita pasaulé,
arpus visiem karmas likumiem.

Ka raksta Stivs Stokmans (Steve Stockman), prezbiterianu garidznieks, ““U2” solists
Bono (istaja varda Pols Deivids Hjasons (Paul David Hewson)) Sodienas pasaulé, kura
Austrumu religijas bieZi Skiet atraktivakas neka kristietiba, neuzkritosi iestajas par
kristietibu. Vina celo taipus karmas likumiem, vin$ dzied.”® “U2” panak to, ko reti kad
spéj masdienu teologiskas runas — modinat savos klausitajos tik grati noticamo ticibu
Zélastibai.

Manuprat, So dziesmu baznicas varétu dziedat ticibas apliecibas vieta.

Vai arf 2003. gada uznemta kinofilma “Visvarenais Brass”. Kad DZims Kerijs (Jim
Carrey), kas atveido televizijas Zurnalistu Brasu Nolenu (Bruce Nolan), uz neilgu laiku
ieglst Dieva visvarenibas spéjas — filma tas tiek izprastas pirmsmodernas apzinas telpas
konceptos ka realitates pardabiska ietekmésana — un atri piedzivo, ka viss sarezgas
vél vairak, beigas vinu pamet draudzene Greisa. Un tad pienak bridis, kad Brass péc
visam visvarenibas tronu spélém vairs nevélas bt ka Dievs. Saja izmisuma un izgasanas
bridi vinu notriec kravas auto un Bruss atkal nokldst kartéja saruna ar Dievu télojoso
Morganu Frimenu (Morgan Freeman), kurs viena bridi aicina Brsu sactt lgSanu. Otraja
reizé vinam izdodas — kad Frimena télotais Dievs vinam jauta: “Kas tevi uztrauc, Briss?”
lestajas klusums, un Brass saka: “Greisa”. — “Tu gribi vinu atpakal?” Frimens jauta. —
“Né,” Brass saka: “Né, es vélos, lai vina batu laimiga. Lai vina tiktu miléta, lai vina atrastu

15 Autora tulkojums.

16 Steve Stockman, Walk On. Die geistliche Reise von U2 (D-Luedenscheid: Asaph Verlag, 2002),
197-198.
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kadu, kas vinu mil, ka es vinu milu, kas uz vinu skatas ta, ka es skatos uz vinu un ka Tu
skaties.” Brass vélas nevis atpakal pie savas draudzenes, kuru ar saviem visvarenibas
efektiem aizbiedéjis, bet vins vél vinai “Grace”, zélastibu. Vins vélas pats tikt “Grace”
miléts un pienemts, kads ir, nevis savu pardabisko spéju dél.

To arf nozimé Zélastiba — bat vienkarsi milétiem, attiecibas, kuras cilvéks tiek nedz
celts augstak par sevi, nedz ari nospiests zemaks par sevi. Kur viss notiek acu aug-
stuma — ka Kerija un Frimena saruna. Dievs ka draudzene, uz kuru nav jaatstaj iespaids,
lai vina tevi milétu. Sada zelastiba neatnem individam cie$anu, bailu, slimibu un neveiks-
mju pieredzi. Dieva miligais draudzigums nenozimé, ka viss gratais un baigais izzudTs,
to nevar izdarit masu draugi, un draudzenes to nevar. Lai ka vini mas milétu, tas nav
iespéjams. Bet masu draudzenes un draugi ir mdsu pusé, vini mas nepamet, uzklausa,
atbalsta, palidz, iedroSina, ir mdsu pusé, uznemas mdsu nastas, ir kopa ar mums.

Bono raksta: “Visums darbojas péc karmas principa, més visi to zinam. Katra dar-
biba izraisa pretreakciju. Taja izpauZas zinama izpirkSana: aci pret aci, zobu pret zobu.
Tad ienak Zelastiba un apvers to otradi. Man tas patik. Es nerundju par to, ka cilvéki
sava riciba ir Zélastibas pilni, bet Zelastiba vienkarsi aizklaj plaisas. Pat ja jds neesat
religiozi, es domaju, ka jas pienemtu, ka visam kladam, ko meés pielaujam, ir sekas. Un
Z€lastiba ienak, lai teiktu: “Es uznemsos vainu, Es nesiSu tavu krustu”. Ta ir spéciga
ideja. Zélastiba partrauc karmu.”"

Cehu teologs Tomass Haliks (Tomas Halik) raksta, ka milestiba un gataviba kalpot
“vismazakajiem” ir tas, kas spétu veidot masu globali savienotaja pasaulé jaunu cilvéku
savstarpéjas tuvibas un kopa sadzivoSanas kulttiru.’® Ta, pieméram, ne tik daudz kars,
bet gan milestiba pret Ukrainu maina visu pasauli.

“Grace” mainis pasauli.

Sodien &1 dziesma skan vél aktualak neka pirms 23 gadiem.

SUMMARY Tilmann Haberer’s concept of “Salvation 7.0”
in the song “Grace” by rock band “U2”
and the film “Bruce Almighty”

The article examines how the theologian Tilmann Haberer updates pre-modern theolog-
ical formulations of sin and salvation for modern and post-modern perceptions of reality
through the concept of the developmental space of consciousness, which makes these

17 https://www.songfacts.com/facts/u2/grace (skatits 23.02.2023.)

18 Tomas Halik. Der Nachmittag des Christentums. Eine Zeitansage (Freiburg, Basel, Wien, Herder
Verlag, 2022), 158.
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concepts viable again. The narratives of Creation, Fall and Salvation are reinterpreted;
the concept of “Salvation 7.0”, as well as the concept and image of God that is appropri-
ate to the perception of the reality of modern man are created. The song by the band
“U2” “Grace” (2000) and the film “Bruce Almighty” (2003) are among the most striking
examples of the transformation of the image of God in audiovisual art at the beginning
of the 21t century as outlined by T. Haberer.

(©MOM

© 2023, Linards Rozentals, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecindjuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0). (https://creativecommons.org/licenses/by-nc/4.0/)

76 CELS/THE WAY 2023/74



https://doi.org/10.22364/cl.74.06

Mg. art.

ARTA SKUJA

DECIPHERING A METAPHOR: JEREMIAH 31:22
AND VARIOUS INTERPRETATIONS

Introduction “The woman will encompass the man” Jer.31:22

“All meanings, we know, depend on the key
to interpretation.” George Eliot

In the tapestry of biblical exegesis, the metaphor of Jeremiah 31:22, “The woman
will encompass the man”, stands as a perplexing enigma. Jeremiah’s words ring out
in a patriarchal landscape of male prophets, male language, male culture, all mean-
ings encompassed within a gendered “he” God. Women, on the other hand, are far in
the background, mostly silent, except for the Daughter of Zion and Rachel. The over-
arching feminine image le to readers is that of a woman who is an unfaithful partner,
an insatiable prostitute, or depicted in the vulnerability of childbirth.

Thisessay embarks on ascholarly exploration with the aim of discerning nuanced read-
ings of Jeremiah 31:22, converging with contemporary propositions in biblical scholar-
ship that reposition the woman as an active participant and partner within this metaphor.

Historically, this verse has puzzled scholars and frequently it is dismissed as “unclear”
or “enigmatic.” However, the resurgence of feminist and gender theology, post-colonial,
and trauma informed approaches, has unveiled new diverse interpretations.

Intriguingly, we discover a linguistic nuance, in the Latvian translation of the Bible
(2012), where the verb “encompass™ subtly implies a nuanced, perhaps even submissive

1 23fon(transliteration sabab). Strong’s Concordance suggests various translations to the verb, e.g.,
encompass, to turn, to turn around, to change, to turn into, to surround, https://biblehub.com/
hebrew/5437.htm (last viewed 13.10.2023)
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role for women - she serves, waits or flows around the man. This linguistic revelation
not only underscores the challenges in cultivating local feminist interpretations but
also highlights the broader cultural shi s and societal perceptions encapsulated within
biblical translations.

This essay is structured into two main chapters, each replete with subchapters.
The initial phase delves into the intricate task of unravelling the identities of the woman
and the man within this metaphor. These identities traverse a spectrum from generic
archetypes to symbolic representations of cities, traditions, and biblical figures.
Furthermore, this essay contemplates the potential queering and gender reversals
within Jeremiah’s narrative, an aspect that has been notably absent from conventional
interpretations.

The second chapter navigates the terrain of “encompassing” and the concept of
“a new thing on the earth”. Diverse translations and interpretations surround the act
of encompassing, from joyous dance to sombre burial rituals. Meanwhile, the enigmatic
promise of “a new thing on the earth” beckons us to explore the boundaries of linguistic
transference and theological implications. As this essay unfolds, it invites readers to
contemplate the rich tapestry of resilience, hope, and renewal woven into Jeremiah’s
metaphor.

Ultimately, this academic endeavour invites us to revisit ancient texts with fresh
perspectives, transcending temporal and cultural confines. Jeremiah 31:22 emerges as
a conduit for contemporary dialogue, prompting us to scrutinize questions of identity,
agency, and the evolving narrative of gender equality within the pages of sacred scrip-
ture. The case of this metaphor may well serve as a reminder that within the Hebrew
Bible lies an enduring wellspring of thought-provoking inquiry and among other things it
holds the potential to further dialogical understandings, for the meaning and revelation
is not only to be sought behind the text in the past.

Who are they? Identification of the “woman”

The quest to identify and interpret the figures of the woman
and the man within this metaphor has yielded a rich tapestry of scholarly perspectives.
The ensuing discourse showcases an array of suggestions and viewpoints articulated
by various scholars.

The most obvious identification made with the character in the metaphor is that
this is a generic woman, whose dominance, leadership, strength, and assertiveness is
unquestionable in v.22.

She can be a woman from a parable, riddle or a song who embraces, encircles,
seduces a man. There is scant evidence that connects her to a specific historical text
or tradition, nevertheless, some scholars, in their attempt to decode this verse, suggest

78 CELS/THE WAY 2023/74



that the metaphor might be a fragment of a poetic composition, or a quotation from
a once popular proverb?,

An alternative interpretation situates the woman as a symbol of a city, an embodi-
ment of urban space and its population. This concept of a woman as a city extends
beyond the confines of the Jewish Bible, resonating within the broader landscape of
Near Eastern cultures. Notably, as Christl Meier’s® research shows, she is indelibly linked
with Jerusalem, though similar associations can be found in West-Semitic, Sumerian,
Neo-Assyrian iconography, and even Greek culture. The subjugation or conquest of
acity, o eninvolving forced displacement and exile, consequently casts the woman in
the role of a humiliated entity. This physical dimension inevitably entails the harrowing
spectre of torture and sexual violence inflicted upon women during times of warfare.

This woman is also Rachel - the multifaceted persona grieves, weeps, is shattered,
and refuses to be comforted (v.15). Her inconsolable sorrow is counterbalanced by
the subsequent solace o ered by Yahweh, who declares that “there is hope for your
future” (v.17). She is the mother who will embrace all the scattered children of Israel.*

She is the woman in labour (30:6), ensconced in the throes of pain and gripped by
the fear of death. However, she also emerges as the bearer of hope, bestowing the gi  of
new life. Amy Kalmanofsky, in a feminist reading, interprets the metaphor “as a stylistic
device of prophetic horror rhetoric that shocks a predominantly male readership and
to shame by means of an opposite-sex identification”.® In this feminist interpretation,
the critique pivots away from a one-sided focus on vulnerability and powerlessness,
instead shedding light on the hope and vitality that spring forth from her toil.

The woman can also be envisaged as a dancer, a participant in liturgical rituals,
weddings, and even in funerals®’, where her movements bear symbolic and cultural
significance.

2 Bob Becking, “Between Fear and Freedom: Essays on the Interpretation of Jeremiah 30-31", in
Biblical Studies, vol. 51, ed. J. C. de Moor (Boston, MA: Brill, 2004), 13-14.

3 Christl M. Maier, “Das Weibliche umschliet den starken Mann (Jer 31,22) Gesch-
lechterkonstruktionen im Jeremiabuch im Licht feministischer Hermeneutik”, Evangelische
Theologie 80.2 (2020): 85-99.

4 Kathleen M. O’Connor, Jeremiah: Pain and Promise (Minneapolis, MN: Fortress Press, 2012),
107-110.

5 Amy Kalmanofsky, “Israel’s Baby: The Horror of Childbirth in the Biblical Prophets”, in Biblical
Interpretation 16 (2008): 60-82.

6 Ekaterina E. Kozlova, “Grave Marking and Wailing: Ritual Responses to the Babylonian Crisis in
Jeremiah’s Poetry (Jer 31, 21)”, in Scandinavian Journal of the Old Testament, 31.1 (2017): 92-117.

7 Julia Schwartzmann, “From Mystical Visions to Gender Equality Aspirations: a Hermeneutical
Journey of Two Biblical Verses”, in Journal of Jewish Studies 66.1 (2015): 138-156.
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She is the woman in Babylonian exile. Barbara Bozak draws attention to the trans-
formative influence of the surrounding cultures, where women enjoyed a di erent
standing within society, marked by increased freedom and legal autonomy. From her
perspective, women mentioned in Jeremiah serve as symbols of inclusivity® and are
responsible for the anticipated return from the exile (31:21-22, 31:8). Archetypally, she
represents both security and stability while simultaneously embodying the transforma-
tive element that engenders new life and birth.°® Within the broader context of Jeremiah
30-31, the woman emerges as an active, non-passive agent, drawing attention by show-
casing elements of independence and responsibility.

Lastly, the woman in the metaphor traverses the realms of virgin, prostitute, and
wife — the figures who seek both rupture and recommitment within their marital cove-
nant with Yahweh. Her multifaceted persona can be interpreted as a metaphor for peace
or as a symbol of Israel — a woman initiating a renewed relationship with Yahweh.

This subsection provides a comprehensive exploration of varied perspectives con-
cerning the identity of the metaphorical woman. The analysis is conducted through
the prisms of vulnerability, strength, and transformative agency, with due consideration
given to insights from contemporary scholarly discourse.

Identification of the “man”

The identification of the man within this metaphor lends itself to several nuanced
interpretations:

Firstly, the man may be perceived as a generic male figure who heeds the woman’s
call for equality, yielding to her leadership both in sexual and political spheres. This
portrayal embodies a departure from conventional gender dynamics, underscoring
themes of partnership and surrender.

Alternatively, the man assumes the guise of a strong warrior — a stalwart protec-
tor, a paragon of masculine strength and dominance, and a quintessential patriarch.
This characterization underscores traditional gender roles, wherein the man embodies
qualities of might and authority.

Furthermore, the man can be construed as a humiliated warrior, analogous to
awoman in labour who grapples with an inability to bring forth life. In verse 30:6, this
depiction evokes imagery of anguish and su ering.!* Various interpretations of this iden-
tification emerge: one perspective casts the “man” as an object of ridicule, subjected to

8 Barbara A. Bozak, Life Anew: A Literary-Theological Study of Jer. 30-31 (Rome: Pontificia Universitas
Gregoriana, 1991), 169.

9 lbid., 172.
10 Ibid., 103.
11 According to Anderson, the first to link these two verses is William Holladay in 1966.
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laughter and exposure in his vulnerability. In such an interpretation, verse 31:22 assumes
anironic tone. Paul Kruger suggests an alternative view, positing that this imagery may
have functioned as a curse, as evident in texts from other Near Eastern cultures.’? An
additional explanation reframes this symbolism, contending that the image of the war-
rior in a moment of weakness serves as a symbolic representation of the exiled state,
symbolizing a state of turmoil and anguish. In this context, verse 31:22 could be under-
stood as a triumph over weakness, emphasizing the woman’s strength and initiative.*®
Bernhard Anderson challenges the notion that the connection between these two verses
bears an exclusively sexual character. Instead, he suggests that the woman envelops
the humiliated warrior, with the ensuing “newness” residing in Yahweh's designation
of the woman as the initiator of the sexual act, granting her leadership in this regard,
thereby redeeming the man and preserving his masculinity.

The man can be interpreted as a metonym for Israel*, embodying the collective
identity of the nation.

The man is Ephraim - Israel in exile; repentant, ashamed, pleading to be taken back
as Yahweh’s dear son (v.18-20).

The man is Yahweh who welcomes the woman Israel back into marriage, by the crea-
tion and call to enter a new covenant. It is Yahweh who is both male and female; Phyllis
Trible points out that the verb, that in NRSV is translated as deeply moved can be linked
to the inner parts — the womb of awoman?® and in other biblical texts exposing the ten-
der, motherly nature of Yahweh.

Interpretations of the metaphorical man unfold with complexity, 0 ering depictions
that include a generic male figure challenging traditional gender dynamics, a formidable
warrior, a humiliated man likened to a woman in labour, an exile, an image of the col-
lective nation of Israel and a representation of Yahweh himself.

Queering and gender reversal

The phenomena of gender reversal in Jeremiah are a prominent and unusual theme in
the corpus of the Hebrew Bible — a facet that has attracted the scrutiny of contemporary
scholars, including Christl Meier, Kathleen O'Connor, and Stuart Macwilliam.

12 Paul A. Kruger, “A Woman will Encompass a Man: On Gender Reversal in Jer 31,21b” in Biblica,
89.3 (2008): 385.

13 Bernhard W. Anderson, “The Lord Has Created Something New: A Stylistic Study of Jer 31:15-22",
in The Catholic Biblical Quarterly 40.4 (Oct. 1978): 463-478.

14 Stuart MacWilliam, “Queering Jeremiah in Biblical Interpretation”, in A Journal of Contemporary
Approaches 10.4 (2002): 391.

15 Phyllis Trible, God and the Rhetoric of Sexuality (Minneapolis, MN: Fortress Press, 1978), 45.
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Their findings suggest that such queering appears in several chapters, for instance
MacWilliam?® finds that in the marriage metaphor in Jeremiah 2-3 (2:33, 3:13 and 3:19),
and not least in Jeremiah 31 (v.16), although without the explicitly sexual component
defining the relationship between the woman and the man. MacWilliam concludes:
“when we look at Jer chapter 2-3, we find that the main person addressed or talked
about is at times masculine, at other times feminine, and in addition, sometimes sin-
gular and at other times plural. It is not always clear whether these variations indicate
di erent people or not”.'” In his view, the metaphor works in two ways: by blurring
the distinction between the tenor/vehicle; target/source — male and female with their
assigned characteristics; and it requires the male reader to read from the woman’s
position (faithful husband/faithless wife).:®

The phenomena of alternating address in this poem (v.15-22) is also noted by Bozak,
where the feminine/masculine address changes to a regular pattern®® and is not found
anywhere else in the Hebrew Bible. In Trible’s reading, the gender reversal involves two
distinct characters: Ephraim the son has become Israel the daughter,?® and that goes
paralleled to the weeping and consoled Rachel and Yahweh who is displeased but feels
tenderness for his dear son.

This intricate web of gender fluidity invites a broader contemplation, one extending
beyond the text itself. It engenders inquiries into the persona of Jeremiah, the author,
amale figure whose identity does not seamlessly align with the conventional imagery of
the warrior — a representation that conforms to established gender norms in the patriar-
chal milieu of his era. Jeremiah’s status as an unmarried, childless individual, whose prow-
ess lies not in martial might but in the eloquence of his words, evokes further questions.
While these inquiries fall beyond the purview of this paper, scholars such as MacWilliam
and Suzanna Asikainen? have embarked on explorations of this intriguing facet, o ering
nuanced perspectives on the queering tendencies inherent in Jeremiah’s prophetic corpus.

This subchapter delves into the recurring theme of gender reversal in the prophetic
writings of Jeremiah. It scrutinizes the alternating address between male and female in
Jeremiah’s text, considering the potential of this phenomenon to challenge established
gender norms. This examination prompts scholars to reflect on Jeremiah’s unconven-
tional identity and its implications within his prophetic discourse.

16 Stuart MacWilliam, “Queering Jeremiah in Biblical Interpretation”, 384-404.

17 Ibid., 390.

18 Ibid., 400.

19 Barbara A. Bozak, Life Anew: A Literary-Theological Study of Jer. 30-31, 135.

20 Phyllis Trible, God and the Rhetoric of Sexuality, 47.

21 Suzanna Asikainen, “The Masculinity of Jeremiah”, in Biblical Interpretation 28 (2020): 34-55.
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The “encompassing”  Resilience and Hope

and “the new life” Jeremiah 31:22 finds itself embedded within a broader

textual landscape — a poetic tapestry that resonates with
themes of resilience and hope. To discern its true contextual home, it is vital to examine
its placement within the larger narrative of Jeremiah. In this quest for contextual clarity,
scholars like Barbara Bozak, Phyllis Trible, and Carolyn Sharp have provided valuable
insights.

Bozak positions Jeremiah 31:22 withing a poem in the text group Jeremiah 31:15-22
and views these verses as one of seven motifs or patterns punctuating the poems found
in chapters 30-3122,

Phyllis Trible, in her interpretation of Jeremiah 31:15-22, presents it as a multifaceted
“drama of voices”?® that progressively leads towards a visionary conception of newness.
Carolyn Sharp sees in Jeremiah 30-3 family (man, woman, child) related metaphors,
and public expressions of grief, joy, hope in the structure of series of Resilience poems.?

Kathleen O’Connor’s® trauma-informed reading o ers a perspective that under-
scores the power of the language and imagery employed in Jeremiah 30-31. She empha-
sizes the strategic compositional placement of words of hope and solace at the heart
of the book. In doing so, O’Connor highlights the significance of hope as an essential
element in envisioning a path from trauma to a brighter future. Jeremiah 31:22, as part
of this larger narrative, becomes a pivotal expression of this hope - a beacon of resil-
ience in a time of adversity. These chapters are seen as a coping mechanism, a sort of
asurvival strategy of the exiles — the reimagining of the rebuilding and the restoration of
the city with healed and hopeful people returning home, and the reversal of the weak /
strong; dominant / submissive stances.

This subchapter examines Jeremiah 31:22 within the broader context of the theme
of resilience and hope found in the middle of the book of Jeremiah. The verse is inter-
preted as a key expression of perseverance amidst adversity, envisioning a transforma-
tive process for the exiles.

22 Barbara A. Bozak, op. cit., 135. Seven motifs highlighted by Bozak: Feminine image; voice and
listening; su ering and punishment; turn and return; city or settlement; mountain and Zion;
covenant.

23 Phyllis Trible, op. cit., 40.

24 Carolyn J. Sharp, Jeremiah 26-52: International Exegetical Commentary on the Old Testament
(Stuttgart: Kohlhammer, 2021), 161. Sharp explains Jer 31: 15-26 as the fi h Resilience poem.

25 Kathleen M. O’Connor, Jeremiah: Pain and Promise, 103-113.
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“A woman encompasses a man”

Various translations exist for this verb “encompassing”, suggesting varied meanings.
Anderson points out to a number of translations that take up a hermeneutical stand,
where the last line in interpreted as: the woman protecting, wooing the man; as awoman
who sets out to find her husband again; as a woman who must encompass the man
with devotion; as a woman turned into a man?.

Julia Schwartzmann notes that a traditional reading of this metaphor takes it outside
of its apparent messianic context; she suggests thatis it is treated as a literal expression,
it translates as a dance with a circular movement and this dance motif is reminiscent
of the biblical account of the prophet Miriam leading women in a dance, understood as
whirling around men (Exodus 15:20). The semantic range of the verb “encompassing”
adds complexity to this interpretation, as it can connote surrounding, spinning, turning
into, or turning someone into, among other meanings.?

Another dance interpretation, contrasting the joyful marriage and new covenant
dance, is proposed by Ekaterina Kozlova®. She interprets this scene as a ritual — a cir-
cumambulatory burial dance. She sees Rachel and the mourning, loss, destruction in
the background of Jeremiah’s writing; seeing the road signs and guideposts as markers
to commemorate Judah’s unburied (Jeremiah 7:33, 8:1-3, and others), for a proper com-
memoration of the deceased is required for the beginning of the newness, the return
to the land of the forefathers. However, it must be noted that although Carolyn Sharp?
acknowledges Kozlova’s perspective, she expresses scepticism regarding how such con-
clusions are reached.

The semantic complexity of the verb “encompassing” is examined, introducing
avariety of translations. Diverse interpretations in light of other scriptural texts are put
forth, primarily centred on the woman and the associated action, thereby expanding
the broader contexts encapsulated within this metaphor.

“A new thing on the earth”

The phrase “A new thing on the earth” in Jeremiah 31:22 has been a subject of scholarly
inquiry, with some scholars exercising caution in their attempts to fully translate its
meaning. It is widely acknowledged that this phrase is intricately linked to the themes

26 In Anderson’s The Lord Has Created Something New: A Stylistic Study of Jer 31:15-22, 466. respec-
tively: RSV, American Translation, JB, NAB, NER.

27 Julia Schwartzmann, “From Mystical Visions to Gender Equality Aspirations: A Hermeneutical
Journey of Two Biblical Verses”, 149-150.

28 Ekaterina E. Kozlova, “Grave Marking and Wailing: Ritual Responses to the Babylonian Crisis in
Jeremiah’s Poetry”, 92-117.

29 Carolyn J. Sharp, Jeremiah 26-52: International Exegetical Commentary on the Old Testament.
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of returning to Yahweh and to the land, and it inherently carries a forward-looking ori-
entation within the text.

Bernhard Anderson’s interpretation posits that this “new thing” emerges subsequent
to the address to Israel, where she is referred to as Virgin and Daughter, signifying that
Yahweh has already initiated this transformative process. Israel is thus beckoned to
follow suit. This interpretation encompasses both a physical return to the homeland -
a geographical movement — and a more metaphorical and spiritual return, signifying
a rekindling of the relationship with Yahweh.*®

In a similar vein, Barbara Bozak o ers an interpretation in which “the return” can
be understood in two distinct ways: as a return from physical exile to the homeland
or as a return to Yahweh from a state of spiritual separation.! Bozak tends to favour
the metaphorical interpretation, characterizing it as a phenomenon of miraculous and
messianic significance. She draws a parallel between Jeremiah 31:22 and Isaiah 43:19,
where Yahweh is depicted as e ecting the impossible, the novel, and the unexpected —
mirroring the sense of newness found in the enigmatic phrase “a woman will encompass
the man™?2,

The inquiry into the phrase “a new thing on the earth” reveals caution in translation
and points to its intricate connection to themes of spiritual and physical returning to
Yahweh and the land.

Creation

The proposition set forth by Julia Schwartzmann® introduces an intriguing dialogue
between Jeremiah 31:22 and Genesis 1:16, illuminating a perspective that has been
relatively absent in exegetical tradition — the examination of these verses in the context
of social realities, particularly women'’s roles in societal systems. Schwartzmann con-
tends that the comparative terms “greater” and “lesser” are not inherent in the original
text, advocating for a literal translation that reads, “And God maketh the two great
luminaries, the great luminary for the rule of the day, and the small luminary — and
the stars - for the rule of the night.” This translation implies a departure from the tra-
ditional portrayal of women in subordinate, secondary roles within various domains of
life. Drawing parallels between Genesis 1:16 and Jeremiah 31:22, both of which challenge

30 Bernhard W. Anderson, “The Lord Has Created Something New: A Stylistic Study of Jer 31:15-22",
463-478.

31 Barbara A. Bozak, op. cit., 101.

32 lbid., 103.

33 Julia Schwartzmann, op. cit., 138-156.
34 lbid.
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the place and role of women, suggests that Jeremiah calls for a return to Yahwe’s origi-
nally intended order, imbued with futuristic and eschatological dimensions.

In alignment with this perspective, Barbara Bozak identifies connections to
the Genesis creation story, indicating a transformative process akin to a new beginning
or a reimagined created order. Bozak astutely discerns another connection, contrast-
ing it with the role reversal mentioned in Jeremiah 30:5-6. Unlike the latter, where
role reversal carries connotations of humiliation or curse, Jeremiah 31:22 is framed as
a blessing,® signifying a reversal of the curse described in Genesis 3:16. This reversal
points toward a state of Yahweh'’s intended relational equality between women and
men. Although the woman initiates this paradigm shi , itis Yahweh who fundamentally
reconfigures the existing order. Nevertheless, the woman is the first to respond to this
transformative invitation.

Kathleen O’Connor’s reading of the hopeful chapters within Jeremiah 30-31 centres
around the evocative imagery of a broken but prospectively restored family encom-
passing both humans and Yahweh. Within this metaphorical framework, Mother Rachel
is symbolically aligned with God’s wife and Israel as the people, while Child Ephraim
represents the new generation of hope, embodying the progeny of both God and Rachel
(Israel), a symbol to the nation come back to life and to life together on Zion. While
the woman’s voice may remain unspoken, the text suggests that Yahweh responds by
proclaiming the inception of a novel creation. O’Connor posits that Jeremiah’s fam-
ily metaphor encapsulates Rachel embracing her returning child. Furthermore, there
exists room for multiple interpretations; when subsequent verses are considered,
the woman may embody Jerusalem, welcoming all her returning children — representing
the entirety of Israel.*® The subsequent verse’s fertility imagery may allude to a union
between the woman and the man, manifesting in a sexual act and producing o spring —
a notion consonant with Yahweh'’s promise of impending newness. Thus, O’Connor sug-
gests that Yahweh'’s proclamation of forthcoming novelty aims to overturn the extant
order, paving the way for a renewed relationship and reunification among the people
through a new covenant.®’

Bob Becking® situates this verse as the epicentre of a more extensive message
of solace and hope found within Jeremiah 30-31, which heralds the potential return
from exile. The nation’s renewal commences with the woman’s readiness to unite with
the man, thereby infusing her body with the seed of rejuvenation for the nation chosen

35 Barbara A. Bozak, op. cit., 104.
36 Kathleen M. O’Connor, op. cit., 109.
37 lbid., 111.

38 Bob Becking, “Between Fear and Freedom: Essays on the Interpretation of Jeremiah 30-31",
13-14.
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by Yahweh to be in a profound relationship with. A novel perspective emerges as Becking
suggests considering the encompassing embrace as a tangible event awaiting the return
of exiles. In support of this perspective, he references a discovery by Adrie van der Wal,**
in which Neo-Assyrian art depicts a deportation scene with men and women separated.
Under this interpretation, the encompassing signifies the long-awaited reunion of these
separated parties upon their return home.

This subchapter explores connections between Jeremiah 31:22 and the Creation
narrative, further questioning and reimagining the created order. The discussion cen-
tres on social realities, challenging traditional gender roles, and envisioning a return to
Yahweh's intended order, with implications for a renewed relationship and reunification.

Covenant

Several scholars have interpreted the metaphor “a woman will encompass the man”
within the context of inaugurating a new covenant between Yahweh and His people.
Notably, Amanda Morrow and John Quant’s*° research underscores the close relation-
ship between the Book of Jeremiah and the Book of Deuteronomy. Specifically, they
point to the literary allusion in Jeremiah 29-33 to Deuteronomy 30:3, where themes of
restoration and the new covenant are prevalent. Acomparative analysis reveals striking
similarities, including the notions of a new covenant, repentance, restoration, the gath-
ering of dispersed individuals, and circumcision of the heart.*

Marvin Sweeney, in his examination of Jeremiah 30-31/37-38, identifies these chapters
as containing oracles concerning restoration and the establishment of a new covenant
between Yahweh and the people of Judah and Israel.*? The theme of Israel’s repentance,
particularly evident in Jeremiah 31:16-22, serves as a precursor to the announcement
of the new covenant in Jeremiah 31:23-34. Furthermore, the chapter rea irms Yahweh'’s
eternal promise to Israel, cementing the covenantal dimension of the metaphor.

Leslie Allen o ers aninsightful perspective on the metaphor, contextualizing it within
Yahweh'’s covenantal relationship with His people. The Covenant-centred image of hope
with Yahweh and his people, is linked to a marriage proposal, only here the woman is
making the customary “move”. This theme harmoniously weaves together the chapters

39 Ibid., Becking in page 223, refers to Van der Wal’s article Rachel’s troost.

40 Amanda R. Morrow and John F. Quant, “Yet Another New Covenant: Jeremiah’s Use of
Deuteronomy and n»aw/maw 2w in the Book of Consolation in The Book of Jeremiah”, in
The Book of Jeremiah Composition, Reception and Interpretation, eds. Jack R. Lundbom, Craig
A. Evans, Bradford A. Anderson (Boston: Brill, 2018), 170-190.

41 Ibid., 171.

42 Marvin A. Sweeney, “Hope and Resilience in the Book of Jeremiah”, in The Oxford Handbook of
Jeremiah, eds. Louis Stulman and Edward Silver (NY: Oxford University Press, 2021), 424.
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of hope in Jeremiah. Allen draws inspiration from the medieval Jewish expositor Rashi,
who interpreted the verb in the metaphor as “going a er a man with the intent of
marrying him”. From this vantage point, Allen suggests that the encompassing gesture
symbolizes a metaphor of marriage for the covenant.*®

Allen discerns covenantal language in Jeremiah 3:19-20, where the father-daughter
relationship transforms into a partnered image between a man and a woman. Here,
the woman embodies Israel and its desire to engage in a covenantal partnership with
Yahweh. This interpretation draws a parallel between the metaphorical daughter and
the eldest son, as seen in Jeremiah 31:9 and 31:20, both emblematic of a covenantal
relationship.**

The metaphor is interpreted within the context of a new covenant between Yahweh
and His people, drawing parallels between Jeremiah and Deuteronomy, emphasizing
themes of restoration, repentance, and the establishment of a profound covenantal
relationship.

Utopia

Paul Kruger* ¢ introduces a notable perspective in his scholarly exploration by empha-
sizing the o en-overlooked cross-cultural contexts found in literature, iconography,
and religion within the Near East. Kruger contends that while this widespread con-
cept permeates numerous cultures, the notion of an “upside-down world” or mundus
inversus proves especially instrumental in elucidating the metaphor encapsulated in
Jeremiah.*” Within the realm of Jeremiah 31:22, this vision of an inverted reality assumes
the character of an optimistic gender reversal, starkly distinct from the curses frequently
associated with such inversions in other Near Eastern texts.

Kruger posits that this vision of the future world promises a paradigm shi , overturn-
ing established norms and expectations that traditionally govern gender performance
within society. In this utopian reconfiguration, conventional gender roles and societal
expectations stand poised for a dramatic reversal, ushering in a future characterized
by a profound transformation in the dynamics of gender norms.

Across-cultural perspective is introduced, exploring the concept of an “upside-down
world” or mundus inversus within the Near East. From this perspective, Jeremiah’s
vision promises a utopian future oriented paradigm shi .

43 Leslie C. Allen, Jeremiah: A Commentary (London: Westminster John Knox Press, 2008), 344.
44 1bid., 350.
45 Paul A. Kruger, “A Woman will Encompass a Man: On Gender Reversal in Jer 31,21b”, 380-388.

46 Paul A. Kruger, “The World ‘Topsy-turvy’and the Ancient Near Eastern Cultures: A Few Examples”,
Anthropology Southern Africa 29.3-4 (Sept. 2006): 115-121.

47 Paul A. Kruger, op. cit., 381.
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Conclusion Over the years, Jeremiah 31:22 has perplexed and intrigued

scholars, leading to a diverse array of interpretations. In
the past, some dismissed it as a corrupted text, an unsolvable riddle, or a lost meaning.
Even in contemporary scholarship, it has occasionally been relegated to mere mentions
in lists of challenging verses.

However, the advent of feminist, post-colonial, and gender perspectives has
breathed new life into the exploration of this metaphor. These lenses have illuminated
its original context while also suggesting fresh approaches that consider its relevance
in today’s world. Yet, a facet still relatively uncharted in this discourse is the extensive
exploration of its intercultural and iconographic context, a realm that promises to yield
further insights. Scholars like Kruger, Kozlova, and Van der Wal have ventured into these
uncharted territories, hinting at the potential for novel interpretations. This metaphor,
enigmatic and challenging, emerges as a critique of deeply ingrained and unequal gen-
der norms, the ones that have persisted across civilizations. It invites us to transcend
time, invoking the poetic, yet conventional language to address the enduring dichotomy
between the sexes, finding resolution in mutual complementarity.

Within the context of Jeremiah 30-31, this metaphor signifies hope for Israel, unit-
ing exiles in Babylon, those who remained in Judah, and those who fled to Egypt. It
presents a vision of woman as the life-giver, in contrast to the man as the harbinger of
death, leading the way toward a new life in a fruitful and covenantal relationship with
Yahweh and His people.

However, it is essential to acknowledge that every interpretation of this metaphor
contains an element of speculation, as noted by Sharp.*® Some may be closer to the truth
than others, or perhaps the utopian and eschatological world it envisions is yet to be
realized. As the quest of deciphering continues, be it through text criticism, historical
readings, gender perspectives, or other lenses, we remain vigilant for signs that this
metaphor might indeed find fulfilment in the future. Jeremiah 31:22 remains a captivat-
ing enigma, one that invites us to persist in our exploration of its profound and enduring
puzzle. The pursuit of revelation and interpretation extends beyond historical contexts,
as the metaphor is envisioned not merely as a relic of the past but as a dynamic and
living entity. In embracing this perspective, it beckons us towards the transformative
potential of renewed engagement, o ering the promise of a revitalized understanding
and a path to newfound vitality.

48 Carolyn J. Sharp, op. cit., 160.
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KOPSAVILKUMS Metaforas Sifrs: Jeremijas 31:22 interpretacijas iespéjas

Jeremijas gramata 31:22 rakstitais “sieviete ieklaus / aptvers virieti” ir noslépumaina
metafora, kas saista Vecas Deribas pétniekus. Patriarhala ainava, kura dominé virieSu
praviesi, virieSu valoda un virieSu kultdra, Sis metaforiskais apgalvojums izaicina tra-
dicionalas dzimumu lomas un ceribas. Raksturigi, sievietes atrodas fona un biezi vien
atveidotas padevigas, neuzticigas vai neaizsargatas dzemdibu laika. ST eseja uzsak
zinatnisku izpéti ar mérki iz3kirt niansétus Jeremijas 31:22 lastjumus. Aplakojot sie-
vietes un virieSa identitati metaforas ietvaros, jédzienu “aptverSana” un “jaunas lietas
uz zemes” nozimi, 81 eseja iedzilinas panta sarezgitiba un neskaidribas. Raksts balstas
NRSV Bibeles tulkojuma teksta un sava intonacija nav veiksmigi salagojams ar tulko-
jumu latvieSu valoda, kuru lasot paveras pavisam cits skats, kas nav aktuals, mekléjot
feministiskas iezimes teksta interpretacijas iespéjas.

Raksts sakas ar sievietes identitates izpéti metaforas ietvaros. Tiek aplikotas daza-
das interpretacijas, sakot no simboliskas sievietes téla, ko definé pasSparliecinatiba,
ITdz sievietei ka pilsétas, 1pasi Jeruzalemes, simbolam. V&l sievietes iespé&jama iden-
titate ir Rahele, mate, kas apskauj izkaisitos Izraéla bérnus; sieviete identificéjama art
ka dzemdétaja, kas norada gan uz sapém un bailém, gan ceribu un jaunas dzivibas
iespéjamibu. Turklat sievieti var iztéloties ka dejotaju liturgiskos ritualos, kas piedava
simbolisku un kultdrtelpa balstitu nozimi. Metafora sieviete iemieso arhetipiskas lomas:
jaunava, prostitita un sieva, noradot uz Izraéla atjaunotam attiecibas ar JHWH un miera
izligumu.

ArTvirieSa identitatei metafora iespéjamas daZzadas interpretacijas. Virieti var uzska-
tit par visparéju maskulinu figlru, kas paklaujas sievietes vadibai; ka spécigu karotaju,
kas iemieso tradicionalo dzimuma lomu; vai ka pazemotu karotaju, kas simbolizé traus-
lumu un satricinajumu un ITdzinas sievietei dzemdibas. DaZas pétnieku interpretacijas
virietis ir Izraéla mitonims vai Efraims, kas nozélo grékus un meklé izligumu ar Dievu.
Turklat metaforas virietis var tikt identificéts ar JHWH, noradot uz daudzskautnainu
Dieva dabu, kas aptver gan feminino, gan maskulino.

Viens no intrigéjoSiem Jeremijas metaforas aspektiem ir dzimuma mainas klatbatne,
kas ir neparasta téma Vecas Deribas tekstos. Kristla Meiere, Ketlina O’Konora un Stjuarts
Makviljams ir atziméjusi So fenomenu, Tpasi Jeremijas gramatas 31. nodala. Teksts rit-
miski mijas starp virisko un sievisko uzrunu, izjaucot atskiribas starp dzimumiem. Si
dzimumu pltstamiba sniedzas arpus teksta, aicinot pardomat pasa Jeremijas ka autora
identitati un sava laika kulturalas normas.

Raksts iedzilinas “aptverSanas / ieskauSanas” nozimé metaforas ietvaros, pétot
dazadus tas tulkojumus un interpretacijas; ka ar1 fraze “jauna lieta uz zemes” padara
tekstu sarezgitaku, liekot domat par teksta nakotnes, eshatologisko orientaciju, kas
iezimé gan lzraéla fizisku atgrieSanos no trimdas, gan garigu saiknes atjaunoSanos ar
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JHWH. DaZas interpretacijas to saista ar Genesis radiSanas stastu, izaicinot tradicionalas
dzimumu lomas.

Vairaki pétnieki So metaforu interpreté ka aicinajumu uz jaunas deribas slégSanu
starp JHWH un Vina tautu. Deribas valoda uzsver vélmi péc partneribas un savstarpgjas
saistibas. Turklat metafora norada uz utopisku viziju, kur patriarhala kultara veidojusas
dzimumu normas dramatiski mainas.

Jeremijas gramatas 31:22 joprojam ir miklains teksts, un Vecas Deribas pétnieciba,
seviski attistoties kontekstualai pétniecibai, tiek piedavatas daudzveidigas metaforas
interpretacijas iespéjas, bagatinot izpratni par tas sarezgitibu. Jeremijas gramatas
30.-31. nodalas konteksta tas nozimé ceribu Izraélam, apvienojot trimdiniekus, tos,
kas palika Judeja, un tos, kuri aizbéga uz Egipti. ST metafora izaicina dzili iesaknojusas
dzimumu normas un aicina mas parvarét laiku, risinot pastavigo dzimumu dihotomiju.
Lai gan katra interpretacija ir potencials nepilnibas vai pat kltdas elements, tas kolek-
tivi iezimé kadus no metafora iekodéetiem skaidrojumiem. Jeremijas 31:22 kalpo ka
atgadinajums par Svéto Rakstu nemainigo spéju rosinat jaunus ieskatus, atklasmes un
veicinat dialogu, tai skaita ar par dzimumu lomu un nakotnes normativitati.
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ROTA STONE

KOVIDA TEOLOGIJA: TRIS PIEEJAS

Valdibas viscaur pasaulé ir atcéluSas kovida! ierobezojumus: nav vairs janésa maskas,
nav japotéjas, nav jauzrada vakcinu pases un jaizvairas no sabiedriskam vietam. Kovids
nav pazudis, bet ir kluvis par pieklusétu ikdienas sastavdalu. Més tikai isi uzmetam acis
virsrakstiem, kas pazino par jaunu kovida variantu,? un steidzigi mekléjam citas zinas.
Lidz ar to Sis neskiet labakais laiks, kad piedavat pardomam kovida krizes teologiskas
interpretacijas, turklat no autores, kas nav pazistama ar teologisku analizi vai jaunina-
jumiem. Bet esmu pateiciga, ka “Cela” redakcija piekrita §i raksta témai un deva man
iespéju studét kovida krizes teologiskas interpretacijas atsevisku autoru darbos.

TieSi interpretacija mani visvairak saistija Sis temas izvélé. Mani TpaSi interesg, ka
masu interpretacijas par noteiktiem tekstiem vai situacijam ilustré mas pasus, masu
plasakas intereses un to, ko bieZi negribam tiesi izteikt.

Pirmais autors, kura kovida interpretacija mani mudinaja So téemu apskatit vairak,
bija Valters Brugemans (Walter Brueggemann) un vina gramata “Viruss ka aicinajums
uz tictbu™®, kas piedava vértigu Ebreju Bibeles tekstu analizi tadam krizém ka bads,
kar$ un slimiba. Noteikti iesaku So gramatu lasitajiem, kuriem interesé bibliska teolo-
gija kovida krizes analizé. Tomér $aja tris pieeju apskata Brugemans palika tikai fona,
jo izvelejos lasitajiem piedavat tris iespéjami dazadus darbus, kas 2020. gada, kovida
krizes skaudrakaja sakuma dala, tika publicéti angliski runajoSaja pasaulé: pavesta

1 Saja raksta lietoju terminu “kovids” &1 termina isuma un latviskas skanibas dél, bet atzistu, ka
cita veida nosaukumi varétu bat labaki vai precizaki (pieméram, koronaviruss, Covid-19).

2 Pedejais no tiem ir BA.2.86, saukts “Pirola”.

3 Walter Brueggemann, Virus as a Summons to Faith: Biblical Reflections in a Time of Loss, Grief,
and Uncertainty (Eugene, Oregon: Cascade Books, 2020).
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Franciska, DZona Paipera (John Piper) un Toma Raita (Tom Wright) teologiskas kovida
krizes interpretacijas.

Kapéc tieSi Sie darbi tika izvéléti, tiks apskatits talak, bet Seit Tsi gribu pievérsties
tam, kas mani intereséja izveléto tris pieeju izklasta un ko ar $o aprakstu vélos panakt. Ir
skaidrs, ka ticigam cilvékam visi nozimigi notikumi liek jautat, kada ir Dieva loma tajos. It
seviski to jautajam, kad krizes skar masu paSu dzivi. Kovidakrize bijagan globals notikums,
gan tiri personigi skara katra masu dzivi, I1dz ar to nebatu iespéjams izvairities no jauta-
jumiem par Dieva lomu taja. Tas arT bija mans pirmais jautajums tris autoru apskata —
kadu vini saskata Dieva lomu kovida izraisitaja krizé. Ipasi interesanti bija izvértét autoru
uzsvarus uz to, kada ir cilveku loma iepreti Dieva lomai 8aja un citas krizes situacijas.

Domajot par to, ka tris pieejas apskata Dieva lomu kovida krize, Tpasi pievérsu uzma-
nibu tadiem teksta elementiem ka galvenie avoti, uz kuriem autori atsaucas, darba
Zanrs, ka art autoru vide, auditorija, darba literara struktdra. Saturiski mani 1pasi inte-
reséja, ka autori visparina kovidu un cik daudz uzmanibas tiek pievérsts kovidam ka
unikalai situacijai. Bet galvenais secinajums, kuru gribu piedavat raksta nobeiguma -
ka varétu noformulét katru pieeju viena jautajuma, kuru ta cen3as atbildét. Saja zina
ceru, ka lasitajs varées sevi atpazit viena no pieejam, bet sapratis, kapéc ari paréjas ir
vértigas. Jaatzistas, ka esmu praktizéjoSa anglikane, kas apgratinaja kritiski paskatities
uz vienu no pieejam, tomeér ceru, ka iespéju robezas visas tris pieejas tiek pietiekami
bezkaisligi aprakstitas, uzsverot katras ipa$o vértibu un noderibu. ST raksta uzdevums
nav izvéléties, kura no pieejam ir labaka vai sliktaka, to atstaju lasitaju zina.

Tris pieeju Tris pieeju izvélé vislielaka ietekme bija Nevila Kobes
izvéles Kkritériji (Neville Cobbe) apskatam par jadu-kristie3u gramatam,

kas tika sarakstitas kovida pandémijas sakuma.* Kobes
metodes ir vairak kvantitativas neka kvalitativas, vins pieiet kovida teologiskajam
publikacijam ar statistikas metodém. Autors analizei izvélgjis trisdesmit darbus, kas
sarakstiti 2020. gada un ir plasi pieejami nespecialistu auditorijai. STs publikacijas vins
sadala tris kategorijas:

1. Darbi, kas liek uzsvaru uz macekliem, daudz atsaucoties uz J&zu un Mateja evan-
geliju. Saja kategorija ietilpst katolu autoru darbi, un tajos novérojams ari lielaks
skaits atsau¢u uz Mariju. Sajos darbos bieZi sastopami vardi “lagt”, “glabt”, ka
ari vardi, kas apzime kopienu. Pie 81s grupas Kobe pieskaita vairakus tradicio-
nalo Baznicu vaditaju darbus, pieméram, bijusa anglikanu arhibiskapa Rovana
Viljamsa (Rowan Williams) un pavesta Franciska publikacijas.

4 Neville Cobbe, “A survey of Judaeo-Christian books initially responding to the COVID-19 pande-
mic”, Practical Theology, 15:6 (2022): 534-554.
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2. ArT otras kategorijas darbos ir liels uzsvars uz ltgSanu, tajos ieklauti lagSanu
teksti. Sajos tekstos ir atsauces uz kéninu, zemi, godu, ar to uzsverot Dieva ne-
atkaribu un parvaldi, kd arT uz navi un launo, ar to noradot uz cilvéku gréku.
Saja kategorija Kobe ierindojis vairakus evangéliskos autorus, pieméram, Stivenu
Strangu (Stephen Strang) un Tomu Raineru (Thom Rainer).

3. TreSaja kategorija atrodami darbi, kuri vairak atsaucas uz izaugsmi, valdibu,
socialo situaciju. Seit pieskaititas publikacijas, kas uzsver sociali politiskos un
ekonomiskos jautajumus saistiba ar religiju un kovidu, tajas ir arT atsauces uz
medicinu un citiem kovida apkaroSanas méginajumiem, ka ari apologétiku. Starp
§1s kategorijas darbu autoriem Kobe ierindo ieprieks minétos Valteru Brugemanu,
Tomu Raitu un DZonu Paiperu.

Sava darba Kobe sarindojis dazadas publikacijas péc to popularitates, kuru vins
méra péc ta, cik WorldCat bibliotékas tas atrodamas un cik biezi tas citétas saskana ar
Google Scholar datubazi (parbaudits 2022. gada maija). Si saraksta pasa augsgala atro-
dama pavesta Franciska gramata “Sapnosim” (Let Us Dream), otraja vieta Toma Raita
“Dievs un pandémija” (God and the Pandemic), treSaja DZona Paipera “Koronaviruss un
Kristus” (Coronavirus and Christ). Sie tris darbi tad arf ir tris pieejas, kas apskatitas $aja
raksta, ceriba, ka Kobes pienémums ir pareizs - kristigaja pasaulé §Ts tris kovida teolo-
gijas pieejas ir plasi atzitas un pienemtas. Sekojot Kobes izdalitajam kategorijam, gribas
cerét, ka tris izvéléto autoru pieejas ir savstarpéji pietiekami atskirigas®. Izvélétie autori
ari nak katrs no savas pasaules vietas, ka tiks noradits vinu isajas biografijas talak.

Pavests Francisks dzimis 1936. gada Buenosairesa, Argentina. Vins ir jezuits, ordi-
néts 1969. gada, kluva par kardinalu 2001. gada un tika izvéléts par Romas pavestu
2013. gada. Pavests ir daudzu publikaciju autors gan viens, gan sadarbiba ar citiem
autoriem. Vinam galvenokart rap nabagi un sabiedribas atstumtie, vins ari interesé-
jas par starpreligiju dialogu, par darbibu pret klimata parmainam, vins iestajas pret
kapitalismu un konsumerismu. Vairakkart sava gramata vin$ atsaucas uz savu pirmo
encikliku Laudato si’, kura vins izklasta vairakas sev svarigas témas saistiba ar ripém
par sabiedribu un vidi.

DZons Paipers dzimis 1946. gada Cataniiga, Tenesi pavalsti. Vin$ izglitojies Vitonas
koledza un Fullera teologiskaja seminara, 1974. gada ieguva teologijas doktora gradu
Minhené, Vacija. No 1980. lidz 2013. gadam Paipers bija ietekmigs Betlémes baptistu
baznicas macitajs Mineapolisa, Minesota. Paipers ir Jaunas Deribas pétnieks, baptistu

5 LaiariRaitu un Paiperu Kobe ieskaita viena kategorija, vini atrodas visai atskirigas apakskatego-
rijas, sk. Neville Cobbe, “A survey of Judaeo-Christian books initially responding to the COVID-19
pandemic”, 537.

6 Bibliografijas sastaditas no vairdkam google meklétaja atrastajam timeklvietném, ieskaitot
Wikipedia.
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teologs, sludinatajs, Betlémes koledzas un seminara kanclers. Vins ir sarakstijis vairak
neka piecdesmit gramatu un ir plasi pazistams evangéliskajas aprindas.

Toms Raits dzimis 1948. gada, ordinéts anglikanu baznica 1975. gada, izglitojies
Oksfordas Universitaté. No 2003. lidz 2010. gadam vins bija anglikanu biskaps Darema
Anglijas ziemelaustrumos. Vin3 stradajis par Jaunas Deribas un agrinas kristietibas
pétnieku un profesoru Sentendrisas Universitaté Skotija lidz 2019. gadam, ka ari bija
pétnieks Oksfordas Universitaté. Vins publicéjis daudz rakstu, ieskaitot Jaunas Deribas
komentaru, pétijumus par kristietibas sakumiem, Pavilu un sistematisko teologiju.

Vispirms jasaka, ka izvélétie autori nav tik dazadi, ka batu gribéjies - visi tris ir gados
vecaki baltadaini viriesi, kas sava baznica ordinéti pagajusa gadsimta otraja pusé. Tomer
vini nak katrs no savas kristigas tradicijas un no dazadam valstim un kultarvidem. Vini
visi tris ir ieverojami savu kopienu un tradiciju vaditaji, kuru viedoklT ieklausas un kuru
izteicieni tiek plasi citéti un lietoti. Tas liek domat, ka talak aprakstitas tris kovida teo-
logijas pieejas ir svarigas un plasi atzitas.

Pirma pieeja: 2020. gada pavests Francisks publicéja vairakas grama-
pavests Francisks tas par kovida tému,” popularaka no tam ar nosaukumu
“Sapnosim” (Let Us Dream: The Path to a Better Future®)
tika izdota 2020. gada novembra beigas, tatad ar zinamu atstarpi no pirma kovida pan-
démijas vilna. Gramata nav Tsti tikai viena autora darbs, ta ir drizak divu cilvéku saruna,
jo tas materials ndk no pavesta Franciska sarakstes un sarunam ar katolu autoru Ostinu
Aivereju (Austen Ivereigh), kuram bija nozimiga loma gramatas tapsana. Sis izdevums
nav ne teologijas traktats, ne dogmatisks darbs, tas ir vairak veidots ka tikai dalé&ji
strukturétas filozofiskas pardomas vai meditacija. Saja zina tas lidzinas tam kovida
epidémijas laika izdotajam gramatam, kas tika sarakstitas cilveku mierinajumam un
iedroSindjumam.®
Viscaur gramata autors pieskaras vairakam témam, daZas atkartojot, daZas izvérsot
vairak neka citas — globalas problémas tiek saistitas ar vésturi un nakotni, ka arf ar pasa
rakstitaja personigo pieredzi. So izdevumu strikti nevarétu saukt par kovida teologiju,
bet pavesta domas un uzskati balstas Dieva atzina un uz to regulari atsaucas viscaur
gramatas “Sapnosim” teksta.

7 Christ in the Storm: An Extraordinary Blessing for a Suffering World (Ave Maria Press, 2020); Life
After the Pandemic (Libreria Editrice Vaticana, 2020).

8 Pope Francis, Let Us Dream: The Path to a Better Future (Simon & Schuster, 2022).

9 Pie tadiem izdevumiem var pieskaitit Volker Schunck, Covid-19: 19+ Comforts From The Bible
(Smashwords Edition, 2021); David Jeremiah, Shelter in God: Your Refuge in Times of Trouble
(Thomas Nelson, 2020).
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Ostins Aiverejs izveidoja gramatas “skeletu™, iedalot pavesta pardomas tris lielas
dalas: “Laiks redzéet”, “Laiks izvéléties”, “Laiks darit”. Pécvarda Aiverejs paskaidro, ka
$ada triskarsa pieeja bieZi tiek lietota Latinamerikas Baznicas atbildés uz krizi. Saja gra-
mata, raksta pécvarda autors, pavests So triskarso atbildi parveidoja par “kontemplét —
izvértet — piedavat™!. Ja kontemplacija par kovida skarto pasauli ir literarais Zanrs,
$o gramatu varétu pie ta pieskaitit. Si teksta auditorija nav tie, kam sap, bet gan tie,
kas stav mala (atrodas izolacija Vatikana?) un pardoma, ko ST situacija nozimé plasakai
pasaulei. So pardomu avots ir pats pavests, tas rakstitas pirmaja persona ka personiga
refleksija, vins atsaucas ari uz citiem saviem dokumentiem, pieméram, vina enciklikam
Laudato Si’ un Fratelli Tutti. Pavests piemin arT baznictévus (pieméram, Svéto Ignaciju,
Akvinas Tomu) un Bibeles télus. Interesanti, ka, salidzinot ar pargjiem autoriem, vin3
daudz vairak apraksta tieSi Bibeles personazus (pieméram, kéninu Salamanu?'?) vai
parfrazeé Bibeles tekstu, ka redzams gramatas nosaukuma.

Gramatas ievada autors apraksta, no kurienes radies gramatas nosaukums — Dievs
saka Jesajam: “Nac, parrunasim 3o lietu! Uzdrikstésimies sapnot!”®? Saja isaja teikuma
labi paradas vairakas gramatas témas: krizes un nelaimes atzisana, bet uzsvars uz izeju
no krizes, uz nakotni, ka ari Dieva un cilvéka sadarbiba §Ts krizes parvarésana, veidojot
labaku pasauli.

Pardomas par un mudinajums uz to, ka kovida krizi izmantot par iesp€&ju pasauli
mainit uz labo, ir §Ts gramatas centrala vests.'* Pavests atzist cieSanas, bet uzsver, ka
tas padara cilvéku labaku.’® Maina uz labo notiek dazados limenos, bet limenis, kura
pavests pavada visvairak laika, ir globalais socialais limenis. Més lasam par to, ka nepie-
cieSams mainTtt valdoSos globalos ekonomiskos principus, ka jakoncentréjas nevis uz
individu, bet uz cilvéku grupu. Atrodams arT gar$ teksts par sievieSu nozimigo lomu
kovida atjaunotné un sabiedriba vispar. Sis parmainas ir ipasi nepiecieSamas, lai pali-
dzétu tiem, par kuru labklajibu pavests ir visvairak nortpéjies — cilvékiem, kurus sabied-
riba ir atstamusi. Sis parmainas ir galvenokart aprakstitas ka cilvéku darbs, bet Dievs
ir to pamata. Gadajot par nabadzigajiem, slimajiem un nelaimigajiem, saka pavests,

10 Sk. Austen Ivereigh on writing with Pope Francis (December 2, 2020), https://www.youtube.com/
watch?v=-ZSzkhdIDus (skatits 25.09.2023.)

11 Angliski “contemplate-discern-propose”, Pope Francis, Let Us Dream, 142.
12 Pope Francis, op. cit., 37-38.

13 Ibid., 7. Autors Seit nenorada uz specifisku atsauci Jesajas gramata, ta visdrizak ir ieprieks citétas
Rakstu vietas Jes 1:18-20 (sk. 4. Ipp.) parfrazéjums.

14 Karaksta Sara Bacelarde (Sarah Bachelard), pirmajos divpadsmit ménesos péc kovida izveidojas
vesela literatdras nozare, kas runaja par virusu ka vestures pagrieziena punktu. https://wccm.
org/book-reviews/let-us-dream-the-path-to-a-better-future-pope-francis/ (skatits 25.08.2023.)

15 “[..] dzivé més tiekam parbauditi. Ta més augam.” Pope Francis, op. cit., 1.
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meés sekojam Dieva paraugam. Imitéjot Dievu milestiba uz mazako, més |laujam Vina
milestibai plist uz citiem cilvékiem.*® Dievs nekad nav vienaldzigs, Vins ir Zeélastibas
Dievs, kas aicina uz darbibu, aicina rapéties par citiem.

Jau no paSa gramatas sakuma pavests Francisks uzsver, ka cilvéks ir Dieva radiSanas
lidzdarbinieks. Més darbojamies Saja pasaulé kopa ar Dievu, kur§ mus aicina radit ko
jaunu.® Autors piemin cilvéka gréku un nepiecieSamibu to noZélot®, bet vins uzsver cil-
véka atbildibu par So pasauli un darbibu, lai to parmainitu. Mdsu piedaliS8anas radisana
noved pie rapém par vidi un par cilvékiem taja.

Pavesta gramata pavisam noteikti ir par kovida krizi, bet jau no pirmas lapaspuses
vins uz kovidu skatas plasak neka tikai 2020. gada pandémiju. Vins runa par dazadam
krizém un ka tas maina cilvekus un sabiedribu un par “kovidiem” sauc ari cita veida
nelaimes. Pieméram, vins raksta, ka Iidzekli, kas tiek téréti, lai apbrunotos, ir “loti
nopietns koronaviruss”#, lidzigi ari kari, bégli un klimata parmainas. Vins raksta ari
par “vienaldzibas virusu”?, sauc personigas dzives krizes par personigiem kovidiem?
un runa par “vakcinam pret sirdsapzinu”2. Kovids parsvara ir autora pardomu izejas
punkts vai fons, vina galvenais uzsvars ir uz to, ko kovida krize mums maca par sabied-
ribas problémam, ka sabiedriba pie tas ir nonakusi un vissvarigakais — ko mées varam
no kovida krizes macities un mainit pasaulé péc kovida.

Kovids ir Dieva zime, kas mums lauj saklausit Vina nodomu. Pavests neraksta, kas
tiesi ta ir par zimi, vins var sadzivot ar jautajumiem bez atbildem. Tomeér autors ir par-
liecinats, ka Dievs mums ir devis rikus un Garu, kas palidz mums $aja pasaulé darbo-
ties, pilnveidojot masu dzivi un atbildot Gara vadibai.?* Sekojot Garam, més ari varam
veicinat parmainas pasaulé, laujot Dieva Zelastibai pllst pari un darboties cilvékos, kas
§Ts parmainas var ieviest dzivé.?

Pavesta Dievs ir iedrosinoSs, mierinoss un dod ceribu. Aritad, kad Vins parmaca, Ving
to dara uzmanigi.?® Autors nostada labo garu preti sliktajam, Dievu preti ienaidniekam.

16 Pope Francis, op. cit., 13-14.
17 Ibid., 19-20.
18 Ibid., 6.

19 lbid., 71.
20 Ibid., 5.

21 Ibid., 13.
22 lbid., 36.
23 Ibid., 74.
24 Ibid., 59.
25 Ibid., 61.
26 Ibid., 61.
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Pirmais mudina darit labu, palidzét un kalpot, otrais liek ieslégties sevi, padara neie-
cietigu, bailigu un aizkaitinamu. Kas svarigak, Dievs liek domat par tagadni, radot solus
nakotng, bet ienaidnieks iedves$ bailes no nakotnes vai liek bédaties par pagatni.?

Gramatas galvenais uzsvars ir uz Dieva zelastibu un milestibu, kas saved vina seko-
tajus kopa un veido tos par vienu tautu. Dieva tauta ir centrala téma gramatas tresaja,
“darbibas” sadala, kur autors raksta, ka vientuliba un izolacija nenak no Dieva, Dieva
milestiba saved cilvékus kopa par Dieva tautu, kas ir Baznica.

Saja kovida teologija Dievam nav piedévéta loma kovida izraisisana. Krizi, pie kuras
novedis kovids, veidojusi cilvéki, un sava loma tur ir Jaunajam garam, kas cilvékus ir
iedrosindjis uz So situaciju, kura kovids ir iespéjams. Bet Dieva cilvékiem jaskatas pari Sai
krizei un ta jaizmanto pasaules uzlaboSana. Ka raksta DZulians Komans (Julian Coman),
§1 gramata jalasa ka pravietojums un ceribas teksts, nevis kovida situacijas analize.?

Gramata “Sapnosim” beidzas ar spanu dzejnieka Aleksa Valdesa (Alexis Valdés) dze-
joli “Ceriba” (Esperanza), kas izskan ka l0gSana: “Kad paries vétra, / es Tevi lidzu, Dievs,
piedod, / parveido mas labakus, / kadus Tu mas izsapnoji.”?®

Otra pieeja: Paipers DZons Paipers savu gramatu “Koronaviruss un Kristus”

(Coronavirus and Christ®®) sarakstija 2020. gada marta
beigas, pasa pandemijas sdkuma. Ka autors pats saka, Sis darbs tapa, lai atbildétu uz
divam vina rapém: ka paradtt lasitajiem “Bibeles piesatinatu, uz Dievu centrétu, Kristus
slavino8u klinti, stingru vietu, kur stavét tik nedrosa pasaulé” un ka aicinat visu pasauli
uz atgrieSanos.® Paipera auditorija tatad ir cilvéki, kas nejatas droSi un meklé apstip-
rindjumu, ka ST pasaule tiek kontroléta un vadita katra tas sikuma. Tie, visticamak,
ir evangeéliskie kristiesi, kaut autors pavisam noteikti nesagaida, ka vina lasitajs labi
parzina $Ts teologijas pamatus.

“Koronaviruss un Kristus” ir nopietna gramata, saka autors, jo kovida laiks ir
nopietns, $ada krizé ir vajadziga skaidriba, nevis iztéle. St gramata ir Paipera piene-
sums realitates un stabilitates aprakstiS8ana. Skaidriba un dro3as realitates aprakstiSsana
DZonam Paiperam nozimé neSaubigas atbildes un sistematiski sakartotus argumentus.

27 Pope Francis, op. cit., 61.

28 Julian Coman, “Let Us Dream by Pope Francis review — the holy father of fraternity” (November
29, 2020), https://www.theguardian.com/books/2020/nov/29/let-us-dream-by-pope-francis-re-
view-the-holy-father-of-fraternity (skatits 25.09.2023.)

29 Pope Frances, op. cit., 139. Autores tulkojums latviski.
30 John Piper, Coronavirus and Christ (Wheaton, lllinois: Crossway, 2020).

31 John Piper on ‘Coronavirus and Christ’ (April 7, 2020), https://www.youtube.com/
watch?v=cgfu6JLB_XE (skatits 26.09.2023.)
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Autors iesak gramatu ar garu aprakstu par savu personigo pieredzi ar slimibu (kas gan
nav kovids), bet arpus ta gramatas avots ir liels skaits Bibeles pantu, izvéléti no plasa
Bibeles gramatu klasta un sakartoti ta, lai tie kalpotu autora izvélétajai témai.*

“Koronaviruss un Kristus” ir iedalits divas lielas dalas. Pirma dala “Dievs, kas valda
par koronavirusu” izklasta autora teologisko platformu, uz kuras vin$ balsta savus argu-
mentus par Dieva vietu kovida pandémija gramatas otraja dala. Paipers isi apraksta
tadus evangéliskas teologijas pamatpostulatus ka Bibele ir Dieva Vards un vienigais
veids, ka zinat Dieva nodomu; Dievs ir taisnigs, svéts un transcendents; Kristus upuris
muasu gréku dél. Paipers apraksta Dievu ka labu un ka taisnigu, noliedzot iesp&jamo
pretrunu starp $im abam Dieva TpaSibam. Daudz vietas tiek veltits ari cilvéka aprakstam,
uzsverot cilveka grécigo dabu un nepilnibu. Cilveka vieniga alga ir sods: “Ar to, ka mées
esam atnémusi godu Dieva varenibai, més esam pelntjusi sodu”®, Lidz ar to no cilvéka
nevar nakt nekas labs, viss labais nak tikai no Dieva.

Paipers 1paSi uzsver to, ka Dievs ir visvarens un kontrolé jebkuru situaciju, art kovida
krizi.3* Ja artmés nespéjam saprast Dieva darbibu pilniba, mums jauzticas Dieva gudribai
un parvaldibai, jo arT kovida krizé ir Dieva griba. Turklat Dievs grib labu, lai art més to ne
vienmér redzam. Autors secina, ka Dievs ir sttijis kovidu un ir to norikojis ar nodomu. %

Gramatas otra dala “Ko Dievs dara ar koronavirusu?” dod vairakas skaidri formu-
letas autora atbildes uz jautdjumu, kapéc — ar kadu nodomu Dievs ir satijis kovidu.
Paipers uzsver, ka Sis atbildes gan neesot vina domas, vins tikai seko Dieva Vardam,
kurad atrodamas visas atbildes, ari kovida izskaidrojums. Paipers neuzskata, ka Bibeles
teksts varétu dot dazadi interpretéjamas atbildes, vina uzskata ir tikai viena veida pieeja
Bibeles tekstam, un vins tai seko.

Més lasam seSas atbildes uz otras sadalas uzdoto jautdjumu. Lielaka dala atbilzu
izriet no Paipera teologijas par cilvéka gréku — Dievs satijis kovidu cilveku gréku dél un
tapéc, ka cilveks ir sacélies pret Dievu. Sis sods ir visparéjs, jo més visi esam grécinieki,
un tas ir arT konkréts par konkrétiem cilveku grékiem (pieméram, homoseksualitati®).

Kovids nav tikai sods vai ilustracija grékam, tas ir arT aicindjums atgriezties no grékiem
pie Dieva (tapat ka visas dabigas nelaimes, pltdi, bada laiki, cunami®’) un dzivot Dievam
patikami, tadéjadi esot gataviem Kristus otrajai atnak$anai. Saja zina kovids nav nekas
Tpass, tikai kartéjais cilvekiem neértais ierocis Dieva rokas, lai Kungs noraditu uz sevi.

32 Paipers cité no plasa Bibeles gramatu klasta, pieméram, viena paragrafa autors var citét no ljaba
gramatas, Psalmiem un Pavila véstulem. Sk. John Piper, op. cit., 47.

33 John Piper, op. cit., 36.
34 lbid., 38.
35 lbid., 42.
36 Ibid., 71.
37 lbid., 77.
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Pédéejas divas Paipera atbildes tam, kapéc Dievs satijis kovidu, ir kristieSiem dota
iespéja darit labos darbus un jaunas misijas iespéjas. Darot labos darbus, kristieSiem
ir japarvar briesmas, jastrada tur, kur ir vajadziba, nevis jameklé komforts, kristieSiem
jameklé milestiba, nevis droSiba.® Starp labajiem darbiem autors min ripes par cieté-
jiem un lagSanu.® Tatad Paipers nenoliedz, ka ticigajiem ir loma kovida krizes situacijas
uzlaboSana, bet 8T gramatas dala ir 1sa un |oti neizvérsta. Autoru daudz neinteresé cil-
véku aréja darbiba un kalpoSana citiem, vina rapes ir par cilvéku ticibu.

Visbeidzot, Paipers ir parliecinats, ka Dievs lietos kovida krizi vispasaules evangeliza-
cijai. ArT 8T autora atbilde nav parak izvérsta, un te neskan aicindjums lasitdjam kovidu ta
izmantot, bet vina parlieciba Skiet neapSaubama — kovids ir vai bus iespéja vest vairak
cilveku pie Kristus: “Koronavirusa globalais vériens un nopietniba ir parak lieli, lai Dievs to
atstatu neizmantotu. Tas kalpos Vina neparvaramajam mérkim pasaules evangelizacija.”°

Kovida krize Paipera uzskata nav nekas jauns un pass, kovids neko nav mainfjis, jo
Kristus ir nemainigs un teologija ir vél arvien ta pati — Kungs valda un cilvékam ir jano-
Zélo gréki, lai pie ST pasaules valdnieka atgrieztos. Paipera kovida teologija ir veidota
ap Dievu, kas ir suveréns, neaizsniedzams, ja vajadzigs — nosodoss, tas ir Dievs, kas visu
kontrolé un kura laba griba visu vada, pat ja més to nesaskatam ka labu.

Paipers savu gramatu nesarakstija, lai mierinatu savu auditoriju, to Zélotu vai stip-
rinatu séras. TieSi otradi — vins lieto skarbus vardus, lai aicinatu cilvékus saredzét savu
vainu virusa izraisiS$ana un kovida laika cieSanas izmantot par varbat pédéejo iespéju
atgriezties pie Dieva. Autoram nav laika kavéties pie cilvéciskam cieSanam un Iidzja-
tibas (gramata nevienu reizi nav pieminétas Zélabas, angliski lament), Sis ir dedzigs
aicinajums. Tas redzams ari gramatas beigu lag8ana, kur cita starpa vins raksta: “Ka tu
[Dievs] esi sitis miesas, ta sit tagad arf snaudosas dvéseles.”*

TreSa pieeja: Raits Raits gramatas prieksvarda, kas datéts ar 2020. gada

aprili (tatad péc Paipera, bet pirms pavesta), raksta, ka
tas sakumi mekléjami vina saja raksta zurnalam “Time” 2020. gada marta.*> Gramata
“Dievs un pandémija” (God and the Pandemic®®) ir turpindjums un izverstaks skats uz

38 John Piper, op. cit., 91.
39 Ibid., 94.

40 Ibid., 98.

41 lbid., 100.

42 N. T. Wright, “Christianity O ers No Answers About the Coronavirus. It’s Not Supposed To”
(March 29, 2020), https://time.com/5808495/coronavirus-christianity/ (skatits 26.09.2023.)

43 Tom Wright, God and the Pandemic: Christian Reflection on the Coronavirus and its Aftermath
(London: SPCK, 2020).
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tiem paSiem principiem, kurus Raits bija izteicis “Time” raksta.** Gramata ir ar1 atbilde
kritikai, kas tika izteikta Raitam péc vina “Time” publikacijas.* Starp Raita kritikiem ir
ari Paipers,*® tatad abas Sis pieejas viena otru tieSi konfronteé.

Raita gramata ir vina Bibeles studijas, sakot no pravieSu gramatam, ljaba grama-
tas, psalmiem, Iidz J&zum un agrinajai Baznicai.*” Raita pieeja Bibeles tekstam radikali
atSkiras no Paipera, jo vins piedava hermeneitisku, nevis dogmatisku pieeju. Raita izejas
punkts ir Bibeles teksts un ta interpretacija, nevis teologiski formuléjumi, kurus apstip-
rina ar Bibeles tekstu. AtSkirtba no Paipera Raits neuzskata, ka vina sacrtais ir vienigais
veids, ko un ka Bibele runa, vin$ pienem Bibeles teksta daudzveidibu.

Raits art nemégina ar Bibeles pantu un konceptu palidzibu dot skaidras atbildes uz
“kapec” un “ka” jautdjumiem, nedod risindjumus pandémijas problémam vai analizi
tam, ko no tas varam macities. TieSi otradi, Raits iestajas pret atbildém, kuras vins
uzskata par vienkarsam un atram. Vins uzstaj, ka pirms jebkadu atbilzu doSanas vis-
pirms ir japavada laiks séras un atturiba. Atbildes varbat naks, bet tikai tad, ja més
atturamies no sasteigtam reakcijam un dodam sev laiku tas sadzirdét. Raita aicinajums
ir sanemt jaunu gaismu kovida pardomu rezultata, nevis vienkarsi atkartot jau ieprieks
sacTtas lietas.*® Raita avots un autoritate ir Bibeles teksts un vina paSa interpretacija,
bet vina auditorija ir cilvéki, kas meklé jaunus veidus, ka atbildét uz nelaimém un krizém
no bibliska viedokla.

Savu gramatu Raits veidojis ka secigu skatu cauri visai Bibelei, iesakot ar aprakstu
par vinam svarigam témam, lasot Bibeli kovida situacija. Tris nodalas autors apskata
Ebreju Bibeles pieeju krizém un nelaimém, Jézus lomu cieSanas, ka tas aprakstits evan-
gélijos, un ieskatu pirmkristieSu Baznicas reakcija uz krizém. Gramata beidzas ar autora
piedavajumu, ko més varam panemt no vina pieejas kristigajai atbildei uz pandémiju.

Gramatas pirma nodala norada uz vairakdm témam, kas ir autora pieejas pamata.
No 8is nodalas sakuma redzams, ka autors nav miera ar to, ka lielaka dala kristieSu
nemaz daudz neuztraucas par krizi, bet tikai iekartojas, lai to péc iespéjas értak par-
laistu. Tas ir pasi satraucosi, jo ta tiek ignorétas nabadzigako cilvéku cieSanas, kas klast

44 Tom Wright, God and the Pandemic: Christian Reflection on the Coronavirus and its Aftermath, 9.

45 Jonathan Huggins, “Book Review: God and the Pandemic by N. T. Wright” (July 17, 2020), https://
northamanglican.com/book-review-god-and-the-pandemic-by-n-t-wright/ (skatits 28.09.2023.)

46 Skatit 20. minati $aja Kolina Hansena (Collin Hansen) saruna ar DZonu Paiperu, “John Piper
on the Coronavirus and Christ” (April 8, 2020) https://www.thegospelcoalition.org/podcasts/
gospelbound/john-piper-coronavirus-and-christ/ (skatits 30.09.2023.)

47 N. T. Wright: God and the Pandemic (May 19, 2020), https://www.youtube.com/watch?v=F7IToM-
hFEo (skatits 30.09.2023.)

48 Tom Wright, God and the Pandemic, 9, 14-15.
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arvien skaudrakas.*® Tatad Sis darbs, lidzigi iepriek$éjiem, ir aicinajums uz darbibu,
nevis pasivu krizes parlaiSanu klusiba. To Raits ari skaidri talak apraksta, uzsverot, ka
vina uzskata spriedel&jumi par to, kapéc Dievs ir krizi izraisijis vai pielavis, nav noderigi
un vertigi, vins dod priekSroku jautajumam, ko darit.®

Gramatas pirma nodala ari parada, kadus viedoklus autors talaka teksta atspekos.
Vinu neapmierina atbildes, ka Dievs ar kovidu soda cilvekus par gréku, ka kovids ir laika
beigu zime, ka kovids ir Dieva aicinajums atgriezties, ka Dievs ir dusmigs un mums tagad
jakoncentréjas uz greku nozelu.’! Visi Sie viedokli arT tiek balstiti Bibele, un Raits to
apzinas, bet vins tiem nostada preti citus Bibeles tekstus, stastus un pieejas, noradot, ka
Rakstos atrodamas arT citas atbildes uz to, kada ir Dieva loma krizé un cilvéku cieSanas.

Raita pieeja tiek uzsverts Dievs, kas cilveku cieSanas jat lidzi, raud ar cietéjiem.
ArT cilvékiem krize vispirms ir jadod iespéja sérot un vaimanat®2. Autors uz to norada,
no Ebreju Bibeles izvéloties apskatit gramatu, kas tieSi veltita vaimanam - Vaimanu
dziesmu. Ta dod mums iespéju sérot un Z€loties Dieva priek3a, kad esam bédu parnemti,
bez logisku atbilzu mekléSanas un situacijas analizes.

Autors nenoliedz, ka Bibeles teksta ir pietiekami daudz pieméru tam, ka nelaimes
tiek skaidrotas ka Dieva sods par cilveku grékiem, bet vins to uzskata par parak vien-
karsotu skatu un skaidrojumu, nosaucot to par “tirgoSanas automata teologiju”, kur par
vienu gréku var sanemt vienu sodu.*® Raits uzskata, ka ir pietiekami daudz pieméru,
kur Bibeles teksts saka ar pretéjo — grécinieks ne vienmér sanem sodu, un taisnais
ne vienmér tiek atalgots. Labakais piemérs $aja zina ir ljaba gramata, kura norada, ka
nelaimes ne vienmeér tiek satitas, lai aicinatu cilvékus atgriezties no grékiem. TieSi 81
pieeja ir Raita izejas punkts un palidz vinam uzsvért, ka “kapéc” ir otrkirigs. Raits ir
gatavs sadzivot ar neatbildétiem jautajumiem, ar nojausmu, ka pasaulé ir spéki, kurus
mes nevaram saprast, bet vins ari neuzskata, ka visu vajag saprast.> Galvenais ir tas,

49  Tom Wright, op. cit., 12.
50 lbid., 13.
51 Sk. turpat, 14-15.

52 Angliski lament, kurs ar atvasinajumiem Saja gramata minéts ap trisdesmit reizu. Te varétu bat
vertigi noradrt uz at3kiribu starp vaimanasanu / lament un ZéloSanos / complaint. Kreigs Brojless
(Craig Broyles) to apraksta $adi: “Vaimanas var tikt izteiktas jebkuram, bet Z&labam jabuat iz-
teiktam tam, kurs ir par nodarto atbildigs.” Citéts no May Young, “Asking God tough questions:
The use of interrogative in Habakkuk’s first chapter” in Christianity and Covid-19: Pathways for
Faith, eds. C. J. Kaunda, A. Longkumer, K. R. Ross and E. Mombo (Abingdon: Rautledge, 2022), 80.

53 Angliski easy-going vending-machine theology, Tom Wright, God and the Pandemic, 24.
Brugemans to sauc par “tirgoSanas deribu” (angliski transactional mode of covenant), sk.
Walter Brueggemann, Virus as Summons to Faith: Biblical Reflections in a Time of Loss, Grief, and
Uncertainty, 1.

54 Tom Wright, God and the Pandemic, 22.
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ka ne visam cieSanam Saja pasaulé ir skaidri iemesli, més ne vienmer varésim atbildét
uz “kapéc”, bet més varam lauties séram, raudam un vaimanam, un Raksti mads uz to
art aicina.

So pasu tému par vaimanam ka dievisku atbildi cieSanam Raits turpina sava evan-
géliju interpretacija. Komentéjot par Lacara atdzivinasanas stastu, kas ir netiesi izteikta
kovida metafora, Raits uzsver, ka pie Lacara kapa neviens netika apstdzéts vai aicinats
uz gréknozélu, ta vieta Jézus raudaja.*® Te arl paradas Jézus suverenitate, bet ta nav
Dieva suverenitate, kas kontrolé un valda ar speku. Jézus rada suverenitati, kad vin3
dziedina slimos, paédina izsalku$os, ar to noradot uz Dieva valstibu, kura Jézus ir vald-
nieks. Dieva valstibas nakSana, Jézus nakSana ir svarigakas zimes, ko Dievs mums ir
devis, lai aicinatu cilvekus uz gréku noZélu un atgrieSanos pie Dieva. Ar to pietiek, nav
vajadzigas citas zimes, nav nepiecieSama kovida pandémija, lai Dievs aicinatu cilvékus
pie sevis — ar Jézus nakSanu un upuri pietiek.%

Lidzigi Raits arT atspéko uzskatu, ka kovida pandémija ir aicindjums gatavoties
uz Jézus otro atnakSanu.® Visuma autors izvairas parak daudz uzsvért nakotni (vai
pagatni), vins norada uz tagadni ka galveno laiku, par kuru mums ir jartipéjas. Tam pie-
mers ir Antiohijas pirmkristieSu draudze, kas devas paliga Jeruzalemes draudzei bada
laikos, neprasot, kapéc tas notiek, bet keroties pie cieSanu atviegloSanas.*® Palidzot
tiem, kas ir nelaimé, Kristus ticigie piedalijas radibas atjaunosana, kas bija vinu atbilde
uz Dieva valstibas nak3anu. Seit un citur Raits Tpasi uzsver, ka Dievs vienmér darbojas
caur cilvekiem: “Dievs dara visas lietas uz labu ar un caur tiem, kas vinu mil.”*

Gramatas pédéja nodala Raits vélreiz atgriezas pie aicinajuma uz vaimanam ka pri-
maro reakciju uz pandéemiju, pie atzinas, ka mums nav vienkarsu atbilZu. Vin$ norada,
ka Jézus zimes neliek cilvékiem atgriezties bailu dé| (ar zemestricEém vai pandemijam),
Jézus zimes padara vienkarso neparastu. Dievs nenodibinaja savu valstibu ar tankiem
un bumbam, bet ar krustu. Baznica sakas ar asaram aiz aizslégtam durvim - lidzigi
kovida situacijai.

Gramatu Raits noslédz ar aicinajumu uz lagSanu un ceribu par spiti visam gratibam.
Vina publikacija beidzas ar 43. psalma vardiem, aicinot Dieva gaismu un patiesibu, lai ta
vada un dod ceribu (Ps 43:3-5). Lai arT gramatas galvena téma ir vaimanas, ta beidzas
ar ceribu nakotnei.

55 Tom Wright, op. cit., 33-34.
56 lbid., 34.
57 lbid., 42.
58 Ibid., 53.
59 lbid., 52.
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Tris pieejas: Praktiskie jautajumi bija pirmie, kurus Baznicam un teolo-
komentars giem nacas risinat, kad kovida pandémija pirmo reizi skara
masu ikdienu 2020. gada sakuma, tapéc pirma teologijas
nozare, kurai bija tiesi jaatbild uz kovida izaicinajumiem, bija praktiska teologija. Tai bija
japardoma, ka jaunaja situacija veidot liturgiju un pastoralo aprapi, baznicas parvaldi
un politiku.®® ArT Zurnals “Cel§” piedalijas praktiskas teologijas diskusija, 2020. gada
publicédams Linarda Rozentala, levas Salmanes-Kulikovskas, llzes Udres rakstu “Vai
liekam punktu?”, kura autori aprakstija digitalos rikus baznicas darba un ka to lietoSana
tika paatrinata kovida ierobezojumu laika.®
Tomeér praktiskie jautajumi nav atbildami bez dzilakas refleksijas par to, kada ir Dieva
loma masu kristigaja kalpoSana un ikdiena, lai ar1 ka ta tikusi izmainita. Parsteidzosi atri
praktiskajai teologijai sekoja teorétiskaki parspriedumi par kovida teologisko nozimi.®?
Te gan jasaka, ka, par spiti 8T raksta nosaukumam, tada “kovida teologijas” nozare Tsti
nepastav, lai art Sis termins reizém tiek lietots.® Es lietoju So apziméjumu értibas dél,
ar “kovida teologiju” saprotot tadus darbus, kas apraksta nevis kopienas praksi kovida
apstaklos, bet uzsver teologiskas pardomas par kovida nozimi ticiga cilvéka dzive.
Saja raksta apskatitas tris kovida teologijas pieejas bija vienas no pirmajam, kas
sasniedza plasaku auditoriju. Ir parsteidzosi, ka tik 1sa laika péc krizes sakuma Siem
autoriem jau bija tik daudz vertiga, ko piedavat saviem lasitajiem. No otras puses, tiesi
§1s atras reakcijas dél més nevaram sagaidit, ka Sajas pieejas atradisim ko radikali jaunu
un nebijusu, tam vajadziga lielaka laika distance. Nav brinums, ka tikai pédéja laika
paradijusies aptverosaki akadémiski teologisko rakstu krajumi par kovidu un teologiju.5
Lidz ar to $aja raksta apskatitas kovida teologijas pieejas, visticamak, nav specifiskas

60  Sk. Clive Pearson, “Framing a Theological Response to COVID-19 in the Presence of the Religious
Other”, The Ecumenical Review 72.5 (December 2020): 850.

61 Linards Rozentals, leva Salmane-Kulikovska, llze Udre, “Vai liekam punktu?”, Ce/$ 71 (2020):
87-102.

62 Vairakas Sadas publikacijas ir apskatitas raksta F. Tolmie & R. Venter, “Making sense of the COVID-19
pandemic from the Bible — Some perspectives”, HTS Teologiese Studies / Theological Studies
77.4 (2021); ka ar1 pieminétaja Clive Pearson, “Framing a Theological Response to COVID-19 in
the Presence of the Religious Other”, arT izdevuma Pandemic, Ecology and Theology: Perspectives
on COVID-19, ed. Alexander J. B. Hampton (London and New York: Routledge, 2021).

63 Pieméram, Arhimandits Kirils lieto So frazi (krieviski Bogoslovie kovida) sava raksta Archimandrite
Cyril Hovorun, “COVID Theology”, or the “Significant Storm” of the Coronavirus Pandemic”,
Gosudarstvo, religija, Cerkov’ v Rossii i za rubezhom, 39.1 (2021): 58-75, “Covid Theology”, or
the “Significant Storm” of the Coronavirus Pandemic (diva-portal.org) (skatits 22.09.2023.)

64 Pieméram, Christianity and Covid-19: Pathways for Faith, eds. Chammah J. Kaunda, Atola
Longkumer, Kenneth R. Ross and Esther Mombo (Abingdon: Rautledge, 2022); World Christianity
and Covid-19: Looking Back and Looking Forward, ed. Chammah J. Kaunda (London: Palgrave
Macmillan Cham, 2022).
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tieSi kovida teologijai, bet vairak ataino dazados kristietibas novirzienus, kurus tas par-
stav: Romas katolu (pavests Francisks), ASV evangélisko (DZons Paipers) un anglikanu
(Toms Raits).

Saja isaja komentara neméginasu dot detalizétu visu tris pieeju salidzinajumu,
bet vélos noradit uz atseviskiem elementiem, kur autoru pieejas cita citai Iidzinas un
kur — atSkiras.

Visas tris pieejas Dievam ir svariga loma ticiga cilvéka kovida pandémijas pieredzé,
pat ja cilveks ne vienmer to var saprast un novertét. Visi autori ari norada, ka kristietim
Saja krizé ir jaienem aktiva loma - darot labos darbus, lGdzoties vai, ka Paipera gadi-
juma, nozelojot grekus.

Tapat visas tris pieejas vérsas pie Bibeles teksta, lai taja balstitu savu viedokli par
kovida nozimi un Dieva vai cilvéka vietu taja. Te gan uzreiz janorada, ka veids, ka Bibeles
teksts tiek lietots, visai krasi atSkiras: no fragmentariem citatiem dogmatiskas sistémas
apstiprinasanai (Paipers) lidz atsevisku tekstu eksegézei (Raits).

Apskatitajas pieejas ir pietiekami daudz at3kiriga, bet lielaka dala So atSkiribu izriet
no ta, ko autors grib uzsvért. Ta visi autori runa par to, ka Dievs ir klateso$s kovida
krizé. Pavesta Franciska apraksta Dievs iedvesmo cilvékus parmainai, dod ceribu un
spéku parvarét krizi. Cilvéki, kas uzklausa Dievu, sanak kopa un darbojas kopa, par-
veidojot pasauli uz labo - rapéjoties par nabagiem, par vidi. Paipers uzsver, ka Dievs
parvalda pasauli un, ja vajadzigs, to soda un rada savu varenibu, uzsutot nelaimes.
Tiem, kas Sim Dievam seko, ir TpaSas privilégijas un nekas nekait, arT ja vini mirst.
Visbeidzot, Raits uzsver Dievu, kas raud, kas parvalda So pasauli, bet nelaimes notiek
tik un ta, Dievs ir ar nelaimigajiem un cietéjiem. Vienkarsojot visas tris pieejas visai
banala metafora, Paiperam Dievs ir ka stingrs vecaks, kas audzina savus bérnus, rei-
z&m vinus noperot. Raits apraksta Dievu ka vecaku, kas raud par bérnu nelaimém
un liek paSiem nonakt pie saviem risinajumiem grata situacija. Franciska Dievu var
aprakstit ka vecaku, kas saved bérnus kopa, iedroSina vinus rapéties citam par citu un
sakartot maju.

Nobeiguma vélos piedavat ievada solitos jautadjumus, ar kuru palidzibu varétu nofor-
mulét katru no trim pieejam. Tatad Seit ir mans piedavajums vienam no svarigakajiem
jautajumiem, kuru katrs darbs mégina atbildeét.

Pavesta Franciska darba: “Ka més izmainisim pasauli labaku péc kovida ar Dieva
palidzibu?”

DZons Paipers: “Kapéc Dievs mani ir sodijis ar kovida pandémiju?”

Toms Raits: “Vai més apmierinasimies ar vienkarsam atbildém par Dieva vietu kovida
pandémija?”

Sie ir loti vienkarsoti bagatu darbu reducéjumi, bet varbat tie mudinas lasitaju iepa-
zities ar Siem darbiem un péc to izlasiS8anas noformulét paSam savus jautajumus vai art
meklét savas atbildes.

ROTA STONE 105



SUMMARY COVID theology: Three approaches

Inthe current article, the author reviews three publications from 2020 by three prominent
authors: Let Us Dream by Pope Francis, Coronavirus and Christ by John Piper, and God
and the Pandemic by Tom Wright. Each of these works represents a di erent Christian
tradition (Roman Catholic, North American evangelical, Anglican) and comes from dif-
ferent part of the world (Argentina/ Rome, USA, United Kingdom). The emphasis of this
review is on the way the three di erent approaches interpret God’s role in the pandemic,
human involvement and relation with God, and the way COVID is generalised in these
three publications. The analysis also looks at the genre of the works, their sources,
audience, and literary structure. A er considering each work separately, the last sec-
tion of the article provides a brief commentary on the three approaches. There are
certain similarities among the three works, like God’s rule over all and the emphasis
on the active role of believers during the pandemic. However, there are also notable
di erences, particularly in distinct emphases of the authors. Attempting to summarise
these approaches, the article concludes with three questions that could be used as
a simplified summary of each approach: “How can we change the world for bettera er
the COVID with God'’s help?” (Pope Francis); “Why has God punished me with the COVID
pandemic?” (John Piper); and “Will we be content with simple answers about God’s role
in the COVID pandemic?” (Tom Wright).

(©MOoM
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SPIRITUALITY AND PRE-SPIRITUALITY
IN THE CREATED WORLD

Since the end of the 20*" century, academic interest in the study of spirituality has grown
considerably. More specifically, there has been an increasing interest in investigating
spirituality in sports from various perspectives, such as philosophy, theology, sociology
and psychology. However, the amount of theologically focused research dedicated to
sports and spirituality remains limited. Nick Watson and Andrew Parker have urged
both quantitative and qualitative research to develop evidence-based resources for
educators.! Qualitative research methods are valued in practical theology, as they
enable informed theological reflection on real-life situations.? In this study, we explore
the use of photo elicitation combined with template analysis as a way to gain a deeper
understanding of spirituality and pre-spirituality. We compare the characteristics of

1 Nick J. Watson and Andrew Parker, “Sports and Christianity: Mapping the Field”, in Sports and
Christianity: Historical and Contemporary Perspectives, ed. Nick J. Watson and Andrew Parker
(New York: Routledge, 2013), 41, ProQuest Ebook Central.

2 John Swinton and Harriet Mowat, Practical Theology and Qualitative Research (London:
SCM Press, 2006).
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both concepts as revealed in Christian Scripture with future sport specialists’ (FSS)
perceptions of spirituality in various social environments.

Template analysis of spirituality perceptions cannot determine the actual spiritual
status of the individuals describing their life experiences, but it can provide some insight
into whether the expressed views are aligned with a Bible-based understanding of spir-
ituality. A er all, people speak from the abundance of their hearts (Luke 6:45).

This research is conducted from a conservative evangelical® Christian theological
perspective that recognizes the Bible as a unique divine revelation of the Creator in
history, written down and carried over from generation to generation by human beings.*
In the theological interpretation of biblical texts, we acknowledge the concept of sensus
plenior —i.e., that the text can have a deeper meaning envisioned by the transcend-
ent Spirit, even if not consciously intended by the human authors.® It is important to
investigate the authors’ immediate human context and their intentions, but the deeper
meaning is revealed only by the Spirit, who illuminates God’s character and salvific
actions.® We interpret the Bible holistically in the light of the Creator’s progressive rev-
elation of the grand narrative of the gospel - creation, fall, redemption and restoration.
Furthermore, we believe that Scripture and the created world inform each other.”

The historical time period a er the resurrection of Christ and the giving of the Holy
Spirit to all believers in Christ marks the dawning of the new creation and a new spir-
ituality given exclusively to the Christian church (1 Cor 2; 2 Cor 5:17-21; Gal 6:14-16).
The three main Abrahamic religions — Judaism, Christianity and Islam — come from
the same forefather Abraham, but they interpret the world and history di erently.
Analogously, such sports as football, rugby and American football have evolved from
the same root, but they are played according to diverse rules. Therefore, an exclusively
Bible-based approach has been applied in this research to define spirituality.

Definitions of spirituality and pre-spirituality will be provided below, but first, we
will discuss some historical background to understand how the meaning of spirituality
has diverged from its roots in the Christian Bible.

3 David Bebbington in 1989 coined the best-known defining characteristics of evangelicals: acti-
vism, biblicism, conversionism, and crucicentrism; Timothy Larsen in 2007 added pneumaticism.
See Every Leaf, Line, and Letter: Evangelicals and the Bible from the 1730s to the Present, ed.
Timothy Larsen (Downers Grove, IL: InterVarsity Press, 2021), 1, 241, ProQuest Ebook Central.

4 Robert Bornemann, “Toward a Biblical Theology”, in The Promise and Practice of Biblical Theology,
ed. John Reumann (Minneapolis: Fortress Press, 1991), 117-128.

5 W. Randolph Tate, Handbook for Biblical Interpretation: An Essential Guide to Methods, Terms, and
Concepts (Grand Rapids: Baker Academic, 2012).

6 Gerhard Maier, Biblical Hermeneutics, trans. Robert W. Yarbrough (Wheaton, IL: Crossway Books, 1994).

7 Tate, Handbook for Biblical Interpretation: An Essential Guide to Methods, Terms, and Concepts,
447; Gordon Barnes, “God’s Revelation in Nature”, Faith and Thought 111, No. 2 (1985): 161-170.
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Cultural shi in The word spirituality is never mentioned in the Christian
spirituality Scriptures; however, it is derived from the adjective spir-

itual. Gordon Fee, through an extensive exegesis of Paul’s
letters, has concluded that the principal meaning of the Greek adjective pneumatikos
used in the New Testament is confined to the Holy Spirit, and therefore - to the tri-
une God.® The biblical understanding of spirituality is confirmed in the earliest use
of the Latin word spiritualitas, in 410 AD, where it was intended to encourage life in
greater conformity to the Spirit. Usage of the word spirituality concerning the Holy Spirit
was constant up to the 12" century. Due to scholasticism that drew inspiration from
Greek philosophy, in later times the word spiritual o en alluded to human rationality.
Spirituality was increasingly opposed to the material or corporeal.® Our understand-
ing of spirituality is becoming even more obscured as various philosophical, scientific,
political and social changes have occurred in the West since the 14" century.

James Herrick has concluded that major changes in the perception of spirituality
“correspond roughly with scientific advances, corrosive biblical criticism and rising
awareness of other faiths on the part of Westerners”.*® The gradual parting of sci-
ence and religion, continuous rivalries of reason versus revelation and the Protestant
Reformation led to de-traditionalization, characterized by the shi of authority from
organizations to the individual. De-traditionalization grew during the Enlightenment and
peaked in the 1960s and 1970s.* Since then, scepticism towards external authorities and
the rise of philosophical pluralism have continued to erode the authority of Scripture
as the revealed Word and the exclusive source of knowledge about the living God. For
example, a public opinion survey in Latvia found that the percentage of respondents
who reported not reading the Bible increased from 47 % in 2001 to 73 % in 2022.2

In addition, secular thinking embraces the idea of compartmentalization. Many of
those who desire to live genuine lives as followers of Christ in their Christian subculture

8 The adjective pneumatikos is used in the New Testament 26 times; 24 of these are by Paul. It does
not appear in the LXX. Gordon D. Fee, God’s Empowering Presence (Peabody, MA: Hendrickson,
1995), 28-32.

9 Adam McClendon, “Defining the Role of the Bible in Spirituality: ‘Three Degrees of Spirituality’
in American Culture”, Journal of Spiritual Formation & Soul Care 5.2 (2012): 207-225; Philip
Sheldrake, A Brief History of Spirituality (Oxford: Blackwell Publishing, 2007).

10 James Herrick, The Making of the New Spirituality (Downers Grove, IL: InterVarsity Press, 2003), 20.

11 Diana Butler Bass and Joseph Stewart-Sicking, “Christian Spirituality in Europe and North
America since 1700”, in The Blackwell Companion to Christian Spirituality, ed. Arthur Holder
(Oxford: Blackwell Publishing, 2005), 139-155.

12 Information obtained through personal communication with the SKDS Research Centre
(skds@skds.lv). See also Roberto. “Bibeles lasiSanas ieradumi Latvija”. e-BAZNICA, 2018,
https://www.ebaznica.lv/bibeles-lasisanas-ieradumi-latvija-90988/ (last viewed 17.09.2023)
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nevertheless suppress this intention in other social environments.*® Empirical studies
have shown that Christian athletes in the contemporary world tend to separate their
faith from competitive sports.* The compartmentalized lives of Christians are expressed
through a “Christ-and-me” relationship with God as a substitute for the “Christ-in-me”
Christian identity established in the Scripture.’ It has been argued that play and sports
as part of God’s intention displayed in the creation may serve for the glory of God and
for the purpose of spiritual formation if transformed through the Gospel.*® Thus, we
have analysed FSSs’ generic understanding of perceptions of spirituality in di erent
social environments.

Definitions of In 2002, there were 92 di erent definitions of spiritual-
spirituality and ity in the health literature, and twenty years later, defin-
pre-spirituality ing the concept remains a significant challenge.!” Lucy

Bregman has concluded that attempts to divorce spiritu-
ality from religion and a lack of a clear theoretical framework have resulted in overly
vague definitions. She suggests that “too many fragments of di erent and incompatible
theories are at work within the very definitions of spirituality.”®

Christianity is based on God'’s revelation to people within human history. Referring
to 1 Corinthians 1:21, Gordon Barnes states that “God in His wisdom has seen fit that
human wisdom unaided should be unable to reach up to Him.”°

13 Eddie Gibbs, In Name Only: Tackling the Problem of Nominal Christianity (Pasadena, CA: Fuller
Seminary Press, 2000); Gene E. Veith Jr., Postmodern Times: A Christian Guide to Contemporary
Thought and Culture (Wheaton, IL: Crossway Books, 1994).

14 Watson and Parker, “Sports and Christianity: Mapping the Field”, 32.

15 Cameron Wayne Wooten, “Trinitarian and Epistemological Implications for Spiritual Formation
among Millennials” (PhD Thesis, Southeastern Baptist Theological Seminary, 2016).

16 Jeremy R. Treat, “More than a Game: A Theology of Sport”, Themelios 40.3 (2015): 392-403; Mike
W. Austin, “Sports as Exercises in Spiritual Formation”, Journal of Spiritual Formation & Soul Care
3.1(2010): 66-78; Matthew Roberts, “Willardian Spiritual Formation, Novel Spiritual Disciplines,
and Basketball: A Case Study”, Journal of Spiritual Formation & Soul Care 13.2 (2020): 222-245;
John B. White, “Sacramentally Imagining Sports as a Form of Worship: Reappraising Sport as
a Gesture of God”, Sport, Ethics and Philosophy 12.1 (2018): 94-114.

17 Anita M. Unruh, Joan Versnel and Natasha Kerr, “Spirituality Unplugged: A Review of
Commonalities and Contentions, and a Resolution”, Canadian Journal of Occupational Therapy
69.1 (2002): 5-19; Andrzej K. Jastrzebski, “The Challenging Task of Defining Spirituality”, Journal
of Spirituality in Mental Health 24.2 (2022): 113-131.

18 Lucy Bregman, The Ecology of Spirituality (Waco. TX: Baylor University Press, 2014), 24, ProQuest
Ebook Central.

19 Gordon Barnes, “God’s Revelation in Nature”, 166.
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In our previous research, we suggested that spirituality is “trusting in Jesus Christ
and following Him in love by the power of the Holy Spirit”.2° However, this definition
does not explicitly reflect the unity of the Creator who is Father, Son and Holy Spirit.
Furthermore, it does not emphasize our ongoing personal responsibility to pursue spir-
itual formation. Therefore, a more extended working definition has been applied in
this research: spirituality is the daily choice of a human being to trust in Jesus Christ,
disown idols, follow the Son of God in love by the power of the Holy Spirit, and bear
the fruit of the Spirit and give glory to the heavenly Father in life through victory over
sin, spiritual forces of evil, and death.

The New Testament proposes that only those people who have received the Holy
Spirit and lead their lives under the guidance of the Creator are spiritual.? This view
contrasts sharply with the prevailing view of spirituality in the contemporary world.
Since the last decade of the preceding century, spirituality has been viewed largely as
an inescapable essence in the core of each human being.?? For example, Thomas Ryan
has stated, “The spiritual life is not a question of making us religious, but helping us real-
ise that we already are religious in the depth of our being.”# Other researchers, coming
from an existentialist perspective, have described human beings as a synthesis of body,
mind and spirit to claim that “spirituality exists (at least potentially) in all persons”.%

We suggest the term pre-spirituality to a irm a Bible-based understanding of spirit
as the breath of the Creator in each living human being, the spiritual thirst of all human
beings and the potentiality to become spiritual. This usage would help to preserve
the biblical understanding of spirituality, which is reserved for activities of the Holy
Spiritin and through Christian believers. We describe pre-spirituality as a spirited con-
dition of each living human being provided by the presence of the Creator’s breath in
the body and the Creator’s image in the created essence of each human, which gives

20 Gunita Talberga and Andra Fernate, “Spirituality in Sport — a Biblical Perspective”, LASE Journal
of Sport Science 7.2 (2016): 72-92.

21 Norman H. Snaith states, “Paul's whole position rests on the conviction that before the invasion
of this heavenly Pneuma (the Spirit of God), man is psychikos (‘psychic’, natural) by nature, and
not pneumatikos (‘pneumatic’ spiritual) at all.”; Snaith, The Distinctive Ideas of the Old Testament
(London: Epworth Press, 1944), 186. See also Gordon D. Fee, “On Getting the Spirit Back into
Spirituality”, in Life in the Spirit: Spiritual Formation in Theological Perspective, ed. Je rey P.
Greenman and George Kalantzis (Downers Grove, IL: InterVarsity Press, 2010), 36-44.

22 Bregman, The Ecology of Spirituality, 16-19.

23 Thomas Ryan, “Towards a Spirituality for Sports”, in Sport (Concilium 205), ed. Gregory Baum
and John Coleman (Edinburgh: T & T Clark, 1989), 110-118.

24 Noora Ronkainen, Mark Nesti and Olli Tikkanen, “Spirituality in Sport— Athletes’ Experiences and
Reflections”, paper presented at the 2™ Czech Philosophy of Sport Conference, Palacky University
in Olomouc, Czech Republic, 2013, https://www.researchgate.net/publication/258111238 (last
viewed 27.11.2023)
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deep inner knowledge of the Creator and invites response to the inner craving for inti-
macy with Him despite our sinful human nature.

Pre-spirituality is the lived experience of human life in every aspect. The prefix pre
points to the human condition before the birth of the Spirit (John 3:5) and reminds us
of the sinful nature in each human that needs to be cut o by the grace of Almighty
God (cf. Deut 30:6; Rom 2:29) so that we can know and fully reflect God. The root word
spirit a irms that each human has the breath of God that animates the body (cf. Gen
2:7,Ecc 12:1, Zech 12:1) and is incorporated into the concept of imago Dei (Gen 1:26-27,
1 Cor 15:45-49; Eph 4:22-24; Col 3:10). The pre-spirituality of all human beings allows
them to grasp the general and special revelation of the Creator’s self-communication
in the created world and to receive the redeeming work of the eternal Creator through
repentance and trust in Christ Jesus. As a result of reconciliation, the Creator who is
Spirit conjoins with a human spirit to renew the broken image of God.

Methodological Our methodological approach is characterized by a com-
approach to the study bination of deductive and inductive research that requires

continuous dialogue between understanding of spirituality
and pre-spirituality in biblical theology and the empirical data.

Christians believe that in Scripture the Creator speaks to us through various his-
torical witnesses who were united by faith in YHWH. Researchers’ regular immersion in
the texts of the Bible, comprehension of the historical and cultural context of the biblical
texts, and living faith in YHWH are significant factors to understand the revelation of
the Creator properly. But it is not clear to us how much researchers’ presuppositions
a ectthe validity and reliability of this kind of sociological data analysis to be conducted
within a conservative evangelical theological framework. Since pre-understanding influ-
ence the meanings that readers assign to biblical texts,? additional investigations by
other researchers will facilitate evaluation of the e ects, if any, of the present research-
ers’ worldview on their interpretations.

The principles of the authors’ historical and cultural context as well as readers’ pre-
understanding relate to the coding of the empirical data too.

Attentive reading and study of the texts, a humble attitude and discussions are
helpful to avoid eisegesis.

25 Welzen, “Contours of Biblical Spirituality”, 40; Gerhard Maier, Biblical Hermeneutics, 25.
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Participants in the study and data collection

The second-year students in the professional bachelor’s programme “Sports Science”
at the Latvian Academy of Sport Education (LASE) can take an optional course
“Development of Harmonious Personality”. Within this course, the future sports teach-
ers, coaches, managers and recreation specialists are invited to reflect on their under-
standing of spirituality through the study task “Spirituality in Photographs”. Students
select four photos from their personal lives to depict spirituality in four categories:
spirituality generally, in their family, in their educational institution and in sports. They
then write a description of at least three sentences about each picture. Before this
assignment, students are not asked about their beliefs, so that their expressions will
flow freely from their thoughts and experiences, without a bias. This photo elicitation
exercise is adapted from a spirituality study by Matthew Mayhew.?®

In 2019 and 2020, thirty second-year students enrolled in the course. We asked their
permission to use their course assignment as data for a qualitative design study. Twenty
students (16 females and 4 males) agreed to participate and provided 80 photographs
with descriptions to be analysed anonymously. Compliance with ethical standards of
research involving humans as subjects was approved by the LASE Committee on Ethics.

The qualitative study method

Template analysis (TA) was used to code the data obtained.?” TA emphasizes hierarchical
coding and maintains the structure in the process of textual data analysis while retaining
flexibility to adapt the template to the needs of each particular study. The template is
like a codebook that can be modified during the iterative application of the template to
the data. Codes are organized hierarchically. The broad codes serve to give an overview
of the direction, while the more detailed codes highlight distinctions. The main reasons
why the authors of the current study have chosen this method are listed below.

1. TA as aresearch method is not tied to any particular epistemological approach
from a philosophical viewpoint, such as phenomenology, positivism or social
constructionism. Therefore, it is applicable by researchers who acknowledge
Christian Scripture as divine revelation.

26 Matthew J. Mayhew, “Exploring the Essence of Spirituality: A Phenomenological Study of Eight
Students with Eight Di erent Worldviews”, NASPA Journal 41.4 (2004): 1215-1242.

27 The following papers were used to explore and describe TA as a type of thematic analysis:
Nigel King, “Template Analysis”, in Qualitative Methods and Analysis in Organizational Research:
A Practical Guide, ed. Gillian Symon and Catherine Cassell (London: Sage Publications, 1998),
118-134; Saloomeh Tabari, Nigel King and David Egan, “Potential Application of Template Analysis
in Qualitative Hospitality Management Research”, Hospitality & Society 10.2 (2020): 197-216;
Joanna Brooks, Serena McCluskey, Emma Turley and Nigel King, “The Utility of Template Analysis
in Qualitative Psychology Research”, Qualitative Research in Psychology 12 (2015): 202-222.
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2. TAissuitable for applied research because a top-down approach that allows iden-
tifying a priori themes is permitted. In the study of spirituality and pre-spirituality,
a priori themes are used to ensure that key aspects of both concepts revealed
through the Scriptures are identified and discussed in the analysis process.

3. TAisadiscussion-provoking tool; if one coder has applied a code to di erent text
segments than other coders, the disagreement leads to deeper discussion and
fuller insight.

4. TAischaracterized by hierarchical coding to provide the structure of the analysis,
but at the same time encourages thematic development according to the richness
of the data. This approach can help to distinguish themes evolving in di erent
countries, sports or denominations, if the topic is studied comparatively in future.

5. TA permits parallel coding, i.e. the same segment of the text may be classified
with multiple codes. This is important because some of the facets or aspects
overlap significantly.

6. TA is accessible for continual development of the template. Themes may be
added to the template through the iterative process of coding. Even the “final”
template can be modified in future research. This fits well with the scope (the
global Christian community is invited to participate) and the depth of the study
topic (spirituality and pre-spirituality result from the transcendent Creator).

7. TAis apractical and easy-to-grasp method for beginners in qualitative research.

John Swinton and Harriet Mowat suggest that practical theologians may welcome

qualitative research methods while keeping in mind that theology’s significance rests on
the living Word. Therefore, qualitative research serves for clarification, but not for self-
identification of the theology. The metaphor of “conversion” expresses their idea that
qualitative research methods require undergoing a process of being deeply challenged
and changed to be faithfully utilized in God’s service. During this process of conversion,
some things are laid aside but other things are brought to the forefront to ensure that
the academic methods used are consistent with biblical thinking.?® Regarding the use of
TA to study spirituality and pre-spirituality from the biblical perspective, a conversion
of the method is needed as well, because “to speak of biblical theology means that
what we say concerning these things — God, ourselves, our world, and our neighbour —
is shaped and governed by the Bible”.?° The key a priori top-level themes based on
Scripture cannot be removed from the template just because they do not appear to “fit”
the data. Instead, it is important to put forward the potential reasons for their lack of
appearance, to guide future investigations. A set sequence of coding levels sometimes is

28 Swinton and Mowat, Practical Theology and Qualitative Research, 92.
29 Robert Bornemann, “Toward a Biblical Theology”, 117.
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crucial. For example, life in the Holy Spiritor gi s of the Holy Spirit cannot be separated
from the prior trust in Christ Jesus as Saviour and King. The emerging themes from data
should always be analysed and interpreted in the light of Scripture.

Development of the templates and data analysis

The data were organized into four tables based on the designated photograph catego-
ries. Adi erentcapital letter and the gender identification letter for m were assigned to
each participant. Alongside the commentary of the photograph written by the student,
researchers placed a short description of each photograph.

Data were coded manually.® First, we read the texts several times. Then we used
inductive coding by attaching themes that characterized the related fragments to pro-
vide deeper immersion in the text.

Next, initial coding templates to analyse spirituality and pre-spirituality were devel-
oped based on a priori themes from the definitions created in our previous research,
exegesis of Bible verses that contain the adjective pneumatikos, and study of the use
of the Hebrew word ruach and the Greek pneuma in the Bible.

Then the initial template to analyse spirituality was applied to all data, and a er-
wards, the initial template to analyse pre-spirituality was used. A new copy of the raw
data document was provided for each type of deductive coding.

Consolidation of the results of deductive and inductive coding was performed to
create the final template of pre-spirituality to include the most noticeable themes
detected in the inductive coding. (As discussed below, the lack of representation of
biblical spirituality in the obtained data precluded any attempt to improve the initial
template of spirituality based on participants’ experiences.)

The development of the templates went alongside with their use in the analysis of
empirical data, reflection on relevant biblical texts, and additional study of the related
literature to interpret the data and refine the definitions. Each new theme or code added
to the template was shaped in the light of Scripture.

Coding template to analyse spirituality

Three top-level themes based on biblical theology formed the initial template to analyse
spirituality (Table 1). Although they are interdependent, each theme and subtheme
enables di erentiation of important attributes of spirituality.

30 We followed King, “Template Analysis”, as our practical guide to conducting TA.
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Table 1. Initial template to analyse spirituality

THREE FACETS OF SPIRITUALITY
1. Personal choice of a human being to trust in the sacrifice of Christ Jesus and His
resurrection
2. Adaily choice to follow Jesus Christ in love through the surrender to the Holy Spirit
2.1. Disowning of idols to follow the Son of God
2.1.1. Death to passions and desires that come from sinful human nature
2.1.2. Death to passions and desires that come from the world
2.2. Following Jesus Christ in love
2.3. Following Jesus Christ by the power of the Holy Spirit
3. Bringing glory to the Heavenly Father by life in the Holy Spirit through trust in Christ Jesus
3.1. Transformation into the image of Christ, i.e. bearing the fruit of the Spirit
3.2. Lifein victory over sin
3.3. Life in victory over spiritual forces of evil
3.4. Life in victory over death

The first theme emphasizes the Son of God as the only way to spirituality and the per-
sonal choice by a human being to trust in the sacrifice of Christ Jesus and His resurrec-
tion (Luke 23:40-43; John 14:10-17; Rom 10:4-17). The Father draws human beings to
Himself (John 6:44), but a personal response to His revelation in Christ Jesus is needed.
Sample phrases applicable to this theme could be “(my) faith in Jesus”, “Jesus is (my)
Saviour and King”, “Jesus is the only way to have communion with the Father”, “recon-
ciliation with the Father through Jesus Christ”, “entering into covenant with God through
the sacrifice of Jesus Christ”, and “(our) sins are washed by the blood of Jesus”. This first
theme describes the living Creator’s self-giving action in Christ Jesus to ensure salvation
for human beings and the human response to this salvific act expressed through faith.

The second theme highlights the daily dedication to follow Jesus Christ by the power
of the Holy Spirit (Mark 10:17-31; Luke 14:25-33; John 14:16-26; 15:26-27). A life based
on the authority of Scripture and the power of the living God through daily obedience
and surrender to the Creator characterizes this facet. When human beings humble them-
selves and become obedient to the point of death as Jesus did (Phil 2:5-8), they bear
fruit of the Spirit (John 15:4-5; Gal 5:22) and grow into the image of Jesus Christ (Rom
8:29). A choice is an important trait of spirituality. A clear option to choose life or death,
to be with or without God, is given to humankind (Gen 2:16-17; Deut 30:15-20; John
6:66—69; Heb 3:6-19). This encompasses both an initial decision and a daily choice to act
in love and faithfulness. The marriage covenant between man and woman is an image
of the covenant between the Creator and His people (Gen 1:27; Isa 54:5; Matt 19:4-6;
Eph 5:31-33; Rev 19:7-8).
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Three second-level subcodes that highlight important characteristics of spirituality
revealed in the Scriptures are included under the second theme: disowning of idols, love
of the Creator, and the power of the Holy Spirit. It is not possible to be a disciple of Jesus
Christ if someone or something is loved more than YHWH (Exod 20:2-6; Matt 6:24; Matt
10:37-38; Matt 13:44-46; 1 Cor 10:14). Disowning of idols corresponds to death on the cross
(Luke 9:23; 14:26-27) because it requires total submission to the will of the Father as did
Christ’s death on the cross (Rom 6:1-14; Gal 5:24). Love is a key component in the rela-
tionship of the Godhead and human beings are invited to participate in the loving fel-
lowship of the Trinity (Matt 22:37-40; John 15:9-19; Eph 3:14-19; 5:1-2; Gal 5:6; 5:13-22;
1 John 4:7-21). This sub-theme of love applies to phrases that describe love between YHWH
and human beings, in either direction —i.e., either people’s love for God or God’s love for
people. The Holy Spirit as a person is God’s personal empowering presence that enables
spiritual men and women to follow Jesus Christ (Rom 8:9-14; Gal 5:16); therefore, the third
sub-theme indicates how eager people are to speak about the work of the Holy Spirit.

The third top theme draws attention to the various forms of bringing glory to
the Heavenly Father through our spiritual life (John 15:8). We have added four lower-
order codes. The majesty of the Creator is revealed by human beings’ transformation
into the image of Christ (Rom 8:29; 1 John 3:2), as well as our victorious life over sin
(Rom 8:1-16; 1 John 3:4-10), spiritual forces of evil (Eph 1:19-23, 6:10-12) and death
(Rom 8:2; 1 Cor 15:35-57; 1 John 5:10-13) by the power of the Holy Spirit.

Coding template to analyse pre-spirituality

The initial coding template to analyse pre-spirituality consisted of three top-level
themes. A er preliminary coding of the data, two other top-level themes, “image of
the Creator” and “sinful nature”, were included.

The concept of the imago Dei is not clearly explained in the Scriptures; therefore,
di erentinterpretations can be found throughout church history. It is beyond the scope
of this research to analyse those interpretations in depth. Briefly, we agree with the sub-
stantialists’ view of the imago Dei and acknowledge that the created essence of each man
and woman reflects the Creator to some extent even a er the Fall, because the Bible
speaks of human beings’ similarity to God even a er the exile from Eden (e.g. Gen 9:6;
James 3:9). Since Scripture and the created world are mutually dependent and each
can be fully understood only in the light of the other, it is important to observe the self-
revelation of the Creator in Scripture to gain insight into the content of the imago Dei
reflected in human beings. God’s image has been marred by sinful actions in all human
beings except the Son of God, Jesus Christ.*

31 Some scholars have argued that ancient Near Eastern studies point to a physical resemblance
between the Creator and human beings. In Christian thought, the idea of the human being as
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Table 2. Final template to analyse pre-spirituality

FIVE FACETS OF PRE-SPIRITUALITY
1. Sinful nature of human beings
2. The Creator's breath of life in human beings
3. Original image of the Creator in human beings
2.1 Personal aspect
2.2 Relational aspect
2.3 Rational / creative aspect
2.4 Volitional / free aspect
2.5 Emotional aspect
2.6 Spiritual aspect
2.7 Moral aspect
2.8 Responsible aspect
4. Inner knowledge of the Creator
5. Response to the inner craving for intimacy with the Creator

We found the work of Steve W. Lemke relevant to this research due to its substantial
view of the imago Dei, foundation in Scripture and clear structure that is applicable to
qualitative research in practical theology. Lemke gives eight primary characteristics
of human beings' essence that reflect God. His list is not meant to be exhaustive and
therefore is well suited for evidence-based qualitative analysis of pre-spirituality.®
The final template for analysing pre-spirituality (Table 2) contains five highest-order
codes and eight sub-codes.

The first code, “sinful nature of human beings” (Gen 3; Ps 14; Rom 3:10-20) identi-
fies a corrupted image of the Creator in humans, worship of the creation instead of
the Creator, pride and disobedience towards the Creator's self-revelation and laws,
distorted understanding of the Creator and His attributes, an imbalanced view of attrib-
utes of the Creator and collaboration with evil spiritual forces.

a carved statue made by God has been expressed since the fourth century. The New Testament
indicates that the transcendent Creator indwelt a human body to live on Earth as Jesus Christ and
also indwells believers in Christ as the Holy Spirit to restore the image of Christ, i.e., the image
of the Creator, in each believer. Believers can progress towards this similitude in aspects other
than physical resemblance. Likewise, when we see the Father, Son and the Holy Spirit as one, we
recognize that physical characteristics are not the key determinants of their oneness.

32 Steve W. Lemke, “The Intelligent Design of Humans: The Meaning of /Imago Dei for Theological
Anthropology”, paper presented at the Southwest Regional Meeting of the Evangelical Theological
Society, Houston, Texas, 2008, https://www.researchgate.net/publication/274312788 (last viewed
27.11.2023)
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The second code, “the Creator’s breath of life in human beings” (Gen 2:7; Num 27:16;
Acts 17:25) relates to accounts where the Creator is acknowledged as the provider of life
in human beings or any reference to the ultimate Giver of human life is found.

The third code, “original image of the Creator in human beings” (Gen 1:27; 9:6) was
subdivided into eight lower-order codes to examine various aspects of the imago Dei
appearing in the data. A description of each aspect will be given in the presentation of
the findings. Although the sub-code “spiritual aspect” coincides with two top codes,
“the Creator’s breath of life in human beings” and “response to the inner craving for
intimacy with the Creator”, we decided to include it as a sub-code to facilitate observa-
tion and comparison of imago Dei aspects.

The procedure was to read through the data various times and relate all statements
in students’ perceptions of spirituality to corresponding aspects of the imago Dei. In
the end, we selected a representative quotation for each of the four categories (spiritu-
ally generally, in the family, in the educational institution and in sports), if there was
a suitable one to choose.

Due to the significant overlap of all aspects, researchers must be cautious about
their classification of statements. Here is an example from the response of student
C: “This picture depicts one student helping another. It is very important in LASE and
that is how spirituality is formed here. It is hard to be peaceful and positive without help
being provided because everyone needs a friendly shoulder to rely on.” This description
of spirituality in the student’s educational institution was considered for association
with the moral aspect of the imago Dei. We concluded that the wording here does not
emphasize concerns of right and wrong, but supportive responsibility in social relations
connected to feelings, thus, it represents responsible, relational and emotional aspects
as themes to be coded.

“Inner knowledge of the Creator” (Rom 1:19) is the fourth highest-order code. It
indicates recognition of the Creator and His attributes (e.g. goodness, love, justice, holi-
ness, peace, joy) as found in the perceptions of spirituality.

The fi h facet of pre-spirituality is described as “response to the inner craving for
intimacy with the Creator” (Ecc 3:11; Acts 17:26-27). This code identifies the longing for
an experience that corresponds to attributes of the Creator, the search for the meaning
of life, and the quest for identity, as well as openness to any kind of religious experience.

Comparison of spirituality and pre-spirituality concepts

All facets and aspects of pre-spirituality are also relevant to a person who lives in
the spirituality mode,* but the primary focus of spirituality is the transformation of

33  We use the term mode here because several accounts in the Scriptures indicate that it is possible
to revert from spiritual life into carnal life (1 Cor 3:1-3; Gal 5:16-26; Heb 10:23-31; 12:14-24; 2
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the human being into Christlikeness by the Holy Spirit. The concept of pre-spirituality
describes only anthropocentric endeavours to develop in various aspects of the imago
Dei. In contrast, in Christian spirituality, the work of the Holy Spirit as the source of
human growth is consistently a irmed.

According to the Scriptures, complete removal of the sinful nature is received by
faith in Jesus Christ (Rom 3:22-24) from the perspective of eternity (cf. 1 Cor 13:12;
Eph 2:4-10; 1 John 3:1-3; 1 Pet 1:1-5). Therefore human beings can commit sinful actions
before and a er their birth in the Spirit (1 Cor 6:9-20; 1 John 1:6-2:3). However, truly
spiritual human beings seek constant fellowship (Gk. koinénia) with the Father through
Jesus Christ in the Holy Spirit (cf. Eph 4:1-6). As a result, they celebrate victory over sin-
ful inclinations and spiritual forces of evil by placing trust in Christ and forming identity
and righteousness in a living relationship with Him (Eph 4:17-6:20).

Spiritual and pre-spiritual human beings are equally animated by the breath of God
to live on this earth because YHWH is the Lord of the spirits of all flesh (Num 16:22;
Acts 17:25). However, through the process of regeneration, believers have yielded their
human spirit to the Holy Spirit to live a spiritual life in fellowship with YHWH. This is how
Paul talks about the transformation of his spirit in Romans 1:9. He describes the Spirit
of God praying through his spirit (1 Cor 14:15-16; Rom 8:26). Paul a irms that the Spirit
gives witness to the spirits of believers that they are children of God (Rom 8:16).

A errebirth in the Spirit, i.e. a er moving from a pre-spiritual condition to the spir-
itual mode, the human being continues to live in the same perishable body that was
acquired through the natural birth, but also receives by faith a spiritual body (1 Cor 15:44)
to live in the Kingdom of God eternally (1 Cor 15:50) through Christ’s victory over death
(1 Cor 15:20-26).

Both pre-spirituality and spirituality encompass one’s whole life. The di erence lies
in the condition of the human spirit, which a ects all other areas. The human spirit
separated from fellowship with the Creator due to inherited rebellion is bound to ignore
Him in each aspect of life; the human spirit united with the Holy Spirit through regen-
eration transforms all areas of human personality to worship the Creator holistically.

Findings During data analysis, it became clear that none of the FSSs

0 ered a perspicuous representation of spirituality from
the biblical perspective. Therefore, we will set forth our findings only with relation to
the pre-spirituality concept.

Pet 2:19-22; Rev 2:1-7).
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Sinful nature of human

An illustration shows that this facet can be discerned clearly only by the revelation
of the Holy Spirit in the light of Christian Scripture (cf. John 16:7-15; 2 Tim 3:14-17).
Student P (female) wrote, “My essence, my thinking, my words, my actions, my opin-
ions, my values, my cunning, my dignity, my appearance, my character. All of it is my
spirituality. [..]”. Student P has accented the uniqueness of each human being in her
description and personality as an aspect of the original imago Dei. But a cunning or
deceitful character comes from an evil heart and is reflected in the corrupted imago Dei
a er the Fall (cf. Mark 7:20-23; Matt 10:16; Eph 4:14-15). Further, her understanding of
spirituality is entirely self-centred, but not Christ-centred. Considering that the facet of
“sinful nature” is merged with other characteristics of pre-spirituality, we will continue
to present it along the way.

The Creator’s breath of life

Student L (male) noted in his description of spirituality, “/t is a great honour to be alive
and you should be happy for every moment, thanking some inner force or higher being
as it gives a feeling of peace to humans.” This student acknowledged that life is not
a self-evident occurrence, but is provided by someone. Yet he did not recognize that
the giver of life is a sovereign, personal being. Accordingly, we observe here references
to “the breath of life” and “sinful nature”. Of eighty spirituality characterizations, this
was the only description that referenced the giver of life in some way. Ignorance of
the Creator is a clear characteristic of human sinful nature.

Original image of the Creator

First, we will set forth each aspect of the imago Dei by giving Lemke’s description of
the aspect and providing illustrative quotations from students’ perceptions of spiritual-
ity that were found to correspond to each aspect.® Next, we will lay out our observa-
tions and describe various overlaps of the aspects representing the imago Dei that
appear in students’ descriptions of spirituality.

(1) A Personal Being: God is personal in the Father, Son and Holy Spirit. Each
individual has a personality that is reflected in consciousness, personal
memory, intentionality, self-directedness and self-transcendence.
SPIRITUALITY (P-f): “My essence, my thinking, my words, my actions [..]. All of
it is my spirituality. | emphasize greatly the word ‘my’ because it doesn’t belong
to anybody else; it is different for each of us.” (Photo of a little girl standing in
front of a car.)

34 Lemke, “The Intelligent Design of Humans: The Meaning of Imago Dei for Theological
Anthropology”.
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SPIRITUALITY IN MY FAMILY (U-f): “In my family, everyone looks at spirituality
differently. [..] We [..] look at it individually.” (Picture of sunglasses directed at
the sun.)

SPIRITUALITY IN MY HIGHER EDUCATION INSTITUTION (HEI) (I-f): “Spirituality
in our academy is to help out, to explain, to understand each other because we
are so diverse. Everyone has problems and “no-problems” of one’s own to deal
with.” (In the photo, some students are sitting at the tables and talking; one
student is thinking and another is working on a laptop.)

SPIRITUALITY IN SPORTS (J-f): “In this game, | found my way to get inspired
for the game. Each person has one's way to get focused.” (Picture of a pen-
nant from a UEFA Euro U19 Championship Qualifiers game.)

A Relational Being: The Father, Son and Holy Spirit are in a relationship and
likewise human beings (male and female) are created to be in a social rela-
tionship. Humans find fulfilment only when they are properly related to God
and other humans.

SPIRITUALITY (C-m): “I chose this picture because usually people talk at the ta-
ble and listen to each other. In the Bible, Jesus also sat at a table. | think you
need to respect others to respect yourself. There will not be a positive atmos-
phere at the table if there is no respect.” (Photo of a table set for a meal.)
SPIRITUALITY IN MY FAMILY (B-m): “To get together. To remember your close
ones, to meet them. Respect, love, health, trust — that is spirituality in the fam-
ily.” (The photo depicts a crowd of people of various generations. In the mid-
dle, a senior lady is sitting with flowers in her hands.)

SPIRITUALITY IN MY HEI (O-f): “Girls are dancing and they all are united in
common dance steps. We are a friendly group; we support and encourage
each other.” (Six students are seen standing in a lecture room in a circle with
hands on each other’s shoulders. Other students observe.)

SPIRITUALITY IN SPORTS (S-f): “Spirituality in sport is trust in your teammates.
[..]1/ play volleyball and it means that | can rely on my teammates. We support
each other in the sport and outside it.” (Picture of the volleyball team inagym.)
A Rational / Creative Being: God is omniscient and wise. He has created hu-
mans with a mind that has the potential to exercise creativity and reasoning.
SPIRITUALITY (F-f): “I feel good when | see that | manage something and one
of these things is to be photographed and filmed [..]. That is my hobby where
| get spirituality and peace of soul.” (Collage of four photos from the process
of model’s photo and film shooting.)

SPIRITUALITY IN MY FAMILY (T-f): “Spirituality in my family is my friends from
school and my family. We support each other, [..] learning together and from
one another.” (Collage of three photos with people by the sea.)

CELS/THE WAY 2023/74



SPIRITUALITY IN MY HEI (D-f): “I see spirituality in humans. My course-mates
and lecturers are people of mutual understanding, rational and intelligent be-
ings.” (A student group and lecturer stand in a track and field arena.)
SPIRITUALITY IN SPORTS (A-f): “I have an opportunity to be a coach for the lit-
tle ones in figure skating. | think that the coach is the one who creates a pleas-
ant atmosphere in training and that is spirituality. [..] Coach is the one who
shapes a trainee to become a personality.” (Little girls sit in front of the TV
and watch figure skating.)

(4) A \Volitional / Free Being: God is free and sovereign. He has created humans
with the capability to choose.

SPIRITUALITY (N-f): “I think that every human chooses their own way to walk
and find answers about spirituality.” (The picture depicts wooden stairs lead-
ing down to the sea.)

SPIRITUALITY IN MY FAMILY (U-f): “In my family, everyone looks at spirituality
differently; it is not unified and imposed on anyone.” (Picture with sunglasses
directed towards the sun.)

SPIRITUALITY IN MY HEI (T-f): “When | entered the academy, | was not 100 %
sure that | had chosen the right way, but after one month | understood that this
was the right way.” (A person is sitting immersed in thought by the wall of
an indoor stadium.)

SPIRITUALITY IN SPORTS (H-f): “The greatest value in sports is to participate
in sport and to support it. Well, something like being a volunteer.” (Image of
medals and cups.)

(5)  An Emotional Being: God is love and He created humans with the capacity
to love®® (1 John 4:7-20). Properly used emotion is a positive reflection of
the image of God.

SPIRITUALITY (E-f): “I chose a picture from my mom’s wedding day when | was
happy and could smile for all small things.” (A young woman in a long dress
stands with raised hands and laughs.)

SPIRITUALITY IN MY FAMILY (O-f): “You see a little gift that | gave to my mom to
give her joy and warmth in the cold autumn evenings. Love gives positive energy,
creating afeeling ofsafety.”(Thereareacandle,acardandflowersonthetable.)
SPIRITUALITY IN MY HEI (N-f): “I think it is a combination of entertainment
and studies that allows experiencing positive emotions.” (A joyful team photo
from the volleyball tournament. One student is with a colourful wig, another
wears agnome’s hat.)

35 Biblically, love (Gk. agapé) is more than an emotion; it is directly linked to will and choice to
love. Scripture also reveals such emotions of the Creator as joy, sorrow and anger.

GUNITA TALBERGA, ANDRA FERNATE 123



6)

)

®)

124

SPIRITUALITY IN SPORTS (K-f): “Spirituality in sport is not only victories but
also emotions that are experienced together.” (Photo of a young woman sit-
ting on the shoulders of a young man, her arms raised in a power pose above
her head. They are dirty with mud. Both have competition numbers attached
to their clothes.)

A Spiritual Being: God is Spirit and He has created spirit in each human being;
therefore, each human being has an innate need for God and the potential to
worship Him in spirit and truth.

SPIRITUALITY (L-m): “It is a great honour to be alive and you should be happy
for every moment, thanking some inner force or higher being because that
gives peace to humans.” (In the photo, a man with a backpack looks at the co-
niferous forest and the Tatra Mountains.)

SPIRITUALITY IN MY FAMILY (D-f): “I associate spirituality with religion.
There are people from various denominations in my family - Roman
Catholic and Orthodox. Notwithstanding, we come together at Christmas
and Easter. We are united in prayer before the meal.” (Five people of vari-
ous generations sit behind the table. There are icons on the wall behind
them.)

A Moral Being: God is holy. He created humans to be holy and display justice.
God has created a conscience within all humans (Rom 2:14-15) with the abil-
ity to discern between good and evil.

SPIRITUALITY IN MY FAMILY (A-f): “Since childhood, we have had animals at
home saved from life on the streets. We took care of their medical treatment
because former owners had been cruel to them.” (A family picture of five peo-
ple and a dog in front of a house.)

SPIRITUALITY IN SPORTS (D-f): “Spirituality precludes hostility, envy and un-
ethical actions. It is important to be glad not only about yourself but about
your sister, cousin, neighbour or friend.” (Three athletes stand on the highest
platform of the pedestal a er an award ceremony.)

A Responsible Being: God is the ruler who cares about His creation.
Accordingly, He has given human beings dominion over the world to repre-
sent Him and perform care for the created world.

SPIRITUALITY IN MY FAMILY (A-f): “In my family there lives a boy who is in
guardianship and now he has become my brother. My family taught me
the most important thing: you can care for those in need.” (A family picture of
five people and a dog in front of a house.)

SPIRITUALITY IN MY HEI (C-m): “This picture depicts one student helping
another. [...] It is hard to be peaceful and positive without help being pro-
vided because everyone needs a friendly shoulder to rely on.” (Picture is
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taken in an indoor stadium. A young woman seems injured and is leaning on
the shoulder of a young man to move forward to the chairs.)

SPIRITUALITY IN SPORTS (I-f): “Spirituality in sports means that it is important
to be responsible individually for your actions and to be responsible as a team.
My sport is volleyball and it is a team sport that requires great responsibility
from each player, but at the same time the whole team is responsible because
we are playing all together at that moment.” (A women's volleyball team and
their coach are in the photo.)

Itwaso enobserved that several aspects of the imago Dei overlap in one description,
a irming its complexity and holistic nature. We will give some examples here. The per-
sonal aspect representing the uniqueness of a human being was linked with the voli-
tional aspect when student U stated that each member of her family had the option
to see spirituality in his or her way. The creative aspect was linked to the emotional
aspect as student F described how her creative endeavours in a photo and film shoot-
ing raised positive emotions in her. Similarly, the relational aspect is o en described
together with the emotional aspect. Student | expressed spirituality in team sports
as an individual and collective responsibility. This observation reflects personal, rela-
tional and responsible aspects of the Creator when humans play a team game. Helping
someone who is in need was described as spirituality; here, two sets of aspects — moral-
responsible-relational or emotional-responsible-relational — were conveyed together.

In the studied dataset, the spiritual aspect was not displayed through perceptions
of spirituality in HEIl and sport. The main underlying reason may be that religion and
its expressions in secular culture are pushed into the private sphere. The moral aspect
was not disclosed in the overall understanding of spirituality or spirituality in HEI. We
connect this fact to postmodern tendencies towards value relativism. In postmodern
spirituality, inner feelings are more strongly emphasized and the sphere of morality
becomes rather redundant due to outspoken pluralism.

The responsible aspect of the imago Dei was uncovered through perceptions of spir-
ituality in various social environments, but not in the generic understanding of spiritu-
ality as expressed through photos. This demonstrates that reflecting on the concept
of spirituality through several areas of lived experience may sometimes help to reveal
aspects of the imago Deij better than abstract contemplation on the topic of spirituality.

Inner knowledge of the Creator

FSSs connected spirituality to loving and caring relationships, peace, joy, hope, beauty,
unity and goodness. This is compatible with the nature of the Creator as revealed in
Scripture and reflects the facet of the “inner knowledge of the Creator”. However, such
attributes of the Creator as justice and righteous judgement were never mentioned in
students’ thoughts on spirituality, although they are linked to fair play in sports and
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might appear in the descriptions. This omission reveals the aspect of “sinful nature”.
Without guidance from the Holy Spirit and Scripture (cf. John 16:7-15), humans tend
to have an imbalanced grasp of the Creator that highlights some characteristics and
forgets about others.

Response to the inner craving for intimacy with the Creator

The Scriptures state that human beings are created to seek and find their Creator (cf.
Acts 17:24-27; Matt 7:7-11). Human beings in their essence are seekers, lovers and wor-
shippers; thus, their devotion may be directed towards the Creator or the created world.

The data showed that FSSs looked for spirituality in nature and relationships. For
example, student H (f) said, “/ think that a person finds spirituality only when there is
peace in the soul and harmony, no stress and hurry in daily life. Study season is so stressful
that | can seemingly forget about spirituality. Therefore, | love summer - sun, warmth and
joy. That is my favourite season when | spend time with my family; we travel around Latvia
and there is inner peace and a feeling of comfort.” There were many photos depicting
nature: sunset, sunrise, water, forest. Students admitted that nature helps them find
peace, relax from stress, and gain energy. Under the titles “Spirituality”, “Spirituality
in my Family” and “Spirituality in Sports”, nature was represented as an environment
for solitude and contemplation, as well as for physical activities.

To describe spirituality in their family, students depicted dogs and cats, explain-
ing that it is fun to have an animal at home, play with it, care for it and love it. This
experience was described as filled with joy and happiness. Positive, friendly, respect-
ful, joyful, caring and cooperative relationships among humans (family members, rela-
tives, friends, fellow students, teammates, coach and trainee, student and lecturer,
athlete and spectator) were described as spirituality in various social environments.
This reflects the Creator’s nature that FSSs long for and find in the created world while
not being aware of it.

Learning activities, physical activities and entertainment were described as sources
of spirituality that give growth, satisfaction, joy, energy, and peace. Student G (m) wrote,
“I understand as spirituality everything that gives me peace and a good mood, turning
me away from bad thoughts. Volleyball makes me forget daily haste and problems; it
improves my mood.”

Creation was made to be good and enjoyable, and there are many good things in
our world even a er the Fall. Nevertheless, when people seek creation as the ultimate
source of peace, love, joy and all other good entities that flow from the Creator, they are
idol worshippers and do not receive the full blessings the Creator has intended for them.
Inclination to seek spirituality in the created world with no reference to the Creator is
a symptom of a prideful heart corrupted by sin that honours perishable creation more
than the eternally living Creator (Rom 1:18-23).
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Openness to any kind of religious experience embodies an e ort by human beings
to find the One who transcends creation and can satisfy inner yearnings (Acts 17:22-24).
But Scripture states clearly that it is not possible to renew communion with the Creator
apart from surrendering to His act of salvation in Jesus Christ (John 14; Rom 5:1-11).
Jesus is the only one who fully satisfies the hunger and thirst of the human soul (John
4:14; 6:35). In the analysed dataset, there were no descriptions connected to any religion
other than Christianity.

Two female students chose pictures depicting church buildings to show spirituality
because of their involvement in sacred activities linked to these buildings. Two other
female students selected pictures from baptism events.*® Student S stated that spiritual-
ity in her family means being together to attend church on Christmas Eve. Student D
indicated that prayer before meals during Christmas and Easter celebrations is impor-
tant in her family. Student C pointed to Jesus as an example of cultivating fellowship and
mutual respect during the meal. Although these perceptions of spirituality are closely
linked to Christianity, that does not necessarily mean that these students understand
spirituality as following Christ and living life in fellowship with the heavenly Father under
the guidance of the Holy Spirit. None of the students clearly described the salvific and
regenerating act of the Creator in Christ Jesus. Participating in sacred actions linked to
Christianity may be a cultural practice instead of expressing an intention to be a disciple
of Jesus Christ. Nevertheless, these perceptions of spirituality describe a response to
the inner craving for intimacy with the Creator.

Conclusion In this article, we have presented a methodological

approach and the results of qualitative research explor-
ing concepts of spirituality and pre-spirituality linked to human life experiences. We
discovered that photo elicitation helped to connect spirituality perceptions to real-life
situations, even though pictures were sometimes used as metaphors. We found TA as
a flexible tool for thematic coding, to be a promising qualitative method to analyse
respondents’ thoughts on spirituality in a structured manner and compare them to
biblical revelation. However, more research is needed to uncover the strengths and
weaknesses of the methods applied, as well as the impact of researcher’s worldview
on validity and reliability in this kind of study.

36 In the descriptions added to these photos, students gave a vague message that Christian or
spiritual values were important to their families, but did not mention faith in Christ.
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Empirical research on sports, spirituality and Christianity that has focused on church
attendance, prayer life and other behavioural expressions of faith®” could be supple-
mented with investigations into the conformity between respondents’ spirituality per-
ceptions and scriptural understandings of spirituality.

The authentic Christian way of experiencing spirituality since the first century has
been distinctively expressed through a relationship with God who is Father, Son and
Holy Spirit, and who has redeemed the believer from sin into a new life in the Spirit
(cf. 1 Thess 1:1-5).%8 Taking into account the cultural shi s through the centuries regard-
ing the meaning of spirituality, it is important to study Christian and non-Christian com-
munication about spirituality so as to retain the Scripture-based core of Christianity.
The Holy Spirit has o en been marginalized in the church for various reasons,* yet
biblically the Christian community aims to express spirituality through words and deeds
as participation in the trinitarian life of the Godhead.

Further research is suggested to analyse spirituality perceptions in various cultural
contexts and across di erent sports by purposefully selecting Christian representa-
tives, such as people involved in Christian sports ministries or self-professed Christian
athletes and coaches.

This study a irmed the need for special revelation to grasp God’s general revelation
properly. We propose that the findings of the study may be applied to provide examples
of the Creator’s self-expression in the created world when the gospel is proclaimed.
Making connections to the listeners’ human experience is an approach modelled by
the apostle Paul in his mission work (Acts 17:22-32).

KOPSAVILKUMS Garigums un pirmsgarigums raditaja pasaulé

Kops 20. gadsimta beigam pieaudzis zinatnisko pétijumu skaits, kuros vértéta gariguma
un sporta mijietekme. Tomér joprojam trakst teologiski orientétu empirisku pétijumu
sporta izglitibas teorétiskas bazes attistiSanai gariguma jautajumos. Raksta analizéti

37 For example, Jennifer Livingston, “Competitive Youth Athletes: How Do Their Families Prioritize
Faith Development While Participating in Sports?” International Journal of Children's Spirituality
24.3(2019): 276-89; Jennifer Livingston, “Competitive Youth Athletes: Are They Choosing Between
God and Sports?” International Journal of Children’s Spirituality 25.1 (2020): 51-63.

38 Anne Hunt, “Trinity, Christology, and Pneumatology”, in The Cambridge Companion to the Trinity,
ed. Peter C. Phan (Cambridge: Cambridge University Press, 2011), 365-380.

39 John J. Davis, “Is the Holy Spirit Really a ‘Person’ — with a Distinct Personality?” Themelios 47.3
(2022): 550-558.
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Latvijas Sporta pedagogijas akadémijas studentu uzskati par garigumu visparigi un ta
izpausméem dazadas socialajas vidés (gimeneé, augstakas izglitibas iestadé un sporta),
aprakstot kvalitativas pétniecibas metozu “foto ierosa” (photo elicitation) un “matricas
analize” (template analysis) izmanto$anu gariguma un pirmsgariguma izpéte.

PéetTjums veikts konservativi evangeéliska paradigma, un garigums tiek skatits bibe-
liskas teologijas gaisma ka cilvéka ikdienas izvéle uzticéties Jezum Kristum, atsakoties
no elkiem, lai sekotu Dieva Délam milestiba un Svéta Gara spéka, briedinot Gara augli
un godinot Debesu Tévu sava dzive caur uzvaru par gréku, launajiem gariem un navi.
Ipasibas varda pneumatikos lietojums Jaunaja Deriba skaidri parada, ka garigums ir
neatraujami saistits ar Sveta Gara darbibu jaunraditaja cilvéka un cilvéka vélmi atsauk-
ties Dieva darbam Jeza Kristd. Més lietojam terminu “pirmsgarigums”, lai iezimétu cil-
véka unikalo vietu radito bdtnu vida un vienlaikus akcentétu stavokli pirms piedzimsa-
nas no Svéta Gara. Pirmsgarigums ir ikviena cilvéka dzivigums, kuru nodroSina Raditaja
Jahves dzivibas dvaSa kermeni un Raditaja téls (imago Dei) katra cilvéka butiba, kas
dava dzilas iek$€&jas zinaSanas par Raditaju un rosina reagét uz alkam péc tuvibas ar
Vinu par spiti masu gréka krituSajai dabai.

Respondentu uzskatu izpété izmantojot matricas analizi, nav nosakams, vai cilveks
ir piedzimis no Svéta Gara, tomeér ir iespéjams izdarit secinajumus par pétamas sabied-
ribas komunikacijas veidu un uzskatiem par garigumu. Izanalizeéjot divdesmit studéjoso
brivpratigi iesniegtas astondesmit fotografijas un to aprakstus, tika konstatéts, ka visi
pétijuma daltbnieki paudusi skatTjumu, kas atbilst pirmsgariguma batibai, nevis Bibelé
balstitai izpratnei par garigumu. Izpéti nepiecieSams turpinat, veidojot reprezentativu
izlasi no sporta iesaistitiem kristieSiem, lai pilnigak izvértétu izmantoto pétniecibas
metozu priekSrocibas un trakumus.
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Tulkojumi / Translations
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Mg. philol.
JANIS PLAUDIS-EZERNIEKS

KAUT KAS PAR NEKO TUMSA

Ak, no tumsas jaizcel nekas! Un tad vél Sis un tas jaapgaismo!? Jamégina! Varbat
izdosies?

Tatad par Fredegizu no Taras un vina nelielo apceréjumu “Vestule par neko un tumsu”.
Jautats tika vairakiem pazinam, kuri varétu par vinu kaut ko zinat un varbat arT kaut
ko interesantu pastastit, tacu atbilde bija pavisam lakoniska un vienada: kas tas tads?

Pasa sakuma lasams ...esmu ari ieceréjis to atstat par pieminu nakamajam paaudzém
visos turpmakajos gadsimtos. Pirmaja brid1 81 rinda no Fredegiza véstules “Par neko
un tumsu” Skiet diezgan augstpratiga un lepnibas pilna. lemesls pavisam vienkarss —
mantojums, ko Sis cilvéks atstajis, ir pavisam niecigs. Tas ir Sis véstijums “Par neko
un tumsu”, ka art daZi dzejoli. TaCu vai te ir manama augstpratiba? Laikam ne gluZi
ta. Galu gala darba beigas tomér atrodams arf citads vestijums — stipri pieticigaks un
piezemétaks — Tadeé| Jasu dizumam un pratam esmu puléjies pierakstit sis vienlidz prata
un autoritates apkopotads druskas... Aprindas, kam ir veltits Sis darbs, ir cienijamas.

Fridugizs vai Fredegizs, vai ari vél Fredegijs. Soreiz izraudzits Minja piedavatais
latiniskais vards Fredegisus. Tas Skita piemérotaks, lai atveidotu un latviskotu. Tatad
Fredegizs. Sodien 3is vards laikam laudim gan neko neizsaka un nav nekad dzirdéts.
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Nav jau ari brinums, jo literarais devums, ko vins atstajis, nav plass, ka ieprieks jau
minéts. Zinas par vinu pasu, par vina dzivi ir gauzam skopas. Nav zinams, kas vina
vecaki, tapat dzimSanas laiku var tikai minét. Tas tits pilniga tumsa, gluZi tada pasa
tumsa, kadu piemingjis sava apceréjuma. Seit varétu atsaukties uz Alkuina darbu, kura
pieminéts Fredegizs un kas datéts ar 798. gadu. Taja nosaukts kads Alkuina skolnieks,
tatad Fredegizs, gan jau diezgan nobriedu$a vecuma. Acimredzot dzim8anas laiks mek-
Iejams krietni pirms minéta gada. TaCu precizas zinas par to nebus vis atrodamas.

Ja jau pieminéts Alkuins, tad jaatzimeé, ka Fredegizs bijis vina skolnieks. Vispirms
vinu celi krustojusies Jorka, kas bijusi Fredegiza dzimta puse, savukart Alkuins tur guvis
izglitibu un péc tam art jau darbojies ka skolotajs pirms doSanas uz Karolingu galmu.
Uz to vinu uzaicindjis pats valdnieks Karlis Lielais. Alkuins skolojis daudzus nozimigus
un ietekmigus Karolingu laikmeta intelektualus, arT paSu valdnieku Karli Lielo. Lai art
ka, Fredegizs bijis Alkuina iecienits un miléts skolnieks. Ari Ahené abu, Fredegiza un
Alkuina, celi krustojusies, kur, atrodoties Karla Liela galma, Fredegizs atkal sastapas
ar savu bijuso skolotaju, atkartoti turpinot pie vina izglitoties.

Ap 804. gadu Fredegizs ieradies Tara, kur darbojies abatija un kluvis par skolotaju.
Ka liecina laikabiedri, vin$ esot bijis iecienits 81 aroda pratéjs. Protams, ne atraSanas
Tara, ne ari veicamais darbs vinam nebija par Skérsli ar valdnieku Karli Lielo saglabat
labas attiecibas, kuras bija izveidojusas jau ieprieks, kadu bridi uzturoties galma.

Ja Fredegiza dzim8anas laiks tits tumsa, to nevar teikt par laiku, kad vin$ beidzis
zemes gaitas. No STs pasaules vin$ Skiries 834. gada, atstajot gan pavisam niecigu
mantojumu.

Péc gauzam skopajam zinam par pasu Fredegizu veltama arT nedaudz uzmaniba $a
muka un skolotaja devumam, kas tapis, ka ieprieks jau minéts, véstules forma. Protams,
ka pieklajas un ka prasa ta un senaku laiku tradicijas, noradits véstules adresats. Pulks
diezgan plass. Tas ir Karlis Lielais un vina galms, bez Saubam, ari visi ticigie, par kuru
skaita palielinaSanu gadajis pats valdnieks, biezi izmantojot skarbus panémienus, proti,
karojot. Lielu uzmanibu veltijis sakSu pievérSanai kristietibai un vinu zemju apgusanai.
Vini Karlim Lielajam sagadajusi ne mazumu parsteigumu, galvassapju un pretestibas.
Pats rakstitajs iepazistingjis ar ar sevi, nosaucis savu vardu. Tacu péc skaidrojuma par
neko un tumsu pasas véstules beigas atrodama kada rinda, pédéja rinda, kura vestits,
ka véstules autors ir skaidrojis par tumsu. Sis teikums $kiet pavisam vientul$ un it ka gluZi
nevajadzigs, tacu pabeidz véstijumu un iesakto, nepabeigto teikumu véstules sdkuma,
kur minéti adresati un véstules autora vards, kas ir gandriz ka paraksts. Véstules ievada
ir teikuma sakums, bet darbibas vards un teikuma noslégums atrodams pasas beigas
Saja it ka liekaja teikuma. Lai gan véstule par neko un tumsu, tad nosléguma, Saja bei-
dzamaja teikuma, pieminéta tikai tumsa. Acimredzot Sis temats paSam rakstitajam
bijis daudz pievilcigaks un sirdij ttkamaks neka pirmais, proti, par neko. ArT pasa temas
izklasta jauSams, ka véstijums par tumsu rakstitajam tikamaks.
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Sava zina Fredegizs rikojas ka Sofokls jauniba, kad rakstija savas divdaligas lugas.
Virsraksta Fredegizs jau pieteicis, ka runa bas par diviem tematiem - viens ir par neko,
un otrs temats savukart par tumsu. Tatad jau virsraksta noradits, ka bas divas sava
starpa kopa nesaistitas dalas. Tas apstiprinas ari vélak. Péksni un |oti negaiditi beidzas
parspriedums un pieradijumi par neka esamibu. Ar viena, pavisam Isa teikuma palidzibu
Sis parspriedums |oti strupi un strauji tiek partraukts, lai kertos pie nakamas témas. Ar
loti Tsu ievadu tiek sakts nakamas témas iztirzajums, veidojot pavisam isu sasaisti ar
ieprieksejo, taCu pasa satura Sadas sasaistes noteikti neatrast.

Nedaudz ari par valodu. Ta nav parak bagata un grezna. Pat Saja isaja teksta atroda-
mas savas noteiktas formulas, savi noteikti vardu savienojumi, kas izmantoti vairakkart,
taja pasa laika gadats par vardu daudzveidibu. Ir atseviskas vietas, par kuram varétu
teikt, ka tas ir greznas, pat télainas. Te vérts pieminét paSu ievadu, kur minéta mezglu
atSketinaSana, vél kada vieta atrodama stastijuma par tumsu, kur Fredegizs klast télains
un kareivigs: [..] visus triecienus iztur pati drosaka pils, tomér, lai atvairitas bultas varétu
kas parklaj Egipti. Ta tiek nodéveéta par tik biezu, ka to var pat ar roku sataustit. Gribétos
teikt, ka 3Ts vietas norada uz autora aizrautibu, runajot par sev loti tikamu tematu. Si
aizrautiba vérojama pasa véstules sakuma. Kad runa par neko, nav gaiditas sajismas
un aizrautibas. Sis temats tiek atri sakts un tikpat atri arf pabeigts. Savukart, kad runa
par tumsu, Fredegiza aizrautiba atgrieZas, vins it ka iznak no biezas tumsas. Valoda klst
télainaka, bagataka un krasnaka. Tatad tas vinu aizrauj, tas vinam patik. To var vérot
ari véstules pédéja rinda — vins runajis par tumsu un ne par ko citu.

Labais tonis antikaja pasaulé valodas grezno$anai prasija citét ietekmigu autoru
tekstu. Tas pats acimredzot notiek viduslaikos. Tikai Soreiz vairs nebls Homeérs, bet
Svétie Raksti. ArT Fredegizs, lai pieraditu savu taisnibu, izmantojis citatus, ar noliku
bagatinat savu valodu un apstiprinat domu. Tas arf veiksmigi izdevies. Protams, citéti
ir Svétie Raksti. Soreiz, tulkojot Fredegiza teksta atrodamos citatus, ne vienmér izman-
toti kadi no latviski izdotajiem Vecas vai Jaunas Deribas tulkojumiem. Lielako tiesu,
protams, tas darits, tacu, kad runa par to, kur atrodas tumsa, vai ta ir iek3€ja, vai aréja.
Sim valodnieciskajam pardomam veltitaja dala nav nemts véra tas, ka tulkots Bibeles
teksts kada no latviski atrodamiem izdevumiem. Jo piedavajums ne parak labi noderétu
un raditu nevajadzigas neskaidribas, padaritu pasa Fredegiza tekstu nesaprotamu. Seit
galigi neiederétos, pieméram, galéja tumsiba, kas atrodams dazados Bibeles tulkoju-
mos. Fredegizs sava latinu teksta piedava vardu extra, kas nozimé arpus, ard, un runa
par parako pakapi. Ja tiktu izmantots galéja tumsa, tad Sis vards jau ietver kaut ko, kas
atrodas talu projam un citur nevar atrasties, tacu tad tas galigi neiederétos Fredegiza
apgalvojuma.

Vel pirms lasam pasu véstuli “Par neko un tumsu”, saskanosim pulkstenus. Fredegizs
teicis: Kunga cieSanu laika no dienas sestas lidz devitajai stundai ir uznakusi tumsa. Nav
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runa par laiku, kas ir no rita, no seSiem lidz deviniem, bet gan, k& visiem labi zinams,
par pécpusdienu no divpadsmitiem lidz trijiem.

Nu ko, lai tad no tumsas iznak Fredegiza eksistéjoSais nekas un priecé lasitaju!
Protams, ka teicis vins pats: “Tadé| izmantosim pratu!”

Originalteksts:
Jacques-Paul Migne, ed. Patrologia Latina (Patrologiae Cursus Completus. Series
Latina). Vol. 105, Parisiis: 1851., columna 751-756. (latinu val.)

FREDEGIZA VESTULE PAR NEKO UN TUMSU

galma aristokratiem

Diakons Fredegizs visiem ticigajiem un tiem, kas ir masu Kunga, Iénpratiga karala, Karla
svétaja galma.

Loti ilgi par neizpétitu un neparbauditu daudzi ir atzinusi jautajumu par neko, vini ari
no ta atteikusies, jo nav spé&jusi izskaidrot; pie sevis to rapigi pardomajot un pétot,
man beidzot ir izdevies tam pietuvoties; saraujot neatSketinamos mezglus, kuros tas
Skita ietits, to esmu atrisinajis un atSketinajis, péc makonu kliedéSanas esmu to iecélis
gaisma; esmu ari ieceréjis to atstat par pieminu ndkamajam paaudzém visos turpma-
kajos gadsimtos.

Proti, jautajums ir $ads: vai nekas ir kaut kas vai ari né. Ja nu kads atbildés: Man Skiet,
ka nekas pastav, tad pats noliegums, kam vin$ piekrit, mudina vinu atzit, ka kaut kas
ir nekas, kameér vins apgalvo: “Man Skiet, ka nekas pastav”. Kas tad ir tas, ka vins saka:
“Man Skiet, ka nekas ir kaut kas”? Tatad kaut kas ir tas, par ko doma, ka ta nav, un to
nekadi nevar saskatit. Tadé| atliek tikai domat, ka kaut kas ir. Tacu, ja rastos atbilde:
“Man Skiet, ka nekas nav kaut kas”, tad Sai atbildei vajadzétu pretoties vispirms jau ar
pratu, cik nu cilvéka prats to atlauj, péc tam ar autoritati, ne ar kaut kadu, bet ar to,
kas, atskaitot pratu, ir vieniga autoritate un kam vienigai ir nesalauzams spéks. Tadél
izmantosim pratu!

Katrs vards apzimé kaut ko ierobezotu ka, pieméram, cilveks, akmens, koks. Més
taCu saprotam, tiklidz ir vardi, tie vienlaikus ir arT apzimétie priekSmeti. Protams, cil-
véka apziméjums bez kadas atskiribas norada uz noteiktu cilvéku visparinajumu. Lidzigi
ari akmens un koks ietver savu visparinajumu. Tatad ari nekas nenorada uz to, ko tas
apzimé. Tas pierada, ka kaut kas nevar nebdat.

Vél Sis. Katrs apziméjums ir tas, kas ir. Tacu nekas kaut ko apzimé. Tatad nekas
apzimé to, kas ir, proti, pastavosu lietu. Tacu, lai paraditu, ka nekas ne tikai ir kaut kas,
bet ari kaut kas liels, vien dazi, lai gan vini var minét neskaitamus $ada veida piemérus,
ir iedomajusies un vélas atgriezties pie dievisSkas autoritates, kas pratam ir patvérums
un nesatricinams pamats. Ja visa dieviSkas iedvesmas izglitota, vina vissvétakas miesas
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baribas un dargo asinu kausa audzinata, jau kops pasam Stpula noslépumu mistérijam
izveidota Baznica, kas radusies no Kristus sana, nemainigi nesatricinama ticiba atzist, ka
dieviskais spéks zemi, 0deni, gaisu un uguni, arT gaismu, un engelus, turklat vél cilveka
dvéseli ir radTjis no neka. Tatad uz tadu virsotnu augstumiem ir javirza prata speks,
ko nevar aizkavét nekadi spriedumi, nekadi pieradijumi apgazt, nekadi spéki nomakt.
Nav jadoma, — 8T ir ta norade uz to, kas visu radibu vida ir pirmais (ta man), pirmais un
Tpadais. TieSam, ka var neatzit kaut vienu no visam vina radibam, turklat tadu, kas ir
atzita. Kur$ gan pilniba ir izpétijis pamatvielu raksturu? Kur§ gan gaismas varda vai
engelu (dabas) térpa ir ietvéris bitibu un dabu? Tatad, ja nespéjam uztvert to, ko ar
cilveka pratu esmu iedomajies, ka més izpratisim to, cik liela vai art kada tam ir izcelsme
un apveids. Es tacu varéju piebilst vél daudz ko citu, tomér mes ticam, ka ar So jau ir
diezgan dots zinatkaram sirdim.

PAR TUMSU, VAI TA PASTAV

Ta k& pavisam Tsi ar piemérotiem vardiem esmu pabeidzis iepriek$&jo, talit kéros pie
skaidrojuma, kas zinaSanu kariem lasitajiem noteikti Skita izpétes cienigi. Dazi tieSam
uzskata, ka tumsas nav un nav iespéjams, ka ta pastav. lepazinis Sveto Rakstu auto-
ritati, gudrs lasitajs sapratis, cik viegli to iesp&jams atspékot. Tadé| pallkosimies, ko
vésta RadiSanas gramatas stasti. Tie atklaj: Un tumsa bija par dzilumiem (Rad I). Ja tas
nebija, kadél tad jaapgalvo, ka ta bija? Tas, kurs atzist, ka tumsa pastav, to ir pienémis
ka lietu. Bet, kurs atzist, ka nav, noliedz to ka lietu. Tapat, kad sakam - cilvéks ir, més
atzistam lietu, tas ir, cilvéku. Kad sakam - cilvéka nav, noliedzam lietu, tas ir, cilvéku.
TaCu daba pastav substances vards, lai noraditu uz substanci, kam subjekts bez nolie-
guma ir piesaistits. Tatad ar apgalvojumu Tumsa bija par dzilumiem, ir radita lieta, ko
neviens noliegums neatdala vai nenoskir no eksistences. Tapat izteikums tumsa bija
paskaidro subjektu. Jo ar apgalvojumu tas pasludina, ka tumsa kaut kada veida pastav.
LOk, neuzveikta, prata pavadita autoritate, arf prats, kas atzist autoritati, vésta vienu
un to pasu, proti, — tumsa ir. Kaut gan pietiek ar o minéto pieméru, lai pieraditu, ko
esam iepriek$ atzinusi, tacu, lai sekotadjiem nebdtu nekadu iespéju iebilst, rikosimies
atklati, pievienojot no tam daudzajam vien dazas dieviskas liecibas, kuru satriekti vini
Sausmas neuzdroSinatos vairs pret tam pacelt savas pilnigi nederigas balsis. Jo, kad
Izraéla tautas cieSanu dél Kungs ar briesmigu postu piemekléja Egipti, vins tai uzklaja
tik biezu tumsu, ka to varéja sataustit, un ta, ne vien atnemot cilvéku skatieniem spéju
redzét, bet ari sava biezuma dél, kluva taustama rokam. Eksistét vajag visam, ko var
aizskart un sataustit. Lai arT kas tas ir, nav iespéjams, ka ta nav: iespé&jams, ka nav tum-
sas, jo vajadzetu pastavét tam, ko atzist par sataustamu. Nedrikst arf aizmirst, ka Kungs
visu nodalija gaisma un tumsa, gaismu vind nosauca par dienu un tumsu par gaismu. Ja
dienas nosaukums kaut ko apzimé, tad nakts nosaukums nevar neko neapzimét. Diena
apzimé gaismu. Gaisma tacu ir kaut kas liels. Tatad, kas ir tumsa, vai td neko neapzime,
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lai gan vardu nakts tai ir piesKiris tas pats Raditajs, kurs§ gaismu ir nosaucis par dienu,
un vai dieviska autoritate ir atmetama? Nekada gadijuma! Vieglak ir debesim un zemei
iznikt, nevis dieviSkajai autoritatei atteikties no sava stavokla. Raditajs lietam, ko radija,
ir pieskiris nosaukumus, lai katru nosaukto lietu pazitu péc tas nosaukuma. Nevienu
lietu vin$ nav radijis bez varda un ar kaut kam, kas nepastavétu, nav devis vardu. Gréks
apgalvot, ka Dievs ir radijis kaut ko tadu, kas noteikti Skistu lieks, ja tieSam pastavétu.
Tacu, ja gréks apgalvot, ka Dievs ir radTjis kaut ko lieku, noteikti par lieku nevar atzit
nosaukumu, ko Dievs pieskiris tumsai. Ja tas nav lieks, tad tam ir kaut kads veids. Ja
tam ir kaut kads veids, ar to vajadzéja noradit uz kaut ko tadu, kas lauj pazit lietu. Tatad
saprotams, ka Dievs ir pieskiris kaut kadu veidolu lietam un vardiem, kas savstarpéji
cits citam nepiecieSami. ArT Gara pilnais pravietis Svétais Davids, zinddams, ka vards
tumsa neskan tuksi un nekada gadijuma bezjédzigi, skaidri noradijis, ka ta kaut kas
ir. Tapéc vins saka: Tas satija tumsu (Ps 105:28). Ja tas nav, ka tad to var sutit? To, ko
var sotit, var sutit tur, kur ta nav. Nevar tacu kaut kur satit to, ka nav, jo ta vienkarsi
nekur nav. Runa, ka tumsu satija tadél, ka ta bija. Vel ari Sis: Vins darija tumsu sev par
apsegu (Ps 18). Protams, par savu pasléptuvi vins padarija to, kas pastavéja, un par to
kaut kada veida padarija arf tumsu, kas pastaveja. VEl ari Sis: Ka vina tumsa (Ps 138:12).
Ka ta pastav, atklajas tur, kur ir redzams, ka ta pieder. Pastav tacu viss, kas pieder. Un
tumsa, protams, pieder. Tatad ta eksiste.

Kaut gan pietiek ar Siem un vel tiem |oti nozimigajiem pieradijumiem, un visus
triecienus iztur pati droSaka pils, tomér, lai atvairitas bultas varétu viegli pavérst pret
pasSiem Savéjiem, jaltdz kads Evangélija stiprinajums. Tadé| izmantosim paSa Pestitaja
vardus. Vins saka: Valstibas déli tiks izstumti aréja tumsa (Mt 8:12). Jaievero, - vins tumsu
nosauc par aréju. Vards ara, no ka ir atvasinats daréjais, tacu norada uz vietu. Lk, sakot
aréja tumsa, vins ari norada, ka ta kaut kur atrodas. Ja nebditu iek3éjas, nebtu ari aréjas
tumsas. Jebkurai lietai tacu ir nepiecieSams kaut kur atrasties. Tas, kas nepastav, nekur
nav atrodams. Tatad aréja tumsa ne vien pastav, bet tai pat ir vieta.

Evangélists atgadina, ka arT Kunga cieSanu laika no dienas sestas Iidz devitajai stun-
dai ir uznakusi tumsa. Ka gan var apgalvot, ka tas nav, ja ta ir bijusi? Notiku3ais nevar
klat par nebijusu. Nekad nav neka tada, kas vienmér neeksisté un nekad nav bijis. Tumsa
tomer ir radita! Nav iespéjams, ka pastav tas, ko nevar radit. Evangélija vél ari Sis: Ja
gaisma, kas tevi, ir pati tumsa, cik liela ta bds (Mt 6:23; Lk 11:34). Ticu, ka neviens neSau-
bas, — katram kermenim pieskirts savs izmérs, jo visu tacu atSkir péc izméra. Izmérus
kermeni ir ieguvusi nejausi. Tacu nejausiba vai nu subjekta pastav, vai ari subjekts to ir
ieprieks sanémis. Tadél izteikuma, pati tumsa, cik liela ta bds, paradas subjekta izmérs.
Tadé| parliecinoSi secinats, ka tumsa ne tikai ir, bet tai ir ar kermenis.

Tadél jasu dizumam un pratam esmu puléjies pierakstit §is vienlidz prata un auto-
ritates apkopotas druskas, lai jus, tam nemainigi un nesatricinami piekerdamies, kada
nepatiesa pienémuma kardinati, nespétu novirzities no patiesibas cela, bet, ja nu kaut
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kada veida péksni batu radies kaut kas masu pratam nepienemams, atsaucoties uz to
ka uz regulu, jas spétu no ta [Iemumiem izsijat mulkigus melus.

Ir izskaidrojis par tumsu.
Tulkojis Janis Plaudis-Ezernieks

SUMMARY Something on nothing in darkness

For the first time, the readers are being o ered a Latvian translation of “Letter on
the Being of Nothing and Darkness” by Fredegisus, a not commonly known 9t century
author. The letter, as the author himself says, is addressed to all believers and, of course,
to Charlemagne. In the first part of the short letter, the author attempted to prove
that nothing exists. Admittedly, he did not approach this subject as enthusiastically as
the one of darkness explored in the second part. Using a much richer array of evidence,
including the Scriptures, has proved the existence of darkness. The author’s passion
with the subject has made the second part longer. Fredegisus’ letter is written in sim-
ple language, without any particular embellishments, mainly talking about darkness,
the language at times becomes richer and more magnificent.
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