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STARPDISCIPLINARITATE UN
TRANSDISCIPLINARITATE — MUSDIENU
MOZAIKA

Vardi starpdisciplinaritite, starpdisciplinars pétijums jau labu laiku ir
kluvusi par neatnemamu dalu zinatnieku ikdienas un vél jo vairak — pro-
jektu valodas — lietojuma. Atslégvards, modes vards — lai ka més tos no-
sauktu, tas gandriz ir kluvis par obligatu pétijuma nosacijumu, prasot no
zinatnieka drosmi un spéju iziet arpus savas vienas un vienigds nozares
robezam un analizét izvéléto tému no vairaku zinatnes disciplinu skat-
punkta. Starpdisciplinaritite un ar to saistitd holistiska domasana tiek
piesaukta dazados Eiropas un ari Latvijas zinatnes politikas stratégijas
izstrades dokumentos. Pieméram, Eiropas Komisijas Izglitibas un kultaras
generaldirektorata direktors Pjérs Meress (Pierre Mairesse) to skaidrojis
sadi: “Starpdisciplinaritate ietver dialogu, zinasanu apmainu, analizi un
atskirigas metodes, mijiedarbojoties divam vai vairak disciplinam. Ta ir
mijiedarbiba starp specialistiem no dazadam jomam un vinu kopégjo attis-
tibu. T4 ir pieeja, kuras meérkis ir izskaidrot sarezgito, apvienojot metodes
un risindgjumu struktiras no dazadam nozarém, ka ari veicinot holistisku
domasanas un problému risinasanas veidu. Starpdisciplinaritite nav vai-
raku disciplinu apgusana, drizak ta ir atvértiba vairakam zinatnes discip-
linam, lai vienu jautajumu risinatu no dazadam perspektivam.”

Nesen blakus starpdisciplinaritates jédzienam zinatnei veltitajos poli-
tiskajos dokumentos un ari citos tekstos aizvien biezak paradas vel kads

' Meress P. Prieksvards. Starpdisciplinaritate socialajas zindatnés. Vai ta sniedz atbildes
uz misdieny izaicinajumiem augstikaja izglitibi un peétnieciba? Riga: LU Akadémiskais
apgads, 2012, 9. 1pp.
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vards — transdisciplinaritate. Atskiriba no pirmas par $i varda nozimi vie-
dokli dalas un pagaidam tada lidz galam vienota skaidrojuma nav. Tiesa
gan, ari §is jédziens nav gluzi jaunienacéjs zinatnisko diskusiju laucina:
pirmoreiz to publiski pieteica $veiciesu psihologs un filozofs Zans Piazé
(Jean Piaget) jau pagajusa gadsimta 70. gados, izmantojot So jédzienu, lai
aprakstitu integréjosu, daudzlimenu pieeju zinatniskajai izpétei. Vélak no
kliniskas psihologijas $is apziméjums ieceloja diskusijas par veselibas
témam, pieméram, skaidrojot, ka veseliba un slimibas paradas ka dzives
jomu kopums, kuru vislabak var izprast, pétot sinergija ki dinamisku o
kopumu veidojo$o biologisko, psihologisko, garigo, socialo un uzvedibas
sastavdalu mijiedarbibu.” Sadi skaidrojot, transdisciplinaritati médz attélot
ka lielu trisstari, kura pamats apvieno mazakus trisstarus — atseviskas
zinatnes nozares. Sos mazos trisstirus iespéjams aplukot vairakos veidos.
Vispirms daudzdisciplinara pieeja, kur, lai izprastu problému, ta tiek ana-
lizéta, izmantojot vairaku atsevisku zinatnu nozaru perspektivu. Nakamais
solis virziba uz trisstira virsotni ir $o nozaru mijiedarbiba mums jau pa-
zistamaja starpdisciplinaraja pieeja, kura, atseviskajiem trisstariem parkla-
joties, veidojas jauna vienota metodologija, pieméram, biopsihosociala
pieeja veselibas aprapes problému risinajuma. Visbeidzot trisstara virsotné
atrodama transdisciplinaritate — ari starpdisciplinaritate, tacu jau ka spe-
cifisks gestalts, ne atsevisko sastavdalu summa, bet pilniba jauns veselums.’
Atskiriba starp daudzdisciplinaritati, starpdisciplinaritati un transdiscipli-
naritati ir mekléjama dazado disciplinu mijiedarbibas intensitaté: daudz-
disciplinaritates gadijuma katra disciplina piedava savu aplukojamas
problémas risinajumu, ta¢u mijiedarbiba starp tam ir neliela. Starpdiscip-
linaritates gadijuma mijiedarbiba sasniedz jaunu integracijas limeni, jo
disciplinu robezas jau ir atvértas un katra disciplina var ietekmét citu dis-
ciplinu pétijumu rezultatus. Visbeidzot transdisciplinaritates gadijuma

2 Picard M., Sabiston C. M., and McNamara J. K. The need for a transdisciplinary,
global health framework. Journal of Alternative and Complementary Medicine, 17, 2011,
p. 179-184.

3 Juster R.P, Bizik G., Picard M. and others. A transdisciplinary perspective of

chronic stress in relation to psychopathology throughout life span development. Develop-
ment and Psychopathology, 23 (3),2011, p. 761.
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disciplinu integracija ir tik intensiva, ka to mijiedarbibas rezultata veidojas
kaut kas pilnigi jauns, batiski atskirigs no ta, kas veidotos vienkarsa dalu
apvienojuma.

Varétu teikt, ka tas ir tapat ka veidojot mozaiku — sakuma ir savstarpéji
nesaistitas dalas, starp kuram meés mekléjam tadas, kuram ir kopigas robe-
zas. Saliekot tas kopa, to robezas atveras, tacu vél aizvien tas ir tikai nepa-
beigts fragments, kuram més mekléjam niakamos papildinajumus. Ta
pamazam veidojas mozaika, kura atklajas mums ka kaut kas pilnigi jauns —
holistisks veselums, ne vairs atsevisku, kaut savstarpéji sakartotu un viena
otru papildinosu, dalu summa.

Drosi vien humanitarajam zinatném piederigie jautas, kas tad te jauns
un nebijis? Filozofijas un literaturas, religiju un ideju vésturé $ada trans-
disciplinaritate skiet passaprotama, jo $o jomu izpétes lauka vienmer ir
notikusi intensiva dazadu humanitaro, socialo un reizi pa reizei ari ta
saukto eksakto zinatnu mijiedarbiba. Lai izprastu, pieméram, kadas reli-
giskas idejas attistibu, nepietiek vien ar zinasanam teologija un religiju
vésturé. Ir svarigi izprast ari tas tapSanas vésturiskos, sociali politiskos un
institucionalos apstaklus. Ir svarigs kopigais diskurss, kura $i ideja uzplau-
kusi, tas raditaju un talakneséju motivacijas, dzives situacijas, kuras viniem
§1 ideja radusies vai kuras vini to pienémusi ka savu. Biezi izradas svarigi
zinat pat vinu rakstura ipatnibas vai slimibu vésturi un $o uzskaitijumu
varétu turpinat.

Masdienas humanitaro zinatnu mijiedarbiba ar citam zinatnu noza-
rém ir tik intensiva, ka aizvien biezak izskan bazas par vienas vai otras
humanitaras nozares identitates krizi un ontologisko statusu.* Patiesam,
iespéjams, daudzkart vieglak batu atbildét uz jautajumu, kas ir astrono-
mija, neka uz jautdjumu, kas tad isti ir filozofija vai literataras zinatne. Ka
raksta rumanu pétniece Karmena Dutu, starp- un trans- disciplinaritate
humanitarajas zinatnés pastav jau sen, tacu patlaban to sarezgitibas dél tas
klast aizvien problematiskikas, jo pétijumu gaita tas var but gan dabiska

* Dutu C. Introduction. Interdisciplinarity, Multidisciplinarity and Transdisciplina-

rity in Humanities, ed by Akgesme B., Baktir H. and Steele E. Cambridge Scholars Pub-
lishing, 2016, p. viii.
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nepiecieSamiba, gan spriedzes un konfliktu avots. Tomér vienlaikus vina
uzsver, ka §is dazado zinatnu dialogs “veicina ari konceptuilo ietvaru un
metozu attistibu, kas atskirigo var parvérst daudz augligaka refleksija par
jaunu zina$anu radidanu un attistibu”.?

Atskiriba no mozaikas, kuras iznakumu iespéjams paredzét jau tas sa-
liksanas laika, starpdisciplinarais un vél jo vairak transdisciplinarais péti-
jums ir eksperiments, kura iznakums ne vienmeér ir ieprieks paredzams,
tacu tade] vien no ta nav jaatsakas, jo tas var izradities aizraujoss un par-
steigt ar negaiditi interesantu rezultatu.

Lidzigs eksperiments bija 1925. gada uzsakta Religiski-filozofisku
rakstu sérija, kura savstarpéja dialoga satikas filozofija un religiju zinatne.
Dazado zinatnu jomu satik§anas eksperimenti ir ari nu jau Religiskifilo-
zofisku rakstu XXVII krajuma publicétie teksti, kurus tagad nododam lasi-
tdju vértéjumam. Starp tiem Soreiz gribam izcelt vienu ipasu, jo ar ta
publicésanu vélamies ievadit nakamajos RFR krajumos ieceréto tematisko
rakstu ciklu par izcilajam 20. gadsimta sievietém filozofém. Viena sada
personiba neap$aubami ir iru rakstniece un filozofe Airisa Mérdoka, kuras
simtgadi atziméjam §i gada 8. februari.

Drosi varétu teikt, ka ari A. Mérdokas darbi ir dazidu humanitaro
zinatnu jomu dialogs. Jau studiju laika Oksfordas Universitaté vina apguva
klasiskas valodas, antiko vésturi un filozofiju. Ari filozofija A. Mérdoku
intereséjusas, pieméram, tik dazadas Ludviga Vitgensteina un Zana Pola
Sartra idejas, kuras vinas filozofiskajos darbos un ari romanos savijusas
neatkartojama holistiska veseluma. Tulkojuma latviesu valoda ir lasami
vairaki A. Mérdokas romani: Zem tikla, Zvans, Savvalas roze, Vienradzis,
Jaukais un labais, Bruno sapnis, Melnais princis, Henrijs un Katons, Labais
maceklis, Jira, jura un Zalais bruninieks. Cerams, ka Siem tulkojumiem
tuvaka laika varésim piepulcinat ari A. Meérdokas filozofisko eseju krajumu
Eksistencialisti un mistiki. Pagaidam, atziméjot A. Meérdokas jubileju, pub-
licéjam vienu §i krajuma eseju — Par Dievu un Labo, kuru latviski tulkojis
Janis Nameisis VE&js.

* Dutu C. Introduction. Inferdisciplinarity, Multidisciplinarity and Transdisciplinari-
ty in Humanities, p. ix.
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“Ir loti maz cilvéku, kas patiesibu sanem pilniga un parsteidzosa
veida — ka talitéju atklasmi. Lielaka dala no viniem iegust fragmentu péc
fragmenta neliela méroga, secigi attistot §unu pa $unai, ka darbietilpigu
mozaiku.” To varam teikt par dzivi un to varam teikt ari par zinatni, kura
dalai no mums ir dzive. Ta vienmér ir daudz-, starp- un trans- disciplinara,
kaut reizém ir vienkar$ak to nepamanit un ieslégties sava zilonkaula torni.
Tacu pasaulé mums apkart ir parak daudz izaicindjumu, no kuriem tornis
pasargit nevar, un galu gala buas vien japiekrit amerikanu abstrakcionistam
un esejistam Volteram Bénardam: zilonkaula tornis ir briniskiga vieta,
kamer vien ta durvis ir vala.”

Religiski-filozofisku rakstu XXVII autori ir méginajusi bat arpus torna
un skaidrot pasaulé notikuso un ari Sodien notieko$o visa ta sarezgitiba.
Mums atliek vien novértét, ka viniem $is eksperiments ir izdevies.

Solveiga Kramina-Konkova

¢ Nin, A. The Diary of Anais Nin, 1934-1944. Boston (MS): HMH, 1971, p. xiv.

7 Bannard W. D. Back to the Ivory Tower. New York Times, July 29, 1990. Letter
to the editor. Pieejams: http://wdbannard.org/1990-Back-To-The-Ivory-Tower-83.html
(Skatits 02.11.2019.)



INTERDISCIPLINARITY
AND TRANSDISCIPLINARITY:
CONTEMPORARY MOSAIC

The words ‘interdisciplinarity’ and ‘transdisciplinarity’ have become
popular lately and are part of the discourse of researchers, especially those
who are working on grant projects. Are these terms keywords, or just a
passing trend? Regardless of how one designates them, this has become a
mandatory feature of research strategies, requiring courage of the re-
searchers to step outside the boundaries of their field so as to evaluate it
from a different standpoint. Interdisciplinarity, including holistic thinking,
is mentioned in several research strategy documents in Europe and Latvia.
Pierre Mairesse, Director of the General Directorate of the Commission
of Education and Culture has explained this phenomenon in the following
way: interdisciplinarity involves the exchange of knowledge, analyses and
use of different methods through the cooperation of various disciplines.
This is a cooperation of various specialists for the overall development of
the particular research field. This approach aims to explain the difficult
items by joining methods and ways of problem-solution of different dis-
ciplines and to foster holistic thinking. Interdisciplinarity is not the study
of various disciplines, but rather an openness to various disciplines, so as
to look for solutions from various perspectives.!

Lately, a new term has appeared alongside with the interdisciplinarity
in political and related texts. Contrary to the previous case, its meaning

! Meress P. Prieksvards. Starpdisciplinaritate socialajas zinatnés. Vai ta sniedz atbildes
uz misdienu izaicindjumiem augstakaja izglitiba un petnieciba? Riga: LU Akadémiskais
apgads, 2012, 9. Ipp.
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bears several interpretations. Though, on the other hand, — the term is not
a newcomer in the scientific vocabulary — it was first used expressly by
Swiss psychologist and philosopher Jean Piaget in the 1970s to describe a
detailed, integrated many-level approach to scientific research. With
time this notion left the precincts of clinical psychology and was used to
indicate the fact that health and illness appear as mutually entwined syn-
dromes and are to be understood as a dynamic unity involving biological,
psychological and behavioural factors.? This type of explanation has been
represented as a triangle, the basis of which is depicted as smaller tri-
angles representing various sciences. These smaller triangles may be ob-
served in various ways. At first, in the manner of an interdisciplinary
approach, whereby the solution of the problem is to be looked for by
analyses from the perspective of the specific branch of science. The next
step — by way of moving to the top of the triangle, where the solution is
sought according to the interdisciplinary method observing the over-
lapping triangles, and thus, a new unified methodology is obtained. For
example, the solution of the health care problems by way of bio-psycho-
social means. At the very end we come to transdisciplinarity that emerges
at the very top of the triangle including interdisciplinarity, which appears
in the form of a specific gestalt — not a sum total of separate entities, but
in the form of a unified wholeness.?

The difference between multidisciplinarity, interdisciplinarity and
transdisciplinarity lies in the intensity of the relations among the particu-
lar branches of research. In the case of multidisciplinarity, each branch of
research offers its own solution of the problem, yet the interaction among
them is minimal. In the case of interdisciplinarity, the action/reaction
reaches a new level of integration because the borders have been spread
out, and each one of the disciplines may influence the research results.

2 Picard M., Sabiston C. M., and McNamara J. K. The need for a transdisciplinary,
global health framework. Journal of Alternative and Complementary Medicine, 17, 2011,
pp- 179-184

* Juster R. P, Bizik G., Picard M. and others. A transdisciplinary perspective of

chronic stress in relation to psychopathology throughout life span development. Develop-
ment and Psychopathology, 23 (3),2011, p. 761
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Moreover — at the very last — in the case of transdisciplinarity, an entirely
new level of understanding is reached, radically different from the totality
of the component parts.

It could be said that when making a mosaic, we start with a mutually
unconnected items, the common delineation of which we are attempting
to discover. When putting the several items together, the delineations of
the subsequent items are being opened up.

It may be said that the humanities researchers will be surprised — there
is nothing new about this kind of approach. Those who are engaged in
philosophy, the study of literature, religious studies or history of ideas, are
aware that transdisciplinarity is a self-evident research method because
their research has always been concerned with the knowledge drawn from
related fields, at times even from those of the exact sciences. In order to
understand, for example, the development of some of the religious ideas,
it is not enough just to know the facts concerning theology, or history of
religion, etc. It is equally important to be aware of the historical situation,
the social, political and institutional background. It is crucial to learn the
prevailing discourse which nurtured the particular ideas, the motivation
of the originators and followers. It is also important to know the charac-
teristic features of the protagonists, even their health condition, etc.

Presently the interrelation of the humanities and other branches of
sciences have become so intense that some specialists are voicing concern
about the identity crises and the ontological status of some particular
branches of knowledge.* Indeed, it would be much easier to answer the
question as to what is astronomy, for example, than to explain the essence
of philosophy or the research in the history of literature. Carmen Dutu, a
Romanian researcher, says that inter- and transdisciplinarity had been in
evidence in the humanities research for a long time, yet the complexity of
the problem has become conspicuous only lately, for its causes during the
research process appear as a natural outcome, generated by conflicting

4 Dutu C. Introduction. Interdisciplinarity, Multidisciplinarity and Transdisciplinar-
ity in Humanities, ed by Akgesme B., Baktir H. and Steele E. Cambridge Scholars Pub-
lishing, 2016, p. viii



Solveiga Krimina-Konkova. Interdisciplinarity and Transdisciplinarity: Contemporary Mosaic

tensions. At the same time, she accentuates the fact that the dialogue also
“fosters the development of conceptual framework and methods that may
turn differences and divergences into a more fruitful reflection and the
production and evolution of knowledge”.’

In distinction from the mosaic-type of patterning where the possible
outcome may become apparent during the process of patterning, the trans-
disciplinary type of research obtains of a more experimental character
with unforeseeable results. However, this should not be held up as a rea-
son for not indulging in it at all, for it may lead to entirely unexpected
discoveries.

A similar experiment had been undertaken way back in 1925 when a
research series of Religiski-filozofiski raksti (Religious Philosophical Ar-
ticles) (was started uniting philosophers and specialists of religious stu-
dies in a joint effort. Cooperation of the specialists of various branches of
knowledge is a feature also of the present volume of Religiski—filozofiski
raksti, which we offer to our readership. We want at present to single out
one item among the others because we intend it to be a kind of forerunner
of the subsequent thematic block of Religiski-filozofiski raksti about the
women philosophers of the 20* and 21* centuries. One such personality
undoubtedly is British/Irish writer and philosopher Dame Iris Murdoch
(1919-1999), her birth’s centenary was celebrated this year. It may be said
that the works of Iris Murdoch form a dialogue among various branches
of knowledge. She had studied classical languages, ancient culture and
philosophy at Oxford. As a philosopher, she had taken an interest in the
ideas of such different personalities as Ludwig Wittgenstein and Jean-Paul
Sartre. All these ideas have been entwined in a holistic unity in her cul-
turological and literary works. Many of her novels have been translated
into Latvian: Under the Net, The Bell, An Unofficial Rose, The Unicorn,
The Nice and the Good, Bruno’s Dream, The Black Prince, Henry and
Cato, The Good Apprentice, The Sea, The Sea and The Green Knight. We
hope that soon we will be able to augment this list with a volume of I.

5 Ibid,, p.ix
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Murdoch’s essays Existentialists and Mystics. For the time being, in
marking the centenary of her birth, we publish an essay from this volume
On ‘God’ and ‘Good’ translated into Latvian by Janis Nameisis Vgjs.

“There are very few human beings who receive the truth, complete and
staggering, by instant illumination. Most of them acquire it fragment by
fragment, on small scale, by successive development, cellularly, like a labo-
rious mosaic.”®

'This may well be said about the lives of many people, and of the sci-
entific research as such. It is applicable also to scientific researchers, for
whom life is tantamount to research. It will always be multi- and inter-
and transdisciplinary. Though at times, one may feel more comfortably by
ignoring this and shutting oneself up in the Ivory Tower. However, the
world around us presents too many challenges, which the Tower is not
likely to save us from. So that at the very end, one should agree with
American abstractionist and essay writer Wolter Bannard — the Ivory
Tower is a wonderful place while its doors are open.”

The authors of the present volume of Religiski-filozofiski raksti have
attempted to stay outside the Tower and to look at the events taking place
today in all their intricate complexity. One must look for the results of the
experiment hopefully.

Solveiga Kramina-Konkova

¢ Nin, A. The Diary of Anais Nin, 1934-1944. Boston (MS): HMH, 1971, p. xiv

7 Bannard W. D. Back to the Ivory Tower. New York Times, July 29, 1990. Letter
to the editor. Available: http://wdbannard.org/1990-Back-To-The-Ivory-Tower-83.html
(accessed on 02.11.2019)
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CULTURE AND RELIGION: IS THERE A LINK
BETWEEN THE TWO?

The article aims at describing research into the relationship between culture and re-
ligion and presents current ideas how culture affects human behaviour and cross-cultural
communication.

The early research focused on the issues of interrelated culture and religion. The ma-
Jority of researchers agreed that the interpretation of religious issues differed due to cul-
tural diversity. In the past, researchers concentrated on the following issues: 1) analysis of
the links between the cultures and the five most influential religions in the world: Chris-
tianity, Islam, Buddhism, Hinduism, and Judaism; 2) comparisons of key similarities and
differences as well as rituals and practices of different religions including postures and
gestures of believers; 3) the relationship between human beings and God(s). Nevertheless,
it is believed that up to now the issues of links between culture and religion remain under-
studied and contradictory.

Ongoing research into cultural issues is based on the iceberg model, which was
designed and described by I" Hall in the previous century. It comprises visible and
invisible elements that are learnt either subconsciously or consciously. This model
remains up-to-date in the 21st century due to its ubiquity. The cultural dimensions
theory that describes how culture affects the values of society members and how values
are relevant fto their behaviour has been recently developed by G. Hofstede, who
argues that national culture imposes itself on human behaviour. The dimensionality
model of national cultures includes six dimensions: power distance, uncertainty
avoidance, individualism/collectivism, masculinity/femininity, long/short term
orientation, and indulgence/restraint. Changes in culture are supposed fo be



16

Religiski-filozofiski raksti XXVII

time-consuming and might take up to many years. A challenging viewpoint on cross-
cultural issues is presented using R. Lewis’s Triangle model, which indicates the key
Jfeatures of cultural differences conditioned by human behaviour. In his latest book,
R. Lewis (2018) examined the cultural roots of behaviour and assessed the effects of
cultural diversity on people’s lives and communication. Neither the dimensionality
model nor the triangle model of cultures are linked to religion.

Keywords: culture, religion, relationship, behaviour, communication

Introduction

Religion and culture as two different social issues have been studied
by numerous researchers both separately and as interrelated matters. Re-
searchers have often featured different directions in the evolvement and
development of religion and culture. In the early academic research, reli-
gion and culture were claimed to be inseparable. The majority of studies
emphasized that there is a relationship between religion and culture and
researchers agreed that the interpretation of religious issues diftered due
to cultural diversity.

There is a variety of definitions of cu/ture, although they do not differ
essentially. Culture is mostly understood as the social behaviour and
norms accepted by human society. According to K.A. Zimmermann,' cu/-
ture encompasses characteristics and knowledge of a particular group of
people and includes language, religion, social habits, music and arts. One
of the most common definitions of the concept cu/ture is customs and
social behaviour of a particular society. One of the definitions is that “cul-
ture is the collective programming of the mind that distinguishes the
members of one group or category of people from others”.? This definition
of culture may be considered as one of the most important contributions

! Zimmermann, K.A. 2017. What is Culture? Definition of Culture. https://www.
livescience.com/21478-what-is-culture-definition-of-culture.html

2 Hofstede, G. 2005. Cultures and Organizations: Software of the Mind. 2nd edi-
tion. McGraw Hill, p. 3.
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into fundamental research of cultures conducted by G. Hofstede et al.?
'The key expression is collective programming, which implies that national
culture imposes itself on human behaviour. The researcher argues that
culture has always been a collective phenomenon because it is at least
partly shared with people who live or lived within the same social envi-
ronment. Culture consists of the unwritten rules of social life. Culture is
learned, not innate: it derives from one’s social environment rather than
from one’s genes. Culture should be distinguished from human nature, on
the one hand, and from an individual’s personality, on the other hand,
although exactly where the borders lie between nature and culture, and
between culture and personality, is not clear. Moreover, G. Hofstede
(2011)* developed the cultural dimensions theory, which is a framework
for cross-cultural communication and describes the effects of culture
on the values of society members and how values are relevant to their
behaviour.

As early as 1952, A.L. Kroeber & C. Kluckhohn® estimated the num-
ber of culture definitions in scientific articles — there were as many as 200.
The earliest Latin definition of cu/tira included the following meanings:
1) agriculture/cultivation/ care of plants, 2) care/upkeep, 3) field, 4) train-
ing. In the 19th century, culture was interpreted as an individual’s up-
bringing, parenting and training. The Swedish linguist J. Allwood® claimed

* Hofstede, G., Hofstede, G. J. and M. Minkov. 2010. Cultures and Organizations:
Software of the Mind. Revised and expanded 3rd Edition. 550 pages. New York: Mc-
Graw-Hill USA. http://testrain.info/download/Software%200f%20mind.pdf (last ac-
cessed: Nov. 21, 2018).

* Hofstede, G. 2011. Dimensionalizing Cultures: The Hofstede Model in Context.
https://scholarworks.gvsu.edu/cgi/viewcontent.cgirreferer=&httpsredir=1&article
=1014&econtext=orpc (last accessed: Nov. 21, 2018).

5 Kroeber, A.L.& C.Kluckhohn.1952. Culture — A Critical Review of Concepts and
Definitions, PeabodyMuseum Papers Cambridge, Mass, Harvard University Press. http://
archive.org/stream/papersofpeabodymvol47nolpeab/papersofpeabodymvol47nolpeab_
djvu.txt (last accessed: Nov. 21,2018).

¢ Allwood, J. 1985. (Ed.) Tvirkulturell kommunikation, Papers in Anthropological
Linguistics 12, University of Géteborg, Dept of Linguistics. Intercultural Communica-

tion https://pdfs.semanticscholar.org/a170/0667bc41622d051aa5d6538423¢04bd517cf.
pdf (last accessed: Nov. 21, 2018).
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that the term cu/ture refers to all the characteristics common to a particu-
lar group of people that are learned and not given by nature.

The concept of religion is difficult to define because human belief
structures are complicated and biased towards cultural norms, so defini-
tions are either too narrow or too wide.” Majority of researchers do not
concentrate on definitions but simply agree that religion may be defined
as the set of beliefs in an ever-living God and dogmas that concern rela-
tions between a human being and a God.

There are different attitudes towards the relationship between religion
and culture.® Although interrelated issues of religion and culture seem to
be banal due to their long-term research, the amount of publications has
kept increasing up to now. For instance, a well-known book on religion
and culture by M. Foucault’ has been in demand since its publication in
1999. The author analysed various relevant questions such as philosophy
and the death of God, politics, sexuality and solitude. The British biologist
and atheist R. Dawkins' in his contradictory book about Gods examines
God in all forms and demonstrates the improbability of a supreme
being. He shows how religion fuels wars, and claims that belief in God is
not just wrong but potentially deadly. Dawkins’s most original contribu-
tion is the examination of why religion has persisted so long after the
scientific revolution. K. Armstrong' investigated the history of how the
three dominant monotheistic religions of the world - Judaism, Christianity,
and Islam - have shaped and altered the conception of God. The author
traced the history of how men and women have perceived and experienced
God, and how the USSR managed to avoid the issues of religious conflict

7 Crabtree,V. 2013. A List of All Religions and Belief Systems. http://www.
humanreligions.info/religions.html (last accessed: Nov. 21, 2018).

8 Beyers, ]. 2017. Religion and Culture: Revisiting a close relative, HTS Theological
Studies, vol. 73, No 1.

? Foucault, M. 1999. Religion and Culture. Ed. Jeremy R. Carrette. Routledge Inc.

10 Dawkins, R. 2006. The God Delusion. Publisher Houghton Mifflin Co. Boston/
NY. USA.

1 Armstrong, K. 2004. A History of God: The 4,000-Year Quest of Judaism, Chris-
tianity, and Islam. Publisher Gramercy Books.



Irena Darginaviciene, Jolita Sliogeriene. Culture and Religion

with Muslims in Central Asia, i.e. in Kyrgyzstan, Tajikistan, and Uzbeki-
stan, by creating a space for Islam within the state’s ideology. It is shown
that the relationship between them was not based on government oppres-
sion of religion but on flexibility on both sides. In her recent book on re-
ligion in the USA, Heather D. Curtis'? argues that evangelical media
campaigns transformed how Americans responded to domestic crises and
foreign disasters during hard periods for the nation: social reform, mis-
sionary activity, disaster relief, and economic and military expansion could
all be understood as integral features of Christian charity.

Relationship Between Religion and Culture

According to J. Sun,” religion has been the root of culture. Religion
is considered to be a social organization built on the belief of supernatural
ideal, led by churches and followed by believers with a mission to change
society and the world. Religion controls most governments in the world
by indoctrinating the minds of politicians and citizens.

J. Mark states that the word re/igion originates from the Latin re/igio,
meaning ‘restraint’.'* The author claims that it is an organized system of
beliefs and practices and that there is no culture recorded in human his-
tory, which has not practised some form of religion. In ancient times, re-
ligion consisted of regular rituals based on a belief in Gods who created
and continued to maintain the world. Religion concerns itself with the
spiritual aspect of human beliefs, God(s), the creation of the world, an
individual’s place in the world, life after death, eternity, and how to escape
from suffering in this world or in the next. Every nation has created its
own God(s). The ancient people felt that no single God could possibly
take care of all the needs of an individual.

12 Curtis, H. D. 2018. Holy Humanitarians: American Evangelicals and Global
Aid. Harvard University Press.

3 Sun,]. 2016. What is Religion? Is It the Part of Culture? https://www.quora.com/
What-is-Religion-Is-It-the-part-of-Culture (last accessed: Nov. 21, 2018).

4 Mark, J. 2018. Religion in the Ancient World. https://www.ancient.eu/religion/
(last accessed: Nov. 21,2018).
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It is essential to note that the religions of the ancient world shared
many of the same patterns with each other even though the cultures may
never have had any contacts. In every religion, there are the same or very
similar patterns, which include the existence of one or many gods who
take a personal interest in the lives of people. For instance, according to
J. Mark,” in Mesopotamia religious beliefs held that human beings were
co-workers with the Gods. The Gods repaid humans for their service by
taking care of their daily needs in life. Although the Gods took great care
of humans while they lived, the Mesopotamian afterlife was a dreary un-
derworld, located beneath the far mountains, where souls drank stale
water from puddles and ate dust for eternity in the ‘land of no return’. In
Egypt, the principle of harmony was of the highest importance in life and
in the afterlife, and their religion was fully integrated into every aspect of
existence. The gods were the friends of human beings and sought only the
best for them by providing them with the most perfect of all lands to live
in and an eternal home to enjoy after death.'® In Hinduism, the principle
of order is paramount, and there is only one God, Brahma. Since Brahma
is a very hard concept for the human mind to comprehend, he presents
himself in many different versions, which people recognise as Vishnu,
Shiva, and many others. The primary understanding of Hinduism is that
there is an order to the universe, and every individual has a specific place
in that order. Referring to China J. Mark argues that in ancient China,
ancestor worship influenced the two great Chinese belief systems — Con-
fucianism and Taoism. Humanism is the central feature of Confucianism,
which deals with issues related to the family, morals, and the role of the
good ruler. During most of Chinese history, Confucianism was seen as the
preserver of traditional Chinese values. Taoism is both a philosophy and
a religion that emphasises doing what is natural. The Greek religion was
concerned with the importance of remembrance of the dead by the living,
which kept the soul of the dead alive in the afterlife."”

> Mark, J. 2018. Religion in the Ancient World, p. 2.
' Ibid., p. 3.
17 Ibid., p. 4.
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J. Angelo®® analyses the differences between religion and culture. He
claims that religion and culture are two closely related matters but are
different in nature and definition, and the system of moral and ethical
values is based on religion. His suggested comparison of culture and reli-
gion is presented in the table below. It emphasizes the following: contrary
to the culture, religion is fixed and described in writing; it contains a belief
structure and is associated with God; it also remains part of the culture.

Table

CULTURE VERSUS RELIGION (After J. Angelo®, p. 2, 2018)

CULTURE RELIGION
Encompasses religion Subset of culture
Acquired body of knowledge Belief system
Focused on the people of a society Associated with the Supreme Being
Evolution of humans and their tradi- | Revelation of the Supreme Being to
tions humanity
Practical Written in texts
Changes through time Fixed from the beginning

For a long time, the culture used to be represented by the iceberg
model that was designed by T. Hall.?* Figure 1 shows the iceberg model
that comprises visible and invisible parts. The visible culture elements in-
clude actions such as manners, rituals, behaviour, ceremonies, routine pro-
cesses, and structures like organization charts, technology, products,
physical environment while the invisible culture elements include values,

18 Angelo, ]. 2018. Difference Between Religion and Culture. http://www.difference-
between.net/miscellaneous/religion-miscellaneous/difference-between-religion-and-
culture/ (last accessed: Nov. 21, 2018).

¥ Ibid., p. 2.

2 Hall, E.T. 1976. Edward T. Hall's Cultural Iceberg Model. Source: Beyond Cul-
ture.  https://www.spps.org/cms/lib/MN01910242/Centricity/Domain/125/iceberg_
model_3.pdf (last accessed: Nov. 21, 2018).
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i.e. unconscious feelings, shared cognition, taken-for-granted beliefs,

deeply embedded thoughts, basic perceptions, and underlying assump-

tions.
routine processes organization charts
Visible L technology
Culture actions | sfructures
Elements products

behavior

rituals mission statement  cspoused values

Above Surface N .
ceremanies artifacts physical environment

unconscious feelings

shared cognition

wnderlying assumptions

Undemeath Surface

Invisible
Culture
Elements

deeply embedded thoughts

taken-for-granted belicls
basic perceptions

Figure 1. Visible and invisible culture parts (uploaded by
Jan Racker,?! 2015)

'The major difference between these elements is that the invisible ele-
ments are learnt subconsciously, are subjective and hard to change while
visible elements are based on objective data, learnt consciously and can be
changed. It can be seen that there is no direct link to religion in this
model.

According to the extensive review by V. Saroglou and A. B. Cohen*
printed in JCCP Special Issue, religion may be part of the culture, con-
stitute culture, include and transcend culture, be influenced by culture,
shape culture, or interact with culture in influencing cognitions, emotions,
and actions. The authors present an overview of articles on specific fea-
tures such as acculturation, religious transmission, well-being, individual

2 Racker, J. 2015. Visible and invisible culture parts. https://www.researchgate.net/
figure/Culture-elements-in-an-iceberg-model-Invisible-values-visible-actions-and-
structures_fig2 283771249 (last accessed: Nov. 21, 2018).

2 Saroglou, V. And A. B. Cohen. 2011. Psychology of Culture and Religion: Intro-
duction to the JCCP Special Issue. Journal of Cross-cultural Psychology. 42(8):1309-
1319.
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psychology, national trends as well as food taboos. The authors claim that
the topic of culture and religion was understudied in the past, there is a
shortage of research on methodology and theory, therefore they are con-
fident that psychological research of this issue will be increasing in the
future.

While analysing the relationship between religion and culture, some
researchers focus on similarities and differences between religions. For
example, Z. Sana® identifies key similarities between Christianity, Juda-
ism and Islam that include: 1) monotheism, 2) faith, 3) worshipping God,
4) Holy scriptures, 5) moral codes, and 6) worship places. The differences
between these religions are summed up as Islam and Judaism are strictly
monotheists, and God is One; in Christianity people believe in trinity; in
Islam and Judaism worshippers do not believe in the resurrection of Jesus,
but in Christianity they do; the religions differ in religious practices and
holidays; the goals also differ: in Judaism it is to draw closer to God, while
Christianity and Islam are focused on a life after death; all three religions
have a belief in a single God.

'The Eastern Orthodox and Roman Catholic Churches have the same
roots. The former is more concerned with maintaining the mystery of faith
while the latter is more focused on law, logic and the central authority of
the Pope. Both religions accept the Bible, which contains the same books,
i.e. the Old and New Testament. They also differ in their interpretation of
human nature, especially when it comes to the original sin. While the
Pope is the head of the Catholic Church, Protestantism is not subject to
papal authority, although it belongs to Christianity. It is obvious that nei-
ther Buddha nor Jesus Christ wrote down their own teachings: they were
written down by religious followers many years after the Gods had left the
world. The gap between their teaching and the written version means
there is always the potential for errors and misunderstandings. The signif-
icant differences between Buddhism and Christianity concern God,

% Sana, Z. 2016. What are the main similarities and differences between Judaism,
Christianity and Islam? https://www.quora.com/What-are-the-main-similarities-and-
differences-between-Judaism-Christianity-and-Islam (last accessed: Nov. 21, 2018).
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prayers, reincarnation, and salvation. The important similarities between
religions are: both Jesus Christ and Buddha sought to reform existing
social/religious practices; both stress ethical living and compassion/love to
other people and aspire to greater spiritual perfection. The Sharon Plural-
ism Network?* uses the term Muslim culture to represent several diverse
Muslim cultural groups, however it emphasises that some customs and
traditions may be more motivated by culture than by religion.

According to J. Beyers,” religion constitutes culture and, therefore,
when studying religion, a study of culture is necessary because 1) now
cultural migrations occur worldwide, 2) religion as cultural identity causes
shifts between culture and religion borders, and (3) the location of religion
within culture makes religion act as a custodian of culture. J. Beyers claims
that any signs of animosity towards culture are interpreted as opposition
towards religion.

It is well known that religion in Japan is not a doctrine — it is a moral
code, a way of living and it is a private family affair. Majority of Japanese
do not worship regularly. Most people turn to religious rituals in birth,
marriage and death. Japan grants full religious freedom to all national
minorities.

M. Fairchild® explains that the word Orthodox means right believing
and it was adopted to signify the true religion. Eastern Orthodoxy claims
to have fully preserved the traditions and doctrines of the early Christian
church established by the Apostles. Cultural Atlas of Russia?” emphasises
that the exact statistics for religious affiliations in Russia are difficult to
summarise because the official data are not available to the public.

¢ Sharon Pluralism Network. Muslim Culture. 2018. http://sharonpluralism.org/
cultural-protocols/muslim-culture/ (last accessed: Nov. 21, 2018).

% Beyers, J. 2017. Religion and culture: Revisiting a close relative, HT'S Theological
Studies, vol.73, No 1

% Fairchild, M. 2017. Eastern Orthodox Beliefs. https://www.thoughtco.com/
eastern-orthodox-church-beliefs-700622 (last accessed: Nov. 21, 2018).

27 Cultural Atlas of Russia. 2018. https://culturalatlas.sbs.com.au/russian-culture/
religion-2ca5b841-8052-4756-b207-cddba9386cbe#religion-2ca5b841-8052-4756-
b207-cddba9386cbe (last accessed: Nov. 21, 2018).
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Some researchers claim that the mentality of nations is based on their
religion, history, and culture. However, if there is a misfit between culture
and religion, then most likely religion would be changed rather than cul-
ture.”® Relationship between an individual and God depends on cultural
background. For example, in Muslim and Orthodox countries relationship
with God is exclusively hierarchical, i.e. it is vertical: God is at the top,
and an individual is at the bottom.?’ In Orthodox service, believers pray
either standing or kneeling — sitting is banned. Similar rituals exist in
Islamic countries, and the most common is lying prostrate. In Catholi-
cism, believers may sit while praying in church, and sins may be forgiven
through religious confession. In Protestantism, relationships with God are
horizontal: individuals control their behaviour and actions themselves —
there is no need for confession or other interference by the church author-
ities. Vertical relationship between God and believers means perceptions
of their insignificance and servile submission to God. Russian servitude is
inseparable from Orthodox religion similarly as Muslim slavery from
Islam. In these religions, the Church and government separate God from
people. Any social revolution in countries with vertical religious relations
between God and individuals might lead to dictatorship. Cultural aspects
of religion are revealed in art. The well-known example is a cultural aspect
of vertical attitude in filmmaking by Ingmar Bergman who preferred to
analyse the relationship of an individual to God (or Demons) instead of
the public expectations of worldly relationships between human beings.*
There are significant cultural differences between the Protestant and
Orthodox believers. In Protestantism, there are no excesses in architecture
either in the church or in dwellings. Conversely in Catholic or Orthodox
churches, there are a lot of murals, mosaics, tapestries, paintings and
sculptures of Jesus Christ and Saint Apostles.

2 Dalela, A. 2017. How Culture Influences Religion. https://www.ashishdalela.
com/2017/03/04/how-culture-influences-religion/ (last accessed: Nov. 21, 2018).

# Konchalovsky, A. 2014. Low Truths. Eksmo. pp. 413.

% Bergman, I. 2007. The Magic Lantern. The University of Chicago Press. 303 p.
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L. E Harrison* maintains that culture is a factor of national success.
The main reason is the country’s values and attitudes. The argument that
the recent success of countries like Japan, Taiwan, and Korea can be traced
to their Confucian traditions is less familiar and more interesting in the
light of the common Western assumption that progress depends on indi-
vidualism. In L. E. Harrison’s view, three-quarters of the population of the
modern world retain the peasantry mindset: personal responsibility in so-
ciety is very low. People consider the state and the government to be a foe.
Such mentality is typical to the population of Russia, Brazil, India, Latin
America and Malaysia. In Orthodoxy, human beings are God’s slaves.
Slavery implies no responsibility either to oneself or anybody else. In Ca-
tholicism and Protestantism, the personal responsibility of human beings
is incomparably higher.

V. Crabtree®? presents thorough research data on 81 religions and in-
cludes the brief descriptions of origins, Gods, attitudes to the afterlife and
holy texts. F. Iqbal* claims that religions are all products of human imag-
ination or fear. The most prominent feature of religious texts is the exist-
ence of a Creator and people’s accountability in life and after death for
their actions. Praying to God is another important concept in all religions.
As it has already been mentioned, several phrases in prayers are similar
between different religions. Moreover, religions are blamed for all wrongs
and suffering of humanity. F. Iqbal argues that the differences between
religions are so deep and wide that they cannot be reconciled. It is worth
mentioning that perceptions of similarity between religious groups are
linked with the favourable individual views of different groups (Pew Re-
search Center, 2009).

31 Harrison, L.E. 2010. Who Prospers? How Cultural Values Shape Economic and
Political Success. Published by BasicBooks. USA.

32 Crabtree,V. 2013. A List of All Religions and Belief Systems. http://www.hu-
manreligions.info/religions.html (last accessed: Nov. 21, 2018).

33 Igbal, F. 2017. Religions — Man-made or Divine? https://thetwopathways.blog-
spot.com/2017/10/religions-man-made-or-divine.html (last accessed: Nov. 21, 2018).
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Research of Cultures Irrespective of Religion

'The contemporary trend of culture research is irrespective of religion.
The most important contribution into fundamental research of cultures
can be attributed to G. Hofstede et al.** As it has been mentioned above,
the currently accepted G. Hofstede’s definition of culture is: “Culture is
the collective programming of the mind that distinguishes the members
of one group or category of people from others.”* Moreover, G. Hofst-
ede’® developed the cultural dimensions theory, which is a framework for
cross-cultural communication and describes the eftects of culture on the
values of society members and how values are relevant to their behaviour.

POWER

' DISIANCE
INDULGENCE
Vs
RESTRAINT

HOFESTEDE'S,
CULTURAL
DIMENSIONS!
LONG VS
SHORT TERM
ORIENTATION

UNCERTAINTY
AVOIDANCE

Figure 2. Hofstede’s cultural dimensions (after G. Hofstede).

** Hofstede, G., Hofstede, G. J. and M. Minkov. 2010. Cultures and Organizations:
Software of the Mind. Revised and expanded 3rd Edition. 550 pages. New York: Mc-
Graw-Hill USA. http://testrain.info/download/Software%200f%20mind.pdf (last ac-
cessed: Nov. 21, 2018).

* Hofstede Insights: Our Models. 2018. https://www.hofstede-insights.com/mod-
els/ (last accessed: Nov. 21, 2018).

% Hofstede, G. 2011. Dimensionalizing Cultures: The Hofstede Model in Con-
text.  https://scholarworks.gvsu.edu/cgi/viewcontent.cgiPreferer=&httpsredir=1&arti-
cle=1014&context=orpc(last accessed: Nov. 21, 2018).
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Hofstede’s dimensionality model of national cultures is displayed in
Figure 2 above. It comprises six dimensions: power distance, uncertainty
avoidance, individualism/collectivism, masculinity/femininity, long/short
term orientation, and indulgence/restraint. Many scientists believe that
the number of dimensions should be extended. G. Hofstede claims that
“culture change basic enough to invalidate the country dimension index
rankings or even the relevance of the dimensional model, will need either
a much longer period — say, 50 to 100 years — or extremely dramatic out-
side events. Many differences between national cultures at the end of the
20th century were recognizable in 1900, 1800 and 1700, and there is no
reason why they should not play a role until 2100 or beyond”.

Another aspect of culture studies, the ones that focus on cross-cul-
tural differences, is also unrelated to religion. They are important for
global communication. Although there are over 200 recognized countries
or states in the world, the number of cultures is considerably greater due
to regional variations. The need for categorizing cultures is obvious — it
enables humans to predict individual behaviour, avoid getting offence,
search for some kind of unity, standardise policies and perceive re-
sponses.”” R. Lewis developed the Triangle Model according to which the
national cultures of the world can be roughly classified into three groups,
based neither on nationality nor religion but on behaviour: task-oriented,
highly organised planners - linear-active; people-oriented - multi-active,
and respect-oriented — reactive. Figure 3 shows the Lewis Triangle

Model.

7 Lewis, R.D. 2015. The Lewis Model — Dimensions of Behaviour. https://www.
crossculture.com/the-lewis-model-dimensions-of-behaviour/ (last accessed: Nov. 21,
2018).
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Cultural Types: \ Linear-active, multi-active,
" Hispanic America, Brazil, s AL
The Lewis Model Argentina, Mexico Chile reactive variations

Italy, Portugal, 7/\ ?
Spain, Greece, ( ) ( Sub-Saharan Africa
\

Malta, Cyprus
Russia, Slovakia, Saudi Arabla,
Croatia, Romania y Arab Countries
France, Poland, ff_"‘\ Bulgaria,
Hungary, Lithuania \G ’,) Turkey, Iran

Belgium, E"
Israel Key:
= linear-active - cool, factual,

decisive planners Indonesia, Malaysia,

Australia, Denmark, (
Philippines

Ireland
!" = multi-a e - warm, emotional,
Austria,Czech Republic, "“ loquacious, impulsive Korea,

Netherlands, Norway, Thailand

Slovenia 2 yellow = reactive - courteous, amiable,
— / accommodating, compromiser, \

USA. b gccclisienes . China

Germany, [ 3
Switzerland, \ Vietnam
Luxembourg b 4

U.K. Sweden, Finland,

Canada Singapore Taiwan, Japan
Latvia Estonia Hong Kong

Figure 3. Triangle Model (after R. Lewis, 2018)3

'The Linear-active (L) group comprises the English-speaking world.
The Multi-active (M) group is scattered in Mediterranean countries,
South America, Arab and other cultures in the Middle East, India,
Pakistan and most of the Slavs. The Reactive (R) group covers all major
countries in Asia. Generally speaking, the Linear-active humans are
task-oriented; they are highly organized planners. Multi-active individuals
are emotional and impulsive people who attach importance to family re-
lationships and emotions — they like multitasking. Reactive humans are
good listeners, prefer to establish the attitude of another person, then react
and form their own opinion. Figure 4, which is presented below, shows a
brief version of the LMR (Linear, Multi, Reactive) Scale of 15 items of
cultural groups and provides key information about the behaviour of each
human type. The full list contains 30 items and can be found in R. Lewis’s

3 Lewis, R. D. 2018. When Cultures Collide. Leading Across Cultures. 4" Edition.
Nicholas Brealy Publishing. London. UK.
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book.39 In Reactive cultures, the preferred mode of communication is a
monologue, but in Linear and Multi cultures, the communication mode is
a dialogue. Therefore, interactions between different cultural categories re-
sult in distinctive difficulties.’ Although the Lithuanians are placed next
to the French, the Polish, and the Hungarians in Figure 4, it does not
mean that all of them are similar in every respect. In his latest book,
R. Lewis identifies the culture values of Lithuanian people as the preser-
vation of national identity, strong historical consciousness, family, hospi-
tality, generosity, morality, and Catholicism.

Lvcan-acTive | wuirracTive | RescTive |

Talks half the time Talks most of the time Listens most of the time

Does one thing at a time Does several things at once Reacts to partner’s action

Plans ahead step by step Plans grand outline only Looks at general principles

Polite but direct Emotional Polite, indirect

Partly Conceals feelings

Confronts with logic ‘Confronts emotionally Never confronts

Dislikes losing face Has good excuses Must not lose face

Rarely interrupts Often interrupts. Doesn’t interrupt

Job-oriented People-oriented Very people-oriented

‘Sticks to facts Feelings before facts Statements are promises

Truth before diplomacy Flexible truth Diplomacy over truth
Patient

Limited body body Subtle body language

Respects officialdom ‘Seeks out key person Uses connections

Separates the soclal and Mixes the social and Connects the social and

protessional protessional professional

Figure 4. Cultural roots of behaviour — ranking Linear-active,
Multi-active and Reactive Scale (after R. Lewis, 2018, p. 27).

Figure 4 allows each individual to analyse his/her behaviour and make
up their minds what they are really like. According to this model, each
individual might possess behavioural elements from the two different
categories, thus the question is for each person to judge which category is
dominant, i.e. reflects his/her attitudes. It is important to highlight that
this aspect of cross-cultural differences is a novel way of analysing issues
of culture - human behaviour has priority over religion. The theory has an

¥ Lewis, R. D. 2018. When Cultures Collide. Leading Across Cultures, p. 32.
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important application - the LMR Personal Cultural Assessment is avail-
able online. It proved valuable to the European Governments for training
personnel.*

Summing up, in his recent research R. Lewis examined the cultural
roots of behaviour and assessed the effects of cultural diversity on people’s
lives and destinies. R. Lewis encourages people to eliminate their principal
cultural idiosyncrasies and develop empathy with others. The characteris-
tics that best describe empathy are: tact, sensitivity, flexibility, compromise,
politeness, patience, respect of confidentiality, humour, the inspiration of
trust, and, above all, constantly trying to see things from the other’s cu/-
tural point of view. In order to develop intercultural understanding, people
must learn to manage stereotypes, i.e. to maximise and appreciate the
positive values of culture and minimise the negative ones.*

Conclusions

For a long time majority of academic researchers have claimed that
culture and religion are interrelated and inseparable. The key attention of
the early research aimed at the analysis of relationships between cultures
and religions and different religious rituals which demonstrated some
similarities between religions such as the existence of a Creator, praying
to God, people’s accountability in life and after death, and common
phrases in prayers independently of religion. Some researchers maintained
that the differences between religions caused by cultural diversity were
wide and considered them to be impossible to reconcile. At present some
researchers claim that the relationship between culture and religion re-
mains understudied and contradictory.

As early as 1976, T. Hall designed the iceberg model of culture, which
remains unique: its visual elements include actions and structures while
invisible elements refer to values. The research has focused on the culture
issues irrespective of religion.

4 Lewis, R. D. 2018. When Cultures Collide. Leading Across Cultures, p. 34
“ Tbid., p. 27-28
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In contrast to religion, there is a novel trend in culture research that
addresses the issues of communication. The dimensionality model devel-
oped by G. Hofstede makes an important contribution to culture research
by describing six dimensions, i.e. power distance, uncertainty avoidance,
individualism/collectivism, masculinity/femininity, long/short term orien-
tation, and indulgence/restraint.

Another important contribution to culture studies is the Triangle
Model developed by R. Lewis. The several hundred national cultures of
the world have been classified into three groups: task-oriented (Linear-
active), people-oriented (Multi-active), and respect-oriented (Reactive),
whose views are revealed through behaviour and independent of religion.
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Kultura un religija: vai starp Sim jomam ir
saikne?

Kopsavilkums

Raksta uzdevums ir raksturot pétniecibas stavokli jautdjuma par attie-
cibam starp kultaru un religiju un paust autoru viedokli par to, ka kultara
ietekmé cilvéku uzvedibu un starpkultaru komunikaciju.

Sakotnéji pétniecibas virziba bija fokuséta uz kultiras un religijas sav-
starpéjas saistibas jautdjumiem. Lielaka dala pétnieku bija vienispratis, ka
religiskie jautdjumi saistami ar kultiru daudzveidibu. Agrak pétnieki gal-
veno uzmanibu veltija §adiem jautdjumiem: (1) tika analizétas saiknes
starp kultaru un piecam lielakajam pasaules religijam — kristietibu, islamu,
budismu, hinduismu un judaismu; (2) tika salidzinatas galvenas kopigas
un atskirigas ipatnibas, ka ari dazadu religiju rituali un religiskas darbibas,
tai skaita religiozo cilvéku kermena pozas un Zesti; (3) tika pétitas attie-
cibas starp cilvéku un Dievu/dieviem. Tomeér problematika par attiecibam
starp kultiru un religiju joprojam uzlikojama ka nepietieckami un maz
izpétita un pretruniga.

Pagreizgjie pétijumi kultaras jautdjumos tiek modeléti péc “leduskalna
principa”, kuru pagajusaja gadsimta aprakstijis T. Halls. Tas ietver sevi
redzamos un apsléptos elementus, kuru izzina notiek neapzinata vai apzi-
nata veida. Sis modelis pasa fenomena pastavigas klatbatnes dél joprojam
nav zaudgjis aktualitati arf 21. gadsimta. Kultaras dimensiju teorija, kas
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apraksta, ka kultara ietekmé sabiedribas loceklu vértibu sistému un atbil-
stosu uzvedibu, pédgja laika skatita G. Hofsteda darbos, kur$ parada, ka
naciondla kultara nosaka cilvéku uzvedibu. Nacionalas kultaras dimen-
sialais modelis ieklauj sesas dimensijas: spéka distancétibu, izvairisanos,
individualismu/kolektivismu, maskulinitati/feministati, ilgtermina/ister-
mina orientaciju un baudianas/savaldisanas modus. Kultaras izmainas
uzlikojamas ka laikietilpigas un var noritét daudzu gadu garuma. Izaici-
nosu visparindjumu par starpkultiru jautajumiem piedava R. Luisa trij-
stara modelis, kas norada uz kultaratskiribu galvenajam ipatnibam, kuras
nosaka cilvéka uzvedibu. Viena no jaunikajam R. Luisa gramatam atklatas
kultaruzvedibas saknes un novértéta kultaru daudzveidibas ietekme uz
cilvéku dzivi un komunikaciju. Nedz daudzdimensionalais kultaru mode-
lis, nedz trijstara kultarmodelis nesaista kultaru ar religiju.

Atslégas vardi: kultara, religija, saskare, uzvediba, komunikacija

Irena Darginaviciene and Jolita Sliogeriene are professors of the Gediminas
Technical University, Lithuania.
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Olga Senkane

GETE UN SILLERS PAR KULTORU: VIRZIBA
UZ AUGSGALU VAI BEZGALIGS LIDZSVARA
MEKLEJUMS?

Johans Volfgangs Géte (Goethe, 1749-1832) eseji “Vienkarss dabas atdarindjums,
maniere un stils” (Einfache Nachahmung der Natur, Manier, Stil, 1789) jaunrades me-
todes izkirto seciga, péctecigd kipiend (vicu: Steigerung) augsup:

1) vienkarss atdarindjums — precizi kopéjot istenibu, neapzindti attélot visparigas

formas (prita jédzienus);

2) maniere — atveidojot pasa modelétu realitati, apzinati atklat individualas formas

(idedlus) un cerét uz to visparindjumu;

3) stils — savienot / samérot abas metodes: tikai visparigas formas attélot ar tikai

visparindianai atbilstosu / piemérotu saturu.

Samierinot pirmo un otro jaunrades metodi (saglabijot visparnozimigo un ieviesot
individudilo), iespéjams sasniegt tresis metodes pilnibu. Si “triade” 18. gadsimta 90. gados
nodarbina ari Fridribu Silleru (Schiller, 1759-1805). Vini abi vérté kultiras to attick-
sme pret formu un saturu.

Maniere Geétem ir pa vidu starp vienkarsu atdarindjumu un stilu, kas ir augstakd
sasniedzamd jaunrades pakape. Tas, kas Gétem ir augsupejosas attistibas gals, Silleram ir
vidus. Vins redz kultiras virzibu pa horizontali. Sillers Gétes klasifikacija atrod divas
galéjibas (uztvertd tiesa kopija bez ieceres atklat jebkadu formu un uztvertd origindla
interpretacija jeb atveidojums ar savu formu) un nofiksé stilu ka lidzsvaru starp tiem.
No makslinieka gribas atkariga maniere nav kapiens augstak, bet ir tikai kas polars
Jutekliba balstitam, precizam dabas atdarinajumam.

Sillers kultiras attistibu uztver ki ticksanos uz idedlu, uz sajitu un prata lidz-
svaru, ka nepartrauktu ciklisku virzibu turp un atpakal. Apceréjumos “Par naivo un
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sentimentdilo dzeju” (Uber naive und sentimentalische Dichtung, 1795) un “Veéstules par
estétisko audzindsanu” (Uber die dsthetische Erziehun ¢ des Menschen, 1795) Sillers iz-
Skir divu tipu kultiras: naivo un sentimentalo. Naiva jeb sengrieku kultiira reprezenté
cilvéka pilnibu — pamatdzinu lidzsvaru. Pie §is pilnibas jaatgrieZas sentimentalajam,
Sillera un Gétes laika jaunajam cilvékam, kurs attilindjies no dabas — prata un gri-
bas dél.

Kultiras tips, S‘il[empnil, nosakams atkaribd no attieksmes pret polaram dzindam, fo
lidzsvarojuma (ne)veiksmém. Kamer dzinas ir sanaidotas, cilvéks ir tikai virziba uz
tadu kultiru, kura laus izpausties vina dabai pilniba. Cilvéka dabas pilniba nav atjau-
nojama bez virzibas no naiva vai pirmskultiras stavokla uz sentimentilo vai kultiras
stavokli un atpakal.

Silleram un Gétem loti svarigs ir $is sentimentdla cilvéka mordlo ilgu iniciétais at-
griesands akts. Tas tiek istenots pretéju dzinu balansésanas spélé, ko Sillers nosauc par
estetisko vidusstavokli. Satura (isteniba) un formas (skaista jédziens) samérojums Saji
spélé rada makslu ar naiva (origindls saturs atbilst zinamai formai) vai sentimentali
( originala forma athilst zinamam saturam) parsvaru. Sada maksla, atskiriba no naivas,
kur saturs (ka ir) sakrit ar formu (ka jabit), veido télainus pastarpindjumus starp iste-
nibu un jabitibu. Sapratnei adreséta jédziena vai gribai adreséta likuma — izzinai sa-
gatavo vienigi §is estétiskais stavoklis jeb jaunrade, kas producé savu (ne)iespéjamo formu
un saturu.

Sie pastarpindjumi ka svarstibu produkts ir cilveka zudusds pilnibas pazime. Esté-
tiska spéle apliecina nevis cilvecigumu, bet iztrikumus taja. Vien naiva maksla uzrada

[fikseta, nekustiga dzinu lidzsvara mimezi. Kultiras stavokli svarstibu vélamais un
nekad nesasniedzamais rezultdts ir dzinu saskana, bet svarstibu blaknes — pastarpina-

Balansésanas kustibu var raksturot kd atgrisanos no Sobrid dominéjosas dzinas —
otrds virziend, iespéjams, sasniedzot pretéjas dzinas griestus (robezu). Tad atkal notick
vériands atpakal, bet Soreiz ar gribas apzinu un “uz savu roku” (vdcu: auf eigene Faust)
mekléjot vidu. Sada veida virzibu, dzinu lidzsvaroianas kustibu veic Gétes tragédijas
“Fausts” (1831) centralais téls. Lidz Sim nedz literatirzindtniskos, nedz filozofiskos péti-
jumos Sillera un Gétes kultiras koncepcijas netiek salidzinatas, ari Sillera kultiirfilozo-

Jfisko apceréjumu loma “Fausta” veidojuma nav bijusi pietiekami izcelta. Hipotétiski
varétu pienemt, ka savd tragedija Gete makslinieciski ilustré nevis savu, bet Sillera ver-
siju par kultiras jaunradi. Tas varétu but konkréta petijuma jaunatklajums.

Tamde| nepieciesams noskaidrot, kida loma Sillera aprakstitajai dzinu lidzsvaroia-
nas kustibai ir Getes galvenaja teksta. Konkreéts petijums ir pirmais mégindajums analizet
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Gétes literaro tekstu Sillera kultiras filozofijas gaisma. Meérka sasniegianai tiek izman-
tota hermeneitikas metode, Hansa Georga Gadamera (Gadamer, 1900-2002) spéles
teorija.

Vidus, Sillera skatijuma, nav naiva kultira (neizskiramu dzinu saskana), bet gan
tas atgrieSanas mégindjumi nakamajos attistibas posmos. Gétes stila metode atbilst sen-
timentalajai makslai ar naiva parsvaru (visparzindmai formai piemérots origindls, bet
no dabas pasmelts, tapéc atpazistams saturs), maniere makslai — ar sentimentald parsvaru
(visparzinamam saturam piemérota originala forma), savukart vienkdrsais atdarina-
Jums — faktiskds istenibas pasmérkigai kopijai. Gétem kultira attistas, pakapienveidigi
pilnveidojot cilveka spéjas lietu bitibu ieraudzisanai. Silleram kultiras pastav stavoklos,
kuru miju nosaka noteikti, vairak vai mazak veiksmigi lidzekli cilveka atpakalvirziba
uz savu pilnibu.

Si/]emprdz‘, kustiba no estétiska stavokja uz logisko un morilo (uz patiesibu un pie-
nakumu) ir daudz vieglika nekd kustiba no jutekliski stavokla uz estétisko vidu. Gétes
tragédija atklij tikai So pédejo. Atgriesands naivaja kultira (klasiska Valpurgu nakts) ir
Fausta iespéja vérot vairs nesasniedzamo formas un satura saskapu. Lai atrastu vidus-
punktu, Faustam nepieciesama abu dzinu seciga apguve (abas Valpur$u naktis). Fausts
domds vien vélas sasniegt skaistd formu, vins neglabjami zaudé lidzsvaru (Helénu) un
spéju balanser (Eiforionu). Ticksme uz bezgaligo parnem vinu nesagatavotu, un aja
stavokli visi vina centieni vérsti uz savas gribétspéjas (vacu: Begehrungsvermagen) pie-
pildijumu, radot nebeidzamu vélésanos. To pieprasa vina dzivnieciskums, tiecoties uz
absoliito. Fausts meklé sajitu sféra to, ko tur nevar atrast, un vina kustiba estétiska sta-
vokla virziend apstijas (Mefistofela mérkis), jo vins ‘nepieslédz” savu gribasspéju (vicu
Willensvermagen ). Kamér Fausts apspiez kadu no dzinam, vins nenonak brivas estétis-
kds spéles lauka un tadejadi vina pilniba sevi neapliecina. Riipes par tds trikumu pavada
Faustu lidz apskaidribas bridim.

Fausts uzsak celu uz vidu pareizd secibd (no sajiutam pie domdisanas), bet lidz lidz-
svaram vins tiek tikai iztélé un bridi, kad ir kfuvis akls. Tragédijas finala vins nondk
spéles, Skietamibas jeb jabutibas paredzéjuma lauka (ki bitu, ja bitu), kas, iespéjams,
turpmak sakristu ar istenibu, ja Faustam vél biitu laiks dzivot.

Ja cilvéciskums ir ideals, tad bez maldiem neiztikt. Fausts ir procesd uz pilntbu —
gan laika, gan, domajams, ari arpus laika. Fausts nav cilvéciskuma, bet drizak ta nepil-
niguma parvaréianas centienu iemiesojums. Dzinu saskana Gétes tragedija, tapat ki
Sillera rakstos, ir ideals, uz kuru aizvien Jatiecas, veicot atgriesands kustibu tur, kur
kidreiz idedls bija isteniba. Silleram tas ir fiksétais vidus stavoklis starp dzinam, par

kuru kultiiras cilvéks var vien sappot, Gétem — apaksa, kurp janoiet vai janolaizas, lai
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turmak paceltos lidz reali sasniedzamam dzinu lidzsvaram stila manieré veidotaja

maksla.

Atslegas vardi: kultiras filozofija, kultiras stavokli, dzinu lidzsvars, estétiska spéle,
Sillers un Gétes “Fausts”.

levads

Getes eseja “Vienkarss dabas atdarinajums, maniere un stils” (1789)
pirmo reizi publicéta literaraja zurnala “Vacu Merkars” (“Der Teusche Mer-
kur”).’Ta summe vina makslinieciskos mekléjumus, dabas un kultaras péti-
jumus t. s. Italijas perioda.! Géte $aja darba nosauc tris jaunrades metodes:
1) atdarinajums (vacu: Nachahmung) ka jutekliski uztverta vienkarsa ko-
pija; 2) maniere ka individuala pasizpausme, sava originalskatijuma atkla-
jums, turklat pasparliecinati pretendg€jot uz ta kopigosanas iespéju prata
vai morales sféra;? 3) stils ka dzilas makslinieka zinaganas un daila likumos
balstits lietu butibas atklajums. Stils ir apziméjums augstakai pakapei
(vacu: der hochste Grad), “ko jebkad aizsniedza un varés aizsniegt maksla”.?

Samierinot pirmo un otro jaunrades metodi (saglabajot visparnozi-
migo un ievieot individualo), iesp&jams sasniegt tresas pilnibu. St triade,

! Gete divus gadus (1786—1788) inkognito apcelo Italiju. Vacu makslas vésturnieka
Johana Joahima Vinkelmana (Winckelmann, 1717-1768) biografija “Vinkelmanis un vina
laiks” (Winkelmann und sein Jahrhundert, 1805) Géte jusmigi lukojas uz Italijas kultaru it
ki Vinkelmana un tomeér savam acim, atzistot, ka Roma vienuviet ir visa antika pasaule.
Apjoma neliela biografija ietver butiskas Gétes kulturfilozofijas atzinas.

2 Kopigosanu Sillers raksturo §adi: izraujam $o stavokli no laika un piedévéjam tam
realitati prieks visiem cilvékiem un visiem laikiem, t. i., piedévéjam tam nepieciesamibu
un visparibu. (Schiller F. Uber die dsthetische Erziehung des Menschen, in einer Reihe von
Briefen. 12. Brief.) (Lasits 2019. gada 5. aprili elektroniska formata: https://gutenberg.
spiegel.de/buch/ueber-die-asthetische-erziehung-des-menschen-in-einer-reihe-von-
briefen-3355/1)

* Goethe J.W. Fortsetzung der Auszeuge aus dem Taschenbuche eines Reisenden.
S8.T.M. 1788. Octobr. S. 32. u. Nov. S. 97. 7. Einfache Nachahmung der Natur, Manier, Styl.
(Lasits 2019. gada 3. aprili elektroniska formata: https://www.uni-due.de/lyriktheorie/
texte/1789_goethe.html)
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ipasi 18. gadsimta 90. gados, t. s. Veimaras klasicisma perioda,* nodarbina
ne vien Géti, bet ari Silleru. Ta dod pamatu likt antiko iepreti jaunajam
vacu kultara jeb, citiem vardiem sakot, izskatit sajatu un domasanas, satura
un formas, nepieciesama un briva saskanas un mijiedarbes iespéju kultiras
jaunradé — sava laika sabiedribas moralai stiprinasanai.

Getes versija vienkarsdis atdarindjums aizrauj makslinieku agrinaja
dailradeg, péc ilgstosiem treniniem vins uzdrosinas atveidot tiesu dabas ko-
piju. Katru ainavu vins “iesak un pabeidz tiesi dabas prieksa”,’ sasniedzot
negaiditi augstu patiesiguma pakapi. Attélotie objekti ir ierobezoti, neku-
stigi un acij tikami, tie vienmer ir pa rokai, skatijums uz tiem ir mierigs un
nepiespiests.

Savukart manieres piekopéjs neatzist verdzisku seko$anu iszenibai un
izvelas vien sev raksturigu izteiksmi, pazinojot uztvertajam un ne vienu
reizi vien atveidotajam priek§metam savu formu (jédzienu), turklat bez
tiesa dabas vérojuma un pat bez spilgta téla atmina. Manieri parstavosais
makslinieks redzés, sajutis un atveidos pasauli ipasa, individuala veida.
Geétesprat, maniere labi noder tadu objektu atveidei, kas paklauj sev

* Veimaras klasicisms (vacu: Weimarer Klassik) ir apgaismibas beigu virziens vacu
literatura. To parstav Gete, Sillers, Johans Gotfrids Herders (Herder, 1744-1803) un
Johans Kristofs Martins Vilands (Wieland, 1733-1813). Tas aizsakas ar Gétes aizcelosa-
nu uz Italiju (1786) un Sillera ierasanos Veimara (1787) un beidzas ar Sillera navi (1805).
Virzienu raksturo abu rakstnieku savstarpéjas ierosmes un intensivs jaunrades periods
(1794-1805) visvairak Vinkelmana gramatas “Antikas makslas vésture” (Geschichte der
Kunst des Alterthums, 1764) ietekme, idealizéjot sengrieku kultiru un estétiku: célo vien-
karsibu un mierigo dizenumu (vacu: edlen Einfalt und stillen Grofe). Makslas uzdevums
ir harmoniskas — brivas un reizé sevi ierobeZot spéjigas personibas audzinasana. Plasak
skat.: Maass E. Goethe und die Antike. Berlin, Stuttgart & Leipzig: W. Kohlhammer, 1912;
Borchmeyer D. Weimarer Klassik Portrait einer Epoche. Weinheim: Beltz Athendum, 1994.
Nozimigakie pétijumi par Gétes ietekmém no Vinkelmana: Osterkamp E. Goethe als
Leser Johann Joachim Winckelmanns. Flemming V., Schiitze S. (Hg.): Ars naturam adi-
uvans. Fs. Winner M. Mainz: Zabern Verlag, 1996, S. 572-582; Riedel V. Zwischen Klas-
sizismus und Geschichtlichkeit. Goethes Buch “Winckelmann und sein Jahrhundert”.
International Journal of the Classical Tradition, 13, 2006, S. 217-242. Lasits 2019. gada
16. aprili elektroniska formata: https://link.springer.com/article/10.1007/BF02856294

° Goethe J. W. Einfache Nachahmung der Natur, Manier, Styl. (Lasits 2019. gada
3. aprili elektroniska formata: https://www.uni-due.de/lyriktheorie/texte/1789_goethe.
html)
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sikakos, kuri ziedojami viengabalainibas vai kopskata labad. Acimredzot
vienkarii atdarindjuma izmantojums $idos gadijumos, bez izvélétai
formai atbilsto$a satura atlases, butu ipasi darbietilpigs un uzmanibu klie-
déjoss.

Atdarinasanas tehnikas pilnveide, izteiksmes vieniba, attélojamo
priek$metu izcelsmes un ipasibu izpéte lauj aptvert plasikas télu virknes,
salidzinat un atklat formu daudzveidibu, tada veida pakapeniski sasniedzot
stila metodi. Stils prasa atveidojamo lietu izzinu: atseviskos sajatamos télos
japrot ieraudzit butibas. “Tirais jédziens jaapgust tikai pasas dabas un
mikslas darbu paraugos.” Vienkdirss viegli uztveramu objektu (floras) azda-
rindjums jau var tikt novests lidz augstakajai pilnibas pakapei. Atdarinatajs
praktiski iemacas atlasit un izvéléties dailiko no noteiktu prieksmetu
klasta, ko var viegli reproducét ari bez tiesas uztveres. Uzmanigi vérojot,
var bez abstrahésanas aptvert objekta ipasibas.”

Gete atzist, ka vienkdirss atdarindjums ir tuvaks stilam neka maniere, jo
pielauj neapzinatu formas vél neapguvusa, bet pieredzes un iztéles bagata
makslinieka celu uz atveidojama buatibu visparnozimibu. Precizi atveidojot
saturu, makslinieks nenojausot atklaj ari noteiktu kopigotu formu.® Apzi-
nigums, savaldiba lidzeklu izvélg, ieradums domat, salidzinat lidzigo un
atskirt atskirigo, paklaut atseviskus priekSmetus visparigajam — tas ir tais-
nais cel$ uz stilu.

Maniere sava labakaja izpausmé varétu but vidus starp vienkarsu ar-
darindjumu un stilu. Jo atbildigak ta pievérsisies kopijas precizitatei un

¢ Turpat.

7 Gete savu natarfilozofisko pétijumu un Benedikta Spinozas (Spinoza, 1632-1677)
ietekmé domajis, ka floras atveidojums bus spilgtaks, ja lidzas talantam makslinieks bus
izkopis zinasanas botanika.

¢ Gete partulko Deni Didro (Diderot, 1713-1784) escjas “Par glezniecibu” (Essais
sur la Peinture, 1795) pirmas divas tas dalas un izdod ar saviem komentariem. (Gestind-
nis des Ubersetzers. Diderots Versuch iiber die Malerei. Ubersetzt und mit Anmerkungen
begleitet von Jobann Wolfgang von Goethe. Propylacen, I. 2 und II. 1., 1799. S. 1-44, bzw.
4-47.) Seit, ari eseja “Par Laokoontu” (Uber Laokoon, 1798), dialogizéjot ar Vinkelmani
un antiko makslu slavinoso Gotholdu Efraimu Lesingu (Lessing, 1729-1781), vins apga-
ismes redlistu vienkdirso atdarindjumu pretstata stilam, kuru raksturo ka sekosanu antikajai
mimeézei.
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skaidrakai izteiksmei, jo tiraku apveidu ta iegts. Géte uzstaj, ka jaunrades
briviba tomér jaatceras daba, jaievéro satura tiesa atveidojuma prasibas.
Citadi manieré tapusi maksla bus tuksa, vairakumam nesaprotama un aiz-
mirstibai nolemta. Tacu rodas jautdjums, ar ko tada maniere butiski at-
skirsies no stila, ja ta mérktiecigi pieméros ierobezojumus saturam
garantéta formas kopigojuma iespéjas labad? Drosi vien ar zemaku firibas
pakapi.

Katra zina tas, kas Gétem ir makslas augSupejosas attistibas vaina-
gojums, Sillera filozofija ir vidus — un nevis vertikala, bet horizontala
virziba. Sillers Gétes triadé atrod divas galéjibas (uztverta tiesa kopija
bez ieceres atklat jebkadu jéedzienu un uztverta originala interpretacija
jeb atveidojums ar savu jédzienu) un nofiksé s#i/u ka lidzsvaru starp tiem:
no makslinieka gribas un iztéles vien atkariga maniere nav kapiens aug-
stak, bet ir kas polars — tikai jutekliba balstitam tieSam istenibas atdari-
najumam (kas, ja ari seko noteiktai kopigotai formai, tad dara to
neapzinati).

Tatad Géte jaunrades rangus izkarto seciga, pécteciga kapiena augsup:
sakuma kopégjot istenibu, neapzinati attélot kopigotas formas; tad, radot
savu istenibu, apzinati attélot individualas formas (idealus), cerot uz to
kopigojumu; un visbeidzot — savienot / samérot abas metodes: vienigi ko-
pigojamas formas attélot ar tikai kopigosanai atbilstosu / piemérotu saturu
(dabu).

Sillers $o kustibu redz ka lidzsvara uzturésanu, nepartrauktu ciklisku
virzibu turp un atpakal, maldiSanos un atgriesanos, lai tuvotos sajatu un
prata dzinu saskanai, jo tas, kas Gétem ir virsotne, Silleram ir nesasnie-
dzams ideals, nepartraukta tieciba, kura ietver miséklus un zaudéjumus.
Apcergjuma “Veéstules par estétisko audzinasanu” 3. véstules ievada Sillers
min atgrie$anos ka cilveka buatibas noteiksmi: cilvéks vins ir tikai tad, ja
vin$ nesamierinas ar sevi ka tadu, kadu vinu nepieciesami izveidojusi daba,
ja vin§ spéj apzinati griezties atpakal (izcélums mans — O. S.) (vacu: durch
Vernunft wieder riickwiarts zu tun) péc tam, kad daba, vél valdot par vinu,

ir aizsteigusies vinam pa prieksu, un sakt visu no gala saviem spékiem
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(izcelums mans — O. §).” Vicu valoda frazeologisms “auf eigene Faust
(Hand)” nozimé darit kaut ko uz savu roku. Gétes Faustam ta ir pasinicia-
tiva sekot ne visparatzitiem (dabas), bet pasa izvirzitiem likumiem un at-
bildét par to.'

Dabu, jutekliskumu, kas aizsteidzas Faustam pa prieksu un ierobezo
cilvekam pieskirtas debesu gaismas (vacu: der Schein des Himmelslichts),
prata un gribas, iniciéto tiecibu, reprezenté Mefistofelis:'!

“Fausts (aizgrabts): Es, vinu (atslegu — O. S.) tverdams, jatu jaunu
varu, / Krats plesas, prom, lai lielo darbu daru!

aizsniedzis (izcélums mans — O. S.).”2

Stils savieno sajutas to ierobezotiba un pratu ta briviba, t. i., s#i/s tiecas
harmonizét saturu un formu un, Gétes skatijuma, var uzradit augstako
limeni gan makslinieka, gan kultaras izaugsmé un, ja tas ir sasniegts, kus-
tiba beidzas. Sillers savos 90. gadu rakstos nepiekrit kultaras augupejosas
attistibas idejai® un pievérSas estétiskajai spélei ka nepartrauktai, muzigai
kustibai turp un atpakal pa horizontali. St butiska atskiriba abu Veimaras

9 Schiller F. Uber die dsthetische Erziehung des Menschen, in einer Reihe von Briefen.
(Lasits 2019. gada 5. aprili elektroniska formata: https://gutenberg.spiegel.de/buch/
ueber-die-asthetische-erziehung-des-menschen-in-einer-reihe-von-briefen-3355/1)

10 Getes tragedija “Fausts” Mefistofelis divas reizes lick Fausta spogultélam Ho-
munkulam (latinu: homunculus ‘cilvécing’) iet uz savu roku: “Das tu auf deine eigne Hand.
[..] / Wenn du nicht irrst, kommst du nicht zu Verstand. / Willst du entstehn, entsteh
auf eigne Hand!” (Goethe: Faust II, V. 7842.-7848.) Raina (1865-1929) tulkojuma: To
(meklét savu celu, tapt — O. S.) dari pats uz savu roku! [..] Ja nemaldies, tu prata nesastopi;
/ Ja gribi tapt, uz savu roku topi! (Géte J. V. Fausts. J. Rainis. Kopoti raksti. 16. s¢j. Riga:
Zinatne, 1982, 297. Ipp.) Ari turpmakajos citéjumos tiks izmantots Raina atdzejojums.

" Nozimigako pétijumu par Mefistofela lomu Fausta izaugsmé apkopojums un iz-
vértgjums atrodams: Einhorn A. Rolle und Funktion des Mephistopheles in Goethes Faust I.
Miinchen: GRIN Verlag. (Lasits 2019. gada 1. marta elektroniska formata: https://www.
grin.com/document/12765.) Seit netick minétas Gétes iespéjamas no Sillera gatas ietek-
mes. Mefistofelis tradicionali ir Dieva sankcijas izpilditajs.

12 Turpat, 240. Ipp.

13 Getem paticis veidot dabas procesu, polaritates (vacu: Polaritiz) un attistibas (vacu:
Steigerung) simboliskus parcélumus uz sabiedribu un kultaru. (Heynacher M. Goethes
Philosophie aus seinen Werken. Leipzig: Verlag von Felix Meiner, 1922, S. 25.).
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klasicistu kultaras koncepcija lidz §im nav ievérota."* Gan literatarzinat-
niskos, gan filozofiskos pétijumos nepamanits palicis ari apstaklis, ka
Gétes tragedija “Fausts” ir iemuzinata tiesi Sillera spéles metafora ar at-
griesanas kustibu prieksplana, tiesa, Géte joprojam paliek uzticigs kultaras
un makslas vertikalajai virzibai.’® Atgrie$anas vinam nozimeé ritualo

4 Jaunakaja Bernda Lutza Metzlera filozofijas vardnica ne Gétem, ne Silleram nav
atvelets atsevisks Skirklis, vinu vardi minéti saistiba ar inspiracijam, pieméram, krasu vai
spéles teoriju, humanismu, dabas pétijumiem. (Metzler Philosophen-Lexikon. Stuttgart:
Verlag J. B. Metzler. Sonderausgabe. Von Bernd Lutz, 2015.) Saistiba ar kultarfilozofi-
jas petijumiem Gétes “Fausts” nonak vispirms Osvalda Spenglera (Spengler, 1880-1936)
(Der Untergang des Abendlandes. Umrisse einer Morphologie der Weltgeschichte Erstdruck
in zwei Binden. Erster Band: Gestalt und Wirklichkeit, Wien, Leipzig: Braumiiller,
1918), Ernsta Kasirera (Cassirer, 1874-1945) (Cassirer E. Idee und Gestalt. Goethe, Schil-
ler, Holderlin, Kleist. Fiinf Aufsitze. Berlin: Bruno Cassirer, 1921), Alberta Sveicera
(Schweitzer, 1875-1965) (Schweitzer A. Verfall und Wiederaufbau der Kultur. Minchen:
Becksche Verlagsbuchhandlung. Miinchen, 1923; Schweitzer A. Kultur und Ethik.
Miinchen: BecK'sche Verlagsbuchhandlung. Minchen, 1923), Ludviga Jakobskitera
(Jacobskatter, 1883-1925) (Jacobskotter L. Goethes Faust im Lichte der Kulturphilosophie
Spenglers. Berlin: E. S. Mittler&Sohn, 1924), Eduarda Sprangera (Spranger, 1882-1963)
(Spranger E. Die Kulturzyklentheorie und das Problem des Kulturverfalls. Berlin: Verlag der
Akademie der Wissenschaften, 1926) uzmanibas loka, tacu Sillera ietekme uz Gétes
kultaras filozofiju un “Faustu” neviend no $iem pétijumiem netiek izcelta. Musdienu
publikacijas (Hinsch M. Die kunstisthetische Perspektive in Ernst Cassirers Kulturphilos-
ophie. Wiirzburg: Kénigshausen & Neumann, 2001; Weber A. Goethes “Faust: Noch
und wieder?: Phinomene, Probleme, Perspektiven. Wiirzburg: Konigshausen & Neumann.
2005; Konersmann R. Handbuch Kulturphilosophie. Stuttgart-Weimar: J. B. Metzler Ver-
lag, 2013) Getes kultarfilozofija tick problemizéta, atzistot, ka trakst pétijumu, jo ipasi
“Fausta” 2. dalas interpretacija. Tacu Sillera vards lidzas Gétem $aja konteksta neparadas,
varétu teikt, ka Gétes kultarfilozofijas konteksts Fausta téla analizé ari ir deficits. Autori
vingrinds germanistikas un estétikas vai étikas starpdisciplinaritaté (pieméram, Weitin
Th. Freier Grund — die Wiirde des Menschen nach Goethes Faust. Konstanz: Konstanz Univ.
Press, 2013) un socialas filozofijas aspektos (civilizacijas katastrofa, steiga, dabas kolo-
nizé$ana, pelnas kults), pieméram, Jaeger M. Global Player Faust oder Das Verschwinden
der Gegenwart. Zur Aktualitit Goethes. Berlin: Wjs Verlag, 2008, Jaeger M. Fausts Kolo-
nie — Goethes kritische Phinomenologie der Moderne. Wirzburg: Kénigshausen und Neu-
mann Verlag, 2004, Binswanger H. Chr. Ge/d und Magie — Eine 6konomische Deutung von
Goethes Faust. Murmann Verlag Freiburg: 2009, Birk, Manfred: Goethes Typologie der
Epochenschwelle im vierten Akt “des Faust II”. In: Keller, Werner (Hrsg.): Aufsitze zu
Goethes Faust I1. Darmstadt: Wissenschaftliche Buchgesellschaft, 1992, S. 243-266.

15 Daudzajos teorétiskajos rakstos, sakot ar apceréjumu “Par vacu arhitektaru” (Von
deutscher Baukunst, 1772), Géte doma par kulturas attistibu iepreti antikajai tradicijai,
ipa$i pamanami biografiskaja skice par Vinkelmani.
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noiesanu leja, apaksa, dziluma (Fausts nolaizas atpakal pie Matém, Heléna
un Eiforions — pie Persefones), nevis vidus stavokla atrasanu, uz kuru tie-
cas kulturas attistibas perspektiva iezimétais szils.

Pétijuma meérkis ir (no)skaidrot, ka Sillera kultdras koncepcija isteno-
jas Getes tragedija “Fausts”. Tamdeél nepieciesams izsekot Sillera kultiras
definégjumam, vienlaicigi velkot paraléles ar attiecigo Gétes versiju un
maksliniecisko tas istenojumu tragédija, izmantojot hermeneitisko pieeju.
Gadamera hermeneitika veidojusies spéciga Sillera spéles teorijas ietekmeé,
ta sniedz instrukcijas laikmetu kultarindikacijas atklajosas literataras kla-
sikas saprasanai.’®

I. Divas kultliras un atgrieSanas noteiksme

Apcergjuma “Par naivo un sentimentalo dzeju” Sillers izskir divas, se-
cigi vienu otrai sekojosas kultiras, visuma (tapat ka Geéte) balstoties
Vinkelmana, Lesinga un Didro atzinas,” protams, gustot ierosmes ari

16 Gadamers sava darba “Patiesiba un metode” (Wabrheit und Methode: Grundziige
einer philosophischen Hermeneutik, 1960) ievéro Sillera devumu spéles teorija, bet papil-
dina vina atzinas ar savam: spéle ir makslas darba butmes un patiesibas izzinas veids, at-
brivosanis, transformésanas un atgrieSanas patiesaja; uztvéréjs, pilniba nododoties makslas
spélei, atrod pats sevi; spéle tiek spéléta bez noluka un piepules ka cikliska, sevi atjaunojosa,
katrreiz citadak izkartota Surpu turpu kustiba (izcélums mans — O. S.) pasas kustibas
dél; ta ir tapsana; klatbutne; pasparade, izvéloties noteiktu spéli, zinot, ka tiek spéléts, bet
nezinot, kas $aja spelé tiek zinats; medijs; transformacija uzbave vai jégveseluma (nepar-
ejosais no parejosa); spéle atklajas speléjosajos, nemitigi pasatjaunojoties; spéle ir risks
u. tml. (Sk.: Gadamers H.G. Patiesiba un metode. Riga: Jumava, 1999, 106.-134. 1pp.)

7 Fridrihs Nice (NVietzsche, 1844—1900) agrinaja apceréjuma “ITragedijas dzimsana
no muzikas gara jeb grieki un pesimisms” (Die Geburt der Tragidie oder: Griechenthum und
Pessimismus, 1871) acimredzami iedvesmojies no Sillera. Naivais Nicem nozimé apollo-
niskas kultaras triumfu, augstako sasniegumu punktu, nogrimsanu $kituma skaistuma.
Sentimentalais drizak ir sokratiskas, cilvéka patvaligi veidotas, no dabas attalinatas un
prita spéjas balstitas, cilveku skelosas kultaras apziméjums. Uz §1 naiva un sentimentild,
homeériska un sokratiska ki cilvéka gribas raditu vienpusibu fona vins izcel to, pie ka jaat-
griezas: pie dabas neparsp&jama snieguma, vienojosa, briva cilvéka bailes un rapes par-
varo$a “Sausmu pilna pasaules uzskata un visjutigakas ciestspéjas” — dionisiska. Nice ideju
par (sa)jutu un prata idealo saskanu un lidzsvaru, kas bija vérojama sengrieku kultura,
uzskata par neistenojamu un neatkartojamu, gluzi ka Sillers, tapéc ievieto jabatibas sféra.
Bet jabutigais izgaismojas Skietamiba, ko parzina paregotajs Apollons.
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¥ naiva kultara,” ko reprezenté sengrieku

savstarpéja saraksté ar Geti:
miksla (Homéra (‘Ounpog, ap 8. gs. p. m. &.)) eposi) un Sillera laika kul-
tura, kuru vins nosauc par sentimentilo un kuru parstav lielaka dala apgais-
mibas laikmeta makslinieku, ari vin$ pats. Naiva kultara tiecas uz dabas
atdarinajumu bez ieprieks$éja nodoma, bet istenibas kopija taja nav nejausa
patiesibas atklasme, un naivais atbilst nevis Gétes vienkarsa atdarindjuma,
bet szila principiem. Skiet, atskiriba rodama mérka apzinas pakape. Stila
izkopégjs tver abus polaras dzinas balstitus jaunrades pretstatus un savieno
tos sava makslas darba apzinati, redzot dalijumu un pareju, ko nevarétu
teikt par naivo makslinieku, vina darbos jutekliskums un prats, pieredzétais
un tirais sadzivo tik harmoniski, ka dzinu $kirums nav iespéjams. Géte
atzist, ka cilveks: 1) daudz ko spé¢j radit, lietderigi izmantojot atseviskus
spekus; 2) ko sevisku tas spgj radit tikai dazadu sp&ju mijiedarbiba; 3) savu-
kart vienigo un pavisam negaidito tas rada, kad vina vienmeérigi savienojas
visas ipasibas. Ta tas bija pie antikajiem, ipasi griekiem to labakajos laikos.
Pirmo un otro veicam meés, vélako paaudzu cilveki.?

Patiesa briviba rodas tad, kad cilvéks ir sasniedzis pilnibu, kad abas
dzinas, sajitas un domasana, vina ir attistijusas. Talab, Silleraprat, patiesi

8 Briefwechsel zwischen Schiller und Goethe in den Jahren 1794 bis 1805.
Goethe J. W. Samtliche Werke. Minchner Ausgabe. Band 8. 1. Minchen, Wien: Carl
Hanser Verlag, 1990.

1 Sillera izveli par labu apziméjumam naiva maksla ietekmé “Spriestspéjas kri-
tika”(Kritik der Urteilskraft, 1790). Defingjot cildeno, Kants (Kant, 1724-1804) ieminas
par naivo: “Kaut ko tadu, kas ir abu (pascienas un gaumes — O. S.) sakopojums, redzam
naivitaté, kur uz aru izlauzas valsirdiba, kas sakotnéji ir cilveka dabiska ipasiba — pretéji iz-
liksanas makslai, kas kluvusi par otro dabu. [..] Ka skaista, kaut ar1 neista skietamiba, kurai
musu sprieduma parasti ir liela nozime, péksni parvérsas par neko, ka muasos pasos it ka
tiek atmaskots viltnieks, tas izraisa dvéseles kustibu, kas secigi vérsas divos pretéjos vir-
zienos (izcélums mans — O. S.), dziednieciski sapurinot kermeni.” (Kants 1. Spriestspéjas
kritika. Riga: Zvaigzne ABC, 2003, 141. Ipp.) Sillers precize, ka Kants skata vien nejausi
naivo un nosauc abu kultaru saduras pamatu: patiesiba un izliksanas, pedéja klast aktuala
Lesinga, Didro un Geétes apceréjumos jaunlaiku makslas maksliguma (vacu: kinstlich)
konteksta: maksla producé dabas istenibas kopijas bez idejas (butibas) atklajuma, tas nav
mordala cilveka cienigi.

2 Goethe J.W. Winkelmann und sein Jahrhundert: In Briefen und Aufsitzen. Tibin-
gen: J. G. Cotta, 1805, S. 393.-394.
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brivs ir naivais antikais cilveks. Grieki izdzé$ no sava ideila vaibstiem
kopa ar sliecibu (ticksmi) jebkadas gribas pédas vai, citiem vardiem sakot,
vini padara tas neat$kiramas un jo ciesi savieno.”

Dabai ir savi, no cilvéka gribas un prata neatkarigi mazigi likumi, kur
viss un katrs pastav vien sevis pasa del (vacu: um ibrer selbst willen). Vien-
karss §is nepiecieSamibas atdarindjums patiesa dabas cienitdja nenovér§ami
radis vil§anos.? Sillers atgadina, ka bauda, ko sniedz daba, ir morala rak-
stura, jo ta raida ne vien formas (skaistais), bet ari idejas (griba), un tiesi to
més daba milam: nepartraukto, mierigo jaunradi, nemainigos likumos bal-
stitu brivu rosibu, ieksgjo nepieciesamibu un mazigo vienibu ar sevi pasu.
“Mes ari tadi bijam, un tadiem mums atkal jaklast. [..] Més bijam daba, un
musu kultara — ar prata un brivibas palidzibu vérsis mus atpakal.”” Cilveks
ir attalinajies no dabas prata un brivibas del, un tiesi prats un briviba pali-
dzés atgriezties pie zaudetas bérnibas. Sillers pielauj domu, ka sava kustiba
vina laika kultara sp€j atgut pagatnes vértibas, tacu atgriezties tas autentis-
kaja, nevainigaja bérniskiba un nepastarpinatiba — vairs nekad. Atgriesanos
ierosina idejas tvertspéjigais mordilais gars (jeb griba — O. S.).**

2t Citiem vardiem sakot, naiva kultara aptver uzreiz abas pasaules, tada veida izgaist
ka materiala dabas likumu, ta ari gariga — morala likuma piespiesana, un no $o abu ne-
pieciesamibu vienibas rodas patiesa briviba. (Schiller F. Uber die dsthetische Erzichung des
Menschen. 19. Brief.)

2 So domu Sillers aizgist no Kanta. Skat. Kanta “Spriestspéjas kritika” 42. § “In-
telektuala interese par skaisto”: var precizi atdarinat lakstigalas pogosanu, bet baudu izjauc
ilazijas par tas autentiskumu sabrukums. (Kants 1. Spriestspéjas kritika. Riga: Zvaigzne
ABC, 2003, 116. Ipp.)

2 Schiller F. Uber naive und sentimentalische Dichtung. (Lasits 2019. gada 14. februari
elektroniska formata: http://gutenberg.spiegel.de/buch/-3347/1)

2 Atgriesanas sakuma, daba, Silleram un citiem Vétru un dzinu laikmeta (vacu: Sturm
und Drang) rakstniekiem ir labi pazistams motivs un sauklis no Zana Zaka Ruso (Jean
Jacques Rousseau, 1712-1778) tekstiem. AtgrieSanas ir simbolisks akts Gétes tragedija
“Fausts”. Fausta gaitu forséti paveic pilniba "atjutekliskotais”, sterila mégené iesprostotais,
gaismu izstarojosais (majiens un Plotina (/IZwtivog, ap 204-270) Nuasu?) Homunkuls.
Lietu butibas vins redz jau sakotngji, tamdeél vinu pievelk nevis vienotais, bet atseviskais,
nevis muaZigais, bet nicigais, nevis patiesiba, bet isteniba. Ilgas péc juteliskas dzinas vins
apnemas griezties atpakal, no skaista pasa par sevi — uz atsevisko skaisto, no vesela vai
pilnibas — pie atseviska vai sikaka iespéjama. (Goethe: Faust II, V. 8458-8480)
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Dabas pilniba glaba cilveka augstaka piepildijuma formu vai cilvécis-
kuma?® paraugtélu ka iespéju (atstajot vietu izvélei), tapéc tas uzlukojums
rada cilveéka priekpilnu energijas uzpladu. Daba ir vérojams, no ka cilveks
distancéjas ar savu jaunradi.”® Atgriezties pie naivds kultaras vértibam
butu iespéjams, ja cilvéka griba atkal brivi sekotu nepieciesamibai, bet ne-
ierobezota fantazija — pratam, proti, ja jutekliskais, ar gribétspé&ju apvelti-
tais cilveks, kur§ sapno par svetlaimi (péc Adama Fergusona (Ferguson,
1723-1816)) zemes virst jeb visu mérku, “kuri iespéjami, pateicoties dabai
arpus vina un vina”,”” piepildijumu, vienlaicigi ienems sevi ari gribas spéju.
Sillers atzist, ka tikai cilvéks spéj nepieciesamo veérst par brivo, no fiziskas
patvalas pacelties pie moralas brivibas. Ja kada dzina doming, tad kultara
ir slima ja jutekliskais un moralais tiecas uz vienibu, iedvesmu tam rodot
daba, tad kultira ir vesela.

Veselis kultiras neséji senie grieki gan sajutas, gan tikumos stav dabai
vistuvak.?”® Skiet, ka viniem nav svarigi, kas pastav pats par sevi un kas,
pateicoties cilvéka jaunradei. Zinkariba tomér vairak liek kavéties daba.
Daba viniem ir pieredzes materials un darbigs, uztveross subjekts, kas ir
passaprotami tiem, kuri dzivo saskana ar dabu un skaidri apzinas un par-
valda sava cilvéciskuma robezas.

Gete atzist, ka antikaja kultara visi pievérsas (vis)tuvakajam, istajam,
patiesigajam, un vinu fantazijas augli ir no miesas un asinim. Cilvéks un

» Apziméjums “cilvéciskums” ar izskanu -ums konkréta pétijuma tick izmantots
ar nozimi ‘cilveka butiba’ péc analogijas ar tam pretéju apziméjumu “dzivnieciskums”;
apziméjumu “cilvéciska daba” vai “cilvéciskas dabas pilniba” lietojums blakus jédzienam
“daba” — nepieciesamibas, jutekliskuma, istenibas, satura vai matérijas nozimé — varétu
radit parpratumus.

% Doma par dabu, kas atvel cilvéekam izvirzit savus mérkus, aizgita no Kanta. (Sk.:
Kant 1. Beantwortung der Frage: Was ist Aufklirung? 1784. Lasits 2019. gada 6. aprili
elektroniska formata: https://gutenberg.spiegel.de/buch/beantwortung-der-frage-was-
ist-aufklarung-3505/3.)

7 Kants 1. Spriestspéjas kritika. Riga: Zvaigzne ABC, 2003, 217. Ipp.

% Grieki no katra instinkta prasa tikumisku uzdevumu. Daba viniem nekad nav tikai
daba, tapéc tie nekautréjas to pielugt. Prats nekad nav tikai prats, tapéc tie neSaubas par ta
mérauklu. Vinu poézija daba saplist ar tikumibu, matérija — ar garu, zeme — ar debesim.

(Schiller F. Uber Anmut und Wiirde. Thalia. Hrsg. von E Schiller. Dritten Theil. Erstes Stiick
der Jahrganges 1793. Leipzig: bey Georg Joahim Gofchen, 1969, S. 124.-125.)
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cilvéciskais tiek godats visaugstak. Cilveka iekséjas un aréjas mijattiecibas
ar pasauli tiek atveidotas ar tadu prasmi, ka klast uzskatamas. Toreiz vel
neskelas jutas un vérojums. Antiko aicinajums ir ne tikai baudit laimi, vini
prot parvarét nelaimi, vinu veselais saprats viegli un atri atkopjas péc katra
satricindjuma. Ja cilvéka veseliga daba ir viengabalaina, ja cilveks sajat sevi
pasaulé ka kada dizena, daila un cieniga veseluma, kura izbaudisana raisa
vina tiru un brivu sajusmu, tad Visums savu meérki ir sasniedzis, ta ir tap-
$anas un pastavésanas virsotne.”” Antikais cilvéks, saskaries ar dzives dra-
matismu, personificé dabas paradibas, atbrivojot tis no nepieciesamibas
miera: iztéle meklé brivas gribas izpausmes tur, kur valda ierobezotiba,
dzivigumu un darbigumu — tur, kur isteniba to pietrukst. Dievs iegust
cilvéka vaibstus, lai cilvéku paceltu lidz dievibai.

Turklat antikais cilvéks nekad nav izvéles prieksa. Vina cilvéciskuma
ieradita vieta dabai un savukart daba — cilvéciskumam. Formas vinam dod
visu vienojosa daba, ne sadalo$a sapratne. Saja pirmskultiras (vél viens nai-
was kultiras apziméjums Sillera tekstos — O. S.) stavokli cilveka jatas un
prats, uztveres un pasdarbibas (vacu: Se/bsttitigkeir) spéjas vél nenonak pret-
runa, uztvertais nekad nav bezveidiga nejausibas un domatais — bezsaturiska
iztéles spéle, jo pirmais izriet no nepieciesamibas, bet otrais — no istenibas.

Pirmskultiras cilvéka vienkar§a un harmoniska daba ir atvérta istenibai,
un vina maksla ir §is istenibas pilnigais, jutekliski precizais un dzivais atda-
rindjums, vin§ ideali télo istenibu, tas, Sillera vardiem sakot, ir absolits at-
veidojums. Géte apceréjuma par Vinkelmani atzist, ka griekiem ir nozimigs
tikai tas, kas patiesi notiek, bet mums — tikai tas, ko més domajam vai
jutam. Ko lidzigu saka ari vina Mefistofelis (Goethe: Faust II, V. 9685.—
9686.). Lidzsvars starp dzinam, starp istenibu un patiesibu, saturu un
formu, ir spilgta pirmskultiras stavokla iezime. Katrs atseviskais griekis spéj
paspietickami reprezentét savu kutirlaikmetu, Sillera un Gétes laika cil-
véks to neuzdroginatos. “Viss kas tik notiek vien / So baltu dienu, / Bediga
atbalss tik ir / RaZenam senim dienim.” (Goethe: Faust 11, V. 9637.-9640.)

Savukart kultiras stavokli maksla ar savu viengabalainibas deficitu no-
sveras uz vienas vai otras dzinas pusi un nozéla par zaudéto lidzsvaru

¥ Goethe J. W. Winkelmann und sein Jahrbundert: In Briefen und Aufsitzen, S. 393~
397.
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spiesta meklét dabu arpus sevis. Ja pirmskultiras stavokli cilveks tver pa-
sauli dabiski, tad ku/tiras stavokli — saskeltais cilvéks izmisigi tver dabisko,
nespéjot aptvert, ka daba mit vina pasa. Pirmskultiras dzejnieks ir objekta
parnemts, budams reizé radamais un raditijs, toposais un tapusais (péc
Spenglera), vins pats ir daba un tapéc to nemekle.

Sentimentalais cilvéks sava kultiras stavokli spéj attélot vien nesasnie-
dzamo, bezgaligo istenibas idealu, un tas ir abso/ita atveidojums. Méginot
atmodinat sevi pirmatnigo, ne ar ko nepastarpinato dabu, vins var but tikai
cela uz to.*® Kultiras stavokli dzejnieks briva fantazija vai zinatnieks sa-
pratnes likumdosanas azarta aiziet no istenibas, tacu, Silleraprit, nekad
tomér nezaudé saikni ar nzaive un patur iespéju atgriezties. Moralais gars
jeb griba dzen vinu atpakal.’!

Spéja but lidzsvara ir pirmskultiras cilveka noteiksme, ku/tiras stavokli
par tadu klast moralas ilgas to atgut, tadel kultiras cilvéks iesaistas nemi-
tiga balansésanas spélé ar risku nesasniegt vai parsniegt vélamo.* Un tas,

3 Sillers ievéro, ka antikais cilveks vienmér orientéjas uz kadu apjomu (sava cilvécis-
kuma robezas), pécantikais (vacu: nachantike) cilvéks — vairs ne, tamdé| formas ierobezoju-
mus savam saturam atcel. Spenglers, raksturojot faustisko kultaru, nem to véra.

31 Traktata "Par graciju un cienu” Sillers nosauc gribu par virsjitu instanci, kas nav
paklauta ne dabas, ne prata likumam, bet atrodas starp tiem un pati izvélas, kam sekot.
Klausot pratam pirms instinkta, griba rikojas tikumiski. Daba var ar afekta speku prasit
talitéju gribas reakciju, bet gribai viltigi japatur daba bezdarbiba, kameér sak runat prats.
(Uber Anmut und Wiirde. Thalia. Hrsg. von F. Schiller. Dritten Theil. Erstes Stiick der Jahr-
ganges 1793. Leipzig: bey Georg Joahim Géfchen, 1969, S. 106.) Si prta un instinkta
attieciba ir Fausta un Mefistofela divvienibas atsléga un atsauc atmina Kanta gribas un
jutu parslégsanas mehanismu.

32 Balansésanas motivs, skiet, aizsakts Platona (ITAGtov, 427-348. p. m. &.) dialoga
“Dzires” (Xvpnoctov, 385-380 p. m. &.), Erota tela. Milét var, atbilstosi divam Afroditém,
nepastavigo jeb zido$o un pastavigo jeb nezadoso. Eroti ir divi, tie jalidzsvaro (Zoumdaiov,
187c; 188a). Erots ir ilgas péc dalu vienibas (Zvuméoiov, 193a). Daba verojams Erotu
pretnostatijums, kultara tiecas uz Erotu saskanu. Cilveks sava radosuma spéj harmonizet
to, kas skiet nesavienojams. Pirms Erota valdija nepieciesamiba (Zvumdaiov, 197), divi
Eroti nozimé izvéles iespéju.

Savukart atgrieSanas motivs ka cilvéka noteiksme mitos un dailliteratara iemiesota
Oidipa, Oresta, Odiseja, Kristus, ari Fausta u. c. telos, Gétes dailradé — jau tému par
muzigo Zidu risinot (Des Ewigen Juden erster Fetzen, 1774). Klasiskaja Valpurgu nakti
Fausts atceras tiesi tos telus, kurus raksturo atgriesanas rituals (Oidips, Odisejs). (Goethe:
Faust I1, V. 7181.-7190.)
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ko vin$ zaudeé $aja spélé, ir laiks, tas, ko iegist — pieredze. Istenibas gali-
gums un ideju bezgaligums vienmeér ir sentimentila cilvéka acu prieksa,
viena vai otra iespaida parsvars téla ir makslinieka zina. Naivais dzejnieks
ir uzticigs dabai, izmantojot tas formas, no sava satura (istenibas) vins
nekad nenovirzisies. “Ja jaunais cilveks (Gétes laika kultaras neségjs — O. S.)
gandriz jebkura vérojuma tiecas uz bezgaligo, lai beidzot, ja laimésies,
atkal atgrieztos izejas punkta (izcelums mans — O. S.), tad antikie sajuta
lielako baudu tikai §is dailas pasaules briniskajas robezas. Te vini nolikti,
te vinu aicindjums, te vinu darbibai bija noiets, vinu kaislei — objekts un
viela.” Ja naivaji maksla izteli priecé priek$meta dziva isteniba, kas ir
skaista pati par sevi (neko citu bauditijs tur nemekle), tad sentimentila
poézija piedava lasitdjam svarstigu un apSaubamu sakara mekléjuma pro-
ceduru starp iztéles prieksstatu (télu), tatad istenibas pastarpindjumu, un
kadu prata ideju.

Ja sentimentilais dzejnieks Gétes stila limeni varétu sasniegt, attistot
savas spé&jas gan dabas, gan prata lauka, tad Sillera aprakstito naivo vai
pirmskultiras idealo stavokli ka fikséto vidu starp pretéjo dzinu poliem —
nekad. Gétes ideals ir palicis aizmuguré (apaksa), zinot to un lidzinoties
tam, var sasniegt kvalitativi jaunu virsotni — szilu. Sillera ideals ir visu laiku
prieksa — virzoties uz to no jebkura pola. Tas paliek aiz muguras, ja tam
paskrien garam. Kultiras stavokli cilveks sava jaunradé izvélas sekot pra-
tam vai gribai, formai vai likumam un, ignoréjot juteklisko, nenovérsami
paskrien garam lidzsvara punktam, nonakot otra galéjiba.**

3 Goethe J.W. Winkelmann und sein Jabrhundert: In Briefen und Aufsitzen, S. 394.

3* Tradicionala Gétes tragedijas intepretacija §ada stavokli més atrodam Faustu, kurs,
Mefistofela provocéts, atgriezas atpakal pie dabas (gan tikai arpus sevis), atkal nonak
vienpusibas vara un skatas vairs ne jutekliski tverama (Margrieta), bet gan parlaiciga skai-
std formas virziena (Heléna). Géte uzrada $o vienpusibu ki slimibas simptomu Fausta
slavenaja dialoga ar Vagneru par divu dvéselu cinu. (Goethe: Faust II, V. 1110.-1125.)
Fausts ka s/imas kultaras cilveks “noliedz dabu tas likumiga darbibas lauka, lai izjustu tas
tiriniju tikumu lauka”. (Schiller F. Uber die dsthetische Erziehung des Menschen. 5. Brief.)
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II. Slimas kultdras vai kultiras stavokla
simptomi

Sillers meklé kultiras sirg§anas iemeslus, varbat ta ir nespéja sava vir-
ziba laicigi apstaties, ja pienem, ka pilniba ir vida starp dzinu pretstatiem?
Cilvekam jasajut, jo vin§ apzinas, un jaapzinas, jo vins sajut. Kameér vins
izslédz vienu no $im dzinam vai apmierinas ar katru péc kartas, vin$ nebus
spéjigs zinat, ka vins ir cilveks §i varda pilna nozimé.* “Kamer vins tikai
sajut, vina personiba vai absolata esamiba prieks vina paliek noslépums,
kamer vins tikai doma, vinam bus noslépums vina eksistence laika vai vina
stavoklis.”¢ MaldiSanos un tai sekojoso atgriesanos cela sakuma, lai turp-
mak atrastu vidu, Sillers redz ka ciklisku kustibu. Cilvéciskums nav atjau-
nojams bez virzibas no pirmskultiras stavokla uz kultiaru un atpakal.
Sentimentala maksla, jebkura cita slimiga novirze no lidzsvara ari ir kulta-
ras pilnveides vai atveselosanis procesa lieciba. Turklat var gadities, ka
kads 4ultiras stavokli, slipéjot lidzsvara sasnieg$anas prasmes, pienak vis-
tuvak idealam un apgust augstiko balansétspéjas limeni / pakapi Gétes
stila izpratne.

Kultaras nomaina viena otru (szgvok/a jédziens to paredz) un atdkiras
ar balansésanas sasniegumiem to produktos, absolita atveidojumos. Sillers
vairakkart uzsver, ka sentimentalais sak savu brivo rosibu tur, kur naivais
savu nepieciesamo darbibu pabeidz. Attistiba Seit tiek attiecinata uz kul-
tiru miju un atsevisku kultaru balansésanas (ne)veiksmes pieredzi, kas ari
nosaka to robezas. Vienpusigs cilvécisko spéju izmantojums nenovér§ami
noved atsevisku individu pie kladam, bet cilvéci — pie patiesibas. Sads
maldu traktéjums atgadina Fausta un Mefistofela celojuma jégu, kas iezi-
méta jau Dieva teiktaja: “Kaut vina (Fausta — O. S.) gars vél saistits Saubu
valgos, / Driz mana apskaidriba vinu algos.” (Goethe: Faust I, V. 308.—
309.)

35 Sillers atzist brivibas un nepieciesamibas vienlaicigumu cilveka par idealu, sava
argumentacija izvers to ka jabutibas pielavumu skituma (maksla): ka butu, ja batu. (Schil-
ler F. Uber die isthetische Erziehung des Menschen. 12. Brief.)

3¢ Turpat, 14. Brief.
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Kultaras tips tadéjadi nosakams atkariba no attieksmes pret polaram
dzinam (vacu: der Trieb), no to saskano$anas (ne)veiksmém un, protams,
vispirms jau no lidzsvara sasniegganas piclavuma ka tada. Silleraprat,
kultiras stavokli nebeidzama cikliska kustiba uz prieksu un atpakal naiva
ideala mekléjumos ir nebeidzama balansésanas spéle, nevis pakapeniska
virziba uz sasniedzamo augsgalu, ka tas ir Gétes teorija vai degeneracija
Nices, Spenglera u. c. sokratiskas kultaras kritiku teorijas. Dzinu lidz-
svaro$ands istenojama vien briva jaunradg, kur cilvéciskums var izpaus-
ties sava pilniba, cel§ uz prata jédzieniem ved caur to. Ja tomér tiek
atrasti citi celi, tie vienmeér apliecinas cilvéciskuma trakumu un vien-
pusibu.’” Gétes ictekmé Sillers kultaras stavokli redz divus uz dzinu iz-
lidzindjumu vérstus jaunrades panémienus: naivs, bet individualizéts
pasa uztverta priek$meta attélojums (individuals saturs, aizguta kopigota
forma); sentimentals pasa izvirzitu idealu atveidojums, bet ta, lai isteniba
tiek tiem lidzi (individuala forma, no dabas aizguts, kopigo$anai piemeé-
rots saturs).’®

Jaunrades misija &u/tiras stavokli ir divéjada, bet, salidzinot ar naivo
laikmetu, aréja un maksliga: sargat jutekliskumu no brivibas aneksijas un
otradi — personibu no sajutu spéka, t. i., nodrosinat to savstarp&jo koordi-
naciju, ievérot to robezas.*

Daba lava naivajam cilvékam rikoties ka nedalamam, vienmér

patstavigam un pabeigtam veselumam un parstavét istenibas prieksa

%7 Gan cilvécé kopuma, gan atseviska cilveka Sillers novéro attistibu: sakuma vina
darbojas tikai viena dzina no abam [..]. Cilvéks sak ar tieso (juteklisko) dzivi, lai nonaktu
lidz formai, vins sakuma ir individs un tikai tad — personiba. Personiba tada veida ir cilveks,
kur§ nobriedis sasniegt vidu. Formas un likuma izzina nav iespéjama bez balansésanas
posma, citiem vardiem sakot, bez jaunrades nav izzinas. (Schiller F. Uber die dsthetische
Erziehung des Menschen. 20. Brief.)

38 Sillers gluzi ka Dzejnieks Gétes tragedijas “Prologa debesis” atzist, ka makslinieks
var savienot to, ko daba izskirusi, un sadalit to, ko daba savienojusi. (Goethe: Faust I,
V. 148.-157.) Dzejnieks vienada mera parkapj savas robezas gadijuma, kad piedéve savam
idealam (formai) esamibu un kad ar § ideala palidzibu tiecas istenot noteiktu esamibu.
(Schiller F. Uber die dsthetische Erziehung des Menschen. 26. Brief.)

¥ Turpat, 13. Brief.
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cilvéciskumu visa ta saturiskaja pilniba, kad nav vairs kur tiekties. Senzi-
mentdlajam cilvékam daba iedvesa dzivigu rosibu, nemitigas faustiskas
ilgas, aicindjumu un apnemsanos atjaunot So abstraktids domasanas sa-
skelto veselumu, turklat, ideala karta, no ieksgjiem resursiem jeb no sevis
pasa (vacu: Lebendige, was sich aus sich selbst fortschreitend entwickelr). At-
rast dabu sevi nozimé ieraudzit un atjaunot savu cietuso cilvéciskumu, laut
tam pilniba apliecinaties, vienlaicigi priecdjoties gan par neierobezoto
pratu, ta sp&ju priekSmetos atpazit idejas, gan par ierobezoto istenibu.

Gete, raksturojot Vinkelmani ka cilveku, kam izdevies sasniegt dzinu
lidzsvaru, acimredzot patur prata savu Faustu, kurs klist starp klasiskas
Valpurgu nakts, naivais kultaras simbola, senajiem gariem, Helénu mekle-
jot: “Jaunais cilveks atrodas [..] spéles vara, jo vinam draud izskisana tik
daudzveidiga izzinama izpéte, pazust savstarpéji nesaistitas zinasanas, bez
antikajiem raksturigas iespéjas aizpildit iztrakstoso ar pasa personibas pil-
nibu. Lai cik daudz Vinkelmanis klainotu (izcélums mans — O. S.) izzi-
namaja vai izzinas vértaja, milestibas un gribas, daléji nepieciesamibas
vadits, vin$ agri vai vélu tomeér atgriezas pie antikas (izcélums mans —
0. S.), ipasi grieku, pasaules.”*

Silleraprﬁt, atgriezties sakuma, lai, iesp&jams, Soreiz atrastu lidzsvaru,
nozimé reizé ari virzibu uz prieksu, uz pretrunas parvaréjuso cilvéciskumu,
labpritigi savienojot tieksmes un likumus, kas nav nekas cits ka ar istenibu
saliedéts skaista (vacu: die Schonheir) ideals, satura un formas saskana jaun-
rades jeb estétiskaja spélé: originalu saturu ietverot zinama forma vai ori-
ginalu formu piemérojot zinamam saturam. Sada veida makslu Sillers sauc
par isto.*! Is#s makslinieks tiecas atklat idealo iespéjama un nepieciesama
savieniba.*

Naiva miaksla ka absoliits atveidojums iztiek bez pastarpinajuma, par-
ejas posma, bez individualas formas, bez ideala, kas sagatavotu kopigotas

“ Goethe J. W. Winkelmann und sein Jahrhundert, S. 396.

4 Neista maksla, Silleraprat, ir iesp&jama gan naivds, gan sentimentalas kultaras laik-
meta: var atstat dabu brivibas ka tadas dél un palikt bez likuma vai ari otradi. Naivajai
mikslai draud vulgaras, zemiskas dabas nospiedumi, sentimentalajai — neiedomajami fan-
tastiki darinajumi, aiz kuriem pazad jédziens.

2 Schiller . Uber die dsthetische Erziehung des Menschen. 9. Brief.
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formas vérojumam un atveidei. Patiesiba antikas mimeézes gadijuma reize
ir istenibas (ka ir) un jédziena (ka jabut) savérpums, starp tiem nekas
nestav atbilstosi “tirajam cilvéciskuma standartam”.® Sadas makslas uz-
tverei acimredzot nepiecieSama noteicos$a spriestspéja, kur jabutigais ir
zinams / nosakams. Isteniba tiesi atsedz cilvéciskumu un tas savukart
tiesi atklajas caur istenibu. Vérojot dabu, cilveks tver skaisto: notiek au-
tomatiska parslégsanas no nepiecie$ama uz brivo un otradi. Var pienemt,
ka pastarpindjumu sistéma, originalas formas, ko producé sentimentila
kultara, padara balansésanas amplitadu plasaku un lidz ar to jedzienu
(absoluto formu vai absolato likumu) neparskatamaku. Kants sava
“Spriestspéjas kritika” lidzas noteicosajai spriestspéjai izcel reflektivo, kad
jabutiga aprises klast gauzam neskaidras un dazadi interpretéjamas. Tas
ir maksliniecisko pastarpinajumu radits efekts (Platons drosi vien sa-
citu — defekts): izejas punkta noteiktiba un mérka, uz kuru virzies, neno-
teiktiba. Gadamers raksta: §ada spélé ir zinams, ka tiek spéléts, bet nekad
nav zinams tas, kas ir zinams spéléjot.** Géte atzinis, ka maksla atveido-
jamais jédziens nekad nav skaidrs. Miaksla, tapat ka dzive, ir dariSana
nevis ar kaut ko sastingu$u un pabeigtu, bet ar pastavigu un bezgaligu
kustibu.® Ar to absoliita atveidojums ar svarstibu produktu — pastarpina-
jumiem (sava veida akcidencém — O. S.) atSkiras no absoluta vai tiesa
atveidojuma.

Pastarpinajumi nav nekas cits ka makslinieku individualo formu jaun-
rades invazija lidzsvarojuma spélg, télains savu jédzienu producésanas (un
kopigo$anas méginajumu) rezultats, Gétes labakas manieres produkcija,
Gadamera vardiem izteikts — transformésands uzbiveé vai jegveseluma. Tada
veida, vingrinoties individualo formu jaunradg,* varés tvert un atveidot ari
absoluto, ka tas organiski izdevies naivas kultaras neséjiem, turklat bez
lieka resursu patérina.

# Schiller F. Uber die dsthetische Erziehun ¢ des Menschen, 4. Brief.

* Gadamers H. G. Patiesiba un metode. Riga: Jumava, 1999, 107., 134. Ipp.

4 Goethe J. W. Winkelmann und sein Jahrhundert, S. 420.

4 Par cilveka cienigu jaunrades spéli liecina formas pieskirsana saturam. (Schiller F.
Uber die dsthetische Erziehung des Menschen. 27. Brief.)
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Naiva kultara savas miakslinieciskajas izpausmeés savieno kustibu un
statiku,” bet sentimentila kultara un tas tipologiskais téls ka nepilniguma
iemiesojums uzrada nepartrauktu tiecibu uz kaut ko gana neskaidru un
bezgaligu. Maldu dél laikietilpiga parvietosanas uz vidu visbiezak sagada
vilsanos kustibas veicéjam vina galiguma vai kada cita nepieciesama
iemesla del. Gétes tragédija pats Fausts, vina maceklis Vagners ar nozélu
un Mefistofelis ar launu prieku (ka “nieks iznikst” (Goethe: Faust II,
V. 11595.-11600.)) regulari atgadina par cilvéka dzives ierobezotibu un
neatgriezeniskumu. Motivs par cilvéka nicigumu izskan jau Homéra
“Niada” (TAdg, 8.—7. gs. sakums p. m. &.). Sillers $aja sakara vairakkart
piemin uzmanibu novérso$us pastarpinajumus jeb Jiekos gajienus, izniekoto
galigas butnes laiku, ko var uzskatit par zaudéjumiem kustibas uz lidzsvaru
veikuma.

Lidzsvara mekléjumos virziba no vienas dzinas pie pretéjas var klat
neparedzama un nebeidzama. “Kad cilvéks sak dot prieksroku formai,
nevis matérijai un sak nesaudzét istenibu skietamibas dél, paveras vina
dzivnieciskas esamibas robezas, vin$ iziet uz cela, kuram nav gala.”*® Cik
tiek atnemts vienam polam, otram nak klat, tiekSanias pie vienas dzinas
notiek uz otras dzinas rékina. Bet laikam jau nav citas iespéjas attistit
cilveka dazadas spéjas ka iesaistit tas konfrontacija. Tas, Silleraprat, ir kul-
taras riks. Kameér spéjas ir sanaidotas, cilvéks ir tikai virziba uz tadu

47 Lesings apcerégjuma “Laokoonts jeb par glezniecibas un poézijas robezam”
(Laokoon oder iiber die Grenzen der Mablerey und Poesie, 1766) Vinkelmana ietekmé par
antikas kultaras paraugcilveku nosauc Homeéru: lietas, kuras koeksisté laika (ka dzeja),
sengrieku genijs sinhroni atklaj ari telpa (ka gleznieciba), rodas dzivs, momentano un
secigo sintezéjoss darbibas atveidojums. (Lesings G. E. Laokoon oder iiber die Grenzen der
Mablerey und Poesie. 20. Kapitel. Lasits 2019. gada 11. aprili elektroniska formata: https://
gutenberg.spiegel.de/buch/laockoon-1176/1.) To, ko nav iespéjams aprakstit pa dalam,
Homers atklaj uztveréja reakcija. Un izmanto graciju (vacu: die Anmut) ka literaturas
prieksrocibu. Vinkelmana un Lesinga ietekmé Sillers plasi pieversas gracijai. Gracija ir
brivas kustibas skaistums. Gleznotajs to tikai paredz. Ta ir iedarbigaka par sastinguso
skaistumu. Hirons izcel Helénas graciju saruna ar Faustu. (Goethe: Faust II, V. 7399.—
7405.) Lesings uzver, ka laika un telpas prick§metu prasmigs savienojums ir atkarigs tikai
no to izvéles. Savukart priek$metu izveli nosaka attiecigas kultaras specifika, Sillers $adu

kultaru nodéve par naivo.

48 Schiller F. Uber die dsthetische Erziehung des Menschen. 27. Brief.
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kultaru, kas pilniba laus izpausties vina dabai. So kustibu var raksturot ka
parvieto$anos no Sobrid domingjosas dzinas — otras virziena, iesp&jams,
sasniedzot pretéjas dzinas griestus un tad atkal vérSoties atpakal, bet jau
mekléjot vidu ka vajadzigo radiovilni starp diviem citiem, jo lielaka no-
virze — jo stipriaka $nakona, sliktaka uztveramiba, bet jo precizaks trapi-
jums — jo skaidraks skanéjums. Gétes Fausts, tikai sirma vecuma un akls
budams, pats uz savu roku meklé lidzsvaru, iztélojas perspektivu, kas pa-
veras, tur nonakot: “Meés beigas sasniedzam visaugstako.” (Goethe: Faust
11, V, 11562.) Nekam citam neatliek laika.

[Il. LidzsvaroSanas spéle kultdras stavokl

Sillers uzskata, ka lidzsvaru iespéjams atrast estétiskaja stavokli jeb
jaunradg, kur nav zinatniskas pretenzijas uz jédziena skaidribu. Pareja no
pasivas sajutu dzinas pie darbigas domasanas un gribas dzinas notiek esze-
tiskaji stavokli, “kaut ari §is stavoklis atstaj pilnigi neskartu masu intelek-
tudlo un morilo staju, tas ir nepiecieSamais nosacijums, bez kura més
nevaram sasniegt ne saprasanu, ne parliecibu.”* Jo juteklisku cilveku skais-
tais aizved pie formas un domasanas, garigajam cilvékam skaistais liek
griezties atpakal pie satura un pievers jutekliskajai pasaulei.’® Lidzsvara
mekléjuma produktos — télainos pastarpindjumos var atklat un ieraudzit
dailo, tas ir briva vérojuma produkts, ar to més ienakam ideju pasaulg,
nepametot juteklisko pasauli.’!

Sillers abu dzinu mijiedarbé redz jaunas dzinas dzimsanu. Jutekliska
dzina rupéjas par mainu, tatad laika saturu, formas dzina — jebkuru mainu,

4 Schiller F. Uber die dsthetische Erziehung des Menschen, 23. Brief.

0 Turpat, 18. Brief.

5! Skaistais top jutekliskaja pasaule, bet pratam tas rada baudu. Tas dzivo abas pa-
saulés: viena (jutekliskaja) piedzimst, otraja (prata) tick adaptéts. Starpnieks starp abam
pasaulém, Silleraprat, ir gaume. Gaume ir spéja novertét dailo, ta rada prata cienu pret
materialo un jutas — ticksmi uz racionalo. Skaista nepastarpinata vérojuma gaume ieved
idejas. (Schiller F. Uber Anmut und Wiirde, S. 135.) Kants redz daila pamatu subjektivi-
tates aprioraja struktara, Sillers ar savu gaumes traktéjumu acimredzami runa vinam preti.
Gaume lauj ieraudzit patiesibu. Ta ir nosacijums formas uztverei.
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laiku un saturu parvar, bet abas savieno spéles dzina. Ja abu dzinu lidzas-
pastavésanas raksturs nosaka kultaru specifiku, robezas un to miju, tad
tresa dzina, divas iepriekséjas konfrontéjot, nodrosina kultaras paradibu
jaunradi. Spéles dzina izraisa lidzsvara mekléjumu, kas raksturo Sillera isto
sentimentalo makslu un Gétes stila metodi. Ta tiecas atgriezties naivaja,
méginot paniakt saskanu ar vienlaicigu fizisku un moralu spiedienu, ar
“dabas un prata vazim” >

Geétes Fausta spéles dzina liek noslégt deribu ar velnu un uzrada ba-
lansésanas neveiksmes spéciga jutekliskas dzinas parsvara del. Tas atklajas
vina pécnacéjos jeb dzemdéjumos (Platona metafora).”® Pirmais bérns aiziet
boja stihiski, Margrieta to noslicina: jutekliskums sava vienpusiba, vien
Fausta gribétspéjas istenojuma nenes auglus, saturs bez formas burtiski
“iz8kist” udeni.

Helénas déls Eiforions tiecas izrauties no Mefistofela buvétas istenibas
un ilgas péc bezgaliga pats izvélas navi. Daila lidzsvara idels, kuru Fausts
it ka rod, bet tikai saturiski, joprojam savu juteklisko gribétspéju vai iekari
piepildidams, liek vinam pasapmierinati vadit dzivi istenibas ierobezotiba,
drima viduslaiku pili, kas it ka augSup tiecas. (Goethe: Faust II, V, 9020.—
9025.) Silleraprat, gan daba, gan eszétiskais brivas spéles stavoklis mums
davina tikai cilvéciskuma iespéju (iesp&ju augt lidz pilnibai), tas izmanto-
jumu un piepildijumu atstajot masu gribai.** Fausts daba karoto (Sillers to
nosauc par slikto gribu) un iedomajas sasniedzis Arkadijas idilli. (Goethe:
Faust II, V. 9570.-9574.) Eiforiona nemiers un nerimtiga prasiba péc pat-
stavibas, visbeidzot nave ka protests pret istenibu liecina, ka Fausts, pat
paceloties troni blakus Helénai (Goethe: Faust II, V. 9356.-9364.),

52 Schiller F. Uber Anmut und Wiirde, 14. Brief.

53 Sillers, modeléjot makslas ka sgizuma rasanos, raksturo virie$a un sievietes attiecibu
attistibu: sakuma acs tver formu un cilvéks skérso jutas, lai sasniegtu daudz celaku uz-
varu — par savu gribu, jo milestibu var tvert tikai ar formu. (Schiller F. Uber die dgsthetische
Erziehung des Menschen. 27. Brief.) Fausts iekaro saturu.

5 Sillers vairakkart norada, ka reala subjekta dzivo un izpauz sevi tirais jabutibas
cilveks, kura fiziskai nepiecieSamibai jasakrit ar moralo, kad izvéle starp pienakumu un
tieksmi piedalas tikai griba. (Schiller F. Uber die 4sthetische Erziechung des Menschen.
4. Brief.)
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joprojam kavéjas pasivaja nepieciesamibas pasaulé, kuras vienpusiba rado-
$ais nav dzivotspéjigs. Dzejniekam vajadzigs estétiskais brivas spéles sta-
voklis,” iespéja meklét lidzsvaru.

Kentaurs Hirons apjusmo Helénas graciju, kas ir dzinu lidzsvara ro-
dama dailuma, dziva, e/pojosi cilvéciskuma iemiesojums un nevis maksligs
matérijas aizguvums, Mefistofela vardiem izsakoties, “dieviskas (drébes,
kas palick Fausta rokas, Helénai izgaistot — O. S.), bet ne vairs dieve”.
(Goethe: Faust II, V. 9945.-9950.) Eiforions atstaj sastingu$o un $auro
istenibu, kas neiedvesmo spélei, formu, télaino pastarpindjumu jaunradei.
Tamdeé] jau sengrieku koris garlaikojas, nav vielas rezonésanai, paredzgju-
mam. Kur nav nepiespiestas cilveka kustibas (brivibas), tur nav gracijas,
kur nav gracijas, tur nav dzinu lidzsvara, kur nav dzinu lidzsvara, tur nav
skaista. “[..] Tikko guta, / juk trijiba.” (Goethe: Faust II, V. 9733.-9734.)
Eiforions ar mati no zemes (Eiforions visu laiku censas palekties, atgrusties
no zemes) nonak zemzemé, leja, atgriezas naivaja saskana, istas gracijas
valstiba, jo Fausts nav brivs.*®

Vél viens Fausta bérns ir vina macekla, Vagnera, kuram “dots tik vienu
dzinu samanit”(Goethe: Faust II, V. 1110), maksligi raditais Homunkuls,
kolba ieslégts, starojoss intelekts (spid un redz cauri Faustam), prata jé-
dzienu tirais, sterilais koncentrats, absolati brivs, jo noskirts no dzives
istenibas, pieredzes, satura, matérijas, jutekliskuma, tatad ari galiguma.
Lidzigi gaismas apnemtajam Eiforionam vins pats izvélas navi, ilgas péc

5> Lecosais, dejojosais Eiforions apliecina sentimentalajai kultarai tik aktualo dar-
bigumu, kustigumu, svarstibu. Eiforions, kurs triadé atrodas vida starp Helénu (tira
forma) un Faustu (pieredze), tada pasa stavokli pavid “Fausta”2. dalas 1. céliena, karnevala
ka Zeéns-Vaditajs, dzejnieks, kur§ atrodas starp Plutus ((par)pilniba) un Skopumu vai No-
lies¢juso (trakums), tatad starp veselo un atsevisko. (Goethe: Faust II, V, 5689.-5696.)
Fausts-Plutus nosauc vinu par savu délu un atzist: “Tu gars no mana gara.” (Goethe: Faust
1L, V.5622.-5629.)

s Sillers augstak par skaisto verté graciju, kuru Lesings saista ar Homeéra veidoto
Helenu. Taja saskanojas prats un jutekli, pienakums un tieksmes, gracija ir §is saskanas
izpausme paradiba, briva tas kustiba. Arhitektoniskais skaistais (ko nepieciesami rada daba)
var sniegt baudu, radit apbrinu, bet aizraut var tikai gracija. Skaistajam ir cienitaji, graci-
jai — milétaji. Daba dod uzbuves (salikuma), bet briviba dod spéles skaistumu. (Schiller F.
Uber Anmut und Wiirde, S. 140.)
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sajutu kairindjuma sadkaidot ap skaistas Galatejas (Helénas ekvivalents)
troni savu stikla aizsargapvalku un izskistot adeni, atbrivojoties no for-
mas, lai saktu savu virzibu, Silleraprﬁt, no pareiza gala un Soreiz péc pasa
gribas. Ta ir rituala atgriesanas sakumpunkta, ierobezotiba, lai péctecigi,
kapienveidigi virzitos uz prieksu un, acimredzot, laicigi apstatos atpakal-
cela no dabas — dzinu lidzsvara. Sis bérns ir un nav zaudéts, vins ir pazu-
dis nepieciesamiba, jo paies laiks, pirms no vien$tna izveidosies briva
bitne, un nav pazudis briviba, jo vins taps, attistisies un noteikta bridi,
sava morala gara vadits, sasniegs vidu un atklas sevi gribu no jauna, bet jau
pilnibas perspektiva.’” Briviba piedzimis, vin§ vairs nevirzisies uz juteklis-
kumam pretéjo polu, vin§ meklés lidzsvaru. Faustam butu bijis jaiziet
lidzigs cels, bet vin§ maldoties zaudé laiku. Citadi abu virziba batu simet-
riska.

“Prologa debesis” Mefistofelis, Fausta laika izniekotajs, pauz parlie-
cibu, ka cilveks, mazais zemes dievs, Ta Kunga doto pratu un gribu neiz-
manto un aizvien pasivi cies§ ki lops. Ja ko nelieto, tad tas jaatnem. Dievs
vinam devis gaismu un tumsu (diennakti — O. S.), bet vin§ savu laika
nogriezni vada pédgjas vara. Mefistofelis uzsver, ka pats ir tumsas gars un,
atskiriba no mazai dieva, nesp€j nedz radit (Goethe: Faust I, V. 2376.—
2377.), nedz ari saprast ta rapes par savu cilvéciskumu. Noslédzis deribu
ar To Kungu, velns lako, lai Fausts isteno tikai savu gribétsp&ju. Kameér
dzejnieks®® apspiedis kadu no dzinam vai secigi apmierinasies sakuma ar
vienu, tad ar otru, vins nenonaks eszétiskas spéles lauka un vina pilniba sevi
neapliecinas. “Dzinas darbiba, izsledzot otru, liek cilvéka dabai but ne-
pabeigtai un paredz taja robezu.” Spéle, Silleraprit, tuvina cilveku vina
butibai. Estetiska spéle Silleram ir ne tikai viena no spéles dzinas izpaus-

mém, bet gan polaro dzinu lidzsvarosanas, cikliskas atgriesanas kustibas

*7 Taless pienem, ka Homunkuls ir hermafrodits, Protejs uz to atbild, ka ta ir pat
labak, jo, kas vins gribeés, tas ari bas. (Goethe: Faust II, V. 8255.-8256.)

> Mefistofelis nosauc Faustu par dzejnieku. (Goethe: Faust I, V. 2463.-2464.)

59 Schiller F. Uber die dsthetische Erziehung des Menschen. 15. Brief.
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nosacijums un caur to ir neatnemama cilvéciskuma sastavdala.®® “Cilveks
spélé tikai tad, ja vins ir cilvéks varda pilna nozimé, un vins var bat cilveks
varda pilna nozimé tikai tad, ja vins spele.”

Cilveka attistas spéles dzina, kad vins klast estétiski brivs: acis sak
sagadat baudu un redze iegust patstavigu vértibu. Spéles dzina rod patiku
skietamiba un izraisa dzinu atveidot, i pédéja uztver skitumu ki ko pat-
stavigu.®? Sillers gan aizmirst, ka balansé$ana vai atrasanas eszétiskdis spéles
lauka ka attiecigas dzinas produkts raksturo cilvéku vienigi ku/tiras sta-
vokli. Pirmskultiras stavokli nav nesasniedzamu idealu un nav kur atgriez-
ties. Netieksanas, nepastarpinatibas, nedalamibas pasaulé balansésanas
kustiba lidzsvara sasnieg$anai nav vajadziga, jo vidus ir fikséts un atveido-
jums ir absoluts.

Tatad cilvéciskums satur spéles dzinu, bet nesatur svarstibu ka spéli,
citadi butu jaatzist, ka cilvéka butiba ir atkariga no ikreizgja kultiras sta-
vokla, tatad ir mainiga. Var secinat, ka naiva kultara nerada skietamibu
(iespéjamas formas, idealus), nerada absolita atveidojumus ka lidzsvara
spéles rezultatu, bet gan istenibu tas nepastarpinata sakara ar patiesibu:
starp lietu un ideju nekas nestav, jo nav idealu, nav originalu individualu
formu, tikai visparigas. Tatad pastarpindjumi ka svarstibas produkts ir
mausu pilnibas neatgriezeniska nozaudéjuma zime. Estétiskai spéle apliecina
nevis cilvécigumu, bet iztrakumus taja. (Acimredzot Nice tie$i tapéc ari
vérsas pret apollonisko paregojumu kultaru.) Sengrieku miti, literatira,
gleznieciba, skulptara, arhitektara savos izcilakajos paraugos uzrada tiesu
dzinu lidzsvara mimézi, nevis svarstibu produktu, pastarpinjumu, kas ar

% Johans Heizinga (Huizinga, 1872-1945) sava spéles teorijas gramata “Homo
ludens” (1938) visuma seko Silleram: kultara dzimst spélé un tai ir spéeles daba; spele
ir universala cilvéka eksistences kategorija, kultaras pamats un faktors; spéle ir kustiba
uz priekSu un atpakal; spéle gan sasaista, gan atbrivo; spéle uz laiku rada harmoniju,
kas nav sasniedzama ikdiena. (Huizinga J. Homo ludens. A Study of the Play-Element
and Culture. Lasits 2018. gada 18. aprili elektroniska formata: http://art.yale.edu/file_
columns/0000/1474/homo_ludens_johan_huizinga_routledge_1949_.pdf)

61 Schiller F. Uber naive und sentimentalische Dichtung. (Lasits 2019. gada 14. februari
elektroniska formata: http://gutenberg.spiegel.de/buch/-3347/1)

62 Schiller F. Uber die dsthetische Erziehung des Menschen. 26. Brief.
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individualo formu ieviesumu attalina vai pagarina celu uz lietu butibam
(un tomeér ari sagatavo to uztvérumam).

Kultiras stavokli svarstibu vélamais rezultits ir dzinu lidzsvars, bet
svarstibu blaknes — pastarpindjumi. No divu pretéju dzinu mijiedarbes un
divu pretéju principu savienojuma rodas dailais, kura augstakais ideals
batu iespéjami pilniga savieniba, istenibas un formas lidzsvara. Bet, Sillera-
prat, §is lidzsvars ir tikai nerealizéjama ideja, viena dzina vienmér bas par-
svard par otru, un lielakais, uz ko ir sp&jiga pieredze, ir svarstiba starp
abiem principiem. Parsvars parasti ir vai nu satura, vai formas pusé.®* Ta ir
nebeidzama kultiras stavokli raksturojosa spéle.

IV. Kultiiras stavokla nosacijums — Surpu turpu kustiba
estétiskas spéles lauka

Skaistais ka forma, kuras virziena ar ilgam lukojas tas, kur§ nepastar-
pinati vérojis istenibu, Silleram klast par sava veida manekli eszétiska sta-
vokla sasnieg$anai. “Skaistais neko nedod ne sapratnei, ne gribai, tas
neiejaucas ne domasana, ne lémumos, vien rada iespéju pienicigi lietot
vienu un otru, bet ieprieks neko neizskir.”e* Silleraprat, nav cita cela ka
vérst juteklisku cilveku par sapratnigu: saikuma tam jatop par eszétisku. Cil-
veks (ari cilvece) ir paklaujams formai (pieradinams?) vél sava fiziskaja
dzive, partopot estétiskaja cilveka, no kura vien ari var attistities moralais
cilveks. Tadejadi eszétiskais spéles stavoklis ir produktivakais izzinai un
tikumibai.® (Tam piekrit gan Heizinga, gan Gadamers.) Iespéju juteklis-
kajam cilvékam tikt pie tiras formas, sapratnei adreséta jédziena vai gribai
adreséta likuma nodrosina tikai eszétisks stavoklis vai maksla, kas produce
savas (ne)iespéjamas formas. Citiem vardiem izsakoties, musu cietusais
cilvéciskums tiecas atklaties jaunradg, jo ta mobilizé abas dzinas, pasivo un
aktivo, noriada virzienu, ar laiku iemicot aiz idealu daudzveidibas, aiz

63 Schiller F. Uber die dsthetische Erziehung des Menschen, 16. Brief.
¢ Turpat, 23. Brief.
65 Turpat, 22. Brief.
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télainiem absolata atveides produktiem-pastarpinajumiem tomeér ieraudzit
tiras formas, neatsakoties no atseviska, mainiga un ierobezota.*

Kad cilveks klust par dabas likumdevéju, daba partop objekta. Tas,
kurs kluvis par objektu, zaudé varu. Tas, kur$ pieskir matérijai formu, dod
tai skaidras aprises, ir neievainojams, tapéc bezbailigs dabas iedarbibas
prieksa, jo ta vairs nevar atnemt vinam brivibu. Gétes Faustam atrasties
vida nozimé apliecinat savu patstavibu attieciba pret dabu ka paradibu un
reizé izradit cienu pret dabu ka speku. Tragédija dabu reprezenteé jura,
kurai Fausts atkaro zemi. Isi pirms naves, rapju par savu nepilnibu makts,
akls kladams, Fausts skaidri formulé uzdevumu nonakt lidzsvara (Goethe:
Faust I1,V.11561.-11580.), nonakt tur, kur griba satickas ar dabu (Goethe:
Faust 11, V. 11569).

Silleraprat, kustiba no esétiska stavokla uz logisko un morilo, uz pa-
tiesibu un pienakumu ir daudz vieglaka neka kustiba no fiziski stavokla
(Sillers: aklas dzives) uz estétisko, kustiba uz jaunradi. Gétes tragedija vel-
tita ai pédéjai. Individualo formu produkcija paver skatu visparigo formu
ieraudziSanai, atskiras vien spriestspéjas veids, refleksivo nomaina notei-
co$a. Bet iziesana lauka no ierobeZotibas brivibas, no instinkta — pie gribas
prasa nepieredzétu piepuli parslégties un vispirms motivaciju to darit.
Fausta skérslis ir pasa dzivnieciskums. Tas spiez Faustu veikt dzinu secigu
apguvi: kavéjoties sajutas, vins izsledz domasanu. Sis apstaklis, Silleraprat,
nelauj cilvekam tvert savu pilnibu. Sada kustiba uz laiku novérs no prieks-
metu dzivas klatbatnes, liek atrasties “uz abstrakto jédzienu kailajiem lau-
kiem”.®” Fausts nesaprot, ka joprojam grib nevis skaista formu (ko,
Silleraprit, var vienigi milét), bet saturu, un tadeé] paliek uz vietas, isteniba
un neko nerada.

Apcergjuma “Par estétisko audzinasanu” Sillers raksturo cilvéka gaitu
no dabas pie estétiskas spéles lauka, un tas ir stasts par Faustu. Prats sak ar

% Jebkurs cits stavoklis, kura cilveks var nonakt, norada uz iepriekséjo un savam risi-
najumam prasa nikamo, tikai eszétiskais reprezenté veselo pasu par sevi, jo tas savieno sevi
visus savas rasands un turpina$ands nosacijumus. Tikai taja més jatam sevi iznemtus no
laika pladuma un musu cilvéciska daba izpauzas sava tiriba un neaizskaramiba. (Turpat,

22. Brief.)
¢7 Schiller F. Uber die dsthetische Erziehung des Menschen. 10. Brief.
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to, ka dara savu juteklisko atkaribu bezgaligu.®® Sadas prata prasibas patie-
sais mérkis ir izraut cilvéku no laika vazam un pacelt to no jutekliskas
pasaules pie domasanas. Bet $o prasibu var viegli parprast: prats grib ab-
solato un nevar to atrast nekada atseviska fiziskas dzives stavokli, tapéc
cilvéks pilniba pamet fizisko un pacelas no ierobezotas istenibas pie ide-
jam (Fausts iekaro Helénu). Tieksme uz bezgaligo parnem vinu nesagata-
votu (bez spéjas jaunradit vispirms savas formas), un visi vina centieni
joprojam tiek veérsti uz gribétspéjas piepildijumu. Prata prasiba mudina
vinu izplatit savu individualitati (sevi ka individu — O. S.) neierobezotaja,
bet ne abstrahéties no tas. Formas vieta vins joprojam meklé neizsmelamo,
nebeidzamo, mainigo matériju: “Tas pats pamudinajums, kas, ja butu pie-
mérots domasanai un darbibai, vestu vinu pie patiesibas un tikumibas,
tagad, attiecinats uz vina pasivitati un jusanu, rada tikai nebeidzamu véle-
$anos, absolutu vajadzibu.”®’ Citiem vardiem sakot, ta ka cilveks vél nespéj
nomierinat savu vaicdjoso sapratni ar kadu sevi rodamu pamatojumu, vins
piespiez to norimt, paliekot akli atkarigs no matérijas (istenibas). Dzivnie-
ciskums iegist svétlaimi, cilvéciskums — neko. Paradibu izskaidrojumu
Fausts nemeklé dabas iekséja likumsakariba (izmisuma keras pie magijas
un izsauc Zemes garu), tikumibu — prata. Tamdeé] pirmie visparinat vél
neprotosa cilvéka panakumi brivibas pasaulé ir rapes un bailes, abas — tada
prata sekas, kas kladas péc izvirzijis prasibu, ko varéja izvirzit vienigi dziv-
nieciskums, iekaré tiecoties uz absolato jeb sava sajutu sféra meklgjot to,
kas tur nav atrodams. Iekare tver priekSmetu tiesi, tikai prats to attilina un
padara par savu ipasumu, norobezojot to no iekares. Fausta kustiba preti
estétiskajam vidus stavoklim nenotiek, kamér vin$ neapzinas savu gribas
sp&ju (Goethe: Faust II, V. 9608.-9609.) un neizmanto spriestsp&ju — aiz
konkréta ieraudzit visparigo. Dzivnieciskuma prieksa Fausts iegust tikai
vienu, Silleraprat, neapskauzamu cilveka priekirocibu: tiecoties neskaidra
tale, bezgaliguma, vins zaudé kontroli par tagadnes momentu, un $aja tale

68 Sillers atzist, ka §im svarigajam procesam, ko vins apraksta 25., 26. véstulé, neviens
vél nav pievérsis vajadzigo uzmanibu. Varbut §i piezime rosinajusi Géti turpinat darbu pie
Fausta?

% Schiller F. Uber die dsthetische Erzichung des Menschen. 25. Brief.
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vin$ nemeklé neko citu ka $o tagadnes momentu, laimes mirkli: “Tik ta-
gadne”. (Goethe: Faust II, V. 9381.-9382.) Jutekliskums (Mefistofelis) vel
ilgi groza, blédigi sajauc Fausta perspektivu, “kaut ari prats nebut nav kla-

dijies ne saistiba ar savu subjektu, ne jautdjuma uzstadijumu”.”

Noslégums

Estetiskas spéles lauks ir starp polaram dzinam. Esot jutekliskuma
vard, cilvéks vienkarsi nespéj skaidri saredzét galigumam pretéjo polu, ving
neprot abstrahét. Par spiti maldiem un zaudéjumiem tam nenovérsami
janonak balansé$anas vai svarstibu teritorija, kur dzinu optimalo saméru
abolutas formas ieraudzi$anai iespéjams modelét vispirms iztélé — ka batu,
ja butu,” producgjot paregojosus absolita atveidojumus, radot Skietamibu.
Sadi paredzéjumi ir cilveka noteiksme kultiras stavokli. Esétiskas spéles
lauks sagatavo tiro formu uztvérumam, laujot brivi prieksstatit iespéjamo
vai vélamo.” Jutekliskums meklé istenibu, bet prats — patiesibu, katrs at-
seviski tie ir neuznémigi pret Skietamibu, jo ta atSkiras gan no istenibas,
gan no patiesibas. Ta ir pa vidu. Cik liela méra prasiba péc patiesibas un
piekersanas istenibai ir tikai trakuma sekas, tik liela méra vienaldziba
pret istenibu un uzmaniba pret $kietamibu ir cilvéka dabas patiesais

70 Sillers $o situaciju skaidro $adi: cilveka pieredzé sajiitu kairinajums ir pirms morala,
tapéc tas ari dod nepiecieSamibas likumam sakumu laika, un cilveks padara mizigo un
neziidoso sevi par mainiga pazimém. Prats tiecas uz tieSu savienojumu ar jédzienu bridi,
kad cilveks tikai sacis lietot savu sapratni un sasaistit apkartéjas paradibas célonsakaribas.
Lai cilveks butu spéjigs vismaz izvirzit sev $adu tie$sasaistes prasibu, vinam japarkapj
jutekliskuma robezas, janonik balansésanas spéles laukuma, bet jutekliskums izmanto $o
nosacijumu, lai atgrieztu izbedzéju atpakal. (Schiller F. Uber die dsthetische Erziehung des
Menschen. 25. Brief.)

" Faustam $o $kietamibu nodrosina Mefistofelis ar Dieva sankciju. “Prologa teatri”
spéles apstaklus dzejnickam un aktierim, ka pretéju dzinu, formas un satura reprezen-
tantiem, rada Teatra direktors, bet “Prologa debesis” — Dievs. Abi prologi ir tragédijas
ieskana, tajos jau nosauktas atgriesanas (nolaiSanas un pacel$anas, ari jaunibas atgusanas
u. c.); pilnibas (cilvéka entelehijas) un nepilniguma vai vesela un atseviska; idealu jeb in-
dividualo formu kopigosanas, dzejnicka-brivibas tribina, maldu un laika patérina neno-
vér§amibas un pretéju dzinu témas.

7 Schiller F. Uber die dsthetische Erzichung des Menschen. 27. Brief.
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paplasinajums un dross solis preti kultarai.”® Lietu isteniba ir pasu lietu
zind, lietu Skietamiba, iztéles veidoti pastarpindjumi starp eso$o un jabua-
tigo — cilveka zina. Skietamibu rada eszétiska spéle, kas, Silleraprat, nebut
nedara pari patiesibai, bet sagatavo tas izzinai. Turpmakie pazistamakie
spéles teorétiki (Heizinga un Gadamers) domas tapat.”

Cels uz patiesibu, zaudéto cilvéciskumu Sillera teorija un Gétes tragé-
dija ietver vairakus posmus: 1) dzivot jutekliskuma jeb isteniba; 2) parvarét
to, rodot sevi gribu (pasdarbibu); 3) nonakt eszetiskas spéles lauka, dzinu
lidzsvarosanas svarstiba jeb radit kopigojamo (Skietamibu) kopigota izzi-
nai, kur “radit kopigojamo kopigota izzinai” nozimé kultaru, “kopigoja-
mais” — jaunrades produktus, “kopigotais” — cilvéciskumu jeb cilvéka
butibu. Fausts tragédijas izskana pagust sasniegt otro posmu, bet var pie-
nemt, ka nonak ari spéles lauka. Akls kluvis, kapa raksanu vin$ notur par
dambja baves rosibu — vinu pacila nevis ar dzirdi tverama isteniba (lemuri
péc Mefistovela pavéles rok vinam kapu, tatad — tuva nave), bet tas, ko vins
iedomajas, jabutigais. St skietamiba lauj vinam ieskatities sevi un ieraudzit
tur prieksa brivibas likumu.

Dazi secinajumi

1. Gétem kultara attistas, tas neséjiem pakapienveidigi pilnveidojot
spéjas lietu butibu ieraudzianai un attélojumam.” Silleram kultaras pa-
stav stavokjos, kuru miju nosaka lidzeklu izvéle pilnibas sasniegSanai un

3 Schiller F. Uber die dsthetische Erziehung des Menschen, 26. Brief.

7 Tespéjamibu briva modelésana padara istenibas un jabutibas saikni priecigi mani-
gaja speles stavokli neparskatamu un nepiemeérotu tiesai attiecibas noskaidrosanai. Tapéc
Gadamers ievies nopietnibas nosacijumu, istenojot pasu spéli. Tas, kas spéli neuztver no-
pietni, to izposta. (Gadamers H. G. Patiesiba un metode, 107. 1pp.)

75 Sillers atzist, ka pilnigi patstaviga spéja, kas var savienot nesavienojamo (no atse-
viska izvilkt visparigo, no nejausa — nepiecie$amo), ir domasana. Ta aizved pie jédziena, jo
maksla lauj tikai nojaust ta aprises. (Schiller F. Uber die dsthetische Evzichung des Menschen.
18. Brief.)

Skaistais atbilstosi savam likumam dod domasanai atklajuma brivibu eszétiskaja
stavokli. (Turpat, 19. Brief.) Citiem, Kanta vardiem sakot, cilveks attista noteicoso spriest-
spéju, vingrinoties reflektivaja spriestspéja.
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kuru savdabibu raksturo attiecigas kultaras paradibas (pastarpinajumi, ba-
lanséjot starp sajutim un pratu), kas rodas estétiskaja spéles stavokli.”

2. Slimas kultaras vai kultaras stavokli cilvéka noteiksme ir svarstiba
estétiskas spéles lauka, $ai svarstibai raksturiga virziba §urpu turpu un spéja
griezties atpakal — sakuma. “Sakums” var nozimét: 1) naivo jeb pirmkulti-
ras stavokli, kas, Sillera skatijuma, atrodas vida, starp galéjibam, bet Gétes
redz&juma — apaksa jeb pirms galéjibam; 2) izejas punktu cilveka virziba
uz savu pilnibu, vienu no dzinu pretpoliem — nepieciesamibu (Homunkula
kustiba). Kultiras stavokli svarstibu iemesls ir slieksme sekot idedlam
(dzigu lidzsvaram), bet svarstibu blaknes ideala nesasniedzamibas de] —
skietamibu jaunrade vai pastarpinajumi ka kultiras produkcija.

3. Patiesi graciozs téls, kas nemeklé dzinu saskanu, bet atrodas taja,
parstav veselo kultaru. Fausts parstav s/imo kultaru, vins nes sevi laikmeta
simptomu nevis vienkarsi traukties, bet traukties péc ka tada, ka vienmeér
pietruks, lai parvarétu savu pilnibu zaudgjusa cilveka rapes un bailes.”

4. Gétes tragedija “Fausts” ir spilgta Sillera apceréjuma “Par estétisko
audzinasanu” 25., 26. véstulé raksturota ku/tiras cilvéka skérslu pilnas vir-
zibas no fiziska uz estétisko stavokli makslinieciska ilustracija, kura atklaj
jaunrades galveno nosacijumu — iziet no nepieciesamibas zonas un ienakt
brivibas lauka, nezaudéjot saikni ar dabu, istenibu, jo tas ir izejas punkts
cela uz savu cilvéciskumu, jédzienu un likumu.

5. Atticksme pret vidus stavokli starp dzinam lauj skaidri noskirt Sil-
lera veikuma kultaras filozofijai (atgrie$anas noteiksme cilveka butiba),
makslas filozofijai (vidus funkcioné$anas mehanismi jutu un prata lidzsva-
rodana), estétikai (formas likums eszétiska stavokla perspektiva) un étikai
(brivibas likums ka eszétiska stavokla meérkis) piederigo un identificét at-
tiecigo domas virzienu Gétes tragédija.

7 Schiller F. Uber die isthetische Erziehung des Menschen. 22. Brief.

77 Sis simptoms spilgti atklats: 1) karnevala aina, alegorija par Zénu-vaditaju (iedo-
matu, $kietamu dargumu barstitaja Eiforiona maska), kurs atrodas starp trakumu (IMefis-
tofela maska) un pilnibu (Fausta maska). Zéns-vaditajs ar skitumu atved patieso, pilnibu,
taCu isteniba, trikums visu laiku atgadina par sevi; 2) Fausta saruna ar Rapem, kad tas

atzist, ka vin§ dzivo, nosvéries uz vienu pusi (Goethe: Faust I, V. 11455.-11458.), atrodas
trakuma (Goethe: Faust II, V. 11462.), un atnem Faustam redzi.
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Goethe and Schiller on culture: moving
upwards or endless search for balance?

Summary

Johann Wolfgang Goethe (1749-1832) in the essay Simple Imitation,
Manner, Style (Einfac/]e Nachahmung der Natur, Manier, Stil, 1789) pre-
sents creative methods in successive ascending order (Szeigerung):

1) simple imitation — an accurate copy of reality, unconscious depiction
of general forms (concepts of mind);

2) manner — the creation of one’s own world, the deliberate depiction
of individual forms (ideals) and hoping for their generalization;

3) style — connection/match of both methods: depiction of purely ge-
neric forms with purely generalized/relevant for generalization content.

By reconciling the first and second method of creativity (retaining
everything of general importance and introducing the individual), the per-
fection of the third method can be achieved. In the 1790s this ‘triad’ is of
Friedrich Schiller’s (1759-1805) great interest, too. Goethe and Schiller,
both value culture in terms of attitude to form and content.

The manner for Goethe is in the midst between a simple imitation and
style that is the highest degree of attainment in art. What is at the end of
the ascending development for Goethe, for Schiller is the middle because
he looks at culture as a horizontal progress. Schiller finds two extremes in
Goethe’s classification (direct copy of the perceived without the intention
of revealing any form, and the interpretation of the perceived original or
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its representation with its form) and establishes szy/e as a balance between
them. Manner, which depends on the artist’s will, is not a step higher but
completely contrary to an exact representation based on sense perception.

Schiller perceives cultural development as an aspiration for the ideal,
a balance of senses and mind, as a continuous cyclic two-way progression.
In the reviews On Simple and Sentimental Poetry (Uber naive und senti-
mentalische Dichtung, 1795) and Letters on the Aesthetical Education of Man
(Uber die dsthetische Erzichung des Menschen, 1795), Schiller distin-
guishes between two types of culture: naive and sentimental. Naive or an-
cient Greek culture represents the perfection of man — the balance of the
basic passions. The sentimental new man, contemporary of Schiller and
Goethe, who has moved away from nature for the sake of mind and will,
must return to this perfection.

In Schiller’s opinion, the type of culture can be determined depending
on the attitude towards contrary passions, successful or unsuccessful ba-
lance among them. When the passions conflict, a person is only moving
towards a culture that will allow his or her nature to be fully manifested.
'The perfection of human nature cannot be restored without moving from
a naive or pre-cultural state to a sentimental or cultural state and back.

For Schiller and Goethe, the return process initiated by the moral
longings of the sentimental man is very important. This is done in the
balancing game, which Schiller calls the aesthetic middle position. The com-
bination of content (reality) and form (the concept of beauty) in this game
creates art with the predominance of the naive (the original content cor-
responds to a certain form) or the sentimental (the original form corres-
ponds to a certain content). Such art, unlike the naive, where the content
(as it is) coincides with the form (how it should be), creates figurative
mediations between reality and moral obligation. Only the aesthetic condi-
tion or art, which produces its own (im)possible form and content, prepa-
res the sensual man for the cognition of pure forms — concepts or laws
addressed to the will.

These subtleties as a product of oscillation are a sign of loss of human
perfection. The aesthetic game does not prove humaneness but rather its
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deficit. Only the naive art exhibits a fixed, rigid mimic of passion equilib-
rium. The desired result of fluctuations in the cu/ture state is the harmony
of passions and the side-effects of fluctuations intermediary effect.

'The balancing movement can be described as a repulsion from the
currently dominant passion — in the direction of another one, possibly
reaching the limit of the opposite passion. Then again, a return is made,
but this time with a sense of will and ‘on one’s own accord’ (auf eigene
Faust) looking for the middle position. This kind of movement is made by
the character of Goethe’s tragedy Fausz (1831).

The study aims to find out the role of the passion balancing action in
Goethe’s main work. So far, the similarities and differences in the cultural
philosophy of Schiller and Goethe have been insufficiently analyzed in the
scholarly tradition, leaving this area almost entirely for literary studies.
Schiller himself admits that evaluation of Goethe’s work in the light of
his theory would cause a great confusion.

In Schiller’s view, the middle is not the naive culture (indivisible har-
mony of passions) but rather attempts to implement it in the next stages
of development. Goethe’s szy/e method corresponds to the sentimental art
with the predominance of the naive (the generally known form-fitted with
original content borrowed from nature), manner — the sentimental pre-
dominance (well-known content adjusted to an original form), and the
simple imitation — a copy of the factual reality devoid of principles and
ideals. For Goethe, culture evolves, gradually improving the ability of man
to see the essence of things. For Schiller, cultures exist in conditions, and
the change of these conditions is determined by more or less successful
means of restoring human perfection.

In Schiller’s opinion, the movement from the aesthetic condition to the
logical and moral (to truth and duty) is much easier than the movement
trom the sensual condition to the aesthetic. Goethe’s tragedy reveals only the
latter. Returning to the naive culture (classical Walpurgis Night) is Faust’s
opportunity to observe the unattainable harmony of form and content. In
order to find the midpoint, Faust requires the sequential learning of both
passions (both Walpurgis Nights). In his thoughts, Faust wants to achieve
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the form of beauty; he loses the balance (Helen) and the balancing ability
(Euphoria). The desire for the infinite seizes him unprepared, and in this
state, all his efforts are focused on the fulfilment of his ability to will
(Begehrungsvermagen), causing an endless desire. It is determined by his
animality in pursuit of the absolute. Faust is searching in the sphere of
senses for something that cannot be found there, and his movement in the
direction of aesthetic condition stops (which is the purpose of Mephis-
topheles) because he does not incorporate his willpower (Willensver-
mégen). While Faust suppresses some of the passions, he does not come
into the field of aesthetic play, and therefore, his perfection does not ma-
nifest. Concern about the lack of perfection accompanies Faust until the
moment of his enlightenment.

Faust starts his way to the middle from the correct, sensual position,
but he achieves the equilibrium only in his imagination and at the mo-
ment when he has become blind. In the tragedy finals, he comes to the
field of game, phantasm or moral obligation (how would it be if it were),
which might coincide with reality if Faust had more time to live.

If humaneness is the ideal, then nobody can do without errors. Faust
is on his way to perfection — both in time and presumably beyond it (ac-
cording to Immanuel Kant (1724-1804)). Faust is not an embodiment of
humaneness, but rather a personification of the effort to overcome its
imperfection. The accordance of passions in Goethe’s tragedy, as well as in
Schiller’s writings, is the ideal that must be pursued, and the return move-
ment should be made where ideal was once a reality. For Schiller, it is a
fixed middle position between the passions that a cu/tural person can only
dream of; for Goethe, it is the bottom where to land or descend in order
to rise and reach a realistic balance of passions in art created in the man-
ner of style.

Keywords: philosophy of culture, cultural states, drive the balance of passions,
aesthetic play, Schiller and Goethe’s Faust
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Airisa Mérdoka

PAR DIEVU UN LABO

Nodarbojoties ar filozofiju, més pétam pasi savu temperamentu un
vienlaikus censamies atklat patiesibu. Man skiet, ka musdienu morales
filozofija ir kada neaizpildita nisa. Vairakas garigas dzives jomas, kas sais-
titas ar filozofiju, vai nu vérsas plasuma (psihologija, politiskas un socialas
teorijas), vai bruk kopa (religija), bet filozofija nespéj tam tikt lidzi — vai
nu sniedzot atbalstu (pirmaja gadijuma), vai otraja — palidzot saglabat at-
bilstosas vértibas. Nepieciesams izveidot darbotiesspéjigu filozofisko
psihologiju, kura varétu vismaz méginat savienot moderno psihologijas
terminologiju ar vértibu jéedzieniem. Mums nepiecieSsama tada moriles
filozofija, kas varétu jégpilni runat par Freidu un Marksu, dodot iespéju
jaunradit estétiskus un politiskus uzskatus. Mums nepieciesama tada mo-
riles filozofija, kura milestibas jédziens, ko filozofi tik reti daudzina, atkal
tiktu izvirzits uzmanibas centra.

Var iebilst, ka masu riciba jau ir darbspéjiga filozofija, turklat tada, kas
ir eiropeiskas filozofijas likumiga mantiniece, proti — eksistencialisms. Si
filozofija lidz $im parvaldijusi masu garigo telpu un daudzi filozofi — pie-
méram, lingvistiskie analitiki, pasi to neatzistot, faktiski izmanto eksisten-
cialisma konceptus. Es centiSos paradit, ka eksistencialisms nav noderigs,
lai to “parmeistarotu” tada forma, péc kadas tiecamies. Jo, lai ari tas patie-
$am uzskatams par filozofiskas pagatnes mantinieku, tas pauz — mana
ieskata — nerealistisku un parlieku optimistisku doktrinu un piedava apla-
mas vértibas. Sacitais vél jo vairak attiecinams uz citaim daudz skobigakam
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“ticibas apliecibam”— pieméram, tadam ka “humanisms”, ar kuru palidzibu
laudis censas aizpildit filozofisko tuksumu.

Eksistencialisma nopelns vismaz ir tads, ka tas sludina un piedava filo-
zofiju, kurai [ikviens] var “sekot” sava dzive. Kirkegors apraksta Heégela
sistému ka iespaidigu pili, kuru uzbavéjis kads, kurs lidz sim dzivojis ba-
dina vai sulaina kambari. Morales filozofijai jabut apdzivojamai. Eksisten-
cialisms ir paradijis, ka tas var klat par popularu filozofiju un iespiesties
tadu domataju (pieméram, Oksfordas filozofu) apzina, kuri to nemaz nav
ipasi mekléjusi un, iespéjams, nenojaus ta klatbutni. Tani pasa laika, lai ari
eksistencialisms var nenoliedzami stimulét darbibu, man skiet, ka $i dar-
bosanis lielaka méra panakta ar romantiskas provokacijas palidzibu, nevis
ta iemesla dél, ka tas paustu patiesibu. Eksistencialisma celazimes pa lie-
lakai dalai norada nepareizo virzienu. Vitgensteins apgalvoja, ka vin$ pie-
licis punktu kartézisma laikmetam filozofija. Eksistencialisma paveida
moriles filozofija joprojam ir kartézistiska un egocentriska. Isak sakot —
musu prieksstats pasiem par sevi kluvis parlieku uzpusts, més esam pas-
izol&jusi sevi, identificgjoties ar gluzi nerealistisku gribas koncepciju, esam
zaudgjusi prieksstatu par realitati, kas atrodas arpus mums, un misu riciba
nav adekvata prieksstata par pirméjo gréku. Kirkegors ir pareizi sacijis, ka
“etika, kas ignoré gréku, ir nekam nederiga zinatne”, lai ari vin$ piebildis,
ka, “ari atzistot to, gréks eo ipso parsniedz savas robezas”.

Kants ticgja Pratam un Hegelis ticgja Veésturei, un vinu abu gadijuma
§ada nostadne pauda zinamu parliecibu par argjo realitati. Modernie do-
mataji, kuri netic nevienai no $im alternativam, bet censas sevi saglabat
tradicijas ietvaros, paliek vienatniba ar savu atkailinato esmi, kuras vienigie
tikumi ir briviba, vai, labakaja gadijuma, — sirdsskaidriba, vai — ka britu
filozofu gadijuma — ikdienigkais sapratigums. Filozofija tas dazadajas iz-
pausmeés ir citigi drupindjusi “patibas” substancionalitates principu, un
étika nav atradusi iespéjas parveidot $o konceptu moralitites vajadzibam.
Morilais agents tadéjadi tiek domats ka gribas akta izoléts princips vai ari
ka apzina, kas rodama dzili ieksa vai lidzas esibas blakim, kas nonacis citu
zinatnes nozaru — tidu ki, pieméram, psihologijas vai sociologijas — par-
zind. Viena pusé mums ir velniskiga gribu tracinos$a piedzivojumu
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filozofija, otra pusé — dabaszinatnes. Moriles filozofija un lidz ar to mora-
litate ka tada ir neaizsargata iepretim bezatbildigai un pasvaligai uzstajibai,
kas iet roku roka ar sava veida pseidozinatnisku determinismu. Neparbau-
damas izjutas par [gribas] masinérijas speku savienojas ar iluzoram iespé-
jam izrauties no tas. Agrinais Sartrs, ka ari daudzi britu morales filozofi
parstav So kantiskas pasaules uztveres pédéjo uzléjumu. Motivacijas izpéte
atstata empiriskajam zinatném; gribas jédziens stijies sarezgitu motivu
kompleksa, ka ari tikumu kompleksa vieta.

Britu filozofijas vésture kops Mira laikiem miniatara un sakapinata
veida atspogulo $o modernas étikas specifisko dilemmu. Empirisms, jo
ipadi piedaviataja manieré teju vai izméza étiku no filozofijas. Morilie
spriedumi neesot faktuali jeb tadi, kas ietvertu patiesibas vértibu, tapéc
tiem neesot vietas 7ractatus pasaulé. Murs, lai ari pats atzina visai divainu
‘morilo faktu’ metafiziku, uzdeva toni, apgalvodams, ka nepieciesams no-
dalit jautajumu “Kadas lietas ir labas?” no jautdjuma “Ko nozimé “labs™”.
Atbilde uz pédéjo jautdjumu saistama ar gribu. “Labais” nav definéjams
(naturalisms bija pasludinats par kladu, jo jebkas, kas tick dévéts ka labs,
var tikt paklauts katra individa skrupulozai izvértei, veicot “atpakalgaitas
manevru”). Sada veida kantisms joprojam ir populars. Vitgensteins savu-
laik bija uzbrucis kartézistiskajam ego jeb substancionalajai patibai, un
Rails un citi vina kolégi o uzbrukumu bija vérsusi plasuma. “Ikdienas
valodas” pétnieciba apgalvo (dazkart gluzi pamatoti), ka ta spéj atrisinat
atseviSkas savstarpéji nesaistitas epistemologiskas problémas, kadas
ieprieks tiku$as apspriestas, lietojot terminus, kas attiecas uz patibas dar-
bibam vai ipasibam (skatit DZona Ostina graimatu Sense and Sensibilia par
atseviskiem percepcijas jautajumiem).

Etika ienéma vietu $aja ainava. Péc bérnigkigiem méginajumiem ierin-
dot morilos apgalvojumus starp izsauksmes vardiem un emociju pau-
dumiem izveidojas sarezgitaks jaunkantisma paveids, kam piemita utili-
tariskaka piegarsa. Tika saglabata ideja par to, ka moralas darbibas veicéjs
rodams gribas privilegétaja centra (vienmeér saglabajot “atkapsanas celu”),
tacu, ta ka to vairs nepiesedz vecmodigis “patibas” dranas, tas klast par
izolétu gribu, morales jautajumos izmantojot ‘ikdienas valodas’ konceptus.
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Interesanti atzimét, ka, lai ari Vitgensteina darbi rosinajusi $adu skatijumu
vina sekotdju rindas, vin$ pats to nekad nav paudis. Ikdienas valodas kults
uzstdj uz to, ka ir neitrals. Agrak moriles filozofi stastija, ko vajag darit,
citiem vardiem sakot, — vini centas atbildét uz abiem Maura izvirzitajiem
jautajumiem. Lingvistiska analize gluzi vienkarsi apgalvo, ka sniedz cil-
véku moralitates fenomena deskripciju, neuzspiezot nekadus moralus
spriedumus. Tadgjadi iegatais prieksstats par cilveku ricibu faktiski iegust
izteikti vienpusigu moralu ievirzi. No lingvistiski analitiska viedokla rau-
goties, cilvéka guvums ir briviba (neieklausanas racionalitates nozimeé),
atbildiba, pas-apzinasanas, sirdsskaidriba (sincerity) un stipri daudz utili-
tariska, veseliga saprata. Protams, netiek pieminétas tadas lietas ka gréks,
nemaz nerundjot par milestibu. Marksisma tiek pilnigi ignoréts un visa
visuma netiek veikti nekadi méginajumi tuvoties psihologijai, lai ari pro-
tesors Hempsirs censas attistit ideju, ka pastav savveida pas-apzinasanas,
kas virzita uz kadu idealu galapunktu. Sada noluka vins piedava ipatnu
“perfektu psihoanalizi”, kas padaritu mas pilnigi pas-apzinigus un tade-
jadi — atbrivoti neitralus un brivus.

Saprotams, ka lingvistiska filozofija étikas sakara izvirza jautajumu par
[morales] saistibu ar metafiziku. Vai étika var klat par empirisma paveidu?
Daudzi Oksfordas un Kembridzas tradicijas filozofi sniegtu pozitivu
atbildi: ja, var. Par vienu no $is tradicijas lielakajiem plusiem, — tadiem,
kam es vélos pievérst ipasu uzmanibu, — uzskatams fakts, ka ta pretojas
jebkada veida viltus vienotibas idejam. Filozofu visparzinama ievirze, — un
ari visparzinamais netikums — ir uzskatit, ka viss ir viens. Vitgensteins
saka: “Paskatisimies.” Dazkart izradas, ka atseviskas problémas nav sava
starpa nekadi savienotas un prasas péc tadiem risindjumiem, kuri pasi par
sevi neietilpst kada viena sistéma. Iespéjams, ka tas, vai kads ir parliecinats,
ka viss ir reducéjams uz ko vienu, saistams ar temperamentu. (Manis pasas
temperaments nosliec mani monisma virziena.) Tacu atliksim $o jauta-
jumu uz nedaudz vélaku laiku, jo, ja noraidam britu empiriskas étikas tra-
dicijas novajinato variantu (kas savukart ir dzivespriecigs Hjuma, Kanta
un Mila viedoklu mikslis) un ja, vél jo vairak, atmetam saméra formali-
zétas eksistencialisma sistémas, mums vajadzétu likt vieta ko tadu, kas
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butu saucams par metafizisku teoriju. Laujiet man tagad gluzi vienkarsi
piedavat dazus apsvérumus, kuru dél es uzlikoju pasreiz valdosos un
popularos uzskatus par nerealistiskiem. To darot, atklasies, cik daudz esmu
aizguvusi no Simonas Veilas (Simone Weil).

Lielaka musdienu moriles filozofijas dala vienlaikus ir gan nepreten-
cioza, gan optimistiska. Ir zinams, protams, ka nepretenciozs optimisms ir
dala no anglosaksu tradicijas, un tapéc nav brinums, ka filozofija, kas ana-
lizé moralus konceptus, balstoties uz ikdienas valodas pamata, izvérsas
nesaspringta viduvéjibas snieguma. Es domaju, ka §ads vértéjums, pat pre-
téji atseviskam aréjam izpausmém, butu piemérojams ari eksistencialis-
mam. Autentiskums ka esamibas stavoklis eksistencialisma piedavats ka
tads, kas sasniedzams ar prata (inteligences) un gribas speku. Sada no-
stadne iedve§ dzivigumu un sniedz pasapmierindjumu jebkuram lasitajam,
kas jutas piederigs elitei, kad vinu uzruna kads cits attiecigas izredzéto
kopas dalibnieks. Ikdienigka cilvéciska stavokla nicinajums lidzas parlie-
cibai par savu personisko pestisanu nelauj rakstitdjam iegrimt patiesa
pesimisma. Vina dramums ir virspuséjs un aiz ta slépjas pacilatiba. (Es
domaju, ka $ada noskana dazadas manierés valda Sartra un ari Heidegera
uzskatos, lai ari nepavisam nejatos drosa, ka esmu izpratusi pedéjo.) Sadas
noskanas krasi kontrasté ar kristigas teologijas dziestosajiem téliem, kuri
ataino labo ka grati sasniedzamu neiesp&jamibu un gréku ka neparvaramu
vai, jebkura gadijuma, ki universalu stavokli.

Taja pasa laika moderna psihologija mus apgadajusi ar ko tadu, ko
varétu dévet par pirméja gréka doktrinu, macibu, ko lielaka dala filozofu
vai nu noliedz (Sartrs), vai ignoré (Oksforda un Kembridza), vai ari censas
to padarit nekaitigu (Hempsirs). Kad runaju $aja konteksta par moderno
psihologiju, es domaju vispirms Freida darbibu. Es neesmu Freida seko-
tdja, un Freida kada atseviska viedokla patiesums vai nepatiesums mani
$aja gadijuma neinteresé, tacu man $kiet, ka Freids veicis nopietnus atkla-
jumus par cilvéka apzinu un ka vins joprojam ir lielakais zinatnieks vina
aizsaktaja nozaré. Varam sacit, ka Freids sniedz realistisku un detalizétu
prieksstatu par krituso cilveku. Ja nopietni tvert $o prieksstatu, lielas linijas
vienlaikus nodarbojoties ar moriles filozofiju, mums bus krietni vien
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jarevideé savi pasreizéjie prieksstati par gribu. Luk, kas man Freida teorija
liekas noderigs $im nolikam: Freids izkopj galéji pesimistisku viedokli par
cilvéka dabu. Vins uzskata, ka ta ir egocentriska sistéma, sava veida kvazi-
mehanistiska energija, kuru nosaka vinas pasas individuala vésture un
kuras seksuala rakstura dabiskie piedékli ir neskaidri un grati paklaujas
individa sapratnei un kontrolei. Introspekcija atklaj vienigi ambivalentu
motivu tiklojumu un fantazija ir spécigaks ierocis neka prats. Objektivitate
un nesavtigums nav dabiskas cilvéka butibas sastavdalas.

Pats par sevi saprotams, ka Freids pauz §adas atzinas zinatniskas, tera-
peitiskas teorijas ietvaros, kuras mérkis nav padarit cilveku labu, bet vie-
nigi padarit vinu darbotiesspéjigu. Ja $adas atzinas pauz morales filozofs,
vinam butu japamato savi apgalvojumi nevis ar zinatniskiem argumen-
tiem, bet gan ar tadiem argumentacijas lidzekliem, kadi piedienas filo-
zofiskam diskursam. Faktiski, ja vin$ sacis ko tamlidzigu, tad nebus
pateicis neko ipasi jaunu, jo lidzigi uzskati jau ieprieks pausti filozofiska
runa, vismaz kops Platona laikiem. Svarigi pievérst uzmanibu Freidam un
vina sekotdjiem ta iemesla dél, ka vini spéj piedavat jaunu informaciju par
mehanismiem, kuru visparigo dabu varam aptvert ari bez zinatnes pie-
palidzibas, ka ari tadeél, ka psihologijas ignorésana var novest pie jucekla.
Dazi filozofi (pieméram, Sartrs) uzluko tradicionalo psihoanalizes teoriju
par determinisma paveidu un ir gatavi noraidit to jebkura limeni, un ir
citi filozofi, kas to noraida, piekapdamies zinatniskuma prieksa tados ap-
zinas aspektos, par kuriem viniem vajadzétu intereséties. Tac¢u determi-
nisms ka vispariga filozofiska pozicija nav ienaidnieks. Determinisms ka
filozofiska teorija nepavisam nav pieradits un ir iespéjams argumentét, ka
propozicijas, ar kuru palidzibu tiek pienemti lémumi un formuléti
viedokli, principa nav partulkojamas dabaszinatnu neitralaja valoda. (Ska-
tit Hempsira nelielas pardomas par So jautajumu, vina gramatas 7he
Freedom of the Individual péd&ja nodala.) Probléma, kura batu pienacigi
ievietojama moriles filozofijas sistéma, rodot metodes tas risinasanai,
saistama ar faktu, ka cilvéku ricibu loti liela méra nosaka egocentriska
rakstura mehaniska energija. Morilaja dzivé galvenais ienaidnieks ir
uzblidusais, nemitigi uz prieksu dzenosais ego. Moriles filozofija isteniba
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ir, un pagatné dazkart ari bijusi, spriesana par $o ego un dazadu (jeb vispar
kadu) iespéjamu celu meklésana, lai to sakautu. Sada nozimé morales filo-
zofijai un religijai bijusi vairaki kopigi mérka uzstadijumi. To sakot, pro-
tams, vienlaikus janoliedz ari tas, ka morales filozofijai butu jacensas klat
neitralai.

Kadas ir laba cilvéka ipasibas? Ka varam padarit sevi morali pilnvér-
tigakus? Uz $adiem jautdjumiem filozofijai jameklé atbildes. Labi pado-
mijot, jatam, ka Joti maz zinam par to, kas ir labs cilvéks. Cilvéces vésturée
ir personas, kuras tiek tradicionali uzskatitas par labam (Kristus, Sokrats,
atseviski svétie), tacu, padzilinati iepazistot, atkldjas, ka par viniem nav
pietickami daudz informacijas, ka ta ir neskaidra un ka, pat neaplikojot
vinu dizakos sniegumus, tie$i vinu sacito vardu jégpilna vienkarsiba un
tieSums ir tas, kas iekraso musu uztveri par viniem ka par labiem. Ari
aplikojot kadu musdienigu labas personas pieméru, ja vispar tadu atro-
dam, iespéjams, ka atklasim tas rakstura kadas neskaidribas vai, tuvak
ieskatoties, ieraudzisim dazadus trikumus. Atklasim, ka labums ir reta
paradiba un to gruti iztéloties. Iespéjams, ka visparliecinosaka veida
labums butu atrodams vienkarsos cilvékos — mazrunigas, pasaizliedzigas
mateés, kas audzina lielas gimenes, tacu §adi pieméri nebis pietiekami
[filozofiski] izgaismojosi.

Ir verts atzimét, ka ideja par labo (un par tikumigo) Rietumu morales
filozofijas cela liela méra ir nobidita mala; tas vietu ienémusi pareiziba,
kas dazkart skietas pabalstita ar sava veida sirdsdegsmes konceptu. Sava
zina §ads stavoklis uzskatams ka dabisks iznakums tam, ka pazaudéts cil-
veka darbosanas pastavigais fons — vai nu to veidoja Dievs vai Prats, vai
Vésture vai ari Patiba. Darbibas agents — tik niecigs ka adatas smaile —
paradas vien gribas izvéles akta zibsnigaja uzliesmojuma. Tomeér eksisten-
cialisms, vismaz pavisam noteikti ta francu vai anglosaksu varianta, ar
zinamu godpratibas méru ir atklajis savu iepriekSpienémumu paradoksa-
litati. Sartrs apgalvo, ka, veidojot spriedumus, spélu kaulini ir mesti jau
ieprieks, kamér Oksfordas filozofija nav izveidojusi véra nemamu moti-
vacijas teoriju. Darbibas veicéja briviba, patie$am — vina moralitates kva-
litate, ir rodama tajas izvéles, ko vin§ veic; tomér mums netiek darits
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zinams, kadi apstakli vinu sagatavojusi $im izvélém. Sartrs var bravurigi
pazinot, ka musu izvéles izriet no kaut kada ieprieks eksistéjosa stavokla,
kuru vins jucekligi sauc par izskirSanos, un Ri¢ards Hars (Richard Hare)
pauz, ka mentalo dotumu atpazi$ana [identifikacija] (tadu ka, pieméram,
“intences” [nodomi]) ir filozofiski grats uzdevums un tapéc butu labak
sacit, ka cilveks ir savu reilo izvélu kopums. Sartrs izvélas attistit tézi, ka
saskatamie motivi nav darbibu céloni un tapéc pasludina bezatbildigu
brivibu neskaidra postulata veida. Faktu, ka motivi nav viegli paklaujami
introspekcijai, britu analitiskaja filozofija izmanto ka ieganstu, lai tos pa-
visam ignorétu un runatu tikai par ‘iemesliem’ (reasons). Sadi viedokli diez
ko nepalidz morales svétcelniekam un ir pilnigi nerealistiski. Morala iz-
véle vairuma gadijumu ir visai misterioza norise. Ta uzskatija Kants, un
vin$ iztelojas So misteriozitati ki nenosakamu lidzsvaru starp tiru racio-
nilu darbibas veicéju (agentu) un bezpersonisku mehanismu, nevienam
no §im sadalam neparstavot to, ko parasti uzlakojam ka personibu. Liela
eksistencialisma filozofijas dala $aja zina, lai ari visai biezi slépta veida, ir
kantiska. Tacu vai izvéles misteriozitati nevarétu iztéloties ari kada cita
manieré?

No Freida esam guvusi atzinu par $o ‘mehanismu’ ka par ko tadu, kas
ir individuals un personisks, kas vienlaikus ir arkartigi spécigs un grati
izprotams pasam ipasniekam. Katra gadijuma psihoanalizé patiba ir gluzi
substancionala. Eksistencialistu prieksstats par izveéli, vai nu ta ir sirrealis-
tiska vai racionala, $kietas nerealistisks, parlieku optimistisks un roman-
tisks tapéc, ka tas nenem veéra aspektus, kas varétu kalpot par daudzmaz
viendabigu fonu pasai dzivei ka tadai, un tiesi $ajos dzives metos rodami
laba un launa noslépumi. Seit visada veida iedvesmojosas idejas par bri-
vibu, godpratibu vai gribas léemumiem, ka ari vienkarsa veseliga racionala
izpratne par pienakumu ir parak sarezgitas un kompleksas noteiksmes, lai
atainotu to, kas meés patiesiba esam. Tas, kas més patiesiba esam, vairak
lidzinas neskaidram energijas kamolam, no kura atritinas tveramie izvéles
akti tada manieré un tados intervalos, kas pa lielakai dalai nav saprotami
un liela meéra ir sistémas dzemdinati starplaikos starp pasiem izvéles
aktiem.
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Ja sacitais atbilst istenibai, tad moriles filozofijas galvena probléma
varétu tikt formuléta §ada veida: vai ir kadi panémieni, ar kuru palidzibu
attirit un parveidot energijas ladinu, kas ir dabiski patmiligs, tadéjadi, lai,
pieniakot izvéles bridim, més zinatu, ka rikojamies pareizi? Lidziga veida
biutu jajauta, vai, ja $adi panémieni batu musu riciba, tos vienkarsi aprakstit
kvazipsihologiskos jeb, iespéjams, psihologiskos terminos, vai ari tie var
tikt pausti sistematiska filozofiska diskursa. Es jau apradiju, ka saskana ar
pesimistisko viedokli labais ir gluzi nespéjigs pretoties tam egocentriska-
jam mehanismam, kas pazistams jau tradicionalaja filozofija un teologija.
Par panémieniem, kurus Platons atzina noderigus $adai situicijai, es
runasu mazliet vélak. Daudz tuvikas un pazistamakas mums ir tehnologi-
jas, kuras izstradajusi religija un no kuram visizplatitaka ir lagsana. Kas
notiek ar $adiem panémieniem pasaul€, kura nav Dieva, un, vai, atbilstosi
tos parveidojot, butu iespéjams rast vismaz daléju atbildi uz masu izvirzito
centralo jautajumu?

Lugsana faktiski nav peticija, bet gan gluzi vienkarsi vérsanas pie
Dieva, kas ir sava veida milestibas mods. Lugsana iet roku roka ar ideju
par Zzélastibu, par pardabisku palidzibu cilvéka centieniem parvarét savas
personibas empiriskos trakumus. Kads ir §is vérsanas raksturs un vai ari tie
cilveki, kuriem nav religiskas ticibas, varétu cerét ko git no $adam darbi-
bam? Aplukosim $o jautajumu tuvak, noskaidrosim, kads ir bijis $adas ver-
$anas tradicionalais objekts un kada veida tas ietekméjis dievludzéjus? Es
proponésu, ka Dievs ir bijis (vai ir) $adas pieverSanas vienigais, perfektais,
transcendentais, ne-atainojamais un nepiecieSami redlais objekts. Tapat es
ieteiksu, ka moralai filozofijai vajadzétu censties saglabat $o centralo kon-
ceptu, kuram piemit tikko ka nosauktas ipasibas. Es aplukosu sis ipasibas
katru atseviski, vienu péc otras, lai ari tas liela méra parklajas un ietiecas
cita cita.

Vispirms aplukosim musu [pie]vérsanas vérstibas objektu. Ticigais
cilveks, it ipasi, ja vin§ iztélo Dievu ka personu, var veiksmigi sakopot
domas uz ko tadu, kas ir energijas avots. Sada fokusésanas un tas rezultati
ir cilvéka butibas dabiska sastavdala. ledomajieties iemilésanos. ledoma-
jieties ari tadu stavokli, kad jas méginat apturét iemilésanos un to, ka $ada
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gadijuma butu nepiecieSams kads cits jusu vérstibas objekts. Tajos gadiju-
mos, kad saskaramies ar seksuilas iekares vai naida, vai aizvainojuma, vai
greizsirdibas emocijam, ‘tirs gribasspéks’ jums neko lielu nelaus sasniegt.
Nav nekadas jégas sacit sev: “Parstaj iemiléties vai izjust aizvainojumu, esi
taisnigs!” NepiecieSams raudzities péc ievirzes mainas, kas uzjunditu
citada veida energiju un niktu no kada cita avota. Pievérsiet uzmanibu
[par]orientésanas metaforai un nepiecieSamibai “raudzities”. Neokantiska
eksistencialisma ‘griba’ ir tirs kustibas princips. Tacu tas pagalam neveik-
smigi apraksta to, ko saprotam ar “parvérsties”. Mérktiecigi parstat iemi-
leties nevar, veicot “gribas lécienu”, bet gan tikai parslédzoties uz citu
vérstibas objektu un, §adi refokuséjoties, sanemt jaunu energiju. Parorien-
tésanas metafora var ieklaut sevi ari tadus momentus, kad patiesam tiek
iedarbinats kas tads, kas butu atpazistams ka “gribas centieni”, tacu izteikti
neparprotama gribas sasprindzinasana ir tikai dala no kopéjas situacijas.
Tas ir psihologisks fakts, ka Dievs ka vérstibas objekts ir spécigs (daudzos
gadijumos labas) energijas objekts. Lidziga veida ari tas ir psihologisks
takts, turklat tads, kas batu nemams véra moriles filozofijai, — ka més visi
varam gut mordlu palidzibu, ja fokuséjam vérstibu uz lietam, kam piemit
véertiba, — uz tikumiskiem cilvékiem vai, iesp&jams, célu makslu (par to
runasu turpmak), vai uz pasu labuma ideju ka tadu. Cilveki ir dabiski
“piesaistiti” un tajos gadijumos, kad §i piesaiste klast sapiga vai nelabve-
liga, to parasti censas aizstat ar kadu citu piesaisti, kuru iesp&jams veicinat
ar atbilstosam vérstibam. Saja procesa nav neka divaina vai mistiska. Gluzi
tapat ka nekas mistisks nav rodams fakta, ka masu spéja rikoties labi
“vajadzigaja bridi” daléji vai pat liela meéra ir saistama ar masu ierastajiem
vérstibas objektiem. “Kas vien ir patiess, kas svéts, kas taisns, kas skists, kas
patikams, kam laba slava, ja ir kads tikums un ja ir kas cildinams, par to
domajiet.”

Prieksstats par to, ka vértibai jabut kaut kam unitiram vai ari ka jabat
kadam vienam, augstakam vértibas konceptam, — ja atsakas no idejas par
Dievu, nepavisam neskiet passaprotams. Kapéc gan nevarétu pastavet
daudzas neatkarigas moralas vértibas? Kapéc $aja zina nepiecieSsams kaut
kas viens? Pasaules trakonami ir pilni ar cilvékiem, kuri uzskata, ka viss ir
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viens. Varétu pat sacit, ka doma par to, ka “viss ir viens”, ir bistama apla-
miba jebkura limeni, iznemot pasu augstiko limeni, un vai $o limeni vis-
par iespéjams saskatit? Ir pietiekami skaidrs, ka parlieciba par vienumu,
ka ari par moralas pasaules hierarhisku izkartojumu ir psihologiski no-
zimigs lielums. Doma par to, ka “tam visam kaut ka jasaiet kopa” vai ari
ka “Saja lieta iespéjams kads pats labakais lémums”, palidz atvairit izmi-
sumu. Gratibas rodas, kad censamies saglabat $o nomierino$o domu tada
veida, lai butu parliecinati, ka ta nav aplama. Tani bridi, kad kada ideja
klast mierinosa, pieaug tendence to apSaubit. Tadéjadi rodas tradicionala
nepieciesamiba nepielaut Dieva idejas degenerésanos ticiga cilveka ap-
zina. Ir zinams, ka intelekts dabiski alkst vienotibu idejas un zinatnes
joma, pieméram, prasiba péc vienotibas nemitigi baro un atalgo meklétija
centienus. Tacu ka gan lai So bistamo ideju pieméro moriles jomai?
Nebus nekadas jégas raudzities péc “ikdienas valodas” risinajumiem, jo
runajam par konceptiem, kuri atklati neparadas ikdienas [parastaja] va-
loda un nav neparprotami sasaistiti ar parastajiem vardiem. Parasta valoda
nav filozofs.

Tacu més varam palakoties uz tikumiem no ikdienas valodas skat-
punkta. Tikumibas koncepts un visparzinamie vardi, kurus lietojam ta
izteiksanai, ir nozimigi ta iemesla dél, ka tie paver iespé&ju nedaudz ielako-
ties dazadas potenciali neskaidras pieredzes jomas. Reflektéjot (domajot)
par dazadiem tikumiem, nepiecie$ams nemitigi tos salidzinat sava starpa.
Talit paradas prieksstats par “kartibu”, kada attiecigie tikumi sarindoti, lai
ari, protams, allaz bus grati tos izkartot sistematiska veida. Pieméram, kad
reflektéjam par drosmi un jautajam, kapéc domajam, ka ta ir tikums, kada
veida drosme ir visaugstaka, kas $kir drosmi no pargalvibas, no pasaplieci-
nasanas, dusmas no niknuma un ta joprojim, mums savos skaidrojumos
neizbégami jalieto citu tikumu nosaukumi. Vislabaka veida drosme (tada,
kas liktu cilvekam rikoties pasaizliedzigi koncentricijas nometné) saistama
ar nosvértibu, rimumu, mérenumu, gudribu, milestibu... Iesp&jams, ka $is
nebit nav pats pareizikais skaidrojums, tacu tas ir pareiza veida skaidro-
jums. Vai ir kads viens visparakais princips, ar kura palidzibu apvienot
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dazadus tikumus, un vai §i principa nosaukums ir milestiba, — skaidrosim
turpmaka izklasta.

Pagaidam proponéju domu, ka $ada refleksija gluzi pamatoti veicina
moralas pasaules unifikaciju un ka lielaka moralas [domas] sarezgitiba at-
klaj aizvien lielaku vienotibu. Ka tas ir, kad cilvéks ir taisnigs? Tas no-
skaidrojas, aizdomajoties par to, kadas ir attiecibas starp taisnigumu un
citiem tikumiem. Sada refleksija prasa — un tas gaita rodas visai bagatigs
un daudzpusigs apziméjumu krajums, ar kuru palidzibu raksturojam
“labumu”. Masdienu morales filozofijas liela dala cie$ no ta, ka ta izvairas
apspriest atseviskus tikumus un uzreiz keras pie kada liela suveréna kon-
cepta — ka, pieméram, sirdsgodiguma (sincerity), autentiskuma vai brivibas,
tadejadi uzspiezot, manuprat, neparbauditu un tuksu ideju par vienibu un
stipri noplicinot moralo izteiksmi kada visai nozimiga [domasanas]
nogabala.

Meés jau piemingjam vérstibas objektu un neizbégamo domu par vie-
nibu. Tagad aplukosim treso vissarezgitiko nojégumu par transcendenci.
Viss lidz $im paustais bija pasakams, neizmantojot metafizikas palidzibu.
Tacu patlaban var jautat, vai jus runajat par transcendentu noteiksmi vai
par psihologisku lidzekli? Man skiet, ka transcendences ideja tada vai
citada veida ir attiecinama uz moralitati, tacu ta nav viegli izskaidrojama.
Gluzi tapat ka citas dizas “izvairigas” idejas, ta labprat pienem aplamus
veidolus. Pastav aplama transcendence un aplama vienotiba (unity), kuru
izcelsmes avots ir modernais empirisms — ta ir tada transcendence, kas
taktiski tiek panakta, aizbidot morali kaut kada neskaidra teritorija, kura
tiek lietota emocionala valodiska izteiksme, pavéles un atbilstosi ricibas un
attieksmju modeli. “Vertiba” netiek ieklauta patiesibas funkciju, zinatnes
un faktualo propoziciju pasaulé. Tapéc tai jamajo kaut kur citur. To kaut
ka piesaista cilvéka gribai — vienu éku piekabinot kadai citai ékai. Izna-
kuma iegustam to neaugligo solipsismu, kas tiek izklastits ta saucamajas
étikas macibu gramatas. Instrumentu, ar kura palidzibu kritizét aplamo
transcendenci tas daudzveidigajas formas, mums sagadajis Markss, izvei-
dojot atsvesinatibas konceptu. Vai pastav kada patiesa transcendence vai
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ari §i ideja allaz paliks ka nomierinoss sapnis, ko cilvéka vélmes sutis
tuksajas debesis?

Saja jautajuma grati but precizam. Varétu sakt ar apgalvojumu, ka mo-
ralitate, labums ir sava veida realisms. Ideja par to, ka pastav kads patiesam
labs cilveks, kas dzivo sava privato sapnu pasaulé, neskiet pienemama. Pro-
tams, labais cilvéks var but absoluts divainis, tacu vinam vajadzétu zinat $o
to par apkartéjo vidi un, acimredzot, ari par to, ka pastav citi cilveki un ka
viniem ir noteiktas prasibas. Moralé (tapat ka maksla) visaugstaka sasnie-
guma ienaidnieks ir personigas fantazijas, pas-iedomibas un sava dizuma
parspilésanas kaite, nomierinosas vélmes un sapni, kuri liedz saskatit to,
kas norisinas arpus sevis pasa. Rilke sacijis par Sezanu, ka vin$ nav glez-
nojis “man tas patik”, bet gan “Seit tas ir” manieré. Tas nav viegls uzdevums
un tam nepiecieSama — gan maksla, gan moralé — disciplina. Var pat sacit,
ka maksla $aja zina veido perfektu analogiju ar morali vai ari ka §ada as-
pekta ta pati ir morile. Meés parstajam but, lai pievérstos ka cita esamibai,
kadam dabas objektam, kiadas personas vajadzibam. Viduvéja maksla, kur
tas, iespéjams, izpauzas skaidrak neka viduvéja riciba, més varam vérot
fantazijas, pasapliecinasanas klatbatni, kas nomac jebkuru istenas, realas
pasaules atspulgu.

Japiekrit viedoklim, ka uzmanibas vérstibai javirzas projam no sevis,
tacu vienlaikus jaatzimeé ari tas, ka $ada nostadne ir tikai viens solis trans-
cendences idejas virziena no prieksstata par realismu. Tacu es domiju, ka
§1s abas idejas ir saistimas sava starpa un $o saistibu var ipasi labi ievérot,
reflektéjot par skaistuma apjausmu. Par savienojoso elementu $aja gadi-
juma varétu kalpot nesagraujamibas un neiznicibas koncepts. Patiesi skais-
tais ir nesasniedzams un to nav iesp&jams nedz paturét sava ipasuma, nedz
iznicinat. Statuju var saskaldit gabalos, zieds novist, izjitas aprimstas, tacu
kaut kas ir palicis tads, kas ir pasargats no zadibas un iznicibas. Gandriz
visas lietas, kas mas nomierina, ir viltojumi, tapéc ir pilnigi iespéjams, ka
§i ideja var degeneréties visai varga Sellija tipa misticisma. Jo ipasi saistiba
ar ideju par transcendentu personilu Dievu tas degeneracija Skietas gan-
driz nenovérsama. Saja pasa bridi teologi séZ pie saviem rakstimgaldiem
un censas likvidét §is degenerésanis sekas. Rundjot par skaistumu — gan
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maksla, gan daba — izjutas, ka [transcendences ideja] noskirama no laici-
gajam norisém, iespéjams, ir saistamas ar formas un perfekcijas konceptu,
lai gan §adu manevru nav viegli transponét uz moriles sféru. Saja gadi-
juma es nepavisam neesmu drosa, vai runa ir par analogiju vai par atse-
visku gadijumu. Rodas iespaids, ka sp&jam tvert skaistumu ka tadu kada
citada veida neka spéjam saskatit labumu ka tadu (Platons to saka Phaedrus
250 E). Es spéju piedzivot skaistuma transcendenci, bet es nespéju, man
skiet, tada pasa veida pardzivot labuma transcendenci. Skaistam lietam
piemit labums ne gluzi tada pasa veida, kada labums piemit ricibai, tapéc
ka skaistums ir daléji saistams ar sajatam. Tadejadi, kad sakam, ka labais
ir pardabisks, més rundjam par kaut ko, kas ir krietni vien sarezgitaks un
ko nevar tvert sajutas, pat tada gadijuma, kad vérojam pasaizliedzigu cil-
véku koncentracijas nometné. Saja gadijuma gribétos gluzi vai lietot
jédzienu religiska ticiba (faizh), ja to varétu attirit no religiskajam konota-

4

cijam. “Patiesi labais nav sabojajams un iznicinams”, “Labums ir parpasau-
ligs”. Tie izklausas ka loti, loti metafiziski apgalvojumi. Vai iedot Siem
vardiem skaidru nozimi vai ari tie paliks ka kaut kas tads, ko gluzi vien-
karsi “pienemts sacit”?

Es domiju, ka $aja gadijuma transcendences ideja saistama ar diviem
atseviskiem nojégumiem un katram no tiem pievérsisos turpmaka izklasta
gaita. Sie nojégumi ir perfekcija un drosticamiba. Vai tad més neesam par-
liecinati, ka pastav kads “pareizais virziens” (¢rue direction), kas novestu pie
labakas ricibas, ka “labumam patiesam ir nozime” un ka parliecinatiba par
[noteiktu] standartu pauz permanences ideju, kas nav gluzi vienkarsi
reducéjama uz psihologisku vai kadu citu empiriskos terminos aprakstamu
stavokli? Ta tas ir, un §is fakts lauj atgriezties pie apsvérumiem, kuri tika
pausti saistiba ar “vérstibas” nojégumu par to, ka pastav psihologisks
speks, kas gustams no pasas idejas par transcendentu objektu tik liela
méra, ka iespéjams attistit prieksstatu par transcendentu objektu, kas sava
zina ir misteriozs (mysterious). Tacu reduktiva analize, pieméram, frei-
disma terminologija vai ari marksisma terminologija $eit butu lietojama
tikai degenerativa koncepcija, atbilstosi kurai esam parliecinati, ka kadai
augstakai un neievainojamai formai nepiecie$ami japastav. Jaatzist, ka
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$ada ideja joprojam paliek visai sarezgita. Ka gan lai savienojam realis-
tisku prieksstatu par pasaules bédu un launuma skaudru vérojumu ar iz-
jutam par nesagraujami labo ta, lai §ada noteiksme nepaliktu vien
mierino$a sapna limeni? (Man $kiet, ka $eit rodama morales filozofijas
centrala probléma.) Vai ari — ka gan lai cilvéks, kas nav religiozi ticigs vai
ari nav kaut kada veida mistikis, spétu aptvert “specifiska veida” labumu
arpus ierastiem labas uzvedibas ramjiem? Vai nevajadzétu sadu ideju
reducét uz krietni vien saprotamiku nostadni par tikumu savstarpéjo
sasaistijumu, vél pievienojot klat gluzi subjektivas izjutas par sprieduma
drosticamibu?

Saja vieta ceriba rast atbildi uz izvirzitajiem jautdjumiem vélos vel
pakavéties pie daziem citiem atributiem, kas ciesi saistiti ar iepriekséjam
pardomam. Tie ir — perfekcija (absolutais labums) un nepieciesama eksis-
tence (necessary existence). Sie atributi patiesam ir tik ciesi saistiti, ka no
atseviskiem redzes viedokliem tos var uzlikot ka tapatigus (ontologiskais
pieradijums). Var pat sakt Saubities, vai ideja par perfektumu (iepretim
idejai par nopelnu vai uzlabojumu) maz ir nozimiga, ka ari vai ta vispar var
spelet kadu lomu. Nu, labi, ir svarigi izmérit un salidzinat dazadas lietas,
lai uzzinatu, cik tas labas. Ikviena joma, kas mus interesé un kas ir nozi-
miga, man $kiet, ka atbildésim: “Ja, ta tas ir.”

Dzilaka sapragana par jebkuras cilveka darbibas jomu (pieméram,
gleznosanu) sniedz liecinajumu par to, ka pastav dazadas perfekcijas pa-
kapes, ki ari visai biezi — apzinu par to, ka loti laba faktiski ir visai maz un
nav gluzi neka, kas butu perfekts. Tuvaka iepaziSanas ar cilveku ricibu
noved pie lidzigiem secindjumiem. Meés apjausam skalas, attalumus, stan-
dartus un varam nosliekties atzit par teicamu kaut ko tadu, ko ieprieks
bijam “palaidusi garam”. (Sai atzinai, protams, nevajadzétu traucét toleran-
ces tikuma lietodanu; tolerancei jabut (tai vajadzétu but) passaprotamai.)
Tadejadi perfekcijas ideja darbojas jebkura pétisanas joma, nodrosinot ne-
mitigu virzibas iespéju. Sads apgalvojums nepavisam nebitu uztverams ka
ipasi satrauco$s, jo redukcionists uz to var bilst, ka aizvien pieaugosa spéja
kaut ko salidzinat nekadi neimplicé kadas citas esamibas eksistenci. Tade-
jadi ideja par perfektumu var izradities tuksa.
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Aplukosim jautajumu par ricibu. Ko darit ar noradi: “Tapéc esiet pil-
nigi!”. Vai nebutu sapratigi sacit: “Tapéc esiet mazlietin labaki”? Dazi
psihologi bridina, ka, izvirzot parak augstus standartus, varam iedzivoties
neirozés. Man gkiet, ka [tie$i] $ada konteksta paradas ideja par milestibu.
Perfekcijas ideja iekustina mus un, iespéjams, vie§ izmainas musos (mak-
sliniekos, stradniekos, darbibas veicgjos), jo ta vairo milestibu musu per-
sonibas visnozimigakaja dala. Jus nevarat izjust tiru milestibu viduvéja
morales standarta ietvaros, gluzi tapat ka jus to nevarat izjust pret vidu-
véju makslinieku. Ideja par perfekciju dabiska veida veicina kartibu. Tas
izgaismojumd sikam saskatit, ka A, kas virspuséji atgadina B, patiesiba ir
labaks par B. Un tas var notikt, patiesiba — tam ir janotiek, nepavisam ne
“kopéjot” suveréno ideju jelkada nozime. Faktiski, §is idejas daba ir tada,

» ¢

ka més to nesp&jam nokopét. S ir ta ista jédziena “labais” ‘nenodefingja-
miba’, kurai Mirs un vina sekotaji pieskira vulgaru nozimi. Ta vienmeér
atrodas ‘aiz’ un tiesi no §is aiz-esamibas ta realizé savu varu. Ari $aja ga-
dijuma vards “perfekcija”ir isti vieta un, jo ipasi makslinieka gadijuma, tas
darbibas redzamas pilnigi skaidri. Ists makslinieks paklausa perfekcijas
onceptam un nemitigi salago savu dabu ar tas jausamajam izpausmeém.
k t t 1 dabu ar t
Kads var, protams, censties “iemiesot” perfekcijas ideju, iedvesmojot sevi,
ka “velos rakstit ta ka Sekspirs”, vai “gribu gleznot ka Piero”. Ta¢u mes
zinam, ka Sekspirs un Piero, lai ari vini bija gluzi ka dievi, nav dievi un
ka katram jadara savs daramais vien pasam un at$kirigi no citiem, un
javeic tas citadak un, ja neskaita amata noslépuma detalas un kritiku,
paliek vienigi magnetiz&josa un neparstaivama ideja par labo, kura ir ne
tik daudz “tuksa”, cik misterioza. Un gluZi tas pats sakams par cilveku
ricibas jomu.

Iespéjams, kads sacis: vai $is nav vien tik ki empiriski visparinajumi
par psihologiju saistiba ar censanos vai ari kadu citu stavokli, ko jas tam
grasaties pieskirt? Vai te nav runa par to, ka “tas darbojas” vai “izklausas
ticami”. Méginasim noskaidrot, kada butu atbilde gadijuma, ja musu
parspriedumu objekts nebutu “Labais”, bet “Dievs”. Dievs eksisté nepie-
cieSami (necesserely). Jebkas cits eksisté nejausi (contingently). Ko gan tas
varétu nozimét? Es pienému, ka nav neviena cita ticama (p/ausible) Dieva
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esamibas pieradijuma ka vien kads no ontologiska pieradijuma varian-
tiem. “Pieradijums”, kuram, starp citu, butu jaklast ievérojami popula-
rikam teologiskaja diskusija saistiba ar nesenéjo “demitologizacijas”
kustibu. Tani pasa laika, rapigak iedzilinoties, redzam, ka ontologiskais
pieradijums faktiski nav gluzi pieradijums, bet drizak skaidrs ticésanas
apgalvojums (dazkart tiek atzits, ka tas noderigs tiem [ticigajiem], kuri
jau ir parliecinati), kura dro§uma pamatu veido noteikts [iepriekséjais]
pieredzes klasts. Sis apgalvojums var izskanét vairakos veidos. Velme
tuvinaties Dievam nepaliks bez atbildes. Mana koncepcija par Dievu
ietver parliecibu par $is domas priek$meta realitati. Dievs ir milestibas
objekts, kas unikala veida izsléedz $aubas un relativismu. Sadi neskaidri
sacijumi gluZi saprotamu iemeslu dé] negust analitisko filozofu simpa-
tijas, kuri So sacijumu saturd censas nodalit psihologiskus faktus no
metafiziskam bezjédzibam, piebilstot, ka tikpat labi varétu lietot Hendela
“Es zinu, ka mans Pestitajs dzivo” ka vienu no filozofiskas argumentacijas
sadalam. Jautdjumu par to, vai Seit ir taisniba attieciba uz jédzienu ‘Dievs’,
patlaban atlieku mala, bet kas batu darams ar ‘Labo’® Skiet, ka sastopa-
mies ar tadam pasam gratibam. Kadu statusu lai pieskiram idejai par
drosticamibu, kas, péc visa spriezot, sasaistita ar ideju par Labo? Vai
domai, ka mums kaut kas jasanem preti par to, ka esam no visas sirds
vélgjusies labu? (Zélastibas jedziens ir visai viegli sekularizéjams.) Tas, ko
esam centusies pateikt, nepavisam nelidzinas “ta it ka” vai “tas darbojas”
formulai. Protams, ari $aja gadijuma, tapat ka jautdjuma par Dievu, vaja-
dzétu izvairities pieskirt kadas ipasi materialas konotacijas visai
slidenajam vardam ‘eksistét’. Tomeér ari tiri subjektiva parlieciba par dros-
ticamibu, kura tapat varétu git jau gatavu psihologisku skaidrojumu, ari
nebutu gluzi pienemama. Vai kadam rapigam lingvistiskajam analitikim
nebutu iespé&jams $o problému sadalit tadas sastavdalas, kas vinam liktos
nekaitigas?

Kadu nelielu gaismas staru $aja jautajuma varétu ieviest — péc tikko
ka aplukotas problematikas, ja més atgrieztos pie redl/isma idejas, kuru
ieprieks tikam skatijusi normativa nozimeg, proti, balstoties uz piené-
mumu, ka labak ir zinat, kas ir redls, nevis atrasties fantaziju un ilaziju
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pasaulé. Ir tiesa, ka cilvéki nespéj sastapties ar realitati parak lielas devas,
un apsvérumi par to, kadi palini nepieciesami, lai tiktos ar realitati vaigu
vaiga, un kadi ir §is piepules tehnologiskie panémieni, var kalpot, lai iz-
gaismotu gan nepiecie$amibu un parliecibu saistiba ar jedzienu ‘Labais’,
gan ari lai censtos par jaunu interpretét jedzienus “griba” un “briviba” kopa
ar milestibas konceptu. Ari §aja gadijuma man $kiet, ka maksla var kalpot
par atslégas vardu. Maksla varam atrast visneparprotamakos piemérus cil-
veku gandriz vai nenovérsamai vélmei meklét mierinajumu fantazija, gluzi
tapat ka pretoties $ai vélmei un tas sniegtajai realitates vizijai. Faktiski
sads stavoklis sasniedzams visai retos gadijumos. Gandriz visa maksla ir
fantazijas un mierinajuma paveids, un tikai dazi makslinieki sasniedz rea-
litates viziju. Makslinieka talants var tikt lietots un, gluzi dabiski, tiek
lietots, lai veidotu ainu, kura kalpo tds autora mierindjumam un savas
personibas parspiléjumam un ir vina personigo apséstibu un vélmju pro-
jekcija. Apklusinat sevi un ienemt vérotdja poziciju, apcerét un iezimét
dabu ar skaidru skatienu nav viegli, un tas prasa morilu pasdisciplinu.
Liels makslinieks — attieciba uz saviem darbiem — ir labs cilvéks un — §i
varda istaja nozimé — brivs cilveks. Makslas patérétajam ir analogisks pie-
nakums — but pietiekami disciplinétam, lai spétu saskatit tikpat daudz
realitates makslas darba, cik maksliniekam ir izdevies tani ieklaut, un ne-
censties to “lietot magiskos nolikos”. Spéja saskatit skaistumu miaksla vai
daba nav pats vienkar$akais mums pieejamais garigais vingrinajums (ne-
skatoties uz vina diezgan ievérojamo sarezgitibu). St mana sniedz pilnigi
pietickamu (ne tikai lidzvértigu) iespé&ju dzivot labu dzivi, jo ta ir savas
paspietickamibas apvaldiSana, lai spétu saskatit realo [pasauli]. Protams,
ka visi lielie makslinieki ir “personibas” un katram no viniem piemit savs
ipasais stils. Pat Sekspirs dazkart — lai ari tikai dazkart — atklaj kadu per-
sonisku apséstibu. Tacu vislielaka maksla ir “bezpersoniska”, jo td mums
rada pasauli, masu pasauli un nekadu citu pasauli, paveicot $o uzdevumu
ar satrieco$u skaidribu, un ta mus sajusmina tapéc, ka nepavisam neesam
radusi skatit redlo pasauli. Protams, ka makslinieki ir shému veidotaji.
Formas problematika un jautajumi “ko darit ar formu” ir viens no galve-
najiem diskusijas priek§metiem maksla. Tacu visvairak satraucamies un
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jutamies apskaidroti tad, kad ar formas palidzibu tiek nodalits, izpétits,
prieksa celts kas tads, kas ir patiess. Platons saka (Republic, VII, 532), ka
technai spéj dveéseles labakajai dalai paradit to, kas ir pats labakais realitate.
Tadejadi tiek veiksmigi ieziméta veicino$a loma. Padomajiet, ko més
giistam, iedzilinoties Sekspira vai Tolstoja varonu lomas vai vérojot
Velaskézes un Ticiana gleznas. Tas, ko Seit gustam, attiecinams uz cilveka
dabas patieso raksturu, kad $i daba tverta makslinieka taisnigaja un sau-
dzigaja prieksstatijuma ar tadu skaidribu, kida neiederas parastas dzives
egoistiskaja skreja.

Ir svarigi ari tas, ka diZena maksla maca palukoties uz lietam un
iemilét tas, nepiesavinoties un nelietojot tas sava alkatiga kermena vaja-
dzibam. Attalinatibas (detachment) izkop$ana nav viegla, tacu vértiga ipa-
§iba neatkarigi no ta, vai aplukojama lieta ir dzivs cilveks vai koka sakne,
vai ari krasas vai skanu vibracijas. Dabas kontemplésana nesentimentala
manieré pauz vienu un to pasu attilinatibas modu: egoistiskas ticksmes
pagaist, neeksisté nekas cits ka redzamas lietas pasas par sevi. Skaistums
rosina $ada veida ne-egoistisku uzmanibu. Klast skaidrs, kadu lomu —
makslinieka vai skatitdja gadijuma — spélé precizitite un laba vizija — ne-
sentimentala, attalinata, ne-egoistiska, objektiva vériba. Tapat ir skaidrs,
ka ari moralitates situicijas nepieciesama lidziga precizitate. Es uzskatu,
ka jedziena ‘Labais’ autoritate (svars) masu uztveré skiet kaut kas nepie-
cieSams ta iemesla deél, ka realisms (spéja uztvert realitati), kas izriet no
Laba, ir sava veida intelektuila spéja tvert patiesibu, kas vienlaikus auto-
matiski nozimé ari pasam sevis apspie$anu. 7idéjadi jédziena labais ne-
pieciesamiba ir dala no tada veida nepieciesamibas, kas saistama ar jebkuru
faktualitates atklasmes tehnisko risinajumu. Sadi raugoties uz realismu —
vai nu no makslinieka vai makslas bauditdja puses — ki moralas dabas
sniegumu, gluzi dabiski izvirzas pienémums, kas attiecinams uz morali-
tates jomu, proti, — ka patiesi prieksstati rada pareizu ricibu. To varétu
gluzi vienkarsi dévét par apgaismotu tautologiju, lai gan man skiet, ka
§ada nostadne pamatojama, vérSoties pie pieredzes. Jo lielaka méra mes
apzinamies citu cilvéku dazadibas un atskiribas un to, ka citam cilvékam
vina vélmes un vajadzibas ir tikpat liela méra nepieciesamas ki man
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mangéjas, jo grutak izturéties pret citu personu ka pret lietu. Tas, ka tiesi
realisms padara lielu makslu diZenu, var ari kalpot par zinima veida pie-
radijumu.

Ja, turpinot ketinat makslas miklaino dabu, uzdosim nakamo jauta-
jumu par tam manam, kuras, ka pienemts uzskatit, mas saista ar realitati,
tadéjadi tuvinot “labajam”, tad gluzi dabiski naks prata milestibas un lidz-
jutibas idejas. Nav jau ta, ka, lai iegutu pareizu prieksstatu, sakotnéji ne-
pieciesams gluzi vienkarsi tikai apspriest savu patibu. Liels makslinieks
apluko savus objektus (neatkarigi no ta, cik tie nozélojami, absurdi, pretigi
vai pat launi) taisniguma un Zelsirdibas gaisma. St tieciba, pretéji dabis-
kajam, ir arpus vérsta — projam no sevis, kas censas reducét visu uz viltus
vienotibu; ta pievérsas pasaules parsteidzosajai daudzveidibai, sniedzot
iespéju nodoties milestibai.

Saja vieta varétu uz mirkli apstaties un aplikot tas cilveka personibas
jeb dveéseles ainas, kas sak ieziméties. Tiesi spéja milét, citiem vardiem
sakot, — sp€ja saskatit rodama prasme atbrivot dvéseli no fantazijam. Ta
briviba, kas uzlikojama par isteno cilvéka mérki, ir briviba no fantazijam;
ta ir lidzcietibas realisms. Tas, ko esmu nodévéjusi par fantazijam, par
apzinu aizmiglojo$u egocentrisku mérku un télu vairosanu, pati par sevi
ir spéciga energétiska sistéma, kura ietilpst tas, ko visbiezak apzimé ar
jédzieniem “griba” vai “vélme”. Uzmanibas pievérsana tai realitatei (iste-
nibai), kura rodama milestiba, ir lidzeklis, ar kuru iespé&jams staties pretim
Sai sistémai. Makslas un dabas [véro$anas] gadijuma sadas pievérSanas
balva ir skaistuma baudijums. Moralitates joma — lai ari Seit dazkart médz
but ieguvumi, pati ideja par balvu ir nevieta. Briviba nav, skaidri sakot,
gribas esamiba, bet drizak gan precizs prieksstats, kas atbilstosos apstaklos
rada pareizu ricibu. Svarigi ir tas, kas atrodas “aiz” un “pa vidu” dazadam
darbibam un nosaka to savstarpéjibu, un tiesi $aja joma derétu veikt atti-
risanu. Lidz tam bridim, kad pienacis laiks izskirogai ricibai, [personas]
vérstibas kvalitate jau drosi vien ir nosacijusi vinas ricibas raksturu. Sis
apstaklis rada divaino nesaderibu starp apzinati formulétiem motiviem un
ricibu, ko dazkart aplami dévé par brivibas izjatu (Angsz). Protams, es
nevélos sacit, ka ‘labas gribas centieni’ neko nedod vai ka tie vienmer ir
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neisti, ir ka izlik§anas. Skaidri pausta un situacijai piederiga “gribésana”
var dazkart but nozimiga, jo ipasi ka bremzgjoss faktors. (Sokrata demons
tikai pamacija vinu, ko nevajag darit.)

Sada skatijuma sirdsskaidriba un sevis apzinaganas — §ie visparzinamie
tikumi nav parlieku nozimigi. Tas, kas atsvabina, ir papildindjums jomai,
kura atrodas arpus fantazijas iedarbes, nevis pasa $is iedarbes mehanisma
pétisana. Parak sika kada mehanisma pétisana dazkart tikai nostiprina $i
mehanisma efektivitati. Man skiet, ka sevis pasizpéte tada nozimé ka cen-
tieni saprast pasam savu iek$éjo masinériju, iznemot saprasanu gluzi vien-
karsa limeni, parasti ir alo§anas, pasapmans. Sadu pasizpratni, protams, var
iedvest terapeitiskos nolakos, tacu “dziedinasana” nepavisam neliecina par
to, ka iegutas zinasanas ir patiesas. Saskatit pasam sevi ir tikpat grati ka
saskatit citas lietas, un tad, kad ieguta skaidra aina, pats sev klasti par
stipri vien “mazaku” un maznozimigaku objektu. Lielakais $adas skaidras
vizijas ienaidnieks — tiklab maksla, ka moralé — ir sistéma, kas tehniska
terminologija tiek saukta par sadomazohismu. Sis sistémas ipatna smalka
nianse rodama apstakli, ka, nemitigi vér§ot uzmanibu un energiju itin ka
atpakalgaita pasam uz sevi, var panakt efektu — no sakta gala lidz pasai
virsotnei —, kas visai ticama veida rada imitaciju par to, kas ir “labs”. Iz-
smalcinats sadomazohisms var sagraut makslu, kas ir parak laba, lai to
sabojatu pas-tiksminasanas rupjakas vulgaritites. Sava patiba ir intere-
santa un tadéjadi pasam savi motivi izraisa interesi, un savas motivacijas
mazvértigums ari klust interesants. Tapat arkartigi interesantas top ta sau-
camis kunga un verga attiecibas, labas un sliktas patibas attiecibas, kas
divaina veida allaz noved pie $adiem neparastiem kompromisiem. (Kafkas
cina ar satanu beidzas gulta.) Slikta patiba ir gatava ciest, ta¢u ne paklau-
ties, lidz kameér abas patibas klast par draugiem, un paklausiba klast sa-
pratigi viegla vai vismaz uzjautrinosa. Patiesiba labas patibas dala ir
pavisam neliela, un tas, kas izskatas ka labs, lielakoties tads nav. Laba pa-
tiba nav sliktas patibas labvéligs tirans, ta ir vinas navigakais ienaidnieks.
Pat ciedanas pasas par sevi var $aja gadijuma nospélét demonisku lomu, un
vainas un soda idejas izdomam bagitas patibas izpildijuma var kalpot par
visai atjautigiem rikiem. Cie$anu ideja samulsina pratu un noteiktos
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apstaklos (pieméram, konteksta ar “sirdsskaidru pasizpéti”) var maskeéties
ka attiridanas. Tas notiek loti reti, un, ja nu ta nav loti, loti intensiva, ta
faktiski ir daudz interesantika paradiba. Platons nesaka, ka filozofija ir
cieSanu pétidana, vin$ saka, ka ta ir naves pétisana [Phaedo, 64A], un abas
§1s idejas ir pilnigi atSkirigas. Morala izaugsme ir saistama ar cie$anam,
tacu cieSanas ir jaunas ievirzes blakusprodukti un nekada gadijuma — ne
pasmeérkis.

Lidz $im esmu runajusi par reilo ka par milestibas patieso objektu, un
par zinaSanam, kas saistimas ar brivibu. Diskusija iesaistitais vards “labais”
tagad pelnijis ipaSu uzmanibu. Vai labais pats par sevi jebkada nozimeé
varétu but masu “uzmanibas objekts”? Un kada veida §i probléma butu
saistama ar “istenibas (patiesibas) milestibu”? Vai ir iespéjams kads sav-
veidigs aizstdjéjs dievlug$anai — §im visdrosakajam un visefektivakajam
religijas lidzeklim? Ja jau gribas energija un spéks, kas paradas izvéles bri-
70s, mazak rap neka tas vérstibas kvalitate, kas nosaka musu istenis loja-
litates, ka gan lai attiram savu veérstibu realistiskakas pieejas virziena? Vai
gribas via negativa, tas spé&ja dazkart aizturét sliktu ricibu ir vienigais kaut
cik sapratigais spéks, ko varam izmantot? Es domaju, ka ir kaut kas, kas
varétu but analogisks dievlugsanai, lai ari tas gruti aprakstams un biezi
vien paklaujas izsmalcinatas patibas falsifikacijam. Es nedomaju $aja gadi-
juma par kvazireligiskim meditativaim tehnologijam, bet par ko tadu, kas
izriet no parastas personas moralas dzives [norisem]. Kontemplacijas ideja
ir grati saprotama un uzturama tada pasaulg, kas aizvien lielaka méra iz-
tiek bez sakramentiem un ritualiem un kura filozofija (daudzos gadijumos
pilnigi pamatoti) ir iznicinajusi ieprieks$éjo substancialo konceptu. Sakra-
ments nodrosina iekséjas, neredzamas gara darbibas aréjo, redzamo
reprezenticiju. Iespéjams, ka batu nepieciesams veidot ari sakramenta
konceptu, lai gan tads priekslikums butu vértéjams loti uzmanigi. Bihei-
vioristiska étika noliedz §adu nepieciesamibu, jo ta apSauba identitati jeb-
kam, kas rodams pirms vai neatkarigi no darbibas, kas notiek “prata”.
Skaistuma apjausma maksla vai daba visai biezi mums skietas ka laika
ierobezots garigs pardzivojums, kas sniedz labas energijas ladinu. Nepa-
visam nav viegli attiecinat lidzigu ideju par iespaidigu pardzivojumu uz
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gadijumiem, kad domajam par cilvékiem vai vinu ricibu, jo domas skaid-
riba un vérstibas tiriba, pievérsta morales jomai, klast ambigviozaka un
gratak sasniedzama.

Man skiet, ka tiesi $aja vieta ipasa uzmaniba batu pievérsama idejai par
“Labo” ka par musu refleksijas centralo locekli, un tiesi Seit klast redzams
§is idejas nozimigums tas nenodefinéjama un neko neprezentéjosa rakstura
del. “Labais”, nevis griba ir transcendents. Griba ir psihes dabiska energija,
kas dazkart var tikt izmantota cienijamiem mérkiem. Labais ir vérstibas
fokuséjums gadijumos, kad tikumigums sakrit (ka tas varbut lielaka dala
gadijumu ari notiek) ar zinamu vizijas skaidribu. Tadéjadi, ka ieprieks ap-
radiju, skaistums paradas ka saredzamais un pieejamais Laba aspekts. La-
bais pats par sevi nav saredzams. Platons iztélojas labu cilveku ka tadu, kas
spéjigs skatities tiesi saulé. Es nekad neesmu bijusi parliecinata par to, ka
skaidrot attiecigo alegorijas vietu. Lai ari skiet, ka batu pareizi attélot Labo
ka musu uzmanibas centralo fokuséjumu, tacu to grati uztvert ka “sare-
dzamu”, jo to nav iesp&jams izjust vai definét. Més vairak vai mazak esam
spéjigi iztéloties, kur saule ir, bet daudz gratak iedomaties, ka butu taja
lakoties. Iespéjams, ka patiesam to var zinat tikai labs cilveks, bet varbit,
ka, lukojoties saulg, var lieliski apzilbt un neredzét neko. Galu gala ir
skaidrs, ka Platona alegorija sniedz atzinu par to, ka ideja par Labo ka par
gaismas avotu atklaj, ka gaisma dod iespéju saskatit lietas tadas, kadas tas
patiesiba ir. Jebkurs patiess prieksstats, pat visstingrakaja intelekta apluko-
juma, un a fortiori — kad javérté cie$anas vai launums, galu gala ir moralas
dabas jautajums. Viscaur nepieciesami vieni un tie pasi tikumi, — galu gala
viens vienigs tikums (milestiba), un musu fantazija (patiba) var traucét
saskatit pat zales stiebrinu, gluzi tapat ka citu personu. Aizvien lielaka
apjausma par “daudzajiem labajiem” un meéginajumi (pa lielakai dalai ne
visai sekmigi) pievérst tiem tiru uzmanibu, kas butu briva no patibas, veido
prieksstatu par moralas pasaules vienotibu un lietu savstarpéjo saistibu.
Prata mekléjumi péc vienotibas (vienuma) ir “ticibas” analogs. Padomajiet,
kada veida pieaug jusu izpratne par lielisku makslas darbu.

Es domaju, tas nebus tikai vardiskas izteiksmes jautajums, ja sacisim,
ka mums jatiecas péc laba, ne tik vien ka brivibas vai pareizas ricibas, lai
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ari briviba un pareiza riciba — pazemibas nozimeé — dabiska veida rodas no
pievérsanas “Labajam”. Protams, pareiza riciba ir svariga pati par sevi (pil-
nigi passaprotama nozimé). Tacu ta liekama refleksijas sakuma punkta,
nevis nosléguma dala. Pareiza riciba, paplasinot to stingri noteikta piena-
kuma virziena, ir tikumibas istais kritérijs. Tapat riciba apstiprina — vai nu
uz labu vai Jaunu — to iepriekséjas darbibas fonu, kas o ricibu ir nosacijis.
Darbiba ir zelastibas izpausme [gadijums] vai ari tas noliegums. Tomeér
moralitates mérkis nav tikai darbiba. Ja muasu riciba nav kadas pozitivakas
koncepcijas par dvéseli ka par substancionalu un pasattistigu norisi sais-
tiba ar musu ievirzi, ar kuras attiriSanu un parorienté$anu janodarbojas
morilei, tad “briviba” var but perverséta ki pas-taisnums, un “pareiza
riciba” klast par savveida ad hoc utilitarismu. Lai zinatniski ievirzits empi-
risms neapritu étikas macibu pilna apjoma, filozofiem vajadzétu pacensties
radit tadu terminologiju, kas paraditu, ki masu dabiska psihologija par-
veidojama ar tadu konceptualu lidzeklu palidzibu, kadi tai patlaban nav
pieejami. Platona alegorija par “Laba” ideju varétu kalpot par piemérotu
ainavisku fonu. Sai ainavai, protams, pievienojamas realistiskas dabiskas
psihologijas atzinas (kuru novértéjuma, man skiet, gandriz visi filozofi
bijusi parméru optimistiski). Tapat japienem ari doma, ka cilveku dzivei
nav galéjas finalitates raksturs. “Labajam” nav nekada sakara ar meérki, vél
jo vairak — tas izsledz domu par mérktiecibu. “Viss ir tuk§ums” (‘A// is
vanity’) — §is ir étikas sakums un noslégums. Vienigais patiesais veids — ka
but labam, ir bat labam, “neko neprasot preti” tada situacija, kura jebkura
“dabiska” lieta, ieskaitot pasa apzinu, ir paklauta gadijumam, respektivi, —
nejausibai. Nostadne “neko neprasot preti” patie$am ir sajutas tveramas
pieredzes korelats par “Laba” idejas ka tadas neredzamibu un neatspogu-
lojamo tiribu.

Esmu sacijusi, ka morales filozofijai nepieciesama jauna un, mana iz-
pratné, daudz realistiskaka, ka ari mazak romantiska terminologija, lai
glabtu domasanu par cilvéces sutibu no zinatnieciska empiricisma, kas ne-
spéj atrisinat patiesas problémas. Lingvistiska filozofija jau sadevusies
rokas ar $ada veida empiricismu un lielaka dala eksistencialistu man skiet
vai nu optimistiski romantiki, vai vel kaut kas velniskigaks. (Iesp&jams, ka
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Heidegers ir personificets Lucifers.) Es saprotu, $aja vieta kads var sacit, ka
tas viss, protams, ir loti jauki, tikai vieniga probléma — ka nekas no ta nav
patiess. Iespéjams, ka patiesam viss ir tukSums (vanity), ka viss ir tukSums
un ka nav nekada sakariga veida, lai glabtu cilvékus no izmisuma. Pasaule
gluzi vienkarsi ir bezcerigi launa un vai, runajot par realismu, jums neva-
jadzétu iet lidz galam ari $aja jautdjuma? Runat par “Labo” $aja biedgjosaja
manieré ir gluzi vienkarsi runat par vaji nomaskétu Dieva konceptu. Jo, lai
nu ki, bet “Dievs” vismaz spéléja reala iedro$inatdja un mierinatdja lomu.
Ir jégpilni runat par milosu Dievu, bet nav nekadas jégas runat par milosu
Labo ka konceptu. “Labais”, pat ja tas ir sadomajums, neklis par iedvesmas
avotu un neklas saprotams lielakai dalai cilvéku, iznemot mistika iecentré-
tus Jaudis, kuri, negribédami padoties “Dievam”, aizstaj to ar “Labo” ta, lai
saglabatu jel kadu ceribu. Sada aina nav gluzi imaginara, turklat tai nav
ceribas sasniegt efektivu rezultatu. Tapéc daudz labak ir palauties uz vien-
kar§u popularu utilitarismu un eksistencialisma nostadném, pievienojot
nedaudz empiriskas psihologijas un, iespéjams, druscin aparstéta marksisma
atzinas ta, lai cilvéces dzimums varétu turpinat attistities. Ikdieniskajam
veselajam sapratam dodams pédéjais vards. Visas specializétas étikas vard-
nicas ir nepareizas. Visi muzsenie metafiziskie mekléjumi atstdjami aiz
borta, kopa ar novecojuso konceptu par Dievu Tévu.

Es pati pa lielakai dalai sliecos domat $adas kategorijas. Vispar filozo-
fija ir diezgan gruti noskirt, vai tu paud kaut ko sakarigi objektivu un la-
sitijam domadtu, vai vienigi centies celt aizsargvalnus — atbilstosi savam
temperamentam — iepretim pasa personigajam bailem. (Attieciba uz jeb-
kuru filozofiju butu lietderigi pajautat: no ka vins baidas?) Protams, cilveki
baidas, ka méginajumi but labiem izradisies bezjédzigi, vai — labakaja ga-
dijuma — kaut kas neskaidrs un ne parak svarigs, vai ari — ka Nice to ap-
rakstijis, vai ari — ka lielas makslas makslinieciskums ir atri gaistosa ilazija.
Nedaudz vélak es pievérsiSos jautdjumam par manas argumentacijas “sta-
tusu”. Ir pilnigi skaidrs, ka pati mazaka iepazisanas ar esoso ainu uzdzen
izmisumu. Pagas galvenakas gratibas vispar ir paraudzities uz to. Ja kads
netic personigajam Dievam, tad nav “problémas” par launo, tacu pastav
gluzi neparvaramas gratibas pa istam raudzities uz launumu un cilvéku
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ciesanam. Ir Joti grati pievérst uzmanibu cieSanam un grékiem citos cil-
vekos tikpatlab ka sevi — kaut kada veida nefalsificéjot kopigo ainu un
vienlaikus censoties to vérst pieciesamiku. (Pieméram, izmantojot
iepriek§minétos sadomazohiskos panémienus.) Tikai vislielakai makslai
tas varétu but pa spekam, un § ir vienigais publiski pieejamais liecinajums,
ka kaut kas tads vispar butu iespéjams. Kanta nojégums par subliméto, lai
ari tas ir arkartigi interesants un, iesp&jams, ir vél interesantaks neka Kants
to apjauta, ir sava veida romanticisms. Prieksstats par milzigam un bries-
migam lietam var patie$am but uzbudinoss, tacu pa lielai dalai tas tiek
pausts ne visai teicama manieré. Laba dala eksistencialistiskas domasanas
balstita sada veida “domajosas niedrites” reakcija, kas nav nekas cits ka
romantiskas pasapliecinasanas forma. Ne jau $ada veida reakcija raisis cil-
vekos ne-egoistisku ricibu koncentracijas nometné. Tani pasa laika neva-
rétu noliegt, ka nopietni centieni aplikot cilvéka lidzcietibu ir kas ievéribas
cienigs, un tas liek domat, ka “Seit mums ir dariSana ar ko dzilaku”. No-
stadni par to, ka “Seit ir kaut kas dzilaks”, ja nevélamies to devalvét par
kadu kvaziteologisku finalitati, nepiecie$ams uzturét ka nelielu dzirksteliti,
kas lautu nonakt pie atzinam, kuras itin ka sniegtu metafizisku nostadni
arpus metafiziskas formas. Mana parlieciba ir, ka $ada dzirkstelite ir reala,
un liela maksla apliecina tas istenumu. Maiksla patie$am ne tikai atrodas
loti talu no cilveku cilts rotaligajam izpriecam, bet ienem vietu citu fun-
damentalo pasizpratnes atzinu videg, un ir tas centrs, pie kura nedrosajiem
metafizikas soliem vajag pastavigi atgriezties.

Runijot par mistisko domataju eliti, es vairitos lietot vardu “elite”.
Protams, filozofijai ir sava terminologija, tacu tas, ko ta censas aprakstit, —
un $aja gadijuma jo ipadi — nebiutu uzlikojams ka kas tads, kas stav talu
prom no ikdienigkas dzives norisem. Moralitate ir allaz bijusi saistita ar
religiju un religija tada pasa veida — ar misticismu. Izzadot vidéjam termi-
nam, moralitate nonak tada situacija, kas nenoliedzami ir sarezgitika, tacu
butiba paliek tada pati. Morales dabiskais fons ir kaut kada veida misti-
cisms [misteriozitate], ar o vardu saprotot kadu ne-dogmatiski, eksisten-
cialistiski butiski nenoformulétu ticibu tam, ka pastav kads Labais, kas
dazkart izpauzas musu pieredzé.
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Tikumigajam zemniekam ir zinams un, man $kiet, ari turpmak vins
zinis, neatkarigi no jebkadam teologiskam aparatiras modifikacijam vai
pilniga to iztrakuma, lai ari to, ko vin$ zina, tam bus grati pateikt. Es sa-
protu, ka sads viedoklis nevar aizstat parliecino$u filozofisku pieradijumu
un ka tam var loti viegli iebilst, pat balstoties uz daznedazadiem empiris-
kiem avotiem. Tomeér es nedomiju, ka tikumigais zemnieks paliks gluzi
bez jebkadiem resursiem. Tradicionala kristiga manticiba bijusi pielago-
jama jebkada veida uzvedibai, sakot no sliktas lidz labai. Nav $aubu, ka
veidosies jaunas manticibas formas un joprojam saglabasies iespéja daziem
cilvekiem veiksmigi milét savus tuvakos. Es domaju, ka “pestisanas lidzekli”
(ja tadi pastav) visiem cilvekiem butiski neatskiras. Nav komplicétas sle-
penas doktrinaras macibas. Més visi esam spé&jigi kritizét, modificét vai
paplasinat savas striktas nepieciesamibas, jabutibas telpu, ko esam manto-
jusi [no iepriekséjam paaudzém]. Labais nav ne-reprezentéjoss un ne-defi-
néjams. Visi més esam mirstigi un paklauti nepieciesamibai un nejausibai.
Sie ir tie aspekti, kuros visi cilveki esam brali.

Nav daudz kas piebilstams par manas argumentacijas statusu vai ari —
par to nebitu loti daudz kas sakams. Kas attiecas uz pasu argumentaciju,
tad ta jau, saisinata veida, ir notikusi. Filozofiskie argumenti vispar nekad
nav noslédzos$i un manéjais nepavisam nebija tads, kas pretendétu uz loti
stingru raksturu. Ta nebija pragmatiskas filozofijas “ta it ka’ domu gaita. Ja
kads jautatu “Vai jus tatad ticat, ka ideja par Labo pastav?”, es atbildétu:
“Ne, ne taja nozimg, kada pienemts domat par to, vai Dievs pastav”. Vie-
nigais, ko varu darit, ir noradit uz noteiktam pieredzes jomam, uz dazadam
norisém un, izmantojot piemérotas metaforas, ka ari izgudrojot atbilstosus
konceptus, padarit $is norises saredzamas. Lielaka dala empirisma saknotu
un ievirzitu lingvistisko filozofu tiedi ta ari dara — ne vairak un ne mazak.
Ta ka nav atrodami nekadi totala determinisma pieradijumi — ne filozo-
fiski, ne zinatniski — pilnigi pielaujama klast doma par to, ka var pastavet
kaut kiada empiriskajai psihologijai nepieejama dala. Es gribétu sakombi-
nét (savienot) apgalvojumu par $adas brivibas iespéju ar stingru un prin-
cipa empirisku viedokli par pasu $o mehanismu ka tadu. Runajot par kadu
visai nelielu “brivibas” sadalu musos, kas saistita ar realitati (istenibu) un
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kuras meérkis ir labais, mans viedoklis ir noteikts un, iespé&jams, — pesimis-
tisks.

Lidz $im es neesmu runajusi par milestibu tas ikdienigkajas izpausmes.
Ja domajam par lielu makslu “pieradisanas” nozimé, tad — vai nav ta, ka
parasta cilvéciska milestiba ir visparsteidzosakais pieradijums labuma
principam? Platons izvélgjas to par sakuma punktu. (Var but vairaki sa-
kuma punkti.) Var tikai piekrist, ka zinama nozimé §i ir pati svarigaka
vieta, un tomeér — cilvéciska milestiba ir parsvara parak “ipasnieciska” un
sava zina ari parak “mehaniska”, lai varétu kalpot par domas vizijas sakuma
punktu. Saja vieta nonakam pie jautajuma par milestibas (ka tadas) dabu
un pie tas paradoksala rakstura. To, ka augstaka milestibas pakape ir kaut
kada zina bezpersoniska, redzam miksla, tacu to nespéjam skaidri pamanit
(izpemot dazos atseviskos gadijumos reizi pa reizei) attiecibas ar lidz-
cilvekiem. Atkartoju vélreiz — makslas nozime ir unikala. Ideja par to, ka
Labais ienem transcendentala magnetizéjosa centra vietu ir, manuprat,
sakuma punkts musu refleksijai, pirdomam par moralo dzivi, kas visma-
zaka méra paklaujas izkroplosanai. Saja gadijuma filozofiskais “pieradi-
jums” ir gluzi tads pats ka moralais “pieradijums”. Es jo ipasi vélétos
paklauties realisma argumentiem, kas smelti pieredzé un par kuriem ju-
tams, ka tie saistiti ar labo, ki ari ar milestibu un neieinteresétibu, kada
izpauzas diza maksla.

Viscaur $aja saceréjuma esmu balstijusies uz pienémumu, ka “Dieva
nav” un ka religijas ietekme strauji mazinas. Abiem §iem pienémumiem
var iebilst. Bet par to, ka morales filozofija ir apjukusi, nav nekadu saubu,
ka ari par to, ka daudzas jomas ta sevi ir diskreditéjusi un izradijusies
nevajadziga. Filozofiskas patibas izzusana lidzas zinatnieciskas patibas
pasparliecinatajam uznacienam novedusi étisko domu pie uzpustas un
tuksas koncepcijas par gribu, un tiesi $ai tézei esmu vélgjusies iebilst. Es
nepavisam neesmu drosa par to, cik liela méra mani pozitivie priekslikumi
ir jedzigi. Tieksme péc vienotibas [vienibas] ir Joti dabiska un, ka jau visas
loti dabiskas lietas, ta var radit ne mazums ilaziju. Mani majo stingra
parlieciba par to, ka utilitarisms, lingvistiskais biheiviorisms un pas-
reizéjais eksistencialisms, jebkura no man pazistamajiem paveidiem ir
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nepienemams, neatbilstigs un patiesam — nepareizs. Taja pasa laika esmu
parliecinata, ka morales filozofiju nepiecieSams aizstavét un tai jaturpina
pastavét ka tirai un augligai domasanas jomali, kas ir tikpat svariga ka
ne-lietiska matematika vai “nevajadzigi” véstures pétijumi. Etikas teorijas
pagatné ir atstdjusas ietekmi uz sabiedribas gaitu un aizsniegusas lidz pa-
rastu cilvéku ikdienai un nav nekada pamata domat, ka ta nevarétu notikt
ari turpmak. Jo gan individualai, gan kopigai cilvéku glabsanai maksla,
nenoliedzami, ir svarigaka par filozofiju, un literatira $aja zina ir vissvari-
gaka no makslam. Tacu nekas nevar aizstat tiru, disciplinétu, profesionalu,
spekulativu domasanu un tapéc no $im divim jomam — no makslas un
étikas teorijas — butu jadzemdina koncepti, kuri butu tik nozimigi, lai
spétu vadit un staties pretim pieaugosajai scientisma varai.

Tulkots no Iris Murdoch Existentialists and Mystics. Writings on Philosophy and Lite-
rature. Edited and with a Preface by Peter Conradi. Foreword by George Steiner. Chatto
& Windus, London, 1997. Tulkojis Janis Nameisis Véjs.



Deniss Hanovs,
Valdis Teraudkalns

TRICOLOUR DEITIES: REVOLUTIONARY RITUALS
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The article will analyse rituals of the French Revolution, especially the Festival of
Federation, as the transformation of traditional Christian religiosity. This approach is
part of a broader school of interpretation that would focus on revolution as a performance

and media event.

Keywords: French Revolution, civil religion, Festival of Federation, deism, revolu-
tionary rituals, Constitutional Church

This article will analyse rituals of the French Revolution, notably the
Festival of Federation, as the transformation of traditional Christian re-
ligiosity. This approach is part of a wider school of interpretation that
would focus on revolution as a performance and media event. In the sec-
ond half of the 1980s, Lynn Hunt encouraged studies of the French Rev-
olution that would include analysis of the development of patterns of
thinking and acting in revolutionary events.! Some literature, such as the

' Lynn Hunt, Politics, Culture, and Class in the French Revolution (Berkeley: Uni-
versity of California, 1984), p. 219.; See also another very important work: Mona Ozouf,
Festivals and the French Revolution (Cambridge: Harvard University Press, 1991).
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Revolutions Almanac (Revolutionsalmanach),? are not just a report of events
but can be viewed as an expression of interest by people to reflect on
events in public. The A/manac contains reflections of readers and journal-
ists. The same occurred in the British press of the time. Reflections of
these groups constitute a significant part of material received by editors,
which is understandable because the number of professional journalists
was limited.? Peter McPhee saw the importance of the Revolution as a
realization of political performative practices that expressed understand-
ing about political rights in repeated actions, which continued even during
the periods of the First Empire and the Restoration.*

The term ‘civil religion’ comes from Rousseau’s political thought.
Robert Bellah, looking from an American context, developed this term
turther by stating that civil religion emerges from grassroots as a religious
dimension of politics. It is made manifest in the rituals of public life. The
modern usage of the concept influences Durkheim’s ideas — ritual is an
essential dimension of religion; they play a vital role in holding society
together. Rituals do not arise spontaneously or do not exist form eternity;
they are created and are used to mobilize masses.” At the same time, civil
religion points to the complex and fluid character of the term ‘religion’
that should be de-essentialised. Scholars like Timothy Fitzgerald have
pointed to the ideological, political nature of the term, which has been
objectivized and universalized in the past.®

Eyewitnesses and participants of revolutionary events often experi-
enced and described them as extraordinary, something that interrupts the

> Revolutionsalmanach was published from 1793 to 1802 in Géttingen. It presented
a critical view on the French Revolution. For the digital version see: http://digital.biblio-
thek.uni-halle.de/hd/periodical/structure/1929030 (viewed at 25.09.2019.)

3 Jeremy Black, The English Press in the Eighteenth Century (London: Croom Helm,
1987), p. 293.

* Peter Mc Phee, Liberty or Death. The French Revolution (London: Yale University
Press, 2016), p. 343.

° Alan Aldridge, Religion in the Contemporary World (Cambridge: Polity, 2011),
pp. 143-161.

¢ For a discussion of this topic see: Timothy Fitzgerald, The Ideology of Religious
Studies (Oxford: Oxford University Press, 2003).
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ordinary flow of time. British traveller Arthur Young, in his report on a
trip to France in 1789, expressed a thought important for our analysis —
many authors he considered superior to himself were not able to speak
adequately about the events in France. Young was convinced that events
should be described in a distanced, non-emotional way, but it is something
that only a few would be able to do. His phrase “removed from extremes”
relates to the reports of the time, because views about the Revolution
tended to be polarised.” This is similar to de Tocqueville’s idea that the
Revolution changed a reality, even language, and later raised its hand
against God.®

Revolutionary rhetoric and collective performances generated individ-
ual and collective emotions and used emotions to legitimise politics.
Minutes of the Jacobin Club in Mainz, the political centre of the Mainz
Republic, are a good example.” Highly emotionally charged context could
be explained by the speed of political transformation: if until 1789 it
seemed that the existing power relationships are eternal, in 1789 political
power unexpectedly became available to a broader segment of society.'’
For example, the Minutes of 23 October 1792 show that swearing a
solemn oath was planned that day and those who would join together in
the Society of Friends of Freedom and Equality would swear to live free
or die (frei zu leben oder zu sterben). High emotions indicated by refe-
rences to life and death in the political language, were revealed in the Club
documents in 1792 and 1793. The concept of friendship, charged with
emotions of revolutionary brotherhood, played an important part in the

7 Arthur Young, Travels during the Years 1787, 1788, 1789, 2nd edition, Vol.1 (Lon-
don, W. Richardson, 1794), p. v.

8 Alexis de Tocqueville, The Ancient Regime and the French Revolution (Cambridge
University Press, 2011), p. 13.

? 'The Republic of Mainz was proclaimed at the meeting of the National Convent
in 18 March 1793 following the capture of Mainz by the French revolutionary army in
21 October 1792.

1 Francois Furet, Interpreting the French Revolution (Cambridge: Cambridge Uni-
versity Press, 1981), p. 45.

1 Scheel H. (Hrsg.) Die Mainzer Republik 1. Protokolle des Jakobinerklubs. Zweite,
durchgesehene und erginzte Ausgabe (Berlin: Akademie Verlag, 1984), p. 50.
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vocabulary of revolutionaries. It revealed itself as a sentimental element in
political rhetoric.™

William Sewell notes that events can create transformations of cul-
ture. This includes changes in the language of politics that provided terms,
such as nation, sovereignty, and despotism, with new meanings.'® The Na-
tion was no longer an abstract idea; revolutionaries connected it to a “liv-
ing collective person” (personnage collectif bien vivant).** Rituals in this
process play an important role, but contrary to the traditional perspective
that links rituals to stability and repeatability, Sewell notes that rituals
express themselves also through spontaneity and innovation. For example,
at their January 1793 meeting, the Jacobins in Mainz suggested singing
the Marseilles in German at the next meeting.” However, it should be
pointed out that interpretation of revolution is always a translation into
various political languages, becoming a new text in all kinds of practices —
written, oral, performance, etc.

Letters, diaries, and memoirs remain an important source for analys-
ing revolutionary processes and are used in this article. The “grand tour” —
traditional trips undertaken mainly by the upper class European young
men to get acquainted with the cultural legacy of classical antiquity and
the Renaissance — during the Revolution experienced a shift. The simplic-
ities of everyday life and leisure were replaced by politics because even the
most apolitical traveller was drawn into reflections on the Revolution and
turned into a political commentator. These comments were mixed with
pretentions to be authentic and genuine.

12 Scheel H. (Hrsg.) Die Mainzer Republik 1. Protokolle des Jakobinerklubs. Zweite,
durchgesehene und erginzte Ausgabe, p. 60.

13 William H. Sewell, Jr, ‘Historical Events as Transformations of Structures: In-
venting Revolution at the Bastille’, Zbeory and Society 25:6 (1996), p. 861.

% ®unun MaHoB, B menu Kopoell: Nonumuieckas anamomusi 0eMOKPAMUYECKO20
npedcmasumenvcmea (Mocksa: U3narensctBo uucTHTYTA [aiinapa, 2014), c. 59.

5 Scheel, op.cit., p. 615.; Marseilles was performed in the meeting of the Club of
Jacobins in 10 February 1793. Ibid., S. 695.
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State and Church during the Revolution

There were several phases in the conflict between the new revolution-
ary power and institutionalised religion. From 1788-1791, the conflict
between revolutionaries and churches remained largely a political struggle.
There was a growing public sentiment of anticlericalism. Madame Roland,
whose husband was for a short period the Minister of the Interior (1792—
1793), expressed in her memoirs an opinion shared by many people influ-
enced by Enlightenment philosophies: “The religion offered by our priests
is based on childish fears and sets superstitious practices above good
works. It also supports all the maxims of despotism on which authority it
depends.”*® But in most cases anticlericalism did not mean atheism. Again
in Madame Roland’s words, “My understanding is overwhelmed by the
life-principle that motivates nature and by the intelligence and goodness
which so obviously control it.”"”

In early 1792, a new phase began lasting until the mid-1793 in which
antagonism showed up as a broader conflict over the role of religion in
society. It resulted in repressions. By voting in May 1792 to banish the
most militant refractory priests from the country, the Assembly went a
step further. On 24 December 1792, the Paris Commune announced that
Paris churches should be closed from 6:00 p.m. to 6:00 a.m., which pro-
voked protests by people who demanded that churches stay open for the
traditional Christmas Eve midnight mass. The major de-Christianization
campaign began in summer 1793, but it was not a coordinated, nation-
wide movement.” On 10 November 1793, the deistic public cult was for-
mally inaugurated with a public act of worship at Notre Dame, renaming
it the Paris Temple of Reason. The goddess Reason was represented by a
leading opera singer, Mademoiselle Maillard. Similar Temples of Reason

16 The Memoirs of Madame Roland (Mount Kisco: Moyer Bell Limited, 1990), pp. 85-
86.

17 Ibid., p. 176.

'8 Jonathan Israel, Revolutionary Ideas: An Intellectual History of the French Revolution
Jfrom The Rights of Man to Robespierre (Oxford, Princeton: Princeton University Press,
2014), pp. 480-483.
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were established in Paris and in provincial centres.”” The Christian calen-
dar was replaced with the one beginning from the date of the Revolution.
One feature of the de-Christianization campaign was the destruction of
local relics. The liberation of Toulon from the British, on 19 December
1793, was marked by the public incineration of a whole collection of saints
in the town square.”

De-Christianization is often mentioned as one of the major charac-
teristics of the Church and State relationships in revolutionary France.
But the question is how Christian was France before the Revolution?

On the one hand, it is possible to state that the Catholic Reformation
slowly changed patterns of religiosity, and, as church visitations in the
17th and 18th centuries show, less than 1% of the population went to
confession and received the Eucharist at Easter. Sunday masses were at-
tended better than before, partly because pub owners were penalised for
keeping pubs open during the mass.”! However, there were other signs
that showed the weakening of traditional customs.

Research shows that in Paris and Provence from 1730 to 1780,
amounts left for masses for the deceased decreased, as did the length and
severity of penance paid to avoid Purgatory. Sexual practices of people also
changed, and more couples used coitus interruptus or other techniques to
avoid pregnancy. The number of pre-marital pregnancies after 1760 in-
creased up to 20% of all babies born. The number of pre-marital births
also increased; in large cities, it was estimated between 6-12%, the number
partially linked to the fact that women from rural areas went to cities to
give birth to children outside marriage.*

Loss of religiosity was also a concern in other countries. At the end of
the 18th century, it was considered a threat that would lead to the export
of the Revolution to Germanic lands. The Revolutions Almanac authors

¥ Jonathan Israel, Revolutionary Ideas: An Intellectual History of the French Revolution
from The Rights of Man to Robespierre, p. 488.

2 Tbid, p. 495.

2 Poxxe Illapree, KynbrypHbie wuctoku @pamiy3ckoit pesomoiun (MockBa:

HckycerBo, 2001), c. 107.
2 Tbid., pp. 109-112.
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noted that if this process was not stopped, Germanic countries could ex-
perience the same in 20-25 years. Authors also tried to find the source of
secularisation by comparing Catholic countries with Lutheran countries
and urban with rural areas. They concluded that the highest risk of secu-
larisation was in large cities populated by Protestants.® Decrease of relig-
iosity was linked not only to growing scepticism among laypeople but also
to a prevailing irony about religion within the clergy. One author recalls
how a clergyman called Christ, a “Jewish national god”.?*

Some clergy members supported the Revolution. One reason had to
do with changes in the social origins of the Catholic clergy. If in the
17th-century sons of clerks, “free” professions and the middle class often
went to seminaries, by the end of the 18th century, becoming a priest was
a career undertaken mainly by sons of peasants and rural traders. Finan-
cially, the career of the priest was not as promising as it was before.
Many priests supported reforms because they were underpaid and had no
say in administrative decisions. Most bishops chose to ignore the priests’
complaints. It is no surprise that many priests supported the reformist
ideas that jurisdiction of a diocese should rest not with the bishop but
with the entire clergy. Abolition of feudal duties and tithes on 4 August
1789 was certainly an attack on the Church property, but new legislation
promised compensation for the clergy.?

Many priests supported the de-Christianization phase of the Revolu-
tion, which began with the changing of the traditional Christian calendar
in October 1793. Some priests married and gave up their religious voca-
tion. However, the Constitutional Church, which was the main force of
Catholic reformists, was marginalized and replaced by the cult of the Su-
preme Being. Non-revolutionary Catholics were labelled enemies and sent

2 ‘Uber deutschen Demokratengeist, und Deutsche Jakobiner. Fragmente und
Erfahrungen eines Reisenden,” Revolutionsalmanach 1794, S. 116.

24 Tbid., S. 117.

» Illaptee, op. cit., c. 114.

% Ulrich L. Lehner, The Catholic Enlightenment: The Forgotten History of a Global
Mowvement (Oxford: Oxford University Press, 2016), pp. 206-207.
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to the guillotine.”” After a massacre of Swiss guards on 10 August 1792,
many priests who refused to take the oath were killed. As one English
eyewitness noted, “In the streets wherever a priest was found, that was
known not to have taken the oath, he was led to the place of butchery”.?®
Followers of the cult of Reason did not distinguish between Catholics and
Protestants. The Protestant church in Paris was closed, and in 1793, its
pastor was arrested.”” In 1794 the Catholic Cathedral in Uzés was con-
verted to a Temple of Reason, but the Protestant Church (temples protes-
tants) became a factory for the manufacture of army uniforms. Many
Protestants accommodated to the new cult and attended its ceremonies in
addition to their own worship services. Some ministers presided over as-
semblies of the cult of Reason.”® Many priests and Protestant pastors
abdicated and placed themselves on the side of the republicanism and its
new cult. Jean Rame, protestant pastor of Vauvert wrote: “As a minister of
the Protestant religion ..., [I am] totally convinced that under the present
circumstances the celebration of all public and exterior cults can only serve
to feed the flames of fanaticism, create discord within body politic, and in
a word impede the progress of the revolutionary cause which every good
republican should accelerate with all his powers, I have come to you today
to renounce with all the sincerity of which I am capable, all functions of
a Protestant pastor.”!

Suppression of traditional organized religion and forced introduction
of a deistic cult reduced the prestige of the Constitutional Church. Re-
formist movements within European Roman Catholicism were associated
with the excesses of Revolution and for decades lost their influence among

# Ulrich L. Lehner, The Catholic Enlightenment: The Forgotten History of a Global
Movement, p. 208.

* Mr. Johnson, Genuine Narrative of the Proceedings at Paris from the 16th of Decem-
ber, 1791, to the 1st of February, 1793 (London: Robert Turner, 1793), p. 22.

¥ Burdette C. Poland, French Protestantism and the French Revolution: A Study in
Church and State, Thought and Religion, 1685-1815 (Princeton: Princeton University
Press, 1957), pp. 201-202.

30 Ibid., p. 204.

31 Ibid., p. 206.
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believers. Ulrich L. Lehner noted that “the papacy learned an important
lesson from the French Revolution and applied it more successfully than
any other organization of its time — namely, that real power rested with
the ‘voice of the people’. The post-Revolutionary popes began to appeal to
the masses to the extent that had not been seen before, and the masses
confirmed the papacy as the lonely lighthouse in a world darkened by

modern liberalism.”3?

The French Revolution and religion: an interpretative
frame

We have identified several ways to analyse the connection between the
French Revolution and religion: 1) revolution as a culmination of growing
anticlericalism; 2) revolution having roots in French Christianity (Galli-
canism, Jansenism, Protestants); and 3) revolution as an expression of civil
religion with its own cult and system of beliefs.

More than ever before, researchers talk about the second and third
factors. In the 1990s, historians revised previously dominant perceptions
about the Revolution and wrote about the participation of clergy in revo-
lutionary events. They included members of the Estates-General, Jacobins,
many of whom were former priests. For a long time, peasants as a class
were viewed as a group that benefited from the Revolution and, therefore,
supported it. Beginning in the 1970s, scholars began to pay increasing
attention to peasant involvement in counter-revolutionary activities.*

Dale Van Kley has claimed religious roots for the French Revolution®*
but has received criticism for exaggerating the role of religious dissidents
and being too fixated on the Jansenists as the chief force behind opposi-
tion to the French monarchy. He also seemed to minimise those features

32 Lehner, op. cit., p. 216.

3 For one the first studies in this field see: John Weiss, Conservatism in Europe.
1770-1945. Traditionalism, Reaction and Counter-revolution (London: Thames and Hud-
son, 1977).

** Dale K. Van Kley, The Religious Origins of the French Revolution: From Calvin to the
Civil Constitution (New Haven, London: Yale University Press, 1996).
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of Jansenism that were traditionally Catholic, preferring a more radically
Reformed break with Catholic theology and liturgy.* In spite of the
one-sidedness of his work, religious factors contributing to the growth of
revolutionary ideas should not be ignored. The dualism of Jansenist theol-
ogy (the sharp distinction between good and evil, moral strictness) could
contribute to the duality of revolution, as in the case of Jacobin Gilbert
Romme, who in his youth was educated in the Jansenist environment. He
made a sharp distinction between freedom and nation on the one side and
despotism and aristocracy on the other.®

Conciliarism inspired the Declaration of Gallican Liberties of 1682, the
declaration of the independence of the French Church from Rome that
granted the state almost universal control over day-to-day church matters
(including the appointment of bishops and abbots).*” During the French
revolution, Gallicism expressed itself in the Constitutional Church that was
independent from the Pope. Over 50% of Catholic clergy swore loyalty to
the Constitution;*® however, for some it became a graver matter of con-
science.”” The clergy who supported revolution demanded reforms that were
considered radical at the time. The Constitutional Church bishop, Adrien
Lamourette, implemented changes in his diocese: the priest moved closer
to the congregation during the liturgy, and French translation of the Roman
Missal was used. As a member of the Legislative Assembly, he also fought
for the compatibility of Christianity and Revolution. However, as a critic

5 Norman Ravitc, “The Religious Origins of the French Revolution: From Calvin
to the Civil Constitution, 1560-1791, http://www.leaderu.com/ftissues/ft9702/reviews/
ravitch.html

3 Anexcanap Uynukos, Kunsbep Pomm u [lasen Cmpozonos: Hemopust Heobbluno2o
coroza (Mocksa: Hosoe JlureparypHoe O6o3penue, 2010), c. 307.

37 Lehner, op. cit., p. 18.

3% See an important work that among other aspects of the French Revolution anal-
ysis also Civil Constitution of 1791: Timothy Tackett, Re/igion, Revolution, and Regional
Culture in Eighteenth-Century France: The Ecclesiastical Oath of 1791 (Princeton: Princeton
University Press, 1986).

¥ Gemma Betros, “The French Revolution and the Catholic Church,” http://www.
historytoday.com/gemma-betros/french-revolution-and-catholic-church
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of the Jacobins, he was executed in 1794.* Lamourette distinguished be-
tween patriotic people who resisted despotism and “henchmen” who were
out for “blood and booty”. He also supported ideals of equality, including
the rights of Jews to take the civic oath of allegiance. Thus, he paired
natural rights with tolerance characteristic of religious Enlightenment. No
delegate of the Legislative Assembly argued so consistently for these rights:
for him, citizenship for the Jews was “a manifest consequence of the prin-
ciples adopted by the nation.”* The Legislative Assembly was not ready to
go this far, and after debates in December 1789, it admitted Protestants
and actors, but not Jews to the oath. The Church reform undertaken by the
Legislative Assembly and endorsed by Lamourette and others introduced
a salary scale for priests, fixed salaries for bishops, and had bishops elected
by their diocese. The Assembly expropriated church lands, but this had
precedents. This had been done previously by Joseph II.# Lamourette of-
fered his version of Christianity by depicting Jesus as the champion of
liberty, who promoted fraternity and equality against Rome’s tyranny. Jesus
died a victim of the “synagogue’s despots and Rome’s tyrants”.®

Both the Jansenist “party” within the Catholic Church and also French
Protestants were persecuted by the absolutist regime. Louis XIV consid-
ered Jansenism “a republican party in Church and State” that threatened
to challenge absolutist rule; therefore, he persecuted Jansenists. However,
his policies angered the Parliament and the courts. The Parliament con-
sidered itself the only legal representatives and defenders of the nation’s
liberties.* Jansenist-related religious conflicts in the 18th century helped
to “desacralize” the monarchy.

In 1685, Louis XIV revoked the Edict of Nantes, ordering all Protes-

tant churches to be destroyed. All Protestant ministers were given two

“ Ulrich L. Lehner, The Catholic Enlightenment: The Forgotten History of a Global
Mowvement (Oxford: Oxford University Press, 2016), p. 210.

“ David Sorkin, The Religious Enlightenment: Protestants, Jews and Catholics from
London to Vienna (Princeton, Oxford: Princeton University Press, 2008), p. 285.

2 Ibid., p. 286.

# Ibid., p. 289.

# Sorkin, op. cit., p. 263.
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weeks to either convert to Catholicism or leave the country.* In 1787
shortly before the Revolution, Protestants in France received long-awaited
freedom — the Edict of Toleration. The monarchy granted them rights to
marry and bequeath their estates. However, it denied legal rights to
Protestant pastors. They were prohibited from wearing clothes in public
that differed from others. Certificates of births, deaths, and marriages is-
sued by them had no legal value.*

Oppression of the French Protestants forced many into exile resulting
in a large community outside France: The Huguenot diaspora*” contrib-
uted to the development of Enlightenment thought. Jean Frederic
Bernard’s fictional account of Persian visitors to Amsterdam in 1711 had
a direct influence on Montesquieu’s account of Persian visitors to Paris in
the Persian Letters. The Enlightened idea of religious tolerance was influ-
enced by the Huguenot struggle against the revocation of the Edict of
Nantes.* Huguenot writers introduced the English political system to the
French. They propagated the English constitution and constitutional
monarchy as a democratic but also tempered alternative. They distrusted
absolutism. There is a theological basis for that attitude - Calvin located

authority in the entire church.®

The Revolution as a civil religion

'The Revolution functioned as a civil religion, providing its followers’
ideology and rituals with meaning and creating the purpose of life by
exalting the nation and other revolutionary values. In a way, French abso-

* Poland, op. cit., p. 20.

“ Ibid., pp. 79-81.

4 In 16th, 17th and 18th century many French Protestants (most of them were
Reformed) emigrated to Protestant countries to escape persecutions.

“ Andrew Jainchill, ‘1685 and the French Revolution,” in Suzanne Desan, Lynn
Hunt, William M. Nelson (eds) Zhe French Revolution in Global Perspective, (Ithaca, Lon-
don: Cornell University Press, 2013), pp. 59-60.

# Ibid., p. 65.
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lutism paved the way for the politicized form of religion of the Revolution
because absolute monarchy was highly performative and turned the king
into a figure with divine features. Van Kley describes this “royal religion”:
“In France, the monarchy was itself an object of something like religious
veneration, the sacramental center of /a religion royale.” Sacralization of
French monarchy has a long prehistory. Pope Stephen II, who anointed
Pepin King in 754, invoked the anointing of the first Old Testament
Kings by the prophet Samuel, thus transforming Pepin and his successors
into the successors of kings David and Solomon and, through the same
line of succession — of Christ. Robert IT was viewed as a miraculous healer
of sick. This power was also attributed to kings following him and related
to the episcopal anointing that since the late 9th century, accompanied the
coronation ceremony.’!

'The Revolution used the performative culture of absolutism to trans-
form the religious character of French monarchy into the cult of republi-
canism. Charles Walton points out that the Revolution transformed and
used for its own purposes the elements of traditional religiosity — oaths,
processions, and the concept of honour as a heritage of cultures of the
ancién regime and of Roman Catholicism. It was the language known to
the target audiences of the Revolution.*

Several sources show that revolutionary events were viewed as part of
the theatrical culture of the time. Rosalie Jullien, in her letter of 14 April
1790, wrote, “Our National Assembly offers to the world one of the most
beautiful performances that history ever offered.”* The aristocracy also
discussed the revolutionary process as drama: de Campan, the lady in the
court of Maria Antoinette, compared the dramatic events in Bastille of

50 Kley, op. cit., p. 16.

st Ibid., p. 17.

52 Charles Walton, Policing Public Opinion in the French Revolution. The Culture
of Calumny and the Problem of Free Speech (Oxford: Oxford University Press, 2009),
p. 139.

53 Annie Duprat, Les affaires d’Etat sont mes affaires de coeur. Lettres de Rosalie Jullien,
une femme dans la Revolution 1775-1810 (Paris: Belin, 2016), p. 56.
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14 July 1789 with a catastrophic drama.** In his 1789 letter to Lord Char-
lemont, written at the beginning of the Revolution and after the an-
nouncement of the Declaration of Human and Citizen Rights, Edmund
Burke summarised his understanding of the current political theatre:
“... our astonishment at the wonderful Spectacle which is exhibited in a
neighbouring and rival Country — what Spectators and what actors.”>
Traveller Stearn described the Festival of Federation as a political perfor-
mance with dramatis personae, allegorical figures that symbolised victims
of tyranny and represented clergy that wrapped the crucifix on the altar in
the national flag.>® British traveller and political observer of revolutionary
events Helen Williams, who was also present at the Festival, described it
as “the most sublime spectacle, which, perhaps, was ever represented on
the theatre of this earth.”’” Eyewitnesses in the 18th century, to a large
extent, operated with theatrical metaphors of baroque culture.

In 1793, the Revolutionsalmanach used the language of ancient Greek
mythology to mock clubs of revolutionaries. For that, it used a narrative
of theatre performance — lesser gods were disappointed in Jupiter, and the
lack of equality in Olympus created a problem. Lesser gods (a crowd of
gods — Gatterpobel) tried to place on stage frivolous (Dirne) freedom. Her
costume made Jupiter angry, and goddesses demanded that the sceptre
and small hut (an allusion to the hut of Phrygia) be thrown out because
Junona looked at it and screamed: “It looks like a crowd (pébelhaft)”. The
hut was thrown out by goddesses, who wore the maid’s gloves in order to
avoid getting their hands dirty. The comedy turned into a farce, and lesser
gods threatened to take their attributes from the gods of Pantheon. This
all ended with a decision to send freedom once more to mortals in order

>4 Jeanne Louise Henriette Campan, The Private Life of Marie Antoinette (Stroud:
'The History Press, 2008), - p. 221.

% Quoted from: Edmund Burke, Reflections on the Revolution in France. Introduction
(Penguin Books, 1973), p. 13.

%6 Dr. Stearns’s tour from London to Paris (Dublin: W. Sleater, MDCCXCI), p. 30.

7 Helen Maria Williams, Letters written in France in the Summer 1790 to a Friend
in England Containing Various Anecdotes Relative to the French Revolution. The 3rd edition
(London: Cadell, MDCCXCII), p. 2.
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14 July 1790. The First Festival of the Federation at the Field of Mars

to find the attributes that have been thrown away. Freedom went out in
the world through small doors.*®

Borrowings from antiquity were also used to design new religious
rites. Francois Antoine Daubermesnil borrowed his funeral ceremony
from Anacharsis, a Scythian philosopher: the public officer would deliver
the eulogy in front of the corpse, honey would be poured around the cof-
fin in homage to the dead’s sweetness of character, and then milk in hom-
age to his candour and wine to commemorate his strength and so on.*’
However, Mona Ozouf notes that revolutionaries did not intend to re-
create one or another ancient religion; an ancient festival to them was “not
as a tradition to be rediscovered and copied but as an eternal model of

communal togetherness, simplicity and joy.”®

8 ‘Neuste Reise der Freiheit auf die Erde,” Revolutionsalmanach 1793, S. 24-25.

% Mona Ozouf, “The Revolutionary Festival: A Transfer of Sacrality,’ ed. Ronald
Schechter The French Revolution, (Oxford: Blackwell Publishers, 2001), p. 307.

% Thid., p. 313.
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Not only elite but also “simple folk” used rhetoric borrowed from the-
atre to describe political changes. In his 1791-1796 diary, Celestin Guit-
tard described revolutionary ceremonies, such as the reburial of Voltaire
whose catafalque was made of stones from the demolished Bastille. He
wrote that “...nothing has ever been in France or somewhere else, except
Rome.”! He commented on the mass murder on 10 June 1792 that fol-
lowed the peace agreement between factions of the National Assembly:
“Oh, God! What a change of scene! Where this will take us!™®? Plays be-
came political acts: The Friend of Laws was perceived as a threat to politi-
cal stability because some of the public did not want it to be staged.®

'The shipwreck allegory was popular in the language of the 18th-cen-
tury opera as a metaphor for catastrophe. It is also used today to describe
political catastrophe.® The 18th-century writers used the term “passion
storm” to describe the activities of revolutionaries, such as Eichhorn.®® In
the autumn of 1789, he mentions arias from operas (Gretri Richard coeur
de Lyon, a choir from Gluck’s Iphigenia) as elements of political perfor-
mance. ®

Burdette Poland points to the religious character of the revolutionary
movement by stating that too many people “...the Revolution was a call-
ing, a crusade which given sufficient impulsion would surely work the
regeneration of all mankind.”®” Christopher Hodson mentions that the

61 Entries in the diary, 10.07.1791, 11.07.1791., Célestin Guittard, In Pantoffeln
durch den Terror. Das Revolutionstagebuch des Pariser Biirgers, 1791-1796 (Frankfurt am
Main: Eichborn, 2009), S. 71,72.

62 Entry in the diary, 07.07.1792., Ibid., S. 124.

¢ Entry in the diary, 12.01.1793., Ibid., S. 160.

¢4 'This is the title of the chapter on events of 1789 in the biography of Maria Antoi-
nette written by Anthony Frazer, the phrase (“close to shipwreck”) from the letter written
by Anne Louise Germaine de Staél-Holstein in 1788. Anthony Frazer, Marie Antoinette.
The Journey (New York, 2001), p. 263.

65 Johann Gottfried Eichhorn, Die Franzésische Revolution in einer historischen Uber-
sicht Band 1 (Gottingen: J.G. Rosenbusch, 1797), S. vii.

% Tbid., S. 167.

7 Burdette C. Poland, French Protestantism and the French Revolution: A Study in

Church and State, Thought and Religion, 1685-1815 (Princeton: Princeton University
Press, 1957), 209.
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revolutionary discourse employed the language of religion, elements of
the New Testament narratives, in order to create a public image of the
third estate and later of the National Assembly and to contrast these
bodies with the aristocracy. The religious language was also used to create
new para-religious cults such as the cult of revolution martyr Marat.*®
Initially, it was planned to have his body embalmed; however, due to de-
composition in the summer heat, this was not possible. He was buried in
a grotto, and only his heart was embalmed and placed in an agate urn.
During Marat’s funeral in 1793, the following words were intoned:
“O heart of Jesus, the heart of Marat. O heart of Marat, sacré coeur.”®

The new revolutionary culture also employed forms of culture that,
under the former regime, were considered part of aristocratic leisure cul-
ture, such as opera the Le Triomphe de la République, composed by
Francois-Joseph Gossec and performed on 27 January 1793. It was writ-
ten in the wake of enthusiasm at the news of the army’s victory at the
battle of Vlamy in 1792 against anti-French troops led by the Duke of
Brunswick. It features folk music and popular dances of the day, reflect-
ing a life distinct from aristocratic society. At the end of the opera, the
goddess of Liberty descends and proceeds towards a throne decorated
with flags and displays of arms near the tree of Liberty. The Goddess
sings: “Come seeking your great example within these walls; France is
henceforth the temple wherein I would wish to dwell.””® Gossec also
penned 72 Deum, the hymn written for the Festival of Federation, estab-
lished to celebrate national unity on the first anniversary of the taking of
the Bastille. The text of the hymn was traditional: “We praise you, O God,

¢ Christopher Hodson, “In Praise of the Third Estate”: Religious and Social Imag-
ery in the Early French Revolution, Eighteenth Century studies, 34:3 (2001), pp. 338-339,
346,357.

¢ Anthony D. Smith, “The Rites of Nations: Elites, Masses and the Re-enactment
of the ‘National Past,”in Rachel Tsang, Eric T. Woods (eds) Cu/tural Politics of National-
ism and Nation-Building: Ritual and Performance in the Forging of Nations (London, New
York: Routledge, 2014), 25.

70 Francois-Joseph Gossec, Le Triomphe de la République ou Le Camp de Grand Pré.
CD recording (Colchester: Chandos Records Ltd, 2006), 173.
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we confess you as our Lord. All the earth worships you, as an eternal
father.””!

New revolutionary symbols were described by Parisians themselves.
On 22 July 1792, a citizen mentioned tents for recruiting soldiers, deco-
rated with hats of freedom and oak wreaths in his diary.”? Rituals were not
standardised but had local versions. In Italian territories, revolutionary
festivals were celebrated with many local variations that included elements
of royal and religious festivities. From Milan to Naples, religious icono-
graphy was localized — statues of freedom and visual aids such as pictorial
albums with trees of freedom.”

Revolutionaries and their supporters made sacred not only the objects
and rites but also the texts. In 1791, English pastor William Godwin, a
known opponent of Burke and who had views similar to those of Thomas
Paine, wrote that the French Constitution was the most significant event
to have happened since the creation of the world.” Parisian Gitars reacted
to news of the completion of the first constitution by claiming that it is
invincible and only the collective will of people can change it.”” The key
texts of the Revolution were considered so sacred that sometimes they
were placed in the coffins of the deceased, such as in the case of the serv-
ant of French Jacobin Charles-Gilbert Romme. In this case, the Bible was
placed under his head (logical, because he was a Protestant) and in his
hands — The Declaration of the Rights of Man and of the Citizen.”

The cult of martyrs and heroes of the Revolution or people who were
considered instrumental for making it possible was another phenomenon

"t Te Deum for the Federation of July 14,1790 at the Champ de Mars, http://chnm.
gmu.edu/revolution/d/614/(viewed at 17.11.2017.)

72 Guittard, op. cit., p. 127.

73 Christian-Marc Bosseno, Tconographie des fetes revolutionnaires italiennes 1796-
1799, In Michelle Vovelle (ed.) Les images de la revolution francaise (Paris: Publications de
la Sorbonne, 1988), p. 160.

7 ..New Constitution of France is the most glorious fabric ever raised by human
integrity since the creation of man, ed. Pamela Clemit, The Letters of William Godwin
Vol. 1,1778-1797 (Oxford University Press, 2011), p. 57.

> Guittard, op.cit., S. 78.

7 Yynukos, op. cit., c. 301-302.
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of the late 18th century France. In 1793, the Convention decided to erect
four major triumphal statues in bronze and marble representing key revo-
lutionary themes. The four projected monuments were Nature Regenerated
symbolizing Rousseau’s doctrines, an Arc de Triomphe commemorating
6 October 1789, the figure of La Liberté to replace the smashed statue of
Louis XIV, and a monument commemorating the crushing of fédéralisme.
However, the competition was delayed and then halted.”

During the Great Terror (1793-1794), Rousseau’s cult reached its cli-
max. His remains were moved to the Pantheon. His cult was surpassed
only by the cult of the “common man” and the exaltation of Nature. The
Convention specified the establishment of a national collection of physi-
cal, fossil, mineral, botanical and other specimens and rarities, bringing
together collections dispersed around the country. It was declared worthy
of a great nation to organize its education system around Nature.”®

During the post-Thermidor phase of the Revolution (1795-1797), the
cult of heroes exalted by the Revolution was re-examined. Louis Sebastian
Mercier wanted to “depantheonise” Voltaire because he did not see how
Voltaire’s writings could be reconciled with republicanism. According to
Mercier, Voltaire meant nothing to ordinary people.”

Marquis Charles de Villette demanded Voltaire be specially honoured
after his death in 1778. In the beginning, a tomb in Paris and even, in
imitation of Westminster Abbey, a special building reserved for ashes of
people important to France was planned. The revolution provided a new
opportunity for this new cult. It coincided with the campaign against
institutional religion and associated names and relics. In 1791, de Villette
wrote: “It is clear that we should change the nomenclature of the streets
and monuments that still bear these bizarre names. It is time to replace
them with those of great men or great events that have made the homeland

77 Jonathan Israel, Revolutionary Ideas: An Intellectual History of the French Revolution
Jfrom The Rights of Man 0 Robespierre (Oxford, Princeton: Princeton University Press,
2014), p. 524.

78 Ibid., pp. 559-561.

7 Ibid., p. 598.
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illustrious.” Admirers of Voltaire talked about his remains as sacred
relics. They often wrote about the healthy look of the corpse after the
exhumation of the philosopher’s body in 1791 in Selliéres Abbey. Particu-
lar attention was paid to the fact that his face was well preserved. His
embalmed heart was preserved in his town house. Two of his teeth were
kept separately by two separate admirers.®!

Opponents of the Revolution created their own cult of martyrs. The
first was the beheaded king, his family, and others close to him. The death
of Louis XVI in 1793 motived many royalists to develop a visual cult of
the royal martyr. One of many of these examples is Louis XVI on Scaffold,
an etching by Johann Gerhard Huck dedicated to Catherine I1.22 Many
written sources allow us to look to these events as part of pan-European
media communication. In 1794, the Revolutions Almanac published an
English eyewitness” account of the death of Louis XVI. The story was
originally published in a journal edited by von Eggers in Copenhagen and
well known to German readers.*® It was important for royalists to describe
Louis XVT as a pious person — one person wrote that Louis XVI “divided
his last hours between religion and his family”.** He also contributed to
his cult by saying that the King’s remains will be honoured as the remains
of a saint and he will be praised for granting rights of worship to Protes-
tants.® Louis XVI is compared to Charles I, yet the author notes that the
context was different because Charles had opposition from Parliament
because of his favourite Buckingham. Louis lost his life because he wanted
to give back to the nation its rights.®

% Antoine de Baecoue, Glory and Terror: Seven Deaths under the French Revolution
(New York, London: Routledge, 2001), p. 38.

8 Ibid., pp. 45-47.

82 Rolf Reichhardt, Hubertus Kohle, Visualizing the Revolution. Politics and the Picto-
rial Art in late Eighteenth-century France,(London: Reaktion Books, 2008), p. 189.

8 ‘Brandmahl unseres Jahrhunderts,” http://digital.bibliothek.uni-halle.de/hd/peri-
odical/pageview/1825134, S. 369.

8% Revolutionsalmanach 1794, Band 2, S. 84.

8 Tbid., S. 90.

% Tbid., S. 92.
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German artist Johan Zoftany painted scenes of violent and bloody re-
pressions by revolutionaries against their opponents and infused his works
with religious imagery. His paintings depict the Massacre of the Innocents
and slain infants of the New Testament, who are often viewed as the first
Christian martyrs.*” In 1796, the Almanac published memoirs about the
suffering of political prisoners. One of the articles describes imprisonment
in Paris: bloody mattress full of insects; thick triple grid bars that cast
shadows on the prison cell walls and corrupt and tough guards that could
be compared to demons.®® An article, published in 1796, described Bois
Berenger, a young French lady. She was in tears and despair because she
thought that she would not die with her father, mother, and youngest sister.
However, after hearing the death sentence, she became cheerful and started
to dance because she would be able to die with her family. She had a good
appetite, cut her own hair, and was calm before death.*

It is interesting to note that in 1794, the tone of the Revolutions Al-
manac changed. Louis had already been beheaded and was rebuked for
being a weak king, not able to fight the Revolution. The A/manac propa-
gated the view that mercy (gnade) can become a political crime because of
the risk that other countries can also be affected by revolutionary ideas.”
An attempt to escape from Paris to Varennes in June 1791 was also de-
scribed as a sign as weakness, thus reinforcing the view that Louis XVI
acted not as a king, but as a private person. When a crowd began to sur-
round the carriage, it was still possible to save the king. This is what the
Almanac wrote in 1795.°7 In 1796, Burke explained why British military

87 More about Zoftany see: William L. Pressly, The French Revolution as Blasphemy:
Johan Zoffany’s Paintings of the Massacre at Paris, August 10, 1792 (Berkeley, Los Angeles,
London: University of California Press, 1999).

8 ‘Meine Nichte im Kerker zu Paris. Aus dem Portfeuille eines Gefangenen,” Revo-
lutionsalmanach 1796, S. 205.

8 ‘Miscellen,’ Revolutionsalmanach 1796, S. 232.

% ‘Uber die Revolution vom 10. August 1792 und iiber die Revolutionen iiberhaupt:
eine Lehre fiir Regenten,” Revolutionsalmanach 1794, S. 274.

' ‘Was hat die franzosische Revolution gegriindet?, Revolutionsalmanach, 1795,
S. 46.
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actions against France were just and evaluated by Louis XVI. He viewed
him as a weak king, but the guilt was divided between Louis and his court.
It is ironic that this view was similar to one propagated by many support-
ers of the Revolution who blamed the court for corrupting power. Burke
follows the same line by stating that the court was so corrupt that even a
“good” Louis would not be able to stop its crimes. Burke speaks about the
dualism in French politics — on the one side, reforms and progressive ideas
reflected the mood of the general public, but on the other, a willingness to
maintain the status quo. According to Burke, this combination of tradi-
tionalism and innovation happened within the context of the growing
popularity of republicanism. The cause of the Revolution could be found
in the desire of the middle class for power and influence. Another factor
was the fact that power was no longer in the offices, but out in the public
space. This is linked to the intensification of communication. “The spirit
of ambition has taken possession of this class as violently as ever it had
done of any other. They felt the importance of this situation. The cor-
respondence of the monied and the mercantile world, the literary inter-
course of academies; but above all, the press of which they had in a
manner entire possession made a kind of electric communication every-

where.”??

The Festivals of Federation

Reports from the 18th century British travellers depict the Festivals
of Federation as events where large masses gathered. Helen Maria
Williams witnessed the consolidation of various social groups around rev-
olutionary ideals — old people, monks and one abbot, the king with his
court — all were united under the formula “nation, law, king.” German

%2 Edmund Burke. Two Letters Addressed to a Member of the Present Parliament on the
Proposals for Peace with the Regicide Directory of France (London: F. C. Rivington, 1796),
pp- 184-185.

% Helen Maria Williams, Letters written in France, in the Summer 1790, to a Friend
in England (London: T. Cadell in the Strand, 1792), p. 4.
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philosopher Johann Gottfried von Herder was so excited about rain and
wind as a sign of Jehovah that he wanted to baptise the new political
community — in the ritualised Square of Mars, masses are transformed in
the new humanity.”* H.M. Williams also mentioned how heavy rain was
explained by people gathered there: “The people, when drenched by the
rain, called out, with exultation, rather regret, Nous sommes mouillés & la
nation” (We are wet for the nation).”

'The first Festival of Federation was celebrated in July 1790 to com-
memorate the fall of Bastille a year earlier. Champ de Mars was trans-
formed into an amphitheatre for political drama. American traveller
Stearn was able to be in this large space that had a closed gallery for the
king, queen, foreign ambassadors, and deputies of the National Assembly
within the Arc of Triumph and an altar from the stones of the demolished
Bastille at the centre.” The public image of this prison was turned into
political architecture. After its destruction in the summer of 1789, this
symbol of absolutism became building material for freedom and sacred
objects of the Revolution. During the Festival of Federation at the Altar
of the Fatherland on the Champs de Mars, Talleyrand intoned: “Sing and
weep with tears of joy, for on this day France has been made anew,” before
a crowd of about 400,000. Then Lafayette asked the king’s permission to
administer an oath to the assembled féderés, which was answered by a
chorus of “je le jure”.”” Helen Maria Williams described this ceremony in
great detail:

Monsieur de la Fayette, who had been appointed by the King
Major-General of the Federation, ascended the altar, gave the signal, and
himself took the national oath. In an instant, every sword was drawn, and
every arm lifted up. The King pronounced the oath, which the President

% ‘Wasser des Himmels entsithnt/ weihend die Menge zum neuen Geschlecht mit
der Taufe der Menschheit,” in Hans-Jlrgen Schings, Klassik in Zeiten der Revolution
(Wiirzburg: Kénigshausen & Neumann, 2017), S. 160.

% Williams, op. cit., pp. 14-15.

% Dr. Stearns’s Tour from London to Paris (Dublin: W. Sleater, MDCCXCI), p. 23.

%7 Smith, op. cit., p. 25.
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of the National Assembly six hundred thousand voices repeated, while the
Queen raised the Dauphin in her arms, presenting him to the people and
the army.”

She also noted the religious character of the festival — the spectacle
“connected the enthusiasm of moral sentiment with the solemn pomp of
religious ceremonies.”” S. Stearns, an eyewitness of the Festival of Feder-
ation of 1790, wrote that an altar in the Square of Mars was built based
on an antique model with steps and urns with oils."® Russian ambassador
Ivan Simolin described the construction of the altar as a collective effort
that involved various social classes, including monks, noble ladies, and
clergymen. It was a simple construction with wide steps and with an ark
at the top. He called the whole structure “a temple”, thus pointing to the
architectonic elements of the political liturgy.’*

Revolutionaries transformed the custom of oaths developed by the
ancién regime into oaths of the Festival of Federation.!® Eichhorn de-
scribed the Festival of Federation in 1790, underlining that the construc-
tion of the amphitheatre and altar was a performative action of the whole
society — he called it “the great performance” (grosses Schauspiel) and wrote
that the people involved were from all classes and age groups.'® He was
against the revolution, yet this performance moved him emotionally.'* He
described the oath using exalted religious language and compared giving

% Helen Maria Williams, Letters written in France, in the Summer 1790, to a Friend
in England (London: T. Cadell in the Strand, 1792), p. 13.

% Ibid., pp. 5-6.

10 Dr. Stearns’s Tour from London to Paris (Dublin. W. Sleater, MDCCXCI), p. 38.
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nenue, 1937), T. 29 /30, c. 435.

102Michel Vovelle, ‘Franzosische Revolution und Wandel der Mentalititen,” In
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the oath with making a sacrifice: “...how brotherly, without any distinc-
tions of class, age and gender offerings to the new guarding deity of
France were made.”’® In 1793, this was ridiculed by the Revolutions
Almanac: when freedom came to France, she met supporters of the Revo-
lution who told her that the Revolution soon would be accomplished be-
cause all oaths have been taken several times. “We have sworn twenty
times to accept all decrees made by our deputies today, in the past, and in
future, as superb.”%

The Festival of Federation functioned as a rite of consolidating the
nation in the new post-feudal society where elements of political sacrality
are clearly marked in the performative actions of people involved, as well
as in details of the scenography of the festival. Sophie Wannich has placed
the Festival of Federation within the space of the political dichotomy “we”

and “us”.1%’

Daniel Dayan and Elihu Katz defined the goal of ceremonial
politics as the consolidation of the community and not a reflection of the
actual situation.’® However, we do not agree that the festival of Federa-
tion revealed a dichotomy between the nobility and the nation.

A report by Stearn shows the opposite. In the short period before the
approval of the first constitution, Louis XVI was not the suspected “Other”
but was considered a participant of the Revolution. His “otherness” began
in 1791, intensified in 1792 with him being taken hostage by revolution-
aries, and ended with the death sentence in 1793. His speeches and the
location during the Festival of Federation provide evidence that the king
turned into a symbolical, rather egalitarian actor in the Revolution. In
comparison with the chair of the president of Assembly, Stearns reported

)«

that the king’s “chair of state ... was fixed upon a line with a lesser chair,

105WWie briiderlich man ohne Unterschied des Standes, Alters und Geschlechts am
Altar des Vaterlandes der neuen Schutzgottheit von Frankreich sein Opfer dargebracht.”
Ibid., S. 218.

1%‘Neuste Reise der Freiheit auf die Erde,’ op. cit., S. 35.

17Sophie Wahnich, Freiheit oder Tod. Uber Terror und Terrorismus (Berlin: Matthes
& Seitz, 2016), S. 67.

%Daniel Dayan, Elihu Katz, Media Ewvents, (London: Harvard University Press,
1992), pp. viii-ix.
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upon which the president of the National Assembly sat. From the top of
the king’s state chair, the crown had been removed, and the cap of liberty
substituted in its place.'” This new sacrality is the sacred space created
during the times of change when absolutism collapsed.

Like festivities of the previous year, the Festival of Federation on
14 July 1791 was organized as a worship service with 7¢ Deum played by
a large orchestra and an altar of freedom. The altar was viewed as a new
sacred space by many.

The mass disturbances of 17 July 1791 at the Square of Mars were a
reaction to the National Assembly’s decision to keep the king as the head
of the state. This led to bloodshed, and many people hid near the altar, but
the soldiers did not shoot in that direction.’® The altar was an emotional
symbol — a link to the Revolution where the honour of Revolution was
worshipped.'

In the Festival of Federation of 1792, the performative space and ele-
ments of ritual activities remained the same; however, there were changes
that showed a loss of enthusiastic consensus and increased fear of resist-
ance to the revolution. If we compare the travel notes of Williams with
ones written by Johnson, another British traveller who attended the Fes-
tival in 1792, the king did not sit with the deputies of the National As-
sembly any longer. He and his family used the military school balcony
outside the symbolic revolutionary space.'? During the procession, the
royal guard stood between him and the rest of the participants. The Dau-
phin was dressed in the uniform of the National Guard, but this did not
made the royal family closer to the nation because of fear of foreign con-

19 Dr. Stearns’s Tour from London to Paris, op. cit., p. 30.
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spiracy. His flight to Varennes was a symbolic turning point that alienated
him from the masses.

'The Festival of Federation was followed by other festivals. At the Fes-
tival of Reason at Notre-Dame on 10 November 1793, organized during
the de-Christianization campaign, a beautiful young woman in white with
a blue cloak, bearing the word “philosophy” and carrying a long pike,
emerged from a Greek-style temple. Participants sang the hymn to liberty,
which concludes with: “You, holy Liberty, come to live in this temple, be
the goddess of the French!” The goddess was then carried in a procession
to the National Convention, where her identity changed from Liberty to
Reason.’® However, not all were happy with these female enactments.

Batista Salaville identified “reason with weakness” in women and
questioned the need to build the temple to Reason because “Is not each
man a temple to Reason?” He also admitted that people do not always live
up to these ideals and succumb to personification. According to him, they
behave in a “feminine” way. Thus, he worried about the embodiment of
Reason in female form but also criticized the act of looking, instead of
reasoning.'* In 1794, Petit-Coupray, painter of the work representing
Marat at the podium of the National Convention, announced that he
would start “a subscription to propagate the image of this Martyr of Lib-
erty through engraving.”'s

'The Cult of Supreme Being was interpreted in various ways: negative
reaction to Hebertist cult of Reason (female personifications) against
atheists among de-Christianizers, directing people towards justice. Robe-
spierre in 1794 stated, “The idea of the Supreme Being and the immortal-
ity of the soul incessantly recall men to justice.”"'¢ This was not a total break
with Christianity, as the first Festival of the Supreme Being was held on
the Pentecost. A popular image of God was an eye surrounded by a

WJoan B. Landes, Visualizing the Nation: Gender, Representation, and Revolution in
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triangle. The symbol had a “panoptic” force, reinforced by the use of a
disembodied eye as the emblem of various revolutionary groups, such as
the committees of surveillance and the Committee of Public Safety.'”

At the centre of the Festival of the Supreme Being on 8 June 1794
was a sacred mountain. Villages were encouraged to hold their festivals
outdoors on hills. The Festival of the Supreme intended to pay homage to
nature and its creator. Robespierre said, “...the true priest of the Supreme
Being is Nature.” According to Robespierre, atheism sapped civic life of
its meaning; therefore, the cult of the Supreme Being would provide a
sense of order. His views were embodied in the celebrations of the festival
on the Champ de Mars. A statue of atheism was symbolically burned, and
nature was praised. Nature had been exiled from the Old Regime; the
Revolution had returned it, symbolized by the mountain.'®* Mary
A. Miller noted, “The Festival of the Supreme Being... evidences a far
more theologically nuanced belief than a naturalistic or deistic interpreta-
tion would believe. The festival gave credit to the divinity himself for the
unfolding of the Revolution ... The festival and the cult replaced the
supernatural miracles of Christianity with natural miracles, such as light-
ning striking down the treasonous or fair-weather facilitating the march
of the French armies.”™” Robespierre himself descended from the moun-
tain like Moses in the Old Testament story.'* After the fall of Robespierre,
the Convention dismantled the cult of the Supreme Being he promoted.
Most of its deputies were deists, but they realistically understood that the
cult of Supreme Being was not very popular.

During the Directory (1795-99), new alternatives to traditional
Christianity were introduced, but this new cult of “Theophilanthropy’
failed to gain popular support. Its founders were influenced by the sim-

WDan Edelstein, Tbe Terror of Natural Right: Republicanism, the Cult of Nature, and
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plicity of Protestant worship. They were deists and held the belief in God,
immortality of the soul, and the virtue of man as the central articles of
their faith. They acquired ten churches in Paris and decorated the simply:
the walls were decorated with a few moral maxims, and the altar was a
plain table covered with fruit or flowers. The minister was anyone in the
congregation who felt the need to speak. Ideas for sermons were borrowed
from persons such as Socrates, Rousseau and Washington.'*

Conclusion

'The texts and phenomena analysed in this article illustrate that revo-
lutionary language did not separate itself from traditional Christian dis-
course. The revolutionary glossary borrowed terms and rituals from
Christianity to rewrite the history of France and to provide a new ideol-
ogy. Catholics were turned into politicised French, called a nation. This
was a logical outcome because, at the time, there were no other political
tools for mobilising the masses except those used by Christian churches.
The principle of universality of the Catholic Church was applied for the
creation of a new political body, united by a sacred discourse on its own
origins found in the period of anti-clerical Enlightenment. The analysis of
the Festivals of Federation gives examples of how the politics of creating
a new type of inclusion came into being through annual rituals. The Fes-
tivals of Federation show a variety of continuities which revolution carried
torward from the ancién regime. It is important to stress that alongside
the various continuities, public discourse circulated in rituals that pro-
claimed the dawn of a new age. Although this new age was shaped by
traditions of the absolutist society in many spheres of public life, the rad-
ical novelty of the revolution existed through its staging as a novelty in
public discourse. This fact should not be excluded from the analysis of the
revolutionary period. Novelty brought its authors political legitimacy and
dominance over the previous regime and its supporters in the post-1789
period. Rituals and ideology of the new cult of revolution remained part

2Poland, op. cit., pp. 260-261.
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of a rather small revolutionary elite and, therefore, their reach was limited.
At the same time, they served as a tool of “performing the Revolution”,
inventing the new cultural memory.

Elements of civil religion developed by French revolutionaries later in
the 19th and 20th centuries showed itself in a variety of ways including
performances staged by totalitarian regimes like Stalinism, Maoism and
Nazism but also rituals of liberal democracies and ideology and rites of
nationalism. Wuthnow acknowledges the later when he refers to civil re-
ligion as “the use of God-language with reference to the nation.”** Ex-
plaining nationalism as religion is not without problems and should not
be understood mechanically as Asad has rightly indicated.’ However, it
cannot be denied that nationalism draws on pre-existing practices associ-
ated with religion.

12Robert Wuthnow, Producing the Sacred: An Essay on Public Religion (Chicago: Uni-
versity of Illinois 1994), p. 30.

BTalal Asad, Formations of the Secular: Christianity, Islam, Modernity (Stanford:
Stanford University Press, 2003), p. 194.
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Triskrasu dievibas: revolucijas rituali un
pilsoniska religija Francija, 1789-1794

Kopsavilkums

Saja raksta analizéti Lielas francu revolicijas rituali, ipasi uzmanibu
pievérsot Federacijas svétkiem. Pétijuma $ie rituali aplukoti ka tradiciona-
las kristiesu religiozitates transformacija. Si pieeja ieklaujas interpretacijas
skola, kura revoliciju saprot ka performanci un mediju notikumu. Raksta
izmantots plass avotu klasts, starp kuriem ir ta laika britu avizes, notikumu
aculiecinieku liecibas un Vicija iznakusais revolucijas kritiku izdevums
“Revolucijas almanahs”. Tajos atrodamie teksti nav uzskatami tikai par
notikumu aprakstiem, bet tie gan ir viedokli par notikumiem.

Kai vieni no galvenajiem valsts un baznicas attiecibas revolacijas laika
Francija raksturojosiem faktoriem biezi minéti antiklerikalisms un dekris-
tianizacija. Tomeér janem véra, ka jau pirmsrevolucijas laika Francija bija
vérojama sekularizacija. Neliels iedzivotaju skaits Lieldienas apmekléja
greksadzi un gija pie dievgalda, samazinajas par misém mirusajiem mak-
satas naudas summas. Dala garidzniecibas atbalstija revoluciju un ar entu-
ziasmu iesaistijas Konstitucionalas baznicas darba. Tas dalgji saistits ar to,
ka 18. gadsimta beigas daudzi garidznieki bija célusies no zemniecibas un
pilsétu tirgonu aprindam.

Saja petijuma izmantota jedziena “pilsoniska religija” izcelsme mekle-
jama Ruso politiskaja filozofija. Veélak to uz musdienu kontekstu parnesa
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citi pétnieki, pieméram, Roberts Bella. Si jédziena musdienu lietojuma
izmantotas E. Dirkema idejas — rituals ka svariga religijas iezime, kas kon-
solidé sabiedribu. Rituali neveidojas spontani, bet tiem gan ir konkréti
autori un tie tiek izmantoti masu mobilizacijai.

Saja raksta veikta analize rada, ka revolucionaro jedzienu “vardnica”
daudz ko parpémusi no kristietibas mantojuma. Revolucijas laika perfor-
mances un to valoda tika izmantota, lai parrakstitu Francijas vésturi un
veidotu jaunu ideologiju. Tas bija logisks risinajums, jo jaunas politikas
veidotajiem nebija pieejams nekas efektivaks par to, ko izmantoja kristigas
baznicas. Katolicisma sludinata universalitate tika parnesta uz sakralizéto
revolucioniro ideologiju. Federacijas svétkos, kas bija vieni no Lielas
francu revolucijas laika svétkiem, atkldjas jauna politiska sakralitate. Kara-
lis Luijs X VI isaja konstitucionalas monarhijas posma bija $o svinibu da-
libnieks, kuram bija ieradita vieta svétku ritualos. Tronmantnieks bija
térpts Nacionalas gvardes mundieri. 1791. gada 14. julija svétki tika orga-
nizéti ka dievkalpojums ar brivibas altari un lielu orkestri, kas izpildija
Te Deum. Aculiecinieki apraksta, ka 1790. gada Federacijas svétkos veidota
altara un amfiteatra buvésana partapa performancg, kura bija iesaistiti visu
socialo slanu un paaudzu cilveki. Velak péc Federacijas svétkiem notika vél
citi svetki, pieméram, Augstakas butnes svéetki, kurus aicindja svinét briva
daba, jo svétku meérkis bija godinat dabu un tas raditaju. 1794. gada 8. ju-
nija Augstakas butnes svétku centra bija svétais kalns.

Revolucijas svétki ir viens no pieradijumiem tam, ka revolacija daudz
ko parmantoja no absolutisma rezima. Jauna kulta rituali palika lielakoties
gan revoluciondru elites ietvara, tadéjadi dazadie revolucijas svétki nebija
ilglaicigi un péc revolacijas lielaka dala no tiem vairs netika svinéti.

Atslégas vardi: Francu revolicija, deisms, revolucionarie rituali, Konstitucionala
baznica
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A CASE STUDY OF JAN KVACALA.
ESSAY ON THE RELIGIOUS STUDIES IN
THE RUSSIAN EMPIRE

The article is devoted to the scientific heritage of Jan Kvacala (1862-1934) on the
history of religion. Kvacala’s professional activities cover several fields of knowledge, but
he was mainly a historian. He is known for his research on the lives of such personalities
as Jan Amos Comenius and Jan Hus.

In 1885 Jan Kvacala received his doctorate in philosophy from his dissertation on Jan
Amos Comenius. Kvacala began his lecturing and research activities in 1886 as a doctor
of philosophy at the University of Leipzig. Since 1893, he has been a Doctor of Theology
at the University of Vienna. In 1893, he began to teach at the University of Dorpat
(Tartu). Up to 1918 he taught such disciplines as the history of the church, dogmatics,
symbolism, philosophy and led a historical seminar. In the same year, he held the post of
Dean of the Faculty of Theology and headed the transfer of the Faculty from Tartu to
Voronezh, where the University was evacuated due fo the events of the First World War.
After working until 1920, he returned to Slovakia. There he became a professor at Brati-
slava High School of Theology. After the end of the contract, Jan Rodomil Kvacala moved
to Vienna, where he died on June 9, 1934.

Jan Kvacala’s research during his work at the University of lartu was aimed, on
the one hand, at studying the ideas af Jan Hus in the context of religious processes fram
the 13th-14th centuries, and on the other hand, at the importance of his contribution for
national history. Kvacala’s increased research activity in the second half of the 1920s and
the beginning of the 1930s, related to the study of Hus after the formation of Czecho-
slovakia, is associated with the increased interest of historians in this fopic in connection
with the emphasis on their own history, independent of that of the Austro-Hungarian
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empire. The fact that Kvacala’s ideas about Hus’s place in Czech history are linked fo the
national issue is demonstrated by his participation in the social and political life of
8t. Petersburg at that time, where the union of Czech-Slovak societies was formed.
Jan Kvacala was among the members of the proposed so-called “Diirich Council” in
particular.

Keywords: Jan Hus, Jan Amos Comenius, history of religions, religious studies in the
Russian Empire

'The study of the scholarly legacy of Jan Kvacala in terms of the history
of religion is of great interest because this issue and Russian historiogra-
phy, in particular, have been understudied phenomena. At the same time,
those of his works which were published during the period of his work at
the University of Tartu and which were devoted to the activities of Jan
Hus allow us to make a comprehensive picture of religious studies in the
Russian Empire in the early 20th century.

Jan (Ivan) Kvacala’s professional activities covered several fields of
knowledge, but he was mainly a historian. He devoted himself, among
other things, to the study of the lives of such personalities as Jan Amos
Comenius and Jan Hus, as well as to the study of religious issues, which
is why his works were relevant.

Jan Rodomil Kvacala was born in 1862 in Petrovac na Moru, in the
province of Backa in Austria-Hungary. He graduated with honours from
the Scharvash High School in the autumn of 1880." In order to obtain a
higher education, he went to Presburg (present-day Bratislava), where he
studied philosophy and theology at the Theological Academy, which he
graduated from in 1883.% In the autumn of 1883, he continued his educa-

! Firsov, E. F. Ucheny'j-komeniolog Jan Kvacala v Rossii (istochniki o nauchnoj
deyatel nosti iz rukopisnogo otdela Pushkinskogo doma). In: Ezhegodnik rukopisnogo ot-
dela Pushkinskogo doma 2005-2006. Ed. by T. S. Czar kova. Saint - Petersburg: Dmitrij
Bulanin, 2009. p. 223.

2 Pienak, J. Jan Kvacala, zakladatel modernej komenioldgie. Prace Naukowe Aka-
demii im Jana Diugosza w Chestochowie 23 (2014), pp. 601-607, here p. 602.
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tion in Germany, Leipzig, where he studied philosophy and philology as
well as theology for four semesters.’

In 1885 Jan Kvacala received his doctorate in philosophy defending
his dissertation on Jan Amos Comenius.* In 1886 he took the Chaplain’s
seat in Presburg and became an assistant professor at the Evangelical
Lyceum in Bratislava. Kvacala began his lecturing and research activities
in 1886 as a doctor of philosophy at the University of Leipzig. Since 1893,
he has been a Doctor of Theology at the University of Vienna. In the same
year, he arrived in the city of Dorpat (present-day Tartu), in the University
of Dorpat (hereinafter referred to as the University of Tartu). Having
moved to the Russian Empire, he took the Russified form of his name
Ivan Ivanovich Kvacala. He began to teach in Tartu in 1893.° Up to 1918
he taught such disciplines as the history of the church, dogmatics, sym-
bolism, philosophy and led a historical seminar.

In the same year, he held the post of Dean of the Faculty of Theology
and headed the transfer of the Faculty from Tartu to Voronezh, where the
University was evacuated due to the events of the First World War. After
working until 1920, he returned to Slovakia. There he became a professor
at the Bratislava High School of Theology. After the end of the contract,
Jan Rodomil Kvac¢ala moved to Vienna, where he died on June 9, 1934.°

The main scientific activity of Jan Kvacala was connected with the
study of those personalities, who directly or indirectly, were connected

3 About Kvacala see for example: Mitej, J. Jan Kvacala (Zivot a dielo). Bratisla-
va: SPN, 1962. Strba, J. Zo zivota a dicla dr. J. R. Kvacalu. Cirkevné listy 75, 4 (1962),
pp. 56-60. Petriczkij, V. A. K istorii zagadochnogo ottiska. Nacional'naya biblioteka 2
(2016), pp- 84-87; Osusky, S. Prof. Dr. Jan R. Kvacala. (Zivotopimy’ a bibliograficky nds-
tin), In: Zbornik venovany Dr. J. Kvaéalovi, profesorovi teoldgie k 70. Narodenindm, Ed. by.
M. Lucansky, Bratislava: Spolku Tranoscius. 1933, p. 302.

4 The name of his dissertation was “Uber J. A. Comenius’ Philosophie, insbesondere
Physik”. Matej, J. Jan Kvacala — vyznamnd osobnost dejin pedagogiky a komeniologie.
Pedagogika. C’asopis pro védy o vzdélavdni a vychové 6 (1987), p. 697.

5 Petriczkij, K istorii zagadochnogo ottiska. p. 85.

¢ Lapteva, L. P. Kvacala Ivan Ivanovich. In: Slavyanovedenie v dorevolyucionnoj Ros-
sii. Bibliograficheskij slovar’. Ed. by D’yakov V. A. etc. Moscow: Nauka, 1979. pp. 180-181.
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with the history of religion. Kvacala gained fame by publishing a mono-
graph in German about Jan Amos Comenius (1592-1670) in 1892 on the
occasion of the 300th anniversary of his birth,” after which he received
many job offers from various universities, until eventually he chose the
University of Tartu.

In historiography, it is argued that his invitation could be linked with
the aspiration to create some counterbalance to Baltic Germans lecturers.
An attempt to invite the Czech researcher Tomas Masaryk to this
university a year earlier confirms that.® However, this suggestion remains
controversial, as the language of education at the Theological faculty
at the time was German. Nevertheless, his field of academic interest was
an alternative to others, which were popular at the University of
Tartu. Thus, already in 1905 1. I. Kvacala presented his report at the Uni-
versity on contacts of Tommaso Campanella and the Grand Duke of
Moscow.

Nonetheless, figures of Jan Amos Kamensky and Jan Hus are fea-
tured most prominently in his research. At the very beginning of his stay
in Tartu, he raised the problem of Komensky’s relationship with the
French philosopher René Descartes. Before long he began to study the
personality of Komensky’s grandson, the famous Protestant figure
D. E. Jablonski.’?

From the very beginning of his stay in Russia, Jan Kvacala became
involved in the activities of the research section on Komensky at the
Pedagogical Museum, St. Petersburg. In the 1890s Kvacala presented re-
ports about Komensky.!* Already in 1903, Kvacala was awarded the
Kotlyarevsky Prize, which he received for the fundamental two-volume

7 Kvacala, ]. Johann Amos Comenius. Sein Leben und seine Schriften. Berlin-Leipzig-
Wien: Klinkhardt, 1892.

8 Doubek Vr. T. G. Masaryk a ceska slovanska politika. 1882—1910. Praha. 1999.p. 54.

° Kvacala, J. (Hg.) Neue Beitrige zum Briefwechsel von D. E. Jablonsky und
G. W, Leibniz. Juriew: C. Mattiesen, 1899.

10 Kvacala, I. Novejshie moi issledovaniya i otkry'tiya o zhizni i deyatel nosti Ko-
menskogo. Russkaya shkola 5 (1895), pp. 114 - 117.
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edition of J. A. Komensky’s correspondence.’ Later he published a work
on Komensky and Mickiewicz in Slovak. It should be noted that this fact
has caused some criticism, which Kvacala himself mentions in a letter to
V. I. Lamanski."

As can be seen, the researcher elaborated not only on the analysis of
the public figure but also on his contacts with contemporaries. Tomaso
Campanella occupies a separate place in this line. As early as 1905, in
Tartu, the scientist published a booklet Zhomas Campanella’s Missive to the
Grand Duke of Moscow (with an introductory article and notes)."> Sub-
sequently, in 1906-1907, Kvacala’s work Zhomas Campanella was published
in several issues of the Ministry of National Education’s Journal.™* The
plan-prospectus of Kvacala’s book about Kampanella in German, directed
to E. Radlov was preserved. Drawing on this plan-prospectus it can be
observed that Kvacala tried to establish the reformatory programme of the
world order, suggested by Campanella.’

However, taking into account the significant number of works devoted
to the study of Kvacala’s creative work and his contacts, I would like to
focus more on another area of scholarly studies related to the history of
religion within the framework of this article — namely on the study of Jan
Hus’s ideas and activities.

Kvacala did not publish a monograph on Hus, as he did on the figure
of Komensky, yet he noted that “my heart and nature were closer to Hus”.*¢
He left behind a series of articles in different languages. Some handwritten

" Kvacala, J. Korrespondence Jana Amosa Komenského. Listy Komenského a vrstevniku
Jjeho. Praha: Nakladem Ceske akademie cisae Frantiska Josefa pro védy, slovesnost a
uméni, 1898, 1902.

12 Rukopisnij otdel Instituta Russkoj Literatury. F. 252, op. 2, d. 680, Fol. 16. Has
been published in Firsov. Ucheny'j-komeniolog Jan Kvacala v Rossii. p. 245.

B Kvacala, I. 1. Poslanie Fomy® Kampanelly® k velikomu knyazyu Moskovskomu. Yur ev:
Izdatel stvo Yur evskogo universiteta, 1905.

4 Kvacala, I. I. Foma Kampanella. Zhurnal Ministerstva Narodnogo Prosveshheniya
10 (1906), pp. 341-356; 1 (1907), pp.110-125; 5 (1907), pp.109-123; 8 (1907), pp. 243~
258;12 (1907), pp. 259-311.

> Rukopisnij otdel Instituta Russkoj Literatury. F. 252, op. 2, d. 680, Fol. 15.

16 Cit. by: Mitej. Jin Kvacala: Zivot a dielo. p. 27.
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notes and fragments of records on this topic are stored disorderly in the
archives of the Evangelical Theological Faculty of Great Britain.

Initially, when writing these notes, Kvacala acted in his own way, first
responding to the content of the authors’ most recent works, in which he
highlighted some aspects and criticised others. He subsequently provided
his own explanation, refinement, correction, or his own assessment.

In his works, Kvacala considered different stages of Hus’s life — from
his studies to his final days. Special attention was paid to the influence of
the English theologian John Wicklifte. He also saw in the person of Hus
the harbinger of the Reformation, which began thanks to the work of
Luther.”” In 1915, the researcher attempted to organise a celebration in
honour of Hus at the Imperial Academy of Sciences.’® On this occasion,
a work on the so-called Stockholm Hus Codex was published, which
contained the latter’s comments on one of Wicklifte’s philosophical works.
For various reasons, the meeting of the Russian Academy did not take
place. The Academy published only one study by Kvacala on the philo-
sophical principles of Hus. The celebrations finally took place at the Slavic
Charity Association, where Kvacala gave a lecture on Jan Hus and the
University of Prague, which was also later published.

If we talk about Kvacala’s works on Hus, it is important to highlight,
in addition to those already mentioned in Russian, several works pub-
lished in other languages. Their focus is either on Hus and Wickliffe or,
for example, on Hussite spiritual songs’ or a general overview of Hus’s

17 Kvacala, J. Husov akademicky boj proti bulle odpustkovej. In: Cirkevné listy 44, 1
(1930), ss. 6-9; 44, 3 (1930), pp- 30-35. About reformation studies in Russian empire
at the beginning of the 20th century; see Weber, D. The Religious Studies on the Eve
of Totalitarianism. The Issue of Reformation. Religiski-filozofiski raksti XXIII (2017),
pp- 69 —84.

8 About the 500-year Anniversary of Jan Hus’s Death; see for example: Galyami-
chev N. A. 500 — letie so dnya tragicheskoj gibeli Jana Husa i russkoe obshhestvo v gody’
Pervoj Mirovoj vojny'. Izvestiya Saratovskogo universiteta. Seriya Istoriya. Mezhdunarod-
ny'e otnosheniya 15,2 (2015), pp. 39 — 42.

19 Kvacala, I. Obshhina cheshskix brat ev. Zhurnal Ministerstva Narodnogo Prosve-
shheniya 12 (1909).
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religious activities.?’ In addition to his 1927 journal article?’, Jan Kvacala
also mentioned three open lectures on the comparison of Hus and Luther
as exegetes, which he gave in 1926.%2 He noted that this was a description
of the approaches of both theologians in explaining Scripture, but no in-
formation exists about the publication of this work.?

This article will touch upon the works dedicated to Jan Hus, which
were published during the period of Kvacala’s work at the University of
Tartu. First of all, it let turn to the work of 1914, which gives an overview
of the period when Hus lived.?* The article was devoted to a discussion
about the possible teachers of Hus. The publication was a response to
Flajshans’s research, which prompted a lively discussion.” One of the
questions discussed was the translation and interpretation of the expres-
sion magister nostri used by Hus.

In contrast to Beringer, for example, Flajshans argued that the word
nostri was not understood to mean ‘my’ or ‘our’ in the sense of a person,”
but as Czech teachers, teachers of the nation. Kvacala, while acknowledg-
ing Flajshans’s professionalism, stressed that he had misinterpreted the
text and criticised it.?” He emphasised that the term had a completely
different meaning.”® In the developed and later Middle Ages, the aca-
demic degree was a master’s or doctoral degree. The addition of noster to
this rank carried additional meaning.” As evidence, he used the satirical

%0 Kvacala, I. K voprosu o kanonizacii Jana Husa. Slavyanskij vek 41 (1902), pp. 470
471; Kvacala J. Hus und sein Werk. Jabrbiicher fiir Kultur und Geschichte der Slaven 8, 1
(1932), pp. 58-82.

1 Kvacala, J. Autoreferat. Cirkevné listy 41,16 (1927), pp. 299-301.

22 Tbid. p. 299.

# Ibid. p. 300.

24 Kvacala, J. Stadie o Husovi a jeho dobe. Slovenské poblady 28, 3 (1914), pp. 187-
188.

» Flajshans V. M. Jan Hus: Dle svych predndsek ve “Svazu osvétovém”. Praha: F.
Simacek, 1915. p. 81, 138.

2 Ibid, p. 81.

27 Kvacala. Stadie o Husovi a jeho dobe, p. 189.

28 Ibid.

# Ibid, p. 190.
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work Epistolae obscurorum virorum and, to avoid this, criticized some frag-
ments of Martin Luther’s work in which magister nostri was used exclu-
sively to mean a doctor of theology.*® Thus Kvacala ought to close the
discussion.

As already noted above, Kvacala, in trying to organize festivities ded-
icated to Hus, subsequently published a work on his manuscript, which in
the Thirty Years War era appeared in Stockholm.* The manuscript con-
tained copies of various works by Wicklifte, which by the end of the 19th
century had not yet been published.*” Fragments of this manuscript were
planned to be published by H. Lundstrém. For example, in the Replicatio
de universalibus, which was part of the manuscript, he sent it to the Wick-
liffe Society after publication.”® According to Lundstrom, the copy of
De ideis was not written by Hus.** He also noted that Replicatio, which
was also attributed to Hus’s authorship, was most likely a work by Wick-
liffe.* The discussion was continued by M. Dziewitski.** He noticed in the
work the expression magister meus, which, in his opinion, could refer to
Wickliffe, and therefore he could not be the author of this work. Kvacala,
in turn, suggested that this expression should be attributed to the Wick-
liffe disciple Stanislaw of Znoim.’” The researcher also gave a brief

3 Kvacala. Stadie o Husovi a jeho dobe, p. 190-191.

3t Kvachala 1. 1. Pervie filosofskie zanyatiya Jana Husa i novoe kriticheskoe izdanie
sochinenij Wiklifa. Petrograd: Tip. Imp. Akad. Nauk, 1915. p. 2. About manuscript see for
example: Dudik B. Forschunhen in Schweden zur Mihrens Geschichte. Briinn: Carl Winiker,
1852. pp. 198-202; Pecirka J. Zpriva o Ceskych rukopisech v kralovské bibliotéce v Stock-
holmé se nachazejicich, Casopis Musea krdlovstvi Ceského v Praze 25,1 (1851), pp. 76-108;
25,2 (1851), pp. 59-84; 25,3 (1851), pp. 30-42.

32 Kvachala. Pervie filosofskie zanyatiya Jana Husa. p. 2

3 Lundstrém, H. Introduction. In. Iohannis Wyclif Tractatus de apostasia. Ed. M. H.
by Dziewitski, London: Wyclif Society, 1889. pp. XLVII — LXITIIL.

3 Ibid. s. XLVII - LXIIIL. About this discussion Loserth, J. Hus and Wikliff. London:
Hodder and Stoughton, 1884. p. 282.

% Lundstrom H. Introduction. P. LXIII.

% Dziewitski, M. H. Johannis Wyclif Miscellanea philosophica I. London: Wyclif So-
ciety, 1902. ss. IXX — IXXT; Dziewitski M. H. Jobannis Wyclif Miscellanea philosophica 1.
London: Wyclif Society, 1905.

37 Kvachala, Pervie filosofskie zanyatiya Jana Husa. p. 7.
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description of other works in the manuscript, such as De indevideatione
temporis, Tractatus de materia et forma and De universalibus.>® We will not
dwell on them in detail, but it is important to stress the reasons for the
interest in them. According to Kvacala, they were important for the study
of Jan Hus’s ideas, since Lundstrém’s publication contained only his notes,
and it was important to understand where the Czech reformer made
similar notes.*

It is important to mention separately that Kvacala, in the context of
the importance of this manuscript, cited several other sources published
by Palacky.® Among them, there were documents related to Hus and the
University of Prague, such as the Declaration of the University of Prague
of June 21, 1415, in defence of the works of Wickliffe.* This is also related
to the scientific interests of Kvacala, taking into account his publication in
1916 on the University of Prague and Jan Hus.* According to the author,
at the time of Hus’s introduction to Wickliffe’s ideas, the Czech theolo-
gian was already engaged in preaching, successfully spreading ideas among
parishioners, and contributed only to reinforcing rather than shaping the
reformist views.*

This publication by Kvacala speaks to a greater extent of Wickliffe’s
manuscripts and the notes of the Czech reformer. The researcher will re-
turn to a more detailed analysis of the relationship between Wickliffe and
Hus later on, at the turn of the 1920s-1930s, with more emphasis on
comparing theological interpretations. However, in the works from the
beginning of the 20th century, this will be given less attention.

38 Kvachala, Pervie filosofskie zanyatiya Jana Husa, pp. 7 = 9.

¥ Ibid., p. 8.

0 Palacky, F. Documenta mag. Jobannis Hus votam, doctrinam, causam et controversias
de religione in Bohemia annis 1403 — 1418 motas. Pragae: Friderici Tempsky, 1869.

* Palacky. Documenta mag. Johannis Hus. p. 386; Kvachala. Pervie filosofskie zanyatiya
Jana Husa. p. 10.

42 Kvachala I. Jan Hus i preobrazovanie Prazhskogo universiteta v nachale XV v.
Slavyanskie izvestiya 1 (1916), pp. 21 - 30.

# Kvachala. Pervie filosofskie zanyatiya Jana Husa. p. 5
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Kvacala, in speaking of Hussite history, defined the role of Hus not
only as a religious leader but also as a Slavic national leader who chal-
lenged German Philistinism, which infringed on the indigenous popula-
tion.

In this regard, it is important to pay attention not only to the scientific
but also to the political atmosphere, when several works on Jan Hus ap-
peared.* Back in the 1850s and 1860s, some Czech researchers tried to
reconsider the romantic concept of Palacky. At the turn of the 20th cen-
tury, things got worse.* On the one hand, this criticism developed against
the background of the development of Positivism. On the other hand, the
formation of an ‘old Catholic’ trend in historiography also left its mark. A
further issue was the influence of ideas of national independence. For
example, T. G. Masaryk, who later became the president of Czecho-
slovakia, believed that the main essence of Hussism, according to Masaryk,
was Humanism, understood as a timeless treasure trove of values reflecting
Christian Humanism, which for the Czech people remains an unfulfilled
national ideal.*¢

The influence of such sentiments was intensified at the beginning of
the 20th century. If we look closely, we note that several works dedicated
to Hus during his work at the University of Tartu date back to 1915 and
1916, the time not only of the First World War but also of the internal
crisis in the Austro-Hungarian Empire, which eventually led to its col-
lapse.

The fact that Kvacala’s ideas about Hus’s place in Czech history are
linked to the national issue is demonstrated by his participation in the

# Krejéi, K. T. Hus v tradici ¢eske starokatolicke cirkve. Studia Theologica 17, 4
(2015), pp- 285-299.

* More about this historiography see: Krejéi. Hus v tradici ¢eske starokatolicke
cirkve. pp. 285-299; Nodl, M. Spor o Husa a ¢eske katolicke déjepisectvi pfelomu 19.
a 20. Stoleti. Déjiny —Teorie — Kritika 10, 2 (2013), pp. 209-220; Kraus, A. Husitst-
vi v literature, zejmena némecke. Cast II. Husitstvi v literature 19. stoleti. Praha: J. Otto,
1924; Meckovsky, R. Katolicka cirkev a moderni badani o Janu Husovi. Sacra 3,1 (2005),
pp- 25-44.

# Cornej, P. Historici, historiografi ¢ a déjepis. Praha: Karolinum, 2016. pp. 153-162.
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social and political life of St. Petersburg at that time, where the union of
Czech-Slovak societies was formed. Jan Kvacala was among the members
of the proposed so-called ‘Diirich Council’ in particular.*’ In addition, it
is important to note that Kvacala pointed out that even small nations have
the right to demand their own universities, where they can develop their
nation in the fields of education and science, so most of his work on Jan
Hus’s activities, published in the early 20th century, was written mainly in
the national language.

Thus, it is clear that Jan Kvacala’s research during his work at the
University of Tartu was aimed, on the one hand, at studying the ideas of
Jan Hus in the context of religious processes from the 13th-14th centu-
ries, and on the other hand, at the importance of his contribution from
the point of view of national history. Kvacala’s increased research activity
in the second half of the 1920s and the beginning of the 1930s,*® related
to the study of Hus after the formation of Czechoslovakia, is associated
with the increased interest of historians in this topic in connection with
the emphasis on their own history, independent of that of the Austro-
Hungarian empire.*

47 Firsov, E. F. T! G. Masarik v Rossii i bor'ba za nezavisimost’ cxechov i slovakov. Mos-
cow: Indrik. 2012. p. 60.

4 Kvacala, J. O pricach Jana Husa biblickych v suvise s otizkou o vyvoji jeho jako
teologa Véstnik Krdlovské ¢eské spole¢nosti nduk v Praze, 1929; Kvacala, J. Husov aka-
demicky boj proti bulle odpustkovej. Cirkevné listy 44,1 (1930), pp. 6-9; 44, 3 (1930), pp.
30-35. Kvacala, J. Wiklef a Hus ako filosofi (=Véstnik krdlovské feské spole¢nosti nauk 1).
Praha: Krélovskd eska spole¢nost nuak, 1924.

4 Very important article to understanding this process is Kowalskd, E. Confessional
Exile and National Identity: The Slovak Case. In: Confession and Nation in the Era of
Reformation. Central Europe in comparative perspective. Ed. by E. Dolezalovi, J. Pinek.
Prague: Institute of History, pp. 197-209.
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Dmitrijs Vebers

Kvacalas gadijums. Eseja
par religijpétniecibu Krievijas impérija

Kopsavilkums

Raksts veltits Jana Rodomila Kvacalas (1862-1934) pétnieciskajam
mantojumam religijas véstures joma. J. Kvacalas profesionala darbiba ietie-
cas vairdkos zinatnu virzienos, tomér vins bija galvenokart véstures pét-
nieks: pétijis Jana Amosa Komenska un Jana Husa dzives un personibas.

1885. gada J. Kvacala ieguva doktora gradu par Jana Amosa Komenska
zindtniskd mantojuma izpétei veltito disertaciju. Vins siaka profesionilo
darbibu ka lektors un pétnieks 1886. gada, budams doktora statusa Leip-
cigas Universitate. Kops 1893. gada — bija teologijas doktors Vines Uni-
versitaté. 1893. gada saka darbibu Terbatas (Tartu) Universitate. Lidz
1918. gadam lasija studentiem Baznicas vésturi, dogmatiku, simboliku,
filozofiju. Tani pasa gada vin$ kluva par Teologijas fakultates dekanu,
Pirma pasaules kara laika vina vadiba fakultate tika evakuéta no Tartu uz
Voronezu. 1920. gada vins atgriezas Slovakija un kluva par profesoru Bra-
tislavas Augstakaja Teologijas skola. Péc darba gaitu beigam J. Kvacala
dzivoja Ving, kur nomira 1934. gada 9. junija.

J. Kvacalas darbiba Tartu Universitaté saistita ar Jana Husa nozimes
izpéti 13.~14. gadsimta religiskajos procesos un ar vina ieguldijumu na-
cionalas véstures attistiba. Pagajusa gadsimta divdesmito gadu otraja pusé
un trisdesmito gadu sakuma J. Kvacalas pétnieciska ievirze saistiba ar Jana
Husa darbibu veicindja vésturnieku interesi par vinu pasu vésturi — neat-
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karibu no Austroungarijas impérijas. J. Kvacalas idejas par J. Husa lomu
¢ehu vésturé izpaudas ari tadéjadi, ka vins piedalijas Sanktpéterburgas so-
cidlaja un politiskaja dzivé, kad tur nodibinajas ¢ehu un slovaku nacionalas
biedribas. Vins bija ari proponétas ta saucamas Dirihes Padomes loceklis.

Atslegas vardi: Jans Huss, Jans Amoss Komenskis, religiju vésture,
religijpétnieciba Krievijas impérija

The publication was prepared with the support of the grant of Russian
Science Foundation No 16-18-10083 “Ihe Study of Religion in Social and
Cultural Context of the Epoch: the History of Religious Studies and Intellectual
History of Russia 19th century — the first half of the 20th century’.

Dmitriy Weber has a PhD (in history). He is an ass. prof. at the Institute
of Philosophy of Saint Petersburg State University.
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VALODA UN VARDARBIBA: FRANCU GRUPA
PADOMIJU LATVIJA

“Tolaik bija tads teiciens — jaatrod tikai cilveks, lieta
vienmeér atradisies.”

Miervaldis Ozoling, Riga 1996. gada augusta.

Si raksta temats ir saistits ar trispadsmit latviesu inteligences parstavju likteni —
1951. gada janvari padomju drosibas dienests vinus aizturéja, nopratindja un piesprieda
dazada ilguma soda izciesanu padomju darba nometnés. Sis grupas dalibniekus vienogja
interese par literatiiru un makslu. Driimaja péckara laika vini pulcéjas Rigas dzivokfos,
kur rikoja literarus lasijumus un diskusijas. Lai gan ne visi vini rundja_francu valoda,
pamata vinus vienogja interese par Rietumu literatiiru un kultiru. Vini nenorobezojds un
ari neslépas, jo nesaskatija savu interesu priekSmetd nekd nosodama. Tikmér vini bija
nokluvusi Cekas uzmanibas loka un apsidzibas dokumentos ieguvusi apzimeéjumu
“Francu grupa’. 1951. gada vasara trispadsmit grupas daltbniekiem tika piespriests
sods — no septiniem lidz divdesmit pieciem gadiem ieslodzijuma darba nometnés, kas bija
izkaisitas visa Padomju Savienibas teritoriji. Arhivu dokumentos sastapos ar ironisku
valodisku apmanu, jo katrai soda izciesanas vietai pieskirtais segvards drizdk atgidina

! Gustavs Berzins (1910-1981), jurists un rakstnieks, vinam piespriesti desmit gadi,
nositits uz Vorkutu, Komi Republika.

Mirdza Ersa (dzimusi 1924), piespriesti septini gadi, nosutita uz Vorkutu. Vinai bija
plausu slimiba un vinai tika uzdots viegls darbs — sniega tiriSana.

Kurts Fridrihsons (1911-1991), gleznotajs, uzskatits par grupas izveidotaju un lideri,
piespriesti divdesmit pieci gadi darba nometné ar mantas konfiskaciju. Nosutits uz 18 da-
zadam darba nometném.

Milda Grinfelde (1909-2000), piespriesti desmit gadi, darba nometné TaiSeta bijusi
kopa ar Silmali un Stérsti. Lielu dalu ieslodzijuma pavadija slimnica.

Ieva Birgere Lase (1916-2002), piespriesti divdesmit pieci gadi darba nometné ar man-
tas konfiskaciju. Kopa ar Sausni un Stubavu nosutita uz Intu, Komi Republika. Vinus
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karvietas nosaukumu ka — Vorkutas upes nometne, Intas mineralu nometne, Abezas
kalna nometne, Taisetas ezera nometne, Mordvijas ozolu birzs nometne. Visi Francu
grupas dalibnieki izdzivoja un 1956. gada atgriezdas Riga. Frankofilis grupas aiz-
turésana bija dala no visaptverosas vériands pret Padomju Latvijas valdibas skietami
parmérigi naciondlistisko ievirzi, kura ‘saindéja” ari citas Latvijas sabiedribas grupas.
Interese par francu literatiru un makslu tika uztverta ka drauds komunistu iecerém
Latvija.

Raksts par Francu grupu tapa pagajusa gadsimta devipdesmito gadu otraja puse.
Kops ta laika ir pieejami virkne petijumu par So problematiku gan zinditniskaja lite-

ratiira, gan publicistika, kas norada, ka téma joprojam ir akfudla un izraisa interesi?> Ta

parvietoja uz invalidu nometni Abeza. Sausne un Stubavs palika tur, bet Ievu parcela
atpakal uz Intu stradat meza.

Miervaldis Ozolins (1922-1999), piespriesti desmit gadi, nosutits uz Abezu, Komi re-
publika. Vorkuta satika savu otro sievu — Ukraina dzimuso Nelliju.

Alfréds Sausne (1902-1958), piespriesti desmit gadi Mordvija — uz austrumiem no
Maskavas.

Eleonora Sausne (1910-1969), piespriesti desmit gadi, kopa ar Stérsti un Lasi nositita
uz Intu, Komi Republika. Vinas parvietoja uz invalidu nometni Abeza, kur Sausne un
Stubave palika lidz soda izcie$anas beigam.

Maija Silmale (1924-1973), piespriesti desmit gadi. Vieniga no 13 apsudzétajiem, ku-
rai néma véra vinas veselibas stavokli (deguna dobumu ickaisumu). VDK arsta sledziens —
deriga vieglam darbam. Kopa ar Grinfeldi un Stérsti nosatita uz TaiSetu. Lielu dalu laika
pavadija slimnica.

Skaidrite Sirsone (1920-1998), piespriesti desmit gadi, nosutita uz Karagandu meza
darbos.

Elza Sterste (1885-1976), piespriesti divdesmit pieci gadi nometné TaiSeta ar mantas
konfiskaciju. Sodu izcieta kopa ar Silmali un Grinfeldi. Paralizéta kermena kreisa puse.

Irina Stubava (1908-1999), piespriesti desmit gadi, kopa ar Sausni un Lasi izsutita uz
Intu, Komi Republika. Parvestas uz Abezas invalidu nometni, kur Stubava palika lidz
soda izcie$anas beigam.

Arnolds Stubavs (1910-1958), piespriesti desmit gadi, nosttits uz Karagandu. Pie-
spiedu darbs dzelzsriudas ieguves vieta.

2 No zinatniskiem pétijumiem vélos minét Dainas Bleieres rakstu par Francu
grupas tiesaSanu 1951. gada (Bleiere, 2017), ka ari Silvijas Radzobes monografiju par
Aleksandru Caku un “kosmopolitu lietu” (Radzobe, 2017). Tapat jaatzimé, ka pedéjas
desmitgades ir tapusi virkne pétijumu, kas lauj detalizetak izprast padomju represivis
sistémas darbosanos okupétaja Latvija. Seit var minét gan pétijumus, kas publicéti LPSR
VDK ~zinatniskas izpétes komisijas izdotajos materialos, gan ari atsevisku pétnieku vei-
kumu (Bambals, 2012 u. c.).
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kd savu darbu, ko savulaik finanséja Britu akadémija, esmu prezentéjusi vairakas ko fer-
ences, bet objektivu iemeslu de] raksta forma tas netika publicéts, tagad aktualizétd veida
to pieddvdju latviesu zindtniskaja periodikd, jo saja rakstd atstastitie notikumi ne tikai
atspogulo pagatnes norises, bet ari retrospektivi saturiskas pretrunas valodas lietojuma.
Notikumus rekonstruésu no dazddiem informacijas avotiem. Pirmkart un galvenokart,
no sesu grupas dalibnieku atminu stastiem, ko uzklausiju, tiekoties ar vipiem 1996. un
1997. gada vasara. Censoties izprast So stastu ipaso formu, atsauksos uz vairakas
akadémiskas disciplinas parstavosiem autoriem, kas apskata saikni starp pieredzéto un
stastijuma atspoguloto, ipasi pievérsoties krievu formalistu idejam. Atminas un narativu
rekonstrukcijas ir papildinatas ar VDK kriminallietu materidliem, ko atkartoti esmu
pétijusi, lai pietuvotos ta laika notikumiem. VDK kriminallietas ir publiski pieejamas
kops 1998. gada, tomér arbivu zinojumos izmantotd skopi un monotond formaila valoda
pati par sevi ir Skérslis cela uz represivas struktiras izpratni.

Uzklausitie narativi dokumenté to, ka pieredzéta vardarbiba un tas atsauksana at-
mind materializéjas metadiskursa par valodu: fizisko vardarbibu tajos ataino sacensiba
starp daZadu runas Zanru lietojumu. Sie pagatnes atstdsti ieximé robezu starp redlo dzivi
un tds valodiskajam un literarajam transformdcijam, ki ari palidz izgaismot §is trauslas
robezas nepastivigo dabu. Atminu stdstos ietérptas cinas norisingjas vairdkas frontés —
sakotnéji fiziskds pasaules un sabiedribas telpd, kur padomju drosibas dienests aizturéja
grupas daltbniekus. Vienlaikus simboli un to atveide bija nozimiga iis pasaules sastav-
dala, turklat jau sakotnéji pastavéja pretrunas starp to, ki atveidot VDK darbibas un
subjektus, pret kuriem tas tika vérstas. Péckara gados asinaina VDK cina ar mezabrafiem’
bija viens no padomju varu slavinosds daifliteratiiras centralajiem tematiem. Retro-
spektivs skatijums lauj secindt, ka §is cipas norisinajds ari valodas lietojuma, kurd tika
izspélétas metonimijas un metaforas. Cekistu runas un uzvedibas atainojums atklij
sleptas semantikas skautnes, kas vairs nav piesaistitas kontekstam, bet gan kjuvusas par
literaras rekonstrukcijas sastavdalu.*

Atsléegas vardi: Francu grupa, VDK, politiska retorika, atminu narativi.

3 Skat. ari: http://vesture.eu/Nacion%C4%81lie_partiz%C4%81ni_Latvij%C4%81

* Esmu pateiciga Annai DZefersonei (dnn Jefferson) par vinas rakstu, kas veltits lite-
rariem tekstiem, dominancei un vardarbibai formalistu estétika, kas man butiski pali-
dzeja izprast Sos latviesu narativus (Jefferson, 1990:125-141). Vinas veikta Jakobsona un
Bahtina rakstu analize fokuséjas uz vardarbibas lomu valodas ekspozicija: netiesa veida
Jakobsona un tie$a veida Bahtina gadijuma.
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Vesturiskais konteksts

Manu uzmanibu piesaistija Baltijas valstu specifiska vésturiska piere-
dze: Padomju Savienibas istenota Latvijas okupacija, ka ari tai sekojosas
represijas, kas radija bailu un neuzticibas gaisotni.’ Sajﬁ konteksta nozi-
miga ir ari neuzticéSanas vardiem un to lomai pagitnes atainojuma. Péc
hitleriskas Vacijas kapitulacijas pret Latvijas iedzivotdjiem tika vérsti re-
presivi panémieni, kas jau ieprieks bija plasi izmantoti un aprobéti Krie-
vija. 1917. gada decembri izveidota Viskrievijas Arkartas komisija (VAK,
BYK) kluva par unikalu un noteicosu terora instrumentu padomju varas
uzturé$ana. Komisija vairakkart tikusi pardévéta, tomér Latvija gan tolaik,
gan vél joprojam ta pazistama ki ceka.® Cekas darbiba vietéja méroga
vienmeér koordinéta centralizéti — no Maskavas.”

Cekas pastiprinata interese Baltijas valstim tika pievérsta kops
1939. gada rudens.® Slepeno dienestu darbibas specifikas dé] atklat vestu-
risko patiesibu ir arkartigi sarezgiti. Citéju latviesu vésturnieku Heinrihu
Strodu: “Viena no komunistiskas sistémas raksturigiakajam ipasibam bija
tas politikas un darbibas slepeniba, parmériga centralizacija un informacijas
patiesiguma radikala atskiriba zemakajas strukturds un augstakajos ese-
lonos. Totalitaras iekartas varas iestazu ricibas slepeniba radija apstaklus,
ka viena iestade nezinaja, ko dara cita.” (Strods, 1996:16). Ta rezultata-

5 Papildus veésturiska literatara par $o laika posmu: Misiunas and Taagepera 1993 un
Plakans 1995.

6 Lai ari Valsts Arkartas komisija Latvijas teritorija nav darbojusies, tas pécteces —
NKVD (Iekslietu Tautas komisariats), NKGB (Valsts drosibas Tautas komisariats),
MGB (Valsts Drosibas ministrija), KGB (Valsts Drogibas komiteja) — gan represivo
iestaZzu parstavji, gan sabiedriba turpinaja saukt neoficiali par ‘Ceku’.

7 Rossi rokasgramata ir noradits, ka “Savienibas republiku NKGB nodalas ir pa-
klautas nevis “republikaniskajai” valdibai, bet gan Maskavas NKGB” (Rossi, 1989:252).

§ 1939.gada NKVD izdeva paveli Nr. 001223, “par kontrrevolucionaro personu ap-
zinasanu Baltijas valstis, neatkarigi no konkrétiem pieradijumiem par vinu pretpadom-
ju darbibu” (Kazocins 1993:57). Latvija tolaik vél nebija icklauta Padomju Savieniba.
1940. gada 9. decembri, Baltijas valstu pirmas okupacijas laika, pamatojoties uz paveli
Nr. 001223, Lietuva tika izdota pavéle Nr. 0054 par kaitigo personu apzinasanu, uzskaiti
un turpmakam VDK darbibam Lietuva, Latvija un Igaunija. Latvija vésturniekiem lidz
§im nav izdevies atrast lidzigu paveli.
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patiesiba kluva par visnotal stiepjamu jédzienu, un ¢ekas rikojumi tapa pa-
rasti daudz velak neka bija izpildits naves spriedums. “Cekas pavéles biezi
vien uzrakstitas pat ilgi péc naves sodu faktiskas izpildisanas.” (Turpat:16.)

Viens no galvenajiem ¢ekas darbibas virzieniem bija identificét ta
sauktos valsts noziedzniekus un izmeklét vinu lietas. Baltijas valstis ceka
ipasi aktivi darbojas péckara gados, kad tika tvarstiti mezabrali, kas, iz-
mantojot partizanu kara metodes, pretojas padomju rezimam. Valsts no-
ziedznieka statuss nereti tika pieskirts ari intelektualiem un specialistiem.
Pret intelektualiem vérstas represijas nereti ietvéra cenziru un gramatu
iznicinadanu. Par to bija atbildiga Galvena literatiras parvalde (GLP), kas,
tiesa, piedzivoja gan intelektualas (semantika jeb nozimju skaidrojuma
saknotas), gan ari fiziskas (praktiska rakstura) gratibas. GLP tika dots
uzdevums — sagatavot kaitigas un bistamas literatiras sarakstus. Attieciga
registra izveide 1944. gada bija mazak intelektuali, vairak praktiski smags
uzdevums.” “Saraksts ietver gramatas, kuras “neprasa, lai tiktu izlasitas no
vika lidz vakam”. Daudzas no tim “iznemsanai” paklautas, skatoties tikai
uz to nosaukumu un pirmajam rindam.” (Briedis, 1997:185.)

Pagvaldibu bibliotékas, skolas un citas macibu iestadés konfiscéto gra-
matu apjomu mérija tonnds un kubikmetros. GLP truka transportlidzeklu,
tade] sie pasakumi radija arvien vairak praktisku gratibu. Graimatu kau-
dzes parpildija GLP darba telpas un pagrabus. Ari gramatu dedzinasana
izradijas sarezgita — gramatas slikti dega, tade] starp tam nacas ievietot
koka pagales. Dedzinasanas rezultata damvadi un kurtuves pamatigi aiz-
séréja (skat.: Briedis, 1997:186).

Savukart jau nakamaja gada aizliegto gramatu registra veidotaji sasta-
pas ar intelektuala rakstura gratibam — ka identificét pretpadomju idejas
literatara. Sadas propagandas pavedieni varéja iezagties tikai katra desmi-
taja gramatas lappusé un nebija viegli pamanami. 1947. gada registra sa-
staditaji sukstijas par gratibam, lasot sarezgitus tekstus, turklat daudzos
gadijumos cenzoru viedokli butiski atskiras. Cenzéto gramatu eksemplari

? Velkamas paraléles ar divdesmita gadsimta sakuma literatiras reprezentativitates
krizi: “pasa makslinieka tels, ta socialas integracijas trakums un burzuaziska respektabi-
litate” (Weimann 1990:99).
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tika glabati t. s. specfondos, kuriem piekluve bija ierobezota. Sakot ar
1956. gadu, “specfondu saturs” pakapeniski atkal atgriezas bibliotéku
plauktos. 1958. gada aptuveni 5000 gramatas atgriezas aprité, savukart
1280 gramatas tika paturétas specfondos. Vienlaikus GLP arvien lielaku
uzmanibu pievérsa specfondos glabato gramatu lasitajiem. Kas bija sie la-
sitaji? Cik bieZi vini naca un kuras gramatas izvelgjas?

Cenzaras darbibas apjoms uzradija ne tikai to, ka rezims atzina gra-
matu ietekmi sabiedriba un baidijas no tas, bet ari to, cik mazizglitoti bija
VDK darbinieki. Vésturnieks H. Strods norada, ka tolaik vairuma gadi-
jumu VDK darbinieki bija vien paris gadu skolojusies pamatskola.
1951. gada VDK pienéma darba 714 agentu, no kuriem 352 bija beigusi
vien Cetras klases, 230 nebija pabeigusi vidusskolu, 115 nebija studéjusi ne
koledza, ne universitaté un tikai 17 bija ieguvusi augstako izglitibu.

(Strods, 1996:268.)

Arhivi

VDK kriminallieta par Fran¢u grupu ir apkopota septinas sasutas kar-
tona mapés, kas no 1990. gadu vidus bija pieejamas Latvijas Valsts arhiva
nodala.’ Irvins Velodijs (Velody) jau ir rakstijis par arhiva dokumentu “iz-
vietojuma privilegéto topografiju”. (Velody, 1998:2) Savukart minéta Lat-
vijas Valsts arhiva nodala sakotnéji atradas €ka “necila” Rigas rajona ar
“trapigu” nosaukumu — Maskavas priekspilséta.'! St marginala atraganas
vieta, $kiet, atspoguloja Fran¢u grupas dokumentu neskaidro statusu. Tos
veidoja nepilni divi takstosi ar zilu tinti vairakos rokrakstos pierakstitu
lappusu. Pat §ada apjoma dokumentétais materials, visticamak, ir batiski
saisinats atreferéjums par 1951. gada janvari uzsakto tris ménesu ilguso
pratinasanu. Miervalza Ozolina lietas materiali sniedz ieskatu nopratina-
$anas ilguma, ka ari atklaj vairaku pratinataju vardus. Pieméram, 18. jan-
vari no pulksten 14.30 lidz 16.30 vinu nopratina kapteinis Zuzens,
sagatavojot nopratinasanas protokolu uz divam lapaspusém. 29. janvari

10 Skat.: https://gulags.wordpress.com/2018/01/28/vai-maisus-atvert-vai-sadedzinat/
" Ludzas iela 2, Riga.
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pratinasana ir ievérojami ilgaka — no pulksten 11.00 lidz 14.00, tomér
protokols aiznem vien tris lapaspuses. 15. marta Zuzens vinu pratina no
pulksten 12.00 lidz 16.00. Taja pasa diena Zuzenam pievienojas vél viens
nopratinatajs un M. Ozolins tiek pratinats veselas sesas stundas — no
20.00 lidz 2.00. Cita — desmit stundu gara nopratinasana ir dokumentéta
uz devinam lapaspusém. Vel parsteidzosiks ir gadijums, kad 14 stundas
ilgusi pratinasana no pulksten 10.00 rita lidz pusnaktij ir dokumentéta
vien uz divam lapaspusém. Tai pasa laika rakstveida atreferéjumi veidoti
ka pieraksti, kuri vards varda skietami atspogulo gan uzdotos jautdjumus,
gan sniegtas atbildes. Katras nopratinasanas protokols tiek noslégts ar pa-
zinojumu: “Nopratinasanas protokols tika man nolasits un viss, ko es teicu,
ir pierakstits pareizi.” Zem ta atrodas apsudzéta paraksts (gandriz vien-
mér), viena nopratinatdja paraksts, ka ari VDK tulka paraksts, ja apsudzé-
tais nerunaja krieviski. Nav pamata uzskatit, ka protokolus parakstija visi
nopratinasana iesaistitie VDK darbinieki.

Jautajumus raksturo vienveidiba ar nelielam variacijam, ka ari ierobe-
zots vardu lietojums. Protokolos dominé tadi apziméjumi ki naciona-
listisks, Sovinistisks, burzuazisks, reakcionars, pretpadomju, ideologiski
kaitigs, rietumniecisks, pret padomju varu noskanots un pretpadomju dar-
biba. Jautdjumu un atbilzu virknéjums atgadina sekularu litaniju, kura jau-
tdjuma formuléjums nosaka atbildes formuléjumu. Jautdjumos ietverta
attieksme tiesi atbalsojas sniegtajas atbildés. Pieméram, 1951. gada 5. jan-
vari majors S¢edrins nopratina Ievu Lasi:

Jautajums: “Pastastiet par savam pretpadomju aktivitaitém péc Vacijas
kapitulacijas.”

Atbilde: “Péc vacu fasisma sagraves un Vacijas kapitulacijas es dzivoju
Riga un stradaju universitaté, bet neatsacijos no saviem nacionalistiskajiem
uzskatiem un tapat ka ieprieks paliku Latvijas burzuaziskais nacionalists.”
(LNA LVA, 1986 — 2- P-6839 , 1. s¢j., 205. Ip.)

15. marta kapteinis Zuzens nopratina Miervaldi Ozolinu:

Jautajums: “Ieprieks jus atziméjat, ka esat piedalijies nacionalistiski
noskanotas Latvijas inteligences konspirativas sanaksmeés. Pastastiet sikak,
kas notika $ajas sanaksmés!”
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Atbilde: “Sanaksmé pie Stubava dzivokli piedalijas Arnolds Stubavs
un vina sieva Irina, Alfréds Sausne ar savu sievu, kuras vardu es nezinu,
makslinieks Kurts Fridrihsons, Milda Grinfelde, Maija Silmale un es. Visi
atradas viena istaba. Arnolds Stubavs skali lasija vacu rakstnieka Rainera
Rilkes darbu, kas bija publicéts Ulmana laika. Péc tam, kad brosara bija
izlasita, visi klateso$ie apsprieda tas saturu un tulkojumu. Visi atzina, ka
darbs ir interesants un labi iztulkots. Tulkotajs bija kadreizéjais gramatu
iesgjéjs Fricis Dziesma.

Alfréds Sausne teica, ka Dziesma ir visparéji atzits ka labs tulkotajs,
kurs patlaban dzivo kada no Vacijas okupétajam zonam, un izteica nozélu,
ka vina nav musu vida.” (LNA LVA, 1986 - 2 - P-6839, 117., 118. 1p.)

Jautdjums. “Kads meérkis bija $im tikSanas reizém, kuras organizéja
Stubavs un Fridrihsons?”

Atbilde: “Sanaksmes apmekléja Saurs latviesu inteligences loks, cilveki,
kas bija Rietumeiropas burzuazisko rakstnieku iespaidoti un neatzina pa-
domju klasiku un literataru. Sanaksmju dalibnieki, tai skaita es, guva ga-
rigu baudijumu, lasot un diskutéjot par burzuazisko literataru. Mes visi,
mani ieskaitot, augsti cienijam Rietumu burzuazisko literataru un makslu
un izjutim sevi ka dalu no tas. Atbilstosi politiskajiem uzskatiem més visi,
mani ieskaitot, bijam vistirakie latviesu burzuaziskie nacionalisti.” (Turpat:
119.1p.)

Ir skaidrs: nevar palauties, ka sie protokoli atspogulotu patieso nopra-
tinasanas gaitu. Mums nav iespé&ju parliecinaties par konkrétas arhiva do-
kumentacijas atbilsmi nopratinasana runatajam. Var pat apgalvot, ka ie
dokumenti ir arkartigi mazticami, un to jéga drizak vértéjama ki nodeva
represivajai ideologijas sistémai, nevis individualu autoru pasizpausme.
Sajos tekstos dokumentéto balsi vairs nevar atvedinit uz runatiju ka
“intencionalu centru”, tas drizak pakalpigi sniedz “pareizas” atbildes uz
“pareizajiem” jautajumiem. (Lynch, 1997:9) Jautdjumu un atbilzu kopums
veido paspietiekamus un savstarpéji apstiprinosus spriedumus, kurus no-
pratinamie ir spiesti apstiprinat ar savu parakstu. Tiesi tadél tiesibas lietot
citus vardus un izteiksmes lidzeklus retrospektivi klast tik nozimigas.

155



156

Religiski-filozofiski raksti XXVII

Valodiskas cinas

Francu grupas stastus var uztvert ki komentarus par stridiga un arvien
mainiga pagatnes atainojuma problematiku. Tie atdzivina senas ¢ekistu un
pasu stastnicku valodiskas cinas. So cinu pamata ir metonimiskas un
metaforiskds nozimes sadursmes, ki rezultati metonimiski nozime tiek
retrospektivi apgazta. Savu interpretaciju esmu balstijusi Romana Jakobsona
(Jakobson) idejas par metonimijas un metaforas ka literaro tropu lomu divos
valodas pamatprincipos. Proti, saskana ar R. Jakobsona atzinu, lingvistisku
un konceptuilu saikni nodibina vai nu “pozicionals (t. i., sintaktisks) tuvums
[vai ari] semantiska lidziba”. (Jakobson, 1971:255) Pirmaja varianta notei-
cogais faktors ir kombinicija, savukart otraja — izvéle un aizstasana. Aréja
saskaré balstitas zimju attiecibas tick apzimétas ka metonimiskas, savukart
iekseja lidziba balstitas — ka metaforiskas. Tadéjadi metonimiska nozime ir
piesaistita lingvistiskajam kontekstam un runai. Savukart metaforiska no-
zime veido vél nepastavosas saiknes un attiecas uz vienibam, kas “koda
limeni sasaistitas, bet konkrétaja véstijuma noskirtas”. (Chaitin, 1993:243)
Sis valodas pamatos nostiprinatais binarais pretnostatijums ir attiecinims
ari uz literaro stilu. Pieméram, realisms, kas tradicionali uzskatits par domi-
néjoso realitates atspogulojuma instrumentu, ir balstits metonimija.

Si analize veido saikni ar M. Bloka (Bloch) izpéti par politisko retoriku.
Petot politiskas retorikas formalo raksturu, Bloks norada, ka formalizacijas
diktétie verbalas izpausmes ierobezojumi ir vértéjami ka varas vai spaidu
izpausme. (Bloch, 1975:12-13.) Tomeér formalizaciju var panakt, vienigi
uzsverot valodas metonimisko un pilniba izsledzot metaforisko aspektu.
Citejot M. Bloku, “sada veida komunikacija nepielauj dumpinieciskumu,
te iesp&jama vienigi revolucija”. (Turpat: 20.) Raksturojot formalas reto-
rikas ierobezojoso dabu, Bloks izmanto fune/a metaforu. (Turpat: 24.)
Blokam ir taisniba par dumpja neiesp&jamibu, tomér vina apsvérumos nav
nemtas véra valodiska apstridéjuma un dekonstrukcijas iespéjas, ko paver
retrospekcija. Laika ritums un, kas vél svarigak, komunisma sabrukums ir
lavis Francu grupai ienemt spécigaku poziciju, iestajoties pret ¢ekas reiz
neapstridamo ideologisko un lingvistisko parakumu.
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Francu grupas dalibnieku stasti uznemas vidutaja lomu starp centru
un perifériju, apzimétaju un apziméjamo, literaro atveidi un reali piedzi-
voto. So stastu vienlaiciga piederiba piedzivotajam un dokumentétajam ne
tikai rada pretnostatijumu, bet ari veido elementaru sizeta liniju. Tomeér
§aja procesa apziméjamais saglaba neskaidru veidolu: iztruksto§a apzimé-
jama mekléjumos apzimétaji izspiez un aizstdj viens otru. Sie stasti kon-
fronté parravumus un plaisas starp izdzivoto un dokumentéto, vienlaikus
ar ilgam atskatoties uz zaudéto nedalamibu un nepartrauktibu, jo zimes ir
skietami sapludusas ar to referentiem un realitati (sk., pieméram, ieprieks
citeto M. Ozolina stastu). Atminu buvétas autobiografijas ir tapusas lauka,
kura vardi cinas par tiesibam atainot pasauli un pieskirt tai jégu.

Francu grupas saikne ar literatiru ir nesaraujama — pieci no pétijuma
dalibniekiem bija darbojusies ka tulkotaji. Viens no grupas dalibniekiem
bija aktieris. Visi bija meistarigi apguvusi tulkosanas makslu. Pétijuma da-
libnieki labi parzinaja nozimes “parcel$anas procesu” gan no vienas valodas
cita, gan no rakstveida teksta dramatiska atainojuma. Vinu stastijumiem
piemit literaras ipasibas, t. i., valoda pati par sevi ir vinu galvenais refe-
rents. Vinu dzili personigos stastus neizbégami caurvij piedzivotais, kaut
atainojuma elements galvenokart ir iztrukstoss. Lai gan $ie stastijumi vésta
par runas Zanru pretnostatijumu, tos vieno logocentriska vélme ietérpt
pasauli vardos. Jaatzist, ka §is cinas gaita valoda klast pati sev par objektu.
Literataras teorétiki ir noradijusi, ka “atainojo$a maksla ir balstita
iepriek$pienemtas idejas, un tas uzplaukuma priek$nosacijums ir
atteik$ands no tam iezimém, kas patibas un sabiedribas mijiedarbibu
padara viennozimigi passaprotamu”. (Weimann, 1990:96.) Francu grupas
dalibniekiem zaudéjot personigis pagatnes izjitu, tiek parnemti lidz §im
pretnostatitie atainojuma Zanri, ko nu sak lietot ironiski. Savukart drosibas
dienestu intereses par grupu diktéja literaras darbibas metonimisku trans-
formaciju. Stasts kulminé ar pasu stasta veidotdju aizstaSanu un apcieti-
nasanu.

Atminas balstiti pagatnes narativi ir paklauti pretrunam starp ataino-
jumu un atainotajiem notikumiem, to dalibniekiem; starp noliaku un izna-
kumu; starp gaidam un realitati; starp izjutam un formu. Nozimes
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konteksta parejas process nekad nav bijis viegls. Narativu autori triumfe
ikreiz, kad §is dualisms tiek parvaréts. Sadus gadijumus var raksturot ka
“liktenigus mirklus..., kuros priek§meti partop formas, — tie ir mirkli, kuros
viss izjustais un pieredzétais, lai cik bijis pietuvinats formai vai ari attali-
nits no tas, iegust formu, tiek sakauséts un koncentréts vienota forma. Sis
brinumainais mirklis apvieno aréjo un iekséjo, tas sapludina dvéseli ar
formu” (Lukacs, 1974:8). Ta ka $os stastus visai bieZi caurauz atminas uz-
turétas pretrunas starp centieniem atainot nesamierinamo realitati, to sa-
skana tiek svinéta ka istens maksliniecisks sasniegums. Tomer $o pretrunu
pamati nav vienkar$a dzives un tas atainojumu disonance. Visspraigakas
cinas norisinas tiesi starp runas Zanriem: starp nozimes metonimisko un
metaforisko asi. Sadu pretrunu apstaklos valoda tiecas virzities divos pre-
t&jos virzienos: ja metonimijas pamata ir referencialisms, tad metaforiskais
elements lauj atbrivoties no konteksta un radit jaunas nozimes (Lakoff
and Johnson 1980: 35-45; Harrison,1997:103-147).%? Parstavot padomju
varu, Ceka ka centrbédzes spéks stiprina metonimijas asi, savukart Francu
grupas mainigo nozimju centrtieces spéks stiprina metaforisko asi. Saja
procesa tiek nojauktas robezas starp atainojumu un atainojuma objektu.
Atainojumi tiek atainoti ka fiziskas pasaules atsavinati: Franc¢u grupas
stasti pazad Cekas sagrabtajos un nobédzinatajos grimatu maisos. Tomeér
stasti nenovérsami izlauzas briviba, un to metaforiska nozime vél jo spé-
cigak tiek pausta caur metonimisko. Pat ja ¢ekas referenciala precizitate un
literaras ambicijas parvers cilveku nedziva vardu un skaitlu virknéjuma, tas
nespéj noveérst cilvéciska elementa klatbatni Francu grupas atvértas struk-
taras metaforiskajos stastos.

Mihaila Bahtina (Bakhtin) runas Zanru teorija tiek uzsvérta valodas
pretruniga daba. Savos centienos atdzivinat pagatnes notikumus stastnieki
cinds ar pretrunigo atainojuma Zanru samierinasanu, vienlaikus paklaujot

12 Lakofs un DZonsons uzsver metonimijas preferencialo raksturu, tomér atskiriba
no mana viedokla $aja raksta, vini neatbalsta stingru metaforas un metonimijas noskiru-
mu. Vinu plasi zinimie argumenti ir saistiti ar metaforiskas domas kermenisko dabu.
Harisons apgalvo, ka ari metafora ir piesaistita kontekstam, tiesa, ne tik liela méra ka

metonimija. Tas, ko Sodien uztveram ka metaforu, Sekspira laika tika interpretéts bur-
tiski.
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tos savtigi alegoriskam izmantojumam. Tadéjadi pretrunigie atainojumi
pasi partop atainojuma objektos. Tadel §is pétijums sava zina apskata to,
ka “mes pielagojam valodu, lai atainotu, vienlaikus atainojot pasu valodu”
(Holquist, 1981:169).

Jaatzist, ka izturéties ar cienu pret pétijuma dalibnieku runas literara-
jiem aspektiem mani vedinajusi visparigaki apsvérumi. Antropologi visai
jutigi uztver savu rakstu literaras ipasibas: etnografiskas rakstu valodas stils
pats par sevi ir piesatinats ar nozimi. Manupriat, mums ir jamacas but
vérigiem pret literaraim niansém ne tikai savu profesionilo kolégu, bet ari
pétijuma dalibnieku izpausmés. Pretéja gadijuma meés batu lidzvainigi savu
pétijumu dalibnieku pieredzes kolonizacija. D. Sperbers (Speréer) savulaik
nica klaja ar $adu provokaciju — ja reiz antropologija izmantotas pétnieci-
bas metodes ir tik attalinatas no akadémiska standarta, vai tad tiesam $aja
disciplina butu jaturas pie visakadémiskaka rakstibas stila? (Sperber,
1985:7). Mana atbilde butu — ng, ja vien més ar cienu izturétos pret masu
pétijumu dalibnieku literaras izpausmes formam.

Stasti par stastiem

Francu grupas izveides pamata bija kopiga vélme un interese dalities
ar stastiem un $o stastu interpretacijam. Biezi vien $ie stasti bija visai pret-
runigi. Katram stastam piemita savs ipass raksturs un noskirtiba, tomeér
katra stasta nozimiba vispilnigak atklajas sastatijuma ar kadu pretstastu.
Sakotnéji ar roku pierakstitie stasti tika skali lasiti draugu grupai.’® Cilveki
dalijas savos stastos, lai “stiprinatu savas dvéseles ar garigo baribu, lai més
neiesligtu pilniga tumsa”. Bija stasti, kas piesaistija ¢ekas uzmanibu, un
bija ari stasti, ko radija pati ceka. Apmainoties ar stastiem, starp grupas
dalibniekiem veidojas draudzibas saites. Cekas interese — metonimiskie
pualini notvert kopigo milestibu uz metaforisko atvértibu jeb “logu uz

3 Neviens no izdzivojusajiem Franc¢u grupas dalibniekiem nevaréja pilniba uzskaitit
§1s ar roku parrakstitas gramatas. Starp tam bija Edgara Alana Po, JudZina O’Nila, Bal-
zaka, Zida darbi, japanu pasakas un arabu filozofiskie raksti. Visinkrimingjosaka graimata
bija Zida atminas par Padomju Savienibas apmekléjumu 1930. gados.
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pasauli” — parvérta to materiala un apdraudos$a vieniba — grupa: “Bet nu
vini sasaista visu kopa, ka visi vairak vai mazak prot runat franciski. Bet
nebut ne visi! Un tad vini [Cekisti] uztaisa Francu grupu. Nu més esam
francazi. Un ta radas Franc¢u grupa, kas nebija francazi.”

So sakotnéjo stastu liktena transformacijas ir centrala ass, ap kuru
attistas turpmako stastu sizeti. Tie ir stasti, ar kuriem Franc¢u grupas
dalibnieki mani iepazistinaja 1996. gada vasara. Lidztekus tiem pastav ari
mans stasts, kura esmu centusies rast vietu visiem $iem sakotnéjiem stas-
tiem. Sie stasti atrodas atainojuma un personigi piedzivota saskares pun-
kta. Ka S. Banns (Bann) trapigi teicis, “pieturéSanas pie pagatnes notikumu
patiesuma iet roku roka ar zimju noliegumu. No pagatnes tiek izcelta nevis
valoda, bet gan pati dzive; nevis simboliska dzive, bet gan reala...” (Bann,
1984:15). Japiekrit, ka Fran¢u grupas narativi skaidri iezimé, cik nepiemeé-
rotas ir citu atainotdju stratégijas: tie norada uz atainojuma klimém un
dara to, izmantojot pagatnes alegorijas.

Par pétijuma dalibnieku galvenajam rapém klast atainojuma dualitate.
Mutvirdu stastus par Latvijas pagatni raksturo parsvara nesekmigi cen-
tieni rast atbilstibu starp vardiem un priek§metiem, starp stastu un pasauli.
Stasts ir brivi pieejams, toties stasta varonis ir nesasniedzams. “Tolaik bija
teiciens — ja vien atradis vainigo, lieta vienmér atradisies.” Notikumi ir
redli, tomér tie neatbilst pieejamajiem stastiem. Materializésanas procesa
stasti un idejas zaudé identitati. LatvieSu atminas pastavosajai pasaulei
piemit ietiepiba. Vestures forma nevélas paklauties pieejamo stastu reper-
tudaram. Interpretacijas kludas rada iespaidu, ka visumam nav centra: ir
tikai skatpunkts bez autora. Tie retie gadijumi, kad vardiem izdodas ap-
rakstit realitati, tick svinéti ka maksliniecisks panakums. Sis Ievas agrinas
bérnibas atminas par tévu raksturo to, ka rakstits teksts tiecas panakt un
notvert cilveku dzives pavérsienus: “Ving gribéja atgriezties dzimtene,
tapéc pielietoja nedaudz viltibas. Vin$ ar rakstammasinu uzrakstija kaut
kadu tekstu. Es isti neatceros... vin§ man stastija. Iespéjams, ta bija atlauja
registréties bibliotéka. Un vin$ atstaja lielu baltu laukumu un ladza direk-
toru $o papiru parakstit. Un kad direktors to bija parakstijis, vin$ tur ierak-
stija citu tekstu — ka vinam ir dota atlauja doties prom. Un uz $i pamata...
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Nu, cik veca es biju? Meés atgriezamies Latvija 1920. gada. Man bija
3 gadi.”™

Ievas téva turpmika darbiba Latvija tika veltita preciziem pierakstiem
par materidlo pasauli. Pretendéjot uz atainojuma precizitati, $ada pieeja
ilustré tam laika periodam raksturigas atminas. “Mans tévs dabuja darbu
komisija, kuras sastava vins celoja pa Latviju, apzinot kara laika radusos
zaudé&jumus.”

Vairakos gadijumos atminam par Latvijas vésturi tomér izdodas pa-
nakt saskanu starp vardiem un pasauli. Atainojuma pretrunas izzud nara-
tivos, kas sapludina atminas par brivvalsti un bérnibu. M. Ozolina bérnibas
atminas ir ciesi piesaistitas vecpilsétas viduslaiku sirdij. Vésture tiek at-
ainota ka pazemes plusma, kas radusi vietu zem majas un parplistot aiz-
pilda pagrabus. Un tomeér So plasmu vada cilvéka roka, savienojot vésturi
un majas dzivi. “Ja es nebutu kluvis par aktieri, es butu studgjis vésturi, jo
viss, kas ir saistits ar pagatni, man ir loti, loti mil§. Tapéc ari es tik labi
iepazinu visas tas vecds €kas un to vésturi. Un ta ka més dzivojam pasa
Rigas centra, es pat zinaju $o mazo sikumu, ka Ridzenes upe plast cauri
musu pagrabiem. Un mums ik pa laikam bija janoiet pagraba un jaattaisa
krans, lai uzkratais udens aizplastu prom.”

Nakamais atminu fragments ilustré, ka pasaule top pieskanota cilveka
vajadzibam. Lidztekus to autobiografiskajai nozimibai §is atminas
alegoriski rada ari idealu nozimes perspektivu. M. Ozolin§ atsauc atmina,
ko bija darijis, kad sakas padomju okupacija: “Es taja laika atrados pie sava
braléna laukos Zemgal€, kur mums bija liela saimnieciba un es vinam
palidzéju darbos. Es pratu visus lauku darbus. Es zinu, ka apieties ar zir-
giem un ka rikoties ar tehniku. Tolaik tiem zemniekiem, kas to varéja at-
lauties, paradijas pirmie traktori. Tie bija Fordson traktori, un es ar tiem
stradaju — braucu un aru. Bija interesanti, ka traktors loti labi turéjas uz
uzartas vagas. T2 ka es izkapu ara un lavu, lai tas brauc pats (smejas). Nak-
tis es iesledzu gaismu un lavu tam braukt pasam. Protams, kad bija asi

4 Tevas vecaki bija starp tiem 800 000 latviesu, kas Pirma pasaules kara laika devas
béglu gaitas uz Krieviju. Kurzemniekus karadarbiba skara vistiesak, jo caui Kurzemeti stie-
pas frontes linija. Plasaka informacija: Plakans 1995, 115-116.
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stari, tad es kapu atpakal un to iesledzu. Redz, tolaik man bija ...
17-18 gadi, un katru vasaru es dzivoju laukos. Es miléju lauku dzivi un
joprojam uzskatu, ka ta ir Joti interesanta. Diemzgl vairs nav cilvéku, kuri
to milétu tadu, kada ta bija 30. gados.”

Stastos visai biezi tiek pieminéta tehnika. Traktora bez vaditaja téls ir
ipasi spilgts simbols, kas raksturo padomju iebrukuma laika partraukto
saimniecisko attistibu. Manuprat, Fran¢u grupas dalibnieku personigo at-
minu veido$anas procesu varétu but ietekméjusas krievu formalistu izman-
totas tehniskas metaforas, pieméram, automobila analogijas lietojums
valodas funkciju skaidrosana.’ Nemot véra to, ka §is atminas ir pierakstitas,
lai tiktu sasniegta plasaka auditorija, tas ir paklaujamas ambiciozakai ana-
lizei. Umberto Eko (Eco) mutvardu un rakstveida stastijuma atskiribas ir
raksturojis $adi: “Kad teksts ir radits nevis konkrétam adresatam, bet lasi-
tdju kopienai, autors/e zina, ka vina/s tekstu interpretés nevis saskana ar
vina/s nolukiem, bet saskana ar komplicétu mijiedarbibu stratégiju, kura
ietilpst lasitaji ar savu kompetenci lietot valodu ka sabiedribas kopéjo ba-
gatibu.” (Eco, 1992:67.) Kad teksts ieglst neatkaribu no autora, tas uzsak
savu dzivi lidzas citiem tekstiem. Saskare ar jauniem tekstiem vairo inter-
pretacijas parbagatibu. Manuprat, Ozolina personigis atminas par trak-
toru varétu but ciesi saistitas ar krievu lingvistiskaja teorija tik nozimigas
lomas pieskirsanu automobilim.

Attelojuma un realitites neatbilstibas konstatéjamas kop$ kara sa-
kuma, ka ari padomju un vacu okupicijas laika. Tiesi vélésanas un vélésanu
zimes spilgti personificé notiekoso: “Neatceros, kur notika vélésanas. Kas
par velésanam! Bija tikai viens kandidats. Un es teicu vecakiem, ka es
neie$u. Bet mani vecaki... tévs bija pieredzgjis cilveks. Vins teica: “Tev
jasaprot, ka tas tev var Joti slikti beigties.” Es noturéjos lidz pasam beigam.

Bet tad vélésanu amatpersonas atnica uz masu miju un nokéra mani.”

> Pieméram, Slovskis (S/owvskis) rakstija $adi: “Cilveks, kam piemit izpratne, rami
apluko automobili un saprot, “kas ir kas”: kadel dzingja ir tik daudz cilindru, kade] ne-
pieciesamas tik lielas riepas, kur atrodas transmisija, kade| virsbaves aizmugure veidota
taisna lenki un kade] radiators nav nospodrinats. Tiesi ta cilvekam ir jalasa teksts.“ (1928:
7-8, citits no Steiner, 1984: 46)
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1940. gads naca ar padomju okupaciju, un to atceras ka “baigo gadu”,
kura laika aptuveni 20 000 cilvéku pazuda bez vésts. Viens no zudusajiem
bija ari Mirdzas Ersas tévs. Vina apraksta neskaidribu, kas aizplivuroja
téva arestu: “Mes visur sutijam laguma véstules, prasot, lai vinu atbrivo, bet
nekas nelidzéja. Péc ménesa mana mate sanéma mirsanas apliecibu, kur
bija rakstits, ka vinam bijusi tuberkuloze un vin$ ir miris. Un tad vini
mums atdeva baltu skarda kraziti, ko més bijam nosutijusi tévam. Tad es
uzreiz sapratu, ka tévs tie§am ir miris. Bet neviens nezina, kur vin$ ir ap-
glabats. Cik reizes es gaju uz kapiem un prasiju! Kirhensteins mums bija
izdevis atlauju vinu parapglabat. Bet neviens neko nezinaja.. Neviens! “Ne,
més neko nezinam!” Un ta es pat nezinu, kur mans tévs ir apglabats. Ta
beidzas téva dzive.”

Sis baisas epizodes struktiiru raksturo neatbilstibas starp vardiem un
to, ko tie apzimé. Dokumenti ir pieejami, tomér pislus atrast neizdevas.
Vinas masicas Lucijas virs ari bija pazudis bez vésts: “Tad kadi draugi
atnesa vinai Zviedrijas latviesu avizes, kur bija dazadi saraksti — kuri ir
ieradusies, kuri ir aizbraukusi, kuri ir nogalinati. Vina tos izskatija cauri un
cauri, bet neko neatrada. Un tad kads zinoja par to, ka vina lasa tadas
avizes, un viss sakas. Vinu arestéja. Vini atnica uz vinas maju un atrada tas
avizes.”

Soreiz dokumenti netika atrasti. Dokumentu nodosana citu personu
riciba varéja izraisit negaiditas cie$anas. Pieméram, kamér Mirdza Ersa
izcieta sodu Sibirijas nometné, vina bija izsniegusi pilnvaru savam viram:
“Beigas es biju spiesta vinam izsniegt visparéju pilnvaru, lai vins visu va-
rétu nokartot. Un vélak, kad es biju aizsatita prom, vin$ pardeva otru majas
pusi un pazuda ar visu puiku. Ta es zaudéju majas apakséjo dalu.”

Péc atbrivosanas no ieslodzijuma Lucija piedzivoja plasi izplatitu sce-
nariju: vina nedrikstéja registrét savu dzivesvietu Riga vai cita lielaka pil-
sétd. Dokumentu trikums noteica bargus ierobezojumus. “Piecus gadus
vinai nebija tiesibas registréties. Tas bija trakums! Kad vina tika atbrivota,
vina nevaréja dabut darbu, jo nebija registréta. Ja vina nebija registréta,
vina nevaréja dabut darbu. Ja vinai nebija darba, vinu nevaréja registrét. Ta
tas bija. Un més nezinajam, ko lai iesak.”
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Sie piemeri spilgti iezimé to, cik svarigi bija “pareizie” dokumenti, lai
cilveks spétu izdzivot ne tikai Padomju Latvija, bet ari visa Padomju Sa-
vieniba. Vienlaikus $is praktiskais aspekts izgaismo ari daudz talejosaku
teorétisku jautdjumu par valodu un tas atbilstibu realitatei.

Atseviskas epizodes vacu okupacijas laika iezimé pretrunas starp pub-
licétajiem materialiem un personigajam atminam. M. Ersa atsauc atmina
Rigas panoramas sastavdalas — Péterbaznicas — nopostisanu: “Vacu okupa-
cija? Nu, es atceros, ka vini iendca loti klusu, lai gan te stasta, ka ir notiku-
$as visadas lietas — kaujas un veél nezin kas. Un esot nogazies Svéta Pétera
baznicas tornis, bet notika pavisam otradi: tornis nogazas tad, kad vini
aizgdja. Un tagad visas enciklopédijas rakstits, ka tas notika 1941. gada, bet
es pati redzéju, ka tas notika. Es to redz&ju pati savam acim. Un ja, tas
notika tad, kad més gatavojamies bégt. Es to redzé&ju. Més tiesi apciemo-
jam radiniekus pilsétas centrd, un visa Riga dega, tapéc meés netikam
talak... Ja. Un tad meés skatijamies pa 6. stava logu, pa kuru varéja redzét
visu panoramu. Meés bijam Terbatas iela 38, aizmugures maja, un redzéjam,
ka tornis nodega. Un es nesaprotu, kapéc vini raksta savadak. Manuprit,
ari Melngalvja nams krita tikai tad, kad vini aizgaja. Bet vini raksta, ka tas
notika 1941. gada... Ta ir visur rakstits. Kapéc? Iespéjams, tam ir politisks
iemesls. Es nezinu, bet es atceros, ka més gajam uz skolu un tas viss vél tur
bija. Varbut, ka Daugavas krastos notika kadas kaujas, bet es to skaidri
nezinu. Bet katra zina tilti tika detonéti un viss uzgaja gaisa. Un beigas
més stavéjam pie loga un redz&jam, ka Sv. Pétera baznicas tornis sagazas;
sakuma tas it ka tika sagriezts gabalos, tad saka degt un liekties, liekties,
liekties, lidz nokrita.. bams! Tas bija briesmigs skats. Més visi sastingam
sausmas. Likas, ka Latvija tiek iznicinata.”

St stasta ticamibas starakmens ir aculieciniece M. Ersa. Tomér visos
$ajos stastos tiesi att€lojuma niansém ir ipasi svariga loma. Nozime var
piemist pat rakstu zimei vai burtveidolam. Saja gadijuma Ievu Lasi nodod
tiesi burtveidols: “Redziet, més gribéjam izdot nelielu avizi... Viss butu
bijis labi, bet, redziet, skiet, vienmér ta notiek — gan krievu laika, gan vacu.
Tolaik es to nezinaju, bet vélak uzzinaju... tas kluva zinams... Visas
rakstammasinas bija registrétas... visi burtveidoli.. rakstammasinu burt-
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veidoli. Tada veida varéja izsekot katru rakstammasinu. Un tobrid rakstam-
masina bija tie$i pie manis; bet més mainijamies — katru avizes numuru
iespieda cits cilvéks. Nu, avize tika publicéta apmeéram reizi ménesi vai
retak, atkariba no ta, ka mums gija. Un ta nu 1942. gada 17. novembri...
tiesi mana dzimsanas diend, dienu pirms 18. novembra, darbavieta mani
izsauc... mani iesauc pie direktora.”

Sie narativi iezimé kompleksas attiecibas starp vésturi un atminu.
Reizém atminas veidola pamata ir vésture. Pieméram, latvieSu narativos
par padomju vardarbibu tiek izmantota dzimtbusanas terminologija.
Vienlaikus Fran¢u grupas narativi palaujas uz atminam, lai apstridétu do-
kumentéto vésturi. Personiga pieredze un aculiecinieku stasti tiek pretno-
statiti drukatam vardam.

Francu grupas vésture tiek atsaukta atminas caur pretnostatijumu un
pieredzéta piespiedu transformaciju konkretizéta attélojuma. Cekas izra-
dita interese sekméja kopigas interesés un izglitiba balstitas draudzibas
paraug$anu grupa: “Kas attiecas uz ta saukto Francu grupu, ta tika izvei-
dota vélak... Tolaik més par to nedomajam ka par grupu vai ko tamlidzigu.
Tur bija Maija Silmale, tur bija Ieva Birgere-Lase, tur bija Stubovu
gimene. Es vinus vienreiz apciemoju. Ieva Birgere bija mana draudzene,
bet pari visam — Maija Silmale. Més ar Maiju iepazinamies universitate,
més abas nacam no vienas skolas un abas... nu, man jau sen patika viss
franciskais. Manu milestibu uz Franciju pamodinaja pirmais bonjour.
Vienalga, vai tas bija karalis vai $upuldziesma — es to visu dievinaju. Un
tapat bija Maijai.”

Francu grupas izdzivojusie dalibnieki runa par neizskaidrojamam un
netveramam emocijam: “Bet es nezinu, kapéc jau no pasas agras bérnibas
man bija ipa$a interese par $o valsti un valodu. Es nevaru izskaidrot, no ka
tas ir célies. Es joprojam atceros, ka tad, kad es gaju pamatskolas pedéja
klasg, paradijas francu valodas pasmacibas gramatas, tadas ka vingrinajumu
gramatas. Un es ladzos tévu, lai vin§ man tadas nopérk.”

Tomer §is milestibas fizisko manifestaciju apdraud visaptverosa pa-
domju cenzira: “Mums bija doma ... Redziet, visas bibliotékas bija iztiri-
tas, tur vairs nebija arzemju gramatu, iznemot... nu, specialo literataru.
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Bija, ziniet, pamestie dzivokli, bet krievi ievacas ari tur. Vai vinus intere-
s€ja gramatas? Tas tika nonestas pagrabos. Pagrabi appluda. Taja laika es
saku stradat universitates bibliotéki, un es atceros, ka més ar rokas stum-
jamajiem ratiniem gdjam uz pagrabiem un saviacam ta gramatas atpakal.
Bet tur bija sieviete, kas bija ipasas nodalas direktore, un vina, protams,
visas tas gramatas ielika $aja nodala — nu, un tur tu nevaréji dabut piekluvi.
Bet kaut ka tiem cilvekiem, kas bija uzaugusi taja pasaulg, bija interese..
mums bija doma, ka varbat, par spiti visam, més varétu vienkarsi satikties
un apspriest to, ko kadreiz esam lasijusi. Un ta 1946. gada més sakam
rundt par to, ka varétu satikties apméram reizi nedela.” Ta rezultata fizisks
gramatu apdraudéjums satuvina draugus, kurus vieno interese par lite-
rataru.

Lai gan ¢ekas aizdomam nebija realitaté balstita pamata, realitate tika
pielagota talaika vajadzibam: “Redz, par to francu... Més uzzinajam, ka
esam Francu grupa tad, kad atgriezamies no izsatijuma nometnes.”

Francu grupu principa radija padomju varas politiskas bailes: “Sakuma
vini domaja, ka veidojas kaut kada milziga inteligences pretosanas kustiba
un ka més visi esam tas dalibnieki. Un tapéc vini arestéja visus, kuriem
varéja but ar to kads sakars. Bet tad pats tas cekists teica, ka vins atri ir
sapratis, ka tam nav bijis ista pamata, bet tad jau, protams, bija par vélu un
vini vairs nevaréja mus atbrivot.”

Gramatu pazusana lika M. Ozolinam nojaust, ka kaut kas nav kartiba:
“Iespéjams, man sika rasties aizdomas tad, kad majas saka pazust grama-
tas. [..] Peksni vienu dienu més mekléjam Ziverta tadu un tadu lugu, un
ta bija pazudusi. Meés visur izmekléjamies. Meés to neatradam, jo, ka vélak
sapratam, ta bija uz izmeklétaja galda. Ta ka uz musu maju naca cilveki,
kuri par visu informéja ¢eku.”

Cekas atticksme pret graimatam ilustré metonimisko tieksmi mate-
rializét. Draugi transforméjas grupa, idejas tiek reducétas lidz to fiziskajai
manifestacijai, t. i., graimatam un cilveki klast par dalibniekiem. Daudzi ir
aprakstijusi drudzaino inkriminéjo$u pieradijumu meklésanu, plauktu
“tiriSanu” un gramatu nobédzinasanu maisos. Lk, Skaidrites Sirsones at-
minas: “Un ta vini ienaca ieksa, paradija savu orderi un saka pratinasanu.



Vieda Skultane. Valoda un vardarbiba

Man bija apméram tik liela istaba ka §i un apméram tikpat daudz mantu
un gramatas. Un tad tas gramatas... vini neaiztika Latvijas laika gramatas,
bet panéma prom visus zurnalus un gramatas no vacu laika. Fotografijas
vini panéma tikai no padomju laika. Man bija studentu korporacijas foto-
grafijas, bet tas palika neskartas. Un man ir japasaka paldies Jevgénijam
Vanagam par to, ka daudz ko no ta, ko ¢ekisti iznéma no plauktiem un
ielika vina maisos, vin$ atlika atpakal. Bet es nezinu, kada bija atskiriba...
Es nedrikstéju kustéties. Es sédéju divana un noskatijos taja, ko vini
darija.”

Tapat ari M. Ozolin$ atsauc atmina maisus: “Citiem vardiem sakot,
vini savica visas gramatas francu valoda, visus Latvijas gramatu labakos
izdevumus, salika tos liela maisa, panéma mani sev lidzi, ielika dZipa un
aizveda prom.”

Ieva Lase atceras pat maisu skaitu: “Nu, pienaca 1951. gads un meés
tikam arestéti. Un péc Cekas, kad vini atnéma manus dokumentus, vini
otrreiz aizbrauca uz manam majam un siaka meklét. Man bija diezgan
daudz gramatu, tapéc parmeklésana gija gandriz visu nakti lidz pat ritam.
Vini savaca kadus 4 maisus ar gramatam.

Gramatas, kuras “pavéra nelielu logu uz pasaules literataru”, pazad
maisos. Starp tam ir 53 ar roku rakstitas kopijas. Atskiribas starp dazada-
jam gramatam, dazadajiem iespiedpapiriem, dazado ortografiju utt. aprija
maisu tumsiba.”

Tomeér atminas atdzimusajam idejam piemit ari humors. M. Ozolins
atsauc atmind sarunu ar nopratinatiju, kura literaro zinasanu trakums
metafiziska dzejdara uzvardu parvers riklé: “Un es atceros, ka viena tiksa-
nis reizé més lasijam un apspriedam vacu dzejnieka Rainera Marijas
Rilkes dzejolus. Un pratinatajs jautaja: “Kas ir vacu dzejnieks Rikle?”.”

Nopratinataja pielauta sintagmatiskas secibas kluda ieguist metaforisku
nozimi: ta skaidri ilustré to, ka ¢eka iemin dublos Francu grupas idealus
un pati ar tiem aizrijas. Si narativa epizode izsmej ¢ekas parmérigo
palausanos uz metonimiskajam kombinacijam.

Tapat pretrunas starp tekstualo un realo ilustré pazinojums, kas bija
obligati japaraksta visiem politieslodzitajiem. “Ta tas bija. Jo, kad es tiku
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aizvesta uz ¢eku, man bija japaraksta papirs, ka es esmu atnakusi pati —
nevis esmu atvesta. Ka es esmu veikusi noziegumu pret padomju varu.”

Tomer attélojums neaprobezojas ar valodu: atminu stastos tiek runats
ar par muaziku. S. Sirsones sprieduma nastu vél smagaku padarija nepie-
Sodien, — visur tika spéléta muzika, jo bija Padomju Latvijas svétku diena.
Un més tikam izsauktas no kameras — Eleonora Sausne, Irina Stubova un
es. Més tris tikam izsauktas atseviski. Nu, un més bijam priecigas, jo do-
mijam, ka busim visas kopa — bet ne. Mani atkal izsauca 21. jalija vakara,
un Cekista pavadiba, kuram blakus bija suns, es tiku aizvesta no Central-
cietuma un iesédinata cietumnieku vagona, kas atradas uz rezerves slie-
dém. Dazi cilvéki jau bija tur prieksa, viriesi un sievietes. Es vinus
nepazinu, bet tie, protams, bija politiskie ieslodzitie. Un vakara musu va-
gonu piestiprinaja kidam vilcienam, un ta sakas misu celojums. Un
augusta es sasniedzu Karagandu. Es celoju veselu ménesi.”

Tapat pretrunigi vértéjama muzikas loma M. Ersas stasta — aresta
bridi vinas divus gadus vecais déléns pierund mammu nospélét jautras
tautasdziesmas meldinu: “Tas ir, ka es aizbraucu un nekad neatgriezos.
Pirms do$anas prom mans mazais déléns aizvilka mani pie klavierém, lai
es uzspéléju un vins var padejot. Ja, tas bija Sausmigi... Vinam vél nebija
divi gadi. Vins lika man spelét “Kur tad tu nu teci, gailiti manu?” (??) un
pats dejoja musu prieksa. Es jums saku, tas bija Sausmigi. Es teicu: “Neuz-
traucies, viss bus labi!” Un devos prom. Un labi. Es nekad neatgriezos. Ta
tas notika. Ta. Es devos prom.”

Dzives gajumu biezi vien vislabak spgj attélot sapni. Tapat cilveki tic,
ka sapnos més visprecizak varam paredzét nakotni. Lidzigi Tamarai Konai
(Kohn), kad vina uzzinaja par sava nepilie$u asistenta ierasanos Anglija, lai
apciemotu vinu, iesp&jams, satricinajumi izraisa atmina paliekosus sapnus
(Kohn, 1995:56). Latviesu stastu autoru dzives krustceles ir sapnu caur-
austas. Pieméram, S. Sirsone atceras aresta rita sapnoto: “18. janvari es,
nezin kapéc, loti agri pamodos. Man bija slikts sapnis, es to atceros pat
$odien — man virsa bija uzlecis suns. Vin$ man nedarija pari, bet turéja mani
pie zemes. Un péksni pie durvim atskanéja zvans. Es piecélos. Redziet,
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pirms tam man bija apala atsléga, bet tagad kantaina, tapéc es varéju redzét
cauri atslégas caurumam. Es redzéju, ka kads stav aiz durvim un kads cits
ar Cekista cepuri galva kapj augsa pa kapném. Nu, taja bridi man viss kluva
skaidrs. Un tas cilveks, kuram es jautaju “Kas tur ir?”, teica: “Agri viesi”.”

Daudzas atminas par deportaciju un apcietinasanu sapniem tiek pie-
dévéts visprecizakais notikumu attélojums. Pieméram, Nellija atsauc at-
mina pravietisku sapni par apcietinajuma ilgumu: “Ng, né, par spiti visam
man likas, ka es nosédésu visu sev piespriesto laiku, jo man likas, ka tie bus
kadi 4-5 gadi, ne vairak. Jo, kad es guléju ¢ekas pagrabos, kadu nakti es
pamodos no sapna. Es atstastisu to sapni. Es redzé&ju laukumu ar baznicu,
no kuras lauka naca baznicéni. Un tur bija tornis ar pulksteni, kur§ radija
pieci jeb mazliet pari pieciem. Es to atceros, jo tas noziméja, ka es iziesu
no cietuma péc pieciem gadiem. Nu, un péc pieciem jeb piecarpus gadiem
es tiku atbrivota. Ko teiksiet?”

Tomeér atminas par Sibirija pardzivoto galvenokart saistas ar sistema-
tisku un nepieladzamu noskirtibu no verbala attélojuma. Pieméram, no-
metnés ieslodzito vardi tika aizstati ar numuriem. M. Ozolins atminas:
“Man bija numurs A2-805. Mums tas bija javalka, un neviens nesauca mis
péc uzvardiem vai péc ka cita. Tikai: “Ei, tu! A2-805, nac surp! Kapéc tu
staiga viens pats? Kapéc tevi neviens nepavada?”.” I. Lasei ir lidzigas
atminas: “Protams, taja laikda més vairs nebijam cilvéciskas butnes. Meés
bijam cipari. Mums bija drébes ar cipariem uz muguras.”

Skaitisana un numuri vértéjami ka preciza metonimiska attélojuma
aproksimacija, kas ne tikai paklaujas stingrai secibai, bet ari uzstajigi pre-
tendé uz realitates atspogulojumu. Tomér numuri ta ari nespéja aizstat
cilvécisko. Lai gan numuriem neizdevas izpildit savu primaro aizstajoso
funkciju, retrospektiva tiem piemit dailruniba, kas spilgti raksturo dehu-
manizacijas procesus. “Un no ritiem mums bija jastav 5 rindas, un vini mas
parskaitija. Un skaitiSana notika sekojosi. Viniem bija mazs koka gabals
un mazs zimulis. Un tad (smejas) pédéjam, kurs stavéja 5. rinda, ar to koku
piesita un pieskaitija citreiz piecas, citreiz 7 reizes. Nu, un, ja tev ir jaskaita,
tad tev ir japieraksta 360, bet citreiz tu pieraksti 30, citreiz 60 un citreiz 7
... tas neiet kopa.”
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Cilveki parvertas kadreizgjo personibu nedzivas énas, bezsatura kopi-
jas: “Taja laika es ta novajéju, ka man piemetas skorbuls — visi zobi ta lo-
dzijas, ka es pat nevaréju ieést. Tad es aizgaju pie turienes zobarsta, vins
panéma milzigas kniebles un tos visus izrava — tik loti tie kustéjas. Pro-
tams, velak es varéju prasit, lai man uztaisa maksligos zobus. Labi, vini
man tadus uztaisija, un ta es tiku pie daziem zobiem... Bet tolaik man
nebija neviens pats. Nu, rezultats bija tads, ka es svéru 50 kilogramus. Bet
es pats nemaz nemaniju, ka esmu tik tievs. Rezultata, kad es beidzot no-
nacu kultaras brigade, es tur ierados ka kaut kada éna. Bet ieksgji es biju
loti dzivigs un loti energisks, ta ka es saku rezisét un Nellija (mana nakama
sieva) saka mani uzbarot.”

Lidz ar identitati zad ari balss, tiek zaudétas tiesibas runat. M. Ozo-
lina atminas par to, ka balss tika aizstata ar véderrunasanu: “Acimredzot,
no kaut kurienes atnaca pavéle.. no kaut kurienes rietumos, jo lidz tam tur
nebija nekadu kulttras pasakumu, bet tagad mums bija jauzved lugas, ja-
dzied, jaspélé orkestri utt. Nu, savos brivajos brizos es radu iesp&ju but
aktivam. Lai gan es nerunaju krieviski, es nolému uztaisit lelles. Es uztai-
siju lelli un organizéju ta saukto lellu teatri. Aiz skatuves runaja krievu
aktieri, bet es, pats nerundjot, ar rokam tikai kustinaju lelles.”

Tomer ieslodzijuma cilvéki nezaudgja ticibu patiesam narativam. Lai
uzturétu saikni ar majam, vini palavas uz rakstitu vardu: “Mums bija at-
lauts uz majam rakstit divas véstules gada, un tas bija jaraksta krieviski, lai
cenzori varétu tas caurskatit. Vélak atlava rakstit divas véstules ménesi, bet
joprojam krieviski. Vel velak tika atlauts rakstit latviski.”

Ieva Lase atceras: “Kas mani satrieca gandriz vairak par visu, bija tas,
ka mums pateica, ka drikstam rakstit divas véstules gada un tas ir jadara
krieviski. Es domaju — es.. divas.. es drikstu rakstit tikai divas véstules
saviem vecakiem! Tas bija gandriz sliktak ka pati dzivosana tur. Bet ziniet,
cilveki ta vai citadi pierod pie visa... un més iedraudzéjamies... sievietes no
Rigas turéjas kopa.”

Tapat rakstveida tika kaldinatas milas saites: “Tie, kas gribéja miléties,
darija to rakstiski.” Tomeér dienasgraimatas un milestibas véstules varéja
nonakt ari sve$is rokas. No Mirdzas atminam: “Vin§ visu lasija citiem
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skali prieksa. Es jutos Sausmigi. Es biju rakstijusi kaut ko par milestibu, un
vins$ to bija lasijis skali. Es grib&ju iesist vinam pa seju, bet ko es varéju
darit?”

Lieki teikt, ka vardu neatbilstiba realitatei nebat nebeidzis ar neatka-
ribas pasludinasanu 1991. gada. Pensionaru piedzivotas materialas grati-
bas ir tikai viens no daudzajiem politisko manevru un dzives realitates
neatbilstibas piemériem. Luk, M. Ozolina pardomas par vina formalajam
tiesibam, kam ikdienas dzivé nav nekadas vértibas: “Labi, tagad es varu
braukt uz Jarmalu vai kaut kur par velti, bet es esmu pensionars un knapi
varu iziet no majas — tikai lai aizietu uz tirgu un veikalu. Es neeju nekur
talak, pat ne uz teatri, kur ir jaséz stundam ilgi. Es to nevaru izturét. Ta
ka mani ierobezo tas, ka $is privilégijas man nedod neko labu.”

Neatbilstiba starp reilo dzivi un tas attélojumu var tikt attiecinata ari
uz jatam, emocijam un kermeniskam izpausmém. Kad jautdju Mildai
Grinfeldei par kadu ipasi skumju notikumu vinas dzive, vina atbildéja:
“Redz, ar mums bija ta, ka més bijam iesaldéjusi asaras. Meés labak rauda-
jam par labam lietam. Kad tu piedzivo kaut ko labu, tu gribi raudat: pie-
méram, kad tu atceries majas.“

Mirdzas atminas par $adam asaram nometné: “Vacietes man jautaja,
vai es varétu nospélét ménesnicas sonati. Es teicu, ka to no galvas neatce-
ros. Vinas sagadidja man notis, un es nospéléju pirmo dalu, bet nevaréju
turpinat — vinas visas raudaja.”

Sie attélojuma un realitates neatbilstibas pieméri ir ciesi saistiti ar vis-
dzilakajam emocijam. Attélojums no akadémiskas problémas partop cil-
véka identitates un nolika pamatjautajuma. Sada notikumu un noliku
sagrozisana tiek uztverta ki neizturama, tadel stastu autori to izmanto sava
laba. Tie retie gadijumi, kad cilvéka patiesais noluks veido harmoniju ar
notikumu ritéjumu, tiek svinéti ka istens makslas triumfs. Ozolina atmi-
nas par darbu Vorkuta: “Mums bija jaiet arpus zonas. Tur bija buda, kur
més kurindjam pliti. Un tur tika nogadati ratini jeb ragavas, lai aizvestu
ogles. Ragavas vilka divi bulli. Un ta més gajam tur dienu no dienas un
dienu no dienas kravam tos ratinus. Un ko jus domajiet? Vienreiz tas
bullis izjadzas. Vins pasita uz augsu galvu, loki nomaucas un vins bija
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izjudzies. Visi stav apkart. Ko nu? Mums batu jadaba ragavas tuvak pie
oglém, bet tas ir diezgan talu. Ko darisim? Un tad es sava naivuma pa-
nému to bulliti un iejudzu, jo es biju pazistams ar lauku dzivi. Es esmu
iejudzis zirgus un nu es esmu iejudzis ari bulli, vai ne? Es iejadzu bulli un
piebraucu tuvak. Grupas vaditajs teica: “Tu esi makslinieks! Tu iejudzi
bulli! Tev vairs nebus jastrada. Ej un sédi buda. Lai tie pargjie, kas stav
apkart, strada tava vieta.” Nu, ta es sédé&ju buda un kurinaju uguni, budams
makslinieks.”

Sajos stastos tiek apspéléta skaudra variacija par to, “ka panakt
konkréta pasaulé dzivojosa cilvéka redzéjuma un tas pasas pasaules ob-
jektiva redzé&juma, tostarp §1 konkréta cilveka un vina redzéjuma lidzas-
pastavesanu” (Nagel, 1986:3), kur §ada objektificésana tiek uztverta ka
izniciba. Problémas pamata ir pretrunigas lomas, kas pieskirtas tekstualam
attélojumam un gramatam. Luk, Ozolina pardomas par $o tematu: “Cil-
veks nevar dzivot bez gramatam. Tas ir jalasa, tas ir japadara par saviem
draugiem... Pat ja tas ir krievu valoda, tomér tie ir anglu autori, francu
autori, vaciesi, grieki, spani, visi klasiskie autori. Tadgjadi garam ir, ar ko
atveldzéties, ar ko stiprinaties, jo ar padomju literatiru var izdzivot tikai
pasi komunisti. Bet vini pasi to nelasa, ta ka ta viniem nav vajadziga.
Viniem to vajag tikai tapéc, lai piespiestu mani pie zemes. Un to vini iz-
darija. Nu, tada bija dzive.

Diskusija

Sie narativi tiek pasniegti no aculiecinieku skatpunkta. Dazi no pie-
dzivotajiem notikumiem bija norisindjusies aptuveni 40 vai pat 50 gadus
agrak. Tomer aculiecinieku sniegtie apraksti un izvérstie sarunu atstasti-
jumi lick domat, ka tas viss ir noticis pavisam nesen. Sada stratégija liecina
ne tikai par narativa mérkiem piedzivota atainojuma joma, bet ari par o
stastu paspozicionésanu precizi uz robezas ar pieredzéto. Sajos stastos tiek
pieminétas 50 gadus senas sarunas. Pagatnes izskirigie pavérsieni atminas
tiek atsaukti tagadnes forma, izmantojot tieSo runu un radot iespaidu, ka
més — klausitiji un lasitdji — slepus noklausamies pagatnes notikumus.
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Stastu apraksto$a dala ir ne mazak svariga ka pasi narativi. Lai gan
pagatnes atspogulojumu veido atminas par blivi virknétiem notikumiem
un pardzivojumiem, stastnieki tomér izvélas apraut sizeta liniju, lai sikak
aprakstitu pasauli, kura $ie notikumi ir norisinajusies. Svetlana Alpersa
(Alpers) holandiesu realisma parstavjus raksturojusi ka gleznotajus, kas ga-
tavi “apturét stasta pladumu par labu priekam, ko dava atainojuma klat-
batne” (Alpers, 1984: 235). Apraksti, kas veido parravumus latviesu
narativos, nav ieklauti tikai prieka radisanas labad; to virsuzdevums ir pie-
skirt ticamibu pagatnes atreferéjumiem. Tacu tie izveléti ari tadel, lai
paustu alegorisku nozimi. Literari izsmalcinatie apraksti, kas raksturo, ka
traktors parvietojas bez vaditija, ki bérns dejo tautasdziesmas pavadijuma
mates aresta laika vai ka tiek skaititi ieslodzitie, ne tikai atreferé notiku-
mus, bet vienlaikus ari baveé alegorisku pasaku ar moralu véstijumu. Sadi
pieredzétajam tiek rasts metaforisks pielietojums.

Tadgjadi valoda ik pa laikam atkapjas no pieredzéta un pievérsas pati
savam izpausmém.'® Stasti tiecas “notvert” pagitné pieredzéto, ickams tas
izzudis. Tomer, ta ka stasti, partapdami tekstos, cer uzrunat ari plasaku
auditoriju, tie pievérsas ari valodas lietojuma veidiem. Reproducéjot ¢ekas
diskursu gan ka tieSo, gan ka netieSo runu, Sie teksti retrospektivi izcel
tajos ironisku nozimi. Reflektéjot par ¢ekai raksturigo valodu, $o tekstu
autori prasmigi liek lieta savu varda makslas meistaribu. Pétijuma dalib-
niekiem vinu narativos nenacas viegli apvienot $is divas valodiskas sakar-
tas — savu un apkartéjai pasaulei piederoso. Tomeér viniem izdodas nepielaut
to, ko V. Daniels (Daniel) déve par “misu logocentriskajam nosliecém,
musu valodas un vardu prioritizédanu par darbu un ricibu” (Daniels,
1996:199). Vins uzskata, ka vardarbiba izstumj stastniekus logocentriska
visuma periférija: “Vardi ir simboli, kas, pat atrodoties periférija, tiecas
kultaras centra virziena. Savukart riciba, pat ja kultaras zina ir centrala,
tiecas parkapt kultaras robezas — par spiti pastavosajam Aabitus.” (Turpat.)
Fran¢u grupas dalibnieku narativi iezimé geografisku un kultaras kustibu,

16 M. Bahtina redz&juma $ada pieeja raksturiga romanu diskursam: “Romina lietota
valoda ir ne tikai ataino$anas instruments, bet ari atainoSanas objekts.” (Bakhtin, 1994:
49)
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vienlaikus fiks€jot gan pret pasauli, gan pret valodu vérstu vardarbibu. Sajﬁ
kustiba vini tiek fiziski noskirti no pazistamam pasaulém, un vinu piere-
dzétais tiek atainots viniem pasiem neatpazistama un nepienemama veida.
Tomer nevar teikt, ka vinu atminas padotos valodas prieksa: vini dodas
valodiska cina pret §iem svesadajiem atainojumiem. Saja cina izmantotie
simboli ir savdabigi “sagkelti”: tiem piemit duila nozime un lietojums,
turklat tie atklaj dzilas kultaras plaisas (Seidel, 1975:206). Cekas centieni
izdibinat burtisko patiesibu tiek atainoti ka himeéra, proti, burtiskums iz-
virzas metaforiska stasta prieksplana. Cina tiek izmantota gan valoda, gan
pieredzétais: kad vardi nespéj izskaidrot pasauli, stastnieki izmanto atsau-
ces uz pieredzéto, un §is atsauces ir ne mazak svarigas ka vardos neizteik-
tais skaidrojums.

Tomer, noskirot narativu no piedzivota konteksta un transforméjot to
teksta, tas var atklat vairak neka sakotnéji ieceréts. To lieliski ilustre
V. Onga (Ong) komentari par interpreticiju: “Interpretacija... nozimé at-
rast elementus, kas noslépti konkréta manifestacija; padarit acimredzamu
to, kas interpretétdja auditorijas vidé nebut nav acimredzams... Mutvardu
teksta interpretacija ir tadu elementu atklasana, ko pats teksts konkrétajai
auditorijai neatkldj... Mutvardu teksts ir jainterpreté. Jo mutvardu teksts
vienlaikus atklaj un slépj.” (Ong, 1986:147) Antropologi ka kultaras inter-
pretétaji visbiezak ignoré acimredzamo un censas izzinat apslépto. Francu
grupas narativi apliecina, ka vienlidz svarigs ir gan acimredzamais, gan
apsléptais. Aculiecinieku stastijuma zanra ipasi svariga loma ir personigi
piedzivotajam, un tiesi $aja personigaja pieredzé saknojas stastnieka auto-
ritate. Valodas un atainojuma analize palidz atklat sléptas nozimes.

Ka rakstija V. Volosinovs (Volosinov): “Norma var pastavét vienigi
lidzas tas parkapumam, nevis citai, pretéjai normai.” (Volosinov, 1973:56)
Franc¢u grupas dalibnieku atminas iemieso gan fizisku, gan lingvistisku
parkapumu. A. Dzefersone (Jefferson) ir pétijusi krievu formalistu rakstos
izmantotas vardarbibas metaforas un konstatéjusi to saikni ar realas var-
darbibas nolieg$anu sabiedriba (Jefferson, 1990:136). Vinas padzilinata
analize par divaim valodas asim — metonimisko un metaforisko — Jakob-
sona teorija mana lauka darba konteksta ir ipasi nozimiga. DZefersone
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raksta par to, cik briesmigas sekas var izraisit disbalanss jeb vienas ass
dominance par otru. Jakobsona slavenaja raksta tiek apskatitas $is divas
valodas asis un patologiskas sekas, ko izraisa to noskirtiba (Jakobson,
1971). Tapat Dzefersone izvirza domu par atsvesinasanu (defamiliariza-
tion) “ka savdabigu agresijas izpausmi, kura apzimétaja noskirsana no ap-
ziméjama ir aplakojama ka literaras valodas vardarbibas akts pret
ierastajaim formam, ko formalisti déve par “praktisko valodu™ (Jefferson,
1990: 130). Sis analitiskais skatijums izgaismo ari Francu grupas dalib-
nieku atminas. So narativu pamata ir cina starp Francu grupas centrtieces
speku un padomju varas centrbédzes speku, kuru iemieso VDK agenti. So
narativu arpusvérsta dinamika lauj izbégt no VDK centrbédzes tvériena.
A. Harisons ir aprakstijis metaforiskas valodas sp&ju paplasinat savas ro-
bezas, un tiesi tas novérojams ari Francu grupas narativos (Harison,
1997:103). Loga metafora iedzivina Fran¢u grupas narativa centienus,
savukart maisa metafora raksturo VDK narativas stratégijas. Neskatoties
uz to, ka formali uzvaréja VDK, liekot pazust gan gramatam, gan cil-
vekiem, Francu grupas izdzivojusie dalibnieki retrospektivi ir atnémusi
uzvaru saviem apspiedéjiem. Vini ir guvusi virsroku, atmaskojot metoni-
miskas kartibas kladigumu. Viena burtu secibas kluda transformé Rilki
riklé: dzejnieks pazad riklé. Ta nav vienkarsa valsts varas centrbédzes
speku uzvara. Ka pieradijis Bahtins — spéles nereti izjauc socialo kartibu
(Bakhtin, 1981). Klada vienlaikus rada iespéjas izteikt bagatigas metafo-
riskdas nozimes un diskredité VDK intelektualo statusu. Tas atbilst
M. Krigera (Krieger) piedavatajam literara teksta raksturojumam: “Lite-
rard teksta nemitiga atkartosanas nepanak neko citu ka vien attalina to no
summara nosléguma.” (Krieger, 1987:14)

Francu grupas dalibnieku atminas nevar tikt skatitas tikai ka literars
veikums — tas ir Padomju Latvijas véstures liecibas. Neformalas draugu
kopas partapsana grupa, ka esmu centusies $aja raksta paradit, bija nepie-
cieSama metonimiskai domu gaitai. Tacu vienlaikus ta kluva ari par dalu
no stratégijas, kas politisko pretosanos uztvéra ka organizétu kustibu, ta-
dejadi attaisnojot barga soda piespriesanu. Atminu izpétes gaita tiek at-
klata to kompleksa atainojuma misija, kas ietver pasaules klatbutni
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aprakstd un notikumu virknéjumu narativa. Tapat atminu stasti atklaj
stastnieku tiek$anos péc veseluma un nepretruniguma: personigie un so-
cialie merki, kas ir neatnemami narativa un jebkura pasaules apraksta ele-
menti. Patibas mekléjumi tiecas “vienmeér uz aru, uz socialo dimensiju,
preti citiem, preti kultarai, preti valodai un literatarai” (Eakin, 19:209).
Tomeér $ie mérki nonak tulitéja konfrontacija ar atdkirigajam versijam par
pagatni. Téze, kas prieksplana izvirza valodas bezgaligo radosumu un na-
rativa visaugstak verté ta spé&ju atspogulot pagatni, pilniba atstdj bez ieve-
ribas valsts varas uzturéto alternativo véstijumu eksistenci. Ideologija un
politiska vara nosaka ne tikai to, ko drikst teikt, bet ari to, ka tas ir sakams.
Francu grupas retrospektivo valodisko uzvaru iespéjamu padarija Padomju
Savienibas sabrukums. Tie$i sabrukums radija apstaklus, kuros var tikt
parvértéti pagatnes notikumi un to atreferéjuma diskurss. Si diskursa par-
skatiSana narativos klust par tikpat svarigu komponenti ka centieni atainot
realitati, un tas prieksplana izvirza pasu valodu.

Pateicibas

Izsaku pateicibu Britu akadémijai, kas atbalstija apmainas vizites riko-
$anu Riga 1996. gada vasara. Pateicos Endrja Harisonam (Andrew Harri-
son) un Lerijam Rejam (Larry Ray) par §1 raksta sikotnéja varianta
parlasidanu un konstruktivu komentaru snieg$anu Tapat no sirds pateicos
Agitai Lusei par darbu arhiva, ka ari LU Filozofijas un sociologijas insti-
tata mutvardu véstures pétnieku grupai, kas apsprieda publikaciju darba
semindrd un represivas sistémas izraisito valodisko konfliktu vértéja ka
aktuilu kontekstu starppaaudzu komunikacija. No anglu valodas tulkojis
Ivo Puzo.

Raksts sagatavots Latvijas Zinatnes padomes fundamentalo un lie-
tisko pétijumu projekta Nr. 1zp-2018/1-0458 “Atminu parnese starp
paaudzém: narativa perspektiva’ un LU prioritara projekta “Kritiska do-
masana, inovacija, konkurétspéja un globalizacija” ietvaros.
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Language and Violence: The Case of
the French Group in Soviet Latvia

Summary

The subject matter of my paper concerns the fate of thirteen Latvian
intellectuals who in January 1951 were pursued by the KGB: they were
arrested, interrogated and sentenced to varying periods in Soviet labour
camps. They shared an interest in literature and art and, in the bleak post-
war climate of Riga, met in each other’s houses for literary readings and
discussions.

Although not all of them spoke French and their interest was in West-
ern literature, generally they became to be known in Latvia as ‘the French
group’. In the summer of 1951, all thirteen received sentences of between
seven and twenty-five years of hard labour and were dispersed in labour
camps throughout the Soviet Union.

However, the events recalled and documented in this paper relate not
only to the past events but also engage in a retrospective struggle over the
appropriate uses of language. The account which I give of these events has
drawn upon a number of sources. First and foremost, it depends upon the
narrated memories of six of this group with whom I met and talked in the
summers of 1996 and 1997. In trying to make sense of the particular form
taken by these narratives I have drawn upon a range of academic disciplines,
which have the relationship between experience and narrative representation
as to their focus, but most importantly the ideas of the Russian formalists. In
wanting to move beyond memory and narrative reconstruction, I have retuned
to the KGB archives in an attempt to get closer to the events of the time.

Keywords: The French group, the KGB, memory narratives
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TIBETIESU LUGSANU RATA MANI CHOS ‘KHOR
(MA-NI ‘KHOR-LO) IESPEJAMAS SEMANTISKAS
SAKNES

Musdienu religijas antropologija aktualitati ir guvusi petijumi, kas ir veltiti cilveka
kermena realitatei un materialajai kultirai. To uzdevums galvenokart ir paradit, ka
materidla dimensija nosaka religiskos prieksstatus, ortopraksi un religisko pieredzi. Tema-
tiskd zind §is tibetiesu religiskds atribitikas izcelsmei un jégai veltitais nelielais raksts
bitu jaattiecina uz religijas antropologijas kompetences lauku. Tomér tikpat labi to var
ieklaut religijas fenomenologu pétijumu klasta, jo tiesi §is religijpétniecibas apaksnozares
ietvaros ar fenomenologiskas struktiranalizes palidzibu bitu iespéjams atsegt tibetiesu
lagsanu rata fenamena dzilakas, ar kultirvésturisko un psihologisko kontekstu saistitds
struktiras un tadéjadi noteikt ta semantisko lauku.

Materidlas kultiiras téma ir saméra jauns pétniecibas lauks, tade] tai veltita lite-
ratira ir visai pieticiga. Tibetiesu religisko tradicionalo atribitiku aprakstosie darbi —
Roberta Bira (Robert Beer) vai Dagjaba Rinpoces (Dagyab Rinpoche) gramatas vai
petijumi par budisma un Tibetas makslu, kuri pieder, pieméram, Roberta E. Fisera
(Robert E. Fisher) spalvai, ir pétnickam palidzosi, tomér religiskas atribitikas izcelsmei
pieskaras diezgan pavirsi. Sa ieskata tapsanai butiski noderéja Viljama Simpsona
(William Simpson) pétijums par budistu ligsanu ratu, kas ir izdots 19. gadsimta beigis,
un krietni jaundkais Sai pasai témai veltitais Tomasa D%. Hopkinsa (Thomas J. Hopkins)
darbs (2000). Analizéjot Tibetas religisko atribitiku, tapat bitu nevietd ignorét krievu
ekspertu ieguldijumu Centrilazijas religiskds simbolikas pétniecibd. Tadu izcilu pétnieku
ki B. I Kuzpecovs (B. . Kysneyos) vai V. N. Tkacovs (B. H. Tkaues) atzinumi bija
arkartigi noderigi Sim isajam ieskatam tibetiesu ligsanu rata semantika.

Atslegas vardi. religijas antropologija, Tibetas religiska atribitika, tibetiesu ligsanu
rats
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Sava pétijuma par budisma pasaules modela iemiesojumu skana
mikslas zinatniece Gerlja Badmajeva (I'episs Baomaesa) rakstija, ka Tibe-
tas kulta instrumentarijs ar formas, materiala, ziméjumu semantikas, rota-
jumu, krasas un skaitlu starpniecibu simboliska veida izsaka budisma
pamatnostadnes. To skaita ir kosmologija jeb budisma pasaules uzbuves
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Maukene izpilda
mani rata praksi.
Barkhoras iela,
Lhasa 2016. gada
julija.

Foto no Elizabetes
Taivanes fotoarhiva
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Stacionarie lugsanu rati apkart stapai Sera klosteri Lhasa 2016. gada jalija.
Foto no Neldas Kikjaukas fotoarhiva

shéma,! uz ko ipasa veida norada tibetiesu lagsanu rats jeb lagSanu dzir-
navinas (Tib.: mani chos khor vai ma-ni ‘khor-lo).

Tibetas teritorija visur, kur vien ir templi, klosteri vai kadi citi sakralie
objekti, var ievérot svétcelniekus ar lagSanu dzirnavinam mani rokas.
Pirms ieiesanas templi vini médz to apstaigat, skaitot mantras ar lagsanu
krellu palidzibu un griezot lug$anu ratu. Ta, pieméram, Lhasas vecpilséta
Barkhoras iela, kas ieskauj Dzokanga templi, var biezi redzét gados veca-
kus cilvekus, kuri iegrimusi sevi, nepievérsot uzmanibu zinkarigajiem
turistiem, 1éna gaita apstaiga templa éku pulkstenraditaja virziena, griez
lagsanu dzirnavinas un skaita om mani padme hum mantru.

Lagsanu ratus médz darinat lielus un mazus. Lielie laganu rati var
bt pat vairaku metru augstuma. Tie ir staciondri un visbiezak redzami

! Gerlia Badmaeva, “Buddiiskaia kartina mira v zvukah”, Vostochnaia kollekciia,
Zima 2005, s. 42.
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templu un klosteru teritorija. Apkart templiem un stapam médz novietot
garas staciondro lugsanu ratu rindas, lai templa apmeklétaji un svétcelnieki
varétu apstaigat sakralo objektu un pie reizes izpildit lagsanu rata praksi.
Stacionaros mani novieto ari klosteru un privatmaju iekstelpas. Mazas
lagsanu dzirnavinas nésa lidzi: vecaki cilvéki médz griezt lag§anu dzirna-
vinas ar ipasu veiklibu.

Liela vai maza mani rata konstrukcijas pamata ir koka vai metala
cilindrs, ko caurdur ta sauktais dzivibas koks srog shing. Tam savukart ir
gan funkcionila, gan simboliska nozime. Praktiska zina srog shing ir kats,
ap ko cilindra iek$pusé aptin garu papira strémeli ar mantru vai mantram
un ap ko griezas doba cilindra konstrukcija. Cilindra arpusé srog shing
izpilda roktura funkciju. Pie cilindra saniem piestiprina kédi ar smagu
uzgali, kas palidz iekustinat cilindru un liek tam griezties uzdotaja pulk-
stenraditdja virziena.

Kas attiecas uz mantru, tad dzirnavinas visbiezak ieliek papira gabalu
ar om mani padme hum mantras tekstu. To uzraksta cik iespéjams vairak
reizu, lai mantras skaitiSanas efekts pavairotos. No §is mantras teksta ir
atvasinats dzirnavinu nosaukums, kas ir “mani rats”. Om mani padme hum
mantra, kas Tibeta ir popularaka par visam citam, ir saistita gan ar
bodhisattvas Avalokite$varas, gan ar dalailamas figiru. Avalokitesvara,
lidzcietigakais no visiem bodhisattvam, ir viena no visspilgtakajam figa-
ram Tibetas budisma panteona, kameér dalailamu uzskata par Avalokites-
varas iemiesojumu.

Mantras tekstu nevar iztulkot pilniba, jo atskiriba no religiskas himnas
vai lag$anas mantra nav invokacija jeb dievibas piesauksana. Ta burtiski
iemieso dievibu, buddhu vai bodhisattvu skana. Zilbes o7 un hum iztulkot
nevar, kamér mani padme nozimé “dimants lotosa”. Siem diviem vardiem
ir seksuals zemteksts: mani simbolizé viriSko principu jeb metodi (skt.
updja, ar ko ir domati bodhisattvas ipasi, lidzcietiba saknoti, panémieni
dzivo butnu atbrivosanai), bet padme — sievisko principu, kas ir gudriba
(skt. pradzna; tas uzdevums ir apjégt lietu tukso dabu).

Om mani padme hum mantra esot tik spéciga, ka saskana ar tibetiesu
parliecibu lagsanu ratam ar tas tekstu pilnigi pietiek. Tomeér mani cilindru
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var apgadat ari ar citu mantru tekstiem. Dazadas mantras, kas ir ieliktas
viena mani ratd, nekonflikté sava starpa: katrai ir savs specifisks efekts,
kamer $o efektu summa pavairo cilvéka spéjas iegut apskaidribas stavokli.
Mantras var rakstit gan tibetiesu, gan kada cita, pieméram, latinu raksta.
Vienigais, ko lamas neiesaka darit, ir svesu religisko tradiciju lagsanu
tekstu kombinésana ar tantriska budisma mantram.? Pédgjais ieteikums ir
gan jasaista ar religiskas tradicijas, Seit — Tibetas budisma, rezistenci, t. i.,
pretosanos jeb norobezo$anos no citim religijam, kas ir vienas vai otras
tradicionalas religijas vitalitates pazime. Péc S. S. Horuzija (C. C. Xopyorcuit)
domam, $ada neiecietiba pret citam religiskam tradicijam signalizé par
spéju pretoties kultaras virusiem un religiskas tradicijas kvintesences no-
turibu. Péc pétnieka domam, §ada veida atvértibas trakums religijas
konteksta ir javerté pozitivi, nevis negativi, jo tas atbild par religijas
izdzivosanu.?

Dzirnavinu jeb lagsanu rata pagriesana ir pielidzinama taja ieliktas
mantras skaitiSanai. Lagsanu karodzinu gadijuma véj$ pats aiznes mantru
plasaja pasaulé. Lidzigi dzirnavinu pagriesana pulkstenraditaja virziena
lauj mantrai pasai sevi skaitit, kas nevis mazina, bet gan pavairo svétcel-
nieka nopelnus. Atsaucoties uz musdienu tibetiesu skolotaju komentariem,
Lorne Ladners norada, ka pagriezt mani ratu simboliski nozimé pagriezt
Dharmas ratu. Buddha pagriez Dharmas ratu citu dzivo batnu laba.* Ir
vérts atceréties, ka visas budisma tradicijas Dharmas rata pagriesana sim-
bolizé Buddhas macibas jeb Dharmas sludinasanu.

Bet kadé] tibetiesi skaita mantru ne tikai ar pratu un meéli, bet ari
mehaniski? Ar ko ir saistita $ada parspiléta dievbijiba un parlieka akti-
vitate? Atbilde ir jameklé tantriska budisma logika, kas paredz ipasu

2 Sadu ieteikumu izteica Gese Gijaltsen, tibetiesu lama, kur§ daudzus gadus
nodzivoja LosandZelosa, macot budismu. (Lorne Ladner, Tbe Wheel of Great Compassion:
The Practice of the Prayer Wheel in Tibetan Buddhism. Boston: Wisdom Publications, 2000,
p-28.)

* S. S. Horuzhii, Globalistika i antropologiia. Ocherki sinergiinoi antropologii.
Moskva: Institut sinergiinoi antropologii, Institut filosofii, teologii i istorii sv. Fomy,
2005, ss. 379-381.

* Lorne Ladner, The Wheel of Great Compassion, p. 17.
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attieksmi pret fizisko realitati, Seit — pret kermeni, kura piedalisanas at-
brivo$anas procesa ir ipasi ieteicama. Tantriskas prakses laika piedalas tris
cilveciskas batnes dimensijas: prats, runa un kermenis. Ar rokas kustibu
ladzgjs pagriez lug$anu ratu un tada veida iesaistas kermenis. Skali skaitot
mantru, cilvéks piepula balss saites un attiecigi izmanto runas spéju. Iz-
pildot dazadas ar mantru saistitas vizualizacijas, praktizétajs nodarbina
pratu.’

Lagsanu rata praksei ir daudzsolosi efekti. Lama Zopa Rinpoce mica,
ka lagSanu dzirnavinis manifestéjas desmit virzienu buddhas un bod-
hisattvas. Vinu noluks ir 8kistit cilvéka negativas karmas un prata aptum-
$ojumus un pamudinit vinu iegut apskaidribas stavokli. Ne tikai cilveki,
bet pat kukaini, kas atrodas lag$anu rata tuvuma, tiek atbrivoti no pie-
dzimsanas zemakajas, t. i., dzivnieku, izsalkuo garu un elles iemitnieku
pasaulé. Vini sanem dieva vai cilvéka kermeni vai piedzimst Buddhas
tiraja zemé. Ja kadam cilvékam naves mirkli pie rokas ir lag$anu rats, tad
tada prakse ka pho ba® vinam nemaz nav vajadziga. Pietiek vienkarsi pa-
domat par mani ratu, un apzina automatiski atstdj kermeni caur Brahmas
atveri pakausi. Rezultata cilvéks vairs nepardzimst samsdra, bet noklast
buddhas Amitabhas tiraja zemé (Skt. Sukhavati) jeb paradizé. Pagriezot
ratu tikai vienreiz, budists panak tadu pasu efektu, kads ir daudzgadu
retritu praksei.” Kalu Rinpoce viennozimigi izsakas par labu tantriska pa-
atrinajuma efektam.® Tas nozimeg, ka tantrisma ietvaros cilvékam piedava
ipasi efektivas prakses, ka, pieméram, mani rata griesana, kas neprasa lielu

> Lorne Ladner, The Wheel of Great Compassion, p. 6.

¢ Pho ba ir tantriska prakse, ko iemacas dzives laika nolika to kompetenti izpildit
naves bridi. Tas noluks ir izmest apzinu un pranu no kermena caur Brahmas atveri pa-
kausa zona. Brahmas atvere ir vieta cilvéka kermeni, kur beidzas centralkanals avadbati
(Tib.: r#sa dbu ma). Parasti apzina un priana atstdjot nomirusa kermeni caur vienu no
fiziologiskam kermena atverém, un tas neesot vélams, jo beidzoties ar apzinas prin-
cipa pardzim$anu viena no se$im samsariskam pasaulém, t. i., dievu, pusdievu, cilveku,
dzivnieku, izsalkudo garu vai elles cietéju pasaulé. Ja dzives laika cilveks ir praktizgjis
meditaciju, tad naves mirkli pareizi izpilditas pho ba rezultata apzina atstajot kermeni pa
Brahmas atveri un piedzimstot Sukhavati jeb buddhas Amitabhas tiraja zemé/paradize.
Tada veida esot iesp&jams partraukt pardzimsanu samsara.

7 Lorne Ladner, The Wheel of Great Compassion, p. 37.

* Tbid., p.8.
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piepali, bet ievérojami paatrina apskaidribas stavokla sasnieg$anu. Mani
rata prakses labvéligo efektu sarakstu var turpinit bez gala.

Svarigi Seit ir tas, ka mani rats, budams viena no buddhu lidzcietibas
metodém, nes sevi spécigu uzticibas kulta komponentu un ir salidzinams
ar daziem kristigiem uzticibas prakses elementiem, kas batu, pieméram,
atlaidas Romas Katolu Baznica. Péc B. I. Kuznecova atzinam, legendara
Senraba religijai, kas spécigi ietekméjas no zoroastrisma, piemita prieks-
stati par lagSanas brinumaino spéku. Lagsana ir spéjiga davat pestiSanu
pat vislielakajam gréciniekam.’ Ir jadoma, ka uzticibas kultiem raksturi-
gie elementi Tibetas budisma ir tikpat liela méra aizguti no Tuvo Aus-
trumu religijam, proti, no zoroastrisma,' cik no Indijas Mahajanas
budisma.

Lugsanu rata praksi Tibeta censas apvienot ar lielo stihiju, t. i., adens,
véja un uguns aktivitati. Stacionaros ratus, kuri griezas ar $o stihiju pali-
dzibu, cilvéka roka nemaz neskar. Ta, pieméram, lag$anu cilindru, kas ir
ievietots udeni, pagriez Gdens plasma, nevis cilveka roka. Lidzigi notiek ar
véja un uguns lagdanu ratu. Lai ari mantras skaitiSana notiek bez mazakas
cilvéka iejauksanas, tas efekts parsteidz: adens, kas ir pieskaries ratam un
to iekustinajis, ieplastot okeana vai ezera, skistot neskaitamas butnes, kas
apdzivo udens plasumus.

Automatiskas efektivitates mehanisms, ko parasti saista ar tantrismu,
ir acimredzot saistits ar vienas vai otras prakses magisko izcelsmi. Auto-
matiskas efektivitates princips, kas ir pilnigi svess kristietibai, varétu tikpat
labi saknoties ipasa tibetie$u attieksmé pret stihijam. Ka norada

° B. 1. Kuznecov, Drevnii Iran i Tibet: Istoriia religii Bon. Sankt-Peterburg: Evraziia,
1998, c. 192.

10 Sava monogrifija par Tibetas un senas Iranas kultiras saitém B. I. Kuznecovs no-
rada, ka, pateicoties klejotaju ciltim no Sogdidnas, Iranas religija nokluva Centrilazija
aptuveni 5. gs. p.m.€., bet no turienes aizceloja uz Tibetas ziemelu rajonu, ko tradicionali
deve par Sansun. Sansun art uzskata par bon religijas dzimteni. Saskana ar kadu senu bon
hroniku, ko cité viduslaiku tibetie$u avoti, bon ticiba sika izplatities Tibeta kénina gNya’
khri btsan po valdiSanas laika, t. i., neilgi p.m.&. (Sk.: B. 1. Kuznecov, Drevnii Iran i Tibet:
Istoriia religii Bon, ss. 263,267,282.)

" Lorne Ladner, The Wheel of Grear Compassion, p. 38.
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B. I. Kuznecovs, debesu pusu un stihiju dievisko$ana bija raksturiga Sen-
raba religijai, kas ir neap§aubama zoroastrisma ietekme uz tibetie$u bon.'

Tapat var pienemt, ka automatiskas efektivitates princips iederas
kosmocentriskaja religiozitaté iepreti psihocentriskajai un antropocentris-
kajai uzskatu sistémai. Kosmocentrisms paredz kosmisko paradibu notei-
co$o raksturu. Kosmoss eksisté péc saviem likumiem, kuriem ir pakartots
ari cilvéks. Tipiska kosmocentriska religija ir konfacisms. Smalki izkoptas
étiskds normas péc savas butibas ir tikai méginajums pielagoties pasaulei,
kura iemieso augstako principu un kuras sastavdala ir cilveks. Ar to var
izskaidrot dabas stihiju sp&ju krietni uzlabot dzivo butnu likteni bez cil-
veka aktivas iejauksanas.

Iepreti judeo-kristigais antropocentrisms padara pasauli pakartotu cil-
vékam — radibas kronim (Gen. 1, 28.). Cilvéks sanem no Dieva tiesi vinam
davato likumu; cilveks iegust pestisanu un lidzatpesti pasauli. Sada pasau-

apzinatas darbibas. Lidzigi Abhidharmas budisma, ko nosaciti var klasifi-
cét ka psihocentrisko religiju, apzinas princips ir primars un tadéjadi no-
teicoss apkarteso§as kosmiskas ainas radisana."® Kosmiskas paradibas, kas
ir uzskatamas par cilvéka apzinu konstruéjoso dharmu salikuma mani-
festacijas epizodi, ir strikti pakartotas apzinai. Psihocentrisma automatis-
kas efektivitates princips, ko novérojam popularaja Tibetas religija, nav
iespéjams. Jau esam minéjusi, ka dabas stihiju dieviskosana ir raksturiga
seno iranu religijai. Tikpat labi to var manit $amanisma, kameér klasiskajam
budismam ta ir svesa.

Lugsanu rata izcelsme un simbolika. Butu interesanti pieskarties ari
lagsanu rata izcelsmes jautdjumam. Saskana ar tradicionalo versiju buddha
Dipankara davaja lagsanu ratu nagam (Skt.) jeb mitiskam butném, kas
mitinas adens stihija. Buddha esot uzticéjis to vinam tadel, ka vinas bija
dedzigas Mahajanas budisma praktizétajas. Miljoniem gadu nagas esot

12 B. I. Kuznecov, Drevnii Iran i Tibet: Istoriia religii Bon, s. 191.

3 Citiem vardiem sakot, karma kombiné dharmas, konstrugjot konkrétu personibu
ar tai atbilstoso dzivo butpu pasauli, ko ta pardzivo. (Sk.: O. O. Rozenberg, Trudy po
buddizmu. Moskva: Nauka, 1991, s. 101.)
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turpindjusas izpildit lagsanu rata praksi lidz pat laikam, kad pie vinam
ieradas bodhisattvas Avalokitesvaras pamudinatais prominentais Mahaja-
nas budisma filozofs Nagardzuna, Madhjamakas skolas dibinatajs un jogs,
kurs dzivoja Dienvidindija aptuveni 2. gadsimta. Nagardzuna esot nodevis
mani rata praksi kadai dakini (Tib.: mkha="gro-ma), engelim lidzigai sie-
viesu kartas butnei ar lauvas seju. No Indijas uz Tibetu lagsanu ratu esot
atvedis 8. gadsimta legendarais tantrists Padmasambhava. Tad praksi esot
parnémusi tantriskie skolotaji Tilopa, Naropa, Marpa un Milarepa.'

Lai gan Rietumu tibetologi ir méginajusi atrast lag$anu rata prototipu
Indija un Kina, tikpat labi tam varétu but ari tibetiesu izcelsme.” Ta vai
citadi lagsanu ratu tadu, kadu to var redzet Tibeta, nekur Azija nevar
sastapt.

Kas attiecas uz mani rata simbolisko nozimi, tad lag$anu rata centrala
ass (srog shing) imité pasaules asi. Augs€jo cilindra apli veido ka mandalu,
ko sauc par debesu ratu. Attiecigi apakséjais cilindra aplis reprezenté zemes
realitati: to veido ka zemes mandalu un sauc par zemes ratu.'® Dzivibas
koks, kas mani rata konteksta savieno $os divus ratus kopa, padara lagsanu
dzirnavinas radniecigas oo (brivdabas altarim par godu $amaniskam dievi-
bam) un stzpai, jo ari tiem srog shing ir centralais un butiskakais konstrukts.
Dzivibas koks obo gadijuma savieno visus pasaules stavus, ieskaitot htonisko
realitati, kuros $amanis var noklat. Budisma klast svarigi savienot cilveku
mitekli ar budu apskaidroto realitati, uz ko lag$anu rata konteksta norada
zemes un debesu mandala. Apakséja pasaule budisma ietvaros nefigure.

Tani pasa laika lagSanu rata prakse paredz meditaciju sesu dzivo batnu
kategoriju nodoma un tada veida aptver visus pasaules stavus. Nav noslé-
pums, ka budismam ir sava kosmologija jeb maciba par pasaules uzbuvi,
ko pienem ari Tibetas budisms. Pasaulei, lidzigi ka tas ir Samanisma kos-
mologija, ir vairaki limeni. Ja shematiski attélo dzivo batnu miteklu izvie-
tojumu pasaules karté, tad tie it ka atrodas viens virs otra. Augsa pa
vertikali atrodas vairaki dievu mitekli, veidojot hierarhiju: apakséjas dievu

" Lorne Ladner, The Wheel of Great Compassion, pp. 23-26, 29.

15 Ibid., pp. 26-27.
16 Tbid., pp. 20-21.
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No Elizabetes Taivanes fotoarhiva

pasaulés mitinas dievi, kas ir apveltiti ar jutekliem un kermeni; vidéjas —
dievi, kas ir apveltiti ar nematerialu formu; augséjas dzivo dievi, kuriem
nav nedz materialas, nedz nematerialas formas. Lidzigi ari ellei, kas atro-
das zemak par visiem dzivo butnu mitekliem, ir kartaina strukttra: pastav
vairaki elles stavi. Starp elli un dievu mitekliem atrodas paréjo dzivo batnu
pasaules, kas karmiska zina ienem viduspoziciju starp dieviem un elles
iemitniekiem."”

Griezot mani dzirnavinas, ieteicams skaitit o7 mani padme hum mantru
visu dzivo butnu nodoma. Par katru dzivo butnu grupu (elles iemitnieki,
izsalkusie gari, dzivnieki, cilveki, pusdievi un dievi) ir janoskaita mantra

17 Vairak par budisma kosmologiju skat.: Randy Kloetzli, Buddhist Cosmology: From
Single World System to Pure Land: Science and Theology in the Images of Motion and Light.
Delhi, Varanasi, Patna: Motilal Banarsidass, 1983.
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tukstos reizu (lugsanu krellu mérvienibas tas ir 10 ma/a jeb apli). Tiesi tadel
mantras skaiti$anu ar lagsanu krellu palidzibu izpilda, griezot mani ratu.
Sada mantras prakse ir jaiesak ar lagsanu, kas pamudina uz bodbicittas (bod-
hisattvas apzinas stavokla) stavokli un apliecina praktizétaja vélmi atbrivot
visas dzivas butnes no ciesanam. Tada veida cilvéks, kur§ pagriez lagsanu
ratu, piedalas bodhisattvas lidzcietibas darbos. Vizualizgjot gaismas starus,
kas izplust no luganu rata un apnem visas dzivas butnes, ka ari iztélojoties
visas negativas domas, slimibas un citas cieSanas ka tumsu, ko lagsanu rats
uzsic, ir iespéjams atvieglot dzivo batnu karmu un siro likteni."

Sajﬁ konteksta ir zimigi tas, ka dzivibas koks srog shing, kas Samanisma
savieno dazadus pasaules stavus, budisma konteksta transforméjas par
saikni starp cilvéku un apskaidroto Buddhas realitati. Tani pasa laika $a-
manisma kosmologiska konotacija saglabajas. Srog shing lugsanu rata
partop par ladzgja lidzcietibas bultu, kas caurstravo visus samsariskas pa-
saules stavus. Lidzigi tam, ka Samanis dodas slima cilveka nozagtas dvése-
les mekléjumos, mani rata prakses izpilditajs vizualizacijas limeni caurauz
dzivo butnu miteklus ar lidzcietibas stariem noluka tas izvilkt no samsaras.

Ne mazak interesanta un butiska ir tradicija griezt lagsanu mani ratu
pulkstenraditaja virziena, t. i., kopa ar sauli. So praksi apvieno ar sakrila
objekta, pieméram, templa, stipas vai Kailasa kalna apstaigasanu taja pasa
pulkstenraditaja virziena. Sada prasiba — ievérot labas rokas principu — ir
aktuala visos budistu templos un svétvietas. Sakralie objekti ir jaapstaiga
tikai pulkstenraditaja virziena. St tradicija, kas nak no talas senatnes un ir
izplatita daudzas pasaules kultaras, var klat par papildu atsléegu lagsanu
rata semantikas noskaidrosanai.

Saskana ar tradicionilo interpretaciju staigat un griezt lagsanu ratu
kopa ar sauli nozimé darit to, kas ir pareizs un pienacigs. Staigasana apkart
kadam sakralam objektam ir ta pagodinasana.' Iesp&jams, $adai inter-
pretacijai ir kads plasaks Centralazijas $amanisma konteksts. Péc Sergeja
Volkova (Cepreii Bonkos) liecibas — Piebaikala $amanisma oo jeb loka-
lam un dzimtas dievibam veltitos altarus, kas visbiezak atrodas kalnos,

'8 Lorne Ladner, The Wheel of Great Compassion, pp. X—XI.
1 Ibid., p. 20.
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Tibetiete tradicionalaja ¢uba ar mani ratu roka apstaiga uzvaras karogu
pulkstenraditaja virziena. DZokanga templa laukums 2016. gada jalija.
No Elizabetes Taivanes fotoarhiva

pirms upuré$anas gariem ir pienemts apstaigat tris reizes nolaka izteikt
respektu trim pasaulém: apaksgjai, vidéjai un augséjai.?

Lidzigi pagodinasanas motivi ir klat Vedu tekstos. Analiz&jot labas
rokas ritualus, . Gonda atzimé, ka atlauja kadam atrasties labaja pusé no
augstakstavosas personas ir pagodinasanas un uzticibas zime.?! Ari mus-
dienu hinduisma staigasana apkart sakralajam objektam kopa ar sauli (skt.
pradaksina) ir panémiens, ar kura palidzibu kadu vietu, dievibu vai cilvéku
ieliek centra noluka to pagodinat un turét labaja, t. i., célaja pusé no sevis.??

2 Sergei Volkov, Po Baikalu [tieSsaiste], https://www.e-reading.club/bookreader.
php/144726/Volkov_-_Po_Baiikalu.html#label48, skatits 20.07.2017.

2 J.Gonda, “The Significance of the Right Hand and the Right Side in Vedic Ritual”.
Religion, volume 2, issue 1, Spring 1972, p. 16.

2 Diana L. Eck, “Circumambulation” in Encyclopedia of Religion, second edition,
ed. Lindsay Jones (USA: Thomso Gale, 2005), volume 3, p. 1796.



Elizabete Taivane. Tibetiesu lGgSanu rata iespéjamas semantiskas saknes

Interesantu apkartstaigasanas jeb svéto aplu interpretaciju piedava
V. N. Tkacovs sava pétijuma par sargajosas simbolikas evoliciju Central-
azijas klejotaju arhitektara. Vins norada, ka klejotaju ikdiena bija diezgan
nedro$a un vinu majoklis bija pilnigi neaizsargats. Jurta varéja sadegt viena
mirkli; to bija iespéjams saskaldit un iznicinat ar vienu zobena vézienu.
Tiesi tapéc tradicionala jurta un no tas atvasinata vélaka laika Central-
azijas arhitektara paredz ornamentalo atributiku, kas sakotnéji klejotaju
ikdiena bija aicinata izpildit magiskas aizsargasanas funkciju. Uz sargijo-
siem lidzekliem ir attiecinams ari ipass uzvedibas kodekss, kas ir obligats
majokla apmeklétajiem. Cieminam vajadzéja pazinot par savu lojalitati no
talienes. No zirga vajadzéja nokapt kada noteikta attaluma no majokla.
Tad bija jaapstaiga jurta lidz pat tris reizém un jaizsaka laba véléjuma
vardi.?

V. N. Tkacovs uzsver, ka musdienas apkartstaigasana sakralam objek-
tam Centralazija parasti imité svétcelojumu uz vésturiska buddhas Gau-
tamas sludinasanas vietam: tiesi tada jéga ir budistu templim apkart
izbuvétajam koridoram, kas ir domats staigasanai pulkstenraditaja virziena
un ko $ai nolaka ir pienemts dekorét ar bareljefiem un freskam, kas ilustré
Buddhas dzives epizodes. Lai gan budisma konteksta pradaksinas nozime
ir butiski transforméjusies, tas semantiskas saknes ir saistamas tiesi ar kle-
jotaju majokla pagodinasanas parazu. Pétnicks piebilst, ka pradaksinas
efektu Mongolijas budistu klosteros papildina un spécina liganu cilindru
hurde jeb to pasu tibetie$u stacionaro ligsanu ratu pagrie$anas prakse.?

N. F. Struckova (H. @. Cmpyuxosa) ir apveltijusi jakutu dejotaju rink-
veida staigasanu ar sauli ar sabiedribas dzivi sakartojoso un metafizisko
nozimi. Analiz&jot jakutu rituidlo deju semantiku Iisiah upurésanas svét-
kos, vina konstaté, ka kolektivai staigasanai pulkstenraditaja virziena bija
sabiedriskas kartibas iedibinasanas nozime. Iznemot sakartojoso jeb
harmonizéjoso funkciju, pétniece min ari metafizisko: staigasana ar sauli

% V.N. Tkachev, “Evoliuciia ohrannoj simvoliki v arhitekture kochevnikov Central-
noi Azii”, Sovetskaia etnografiia Nr 1, 1985, ss. 35-48, [tieSsaiste]. Pieejams http://
nomadica.ru/biblioteka/se_85_1_tkachev.html, skatits 15.08.2017.

2 Tbid.
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savienoja mitiskas telpas pretmetus, kas ir augsa un apaksa. Apvienojot
$ada veida gajumu ar upurésanu, jakuti satija upuréjama dzivnieka dvéseli
augsup. Péc seni cilvéka prieksstatiem mitiskajai telpai ir apala forma, kas
veidojas, kinétiskam linijam esot strikta saskana ar saules gajumu.? Si
staigasanas pulkstenraditaja virziena simbolika atved mus atpakal pie lag-
$anu rata kosmologiskas semantikas: dzivibas koks srog shing ka ta
konstruktiva detala lidziga karta savieno augs$u un apaksu, t. i., debesis un
zemi.

Viljams Simpsons sava gramata par lagsanu ratu saskata saikni starp
staigaSanu pulkstenraditdja virziena un saules gajumu. Atsaucoties uz
Satapatha brahmanas tekstu, kas ir veltits ritualam, un Grihja satram, kas
apcer majas ritualus, vin$ norada, ka pradaksina nozimé staigasanu pa apli
no kreisas uz labo pusi noluka sasniegt centru un tada veida but saskana
ar saules gajumu.?® Autors gan atzist, ka neatrod tiesu saikni starp tibetiesu
mani ratu un saules kustibas virzienu. Tomeér, nemot véra to, ka ligsanu
rats varétu bit atvasinits no brahmanisma rata téla, kas savukart simboli-
z€&ja saules gajumu, mani griesana pulkstenraditaja virziena pastarpinati
var but saistita ar solaro simboliku.?’

Pradaksinas témas konteksta ir butiski atsaukties uz J. Gondas
pétijumu, kas ir veltits labas rokas ritualiem védisma. Vins norada, ka, lai
gan Vedu teksti fragmentari saista pradaksinu un citus labas rokas ritualus
ar saules gajumu, daudzos gadijumos solarais simbolisms tiek aizstats ar
kadiem pavisam citiem labas rokas dominances motiviem. Par tadu klast,
pieméram, seno indiesu parlieciba, ka laba roka un laba puse ir vienkarsi

% N. A. Struchkova, Formirovanie kineticheskogo komponenta v ritualnoj praktike, otv.
red. A. 1. Gogolev. SPb: Izdatelstvo Sankt-Peterburgskogo universiteta, 2005 [tiessaiste],
pieejams http://www.olonkho.info/ru/index.php/®opmupoBaHne KHHETHYECKOTO
KOMIOHEHTa_B_PUTYaJIbHOMN_IIpakTHKe, skatits 02.12.2017.

20 William Simpson, The Buddhist Praying-Wheel: A Collection of Material Bearing
Upon the Symbolism of the Wheel and Circular Movements in Custom and Religious Ritual.
London: Macmillan and Co, 1896, p. 92.

7 Ibid., p. 94.

% J.Gonda, “The Significance of the Right Hand and the Right Side in Vedic Ritual”,
Religion, volume 2, issue 1, Spring 1972, pp. 2-3.
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spécigaka par kreiso. To saistija ar viriskibu, kameér kreiso roku — ar sievis-
kibu un attiecigi ar vdjumu. Sievas vieta ir kreisaja pusé no vira. Tapat
udeni, kas asocigjas ar sievisko sakotni, upurésanas laika novietoja ziemelu
pusé, t. i., pa kreisi no uguns, viriska principa iemiesotajas. Tapat ir inte-
resanta védiska korelacija starp tidam paradibam ka kosmoss jeb esamiba,
saman (ritualie dziedajumi), viriskais un laba puse.”

J. Gonda konstaté semantisku saikni starp sanskrita daksina, ko tulko
ka labais, spéjigais, gudrais, ar grieku 8e£16¢ un latinu dexter, ko lidzigi
interpreté ka labo, prasmigo. Pétnieks secina, ka, balstoties uz lingvistiska-
jiem datiem, var pienemt, ka védiskajam prieksstatam par labas rokas pras-
migumu ir pirmsveésturiskas saknes. T. i., nemot véra to, ka lielaka cilveku
dala tomér nav kreili, labas rokas nozimei varétu vispar nebut sakara ar
konkrétu religiju vai dzives uzskatiem.*

Ta vai citadi, saskana ar tadiem tekstiem ki Satapatha brahmana un
Grihja sutras, staigasana kopa ar sauli tomér ir religiska: ta nozimé iegut
dievu svétibu, kameér staigasana pret sauli ir panémiens, ar kura palidzibu
norobezojas no ta, ko apstaiga. Tads ir “bistama svétuma’, t. i., miruso
gadijums. Gan mirudos, gan vietas, kas asoci€jas ar mirusajiem, apstaiga
saules gdjumam pretéja virziena noluka pasargat sevi no viniem, norobe-
zojot dzivo un miruso pasauli vienu no otras.’’ N. A. Struckova atzimé, ka
jakutu ritualas dejas, kas pavada upurésanu, paredz dejotaju staigasanu pa
apli pulkstenraditaja virziena, kamer dievu cela aizslégSanai (««3aKkpbiBaHHe»
J0pOrH HeGECHBIX 00XECTB»), t. 1., dievu pavadisanai, ir domata staigasana
pretéja virziena, t. i., pret sauli.’?

Atceroties J. Gondas argumentus pret pradaksinas saistibu ar sauli, var
pienemt, ka solarais simbolisms ka pradaksinas pamatojums nebija

# J. Gonda, “The Significance of the Right Hand and the Right Side in Vedic
Ritual”, pp. 3-5, 8.

%0 Ibid., pp. 7, 20.

*! Diana L. Eck, “Circumambulation” in Encyclopedia of Religion, second edition, ed.
Lindsay Jones. USA: Thomso Gale, 2005, volume 3, pp. 1795, 1797.

2 N. A. Struchkova, Formirovanie kineticheskogo komponenta v ritualnoj prak-
tike, [tieSsaiste], pieejams http://www.olonkho.info/ru/index.php/@opmupoBanue
KHHETHYEeCKOr0 KOMITIOHEHTa B PUTYaJbHOM TMpakTHKe, skatits 02.12.2017.
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populars védisma sakara ar to, ka pasai saules dievibai Surjai nepieskira
domingjo$o poziciju panteona. Ka paskaidro Tomass J. Hopkinss, indiesi
védiskaja perioda médza apveltit citas dievibas ar saules kvalitatem.
Vienlaikus saule bija gan viena no devam jeb dievibam (to sauca Surja),
gan pats par sevi debesu kermenis Sawvizr, kas asoci€jas ar dzivibas dava-
sanu. Tas tomeér nepieskira saulei centralas dievibas statusu védiskaja
perioda, un tikai 1. gadsimta ta kluva nozimiga Saura hinduisma tradicijas
ietvaros. Sada saules kulta transformacija notika, pateicoties indo-skitu
jeb Kusanu impérijas iekarojumiem Ziemelindija 1. gadsimta. Impérijas
teritorija izpletas no Centralazijas lidz pat Mathuarai Indija. Skitu un
iranu ietekmes rezultata Ziemelindija radas teistisks kults ar solaro die-
vibu centra.*

No ta var secinat, ka saules pielag$ana bija raksturiga Centralazijas
regionam, no kurienes zoroastrisms noklist Tibeta un ietekmé Senraba
dibinato bon religiju. Ka jau teikts, indiesiem solarais kults nebija ipasi
aktuals atskiriba no tibetiesiem. Ka norada B. I. Kuznecovs, bon tradicija
radas Tibeta isu laiku p.m.€. un parstavéja vismaz divas lielas apaks-
tradicijas. Viena no tam izcéla saules dievibu ka centralo (ta sauktais bon
svastikas kults) un kultivéja svétlaimes debesu kermeni idealu. Otro apaks-
virzienu parstavéja astrologi un ekzorcisti, kas izplatija ari parazu izbarot
miruso kermenus putniem un zvériem.**

Abas apakstradicijas var ievérot zoroastrismam raksturigas iezimes.
Tomer butiskakais $eit ir tas, ka lag§anu rata griesanu pulkstenraditaja
virziena varétu saistit ar seno persiesu saules kultu un ne tik liela meéra ar
indiesu solaro simboliku. Tani pasa laika butu grati galigi noliegt iespé-
jamo tibetie$u lag$anu rata saistibu ar indie$u rata télu. Tomass J. Hop-
kinss norada, ka védiskaja religija sauli médza attélot ka lotosa ziedu ar
divpadsmit ziedlapinam, ratu vai zelta disku. Antropomorfie saules téli
Indija paradijas saméra vélu, t. i., 1. gadsimta p.m.&. budistu makslas un

%5 Thomas J. Hopkins, Saura Hinduism. Encyclopedia of Religion, second edition,
ed. Lindsay Jones. USA: Thomson Gale, 2005, volume 12, pp. 8135-6.
3 B. 1. Kuznecov, Drevnii Iran i Tibet: Istoriia religii Bon, ss. 268-269.
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arhitektaras ietvaros.’® Tatad rata téls patiesi varéja ienakt Tibeta no
Indijas un klat par lagSanu rata vizualo prototipu.

Ir interesantas S. P. Tjuhtenovas (C. I1. Tioxmenesa) piezimes par
Centralazijas solara kulta simboliku tradicionilaja ornamentacija. Par to
liecina, pieméram, svastikas, meandra un ulzija (bezgalibas zime) zimju
popularitate Tibeta un plasaka Cenralazijas konteksta. Pétniece uzsver, ka
budisms ir parnémis $os simbolus no arhaiskakiem Centralazijas kultar-
slaniem. To, ka $ada veida ornamentus plasi attélo uz apgérba un dazada
veida virsmam, nevar uzskatit par vienkarsu aizguvumu no budisma. T3,
pieméram, svastika®® senaja Indija simbolizéja visuma muzigo rinkojumu.
Budisma ta partop par Dharmas ratu, ar ko tradicionali ari saista lagsanu
rata izcelsmi. Dharmas ratam, §$im Buddhas likuma simbolam, ir paklauts
viss esosais. Kopa ar citiem simboliem to médz attélot uz templu vartiem
un audekla, kura ietin sakrilos tekstus, uz apbedijuma segam un sadzives
priek§metiem. Masdienu tibetiesi médz attélot ornamentus ar solaro no-
zimi, apgleznojot griestus, sienas un pusdienu galdus. Svastiku un me-
andru attélo uz mébelém un pat smago masinu saniem. Sis ornamentacijas
noluks ir pasargat cilvékus un davat viniem svétibu.?’

Atsaucoties uz makslas vésturnieces S. Zarpikovas (C. JKapnukoesa)
pétijumiem par sakralo ornamentu Krievijas Ziemelos, S. P. Tjuhtenova
atzimé, ka tadi geometriskie ornamenti ki meandrs, svastika, sarezgitais
krusts un citi ir klat visu indoiranu tautu materialaja kultara, sakot no

% Thomas J. Hopkins, “Saura Hinduism”, p. 8135.

3¢ Roberts Birs piemin vairakas svastikas (Tib.: gyung drung) interpretacijas. Vins
atzimé, ka Tibeta vienadi izmanto labo un kreiso svastiku. Labo ir iecienijusi budisti,
bet kreiso — bon parstavji. Tapat bon praktizétaji apstaiga sakralos objektus saules gaju-
mam pretéja virziend, kameér budisti to dara kopa ar sauli. (Robert Beer, The Handbook
of Tibetan Buddhist Symbols. Boston: Shambala, 2003, p. 98.) Nav precizi zinama labas
un kreisas svastikas nozime, it ipa8i, ja tas attélo vienu blakus otrai. Domajams, ka tas
varétu nozimét dazadus saules ciklus, t. i., starp ziemas un vasaras saulgrieziem, kad saules
gaisma vairojas, un starp vasaras un ziemas saulgrieziem, kad ta iet mazuma.

7 S.P. Tiuhteneva, Ob odnom ornamente izobrazitelnogo iskusstva altaicev. Arbe-
ologiia i etnografiia Altaia, Vipusk 1, Sbornik nauchnih trudov, sost. V.I. Soenov. Gor-
no-Altaisk: Institut altaistiki S.S. Surazakova, sektor arheologii, 2003, s. 142.
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paleolita lidz pat masdienam.*® Sie atzinumi ir batiski tadel, ka lauj ieklaut
tibetiesu lagSanu ratu plasaka Centralazijas regiona un seno persiesu so-
laro simbolu kopsakara.

Ja més pienemam, ka lag$anu dzirnavinas sava izcelsmé ir saistitas ar
saules télu, tad kada ir saules simbolikas dzilaka jéga? Lorne Ladners $aja
sakara atzimé, ka saule ir maZibas un gaismas simbols. Ta ir pretstatita
tumsai un tas uzdevums ir atvairit tumsas spekus. Hinduisma solarie dievi
ir spéjigi apkarot nelabvéligos astrologiskos apstaklus. Péc tibetiesu
domam, lagsanu rats lidziga karta var apkarot aréjos negativos spékus,
tomer istie démoni, péc budistu domam, mitinas pasa cilveka. Tapéc mani
prakse iznicina egoismu, lepnumu, dusmas un nezinasanu. Lagsanu cilin-
dra vai mazo dzirnavinu pagriesana kliedé dvéseles tumsu un nes gaismu
tapat ka lidzcietiba var padarit gaiSas vistumsakas bedas.*

Saule, budama gaismas un siltuma avots, ir ari atbildiga par augsanu.
Ta dava gaismu un siltumu dzivam batném un liek labibai augt. Saule ir
labklajibas un particibas simbols. Ligsanu rats, it ka imitéjot sauli, dzie-
dina un dava visu nepieciesamo. Ne velti mani rata prakses arsenala ir
gaismas staru izpla$anas no mani rata vizualizacija.*

Viljams Simpsons ir saistijis sava starpa pradaksinu, lag$anu ratu mani
un solaro simboliku. Atsaucoties uz Rigvédas tekstiem, pétnieks akcenté
saules gajuma neatgriezenisko un noslépumaino raksturu. Nav nevienas
varas pasaul€, kas varétu mainit saules kustibas virzienu. No tas ir atkariga
augu un dzivo butnu eksistence. Pastavigais un neatgriezeniskais saules
gajums dava materialos labumus. Tiesi tadel Rigveda tas asoci€jas ar rizu
jeb pienacigo, pareizo, labo kustibu jeb celu. Riza ir neirstosa pasaules kar-
tiba un likums varda plasaka nozimé. Budisma konteksta Dharmas jeb
likuma rats parnem saules gajuma un rizas pastaviguma kvalitates.*

38 S. Zharnikova, Drevnie taini russkogo severa. Drevnost: Ari. Slaviane, izd. 2.
Moskva, 1996, s. 119. (Péc S.P. Tiuhteneva, Ob odnom ornamente izobrazitelnogo
iskusstva altaicev, s, 142.)

% Lorne Ladner, Wheel of Great Compassion, pp. 18-19.

0 Ibid., p. 19.

“ William Simpson, Tbe Buddhbist Praying-Wheel, pp. 104, 109-110.
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Lai gan Viljams Simpsons un Lorne Ladners saista tibetiesu lugsanu
ratu ar Indijas kontekstu, ta simbolika butu primari jaatvasina no seno
iranu mitraisma. Muasdienu zoroastrisms nav saglabajis daudz zinu par
solaro tematiku, jo dievs Mitra, kura téls asoci€jas ar sauli, parstav senakus,
t. i., pirms Zaratustras, iranu ticéjumus, kas ir genétiski tuvi védisma reli-
giskajiem prieksstatiem. Saskana ar Jast 10 tekstu Ahura Mazda, radot
Mitru, pieskira vinam tikpat augstu statusu, kads ir vinam pasam. Mitra ir
zvéresta dievs, vin$ sargd Ahura Mazdas iedibinato pasaules kartibu un
likumu. Vins brauc ar zelta kararatiem, kuros ir iejugti balti zirgi. No rita
Mitra ar saviem zirgiem strauji jaj preti saulei. Sasniegusi to, Mitras kara-
rati pagriezas un jaj pa prieksu saulei ta, ka dizais spideklis seko Mitram.
Mitru piesauc visi: gan karaviri, kurus vins ved kauja, gan lopkopji un
zemkopji, kuri ludz pasargat vinus no klejotaju uzbrukumiem un davat
particibu. Vins véro cilvéku darbus no augsas un panak katru likuma par-
kapéju, nogalinot to ar bultu un citu izcilu iero¢u palidzibu, kuri atrodas
Mitras zelta kararatos.*

Solarais kults Irana ir saglabajies nacionalo saules dzimsanas svétku
Jalda hipostazg, kas iekrit nakti starp 21. un 22. decembri. Tos uzskata ari
par dieva Mitras dzimsanas svétkiem. Visgarakaja nakti nav pienemts
gulét. Ir jasagaida saullekts, kas iemieso laba uzvaru par launo. Nebtatu
lieki atceréties, ka zoroastrisma, kas ir dualisma religija, ipasi aktuala ir
cina starp labo un Jauno. Duilisms ir par iemeslu saasinatai laba un launa,
dzivibas un naves konflikta izjatai, kas iranu pratos ir ciesi saistita ar fizis-
kas gaismas un tumsas attiecibam. Ziemas saulgrieZi ir laiks, kad ar saules
starpniecibu launais un nave tiek uzvaréta.

Ir zimigi tas, ka dazadu Eirazijas kultaru ietvaros sauli médza izprast
gan burtiski, t. i., ka fizisku debesu kermeni, bez kura dzive nav iespéjama,
gan ka abstraktu dzivibas principu, kas slépjas aiz materialas saules téla.
Jau pieminéta abstrakta rizas principa atvasinasana no fiziskas saules ka-
pacitates Vedas un lidziga saules asociacija ar likuma dievu Mitru zoro-
astrisma ir pielidzinima, pieméram, senas Egiptes solarajam kultam.

2 1.V. Rak, Mifi drevnego i rannesrednevekovogo Irana. Sankt-Peterburg: Moskva:
Neva, Letnii sad, 1998, ss. 136—140.
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Andrejs Zubovs un Olga Zubova sava pétijuma par senas Egiptes religiju
norada, ka aiz saules téla, kuras personifikacija bija dievs Ra, slépas sena
cilvéka soteriologiskie prieksstati. Rieto$a saule nakti turpina spidét citas
debesis. Dienas laika Ra laiva peld pa debesu Nilu, bet nakti — pa citu,
t. i, aizsaules Nilu. Savieno$anas ar Ra tika uzskatita par muazibas iegi-
Sanas garantu. Tiesi tade] Vartu gramata, kas parstav Jaunas valsts (XIX—
XX dinastijas) periodu, mirusie sveic dievisko sauli ka muzibu un
bezgalibu (I, 178). Saullekts asociéjas ar pasaules radiSanu un uzvaru par
navi.*

Paraléles starp indoiranu un senis Egiptes solaro simboliku kontek-
studlisma uztveré ir nejausas, toties seno latviesu un seno iranu religijam
ir kopigs kultarvésturisks un religisks konteksts, pateicoties kopigam
indoariesu sakném. Tibetas bon religija, ka ari zoroastrisms sniedz maz
informacijas saules kulta semantikas noskaidrosana, kamér dainas aplieci-
natais saules kults var but palidzoss. Lidzigi seniem égiptiesiem senie lat-
viesi noskira So sauli no vina saules, kur saule naksno. Katrs saullekts
liecina par to, ka tumsa to nenorija. Saule atdzimst katru ritu un tadél
klast ne tikai par nemirstibas simbolu, bet ari par starpnieci starp dzives
un naves pasauli. Saulei ir zinams cel$, kas ved no vienas pasaules uz otru.
Rietosa saule nem sev lidzi musu bédas, slimibas un visu, kas ir saistits ar
iznicibu. Ta panem lidzi ari to cilvéku dvéseles, kas $aja diend nomira.
Dzivo un miruso pasauli nodala varti, pie kuriem aug saules koks, kas
savukart asociéjas ar pasaules koku. Ir zimigi tas, ka reizém saules koku
aizstaj debesu dzirnavu ass. Vaira Vike Freiberga paskaidro, ka ar dzirna-
vam ir domata ierice, ko latviesu sievas pagrieza a roku, aktivi izmantojot
to lauksaimnieciba.* Ir zimiga gan saules saistiba ar dzivibas un pécnaves
eksistences ideju, gan neparprotamas paraléles starp iranu un latviesu so-
laro simboliku, gan debesu dzirnavu téls, kas spélé pasaules ass lomu un
tik Joti atgadina tibetie$u lagSanu dzirnavinas ar to asi srog shing.

# Andrei Zubov, Olga Zubova, Religiia Drevnego Egipta, chast 1: Zemlia i bogi.
Moskva: RIPOL klassik, 2017, ss. 63—64.

# Vaira Vike-Freiberga, Saule. Encyclopedia of Religion, second edition, ed. Lindsay
Jones. USA: Thomson Gale, 2005, volume 12, p. 8132.



Elizabete Taivane. Tibetiesu lGgSanu rata iespéjamas semantiskas saknes

Saules metafiziska interpretacija neanulé latviesu zemniekam tik sva-
rigo saules ka lauku auglibas regulétajas lomu. Latviesu saule lidzigi Védu
Savitri (skt. Savifr) ir dasna devéja, nabagu un barenu aizstave. Saules
cikliska aktivitate diennakts un gadalaiku ietvaros padara to par dieviska
principa, likuma, kartibas un taisniguma vizualo iemiesojumu® tiesi tapat
ka tas ir vediskas rizas gadijuma.

Haralds Biezais, atsaucoties uz latviesu zemnieka totalu atkaribu no
nepieladzamas dabas procesu regularitates, sniedz pietickami pragmatisku
saules kulta paskaidrojumu. Cilvéks, kur$ dzivo pie dabas krits, ir nemitigi
paklauts nemainigai un nepieladzamai dabas cikliskajai kartibai. Nav grati
iedomaties zemnieka dzives apstaklus, kad izdzivosana ir pilniba atkariga
no dabas pasaules. Nerazas gads, lopu slimiba, nave u. c. var klat par bada,
posta un naves iemeslu. Visi svarigakie dzives notikumi ir saistiti ar sauli:
“Saules gaitai pie debesim ka dienas un nakts, ta ari gada laiku maina ir
vislielaka nozime. Tiesi §is mainas negrozama regularitate piepilda zem-
nieka apzinu.”*

Tas, ko H. Biezais rakstija par latviesu zemnieku ikdienu, tikpat liela
méra attiecas uz tibetiesu zemniekiem. Lopkopja-klejotaja ikdiena ari ir
atkariga no dabas cikliem un tai skaitd no saules gajuma. Prominentais
Tibetas religiju pétnieks Dzuzepe Tuci (Giuseppe Tucci), analizgjot tibe-
tieSu popularo jeb tautas religiju, raksturoja to ka vienu no klejotaju gari-
gas pasaules izpausmes formam. Klejotaju ikdiena nav saistita ar zemi,
toties vini ir paklauti virszemes stihiju ietekmei,*” starp kuram centrala bez
$aubam ir saule.

* % %k

Analiz&jot mani rata prakses norisi un efektus, esam atklajusi tas ne-
parprotamo piederibu uzticibas religiozitatei, kuras popularitate Tibeta var
but saistita gan ar Mahajanas lidzcietibas ideju, kas ir ienakusi $aja terito-
rija no Indijas, gan ar iranu izcelsmes uzticibas kultu ietekmi uz tibetiesu

* Vaira Vike-Freiberga, Saule. Encyclopedia of Religion, p. 8133.

* Haralds Biezais, Seno latviesu debesu dievu gimene, 137.,142. Ipp.
47 Dzhuzeppe Tuchchi, Re/igii Tibeta. Sankt-Peterburg: Evraziia, 2005, s. 264.
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religiju. Automatiskas efektivitates paradigma acimredzot ir saistita ar
kosmocentrisko pasaules skatijumu, kas ir raksturigs Samanismam kopuma
un Tibeta pastav lidzas klasiska budisma psihocentrismam. Automatiska
efektivitate, kad mantras spéks tiek nodots dzivam butném caur dabas
stihijam praktiski bez cilvéka starpniecibas, ir saistita ari ar seno iranu
stihiju dieviskosanu, kas varéja ietekmét tibetiesu religiskos prieksstatus.
Mani rata uzbuve ar dzivibas koku centra padara to radniecigu Central-
azijas Samanisma sastopamajiem pasaules asi, pasaules koku un Samana
koku imitéjosiem kulta objektiem, kas ir, pieméram, obo. Visbeidzot mani
dzirnavinu griesana pulkstenraditdja virziena lava aizdomaties par pradak-
§inas nozimi un iesp&jamo mani rata saistibu ar senajiem indoiranu sola-
rajiem kultiem.



Elizabete Taivane

Tibetan Prayer Wheel Mani Chos ‘Khor
(Ma-ni ‘Khor-lo): Possible Semantic Roots

Summary

In the context of postmodern anthropology of religion, the studies
dedicated to the human body and material culture are rather popular.
Their purpose is to show how beliefs, religious practice and religious expe-
rience derive from the material dimension of human existence. Although
thematically the present paper analysing the semantic roots of Tibetan
prayer wheel mani chos ‘khor (ma-ni ‘khor-lo) should be attributed to the
anthropology of religion, it is however implemented in the field of the
phenomenology of religion. The task of the present research is to make use
of the phenomenological structural analysis in order to look for more
extensive historically, culturally and psychologically determined structures
of human experience. The symbolism of the prayer wheel is linked to the
Buddhist and Shamanistic cosmology, devotional religious practices as
well as to the solar and other specifics of beliefs in Central Asia.

Keywords: anthropology of religion, Tibetan Prayer Wheel, Tibetan religious

artefacts



Aida Rancane

AR SENCU KULTU SAISTITAS MASKOSANAS
TRADICIJAS LATVIJA

Rakstd aplikotas tris masku grupas — vecisi, dadi un kekatas, kuram vérojama sais-
tiba ar sencu kultu — ticibu priekstecu dvéselem un to godindsanu. Lai gan cilvéka pareja
cita pasaulé ir vienvirziena cefs, pastav limitéti laika periodi, kad aizgajeji jeb veli tiek
uzligti apmeklet dzivos, lai ar tiem notiktu kida noteikta veida saskarsme. Pirlieciba
par sencu klatbitni izpauZas ne tikai velu laika tradicijas, bet ari maskosands tradicijds,
kuras ritualaja gada pakapeniski nomaina viena otru. Pétijumad apgalvojums par masku
saikni ar auglibu un morali pamatots ar simbolisma klathiitni konkreétos tradicijas ele-
mentos. Uz sencu kulta balstito maskosanads jégu norada masku antrapammfaix 1zskats,
nosaukums, ar vipsauli un pécnaves dzivi saistito mitisko prieksstatu simboliskais atvei-
dojums. Raksta skaidroti minéto masku grupu nosaukumi un to saikne ar veciem laudim,
vecvecakiem, zemakajiem socialajiem slapiem, garu pasauli. Lai ari kopiga maskosands
ideja ir balstita kolektivaja mitiskaja apzind, nozimigs ir masku gajienu konteksts, kura
mitiskais prieksstats modificéjas atskirigos personazos. Atskiriba no velu mielosanas tra-
dicijas, masku ritudli nepdrstav personiskas, gimeniskas attiecibas ar senciem. Maskas
tajos simbolizé kolektivos, bezpersoniskos, mitiskos sencus, kuros maskotdaju mielosana iz-
pauZas ka ziedosana sencu gariem.

Atslegas vardi: Maskas, sencu kults, vecisi, dadi, kekatas



Aida Rancane. Ar sencu kultu saistitas maskosanas tradicijas Latvija

levads

Masku! lietosana zemnieku dzivé rituala gada ietvaros ir butiska lat-
vie$u tradicionalas kultiras sastavdala. Materiali, kas norada uz maskosa-
nas tradicijam Latvija, lielakoties attiecas uz rudens, ziemas un pavasara
saikuma periodu. Citiem vardiem sakot, masku lieto$ana kalendarajos svét-
kos saistita ar gada tumsa laika periodu — kad dienas garuma attieciba pret
nakts garumu novirzas par labu pédéjam.

Binarais pasaules tvérums ka universals, noturigs prieksstats, kas sasto-
pams daudzas kultaras, lauj gan laiku, gan telpu strukturét opozicijas.?
Konkréts laika intervals — kalendarais saules gads, kas regulari atkartojas,
zemnieku kultara tiek iedalits ziemas un vasaras laika’® jeb tumsaja un
gaisaja gadalaika. Latviesu folklora iekodétaja mitiskaja apzina saules gaita
gada garuma vai dienas un nakts garuma maina simboliski iezimé mitisko
kalnu vai ozolu, kura virsotné un pakijé saule nonak attiecigi Janos un
Ziemassvétkos. Pavasari un rudeni, kad diena vienada ar nakti, saule atro-
das sava cela viduspunkta — “ne kalna, ne leja™, ka tiek dziedats Lieldienu
dziesma. Ta $kérso nosacitu robezliniju, tadéjadi sadalot pasauli virszemeé
un pazemé, un laujot telpai parnemt dazas laika ipasibas. Lidzigi dualais
telpas strukturéjums savéja un svesaja pasaulé jeb cilvékam piederosaja saja
saulé un visam necilvéciskajam, dzivniekiem, gariem, mirusajiem un die-
viem piederosaja citsaulé parada, ka telpa tikusi uztverta ka neviendabiga,
pardzivojama realitate. Ta ka abas kategorijas — gan telpa, gan laiks —
péc butibas ir vienlidzigas, vienadi organizétas un savstarpéji nosakamas,

! Maskas definicija tiek icklauta ne tikai maska ka priekSmets, ar ko aizsedz seju vai
liek virs galvas, bet ari atbilstoss apgérbs, krasojums un darbiba, kas ietver maskai atbil-
stosas kustibas, ritmu, dejas, muziku, tekstus un citas izdaribas.

2 Skat.: Levi-Stros K. Mifologiki. Syroe i prigotovlennoe 1. Moskva, Sanktpeterburg:
Universitetskaia kniga, 2000.

* Lyle E. The Indo-European Ritual Year as a Two-phase Cycle, Including a Period
of Reversal. Space and Time in Europe: East and West, Past and Present. Ljubljana: Univerza
v Ljubljani, Filozofska fakulteta, 2008, p. 11-21.

* Lieldienu dziesma no Latgales: “Nakariti Syupeleisa Ni kolna(i), ni leja! Kolna
mani véji pyute, Leja laudis aprunov'”. Skat.: Vitoling J. Gadskartu ierazu dziesmas. Riga:
Zinatne, 1973, 166. Ipp.
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mitiskaja apzina tas ir ciesi saistitas un sakralaja svétku laika nav atdalamas
viena no otras. Telpa tiek tverta tikai attieciba pret kadu konkrétu laika
spridi.’ Tadeéjadi var teikt, ka laiks — gada tumsa puse — simboliski iezimé
telpas citado pasauli, kas piederiga dazadiem dabas spéku vai miruso cil-
veku gariem un caurstravo cilveka apdzivoto telpas dalu. Ta var but klat-
eso$a dazados kosmologiskos limenos, taja skaita Saizemeé.

Latvie$u tradicionalo masku izskats un darbo$anas rada, ka $adi per-
sonazi nav piederigi ikdienas pasaulei. Lai gan masku tradicijas uzturétaji
ir pasi cilveki, tomér téli, ko vini demonstré ritualajas darbibas, ir citas,
viniem svesas telpas iemitnieki. Uz to norada pasu maskoto skaidrojumi,
viniem ierodoties lauku séta. Smiltenes pagasta maskardti® pazino, ka vini
nak “par trejdevinam juram, par trejdeviniem kalniem, caur trejdeviniem
meZiem, no talam, talam zemém” (LFK 1640, 9004). Cita masku grupa —
budeéli dziesmas vésta, ka vini tris vai citkart septini gadi guléjusi pa-
zemé — pasekni (LFK 33408) vai ¢akarnu bedré (LFK 54499(572)), vai
nakusi no Rigas (LFK 33489(241)). Minétais ilustré citpasaulei vai vin-
pasaulei piederigo iemitnieku manifestaciju, kas norit attiecigi gada tum-
$aja perioda.

Simbolisma klatbutne pasa maskosanas tradicija un tas plasakaja
konteksta parada $is tradicijas nozimibu. No paaudzes paaudzé mantojot
konkrétas materialas lietas vai darbibas, butisks ir to simboliskais aspekts.
K3 uzskata S. DZ. Bronners (Simon J. Bronner), ritualas darbibas dalibnie-
kiem, apzinoties tas raditajus, bija svariga §is darbibas uzturésana, jo tai
piemita sava simboliska jéga.” Saskana ar S. Dz. Bronnera uzskatu, tradi-
cijas izpété pat svarigak ir analizét to, kas ir dzirdams un redzams aiz
acimredzama.?

> Toporov V. Prostranstvo i tekst. Tekst: semantika i struktura. Moskva: Nauka, 1983,
5. 227-284.

¢ Rudens perioda masku grupa Vidzeme. Skat.: Rancane A. Maskas un maskosanas
Latvija. Riga: LU FSI, 2009, 44. Ipp.

7 Bronner S. J. Explaining Traditions. Folk Behavior in Modern Culture. Lexington:
University Press of Kentucky, 2011, p. 27-28.

8 Turpat, 2011, p. 10.
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Maskas nav vienigas, kas piederigas citam ontologiskam statusam. Ru-
deni, visbiezak laika starp Mikeliem (29. septembris) un Martiniem
(10. novembris), Latvijas novados tradicionali atziméts velu laiks. Miruso
klatbatne konstatéjama ar Ziemassvétku tradicijas. Sadam tradicijam pa-
mata ir uzskati par dzivibu un navi, kas paredz cilvéka pareju no §is saules
vina saulé un talako pécnaves eksistenci.

Saji raksta tiks aplukotas tas masku grupas, kuras vérojama kada sais-
tiba ar sencu kultu — ticibu priekstecu dvéselém un to godinasanu. Tade-
jadi pétijuma noluks ir visparzinamo apgalvojumu par masku saikni ar
auglibu un morali pamatot konkrétas latviesu tradicijas un paradit tos
tradicijas elementus, kas skaidri norada uz senc¢u kulta balstito masko-
sanas jéegu. Uz $adu maskosanas un sencu kulta savstarpéjo saistibu var
noradit gan masku antropomorfais izskats, gan to nosaukums, gan ari
ar vinsauli un pécnaves dzivi saistito mitisko prieksstatu simboliskais
atveidojums.

Sencu kults latviesu tradicijas

Sencu kulta pamata ir parlieciba jeb ticiba, ka cilvéku veido divas subs-
tances — kermenis un gars. Mirusajiem nereti tiek piedévétas dieviskas
ipasibas, un tiem par godu organizé svétkus vai atseviskus ritualus, kuros
godina vinu pieminu un ladz senc¢u garu palidzibu. Daudzas pasaules
tautu kultaras miruso gari tiek uzskatiti par aktiviem gimenes locekliem,
kas var ietekmét pécnacéju labklajibu, lauku razu un majlopu audzésanu,
vai musdienas — veiksmigu uznémeéjdarbibu.’ Sada uzskatu sistéma balstas
ticiba dvéselei vai garam, kas turpina dzivot péc kermena naves, un tiesi §i
gariga substance tad ari turpina attiecibas ar dzivajiem.

Lidzigi religiskie vai mitiskie uzskati un metodes, kas palidz risinat
naves un nemirstibas jautdjumus, atrodami latviesu folklora un tradicijas.
Sadus uzskatus apliecina béru, ka ari citu cilveka maza godu un gadskartu

? Ancestor  Worship.  [TieSsaiste] Pieejams:  https://www.encyclopedia.com/
philosophy-and-religion/other-religious-beliefs-and-general-terms/religion-general/
ancestor-worship (skatits 05.05.2019.)
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svetku tradicijas. Cilvekam mirstot, pazistama ieraza ir attaisit durvis un
logu. Sadas ricibas mérkis ir laut miréja dvéselei netraucéti izklat lauka no
majas.

Kad miréjs mirst, tad jalaiz durvis jeb logi vala, lai dvésele tek
lauka. (LTT 20765)

Lidz musdienam saglabajusas béru mielasta galda klasanas tradicijas,
kuras nosaka mirusa pieminai galda gala novietot tuksu skivi ar galda pie-
derumiem, bet blakus $kivim — iededzinatu sveci. Ar eglu zariem dekoré
mirusa kréslu.' Noliktie trauki un krésls parada uzskatu, ka mielasta pie-
dalas pats aizgajéjs. Péc antropologa Alberta Baiburina (47bert Baiburin)
domiam, béru mielasta saimnieks ir pats nelaikis. Par to liecina vairakas
mielasta ipatnibas — uz kapiem atnikuso nepazistamo béru viesu aicina-
$ana aizgijéja varda uz mielastu, vietas iekartosana aizgajéjam galda gala
pie svétbildém, édienkarte, kura ieklauti variti zirni, pupas un putra, béri-
nieku uzvediba mielasta laika utt.’ Ticiba aizkapa dzivei paradas béru
mielastam kaujama lopa izvéle, jo “[..] bérém kautie lopi esot vina saulé
nelaika jajamie zirgi [..[’ (LT'T 2080).

Uzskats, ka dvéseles dzive péc naves nebeidzas, paradas celotaju, muku
un misionaru aprakstos, kurus piemin K. Straubergs sava raksta latviesu
tautas dziesmu izdevumam.'? Pieméram, 15. gadsimta celotdjs de Lannua,
aprakstot kursu miruso apbedisanu péc sadedzinasanas ozola malkas sar-
tos, min, ka lidzi kapa vai uz sarta tiek dots viss vajadzigais dzivei vinsaulé.
Par ticibu aizkapa dzivei liecina ari greznie kapu inventari. Valodnieks un
etnogrifs Péteris Smits min prieksmetus, kas tikusi likti zarka lidzi aizga-
jéjam — nauda, suseklis, perama slota, adata, pudele degvina vai alus, pipe,

0 Beru mielasts — no senam tradicijam lidz misdienam. [ TieSsaiste] Pieejams: https://
memorialservices.lv/lv/jaunumi/beru-mielasts-no-senam-tradicijam-lidz-musdienam
(skatits 20.05.2019.)

1 Baiburin A. Ritual v traditsionnoi kul'ture. Strukturno-semanticheskii analiz vos-
tochnoslavjanskih obrjadov. Sanktpeterburg: Nauka, 1993,s. 117.

12 Straubergs K. Pie muzibas vartiem. Lazviesu tautas dziesmas. IX sgj. Kopenhagena:
Imanta, 1956, 91.-104. Ipp.
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tabaka, skiltavas, bet kapa — &diens, dzériens, nauda, darbariki u. c¢.??
Lidzigu aprakstu par latviesiem 13. gadsimta sniedz anglu muks
Bartolomejs, véstot, ka mirusos dedzina apgérbtus labakajas drébés, lidzi
dodot aitas, vérsus u. c. lopus un dzivniekus, ari vergus un kalpones un
citas lietas. Péc K. Strauberga domam, ticiba pécnaves dzivei saglabajusies
ari velaku gadsimtu tradicija, kad péc bérém sadedzina mirusa mantas,
drébes un gultas cisas."

Sencu kults visbiezak tiek praktizéts sabiedribas ar spécigam radnie-
cigajam linijam vai citam sabiedribas grupam, kuru nepartrauktiba, sta-
voklis un resursu kontrole ir atkariga no paaudiu paaudzém. Sadas
sabiedribas senci klust par religiskas darbibas fokusu. Vél viens nosacijums
sencu kulta pastavesanai sabiedriba ir ticiba aktivai garu pasaulei. Sada
konteksta atbilstosi radniecigais un rituali definétais mirusais joprojam ir
interaktivs cilts un gimenes loceklis, kuru aprapé un godina dzivie. Miru-
sie ka dieviskas varas avots vai §i dieviskuma starpnieki dzivajiem un péc-
tecigajam paaudzém preti dod labklajibu. Kopuma senci, kurus godina,
tiek uztverti ka dzimtas socialas un moralas kartibas aizbildni vai autori-
tates, taCu tos parasti nav viegli iepriecinat. Vinu ietekme uz dzivajiem,
pieaugot genealogiskajam attalumam lidz pécnacéjiem, proporcionali sa-
mazinas. Tapéc sencu spéks ir ambivalents. Vini var gan sodit ar slimibam,
nerazu un citaim nelaimém, gan apbalvot, sniedzot bagatigu razu un aug-
libu, tadéjadi nodrosinot komfortu un drosibu, ta¢u vienlaicigi ari neno-
teiktibu neviennozimigaja kosmosa."” Bez sencu aizsardzibas un atbalsta
dzivie viegli klast par burvju un launpratibas upuriem.*

Ja cilveka dzive paklaujas noteiktai izpétei, jo dzivais cilveks var kaut
kada veida iedarboties uz pasauli, tad nave partrauc visas $is attiecibas.
Nave parcel cilvéku aiz ta sliek$na, aiz kura nevar ielakoties neviens no

13 Smits P. Latviesu mitologija. (1926) Autorizdevums, 2019, 61. Ipp.

4 Straubergs K. Pie muzibas vartiem. Latviesu tautas dziesmas. IX sgj., 91.-104. Ipp.

S Ancestor  Worship.  [TieSsaiste] ~ Pieejams:  https://www.encyclopedia.com/
philosophy-and-religion/other-religious-beliefs-and-general-terms/religion-general/
ancestor-worship. (Skatits 05.05.2019.)

1 The Ancestor Cult. [ Tiessaiste] Pieejams: http://www.abenatribalart.com/exhibits/
ancestor-cult. (skatits 05.05.2019.)
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dzivajiem. Tatad navi nevar skaidrot pasu par sevi. To var skatit vai nu
attieciba pret dzivi, vai analogija ar to. Pédéja ka pécnaves dzive tad
visbiezak klast par religijas darbibas sféru.

Milé mani §i saulite,

Vina saule nemiléja:

Si saulite man zinama,

Vina saule nezinama. (LFK 27370)

Péc religiju pétnicka Mircas Eliades (Mircea Eliade) domam, arhaisko
sabiedribu cilveks tiecas uzvarét navi, pieskirot tai tadu nozimi, ka galu
gala ta parstaja but ka beigas, bet kluva par parejas ritualu. Citiem vardiem
sakot, senajaim tautam cilvéks mirst §is zemes dzivei un tas nav butiski."”
Lidzigi latvie$u tautas uzskatos mir§ana un nave ir tikai parejas moments
turpmakajai dzivei:

Sai saulé, sai zemé

Viesiem vien padzivoju;

Vina saule, vina zeme,

T4 visam miginam. (LFK 27760)

Ka raksta folklorists Karlis Straubergs, latviesu uzskati par dzivibu un
navi gan paredz miréja aizieSanu no §is dzives, bet aizgajéjs, nelaikis nav
ar to no dzivo sabiedribas izslégts un joprojam paliek savas dzimtas locek-
lis. Vins neredzama vai parveidota izskata ir kopa ar palicgjiem priekos vai
citos svarigos dzives brizos. Tas saistits ar seno apbedi$anu vai nu majas
tuvuma, vai tie$i pasa maja, pie pavarda.’

Velu kults bijis senlatviesu dzives svariga sastavdala, uzskata filozofs
Roberts Miiks. Tas cilveku ievadija saskaré ar mirusajiem, ko dzivie uzska-
tija par saviem sarggariem. Tada veida laudis ik gadus atjaunoja, stiprinaja
un uzturéja divu pasaulu sakaru. Vinaprat, mirusie turpina dzivot cita
veida, taja pasa laika vini visu dzird, redz, saprot, zina un var darit to, ko

17 Eliade M. Mify, snovidenija, misterii. Moskva, 1990, s. 264.
18 Straubergs K. Pie muZibas vartiem. Latviesu tautas dziesmas. IX s¢j., 91.-104. Ipp.
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dzivie nespg;. Sada nozimé, uzsver R. Muks, velis ka cilveka tels, t. i., vina
ista butiba, vinsaulé ir dzivaks par dzivajiem."

Latviesu tautas ticéjumos ir aprakstits prieksstats par miruso sencu
funkcijam un sadarbibu ar $ai saulé palikusajiem.

Veli katru gadu velu laika sapulcéjoties zemes apaksa un apspriezot, kas

pagajusa gada darits un kas nakama gada darams. Vini arvien parru-
najot par saviem piederigiem, kas vél dzivi. Bet, lai izzindtu, vai pie-
derigie labi dzivo, tad veli velu laika dazreiz izklistot pa druvam,
ekam un visiem kaktiem, pat gultas cisas izokskeréjot un naudas kra-
tuves parraugot. 1a loznadami, veli smalki noklausoties, ko laudis
runa. Miliem piederigiem vini ari iecukstot labus padomus ausis. Vecds
drébeés veli negribot apkart staigat, kadel vigiem vajagot dot labu ap-
gerbu. (LT'T 32485)

Folklora sastopams bagatigs jedzienu klasts, kas saistits ar sevis apjé-
gumu pécnaves eksistencé — augums, miesa, nelaikis, mironis, dzivais mi-
ronis, dvésele, gars. Par mirusajiem kopuma pécnaves konteksta tiek lietoti
apziméjumi — gari/garini, veli, leli, ilgi, nelaiki, pauri/paurisi, urguci, éni,
mazi, mazekli, manikli, kauki, vecisi, vecie, vecajie, veléniesi u. c. Daudzi sie
apziméjumi ir vietvardi un izsaka vienu un to pasu nojégumu. Tostarp veli
saukti citos vardos, balstoties ari uz aizliegumu lietot isto sakralo nosau-
kumu. Ticéjumos, kas saistiti ar miruso pieminé$anu rudens perioda, velu
laiks tiek saukts ari par garu dienam, garinu vai vecisu laiku, Dieva dienam,
tévu dienam, paminkam, zemlikam u. c. Sajﬁ laika latviesu tradicijas svin
miruso dvéselu mielojamos svétkus jeb garu vakaru, jeb visu dvéselu dienu.

Prieks velu vakara to dienu visi majas laudis taisijas uz velu sa-
nemsanu.: sievietes varija gardus édienus, sevisgi biezu putru, viriesi
sataisija rija garus galdus, kaktos sasléja meijas jeb izpuskoja velu no-
domato mitekli ar citiem zalumiem. Puisi taisija vairak durknus, kur
vakard varétu skalus kart un veliem butu gaisaka ésana. Vakaram

¥ Muks R. Ce/a uz Rietumu nirvanu — caur Latviju. Riga: Valters un Rapa, 2000,
105.-106. Ipp.
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metoties, garie galdi tika piekrauti ar visadiem édieniem un tad, logus
un durvis attaisijusi vala, lai veliem biitu vieglaka iendkiana, sacija:
“Naci, naci Velu mate, ko par miegu bédajies. Atradisi biezu putru gara
galda galina.” Prom ejot, majas tévs visiem piekodinaja, lai neviens
nepaliekot pirti jeb rija pa nakti un maja lai visi izturoties godigi.
Rita visa majas saime apéda Velu mates svetitos édienus un priecajas,
ka tagad aizgajusie gari stavot ar vigiem tuva sakard. Vel tagad pie
mums vecas vecenites tura pirtis par svétam vietdam un nelaiz tur ne-

kadus darbus darit. (LTT 32545)

Vairums folkloras pétnieku atzinusi, ka latviesu folklora nav saskatami
precizi sistematizéti uzskati par auguma, dvéseles un vela attiecibam un
nodali$anos péc naves.? Jateic, ka folkloras tekstos nereti ka sinonimi tiek
lietoti miruso lidzcilveku pécnaves apziméjumi — veli, gari, dvéseles. Autors
apgalvojumam, ka latviesu prieksstatos cilveks sastav no auguma, vela un
dveseles, ir gleznotajs, makslas teorétikis, publicists, pilskalnu pétnieks,
dievturu draudzes izveidotajs Ernests Brastins. Velis, péc vina domam, ir
auguma un dvéseles starpnieks, jo pasi tie ir parak dazadi un nevar apvie-
noties.?! Péc filozofa Riharda Rudzisa domam, dvésele, misu sencu
uzskata, ir augstaks spéks cilvéka, smalka, dieviska butne, térpta auguma,
bet velis — cilvéka smalkakas jeb psihiskas butnes rupji jutekliska dala, tiras
dveéseles apvalks.?

Nave, kas nav neesamiba, bet ir citesamiba, latviesu tradicionalaja kul-
tira atspogulojas ka pareja cita pasaulé. Si citpasaule var tikt ieziméta ka
nezinama, a¢girna, drima, tacu vienlaikus ir apliecinats prieksstats par
dzivosanu vina saulé ar zemes dzivei lidzigu, bet tomér vieglaku eksistenci
Dieva tuvuma.

2 Mackova-Treile J., Misane A. Pasaulskatijums latviesu folklora. Ideju vésture Lat-
vija. No pirmsakumiem lidz XIX gs. 90. gadiem. Antologija. Riga: Zvaigzne ABC, 1995,
17.-39.1pp.

2 Brasting E. Tautai, Dievam, Tevzemei. Riga: Zvaigzne ABC, 1993, 16. 1pp.

2 Rudzitis R. Dvésele senlatviesu pasaules uzskata. Larviesu literatiras vesture. 1. sgj.
Riga: Literatara, 1935, 360.-369. Ipp.
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Es uzkapu debesis

Pa tiem pupas zariniem.

Es redzéju Dieva délu
Siekiem bites mérogjot.
Pavaicaju Dieva délu,

Ko dar’ manis tévs, mamina;
Vaj tie killa Dieva rijas,

Vaj méz Dieva laidarinu.
Tie nekiila, tie neméza,
Vieglu darbu vien darija,
Vieglu darbu vien darija
Augstos saules kalninos:
Tevis puta aza ragu,

Ganot Dieva kumelinus;
Mate kara villainites
Zeltabelu zarinos. (LFK 4988)

Dzive latviesu uzskatos, kas atspogulojas folklora, nebeidzas lidz ar
fizisko navi. Dziviba un nave ir vienota esamibas rinkojuma divi aspekti.
Nave tiek tverta ka cita, specifiska, atskiriga iniciacijas forma, dzives jauna
parradiSana péc fiziskas naves, kas $aja pasaulé turpinas velu jeb sencu
kulta.

No sencu dvéselém lidz maskam

Tradicionalaja kultara velu laiks, kas iestajas rudeni péc razas novak-
$anas, saistits ar pateicibu sen¢iem par ievakto razu un tradicionali izpau-
zas dzimtas kapu apmeklésana, dvéselu aicinasana uz aizgijéju sétam, ka
ari to mielo$ana. Neskatoties uz to, ka cilvéka pareja cita pasaulé ir vien-
virziena cels, pastav limitéti laika periodi, kad aizgajéji jeb veli tiek uzlagti
apmeklét dzivos, lai ar tiem notiktu kada noteikta veida saskarsme. Satik-
smei ar veliem piemit vairak iekséja pardzivojuma raksturs, jo taja netiek
iesaistitas cilveka manas. Pieméram, izpaliek vizualais aspekts, jo gari ir
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neredzami. Lai gan ticéjumos fikséti apraksti par velu izskatu — melni
kamoli, cilveku izskats, linu saujas lielums (LT'T 32483, 32484) vai ari
dazkart tie salidzinati ar rudens dabas paradibu — miglas valiem, tomér par
velu ciemosanos un vinu bijuso klatbatni cilveks var parliecinaties vien péc
netiesam noradém — veliem nolikta édiena vérosanas nakamaja rita, vai tas
ticis aizskarts, apésts.

[-.] Senak tévu diends nesusi édienus uz riju vai pirti un rita gajusi
skatities, vai miruso dvéseles ir édusas. Ja édieni bijusi noésti — [..] ta
bijusi laba zime, jo tad mirusie bijusi miera. Ja édieni nebijusi aiz-
skarti, tad liceji bijusi bédigi, domadami, ka mirusie neesot apmieri-
nati. (LTT 32514)

Rudens perioda maskosanas tradicijas var saskatit ciesu saistibu ar
sencu kultu. Ir pamats uzskatit, ka maskas darbojas ka sen¢u reprezentanti,
kas noteikta laika ierodas $aja saulé. Vispirms nozimigi, ka rudens perioda
masku gajieni norit tradicijas noteiktaja velu laika, kas, lai ari novados ir
atskiribas, lielakoties ilgst no Mikeliem lidz Simjudiem vai Martiniem, ko
uzskata jau par ziemas sakumu. Pirmie masku géjieni, ka atziméts arhivu
materidlos, notikusi jau Mikelos, turpinajusies velu laika ar noslégumu
Martinu vakara (LFK 702, 64).

Par masku saistibu ar sen¢iem liecina to nosaukums — wvecisi vai dazviet
vakara vecisi, kas nozimé vecus cilvekus. Martinos $i tipa maskas sauktas
par Martinu vecisiem vai veciem.* Vecisi ir ari viens no velu nosaukumiem.
‘Mikelos gaidija vecisus — miropu dvéseles — ta: izvarija biezputru ar galu,
ienesa aizkrasné un sacija: “Edat nu, vecisil™ *

Vecisu maskas ir antropomorfas. Lai gan, folklorists Janis Alberts
Jansons norada, ka vecisi dazreiz médza pargérbties ari par kokiem,* tas
nemaina uzskata parliecibu par kopibu ar sen¢u pasauli, kura téva, mates,
balelinu un citu gimenes loceklu lomu var pildit attiecigie koki — ozols,

# Rancane A. Maskas un maskosanas Latvija. Riga: LU FSI, 2009, 43.—47. 1pp.

2 Lerhis-Puskaitis A. Latviesu tautas teikas un pasakas. 1. s&j., 7. d., 290. Ipp. Citéts
péc: Kursite J. Latviesu folklora mitu spoguli. Riga: Zinatne, 1996, 319. Ipp.

» Jansons J. A. Latviesu masku gijieni. Riga: Zinatne, 2010, 197. Ipp.
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i

Vecisu maskas. Starptautiskais masku tradiciju festivals Vecumniekos 2014. gada.
Foto no personiska arhiva.

liepa, vitoli utt. Liecibas fikséta wecisu izskata butiska iezime ir to drébju
gaiSums, kas norada uz saikni ar miruso pasauli. Lidzigu saikni iezimé uz
otru pusi izgriezts kazoks, kas ari minéts ka masku gérbsanas veids. Ne-
skatoties uz kvépu simbolisko saistibu ar vinsauli, veczsu seju krasosana tie
lietoti reti. Nakosa butiska iezime ir masku klusa izturéSanas, bet, ja dzie-
dajusi, tad dziesmas ir bijusas stipri ipatnéjas. Ka minéts arhiva materialos,
vecisi nav sajaucami ar trok$nainajiem budefiem. Vecenites, kas vadijusas
dziedasanu, ciesi glabajusas $o makslu, lai citi to neiemacas. Maskas vaira-
kas reizes atkartojusas vienus un tos pasus teicienus. Dazviet masko$anis
bijusi vakarésanas tipa, tatad viss vakars pavadits vienas majas. Vecisi tikusi
cienati ar biezu putru un galu, ko ipasi tiem gatavo un glaba. Masku no-
laks ir iet un nest svétibu.?

Te saskatama loti liela lidziba ar velu kulta ritualiem, kad lauku sétas
tiek gaiditi un mieloti miruso gari. Vecisu maskas fiksétas galvenokart

% Rancane A. Maskas un maskosands Latvija, 43.—44. 1pp.
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Vidzemes kultarvésturiskaja novada, tacu atseviskas liecibas norada uz
$adu tradiciju ari Kurzemeé un Sélija. Japiezimé, ka tiesi Vidzemes novada
visbagatigak saglabajusas gan rudens gadskartu svétku, pieméram, Martinu,
gan cilveka pédéjo muza godu — bedibu tradicijas un dziesmu klasts.

Nakama masku grupa, kuras nosaukums neparprotami norada uz sais-
tibu ar sencu kultu, ir dadi. Tas ir Dienvidlatgales maskas, kas fiksétas
viena Lagales pagasta — Auleja. Tulkojuma no latgaliesu valodas dads no-
zimé vecuks, kas lidzigs ari citam lokalajam veca téva apzimé&jumam —
dzeds. Latgaliskajam masku nosaukumam ir saskatama saistiba ar slavu
valodas sastopamo veco cilvéku nosaukumiem — krievu dedy, baltkrievu
dziady — vectévi. Interesanti, ka baltkrievu masku grupa sastopama ari
maska dzed (vectévs) jeb starats (vecikais), un ta ir viena no galvenajam
cilvekveidigajim maskam, kas parasti iet pari ar citu masku — baba (sie-
viete, veca sieviete) vai ari pavada dzivnieku masku — 4aza (kaza).”” Bulga-
rija pazistamas lidzigas nozimes masku grupas ar nosaukumu szarssi un
dedi (veci laudis, veci viriesi, vectévi).?®

Dados iesanas laiks ir Ziemassvéetki. Ziemassvétkos, ja tos salidzina ar
citiem svétkiem, Latgales kultarvéesturiskaja novada maskosanas norit vis-
intensivak. Arhivu materialos fiksétais antropomorfais masku izskats —
bérza tasu maska, ar ogli uzkrasotas vai no kazokadas izgatavotas un
piestiprindtas uzacis, no liniem vai kazokadas pagatavota barda, ar sieta un
lupatu palidzibu izveidota liela galva, pieliktas koka kajas — apliecina sais-
tibu ar sencu pasauli. Maskas runijusas neskaidri, murminajusas un dun-
gojusas kadas melodijas. Masku gajienam ir bijis savs vadonis, kur§ vilkts
ragavinas. Bérni jau pirms Ziemassvétkiem baiditi ar to, ka nepaklausibas
gadijuma bus javada ar ragavinam dadi. (LFK 1649, 5450).

Ar dadu jédzienu tradicionalaja kultara bérni ir iepazinusies, jau ejot
rotala “Rakt rutcinus”, kura galvenais varonis ir vecais dads. Vins ved sa-

27 Kuharonak T.I. Maski i kal'andarnai obradnastsi belarusai. Minsk: Uradzhai, 2001,
s. 27.

* Mishkova I. Masks and masquerades. A brief new interpretation. Carnival King
of Europe (2007-2009). SM Annali di San Michele 24/2011. Museo degli Usi e Costumi
della Gente Trentina, 2011, pp. 401-418.
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Didu maskas. Starptautiskais masku tradiciju festivals Karsava 2018. gada.
Foto no personiska arhiva.

runu ar rotalniekiem, kas spélé rutku lomas, jo dida mérkis ir tikt pie
rutkiem.

Bum, bum, vaci dadi, kas te jit,
Kuo jam vajag? Ruduku, ruduku!®

Dialogam ir mitisks sizets, kura dids skaidro, ka vin§ sadarbojas/cinas
ar lidzigiem citpasaules téliem — melnu kaki, raibu kazu, saviem bérniem,
kal&ju u. c. Dialoga beigas atklajas saikne starp rutku razibu un dada bardu,
kura tiek pakarta vadzi, lai lielaki ruduki aug.

Ja paskatamies, ar kaidam tautas tradicijam vél saistita apziméjuma
didi lietosana, tad redzams, ka ta ir miklu minéSana adventes laika. Latga-
liesu rakstnieks Vladislavs Luocis apraksta dadu salasisanu, kas péc butibas

¥ Muktupavels V. Dindaru, dandaru: latviesu rotalas un spéles. Riga: Avots, 1989,
89. Ipp.
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atgadina kilu vaksanu: “Pi meiklu aizdisonas un minéSonas kai naatlikama
sastuovdala beja dadu salaseisona tyma gadejuma, jo meikli navaréja atmi-
neét.”® Tiem, kas nevar atminét miklas, tiek solits sods — dadu vadasana,
kas notiks kacu vakara (Ziemassvétku pricksvakara). Kameér minétajs, pa-
rasti bérns, vél doma miklas atminéjumu, tiek stastits, kadas darbibas bus
javeic ar dadiem. No pasa rita ar bérza malku bus jaizkurina pirts, japienes
un jasasilda liels koka trauks ar adeni, ar ko apmazgat dadus. Kad visi dadi
pirti bas nopérti, nomazgiti, apgérbti un aizvesti katrs uz savu sétu, tad
netirais udens bus jaizlej caur adatas aci. Péc Siem darbiem minétajs varés
atnakt pie vecatéva un vins tad pateiks pareizo atminéjumu. Ja vél pa $o
laiku minétajs nav atmingjis miklu, seko pasu dadu apraksts. Tie ir kon-
kréti tuvaka un talaka apkartné dzivojosi veci, vientuli vecisi vai vecenites,
par kuriem pastasta, kads vinu raksturs, cik vini nespéjigi un ka ar viniem
vajadzeés apieties. Sadu stastu stastisana par vecajiem saucas dadu lasiSana
un pa stastisanas laiku turpinajas miklas minésana. Dadu lasisana varéja
vilkties stundam ilgi lidz vélai naktij, jo minétaji negribéja padoties. Bijusi
gadijumi, ka salasiti lidz 30 dadiem. Un pareizais miklas atminéjums tika
pateikts tikai Ziemassvétkos.*!

No cita apraksta par miklu miné$anu adventes laika uzzinam, ka sods
par miklas neuzminé$anu gan bérniem, gan pieaugusajiem ir dadu vizina-
$ana ar ragavam. Ragavas tiks gatavotas no nospragusa zirga kauliem, ra-
gavas iejugs pasu vijako un nejaukako zirgu vai suni, vai citu dzivnieku,
par groziem bis zarnas un ragavis sédinds visiem pazistamos ubagus.
Miklas neatminétijam vajadzés but par kucieri un Sos ubagus vizinat.*
Ari Dignaja teicgja atceras lidzigu parbaudijumu miklu neatminé$anas
gadijuma:

Parsakas minéja un miklas deva. Bais bija. Iz Ziemassvetkiem.
Teica: Ar dedam vajadzés braukt.” (LFK E20, 1267)

% Locis V. Dadu salaseiSona. Latgalu folklora I. Red. Jons Traps. Latgalu izdevni-
ceiba, 1968, 442.-443. Ipp.

31 Turpat.

32 Preilits Dadi. Lazgalu folklora I. Red. Jons Traps. Latgalu izdevniceiba, 1968,
444. lpp.
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Uz saistibu starp miklu minésanu, veliem un maskam norada tradiciju
vieta kalendara. Tradicionali miklu miné$ana notikusi velu laika, tomér
kopa ar pasaku stastiSanu ta varéja turpinaties ari lidz Ziemassvétkiem.

Miklu minamais laiks bija pa veliem. Jaunie tad gaja, gan ne blukus
veldami, bet nepazistami apgérbusies, no vienas majas uz otru, it ipasi
ceturtdienas vakaros. Tur uzdevusies miklas, izjokojusies, dazreiz ari
pamieloti, parndca atkal godigi maja. [..] (LTT 32584, Balss, 1879,
92.)

Uz miklu miné$anas saistibu ar sen¢u un auglibas kultu norada ari
miklu minésanas noluks, kapéc tas ir jadara. Dazkart arguments tiek iz-
teikts vienkar§i — “/ai karoté nezudl”*

Pa velu laiku uzdeva miklas, teica pasakas, ceturtdienas vakaru (pie&z‘—
vakaru) nevérpa, lai aug labi lini un aitam laba vilna. [..] (LTT
23578)

Vinsaule ka mitiska substance apvieno vairakas rudens — ziemas pe-
rioda tradicijas — miklu miné$anu, masko$anos, velu mielosanu. No abiem
dadu aprakstiem redzams, ka viena gadijuma tie ir veci, biezi ar veselibas
problémam saistiti, muza slieksnim pietuvojusies cilveki, otra — ubagi, kas
sabiedriba uzskatiti par sociali zemako slani. Tradicionalaja kultara $adi
cilveki pilda vidutaju funkciju starp $o pasauli un vinpasauli. Laudis, se-
viski svétku reizes, médza ziedot tiem kadu édienu vai apgérbu. Sadi
personazi — Nabags, Ubags, Vecitis un citi lidzigi sastopami ari starp mas-
kotajiem. Aprakstos par dadu lasiSanu minétas darbibas — pirts kurinasana,
mazga$ana, apgérbsana, vizinaana — sasaucas ar pasaku siZetiem, kuras ka
vecitis figuré pats dievins.**

Ragavu izcelsme vai materials, no kura tas pagatavotas, ir kauls. Péc
tolkloristes Janinas Kursites uzskata, tas simbolizé dzivibas energijas

33 Latvju tautas miklas. Sakrajis un sakartojis P. Birkerts. Riga: Valters un Rapa, 1927,
22.1pp.
** Pasaka “Barenite un mates meita pie vecisa” (TP 1. A. 480., LP, VI, 831 (12)).
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materialo, cieto dalu un ziemas saulgriezu dziesmas §adas kamanas iejagti
véja zirgi. Ar kaula kamanam parasti parvietojas debesu dievibas Saule,
Dievs. Tautas dziesmas tas minétas ka dross, spé&jigs parvieto$anas lidzek-
lis, ar kuram var $kérsot vairakas kosmiskas zonas.* Vajais dzivnieks —
ragavu vilcéjs, tapat ka vina iespéjamais klibums ietilpst citpasaules batnu
raksturojuma.® Ja palikojas plasak, pasaules konteksta, tad atrodam, ka
zarnas, kas izmantotas par groziem, pieméram, kiniesu kosmogoniskajas
shémas saistitas ar ziemeliem,*” kas savukart no ¢etraim debespusém sim-
bolizé ziemu un vinsauli. Kopuma stastu motivi par didiem, ka ari vinu
saistiba ar Ziemassvétkiem nordda uz nomirSanas un atdzimsanas simbo-
liku, kas ietilpst sencu un auglibas kulta idejas.

Masku gajieni Latvija noslédzas lielakoties ziemas — pavasara mainas
svétkos — Metenos, ko dazados novados dévé atskirigos nosaukumos, taja
skaita ari — par Kekatam. Kurzemes kultarvésturiskaja novada (dazviet
fikséts ari Zemgalé un Vidzemeé) pazistamas So svétku maskas ir kekatas,
kekati vai kekuti. Masku nosaukuma izcelsme saistama ar garu pasauli. Ka
noradijis folklorists Ansis Lerhis-Puskaitis (istaja varda Anss Lerhis),
“kekatas ir maju labie gari” (LFK, DL, 1893, 141), par ko liecina Talsu
pusé izplatitais nosaukums mdjkekatas, majkekati (LFK 1640, 4956) vai
11é — maikatas (LFK 1640, 4957). J. Kursite norada, ka kekatas ir ari viens
no sencu gara apziméjumiem,*® atvedinams no indoeiropiesu *kek - "liekt,
liks'. Citviet pétniece papildina, ka kekatas ir maju gari, kas ir mirusie
senci.®

Kekatu masku gajienu inicié$ana notiek pa dienu. Ta ir kekatu dzi-
$ana — “no istabas augias janodzen kekatas un jaatnem tiem cikas kajinas®
Spéles jeb rituala sizets ir tads, ka pieaugusas meitas kapj uz istabaugsu,
bet bérnus nostata apaksa un liek turét rokas izplestu palagu. Péc grabina-

35 Kursite J. Dainu kodekss. Riga: Rundas, 2018, 194. Ipp.

36 Kursite . Latviesu folklora mitu spoguli. Riga: Zinatne, 1996, 408. Ipp.

37 Meletinskii E. M. Poetika mifa. Moskva: Vostochnaia literatura RAN, 1995,s.233.

38 Kursite J. Latviesu folklora mitu spoguli, 323. 1pp.

% Kursite J. Tautlietu virdene. Riga: Nemateriala kultaras mantojuma valsts agentira,
2009, 217. Ipp.

“ Jansons J. A. Latviesu masku gijieni. (1933) Riga: Zinatne, 2010, 86. Ipp.
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Kekatu maskas. Starptautiskais masku tradiciju festivals Malpili 2013. gada.
Foto no personiska arhiva.

$ands un kekatu dzisanas palaga sak krist dazadi veci apavi un citas lietas,
tad seko kekatu miziens — tiek uzliets bérniem uz galvas adens un tikai tad
palaga sak krist cukas kajinas. Lidz ar to kekaru dziana ir beigusies un
kekatam cukas kijinas atnemtas. Péc kajinu variSanas tas éd, kaulinus sa-
lasa, saskaita un uzmet uz istabas augsas, lai uzaug jauna gala.*" Cuka,
budama simboliski saistita ar Zemes mati un sievisko augligo sakotni,
reprezenté ari sievisko, pasivo gadalaiku — ziemu. Cukas kajinu ésana ir
zime ziemas beigam. Taja pasa laika kaulu atdosana atpakal garu pasaulei,
iesp&jams, atjauno sievisko pasaules dalu, taja skaita $is dalas aizbildnus —
mdjas garus jeb kekatas. Japiezime, ka svétki ar kekatu gajieniem iezimé
ziemas beigas un pavasara saikumu.

1 Jansons J. A. Latviesu masku gajieni, 87. Ipp.
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Par kekatu masku izskatu no arhivu materialiem un aprakstiem jaizcel
divi butiski aspekti. Viens no tiem saistits ar personaza galvas dalas izskatu
un tas maskésanu, otrs — ar riku, ko maskas tur rokas. “Sievietes izpusko
galvu ar daZadi izgraizitiem papiriem, ta, ka gimi gandriz nemaz nevar sa-
redzet.” (LFK, DL 1893, 141) Ka masku veido$anas materiilu min ari
évelskaidas, ar kurim rota ne tikai galvu, bet ari apsuj drebes.* Sadi veidota
kermena augséja dala atgadina sieviesu ritualo instrumentu — érkuli vai
puskaiti, ko izmanto ritma iezimé$anai, purinot to vai sitot ar to pa galdu
apdziedasanas dziesmu izpildijuma laikd. Minéto instrumentu izskats at-
gadina puski vai érkuli, kas veidots no spalvam, lentitém un évelskaidam.
Sis pasas grupas instruments, precizak, kata grabeklis ir eglite, kas sastav
no kata, ko apvij rotajumi un izpuskojumi, ari piekarinatie zvanini un
zvarguli.® Eglite ir neatnemama kekatu maskas sastavdala. Katrai kekat-
niecei rokas ir $ads riks, darinats no egles vai kadika.

1ad nem nodarindatu egliti, cilvéka garuma, ar kuplu zaru puski ga-
lotné; eglites zarus piekar ar dazadiem izgreznojumiem, Zvarguliem,
kringeliem, daza eglite vél piekarta suktene (maza plakana butelite)
siva. Tida eglite ir lidzi katram kekatnickam.*

Katram kekatniekam lidzi janem kadifis, kas ir izgreznots ar dabis-
kam un maksligam pukém. Lecot vicina to, viegli iesit ar So zaru
vienam otram, kam grib paradit sevisku laipnibu; [..] ar 5o zaru, sa-
tiekoties uz cela vai pie vienam majam diviem kekatu bariem, vaja-
dzibas gadijuma izkaujas. (LFK 1818, 4)

Gala kadikim, kas pagatavots cilvéka auguma garuma, nereti piesien
linu kuski, tadéjadi kekatu izdaribas ar $adu kadiki vai egliti veicina linu
razu.

2 Jansons J. A. Latviesu masku gajieni. (1933) Riga: Zinatne, 2010, 131. Ipp.

* Trideksnis. [ Tiessaiste] Pieejams: https://www.tautasmuzikasinstrumenti.lv/muz-
ikas-instrumenti/trideksnis (skatits 12.05.2019.)

* Springis M. Kekatas. Dienas Lapas pielikums Etnografiskas zinas par latviesiem. I11.
Riga, 1893, 141. 1pp.
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Kad lec kekatds, tad aug gari lini. (LTT 16069, K. Lielozols, Nica)

Visiem minétajiem ritma instrumentiem, ka ari masku galvas dalas
noforméjumam ir neparprotama konotacija ar sievisko auglibas organu.
Erkula pieminésana tautas dziesmas nereti ir divdabiga, ar erotisko sim-
boliku piepildita.

No smukuma, no daifuma

Nosanému ligavinu,

Nemacéja mala malt,

Ne érkula kustinat. (LFK 21314-0, Dzelzava)

Gan mauzikas jeb ritma instrumentu lietotdjas, gan kekatas lécéjas ir
sievietes. “Kekatas ir maju labie gari, kas it ipasi palidzigas saimniecém. |[..]
Kekatas isti ir sieviesu, saimniecu svetki.” (LFK, DL 1893, 141) Tapéc, ka
kekatas lec tikai sievietes, $o dienu sauc ari par sievu dienu un to apliecina
kekatu dziesma.

Viriniem, bralisiem,
Si dienina nepieder;
Sievinam, masinam,
Si dienina piederéja;
Si dienina piederéja —
Kekatas palékat.*

Dazreiz kekatas 1eksanas noluks tiek izteikts tiesi: “Kekatas lec cita citai
nama matei laimi vélet [..]” (LFK 1640, 5581)

Iespéjams, ka maskosanas dalibnieku dzimums, saistits ar sieviskas sa-
kralitates* nostiprinasanu, sievisko sféru — auglibas un razibas vairosanu,
pamatojas plasaka zemes un auglibas nodrosinasana. Taja butiska loma ir
zemes un auglibas parvalditajai dievietei Marai un citiem gariem. Teikas,

* Jansons J. A. Latviesu masku gajieni. (1933) Riga: Zinatne, 2010, 95. Ipp.

4 Jedziena sieviska sakralitate’ pamata ir dzimuma pieskirSana sakrala speka iz-
pausmeém, kas ir sena cilvéces prakse. Sadas izpausmes apzimé par “sieviskam”, ja tas funk-
cioné analogiski plasak izplatitajiem sieviesu fiziologisko vai kultaras aktivitasu veidiem.
Vairak skat.: Falk, Nancy Auer. Feminine Sacrality. The Encyclopedia of Religion, Vol. 5.
New York: Macmillan, 1987, pp. 302-312.
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kas apkopotas nodala “Gausu mate”,*” paradas sizeti, kuros galvena iztikas
pamata — maizes gatavo$§ana — piedalds garu pasaules parstavji. Ta ir
Gaus'mamina jeb Gausa mate, tas var but Dievins, vecitis, raganas, garini,
piki u. c. So citpasaules bitnu uzdevums ir nodrosinat maizes pieticka-
mibu, parpilnibu, svétibu. Japiebilst, ka lietuviesu valoda ar vardu gausa
apzimé parpilnibu. Bet fiziskaja pasaulé $is citpasaules butnes paradas
dzivnieka veida, maizes gatavo$anas gadijuma — visbiezak krupja veida.
Krupis, rupucis jeb kaupins ir tas, kas aptek, ap¢apo, parrapo, bet visvairak
aplec sagatavoto vai tikko izcepto maizes klaipinu.

Viena saimniece reiz taisijusies maizi cept. Vina iznesusi sataisitos
kukulisus nama, krasni laist, un saukusi: “Garin, ndc, garin, nac!
Apsveti manas karasinas!” Lidz ka to izteikusi, tilin no pagrides iz-
lidis liels, raibs krupis un vilcies maizei pari. [..] (LTP §)

Krupis ir ari zemes dievietes Maras dzivnieks, un virkné tautas
dziesmu Mara vai tas lidziniece Marsava figuré krupja veidola.”® Vairaki
ticéjumi atspogulo krupju cieso saistibu ar govju un piena razibu. Par
govim rapéjas ari Mara vai govju Marsava.

Kad nositot krupi, tad govis noraujot pienu. (LTT 13269)

“Cip, lielais, cip, mazais!” Kads saimnieks, namind pienu sildot, ta
saucis krupjus kopad, kas tad izlidusi no namina pavilam un pievémusi
piena podina katrs savu daju piena. (LTT 13281)

Krupja saistiba ar razibu un auglibu plasaka nozimé paradas tautas
dziesma:
Augsttecite, zemtecite,
Sédies meldru kréslina!
Tu man devi rudzus, mieZus,
Sirmus, bérus kumelinus. (LFK 55098)

7 Latviesu tautas teikas un pasakas. 13. séjums. Rediggjis P. Smits. Waverly, Iowa:
Latvju Gramata, 1969, 292.-296. Ipp.
8 Kursite J. Dainu kodekss. Riga: Rundas, 2018, 291. 1pp.



Aida Rancane. Ar sencu kultu saistitas maskosanas tradicijas Latvija

Dainu sizetos krupis piedalds gan maizes cepsana, gan alus darisana.
Neratnajas dziesmis krupis lietots ka seksuali norapéta puisa vai meitas
pavards. Par dzivu krupi saukts ari bérna iediglis sievietes miesas.* Bu-
dams saistits ar zemes auglibas kultu, krupis ir Maras vai Velu mates sim-
bols jeb zime,” kura atveids manams Lietuvas dala esoso kursu kapu
epitafiju forma.’! Ka raksta arheologe Marija Gimbutiene, krupja atveids
kapu epitafijas saistits ar atdzims$anas simbolu. Dzivnieka savijusies dzivi-
bas un naves pirmsakumi, jo krupis, lidzigi ka zalktis un ¢aska, ir dzivibas
energijas un atjaunosanas simbols.*? Jaatzimeé, ka kapu epitafijas un kekatu
tradiciju saista kopigs izplatibas aredls — Latvijas un Lietuvas rietumu re-
gioni, kurus apdzivojusi kursi.

Atgriezoties pie Majas gariem, tie dévéti ari citos vardos, taja skaita —
par Zemes dieviniem jeb Zemes dievu. Sads nosaukums iegits, ka to no-
rada P. Smits, saplastot Majas kunga kultam ar Zemes mates kultu.
Neparprotama saistiba manama ari ar velu jeb sencu kultu. Ne velti kada
teikda majas gars saukts ari par veli.

Vienam saimnickam bijis velis maja, ko vienmér barojusi. Kad vien
varijusi kaut kadu édienu, tad pa prieksu aiznesusi uz laidaru, kur
bijis liels akmens un tur, uz ta nolikusi, tad tikai bijis saimei briv ést.

(LTP 28, Etn. I, 1891. LR VI I, 358, 13)

Vel viens butisks kekatu masku raksturojums ir leksana. Kekatas nevis
iet, bet lec. Parasti $adu masko$anis apziméjumu lieto tad, ja masku téli ir
dzivnieki, kuri parvietojas lecot, pieméram, Bartas Ziemassvétku maskas —
buki>* Sajﬁ gadijuma, iespé&jams, kekatam ir kada simboliska saistiba ar

# Turpat, 240. Ipp.

%0 Grins M., Grina M. Larviesu gads, gadskirta un godi. Riga: Everest, 1992, 408. Ipp.

U Ankrava S. Par baltu piederibas zimém Kursu kipas. 2003. [Tiessaiste] Pieejams:
https://www.vestnesis.lv/ta/id/82549 (skatits 20.05.2019.)

52 Gimbutiene M. Balti aizvésturiskajos laikos. Riga: Zinatne, 1994, 185.-186. Ipp.

53 Latviesu tautas teikas un pasakas. 13. séjums. Rediggjis P. Smits. Waverly, Iowa:
Latvju Gramata, 1969, 248. 1pp.

* Rancane A. Maskas un maskosanas Latvija. Riga: LU FSI, 2009, 60.-62. Ipp.
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mitisko dzivnieku — krupi, kas parvietojas lecot un mitiski religiskajos
uzskatos figuré ka majas gars.

Apkopojot ieprieks rakstito, var teikt, ka kekatas leksanas tradicija ap-
vienojas daudzi prieksstati par sievisko sakralitati, sen¢u, garu pasauli un
mitisko dzivnieku simboliku nozimju virkné kekata — velis — majas gars —
krupis vai ari augliba — svétiba — particiba — atjaunosanas.

Noslegums

Bez aplukotajam tris masku grupam — wvecisi, dadi un kekatas masku
gdjienos sastopamas gan atseviskas ar sencu kultu saistitas maskas, piemeé-
ram, Ubags, Nabags, Cigﬁns, Cigﬁniete, Zids, Mironis, Zaldats, Skursten-
slaukis, Arsts u. c., gan veselas masku grupas — nabagi, nijenieki, kijenieki,
spiki, spokstini, kémi, galenkas, razyni u. c. Vel vairak, nebis aplams uzskats,
ka ikviena maska reprezenté citado, mitisko pasauli, kurai pieder ari senci.
To, ka raksta pétijumam izvéléti vecisi, dadi un kekatas, noteica $o masku
grupu homogenitate, aprakstu pieejamiba, ka ari tas, ka minétas tradicijas
musdienas interesentu loka tiek aktivi atjaunotas un lietotas.

To, vai maska paradas viena, vai téls tiek duplicéts vairakos eksempla-
ros, nosaka lokala tradicija. Pieméram, Nabags var paradities gan ka viens
téls masku grupa, gan ta var but vesela masku grupa ar sadiem perso-
naziem — nabagi (Cére). Pastav vél viens variants, kad masku grupa, kura
apvienojusies dazadi personazi, tiek saukta viena galvena barveza varda,
pieméram, ¢igani, tadéjadi attiecinot galvenas maskas butisko jégu uz
visiem grupas dalibniekiem — téliem.

Jebkura gadijuma minétas maskas nav attiecigo sociilo vai etnisko
tipazu kopijas, parodijas. Tajas neatspogulojas reala dzive, bet gan prieks-
stati par pasauli, par citado taja. Sada pieeja maskotajiem lauj izmantot
vienus un tos pasus masku materialus — aitadas kazoku, pakulu bardu,
salmu jostu u. c. — dazadu atskirigu télu veidosana. Lai ari katram télam ir
sava loma masku darbibas sizZeta, tie visi jaskata kopigas idejas aspekta, jo
semantiski tos apvieno piederiba sencu apdzivotajai pasaulei.
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Ka raksta masku pétniece Larisa Ivleva (Larisa Ivleva), masku socialais
raksturs atspogulo rituali nozimigas opozicijas principa (savéjais — citadais,
augsa — apaksa u. c.) interpretaciju ar konkrétas socialas terminologijas
palidzibu. Tacu ta nav socialas istenibas kopija, bet socialo atskiribu apjeé-
gums mitiska plana. Citiem vardiem sakot, masku saikne ar empirisko
pasauli ir maniga, ta ir tikai virspuse. Masku socialas formas un darbibas
ir piesatinatas ar mitisko nozimi.”® Lidzigi interpretéjamas profesiju
(Arsts), etniskas (Cigans) vai dzivnicku (Lacis) maskas.

Maskas, kas ar savu izskatu un izturésanos demonstré vecus cilvékus,
simbolizé mirusos sencus un ir nepastarpinati saistamas ar sencu kultu.
Lai ari kopiga maskosanas ideja ir balstita kolektivaja mitiskaja apzina,
nozimigs ir masku gédjienu konteksts, kas nosaka un rada savus galvenos
svétku télus. Viens un tas pats mitiskais prieksstats dazados kalendara
gada vai cilveka muza svétkos modificésies atskirigos personazos (wvecisi,
dadi, kekatas, kijenicki u. c.).

Kontaktésanas ar miruso dvéselu pasauli notiek dazados agraro svétku
ritualu kompleksos, kas ieziméjas ar savu specifiku. Velu mielosanas tra-
dicijas saimnieks péc mielasta sagatavo$anas un noliksanas ienaca istaba
‘ar degosu skalu roka un sauca skald balsi savus mirusos vecakus, radus un
draugus, lai tie naktu ést un dzert.” (LT'T C.Tetsch, Curlindischer Kirchen-
Geschichte, 1767, 1, 32-33.) Uzruna piesauc péctecu atmina saglabatos
sencus, kurus vél var identificet vardos. Sadi sencu kulti nav ilglaicigi, jo
parasti skar vecakus un vecvecakus.® Maskosanas tradicijas fizisko kon-
taktu starp dzivajiem un miru$ajiem uzskatami demonstré maskas. Ari
$ajos ritudlos svariga komunikacijas sastavdala ir maskotdju mielosana, ar
ko parasti noslédzas vinu ciemo$anas séta. Tas ir sava veida ziedojums ar

5> Ivleva L. Riazhenie v russkoi traditsionnoi kul ture. Peterburg: Rosiiskii institut
istorii iskusstv, 1994, s. 221.

¢ Ancestor cult/ worship. E. Orlin, L. Fried, N. Denzey Lewis, M. Satlow (eds.),
Routledge encyclopedia of ancient Mediterranean religions. Routledge, London and New
York.  [Tiessaiste] Pieejams:https://www.academia.edu/35747182/Ancestor_cult_
worship_in_E._Orlin_L._Fried_N._Denzey_Lewis_M._Satlow_eds._Routledge_
encyclopedia_of_ancient_Mediterranean_religions._Routledge_London_and_New_
York (skatits 27.05.2019.)
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simbolisku vai magisku nozimi, jo ietver ne tikai noteikta édiena pasnieg-
$anu, bet reizém ari specifiskas davanas.

[-.] Kad visi apmériti un apdziediti, tad saimniece iedeva saucéjai
ziedam kuski vilnas vai ko citu un paciendja kekatas ar pupam.
(LFK 1640, 7080a)

Atskiriba no velu mielo$anas tradicijas, $ie masku rituali neparstav
personiskas, gimeniskas attiecibas ar sen¢iem. Maskas tajos simbolizé ko-
lektivos, bezpersoniskos, mitiskos sencus, kuros maskotaju mielosana iz-
pauzas ka ziedosana sencu gariem.

Ar sencu kultu saistitas maskosanas tradicijas kalpo par markieri ko-
pienas piederibas un kultiras mantojuma apzinai. Sada veida tiek sagla-
bata sociali konstruéta atmina par mirusajiem. Tas ir pastavigs atgadinajums
par sencu klatbutni un vinu dalibu svarigikajos gada vai cilvéka muza
parejas ritos.

Maju puisiem un meitam nokodina, ka tiem nebiis gulet, bet sagaidit
ar godu kekatas — td bis pasu laime. (LFK, DL 1893, 141).

Maskas, parstavéedamas sencus, ne tikai atnes svétibu un auglibu, bet
ari kalpo par vadliniju avotu sabiedribas moralei. Masku gajieni parasti
tiek uztverti ar cienu un pateicibu, jo neviens nevélas, lai vina saimniecibu,
gimeni vai plasaku sabiedribu piemeklétu bezpersonisko sen¢u dusmas
nerazas, neauglibas un slimibu veida — [../, jo kekatas, ja vinas nelaiz ieksa,
aizkrawj durvis un pat logus ar kubuliniem, ballinam, ragavam un visu citu,
ko vien var pagalma atrast, un beidzot ari piekézi durvju prieksu. (LFK
1818, 4) Sendi biezi tiek uzskatiti par atbildigiem kultaraugu, dzivnieku
un cilvéku auglibas un veselibas veicinasana.

Lai ari send¢i vinu klatesamibas un pieejamibas dé] salidzinajuma ar
lielakajam dievibam tiek tverti sekundari, tie biezi kalpo ka starpnieki
starp mirstigajiem un dieviem. Senci var but pirmais kontaktpunkts ar
dievigko. Iespéjams, musdienas tas saglabajies gan Latvija sastopamaja
kapu kultara, gan masku gajienu tradiciju atjauno$ana un turpinasana.



Aida Rancane

Traditions of Masking in Latvia in
Connection with the Ancestor Cult

Summary

'The article deals with three groups of masks — wvecisi, didas and kekatas,
which are connected with the ancestor cult — a set of beliefs requiring
reverence to the souls of the deceased ancestors. Although the passage of
a person into the after-life world is a one-way movement, some specific
periods have been set, when the ve/i, or the spirits of the ancestors, are
invited to keep company with the living people in a kind of personal en-
counter. The belief about the presence of the ancestors is manifested in the
‘ve/i season’ traditions and suitable forms of mask-making. These forms
have changed according to regular sequences.

'The investigation establishes a connection between the masks and the
questions of fertility and moral sense based on the respective symbolism
within the tradition. The anthropomorphic character of the masks is indi-
cative of the sense of the very process of masking within the ancestor cult
tradition, as well as the symbolic representation of the outer appearance
bespeaking of after-life existence. The article explains the names of the
respective groups of masks and the connection existing between aged peo-
ple, grandparents, people of lower social status and the world of the spirits.
Although the idea of communal masking derives from the mystical cons-
ciousness, an important element of the passage involves modifications of
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the characters of the acting persons. In distinction from the ve/i tradition,
the masking rituals do not represent family-type relations with the ances-
tors; the feasting of the mask-bearers represents a general sacrifice to the
spirits of the ancestors.

Keywords: masks, ancestor cult, vecisi, didi, kekatas



Raivis Bicevskis

BRIVIBA SAVEJAM. GLOSAS PAR PETERA TRAVNIJA
GRAMATU “HEIDEGERA FRAGMENTI. FILOZOFISKA
BIOGRAFIJA”: NEPRIEKSMETISKA VALODA -
(NE)SAPROTAMIBA — APSLEPTIBA

Peter Trawny, Heidegger-Fragmente. Eine philosophische Biographie.
Frankfurt am Main: S. Fischer Verlag, 2018, 316 S.

Raksta centri ir Pétera Travnija (Peter Trawny) gramata “Heidegera fragmenti.
Filozofiska biografija” (Heidegger-Fragmente. Eine philosophische Biographie) izteiktds
domas par misdienu filozofiju un vina skatijums uz Heidegeru. P. Travnijs parada, cik
liela méra Heidegera ﬁlozaféfana ir méginajums iebilst viennozimigas valodas, sapro-
tamibas un transparences idejam, uz kuram orientéjas liela dala misdienu filozofu.
Heidegera domdsana ir noteikta veida brivibas saglabasana valodiskas piepiiles cela.
“Esmu aizmirsis domu, kas parvers dzivi’, raksta gramatas autors, lai raksturotu to
situdciju, kurd sak filozofér Heidegers 20. gadsimta divdesmitajos gados, un to situdciju,
kura filozofé vins pats 21. gadsimta sakumd. Heidegera teksti un darbi ir centieni iegiit
Jeb atgat domu — ‘kas parvérs dzivi’. Ka Sie centieni “ierakstds” vésturé? Vai tie (un tajos

dzimstosi ‘doma, kas parvérs dzivi’) ir iespéjami Sodien?

Atslegas vardi: Martins Heidegers, priekimetiskojosa valoda/neprieksmetiskojosa
valoda, saprotamiba/nesaprotamiba, transparence/apsléptiba.
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Nenemot véra pasa Martina Heidegera aicindjumu ne tik daudz pie-
vérsties vina biografijai, cik domai,' Sobrid sarakstita jau virkne gramatu,
kas uzskatamas par vacu filozofa dzives un darbu, domu un notikumu,
viena varda sakot: par vina biografiju u#n filozofisko celu integréjosam in-
terpretacijam.? So gramatu autori dazadi piesaka un attaisno savu nodarbi
ar domataja biografiju — gan noradot uz to, ka doma (labak) izprotama no
laikmeta un dzives konteksta, gan atgadinot par filozofijas vésturé atroda-
miem pasu filozofu izteikumiem, ka vinu doma nav kaut kas svess vinu
dzivei — ka filozofija, citéjot Johanu Gotlibu Fihti, nu reiz ir atkariga no
ta, kads ir cilvéks.® Nav jégas talit izskirties, vai jalukojas uz filozofu dzi-
vém ka tam, kuras tie dzivojusi to, ko macijusi, vai drizak, macijusi to, ko
dzivojusi: kada filozofa dzives un vina domas attiecibas jau ir filozofisks
jautdjums un ka tads — work in progress.

! Heidegera atticksmes dé] pret savu biografiju bieZi citéti vardi, kurus vins§ saka
kada Aristotelim veltitaja seminara: «Aristotelis piedzima, stradaja un nomira” (sk.:
Peter Trawny, Heidegger-Fragmente. Eine philosophische Biographie. Frankfurt am
Main, 2018, S. 17. Turpmak $i gramata tiks citéta, saisinot nosaukumu, ka HF); tie
ir ka lieciba tam, ka vairak nekas par filozofa dzivi nav sakams, un ta nav svariga
(svarigs ir tikai tas, kas paradas vina doma). Heidegers tomeér tik daudz ir runajis par
“dzives kustibu” (agrinajas Freiburgas lekcijas), par klatesamibas ontisko dzivi, izvélem
un rapém (“Esamiba un laika”), ka ir skaidrs: Aristotela dzivei veltitie lapidarie vardi
drizak ir retoriska figara, lai raditu noteiktu atmosféru — tie teikti noteikta filozofiska
nolaka.

2 No sadas literataras klasta var izcelt: Ridiger Safranski, Ein Meister aus Deutsch-
land. Heidegger und seine Zeit. Minchen/Wien, 1994. Alfreds Denkers jau ilgus gadus
gatavo fundamentalu Heidegera biografiju trijos s¢jumos, kuras publicésana aizvien tiek
atlikta.

* “Kadu filozofiju izvélas, tas tatad ir atkarigs no ta, kads ir cilveks: jo filozofiska
sistéma nav nekustams ipasums, no kura varétu péc patikas atsacities vai kuru varétu péec
patikas dabut; filozofija ir ta cilvéka dvéseles dzita, kura §i filozofija ir” (Johann Gott-
lieb Fichte, Versuch einer neuen Darstellung der Wissenschaftslehre (1797/98). Auf der
Grundlage der Ausgabe von Fritz Medicus neu herausgegeben von Peter Baumanns. 2.
Aufl., Hamburg, 1984, S.17.).
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1. Filozofiska biografija

Lidzigi rikojas Peters Travnijs (dz. 1964) sava jaunaja gramata par
Heidegeru, kurai dots nosaukums “Heidegera fragmenti. Filozofiska bio-
grafija” (talak teksta: HF). Starp publicétajam Heidegera biografijam §i
gramata radijusi savu vietu gan ar stilu (it ka nepabeigti nodalu noslégumi,
pasrefleksivitate, formas briviba), gan ar teksta savdabigumu (esejistiskas
nodalas — isi teksti ar virsrakstiem). Tiesa, lidz8inéjas vacu filozofa biogra-
fiskas studijas ir loti dazadi teksti: ir akadémiska rakstura publicéjumi,
kam ir bijusi nozime kada noteikta bridi diskusija par Heidegeru; ir ari
méginajumi originalak un plasak palukoties uz Heidegeru. Tomeér tadu
tekstu, kas batu lasami ari arpus sava laika pétnieciskas konstelacijas, lai
tuvotos Heidegera jautdjumiem un vina domasanas celiem, nav daudz. Vel
mazak ir tadu publikaciju, kas tik tie$am spgj paltkoties uz Heidegeru “no
malas” un dod iespé&ju pieklat vina domas sakném un paver jaunas per-
spektivas domat “kopa ar Heidegeru”. Vin$ pats reiz kada seminara par
Hegeli izteicas, ka neredz savas robezas, un aicinaja savus skolniekus no-
radit uz tam un “neheidegerizét”.* Tadi teksti, kas seko Heidegera domai
un tomér nonik ari pie tas iespéjamam robezam, ir vérts, lai tos lasitu. Jo
tajos nav nedz resentimenta, nedz ideologisku frazu, nedz ari tieksmes
“zinat labak”, bet gan ir isti filozofisks impulss. So impulsu Heidegers pats
reiz nosauca par “ieie§anu tuvuma’,’ t. i., izjautatas lietas tuvuma. Runa ir
par aizvien dzilaku visu lietu neizskaidrojamibas apzinasanos, kas rodas no
tuvuma eso$ajam, no kura visbiezak un parasti esam drizak atsvesinati un,
daudzajas, jau anonimajas kulturstastu prizmas, ari pamatigi atrauti.

Ka iespéjami sadi Heidegeru filozofiski uztverosi teksti? Slgiet tikai ta,
ka tos raksta kads, kas zina filozofiju un nevis “par” filozofiju un pazist

* Sie Heidegera vardi izskanéja ari starptautiskaja konference “Martins Heidegers
Riga. Parejas posms 1928-1932” (2018. gada oktobris), kad raisijas diskusija par vina
filozofisko valodu 20. gs. 30. un 40. gados. Vairaku Heidegera Gesamrausgabe séjumu re-
daktors Ginters Noimans un Insbrukas Universitates profesore Ludovika Paula Koriando
Sos vardus izmantoja, lai noraiditu maldigo prieksstatu par Heidegeru ka dogmatisku un
filozofiski autoritaru domataju.

5 Martin Heidegger, Gelassenheit. 12. Aufl., Stuttgart, 2000, S. 70.
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filozofa patosu no tie$a tuvuma; zina, citiem vardiem sakot, ko nozimé
jautat filozofisku jautajumu. Si zinasana nebat nenozimé, ka §adu jauta-
jumu teksta autors var uzdot un risinat tikpat liela méra ka Heidegers vai
Hegelis, Platons vai Kants. Tomér vin$ spéj but tur, kur rodas un aizsakas
filozofisks jautajums, tas nozimé saprast ari tas gritibas un tos kardinaju-

mus, kas rodas uz $ida jautdjumu cela un kas ir, ki izteicas pats Heidegers

sava filozofiska cela sakuma (1919), “svesi zinatniekam-amatniekam”.

Tikai tad, kad filozofijas patoss iepazits, var izprast, cik maz un cik daudz
vienlaikus panak un paveic filozofs. Peters Travnijs savai gramatai par Hei-
degeru izvirzijis tiesi $ada filozofiska lasijuma merki.

Sads meérkis gan nav izvirzits tikai HF: Travnijs ir autors, kura teksti
gramatu un rakstu forma ir bijusi tada vai citada saistiba ar filozofiju un
Heidegeru jau ilgi — vismaz kops$ 20. gadsimta 90. gadu vidus. Heidegers
ir domatajs, kuru Travnijs lasijis, interpretéjis tekstos” un pasakumos® un
kura vairakus svarigus manuskriptus ari transkribéjis, izdevis Heidegera
Kopoto Rakstu / Gesamtausgabe ietvaros.’ Visplasako rezonansi izraisiju-

¢ 1919. gada 9. janvara veéstule Engelbertam Krebsam (kura atrodami vardi par
filozofa ipaso aicinajumu) Heidegers rakstija: “Ir gruti dzivot ka filozofam — iekséjais
patiesums pret sevi pasu un tiem, kam vajadzes klut par skolotdju, prasa upurus un
atsaci$anos, un cinas, kas ir pavisam svesas zinatniekam-amatniekam” (cit. no: Hugo
Ott, Martin Heidegger. Unterwegs zu seiner Biographie. Frankfurt am Main/New
York, 1992, S. 107.). Par §is véstules kontekstu un citam tas pasazam sikak sk.: Rai-
vis Bicevskis, Dzives un naves hermeneitika. 2., papildinatais, izdevums. Riga, 2013,
141. Ipp. un talak.

7 Uzskaitot tikai dazada apjoma un rakstura Travnija gramatas Heidegera sakariba:
Martin Heideggers Phinomenologie der Welt. Freiburg/Munchen, 1997; Martin Hei-
degger. Einfithrung. Frankfurt am Main/NewYork, 2003; Heidegger und Hélderlin oder
Der Europiische Morgen. Wiirzburg, 2004; Heideggers esoterische Philosophie. Berlin,
2010; Heidegger und der Mythos der judischen Weltverschworung. Frankfurt am Main,
2014; Martin Heidegger. Eine kritische Einfithrung. Frankfurt am Main, 2016; Irrnis-
fuge. Heideggers An-archie. Berlin, 2014.

8 Sk. P. Travnija vadita Heidegera institata (Vupertales Universitate) majaslapu:
https://www.heidegger.uni-wuppertal.de/ (pédgjo reizi skatits 18. 05.2019.).

? Martin Heidegger, Gesamtausgabe. Bd. 69. Die Geschichte des Seyns. 1. Die Ge-
schichte des Seyns. 2. Koinon. Aus der Geschichte des Seyns. Frankfurt am Main, 1998;
Martin Heidegger, Gesamtausgabe. Bd. 90. Zu Ernst Jinger. Frankfurt am Main, 2004;
Martin Heidegger, Gesamtausgabe. Bd. 86. Seminare Hegel — Schelling. Frankfurt am
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sas transkripcijas laikam gan ir “Melnas burtnicas”, kuru iznaks$anai
sekojusas domstarpibas nav rimusas joprojam un gan jau nerimsies vismaz
tik ilgi, kameér visi “Melno burtnicu” séjumi nebus pieejami. P. Travnijs ir
So diskusiju dalibnieks kops pasa to sakuma, kad — vél pirms “Melno burt-
nicu” publicé$anas — dazas to pasazas nonaca atklatiba, t. i., medijos.

St raksta uzdevums nav skaidrot P. Travnija poziciju diskusija par
“Melnajam burtnicam” vai $is diskusijas aizkulises. Tas varétu but visai
nepateicigs uzdevums, kam nepieciesami nogurdinosi prieksdarbi un ne-
izbégama gruti noskalojama pécgars$a — darbs, kas, iespéjams, lidzigs
proktologa darbam. Skaidrs, ka ari §adu darbu kadam javeic: reiz jasane-
mas un jameégina rast kada (sava!) taka tur, kur tadu rast gandriz nav iespé-
jams: pienémumi, ilazijas, akadémiskas karjeras, méginajumi saprast,
aizvainojumi, vésturiski likteni un sapes, cie$anas un vélmes — daudz, loti
daudz savijies diskusija par Heidegera “Melno burtnicu” témam.

St raksta pardomas turpreti pakavéjas pie HF lasijuma un taja
nojausama Heidegera téla, kam varétu but nakotne — nevis «par spiti” Zis-
kusijam par “Melnajam burtnicam”, bet gan vippus tam (tas nenozimé, ka
tiesi “Melnajas burtnicas” nevarétu meklét un atrast Heidegera domas jau-
nus, daudzsolosus aspektus).

2. Domas plisma

HF ir gramata, kas ir vérsta uz Heidegera domu un tas saistibu ar
biografiju, tomér §i darba perspektiva ir izvéléta ta, lai parak aktualais un
tapéc ari maldinosais akcents uz “Melnajam burtnicam” taja neiznaktu

Main, 2011; Martin Heidegger, Gesamtausgabe. Bd. 35. Der Anfang der abendlindi-
schen Philosophie (Anaximander und Parmenides). Frankfurt am Main, 2012; Martin
Heidegger, Gesamtausgabe. Bd. 94. Uberlegungen I1-VI (Schwarze Hefte 1931-1938).
Frankfurt am Main, 2014; Martin Heidegger, Gesamtausgabe. Bd. 95. Uberlegungen
VII-XI (Schwarze Hefte 1938/39). Frankfurt am Main, 2014; Martin Heidegger, Ge-
samtausgabe. Bd. 96. Uberlegungen XII-XV (Schwarze Hefte 1939-1941). Frank-
furt am Main, 2014; Martin Heidegger, Gesamtausgabe. Bd. 97. Anmerkungen I-V
(Schwarze Hefte 1942-1948). Frankfurt am Main, 2015; Martin Heidegger, Gesamt-
ausgabe. Bd. 98. Anmerkungen VI-IX (Schwarze Hefte 1948/49-1951). Frankfurt am
Main, 2018. Vel nav publicéti visi “Melno burtnicu” séjumi.

235



236

Religiski-filozofiski raksti XXVII

prieksplana. Gramatas nosaukums ir ka atsauksanas uz Heidegera lasita-
jiem pirmssokratikiem, no kuru tekstiem mums $odien pieejami tikai frag-
menti. HF apaksvirsraksts (“Filozofiska biografija”) varétu likt domat, ka
runa bus par Heidegera “filozofisko biografiju”. Man gan skiet, ka runa ir
(vismaz ari) par Travnija filozofisko biografiju — tik liela méra $is darbs ir
pasrefleksivs un autora filozofisko celu aprakstoss. Pie §i gramatas aspekta
bas vél jaatgriezas.

Isaku un garaku fragmentu kopa, kas ir HF, ir viegli lasima: fragmentu
formaits lauj musdienu lasitajam veikt lasisanas uzdevumu pietiekami
kompakti, lai varétu péc briza atsakt un nejusties gara un sarezgita teksta
vard — aizmirstot un aizvien no jauna atgrieZoties pie ta un zaudéjot uz-
tveres spékus. P. Travnijs saka, ka §1 gramata lasama no jebkura fragmenta,
no sakuma, no beigam, no vidus — nav nozimes tam, kada seciba lasitajs
sarindos fragmentus. Pilniba $iem autora vardiem nevaru piekrist: lasot
secigi, tomér veidojas noteikts ritms un HF izskanas fragmenti tik tie$am
ir drizak noslégums visai gramatai. Skaidrs, ka konstruét teksta jégu var
ari eksperimentgjot ar nodalam-fragmentiem, tos kombingjot un izjaucot
doto secibu. Tomeér katrs fragments atseviski ari ir skice, kam jauzvedina
uz filozofiskas domas cela.

HF tik tiesam ir méginajums ievest lasitaju (Heidegera) doma. Tas
nav, ki jau teikts, no filozofa dzives atsvesinats méginajums: daudzi frag-
menti drizak ir atsauce uz Heidegera dzives apstakliem, cilvekiem, ar ku-
riem vins kopa bijis dazadas situacijas un laika nogrieznos, ar kuriem
rundjis un — vismaz daléji — ari domajis kopa (lai gan skaidrs, ka “filozofija
ir kaut kas vientul§”'). Filozofa biografijas svarigumu P. Travnijs ipasi un
vairakkart akcenté: biografija nevis ilustré, dod vésturisko kontekstu, bet
gan ir dala no filozofijas. To ir vérts vélreiz uzsvert, jo HF fragmentu gaita
gramata tik tie§im aizvien vairak top par pasa P. Travnija biografisku at-
skatu-atzisanos. Tas neskiet lieki, drizak pieskir teiktajam intimitati, pre-
tenziju uz eksistencialu patiesumu un tik tiesam parada domata un dzivota
saistibu ari HF autora dzive. HF tadgjadi ir paseksponéjoss, eksistenciali

1 Georg Wilhelm Friedrich Hegel, Werke. Bd. 11. Berliner Schriften (1818-1831).
Frankfurt am Main, 1970, S. 574.
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temperéts filozofiskas retorikas fragmentu cikls. Varétu pat teikt: autora
gramatas fragmentos filozofiski ieintereséti lasitji labi atpazis fragmentu
no savas dzives: HF nodalas ir nonaksana domas plisma, par kuru savulaik
(intervija Riga portalam “Punctum”) P. Travnijs izteicas: “Runajot par to,
ko Heidegers mums spéj dot — man vins ir filozofs, kurs visspécigak, var-
but tikai vél aiz Vitgensteina, parada, ko filozofija nozimé ka dzivosanas
un domasanas veikums. Filozofija nav tikai kaut kas, ko més apgustam
universitité vai macam, filozofija ir performativs akts, kura tu sac domat
pats sev (self~thinking). Un tas ir tas, ko Heidegers darija katru dienu visu
savu dzivi: domadja un veica $o domasanu savos darbos, sarunas un ta talak.
Mums ir jaatceras, ka domasanai ir §i sava atseviska dimensija, kas neno-
zimé lasit vikipédiju, zinat, kad Platons dzivoja un mira un kas teikts
Platona dialogos. Tas ir kaut kas pavisam cits, kaut kas atskirigs no ta, ko
més zinam. To més varam macities no Heidegera. Saja zina es pat teiktu,
ka neeksisté kada heidegeriska filozofija, ka butu kludaini teikt — §1 ir
Heidegera filozofija. Heidegera filozofija nozimé nonakt domasanas plas-
ma.”" Ja, nonakt domas plasma un pastavigi samérot ar to dzivi, dzivot ar
to un dzivot domdjot. Tas nenozimé uzturéties akadémiska “zilonkaula
torni” un elpot “sterila” domasanas atmosféra. Ng, runa ir par filozofisku
dzives kvalitati, pie kuras piederas pardzivojumi un patosi, kas citadi
nemaz nav iepazistami, ka vien dzivojot «ar pastavigu noradi” (Kirkegors)
uz pasaules miklainumu un dzivojot ar domas plasmas imperativu. Ta ir
filozofiska dzive. P. Travnijs velas paradit, 4a tada ir bijusi, un vél ari to, 44
tiesi tada ir bijusi Heidegera dzive, un turklat vélas paradit, ka tada ir
iespéjama ari tagad un visdrizak bus iesp&jama ari rit.

HF Travnijs nemégina jau aizlaikus skaidrot kadu Heidegera iztei-
kumu (ari no “Melnajam burtnicim”, uz kuraim HF ir saméra daudzas
norades un citati, tacu, ka jau teikts, ne pédgja laika diskusiju samudzina-
taja veida). Izteikumu jéga tiek ieguta, paturéta un tad relativizéta dazos
katra fragmenta pédéjos teikumos vai pat viena. Autors katra nodala it ka
saka: ja, $adi var saprast Heidegera teikto, zacu varbut vél aiz ta ir dzili

W http://www.punctummagazine.lv/2017/10/16/nonakt-domasanas-plusma/
(pedejo reizi skatits: 20.04.2019.).
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bezdibeni un nesaprastais. Ja, varbut ari parpratumi un “cilvéciskais, par-
lieku cilvéciskais”, tomér pat aiz tiem nojausams kads ists filozofisks motivs
vai vismaz tada atbalss. Sads ir HF pastavigais refréns: pievérsties tam, kas
laikmeta nosacitaja (un dazreiz parak tiesi ietekmétaja) doma ir paraks par
laikmetu. ST pieeja padara P. Travnija gramatu lasaimu vina paga raksturota
nozimeé, proti, ka laba (filozofiska) gramata ir interpretéjama, nevis talit
saprotama. Si ievirze padara HF filozofiski pievilcigu. To var lasit ikviens,
tomér nav ta, ka gramata teiktais butu pilniba transparents bez jelkadam
tuvakam Heidegera domas un dzives konteksta zinasanam. Lai ari tas ir
zinasanas “par” Heidegeru, nevis domas pieredze (un tadéjadi varétu buat ari
arpus ta, ka un kadas intensitatés noris pati doma), tomér dazviet $adas
zina$anas noder, tik tiesam noder, lai gatu vairak no HF nodalam.

3. Filozofa kars

HF, protams, ir kultarkritikas pavediens un ari akadémiskas vides
kritikas motivs. Saku “protams”, jo So pavedienu uztver un pie $adiem
motiviem nonak $odienas filozofi (tai skaita Travnijs), vai tie butu akade-
miski nodarbinati, vai ari ne. P. Travnijs te ir loti skarbs un sarkastisks, it
ipasi, kad raksturo musdienu zinatni, pétniecibu un tas shému parnesanu
uz filozofiju (vin$ ari nekautréjas nosaukt varda dazu filozofijas funkcio-
naru, kas ietinies zinatniskuma un pétniecibas lomas mantija). Tas ir tapat,
kad vin$ runa par dzives ekonomizé$anas un par mediju raditas realitates
ramjiem, kuros ielikta tiem “pieradinata” filozofija.'? Saja zina autors tik
tiesam ir Heidegera skolnieks, tatu ne dogmatisks.” Ari par Heidegera

2 Par to: Peter Trawny, Irrnisfuge. Heideggers An-archie. Berlin, 2014, S. 88,
89.-90. Sk. ari: Raivis Bicevskis. Filozofu monstrozitate un politiskais hiperboliskums.
https://www.punctummagazine.lv/2019/04/11/filozofu-monstrozitate-un-politiskais-
hiperboliskums/ (pédéjo reizi skatits: 18.05.2019.).

13 P. Travnija gramatas, kas pretendé paust patstavigu skatijumu uz laikmetu (un kas
noteikti ir Heidegera lasijuma spéciga ietekmé): Peter Trawny, Sokrates oder die Geburt
der politischen Philosophie. Wiirzburg, 2007; Peter Trawny, Die Autoritit des Zeugen.
Ernst Jungers politisches Werk. Berlin, 2009. Ipasi laikmeta diagnozes sakariba gribetu

izcelt: Peter Trawny, Medium und Revolution. Berlin, 2011; Peter Trawny, Ins Wasser
geschrieben, Matthes und Seitz. Berlin, 2013.
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“dogmatiku” un “dogmatikiem” vins izsakas, lai gan te nevienu nesauc var-
da.'* Skaidrs, ka vina pieeja ir pavisam cita neka lielai dalai Heidegera
sholastu. Reiz Heidegera biedribas konferencé Meskirhé viens no Hei-
degera biedribas kuratorija (valdes) locekliem partraukuma saruna ar $o
rindu autoru izteicas: skaidrs, ka Travnijs ir ... makslinieks. Varbat sie vardi
jauztver loti burtiski (nevis parnesta nozime). Ja, pats HF autors ari biezi
atsaucas uz paraléli starp makslu un filozofiju. Tas, vinaprat, nav sekunda-
ras paraléles un pardomas par §im sasaucém dzili ieaugusas HF refleksiju
mugurkaula.

Gramata tadéjadi nav tikai Heidegera skaidrojums, bet gan filozofijas
butibas skaidrojums, kura fona ir zinatne, ekonomika, mediji un maksla,
vai labak sakot: to pasreizéja savstarpéja konfiguracija.

Uz sis konfiguracijas, kas kon-figuré ari filozofiju, fona ipasi izaicinosi
izskatas P. Travnija izceltais Heidegera méginajums radit “neprieksmetis-
kojosu valodu”. Socio-ekono-sciento-mediala konfiguracija ir tiesi vérsta

4 Nemot vera aso polemiku, ko izraisija P. Travnija “Melno burtnicu” interpretaci-
jas, tas ir véra nemams fakts. Protams, var nostaties viena vai otrd pusé; var runt ari par
filozofisko stilu atskiribu, par filozofijas izpratnu dazadibu un ari vispar distancéties no
polemikas. Tomér aiz aizstavibas stratégijam un apologijam vajadzétu pamanit ari “dog-
matiku” patiesibu: filozofija noteikti ari ir diferences maksla jeb diferencéjosa domasana.
Un te F. V. fon Hermana un F. Alfjeri gramata “Martins Heidegers: Patiesiba par “Mel-
najam burtnicam” (sk. §1 raksta autora pardomas: Religiski-filozofiski raksti XXIV, 2018,
124.-151. 1pp.), par spiti tas sholastiskumam, ir stipra un loti vajadziga: no vienas puses,
ta maca ne tik viegli nosliekties maldigu alternativu prieksa, bet gan ieviest jaunas, lie-
tai varbut atbilstosakas diferences. Heidegera pédejo dzives gadu asistenta fon Hermana
akcents ir: Heidegera teksts un doma prasa tik daudz, ka Travnijs ir sava zina salazis un
izlidz€jies ar insinuacijam, ka jau tas médz notikt filozofisku tekstu gadijuma. Tas neno-

zimé, ka Travnijs ir “vajs” domatajs, tomér Heidegera domai nepietiek pat ar “stipriem”

domatajiem. No otras puses: situacija ap “Melnajam burtnicam” varéja rasties, jo pastavéja
Heidegera katra varda pielagsme: visi Heidegera vardi ir dzildomigi un svéti interpretam.
Ja no sakta gala nebutu §i stivuma un pielagsmes, tad ari nebutu jakonstrué Heidegera
kada tira doma, lai no tas tad noskirtu sazin no kurienes radusos Heidegera privatos iz-
teikumus. P. Travnija HF kopuma ir vina atbilde “Heidegera tiras domasanas” un “privatu
izteikumu” noskirumam ka Heidegera pétnieku raditai apsaubamai dihotomijai. Vel vienu
jaunu versiju par “Melnajam burtnicam” piedava internacionalas Heidegera biedribas pre-
zidents Haralds Zoiberts nesen publicétaja gramata: Harald Seubert, Heidegger — Ende
der Philosophie oder Anfang des Denkens, Freiburg / Miinchen, 2019.
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uz prieksmetiskosanu: lietam jaklast par satvertam, kontrolétam, vien-
nozimigi dotam un izskaidrojamam. Jau Heidegera Gesamtausgabe kon-
cepts ietver noradi uz “celiem”, nevis darbiem vai pétijumiem ar
viennozimigu ideju klastu (Wege, nicht Werke). Heidegeram svarigi ir, lai
$aja izdevuma butu redzamas “domas parmainas, parvértibas, lai butu re-
dzama tas kustiba”."® Turklat, nemot véra Heidegera cinu ar valodu un vina
tiekSanos péc neprieksmetiskojosas valodas, butu lieki atgadinat, ka te nav
runa par “rezultatiem” un nav runa par “lietojumu prakse”, tapat ka nav
runa par “teorijam”un “macibam”. Var jautat: Ja, par ko tad? Vai Heidegera
teksti tada gadijuma ir “dzeja”? Dzeja né, tacu pilnigi patstavigs, ne-
zinatnisks, ne-pétniecisks valodas veids.’® P. Travnijs atsaucas uz L. Vit-
gensteinu un vina vardiem, ka filozofiju drikstétu tikai dzejot.'” To, uz ko
(saskana ar “Traktatu”) var tikai noradit, to vajadzétu — dzejot. Heidegers
lasa un interpreté Vitgensteina atbalstitus dzejniekus Traklu un Rilki, vis-
drizak, lai izméginatu filozofiju ka dzejai paralélu nepriekSmetiskas
runas-valodas veidu.'®

Heidegers nav dzejnieks (lai gan $odien varam lasit vina pus-dzeju,
lidzigu pirmssokratiku izteikumiem, kaut ko starp dzeju un klusésanu,
mijienu un noradi, kas rakstita lidztekus modernas dzejas laikabiedru va-
lodiskajiem eksperimentiem'?). Vin§ doma, ka dzeja ir piemérs neprieks-
metiskai valodai, neobjektivizgjosai runai. Nav lidz galam talit iz8kirams
un zinams, vai filozofijai vajadzétu but tadai runai un vai ta tada vispar var
but. Heidegers tacu reiz pat atsakas no filozofijas apziméjuma tam, ko

sauks par “citu domasanu”. Si “cita domasana” ir dala no vina domas, kura

> HF, 25. 1pp.

¢ HF, 75.1pp. un talak.

7 Cit. no: HF, 75. Ipp. (Ludwig Wittgenstein, Uber Gewissheit. Werkausgabe.
Bd. 8. Frankfurt am Main, 1984, S. 483.)

18 Paraleli “Heidegers—Vitgensteins” vairakos butiskos aspektos relativi nesen izstra-
dajis Manfreds Gaiers. Vina gramatu par Siem diviem filozofiem tik tie§am ir veérts lasit:
Manfred Geier, Wittgenstein und Heidegger: die letzten Philosophen. Reinbek bei
Hamburg, 2017.

¥ Martin Heidegger, Gesamtausgabe. Bd. 80. Gedachtes. Frankfurt am Main, 2007.
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ir ari Pirma un Cita sakuma opozicijas elements, dala no ilgam péc citas
kultaras, péc sakotngja, péc istd, autentiska, tacu ari vienkarsi — péc esami-
bas tuvuma.

Nepriek$metiskojosu, lietas to esamiba nepaklaujosu valodu mekléjusi
daudzi ap 19. gadsimta norietu un 20. gadsimta pirmaja puseé. “Citas valo-
das” topos ir modernitates mekléjumu iezime. Starp nepriek§metiskojosas
valodas meklétajiem ir ari Ludvigs Klagess — viens no Heidegera lidzinie-
kiem un vacu filozofijas triksteriem, kur§ meklé jaunas formas valodiskai
(un — atskiriba no Heidegera — arT kermeniskai) izteiksmei.® Vina skati-
juma valodas elasticitate jeb plastiskums, teiktspéja jeb iespéjama iz-
teiksme — tas ir kvalitates, kas paver plasaku skatu uz valodu neka to spéj
valodiska skaidruma un viennozimiguma kvalitates. Heidegera kop$
20. gadsimta 30. gadiem tik bieZi piesauktais Fridrihs Heélderlins ir dzej-
nieks, kas — ka pasas valodas izaukléts érglis — no valodas koka zariem
pacelas lidojumam, kurpretim citi tikai séZ uz $i koka zariem un $apojas
ta pulsacijas ritma.?! Sada pacelsanas ir vienlaikus iclaisanas spélé starp
pasauli un vardu, starp varda atkldjoSo spéku un pasaules apsléptibas
dzelmi. Kas ielaizas $aja spélé, tas iet jaunus celus, tas domas plasma ir
aiznests pie pasam lietim, pasaules, esamibas. Ja Heidegers doma, ka ir
iespéjama “runasana, kas gua runasana nav prieksmetiskojosa”,** tad laikam
gan vin§ doma par runasanu 7o fuvuma lietam. Sis tavums atbrivo valodas
elasticitati, teiktspéju; valoda atdzivojas, sak atbilst lietu tuvuma mémajai,

tomeér intensivajai uzrunai, ir “esamibas majas”.?

2 Par to sk.: Heinz-Peter Preusser, Pathische Asthetik. Ludwig Klages und die
Urgeschichte der Postmoderne. Heidelberg, 2015. 2021. gada tiek planota interna-
cionilas Klagesa biedribas konference Riga, jo tapat ka Heidegers 1928. gada, ar1 Klagess
(1936./37. gada Skandinavijas un Baltijas priekslasijumu cikla ietvaros) lasa savas lekcijas
Rigas Melngalvju nama. P. Travnija HF Klagess paradas vienu reizi (grafologijas sakariba)
un nebit ne negativa gaisma.

2 Ta Heidegers izsakas teksta “Helderlina zeme un debesis”, citéjot Betinas fon
Arnimas romanu “Gunderode”: Martin Heidegger, Gesamtausgabe. Bd. 4. Erliuterungen
zu Holderlins Dichtung. 2. Aufl. Frankfurt am Main, 1994, S. 198.

22 HEF, 240. 1pp.

# Martin Heidegger, Gesamtausgabe. Bd. 9. Wegmarken. 2. Aufl. Frankfurt am
Main, 1996, S. 313.
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Lidztekus nepriek$metiskojosas valodas (un no tas izrietosas kultaras
kritikas) témai HF noturigs motivs ir saprotamiba un nesaprotamiba. Ari
te daudz vietas laikmeta kritikai — tada laikmeta, kas dzenas péc saprota-
mibas un trafaretuma, sagrabsanas ar shému palidzibu, péc aprékina un
kontroles. Sada kritika labi paradas romantisma un taja iegist tik
izteiksmigus risinajumus, ka grati noticét, ka pati ir loti sens filozofijas
temats un metode. “Dzivai filozofijai vajadzigs nesaprotamais, lai uzdurtos
jauniem jautdjumiem. No tiem ta var atkal atdzivoties. Jo katrs jauns un
cits jautdjums prasa — ka Augustina, Okama, Dekarta, Kanta, Nices vai
Heidegera gadijuma — citu metodi, citu stilu un ari citu domasanas per-
formanci. Sadi jautajumi rodas, ja paradas nesaprastais un — vél vairak — ja
paradas nesaprotamais.”® Tacu §1 paradiSanas izprasta tikai ka bailu
izraisitaja (un ka tada ari guvusi izpausmi, sakot no romantisma makslas
un literataras lidz pat modernajam $ausmu un fantastikas kino), izraisa
régu pilnas ainas. “Kur nav dievu, tur klist spoki”, agrina romantisma
apogeja saka Novaliss.” Nesaprotama paradisanas ir ne tikai bailu, bet ari
izbrina un jautdjuma zelta stunda. Nesaprotamais izvelk no passaprotama,
negaidot apvér§ ierasto, ievésta iesp&jamu parvéertibu. Tam ir ari roman-
tisma ironijas iezimes,* tacu ari sengriekisks eross, kas parnem, kad “speru
doma btisku soli un uzdrosinos vél neietaja”, kad “ilgi tikai nojaustais sak
ar grutibam pariet izsakama joma”.?” P. Travnijs $o ironiski erotisko gaitu
cie$i saista ar attiecibam starp Heidegeru un sievu un sievietém vina dzive.
Sis attiecibas ir un nav bijusas konvencionalas. Heidegera skolnieks
H. G. Gadamers reiz izteicas, ka skolotdja intimas attiecibas bijusas kaut

2 HEF, 226. 1pp.

% Novalis, Werke. Hrsg. und kommentiert von Gerhard Schulz. 4. Aufl., Miinchen,
2001, S.513.

% Friedrich Schlegel, Uber Unverstindlichkeit. Par nesaprotamibas filozofiju
(J. G. Hamana, F. Slegela, Z. Derida un Pola de Mana perspektivas) labi izklasti atro-
dami: Eckhard Schuhmacher, Ironie der Unverstindlichkeit. Frankfurt am Main, 2000.
Si gramata ir autora disertacija, kuras domas vins papildinaja referata 2019. gada marta
Heidelberga, XII internacionalaja Hamana kolokvija.

# HF, 109.-110. lpp. (cit. no M. Heidegera veéstules sievai Elfridei: “Mein liebes
Seelchen!”. Sk.: Briefe Martin Heideggers an seine Frau Elfride 1915-1970. Miinchen,
2005, S. 264.).
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kada meéra Dieva mekléjumu aizstajéjas — tapat ka vina eksistences jédziena
izpratne bijusi religiskas pagatnes noteikta.?® P. Travnijs ta nesaka, lai gan
vina nupat citéta Heidegera véstule sievai Elfridei ir ambivalenti vérsta un
skaidro gan filozofiski valodiskas radiSanas norisi, gan attiecibas dzivé. Vai
minéta norise un attiecibu modelis Heidegera dzivé ir kauzali saistiti, par
to istas skaidribas nav — un labi, ka ta.

P. Travnijs raksta, ka studiju gados pats labpratak lasijis tekstus, kas
bijusi gruti saprotami (ipasi ieteicama studéjosiem, tacu ne tikai viniem, te
butu viena HF nodala-fragments par autora lasiSanas pieredzi*). Autors
saka, ka vinu saistijusi teksti, kas ne tikai pirmo, bet ari pat treso reizi lasiti,
nav tapusi transparenti un aizvien slépusi sevi daudz vairak par izlasamo.
Turpreti gramatu, kas jau pirmajas lappusés glorificéjusi saprotamibu un
kuras autors nodevies skaidru frazu virtuozitatei, vin$ atri aizvéris, jo tur
vina domas darbs ir ticis jau aizlaikus atnemts, lasisana vairs nav bijusi
uzdevums, un lasitajs pats — vairs neticis uztverts nopietni, jo pielidzinats
protokolteikumu banalitasu serverim un par to valdijusi manigi skaidra
teksta perspektiva un ta autora aizbildnieciskums. Heidegera teksti bijusi
pavisam Kkas cits. Tie drizak atgadinajusi Delfu orakulu. Delfu viesim, kas
nak péc kadas atbildes, tada ari tick dota, tacu — ta veél jasaprot un saprast
varbut varés tikai péc ilgiem puliniem, vai ari atbilde izgaismosies dzives
gaita tikai péc gadiem, péc pasa domas cela, péc likteniga pavérsiena vai
notikuma dzive.*

Neprieksmetiskojosas valodas un nesaprotamibas t¢émam HF pievie-
nojas vel ari apsléptibas motivs. Publiskums un atklatiba — it ipasi jauno
mediju pastarpinajumu laikmeta — sagrauj ezoterisko, intimo, klusgjot
klatesoso. Tiesa, mediji un publiskums rada ilaziju, ka taja tieck uzbuveta
atklatibas un informétibas pasaule. Pret to Heidegers izspélé apsléptibu,
uz kuras fona §ada info-pasaule paradas ka iluzija, noburtibas ar trans-
parenci fatamorgana. Aiz pieejamibas un atklatuma slépjas redzamiba,

% Sk.: Hans-Georg Gadamer, Die Lektion des Jahrhunderts. Ein philosophischer
Dialog mit Riccardo Dottori. Miinster, 2002, S. 132-133.

¥ HEF, 255. Ipp. un talak.

30 HF, 255. Ipp.
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aktualitate, savukart aiz tam — parvalde, kontrole, Panoptikums. Domajot
Heidegera un HF autora domas virziena, var izteikties sadi: pasaule bez
apsléptibas ir ista pasaule sabiedribai bez pasaules.’’ Sabiedriba bez pasaules
nepielauj kaut ko tadu, kas butu apslépts un izvairitos no tas tvériena. Tacu
runa te nav par sociologiskam kategorijam: sabiedriba bez pasaules ir ap-
zimé&jums noteiktai ievirzei pret pasauli kopumai, noteiktai attieksmei pret
lietam un noteiktam (vardos neizteiktam) attiecibam ar esamibu. So attie-
cibu pardomasana ir Heidegera pienesums ontologijas probléma kops Pla-
tona un Aristotela,* tikpat liela méra ka pienesums epistemologija un
antropologija, estétika un socialaja filozofija — ja vien visi $ie disciplinu
apziméjumi nebutu jau noteikta filozofijas (un Eiropas domas véstures
kopuma) liktena noteikti.

Transparences motivu Heidegers pavers ari “pasaulzurnalistikas” vir-
ziena. St “zurnalistika” iznicina pasauli pat vél labak par atombumbu, jo
pasaules vieta rada kitumu, rada esamibas ilaziju. Ilazijas radisana notiek
ari filozofija. P. Travnijs raksta: “Tas, kas no filozofijas paradas atklatiba,
publiskaja telpa, izjauc un sagroza, vilto filozofa darbibu un neatzist citus
kritérijus ka tikai pasas publiskas telpas raditos.”? Atklatiba nebut nav
atklata: ta rada tikai to, kas paklaujas un kalpo tas nosacijumiem. Filozo-
fija, esamiba (un ari pats $kitums) paradas taja tikai $o nosacijumu ietvaros.
Tikai skietami peksni un, it ka parlecot virkni premisu, autors tulit jauta:
“Kad pasaule kluva par darba nometni?” Transparences temats tiek savie-
nots ar jautdjumu par eso§a apstradasanu un cilvéka batibu, t. 1., par cilvéka
novietojumu esamiba. Paspaverdzinasanas laikmeta ir tapat skaidrs, ka
dzivot nozimé stradat. Kam? Kapéc? Kas iestastijis, ka dzive ir darbs? Un

31 Par “sabiedribu bez pasaules” sk.: Raivis Bicevskis. Orfejs pazemé. Prata aptum-
Sosana un sabiedriba bez pasaules. Latvijas Zinatnu Akadémijas Veéstis, A dala, 73. s§j.,
1. num., 2019, 30.—41. lpp. 2020. gada Latvijas Universitates Akadémiskaja apgada
ieceréts publicét §1 raksta autora gramatu “Sabiedriba bez pasaules”.

32 Sal. ar pasa Heidegera dramatisko “Esamibas un laika” Ievada sakumu, kur jau-
tajums par esamibu paradas ka kop$ Platona un Aristotela laika vairs Tsti nejautats. Sk.:
Martin Heidegger, Gesamtausgabe. Bd. 2. Sein und Zeit. Frankfurt am Main, 1977,
2. 1pp. un talak.

33 HF, 59. Ipp.
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kas iedvesis to, ka nacijas un tautas cinas dzivibas kara un konkurences
cina?* Sie jautajumi ir ari Heidegera jautajumi, kas, izteikti nedaudz cita
intonicija un citiem vardiem, nav kadas idilliskas lauku ainavas atpakal-
vérsta pravie$a jautdjumi. Tie ir jautdjumi par modernitates likteni, par
Vakarzemes Pirmo un Otro sikumu, par vésturi un attiecibam ar esamibu,
par cilvéka batibu un brivibu.

4. Notikums

Starp gramatas nodalam-fragmentiem viens skiet pavisam izskiross:
tas ir fragments “Parveértibas”.* Taja savienojas un parklajas visi gramatas
motivi. Tur ir runa par filozofa domas pavérsieniem, par domas celiem, par
notikumu (Ereignis) ka Heidegera butiskako jédzienu. Varétu domat, ka
svarigakais §i jédziena aspekts ir vésture: ka gan citadi, jo Heidegers tacu
runa par esamibas vésturi (Seinsgeschichte) — par notikumu, ko nevar ietek-

mét planojot un kontrolgjot; par notikumu, kas nak ar “daju sparniem”

(Nice) u. tml. Bet izradas, ka Heidegers pats saka, ka “Notikuma véstures
butiba ir jau aiz muguras. Runa par esamibas vészuri [izcélums: R. B.] ir
tikai neveikliba un eifemisms”.* Notikums ir tad, kad notiek pasaule, kura,
saskana ar Heidegeru, butu pelnijusi §$adu nosaukumu, t. i., kura lietas un
cilveki butu sasniegusi “savéjo”. “Esmu beidzot es pats — un nevis “strada-
joss dzivnieks”, kas velk dzivibu vidusslana norietd”, te esamiba ir esamiba
un nevis socioekonomiska konstrukcija; notiek “parvértiba: piepesa
parmaina briviba vinpus dzives, kas paklaujas Ekonomedija (iespéjamas un
istenas ekonomijas un medialitates vienibas) prasibam”.*’

Pasaule, kur akmens var bat akmens (nevis $kembu materials), upe —
upe (nevis energijas avots elektrospékstacija), cilveks var but cilvéks (nevis
darbinieks vai pelnas subjekts) — par $o esamibas pieredzes dimensiju

34 HF, 62. Ipp.

3 HF, 274.-278. lpp.

3% Cit. no: HF, 277. Ipp. (Martin Heidegger, Gesamtausgabe. Bd. 97, Frankfurt am
Main, 2015, S. 382.)

57 HF, 278. Ipp.
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raksta Heidegers un raksta — par Heidegeru domajot — ari P. Travnijs.
20. gadsimta 60. gados teksta “Jautajums par tehniku” Heidegers izteicas:
“Udens spékstacija ir ievietota Reinas straumé. S stacija vérsta uz Reinu
ka upes udens plasmas spiedienu, kas dzen turbinas griezties, kas savukart
dzen masinas, kas ar savu darbo$anos razo elektribas plasmu. Ta nonak
§im nolukam domataja parregionala elektribas centrilé un no turienes —
pie elektribas lietotajiem. Saja savstarpéji saistitaja kedé ari Reina ir kaut
kas iestatits. Spékstacija nav iebavéta straumé ka vecais koka tilts, kas gad-
simtiem savienojis upes krastus. Drizak gan upe tagad iebuvéta spékstacija.
Ka straume ta tagad ir udens spiediena piegadataja un par tadu to padara
spekstacija. Veérigi ieskatisimies: te notiek neaptverami briesmigais, kura
valdiSanu varam uz mirkli pamanit, salidzinot divus vardus “Reina”, kas
iebuveéta spekstacija, un “Reina”, kas teikta makslasdarba — §ada nosaukuma
Helderlina himna. Varétu gan teikt: Reina tacu paliek joprojam ta, kas ta
ir: straume ainava. Varbut, bet “ka”? Tagad tas “ka” ir §ads: ka pasatams
objekts celojumu firmas piedavata apskates marsruta, kuru te saviem mér-
kiem radijusi un pasutinajusi briva laika pavadi$anas industrija.”* Uz $o
vardu fona pavisam citadi skan ari HF klatesamibas (Dasein) koncentréta
definicija: klatesamiba nav vis cilvéks, bet gan cilvéka iespéjamiba, kura tas
ir sava sakotnéja butibas pozitivitate, speka, briviba un busana.¥

Bet kad klatesamiba ta var but? Sabiedriba iegrimusi letargija, kas sais-
tita ar aizmirS§anu: “Esmu aizmirsis domu, kas parveér§ dzivi.”* Tad tik
tiesam nav nekadu jauna vai cita sikuma iespéju, tikai kalpiba un sabied-
ribas bez pasaules sociali ekonomisku sistému pasreferencials vienmeér-ta-
pat-talak-kapinajums lidz kolapsam.*! Filozofija gan $is turpindjums
izskatisies ka tas iespé&jamibas parstrukturizacija virkné sociali ekonomisku

» o«

lomu un nisu (“pétnieks”, “pétnieciska konsorcija dalibnieks”, “eksperts’

4

3% Martins Heidegers, Gesamtausgabe. Bd. 7. Frankfurt a. M., 2000, S. 16—17.

% HF, 217. Ipp.

40 HF, 286. Ipp.

4 Sal. ar: Raivis Bicevskis, Priek§vards filozofijai. Glosa par filozofu un publikas
attiecibam. https://www.punctummagazine.lv/2018/12/20/prieksvards-filozofijai-glosa-
par-filozofu-un-publikas-attiecibam/ (p&dgjo reizi skatits: 18.05.2018.)
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utt.) un péc iespéjas augstakas kontroléjamibas pakapes pasaules vien-
nozimiguma. Tas, ka filozofija nav nedz argumenticijas, nedz retorikas,
nedz kritiskas domasanas, nedz polittehnologijas, nedz étikas principu
tehnika un lietojums, bet gan domasana, kas ipasa domas plasma rada
lauku, kura var tikt ieséti, pieméram, argumenti vai izspélétas retoriskas
figaras,* tas HF autoram ir skaidrs tikpat liela méra ka tas, cik $ads
skatijums uz filozofiju ir kontrars un isteniba — pat vinpuséjs (tatad nevis
kada domasanas veida pretéjums) tas ierakstiSanai zinatnu klasifikacijas
kada socio-ekonomiski-mediala laikmeta faze, kurai (tapat ka visam laik-
metam) Heidegers ir mekléjis vardu, kas nosauktu tas butibu.

P. Travnija gramata HF ir stasts, kura satickas un saduras Heidegera
filozofiska biografija, gramatas autora ka filozofa musdienu laikmeta re-
dzéjums, filozofijas butibas netiess (dazbrid ari kodoligi iss vai ari atveérts,
apzinati nepabeigts) apraksts; te ir vérojams ari noteikts autora dzives
kredo kamerteatris, kura mijas lieliski filozofiski zibsni ar (dazbrid sava
atklatiba naivismam pielidzinamu) reiz uzruniju$a domataja dzives
mimeézi. Tas viss — uz laikmeta kritikas fona, un tas viss — filozofa likteni-
gas distances no sabiedribas ilazijam apzina. HF ir mimétisks teksts. Skiet,
ta §is teksts ari bijis ieceréts.

42 HF, 61. Ipp.
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Freedom for One’s Kin: Notes on P. Trawny's
Book “Heidegger’s Fragments. Philosophical
Biography”: non-objectifying language —
(non)understandability hiddeness

Summary

The article deals with the main ideas expounded in P. Trawny's book
“Heidegger's Fragments“ and his evaluation of Heidegger. P. Trawney
shows Heidegger's attempts to raise objections to the ideas of straightfor-
ward understandability and transparency of language, being practised by
a large number of philosophers of the day. Heidegger's thought is aimed
at preservation of a certain kind of freedom by way of linguistic efforts.
“I have forgotten the thought that makes for the upheaval of life” — the
author of the book writes in order to characterise the situation when
Heidegger engaged in philosophy in the twenties of the 20th century.
Heidegger's texts demonstrate his attempts to obtain or to re-gain the
thought “that makes for the upheaval of life”. What was the historical
background for these attempts? Is it possible to use these texts (and the
nascent thought about the upheaval of life) also for the present time?

Keywords: Martin Heidegger, objectifying language/non-objectifying lan-
guage, understandability/non-understandability, transparancy/hiddeness

Teksts izstradats projekta VPP “Latviesu valoda”, 6.1. apaksprojekta “Va-

lodas ontologija” ietvaros.
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When American scholar Robert Goeckel first came to Latvia in 1991,
the archives of the USSR’s Commissioner for Religious Affairs in the
LSSR had just been transferred to the Latvian State Archives, and he was
one of the first which could work with them. They also proved to be the
primary source of his research. If the last Soviet Commissioner Arnolds
Kublinskis was ready to tell about his duties, the same could not be said
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of church representatives who chose to remain silent on Soviet events.
That was understandable because the scars cut by the Soviet regime were
still too fresh, and they, like many others, wanted to forget about this
period of life so that they could live further. This silence continues to the
present day, and the influence of the Soviet regime on the church is still
not fully understood. Only an incomplete study of that time allows us to
judge about the problematic position of Church during the Soviet time
and its desperate efforts to survival. That is why Goeckel’s nuanced inves-
tigation is in the right place and time, and not just because of the unique
archival documents it contains. It is crucial and exciting first of all because
it is the perspective and assessment from the outside — sympathetic but
objective and sometimes critical.

'The book may be of interest to the reader at least for two other rea-
sons. First, it is one of the few comparative studies of the situation of
several Christian churches in the Soviet period as well as on both standard
and different policies pursued by the Soviet authorities against each of
them. Second, it is a unique comparative study of the situation in the two
Soviet republics — the Latvian SSR and the Estonian SSR - revealing
both common and different aspects of the Soviet religious policy in these
republics and the reaction of their churches to this policy.

'The book is structured in six separate chapters which shows the rela-
tionship between Church and State in chronological order, from the Early
Stalinisation period (1944-1949) to the perestroika and the Singing Rev-
olutions (1985-1991). As the author himself writes: “... my intention has
been to shed light on variation in Soviet religious policy, yelding general-
izations regarding church-state relations in communist political systems.
Some of the variations occurred over time, based on leadership changes
and underlying shifts in policy, explaining the periodization in the struc-
ture of the chapters. Spanning the periods of continuous official atheism,
but pursued with varying tactics and levels of commitment. Embedded in
the periods are also variations by confessions — Lutheran and Catholic in
particular — and contrasts between these institutionalized national churches
and various minority churches. Driving my research, as with my previous
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work, was also the goal of weighing the impact of international and trans-
national ties of the churches, particularly those with German churches and
the Vatican, on the churches’ leverage with the Soviet regime, both in
Moscow and at the republic level. Finally, informing the analysis of varia-
tion is also a concern with the distinctiveness of local and republic inter-
ests, reflective of national culture and bureaucratic political interests.”

At the end of the book, the author reasonably concludes that his study
of Soviet religious politics in the two Baltic Soviet republics reveals signif-
icant discrepancies and anomalies in the model of Church-State relations
implemented by the Soviet regime. For example, compared to the situation
of the churches in Poland and the GDR, where the strong character and
vision of church leaders were significant in the Church-State relations, the
leaders of the Baltic churches were weak and without a profile, and their
weaknesses were fully exploited by the Soviet regime. Besides, unlike the
GDR and Poland, the low level of church institutional strength left the
churches in Latvia and Estonia “ill-prepared to provide the social space for
dissent”. Another peculiarity of the Baltic churches was that theological
discourse was not used in explaining church cooperation with the state:
“Pragmatism and accommodation trumped theology.”

'The archival documents used by the author should be once more and
particularly noted. If we in Latvia have already done some job of research-
ing the records kept by the Latvian State Archives, then documents from
the State Archive of the Russian Federation do not come into our research
field so often. Therefore, getting to know them is another benefit of read-
ing this book. Besides, the book contains documents from the archive of
the Latvian Commissioner, read by the author in 1991, that have not
survived. It proves the fact that some of these historical documents were
destroyed when this church-supervising Soviet institution was dissolved.

Solveiga Krumina-Konkova
' Goeckel, Robert F. Soviet Religious Policy in Estonia and Latvia. Playing Harmony

in the Singing Revolution. Indiana University Press, 2018, p.x.
2 Ibid., p. 204.
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