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nasdienu popularakajam Latvijas teologam Egilam

Grislim - 77. Sagada Zurnala laidiens ir veltijums
dienajam latvie$u teologam. Savas dzives kopsavilku-
mu lasitdjam piedava pats doktors, prefesors un maci-
tajs Egils Grislis rakstd Savas dzives apologija?, kura
nosaukumu autors gluzi vecluteriska gara ir devis lati-
nu valoda: Apologia pro vite sua? Taja més varam re-
dzét to, cik liela méra teologa dzive ir vina teologijas
spogulis, un otradi. Bezgaligie dazadu varu méginajumi
»pestit” misu izdevuma varoni, ka teiktu Aleksandrs
Grins, ,pret pada pestama gribu”, ir devusi angliski la-
sofajai teologu kopibai liberdlu un arkartigi iecietigu teo-
logu. Teologiski leinteresétam teologam, bez Saubam,
bis interesanti uzzinat ari to, kddas nerisinatas pro-
blémas iezimé miisu 77-gadnieks,

Neatkarigas Latvijas telpa Egils Grislis vispirms at-
griezas ar saviem latviski darinitajiem zinatniskajiem
un apcerigajiem rakstiem. Nedaudz vélak més satika-
mies ar vinu pasu. Ka akadémiskas teologijas parstavis
prof. Grislis, ierodoties Latvija, ne tik daudz apgrozijas
garidzniecibas un baznicu loka, cik Latvijas Universita-
té. Pirmie Latvijas atjaunotis neatkaribas gadi bija gan
romantiski, gan bezbailigi savas sadursmés ar neuzva-
ramas armijas brutalo spéku. Tomér universitaté, aka-
demiskaji, tai skaita teologiskaji domagani dominégja
tas, ko dazkart sauc par ,melnbalto domasanu”. Atce-
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rog, cik neadekvatus jautdjumus ta laika teologijas stu-
denti uzdeva ievérojamajam profesoram. Tie liecinaja
par nespéju saprast, ki doma moderna teologija, tie lie-
cinjja par iesikstéjuiem padomiskds mentalitates ste-
rectipiem, kur bija tikai ,,pareiza” pozicija un tad - , ne-
pareiza”, un vairdk nekiddu izvélu - ne jautdjumu, ne
gaubu, ne tresa viedokla. Profesors pacietigi un neno-
gurstodi skaidrgja un macija. Vieni iemacijas jauno do-
masanu, citi - ne. Ar tiem gadijas sadursmes seminaros.
Bija atteikSanas lasit literattru, kuru savd pareiziba
pasparliecinatie studenti uzskatija par ,nepareizu”,
HEaitigu” vai pat ,herétisku”. Vélak dzivé die studenti
aizgija sektantu celu.

Ja tikai par traucékli nekliist kadi pavisam ekstra-
ordinari kavékli, Egils Grislis visus 15 neatkaribas ga-
dus daju méacibu gada ir pavadijis Latvijas Universitaté.
Reizumis tie ir bijusi veseli semestri. Vina darba miles-
tiba vienmér izraisa apbrinu. Laika, kas brivs no lekei-
jam, seminiriem un studentu darbu lasi3anas, vin$ ir
paspgjis sakartoit Teologijas fakultites bibliotekas gra-
matas. Vina teologiskas literatiras parzinasana, pras-
me atsijat vértigos darbus no novecojusiem un kompila-
tiviem saceréjumiem patiesi ir apbrinas vérta. Nak pra-
td, ka profesors kiadu reizi ticis vala no uzbizigiem
mormonu sludinatijiem, kas ieraduies pie vina majas.
Kad jaunas religijas misionari piedavajuii profesoram
izlasit planu agitacijas gramatinu, Egils Grislis pavaica-
Jjis, vai viniem neesot kas pamatigaks. ,Es ka profesors
lasu tikai tadas gramatas, kas ir ne mazak ka 5 cm bie-
zas.” Agitatori domigi aizvakusies. Bet profesors palicis
uzticigs savam vardam un tomér izurbies cauri visai
biezajai Mormona gramatai, kas atradusies pasa teolo-
ga plaukta, bet izradijusies sasoditi garlaiciga.

No lasitakajam Egila Gri§la gramatam Latvija nere-
ti tiek uzskatita Martin§ Luters reformators. Patiesiba
profesora Grisla gramatas ir skaitamas desmitos, un
daZas no tam ir kluvusas par teologijas standartu Rie-
tumu pasaulé. Redzamaka no tdm laikam ir daudzu sé-
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jumu darbs The Works of Richard Hooker’, kuram ko-
mentarus ir sastadijis misu 77-gadnieks. Bet ,Martins
Luters reformators” ir ipasa - ka savdabigs spogulis,
kura varéja aplukot sevi un ieraudzit savu teologisko
atbilstibu vai — drizak - neatbilstibu Rietumu domasa-
nas stilam. Gramata ir ieraudzijusi dienas gaismu 15
gadus pirms Latvijas neatkaribas deklaré$anas - 1975.
gada, un Sogad té svin savu 30-gadi. Paradijusies Latvi-
j&, ta tadal izraisija gan krasu nopélumu, gan labsirdi-
gus smieklus, gan aughgas pardomas.

Profesora Grigla darba pieteikums ir deklaréts pir-
majas ievada rindas, kur teikts, ka jau paris gadu des-
mitus (tatad kops piecdesmito gadu vidus) Luters vairs
nav katoliem nekads ienaidnieks, bet pa#i luterani ir
uzsdkusi savas konfesijas dibinataja brivu kritiku.
Gramatas autora piezimés uzskaitita literatira, kas ir
tiedi saistita ar M. Lutera biografiju, sdkas ar 1950. ga-
du. Latvija tolaik jau bija okupétas valsts statusa, aiz
dzelzs aizkara un bija spiesta lasit tikai to, kas bija sa-
glabdjies no pirmskara gadiem (ja vispar bija saglaba-
jies). Sa iemesla dé] devindesmito gadu sakuma, kad no-
tika vétraina atteikSanas no visa padomiska un atgrie-
Sanas Latvijas brivvalsis gaisotné, valdijja divu veidu
maldi: pirmie - visa pirmspadomiska atzi$ana par labu
esam, un otrie - aizmirfana par to, ka kopé starpkaru
Latvijas un toreizéjiem, devindesmitajiem gadiem ir
pusgadsimta atstatums, kurad ir risinajusies vésture,
vértétas un parvértétas vértibas un mainitas atzinas.
Katoli dzivoja ta, it ka nebatu Vatikana II koncila, lute-
rani — it ki hagiografiskie Martina Lutera dzives aprak-
sti, kas tapusi pirms Otra pasaules kara, aizvien batu
akmeni iekalti, svéti un negrozami.

! Sk, The Folger Library Edition of The Works of Richard
Hooker (W. Speed Hill, gen. ed.}, vol. V. /fRichard Hooker.
Tractates and sermons. Laetitia Yeandle Texts. Egil Grislis
Commentary. (The Belknap Press of Harvard University
press: Cambridge, e.a., 1990},
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Nak prata tie zibeni un pérkoni, kurus meta Dieva
miera gajusais profesors R. Feldmanis. Vins tolaik bija
Latvijas Evangéliski luteriskids baznicas ,pelékais kar-
dinfls” un garigas identitates glabatajs. Vina izpratne
visi Radolfa Oto formulétie ,,sv&ta” principi nu bija par-
kapti, Grislis bija stajies priek$a ka tipisks jauno laikua
rietumnieks ar savu bezgaligo un neapturamo relativi-
tati, kur vairs nav vietas numinozajam, nav vietas par-
liecibai, bet paliek tikai visu ardofas Saubas, Saubas,
gaubas. Tai pasa laika gan Roberts Feldmanis bija inte-
lektualis, un vina gramatnieka zinkariba lika lasit ta-
lak. Laikam jau Egils Grislis beigas vinu pérliecinjja: es
sastapu macitdju Feldmani gramatas lasiSanas procesa.
Velak netiku dzirdgjis, ka vins uzturétu savu spontano
reakciju pret 3o gramatu.

Cita bija macitaja Jura Rubena uztvere. Tajos gados
ving bija galvena Latvijas luteriskds baznicas publiska
autoritite, daudziem vins bija jaunas Latvijas un jaunis
Baznicas téls. Vina vards skanéja sazinas lidzeklos un
no mitinu tribiném simtiem tukstosiem neatkaribu alk-
stofo lauzu prieksa. Aizrautigi smejoties kolégu vidg,
ving stastija, ka ,,Grislis Luteru nosaucis par Vitenber-
gas §kinki” un atlavies vel citas évergélibas. (Patieslba
E. Grislis bija tikai citgjis agrako autoru izteikumus.)
Turpreti jaunaka paaudze, klusu ciesot, lasjja: ta laika
melnbalta domasana vél nebija radusi pie pelékajiem
toniem, un §is neparastais darbs, kur cildindjums, kas
adreséts diZzajam reformatoram, mijas ar tiem laikiem
neierastu kritiku, lika nopietni domat. E. Grisla grama-
tas lasifanu pavadija vél viens jauns apstaklis. Ar Kato-
Ju baznicas palidzibu astondesmitajos gados Briselé tika
izvérsta pareizticigo gramatu izdoS$ana, kuras pa neiz-
protamiem celiem tomér iendca slégtaja Padomju Sa-
vieniba, lai tur sétu séklu, kas vietumis uzauga ne tur,
kur bijis ceréts. Latvija tobrid visi prata krievu valodu,
un interesanti bija vérot, cik uzcitigi tika lasitas krievu
teologiskds gramatas. Teologijas studentu portfeli allaz
bija piekrauti ar %o pareizticigas teologijas un celsmes



literatiru. Viens no Latvijas konservativd protestan-
tisma skaidrojumiem ir mekléjamns tiesi Sal apstakli.

Profesora Egila Grigla nopelnus ir augsti novérteju-
si Latvijas Universitate, pieskirot vinam Doctor honoris
causa gradu blakus daudzu citu universita$u un aka-
démiju goda nosaukumiem, kuri grezno vina dzives ap-
rakstu.

* #* *

Sa gada ,Cela” laidiena akadémisko publikaciju
klastu atklaj E. Grisla raksts par vienu no Latvijas ie-
vérojamakajiem mécitdjiem - Modri Plati. Daudzu iemi-
lotais Jékabpils un Krustpils mécitajs ir jau ierakstits
Latvijas jaunako laiku vésture ka viens no tiem nedau-
dzajiem, kuri kaldindja Latvijas neatkaribu, nerékino-
ties ar redlajiem draudiem dzivibai un personigajai bri-
vibai. Esam jau ta radusi, ka varomi ir slaveni un eks-
traordinari ar savu viriSkibu un bezbailibu, un reti més
mekléjam varonos ipadu darba profesionalitati. Macita-
jam ta, bez Saubam, ir teologiska domasana un teolo-
giskais viedoklis, prasme to darit saprotamu. ,Cela”
redkolégijai bija parsteigums sanemt E. Gridla - tecloga
- refleksiju par M. Plates teologiju. Griti iedomaties
kompetentaku veértétiaju par Manitobas Universitates
profesoru. Izrddas, ka macitajs revolucionars ir ari ra-
dogs domatajs.

E. Grigla refleksija par Jekabpils un Krustpils maci-
tdja teologisko devumu varam saskatit dalinu no Latvi-
jas kristigas identitates refleksijas. Citu dalinu no tas
prezenté luteranu macitdja, .U doktoranda Aleksandra
Bites Latvijas katolicisma kritika. Raksts, kas izraisija
redkolégijas un recenzentu aktivus iebildumus, tomér
tiek drukéats ar pilnigi noteiktu mérki: $is macitajs kops
saviem studiju gadiem LU Teologijas fakultaté ar pub-
likacijam un publiskam runim ir aktivi parstavéjis ar-
kartigi konservativu ticibas parliecibu, kura ir tikai gai-
Sle un tumsie toni. Macitaja Bites viedoklis nav savad-
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nieka vienpatna pozicija, bet ta atspogulo pavisam no-
teiktu un viegli saziméjamu dalu Latvijas luterisma,
kadu to aizvien varam vérot 21. gs. pirmajos piecos ga-
dos. Konservativismam pasaulé ir tendence pienemties
spék4, un, vai tas Latvija ies to celu, kuru iezimeé A. Bi-
tes publikacijas, ir jautdjums, kas gaida atbildi.

Latvija ir bijusi un nav parstajusi bat par zemi, ku-
ra plaukst un ze] dazadas ezotériskas macibas, kas pa-
saule tiek klasificétas ar kopigu apzimé&umu ,jaunas re-
ligiskas kustibas”. Viena no popularakajam to skaita,
kuras padomju represiju gados kaut ka pagrides apstak-
los prata izdzivot, ir Rériha maciba. Rérihs ir bijis tiesi
saistits ar Rigu, un varbiit tadél vinu par savas teologi-
jas doktora disertacijas priekSmetu Gregora Universita-
té Roma bija izraudzijusi Anita Stasulane. Jaunas reli-
giskas kustibas ir prick$mets, ar kuru nodarboties no-
pietni teologi nevélas, atrodot &1s macibas par , filozofa”
necienigam. Ne velti tas ir atstdtas aréu vérotaju — so-
ciologu un vésturnieku — pavirs$ajai analizei. Anita Sta-
$ulane ir pratusi kvalificeti analizét Rériha macibu. Tas
adekvatai izpratnel nepiecieamas solidas klasiska hin-
duisma un akadémiskas teologijas zinasanas.

Jau otro reizi musu Zurnald publicgjas vél viens LU
teologijas studiju doktorands Janis Esots. Personam,
kuras lasa par musulmanu stfismu, Sis autors ir jau
pazistams no solidu islamistikas Zurnalu publikacijam
anglu, krievu, arabu un persie$u valodas, kuras Janis
Efots brivi parvalda. Vina spalvai pieder art monografi-
Ja krievu valoda, veltita ievérojama 17. gs. persieSu sifi-
ja Sadra ad-Din as-Sirazi (Mulla Sadra) darbam ,, Trona

» 2

gudriba”,

® Camp ag-Hun am-Uupasu (Myana Caapa). Ilpecmonsnas
Mydpocme. Ilepepon ¢ apabBekoro, MPEIHCIOBUE M MPHMEYAHNA
fAmmca Smorca (Mockea: «Bocrounas nurepartypa-, 2004),
150 c.
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Relifiju konfrontacijas/dialoga vésturé islams scla
biit par nopietnako izaicinajumu kristietibai, Krievu
tautibas musulmani bijusas Padomju Savienibas terito-
rija, ap 100-120 000 vacu tautibas musulmanu paradi-
ganés un lidzigas paradibas Eiropas zemés lick nopietni
ieskatities islama religijas teksiené. Kas gan var bt dzi-
laks par mégindjumu izprast, kida dogmatiskd apzina,
hieromtka Sofronija terminologiju lietojot, veidojas
mistika apzina? Ikviena palieko$a teologija, k3 zinams,
tikai daléji un tikai virspuséji ir intelekta auglis, savu-
kart konkréta religiska pieredze ir tas patiesais dzingjs.

Nemot véra prof. E. Grigla darba picredzi jezuitu
vadita)a Nujorkas Fordhama Universitaté, lai nav par-
steigums, ka 3aja ,,Cela” laidiena kuplaks neka parasti
ir katolu teologijas klasts. Dr. Pauls Klavins savu filozo-
fiski loti skaidro rakstu ir veltijis sarezgitas K. Ranera
teologijas étikas macibas principiem, paradot étikas
principu relativizacijas strupcelus.

Dr. Jana Priedes pétijums par Kurzemes luterisko
un katolisko tradiciju barona V.H. Livena Dziesmu
gramata (1733), jadoma, bas interesants visiem tiem,
kuri ir sekojusi Latvijas rakstitd varda vésturei. Tai pa-
g§a laika J. Priedes raksts liecina par to, cik dzija ir
ekumeénisma tradicija Latvija. Un vel - viena no latvie-
$u nacijas slimibam ir sekoSana novecojusiem véstures
stereotipiem, tidiem ka ,tautas atpaliciba”, ,gadsimtu
apspiestiba” un ,nevésturiskums”, par ko nesen parlie-
cinodi rakstfia vésturnieks K. Klaving®. V.H. Livena
Dziesmu gramata, ki to pierada raksta autors, vélreiz
atgadina to, ka Latvija nebut nav véstures procesa peri-
férija.

Pavisam cita tonkarta ir ieturéts klostermasas Kla-
ras {(Dr. Skaidrites Kalvanes) latgaliski siltais véstijums

* Kaspars Klavins. Miti, konjunkiira un aktudlas vértibasf/
sLatvijas vésture. Jaunie un jaunakie laiki” //Latvijas Univer-
sitite, 2004 3(55), 47ss.
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par turienes katolicisma un viet&jo pirmskristigo para-
#Zu sinkrétismu. Precizie vérojumi Aglonas Dievmates
svetkos, t.s. ,tautas teologijas” un dziesmu tekstu par-
zindSana misas Klaras rakstu dara gluzi poétisku, un
vienlaicigi ari ta antropologiskais un teologiskais vérti-
gums nerada ne mazikas Saubas.

Laura Hansone Sodien ir kompetentaka sv. Augus-
tina teologiska mantojuma zinataja Latvija un jau po-
pularitati iemantojusi sv. Augustina tulkotaja. Savas
zinasanas Sai joma ne pirmo gadu vina dalas ar LU Te-
ologijas fakultates magistrantaras studentiem. L. Han-
sone velta profesoram E. Grislim rakstu Svéta Augusti-
na mdciba par zimém. Sakraments kd mizigas “lietas”
laiciga “zime”. Raksta nosaukums vecikas paaudzes
katoliem dzivi atgadina Kanizija katehisma pamacibas
par sakramentiem. Luteriskajai tradicijai, bez saubam,
sv. Augustins ir un paliek atskaites punkts daudzos te-
ologiskos diskursos. Patiesiba nosaukums mis nedaudz
maldina. Raksts ta pirmaja dala runé vairak par zimém,
un taji més sastopamies vispirms ar Augustina episte-
mologiju. Toties darba otraja dala més atklajam labi ar-
gumentétu un tomér - izteikti luterisku, nevis katolis-
ku, ka varétu likties no nosaukuma, Augustina skaidro-
jumu sakramentiem.

Augstak bija runa par tiem negaiditajiem katolu
séklu digliem, kuri saka paradities devindesmito gadu
mija. Vienreiz iesétais, ka izrddas, nav noplaujams ,,na-
kamaja sezona”. Gadu takstofu mija ieziméjas ar labi
pamanamu luteranu tieksmi pievérsties pareizticibai.
Istas statistikas pagaidam nav, tadu konvertitu skaita ir
sabiedriba pazistamas personibas, to skaitd viens vai
pat divi luterdnu mécitaji. So rindu autora domas ir
analogiskas iepriekigjas gadu mijas fenomenam. Krievu
gramatu vieta ir sakusi paradities teicami pareizticigis
literatiras - galvenokart mistiskds teologijas un mis-
tiskas pieredzes aprakstu - latviskojumi. Paraléli ir sa-
kusi veidoties labskanigi pareizticigo dievkalpojumu
teksti un logsanas latvieSu valoda. Vairdki krievu tau-
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tibas pareizticigie garidznieki ir izteikusi bazas par sa-
vu nepietiekamo latvie$u valodas prasmi apstaklos, kad
ir sacies nekrievu piepliidums vinu konfesijas baznicas.
Uz 8o problému liko atsaukties nesen Helsinku Uni-
versitaté savu teologijas doktora gradu ieguvusais Gatis
Lidums.

Vina viedoklis nav gluzi cits. G. Lidums mégina at-
rast tos teologiskos tiltus jeb saites, kuras vieno lute-
risko teologiju ar ortodokso, un par sava konkréta péti-
juma prieksmetu izvélas teologisko antropologiju un tas
centru — Dieva lidzibas (Imago Dei) traktéjumu dazadu
ortodoksijas un luterisko teologu darbos. G. Liduma se-
cindjums liek domat, ka dazadas kultarvesturiskas tra-
dicijas, kuru sastavdala ir teologiskas domasanas para-
digma, galu gala ved pie vieniem un tiem pasiem inte-
lektuala diskursa rezultatiem.

L.G. Taivans
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Egils Grislis

Apologia pro vita sua?

jektivitite ir neiespgama. Bet dzivi var méginat
raksturot, un tad jasaka, ka mana dzivé vadmotivs ir bi-
jis “atbrivogana” 83 varda daundzkriasainaji nozimé. Sa-
kotngji un neizbégami #im jédzienam bijja politiska no-
zime, Bet velak to saku izprast ka “pieaugsanu”. Ari te
ir bijudi jauni pieredzéjumi un jaunas pakapes dzivé.
Tomér neblis sapratigi apgalvot, ka nu beidzot esmu
pavisam “nobriedis”. Kas to vispar var par sevi ta ap-

galvot?

Savu dzivi nevaru izvértét, jo subjektiva situdcija ob-

I

Pirma “atbrivo$ana” notika 1940. gada, kad Latviju
okupéja neuzvarama Padomju Savienitbas armija un
mums atnesa kultiru. Pazuda runas briviba, pazuda
privatipadumi (mana téva Roberta Grislis gramatspies-
tuve Jelgava un Sesavas pagasta “V&u” majas) un, gal-
venais, jo daudzi tautie$i. Apcietinaja manu 17 gadus ve-
co bralénu Visvaldi Emfeldu (kas mira Sibirija 1948. g.);
izslitAmo vagona ar sirdstrieku mira iemilots onkulis.
Tikai vélak uzzindju, ka otra izsatiSanas saraksta cel$
uz Turkestanu bitu paveries arl matei un man, kameér

“tévam batu bijis jabrauc uz Sibirijas ziemeliem. Toties
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“ar prieku” varéju macities marksismu un leninismu,
un tik dzildomigas dziesmas ka “Varen plasa mana ze-
me dzimta...”. To protu ari krievu valoda un esmu dzie-
dajis, manuprat, pienaciga situicija un skaidra prata.

Otra “atbrivosana” notika 1941. gada, kad Latvija
iesoloja neuzvarama Lielvacijas armija un radija jaunu
kartibu. Protams, atkal mums atnesa kultaru. Dazu
nedélu laika apcietinija Jelgavas ebreju ticibas tautie-
gus; vinus nosava arpus pilsétas. To vida bija labais gi-
menes arsts Dr. Vilhelms Freudensteins un masu kai-
mini Rabinoviéi, bezbérnu paris, kas jau no manas bér-
nibas ar mani sarunajas sava valoda, ko iemacijos ar
lepnumu un prieku. Jaunatnesta kultira ierosinaja la-
sit tadas skaistas gramatas ka NicSes darbus un manas
marksisma zinasanas aizvietot ar Mein Kampf , ka ari
iepazistindja ar ariesu rases parakumu. Péc laika naca
ari aicinajumi brivpratigai cinai pret komunistiem. No
tiem ne visiem izdevas izvairities. Ta atbrivoSana un
nebriviba palika asos pretstatos.

Tresa “atbrivosana” atnaca 1944. gada augusta.
Komunistu armijai parraujot vacu fronti, atrados kaut
kur starp Jelgavu un Dobeli un dabaju vérot, ka abas
pilsétas dega ka ugunskuri. Dodoties ziemelrietumu
virziena, apciemoju Jaunpili un Lesteni. Kad komunis-
tu tanki aizsteidzds garam, atrados kadi romantiska
purva Lestenes tuvuma. Kopé ar citiem atveldzéjos ar
purva brano ravu un devos atbrivot kartupelus no tu-
vakajam lauku majam, kuru saimnieki bija aizbegusi.
Netalu no §im majam komunistu atbrivotaji izveda div-
padsmit satvertus lauksaimniekus no$auSanai un tiem
pavéléja skriet pari klajam laukam. Viens no viniem,
cilpojot ka zakis, izglabas, un ar vinu péc dazam mini-
tém sastapos purva mala. Proti, par divpadsmit banditu
noSausanu leitnants esot varéjis sanemt ordeni! Ta man
skaidroja izbégusais. Nezinu, vai §aja situacija leitnants
to dabtja, bet man izndca mierinat un pieskatit navei
izbéguso.

Ceturta “atbrivosana” notika péc paris nedélam,
kad péksni atrados vacu tanku vienibu ielenkuma - un
briviba. Driz vien sanému ielGgumu rakt transejas tiesi
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aiz frontes linijas. Tas nebija péc #n évas konvencijas,
bet par tadiem stkumiem kara laikos nestridas. Raku ar
patriotisku uzecitibu. Kadu nakti mis, gravracus, ap-
ciernoja komunistu lidmasina un nometa tris bumbas,
Viena no tam nespraga, ta nokrita blakus skanim, kur
guldju kopd ar citiem racgjiem. Palikdm dzivi. Kad
mans alerfiskais plaugu iekaisums pasliktinajas, drik-
stéju atgriezties méjas, tas ir, uz purvu. Péc tam aiz
Dieva Zélastibas, ko laicigi cilvéki sauc par sagadianos,
satikos ar vecakiem un radiem un driz vien atrados
Liepajas osta un parpildita kugi.

Nav patriotiski 30 braucienu nosaukt par piekto
“atbrivosanu’, tomér fakts paliek, ka tas noveda talak
no komunistu pasaules. Baltijas jora kugim paskréja
gardm viena torpéda; tds raiditaja zemuadene Atri vien
noburbuloja apméram 15 km no Klaipédas. Pirmo gaisa
uzlidojumu pieredzéju Augsburgas pilséta, pédéjo — ka-
di maza Dienvidvacijas pilsétina. Manu dzivibu izglaba
katoJu baznica, celta viduslaikos, metru bieziem mu-
riem. Navejosais gaisa spiediens parskréja pari baznicai.
Kaut apZilbis, tilit varéju piedalities glabsanas darbos.
No drupam skandgja vaidi un paliga saucieni. Nekad ne-
aizmirsisu divu diimos nosmakusu meiteniu likus; -
noties péc gaisa, vinas bija saskrapéjusas savas sejas!
ArT agrak ta isti nezinfju, cik viena cilvéka var bat
daudz asinu!

1945. gada aprili pieredz&ju sesto “atbrivodanu”, jo
mazaja dienvidvacu pilsétina iebrauca Francijas alZirie-
$u karaviri ar amerikanu tankiem. Pilsétinas iedzivotaji
gan drossirdigi runaja par paklausiSanu pavélei aizsta-
véties un kopad ar Lielvacijas neuzvaramis armijas
drumstalam pretoties ienaidniekiem. Bet pretinieku bi-
Ja par daudz, un pilsétina tika driz vien atbrivota. Péc
tam manai mitei, kura parvaldija daudzas valodas,
kads laipnigs franéu virsnieks toleranti izskaidroja, ka
latviedus ar varu komunistiem neizdo3ot — bet ari ne-
pretosoties, ja mus meklétu apcietinat. Patiesam, driz
vien mis apciemoja komunistu repatridcijas ierédni, bet
“nebijam majas”, ka kristigi meloja majas saimniece.
Divpadsmit dienas slépimies kadas pussagrautas ékas
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béninos. Tad ar vacu draugu palidzibu devamies uz an-
glu okupacijas zonu. Stastija, ka alzirieSsu analfabétie
karaviri pie robezas prasot paradit personibas doku-
mentus, kurus péc tam saplésot. Protams, cilvékam bez
dokumentiem tajos laikos bija drosa vieta tikai aiz dra-
§u zoga. Tas neiejlisminaja, un tadél alzirieSiem paradi-
ju sava téva zirga Vaira pasi. Pase bija bez fotografijas,
bet ar iespaidigiem zimogiem; tai pateicoties, nokluvam
amerikanu okupécijas zona.

Iebégsanu amerikanu zona uzskatu par septito “at-
brivosanu”. Sakuma dazadu apstaklu dé]l man gan izna-
ca pavadit pusgadu aiz drasu Zoga, kas bija celts ar spo-
3am un jaunam dzelondratim. Ediens bija pienacigi
pirmklasigs, jo palidzéja nepienemties svara. Péc tam
iesakas parasta dzive béglu nometné, par ko jau ir rak-
stits parak daudz. Kaut trauku nebija, tos lieliski aiz-
vietoja tuksas konservu bundzas. Cetrus gadus noguléju
uz viena un ta pasa salmu maisa. Viena baraka dzivo-
jam 84 tautiesi — un satikam. Sa laika lielaka svétiba bi-
ja iespéja nobeigt gimnaziju. Macijos latinu, grieku un
anglu valodas. Mana mate teko&i rungja angliski un pa-
lidzéja man atri tikt uz priek$u. Skolotéjs, macitajs Ar-
vids AnSevics bija vienreizéji un daudzéjadi palidzigs.
Tajos laikos internacionalas béglu apriipes organizaci-
jas neintereséjas par musu dvéselem (bet vienigi par
misu politisko pagatni Otra pasaules kara laika). Dve-
seles briices bija jadziedina pasiem. Macitaja Ansevica
rapiga vadiba lasiju grieku vésturnieku Herodotu, kas
pazina uzvaru un sakavi, tadél arl gratu atkapsanos,
ienaidniekam vajajot. Homeérs savukart izprata navi un
atriebibu — un tadél palidzéja parvarét naidu pret sa-
viem “atbrivotajiem”. Seneka un Cicerons daudz doma-
ja par likteni un mazibu. Kada lietaina diena, kad abi
bijam nogurusi ar grieku tekstiem, macitdjs AnSevics
ierosinaja ieskatities Jaunaja Deriba, grieku teksta. La-
siju Jana evangeéliju un atrados cita pasaule.
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lesakas process, sakuma tikai nojausot, kas noveda
pie ticibas. Sakuma nespéju savienot pieredzétas kara
Sausmas ar Dieva milestibu Kristii. Ticot tomér neticéju
un, paldies Dievam, turpinaju Saubities un tiesi tadeé]
meklét talak. (To nenozéloju. Vél tagad esmu parlieci-
nats, ka saubas ir jaiz$auba lidz galam - jo tiesi tur ie-
sakas un briest ticiba ar apzinu, ka bez Kristus zélasti-
bas pa$i neko neiespéjam.) 1948. gada iesaku studijas
Heidelbergas Universitates Teologijas fakultaté. Tur
sastapos ar jaunieSiem, kas dalijas 5ada pat cinisma3, pat
nihilisma - un tomér studéja teologiju. Ta bija karu
pardzivojusas paaudzes normala nostaja. Citiem var-
diem, izjutu ka dzilu atveldzinajumu, ka studiju biedri
neuzspieda savu parliecibu un neméginija ne “atbri-
vot”, ne atgriezt. Tada situacija divdesmit gadu vecuma
beidzot izpratu, ka mana gara briviba nenaks no arpu-
ses, bet bls pamazam, ar Dieva Zélastibu pasam jaiz-
kopj sava sirdi. Pieredzéjusi autoritaro pieeju politika,
més bijam parliecinati, ka arl Dieva patiesibu nevar ne
norit, ne iekalt, ne iemacities no galvas uz visiem lai-
kiem. Universitaté klausijos gudrus profesorus — Ginte-
ru Bornkammu (Guenther Bornkamm) Jaunaja Deriba,
Oto Plégeru (Otto Ploeger) Vecaja Deriba, Robertu Jelki
(Robert Jelke) dogmatika. Visiemilotdkais tomér bija
vacbaltietis Hanss Freiherrs fon Kampenhauzens
(Hans Freiherr von Campenhausen). Vins skaidroja Lu-
tera teologiju véstures konteksta. Sapratu, ka Lutera
teologija izaugusi trisstlirl — cina ar Bibeli, ar Dievu un
ar seno baznicu. Te Luters nebija ne viengabalains, ne
nemaldigs — un tomer cilvéks tuvu pie Dieva, ka ari més
cerégjam bat. Diemzél Luteram vienmér bija taisniba,
pat maldoties. Més bijam tikko pazaudéjusi karu, bet
Luters vienmér uzvaréja! Proti, Luters izklausijas péc
autoritara baznicas cilvéka, kas bija gatavs atbrivosa-
nas varda mis ievest sava kalpiba. Jutos atbrivots ne-
brivibai. Un tomér Luters valdzinija — gan ar savu va-
lodu, gan teologiju.
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Taja laika saka pietrukt lidzek]u studijam. Seni, mi-
li kolégi mudingja darbam policijas dienesta. Batu bijis
iespéjams ari ieklauties vacu baznica, jo vacu valodu
parvaldiju. Bet taja bridi piendca Pasaules Luteranu
apvienibas (LWF) piedavata stipendija. Liudzu Dievu,
runajos ar vecdkiem un tad viens pats devos uz Ameri-
ku, kur Pensilvanija (Pennsylvania) mani gaidija Getis-
burgas (Gettysburg) koledzas Filozofijjas fakultate. Ko-
ledZu nobeidzis ar Bachelor of Arts gradu, iestdjos Lute-
ranu teologijas seminara Getisburga (Lutheran Theolo-
gical Seminary at Gettysburg). Seminara teologiska
nosliece bija zviedru teologijas ietekmé. Proti, Lutera
teologiju un luterisko tradiciju izprata ar kritisku cienu.
Nepietika citét “Luters teica”, bet bija jaskatas, ka Lu-
tera ieskati saskangja ar visas baznicas kristologiskiem
motiviem. Gudrie zviedri, kd Gustavs Olens (Gustaf Au-
len) un Anderss Nigréns (Anders Nygren), nebija So
centralo motivu pétniecibu izgudrojusi, bet pielietoja ar
prasmi jau 384. gadd sv. Lerénas Vincenta klostera
formuléto atbildigo pieeju celam uz patiesibu — “kas ir
ticéts visur, vienmér un no visiem”, ir ticibas standarts.
Proti, Lutera teologiskie ieskati bija jasalidzina ar vis-
pargjo baznicas gadsimtu teologiju. Lutera taisniba ne-
bija vieniga, bet vispargjas patiesibas jo ko$s eksem-
plars. Sadu universali ietvero$u teologiju, protams, ne-
varéja izkopt tris gadu studiju laika.

Apzingjos, ka studijas nepiecieSams turpinat — bet
nebija lidzeklu. Tad notika necerétais. Luteranu Teolo-
gijas seminars man, vienigajam arzemniekam, pieskira
stipendiju, lai varétu turpinat studijas Jélas (Yale) Uni-
versitaté. Par to nekad neesmu varéjis pietiekosi pa-
teikties. Yale deva, ko biju cergjis. Seminaru struktara
lasiju sv. Augustinu, sv. Akvinas Tomu, Luteru, Kalvi-
nu, Sleiermacheru un Tillichu. Doktorandu program-
mas vaditajs H. Ricards Nibars (H. Richard Niebuhr)
gala parbaudijumu plana ievietoja ari filozofijas vésturi,
moderno un Jaunas Deribas teologiju. Ph.D. disertaciju
Luther’s Understanding of the Wrath of God, 486 lap-
puses, rakstiju profesora Roberta L. Kalhtina ( Robert
L. Calhoun) vadiba. Disertacijas tematu ierosindja Die-
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samérid atri pievérsusies Dieva milestibai ka Lutera
mécibas centram. Tas likas pareizi, bet parvienkarsoti.
Luteru lasot, atklaju, ka bardziba un milestiba ir vieno-
tas. Cel$ uz milestibu neizbégami ved caur Dieva bar-
dzibu. Viskrasak formuléts, §is ieskats norada uz ticibas
risku piepemt Dieva sodu, pat noladéSanu. Tikai tas,
kas padodas Dieva lastam, piedzivo Dieva milestibu un
pestiSanu. Citiem vardiem, Dievs pestI gréciniekus, kas
atzistas sava gréciba, un nevis pastaisnos. Tatad Luters
néma nopietni Gesetz un Evangelium dialektiku. Eksis-
tenciali izprasta, §1 dialektiska pieeja pasvitroja, ka (Ge-
setz konfronté ikvienu pasu. Sim absolatajam standar-
tam ir japadodas pa$am, tas ir, jabat gatavam paklau-
ties Dieva lémumam. Tikai tad atklajas Evangelium
nepelnitais brinums, Dieva nepelniti davata milestiba
un pestiSana.

818

Péc studiju beigam iesakas darbs. Vispirms divus
gadus nokalpoju Emanuéla Luteriska baznied Hadsona
(Hudson), Nujorkas Statd, 120 jidzes uz ziemelrietu-
miem no Nujorkas. Spredikoju angliski un reizi ménesi -
vaciski. Kad atklaju, ka apkartné dzivo latviesu iccelo-
taji, reizi ménesi spredikoju ari latviski. Atkal sastapos
ar ikdienas dzivi — te dzima, auga, pieauga un nomira.
Netriika ne pricku, ne ari cie§anu. Darbs draudzé dod
mécitdjam lespéju augt, bet reizém ari iesiinot. Lai ne-
paliktu garigi un intelektuali uz vietas, savu nedélas
vienu brivo dienu pavadiju Nujorka, kur pie Kolumbijas
Universitites turpinaju studijas filozofijas fakultats,
galvenokart nodarhojoties ar sv. Akvinas Toma un Du-
na Skota (Duns Scotus) metafiziku. Péc diviem gadiem
draudzé nica aicindjums uz slaveno Djaka (Duke) Uni-
versititi, péc tam uz Hartford Seminary Foundation,
Fordamas (Fordham) Universitati un 1976. gada uz
Manitobas Valsts universitati. Bija ari citi aicindjumi,
kurus nepienému, ki pieméram, uz Vanderbilt Univer-
sitati un slaveno Luther Theological Seminary -
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St. Paul pilséta Minnesota. Citiem vardiem, bija iespé-
jas augt un varbat pat nobriest. Bet vai tas izdevas? Tas
ir nopietns jautajums, uz ko kadreiz bis nopietni jaat-
bild Dievam. Seit par sevi nespriedisu.

v

Daudzo gadu gaita (tas ir, kops 1959. gada) ir bijis
nepieciesams macit daudzus un dazadus ievada lekeiju
kursus — ievadu pasaules religijas, pirmkristiga baznica,
Sv. Vakarédiena un kristibas vésturé, viduslaiku teologi-
ja, 16., 19. un 20. g.s. teologija un atbrivoianas teologi-
ja. Maciju ari doktorandu semindros par sv. Augustinu,
sv. Akvinas Tomu, Luteru, Kalvinu, Menno Simonu,
Ri¢éardu Hukeru, Tillichu, Pannenbergu un pasa pédéja
laikd par Emmanuélu Levinasu. Ir mélots, ka lekeiju
kursi uztur miesu, bet doktorandu seminari — dvéseli.
Tur ir sava patiesiba. Abos limenos ir jaskaidro no pri-
maravotiem. Kaut gudri studenti doma jau no studiju
iesikuma (un garigi katrie parasti sevi neparslogo),
studiju gadu gaita attalums starp studentu un profeso-
ru pamazam samazinas. (Protams, profesors ir sasnie-
dzis idedlu, kad students vinam ir ticis prieksa!) Katra
gadijuma profesora mérkis ir palidzét pasiem studen-
tiem atSkirt no svarigiem, saméra visu izprastiem ie-
skatiem tos ieskatus vai ieskatu dimensijas, kas ir sa-
rezgitas, pat paradoksilas, varbat pat neatrisinimas.
Humanists Erasms (Desiderius Erasmus) ar loti no-
pietnu humoru stastija par filozofu, kas griezies pie
Jaunavas Marijas ar karstu lagumu vinam palidzét iz-
gudrot neatrisinamas problémas. Esmu ari pavisam no-
pletni teicis, ka tagad, maza beigu posma, labprat maci-
tu par visu to, ko nezinu un neizprotu. Protams, paras-
td macibu plana sads priekslikums neiederas. Tadeél,
mazakais, sava darba esmu centies identificét 5adas
svarigas, bet neatrisinatas un neatrisinamas problémas.
Tadel cienu docta ignorantia, kur vien to izdodas sa-
stapt, jo te ir ieslépti aug8anas punkti. Mana pieredzé,
Sos augSanas punktus iedroSina un pastiprina atklats,
nopietns dialogs. Pretstata, ja studentu spiez sekot ka-
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dai “patiesibas” linijai (tas ir, vienigi “pareizai” teologi-
jai), kur patiesiba esot ta izkristalizéta, ka te viss ir
skaidrs un tadel piendkas &o “skaidribu” tikai iemaci-
ties no galvas, tad teologiskais nobriesanas process ir
apstajies.

Dziva cilvéka dvésele nepadodas dresarai (pat ka-
kus nevar ta vienkarsi un isti izdreseét!). Tie, kuri uzdo-
das zinam “pareizas” atbildes un protam apliecinat
“pareizo” teologiju, vienkarsi apbrino labi iebalzamétu
liki. Maskava nav vieniga vieta, kur pie iebalzaméta Ii-
ka stav svétceriga rinda. Protams, 3adi vérojumi var
klat destruktivi. Raknéjoties pa visam doktrinam ar ne-
tiriem pirkstiem, var sadrumstalot kristigo kopibu un
pat ticibu. Kristu neapliecina ar noliegsanu. Ja ta, ka
tad var saprast patiesu teologiju? Vai vispar patiesa teo-
logija ir iesp&jama?

v

Vispirms uzsvérsu, ka neviena teologija nav privat-
ipasums. Teologija pieder baznicai. Bet, protestantu uz-
tveré, baznica nav patvaldniece. Tadél ki baznicas va-
dibai, td baznicas locekliem ir sava atbildiba. Neviens
no viniem nav nemaldigs protestantu pravests. No teo-
logijas studenta lidz baznicas lajiem un garigai vadibai -
visiem pienakas iepazities ar baznicas sargato teologiju.
Diemzél gadas ne reti, ka tiesi tie, kas teologiju visma-
zak zina, to visvairak kritizé. Bet $aja raksta nepiederas
runat par citiem; te jaraksta par sevi pasu. Proti, ko es
esmu iesacis ar teologiju?

Tiesi profesionali esmu teologisko ideju vésturnieks.
Savos zinatniskos pétisanas darbos esmu centies izprast
ekuméniski relevantas un tomér kontraversalas idejas.
Specifiski, esmu rakstijis par klasiskas grieku-romiesu
kultiiras iespaidu uz Lutera ieskatiem par aizmuza dzi-
vi, paganu pestiSanu, drosmi dzivot, ka ari par Lutera
vértéjumu par musulmaniem un ebrejiem. Mani ir loti
fascingjusi Lutera Dieva dusmibas izpratne, vina Sv.
Vakarédiena daudzas perspektivas, ka ari attieksmes ar
atkalkristitajiem, it seviski Menno Simonu. Kalvina teo-
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logija mani ir fascinéjusi vina kopsakariba ar Seneku
un Ciceronu, it seviski attieciba uz gruto, bet dievisko
predestinacijas macibu.

Mana miiza plasakais darbs ir ticis veltits anglikanu
protestantam Ri¢ardam Hukeram (Richard Hooker)
(1554-1600). Kad biju publicéjis vairakus pétijumus par
Hukeru, V. Spids Hils (W. Speed Hill), toreiz tikai pla-
notas Folger Library Edition of the Works of Richard
Hooker atbildigais redaktors, mani aicinaja par lidzda-
libnieku. Sakuma neapzinajos, ka $is pasakums prasis
divdesmit gadus. Mans uzdevums bija uzrakstit komen-
taru 5. sgjumam, Tractates and Sermons. Tas noziméja,
ka man bija jaatrod visi avoti citatiem un idejam, ku-
ram Hukers sekoja. Ta ka bija zinams, kadas gramatas
Hukers bija lasijis, citigi sekoju vina avotiem. Hukera
avoti bija anglu, latinu, grieku un ebreju valodas. Savu
projekta dalu biju nobeidzis 1990. gada (to publicgja
Harvard University Press), kad saslima divdaliga sesta
séjuma komentators un vairs nespéja salasit grieku va-
lodas citatu akcentus. Apsolijos palidzét, un liela kaste
ar dokumentiem, apdrosinata par US $70.00, ierad as
mana universitaté. Priecajes par atzinibu, bet gandriz
raudaju par divu gadu neplanoto darbu. Kops ta laika
esmu ne tikai publicéjis atseviSkus pétijumus par Hu-
keru, bet ari piedalijies tris gramatu izdo$ana par Hu-
kera teologiju. No anglikanu St. John’s College,
University of Manitoba, sanému goda Doctor of Divinity
gradu.

Labu gramatu kaudzi esmu uzrakstijis ari latviesu
valoda. Tas notika laikmeta, kad vél skaitijos pretval-
stisks elements (jo biju atstajis Padomju Savienibu bez
atlaujas) un biitu sanémis 25 gadu cietuma sodu, ja bi-
tu atgriezies okupétaja Latvija. Sis gramatas tomeér no-
kluva okupétaja Latvija. Par tam neko sevisku neteik-
8u, jo tas ir Latvija pieejamas. Tikai $ada kopsakariba
vélos pateikties par Dr. h.c. gradu Latvijas Universita-
tei un Teologijas fakultatei, ieskaitot dekanu Dr. Vili
Varsbergu, par $§a pasakuma ierosinasanu.

Nosléguma piendksies pieminét arl manu teologiju.
Ka jau pasvitroju, esmu teologisko ideju vésturnieks un
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nevis sistemiétiskés teologijas eksperts. Kaut man patik
rakstit, nekad neesmu izjutis mudindjumu uzrakstit
“savu” sistematisko teologiju. Savu teologisko nostaju
esmu atradis un padzilingjis dialogiskas decbatés ar pa-
tiesi lieliem teologiem, gan katoliem, gan protestan-
tiem. Ekuméniska laikmeta iespaidots, esmnu centies iz-
prast komplementaritat: vairak, neka plerakstit pret-
runas. Tris piemeéri lai ir pietieko$i. Pre-ekumeéniski var
jautat, val ir pareiza:

(1} taisnoSana bez nopelniem vai taisnoSana nopel-
nu ietvara?

(2} predestinacija uz debesim un (citiem) atlauja iet
uz elli vai divkar$a predestinacija?

(3} Kristus klatbfitne Sv. Vakarédiena: elementos
vai ticiga sanéméja?

Sadi un citi pretstati kadreiz sagkéla kristigo kopi-
bu. Neprotot situdciju glabt, 16. g.s humaéanists Deside-
rius Erasmus par savu patronu izraudzija zagli, kas, te-
pat jau mirstot pie krusta, Kristum tomér nozéloja sa-
vus grékus, - jo vins esot ticis izglabts ar tik minimalam
teologijas zindSanam! Pretstata senajam minimalismam
ckuméniska laikmeta ietekmé kopa ar daudziem citiem
es mekléu inklusivitati un tadeél maksimali bagataku
{enriched) teclogiju. Pieméram:

{1} Nopelnus var izprast ka Dieva Zélastibas davanu
{(péc sv. Augustina); tad taisnofana nopelnu ietvara ir
tapat vienigi no Dieva nepelnitas zélastibas. Saja saka-
riba ir vieta piezimét, ka parvienkarsoti izprasta taisno-
Sana ir automatiska, ja ta neiesaista pa$u ticigo cilvéku.
Protams, ja nopelnus sak krat ka pastmarkas, tad Dieva
zélsirdiga davana ir parprasta ka pasa ticibas sasnie-
gums.

(2} Predestinacija, ka Tillichs (Tillich) to ir atgadi-
ndjis, nav bezpersoniga liktena lémums, bet masu mila
debesu Téva muzigas Deribas davana. Ta saukta Dieva
“atlauja” ir emocionals izskaidrojums. ‘T'ertullians un
Kalvins jautaja it precizi: Vai tad Dievs “atlau)” negri-
bédams? Kur ir atlauja, tur ir griba! Predestinaciju laga
neizprotot, Lutera bridindjums {(péc 1529. gada) bija
vieta: par %o doktrinu domgjot, var nonakt tikai pie iz-
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misuma un neticibas. Pareizi izprasta, ta argumentéja
Kalvins, predestinacija maca, ka Dieva Deribas Zélasti-
ba nav kapriza, bet balstas muziba. Te ticigam cilvékam
var bat dzil§ mieringjums, un neapdomiba - dzilas
sirdssapes.

(3) Sarunas ar anglikdnu baznicu gan Eiropa, gan
Ziemelamerika luterani ir atklajusi, ka Sv. Vakarédiena
atskirigie formulgjumi neapliecina batiba atskirigu re-
ligisku izpratni. Luters smagi parprata reformatu baz-
nicu, kuras atminu mielasta kategorija neizslédza Kris-
tus garigo klatbatni visa Sv. Vakarédiena notikuma. Ari
pats Luters tika parprasts, jo bija nevieta vina realpre-
zenci karikét ka kanibalismu.

Protams, ne visas senas domstarpibas ir teologiski
izlidzinamas. Ne bérnu kristibai, ne gaidi$anai, kamér
bérni sasniedz saprata robezas, nav Jaunas Deribas tie-
Sa seguma. Kadreiz, par So lielo konfliktu rakstot, ap-
galvoju, ka Menno Simon debaté uzvaréja, kaut gan Lu-
teram bija taisniba. Tas izsauca abpuséju kritiku un,
liekas, neapmierinija nevienu. Ta ari notiek ekuméni-
ka.

Bet ir arl dogmas, kur vienai pusei ir vairak taisni-
bas, piem., attieciba uz pavesta lomu u.t.t. Tomeér ar sa-
vas taisnibas parak skalu apliecinasanu ta saukta nepa-
tiesiba nesabriuk. Citiem vardiem, galu gala patiesibas
meklésana ir darbs paaudzu paaudzém. Teologija ir ta-
de] vien tik saistoSa, ka ta reflekté uz mazibu un aicina
palikt ticigiem meklétajiem.

VII

Ka pécvardu velos izteikt pateicibu. Vispirms Tam
Kungam par Vina zélastibu un saviem nelaika veca-
kiem par vinu milestibu. Péc tam savai gimenei, nelai-
kei sievai, macitajai Lorénai un manai tagadéjai sievai,
macitajai un maksliniecei Indrai, kd arl maniem tris
bérniem un seSiem mazbérniem. Paldies ari Latvijas
Universitatei un Teologijas fakultates visiem kolégiem,
it seviski profesoram Leonam Gabrielam Taivanam un
dek&nam Jurim Calitim.
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Egils Grislis
Ieskats Modra Plates teologija

ispirms — pravesta Modra Plates pieeja Bibelei ir

fundamentéla. Vin$ apskata konkrétus tekstus no-
pietna parlieciba, ka Sie Vardi satur Dieva vésti. Bet, lai
go vésti sadzirdétu, ta ir jaizloba no Vardiem. Tad var
saredzét vai saklausit vai nu kadu specifisku tému, vai
jautijumu - val abus, pie tam eksistenciili, jo te iz-
pauzas Dieva pestifanas spéks, milestibas pilns un
aizraujoss.

Plates stils ir vinam raksturigs. Teikumi plast. To
vardi ir saaugusi kopa. Kaut ir komati un punkti, nav
domu atdalofu partraukumu. Un domu ari nekad nav
palicis pari; nav arl to iztrakuma momentu. Plates uz-
rakstitais teksts ir absolati viengabalains. Protams,
8ads vérojums neizslédz varbatibu, ka teksts ir ticis
vairakkart rupigi labots, parlabots un kondenséts, Bet
tikpat labi ir iespejams, ka teksts ir ticis radits vien-
gabalains un nedalams.

Nevaru iedomadties nevienu teologu, kur$ rakstitu
gluzi tada pat stila ka Plate - ja nu varbut vienigi Paulu
Tillihu (Tillich). Bet saturs ir atSkirigs. Tilliha avoti ir
sintezéti — Bibele un klasiska filezofija ir sakausétas
kopa. Neskatoties uz to, Tilliha stils un saturs tomér arl
ir absoliati precizi. Vards péc varda ir ka akmeni kalti.
Tillihs savu orientaciju apzimé par “ultimate concern”.
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Visi Tilliha teikumi un domu gajieni vinu neatlaidigi
noved pie Dieva, visaugstdka koncentracija. Lidzigs
iespaids paliek ari, lasot Plati, vienigi $eit visa nedalita
uzmaniba tiek veltita Bibelei, pasa Dieva Vardam.

Plates tekstu skaidriba tomér nenodrosina to vieglu
eksegézi. Viens no iemesliem jau ir minéts — Plates stils.
Vina atseviskie vardi un teikumi ir saliedéti tik ciesi, ka
atseviSkas domas nav viegli izcelt no vinu organiskas
vides bez niansu mainas. Pie tam, teksta kondensacijai
ir tendence parliecinat lasitdju, ka it viss ir centrals,
svarigs un tadeél ieverojams. Ari, ka jau tas sprediki pie-
nakas, Plate neuzdod savus avotus un domu asociaciju
pieturas punktus, ka ari tos personigos momentus, kas
iespaidojusi vina tekstu. Beidzot, jamin ari fakts, ka
mana riciba ir bijusi tikai dala no Plates daudzajiem
spredikiem. Tomér, kaut ar fragmentaram zindSanam,
esmu padevies kardinajumam reflektét par Plates fas-
cingjosiem spredikiem. Seit seciba nav hronologiska, bet
manis izvéléta.

I

Vispirms, orientgjosa loma pienakas Dieva zélasti-
bas konceptam. To Plate definé daudzveidigi. Viens no
Plates iemilotakiem veidiem izskaidrot kadas bibliskas
idejas nozimi ir - iesdkt ar konkrétiem Bibeles tek-
stiem, situét tos Dieva prieksa un cilvéku riciba un
aptvert to daudzkart atklajamas lidzibas ar citiem noti-
kumiem. Tikai tad, kad notikumu radnieciba, neizslédzot
to fakticitati, klist gandriz vai par simboliem, Plate
beidzot izskaidro, “kas tas ir.” Bet, reiz definéta, ideja
savas saknes laiz Dieva klatbatné un cilveku dzives
konkréta realitaté. Ta idejas ir un paliek nostiprinatas
Dieva un cilvékos, un tadél ari to Vidutaja Jéza Krista.

Lielisks piemérs $adai Dieva zélastibas izpratnei un
definicijai ir Plates Ziemassvétku spredikis Ddavanas
brinums (Draudzu dzive, 2000. g. dec.). Ziemassvétku
soteriologiskd dimensija un konkréta struktira nav
cilvéeku raditas. Ka visas dzives pestisanas struktaras
tas nak no Dieva. Ticigi cilveki savu radoso vietu uzne-
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mas ar atbildibu, nepretojoties un paklausot Dievam,
un tada veida lidzi iesaistot ne tikai atseviskus cilvékus,
bet potenciali visu cilvéci.

Fakti, uz kuriem Plate norada, ir pavisam konkréti,
kaut ar neizbégamu simbolisku asociaciju. Vispirms
Plate paskaidro, “kas ar Jazepu un Mariju ir noticis”.
Virspuséji, notikusais liekas ikdienisks — “vini ir celd”.
Tikai &is nav vienkarss un ikdienisks celojums. Te
Jazepa un Marijas personas drikstam saskatit visas
cilvéces profilu. Ka muzigie celotaji Jazeps, Marija un
visa cilvéce piedzivo savas eksistences nekad neiz-
bégamo nepaliekamibu un tadél nedrosibu. Plate speci-
ficé: “... tur Palestina toreiz valdija svesa, naidiga, bez-
dieviga okupdicijas vara.” Musdienu latviesu lasitajs
nevar nesaprast $1 sena notikuma tagadnes dimensiju.
Tapéc, neapsaubami, ir skaidrs, ka okupacijas vara un
vardarbiba “var deformét, saliekt”. Kaut Jazeps un
Marija argji stav “ka nevarigi §is pasaules vareno,
bagato un stipro prieksa”, tomer ir “ieksgji” palikusi
“nesadaliti, neatkarigi celinieki”. Un te sapratam nav
japrotesté, ka tas ir iespé&ams, — jo Plate tudal norada

.....

islim -

Profesoram Egilam Gr

bojas ka lidzi nests “sapnis.” Un tas nav nekas tads, ko
padi ir vienkar$i nosapnojusi: saglabatais sapnis ir
“Dieva apsolijjums”. Plate paplasina Zzélastibas lidzdar-
bibu dzivé vél talak: “No ta vini dzivo. No klusas, svétas
nojausmas. Tas ir vinu sapnis par nakotni.” Tatad ne
tikai kadreiz redzéets sapnis, bet redzéts un atkartoti
atminéts sapnis — dzives realitate, kas turpinas. Un te
nav runa tikai par atminu un tadé] abstrakciju. Plate
skaidro Vecas Deribas solito Immanuel ka “Dievs ar
mums” un “Dievs musos”. Tiesi §ada Dieva zélastibas
kontekstd nu notiek vesela brinumu virkne, vesela
“lielo, negaidito parsteigumu” sérija.

Soli pa solim Plate uzmeklé $os Dieva nozimétos
parsteigumus. Tie uzsver, pastiprina un papladina Zzé-
lastibas darbibas sféru: “... priesteris Caharija un Eliza-
bete nebit negaidija gimenes pieaugumu tik liela
vecuma. Tas notika.” Te redzam, ka Plate prot mierinat
visus mazticigos. “Tas notika” turpinas atkal un atkal.

PeE 30 CELS



Dieva zélastiba tatad nav gadijuma rakstura notikums,
bet Dieva plans. Driz vien Jazeps tiek ilerauts jauna
“atbildibas virpuli”. Kéning Herods negaida cita Kénina
piedzim$anu. “Gani nakti ari negaidija, ka sastapsies ar
engeliem.” Bet — “tas notika”, arl Austrumu Gudrajiem!

Plate mums Se sniedz ne tikai spécigu sprediki, bet
ari loti spécigu teologisku ieskatu. Zélastiba ir Dieva
planota un tomér vienmér péksna. Ari Ziemassvétkos.
“Viss, kas notiek Ziemassvétkos (neraugoties uz visam
nojausmam), bija negaiditi, neiedomajami, parsteidzosi,
neticami, briniskigi.”

Ta izprasti, Ziemassvétki nav tikai kads sens noti-
kums, bet Dieva zélastibas maizigais profils, kuru sasto-
pam vél So baltu dienu. Bez parspiléjuma un patosa
Plate jo mierigi atgadina, lai pasi apdomajam, kas tad
misu pasu personigaja dzivé ir bijusas “pasas lieldkas,
pasas nozimigakéas, paSas butiskakas lietas”. Plate ir
parliecinats, ka més atklasim: visas tas “més pasi ne-
planojam un negaidijam. Tas mums notika”. Un notiks
vel arl tagad un notiks nakotné! Ka toreiz senajos Zie-
massvétkos, ta ari tagad: “Ta ir Davana, ta iznak visai
cilvécei. Visiem cilvékiem, visiem bez iznémuma.”’
Kaut eksistenciali izgaismots, Ziemassvétku teksts
tomér nav pateicis visu nepieciesamo. Jo ir jatauja: vai
tiesi Sis tik uzsvértais parsteiguma elements neattélo
zélastibu ka gadijuma rakstura davanu, pat ka kaprizu
davanu? Plate, liekas, to apzinas, kaut pie §i ieskata
tiesi nekavéjas, jo vin§ dava problémas atrisindjumu,
keroties pie citas témas, $aja gadijuma pie Svéta Vaka-
rédiena:

“Visi — bez neviena iznémuma — bija toreiz, ir tagad
ielagti, aiciniti viesi Dieva sataisitaja mielasta.” Sv.
Vakarédiena redzam un pardzivojam Dieva zélastibas
kontinuitati. Parsteiguma moments te atkartojas atkal
un atkal. Un $is parsteigums nenovalkajas un neno-
dilst, jo ar katru jaunu tuvibas momentu Dieva klat-

! Draudschu Dsihwe, 12(52), 2000. g. dec., spredikis Davanas
brinums, Lk. 2:1 - 16, 3. Ipp.
23., 4. Ipp.
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butne klast intensivaka. Citos Ziemassvétkos Plate
formulé sekojosi: “...ik gadus $ai laika Kristus par
jaunu, cieSak saista sevi ar cilvéci, ar Zemi, ar cilve-
kiem.” Protams, §ads progress ir zélastibas davana: “Ta
ir Dieva davana, jauna izdeviba visiem labas gribas
laudim. Gaisma dzimst tumsiba: tas iezimés atkal
jaunu Dieva zélastibas gadu — no Jézus Bérna lidz Kris-
tum, no Ziemassvétku aplukosanas lidz Pestitaja
piedzivojumam.”®

Turpinot risinat So centrilo ieskatu, ka Dieva Zzé-
lastiba ir davana, Plate uzsver davanas paradoksalo ba-
tibu. No vienas puses, més zinam, ka katra davana iz-
raisa prieku. Seit tas nav tikai vienkar3s cilvécigs
prieks, jo Ziemassvétkos savstarpéji dotdas davanas va-
ram saskatit Dieva davatas Ziemassvétku davanas
atspidumu.! No otras puses, véro Plate, $is Ziemass-
vétku davatais zelastibas prieks atspid tumsa, eksisten-
cidlu bailu piesatinata situacija. Kaut pieaugusi un
dzivojot briva valsti, més “joprojam esam bailu pilni
cilvéki”. Plate atgadina, lai padoméajam, vai tas tieSam
ta nav: “Mums ir bailes no dzives, ko ta nesis. Mums ir
bailes no naves, kas tad notiks. Mums ir bailes no
daudziem cilvékiem. DaZreiz mums ir bailes no Dieva.”
Bez Saubam, $aja diagnozé Plate butu varéjis lietot ari
loti tradiciondlus jédzienus un runat par gréku, neti-
cibu un Dieva sodu. Bet teologiski termini sekulara pa-
saulé biezi vien paliek nesaprasti un tadél ignoréti.
Bailu realitati tomér pazist it visi un zina loti labi, ka
bailes paralizé un agrak vai vélak saposta dvéseli. Lai to
izprastu, nav jabit ne seviski jutigam, ne bailigam
cilvéekam. Ari uzvaru par bailém (tas ir, gréka realitati
un neticibu) Plate apraksta netradicionali — bet tomeér
tradicijai uzticigi. Te Plate varétu labi atsaukties uz
tradicionali luterisko Varda un Sakramentu kopsa-
karibu. Bet Plate labi zina, kas biezi vien notiek ar 5adi
formulétu pestiSanas stastu: “To var pateikt ari ta, ka

3 Draudschu Dsihwe, 12(28), 1998. g. dec., 1. Ipp.
* Draudschu Dsihwe, 12(52), 2000. g. dec., spredikis Davanas
brinums, Lk. 2:1 - 16, 4. lpp.
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tam nevar ticét.” Tadeél, lak, sekojosa un atsvaidzino$a
pieeja (kas sava biitiba ir tradicionali luteriska).

Savas bailes més méginam citigi slépt no citiem.
Gri ti nonemt tas ¢aulas, to uzkrasoto kosmeétiku! Tas
maskas, ar kuram sabiedriba varam kaut ar zobiem un
nagiem noturéties.” Bet ko meés nespéjam saviem
spekiem, Dievs paveic Ziemassvétkos. Te sena vésts
klast redzami jauna, jo Sv. Vakarédiena Kristus ienak
misu sirdis un visa eksistencé, pasludinot, Plates var-
dos: “Es esmu tie3i tevi miléjis, tieSi tevi sava sirdi
ieslédzis!” Un vélreiz, bet tagad plasaki un precizaki:
“Ta ir td divana, ko més sanemam.” Ziemassvétku
vests, protams, “nav vardi vien.” Si vests mis sasniedz
gan vardu ietérpa, gan Sv. Vakarédiena. Jasaprot, ka
Plate te ekskluzivi nenorada vienigi uz Sv. Vakarédiena
maizi un vinu, bet ari tiesi uz Kristus personu. Vélreiz,
“tie nav vardi vien. Tie ir vardi, kas par miesu kluva,
kas tika ierakstiti mGsu zemé un pasaulé ar miesu un
vélak ar Kristus asinim. Jo vin$ neatnaca Seit ka
ciemin$. Vins neatnaca Seit uz trisdesmit gadiem ka vie-
sis. Vin$ atnaca Seit uz palikSanu. Vins ir Seit, Vins te
dzivo! Vinam te ir majas vieta!”

Neaizmirsisim, ka Seit lasam Ziemassvétku sprediki
un ne teologiski detalizétu traktatu par Kristus eu-
haristiskas klatbutnes veidu. Seit Plates mérkis ir bijis
apliecinat visa notikuma absolito centru, teologiskas
detalas biezi vien atstajot novarta (kaut ari, kur tas vi-
nam liekas nepiecieSams, Plate var bat loti specifisks).

Bet nu atgriezisimies pie Ziemassvétkiem. Te noti-
kumu centra ir Dieva davana - dota bez jebkadiem
priek&nosacijumiem. Priek$nosacijumi, ja tiem pievérs
parak lielu uzmanibu, var aizvest no centra. “Tie ietver
veselu nosacijumu sistému, ko més esam uzbuvéjusi. Ja
tu paklausi Dievam, tad Dievs tevi svétis. Ja tu busi
labs pret kadu, tad pret tevi bas labs tas otrs. Ja tu basi
bez vainas, bez traukumiem, tad tevi tavs tévs milés.”
Visi tie ir savtigi priekSnosacijumi. Bet istas davanas
dod bez priek3nosacijumiem, ])ri\d, ar atveértu sirdi, to-
tala, nekvalificéta milestiba. Sadu Dieva milestibas da-
vanu tagad norada Plate, spéka liecinadams: “... tiesi
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tadu, kads tu esi, Es tevi esmu iemilgjis ar muazigu
milestibu. Es milu tevi ari tagad un Seit. Es dosu tev
negaiditu un parsteidzo$u davanu, pasu to dargako, kas
man ir. Un Es neprasu no tevis neko. Nebisties, jums
Pestitajs dzimis! Varbat Seit pirmoreiz més drikstam
viens otram sacit — nebisties! Nebisties, tu vajais, no-
spiestais, vainu sagrauztais cilvék! Nebisties ari tu -
blédi, zagli un laundari! Vai tu zini, ka tevi Kads mil, ka
tu vari nebities? Dievs tev savu Délu devis. Luk, to
sadzirdét, to aptvert, to piedzivot — tas ir Ziemassvétku
Davanas brinums. Tad var parsteidzosi sakties jauna
gaita un jauns cels. Priecigi un gaisi.”

Tiesi kdda veidd Kristus klatbatne klGst mums
redla — cik talu to vispar var aprakstit — Plate apliecina
Lieldienu sprediki Augsamcelsanas piedzivojums. Proti,
ta ka més dzivojam péc Lieldienam un péc Kristus De-
besbrauksanas, tad fakts ir neizbégams: més “Sodien
nevaram péc Kristus Debesbrauksanas Vina garigo mie-
su uzlikot un taustit.” Tomeér autentisks kontakts ir
iespéjams: “més varam Vinam citadi pieskarties — ar
savu dvéseli”. Tas nozimé, ka Lieldienu ticiba nav vie-
nigi abstrakta lieciba par senos laikos notikusu bri-
numu, bet tagadéja pieredze, piedzivojums, lidzdaliba
notikuma. Plate definé: “Tatad ista Lieldienu ticiba ir
Augiamcelsanas piedzivojums ne vien daba, saulg,
pukeés, kas ir tikai atspulgs, bet musos pagos.” Dazadi
izteikta, §1 doma ir biezi dzirdéta un biezi kluvusi par
tuksu frazi. Lai lieciba batu autentiska, ir nepieciesami
vél citi, talaki dati, un Plate tos sniedz: “Ta més Vinu
varam pazit, ka Vins stiprina masu dveseli, ta més Vinu
varam pazit, ka més spéjam to, ko pasi no sevis nespe-
jam. Ta meés Vinu varam pazit, ka pamazam Vina
gaisma izgaismojas tas musu dvéseles tumsakas vietas,
ar kuram pasi gala netikim.”® Citiem vardiem, ka Plate
to izsaka spredika sakuma, te nepieciesams “méginat

5 Ibid., 4. Ipp.
% Ibid., 4. lpp.
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Vinu satvert, laut Vinam mus caurstravot, piedzivot, ka
Vina AugéamcelSanas ir dala no mums pasiem™’.

Plate paskaidro talak, ka vins stadas prieksa vis-
taisnako celu, kas vedis pie $is cilvéka jaunradiSanas.
Uzmanigi meklgjot vardus, Plate liecina: “Kas tad ir, ja
ta var teikt, vieniga ista relikvija, ko Kristus virs zemes
ir atstajis, kas ir vieniga matérijas dala, kas no Vina
palikusi, — tas ir Sakraments ar maizi un vinu, kas
uznémusi Vina batni, kas savienoti ar Vina dzivibu.™
Ja pie citam relikvijam mielojas ticiga cilvéka acis, tad
geit luteriska perspektiva ir uzsvérta tiesa Sv. Vakare-
diena sanemsana: “Svétaja Vakarédiena meés sastopa-
mies, saskaramies, uznemam sevi Augsamecelto un sti-
prindm savu miesu un dvéseli ar Vina klatbatni.” Tra-
dicionala kristiga maciba - ari Martina Lutera aplieci-
nata — ietver “miesu un dveéseli”. Sakramentalais
pardzivojums ir redls, un redla ir pestiSanas Davana, ko
sanemam, — pats Kristus. Seit esam nonikusi pie zé-
lastibas definicijas kvintesences: Dieva Zélastiba ir Kris-
tus, davats un sanemts sava dieviska godiba un
cilvéciga realitaté! Nenoliedzami, $is ir kalnu galotnes
pardzivojums — kam tomér biezi vien seko gajiens caur
tumsam kalnu ielejam. Dieva zélastibas celi tatad ir
plagi un sarezgiti. Svétlaimes pardzivojumam seko
ciesanas, séras un asaras. Vistums$aka dvéseles nakti
tomér atspid Dieva gaisma. Ta zelastibas Davana
turpinas.

Sprediki Parbaudijums — Zélastibas zime® Plate par-
doma Dieva zélastibas skarbo pusi un tadel apskata
ciesanas. Plate sprediki iesak ar klausitaja iesaistisanu
sarund ar Simani, sauktu Péteri (kas grieku valoda
nozimé “klints”), un véro, klausitajus sagatavojot, ka te
Jézus “uzruna savu macekli tiesi”. Tapat Jézus rikojas
ar mums; katra sapiga dzives konfrontacija var bat sa-
tiksanas ar Jeézu Kristu. Katra satraucoga ciesanu mo-
mentd mums stav klat pats Kristus! Ar dzilu efektu

7 Ibid., 2. Ipp.
® Ibid., 4. Ipp.
¥ Draudschu Dsihwe, 2(54), 2002. g. febr., par Lk. 22;31- 34.
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Jaunas Deribas tekstu Plate atstasta savos vardos:
Kristus “pasaka isteniba vienkarsu lietu, ko més Sodie-
nas valoda varétu izteikt aptuveni ta: “Nem véra to,
kas, loti iespéjams, ar tevi notiks. Tava dzivé tuvojas
parbaudijuma laiks. Un, loti iespéams, tu smagi kri-
tisi.”" Petera reakcija, neskatoties uz bridingjumu, ir
drosmiga. Liekas, Péteris ignoré bridinajumu: “Bries-
mas vin$ gan nojaus, bet vins ir, ka dazdien més, dross
par sevi un paSparliecinats.”" Un ta nu grécibas rezul-
tata rodas neizbégama situacija: “Kameér tu palaujies uz
sevi, tu piedzivosi dzilas sapes, tu zemu kritisi un tev
biis jaiet cauri nesaudzigai parvertésanas stundai.” Ka
redzésim vélak, Plate nenoliedz, ka cilvékam piendkas
bt atbildigam. Modernais cilvéks kops Martina Lutera
sevi nes 3o atbildibas sajatu. Tomeér totala palausanas
uz sevi ir tukS8a un nereala iedoma. Ta to Jézus ari
pasaka Péterim. Plate to apzimé par “cietu patiesibu”,
bet tudal piebilst, ka “Jézus saka to ar lielu milestibu”.
Plate uzsver: “Ta més drikstam teikt ari cietas un neér-
tas patiesibas, ja més to daram ar milestibu.” Te gan
gribas piezimét, ka “milestiba” nekad nedrikstétu bat
segvards savai savtibai vai situdcijas neizpratnei.
Zélastibas procesa izpratnei ir no svara ievérot, ka
Jézus “cieta patiesiba” bija sameéra islaiciga. Paliekoss
ir Jézus lielais apsolijums, zélastibas centralais saturs:
“Es esmu par tevi aizludzis.” Ar $adu Kristus aizlig-
Sanu Plate ari pamato miisu savstarpéjo aizlagsanu.
Seit vélreiz redzam, ka Dieva zélastiba centrali nak no
Kristus, bet sasniedz mus ari atbalss cela no citiem ti-
cigiem aizladzéjiem. Tik plass ir Dieva zélastibas loks.
Un §i zélastiba ir redzami iedarbiga, it seviski, ja
pievérsam uzmanibu $o parbaudijumu rezultatiem.
“Tad, kad tu piecelsies,” Jézus saka, tad tu vairs ner é-
kinasies ar sevi, ar savu spéku un varésanu vien, bet tu
palausies uz mani.” TieSi §aja piecelSanas iespéjamiba
péc krisanas atklajas vél viena, lidz $im varbiit neiz-
prasta, Dieva zélastibas dimensija. Zélastiba ir cilvéku
stiprindjusi. Un tas nav jauzskata ka vienigi personigs

° Ibid., 2.-3. lpp.
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un varbit savtigs ieguvums, bet ka talak dodama da-
vana: “Tad tu vareési stiprinat tos citus — savus bralus.”
Tad ar redzamu lietiskibu Plate paskaidro, ka ir dabigi,
ka katram macibu laikam seko savs parbaudijumu
laiks. Uz to ir zélastiba jasagatavojas: “Tad nak laiks,
kad mums jarékinas ar tumsas uzbrukumu, ko Seit Jé-
zus sauc par satana sijasanu.” Agrak vai velak Sis var
bat pat loti grats parbaudijums. “Tad nak misu Gol-
gata, misu krusta stunda, misu “bat vai nebat” Jézus
maceklim.” Sekojot Jézus pieméram, ticigs cilvéks ne-
meklés izbégt no savas Golgatas. Mazakais, ta Plate
liecina, parbaudijums netiek “aizkavéts, ... Dievs neie-
jaucas, to pielauj, to neaiztur”. Tiesi tadeél, ka parbaudi-
jums ir “mums nepiecieSams”, tas arl “notiek”. Pro-
tams, ne vienmér, bet noteikti “dazreiz ir griti saprast
go Dieva pedagogiju”. Kaut gan princips ir skaidrs, ka
parbaudijumos meés gustam Dieva Zzélastibas davanu,
Plate vairas no parvienkarsosanas. Vins nesaka katego-
riski, ka parbaudijumi ir, bet gan, ka “smagi parbaudi-
jumi var bat ka vina lielas zélastibas zime”. Un, ja ne
tiesi pasu notikumu vida, tad, mazakais, vélak var iz-
prast, ka “smagie kritieni... ir bijusi par lielu svétibu™."

Taja pasa laika Plate apzinas, ka var bat tadi par-
baudijumi, kas cilvéku “salauz” un “sadraga”, jo “ir par
gratu”. Par pieméru Plate min Jadu Iskariotu. “Kapéc
Juda nepiecélas, bet Péteris piecélas?” (So komplicéto
jautajumu Plate apsola izskaidrot kada cita sprediki,
kas diemzél man nav bijis pieejams.) Nemot véra Plites
gatavibu nopietnu atbildibu atstat ari Dieva zélastibas
sfera atbrivotai cilvéka gribai, mazakais, viena atbilde
varétu noradit tiei uz So atbildibu, kuru Jada izman-
toja neatbildigi. Tomér 51 probléma ir tik liela un
smaga, ka ar vienu vien sprediki un atbildi nekad ne-
pietiks. Manuprat, pat ar loti daudzam atbildém liela
dzives mikla netiks pilnigi atrisinata.

! Tbid., 3. lpp.
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I1

Dzives komplicétibu varam ari talak saskatit Plates
pardomas par Dieva Zélastibas avotu - Jézu Kristu, it
sevigki jautajumos, kas saistas ar Jézus navi. Te dalgji
palidzigu analogiju Plate atrod mila cilvéka naves gadi-
juma. Ka tados brizos més, ta ari Jézum tuvie cilvéki
pardzivoja neaprakstamu dvéseles smagumu. “Vini
vispirms pardzivo, ka pasaule klast tumsa, saule zaude
spozumu, zeme nodreb.” Saja fotografiski precizaja un
vienreizéji blivaja attélojuma varam saredzét dzilas
sapju emocijas. Tuvaka nave dzivei atnem visu prieka
dvasu. Kas vien mums citos apstaklos darija prieku, ta-
gad vairs neiesaista un neiepriecina. Navé zaudéto
nevar ne ar ko atsvert. Tuva cilvéka navei acis ska-
toties, nevar pat pasmaidit. Plate saprot, ki tas ir, ka
pat saule aptumsojas, — itin viss ir zaudgjis savu jégu un
nozimi. Lielas bédas gribas gaidit tikai navi. Ka zemes-
trice sagrauj momenta, ta nave viena acumirkli parvelk
svitru visai masu agrakajai dzivei. Nave ir beigas.

Un tomér ne gluzi beigas. Ar dzilu ieskatu Plate ta-
gad attélo, ko pardzivo sérotaja dvésele. Protams, argji
tiek izpildita tradicionala sagatavosanas béréem. Platem
ir absoliita taisniba: “Aréji esam padoti pienakumu vir-
pulim sakara ar bérém.” Taja pasa laika ari dvésele
drudzaini darbojas, bet pavisam cita plaksné: “Dvésele
strada, dvésele atceras; més tagad saprotam vairak, ko
esam zaudgjusi; tagad novértéjam dzilak, ko nebijam
pamanijusi; tagad pardzivojam sapigak, ko nespéjam iz-
runat.” Vel vairak, ar visiem spékiem meés cenSamies —
ne radit kaut ko no jauna, bet saglabat visu un,
galvenais, visu paturét atmina. Plate raksta dzili un ie-
skatigi: “Més negribam neko par vinu - savu aizgajéju —
aizmirst. Visu lidz pédéam sikumam, t3 mums Skiet,
meés sevi gribétu no vina saglabat.”"”

Tadel, lai izprastu Jézus naves iespaidu uz vina se-
kotdjiem, mums jacengas iedomaties, iejusties lidziga

12 Draudschu Dsihwe, 3(67), 2002. g. marta, spredikis Pdardo-
mas Lielaja Piektdiena, 2. 1pp.
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procesa. Tadel nepietiek tikai vardos atstastit sen noti-
kuso. Plate pamaca: “... mums vajaga — tapat ka sava
aizgajéja — Jézus dzivi un navi iztéloties, prieksa stadi-
ties. Ka bildi, ka gleznu un ari sevi tur redzét pie
krusta.”'?

Padoms ir gudrs, parnemts no gudra Jezuitu ordena
dibinataja Ignacija no Lojolas (Loyola, 1491 vai 1495 -
1556). Savos Garigajos vingrinajumos (Exercitia Spiri-
tualia) Sv. Ignacijs maca lidzi just visam evangélija
stastam, pie tam visas detalas, un iejusties ka lidzdalib-
niekam it visas situacijas. Tad ar pratu aptverta lasama
viela kulmingjas personigi izjusta un izprasta pardzivo-
juma.

Lidzigi rikojas Plate. Vispirms vin§ mis noved pie
Jézus tuvakajiem sekotdjiem vinu séras. Te “saredzam,
ka vakars sabiezé par Golgatu, ka apklust tuvinieku
raudasana, ka vairs nedzird virsnieku pavéles, ka
beidzas garamgajéju nirdzigas piezimes. Naves darbs nu
ir gala. Patiesais Israéla kénin§ ir miris”". Spilgtaku
attélojumu bus gruti iedomaties, daléji jau tadeél, ka
Plate ir spéjis sasaistit klausitdja (un tagad lasitaja)
personigo tuvinieka naves pardzivojumu ar to, ko izjuta
Jézus sekotdji. Ta sens notikums péksni atdzivojas,
toreiz un tagad saplast kopa. Saprotams, ka nadkamais
jautdjums ir neizbégams, jo tas vienkarsi iznirst no
bédu tumsas: K a nu bus? Vai lidz ar Jézu nebiis miris
viss tas, kas labs un svéts, un tirs, un isti cilvécisks?”
Ka varés bat nakotne bez mila mirusa? Sadas ir visu
eksistenci savilnotajas bazas, ari evangélijos. Kada bus
cilvéce bez Jezus?

Sadas bazas visa ceriba tomér neliekas zudusi. Kaut
katra autentiska ceriba skatas uz nakotni, ta tomeér ir
saknota pagatné. Un, pagatné veroties, sirdi iezogas
nozéla: ko meés, kristiesi, esam iesdkusi ar Jézus gara
mantojumu? Atbilde neblis apmierino$a, jo pagatne ir
gréku piesatinata. Plates teologiska izpratné sis ir loti
svarigs ieskats, jo senais notikums tiek saistits ar muasu

" Ibid., 2.,3. Ipp.
" Ibid., 3. Ipp.
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pasu eksistencialo situiciju, misu vainas realitati:
“Evangeliji saka (neminot varda, jo ari visi parégjie vardi
tur bas jaieraksta!):; lie J &zu nonavéja, tie sita
krusta.”“ Nepietiek tikai skali un sekli apgalvot — ka tas
diemzél tiek biezi darits - ka Kristus mira par visas
cilvéces grékiem vai ka més visi esam lidzvainigi. Plate
S0 vispariniajumu konkretizé; tagad klausitdjs vai lasi-
tdjs tiek iesaistits notikuSaja, vispirms skatoties pa-
gitné un aplikgjot Kristus sekotaju grékus gadu sim-
tenos un tad pievérsoties tagadnei, tas ir, arl pasa sirdij
un dveselei. Plate skaidro talak: “Vini méginaja Dievu
nogalinat. Isteniba jau tas nav iespéjams. Més to no-
jausam tad, kad Dievu sevi padariam par mirusu. Ta ir
vieniga vieta, kur tas varétu izdoties, - sevi Vinu pilnigi
apklusinat, likvidét — masu apzing, sirdi, dvéselé.” Ta-
tad ir skaidrs: Dievu visd Vina realitaté nav iespéams
nogalinat. To nespéj pat vislaunakie cilvéki, Bet Dieva
klatbatni sava pasa sirdl gan - no tas var attdlinaties,
to var iznicinat. Dievu savas sirdis nogalindja ne tikai
senie sogd, brutédlie karaviri un citi lidzskrg@gji, bet ik-
viens, kas ir rikogjies, it kd Dieva nebitu un tapéc ne-
bitu nepiecieams Dievam dot norékinus.

Bet kapéc cilvéki ta rikojas? Plite neatsaucas uz
tradicionalajam teorijam, bet piemin personigi pazis-
tamu faktu, ka kopsaucgjs Dieva nolieg$anai un grékam
ir — bailes! Plate skaidro: “Kada loti nozimiga lieta, ko
varam viegli ievérot, Skiet, visos Jézus ciesanu stastos.
Sie cieganu stdsti ir sava zipd misu bailu, masu ar-
pratigo bailu dokuments. Bailes, mazvériibas sajita,
Dieva doto iespéju apraksana, neka neuzsakiana, ne-
pretoSanas bailém, neZéliga izturé$anas — ari bailu dél.
It k& mums vienmér biatu taisniba - tdda runaSana
bailu dél, citu apspiesana, nemitiga citu tiesdSana bailu
d&l.”

Martins Luters uzskatija drosmi par Svéta Gara da-
vanu. Plate lidzigi konstate, kas notiek ar cilvekiem bez
drosmes, ar cilvékiem, kuri no savam sirdim ir izraidi-
jusi Dieva Garu, respektivi, to nonavéusi. Ar taktu
Plate 3adus cilvékus atklati nencsauc par glévuliem.
Bet vina dotie pieméri ir parliecinos$i, un més varam

CELS



atri vien apjaust, ka te iet runa ari par mums. Te Plates
vardi ir vienreizéji spécigi un nozélas pilni, skarbi un
lidzjatigi. Bet, galvenais, tie ir loti patiesi vardi:
“Pieméram, augstais priesteris Kajafa, kas parzina visu
bauslibu, labi un sapratigi vada ta laika judu sabied-
ribu. Vin$ baidas. Vispirms - no romieSu represijam
pret savu tautu. Bet §is bailes vin$ maskeé, vins tas slépj
zem varda “atbildiba” — Dieva likumu ievérosana. Pro-
kurators Poncijs Pilats — vin$ zina gan, ka Jézus ir
nevainigs, bet vin$ baidas no apstdzibam, no augstas
priek$niecibas Roma, vin$ paslépj bailes zem vardiem
“jabut sapratigam.” Maceklis Péteris, kur§ no visa
spéka pualéjas but Jézum uzticigs. No visa sava spéka,
bet netika gala ar savam bailém dzivibas dél un izdarija
tiedi to, ko vismazak gribgja. Pat ari Jiada - nodevéjs —,
vin§ negribéja Jézus navi, bet vins baidijas, ka ne-
piepildisies vina pasa plani, iedomas, ka Jézum vispar
vajadzéja dzivot un rikoties. Arl Simanis no Kirénas,
Jezus krusta nesgjs, — vins tacu tika piespiests to darit.
Vin§ paklausija aiz bailém, nevis aiz lidzjatibas.” Plate
ir parliecinats, ka Sie pieméri nav nekadi seviski izneé-
mumi. Vin$ ir parliecinats, ka més visi zinam, ka tas ir,
ka “neuzdrosinamies” darit to, ko sirdsapzina norada.
Un ta: “Més topam liekuli! Més gribam bat diplomatis-
ki, més stastam visadus niekus, mums bail pasiem pa
sevi.” Ta Plate izskaidro ari visas tautas ricibu, kas
“skali pieprasa Jézu sist krusta, bet atbrivot Barabu -
laupitaju”. “Ja més esam Dievu pazaudg&jusi, ja visa pa-
saule musu acis ir parvértusies, kluvusi ka haoss un
laupitaju bedre, ka rupja un viltiga vara, dvéseles ap-
spiesanas sistéma, — mums ir bail.” Sis “mums ir bail”
skan tik smagi. Plate tagad deklaré, vins vairs nede-
baté. Un tomér vina visparindjums nav absolits, jo
Plate ir ar mieru atzit iznémumus.

“Bet ja nu ir kads, kas nebaidas? Kads, kurs§ tiesam
dzivo no Dieva, Dieva?”"” Piepemot, ka izpémumi ir
iespgjami, Plate vispargjo vainu izcel vél vairak: “Kads,
kurs spéj bt brivs ari nebriviba, — tas ta¢u satricina un

' Ibid., 3. Ipp.
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satracina sabiedribu un tautu! Jo - vai tad ta nav ap-
sidziba mums, vai tas nav apliecinajums, ka iespé&jams
dzivot citadi? Vai tas nenorada uz sléptu vainu miisos?”
Protams, ka norada. Tadél (Plate netiesd, vins sevi
iesledz grécinieku pulkd) “mums” Sie iznémuma cilveki
ir allaz japazemo” val “vismaz )aierobezo”, val pat no
tiem “jatiek vala, janonave”.

Spredika beigas Plate vélreiz pieskaras siem izné-
muma cilvékiem, kas izturéusi drosmé. Galvenokéart
Plate norada uz Jézu. Dzivé un tagad navé Jézus ap-
liecinaja, ka “jas, cilvéki, varat dzivot citadi”! Tad Plate
atsaucas uz Marijju, Marijju Jékaba mati un Mariju
Magdalénu. “Ari vinas baidijas, tomér Jézus krustu
neatstdja. Vinas gan stavéja varbit iztalem, bet vinas
tur bija. Un tiesi tapéc, ka vinas tur hiyja, vinas ki pir-
mas piedzivo Lieldienas.” Plate nepasaka, vai §is Liel-
dienas iesakds Jau pie krusta, vai ari vélak, péc augsam-
celsanas. Saja bridi svarigdkais fakts ir 5o tris Mariju
klatbatne. “Cilvéks, kuru vinas miléja par visu vairdk,
tiek nonavéts.. Vinam tar jastav, javéro un japiedzivo,
ka neko nevar palidzét, neko.,” Un tomér &is “neko”
norada uz kaut ko. Plate uzrunia kilausitaju-lasitjju:
“Ko tu vari?” Plate pats atbild: “Tu vari nenobities, to
tu vari.”'® Bet 8ada varésana nav sikotnéji misu spé-
kos. Saskana ar savu zélastibas izpratni Plate savu
sprediki noslédz ar lGgSanu péc 8is Zélastibas: “Dod
spéku, modini, cel augia citadail dzivel - muazigai dzivei,
dzivei milzu miGzos!”H

Sprediki Tiksands ar augsamcelto'™ Plate iesak ar
pazistamo analogiju: “... kad beldzas gara, tumsa ziema,
kad ari sevi més sveicam pavasari, sauli, pukes, kad ari
musoes ir izteikts un neizteikts prieks: nu tumsas laiki
beigusies, — Ik, tad - tad ir vél kads jautajums, kas

% Ihid., 4. lpp.

" 1bid., 4. 1pp.

18 Teiktu 2000. g. 30. aprill, publicétu Draudschu Dsihwe,
4(56), 2001. g. apr. AugédmcelSands piedzivojums un vélreiz
publicétu 6(68), 2002. g. aprili par Jn. 20:24-28. Sekojodie ci-
tati ir no 2002. g. izdevuma.
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jaatbild. Un, proti, vai tapat notiek arl masu dvésel&?"”
Te vairs nav jautajums tikai par musu lidzdalibu dabas
atmoda. Analogija norada uz Kristus augsamcel$anos
un musu lidzdalibu $aja notikuma. Plate jauta un par-
jauta: “Vai misu dvésele uzelpo...?” Vai ta “nu jutas at-
brivota, atvieglota, prieciga...”? Princips ir skaidrs —
“vajadzétu”. Tas nozimé, ka “uz visiem laikiem ja-
beidzas izmisumam, bezceribai”. Bet tas nav noticis.
Misu dzivé ir vél “daudz mulkibas un launuma”. Vél
smagak — “ja, més joprojam cits citam un pasi sev dzivi
méginam par elli parvérst...”*.

Sada situacija Plate norada uz vél otru analogiju —
Kristus pirmatnégjo sekotaju tiksanos ar Kristu péc Vina
augSamecel$anas un masu iesp&amo “tuvosanos” Kris-
tum. Plates talakie teologiskie paskaidrojumi atklaj, ka
te vin§ doma daudz vairak neka par analogiju: lai pes-
tisanas rezultati batu reali un ne tikai ieceréti,
“tiksanas” butibai ir jabat identiskai. Precizak, te ja-
runa par toreiz un tagad identisko Kristu.

Plate augsamcéluSos Kristu izprot sekojosi: “Pro-
tams, Kristus neparadijas macekliem taja miesa, ma-
térija, kas tika kapa guldita. Ar tadu miesu, kas ir ari
mums un kadu Kristus valkaja vismaz tris gadus, ar
tadu nevar iziet cauri aizslégtam durvim.” Bet kas tad
bija Kristus miesa? Plate vispirms kritizé: “Neticésim
tacu vairs tai mulkibai, ka, miruso miesam augsam-
celoties, matérijas atomi un molekulas léks no kapiem,
no dazadiem slaniem, no augiem, no dzivniekiem ara
un savienosies bijusaja téla. Tas, kas Vinam bija no ze-
mes, no vielas, to Vin$ atdeva zemei atpakal.”*' Kaut
formuléjums ir moderna valoda un var likties paskarbs,
tas, liekas, visuma saskan ar apustula Pavila domam I
Kor. 15. Augsamcelusa Jezus miesa ir “vél redzama,
kaut parversta, smalkaka, bet tomér miesa...”. Kaut
Japienem, ka kristiesi vienmér veélésies tuvoties
Augsameceltajam, Lieldienu laika &1 vélme pieaug inten-

" Ibid., 3. lpp.
“ Ibid., 3. 1pp.
*1 Ihid., 4. Ipp.
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sitaté. Plate apgalvo: “Sis dienas tatad ari no mums
kaut ka ipaSi prasa Vinam tuvoties. Méginat Vinu sa-
tvert, laut Vinam mus caurstravot, piedzivot, ka Vina
Augsamcel3anas ir dala no mums pasiem.”*

Vienu no $adas tuvosanas piemériem Plate apskata
sprediki Pardomas mizibas svétdiena.”® Te Jézus
gleznainas vardu ainavas rund “par izsalkumu, par
svedinieku, par slimibu, par cietumu...”. Palidzibas
sniegsana S$adas situacijas, péc Plates domam, ne-
nozimé, ka viss labais daritais ir bijis “it ka” prieks Jé-
zus. Tad, So ieskatu pastiprinot, Plate liecina pavisam
tiesi un noteikti, ka viss labais ir darits “tiesi” pasam
Jézum.

Situacija ir noteikti sarezgita. Nav gluzi ta, ka Kris-
tus batu “paslépies” grutdienos. Tadel ir jaskatas
plagdk. Jau sakotnéji, raditam “péc Dieva lidzibas”,
cilvékam ir tikusi dota dalgja briviba. Plate to apzimé
par “skietamo brivibu”, jo ta ir tikai cela uz pilnvértigu
brivibu. Bet, pirms meérkis ir sasniegts, cilvéks savu
“skietamo brivibu” izlieto negativi. SI negativitate tad
“izpauzas cilvéka riciba — nepaklausit, nepienemt, pre-
toties. Tas ir pirmgréks.” Sada situacija ienak Kristus,
kas brivi nodod savu Es” cilv éces laba. Si Kristus “Es”
brivpratiga nodo3ana notiek Golgata un nu “ir tas istais
gs” mi sos”, kas tagad mums ir jaattista talak®. Sis at-
tistibas centra galvenais uzdevums ir parvarét savu
savtigo “Ego”, kas mus tur gusta. Plate redz $o par-
varésanu situacijas, kur més palidzam savam tuvaka-
jam. Tur més realizéjam Kristus klatbtitni sevi, jo
»Kristus m asos” ir tas vismazakais, neievérojamakais
bralis, bralitis pasaulé, kura tik daudz naida un pretes-
tibas Vinam”. Kopsavilkuma var teikt ta: “.. Kristu ie-
nemt sevi ... ir miasu kopiba ar Vinu. Un Kristu izpaust
no sevis — ta ir misu ista kopiba citam ar citu.”*

2 Thid., 3. lpp.
# Draudschu Dsihwe, 11(63), 2001. g. nov., Mt. 25:31-46.
#* Ibid., 4. lpp.
% Ibid., 5. 1pp.
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Lai pieietu dzivajam AugSamcélusajam, étikas cels
ir ievérojami tiess, iedarbigs un saprotams, jo redzam
dzivu un dzivotu kristigo ticibu. Bet taja pasa laika, péc
Plates domam, tas nav vienigais cels. Tadél Plate lielu
uzmanibu pievérs ari Sv. Gara darbibai un, konsek-
venti, supernaturalas mistikas lomai kristiga eksis-
tence.

Sprediki Vasarsvetki sodien® sakotnéja definicija ir
isa un kodoliga: “Soli pa solim Vasarsvétku procesa...
[notiek] cilvéka gara atvérsanas Dieva garam.” Bet te
ir nepiecieSama sagatavo$ana, paSa Dieva radita un
vadita, kura notiek vienlaicigi, bet divéjadi. “Vispirms —
macekliem bija jaiet cauri lielam sapém. Bija jalauj
sadegt visam, kas siks, Saurs, egoistisks vinos.” Taja
pasa laikd notiek arl “kopigi Lieldienu piedzivojumi,
sastapsanas ar AugSamcelto. Rezultats ir “nesavtiga
prieka” pardzivojums”®. Protams, macekli ir individu-
alisti, un tapéc pardzivojums ir katram Ipatnéjs. Bet
pardzivojuma pamata ir Dieva providence. Ka Plate to
redz Bibele, Dievs vienmér vada cilvéku liktenus. To
var arl precizét ta, ka Plate izgkir divus dazadus laik-
metus. Sakotnéji, sena pagatné “Dieva Gars cilveku lik-
tenus vadija... no arpuses... Toreiz gudri dom3ja tas,
kurs savam liktenim vienkarsi padevas ka bérns, bez
jautasanas...”. Bet tagad situacija ir krasi mainijusies:
“Vasarsvétkos Svétais Gars iendk cilvéka, pieskir tam
spéju pasam ieskatities, lidzi spriest, saprast, pasam
saredzét sava liktena likumsakaribu.” Nu cilvéks vairs
nav “Dieva kalps”, bet “lidzstradnieks”. Tiesi Sada
Gara kopiba ir ista Baznica.”

Gara kopibas pamata ir un paliek personiga saskar-
sme ar AugSamcéluSos Jézu. Sprediki Miasu ikdienas
tiklos™ Plate pievérsas &im spilgtajam pardzivojumam,

* Draudschu dsihwe, 5(53), 1999. g. maija par Apustulu d. 1.,
2. nodalu.

* 3. lpp.
™ Ibid., 4. Ipp.
% Draudschu Dsihwe, 4(32), 1999. g. apr. par Jn. 21:1-14.
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kad Tibérijas jaras mala péc augsamcel$anas Jézus pie-
nak pie saviem macekliem, kas pasreiz zvejo. Pasa iesa-
kuma §1 zveja nav bijusi veiksmiga. Situacijas attélo-
jums Plates iztélé ir skaudrs un aizkustinoss: “Stasts
atklaj skarbu realitati: musu ikdienas nodomi, darbi,
pienakumi, savstarpéjas attiecibas biezi neizdodas, skiet
veltigi. Tikli tuksi, nav rezultatu.” Un §is nav tikai vien-
reizéjs, sens notikums, bet simbolisks attélojums visai
musu dzivei. Masu plani — lieli un mazi, svarigi un
mazsvarigi — vienkarsi neizdodas. Iemesli var bat
daudzi un dazadi. Tiem var bt un var ari nebit iz-
skaidrojumu. Katra gadijuma neizdoSanas ir raksturiga
visai misu dzivei. T4 ir viena no sapigakam cilvéka ek-
sistences pamatiezimém. Plate labi saprot, ka $ados
brizos més mekléjam izskaidrojumu, varbiit pat vainu
val vaininieku. Senais stasts atrisindgjumu sniedz
pozitivi. Te nenotiek nekada vienkarsa sagadisanas, bet
piepildas Dieva plans, kas ir komplicéts. Jézus stav pie
musu ikdienas krasta (robezas) nepazits. Jézus no
mums neslépjas, bet paliek neievérots: “Nepazits tapéc,
ka mes tik loti esam iegajusi savos ikdienas smagumos
un rupeés, ka esam tiem vien pievérsti.” Tomér Jézus
turpina par mums rapéties un ievéro arl musu ikdienas
problémas.** Bet tiklidz sis “ikdienas pales” esam “ap-
vienojuéi ar Dieva padomu”, sanemam “jaunu svétibu”.
Citiem vardiem, te redzam Dieva zélastibas un labo
darbu saistibu. “Tatad Debess un Zemes lietas jamacas
savienot. Més nevaram dzivot tikai no sava darba. Més
nevaram dzivot tikai no Dieva davanam.” Sakotnéji,
sastopot Jézus zélastibu tik konkréta situacija, macekli
nojaus, kas notiek, — bet &1 nojauta vél nav preciza un
parliecinosa. Bet tad Jézus ar macekliem “dodas pie vie-
na galda”. “Jézus nem maizi un dala to. Nojauta apstip-
rinas, tie Vinu pazist.” Un ta nu §1 vairs nav vienkarsa
kopa baudita maltite, bet “dievgalds”. Ne tikai darba
vidii, bet tie$i darba neveiksmé Sv. Vakarédiena tiek
pieredzéta mistiska Jézus klatbatne. Platem nav Saubu -

1 Ibid., 2. lpp.
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ta ir reala klatbiitne, kaut ari tas veidu Plate talak ne-
precizé.”

Tiesi tadel, ka Plate savu teologiju balsta uz konk-
rétiem, kaut kompleksiem Jaunas Deribas tekstiem,
Lieldienam sekojosie notikumi netiek apskatiti lineara
seciba. Tie ir vienlaicigi fragmentari un tomeér saliedéti.
Tadel arl saskarsme ar Jézu tagadné un masu ikdie-
niska dzivé nozimé eksistencidlu lidzdalibu Lieldienas
un Vasarsvetkos. Varbat jasaka vel inklusivak: visu
svetdienu evangeliji ir Jézus klatbatnes apliecindjumi.
Baznicas lielie svétki, iesakot jau ar Ziemassvétkiem,
izcili pasvitro to ticibas pieredzi, kura tiek apliecinata
katru svétdienu un bez kuras més nespéjam iztikt ari
nevienu ikdienu.

111

Tresa galvena téma Plates teologija ir pats cilvéks.
Ka jau to esam vérojusi,” Plate dzili ieskatas cilveka
gréciba un tadel batiska negativitaté un tragika. Plate
raksta: “Meés — pasi sava Ego ghstekni.” Bet més ne-
esam neatsvabinami gastekni — “kur més cits citu nesam,
tur parvaram Ego” un esam vienoti ar Kristu.** Tiesi
3ada pieeja Plate sevisku véribu pieveérs cilvéka iniciati-
vai un atbildibai. Sprediki Garigas cinas jéga® Plate o
domu izveido talak un véro, ka cilvéce sava attistiba ir
gan briedusi - bet 1énam. Ideja ““es esmu es pats”
iezimé Jauno laiku sakumu”. To Plate identificé ar
Martina Lutera ticibu un ricibu. Ta parasti spriez kon-
servativi luterani. Luters “grib bat vin$ pats, patstavigs
Dieva prieksa. Vins grib, lai Dieva vards vinu uzruna
tiesi, bez starpniekiem, personigi, idedli. Vina “es”
meklé pats sev atbildes”. Isos un skaidros vardos tad
Plate apraksta Lutera drossirdigo nostaju pret keizaru

2 Tbid., 3. lpp.

* Draudschu Dsihwe, 11(63), 2001. g. nov. sprediki Pardomas
mizibas svétdiend par Mt. 25:31-46.

* Ibid., 5. lpp.

% Draudschu Dsihwe, 10(62), 2001.g. okt, par Rom. 1:17; 3:28.
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un ta laika baznicu. Platem bus taisniba, ka 1 nostaja
balstjas uz Dieva varda atrastas atbildes Lutera jau-
tajumam: “Ka lai es ieglistu drosibu, parliecinoties, ka
man ir zélastibas pilns Dievs?”

Sadu atzinu vadits, Plate pardoma par mislaiku
situaciju. Te netrukst niansu un pat zindmas radoSas
neskaidribas. Apbrinojot Lutera drosmi pagatneé, Plate
izsaka velmi péc lidzigas nostajas tagadné. Bet ko tas
nozimé konkréti? Plate nesaka, ka 2001. gada oktobri
Latvijas luteriskajai baznicai truktu drosmes. Taja pasa
laika vin$ saista “atbildibu un uzdroSinasanos”, kam
nepiecieSams garigs briedums. Plates izvértéjuma reali-
tate tomér ir tada, ka “bieZi vien més neesam tam ga-
tavi”. Un tad it ka jau ar savu sarkasma pieskanu Plate
kvalifice talak: “Meés tik biezi pirms laika, ne propor-
cionali misu garigai izaugsmei sakam tos pasSus vardus,
kaut citada forma: “Seit es stavu, es nevaru citadi, es
tads esmu, un uz to lai Dievs man palidz.”” — Kas ir sie
“més”? Plate un vina draudze, visa Latvijas Evangeéliski
luteriska baznica vai pat visas pasaules kristiesi? Katra
gadijjuma pravietiski kritiska ir Lutera un neno-
briedusas nostajas saliedéSana: “Es nevaru citadi, es
tads esmu.” Sekojosa piemeéra Plate talit gan témé uz
visas pasaules protestantiem: “Visa protestantiska pa-
saule piecos gadsimtos péc $a principa tac¢u ir sadali-
jusies, kluvusi saskelta simtos un tukstoSos variantu,
konfesiju, denominaciju, grupéumu, sektu u.t.t.” Sis ir
noteikti labs bridindgjums nesamainit istu ticibas drosmi
ar liekuligu, nelokdmu pastaisnibu.*

Sprediki Pie avotiem® Plate turpina sava laikmeta
kritiku, smeloties ieskatus Svétajos Rakstos. Proti,
Kristum sekoja entuziastisks pulis, kas par bauslibu zi-
naja maz — varbat neko. Zinataji “Jézu noraida”. Plate
konstaté: “Liak, taisni 3aja divainiba atklajas viens no
pasiem galvenajiem misu skérsliem cela pie Kristus. Isi
to varétu izteikt ta: tradicija, ieprieks pienemts viedoklis,
turésanas pie vecd, ker3anas pie ierasta, ar svesvardu -

% Ibid., 3. 1pp.
3 Draudschu Dsihwe, 2(66), 2002. g. febr., par Jn. 7:43-53.
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konservativisms.”* Ar $adu vérojumu Plate neuzbruk
tradicijam ka tadam. Vina skarba kritika ir domata tra-
diciju un prieksrakstu neitralizésanas veidiem: “Pado-
majiet vien labi, més esam gan veikli iemacijusies tos
piemérot savam vajadzibam un viltigi apiet, ja tas ir ne-
piecieSams.” Bez Saubam, nepiecieSamiba pastav tikai
savtiguma. Bet Kristus to nepielauj: “Vins grib pateikt,
ka aréju prieksrakstu, noteikumu, tradiciju vieta tagad
tevi tiesi vadis Dieva Vards.” Tas nenozimé, ka tradiciju
aizvietos tieSie Bibeles citati, jo ari tos var viltigi sakar-
tot péc sava prata un ta apiet. Visdzildka nozime te sa-
stopamies ar mistisku pieeju — Dieva vards ir rakstits
pasa cilveka sirdi. So “dzivo Dieva Vardu grozit nevar”.
Tradicijas, tapat ka vésturi, var grozit — “cik reizu pédeé-
jos gadsimtos td nav parrakstita, dazadi interpretéta,
un cik reizu tas vél notiks”. Gluzi tapat péc sava prata
var pargrozit ari kristigo ticibu: “Kamér més runijam
un spriezam par Kristu un Vina Evangeéliju, tikmér més
varam izvéléties, kuru vietu apspriest, no kada viedokla
izteikt savas domas par to — ka tas batu saprotams,
komentét péc savas prasmes, patikas vai izglitibas.” Tas
ari nozimé, ka §ada pieejd faktiski nekas netiek
1zskaidrots, jo “iepriek$ pienemts uzskats vai sistéma”
jau nosaka pasa sakuma, kadi tad bas gala rezultati.
Bet ja ta, vai tad mums neglabjami janomaldas sava
subjektivitate?

Plate nav bezcerigs un norada izeju: “Tad, kad Jé-
zus Kristus un Vina Evangeélijs sak runat uz mums ta,
ka tas musos iek&a skan, tad mums atliek divas iespéjas —
vai nu més sakam mainities pa$i, tas ir, sakam darit to,
ko vienmeér dara tas, kas ir dzivs (kas ir miris, tas ne-
mainds).” Protams, més varam ari nemainities un
palikt savas subjektivitates tumsa. Bet ja nu més veé-
lamies augt un tadel mainities, ka tas ir iespgjams?
Plate nak paliga ar diviem jautdgjumiem: “Cik daudz es®
esmu pieradis spriest par Dievu? Cik daudz (kada ir
proporcija?) es lauju Vinam, Vina Vardam spriest un

* Ibid., 3. Ipp.
# Ibid., 3. Ipp.
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vertét mani?” Te Plate atgadina seno aicinajumu: Ad
fontes, pie avotiem! Tikai pie Kristus Varda avota meés
varam atrast patiesibu visa tas skaistaja Skistuma.*’
Sprediki Ko nozimé but nomoda*' Plate turpina ap-
skatit problému, ka autentiska Bibeles izpratne nav
viegla. Atkartota doSanas pie Kristus nav vienkarss
pasakums. Bet tomeér tas ir iespéjams. Plate te cité no
senatnes mantoto padomu: “Ora et labora, ladz Dievu
un strada.” Ta ir laba formula, kuru Plate tagad
izskaidro ieskatigas detalas, saistot ar nomoda jédzienu.
Vispirms, runat par nomodu ir subjektivi, personigi, ek-
sistenciali. Nomods ir “tas musos, par ko nezina ne-
viens cits” un kas tadeél ir “masu atbildiba”. Un $a no-
moda centra nestav vienkarsi “es”, ar akcentu uz savu
subjektivitati; nomoda radosais centrd ir — Dieva
lagsana. Cilveks savu biitibu apzinas un izjat tikai tad,
kas visa vina uzmaniba ir pievérsta Dievam vistieiaka
saskarsmes modalitaté — lagSana. Bet te ari ir talit
jabridina: “Katra lagsana jau vél nav nomods, nomods
Dieva prieksa.” Formala lagSanas noskaitiSana vai
ligsana péc principa “Sad un tad” nav ists nomods. Bet,
kad nomods ir reguliara un intensiva saruna ar Dievu,
tad “més varam saredzét, kada ir mana, masu pasu is-
teniba; varam aplakot ar atvértam acim savu personigo,
varbit nevienam citam nezindmo istenibu Dieva un
Vina Varda gaisma”. Tomér ari Seit Plate vél neapsta-
jas, bet iet vél vienu svarigu soli talak — ir jabat “no-
moda draudzé”. Sekojot Pavilam, Plate par lagSanas
kvintesenci uzskata aizlGgSsanu un norada uz aizlig-
Sanas tris pamatiem. (1) AizlGgSana ir nepiecieSsama
“par musu ... konkrétajos apstaklos ielikto draudzes
darbu”. Sim darbam raksturigs ir “atvérto durvju”
jédziens: draudze nedrikst bt “kads slepens pulcing”,
tai ir jabut apzinati un atklati orientétai uz visu pa-
sauli. (2) AizlugSanas butiskais konteksts ir draudzes
kartéjais dievkalpojums. AizliigSanai pietrikst sub-

0 Thid., 4. Ipp.
! Draudschu Dsihwe, 1(65), 2002. g. janv., par Kol. 4:2-5.
2 Thid., 2. Ipp.

CELS



stances, ja ta ir tikai gadijuma rakstura. Tadél pavisam
konkréti Plate iesaka, ka “ir loti svarigi apmeklét péc
iespéjas vairak dievkalpojumu”. Un kapéc? — “Dzivojot
lidzi Baznicas gadam, meés it ka izejam cauri visiem
Kristus dzives noslépumiem.” (3) Ir nepiecieSams
aizligt “par tiem, kas ko dara draudzé, lai izdotos, “ka
tas pienakas”“. Ta ka draudzes pamatuzdevums ir
Evangélija apliecindS8ana un sludinaSana, tad aizlog-
sana par draudzes darbiniekiem nozimé ari aizligsanu
par visiem, kas draudzei nepieder vai ari no draudzes ir
atsvesinajusies.*

Sads nomods nozimé lidzdalibu Jézus attieksmé
pret cilvékiem: “Meés esam iemdacijusies dalit, Skirot,
klasificét cits citu. Jézus to nekad nepienéma. Més “zi-
nam”, kas ir labie un launie cilvéki. Jézus to nezinja.
Vai més esam gudraki neka Vins? Vin$ visus pienéma
vienadi.”** Ari Seit redzam Platem raksturigo ceribu —
pestiSana ir reali iespgjama. Taja pasa laika Plate paliek
realists. Ceriba biezi vien tiek noliegta, un tad neiz-
bégami nomoda situacija izgaist. Gréks ir némis virs-
roku, un bailes ir uzvargjusas.

Kaut gréka izpratni Plate ir sniedzis jo plasos iz-
meéros, apskatot bailu jédzienu, vin$ turpina pievérst
uzmanibu loti konkrétam dzives situacijam - ka jau tas
pienakas draudzes macitajam un pravestam. Ta kosu
pieméru atrodam sprediki Kas notiek miisu dvéseles ap-
cirknos.* Pardomajot Plaujas svétku jeb Pateicibas die-
nas nozimi, Plate konstaté, ka “pateiciba par visu ... ir
grata maciba. Te runa iet ne tikai par dienidko maizi,
bet ari par dvéseles baribu. Tadél seko jautajums: Kas
tevi ir nezidoSais, rudens procesiem nepadotais?”.
Plate labi zina, k& més atbildam - patiesihd nemaz
neatbildam — uz $adu jautajumu. Proti, més parasti sev
pierakstam lielaku ticibu un gara razu, neka fakti at-

* Ibid., 4. lpp.

* Ibid., 5. 1pp.

* Draudschu Dsihwe, 9(61), 2001. g. sept., par Apustulu d.,
5:1-11.
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taisno.*®* Bet Dievu nevar apmanit, un ari pasa dzivi
neka nevar apkrapt.

Sprediki Saulgriezu jautdjumi sev *’ vins turpina $o
detalizéto paskritiku. Plate norada, ka Janu laiks “ir
tids ipass laiks, robeZlaiks. Daba ir sasniegusi savu
kulminaciju. Un tiesi 8aja visaugstakaja vasaras
punkta, kad Janu ugunis un Ligo dziesmas skan, mums
tiek klusi atgadinats, ka misu cilvéciskas iespéjas ir
ierobezotas. Ka misu dzive ir ierobeZota”. Sadas par-
domas varétu ievest pesimisma, jo tas dodas pretim
Dieva tiesai. Tomér Plate Zeit saskata pozitivu aicina-
jumu ilgoties “péc kaut ka tada, kas augstdks par
mums”*, Ménesi vélak Plate publicé sprediki Kas fev
pie miera vajadzigs.*® Ari Seit sastopamies ar vienu no
Plates centralajam témam. Modernais cilveks dzivo
dzild nemiera: “Tur bieZzi haoss, sadrumstalotiba,
pretrunas, nesaskanas, bailes.” Un tomér &is eksisten-
cidlas cieSanas vijas kopa ar ceribu. Jézus absolata
milestiba turpinas, un 31 milestiba mis droSina “mek-
16t, atrast un rikoties™™.

Nosleguma, palick neap3aubams, ka Plate prot
spredikot. K3 klausitajs, ta lasitdjs var pilnigi ieklauties
Plates vardu gudrajia burviba. Tomér retorika, kaut
pirmklasiga, vél nepadara par teologu. Bet Plite ir teo-
logs, dzils domitajs no Dieva Zélastibas. Aiz katras no
vina domgaitdm stav zinidmi priek3nosacijumi un domu
struktiira. Vitgensteina terminologija, Platem ir sava
domu “gramatika”. Plate to ir samérad precizi - kaut
kopsavilkuma —aprakstijis jau 1982. gada.”! Spredikos

* Ibid., 3. Ipp.

*" Draudschu Dsihwe, 6(68), 2001. g. junija, par Mk. 1:22-8.

“ Ihid., 3. Ipp.

* Draudschu Dsihwe, 7(59), 2001. g. jalija, par Lk. 19:41-47.
% Thid., 3. 1pp.

51 “Cilveka atzinas struktiira un svéto rakstu interpretésana”,
Filozofijas un sociologijas instituts, Relifiski-Filozofiski rak-
sti, V1,155-177, Prof. D. Dr. Haralda Bieza virsredakeija, Ri-
ga, 1977, g.
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gie ieskati paradas tikai apslépti. Gadiem paejot, nav ari
skaidrs, cik Plate ir saglabajis savus agrakos ieskatus.
Ar zinamu uzmanibu, bet bez pretenzijam par pilnibu
esmu devis, mazakais, virspusigu analizi 3 raksta iesa-
kuma. Tomér veél vélos pievienot sekojosus papildina-
jumus.

Plates ekuméniskas tendences liekas readlas un spé-
cigas, bet paliek ierobezZotas.

Plate neriipéjas, ka sarunaties un sadarboties ar ci-
tam konfesijam. Vina religiskie mekléjumi ir eksisten-
ciali un mistiski, uzrundjot cilvéku dvéselu mistisko
kopibu. Bet nekad netiek skaidri pateikts, vai $aja
kopiba iederas ari ticigie no citam religijam.

Tiesi izteiktais eksistencialisms, kaut iespaidigi iz-
celot ticibas personigo dimensiju, visa visuma paiet ga-
ram baznicas kopibai, tas administrativai strukttrai —
un tadé] katra individa paklausibas robezam. Kad un
kados apstaklos ir vietd sekot Lutera pieméram? Kad
baznicas apstiprinata eksegéze ir identificéjama par
maldigu — un kad ir nepiecieSams tai paklausit? Un kad
baznicai un tas virsvadibai ir japaklausa tiri adminis-
trativa limeni?

Plates biblicisms ir tik spécigs un skaidrs, ka reizém
lickas, ka Bibeles tekstu eksegéze spéj atrisinat it visas
sadzives problémas. Sada nostaja, ta liekas, ierosina ig-
norét Bibelé skaidri un dzili neievérotas problémas.

Klausoties dekana Dr. Jura Calisa videolenté
uznemto interviju ar Plati atmodas laika — un tadél ap-
bringjot vina religisko un latviski patriotisko drosmi —,
bis totali nevietd kaut ka apsaubit Plates latvisko pat-
riotismu. Tomér izskatas, ka cie$a pieturésanas pie Bi-
beles tekstiem ari Saja limeni ir uzspiedusi ierobezoju-
mus.

Kopsavilkuma, lasot Plates virtuozos spredikus,
gribas seviski uzsveért vina bibliskas teologijas dinamiku
un kopsakaribu. Taja pasa laika pietrakst pravietiskas
izvértes par Latvijas sociologiski politisko situéciju.
Tomeér japiezimé, ka Plates publicétas draudzes zinas
apskata daudzas Sadas problémas. Citiem vardiem,
nepierakstu Platem ieskatu trokumu, bet izsaku vélmi
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Sos ieskatus redzét tiedi sprediku, respektivi, sistema-
tiskas teologijas konteksta. Te, liekas, ir jagaida pasa
pravesta Plates sistematiskas teologijas gramata. Var-
biit manas isds pardomas var ierosinat 3adas gramatas
tapSanu.

Profesoram E;
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Dace Balode
Glossolalie bei Paulus

Die Glossolalie als Phianomen gehdrt zu den heute
umstrittenen Erscheinungen im christlich-religi-
osen Vollzug. Die charismatischen Bewegungen inner-
halb und ausserhalb der eigenen Konfession werden oft
mit grosser Vorsicht aufgenommen. Aus dem Neuen
Testament wissen wir, dass sie zur urchristlichen
Religiositdt dazugehort, sie ist der Bestandteil des
urchristlichen Gottesdienstes. Dass es auch in der
neutestamentlichen Zeit keine eindeutige Einschitzung
dieser Erscheinung gibt, ist der paulinischen Diskus-
sion mit der Korinthergemeinde zu entnehmen. In den
Kapiteln 12-14 des 1. Korintherbriefes will Paulus die
korinthische Gemeinde zur rechten Verwendung der
Geistesgaben, insbesondere der Zungen- oder besser
Sprachenreden im Gottesdienst ermahnen. Eine nihere
Anschauung des paulinischen Berichts erlaubt es uns,
einen Blick in den Ablauf der Versammlungen der
urchristlichen Gemeinde zu werfen.

Wenn das Phinomen der Glossolalie schon im
Urchristentum selbst verschieden eingeschitzt werden
konnte, ist auch zu fragen, wie das in der Umgebung
der christlichen Gemeinden war. Im Licht der neueren
Forschung ist zu priifen, welche Erscheinungen der
griechish-rémischen Welt der korinthischen Glossolalie
entsprechen, wie wir sie von Paulus kennen. Wir
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wenden uns der Prophetie des delphischen Orakels, den
Dionysischen Mysterien und natirlich auch den
Berichten der ckstatischen FErlebnisse in den helle-
nistisch-judischen Schriften zu, die in der Forschung
iiblicherweise mit der neutestamentlichen Prophetie
und Glossolalie als Parallelen behandelt werden.’

Eine der wichtigsten Fragen ist natiirlich die Frage,
was Glossolalie fiir Paulus selber bedeutete, ob sie fiir
ihn z.B. ein dbernatiirliches Reden in einer Fremd-
sprache war. Wie im Weiteren zu sehen ist, gibt es fiir
die Frage mehrere méglichen Antworten. Vorlaufig ist
nur festzuhalten, dass Paulus zunédchst eine Unter-
scheidung zwischen Prophetie als einer verstindiichen,
inspirierten Rede und Glossolalie als nicht verstdnd-
licher Rede unterscheidet. Ob es dabei um eine kognitiv
nicht verstdndliche Rede geht, wird spéter untersucht.
Diese Unterscheidung soll im Hintergrund der Behand-
lung der ekstatischen Rede in der Umwelt der
urchristlichen Gemeinde stehen, in der keine solche
Unterscheidung gemacht wird, sondern auch glosso-
lalische Phinomene zur Prophetie gezéhlt werden.

Schliesslich ist es fiir unsere heutigen Fragen
notwendig, einen kurzen Einblick in die psychologische
Betrachtung der Glossolalie zu tun, um die sozial-
psychologische Dimension der Glossolalie zu erliutern.

Glossolalie in der hellenistischen Umuwelt

Damit wir die Rolle der Glossolalie in der Gemeinde
einschatzen konnen, ist es zun#dchst wichtig die
Funktion und Verortung dhnlicher Phianomene in der
niheren Umwelt einzuzeichnen.

! 8. Behm, Johannes, Art. ploooa, £tepoylwocog, ThWNT
I, begr. von Kittel, G., hg. von Friedrich, G., Stuttgart: W.
Kohlhammer, 1933, 722, Dautzenberg, Gerhard, Art.
Glossolalie, RAC XI, hrsg. Klauser, Th., Stuttgart: Anton
Hiersemann, 1981, 229-232.
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Die hellenistischen Orakel

Die Befragung der Gotter spielte in der rémisch-
griechischen Antike eine wichtige Rolle. Dabei waren
verschiedene Techniken der Befragung entwickelt
worden. Die Orakelgeber waren meistens in einem
Tempel téitig, und wer eine Antwort von den Géttern in
einer Frage suchte, konnte an sie sich wenden. Am
meisten wurden Lose in den Orakelstatten gebraucht,
um den Willen einer Gottheit zu erfragen. Dann gab es
auch das Traumorakel, die Fragenden verbrachten die
Nacht im Tempel, um dort im Traum eine Antwort von
Gott zu erhalten. Schliesslich ist das Orakel zu nennen,
bei dem geglaubt wurde, dass die Gottheit ein
menschliches Medium benutzt, um eine sprachliche
Mitteilung zu machen. Diese Form ist als mégliche
Parallele zum inspirierten Reden in Urchristentum im
Weiteren zu behandeln.?

Unter den verschiedenen Orakelstiatten hat das
delphische Tempelorakel in jeder Zeit mit seiner
dichterischen Wahrsagckunst eine besondere Rolle
gespielt.? Wie das Orakelwesen der Antike allgemein

* Aune, David Edward, Prophecy in early Christianity and the
ancient Mediterranean world, Grand Rapids (Mich.): William
B. Eecrdmans, 1983, 25-27.

¥ Vom Orakel in Delphi sprechen fast alle wichtigen Autoren
seit dem 6. Jh. v. Chr. 8. Caldas, Marcos José de Araijo,
Delphi-Orakel der Méchtigen: Untersuchung zur Geschichte,
Funktion wund Bedeutung des delphischen Orakels in
archaischer Zeit, Bonn: Dr. Rudolf Habelt GmbH, 2003, 9f.,
besonders die Zusammenstellung der Aussagen der antiken
Autoren 106-159. Zur Orakeigeschichte allgemein Nilsson,
Martin Persson, Geschichte der griechischen Religion, Bd. 2
Die hellenistische und rémische Zeit, Miinchen: C. H. Beck,
31974 {Handbuch der Altertumswissenschaft; 5. Abt., 2.Teil),
97-107; 447-465 und Frenschkowski, Marco, Offenbarung und
Epiphanie. Bd.l1 Grundlagen des spédtantiken und friih-
christlichen Offenbarungsglaubens, Tibingen: J.C.B. Mohr
(Paul Siebeck), 1995 (WUNT; Reihe 2; 79), 42-64. Zu Delphi
speziell auch Caldas, Delphi, bes. 7-20.
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hat auch das delphische Orakel von der Mitte des
ersten Jahrhunderts eine Krise erlebt, wonach es
wieder am Ende des zweiten Jahrhunderts mehr an
seiner Beliebtheit zurick gewann, doch blieb es immer
eine der gréossten Orakelstitten in der griechischen
Welt.* Die Klienten der Orakel kamen von sehr
verschiedenen sozialen Gruppierungen, sie kamen als
Privatpersonen, konnten aber auch von einer Gemeinde
oder gar von einem Kénig gesandt werden, um in den
staatlichen Angelegenheiten eine Klarheit zu er-
schaffen. In der fritheren Forschung hat man in Delphi
ein Zentrum gesehen, in dem die Informationen von
verschiedenen Seiten zusammenstromten und das die
politische Geschichte gesteuert hat. Inzwischen werden
ein Teil der verschriftlichten Spriiche als eine
Nachtrigliche Interpretation des Ereignisses gesehen.
Die soziale Bedeutung des Orakels war zunichst die
Legitimation der bedachten Taten, auch Umgang mit
dem Unglick.” Noch mehr bestimmte die Orakelstitte
den dominierenden religitsen Konsens.®

Wie die Rituale in Delphi abgelaufen sind, ist nicht
eindeutig klar, archiologische Funde geben da kein
eindeutiges Bild davon.” Bei eciner Anfrage hat sich
vermutlich die Pythia nach einer rituellen Waschung in
das Innern des Tempels begeben, wo eine Ziege
geschlachtet wurde. Danach ging sie zum aller-
heiligsten Ort und setzte sich dort auf den Thron des
Apollos (Tripod) sich hin. Die anderen Diener des

* Frenschkowski, Grundiagen, 45f. Caldas, Delphi, 11 sagt
aber: ,Unter der Herrschaft der Romer blieb Delphi trotz der
Vermehrung der Kultorte das Orakel schlechthin.”

5 Zur sozialen Funktion der Orakel vgl. Rosenberger, Veit,
Griechische Orakel: Eine Kulturgeschichte, Darmstadt: WBG,
2001, 69-126.

§  Vierzig Prozent der geschriebenen Orakel betreffen
kultische Regeln. Forbes, Christopher, Prophecy and inspired
speech in early Christianity and its Hellenistic environment,
Tibingen: J. C. B. Mohr, 1995 (WUNT;Reihe 2; 75), 311.

T Caldas, Delphi, 26.
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Tempels (als npogftng bezeichnet) blieben ausserhalb
dieses Raums, und hérten von dort die Ausserungen der
Pythia gehért haben® Vom 2. Jh. ist auch belegt, dass
die Pythia Lorbeerblitter gekaut hat, vermutlich um
einen Trancezustand hervorzurufen. Sehr wahrschein-
lich wuchs auch ein Lorbeerbaum im Allerheiligsten
des Tempels oder in der Nihe des Tempels.” Die
Lorbeerblatter verschafften der Pythia wahrscheinlich
eher kontrollierte ekstatische Zustinde. Uber die Rolle
der Propheten wissen wir wenig. Vermutlich waren sie
die Weitergeber des Orakels an Klienten, die offizielle
Sprecher.*’

Bei einer Anfrage musste sich der Klient zuerst
rituell reinigen und ausserhalb des Tempels ein erstes
Opfer darbringen. Fiir das gewiinschte Orakel erfolgte
dann eine bhestimmte Bezahlung und danach wurde er
von den Priestern in den Tempel geleitet, in dem eine
zweite Opferung stattfand. Das Opfertier wurde dazu
mit kaltem Wasser besprengt, und wenn es zitterte,
galt das als ein Zeichen fiir die Einwilligang zur
Opferung."

Die grossten Schwierigkeiten bietet aber das
Feststellen des weiteren Ablaufs, d.h. dessen, wie genau
die Orakelspriiche ergangen sind. Plutarch erzidhlt
zwar, wie die Pythia sich auf dem Tripod setzte, der
liber eine Erdspalt eingerichtet war, aus dem Dampfe
kamen, die sie In Trance versetzen. Man konnte
erwarten, dass Plutarch ziemlich gute Kenntnisse
dartiber hétte, denn er hat selbst in dem Apollontempel
als Priester gedient, doch die archaologischen Zeugnisse
zeigen, dass es einen Erdspalt im Allerheiligsten des
Tempels nie gegeben hat, folglich kann man seinem
Bericht nicht viel Vertrauen schenken.!?

Wenn auch der &ussere Ablauf verborgen bleibt,

® Aune, Prophecy, 30.

¥ Caldas, Delphi, 27.

'* Forbes, Prophecy, 112.

' Rosenberger, Orakel, 49-53.

* Ibid, 53. Auch Caldas, Delphi, 28,
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zeigt Plutarch, wie man sich die Inspiriertheit der
Pythia vorzustellen hat. Er will damit die Auffassung
seiner Zeitgenossen widerlegen, dass die Orakelkunst
zuriickgegangen und nicht mehr so qualitativ wie
friher sei. Far die Formulierungen der Orakelspriiche
macht er in dieser Diskussion nicht den Gott Apollon
verantwortlich, sondern diec Menschen selbst. Somit
bezeugt er die Formulierung der Orakel durch Pythia
selbst. So in Mor 397 C beschreibt er diese Inspiration
wie ein Kausalmodell, in dem Gott den Anstoss gibt,
und die Priesterin dafur einen menschlichen Ausdruck
sucht: ,,As a matter of fact, the voice is not that of a
god, nor the utterance of it, nor the diction, nor the
metre, but all these are the woman's; he puts into her
mind only the visions, and creates a light in her soul in
regard to the future; for inspiration is precisely this.“!®
Fiir das Thema Glossolalie ist die Frage interessant,
inwiefern man die pythischen Ausserungen glossola-
lisch bezeichnen kann. Es wird allgemein angenommen,
dass die Pythia ihre Rede in einer unverstiéndlichen
Sprache formulierte und es dann die Aufgabe der
Propheten war, sie verstandlich zu machen, doch gibt
es darauf in der antiken Literatur wenig Hinweise. Die
einzige Stelle, die darauf hinweisen konnte, wire bei
Plato Tim 72 b zu finden, bezige man sie auf die
delphische Praxis. Dann wiren die neben der Pyihia
dienenden Tempelpropheten die ,Ausleger der ver-
schliisselten Kunde und Erscheinung® und , Deuter des
Geweissagten“™, aber vom Thema des platonischen

13 Plutarch, Mor 397 C: , 00 ydp £oTl Beob h yNpug obd ©
$06yyoe obd ) A&y obdE 1O pETpov dAAG THG Yuvou koG
exelvog 88 pévag e dowvtacioe napiotnol ko &g kv T
yurf motel mpdg 1 [EALOY O yop EvHouclasds ToLoUToY
got”. bersetzt von Babhitt, Frank Cole, Plutarch’s Moralia,
Vol. 5: 351c-438e, London: Heinemann; 1969 (The Loeb clas-
sical library),

Y Plato, Tim 72: ,tfg &' clnyudv ovtol ¢nung kot
dortdoemg LIOKpLTol® und ,APOPTITUL  LOVTEVLOHEMDVY.
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Werks her, geht es hier um Philosophen als co¢pwy
npo¢nns, weshalb der verniinftigen Reflexion so viel
Raum gegeben wird, und zeugt vielleicht weniger von
der Wirklichkeit in Delphi.’® Es ist eher anzunehmen,
dass die Pythia selber die Orakel formulierte, und ihre
Rede durchaus verstdndlich war. Auch das oben
angefihrte Zitat von Plutarch bezeugt die Ausformulie-
rung der Orakel von der Pythia selbst. Ihre Sprache
war gehelmnishaft, ihre Aussagen kryptisch formuliert,
aber das bedeutet nicht, dass sie linguistisch unver-
standlich waren.'®

Unterschiede zwischen dem delphischen Orakel und
der urchristlichen Prophetie und Glossolalie liegen auf
der Hand: a. Zunichst ist festzuhalten, dass es gar
nicht sicher ist, dass die Pythia glossolalisch sprach.
Das Ergebnis bisher zeigt, dass ihre Rede linguistisch
verstanden werden konnte, dass sie weder in einer
Fremdsprache sprach, noch nicht verbale Ausserungen
machte. b. Es handelt sich beim Orakel um eine
institutionelle rituelle Befragung des Gottes, wogegen
die urchristliche Prophetie und Glossolalie eher ein
spontanes Phénomen war. c¢. Beim Orakel spricht eine
einzelne Person, die eine besondere Gabe hat, wihrend
in der urchristlichen Gemeinde die Prophetie und
Glossolalie offenbar ein Gruppenphinomen war.

Andererseits beschreibt ja Plutarch das Orakel als
Eingebung des Inhalts. Nicht als Eingebung der
Worter, sondern die Gottheit ist Ursprung der Aussage,
sie inspiriert die Menschen zur Rede. Sie gibt die
,Bilder“, die dann vom Inspirierten sprachlich
formuliert werden. Eine solche Vorstellung dirfte auch
im Hintergrund des urchristlichen inspirierten Redens
stehen.

Ubersetzt von Paulsen, Thomas, Plate, Timaios: griechisch-
deutsch, Stuttgart; Philipp Reclam jun., 2003.

' Kramer, Helmut, Art. #pogrjtng xtd., ThWNT VI, begr. von
Kittel, G., hg. von Friedrich, G., Stuttgart: W. Kohlhammer,
1959, 787.

'" Forbes, Prophecy, 1091,
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Dionysische Mysterien

Kaum eine andere Gottheit ist so vielgestaltig wie
Dionysos, und auch seine Anbetung dirfte sehr
verschieden gestaltet gewesen sein. Far unser Thema
interessant sind die ekstatischen Zustidnde, die mit dem
Ablauf der Rituale in dionysischen Mysterien verbun-
den sind. Beim griechischen Orakel bedeutete die
Inspiration, dass die Gottheit durch eine inspirierte
und kultisch vorbereitete Person etwas mitteilt. Bei den
Mysterien geht es um eine Menschengruppe, die in
einem ekstatischen Zustand die Gottheit anruft.”

Livius berichtet vom Bakchhanalienskandal im
Jahr 186.v.Chr.- von dramatischen Vorgingen bei den
dionysischen Mysterien in Rom, die bei den geheimen
Versammlungen der Mysten in der Nacht geschehen
sind. Nach seinem Bericht kam es unter dem Einfluss
von Wein und Nacht zu Ausschweifungen jeglicher Art,
die sogar bis zum Mord gehen konnten.'® Dieser Bericht
ist wahrscheinlich nicht fiir ganz historisch zu halten '®
doch historisch belegt ist die Tatsache, dass es der
romische Senat fur notwendig gehalten hat, gegen die

7 Meier, Hans-Christoph, Mystik bei Paulus: zur Phdnome-
nologie religiéser Erfahrung im Neuen Testament, Tlbingen;
Basel: A. Francke Verlag, 1998, 163.

B Urb Cond XXXI1X, 8,5-8, 13,8-14, So berichtete eine Augen-
zeugin: ,Beitdem die Mysterien gemeinschaftlich seien und
das Miteinander von Mannern und Frauen und die Ungebun-
denheit der Nacht dazugekommen sei, sei keine Untat und
keine Schandtat dort unterblieben. Es gebe mehr Unzucht
von Mannern untereinander als mit Frauen. Wenn welche die
Schande nicht ergehen lassen, wiirden sie wie Opfertiere
geschlachtet. Nichts fiir unerlaubt zu halten, das sei das
hichste Gebot unter ihnen.“ 13,10-12, Textausgabe und
ﬂbersetzung bei Hillen, Hans Jiirgen, Livius, Titus, Rémische
Geschichfe: Buch XXXIX-XLI, Minchen; Zirich: Artemis und
Winkler (Sammlung Tusculum}, 21993.

1% Dazu Nissen, Heinrich, Kritische Untersuchungen iiber die
Quellen der vierten und fiinften Dekade des Livius, Berlin:
Weidmannsche Buchhandlung, 1863, 222.
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Orgien einzuschreiten.” So wurden die geheimen

Versammlungen verboten.”'

Das Wiederaufleben der Orgien in spaterer Zeit ist
dann viel gemissigter. In der Kaiserzeit wurden die
Mysterien besser akzeptiert. Sie haben auch Anhéanger
unter der romischen Oberschicht gefunden. Der
athenische Verein Iobackhoi, den die Verehrer des
Dionysos bildeten, ist ein Bespiel fiir die Méassigung des
Dionyskultes. Der Verein war in sich und seinen
Aktivitdten durchaus klar organisiert, und auch der
von ihnen gepflegte gemeinsame Weingenuss hielt sich
in kontrolliertem geselligen Rahmen.*

Die interessanteste Stelle fiir uns ist bei Livius die
Erwdahnung der ekstatisch prophezeihenden Minner:
,Minner weissagten, als wenn sie von Sinnen wéiren,
unter ekstatischen Hin- und Herwerfen ihres
Korpers...“.? Dass es dabei um keine wohlausgewogene
Rede geht, ist wohl offensichtlich, es ist aber dieser
Aussage nicht zu entnehmen, ob dieses Prophezeihen
aus unverstédndlichen Lauten bestand, oder zumindest
Worte beinhaltete. Diese Beschreibung korrespondiert
mit dem Bericht tiber die Ténze der Bakchen in der

“" Das durfte vor allem aus innerpolitischen Griinden gesche-
hen sein. In einer Situation, wo Religion und Staat zusam-
mengehorten, konnte vor allem die Teilnahme von einfluss-
reichen Biirgern, die zur Nobilitdt in Rom gehérten, an einem
unabhéngigem Kult den Verdacht der Verschworung und die
schroffe Reaktion darauf auslosen. Engster, Dorit, Konkur-
renz oder Nebeneinander: Mysterienkulte in der hohen
rimischen Kaiserzeit, Miinchen: tuduv-Verl.-Ges., 2002 (Quel-
len und Forschungen zur antiken Welt; Bd. 36), 28f.

I 8. die Inschrift publiziert bei Hillen, Rémische Geschichte,
XXXIX-XLI, 340-343.

* 8o Klauck, Hans-Josef, Die religiose Umwelt des Urchris-
tentum I: Stadt- und Hausreligion, Mysterienkulte, Volk-
glaube, Stuttgart; Berlin; Kéln: Kohlhammer, 1995 (Kohl-
hammer-Studienbiicher Theologie; Bd.9,1), 102f., auch 55f.

® Viros velut mente capta cum iactatione fanatica corporis
vaticinari...”, Hillen, Rémische Geschichte, XXXIX 13,12.
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Stadt Thebe, den Euripides bereits vor Livius gegeben
hat. Bei Euripides sind die Verweise auf unverstind-
liche Ausserungen noch bestreitbarer.*

Die Tragédie Bakchen von Euripides widerspiegelt
den Mythos und die Riten des Dionysoskults. Dabei
lassen sich auch die ekstatischen Formen der diony-
sischen Anbetung erahnen. Das Drama erzdhlt vom
Sieg des Dionysoskults in Theben. Pentheus, der Konig
der Stadt, hat den Kult verboten, doch viele Frauen von
Theben hdngen ihm an, einschliesslich seiner eigenen
Mutter. Euripides lasst Dionysos seine gottliche Macht
zeigen, indem der Gott zuerst die Frauen von Theben
in eine Ekstase wversetzt, wodurch sie verschiedene
Wundertaten vollbringen und schliesslich den Kénig
Pentheus in der Ekstase toten.*

Die Frauen sind zunichst auf dem Weg in die
Berge, um Dionysos im Geheimen zu verehren. “Auf,
ihr Bakchen, auf ihr Bakchen, besingt Dionysos unter
Drohnen der Pauken, preist jauchzend den jauchzenden
Gott mit lautem phrygischen Ruf, wenn die Flite
lieblichen Klanges heilig, in heiligen Weisen erschallt
geleitend die Schwirmer hinauf in die Berge, hinauf in
die Berge! Und frohlich so wie ein Fallen zur Seite der
nihrenden Mutter, stilrmt vorwérts im Tanzschritt die
Bakche"*® Dieser Abschnitt bezeugt einerseits, dass die
kultischen Versammlungen der Bakchen mit lautem
Schreien verbunden waren, andererseits dass der Tanz
ein wichtiger Bestandteil dieser Mysterien ist. Gerade
diese wilden Tédnze und scharfen Kopfbewegungen sind

% Die Tragddie ist um 405. v.Chr. zum ersten Mahl aufge-
flihrt worden. Klauck, Unuwvelt I, 96.

% Die Dramatik besteht gerade darin, dass seine eigene Mut-
ter ihn nicht erkennt, sondern zusammen mit anderen
Anfihrerinnen und Frauen des Kultes jhn in Sticke zerreist,
Euripides, Ba 1095-1152.

# {Jpersetzt von Ebener, Dietrich, Euripides, Tragidien, Bd.
6 Iphigenie in Aulis. Die Bakchen. Der Kykiop, Berlin:

Akademie-Verlag, 1980 (Schriften und Quellen der alten
Welt; 30, 6), Ba 153-167.
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typisch fiir die Bakchen, wie Euripides zeigt.”” Waren
aber die von ihm erwidhnten Schreie ein glossolalisches
Phanomen? Als einen bakchischen Ruf zeigt Euripides
das ,,Euoi“,” der offenbar bei den kultischen Versamm-
lungen immer wieder vorkam, substantivisiert galt er
offenbar als Bezeichnung fiir Dionysos selbst.” Forbes
weist darauf hin, dass die ekstatischen Erscheinungen
keineswegs zwangsldufig mit Glossolalie verbunden
waren: , Frenzy in the classical Greek world is not ac-
companied by unintclligeble speech.“’® Man muss ihm
zustimmen, dass die von Euripides erwihnten phrygi-
schen Rufe keineswegs unintelligent sein sollten.?!
Auch die Schreie der Frauen bei der Tétung des
Pentheus von dem Begriff OloAUO{w her, der hier
gebraucht ist, ist durchaus als ein versténdliches Rufen
zu Gott zu verstehen.® Und wenn es unverstindlich
gewesen ist, was in einer Situation, in der mehrere
Frauen gleichzeitig schreien, wohl moglich ist, weist
dieser Begriff doch nicht auf eine inspirierte Sprache
hin. In der Tat haben wir, wie das auch beim

¥ Forbes, Prophecy, 127. ,For alihough there is ecstatic

speech in the Bacchae, the phenomenon which overwhelm-
ingly characterises Dionysiac celebrations in the play is vio-
lent physical activity.”

* Diesen Ruf selbst erwithnt Euripides in Ba 142, dann auch
ein Adjektiv davon abgeleitet 158, 238, schliesslich 579 als
Substantiv.

* Der Ruf ist auch sonst bezeugt fiir den Dionysischen Kult,
vgl. Philodamus (Lyricus), Paean in Dionysum immer sich
wiederholender Text: Ebol wli I6Baky’ wiie Houdr 5, 18,
31, 57 u.a. auch bei Aristophanes, Lys 1294.

® Forbes, Prophecy, 131.

* Euripides, Ba 159, Forbes Prophecy, 129.

% bhor0fw ist nach Liddell, Henry George; Scott, Robert, A
Greek-English lexicon: with a revised supplement, Oxford:
Clarendon Press, 1996, 1217 ein lautes Schreien, bei Homer
besonders wird es Frauen, verwendet, fiir ithr lautes Schreien
zu Géttern im Gebet, in Homer, Od 3.450 wird bei dem Opfer
geschrieen. Auch bei Euripides geht es ja eigentlich um eine
Opferung.
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Delphischen Orakel der Fall ist, keine eindeutigen
Beweise fur Glossolalie als unverstiandliches Reden in
den behandelten Zeugnissen.

Hellenistisches Judentum

In den bechandelten Beschreibungen der ckstati-
schen ZErscheinungen in der griechisch-rémischen
Antike war es nicht mdglich eine Entsprechung der
korinthischen Glossolalie zu finden. Als nichste Paral-
lele zu diesem urchristlichen Phinomen sind frith-
jiudische Zeugnisse zu pritfen. In jiudischen Kreisen
kommt die Vorstellung von einer himmlischen Sprache
der Engel vor. Tatsachlich erwahnt Paulus selber im 1.
Kor 13,1 dieses Stichwort: ,,Sprache der Engel”.

Qumran

Wenn nun in den Qumranschriften kein Sprechen
in einer unverstandlichen oder fremden Sprache
erwihnt wird, kommt hier doch die Vorstellung von
einem himmlischen Gottesloh, auch von gemeinsamem
Gotteslob von Engel und Menschen vor.™ Im irdischen
Gottesdienst stimmen die Menschen in das himmlische
Lob ein: ,Jubelt, die ihr Seine Erkenntnis bejubelt
durch Jubelgesang unter den Gottesengeln auf wunder-
bare Weise...“” Darin wird aber keineswegs voraus-
gesetzt, dass die Gemeinde in einer besonderen Engels-
oder Himmelssprache jubelt. Das Lob der Gemeinde an
sich gehért zum himmlischen Lob dazu.

Auch fir die eschatologische Zukunft wird ein
gemeinschaftliches Jubeln mit den Engeln vorgesehen:
~Dann erkennen alle Vélker Deine Wahrheit und alle

% Die These bei Meier, Mystik, 170-174. Allerdings konnte
ich nur zwei von ihm erwiahnte Texte als wirklich ein Hinweis
auf das gemeinsame Lob mit Engeln identifizieren.

3 40Q403 Frg. Kol. i, 36, (bersetzt von Maier, Johann, Die
Qumran-Essener: die Texte vom Toten Meer, Bd.2 Die Texie
der Héhle 4, Miinchen; Basel: Ernst Reinhardt, 1995, 392.
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Nationen Deine Herrlichkeit, denn Du hrachtest Dein
[...... ] allen Méinnern Deines Rates und in ein gemein-
sames Los mit Angesichtsengeln und keinen Mittler-
dolmetscher gibt es fir (...... ... und sie antworten
direkt Deiner Herrlichkeit und werden Deine Fiirsten
im Lols ...... ]... 98

Wenn auch solche Aussagen nicht oft in Qumran-
schriften vorkommen, lassen sie die Vorstellung vom
himmlischen Lob erblicken, an dem auch die Menschen
teilnehmen kdnnen.

Therapeuten

Im Bericht Philos Gber die Therapeuten wird ihre
enthusiastische Frommigkeit beschrieben und sie werden
mit den Bakchen verglichen.™  Diejenigen, welche sich
weder aus Gewohnheit, noch auf Grund einer Ermahnung
nder Aufforderung, sondern von himmiischer Liber ergrif-
{en, diesem Dienst widmen, befinden sich in Verziickung
wie die Bakchanten oder Korybanten, bis sie das Ziel ihrer
Sehnsucht erblicken.” Soweit es mir bekannt ist gibt es
aber keine direkten Zeugnisse, dass glossolalische Elemen-
te bei Therapeuten zu finden sind. Von ihren enthusiasti-
schen Versammlungen zeugen die Tanze, die geschlechts-
getrennt und auch zusammen getanzt werden und,
wenigstens nach dem Bericht des Philos, tatsachlich an
den dionysischen Kult erinnern.””

* 1QH Kol. XIV 12-14, {ibersetzt vort Maier, Johann, Die Qum-
ran-Essener: die Texie vom Toten Meer, Bd. 1 Die Texte der
Héhlen 1-3, 5-11, Miinchen; Basel: Ernst Reinhardt, 1995, 82.

% Phila, VitCont, 12, Ubersetzt von Bornmann, Karl, Philo Uber
das betrachtende Leben, in: Philo von Alexandria, Die Werke in
deutscher Ijbersetzung, Bd. VII, Berlin: WdeGé&co, 1964. VitCont
12,00 8¢ em' Bepomeicy ovteg obte &€ EBoug obne ek ma-
PaLVECEWE NTROpAKANICEWDE Loy, GAA U Epotog dprac-
Bevieg obpoicu, kobdmep ol Pakyevopevol kol Kopufow-
THrteg EVBoveLalouat, pExpLe av 1o noBotpevor Wwow®

¥ Nebenbei ist zu bemerken, dass in den Versammlungen
von Theraupeuten, soweit unsere Kenntnisse reichen, eine
Parallele zum christlichen Gottesdienst zu finden ist. In ihren
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Pseudepigraphische Literatur

Fir unser Thema sind die Texte aus der
pseudepigraphischen Literatur interessant, bei denen
eine Beschreibung zu finden ist, dass die Menschen auf
einer Himmelsreise in den Bereich der Engel kommen
und sich dem Lobpreis der Engel anschliessen. So kann
Zephanja in Apk Zeph 8,1-4, der in die Sphére der
Engel eingeht, ihre Sprache verstehen und betet mit
ihnen zusammen.*® Weiter ist in ApkAbr 175-7
Abraham in den Himmel gelangt und dort vor dem
Thron singt er ein vom Engel gelerntes Lied, das aus
aneinandergereihten Gottesbezeichungen besteht. Auch
der Engel selbst nimmt an diesem Gotteslob teil. Eine
enge Parallele dazu ist Johannes Apokalypse 14,1-3, in
der ebenso ein himmlisches Loblied ertont, das von den
144 000 Geretteten mitgesungen wird.

Besonders interessant ist die Erzdhlung bei Test
Hiob, in dem die drei Tochter des Hiobs in den
Sprachen der himmlischen Wesen zu sprechen begin-
nen, ohne eine Himmelsreise anzutreten:

,Und sie (Hemera, eine der Téchter) bekam ein
anderes Herz, so dass sie nicht mehr an irdische Dinge
dachte. Sie redete begeistert in engelhafter Sprache und
schickte ein Lied zu Gott empor gleich dem Gesang der
Engel. Und die Lieder, die sie begeistert sang, liess der

Geist auf ihrer Saule einpragen®™

Versammlungen kam zunichst Mahl, das mit einer
Schriftlesung und Predigt verbunden war, darauf folgten
Tanze. Hier sind das Mahl, die Schriftlesung und Predigt-
also alles ,verniinftige” Elemente mit ihrem Enthusiasmus
verbunden. Das zeigt, dass diese Elemente alle nebeneinander
bestehen konnten.

3 Auch ich legte mir ein Engels-Gewand an und sah alle je-
ne Engel beten. Auch ich fing an, mit ihnen zusammen zu be-
ten, und verstand ihre Sprache, die sie mit mir redeten”. Apk
Zeph, 8,1-4, Ubersetzt von Steindorff, Georg, Die Apokalypse
des Elias: eine unbekannte Apokalypse und Bruchstiicke der
Sophonias-Apokalypse, Leipzig: J.C. Hinrichs, 1899.

B TostHiob 48, 2-3, Ubersetzt von Schaller, Berndt, Das Tes-
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Ahnliches passiert auch mit den anderen Téchtern,
die ebenso ein verwandeltes Herz erhalten und die
Sprache der Archai (49,2) und Cherubim (50,2)
sprechen. Ebenso werden ihre Ausserungen auch In
Menschen verstidndlicher Sprache aufgeschrieben. lhre
Lieder und ihr Lobpreis werden offenbar als von Gott
inspiriert verstanden.*

Beim Vergleich von TestHiob und 1. Korintherbrief
lassen sich Unterschiede und auch wesentliche
Ahnlichkeiten feststellen: a. Zunichst geht es in Test
Hiob wieder um eine individuelle, besondere Erfahrung
und in 1. Kor um eine die ganze Gruppe umfassende
Erfahrung. b. Von jeder der Tochter Hiobs wird gesagt,
dass sie ,ein anderes Herz bekam, so dass sie nicht
mehr an irdische Dinge dachte“.*' Diese Worte fithren
den Leser zum Gedanken, dass es sich um einen
ekstatischen Zustand handelt, bei dem die Welt um die
Ekstaten verschwindet. Schliesslich kann damit die in
anderen Texten ausgedrickte Entriickung gemeint
sein. Im Gegensatz dazu sehen wir im Korintherbrief,
dass das glossolalische oder prophetische Reden
durchaus mit einer Selbstkontrolle des Redners zu
verbinden ist. Es scheint, dass Paulus zwischen solchen
Entriickungserlebnissen und gemeindlicher Glossolalie

tament Hiobs, JSSHRZ Bd. 11/3, Giitersloh: Gerd Mohn, 1879,
TestHiob 48,3 anmeobeybato 88 T dyyeAlkn Soléxktw,
tuvor dvanipyase T Bed Kot THY TOV AyyEA@V
buvodony ko’ tovg Hrvovg olg dncobiyEato aikoer
TVEVHIC EV OTOAT] T EQUTHG EYKEX QPOYLEVOUG.

¥ TestHiob 49,3 ,Wenn einer das Werk der Himmel erken-
nen will, wird er es finden kénnen in den Liedern der Kasia“.
Diese Aussage bezieht sich auf das von der Tochter Gesunge-
ne. ,Himmel® ist als umschreibender Ausdruck fur Gott geb-
raucht. Vgl, Schaller, Testament, S. 370, Anm 3.

U TestHiob 48,2; 49,1; 50,2. Die griechische Uberlieferung
haben wir erst aus dem im Mittelalter. Vat gr, 1238 (13. Jh.)
liest 48,2 ,und sofort befand sie sich ausserhalb ihres Fleis-
ches“. Vielleicht wére es moglich das als urspriinglich zu le-
sen, da sich diese Aussage von den anderen unterscheidet und
kénnte aus dem Gleichungswunsch gestrichen sein.
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unterscheidet. Paulus erzéhlit von seiner Entriickung in
2. Kor 12,2-4. Dort sind aber gerade die von ihm
gehérten Sprachen den Menschen nichf aussprechbar.®
Hier gibt es keinen Hinweis auf die Glossolalie und
wiederum in 1. Kor redet Paulus nicht von solchen
Wanderungen in den Himmel.

Es gibt natiirlich auch Ubereinstimmungen. a. Die
Tochter sprechen in einer dem Menschen unverstiand-
lichen Sprache, die nur Gott versténdlich ist. b. Diese
Rede wird als Lob Gottes verstanden. Ebenso versteht
auch Paulus die Glossolalie als Gotteslob. ¢. Der Inhalt
des ekstatischen Singens ist ,ubersetzbar®. Im
TestHiob wird immer darauf hingewiesen, dass das
Gesagte irgendwo zu lesen ist. So setzt auch Paulus fur
die Zungenrede eine Ubersetzung voraus. Man kann als
Uberzeugung des Paulus annehmen, dass auch die
Glossolalie keineswegs inhaltlos ist.

Glossolalie in Korinth. Gliederung der Kapitel 12-14

In diesem Abschnitt wollen wir uns dem in Kapitel
12-14 Gesagten zuwenden. Das Hauptthema dieser
Kapitel sind die pneumatischen Gaben, so kiindigt
Pauvlus das Thema selber an (12,1). Der Genitiv
TveLRATIK®OVY, den Paulus hier verwendet, ldsst sich
zwar auch als maskulin Plural verstehen. In diesem
Fall wéren dann die korinthischen Pneumatiker, die
Charismentriager das eigentliche Thema in den
Kapiteln 12-14, eine bestimmte Gruppe in der Ge-
meinde, die sich selber als Pneumatiker bezeichneten
und eine besondere Rolle beanspruchten.*® Doch hilt

£ 2 Kor 12,3-4; Ko orda 1oV towgltov dvlpwntod  e18e EV
cWUaTL £14E ywpLE oL cwpntog obk oda, & Bede o1der
611 hprdyn elg tov mapddeicov ko' fjkovoey dppnta
phucta & obk EEOV dvBpdine Aainoo.”

4 8o Wolff, Christian, Der erste Brief des Paulus an die Ko-

rinther, Leipzig etc: Evangelische Verlogsanstalt, 1996
(ThHNT; Bd. D), 281f.
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diese Auslegung einer nidheren Prifung nicht stand,
denn obwohl auch der maskuline Adjektiv TVEVUCTLKOG
im 1. Korintherbrief tatsichlich gebraucht ist,"* geht es
dabei nie um eine Gruppe in der Gemeinde, sondern
damit ist die ganze Gemeinde gemeint. Auch die
Parallelitdt zum Ausdruck ta yapiopata als Gnaden-
gaben in 12,4 hier am Anfang der Eridrterung des
Themas fubrt, eher zur Interpretation Geistesgaben.
Ausserdem ist in 14,1 bei der Wiederaufnahme des
Fadens nach der Unterbrechung durch das Hohelied
der Liebe im Kapitel 13 die mvevuanixd eindeutig als
Geistesgaben zu interpretieren. Auch thematisch
werden schliesslich die Pneumatiker nur an einer Stelle
dirckt angesprochen {14,37). Wenn Paulus sicher auch
die Pneumatiker selbst vor Augen hat, beginnt er doch
die Behandlung mit dem Thema Geistesgaben.

Dabei sind Paulus aber vor allem die Verhéltnisse
der Verwendung der Gaben in den Gemeindeversamm-
lungen wichtig, was er mit der Behandlung des Themas
Gemeinde als Leib ersehen lédsst. Im 12,4-11 zeigt er
zunichst die Breite der Gaben, aber auch dass alle diese
Gaben von ihrem Ursprung her dem einen Geist
gegeben sind. Weiterhin zeigt er auch die Einheit der
Gemeinde mit dem ausdrucksvollen Bild eines Leibes
(12,12-26). Die sozialen Unterschiede, die vor der Taufe
dic Gemeindeglieder getrennt haben, sind durch die
Taufe unwichtig geworden, die Gemeindeglieder sind
jetzt zu einer Einheit gemacht, zu einem Leib, in dem
alle Glieder wichtig und notwendig sind.

27-31a nimmt wieder die Aufzdhlung der Fiille der
Gaben zum Thema, die in der Gemeinde als im Leib
Christi vorkommen. Allerdings stimmen die beiden
Aufzahlungen nicht ganz iiberein, ausser in einem
Punkt: die Glossolalie nimmt mit der Ubersetzung
beiderorts in der Aufzdhlung den letzten Platz ein.

Das Kapitel 12 scheint iber die Charismen

* 1. Kor 2,15; 3,1, aber 2,13 AVEVUOTIKOLE FIVEVHOLITLKG.

avykpivovtec” meint die Geistesgaben.
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allgemein sprechen zu wollen, ohne auf die konkrete
Situation einzugehen. Der Hauptgedanke ist aber klar,
Paulus will die Netwendigkeit und Gleichwertigkeit
aller Gaben betonen.

Kapitel 13 bringt einen neuen Aspekt in die
Diskussion. Alle Gaben sind einem Kriterium, ndmlich
der Liebe unterzogen, was Paulus als die grisste Gabe
anzustreben ermahnt. Sie ist viel mehr als eine Gabe
unter anderen. Sie ist die Grundlage fiir alle Gaben des
Geistes. Alle Gaben ohne Liebe sind wertlos (1-3). Die
Prophetie, Glossolalie und Erkenntnis werden
vergehen, die Liebe aber verliert nie ihre Giltigkeit.

In diesem Lied der Liebe ebenso wie im voran-
gehenden Kapitel 12, kommt schon andeutungsweise
das vor, was spater in Kapitel 14 thematisiert wird. In
Kapite] 12 steht die Frage nach den grosseren Gaben
im Hintergrund (bes.12, 24-2731a). 13,8 spricht
besonders die Vergédnglichkeit der drei Gaben an-
Prophetie, Glossolalie und Erkenntnis. Das bereitet die
Diskussion im Kapitel 14 vor, in dem Paulus direkt die
Rolle und Bedeutung ven Glossolalie und Prophetie
anspricht. Die Glicderung des Kapitels zeigt, dass es
dabei um die Glossolalie in der Gemeinde geht.

14,1-5 ermahnt Paulus besonders die Gabe der
Prophetie anzustreben, und gibt ein neues Kriterium fir
die Gaben an. Diesmal ist das die otxodopf) der Gemein-
de, was die Leitlinie fur den Gebrauch der Gaben sein soll.
Damit ist die Aufmerksamkeit eindeutig der Versamm-
lung der Gemeinde gewidmet. Nach diesem Kriterium ist
die Prophetie hoher zu stellen als die Glossolalie, denn sie
redet zu den Menschen in der Gemeinde,

Paulus fiithrt dazu einige Beispiele an (6-12}, mit
denen er die Bedeutung der Glossolalie reduziert.
Zuerst erinnert er an seine eigene Verkiindigung in
Korinth: der Gemeinde hétte sie nichts genutzt, wenn
er nur glossolalisch gesprochen héitte. Weiter vergleicht
er die glossolalische Rede mit dem Klang der
Musikinstrumente, deren Signal unverstédndlich ist.
Und schliesslich vergleicht er sie auch mit einer
unverstindlichen Fremdsprache, die ohne Ubersetzung
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keine Kommunikation zu Stande bringt. Im V12
erinnert {nAwton an 12,31 und weist daraufhin, dass es
in der korinthischen Gemeinde offenbar ein Begehren
nach den pneumatischen Gaben gab. Das will nun
Paulus auch mit konkreten Ratschligen korrigieren.

In 13-19 kommt noch die Vernunft ins Spiel. Paulus
fingt mit der Feststellung an, dass die Vernunft beim
Beten und Singen in Sprachen nicht teilnimmt, es aber
wichtig ist auch mit der Vernunft zu beten und singen.
Vor allem ist aber wiederum wichtig, dass das Gebet
auch den Zuhérenden verstandlich ist. So sagt Paulus
gv EKkAnoilg B&ke mEwte Adyoug T wof  pow
rodfioon, 1o ko' dAiovug kot fow (V.19)

Wenn vorher der Blick auf die Glossolalie in der
Gemeinde gerichtet war, kommt 20-25 auch die
Wirkung der Glossolalic und Prophetie auf die Aussen-
stchenden zur Sprache. Glossolalie ist eine unverstdnd-
liche Rede, wie das auch das Jesajazitat belegen soll-
eine fremde Sprache ist nicht verstindlich, Deswegen
ist die Prophetie, und nicht die Glossolalie, ein Zeichen
(wie ein Wegweisezeichen) fiir die Glaubenden, denn sie
fiihrt zum Glauben. Die Glossclalie, weil unverstand-
lich ist, kann das aber nicht bewirken.

In 26-40 gibt Paulus schliesslich konkrete Anwei-
sungen fur die Gemeindeversammlung, die aus den
argumentativen Ausfithrungen vorher resultieren. In
26-33a lasst Paulus die Versammlungen so gestalten,
dass zunichst alles fiir alle verstdndlich ist, aber auch,
dass alles nach hestimmter Ordnung stattfindet.

In 36-40 spinnt Paulus dann diesen Faden noch
weiter, indem er noch die letzten Mahnungen fiir die
Gemeinde gibt.

Die Situation in Korinth

Meistens werden die paulinischen Ausfiihrungen als
Korrektur der Situation in Korinth aufgefasst.*

% Die meisten Kommentatoren sehen hier die Kritik an der
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Demnach haben dann die Korinther die Glossolalie
iber andere Gaben betont, haben diese Gabe als das
wahre Kennzeichen eines Pneumatikers gesehen und
diese ekstatischen Zustédnde erstrebt.*® Paulus weist sie
dann zurecht, indem er das breite Spektrum und die
Wichtigkeit aller Geistesgaben hervorhebt und z.B. in
der Aufzdhlung der Gaben die ekstatischen erst am
Ende erwdhnt.'” Wahrscheinlich geht das Thema auf
eine schriftliche Anfrage der korinthischen Gemeinde
selber zuriick, offenbar ist dazu in der Gemeinde selber
keine Klarheit und Einheitlichkeit zu finden.*®* Man
kann noch beobachien, dass Paulus in diesem Ab-
schnitt, Im Gegensatz zu anderen Abschnitten, in
denen er die Korinther scharf zurechtweist, das
keineswegs tut.? Der missige Ton der paulinischen
Aussagen wiirde gut zu der Annahme passen, dass
Paulus die Probleme bei der Austibung der Gaben in
der Gemeindeversammlung fir nicht so gewichtig hilt,
wie z.B. die Tatsache, dass jemand mit der Frau seines
Vaters lebt, oder dass z.B. beim gemeinschaftlichen
Mahl die Armen vernachlissigt werden, oder dass man

korinthischen Auffassung iiber die Gaben und ihre Einset-
zung. 3. Weiss, Johannes, Der erste Korintherbrief, Géttingen:
V&R, 1970 (KEK, Abt. 5), 304, Conzelmann, Hans, Erster Ko-
rintherbrief, Gottingen: V&R, ?1981 (KEK Abt. 5, 12. Aufl.),
263; 284, Wolll, 1. Korintherbrief, 289.

4% Wolft, 1. Korintherbrief, 308, 327. Paulus wendet sich ge-
gen die Auffassung von Glossolalie als den echten Beweis fiir
die Geisterscheinung: ,,Nicht entriickt und unverstéandlich zu
Gatt Betende sind das Leithild, sondern der Prophezeiende,
der in fassbarer Weise von Gott her etwas zu sagen hat, was
far verantwortliches Leben vor Gott wichtig ist.”

47 8. Schrage, Wollgang, Der erste Brief an die Korinther, Bd.
3 1. Kor 11,17-14,40, Ziirich ete.: Benziger, 1999, (EKK Bd.
VIL3), 240.

*  Darauf weist die Einleitung nept’ 82 12,1 hin, die mit 7,1
MMep' 8¢ ®v Eypdyote und anderen Themenanfingen mit
nepl’ 8¢ in 7,25; 8,1; 12,1; 16,1.12 korrespondiert.

#* So Meier, Mystik, 197. Die Stellen bei ihm: 1Kor 3,3; 5,6;
11,17; 15,34.
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die zukiinftige Auferstechung voéllig ausblendet. Viel-
mehr ist das in den Kapiteln 12-14 Geschriebene eine
Unterweisung, mit der er die Gemeinde in Antwort auf
ihre eigene Frage weiterbringen mochte.

Auf jeden Fall ist festzustellen, dass die Prophetie
und Glossolalie schon in der korinthischen Gemeinde
geiibt wurde, wie solche Stellen wie 11,1-17 und auch
die in 12-14 ausgedrickte Unterweisungen voraus-
setzen, dass Korinther die Gaben selber schon kennen.
Es geht also nicht um das Kennenlernen dieser GGaben,
sondern um ihre Anwendung im Gottesdienst. Da weist
Paulus vor allem auf die Bedeutung dieser Gaben fir
die Versammlung und redet nicht so viel Uber ihre
Praxis an sich,

Es wird nicht gesagt, dass die ganze Gemeinde ohne
Ausnahme glossolalisch gesprochen hat. Nicht alle
hatten die Gabe der Glossolalie, wie Paulus das in 12,30
selber bezeugt. Das ist auch ein Hinweis darauf, dass
ngvteg in 14,23 nicht wirklich alle Gemeindmitglieder
meint. Es ist méglich, dass Paulus das Bild eine
unwirkliche Méoglichkeit zeichnen will, wie es wire,
wenn alle gleichzeitig glossolalisch sprechen wiirden.
Doch muss diese Aussage auch einen Realitdtsbezug
haben, so dass man annehmen kann, dass wenigstens
mehrere zur selben Zeit glossolalisch sprachen, worauf
in 14,27 die Anordnung hinweist, dass einer nach dem
anderen sprechen soll.

Es ist eindeutig, dass Paulus die Gabe der Glosso-
lalie positiv bewertet. Das ist den positiven Aussagen in
Kapitel 14 zu entnehmen: 14,2 Glossolalie ist eine An-
betungssprache, der Glossolale redet zu Gott, 14,4 er
erbaut sich selbst, 14,5 Paulus will, dass alle in
Sprachen reden, 14,18 dankt er Gott, dass er selber am
meisten glossolalisch spricht. Es geht ihm keineswegs
um die Glossolalie als Problem an sich, sondern es wird
nach ihrem Ort und ihrer Verwendung in der Ge-
meindeversammlung gefragt. Im Vergleich der Glosso-
lalie mit der Prophetie wird die Prophetie eindeutig
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héher gestellt.® Fir die Glossolalie wird Platz in der
individuellen Praxis eingeriumt, ausser wenn die
Glossolalie ibersetzt wird, wihrend die Prophetie und
sonstige Verkiindigung als niitzlichere fiir die
Versammlung erkannt werden.

Was ist Glossolalie fiir Paulus?

Wenn man die Ausdriicke bei Paulus zusammen-
tragt, die das glossolalische Reden betreffen, ldsst sich
folgendes Bild erkennen.

Am meisten verwendet Paulus den Ausdruck
AQLELY yAGooLg, wobei es abwechslungsweise im
Plural wie auch im Singular loielw yAdoon
vorkommen kann?® Es scheint, dass Plural oder
Singular bei der Bezeichnung desselben Phinomens
frei austauschbar sind.”® Der Plural, den man bei
Paulus trifft, spricht dafiir, dass fir ihn dieses
Phianomen eine Pluralitit beinhaltet, was sich beson-
ders in dem Ausdruck yévn YAwoow®v - Arten der Spra-
chen artikuliert.”® Es ist also keine bestimmte
wsprache”, die der Glossolale sprechen kann, sondern
der Ausdruck legt nahe, dass Paulus unter dem
glossolalischen Sprechen eine Art von ibernatirlicher
Mehrsprachigkeit versteht. Etwa: Gott schenkt ver-
schiedene besondere Sprachen, mit denen man zu ithm
sprechen kann. Am besten wiire AaAely YAdooog auf
Deutsch statt mit ,Zungenreden", das zwar die im
Griechischen typische Verbindung von Sprache und

50 Dafiir zeugen die Ausdriicke udAiov und pel{wv in VV
14,1.5.

5 Plural: 12,30; 13,1; 14,5.6.23 Singular 14,2; 14,4.13.27.

52 Am besten sieht man in 1. Kor 14,2-6, dass es keinen Bede-
utungsunterschied zwischen Singular und Plural bei den
Ausdriicken Aalely yA@OSELg, AXAELY YAMSOT gibt, wo der
Singular und der Plural austauschbar sind. Es scheint
zunichst, dass Paulus, wenn es um ein Individuum geht, das
Singular vorzieht, doch verwendet auch Plural 14,6.

%% Schrage, 1. Korinther, EKK VII/3, 160f.
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Zunge aufnimmt, aber missverstandlich ist, sondern
.Sprachenreden® zu iibersetzen.>

Wenn die Glossolalie ein ,,Sprachreden” ist, was fur
Sprachen sind das, in denen der Glossale spricht? Die
moglichen Antworten in der Forschung lassen sich wie
folgt zusammenfassen,®

a) Paulus hat Glossolalie ebenso wie Lukas in Apg
2 verstanden, als eine wunderbare Fihigkeit fremde
Sprachen zu sprechen.®

b) Fir Paulus ist die Glossolalie eine Fihigkeit,
die himmlische bzw. Engelsprache zu sprechen (vgl.
13,1).%

¢) Glossolalie war fur Paulus eine unverstdndliche
Sprache der Seele- ein ,,unaussprechliches Seufzen.®®

d) Glossolalic war etwas Ahnliches wie ein Code,
womit man eine Aussage so verdndern konnte, dass sie
zu einer unverstéindlichen Sprache wurde.”

 Bittlinger, Arnold, Glossolalia: Wert und Problematik des
Sprachenredens, Schloss Craheim: Rolf Kihne, 1969, 11.

% 8. die Zusammenfassung bei Forbes, Prophecy, 57f, auch
Thiselton, Anthony C., The First Epistle to the Corinthians: a
commentary on the Greek text, Grand Rapids (Mich.): William
B. Eerdmans, 2000 (NIC), 870-988.

% Diese Meinung, die schon bei den Kirchenvitern zu finden
ist, die Glossolalie an sich als Xenoglossie aufgefasst haben,
ist auch heute in der Literatur zu finden Davies, John Gor-
don, Pentecost and Glossolalic, JThS 3 (1952), 228-231,
Gundry, Robert H., ‘Ecstatic Utterance’ (N.E.B.)? JThS 17
(1966), 299-307, Forbes, Prophecy, 57-65.

8 So Dautzenberg, Glossolalie, 227f. Ellis, Earle E., ‘Spiri-
tual’ Gifts in the Pauline Commaunity, in: ders. Prophecy and
hermeneutic in early Christianity: New Testament Essays,
Tibingen: Mohr, 1978 (WUNT,; 18), 36f. Laut ihm meint Pa-
ulus mit den Geistern der Propheten 1. Kor 14,32 eigentlich
angelische Krifte, die die Propheten inspirieren. Ellis, Gifts,
30-38.

% Thiselton, Corinthians, 985-989.

% So Carson, Donald A., Showing the spirit: a theological ex-
position of 1 Corinthians 12-14, Grand Rapids: Baker Book
House, 1987, 83-86.
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_e) Glossolalie war eine besondere Sprache, etwas
Ahnliches wie ein Dialekt fir das Beten, in dem
archaische oder {fremde Worter dominierten,®

Bevor die ersten Antworten auf die oben gestellte
Frage genauer Untersuchung unterzogen werden,
sollen die letzten zwei Mdéglichkeiten vorweggenommen
werden, die weniger glaubwiirdig fur die paulinische
Konzeption erscheinen.

Die Moglichkeit d), die Existenz eines sprachlichen
Codes, der die Aussagen mit einem kognitiven Inhalt
verdndert hat, scheint doch zu gekiinstelt zu sein. Car-
son gibt ein Beispiel dafur, wie dieser funktionieren
kénnte. Er nimmt die Aussage , Praise the Lord, for his
mercy endures forever”. Wenn man alle Vokalen ausra-
diert, bleibt PRS TH LRD FR HS MRC NDRS FRVR.
Wenn man nun alle Leerplitze weglasst und dann die
Sequenz umschreibt mit der Verwendung nur jedes
dritten Buchstabes, ergibt sich Folgende Konsonanten-
reihe:

PTRRMNSVRHDHRDFRSLFSCRR. Weiter muss
man nun jeweils einen Vokal ,,a* zwischen die Konso-
nanten setzen und dann ergibt sich Aussprechbares:
PATARA RAMA NA  SAVAHARA DAHARA
DAFARASALA FASA CARARA * Die Ubersetzung der
Glossolalie bedeutet in diesem Fall eine Entschlisse-
lung des kognitiven Inhalts. Nun scheint diese
Maeéglichkeit eher den Wunsch auszudriicken, der glos-
solalischen Aussage auf jeden Fall einen kognitiven In-
halt zuzuschreiben, als der korinthischen Wirklichkeit
zu entsprechen.

Auch die letzte Méglichkeit e) scheidet schnell aus.
Bei einigen antiken Autoren wird der Begriff in der Tat
fur alte, unverstindliche oder freigeschaffene Aus-
driicke gebraucht.” Doch die Vorstellung, dass die

8 Heinrici, Georg, Der erste Brief an die Korinther, Gittin-
gen: V&R, 1896 {KEK; Abt. 5, 8. Aufl.), 378-382.

51 Carson, Spirit, 85f.

82 Heinrici, I. Korinther, 379.
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korinthischen Glossolalen solche Ausdriicke einfach
aneinanderreihten, sogar in solchem Mass, dass Paulus
sie eingrenzen will, und sie anweist nacheinander zu
reden und dass das Gesagte tbersetzt wird (1. Kor
14,27), scheint unwahrscheinlich.

Vor allem sind also die drei anderen Maéglichkeiten
zu iiberpriifen: Glossolalie als eine wunderbare Fahigkeit
fremde Sprachen zu sprechen, Glossolalie als eine En-
gelssprache und Glossolalie als unartikulierte Sprache.

a) Das Verstindnis der Glossolalie als Sprechen in
einer Fremdsprache kommt eindeutig in Apg 2 vor.
Sprachlich steht Apg 2,3 Aolelv ETépong yAwooouig
sehr nahe bei der paulinischen Aaielv yAwoooig in
Kapitel 14. Besonders auch das von Paulus selber
gebrauchte EtepoyAwcoa im Jesajazitat ldsst uns
diese Interpretation ernst nehmen. Doch im Gegensatz
zu in Apg 2 dargestellten Ereignissen, wo die Sprachen
erkannt und verstanden werden, ist bei Paulus das, was
der Glossolale sagt, keinem Menschen verstédndlich:
14,2 obkx &vBpomolg AcAel &AAd Bew, obLeLg yap
&koveL. So ist auch diese Ansicht abzulehnen.

b) Wenn Paulus die Glossolalie auch nicht als Re-
den in einer Fremdsprache aufgefasst hat, bedeutet das
nicht, dass die glossolalische Rede fiir ihn inhaltslos ist,
denn sie kann ibersetzt werden (14,27). Das lasst
wieder TestHiob 48 in Erinnerung rufen, wo das in den
angelischen Sprachen gesagte iibersetzt als Lied oder
Gebet aufgeschrieben wird. Trotzdem ist es nicht ganz
iiberzeugend, dass Paulus das, was in Korinth passier-
te, als Engelssprache aufgefasst hat. Die in 13,1
erwihnten Engelssprachen bezeugen nur dass Paulus
die im Judentum verbreitete Vorstellung, dass die En-
gel eine Sprache gehabt haben geteilt hat, miissen aber
nicht auf die in Korinth gepflegte Praxis beziehen. Die
Erwihnung davon in 13,1 ist eine Ubertreibung neben
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den anderen in diesem Kapitel.® In der ganzen Diskus-
sion In den Kapiteln 12 und 14 deutet Paulus nirgends
auf ein Sprechen in den Engelssprachen hin.®

¢) Damit bleibt noch die letzte Moglichkeit, dass
Paulus die Glossolalie als ein nicht artikuliertes Reden
verstanden hat. Beziehungsweise, dass die Glossolalie
fiir ihn keine Sprache ist, sondern unverstindliche
Ausdriicke, die erst durch die Ubersetzung in verstind-
liche Sprache gefasst werden (14,27).

Wie man nun den Ausdruck epunveio. in 14,27 zu
verstehen hat, hiingt davon ab, welches Verstiindnis der
Glossolalie bei Paulus vorauszusetzen ist. Die Frage ist,
ob Paulus sie als eine Sprache verstanden hat, d.h. ob
er glaubte, dass die glossolalischen Ausdricke etwas
wie Worte enthalten. Oder ob er sie als eine Art von
unverstindlichen Ténen, die etwas Unaussprechbares
ausdriicken betrachtet. Es gibt zwei Méglichkeiten wie
epunveia verstanden werden kann. Die eine Miglich-
keit ist als Ausdricken in Worten, artikulieren der
unverstindlichen Rede, wie das bei manchen antiken
Autoren auch gebraucht ist.*® Die andere Méglichkeit
ist das in nach der Grundbedeutung des Verbs zu
verstehen, also als eine Ubersetzung®® Vom Kontext
der Argumentation her ist eher die erste Variante
plausibel. Fiir die zweite allerdings spricht der Ver-
gleich mit den unklaren, undeutlichen Ténen, die von
den Musikinstrumenten ausgehen, doch es geht m.E.
Paulus hier einfach um die Verstiandlichkeit und
Unverstindlichkeit der Rede, nicht aber die Unter-

% So redet Paulus in 13,2 von iibertriebenen prophetischen
Gahen: von der Kenntnis aller Geheimnisse und dem Besit-
zen aller Erkenntnis.

%  Wie Thiselton, 1.Corinthians, 973 auch darauf hinweist,
wire es merkwiirdig, wenn Paulus annimmt, dass die En-
gelssprachen mal ihr Ende nehmen werden. Vgl. 1. Kor 13,8.
8 8o Thiselton, 1. Corinthians, 1098f. Bei ihm die Stellen Jo-
sephus, Bell 5.176-182; Philo, DetPot 15; 39; LegAlleg 1.74,
MigrAbr 21,35.

% So Forbes, Prophecy, 65fF.
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scheidung zwischen Sprache und Nicht-sprache. Wenn
er von Arten der glosson in 12,10 spricht, wie auch in
13,1 iiber die Sprachen der Menschen und der Engel
liegt es doch nahe, dass er unter glossai etwas wie eine
Sprache verstanden hat. Auch in 14,9 der Ausdruck dta
THE YAMDOOTS ... AOYOV wte, legt eine Affinitat fiir eine
Sprache néher.” In diesem Fall ist nun mit hermeneia
in der Tat ,Ubersetzung des gesagten Inhalts* und
nicht nur Artikulation zu verstehen. Dass es dabei
nicht um eine kognitive Ubersetzung bestimmter
Worter geht, ist daraus klar, dass auch die Ubersetzung
eine Gabe des Geistes ist.

Psychologische Aspekte des inspirierten Redens

Ein Einblick in die psychologischen Erkdiarungen
zur Glossolalie kann ein Verstindnis fir den Ablauf der
Versammlungen in Korinth geben. Glossolalie ist zuerst
ein Phinomen, deren Entstehung und psycho-physio-
logische Einordnung nicht von Anfang an offensichtlich
ist. Dann kann es auch helfen, die Dynamik in der
Versammlung besser vor Augen zu fithren, wenn wir
auch mit Hilfe heutiger Analogien geklirt haben, wie
sich die Glossolalie Aussern kann, und welche sozio-
logische Rolle sie in Korinth gespielt haben konnte.
Dazu interessiert uns die Frage, inwiefern Glossolalie
als ekstatisches Phinomen zu betrachten ist.

Wenn man nach den psychologischen Aspekten
bestimmter Phinomene im Neuen Testament fragt,
steht man natlrlich vor der Schwierigkeit, dass die
Menschen, um die es dabei geht, nicht mehr befragt
werden konnen. So stehen auch die korinthischen
Glossolalen fiir die psychologische Befragung nicht zur
Verfugung. Es ist ratsam, die heutigen Erscheinungen
nicht allzu schnell mit den historischen Phanomenen
gleichzusetzen. Dass man bei der Glossolalie von einem
allgemeinen menschlichen Phanomen ausgehen darf,

" Schrage, 1. Korinther, 394,
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das in verschiedenen Zeitaltern und unter verschie-
denen kulturellen Bedingungen die gleichen Strukturen
aufweist, ist auch bei den verschiedenen Ausprigungen
der Glossolalie anzunehmen.®

Die moderne psychologische Untersuchung hatte
zuerst einen negativen Verdacht gegeniiber der Glosso-
lalie. Die Psychoanalyse sah darin etwas Pathologi-
sches, das nicht in die Normalitit hineingehorte,
unbewusste verborgene Impulse, die gegen die sozialen
Normen verstossen, kamen demnach in Glossolalie zur
Sprache. ,Sie wire in Analogie zu einem neurotischen
Symptom zu bewerten: als Ausdruck ungeléster Span-
nungen.“**

Auch in den kirchlichen und akademischen theo-
logischen Kreisen stiessen die Frémmigkeitserschei-
nungen der aufkommenden Pfingsthewegung in Europa
am Anfang des 20. Jh. auf eine negative Reaktion. Die
Glossolalie wurde dabei scharf verurteilt,™

Spiter ist die Glossolalie immer mehr vom Verdacht
befreit worden, dass sie fiir die menschliche Psyche
schidlich, oder eine krankhafte Erscheinung sei. Thre
heilenden Eigenschaften werden anerkannt. Zuletzt

%  Goodman, Felicitas D., Art. Glossoelalic in: EncRe! Vol. 5,
ed. Eliade, Mircea, New York: Macmillian, 1987, 563f, auch
Theissen, Aspekte, 271.

# Theissen, Gerd, Psychologische Aspekte paulinischer The-
ologie, Géttingen: V&R, 1983 (FRLANT; H. 131), 3086.

8. die sogenannte Berliner Erkliarung vom 15.09.1909. Sie
ist von 50 Mitarbeitern des Gnadauer Verbandes als Reaktion
auf die Pfingstbewegung verfasst. Hier die Verurteilung der
ekstatischen Erscheinungen: , Der Geist in dieser Bewegung
bringt geistige und korperliche Machtwirkungen hervor; den-
noch ist es ein falscher Geist. Er hat sich als ein solcher en-
tlarvt. Die héBlichen Erscheinungen wie Hinstiirzen, Ge-
sichtszuckungen, Zittern, Schreien, widerliches lautes Lachen
usw. treten auch diesmal in Versammlungen auf. Wir lassen
dahingestellt, wieviel davon ddmonisch, wieviel hysterisch
oder seelisch ist - gottgewirkt sind solche Erscheinungen
nicht.“ Der Text ist unter
www.reformatio.de/bekenntnisse/BeriinerErkl.pdf zu finden.
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macht die Untersuchung von Theissen die Glossolalie
an sich fir regressive individualpsychologische und
soziale Folgen nicht verantwortlich. Sie ist, laut
Theissen, an sich neutral, und es hidngt davon ab, wie
sie von den bewussten Entscheidungen gesteuert wird,
ob sie entweder regressiv oder bereichernd fir die
psychische Kompetenz wirkt.” Es sind folgende positive
Wirkungen der Glossolalie zu beobachten: 1. Die Glosso-
lalie erméglicht den Zugang zu unbewussten Dimen-
sionen des Menschen und dadurch schafft sie eine
Erweiterung des Bewusstseins. In ihr werden ,unbe-
wusste Tiefendimensionen des Lebens zuginglich®™;
2. Dadurch finden auch die verdringten Impulse einen
Zugang zum Bewusstsein- das, was dem alltiglichen
Bewusstsein entzogen ist, kommt hier zur Sprache; 3.
Schliesslich ist die Glossolalie als eine regressive
Wiederaufnahme kindlicher Verhaltens- und Erlebnis-
formen zu verstehen. Der Glossolale kehrt zu den
primitiven Sprachformen zuriick.™

Im letzten Fall werden vorrationale Tiefenschichten
aus der frithen Kindheit reaktiviert. ,Physiologisch
diirfte dabei an einen Riickschritt hinter die Koppelung
der fiir die Steuerung der Sprachmotorik zustdndigen
Area des Grosshirns mit der fur das Lernen der
begrifflichen Sprache verantwortlichen Area zu denken
sein.*™ Der Glossolale formt also etwas dhnliches wie
eine Sprache, in der aber die Zusammensetzung der
Laute keine semantische Bedeutung hat und es gibt
keine Gesetze der Grammatik.

Theissen verbindet die Glossolalie wie auch viele
andere Autoren mit ekstatischen Zusténden des
Redners.” Wie heutige, aber auch die historischen Be-
schreibungen zeigen, kann sich die Glossolalie ziemlich

" Theissen, Aspekte, 314.

® Ibid,, 306.

™ Thid., Aspekte, 303-314.

" Thiede, Werner, Art. Glossolalie III, RGG Bd. 3., hrsg.
Betz, Hans Dieter, Tiibingen: Mohr Sicbeck, *2000, 1014.

™ Theissen, Aspekte, 281.
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verschieden dussern. Die Erlebnisse kéinnen von stark
ekstatischen Zustéinden bis hin zur ruhigen Anbetung
gehen. Deswegen soll die Beziehung zwischen
Glossolalie und Ekstase noch etwas niher angeschaut
werden.

Laut Zinser hat sich in den letzten Jahren die
Definition der Ekstase als andere, aussergewbhnliche
Bewusstseinszustinde durchgesetzt.” Damit ist natiir-
lich ein religioser Ausliser aus der Definition ausge-
schlossen, es lassen sich aber verschiedene Arten der
Ekstase unter diesem Begriff unterbringen. Als
ekstatisch werden in der Literatur sehr verschiedene
psycho-physiologische Zustinde bezeichnet.”” Der Alt-
testamentler Johannes Lindblom nimmt in seiner
Monographie Prophecy in ancient Israel verschiedene
Ausprigungen der Ekstase wahr: ,Ecstasy has many
degrees, from absolute psychic uncounsciousness and
psycho-physical anaesthesia to a state of mind which
may be normal mental abstraction. Ecstasy is not a
state of mind which may be sharply delimited, but
represents a scale of higher or lower degrees of psychic
detachment.”™ Da das Phinomen an sich nicht ein-
deutig eingrenzbar ist, schafft es auch eine gewisse
Unklarheit in der begrifflichen Beschreibung des

" Zinser, Hartmut, Art. Ekstase, in: HrwG II Apokalyptik-
Geschichte, hrsg. Hubert Cancik ete., Stuttgart ete.; W, Koh-
thammer, 1990, 255.

T Ibid., 253. ,So0 wird die Kontemplation mancher Mys-
tiker..., also ein kérperlich vollig ruhiger Zustand, als Ekstase
bezeichnet, wie ebenso die mit schnellen Bewegungen
herbeigefiihrten Zustinde der Derwische. Die Glossolalie, bei
der eine Person ihr selber vielleicht unverstindliche Laute
und Sprachen redet, wie die meist deutlichen Berichte eines
sibirischen Schamanen von seiner Himmels- oder Unterwelt-
sreise, heisst bei verschiedenen Autoren Ekstase...” Ekstase
ist auch nicht nur als ein religidses Phanomen einzuordnen,
es kommen auch ekstatische Erlebnisse vor, die nicht direkt
mit einem religiésen Hintergrund verbunden sind. Ibid., 254.
™ Lindblom, Johannes, Prophecy in ancient Israel, Oxford:
Blackwell, 1963, 35.
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Phinomens der Glossolalie. Deswegen bezeichnen man-
che Autoren die Glossolalie in Korinth nicht gerne als
ein ekstatisches Sprechen: ,ecstatic only in the techni-
cal sense of being automatic speech in wich the con-
scious mind played no part, but not ecstatic in the more
common sense of ‘produced or accompanied by exalted
states of feeling, rapture, frenzy’.“™ Dunn scheint den
Ursprung der Glossolalie nicht gerne in einem eksta-
tischen Zustand zu sehen. Es ist auch méglich, dass das
glossolalische Sprechen wie eine Technik wirken kann,
die den Glossoclalen in die Ekstase hineingeraten lisst
kommt das Reden von dem ekstatischen Zustand oder,
gewissermassen ein Resultat dieses Zustands ist.

Offenbar ist aber die Glossolalie immer mit einem
gewissen verdnderten Bewusstseinszustand verbunden,
sei der stirker oder weniger stark ausgeprigt. Des-
wegen kann man mit der Anthropologin und Linguistin
Felicitas Goodman sagen: ,I ... attribute the cross-
cultural agreements in the features of glossolalia to
these neurophysiological changes, collectively and popu-
larly called trance, and I define glossolalia as a vocaliza-
tion pattern, a speech automatism that is produced in
the substratum of the trance and that reflects directly,
in its segmental and suprasegmental structures, the
neurophysiological processes present in this changed
state of consciousness.“™

Die in heutige charismatischen Kreisen anzutref-
fende Form des glossolalischen Redens ist oft mit einem
starken ekstatischen Zustand des Glossolalen ver-
bunden (Verlust der Selbstkontrolle und der Wahrneh-
mung der Situation um sich, auf den Boden fallen,

* Dunn, James Douglas Grant, Jesus and the Spirit: a study
of the religious and charismatic experience of Jesus and the
first Christians as reflected in the New Testament, Grand Rap-
ids (Mich.): William B. Eerdmans, 1997, 243.

¥ Goodman, Glossolalia, 564, ,segmental structures® sind
Laute, Silben und Phrasen, ,suprasegmental structures”
Rhythmus, Tonfall, allgemeine Sprachmelodie. Ebd., 563f.
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schreien usw.). Die paulinischen Aussagen iiber die
Glossolalie sind diesbeziiglich viel geméssigter. Die
Aussage in 14,27 scheint eine durchaus kontrollierte
Situation zu beschreiben. Paulus will eine gewisse
Ordnung in der Gemeinde erreichen. Die Glossolalen
sollen nicht mehr als zwel oder drei, einer nach dem
anderen (!) reden. Ein Reden nacheinander wire kaum
mit einem unkontrollierten Bewusstseinszustand zu
vereinbaren, in dem der Redner die Situation um sich
nicht mehr wahrnimmt. Wie die Propheten ihre
Aussagen kontrollieren, so spricht auch der Glossoclale
nicht gegen seinen Willen glossolalisch ®

Auf der anderen Seite sollie der Enthusiasmus in
Korinth auch nicht zu missig geschatzt werden. Zuerst
kommen bei Paulus auch Ausdriicke vor, die darauf
hinweisen, dass der Inhalt des Gesagten nicht kognitiv
erfasst wird. Die Aussagen werden nicht rational for-
muliert.*? In 14,23 stellt Paulus sich eine hypothetische
Situation vor, bei der ein Fremder in die Versammlung
hineinkdme und alle glossolalisch sprachen. Der Begriff
podvopc, den Paulus hier gebraucht, um das Urteil
des Fremden zu beschreiben, hat neben der Bedeutung
Lverriickt waten", ,rasen” auch die Bedeutung der
religiosen Ekstase, z.B. wird der Begriff iber die
Ekstase der Bakchen gebraucht.® Die Frage ist nun, ob
Paulus hier sagen will, dass fiir einen Nichtchristen die
von allen gleichzeitig praktizierte Glossolalie an die
ekstatischen Praktikas der anderen Kulten erinnert,
und damit das Christentum mit diesen in eine Reihe

8 Forbes, Prophecy, 56, aufgrund von 1. Kor 14, 26ff.

82 14,14-15 Edv yop mpoceL@Uo YAMAOT, TO TVELUA Hov
npoceetal, & 8 vobg pov dxoprdg Eotr. T ouv? BTy,
mpocevfopon wH muetpoam, mpocetiopon 88 ko @ wil
YOAD T TVETHOTL, WoA® 8¢ ko 1w vol,

8 Vgl Euripides, Ba 299ff, auch Herodot, IV 79 Lo 100
8:0L pofivetal. Weitere Belege noch bei Preisker, Herbert,
podvopat, ThWNT TV, begr. von Kittel, G. hg. von Friedrich,
G., Stuttgart: W. Kohlhammer, 1942, 363.
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setzt oder geht es Paulus darum, dass so praktizierte
(ilossolalie nach Aussen wie Wahnsinn wirken kann.
Da im Text nichts weiter auf eine spezielle Bedeutung
des Wortes pofivopan schliessen lasst, ist anzunehmen,
dass Paulus es hier in der allgemeinen Bedeutung ge-
braucht. Fir die Géaste der Gemeinde wiirde das durch-
einanderreden der Glossolalen als Wahnsinn erscheinen.
Wenn auch das von Paulus Gesagte einen hypothe-
tischen Charakter hat, die Ermahnung zur Eingren-
zung V. 27 der Glossolalie erlaubt es, den Schluss zu
ziechen, dass eine &hnliche Situation in der Gemeinde
durchaus vorkommen konnte, wenn die Gruppe der
Glossolalen eine ekstatische Anbetung ausfiihrte.

Die Glossolalie gehért zu den Phanomenen, die
ohne oder auch mit Absicht erlernt werden.®* Theissen
weist darauf hin, dass die Glossolalie ausserdem als ein
Merkmal der Gruppe wirken kann. Da kann sie sich
dann auch als Zugehdrigkeitszeichen erweisen. Laut
ihm dirfte gerade auch hier in Korinth eine
Schismatisierung geschehen sein. Die echten Pneu-
matiker wiren dann an dieser Gabe erkannt worden.®

# Oft wird sie zwar als ein spontanes Phanomen dargestellt,
eigentlich ja auch im NT Apg 2. Vgl. Goodman, Glossolalia,
564.

% Theissen, Aspekte, 291-303. Theissen sieht drei soziale
Gruppierungen im Hintergrund dieser Diskussion- Personen-
gebundene Gruppen, Schichtsspezifische Gruppierungen und
Geschlechtsspezifische Gruppen.
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Laura Hansone

Sveta Augustina maciba par zimém.
Salkraments ka muzigas “lietas” laiciga “zime”

vetais Augustins dialogd De magistro (Par skolo-

taju), kas attélo sarunu ar vina délu Adeodatu un ir
sarakstits 389. gadd - Augustina literdras darbibas
agringjd posma —, raksta: “Lietas, kuras tiek apzimétas,
ir javérté augstak neka zimes* (res quae significantur,
pluris quam signa esse pendendas).”! Tomeér izteiku-
mus par zimém un to nozimi var atrast visd Augustina
literaras darbibas garuma.

Lat saprastu, ko Isti Augustins domaja, lietgjot
vardu signum, “zime”, ir japalukojas, kads bija vina
uzsvars. Zimes Augustinu neintereséja tada nozime, ka
tas péta moderna semiotika, lai gan daudzi vinu
uzskata par semiotiskds domasSanas prieksteci. Ka
redzams ievada citatd, Augustinu daudz vairak intere-
séja lietas, kas tiek apzimétas, tadél arl pat tad, kad
vin$ rundja par pierakstitajiem vardiem jeb burtiem,
kas ir ka “zimju zimes”, vin$ daudz vairak domaja par
pasam “lietdm”, neka to daritu kads modernais valodas
filosofs.

Vél viena biitiska lieta ir tas, ka Augustinam vina
maciba par zimém nekur nav sastopama ki atseviska

' De magistro 9,25.
* Tulkojumus no latinn valodas veikusi raksta autore.



teorija. Zimes vinam neinteresé pa$as par sevi. Tads]
arl Ipadais un tiesi Augustinam raksturigais ir tas, ki
vind So zImju teoriju izmanto. DZons Rists, pieméram,
raksta, ka Augustina “tieSds diskusijas par valodu
parasti ir val nu epistemologiska, vai ari Bibeles ek-
sepozes konteksta”. Zimju nozimi izzipas teorija ving
apliiko darba De magistro, savukart darba De doctrina
Christtana (Par kristigo macibu) vins pladi runa par
zimém tiedi eksegétiska nozimé. Tomér 5is divas témas
nav vienigas, tadél Saja rakstd vélos noradit uz veél
dazam jomam, ka ari uz, manuprat, visbiitiskako un in-
teresantako zimju teorijas pielietojumu, proti, uz to, ka
un kadé] Augustins runa par Sakramentu ka par zimi.

Lai labak saprastu Augustina macibu par zimém,
vispirms biitu jaatgrieZas pie jJau pieminéta agrina dia-
loga De magistro. Sa raksta konteksta ir nozimigas di-
vas lietas. Pirmkart, taja laika, kad Augustins rakstija
$o dialogu, ving, lai gan vairs nebija retorikas pasnie-
dzéjs, tomeér joprojam Jloti intereséjas par brivajam
makslam un véléjas sarakstit tam veltitu darbu ciklu®;
turkldt Augustinu ipa$i intereséja gramatika, tade]
darbs De magistro bija ka padzilinits rezuméums par
macisanas nozimi un procesu, kuré liela loma ir zimém,
ar kuru palidzibu var nodot zina3anas. Otrkart, tikai
pirms daziem gadiem Augustins bija no svéta Ambrozija
leguvis izpratni par nekermeniskam lietam, kas ir tik-
pat redlas, ja ne redlakas par kermeniskajam®. Lidz ar

? John M. Rist, Augustine: Ancient Thought Baptized. (New
York: Cambridge University Press, 1994), p. 39.

* Augustina darbi De dialectica, De musica un De grammati-
ca, ka arl pazaudétie De geometrica un De arithmetica ir 3a
projekta liecibas un visi ir sarakstiti tulit pec Augustina kris-
tibam, no 387. lidz 391. gadam.

* Augustina galvena probléma, devinus gadus atrodoties ma-
niheju macibas iespaida ka tas “klausitdjam”, bija bijusi ne-
spéja saprast, ka Dievs var nehut materidls kermenis, ja Vins
ir radijis eilvéku péc sava téla. Ambrozijs ar saviem alegoris-
kajiem spredikiem par sefam radidanas diendm, Hexaemeron,
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to Aupgustins varéja domat un runat par nekermenis-
kim, imaterialam lietam un to zimém.

Dialogs De magistro jau péc nosaukuma rada, ka
$ajd darba tiek runats par iespéjam macit un macities -
“docere” un “discere”. Abu darbibu gadijuma liela loma
it zimém: kadu macot, vardi, tas ir, aréjas zimes, palidz
skolotajam nodot savas domas un macibu skolniekam,
bet macoties galvenais uzdevums ir caur 5im zimém
nonakt pie realijam, uz kuram attiecas $is konkrétas
zimes.

Darba De magistro Augustins ari definé, kas tad ir
vards, proti: “Non autem omnium signorum signum est
cum dicimus: “verbum?”, sed tantum eorum quae articu-
lata voce proferuntur™, tas ir, vards nav zime visam zi-
méem, bet tikai tdm, kuras més izsakam artikuléti. Un
vélik aplikotds Sakramenta analizes konteksta ir in-
teresanti, k& Augustins 8aja darba apraksta celu no
dzirdétas “zimes” pie “lietas”, no “signum” pie “res”,
ko veic klausitajs: “Auditis signis ad res significanias
feratur intentio”, proti, tiedi dzirdot zimes, uzmaniba
Jjeb klausitaja piepile tiek pievérsta lietim.

Un tadél loti batiski ir atceréties, ka vards pats par
sevi nemaca neko, bet tikai ved un norada uz lietu, kura
ir val nu pieredzéta un lidz ar to zindma, vai arl nezi-
nama un tadé] atvérta talakai izzinai. Un més nevaram
saprast un iemadcities nezindmu lietu ar mums dotu
zimi vai zimém, bet més tikai varam saprast zimi, kad
licta mums ir zinama: “liaque magis signum re cognila,
quam signo dato ipsa res discitur.”’ (Lal gan maciba
par iek$éjo Skolotaju Kristu, ko Augustins bija atradis
ka risindjumu problémai, ka ir iesp&lams nondkt pie 1s-
tenibas, pie lietas, uz kuru attiecas zime, ir Joti intere-
santa, tomér 5a raksta letvaros nav tik nozimiga, lai
plasak to aplikotu.)

Augustinam palidzéja ieraudzit cilvéka dvéseles, nevis kerme-
na lidzibu Dievam un tadéjadi ari pasu Dievu - ka garu.

% De magistro 7,20.

¢ De magistro 8,24.

" De magistro 10,33,
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Protams, galvenais darbs, kurd Augustins apraksta
un izklasta savu maécibu par zimém un lietam, ir De
doctrina Christiana. Lai gan Maikls Kamerons to ir no-
saucis par nepilnigu un eksperimentalu darbu®, tas
tomér ir loti nozimigs darbs, ja vélas ieraudzit, ka Au-
gusting saprot zimes, un Seit zimes galvenokart ir Sveto
Rakstu vardi, kas ir lidzeklis, caur kuru Dievs komu-
nicé ar mums. Darbam De doctrina Christiana ir in-
teresanta vésture, jo tas ir iesdkts 396. gada, kad ir
sarakstita pirma dala (1,1 - 3,25), bet turpinats un pa-
beigts 426./427. gada, kad uzrakstitas tre$as gramatas
atlikusas nodalas un ceturta gramata. Darbs neietver
sistematisku “kristigo macibu”, ka maldinoéi liek do-
mat nosaukums (ja nu vienigi pirmo gramatu aptuveni
ta varétu raksturot). Drizdk gan taja ir runa par apma-
cibas veidu, kas notiek kristigh gara, par macisanu
kristigd nozimé, par maécisanu, kas ir nepieciefama un
deriga kristieiem, un ko var (1) atrast Rakstos (1.-3.
gramata) un (2) kas jaizmanto, apmacot vai palidzot ap-
jégt citiem Rakstos ietvertas patiesibas (tada] 4.
priamata veltita retorikai kristiga izpratne, sniedzot
praktisku modeli spredikotajiem).

Iespéjams, ka Augustina doma, rakstot So darbu,
kad vin$ tikko bija kluvis par Hiponas Régijas biskapu,
bija paradit, ka ir iespéjams savas intclektualas zi-
nasanas, savu izglitotibu izmantot ‘kristigiem' mér-
kiem®, proti, lietojot figurativu interpretacijas metodi,

* Skatit: Michael Cameron, Sign. In: Augustine through the
Ages. An Encyclopedia. Ed. A. Fitzgerald (Michigan, Cam-
bridge, 1999), p. 795.

® Tam visspilgtakais piemérs ir pats Augustins, kas savas re-
tora prasmes izmantoja, rakstot neskaitamus un tik virtuozus
polemiskos darbus, vérstus pret maniheismu, arianismu, do-
nitismu un pelagianismu, ka pat vina oponenti aicinaja vinu
labak savas prasmes izmantot 'katoliskas' ticibas apstridésa-
nai. Un, redzot Augustina genialitati un fantastisko atminu
(kaut vai to, ki vins spé atceréties daudzus véstures notiku-
mus un neskaitamos romiesu dievus un to aizbildniba esosas
jomas, ko Augustins uzskaita darba Par Dieva pilsétu, De civi-
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izdibinet jégu, kada ir ieklauta Rakstos. Protams, ka
uzsvars uz Svéto Rakstu alegorisko skaidrojumu bija
cina pret maniheju burtisko (lidz ar to noraido3o pret
Veco Deribu un visai distancéto pret Jauno Deribu)
pieeju Rakstiem, kas reiz pasa Augustina ce]u pie Bi-
beles bija padarjusi tik griatu un ilgu. Un, ta ka Au-
gustins sava episkopata gados sarakstija daudzus ko-
mentarus par Rakstu gramatam', tad par darbu De
doctrina Christiana més varam teikt, ka tas ne tikai
sniedz modeli kristigajiem autoriem un skolotijiem,
spredikot&jiem, macitajiem, bet faktiski ari, ka Dzeimss
ODonnells to ir raksturojis, “programmu pasa Au-
gustina eksegéta karjerai“''.

Vispirms bitu jaapliko Augustina galvenas idejas
un domas, ar kuram vins izklasta savu macibu par zi-
mém darba De doctrina Christiana.

Saja darba més redzam, ka zimes ir tas, kurds
mums ir jameklé zind3anas par lietam. Un pa3i sakuma
Augustins norada, par kadam lietam un zimém vins
runas. Lieta var bat ari tikai lieta, pieméram, akmens,
bet &is pats akmens ir gan lieta, gan zime citai lietai,
kad runa par Jékabu, kur$ sev pagalvi lika akmeni.
Turklat vél ir ari cita veida, specifiskas zimes, kuras
tiek izmantotas vienigi ki zimes, pieméram, vardi, jo
tos vienmeér izmanto tikai un viemigi ka kaut ka cita
zimes. “Un no ta var saprast, ko es saucu par zimém:
proti, tds ir lietas, kuras tiek izmantotas, lai kaut ko
apzimétu. Un tadé] katra zime ir ari kaut kada lieta, jo

tate Del pirmajis gramatas) tie$am nav zindms, ka kristigd
teologija bitu attistijusies, ja Augustins bitu kluvis vai, pre-
cizak, palicis par tis ortodoksas macibas kritizétaju.

1 Tpadi japiemin vairdki 1. Mozus gramatas skaidrajumi (ari
De Genesi ad litteram, 401-415), traktats, vai, precizak, dau-
dzi sprediki, par Jaga evangéliju (In Johannis evangelium
tractatus, 406-421), ka ari Psalmu komentari (Enarrationes
in Psalmos, 392-422).

1 James J. O'Donnell, De doctrina Christiana. In: Augustine
through the Ages. An Encyclopedia. Ed. A. Fitzgerald (Michi-
gan, Cambridge, 1999), p. 280.
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tas, kas nav nekadda lieta, nav vispar nekas. Bet ne
katra lieta ir ari zime.”"

Darba otras gramatas sakuma Augusting atgricZas
pie zimju izklasta un nordda, ka “daZas no zimém ir
dabiskas, bet citas — dotas” ', proti, konvencionalas.
Dabiskds zimés, pat ja més speciali neizmantojam tas
ka zimes, paSas nordda un sniedz zina8anas par kaut ko
citu, ka, pieméram, més no pieredzes zinam, ka dami ir
zime, ka jabiit ugunij. Savukart konvencionalas jeb
“nododamas zimes ir tas, kuras dzivas batnes viena
otrai nodod, lai paraditu, cik iespéjams, kadu sava
prata, manu vai domu kustibu. Un nav cita iemesla
tam, ka més kaut ko apziméjam, tas ir, dodam zimi, ka
vienigi, lai iznemtu lauka un parceltu kada cita prata
to, ko prata lolo tas, kurs dod zimi"™,

Un Augustins izvélgjds runat tiedi par konven-
ciondlajam zimém, jo pat tas zimes, kuras mums devis
Dievs, jeb tas, kuras “ir dieviski dotas un kuras ietver
Svétie Raksti”'®, mums ir darijudi zinidmas cilvéki,
proti, tie, kuri sarakstijusi Rakstus.

Bet no visam zimém, gan sajitamajam, gan
redzamajam, gan dzirdamajam, visdaudzskaitligakas un
nozimigakas zimes ir vardi, kas tiek lietoti, lai “ap-

2 De doctrina Christiana 1,2,2: “Ex quo intellegitur quid ap-
pellem signa: res eas videlicet quae ad significandum aliquid
adhibentur. Quamobrem omne signum etiam res aliqua est;
quod enim nulla res est, omnino nihil est. Non autem omnis
res etiam signum est.”

" De doctrina Christiana 2,1,2: “Signorum igitur alia sunt na-
turalia, alia data.”

Y De doctrina Christiena 2,2,3: “Data vero signa sunt quae
sibi quaeque viventia invicem dant ad demonstrandos
quantum possunt motus animi sui, vel sensa aut intellecta
quaelibet. Nec ulla causa est nobis significandi, id est signi
dandi, nisi ad depromendum et traiciendum in alterius ani-
mum id quod anime gerit is qui signum dat.”

¥ Ibid.: “.signa divinitus data quae in Seripturis sanctis con-
tinentur.”
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zimétu, kas vien tiek izdomats prata (significandi
quaecumque animo concipiuntur)”s,

Turklat cilvéki “ar burtu palidzibu ir izveidojusi
vardu zimes”"", rakstitos vardus, kas ir nepieciesami, jo
pateiktie vardi atri izgaist un ilgst tikai tik ilgi, cik
skana, turklat tie ir dazadi katra valoda cilvéku gréka
un nesaskanu dé], kad katrs mégina izkarot sev galveno
vietu. Turklat, kd Augustins raksta velak darba De
Trinitate', Par Trisvienibu, “burti ir izgudroti, lai més
ar to palidzibu varétu sazinaties ar ar klat neesoSajiem;
bet Sie burti ir vardu zimes, tapat ka pasi vardi masu
runi ir zimes tam lietim, kuras més domdjam”?.

Runajot par rakstitajiem vardiem, Augustins darba
De doctrine Christiana vélak norada, ka burti ir at-
karigi no sabiedribas vieno$anas, jo, pieméram, burts
“X” vai vards “lege” nozimeé kaut ko vienu latiniem, bet
kaut ko citu griekiem, un “cilvéki ne tadel vienojusies
par $im |zimém], ka tas jau ieprieks der&ja kaut ka ap-
zimeésanai, bet gan tas tade] dergja, ka vini bija par tam
viengjusies™?".

Augustins turpina runat par zimém un konkrétak
pieverias tiesi Svetajos Rakstos eso3ajam zimém, un se-
cina, ka “divu iemeslu dé] netiek saprasts tas, kas ir uz-
rakstits: tas ir aizsegts vai nu ar nezinamém, vai divno-
zimigam zimeém”, turklat “zimes ir vai nu atbilstosas,

Y% De doctrina Christiana 2,3,4.

1" De doctrina Christiana 2,4,5: “_instituta sunt per litteras
signa verborum.”

¥ 8o darbu Augustins rakstija gandriz 30 gadus, no 399. lidz
pat, iespéjams, 426. gadam.

1 De Trinitate 15,10,19: “_inventae sunt etiam litterae per
quas possemus et cum absentibus conlogui, sed ista signa
sunt vocum, cum ipsae voces in sermone nostro earum quas
cogitamus signa sint rerum.”

2 De doctrina Christiana 2,24,37: “..nec ideo consenserunt in
eas homines, quia iam valebant ad significationem, sed ideo
valent guia consenserunt in eas.”
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vai parveidotas”, proti, zime ir atbilstosa, ticsa, kad,
pieméram, ar vardu “vérsis” tiek apziméts tieSa nozimé
dzivnieks, bet ta ir parveidota, fipurativa zime, kad,
pieméram, Pavils raksta: “Jo Mozus bausiiba rakstits:
tev nebiis vérsim, kas min labibu, purnu aizsiet. — Vai
tad Dievs te runa par vérdiem?"#

AtgrieZoties pie lasitdjam nezinamajam zimém, Au-
gustins iesaka maicities valodas! Proti, zinot senebreju
un grieku valodu, daudzas sadas zimes izgaismotos.
Turkldt daudzas idiomas nav tulkojamas burtiski, tadsal
ne tikai Rakstu originalas valodas, bet arl kultiras zi-
nasanas ir jo biitiskas; un, pat ja nepareizs vai sava bur-
tiskuma nepilnigs tulkojums nepadara nesaprotamu
konkréto vietu, tomeér 5adi vardi “aizskar tos, kuri vai-
rak priecdjas par lietam, ja ari to zimés ir saglabata ne-
vainojamiba”?. Kas attiecas uz nezinamiem vardiem,
tie nav tik problematiski ka idiomas sava un sveas va-
lodas, jo, pat ja esam slinki macities valodas, varam pa-
jautat nezinamos vardus no kada, kas So valodu zina.
Bet idiomas pat sava valodd més iepazistam, pamazam
pierazdami pie tam, tas lasot vai dzirdot.**

Un ne tikai valodas zinaSanas mums var palidzét,
bet, lasot Bibeli, noder ari zindsanas par “lietam” — par
dabu, dzivniekiem, augiem un mineraliem konkrétajas
vietas. Ja mums tas ir, més varam saprast daudzus ale-
goriskus izteikumus un zimes. Pieméram, zinot no zoo-
logijas, ka ¢aska daris visu, atdos savu kermeni, lai
aizsargatu savu galvu, kad atceras Kristus pavéli bat
gudriem ka ¢askam®, tad, Augustins skaidro®, mums

3 De doctrina Christiana 2,10,15: “Duabus autem causis non
intelleguntur quae scripta sunt, si aut ignotis aut ambiguis
signis obteguntur. Sunt autem signa vel propria vel transla-
ta.”

1. Kor. 9,9.

® De doetrina Christiana 2,13,19: “..offendunt tamen eas qui
plus delectantur rebus, cum etiam in earum signis sua
quaedam servatur integritas.”

% Skatit: De doctrina Christiana 2,14,21.

Mt 10,16,

* Skatit: De doctrina Christiana 2,16,24,
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tas ir jasaprot ta, ka mums ir jablt gataviem darit visu
musu Galvas, Kristus laba, ka mums pat ir jaatdod savs
kermenis vajatdjiem, ja, to saglabijot, més noliegtu
Dievu.

Tapat arl zinaSanas par skaitliem un to simboliem
mums var noderét, un ari mizikas likumu nezinigana
mis var atturét no Rakstu izpratnes.?” Un ar sniegta-
Jiem piemériem ir skaidrs, ka Augustins vélas noradit,
ka 1sti Rakstus var saprast tikai tad, ja zimes, proti,
vardus, saprot figurativi jeb alegoriski. Ta ka Augustins
bija pilnigi parliecinats, ka “ta ir krietnu un apdavinatu
cilvéku pazime — milét nevis vardus, bet vardos iemi-
toso patiesibu”®, vin§ uzsvéra iespéju satvert Rakstu
bitibu, lietojot figurativo Rakstu skaidro3anas metodi.

Un tiedi ar figurativas eksegézes palidzibu més va-
ram saprast metaforiski lietoto vardu abas nozimes, ari
parnesto, ne tikai tieso. Un par “dvéseles navi (mors
animae)”® Augustins sauc situiciju, kad mes to, ar ko
més pacelamies par dzivniekiem, proti, miisu saprasa-
nas un sprieanas spéju, paklaujam miesai, akli turoties
pie burta un neieraugot otru nozimi (pieméram, dzirdot
par upurésanii, nepacelt domas pari lerastajiem upu-
riem no gandmpulka): “Tie8i ta ir noZélojama dvéseles
verdziba — uzskatit zimes par lietam un nespét pacelt
prata aci pari kermeniskajai radibai, lai varétu smelties
mizigo gaismu.”®

levérosim, ka jau Seit, kur Augustins vispar@ji runa
par zimém, vins pretnostata kermenisko, tatad - laicl-
go, mazigajam, taja pasa laika saglabajot &is abas divas
perspektivas, gan laicigo “lietu”, gan mufigo “lietu”,
ieklautas viena vienigd ambivalenta zimeé. Tas ir bitis-

*" Skatit: De doctrina Christiana 2,16,26.

¥ De doctrina Christicna 4,11,26: “..honorumque ingeniorum
insignis est indoles in verbis verum amare, non verba.”

®# De doctrina Christiana 3,5,9.

¥ De doctrina Christicna 3,5,9: “Ea demum est miserabilis
animae servitus, signa pro rebus accipere, et supra creaturam
corpoream oculum mentis ad hauriendum aeternum lumen
levare non posse.”
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ki, citur runajot par Sakramentu. Lidz ar to par dvése-
les verdzibu, péc analogijas, butu jasauc nespéja Svétaja
Vakarédiend saredzét kaut ko citu, ne tikal maizi un
vinu. Bet Seit, Svéto Rakstu pilnigikas izpratnes kon-
teksta ir tikpat nozimigi tas, ki Augusting saista ker-
menisko ar nekermenisko, Materialie' vardi par Jezu,
kurus lasam evangélijos, mums palidz pacelt miisu acis
tiem pdri, ieraugot mazigo Jézu Kristu.

Augustins pat nosauc to par “kristigo brivibu
{(Christiana libertas)”, kas mis atbrivo no burtiskas
zimju izpratnes, pacelot pie tam lietam, kuru zimes tas
ir$!”,

Darba De doctrina Christiana Augustins dod piemé-
rus, ka veikt $o figurativo Rakstu skaidrosanu®. Lai
gan ir ari tadi Augustina skaidrojumi, kuri var 8kist ap-
Saubami un kuru pamata ir pat parik alegoriski sapras-
ti vardi, tomér, sprieZot péc vina paSa izteikumiem®,
Augustins nedoméja, ka vina skaidrojums ir vienigais
pareizais, turklat vinu vadija Joti pazemiga parlieciba,
ka katra skaidrojuma pamata ir jabat likumam, ka in-
terpretacijai ir jabat saskanigal ar pamudinajumu milét
Dievu un savu tuviko ki sevi pasu, par ko vind daudz
runi darba 1. gramata, ka ari citos darbos.

Turklat Augustins zindja, ka ne tikai interpretacijas
var atgkirties, bet vin$ ari noradija, ka viena zime, viens
simbols ne vienmeér nozimé vienu un to pasu. Tas pat
var nozimét ne tikai kaut ko at8kirigu, bet pat pretéju,

¥ De doctrina Christiana 3,8,12: “..elevatos ad eas res quarum
illa signa sunt, liberavit.”

® Pieméram, skaidrojot Ef. 3,17-18: “_ka lidz ar visiem svéta-
jiem jiis spétu aptvert, kads ir platums, garums, augstums un
dzilums”, ving norada uz Kristus krusta dimensijam, skat. De
dactring Christiana 2,41,62.

* Darba Confessiones (Afzifands) 12. gramata Augustins pa-
rada, ki pieci dazadi Radisanas stasta alegoriskie skaidrojumt
visi var hat patiesi tiedi tad, ja neviens nevélas patiesibu 'pri-
vatizét', savu skaidrojumu atzistot par vienigo pareizo. Augus-
tins gan arl aicina Kristu, Patiesibu “Saja patieso domu daZa-
diba” {12,30,41) radit vienpratibu, lai varétu sasniegt mérki -
bralu milestibu.
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ka tas ir pieméra ar vardu jeb zimi “raugs” **. Negativa
nozimé més $o virdu redzam (zime apzimé negativu lie-
tul) Jézus izteikuma “Sargieties no farizeju un saduke-
ju rauga!”®, bet pozitiva — kur Dieva Valstiba tiek sali-
dzinata ar raugu: “Ta ir lidziga raugam, kuru kada sie-
va panéma un igjauca trijos meéros miltu, kamér visa
mikla pilnigi sartga. ™

Tatad darba De doctrina Christiana Augustins savu
maclbu par zimém izmanto, lai alegoriski skaidrotu
Rakstus. Augustins lasa Rakstu vardus, zimes un
sniedz skaidrojumu, uz kadam lietam, vinaprat vai ari,
ja tas ir jau Rakstos noradits (kA minétaja pieméra par
Pavila noradi, ka ne jau par vérsiem te ir runaj, — péc
sarakstitdja domam, konkrétas zimes attiecas un noré-
da.

Ka jau sdkumi minéju, Augustina maciba par zi-
mém ir ipasdl nozimiga un interesanta ne tik daudz pati
par sevi, bet tiesi ar to, kA Augustins to pielieto. Ka tas
hija darba De magistro, kur zimes palidz lietu izzinas
procesa, ta De doctrina Christiana - Rakstu vardi ved
uz tajos ietvere domu un patiesibu. Bet ir vél dazi pielie-
tojuma aspekti citos darbos, uz kuriem vélétos noradit.

Vispirms - Kristus iemiesoSanas jeb inkarnacija.
Mes to saprotam ka zimi, bet vispirms tas ir bijis noti-
kums, darbiba, un tikai péc tam, tikai tadél to saprotam
ka zimi. Turklat ari Rakstos pierakstitie Jézus dzives
fakti ir gan zimes, gan ari norada uz lietam, kas Saja
gadijuma ir notikumi. Tatad, lasot evangelijus, zimes,
misu domas pilevérSas (tdm butu  japievérias),
pirmkart, 'lietai’, kas ir notikudi notikumi, un, otrkart,
lietai, kas ir $o notikumu jéga, Kristus iemiesosands
nozime. Augustins doma un norada, ka tas patie$am ta
jau tagad notiek, ka, Rakstus lasot, cilvéks tiek vests pa

3t Skatit: De doctrina Christiana 3,25,35.
% Mt. 16.6; Lk, 12,1,
% 1k. 13,21,
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%o tacinu — zime, notikums, jéga — pie ticibas Kristum.¥’
Turklat tiesi simboli, kas ir ne tikai izteikti vardos, bet
ari notikusi darbiba, jo 1pasi balsta ticibu. Tadel Au-
gustins norada, ka vispirms ir jaaizgaina Saubas par
pasu faktu, ki vip$ to rada ar pieméru par Jonu zivs
védera.*®

Turklat Kristus iemiesofands un maciba par zimém
tiek sasaistita ari vél citd konteksta, proti, ling-
vistiskajd. Augustins rdda paraléles starp Kristus
naksanu no mizibas laikd (tatad no nekermeniska -
kermeniskajd) un mehanismu, ka notiek masu komu-
nikédcija ar citiem - no nekermeniskas, iek3gjas domas,
kas ir ka 'lieta’, nadk aréjas, kermeniskas skanas. Jau
aplikotd darba De doctrina Christiana 1. gramata ir
labs ta skaidrojums (kas ir nozimigs ari Kristus divu
dabu jautajuma). Proti, ne jau par attdluma mérosanu
tieck runats, kad saka, ka Kristus atnaca pie mums, bet
gan tapéc, ka viné paradijas mirstigd kermeni. Bet, ja
Jina evangelija prologs saka, ka Vin§ jau bija pasaulg,
tad kddé] gan Vins vél niaca, ja vind jau bija te, jauta
Augustins., Un ving atbild — lai glabtu tos, kuri tic. “Un
ka Vins ndca, ja ne ta, ka “Vards tapa miesa un majoja
misu vida”? Tapat ka tad, kad més runajam, lai tas, ko
lolojam prata, varétu ieslidet klausitaju prata caur mie-
sigajam ausim, vards, ko nesam sirdi, klast par skanu
un tiek saukts par runu. Tomér misu doma
neparvérsas par runu, bet palick neskarta sevi un, mai-
noties neiedama boja, ienem skanas formu, ar kuru ies-
piesties ausis. Tapat Dieva Vards nav parveidojies, bet
tomeér ir tapis par miesu, lai varétu majot misu vida,”*

¥ Skatit: Contra Faustum Manichaeum (Pret maniheju Faus-
fu)16,20.

* Bkatit: AugustinaVéstules,102,33.

* De doctring Christiana 1, 13,12:“Quomaodo venit, nisi quod
Verbum caro factum est et habitavit in nobis? Sicuti cum lo-
quimur, ut id quod animo gerimus in audientis animum per
aures carneas illabatur, fit sonus verbum quod corde gesta-
mus, et locutio vocatur. Nec tamen in eumdem sonum cogita-
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Ipadi daudz par misu domas 'iemiesoZanos’ Au-
gustins raksta darba De Trinttate 15. gramata, kur ir
arl norade ar gruti partulkojamu vardu spéli: “as-
sumendo quippe illam, non in eam se consumendo, et
hoe nostrum vox fit et illud caro factum est”*®, proti, pie-
nemdams, nevis “sanemdams kopa” (proti, visu sevi iz-
térgjot, iznicinot, ari — apédot) miesu, gan musu vards
top par skanu, gan Dieva Vards — par miesu. Augusti-
nam doma ir vards, kuru més runajam sirdi, un tikai
tadél, lai varétu sazinaties ar citiem, ir izvélétas zimes,
ar kuram apzimét domu,*!

Ki pateiktie vardi ir iemiesotas domas lidziba ar
Kristus iemieso8anos un ka vardi, zimes Bibelé norada
uz notikumiem un domém, tapat ari tad, kad Augustins
savi macibu par zimém un lietdm 1zmanto, runajot par
Sakramentu, ir redzama 31 dualitate, kas ir atrisinata,
Jo nav viena otru izslédzosa - ka doma sevi nezaudé, pie-
nemdama zimi sevis izteikSanai, tapat un vél vairdk
Sakramentu zimes ved uz citu, ar zimi apziméto reali-
tati. It visos Sajos pieméros zimes mums ir vajadzigas,
lai caur §im kermeniskajam zimém, vardiem, rakstiem,
arl maizi un vinu, faktiski no 53 laiciga, kas, badams
mainigs kermenis, atrodas laika kategorijas®, més
nonaktu pie istas lietas, ple mazigas jogas. Tatad kaut

tio nostra convertitur, sed apud se manens integra, formam
voeis qua se insinuet auribus, sine aliqua labe suae mutationis
assumit. Ita Verbum Del non commutatum, caro tamen fac-
tum est ut habitaret in nobis.”

4 e Trinitate 15,11,20.

41 Skatit: De Trinitate 15,10,19.

% Augustins uzsver radibas kustibu un mainu ciefo saistibu
ar laiku, jo pat laiks pats ir radits kopé ar radibu un otradi:
“bez jebkadam Saubam pasaule nav radita laika, bet kopa ar
laiku (procul dubio non est mundus foctus in tempore, sed cum
tempore)”, De civitate Det (Par Dieva pilsetu) 11,6; ka ari “tie-
kot raditam radito lietu kustibam, ir sakusi skriet laiki (factae
itaque creaturae motibus coeperunt currere tempora), De Gene-
si ad litteram (Par Genesis gramatu burtiski) 5,5,12,
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kadd nozimé jebkurai zimei ir jakalpo par tiltu no
laicigd uz mizigo.

Jaroslavs Pelikans raksta, ka tieéi tas, ka Augustins
loti “pievérsas dazadu periodu un cilvéku vésturei, kam
klat naca vina uzsvars uz “notikuma” ka bibliskas do-
mas un valodas kategorijas centralo nozimi, vinam deva
lidzeklus, ar kuriem salauzt vienkarsoto divu limenu
gkirumu starp mizigo “lietu” (res) un laicigo “zimi”
{signum) un ieklaut Sakramentu (secramentum) laika
un miZibas diagramma”*®. Lidzigu domu izsaka ari
Emanuéls Kutrons, ka Augustins rada, “ka Sakraments
ir kustiba no redzamid uz neredzamo, no ierastas
pieredzes uz garigo realitati”*.

Tatad Sakraments ir ‘funkcionals’. Turklat divos
virzienos. Sis tilts no redzama uz neredzamo ir gan
virziend uz domasanu par to, kas tad isti ir zem Sim
sakramentalajam zimém, gan ari virziena uz tap$anu,
partapsanu (kas gan vairdk tikai notiks) pasa Sakra-
menta sanéméjad. Ta kristibas Sakramenta gadijuma
més varam domét par ddens zimi, par tas simboliku,
més ari varam domat par to, kadu piedziméanu &1 zime
apzImé, un mes ari paSi, precizak - tas, kuru kristi,
nondkam 3ajd notikumi — partap8ana, piedzim3ana no
jauna.

SBakraments tatad ir zime. Un, ka jau pieméros no
De doctrina Christiane bija redzams, zimi var saprast
tikai tad, ja lieta ir zinama. Turklat kaut kada veida
zime ietver $o 'lietas’ nozimi, pirms vél ir sakts domat
par to. T4 tas bija ari ar Varda un varda 'iemieso8anos’,
kad td materiilad puse klast it ka neatkariga realitate,
kas gan neiznicina imaterialo, neredzamo, turklat sevi
ietver ari $o jégu. Ari Augustins visai bieZi (bet ne vien-
meér!), rundjot par Sakramentu, kas ir ki neredzamas

® Jaraslav J. Pelikan, The Mystery of Continuity. Time and
History, Memory and Eternity in the Thought of Saint Augus-
tire. (The University Press of Virginia, 1986), p. 133-134.

* Emmanuel J. Cutrone, Sacrament. In: Augustine through
the Ages. An Encyclopedia. Ed. A. Fitzgerald (Michigan, Cam-
bridge, 1999), p. 742.
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realitates redzama zime, sauc to par savienotu, faktiski
tadu, kas ir vienots un viens ar ta iek$éjo batibu, ap-
ziméto lietu. Pamatgjoties uz %o Augustina domu, vina
méciba ir fundamentala gan tiem, kas aizstav real-
prezences doktrinu Sakramentu, ipasi — Svéta Vakar-
édiena Sakramenta, izpratné, gan ari tiem, kas ir tas
oponenti. Maikls Kamerons Augustina piegju sauc par
“atjaunotu Sakramenta apzimésanas, simbolikas iz-
pratni, kur zime ne tikai attélo, bet ietver un ved uz is-
tenibu, ko ta apziméa”*®.

Tiegi tadél maciba par zimém vinam palidzéja
skaidrot dievisko klathhGtni Sakramenta. Turklat jaat-
ceras, ka tie§i polemika ar donatistiem un pelagianiem
vinam lika formulét kristibas un ordindcijas Sakra-
menta izpratni. Donatisti bija apsaubijudi kristibas un
arl ordinacijas Sakramentu derigumu, ko ir sniedzis
kristiefu vgjasanu laika atkritis biskaps. Augustinam
nacas skaidrot, kaedél un kada veida Sakramenta, ta-
tad - valida, deriga Sakramenta, sniedzéjs ir Dievs, bet
biskaps ir tikai starpnieks, caur ko tas notiek, tadél nav
vajadzibas parkristit “atkritéju” kristitos. Un no otras
puses, kristibu Sakramenta liela loma Augustinam bija
japamato, polemizéjot ar pelagianu uzskatu, ka Adama
gréks netiek parmantots, lidz ar to kristibas Sakra-
ments nav vajadzigs vai vismaz nav vajadzigs vel tikko
dzimusam bérnam.

Sprediku veida komentaros par Jana evangéliju Au-
gustins tie$i td ari raksta, ka tos, kuri bija jakrista
Dieva kalpiem, kristija Kungs, nevis vini, jo kristibas
speks nak no ta, ar kura speku tas ir dots, nevis no ta,
caur kura kalpo$anu tas ir sniegts.*® Kada cita darba
Augustins Sakramenta sniedz&ju pat salidzina ar iriga-
cijas kanalu, pa kuru nak adens, jo arl Kristus spéks
var nakt caur grécigu kalpu. Jebkura gadijumi zimes
spéks ir nevis pasa zimeé, bet iek3éja realitate, kas nak

4 M. Cameron, op.c., p. 795.
 Skatit: In Johannis evangelium fractatus 5.6.
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no Dieva, jo, lai kiads btu kalps, ar kura rokam Sakra-
ments tiek dots, ta ir Kristus kristiba®".

Augustins, lietojot vardu “sacramentum”, to
saprata daudz pladak neka meés, jo vipam 3is vards ap-
zimé&ja ne tikai sakramentalu darbibu, tadu ka kristiba,
bet vispar visu Kristus “mistériju”. Caur Dieva klat-
bitni vésturiskaja Jézd més varam saprast un piedali-
ties dievidkajd mistérya. Tadél arl Augustins 5o vardu
attiecina uz dazadam lietam, notikumiem un rituéliem,
bet visiem raksturigais ir tas, ka garigd nozime ir
redzama argji, pieméram, arl “Miasu Tévs” liigiana ir
“Sakraments”. Tomér attieciba uz Baznicas Sakramen-
tiem Augustins ir nedaudz konkrétiks. Lai gan vins
piemin ari pedéjo svaidifanu, gréku noZélu, ordinaciju
un laulibu, tomeér galvenais uzsvars tiek likts uz kristi-
bas Sakramentu un “Kristus miesas un asinu sviné-
anu”. Augustins pat uzsver, ka “més neesam smagi
nospiesti ar mums saprotamo zimju 'veik3anu', bet gan
pats Kungs un apustuliskd méaciba mums daudzu vieta
ir nodevusi dadas, kas ir viegli veicamas, keizariskas
péc to nozimes un loti svétas péc to pildidanas veida,
kadas ir kristibas Sakraments un Kunga miesas un asi-
nu svinésana™**.

Un ipa3i Augustins runaja par fiem diviem Sakra-
mentiem tiesi tadél, ka vina Sakramenta izpratne bal-
sti)ds tajd, ka $adai zimei ir jabit attiecindmai uz kadu
Kristus dzives notikumu. Un tadé| ipasi kristibas un ari
ordinacijas Sakramenti bija loti pieméroti, jo ari tie no-
tika tikai reizi maZa, ka to norada J. Pelikans: “Tas
padarija kristibas Sakramentu par Ipasi piemérotu

* Skatit: De baptismo contra Donatistas (Par kristibu, pret
dondtistiem) 5,12,14.

* De doctrina Christiana 3,9,13: “..nec eorum quidem signo-
rum, quae iam intellegimus, operatione gravi onerati sumus,
sed quaedam pauca pro muitis eademque factu lacillima et in-
tellectu augustissima et observatione castissima ipse Dominus
et apostolica tradidit disciplina, sicuti est baptismi sacramen-
tum et celebratio corporis et sanguinis Domini.”
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"zimi” Kristus naves un augdameelianas “notikumam”,
kas ari bija noticis reizi un par visam reizém.”*

Bet, ka jau teikts, zime var bat Sakraments tikai
tad, ja ta ir attiecinata uz garigo, mazigo istenibu. Sak-
ramenta lieldkais spéks ir taja, ka tas ir tilts uz muiibu,
Tadel, ka més redzam viena no Augustina svarigika-
jiem darbiem Sakramenta izprainé, 400. gada rakstitaja
véstulé Januarijam, Kristus dzimsanas notikuma at-
cere, pieméram, nevar but Sakraments, bet gan ir tikai
pieminas 'pasakums’. Un notikuma svinésana klast sak-
ramentala péc tas dabas tikai tad, ja 31 atcere tiek
saprasta ta, ka ta apzimé kaut ko, kas tiek sanemts ka
svéts. Un no &is vestules izriet, ka més varam runat par
Svéto Vakarédienu ki Lieldienu Sakramentu, jo tiedi
pirms Kristus aizieSanas no 5is pasaules pie Téva tas
tika Kristus iestadits un noradija uz S0 'aiziesanu’,
teSanu no naves dzivé, no $is mirstigas dzives nemirsti-
gaja dzive.” Tas ari Ir tas, ko més sanemam.

Cits jautdjums, protams, ir, ko tad isti més sane-
mam ar Sakramentu. Vai ar Vakarédienu, kas turklat
tiek atkartots biezak neka reizi gadd (kad Zalaja
Ceturtdienia més varétu atceréties $os notikumus, ku-
rus apzimé Vakarédiena zimes, maize un vins), més
tiesdm kaut ko jau sanemam? Kas notiek tad, kad, ka
Augustins 408. gada raksta véstulé biskapam Bonifaci-
jam, Kristus tapat tiek Sakramenta upuréts ka upuris
ne tikai ipaSajos Lieldienu svétkos, bet gan ari ikdiena
draudzés?”! Vai ar kristibu més ari sanemam kaut ko
Jjau tagad? Faktiski tas, ko més sanemam, ir ceriba, ti-
ciba tam, kas ar mums notiks nakotné. Proti, mums, vél
atrodoties laika, dzivojot S0 savu dzivi, Sakramenta, kas
reprezentd un reizé ari sniedz to pasu saturu mums,
tick dota ceriba, ka muZiba, nakotné, kad 'laiks bis
beidzies’, mums bis nevis muziga nave un pazu$ana,
bet gan maZiga dziviba. Sakraments tadeéjadi ir batisks
elements pestiSanas vésturé. Un “Lieldienu notikums,

* Pelikan, op.c., p. 136.
5 Skatit: Augustina Véstules 55,1,2.
51 Skatit: Augustina Véstules 98.9.
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ko Baznica ar bijibu ir sanémusi, tiek aprakstits ka tas
laiks, kad kristietis rod vienotibu ar Kristu; tie ir
gvetki, kuri Lieldienas ieliek pestifanas vésturs.”??

Darba Enchiridion ad Laurentium de fide spe et ca-
ritate (Rokasgramatae Laurencijam par tictbu, certbu un
milestibu) Augustins ta arl pasaka, ka viss, kas tiek
sniegts pestifanas Sakramentos, attiecas drizak uz
ceribu uz nakotnes labumiem, nevis tagadéju svétibu
iegnéanu, jo ari gréku piedoSana galvenokart attiecas uz
nikamo Tiesu, jo més redzam, ka ari péc kristibas hérni
gréko un cie$ Jaunu.® Un ari 55. véstulé Augustins
nordda, ka nevar blt nekadi jautdjumi un 3aubas, ka
miesas pestidana ir ielikta nakotné, péc ki mums ir
jaalkst un uz ko ir jacer.*

Turklat pat Sakramentu sanémusie neiemanto
automatiski mGZigo dzivibu. Un tas ir batiski Au-
gustina méciba. Vins runa par divam pilsétam - Dieva
pilsétu, par kuru briziem tiek saukta ann Baznica, un
pasaules pilsétu -, kuras abas pa$laik ir sajauktas kopa.
Un, lai gan $at mécibai ir lieldks iespaids tiest no ta, ka
Augustins saprot predestinaciju, proti, pielaujot ari
iespdju, ka starp mhsu tagadéjiem vislieldkajiem
ienaidniekiem ir kadi, kuri ir nolemti klat masu draugi,
ne tikai, kA Augustinam parasti parmet, Dieva varda,
piedévéjot Vinam So providenci zinat jau iepriek$ (lai
gan bitiba — maziba, kur viss ir klatesoss un kur nav ne
“iepriek3”, ne “péc”), “pazudinot” pat tikko dzimusus
bérnus. Luk, un $ada konteksta Augustins ari izsaka
domu, ka “Dieva pilsétai, kamér ta celo sveSatné - pa-
saulé, ir piesaistiti ar Sakramentu kopibu ari kadi no to
skaita, kuriem nakamaja muaziha nebis svéto lik-
tenis™®. T4 ir skaidra nordde uz to, ka Sakraments pats

5 Cutrone, op.c., p. 742.

" Skatit: Enchiridion 66,

M Skatit: Augustina Véstules 55,3,4.

% De civitate Dei 1,35: “.sicut ex illorum numero etiam Dei
civitas habet secum, quamdiu peregrinatur in mundo, conexos
communione sacramentorum, nec secum futuros in aeterna
sorte sanctorum..”
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par sevi neko nespé. Un, lai gan konteksts vairak
norada uz predestinicijas macibu, tomér kiet, ka Au-
gustinam ticibas loma vargja bt izskirosa ari Seit, ka
tas ir daudzos vina macibas aspektos.

TUn jau minétaja 55. véstule Augustins uzsver, ka $1
ieSana no naves dzivé paslaik notiek ticiba, kas mums ir
gréku piedoSanai un ceribai uz muzigo dzivi, kad maés
milam Dievu un savu tuviako.*® Protams, ka “kristiga
doktrina, ka Euharistija ir Vina miesa un asinis, ir §aja
dzivé tikal ticama ticiba, nevis zindma™®’, lai gan Jézus
pats deva maizi, tas ir, zimi, un teica, ka ta ir Vina mie-
sa! Seit atkal var redzét ambivalento realprezences ma-
cibas problematiku.

Tomér Augustina doma ir, ka Sakraments nebatu
Sakraments, ja tas kaut kada nozimé reali neatspogulo-
tu tas lietas, kuru Sakraments tas ir. Tie$i tadél tiek
teikts, ka kristiba més mirstam kopd ar Kristu, nevis,
ka més “apziméjam” misu miréanu kopa ar Vinu.”

To, ka Sakramentiem ir |oti batiska loma miisu pes-
titana, rada ari Augustina doma darba De doctrina
Christiana. Proti, kad Augustins runa par Kristus
krusta etru dimensiju (platuma, garuma, augstuma un
dziJuma) simboliku, ving skaidro, ka ar “krusta zimi
tiek raksturota visa kristigd darbiba: darit labus darbus
Kristd, ciedi turéties pie Vina, cerét uz debesim un ne-
apganit Sakramentus”™. Tatad Sakramenti ir attiecina-
ti uz krusta dzilumu. Turklat Sakraments ir viens no
¢etram lietdm, kas Scit pieminétas ka kristiesa darbibu
un faktiski - visu dzivi raksturojosas. Vai tas pietickami
skaidri neliecina par to, ka caur §adu laicigu zimi més
lemantojam ceribad miZzibu?' Augustins pat raksta, ka
ar kaut kddam zimém un Sakramentiem (!) jau no cil-

5 Skatit: Augustina Véstules 55,2,3.

57 J. Rist, op.c., p. 32.

% Skatit: Augustina Vestules 98,9.

¥ De doctrina Christiana 2,41,62: “Quo signo crucis omnis ac-
tio Christiana deseribitur: bene operari in Christo et ei perse-
veranter inhaerere, sperare caelestia, sacramenta non profa-
nare.”
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véku dzimuma radi$anas sikuma caur engeliem tika
pasludinata muzigas dzives mistérija.®

Nobeiguma jasaka, ka Augustina maciba par zimém
ir visinteresantak un pilnigak izmantota tie§i vina iz-
teikumos par Sakramentu. Proti, lai gan Sakraments ir
zime, tas kaut kada nozimé ir pati lieta, kas nodrosina
celu no laicigas dzives mizigaja mantojuma, jo, tapat ka
Kristus tapa miesa, muZiba ienaca laika, ta arl Sakra-
ments, budams neredzamas, nematerialas lictas redza-
ma, materidla zime, pats sevi ietver %o 'lictu’, tadeadi
dodot mums tiltu no laicigd uz miZigo, atverot pestiSa-
nas durvis jau tagad un mudinot ticét un cerét, ka &1 ie-
iedana pa durvim patie3dm nakotné notiks,

Augustina méaciba nebiit neaicina nicinat misu lai-
cigo dzivi, ka vinu ir parpratudi dazi pétnieki, sakot, ka
Augustins aicina atbrivoties no laika. N&, Augustins
aicina iemantot pareizu attieksmi, to pasu vélako Lute-
ra “kristiga cilvéka brivibu”, kad meés varam raudzities
uz laicigajam lietam, darbiem, miisu dzivi laika kristie-
§a acim. Mazigais Dievs ir tas, kam jadod priekéroka,
bet tas nenozimé, ka mums jabég no laiciga, jo tas ir
otrikirigs. Misu dzive tiesi tadel ir svetita, ka més, at-
rodoties laika, varam ticét un cerét uz mazibu un ari
varam pievérsties Dievam, ja neesam to paspé&jusi. Lai-
cigas lietas paSas par sevi nav sliktas, bet masu attiek-
sme Ir slikta un nepareiza, ja tas meés izvélamies miizigo
lietu vietd. Un Augustina maciba par Sakramentiem
visspilgtak rada, kadda veida kaut kas laicigs (vins, mai-
ze; Udens) ne tikai nav janoniecina, bet tas pat var kjat
tiedi par to, kas mas ved pari tiltam uz mizibu, dodot
ceribu uz augsameelianos un dzivi miZigaja Dieva val-
stiba.

8 Skatit: De civitate Dei 7,32.
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Pauls Klavins
Etiskie principi Ranera teologija

K:rls Raners (1904-1984) ir katolu teologs, kura
imtgadi atziméjam 2004. gada 5. marta. XX gad-
simta intelektualaja tradicija vini vairak pazistams ar
savu ieguldijumu teologiskajd antropologija, it Ipasi ar
pétijumiem par 2élastibas un cilvéka dabas attiecibam.
Raners izmanto dialektiskds analogijas metodi, kura
pats cilvéks gan ir atvérts transcendentajam, bet reizé
ir ierobeZots noteikta vidé un apstaklos; mekléjods, bet
vienlaikus léméjs, kas izdara spriedumus; subjekts at-
tiecibas ar objektivo, aicinats izdarit izvéli starp univer-
salam zinasanam un konkréto ikdienas realitati. Tiesi
Sa]a dinamiskaja svarstiba jaizprot Ranera étiskie prin-
cipi, ar kuriem iepazisimies vispirms (I dala), tad pie-
vérsisimies daZu minéta teologa izvirzito principu iespé-
Jamiem parspiléjumiem (Il dala) un visbheidzot mégina-
sim sniegt vina étisko principu objektivu izveriéumu
Romas katolu Baznicas oficidlas mécibas ietvaros (111

dala).
I
Raners formuléa &tiskos principus, lai ar to

palidzibu lidzsvarctu vai papildinatu lidz tam laikam
mordlteologija valdoso konceptualo piegju. So piegju



raksturoja  jédzienu  skaidriba, ar konkrétiem
sarez@itiem gadijumiem saskanoti un viennozimigi
formuléti nosacjumi. Tika analizéti noteikti cilvéka
ricibas akti, pievériot IpaSu nozimi gan subjektivajam
nodomam, kam bija jinocsaka akta moraliskums, gan
(vél jo vairak) objektam, uz ko riciba vérsta. Sadu pieeju
médz dévét par esencidlo &tiku, saskapd ar kuru
moralais pienakums izvéléties labo un novérsties no
launa pamatojas cilvéka daba. Cilvéka personas daba
vai esence tiek analizéta statiski (kazuistiski sholastis-
kos manudlos). Bidams radita butne, cilvéks savas da-
bas ietvaros izpilda savu pienakumu. Viss ir paklauts
likumam, kura pamatu pamats ir dieviskais likums, kas
ir identisks ar Dieva nemainigo batibu. Konceptuilaja
étikd pastav likumu gradacija: uzsvars ir uz objek-
tiviem, universaliem, absolatiem principiem, kurus ar
dabiska likuma palidzibu cilvéka daba ir ietvéris Dievs
Raditajs un kurus pozitivu likumu celd ir noteikusi
dieviska Atklasme. Savukart Kristus Baznica, Svéta
Gara vadita, autoritativi skaidro moralo likumu, saistot
ta normas ar cilvéka pienakumu rikoties saskana ar
savu sirdsapzinu. Daudzas moralas normas ir japienem
Dieva un Baznicas autoritates varda. Tatad konceptu-
alaja, esencidlaja étika butiska nozime ir pardabiskajai
autoritdtei — Dievam un Baznicai, ka ari Kristus iedibi-
natajiem sakramentiem. Sakramentos cilveks gust
palidzibu tikumigai dzivel, tiem sekméjot pazemibu un
paklausibu Dieva un Baznicas likumiem.

Réaners izvérsa ta saukto ,eksistencidlo étiku”, ku-
ras uzdevums bija nevis aizstit, bet papildinat “esen-
cidlo &tiku”.! Ving uzskatija, ka &tikai ir jinem véra gan
cilvéka personas, gan vina darbibas vienreizigums. Visa
pamata ir cilvéka, proti, brivas un par savu ricibu at-
bildigas biatnes, pieredze: cilvéks transcendenté pats
sevi, orient&joties uz Noslépumu, kas paSos pamatos iz-
radas Dievs. Si orientacija (Vorgriff) ir dinamiska,
saprotama dialektiskas amnalogijas ietvaros (Schwebe).

' Karl Rahner, ,Uber die Frage einer formalen Existen-
tialethik”, Schriften, Il (Einsiedeln, Benziger, 1954): 227-246.
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Cilveks ir persona, kas sava virziba dinamiski tiecas
pretl neizprotamajam svétajam Noslépumam. Ja esen-
ciala etika aplako to, kas nemainigs cilveka daba, kuri
izpauzas taja letvertie moralie imperativi, tad eksisten-
ciala étika, kas cilvéku izprot dinamiski, pievérs Ipagu
véribu vienreizéjajiem eksistences apstakliem. Sie ap-
stakli nosaka personas radoSo potencidlu, saskana ar
kuru persona izmanto brivibu, ar ko ta ir apveltita.

Ka uzskata Raners, cilvéka brivibas un vina orien-
tacijas konkréta izteiksme ir milestiba. Cilvékam jaiz-
manto briviba, lai miletu Dievu un tuvako. Pamato-
joties dialektiskaja analogijd (Schwebe), Raners ne vien
nogkir Dieva un tuvika milestibu, bet ari apvieno ka
cilvéka milestibas brivu un viendabigu izpausmi.? Si
milestiba ir atkariga no cilvéka izzinas. Cilveks savas
izzinas spéjds ir ierobeZots, tatu vina prats aizvien no-
saka brivibu, savukart briviba atstdj ictekmi uz cilvéka
prata darbibu. Varétu teikt, ka prats un briviba pastav
lidzsvara attiecibds (Schwebe), izraisot milestibu, kas
savukart ir pamata cilvéka morélajai darbibai, milesti-
bai darbiba, ar ko nodarbojas étika. Cilvéka ricibas
moraliskums (labais vai |aunais cilvéka riciba) ir at-
karigs no ta, kida méra 3i riciba, briva izvele izteiks
milestibu, kas ir cilvéka sevis apzinaianas un sevis izzi-
nasanas mérkis un orientieris. Milestitha Raneram
nozimé personigu atbildi personigai Batnei, atbildi aici-
nijumam lauties neizprotamajam svétajam Noslépu-
mam, kas ir Dievs. Ta¢u milestiba ar izzinu vien nepie-
tiek, nepiecieSama ari ticiba. Gan prats, gan ticiba ir
nepieciesami, lai pienemtu Jézu Kristu - cilvéka perso-
nas un brivibas vispilnigdko paraugu, pieméru, ka is-
tenot moridlo idedlu: milét Dievu un tuvako viena
savstarpéji saistita akta. Jézus Kristus ar savu personi-
bu, ar savu macibu, ar savu milestiba saknoto dzivibas
atdevi ir paraugs visiem cilvékiem, ne tikai kristiediem
vien, proti, dzivot ta, ki dzivoja un ka savu brivibu is-

2__Karl Rahner. Was heisst Jesus lieben? Verlag Herder, 1982;
Uber die Einheit von Nachsten- und Gottesliebe. Geist und Le-
ben 38 (1965); 168-185.
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tenoja Kristus. Eksistencidld étika, kuru piedavaja
Raners, liek nemt véra gan cilvéka konkréto ierobe-
zotibu, gan vina atvértibu uz bezgaligo Noslépumu, ka
ari nepieciefamibu atjaunoties (ko labi izsaka grieku
valodas jédziens metanoia), lai pieskanotos 1dealam, kas
ir Jézus Kristus.

Gan atjaunotne, gan ticlba ir Dieva davana,
palidziba, Zélastiba. Seit varam tikai pieminét vien Ra-
nera teoriju par pardabisko eksistenciale®, anonimo
kristieti’. Saskana ar 3o teoriju katrs cilvéks, kas miles-
tibu apzinads ki moralas sféras pamatidedlu, pazist (ja
ne citddak, tad netiedi) &1 idedla istenotdju un paraugu,
Kristu. Katrs cilvéks, kurs censas sava dzive vadities no
§1 morala ideala, sanem Kristus #élastibu tiekties is-
tenot savu merki.

Katrs cilvéks, péc Ranera domam, ir tatad orientéts
uz Dievu ka svéto Noslépumu, pazist Kristu - vismaz
netie#i: savos pidlinos brivi (milestibas vadits) izdarot
étiska rakstura izvéli par labu milestibai. Neskatoties
uz Dieva noslépumaino darbibu un Kristus Zélastibu
katra cilvéka (jo milét, kaut val ierobeZoti un nepilnigi,
athilstogi savai situacijai cenSamies katrs), cilvéka spé-
kos ir ari iespéja brivi atteikties no milestibas pamat-
orientacijas. AtteikSanas no milestibas nozimé vérsanos
pret pasu cilvéku - ta personibu un identitati. Sada at-
teik$ands neo milestibas nozimétu atteik$anos gan no
Dieva Raditdja, gan no Kristus — morala ideala paudéja
un preméra. Lidz ar to 3ada atteik3anas nozimetu pa-
zuSanu. Taéu vai 34da atteikSanis ir praktiski iespé-
jama? Vai ir praktiski iespgjama muZiga pazuSana,
atskirtiba no Dieva? Ja jau cilveks ir bitiski orientéts

* Karl Rahner. Uber das Verhdlinis von Natur und Grade.
Schriften, 1 (Einsiedeln, Benziger, 1954} 323-346. Kritiskai
f1s teorijas apskatel sal. K. Eberhard. Kar! Rahner and the
Supernatural Existential. Thought 46 (1971): 5637-61.

* Karl Rahner. Die anonymen Christen. Schriften, VI (Einsie-
deln, Benziger, 1965): 545-554; Atheismus und implizites
Christentum. Schriften, VIII (Einsiedeln, Benziger, 1967):
187-212.
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uz Dievu caur milestibu uz tuvadko, vai tad maz var
pastavét morali launa riciba, kas tacu nekadi nevar bit
orientéta uz Dievu? Sie un citi jautdjumi rodas, pardo-
majot Ranera eksistencialo etiku.

n

un ta eksistencidlos spriedumus, jauzskata par nepie-
ciefamu, lidzsvarojodu esencialds jeb konceptualas eti-
kas papildingjumu. Ja $adu Hdzsvaru neievéro, tad ne-
piecieams atkartoti izvértét étiskos priekSnosacijumus.
Taéu tagad 1si pievérsisimies parspilégjumiem, kas izriet
ne Ranera étikas principiem, kuri veide ta devéto
transcendento morali.

1. Dievs un cilvéks

Konceptuala teologija skaidri skir Dieva un tuvaka
milestibu, bet transcendentald morale, letverot dina-
miska kustiba izzinu un milestibu, apvieno abas miles-
tibas viena — pat tiktal, ka vairs nav butiskas starpibas,
vai sikotnéjais ir milestiba pret Dievu vai cilvéc. Ra-
ners gan apgalvo, ka kategoriskd un skaidra milestiba
uz tuvako ir primarais akts milestiba uz Dievu. Kon-
kréti milot tuvako, més tiekam uztverti no neizzinats,
transcendentala apvaréna, kas ir zélastibas Dievs.

Apliecinot un reizé transcendéjot ierobezoto pasauli,
dabiskais un pardabiskais apviengjas cilveka dinamisma,
prata un gribas vienotiba. Cilvéka — garigas batnes -
spriedumos apvienojas iercbeZotais un neierobezotais.
Cilveks iepazist Dievu tikai caur ierobeZoto, konkréto
lidzcilveku vidi.

Lidz ar to konkréta vide nosaka moralo un étisko
cilvéka izvéli. Novérsoties no abstraktam normam, éti-
ka parverSas par nemitigu attistibas procesu, kura cil-
véks ki dinamiski atvérta biitne cela uz piepildijumu ta
sauktajos eksistences krizes briZos velc morilas dabas
izveli. Par iz3kiroSo, noteicoso faktoru klast pats cil-
véks, kas mil Dievu cita cilvéka. No §is milestibas izriet
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un tai pakartoti visi Dieva bausli. Sada étikas sistéma
daudz mazaka vértiba tiek pieskirta gan dieviskajam
pozitivajam likumam, gan dabiskajam likumam, savu-
kart morales sférd zid specifiski kristigais saturs. Mi-
lestiba ir visaugstaka pavéle, kas vienlidz lield méra at-
tiecas uz visiem. Un milestibas ietvaros esot attaisno-
jama jebkura morilas dabas riciba, jo milestibas prasi-
bas ir 1z2zindmas ar pratu,

Sada izpratné teologiskais akcents ir uz radisanu,
ne atpestiSanu, uz iek&gjo sirdsapzinas likumu, kas ir
nemaldigs katrreiz, kad cilvéks izdara kadu batisku iz-
véli pestidanas laba, par pestifanu pat neapzinoties. le-
vérojot eksistencialo situaciju un apstaklus, kados risi-
nas ar étisko uzvedibu saistita riciba, sirdsapzinas vei-
doSana un sekofana tai brivibd klast par primaro pie-
nakumu.

2. Baznica un étiskie formuléjum:t

Ranera dinamiskés svarstibas metode cilvéka izzi-
nas procesa lauj uzturét lidzsvard esencidlo un eksis-
tencialo, konceptualo un ar spriedumu izékiramo, dabu
un Zélastibu. Tomeér attieciba uz Baznieas lomu étisko
normu formuléSana vina pieeju var viegli parspilét. Ak-
cent&jot cilvéka individuilos likumus un to eksistenci-
ilo kontekstu, sirdsapzinas lomu un brivibu, pédgjos
gadu desmitos ir mazinajusies Baznicas autoritates lo-
ma. Atsaucotics uz Ranera teologisko metodi, Hanss
Kings noliedz, ka cilvéciski formuléjumi varétu sasniegt
galigo patiesibu. Gan individs, gan Baznicas autoritates
ir alcinatas censties koplg aizvien vairak atklat patiesi-
bu, kas parsniedz gan atsevisku cilvéku, gan Baznicu
kopuma.® Vérioties pret it ki abstraktiem universaliem
formuléjumiem, Kings un citi noraida magistérija
i,Baznicas pamaciSanas”, - Red.) spéju nemaldigi defi-
nét morales likumus un lidz ar to izteikt cilvéka sirds-
apzinal obligati ievérojamus spriedumus. Labaka gadi-
juméa Bazriicas autoritate var nemaldigi izteikties nevis

"H. Kng. Infallible? An Inquiry. (London: Collins, 1971).
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par konkrétiem gadijumiem, het par visparéjiem princi-
piem. Jaatzist, ka Raners, piedavajot savu eksistencialo
étiku, argumenté, ka Baznica var atseviSkus aktus,
pieméram, maksligos abortus, universili definét ka
amoralus. Ranera sarezgita filosofijas izzinas teorija
censas novérsties no nomindlisma, tomér daudzi vina
sekotdji nomindlismu pienem, uzskatot, ka obhjektivo
moralo kartibu nevar ietvert konceptos, kuri saistitu ar
realitati. Tas nozimétu, ka magistérijs nevar autoritati-
vi un universali izskaidrot moralds normas. Sis normas
tiek relativizetas, jo apstakli un cilvéka personiga attis-
tiba, sirdsapzinas nobriedums, milestibas attiecibas ar
Dievu (pat ja Sis attiecibas istenojas tikai ka attiecibas
starp cilvékiem) allaZ ir normativas &tiskaja uzvediba.

111
Ranera étikas tzvértéfums

Romas katolu Baznica pavestu macibai ir ipasa lo-
ma. Ta pieskano Dieva Vardu misdienu izaicinaju-
miem, pamatojot un izvéréot pladak aktualus teologis-
kus jautdjumus. Moralteologijas pamatprincipiem pa-
vests Janis Pawvils Il veltijis encikliku Veritatis Splen-
dor, kas palidz izvértét Ranera étiskos atzinumus.®
Tiem atbilst dockumenta izklastita parlieciba, ka étikas
un morales prasibas labak izprotamas sekosana Kris-
tum, kurs sava suttba saista Dieva un tuvaka milestibu.
Likums tiek izpildits milestiba un visi aicinati sekot
Kristum briviba un Dieva Zzélastiba (6-24). Seko$ana
Kristum ir biitiska cilvéka izvéle un aicinajums (65-67).
Sirdsapzina ir iesaistita dialoga ar Dievu (58-59). Sie
un citi elementi — nemot véra centienus péc pilnibas un
svétuma — labi saskan ar Rénera étiskiem pamatprinci-
plem.

& Janis Pavils 11. Enciklika Veritatis Splendor, Acta Apostoli-
cae Sedis 85 (1993): 1133-1228. Turpmakas norades teksta at-
saucas uz 51 dokumenta numuriem.
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Vienlaikus Veritatis Splendor bridina novérsties no
subjektiviem parspilégjumiem, kas saistiti ar Ranera étis-
ko sistému. Ka uzsver tradicionala, proti, konceptuala
morales sistéma, daZi akti ir ,,iek$gji Jauni” proti, vien-
mér un pasi par sevi nepareizi, tie nekad nevar bit
Dievam plenemami (78,80-82, 95, 115). Lal gan
pozitivos morilos piendkumus nevar a priori attiecinat
uz visiem iespéjamiem apstakliem un tie izpauZas aiz-
vien jauna veida, negativos moralos aizliegumus nekad
nedrikst parkapt, rikejoties launi, — pat tad, ja drandétu
nave (52-53). Apstakli vai labs nodoms var mazinat
subjektivo vainu {62-63, 81), bet tas nemazina pasas
ricibas launumu; tadu ricibu nekad nevar attaisnot vai
parvérst par labu aktu {77-78, 80-81}.

Baznicas autoritatei ir piendkums izteikties par
konkrétiem moraliem jautdjumiem, jo tie veido kristi-
gis vésts sastavdalu un ir jaizskaidro (2-5, 7, 29-30;
36-37; 49; 56-57; 95-96; 109-110; 114-117). DaZi akti
ir vienmeér nepareizi sava objekta dél (80) vai smagi
parkép;j Dieva likumu un morélo kartibu.’

Ahsolato principu noraidisana ir pretéa visai kato-
liskajai tradicijai un iznicina Baznica uzskatu vienotibu
un kopibu (3, 29-30, 51-52; 86, 96-97; 101). DaZadi
viedokli par ikdienas uzvedibu, proti — par to, kas at-
bilst un neatbilst tam, ko vélas Kristus, nevis stiprina,
bet gan vajina Kristie3u vienotni. Mordlo apjukumu
nevar attaisnot ar étisko pluralismu vai nominalismu.
Protams, jebkurs jédziens ir ierobezots, un Dievs izdara
galigo spriedumu par cilvéka étisko uzvedibu. Tomér
Kristus maciba ir konkréta un prasa izdant izveli. Ka-
tofu Baznicas Katehisms uzsver: ,Kristus cel§ ‘ved uz
dzivibu’ (Mt 7, 14 ), pretgjais cel$ ‘ved uz pazuSanu’ (Mt
17,13; sal. At 30,15-20). Evangeélija lidziba par diviem
dazadajiem celiem liecina par to, cik masu pestiZanai
butiski nozimigi ir morélas dabas lémumi. ‘Ir divi celi:
viens ved uz dzivibu, otrs - uz navi; bet starp tiem ir

* Janis Pavils I1. Enciklika Evangelium Vitae, Nr. 57, 62, 65,
Acta Apostolicae Sedis 87 (1995): 464-66,471-72,475-77.
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milziga atskiriba.””? Gan labais, gan launais aizvien iz-
raisa nepiecieSamibu izdkirties un cilvékam pasam at-
bildét par savu ricibu.

Etiskajos jautdjumos izskirodi nozimigs ir Ranera
un citu transcendentilo moralistu uzsvars uz brivibu.”
Briviba milét mudina izzinat to, ko milam, proti, Kris-
tu, kas, ki maca Raners, ir moralais idedls. Tomér Jé-
zus ir paraugs ne tikai Dieva un tuvaka milestiba, bet
ari sava paklausiba dieviSkajai apredzibai. Briviba ir
nesaraujami saistita ar patiesibu par Dievu un cilvéku,
par pasauli un Baznicu. 51 patiesiba ir izzindma ne vien
subjektivi, bet ari tradicijas ietvaros Baznica.

Ka jau minéjam, Ranera izstradatie étiskie princi-
pi - Dieva un tuvaka milestiba, briviba un atvértiba ie-
preti Dievam {(pat ja iz8kiroSas izvéles gadijumos Vigu
pienem neapzinati), dzive Dieva Zélastiba, dinamiska
orientacija uz Kristu ki paraugu - hija ki reakcija uz
tradicionalo, esenciale, konceptuale étiku. Lai izvairitos
no parspilgjumiem, Ranera eksistenciila étika japienem
tikai un vienigi ka esencialas étikas nepieciefams papil-
dindjums. Esencidlas étikas principi ir vienlidz nozimi-
gi, it ipa$ aplikoti kristigi personilisma gaisma. Sa-
skana ar to, cilvéks aicinats brivi sevi uzupurét Dievam
un citiemn, atbildét Dievam ar milestibu. Cilvéks, ko
»Dievs véléjies vina pasa dél, sevi pilnigi atrod tikai ne-
savtigi sevi dodot™.!* Etiskie pienakumi saglabi savu
normativo raksturu nevis k& abstrakti nosacijumi, bet
gan ka cilvéka sirds nepiecie$amiba, kas istenojas per-

¢ Didache, 1,1: Sources chrétiennes 248, 140.

¥ Katoliskds Baznicas Katehisms (Rigas Metropolijas Kiirija,
2000), Nr. 1696.

0 Veritatis Splendor, Nr. 31-34, 84 — 87,

1 Vatikana 1l koncils. Konstitlcija Gaudium et Spes, Nr. 24.
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sonigu un brivu attiecibu, milestibas ka pasatdeves ie-
tvaros. Ranera étiskie principi labak saprotami vina ga-
rigas jezuitu tradicijas ietvaros, kur lagSana un ikdie-
nas izvéle neatraujami saistita ar pardomam par Kris-
tus un Baznicas laba veicamo izveéli.'?

** James Keating. Karl Rahner: Prayer and Ethics. Studies in
Spirituality 7 (1997) 163-177.
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Gatis Lidums
The Orthodox and the Lutherans together?

Reflections about the possibility of theological an-
thropology serving as the meeting place for the
contemporary Lutheran thought and Eastern Or-
thodox tradition

s there anything that can bring the Orthodox and the

Lutherans together without patronizing and mini-
mizing the other tradition? I am quite certain this ques-
tion has been seriously pondered by quite a few Latvian
Lutherans who around the turn of the millennia started
to exit the Latvian Lutheran church to join the ranks of
the Orthodox community. What is it that makes the
bright, young, theologically apt and well-educated Lat-
vian Lutherans (including some members of the clergy)
turn backs on their protestant identity in order to put
on a new (perhaps just different) theclogical garb in-
stead? Is this move yet another variety of the typically
Western church-shopping? Recent interviews In media
with some popular Latvian Lutherans who have become
Orthodox suggest otherwise.

Even though at the time of writing this article no
serious sociclogical surveys attempting to find the rea-
sons and underlying dynamics of Lutherans becoming
Orthodox with no apparent benefits or advantages that
such adult conversion would bring to an individual in



today’s Latvia have been conducted, T am convinced
that sociologists of Religion will soon catch up with the
signs of times, and provide some statistical, sociological,
and psvchological hypotheses as to why this is happen-
ing. I am not that optimistic, however, about the sociol-
ogy of Religion being able or willing to toil in the areas
of Systematic and/or Biblical Theology looking for clues
and answers. Yet, Theology is precisely the field in
which the treasure (at least in this case) is buried.
Hence, it 1s most likely a Theologian’s job te find 1t.

I believe that though the changes of conversion are
often brought about by emotions and sometimes sad
personal experience, ultimately it is Theology that
makes person to abandon a familiar theological tradi-
tion in favor of an exotic, new, or simply not-so-familiar
way of theologizing life. Yet, it seems that theoclogically
speaking there has to be some sort of a link or bridge
that makes the initial dialogue with another faith tradi-
tion even possible. One could speculate that the broader
this initial bridge is, the easier it could be to make the
switch from one tradition to another. In order to sub-
stantiate this claim solid empirical evidence is required,
which at this point still does not exist for the Latvian
context. Therefore, this article could be viewed as a
somewhat speculative attempt to look at some com-
monalities between Eastern Orthodox and Lutheran
theological traditions that have often gone unnoticed,
or have been undeservedly overlocked. The scope of this
articled is theological anthropology with a focus on the
teleological dimension of Imago Dei (the concept of
theosis in particular) in Lutheran and Orthodox tradi-
tions.
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The teleological aspect of Imago Dei

The teleological' aspect of Imago Dei deals primar-
ily with the human destiny in a long-term perspective.
Questions related to the teleological aspect of Imago are
all in one way or another, trying to find an answer
which would at least sketch a blueprint of what it is
that human beings are destined for as beings created in
the image of their Creator. What 1s the “chief end of
man”, and how is it to be interpreted in the framework
of Biblical and Systematic theology both in Lutheran
and Eastern Orthodox (especially Russian) theological
traditions? Those are the questions that will be ex-
plored in this article.

In this discussion there will always be a certain
amount of ambiguity present. The same is true with re-
gards to theological speculation. Both, however, belong
to this discussion, because the Biblical record is meta-
phorical, allegorical and provisional about what expects
humans in “the end”. Both also apply to the terms
“openness” and “deification”, and their respective de-
scriptions and interpretations in the theoclogical sys-
tems of Patristic Orthodoxy and contemporary Luther-
anism, Wolfhart Pannenberg being a theologian of
choice for the latter, but by far not the only representa-
tive of the view discussed here. It is not my intent to
suggest or to prove that “openness” as constructed and
defined by Pannenberg is the same as the doctrine of
deification in the Eastern Orthodox Church. My intent

! From the Greek noun téhog. Téiog in Biblical Greek as well
as in other early Christian literature predominantly refers to
the end, goal, termination, cessation, close, and conclusion. In
the context of this discussion it will be used in the sense of
“the final goa! toward which men and things are striving, of
the outcome or destiny which awaits them in accordance with
their nature.” (Arndt, W.F. and F.W. Gingrich, A Greek-
English Lexicon of the New Testament and other Early Chris-
tian Literature (Chicago: The University of Chicago Press,
1957) p. 818-819)
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is to show in this artiele that both in Lutheran and Or-
thodox theologies there is an understanding and even a
feeling present that the end of a human being is ines-
capably connected with and related to God. Or, to be
more exact, it has to do with human beings being
“grown up” spiritually as it were, so they can fellowship
with God ever more intensively and intimately.

Both, in Lutheranism (Pannenberg) and in Ortho-
doxy the idea of man's teleological development is inex-
tricably bound to the idea of human ahility to spiritu-
ally transcend the limits of earthly existence. Hence, in
this article I will use the terms of transcendence and
self-transcendence, which even though are not explic-
itly discussed in the writings of Pannenberg and the
Orthodox, are as concepts implicitly present and as-
sumed virtually at every step of “making theology”.

Characteristic to this position is the emphasis on
the importance of history, which according to Pannen-
berg is “the most comprehensive horizon of Christian
theology.” This position must be defended equally
against the attempts to dissolve history into the his-
toricity of existence (existential theology), as well as the
notion according to which the real content of faith is in
fact just a suprahistorical kernel. The emphasis on his-
tory is so critical because: “All theological questions and
answers are meaningful only within the framework of
the history which God has with humanity and through
humanity with his whole creation - the history moving
toward a future still hidden from the world but already
revealed in Christ.”? Among other things, this future
includes the historically determined telos for human be-
ings, which the Scriptures point to, and which is
brought to complete fulfillment in and through Christ.
The human telos will be reached through progressive
completion of the full-blown image of God in the re-

* Wolfhart Pannenberg, Basic Questions In Theology. Vol. L.
Trans. by George K. Kehm. (Philadelphia: The Westminster
Press, 1970), 15.

A Ibid.
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deemed community as the intrinsically self-trans-
cendent human beings will be elevated to the deepest
level of fellowship with God himself.

The theology of image in Eastern Orthodoxy

“Eastern Orthodox theology differs trom both Ro-
man Catholic and protestant teaching in a number of
important respects™, and the understanding and inter-
pretation of the image of God in humans are certainly
no exception. It is commonly assumed that these are
not just emphases that make Orthodox teaching differ
from the Roman Catholic and the Protestant theologi-
cal discourse. The difference is caused by the funda-
mentally divergent orientations of apophatic® (generally
speaking equated with the Eastern Church tradition)

* G.L. Bray “Eastern Orthodox Theology” in New Dictionary
of Theology, eds. Sinclair D. Ferguson and David F. Wright
(Leicester, England: InterVarsity Press, 1988), 215-218.

% The formulation of the two ways in the theology, the apop-
hatic and the kataphatic, is believed to have originated from
Dionysius the Pseudo-Areopagite in the 6" century. Some of
Dionysius writings (e.g. The Names of God) describe that
which can be affirmatively predicted of God. This includes
God’s names, His attributes and the like, which all together
belong to the realm of kataphatic or positive theology. Apop-
hatic theology, on the other hand, is perceived as negative,
because it deals with that which surpasses any human predic-
tion in relation to God. In his Mystical Theology Dionysius
stresses that kataphatic theology needs to be complemented
by apophatic theology, according to which God not anything
visible or intelligible. And since God transcends any affirma-
tion and/or negation, the way to God is ecstasis of love in dei-
fication as opposed to intellectual contemplation. {D. P. Spe-
arrit “Dionysius the Pscudo-Areopagite,” In A Dictionary of
Christian Theology. Ed. Allan Richardson (Philadelphia, The
Westminster Press, 1969), 96).
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and kataphatic (generally equated with the theological
tradition developed in the West) theologies.®

Most of the Eastern Church fathers have seen the
image of God in primarily substantival terms, and it
has always been done keeping in perspective the over-
arching teleological component, namely, the idea of dei-
fication of man, or in other words the person’s “trans-
figuration into the image and likeness of God.”” Per-
haps due to the fact that the concept of imago Dei in
Orthodox theology is practically inextricably bound to
the concept of deification, the theology of the image
takes a rather central place in Orthodox anthropology,
and for that matter in the Orthodox theology as a
whole.

Two prominent 20" century Russian Orthodox
theologians who have remained faithful to the patristic
theological heritage, and who have discussed imago Dei
and the concept of deification at great length in their
writings are Vladimir Lossky® and Archimandrite

" Verna E.F. Harison “The Relationship between Apophatic
and Katphatic Theology,” In Pro Ecclesia, vol. 4, no. 3 (Sum-
mer 1995): 318-332.

" Ibid. 218. At the same time it must also be noted that thedsis
in Eastern Orthodox theology has a strong relational dimen-
sion as well. Thedsis as participation in divine life also means
communication with God, which presupposes relationship.
N.V. Harrison has formulated it well: “Today what needs to
be emphasized in Christian proclamation is the underlying
idea that as humans we indeed are made in the image of God.
This means that at the core of our being we are related to God
and can have access to God.” (Nonna V. Harrison “Theosis As
Salvation: An Orthodox Perspective,” In Pro Ecclesia, vol. 6,
No. 4 (Fall 1997): 429-443. p. 431). It is a somewhat arbitrary
choice to include the Orthodox teaching on thedsis under the
teleological aspect of the image of God. Yet, it seems that the
Orthodox are very seriously involved in the teleological issues,
and that those issues come to the forefront of the deification
doctrine while the relational dimension of the doctrine is of-
ten times left in the background and/or simply assumed.

* The two theologians whose names will appear more
frequently in this article are Russian theologians Vladimir
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Kiprian (Kern). Vladimir Lossky in his “In the Image
and Likeness” has said the following:

When it comes to knowing God and man the theme
of image in the Christian thought has such an important
meaning, that without exaggerating a doctrinal element
of secondary importance, we think that it is possible, and
we even have a certain right, to speak about the “theol-
ogy of image” both in the New Testament and in the
works of some Christian authors.®

The very same notion is also expressed by the Ar-
chimandrite Kiprian when he talks about the impor-
tance of anthropology in the Orthodox theological sys-
tem: “... the study of man in the context of the spiritual
world is particularly significant. In this regard the
theme of the image of God becomes extremely powerful

Lossky {1903-1958) and Archimandrite Kiprian (1899-1960().
They are chosen, first of all, because they are chronologically
close to today’s theology; both have lived and worked in the
20" century. Second, they are both chosen because their
works have attempted to systematize anthropological insights
from the Orthodox patristic tradition, and to make those in-
sights understandable and practically applicabie to their con-
temporaries.

Lossky as a co-founder of the so-called Neopatristic school in
Russian Orthodox theology is a good representative of the
theologians who have attempted to systematize the patristic
heritage while remaining faithful to its spirit and limitations.
In mid-1930s Lossky, together with George Florowsky, cham-
pioned the Russian Neoptristic theology, which opposed the
attempts of going beyond patristic Orthodoxy represented by
Schmemann from the Orthodox Theological Institute of St.
Sergius in Paris. (Paul Valliere Modern Russian Theology:
Bukharev, Soloviev, Bulgakov (Grand Rapids, ML: Eerdmans,
2000), 4 ff.)

® Vladimir Lossky Po obrazu I podobiyu, (Moskva: Izdatelstvo
Svyato-Vladimirskego Bratstva, 1995), (“In the image and li-
keness,” in Russian), 117. Here and further translations from
the Russian originals are all mine.
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in the writings of the Fathers.”!® Not only is this theme
extremely powerful, it is defining when it comes to
Eastern Orthodox anthropology because it is the key to
the human identity. This identity has two equally pro-
nounced dimensions, the substantival and the rela-
tional, which are intertwined and mutually condition-
ing:

In contrast to the more somber aspects of Augustine’s
later thought, Eastern Christian theology locates the core
of human identity in our character as created in the ima-
ge of God. And this image is defined above all as a relati-
onship to the Archetype. Thus the intrinsic root of our
humanity is a capacity to turn toward God in love and
share through his gift in divine life. Human identity is
personhood, an ontological interrelatedness with all other
human persons as well as the divine and angelic persons.
QOur very being as human is an invitation to respond in love
to divine love, to share in the life of the Holy Trinity toget-
her with all other persons and the whele of creation.™

This, in essence is what the Eastern Church under-
stands as thedsis, or sharing in the divine life. Or, to say
it in other words: “This means that at the core of our
being we are related to God and can have access to God.
It also means that we are intrinsically capable of good-
ness that, however sinful we are, we can learn, if only
little by little, to love and do good.” This idea begins
with the concept of adoptive sonship, which is present
in the Pauline and Johannine literature. According to
this concept the believer is incorporated into Christ’s
body the church, while Christ permanently indwells the
believer.'® This is one dynamic of thedsis, which reflects

* Archimandrite Kiprian (Kern; Antropologia Sv. Grigorija
Palami, (Moskva: Palomnik, 1996), (“The Anthropology of St.
Gregory Palamas” in Russian}, 356.

' Nonna V. Harrison “Thecsis As Salvation: An Orthodox
Perspective,” In Pro Ecclesia, vol. 6, No. 4 (Fall 1997): 429-
443. p. 431.

"2 Ibid.

2 Ibid.
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the patristic formula: “God became human (without ce-
asing to be God) that humanity might become God
{without ceasing to be human).”" This becoming God is
nothing less than human participation in divine life,
which, on one hand, means that the human self is not
destroyed. Rather, it is transformed, purified, illumi-
ned, and restored to its “primary substance,” or “being
made in the icon of God.”'® This is the substantival di-
mension of thedsis.

On the other hand, Eastern Orthodoxy emphasizes
that human participation in the divine life does not
compromise the doctrine of trinity."® Quite to the

14 Kenneth Paul Wesche “Eastern Orthodox Spirituality. Un-
ion with God in Theosis.” In Theology Today, Vol. 56, No. 1
(1999): 29-43. p. 29. This brief statement first formulated hy
Irenaeus in his treatise Against Heresies, according to
Wesche, sums up the “character and aim” of Eastern Ortho-
dox spirituality.

15 Ibid. 41.

18 This view was championed by Gregory of Palamas in 14%
century in the context of his theological debates with the
menk Barlaam of Calabria and the theologian Gregory Ak-
indynos, and the Orthedox church has accepted Palamas™ ar-
guments and view as normative since then. Palamas’ oppo-
nents, based on the Greek translation of Aquinas’ Summa
Theologica, argued that direct vision of God is impossible for
humans, or else the doctrine of trinity must be compromised.
Palamas, while upholding the orthodox position on trinity ar-
gued that human beings could see God as long as “the utterly
transcendent and unknowable divine essence was carefully
distinguished {rom the uncreated divine energies.” (Vigen
Guroian “An Orthodoxy View of Orthodoxy and Heresy. An
Appreciation of Fr. Alexander Schmemann,” In Pro Ecclesia,
vol. 4, no. 1 (Winter 1995): 79-91. p. 85.} According to Pala-
mas the divine energies penetrate creation and draw human
beings into the very life of God. These energies are not what
Platonism would understand as emanations of God; “they are
nothing less than the divine life itself manifested in creation.”
These energies werce present in Jesus whose humanity was
“thoroughly penetrated by with the divinity of his pre-
existent Sonship.” (Ihid.)
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contrary, the doctrine of trinity is very important for
Eastern Orthodox ontology, because: “God is not a mo-
nad, but a triad, a mystery of communion in which each
Self, or hypostasis of the Trinity, remains itself even as
it exists wholly in the Other.”'” Moreover, the trinity in
Orthodox theology is viewed as *an ontological icon to
show that being is perfected in the mystery of commu-
nion.”" This is the relationat dimension of thedsis,
which describes giving or communicating oneself
selflessly to the other in love. This happens as one mo-
ves outside of oneself in accord with the “inmost law of
its essence” in order to give oneself to the other. At the
same time the other is received into oneself, and the
self becomes the lover and the beloved at the same ti-
me. When the self is united with the Logos in whom it
was created in the first place in such a way, it is perfec-
ted, and this is the mechanism of thedsis.

This Orthodox understanding is very different from
the “"monistic fusion” concept, which has a fairly large
following today in the West. The idea of “monistic fusi-
on” talks about the human person being absorbed into
“the One.” In this absorption, however, no other is left
that can be loved, and “the purposeful movement natu-
ral to the self becomes an ecstatic movement into nihi-
lism.”"®

Positions on the doctrine of imago Dei
within Eastern Orthodoxy

According to the Archimandrite Kiprian, histori-
cally The Eastern Church Fathers have developed
seven different views regarding the image of God in
humans.” It must be said, however, that in each of
these views presented below, the image of Geod is seen
in connection with primarily one specific human quality

Y Wesche, 41.

¥ Ihid.

® Ibid.

™ Archimandrite Kiprian, 354 - 355.
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or characteristic, yet in most cases other characteristics
are also discussed as reflecting the imago Dei besides
the “main” one.

Most of the Eastern Church Fathers have viewed
the image of God as something located in man’s ration-
ality and intellect.”? According to the second view, the
image of God is seen in the free will of man along with
rationality. Most of the fathers holding to this view are
also mentioned in the first group.” Only four fathers
are mentioned among those who see the image mostly
in immortality of human beings.® According to the
fourth view, the image is to be seen in man’s dominion
over the rest of ecreated world.# TFifthly, the image has
been viewed as associated with holiness, or more pre-
cisely, with the ability to reach a certain degree of
moral perfection.?® According to the sixth view the im-
age of God is viewed as human creative ability both in
church and secular life.® Lastly, a large group of Fa-
thers believe that the image of God must be seen as
trinitarian likeness, which means that man’s spiritual

MArchimandrite Kiprian places fathers such as Clement of
Rome, Clement of Alexandria, Basil the Great, Cyril of Jeru-
salem, Gregory the Theologian, Cyril of Alexandria, Gregory
of Nyssa and some others in this group.

#2 Here the main representatives are Cyrill of Jerusalem,
Gregory of Nyssa, John of Damascus, Cyril of Alexandria.

# Clement of Alexandria and John of Damascus are the chief
representatives of this view.

% The group of theologians holding to this view is larger than
the previous one and includes such fathers as John Chry-
sostom, Gregory of Nyssa, Cyrill of Alexandria, John of Da-
mascus and a few others.

% Among the five theologians mentioned by Kiprian is John
Chrysostom, St. Diadochos, Isaac the Syrian, and John of
Damascus.

% The champion of this particular view is John of Damascus,
and some others.
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structure as imago Dei reflects the intratrinitarian life
and communion of the Godhead.”

It is noteworthy that the Orthodox tradition for the
most part does not view these positions as competing or
mutually exclusive, but rather complimentary in na-
ture. They are viewed as building on one another’s
strengths (which is witnessed for instance by the fact
that many of the fathers have been in agreement with
geveral of the views at the same time). This kind of a
“peaceful coexistence” of the various views is not so dif-
ficult to understand in light of the fact that the Ortho-
dox tradition assumes and even postulates that the
phenomenon of the image of God is not to be fully un-
derstood and comprehended by the human mind *

According to Gregory of Nyssa, since the image of
God in man reflects the perfection of its Prototype it
must likewise reflect the impossibility to comprehend it
{God is as perfect as He is impossible to comprehend).”
Based on this analogy Lossky concludes: “Hence, we
cannot determine what the image of God in man con-
sists of.”* Archimandrite Kiprian echoes the same no-
tion:

# Among the better-known Fathers in this group is Gregory
of Nyssa, Cyrill of Alexandria, John of Damascus.

% The notion of incomprehensibility of God in Orthodox the-
ology is an integral part of the Orthodox apophatic theological
tradition. According to Lossky “all true theology is apo-
phatic.” At the same time the Orthodox (Lossky being a more
recent example) use the kataphatic language to formulate the
doctrine. This seeming contradiction is integrated by viewing
theology as fundamentaily apophatic, while religious language
and doctrina! formulations are viewed “as a ladder by which
one ascends to union with God.” (Verna E.F. Harison “The
Relationship Between Apophatic and Katphatic Theology,” In
Pro Ecelesia, vol. 4, no. 3 (Summer 1995}: 318-332.)

¥ Vladimir Lossky Ocherk misticheskogo bogoslovija vostoc-
hnoj cerkvi. Dogmaticheskoje bogoslovije, (Centr SEL: Moskva,
1991), (*A Survey of the Mystical Theology of the Eastern
Church. Dogmatics” in Russian}, 90,

® Tbid.
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God is the unknowable deep of secrets and the abyss
of unspeakable and incomprehensible. Therefore, man
who is created in this divine image carries within himself
the seal of the incomprehensible and its secret. Man is
amysterious cryptogram that will never be fully under-
stood and satisfactorily read by anyone.™

Thus, when it comes to the Orthodox tradition, it
secems that a term like “aspect” or “dimension” of
trmago 1s more appropriate than terms like “position™ or
“view” would be. It would also be feasible to speak
ahout the aspects or dimensions of the image in light of
the fact that all these views are undergirded by a strong
teleological orientation, which is characteristic of the
Orthodox anthropology in general *

According to archimandrite Kiprian the last two
views are especially noteworthy because they open up
special depths in human beings and call to the devel-

M Kiprian Antropologia, 385.
# The contemporary Eastern Orthedox theologians, following
the tradition of the fathers, tend to view the image of God as
something that is not complete at this stage in the redemptive
history. Humans are given an assignment, a mandate of sorts,
to use their creative abilities in developing the image of God
(or more precisely the likeness aspect of the image) in them-
selves by and through progressive deification. For instance,
archimandrite Kiprian in his “Anthropology of Gregory Pa-
lamas” writes the following about the teachings of Palamas:
“Since the likeness of God is not something completed and gi-
ven once for all, but only a potential assignment, and since
this likeness mainly consists of discovering in oneself the di-
vine eros, creativity takes on a special role in the palamite
anthropology.” {(p. 375) We are basically pushed and urged
from within to be creative since “The image of God in man,
the spark of divine Eros is seeking the way out.” {p. 372}
Since Gregory of Palamas is regarded as the “chief
synthesizer “ of the Orthodox spirituality,
the view of the dynamic and developing nature of imago Dei
has more or less been accepted as normative in Orthodox
theology. (P.D. Steeves “The Orthodox tradition” in Evange-
lical Dictionary of Theology, p. 807)
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opment of all of our spiritual gifts, for “not only much
is given to man in his Godlikeness, but even more is as-
signed to him.”* This assignment according to the Or-
thodox tradition is no less than becoming God in a cer-
tain sense. In fact, the fourth century Church father
Basil the Great has said in exactly those words: “Man

was created by God as an animal with a mission to be-
come God.”*

Personhood and the image of God

In order to become what God has designed humans
to be, we have to go through a certain process at the
end of which we become personalities as opposed to in-
dividualities that we are by default, unless we work
hard to become personalities.® Lossky, anchored in the

¥ Tbid. 355.

# Quoted in Vladimir Lossky Ocherk misticheskogo bogoslovi-
Ja vostochnaj cerkvi. Dogmaticheskaje bogoslovije, 243.

% Tbid, 91-93. Lossky based on the writings of Gregory of
Nyssa makes a very important conclusion, namely that the
image of God can be equated with human nature as a whole.
This image, which was given to Adam as a person, was given
in Adam (in his personality) to the whole of mankind. Each
personality in Adam’s kind was fully and completely the ima-
ge of God. However, nowadays the terms personality and
individuality are used interchangeably regardless of the fact
that, in essence, these two terms describe two opposites when
it comes to Biblical anthropology.

When we speak about the differences between peaple, we
usually speak of that which sets them apart, what makes
them individualities. The things that set apart individualities
arc the traits of their character, bui those in turn are ele-
ments belonging to the “nature at large”. Hence, the person
who defines himself according to the distinctives of his natu-
ral abilities or “character” is the least personal being. Such a
person defines his “I” against the natures {characters) of ot-
her individualities, at which point he begins to blend with the
nature at large. This dynamic is common among the fallen
men, and in the Orthodox tradition it is called autotés, filautia.
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theological anthropology of Gregory of Nyssa, has de-
scribed this process as follows.

According to Gregory of Nyssa, one of the main con-
sequences of man being created in the image of God is
that man first of all is set free form the slavery to his
own immediate needs. He is no longer “a subject to the
rule of nature, but he is capable of free self-
determination according to his own understanding.”?
Following the same argument, Lossky suggests that
this constitutes the “formal”® image, which is the nec-
essary prerequisite for the process of deification. Man
who is created in the image of God is a “personality
which should not be determined by its nature, but it
should itself determine the nature making it similar to
its own Godly Prototype.”® Besides, human personal-
ity is not to be viewed as just one part of the human be-
ing; it is present in the entire being. Hence, the image
of God similar to personality is present throughout the
human being: “the likeness of God does not refer to one

Personality, on the other hand, is free from its own nature
and is not determined by it. Human hypostasis can only deve-
Yop if it surrenders its will, which is responsible for mixing
one’s personality with nature. Voluntary surrender of one’s
will, one's individual freedom, is the aim of Christian asceti-
cism. When that is done, one can embrace the true freedom,
“the freedom of personality, which is the image of God” (p.
93) that is found in every man.

% Ihid, 91.

37 In the West Swiss reformed theologian Emil Brunner uses
the term “formal” image of God in reference to Aumanitas in
John Calvin’s theological understanding of imago as early as
1937, when his Man in Revolt was released in German.
Lossky’'s book was first published in 1944 in French. Even
though Lossky uses the term “formal” in a very similar way
to Brunner, he makes reference neither to Brunner, nor to his
writings. This is different from Kiprian who makes a referen-
ce to Brunner in his Antropologia Sv. Grigorija Palami,
where he calls Brunner’s Man in Revolt “the hest recent cre-
ation of Western thought in the area of Christian
anthropology.” (p. 427)

% Ibid.
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element of the human constitution, but to the entire
human nature as a whole,”*

This profound conclusion serves at the same time as
an important premise for discussing the possibility of
loss of the image or some part {aspect) of it. Similar to
parts of human nature and personality, nothing of the
image of God in humans can be lost. Even though a
couple of times Lossky uses the term “lost™ when re-
ferring to the likeness of God, real loss is not implied.
Lossky further explains: “He [man] remains a person-
ality even when he walks far away from God, even
when he according to his nature becomes not like God.
This means that the image of God in man is undestroy-
able.”*' Yet, it doesn’t mean that the image is equally
salient in all humans at all times throughout their lives.
The present reality and the teleological ideal are not
one and the same:

Man was created perfect. Yet, it doesn’t mean
that his original state was identical with his final
end, or that he was united with God from the mo-
ment of his creation. Prior to the fall Adam was
neither “pure nature”, nor a deafied man. As we al-
ready stated, cosmology and anthropology of the
Eastern Church are characteristically dynamic, and
thus they exclude any kind of opposing of the terms
*nature” and “grace”: they penetrate one another
and exist one within the other. Saint John of Da-
mascus sees the greatest mystery in the fact that
man was created with a self-perpetuating drive to
deification, which draws him to unification with

God.*

* Thid.

* Lossky uses the term “lost” when talking about the image
of God just a few pages later in the same book,

1 Thid, 95.

“ Ibid, 96. This self-perpetuating drive that is described by
John of Damascus and also recognized by Lossky and the
Orthodox tradition as a whole is virtually identical with the
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Hence, the image of God is placed, as it were, on the
continuum of human deification, and the teleological
end of it is full deification of man. This notion in East-
ern Orthodox tradition goes as far back in history as
the theological discourse of Origen, which is often used
as a foundation in contemporary theology of the icons.
According to Origen’s On First Principles, Genesis 1:26
informs us that humans were created in God’s image
and likeness. Yet immediately the following verse
“points to nothing else but this, that man received the
honor of God’s image in his first creation, whereas the
perfection of God’s likeness was reserved for him at the
consummation.”** The likeness obtained in the end is a
higher perfection, which is brought about by Christ
who reveals the Father and gathers the church under
his own “shadow”. This “shadow” iz going to be ful-
filled in Christ’s Second Coming. Thus, as Origen
writes in his treatise, through Christ the believer may
progress from the earthly realities to the “heavenly re-
alities which comprise man’s destiny.”** In this, one can
see that even though Origen makes a distinction be-
tween the image and likeness, he also manages to hold
both concepts together in the idea of progressive devel-
opment:

Given this, it is evident that Origen is not simply
equivocating when he distinguishes our image-as-nature
from likeness-as-perfection and holds them together in a
unity that requires pedagogy in the way of Christ. For
Origen it seems, ontology is ethics: Qur education and
training for the infinite comprise our very being. |...] For
Origen, Christ the image constructs us truthfully in a way
that enables us to put on his likeness. So Origen does not
primarily understand truth as an icon because it discloses

“openness” of Pannenberg, which is going to be discussed
shortly.

# Quoted in Alexander J. Sider, “Image, Likeness, and the
Ethics of Memory.” In Scottish Journal of Theology, vol. 54,
no. 4 (2001), 538.

* Ibid, 539.
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heavenly realities, but rather because in the process of
historical mediation truth forms us.*

At the same time, the progressive development of
the image of God, which is based on the human ability
of self-transcendence (self-perpetuating drive to deifica-
tion), or theasis, does not mean that man somehow
eventually dethrones God by taking God’s place.

The vision of the uncreated light

Deification in the Orthodox tradition is often de-
scribed in close relation to the ability to see the uncre-
ated light. According to the Orthodox tradition, as it
was developed in the writings of St. Gregory Palamas,
deification, the union with God, is always accompanied
by seeing the uncreated light. The uncreated light is
completely different from the light in the physical world
of things. According to St. Silouan the Athonite it is
first and foremost the all-encompassing feeling of the
Living God to which the vision of the uncreated light is
added. The vision of the uncreated light cannot be at-
tained by any means known to the ascetic practice of
life; “it is exclusively the gift of God’s grace.” Moreover,
St. Silouan equates the vision of the uncreated light to
the life eternal: “The light Divine is eternal life, the
Kingdom of God, the uncreated energy of Divinity.”*®
Also, archimandrite Vlachos has summarized it well in
the following quote:

Through deification man is deemed worthy of see-
ing God. And this deification is not an abstract state,
but a union of man with God. That is to say, the man
who beholds the uncreated light sees it because he is
united with God. He sees it with his inner eyes, and
also with his bodily eyes, which, however, have been al-

* Thid.
* Archimandrit Sophrony, Starets Siluan. (Moskva: Sretinsky
Monastyr, 2001), (“Saint Silouan” in Russian), 242.
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tered by God's action. Consequently theoria is union
with God. And this union is knowledge of God.¥’

The teaching about the uncreated light is one of the
unigque contributions of St. Palamas to the Orthodox
theological tradition.*” While it is well beyond the scope
of this article to go into an exposition of Palamas on the
subject, it must be noted that in the context of this dis-
cussion, man’s ability of self-transcendence is consid-
ered as a key component. Palamas describes human
self-transcendence as the source of the self-transcen-
dence of the divinized person: “By the very fact of sur-
passing every cognitive activity, such a person finds
himself above vision and knowledge; that means he sees
and acts in a way that exceeds us and is already God by
grace.”® Palamas talks about two distinet, yet closely
Iinked forms of transcendence that are operative in
thedsis. The first form of transcendence results from
thedsis, enabling the human beings to transcend their
natural powers. The second helps the person in the
process of deification to move closer to God by under-
standing how God transcends all. AN. Wiliams summa-
rizes it this way:

These two senses of transcending umnion are
inherently connected. If in this union, we transcend
ourselves, knowledge, sense perception and even light,
it virtually follows that union can only be with the One
who himself transcends all. It is hecause union alone
entails self-transcendence through attachment to the

4 Archimandrite Hierotheos 8. Vlachos Orthodox
psychotherapy. The science of the Fathers, (Levadia, Greece:
Birth of Theotokos Monastery, 1994), 348. Archimandrite
Kiprian echoes the same thought in his Anthropology of St.
Gregory Palamas saying that for the church fathers deificati-
on “is not an idea, not a theory, not a dogma, but first and fo-
remost it is a fact of the personal inner life”. (p. 349)

“ Ibid.

4 Quoted in A.N. Williams, “Light from Byzantium: The Sig-
nificance of Palamas’ Doctrine of Theosis,” In Pro Ecclesia,
Vol. 3, no. 4 (Fall 1994): 483-496, p. 488.
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all-transcendent that it functions most satisfactorily as
a cognate for theosis.”

The distinct emphasis of the Orthodox tradition is
on the self-transcendence as acquisition of new identity
as opposed to simply going out or beyond oneself (which
would be a common understanding of self-transcen-
dence in the Western thought). Instead of “exiting” our
humanity, we acquire a new identity of the One who
makes us divine, and of whose nature we become par-
takers through thedsis.®® However, according to Pala-
mas and the Eastern Orthodox tradition, the saints
who are experiencing deification are not viewed as ma-
kers of divine life {in the Western thought that could
possibly imply blurring the distinction between Creatu-
re and Creator). The deified persons always remain re-
cipients and not agents of deification, for deification is
something that God alone can grant in his grace:

In deification then, the saints are united to the One
who makes divine, not God-in-se; they become parta-
kers, but not makers, of divine life. In the very act
which seems, at least in Western eves, to blur the dis-
tinction between Creature and Creator, God's unique-
ness and sovereign freedom are underlined. It i1s God
alone who grants deification; the deified creature re-
mains always recipient and never agent. Unlike the
Western mystical tradition, which reaches for Solomo-
nic bridal imagery to express the union of God and the
soul, Palamite theology must rather be described as
Marian: union is a divine overshadowing in which hu-
man participation consists in reverent acceptance: “Be-
hold the servant of the Lord; let it be unto me according
to Your word” (Lk 1:38). **

® Thid, 491,

* Thid.

5 Ibid. Here it must be noted that the ‘reverent acceptance’
must not be confused with passivity. According to Silouan,
though man is the recipient of thedsis, he can by no means be
passive. Referring to deification Silouan says the following:
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The path leading to the seeing of uncreated light
consists of three hierarchical stages, namely purifica-
tion, illumination and deification.”® According to Maxi-
mus the Confessor, and subsequently other Orthodox
theologians, these three stages are described as practi-
cal philosophy (negative and positive purification),
natural theoria (illumination of the nous) and mystical
theology or deification.”™ One is able to go through
these three stages only if one is in Christ and in
Christ’s church.”® In other words, these stages describe

“The act of deification can’t happen without the agreeing on
the part of the man; otherwise, the very possibility of deifica-
tion vanishes.” (Archimandrite Sophrony, 245) Speaking of
the Western emphasis in theology, Williams uses the term in
reference to the Roman Catholic mystical tradition. The dis-
tinction between the creature and the creator is very well
maintained in the Lutheran understanding of thedsis, as evi-
denced by Finnish Luther research and the writings of its two
major proponents Saarinen and Mannermaa, which will be
briefly examined in the following section of this article.

% When describing the soteriological ramifications of the con-
cept of deification in Orthodox theology, archimandrite Kipri-
an in his Anthropology of St Gregory Palamas (pp. 392-393),
highlights deification as the chief identification mark of
Orthodox soteriology in contrast to the Catholic and Protes-
tant understanding of what is the essence of man’s salvation.
According to Kiprian, while Catholics mainly emphasize the
earning of one’s justification before God by the works of rig-
hteousness, and Protestants speak of salvation as catharsis of
sorts which leads to man's growing in the moral likeness of
Christ, the Orthedox theology accepts the previous two views
as aspects of man’s salvation simultaneously stressing deifica-
tion of human nature in its fullness as the chief end of the
process of salvation.

5 Vlaches, 70-71.

% At this point the Orthodox theology really speaks about the
confluence of God’s and man’s will. Archimandrite Kiprian,
in his Anthropology of St. Gregory Palamas (pp. 395-396),
emphasizes that deification is not an act of mechanical nature
conducted by God in His omnipotence without any regard for
man’s desire. Man’s will counts in this process. Lossky, in his
Survey of mystical theology also makes this point very clearly:
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the full cycle of the Christian life, which “begins with
the baptism, which is purification of the ‘image’, and
continues through ascetic living aimed at attaining
‘likeness’, which is to say communion with God.”

The effects of sin on the image of God in Orthodoxy

If the image of God is equally present throughout
every man's being, and if it 1s undestroyable, then two
very important questions still must be answered with
regards to the fall of man. In what way, if any, did the
fall of man affect the image of God in humans? And,
how does the effect of the fall impact the teleological
dimension of the image?

When discussing the effects of sinfulness on the im-
age of God, Lossky, following Gregory of Nyssa, says
that man who has strayed away from God is like a mir-
ror flipped around - instead of reflecting God he reflects
the formless matter.”” Such a man is viewed as living
abnormally or being ill. When describing sin as a phe-
nomenon of spiritual life, archimandrite Kiprian con-
cludes:

The ascetic tradition of the church fathers has always
looked upon the sinner as a spiritually il person. It is
much more interested in the ill condition of the soul, than
in a formal viclation of the moral law; more attention was
paid to curing the soul wounded by sin, than to what sanc-
tion and what punishment should befall the sinner.®

“One will is necessary to create the image, but two wills are
necessary to make the image into a likeness.” (p. 244)

% Vlachos, 26. In this sentence from Archimandrite Vlachos
one again can see how the terms “image” and “likeness” are
used in Orthodox theology. Instead of referring to two separa-
te parts of the imago Dei they really refer to two stages of spi-
ritual development in a Christian’s life.

" Ibid., 101.

*® Kiprian Anthropology of St. Gregory Palamas, 405.
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This sickness of sin is sometimes referred to, as the
loss of God's likeness in man (Hebrew nmini) after the
first sin was committed. However, the loss of it is not
regarded as a loss a physical part of the imago Dei, but
rather as a loss of the ability to live a holy life®™. Living
in the fallen condition is not living in the likeness, but
rather living in the image.*

% Archimandrite Vlachos in his Orthodox psychotherapy
explains this notion further by saying: “The sickness of the
nous is also characterised by the word ‘darkening’. The vouc
as an image of God is ‘luminous’. But when it withdraws from
God and loses its natural state, it is blackened, darkened.”
(p.134) Here again one can see that when speaking about the
fall, the Orthodox anthropelogy does not imply a loss of some
innate human quality or a part of human substance etc. What
is implied really is something more like a disorientation of
human life from the originally intended mode of existence
(communion with God).

8 Kiprian Anthropology of St. Gregory Palamas, 362. This
‘living in the image’ is again further explained by archiman-
drite Viachos in his Orthodox psychotherapy: “Thus, man’s
voug before the fall had a relationship with God, and the word
expressed this experience and life with the help of the mind,
that particular instrument of the body. But after the fall ca-
me the dying and death of soul. As a result, it became impos-
sible for the whole inner world of the soul to function
naturally and for all the harmonized inner functions to go on.
Man'’s voug was confused, hidden by the passions and overco-
me by impenetrable darkness. The word, not having to
express the experiences of the nous, was identified with the
mind. Thus the intelligence was raised above the nous and
now holds sway in fallen man. In fact, this is the sickness of
the word and of the intelligence. The intelligence is cver no-
urished; it has been raised to a greater position than the nous
and has captured the word. The over nourished intelligence is
the source of great abnormality in the spiritual organism. Ar-
rogance, with all the energies of egoism, which is the source of
the abnormality, is raging there.” (pp. 206-207) Employing
Lossky’s terminology, such a sick person is individuality at
the most, but cannot become a personality, which is only pos-
sible through the redemptive work of Christ, and its final sta-
ge - deification of the individual Christian.
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At this point one can notice some ambiguity in the
Orthodox theology regarding the effects of the fall on
the image of God. On one hand it is declared that the
image is undestroyable and fully present in every hu-
man being. On the other hand it is with equal strength
suggested that the ability to live this image out, so to
speak, is lost through the fall. It seems that the Ortho-
dox theology speaks of the loss of the material image,
while at the same time (similar to Pannenberg) the is-
sue of the loss of image is left somewhere in the periph-
ery of the discussion while majoring on the progressive,
developing nature and teleclogical design of the imago
Det.

This may also have to do with how Eastern Ortho-
dox tradition understands the human person. Accord-
ing to the patristic ontology of communion, the person
is not just something that is added to being. Rather it is
that which constitutes a being. It is the “constitutive
element”, or the “hypostasis of being."® Here the doc-
trine of trinity becomes crucial because the persons of
the Holy Trinity are persons in constant communica-
tion, or in other words, persons in being. This commu-
nal ontology of Godhead becomes then “an ontological
icon to show that being is perfected in the mystery of
communion: each particular moving outside of itself in
accord with the inmost law of its essence in order to
give itself to the other and to receive the other into it-
self. 52 Therefore, in Orthodox anthropology person-
hood does not emerge from an inward journey and in-
trapsychic introspection; rather in Orthodox anthropol-
ogy personhood is very closely linked to relationality.
Hence, the Orthodox claim:

Human personhood in order to obtain its meta-
physical claim of absolute being cannot be extrapolated

*' John D Zizioulas, Being as Communion: Studies in Person-
hood and the Church, (Crestwood, NY: St Vladimir's Semi-
nary Press, 1985), p. 39.

52 Wesche, 41.
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from the world or from experience. Only by reference te
the Christian doctrine of God wherein the divine being it-
self is predicated by the person of the Father can we begin
to indicate how the human acquires personhood in fre-
edom vis-@-vis its own nature ®

Here Orthodoxy again clearly speaks about human
self-transcendence being the key element in the process
of spiritual growth and progress. The more a person
seeks the kingdom of God through Christ, the further
along he or she advances in the process of deification
and is confirmed to the divine prototype of imago Dei,
Christ Jesus. Again, Orthodox theology emphasizes
that this process permeates the entire human being,
and transforms its whole personhood. And, just to make
sure there is no mistake made about a human being
possibly being able to participate in the process of deifi-
cation solely based on her or his being created as God'’s
own image, and the ability of self-transcendence, Or-
thodox theology also sets clear boundaries for the proc-
ess:

Through incorporation into Christ the human acquires
personhood in freedom from the necessity of nature. It is
nothing less than the constitution of a new hypostasis re-
ceived ‘from ahove'. Identity and communion coincide as in
the Holy Trinity. In more formal terms hypostatic exis-
tence and ecstatic existence are the stuff of personhood.®

5 Raiph Del Colle “’Person’ and ‘Being’ in John Zizoulas’
Trinitarian Theology: Conversations With Thomas Torrance
and Thomas Aquinas,” In Scottish Journal of Theology, vol.
54, no. 1 (2001): 70-86. p. T4.

8 Ibid. 75. The terms “hypostatic” and “ecstatic” existence
are in this context borrowed from the theology of Greek Met-
ropolitan and theoclogian John Zizoulas. Yet, the homogeneity
of the Orthodox tradition permits use of terminology and the
argument of Zizoulas as a representative example of how the
Orthodox tradition views personhood in the context of thedsis.
Still, both terms as well as the argument itself deserve further
explanation. Del Colle has summarized Zizoulas' thought as
follows: “Zizoulas’ definition of person as a hypostatic and ec-
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Being incorporated in Christ, then, is the absolutely
indispensable component for the human being to be-
come the recipient of this “hypostatically” new person-
hood, which is essential for thedsis. According to
Philotheos of Sinai: “Christ said that the kingdom of
heaven is within us, indicating that the divinity dwells
in our hearts.”™ A Christian has a mind (voug) of
Christ (1. Cor 2:16), which “illumines the power of our
nous with its own quality and conforms the activity of
our nous to its own. That is to say, the power of our
nous, without being lost, is illumined by the energy of
Christ.”™ Such is the anatomy of the process of deifica-
tion.

Evidently, this teleological development is mostly
concerned with the end result, which is the complete
deification of man at the end of the redemptive process.
Hence, it comes as no surprise that Orthodox theology
is not focused on defining the specific things that the
man’s imago Dei lost as a result of the fall. The most
important thing is not what man lost, but what man
can gain by fulfilling his God-ordained destiny and be-
coming fully deified, able to see the uncreated light, and

static, applicable to the divine and the human, requires his
particular Trinitarian construction and the redemption that
is the measure of humanity’s need. Necessity in lieu of fre-
edom and the tendency to subvert personhood by individu-
alism characterize the latter's existential state. Redemption
enacted as an ecclesial and Eucharistic mode of being enables
the human beyond mere biological existence. The communi-
on-event signifies the ecstatic dimension of personhood.
Likewise, the affirmation of identity and particularity coinci-
dent with true catholicity of being underscores hypostatic
existence raised into the absolute freedom of Trinitarian life,
This would not be the case unless the divine communion itself
is coincident with the freedom and eestasy of the divine per-
sons. Relationality is not a byproduct of being but is being.”
(p. 75)

® Quoted in Vlachos, 168,

% Ibid, 168 - 169.
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remain in God’s presence for all eternity as God’s inti-
mate friend.

Wolfhart Pannenberg’s theological position

German Lutheran theologian Wolthart Pannenberg
(born in 1928) has developed a unique concept of the
image of God in man. It is interesting that in his first
anthropological book entitled “What is Man?” written
in 1962 (English translation 1970), Pannenberg de-
scribes humanity from both Biblical and Anthropologi-
cal positions, yet the term ‘image of God’ appears in the
book only once. In his latter fundamental volume de-
voted to the subject of anthropology “Anthropology in
Theological perspective” (English translation 1985),
Pannenberg makes reference to the concepts developed
in the previous book several times, especially in context
of the discussion of image of God.*” Since Pannenberg
himself later builds on the ideas advanced in “What is
Man?” it would be suitable to summarize the concept of
human beings formulated by Pannenberg in 1962.

In the opening pages of his book, Pannenberg
makes an observation that the traditional, or as he calls
it, metaphysical, understanding of human beings as mi-
crocosms which are understood in terms of this world
and are destined to duplicate its structure in their exis-
tence, are no longer acceptable to the people of modern
age. The modern man wants to rule the world, for the
world “is no longer a home for man: it is only the mate-
rial for his transforming activity.”®® Hence, the man of

57 Such references in “Anthropology in Theological Perspecti-
ve” (Philadelphia: The Westminster Press, 1985) are made
several times. The first time such a reference is made on p.
23, Pannenberg writes in the footnote referring back to the
ideas formulated in the 1962 book: “... at that time I did not
so consistently correlate the findings of the discipline of
anthropology from the standpoint of the concept of the human
being.”

% Wolfhart Pannenberg, What is Man, (Philadelphia: Fortress
Press, 1970), 2.
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today can no longer anchor his identity in this world;
the guestion about man’s identity is turned back on the
man himself. Man is only capable to deal with this
question because he is a being fundamentally set apart
from the rest of the animal world by a uniquely and ex-
clusively human attribute called the openness fo the
world.*

Like animals, man is in many ways dependent on
his environment, yet unlike animals man cannot find
ultimate satisfaction in this present world. Mans des-
tiny, or as Arnold Gehlen has called it in his book Der
Mensch ~ “the indefinite obligation,” presses man be-
yond this world, constantly out into the open.” This in-
definite obligation or ceaseless drive presupposes man’s
dependence, which unlike the dependence animals ex-
perience, goes beyond the physical surroundings of this
world:

While the needs of animals are limited to their envi-
ronment, man’s needs know no boundary. Man is de-
pendent not just on particular conditions of his surround-
ings but beyond that, on something that escapes him as
often as he reaches for fulfillment. Man’s chronic need,
his infinite dependence, presupposes something outside
himself that is beyond every experience of the world. [...]
In his infinite dependence he presupposes with every
breath he takes a corresponding, infinite, never ending,
otherworldly being before whom he stands, even if he
does not know what to call it. |...} Man’s infinite depend-
ence on an unknown being before whom he stands has
turned out to be the core of the somewhat vague expres-
sion “open to the world.”™

Yet as strong as the openness in man is, according
to Pannenbeg, there is another force within man poten-
tially as strong, which is at odds with openness, namely,
self-centeredness. The tension between these two poles

* Ibid. 3.
" Ibid. 8 - 9.
! [bid. 10-11.
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can not be successfully resolved by man himself, since
any progress man would make toward successful reso-
fution of this conflict would play into the hands of
man’s self-centeredness. Therefore, the unity that ties
both opposite forces “together into a meaningful whole
can have its basis only outside the ego. Man would
really have to have his center outside himself in order
to be able to overcome that conflict.”™ This leads man
back to the realization that it is impossible to base a
successful solution to this conflict in oneself. The solu-
tion can only be grounded in God who “by warranting
the unity of the world as the creator [...] also warrants
salvation, that is, the wholeness of our existence in the
world, which surmounts the conflict between selfhiood
and openness to the world.”™

The openness to the world, which is the cornerstone
on which Pannenberg builds his answer to the question
formulated in the title of the book “What is man?”
leads Pannenberg to two other aspects of humanity
which both in turn are related to the Image of God,
namely relationships and dominion over the world
With regards to the relational aspect of humanity, Pan-
nenberg sees man as a fundamentally relational being.
Hence, his provisional definition of the Image in which
Pannenberg emphasizes man’s relationship to God as
the necessary prerequisite for proper forms of dominion
over the world:

Man pushes beyond everything he meets in the world,
and he is not completely and finally satisfied by anything.
However, would that not mean an ascetic turning away
from the world rather than openness for it? One might
easily think so. The fact is, however, man’s community
with God directs him back into the world. In any case
that is the thought involved in the biblical idea about
man as the image of God. Man’s destiny for God mani-

"2 Thid. 59-60.
™ Ibid., 62.
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fests itself in his dominton over the world as the repre-
sentative of God's dominion over the world.™

The Image of God in man is also the guarantee of
man’s participation in God's “eternal present” or simply
put eternal life.

Man’s destiny for dominion over the world as the rep-
rescntative of its Creator also includes the destiny to par-
ticipate in eternity, for the scope of dominion, as we have
seen, is always tied to the scope of what is experienced at
present.™

Hence, if man has not been faithful to his destiny
and the divine calling to be open to life, he becomes an
cternally agonizing “shipwreck on eternity” and conse-
quently is excluded from participation in God and his
own destiny as a harmonious whole.” Yet it must be
said that in Pannenberg’s thought, man is not left alone
with his choice, for God continually works in every per-
son’s life to bring the individual closer to Himself, and
hence, to salvation: “The sequence of events by which
God leads us out bevond our ego constitutes the rich-
ness of our life and shapes our life history - the red
thread that, in the life of every man, leads to his eternal
destiny.”” It is interesting to note here that Pannen-
berg speaks of “life history” here as opposed to just
“life”. It seems that such usage of the word reflects
Pannenberg’s emphasis on historicity of revelation and
reason as opposed to the so-called Barth-Bultmann tra-
dition.™ This, in turn, is another evidence of centrality
of Hegelian emphasis on universal history as the self-

" Ibid., 14.

* Ihid., 76.

*Ibid., 75 - 79.

T Ihid., 66.

* BJ.A. Cook “Wolfhart Pannenberg” in New Dictionary of
Theology, eds. Sinclair D. Ferguson and David F. Wright (Lei-
cester, England: Inter Varsity Press, 1988), 487.
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disclosure of God in Pannenberg’s theology™, which in
this case would include the individual redemptive his-
tory of a particular person as well.

As interesting as “What is Man?” may seem to the
reader, Pannenberg’s major work with regards to the
concept of imago Dei is his “Anthropology in Theologi-
cal Perspective,” published first in English translation
in 1985. In the opening chapter of this impressive vol-
ume, Pannenberg gives three reasons as to why the
question “What is Man?”, or in other words anthropo-
logical issues, has come to the forefront of modern theo-
logical thought.?°

First, it is the ever-growing anthropocentrism or
concentrating on anthropology via subjective human
experience when dealing with the theological or phi-
losophical idea of God. Second, the anthropological
emphasis is due to the fact that Christian theology from
the very first days of Church history has been formu-
lated as a response to the individual soteriological quest
of man. Thirdly, it has to do with the privatization or
segmentation of religion in the modern society, which
has been characteristic to recent social history:

This explains how anthropology, or in any case the
discussion of anthropological themes, became so funda-
mentally important to the public life  of the modern
age. For just as the Christian religion had been the basis
for the spiritual unity of society in the days before the in-
ternal division of Christianity and the horrors of the con-
fessional wars, so from the seventeenth century on, a
shared conception of the human person, human values,
and human rights became the basis for human coexis-
tence.®!

" Don H. Olive, Wolfhart Pannenberg, (Waco, TX: Word Bo-
oks, 1973), 27-28.

8 Wolfthart Pannenberg, Anthropology in Theological Perspec-
tive, (Philadelphia, The Westminster Press, 1985), 11 - 13.

8! Thid. 15.
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Hence, the starting point for Pannenberg in a rele-
vant theological discussion is clearly anthropology and
nothing else:

The considerations thus far offered show that in the
modern age anthropology has become not only in fact but
also with objective necessity the terrain on which theolo-
gians must base their claim of universal validity for what
they say.®

Having established the significance of Anthropology
for theological dialogue with other sciences, Pannen-
berg moves on to say that in the realm of theological
anthropology, besides other questions and themes, two
really surface as significant and important even beyond
the strictly theological discussion, namely the issues of
imago Dei and sin.® In essence, these two issues are

¢ Thid. 16.

8 Pannenberg interprets sin not only as man’s separation
from God but alsoc as a deep internal conflict within man,
which is tied to man’s destiny to attain his real identity, the
fully developed image of God: “To speak of the image of God
in human beings is to speak of their closeness to the divine
reality, a closeness that also determines their position in the
world of nature. To speak of sin, on the other hand, is to spe-
ak of the factual separation from God of human beings whose
true destiny nonetheless is union with God; sin is therefore to
be thematized as a contradiction of human beings with them-
selves, an interior conflict in the human person.” (p.20) This
kind of conflict ensizes when human beings fail to live accor-
ding to the “openness to the world” principle, or exocen-
trically. When that happens, humans cease to be fully present
to others and consequently to themselves, for the “structure
of the ego is determined by exocentricity, insofar as human
beings can be present to themselves only by being present to
what is other than themselves. But to the extent that even
when present to others the ego is, in the {inal analysis, pre-
sent to itself and not truly present to others, it shuts itself up
in a quasi - animal centrality.” (p.109) For animals who lack
self-reflection, living according to the principle of centrality
li.e. being directed in their immediate environment from an
inner center) does not constitute tragedy, while for human
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two sides of the same coin because when we speak of
the image of God, we speak about the closeness of God
and human beings, whereas when speaking about the
issue of sin we usually imply distance or separation be-
tween God and man. The tension that exists between
these two themes permeates the whole human exis-
tence and spills over into virtually every aspect of life.
Hence, Pannenherg contends that although this theo-
logical tension has a specifically Judeo - Christian bent,
it may be to the benefit of the larger anthropological
discussion to take into consideration the uniquely Bibli-
cal contribution to this discussion, because “it may shed
a special light on the empirically derived anthropologi-
cal phenomena.”®

Having established the significance of the Imago
Det for both theology and non-theological anthropology,
Pannenberg moves further to discuss various aspects of
Imago Dei as they would relate to the definition of the
phenomenon. As one of the cornerstones, Pannenberg
takes his concept of the human openness discussed ear-
lier and traces it as far back as the second half of the
18th century where it first appears in the works of
German philosopher Johann Gottfried Herder.

Herder views the imago Dei as a primarily, but not
exclusively, evolving or teleological phenomenon. At
least three things can be said about Herder’s concept of
imago. First, imago Dei’s function is to give direction to

beings such shutting up of ego results in inability to relate to
other as other, but only to the projection of itself in the other.
This tragic dynamic applies to both other human beings and
God alike. Man, who is shut up in his own ego, speaking in
the words of another Lutheran Paul Tillich, is on the way to
“self-destruction” because his life is a life of sin. Pannenberg
seems to agree with Tillich, who in his “Systematic theology”
writes that sin in man’s life basically is “estrangement from
God in the center of his being.” Therefore, a man who lives in
sin has put himself outside of “the divine center to which his
own center essentially belongs™, and has become “the center
of himself and of his world”. {p. 141)

8 Ibid. 21.
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human life (somewhat like an instinct gives direction to
animal life). Second, the image of God is impressed on
human mind as both a teleological concept and a stan-
dard for human behavior, and thirdly, that we are only
becoming men as we educate ourselves on a daily basis
through learning, tradition, reason, experience, and di-
vine providence. In his “Outlines of a Philosophy of the
History of Man” Herder sums this thesis up in the fol-
lowing sentence:

No, benevolent God, thou didst not leave thy creature
to murderous chance. To the brute thou givest instinct;
and on the mind of man thou didst impress thy image, re-
ligion and humanity: the outline of the statues lies there,
deep in the block; but it can not hew out, it cannot fash-
ion itself. Tradition and earning, reason and experience,
must do this; and thou hast supplied sufficient means.*

Both of these concepts, the fundamental openness
of humanity and the teleological imagoe Dei as the map
of personal spiritual evolution for humans are indispen-
sable to Panneberg's understanding of the image of
God. Although it is not explicitly stated in the “An-
thropology”, it seems quite obvious from the develop-
ment of the discussion that Pannenberg, along with
Herder, departs from the two main historical schools of
interpretation of imago Dei, namely the Reformed con-
ception which saw imago Dei as a primarily relational
phenomenon and the medieval Catholic conception
which contended that imago Der is basically a presup-
position to the person’s relationship to God. “Herder
departs from them (the two traditions) because he does
not share the teaching on the original state that is
common to them and is so difficult to reconcile with a
modern evolutionary view of the human species and its

% Ibid. 44-46. Quote used from J.G. Herder “Qutlines of a
philosophy of the History of Man”, Transl. T. Churchill
(London, 1800, New York, 1966)
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appearance in the history of life.”® Herder does it be-
cause in his thought, the idea of the image of God “is
not mediated through a description of the initial human
biological situation, but, like the idea of providence, is
introduced into the anthropological data from out-
side.”¥’

Asking the “decisive question” of whether the im-
age of God is to be regarded as having been realized in
the beginning of human race and then subsequently
lost through falling into sin, Pannenberg sides with
such theologians as Paul Althaus, Helmut Thielicke,
Karl Barth and others saying that the very being of
humans is constituted by “divine creative intention”
which can not be lost in principle.® Thus, by conclud-
ing that nothing has really been lost, Pannenberg at the
same time avoids to his mind, the very difficult discus-
sion of the original state of man’s union with God. It is
difficult because if we say that something of the imago
Det has been lost through the fall, it brings up another
difficulty, namely the need to defend the idea that this
original state of humankind is at the same time the his-
torical beginning of the human race. And such idea ac-

¥ Jbid. 50. Such a disagreement on Herder’s part with the
Catholic and Reformed theological positions is not very sur-
prising in light of his theclogically liberal orientation. Latvian
philosopher Péteris Zeile, in his foreword to Herder’s
anthology in Latvian, writes that Herder “views the Bible not
as God's inspired and anointed word, but rather as a signifi-
cant monument of ancient literature, which reflects the reli-
gious views of the ancient peoples.” {Johans Gotfrids Herders
Darbu izlase, (Riga: Avots, 1995), 35.) Although Herder is or-
dained as an adjunet pastor in two Lutheran churches while
living in Riga, in his writings he approaches the Biblical data
not from theological perspective, but rather from culturally
anthropological and sociological perspectives. During his
pastorate in Latvia Herder is accused by older colleagues of
using too much “philosophical imagination” in his sermons.
(Zeile, 13 -14.)

57 Ibid. 66.

 Ihid. 59-60,

CELS



cording to Pannenberg is neither very significant for
theological purposes, nor defensible in light of the his-
torical and scientific discoveries. The idea that once
there was a time when all currently valid orders and re-
lations were established belongs to the realm of mythi-
cal thinking (that kind of thinking is evidenced by the
Yahvist’s story of the original paradisal state of the first
humans). This, according to Pannenberg, is not in line
with both the process of biblical tradition, as well as
historical experience of human beings.®

If there is nothing that has been lost initially, then
there is nothing to be re-gained with regards to anthro-
pology. Therefore, when speaking about the quest of
humanity, Pannenberg basically talks about evolution
and progress (or the lack of it), Theologically speaking
it means that the imago Dei as a primarily teleological
phenomenon is really about “the human destination to

¥ Thid, 57 - 58. The obvious difficulty that Pannenberg has
with reconciling findings of history with the idea of the para-
disal original state of human beings contained in the Scriptu-
re has to do with his Hegelian background and the notion that
history is the revelation. Don H. Olive in his “Wolfhart Pan-
nenberg” writes the following: “Pannenberg’s adaptation of
Hegel’s view of universal history as the self-disclosure of God
is so central to his thought and so decisive for his position
that he is often accused of merely restating Hegel.” (p. 27)
Regarding the theological objectives of Pannenberg and his
circle of like-minded theologians, Olive writes: “The central
motif of the circle set it apart from other prominent schools of
theology. The statement that history is the most comprehen-
sive horizon of Christian theology presupposes a need for cri-
tical historical study of Scripture in a way that neoorthodoxy
has never affirmed. The Bible must be totally immersed in the
stuff of history. On the other hand, the circle’s motif assumes
an involvement of Christian theology with the disciplines
common to man's life to a degree that that the existential
theology of the Bulltmannians has not attained. Theology
must not be allowed to retreat into subjective realm where it
is separated from the vigorous providence of intellectual
activity. It must remain in the world of man's history.” (p.29)
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communion with God.” At this point Pannenberg’s
definition of human destination comes very close to the
Eastern Orthodox understanding of thedsis. Central in
this discussion is the biblical linking of the image of
God with human rule over the earth, which in turn is
tied to the idea of human openness to the world.

Only because in their exocentric self-transcendence
they reach beyond the immediately given to the broadest
possible horizon of meaning that embraces all finite
things - only because of this is it possible for them to
grasp an individual object in its determinateness that dis-
tinguishes it from other objects. |...] Precisely because
human beings reach beyond the given, and therefore ul-
timately because human exocentricity is characterized by
an impulse, inconceivable except in religious terms, to the
unconditioned do they have the ability to rule over the ob-
jects of their natural world.*!

Thus, Pannenberg views people as intrinsically reli-
gious and self-transcendent by design, having the in-
nate potential to develop into a full-blown image of
God, aided throughout their life-cycle by the “red
thread” that leads to man’s eternal destiny. This
eternal destiny, or salvation, is in Herder’s words the
progressive completion of the divine image in man,
which according to Pauline theology and early church
tradition, first systematically developed by Irenaeus, is
the second Adam - Jesus Christ. According to this tra-
dition the incomplete image of God into which all hu-
mans are created is the prototype of Christ, which can
be brought to full completion in humans only by the
visible appearance of this prototype, namely the incar-
nation and the communion with God that the incarna-
tion makes possible and brings about.* To this position
alse in principle embraced by Pannenberg himself, he
adds another very important aspect, namely the corpo-

* Ihid. 74.
* Ihid. 76.
% Ibid. 498 - 501.
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rate aspect of imago Del, or as he calls it, societal struc-
ture. The corporate aspect of imago follows from the
corporate aspect of the church, the body of Christ on
earth, and is closely tied to the concept of man’s as
God’s representative’s rule over the rest of creation in a
loving and responsible manner:

The destiny of human beings to be images of God
would then be fulfilled in the reconciliation of the world
through the coming of the Messiah. In the New Testa-
ment, Christ is described, is he not, as the realized image
of God (2 Cor 4:4)? He is such not for himself alone but as
head of his body, the church (Col 1:15,18), in which the
community of a human race that is renewed and united
under the reign of God already makes its appearance in
signs. To that extent the image of God in human beings,
when viewed from a standpoint of its realization in Jesus

Christ, has in fact a “societal structure”.%

The life of the church, or the Eucharistic commu-
nity as Pannenberg calls it, is “anticipatory participa-
tion in the final destiny of human beings through a
sharing in the spirit”®. This final destiny is eternal life
of redeetned human beings as completed images of God
immersed into communion with God by the divine
spirit.

Is this position something that is unique only to Lu-
theran Panneberg among other protestant theologians?
Is it embraced by a wider context of the Lutheran theo-
logical discourse? As it turns out, traces of the idea of
thedsts as the ultimate human telos are found elsewhere
in Protestant, and especially Lutheran theology.

** Ibid. 531.
*“ Ibid. 532.
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The concept of theosis
in Lutheran (Protestant) theology

According to my experience both in Europe and
America, it is commonly believed in Protestant circles
(professional theologians included) that the concept and
doctrine of theosis is a somewhat “strange” belief that
belongs to the realm of mystical Eastern Orthodox the-
ology. That is, when the term is even recognized by the
protestant person. Contrary to this misconception re-
cent theological scholarship has found allusions to the
concept of deification in the works of Augustine, Aqui-
nas, Luther, Calvin, Jonathan Edwards, C.S. Lewis, and
even the eminent Baptist scholar of the 19" and 20%
century Augustus H. Strong, as well as the early Angli-
canism and early Methodism.®® Strong presence of the
idea of thedsis can also be found in theological beliefs of
the Radical Reformers, the Anabaptists.*

In order to accurately discuss the phenomenon of
theosis, it first must be carefully defined. Put in a very
simple language, thedsis is commonly understood as a
process by which the saved believer is made a “god”. 1t
is the final stage of the process of salvation at which the
person is like God in certain respects. However, it must
be kept in mind that in the ancient world (especially
the Greco-Roman world) the word “god” was used
much more loosely than it is in today's Western cul-
tures. The same is true also of the patristic theologians
who lived and wrote in the Greco-Roman world, Accord-
ing to Carl Mosser:

The patristic writers did not intend to teach that be-
lievers become the sort of being that the one true God is.

% Carl Mosser “The Greatest Possible Blessing: Calvin and
Deification.” In Seottish Journal of Theology, vol. 55, no. |
(2002): 36-57.

% Norris, Frederick W. “Deification: Consensual and Cogent,”
In Scottish Journal of Theology, Vol. 49, no. 4 (1996): 411-
428, p. 421.
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Rather, their view was that believers, through union with
the one true God, come to possess certain attributes that
are natural only to deity, not humanity. Primary among
these are immortality and incorruptibility. There are,
however, limits. Creatures can never become the kind of
being the uncreated Creator is, no matter how many di-
vine qualities they are allowed to partake of.%’

Considering the above quote, a more careful defini-
tion of thedsis has been used in the Finnish Lutheran
and Russian Orthodox dialogue on deification: deifica-
tion is “participation in divine life.”™ Such definition of
theésis has eventually led the participants of the Fin-
nish-Russian dialogue to find a common ground with
regard to the relationship hbetween justification and dei-
fication. It has heen agreed upon by both parties in-
volved in this dialogue that convergence of justification
and deification may be anchored in the theology of love
and the idea of participation in the divine life: “The re-
jation between one’s extending love and growing in
Christ [...] is therefore not a simple casual link but a
parallel and mutua! development.”®

Such similar understanding of thedsis could serve as
one explanation why individual theologians and theo-
logical schools have to varying degree embraced and ac-
cepted the idea of the deification of human beings.
However, a number of scholars, as well as a number of
denominational bodies throughout the world, have
sometimes received such conclusions as brave and a bit
speculative.' This might be one of the probable rea-

" Mosser, 37.

“ Risto Saarinen “Salvation in the Lutheran-Orthodox Dia-
logue. A Comparative Perspective,” In Pro Ecclesia, vol. 5, no.
2 (Spring 1996): 202-213. p. 203.

* Ibid. 206.

'™ Ag pointed out by Saarinen, as late as the last decade of the
20" century official representatives of such denominational
bodies as German Lutheran church and the Church of Greece
have not been willing to concede to the position proposed by
the Finnish-Russian dialogue. Saarinen even mentions an
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sons why Wolfhart Pannenberg, while speaking about
the progress and growth of the believer avoids explicit
discussion of thedsis in his Anthropology in Theological
Perspective.

Not all Lutherans, however, have been equally as
cautious as evidenced by the pioneering research on the
presence of thedsis in Luther’s theology by Tuomo
Mannermaa, the leading figure in Finnish Luther re-
search. While recognizing that to suggest thedsis as the
formulation of an inner structure of Luther’s theology
is “extreme”, Mannermaa nevertheless observes that
the terms deificatio and Vergdttlichung appear in Lu-
ther’s theological writings more often than the term
theologia crucis.'™ Moreover, Mannermaa argues that
Luther’s understanding of thedsis is very similar to that
of Athanasius and Irenaeus, which 1s witnessed by Lu-
ther's usage of patristic terminology when discussing
deification as a union of logos and flesh. Luther also
mirrors patristic teaching in describing how this union
actually manifests itself. For instance in his Christmas
sermon of 1514, Luther says the following: “God be-
comes man s0 that man may become God. [...] The lo-
gos puts on our form and manner, our image and like-
ness, so that it may clothe us with its image, its man-
ner, and its likeness.”'? Luther is clear, however, in

example from the 9 Finnish-Russian conversations in 1992
where the term deification had to be omitted when the ideas
of the conversations were presented to the German Luthe-
rans. The very idea of deification at that time was considered
incomprehensible to some German Lutheran scholars (Saari-
nen, 203). Even among the scholars researching the presence
of theésis in the warks of reformers there are traces of mutual
skepticism. For instance, Mosser believes that the Finnish
theologians, participants of the Luther research have oversta-
ted the presence of the idea of deification in Luther’s writings
(Mosser, 55).

0 Tyuomo Mannermaa “Theosis as a Subject of Finnish Lu-
ther Research,” In Pro Ecclesia, vol. 4, no. 1 (Winter 1895}
37-48. p. 37.

102 Quoted in Mannermaa, p. 43.
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emphasizing that this union by no means implies
change in substance. Man still remains substantially
man, and God still remains substantially God.

In order to mere clearly elucidate thedsis, Manner-
maa adopts what he calls “theology of love” or theology
of “Golden Rule”, which structurally is observable in
relationship between faith and love of neighbor in Lu-
ther’s theology. The main idea in this approach is put-
ting oneself unselfishly in the situation of the other.
God has put himself in the person of Jesus Christ in the
miserable situation of man in order to save man. Christ
takes upon himself man’s sin as if it was his own and
gives man his (Christ’s) righteousness as if it was man’s
own. In and through faith this can happen to every
man. Also, in faith man experiences the real presence of
Christ in his life. He then begins to love God and his
neighbor according to the Golden Rule. He does to his
neighbor as Christ has done to himself, and as he wants
to be done unto if he were in a similar situation. How-
ever, being a fallen sinner he realizes his weakness and
acknowledges that the good he does to his neighbor
rests on Christ’s love to him, not on his own goodness.
[f this is done in faith, then faith means participation in
being and/or in the qualities of God. And, one of these
qualities is love, because “Christ is in his essence God
and God is love.”'™ This love then is what transforms
the believer,

This argument rests on the assumption that Luther
himself, unhke subsequent Lutheranism, does not dif-
ferentiate between the person and the work of Christ.
For Luther “Christ himself, both his person and his
work, is the righteousness of man before God.”'*! Man-
nermaa concludes that according to Luther, God is es-
sentially present in faith, and “the quality of God is the
same as the essence of God.”'™ Thus, the “divine” na-
ture of the believer iz nothing less than Christ himself

1% Thid. 47.
" Thid. 46.
' Thid.
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and through Christ believers “in a real sense become
similar to God, conformis Deo,”'%

Is this understanding unique to Luther among the
reformers? As some have suggested, John Calvin'” has

1% Thid. 48. This thought itself is not as new as it may seem at
first. There have been Luther interpreters earlier who have
written on this subject in the writings of Luther. Perhaps the
innovative element in the research by Mannerna is that it
places major emphasis on finding thedsis as a separate
category in Luther’s theology, while others have not set that
as a particular goal of their research. For instance Bengt R.
Hoffman has made the following conclusion about man parta-
king in God’s nature in Luther’s theology: “When God saves
he saves that which is a part of him in fundamental structure.
Yet, this is important common ground with respect to salvati-
on. Against this background we can speak of mystical unity
between the savior and the saved, once the rebirth has taken
place. Man is then worthy of becoming ‘part of the divine na-
ture.” God’s ‘being becomes our being.”” (Bengt R. Hoffman
Luther and the Mystics, (Minneapolis, MN: Augsburg Publis-
hing House, 1976) p. 148). This is essentially the same conclu-
sion that Mannermaa has come to in his research. The only
readily observable difference is that Hoffman is not operating
with the term thedsis.

197 If rediscovering thedsis in Luther is hard, yet seemingly ac-
ceptable since Luther sometimes has been regarded as a mys-
tic, then John Calvin and subsequent Reformed tradition
would seem to be quite removed from anything resembling
deification. However, recent scholarship has suggested that
John Calvin has been quite comfortable with the patristic idea
of deification. According to Mosser, the evidence is even quite
conclusive.

While with regards to thedsis, Calvin in his writings has cho-
sen a language far less bold than the patristic theclogians,
that according to Mosser was most likely done to avoid possi-
ble misunderstandings since the pagan and heretical notions
of people becoming gods were still quite popular in some cir-
cles in Calvin’s day. Another reason Mosser mentions is that
the very issue of thedsis was never in the center of Calvin’s
debates with his opponents. It is rather in the background of
the discussion as something that is assumed virtually every
step of the way: “The pervasive but largely presuppositional
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had similar views. Calvin believed that humans beings
created in God’s image are reflecting God’s glory (Insti-
tutes 1.15.4.), and by virtue of this creation are in some
sense participating in God (Institutes 2.2.1.). As a result
of the fali the image of God has become deformed, and
is blotted out by sin. Hence, our happiness lies in this
image being “restored and reformed” in us. Christ Je-
sus, as God's eternal word, shares his human nature
with us, and in this nature there are imprints (effigies)
of the Father’s glory engraved. That provides the basis
as it were for Christ to transform the believing humans
toward this glory, which is impressed on the believer by
the very likeness of Christ. Mosser has summarized it
this way: “The goal of salvation, in other words, is for
believers to have the image and likeness of God re-
stored in them as fully as it is in Christ and thus to par-
ticipate in God and reflect his glory.”"® This is a very
similar understanding to the one discovered in the writ-
ings of Luther by the Finnish Luther research.

After this very brief survey of Protestant views on
thedsis, a question might be asked how does this phe-
nomenon, and even doctrine in some ecclesiastical bod-
ies, relate to the human capacity for self-transcendence,

presence of deification in Calvin’s theology is best explained
by patristic influence on his biblical exegesis at a level deecper
than what can be detected by merely counting and classifying
patristic quotations.” (Ibid. 56)

' Mosser, 42. Since the purpose of this article is not to dis-
cuss in detail John Calvin’s theological anthropology, but to
simply make a note of the discoveries of contemporary scho-
lars about the presence of theasis in the works of reformers, 1
have relied on Mosser both for citations from Calvin’s works,
as well as his expertise in interpreting those citations. 1n do-
ing so 1 am fully aware of the fact that there are respected
contemporary scholars who would differ from Mosser’s positi-
on on Calvin and deification. For instance, F.W. Norris belie-
ves that Calvin has avoided teaching of deification, or has
“not known it.” (Frederick W. Norris “Deification: Consensu-
al and Cogent,” In Scottish Journal of Theology, Vol. 49, na. 4
11996): 411-428. p. 420).
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the “vehicle” of human spiritual development. The
connection no doubt exists, and it is quite obvious. Dei-
fication, if considered in the patristic-orthodox sense is
the highest level of human spiritual evolution, which is
made possible by the capacity for self-transcendence.
Deification is also the process by which beings that are
God’s image bearers by design develop their God-image
to its fullness. Deification is God’s answer in Christ to
the human self-transcendent yearnings. F.W. Norris
has captured this well, emphasizing the importance of
Christian symbols (images) as they relate to the issue of
theosis:

We need all these images. But particularly within a
world which yearns for spirituality, which in Europe and
North America looks to crystals, signs, horoscopes and
generic angels for some sense of divine presence and pur-
pose, which finds in eastern religions like Hinduism and
Buddhism both insight and power, Christians ought to
speak of deification. Conforming to the world is not our
goal. Yet by allowing our minds to be transformed, we
may be prepared to contextualize the Gospel for this new
wave of spirituality. [...| Koirénia, fellowship with Ged, is
actually deification, participation in God.'®

Just a few pages later Norris emphasizes again the
importance of recapturing the doctrine of thedsis for the
church as a whaole, but the Protestant church in par-
ticular: “Because significant Western theologians con-
fess this deep sense of sharing in the divine nature and
others like John Calvin and Bernard of Clairvaux speak
of the beatific vision and mystical union with God, de:-
fication should be viewed by protestants not as an odd-
ity of Orthodox theology but as an ecumenical consen-
sus, a catholic teaching of the Church, best preserved
and developed by the Orthodox.”’'* With this in mind
several conclusions can be made about thedsis as the
God-ordained human felos of imago Dei, and its under-

109 Norris, 413.
U Thid. 422.
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standing in Eastern Orthodox and Luthern theological
thinking.

Separate but equal?

Both theological perspectives outlined in this article
have much in common, namely a very strongly teleo-
logical approach to the issue of the imego Dei, Even
though one of these approaches traces its roots back to
the very first beginnings of the Christian church, while
the other is primarily concerned with the Western
European, especially German, philosophical and theo-
logical anthropology of the 20th century, they both ar-
rive at the same basic conclusions.

While coming from totally different starting points,
both approaches equally emphasize the centrality and
importance of the doctrine of imago Dei in theology
that claims practical relevancy to an individual’s every-
day life. Image of God really is the “red thread” that
holds together the doctrines of creation, redemption,
and glorification of man, and makes them understand-
able, relevant, and significant to an individual who is
concerned about his or her eternal destiny regardless of
whether one is Lutheran or Orthodox {(or belonging to
some other major Christian tradition),

Image of God in man cannot be lost and has not
been lost. There really is no difference whether we
speak about imago as the “indefinite obligation”
(Gehlen), “divine creative intention”, fundamental
“openness to the world” (Pannenberg), or as the “self-
perpetuating drive to deification” (Lossky). The image
of God in man as an integral part of man’s design, and
the reality of being a human has not been lost.

The phenomenon and doctrine of imago Det is of
strongly teleclogical nature. Whether we say that the
chief end of man is to “behold the uncreated light”
{Vlachos), or that imago is “the human destination to
communion with God” (Pannenberg), we are saying
that the image of God is the “vehicle”, which draws
human being into intimate relationship with his or her
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Creator, and that this process, while it begins here, will
continue throughout eternity. The goal of this process
is to help man self-transcend and to become progres-
sively complete and whole as God initially intended it.
The chief end of this process is human being's full re-
demption and glorification (deification}, so he {(she) can
live eternally in immediate God’s presence. The ability
of self-transcendence in man designed in God’s image is
an indispensable component of human makeup, and as
such it plays a key role in the process of thedsis.

In light of these conclusions it is reasonable to say
that the image of God in man has a teleological aspect,
and it is equally recognized by both, Lutheran and
Eastern Orthodox traditions. A very strong component
of this aspect is the God-given ability of self-trans-
cendence (a consequence of humans being designed in
God’s image). Likewise, it follows from the above dis-
cussion that man’s ability of self-transcendence is as-
sumed to have a crucial role in the evolution (thedsis} of
man to the fullness of imago Dei as intended by God.

Would all Lutheran theologians accept the Pannen-
berg version of theological anthropology with no reser-
vations? Would all Orthodox be comfortable with the
thought that Lutheran theology, at least in some areas
of theological discourse, is much more Orthodox than it
initially appears? Does Latvian context of Lutheran -
Orthodox dialectic has variables that are unique to Lat-
via and foreign to larger Lutheran - Orthodox relation-
ship context? Each of these questions can be answered
differently depending on who is asking the question,
and who is giving the answer. The current Latvian con-
text, however, seems to suggest that the time for the
Latvian Orthodox - Lutheran theclogical dialogue is
long overdue.

While it is largely the job of the denominational
heads to arrange formal contacts, it is and in all likeli-
hood will remain the job of the theologians to explore
the similarities and the differences between different
theological traditions. Such explorations in my view are
absolutely necessary if we are to fully understand our
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own tradition while being able to recognize the ways
God has worked through other traditions bringing forth
the same Truth with just slightly different accents. My
hope is that this article will be a small step towards the
Lutheran — Orthodox dialogue in the local Latvian con-
text, as well as in the larger European context.

Kopsavilkums

Sa raksta merkis ir nedaudz pieskarties evangeliski
luteriskas un Austrumu pareizticigas teologijas antro-
pologiskajiemn aspektiem, ipa3i saistiba ar teozes feno-
menu, kas savukart ir saistits ar cilvéka pas-transcen-
dences spéju un imago Dei dokirinas interpretaciju
abas minétajas tradicijas. Sis teologiskas refleksijas var
kalpot par veicino$u faktoru luterdnu-pareizticigo di-
alogam Latvija, ka arl palidzét kaunt nedaudz apzinit
tos teologiskos iemeslus, kas varétu kaut kada méra bat
saistiti ar aptuveni pédéjos desmit gados vérojamo lat-
vieSu luteranu pievérSanos pareizticigajai teclogiskajai
tradicijai, kas, 8kiet, klast ipa8 populara izglitotu un
teologiski ,,zinosu” cilvéku aprindas.

Sa raksta ietvaros vispirms ir aplikota imago Dei
teologija Austrumu pareizticigaja tradicija, ipasu uzma-
ntbu veltot imago teclogijas atspogulojumam Palamas
Gregora, Vladimira Losska un arhimandrita Kipriana
darbos. So teologu rakstitaja, ka ari visa pareizticigaja
tradicija kopuma tiek uzskatits, ka Dieva lidziba radi-
tais cilvéks, ejot svéttapSanas celu, transcendé sis dzi-
ves ,ramjus” un fedzes (deifikdcijas) procesa rezultata
tiek attirits, parveidots, apskaidrots un atjaunots sava
priméaraja substancé ka Dieva pasa ikona. Sa procesa
gala mérkis jeb telos ir cilvéka piedaliSanas Dieva dzivé
un Dieva skatidana.

Minetas pareizticigas teologiskas nostadnes tiek ta-

lak korelétas ar vacu luteranu teologa Volfharta Pan-
nenberga antropologisko atzinu, ka viena no Dieva li-
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dziba radita cilvéka galvenajam ipasibam ir spéja bt
atvértam pret pasauli, kas izriet no ta, ka galvenais cil-
véku konstituéjofais elements ir ,Dieva kreativais no-
doms”.

Tas savukart ir saistits ar cilvékam doto iespéu
transcendét §is dzives robeZas un piedalities miiZigaja
dziviba vai, ka Pannenbergs to sauc, — Dieva ,miZigaja
tagadné”.

Sa procesa dinamika ir praktiski identiska ar pareiz-
ticigaja teclofrija sastopama fedzes principa dinamiku.

So secinajumu liela méra apstiprina ari divu somu
luteranu teologu - Risto Sarinena un Tuomo Manner-
mi - pétljumi attieciba uz tedzes klitesamibu Martina
Lutera darbos. Sie teologi ir konstatéjusi, ka tedzes j&-
dziens {lat. deificatio un vacu Vergéttlichung), statistis-
ki runigjot, Lutera darbos ir sastopams biezak neka
“krusta teologija” (theologia crucis). Lidz ar to tiek se-
cindts, ka Austrumu pareizticigaja antropologija un lu-
teriskas teologijas antropologija ir vairdk kopgja neka
at3kirigd. Nobeiguma tiek izteikta ceriba, ka &is raksts
varétu kalpot par stimulu luterdnu-pareizticigo teoclo-
fiskam dialogam gan Latvija, gan arl plasaka Eiropas
konteksta.
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Skaidrite Kalvane (masa Klara P.1..1.)
Latgale: tautiskais un katoliskais

¢dgja laika folkloristi saméra daudz runa par kris-

tietisko folkloru, bet saistosi ir paskatities, ka no-
tiek kristietiska un folkloriska saplisana, vai vél vairak —
ka saplust tautiskais un katoliskais, viens otru papil-
dinot, pat sargajot.

Sodien més varbiit varétu runat ari par folklorisko
kristiettbd — par to mitisko un mistisko, ko Sodien
daudzi nemaz nevar izskaidrot, bet zina, ka ta tam
vienkarsi jabut. Kapéc, pieméram, svéta Stefana piemi-
nas diena baznica tick svetitas auzas, ta arl neizdevas
noskaidrot. Vissvétdka Sakramenta svétku oktavas
nosléguma lidz ar bérniem tiek svétitas arl dazadas
zilites (kumelites, piparmétras u.c.) ki zime tam, ka
Pestitdja, kur$ bija iemiesojies Marijas klépi, kad vina
devas apciemot Elizabeti, slavu izteica plavu ziedi un
zale, Daudzi Sodien nezina %o teologisko skaidrejumu,
tafu apzinas, ka Kungs vienmér nak ar svétibu, un lab-
prat to neapzinati sanem. Ari Dievmates Debesis
uznemsanas svétkos Aglona 14. augusta vakara uz ba-
zilikas pamatiem redzam zilu un lauku puku puskus.
Varam, protams, pienemt, ka Dievmate Marija ir tas
viskrasnakais zieds, nobriedusakais auglis Dieva druva.
Turklat ir dzirdéta ari legenda par to, ka péc Dievmates
uzpemsanas debesis ar miesu un dvéseli vinas kapa tika
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atrasti krasni ziedi. Taéu nenoliedzami tam ir sakars
ari ar seno latvieSu Maru. Tie nav vienigie picméri, kas
liecina par katolicisma iedzivosanos tauta, apliecinot
zindmu religisku sinkrétismu.

Varb(t Sodien drikstam rundt par tautas kris-
tietibu? Latvijas Romas katolu Baznicd $is jautdjums ir
ipasi aktuahizéjies péc Vatikdna 2. koncila. Pirmkart,
tautiskais moments jau ir skatams &rgji. Baznica
redzam tautiskas mala vazes, altaru parsegus, tautiskus
musturus zvanu auklu jostds un baznicas gridas ce-
linos, tautas térpus baznicas procesijas. Tas viss 1énam,
bet, kiet, ka uz palikSanu baznicis iendacis tiesi péd&jos
gadu desmitos. Atcerésimies, ka pirms tam pat proce-
siju térpiem bija jabut gandriz vai lidzigiem klosteros
valkatajiem terpiem.

Misdienas katolu Baznicas Konstitieija par svéto
liturgiju nosaka, ka Baznica liturgija negrib uzspiest
stivas, vienadas formas, bet gan - vélas sargat un attis-
tit dazadu cilsu un tautu garigis vértibas un divanas.'
Liturgija rod izpausmi tautas kultiird, tadu, no otras
puses, liturgija pati ari ir kultiru ietekmété)a un veido-
taja.* Praksé 5is abpuséjais process rada loti pozitivas
emocijas. T4, pieméram, kada jauna priestera primicijas
(pirmaja) svetajd Misé psalmi tika dziedati kokles
pavadijuma, kliteso3ajos izsaucot klusu pickrisanu.

Sodien neesam pamanijusi vél kadu savdabigu
fenomenu - dzivaja tautas folklora joprojam saglaba-
jusies Bibeles tekstu lokalizéjumi, proti, Bibeles sizeti
tiek parlikti atbilstodi konkrétajai situacijal un videi.
Kada 84 gadus veca mamina Sutros, liela stdstniece,
zina pasaku par tris déliem, no kuriem divi bijusi labi,
gudri, bet treSais Jezupens, bijis citads. Vini dzivojusi
kada folvarka (pusmuiza), tur esot bijis kads slikts
muizkungs. Un &1 pasaka, ka vélak atklajas, vesta par

! Constitutio de Sacra Liturgia {Sacrosanctum Concilium). -
Poznan: Pallotinum, 1968, 37. pants (neda]d D. Liturgijas
piemérosanas principi tautu raksturam un tradicijai}.

% Katoliskas Baznicas katehisms. — Riga: Rigas Metropolijas
karjja, 2000, 1207. p., 320. lpp.
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Vecas deribas Jazepu, tikai vina bralu skaits ir krietni
sarucis un vins pats par Jezupenu nosaukts.® Religiskas
zind§anas Seit kalpo ka pastarpindjums folkloras
sizetam.

Katoliskie raksti loti bieZi tika un tiek dévéti par
latgaliskiem. Ari jezuita Georga Elgera 1673. gada iz-
dotd dziesmu gramata® ir minéta vairdkas augilatviedu
rakstu bibliografijas®. Elgera gramata apliecina katoli-
cisma internacionilo raksturu, jo praktiski visas dzies-
mas ir tulkojumi un tas ir pazistamas visd katoliskaja
Baznica, bet reizé ta sniedz liecibu par vél kadu citu ka-
tolicisma iezimi - tautas nacionalo ipatnibu respek-
teSanu. Par to liecina dziesmu refréni, pieméram, ligo —
Mums ir viens bernin$ piedzimis. /| Martja ir ta $kista
mate. { Viena Jumprava ir Dieva Délu piedzimuse. |
Priecdjieties sev, bérnini, ar ltksmu dzieda$anu! | Ligo,
ligo, bérnind! | Ligo, ligo bérnins ar liksmu dzieddsanu.®

Ari latgalicsu garigajas dziesmas ir jausama 51 kato-
liskd un nacionila momenta sintéze. No 19. gadsimta
vidus ir saglabgjusies atsevisku anonimu tautas dzies-
minieku darbi, kas kalpo par savdabigu starpposmu
starp tautas dziesmu un dzeju, pieméram, Lai byus Je-
zus gudyndts [ Leidz posam dybynam. | Lai sédéja
Laimes mote | S6 galdena galena.” Dzejnieks K. Skuje-
nieks, rakstot par polu tautasdziesmam, saka, ka pa-

* Prof. J. Kursites 2004, gada Latgales folkloras ekspedicijas
materiali; teicéja Anna Dzene.

! Cantiones Spirituales ex Latinis, Germanicis et Polonicis
translate in idioma Lothavicum. - Vilnae Typis Acad. S. J.
Anno D-ni. 1673.

* Manteuffel G. Bibliographische Notiz iiber Lettische Schrif-
ten, welche von 1604 bis 1871 in der hochlettischen oder der
sog. oberlandischen resp. polnisch - livlindischen Mundart
verdffentlicht worden sind, in rein chronologischer Ordnung
zusammengestellt. -~ Magazin, herausgegeben von der Let-
tisch-Literdrischen Gesellschaft, Mitau, 1885, Bd. 17, 5. 2;
Seil V. Gramatas Latgales latviesiem. - Riga, 1936, 13. Ipp.

‘ Dziesma ,,Pueri nativitas” Cantiones Spirituales... 23. lpp.

‘ Latkovskis L. Tautas dzejniki // Dzeive— Minhene, 1954, nr,
16, 18. lpp.
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ginisms dzivo katolicisma ka roka ar cimdu®, to pilna
méra apstiprina arl atseviskas latgalie3u dziesmas,
pieméram, Se uz Dive pidzimsonas | pricojas uvysa
radeiba,/ Putni da stafam atskréja [ Jezum skaiski aiz-
dzidoja...?

Kristietiskdas un dainu pasaules izjitas lidzas
pastavésana, pat sapla8ana ir vérgjama ari pirmaja
mums pieejamaja latgaliski izdotaja garigo dziesmu
gramata ,Naboienstwo”®. Pufas jezuitu iztulkotds
dziesmas ienak tautd, vél 20. gadsimta 30. gados
baznica, tautas valoda runajot, tiek dziedats par Bo-
kungu - Bo kungam gudu dadami.... un par Tulileju -
0, Marija, Tu lileja esi ceisteibas.

Tautasdziesmas joprojim Latgalé dazkart skan
garigo dziesmu melodija vai ar? otradi. Te botu minama
kaut vai, pieméram, Balvu pusé dziedata tautasdziesma
»Puri, pari, meZzi, mezi” un garigi dziesma ,,Dzid gidu
Marijai, vyspasaules cineibai”, tautasdziesma ,Auga,
auga ruZena” un baznica dziedata ,Muna tu prica, o
Jezu muns”. Gadsimtiem tas nevienu nav traucéjis un
Joprojam nemaz netraucé. Tas liecina, ka tautas apzina
nevar novilkt drodu robeiu starp pagfniske Maru un
Dievmati Mariju.

Katolicisms Latgalé ir pielavis folkloras un kris-
tietibas sintézi, un més varam vien minét, ka tautas-
dziesmas, folklora vispar Latgalé pamazam ir kristiani-
z8jusies vai arl otradi - kristietiskais folklorizgjies?
Varbiit to ir ietekméjusi ari Latgales véstures gaita’
Latgalé religiskais, respektivi, katoliskds un tautiskas
piederibas nesaraujama saistiba seviski izpaudas asa-
kaja parkrievosanas laika, sikot ar novada pievie-
nosanu Krievijai 1772. gada, lidz pat 20. gadsimta sa-
kumam. Ari latinu drukas aizlieguma laika (1864.-
1904.) dziesmas, logSanas un vismaz evangéliju lasljumi

& Skujenieks K. Balss pa rasu // Abelite: Po]u tautas dzies-
mas.— R., 1984, 15. Ipp.

% Latgolas Vords.— 1938, Nr. 1, 6. lpp.

1 Nabozenstwo.— Wilno w Drukarni Akad., r. Panskiego,
1786.
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Latgales kato]u baznicas skangja latviesu valoda. Ta
bija ari savdabiga preto$anas Krievijas impérijas valodai
un pareizticibas varmacigai uzspie$anai, arl daudziem
ierobezojumiem ekonomiska zina."

19. gadsimta otraja pusé bailés, ka vareétu tikt pie-
spiesti pariet pareizticiba, Latgales latviedi, jautati par
vinu tautibu, nereti atbildgja, ka vini ir poli, jo vien-
nozimigi bija skaidrs, ka poli ir katoli. Pat vél 20. gad-
simta 30. gados Latgales latvietis, baididamies tikt sa-
jaukts ar parnovadniekiem, kuri piederéja citai ticibai,
savu tautibu identificgja ar ticibu.'” Un tas nebija ne-
jaudi, jo tiesi katolu Baznica Latgalé palidzéja nosargat
valodu, gadéjot tautai garigas gramatas. Pateicoties lat-
viefu valodas un rakstu lietojumam Baznica, Latgales
latvietis neparkrievojds un neparpolojas.

Neap$aubami daudz nozimigaka par valodu ti laika
katolu Baznicai Latgalé bija rape par katolticibas
saglabafanu un izplatiSanos, tdpéc Baznica tika izman-
tota td saucama dialektalas pastorizicijas metode, t.i.,
attiecigaja novada tika lietota viet&ja valodas forma. Si
metode Ipa$i populara hija kluvusi jezuitu misionaru
vidd 18. gadsimta sdkuma, kad notika tas dedziga pie-
krit&ja jezuitu téva de Regis beatifikacijas process.' Ka-
tolticibas izplatiSanas tauta, tis dzivigums, pateicoties
evangelijja sludinasanai tautai tuvaja valoda, ari
sveStautiesu priesteru idedlisms - tie ir faktori, pateico-
ties kuriem, Latgale 8odien ir Latvijas, nevis Vitebskas
gubernas sastava. Més varam bat pateicigi Dievam, ka,
sargajot katolisko, Latgales latvietl reizé tika nosargats
arl nacionalais. Internacionilais katolicisms, saglaba-
dams valodu, nosargdja ari tautibu. Kad 20. gadsimta
30. gados sakas latgaliskuma apkaroSana parprastas
vienotibas (lasi: vienadibas!) varda, Latgales latvie$u

" Bkat. Aizelksnits (Ist.v. M. Bukss). Kaida nizeime
daudzynot pagdtnes nhtykumu // Dzeive, 1964, 67. ar., 15.-17.
lpp.

" Par to skat. ari Kemps F. Latgales likteni.- R., 1991,

" Par vinu skat. Kirchliches Hand-Lexicon.— Freiburg, 1907,
Bd 1, S. 1519.
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valoda un rakstiba katolu Baznicd neizzuda. Laikam
jau tapéc, ka katolicisms bija saaudzis ar valodu, véi
vairdk - latgaliskais un katoliskais bija kjuvuéi gandriz
vai sinonimi.

Péc 2. Pasaules kara latgalie3u rakstibas tradicija
Latvija tika varmacigi iznicinita. Sakas otrais drukas
aizliegums - Soreiz latgaliedu drukas aizliegums, kas
ipasi stingnr skara religisko literataru. Lidz ar cipu par
Baznicas k3 tadas pastavés$anu tika méginats risinat ari
relifisko gramatu gadasanu. Sakas rokraksta literati-
ras fenomena atkartodanas - ligSanu gramatas tika at-
kal rakstitas ar roku, gluzi ka 19, gadsimta, tikai Soreiz
rokraksta prometeju bija krietni vairdk nekid pirmaji
latinu burtu drukas aizlieguma laikd — gramatas par-
rakstija ar roku, drukija ar rakstimmasinam, parfoto-
grafeja. To darfja vienkarsie ticigie cilvéki, priesteri, or-
dena masas. Arl 3odien atseviSkas draudzés vél jopro-
jaim tiek lietoti Sie ,iespieddarbi”, ipasi - garas lat-
galieu garigis dziesmas, kuras tauta ir popularas, bet
nav atradufas vietu jaunajos ligsanu un dziesmu kra-
jumos.

Situdcija trimda bija citdda. Tas paSas vienotilbas
idejas varda latgalie3u valoda netika lietota katolu
dievkalpojumos, viena tautas dala izsaucot neapmieri-
natibu. Ta rezultiata trimdas latgaliesi nereti sika iet
tajas kato]u baznicas, kur dievkalpojumi notika vinu
mitnes zemes valoda, ta pakapeniski zaudgjot arl lat-
visko identitati.

Kad 1952. gada pavests Pijs XII izdeva encikliku
“Exul familia” (“Trimdinieku saime”), kas bija leceréta
ka paligs béglu garigas dzives reguléana, taja tika dota
privilégija begliem un vinpu pécndcéjiem 1. pakapé lag-
ties valoda, kadi vini bija lagudies sava dzimtené"
Tacu trimdas katolu Baznicd situacija nemainijas -
Baznicas ,latvisko$anas” process netika apturéts, lidz
ar to izzuda katoliska prese latgaliski, turpinajas tikai
laicigo gramatu izdoSana latgaliesu rakstu valoda. Lat-

¥ Buk3s M. Atminas un atzinas.- Minhene, P/S Latgalu iz
devniceiba, 1964, 379. lpp.
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galieSu rakstu valoda iespiestds gramatas gaidija savu
atgrieSanos dzimtené. Tikai 20. gadsimta 80. gadu bei-
gas Latvija driksteja legali iesatit trimdas latgaliesu sa-
ritpétas gramatas.

Sodien situdcija ir visai divaina. No vienas puses,
latgalie$u rakstu valodas lietoganai ari laicigaja sfera ir
valsts likumé& noteiktds garantijas, tacu ir kads cits
aizliegums — Soreiz pasa Latgales latvieSa sevis, savas
valodas kauné$anas un aizliegianas radits. Vai §is
tresais valodas pasaizliegums nebas vispostosakais?

Kameér ir lasitaji un lndzéji baznica, liekas pats par
sevi saprotams, ka latgaliskajai valodai jabat, taéu
sodien tas daudzejada zina ir gandriz vai idealisms. Un
tas notiek laika, kad rietumeiropiesi uznem filmas par
maija dzieddjumiem un psalmu par mirudajiem
dziedasanu Latgale, kad misu pa3u latviedi organizé
ckspedicijas, lai apjaustu latgalisko Sibirija, atklajot to
kd vértibu! Vai td nav vispirms neciena pret saviem
senfiemn un savu pagatni, kad latgaliskais Latvija tiek
nenovértéts? Un val par So ceturta bausla tik klaju ig-
noré$anu mas nenicinas nakamas paaudzes?

Neaizmirstot, ka valodas saglabasana nav Baznicas
primarais uzdevums, arvien gribas cerét, ka ipatnéji
latviskais, respektivi — latgaliskais, atkal kddas parpras-
tas unitikacijas rezultata netiks iznicinats. Latgaliskais,
tépat ka katoliskais, ir neatnemama latviesu tradiciona-
las kultiiras sastavdala.
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Edgars MaZis

Latvijas baptistu atskiribas
no baptistiem citur pasaulée

ards ‘baptists’ latviesu sabiedribad joprojim skan

mazliet ironiski.! Daudzkart td ir nezinasana, bet
vishieziak dazadi aizspriedumi. To izsaka arl gramatika,
jo Joti bieZi uz aploksném un afis$am &is vards tiek rak-
stits nepareizi — babtists. Latvijas sabiedribas atticksmi
pret Baptistu baznicu veidoju$i gan vésturiski noti-
kumi, gan kliZejas, kas bieZi vien nav ]avusas saprast to,
kas baptisti ir un kada ir to atgkiriha no citam kristiga-
jam konfesijam Latvija. Sa raksta meérkis ir dot galve-
nas Latvijas baptistu atskiribas no baptistiem citur pa-
saulé.

Baptistu kustibas pirmsakumi Latvija ir veidojusies
gan iek$&u, gan argju faktoru ietekmé. 19. gs. vidi

,Neesmu baptists, bet... Senak (doméjams, arl Sajos laikos),
ja tu netrimpel&ji un nepipéji, tev pat tas vislabestigikais na-
matévs ar nosodijumu un aizvainojumu aizradija: <Ko tu - -
baptists esi, vai?» Un tu juties melns un mazing, un prettau-
tisks. Nupat kads politlideris savéjo sapulcé izsaucds apmé-
ram ta: «Vai més esam kadi sektanti baptisti?» Nedomdju, ka
ar to vind gribéja abizot §is t.s. tradicionalas konfesijas par-
stavi ministru Ainaru Bastiku. Gluzi vienkarsi — izspruka té
vutévu iekopts un politkorekts lamuviards”. Janis Rokpeinis,
“Diena”, 4.2.2003.



Kurzemé sak veidoties dievbijiga luteranu grupa, kuri
sak plevéerst lielaku uwzmanibu individualai Bibeles
lasi$anai un ligsanai. Par Latvijas baptistu kustibas
uzsacéju var uzskatit vacieti A. Hamburgeru, kas bija
Ziru skolas skolotdjs.? Vins pulcé ap sevi domubiedrus,
rund ar beérnu vecdkiem par garigajim patiesibam un
pamazam izveido grupu, kas sik pulcéties, lai lasitu Bi-
beli un lagtu Dievu.® Sakuma valdo3a luteranu baznica
uz &adu aktivitati lakojas pozitivi, bet vélak pret ‘jaun-
ticibniekiem’ tiek vérstas represijas. Savu identitati
jaunds kustibas parstavji veido, kontakt&oties ar vacu
baptistiecm, kuri no Mémeles iegriezas gan Liepajas
pusé, gan Kurzemsé vispar. 1860. gada 2. septembri
Mémeles (Klaipédas) draudzé tiek kristiti pirmie Lat-
vijas baptisti, un $ogad aprit jau 145 gadi, kop$ baptistu
konfesija darbojas Latvija. Kaut arl baptistu kustiba
Latvija nav tiess arzemju misionaru rezultits, baptistu
izpratni un macibu ietekmé&usi gan vacu, gan anglu,
gan amerikanu baptisti.

No vienas puses, pastav lielas atskiribas pasu bap-
tistu vida tepat Latvija, jo tas ir gan baptistu autonomi-
jas princips, ka katra lokala draudze ir neatkariga, gan
apzinas brivibas princips, ka katram cilvékam ir tiesi-
bas izvéléties, ticét vai ne.® Baptistu draudzés vienmér
ir bijis grati runat par vienojosu teologiju, jo baptistus
nevieno ticibas apliecibas, bet gan Bibeles ka vienigas
garigas autoritates atzilana. Apzinoties, ka Bibeles in-
terpretacija var bat loti daZada, baptistu draudzu atzi-

? Hammburgers nu pamudindja, skolotdjs biidams, atstit dzer-
ganu un svétit svétdienu, jo dzéraji debesu valstibu neieman-
todot. Vind arl macija uz celiern bérniem Dievu ligt bez logsa-
nas gramatas. Ving turgjas ciedi pie Bibeles raksta. Tervits,
37. lpp.

* Sada savstarpéja gariga kopdanas un uztaisidanas turpinata
10 gadus, bez ka pulcina dalibniekiem biitu prata nacis atgkir-
ties no baznicas. Sava atziSana tie ne caur ko no baznicas ma-
cthas neatikiras, tikai to tie nojuta, ka baznica tiem nespégj
pasniegt vajadzigo dvéseles baribu, tadél tie to meklgja padi.”
Riss, 35. Ipp.

* Tervits, 34. 1pp.
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nas spektrs Latvija ir loti plads — no harismatiskajiem
baptistiemn spektra viend pusé ldz liturgiskajiem bap-
tistiem spektra otra gala. Liekas, ir tikai viens baptistus
vienojods aspekts, un t3 ir baptistu izpratne par
kristihu.’ Baptistu uzskats par kristibu dazkart sabie-
driba saprasts ka picaugugo kristiSana. Patiesibi, bal-
stoties uz apzinas brivibas principu, baptisti tic un
uzskata, ka kristibas ir katra cilvéka briva un nepiespi-
esta izvéle.® Pédéjos gados Latvija 8ad un tad bijusi
diskusija par to, kada ir baptistu izpratne par citas
Baznicas veikto kristibu. Prakse ir loti dazada. No citas
Baznicas kristibas atzisanas lidz pilnigam noliegumam,
it Ipasi, ja kristiba veikta mazam bérnam. Tapéc ir
saprotama daZu lielo Baznicu attieksme pret bhap-
tistiem, kurus ari $odien nereti sauc par atkalkristita-
jiem. Bet ka radikalais Reformacijas sparns baptisti $o
kristibu prineipu ir sargijusi un sakotnégji ari daudz cie-
tudi, piedzivojot fiziskas vajdSanas un citu kristigo
Baznicu nicindjumu. Kaut gan nereti baptistu draudzes
locekl]i, kuri pievienojas Pareizticigajai Baznicai, ari tiek
kristiti pa jaunam.

Ja domajam par to, kddas ir latvie$u baptistu galve-
nas atékiribas no baptistiem citur pasaulég, tad ir viena
iezime, kas joprojJdm raksturo vairakumu baptistu
draudzu locek]u, un ta ir atturiba alkohola lietosana. So
attieksmi veidoja baptistu aktiva nostaSanas pret tautas
apdzirdisanu cariskaja Krievija." Latvijas Baptistu
draudiu savienibas 1998. gada piepemtaja Kredo ir
uzsverts: ,Meés sludindm pilnigu atturibu no alkohola
un narkotisko vielu lietofanas, smékéSanas, izlaidigu

5 .Més uzskatam, ka kristiba ir jaunpiedzim3anas notikuma
turpindjums, lieciba kristama iek&&ai izmainai, Jézus Kristus
apliecinasana cilvéku prieksa, zime Deribai starp kristamo un
Dievu. Kristiba simbolizé nomirianu grékam un pasaulei caur
gréka atzifanu un noZélosanu un augsamcel3anos jaunai dzi-
vei caur piedzim3anu no augsienes.” Baptistu kredo, 1998.

§ Baptisti neruna par pieaugudu cilvéku pagremdéianu, bet
gan par ticigu cilvéku pagremdésanu jeb kristifanu. Tervits,
33. Ipp.

" Tervits, 38. lpp.
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un azarta spélu vietu apmekléfanas.” Baptistus parasti
Latvijas sabiedriba pazist ka alkohola nelietotajus. Si
iezime ir raksturiga ar baptistiem Amerika, bet nav
vérojama baptistiem Eiropas zemeés. Atturiba no alko-
hola ir Latvijas baptistu iezime, kas vairak ir socials un
sabiedrisks fenomens, mazak biblisks. Ir griiti izvertat
&s izpratnes plusus un minusus. No vienas puses, ta ir
bijusi un joprojam ir laba lieciba sabiedribai, ka baptisti
iestajas pret jebkadu apreibinaganos. Ja anonimo alko-
holiku grupas pie 8its atzinas nonak atkaribas kontek-
sta, tad baptisti S0 atzinu manto vésturiski un ari
nonak pie tas, studgjot Bibeli, Negativais aspekts ir tas,
ka 5ada deklarativa nostaja pret alkohola lieto3anu sava
zind ierobezo cilvéku, kurs, badams draudzes loceklis,
joprojam cinas ar alkohola atkaribu, bet to rapigi slépj
no citiem, jo biit labam draudzes loceklim nozimé bt
tadam, kas alkoholu nelieto. Seit paradas divdomiga
situdcija, jo cilvékam, kuram batu vajadzigas aizlag-
ganas un gariga palidziba, bieZi ir jaslépj savs gréks, lai
netiktu izstumts no draudzes. Kops Latvijas neat-
kartbas atgisanas 3is atturibas princips pasu baptistu
vidi radijis daudz diskusiju par to, vai vajadziga pilniga
atturiba vai méreniba? Tomér ir skaidrs, ka dazadas iz-
pratnes par alkohola lieto$sanu val nelietoSanu nav
svarigakais Baznicas dzives jautijums. T4 ir tikai iezi-
me, kas raksturo Latvijas baptistus Eiropas baptistu
konteksta. Jaapzinas arl tas, ka pedgjos gados vairu-
marmn Latvijas draudZu ir daudz liberaldka izpratne par
draudzes locek]u izslégSanu alkchola lietodanas dél. Bet
dazkart 8is jautdijums tiek maksligi saasinats, lai ve-
cdkas paaudzes baptisti nordditu, ka jaunas paaudzes
kristiesi ir atkapusies no principa, kas pirmajiem Lat-
vijas baptistiem bija tik ipa&s un svarigs.

Otra iezime ir saistita ar draudZu parraudzisanas
stilu. Latvijas Baptistu draud?u savieniba ir baptistu
draudzu brivpratigs veidojums. Ta ka katra draudze ir
autonoma, tad DraudZu savienibai ir tikai rekomendé-
jofs raksturs. Baptistu izpratne par demokratiju liek
vértét Savienibu vairak ka koordinéjosu, lai kopigi
veiktu kadus evangelizicijas vai socialas kalposanas
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projektus, kas lokalai draudzei vienai paSai nav iespé-
jams. Diemzel nereti pagitné Savienibas vadiba centas
lietot autoritativu vadifanas metodi, tada veida sakot
pielidzinaties hierarhiskai Baznicas struktirai., Pa-
domju gados 3ads vadibas stils pat nesa savus auglus, jo
tad ‘stingrd roka’ palidzéja draudu kopdarbu saturét
kopa. Bet pédgjos gados vérojama cita tendence — ka
Savienibas vadiba gandriz atsakis no jebkadas vadi-
Sanas, dodot draudzém pilnigu brivibu, ka veidot savu
teologiju un kalpofanu. Latvijas baptistu draudZu vadi-
bas mehdnismi ir vérojamas Luteriskis Baznicas
iezimes, Lield méra tas ir saistits ari ar Latvijas Bap-
tistu draud?u savienibas vaditaja amata nosaukumu -
biskaps. Ilgu laiku Latvijas baptistu biskaps bija vieni-
gais biskaps pasaulé, jo baptisti savus vaditajus saue vai
nu par generalsekretariem, vai prezidentiem. Sads
amata nosaukums bieZi citu valstu baptistu vida rada
jautajumu par to, cik demokratiski ir baptisti Latvija un
vai vini seko baptistu autonomijas principam. Bet vards
‘biskaps’ ir loti vésturisks, jo jau pirmais Latvijas bap-
tistu vaditijs Adams Gertners (1829-1875) tiek saukts
par biskapu.® Vélak gan Savienibas vaditajs tiek saukts
par prezidentu, bet biskapa nosaukums klast aktuals
péc 1945, gada, kad Latvijas Baptistu savieniba tiek in-
korporéta Vissavienibas Baptistu saviemiba. Taja laika
Latvijas baptistu vadiba izstrada rezoliciju, kura cita
starpa teikts: ,Pilnvarnieka nosaukumu paturam bibe-
ligo vardu - biskaps.”® Kaut arl baptistu izpratne par
biskapa amatu ir loti atSkiriga no liturgisko un hier-
arhisko Baznicu izpratnes, Latvijas ekuméniskaja kon-
teksta tas ir vienojoss elements.

Tiest Latvijas unikala situacija, kad nevienai kristi-
gajai konfesijai nav valsts baznicas statuss, Jayj Latvijas
baptistiem aktivi iesaistities ekuméniskaja sadarbiba.
Ta ir bitiska iezime salidzindjuma ar Eiropas kontek-
stu, kur vairuma valstu ir viena domingjoia Baznica un
paréas kristigas Baznicas tiek diskriminétas. Ekumeé-

¢ Tervits, 55. Ipp.
® Tervits, 144, Ipp.
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niska sadarbiba iespéjama ari tapéc, ka baptisti ir viena
no tradicionalajam kristigajam Baznicam Latvija, Tas
gan rada veselu virknl jautdjumu, vai baptistiem va-
jadzétu bt ‘izredzéto’ pulka, ja taja pasa laika LR Re-
ligiskais likums ar $ada veida sadalijumu tradicionala-
jas un netradicionilajds Baznicas diskriminé ne tikai
kristigds Baznicas, bet ari citu relifiju parstavjus Lat-
vija? Un vai Seit nav pretruna ar Latvijas Baptistu savi-
enibas izstradatd Kredo punktu par apzinas brivibu??
No vienas puses, Seit var redzét apzinas brivibas prin-
cipa novajinalanu, jo baptisti visos laikos aktivi iesta-
jusies pret jebkada veida diskriminaciju.’* Laiku pa lai-
kam baptistu vidd ir diskusija par ekuménisma liet-
deribu un nepiecieéamibu. Viena no iesp&am ir iet
radikalu celu un norobezoties no ta, kas atlauts likuma
ka tradicionilajai konfesijai Latvija. Bet lidz&ingjie gadi
ir paradijus baptistu noturibu gan armijas, cietumu un
siimnicu kapelanu kalpo$ani, gan kristigaja izglitiba,
gan nesot labu iespaidu masu sazinas lidzeklos. Salidzi-
not ar Eiropas kontekstu, kur vairuma gadijumu bap-
tisti tiek diskriminéti gan ar valsts likumu palidzibu,
gan ar valdofc Baznicu atticksmi, Latvijas situécija ir
joti labvéliga gan baptistu darba attistibal, gan dia-
logam ar citam baznicam. Kad 2000. gada Latvija pirmo
reizi notika Eiropas Baptistu federacijas Generalpado-
mes séde, vairaku valstu parstavji atzinigi novértéja
baptistu stavokli Latvija un labvéligo koniekstu

¥ Meés uzskatam, ka visas attiecibas ir jatiek realizétam ap-
zinas brivibas principam: katrs cilvéks pats ir tiesigs noteikt
savu attieksmi pret Dieva piedavato Zélastibu — pienemt to vai
atraidit. Ne valsts varai, ne kadai sabiedriskai organizacijai,
ne gimenei nav nekadu tiesibu cilvéku piespiest vai aizkavét
ticét Dievam. Saja principa ir ietverta ari parlieciba par valsts
un baznicas instituciondlu norobeZofanu.” Kredo.

U Baptisti iestdjas par pilnigu apzinas brivibu visiem cilvé-
kiem, par visu baznicu un ideologiju vienlidzibu valsts prieks-
. Baptisti ir parliecinati, ka demokratiska sabiedriba vipiem
ir tiesibas apliecindt savu uzskatu saturu un ieteikt to citiem,
bet taji paZa laikid paturot cienu pret visiem, kuri garigajos
Jautajumos doma citadi.” Tervits, 34. Ipp.
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ekuméniskajam attiectham. Ekuménisms, protams,
prasa dialoga attistifanu. Tas diemzZél joprojam nav ie-
sakts, jo ir vajadziga laba griba, lai parrunatu teclogis-
kias un Baznicu prakses atkiribas, kas varétu palidzet
Latvijas baznicAm labak saprast vienai otru. No bap-
tistu viedokla, ir griti veidot teologisku dialogu ar ci-
tim Baznicam, jo baptistu teologija wvar bat Joti
atikiriga no draudzes uz draudzi. Tiedi tapéc dazkart ir
griti atbildét uz jautdjumu: Kas ir baptistu teologija?
Bet uzdroginasanas sakt dialogu ir iesp&jama tikai tad,
ja pati Baznica zina un jatas drosa par to, kas Vina ir.
Veidojoties cieSikam saitém starp Latvijas Baptistu
draudiu savienibas vadibu un Teologijas seminaru,
sada dialoga sagatavoSana bitu iesp&ama. Bet lidz tam
bridim ir dazadi ekuméniski dievkalpojumi, kuros
piedalas ari baptistu vaditdji un péarstavji, neformalas
biskapu tik3anas, dazadas ekuméniskas konferences, ka
piemeéram, svinot kristietibas divtiikstosgadi. Konserva-
tivi noskanoti baptisti ekuménismu uzskata par nepie-
nemamu, bet jaunas paaudzes baptisti redz, ka svétigak
ir bat brivam no pasizolacijas un meklét labo un
bagatino$o citu Baznicu tradicijas.

Vél viena iezime, ki Latvijas baptistu atskir no citu
valstu baptistiem, ir liturgiskie térpi. Atskiribd no ASV,
kur baptistu macitajs nekad nevilktu macitija amata
kreklu, kuru sauc par kolarkreklu, Latvijas baptistu
garidznieki to praktizé. Ja ASV tas batu gandriz ‘naves
gréks’, lai kads nesajauktu ar katolu priesteri, tad Lat-
viji mécitaja amata krekls ir lieciba, ka macitaji un ari
Baznica netika iznicinati griitajos padomju gados.
Parasti kolarkrekls tiek lietots ipasas svétdiends, ka
Baznicas svétkos, kristibdas un laulibas, un ari dazkart
Svéta Vakarédiena dievkalpojumos. Atseviski macitaji
to dara ik svétdienas. Baptistiem nav noteikta amata
térpa, kaut gan Latvijas brivvalsts laika pirms Otra pa-
saules kara bija nepiecieSams to iesniegt valsts iesta-
dém apstiprinasanai. Kristibas, laulibias un bérés bap-
tistu garidznieki lieto melnu talaru, atsevidkos gadiju-
mos arl albu. Ta ka $aja zina baptistiem nekad nebas
vienota standarta, tad katras draudzes garidznieks var
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izveleties, kadu amata térpu vilkt. Liturgisko térpu lie-
tofana ari, no vienas puses, ir atkdp8anis no baptistu
vienkargibas principa, ka mécitajs gérbjas tapat ki vina
draudzes locekli, bet, no otras puses, ta ir kada kopibas
apzindlanas, kad més domijam par sadarbibu un
sadraudzibu ar citam Baznicam.

Latvijas baptisti, salidzinot ar ticibas masam un
braliem Krievija, atrodas daudz labaka situacija, jo bap-
tisti drikst sevi izteikt gan skolds, gan slimnicds, gan
armijas dalas, gan cietumos. Baptistu dievkalpojumi
regulari tiek parraiditi valsts televizija. Latvijas baptisti
ir labaka situdcija pat, salidzinot ar daudzam Eiropas
valstim, kur valda sekularisms un kur batu griti iedo-
maties kristigo vésti masu informacijas lidzeklos. Un
tas padara Latvijas baptistu vietu ipa3u Firopas un pat
pasaules kontekstd. Latvijas baptistu galvenas atiki-
ribas ir izpratné par atturibu, draudzu savienibas vadi-
bas stilu, ekuménismu un liecibu sabiedriba.

Izmanitota literatira

Tervits Janis, Latvijas Baptistu vésture, LBDS,
Riga. 1999,

Riss Janis, Latvie3u baptistu draudzu izcel3anas un
vinu talaka attistiba, Riga, 1913.

Latvijas Baptistu draudiu savienibas Kredo, pieli-
kuma.

Kristigas dzives kredo

Latvijas Baptistu draudiu savienibas padomes ak-
ceptéts teksts, Riga, 1998. g. aprilis.

1. Mes ticam,

ka Bibele tas kanoniskaja saturd jeb Svétie Raksti ir
dziva Dieva vards un tapéc katra kristieSe un draudzes
dzives, un macibas visaugstakd ticibas atzinas
méraukla, autoritdte un norma.
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2. Meés ticam

vienigajam dzivajam un patiesajem Dievam, visa
Raditajam, misigajam Tévam, kas ir visspécigs, visur
klatesods, visu zinods Gars, kas sava milestiba rada, uz-
tur un parvalda visas lietas un kas atklajas Trisvieniba:
Teva, Déla un Svétaja Gara.

3. Més ticam

Jezum Kristum, Dieva vienpiedzimuiajam Deélam,
Vina piedzim$anai no Svéta Gara, bezgrécigajai dzivet,
nomirianai pie krusta miisu gréku dél, augiameelianai
no mirusajiem un paaugstindsanai Dieva Téva godibd,
no kurienes Vins reiz naks tiesat dzivos un mirusos.

4. Meés ticam

Svétajam Garam, kas parliecina cilvéku par gréku
un taisnibi, modinot cilvéka gréka apzinu, straddjot pie
cilvéka jaunpiedzimsanas, piepildot ticigos ar dievidko
spéku, vadot tos Dieva godasanas celd, pieskirot Svéta
Gara davanas un veidojot Svéta Gara auglu briedumu.

5. Més ticam,

ka Dievs radija pirmo cilvéku péc savas lidzibas,
svétu un bezgrécigu bitni, dodot tai brivprdtigas
izskirsanas iespéju - paklausit Vinam vai ne. Cilvéks
izskiras par nepaklausibu Dievam, pazaudéja sdkotnéjo
sadraudziby ar Vinu un kluva par grécinieku. Sis
izskir$ands sekas ir klatesosas cilvécei arl odien, un td
atrodas zem taisniga Dieva soda. Bet

6. Més ticam,

ka Dievs savd milestiba vélas glabt cilvéku, uzkrau-
Jjot vina grékus savam Délam Jézum Kristum un lickot
Vinam sanemt sodu cilvéka vieta. Caur Jézus Kristus
vietniecisko ndvi un augiamcel$anos no mirusajiem
cilvékam ir iespéja piedzimt no aqugsienes un tadégjadi
satvert Dieva Zélastibas piedavato miidigo dzivibu.

7. Més ticam

dJdézus Kristus athalatnakianai, visu miruso uz-
modindsanai un tiesas dienai, kura katram ar saviem
darbiem bis jastdjas Dieva prieksa, lai atbildétu par
savu dzivi, leejot miaZigd dziviba val soda.
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1. Més uzskatam,

ka visa redzama un neredzama raditajs Dievs ir
visu cilvéku, tautu, latku un cilvéces véstures Kungs.

2. Més uzskatam,

ka katram cilvekam ir vajadziba un tiesibas per-
sonigi tuvoties Dievarn un to darit bez jebkadas citas
starpniecibas, kd@ vien caur Jézu Kristu, Dieva Délu.
Gréciniekam ir tikai viens cel§ atpakal pie Dieva - caur
Jézus Kristus krusta navi un augSimcel$anos.

3. Més uzskatam,

ka caur gréku noZélu un cilvéka apzindtu izdkir-
fanos ticét Jézus Kristus upurim, pienemot §a upura
pieddvdjumu, un apnemsdanos savé dzivé negrékot un
sekot Jézus Kristus macibai un priek§zimei cilvéks pie-
dzimst no augsienes, vienlaicigi sanemot kristibu Své-
taja Gara, algast sadraudzibu ar Dieve un klast par
Dieva gimenes locekli.

4. Més uzskatam,

ka katram cilvékam, kas ir piedzimis no augéienes,
ir jaklust par vietéjas draudzes locekli. Draudze ir ticigo
koptba, kuras uzdevums ir lieciba, kalposana un sa-
draudziba. Draudzé var tikt uznemiti tikai kristiti, resp.,
pagremdéti cilvéki.

5. Més uzskatam,

ka kristiba ir jounpiedzim$anas notikuma turping-
Jjums, lieciba kristama tekiéjar izmainai, Jézus Kristus
apliecindsana cilvéku priekdda, zime Deribai starp kris-
tamo un Dievu. Kristiba simbolizé nomirSenu grékam
un pasaulei caur gréka atziSanu un nodélosanu un
augédamceelfanos jaunal dzivei caur piedzim$ani no
augsienes.

6. Més uzskatam,

ka draudze, istenojot Jeézus Kristus paveli, svin
Svéto Vakarédienu ka musu Kunga un Pestitdja dzives
un Golgatas ciesanu pieminéSanu. Svétais Vakarédiens
ir ticiga ipafa sadraudziba ar Dievu un citiem ticigo-
Jiem, kura cilvéks tiek konfrontéts ar Dieva neizméro-
Jamo milestibu, saskata sevi $is milestibas gaisma un
sanem garigo dzivi atjauncjosu spéku. Svéta Vakarédie-
na elementi — maize un bikeris - simbolizé savienosanos
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ar Jézus Kristus miesu un asinim un apliecina Jézus
Kristus klatbitni Svéteja Vakarédiena.

7. Més uzskatam,

ka draudzei ir fiesibas loceklus draudzé uznemt un
no draudzes izslégt, draudzes dzivi nosaka vienigi pati
draudze, un demokratiski pienemiie lemumi ir saistosi
visiem: vietéjds draudzes locekliem. Draudze pati
tzrauga un tevél sev garidznieku, par kuru ta ir par-
liecindta, ka tas ir Dieva aicingjums vine dzivé.
Garidznieks ievéro draudzé un kopdarbd pienemto kal-
posanas disciplinu,

8. Més uzskatam,

ko Kristus draudze universéla nozimé, neredzama
draudze, leslédz sevi visus patiesus Dieva bérnus ka ze-
mes virsii, ta ari Debesis, pagainé un tagadné - no
daZiadam tautdm, rasém un konfesijam.

9. Més uzskatam,

ka visds attiecibds ir jatiek realizétam apzinas brivi-
bas principam: katrs cilvéks pats ir tiesigs noteikt savu
atticksmi pret Dieva piedavato Zélastibu — pienemt to vai
atraidit. Ne valsts varai, ne kadai sabiedriskal organi-
zdcijai, ne gimenei nav nekadu tiestbu cilvéku piespiest
vai aizkavét ticet Dievam. Sajd principd ir ietverta ari
parlieciba par valsts un baznicas instituciondlu no-
robezosani.

1. Més sludinam

Jézu Kristu ka savu personigo Pestitdju un Kungu.

2. Meés sludinam

pteauganu garigaja dzivé un Jézus Kristus atzing,
realizéjot to ar regularu Bibeles lasiSanu, ikdienas tuvo-
$anos Dievam ligiands, kalpoSanu draudzé un arpus
tas, savas dzives paklauSanu Svétajiemt Rakstiem un
padodanos draudzes pamacibai un parmadcibat.

3. Meés sludinam

novérianos no katra gréka un [aunuma, kristigu
dzives veidu ikdienas attiecibas ar apkartéjiem cilvé-
kiem, nesot tiem liectbu par Jézu Kristu ar vardu, prak-
tisko dzivi un socialo kalposanu.

CELS



4. Mes sludinam

gimenes dzives skaidribu, kas pamatojas viena vira
un vienas sievas uzticigd lauliba, saproiot gimeni ka
Dieva testadijumu ar normdm, kas noteiktas Jaunaja
Deriba un domatas visiem laikiem un visiem cilvékiem.
(Ffimenes dzives stiprums balstds dievbijiba un tas lo-
cekfu savstarpeja milestiba.

5. Meés sludinam

katra cilvéka ikdienas darbu - fizisko un garigo - ka
Dieva Raoditdja noteiktu kartibu visu vértibu radisanai,
kd ari nodok{u un Bibelé noteiktds desmitds tiesas
godigu nomaksdsanu.

6. Més sludinam

sveldienas - Jézus Kristus aug§amcelianads dienas —
svinésanu, atturoties no laiciga darba un ikdienas pie-
nakumiem un atrodoties draudzes kopiba.

7. Més sludinam,

ka homoseksualisms, prostiticija, pirmslaulibu un
arpuslauliby dzimumsakari ir grécigas un pretdabigas
cilveku savstarpéjas attiecibas, un iestdjamies pret to le-
galizédanu un rekiamédanu. (zimenes un sabiedribas
piendkums ir — biit nomodd par Dieva davindtds dzivi-
bas saglabdasanu, noraidot abortus ka dzimstibas
reguléSanas metodi un pa$ndvibu k@ dzives patvaligu
partrauksianuy.

8. Mes sludinam

piinigu atturibu no atkohola un narkotisko vielu lie-
toSanas, smékésanas, izlaidigny un azarte spélu vietu
apmeklésanas. ArT kulturas paradibas ir mekiéjamas
tas veértibas, kas nepiesarno dvéseli, bet bagatina to pa-
tiesa gariguma virziend.

9. Mes sludinam,

ka ziléSana, bursana, spiritisms, horoskopi, ekstra-
sensi un tamlidzigas paradibas noved cilvéku satanisko
spéku lespaidd un vard un tapéc nav savienojamas ar
kristiga cilvéha dzivi un stdju.

10. Més sludinam

taisnigu, demokrdatisku un kristigu valsts sabiedris-
kds un ekonomiskas dzives attistibu, kas butu versta uz
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katra cilveka ka augstakas Dieva raditas vértibas tie-
sisku aizsardzibu, lai nodrosinatu katram darbu, iztiku,
medicinisko un socidlo apripi.

11. Mes sludinam
lojalu attieksmi pret Latvijas Republikas Satversmi un
likumiem, ka ari personigo atbildibu, pildot pilsoniskos
pienakumus valsts dienestos un darba.
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Andris Priede

Kurzemes luteriska un katoliska tradicija
barona V.H. Livena Dziesmu gramata (1733)

at tikai virspuseji iepazistoties ar Livbérzes barona

V.H. Livena (1691-1756) sagatavoto katehismu un
lagéanu, un garigo dziesmu krajumu Katholischka
Mahzibu=, Luhgschanu= un Dseesmu Grahamata
Eeksch wissadahm Wajadsibam, Garrigahm un laizi-
gahm peederriga. Deewam wissu-augstakam par Gohdu
un Par Ismahzischanu to nemahzitu Zaur weenu Kas
sawu Tuwaku Swehtibu lohtt mihlo sarakstita, tas vi-
ennozimigi janovérté par atzistamu ieguldijumu
XVIII gadsimta garigaja literatara latvie$u valoda. Ar
§o apjomigo, 348 dziesmas aptverofo krajumu Latvijas
rakstniecibas vésturé sevi pieteica Kurzemes katoln
kopiena. Ripigaka telikoSanas gramatas satura atkljj
kidu glu#zi negaiditu Skautmi gkietami provincialas
Kurzemes katolicisma vaiga: nieciga un tade], ka varétu
domat, sevi norobeZota vai noslégusies, Kurzemes her-
cogistes religiskd minoritite', izridas, ir savam laikam

' Latvie$u kato}i Kurzems bija savdabiga ,minoritdtes minori-
tate”, jo skaitliski nelielo kato]u diasporu Kurzemes un Zem-
gales teritorija (atbilstosi dazadam aplésém hercogistes katoju
skaits svarstijas no 10 000 lidz 40 000 personam) un aplukota
laikposma otraja pusé arl Riga veidoja dazadis valodas runa-
Jodi ticigie. Par to liecina hercogistes galvaspilsétas Jelgavas
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parsteidzo$i progresiva un, ja tad varam teikt,
~ekumeniski atvérta” kristiga kopiena. Lai pieraditu
apgalvojumu, ka Katholischu Mahzibu=, Luhgschanu=
un Dseesmu Grohamata uzskatima par Kurzemes un
Zemgales diva galveno XVIII gadsimta religisko kopi-
enu — katoJu un luteranu — labu starpkonfesionalo at-
tiecibu izcilu pieméru, nepiecieams tuvik iepazities ar
S0 gramatu, kura par katolticigo kurzemnieku gatavibu
izmantot luterisko literaro mantojumu liecina
n,DziedaSanai baznicid un majas” paredzétaja garigo dzi-
esmu nodalljuma harmoniski sakausétas katoliskas un
luteriskas tradicijas melodijas un teksti.

Vispirms jajauta, vai barons V.H. Livens patie$am
uzskatams par celmlauzi Kurzemes katoliskas literati-
ras lauka? Lai gan ar vina konversiju Livenu dzimtas
plasajos ipasumos Kurzemé un Zemgalé XVIII gadsimta
trisdesmitajos gados veidojas jaunas katolu draudzes,
katoliskd konfesija hercogisté bija atguvusi legilas
pastavéSanas tiesibas jau pirms vairdk neka simt
gadiem®. Jelgavas, Kuldigas un jo seviski Alsungas un
Skaistkalnes draudzés lidzas po]u, lietuvie$u un vacu
ticigajiem ladzas un dziedaja arl latviesu katoli. Kadas
dievligsanas gramatas un kadus tekstus lietoja latviesu
lasitpratd)ji? Lidzas daZadiem luteranu izcelsmes
avotiem ticigo riciba vajadzéja bt ari diviem no XVII
gadsimta mantotiem J. Elgera, S.J., dziesmu kra-

katolu draudzes privestu atkartotie lagumi Livonijas ordina-
rijam atrast pastorilajam darbam piemérotus garidzniekus,
valodu pratéjus, kuriem nebiitu griitibas apkalpot ticigos vinu
dzimtajas — latvieSu, lietuviedu, polu, vacu un citas - valodas.
Pravesta M, Folkmana zinojuma nuncijam 1778. gada ar lep-
numu minéts, ka skolotdjs J. Por3s savas gramatas — abeci,
katehismu, dziesmas val lugSanas - izdodot daZadas valodas:
polu valoda - Vilna, latipu un véacu - Braunsbergd, Prisija,
latviesu - Jelgava. Rituilés un priesteru rokaspramatds atro-
damie ticigajiem uzdodamie jautajumi bija sastaditi ieprieks-
minétajis valodas un dazkart ar? citas, pieméram, franéu, va-
loda.

? Polijas-Lietuvas ietekme lénu valsti Kurzemé nodrosinja
katoliem formalu ticibas brivibu no 1617. gada.
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jumiem®. Kurzemes vidé Sie Livonijas viduslaiku tra-
diciju gara ieturétie krajumi diem#él neiesaknojas®. Va-
ram apgalvot, ka barons Livens pazist J. Elgera literaro
mantojumu, jo sava krijuma izmanto divus vina atdze-
jojumus — Cie3anu laika dziesmas O vos omnes un Va-
sarsvétku himnas Spiritus Sancti gratic tulkojumus -,
vél divas dziesmas rado&i parstrada un pilniba par-
manto dziesmu secibu nodala ,par mazibu™, Tatad ir
izmantota tikai nieciga dala no 103 dziesmu liela pieda-
vajuma J. Elgera pédéja, jaunakaja krajuma. Varam
secindt, ka barons Livens atlases darba nav vadijies péc
konfesionaliem apsvérumiem un nav devis prieksroku

? Geistliche Catholische Gesdnge von guthertzigen Christen
ouf de Lateinischen Teutschen und Polnischen Psalmen und
Kirchengesingen in Undeutsche sprach gebracht {Braunsberg
1621) un Cantiones Spiritueles ex Latinis, Germanicis & Po-
lonicis translatae in idioma Lothavicum, additis pluribus
{Vilnio 1673).

' 1761. gada vizitaciju materidlu apkopojumi nav minéta ne-
viena J. Elgera gramata vizitéto Kurzemes un Zemgales
draudzu biblictékas, iznemot (péc S. Kuéinska domam), ja ar
«Dictionarium Polono-Latino-Lothavicum reverendi domini
Georgii Polger» Kuldigas draudzes bibliotéka kliudaini nav
apziméts Elgera darbs; cfr. Akta wizztacii generalnej diecezji
Inflanckej i Kurlandzkief, ed. 8. Litak (Torun: Towarzystwo
Naukowe w Toruniu, 1998} 244. Vienigi Latgalé, Rézeknes
draudzes plebanija, nek]idigi pieminéta viena vina vardnica:
«Dictionarium Polono-Lotavium patris Elger Societatis Iesu»;
cfr. ibid., 111.

3 J Elgera krajuma visam ,mnZibas dziesmam”, atskaitot
Dies irae, bija paredzéta programmatiska seciba: (1) ,,De Mor-
te & Inferno”, (2) ,,De Morte”, (3) ,,De luditio”, (4) ,De Infer-
no”, (5) ,De Gloria caelesti, (6) ,De Kternitate”. Laiku heigu
apcerei veltitajd nodala barons Livens apzinati ir sekojis ie-
priek8minétajam J. Elgera paraugam gan secibas, gan (ar vie-
nu izpémumu) izvéléto dziesmu zina, kaut gan visas dziesmas
atdzejotas praktiski no jauna. Ta ka Livena krajuma visur ci-
tur, iznemot specifiskas katoju kulta dziesmas, mérktiecigi ie-
vérots luteranu dziesmu gramatas nodalam atbilsto3ats iedali-
Jums, tas liek izslégt iespéju, ka gan Elgers, gan Livens 3ai zi-
na biitu izmantojusi kadu kopéju avotu,
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lidzginéjiem katolisko dziesmu avotiem latviefu valeda,
bet gan vadijies péc saviem personiskajiem ieskatiem
par tekstu un melodiju kvalitati un pastoralo pie-
mérotibu savu tikko konvertéto ticibas biedru gariga-
jam vajadzibam®.

Vispirms biitu japarliecinas, vai Livena pulini guva
atsaucibu, proti, vai méajas svétbrizos un baznicd Kur-
zemes ticigie izmantoja vina dziesmu krajumu? Par
kdda krijuma popularitati parasti médz liecinat grama-
tas vairakkartéji atkartoti izdevumi. Livena gadijjumaj,
ievérojot Kurzemes katolu niecigo skaitu, vina dziesmu
gramata uzrdda apbrinojamu dzivesspéku, ko apliecina
atkartotie izdevumi XVIII un XIX gadsimta un XX gad-
simta sikuma. Ielakosimies §ajos izdevumos.

Par pirmo Katholischas Mahzibu=, Luhgschanu=
un Dseesmu Grahamaias izdevumu joprojam nav istas
drosibas. Latvijas Nacionalas bibliotékas 1999. gada sa-
gatavotaja kopkataloga par visiem latviesu valoda laik-
posma no 1525. lidz 1855. gadam pieejamajiem saga-
tavotajiem izdevumiem 1731. gada barona Livena dzies-
mu gramatas izdevums pieminéts ka apSaubams, jo ne-
kur nav saglabijies neviens $i izdevuma eksemplars.
Zinas par So iespéjamo izdoSanas gadu varétu bat
uzskatdmas par parpratumu, kas ieviesies literatiiras
vésturé. Toties nav lesp&ams apstridét 1733. gada Jel-
gava iespiesto Katholischas Mahzibu=, Luhgschanu=
un Dseesmu Grahamatas izdevamu, Viens §Is gramatas
eksemplars ir saglabajies Vilnas Universitates biblio-
teka.

Savd dzives laikd pirmizdevuma autors barons
V. H. Livens sagatavoja ari nikamo katehisma un dzies-
mu un logSanas gramatas izdevamu, kas naca klgya

¢ Péc konvertésanas 1726. g. V.H. Livens sastida plasu funda-
cijas aktu un 1729. gadé sava téva V.H, Livena 1684. gada cel-
tajd Livbérzes baznica icvie§ katolu kulty, tadu savus dzimt-
zemniekus piespiedu kartd konvertéties nespiez, cfr.
J. Cakuls, Latvijas Romas Katolu draudzes. Kurijas Arhive
materialu apkopojums (Riga: Rigas Metropolijas Karija, 1997)
631.
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1755. gada hercogistes galvaspilseta Jelgava. Salidzina-
juma ar 1733. gada izdevumu krajuma izdaritas nelielas
izmainas. Tas pirmam kartam attiecas uz pareizraksti-
bas kjudam, ka noradits virsraksta pielikuma: Bet tag-
gad no Drukkes Wainahm tihrita, un ohtra Reise us-
likta. Satura zina nedaudz pamainita dziesmu seciba:
Svetas Mises laikd dziedd$anai paredzétie teksti ir ap-
vienoti vieni kopéja apaksnodala, ar kuru autors aizsak
no lagéanam atseviski nodalito dziesmu krajumu’. No
krajuma izpemti daZi teksti, pieméram, Magnificat
pardzejojums latviesu valoda, kura vértiba neatbilda
gramatai uzstaditajiem saméra augstajiem literarajiem
un religiskajiem kritérijiem.

Vel péc nedaudz gadiem, 1766. gada, Jelgava bez
ipasiem labojumiem néaca klaja Katholischas Mahzibu=,
Luhgschanu= un Dseesmu Grahamatas pédg&jais izde-
vams XVIII gadsimtd. Krajuma sastaditijs barons
V. H. Livens jau bija miris, tapéc virsraksta noradijjums
uz anonimo autoru, kas ,loti milo sava tuvaka svétibu”,
parveidots pagatnes forma. Panemot roka 3o treSo
zindmo Livena dziesmu gramatu, rodas apbrina par
barcona ieguldita darba auglibu. Ticigie, kas Kurzemes
kato]u baznicas dziedaja un ludzas toreiz ta dévétaja le-
jaslatviesu rakstu valoda, veidoja tikai vienu, nebat ne
privilegétu elementu hercogistes katolticigo kopieni. Ja
jau nelielgjai ticigo kopienai paredzéto apjomigo dzies-
mu un ligsanu krijumu iespieda tik daudzas reizes, tas
nozimé, ka bija pietiekami liels, pastavigs pieprasjjums

" Tiesi &1 nodala rosina uz interesantiem novérojumiem par
Rietumeiropa valdoSo liturgiskis dzives izpausmju pieméro-
Sanu Kurzemes vajadzibam. Autors ir sadalijis mises dziesmas
divos savstarpéji Skirtos blokos, kas, visuma gemot, atbilst
Deutsches Hochamt un Deutsche Singmesse paraugiem. Abu
8o tolaik progresivo un diasporas apstikliem pieméroto litur-
gisko formu pielieto$ana ierindo Kurzemi Eiropas XVIII gs.
sikuma liturgiskds dzives avangarda. Pirmsapgaismibas
laikmeta lieldkaja Eiropas dala sistemdtiska un organizéta
tautas valodas lietoSana svinigaja misé bija problematiska;
cfr. V. Sanson, La musica nella liturgia {Padava: Edizioni
Messagiero, 2002).
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péc garigis literatiiras tieSi 3is etniski konfesionalis
kopas vajadzibam. Turklat tie bija pasi zemnieki, kas
izpirka trego atkartoto izdevumu, jo parsteidzo$a karta
St. Litaka sagatavotie vizitacijas materidli neuzrada Li-
vena krajumu neviena no Kurzemes draudzu biblioté-
kam, neizslédzot gan iespgu, ka vina katehisms un
dziesmu un lagianu gramata klidaini varétu figurét ar
kadu luterdanu vardu®, kaut gan citviet vizitators barona
vardu prot uzrakstit skaidri®.

Péc Livbérzes barona naves 1756. g. 22, janvari ma-
zajai Kurzemes katoju kopienai nacas gaidit vairdk
neki septindesmit gadus, lidz atkal tas vida radas kada
darbu savu ticibas biedru apgadasana ar kvalitativiem
garigo dziesmu tekstiem. XIX gadsimta otraja ceturksni
§o uzdevumu uznémas baronu Livenu mantinieku pat-
rocinétds Livbérzes pravests J. H. Folhards. Jaunais
vacu izcelsmes garidznieks no Zemaitijas bija beidzis
Varnu Garigo seminiru 1810. gada, bet 1824. gadi bija
noziméts par vikaru dJelgavas draudze, savukirt
1828. gada paaugstinits par Livbérzes pravestu. Mazaja
Livbérzes draudzité vin3 stradija divus gadu desmi-
tus'. Tie&i vinam japateicas par Kurzemes latvieSu ka-
to]ticigajiem paredzétis garigas literatiras jauniem un
atkartotiem izdevumiem. 1837. gada Jelgava naca klaja
jauns barona V. H. Livena katehisma un dziesmu un
lagéanu gramatas izdevums, kura dziesmu skaitu

® Tadu varbutibu varétu pielaut, pieméram, attiecibd uz
«Concionator lutheranus Henricus Lysius» starp Kuldigas
draudzes bibliotéka depozitétajam Liepajas draudzes grama-
tam; cfr. Akta wizztacii generalnej diecezji Inflanckej |
Kurlandzkiej, ed. 8. Litak (Torun: TNT, 1998) 245.

® Pieméram: «Documenta excellentissimi domini de Liven ra-
Hone ecclesiae Bersensis»; cfr. ibid., 217,

10 XTX gadsimta vidit Livbérzes draudzes pravesti tie3am varé-
ja atlicinat laiku rakstniecibai, jo péc muiZas Ipasnieku mai-
nas ticigo skaits pastavigi mazindjas. Ja 1819. g. pie Livbérzes
draudzes piederé&ja 1117 personas, tad 1844. g. — 808 un 1853.
g. - 655, veidojot tikai vienu treidaju no muiZas iedzivotdju
skaita.
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J.H. Folhards bija pavairocjis no 348 lidz 361. Pateicoties
Livbérzes pravestam, seSus gadus vélak Jelgava iznaca
jauns lekciondrija tulkojums lejaslatviesu rakstu
valoda: Tie swehti Lekzioni, Ewangeliumi un Kollektes
us wissahm swehtdeenahm un us augstaku swehthu
deenahm, zaur wissu gadu. Gan §is, gan nakamie Kur-
zemes lekciondriji turpinija J. Elgera izdevumos nostip-
rindto tradiciju dievkalpojumos lasit Evangéliju tautas
valoda, ka to liecina 1640, gada manuskripta virsraksts
Evangelia et Epistolae toto anno singulis Dominicis et
Festis diebus iuxta antiquam Ecclesize Catholicae con-
suetudinem in Episcopatu Vendensi, et tota Livonia Lo-
thauis praelegi solita, kuru lielaka vai mazdka meéra
identiski atkarto 1672.un 1753. gada Vilnas un
1765. gada Jelgavas latvieSu lekcionariju izdevumi. Par
Kurzemes ticigo vélmi piedalities dievkalpojumos nevis
ka pasiviem novérotdjiem, bet gan ka aktiviem lide-
dalibniekiem liecina bibliotékas atrodamie dziesmu-
ligéanu gramatas un lekciondrija-kolektes lagSana
kopiesgjumi latvieSu valeda, kurus, ar saviem ierak-
stiem saraibindtus, baznicéni nesa sev lidzi uz dievkal-
pojumiem. XIX gadsimta J. H. Folharda labota barona
Livena dziesmu gramata piedzivoja vairdkus atkartotus
izdevumus (1865. un 1877.), lidz 1898. gada Skaistkal-
nes pravests A. Lukdo kéras pie jaunas darba caur-
skatidanas atbilstodi toreizéjiem jaunikajiem latviesu
valodas ortografijas kritérijiem''. Respektéjot Kurzemes
ticigo prasibas, ari A. Luk8o no gramatas satura neuz-
drodinajas neko svitrot, pat ne visarhaiskakas

I Lietuviesu cilmes Kurzemes garidznieks A. Luk3o (1860-
1919) macijies Jelgavas realskola un Zemaitijas garigaja se-
minara. Pildija Livbérzes pravesta pienakumus no 1887. lidz
1890. gadam. Pa S0 laiku labi iepazinies ar vietéjam ticibas
dzives tradicijam. 1898. g. dziesmu gramatas korekcijas darba
palidzigu roku pielicis SBkaistkalnes skolotaja déls L. Ozolins,
kas trimdas gados A. LukSo miiZa darba pieminai veltija at-
minu stastijumu; cfr. L. Ozolin3, , Priesteris Augustins Lukso,
Skaistkalnes draudzes pravests”, Ketolu kalenddrs 1963. ga-
dam (Toronto 1962) 24-27.
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G. Mancela dziesmas, kas no Kurzemes un Vidzemes
luteranu dziesmu krijumiem bija svitrotas jau XVIII
gadsimtd. Dziesmu skaits krajuma un ta pielikumi
pieauga lidz 370 dziesmdm, pateicoties S. Mieleiko

tulkotajiem tekstiem — pieméram, Krustacela wvai
Stundu dziesmas, kas Livena krajuma lidz tam nebija
ieklJautas'?,

Pédéja Livena tradicijas ieturéta dziesmu gramata
Garigas dseesmas Deewam wisuwarigam Trijadiba
weenigam, Wisuswehtal Jaunawat Mariai un Deewa
Swehiteem par godu, Franfa Trasuna cenzétas, naca
klaja ar biskapa J.Ceplaka imprimatiru 1917. gada
pavasari Riga. Zimigi, ka Soreiz krajums bija apzinati
paredzéts visdm lejaslatviefu valoda runajosajam
draudzém gan Kurzemé, gan Vidzemé, par ko liecina
izdo$anas vieta un it ipasi noradijums lietoanai
Latweeschu Katoliskam draudsém. Turklat tas vél nav
viss. Saglabajot Livena dziesmu gramatas uzbuves
principu un secibu, pirmam kartdm bija domats par
vidzemniekiem specifiskajam garigajam vajadzibam:
krajums bija papildindts gan ar visjaunakajiem tek-
stiem no pédéja Vidzemes luteranu dziesmu gramatas
izdevuma'®, gan ar atseviskam hernhitiesu bralu
draudzes celsmes dziesmam. Sastaditajs bija labojis
dziesmu ortografiju un dailskanibu, sekojot minétaja
luteranu dziesmu gramata veiktajam korekcijam, tur-
klat &is parmainas tika ieviestas ari tajds luteranu
dziesmais, kuras veidoja Livena krijuma pamatfondu
kops 1733. gada.

Kapéc 1917. gada dziesmu gramatas izdevumam ne-
sekoja jauns S0 pazistamo tekstu apkopojums Latvijas
brivvalsts laikos? Visticamiko atbildi uz $o jautdjumu

12 8, Mieleschko, Rohschu=~krohnis jeb muhsu Kunga Jesus
Kristus pagohdinaschanas un Marios Winna Mahtes
staweschanas wihse (Riga 1843); S. Mieleschko, Stundas pahr
Decwa Mahtes Jumprawas Marias beswainigu eenemschanu
(Riga, 1840).

13 Dscesmu=grahmata ewangelijuma=ticigajchm Lutera drau-
dsehm Widsemé (Riga, 1898).
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var dot rapigika ieskatifanas dziesmu krijuma satura.
Starp literatiras vésturniekiem T. Zeiferts ir pirmais
(un, neskaitot U. E. Cimmermani'*, praktiski vienigais),
kas norada uz pa$u kriajumu un taja atrodamo visai
ievérojamo luteranu dziesmu skaitu'®, tatu vipa lako-
nisko vértgjumu labakaja gadijuma ievéroja tikai lat-
vieu literatiras zinatnieku vide, jo nikamais akadé-
miskais latvieSu literataras veéstures izdevums'® ne-
piemin nedz Livena darbu, nedz ta ekuménisko ievirzi.
Ir skaidrs, ka garigds autoritates, kas bija atbildigas par
Kurzemes katolu draudzém, apziniti val neapzinati
piecieta divu konfesiju religisku tekstu apvienojumu
katolticigo kultam paredzétaja izdevuma. Péc Livonijas
un Kurzemes decézes likvidésanas un icklausanas
vispirms Vilnas (1798) un péc tam Zemaitijas biskapija
(1847) kurzemnieku problémas diecézes ordinarijam
palika otraja plana. 1918, gada, lidz ar Rigas diecézes'’
(kops 1922. gada - arhidiecézes'®) atjaunofanu par Lat-
vijas katolicisma ticibas tiribu saka rapéties padmaju
garidznieciba, kuras vairakumam Kurzemes specifika
izradijas pasvesa un Livena dziesmu krajums — nedaudz
aizdomigs®. Par to liecina vélaka kardinala J. Vaivoda
sniegtais atturigais novértéums iespéjamajiem aizneé-
mumiem no luterdnu dziesmu un ligianu gramatam
XIX gadsimta Kurzemes kato]u izdevumos™. Vienlaikus
jaatzist, ka par garigo literatiiru literaraja valoda pir-
mam kartdam rapéjas padi  Kurzemes izcelsmes

4 U. E. Zimmermann, Versuch einer Geschichite der lettischen
Literatur (Mitau 1812) 60-61.

1# T. Zeiferts, Latviesu rakstniecibas vésture (Riga, 1927).

8 Latviesu literaliiras vésture, ed. L. Bérzing (Riga: Literati-
ra, 1935).

" Acta Apostolicae Sedis, XI (Roma, 1918) 452.

8 Ibid., XVI (Roma, 1922) 577-581.

19 Apustuliska konstiticija Maxime interest 1920. g. 9. junija
atdala Kurzemes un Zemgales katolu draudzes no Zemaitijas
diecézes un uztic Rigas biskapa parraudzibai; cfr. ibid., VII
(Roma, 1920) 270-271.

® J, Vaivods, Baznicas vésture Kurzemé XIX un XX gadsimtos
(Riga: Rigas Metropaolijas Kurija, 1994) 329.
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garidznieki — P. Siloviés® un A. Piebalgs®™. Abiem lite-
raraja lauka éaklajiem priesteriem nebija sve$a Kurze-
mes specifiska tradicija, bet jaunas arhidiecézes eklezii-
las intereses vinus skubinija dot priekiroku to dievbiji-
bas formu popularizacijai, ko piekopa Latgales, Lietu-
vas un Polijas izcelsmes ticigie un kas kops XIX
gadsimata vidus, pateicoties dominikana 8. Mieleska
publikicijam, hija pazistamas ari Kurzemeé.

Ja, gatavojot lagSanu un dziesmu krijumu saviem
Jaunajiem ticibas briliem un masam, apzinigs neofits
skrupulozi ievérotu konfesijas tradicijas un prieks-
rakstus un tekstu atlasé dotu prieksroku vienas konfe-

21 Suitu izcelsmes garidznieks P. Siloviés (1873-1933) no
1919. lidz 1933. gadam péarzinaja lielo sv. Alberta draudzi Ri-
ga. P. Siloviéa parkartotie S. Mielesko “Rozukrona” jaunizde-
vumi XX gadsimta pirmajas dekadés tikai neliela méra sasau-
cas ar Livena dziesmam.

2 Alberts Piebalgs (1894-1965) dzimis Kaunas gubernas pie-
robeza. Ta ki Budbergas draudze dibinata tikai 1927. gadi
péc Latvijas un Lietuvas robeZu iztaisnoSanas (J. Svilans,
Latvijas Romas-Katolu baznicas un kapelas (Riga: Rigas Met-
ropolijas karija, 1995), A. Piebalga dzimta draudze skaitijas
Salasu draudze Lietuva. Ari talaka formacija lidz priesteribai
turpinijas Lietuvas teritorija: macibas Sauju vidusskold un
Kaunas Garigaja seminara, kuru absolvéjot, vins tika iesvétits
par priesteri Kauna 1917. gada 13, maija. Lietuviesu vides ie-
tekmé nikamais kato]u rakstitd varda meistars dod priekéro-
ku polu-lietuviedu tradicija ieturéta S. MieleSko “Rozukrona”
materidlu izmantoSanai savas publikdcijas. Tikai daZus Live-
na tulkojumus (Mises ievaddziesmu ,Milais Jézu, Seitan
més”, vienu Svétd Gara himnu u.c.} A. Piebalgs parpéma sa-
vam kapitidldarbam ,,RoZukronis. Katolu lagSanu un dziesmu
gramata” (Casis, 1943), péc kura tekstiem un melodijam Rigas
metropolija latvieSu valoda ladzo3os ticigo vairakums vadijas
lidz pat 1990. gadam, kad néca klaja kardinala J. Vaivoda ap-
robéta un arhidiecézes Liturgiskas komisijas sekretara mon-
sinjora J. Pujata redigéti ligSanu un dziesmu gramata ,Sla-
véjiet Kungn”, kuras tekstus ieviesa par normativiem visos
publiskajos dievkalpojumos latvieSu valoda un kas noslédza
lejas- un augélatviedu dievbijibas tradiciju vienadofanu par
labu pédéjai.
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sijas garamantam — tas drodi vien mums varétu Skist
kaut kas pats par sevi pilnigi saprotams. Vél varétu
saprast, ja apkopotéjs sava laja stavokla un varbit nezi-
niafanas dé] sava izvéle nebitu pievérsis uzmanibu vie-
nai otrai nekatoliskas izcelsmes dziesmai. Livena gadi-
juma tas neraditu ipasu izbrinu: vina biografija minétas
studijas Kénigsbergd un Leidené, ki ari dienests polu
un franéu karaspéka, tacu nekur nav runats par sis-
tematiskdm teologijas studijdm. Nebatu ari nekids
jaunums atsevi$ku protestantiskas izcelsmes melodiju
un tekstu pielietofana katolu ldgSsanu un dziesmu
gramatas. Tie$i tapat rikojds pirmie reformatori ar
sendkajam katolu laiku devocijam, no kuram lielaku
skaitu vacu valoda tulkoja vai redigéja M. Luters per-
sonigi. Tikai péc Tridentas kencila (1545-1563) Vacijas
katolu diecézés sasauktajas sinodés izdeva noteikumus
par baznicis un majas dziedamo dziesmu atlasi diecéZu
agendas. Savas rlpés par ticlbas vienibu - ar vienu ofi-
cialo Bibeles izdevumu, Vulgatu, ar vienu kancnisko li-
kumu kodeksu, ar stingri reglamentéto Romas ritu -
péckoncila gadu katoliskd Baznica panaca tadu religis-
kas dzives vienveidibu, kdda nekad nebija pastavéjusi
~pirmstridentas” laiku Baznici®. Taéu uzcelt hermétis-
ku miri starp galveno konfesiju ticigajiem un vinu
dziesmés Istenoto lGgSanu dzives praksi nebya pa
spékam pat visdedzigakajiem biskapiem un superinten-
dentiem, kas ka Varmijas ordinarijs S. Hosijs sttija vizi-
tatorus apklauSinaties draudzés, vai tikai kaut kur
tauta nedzied Lutera dziesmas.

Viduseiropas un diasporas apstikios nav runa tikai
par spontaniem atseviiku divu, tris dziesmu ,aiznem-
$anas” gadijumiem, bet dazkart pat par apzinatu ten-
denci 1izmantot luteriskas formas katolu kulta aréjas iz-
pausmés. 5o savstarp&o mijiedarbibu vdcu wvalodas
aredla pierada vairaki nozimigi pétljumi himnologija®.

2 H. Jedin, Storia della Chiesa {Milano: Jaca Beok, 1993) VI,
612

* Ph. Wackernagel, Das deutsche Kirchenlied von der dltesten
Zeit bis zu Anfang des 17, Jahrhundert {Leipzig, 1864-1877);
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Parsteigumu sagada fakts, ka Livena krajuma 3adu dzi-
esmnu ir nevis viena vai divas, bet gan tds veido grama-
tas lielako dalu. Varigs lasitdjs sapratis, ka luteranu
dziesmas krijuma nav ieklautas nejausi. Uz to netiedi
nordada vacu valoda atstata un neviena no visiem Livena
dziesmu gramatas izdevumiem latviski neiztulkota
piezime: ar divam zvaigznitdm apzimétam dziesmam ir
skaidri katoliska izcelsme, ar vienu zvaigzniti apzima-
tas ir redigétas atbilstodi katoliskas doktrinas prasibam.
Turpretim par tam, kam zvaigznidu nav, Livens klusg,
ta¢u ir skaidri noprotams, ka tas ir parnemtas no luter-
iskajiem izdevumiem bez izmaindm®. Tatad varam
secindt, ka visu paréjo, proti, vairik neka simt ar vienu
Zvaigzniti apziméto vai bez zvaigznites palikuso tekstu
nekatoliska izcelsme tika klaji atzita, turklat ar zvaig-
Zniti neiezimétajas dziesmas netika izdariti teologiska
vai filologiska rakstura labojumi. Krdjuma sakopoto
dziesmu tekstu un melodiju ripiga analize un, kur
iespgjams, salidzinfjums parsvari ar vicu origindlu
pierada, cik trapigs izradas 3ads pienémums®. V&l

W. Baumker, Das Deutsche Kirchenlied in seinen Singweisen
von den friihesten Zeiten bis gegen Ende des Siebzehnten Jahr-
hunderts; A. F, Fischer, Kirchenlieder-Lexikon u.c.

% Diejenige so mit ecinem * Sterne bezeichnet, seynd
dergleichen, so bereits in Cuhrischer Sprache/ entweder ohne
Reimen gefunden/ und von mich méglichsters maaflen, in
Versen gebracht, oder die wegen darinn enthaltenen Lehre,
mehrenteils verdndert werden miissen. So aber mit zweyen
**Sternen bemercket, seynd, welche aus Lateinischen Hymnis,
sonderlich ex Breviario, und aus andern teuischen Gesdngen,
nach meinem geringen Vermégen iibersetzet; Katholischka
Mahzibu=, Luhgschanu= un Dseesmu Grahamatae (Mitau,
1733)i.

% Livena dziesmu gramatas analizes gaitd grutibas sagidi
tas, ka nekur nav minéti dziesmu autoru un tulkotdju vardi,
kas kliedzodi kontrasté ar kriajuma sagatavoSana izmantoto
luteranu izdevumu praksi. Lai biitu iespéjams uzmeklét tek-
stu origindlus, vienigais panémiens ir publicéto dziesmu lati-
nu, vacu vai poju apakdvirsrakstu saltdzinaana ar agrak iz-
doto luteripu un katoju dziesmu griamatu tekstu virsrak-
stiem. Salidzinot origindlus un latvie$u tulkojumu pirmpubli-
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skaidrak uz to noridda grimatas ievadvarda minétie
centieni atjaunot katolisko demu vecajas, péc barona
apziméjuma, ,kurzemnieku” jeb  kiaru” valoda tulkota-
jas dziesmas®’. Saprotams, ka ar ,karu himnam”
V.H. Livens apziméja nevis vidzemnieka J. Elgera sace-
réjumus vai kadus citus senus un mums $odien mazak
pazistamus katoliskos avotus, bet gan atsaucas uz
J. Elgeram pazistamo panémienu izmantot luteriskos
tulkojumus.

lespéjams, lai nepievérstu parlieku lielu uzmanibu
dziesmu nekatoliskajai izcelsmei, krajuma sastaditajs
konsekventi ir vairijies noradit uz tekstu autoriem vai
tulkotajiem, aprobeZojoties ar piezimi, ka ir parupéiies
par dziesmu registru®, Atskiriba no katolu izdevumiem
gan Kurzemes, gan Vidzemes luteranu dziesmu grama-
tas konsekventi noradija latvie$u tulkojumu sutorus,
vishiezik — ievietojot vinu kriptogrammas vai inicidjus.
Tacu ir ari lespéjams, ka, atsakoties no autoru raditaja,
barons Livens vienkirsi nevélgjas komplicét izdevuma
iekartojumu, jo tapat katrs luteriska kulta pazingjs tik-
pat labi batu varéjis atpazit protestantu dziesmas ka-
tolu krajuma peéc tekstu vaciskajiem tituliem un tradi-
cionalajam luterdnu dziesmu meldijam. Visi Baznicas
cenzori, kas vairdk nekd pusotru gadsimtu krajumam
atkartoti garantéja par Kurzemi atbildigo katolu bis-

c&jumus, ir iespéjams ne vien noteikt autoru un tulkotaju, pa-
teicoties luteriskos izdevurnus pavadodajam tulkotaju kripto-
grammam vai inicialiem, het ari atpazit doktrinira rakstura
labojumus, ar kuriem barons Livens luteragu dziesmas pie-
méroja kato]u kulta vajadzibam.

¥ Die Gesdinge bettrefend, so habe denenjenigen die aus alten
Catholischen Hymnis in Cuhrischer Sprache iibersetzt
gefunden, ihren geziemenden Platz billig allhie gelassen, und
nur dasjenige, so etwa wieder den wahren Sinn des heiligen
Catholischen Glaubens drinne eingenossen, oder sonsten
Jemand einigen Scrupul erwecken kinte, der ungezweiffelten
Wahrheit restituiret, Katholischka Mahzibu=, Luhgschanu=
un Dseesmu Grahamata, vi.

B Endlich habe zur bessern Bequemlichkeit die nithige
Register beygeiiget; cfr. Katholischka Mahzibu, ibid., vii.
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kapu imprimataras pieSkirSanu, glu#i vienkar$i
nevaréja nepamanit luterisko pienesumu ar visu dok-
trinaro ladinu, bet tam apzinati nepievérsa uzmanibu.
Barona Livena kriajums ienem vienreizéju vietu
Baznieas vésturé Eiropas konteksta. Ja luteranu koralu
skaits vina dziesmu gramata sasniedz pusi no dziesmu
kopskaita, ja no trisdesmit pieciem M. Lutera original-
saceréjumiem divdesmit septinus Livens ir atzinis par
piemeérotiemn Kurzemes katoliem, tas vél neraditu sen-
sdciju. Ari Vines Universitates rektors abats
D.G. Korners (1585?-1648) sava krajuma Grof Ca-
tholisch Gesangbuch® ievietoja 42 nekatoliskas izcel-
smes tekstus, kas sastadija desmito dalu no visa kra-
juma, un XVII gadsimta beigas vacu jezuiti sagatavoja
paris dziesmu gramatas ar vél lielaku luteriskas izcel-
smes dziesmu Ipatsvaru. Tadéu Eiropas konteksta Li-
vena darbs paliek neparspéts cita zina: nekur citur ka-
toliskas Baznicas strukturas vienibas, ka vien Kurzems,
88ds apzindta vai neapziniita ekumenisma modelis nav
spejis draudzeés dominét 200 gadus - no XVIII gadsimta
lidz XX gadsimta sikumam - un beidzis pastavét tiesi
tad, kad citur Eiropa jau apzinati meklégja celus, lai ar
kopigim dziesmam tuvinatu dazadam konfesijam piede-
rigos®. Barons Livens nerikojas nepiecieiamibas spiests,
jo idzas saviem novadniekiem pazistamajam Kurzemes
autoru tulkotajim dziesmam vind apzinati izvélgjas
tekstus no visjaunidkajiem parnovada luteranu dziesmu
gramatas izdevumiem, kurus vina Livbérzes vai Sémes
zemnieki noteikti nepazina un kuru dziesmas neilgojas
saglabhat savu svéthrizu vajadzibam. Lidzas arhaiskiem
Jelgavas galma spredikotija G. Mancela tulkojumiem,
kuros nav ievérots ne ritms, ne atskanas, vins ievietoja
vidzemnieka S.G. Dica (1670-1723) makslas dzejas
paraugus, lidzas tautiski sirsniggjam dvéseles skaid-
ribas apdziedatajam* K. Firekeram (1615? -1685) kra-

® Grof Catholisch Gesangbuch (Fiirth und Nitrnberg, 1625).
0 L'Osservatore Romano 23 (2001) 4,

¥ R. FEerikiinen, Baltds Drahnds aptehrpts (Helsingin
yliopisto, 1993) 14.
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juma atrodami vacu baroka lielmeistera F.von Spé
{1591-1635) darbi. No 348 tekstiem 183 pieder luteris-
kajai  tradicijai, savukart no tiem visvairak ir
K. Firekera darbu — 113 dziesmu. Varbat nebatu jabri-
nas, ka K. Firekera mantojums ipa3a veida atrada aug-
ligu augsni Livbérzes draudzé, kas atradas 17 kilometru
attdluma no Dobeles, kur latviesu dievladzéju pirmo
reizi bija uzrunajusas kandidita Firekera melodiskas
dziesmas un kurp, ka nordda laikmeta liecibas, apkart-
nes zemnieki devuiies macities dziedat (Bérzes, respek-
tivi, sendka Livbérzes draudze bija Dobeles luteranu
draudzes filidle lidz 1937. gadam®). Starp nekato]u
autoriem otraja vietd péc dziesmu skaita seko Smiltenes
pravests 8. G. Dics ar 20 sacergumiem. TreSo vietu
dala Zemites macitajs B. V. Bimemanis (117327} ar Ri-
gas sv. Japa draudzes macitjju L. Depkinu (1652-
1708), katram ~ 8 dziesmas (turklat ti ir lielakd puse
ne 15 dziesmam, ko L. Depkins savas darbibas laika
bija publicgjis luteranu dziesmu gramatas). Péc tam
seko magistrs A. Baumanis no Rigas sv. Jana draudzes
ar 7 dziesmam (pazistami ir tikai 8 vina darhi!} un Kur-
zemes superintendents G. Remlings (1633-1695) ar 6
dziesmam, visiem par&jiem autoriem, pieméram, Rigas
Doma diakonam un véldk mécitdjam K. Lauterbaham
(1663-1720) un superintendentam G. Mancelim ir ma-
zak par piecam.

Ar 3o krajumu barons maksa meslus valdosajai, lu-
terdnu macitaju leviestajai literarajai tradicijai. Lai ne-
sarezg¢itu savu lasitpratéju zemnieku® parorientéSanos
uz katolisko religisko literataru, Livens ar noliku atsa-

* E. Kiploks, ,,Bérze”, Dzimtenes draudzes un baznicas (Lin-
coln: LELBA apgads, 1987) 316.

#1822, g. muizas arsts G. J. Blosfelds konstatéja, ka Livbér-
zes muiza skolas nav, bet zemnieki prot lasit un daudzi - ari
rakstit. V. H. Livena déla Filipa Heinriha Livena (1741-1777}
sieva Marija Elizabete Livena testamentd novélgja 2000 dal-
derus skolas dibind8anai muiZas zemnieku bérniem, tafu tas
dibind8ana ieilga; cfr. 1. Lastovecka, Labo [aufu pusé (Riga:
Apgads Mantojums, 2002) 118.
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_____

kdas no Hdzdingjas katolu izdevumos dominégjusias
J. Elgera ortografijas un pieldgojas Kurzemes un
Vidzemes luteranu izdevumos sastopamajai ortografijai.

Livenam nenoliedzami pienakas goda vieta
rakstnieku galerija. Si neliela ieskata uzdevums nav iz-
vértét vina personigi tulkoto dziesmu literaras
veiksmes un neveiksmes, lai gan jaatzimé, ka krajums
liecina par augsti vértéamu latviesu valodas paziSanu,
Livens varéja pamatoti atlauties pasniegt latvieu valo-
das stundas saviem ataicinatajiem kaiminzempu
priesteriem, no kuriem daZi sasniedza teicamas valodas
parvaldiSanas sp&jas*. Svarigi ir ari tas, ka Livena ga-
tavibu personigi skaidrot saviem zemniekiem katolisko
Credo nevar visai pavirsi saistit ar XVIII gadsimta ap-
gaismibas idejam par muiZnieku atbildibu par savu
zemnieku labklajibu. Konkrétaja Kurzemes kultGrvidé
progresiviako (un turklit tikai gadsimta otrds puses)
macitaju, respektivi, G. F. Stendera, daudzinata té-
viskigd aizbildnieciba ne vienmeér spéja istenoties prak-
tiskaja dzive, tapéc Livenu dzimtas godpratiba gist jo
ipasu skangjumu. L. Adamovi¢s atgadina, ka ,lielako tie-
su lidz ar baznicu tika katolizéti arl zemnieki, neprasot
vinus paZus, jo muiZnieki doméjas rikojamies saskana
ar principu cuius regio, eius religio”, un ki piemérus
min Lauceses, Ilikstes, Bebrenes, Alsungas un citas
muizas®, tatu Latvijas baznicas vésturnicks zimigi
piemetina, ka ta tas noticis tikai ,lieldko tiesu”: muiZas
ipainieku atkartotai konfesijas mainai viend un otrd
virziend ne vienmér paspéja sekot lidzi ari zemnieki.
Par to, ka Livbérzes dzimtzemnieki netika spiesti pie-
nemt sava ipasnieka ticibu, liecina fakts, ka péc barona
konvertésanias katolu dievkalpojumi notika vienigi
muiZas privataja kapela (1726) un tikai tad, kad kato]u
draudzel pievienojas atseviskas zemnieku gimenes, ari
baznica tika piemérota katolu kulia vajadzibam (1729),

3 8. Kuéinskis, ,Livbérzes pravests Andrejs Kleins”, Dzimte-
nes kalendars 1981. gadam (Vasterds, 1980} 119-127.

% I,. Adamovids, , Latviesi un katolu bazniea”, Lafviesi (R:
Valters un Rapa, 1930) 193.

CELS



tatu luteranu dievkalpojumi sikotné&ji varéja turpi-
naties turpat. Ari turpmak lielika pagasta iedzivotaju
dala piedergja 1743. gada (tatad vél V. H. Livena dzives
laika) daZzu kilometru attaluma celtajai Bérzes luteranu
baznicas draudzei, un konfesijas maina Livenu dzimtas
pieméram sekojusie Livbérzes pagasta zemnieki ar
visdm gimeném neparsniedza tikstoti.

Barona V. H. Livena laikos iegata laba gariga for-
mécija nodrofingja labu sadarbibu katolu un luteranu
starpa. Sis sadarbibas pamata bija ,ekuméniskas”
dziesmu gramatas ar abu konfesiju ticigos vienojo$am
dziesmam un lagsanam, — labs piemeérs arf masu laik-
metam.
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Anita Stasulane
Rerihu maciba: Pasaules Mates kults

Cenéoties apvienot 19. gadsimta popularo evoliicijas
ideju ar Austrumos tradicionalo pasaules cikliska
rituma izpratni, Teosofijjas biedribas dibinatdja
H. Blavatska (1831-1891) izstradija parareligisku ma-
clbu par visuma evolacijas ciklisko attistibu. Sekojot vi-
nas idejam, ari Nikolajs Rérihs (1874-1947) ar dzives-
biedri Helénu Rérihu (1879-1955) macija, ka kosmosa
attistiba noris spiralveidigi. Péc vinu domam, visa avots
ir Dievitkais Pirmsakums (Augstdka Apzina, Vieniga
Bezpersoniska Sakotne, Augstikais Princips, Kosmis-
kais Saprats), no kura viss emané evolucijas spiriles
cikla sdkuma un kura viss tiek absorbéts cikla beigas.
Atsaucoties uz Apustuju darbiern (17,28), H. Rériha ap-
galvoja: “Mahitmu Dievs ir Kosmisks Dievs, pareizak
sakot, pats Kosmoss, jo vai tad nav teikts, ka Vins ir
Visuresoss, Visurieklisto3s, Visuzinoss un ka viss vinad
ir kustiba, elpo un iegiist esamibu?"!

Nevéloties biedroties ar tiem, kas pretendéja uz
H. Blavatskas macibas turpinataju lomu, Rérihi asi kri-
tizéja vinu darbus, to skaiti péc Teosofijas biedribas
dibinatijas naves izdoto treSo Slepenas madcibas sé-
jumu. Uzsverot, ka ikviena laikmeta Lielie Skolotaji iz-

! Reriha H. Véstules, 1 (Riga: Vieda, 1998), 363.



vélas tikai vienu vai divas personas, kam atklat macibas
nako8o pakapi, Rérihi pazinoja, ka tiesi viniem esot uz-
ticéts “Dzivds étikas Macibas Okeans™ un izstradaja
jaunu teosofijas variantu, ko nosauca par Agni jogu jeb
Dzivo étiku.

Rérihu maciba, kas esot sanemta no Skolotajiem jeb
mahatmam® ipadi svariga loma ir ieradita Pasaules
Matet, kas ir télaini iedzivindta N. Rériha gleznas, ko
var dévét par teosofijas ,ikondm”. Lai izprastu, kas ir
Pasaules Mate Rérihu teosofiskaja sistéma, vispirms ir
jaaplhike, kadi elementi ir veidojusi Pasaules Mates télu
N. Rériha maksla.

1. Pasaules Mates tela konstitutivie elementi
1.1. Dievmates godinasana Pareizticigo baznica

N. Rériha dailradé Pasaules Mates téla pirmas kon-
tiras saskatimas Smolenskas gubernas Talagkino
Sveta Gara baznicas apsidas freskd Debesu Karaliene
(1912). Lai gan freskas téma ir tradicionali kristiga,
autors taja ir ieklavis ari jaunus elementus. Var apgal-
vot, ka freska ir vérojama péreja no kristigas tradicijas
Marijas téla uz Pasaules Mates télu, ko N. Rérihs ir
gleznojis daudzkart. Aplakosim, kddi elementi ir veici-
najuéi pareju no kristigas tradicijas Marijas téla uz Pa-
saules Mates télu.

Ierosmi Pasaules Mates telam makslinieks ir guvis
no Dievmates godinasanas. Talaskino Svéta Gara baz-
nicas apsidas freska un tai veltitas rindas, ko N. Rérihs
rakstyjis 1910. gada, gleznojot fresku, liecina, ka mak-
slinieks tiecas izteikt Debesu Karalienes noslépumu, li-
etojot apziméumus ,Jaunava”, ,Kunga Mate”,

* Rériha H. Véstules, IT (Riga: Vieda, 1999), 394,

% Sal. Staguline A. Musdienu miti: mits par skolotdjiem jeb
mahdatmam /| Aktudlas problémas literatiiras zindgtné 8. (Lie-
pija: LPA, 2003), 337-352.
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HAlzstave”, ,Viszelsirdiga”, ,Vislabvéligd”. Veltijuma®
ievada N. Rérihs raksta: “Augstu talés atrodas debess
taka. Tai garam plist bistaméa dzives straume. Upes
klinfainajos krastos nikst nepieredzéjusie celotdji, kas
nav spéjigi izvéléties starp labo un Jauno.”®

Lai gan N. Rériha doma vél it kd dominé kristigais
skatijums uz Jaunavu Mariju, pieméram, viné raksta,
ka Debesu Karaliene ligSanas nodod talik “Svétajam
Garam, DiZgjam Kungam™, minétd veltijuma rindas
ietver idejas, kas sniedzas arpus kristietibas: lai ari De-
besu Karaliene tiek dévéta par vidutdju starp “ierobe-
zotas izpratnes celiniekiem”’ un Dizo Kungu, tomér,
N. Rériha izpratne, tieSi Debesu Karaliene ir visuma
centrs. 51 ideja izpauZas veltijuma rindas, kuras mak-
slinieks apliecina, ka Debesu Karaliene “..sapulcina
visus savus svétigos stGrmanus..”, “herubi un serafi
puleéias ap Kunga Mati. Ar varu apveltitie, troni celtie,
valdoSie — visi kopa tiecas augsup”®. Tatad varam apgal-
vot, ka, gleznojot Talaskino Svéta Gara baznicas fresku,
N. Rérihs uzliko Debesu Karalieni ki visuma centru.

1.2, Dievmates identificé$ana ar Sofiju

N. Rérihu, kas ir studéjis bizantie$u un senkrievu
ikonu, fresku un mozaiku tehniku, ipasu uzmanibu vel-
tot senajam Jaroslavlas un Novgorodas skolam, valdzi-
na “spoza Sofija”® Vecaja Deriba senebreju hokma -
'gudriba’, griekiski - sophia, ,..bija pastavigi personi-
ficéta ka sieviete, bet (tdApat ki Jahve) vina nebija

A Veltijums Debesu karalienei ir publicéts tikai anglu valoda
izdotaja gramatd Realm of Light, Krievu valoda publicétaja
gramata Jepmcasa ceema veltijums nav ieklauts. Latviski &
gramata nav tulkota.

5 Roerich N. Realm of Light (New York: Roerich Museum
Press, 1931), 332. (Seit un turpmak - autores tulkojums.)

¢ Ihid.

7 Ibid., 333.

& Ibid., 332. (Autores izcélums.)

? Pepux H. Cofpanue covunenui (Mockpa: Hamatemcreo
Crrtuna, 1914), 128.
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redzama”’®. Dieva Gudribas personifikacija Sakdm-

vardu gramatd, Gudribas gramatd un Mdacibu teicéja
gramata, ka ari Dieva Gudribas atveidosana mates tela
un Sofijal piedévétais “jaunavigums”!' veicinija
tendenci krievu pareizticigo religiskaja doma identificét
Mariju ar Sofiju — Dieva Gudribu. F. K. Koplestons uz-
sver — tas, ka Krievijas katedrales bija veltitas svétajai
Sofijjai, liecina par tendenci tas uzlikot ki veltijumu
Theotokos — Dievmatei.’

Krievu pareizticigo religiskaja doma ir ieziméjies vél
viens Sofijas aspekts. Péc V. Solovjova uzskatiem, Dievs
ir klatesoss sava raditaja pasaulé ar Logos un Sofijas
starpniecibu. Krievu filosofs interpretéja Sofiju dazadi:
gan ka miizigoe sievisko daili, gan k& Dieva Gudribu, gan
ka Pasaules Dvéseli, gan ki universalo Baznicu, gan ka
Kristus ligavu.”® Savad poémia Tpu csudanus (1898)
V. Solovjovs Gudribu télo ka sievi$kas dailes personifi-
kaciju, un $is sieviskas dailes téls ir iedvesmojis gan
krievu literdtus,” gan mdiksliniekus, to vidd ari
N. Rérihu.

V. Solovjova poéma Tpu csudanus ir bijusi tik popu-
lara, ka, dibinot Krievijas Antroposofijas biedribu
(1913. gada septembri), M. Sabasnikova, kas R. Steine-
ra uzdevuma bija ieradusies no Viacijas, lasjja poému un
tad teica runu par Krievijas misiju. Turklat jaundibina-
tds biedribas locekli noléma Antroposofijas kopu
Krievija dévet filosofa V. Solovjova varda." V. Solovjovs
rungja par Soffju ki par Dieva gudribu, arl vards

® Baring A., Cashford J. The Myth of the Goddess: Evolution
of an Image. (London: Viking Arkana, 1991}, 470.

1 {hid., 474.

2 Sal. Copleston F.C. Russian Religious Philosophy (Notre
Dame: Search Press, 1988), 82.

'3 Sal, Soloviev V1. Sophia: Premiére triade. Les premiers prin-
cipes. // Dalla Sofia al New Age (Roma: Lipa, 1995), 253-281.
" Tpasi spilgts piemeérs ir Aleksandra Bloka Cmuxu o [pe-
kpacnoii Jame.

15 Sal. Carlson M. No Religion Higher than Truth: A History
of the Theosophical Movement in Russia, 1875-1922 (Prince-
ton, NJ: Princeton University Press, 1993), 99.
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teosofija nozimé ‘dieviska/Dieva gudriba’, - tas rosingja
teosofus uzskatit, ka V. Solovjova sofiologija ir teosofis-
ka doktrina. Gribétos atgiadinat, ka V. Solovjovs visai
bargi kritizéja H. Blavatskas macibu. Tomér tas ne-
traucé teosofiem joprojam uzskatit, ka V. Solovjovs ari
ir bijis teosofs.

Sofija, kas, V. Solovjova skatijuma, ir visu lietu kopa
saturétaja un cilvéces atjaunotaja, parraditdja, ir bitis-
ki ietekméjusi N. Rériha pasaules uzskatu, kura ietva-
ros redzama saikne starp Sofiju - Visaugsta gudribu un
Pasaules Mati. Ne velti N. Rérihs ir radijis gleznu
Softja — Dieva gudriba (1932). Zimigi, ka makslinieks ir
uzsvéris: “Starp godindmam senajam ikonam ir kads
dzilas nozimes téls: “Svéta Sofija— Dieva Gudriba.”'®
Turpinot domu, vind raksta: “Jisu augstakas iedves-
mas briZzos 81 Gudriba éukst jums: “Radiet nemitigi,
ziniet, ki davat. Tikai davijot més iegisim.” Uguniga
zirgd, liesmojo3u sparnu mirdzuma ir atveidota Visuma
neso3d Svétd Sofjja, Visaugsta Gudriba.”’” Tatad,
N. Rériha izpratné, Sofija ir neredzams gars iedvesmo-
tajs, cilveka dzivi vadosa gaisma.

1.3. Zemes male

Jau agrinajos gados randzijies dabi caur savas vizu-
alas iztéles prizmu, krievu makslinieks galu gala secina,
ka visuma totalitate ir daba - ta dod dzivibu itin visam
un uztur visu. Si ideja stingri nostiprinas N. Rériha
apzini un partop parlieciba, ka senaka cilvéces religija
bijusi dabas spéku pieliigiana, pieméram, zimigs ir vina
pazinojums: “.. ziemel]u tautas pieliidza dabas spékus,
piekopa vienu no vispoétiskakajam religijam. SI religija
ir labako dailrades celu upulis.”’® Turklat N. Rérihs

16 Pepux H. Jepwcasa caema (Southbury: Alatas, 1931), 189.

17 Thid.

* Pepux H. Cobpanue covunenni (Mocksa: Hamarearerso
Crittitaa, 1914), 131.
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atzistas, ka vinu valdzina “.. atstato dabas kultu skais-
tums”'?,

Savas dailrades sdkumposma makslinieks ir aizra-
vies ar senslavu vésturi. Lasot lekcijas Péterpils Ar-
heologrijas instit{itd, vind runa par méakslas sakotni, par
arheologiskids izpétes nozimi maksld un uzsver, ka
makslas aizsakumi ir mekl&ami aizvésturiskaja laika
un daba. 19. un 20. gs. mija daudzus Eiropas, tai skaita
arl Krievijas maksliniekus nodarbina jautijums, vai in-
dustrializacija neatnems dzivei dabisko skaistumu.
Konsekventi uzplaukst interese par folkloru, tautas
mikslu, tds vikSana un studéSana. Uzskatot, ka idea-
lais skaistums ir aizvésturisko laiku neskarta pirmat-
niba, N. Rérihs savis gleznds pievérias senlaiku
Krievzemes attélosanai ~ %o gleznu tematiku varétu deé-
vét par mitologisko senatni, pieméram, “Elki” (1901),
“Cilvéka priekéteéi” (1911), “Lielais upuris” (1910),

Japiebilst, ka 19. un 20. gs. krievu kulttra rezoné
Mates zemes spéka piesaukSana. Krievzeme — Mate
zeme (Mate Cripa-3emun, Matyuka 3emnaa) tika plasi
slavinata 19. gs. literatira. Senslavu diadema Debesu
Karalienes galva Talaskino Svéta Gara baznicas freska
liecina, ka Pasaules Mates téla atbalsojas ari krieva
kultiira izplatitais Krievzemes — Mates zemes aspekts.

1.4, Ramakrisnas Visuma Mate

Lai gan pirma nopietna interese par Austumiem
N. Rériham radas orientologa Vladimira Stasova
ierosme, tomér izSkiro$a bija Helénas Rérihas ietekme.
Vini abi kopd ir lasijjusi Bhegavadgitu un indiesu reli-
giskos rakstus, kuri taja laika bija tulkoti krieviski.
H. Rériha liecina: “.. N. K. [Nikolajs Konstantinoviés] ..
ir labi iepazinis Austrumu domu.. Tapat par sevi varu
teikt, ka mani pirmie skeolotdji uz Zemes bija
Riamakrignas un Vivekdnandas gramatas..”® Zimigs ir
arl N. Rériha biografijas pétnieces L. Korotkinas vie-

19 Ibid., 133.
# Rériha H. Véstules, I1 (Riga: Vieda, 1999), 308.
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doklis: “Uz Nikolaju Konstantinovitu un Jelenu
Ivanovnu  milzigu  iespaidu  atstija  gramatas
Ramakrisnas darbi un Vivekanandas Bhakti joga, kas
bija izdotas tulkojuma krievu valoda 1914. gada.”' Ta-
tad varam neSaubities, ka N. Rériha domu ir ietekmé-
jusas Ramakrisnas idejas.

Ramakrifna, kas laiku bija kalpojis Kali templi,
uzskatfja So dievieti gan par savu, gan visuma mati,
Vin$ bija péarliecinats, ka Realitate ir viena, ka viss
pastavosais ir Viena izpausme, citiem vardiem runa-
jot, — visi eksistences aspekti ir Dieviskas Mites mani-
festacijas. Nemsim véra Helénas Rérihas pazinojumu:
“Ari paSi pédgjie zinamie Indijas svétvaroni
Rimakrisna un Vivekdnanda pieladza Dievigko Sakotni
Pasaules Mates aspektd.”® N. Rérihs uzliko Debesu
Karalieni ka visuma centru. Si ideja parsteidzosi sabal-
sojas ar Ramakriinas macibu, kuras ietekmi varam
saskatit ari H. Rérihas apgalvojumi, ka kosmiskaja
aspekta Pasaules Mate ir “visu sevl ietveroda, visu sevi
dzemd&josa.”® Tas skaidri liecina, ka Pasaules Mites
téla ir iek]auta ari RamakriSnas Visuma mates koncep-
cija.

1.5. H. Blavatskas idejas

Debesu Karalienes partap$anu Pasaules Mate ir
ietekméjusas ari Helénas Blavatskas idejas. Zimigi, ka
“Pasaules Mates” seju sedz Skidrauts. Savd gramatad
Isis Unveiled (Izida bez $kidrauta) H. Blavatska uzsve-
ra, ka vina esot Izidas patiesais adepts, t.i., vina esot
macijusies augstako gudribu un ieguvusi spéju valdit
par dabas spékiem, citiem vardiem runajot, Izida esot
atsegusi savu Skidrautu H. Blavatskai, respektivi, atkla-
jusi vinai visus pasaules noslépumus.

* Koporkwna JI. B. Pepux a Ilemepbypze-ITlempozpade (Jlexun-
rpax;: JJenuagar, 1985), 191.

22 Rériha H. Vestules, 11 (Riga: Vieda, 1999), 341,

B Thid., 20.
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Kada ir Pasaules Mates Skidrauta simboliska
nozime N. Rériha gleznas? Pasaules Mate ir lielas
gaismas hierarhijas augstika virsotne: “.. Gaismas
Hierarhija godina Pasaules Mati!"*, Tapéc ta tiek dévé-
ta par “Gaismas Mati”?. Saja konteksta H. Rériha runa
par Pasaules Maites “térpa mirdzumu”®. Savukart
N. Rérihs Pasaules Mati raksturc $adi: “Savu seju aiz-
segusi, 'T'dlo Pasaulu vérpumu noaudusi.”*” Péc Rérihu
domam, Pasaules Mates spéks piesitina kosmosu: “Vi-
sums ir austs ar Milestibas sviru no Materia Lucida
vérpuma.”?

Skidrauta simbolisko nozimi atklaj H. Rériha, rak-
stot: “Ja rundjam par plivuriem, tas nozimé, ka ir kaut
kas apslépts. Apslépta ir visam pamata eso$ad energi-
ja.”® Sekojot H. Blavatskas pédas, Rérihi teosofiju pa-
pildina ar jédzienu ,energija”. Ta ka Dzivas étikas ma-
¢ibd atrodams apgalvojums, ka “jaunrade ir|..] vérti-
gais Pasaules Mites skidrauts”®, varam secinat, ka Pa-
saules Mates skidrauts simbolizé radoSo energiju,— ki
rado3a energija Pasaules Mate apgaismo cilvékus ar at-
klasmém.

2. Pasaules Mdte Rérihu teosofiskaja sistéma

2.1. Pasaules Mate ka Augstaka realitate

Péc Reérihu uzskatiem, ikviena simbola pamati ir
realitate. Tadgjadi, runajot par Pasaules Mati, vini runa

nevis par simbolu, bet par realitati: “leteicu izrunat Pa-
saules Mates vardu nevis ki simbolu, bet ka spéka de-

% Rériha H. Vestules, I (Riga: Vieda, 1998), 527.

® Roerich N. Fiery Stronghold (Boston: The Stratford Com-
pany, 1933), 445.

% Dzivas étikas maciba, 11 (Riga: Vieda, 1999), 309.

¥ Pepux H. Jepocasa ceema (Southbury: Alatas, 1931), 51.
(Autores izcélums.)

B Dzivds étikas mdactba, 11 (Riga: Vieda, 1999), 214,

® Rériha H. Vestules, 11 (Riga: Vieda, 1999), 431.

W Fiery World, 1 (New York: Agni Yoga Society, 1943), 172.
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véju. leteicu vérsties pie BezrobeZibas Avota nevis ka
pie simbola, bet ka pie Mazibas, ki pie muZigas dailes
un stingra pamata raditdja.”?' Pec Rérihu macibas,
visumu veido vairaki psihotelpiskie Materia Matrix jeb
“Pirmatnéjas Matérijas pamati”. Pirmatnéjas Matérijas
dzirkstis piepilda izplatjjumu, un ikviena dzirksts ir
“Esamibas butiba”. Tomeér Materia Matrix nenonak
lidz Zemes sferai. To sasniedz Materia Lucida, augstako
garu substance. T3 ir virzitajspéks, kas rada smalkas
enerfijas, tapéc Materia Lucida ir dévéta par Pasaules
Mati, Kosmosa Milestibu. N. Rérihs ir véstijis:
“_. milestiba — ta ir Pasaules Mate.”*

Pasaules Mates izpausme ir “. dievidkds trisas
Dizas Mates Klépi. Trisas jeb vibracija vienlaikus ir ari
Gaisma, jo Gaisma ir Matérijas kustiba- td veido
formu”™®. H. Rériha secina: “Bez Visuma Maites,
DiZenas visa eso3a Mates, nav dzives, nav gara izpaus-
mes.”* Uzlakojot Pasaules Mati ka Augstako realitati,
Rérihi ir veltjusi tai pat ipasu lig$anu, kura ir ietver-
tas galvenas vinu teosofiskas doktrinas idejas:

»1u dzivoji senajos kultos ki zeme, ki saule, ki
uguns, ki gaiss, ka tdens.

Tu, visam Devéja!

Tu, visam Atklasmi Dodoga!

Tu esi cilvecei Atklajusi lielo prieku iepazit Mati!

Tu, kas esi Paradijusi varondarbu un Aizklajusi
Savu Vaigu!

Tu, kas esi Devusi mums Izplatijuma Uguns para-
dibu!

Tu, kas esi uz Saviem pleciem Uzpémusi cilvéku
darbibas smagumu!

&

3 Dzivas étikas mactba, 11 (Riga: Vieda, 1999), 195.

% Rarihs N. Ugunigais cietoksnis (Riga: Vieda, izd. gads nav
noradits), 253.

3 Rériha H. Véstules, I1 (Riga: Vieda, 1999), 204.

* Rériha H. Véstules, I (Riga: Vieda, 1998}, 432,

CELS



Tev raidisim lagsnas atdot mums smaidu, ko esam
pazaudgjusi. Dod mums spéju apgit Svéto Ugunigo
Spéku!”¥

2.2, Pasaules Mate “senajos kultos”

N. Rériha darbibas mérkis ir radit universilu kul-
tiru, kas apvienotu visas religijas un filosofijas. Apzino-
ties, ka §1 mérka sasniegSanai ir nepieciefams kads vie-
nojoss simbols, makslinieks piedava Pasaules Mates
télu. Turklat pamatojunu #ai izvélei vins saskata daZa-
das religiskajis sistémas. N. Rériha izpratné Pasaules
Mati ir pieligu$as un pieliidz visas pasaules tautas:
“Azijas vissenikajas vietds ir atrasti Pasaules Mates
kulti.”*® “Senaja pilséta Kisa [Sikima) nesen atrasts Pa-
saules Mates templis.”®” “Kinas senajas bibliotékis un
Vidusazijas centros kop$ vissenakajiem laikiem glabajas
daudzas himnas tai pa3ai Pasaules Matei.”® Pamanijis,
ka Mongolija un Tibetd dedzigi pielidz Dukharu,
N. Rérihs secina, ka templis, kas veltits dievietei “.. ar
neskaitimam visuredzo$am acim un ar taisniguma
bultu”® isteniba ir Pasaules Mates templis. Ving ir par-
steigts: “Pat visal musulmaniskaja Kafgara ir dziva
Talo Austrumu ticiba. Redzéjam ari Guaninu - Pasau-
les Mati ..”* Visbeidzot N. Rérihs uzsver, ka Pasaules
Mati godina vienlidz dedzigi gan musulmani, gan kris-
tiesi: “Musulmani godina Marijjamu - Kristus Mati.¥

3 Privas etikas mdctba, 11 (Riga: Vieda, 1999), 208,

% Pepux H. Jepacasa ceema (Southbury: Alatas, 1931), 209.

37 Rerihs N. Altajs-Himalaji (Riga: Vieda, 1998), 47.

3 Roerich N. Fiery Stronghold (Boston: The Stratford
Company, 1933), 445. (N. Rériha apcere “The Mission of
Womanhood”, kas ir uzrakstita 1933. gada un taja pa3i gada
ir publicéta gramata “Fiery Stronghold”, nav ieklauta &is
gramatas tulkojuma ne krievu, ne latvie$u valoda.)

® Rérihs N. Altajs-Himalaji (Riga: Vieda, 1998), 116.

4 Ihid., 210.

4! Péc H. Rérihas uzskatiem Pasaules Matei ir jabiit vienai no
Svatas Trisvienlbas personam, jo “visis senajis religijas sie-
viefu kartas dievibas godidja ki pasas svétikas” (Rériha
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Bibele ir sniegusi mums arkartigi aizkustinodus
sievietes varondarba veidolus.”*

Saskatljis Pasaules Mati visiis rietumu un austrumu
religijas, N. Rérihs secina, ka tas ir visu laikmetu un
visu tautu sakrilais téls, turklat neizdibindmi sens. To
vin§ pamato ar skanas ,,m” nozimi: “Mirjama, Marija,
Pasaules Mate. Jau sen vecajos dievnamos slavina jau-
nas éras gaidifanu.”* Ka liecina vina apceres, krievu
makslinieks ir parliecinats, ka Pasaules Mate, neat-
karigi no té, ki to atveido, “.. ir tiei tas, k& varda gan
bargi, gan ladzosi atskanéja praviedu balss..”*. Uzsve-
rot, ka sakaribas, kas pastav starp dazadiem religiska-
jiem simboliem, nav izskaidrotas*, N. Rérihs steidz pa-
zinot, ka dazadas religijas pastavosie dazadie Pasaules
Maites téli saplast kopa “.. viena jédziena ki viens vie-
nigs labvelibas pilns veselums™®. Konstatéjis, ka visas
religijas pielidz dievietes, N. Rérihs apjaus sieviika ar-
hetipa lielo lomu ikviena no religiskajam sistémam, ta-
¢u vins izdara slédzienu, ka dazadas religijas pielagtas
dazadas dievietes ir vienas vienigids Pasaules Mates iz-
pausmes. Citiem vardiem runajot, N. Rérihs reducé vi-
sas religijas Pasaules Mates kulta.

3.2. Pasaules Mates vienojosa funkcija

Visiem N. Rériha gleznotajiem Pasaules Mites
tipiem kopigs ir vienojoSais aspekts: Debesu Karaliene
ap sevi pulcina serafus un herubus, Pasaules Mite vie-
no Austrumu un Rietumu garigo tradiciju, bet Madon-
nas Oriflammas rokas ir universalas vienotibas sim-

H. Véstules, 11 (Riga: Vieda, 1993), 275), t.i,, H. Rériha pieda-
vija 8adu , trisvienibu”: Tévs, Mate un Déls.

2 Pepux H. Jepwcasa ceema (Southbury: Alatas, 1931), 209,

4 Rérihs N. Altajs-Himalaji (Riga: Vieda, 1998), 47.

# Rérihs N. Ugunigais cietoksnis (Riga: Vieda, izd. gads nav
noradits), 20.

“ Cf. Rerihs N. Altajs-Himelaji (Riga: Vieda, 1998}, 116.

* Roerich N. Fiery Stronghold (Boston: The Stratford Com-
pany, 1933), 444.

CELS



bols — baltais Miera karogs, ko rota tris apli ietvertas
sarkanas lodveida figliras.

Lai gan oficiali Miera karogs nekad nav ticis atzits
par ezoterisku simbolu, jaatzimé, ka trisstirveidigi iz-
kartotie punkti ir atrodami H. Blavatskas piezimju
blocind ar ierakstu; “Lai notiek Tavs prats, ak
Me" .“47 Savukart H. Blavatskas lidzgaitnieks H.S. Ol-
kots nésaja zelta gredzenu ar trim trisstari izkartotiem
briljantiem un apgalvoja, ka gredzens radies, atraisoties
rozes ziedlapinadm.*

Netie$u noradijumu par simbola ezotérisko nozimi
ir devusi H. Rériha: “Vienadmalu trisstaris ar augSup
pavérstu virsotni ir viena no Baltas Brilibas zimém..”*®
Ta ki 8aja zimeé ir ieklauti arl tris trisstlirl izkartotie
punkti, jadoma, ka gan Baltas Bralibas embléma, gan
Miera karoga ir izmantota viena un ta pati ar mahatmu
ideju saistita simbolika.

3.3. Pasaules Mdtes éra

Piedavajot Pasaules Mates kultu, Rérihi cer sekmét
pasaules evoliiciju. Lai varétu sasniegt nakotnes
pakapienus, péc vinu uzskatiem, sievietei “.. tipat ka
véstures labakajos laikos, ir javed cilvéce pa progresa
celu”™. H. Rériha ir uzsvérusi, ka cilvéces pagrimums ir
iesacies tiedi taja laika, kad kristigad baznica ir pazemo-
jusi sievieti, turklat tik talu, ka “.. laulibas slég$anas
ceremonija diakons izkliedz®: “Sieva, tev bus klausit
savu viru!””%, Vinas attieksme pret kristietibu ir Ipasi

*T Cranston 8. The Extraordinary Life and Influence of Helena
Blavatsky, Founder of the Modern Theosophical Movement
(New York: G. P. Puthams, 1993), 1358.

8 Sal. Olcott H. 8. Old Diary Leaves, 1 (London: The Theo-
sophical Publishing Society, 1900), 94-95.

* Rériha H. Vestules, I (Riga: Vieda, 1998), 461.

% Rériha H. Véstules, 11 (Riga: Vieda, 1999), 342,

¥ Acimredzot domits diakona recitégjums no Vecas Deribas.
Protams, diakonu izpildijumi médz bat dazadi, bet H. Rérihas
fraze “diakons izkliedz” tomeér ir ipasi zimiga.

5 Rériha H. Vestules, II (Riga: Vieda, 1999), 527.
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barga, to ierindojot tadu religiju vidi, kas nolemtas iz-
niksanai®.

N. Rériha pazinojums — “Macibas véstl par tuvojo-
Sos Pasaules Mates laikmetu”® - ir Joti svarigs.
1924. gadu, kad Venéra, proti, Pasaules Mates zvaigzne,
islaicigi pietuvojas Zemei, Zurniala “The Theosophist”
N. Rérihs pasludina par jaunas — Lielas Pasaules Mates
meitu éras sakumu, kas pasaulei nesiSot mieru un lidz-
svaru. Loma, kadu visas cilvéces evoliicijas nodrosina-
gana N. Rérihs pieskir savai sievai (Agni jogas matei),
izriet no vina idejas par sievietes Ipaso misiju evolicijas
sekmeés$ana. Tkviena evolicijas spirales loka cilvéces at-
tistibai batiski nepiecieSamo dara zinamu viens Skolo-
tajs (Manu jeb Skolotaju Skolotajs, Augstaka Gariga
Bitne, Hierarhs), kas uznemas atbildibu par noteiktu
evolicijas ciklu. 20. gadsimta cilvéces garigums esot no-
slidgjis tik zema limeni, ka, uguns energijai tuvojoties
Zemei, bijis nepieciesams kads, kas augstakas kosmis-
kas energijas transformétu ta, lai cilvéce spétu tas uz-
nemt. To esot veikusi H. Rériha, kas 8adi glabusi pa-
sauli.

Summary

The Roerich’s Doctrine:
Cult of the Mother of the World

Nicholas Roerich (1874-1947) and his wife Helena Roe-
rich (1879-1955) were intrigued by the doctrine dis-
seminated by H. P. Blavatskaya (1831-1891). They
compiled their own doctrinal variant of Theosophy and
published 15 volumes of the Teaching of Living Ethics
or Agni Yoga. The present article approaches one of the
main components of the Roerichs’ doctrine - the Mother
of the World. The first part, entitled the Constitutive
Elements of the Mother of the World, exposes the line of

% Sal. ibid., 340.
% Pepux H. [epacasa ceema (Southbury: Alatas, 1931), 50.
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transformation of the figure of the Queen of Heaven,
firstly, into Mother of the World, secondly, into
Madenna Oriflamma. The background of many types of
the Mother of the World painted by N. Roerich is Chris-
tian devotion to the Holy Virgin. On the other hand it is
possible to distinguish a deep influence of Eastern phi-
losophy and religious teachings on the evolution of the
symbol of the Mother of the World. Finally, the substi-
tution of the Queen of Heaven for the Mother of the
World carried out by N. Roerich is stimulated by
H. Blavatskaya’s ideas, too. The second part- the
Mother of the World in the Roerichs’ Theosophical Sys-
tem — concentrates on N. Roerich’s statement that it is
a sacred figure of all ages and all peoples. According to
the Roerichs, the figure of the Mother of the World
would be the bridge of unification for humanity. The
article is meant to highlight the Mother of the World as
the Highest Reality.
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Yanis Eshots

Mulla Sadra’s Version of the Proof
of the Sincere or Can Mystical Intuitions
be proved by means of Philosophy

Abstract

The brightest minds of Islamic Peripateticism, first
of all Ibn Sina, understood that any cosmological proof
of God, due to its assertoric character, cannot be
completely convincing, therefore they attempted to pro-
ve the Necessary Being through itself (“to adduce evi-
dence through Him, not towards Him”, in Ibn Sina’s
own words).

In Mulla Sadra’s view, the fault of Ibn Sina’s Proof
of the Sincere (burhdn al-siddigin) lies in its dealing
with the concept (mafhiam) of being instead of its reali-
ty (hagiga). But is Sadra’s proof itself free from - this
or other - fault?

The proof is based on four fundamental ontological
premises (1) the principality of being; 2} the analogous
oneness of being; 3} “what is simple in its reality, is all
things"”; 4) the contingency of poverty (need)) and re-
sults in identifying the reality of being with the Neces-
sary Being.

If the reality of being is not the Necessary, argues
Sadra, then it is not the reality of being, either, since
necessity is one of its properties. It should be noticed
that Sadra identifies the necessary with the independ-



ent and the contingent with the poor. The poverty is
caused by deficiency of being, which means that the
poor is poor insofar as it is not sheer being (while the
independent is independent exactly through its being
pure being). Hence, by its very nature, sheer being is
not affected by poverty and need, independence being
its innate property.

In the last analysis, all other existents except the
reality of being are nothing but illuminative relations,
modes and aspects of this reality. As such, they can only
be called “being” metaphorically, since they do not refer
to the meaning of being by their essences. Thus the in-
dividual oneness of being is established. Since being is a
single all-encompassing reality, it cannot depend on
anything other-simply because there is none “other” to
depend on.

It is important to mention that, unlike Ibn Sina,
Sadra never uses the term “burhan” (“demonstration”) —
as a rule he replaces it with the more general “minhaj”
(“way”), thus suggesting that “the way of the Sincere”
(minhdaj al-siddigin) lies beyond the borders of philoso-
phy proper. Sadra’s own explanation of the term “sid-
dig”, given in his “Tafsir”, convincingly shows that, to
him, the “sincere” is none but a perfect Gnostic (‘arif),
who has witnessed the Real through unveiling (kashf).
Hence, the “minhaj al-siddiqin” is, in fact, the way of
gnostics. Needless to say, it can hardly be travelled by
means of logical reasoning.

That all cosmological proofs of the Necessarily Exis-
tent, as ones that point to the cause by its effect, pos-
sess a certain inconclusiveness and uncertainty, was
well realized by the brightest minds of Islamic Peripa-
teticism, first of all, Ibn Sina, therefore they attempted,
to quote Ibn Sina himself, “to adduce evidence through
Him, not towards Him”!, ie., to prove the Necessary

! Ibn Sina, “Al-Isharat wa lI-Tanbihat ma‘a Sharh Nasir al-Din
al-Tasi”, ed. 8.Dunya, 3 vols., Cairo 1957-1960; vol.3, p.483.
The English translation by T.Mayer: Toby Mayer, “Ibn Sina’s
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through Itself, without referring to the contingent.
Now, the question is whether this objective can be
achieved by means of philosophy in principle.

Ibn Sina made an attempt to fulfil the task in his
famous burhan al-siddigin.? In brief, it can be reduced
to the following: There is no doubt that there is being /
existence. Every existent is either necessarily existent
in itself or contingently existent in itself.? If it is con-
tingent, by virtue of its derivation ab extra, it is de-
pendent on the necessary.* (The chain of contingents,
either finite or infinite, will remain contingent by its
very nature.) Therefore every series composed of causes
and effects, be it either finite or infinite, terminates in
the Necessarily Existent in Itself.’

Though this proof does not deal with any particular
physical phenomenon (such as motion), evidently, it
cannot dispense with adducing evidence of the neces-
sary through the contingent. By virtue of this, it be-
longs to the class of assertoric demonstrations (barghin
‘anniyya) and, as such, does not provide us with full
certainty.

As it is well known, Mulla Sadra pointed cut that
Ibn Sina’s argument deals with the concept of being /
existence (mafhim al-wujid) and not with its reality
{(hagiga).® Therefore, he argued, it cannot be considered

“Burhan al-siddigin” in Journal of Islamic Studies 12:1
(2001), p.25.

2 The most detailed version of it is to be found in his “Isha-
rat”, namat 3, fusul 9-15 - Ibhn Sina, “Al-Isharat”, vol.3,
p.447-455.

* Ibn Sina, “Al-Isharat”, vol.3, p.447. English translation by
T Mayer: T.Mayer, “Burhan”, p.22.

* T Mayer, “Burhan”, p.36.

5% Ibn Sina, “Al-Isharat™, vol.3, p.455. English translation by
T.Mayer: T.Mayer, “Burhéan”, p.35.

¢ H.M.H Sabzawari remarks that Sadra is speaking of the
existence itself while Ibn Sina uses the concept of existence fo
speak of particular existents and to reason to the existence of
the Necessary Existent. — Sadr al-Din al-Shirazi, “Al-hikma

CELS



as “the way of the sincere” (minhaj al-siddigin) in the
true sense of the term. But what about Sadra’s own
proof?

It is based on four fundamental ontological prem-
ises (namely: 1) the principality of being (asalat al-
wujad); 2) the analogous oneness (al-wahde al-
tashkikiyya) of being; 3) the principle “what is simple in
its reality is all things” (basit al-hagiga kull al-gshya’);
4} the contingency of poverty (al-imkar al-faqri)) that
results in identifying the reality of being with the Nec-
essary.

Here is the summary of the proof in Sadra’s own
words:

“The reality of being, by virtue of its being a simple
affair, not having a quiddity, nor a constituent or a de-
limiter, is the entification of the Necessary, requiring
the most complete perfection, infinite in its strength,
because every other level of it, which is poorer than this
one in strength (i.e., weaker), is not sheer reality of be-
ing. Rather, it is the reality of being together with a de-
ficiency of it, and deficiency of every thing is self-
evidently other than that thing [itself], and deficiency
of being is not being — rather [it is] privation of it, and
this privation (=non-being) accompanies being not be-
cause of the root of being, but because of the being’s fal-
ling into a subsequent (=descendent) level or [one,
coming]| after it. And deficiencies and privations afflict
the seconds in their capacity as seconds, and the First is
in Its most complete perfection - that which has no
limit and, in regard to which, it is impossible to con-
ceive of anything more complete than itself, and defi-
ciency and poverty grow out of effusing (ifida) and
making (fa‘l) and also terminate in them, and the he-
nesses of the seconds are connected to the First and
their deficiency is aided by its perfection and their pov-

erty (need) — by its independence”.’

al-muta‘aliya fi-l-asfar al-‘aqliyya-l-arba‘a”, 3™ edition, p.1-9,
Beirut, 1982, part 6, p.21, n.1.
7 Sadr al-Din al-Shirazi, “Asfar”, part 6, p.24.
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If the reality of being is not the Necessary, says Sa-
dra, then it is not the reality of being, either, since ne-
cessity is one of its properties (ehkam). It should be
noted that he identifies the Necessary (wajib) with the
Independent (ghani) and the contingent (mumékin) with
the poor and needy (fagir). The poverty of the latter is
caused by deficiency of being, which means that the
poor is poor in so far as it is not sheer being (while the
independent is independent exactly through its being
pure being). Hence, by its very nature, sheer being does
not admit poverty and need, independence being its in-
nate property. In the last analysis, all other existents
except the reality of being are nothing but illuminative
relations (ai-idafat al-ishragiyya), modes (shu’an) and
directions (jihat) of this reality. As such, they can only
be called “being” metaphorically, since they do not refer
to the meaning of being by their essences. Thus the in-
dividual oneness of being is established. Since being is
one, it cannot depend on anything else-simply because
there is none other to depend on (we do not take into
account privations and deficiencies, which result in
sheer non-being).

This reasoning allows us to realize the metaphorical
character of the necessary — contingent dichotomy and
simultaneously shows us that the real cannot be truly
proved through the metaphorical. Hence, we can say
that what Sadra actually proved - whether intention-
ally or not — was the philosophy’s inability to demon-
strate its first principles — in particular, to prove the re-
ality of being — which suggested its need for some kind
of mystical intuition.

It’s worth mentioning that, to the best of our
knowledge, unlike Ibn Sina, Sadra never uses the exact
term “burhan al-siddigin”. As a rule, he replaces “bur-
han” with “minh3j” (way), thus indicating that the way
of the sincere lies beyond the limits of philosophy
proper. Moreover, if Ibn Sina and his commentator Na-
sir al-Din al-Tusi understand the term “siddigin” sim-
ply as a symonym for “divine sages” or “metaphysi-
cians” (ilahiyyin), Sadra’s understanding of it is more
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profound. While in his philosophical works (like the
“Asfar”) he suffices with a slightly altered definition of
Ibn Sina, describing the siddigqin as those who adduce
evidence (yastashhidina) through Him towards Him®,
in his “Tafsir”, in the commentary upon the 18" verse
of the surah “The Iron”: “and Those who believe in God
and His Messengers ~ they are the Sincere”, Sadra
gives a more detailed explanation of what he under-
stands by the term “sincere” (siddig):

“... the true faith of unveiling (kaskf) [is] that
which is possessed by [(God’s] friends and chosen gnos-
tics, and, indeed, they are the sincere (=attestants)
(siddigitn) and the witnessers (shuhada’), due to the
utmost degree of their attesting (tasdig), acquired
through unveiling, and their passing away (fena”) from
themselves, acquired through an inner |[spiritual]
struggle with the soul and its commanding faculties.”®

Then he discusses at length four different levels of
faith. The fourth and the highest level, claims he, is
that possessed by God’s friends, the sincere and the
witnessers:

“The fourth llevel] [consists in] witnessing this (the
objects of faith — Y.E.) through witnessing the Real Be-
ing, and its attributes and traces, and in not seeing
[these] acts and traces as an independent being, and in
not looking at a thing without seeing in it the Real,
given the difference of mirrors in limpidity and turbid-
ity, and the difference of the Real’s manifestation in
them in disclosedness and hiddenness.

And the lights of unity (chadiyya) have taken pos-
session of such a servant, and the blinding lights (sa-
wate) of the divine tremendousness (‘azama) have
manifested themselves to him, and they have turned
him into crumbled dust (an allusion to the Koranic
verse: “and when His Lord disclosed Himself to the
mountain, He made it crumble to dust and Moses fell

# Sadr al-Din al-Shirazi, “Asfar”, part 6, p.13.
? Sadr al-Din al-Shirazi, “Tafsir al-Qur'dn al-Karim”, Qum, 7
vols, 1987-1990; vol.6, p.229.
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down thunderstruck” (7:143)), and {thus] the mountain
of his ipseity is destroyed, and it collapses before him,
and, at this station, the “others” perish from his view
and in his light the veils and curtains burn away, and
the Real calls: “Whose is the kingdom today?” and an-
swers Himself to Himself: “God’s, the One, the Over-
whelming” (40:16)Y. And at this level the faithful
(mi’min) is called [God’s] friend (wali), “sincere” (sid-
diq) and “witnesser” (shahid).

...and [this faithful] is [called] “the sincere” because
the perfection of the level of the sincere is engendered
by the perfection of the level of gnosis (ma‘rifa), and
the most perfect level of gnosis is witnessing (musha-
hada), and the one who has witnessed the Real Being
and its level in perfection, and the all-enconpassingness
of [its] effusion and the all-inclusiveness of the mercy,
pouring from it upon every thing, in such a way that
there is no partner to it neither in being, nor in bestow-
ing existence ({jdd), is the most tremendous sincere
(=attestant) {al-siddiq al-a‘zam) - nol anyone else, of
those who have not known the Real and His effusion
otherwise than through a proof (dalil) or by following
authority (taglid), without insight (basira) and unveil-
ing_”ll

I believe, in the above quotation Sadra’s gnostic un-
derstanding of the term “siddiq” is quite unmistakable:
the siddiqin are none but those who have witnessed
the Real through unveiling. Those who know Him
through a proof only, cannot be regarded as such. Thus,
the “minhjj al-siddiqin” is, in fact, the way of gnostics.
Needless to say, it can hardly be travelled by means of
logical reasoning.

The late allama Tabatabai wrote a few insightful
glesses upon only Sadra’s discourse of “minhaj al-

» The English translation of the Qur'anic verse by
W.C.Chittick: W.C.Chittick, “The Sufi Path of Knowledge:
Ibn al-‘Arabi’s Metaphysics of Imagination”, New York,
SUNY Press 1989, p.433.

1 Sadr al-Din al-Shirazi, “Tafsir”, vol.6, p.232.
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siddigin”, in which he pointed cut that all ontological
proofs of the Necessarily existent are by necessity as-
sertoric (‘anniyya) ones, because we travel in them
from some concomitanis (lawdzim) of being (such as its
being a reality fixed by its own essence or its being the
first cause) to some other (such as its being necessary
through its essence).'?

Of course, he was perfectly right — and so was he
when he remarked that the principle of the being / exis-
tence of the Necessary through Essence is self evident
(dariri) to a human being and that the demonstrations
of it are, in fact, nothing but alertings ((anbihat).”

However, I am sure that Sadra himself realized the
limits of logical reasoning better than anyone else. This
was not due to the lack of insight and inability to dis-
tinguish between philosophical and gnostic approaches
that he mixed them together (leaving it for cleverer
people of later generations to make the distinction).
Rather, he intentionally shifted the key issues of phi-
losophy into the precincts of gnosis (irfan), showing
the philosophers the limits of their method by pointing
out to its inability to conclusively prove its first princi-
ples, for which it can only give assertoric demonstra-
tions.

It is important to note that the key passage of the
“Asfar” on “minh3aj al siddigin” is based on the supposi-
tion of the cause — effect relationship between different
levels of being (“the reality of being does not have any
imperfection, and the imperfection afflicts the being
due to its being caused (ma‘luliyya), and it is so because
the effect can not equal its cause in excellence of be-
ing"™) as well as thai of the oneness of species (al-
wahda al-naw‘iyya) of being (“there is no essential dif-
ference between its instances (afrad) except in perfec-
tion and imperfection, and strength and weakness, or
due to additional affairs, as it is the case with the indi-

12 Sadr al-Din al-Shirdzi, “Asfar”, part 6, p.29, note 1.
12 Sadr al-Din al-Shirazi, “Asfar”, part 6, p.14, note 3.
4 Sadr al-Din al-Shirazi, “Asfar”, part 6, p.16.

CELS

225

Kristietiba un religijas



istietiba un religijas

226

viduals of quiddity of species™’®). Now, one knows that
elsewhere Sadra dismisses both suppositions as non-
applicable to the reality of being, as the possessor of
individual oneness (“...and such is the case with the
individual oneness (al-wahda al-shakhsiyya), which is
the very reality of being in the eyes of the deeply-rooted
[in knowledge] through a special proof of Being...”’®) —
the reality, whose effects are nothing but its directions
(jihat) and stages {atwar)’’ (and, as such, they enjoy
only metaphorical - not real — being). Hence, it is evi-
dent that the whole argument, as presented in the “As-
far”, is based on at least two suppositions, which,
though not outright false, are gross simplifications. By
necessity, the argument itself is also a simplification - a
philosophical simplification of a gnostic issue, I would
say.

Sadra might have been unaware of a number of
logical mistakes in his reasoning (to which his commen-
tators, such as Sabzawari and Tabatabai, pointed out).
However, I believe that his mixing of philosophical and
gnostic approaches was highly intentional. Actually, he
was the man who took philosophy (hikmat) to gnosis
(‘irfin) in the sense that his mystical experience (which
he undoubtedly possessed) allowed him to illuminate
his philosophical teachings with the light of the latter.
Now, the Gnostics tell us that the Real has four kinds
of self-disclosures-those of traces, acts, attributes and
essence. The essential self-disclosure of the Real is said
to destroy the locus of its manifestation. In this sense,
“‘jrfanization” of philosophy, if taken to its extreme
limit, can be counter-productive.

15 Sadr al-Din al-Shirazi, “Asfar”, part 6, p.15.

18 Sadr al-Din al-Shirazi, “Asfar”, part 1, p.179-180.

1" Sadr al-Din al-Shirazi, “Asfar”, part 2, p.300-301. See also
our paper: Y.Eshots, “The Gnostic Element of Sadra’s Doctri-
ne of Causation” in “Proceedings of the 2*¢ International Con-
ference on Mulla Sadra: Causation according to Mulla Sadra
and other Schools of Philosophy {(London, SOAS, 5-6 May
2001) (forthcoming).
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When the sun of the oneness of the Real in its blind-
ing light

Rises from the occident of things,

In its blinding light melts away every corporeus
body (jasad),

Which, from the cold of being far from the Real, had
become like an inanimate [thing].

When the manifestation of the light of oneness
grows strong,

The shadow of frames (gqjram) is lifted from the
world."®

18 Sadr al-Din al-Shirazi, “Majmu‘aye ash‘ar”, Tehran 1997,
p-61-62.
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Aleksandrs Bite

Romas “Jaunas religijas” ienaksana Latvija -
vai apvérsums tas tradicionalaja religiozitate?

zrakstit So apskatu mani pamudinija Romas kato-

lu baznicas Rigas arhibiskapa metropolita kardina-
la Japa Pujata zimigais izteikums, ko vin§ publiski sa-
vas neplanotas un spontinas uzstasanas nosléguma iz-
teica vairak neka 500 sapulcéto 2. Latvijas kristigo sko-
lotaju foruma dalibnieku prieksa 2004. gada 18. augus-
ta: “Nedomajiet, ka kads cilvéks neiemantos pestisanu
nepareizas ticibas dé| .. Vel vairak — katoliska baznica
uzskata, ka cilveks tiek izglabts jau ar to vien, ka vins
tic Dieva eksistencel un tam, ka vinam bis jadod atskai-
te par savu dzivi.” Lai gan $adas teologiskas tendences
citur Romas katolu baznica novérojamas jau ieprieks,
§is izteikums mani parsteidza, jo Skita, ka Latvijas kato-
lu teologija vel parstav “veca kaluma” skolu un ka $ada
teologija Latvija ari turésies vismaz lidz pilnigai pasrei-
zé&jas teologu paaudzes nomainai.' Ta¢u var uzskatit, ka

! Romas jaunas teologijas — universalisma — tendences bija vé-
rojamas Latvija ari iepriek§, pieméram, svétdienas skolas va-



ar %o augstis Romas baznicas amatpersonas publisko
izteiltumu ir atklati pasludinats, ka Romas katolu baz-
nicas teologiskais modernisms ir oficiali akceptéts ari
Latvija. Sads Latvijas konteksta nozimigs fakts nevar
palikt arpus teologiskds pétniecibas uzmanibas loka,
tadé] tam tiek veltits Eis nelielais apskats.

Pirms vairdkiem gadiem (1995. gada janvarl) lute-
riskis teologijas Zurnald “Mantojums” tika publicéts iz-
cila zviedru tecloga Toma G. A. Harta raksta Romas
jaund religija tulkojums latviedu valoda. Saja raksta
autors noradija, ka luteranu prieksstati par Romas ka-
toju ticibu Sodien vél aizvien pamatojas taji macibas
modeli, ko tai pieSkira Tridentas koncils (1548-1563)
un kas turpingja pastavet lidz pat XX gs. otrajai pusei.
Taéu, ka norada raksta autors,

“Romd péc pavesta Pifa XII ndves, 1958. gada baz-
nica@ ir noticis teologisks apvérsums .. ir notikusi pilniga
atkapsands no vecds (religijas formas]. Tridenias kon-
cils sava potiesi atklatojé evangéliski luterishas bazni-
cas macibas noraidiSand ir mums stipri vien tuvdks,
neka ta religijas forma, kas Roma izplatas tagad ™.

Toma Harta apgalvojums attiecas uz to jauno ma-
cibu Romas baznici, kura tiek saukta par wniversa-
Lismu?. S1 maciba, isi rundjot, paredz, ka Kristus inkar-
nicijas, ndves un augSamcelSanas rezultatd pestiana,
mistiskas kopibas ar Kristu veida, ir davata visiem
cilvékiem un visi to arl sanem — pat neticigie Kristus un

jadzibam 1995. gada izdotds éetras darba burtnicas “Es ticu”
(ipadi — 3. burtnica) un to metodiskie noradijumi skolotajiem
ar Eiropas kato]u biskapu konferences oficialu svétibu - paui
diezgan radikdlu universilisma propagandu (sk. Bite A. Ko
darit ar §o gramatu? // Latvijas Luteranis, 1996. g. 16. marts);
tacu gkita, ka §adiem precedentiem ir tikai gadijuma raksturs.
? Harts T.G.A. Romas jauna religija // Mantojums Nr, 1., Ri-
ga: LMF, 1995, 5. lpp.

3 Biitu svarigi S0 moderno universilisma veidu ripigi noskirt
no klasiskés universalisma macibas par to, ka Kristus pestijo-
3ais darbs attiecas nevis tikai uz izredzétajiem (kd to macija
Kalvins), bet gan uz visiem cilvékiern, un ka do pestidanu ie-
manto visi, kas palaujas uz Kristi davéto Zélastibu.
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Evangélija noliedzéji. Ta sakot — visi ir iemantojusi pes-
ti8anu, tikai kristiedi to zina, bet nekristiedi vél ne.* Lai
cik humana un cilvéciskam pratam tikama liktos 8 ma-
ciba, ta ir pilniga pretruna ar Bibelé atkiito pestifanas
celu, jo noliedz Evangélija un ticibas nozimi pestiSanas
legisana.

Universalisma filozofiskie un religiskie avoti mekla-
jami stoiku filozofijas priekSstata par logoi spermatikoi
(séklas jeb semilajiem logostem), kas ir kida bezperso-
niska materialo pasauli reguléjo3a principa — logos sper-
matikos (séklas logosa) imanentas dalinas, caur kuram
tiek reguléta un harmonizéta materiala pasaule.’ Caur
Justinu Mocekli® 3is logosologijas idejas iendk pat-
ristika, turpinias viduslaiku misticisma un — musdienu
fenomenologijas kontekstd’ — universilisma teologija,

* Sis Isais summéjums attiecas vienigi uz oficidlo Vatikéna
viedokli, ko varétu saukt par mérenu. Praksé sastopami plasi
parstavéti novirzieni, kas piedava daudz krasdku universa-
lisma formu, kura noliedz Kristus davétas pestifanas unikali-
tati un universalitati un uzskata, ka kristietiba ir tikai viens
religijas veids, kas ietilpst kada plasaka religiska universalis-
ma, un ka visas citds religijas ir savi, ar Kristus darbu nekada
veida nesaistiti soteriologiski celi.

5 Grilimeier A. Christ in Christian Tradition // Atlanta: John
Knox, 1975, I, p. 30.

§ Teologijas véstures pétnieks Kellijs $o stoiku ideju Justina
izpratné apraksta 3adi: “Vinpa apzina, gkiet, slépjas nojégums,
ka Logosa klatbhtne Jézu Kristh ir jasaprot ka lidziga Vina
visparégjai klatbitnei, tikai Kristi ta ir daudz izteiktika. Taéu
vins neizstrida $o nojégumu un jebkuréa gadijuma atstaj neiz-
skaidrotu Varda klathitnes veidu citos cilvékos visos laikme-
tos. DaZreiz Justins runé par Vina iemajosanu vai ied@stidanu
cilvékos lidzigi séklai (1 apol. 32, B; 2 apol. 8, 1), daZreiz par
cilvékiem, kas dzivo ar Logosu (I apol. 46, 3), daZreiz — ka cil-
vékiem piemit Logosa dala vai ipasibas (2 gpo!l. 10, 2; 13, 3).”
(Kelly J.N.DD. Early Christian Doctrines // 5. ed., London: A&C
Black, 1977., 146)

? 8k. 3im jautdjumam veltito LZA Filozofijas un sociologijas
institita rakstu krajumu Mafigais un laicigais (Lielvarde:
Lielvards, 1995.). Zimigi, ka 8im rakstu krajumam ki Isais
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kuras idejiskais tévs - jezuits un evolucionists Teijars
de Sardéns - runa par “Kristus tre$o dabu” un “Kosmis-
ko Kristu”, caur kuru Kristus pestijo$i sasniedz katru
cilveku.” Veliak kads cits jezuitu mitks un mistikis — de
Luba - izstrada to ideju kopumu, kas ir pamatd miisu
apskatamajai “jaunajai Romas religijai”®. Protams, bitu
jaatgadina, ka visu senatnes universalisko tendenéu -
un arl musdienu universalisma - pamata ir tas aristo-
teliskais domasanas un teologizé$anas veids, kas caur
neotomisma filozofiju XX gs. atkal ir kluvis par vis-
paréju dominanti. Sis no jauna teologiskaja aprité at-
grieztas idejas'® gan ilgaku laiku palika bez oficiala Ro-
mas atbalsta.!

Universalisms Ipasi pienémas spéka un ieguva liku-
migu statusu péc Vatikana II koncila (1962-1965), kas
atvéra plasas durvis 8ai jaunajai macibai Romas katoju
baznica:

priekSvards izmantota ipaSa Jana Pavila II véstule, kas adre-
séta krajuma sastaditajai.

8 Teilharde de Chardin, The Heart of Matter, N.Y., 1978, p. 93.
% 8k. Henri de Lubae, Catholicisne. Les aspects socioux di
dogme j{ Paris: Ediction du Cerf, 1938. un Henri de Lubac,
Teithard Explained /{ N.Y.: Paulist Press, Deus Books, 1966.
¥ Diezgan trapigu 3o ideju biitibas pieteikumu, protams, no {i-
lozofijas viedokla, més atrodam ari Latviia izdotaja fenomeno-
logijas filozofijai veltitaja rakstu krajuma MiZigais un laict-
gais: “Var piekrist miisdienu katolu teclogam M. Foksam,
kur$ raksta: “Kosmiskais Kristus pazad tur, kur racionalisms
padzen kosmologiju, misticismu un intuiciju. Baznica ir pa-
zaudéjusi savu kosmisko Kristu.” Ir pazaudéta universila un
dzili ekumeniska ideja, kas palidz izprast Dieva klathiitni pa-
saulé arpus eklesiologiski sakramentalam struktiram. To ap-
zinoties, ir iespgjams misdiends doties Kosmiska Kristus
mekléjumos, lai vinu atkal atklatu no jauna.” (Jansons G.
Kosmiska Kristus ideja patristika // LZA Filozofijas un socio-
logijas institita rakste krajums Mifigeis un laicigais. Liel-
varde: Lielvards, 1995.)

1 “Tomér Pija XII laika de Luba bija atnemtas macisanas tie-
sibas, ving bija padzits no pasniedzé&ja vietas Liona un piere-
dzéja, ka vina gramatas pazuda no baznicu gramatu plauk-
tiem.” (Toms G. A. Harts, op. cit., 6. lpp.)
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“Visheidzot tie, kas vél nav pienémusi Evangéliju, ir
paredzéti, lai tie pa daZadiem cefiem klitu par Dieva
tautu.. Bet tie, kas bez padu vainas, nepazidami Kristus
Evangeliju un Vina Baznicu, tomér ar Skistu sirdi
meklé Dievu un dieviskas Zelastibas ietekmé censas
pildit Vina gribu, ko tie uzzina no savas sirdsapzinas
balss, var iemantot miiZigo pestisanu.”

Tatad tiek apgalvots, ka bez Evangélija un ticibas
uz Kristu, sekojot vienigi savas sirdsapzinas (t.i., baus-
libas) balsij, var iemantot maZigo pestisanu. Tadé&jadi
Evangélija un ticibas noliegums, kas “vecaja” Romas re-
ligija atradas iedigla stadija, ar Vatikdna II koncilu
ieguva jaunas religijas apveidu. Ta patiesi ir jauna ma-
ciba, pat jauna relifija — ki to precizi nordda Toms
Harts.

To, ka 8 maciba ir jauna, atzist gan Romas katolu
baznicas oponenti, gan Zai baznicai piederigie un kvélh
uzticigie. Ka vel vienu oponentu vértégumu vélos citét
1991. gada publicétas Ateiste vardnicas Skirkli par Va-
tikana II konecilu:

“IVatikana II] koncila tévu uzmanibas cenird bija
Jautajumi par Romas katoju baznicas socidlo mdcibu,
par religiskas ticthas un kulta demokratizaciju un hu-
manizdciju un ar to ciesi saistitdas izmainas pasa
dieva izpratné un veida.”

Mazliet maigak 30 paSu domu izsaka dedzigais &is
jaunas religijas popularizétajs, ari Latvija plasi pazis-
tamais Tezé kopienas vaditajs RoZé Sics:

“Evangélija skaidriba no jauna aispidéja pec Vaii-
kana II koncila; ta tik ilgi bija gaidijusi zem gadu
puteklu kartas: “Kristus ir fkadd ipad veiddf™ vienots
ar katru cilvéku bez iznémuma” (Geudium et spes, 22).

2 Yatikana I koncila dogmatiska konstitiicija par Baznicu
Lumen gentium, 16. )

13 Katoljicizm (Slovarj ateista). Moskva: Poljitizdat, 1991, 58.
Ipp. Izcélums mans - A.B.

14 Kvadratiekavas ievietotais teksts nav atrodams citétaja Ro-
2a Sica gramatas Dievs var vienigi milét latviesu tulkojumd,
bet tas ir origindla Gaudium et spes, 22.
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Velak Janis Pavils IT teiktajam pievieno: “.. pat ja tas to
neapzinas” (Redemptor hominis).”"

Nesgkiet, ka %0 vardu autors butu vélgies, lai Kris-
tus klatbitne $aja pasaulé tiktu saprasta taja ierastaja
izpratne, kas vienmer bijusi labi zinama, proti, ka Kris-
tus ir nicis $a)a pasaulé, iemiesojies, cietis un miris visu
cilvéku laba, lai ticibd uz Vinu grécinieki iemantotu
pestiSanu, bet gan kdda pavisam citd - janna — izpratné,
ka ari bralis RoZé to uzsver: “no jauna atspidéjusi”, “ta
tik ilgi bija gaidijusi..”. Tapat $ie Rozé Sica izteikumi
mums liedz %os vardus attiecinat uz parasto Kristus
ubtkvitates (visuresamibas) macibu, kas paredz, ka
Kristus, biidams patiess cilvéks un patiess Dievs, ir
ipa&a dieviskd veida klateso$s visa radibd un visu
piepilda (Ef. 4:10),- jo arl tas nav nekas jauns, bet gan
baznicas klasiskd maciba. Kas gan ir & “no jauna
atspidéjusi Evangélija maciba”?

Ja nu jaunums, kas tik loti tiek uzsvérts, nav pati
vésts par to, ka Kristus ir nacis 3aji pasaulé visu
cilvéku pestiSanas dél, bet gan kas cits, tad lasitdjam ir
jAmégina uzminét pasam, kas tad ir 8is “ipaSais
jaunums”. Ipasais “jaunums” acimredzot attiecas uz
veidu, kada Kristus nopelns nonék lidz cilvékiem. Sig-
nili tam ir kadi specifiski izteikumi, kas dazadas varia-
cijis sastopami gan pasa Vatikina II koncila, gan ta
ideju propagandétdju tekstos: “kéda ipasa veidd”, “pa
dazadiem celiem”, “mistiski vienots”, “kada mistiska
veida” utt. “Jaunums”, kas 5ada veidid tick pieteikts,
péc savas batibas ir ticibas jeb attaisnosanas ticiba pil-
nigs un galigs noliegums. Tatad — tie§i ticibas jeb attais-
nosanas ticiba pilnigs un galigs nolieguins!

18 Bralis Rozé no Tezé, Dievs var vienigi milét {f KALA Raksti,
20. Ipp. Japiezims, ka Rozé Sics nav Isti korekts sava izteiku-
md, ka “vélak Janis Pavils 11 teiktajam pievieno: “.. pat ja tas
to neapzinas™®, jo jau pasa Gaudium et spes 22 teksta talak ir
rakstits: “Tas ir iedarbigi ne tikai tiem, kas tic uz Kristu, bet
visierm labds gribas cilvékiem, kuru sirdis neredzama veida
darbqgjas Dieva Zélastiba.”
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Tas tik tieam ir jaunums pat Romas bazniea (vis-
maz normativaja teologija), jo lidz pat Vatikana II kon-
cilam ticibas nozime attaisno$ana netika pilnigi no-
liegta, tika nosodita tikai “attaisno$ana vienigi ti-
ciba”'%. Jaunaja maciba ticiba vairs netiek uztverta ka
attaisnoSanas Kristil sapéméja vai S§is sanemSanas
palidze, bet, labakaja gadjjuma, ka religijas psihologis-
kais elements, kas palidz tikt pari dzives gratibam. Ta-
dgjadi jaunaja Romas maciba ka pestiSanas sanems$anas
lidzekli tiek izcelti cilvéka laba griba, vina darbi vai
kada automatiska mistiska vienotiba ar Kristu jeb sava
veida globila ex opere operato predestinacija pestiSanai,
kas pamatota priekistata par dieviska imanentu, pesti-
josu klatbatni katra cilvéka. So prieksstatu mazliet
citada veidd var ieraudzit ari klasiskajd normativaja
Tridentas maciba par iedzimto gréku, kura piejauj visai
plasu viedoklu dazadibu $aja jautajuma, pat oficiali no-
sodito pelagidnismu. Universalisms tikai realizé So Tri-
dentas latento pelagidnismu lidz tA galéjam konsek-
vencém.

Luteriska baznica, kas ir uzticiga savam ticibas ap-
liecibam, maéaciba par attaisno$anu ticiba seko Lutera
sacitajam:

“Ja Zis artikuls pastdv, tad pastGv ari Baznica; jo
Sis artikuls krit, tad krit ari Baznice.”"" “No $a artikula
ne mazaka@ merd nedrikst novirzities val atkapties, kaut
vai debesis un zeme sabruktu un viss cits, kas nav palie-
koss .. Un uz $a artikula balstas viss, ko més macam un
dardam pret pavestu, velnu un pasauli. Tapéc mums par
to jabit drogiem un més nedrikstam Saubities, citadi

16 Evangéliskas attaisno3anas mécibas nosodianai ir veltiti
vairiki Tridentas koncila anatémismi (VI ses, 9.-14. kanons).
Pieméram, Tridentas koncila VI sesijas 12. kanons nosaka:
“Ja kads saka, ka attaisnojo3i ticiba nav nekas cits ka vien
uzticédanas dieviskajai lidzcietibai, kura Kristus varda piedod
grékus, vai ka més tiekam attaisnoti vienigi no Z&lastibas, tas
lai ir noladéts.”

T WA 40 111, 352, 1-3.
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viss ir pagalam, un pavests, un velns, un visi, kas ir pret
mums, gst uzvaru un tiek attaisnoti. "'

Tadéjadi var skaidri parliecinaties, cik patiesi ir
ieprieks citétie Toma Harta vardi:

“Tridentas koncils savd patiesi atklatajd evangeliski
luteriskdas baznicas macibas noraidisand ir mums stipri
vien tuvaks neka ta religijas forma, kas Roma izplatds
tagad.”"®

Lai labak saprastu luterisko teologu kritiku pret
universalisma macibu, biitu jaatgadina tas bauslibas un
Evangeélija pretnostatijums, kas ir pamata macibai par
attaisnoSanu ticiba un kas vienmeér ir bijis raksturigs
konsekventai un tirai evangeliskai macibai. Sis pret-
nostatljums — bausliba un Evangélijs, burts un gars,
naves un dzivibas amats, nedzivie darbi un glabjoga ti-
ciba - savd klasiskaja izpaudumai ievie$ ari miisdienu
plasi sazarotajai religiju pétniecibai neierastu religiju
klasifikéciju, proti, ir tikai divas religijas - paganisms
jeb bauslibas religijas un kristietiba®™. Aizie$ana no at-

83A I dala |, 5.

1% Harts, Toms G. A. op. cit., 5. lpp.

2 “Religiju skaits pasaulé ir ticis novértéts dazadi. Parasti
més pieminam &etras daZadas religijas: kristietibu, jidaismu,
islamu un pagénismu. Lai ari patiesi var runit par sadu uz-
skaitijumu, nekad nevajadzétu aizmirst, ka patiesiba visas re-
ligijas varétu reducét uz divam grupam: bauslibas religijas,
proti, religijas, kuras mégina panakt izligumu ar Dievibu caur
bauslibas darbiem, un Evangeélija religija, proti, ticiba - kuru
caur Zelastibas lidzeldiem cilveka ir izraisijis Svétais Gars -,
ka Dievs ir izliguma ar grécinieku bez jebkadiem darbiem no
ta puses, ar Kristus Jézus vietnieciskas izpirk3anas starpnie-
cibu, un ka pestiana ir briva Dieva divana, ko grécinieks
ghst ticibd Kristum Jézum.. Svétie Raksti atzist par patieso
religiju vienigi to, kura maca, ka grécinieks tiek pestits ticiba
Kristum. Tie skaidri pasludina, ka kristigds Baznicas misija it
atspekot visas cilvéku pasu raditds relifijas un visad pasaulé
nodibinat Jézus Kristus pestljodd Evangslija relifiju. Misu
Kunga liela pavele skan 8adi: “Eita pa visu pasauli un paslu-
diniet Evangéliju visai radibai. Kas tic un top kristits, tas taps
svéts, bet, kas netic, tas taps pazudinats.” (Mk. 16:15-16).”
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taisnofanas ticibi ir aizieSana no kristietibas un pareja
paganisma. To redzami apstiprina ari divéjada tendence
Romas katolu baznica péc Vatikiana II koncila - strauja
un neparprotama konvergence ar nekristigo relifiozi-
tati un konsekventa norobeZosands no evangéliskajai
macibai uzticigis pasaules?.

Tacu atgriezisimies pie Vatikana II koncila univer-
silisma macibas. Kas tad ir tas “mistiskais weids”,
“dazadie celi”, “kada ipasa” vai “mistiska” vienotiba,
kas jebkurai religijai piederosam cilvékam dod pes-
tifanu bez ticibas Kristum, un kas ir ta pestiSana, par
kuru runa Vatikana II koncils un ta sekotaji? Uz $o jau-
tijumu nav nemaz tik vienkar$i sniegt atbildi, jo pasi
koncila tévi, vinu sekotdji un interpretetaji uz to atbild
visai izpludu$a un daudznozimiga veida.

Romas baznicas Ticibas kongregacijas jaunakaja
oficidlajid dokumentd Dominus lesus, kas ipasi veltits
tam, lai sniegtu kiadus nepiecieSamus paskaidrojumus
par Vatikana II koncila mécibu, korigejot radikala uni-
versilisma tendences, par %o jautdjurnu rakstits vienigi
gis:

(Millers Dz. T. Kristiga dogmatika. R.: LMF, SR, 1999, 38.
Ipp.)

2 Te butu jaatceras ta “aukstd dusa”, ar kuru ieprieks citétis
deklaracijas Dominus Jesus autors un Ticibas macibas kon-
gregicijas prefekts Jozefs Racingers atvésinija ari daudzu
ekuméniski noskanoto luterisko teologu un haznicu vaditiju
sajismu péc Kopiga pazinojuma par attaisnoganu ticiba (Joint
venture) parakstiS$anu ar kadu citu, zemakas pakapes Romas
kato)u baznicas kongregaciju. Saja dokumenté luteranu puse
ekumeniskas vienotibas panaksanas labad pieddvaja Romas
teologijai tuvinatu macibu par attaisnoSsanu, un abas puses
vienojas, ka uz $o jauno (patiesiba — veco, sinergistisko) lute-
ranu macibu vairs neattiecas Tridentas koncila nosodijumi.
Kad Vatikéana Ticibas macibas kongregacija izanalizéja o ko-
pigo pazinojumu, tas prefekts oficiali pazinoja, ka Svétais ofi-
cijs neredz nekddu iemeslu apgalvojumam, ka uz Kopiggja
deklaricija parstavéto macibu vairs neattiecas Tridentas no-
sodljumi. Tadégjadi Vatikdna oficiala teologija ar vienu roku
bagitigi svétl nekristigo religiozitati, bet ar otru turpina no-
ladét evangélisko.
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“Attiecibd uz veidu, kdda Dieva glabjosa €lastiba,
kas caur Kristu Svétaja Gard vienmér tiek davata un
nosléepumaing veidd saistds ar Baznicu, sasniedz indi-
vidualos nekristiesus, Otraits Vatikana koncils tikai
konstaté, ka Dievs to dav@ "Vipam zinama celad” (Ad
gentes, 7). Teologija strada pie §i temata padzilindsa-
nas.
Sis teologiskais darbs ir jaiedrodina, jo tas neapsau-
bami ir noderigs, lai arvien labak saprastu Dieva glab-
fanas planus un to istenofanas celus.”™

Var pamanit, ka pieminétais Vatikana Otra koncila
formulgums (“Vinam zinama celad”) un komentérs par
to vismaz attalinds no vienkar$as kristigas izpratnes,
kas vienmér bijusi skaidri apliecinata Kristus baznica,
ka “Dieva glabjosa Zélastiba.. sasniedz individudlos ne-
kristiesus” caur Evangélija pasludindjumu $iem nekris-
tieiem. Te tiek runats par kadu Dievam zinamu, bet
cilvékiem nezinamu celu, ko teclogiem vél tikai jamégi-
na izprast. Ta vien gkiet, ka tikai “ipasi informetie” zi-
na, kas slépjas aiz Siem neskaidrajiem izteikumiem. Seit
atklajas kads interesants sociolingvistikas fenomens,
kas isuma biitu japiemin.

Sis fenomens ir sastopams gan politika, gan religija
un ir saméra trapigi aprakstits Dz, Orvela roména 1984
ka viens no daudzajiem totalitarisma sociolingvistikas
panémieniem; Orvels to nosauca par “dubultdomu”. Ari
visi tiri vai orveliskaja padomija dzivojusie labi atceras
Sadu valodu, kas neizteica neko noteiktu, bet varéja iz-
teikt jebko. Pieméram fraze “Meés konsekventi cinisi-
mies par mieru visa pasaulé” varéja nozimét gan karté-
Jas starptautiskds Miera konferences sasauksanu, gan
“ijerobeZota armijas kontingenta” jeveSanu kada ipaso
interefu zoni un tur uzsakto karu, gan *brunodanas
sacensibas” un “aukstd kara” jaunu posmu, gan apver-
sumu kada “tredas pasaules” valstl, gan - attieciba uz
luteriskas baznicas dzivi Latvija — kulta lietu pilnvarota
prasibu “liekos” baznicas naudas uzkrjjumus parskaitit

2 Ticibas macibas kongregacija, Deklardcija Dominus fesus.
R.: Vards, 2000, 36., 37. Ipp.
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Miera fonda. Tapat neko vai jebko vargja nozimét visas
citas varas oficialas frizes.

Sads valodas izteiksmes veids, kas lidzinas sazver-
nieku slepenrunai, vairdk apslépj neka atklij. Ar ada
veida valodas lietojumu padomju reZims turéja lingvis-
tiskds hipnozes vara sabiedribu, un tikai ipadi informé-
tie zinaja, ko tiedi §s izpludusas frazes nozime. Pargie
vienkarsi sastinga neizdibinamas dubultdomas prieksa.

Sadam slepenvalodas lietojumam teologija ir sena
prieksvésture. Luteriskajas ticibas apliecibas més gan
sastopamies ar pavisam atikirigu valodas veidu - vien-
nozimigu, skaidru un definitivu, bet tada teologija, kur
patiesie noliiki un idejas bija janoslépj, jau izsenis tika
lietots 8ads izteiksmes veids. Attieciba uz misu apska-
timo jautdjumu, nozimigs precedents bija Tridentas
koncils, kurad Romas baznica formuléja savu teologisko
virzibu. Izeilais Martina Hemnica darbs “Tridentas
koncila analize” (Examen concilii Tridentini) §aja zina
ir Joti ilustrativs. Hemnics daudzviet uzsver, ka pasi
Tridentas koncila dekréti ir izteikti tik vispariga
kristigs veida, ka bieZi vien vinam no tiem biitu gandriz
neiespéjami saprast, kas tad Isti tajos ir sacits, ja pie ro-
kas nebatu koncila téva jezuita Andradas parmeru
atklatie, pret Hemnicu ipa3i vérstie polemiskie komen-
tari par to, kas tad isti biitu jasaprot aiz §im vispariga-
jam frazém.

Lik, piemérs no Hemnica analizes Tridentas kon-
cila dekrétam par iedzimto grékua:

“Lieldka dafa $i dekréta vardu ir parnemtas no
skistakas senatnes rakstiem un ir saskand ari ar Svéta-
jiem Rakstiem.. Tadu Andrade, kas caurredz un
parzina Tridentas koncila paSus apsléptakos noslépu-
mus, atkldj, ka tiem ir pavisam cita jéga, kuru es sava
vientiesibd pat nevaréiu Saja dekrétd saskatit. Un, ja
més apliikosim $o dekrétu, tas mums daudz ko iemacis
par Tridentas koncila viltibam. Lik, ko Andrada rak-
sta: “Kad teologi piléjas, lai varetu izskaidrol to, ka
Adama parkapums var miisos izpausties ka gréks un ka
tas miis varéja padarit par gréciniekiem, tad Tridentas
koncils, nosaucot iedzimto gréku par patiesu gréku, kas
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piemit visiem, tomér apzindti nokluséja to, kada ir [$i
tedzimta grekal patiesa daba un ta atldva brivi palikt
Jebkuram viedoklim.” Un talak: “Tadéjadi, kad ne vien
herétiku, bet ari katolu vida tika aplitkots jautd@jums
par iedzimita gréka dabu un definiciju un neatrisinata
diskusija katrs nosliecds uz atskirigiem viedokfiem,
Tridentas koncils, ka to darija ari daZi citi koncili, no-
sakot, ka visi no Adama manto iedzimto gréku, atstdja
mald un neizskatija jautdjumu par to, kads tad ir $is
gréks. Tada veida mums tika dota viedokju briviba” -
Ta, lik, Andrada. Bet tadél, lai lasitdjs nepadomiiu, ka
Andrada grib pateikt par iedzimto gréku to pasu, ko
teica Davids: “Kas gan apzinds savu nomaldisanos?
Skisti mani no mandm neapzingtadm kfidam!” (Ps.
19:13), vai to, ko sacija Jeremija: “Sirds ir [aunpratigi
lokana pret visu, td ir viltiga. Kas to var izdibinat?”
(17:18), ir nepieciesams paskaidrot, kas ticts domats ar
to, ko vin$ sauc par Tridentas koncila “apzindto no-
klusésanu ™",

Ta ari 3odien visur tur, kur aiz kristigas fasades
tiek slépta nevienpratiba vai kadi privati viedokli un in-
tereses, teologija tiek lietots tas pats panémiens - iz-
teikties cik vien lespéjams visparigi, lai tikai ipasi in-
formétie lideri var saprast, kas ar to slepeniba ir do-
mats, bet pargjiem atliek pilniga viedok]u briviba un -
protams — paklausiga sekosana saviem lideriem. Ta tas
ir modernaja ekumenisma teologija un ari Vatikana II
koncila dekrétos, kas pavérs Romu preti tas jaunajai re-
lifijai. Vienkarsie draudzu locekli vél aizvien labticigi
pienem, ka nekas nav 1pa$i mainiies; uz viniem
nomierinosi iedarbojas skietami kristiga valoda.

Romas jaunajai universalisma religijai ir vél kada
butiska sastavdala, kas noteikti bitu japiemin $aja ap-
skatd. Ta ir atbrivosanas teologija, kurai ar savu t. s.
“atvértibu pasaulei un sabiedribai” klusu un piesardzi-
gu “zalo gaismu” iededza Vatikana II koncils. Atbrivo-
Sanas teologija sava batiba ir religiski absorbéts mar-

3 Martinus Chemnicius, Examen concilii Tridentint // Beroli-
ni: Sumtibus Gust. Schlawitz, 1861, 100. lpp.
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ksisms ar kristigu nokrasu. Si teologija pilniba pardefi-
né un pielago daudzus kristigus terminus sekularas
pestifanas vajadzibam. Pieméram: pestilana atbrivoda-
nés teologija ir apspiesto Skiru atbrivoSanas no apspieda-
Ju jiiga; Dieva valstiba — socidla taisniguma sabiedriba
virs zemes. Savos radikilakajos izpaudumos atbrivosa-
nas teologija rada klerikali marksistiskas revolucio-
naras kustibas Latinamerika, Afrika un Azija, kur, at-
brivodanas teologijas ideologu iedvesmoti, partizani ar
lerofiem rokas cinas pret kapitalismu un ekspluataciju,
bet meérenakajos — tadas romantiskds marksistiskas
kustibas ki jau pieminéta Rozé Sica ekumeniska jaunie-
Su kopiena Tezé. Protams, oficialais Vatikans radikalo
atbrivoSanis teologiju sauc par herézi un nosoda, taéu
reizé ari atzist, ka tés raganas ir saistita ar Vatikana II
koncila dekrétiem, kas gan neesot pareizi saprasti. Tur-
preti mérenas un religiski centrétas atbrivoanas teolo-
Fijas formas tiek apsveiktas un atbalstitas.®

Ieprieks jau tika pieminéts Tezé kopienas vaditija
Ro#é Sica atbalsts universalisma idejam, tagad japiemin
ar vina atbalsts atbrivo$anas teclogijai;

“Visas pasaules jounatne gaida, lal izzustu robeias
starp tautam, un ta nebistas no riska miera labad. Jau-
natne, kura alkst péc miera, noliedz egoismu - gan naci-
Jju, gan rasu, gan paaudiu egoismu. Ta saprot, ka viens
no miera pamatnotetkurmiem pasaulé ir materialo vérti-
bu taisniga sadale. Nevienmériga bagatibu sadale kavé
cilvéku vienotibu uz zemes.

Taisnibas mekléjumos ta iet pa diviem celiem, un sie
celi papildina viens otru. DaZi virza visu savu energiju
uz to, lai péc iespeéjas atrak partrauktu netaisnibu; citi
savukdrt uzskata par svarigdku cinities ar struktiiram,
kuras rada $o netaisnibu.”™

Citviet abi motivi — universilisms un atbrivosanis
teologija — RoZé Sica teologija iet roku roka:

# 8k. Joseph Kardinal Ratzinger, Zur Lage von Glaube //
Miinchen, Ziirich, Wien: Neue Stadt, 1986.

% Brat Roze iz Teze, Jego ljubouj kak ogonj /i Ateliers et Pre-
sses de Taizé, 1988, 126., 127. ipp.

CELS



“Kur gan rodas neticigie, kas apgalvo, ka te nepa-
zist Dievu, bet taja pada laika ir pilni lidzcietibas? Tie
atklaj miera celus, tie ir kominijas {Baznicas| cilvéki,
kas pievers lielu véribu cilvéku saustarpéjam attiecibam.

Var ticét, ka neapliecinot apzindtu ticibu, tie savds
sirdis neapzinati nes Kristu .. Sos gaismas délus ir vieg-
li pazit: tie ir pilni ripju par pasaules nakotni, tie sar-
gas no visa tumsa, dulkatna un neskaidra.”®

Ro#é Sica izteikumus pieminu ne jau tadél, ka vind
butu kads ietekmigs teologs, bet gan tade], ka vina va-
ditd Tezé kopiena ir viens no visveiksmigikajiem Ro-
mas “Trojas zirga” tipa projektiem Vatikana II koncila
ideju popularizéSanai visplasikaja starpkonfesionalaja
limeni. Ari Latvija.

Universalisma radikaldkie izpaudumi, kuros tiek
apstridéta Kristus pestijoda darba unikalitate, ir sakusi
nopietni apdraudét arl pasas Romas baznicas pozicijas
un autoritati. Jau talit pée Vatikana II koncila bija
skaidrs, ka td dekrétos paustas universilisma idejas ra-
dikali mainis dazadas $is baznicas ticibas un dzives jo-
mas, Ipadi - misijas darbu. Jo kadel gan pieverst nekris-
tieSus kristietibai, ja tie tdpat jau ir pestiti savas pasu
religijas vai pat ateisma?

Sis problémas ilustracijai zimigs sarunas fragmentu
starp kadu protestantu teologu, Ontario Bibeles kole-
dzas asociéto profesoru Carlzu Tipu un kidu universa-
liski noskanotu kato]u miikeni Romas katolu baznicas
rikotaja kongresa, kas bija veltits atjaunosanas teologi-
jai baznica un kas notika driz vien péc Vatikana II kon-
cila — 1969. gada. Ta par 5o sarunu raksta pats Carlzs
Tips:

“Es biju izbrinits par tik acimredzamu universéalis-
mu mukenes nostdja un jeutdju: “Tad kapéc jis, kato]i,
satat pasaulé misiondrus, ka to dara Ksavjé, lai piever-
stu cilvékus kristietibai, ja jau Kristus ir ikviena?” Vina
uz to atbildeja: “Nu gan jiis man uzdevat jautajumu! To
es nezinw.” Tad vina sacija: “Kristus ir ikvieng, visi liks
glabti, ja tie dzivos saskana ar sove kulliru.” Tad es

% Thid., 124., 125. Ipp.
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Jautdju: “Bet ka tad bis ar hinduistiem, kurus Ksauyjé ir
pieversis kristietibai? Vai tie netiks pazudinati tadef, ka
kluvusi kristiedi un atst@judi savu padu kultiru?” Vina
atbildéja: “Ak, né! Es tikai izsaku pienémumu, es
neesmu par to domdjusi.”.”™™

Lai ari §i saruna $kiet k& kads nenopietns parpra-
tums, tomeér tiesi $4da gultné — necensties pievérst ne-
kristiefus kristietibai — norit daudzi nozimigi misijas
projekti Romas baznica (protams, ari liberilajas protes-
tantu denominacijis). Te varétu minét kaut vai visas
Romas katolu baznicas misijas “seju” - Kalkutas
Terézi, kas, ki zinams, konsekventi sekoja tiesi $adai
paradigmai.®

Nosléguma apkopojumi pievérfos sava pétijuma
virsrakstd izteiktajam jautdjumam: “Vai Romas “jaunas
religijas” ienak3ana Latvija bus apvérsums tas tradi-
cionalgja religiozitate?” Pavisam noteikti var sacit tikai
to, ka apvérsuma mégingjums ir sécies. Par to skaidri
liecina gan teologiskas tendences, gan pavisam atklatais
kardinila Jana Pujata deklarétais 2. Latvijas kristigo
skolotiqju foruma: “Vél wvairdk - katoliskd baznica
uzskata, ka cilvéks tiek izglabts jau ar to vien, ka vins
tic Dieva eksistencei un tam, ka vinam bas jadod at-
skaite par savu dzivi.” T3 sacit, skarbs un tiegs 1I Vati-
kana koncila “sausais atlikums”...

Cik sekmigs bas 3is apversuma méginajums — manu-
prat, varétu but atkarigs no trim religiskiem un social-
politiskiem faktoriem:

¥ Charles A. Tipp, An Arnalysis Of The Roman Catholic Con-
gress On The Theology Of Renewal In The Church /f Journal
of the Evangelical Society (JETS 12:1, Winter 1969}, 38.

2 Magindjumi dal&ji mikstinat radikali universalisku attiek-
smi misijas lauka, kura potenciali var apdraudét Romas kato-
lu baznicas pozicijas pasaules religiju vidd, paradas Romas
baznicas oficidlaja nostdja. Sk. Joseph Kardinal Ratzinger,
Zur Lage von Glaube |/ Miunchen, Ziirich, Wien: Neue Stadt,
1986.; Ticibas macibas kongregacija, Deklaricija Dominus le-
sus /f R.: Vards, 2000.
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1) cik sekmigi universalisma tendences ieviesisies
Romas katolu baznica Latvija un citur pasaulé, un cik
noturigs biis §is universilisms (par ko gan, vismaz $o-
brid, nebitu ipasa iemesla gaubities);

2) cik sekmiga bis religiskd universilisma un poli-
tiskas varas universialisma kongruence un konvergence
Eiropas Savienibas veidoSanas procesos (arl par to So-
brid nebutu ipasi jaSaubas);

3} cik nozimigs teologiskas rezistences potenciils
atklasies t. s. evangéliskaja pusé Latvija, ipasi - luteris-
kaja baznici, kuras centrdlo macibu par attaisno$anu
ticiba universéalisms apdraud visvairak.

Lai gan precizu notikumu gaitu prognozét ir gruti,
viena lieta, gkiet, ir skaidra, - ja teprieké izmainas tra-
diciondlaja religiozitate noteica dazadas “jaunas religis-
kas kustibas”, kas ienaca Latvija no arpuses, tad tagad
lzmainu smaguma centrs parcelas uz Latvijas “tradi-
cionilo konfesiju” nometni, konkrétik — uz Romas ka-
tolu baznicu. Ja pie jau minétajam radikilajam par-
mainam un procesiem pievieno vél arl harizmatisko
ideju integraciju tradicionalaja Latvijas Romas katoju
religiozitaté un citu iespaidu pieaugumu, tad jiparedz
visai nopietnas un dzilas izmainas visad Latvijas re-
ligiozitate. Kadas ~ to paradis laiks.
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