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IEVADS

Saja zurnala “Cels” numura apkopoti divpadsmit raksti, kuru
autori ir Latvijas Universitates Teologijas fakultates macib-
speki, LU Teologijas fakultates sadarbibas partneri no Tartu
Universitates un Greifsvaldes Universitates, ka ari LU Teolo-
fjas fakultates doktorantiras skolas “Teologijas un religijpét-
niecibas aktualas problemas” dalibnieki. Zurnala veidotaji
grib&jusi Ipasi uzsvért jauno zinatnieku pétniecisko interesu
loku, kas aptver tadas témas ka baznicas vésture, Romas katolu
un pareizticigo tradicijas, bibliska teologija, religijas sociologija,
religijas psihologija u.tml. Pieredzéjuso zinatnieku rakstos sa-
vukart pastiprinata uzmaniba pievérsta religijas un politikas
attiecibam, témai, kas masdienu dinamiskaja pasaulé daudz-
viet ir pétnieku uzmanibas centra. Tapat 3aja 1zdevuma atve-
léta vieta Latvija faktiski nepétitam, tac¢u biatiskam témam —
Filipa evangelijam un rastafari kustibai —, kas nozimigi papildina
vietéjo zinatnieku uzmanibas loka nonakusas problematikas
klastu. Vairakos jauno un pieredzejuso pétnieku rakstos ipasi
akcentéti ari teologijas un religijpétniecibas jautajumi Latvija
gan no vesturiskas, gan musdienu perspektivas, ta nozimigi
papildinot ieskatu par teologiju Latvija un latviesu izpratni
par religiozitati, ka ari ieskicgjot jaunas perspektivas turpma-
kajai pétniecibai.



s CHANGES IN ESTONIAN STATE S
POLICY TOWARDS THE RELIGION
AFTER 9/11/2001

Prof. Dr. theol. Riho Altnurme,
University of Tartu, Faculty of Theology

September 11, 2001 for many people means a terrible picture
of terrorism, connected with the crashes of planes into the World
Trade Center and the Pentagon. But it was not just an act of ter-
rorism, that brought the US and many of its allies into the state
of war with an invisible enemy — terrorists. It also meant a new
public focus on religion — it’s related to the fact that Islam was
connected to the ideological grounds of those attacks — was this
point of view grounded or not, is another question. Whether it
brought new understanding of religion in society and even
changes in the state polrey towards religion in the country so
remote from Islamic world as Estonia — is the question for this
article. The issues of the relationship between a state and reli-
gion, particularly Christian churches in the last ten years
(2001-2011) are observed first as an introduction about the first
ten years after Estonia restored its independence (1991-2001).!

Estonia’s Restored Independence?

After Estonia restored its independence in 1991 churches
were faced with a number of problems: an insufficient number

! This research was supported by the European Union through the Euro-

pean Regional Development Fund (Center of Excellence CECT) and by
the Estonian Ministry of Education and Research, targeted financing
project SF0180026s11.

Some general descriptions are taken from the book R. Altnurme, ed.,
History of Estonian Ecumenism (Tartu—Tallinn: Estonian Council of
Churches), 2009.



of properly educated ministers, the poverty of congregations and
the poor condition of church and congregation buildings. The
novelty of life in a free society and inability to see churches as
equal members in that society was probably even more impor-
tant. The Estonian society, in its turn, was not prepared to ac-
cept and recognise churches as members of society, even though
in some ways it was easier to function in society and contri-
bute to its development in this transitional period than it is
now in the current climate of increasing neo-atheism and anti-
clericalism.

A symbolic sign of the consequences of independence was,
in 1992, the discontinuation of publishing of yearbooks of the
Lutheran church which had been appearing regularly from 1982.
Around the same year the Estonian population growth rate drop-
ped and the expected growth of the Estoman population after
restoration of independence never materiahised. It also marked
an end for the boom of churches, which began in 1988, when
people came to church out of curiosity or in the euphoria of
liberation. The number of those, who paid subseriptions to the
Lutheran church and other traditional churches in Estonia,
peaked in 1992 and started to diminish thereafter together
with statistical indicators of attendance at church ceremonies.

Many steps during the transition period were intended to
improve the integration of churches in society: the reopening
of the Faculty of Theology at the University of Tartu and the
re-establishment of the Estonian Bible Society in 1991, the
foundation of the Estonian Evangelical Lutheran Church (EELC)
Deacony Centre, in 1992. Initially, there was much optimism
about these institutions — its was hoped that churches would
be able 1o restore their pre-war position in society in a similar
manner as immovable property was returned to its former
owners. Today, many of these institutions have been closed down
or reorganised and restitution of property has oceasionally
been a very complicated process, for instance in the cases of
St. Mary's Church in Tartu or Niguliste Church in Tallinn.

Already in 1989 was the organisation of Christian chur-
ches — Estonian Council of Churches — established with the
help of (then still present) Soviet authorities, grounded on the
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ecumenic cooperation that had emerged during the Soviet period
under the control of authorities. There seems to be indirect
evidence that the Commissioner for Religious Affairs wanted to
use the Council of Churches to supervise the emerging Christian,
partly political, organisations. In the reestablished Republic
this organisation appears as the most important representative
of Christians in the Estonian society, competing for this place
with the Lutheran church.

How were the relations between the Church and State re-
gulated? Article 40 of the Estoruan Constitution establishes the
freedoms of conscience, religion and thought. Evervone may
freely belong to churches and religious societies; there is no
state church in Estonia. This latter provision has sometimes
been interpreted as a complete separation of church and state,
but the representatives of the churches tend to see it as an
opportunity to develop cooperation between the churches and
the state. Specialists in law also agree that this provision does
not necessarily require strict separation of state and church
(or other religious communities). The cooperation between the
State and religious associations in arcas of common interest
has been an established practice. Thus, this principle is not in-
terpreted similarly to disestablishment in the United States or
the principle of {aicité in France, Tt is rather a stipulation of
the principle of neutrality, which demands the equality, as the
specialists in law say.* Therefore there have been heated debates
over preferential treatment of Christian Churches in Estonia.
Some have even argued that Estonia has de facto State Church.
Although this is clearly an exaggeration, the EELC has, in fact,
enjoyed a certain amount of preferential treatment from the
State. Already 1n 1995 the EELC has established the commission
for discussion of common interests with the state. Still this
commission has been neither very active nor publiely known.

There are several other forms of preferential treatment of
Christian Churches. The Estonian Council of Churches (ECC)
4 Merilin Kiviorg, Religion and Law in Estonia (n. pl.: Wolters Kluwer,
2011, 110.

Ihid., 33. Kiviorg also refers to Rait Maruste. former Chief Justice of
the Supreme Court of Estonia ( 1992—1998).
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has also been very active in determining relations hetween
Churchies) and the State. This is the matter I will speak more
about in the next section of my article.

In 1993, the Riigikogu adopted a fairly liberal Churches and
Congregations Act, which focused mainly on spelling out the
rights of citizens and church organisations. It did not mention
religious education in schools and did not foresee any financial
support from the state to the churches.” In the second half of
the 1990s, religious education in schoals was set up according
to the principle: mandatory for schools, elective for students.
A similar principle was applied in Estonia during the pre-oc-
cupation period, after the 1923 referendum.

After 9/11/2001

The new millennium has brought several changes in the
relations between the churches and the state. Cooperation has
increased and become more constructive. One cannot say that
all those processes started immediately after 9/11, some ideas
were on the run already before.

In 2001, members of clergy were again granted the authority
to register marriages, as was customary before 1940, in ad-
dition to simply conducting marriage ceremonies. In March
2000, the Council negotiated the establishment of the position
of Chief Chaplain at the Ministry of Justice. Simultaneously,
there were talks on the possibility of granting licensed mem-
bers of clergy the right to sign official marriage registration
documents in connection with wedding ceremonies. In June
the representatives of the Council met with the Minister of
Finance to present the financial situation of the churches and
congregations and to apply for state support for prison chaplains
and for the maritime mission.® The discussions on the rights

3 Robert F. Goeckel, “The Baltic Churches and the Democratization Pro-
cess” in Michael Bourdeaux, ed., The Politics of Religion in Russia and the
New States of Eurasia (Armonk (N.Y.), London: M. E. Sharpe. 1995), 217.

5 Eesti Kirtkute Noukogu arhiiv (EKNA) [Archives of the Estonian
Council of Churches], 1.4, 1999-2001 Annual reports of the Estonian
Council of Churches, 2000.



to register marriages continued in January 2001, when the
Minister of the Interior, Tarmo Loodus requested information
on the number of wedding ceremonies in the member churches
of the ECC and the potential number of clergy members who
would apply for the licence to register marriages. In addition,
Loodus submitted the draft of the Family Law Act to the Council
for review. The Family Law Act was adopted by the Riigikogu
on 30 May 2001 and, from 1 December 2002, the members of
clergy who had completed the required training and passed the
examinations were able to sign marriage registration certifi-
cates.” The Ministry of the Interior provides respective train-
ing courses for the members of clergy.

The new Churches and Congregations Act, which came into
force in July 2002, created better conditions for Christian
churches, at least according to local non-Christian religious
groups. However, the differences compared to the previous
version are relatively insignificant.

The ECC itself believed that it was not sufficiently invol-
ved in the development of legislative drafts concerning religious
affairs. Already on 20 April 1998, the Council appealed to Prime
Minister Mart Siimann, requesting that the legislator should
consult with the ECC before adopting laws, which are relevant
to the churches or clergy. The incentive for the appeal was an
amendment to the Surveillance Act, which imposed certain
obligations on members of clergy.

A serious issue for the Council was the granting of legal
privileges to certain member churches of the ECC. On 7 May 1998,
the ECC expressed its official dissatisfaction with section 9 of
the proposed Churches and Congregations Act, which enabled
certain member churches of the Council to be granted the
status of public law institutions. Six member churches were
against this provision, but the largest member of the ECC, the
Lutheran church remained reserved. “The EELC would have
nothing against it, if the state wanted to grant the EELC the
status of a public law institution,” stated a letter, signed by
" See the Family Law Act Amendment Act: http:/www.riigiteataja.ee/ert/

act.jsp?id=72988&replstring=33, accessed 26.03.2009,
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Bishop Einar Soone. However, the letter also mentioned that
granting privileges to selected churches was undemocratic and
referred to the fact that even the Nordic countries had started to
distance themselves from the tradition of having a state church.

On 17 July 1999, the Council of Churches complained to the
Ministry of the Interior about the non-inclusion of the ECC in
the discussions on the draft of the new Churches and Congrega-
tions Act. The Council submitted its positions to the Ministry of
the Interior on 19 October, stating that the minimum required
number of congregations for the establishment of a church
should be seven, except in the case of traditional churches. The
Council emphasised that the Act should not grant any de iure
or de facto privileges to any member church of the ECC.

On 21 May 1999, a day before the anniversary session of the
ECC at Kuremaie, Eerik Joks wrote a letter to Prime Minister
Mart Laar, thanking him for interrupting his visit to Saaremaa
and attending the meeting of the ECC at Kuremie. In addition,
Joks emphasised that there was a need for a systematic elabo-
ration of the relations between the state and the churches in
Estonia. Finally, Joks thanked the representatives of the state
for supporting the ECC. This letter was an indication of a desire
to establish closer relations between the churches and the
state.” The letter was handed over to Mart Laar personally at
Kuremiie, to be read in the car on his way back, However, the
wish for an increased amount of support from the State Budget
was not granted.”

In February 2000, it transpired that the draft of the Chur-
ches and Congregations Act still included the possibility of
granting the status of a public law institution to a church,
which entered into contract with the state. However, there
was at least a provision requiring inclusion of the ECC in the
negotiations of such contract.

On 23 October 2001, the ECC established a working group on
the Churches and Congregations Act to discuss the wording of

# EKNA, 1.4. 1999-2001 Annua! reports of the Estonian Council of
Churches. 1999,
9 Oral report from Eerik Joks to Riho Altnurme, 07.04.2009.
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the draft.!” The President proclaimed the Act on 27 February
2002. The final version did not foresee any privileges, such as the
status of a public law institution, to any individual church.

On 1 July 2002, the 1993 law was entirely replaced by the
new Churches and Congregations Act {CCA). Under the 1993
CCA, religious associations were registered by the Ministry of
Internal Affairs. According to the new law, religious associa-
tions are registered by the registration departments of county
and city courts. Another significant change was that if earlier
it was possible to decline the application enly if the internal
statutes of the religious association were not in accordance with
the law, then now the registrar might have asked the opinion
from the ministry responsible for religious affairs or may re-
quest an expert opinion from another competent agency.'

One possible interpretation of this provision is that the
legislature has tried to expand the potential (ex ante) control
over religious organizations. The evidence for this can be found
in the explanatory note, which accompanied the law when it
was gent to the Parliament. According to this note the necessity
for ex ante control stems from the spread of fundamentalist
and secularized religious organizations in the world.!? Accor-
ding to Merilin Kiviorg, “So far there have been no cases of
charging an abuse of power on the basis of this provision.”!*
One can see already in this document the fear of religion (or
the organisations connected with it).

The non-Christian groups were upset by the definition of
religious associations in the new Act, because only churches,
congregations, associations of congregations and monasteries
were classified as religious associations. A legislative amendment
was adopted, in 2004, to meet the demands of non-Christian

" EKNA, 1.4, 1999-2001 Annual reports of the Estonian Council of
Churches, 2001,

11 See the Churches and Congregations Act https//www.rligiteataja.ee/ert/act.
jspid=27780, accessed 26.03.2009.

12 Merilin Kiviorg, op. cit., 36-39.

¥ Kirkute ja koguduste seaduse eelndu seletuskiri, 16. March 1999,
Riigikogu www.riigikogu.ee, accessed 19.10.2011.

14 Merilin Kiviorg, op. cit., 39.
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religious associations by granting them the right to use their
traditional names.

The plans to grant certain churches the status of public law
institutions could be seen as an early indication of improving
relations between the state and the churches.

A beneficial development for the churches occurred on
17 October 2002, when the Government of the Republic and
the ECC signed a Protocol of Mutual Interests. The document
specified the areas of mutual interests of the churches and the
state and created possibilities for increased cooperation. The
areas specified include, among others, religious education,
vouth work, chaplaincy services, heritage conservation, nurs-
ing and social care (deacony), studies in sociology of religion.
According to the Protocol, the partner of the state in this coop-
eration was the representative organisation of the churches,
not any individual church.

The story of the preparation of this document is following.
The Council of Churches discussed the matter, for the first time,
on 18 December 2001, when the Executive Secretary, Eerik
Joks, mentioned the idea of negotiations with the government
over a long-term eooperation agreement.!? On 19 March 2002,
the ECC discussed the idea of a development plan for the ECC.
Eerik Joks during the debate stated that it would be possible
to attain the support of the state to a strategic plan of the ECC
for the next five or ten years. On 21 May 2002, the Council
talked about the forthcoming meeting with Prime Minister Siim
Kallas. The meeting was scheduled to take place on 6 June
and the Council was to be represented by President Einar
Soone and Executive Secretary Eerik Joks. The purpose of the
meetings was to present the past activities of the ECC, to
investigate mutual interests of the churches and the state in
the light of the results of the 2000 population census and to
attain a preliminary approval for the idea of a Protocol of
Mutual Interests. The results of the meeting were presented
to the Council on 18 June 2002 and the ECC decided to start

15 EKNA, 1.2. 2000-2001 Minutes of the Meetings of the Estonian Council
of Churches, 10/123, 18.12,2001.
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working on the text of the Protoeol. Eenk Joks was appointed
to oversee the work. The draft of the Protocol was to be sent to
the member churches for review and then to the Office of the
Prime Minister for approval.

The text of the Protocol was presented to the Council of
Churches at the meeting on 19 September 2002. The Minister
of the Interior, Ain Seppik has also admitted the necessity of such
a Protocol, but the text itself needed some formal corrections.
The Protocol of Mutual Interests of the Government of the Re-
public and the Council of Churches was signed. on 17 October
2002, by Prime Minister Siim Kallas and the President of the
ECC, Einar Soone in the Stenbock House, the residence of the
Estonian government. The ECC endorsed the Protocol on 24 Oc-
tober 2002.1¢ Any future applications of the ECC for support
from the State Budget included a reference to the Protocol as
a rationale for the application.l?

Eerik Joks recalled:

When I first made the proposal to draft and sign a Protocol of
Mutual Interests of the Government of the Republic and the
Council of Churches, some people at the meeting table of the
ECC were quite sceptical, thinking that it would be a useless
exercise, However, we had nothing to lose and I was charged
with the task of preparing the text and coordinating it with
the member churches. And so it happened.

As far as [ remember, the member churches did not make many
suggestions for amending the text, but the current text of the
Protocol of Mutual Interests is not my creation. There was a
period of silence after [ had submitted the text to the Office of
the Prime Minister according to the instructions of the meet-
ing of the ECC. Qur contact in the Office of the Prime Minister
was Kristen Michal, the Assistant to the Prime Minister
[Minister of Justice 2011 — R. A.|, and he helped us greatly in
this process. [t seems that the draft text was forwarded to the

18 EKNA, 1.2. 2002-2003 Minutes of the Meetings of the Estonian
Council of Churches, 8/131, 24.10.2002,

TEKNA, 1.2, 2004-2005 Minutes of the Meetings of the Estonian
Council of Churches, 2/145, 19.02.2004.
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Ministry of the Interior, because Tiit Sepp and Ilmo Au - the
first was probably an adviser and the other was and still is
the head of the Department of Religious Affiars — invited me
with Ruudi Leinus to the Ministry to discuss the text of the
Protocol. It was one of the most peculiar meetings. In the first,
and probably the longest, part of the meeting we were agitat-
edly debating, whether it was appropriate to submit the text
to the Office of the Prime Minister or whether we should have
submitted it directly to the Ministry of the Interior. In retro-
spect, it would probably have been more correct to do it in this
way, but I had good contacts with the Prime Minister and I
never thought of other options. After we had finished debating
this point — I do not remember reaching an agreement on who
was right — we started to look at the text. Ilmo Au magically
produced a new draft, which included all the original ideas, but
the legal language was much more polished and the document
had a clearer structure. We read it and the meeting ended. This
draft was submitted to the meeting of the ECC for review and,
as far as [ remember, it was approved without any changes.!®

Ilmo Au has slightly different memories, emphasising that
there was not much time to process the draft and that the
Minister of the Interior, who was responsible for matters of
religion, only learned about the draft Protocol on 27 August
during a session of the government. Ilmo Au does not remem-
ber any “agitated debates” or “magical production” of the do-
cument. He does not consider himself to be the author of the
text, because the draft was prepared by the ECC. He only re-
structured it.1?

One can say according to those memories that the initiative
came from the active Executive Secretary of ECC, Eerik Joks,
but the Prime Minister of that time, Siim Kallas has played
an important role in implementing such a document, too. It is
quite interesting to learn what were the views of Siim Kallas,
a leading politician from the liberal Reform party, (who in

15 E-mail from Eerik Joks to Riho Altnurme, 22.03.2009.
% E-mail from Ilmo Au to Riho Altnurme, 30.03.2009.
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2011 is the Vice President of European Commission and the
Commissioner for Transport) concerning religion connected
with the global situation. In 2002 in his speech entitled “We
are created to be Christians” that he held in the Days of Dome
church? he expressed conviction that Estonians were chris-
tianized quite easily, without much effort. Although he had
said in the memorial concert for victims of 9/11 attacks in
2002 that “it is wrong to see in the current international ter-
rorism only actions of the radicals of one particular religion —
Islam™!, he still later started to express the idea that Europe
had to defend its Christian core values before Istam. The main
strength of Islam was according to Kallas its stress on family
values that Europe had lost and Europe had to abandon atheism
and cease to ignore Christianity in order to fight with the ex-
pansion of Islam.?? Family values and church (particularly
Roman-Catholic church? as the holder of them in society was a
topic for Kallas already in 2003.2* Kallas has also supported
the religious education in schools as a compulsory subject®* —
the idea that has not completely realised until that day. It is
possible to conclude that the personal convictions of the Prime
Minister have influenced the conclusion of the controversial
protocal between the state and ECC. The liberal Reform party
has carried out active cooperation with Christian churches, most
importantly with the ECC and the EELC also according to the
opinion of Kiviorg,” even comparing with another Estonian party,
the Res Publica and Pro Patria Urnion, which unites conservatives,
right-wing and Christian democratic politicians.

2" Turumajandus ehk kodanike riik: artikleid ja konesid aastaist 1988—
2003 / Siim Kallas (koostaja Kalev Kukk| (Tallinn: Paremad Uudised,
20031, 312.

21 Turumajandus, op. cit., 315,

2 Postimehe arvamusliidrite 1duna 2005 https/wwx postimees,ee/ 190205/%esileht/
158104.php accessed 19.10.2011.

23 Piiridest suurem Eesti: koned ja artiklid 2003-2004 / Siim Kallas.
(Tallinn: Paremad Uudised, 2004}, 10.

H Kimme Eesti kooli hakkavad katsetama religivoniopetust, Postimees
30.08.2003 http://vana.www.postimees.ee/index.html?number=919&op=
lugu&id=113151, accessed 19.10.2011.

25 Merilin Kiviorg, op. cit., 72.
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On the basis of this Protocol of Mutual Interests, on 11 March
2003 the Estonian government approved a policy paper “Pre-
servation and BPevelopment of Sacred Buildings“., Although
not a law, the paper provides a basis for several legislative and
financial actions to support development of churches over the
period from 2004 to 2013. On the basis of this paper, which
recognizes the historic, cultural and communal importance of
Christian churches, allocations are made every year from the
State budget. The immediate aim is to restore culturally and
historically important buildings. The majority of churches of
historical value belong to the Evangelical Lutheran Church
and EAOC, but also to other minor communities.

However, this policy paper has a wider purpose, as it sees
Christian Churches as partners to the State. For example, it
sees churches as having an important role in preserving na-
tional identity and cultural heritage, but also in carrying out
social work, educating the voung, fostering regional develop-
ment and community life in the countryside with high unem-
ployment and even in providing people with spiritual guidance
by educating them on religious matters after the vacuum caused
by Soviet times, in doing so giving them support in a globalizing
world. Thus, financial contributions from the state may ex-
tend beyond the mere preservation of sacred buildings. As
stated in the policy document, the basis of the wider goals, the
aim expressed in the Estonian Constitution is to preserve the
Estonian nature and culture. However, this wider goal may
potentially conflict with freedom of religion or belief of indi-
viduals and other religious communities. It is potentially in
contradiction with the constitutional Principles the Estonian
State is built on. There is a clear difference between coopera-
tion with religious communities (not only churches) for the
common good and active (financiai} promotion by the State of
one brand of religion. ... “However, in light of the above, a concept
of a relationship between the State and Christian Churches
seems to be gradually emerging” — Kiviorg concludes.®8

From the wording of the policy paper it appears that the State
wants to take affirmative action and to reverse discrimination
26 Merilin Kiviorg, op. cit., 109.
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to compensate for the sufferings of churches not only during
Soviet times but throughout history. Then the question can
again be raised about the equality of religions.

Still, the amount of support did not reach the envisaged level
and the economic crisis in 2009, led to a significant decrease
in financing. On the other hand, not only state but also the
Tallinn City Government decided to start supporting the
maintenance and renovation of church buildings. The Tallinn
Church Renaissance project was initiated by the Cultural
Heritage Department of Tallinn and was planned to last from
2002 to 2007. Eerik Joks was included in the project manage-
ment group. The project included 22 church buildings and the
total budget of the project was 80 million kroons, with 12.02
million kroons invested in 2002.

At the same time, public opinion has been rather negative
and there have been fierce attacks against churches. A heated
media debate over the necessity of religious education in
schools broke out in the spring of 2003. The debate and attacks
were induced by the disclosure of plans to make religious
education a mandatory school subject. The fact that it was
envisaged as a mandatory subject was the main cause of ir-
ritation. Many critics believed that it was an attempt by the
Lutheran church to increase its influence in society. The new
curriculum of religious education was developed in cooperation
with the Council of Churches, but the draft was available
only on the web page of the EELC. At this moment, religious
education was a mandatory subject for schools and an elective
subject for students, which meant that a school had to pro-
vide classes of religious education if at least 15 students at
the same stage of study would like to learn this subject. The
parents had not been active in this respect and, in 2008, only
some 60 general education schools of the total 730 schools
offered religious education classes and the number of stu-
dents who attended these classes accounted for less than two
per cent of all Estonian school students. The new curriculum,
implemented in 2011, foresees religious education as an elective
subject and confirms also the programme for this to be fol-
lowed by all schools.

L atviias
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The Lutheran church also received public attention in con-
nection with Estonia’s accession to the European Union. The
EELC published a declaration, immediately before the re-
ferendum on the accession, in September 2003, supporting
Estonia’s accession and emphasising that Europe was based
on Christian values. This declaration generated much interest
in the media. Some groups of Pentecostals and Baptists ex-
pressed their mistrust of the European Union, believing it to
be an anti-Christian conspiracy. By that time, the debate over
religious education had reached a phase, in which the support
of the churches for the European Union could have tilted
public opinion toward a negative view of the EU. However, 66%
of Estonians voted in favour of the accession to the EU. It is
difficult to say, whether and how the position of the churches
affected this result.

Another development connected with the ECC was that
the ECC as a representative organisation of the churches started
to hold regular meetings with the leaders of the state. The first
meeting with President Riiiitel took place on 30 March 2004
and focused on the sociology of religion, values and education.
The representatives of all the member churches were invited
to the meeting. The meeting lasted for two hours and was
conducted in an open and friendly atmosphere. The President
proposed to start organising such meetings twice a year. A
meeting with Prime Minister Juhan Parts took place in the
same year. On 9 May 2006, the representatives of the ECC met
with Prime Minister, Andrus Ansip in Stenbock House. The
topics of discussion included the Protocol of Mutual Interests,
religious education, provision of pastoral care to the seamen
who visit Estonian ports, allocation of the state support to the
ECC and various chaplaincy services. On 9 November 2006,
the leaders of the member churches of the ECC met with Pre-
sident Ilves in Kadriorg Palace. The participants raised the
issues of religious and the moral situation among the popula-
tion and religious education in schools.

In 2006, the Council of Churches was involved in the fol-
lowing national committees and working groups:
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{1} the steering committee of the national programme
“Preservation and Development of Sacred Buildings”;

(2) the Crime Prevention Council;

(3) a joint committee of the Government of the Republic
and NGOs for the implementation of the Estonian
Civil Society Development Concept;

{4) the Forum and working groups of the Estoman Co-
operation Assembly.

The privileged position of the ECC is visible and perhaps
most sensitive in matters of financial support and education.
The sums have been constantly raised 2001-2011, in year
2000 it was about 124 308 €; 2004 about 314 103 € and 2011
671 072 €%7, In addition, allocations have been made to support
the publication of the newspaper of the Lutheran Church and
Radio 7, which broadcasts programmes on Christianity and
culture.

Army and prison chaplains are civil servants and are paid
fully by the State budget. The prison chaplaincy is coordinated
by the Ministry of Justice and the army chaplaincy by the
Ministry of Defence. In 2007 the chaplaincy service was estab-
lished in the Estonian police force. Only people from the mem-
ber churches of the ECC are entitled to serve as chaplains.?®

The constitutionality of these allocations and preferential
treatment of the Estonian Council of Churches and the Evan-
gelical Lutheran Church have been questioned by non-Chris-
tian religious communities.??

In answer to that Ringvee from the Ministry of Internal
Affairs suggested that if the non-Christian communities could
establish themselves as a legal entity in a similar manner to
the ECC, further state subsidizes might be forthcoming for

¥ Draft of Law, Letter of explanation http//www.riigikogu. ee/?page=
celnou&op=ems&emshelp=true&eid=1164515&u=20101227 135049,
dccessed 03.10.2011

28 Merilin Kiviorg, op. cit., 111.

2 Ibid., 110.
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them, too. In* 2001 non-Christian communities themselves
initiated the Round Table of Religious Organisations. However,
it has never been registered as a legal entity. Ringvee has also
pointed out that it has not always been very active. Recently some
allocations have been made to the non-Christian community.
In the 2009 budget allocations were made to the community re-
presenting the Estonian indigenous religion (one may also say
that neopagans). The allocation was made for research on histo-
rical secret sites of the indigenous religion and for the project
aiming at raising awareness about the preservation of nature.

To understand the position of Christian churches in the
Estonian society, one has to add some statistics. According to
the 2000 population census, 31.5% of Estonian residents over
15 vears of age were followers of a specific faith. The distribution
between denominations was as follows: 14.8% were Luthe-
rans, 13.9% were Orthodox, 0.6% were Baptists, 0.5% were
Roman Catholics, 0.4% were Jehovah's Witnesses, 0.3% were
Pentecostals and 0.2% were Old Believers. 0.9% of the respon-
dents said that they followed other religions and 0.2% did not
specify their religion. In general, Lutheranism and Orthodoxy
remain the two largest denominations in Estonia, with only
3% of the population belonging to all the other denominations.?!

In addition the results of Eurobarometer 2005: only 16% of
Estonian residents believed in God, a smaller percentage than
in other European countries; however, 54% said they believed
in some sort of spirit or life force, which was the largest per-
centage among European countries.32 In this context it is pos-
sible to understand why “active endorsement of one brand of
religion is a sensitive issue for many in this country” as Ki-
viorg savs.?® One could also ask about the opinion of Muslim

3" Ringo Ringvee, “State, Religion and the Legal Framework in Estonia”,
Religion, State and Society 36121, 2008, 191.

W 2000, aasta rahva ja eluruumide loendus. Haridus, Usk. Tallinn: Sta-
tistikaamet 2002, 17.

#2 Furobarometer: Social values, science and technalogy 2005, 9. http.//
ec.europa.ew/public_opinion/archives/ebs/ebs_225_report_en.pdf
20.10.2011

# Merilin Kiviorg, op. cit., 74.
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community in this Christianity-Islam issue, but the Muslim
community in Estonia has never been politically very active,
their number is small, around 2000, mostly the old Tatars and
also immigrants from the former Soviet republics.

Conclusion

The relations between the churches (represented by the
Estonian Council of Churches) and the Estonian state have de-
veloped towards closer cooperation, particularly in the new
millennium. In this light, Merilin Kiviorg observes the Church
and State relationship in Estonia as a cooperation system3* —
and this opinion seems to be grounded. The signing of the
Protocol of Mutual Interests in 2002 and several parallel
initiatives, such as the right of clergy to register marriages and
the national and local programmes for renovation of church
buildings, are indications of increased trust in comparison to
the period immediately after the restoration of independence,
when many officials still retained their ideological beliefs and
administrative habits. Even though anti-clericalism and in-
difference about religion are still prominent in the Estonian
society, communication with the Council of Churches occasionally
leads to improvement in the Church-State relationships. It is
possible that the radical Islamic terrorism, which changed the
global political landscape in 2001, has forced local politicians
to pay more attention to religion. Personal convictions of some
leading politicians, particularly in the liberal Reform party,
are important in this regard as well.

3 Kiviorg, op. cit., 43.
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Kopsavilkums

Izmainas Igaunijas valsts un religisko organizaciju
attiecibu politika
péc 2001. gada 11. septembra

Loti daudzu cilveku uztvere 2001. gada 11. septembris vienmeér
paliks saistits ar ASV notikusajiem terora aktiem. Taéu 51 diena sim-
boliski iezimé&ja ari ipasas uzmanibas pievérsanu islamam, ar kura
radikalo sparnu saistiti minétie uzbrukumi. Saja raksta méginats
atbildét uz jautajumu, vai 11. septembra notikumi sabiedriba un po-
litika mainija attieksmi pret religiju Igaunija - valsti, kura geogra-
fiski atrodas talu no islama zemém. Raksta autors uzskata, ka kop$
siem notikumiem valsts un religisko organizaciju sadarbiba Igaunija
kluvusi cietdka un konstruktivaka. Tas saistits gan ar atsevisku ietek-
migu politiku personiskiem uzskatiem, gan ar to, ka religijai tiek
pievérsta lielaka uzmaniba, saprotot, ka to musdienu pasaulé nevar
ignorét. 2001. gada garidzniecibai atkal, tapat ka pirms 1940. gada,
valsts delegéja tiesibas registrét laulibas. 2002. gada tika pienemts
jauns likums par religiskam organizacijam, kas gan kritizéts par to,
ka dod prieksrocibas kristiesu organizacijam. [zmainas likumdosana
tomér ir nelielas. Ja lidz sim religiskas organizacijas registréja Iekslietu
ministrija, tad saskana ar jauno likumu &is funkeijas nodotas pagastu
un pilsétu tiesu registriem. Atsauce uz globalo kontekstu paradijas
skaidrojumos, kuri kopa ar likumprojektu tika nosatiti uz parlamentu.
Tajos runats par vajadzibu vairak kontrolet religisko organizaciju
darbibu, nemot véra fundamentalistu un sekularizétu religisku orga-
nizaciju augoso lomu pasaulé. 2002. gada valsts un Igaunijas Baznicu
padome parakstija sadarbibas protokolu — taja uzskaititas jomas,
kuras pusém ir kopigas intereses attistit sadarbibu (religiska izgli-
tiba, kapelanu dienests u. c.).

Turklat pec 11. septembra dazu politiku izteikumos tika uzsverta
“kristigo vértibu” retorika. Tas piesauca, pieméram, Reformu parti-
jas politikis Stms Kallass (Kallas), vélakais ES transporta komisars,
kas gan vienlaikus atzina, ka ir kludaini starptautiskaja terorisma
vainot vienigi vienas religijas — islama radikalus. Kallass iestajas par
obligatu religisko izglitibu skolas. Nemot véra ekonomisko krizi, sis
un citi baznicu atbalsta projekti izraisijja negativu reakciju medijos
un dala sabiedribas. Eurobarometer 2005. gada dati liecina, ka tikai
16% Igaunijas iedzivotaju tic Dievam, lai gan 54% atzist, ka tic ka-
dam pasauli caustravojosam spékam vai garam.



mmmmm  MASAS MARIJAS STEFANAS IDEJU s
AKTUALITATE MUSDIENU LATVIJAS
KATOLU TRADICIJA

Dr: theol. Lilija Berzinska

Masa Marija Stefana jeb Sofija Lazdane, Nabadziga Bérna
Jézus (turpmak — NBJ) kongregacijas parstave, budama 20. gad-
simta pirmas puses parstave, ar savu rakstisko mantojumu ir
ievérojama un nozimiga figira Latvijas Romas katolu tradi-
cija ari masdienas, 21. gadsimta sakuma. Joprojam viss masas
rakstitais materials — vinas véstules, teologiskie apcergjumi un
pardomas — nav lidz galam apzinats un pieejams plasakam la-
sitaju lokam, lidz ar to var apgalvot, ka pétniekiem, interesen-
tiem un ticigajiem vél ir jaatklaj un jaiepazist tas fenomens,
kas slepjas aiz masas Marijas Stefanas varda.

Lai gan plasakam lasitaju lokam 20. gadsimta nogalé
kluva pieejami masas Marijas Stefanas memuari, kuri publi-
ceti gramata ar nosaukumu “Dzives dziesma”, tomér joprojam
publiski nav pieejami citi masas saceréjumi, tostarp vinas
teologiskais saceréjums “Sirds noslepums”, kura visspilgtak
paradas tas, ko varetu nosaukt par masas Marijas Stefanas ide-
jam un macibu.

Latvijas katolu tradicijas konteksta masa Marija Stefana
itin biezi tikusi salidzinata ar franéu sveéto Terézi no Lizje.!

! Sava gramata “Es pati busu puke” Janis Pavlovskis (Pavlovskis, Janis,
Es pati busu puke (Riga: Karijas izdevums, 1993)) pievérs uzmanibu
arhibiskapa Antonija Springovi¢a izteiktajai ceribai, ka masa Marija
Stefana reiz bus otra Teréze no Lizjé: “Man neapSaubami liekas, ka M. M.
ka pirmai kanonizétai Latvijas svétajai ir arkartigi plasa un svariga
Dieva satiba musu tautd, pat visas pasaules visplasakam aprindam (ieks-
un arpus katolu baznicas) ne tikai ka varenai aizludzéjai pie Dieva trona,
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Tomer, rupigi pétot un analizéjot pasas klostermasas rakstito,
var secinat, ka vélme atdarinat un Joti burtiski sekot Terézei
no Lizjé vinai bija raksturiga jauniba, turpreti dzives otrd pusé
vina centusies ne tikai atbrivoties no centieniem atdarinat savu
jaunibas elku, bet ari atrast pati savu garigo celu un izstradat
savu macibu. Tiesi tapec masas Marijas Stefanas rakstitais man-
tojums ir tik vértigs — tur iesp&jams atrast ne tikai faktus, kas
lavusi Latvijas Romas katolu baznicai 20. gadsimta runat par
masu Mariju Stefanu ka par “otru Terazi”, bet arl ieraudzit
pasas klostermasas mégindjumu abstrahéties no §adas franéu
svétas atdarinasanas un centienus atrast savu celu, un definét
savu uzskatu un ideju sistému.

Tie&i tapéc, runijot par masas Marijas Stefanas ideju aktua-
litati misdienu katolu tradicija, vispirms ir japievérs uzmaniba
pasas masas vélmel atdarinat Terézi no Lizjé, tomér, analizéjot
un pétot vinas sacergjumus, nedrikst aizmirst par vinas nosta-
jas mainu un alkam atbrivoties no jauniba piedzivotas vélmes
atdarinat pazistamo sveto. Tikai tad, kad tiks ievéroti abi sie
priek&noteikumi, bas iesp&ams runit par to fenomenu, kas
bija masa Marija Stefana pati par sevi — nenoliedzami ietek-
méjusies no sava laika garigajiem idealiem, tomer originala savi
maciba un vértiga ka spilgta 20. gadsimta Latvijas Romas ka-
tolu tradicijas parstave.

Par “Sirds noslépuma” raganas gadu var uzskatit masas Ma-
rijas Stefanas maZigias profesijas sakuma (miiza svétsolijumu
salik8anas) gadu, savukart So darbu vina pabeidza 1950. gada
Ziemassvétku laika un nolika silité pie Bérna Jézus kajam.
Atgkiriba no “Dzives dziesmas”, kas tikusi publicéta un ir pie-
gjama plasam lasitaju lokam, “Sirds noslépumu” ta ari ne-
public&ja. Tas ir dzili personisks saceréjums ar teologisku un
meditativu ievirzi un atspogulo religiskas pardomas un lag-
8anas, ka ari pasai autorei batiskas pardomas un patiesibas.
“Sirds noslépuma” tapsanas vésturiskie apstakli $aja laika bija
tadi pa&i ka “Dzives dziesmas” tap3anas laika. Latvija jau bija

bet arl kd misiondrei ar savas dzives pieméru un saviem rakstiem.”
Vina ekselence izteica ceribu, ka masa Marija Stefana kadreiz tiks go-
dinata ka “Latvijas Maza sveta Terézija”.
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zaudéjusi neatkaribu, padomju vara ne tikai ierobeZoja reli-
giskas aktivitates, bet ari nelava NBJ kongregacijas masam
turpinat ierasto dzivi saskana ar regulu. Visa Latvija valdija pret
relifiju vérsta politika, kas jebkuru ticigo un ar baznicu saistitu
cilvéku nostadija opozicija. Tadgjadi 8aja laikposma sarakstitie
religiska satura darbi iegist jaunu vértibu un nozimi: tie ne tikai
ir sava laikmeta liecinieki, bet tolaik kalpaya ari par veidu, ka ap-
liecinit savu dzivo ticibu un uzticibu Dievam un izvélétajam celam.
Masa Marija Stefana, rakstot “Sirds noslépumu”, atklij sevi
gan ka katolu tradicijas parstavi, proti, dzili ticigu cilveku, kur$
pieraksta savas pardomas par religiskam témam, gan ari ki
klostermasu — cilvéku, kurs dzivo klostera vidé, pielagojoties
konkrétam klostera prasibam un likumiem, k& ari turpinot
klostera tradicijas. Turklat, petot “Sirds nostéepumu”, ir Joti sva-
rigi paturét prata to, ka 8is darbs ticis sarakstits, autorei apzi-
noties savu slimibu un pieredzot fiziskas un garigas cie3anas
un gratibas. Tadgjadi 5a darba mérkis bijis rakstiska veida sa-
glabat religiskas pardomas un atzinas, pie kadam autore bija
nonakusi, lai turpmakes gados 5is piezimes kalpotu par pie-
turas un atbalsta punktu gan ticibas, gan fiziskajas gritibas.
Nemot véra to, ka 8is darbs ticis veltits Jézus Bernam jubile-
jas gada (ka liecina gan “Zinas un atminas™, gan ari paraksts
“Sirds noslépuma” ievada, 8im darbam bijis ar1 otrs merkis —
davana un milestibas apliecindjums Bernam Jezum).
Turklat, janem vera ari tas, masa Marija Stefana bija savas
tradicijas parstave, dedziga katoliete, kurai jau kops agras jau-
nibas bija ilgas klut par svéto. lespéjams, vinas noliks, rakstot
“Sirds ngsléepumu”, bija art formulét savu macibu un stradat
pie tas pilnveides, tadéjadi sekojot sava jaunibas elka Terézes
no Lizjé paraugam un censoties atstdat péc sevis rakstiskus
materialus, kas kalpotu gan ka macibas avots, gan ki masas
Marijas Stefanas dzives un darba liecinieks un pat piemineklis.
“Sirds noslépumi” masa Marija Stefana centusies pierak-
stit savas pardomas un meditacijas par religiskam témim,

2 NBJ kongregacijas arhiva materials, kura apkopotas klostermasu at-
minas par masu Mariju Stefanu, ka ari dazadu veidu informativais
materials. Atrodas NBdJ kongregacijas arhiva.
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turklat §aja darba ari atklajas tas, ko ir iespgjams dévét par
masas Marijas Stefanas macibu un tas butibu. Darbs ticis rak-
stits ar domu, ka tas nakotne varetu kalpot par garigu stip-
rindjumu un atgadinajumu, saskaroties ar grutibam (ka jau
iepriek3 minets, masa Marija Stefana apzinajas, ka slimibas
gaita var ievirzities ta, ka vinai bus nepieciedams $ads pasas
sarakstits stiprinajums un atgadinajums par to, kam vina tic
un kas veido vinas relifiskos uzskatus un parliecibu).

Ja sakotneji “Sirds noslepums” bijis veltits Jéezum un ticis
sarakstits personigam vajadzibam, tad laika gaita, seviski péc
masas Marijas Stefanas naves, tas kluvis par vértigu véstu-
risku lecibu, teologisku sacergjumu un masas Marijas Stefa-
nas macibas glabataju. Tadéjadi “Sirds noslépums” papildina
tas zinas, kas par masu Mariju Stefanu ir piecjamas vinas
autobiografija, ka arl palidz gat pilnigaku un labaku ieskatu
vinas teologiskajos uzskatos un idejas.

Masas dzives laika, vinai cen3oties biit neievérojamai un
neizradit nedz savas garigas atklasmes un sasniegumus, nedz
alkas uz svétumnu, §is darbs palika nezinams plasédkai kopie-
nai. Plasaku popularitati klostera un garidzniecibas ietvaros
masas Marijas Stefanas darbi ieguva tikai péc autores naves,
kad klostera prieksniece uzsvéra, ka 51 masa bijusi ipasa un
par vinu vél dzirdés, turklat dazas lidzmaéasas bija parliecina-
tas, ka 51 basot svéta masa.

Visu rezumséjot, jasaka, ka sakotnéji masas Marijas Stefanas
*Sirds noslepums” pildija privata rakstura dokumenta funkei-
jas, kalpodams par sava veida piezimju kladi, kura atzimet
garigas pardomas, meditacijas, lugdanas, atklasmes un perso-
nigi sarunaties ar Dievu, Savukart pec autores naves tas kluva
par vienu no avotiem, kas ne tikai kalpo k& kultarvésturiska
mantojuma glabatajs, bet ir arl Latvijas Romas katolu bazni-
cas véstures dokuments, kas atspogulo 20. gadsimta pirmaja
pusé valdosos uzskatus, veidu, ka ticigais pieredzga Dievu un
savu ticibu, ka ari k]uvis par vienu no liecibim masas Marijas
Stefanas kanonizécijas procesa.

Midsas Marijas Stefanas darbs “Sirds noslépums. (legja
Jezus un Marijas dzive caur zemajiem milestibas vartiem)”
iedalas daudzas nelielas apaksnodalas. Pirma “Sirds nosléepuma”
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liela nodala, kurai nav pieskirts atsevisks nosaukums, ari ieda-
las dazadas tematiskas apaks$nodalas, paradas tadas témas
ka “zemniga miletaja”, “ikdienas izdailogana”, upuréianas Dievam,
sirds ievainosana ar milestibas bultu, autore runa par to, ka
uztver sevi ka Dieva bernu un ka Svétas fimenes locekli. Saja
pasa dala daudz ir runats an par milestibu uz Dievu, ka ari
izmantota zieda simbolika.

“Milestibas valstiba”, kas paradas ka otrd lield “Sirds nosla-
puma” sadala, aprakstiti zemigas milestibas pamati, vienkar-
iba, prieks nieciba, attiecibas ar Dievu ka “Tu un es”, apceréta
milestiba uz Dievu un Dieva milestiba, ka ari ticigd ka Dieva
bérna loma. Ka noslegums “Sirds noslépumam” paradas lag-
ganam veltita nodala ar nosaukumu “Zemigas milétajas lagsa-
nas”. Liela uzmaniba $aja darba tiek pievérsta arl Marijai ka
masas Marijas Stefanas idealam, paraugam, kam sekot un uz
ko tiekties, kas parspej visus paréjos paraugus.

Ja aplikojam avotu, balstoties masdienu perspektiva, acim
redzama klast ne tikai autores liela vélme kjat svétai un tikt
atzital par svétu, bet ari centieni lidzinaties Terézei no Lizjé.
Si lidziba jeb centieni lidzinaties, turpinat franéu svétas uz-
nemto kursu, parpemt vinas télu un macibu izpauzas daudzos
izteikumos. Pieméram, bérna téla parpemsana: “Mans uzde-
vums Dieva valsti [..] ir bat par bérnu. |..] BGt mazam, milam
bérnam.” “Dievs Tévs ir mans Tévs un es Vina bérns.” Talak
izskan jau pavisam tiesa atsauce uz Terézes no Lizjé macibu
par mazo celu: “Mana simpatija pieder vienkardajam celam.
Sirds netiko péc arkartéjam lietdm, bhet péc iekigja skais-
tuma. |..| Iet vienkarso, droso paklausibas — milestibas celu.”

Ari “Sirds noslépuma”, tapat ka “Dzives dziesma”, izskan
velme uznemties aktivu un pat maskulinu lomu, izdzivojot savu
ticibu. “Sirds noslépuma” masa Marija Stefana raksta: “Es
karosu Marijas karapulka.” Talak vina raksta: “Gribu but

Masa Marija Stefana, Sirds noslépums, NBJ kongregacijas arhivs,
13.

+ Ibid., 15.

5 Ihid., 20.

 1bid., 31.
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apustulis.”” “Jaunava, mocekle, apustulis — visvairak godina
Dievu. Izdzivot sveto svetkos. Art dzive: skistibas solijums, upu-
résanas Milestibai k& milestibas mocekle, skolotaja — audzi-
nataja. Beérnu dienu ilgas: sveta mocekle. Priesteris, tad
milestibas serafs.” Tas atbalso Terezes velmi klut par pries-
terl, karaviru, mocekli utt. Tam seko kartejais gandriz tiesais
citats no Terezes no Lizje: “Kristus ar saviem ticigajiem dzivo
talak ka liela mistiska miesa. Mazakais un vdjakais loceklis
&al svetaja miesd esmu es. Ar vajajiem locekliem apietas sau-
dzigak. Tie sanem vairak milestibas. Mans vajums ir mana
priekérociba.™

Tadejadi, apkopojot tos telus un idejas, kas ir (apzinati vai
neapzinati, tiedi vai mazak uzskatami) pargemti no Terézes
no Lizje macibas un biografijas, veidojas virkne atslégas vardu,
kas atklaj masu Mariju Stefanu ka Terézes no Lizjé téla par-
némé&ju. Padi par sevi Sie téli nav svesi Rietumu kristigajai
tradicijai, un tos savos darbos ir izmantojudi daudzi mistiki
un svétie, tatu masas Marijas Stefanas gadijuma arkartigi
spilgti iezim&jas tendence aktivi parnemt un izmantot tiesi
Terézei no Lizjé raksturigos simbolus un izteikumus, lai paustu
savu macibu un pardzivejumus. Tie ir bérna un bérnibas téls,
zieda téls, milestibas mocekliba, ligavas téls, aktivas un pat
maskulinds ideallomas, ko misa, lidzigi franéu svétajai, cen-
§as parpemt, vajums ka isakais ce]$ pie Dieva milestibas, ka
ari vienkarsais cel3, kas daudzgjada zina atgadina Terézes no
Lizje macibu par mazo celu.

Ja mégina atbildét uz jautdjumu, ko sis konkrétais avots,
“Sirds noslepums”, atklaj par masu Mariju Stefanu — neatka-
rigi no ta, vai tiesi vai netiedi -, tad rodas vairaki secinajumi.
Vispirms jau avots atklaj masu Mariju Stefanu ka dievbijigu
savas tradicijas un laikmeta parstavi, kura, attistot savu ga-
rigo redzéjumu un macibu, censas palikt talaika katolu tradi-
ci)d pienemto normu ietvaros un seko tolaik populdrajam
modelim, proti, Terézei no Lizjé. Netie&i avots atklaj masas

7 Thid., 70.
# Ibid., 75.
9 Thid,, 45—46.
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Marijas Stefanas vajadzibu rakstit $adu relifisko domu un
meditaeiju krajumu, jo ta ir darijis vinas jaunibas galvenais
elks — Teréze no Lizjé. Lai gan masa Marija Stefana sava auto-
biografija vésta par to, ka vina laika gaitad vairs nevél&as it
visa sekot un lidzinaties franéu svétajai, tomér vinas vélme
klut svétai un sasniegt garigo pilnibu saglabajas. Loti iespé&jams,
ka $adu garigo piezimju rakstisana bija neapzinats mégina-
jums savus idedlus un mérkus ietérpt tam laikam pienemama
un visparatzita veida — stilistiski lidzinaties jau atzitai svéta-
jai, kd ari veidot savu dzivi péc 5is svétas parauga, tadsgjadi
legitim&jot savu mérki k|at svétai un rodot orientieri, péc ka
vadities sava pieredzé. Turklat, nemot véra faktu, ka mates
priek&nieces pavéle rakstit par dveéseles attistibas gaitu 1zska-
ngja 1950. gada 13. novembri, bet “Sirds noslépums” tika uz-
davinits Jézum ta pasa gada Ziemassvétkos, pastiv 1espéja,
ka pavéle rakstit autobiografiju veicindja “Sirds noslépuma”
galarezultata tapsanu. Apzinoties, ka $ada pavéle varétu bal-
stities plenémuma par vinas svétumu, izredzétibu vai ipaam
davanam, masa Marija Stefana vargja arl sarakstit “Sirds
noslépumu’ ki centienus paradit un atklat savu macibu, garigo
redzéjumu un pardomas. Ka nordadijusi 0. Medusevska: “Avoti
rodas cilvéku merktiecigas darbibas rezultata. |..] ka lidzeklis,
lai panaktu vienu vai otru mérki, apmierinatu kadu no sa-
biedriskam, cilvéciskam vajadzibam.”19 Ari “Sirds noslépums”
ir avots, kas radies, masai Marijai Stefanai mérktiecigi censo-
ties stradat, lai rakstiska veida saglabatu savas pardomas,
meditdcijas, luganas un to uzskatu kodolu, ko ir iespéjams
nesaukt par masas macibu. Saskaroties ar jebkuru avotu un
tekstu un paturot prata autora attiecibas ar o tekstu, autora
merki, to rakstot, ka arl merkauditoriju, kurai tie$i vai netiesi
konkrétais teksts tiek veltits, ir iespéjams atklit teksta dau-
dzos slanus un nozimes. Lidz ar to masas Marijas Stefanas
“Sirds noslépuma” nozime un mérkis varéjis bat gan privata
rakstura — darbs, ko vina rakstija Dievam par godu un ar

16 0. Medushevskaja, “Metod istoénikovedenija i mezdiseiplinarnije as-
pekti” // Istoénikovedenije (Moskva: Institut Otkritoje Obsestvo, 2000),
143.
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domu, ka kaut kad nakotné, veselibai pasliktinoties, sis darbs
palidzés vinai saglabat ticibu un atceréties muzigas patie-
sibas, — gan publiska rakstura — cerot, ka $is teksts kopa ar
“Dzives dziesmu” veidos to bazi, uz kuras balstoties, varés
spriest par vinas garigo attistibu un svétumu, ka ari analizét
to. Pasiedibinats jeb pasludinats svétums, kuru svétais apzi-
ndti tiecas pieradit, apliecinat un izdzivot ta, lai apkartéjiem
nerastos ne mazako Saubu par personas svétumu, nav nekas
neparasts.!! Sava vai kada cita cilvéka svétuma planosana un
realizésana liek aizdomaities par svétumu, ko apkartgjie uz-
tver; tas klast par jautajumu, kas saistas ar apkartéjiem cil-
vékiem un vérotajiem.!?

Abu masu maciba un veida, ka rakstu avotos tika atveidota
mistiska pieredze, ir vérojama lidziba, kuras célonis vareja but
gan talaika religiskas valodas standarti, kurus dikteja gariga
un teologiska literatura, gan ari apzinata masas Marijas Ste-
fanas censanas orientéties uz Terézes no Lizjé pieméru un lidzi-
naties francu svétajai, bet varbut pat tiesa veida parnemt vinas
garigas dzives un pieredzes modeli.

Starp Terézes no Lizjé mazo celu un garigas bérnibas ma-
cibu un masas Marijas Stefanas Fiat-Magnificat macibu, kur
lidzas atzinam par vienkarso celu, kura galvenais vadmotivs
ir “doto labi izmantot”, ieskanas pazemiga pienemsana un
Dieva slavésana. Masa Marija Stefana maca ari izdzivot visus
notikumus ta, it ka dzivotu Nacarete lidzas Marijai, Jazepam
un Jeézum, turklat vinas tik biezi izmantotaja bérnibas un
bérna simbola pastav neapgazama lidziba ar Terézes no Lizjé
izmantotajiem teliem, kas liecina par francu svétas lielo ietekmi.
I Anneke B. Mulder-Bakker, “ The Invention of Saintliness: Texts and

Contexts”, in Anneke B. Mulder-Baker, ed., The Invention of Saint-
liness (New York: Routledge, 2002), 16.

2 Ta, pieméram, viduslaikos ipasi labdari vai katedralu celtnieki uzska-
titi par iespéjamiem svétajiem. Pieméram, Bernards no Hildeshaimas
varétu tikt uzskatits par vienu no Siem cilvékiem, kas apzinati planoja
un veidoja savu svétumu. Skat.: Bernahard Gallistl, “Bernward of
Hildesheim: a Case of Self-Planned Sainthood?”, in Anneke B. Mulder-
Baker, ed., op. cit., 145-159.

30



Tomeér veida, ka masa Marija Stefana parnem Terézes no
Lizjé méacibu, paradas ari pasas Marijas Stefanas jaunieve-
dumi un ari Latvijas katolu tradicijai raksturigas iezimes. Ja
Teréze vairak uzsver sekosanu Kristum, tad masa Marija Ste-
fana uzsver ieSanu Marijas pédas, kas atspogulo Latgales kato-
licismam un Maras zemes idejam tuvu domasanu.

Anr veids, ka abas klostermasas redz sevi attiecibas ar Dievu,
atklaj lielas lidzibas. Abas masas sevi raksturo gan ka bér-
nus, gan ka ligavas, milétajas, milestibas mocekles un ari zie-
dus. Jateic, ka 81 “ziedina” vai “pukes” téla klatbatne masas
Marijas Stefanas darbos ir kartéja norade uz vinas centieniem
sekot franéu svétajai un pat parpemt vinas izteiksmes veidu,
jo Teréze no Lizjé visa pasaulé ir pazistama ari ka “mazais zie-
dins”. To uzsver gan Kornélija Springoviéa, izveloties masai
Marijai Stefanai veltitu gramatu nosaukt par “Aglonas zie-
dinu”, gan Janis Pavlovskis, kurs ari klostermasas dzivei un
macibai veltitds gramatas nosaukuma uzsvéris zieda téelu —
“Es pati basu puke”. Lidz ar to Seit masas Marijas Stefanas
“hagiografi” seko vinas pieméram, raksturojot vinas svétuma
pieredzi un izpausmi jau iepriek$ pienemama veida, atsau-
coties uz Terézi no Lizjé.

Tapat, rungjot par cieSanu pieredzi (raugoties gan no mis-
tiskas teologijas skatpunkta, gan no religijas psihologijas per-
spektivas) gan masas Marijas Stefanas darbos, gan Terézes
no Lizje autobiografija pavid loti lidzigi panémieni, ka $is cie-
sanas uztvert, pardzivot, pienemt un gat no tam labumu gari-
gas izaugsmes un pilnveides zina.

Biezi vien svéto sieviesu hagiografijas atskiras no pasu sveto
uzskatiem un teikta, ka tas, pieméram, bijis Klaras no Asizes
gadijuma. Tomer japatur prata, ka hagiografa mérkis ir par-
liecinat par konkréta svéta svétumu, lidz ar to $im stastniekam
ir jarada parliecinods ideilas sievietes portrets.'? Gadsimtu
gaitd svétuma ideali nav daudz mainijusies, seviski, ja tie sak-
nojas tautas religozitate. Ka norada Anneke B. Maldere-Bakere,
svétuma pétnieciba joprojam ir jauna zinatne, un tai vel ir

' Elisabeth Petroff, Body and Soul. Essays on Medieval Women and
Mysticism (Oxford: Oxford University Press, 1994), 166.
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jaatbild uz daudziem jautdjumiem, ari uz to, cik lield méra
svétuma uztvere, pieméram, viduslaikos atskiras ne svétuma
uztveres masdienas.'* Tomér, méginot atbildét uz dazadiem
ar svetajiem un svétumu saistitiem jautdjumiem, japatur prata
atikirigas paradigmas, kas lielaka vai mazaka méra caurstravo
sveto kultu un ta interpretacijas cauri gadsimtiem.

Piemeram, Terézes no Lizjé autobiografijas redaktores (vinas
klostera masas) centas pielagot vinas biografiju gariguma idea-
liem un iznemt no manuskriptiem visu, kas varétu paradit
Terezi ne seviski sveta gaisma. Savukart masas Marijas Ste-
fanas gadijuma vinas “hagiografi” jeb aprakstnieki, kuru uzde-
vims bija atstdstit masas Marijas Stefanas dzivi, vinas pieredzi
un garigo maicibu, centas to paradit, pielidzinot Terézes no
Lizjé pieredzei un atkartoti uzsverot vinas un Terézes lielo
lidzibu. Lidz ar to ir jabGt uzmanigiem, lai nepérsteigtos ar
secindjumiem, un tiesi tapéc galvena uzmanba japievers3 pa-
Sas masas Marijas Stefanas rakstitajam, kas kalpo par galveno
un primaro pétijumu avotu.

Atskiriba no viduslaiku baznicas parstavém, par kurim més
lielakoties uzzinam no vinu hagiografu sarakstitajam vitae,
kuru autori lielakoties bijusi viries:, gan Terézes no Lizjé, gan
masas Marijas Stefanas biografiskie darbi sniedz 1eskatu taja,
ka sevi redz sievietes, Svetie, svetigie un citi spilgt baznicas
parstavii ir, pirmkéart, sociali konstrueti, un nav tadas svetas
vai svéta, kuram nebatu savas merkauditorijas, kurai vai nu
pats / pati svéta pielagojas, vai ari vinu “pielago” vinas hagio-
grafs.’® Terézes no Lizjé un masas Marijas Stefanas gadijuma
teksta autores ir padas sievietes, un vinas ir brivi izteikugas,
gan attélojot emociju pasauli, gan 1zvéloties salidzinajumus,
raksturojot sevi.l®

4 Anncke B. Mulder-Bakker, op. cit., 16,

1% Skat.: Catherine Mooney. Gerdered Voices {Philadelphia: PENN, 199%).

¥ Pieméram, galdjjuma, ja vitae autors ir virietis, sieviete lielakoties tiek
salidzinata ar Mariju vai kadu citu sievieti. Turpreti pasas autores pa-
rasti brivi salidzina sevi ar virieskartas tradicijas parstaviiem, atlaujas
“sekot Kristum”, nevis “sekot Marijai”, pauz aktivitati un dazreiz veido
maskulinu télu. Tas attiecinams ari uz Terezi no Lizjé un masu Mariju
Stefanu — abas sievietes savos darbos pariet no femina uz maskulino.
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Lasot masas Marijas Stefanas jeb Sofijas Lazdanes memua-
rus un salidzinot tos ar Terézes no Lizjé autobiografiskiem
manuskriptiem, lasitajs var nonakt pie diviem secindjumiem.
Pirmkart, masa Marija Stefana ir rapigi centusies sekot Teré-
zes gariguma priek3zimei un pat to atdarinat. Lidziba starp
abiem biografiskajiem darbiem ir tik liela, ka piemérus sadai
atdarinasanai vai arkartigi rupigiem centieniem atbilst plasi
atzitds svétas gariguma modelim var atrast vairuma. Turklat
pati masa Marija Stefana savos memuaros “Dzives dziesma”
uzsver: “Man reizem agrak nica doma: reiz man vajadzés rak-
stit savas dveseles pardzivojumus.™7 Lidz ar to Teréze no Lizjé
seit varéja kalpot ka orientienis, ka ir jaraksta atminas, lai tas
batu baznicai pienemamas un izceltu vinas svétumu un varo-
nigos tikumus, kas batu nepieciesami kanonizacijai. Otrs seci-
najums, pie kura var nonakt, lasot abas autobiografijas, ir $ads:
gan Teréze no Lizjé, gan méasa Marija Stefana ir sekojusas
vienotam svétuma standartam un pildjjusas tas lomas, kuras
19. gadsimta beigids un 20. gadsimta pirmajid pusé bija pie-
nemts sagaidit no sievietes. Turklat masas Marijas Stefanas
dzives laika politiskas parmainas un pardzivotas gratibas pa-
darija Terézes no Lizjé piemeru par saprotamu un pazistamu,
jo ari aiz ta staveja lidzigas parmainu raditas saubas, cie3anas
un nepieciesamiba rast stabilitati un atbildes uz eksistencia-
liem jautdjumiem. Tadéjadi Teréze no Lizje, iespéjams, kalpoja
par pieméru, ki ir iesp&ams verbalizét un pozitivi izdzivot
mizZa negativos aspektus.

Terézes no Lizjé piemérs vargja kalpot mésai Marijai Ste-
fanai ari centienos parvarét ciefanas, kas saistijas ar vinas
veselibas probléemam. Gan Teréze no Lizje, gan méasa Marija
Stefana cieta no tuberkulozes, un slimibas simptomiem, fizis-
kam ciedanam un sapém tikusas atvélétas daudzas lappuses
abu klostermaésu biografijas. Tadéjadi vinas vienoja kas vai-
rak, ne tikai vélme pasrealizéties katolu tradicija, veltot sevi
klosterdzivei un censoties ietérpt savas izjitas, pieredzi un
idealus atlautd un pienemama forma. Vinas ne tikai meklgja

" Masa Marija Stefana no Nabadziga Bémna Jézus, Dzives dziesma (Riga:
Preses nams, 1993), 98.

33



savu vietu tradicija, kuras ietvaros sievietém tikusi atveléta
pasiva un kontrolei paklauta loma, bet ari centas tikt gala ar
loti personiskam ciesanam, kuras vinam uzlika tuberkuloze,
no kuras abas klostermasas galu gala nomira. Lidz ar to Tereé-
zes no Lizjé piemérs varéja klut par spécigu atbalstu masai
Marijai Stefanai, ilgus gadus cinoties ar slimibas raditam
sdpém un gratibam, ka ari par orientieri, kas lava saglabat ti-
cibu un neapjukt, saskaroties ar eksistencialam ciesanam.

Jateic, ka ari slimibas pieredze un veids, ka abas kloster-
masas to uztver un piedzivo, ir uzskatams piemérs tam, ka
gadsimtiem ilgi veidojies sievietes garigums. Pieméram, pétot
viduslaiku svéto dzives, var secinat, ka sieviesu religiozitatei
daudz mazaka méra bija raksturiga radikala atteik3anas un
atgriesanas, jo sievietes lielakoties izmantoja savu parasto,
ikdienisko bezspécibas, kalpo$anas, gadasanas, slimibu u.c.
pieredzi.'® Turklat, ka uzsver Karolina Volkere Binuma: “Sie-
vieSu sveto reputacija daudz biezak neka viriesu gadijuma bal-
stijas pardabiskaja, harismatiskaja autoritate, seviski vizijas
un pardabiskas zimeés. Sieviesu dievbijibu daudz vairak iezi-
méja gréknozélas askéze, seviski pasuzliktas cieSsanas, stingrs
gavénis vai pacietigi paciesta slimiba.”® Tadéjadi ir redzams,
ka gan Teréze no Lizjé, gan masa Marija Stefana turpina sadu
sieviesu gariguma modeli, kas bijis raksturigs sieviesu garigu-
mam viduslaikos un kas nebija zaudgjis savu aktualitati nedz
19. gadsimta Francija, nedz ari 20. gadsimta sakuma Latvija.
Sievietém raksturiga un ari no vinam sagaidama gariguma
modela ietvaros cieSanas un to pazemiga, pacietiga un patei-
ciga nesana tika uztverta ka veids, kas lava sekot Kristum un
iegiit pestisanu ne vien sev, bet ari tuvakajam.2’

Lai gan ir izskanéjusi viedokli, ka Teréze no Lizjé lieliski
atbilst tradicionalajam un idealajam sieviskibas modelim, kur
sieviete ir “jauka, piemiliga, bérniskiga, dzivo, lai izpatiktu ci-
tiem”, Dzoanna Volski Kona norada, ka, tuvak iepazistoties ar

¥ Caroline Walker Bynum, “Religious Women in Later Middle Ages” in
Jill Raitt, ed., Christian Spirituality (New York: Crossroad, 1987), 131.

19 Ihid.

20 Tbid., 132.
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liecibam, paradas pretéjs téls. Teréze ir spéciga, neatkariga un
nobriedusi jauna sieviete, kas doma neatkarigi un originali
un tadéjadi sp&j sniegt patieso sevi milestibas pilnas un brivas
attiecibas ar Dievu.?! Tiecoties piepildit savus merkus, devin-
padsmitaja gadsimta Teréze Marténa parkapa protokolu un
uzdrikstéjds uzrunat pasu pavestu. Turklat 1si pirms savas na-
ves vina rakstija masai, uzsverot, ka velas but priesteris: “Es
sevi jatu PRIESTERA aicinajumu” (originals uzsvars),?? savu-
kart sievietes vieta priesteriba nebija pienemama nedz 19. gad-
simta katolu baznica, nedz ari tagad.

Analizéjot popularu sievieSu svéto nozimi un personibu,
Meérija Kolinsa izmanto jédzienus “persona”, “tips” un “simbols”.
Jungs izmantoja latinu vardu persona, kas nozimé aktiera masku,
lai identificétu “pret pasauli pagrieztu seju”, ko cilvéks iz-
manto, lai atbhildétu uz sabiedribas uzspiestajam prasibam.?
Junga izpratné par personibas dinamiku cilvéka persona lauj
nondkt pie kompromisa starp dzilam iek3&am vélmeém un
kolektivo situadciju, kas prasa sociali piepemamas lomas, uzve-
dibu un attieksmi. Tadéjadi Terezes no Lizjé biografija atkiaj
veiksmigu tas lomas pienemsanu, ko no vinas sagaida sabied-
riba, internalizejot piemerotu persona. Ta Tereze no Lizjé pa-
nica lidzsvaru ka sieviete baznica, parnemot atzitas lomas
aspektus un veiksmigi izvairoties no parlieku uzkrito$iem sa-
vas iek$&jas dabas aspektiem. Tadé&jadi $ada prasmiga iekséjo
un argjo prasibu lidzsvarosana lanj biografiem vai hagiogra-
fiem selektivi prezentét vinas dzivi vai darbu ka tadu, kas rak-
sturo tradicionalu “baznicas meitu”.?* Pasu svéto kultu veido
lerobezots skaits normativu konstruktu vai tipu, kam sveta-
jiem vai svétajam jaatbilst, un Teréze no Lizjé liela mera spéja
atbilst normam, ar kuru palidzibu vinas vieta un funkcijas ka-
telu baznica un klosteri tiktu legitimétas.

! Flisabeth Schiissler Fiorenza, Discipleship of Equals. A Critical
Feminist Ekklesia-logy of Liberation {New York: Crossroad, 1994),
234.

2 Thid., 326.

4 Thid., 237-238.

« Ibid., 238.
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Tas pats attiecas ari uz masu Mariju Stefanu. Vinas gadi-
juma ir iespgjams pienemt, ka autobiogrifija bija centieni
savtigos nolikos atdarinat Terézes no Lizjé darbu, par katru
cenu cenfoties pieradit klostera prieksniecibai savu svétumu.
Tomer nedrikst atmest ka nederigu pienéemumu, ka masa Ma-
rija Stefana nevis atdarinaja un rakstija Terezes autobiogra-
fijas plagiatu, bet gan, attelojot savu pieredzi, pardzivojumus
un idealus, izmantoja tolaik plasi pienemtus ganguma standar-
tus un centas atbilst religiskam normam, proti, a1 vina, tapat
ka Teréze no Lizjé, veiksmigi internalizéja piemérotu personu,
kas konkrétaja videé ir saprotama un pienemama.

Gan masa Marija Stefana, gan Teréze no Lizjé, verbalizgjot
savu garigo pieredzi, idedlus un mérkus, biezi vien parkipa
tradicionali sievietei atvélato lomu. Vinas nebija pasivi un klusi
klosteri paslépti téli, bet gan sievietes ar savu skatjjumu un
drosmu izteiklies, pat ja s1e uzskati skietami bija pretruni ar
tradiciju. Vinas veléjas aktivi darboties, nebaidijas paust savas
velmes un gatavibu uznemties aktivu lomu. Protams, arl Seit
Tereze no Lizje bija pirma, un masas Marijas Stefanas biogra-
fija aprakstitais var tikt uztverts ari ka atdarinajums, nevis
idejas talaka attistiba vai vienkarsa sekosana. Lok, divi piemer,
kuros abas masas hidziga veida runa par velmi uznpemties
aktivu lomu, véloties pat izpaust savu dievbijibu viriesiem at-
vélata loma.

Teréze no Bérna Jézus savos memuéros raksta: “Es bridi
padomadju, tad ari pastiepu roku, teikdama: “Es izvélos visu!”
[..]1 Tad, k& savas bérnibas dienas, es 1zsaucos: “Mans Dievs, es
izvelos visu! Es negribu bit tikai pa pusei svefa, man nav bail
ciest Jusu laba, es bistos tikai viena — piekerties savei gribai.
Tapéc panpemiet to, jo “Es izvélos visu”, ko Jus gribat!™> Savu-
kart masa Stefana savos memuaros raksta: “Es atkal un atkal
jautaju, ko es vél varétu darit. |..| Mans sauciens tad bija Ib-
sena vardi: “Visu vai neko!” Un es teicu: “Visu, Dievs, Tevis
de]!™2¢ V&l masa Stefana raksta: “Veél kadas ilgas dega manas

% Terdze no Lizje, Autobiografiskic manuskripti, tulk. B. Bradere (Riga:
KALA Raksti, 2007), 17.

¥ Masa Marija Stefana no Nabadziga Bérna Jézus, Dzives dziesma, op.
cit., 66,
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kriitis. Bat priesterim. Es dom&ju: ja es butu zéns, tad gan es
gribétu bat priesteris. Bet es nebiju zéns un tomér 5is ilgas
mani nebija atstajusas. Cik svéta, cik bagata tad, man likas,
batu dzive.”?” Paraléles var atrast ari Terézes no Bérna Jézus
rakstitaja: “Es Jatu sevi priestera aicindjumu! Ar kadu miles-
tibu, Jézu, es nestu Tevi savas rokas, kad, atsaucies manai
balsij, Tu nokaptu no debesim...”* Sie citati skaidri norada ne
vien uz abu sievie3u spé&ju saskatit aicindjumu ki nepiesais-
titu dzimumam, bet ari parada to, cik liela mérd masa Marija
Stefana ir ietekméjusies no Terézes idealiem. Seit uzskatami
redzama tieSa franéu sveétas cité$ana un tas uzskatu parnem-
sana, iecelot Terézes pieredzi masas Marijas Stefanas pieredzes
konteksta un atklati parnemot un atdarinot vinas nostaju, ka
ari abam masam raksturiga speja saskatit sevi un savu kris-
tigo aicinajumu arpus katolu tradicija pienemtajam normam
un sievietei atveletajiem ramjiem.

Analizéjot svéto kultu, feminisma teoclogija var pieverst uz-
manibu 8adiem jautdjumiem: 1. praksé noteikt sievietes svétuma
pieredzi; 2. noradit, ka patriarhalas normas tikusas ietvertas
draudzes pastoralaja tradicija; 3. piedavat nediskriminéjosas
alternativas draudzes padizpratnei un praksei; 4. nodot 3o0s
priekslikumus kritiskai izskatianai.?”? Lidzigi var aplakot arl
to, kada veida masa Marja Stefana seko Terézei no Lizjé pasas
svétuma pieredzé saistiba ar patriarhalo normu pienemsanu.
Paturot priata feminisma teologijas definetos jautajumus, var
kritiski caurskatit masas Marijas Stefanas dienasgramatu,
cendoties galvenokart ievérot pasas klostermasas véstijumu
un pardomas. Tikai kritiski aplikojot avotu, lasitajs spés pa-
manit paSas autores personibu un mécibu, noskirot to no vélako
gadu “hagiografu” saceréumiem, proti, tiem rakstiem par masu,
27 Ibid., 35.

2 Tergze no Lizjé, op. cit., 164.

2 Eiléena Stencela, runajot par vardarbibu un svétuma politiskajiem as-
pektiem, piedava lidzigu ricibas modeli, uzsvaru liekot uz nepieciesa-
mibu apzindties to, ka sievietes pieredz vardarbibu. Skat.: Eileen .
Stenzel, “Rape and politics of Sainthoed” in Elisabeth Schlusser Fioreza,
ed., The Power of Naming (New York: SCM Press, 1996), 224-225.
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kuri uzsver vinas pilnigo gara izaugsmi un legitimé vinas kano-
nizaeiju. Katrina Manija, runijot par svétajiem, noradijusi,
ka tie ir sociali konstruéti, un, neatkarigi no ta, vai tiek ru-
nats par oficiali izveidotiem sancti val kada konkréta regiona
bez pavesta kanonizacijas godinatiem sveétajiem, katram své-
tajam ir sava auditorija. Svetie iziet sarez@itam atzi$anas un
veido$anas procesam, ko virza garidzniecibas autoritates un
ticigie, kuri izplata zinas par konkréta sveta tikumiem un bn-
numdarbiem, un itin bieZi pats svétais vai sveta ka konkrets cil-
veks ir izzudis jau no pirmsakumiem.?? Petot konkreto sveto
(vai kandidatu uz kanonizaciju), ir bitiski at8kirt pasa sveta
val svétas balsi un uzskatus no svéta interpretétajiem, to, vai
veids, kada svétais runa par sevi, at8kiras no veida, ka svéto at-
télo lidzstradnieki un apbrinotaji. Turklat japatur prata iespéja,
ka veids, ka sevi attélo sievietes, atdkiras no veida, ka vinas
attélo viriesi. Otrs jautajums, kas jaizveértg, ir tas, cik liela
méra iis svéto balsis ir ledalitas dzimumu stereotipu lomas.
Seit japievérs uzmaniba tam, cik liela méra sieviedu izpratne
par svetumu un svétuma pieredze at3kiras no viriedu izprat-
nes par svetumu un ta pieredzes, paturot prata jautajumu,
cik loti izpratni par svetumu un svetuma pieredzi ietekme
cilvéka sevis pieredze ka virietim vai sievietei sabiednba, kas
loti skaidri defing, ko nozimé but sievietei vai virietim.3!
Runajot par masu Mariju Stafanu ka Terézes no Lizjé seko-
taju, jaateeras, ka abas 3is klostermisas parstavéja ne tikai
vienu un to pasu religisko tradiciju, bet ari vienu un to pasu
laikmetu, kuru no mums skir II Vatikana koncils un ta ievies-
tas izmainas, turklat vinas abas sava dzivé saskaras ar milzi-
gam fiziskam ciesanam, kas nenoliedzami tuvindja masu Ma-
riju Stefanu franéu svétajai un pieskira vinas ciesanam jégu un
augstaku mérki. Abas klostermasas bija ari sievietes baznica,
un tas noziméja, ka abam nacas legitimizét savus uzskatus
un darbosanos, biezi vien paklaujoties tradicionali sievietei
atveletajai lomai un nemitigi paturot prata svétuma mérauklu,
kas lika sevi pilnveidot un augt garigi, ka ari kalpoja par

3 Catherine Mooney, op. cit., ix.
3 Ihid., 1-2.
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orientieri, rakstot teologiskas dabas saceréjumus. Feminisma
teologijas konteksta abas katolu tradicijas parstaves kalpo ne
vien par lieliskiem 19. gadsimta beigu un 20. gadsimta sa-
kuma katolu gariguma piemeériem, bet ari paradas ka spilgtas
personibas, kuru balsis, noskirtas no vinu hagiografu un vés-
turnieku balsim, parada neatkartojamu un dzili personisku
garigo pieredzi.

Spriezot par téla parnemsanu, sekosanu vai ideju piela-
gosanu sev, janem véra Barbaras Makhafijas sieviesu mistiku
rakstiSanas stila raksturojums: “Katra sieviete mistike raksta
atskirigi, tomér pastav zinamas kopigas iezimes. Sacer&jumos
atrodams véra nemams uzsvars uz Jézus fiziskam ciesanam,
ka ari jaunlaulato simbolikas brivs lietojums, ar kura palidzibu
apraksta attiecibas starp Jézu un kristiesiem. Dazos rakstos
gan Dieva, gan Jézus aprakstos tiek izmantoti sieviskie un sie-
viskigie teli.”* Vina uzsver:

Sievietém kristigaja kopiena sievietes mistikes ne tikai pie-
skira sievigkos télus, ar kuru palidzibu var apzimet Dievu, bet
arl parstaveja svarigu spéka un pasapliecinasanas celu. Lai
gan sievietes bija izslegtas no kalposanas viduslaiku baznicas
struktoras, mistikes tika uzskatitas par autoritatém kristigaja
kopiena, pamatojoties uz vinu vizijam un ciesam attiecibam
ar Dievu. [..] Lai gan klostermasam nebija oficidla administra-
tiva statusa, tomér pie vinam ka pie garigiem padomdevéjiem
vérsas gan laju viriesi, gan sievietes, garidzniecibas parstavji,
miki.??

Lai ari masas Marijas Stefanas gadijuma runa vairs nav
par viduslaikiem, tomeér ari te redzams, ka, pieméram, Teréze
no Lizjé ir bijusi ne vien autoritate, bet ari veicinajusi pasap-
liecinasanas iespéjas, ko ticigas sekotdjas varéja pasmelties
no vinas autobiografijas. Tomér, ka tas biezi notiek, francu
svéta un ticigo vélme tai sekot un vinu atdarinat, iespéjams, bija

2 Barbara J. MacHaffie, Her Story. Women in Christian Tradition (Phila-
delphia: Fortress Press, 1986), 59.
33 Thid., 60.
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kluvusi par ierobezojo3u faktoru masas Marijas Stefanas gadi-
juma, un vina nevis mekl&ja iedvesmas avotu savai darbibai
un originalajai macibai, bet no visa spéka centas ieklauties
Terézes téla piedavatajos ramjos, kuriem atbilst tolaik bija ne
vien nepiecie$ams, bet pat vélams, lai sasniegtu garigos idea-
lus. E. Suslere-Fjorenca norada uz nepieciesamibu “demito-
logizet un parveidot katolu kristigas tradicijas sieviesu telus
un vinu stastus, jo 8is process ir butisks sievie$u pasizpratnei
un atbnvo$anas cinai musdienas, tapec ka mes nevaram sevi
noskirt no religiskajiem téliem un vesturiskas atminas, kas ir
veidojusi misu pieredzi.”3*

Maginot definét sevi un savu garigo pieredzi, Marija Ste-
fana izmanto dazadus simboliskus télus, kur lidzas ligavai un
meitenei atklajas arl daudz aktivaks un maskulinaks aspekts -
karavirs. Vina raksta: “Mani milakie Marijas téli: Marija —
meitene, jaunava; Bezvainigi ienemta, pavisam skaista, kas ir
tik loti 1epriecinodi a1 gréciga pasaul&; Mate ar bérnu; pries-
teriska dvésele.”™5 Ka atsauk$anas uz 50 garigo idealu seko
masas Marijas Stefanas pardomas par savu aicindjumu: “Esmu
jaunava. Mans butiskais aicingjums. Visu vai neko; visu Dievam.
Jaunavibas solijums mans milakais, galvenais solijjums; ta ir
milestiba uz Kungu Jezu; tas del paklausu, esmu nabadziga;
jaunaviba ir visu sp&ju virzisana uz Dievu.™® Talak: “Esmu jau-
nava. |..| Es karosu Marijas karapulka.”" Ari: “Gribu biit apus-
tulis.?® Lidzigas noskanas un daudzveidigas lomas redzamas
ari Terézes no Lizjé manuskriptéa:

Ak, Jezu! Bat par Tavu lawlato draudzeni, bit par karmeliti, bat
vienibé ar Tevi par dvéselu mati — ar to man vajadzétu pietikt...
Tatu tas nebut ta nav.. Bez Ssaubam, sis tris privilégijas —
karmelite, lauldta draudzene un mate — ir mans aicinajums,

¥ Elisabeth Schiissler Fiorenza, vp. vit., 41,

3 Masa Marija Stefana no Nabadziga Bérna Jézus, Sirds noslepums, op.
cit., 31,

3 Ibid., 66.

87 Ibid., 31.

38 Thid., 70.
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tomeér es jutu sevi vel citus aicinajumus. Es jutu cinitaja,
priestera, apustula, doktora, mocekla aicinajumu, visbeidzot
es jutu nepiecieSamibu un velésanos paveikt prieks Tevis, Jezu,
visus visvaronigakos darbus... Es jutu sava dveselé krustnesa
[..] drosmi, es veletos mirt kaujas lauka, aizstavot Baznicu...
[..] Es jutu sevi priestera aicinajumu! Ar kadu milestibu, Jezu,
es nestu Tevi savas rokas, kad, atsaucies manai balsij, Tu no-
kaptu no debesim... [..] Man ir apustula aicinajums... [..] Mo-
cekliba! Luk, manas jaunibas sapnis! [..] Taéu ari &is sapnis ir
nepratigs, jo es nespéju ierobezot savas ilgas, apmierinoties tikai
ar ar vienu moceklibas veidu... [..] Ak, Jézu, mans Milotais!
Kurs gan spés izteikt, cik maigi un mili Jis vadat manu mazo
dveseli [...] Ak, mans Milotais! Si zelastiba bija tikai preladija
vel lielakam zélastibam, ar kuram Tu gribgji mani apdavinat.
Mana vieniga milestiba, lauj man Tev tas Sodien atgadinat!...
Sodien — sestaja gadadiena kops musu savienibas.

Masa Marija Stefana “Sirds noslépuma” atklaj to, ko jau
pieminéjusi “Dzives dziesma”: “Bernu dienu ilgas: svéta, mo-
cekle. Priesteris, tad milestibas serafs.” Un ari te vinas teik-
tais atbalso Terézes no Lizjé autobiografija tik skali teikto:
“Mocekliba, lik, manas jaunibas sapnis!™! Masa Marija Ste-
fana gandriz vai atkarto Sos vardus: “Jau no bérnibas dienam
manas kratis dega lielas ilgas klat svetai.”* Moceklibas témai
vina atvél daudz lappusu gan “Dzives dziesma”, gan “Sirds
noslépuma”. Ta “Sirds noslépuma” moceklibas ideja un ilgas
péc tas tiek attélotas $adi: “Sveétas asinis mazgaties un grezno-
ties ar to dargakmeniem; tas izliet par citiem. Kristala bikeros
salasu visu cilveku sapes un nopelnus un nesu tos debesu
Tévam. Priesteris un bikeris.”? Vina turpina:

3 Tereze no Lizje, op. cit. 162-165.

40 Masa Marija Stefana no Nabadziga Bérna Jézus, Sirds noslépums, op.
cit., 75.

1 Tereze no Lizjé, op. cit., 165.1pp.

* Masa Marija Stefana no Nabadziga Bérna Jézus, Dzives dziesma, op.
cit., 21.

3 Masa Marija Stefana no Nabadziga Bérna Jézus, Sirds noslépums, op.
cit., 39.
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No milestibas uz Tevi es gribu darit lielus darbus. Ka spre-
dikotdjs sludinat Tavu vardu, k& apustulis vest dveéseles pie
Tevis, ka priesteris ar monstransi roka skriet pa visu pasauli
un paradit cilvékiem, kuar ir laime, ki méacitajs izklhiedet maldus
un apgaismot tumsu, ké arsts dziedinat salauztas sirdis. |..] Es
gribu bat misionars. Un vai Tu zini kads? - Tads ka Tu, Kas
nav ierobezots 1sa laika un Saura telpa. Ka Tu, pa visu zemes
lodi, lidz laiku galam, katrai dvéselei viss. Un mans prieks ir,
ka tas ta bus. Kur esi Tu, tur esmu es. |..] Es gribu Tevis dé&]
stradat. Katru labu darbu. Es gribu Tevis dé] ciest. Katra veida
cieSanas. Es gribu Tevis d&] mirt. Asins vai milestibas mocek-
liba. Es gribu Tevis dé] lugties par dvéselém. Par ikkatru. [..]
Bet par visam lietam es gribu bat un esmu Nabadziga Jezus
Bérna Masa. #

Masas Marjas Stefanas izpratné milestiba uz Dievu iet rok-
roka ar milestibu uz ciesanam un gatavibu moceklibai. “Miles-
tiba grib sevi sist krusta, mirt; vél vairak — iznicinat sevi un
pariet Miletaja. Milestiba grib bat izskerdiga, izliet bagatigi
milestibu par tiem, kas nemil preti. Launo uzvarét ar labo. Iz-
skerdiga milestiba! Ka Magdalenai.” “Dzives dziesma” masa
Marija Stefana atklaj bérnibas ilgas péc svétuma un mocek-
libas, un norada, ka péc kada laika aptvérusi - vinas ilgas péc
moceklibas ir palidz&jusas vinai saprast, ka vinas aicindjums
ir milestibas mocekliba.*® Ari Zeit lidziba starp abu masu uz-
skatiem un ideidliem ir nenoliedzama, un masa Marija Ste-
fana, tapat ka Teréze no Lizjé, attélo savu iek$&jas izaugsmes
celu, kur no ilgam péc moceklibas vina nonak lidz milestibas
atzinai, kas liek izveleties milestibas idealu. Tomer, atskiriba
no Terézes no Lizjé, miasas Marijas Stefanas maciba mocekli-
bas ideja paradas ka galvenais mérkis, uz kuru ved milestiba
uz Dievu un bez ka milestiba nav iesp&ama. Savukart Teré-
zei no Lizjg ir otradi, jo vinai tiesi mocekliba ved uz milestibu

4 Thid.. 159-160.

5 Ibid., 178.

46 Masa Marija Stefana no Nabadzigd Bérna Jezus, Dzives dziesma,
21-22.
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uz Dievu un visi sasniegumi, upuri un mocekliba nav nekas
bez milestibas, ta ir pats parakais, uz ko tickties,

Savukart aplikojot abu klostermasu darbus un analizgjot
to, ka tajos atklajas katolu tradiciju parstavosa sieviete, jateic,
ka abam masam nav svesds tas, ko Barbara Nimana déve par
mystique courteoise, kas sevi apvieno mistiskas tradicijas iz-
teiksmes lidzek]us un galma milestibas sekularo tradiciju. St
mystique courteoise, lai gan paradas viduslaikos, tomér nav svesa
ari vélaku gadsimtu mistikiem, viniem cenSoties apvienot
dievigkas un jutekliskas milestibas izpausmes un simboliku.
Tadéjadi jau ieprieks pieminétais ligavas téls abu masu dar-
bos spilgti parstav so tradiciyju, un abas masas pladi apraksta
savas dvéseles ki ligavas ilgas péc dieviska ligavaina, pieski-
rot $im télam izsmalcinatu jutekliskumu un daudzslanainu
simboliku.

Tapat, runajot par tradicionali feminajam lomarm, jateic, ka
gan Tereze no Lizje, gan masa Marija Stefana aktivi izmanto
tiedi pretejas — Skietami viridkas un aktivas lomas, runajot par
vélmi k]at par priesteri, misionaru, mocekli, karaviru utt. Ja-
teic, ka ari $aja zina masa Marija Stefana, ka to atklaj vinas
darbi, saglaba spécigu Terézes no Lizjé ietekmi, cendoties plasgi
1zteikt savas ilgas péc aktivas kalpoganas, izmantojot Terézes
uzskaititos piemérus. Tomér, ja Teréze sava aicindjuma vai-
rak censas parstavét imitatio Christi piegju, lidz galam palie-
kot uzticiga Sai maskulino télu tradicijai, tad masa Marija
Stefana vairak akeentd imitatio Marige, tadgjad: atspogulojot
savu piederibu Latvijas Romas katolu tradicijai, kam ir rak-
sturigs specigs Marijas godinasanas uzsvars.

Visu rezumejot, jasecina, ka agras jaunibas velme sekot
Terezei no Lizje masa Marija Stefana savos darbos uzskatami
pierdda, ka arkartigi daudzas atzinas un téli, ka art garigie
ideali ir parnemti no Terézes. Tomér vélako gadu méginajumos
atrast pasai savu garigo celu vina censas no Terézes ietekmes
atbrivoties un izstradat sava macibu. Lai gan savas macibas
un gariga cela meklejumi masai Marijai Stefanai ir vainago-
juSles ar panakumiem, tomeér vina nav sp&jusi lidz galam
atbrivoties no (apzinatas val neapzinatas) velmes atdarinat
frantu svéto, turklat arl apkartéjie, runajot un rakstot par
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masu Mariju Stefanu, turpina uzsvért vinas lidzibu Terézei no
Lizje, tadejadi atstajot bez pienacigas uzmanibas pa$as masas
uzskatus un macibu.

Summary

The Relevance of Sister Marija Stefana
in the Tradition of Modern Catholicism

This publication focuses on Sister Marija Stefana of The Poor
Jesus Child Congregation and her ideas in the 21st century Latvian
Roman Catholic tradition. The aim of the article is not only to show
Sister Marija Stefana as an outstanding representative of the
Roman Catholic Church of Latvia, who created and developed her
own teaching and approach towards spiritual and theological issues,
but also draw attention to her public image. Created and shaped by
spiritual authorities of the Catholic Church of Latvia that image is
nothing more than Latvian version of the French saint Thérése of
Lisieux and continuation of the teaching and phenomenon of the
French saint. That is why it is extremely important to find the real
message and personality of Sister Marija Stefana, considering the
important role she plays in Latvian Catholic tradition and popularity
among believers.
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mm AUSTRUMU ORTODOKSALAS BAZNICAS mmm
IKONAS KANONISKUMA IZPRATNE
UN ATTISTIBA

Mg. theol. Solvita Elerta, LU Teologijas fakultates doktorante

Viens no svarigakajiem jautajumiem, pétot ikonu gleznie-
cibu visplasakaja nozimé — ka kultarvésturisku fenomenu!,
kura ieklaujas teologiska un religiska ekskluzivitate, — ir
jautdjums par ikonu un tas kanoniskumu vésturiska attistiba
un muasdienu skatijuma. Ikonu gleznosanu pienemts definét
ka stingri kanonisku sakralo makslu. Svarigi noskaidrot, kas
tiesi saprotams ar jédzienu “kanons” baznicas ikonas, sakralas
makslas un teologijas konteksta un kadas attiecibas nonak
maksla un teologija, sakralais un sekularais, makslinieks un
teologs ikonas darinaanas un godinasanas jautajuma. Si rak-
sta uzdevums ir isuma apskatit, kas ir ortodoksalas baznicas
ikonas kanoniskums, ka tas ir izveidojies un kada ir ta ves-
turiska nozime. Lai izpilditu So uzdevumu, isuma apskatisu
kanona jédzienisko vispargjo izpratni un defingjumu atsevis-
kas sferas, kas saistosas §im pétijumam, — teologija, maksla un
estétika.

Katrs laikmets un regions tiecas definét savu idealu, savu
kanonu maksla, muzika utt. Senas makslas kanons tiecas uz
cilvéka formu proporciju attélosanu un idealo skaistumu — ka-
nonu noteica tiesi proporcijas, ta bija antiko dievu skaistuma
manifestacija. Ja runajam par Senas Griekijas un Romas vi-
zualo makslu, tad ta sevi izpauda skulptara, t.i., telpa, attistot
! Tkonai ka izpeétes objektam var pieversties dazados izpétes laukos, ap-

skatot to ka teologisku, baznicas liturgijas un sakralas makslas, este-
tisku, didaktisku vai plasaka vai Sauraka nozimé kultarvésturisku
fenomenu.
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visdazadakas formas un stilus. Savukart Bizantijas vizuala
maksla ir plaknes maksla, kas saknojas jau Senas Egiptes
télotajmakslas principos, méginot skaistuma idealu izpaust
kompozicija, ritma un krasas, tac¢u ta saglaba savu antropo-
centrismu — ideals ir dieviskojies cilvéks.

Kanons? nav jasaprot ka likums vai ierobezojums, bet drizak
ka nosacijums ideala sasniegSanai. Vésturiski kanona jédzie-
niska izpratne ir mainijusies, sakot no ta izpratnes antikaja
pasaulé un beidzot ar muasdienam. Kanonu var apskatit ka
principu, tatu gan maksla, gan teologija izpratne par kanonu
ir daudzskautnaina un neviendabiga.

Pé&tot ikonu vésturisko attistibu un kanoniskumu, pazista-
mais krievu izcelsmes literatiiras un makslas teorétikis V. Le-
pahins norada, ka kanona uzdevums ir definét skaisto, nevis
to ierobezot, lidz ar to kanonu noteikSana kada no kultaras,
makslas vai religijas jomam ir likumsakariga. “Var sacit, ka
maksla bez kanona nekad nav pastaveéjusi, nekanoniskas mak-
slas nav.™

Semiotikas konteksta kanonu ka zimju kopsakaribu kopumu
ir apskatijis ari Tartu semiotikas skolas klasikis J. M. Lotmans,
kurs izstradajis savu teoriju par baznicas kanoniskas makslas
kopsakaribam ar konkrétu tekstu.! Ari vins, ipasi neuzsverot
kristigo tradiciju, norada, ka maksla ka zimju sistéma notiek
neizbégama kadu noteiktu principu kanonizésanas konkréta
véstures perioda un kultara.

Salidzinot 15. gs. krievu sakralo makslu un renesanses
makslu paraléla laika perioda, V. Lepahins norada, ka kano-
niskums maksla ir tiesi saistits ar kanoniskumu religiskaja
¢ Tulkojuma no grieku valodas xavov nozimé “instruments, ko lieto pa-
reizas, taisnas linijas novilk$anai”. Teologija ar kanonu saprot likumu,
ko Baznica ir noteikusi ticibas, étikas un ritualu ieveroSanai. Tacu
vishiezak kanona jédziens tiek lietots nekorekti — dogmas, likuma, no-
likuma vai ari tradicijas nozimé. Teologija un makslas vésturé izpratne
par kanonu ir atSkiriga.

Jenaxuu B. B., Hkoxa n ukonnyrocts (CI16.: Yenenckoe nojgsopse OnTHHOM
nycteing, 2002), 400.

Jorman KO, M., Crares nio cemmorage nekycerga (CI16.: ['vmannrapioe areHTCeTRo
“Axagemuueckuit npoekt”, 2002), 314-322.
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pasaules uzskatd un doméSana. Kristigas kultiiras makslu
sava pirmatngja biitiba lidz pat 19. gs. beigdm un 20. gs. sa-
kumam® var salidzinat ar senas Egiptes un Kinas makslu.
Makslas véstures perspektiva Sajd laika skaistuma kanons tikai
nedaudz transforméjas estétiska skatijuma izmainu ietekmaé,
ko nosaka viena vai otra elitara gaume vai pasaules uzskats,
tadéjadi atklajot, ka skaistuma ideals un mode, protams, ir
mainigi. Lidzigi arl ikonu gleznieciba kanons nepartraukti at-
tistas.

S. Averincevs uzskata, ka kanona un kanoniskuma ideja slép-
jas sava laika pasaules uztvere — austrumu kristiesiem rak-
sturiga velme izteikt pasauli sakartotd “dievizka” shema.
Sakartota pasaule bija ta laika kosmiskais un veésturiskais
modelis, kas parmantots no antikas pasaules uzskata, — “visu
nosaka Visuspéciga Dieva kartiba.” Kartibas idejas postulésa-
nas aktualitati pierada, piemeram, Sv. Augustina darbs “Par
kartibu™, kur vipé mégina izklastit universa kartibas pamat-
principus. S1 kartiba valda ne tikai kosmosa, bet ari sabiedriba
un teologija, izpauzotics noteikta hierarhija. Par pasaules sa-
kartotibu savos darbos “Par debesut hierarhiju” un “Par Bazni-
cas hierarhiju” rakstijis ari Sv. Dionisijs Areopagits.? Si laikmeta
vélésanas projicét noteikto dievisko kartibu valstiskuma, sabied-
ribas modeli un ikviena cilvéka dzivé nepaliek bez ievéribas arl
maksla. Savukart kanoniskums maksla tika rapigi izstradats
dzilas un nopietnas teologiskas un filozofiskas diskusijas.

Vesturiski viens no galvenajiem kritérijiem, kas izsaka ikonas
batibu un krasi atdkir to no sakralas gleznas, ir tas (bizantiskas)
" V. Lepahins uzsver impresionisma posma tendences ki modernisma
aizsdkumu maksla un paradigmas mainu, kas aizsaka jaunu Rietumu
kultiras attistibas posmu.

Averincevs, 8. Cilvéks un vards, tulk. A. Gulbis (Riga: Intelekts, 1998), 67.
ba. Asrvernn, O nopiake. (leper. B, 11 Jy6osa), Pieejams tiesaité: http:/
krotov.info/libr_min/b/bulgakovs/page26.htm un bookfi.org/g/ Asrverain
skatits 24.08.2012,

Mubkopa C6 B., Cvupuosa A, A, "APCOlIArHTHEN B KHIBKHOCTR |[pesHed
Pycu v ux untate:an” // Jlpesnss Pyven. Bonpocn MenyesncTHRH. 2003, N°4
{14). 4748, (llo1. Pen. Konsackon E.'L)
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kristigas baznicas” postulétais kanoniskums un piesaiste litur-
giskajam tekstam.!® Kanons ir gan baznicas makslas stirak-
mens, gan tas uzturétajs.!! Austrumu (bizantiskas) sakralas
makslas glezna — ikona — nav tikai estétisks priekdmets, bet
veic ari savas teologiskas, liturgiskas un didaktiskas funkei-
jas. Ikonu no Rietumeiropas sakralas gleznas butiski atskir
ne tikai cita estétiska izpratne, kas izpauzas daudz un daza-
das stila, izteiksmes un maksliniecisko lidzeklu atskiribas, bet
ari tehniskie panémieni un teologisko uzskatu baze.!? Tkona ir
tiesi piesaistita liturgiskajam tekstam un baznicas ritualam.
Kristigas baznicas izpratne par ikonas kanoniskumu bal-
stita Palamas Grigorija maciba. Palamas Grigorijs norada, ka
Baznicas dogmas un kanoni ka likumi ir pamatoti bauslos un
talak tie tiek nodoti caur praviesiem (lai gan tiesi vards “ka-
nons” Palamas Grigorija rakstos netiek minéts). Vins norada, ka
Dieva likumi ir “noslépumaini” un tie atklajas tikai evangelija.'?
Pirmas dokumentalas zinas, kur fikséti Baznicas noradi-
jumi par sakralo makslu, atrodamas 6. Vispasaules Baznicas
koncila materialos, kurs tika sasaukts 692. gada. Tika izdoti tris
likumi (73., 82., 100.), kuros pirmo reizi oficiali tika pausta Baz-
nicas nostaja un tas izpratne par sakralo makslu.!* Kopuma

9 Péc vairak neka simtgadi ieilgusajiem ikonoklastu (ikonu godinasa-
nas pretinieki) un ikonofilu (ikonu atzingju) stridiem 7. Vispasaules
baznicas koncils Nikaja galéji noteica Baznicas nostaju pret sakralo
makslu, papildinot 5. un 6. koncilu pienemtos likumus, un atzina svéto
attélu darindsanu un godinasanu.

HNenaxun B. B., Hrkona n uronmnanocts (CI16.: Yenenckoe nogsopre Ontiaon
nycreiny, 2002), 125,

Berukos B. B. HekoTopble pHeMbl Xy/10KeCTBeHHOH HHTepnpeTants Mudo-
JIOFHYECKOT'0 TEKCTA B IPEBHEPYCCKON RHUBOTHCH // /IHTEpaTypa H AKHBOITHCH.
(1., Hayka, 1982), 124,

Ibid., 234.

Cearareas puropuit [lanama, B samuty cameHnotesmo setsyiomnx. (Pie-
ejams tiedsaisté www.nesusvet.ru; skatits 23.06. 2012.)

6. koncila 73. likuma tiek noteikta Svéta krusta attéloSana un godi-
nasana. (Krustu ka Golgatas ciesanu simbolu vairs nedrikstéja attélot
uz gridas, kur tas tiek midits kajam, to varéja attélot tikai uz sienam un
griestiem.) Pieejams: http:/anglicanhistory.org/cbmoss/seventh.pdf; ska-
tits 23.04.2012. 82. likuma tika noteiktas svéto attélu (ikonu) attéloianas

|
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koncils centés noslégt teologisko polemiku par pareizu Kristus
dieviskas un cilvéciskas dabas attéloSanas iesp&jamibu. Tiek
uzskatits, ka koncila 82. likums ielika pamatu tam, ko Sodien
saucam par ikonas kanonu. Koncils tiesi 1eziméja ikonu glezno-
ganas principu, péc kura var spriest, val konkrétais téls athilst
val neatbilst Svétajiem Rakstiem. 82. likums ir pirmaé oficidla
Baznicas izpratne par ikonu, un tas noradija uz iespgju ar
makslas lidzekliem attélot dievitkas realitates atspulgu.’® Sis
bija nopietns Baznicas pazinojums, kas pauda tas viedokli un
nostiaju par Dieva attélo$anas iesp&jamibu kopuma. Tris kon-
cila pieminétie likumi ne vien izteica teologijas un sakralas
makslas cieso saistibu, bet ari pieradija atbildibu, kuru Baznica
izjuta makslas attistiba. So atbildibu Austrumu baznica nav
zaud&jusi arl musdienas — ta censas sekot hdzi ikonu glezno-
sanas attistibai.

Jauzsver, ka piepemtie likumi nebija vérsti uz sakralas mak-
slas attistibas ierobeZoganu vai partrauksanu. Gluzi pretéji —
tie deva attistibai virzienu, noteica robeZas, kas jaievéro un
jasasniedz, lai sekmétu kristigas makslas pilnvértigumu un
atbilstibu dieviskajai patiesibai. Simbolu valoda joprojam tur-
pindja attistities un aizstaja reala téla klatbitni.

Vienlaikus jau $aja laika iezimé)as péc tam Austrumu un
Rieturmnu baznicam atskirigas tendences. Nevar teikt, ka Romas
Baznica batu atstijusi makslas kanona aizsakumus pilnigi
neieveérotus. Ipasi tas attiecas uz 82. likumu, kur$ bija tela
atteloganas iespejamibad vai neiespejamiba pats noteicosdakais
un raksturgja téla atveides bitibu. Tomér, ka pierada véstures

veids. Tas aizliedz turpmaék aizrauties ar nevajadzigu simbolismu, kas
varétu novest pagamisma. Tas aizliedz Kristu attélot ka Vecas Deribas
Jéru vai cita zoomorfa veida, noradot, ka tas jaaizstaj ar Kristu ka Tris-
vienigd Dieva Otro personu un jaattélo cilvéka izskata. Likums noteica,
ka makslai jaattélo Mesijas realitate, ne simbols. 100. likums noteica
atteloanas manieri, nostgjoties pret paganiske mimétiskoe makslu —
“Lai tavas acis raudzitos taisni tev prieksa esosaja tdluma™ (Salamana
Pamaicibas 4:25) Skat.: htip:/anglicanhistory.org/cbmoss/seventh.pdf;
skatits 23.04.2012.

% Velak 30 maksliniecisko panemienu saka deévet par simbolisko red-
lismu.
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gaita, Romas pavestu attieksme pret 3o likumu nebija stingra
un pastaviga. Jautajums par makslas saturu un formu Rie-
tumu Baznica ta ari netika teorétiski pamatots un atbildéts,
un kanons netika stingri ievérots.

Isuma japiemin ari 7. Vispasaules koncils, kas tika sasaukts
787. gada Nikaja un kura galvenais devums bija ikonoklasma
stridu izbeigsana.!® Koncila gaita pienpemtie likumi skara gan
ikonu godinasanas jautajumu, gan ikonas sakralas butibas
dogmatikas jautajumu, ka ari jautajumu par tas sakrala sa-
tura un formas savstarpéjo atbilstibu. Septitais Vispasaules
koncils apstiprinaja sadus ikonu gleznosanas un godinasanas
pamatprincipus:

1) ikona jagodina lidzigi Svetajam krustam;

2) ikonu gleznieciba pamatojas Baznicas tradicija, ar kuras
palidzibu tiek nodota dieviska atklasme (makslinieka
individualas idejas vai fantazijas paliek arpus noteik-
tam robezam, jo atveidotais téls ir Sveta Gara inspireéts.
Tatad ikonas autortiesibas pieder Tradicijai un Svétajam
Garam, makslinieks ir tikai prasmigs izpilditajs);

3) ikonu gleznieciba un Svétie Raksti norada viens uz otru
un paskaidro viens otru. Viena patiesiba tiek izteikta di-
vas dazadas formas — varda un vizuala téla veida;

4) ikona vérsas pie cilvéka liturgiska veida, ikonas uzluko-
sana un lugSana ir savstarpéji saistitas, noradot, ka jaiz-
turas lugsanas laika attieciba pret Dievu un attieciba pret
apkartéjo pasauli;

5) ikona liecina par garigo realitati — Dieva klatbuatni. Gal-
venais téls ikona ir cilvéka téls, caur kuru tiek izteikta
visa svéttapsanas butiba.

16 Tkonoklasms — no gr. val. “téla noliegsana”. Ikonoklastu (noliedzeju)
un ikonofilu (piekritéju) stridi ilga gandriz vairak neka gadsimtu. So
stridu pamata bija nopietni teologiski jautajumi, no kuriem galvenais
bija par Dieva attélo3anas iesp&amibu vispar, kas tika balstita Vecas
Deribas teksta 2. Mozus 20:4 un Jaunas Deribas teksta Jana ev. 1:18
un Jana. 1.vést. 4:12. Tiesi ikonoklastu atspékosanai tika veltits 7. Baz-
nicas koncils, kas teorétiski pamatoja makslas dogmatisko un litur-
gisko nozimi. Pieejams: http:/anglicanhistory.org/cbmoss/seventh.pdf,
skatits 23.04.2012.
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Pamatojoties uz iepriek$ minéto, tika radits un nostipri-
nits vienots makslinieciskais stils — simboliskais realisms.!”
Septitais koncils neieviesa neko kardinali jaunu, kas Bazni-
cas liturgiskaja pieredzé jau nebiitu izmantots un parbaudits
ieprieks; tas tikai apstiprinaja dogmatu par makslas téla sak-
ralo butibu, kas pamatots Tradicija. Tika noradits, ka ikonas
batiba nav attélot Dievu, bet gan liecinat par cilvékam doto
iesp&ju tuvoties Dieva télam liturgiska veida caur ldgsanu.
Septita koncila materiali no grieku valodas tika partulkoti la-
tigu valoda, kur tutkojuma ieviesas klida, vardu mpookuvnog —
“godinasana”, latiniski partulkojot ka adoratio - “pieligiana”.
Tadéjadi ikonu godinasanas kanona jéga tika pilnigi sagro-
zita, radot neizpratni un nosodijumu. Ta rezultata 794. gada
tika sasaukta Franku Baznicas sinode, kas apstridéja 7. kon-
cila pienemtas dogmas par ikonu godinasanu. Lai ari ka tika
méginats izlidzinat neizpratni sakralas makslas jautajumos,
Romas Baznica ta ari nekad pilniba nesekoja Austrumu teo-
logiskajai argumentacijai.
Austrumu baznicas maksla, sekojot garigas dzives attisti-
bai, sasniedza bagatigu uzplaukumu 9.-10. gs. maksla Bizan-
tija. Austrumu baznica paturéja miakslu sava redzeslokd, un
galvenajas linyas ta palika uzticiga Tradicijal. Nevar teikt, ka
kanons 11.-12. gs. laika perioda netiktu parkapts, taéu tika
sekots tam, lai parkapumi tiktu novérsti.
Bizantija definetais svetbilzu jeb ikonu glezniecibas kanons
tika ieverots visas Austrumu rita baznicas. Tas tika saglabats
ari péc Bizantijas krisanas. Neapstridami par spilgtako Bi-
zantijas makslas stila parnéméju tiek uzskatita tiesi senslavu
un vélak krievu ikona.'® Tie§i 8aja parmantojamiba ir batiski
" Dazi autori (N. Linbeks, K. Sutes, R. Bellahs) gan $o definéjumu uz-
skata par stridigu un neprecizu. Simboliskais redlisms ipasa manieré
attélo dzive radibu, priek$metus, dabas paradibas, kas spécigi atiki-
ras no {otorealisma. Dazkart terminu “simboliskais realisms” lieto, lai
runatu ari par 19. gs. prerafaelitu darbiem. Skat., piem.: http:/hirr.
hartsem.edwency/Symbolic.htm, skatits 23.06.2012.

¥ Brukon B. B, HekoTopelc 1PHCMB] Xy, I0KECTREHHOR HATEPUpPeTaimy Mudo-

JIOTHHECKOT'O TEKCTa B IDEBHEPYCCKOR XHBONKUCH / JInTepaTypa H XKHBOMHCE,
124
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saskatit stila un kanona kopsakaribas. Aplukojot dazadu tautu
un regionu, pieméram, serbu, koptu, krievu, bulgaru u.c. tautu
un regionu ikonas, tajas pavisam skaidri saskatamas biitis-
kas atskiribas kompozicija, stilistika, kolorita. Sajas ikonas
neizbégami atklajas nacionali specifiska krasu, tonu, ritma
un skaistuma izjuta. Tadéjadi var secinat, ka nacionalas ipat-
nibas un specifika izpauzas stila transformacijas noteikta ka-
nona ietvaros.

Rietumos ikonu téla transformacija un attalinasanas no ka-
nona notiek daudz straujak. Rietumu Baznica bija labvéliga
sakralas makslas vizuala téla izplatisanai un atbalstija ikonu
godinasanu, tacu gleznieciskaja téla un attélosanas manieré
atri atteicas no kanoniski tradicionila ikonu gleznosanas veida.
Maksla tika atzita par godajamu un noderigu panémienu tau-
tas izglitosanas joma un, sakot jau ar 13. gs., ieguva aizvien
lielaku nozimi sabiedriskaja un garigaja dzivé. Strauji attistijas
sabiedribas sociali politiska virziba, kas balstijas sava veida hu-
manisma un sekularisma. Renesanses laikmets Rietumu kul-
tara norada uz brivu veco uzskatu un vértibu nomainu gan
politika, gan ekonomika, gan socialaja dzive kopuma.

Japiebilst, ka, sakot ar renesanses laika uzskatiem un jo
ipasi ar Leonardo da Vinéi centieniem “apkarot nepareizo” at-
télosanas manieri, Bizantijas stila maksla un tas kanoniskums
tika vértéti negativi. Saja laika ipasi tika kritizéta “apvérsta”
jeb “apgriezta” perspektiva!. Sis senais telpas modelésanas
panémiens tika kritizéts par ta nepareizo un izkroploto dabas
un cilvéka fiziska kermena attelojumu, kas neatbilst trisdimen-
sialajai vizualajai mimetiskajai (télotajimakslai. Renesanses
maksla postuléja savu kanonu, un tas bija naturalisms: tris
dimensiju telpa, gaisménas, juteklisks, emocionals pardzivo-
jums attélojuma. Ka atzimé P. Florenskis, Sie izteiksmes lidzekl]i
un attélosanas veids nebija nekas novatorisks, jo gaisménas,
naturalas proporcijas, jutekliskumu utt. pazina arl antika
19 “Apgriezta perspektiva” ka termins gan paradas tikai P. Florenska

formuléjuma. Leonardo da Vinéi vérsas vienkarsi pret “veco” manieri
attélot telpu plakaniski, neievérojot telpas dimensijas un gaisménas.
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maksla, tacu Sie télotajas makslas papémieni tika noraiditi
jau 6. un 7. baznicas koncilos pienemtaja kanona.?® Natura-
lais attélosanas veids tika noraidits péc ilgam diskusijam par
cilvéeka maldigo uztveri un tendenci patieso butibu iztélot
miesiski emocionali neprecizu un neatbilstosu dieviskajai
patiesibai.?!

17. gs. jaunas politiskas un socialas izmainas skara ari Krie-
viju un atspogulojas gan maksla, gan Baznicas liturgija, ka
ari noteica stilistiskas izmainas teritoriali un valstiski globala
meéroga. L. Uspenskis, raksturojot Sos 17. gs. notikumus Krie-
vija, atsaucas uz J. Heizingu un nosauc notiekoSo par “krievu
viduslaiku rudeni”, bet, runajot par makslu, atzimeé, ka ikona
zaudé savu iek$gjo stingribu un kanons klust par vienkarsotu
shemu.?? Tkonu gleznieciba aktualizéjas jautajums ne tikai par
stilistiskam izmainam un parejas formam (ikona — parsuna —
portrets)??, bet ari par kanona izmainam. Pétera I valdisanas
laika uzsaktais kurss uz Rietumiem tiesi ietekméja Baznicas
makslu. Pastiprinoties informacijas plismai no Rietumiem
un attistoties racionalisma idejam, ikona un freska arvien vai-
rak tika uztverta ka rotajums, ornaments vai dekors, nevis ka
kulta priekémets. L. Uspenskis norada uz divu kultaru (Rie-
tumu un Austrumu) satik$anos, ka rezultata notiekosie pro-
cesl ir neatgriezeniski un ienes jaunas formas un satura

20 Jau pirms ikonoklastu aktivas reakcijas pret svétajiem attéliem tika

nosodits naturalisms un juteklisms Baznicas sakralaja maksla, jo sada

attélosanas maniere parak naturali parada notikumu norisi un radi-

tas pasaules formas to izkroplota nepilniba, ko ierosina makslinieka

fantazija. (Buiukos B. B. Hekortopbie npHeMbl Xy10KeCTBEHHOH HHTEPIIPE-

TaiH MHGOIOTHYECKOro TeKCTa B IPeBHEPYCCKOM kuBonucH // JIurepatypa

H JKHBOITHCE, 0p. cit., 120.)

Gropeuckuit 11., O6paruas nepenexrupa (Cankt-Ilerepdypr: O6mecTso na-

MATH Hrymenun Tauncuu, 2006), 85.

Venencknit II. A, Borociosue HKoHbl npasociasroii 1epksd (M.: H3iso

Sananuo-Erpopefickoro sx3apxara. MockoBckHil naTphapxar, 1989), 136.

“ Krievija 17. gs. gleznieciba pastavéja makslinieciska parejas zanra
glezna parsuna, kas attéloja laicigas personas portretu un ikonas glez-
nieciski maksliniecisko attélo$anas stilu (WKona — napcyna — MopTpeT).
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izmainas pilnigi visos procesos. Vins arl norada, ka $adas kul-
taru sintézes rezultata nenovérSama bija ari sakralas mak-
slas, t.i., baznicas ikonu kanona, transformacija.2

17. gs. ikonu glezno&anas konteksta uzmanibas centra no-
naca jautajums ne tikai par shemu, stilu un dekorativismu, bet
arl par ikonografa uzdevumu, dzives stilu un darba pamatprin-
cipu — ikonu glezno makslinieks, kurs ir arl baznicas kalps,
teologs (bogoslous). 25 Makslinieks, kurs glezno laicigas gleznas,
tiek saprasts ka cilvéks, kas izjit vajadzibu koncentréties uz
sava ego un sava rado&d gara apliecindjumu, kas noved pie
“garigiem maldiem”, ko hesithasma tradicija skaidri formulé
ka aizrauSanos ar prefestj (tick aizmirsts piendkums runat
caur Svéto Garu, ta vieta makslinieks tiksminds par sava Es
sasniegumiem vai ari lielas ar saviem sasniegumiem). Vélme
apliecinat sevi kd méakslas téla raditdju (nevis pazemigi atzit
sevi tikai par 1zpilditdju) noved makslinieku pie kompozicyjas,
ritma un kolorita aizrautigas mainas; véstijums klast neskaidrs
un personigs, tas paklaujas emocijaim un makslinieciskam
ilazijam.

17, gs. Krievija paradijas jauni estétikas principi, kas mainija ne tikai
socidlo dzivi un tradicijas, bet atspogulojas ari religija, nomainot para-
digmu - viduslaiku parazas un tradicijas sapleda un transformeéjas ar
Eiropas kultfiras atzindm un domafanas veidu. Notika savdabigs eko-
nomiski politisks process, kas izpaudas divu atikirigu kultdaru sintézé,
parveidojot un lauZot vecas senkrievu tradicijas. Tas tetekméja Eiropas
mode, gramatu druka, metala gravésana, apgaismibas filozofija, sociali
ekonomiskie sakari, tirdznieciba, zindtniskie atklajumi, tehnikas ienak-
sana, jaunas informicijas lavina, sikot no mijas virtuves (jauni &dieni)
un beidzot ar zindtniskiem atklajumiem. Protams, paradijas ari jauni
panémieni un nostadnes gleznieciba, jauna skaista definicija. (Yenen
ckufi 1 A, BoroctoBre vEoHb! Iipasociassoi nepksn (M. H31-r0 3ananHo-
Enpopeiickoro sxyapxarta. MockoBekuit niatpuapxar, 1989, 138))

T Venenckui J1 A [y TH HCKYCCTBa AKHBOUHCHOTO HAUPARICHHS B CHRORATL-
uuiil nepyuol. Pieejams tiessaisté: http://pravbeseda.ru/library/index.
php?page=book&id=762 (skatits 12.08.2012.; Par ikonografa dzives
stilu, mordles un tikumibas jautajumiem tika spriests jau 7. ekume-
niskaja Baznicas koncila, noradot, ka ikonas glezno cilvéks, kas spa-
jigs nodoties lagsanam un tikumigai dzivei.

[
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Krievu ikonas kanona saglabasanas sakara $aja laika un
ari vélak nevar nepieminét vecticibnieku ieguldijumu.? Vec-
ticibnieki méginaja uzturét noteikto kanonu ikonu gleznieciba.
Pirmkart, strikti sekojot 787. gada Nikajas koncila paragrafiem,
otrkart, 1551. gada Simtsnodalu (Crornas) koncila 43. para-
grafam “Par ikonu glezno3anu”.?” Kop$ 18. gadsimta vecticib-
niekiem veidojas savas ikonu glezniecibas darbnicas, kuras
meistari turpinija senkrievu ikonu glezniecibas tradicijas.
Sai svétbilzu glezniecibai ir vairakas atskirigas pazimes, péc
kuram var pazit vecticibnieku meistaru gleznosanas manieri.
Vecticibnieku ikonu gleznieciba noteicosais ir Andreja Deni-
sova “Pomoras atbilzu™® 20. panta (50. atbilde) izteiktais prin-
cips “Par svétajam ikonam”.?® Taja izskan aicinajums gleznot
ikonas “péc grieku un krievu” svéto brinumdaritaju svétbilzu
tela un lidzibas, vérsoties pie seno gleznotaju paraugiem, bet
ne péc “savas izdomas péc latinu lidzibas un citu paraugiem,
kuri vadas péc saviem pratojumiem, bet ne péc sentévu nove-
lejumiem”,

Bet, ka zinams, stridi par kanonisko “tiribu” starp vecticib-
niekiem un krievu Pareizticigo Baznicu pastav vél joprojam, kaut
ari ta ir viena regiona maksla.? Si ir cita rakstura probléma.

26 Vecticibnieki (packo.snukn — kr. val.) ka religisks novirziens radas 1653. g.
péc Krievijas Pareizticigas Baznicas patriarha Nikona uzsaktas refor-
mas. 1666.—1667., kad Krievijas Pareizticiga Baznica saskelas, reformu
opozicionarus saka dévet par vecticibniekiem. Represijas pret vecticib-
niekiem noveda pie masveidigas emigracijas galvenokart uz Poliju un
Baltijas valstim.

2T Kapramés A., Heropus Pycckoii lepkeu. Pieejams: http:/krotov.info/
library/k/kartash/kart104.html#_Toc530282066; skatits 12.07.2012.

2% Vecticibnieku ikonu gleznotajiem nozimigs teorétiskais pamatojums
bija 1723. gada sastaditas “Pomoras atbildes” (“IToMopckue otBeTsl”, pie-
ejams: http:/starover-pomorec.ru/index.php; skatits 23.08.2012.

# Dokuments “Pomoras atbildes” (ITomopckne oteetsi) tika sastadits Vigas
vecticibnieku draudzé 1723. g., ka atbildes virspriestera Neofita 100 teologis-
kajiem jautajumiem. “Pomoras atbildes” ir vecticibnieku teologiska baze.

0 Tkona Latvija, ka uzskata lielaka dala p&tnieku, ir iendkusi no Krievi-
jas, un tiesi Krievija dominéjo3as skolas un tas ietekme vérojama Lat-
vijas Pareizticigaja Baznica. Tomeér dazi pétnieki, piem., J. Koniska
(Vilnas Universitate) un G. Mihejevs, uzskata, ka ikona (ipa&i vecticibnieku)
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Tas pamata ir politiska situacija, teologiski stridi un krize
Krievu ortodoksalaja baznica, kas noveda pie baznicas skelsa-
nas un veca rita (obrjada) piekritédju atdalisanas. Sie notikumi
nozimigi ari Latvijas konteksta, jo péc nopietnajam represijam
Krievija Baltijas, Polijas un Skandinavijas teritorija ienaca
vecticibnieki, kas veidoja savas draudzes un kopienas. Vestu-
riski Baltijas regiona, tai skaita ar1 Latvija, domine krievu
ikonu skolu (Pleskavas, Palehas, Novgorodas) ietekme, lai gan
vecticibnieki uzsver seno meistaru un Bizantijas stila ikonu
tradiciju saglabaganu un noteiktu kanona ievéroganu.

Turpinot §o ieskatu vésture, jaatzimeé, ka savukart Rietu-
mos tikat 20. gs. sakuma Pols Gogéns sava makslas teorija asi
nostdjas pret Leonardo da Vinéi “kanonu” maksla un kritizgja
perspektivas izkroploto pasaules uzskatu, kas lietas padara
neatbilstoSas uztverei, ierobezo un paklauj makslinieku izdo-
matiem attélodanas principiem. 20. gs. sakuma méakslinieki un
maiakslas vésturnieki sidka atzit, ka Austrumu ikonas kanons
ir nevis ierobeZzojums un makshinieciskas attistibas valgi, bet
drosiba formas tirihas saglabdsana. “Kanons ir nevis vajums,
bet ikonas spéks.”3!

20. gs. iezimeé paradigmas nomainu, religiskas filozofijas
un nacionalas identitates teoretiskas bazes izstradi ari Krie-
vija, kur Saja laika krievu filozofi un teologi meklé jaunus
pamatprincipus sadzive, filozofija, maksla un ari reliffija. Pa-
gijusd gadsimta sakrilas makslas un ikonas kanoniskuma
konteksta nozimigi pieminét V. Ivanova refleksijas par sim-
bolismu un mikslu.?? V. Ivanovs nosaciti atdala “formale” un
“iek&&jo” kanonismu gan dzeja, gan maksla, un $is kanonisms
saistas ar formas izpratnes un dogmas kopsakaribam. Zindma

ir ndakusi caur Poliju un Lietuvu un $im procesam ir saistiba ar poli-
tisko situaciju péc Ortodoksalas Baznicas skel$anis. Taéu nav pamata
apgalvot, ka Polijas un Lietuvas teritorija raksturiga ikonu glezno3a-
nas maniere bitu stilistiski batiski atkiriga no krievu ikonas.

3 Menaxuu B, B., Hrora i uxosnysocts (CI16.: Youenckoe noxsopse ONTHHOR
myceTeial, 2002), 127,

%2 Uparow B.. JaseTs: ciapazssma X Anoction, 1910, N7 8, 11, Pieejamns tiessaisté:
http//www.v-ivanov.it/apollon/apollon 08 1910.pdf, skatits 12.08.2012.
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méra vins nosoda jau pieminéto krievu akadémismu, kas kops
17. gs. 2. puses stilistiski noteica makslas attistibu Krievija.
Baroka un klasicisma makslas virzieni, kas tika parpemti
Krievijas un Rietumu kultarsakaru rezultata, ne vienmer
organiski ieklavas maksla un kultara. Spriedzi radija tiesi
akademiskas télotajmakslas izteiksmes lidzeklu, panémienu
un tehnikas ienak$ana sakralaja maksla. Minétas tendences
krasi ietekméja ikonu gleznosanas tehniku un teorétisko bazi.
Baznicai tika radita spriedzes situacija savas nostajas par iko-
nografisko kanonu izteik3ana.

Simbolus V. Ivanovs trakté ka “augstakas butibas™ attéelo-
jumu (oToOpaKeHHs “BbLICIIHX CYIHOCTER”). Sis augstakas butibas
metafizika nosaka gan simbolu nemainibu, gan to absolato,
dievisko butibu, neraugoties uz to, vai sis dieviskums tiek iz-
teikts vardos (evangelija) vai télos (ikonas).*? Izejot no & pie-
nemuma, “iek3gjais” (dabiskais) kanons ir metafiziski noteikts,
tatad dievisks (dabisks). Kanons tatad darbojas ka dieviskas
hierarhijas ievérosana un ir iekséja nepieciesamiba atzit rea-
las (istas) vértibas. Tas dod kanonam iek3&ju, ne argju (formalu)
speku noteikt “tiras” formas, kas savukart maksliniekam at-
klajas ka atklasme un noslépums (kak oTkpoBeHHe H “TaiiHO-
BHleHHe”). 34

Par kanona nozimes izpratni 1914. gada raksta ari M. Volo-
sins. Vins ikonas kanonu definé ka faktoru, kas nevis ierobezo
makslinieka dailradi un talantu, bet parada tam virzienu un
neierobezotas attistibas iespéjas. Ari vins velk paraleles starp
formu un saturu ikonu gleznieciba un lirika.?

9 Teorija par “hierarhijas atzianu”, “patieso vértibu kartibu”, “dievisko
vienotibu” un “pédéjo Realitati” (nocneauss Peansnocts) V. Ivanovs no-
nak pie lidzigiem uzskatiem ka sava laika Bizantijas baznicas tévi,
runajot par téliem un simboliem Baznica (maksla un liturgija).
Heauor B., 3asersr cumpoanima // Anouion, 1910, N° 8, 11. Pieejams ties-
saisté: http://www.v-ivanov.it/apollon/apollon_08_1910.pdf, skatits 30.
11. 2012.

M. Vologins norada, ka ari dzejnieks strikti ieklaujas tam izraudzitaja
dzejas forma, pieméram, soneta forma, un izmanto jau ieprieks noteiktu
pantmeéru, ritmu un logiski izstradatu lirisko formu, kas atbilst vina
dvéseles véstijumam. M. Boaomus (crares 1914 roja “Uemy yuar Hkou?”)

35
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Salidzingdjumam ar iepriek3minéto japiemin Sv. Josifs Vo-
lockis (Ilpr. Hocnd Bosowait), kurs, aprakstot Andreja Rublova
un Danilas Melna (Januut Hepuriit) darbu un veikumu, ir nora-
dijis uz abu meistaru “briniskigajam” sp&am sasniegt kanonu,
nevis to levérot. Kanomskais skaistums krasas, formas un
saturd tiek sasniegts griitd un ilgstosa darba, tiecoties uz
idedlu téla satura un formas skaidribu. Tatad, pirmkart, uz
kanonu sakralaja maksla ir jatiecas, otrkart, ikona ir atklas-
mes un meditacijas rezultats. 3

Kanons darbojas ka saturosa “forma”, kam jaatklajas abos
limenos — hagiografiskaja (tehniski) un ikonografiskaja. Sveta
dzives stasts (xuTHe) nav vienkaris stasts, pasaka val romans,
tapat arl ikona nav portrets vai vesturiska bataliju glezna utt.
Par spiti baznicas tevu centieniem saglabat ikonas vésturisko
tradiciju un teologisko nozimi Pareizticigajai Baznicai Krie-
vija arl neizdevas pasargat sakralo makslu un garigumu no
sekularizacijas un “modernizacijas”, jo mainijas domasanas
veids un, lidzigi kd Rietumos, ta arl Austrumos garigums un
Dieva pieliigsana kluva vairadk par patérinu nevis par gariga
cilveka dzivesveida realizdciju. Baznicas liturgija ikona ka
mikslas priekdmets ar savu valodu un uzdevumiem nonica
otraja plana. Ar zindmu apbédiniajumu L. Uspenskis norada,
ka téls, ar kadu Dievs naca pie cilvéka, palika nenovertéts un
atsvesinais no uztveres iespéjas.

Runajot par ikonas kanoniskumu, nevar nepieminet P. Flo-
renska ieguldijumu 1 nopietna jautajuma skaidrojuma un no-
stiprinagana.’” Kanons, péc vina domam, biezi vien tiek saprasts
kludaini, un tas noved pie makslas radosa principa izkrop-
lotas izpratnes, jo “kanons nekad nav bijis skérslis.” Tadgjadi
caur kanonu tiek novértéts cilvéka (makslinieka) sasniegums,
jo kanoniskd forma atbrive makslinieka rado$o energiju -
“patiess makslinieks grib paradit ne savu iegribu, bet skaisto,
objektivi skaisto™?, t.i., makslinieciski iemiesojusos lietu patieso

¥ T1pm. Hocudy Banouxni skat. htpp/nesusvet.ruficonhooks/, skatits 12.08.2012.

T djopencknit T A, Heosocrac; Hipasssie tpyasl no nckyeersy (C1I6.
Mudpiv1, Pycckas kuura, 1993), 136.

38 Thid., 62.

8 Ihid., 123.
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dabu. P. Florenskis savas kanona interpretécijas norada uz
pozitivo virzibu kanonisko formu ievéro$ana, jo, pirmkart,
kanons akumulé sasniegumus un norada uz formas pilnibas
sasnieg$anas iespéjam (t. 1., kanons nosaka idealu), otrkart,
kanons lauj realizét to makslinieka radosas energijas dalu, ko
“brivais” makslinieks nelietderigi iztéré arvien jaunos un jau-
nos formas pilnibas meklgjumos. Citiem vardiem runajot, jo
tuvak makslinieks nonak formas idealam, jo kanoniskaks ir
vina darbs. Treskart, kanons nosaka tikai vienu idealu formu
konkrétajam saturam. Tiesi tas lauj maksliniekam tuvoties
brivibai kanona ietvares — “iekigjai” brivibai, jo “kanons runa
dieviska valoda”*® Tas lidzinas romie$u gudribai — “dodiet
mums likumus, mes gribam bat brivi”.

Velak ari L. Uspenskis ir noradijis, ka “kanona valeda” ir pa-
klauta attistibai un izmainam, ta¢u §is izmainas ir iek3gjas (ka-
nona ietvaros), tapéc tas var nosaukt par ikonas stila izmainam.*!

Apskatot kanoniskuma problematiku muasdienas, aktuals
ir jautdjums par alegoriskajiem un mistiski-didaktiskajiem?*?
virzieniem ikonu gleznieciba, kas brivi interpreté un attélo
baznica noteiktas dogmas. Aplikojot musdienu problematiku
ikonografija un ikonu gleznieciba, 1. J. Cibakova ipasi uzsver
alegoriski didaktisko attélojumu nevélamo ietekmi uz ikonu
gleznosanu un ikonografijas attistibu kopuma, lai ari & ten-
dence attistijusies sikot ar 16.-17. gs.*? Par tendencém aiz-
rauties ar parspilétu simbelismu, alegoriskumu, jaunu realis-
tiski-vesturisku sizetu attélosanu runa ari N. Andrejevs*t un

10 dbropencknit [1. A Hrorocrac: Hibpanwpre tpyasl fo sckyveersy (Cl16.:
Mudipict, Pyeckas kuaura, 1993), 136.

1 Venenckni J1 A Boroctoske HKOHBE IPABOCT1aBHO# LIEPKBH, op. cit., 106,

2 “MHCTHKO-UHIaK THYECKOE HAMPAaRTeHHe HKOHOMMCH” — termins gemts no
Kon1akos H. 1. Hkororpadus boromareps: B 2 (M. HU3aarescTRO aKatc-
Ml Havk, 1914-1915). Pieejams ari tiegsaisté: http//www.icon-art.info/
book_contents.php?book_id=33; skauts 18.12.2012.

B Yudukosa H. I0., TTpofiiemsl BO3BDAEHIA K KAHOHY B COBDEMEOHHON HKO-
HouecH, Pieejams tie$saisté: http:/nesusvet.narod.ruw/icosbooks/chib.htm;
skatits 2011. 30 20,12.

+ Anapeen H., O Jeie Jeaxa Buckosaroro. Pieejams tiessaisté: nesusvet.
narod.ru/ico/books/.. /and.ht.; skatits 29.07.2012.
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E. Drozdovs*>. Joprojam neatrisinats ir jautajums par Vecas
Deribas Dieva Téva un Svéta Gara attélojumu.

Alegoriski simboliskas jeb didaktiskas ikonas — tadas ka Ve-
cas Deribas Dieva Cebaota (Bor-Casaod) attélojums®® (skat. 1. att.),
alegoriska trisvienibas ikona “Tévija” (“Jaunas Deribas Tris-
vieniba”), (“Oreuectso” jeb “Tporma Hososzasernas”) (skat. 2. att.) ir
simboliski interesantas, tas mudina ticigo tuvoties garigumam
caur simbolu valodu, bet tam pietrakst pamatojuma Baznicas
Tradicija, Vecaja vai Jaunaja Deriba vai svéto dzives aprakstos.*’

Jaunu detalu ienakSana un lakonisma izzuSana liecina par
parsatindjumu un “liekvardibu”. Tas atklajas priek3metos,
kas tiek attéloti ikona, kuri varétu darboties ka simboli, bet ir
lieki, jo to veéstijums un atrasanas vieta kompozicija paliek
neskaidra. Prieksmeti un ornamenti tiek atteloti “tapat vien,
lai butu skaistak”.*® Rodas jautajums — ko stasta §is prieks-
mets, §i apgérba detala, §i krasa? Jaatceras, ka ikona ari ne-
dziva daba nes savu veéstijumu un “liekais” vienkarsi nav
pielaujams. Izmainas fona vai apgérba, padarot to kraspaku,
protams, iedarbojas uz skatitaju, tacu biezi vien darbojas ka
“aréjs skaistums”, nevis ka gariga atklasme.*’

# Cpamennnk Epremnit Jlposios, Peanrinosno-scrernyeckas npoiieMaTiKa B
rpyvaax wacrutyTa am. H. I1. Konnakosa. Pieejams tiedsaisté: http:/www.
mepar.riw/library/vedomosti/42/487/; skatits. 12.07.2012.

Huok Tpuropuin (Kpyr), O6 uzobpaxennn bora Ortina B npaBociaBHOR
nepksh. Pieejams tie$saiste: http:/www.portal-slovo.ruw/art/35911.php;
skatits 12.08.2012.

L. A. Uspenskis norada, ka likums ir ierobezojums, bet kanons tikai
norada virzienu, kura ikonografi katrs sava limeni var sekot §im nora-
ditajam virzienam. Bet ikvienam no viniem ir jaatsakas no savas maksli-
nieciskas valodas un jaruna Baznicas valoda, radot ikonas, nevis lidzibas.
B. A. Yenencknuit, Cemuorika Hronsl, b. A. Yeneuckuii, “IIpasoe” u “1epoe” B
HKOHOIHCHOM H300paxkennn. Pieejams tieSsaisté: http:/ec-dejavu.ru/i/
Icon.html; skatits 12.08.2012.

Musdienas Sis aspekts ir svarigs, jo tiek noskirts aréjais un ieksgjais
saturs, kas varétu but nesaprotami antikaja vai viduslaiku apzina, kad
skaistais bija viengabalains. IzlikSanas par skaistu vai labaku, kas
atklaj satura un formas neatbilstibu, aktualizéjas tikai vélakos laikos.
Ka norada S. Averincevs, tendence noskirt aréjo no ieksgja, saturu no
formas sava butiba un atgkiriba ir jauno laiku iezime, kas norada uz
domasanas paradigmas nomainu.

46
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1. J. Cibikova norada, ka no ikonas ir pazudusi gaisma.?
Tad&jadi ne vien izpauzas Zanra krize, bet iezimé&jas pasa iko-
nografiska téla izmainas td biittbd (nepepoxieHHe UPHPO/IBI
oGpasa). S1 tendence turpinas, un tikai nedaudziem masdienu
ikonografiem ir dzila un patiesa izpratne par gaismas un kra-
sas vienotibu un gaismas prioritati ikona.?!

Ipasi jaatzimé ikona “Visuredzoda acs”, kas populara klu-
vusi 20. gs 2. pusé. Ta ir tipiska alegoriska jeb mistiski-didak-
tiska ikona. Kompozicija balstita uz rinkiem vai sferam, ko
veido vairaki rinka liniju loki, kas atgadina sava veida man-
dalu. Tkonas centra rinki attélots Jézus ka Emanuels, virs vina
debesu sfera Dievs Tévs un Cetras sferas ¢etru evangelistu
simboliskie attéli {skat. 3., 4. att.). Apaksejas sferas redzami
zéravi un kerubi.

Interesanta tendence ir dazadu sizetisko ikonu attistiba. Sos
sizetus nevar nosaukt par jauniem vai “izdomatiem”, jo, pie-
méram, seno gramatu maksla un baznicu interjeros, freskas sie
siZeti ir pastavéjusdi jau Bizantijas laika. Te var minét ainas no
Vecas Deribas “Pasaules radisana”, “Adama (jeb cilveéka) radi-
gana” (skat. 5. att.), “Vardu dosana” (skat. 6. att.) utt. Misdie-
nas 3ie sizeti attistds ka atseviskas ikonas. Baznicas nostaja
pret o ikonu izplatibu ir atturiga, tafu nepastav oficials aiz-
liegums pret to atrasanos ari dievnamos.

Aplikojot 5. attéla redzamo “Varda dofanu”, nav skaidrs,
kas isti ir varda devéjs dzivniekiem — Kristus, par ko liecina
nimbs ar ieziméto krusta zimi (Krists cieSanu simbols) vai
Adams (kur$ to darija saskana ar Vecas Deribas tekstu)? Ja tas
ir Adams, jajauta, kapeéc vinam $ads nimbs? So neskaidribu

% Izpratne par gaismas modeléjumu ikona izmainas jau 16. gs. (Piemsé-
ram — sartais (ApKas KHHoBapL) tick nomainita ar sarti branu vai vina
sarkanu krasu. Zilais un gaiszilais pazud, sak lietot metalisku basmu
{MeTrigeckan Oacsa), sudrabu vai zeltu, lazgjot ne tikai apgérba de-
talas, bet ari kermena dalas, kas ikona saucas “mrmoe ”. Yntuxosa H. K.,
IIpoGitembr BO3IBPAMCHNS K KANOHY B COBPEMCHHOH HKOHOIHCH. Pleejams
tieSsaistd: httpr//nesusvet.narod.rufico/books/chib htm; skatits 30. 12. 2011

51U Undnkosa H. 10, [Ipodiesur BosBpamentia K KaHOHY & CORPEMERTION HKOHOITHCH,
Pieejams tiedsaisté http:/nesusvet.narod.ru/ico/books/chib.htm; ska-
tits 30. 12, 2011.
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nekliedé ari obligatais personas vards vai iniciali uz ikonas,
lai gan vinjeté dots tikai ikona redzama notikuma nosaukums,
nevis attélotas personas vards. Lidzigas nepilnibas redzamas
ari 6. attela redzamaja “ikona™? “Adama radisana”, kur ari
vardi nav uzrakstiti precizi un kanoniski, dzilak nekomenteé-
jot 8aja sizeta attélotas butnes.

Reizém sastopams pilnigi brivs Svéto Rakstu vai pasas atte-
lotas idejas traktéjums. Vél divi pieméri — 7. attéla redzams
alegorisks attélojums, kas mégina interpretét pasaules radi-
sanas aktu un simboliski paradit So sakaribu septinu dienu ne-
deélas cikla, ka arl sabata kartibas ievéroSanu, savukart 8. attela
redzamas eshatalogiskas nojausmas par Pastaro tiesu, kas
simboliski attélotas, saglabajot jau pieminetas “Jaunas De-
ribas Trisvienibas” ikonas kompoziciju. Redzams ari, ka mak-
slinieks brivi atteicies no kerubu kanoniska attélojuma — tie
zaudejusi sejas un acis, bet Kristus (ka Emanuela) seja redzama
starp baltiem sparniem, kas neskaidri norada uz Vina die-
viél-go pirmsakumu vai neredzamo buatibu.

Sie ir tikai dazi spilgti piemeéri, kas liecina par kanona iz-
pratnes izkroplojumiem un parak brivu maksliniecisku un
simbolisku interpretaciju. Sadi makslas darbi var ieklauties
sakralas makslas kategorija, bet tos grati nosaukt par bazni-
cas ikonam kanona ietvaros.

Nobeiguma, summeéjot izteiktos viedoklus un izsekojot vés-
turiskajam tendencém, iespéjams izteikt sadus secinajumus:

1. Sestaja un Septitaja ekumeéniskaja Baznicas koncila
noteiktais ikonu gleznosanas kanons vésturiski ir pie-
radijis sevi ka pamatprincipu jeb asi, kas mudina ikonu
gleznotaju izkopt noteikto formu un saturu lidz pilni-
bai, — paraléli tam nepielaujot satura un batibas trans-
formacijas un genézi.

2. Baznicas ikonas kanoniskajas izmainas atspogulojas teo-
logiskas un dogmatiskas transformacijas.

%2 Vardu “ikona” lietoju pédinas, jo atkap8anas no kanoniskajiem prieks-
nosacijumiem ir visai batiska un liedz S0 makslas darbu nosaukt par
tradicionalu baznicas ikonu.
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3. Baznicas ikona paklauta nacionalam ipatnibam, estéti-
kas izpratnes savdabibai un laikmetigam novatorismam.

4. Ikona paklauta starpkultiru ietekmei, ka ari visaptve-
rodam kultarvésturiskam izmainam, kas atklaj sava
laika garigo un materialo vértibu izpratni.

1. attels 2. attels

3. attéls



6. attels

8. attels
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Summary

The Development and Conception of the Icon in the
Tradition of the Orthodox Church

The aim of this article is to reveal the subject what is canon,
canonicity of the icon in the tradition of the Orthodox church, to view
history and evolution of canon in icon painting and transformation of
their interpretation and meaning, because it is difficult to define
canonicity and each new age looks for new understanding of this issue.

Investigating the icon painting in broader sense — as a cultural
history phenomenon comprising theology, religion, and anthropology —
the issue of canonicity in its historical aspect and modern outlook
sets forth specific conditions. However, traditionally the icon painting
is viewed as a sacral art subject with strict rules. It has developed
from century to century, starting from the first rule (Rule 82), decreed
by the Council in Trulo, the part of the Sixth Ecumenical Council to
nowadays. The Sixth and the Seventh Ecumenical Councils estab-
lished the icon painting rules and stated that icon painters had to
follow an older tradition but how exactly they were to do this was not
described. Hence it is required to establish the essence of canon in
the Orthodox icons in the context of sacral art and theology and rela-
tionship between the art and theology — the secular and the sacral,
the artist and the theologian as an icon regards both painting and
church liturgy.

Canon should not be perceived as a rule or restriction rather as a
condition to achieve the ideal. Although canon can be viewed as a
principle, its understanding is versatile both in art and in veneration
of icons.

Canonicity has been widely studied by P. Florensky, L. Ouspensky,
V. Lepahin, J. M. Lotman, S. Averincev et cetera in the field of culture,
semiotic, art and theology. Russian scientist I. J. Chibakova draws at-
tention to the new tendencies to refuse canon and traditions of the icon
painting nowadays — for example, as with allegorical icons and mystic-
didactic (“mucTHKO- 1@k THYeCKHe”) icons.

To sum up, the following conclusions can be drawn, — the icon
painting canon established by the Sixth and the Seventh Ecumenical
Councils has proved itself as a central principle or axis, impelling to
refine the content and form to perfection, meanwhile precluding
transformation and evolution. Changes in church dogmas and ritu-
als are reflected in church icons. Furthermore, the church icon has
been subjected to national individualities, aesthetic perception, and
modernity, and has been subjected to cross-cultural influence.



mmmams CHOSEN WORLD OF NATIONS mmmum
AND THEIR ELECTED GOVERNMENTS.
THEOLOGICAL REFLECTIONS ABOUT
A NATIONAL STATE AND DEMOCRACY

Dr. theol. Martin Graal

“Oniy Messiah will complete all historical events... That's why
no history is able to relate itself to messianic.™

Introductory Remarks

There is hardly any subject that is more complex than the
question of relations between religion and a society, nation, po-
litics, a state and values.” There are an enormously great num-
ber of publications about it. And the particular challenge which
Latvia and its churches are faced with is as complex. You can
approach the topic in different ways. [ will speak from the theo-
logical (systematic} point of view and put it up for discussion.

1 want to start with a note about the “civil religion™.3 This con-
cept shows that there is an impressive bandwidth of phenomena
between the teaching of a church or a religious society and a
ruling state, which seems to be religious: meanings about the
essence of life, values, rites and deeper motives for political actions.

Walter Benjamin, Theologisch-philosophisches Fragment, Ges. Schrif-
fen 2, {n. pl. : n. publ,, n. y.), 203

2 You can find a short overview to actual discussion in the book Rolf Schie-
der, Wieviel Religion braucht Deutschiand (Frankfurt: n. publ., 2001)
Compare comments about Bellah in Rolf Schieder, op. cit., and Francis
Fiorenza, “Religion und Politik”, in Christlicher Glaube in moderner
Gesellsehaft, Band 27 (Freiburg, Basel, Wien: n. publ., 1982), 59-101.
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For Rosseau it was still a phenomenon that could be gene-
ralized. Now it has a wide spectrum, you cannot reduce it to a
single denominatoer. The word, however, helps to show, that
“religion” is not just a marginal phenomenocn in a private or
cultic corner of life.

From the point of view of a pluralistic society churches are
parts of different religious statements, languages, and events.

Churches, of course, have a universal point of view of their
own and do not feel like a part of the general. They see them-
selves as able to cover the religious side of life completely.
Generally they see other denominations as something that
is not necessary®, but tolerate them and are ready for a
dialogue.

Karl Barth adopted a special and a well known position
opposing the Christian faith with religion. He gave the defini-
tion, that religion is a human action like natural theology and
not the revelation of God. That is why Christianity has the
function of enlightenment and therefore there is no need for
religion. Religion in his interpretation is a helpless, even a sin-
ful attempt to be like God. If we ignore that last argument”, we
have to agree with Karl Barth in that point, that Judaism and
Christianity largely disenchanted the world of their strict
distinction between God and creation.®

Now we see that it is not so easy to live in an enchanted
world. It seems that we need a quasi-religious dimension, but not.
in the sense of wish to be like God. We need symbols, common
holidays and so on. The dispute of Augustine and Varro was
discussed by R. Schieder.”

+ An exception for churches is Judaism, and in other way the pluralism
of ecumenism, so far in the eyes of some denominations.

It is connected with the special definition of a sin by Barth.

It is a common, but not undisputed opinien, that enlightenment and
natural science are a result of Judaism and Christianity. although na-
tural sciences temporally felt themselves as enemies of there religious
SOUTCes,

Rolf Schieder, op. cit., 82ff. cf. more detailed also Francis Fiorenza, op.
cit., 6469,

h
5
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Varro distinguished three kinds of religion: narrative, re-
flecting, and civil theology (religion), which was necessary for
state cults. Augustine was of the opinion, that reflecting theo-
logy is the only one we need for a church. Therefore he entirely
handed over civil religion and mythology to secularisation.
And we cannot differentiate a state from a gang of thieves, if
it deceived or lacked justice. In other words: Theology is no
longer a foundation for legitimation like in ancient pagan times.
The measure of a state is ethics.

Churches should not abet a state with myths or disguise
politics behind pious arguments. Churches also should be
completely open for everyone to ask questions and do critical
research. From this point of view churches would not be an
element of civil religion that would abet or endanger a state
as sanctifying or damning religion. Churches would be at one
with the front of enlightenment.

I gave my speech a title, which corresponds with the theology
of the Church Fathers: Chosen world of nations. The Great
Commission demands that we not only “teach nations” but that
we ourselves are ready to learn. This was understood in Early
Christianity in the context of Jewish promise of the pilgrimage
of nations the prophets spoke about. It began with Jesus Christ.
At first the choice of God was Jacob (Israel) but since the time
of Jesus Christ it came to all nations. It means that the choice
of God from this point on is not segregation, but a destination
and a task of the mankind. The choice of God changed into
general mandate and the promise of salvation.

Choice and Elections

The history which guided us to democracy® has always known
elections. There have always been conditions that only some
predicted people had voting rights and eligibility. The condi-
tions were binding for hierarchical societies. Nobility, patrician,
certain families of Lords, every time a question of birth

5 Democracy in the sense of ancient era is not the same as our de-
mocracy.
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decided, what kind of chances or duty a single person had to
rule or to obey. The first radical change of this hierarchical
order was the “revolution of the Pope™. The Emperor, and
along with him the whole secular pyramid, was faced with an
opponent of a particular type. Religion became a counterpart
of a state.

At least we got the general citizenship for everyone. But
we had conditions of birth also for that, — like for nationality.
The closed nation-state was an embodiment of the early modern
era democracies.!” The nobility based on birth rights had still
interpreted the right and mandate to rule as the choice of
God. But now a self-esteem of a nation as a society of citizens
has started to develop, although often only as a civil religious
symbolic self-esteem. So we have the question: if an elected citizen
has the same mandate as a man/woman chosen by God? Does
God give the right to rule over others? One of the answers was
the idea of a right, good or quasi-divine system of authority in
front of God or the history.

Of course, for this relation the understanding of Rom 13 was
important. In churches it has already been normal for a long
time to elect people for church ministries as well as appoint
them by institutions.

In fact, churches ordination elections were also assessed as
the choice of God, but leastwise its function as a serious and
special task in responsibility in front of God. Hence it is normal
also for government offices to give oath not only to electorates,

? Compare E. Rosenstock-Huessy, Die europdiischen Revolutionen (Stutt-
gart, Koln, n. publ., 1951), 2. edition, 131 ff., or also Walter Hartmann,
“Reich Gottes” in Kontexte 4 (Stuttgart: n. publ., 1967), 42-50.

Also the U.S. as a country of immigrants is a “nation” with this
pattern, like the funny discussion about the president Obama showed,
as they said he was not born in the U.S. There are two patterns of
nations — a state: one of language and culture and the other with citi-
zenship, like in the U.S. And now it can be seen more and more in
Europe. The last big and fundamental barriers to overcome were the
suspension of the participation in democracy was the emancipation of
women and their eligibility after abolishing of Jewish Ghettos and
slavery.

1
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but also in conscience and in front of God along with law and
a society as a whole. But soctal functions, constitutions and
laws are elected and decided by people and not by revelation
of God. In past peace contracts were written in the name of the
Triune God, now we say: “on behalf of the people” or a sovereign
state or other.

International law and the universal human rights have
received a quasi-religions highest authority. But we cannot
take it for granted, as we in the Western World may think.
This is evident, when we look at the Islamic declaration of
Cairo, the statement of the Russian Orthodox Church about
the universal human rights or the reservation of the Peoples
Republic of China concerning this. In the Western World the
large denominations say, that the universal human rights are
an appropriate interpretation of the revelation of God.

According to Judaism the moralistic {second) part of the
commandments is valid for all nations; it is common sense for
Christians nowadays: the universal human rights can and shall
be demanded for all people, also 1f they are not Christians, Jews
or people from the Western Europe, America or Australia. We
demand it for people and not against them. We fight only against
some rights, if they diminish rights of others or substantiate
repression of other people. That is why nobody sees a reason
to restrict the universal human rights.

We see ourselves as advocates of the rights of all people and
we think that Judaism, Christianity and the general enlighten-
ment confirm and empower us to do so. This also means that
we have the duty to defend democratic elections and order. So
the circle closes.

It means that no nation or state, institution or person has
an exclusive right, that would be eternal or unlimited, not the
ministry of a pastor or a bishop. Election in the sense of democracy
is not directed to a person, but a person is permitted to take
tasks in a certain time and on a limited scale. An election is the
choice of people, and it is the duty of people to find a proper
person, who can take on these tasks. This is a fundamental
difference to the choice of God. We all are equal to the choice
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of God!! no one is higher or greater than another. The choice
of God, our destination, gives us the duty to do our best in our
different functions during our lifetime.?

The Church, a State and Culture

An ordinary German citizen would rub his eyes in disbelief
seeing how much is written about a church and the canon law
in the German Staatslexikon. It does not correspond to their
daily experience. Although also in the former East Germany
they were present in daily and public life, but in general chur-
ches are not important for people, as a glimpse into the mass
media shows this. But we have history and it was absolutely
different. A protestant duke was a lay-bishop of his country.
Emperors could fail, if they did not know how to cooperate
with the pope.

Even as Napoleon crowned himself, the Pope was beside him.

Today we have massive restrictions on both sides of poles
of society. Nowadays not only churches sometimes are like
niches of societies, also a state is not the same any more. During
secularisation the Church has lost many “children” and a state
is more or less only an institution to fulfil certain functions. It
has to restrict its activities in many areas by definition. A
state 1s not any more the absolute power or authority, it has to
give and guarantee freedom to the media, universities and
art. A state is also partitioned in executive, legislative, admin-
istrative litigation and departments, which also have to work
independently from each other. For a long time it has not
already been the main duty of a church and a state any more,
that is constitutive for a society.

What is the relationship of churches, congregations, Chris-
tians, liturgy, and preaching with the society represented by
the media, art, communities, social institutions, schools, theatre,

I Compare “The Great Theatre of the World“ of Calderon.

12 The function of a minister in a congregation is a clear example, be-
cause he is elected at one side, on the other side he encounters his con-
gregation independent with God’s Word.
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films, literature, science, and philosophy? The relationship
between a state and churches or political parties is only one
dimension among others. A chureh can have good contacts
with a government, but its relations with other public institu-
tions, confessions, religions and aspects of private and public
life are much more important.

A church has become considerably freer since the Middle
Ages: university, art, theatre, musie, still a church constitutes
the critical counterpart of a state. They all are announced to be
independent now. Each time one of them becomes dependent,
for instance, on a party or a state, it causes danger for a society.
The totalitarian times taught us, how important these free-
doms are.

This way the Church has gained its freedom and indepen-
dence. The public relevance is seerningly lost. We have all pos-
gibilities to express ourselves. But we are tempted to withdraw
into comfortable and harmless insignificance.

The Church lives in watershed. God with the eschatology
freed us from the illusion to arrange salvation. It is not possible
for states and a society, and the task of a church is to make
this clear through its existence as a church. To reveal it in a
paradox like St. Augustine did. If the state does not want to
offer the last and the highest justice, it cannot avoid being a
gang of criminals, because it is willing to take fearlessly mer-
ciless criticism from different sides. The criticism confirms,
corrects and carries a state. The task of a state is to guarantee
only limited peace and happiness, not salvation. It can only
promise, what it can fulfil, The game of politics is “never try to
be perfect, to be ready to go anytime and to be improved”.

Israel and the Nations

God chose Israel according to the Old Testament. It means
he did not choose a class of priests or anything we call the
Church today as a part of society. Israel had (or has) a pro-
phetic task in the world not only in the messianic time, like
we can read in the book of Jonah who had to preach to pagans

72



in Nineveh. So the service at the temple in Jerusalem also
had the function for all nations, as they should come to Zion in
the days of the Messiah, This pilgrimage of nations is the
subject of the Great Commission in Matt. 28.

We cannot find the choice of God in a special class of clergy,
or very pious people in special representative functions of
monasteries or congregations, a church as an institution, or a
preacher. But all Christians should worship, — on Sunday with
the Word and the sacrament and in public life in all aspects of
human life. There are no advantages for any nation. This kind
of God’s choice is not a selection. God turned to all nations in
Christ. And as there is no perfect salvation for individuals on
earth, it 1s also a serious misunderstanding of fundamentalists
who have the speculative wish to bring Christianity to all
nations to fulfil the will of God. We cannot save anything in the
sense of the history of salvation. God dees not want to depend
on people.

According to W. Benjamin’s objection we have to define the
relationship of salvation and our earthly tasks, respectively
the chance of Metanoia, the renewal of our thinking and living.
The fact that we cannot relate our history to the Messiah does
not mean that our belief would be without consequences for
the world and life. The directions are opposite as in W. Ben-
jamin's comparison with the flight of an arrow. The goal of
longing for happiness is something in earthly life. The Kingdom
of God is also a “silent approach” and both are moving towards
the future, but to a different kind of future. The seed of the
Kingdom of God is laid in the soil of the created life. The
Messianic 1s related to the earthly.

As Jesus cured people and forgave sins, we can try to do
better in our imitatio Christi (“Nachfolge”) and forgive the debts
of our neighbours. Love is one of the most important aspects
of churches, because that is where heaven and earth seem to
touch,

There are different reasons for the need of a “religion”. One
reason is the ability of religion to connect, to build and con-
firm relationships. It is symbolie, needs recognizable rites and
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beauty, but it does not mean withdrawal from critical reflec-
tion. A church is a religion of revelation, not occultism.1? A
church needs a religion especially for the direct relationship to
God in faith, but also for the whole complex of reconciliation.
A “religion” is only one aspect of Christianity and a church
among many. We should not let ourselves be reduced only to a
religion, i.e., Judaism is more than life in the Synagogue. Or
like W. Benjamin said: We do not relate ourselves to Christ,
but God shapes our history with his Word and Sacrament by
promising redemption we cannot achieve by ourselves. God
redeems, but it is nothing that happens during our time,
History of salvation (Heilsgeschichte) is not an increase of
salvation but approximation of it. Only God is the cause of
salvation. We can see God only in faith and through the human
Jesus Christ during our lifetime. All history is secularized and
Heilsgeschichte at the same time.

The Task of the Church in Human History

What is the public task of the Church? It should “teach”
people to understand and keep the commandments of Christ.
I think we forgot to realize the revolutionary character of this
task. This means that there is something, what all nations,
people of different generations and cultures, understand but
not in the sense of the whole and its parts, but in the sense of
a dialogue and a discourse. We should love our enemies. The
Great Commission implies an ethic, nobody can and is allowed
to withdraw. “One” ethic does not mean the standardised ethic
with eternal character. It means that all people are related to
each other. Everyone can be my neighbour and I am com-
manded to love him/her. There is no principal restriction in
responsibility.

A church looks ferward to the “Lord” of all people, that is
messianic, Christian. In the relationship with the coming
Christ (and we cannot attract him) we say: Nothing is eternal

13 Cf. Octavio Paz, “Die dichterische Interpretation” in Essays 2 ( Frankfurt:
o publ., 1980}, 942,
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on earth, no rule, also no casuistry of God’s commandments.
We translate or confront the rules of the Kingdom of God in
our world of cultures. We bring them into our time and with-
draw the eternity from them in this way. Because of that the
rules of the Kingdom of God will not be wrong, but they lose
their eternity. We have to take it from the source of revelation
every time anew for each nation, for each generation, for each
day in our life. That is why we need a “liturgy” as a service to
God’s creation and as a perception of the work of God that is
serving us.

The Church offers this place of reception in public as con-
frontation with the Kingdom of God. This shows that no king-
dom on earth is eternal and absolutely binding.

And at last the third area of the duties of churches: forgive-
ness and church discipline. This area is a special topic in the
Lutheran reflection.

The first step of activity of churches is the question of sin
and guilt. It is not only about ourselves. We ask for forgive-
ness not only for our salvation, but also for reconciliation. The
measure of this knowledge is justice and love. A sin, a trans-
gression of God’s commandments, is not a measure for all
people, like legislatives do with laws, This is the reason, that
churches are not good at creating “values”. The sin belongs to
the relationship between God and the human, not in general
but face to face. That is why it is wrong if people ask about
greater or less sins, consider the balance between them and
ask about a number of “sins”. God enforces commandments
and responsibility, he expects, that we can recognize, how to
do better (“Bufle” — repentance; the German word has the
word stem of “better”). God does not brand us guilty so that
we accept us as evil and failures. This is not the game of our
faith: we have to be desperate, so that we will long for re-
demption. God wants to show us ways to make it better, to do
right and let the will of God be done. It can be done not with
the help of works of mercy but with God’'s grace. Nobody can
do that. God wants to liberate us. He does not charge for our
sins, absolution is a part of our way to the Kingdom of God, not
a part of the Last Judgement yet, but the promised salvation
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and anticipation of it. The aim of repentance and absolution is
our liberation. But liberation is not only for comfort, it is a
preparation to do better in life. The aim is to be a better human
not to escape from the world and the difficult life.

The next task of a church is to live in hope. My life will end
in a grave, there are wars and unpunished crimes, but God
can bring us salvation with his New Creation. It is our task to
demonstrate this hope.

So Christians and the Church have four mandates:

— together with all people seek more justice,

— teach all people with all their differences to get in good
relationship to each other,

— guide people to Metanoia with the help of God’s offer of
forgiveness,

— preach the Kingdom of God as a promise.

All these points we see in the Holy Supper. Totally unknown
people share bread with each other and are together as an
image of the coming reconciliation and forgiveness, not like in
a game, but in reality.

According to that a church is not a private matter, a hobby
of a soul or an institution for private redemption. God is not
interested in a club of redeemed servants, who give honour to
him in contrast to unbelievers and who are ready to trust him.
The will of God is to redeem all people and not to hive off the
best from the corrupt mankind as saints.

How a State and Society Should Handle
the Church and Religions

If churches would act as I said they should, no state of the
world, which is willing to endeavour justice, peace and freedom
should have a problem with it. But politicians and officials are
not as altruistically inclined as they should be. Parliaments
also have to be controlled by constitutional and administrative
courts.
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Talking about handling of the three abrahamitic religions
we can refer to what W. Ullmann said about the “left” terrorism:
we can criticize them with the help of their own conditions
and aims. Concerning the task of bringing peoples together in
good relationship with each other W. Ullmann saw “the Je-
wish Question” as a test question.!*

About other religions we have to say, that the word “religion”
cannot really comprise abrahamitic religions, for instance,
Hinduism or anthroposophy.

So from the point of view of churches we have no reason to
think about it in another way than general commitment, that
all people are free to believe, think and say what they want to and
perform their rites. It is a cause to worry, when denominations
diminish under the cover of “religion” rights of individuals and
mislead people. Protection rights of churches can be changed
into instruments against human rights. If this happens, a
society or a state has to work against a “religion” in the name
of human dignity and freedom. This is important especially in
relation to different kinds of fundamentalism, also in a church
and Judaism. There is no excuse for obstruction of enlighten-
ment, it is not allowed to avoid human rights with the argu-
ment of freedom and granted human rights for others.

Ein Staat kann erst dann fiir sich in Anspruch nehmen, die
moralisch fallige Emanzipation vollzogen zu haben, wenn er
sich von allen Resten einer Geschichte emanzipiert hat, in der es
fiir erlaubt galt, die Kriterien und Forderungen der Menschen-
wiirde aufler Kraft zu setzen, sei es durch physischen, psychischen
oder gesellschaftlichen Druck. (A state can only claim to grant
the morally necessary emancipation, if it emancipated itself
from all relics of the history, which allowed to suspend criteria
and demands of human dignity through physical, psychic or
public pressure.” It is theologically and politically very suspicious,
if one tries to authorise political activity with God or religion.

" W. Ullmann, Demokratie — jetzt oder nie! Perspektiven der Gerechtigkeit
(Miinchen: Kyrill&Method Verlag, 1990), 96ff.
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The Christian ethic does not have to rely on the argument that
God has said something about it. The main commandment is
love: anyway its ethic all is based on justice and welfare of people.
We can learn in contrary, God’s Word and command accord
and exceed this measure). 18

Of course, we know, how people as Christians argued in
the Orient and the Occident with the name of God against the
other, and that now more and more churches abstain from it.

It belongs to the division of public functions, that a state
and a church do not instrumentalize each other. They can and
have to criticise each other. Criticism does not mean judging
but finding their positions opposite to each other. There is an
important difference of all kinds of public institutions including
politics and a church, as the place of worship — that all the
public institutions are temporary phenomena. This is not a
drawback but their character as a part of the creation. The
invisible appears in visible, like Hebrew 11:3 says, but then it
is a part of visible things and temporary, depending on decisions
and situations. This is the reason, that all these institutions and
people need a counterpart. A human cannot go to the Archi-
medean point outside of the world. If he/she thinks, he/she
can with the help of rites, laws or values catch eternity into
his/her time, he/she overestimates himself/herself. We may
need eternity to accept the temporary as being just temporary,
But the eternity does not need ephemeral. When the state
criticizes and governs the Church, it is their secular side. In
the time of the Reformation there was a distinction between
“circa” and “in sacra”. Churches as institutions and together
with their clergy are secular. A minister wears his/her white
robe during worship and not on the street.

Gerhard Ebeling pointed out, that salvation is something
that people cannot succeed in. But a church is the place of
preaching it and its concrete place of the promise of it.!®

% W Ullmann, Demaokratie - jetzt oder nie! Perspektiven der Gerechtighkeit
tMiinchen; Kyrill&Method Verlag, 1990), 101 ff.

6 Gerhard Ebeling, “Das Verstindnis von Heil in sidkularisierter Zeit”,
in Kontexte {Stuttgart: n. publ., 1967}, 5-14.
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God opposes salvation as the achievable and predictable. It
takes effort and courage, and that we do not need to fear death,
princes or the devil. Preaching is another thing than having
social Utopia and ideals, which all have limited time like every-
thing human being. So it is similar to what Walter Benjamin!7
said, that the messianic and the desire for happiness are op-
posed to one another. Happiness and the profane are destined
to fall finally. It is directed to a human in its concrete existence.
Salvation guides us to God and the eternity. Both directions
correspond with one another and enhance each other. The
promise of salvation shows to the profane, what is impossible
to fulfil on earth. In this way the salvation outlines and charac-
terizes imperfection of all terrestrial and transitory and shows
its permanent possibility of improvement. There are no “eternal
values”, but the redeemed human. We can understand it with
an example of love, which as we all know, 1s as strong as death.
Love knows that the other is never disposable, calculable and
predictable. At this point we can think about the philosophy of
E. Levinas, which is deeply rooted in Judaism. Love is not an
ideal, but a promise, which can never find fulfilment in actual
matter of facts, is immense in its profoundness. In love each
moment points beyond itself. An ideal knows casuistry and
reifications. Love is different every time and it is not measur-
able. It is not transitory happiness and that is also why an
image of God, an image of salvation is love. He is love, but not
as an idea. Love is not excessive demand, because it does not know
a certain measure. It demands openness that is not always
only beautiful, nice and comfortable.

A church should not be confined to improve something as
an offer at the marketplace of good possibilities among many
others, It is a concrete place of the promise of salvation, as
Ebeling wrote. It has to make salvation clear, that it differs from
happiness, but is related to it. The eschatological salvation is
something that people cannot achieve. It will not be disproved

' Walter Benjamin, op. ¢it., 132f.
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by death and teaches us to discern possibility from impossibility,
as Ebeling said.'® In this way eschatology enables us to be very
realistic. In other case we are tempted to magnify us with civil
religion, to sacrifice people’s life with plans or theories and,
for example, to think, that a nation would be a kind of higher
reality or more valuable as an individual.

Our faith teaches us to see God as a person and not as the
abstract absolute or something that encompasses the Being.
Faith is also personal because it sees man and woman as an
image of God. They will be redeemed, but cultures, nations and
institutions will not. This is the root of our theological argument
of inviolable human dignity as the highest value. It is not al-
lowed to abrogate human dignity with logical, reasonable and
useful arguments. It is the mandate to make it clear in the
Synagogue and the Church as places of promise in opposite to
the society.!?

About the Current Situation in Latvia

Latvia at the Eastern border of the E.U. and as a former
part of the S.U. is in a special situation for a different reason.
It is necessary to reflect its history in the light of experiences
of other countries and peoples.?? After decades of isolation
from the free part of the world and dictatorship of an atheistic
party it is not so easy to assert itself. It is too easy to say, it
was only the “Russian time”. The rapid development of great
nations is not willing to give too much time to small countries
like Latvia to reflect their own history. On the other hand it is
clear, how much the people suffered in the 20th century. After
all the Baltic States have been a part of the S.U. and have more
Russians in their countries than others, over one million. So it

¥ Walter Benjamin, op. cit.,13f.

¥ Cf. Ebeling op. cit., 10.

20 Tt would be ignorant and arrogant, not to listen to the experiences
other countries and churches and their discourses about it. It would be
not responsible, because it would be very probable to make similar
mistakes.
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could be the best place to speak about the Soviet time, which
is not welcomed in Russia itself.

Not only churches have to develop anew. Now we have very
strong and also painful changes in politics and society. After
isolation and blocking of free development we have flood of
information in the country and the pressure to change a lot in
different areas at same time. We have a very weak tradition of
democracy in the country and a free civil society. Democracy is
not a system that you can introduce like a law or a program. It
ig, like W. Ullmann wrote, an avoidance of what has proven
not to be responsible and to do it better. In practice we also see
the opposite of learning from one’s mistakes. We have an into-
lerable quantity of corruption, lack of good political programs
and only very little soctal responsibility.

Nationalities are more in opposition to each other than in
the process of developing a common sense. Only a small part
of the society has knowledge about churches and what they
can or should be in our time and situation. From the outside
all religious groups look nearly “conservative”, non-flexible. The
truth is the matter that they are in a hard process of transfor-
mation. One can think, it is a sign of great insecurity, and may
be it is true.2! Church seminaries of different denominations
have much too short time for education. The Latvian theological
book market is poor.

The contemporary history has the well known problem that
problems are still burning in people and it is difficult to speak
about them in public. This concerns also the question of belief.
What happened to the traditional faith of people during the
Soviet time? There are generations, which had no religious edu-
cation. We still have some patterns of the Soviet understanding
of law in the State-Church-law. The level of religious education
of most people is low, not to compare with 700-1000 hours for

1 The Evangelical Lutheran Chureh in Latvia tended from influences of
Scandinavian Lutheran Church to Missouri Synod and finally to High
Church according to the “Hochkirchliche Vereinigung” in the last
years. Relationship to the Latvian Church in Exile and to EKD wavers
between friendship and tension.
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a child in Germany during school time. On the other hand some
churches are full of people. There is not enough open dis-
course about questions of faith in public, but a lot of religious
instructions from above and a splendid hierarchy in the
Lutheran or the Orthodox Church.

We have to bear in mind, that the S.U. more than other
countries had a civil religion as a programmed atheism with a
lot of quasi-religious and empty affections. Many questions of
people from the catholic Latgale, the Orthodox Russia or the
Lutheran Kurzeme and Vidzeme about “their” traditional con-
fessions remain open, because congregations and their clergy
are overstrained.

It is easy to maintain a tradition, but very difficult to find
answers for people without that tradition. The churches have
to give reason for too much at the same moment. It seems to be
easier to give very simple answers with the patter: it is so. Like
I said, do not ask too much and do not go too deep into the
discourse.

The great shock of the Soviet history®* will not be overcome
within the couple of years. So the temptation is reasonable, to
make it “right” with strictness. The questions of people are not
only about what is right or wrong in dogmatics; if we should
have woman ordination; how Christians have to think about
Jews and if homosexuality is really the most serious sin or
how to speak politically correct about Jew-murdering. The
questioners do not want to have a single answer they have to
have a long and open discourse in public®’. This is necessary

“2 For the purpose of a serious research it is not helpful to categorize the
Soviet time in Latvia only as Russian occupation, so far it is correct. In
this way all behaviour of society would be only a question of collabora-
tion or nationalism. But it was the time of Eastern socialism we really
should seriously think about, that people have a chance to overcome
the consequences.

As a matter of fact the majority of Lutheran pastors not long time ago
voted in favour of the changes in the Church constitution, that there
will not be the possibility for woman ordination in that way, that there
should not be an open discourse about it. The silent majority of the
synod should decide this matter.

2
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for democracy, which does not want to have one correct mean-
ing, but a common responsibility also about their religions. To
teach people means to dare an open discourse without fear of
being wrong.

This is the first task for the churches in Latvia now in relation
to the society, to look forward to enlightenment as much as
possible. Democracy has to overcome the lack of responsibility
also in relation to questions of belief. It is necessary to get
confidence. We learned that this is one of the critical points of
the actual crisis of economy and polities.

Increase of responsibility in general is important, also in
relation to groups of society, which do not belong to my friends
and nation. In my opinion it is a disaster, that we do not have
large charitable church-institutions in Latvia, working with
the principle of subsidiarity?*. This is a point, where churches
can demonstrate impressively to the society, what kind of
power they have and what they can say in words and in deeds.

Kopsavilkums

Naciju “izredzéta” pasaule un to véléetas valdibas:
teologiskas refleksijas par nacionalo valsti
un demokratiju

Raksta autora izpratne baznicam nevajadzetu “krist” neviena no
galéjibam — tam nav jabuat pilsoniskas religijas elementam, tacu tas
nedrikst ari noliegt politiku ka “netiru”. Baznicam japilda kritiska
funkcija sabiedriba. Velesanas, kas ir demokratiskas parvaldes elements,
nav nekas svess kristietibai, jo jau pirmbaznica baznicas amatos cil-
vekus veleja un velesanas pienemtais lemums tika uztverts ka Dieva
griba. Baznicas, lai art sludina muzigu pestisanu, ka institucijas ir

* Sure there are quite different models of social work in other countries,
but Latvia belongs to the German legal tradition and furthermore the
municipal and state social services are totally inadequate and urgently
requires supporting ideas and profit motivation.
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sekularas un tapéc nav arpus kritikas. Tas attiecas ari uz garidznie-
cibu, un simboliski uz to norada fakts, ka macitajs lieto amata térpu
baznica, bet ne uz ielas. Milestiba, kuru baznicas sludina, ir apsolijums,
kas nekad neradis piepildijumu pasaulé, kura dzivojam. Tas izpaus-
mes vienmer norada aiz sevis, talak par sevi. Eshatologiska pestisana
nav nekas tads, ko cilveki var sasniegt saviem spékiem.

Autors vers lasitaju uzmantbu uz parmainam masdienu pasaule,
kura universalas cilvéktiesibas un starptautiskas tiesibas ir ieguvusas
kvazireligisku statusu. Tas gan netiek uzpemts padsaprotami visur
pasaulé — pietiek atceréties islamisko Kairas deklaraciju, Krievzemes
Pareizticigas baznicas viedokli un Kinas Tautas Republikas istenoto
politiku. Tomer universalas tiesibas nav nekas svess kristietibai, jo
tas sasaucas ar judaisma izpratni par to, ka otra, uz individa morali
versta bauslu dala ir saistosa visam tautam. Judaisms, kristietiba
un apgaismiba ir vienotas izpratne par to, ka jaiestajas par visu cil-
véku tiesitbam.

Nosleguma autors pieversas situacijai Latvija, noradot uz padomju
mantojumu, kura parvarésana ir uzdevums ne tikai sabiedribai ko-
puma, bet art baznicam. Demokratijas principu apguve ir vitali svariga -
demokratijai batiskas nevis par vienigam pareizam uzskatitas atbil-
des uz stridigiem jautajumiem (sieviesu ordinacija, homoseksualitate
u.c.), bet dialogs, ilgstosa diskusija starp visam iesaistitam pusém,
izvairoties no atras lemumu piepemsanas.



sasmmm  LUISA REMBO KONVERSIJAS mammmmm
MODELIS PRAKSE VECAS GERTRUDES
EVANGELISKI LUTERISKAS DRAUDZES
ALFA KURSA

Mg. theol. Nauris Grinbergs,
LU Teologijas fakultates doktorants

Si raksta pamatu veido praktisks pétijums. Ideja par 8o
pétijjumu man radas, izvéloties tému Latvijas Universitates
ikgadéjai konferencei 2012, gada sakuma; taja apliikoju Liisa
Rembo konversijas modela izmanto§anu praksg, pieméram
izmantojot Vecas Gertrades evangéliski luteriskas draudzes
rikoto Alfa kursu.! Mani ieintereséja §i modela darbiba un drau-
dzes neapzinata §1 modela piemeros$ana praksé. Sakotn&ji mani
priekdstati par Rembo modela praktisko darbibu bija tiri teo-
rétiski, tapéc nolému $o tému aplukot praktiski. Raksta 1suma
méginasu aplakot Alfa kursa vésturi Vecas Gertrudes draudze,
aplakosu lekeiju témas, pieversisos Alfa kursa praktiskajai no-
risei, savukart raksta nosléguma méginasu aplikot Rembo
modela pakapju atbilstibu Alfa kursa norisém.

Lai 1stenotu 8o jeceri, esmu veicis dzilas intervijas ar Alfa kursa
vaditajiem, vaditaju paligiem, dalibniekiem un Vecas Gertra-
des draudzes macitaju Rinaldu Grantu. Tapat, lai pilnveértigak
izprastu Alfa kursa darbibu, esmu bijis ta dalibnieks laik-
posma no 2012. gada janvara lidz 2012. gada maijam, kursa
norises gaitd veicis pierakstus par saviem un apkartgjo iespai-
diem par dzirdéto un redzéto.

! Plasdka informacija par Alfa kursa aizsakumiem: Hocken, P. D)., “Alpha
Course”, in: Stanley M. Burgess, ed., The New International Dictionary
of Pentecostal and Charismatic Movements (Grand Rapids, Michigan:
Zondervan Pub. House, 2002).
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Sava darba ietvaros neméginasu sikak aprakstit Liisa Rembo
konversijas modeli (ar to var iepazities mana publikacija izde-
vuma “Cels”)?. Tomér pieskarsos atseviskiem Rembo modela
punktiem, kas mana skatijuma sasaucas ar Alfa kursa notie-
koSo. Pieminésu, ka Rembo sava modeli izdala septinas pakapes,
kas sava starpa mijiedarbojas: 1) konteksts; 2) krize; 3) mek-
1&jumi; 4) sastapSanas; 5) mijiedarbiba; 6) iz8kirsanas; 7) sekas.

Alfa kursa aizsakumi

Alfa kursa aizsakumi mekléjami Lielbritanija. Par kursu
aizsaceju uzskata anglikanu macitaju Carlzu Marnhemu (Charles
Marnham), kas sava Bromtonas Svétas Trisvienibas anglikanu
draudzé Londona organizéja kursus cilvékiem ar nelielam
priekszinasanam kristietiba un tadiem, kam priekszinasanu
nav vispar.’ 1986. gada draudzes vadibai pievienojas Nikijs
Gambels (Nicky Gumbel), kas izstradaja jautajumu sériju, kuras
meérkis bija palidzét cilvékiem vienkarsa veida apgut kristieti-
bas pamatus. So Alfa kursu lekciju saturu Gambels ierakstija
video un apkopoja gramata “Dzives jautdjumi” (Questions of
Life).* 20. gadsimta devindesmitajos gados Alfa kursi sak izpla-
tities pa visu Lielbritaniju, vélak ari citur pasaulé.® Alfa kursi
nav palikusi tikai anglikanu baznicas pasparné — tos parne-
musas ari citas konfesijas, piemérojot kursu saturu savam va-
jadzibam.

2 Plasak par Rembo konversijas modeli skat.: N. Grinbergs, “Konversija
un tas pétniecibas metodes”, Teologijas fakultates zurnals Ce/s, Nr. 61
(Riga: LU Akadémiskais apgads, 2011), 63-99. Vairak par Rembo kon-
versijas modeli, sakot ar 91. lpp., ka ari skat.: Lewis Rembo, Under-
standing Religious Conversion (Yale: Yale University Press), 1993.

3 Bendis Debra, “Beginning with Alpha ABCs of faith”, Christian
Century, March, 2004,.

* Timothy C. Morgan, “A British Course of Non-Christians Aims to Trans-

form North American Evangelistic Outreach”, Christianity Today, Feb-

ruary, 1998.

Alfa kursa oficiala majaslapa www.alfakurss.lv, skatits 15. 11. 2012.
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Alfa kursa isa vésture
Vecas Gertrudes draudze

Isuma izklastisu Alfa kursa vésturi Vecas Gertrudes drau-
dzé, balstoties uz Vecas Gertrades draudzes interneta majas lapa
un intervija ar macitaju Rinaldu Grantu pieejamo informaciju.

Draudzes interneta majas lapa véstits®, ka pirmais Alfa kurss
Vecas Gertrudes draudzé ir norisinajies 2005. gada rudeni,
bet no intervijas ar macitaju Grantu izriet, ka ta aizsakumi ir
daudz agraki. Intervija R. Grants atklaj, ka pirmo reizi vardu
salikumu “Alfa kurss” vins ir dzirdéjis pirms desmit vai vél
vairak gadiem Latvijas Evangéliski Luteriskaja baznica (turp-
mak teksta: LELB), kad tika izveidota kartéja misijas komisija,
kura lidzdarbojas ari vins. Sis komisijas ietvaros R. Grants
bija dzirdé&jis, ka daziem luteranu macitajiem esot kasetes ar
Alfa kursa lekeiju ierakstiem. Nedaudz vélak, darbojoties saja
komisija, macitajs Grants sanéma ieligumu doties uz Alfa
konferenci Ukraina, Kijeva, jo tolaik esot skitis, ka aizbraukt
uz Londonu ir kaut kas neiespgjams. Uz konferenci Ukraina
macitajs Grants devas kopa ar macitaju Juri Moricu, kur iepa-
zinas ar Alfa kursa komandu no Svetas Trisvienibas draudzes
Bromtona (Holy Trinity Brompton) un tagadéjo biskapu Sendiju
Milleru (Sandy Millar). Macitajs Grants atzist, ka konferen-
ces laika vinam par notiekoso bijusas dalitas jatas, jo draudze,
kura rikoja So konferenci Kijeva, bija izteikti harismatiska. Tac¢u
R. Grants norada, ka tolaik Vecas Gertriides draudzé vins iesve-
tes macibai veltitija daudz uzmanibas, jo bijis svarigi atrast
veidu, ka palidzet cilvekam atraktivi iepazit kristietibas pa-
matus. Macitajs ar atzist, ka sakotnéji nav domajis Alfa kursu
rikot Vecas Gertrudes draudzé, bet drizak selektivi izmantot
ta praktiskos materialus un cilvéku uzrunasanas veidu iesve-
tes macibas pasniegsana.

Tomer, atgriezoties no Ukrainas, uzreiz is idejas nevaréja
realizét, jo iesvétes maciba tika organizeta atskiriga veida. Tie
bija divu nedélu kursi, kuri norisinajas katru dienu un bija pa-
redzéti tikai jaunie$iem (t. 1., cilvékiem vecuma lidz 30 gadiem).

f Oficiala draudzes majas lapa www.gertrude.lv, skatits 29. 11. 2012,
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Ja bija kads gados vecaks cilveks, kurs vélgjas pievienoties drau-
dzei, tad iesvétes méciba aprobezojas ar baus]u iemaécisanos.
Lidz ar to Alfa kursa organizéSana draudzé tobrid skita ne-
iesp&jama.

Tacéu viend no LELB misijas komisijas sédém arhibiskaps
Janis Vanags esot leteicis Vecas Gertrides draudzei uznemties
pilotdraudzes lomu, organiz&jot Alfa kursa izmégingjumu. Tas
bijis stimuls uznemties 3adu kursu organizéSanu. Sakotngji Alfa
kursa nodarbibas netika sauktas par Alfa kursu, bet gan par
iesvétes macibu. Nosaukums cits, taéu forma atbilstosa Alfa
kursam. Toreiz izveidotais modelis laika gaita ir palicis ne-
mainigs, tomér papildinats. Sakotneji bija Alfa kurss, kam se-
koja dazas konfesionalas nodarbibas, kas cilvekiem palidzetu
iepazit luterisko tradiciju. Ta pirms septiniem gadiem aizsa-
kas pirmais oficidlais Alfa kurss Vecas Gertriides draudze.

Alfa kursa saturs

Saja sadala tiek piedavats Alfa kursa shematisks apraksts,
to detalizéti neanalizéjot.” Alfa kurss sastav no ievadlekeijas,
desmit nodarbibam un Zetram lekeijam nedélas nogale:

levadlekeijas téema ir “Vai dzive ir vel kas vairak?”

Pirma nodarbiba “Kas ir Jézus?”

Otra nodarbiba “Kapéc Jézus mira?”

Tresa nodarbiba “Ka es varétu bat parliecinats par savu ticibu?”

Ceturta nodarbiba “Kapéc un k@ man lagt?”

Piekta nodarbiba “Kapec un ka man lasit Bibeli?”

Sestda nodarbiba “Ka Dievs mias vada?”

Nedelas nogale:

Pirma lekcija “Kas ir Svétais Gars?”

Otra lekeija “Ko dara Svetais Gars?”

Tresa lekcija “Ka es varu tiks piepildits ar Svéto Garu?”
Ceturtda lekcija “Ka man vislabdk izmantot turpméko
dzivi?”

* Lekeiju satura izklastam par pamatu nemta “Dalibnieka rokasgra-
mata”, kas tiek izmantota Alfa kursa ietvaros Vecas Gertriodes draudze.
Skat.: Alfa kurss. Rokasgramata (Riga: Fonds “Alfa Latvija”, 2011).
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Septita nodarbiba “Ka es varu pretoties Jaunumam?”
Astota nodarbiba “Kapéc un ka man stastit citiem?”
Devita nodarbiba “Vai Dievs misdienas dziedina?”
Desmita nodarbiba “Kam man baznica?”

Péc 5im lekeijam seko 3—4 konfesionalas lekcijas, kuru ietva-
ros tiek aplukota LELB struktara, ticibas pamati, dievkalpo-
juma kartiba, draudzes uzbive un draudzes aktivitates. Kursanti
tiek iepazistindtl arl ar kalpoSanas iesp&jam draudzé, kas
mana raksta ietvaros nav tik svarigi.

Alfa kursa norise

Péc1sa vésturiska apskata par Alfa kursu Vecas Gertriides
draudzé padzilinati japieversas Alfa kursa norises gaitai. St
raksta dala ir tapusi, balstoties uz novérojumiem Alfa kursa
ietvaros, ka ari uz intervijam ar Alfa kursa vaditajiem un va-
ditaju paligiem.

Alfa sakas ar pieteik$anos, izmantojot internetu, zvanot vai
personigi ierodoties. Alfa kursa ietvaros bitisks ir sadalijums
nelielas grupas, kur par pamatu Vecaja Gertradé un ari citas
draudzés tiek izmantots dalibnieku vecums, kas, saskana ar
Rembo konversijas modela 4. pakapi “sastap$anas”, ir viens
no svarigiakajiem faktoriem, lai veiksmigi attistitos mijiedar-
biba starp potencialo konvertitu un grupas parstawvi.®

Alfa kursa ievadlekcija piedalijas ap 200 cilveku, un tas ir
salidzinesi daudz. Lai gan ieprieks biju dzirdéjis, ka Alfa kurss
Vecas Gertrudes draudze ir labi apmekléts, nebiju rékinajies
ar tik lielu cilvéku skaitu. Nakamais patikamais parsteigums
bija Robija Viljama (Robbie Williams) dziesmas Feel izmanto-
gana lekeijas ietvaros — R. Viljamss parstav popmiiziku, tapéc
vina dailradi pazist — ja ne visi uz ievadlekeiju atnakusie, tad
vismaz lielaka dala cilveku. Si dziesma ir loti emocionala, un taja
atspogulotas alkas lekcuab ietvaros tlka pasniegtas ka iespe-
jamas alkas péc Dieva. Sadi materiali tiek izmantoti, lai kursu
organizétaji varétu radit iespaidu, ka 8eit nav sapulcgjudies

% Skat.: Lewis Rembo, op. cit., 87-102.
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tikai aprobezoti kristiesi, bet gan tadi, kas seko lidzi pasaules
muzikas aktualitatém un klausas ari ko citu, ne tikai svetuli-
gas slavésanas dziesmas,

Sis pirmas lekcijas neatnemama sastavdala ir pasa maci-
taja Granta lekcija, kas ir dzili personiska, ar daudz piemériem
no savas dzlves. Var uzteikt macitaja runas tembru, runas ma-
nieri, kas ir patikama, bez liekam pauzém, viegli uztverama,
bez sve§vardiem. Tas rada patikamu priekdstatu par &o per-
sonu, kas, mana skatijuma, loti labi saskan ar jau pieminétas
4. pakapes “sastapsanas” vél vienu svarigu aspektu, t.i., harizmu?
Tapat #is ievadlekcijas laika bija iespéjams dzirdét pasa maci-
td)a konversijas stastu.

Nakamais svarigais aspekts ir mazas grupas. levadlekcijas
liela grupa paréjas nodarbibas tick sadalita vairakas mazakas.
Dalibnieku skaits mazajas grupés var atskirties, bet tradicio-
nali tajas ir lidz 12 dalibniekiem. Parasti grupai ir divi vaditaji,
tafu ne vienmer, ki ar1 divi vaditdju paligi, kas ari nav obligati.
Konkrétajai grupai, kuras dalibnieks biju es, bija divi vaditaj
un divi paligi, un viens “ladzéjs”.!" Grupa bija astoni dalibnieki,
kuru vidgjais vecums bija ap 30 gadiem. Kopa ar vaditdjiem un
vinu paligiem grupa bija pieci virie&i un sesas sievietes, tostarp
ari tris pari, kuri apmekleja Alfa kursu kopa. Viens no pariem bija
iesaistits grupas vadiba — virietis bija viens no vaditajiem, bet
sieviete — “ludzgja”.

Péc formas mazas grupas ir unikals veidojums, jo tas sa-
saista vairdkus pilnigi sveSus cilvékus vienotd grupa, kas atbilst
Rembo modela piektajai pakipei “mijiedarbiba”. Saubos, ka

¥ Plasak par lidera harizmas lomu skat.: Christopher Lamb and Bryant
M. Darrel, eds., Religious Conversion: Contemporary Practices and
Contriversies, New York: Cassell, 1999, 28-29.

¥ Ar vardu “ladzejs” apzimé&ju ligsanu grupas dalibnieku, kurs dalgji
bija piesaistits grupai, jo piedalijas tikai kopigajas vakarinas un lek-
cija, bet grupas diskusijas laika bija lagsanu grupa, kas ladza par
citiem mazas grupas dalibniekiem. Mani personigi $is “ladzéjs” mulsi-
naja, jo veidojas prieksstats, ka sis dalibnieks ir saistits ar grupu tikai
daléji. Novéroju, ka visa Alfa kursa laika nevienam no manas grupas
dalibniekiem nebija Tpasas aizlog$anas vajadzibas, taéu pielauju, ka
citds grupas $ada dalibnieka esamiba labak attaisnojas.
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citos apstak]os Sie cilveki veltitu cits citam divas stundas laika
reizi nedel]a. Alfa kursa kopigi pavaditais laiks draudzes
locekliem deva iespéju stastit par savu pieredzi, bet cilvéki bez
pieredzes vinos labprat klausijas.

Pasa Alfa kursa norise reizi no reizes at8kiras maz. Ta sa-
kas ar kopigam vakarinam, tad sekoja neformala diskusija, kura
turpindjas ar ievadu lekcijai, izstastot kadu joku ar merki at-
raisit cilvékus (tas briZziem likas neiederigi), tad slavésana, 1sa
lagsana, pati lekeija un nosléguma — diskusija mazaja grupa.
Sakot ar treso nodarbibu, mazaja grupa notika kopigas nelie-
las l0g8anas. Vieniga at$kiriba Alfa kursa norisé ir nedelas no-
yale, un $im salidzinosi interesantajam pasakumam butu verts
veltit plagaku sadalu, tapec $o Alfa kursa sadalu aplukosu ve-
lak. Sobrid jaatzime, ka Alfa kursa ietvaros uz vienu nedélas
nogali tiek rikots izbrauciens arpus ierastas vides, un $is eks-
kursijas laika tiek intensivi lasitas lekcijas, notiek diskusijas
mazajas grupas, risinas dazadas formalas un neformalas sa-
runas, tiek piedavita iespgja izsudzét grékus un piedalities
nelielas ligSanu grupas, ka ari ligt par dazadam Svéta Gara
izpausmém sava dzive.

Raksturojot vaditaju paligus un vaditajus, var secinat, ka tie
ir cilveki ar zinAmu pieredzi Alfa kursa norises. Par vaditaja
paligu cilvéks var klat, tikai pats izejot o kursu; vinam nav
izvirziti stingri kritérji, jo vaditaja palhiga funkcija mazaja
grupé ir tiri praktiska. Tas ir cilvéks, kurs riupéjas, lai visiem
dalibniekiem batu sédvietas, lai visi bitu paédusi, padzérusies,
péc diskusijam novéc grupinas galdu, saliek kréslus utt. Tomér
vaditaja paligam ir ari neliela loma diskusiju veidosana. It
ipasi Alfa kursa sakuma 3is cilvéks palidz vaditajam veidot
diskusiju, athildot uz vaditaja jautajumiem, ja ir iestdjies ne-
veikls klusums, ka ari palidz diskusijai atgriezties pie temas,
ja ta ir novirzijusies.

Vaditdjiem ir citas prasibas. Protams, §im cilvékam ir ne-
pieciesama Alfa kursa pieredze. Tradicionali &is cilvéks kadu
laiku ir bijis Alfa kursa vaditdja paligs, bet, pieradot sevi ka
atbildigu un ieinteresétu Alfa kursa norisés, vinam var tikt pie-
davata iespeja pasam vadit mazo grupu. Macitajs Grants atzina,
ka siakotnejie Alfa kursa vaditdji bijusi ar ilgaku kristigas
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dzives pieredzi neka dala tagadéjo vaditaju. Bet $o vaditaju
mérkis neesot kaut kada veida teologiski parliecinat mazas
grupas dalibniekus, bet gan veidot vidi — t. 1., meginat iesais-
tit visus, nodrodinat visiem iespéju izteikties, pat briziem iz-
aicinat diskusiju, pasiem nesniedzot konkrétas atbildes.

Niakamais svarigais punkts Alfa kursa ir dalibnieki. Dalib-
nieku sastavs un vinu motivacija dalibai ir Joti dazada. Pirm-
kart, dalibnieku vecums ir, sakot no 16 gadiem — ir ari jaunaki
dalibnieki un pat sirmi kungi un kundzes. Tas parada Alfa
kursa plago vecuma spektru, lidz ar to dalijums vecuma gru-
pas, kas tiek veikts sakotnéji, ir Joti efektivs, apvienojot cilve-
kus ar vienadam interesém, vismaz tiktal, cik tas attiecas uz
So cilveku vecumu grupu. Otrkart, dala dalibnieku Alfa kursa
ir iesaistiti “piespiedu brivpratigi”, proti, tie, kam kadu ap-
stak]u dé] ir nepiecie$ams kristities. Parasti $8ada nepieciesa-
miba ir saistita ar klG$anu par krustvecakiem vai ar gaidamam
laulibam. Alfa kurss ir aizstajis iesvétes macibu, hidz ar to
giem cilvékiem nav citas alternativas. Parasti §adu cilvéku ir
diezgan daudz, vismaz spriezot péc proporciondla sadalijuma
mazajas grupas. Grupa, kura piedalijos pats, bija divi parn,
kas nakotné planoja salaulaties. Treskart, ir vienkarsa inte-
resentu grupa, kuri, draugu vai pazinu mudinati, piedalas Alfa
kursa, sakotneji visbiezak — lai vienkarsi padiskutétu par kris-
tietibu, bez noteikta talaka merka iesaistities pasa draudzes
dzivé. Ceturtkart, ir dala dalibnieku, kam konkretais Alfa kurss
nav pirmais, bet viniem ir iepatikusies atmosféra, un pirmaja
reizé cilvéks nav spgjis lidz galam izskirties par kristibam,
tipéc nak atkartoti, lai $os jautdjumus pardomatu vélreiz.
Piektkart, ir dala dalibnieku, kas ir gan kristiti, gan iesvétiti,
bet kuriem vienkarsi ir patikami pavadit laiku jauka kompa-
nija, parrunijot Alfa kursa temas. Vini Alfa kursu apmeklé
daudzas reizes, tatu $is dalibnieku skaits nav liels. Protams,
vél varbat dazadi citi varianti, kurus var apvienot zem ap-
ziméjuma “citi”, — cilvéki, kas ir atnakusi lidz draugam vai
draudzenei, jo taja laikd nav citas alternativas nodarbes, vai
ari tadi, kas vienkars$i nezina, kur vini ir atnakusi utt.
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Rembo konversijas modela darbiba Alfa kursa

Isuma esmu aplikojis Alfa kursa vesturi Vecas Gertrudes
draudz&, ta saturu un norisi, vaditaju un to paligu funkcijas, da-
libniekus un to motivaciju. Tagad es veletos pieversties Rembo
modelim Alfa kursa ietvaros.

Aplikojot Rembe modeli, ir iespéjams secinat, ka §i mode]a
pirmais tris pakapes attiecas uz individualas darbibas fazi, kas
nav saistita ar pasas draudzes aktivu lidzdalibu jaunu draudzes
locek]u piesaistes procesa. Individs nak no noteikta konteksta —
dzimsanas vieta, vecaki, socialais stavoklis utt. Tapat katra
individa krize (ja tada ir) jeb, 8aja gadijuma varétu teikt, ari
nepiecieSamiba (t. i., planotas laulibas vai klGsana par krustve-
cakiem)ir kaut kas tads, kas ir arpus katras konkrétas draudzes
ietekmes sféras. Tapat individa krizes vat nepieciesamibas atri-
singjuma meklejumi nav paklauti tiesal Aifa kursa ietekmes
sférai, tomeér jaatzist, ka netiesa ietekme pastav mekléjuma fazé.
Vairums dalibnieku par Alfa kursu bija uzzindjusi no iepriek-
$8jo kursu dalibniekiem, un i informacija darbojusies ka pozi-
tiva Alfa kursa reklama, kas vargja un pamudinaja cilvékus
piedalities taja. Bet pats Alfa kurss iegist nozimi tieéi sastap-
gands bridi, kas ir viens no svarigakajiem punktiem, lai vélak
individs izdaritu izvéli par labu konkrétai draudzei.

“Sastap3ands” ir viena no svarigdkajam Rembo modela pa-
kapém, kas nosaka talakas draudzes un potencialo draudzes
loceklu attiecibas. lepriek3 jau nedaudz raksturoju ievadlek-
ciju, kas atstaj salidzinosi jauku iespaidu par pasu draudzi,
kur neviens individuali otram neuzbazas, netiek izdarits spie-
diens, kur dalibniekus uzruna harizmatisks lideris. Pirmoreiz
sastopoties, ir svarigs ari pilis, jo jaunie Alfa kursa dalibnieki
var justies salidzinosi drogi, nevienam individam netiek veltita
ipada uzmaniba, un tas padara gaisotni brivaku. Protams, jaat-
zist, ka péc pirmas ievadlekcijas dala potencialo dalibnieku
“atbirst”, bet to skaits ir salidzinosi neliels,

“Mijiedarbiba” mana skatijuma ir viena no svarigakajam
Rembo modela pakapém, kurai lielu uzmanibu pievérs Alfa
kurss. Viss kurss tiek virzits uz to, lai veidotu nepiespiestu un
pozitivu gaisotni. To iezimé gan kopigas vakarinas, gan lekeija,
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gan iespeja diskutét par lekcijas tému, gan briva atmosfera,
kura ikviens ir aicinats izteikt savu viedokli, dalities sava dzi-
ves pieredzé. Tapat lielais dalibnieku skaits rada sajatu, ka
Alfa kursa norises ir interesantas un saistosas ne tikai tev, bet
ari citiem. Saskana ar macitaja Granta sniegto informaciju,
Alfa kursa dalibnieku skaits vidéji ir no 140 lidz 160 dalib-
nieku, neskaitot organizésana iesaistitas personas, t. i., ap
50-60 cilvéku. S1 dalibnieku un organizatoru attieciba ir loti
svariga, jo ta palidz jaunajiem dalibniekiem atrak uztvert uz-
vedibas principus, pieméram, tos, kas attiecas uz uzvedibu sla-
vésanas un log3anu laika. Tresdalai klatesoso slavésana un
lagsanas nav nekas jauns, un vini aktivi iesaistas abos procesos,
radot paraugu jaunajiem dalibniekiem. Liela loma $aja pakape
ir mazo grupu vaditajiem, kuru uzdevums ir rapéties par katru
savas grupas dalibnieku, gan izradot interesi par grupas da-
libniekiem, gan uzklausot tos, gan palidzot meklét atbildes uz
jautajumiem, kas ir dalibniekiem interesanti un saistosi. Tapat
mazas grupas vaditdjs pirmais mudina grupas dalibniekus uz
lagsanu un Svéto Rakstu lasiS8anu. Mazas grupas vaditajs ir
draudzes parstavis, ar kuru Alfa kursa dalibniekam veidojas
personiskas attiecibas, vins ir kontaktpersona starp draudzi
un potencialo jauno draudzes locekli. Protams, Seit ir jasaprot
ari riski, kas var ietekmet potenciala konvertita izvéli: forma
un veids, kada vaditajs pasniedz, pasa vaditaja piemers, attie-
cibas mazaja grupa utt. Intervijas ar vaditajiem neviens atklati
neatzina, ka vaditaja darba kvalitates vértejums ir atkarigs no
cilvéku skaita, kas kursa nosléguma izskiras par kristibam,
tomér, runajot ar daziem vaditdjiem, kuru grupas neviens ne-
nokristijas, varéja manit zinamu vilsanos — vaditajs neuzska-
tija sevi par veiksmigu. Iespéjams, ta ir tikai sagadisanas,
bet, protams, vaditaja iekséjais kritérijs, kas lauj vértet darba
kvalitati, ir dalibnieku atdeve, Alfa kursa gadijuma, nokristito
skaits. Katra maza grupa ir atskiriga, un nereti vaditajam
nakas vilties, salidzinot grupas, kuras tas stradajis noteiktos
laika periodos. Tas izsauc mazvértibas sajutu pasa vaditaja.
Pozitivais aspekts — vaditajiem ir pieejams atbalsts, pirmkart,
no macitaja puses, otrkart, tadu var iegut, tiekoties ar pare-
jiem vaditajiem. Sajas tiksanas reizes vaditaji var dalities ar
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savam probldmam mazo grupu vadidana. Grupas veiksmigai
darbibal ir svariga ari vaditaja sagatavotiba, ipasi taja, kas
attiecas uz jautdjumiem un diskusijas mérki, jo loti bieZi man,
piedaloties mazaja grupa, radas prieksstats, ka diskusijas jauta-
jumi nav lidz galam pardomati, ka ari tiem nav konkréta mérka.

“lz8kirdanas” jeb “apnema3anas” ir viena no interesantaka-
jam pakdpém, kurai Alfa kursa ietvaros nosaciti ir atvéieta ve-
sela sadala, kas saucas “ned&las nogale”. Lai gan jaatzist, ka
dala dalibnieku jau Alfa kursa sdkuma ir izskirusies par kris-
tibam, tomér dalu Alfa kursa dalibnieku veido cilveki, kas nav
izskiru$ies par 5adu soli. Pa8a kursa sakuma netiek slépts, ka
Alfa kursa merkis ir palidzét cilvékiem iepazit kristietibu un
sagatavoties kristibam. Tomer visa Alfa kursa iesakuma 3is jau-
tdjums Skiet mazsvarigs; tas tiek aktualizets isi pirms nedélas
nogales, kad dalibniekiem tiek noteikts termins, kas parasti
ir péc &1s nedé]as nogales, lai iz8kirtos par kristibam, Tapat tiek
stastitas liecibas par to, ka nedélas nogale ir izmainjjusi iepriek-
5¢jo Alfa kursu dalibnieku dzivi. Katra zina tiek uzburta loti
“mistiska” gaisotne, kas skar nedélas nogali, tas tiek pasniegts
ka vienreizéjs notikums, kas atstd) paliekosas sekas katra klat-
esoéa individa dzivé, tapeéc ir liels uzsvars uz to, lai visi Alfa
kursa dalibnieki dotos 8aja nedélas nogals.

Alfa kursa, kura es piedalijos, nedélas nogale norisinajas
Kandavas Valsts lauksaimniecibas tehnikuma, kur nak3nosa-
nai bija atvélétas tehnikuma kopmitnes, un lekcijas norisinajas
tehnikuma aktu zalé. Turpat tika nodrodinata ari édinasana.
Katra istabina dzivoja vairaki cilveki — bez manis istabina
bija vel divi cilvéka.

Pati lekeiju norise nedélas nogalé ir daudz emocionélika, sa-
lidzinot ar lekciju norisi draudzeé. Lekejju laika paradas daudz
vairak “kristiga” Zargona, kura izpratne, es pienemu, vairumam
ir neskaidra. Pieméram, “piedzim$ana no augsas”, “Sveta Gara
izlie§ana” utt. Radas sajata, ka ar katru lekciju emocionala
spriedze pieaug, jo tiek likts uzsvars uz cilvéka grécigumu un
launumu, kas izpauzas ikdiena. Lai no $1 lJaunuma izvairitos,
ir nepiecie$sama Sveta Gara pienemsana jeb gariga piedzim-
gana. Tapat tiek stastits par Sveta Gara davanam, kas mums
ir nepieciedamas un kuras més ne$aubigi sanemsim. Sis
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lekcijas sasniedz kulminaciju péd&ja nedélas nogales vakara,
kad visi tiek aicinati uz aizlagSanam, kuras veic vispiere-
dzéjusakie Alfa kursa vaditaji, un Svéta Gara pienemsanu.
Pirms tam dalibnieki tiek iepazistinati ar Svéta Gara izpaus-
mém, ari fiziskdm, pieméram: siltuma sajata, miers un prieks,
kuras gan neesot obligati nepieciesamas. Pasu aizlogianu laika
grupas vaditaju paligi rada pieméru un iedrosina paréjos pie-
dalities aizlug3anas, ta radot iespaidu, ka vairumam §is aiz-
lagSanas ir svarigas, ka tas ir kas ipass. No manas grupas
aizlugsanas piedalijas tikai viens vaditaja paligs, viens no gru-
pas vaditajiem bija lagSanu grupas komanda. Nakamaja rita
cilveki, kas piedalijjusies aizlugsanas, stasta par aizlagSsanu
laika piedzivoto, parsvara atspogulojot pozitivas emocijas. Var
manit, ka ieprieks pieminétas Sveta Gara fiziskas izpausmes
ir sastopamas gandriz visas liecibas, kas man liek domat par
lomu un valodas apgasanu, kas $aja gadijjuma ir norisinaju-
sies salidzino&i strauji.!!

Sis nedélas nogalé arl paSas mazas grupas dalibnieku starpa
veidojas ciesakas saites, jo ir bijis kopigs piedzivojums, kas
nav aprobezojies tikai ar divam stundam vienas darba dienas
vakara, bet gan aizpémis ilgaku laika posmu, kura laika var
daudz pilnvertigak iepazit paréjos grupas loceklus.

Sis pakapes apskata nosléguma var piebilst, ka Alfa kursa
meérkis ir veidot pozitivu gaisotni un attiecibas mazas grupas
ietvaros, kas lautu potencialam jaunajam draudzes loceklim
iz&kirties par pozitivu atbildi aicinajumam pievienoties drau-
dzei. Jaatzist, ka 3is modelis darbojas veiksmigi, jo liela dala
Alfa kursa dalibnieku ari izSkiras par $ada sola sperSanu.

Pédeja pakape Rembo modeli ir “sekas”. Runajot par Alfa
kursa norisi, 81 sadala varétu but vispretrunigaka. Pretruni-
guma célonis slépjas apstakli, ka Alfa kurss tomér ir specifiska
vide, kas atskiras no draudzes ikdienas dzives. Péc Alfa kursa ir
griti noteikt, cik noturigas un patstavigas klas katra individa

1 Diskusiju par lomu apgiisanu religiskas kustibas skat.: Bromley and
Shupe, “‘Just a Few Years Seem Like a Lifetime”: A Role Theory Ap-
proach to Participation in Religious Movements”, in Louis Kriesberg, ed.,
Research in Social Movements, Conflicts, and Change, Vol. 2. (Green-
wich, CT: Jai Press, 1979).
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iek$8jas 1zmainas. Protams, liela nozime bas individa spéjai
ieklauties draudzes kopigaja dzive, jo, ki uzskata dala pétnieku,
tas ir pastavigs transformaécijas process!'2, kur Alfa kurss ir tikai
pirmais solis, un tam vajadzeétu turpindties ar turpmaku sevis
pilnveidoéanu atbilsto&i tradicijas prasibam.

Liela nozime ir ari tam, ko pati draudze ir spgjiga piedavat,
lai 30 transformacijas procesu turpinatu. Jaatzist, ka Vecas
Gertrides draudze par to ir domats, nodrosinot iespeju piedali-
ties pastoratos, t. i., majas grupas, kur vismaz daleji ir saglabata
Alfa kursa forma. Draudzes locekli var apmeklét ari Gertrades
akadémiju, kura var padzilinati iepazities ar kristietibas vés-
turi, teclogijas attistibu, dazadu teologu nostadném, un tas var
biit saistosi cilvékiem, kas vélas padzilinat savas zinasanas.
Alfa kursa beidzgjiem ir iespgja turpinat dalibu Alfa lkursa, bet
jau vaditaja paliga statusa, kas sniedz iesp&ju vélreiz piedali-
ties nodarbibas un méginat atkal piedzivot 11dzigas emocijas, ka
apmeklgjot Alfa kursu pirmoreiz.

Alfa kursa laika radusas izmainas cilvéka persontba ir grati
definet vienota apraksta, jo katra gadijuma 3is sekas atskiras,
bet viengjogais vairuma gadijumu ir Alfa kursa pieredzes nodo-
sana talak. Ka jau mineju, galvenais motivs, kas piesaista jau-
nos Alfa kursa dalibniekus, ir iepriek&&o dalibnieku liecibas
par kursa pieredzéto.'?

Isuma esmu aprakstijis Rembo konversijas mode]a saikni
ar Alfa kursa praktisko norisi, kas ari bija mana raksta galve-
nais uzdevums. Protams, katru no &iem punktiem ir iespgjams
papildinat ar vél plagdku informaciju, bet, mana skatijumna, tas
ir labs ievads, lai palidzétu jauniem petniekiem pievérsties
3ai temai daudz nopietnak un produktivik.

Sava raksta esmu aplakojis Alfa kursa norisi Vecas Gertri-
des evangeéliski luteriskaja draudzé un mégingjis to salidzinat
ar Liisa Rembo konversijas modela pakap&m. Nobeiguma na-
kas atzit, ka 51 modela galvenas pakapes ir skaidri saskatamas

'* Skat.: Lewis Rembeo, op. eit.

" Plasaku diskusiju par o jautajumu skat.: Lofland, J., Stark, R., “Be-
coming a World-Saver”, American Sociological Review, Nr. 30, 1965,
863-874; Lofland, J. Becoming a Wurld-Saver Revisited, in J. T. Richard-
son, Conversion Careers (Beverly Hills, California: Sage. 19781, 1-23.
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Alfa kursa darbiba, lai gan to izmanto3ana no draudzes puses
nav bijusi apzinata, kur galvenie akcenti tiek likti uz to, lai
mijiedarbiba starp potencialo jauno draudzes locekli un draudzi
batu veiksmiga. Lielais cilveku skaits Alfa kursos ari aplie-
cina, ka Vecas Gertrudes draudze ir veiksmigi atradusi lidzekli,
kas musdienas ir iedarbigs un spej piesaistit jaunus cilvekus
konkretai draudzei.

Summary

Application of Lewis Rambo’s Conversion Model
in the Alpha Course of Evangelical Lutheran
0Old St. Gertrude’s Church

Initially, I was interested in this subject theoretically but that
was the reason that encouraged me to do a small field study to verify
my theoretical assumptions with practical data. In this article I
deseribe history of the Alpha course in the Old Gertrude’s church,
class topics of Alpha course, progress of the course in practice, and
finally I compare Rambo’s Conversion process model with the Alpha
course process.

The basis of the study is interviews conducted with the Alpha course
participants, leaders, leader’s assistants, and the minister of the Old
Gertrude’s church. I participated in the Alpha course to understand
better the process, make notes and observations that can help me
understand the involved people’s statements about their feelings and
experiences.

Levels of this model are distinguishable in the Alpha course activi-
ties. And it focuses on interaction between potential new members of
the church and the church. The large number of people during the
Alpha course also points to the fact that the Old Gertrude's church
has successfully found a way to attract new people to church today.
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mm FILIPA EVANGELIJS (NAG-HAMMAD] v
CODEX 11, 3) KA SIRIESU-EGIPTIESU
TIPA GNOSTISKA MITA PETNIECIBAS
PROBLEMA

Dr. theol. Ralfs Kokins,
LU Teologijas fakultates asociétais profesors

“Pasaule tiek radita. Pilsétas tiek izgreznotas.
Kas ir miris, tiek ara izmests” (PhilEv 5).

Filipa evangeélijs (turpmak: PhilEv) ir viens no vissvariga-
kajiem, parsteidzosakajiem un, nenoliedzami, visskaistakajiem
Nag-Hammadi rokrakstu atradumu gnostiskajiem tekstiem.!
PhilEv ir 2. papirusa kodeksa 3. traktats (NHC I, 3, p. 51,
29-86, 19)%, kas seko aiz plasak pazistama koptiska Toma
evangelija (ThEv).? PhilEv teksts ir koptu valoda, tulkots no

' Visi 1945. gada atrastas gnostiku bibliotékas traktati publicéti Mar-
win W. Meyer, The Nag Hammadi Scriptures: The Revised and Up-
dated Translation of Sacred Gnostic Texts Complete in One Volume,
introducted by Elaine H. Pagels (NewYork: HarperOne, 2007), PhilEv
teksts: 157-186.

* Nag-Hammadi bibliotéka sastav no 13 papirusa kodeksiem, katra no

tiem ir vairaki traktati, kas satur visdazadako skolu un raksturu darbus
(ieskaitot pat Platona Politeia). NHC parasti aplako kopa ar Papirus
Berolinensis Gnosticus 8502, kas satur Marijas evangéliju, Sophia Jesu
Christi, Jana apokrifonu u. c.
Atsaucoties uz NHC 11,3, lidz ar kodeksa, traktata un paragrafu uz-
skaitijumu batu jamin arl rindina koptiskaja, 28,4x15,8 cm lielaja
papirusa rokraksta. Vienkarsibas labad citéjumos un atsaucés minésu
tikai paragrafa numuru. Piem., PhilEv 54. paragrafu korekti batu rak-
stit: PhilEv 54 (63, 25-30). Vai ari — PhilEv 95 (74, 12-21) utt.

' Nag-Hammadi II kodeksa 3. tekstam, kas seko aiz Toma evangélija,
nav nosaukuma. “Filipa evangélijs”, ir tikai subscriptio, un ari tad nav
skaidrs, vai tas piederéjis sakotngjai teksta versijai.
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griekiska originala. Lidz musdienam tas ir saglabajies tikai &1s
vienigas kopijas veida un nav pilnigi rekonstrugjams, jo kodeksa
lapam ir stipri bojatas malas, ari teksts vietam ir nesalasams,
vietam ir gritibas pat rekonstruet teksta sakotnégjo secibu.

Plasakai sabiedribai pasaule §i evangelija eksistence kluva
apjausama caur Dena Brauna (Dan Brown) spekulativajiem
“atklajumiem” par Jezus attiecibam ar Mariju Magdalenu®, kas
izriet no pilnigi aplamas teksta izpratnes (PhilEv 32 un 55) un
balstas apzinati kludaina piepémuma, ka PhilEv varétu sniegt
kadu (lidz 8im iztraksto$u) informaciju par vésturiska Jezus
dzivi.

Ja Nag-Hammadi papirusu atklajums notika 1945. gada un
pirmie plasak atzitie zinatniskie pétijumi Rietumu pasaulé
paradijas tikai 20. gs. seSdesmitajos gados®, tad devindesmita-
jos gados jau vérojams visparigi akceptéjams ievadjautajumu
kopums®, jaunakaja pétnieciba notiek pievérsanas noteiktam
PhilEv témam vai probléemjautajumiem.”

* Dan Brown, The DaVinci Code (NewYork: Doubleday, 2003), 245 p.

5 R. McL. Wilson, The Gospel of Philip (London: A. R. Mowbray, 1962);
Y. Janssens, Evangelie selon Philippe, in: Museon 81, 1968., 79-133; Hans-
Georg Gaffron, Studien zum koptischen Philippusevangelium unter
besonderer Beruecksichtigung der Sakramente (Bonn: n. publ., 1969),
422;u. c.

6 Visizverstakais zinatniskais ievads PhilEv ar pilna teksta tulkojumu:

Hans-Martin Schenke, Das Evangelium nach Philippus, in: W. Schnee-

melcher, Neutestamentliche Apokryvphen, 1 Bd., Evangelien (Tuebingen (5):

n. publ., 1987), 148-173; izverstak un atseviski tikai par PhilEv: Hans-

Martin Schenke, Das Philippus-Evangelium (Nag-Hammadi Codex

I11,3) (Berlin (TU143), 1997); galvenie ievadjautajumi: M. L. Turner,

The Gospel according to Philip: The Sources and Coherence of the early

Christian Collection (NHMS38) (Leiden: E. J. Brill, 1996). Jaunaja

gadu tukstoti lielisks lidz §im zinamo ievadjautajumu un atzinu ko-

pums: Hans-Joachim Klauck, Apokryphe Evangelien. Eine Einfuehrung

(Stuttgart: Verlag Katolisches Biblewerk, 2002), 162-177.

Piem., Herbert Schmid, Die Eucharistie ist Jesus: Anfaenge einer Theo-

rie des Sakraments im koptischen Philippusevangelium (NHC II, 3)

(Leiden: Brill, 2007), 550; Hugo Lundhaug, Images of Rebirth: Cognitive

Poetics and Transformational Soteriology in the Gospel of Philip and

the Exegesis on the Soul (Leiden: Brill, 2010), 593.

=1
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Si publikécija tapusi ERASMUS apmainas programmas ietva-
ros, 2012. gada pavasari stradajot Heidelbergas universitate
Vacija, konsultejoties ar vadosajiem pirmkristigas literataras
petniekiem Gerdu Taizenu (prof. Dr: Dr: h.c. mult. Gerd Theiflen)
un Matiasu Konradu (prof. Dr. theol. Matthias Konradt). Lat-
vija PhilEv diemzel lidz §im nav ne pétits, nedz ari aprakstits.

Visi publikacija izmantotie PhilEv citati ir manis pasa tul-
koti, izmantojot originalteksta zinatniski kritiskos izdevumus
un to starptautiski aprobétos tulkojumus.® Neskaidribu gadi-
jumos (kadu teksta ir daudz) izmantoti ari NHC II faksimil-
izdevumi® un PhilEv originalteksta izdevumi.'® Tulkojums tikai
no koptu teksta nav iespéjams rokraksta bojajumu, daudzo ipat-
nibu un griekiska originala dél, tapéc koptu tekstam tulkojuma
ir tikai precizéjosa nozime, izcelot galvenos atslegvardus (galve-
nokart tie ir grieku termini, tikai rakstiti koptu burtiem).

PhilEv ir stipri lidzigs ThEv, bet saturiski ievérojami dzilaks
un arhetipiski spécigaks. Véerojamas ari daudzas saturiskas
paraléles starp PhilEv un ThEv (PhilEv 57 un ThEv 19,1;
PhilEv 69 un ThEv 22 4; utt.), tadéjadi so tekstu seciba NHC I1
drosi vien nav nekada nejausiba.

Sis savdabigais teksts ir ari liela probléma pirmkristigas li-
teratiiras pétnieciba, it seviski jautajuma, par ko taja ir runa
un kada ir 50 macibu vieta otra gadsimta kristietibas konteksta.

5 (1) Originalteksta zinatniska edicija: B. Layton / W.W. Isenberg, in:
Nag-Hammadi Codex II, 2-7, hg. B. Layton, Vol. I, NHS XX, Leiden etec.,
1989, 129-217.

(2) Hans-Martin Schenke, Das Philippus-Evangelium (Nag-Hammadi
Codex I1,3), neu hgg., iibersetzt und erklart von Hans-Martin Schenke
(Berlin: Akademischer Verlag, 1997).

(3) H.M. Schenke, “Das Pilippus-Evangelium” in W. Schneemelcher,
Neutestamentliche Apokryphen, Bd. I: Evangelien (Tuebingen (6), 1990),
148-173.

9 The Facsimile Edition of the Nag Hammadi Codices published under
the Auspices of the Department of Antiquities of the Arab Republic of
Egypt in Conjunction with the United Nations Educational, Scientific
and Cultural Organisation, Codex II, Leiden, 1974, 63-98.

'U'B. Layton (ed.), Nag Hammadi Codex I1,2-7, Vol. I Nag Hammadi
Studies XX (Leiden, 1985).
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Teksta analizé un interpretacija jaizvairas no gnostiski par-
liecinatu pétnieku visai jusmigiem viedokliem, So sacer&jumu
uzskatot par dalu no senas baznicas “bagata” mantojuma un
vismaz par apustuliskds baznicas macibas organisku atzaru.!!
Distancéjoties no pasu gnostiku fantazijam, evangelija pausto
ideju neatkariba no kanoniskajiem tekstiem (it seviski Jana
evangélija un Corpus Paulinum)'? nekadi nav pieradama, tiesi
otradi. Tapat ar1 pretenzijam uz jebkadiem vésturiska Jézus
dzives un macibas elementiem!? un to savietojamibu ar apus-
tulisko macibu nav nekada zinatniski pieradama pamata arpus
pasu gnostiku labticibas. Labakaja gadijuma més atpazistam
zinamus kanoniskos materialus (kas nak no kanonisko tekstu
gala redakcijam, nevis pirmsliterarajiem, avotu vai tradiciju
slaniem), kas tikai ievietoti jauna, gnostiska konteksta un tiek
atbilstosi transforméti.

PhilEv arpus NHC 11 cité vienigi Austrumu baznicas tévs
Epifanijs (Epiphanius, Pan XXVI, 13,2):

Vini (gnostiki) cité kadu evangéliju, ko esot sadzejojis svétais
maceklis Filips, sekojosi: “Kungs man (Filipam) ir atklajis,
kas manai dveéselei ir jastasta pie tas uzkapsanas debesis un
ka tai jaatbild ikvienai no augstakajam varam: Es esmu atzi-
nusi pati sevi, — vina saka, — un es esmu pati sevi salasijusi no
visurienes. Un es neesmu séjusi arhontiem bérnu, bet esmu to
saknes izravéjusi un salasijusi savus izkaisitos locek]us, un es
zinu, kas esi Tu. Jo es, — ta vina saka, — piederu tiem tur, no
augsienes.” Un ta vini (gnostiki) maca, ka vina (dvésele) tiek
atbrivota. Bet, ja nak zinams, ka ta dzemdgjusi bérnu, vina

1 Piem., Elaine H. Pagels, The Gnostic Gospels (New York: Random House,
1989). Jaatzist, ka $is un vél citi Prinstonas Universitates religiju
profesores E. Peigelas (E. Pagels) darbi ir laba limeni un sniedz patiesi
aizraujosu koptiska teksta eksegézi, bet interpretacijas ir grati izman-
tojami spekulativi izversto konstrukeiju del.

2 To skaidri pierada H. J. Klauck, Die dreifache Maria. Zur Rezeption
von Joh 19,25 in PhilEv 32, in: Alte Welt und neuer Glaube (NTOA29)
(Freiburg (Swiss)/Goettingen, 1994), 145-162.

13 Zinatnieki ir vienispratis, ka no PhilEv nevar rekonstruét kadus vés-
turiska Jezus dzives un macibas elementus.
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tiek iesprostota apaksa (pasaule), lidz ta ir gatava uznemt sa-
vus bérnus un atgriezties pati pie sevis,!*

Si citéjuma sakara uzreiz raisas jautajums par dazadam
teksta redakcijam, teksta versijam senajos rokrakstos vai pat
par dazadiem (vairakiem) evangélijiem zem Filipa varda, jo ideja
par dvéseles uzkapsanu pilnigi atbilst PhilEv domu pasaulei,
bet Epifanija citats diemzél nav atrodams vienigaja Sodien pie-
ejamaja PhilEv teksta — NHC 11, 3.

PhilEv ir loti tuvs izeila 2. gs. gnostika Valentina (Valentinus)
domasanai un, visticamak, uzskatams par valentiniesu skolas
produktu.'®

Teksta pétnieciba norada ari uz uzkritosajiem aizguvumiem
no siriesu valodas (atseviski vardi un etimologijas). Piemeram,
PhilEv 53: “Euharistija ir Jézus. Jo ta (teksta: vins) siriski tiek
saukta “Pharisatha”, kas nozime “izstieptais”. Jo Jézus ir atna-
cis, lai pasaulei tiktu krusta sists”. Teksta eksegéze atklaj, ka
&is no kanoniskajiem evangélijiem pemtais Jézus naksanas
skaidrojums (lai mirtu pie krusta), kas ir pilniga pretruna ar
vairakiem citiem paragrafiem, ir izprotams ka Jézus roku iz-
stiepsana pie krusta.'®

Skaidrs, ka attiecigajas gnostiku aprindas Filips tika uz-
skatits par ipasas, ezoteriskas (tikai izredzéetajiem paredzétas)
un apokrifas (apsleptas) atklasmes sanemeéju. Interesanta veida
ari 2. gs. apokrifais evangelijs Pistis Sophia tiesi Filipu min
ka noslepumaino Jézus vardu pierakstitaju vel pirms Toma
(PistisSophia 1,42-44). Drosi vien $eit ir domats tas Filips,
kurs ir viens no 12 Jézus apustuliem (JohEv 14,8s; Acta 1,13)
jeb viens no “septiniem” (Acta 6,5; 8,5-13).

PhilEv parasti daté ar I gadsimta otro pusi — ta sarakstiza-
nas laika terminus post quem non ir NHC II datéjums ar 4. gs.,
bet ta terminus ante quem non ir gnostika Valentina dzives dati
(darbojies Roma ca. 138-158). To var apliecinat ari 2. gadsimtam

' Hans-Joachim Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit.,
163.

1% Ta uzskata teju visi PhilEv pétnieki.

8 Herbert Schmid, Die Eucharistie ist Jesus: Anfaenge einer Theorie des
Sakraments im koptischen Philippusevangelium (NHC II, 3), op. cit., 252.
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un valentinie$u tekstiem tik raksturigi atmosféra, ka ari
uzkritofa atkariba no citiem nekanoniskajiem sacergjumiem
{pleméram, Pistis Sophia, Evangelium Veritatis u. ¢} un no
kanonisko evangéliju materialiem. Patiesi mulsinodi ir PhilEv
vérojamie méginajumi apzinat un saglabat it ka Jézus mact-
bas un kristigis dzivesgudribas elementus gnostisko trans-
formaciju un arhetipisko apjausmu ietvara.

Ka sarakstisanas vieta parasti tiek minéta Antichija (grie-
kiski siriskas valodas telpas dél).

Ja ThEv raksturo visai lakoniski logioni (Jezus izteikumi),
tad PhilEv sastav no 127 paragrafiem ar apakspunktiem!”, kuru
raksturigaka iezime ir arhetipiski sugestéjosa un tekstprag-
matiska iedarbiba — ar lasitaja apzinu tie spélé izjutu, asociaciju
un maldinasanas spéli, lai atklatu un maécitu soteriologijas
dzilakos aspektus, tradicionalo kristige méacibu uzskatot par
primitivu un maldino$u.!® Maldus var parvarét, ja iedzilinas
PhilEv domu un télu pasaulé, un tas nendkas griiti, jo teksts
visai tiedi uzruna zemapzinas télu pasauli.

(Gritie jautdjumi petnieciba sdkas tiesi par PhilEv konteksta
un nozimes ieskicé$anu, ar literaro atkaribu un teologiskajem
jautdjumiem. Kada veida istenibas apraksts tas ir? Diezin vai
tas ir esamibas apraksts, kas balstas atklasme, drizak jau gnos-
tika zemapzinas izzinaganas méginajums, kas izraisa talakus
jautajumus par §is “iek$@jas” psihiskas realitiates nozimi pla-
gdkas (arpus cilvéka) pasaules izpratnei.

Ja visi kanoniskie evangéliji seko kaut kadam noteiktam
hronologiskam Jézus dzives atstastijuma karkasam, PhilEv
tada vispar nav. PhilEv centrila téma ir soteriologija, kas do-
mata elitaram gnostiku puleinam.!®

1T PhilEv jedalijumu paragrifos un apakSpunktos veic H. J. Schenke,
Das Pilippus-Evangelium (Nag-Hammadi Codex I11,3), op. cit., 23ss.

18 Walter Rebell, Neutestamentliche Apokryphenund Apostolische Vaeter
iMuenchen: Keiser-Verlag, 1992, 56.

¥ Pilniga pretstata kanoniskajiem evangélijiem, kuros visa Jézus ma-
ciba domata visiem, bez slepenibas vai elitarisma pieskanas. Piem.,
JohEv 18,20b: “Es neko neesmu rundjis slepeni”. Vieniga “ezoteriski”
atklasme JohEv ir Milestibas atklasme savéjiem no 13-17. (13-21.) no-
dalas, kas nav ezoterisku zinasanu, bet attiecibu un pieredzes jautajums.
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Diemiél saturiski teksts ir Joti tals no ta, ko mes saprotam
ar vardu “evangelijs”.?° Taja tiek piedavati tikai dazi ezoteris-
kajiem evangelijiem tik raksturigie noslépumainie Jézus vardi
(PhilEv 18, 54, 57, 69 un 72}, iztrukst ari tik rakstungo dialoga
(Jezus ezoteriskas izjautdsanas) elementu. PhilEv literaro rak-
stu veido eklektiski atzinu, spilgtu citatu, ideju un pieredzes
kopsavilkumi atbilstosi labakajiem grieku antologijas parau-
giem. Piemeéram, II. M. Senke (H. M. Schenke} $o sacergjumu ir
trapigi nodevejis par lakonisku esences izvilkumu (Exzerpt) un
florilegium, kas tulkojuma nozimé “ziedu (ziedinu) ievaksana”.?'
PhilEv, tapat ka daudzi citi gnostiku sacergjumi, drizak pie-
skaitams pie paganiski eklektiskas religiozitates fenomena.
Parak uzkrito$as ir sistémas elementu savstarp&jas pretru-
nas un macibas nekonsekventais raksturs.

Evangelija sentences drizak ir saprotamas ka gnostika me-
ditacijas, dodoties pasizzinas celojumi pa savas zemapzinas
télu pasauli.

Formali, péc Gattung (literaro paveidu) analizes, tas ir lidzi-
bas, paranézes, retoriska polemika, atsevigki Jezus izteicieni,
Lidzigi ka Jana evangelija, temas un atsevidki izteikumi at-
kartojas, tomer ne klasiskas relektiras vai pakapjveidigas
hermeneitikas zina, bet gan drizak psihologiskas iedarbibas
noliikos. Pieméram, metaforas lasitaja gara acu prieksa veido
bildi ar izteiktu dzilumdimensiju.

Tiesi Sie novérojumi arl H. M. Senkem lika izteikt saubas,
val no pasa PhilEv teksta vispar var izvilkt kadu teologiju, —
ta drizak jamégina rekonstruét no valentiniesu gnosis vai no
pirmkristiga gnosis mita visparigi 22 Tam var tikai piekrist, jo
gnostiku macibas faktiski nav sistematizéjamas. Pat vienas
skolas, un, miisu gadijjuma, — pat viena sacerguma ietvaros.
Piemé&ram, “pestisanas” jédziena nozime ta ari paliek neskaidra ?

% Ari H. J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit.,
163.

2L H, M. Schenke, Das Pilippus-Evangelium (Nag-Hammadi Codex I1,3),
op. cit., 152., 154,

22 Ibid., 154,

3 H.J. Klauck, Apokryphe Evangelien. Eine Einfuehrung , op. cit., 175.
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PhilEv pamata ir gnosis mits?*, kaut ari ne vienmer ekspliciti
saskatams.®

PhilEv ir raksturiga $i1 noslépumaina valoda, kas pamato-
jumu gust §67a.b:

Patiesiba (koptiski — TAAH©€IA) nenaca pasaulé (TKOCMOC)
kaila, bet gan simbolos un lidzibas (NTYTTOC MN NZIKWN). Jo
pasaule to cita veida nespéj uztvert. Jo ir atdzimsana un ir
atdzimsanas attéls. Un ir patiesi nepieciesams piedzimt no
jauna caur attélu”. Vai ari: “Paslaik meés balstamies uz radi-
bas redzamajam lietam un sakam, ka tas ir lielas un varenas,
bet apsléptas lietas ir vajas un nenozimigas. Patiesibas lietas
isteniba ir stipras un ievérojamas. Bet patiesibas noslépumi
pasaulé ir redzami tikai ka simboli un atspidumi (PhilEv 124).

Visa teksta lietotie vardi (atSkiriba no Jaunas Deribas (JD)
kanoniskajiem materidliem) nebat nenozimé ko konkrétu un
vienmér vienu un to pasu, tie var maldinat lasitaju:

Vardi, kas doti §is pasaules lietam (koptiski: NKOCMIKOC),
rada lielu sajukumu (NOYNOG MTTAANH)?6. Tie aizvirza cilvéka
pratu no eso$a un no neeso$a. Ta domajot, kas dzird vardu
“Dievs”, tas nedzird isto, bet gan neisto. Tiedi tapat tas notiek
ar vardiem “Tevs”, “Dels”, “Svetais Gars”, “dziviba”, “gaisma”,

2 Pec Kolpes (C. Colpe) klasiskas definicijas “gnosis ir elitarai grupai
pieejamas zinasanas par dieviskajiem noslépumiem”. Skat.: C. Colpe,
Die religionsgeschichtliche Schule. Darstellung und Kritik ihres Bildes
vom gnostischen Erloesermythus (Goettingen: Vandenhoeck, 1961); gnosis
mita izcils apraksts ari: Hans-Josef Klauch, Die religioese Umuwelt des
Urchristentums, Bd. I1, Herrscher- und Keiserkult, Philosophie, Gnosis
(Stuttgart, 1996), 179ss.; ari Kurt Rudolph, The Nature and History of
Gnosticism (Edinburgh: HarperCollins, 1987), 11ss.

25 Ari Walter Rebell, Neutestamentliche Apokryphenund Apostolische
Vaeter, op. cit., 59.

26 Zimigs ir Valentina Evangelium Veritatis tik raksturiga varda plany
lietojums (Ev. Veritatis to var saistit ar demiurgu) — Bentley Layton, The
Gnostic Seriptures: A New Translation with Annotations and Intro-
ductions (NewYork: Doubleday, 1987).
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“augSamceliands”, “baznica” un visiem citiem vardiem. [..]
(PhilEy 11).%7

Lidzigi ari §19, skaidrojot “Jézu” un “Kriste”. Par sajukumu
{maldiem jeb TAANH) ir atbildigi arhonti (demiurga parvald-
nieki par debesu un planetarajam sféram), uzradot parstei-
dzosu lidzibu ar Valentina Evangelium Veritatis:

Arhonti grib&ja cilvéku maldinit, jo tie redzéja, ka tam piemit
radnieciba ar patiesi labo. Tic néma vardus no tiem, kas labi,
un deva tiem, kas nav labi, lai tie vinu (cilveku) maldinatu un
gaistitu ar tiem, kas nav labi. Jo tie gribéja nemt brivos un da-
rit tos par vergiem uz muzigiem laikiem (PhIEv 13).

Evangelijs satur daudz $adu paragrafu, kas padara par ne-
iespgjamu jebkadu sistematizéciju, jo lietoto terminu nozime
mainas pat no panta uz pantu.

Interesanti, ka tas nemitigi 1zmanto JD kanona ietvertas
gramatas, uzkritofa ir masivd atkariba no JohEvr materia-
liem?3, bet ta teologija radikali atskiras no JD teologijas, an
Kristus soteriologiskais darbs ir pavisam citads — vins nak nevis,
lai cilvekus atpestitu caur savam ciesanam, krusta navi un aug-
samcelsanos, lai atklatu muaZigo dzivibu un vienotu ticigos
milestibas kopiba ar sevi un Tévu (JohEv), nevis, lai “izarditu
velna darbus” (IJoh 3.8), bet gan, lai savienotu sievidkd un
viriska pirmtélus.? Tiesi no §is apvienosanis maécibas izriet
¥7 Tiesi 8is terminu transformaicijas PhilEv min ari baznictévs Justins

171651, Apol. I, 61,14,

2% Aptuvens uzskaitijums “JohEv = PhilEv": Joh 11,25 = 55,13ss; Joh
6,32 = 57,2ss; Joh 6,53 = 59,7ss; Joh 19,25 = 61,6-10; Joh 8,44 / 1 Joh
3,12 = 74,23; Joh 14,10 = 76,30ss; Joh 4,23 = 77,16; Joh 8,34 = 82 27ss;
Joh 8,56 = 84,7ss; utt, Skat.: Martin Hengel, Die johanneische Frage. Ein
Loesungsversuch (Tuebingen: J.C.B. Mohr (P, Siebeck) 1993), 44.

¥ “Ja sieva (domdts: Teva) nebatu skirusies no sava vira (Adama), vini
abi nenomirtu. Skirsanas no vina bija istenais naves iemesls. Tapéc
Jau Kristus ir atndcis, lai to Skirttbu, kas pastav no lesakumiem, par-
varetu un abus atkal apvienotu —lat tiem, kas skirtibas laika ir mirusi,
dotu dzivibu un atkal tos apuvienotu” (PhilEv 78.). Gnostikis §eit var
saskatit ceréto apvieno3anos ar pléromu.
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ari izpratne par sakramentiem, kas kultiski rituala veida
méca un lauj piedzivot pestisanu: “Kungs visu ir darijis (€1p€)
viena mistérija {(ZNNOY MYCTHPION): kristibu (Bartiope), svaidi-
ganu (gpopa), euharistiju (evyapiotnia), pestiSanu (ool vTpooig)
un laulata drauga appemsanu (vupewv)” (PhilEv 68).

Nedaudz gan mulsina fakts, ka vards mystérion lietots ad-
verbali — tada gadijumi uzsvars no pagiem sakramentiem
(kas, visticamak, izpratnes zina at$kiras no atbilstosiem JD mi-
nétiem sakramentiem), bet gan parbidas uz atzinu, ka Kungs
visu darijis/atkldjis slepena, noslepumaini veida.™

Tris pirmie sakramenti ir pazistami no apustuliskas liel-
baznicas prakses. Divi pédégjie ir jauni. Viziem sakramentiem
ir pestijo$a nozime, tie lauj izzinat sevi (rituali izdzivot zemap-
zinas télu un to attiecibu pasauli), tadejadi davajot nemirstibu
un apvienojot ar pleromas jeb gaismas pasaules butnem (Gais-
mas engeliem). Sakramentalie rituali ir celojums ne tikai apzi-
nas dzilés, bet reizé ari uzkapSana pléromas augstumos caur
debesu sfaram.?! Tiesi Seit redzam, ka PhilEv parstavéta doma-
Sana tomér nav ipasi originéla, bet gan apvieno parinterpretétus
kristigos (sakramentalos) elementus ar neoplatoniskis filosofi-
jas, paganiski mitologisko priek3statu un vélini antikaja laik-
metd tik izplatitajiem mistériju kultu elementiem.32

SvaidiSana, pestisana un tdebesu) laulata drauga apnpem-
$ana — neatkarigi no katra atseviska sakramenta skaidro-
juma - ir rituali, kas simboliska veida maca un skaidro, ko
tad nozimé gnostika pestiSana: ta ir dvéseles svaididana, at-
pestiana un apvienoSands ar savu debesu ligavaini jeb savu
pirmtélu. Kapéc drosi varam uzskatit, ka 51 gnostiska sakra-
mentu izpratne ir Kristigas izpratnes degradacija? Loti vien-
kars — gnostiku rituala zimju valoda zaude jebkadu nozimi
draudzei ka kopienai un tas darbibai sociala plaksné, ta pa-
zaudé sends kristietibas batiskako dimensiju — &tiku.3?

W H. J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 175.

31 Par sakramentu ka uzkap$anu pleroma skat.: L. Wehr, Arznei der
Unsterblichkelt (Muenster: NTAbh NF 18, 1987), 286.

32 Pagizzina ka Dieva Valstihas atrasanas veids ir raksturigs ari ThEv.

43 To ipasi uzsver Gerd Theissen, Die Religion der ersten Christen. Eine
Theorie des Urchristentums (N. pl.: Guetersloh, 20001, 325.
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Sakramenti paredz arl materialas zimes, tapéc visgriatikais
jautajums ir par to, ki gnostiki tos savieno ar mécibu par kri-
tusas matérijas noraidifanu? Arl baznictévs Irenejs (Jrenaeus)
ap 180. gadu liecina, ka gnostiki kategoriski esot vairijusies
neredzamas un neizrunajamais varas noslépumu attélot caur
redzamam un laicigam lietam (frenceus, Adv. Haer. 1,21,4).3
Vilhelms Busets (Wilhelm Bousset) jau sava laika loti trapigi ir
secingjis, ka gnostiku kepienas gariga dzive neatSkiras no ta-
laika paganisko mistériju kultu praksém — par spiti idedlismam
maciba, praktiska ticiba bija ex opera operato 1edarbigiem ri-
tudliem, mistérijim un sakramentiemn.?"

Ar1 sveta maltite PhilEv tiek apziméta ar lielbaznica lie-
toto vardu cuyopiotie. Euharistija notieko$a izpratne tiek at-
klata PhilEv 26b: “Vins (Filips) teica taja diend pateicibas
lagsnu: Tu, kas pilnigo Apgaismotaju (MITTEAEI0C TTOYOEIN)
esi apvienojis ar Svéto Garu, apvieno (20TP) tagad engelus ar
mums, kas esam to attéli (N2IKwWN}”, Pestisana Seit nozime
zemes attéla apvieno$anu ar debesu pirmtélu, kam par piera-
dijumu kalpo uzsvértais “més” formu lietojums euharistijas
aprakstos (ari § 100 un 108).6

Laultbu sakraments ir dzilaka un vishiezak pieminéata (§ 73,
76,79, 87, 88, 96, 10, 122, 125ss) PhilEv mistérija: gnostikis svin
laulibu ar savu debesu pirmtélu, kurs ir sievidks.?” Sakra-
menta saturiska izpratne atklajas PhilEv 82a:

“Patiesi, ir svarigi izrunat Noslepumu (MYCTHPION} Visuma
Tavs savienojas ar jaunavu, kas [bija nogrimusi? — teksts ne-
saprotams|. Un uguniga zvaigzne tam atmirdzéja taja diena
un izgaismoja kazu kambari®®. Tapéc notika, ka taja diena ra-
das miesa [..]".

Si paganiski mitologiskajai pasaulei tik raksturiga, banala
pamatparadigma par debess un zemes (vai to batnu) laulibam

3 H, J, Klauck, Die religioese Umwelt des Urchristentums, Bd. 11, 191.

3 Wilhelm Bousset, Houptprobleme der Gnosis, Gbttingen 1907, 227.

% H.J. Klauck, Die religioese Umuwelt des Urchristentums, op. cit., 192,

¥ Nav skaidrs, vai debesu pirmtéls ir sievidks, vai automatiski pretéja
dzimuma, jo faktiski nav zinu par gnostikém-sievietém un lietvardu
dzimtei gnostiku domasana, skiet, nav lielas nozimes.

*# Par to liecina ari baznictévs Ignéacijs, Eph. 19, 2.
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pamato So mitisko paru konstrukciju vinpasauligaja, debeski-
gajd pasaulé. Man nesaprotami ir lidzigu prieksstatu meklé-
jumi kanoniskaja literatira, tos saskatot Eph 5, 21-33 vai ari
JohApk 19,7s, kur atrodama vizija par Jéra kazam un vina li-
gavu (kas ir draudze), jo eksegétiski saturiskd nozime un kon-
teksts Sajos tekstos ir pavisam cits.

Teksts nebit neapgalvo, ka Marija Magdaléna ir Jézus sieva.
Visas tris Marijas Jézus zemes dzivée ir tikai izpausmes veidi
vienigajai un istajai “dzivesbiedrei” debesis — proti, gudribai:

Tris sievietes pastavigi bija ar Jézu: Vina méate, masa un Mag-
daléna, kas saukta par vina dzivesbiedri ITKOINWNOC). Vina
masa, Vipa mate un Viga dzivesbiedre — vindm visam bija
vards “Marija” (PhilEv 32, sal. Joh 19.25).

Gudriba tTcodia), kuru devé par “neauglige”, ir engelu
mite un Pestitdja (Sotér) dzivesbiedre (TKOINWNOC), Kungs
vipu mil&ja vairak neka citus macek|us un biezi skupstija to
uz lapam. Paréjie macekli [to uztvéra ar greizsirdibu un izvir-
zija prasibas|. Tie jautdja Vinam: “Kapée Tu vinu mili vairak
par mums vistem?” Un Sotérs (Pestitajs) atbildéja un sacija
tiem: “Ja, kapec gan es jis nemilu ka vinu?” (PhilEv 55).

Pestitajam Gudriba (sofia) ir nepiecie$ama, lai Vins klutu
pilnigs, un §adi priekgstati jau ir skaidra valentiniska gnosis
iezime.*?

Gnostikis ir spogulattéls pats sev, tapéc nozimigakais uz-
devums ir atrast savu pneumatisko pirmtélu, citadi dzive §is
pasaules cietuma apstaklos lidzinds énai, launam sapnim,
iliizijai.*” Pasaules “cietuma” ir maz iespéju pastaviga arhontu
apdraudéjuma un vinu posto$as darbibas del, tapec §is apvie-
no$anas sakraments uzskatams par iespg&ju izrauties no ar-
hontu varas.

Sakramentali ritualas domasanas sakara patiesi baisi un
iedarbigi ir paragrafi, kas cilvéku pasvitro ka upuri: “[..] Cilvéks

¥ H. J. Klauck, Apokryphe Evangelien. Eine Einfuchrung, op. cit., 170s.
10 Walter Rebell, Neutestamentliche Apokryphenund Apostolische Vaeter,
op. cit., 61.
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tiek Dievam pienests ka mirusais (upurdzivnieks) un caur to
viné nak pie dzivibas” (PhilEv 14). Lidzigi ka kanoniskajos ma-
terialos, pati atgrieSanas no naves uz dzivibas cela tiek sa-
prasta ka upuris. Atskiriba no kanoniskajiem materialiem,
atgriesanas tiek ilustréta ar divam iedarbibas zina patiesi So-
kéjosam lidzibam*!, kuram pirmkristigas literatiiras konteksta
lidzinas tikai lidziba par lauvu Cilvékrijéju ThEv 7:

Dievs ir cilvéku rijéjs. Tapéc Vinam tiek upuréts cilvéks. Pirms
tika upuréts cilvéks, tika upuréti dzivnieki. Jo tie nebija nekadi
dievi, kam tur tada veida tika upuréts” (PhilEv 50).

Si pasaule ir mironu rijéjs. Kas tiek vinas aprits, tas ir mir-
stigs. Patiesiba partiek no dzivibas. Tapéc tas, kas partiek no
patiesibas, nemirs. [..] (PhilEv 93).

Pasaule nogalina, bet Dievs, kam tiek upuréta cilvéka dzive,
dod isto dzivibu. Pasaule visa evangélija tverta izteikti negativi,
taja valda naves vara, tapat ari pasaules raditajs (demiurgs)
nav muzigs:

Pasaule radas kludas de]. Jo Tas, kas vinu radija, gribgja to
radit pilnigu un neparejosu. Ta¢u Vins nespeja to un nesasnie-
dza to. ko ceréja. Jo nebija pasaules nemirstibas un nebija ari
Ta nemirstibas, kas vinu radija. Nav ari nemirstigu darbu, ir
tikai bérni. Un neviens darbs nevar ienemt nemirstibu, ja tas
neklist par bérnu (PhilEv 99a).

[..] Dvesele ir vértiga, bet nonaca zemiska miesa (PhilEv 22).

[..] Saja pasaulé ir Jaunais un labais. Pasaules labums nav
labs. Un vinas Jaunums nav launs. Jo ir kaut kas launs aiz $is
pasaules robezam, kas ir Jauns patiesiba. Tas tiek saukts par
asi. Ta ir nave. Tapéc, cik ilgi més atrodamies saja pasaulg,
tik ilgi mums pienakas ripéties par augsamecelsanos, lai tad,
kad meés izgérbsimies no miesas, més atrastos miera vieta un
neklistu ap asi (PhilEv 63a).

Gaisma un tumsa, dziviba un nave, labie un launie sava
btarpa ir brall Sa_]a pasaulé nav iespéjams tos noskn‘t vienu

1 5p lldmbu p51h1s1\1 sugestéjoso raksturu apraksta H. J. Klauck, Apo-
kryphe Evangelien. Eine Einfuehrung , op. cit., 169.
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no otra. Tapéc ne labie ir labi, nedz ari launie ir launi, un dzi-
viba nav dziviba un nave nav nave. Tapeéc ari katrs atseviskais
iz8kidis pats savos pirmsakumos. Un tikai tie, kas ir pacélu-
Sies virs 81s pasaules, ir neskistosi muzigi (PhilEv 10).

So paragrafu del PhilEv pamatoti var uzskatit par klasiski
gnostisku tekstu, atseviskas pasazas ar jitamam ietekmém no
rabiniskajiem prieksstatiem.*2

Pagans (neticigs cilvéks) nemirst. Jo, ja vins nekad nav dzivo-
Jis, vins nevar ari nomirt. Kas ticiba ir nonacis lidz patiesibai,
tas ir atradis dzivibu. Kas ir nacis pie ticibas patiesibai, tas ir
atradis dzivibu. Un ari tas atrodas briesmas nomirt. Jo vin$§
dzivo kops Kristus atnaksanas laika (PhilEv 4).

Dzivosana un mirs$ana Seit domati metaforiski — ka dzive
ar vai bez ticibas Kristum, kur$ mirusos augsamcel (lidzigi
JohEv 11,25; LkEv 7,22 u. c.), tadejadi vislielakas briesmas ir
muziga jeb gariga nave. Tas nozimé, ka dziviba un nave tiek
saprasta mantosanas kategorijas: “Tie, kas manto miruso, pasi
ir mirusi un manto tikai miruso. Tie, kas manto dzivo, ir dzivi
un manto gan dzivo, gan miruso. Mirusie turpreti nemanto neko.
Jo ka gan mirusais var ko mantot? Ja mirusais manto dzivo,
vins nemirs, vél vairak — vins dzivos” (PhilEv 3).

Pa visu evanpgeliju ir izkaisitas atzinas, nelielas lidzibas,
gudribas vardi un aforismi, kuros kanonisko/apustulisko ma-
cibu pamats ir nenoliedzams un viegli atpazistams, piemeram:

42 PhilEv sakas ar vardiem: “Ebreju virs rada ebreju, un 5adi laudis tiek
saukti par prozelitiem, Bet prozelits vairs nerada citus prozelitus. Vieni
cilveki ir tadi, kadi tie izcelas, un nerada vél citus. Bet citiem cilvékiem
vajadzetu pietikt ar to, ka vini vispar ir tapusi” (PhilEv 1). Tas nozimé,
ka prozelitam japietiek ar to, ka vins pats nacis pie ticibas (teksta:
“Vispar ir tapusi”), jo péc rabiniskiem prieksstatiem vins ir ka mazs
bérns: “Tévs rada bérnus. Bet bérns nevar radit bérnus. Jo raditais ne-
spéj radit. Daudz vairak bérns iegust masas un bralus, nevis bérnus.”
(PhilEv 29). Visticamakais, ka $1 doma ir talaka transformacija no pau-
liniskd materiala par Dieva mantiniekiem Gal 4, 1-7. Uz rabiniskaja
literatara atrodamas domasanas fonu norada H. J. Klauck, Apokryphe
Evangelien. Eine Einfuehrung, op. cit., 165.

112



Kas s&j ziema, razu vac vasara. Ziema ir & pasaule®®, Vasara ir
nakamais laikmets. [Bet neizlugsimies sev algu jau tagad, 3aja
ziema(?)]* Jo, kas seko péc ziemas, ir vasara. Un, ja kads ziema
vac razu, vins isteniba to nemaz nevac, bet gan izposta (PhilEv 7).

Ticiba sanem. Milestiba dod. Neviens nevar sanemt bez ti-
cibas, un neviens nevar dot bez milestibas. Tapéc ir ta: Lai sa-
nemtu, més ticam. Lai paraditu milestibu, més dodam. Un, ja
kads dod bez milestibas, tad nav nekadas jégas no ta, ko vins
dara (PhilEv 45).

Tu nedriksti baidities no miesas, un tu nedriksti to milét.
Ja tu no tas baidisies, ta valdis par tevi. Ja tu to milési, tad ta
apris tevi un paralizés tevi” (PhilEv 62).

[..] Milestiba apklaj lielu gréeku daudzumu” (PhilEv 111b).%

Loti savdabigas, interesantas un visas pirmkristigas litera-
taras konteksta pamanamas ir tik skaistas, dzilas un spéci-
gas PhilEv “lielas” lidzibas, kas visvairak atklaj ta tiesas vai
netiesas literaras atkaribas, ka ari ipatnégjos, tikai sev rakstu-
rigos materialus.

Drosi vien viena no visskaistakajam un visveiksmigakajam
ir lidziba par pérli, kas ieskicé Dieva bérnu nezudoso vértibu:

Ja pérle tiek iemesta méslos, ta savu vértibu nezaudé. Tapat
ari ta neklust vertigaka, ja to svaida ar balzama*® e]]u. Vinai
vienmer paliek ta pati vertiba ipasnieka acis. Tiesi tapat tas
notiek ari ar Dieva bérniem, lai ar1 kur tie atrastos. Viniem vien-
mer paliek ta pati vértiba vinu Teva acis (PhilEv 48).

Tomér 3o skaisto lidzibu grati uzskatit par harmoniski iede-
rigu noteiktas teologijas konteksta (kadas vienkarsi nav), ka

' Ari Hermas, Sim. III, 2 un IV, 2.

“ Sis teikums rokraksta nav salasams. Jéga = neizlugties tagad to, kas
gaidams nakamaja laikmeta. Lidziga doma ari ThEv 14, ari Origenes,
Peri euhés, V, 1 un Clemens Alexandrinus, Strom. VII, 41.

¥ Precizi ka kanoniskaja 1Pt 4,8!

* Domata ir Sodien jau izmiru$a Opus Balsamicum koka ella, kas pir-
majos gadsimtos bija viena no dargakajam precém vispar, viens tas
traucins varéja bat visu ipasumu vértiba.
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ari par pilnigi neatkarigu PhilEv un valentiniesu skolas pro-
duktu, jo lidziba ar kanoniskajiem materialiem Gal 3,28 un
Kol 3,11 teksta pétniekiem ir parak uzkritosa.*”

Lidziba par Dievu ka Krasotaju runa par kristibu sakra-
mentu:

Dievs ir Krasotajs. Gluzi ka labas krasas, kuras tiek dévétas
par istajam, mirst tikai ar dranam, kuras ar tam tiek kraso-
tas, tapat tas notiek ar cilvékiem, kurus Dievs ir krasojis, —
tapéc, ka Vina krasas ir nemirstigas, ari tie (cilvéki) klast caur
Vina brinumkrasam nemirstigi. Un ta nu Dievs tos iegremdé —
tos, kurus Vins iegremde, udeni (PhilEv 43)%,

Dievs lieto labas krasas, kas turas mazigi. Paradoksala veida
tas sastav no tira udens, ko lieto kristibas. Grieku originala
pamanama vardu spéle: no varda saknes Bant- var atvasinat
gan Barulew (kristit), gan Bantewy (krasot).*?
Krasotaja téema atkal tiek turpinata evangélija vidi: “Kungs
iegaja Levi (audumu) krasotava. Vins néma septindesmit divus
dazadu krasu audumus un iemeta katla. Un Vins izvilka tos
visus ara baltus” (PhilEv 54).5°
Septindesmit divi audumi liek domat par 72 macek]u izsu-
tisanu Lk 10,1 saskana ar Genesis 10 aprakstito 72 pasaules
tautu sarakstu.” Jautdjot par drébju lidzibu — vai te batu
norade uz senbaznica tik raksturigajam baltajam kristibu dré-
bém, kas simbolizé “jauna cilvéka / Kristus uzgérbsanu” un
lidz ar to svetu dzivi (Eph 4, 20-32; Gal 3,27), sekojot MtEv 22,
1-14 kénina svetku mielasta bridinosi baisajai lidzibai? Drosi
vien, ka ne, jo kristibas $o gnostiku sakramentu hierarhija
ierindojas pakapi zemak par “svaidisanu™
47 H. J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 167, lpp.:
ari H. M. Schenke, Das Pilippus-Evangelium (Nag-Hammadi Codex
11,3), op. cit.., 55.

8 Seit idejiskas paraléles ar Plutarch, E Delph. 20.

# H. J. Klauck, Die religioese Umuwelt des Urchristentums, op. cit., 192.

30 Seit uzkritoda paralelitate ar apokrifajiem “Toma bérnibas stastiju-
miem”, it seviski par Jézu un Krasotaju.

31 H. J. Klauck, Die religioese Umuwelt des Urchristentums, op. cit., 192,
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Svaidisana (gpiopa) ir pari par kristibu. Jo, tiesi pateicoties
svaidiSanai, meés tiekam saukti par kristieSsiem (gpioTicvor),
nevis pateicoties kristibai. Ari Kristus (Xpiotog), pateicoties
svaidiSanai, ta tiek saukts. Jo Tévs svaida Délu. Un Déls svai-
dija apustulus. Un apustuli svaidija mus. Kas ir svaidits, tam
pieder viss. Tam pieder augsamcel$anas, gaisma, krusts un
Svétais Gars (PhilEv 95).

Interesanti, ka NHC II koptiskaja teksta paradas tiedi sie
griekiskie termini chrisma, christos un christianoi.

Si saceréjuma ideju eklektisko raksturu vélreiz apstiprina
citviet apgalvotais, Soreiz par pamatu nemot augstak minéto
deuteropaulinisko macibu par Kristus apgérbsanu, kas tikai
parafrazeta citadi: “Saja pasaulé tie, kas valka dréebes, ir vér-
tigaki neka dréebes. Bet Debesu Valstiba drébes ir vértigakas
neka tie, kas tas nesa” (PhilEv 24).52

Unikala un ipasi vértiga visas pirmkristigas literattaras dzi-
ves gudribu konteksta ir ari skaista un tik spéciga lidziba par
ezeli dzirnavas:

Kads ézelis, kas grieza dzirnavu ratu, ar kajam parvaréja sim-
tiem judzu. Kad tas tika atraisits, tas aptvera, ka vel joprojam
atrodas taja pasa vieta. Tapat ir cilveki, kas parvar milzigus
attalumus, ta ari nenonakdami tuvak merkim. Kad tos par-
steidza vakars, tie neredzéja ne pilsétu, ne ciemu, ne kaut ko
raditu, ne ari dabigu. Tur nebija palidzosas varas, tur nebija en-
gela. Sie nelaimigie ir veltigi piekususi (PhilEv 52).

Ka viena no vismakslinieciskakajam lidzibam visa pirmkris-
tietiba man Skiet lidziba par stikla putéjiem, kas atklaj petamus
jautajumus literaro un idejisko ietekmju zina: “Stikla trauki
un mala trauki rodas ar uguns palidzibu. Ja stikla trauki sa-
plist, tos var izveidot no jauna, jo tie ir tapusi no (meistara, stikla
putgja) dvesmas. Bet, ja saplist mala trauki, tie tiek iznicinati,
jo tie tika raditi bez dvesmas” (PhilEv 51).

 Par %o rakstu vietu un debesu “drébju” motivu atkaribu no kanoniska-
jiem (pauliniskajiem un deuteropauliniskajiem) materialiem: W. Bous-
set, Hauptprobleme der Gnosis, op. cit., 303.
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Stikls tiek kausets uguni, mala trauki tick apdedzinati
uguni. Iz8kiroia lieta ir cilveka elpas putiens, kas izveido stikla
trauku. Tiesi elpa un tas meistarigs lietojums pieskir stikla
traukam ta skaistumu un kvalitati, sauc to esamiba. Grieku va-
loda, kura sarakstita Phi/Ev originila versija, pneuma (mveuwic)
nozime “gars, elpa, véja plisme”, Tadejadi dvesma, pitiens $aja
lidziba top par Dieva dzivibas dvasu, kas nedzivus kermenus dara
par dzivam bitném (Genesis 2,7). Atseviski autori doma, ka Seit
ipaéi ir uzsvérta privilégija, kas caur %o dzivibas dvasu pie-
skirta, — proti, tapt auggameceltam no mirusajiem.>

Tiesi nave un augsameeldanas no mirudajiem ir viena no
spilgtakajam témam, kas reize atklaj dazada veida atkaribu
no kanornuskajiem materialiem. Par pamatu tiek izmantota
judeokristiga paradigma par miesas aug$amcel3anos pasta-
raja diena (uz tiesu), Gnostiki ar $o paradigmu rikojas visai
brivi: eshatologiska seciba “nave — augdamcelsanas” tiek ap-
griezta otradi: “Tie, kas apgalvo, ka vini vispirms mirs un tad
augéamcelsies, maldas. Ja vini vispirms nesanem augsamcel-
ganos, kamér vini vél ir dzivi, vini mirstot nesanems neko”
(PhilEv 90a).,

Atskirigais no JD ir ari savada izpratne par Kristu (it ka Vins
neatékirtos no ikviena grécinieka: “Tie, kas apgalvo, ka Kungs
vispirms ir nemiris un tad augsamcelies, maldas. Jo Vins ir
vispirms augsamcelies un tikai pec tam nomiris. Jo tikai tada
gadijuma, ja Vins sasniedz augSamcel$anos pirms tam, vins ne-
nomirs. Patiesi, Dievs dzivo, ¢itadi Vins nomirtu®'” (PhilEv 21),

Kas geit notiek? Augsamcel$anas (pretéji bibliskajai izprat-
neil tiek saprasta metaforiski — ta ir lidziba par atzinas (yveog)
procesu. Tas nozimé, ka atbilsto8i 81 virziena gnosticismam
un visparéjam paginisma ieskatam par dvéseles nemirstibu,
ar augsamcelianos faktiski tiek saprasts dveseles uzkapsanas
process, gluzi ka to formulé &1 pasa Nag Hammadi kodeksa
6. traktats “Dveseles eksegeze™ “Ta ir augsameel$anas no miru-
dajiem. T4 ir atbrivoSanas no cietuma. Tas ir augdamcelSanas

33 H. J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 168,
54 Nezindamu iemeslu dé] koptiskaja manuskripta vardam “nomirtu”
izlaisti 2 burti, atstajot to vietas tuksas.
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cels uz debesim. Tas ir cel$ augsup, pie Téva” (ExAn NHC II,
6134, 11-15).5

Un tiesi Seit ir apslépta galvena problema: dvesele ir 7 apak-
$ejo, planetaro sferu produkts. Pleroma var atgriezties tikai
gars. Acimredzot ar “dveseles uzkapsanu” tiek saprasts prete-
jais process nonaksanai pasaules cietuma. Pie postmortalas
uzkapsanas katra no debesu sféeram dvésele atstaj savu dalu -
jeb atdod atpakal tos elementus, no ka ta veidota, kad ta sa-
kuma caur $im sferam krita pasaules tumsa.’® Uzkapsanas
procesa nosléeguma dvésele ir izzudusi, pari paliek tikai dvéseles
gaisa dzirksts, gnostika istais “es”, kas atbrivojies no pasaules.

Ta nu tirais gars atgriezas miiziga Gara gaismas valstiba.?’

Judu-kristigds paradigmas devalvacija atbilstosi popula-
rajam grieku filosofijas un hellénistiska paganisma modelim
tiek nosodita pie maldu macitajiem 27im 2,16ss: “[..] un vinu
maciba ka sérga izplatas; tadi ir Himenejs un Filéts, kas ir
noklidusi no patiesibas, sacidami, ka augsamcelsanas esot jau
notikusi, un sagroza daziem ticibu.”™® Velkot paraléles ar kano-
niskajiem tekstiem, nevar piekrist, ka ari 1Kor 15, 20 (“Miesa
un asinis nevar iemantot Dieva valstibu”) iebilstu pret tadiem,
kas turas pie uzskata par miesas augsamcel$anos un péc pa-
ganiski eshatalogiskiem prieksstatiem nav gatavi novilkt mie-
sas “mételi” — tiesi tapat, ka to dara PhilEv™®: “Dazi bistas, ka tiem
bas kailiem jacelas augsa.®’ Tapéc tie vélas augiamcelties

5 H.dJ. Klauck, Die religioese Umuwelt des Urchristentums, op. cit., 182,

 Visizveérstak So procesu apraksta pazistamais gnosis traktats Poi-
mandres.

T Lidzigi ari H. J. Klauck, Die religioese Umwelt des Urchristentums, op.
cit., 183.

5% H.J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 172. Apo-
krifas literaturas petnieki Saja gadijuma tendéti saskatit, ka varda
sauktie maldus macitaji, lidzigi ka PhilEv, maca nevis par Kristus
augsamcel$anos, bet par kristiesu (garigu) aug$amcel3anos. Tam negri-
bétos piekrist, jo gariga augSamcel3anas pirms naves, kuras prieks-
nosacijums ir “atgrie$anas no grékiem” (petovowa), nebit nav gnostiku
macibas elements, bet gan aizgiits un attiecigi transformeéts no kano-
niskajiem tekstiem.

% H. J. Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 173. Ipp.

50 7Kor 5, 3!
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miesa. Jo tie nezina, ka tiesi tie, kas nésa miesu, ir kaili. Bet
tie, kas ir gatavi to novilkt, nav kaili” (PhiEv23a). Dualiska
maciba par dvéseles nemirstibu nav bibliska judeokristiga ma-
ciba, ta ir tiri paganiska. Gadijuma, ja kanoniskais teksts go
rakstu vietu patiesdm ir kada veida iespaidojis, gnostiki ta
Jjégu ir pilnigi sagrozijusi.

Paga PhilEv eklektiskais raksturs eshatologiskas macibas
zina atklajas ta pa$a 23. paragrafa otraja dala: “Es nosodu tos
citus, kas apgalvo, ka ta {miesa) nevar augsamcelties. Lidz ar
to abiem nav taisniba [..]" (Phi{Ev 23c¢) 5!

Visu %0 minéto iemeslu de] ir faktiski neiesp&jami rekon-
struét ari PhiEv visai pabalo un pretrunigo kristologiju®, un,
iespejams, tadas vispar nav. Katra zina, ta nav sistemdtiska
un vienota ka atsevisku JD gramatu gadijuma. Kristus nav
uz cilvéku glabsanu orientéts “totals” Pestitdjs, kurs 8o darbu
dara dazados limenos pie visa cilvéka. PhilEv saskaramies ar
Kristus polimorfiju — atbilstosi paganiskas relifisko priekéstatu
eklektikas mehanismiem, Vins pienem daudzus télus un lomas:

Jézus paslepus pienéma visadus télus: Vind neatklajas tads,
kads Vins bija isteniba, bet gan paradi)as tads, kadu tie gribga
Vinu redzét. Siem visiem Vins paradijas $adi: lielajiem Vins para-
dijas ka lielais. Mazajiem Vins paridijas ka mazais. Engeliem
Vips paradijas ka epgelis un cilvékiem ka cilveks. Tadéjadi Vina
Logoss tika apslepts ikkatra prieksa. DaZi tomer Vinu redzéja,
bet padomaja, ka tie redzgjusi pasi sevi. Bet, kad Vins saviem
macckliem paradijas uz godibas kalna?, Vins nebija mazs. Vips
tapa liels, bet tikai péc tam, kad Vins macek]us bija darijis lielus,
lai tie spétu redzét un saprast Vina lielumu (Phi/Er 26a).

Kristus ir nacis, lai dazus atpirktu, citus atkal glabtu, bet
citus — atbrivotu (PhilEv 9a).%

81 Sal. Hermas, Sim. V, 7.

82 Vispar nav skaidrs, no ka ta atvasinama. H. J. Klauck, Apokryphe
Evangelien. Eine Einfuchrung, op. cit., vairakkart pasvitro. ka kristo-
logija izriet no PhilEv macibas par sakramentiem.

53 “Apskaidro$anas notikums” MkEEv 9, 210 + SynPar MtEv 17, 1-9/
MEEV 9, 2-10,

%4 Pie & panta ir interpretécijas gritibas, jo no Phi/Ev netop skaidrs, ka at-
gkiras “glabsana” no “atbrivosanas” (kur atkal tiek lietoti dazadi vardi,
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PhilEv atkariba no JD kanoniskajiem tekstiem un to sa-
turiskas izpratnes ir parak uzkritosa, tapéc diemzél nevaram
runat par ta neatkaribu un skaisto ideju unikalitati, iznemot
atseviskas augstvertigas lidzibas. Neviens pétijums nepielauj
51 teksta datgjumu agrak par 2. gadsimtu, ari tapéc PhilEv
nav izmantojams ka Jézus tradicijas patstavigs un savdabigs
liecinieks, nemaz nerunajot par pretenzijam uz agrafam jeb
kanoniskajos evangélijos nerakstitajiem (hipotétiskajiem) vés-
turiska Jézus vardiem. No ideju attistibas un kolorita viedokla
evangeélijs ir unikals un interesants, bet diemzél tas nevar lie-
cinat par senbaznicas teologiju 2. gadsimta, jo kanonisko ma-
cibu elementu transformacija un eklektiska kompilacija ar
gnostisko macibu ierastajiem elementiem nav uzskatama par
pirmkristigas teologijas iezimi. Kristigais gnosis tikai formali
pieder pirmkristigai literaturai, tacu saturiski tas nav un ne-
var tikt uzskatits par dalu no senas apustuliskas baznicas ma-
cibas un dzivesveida. Sodienas garigi apjukusaja sabiedriba
valda parspiléta interese par visu ezoterisko un mistisko, bet
diemzél musu zinasanas par gnostiskajiem tekstiem nav visai
korektas tiesi So pavirSo zind$anu par kanoniskajiem prieks-
statiem un to teologiju dé], ka ari par seno baznicu un tas ma-
cibu vispar.
Jaatzist, ka PhilEv domu pasaule iedarbojas uz lasitaju/pét-
nieku sveSadi, pat gnostiskas literaturas konteksta. Zemapzinu
uzrunajosajam “bildem” un skaistajam lidzibam taja pasa laika
piemit izteikta kanoniskajos tekstos pausto un attieciga laikmeta
filosofisko ideju iesaurinasanas tendence®”, lai ari tiek izmanto-
tas tik nozimigas idejas no tik dazadiem un plasiem kontekstiem.
Gadijuma, ja PhilEv patieSam piederétu gnostika Valentina
skolai, neizbégami raisas jautdjumi par §is skolas teologiju,
tas specifiskdm probléemam — pieméram, kristologiju. Vai ta
patiesam ir skaidra un sistematizéjama? Vai un ko 31 teksta
tik izteikti eklektiskais raksturs var pavestit par 31 izcila
gnostika kustibu? Vai ta patiesam ir intelektuali tik elitara, ja
kuru izpratnei nepalidz pat PhilEv konteksts), arl par gnostiku ko-
pienu, kura teksts tapis un ticis lietots, nav zinams faktiski nekas. Ari
valentinieSu domasanas konteksts Seit nevar daudz palidzét.

55 H. J, Klauck, Apokryphe Evangelien. Eine Einfuehrung, op. cit., 177,
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salidziném to, pieméram, ar paulinisko tradiciju? Vai &is lielo
gnostiku skolas maz ir tik neatkarigas un originalas un vai
tds maz atskiras no misdienu paganisko ezoteriku eklektis-
kajam sistémam, brivi kombingjot pat savstarpéji pretrunigu
sistému elementus un ar elitiru parakuma apzinu visu tradi-
cionali knstigo uzlikojot ki $auru, primitivu un neinteresantu
(JAatzist gan, ka senie gnostiki So kompilaciju veica ievero-
jami meistarigak)? Vai senas apustuliskas baznicas nostaja
bija tik aplama un antiintelektuala, pat izcilakos gnostikus dé-
vejot vienkarsi par keceriem? Gnostiki degradéja Kristus un
pirmo apustulu macibu visdazadakajos limenos, Ipasi drama-
tiski tas notika &tikas, socialas ricibas, jomas, kuras teologija
tika (vai gnostiku gadijuma — netika) dzivota.
Lidz ar to no jauna raisias jautdjums par gnosis mitu vis-
par. Gnosis ka religiski gariga kustiba ir izteikti subjektiva
un amorfa, ta pilnigi noteikti nedzivo no atklasmes, vél ma-
zak — no vésturiskiem notikumiem. Visos gnosis mitos pamata
ir viena un ta pati paganiskajiem arhetipiem raksturiga antro-
pologiska un kosmologiska dzilumstruktiira: pamata jau pats
cilveks ir visaugstakais Dievs. Cilvéka istais “es” sakotnéji dz1-
vojis aug$eja, gaismas pasaulé, un tagad ir nonéacis pasaules
un miesas tum$aja cietumi. Lai atbrivotos no tumsibas pa-
saules ciletuma, jaiegist atzina (gnosis) par savu patieso “es”,
ta izcelsmi un merki.
Tkviens gnostiku mits ir &is dzilumstruktoras objektivizacija
ar noteiktu terminu un ststijuma palidzibu.®" Tas nenotiek
tuks$a vieta, bet gan konkreia religiska, gariga, kulturala un
pat politiska konteksta, atkariba no konkrétas gnostiku sko-
las. Atbilstosi visparéjiem paganiski mitclogiskiem mehanis-
miem {mits ka universala interpretacijas masina, kas ka siklis
8 (. Theissen, Die Religion der ersten Christen. Eine Theorie des Urehris-
tentums, op. cit., 325. lpp. Vins uzskata, ka gnostiku un apustulisko
“pistiku” konfliktos abas puses nonaca pretrunas pret milestibas bausli,
ar draudzes vienotiba tika apdraudéta, lai gan 31 kristigo vértibu deval-
vacija no gnostiku puses bija nenoliedzama.

87 Takashi Onuki, Neid und Polittk. Eine neue Lektuere des gnostischen
Mythos / Studien zur Umwelt des neuen Testaments (Goettingen: V&R,
2011, 39,
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uznem sevi un sev paklauj jebko), gnostiki loti nekritiski uznem

sava mitad motivug, domas un vispargjus prieksstatus no apkar-

t&jas pasaules, organizéjot tos no jauna.® Saskana ar H. Jonasa

(H. Jonas) gnostisko mitu tipologiju (siriesu-egiptiesu tips,

irapu-mantheiesu tips un mandaies$u jauktais tips), PhilEv

pieder pie siriesu-égiptiesu (SET) tipa, un o tipu mitiem rak-
stunga apustuliskds macbas elementu kompilacija ar plato-
nisma, neoplatonisma un dazadu hellenisma (velini antika)
laikmeta filosofisku skolu elementiem. ®® SET gnostiskais mits

“idedla varianta”™ ir ads: ar dieviskajam butném (aioniem)

parpilnaja pleroma rodas $kel3anas, tas rezultata “tumsa” izvei-

dojas materialas pasaules raditdjs (demiurgs), kurs rada no
dvéseles un kermena sastavosu cilvéku. Pasaulé iespid maziga

Gaisma, bet demiurgs to nepamana. Ta ir Gaismas pasaules

stratégija — iespidét tumsa un atgriezt sevi ikvienu gaismas da-

linu, parvarét pirmatngjo skelsanos. Pestisana notiek, atzistot
savu isto “es”, un péc naves atkal atgriezoties Gaismas pasaulé.”

Vai nakotné no PhilEv teologiskds pétniecibas sagaidams
kas patiesi jauns? Viens no visredzamakajiem pirmkristigas
literatoras, seno kristie$u sociologijas un psihelogijas pétnie-
kiem Gerds Taizens (G. Theissen), runajot par vésturisko
religijas psihologiju (kuras priekdmets nav “dvesele”, bet gan

piedzivojums/pieredze un riciba/attiecibas), norada tiedi uz 8§

tipa gnosis mitu, kas producgjis neskaitamus skaistus trakta-

tus — tiem ka ipasai dargumu kratuvei butu daudz lielaka vér-
tiba nevis teologiskas pétniecibas, bet gan psihologiskas un
dzilumpsihologiskas analizes joma.”? Nemot vérd zinatniskas

5 Takashi Onuki, Neid und Politik, op. cit., 39ss.; lidzigi ari Gerd Theissen,
Erleben und Verhalten der ersten Christen. Eine Psychologie des Ur-
christentums (n. pl.: Guetersloher Verlaghaus, 2007), 19ss.

% H. Jonas, Gnosis und spactantiker Geist, Bd. I. Die mythologische
(rnosis (Goettingen, 1964); Band 11: Von der Mythologie zur mystischen
Philosophie (Goettingen, 1993).

U Vairums pétnieku uzskata, ka &1 SET “idealajam vartantam” tuvojas
Jana apokrifons INHC IL1; IIL1; IV,1 un Papirus Berolinensis Gnos-
ties 8502).

** Analizejot H. Jonas teoriju, Takashi Onuki, Neid und Politik, op. cit.. 43ss.

*2 Gerd Theissen, Erleben und Verhalten der ersten Christen. Eine Psycho-
logic der Urchristentums, op. cit., 18., 21ss.
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aktivitates ap NHC atradumiem nu jau vismaz pusgadsimta
garuma, tiesi §is psihologiskais (dzilumpsihologiskais) virziens
varétu but jauns pavérsiena punkts PhilEv pétnieciba, ka ari
tas (iespéjams, vienigais) sapratigais un produktivais viduscels
starp miusdienu gnostiku nepamatoto sajusmu, modernas reli-
&iju pétniecibas virspuséjo cultural studies tendenci (ignorgéjot
teologiskus un religiskus jautajumus) un tradicionali kristigas
teologijas skepsi iepreti jebkadiem pirmo gadsimtu gnostiku
sektu religiskajiem pardzivojumiem.

Summary

The Gospel of Philip as Syrian-Egyptian type
of a Gnostic Myth: Problem of Research

The Gospel of Philip as one of the most outstanding specimens of
the library of Nag-Hammadi Codex still poses difficult questions to
scholars — one of the most important — what role does the teaching
expressed in the Gospel play in the context of the II century Chris-
tianity, the movement of the gnostic Valentinus and pre-Christian
literature. The remarkably eclectic character of The Gospel of Philip
which makes the systematization of theological conclusions almost
impossible, reveals many important aspects about the II century
Syrian-Egyptian Gnosticism in general as well as the methods of its
analysis. The text of The Gospel of Philip demonstrates that Gnosti-
cism of the time does not live only on historical events, and even not
on revelation but on the anthropological and cosmological deep struc-
ture characteristic for pagan archetypes, with diverse and mutually
opposing systemic elements making a human godlike. The Gnostic
myth is the objectivization of this structure with the help of highly
eclectic symbols, terms and narratives. That is the reason why the
value of these and other texts of this type (which do not represent the
teaching of the ancient, apostolic church) do not lay in the field of
research of theological and pre-Christian literature but in the field of
psychological and deep structure (archetype) analysis with the focus
on this phenomenon of pagan eclectic thinking. Research of Gnostic
texts may help to find answers to questions about the highly eclectic
way of religious thinking in Latvia.



B GENESIS GRAMATAS SIZETA
TRAJEKTORIJA

Alnis Morics
Mag. theol., LU Teologijas fakultdtes doktorants

Ievads: eksegétiskis metodes apraksts

Lasot Genesis gramatu, misdienu lasitajs sastopas ar diviem
galvenajiem 8kérsliem. Pirmkart, gramata izsaka apgalvoju-
mus par pasaules veésturi, kas neieklaujas musdiends visparzi-
nama un zinatniski atzita pasaules vésturé. Otrkart, nav viegh
saskatit saikni starp atseviskam teksta vientbam $aja gramata
(epizodém, genealogijam u. tml.). Saja raksta es vélos galveno-
kart risinit otro jautdjumu, piedavajot interpretativu Genesis
gramatas lasijumu, kas apvieno teksta vienibas sizeta pladuma.
Tomeér 3ada lasijuma ieguvums biatu daudz mazaks, ja tikiu
ignoréts pirmais jautdjums — jautdjums par vésturiskumu jeb
attieksmi pret to, tadé] vispirms isuma apskatu vésturiskumu.

Salidzino$as literatiiras pétnieks Roberts Alters atgadina
vienu no teologijas pamatpienémumiem — ka Dievs ir véstu-
res Dievs, kur§ vestures notikumu gaita isteno savus mérkus.
Tagu, lai to attelotu, Bibeles autori ir lietojudi dailliterataru
vésturiska stasta forma.! Ebreju Bibeles narativi, atskiriba no
Seno Tuvo Austrumu eposiem, ir proza, nevis dzeja; tas vienlai-
cigl atbrivo autoru no dzejas ritma prasibam un rada vesturiska
notikuma pieraksta izskatw. Vietdm, kur avoti ir, iespéjams,
Seno Tuvo Austrumu miti, Bibelé parstradato tekstu varétu
saukt par dailliteratiiru vésturiska stasta forma, savukart vie-
tas, kur ka avoeti kalpgjusi vésturiski dati (hronikas u.tml.},

! Robert Alter, The Art of Biblical Narrative (New York, NY: Basic Baoks,
1981), 33.
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stasti batu uzskatami par vésturi, kas apzinati vai intuitivi
papildinata ar dailliteratiiras elementiem. Veéstures un dailli-
teratiras elementi ir kompozicionali savienoti tik prasmigi,
ka savienojuma vieta jeb robeza starp vésturisko un makslinie-
cisko parasti nav nosakama. Saja sakara Alters kritizé Jakobu
Listu, kurs iesaka atdalit “vesturisko aspektu” no “stasta” jeb
“estetiska” aspekta. Péc Altera domam, $ads méginajums at-
dalit neatdalamo lidzigi elektrokabela dzislu sketinasanai liecina
par to, cik maz viena dala pétnieku ir domajusi par Bibeles
literatiiras literaro lomu.?

Ta, pieméram, apskatot soga Ehuda ciklu (Sogu 3:12-30),
Alters, joprojam pielaudams, ka $is stasts varétu bat ari pre-
cizs notikumu pieraksts bez patvaligiem papildinajumiem,
analizes beigas izdara secinijumu:

Tomér stasta sakartojums, ta leksiskas un sintaktiskas izve-
les, nelielas izmainas stastijuma pozicija, dialogi, kas ir 1si, taéu
atrodas nozimigas vietas, izpilda vésturiska notikuma iztéles
vaditu parstradajumu, pievienojot tam spécigu attieksmju de-
finiciju un atklajot taja nozimi. Iespejams, ka §is stasts ir nevis
dailliteratara véesturiska stasta forma®, bet vesture, kas papil-
dinata ar dailliteratiras elementiem — vésture, kura sajutas
un notikumu nozime tiek realizéta ar dailliterataras prozas
izteiksmes lidzekliem.*

Citiem vardiem, faktuala vésture® klust par pestisanas ves-
turi taja bridi, kad bibliska narativa autors to pasniedz ka
vésturisku stastu, interpretéjot notikumus no Jahves mérku
pozicijas. Bibliskais narativs ir literatara, kas interpreté vés-
turi no teologiskas pozicijas. Lidz ar to jautdjums, uz kuru
lasitajam jaatbild, ir jautajums, vai vins vélas “lauties” Sim

2 Robert Alter, The Art of Biblical Narrative (New York, NY: Basic Books,

1981), 32n.

Jeb mits, kas parstradats vésturiska stasta forma.

+ Robert Alter, op. cit., 41.

5 Protams, faktudla vésture Seit ir tikai teoretiska konstrukceija, jo jeb-
kuru véstures pierakstu nosaka ta periodizacijas principi un lidz ar to
interpretacijas prizma.
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stastam, zinot, ka ta ir nevis vesture musdienu zinatniskaja
izpratne, bet vésturisks stasts ar teologisku ieinteresétibu.

Teologiskas ieinteresétibas aspekts, kura dé] rodas pesti-
janas vesture un kurs notikumus (gan vesturiski pieradamus,
gan nepieradamus, gan neiespéjamus) pasniedz no Jahves
meérku pozicijas, ved pie Seit apskatama otra jautajuma — jau-
tajuma par Genesis gramatas teksta vienotibu, jo tiesi meérkis
jeb mekléjums (sizeta motivétajs) padara stastu, ieskaitot bib-
lisko narativu, par vienotu veselumu.

Valters Kaizers, cenzdamies atrast vienojoSo elementu Ve-
cas Deribas teologija, piedava apsolijuma tému un pasniedz to
galvenokart ka Vecas Deribas sistematisku centru, ta¢u ievada
diskusija par Sada centra pieteikSanu vins min ne tikai apso-
lijumu, bet ari Jahves mérki un planu ka &i apsolijuma kon-
tekstu.® No literatirzinatnes viedokla $ads meérkis, plans,
apsolijums, iecere vai sarezgijuma atrisinajums — it ipaéi, ja
izteikts sizeta sakuma, — ir §1 stasta motivetajs, kura de] auto-
ram ir jéga pierakstit turpmakos notikumus, bet lasitajam —
interese tos lasit un uzzinat, vai un kada veida iecere isteno-
sies, tadéjadi iesaistoties stasta pasam un iegastot tur savu
piedzivojumu, bet bibliska narativa gadijuma — pat religisku
pieredzi. Sadu motivétaju sauc par meklejumu (quest),” un &
raksta meérkis ir izsekot $adu meklégjumu Genesis gramata.
Abi sakuma minétie hermeneitiskie jautajumi apvienojas risi-
najuma, kad Genesis gramatas vestitajs pasniedz Dieva ka
stdsta esosa rakstura poziciju un uztur ta mekléjumu viscaur
saja gramata. Ta ka stasta galvena varona mekl&jums ir ciesi
saistits ar véstitaja poziciju, spriedzi (nezinu) un bibliska nara-
tiva izteiksmes lidzekliem (piem., atkartojumi), tad Seit sniegta
sizeta analize reizé ari demonstré, ka stasts iesaista lasitaju un
ka stasta galvena varona (8aja gadijjuma — Dieva) mekléjums
klast par lasitaja mekléjumu.

5 Kaiser Walter, C., Jr., Toward an Old Testament Theology (Zondervan
MI: Grand Rapids, 1991), 29.

" J. P. Fokkelman, Reading Biblical Narrative: An Introductory Guide
(Louiseville, Kentucky: Westminster John Knox Press, 1999), 78-79.
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Genesis gramatas makrosizeta meklejuma
izsekojums

Genesis stasts sakas, Dievam radot “debesis un zemi”
(Gen. 1:1). Sakotnéji zeme ir “neiztaisita un tuksa” (t6hi wabéha),
ainu raksturo tumsa, bezdibenis un Dieva gars vai véjs (ri“h),
kas pas par adeniem. So eksistenciali atbaido$o pirmlaiku
haosa sarezgijumu Dievs parvar bez piepiles® — atskan pave-
les: “Lai top gaisma”, “Lai top velve”, “Lai saplust vienkopus
tudeni”, “Lai zeme izdod zali” utt., un viss notiekosais precizi
paklausa pavelem. Kad tiek radits cilveks, sizets sasniedz
kulminaciju, un proza parvérsas dzeja (1:27):

wayyibra’ *¢lohim “et-ha’adam bosalmé  Un radija Dievs cilveku pec savas lidzibas,
bosclem *¢léhim bara® 616 Péc Dieva lidzibas vins radija to,

zakar anogebal bara’ otam Virieti un sievieti vins radija tos.

Viss raditais ir labs (t6b atkartojas 6 reizes), bet septitaja
reizé viss kopa tiek novertéts ka “loti labs” (t6b ma’od, 1:31).
Epizode nosledzas (2:1-3) ar atvieglojumu (jeb atdusu, atputu,
mieru — Dievs atpasas — wayyi bat) un gandarijumu.

Kaut ari sis stasts ir ideals, tas ieséj lasitaja ari interesi
par talakiem notikumiem ar jautajumu, ka piepildisies taja
izteikta svétiba vai novélgjums: “Auglojieties un vairojieties!
Piepildiet zemi un paklaujiet sev to, un valdiet par zivim jara
un putniem gaisa, un katru dzivu radijumu, kas rapo pa zemi.”
(1:28). Nakama, Edenes darza, epizode (2:4-3:24) $im mekl&ju-
mam rada sarezgijumu, kas ietekme itin visas svétibas skartas
jomas: bérnu dzemdeésanu, vira un sievas savstarpéjas attie-
cibas (3:16), zemes apstradasanu, paklausanu un izdzivosanu
(3:17-19). Vieniga gaiSa nots Seit ir dala par ¢asku izteikta
lasta, saskana ar kuru sievas sekla (zéra®— pecnacejs vai pec-
naceji) to uzvarés. No 31s epizodes lasitajs iziet ar jaunu
meklejumu: kas ir $1 sekla? Kad ta (tas, tie) ieradisies? Ka
iespéjams uzvaret ¢asku un verst par labu nodarito? Kaut ari
netiess, Sis ir apsolijjums, bet §is epizodes sarezgijums gaida

% So verojumu skat.: Laurence A. Turner, Genesis (Sheffield, England:
Sheffield Academic Press, 2000), 22.
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risinajumu un ir kluvis par mekléjumu, ar ko ieejam naka-
maja epizodé. Svétas véstures (Heilsgeschichte) jeb pestisanas
vestures pieraksts ir sacies.

Uz daudzajiem lasitaja uzdotajiem jautajumiem levai, skiet,
atbilde jau ir gatava: ta dzemdé délu, sacidama: “Esmu ieguvusi
sev viru ar Jahvi” (vai pat Jahvi — qénf_ti ’i§ %et-yhwh; 4:1).° Taéu
Jahve neatzist Ievas ieceréto varoni un parada labvélibu pret
jaunako délu. Izcelas neparvarams bralu naids, kas beidzas ar
slepkavibu, un ceribas par uzvaras neséju-pécnacéju pagaist.

Lai atjaunotos péctecibas ceriba, dzimst Sets, jauns péc-
nacéjs (jeb sékla, zera® Abela vieta (4:25). Beidzot redzams ari
neliels progress: Seta déla Enosa laika cilveki sak pielagt
Jahvi, bet septitaja paaudze pec Adama Enohs vada “savas
gaitas ar Dievu” (5:24), kamer Lamehs, septitas paaudzes péc-
nacejs péc Kaina, lepojas ar savu vardarbibu, turklat vina var-
dus izce] dzejas pants (4:23-24)10;

adah wasilla" oma‘an lagoli Ada un Cilla, dzirdiet manu balsi!
nasé lemek ha’zénnah *imrati Lameha sievas, klausieties manu runu!
ki 2is haragti lopisi Viru es nogalinaju par savu braci,
waveled lohaburati un zénu par savu skrambu!
ki ib%atayim yugam-qgavin Kains tika atriebts septinkart,
wolemek ib%im wo ib%h bet Lamehs — septindesmit septinas!

Pécteciba turpinas. Seta genealogija devitaja paaudzé péc
Adama cits Lamehs klast par tévu Noam un neparprotami no
jauna pauz gaidama pécnacéja naksanas ceribu: “Sis mas at-
vieglos (yonahiméni) no masu palém un misu roku smaga darba,
apstradajot zemi, ko Jahve noladéja.” (5:29) Nakama epizode
(6:1-8) atklaj jaunu cilvéces varenibas laikmetu, ta¢u Jahve no-
verte, ka “liels ir cilvéka launums uz zemes; katrs sirds nodoms
ir tikai launs (raq ra%), nepartraukti.” (6:5) Pilnigs pretstats
radisanas epizodei, kur septinkart tika uzsverts, cik viss ir labs.

“ Sis isais teikums ir ipatnéjs gan sintaktiski, gan semantiski, tada]
pazistams ka gruti interpretéjams, tacu skaidrs, ka leva seit piedéve
savam délam ipasu lomu Jahves plana.

So vérojumu un $adu rindu sadalijumu skat.: Robert Alter, The Art of
Biblical Poetry (New York: Basic Books, 1985), 5-12.

10
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Jahve pasarga ceribas neséju-pécnacéju Nou, vina gimeni
un saujinu dzivas radibas droda skirstveida kugi (1ébah), bet
paréjo pasauli iznicina globala pladu katastrofa. Atveras gan
“debesu logi”, gan “dzilumi” (tohém 7:11; sk. 1:2). Iet boja “ikviena
radiba, kas kustéja zemes virsa, putni, lopi, zveri un visi radijumi,
kas pulkiem mudz uz zemes, un visi cilveki. Viss, kam bija dzivibas
dvasa, kas dzivoja sausuma, nobeidzas.” (7:21-22) Pludu apraksta
valoda atgadina radiSanas stastu valodu.!! Pasaule atgriezas
radisanas izejas punkta, pirmatnéja haosa stavokli.12

“Tad Dievs atceréjas (wayyizkor) Nou” (8:1), kuram ari lasi-
tajs seko pecnaceja ceribas dél. No jauna pas Dieva vejs (ri‘h),
no jauna paradas sauszeme (8:14). Noas gimene iziet no skir-
sta, un lidz ar vinu “ikviena radiba: putni, lopi, rapuli, kas rapo
pa zemi”, lai no jauna “auglotos un vairotos” un “piepilditu zemi”
(8:17). Dievs no jauna svéti cilvéku — Soreiz Nou: “Auglojieties,
vairojieties un piepildiet zemi.” (9:1) Jauna radidana ir paveikta.

Ceribas par Nou ka iespéjamo pécnacéju-uzvarétaju aug,
jo tiesi ar vinu, vina gimeni, déliem, délu sievam un visu dzivo
radibu, kas ar vinu bija skirsta, Jahve tagad slédz mazigu de-
ribu (borit “6lam), ar kuru saskana Jahve apnemas vairs nekad
neiznicinat dzivo radibu uz zemes un nekad vairs neizraisit
globalus pladus (9:8-17). lepriekséja epizodé, kad Noa uzcéla
altari un pienesa Jahvem upuri, Jahve &is deribas konteksta
apnémas nekad vairs “nenoladét zemi cilvéka dél, kaut ari cil-
véka nodomi ir launi jau no jaunibas” (8:21). Ta ir atsauce ne
tikai uz pirmspladu pasaules lepnibu, bet ari uz notikumu
Edenes darza — lastu par zemi cilvéka del.

Atbalsojot Edenes darza notikumu, no jauna seko epizode,
kur kads neapzinas savu kailumu un kads sanem lastu (9:18-27),
no jauna zeme tiek apdzivota (10:1-32), un no jauna pasauli
parnem globala lieluma manijas krize (11:1-9). Soreiz laudis
vélas celt savu reputaciju jeb vardu ($ém) ar pilsétas un torna

' Par paralelém starp radi$anas narativiem un pladu narativu skat. ari:
Bernhard W. Anderson, Contours of Old Testament Theology (Min-
neapolis, MN: Fortress Press, 1999), 94.

12 Par radisanu ex chaos vs. ex nihilo, skat.: Bernhard W. Anderson, op.
cit., 87-88.
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bavntiecibu, kura “virsotne sntedzas debesis” (11:4), tomér Jahve,
lai 30 “arhitektiiras sasniegumu” apskatitu, ir spiests nolais-
ties uz zemes.'* Celtniecibas iemesls ir ari “netikt izkaisitiem”,
tacu to Jahve panak, sajaucot valodas (11:7-9).

Vai tie$am viss atkartojas ka ieprieks, un Noas deriba neko
neatrisina? Salidzingjuma ar pirmspliadu paraléléem, jaunas
epizodes ir ar mazak saasinatu konfliktu. Zeme vairs netiek no-
ladéta cilvéka dél; Noas gimenes skandalam, kas gan asocigjas
ar Edenes darza parkapuma epizodi, nav globalu seku; atski-
riba no Lameha vardarbibas un augstpratibas, Nimroda lie-
lums ir “Jahves prieksa” (10:8); Babeles torna “projektu” Jahve
izjauc, neizjaucot radito pasauli. Protams, tie visi ir ne vairak
k& uzlabojumi; problémas sakni tie neatrisina, tapéc stasts
turpinas.

Tieéi péc cilvéku neveiksmigd méginajuma celt sev “vardu”
(sém) lasitajs uzzina, ka Jahve cel kadu citu vardu — ti ir Noas
mantinieka Sema ($em) genealogija (11:10-26). Si genealogija
aizved lidz nakamajam potencidlajam peécnacgjam-uzvaréta-
jam — Abrahamam, ar ko Jahve sledz ipasu deribu:

Es tevi darisu par lielu tautu,

Es tevi svétisu un darisu lielu tavu vardu ($on¢ka), un tu busi par svetibu.
Es svétisu tos, kas tevi svéti, un noladesu tos, kas tevi nolad,

Un tevi bits svetitas visas zemes ciltis.

[.]

Taviem pécnacéjiern (Jeb séklai -lozarika + es dodu o [kanaaniesul zemi.
112:1-3:7)

Jahve sola dot Abrahdmam visu, ko iepriek$&jo stastu anta-
gonisti kiroja ieght sev, un vél vairak, ta¢u pirms tam vinam
jaatstaj sava dzimta un jadodas Jahves noradita virziena. Lai
cik nozimiga Abrahamam varetu bat zemes, pécnacéju un
reputacijas iegus$ana, lasitdjam apsolijuma svarigaka dala ir
svétiba visam “zemes ciltim” — beidzot ir ieradies p&cnacéjs,
ar kura starpniecibu tiks risinata globala launuma probléma.

Ar 30 deribu beidzas mitiski noslépumainais pirmatnéjas
véstures periods Genesis gramatas narativa {1.-11. nod.) un

13 3o ironisko vérojumu skat.: Kaiser Walter, C., Jr., op. cit., 82-83.
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iesakas jauns, patriarhu vestures, posms (12.-50. nod.) ar iden-
tificejamam darbibas vietam, pragmatiskakiem notikumiem un
realakiem personaziem. Neraugoties uz to, joprojam aktivs ir
sizetiskais pécnacéja (jeb seklas — zera®), uzvarétija mekléjums.
Zinama méra to piepildija Noas deriba ar mazigu nodrosina-
jumu pret visa radita iznicinasanu un konflikta mikstinasanu,
bet tagad Abrahama deriba paredz jaunus pécnacéjus, Ka-
nadna zemes iegtiSanu un visbeidzot — svétibu visam tautam,
tatad Edené saknotas problémas atrisindgjumu. Ka tas viss
istenosies ar Abrahama starpniecibu? — skan tagadéjais size-
tiska mekléjuma jautajums.

Abrahama deribas apsolijums ir tik liels un “neatbilstoss
realajai situacijai”, ka ikviens solis ta piepildijuma virziena ir
jaizcina. Jau pasa sakuma, celojuma uz Kanaanu, Abrahams
lidzi nem savu brala délu Latu. Kade]? Latam vins ir spiests
atdot Jordanas lidzenumu — tolaik augligu zemes teritoriju —,
glabt Latu no kénina Kedorlaomera (14. nod.) un “kauléties”
par vinu ar Jahvi pirms Sodomas iznicinaSanas (18:16-32).
Lata meitas gist savus pécnacéjus incesta cela no téva (19:30-
38). Vai Abrahams sievas neauglibas del uzskatija, ka Lats ir
vienigais iespéjamais mantinieka kandidats?'*

Neskatoties uz Jahves apsolijuma ietverto aizsardzibu,
Abrahams aiz bailém no sancensibas divas reizes uzdod savu
sievu Saru par masu (12:10-20; 20. nod. ), ta riskédams pazaudét
vinu un ignorédams apstakli, ka ari vinai pieder mantinieka
apsolijums (18:10). Tapéc, ka Sara ir neaugliga, Abrahams giist
pécnacéju no kalpones, un izcelas gimenes konflikts (16. nod.).

Par spiti visam $im likstam apsolitais mantinieks Abraha-
mam un Sarai tomer dzimst (21:1-7), tacu ta, skiet, ir vieniga
piepildita apsolijuma dala Abrahama cikla (t. i., 11:27-25:18).
Izaks manto Abrahama deribu, un taja ietilpst visi galvenie
elementi (Jahves aizsardziba, svétiba, zeme, pécteciba, un sve-
tiba visam tautam — 26:2-5).

Izaka sievai Rebekai dzimst dvini, tacu tikai vienu, turklat
jaunako, Jahve izvelas par apsolijuma mantinieku (25:23). Tas
4 Sadi to interprete Laurence A. Turner, “Announcements of Plot in

Genesis”, Journal for the Study of the Old testament Supplement
Series 96 (Sheffield, England: Sheffield Academic Press, 1990), 62-72.
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klast par iemeslu jaunam bralu naidam un jaunaka brala
Jekaba beglu gaitdm. Grata bridi béglu gaitu sakuma Jahve
Jekabam apliecina savu klatbiatni, aizsardzibu, apsola Kanaana
zemi, skaitliski lielu péctecibu un klasanu par svétibu visam
tautam (28:10-22) — gluzi tapat ka Abrahimam un Izakam.
Atskiribd no viniem Jékabs gist veselus divpadsmit manti-
niekus. Tomér lasitdja bazas par apsolijuma piepildijuma mek-
lgjuma sekmigu rezultatu izraisa protagonista panemieni:
savu pirmdzimtibu jeb mantinieka statusu vins “leti” nopérk
no vecaka brala par lecu virumu, mantinieka svétibu izkrapj
no redzi zaudéjusa téva, ar mates veiklu panémienu palidzibu
izbég no atriebibas, lai meklétu patvérumu pie mates brila La-
bana Padanarama. Sos pasus papémienus vins lieto ari tur,
kaut gan sastopas ar lidzigu “lietpratéju”. Péc divdesmit nokal-
potiem gadiem Jékabs ir spiests beégt arl no Labana (Gen. 31) -
atpakal uz Kanadnu, kur vinu gaida tik$anas ar vecako brali
Esavu. Sis mirklis ir iz8kiro#s. Nakts cina ar Jahves engeli
pie Jahokas strauta beidzas ar sarunu, kur Jékabs pieprasa
svetibu (32:26). Vini apzinas savu manipulativo ricibu un
vairs nav parliecinats, ka mantinieka svétiba vinam joprojam
garanteta. Vins an vairs nesamierinas ar savam spejam dub-
l&t 80 svétibu ar viltibu, ja “gadijuma” svétiba izraditos vairs
spéka neeso$a. Sads pavérsiens Jahvem gkiet pietiekams, lai
piedkirtu vinam jaunu vardu: “Tavs vards turpmik nebas
Jékabs, bet Israéls, jo tu ar Dievu un ar cilvékiem esi cinijies
un es1 uzvarg)is.” (32:29) Turpmaékajas epizodés un visa naka-
ma)a Genesis gramatas cikla (37:2-50:26) lasitajs sastop jau
citadu Jekabu.

Sis, pedejais Genesis cikls — Jazepa jeb Jekaba gimenes
cikls —, sdkumdala rada maldino$u iespaidu, ka tam maz
kopiga ar apsolijumu un lidz ar to ar sizeta mekl&umu, tacu
vélak sadu saistibu apstiprina Jazeps: “Neesiet apbédiniti un
nebistieties, ka jas mani esat Surp pardevusi, jo Dievs mani
Surp satijis, lai jums saglabatu dzivibu™(45:5) un Jahves uzruna
Jekabam: “Es esmu Dievs, tava teva Dievs, nebisties noiet uz
Egipti, jo es tevi dariu par lielu tautu. Un es jiedu kopa ar tevi
uz Egipti, un es tevi atkal vezdams atvedisu atpakaj, un Jazeps
ar savu roku aizspiedis tavas acis.” (46:3-4)
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Tatu, ja lasitajs ar savu apsolijjuma piepildijuma meklejumu
“ierodas” 81 cikla sakuma epizodés, tad tajas domingjosais braju
naids liek atcereties Jekaba un Esava naidu un to, ka &is naids
apdraudeja svetibu (tatad arl mantinieka statusu un apsoli-
juma piepildijumu) un pat dzivibu. Saja stasta viens no galve-
najiem naida iemesliem ir Jazepa sapni (37:8-10), kuros tas
pacelas pari citiem, un citi (kas ir vecaki par vinu) vinam kalpo
vai pat pielddz vinu. Ta ka lasitajam pagaidam vél nav zindms,
kurs no Jékaba déliem bis apsolljuma mantinieks (vai ka tadi
bis vairak neka viens)'®, tad sie sapni var izraisit ari nopietnu
jautdjumu, kidu uzdod Jékabs: “Vai mums batu ietin jaiet —
man, tavai mitei un taviem braliem, lai klanitos tava priek3a
lidz zemei?” {37:10) Seko bridlu sazvérestiba, kuru tie dalgji
isteno, pardodot Jazepu verdziba ismaeliesu karavanai. Si
spriedze izklist, #imenei no jauna apvienojoties Egipté un, ki
jau ieprieks mingju, noskaidrojot Jahves slépto nodomu Saja
notikuma.

Vairak neka jebkura citd Genesis gramatas narativa 3aja
cikla ir piepildijies apsolijums k{it par svétibu citam tautam.
Jahves atklasmes apgaismots, Jazeps glab) ne tikai savas
gimenes, bet visas E&iptes iedzivotaju dzivibu.

Ari pécnicéju skaits ir pieaudzis. Abrahamam, lai raditu
tikai vienu apsolijjuma mantinieku, pagaja 25 gadi, un tam
veltits gandriz viss narativa cikls, bet Jekabam, iecelojot
E&ipté, fimenes kopskaits sasniedz 70. Savukért, kad Israéls
apmetas uz dzivi Gogené, tas “auglojas un loti vairojas” (47:27,
wayyipri wayyirbi ma’6d) — atbalsojot un pastiprinot radisanas
(1:28) un peéeplidu jaunradisanas (9:1) terminologiju.

15 T.i., “pirmas reizes” lasitajam. Tomar katrs lasitdjs, kas |aujas teksta uz-
aicindjumam pemt dalibu ta attélotaja pasauls, ir pirmaés reizes lasi-
tajs, jeb, Gadamera vardiem, spelétajs, kurg gan labi zina, ka ta ir
“tikai” spéle, bet vins nezina, ko isti vins “zina”, to zinddams (skat.:
Hans Georg Gadamer, Truth and Method, transl. Joel Weinsheimer and
Donazld G. Marshall (New York: Continuum, 2006), 103). Iesp&jams, ka
$ads lasitajs pietiekami labi parzina Israéla vésturi, lai jau iepriekd
zinatu, ka mantinieki bus visi 12 Jékaba déli nevis tikai Jazeps, bet tas
vinam nelaupa iespéju ieiet stdsta pasaulé un piedzivot Jazepa stastu
ta, it ka nebutu zinams, ka tas beigsies.
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Citadi ir ar zemes apsolijuma piepildisanos. Faraons israg-
liesiem gan dasni pieskir “vislabiko” zemi Egipté (47:5,11), tadu
ta nav vinu apsolita Kanaana. Viss, kas tiem Sobrid Kanaana
pieder, ir apbedisanas vieta, un pat ta ir pirkta.'8

Lidz pat Genesis gramatas beigam &1 apsolijuma dala ta
ari paliek nepiepildita. MakrosiZeta sarezgijums, kas lesikas
Abrahama cikla un kas savukart ir atbilde uz Edenes stasta
sarezgijumu, talaku risinajumu gaida Exodus gramata.

Exodus narativs sakas ar ekspoziciju jeb situacijas aprak-
stu, kurs 3aja gadijuma veido tiltu ar Genesis gramatu: tiek ap-
rakstits Jekaba gimenes sastavs, kads tas bija iecelojis Egipte,
pieminéts Jazeps, un paskaidrots, ka stasta darbiba risinas,
kad visa &1 paaudze ir jau mirusi (Ex, 1:1-6).

Ekspozicija daléji pariet darbiba ar nakamo minéto faktu —
israélie$u vairosanos, kas ir divkaria atsauce uz Genesis na-
rativu.

Pirmkart, Seit jau ceturto reizi atkartojas vairo$anas “for-
mula” (t.i., klidejiska fraze), kas par tadu ir kluvusi Genesis gra-
mati, bet tagad tiek uzsvérta spécigak neka jebkad agrak:

pord drobi dmil’d Pes-ha ’zfrc.s Aug]ojieties un vairojieties,
un piepildiet zemi! (Gen. 1:28; 9:1)
wayydeh yisra’6| ba’eres misrayim  Un dzivoja lsragls Biiptes zems,

haéres goden wayveahazi pah Gosenes zem&, un ta vinam piederéja,

wayyipril wayyirbt ma"od un tie auglojas un Joti vairojas
1Gen. 47:27).

abané yisrd’el part Un lIsraela deli auglojas

wayyisrast un mudZe€js,

wayyirbl un vairgjas,

wayya‘asma bim*od ma’ad un kluva loti, loti vareni,

Waftimmﬁ]é’ba"ﬁres ’dtam un zeme kluva vinu pilna. (Ex. 1:7)

Otrkart, &1 fakta pieminésana pazino lasitajam, ka Seit ir
runa par Abrahama apsolijumu, kuram ir globala, lidz pat
radisanai izsekojama nozime — tatad pécnacéja-uzvarétaja jeb
svetas vestures sizetiskais mekléjums ir atjaunots.

16 Laurence A. Turner, op. cit., 171.

133



Talit seko ari sizeta sarezgijums, kas dominé Exodus grama-
tas pirmaja pusé: Egipté tagad valda kénins, “kas par Jazepu
neko nezina”. (Ex. 1:8) Vins $adu israélie$u vairosanos uztver
ka apdraudéjumu sev un savai zemei, tadé] vérsas pret tiem
ar genocida politiku. Sakotnéji israeliesu darba apstakli tiek
padariti ekstremali smagi, bet péecak tiek izdots likums, ar
kuru saskana visi israéliesu viriesu kartas pécnaceji janoga-
lina (Ex. 1:15-16).

Saja smagaja laika Jahve uzruna israélieti Mozu Midiana
tuksnesi pie Horeba kalna: “Vérodams esmu vérojis manas tau-
tas bédas, kadas tai ir Egipté. Vinas bréksanu par tas uzrau-
giem Es esmu dzirdgjis, jo es zinu vinu ciesanas. Es esmu
nolaidies, lai vinus izglabtu no égiptieSu rokam un tos izvestu
no is zemes.” (Ex. 3:7-8)

Jaunais sizeta sarezgijums ir nobriedis risinajumam un kul-
minacijai, kur skaidri jutams lasitaja mekléjums ar jautaju-
miem: ka Jahve glabs Israelu? Vai tas izdosies? Vai israeliesi
tagad iegts patriarhiem apsolito Kanaana zemi?

Ka redzams no $i sizeta linijas ieskicéjuma, sizetiskais mek-
lejums sakas Genesis narativa pirmajas epizodés (Gen. 1-3),
turpinas pirmatnejas vestures cikla (1-11), sagatavo kontek-
stu patriarhu cikliem (12-50), bet patriarhu cikli sagatavo
kontekstu Exodus narativam. Kaut ari & raksta ietvaros nav
iespéjams analizét visas Genesis narativa epizodes, apskatitas
epizodes ieklaujas pécnacéja-uzvarétaja makrosizeta meklé-
juma, tadel izsekota sizeta linija var kalpot ka argjais konteksts
atsevisku epizozu literaraja eksegéze.

Genesis makrosizeta linija ar aicina talakam narativa lasi-
jumam un talakiem pétijumiem, jo sizeta sarezgijums neatri-
sinas ne Genesis gramata, ne Exodus gramata, ne Pentateiha,
pat ne visa Vecaja Deriba. Tadel Jaunaja Deriba Mateja evan-
gélija autors savu narativu sak ar genealogiju, kura pasniedz
Jézu ka Abrahama pécnacéju un lidz ar to gaidama uzvaré-
tdja apsolijuma kartéjo iespéjamo piepildijumu (Mat. 1:1).17
17 S0 vérojumu skat.: William Sanford LaSor et. al., Old Testament Sur-

vey: The Message, Form, and Background of the Old Testament (Grand
Rapids, MI: Eerdmans, 2nd ed., 1996), 6.
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Summary
The Track of the Plot of Genesis

This article explores the Biblical book of Genesis as a narrative
and uses the final edition of the text without trying to reconstruct the
history of the Ancient Near East behind it. Instead, the analysis
proceeds from an assumption that the biblical narrative is a genre
that exploits the narrative prose in order to interpret history from the
theological point of view, and that the very narrative is the source of
theology, not the history behind it.

The biblical narrative also poses a challenge of seeming disconti-
nuity. With awareness of literary conventions of biblical narrative
this article suggests using God as a character’s quest throughout the
book, even in the scenes where God is not among the characters.
Because the hero’s (protagonists) quest is closely tied to the narrator’s
point of view, suspense and some of biblical literary devices, such as
repetition, this analysis also demonstrates how a story involves a
reader, thus making the hero’s quest become the reader’s quest as well.

The macro plot of the book of Genesis, as presented here, begins
with God creating the heaven and the earth, and forging a perfect
world (Gen. 1). The two scenes of Eden (Gen. 2-3) bring in the major
complication, as the humans yield to the serpent’s temptation of
power and thus they become subjects for suffering and death. God's
Judgment upon the serpent also contains a foresight of a coming
conqueror, a successor of a woman that will crush the serpent’s head.
Anticipation of the coming hero, as the author suggests, is an overar-
ching quest of the book: God seeks to bless the cursed world anew
while people hope to find relief from the toil allotted to them by the
Judgment. Sometimes the two quests split and are even represented by
two genealogical branches, as in the story of Cain and Abel (Gen. 4),
and sometimes they merge into one, as in the scene of Abraham’s call
(Gen. 12). The article uses selected scenes and genealogies to illustrate
how this quest unifies all the material of the book of Genesis, and how
it seeks its fulfillment even beyond, in the book of Exodus.



mmmmmms PARPRASTIE REVOLUCIONARI - =
RASTAFARIESI

Mg. theol. Guntars Réboks,
LU Teologijas fakultates doktorants

Viens no pazistamakajiem rastafariesiem ir Roberts Nesta
Marlijs (Robert Nesta Marley), kurs plasak pazistams ar vardu
Bobs Marlijs. Liela dala $1 muzika dziesmu tika veltitas im-
peratoram Tafari. Lidz ar Marlija véstijumu Jamaika, Afrika
un melnadaino diasporas daudzi saka sevi asociét ar rastafari
kustibu. Driz vien ar Rastafari vardu identificéjas ari baltie
Amerika un Eiropa. Marlijs un vina muzika jo ipasi uzrunaja
treso pasaules valstu iedzivotajus un apspiestas sabiedribas
skiras.!

Nav saubu, ka rastafariesi ir viena no parprastakajam kus-
tibam pasaulé. Lielakoties izplatits prieksstats, ka rastafa-
rietis obligati valka sarkandzelteni zalu cepuri, audzé dredus,
klausas regeja muiziku un sméke kanepes. Sis kligejas iespé-
jams “iegadaties” plasaja multikulturalisma tirga.

Saja raksta autors sniegs nelielu ieskatu rastafari kustibas
tap$ana un tas attistibas gaita, izklastot svarigakas rastafariesu
idejas, kas saistamas ar dazadiem kustibas novirzieniem un to
aizsacejiem. Ta ka rastafari kustiba musdienas ir loti daudz-
veidiga, $is raksts koncentréjas uz laikposmu no 19. gadsimta
astondesmitajiem gadiem lidz 20. gadsimta astondesmitajiem,
kas iezimé svarigakos notikumus rastafari kustibas ideju tap-
$ana un attistiba.

! Leonard E. Barrett, The Rastafarians (Boston: Beacon Press, 1997),
213.
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Pravietis Marks

Marks Garvijs (Marcus Garvey) dzimis 1887. gada 17. augusta
Karibu joras sala Jamaika. Marks uzauga ar lielu milestibu
pret gramatam un jau devinpadsmit gadu vecuma kluva par
kada gramatu iespiedeja macekli. Piecus gadus velak, kad
Marks parcelas uz Jamaikas galvaspilsétu Kingstonu, lai stra-
datu par iespiedgju, vins aktivi darbojas iespiedéju apvieniba.
Garvijam bija tikai divdesmit viens gads, kad vins saka izdot
savu pirmo laikrakstu. Ta mazZs nebija ilgs un neilgi péc tam
vins pameta Jamaiku un turpmakos gadus pavadija Kostarika
un Panama, kur stradaja par lalkrakstu redaktoru. 1912. gada
Garvijs turpingja 1zglitoties Lielbritanija un atgriezads Jamaika,
iedvesmas pilns. Si iedvesma, ka ving pats norada, nakusi no
T. Vasingtona Bukera (Tuliaferro Washington Booker) autobio-
grafiska darba “Attapties no verdzibas” (Up from Slavery). Lidz
ar $o gramatu, ka saka Garvijs, vinam “tika nolemts liktenis klat
par rases lideri.” Kingstona Garvijs nodibindja Vispasaules
melnadaino asociaciju un afrikanu kopienu (imperiélo) ligu ar
mérki apvienot pasaules melnadainos viena liela kopiena, ku-
rai blitu pasai sava dzivesvieta un valdiba.?
Garvija kustibas bitiba nemainijas ari péc vina naves. Vina
filosofiju “Afrika afrikaniem, tiem, kuri majas, un tiem, kuri
arpus tam” velak parnéma vairakas melnadaino kustibas, taja
skaita ar rastafari kustiba Jamaika. Rastafariesi bieZi uzsver,
ka 1916. gada pirms doSanas uz Amerikas Savienotajam Val-
stim Marks atvadoties esot teicis: “Meklgjiet melna valdnieka
kronésanu Afrika, vins arl biis tés atbrivotajs.” Rastafariegiem
sis valdnieks ir Haile Selasijs 1.#
Vispasaules melnadaino aseciaciju un afrikanu kopienu (im-
penala) liga virzijas uz priek$u, izmantojot biblisku motivu. Tika
apgalvots, ka “prinéi naks no Egiptes; Etiopija driz izstieps
savas rokas preti Dievam.™ $i motiva nozime ietvéra gaidas,
* Bob Blaisdell, ed., Selected Writings and Speeches of Marcus Garvey
(New York: Dover Publications, 2004), v.

* Leonard Barret, The Rastafarians (Boston: Beacon Press, 1997), 67.

' Raksta sniegtas atsauces uz rastafariesu izmantoto Bibeles tulkojumu;
Holv Bible: King James Version (UK: Collins, 2007}, Psalmi 68:31.
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ka Afrika paradisies imperators, kurs vedis visus melnadai-
nos pretim brivibai. Garvijs Kingstona iestudgja lugu, kura
tika attélota kada Afrikas imperatora kronésana, savukart ta
rezultata péc tam, kad 1930. gada aviZzu pirmajas lappusés
bija redzams kronéta Etiopijas imperatora attéls, daudzi no
Garvija sekotajiem, kas Bibelé saskatija specifisku véstijumu,
bija parliecinati, ka imperators Haile Selasijs ir “Kéninu Ke-
nins” gan burtiska, gan bibliska nozime.?

Pirmie rastafariesi

Starp personam, kas uztveéra Etiopijas imperatora Tafari
Makonena kronésanu nopietni, bija Leonards Hovels (Leonard
Howell), Zozefs Hiberts (Joseph Hibbert), Arcibalds Danklijs
(Archibald Dunkley) un Roberts Hindss (Robert Hinds). Visi Cetri
bija atsevisku grupu vaditaji un dibinataji un apgalvoja, ka ir
sanémusi atklasmi par to, ka nesen kronétais Etiopijas vald-
nieks ir mesija.b

Leonards Hovels, cilveks, kurs ienéma nozimigu lomu ag-
raja rastafari kustibas attistiba, savu misiju saka rietumu King-
stonas graustu rajona, kur nekavejoties ieguva sekotajus.
Hiberts savu misiju saka Sentendrja pilsétas Benoa rajona,
tacu velak parceélas uz Kingstonu, kur atklaja, ka Hovels slu-
dina tadu pasu doktrinu ka vins; Roberts Hinds bija vina viet-
nieks. Ar¢ibalds Danklijs, Apvienoto auglu kompaniju noligts
zvejnieks, savu misiju saka Portantonio un ieradas Kingstona
velak. Rastafari kustiba radas Kingstona un no turienes iz-
platijas pa visu salu. Ap 1934. gadu Hovela, Danklija un Hidsa
vadiba Kingstona izveidojas rastafari kustiba, kura piesais-
tija biedrus no bijuso Garvija atbalstitaju vidus.”

Hovels staigaja apkart, pardodot Haile Selasija fotografijas
un uzsverot vina dievisko statusu, ta¢u 1934. gada vips kopa
ar Dankliju un Hibertu tika arestéts par musinasanu. Vinam

5 Horace Campbell, Rasta and Resistance: From Marcus Garvey to Walter
Rodney (London: Hansib Publications, 2007), 64.

% Leonard Barret, op. cit., 81.

7 Ibid., 82.
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tika piespriesti divi gadi ieslodzijuma. Kad Hovelu atbrivoja, vins
nodibinaja Etiopijas pestiSanas biedribu (Ethiopian Salvation
Society) un ap 1940. gadu, lai izvairitos no policijas, Senkatri-
nas kalnos izveidoja kopienw.” Badams izglitots un dedzigs
verdzibas un preto3anas véstures pétnieks, Hovels ]oti labi ap-
zindjds sava gijiena simbolisko nozimi, parceloties no kreisi
noskanota politika Manlija un labéji tendéta politika Busta-
mantes politiska cinu lauka uz kalnaino lauku refionu.?

Hovela organizaciju veidoja 1600 rastafariesu kustibas biedru,
ar kuru palidzibu vins velejas izveidot kooperativu, kas pasta-
vétu drpus kolonialas sabiedrbas ekspluatéiogajam saistibam.
Vasturiskas liecibas par o eksperimentu ir neskaidras, jo lie-
laka dala zinojumu par kopienu sekoja kolonialisma paraugam,
kas uzskatija rastafariesus par vardarbigiem sektantiem, kuri
traucé apkartgo cilvéku dzivi. Tiesi $aja kopienid aizsakas
marihuanas pip&sana religiskajos rituilos, lidz ar to policijai
bija iemesls iejaukties kopienas darbiba. Pateicoties Aizsar-
dzibas reglamentam, policijai tika pieskirta lielaka vara, un vai-
rak neka 173 brunotu policistu komisara vadiba ielauzas kalna
kopiena. Reida apraksti prese liecina par to, ka tas tika rikots
ka militara operacija pret cilvékiem, kas rosindja nabadzigos
iedzivotajus nemaksat nodoklus. !

Kopa ar vel divdesmit astoniem citiem lidzgaitniekiem Ho-
vels tika apcietinats par gandzas™ audzésanu. No §i briza ka
ieroci pret rastafanesiem valdiba izmantoja marihudnas kulti-
vesanas likumu. Kad Hovelu 1943. gada atbrivoja no cietuma,
ving atgriezas sava kooperativa, un ap 8o laiku izkristalizéjas
dazas no rastafarie$u raksturigakajam iezimém. Lai gan pa-
stavija vairakas grupas, kas sludindja monofizitismu'?, t.i.,

® Brian Morris, Refigion and Anthropologv: A Critical Introduction (New
York: Cambridge University Press, 2006), 214.

¥ Horace Campbell, op. cit., 94.

' Ihid.

"' Gandza — viens no kanepes nosaukumiem, ko bieZi izmanto rastafariesi.

12 Monofizitisms tulkojuma no grieku valodas nozime “viena daba.” Sis
Jjedziens attiecinams uz Kristus dievisko un cilvécisko dabu. Mono-
fizitisms nenoliedz Kristus divas dabas, tadu uzskata, ka péc Kristus
inkarnacijas (paradisanas fiziska kermeni) vina cilvéciska daba kluva
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izpratni par Kristus dieviskumu un cilveciskumu lidziga in-
terpretacija ka koptu baznical?, tiesi $aja kalnu kopiena veido-
jas preto$anas simboli, kas raksture rastafari kustibu. 1

Butisks pavérsiens notika 1955. gada, kad kads no Etio-
pijas pasaules federacijas vadoSajiem parstaviiem apmekléja
Jamaiku kadas nozimigas zinas dél. Sis notikums arkartigi
rosinaja rastafari kustibu, un zina skanéja $adi: “Imperators
[Haile Selasijs] paslaik ir nodarbinats ar tirgotaju kugu eskadra
bavniecibu. Un tas laiks nav talu, kad kugi no Adisabebas pie-
stds Amerikas ostds. lespgjams, ka kddu dienu kugi piestas
ari Seit [Jamaika).”15

Taéu nozimigaka vests rastafariedus vél tikai sagaidija. Péc
Etiopijas pasaules federacijas parstavia Jamaikas apmekl&guma
rastafariesi uzzinaja, ka pats imperators pieskiris 200 hekta-
rus zemes rietumos dzivojo$ajiem melnadainajiem, kas, pec
Etiopijas pasaules federacijas domam, palidzéjusi Etiopijai
tds nelaimas. Bagata un augliga zeme bija imperatora personi-
gais ipadums, un tika pieskirta eksperimentala karta. Ja ta
tiktu izmantota lietderigi, tai tiktu pievienots papildu zemes
gabals. Vizija par kugiem un zemi Etiopija rastafariesu vida
radija sava veida relifisku atklasmi. Sektas parstavji skandgja
lozungu: “Repatriacija — tagad!” Gan Etiopijas pasaules fede-
racijai, gan rastafarieSiem jaunu biedru piesaistisana kluva
arkartigi viegla, pateicoties zinai par tilitéju repatridciju uz
karalisko zemi Etiopiju, kas sirsnigi sagaidija svétcelniekus,
ka ari zinai par Vina Majestates kugu bavniecibu. Gandriz vie-
nas nakts laika rastafari kustiba acumirkli dubultoja savu
biedru skaitu.16

dievigka. Monofizitu formuléjums ir: “no divaim dabam viena”. W. H. C.
Frend. “Monophysitism,” in Lindsay Jones, ed., Encvelopedia of Reli-
gton Vol. @ (New York: Thomas Gale, 2005), 6153.

14 Kpptu baznica ir sena baznica Egipté. Saskana ar tradiciju, $is bazni-
cas dibinatajs un pirmais patriarhs bija apustulis Marks, kurs saka
sludinat kristietibu Egriptes pilseta Aleksandrija. Aziz Surval Ativa and
Mark N. Swanson . “Coptic Church,” in Lindsay Jones, ed., Encyclopedia
of Religion Vol. 3 (New York: Thomas (Gale, 20053, 1979,

14 Horace Campbell, op. cit., 95,

15 Leonard Barret, op. cit., 90.

16 Ibid., 91.
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Haile Selasijs [

Etiopijas amharu valodas vards “Ras” ir tituls, ko pieskir
Etiopijas karala gimenes locekliem. Savukart “Tafari” ir
Etiopijas pédéja imperatora uzvards.l” Rastafari (Ras Tafari)
varda sevi sauc an rastafarie$i. Zinama mera tas saistits ar
rastafarie$u konceptu “I&1,” kas parstav uzskatu, ka katra cil-
véka ir “dieviska dzirksts” jeb “Es (“I”) Esmu tads pats Es (“I”)
ka Tu”. Tade] rastafarietim nav problému saukt kadu svesi-
nieku vai pat kustibai nepiederigo par savu brali vai Etiopijas
imperatora Rastafari varda. Savukart Haile Selasijs [ ir
Etiopijas imperatora Rastafari kronésanas vards, kas nozimé
“trisvienibas speks.” Vardam Rastafari ped&a skana “I” tiek
ipasi uzsverta, un lidzigi ari vardu “Haile Selasi I” lasa un
izruna nevis “Haile Selasi)s pirmais™, bet gan “I” izruna ka
anglu “Es.”

“Te viens no vecajiemn saka man: “Neraudi! Redzi, uzvarejis
ir lauva no Judas cilts, Davida sakne, lai atvertu gramatu un
tas septinus zimogus.™!® Péc etiopiesu tradicijas, Selasija dzim-
tas saknes sakas jau tad, kad troni kapa Salamans, kura slava
bija izplatijusies pa visu pasauli lidz pat Sabas kéninienei, ku-
ras vards bija Kandake — dienvidu kéniniene. Ari vina ieradas,
lai izraditu cienu valdniekam Salamanam un uzturétu attie-
cibas ar vinu. Rezultata Kandake kluva par Salamana sievu, un
viniem piedzima déls Meneliks 1. Falasu' linija tiek skaitita no
Menelika | ldz Menelikam Lieliskajam, kurs bija “lauva no Judas
cilts™, Vina Imperialas Majestates Haile Selasija I tévocis.?!

1" Leonard Barret, op. cit., 82.

'* Japa Atklasmes gramata 5:5

¥ Falasa - Etiopijas jidu religija.

' Lauva no Jidas cilts bibliskd nozimé ir varonigs dzivnieks, kam piemit
varona drosme, spéks. gods un célums. Ebreju svétajos rakstos lauva
simbolizé ko tadu, no ka cilveks baidas. Dieva varu spriest tiesu par
eilvéct asocié ar bailém no lauvas. Skat.: Kathryn Hutton, “Lions” in

Encvelopedia of Religion Vol. 8, Lindsay Jones, ed. (New York: Thomas
Gale, 2005), 5463.

“ Milton C. Sernett, Afro-American Religious Historv: A Documentary
Witness (Durham: Duke University press,1995), 401.
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Rastafariesu vidu ipasa nozime ir Jana Atklasmes grama-
tai, kura, pec rastafariesu domam, satur pravietojumus, kas at-
tiecinami gan uz cilvéci kopuma, gan ipasi uz pasiem rastafarie-
siem un jo seviski uz Haile Selasiju I. Saskana ar rastafariesu
uzskatu, Jana Atklasmes gramata satur svéto pravietojumu
par imperatoru un ir kluvusi par kustibas centralo tekstu.
Saja gramata var atrast imperatora dizos titulus: “Valdnieku
valdnieks un Kungu Kungs, Iekarojosa lauva no Jadas cilts,
Dieva Izraudzitais un Pasaules Gaisma.”??

1936. gada imperatora uzruna “Tautu Savienibai” pievérsa
Eiropas un pasaules politiku uzmanibu imperatoram un Etio-
pijai. Runa vins noradija, ka vairakas reizes versies péc palidzi-
bas, lai atvairitu italu fasistu iebrukumus Etiopija. Imperatora
lugums tika atbalstits vaji, ka rezultata ar pavesta svetibu
sena Etiopijas karalvalsts tika okupéta un paklauta Italijas
varai.’? RastafarieSu interpretacija tas noziméja vienu: pa-
vests ir antikrists, kas vérsas pret Dieva pravieti, pret Kristu,
kurs ieradies imperatora veida. Sis notikums saskangja ar
melnadaino centieniem cina ar segregaciju un diskriminaeiju.
Daudzu Ziemelamerikas un Dienvidamerikas melnadaino
acis Etiopijas imperators bija melnas rases aizstavis cina pret
netaisnibu.

Princis Emanuéls un Boboasanti

Prin¢a Edvarda Emanuéla aizgadiba un vadiba tika sasaukta
1958. gada Najabingi®* sanaksme, kas ir viena no lielakajam ras-
tafariesu vecajo sanaksmem, kuras notiek spriesana (reasoning),
22 Leonard Barret, op. cit., 106.

23 Horace Campbell, op. cit., 74

*+Vards “najabingi” rastafari kustiba tika aizgits no Ugandas najabingi
kustibas, kas bija versta pret kolonialismu. Rastafariesi ne tikai sais-
tija sevi ar Etiopiju, bet ari dévéjas par najamaniem, saistot savas idejas
ar Kigezi, Ugandas antikolonialo kustibu Najabingi. Rastafariesi, kuri
sauca sevi par najamaniem, gluzi tapat ka Ugandas zemnieki, saprata,
ka kolonialistu melnadainie agenti, tapat ka melnadainie vergturi un
“majas negeri” var bat tikpat brutali, cik baltie. (Sk.: Leonard Barret,
op. cit., 121.)
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t.i., bralu savstarpéja diskusija par dazadiem aktualiem jau-
tajumiem. Emanuels ir viens no pirmajiem rastafari kustibas
lideriem jau kops 1935. gada un darbojas kops Leonarda Hovela
laikiem, turklat ir piedalijies gandriz visas konfrontacijas ar
valdibu attieciba uz repatriacijas jautajumu. Kada intervija
vins apgalvoja, ka uz zemes vins paradijies 1915. gada Seinteli-
zabetes piepilséta un, gluzi ka Melhisedeks,? ir bez mates un
téva. 1930. gada vins ieradas Kingstona un bija viens no tiem,
kuram bija iespéja redzét Marku Garviju.?®

Boboasanti jeb Etiopijas Nacionala kongresa (Ethiopian
National Congress) nometne atrodas Jamaika, vieta, ko sauc
par Cianas kalnu (Mount Zion). Nometne atrodas pie pasas kalna
malas ar skatu uz jaru, aptuveni seSsimt metru virs jaras li-
mena un tris kilometru attaluma no galvena cela. Ta aiznem
tris hektarus zemes, uz kuras atrodas liels tabernakuls??, skola
rastafari kustibas jauniesiem, divas nojumes — slotu un sandalu
pagatavosanai, prin¢a dzivojama éka, apméram devinas seko-
taju ékas un vél dazas citas ékas. Nometne ir iezogota un ieiet
taja var caur lieliem vartiem, kuri ir apsargati. Lai ieklatu
teritorija, visi pasauligie priekSmeti un instrumenti ir jaatstaj
pie vartu sarga.?®

Prinéa Emanuela grupa parstav rastafari kustibas reli-
gisko sparnu. Grupas locekli nésa neparastu apgérbu — tas
sastav no turbana, kas ir parveidota Etiopijas Ortodoksalas
baznicas turbana versija, kritosas mantijas, kura var redzét
sarkanu, melnu un zalu krasu,? ka ari rastafariesu sanda-
lem. Hierarhijas virsotné ir pats princis, kurg apgalvo, ka ir
priesteris péc Melhisedeka kartas un vinu godina ka vienu no

**Melhisedeks mineéts 1. Mozus gramata ka Salemas karalis un Dieva
augstais priesteris, kurs svétija Abrahamu un pienesa vinam vinu un
maizi. Vestule Ebrejiem par Melhisedeku ka par Kristus pirmtélu ru-
nats kristietibas konteksta. (Sk.: Andrew Phillip Smith, A Dictionary
of Gnosticism (Wheaton: Quest Books, 2009), 158.)

“ Leonard Barret, op. cit., 94.

“"Religiskas prakses izpildes vieta.

“* Leonard Barret, op. cit., 182,

“*Sarkana, melna un zala ir Vispasaules melnadaino asociacijas un afri-
kanu kopienu (imperialas) ligas karoga krasas.
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trisvienibas. Si trisvieniba sastav no Haile Selasija I — Dievs
Tévs, kuram pieder vara par visu un kurs sagaidis savus bér-
nus apsolitaja zemé, — Marka Garvija, praviesa ar brivibas re-
dzéjumu, un Prinéa Emanuéla, Dieva Déla, kurs ir gans un ap
sevi pulcina savu ganampulku. Prinéa sieva tiek saukta par
imperatori, un vinas parzina ir kopienas sievietes. Hierarhija
zem vinas ir priesteri, apustuli un praviesi. Biedri paklanas
prin¢a prieksa, labo roku uzliekot uz sirds un vienlaikus sa-
kot: “Mans Kungs”. Tada veida tiek sveicinati ari visi ciemini,
kas apmeklé nometni. Vienlaikus ar aizliegumu smekét cigare-
tes tiek praktizéta rituala svétas kanepes pipésana.’

Divpadsmit Israéla ciltis

Divpadsmit Israéla cilsu dibinatéjs ir Vernons Karingtons,
kurs dzimis Metja Leina, Kingstona. Ta ka vins ir dzimis no-
vembra ménesi, vina cilts nosaukums ir Gad, lidz ar to Karing-
tonu déve par pravieti Gadu. Vina vésts uzreiz izraisija Saubas
lielakaja dala Skiras — jamaikieSos, kas apzinajas savu piede-
ribu attiecigajai socialajai kartai. Karingtons ir stradajis ga-
dijuma darbus, lielakoties Jamaikas ostas rajona. Velak vins
kluva par jamaikiesu fast food tirgotaju. Pateicoties lidera
spéjam, Karingtons kluva par Pasaules Etiopijas federacijas®!
15. nodalas galvu.??

Vernons Karingtons bija daudzveidigs individs, kura sajau-
cas vairaki elementi. Vins bija Pasaules Etiopijas federacijas
biedrs, atmodas sludinatajs, un rastafarietis — viss vienlaikus.
Karingtons uzsaka sistematisku Bibeles studesanu, vairakas
reizes to izlasot kopa ar gramatam, kas attiecas uz judaismu,
Egiptes un Etiopijas religiju, un rezultata attistija jaunu kris-
tietibas, jadaisma, kabalas, numerologijas, genealogijas, astro-
logijas un rastafari sintézi. So sintézi vins sauc par “divpadsmit
Israela ciltim”.

30 Leonard Barret, op. cit., 184.

31 Pasaules Etiopijas federacija tika dibinata Nujorka 1937. gada Haile
Selasija [ vadiba (Skat.: Leonard Barret, op. cit., 227).

92 Leonard Barret, op. cit., 227.
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Viens no Praviesa Gada maeclbas stirakmeniem bija Joti
vienkérss: katram kopienas loceklim 1k dienas ir jaizlasa viena
Bibeles nodala, un visa Bibele ir japabeidz lasit péc trisarpus
gadiem.® Pats pravietis par to teicis: “Es viniem stastu, ja
vini lasis vienu Bibeles nodalu diena, tad vini redzés, ka tas,
ko es daru, ir vai nu pareizi, vai nepareizi. Redziet, lielaka dala
ir izlasijusi Bibeli, un vini saka, ka tas, ko es saku, tur ir, tapéc
vini bus dala no ta.”!

Lielako diskusiju rastafarie3u vidu izraisa praviesa Gada
miéciba par Jézu Kristu ka mesiju un pestitaju, kas konflikte
ar vienu no izplatitakajiem uzskatiem, ka Selasijs 1 ir pats
Kristus vai Dievs. Pravietis Gads 8aja sakara noradijis: “més
redzam Kristu, kurs miris un atkal piecélies, kurs miris par
misu grékiem, més redzam 3o personu. Tatad ta ir, vai zinat,
atskiriga maciba, tapée, ka ne daudzi redz So mécibu, ka Kristus
ir & persona.”™ Saskana ar Divpadsmit Israéla cildu doktrinu
Selasijs nav Kristus, jo ir miris, - pret&ji agrako rastafariesu
uzskatam, ka Selasijs I ir patiesais Mesija: “Vina Majestate nav
pédéjais Kénins, jo vina Seit pasreiz nav, un mums bus citi
kénini, kas naks. [..] bet es stipri ticu, ka Kristus sédés troni, bet
Vina Imperiala Majestate nav pédéjais Kenins.™® Taja pasa
laika Divpadsmit Isragla cilsu biedru nostdja pret Etiopijas
monarhiju ir akcept&joda un atkiasmei piederiga.

Lielu aziotazu taja laika izraisa pravieSa pazinojums, ka
ari baltie drikst pievienoties rastafari kustibai. Lai gan nekad
nav pastavejis aizliegums baltajiem sekot rastafari macibai,
tomér, péc daudzu ta laika afrocentriski noskanotu rastafa-
riedu domam, tum3adainie ir paraki par baltajiem. Pravietis
(zads bya pirmais no veegjiem, kas sava skola uzpéma baltos
un neskatijas uz tiem ar aizdomam: “Més nedarbojamies tikai
vienai cilveku grupai, no vienam asinim ir célusas visas tau-
tas, tatad visi ir aicinati, tau es zinu, ka ne visi sapratis to,

1 Leonard Barret, op. cit., 229.

* Intervija ar pravieti Gadu Jamaikas radiostacija Irie FM, 1997, g. Inter-
viju skat.: http/dubroom.org/rastafari/audio. htm, skatits 10.03.2009.

 Thid.

¥ Thid.
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ko més pasreiz daram. [..] Batu nepareizi teikt, ka glabt var
tikai vienu rasi, tada veida més neizdzivotu. Dievs radija mas
visus, un tas ir tas, pie ka es turos.”™"

Pravietis visu cilvéci identificéja ar divpadsmit Israéla cil-
tim. Gads apgalvoja, ka katrs cilvéks var noteikt savu piederibu
kadai ciltij péc dzim$anas datuma. Tas atgadina panémienu
astrologija un senajas kristietibas ezoteriskajas un gnostiska-
jas macibas. Papildus cilts piederibai ikviens noskaidro ari
atbilsto3o cilts krasu, cilts funkeiju, cilvéka kermena dalu un
Jézus apustuli. Gads So ezoterisko macibu sanemis lidz ar at-
zinu, ka ir Vecas Deribas praviesa Gada inkarnacija.®®

Nobeigums

Musdienas rastafariesi un vinu idejas sastopamas visa pa-
saulé. No rastafari kustibas majvietas Jamaika rastafari kustiba
atrodama ka Japana, ta Dienvidafrika un Polija. Rastafari kus-
tibas ideju izplatiba vairuma saistita ar regeja muziku, kas
pasaulé popularitati saka iegit ap 1960. gadu.*

Rastafariesu doktrinas, rituali un organizacijas sistéma kus-
tibas iekSiene atskiras, tadel rastafari kustibu ir gruti definét
pec doktrinas. Tapat rastafari grupas nepieprasa, lai rastafari
praktizétajs batu uzticigs kadai konkrétai ticibas apliecibai.
Taja pasa laika doktrina veidojas un mainas kopiga dialoga.
Tapat atSkiras arl grupu organizacijas sistémas. Ari autori-
tasu un lideru jautajumos dazadas partijas nav vienpratigas.
Divas raksturigakas rastafariesu iezimes ir attieksme pret
auga cannabis smekésanu un tas ritualo “padosanu uz rinki”,
tapat vera nemams elements ir rastafariesu matu sakartojums:
dredi, kas tulkojuma no anglu valodas nozimé “sausmas.™"

7 Intervija ar Pravieti Gadu Jamaikas radiostacija, op. cit.

38 Riley Thayer, The Twelve Tribes of Israel: An Organizational Movement
(n. pl.: The Dread Library, n.y.)

% Richard C. Salter and Ikael Tafari, “Rastafarianism,” in Lindsay Jones,
ed., Encyelopedia of Religion Vol 11, (New York: Thomas Gale, 2005,
7622,

W0 1hid., 7623.
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Japiemin, ka &is divas pédg&jas pieminétas iezimes var nebit
klatesosas kada no kustibas grupam vai biedriem.

Ar sadam biezi kontrastéjosam kustibas rakstura iezimém
biezi ir grati noteikt, kurs ir kustibai piederigs un kurs ne.
Pasi rastafariesi tadél apgalvo, ka par rastafarieti nav iespé-
jams klut vai konvertéties. Saskana ar vinu uzskatiem, par
rastafarieti piedzimst, vienigais jautajums — vai cilveks to ap-
zinas un dzivo saskana ar to. Tade] rastafariesi to sauc par
dzivesveidu.*!

Ja runa par rastafarismu Latvija, tad jaatzimeé, ka tas Seit
nepastav tada forma, ka to pazist Karibu salas, Amerika, Afrika
vai, pieméram, Lielbritanija. Drizak Rastafari vards degradéts
lidz popkulttiras limenim, un to atpazist ka regeja subkultaru,
kura pastav loti vaja izpratne par rastafariesu macibu. Tomeér
tas neliedza pazistamajam rastafarieSu mazikim un Boba Mar-
lija vienam no producentiem Li Perijam (Lee “Schrach” Perry)
uzrunat Latvijas publiku 2008. gada koncerta Riga. Perijs aici-
naja klausitajus neapgriezt dredus, lai turpinatu protestu pret
netaisnibu.

Summary

Rastafarians: The Misunderstood Revolutionaries

Rastafarians have been one of the most misunderstood groups in
the modern and postmodern world. Since reggae music (which is used
by Rastafarians to preach the Rasta “gospel”) is known to the world,
“Rasta” has become to mean a person who listens to reggae music,
wears red, gold and green in his/her clothing, grows dreadlocks and
smokes marijuana. This article presents the history of the Rastafart
movement since its beginning till the late 90s. It covers the develop-
ment of the general ideas of the movement and introduces the major
branches of the diverse Rastafari movement.

' Richard C. Salter and Ikael Tafari, “Rastafarianism,” in Lindsay Jones,

ed., Encyclopedia of Religion Vol 11, (New York: Thomas Gale, 2005),
7623.



mmmmmm  SINODALI EPISKOPALA IEKARTA s
LATVIJAS EVANGELISKI LUTERISKAJA
BAZNICA LAIKPOSMA
NO 1931. LIDZ 1940. GADAM

Mg. theol. Linards Rozentals,
LU Teologijas fakultates doktorants

Ievads

Gatavojoties Latvijas evangeliski luteriskas baznicas (turp-
mak teksta LELB) pirma biskapa Karla Irbes 150 gadu pieminas
konferencei, arhiva uzduros personigi negaiditam atklajumam.
Neliela brosara biskaps K. Irbe bija aprakstijis savas kritiskas
pardomas par sinodali episkopalo iekartu. Sis vina pardomas
vél jo saistosakas skita tapéc, ka rakstitas 1931. gada sakuma —
tikai nepilnus 3 gadus péc tam, kad spéka stajas LELB pirma
Satversme, kuras centrs un struktira bija sinodali episkopala
iekarta. Proti, tada baznicas iek$eja vadibas un parvaldes
forma, kura baznicas konstitugjosais centrs ir draudzu par-
stavju un garidznieku sinode, kas ievel biskapus visai bazni-
cai kopigo garigo uzdevumu veiksanai un Virsvaldi baznicas
kopéjo administrativo un saimniecisko, ka ari garigo uzdevumu
parraudzisanai. Baznicu ka institaciju veido sinodalie un episko-
palie parvaldes principi, kas abi atrodas savstarpéjas braligas un
kolegialas attiecibas, lidzvertigi, savstarpeji atbalstosi un viens
otru papildinosi.

Izradijas, ka 3is biskapa K.Irbes pardomas ir ka pavediens,
kurs ved talak par vina pasa dzives robezam. Mans raksts ir
mégindjums nedaudz izsekot $§im pavedienam, cik nu to var
atdzivinat arhiva atrodami dokumenti. Un tomér — manuprat,
aizraujosais stasts par sinodali episkopalo iekartu un tas
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likteni 30. gadu Latvija ir pietiekami vértigs, lai ar to iesaktu
kadu citu pavedienu, kas labik ]auj saprast kadu aspektu no
ta, kas ir mas - $odienas LELB - veidojis un forméjis.

Raksta pirmaja nodala analizéSu biskapa K. Irbes ierosi-
nito diskusijas tému par sinodali episkopélas iekartas LELB
kritiku un 3is iekartas trikumiem. Otraja nodald es pievérsi-
$os jautajumam, ka biskapa K. Irbes aktualizéta baznicas
iekartas mainas téma noslédzas 1932. gada. Tredaja nodala es
rakstisu par sinodali episkopalas iekartas de facto nomainu
ar episkopalo iekartu un par valsts baznicas modela izveides
sagatavodanu lidz 1940. gadam. Savukart pédeja nodala es ru-
nasu par to, kadu objektivu un hipotétisku iespaidu §ie procesi
atstdja uz LELB darbibu padomju varas apstéakjos.

Diskusija par sinodali episkopalas iekartas
trakumiem LELB

1931. gada sakuma, tris gadus péc LELB pirmas Satver-
smes staganas spéka, toreizgjais baznicas biskaps Karlis Irbe
iercsindja iecirknu sinodés diskutét par sinodali episkopalas
iekartas lietderibu.!

Sinodem izsutitajd materiala lidzas citiem jautajumiem,
kas apspriezami pirms Latvijas Sinodes, kas bija paredzéta
1931. gada aprili, biskaps K. Irbe raksta: “Vai miisu baznica ta-
gadéjds demokritiskas, sinodalas baznicas iekartas vieta ar
daudziem neatbildigiem lémé&jiem un nedaudziem daritijiem
nav ievedama episkopala iekérta ar nedaudziem atbildigiem
Idméjiem un daudziem daritdjiem?” Lai izprastu biskapa mo-
tivaciju, ir nepiecieSams pievérsties pasam sinodém izsGtitajam
materidlam, kura ir atstats nemainigs originalais izteiksmes
veids.

Taja K. Irbe raksta:

Kad sastadijam muosu tagadejo satversmi?, mums gribot negri-
bot vajadzéja rékinaties ar demokratiska gara uzpludumu
nevien misu jaunds valstis, bet tipat ari masu baznicas dzive.

' LVVA 1370.f.. 1. apr,, 10. lieta, 1. lpp.
? 1928. gada Satversmi. (Autora piezime.)
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Ari tur sagaidija vislabakos panakumus no vélésanam, kuras
piedalas visa tauta. Devinu gadu novérojumi mani vél tikai
pastiprindjusi manu agrako parliecibu, ka masu parak demo-
kratiska baznicas dzives iekarta varbat atbilst masu ticibas
biedru un lidzpilsonu — vacieSu, bet neatbilst latvieSu tautas
izjatai. Latviesi Virsvaldi, kura ir 40 viru, vislabakie no ikkatra
iecirkna pa diviem, neuzskata par isto saimnieku Latvijas
Baznica, bet gan par tadu uzskata biskapu. Tas spilgti izpau-
das Garnizona draudzes lieta ar Doma draudzi. Ne tikai cilveki,
kas stav talu baznicas dzivei, bet ari dazi draudzes valdes
locekli un pat dazi macitaji, bija un ir vél tagad parliecinati,
ka biskaps var pieskirt Garnizona draudzei tadas pat tiesibas
Doma jeb Maras baznica, kadas ir Doma draudzei. Nelidz ne-
kadi paskaidrojumi, ka biskaps nevar nevienu draudzi ne ielikt
baznicd, ne no tas izlikt, ka biskapam musu baznica ir tikai
garidznieka, bet ne baznicas mantas parvaldnieka tiesibas,
un ka $o vinam ieradito stavokli ari negroza un nevar grozit
laikrakstos daudzkart daudzinatais 1923. gada likums par
katedralem. Lidzigu uzskatu esmu vairakkart dabujis dzirdet
ari citu draudzu nesaskanu jautdajumos par baznicas mantas,
lietosanas un parvaldisanas tiesibam. Tikai tie nav iznesti uz
arieni tada veida ka Garnizona draudzes lieta tas noticis, un
tadél nav modinajis plasaku aprindu, bet toties vél lielaku vie-
téjo interesi. Aizradu, pieméram, uz abu latviesu draudzu ne-
saskanam baznicas lietosanas zina Saldu. Gan rakstos, gan
mutes vardos esmu bridinats, ka Saldu izcelsies nopietni ne-
mieri, ja biskaps nepateiks savu svarigo vardu. Pat pravesta
tévs parliecinats, ka vienigi biskaps Se var lidzét. Damu komi-
tejas loceklem vairak ka stundu paléjos izskaidrot, ka biska-
pam nav tadas varas. Vinas aizgdja un noteica: “Jas varat
gan, ja tikai gribat!” Ir bijusi ari vél daudz citu gadijumu, gan
nesaskanas starp latvieSiem un vaciediem, gan starp latvie-
giem ar latviesiem.Vienmer latviesu izjuta ir 51, ka biskaps ir
stridigo jautajumu izskiréjs un nokartotajs.

Un ne tikai nesaprasanas draudzu starpa, tautas sajuta
noraida pie biskapa, tapat ari visas citas nesaskanas un nevé-
lamas paradibas baznicas dzive. Nevienam, pieméram, nevar
iestastit, ka biskapam nav tiesibas macitaju parcelt uz citu
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draudzi un ta miera cela izbeigt nesaskanas starp macitaju
un draudzes padomi. Si tautas izjata nav apmierinama ar aiz-
radijumiem uz likumu. Nevar tac¢u but tada likuma, kas bis-
kapam liegtu tiesibas, kuras vinam nakas. Vins ir saimnieks
baznicas maja, vipam un vinam vienigam ir ricibas briviba, un
vin$ vienigais atbild par kartibu. Visu to novérojot, esmu nacis
pie parliecibas, ka latviesu dzilakai sajatai masu demokra-
tiska baznicas iekarta ir un bas pretiga. Tapéc lieku prieksa
iecirknu Sinodém $o jautajumu: vai nav paplasinamas biskapa
tiesibas un ievedama musu baznicas dzive ta saukta episko-
pala baznicas iekarta? Ja Sinode atzist, ka biskapa tiesibas
paplasinamas, tad noteikt o tiesibu paplasinasanas apmeérus.

Ar episkopalu baznicas iekartu tagadejas sinodalas iekartas
vieta, meés gan atskirtos no musu konfesijas baznicam citas
zemés, bet baznicas iekarta luteraniem jau ir tikai praktiskas
dzives un ne ticibas jautdjums, ka katoliem. Tapéc mums ir
pilniga tiesiba dot sev tadus baznicas likumus, kadi visvairak
pieméroti misu apstakliem un masu tautas izjatai.

Pienemot episkopalu baznicas iekartu, més ne tikai naktu
preti savas tautas dzilakai izjatai, bet batu panakti ari seko-
josi labumi: nesaskanas draudzu starpa, ka ari starp pado-
mém un macitajiem, starp padomes locekliem un baznicas
prieksniekiem biskaps atri noskaidrotu un izskirtu, ieceltu,
atceltu, un parceltu uz citu draudzi macitajus, ieceltu padomes
un valdes loceklus, kas patiesi grib stradat draudzes laba un ir
spéjigi izpildit viniem uzdotos pienakumus. Draudzes locek-
liem dotas vélésanu tiesibas patiesiba stav tikai uz papira.
Tas nav ierakstitas baznicas loceklu sirdis, ka to pierada vi-
sas baznicas velesanas, kura tikai piedalas draudzes locekli
kaut cik lielaka skaita, kad notikusas agitacijas.

Musu darbigakas organizacijas tagadéja baznica: damu jeb
sievieSu komitejas un jaunatnes pulcini, kas gadu no gada
ienems arvienu redzamaku vietu draudzu dzivé, nav vis radusas
demokratisku velesanu cela, un ja dazas draudzés ir patiesi
dzivi valdes locekli un baznicas prieksnieki, tad drosi vien ne
tadé], ka mums pastav visparigas, tiesas un t. pr. vélésanas,
bet ka visam $im vélésanam par spiti pats Dievs par to gada-
jis, ka ietikusas Vina draudzes amatos derigas personas.
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Es ladzu mani neparprast un nedomat, ka ar savu prieks-
likumu liekos vadities no varas kares. Es, personigi, varu but
tikai garidznieks, ne baznicas kungs un parvaldnieks. Bet per-
sona te nekrit svara. Gan Dievs palidzés atrast derigo personu.

Mani vada vienigi baznicas intereses, tadél ladzu izskirt
S0 jautajumu gluzi neatkarigi no manas personas. Ja neatras-
tos musu macitaju starpa tada vispusigi apdavinata persona,
varétu ari pienakumus dalit: vienam biskapam uzticét garidz-
nieka pienakumus, otram parvaldes tiesibas.

Ir ari pat vel tresa iespejamiba, ka baznicas parvaldes tie-
sibas ar plasam pilnvaram nodod kadam labam juristam,
baznicas cilvekam, ar nosaukumu LELB prezidents, lai gan
prezidents neiegus tik viegli saimnieka cienu tauta ka biskaps.
Tur tad batu vajadziga, vismaz sakuma, seviski izcila persona.
Bet gan jau misu juristu starpa tadu atradisim, ja meklésim.?

Arhivu materialos ir saglabajusas zinas par 81 ierosinajuma
apspriesanas rezultatiem vacu draudzu pravestu iecirknu si-
nodés. Sis apspriesanas rezultati atklaj, ka daudz lielaka
uzticiba sinodalas parvaldes principam vérojama tiesi vacu
garidznieku un draudzu parstavju vida, kas ir izskaidrojams
gan ar §is sinodalas iekartas tradiciju vacu luterisma telpa,
gan arl ar piesardzibu iepreti iespéjamibai, ka episkopala
iekarta baznicas vadiba koncentrésies viena latviesu tautibas
biskapa rokas.

Ta, pieméram, Rigas vacu pravesta iecirkna sinode 1931. gada
12. februari izteica viedokli, ka biskapa K. Irbes priekslikums
par episkopalas baznicas iekartas pienemsanu uzspiedis baz-
nicas Satversmei neevangélisku raksturu un kavés draudzu
iek3gjas dzives attistibu.* Savukart Zemgales vacu pravesta
iecirkna sinode, kas notika taja pasa diena, noraidija pastavo-
§as sinodalas iekartas nomainu ar episkopalo, jo ta:

redz sinodalaja iekarta saglabatu evangélisko liniju un uz-
skata, ka no tas atteikties nedrikst. Draudzé zustu darba prieks
un pasatbildibas sajata, ja tas pamata nebutu vairs sinodala

3 LVVA, 1370.f,, 1. apr,, 10. lieta.
+ LVVA, 6636. ., 5. apr., 12. lieta, 32.
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satversme. Sinode atzist gritibas, kas celas valdei pienakumus
pildot, vina nozélo, ka tas nevarot notikt bez spriedzes, bet ari
ta atrod, ka 3as gritibas var atcelt tikai caur to, ka draudze
un vina parstavniecibas tiek vestas pie aicinajuma iek3gja
disciplina padoties biskapa vadibai un autoritatei. Sinode ari
noraida biskapa amata sadalisanu starp vél kadiem biskapiem.®

Ari Kurzemes vacu pravestu iecirkna sinede noraidija
K. Irbes priekslikumu par sinodalas iekartas mainu ka neat-
bilstodu evangeliskajiem pamatprincipiem. Sinodes rezolucija
vésti: “Kaut ari batu tiesiba censties péc stiprakas autorita-
tes, tomer tiri episkopalas satversmes priekslikums evapgé-
liskai baznicai nav pienemams”™.

1931. gada 7.-10. aprili notikusas VI Latvijas Sinodes darba
kartiba sis biskapa K. Irbes ierosinajums nenondca, par ko lie-
cina Sinodes sézu protokoli.”

Diemi&l man nav pieejami latviesu iecirknu sinozu proto-
koli, kuri atklatu &is diskusijas saturu tecirknos. Tomér fakts,
ka is biskapa ierosingjums, atskiriba no citiem, kuri ari bija
minéti sinodem izsatitaja materiala, Latvijas Sinodes dienas
kartiba neiekluva, lauj secinat, ka iecirknu sinodes tas ne-
ieguva 2/3 balsu vairdkumu, ka to paredzéja Satversme®,

Si pada, 1931. gada, novembri VII (arkartéja) Latvijas Si-
nodé biskaps K. Irbe atkapas no amata. Oficidlais atkapsanas
iemesls bija valsts iejaukSanas Doma baznicas pérvaldes
procesa. 1931. gada valsts pienéma noteikumus, kas

gan nosacija, ka Doma baznica ir arhibiskapa katedrale, bet
tai pasa laika &is pats likumdosanas akis nepieskira arhibis-
kapam gandriz nekadas tiesibas uz $o katedrali, tznemot tie-
sibas izpildit baznicas kulta darbibu, ko arhibiskaps var

LVVA, 6636. ., 5. apr,, 12. lieta, 36.

LVVA, 6636. f, 5. apr., 12. lieta, 11.

LELB arhivs, 1. f.. 3.apr., 7. lieta.

LELB Satversmes §60 pédéjais teikums: “Latvijas Sinodes lémumus
un instrukciju noteikumus var grozit, ja priekslikums ieprieks iztir-
zats iecirknu sinodés ar 2/3 balsu vairdkumu.”
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izdarit ikviena ev. lut. kulta iestade, bet ari 51 kulta funkeiju
darbibas izpildisana areji vareja but ierobezota ar noteiku-
miem, kadus dod katedrales parvalde, kura arhibiskapam
caur savu parstavji ir tikai viena balss no 11°.

Tomeér lidztekus atkapsanas oficialajai versijai es nevaru
nenemt véra iespaidu, ko radija biskapa K. Irbes ierosinajuma
par sinodalas iekartas nomainu ar episkopalo un biskapa piln-
varu paplasindSanas noraidisana. Ari tas varéja veicinat bis-
kapa K. Irbes vélmi paiet mala no pienakumiem, kuros vins
nejutas ka “baznicas saimnieks”, ka tads, kuram baznica ir
visa ricibas briviba un pedéjais vards. Ja izraditos, ka mans
pienémums ir patiess, tas atvértu jaunu izpratni par drama-
tiskajiem notikumiem LELB un Latvijas valsti un sabiedriba
sakara ar biskapa K. Irbes atkapsanos no amata. Janem véra,
ka visi apstakli, kas K. Irbem lika aiziet no amata — gan tie, kas
saistiti ar Rigas Domu, gan hipotétiskie attieciba uz biskapu
pilnvaru paplasinasanu, ar uzviju tika laboti turpmakajos ga-
dos péc 1934. gada 15. maija apvérsuma un autoritativas valsts
iekartas nodibinasanas, ko aplukosim raksta nakamaja sadala.

Sinodali episkopalas iekartas mainas
jautajuma atlikSsana

Sakara ar biskapa K. Irbes atkapsanos no amata 1931. gada
26. novembra Virsvaldes plenarséde par Virsvaldes pagaidu
prezidentu lidz jauna Latvijas biskapa ievélésanai ievélgja
lidz&ingjo Virsvaldes viceprezidentu zvérinatu advokatu H. Rasi.

Si notikuma rezultata plenarsédé izvérsas interesanta dis-
kusija par to, ka $sads Virsvaldes lemums atjauno konsistorialo
iekartas principu, proti, ka Virsvaldes prezidents (lidzigi ka
savulaik Konsistorijas prezidents) ir nevis garidznieks, bet lai-
cigs loceklis. Viens no LELB 1928. gada Satversmes autoriem
A. Kéze iesniedza priekslikumu, ka prezidija sastadisana ir ja-
ievero lidzsineja kartiba, proti, ka prezidents ir garigais loceklis,

9 LVVA, 1370. f, 1. apr., 2316. lieta, 91-93. Paskaidrojums pie likumpro-
jekta par Doma baznicu Riga.

154



bet viceprezidents ir laicigais loceklis, jo “Sis veids pieskano-
jas ziemelvalstu praksei”. A. Kéze ladza neieviest agrako kon-
sistorijas iekartu ar laicigu prezidentu, jo ar $adas iekartas
pienemsanu viss lidzsingjais desmitgadu darbibas veids batu
“stipri saSaurinats, pat izbeigts”. Priekslikums tika noraidits
ar 20 pret 17 balsim.!?

1932. gada 29.-31. marta VIII Latvijas Sinode par biskapu
ievéléja Teodoru Grinbergu un sédé otraja diena grozija Satver-
smes §92, iesakot to ar teikumu: “Visas Latvijas ev. lut. bazni-
cas garigais priek&nieks ir Latvijas arhibiskaps”, kas izbeidza
lidzsingjo paritates principu latviesu un vacu draudzu bis-
kapu vida.

Zimigi, ka Virsvaldes plenarsede 1932. gada 3. maija tika
principiali parrunats jautajums, vai palikt pie sinodali episko-
palas vai pariet “uz konsistorialo iekartu”. Diskusiju rezultata
atzina, ka “sinodali episkopala iekarta nav grozama”.!!

Ar to jautajums par sinodali episkopalas iekartas mainu pa-
gaidam bija izsmelts.

Sinodali episkopalas iekartas
de facto nomaina ar episkopalo iekartu
péc 1934. gada

Péc 1934. gada maija notikusas valsts iekartas mainas sa-
kas prieksdarbi, lai ar valsts likumu palidzibu izmainitu ari
baznicas iekartu.

Latvijas valsts un LELB attiecibas lidz 1934. gadam noteica
“Noteikumi par evangéliskas luteriskas Baznicas stavokli”,
kurus savulaik izstradaja LELB Sinodes komisija un kurus
biskaps K. Irbe 1926. gada 17. julija iesniedza lekslietu minis-
tram un Ministru kabinetam pienemsanai un ieveSanai dzive
Latvijas Satversmes 81. panta kartiba. Sis likums tika pie-
nemts 1928. gada 14. augusta. Ta §2 paredz, ka “Evangeliski
luteriska Baznica Latvija bauda pasvaldisanas un pasnoteik-
sanas tiesibas, kas paredzétas vinas satversmé, kuru pienem

" LVVA 1370. ., 1. apr., 1603. 1., 92.
1 LVVA 1370.f, 1. apr,, 1731. 1., 21.
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Sinode”.!? Sis likums beidzot deva LELB tiesibas pasai pienemt
savu Satversmi.

Tomér ieprieksgjos gados rosinata diskusija par sinodali
episkopalas iekartas lietderibu, un méginajums to mainit, ka
ari talaika politiskas tendences un autoritaras valsts iekartas
izveidosanas mudindja sakt atkal parskatit ne tikai LELB
iekartas, bet ari LELB un valsts attiecibu modeli.

Ta 1934. gada 23. augusta Virsvaldes!® plenarsede ludza
Mazajam Ministru kabinetam likuma par Ev. lut. baznicu ievie-
tot $adas normas:

Arhibiskapam ir veto tiesibas attieciba uz visiem baznicas
virsvaldes un tai padoto baznicas organu léemumiem, ka ari
tiesiba parcelt macitajus uz citam draudzém, sazina ar attie-
cigam padomém, un atlaist macitajus no amata bez baznicas
padomju piekrisanas. Sai panta minétie arhibiskapa lémumi
un rikojumi ir galigi un nav parsudzami; arhibiskaps izdod
noteikumu un instrukeijas baznicas lietas, kuras uz baznicas
Satversmes un $a likuma 2. panta pamata ietilpst sinodes un
baznicas virsvaldes kompetencé. Minétie noteikumi un instruk-
cijas paliek spéka un ir izpildami, kamer Sinode tos nav atcelusi.

lietu ministrs un Garigo lietu parvaldes prieksnieka v.i.: “Evan-
geliskas luteriskas baznicas dzive ir ciedi saistita ar visas
valsts dzivi. Péc savas dzilakas butibas evangeliska luteriska
baznica negrib noslégties no sabiedriskas un valsts dzives, bet
visur nemt dzivu dalibu un ar savu iekséjo tikumisko speku
stiprinat valsti. Tamdé] ir viegli saprotams, ka uz evangeliski
luteriskas baznicas dzivi pa dalai, bet seviski uz vinas parval-
des organiem — draudzes padomém, valdém un daziem macita-
jiem laika gars ir atstajis nevélamu iespaidu, caur ko cietusi
baznicas ciena. Ja nu valsts dzive ar jauna laikmeta iestasa-
nos ir atsvabindjusies no visa ka nevélama, tad ari batu

2 Noteikumi “Par evangeliski luteriskas Baznicas stavokli”, Valdibas Vest-
nesis 188 (1928. gada 22. augusts).
13 LVVA, 1370. f, 1. apr., 2316. 1., 122.
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vélams ar likumu dot LELB arhibiskapam un baznicas virs-
valdei tiesibas ari baznicas un vinu parvalZu orgdnu dzivi
skaidrot un tirit un ta pacelt baznicas nozimi.”

Likums “Par evangéliski luterisko Baznicu”, atcelot 1928. gada
noteikumus par evangéliski luteriskas Baznicas stavokli, tika
pienemts 1934. gada 26. septembri un deva arhibiskapam “veto
tiesibas attieciba uz visiem Baznicas Virsvaldes un tai padoto
Baznicas organu lémumiem, ka ari tiesibas parcelt macitijus
ue citam draudzém, sazind ar attiecigam padomeém, un atlaist
macitajus no vietas” (4. p.).1% Savukart si likuma 5. punkts no-
teica, ka “laika starp sinodém arhibiskaps var izdot noteikumus
un instrukeijas Baznicas lietas, kas pec Baznicas satversmes
ietilpst Sinodes un Baznicas Virsvaldes kompetencé. Sie no-
teikumi un instrukcijas paliek speka, ja Sinode tos neatee].”!®

Sadi nosacijumi bija pretruna ar LELB 1928. gada Sa-
tversmes §93, kas noteica arhibiskapa tiesibas Virsvaldes un
citu LELB iestazu un organizaciju lémumus tikai nodot Lat-
vijas Sinodes revizijai, sasaucot drkartas Sinodi. Kas attiecas
uz macitiju parcelianu, tad macitiju ievélgja draudzes pa-
dome (§30), un Virsvaldei bija tiesibas uz dibinatu sudzibu pa-
mata macitijus no amata atlaist, tatu tiesibas arhibiskapam —
nedz parcelt, nedz atlaist macitajus — Satversme neparedzéja.
Tiesibas arhibiskapam izdot noteikumus un instrukcijas starp-
sinozu laika, kad sadas pasas tiesibas ir Virsvaldei (§68), ka
arl vienpersoniski pienemt l[&mumus, kuri ir visas Sinodes kom-
petencé, nepadaubami, bija Satversmes normu parkapums, kas
mazinaja Sinodes ietekmi un autoritati, centralizéjot varu ar-
hibiskapa un vina pasa veidotas Virsvaldes rokas. 1934. gada
21. decembri arhibiskaps T. Grinbergs iecéla jaunu Virsvaldes
prezidiju, kura, atikiriba no ieprieksé)a, vairs nebija vacu mi-
noritates parstavniecibas.!” Jauna prakse - ar valsts likuma

4 IVVA, 1370.f, 1. apr., 2316. 1, 122,

i Tzraksts no Likumu un Ministru kabineta noteikurnu krajuma 16. burt-
nicas, 1934. gada 27. oktobri, 22.

15 Thid.

" Hans Wenschkewitz, Die christlichen Kirchen in Lettland (Baltische
Kirchengeschichie, Gottingen: Vandenhoeck&Ruprecht, 19563, 274.
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palidzibu iejaukties baznicas autonomajas tiesibas pasai no-
teikt savu vadibas un parvaldes modeli — ierobezoja LELB pas-
noteik$anas un autonomijas tiesibas, noradot, ka LELB, lai
ari tai ir sava Satversme, tomér ari sava iek3&ja parvaldeé ir
paklauta valsts likumam, citiem vardiem, LELB un valsts at-
tiecibu praktiskais modelis ir valsts baznica.

Viedoklis, ka LELB ir jabat paklautai valstij, izpauzas ari
kada vestulé, ko 1934. gada 28. septembri Ministru kabinetam
iesniedza ¢etras Latvijas armijas militarpersonas — A. Frei-
manis, P. Bérzins, A. Kalnins un T. Brumbergs:

Pamatojoties uz to, ka Virsvaldes patreizéjais sastavs'®, kas
véléts no Sinodes, neatbilst latviesu draudzu nospiedosam vai-
rakumam un neizteic to gribu, jo lidzsingja ev. lut. Baznicas
vadiba balstijas uz vacu minoritati un atlava tai dibinat ne-
ierobezota skaita vacu draudzes pat ar daziem 10 locekliem,
kuras baudija balstiesibas Sinodé, kadél panaca sev labvéligu
Baznicas Virsvaldes loceklu ievélésanu, bez tam vél iegustot
sev parstavniecibu 1/3 apméra, kas péc 15. un 16. maija véstu-
riskiem notikumiem vairs nav normals stavoklis un prasa péc
steidzosas reformas”. lesnieguma autori ludz Ministru Kabi-
netam ateelt Virsvaldi un uzdot vinas funkcijas pagaidam iz-
pildit Arhibiskapam kopa ar Garigo lietu parvaldi, kurai butu
jaizstrada jauns likums, kurs garantétu nacionali viendabi-
gas Virsvaldes ievélésanu no Sinodes.!”

Pardomu verts ir fakts, ka valsts baznicas attiecibu modelis
ka pasas Virsvaldes un arhibiskapa iniciativa pastavéja jau
pirms 1934. gada 15. maija apvérsuma. Tas atklajas jauta-
juma par nodoklu piedzisanu draudzu un baznicas laba. Ta,
pieméram, 1933. gada 29. decembri Baznicas Virsvaldes prezi-
dents un arhibiskaps T. Grinbergs Iekslietu ministrijai Virsval-
des varda ludz pienemt sekojosu labojumu Likuma par nodoklu un
neapstridamu naudas summu piedzisanu (Lik. kr. 1928. g. 119):
* LELB Satversmes §62 noteica, ka vacu draudzes Virsvalde ievele sa-

vus locek|us proporcionali savu iecirknu skaitam.
19 LVVA, 1370. f, 1. apr., 2335. 1., 15.
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“Visus valsts nodoklus un kopigi ar valsts nodokliem uzliktos
pasvaldibu nodoklus, ka arl valstij neapstridami pienacigas
summas piedzen policija savas prieksniecibas uzraudziba. Ta-
pat administrativa karta policija piedzen evangeéliski luteris-
kam draudzém par labu nodoklus no draudzes locekliem, kuri
nav rakstiski pazinojusi, ka izstajas no draudzes”. Neparasti,
ka tieSi Saeimas Kodifikacijas nodala ir ta, kas, atbildot uz 3o
arhibiskapa lagumu 1934. gada 2. janvari, atzimé, ka

vispirms celas jautajums, vai vispar ieteicams pielaist jauno
principu, ka projekta paredzeta veida valsts iejauktos baznicas-
autonomas organizacijas lietas. Nodoklu nem$ana draudzei
un baznicai par labu ir pamatota uz labpratibas principu un
piemérot $iem maksajumiem noteikumus par neapstridamu
naudas summu piedzisanu nebatu pareizi. Evangeliski luteris-
kas baznicas satversmes 21. pants nosaka, ka draudzes locekli,
kuri par diviem gadiem nav samaksajusi noteiktos nodoklus,
uzskatami ka izstdjusies no draudzes, ar ko jaunievedamais
princips par minéto nodoklu piespiedu piedzisanu raditu zi-
namu iek$éju pretrunu.

Tacu, kad péc valsts iekartas mainas 1934. gada 17. jalija
Garigo lietu parvalde sanéma Virsvaldes viceprezidenta P. Eg-
lisa lidziga satura veéstuli, tas rezultata uz Valdibas 1934. g.
18. maija deklaracijas pamata tika izdots papildinajums No-
doklu nolikuma (1928. g.) I pielikuma §1 (Lk. kr. 1933. g. 178):
“Administrativa karta policija piedzen ari evangeliski lute-
riskam draudzém par labu nodok]us no draudzes locekliem,
kuri tos draudzes padomes noteikta laika nenomaksa un nav
rakstiski pazinojusi, ka izstajas no draudzes. Sarakstus par
piedzenamiem nodokliem apstiprina Baznicas virsvalde.?"”

Var teikt, ka valsts atbalsts LELB ka latviskuma veidota-
jai un garigai autoritatei kops 1934. gada palielinajas. Par to
liecina gan 1934. gada 26. septembra likums par Evangeéliski
Luterisko baznicu, gan 1934. gada 22. decembri izdotais likums

20 LVVA, 1370. £, 1. apr., 2335. 1,, 122,
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par Doma baznicu Riga, kas noteica, ka Doma baznicas dievnams
Riga ir athibiskapa katedrale. Par atbalstu LELB darbibai var
uzskatit ari 1934. gada 21. decembri izdoto Likumu par reli-
giskajam apvienibam un to savienibam. Ar $o likumu visi ne-
lielie religiskie novirzieni tika paklauti Baznicu un konfesiju
departamenta parzinasanai.?!

Si likuma pamata atrodas pienémums, ka noteiktas reli-
giskas organizacijas vai aktivitates var apdraudét valsts dro-
§ibu, politiku un vienotibu.

So konceptu spilgti atklaj 1934. gada 14. septembra Tieslietu
ministrijas juriskonsultacijas atsauksme attieciba uz likum-
projektu par religiskajam apvienibam un savienibam:

Nemot véra, ka dazadu sektu piekritéji, pateicoties parasti
viniem piemitoSsam opozicijas garam, ir negativi noskanoti
pret paréjo tautu, — kaut gan $ada tautas skelSanas sikas sek-
tes, kuras viena otru apkaro, vispar nav velama, — tad, likum-
projekts, kas regule sadu religisko organizaciju uzbuavi un vinu
darbibu, ir apsveicams, it seviski tagadéjos — atjaunotos dzives
apstaklos, kad par pamatu top likta nevis tautas dzivo spéku
skelsana un savstarpéja cina, bet gan visu Latvijas pilsonu,
bez tautibas, ticibas un dazadu iedzivotaju slanu atskiribas,
savstarpéja sapradanas un sadarbiba. Projekta pavisam pie-
tieko$a mera ir saskanoti — no vienas puses, ticibas brivibas
principi (ciktal dazadu sektu ticéjumus var saukt par “ticibu”),
bet, no otras, — ievérojot sektu ka religisko organizaciju pub-
liski tiesisko raksturu, neapstridama Valsts varas tiesiba un
pienakums — $adu sektu dzivi, kas vispar ir pretéja masu tau-
tas garam, ne tikai regulét ar likuma normam, bet ari, péc
iespéjas, to attiecigi ierobezot.??

Lidzigi uzskata ari Garigo lietu parvaldes prieksnieka v. 1.
J. Ozols sava paskaidrojuma iekslietu ministram par So li-
kumprojektu:

21 LVVA, 1370. f., 1. apr., 2314. 1., 86.
22 LVVA, 1370.f, 1. apr., 2316. 1., 79.
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[..] Tautas SkelSanas sikas sektés, kuras viena otru apkaro,
nav vélama. Tie pasi $kél&ji, kas agraki radija socidlismu un
komunismu, saprot, ka $adas dazadas sektes arl var viniem
palidzét skelt tautas dzivos spékus. Sektu piekritéji ir pilni ne-
gativu noskanojumu pret paréjo tautu, pilni opozicijas gara,
kuri gandriz neviena kopgja darba ar visu tautu nevar sadar-
boties. Sadam sektém, kas pilnigi pretojas misu tautas ga-
ram, vinu darbiba butu stipri jaierobezo. Lai to varétu panakt,
tad %o sektu, resp., religisko organizaciju un savienibu parzina-
sanu janodod vienas iestadés — Garigo lietu parvaldes rokas.?

1934. gada 21. decembri pienemta Likuma par religiskajam
apvienibam un savienibam §16 paredz&ja, ka tas apvienibas
un savienibas, kuru maciba apdraud valsts drosibu, pilsonu
veselibu, tikumibu, mieru un kartibu, vai kuru macibas vai
religiskas ceremonijas aizliedz Sodu likums, Garigo lietu par-
valde neregistré un tadu pasu iemeslu dél var slégt jau pasta-
vosas apvienibas. Pie tam iekslietu ministrs, ka to paredz s
likuma §18, var “atstadinat no amata nelikumigi ievéléetas
apvienibas amatpersonas un uzdot izdarit jaunas vélésanas,
un ateelt nelikumigus vai pretgji statatiem sapulces lemumus,
un uzdot attiecigajam parvaldes organam sasaukt vélreizéju
sapulei, uznemt dienas kartiba tos jautajumus, par kuriem
nelikumigie vai statutiem pretéjie léemumi pienemti.”**

30. gadu beigas virziba uz valsts baznicas modeli, ka ari uz
baznicu un citu religisko organizaciju parraudzibu un kontroli
no valsts puses pastiprinajas. 1939. gada 19. oktobri stajas
speka Pargrozijumi un papildindjumi Likuma par religiskam
apvienibam un to savienibam, kas ta §18 panta ieprieks mineé-
tas iekslietu ministra tiesibas papildinaja ar 3. un 4. punktiem:

“3) atcelt apvienibas vai to savienibas amatpersonas no ama-
tiem, ja to prasa valsts, sabiedriskas, religiskas, apvieni-
bas vai to savienibas intereses un iecelt pilnvarniekus lidz
jaunu amatpersonu ievélésanai;

# LVVA, 1370. f., 1. apr., 2316. 1., 84.
“* LVVA, 1370. f,, 1. apr., 2840. 1., 18.-19.
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4) slegt apvienibas vai to savienibas, kuru darbibu ving atzist
par nevélamu vai kaitigu valsts, sabiedriskam vai religis-
kam interesém?2.”

Tac¢u valsts kontroli par religiskajam institacijam bija pa-
redzets paplasinat ari attieciba ari uz tam baznicam, kuras
attiecibas ar valsti lidz $im reguléja atseviski likumi, ka, pie-
méram, ar LELB.

Arhiva materialos?® ir atrodams likumprojekts par bazni-
cam, kas datéts ar 1939. gada decembri. Teskats §i likumprojekta
galvenajas nostadnés lauj mums iztéloties valsts un baznicu at-
tiectbu modeli, kads tas, visticamak, butu izveidojies, ja vien Siem
planiem svitru nebiatu parvilkusi Latvijas pievienosana PSRS.

Ar 30 likumprojektu visas “lielas” baznicas tiktu apvienotas
viena likuma, savukart pargjo religisko apvienibu un savienibu
darbibu un attiecibas ar valsti regulétu jau speka esosais likums.

Sava darbiba katrai baznicai batu jasaskano ar visparéjiem
valsts uzdevumiem un meérkiem (§4). Tatad — ne tikai japa-
klaujas valsts likumiem, bet ari politiskas un sabiedriskas dzi-
ves tendencém un domasanas paradigmam. Baznicu darbibai
jabat aktivai un tas pienakums ir rosigi veicinat tautas reli-
gisko dzivi un audzinat tautu kristigi-etiska un valstiska gara.
Noteiktas valsts svinamas dienas janotur svinibam piemeéroti
dievkalpojumi (§5). Baznicas ieksejo dzivi un iekartu nosaka
Ministru kabineta apstiprinati statati (§6). Tatad ne tikai re-
gistréti, bet apstiprinati, kas paredz iespéju Ministru kabine-
tam ari Sos statGtus neapstiprinat, lagt mainit, labot, lidz ar
to pastav iespéja tiesi iejaukties baznicas dzive.

Tomer likumprojekta §18 noteica, ka konkréti Latvijas evan-
geliskas baznicas?” augstaka vara kanonisko prieksrakstu,
baznicas administracija un baznicas tiesa pieder §is baznicas
sinodei. Sinode darbojas periodiski, saskana ar baznicas statatiem.
Latvijas evangélisko baznicu parstav evangéliskas baznicas
arhibiskaps un virsvalde.

% LVVA, 1370. f., 1. apr., 2840. 1., 8.

% TVVA, 1370.f, 1. apr., 28501., 11-19.

27 §i likumprojekta izpratné Latvijas evangeliski luteriska baznica tiek
déveta par Latvijas evangelisko baznicu.
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Tomer vistie$ak valsts baznicas modeli atklaja §23 mineta
norma, ka

[..]ieveletie (virsvaldes) locekli caur Baznicu un konfesiju depar-
tamentu stadami prieksa ickslietu ministram apstiprindsanat.
Ja prieksa staditas personas iekélietu ministrs neapstipring, tad
jaievel un jastada priek3a apstiprinasanai citas personas. Ja ari
otrreiz prieksa staditas personas iekslietu ministrs neapstiprina,
tad viné vajadzigis amatpersonas iece] no Baznicu un konfesiju
departamenta priekaa liktiem attiecigds baznicas locekliem.

Pat kanceleju un darbvedibu baznicu centralas parvaldés
péarzinatu sekretari, kurus amata apstiprina iekslietu ministrs
(§24). Turklat §25 nosaka, ka baznicas augstakajam garigajam
vaditdjam visas baznicas kanoniskajas lietas piederétu veto
tiesthas un baznicas augstaka parvaldes organa (Sinodes) sa-
naksmju starplaika, ja neatliekama vajadziba to prasa, baznicas
augstakajam garigajam vaditajam ir tiesibas izdot kanoniskos
likumus un saistogus parvaldes noteikumus, kuri paliek speka
tik ilgi, kameér baznicas augstakais parvaldes orgins tos atce]
(§26). Likumprojekts arl izveidoja iekslietu ministra poziciju ka
nakamo parsadzibas instanci baznicu lEmumos administra-
tivas lietas (§27).

Atskiriba no LELB 1928. gada Satversmes, pavisam cita
kompetence tiktu dota Virsvaldei — ta var atcelt draudzes pa-
domes un valdes lémumus un rikojumus, nodot lietu padomei
vai valdei izlem3anai no jauna, savukart draudzes padome vai
valde var parsudzét lémumu iekslietu ministram (§31). Protams,
Virsvaldel ir tiesihas atcelt draudzes padomes un valdes loceklus,
uzdot atcelto vieta ievélét jaunus un uz laiku, kameér jauni locekli
tiek ievéléti, baznicas centralajiem organiem ir tiesibas iecelt
draudzem pagaidu padomes un valdes loceklus (§32),

Ja Virsvaldes loceklus apstiprina un arl pravestus® (§37)
amata apstiprinatu iekslietu ministrs, tad ievéléto arhibiskapu

23 Pravestus ievél péc baznicas noteikumiem. Tatu, ja izraudzitds perso-
nas iek3lietu ministrs neapstiprina, tad jaizrauga un )astada prieksa
apstiprinadanai citas personas. Ja ickélietu ministrs neapstiprina ari
otrreiz prick$a stiditds personas, tad vins vajadzigas amatpersonas
iece] péc sava ieskata no attiecigas baznicas garidzniekiem.
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un biskapus §is likumprojekts paredzéja ar iekslietu ministra
starpniecibu stadit “prieks3 Valsts Prezidentam apstiprina-
8anai. Ja priek3a staditas personas Valsts prezidents neap-
stiprina, tad jaievél un jastada prieksa apstiprinadanai citas
personas. Ja ari otrreiz prieksa staditas personas Valsts pre-
zidents neapstiprina, tad ving vajadzigas amatpersonas iece]
no iekslietu ministra prieksa liktiem attiecigds baznicas ga-
ridzniekiem” (§35).

Sads modelis paredzéja ari uzticibas zvérésanu Valsts prezi-
dentam un valdibai: “Stajoties amata metropolits, arhibiskaps un
biskapi Valsts prezidentam nodod $adu svinigo soljjumu: “Apsolu
Jums un valdibai uzticibu, apnemos sargat Latvijas valsts un
tautas godu, ievérot likumus un valdibas noteikumus™ (§36).

Savukart §40 noteica, ka, lai ari baznicas augstakajam ga-
rigajam vaditdjam ir tiesibas atcelt no amata zemakos garidz-
niekus un citus baznicas darbiniekus, tomér biskapa atcel$anai
vinam jalidz Valsts prezidenta, bet pravestu atcel$anai — ieks-
lietu ministra piekrigana.

Pamata baznicas tiktu paklautas Iekilietu ministrijai (§53),
kura parraudzitu baznicas darbibu administrativajas lietas ka
likumibas, ta lietderibas zina, bet augstaka parraudziba batu
iekslietu ministra rokas, savukart tiesa parraudziba - Baznicu
un konfesiju departamenta parzina. Turklat iekslietu ministra
piendkums biitu (§54) apstiprinat baznicas budZetu un ta izpil-
des parskatu, baznicas un draudzes parvaldes organu lémumus
par nekustamo ipaSumu legGsanu, atsavindsanu, apmainu un
iekilaganu, izlemt parsadzibas par baznicas amatpersonu un
parvaldes organu léemumiemn, rikgjumiem un ricibu, ka ari izlemt
citus likuma paredzétus jautajumus. An baznicas augstaka
parvaldes organa un augstaka gariga vaditaja izdotie kanoniskie
likumi un saistosie parvaldes notiekumi pirms izsludinasa-
nas jaiesita Baznicu un konfesiju departamentam iesniegsa-
nai iekslietu ministram. Gadijuma, ja izdodamie kanoniskie
likumi un saistosie parvaldes noteikumi ir pretruna ar valsts
likumiem vai noteikumiem un baznicas statutiem, ministrs var
apturét izdodamo likumu un noteikumu izstludinaganu (§55).
Likumprojekts paredzéja, ka iekslietu ministram ir tiesibas ga-
dijumos, kur valsts un sabiedriskas intereses to prasa, atcelt
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baznicas un draudzes parvaldes organu loceklus, uzdodot atcelto
vietd ievélét citas personas, ka ari apturét un partraukt baz-
nicas un draudzes parvaldes organu darbibu vai aizliegt ga-
ridzniekam izpildit vina amata piendkumus (§566;. Turklat, ja
garidznieks nepilda likuma paredzétos ar garidznieka amatu
saistitos pienakumus vai ari ja vina dzivesveids un uzvediba
neatbilst garidznieka cienai, iekslietu ministrs varétu pieprasit
tada garidznieka atcel3anu no amata. Ja baznicas augstakais
garigais vaditijs tadu garidznieku no amata neatceltu, tad
iekslietu ministram ir tiesibas atcelt to pasam, iznemot biskapus
un augstakus garidzniekus kurus no amata atcel Valsts prezi-
dents, balstoties uz iek§lietu ministra priekslikumu (§57).

Savukart Baznicu un konfesiju departamenta piendkums
ir vest draudZu refristru; sazina ar lzglitibas ministriju uzrau-
dzit baznicas macibu iestades; parbaudit baznicai pieskirto
valsts pabalstu izlietoSanu; apstiprinat baznicas nedokju un
nodevu, ki ari citddas baznical par labu nemamas atlidzibas
apmeérus un noteikumnus; parzinat citas piekritigés lietas un
jautdjumus (§58). Pec 31 likumprojekta sta3anas speka (to no-
saka Parejas laika noteikumi) 6 ménegu laika, skaitot no likuma
speka stasanas, pastavo$am baznicas centralam parvaldem
jaiesniedz baznicas statiiti apstiprinasanai.

Kopuma, saskana ar $o likumprojektu LELB autonomija un
pasnoteikdanas, un pasparvaldibas tiesibas, kuras garantgja
tolaik spéka esodais Likums par evangéliski luterisko baznicu
(§2), tiktu valsts ierobezotas sados aspektos:

1} baznicas likumdo8ana;

2} baznicas darbibas stratégija;

4) vadibas un parvaldes institiciju personilsastava (arhi-
biskaps, biskapi, Virsvaldes locekli, pravesti, ari garidz-
nieki un pat draudzu parvaldes organu locekli) izvéle un
vinu amata izpildiSana;

5) baznicas finansu planosana un izpildg;

6) darjjumos ar nekustamo ipadumu;

7) parvaldes un vadibas instituciju lemumos, rikojumos un
riciba;

8) no draudzes locekliem iekas€jamo nodevu noteiksana;
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9) valsts patur tiesibas ipasos gadijumos pilniba parpemt
baznicas vadibu un parvaldi savas rokas;
10) baznica saglaba autonomiju tikai attieciba uz kano-
niskajiem lémumiem;
11) ne tikai visa baznicas darbibas likumiba, bet ari liet-
deriba atrodas valsts parraudziba.

Episkopalas iekartas de facto ieviesanas
un valsts baznicas izveido$anas nodoma
implikacijas

Veésturiski pamacoss ir fakts, ka vélak, padomju vara prakse
istenoja loti lidzigu valsts baznicas modeli, tomér ar to atski-
ribu, ka padomju valsts politika bija vérsta ne tikai padarit
baznicu no valsts varas atkarigu, to parraudzit un kontrolét,
bet ari uz baznicu darbibas iznicinasanu vai totalu marginali-
zésanu. Un tam loti sekmigi ka instruments kalpoja baznicas
autonomijas radikala samazinasana, atkariba no valsts iesta-
dém, centralizacija un totala baznicas darbibas kontrole, ka aiz-
metnus jau redzam 1939. gada likumprojekta. Likumprojekts
paredzéja varas centralizaciju Saura augstako baznicas amat-
personu loka vai pat vienpersoniski arhibiskapa rokas. Tas
pieskira arhibiskapam tas pilnvaras, kuras LELB 1928. gada
Satversme saskana ar taja istenoto sinodali episkopalo iekartu,
paredzéja Virsvaldei, Sinodei vai draudzem. Ar valsts likuma
spéku bija paredzéts dot arhibiskapam veto tiesibas attieciba
uz kanoniskajam lietam, tiesibas vienpersoniski pienemt visus
Virsvaldes un Sinodes kompetences lémumus, bez nepieciesa-
mibas tos $ajas institacijas vélak apstiprinat, ka ari draudzu
padomju un valzu lémumu atcelsanu, un ari pasu padomju un
valzu loceklu atcelsanu.

Tas, ka ari pati baznica saskana ar $o jauno likumu gatavo-
jas parbavét savu iekartu, apliecina arhiva materialos atrodamais
Satversmes projekts??, kurs, acimredzami, ir gatavots §i likum-
projekta nostadnu ietvaros. Ari jauno Satversmi pienemt aiz-

29 LVVA, 6636. f., 5. apr., 3. 1.
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Es apzinati lietoju vardu “aizkavéja”. 1940. gada sakuma gan
8is likumprojekts, gan LELB Satversme, kas veidoja LELB ka
valsts baznicu ar episkopélu iekartu, bija sagatavoti pienem-
ganai. Biskapa K. Irbes 1931. gada ierosinata diskusija par
sinodali episkopalas iekartas nomainu pret episkopélo iesaka
procesu, kas, savienojuma ar politiskajiem un sabiedriskajiem
stravojumiem autoritarisma ideju ietvari, noveda pie prakses,
ka baznicas vadiba saskana ar valsts likumu tika centralizeta
arhibiskapa rokas, un sagatavoja tiesiskos pamatus valsts baz-
nicas izveldosanai. Uzdrosinos apgalvot, ka o procesu atbalstija
ari valsts un baznicas sabiedriba.

Ka norada baznicas tiesibu vésturnieks Oto Luhterhands,
pastav divas valsts un religijas attiecibu formas totalitara re-
2ima apstaklos™. Viens %o attiecibu veids ir, ka totalitara valsts
atzist religiju ka vienu no cilvéciskas apzinas likumigam di-
mensijam, kas liek valdosajai ideologijai kadu no religijam
definet ka valdo$o un noteicoso, to sakausejot. ar sevi, izveido-
joties valsts religiju, ka rezultata religija pazaude savu insti-
tucionilo neatkaribu un izveidojas valsts baznicas parvalde.
Otra gadijuma totalitara valsts principiali noliedz religiju un
neuzskata to par cilvéka apzinai un dzivei nepieciedamu di-
mensiju. Bet ari tad ir divas 1espéjas. Viena iespéja ir, ka valsts
aizliedz visas religiskas organizicijas, tas vaji un apspiez. Tam
piemérs ir 1976. gada Albanijas konstiticija, kuras $55 ir rak-
stits: “Ir aizliegta jebkuru tadu organizaciju veido$ana, kuram
ir fasistisks, antidemokratisks, religisks un antisocialistisks
raksturs. Aizliegta ir fasistiska, antidemokratiska, religiska,
karu veicinosa, antisocidla darbiba un propoganda, ka ari musi-
nisana uz tautu un rasu naidu”. Cita iespgja ir PSRS izveidota
un istenotd antireligiska politika. PSRS nekad nav pasludi-
najusi religisku organizaciju darbibas aizliegumu. Ta¢u reali-
tate religiskas organizacijas tika strauji iznicinatas, Piemeram,
1932. gada pienemtaja piecgades plana bija paredzéts iznici-
nat religiju PSRS lidz 1937. gadam. Tas ari daudz neatpalika

30 Otto Luchterhandt, Die Rechtsstellung der Religionsgemeinschafien
im totalen Staat. Ein Vergleich zwischen Sowjel- und NS-Staat. ZevKR
24 (1979): 111.
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no realitates. Ta, pieméram, luterisko draudzu likvidacija PSRS
noslédzas 1938. gada, un lidz ar to evangeéliski luteriska baz-
nica ka organizacija ari parstaja eksistét.

Sie abi O. Luhterhanda minétie valsts un religijas attiecibu
modeli sagatavo gultni ar1 viens otram. Process, kura LELB
veidojas ka episkopala baznica, kurd l@mumus pienem 3aurs
baznicas amatpersonu loks, un LELB autonomijas un padno-
teiksanas tiesibu zaudé3ana 1939. gada likumprojekta kon-
teksta sagatavoja augsni veiksmigakai LELB sovjetizacijai
1946.-1948. gados, ko LELB Virsvalde istengja stingra padomju
varas uzraudziba.

Manuprat, LELB iekartas de facto maina laikposma no
1934. lidz 1940. gadam un LELB sovjetizacija 1946.-1948. ga-
dos ir viena un td pa$a procesa viena no otras izrieto8as un
viena ar otru nesaraujami saistitas sastavdalas.

Noslegums

Sodiena ir viens posms lielaja mozaika, kas tikai veidojas.
Par ko ta izveidosies, més nezinam. Més nezinam, kur mus -
individus, sabiedribu, baznicu — vedis Sodien ietie celi, virzieni,
tendences, parliecibas. Vai tas, ko atzistam par labu Sodien,
tads izradisies arl daudzu gadu desmitu griezuma? Mas neviens
nevaram ieskatities nakotné, ta ir un paliek noslépums un jau-
tajums. Tomér, paraugoties vesture, skatoties plasaka perspek-
tiva, gan varam ieraudzit — ne tikai atseviSkos notikumus,
léemumus, izvéles, bet ari lielo mozaiku, lielo procesu. Katra zina
hielaku un plasaku neka to, ko redzam, skatoties uz sodienas
laikmetu.

Raugoties uz LELB nepilnu divu gadu desmitu robezas -
no 1931. lidz 1948. gadam —, meés redzam procesus, kuri nav
mums - Sodienas luteriskas baznicas locekliem — nepazistami.
Diskusijas par sinodali episkopala modela lietderibu, ta triku-
miem un stiprajam pusém. Lasot biskapa K. Irbes rosinatas
pardomas iecirknu sinodém, skiet, ka es pat dzirdu dziva cil-
véka balsi aiz tolaik kada tipografija iespiestajiem vardiem —
tik dzirdétas ir vina domas. Valsts un baznica - tas tuvums un
talums, baznica valsti, valsts baznica. Vélme péc aizsardzibas,
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patvéruma pie ta, kas stipraks. Un ari iedomata parlieciba,

ka esam lielaki neka patiesiba, esam... Ar sapém un skumjam

redzam ari to, kur $ajos procesos eso$o baznicu laikmets veda.
Tas palidz mums atrast labako celu Sodien...

Summary

Synodal Episcopal order in the Latvian Evangelical
Lutheran Church 1931-1940

In 1931 the Bishop of the Evangelical Lutheran Church of Latvia
K. Irbe suggested discussions at the deaneries about various topics of
the planned Synod at the end of 1931, and also about the shortcomings
of the episcopal synodal order or demand its substitution with the
episcopal order. As this suggestion was not supported by the deaneries
and was not included in the agenda of the Synod, the theme of the
change in church order initiated by Bishop K. Irbe was concluded in
1932 by the decree of the Consistory that “the synodal episcopal order
is not to be changed.” However, in practice, during the period between
1934 and 1940, as a result of the initiative of the church itself and of
the autoritarian state administration, the synodal episcopal order was
de facto replaced by the episcopal order and all the prerequisites — the
draft law about the state church and the new church Constitution — for
introducing the state church model created in 1940. These processes
formed the understanding of the church and its relations with the
state that substantially enabled the Soviet authorities to implement
the policy of sovietisation of the Latvian Evangelical Lutheran church
and bringing it under Soviet interests, depriving the church of its
rights of autonomy and self-determination. While the intention of the
autoritarian regime was to integrate the church into the structures of
state power and administration, the aim of the Soviet regime was to
weaken the church as an institution as much as possible and to
consign it to oblivion and extinction.
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s KRISTUS KARAILLA KALNS: S
JAUNAS KRISTIGAS SIMBOLIKAS
PIETEIKUMS

Dr. theol. Elizabete Taivane,
LU Teologijas fakultates docente

Kristus Karala kalns, skulptiru parks Aglonas ezera krasta,
ko sakusi veidot 2006. gada, jau ir kluvis par diezgan popularu
vietu, kur katru dienu medz iegriezties liels skaits taristu no
Latvijas un citam valstim. Bez gadijuma apmeklétajiem Seit
ir izveidojusies draudze, kuras loceklu skaits ir aptuveni 120.
Karala kalns ar savam koka skulptaram ir izpelnijies gan uz-
slavas, gan asu kritiku. No vienas puses, parka veidotaji var
palielities ar ipasu atzinibas rakstu, ko viniem ir davajis pa-
vests Benedikts XVI, no otras puses, nevar noklusét Kristus
Karala projekta bargo nosodijumu, ko ir izteicis kardinals Janis
Pujats. Kameér viesu gramata darza apmeklétaji turpina ierak-
stit pateicibas vardus par redzeto un pieredzéto, koka skulptaru
veidotaja Erika Delpera gramatu teologiskas nekonsekvences
kritiska manieré analizé priesteris un teologijas doktors Alek-
sandrs Stepanovs.!

Kristus Karala kalna popularitate nav nejausa. Erika Del-
pera veidotas skulptiras atsauc kristieSa atmina pazistamos
Vecas Deribas personazus, Jezus Kristus, Dievmates, apustulu
un engelu télus, tomeér nevar noliegt zinamu novitati, ko neap-
Saubami uzrada koktélnieka dailrade. Gan jauni simboli, gan
maniere, kura ir izteikta télu autora teologiska doma, vilina

1 Pr. Aleksandrs Stepanovs, “Aglona vai Karala kalns?", Katolu Baznicas
Vestnesis 18 (378) (2009. gada 27. septembri.), 1, 10. Raksta turpina-
jums ir atrodams turpmakajos izdevuma numuros.
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ne tikal vienkarsu skatitaju. E. Delpera skulptiiras ir spgjigas
ieintrigét ari izglitotu teologu, religiju pétnieku vai etnografu.
Jaune télu un simbolu aktualitate, skiet, ir papildu lieciba tam,
ka pierastas kristigas idejas un simboli piedzivo panikumu un
ir kluvuéi daudziem mazsaprotami. To sastingu$as formas acim
redzami gaida uz prasmigu modernizéganu no teologu puses.
Tadé] faktiski jebkurs meéginajums pieskirt klasiskas kristie-
tibas idejam vai téliem jaunu noforméjumu miisdienu Rietumu
sabiedrba ir pieprasits un beigas izradas veiksmigs,

No makslinieciska viedok]a E. Delpera skulptiru veidosa-
nas stilu var kvalificét ka naivismu.? Aptuveni tapat autora
sarakstito varétu izvértét no teologiska viedokla. Si raksta
uzdevums tomér nav kritiska E. Delpera teologijas analize, bet
vina piedavato simbolu un religisko ideju izgaismoSana ar no-
Iiku apzinaties tos kristigas doktrinas un ortoprakses aspek-
tus, kas masdienu Rietumu cilvéka izpratné ir zaudé&jusi savu
Jjégu. Acimredzot tos bitu nepieciedams antropologizét, t.1., par-
vertet antropologijas gaisma jeb padarit saprotamus vienkar-
gam ticigajam.

Saksim ar 1su ieskatu skulptiru parka vésturé un plana.
Zemes gabala ipadnieks un finansétajs ir uznémeéjs Janis Stu-
pans, kurs sakuma planoja celt 8aja teritorija privatmaju. Reiz
vin§, “stavot augsta)d kalnd un domajot, ki te varétu izskati-
ties, apjauta, ka vinam 5 vieta rada viziju par Golgata kalnu.
Janis izléma: vins te necels sev maju, bet radis vietu Dievam
par godu.™ Izlasot lidotaja un koktelnicka Erika Delpera gra-
matas, viné noléma piesaistit vinu savas idejas istenosanai. Ta
2006. gada paradijas pirma, t. i, Jézus Kristus Uzvaretija. skul-
ptara. Ar laiku izveidoja ari citas koka figuras, iestadija kokus,
krimus un ziedus, izraka dikus, uzcéla baznicu un citas €kas.

Savas gramatas Eriks Delpers uzsver, ka uz skulptiiru vei-
doSanu un gramatu rakstifanu vinu pamudinaja pats Jézus
Kristus. “Rakstu par Jézus Kristus liecibu, ko Vin$ man no

? Tadas domas privata saruna ir izteikusi miksliniece Katrina Taivane
2011. gada novembri.

4 Eriks Delpers, sast., Kristus Karaja kalns ib. v.: Karala Kalna Fonds,
20121, 44.

171



debesim ir devis. Ka es liecinu par Dievu, ta Jézus Kristus
liecina par mani.™ Vins atsaucas uz kadu viziju, ko piedzivojis
7 gadu vecuma, un uz trim kritiskam situacijam gaisa, kad
vinpam draudéja nave. Pasa E. Delpera stastijums liek domat,
ka vins ir piedzivojis ko lidzigu kliniskai navei — izméginot
lidmasinu 18 kilometru augstuma, vinam péksni aptrucies ska-
bekla:

Taja bridi sevi redz&ju no mugurpuses — mana miesa aizlidoja
lidmasina, bet mani pasu ar lielu atrumu caur gaismas tuneli
rava debesis, kur téls, lidzigs Kristum, teica — vél nav laiks,
atgriezies un dzivo. Ka tagad atceros — acumirkli atgriezas ap-
zina un acu gaisma, varéju samazinat gan lidmasinas atrumu,
gan augstumu. Ar to bridi mani viss mainijas. Sapratu, ka tikai
Dievs nosaka cilveka dzivi.®

Savas gramatas Eriks Delpers nemitigi piedévé sev vizio-
nara spéjas, kas laujot vinam ne tikai skatit Debesu Valstibas
un citu pasaulu ainas, bet ari redzét apkartesoSo cilvéku ga-
rigas un fiziskas vainas.

Ta vai citadi, bet pateicoties vina pulém ir tapis un turpina
tapt Kristus Karala kalna ansamblis, kura var saskatit tris
idejiski iekrasotos marsrutus. Pirmais sakas darza attalaja
stiiri un attélo Edenes darzu ar Adama un Ievas, ka ari vinu
bernu figairam. Tepat sakas divi celi, platais un Saurais. Pir-
mais ved uz pazusanu, ko simbolizé no koka izveidotais gréci-
nieces téls pie dika malas. Otrais, parastiem akmeniem klatais,
ved garam Noasa Skirstam, Vecas Deribas praviesu figiram un
kadai kompozicijai, kas saucas “Krusts un divpadsmit ciltis”.
Starp citu, pédéjo Eriks Delpers ari saista ar kadu mistiska
rakstura pieredzi:

2007. g. janvari skulptiru autoram Erikam Delperam sapni
paradijas vizija ar skaidru attélu, kura redzams, ka 12 cilvéki

4 BEriks Delpers, Atklasme (Riga: Sol Vita, 1999), 188.

5 (Citéts péc Andris Bernats, “Pujata nopeltais Karala kalns”, kasjauns.lv
(2012. gada 24. augusts 22:28), pieejams http://www.kasjauns.lv/lv/
zinas/30289/pujata-nopeltais-karala-kalns; skatits 15.08.2012.
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nes lielu krustu celd pie Kristus. Dzirdgja, ka Kristus skaidri
teica: Veido Karala kalna skulpturu kompoziciju, kura atte-
loti 12 cilvéki, kas simbolizé 12 lzraela ciltis, kuri nes krustu
cela pie Manis.®

Talak ar akmeniem klatais cels ved kalna, kas simboliska
veida attélo Debesu Valstibu. T3 virsotné atrodas Kristus Uzva-
rétaja skulptira, kas ir dariniata no 600 gadu veca ozola stumbra,
un tas pakajé redzamas lielas koka rokas. Tas esot Dieva ro-
kas, kuras var pasédét un izjust Dieva spéku.

Otrais marsruts sdkas perpendikulari cita parka nostari
un aizved turpat, Kristus Uzvarétaja statujas pakaje. Ja pir-
mais mardruts simbolize cilveces vesturi un Dieva Atklasmi
taja, tad otrais nozime katra atseviska cilvéka dzivi. Tas sakas
pie milziga krusta ezera krasta. Pa labi no ta ir visu redzosas
Dieva acs téls, pa kreisi — érksku vainags. Sie teli liek domat,
ka Dievs véro cilvéku vina zemes gaitas, kas $aja dzivé ir ne-
piecieSami saistitas ar ciesanam. Gajé)s iet gardm Svétd Gara
stabam, kas acimredzot nozimé to, ka Vind darbojas musu ik-
dienas dzive. Talak cels ved cauri krustam, kur$ loti atgadina
japanu templa vartus torii. Profana realitate Kristus Karala
kalna ir simboliski nodalita no Debesu Valstibas teritorijas ar
arku, kas ir darinita no nerisgjosa térauda un simbolizé var-
tus. Starp tiem un Kristus Uzvarétaja figaru ir koka altaris,
kas veidots Romas katolu dievnamiem tipiskaja manieré. Ir
griti teikt, val $im altanm ir lemts kadreiz pildit tam pare-
dzéto liturgisko funkeiju, jo pasdlaik to uzskata vienkarsi par
lugganu vietu.

Tresais Kristus Karala kalna marsruts ved uz baznicu, ko
saka celt tikai 2010. gada. Baznica atrodas atstatu no galvena
skulptiru ansambla. Jau pirmaja apmekléjuma reizé rodas
iespaids, ka baznicas €ka nav svarigaka vieta Karala kalna.
Drosi vien pa3a sakuma baznica tur nemaz nebija paredzéta,
tomeér to uzcela tapec, ka radas draudze un bija nepieciesama
&ka, kur sanakt uz Svéto Rakstu lasidanu un lugsanam an tad,
kad laika apstakli nebija pieméroti svétbridim ara. Dievnams,

6 Eriks Delpers, sast., Kristus Karala kalns, op. cit.,, 12. lpp.
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kas, starp citu, visbiezak ir slégts pat svetdienas, nav domats
liturgijai un sakramentu pienemsanai, jo Sada veida prakses
prasa ordinéta macitaja vai priestera klatbutni. Ja tradicio-
nalaja kristietiba baznica ir aicinata izpildit sakrala axis mundi
lomu, tad Kristus Karala kalna to neapsaubami izpilda jau
piemineta teritorija ap Kristus Uzvarétaja skulptaru. Tiesi
tadel rodas iespaids, ka baznica nav nepieciesama kompleksa
sastavdala.

Kristus Karala kalna nesen ir sacies darbs pie Paradizes
darza zonas izveides, kas atradisies Edenes darzam pretéja
parka pusé un bas domata dazada veida izklaidem. No teologiska
viedokla gan butu grati paskaidrot, kadel Paradizes darzam
bitu jaatrodas nomala vieta, kas nekada veida nav saistita ar
Edeni. Ja parka akcentéta atskiriba starp Edenes darzu un
Debesu Valstibu ir teologiska zina adekvata, tad tresas “svet-
laimes” zonas paradiSanas atstaj apmeklétaju neizpratné par
to, kada ir tas funkcija sakralaja kosmosa.

Bez pieminétajam kompleksa sastavdalam Karala kalna ir
daudzas neatkarigas koka skulptaras, kuru lokalizacija nav
skaidri apzinata. Tads, pieméram, ir lotosa zieds, kas ir uzsta-
dits netalu no Edenes darza, liela Bétleme ar Marijas, Jazepa
un Jézus figuram, Jana Kristitaja téls un daudzi citi.

Si raksta ietvaros més méginasim paskaidrot Kristus Ka-
rala kalna simbolikas zemtekstu, atsaucoties ne tikai uz pasiem
télu vizualajiem atribiitiem, bet ari uz Erika Delpera saceré-
jumiem un citu darza veidotaju interpretaciju. Ir batiski ne
tikai atspogulot télu autora ieceres, bet ari patérétaja izjutas.
Sada veida abpuseja simbolikas analize lautu padarit %o her-
meneitikas gultneé ievirzito petijumu pilnigaku. Visbeidzot ir
svarigi piezimét, ka §i raksta ietvaros vards “simbols” batu
jaizprot plasaka, t. i., K. G. Junga izpratné. Tas nozimé, ka sim-
bols ir ne tikai vizuali uztverama zime, bet jebkura lielaka vai
mazaka méra logiski noformeéta religiska ideja, aiz kuras, péc
diza psihologa domam, slépjas viens vai otrs universalajai
bezapzinai piemitoss arhetips.

Sava raksta par Kristus Karala kalnu priesteris Aleksandrs
Stepanovs korekti norada, ka Erika Delpera maciba var saskatit
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“dazadu religisku un pseidoreligisku tradiciju elementus, sa-
kot no folkloras lidz kristietibas, Austrumu religiju un ezote-
rikas elementiem™. Jaatzist, ka adus elementus uzrada ne
tikai Erika Delpera rakstitais, bet ari vina darinato skulptiru
kopa, kur bez kristietibas ir atvéléta vieta gan latviesu tradi-
cionalajai religiozitatei, gan Dienvidazijas religiju modifice-
tiem elementiem.

Arkartigi interesanti, ka par spiti kristigajam pieteikumam
Kristus Karala kalna skulptaru un stadijumu kompozicija in-
tegre tradicionalos latviesu zemnieka prieksstatus par sakralo.
Lai sniegtu adekvatu paradibas interpretaciju, japievérsas et-
nografu pétijumiem par latviesu religiozitates ipatnibam.
Krievu pétniece Svetlana Rizakova sava pétijjuma par etnis-
kajiem stereotipiem Latvija un Lietuva norada, ka latviesi
uzskata par sakraliem dabas objektus un privato telpu, t.i., savu
maju un zemes gabalu, kas nav raksturigi, pieméram, krie-
viem. Turklat latviegiem ir tieksme saSaurinat savu telpu lidz
atseviskam valsts apgabalam, pilsétas zonai, ka ari lidz savas
majas un piemajas teritorijas robezam un sakralizét to. Lat-
vieSiem ir raksturigi padarit par sakralu konkrétu vietu, kas
biezi vien nav nekas cits ka ainava.®

Savas disertacijas kopsavilkuma S. Rizakova atzimeé, ka
par galveno latviesu ainavas lokusu klast lauku vide, kas ir
apgita un sakartota teritorija pie dabas kruts, kas péc iespé-
jas nav atrauta no lauksaimniecibas. Tai ir jaatrodas pie meza,
juras, upes vai ezera un noteikti ir jaieklauj darzs vai vismaz
puku darzs. Latviesi allaz ir piekerusies savai teritorijai un
mil&jusi savu maju un darzu.?

Pr. Aleksandrs Stepanovs, “Aglona vai Karala kalns?”, Katolu Baznicas
Vestnesis 19 (379) (2009. gada 10. oktobris), 11.

5 C. H. Pekakosa, M. B. 3aBusuioBa, ITHIYeCKHe 00pa3bl H CTEPEOTHILBL: 110 pe-
W IbTATAM CPABHHTE IHOI'O HCCACI0BAHHA cpe/t Mostoiexn Jlatean i JInTeot
(1999-2003 rr.) (Mocksa: HuctutyT 9THO/I0rHH B anTponoiorun PAH, 2008),
136, 138.

9 C. H. PupkakoBa, FTHOKY/JIBTYVDHBIC NPEACTARICHHA 00 OCHOBAX J1aThINCKOH
HACHTHYHOCTH: HeTOpHYeCK I KOHTEKCT, B3aHMOCBS b, COBPEMEHHEIE aCIIeKThbl
(cepenna XIX — navato XXI BB.) — ABropehepar (HccepTalii Ha COHCKaHHe
VYeHOR cTenerd JokTopa Heroprdecknx Hayk (Mocksa, 2011), 30-31.
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Sadas telpas sasaurinasanas tieksmes izskaidrojumu var
atrast Haralda Bieza pétijuma par debesu dievu saimi tradi-
cionalaja latviesu religiozitatée. Vins norada, ka latviesu zem-
nieka pasaule allaz ir bijusi ierobezota. Pa-saule ir vieta zem
saules, kur zemnieks dzivoja un ar ko vins saistija ne tikai §is
dzives, bet ari aizkapa eksistences gaitas.!’ Tas nozimé, ka
sakralais vinam saistijas un vél joprojam saistas ar sevl no-
slégtu dabas pasauli zem saules. Musdienas latvietis biezi vien
fragmenté pa-sauli, sakralizéjot konkrétu vietu daba ar tai
piemitoSajiem ainavas elementiem, kas batu koki, ziedi, ak-
meni un adens. Sada veida fragmentéana acimredzot ir saistita
ar to, ka urbanizacijas un modernizacijas gaita latviesu izdzi-
vosana parstdj but atkariga no dabas procesiem. Piesaiste dabas
pasaulei vairs nav nepieciesamiba, bet kada noturiga emocio-
nali-religiska palieka latviesu apzina. Uz to, ka ipasa lauku
vides izjuta kopa ar idealizéto un kultivéto lauku ainavu ir
kluvusi par latviesu nacionalas identitates sturakmeni 19. un
20. gs., norada kultaras geografijas jomas specialists Edmunds
Valdemars Bunkse.!!

Intervija kddam popularam Latvijas izdevumam S. Riza-
kova paskaidroja latviesu sakrala izjatu:

Latvietim maja ir paradizes metafora. Drosi vien méajas téma
ir latviskumam svarigaka — atskiriba no pareizticiga cilvéka,
kura uztveré paradize nav “Seit”. Tade] laimes meklétajus, kle-
jotajus, kas lako péc labakas dzives svesatné, latviesu tautas,
ka ari atsevisku latviesu autoru pasakias nosoda. Bet materia-
lais paradizes iemiesojums ir darzs vai puku darzs ap maju.'?

Batu lieki atseviski noradit uz to, ka viss augstak teiktais
tiesa veida attiecas uz Kristus Karala kalnu. Parka veidotaji

10 Haralds Biezais, Seno latvieiu debesu dievu gimene (Riga: Minerva,
1998), 142 sq.

I Edmunds Valdemars Bunkse, “Poetics of the Latvian Landscape”,
Latvijas Zinatnu Akadémijas Vestis, A Dala: Socialas un humanitaras
zinatnes, 2012, 66. sgj., nr. 3., 11.

12 Mapus Kyrens, “[Lis aartenna jom — 910 metadopa pas”™: uurepssio ¢ C. Pur-
wakoBo#, Tererpag 220 (2508), 11 noabps 2911, 13.
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atzimeé, ka 81 ir ipa8a ar sakrilam 1pasibam apveltita vieta.
Protams, nebltu adekvati domat, ka Karala kalns iemieso
latviegu tradicionilo mentalitati visa pilniba. Erika Delpera
kultivétd tradicija ir lielaka mera kristietiba, neka senais
latviedu paginisms vai kdda no Dienvidazijas religijam. Un
tomeér nevar ignorét “paradizes virs zemes” idejas klatbatni
koka skulptiaru kompleksa.

Pievérsisimies darza cienitaju liecibam. Girts Skuja, pie-
meram, raksturo Kristus Karala kalnu ka “citu pasauli”, kas
ir “tira, sveta, svetsviniga klusuma un Dieva klatbiitnes pie-
stravota.”'® Par to, ka parks ir ipa3a sakrala vieta, liecina gide
Terézija Bumbure. Vina dévé to par Dieva darzu, kur “Dievs ar
Sveto Garu ticigos nomazga”.'* Vina atzistas, ka vienmér skaidri
izjat, kad iziet no &is teritorijas un ieiet taja. Péc vinas var-
diem “Seit cilvéks jitas kd Dieva”!. Katrina Rotgalve saka:
“Lai ari kdda veida un kapéc kads noklast Karala kaln3, tikko
vins ieiet pa vartiem, izlasijis vardus “Dievam par godu”, vin$
noklist it ki jauna pasaule — Dieva milestibas valstiba uz
Zemes.”!® Karala kalna skulptoras klust par sava veida sakra-
mentalo vidutaju starp cilvéku un dieviskas Atklasmes realitati,
kur nebiit ne pédéjo lomu spélé taustams kontakts ar koka telu:

Reali pieskaroties Deribas téliem, domas redzi to istemibu, kas
ir bijusi pirms gadu tikstosiem, sajati ta laika noskanas, emo-
cijas. [..] Pakapeniski ejot pie Kristus, sajiiti, cik daudz Dievs
caur cilvekiem ir devis gudribas, milestibas, atzinu, Z&lastibu,
lai vinus novestu lidz Kristus atzi§anai. [..] Katra skulptarair
atsléga savai sarunai, atzinai, ar1 pateicibai Dievam un kon-
krétam dzivam cilvékam, kurs ir veicis Dieva nolikto.'?

Par paradizes darza aliaziju liecina ari stadijumi. Ta “katra
talcinieku gimene iestadija savu auglu koku, lai tie nes auglus,

13 Briks Delpers, sast., Kristus Karaja kalns, op. cit., 36.

4 Tbid., 33.

1% Privdata saruna ar Teréziju Bumburi Kristus Karala kalna 2012, gada
22. jitlija.

% Sast. Eriks Delpers, Krisfus Karala kalns, op. cit., 57.

17 Thid., 36.
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kuri bus pieejami parka apmeklétajiem.” Savukart téjas na-
mina varot ne tikai sanemt informaciju, bet ari nobaudit “pa-
radizes darza teju.”'®

Ir skaidrs, ka parka veidotaji un apmeklétaji pieskir parda-
biskas rakstura ipasibas skulpturam, pateicoties tajas atté-
loto personazu harizmai. Tomer apslépto skulptaru kulta batu
griti ignorét tradicionalo latviesu animismu, kas musdienas
ir krietni modificéts. Ja latviesu zemnieks médza uzskatit, ka
katra dabas paradiba, vai tas batu koks vai viesulvétra, miti-
nas kads gars, tad musdienu popularaja latviesu paganisma
pateicoties Jauna laikmeta (New Age) ieguldijumam, médz ne-
individualizét garu realitati, bet rikoties otradi — piedévéjot tai
Dieva vardu, depersonificét un apveltit to ar energijas atribatu.
Par atslégas vardu modificétaja latviesu paganisma klast “ener-
gija”, kas ipatnéja veida stravojot ta sauktajas “Maras bazni-
cas” jeb Ipasajas vietas, kuras atrodas galvenokart Latvijas mezos.
Si dieviskas energijas koncentracijas un plusmas koncepcija
musdienas médz parsniegt tradicionalo norobezoto latviesu
sakralo telpu. Pateicoties jau pieminétajam New Age religisko
ideju kompleksam, sakrala vide klast vél vairak depersonifi-
céta un tiek papildinata ar kosmosa kontekstu.

Saskana ar tadu autoru ka Ivars Viks un Daila Rotbaha
domam, svétvietu starojumam ir noteicosa loma, jo tas “rada
sava veida kanalu, pa kuru notiek energijas apmaina, kas ne-
pieciesama vienlidz kosmosam un Zemei. Energijas apmainas
rezultata notiek negativas energijas potencéu uzkrasanas. |..]
Svétvietas biitiba jau arl ir negativas energijas sanemsana un
dieviskas energijas davasana, kas izpauzas visos iespéjamos
veidos.”! Daila Rotbaha raksta, ka pati daba ir ieziméjusi svét-
vietas tur, kur “zemes gaiSais stravojums nes augSup musu
lagsanas Dievam.™" Ivars Viks savukart piebilst, ka “minétie
stravojumi veicina cilvéku un ari dzivnieku veselibu, garigas
spéjas, tostarp spéjas paredzét nakotni, risinat problémas,
18 Sast. Eriks Delpers, Kristus Karala kalns, op. cit., 34.
¥ Daila Rotbaha, Latvijas svétvietas un to laudis (Riga: Jumava, 2006),

16.-17.
20 Ibid., 7.
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atmetot niekus, krepkus, aizmirst nebutiskas klapatas un
raizes, izprast batibu.”?! Ir svarigi ari tas, ka Zemes stravo-
jumu ideja ir ciesi saistita ar sava veida pan-latvismu. Citiem
vardiem, Latvija ir ipasa vieta uz planétas un ir aicinata to
dziedinat.?

Si gara atkape ir vajadziga, lai paskaidrotu parka veidotaju
un apmeklétaju attieksmi pret koka skulpturam ka tadam,
kas ir apveltitas ar minéto brinumenergiju. Protams, ir janem
véra tas, ka Dieva darza cilvekiem ir dariSana galvenokart ar
koka izcirstam figuram, nevis ar pasiem dabas objektiem, kas
saja gadijuma butu koki, tomér nevar noliegt, ka apmekletaju
acis ari izejvielai ir nozime. No vienas puses, skulpttiras repre-
zenté Bibeles personazus, no otras — iemieso dieviskas energijas
piestravoto bezpersonisko realitati, kas ir spgjiga automatiski
dziedinat. Par labu Siem apgalvojumiem liecina parka cieni-
taju atzinas, pieméram: “Skulptaras ir tik stipra energija, ka
deg plauksta ilgu laiku™?, vai “Katrai no tam [skulpt@ram] ir
sava vibracija un energijas.”?*

Ir tadas koka skulptaras, kuras par ipasam energijas nesé-
jam atzinis pats Eriks Delpers. Ta par kompoziciju “Dzivais
koks” vins raksta: “Saliekot zarus pa apli kopa un to virsotnes
vienojot augsa, veidojas energiju virzosais “Dzivais koks”. Sta-
vot ta vida, ir patikama sajuta. Ozola zaros ir spéks un cilvéka
radita dziva koka forma parsteidz ar dzivigumu un energi-
jam."® Lidzigi E. Delpers komenté skulptiru “Svétajam Garam
par godu™: “Pieskaroties tai, varam sajust Sveta Gara plasmu.”6
“Dieva darbibas speku™’ varot sajust krusta, kuram gajéjs iet
cauri, lai noklatu kalna ar Kristus Uzvarétaja figuru ta vir-
sotné. Tadu pasu energijas plasmu varot sajust, iekapjot koka
kompozicija ar nosaukumu “Lotosa zieds™ “lendkot “Lotosa

2! Tvars Viks, Sarunas ar putniem un kokiem (Riga: Jumava, 2005), 75.

%2 Skat., piem.: Daila Rotbaha, Latvijas svétvietas un to [audis, op. cit.,
21-22.

23 Eriks Delpers, sast., Kristus Karala kalns, op. cit., 29.

%4 Ibid., 36.

2 [bid., 46.

26 Tbid., 47.

27 Ibid., 53.
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zieda centrd”, var sajust energijas plusmu. Arl zem cilvéka
kajam Dievs ir radijis energijas lotosa ziedu. Atrodoties zieda
centra, tie savienojas lield energijas plasma.”®

Gadijuma ar lotosa zieda kompoziciju darza apmeklétajam
ir dari$ana ne tikai ar E. Delpera kultivéto sinergijas principu,
bet ari ar Azijas religiju elementiem. Lotosa zieda simbols nak
no tantriska hinduisma, kamér priek8stats par stravojumu,
kas celas no zemes, ir atrodams kiniesu cigun maciba. Intere-
sants ir gides Terézijas komentars par ozolkoka soliem: “Seit
ir soli no ozola. Ja kddam sap roka vai kaja, pasédiet. Sie soli ir
no Kristus ozola zariem, §im ozolam ir 600 gadi. Soliem ir dzie-
dinoss spéks, ja ir ticiba.”?® Citatu rindu var noslégt ar ano-
nimas apmeklétajas atsauksmi: “Kad apsézos Kristus Karala
kalna uz solina, ir sajita, ka esmu ienakusi Paradizé, kur Dievs
ir tik tuvue un Vina vareniba sajatama it visa, kas apkart —
skulpturas, debesis, saulrieta, ezera, kalna, ziedos, it visa.”™¢

Pedégja atsauksmeé var manit panteisma piekrasu, kas nav
retums E. Delpera sarakstitajos tekstos. Gramata “Zelta graudi”,
kuras pirma dala ir veltita Paradizes darza aprakstam, var
atrast atzipas par to, ka Dievs mit “ziedinos” un “krasnaja
augli™! mitiskaja Paradizes darza Svétaji upé, kuras ddenus
Dievs esot “veidojis no sevis™2, perkona, jo “taja mirkli un taja
vieta Debesu Tévs ir vistuvak Zemei un piepilda savu nodomu.
Ar zibens gaismu un pérkona dardiem Debesu Tévs atgadina
par savu varenibu. Zibens un pérkons visu attira un izmaina
daudzas lietas uz Zemes.”

Gan Eriks Delpers, gan citi parka veidotaji pievérs lielu
uzmanibu zimém dabas pasaule, caur kuram Dievs miis uzru-
najot. Ta, pieméram, debesis varot ieraudzit Dieva Deribas
rakstu. Turpat esot iesp&jams skatit ari Dieva kroni. Dieva
zimes esot ari fideni, bet migla varot sajust Dieva dvasu. Dievs

28 friks Delpers, sast., Kristus Karala kains, op. cit., 22,

29 Terézijas Bumbures vadita ekskursija Kristus Karala kalna 2012. g.
22, julija.

30 Eriks Delpers, sast., Kristus Karala kalns, op. cit., 63,

3t Eriks Delpers, Zelta graudi {Riga: Sol Vita, 2001), 27.

32 Tbid., 79.

33 Eriks Delpers, Atklasme, op. cit., 65-68.
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savu svétibu davajot saullekta laika.?* Lidzigus motivus var
atrast jau citétaja Dailas Rotbahas gramata par Maras svét-
nicam,3% Kristus Karala kalna Dievs ne reizi vien esot aplieci-
najis savu svétibu ar varaviksnes zimi skulptiru uzstadisanas
laika.?® Eriks Delpers skaidri izsakas par labu panteismam
g§ados vardos: “Dievs sevi apliecina ar savu varenibu dabas
procesos un stihijas.”™ Savukart norade uz to, ka “pasaules un
Debesu Valstibas robeza ir debess jums™?®, ka ari citas lidzigas
atzinas E. Delpera rakstos nelauj $aubities par to, ka Dieva
Valstiba ir taustama.

Acimredzot koktélnieka panteisko uzskatu vizualo ilustra-
¢iju var vérot pavisam nesen izveidotaja skulptiira ar nosaukumu
“Raditajs ir visa”. Par labu komentaru tai klatu E. Delpera
“Zelta graudu” fragments: “Dzivibas koka saknes ir Debesu Tevs,
pats koks ar zariem ir Dieva Déls, un augli esam més, visi dzi-
vie, kas Téva raditi, — cilveki, epgeli, vecaji un dzivas butnes.
Mes visi esam dziva saikné ar Jézu Kristu.”?

Visheidzot “Zelta graudos” panteisks pasaules redzé&jums ir
izteikts Dieva 1zdvestajos vardos: “Es visu radu no saviem dzi-
lajiern avotiem, no savas pilnibas Valstibas. [..] Vispirms viss
nak no manis, ari augi un koki, ari dzivas radibas un cilvéki,
ari debesis, zeme un juras, ar valstibas un pasaules.” An sadi
Raditaja vardi liecina padi par sevi: “Viss raditais ir mana
dziva organisma sastavdala, un caur manu Délu pie visa plast
dzivibas gaisma. Es esmu visa mizigi dzivs.”! Nav noslépums,
ka panteiskais skats uz eso$o ir pretruna ar kristigo macibu
par pasaules radisanu no neka {ex nihilo).

3 Eriks Delpers, Cel@ uz gaismu (b, v. : Karala Kalna Fonds, 2012), bez lpp.

3 Ta, pieméram, autore apraksta kadu brinumu Roéu rezervati, kad no
skaidram debesim norasinaja lietus par liecibu dievidka klatbitnei.
(Daila Rothaha, Latvijas svétvietas un to laudis, op. cit., 55.)

38 Lriks Delpers, sast., Kristus Karala kalns, op. cit., 11., 45.

37 Eriks Delpers, Zelta graudi, op. cit., 251.

38 Eriks Delpers, Cel@ uz gaismu, op. cit., bez lpp.

3 Eriks Delpers, Zelta graudi, op. cit., 187.

40 Ibid., 83-84.

41 [bid., 98.
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E. Delpers iesaka uzmanigi iejusties dabas cikliskajos pro-
cesos. Latviedu tradicionalajiem prieksstatiem par dabas cik-
liskumu un cilveka liktena atkaribu no ta esam pieskarusies
raksta par Liktendarzu??, tade] seit pietiks ar atgadinajumu,
ka $adas realijas ir aktudlas Austrumazijas religiju un seno
latviesu religiskas pasaules kosmocentrismam, nevis kristi-
gajam antropocentrismam. Balstoties tradicionalaja zemnieka
domasani, E. Deplers apraksta dazadus ciklus dabas pasaulé
un apgalvo, ka cilvékam ir jadzivo saskana ar tiem. T4, pie-
méram, vin3 iesaka “uzsakt jaunus darbus augo3a méness faze”
un macities “ieklausities dabas ritma.™

E. Delpers, acim redzami ietekméjies no musdienu astrolo-
gljas, runa par cilvéka dzimsanas datumu un laiku, kas “no-
saka ipaSo ritmu un skanéumu”. Péc vigpa vardiem “pirms
dzim8anas dienas vipa [t. i., cilvéka] miesa Sv&ta Gara spéka
tiek parveidota un pielagota jauna dzives gada ritma vajadzi-
bam.” Tapat “ik septini cilveka dzives gajuma gadi veido lie-
lako vina dzives ciklu. Pec katriem septiniem gadiem cilvéka
notiek krasi izteiktas izmainas.™?! Bet norobezosimies no as-
trologijas un atgriezisimies pie latviesu tradicionalas dabas
ciklu izjfitas, lai adekvati izprastu E. Delpera macibu par lik-
teni. Tiesi ta vina saceréjumos aizstaj kristigo gréka krisanas
un pirmdzimta gréka koncepejju.

Jaatgadina, ka, saskana ar tradicionalo latviesu zemnieka
religiju, priek$stats par likteni ir saistits pirmkart ar nepiela-
dzamo dabas procesu ritmu. Zemnieka izdzivosana ir pilnigi
atkariga no dabas cikliem. Vins jutas ka dabas pasaules sa-
stavdala. Tapat ka nav iesp&jams izmainit saules gajumu pa
debess jumu, nav iespéjams 1zmainit arl cilvékam nolikto
mizu. Tomer liktena negrozamibas izjita ir saistita ar véstu-
riskiem notikumiem Latviji. Raksturcjot latvieSu tautas
stavokli gadsimtu gaita, sakot ar valsts ieckaroganu 1197. g.,
H. Biezais to apraksta ka “koloniala verdziba nospiestas tautas
12 Raksta preprint variantu skat.; http//scireprints.lulv/222/; skatits

03.01.2013.
¥ Thid., 150-151., 153,
4 Thid., 152.
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postu™®. Tiesi 1 iemesla dél latvieSu apzina iesaknojusies par-
lieciba par to, ka liktenis médz bat Dieva vai Laimas uzlikts
bez jebkadiem logiskiem un &tiskiem apsvérumiem.

E. Delpera darbos uzkritosi biezi paradas prieksstats par
Dieva uzlikto likteni atseviskam cilvekam, valstij, tautai, Ze-
mei un pat citam pasaulem.* Liktenis ir kads Dieva plans
attieciba uz visu radito, sakot ar radisanas mirkli lidz pat otr-
reizejai Kristus atnakSanai. Katrs cilveks ir burtiski iepro-
grammeéts un nevar brivi veidot savu dzivi tadu, kadu vins to
velas:

Ar debess, Zemes, visa dziva un cilveka radisanu iesakas laika
ritéjums, kura ik mirkli ikviena cilveka liktenis, daba notie-
koso procesu un pasaules notikumu gaita tiek stingri vadita
péc Dieva projekta. Dieva Atzina darbojas visa ka absoluts speks,
kuru nevar apstadinat. Ar cilvéku liktenus nevar izmainit.
Tas ir negrozams Dieva likums.*?

Lidz ar to cilveks brivi var nevis darit labu vai launu - tikai
paklauties vai nepaklauties liktenim:

Ko tad atliek darit cilvekam? lkviens cilveks pasaulé ir ciesi
saistits ar sev nolemto likteni. [..| Ja piekritam savam Dieva
noteiktajam liktenim, tad varam bat pateicigi, ka esam atra-
dusi to vienigo Sauro celu, par kuru Jézus Kristus ir runajis.
Cilvekam ir dota briviba. Vins var Dieva likumiem un Vina
lemtajam liktenim nepaklauties.*®

Pat ikdieniskie darbi ir Dieva ieprogrammeéti: “Ik dienu un
nakti tiek noteikti cilvéka uzdevumi. Katru darba dienu tiek
doti tris Dieva darbi — tris galvenas iespgjas.”?

45 Haralds Biezais, “Raudosa Laima”, Latvijas Zinatnu Akadémijas Vestis
nr. 9 (530), 1991, 46-47.

6 Eriks Delpers, Zelta graudi, op. cit., 165; Eriks Delpers, Atklasme, op.
cit., 157.

47 Eriks Delpers, Zelta graudi, op. cit., 163-164.

48 Ibid., 164.

49 Thid., 165.
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Nav noslépums, ka kristietiba ir izveidojusies uz jadaisma
bazes, un, kaut arl ta nav integréjusi visas judaisma idejas,
relifiju zinAtné ir pienemts runat par judeokristigo pasaules
skatljumu un &tiku. Lai izprastu E. Delpera liktena un Dieva
plana koncepcijas atskiribu no klasiskas kristigés doktrinas,
batu interesanti 1si pievérsties judu izpratnei par vésturi.
Kijevas Universitates profesors nelaikis Leonids Macihs kada
lekcija paskaidroja to sadi:

Més esam iemi]otas radibas, jo tikai més, cilveki, varam ietek-
mét Dieva nodomus, koriget radiganu. [..] Cilvéks k]Gst par
Raditaja sabiedroto. Vip3 kopa ar Dievu rada vesturi. [..] Tas
ir, no misu uzvedibas ir atkariga ne vien miisu personiga dzive,
kas ir saprotami, ne tikai misu gimenes, radinieku dzive, bet
ari — vésturiskais process. Dievs miis uzliko un, atkariba no
ta, ko més daram, Vins korigé miisu nodomus. *°

L. Macihs gan paskaidro, ka starp judaismu un kristietibu
ir atskiriba, proti, kristiei uzskata, ka Dievs radija pilnigu
pasauli, tadél to nevajag korigét, kameér jadi uzskata, ka pa-
saule ir radita nepilniga. Tadé] judaisma ir prieksstats par to,
ka cilvéks kopa ar Dievu turpina pasauli radit.”! Stingri runa-
jot, kristigo koncepciju nedrikst jaukt ar jadaisma pieteikto,
tomér ari kristietibas ietvaros pastav uzskats, ka cilvéka uz-
vediba spéj mainit Dieva nodomus attieciba uz cilveci. Sadu
atzinu var atrast, pieméram, pavesta Benedikta XVI komen-
tara nesen atklatajam tresajam Fatimas noslépumam. Vips
uzsver, ka viziju jéga nav paradit predestinétas jeb paregotas
nakotnes ainu, bet pamudinat ticigos uz pozitivo spéku mobi-
lizaciju, kas ir gréku nozéla. Pec pavesta domam, cilvéka bri-
viba ir Joti btiska, jo nakotne nav nekas iedots un neizbégams,

% [eonids Macihs, “Dievs un vésture: ebreju skatijjums uz vésturiske
procesu” // Sarunas VI: Lekcifas un diskusijas sabiedriska izglitihas
fonda “Jauna Akadémija” vasaras nometné Mérsraga 2004. gada va-
sard, Heléna Demakova, sast. un galv. red. (Riga: Jauna Akademija,
2005), 58.

51 Thid.
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savukart nakotnes vizijas redzétais ir bridinajums, nevis pa-
regojums.5?

E. Delpera pardomas par Dieva uzlikto likteni ir jasaista
ar gréka rasanas ideju. Tradicionali kristietibas ietvaros ir
pienemts uzskatit, ka Dievs ir devis cilvékam brivibu izvélé-
ties starp paklausibu un nepaklausibu, labo un launo. Lidz ar
to cilvéces tragédijas jeb gréka krisanas iemesls ir pats cil-
veks, jo vins ir izvélgjies iet nepaklausibas celu. E. Delperam ir
citas domas par gréka izeelsmi. Vins apgalvo, ka “Dievs greku ra-
dijis, lai cilvéks, izejot cauri grekam, iepazitu celu bez greka.™?
Citur vins raksta: “Uz Zemes tika raditi ipasi dzives apstakli —
ar gréka smagumu un greka piedoSanas iespéjam, ar gara iz-
augsmes iespejam, ar Dieva Deribas piepildijuma speku.”*

Pédéjais apgalvojums ir japaskaidro. E. Delpers sava gra-
mata “Zelta graudi” piedava jaunu radiSanas stastu, kas ap-
raksta cilvéka dvéseles preeksistenci Debesu Valstiba. Dievs
esot vispirms radijis cilvéka garu, kuram bija nolikts mitina-
ties Debesis astonpadsmit Gaismas gadu. Péc tam Dievs si-
tija cilvéku uz planétas ar nosaukumu Zeme. Tur notika pirma
cilveku para radiana miesa jeb pirmo cilvéku garu iemieso-
gana.”® Dievs esot radijis miesu grecigu. Miesai patikot gréks®,
tade] ta iemiesojusos cilveka garu visu laiku izaicina. Jebkura
cilveka gars ir gajis $o iemiesosanas celu.’” Platonisma vai,
iespéjams, hinduisma vai budisma gara, E. Deplers apgalvo, ka
gars neko no savas preeksistences Debesu Valstiba neatceras,
bet, dzivojot taisnigi, pamazam atgiist gara zindSanas.”® Kad
cilveks gul, vina gars atrodas mobilizétas atminas stavokli.
E. Delpers raksta: “Kad cilveks gul, vina gars darbojas debesis
péc Dieva nodoma un likumiem.”® Var piebilst, ka 3adu ideju
52 Kapaunat Hosed Patupnrep, “Teonorueckti xommertapuii” // Aypa Mures,

Tafina, koropas seer Hamy, 224.
53 Rriks Delpers, Atkldsme, op. ¢it., 171.
5¢ Eriks Delpers, Zelta graudi, op. cit., 162.
55 [bid., 22-23., 89.
56 Tbid., 101., 208; Eriks Delpers, Atkldsme, op. cit., 136.
57 Thid., 144.
58 Thid., 124., 172.
5 Eriks Delpers, Atklasme, op. cit., 71.
59 Thid., 71.
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par apzinas sp&ju mobilizésanu miega var atrast hinduisma
un budisma, pieméram, Sankaras filozofija un Tibetas bu-
disma, kur uzskata, ka miega, naves un meditacijas stavokli
ir analogiski.

Péc E. Delpera domam, cilvekam ir butiski atgiit §is zina-
Sanas, lai sataustitu Dieva sagatavoto Sauro liktena taku. Ja
tas izdodas, cilvéks atgriezas Dieva mitekli Debesu Valstiba,
kas ir viena pasaulu vida.%° Ja vinam ar to neveicas, tad vins,
uzkradams gréka nastu, nopelna piedzimsanu uz kadas ma-
terialas planétas, kas kopa ir septinas.®! Piedzimt var ari uz
augstaka ranga planétam, kas ir éetras.%? Ta vai citadi, bet
cilveks dzivo daudzas dzives® un katru reizi piedzimst taja
vietd, kas atbilst vina garigajam stavoklim.5!

Vispirms ir jaatzimé, ka E. Delpers ir aizguvis savu kos-
mogonisko un kosmologisko shému no vaisnavisma, precizéjot —
no Starptautiskas Krisnas Apzinas biedribas plasi popularize-
tas macibas par pasaules rasanos un funkcionésanu. Saskana
ar vaisnavisma doktrinu katra dziva bitne, katrs cilvéks kad-
reiz ir mitinajies Krisnaloka, tomer, gribédams but neatkarigs
no Krisnas, iemiesojies kada no zemakajam pasaulém. Atgrie-
sanas Krisnaloka ir iespéjama, un ta notiek uz visiem laikiem.
Ja Rietumu vaiSnavisms savdabiga forma ir aizguvis kristigo
macibu par gréka krisanu, tad E. Delpers, pielagodams vaisa-
navu kosmogoniju savai teologijai, ir galigi atmetis gréka krisa-
nas ideju. Atnémis cilvékam brivo gribu, vins padarijis individu
par marioneti Dieva rokas. Dievs savukart partop par despo-
tisku batni, kura, no vienas puses, sava labestiba lauj cilvekam
baudit Debesu Valstibas jutekliskos priekus, bet, no otras, —
péc noteikta Vina ieplanota laika perioda uzliek cilvekam
“liktena krustu” jeb “liktena ciesanas”®, tada veida cilveku
parbaudot®6.

0 Eriks Delpers, Atklasme, op. cit., 45.

61 Thid., 90.

62 Thid., 66.

63 Tbid., 84., 167.

64 Ibid., 91. lpp.; Eriks Delpers, Zelta graudi, op. cit., 176-177.
65 Eriks Delpers, Zelta graudi, op. cit., 236., 189.

66 Thid., 23., 255.
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Lidz ar to 8ajos E. Delpera uzskatos var ievérot gan tradi-
cionilo latviesu prieksstatu par likteni, gan modificéto Dien-
vidizijas kosmogoniju. Koktélnieka piedavata kosmologija uzrada
parsteidzo3as paraleéles ar Starptautiskas Krisnas Apzinas
biedribas sludinato. Savas gramatis E. Delpers piemin 7 ma-
terialas un 4 no blivas matérijas brivas pasaules, un 3adi
prieksstati par kosmosa uzbavi ir arl vaidnavam. Par to vairs
nav jasaubas, kad “Zelta graudos” lasam par debesu izplati-
juma esosam planétam Kridnaloka un Buda. Cilveki, kas mi-
tinoties Krignaloka, pec tam piedzimstot uz Zemes Indijas
teritorija un turpinot godinat viltus dievu Krisnu. Lidzigi ar
musulmaniem esot sava planéta, ko sauc par Medu.%

Turklat Zeme E. Delperam klast par kadu izcilu planétu —
par spiti tam, ka cilvékam ta ir “liktena cieSanu” vieta. Kok-
télnieks raksta:

Zeme ir Dieva gudribas, Atzinas un Patiesibas atklasmes pla-
néta — tada visa izplatijuma pasauliga limeni ir viena vieniga.
Tikai uz Zemes miesa ir dzimis Dieva Déls — Jézus Kristus.
Caur Vinu cilveki var iepazit Dievu un izzindt Patiesibu.
Caur Vigu tiek istenots Dieva Deribas piepildijums.

Acimredzot tiesi 3ada veida zemescentrisms ir motivéjls
E. Delperu izveidot koka kompoziciju, kas attélo zemeslodi.

Tatad Kristus Karala kalna koka skulptiru darza var sa-
skatit tradicionalas latvie$u religiozitates elementus, kas ir
atskaiditi ar Azijas religiju modificetam idejam. Iznemot to,
skulptaru kompleksam ir vel viens ne mazik svarigu kompo-
nents, proti, ar cilvéka tému saistita simbolika. Savos pétiju-
mos ne reizi vien esam pieskarusies musdienu kristietibas
ideju un télu panikuma témal, k& ari teologu ierosinatajam
antropologiskajam pagriezienam. Esam atziméju#i ar to, ka
teologiem paliga nak spontana un neapzinata vienkarsu kris-
tiesu tieksme antropologizét ticibas patiesibas jeb ievirzit tas
cilveka témas gultné un tada veida parvertétajam koncepci-
jam pielagot ari religisko praksi.
§7 Eriks Delpers, Zelta graud!, op. cit.. 244-245.
5% Tbid., 247.
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Bez 3aubam, Kristus Karala kalns ir viens no tadiem ga-
dijumiem. Tautas religiozitates limeni norisinas neapzinata
un spontana kristigas doktrinas un dievbijibas prakses antro-
pologizacija. Tas biezi vien nozime to, ka ticibas patiesibas ir
maksimali pietuvinatas parka apmekletajam tada veida, ka
vin§, piemeram, var personigi piedalities Dieva tautas vésture.
Ta Adama, Ievas un vinu bérnu kompozicija, ka ari no Para-
dizes darza vedo$ais Saurais cel$ lauj skatitdjam attiecinat uz
sevi kadreizgjos notikumus ar pirmeo cilvéku pari. Cilveks pats
partop par Adamu vai Ievu un taustama veida mégina iet
plato pazusanas celu, bet péc tam — Sauro liktena ce]u, kas ved
pie Kristus.

Sads ticibas patiesibas antropologizacijas panémiens atrod
apstiprindjumu E. Delpera darba “Zelta graudi”. Ka jau ir
minéts ieprieks, gramatas pirma dala ir veltita cilvéka radi-
8anas témai. No gramatas satura raditaja klast skaidrs, ka
autors lako sikak izklastit mums pazistamo Genesis gramatas
radidanas stastu. Ne velti taéu saturs min septinas radifanas
dienas. Lasitajs jutas nedaudz apmulsis, kad jau pirmas die-
nas izklasta iepazistas ar cilveka radi$anas stastu. Daillite-
ratiirai piemito$a maniere E. Delpers 124 lappusées apraksta
Dieva radita paradizes darza skaistumu un cilvéka prieka pilno
dzivi taja.

Apraksta lasiSanas gaitad rodas jautajums, kade] koktel-
nieka radiSanas stasts tik loti atkiras no ta, ko lasam Vecaja
Deriba. Mikla atrisinas 89. lpp., kur ir teikts, ka 8is nu ir cil-
veéka gara radisanas stasts. Dievs vél tikai grasas radit pirmo
cilveku pari miesd, kamér gard cilvéks jau pastav. Turklat
E. Delpera sacerétaja stasta nav runa tikai par Adama gara
preeksistenci, bet ari par visu citu cilveku gariem, kas ir
raditi un mitinds turpat, kur Adams, Sakara ar jau pieminéto
koktélnieka sludinato macibu par katra cilvéka gara preeksis-
tenci Debesu Valstiba klast skaidrs, ka vina piedavato stastu
par cilvéka radiganu lasitdjs attiecina uz sevi. Tada veida
antropologizicijas princips darbojas E. Delpera teologija un
vina iekartotaja Dieva darza.

Bet pieversisimies makslinicka izveidotajiem téliem un
cilvéku liecibam. Saksim ar E. Delpera attéloto Edeni un Sauro
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celu, kas ved pie Kristus Uzvarétija skulptaras. Gide Tergzija
Bumbure aicina ekskursantus iet “dzivibas, milestibas un pa-
tiesibas Saurc celu, kas ir izlikts no akmentiniem” un, ja ir
vélme, “ielikt [tur| savu akmentir,lu”GQ, pamudinot ekskursan-
tus taustama veida nemt dalibu Bibeles stasta. Gide liecina,
ka S0 parka zonu kopa ar ta saukto milestibas tiltu esot iecie-
nijuéi jaunlaulatie?®, kuriem acimredzot ari ir iespéja identi-
ficeties ar Adamu un Ievu. Savukart Girts Skuja raksta:
“Saurais cel$ — no Adama un levas gar Skirstu un Mozu ar
savu nelidzenumu un 3aurumu apliecina, ka pasauligais ir ja-
parvar, ka dzivot pasaule nav viegli.”"!

Ipasu interesi apmeklétajos izraisa 2007. gada uzstadita
kompozicija “Krusts un divpadsmit ciltis”, kura izskatas ka
12 cilveku figaras, kas visi kopa uz saviem pleciem nes lielu
koka krustu. Gan gide, gan pats skulptaru kompleksa autors
komenté to loti vienkarsi: 12 Israéla ciltis nes savu krustu.
E. Delpers $aja sakara piemin Jézus vardus: “Kas grib man
nakt pakal, tas lai aizliedz pats sevi, lai nem savu krustu un lai
staigd man pakal.”"? Bet, neraugoties uz paskaidrojumu, téls
ieintrigé, jo jautdjums, kade] Vecas Deribas personaziem ir ja-
nes krusts, kura téls nak no Jaunas Deribas, paliek neatbildéts.
Acimredzot §1 koka kompozicija skatitajam butu jaattiecina
ari uz sevi, un tas patie$am ir iespejams, ja ielukosimies E. Del-
pera saceretaja cilveka gara preeksistences stasta: “Pirmsa-
kuma Tévs gard radija lielu skaitu cilvéku un tos sadalija
divpadsmit ciltis. Tie iznaca no Gaismas Dieva Déla, Debesu
Valstiba.”™ Citiem vardiem, 12 ciltis ir visa cilvéce, tie esam
més pasi, kuriem saskana ar Dieva gribu ir lemts iemiesoties
virs Zemes un nest Dieva piespriesto krustu.

Ne tikai aprakstitd kompozicija, bet ari citi téli Dieva darza
ir aicinati cilvéku ipasi uzrunat. E. Delpera paliga Ulda Reka
lieciba: “Stradajot pie Mozus skulpturas, daudz domaju par

8 Terézijas Bumbures vaditd ekskursija Kristus Karala kalna 2012.
gada 22. julijja.

0 Thid.

"1 Eriks Delpers, sast., Kristus Kerele kalns, op. cit., 36.

72 Tbid., 12.

7 Briks Delpers, Zelta graudi, op. cit., 46.
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bausliem un to pildidanu. Katra Karala kalna parka uzstadi-
taja skulptiird var sajust Sveta Gara darbibu, pie tam es pa-
runiju ar Dievu.”™

Ir tadas skulptiaras, kas tiesi skar cilvéka temu. Tada, pie-
meéram. ir lotosa zieda kompozicija, kas attelo katru atsevisku
cilveku, kas esot ka zieds Dieva darza. Terezija Bumbure
piebilst: “Gara sirsnina mums ir lotosa zieds. Dieva speka mes
veram vala lotosa ziedu. Tas nozimé to, ka Dievs mus loti
mil.”"® Japiezimé, ka lotosa téls nak no tantriska hinduisma
tradicijas, kur tas simbolizé gan atmodinato un no karmiskas
nastas attirito apzinu, gan esefa pirmsakumu, no ki viss ir
radies. Lotosa téma diezgan biezi figuré E. Delpera rakstos.
Vins viennozimigi attiecina lotosa simbolu uz cilvéka sirdi. Més
veél atgriezisimies pie §is témas, bet pagaidam ir svarigi nora-
dit, ka lotosa zieda kompozicija ir domata ne tikai aplakosa-
nai, bet ari tam, lai taja iekaptu un izjustu vietas energétiku.

Lidzigi E. Delpers raksta, ka darza apmeklétaji vélas pa-
stavét no dekorativiem augiem izveidotaja sirdi, kas atrodas
skulptiiras “Marija ar Kristus bérninu” prieksa. Seit varot
izjust Dieva pieskarienu.’® Par antropologisko motivu liecina
ari tadi Dieva darza atrodamie teli ka “Cilveks, kas ladz”,
“Rokas lugsana”, “Grécinieks”, “Cilveka gars”, “Augsamcelsa-
nds” un neskaitamas ladzosu cilvéku un engelu figuras. Ja
parka apmeklétajs tiek aicinats pielidzinat sevi ladzéju figa-
ram, tad engeli atraisa vina drosibas un palavibas jatas, nemaz
nerundjot par to, ka, biidams debesu bitnu un citu Bibeles
personazu vidd, cilvéks jitas ka istaja Dieva darza.

Raksta ievaddala esam min&jusi veco un jauno religisko
simbolu mistrojumu. So simbolu starpa ir, pieméram, sirds,
kas, no vienas puses, ir ierasts tels Romas katolu ikonogra-
fija, kur Jezu Kristu un Jaunavu Mariju hieZi attélo ar sirdi
kriasu rajona. Interpretaciju sim klasiskajam simbolam esam
méginajudi sniegt musu pétijuma par Dievmétes paradisanas

"t BEriks Delpers, sast., Kristus Kurale kalns, op. cit., 49.

*3 Terézijas Bumbures vadita ekskursija un saruna ar Teréziju Bumburi
Kristus Karala kalna 2012, gada 22. julija.

8 Sast. Eriks Delpers, Kristus Karala kalns, op. cit., 20.
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Rietumos fenomenu™, kamér Kristus Karala kalna tam ir
pilnigi jauns piepildijums. Ja katolicisma sirds ir Kristus un
Marijas atribiti, tad Dieva darza sirdi attélo ari lidzéju rokas,
Diezgan neparasta ir E. Delpera izveidota kompozicija, kur
Kristus ir attélots sirdi, nevis otradi, ka tas ir pierasts Romas
katolu sakralaja maksla. Kristus sirdi nozimé to, ka “ja més
ticam, ja esam ar Kristu, tad Vins masos dzivo”.”® Acimredzot
§1 kompozicija vislabak parada teolofrisko koncepciju antropo-
logizacijas principu.

Visspilgtak antropologizacijas princips paradas otraja mars-
rutd, kas ved no ezera krasta kalna virsotné. Vispirms tas ir
sakams par krustu, kuram var iziet caun, dodoties pie Kristus
Uzvarétaja skulptiiras. E. Delpers uzsver, ka “krusta var iz-
just Dieva darbibas speku”™, bet Terézija Bumbure apgalvo,
ka “81im krustam var iziet cauri un visu atdot Dievam, |..|, kas
nevajadzigs, vai ta ir skaudiba, greizsirdiba, augstpratiba, ne-
novidiba, meli. Visu, kas nav no Dieva, Dievs papem.”™ Un kaut
ari E. Delpers privata saruna noliedza to, ka $im neparastajam
krusta attelam ir kads sakars ar japanu vartiem torii, kurus
parasti novieto pie 8into templiem, 8ada asocidcija veidojas
gan vizudla, gan idejiska limeni. Ja Japana torii®! parada ro-
bezu starp profano un sakralo teritoriju, tad Dieva darza at-
tirisands ar krusta energijam un visa negativa atstasana aiz
muguras ari nozimeé sava veida ieiesanu sakralaja teritorja.

" 3, Tapsane, “Antenns Boropoauisl Kak GakTop BOYPONKICHIA KaTOMHYECK-
ore odmectea B Espone XX-XXI sexow” // Muposar notsrhka: R3rasq i
oy.viero: Marepyatn V Kousenta PAMHY, o6y, pex. A K. Medesiis, 1. 3:
TlocTeeky IHpHBIe O0IECTRA; HEPCTEKTHRE H DeaThHOCTh: MexKky 1sTvpHoe
B3AHMOICACTBHE H MEHRIYHAPOIHbIe oTHOmeRd, pel 7. A B. 3yGos, B. M.
Ceprees, A. B. [Hectonats, ors. 1a san. M. A Xaue (Mocksa: MIHMO-
Yuigepenrer, 2008), 259-266. {Piegjams: http/www.sociognosis.narod.ru/
Postsecular_Socteties. MGIMO_2009.pdf; skatits 03.01.2013)

“® Terézijas Bumbures vadita ekskursija Kristus Karala kalna 2012. gada

® Eriks Delpers, sast., Kristus Karaje kalns, op. cit., 53.

8 Privata saruna ar Teréziju Bumburi Kristus Karala kalna 2012, gada
22. julija.

A1 Privita saruna ar Eriku Delperu Kristus Karala kalna 2012. gada 1. maija.
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Strikti runajot, profino un sakralo Dieva darza vienu no
otras simboliski nodala metala arka jeb varti, kas ved uz
Debesu Valstibu. Kad apmeklétajs uzkapj kalna, vins nok]ast
Kristus Uzvarétaja figiras pakaje, kur atrodas no koka dari-
natds Dieva rokas. Ari Seit varot gat gluzi taustamu kontaktu
ar Dievu, jo rokas “var iesésties. Sézot rokas, varam apjaust,
ka Dievs miis neredzami nes uz rokdm un nekad neaizmirst
par saviem bérniem.”? Kas attiecas uz pasu Kristus Uzvaré-
tdja figaru, tad ari ta ir sava veida vidutajs starp cilvéku un
netveramo dievisko realitati, kas nodro§ina ipasu intimu reli-
gisku pieredzi. Uldis Rekis $aja sakara dalas:

Man bija iespéeja stradat pie Kristus Karala skulptiras atjau-
no$anas un parkladanas ar aizsarglakam, Pirms 81 darba man
bija iekséja gréku nozela, Kad mani pacéla krasosanai pie Kristus
sejas, izjutu Kristus milestibu. Biju priecigs, ka varéju pie-
skarties pie Jézus sejas un acim, samilot ar sirdi un rokam.
Kristus visa ir dzivs. Dievs man 2009. gada pavasari deva
iespgju dzili izjust Kristus skulptiras garigo lielumu — no tas
izstaro spéks un vareniba

Ta teologisko koncepciju un télu parorientéana antropo-
logijas plaksne ciedi savijas kopa ar ieprieks iztirzato latviesu
modificéta animisma tému, Ir zimigi, ka sada veida pieredze
pie Kristus figiiras drizik asociéjas ar indie$u mirti jeb iesvé-
titu dievu télu godinaSanu, nevis ar latviesu animismu. Sa-
skana ar Sivaitu katehismu marti ir “dievu pagaidu mitne”.
“Muirti nav vienkarsi simbols, bet forma, caur kuru dievu
milestiba, spéks un svétiba noklist pasaulé.” “Dievisko vib-
raciju un klatbatni var sajust tela. [..] Kad més pieaugam kal-
posana, meés sakam neizmérgjami milét Dievibas fizisko
veidolu”.® Bet, pec Bhaktivinodas Thakuras atzinas, marti ir

#2 Eriks Delpers, sast., Kristus Karala kalns, op. cit., 37.

83 Jbid., 49.

8 Canpyry lusaiis CySpavyunsceamu, Tawer ¢ Hlnpoi: CoBpeMeHHbIR KaTexit-
e pEvIMa, nepb I Aneinnkos (Kies: Codua, 1997}, 317,
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transcendentas dievibas formas materializacija, kas rodas no
meditétaja sirds.??
Un vai ne analogisku domu var apjaust Girta Skujas vardos?

Skulptiiru veidosanas laika Dievs loti darbojas caur cilvé-
kiem, kas tas veido un nodrosina ar visu nepieciesamo. Skulp-
tiru veido3ana nav viegls process, tas no cilvéka prasa atdot
un ielikt koka visu, ko vins sp&j dot taja bridi. Tad viena bridi
skulptara atdzivojas un paliek dziva. Ar to var sarunaties, to
var izjust. Skaidrs ir viens, ka cilvéks viens pats nespéj izvei-
dot kaut ko tik skaistu un pilnigu. Tikai Dievs, ar cilvéka rokam
spéj radit skaistu un pilnigu télu, ar bagatu iek3éjo pasauli,
izjutam, noskanam.®¢

Kade] &is paraléles? Vai tas nozimé to, ka E. Delpers ir labi
apguvis hinduismu un izglitojis arl savus paligus? Minéta
paraléle ir gluzi nejausa. Tikpat labi varétu salidzinat Karala
kalna télu ar kinieSu sinkrétiskas tautas religijas elku vai
Romas katolu Kristus un Dievmates statuju godinasanu. Bez
saubam, Dieva darza iecienitaju religisko jutu spektrs nav ne-
kas unikals. Vel vairak, tas izsaka universalu cilveka tieksmi
veidot taustamu kontaktu ar Augstako realitati caur sakralo
telu ka zinamu hierofanijas liecinieku radisanas starpniecibu.
Konstatéjot sadas paraléles, butu vieglak noteikt un definét
vienu no antropologizéSanas panémieniem, kas Saja gadijuma
ir emocionals un fizisks kontakts ar dievisko.

Ar to antropologijas téma nav izsmelta. Si raksta uzde-
vums nav pilniba atspogulot E. Delpera macibu par cilvéku,
tomér ir vérts isuma pieminét tds pamatnostadnes. Uzreiz ja-
norada, ka par spiti daudzam nekonsekvencém vina sistéma

% Bhaktivinoda Thakura, Jaiva-Dharma: The Essential Function of the
Soul, English trans. (Mathura: Uttar Pradesh: Gaudiya Vedanta
Publications, [1893] 2001), 267; Bhaktivinoda Thakura, Jaiva-Dharma
(Mayapur: Nadia: W. Bengal: Sri Caitanya Math, [1893] 1989), 198.
(Citets pec Kenneth Russell Valpey, Attending Krsna Image: Caitanya
Vaisnava marti seva as devotional truth, 93.)

% Eriks Delpers, sast., Kristus Karala kalns, op. cit., 27.
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antropologija taja ir vislabak pardomata un izkopta. Acimre-
dzot pat nenojausot to, ka cilvéka téma masdienu humanitaraja
pasaulé ir vispieprasitakd, E. Delpers neapziniti apmierina
miisu laikmeta garigas vajadzibas un lidz ar to klast par tei-
camu tautas religiozitites spontano transformaciju paudgja
paraugu.

Savu macibu par cilvéku vins izklasta gramata “Atklasme”,
kas ir pietiekami labi apgadata ar pasa autora uzzimétajam
ilustracijam un sheémam. Vins piedava trifotomisko cilvéka
modeli. Tas nozime, ka cilveks sastav no gara, dvéseles un mie-
sas. Atgadinasim, ka saskana ar tradicionilo kristigo teolo-
giju gars nav atskings no dveseles, bet parstav tas augstakas
spejas.®” Pec E. Delpera antropologijas gars, kura kodols ir
gara sirds kristals, ir kas at3kirigs no dveseles un ir cilveka
visbatiskakais. Vins dévé garu ari par “debesu kermeni™®, kas
acimredzot ir nepieciefams, lai aizplivurotu tradicionala prieks-
stata par augéamcelsanos atmesanu.

Kad Dievs sita cilvéka garu uz Zemes, Vins pieskirot tam
miesu un dvéseli. Dvésele, budama gara un miesas savieno-
taja™, ir pie reizes gara nodalitdja no miesas®. Dvésele izska-
tas ka gara apvalks, kamér miesa ir otrais, dréjais, gara apvalks.
Tas nozimé, ka dvésele ir pa vidu starp garu un miesu. Péc
E. Delpera domam, dvésele, kas pée savas biitibas ir tas pats as-
tralais kermenis, uzkraj grekus un tadé] klast necaurspidiga®!.
Tad cilvéka gara gaisma nevar ieplust miesa, kas paliek ap-
tumsota. :

Nebatu licki piebilst, ka E. Delpers operé ar tadiem popu-
lariem tantriskd hinduisma un Jauni laikmeta antropologi-
jas konstruktiem ka céakras un auras. Vina sistéma atrodas
vieta pat kam lidzigam tantras kundalini jeb ¢askas spekam,

87 11 B, Makapuit, [ B. Magapws, apxicusceona Xapesorcroroe [lpapncianio-
orsmatideckoe ooroctosie, Tom 1 (CI16. 1868), 442—-446,

8 Lriks Delpers, Atklasme, 182. lpp.; Eriks Delpers, Zelta graudi, op.
cit.. 139.

% Gluzi tapat ki tantrisma smalkais kermenis E. Delperam dvésele uz-
tur dzivibu miesa. (Eriks Delpers, Zelta graudi, op. cit., 69.)

% Thid., 242,

1 Eriks Delpers, Atklasme, op. cit., 210.
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kas “rinko vina [cilveka] no apaksas uz augsu™2. So energiju
E. Delpers pielidzina Sveta Gara spekam: “Lielako energijas
daudzumu Dievs cilvekam dod ar Dieva Sveto Garu, ko cil-
véks sanem gan tiesa veida, gan ari no Saules, Zemes, augiem,
adens, sniega un dazéddos citos veidos.”? Pedeja atzina par ko-
munikaciju starp cilvéka un dabas energijam, ka ari E. Delpera
apgalvojums par to, ka slimibas gadijuma cilvéka “biolauks
samazinas™!, liecina par kinie$u cigun ideju klatbatni vina
izveidotaja maciba.

Savukart sirds kristala ideja atgddina tantriskad budisma
dimanta (sk. vadzra) simbolu, kas attélo cilvéka apzinas sa-
kotn&ji atmodinato dabu. Saja sakara ir interesants ari Rigas
Metropolijas Romas katolu Gariga seminara profesora un katolu
priestera Andra Priedes mindjums, ka kristala téls E. Delpera
antropologija tikpat labi vargja ienakt no Annas Brigaderes
lugas “Spriditis”, kas vésta par laba cilvéka sirdi k& “dimanta
olinu”. %

Ta vai citadi, bet tantrisko elementu iendk3ana koktélnieka
antropologija norada uz kadu izveidojusos tuk$umu vina kris-
tologija. Ir viegli pamanit, ka E. Delpera gramatis ir runits
par Kristus garu®, bet nekur par Kristus Miesu. Saskana ar
tradicionalo kristigo méacibu Kristus Miesa ir ta pestijosa Miesa,
par kuras dalu kristietis klGst, pienemot Vissvétako Sakramentu
jeb ejot pie dievgalda. Kristus Miesas koneepcijas iztriikums
makslinieka maciba liecina par to, ka misdienu Rietumu cil-
vékam aizvien mazak un mazik ir izprotama sakramentu loma
pesti$anas procesa. Vinam labak tik smalka jeb dimanta ker-
mena (tas pats astralais kermenis) ideja, kas tantriskaja hin-
duisma un budisma ari izpilda pestijosis miesas lomu, Bez §is
cilveka apzinu atbrivojosas funkeijas smalka kermena koncep-
cija ar visam tai piemitoSajam éakram un energrijas plasmam
zaudé savu nozimi.

¥2 Eriks Delpers, Atklasnie, op. cit., 73.

% Thid., 72.-T4.

%4 1bid., 73.

9 Anna Brigadere, Spriditis (Riga: Zvaigzne ABC, 1998), 54.
% Sk., piemeram, Eriks Delpers, Atklasme. op. cit., 183., 188.
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Tantrisma cilveka fiziska miesa, ar ko tik ciesi ir saistits
smalkais kermenis, tiek atmesta. Interesanti, ka ari E. Delpera
antropologija fiziskais kermenis ir nolemts iznicibai: “Dievs
cilvéka ir sagatavojis muzigu attistibas celu, kurs paver
arvien plasakas iespéjas. Laiciga miesa $aja cela neder, tas ir
gara miesas darbs”.%” Atgadinasim, ka “gara miesa” jeb “de-
besu kermenis” E. Delpera sistéma ir tas pats gars. Miesas
augsamcelsanas ideja ir aizstata ar “debesu kermena” augsam-
celsanos.”® Sada neizpratne par miesas augsamcelsanas pa-
tiesibu E. Delpera izveidotaja doktrina norada uz vel vienu
kristigas teologijas problémjautajumu, ko, iespgjams, varetu
atrisinat, antropologizéjot miesas augsamcelsanas koncepciju.

Ieprieks esam pieskarusies kristologijai un krusta témai.
Krusts ir kristigais téls, kas aizvien mazak uzruna musdienu
Rietumu cilvéku. Rietumu kristietiba var novérot izvairiSanos
no krusta téla un ta aizstasanu ar citiem simboliem. E. Del-
pers Saja zina izradijies konservativs. Krusts ir simbols, ko
vins diezgan plasi izmanto gan savas gramatas, gan veidojot
skulpturas. Kristus Karala kalna var vérot vairakus krusta
attélus: mazakus, kads, pieméram, ir apustula Pavila rokas,
un lielakus, kadi ir otra marsruta sakuma, vidi un kompozi-
cija “Krusts un divpadsmit ciltis”.

Neraugoties uz to, ka E. Delpers savas gramatas piemin
Krusta Sisto, Dieva darza nav krucifiksu. Ja koktélnieks grib
izteikt Pestitaja cieSanu ideju, tad vins aprobezojas ar érksku
krama vai ar érkskiem vainagota Jézus télu. Krustus, kas ir
uzstaditi Dieva darza, medz interpretét ka ciefanas, kas mums
ir japiedzivo $aja dzive. Krusts ir ari ar spécigu energiju apvel-
tits objekts, kas var atbrivot cilveku no visa negativa.” E. Del-
pera rakstitais papildina is zinas. Ta koktélnieks izprot krustu
plasaka nozimé, neka tas ir pienemts tradicionalaja kristie-
tiba. Kaut ari vina gramatas var atrast skopas norades uz
Pestitaja krusta mokam, krusts vina sistéma visbiezak partop
par kadu visu aptvero$u zimi, caur ko Dievs darbojas pasaulé.

7 Sk., pieméram, Eriks Delpers, Atklasme, op. cit., 186.
9 Eriks Delpers, Zelta graudi, op. cit., 163.
% Privata saruna ar Eriku Delperu Kristus Karala kalna 2012. gada 1. maija.
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Ta “Atklasmé” var lasit, ka “krusts ir Dieva Déla zime, caur kuru
viss, kas pastay, ir radits.”'™ Karala kalna baznicas altarglezna,
uz kuras ir attélota Debesu Valstiba, ir veidota krusta forma.
E. Delpers to koments: “Kristus atnak pie cilvékiem un Vinam
lidzi nak Dieva Valstiba, kas attélota glezna krusta forma.”101
Lai ari E. Delpers paplasina un lidz ar to modificé krusta
nozimi, vin$ piedévé krustam godibas aspektu. Ir interesanti
tas, ka Rietumu kristigaja misticisma allaz ir pastavejusi me-
ditacija jeb pardomas par Kristus ciesanam, kad 1adzéjs censas
uztvert tas visa to brutalitaté, Zimigi, ka, pieméram, Ignacijs
Lojola savos “Garigajos vingrinajumos” ieteica uz laiku ailz-
mirst augdamceldanas godibu ar noldku dzert cieSanu kausu
kopa ar Pestitaju un tada veida identificéties ar Vipu.!0?
Rietumu mentalitatei ir raksturigi akcentét Jézus Kristus
cilvécisko dabu lielaka méra neka dievisko. Vins ir Labais gans
un Cietgjs, kamér Austrumu mentalitatei vins ir galvenokart
Dievs Pantokrators jeb Visvaldit)s, o Austrumu kristietim ir
tendence labik izjust un izprast Pestitija omnipotento die-
viZko dabu, neka cilvécisko. Tade] Austrumu kristietis pie-
dévé krustam godibas atribitu, jo vinam nav iedomajami
abstrahéties no Pestitaja dieviskas dabas. Tam par liecibu ir,
piemeéram, Pareizticigo Baznicas liturgiskie teksti'?® un Aus-
trumu Baznicas hagiografija un misticisms, kur gandriz nemaz
nevar atrast pardomas par Kristus ciefanam un stigmu feno-
menu. To vietd Austrumu kristiesi médz apcerét pagodinata
Kristus noslépumu, kamér hagiogréafija apliecina lielu fotisko
Jjeb ar dieviskas neraditds Gaismas saistitu fenomenu skaitu.
Atskirtba no Rietumu Baznicas un zindma méra ar no
Austrumu Baznicas tradicijas Eriks Delpers piedeve krustam

190 Briks Delpers, Atklasme, op. cit., 114.

101 Briks Delpers, sast., Kristus Karafa kalns, op. cit., 78,

102 The Spiritual Exercises of St. Ignatius of Lovola, trans. Father Elder
Mullan, S. J. (New York: P. J. Kenedy & Sons, 1914), 55. (Pieejams:
http://www.jesuit.org/jesuits/wp-content/uploads/The-Spiritual-
Exercises-.pdf; skatits 03.01.2013.)

13 Vairak par $o tému: B. H. Jlocckuit, Ouepk MECTHYCCKOIO GOROGTOBHS
Bocrounon Hepran /1 B. H. Hoceknit, Ovepk Mucriveckoro 6oroc.iopis Boc-
Toyriodt Heprsn. Horvariveckoe Gorocropie (Mockesa: C3H, 1991), 113114,
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godibas atributu, atstajot diza Upura norisi otraja plana.
Krusts vipam viennozimigi ir Aug$amcelSanas un dzivibas
zime. To pierada ar makslinieka vardi: “Kaps — nave, krusts —
dziviba un augsamcel$anas”'™, vai ari tadi: “Lidz ar ticibu
Dievam cilvéka ienak krusts, kas satur cilvéka dzivibu, kura
pirmsakuma dota no Dieva. Krusta priek8a daudzas ticibas
lietas klast skaidras. Cilvéka krusts ir dzivs, un vinam japie-
nem §is dzivibas krusts.”'"® Ir zimigi, ka pat Golgatas bazni-
cag apmekl&jums neraisa makslinieka meditativas domas par
Kristus cieSanam. Kristus kapa baznicd uzstadito krucifiksu
vins komenté 3adi: “Jeruzaleme. Golgata. Ta Kunga Kapa ba-
zilika. Vissvétaka vieta pasaulé. Ar to saistas cilvéku ticiba par
augsamcelfanos. Krusts. Jezus Kristus un augdamceldanas
spéks. Lai ticibas pilnas ir musu sirdis Vina atnaksanas diena!”%
Krusta godibas aspekts vizuali ir attelots koka kompozicija
“Kristus ir augsamcelies”,

E. Delpers raksta, ka ikvienam kristietim uz pieres ir krusta
zime: “Uz Dieva bérna Dievs ir uzlicis zimi — baltu krustu uz
pieres un goda kroni galva. Tas ir gara skaidri redzams. Un ar
gara gaismu ir apspidéta visa Dieva bérna miesa. Dieva izre-
dzétais dzivo Jézus Kristus krusta gaisma.”'%" E. Delpera ap-
rakstito krusta zimi var ieraudzit uz Kristus Uzvarétaja
fignras pieres, kas viennozimigi rada asociaciju ar tantriska
hinduisma mistiskas anatomijas treso aci jeb adina éakru,
kas ari atrodas pieres zona.

E. Delpera krusta jaund interpretacija acimredzot ir lieciba
kristologijas krizei miusdienas. Aizvien biezak Rietumu cilveks
neapzinis Kristus misiju cilvéces pestisanas procesa. Sadu
neizpratni var manit arl E. Delpera rakstitaja, kur ir runits
par to, ka “Jézus Kristus gars atbrivo daudzu cilvéku sirdis no
smago ciedanu nastas, kuras radu$as izvirtu$ds pasaules
del. [..] Jezus Kristus dzes dalu no cilveku greku nastas, kas
vairs nav panesama. Citadi daudzi sabruktu no sava gréka

104 Briks Delpers, Atklasme. ap. cit., 114.-115.
105 Thid., 176.

108 Eriks Delpers, Cefa uz gaismu, bez lpp.

Wi Eriks Delpers, Atklasme, op. cit., 57.
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smaguma”.198 Np §i citata var noprast, ka ne jau Kristus Miesa,
bet “Kristus gars” atbrivo mus no grékiem, kas nozimé to, ka
Kristus Miesas koncepceija odien daudziem vairs neko neizsaka.

Vel viens aspekts, kuram butu javelta uzmaniba, ir tas, ka
Kristus dzes tikai dalu greku, jo més kritam zem to smaguma.
Turpinot E. Delpera domu, var pienemt, ka, ja cilvéku gréku
nebtu bijis tik daudz un gréku nasta tik smaga, tad cilveki pasi
varétu atpirkt savus grékus. Problémas iemesls acimredzot ir
pirmdzimta greka idejas iztrakums E. Delpera izveidotaja sis-
téma. Ja nav pirmdzimtd gréka, tad nevar rasties Kristus
Upura nepieciesamiba. Ja tradicionalaja kristietiba pirmeo
cilvéku gréks ir kluvis par iemeslu masu dabas samaitatibai,
bet iemiesoSanas un krusta siana ir vajadzigi ka ontologiskas
cilvéka dabas izlabo3anas instrumenti, tad E. Delpera kristo-
logija un soteriologija 3adu ontologisku transformaciju cilvéka
nemaz neparedz.

Visbeidzot 1s1 gribétos pieskarties eshatologijas témai. Kris-
tus Karala kalna var redzét veselu skulptiru kopu, kas atga-
dina mums par Kristus otrreizejo atnak8anu un tiesu. Tadas
ir, piemeram, kompozicijas ar nosaukumu “Engeli ar septito
bazani®, “Engelis ar svaru kausiem” un “Janis raksta At-
klasmi”. Sovasar ir tapusi skulptara ar nosaukumu “Laiks ir
tuvu”, Visi 8ie téli it ka bridina Dieva darza apmeklétaju par
eshatologiskajiem notikumiem, kas esot tuvu.

Ir jaatzimé, ka pievérsanas pédéjas tiesas témai ir tipiska
kristigas izcelsmes jaunajam religiskajam kustibam. Par spiti
tam, ka E. Delpera skulptiiras neuzrada nekadas nobides no
tradicionalas kristigas eshatologijas, makslinieka gramatas
tas ir pamanamas. Ta E. Delpers daudzkart uzsver, ka esha-
tolofiskas dabas procesi Debesu sférds jau ir sakusies. Pie-
méram, vins apgalvo, ka “jau getrus gadus Dieva bérni, kuru
vards ir rakstits Muzigds Dzivibas gramata, tika gatavoti
gara un miesa 3ai lielajal stundai. Jezus Kristus ar visu savu
speku un milestibu atmodingja izredzéto garigo miesu, savie-
noja to ar muzigas dzivibas vartiem”, %%

198 Eriks Delpers, Atklasme, op. cit., 183,
109 Thid., 61.
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Vai ari tadi vardi:

Pirms desmit gadiem muasu planétas aura bija loti smagnéja,
un tikai mirklis 8kira no lielas katastrofas. Dieva Dels uzsika
lielo, iz8kiroso kauju Debesis pret visam varam un vald-
niekiem, kuri bija sacélusies pret Dieva likumiem un kartibu.
Dienu péc dienas savu varmacigo varu zaudeja Dievam nepa-
klausigie, viltus praviesi, kénini un varenie. Tie tika uzvaréti,
sagnstiti un iemesti dego$a séra un uguns jura. Visi nepa-
klausigie gadu péc gada tika uzvaréti, un misu planéta Dieva
spéka tika atbrivota no nepaklausigo varmaku smaguma,!'?

Lielakas uzmanibas verts ir tag, ka, péc koktélnieka domam,
taismgie tiks augsamcelti, bel netiks tiesati. Tadél viniem otr-
reizeja Kristus atndksana nis patikams notikums: “Tas Kungs
no visam debess pusém savaks savus izredzétos un Lielaja
diena augdamcels. Pargjiem naks tiesa. Svetigs bus ikviens,
kam bis dala pie pirmas augsameceldanas.”!

Jézus Kristus man astonas reizes dazados sapnos un isteniba
gard deva iespé&ju ar visu miesu izjust augiameel3anas mirkli,
kurs tuvojas. Es tagad zinu un varu liecinit, ka tuvajas vispa-
tikamakais bridis, kidu vien cilveks jebkad var piedzivot. Sis
mirklis ir ka prieka vésts, kuru més gaiddm. Ka tévs sava bérmu
pace] uz rokam, lai samijotu, ta ari Dievs savus bérnus augdam-
cels, lai vini dzivotu Dieva milestiba un bezgaliga laime.''?

Lidzigu cilvéku Skiro$anas motivu var vérot, pieméram, Je-
hovas liecinieku sludinataja maciba par pedg&jam dienam, kas
Jauj kvalificet E. Delpera izveidoto kopienu ka tipisku jauno
relifisko kustibu. E. Delpera pasludinata pedejas tiesas atcel-
§ana taisnigajiem ir jasaprot ne tikai ka kada nekonsekvence
vai teologiska klada, bet ka misdienu Rietumu cilvékam rak-
sturiga tendence izvairities no Dieva Tiesnesa un tiesas téla.

10 Eriks Delpers, Zelta graudi, vp. vit., 237,
UL 1hid., 112.
U2 Eriks Delpers, Atklasme, op. cit., 63,
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Si raksta ietvaros esam meéginajusi izanalizét Kristus Ka-
rala kalna gadijumu no religijas fenomenologijas viedokla un
konstatét taja musdienu tautas kristietibas tendences. Esam
atklajusi, ka Rietumu cilvéks vairs nav spéjigs visa pilniba
atpazit kristigas antropologijas un soteriologijas paradigmu.
Misdienas, kad esam atsve&inajusies no pasu radita religiska
mantojuma, kristigie teologi ir liela izaicinajuma prieksa. Tas,
vai kristigie dievnami Latvija un citur Eiropa klas par atjau-
notas kristietibas uzplaukuma vietu vai par tuksam ékam,
kur tikai reizém sanak Saurs ekskluzivas un vecmodigas ma-
cibas sekotaju pulks, ir liela méra atkarigs no viniem.

Summary

The Hill of Christ the King:
A Project of a New Christian Symbolism

The research is dedicated to a popular in recent years sculpture
complex called the hill of Christ the King. It is situated in the Eastern
part of Latvia near the famous pilgrimage place Aglona beginning
with 2006. Although Christian spirituality together with its images
and symbols experiences a deep crisis today, the project of the hill of
Christ the King being mainly Christian by its content attracts ordinary
people in Latvia who, in turn, have even formed a parish of approxi-
mately 120 members. Even more than that: the sculpture complex
seems to be rather fascinating for Christian theologians and experts
in the field of religion as well.

The task of the article is to discover the reason for such a popularity
of the hill of Christ the King. Firstly, it represents in obscure form
some essential aspects of the traditional Latvian folk religion, such as
the modified animism and the idea of fate. Secondly, the author of the
sculpture complex Eriks Delpers, deliberately or not, goes the path of
anthropological shift in the traditional Christian doctrine and practice
paying great respect to the theme of man in his books and art. Thirdly,
a few problematic modes of Christian doctrine today are just ignored
by the artist or reinterpreted in the light of popular Asian soteriological
ideas. Fourthly, the art and books by Eriks Delpers present the strong
emphases on eschatology that is typical for new religious movements
of Christian origin.



mmmmm THE CHRISTIAN WITNESS TO PEACE mmm
IN THE TIME OF THE COLD WAR

A Case Study in the Contemporary History of the
Evangelical Church of the Union*

Dr. theol. Henning Theifien,
Ernst-Moritz-Arnd-University of Greifswald,
Researcher of Systematic Theology

I The Twofold Notion of Peace and Brotherhood

The topic [ wish to present is the Christian witness to peace.
It seems only natural that considering this issue we come
across two biblical passages. One is from the letter to the
Ephesians which says that “he [Christ himself] is our peace”,
gince “in his flesh he has made both groups into one and has
broken down the dividing wall, that is, the hostility between
us” (Eph 2:14 NRSV). The other passage I have in mind opens
the Psalm 133: “Behold, how good and how pleasant for brethren
to dwell together in unity” (Ps 133:1 KJBL

Either passage evokes a certain image or concept of peace:
are they equivalent, or do they denote different aspects of

* Paper delivered at the international conference “Politics and Christia-
nity” in Riga, October 22, 2011 (cf. also my preparatory work in: New
Journal for Systematic Theology, vol. 53 (2011) 225-239, here 229-235).
All translations from German archival, and printed sources, and secondary
literature (including book and periodical titles and article headlines! are
my own. The archival material is referred to according to the signatures
of the Pomeranian Evangelical Church Archive at Greifswald i Archive
of the PEC). I am grateful to the archive director Ulrike Reinfeldt for
her generous support.
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peace, perhaps struggling or even excluding each other? This
question is not easy to answer. At first sight it might seem
that living together in unity (Ps 133:1) is the same thing as
being made into one by the abolition of dividing walls (Eph
2:14), but at a closer look things get complicated. Ephesians
describes peace as being integrated into one and the same
household such as a city or a family, but if we consider what
the biblical writings tell us about brotherhood of Jacob and
Esau, it 1s obvious that even such close relationships can differ
from peace in the true sense of its meaning. There are occasions
when living together as brothers is not yet fully peace, but
only a form of coexistence without open hostilities. In return,
even this example from family life illustrates that sometimes
peacebuilding does not start by abolishing dividing walls, but,
quite the opposite, by dividing inimical siblings! Ephesians
clearly goes beyond this preliminary peace, but its images and
concepts do not — unless we consider Christ himself for the
image of peace. But how can Christology help Christians bear
witness to peace? This is precisely the methodological problem
we are faced with when considering the issue of a Christian
witness to peace. We can summarize this in a thesis:

Thesis #1:

The methodological problem of a theological peace ethics is that
the biblical notion of peace as unity in Christ (Eph 2:14) goes
beyond a political coexistence of inimical siblings (Ps 133:1), but
its imagery (abolition of dividing walls) does not. Therefore
the main question is how peace as unity in Christ relates to
peaceful brotherhood.

I1 Ecclesial Structures of Brotherhood
in Germany during the Cold War

A similar problem occurs when we turn from the middle of
1st to the middle of the 20th century CE, when Europe was
split in half by the Iron Curtain between the NATO and the
Warsaw Treaty countries. Here the term the Cold War denotes
a situation where armed hostilities of a real war are absent,
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but so is peace that goes beyond an armistice. The role which
a Christian witness can play in such a situation has recently
been studied in both contemporary historical' and theological?
research, and my following remarks are meant to contribute
to this research. The term the Cold War in my understanding
covers the period from 1945 to 1990, but will concentrate on a
stage after the geopolitical change which the so-called policy
of détente has brought about since the middle 1960s, when
various negotiations between the confronting political systems
were taken up. At least in Germany this change of policy was
to a remarkable extent accompanied by an ecclesial debate
that went back to the early post-war period.? The influence
this debate has had on the social democratic government who
carried out the new policy in West Germany is most obvious in
an official ecclesial memorandum from 1965 whose authors

! Modern historian Katharina Kunter focuses on the attitudes and rela-
tionships which different church bodies on a national or international
level entertain with the political structures and events of the Cold War,
cf. e.g. Katharina Kunter, The Churches in the CSCE Process 1968-1978,
Stuttgart 2000 (Confession and Society, vol. 20); Katharina Kunter,
Hopes Fulfilled and Dreams Shattered. Evangelical Churches in Germany
Between Democracy and Socialism (1980-1993), Géttingen 2006 (Studies
in Contemporary Church History, Ser. B, vol. 46).

2 Recent studies include: Martin Greschat, Protestantism in the Cold War.
Church, Politics, and Society in a Divided Germany 1945-1963 (Paderborn:
andenhoeck & Ruprecht, 2010); Claudia Lepp, “Taboo of Unity? The
East-Western Community of the Protestant Christians and the Division
of Germany (1945-1989)", Studies in Contemporary Church History, ser. B,
vol. 42 (Géttingen: n. publ., 2005); Gerhard Besier, Armin Boyens/Gerhard
Lindemann, “National Protestantism and Ecumenical Movement. Ec-
clesial Activities in the Cold War (1945-1990)", Contemporary Historical
Research 3 (Berlin: n. publ., 1999).

4 Among the most important documents are the so-called Stuttgart Con-
fession of Guilt (an address of the ECG Council to representatives of world-
wide ecumenism) from Oct. 19, 1945 (= Church Yearbook 72-75 [1945-48]
26f., http//www.ekd.de/bekenntnisse/stuttgarter_schulderklaerung.html, ac-
cessed 28.09.2011) and the so-called Darmstadt Word “On the Political
Way of Our People” (issued by the ECG Council of Brethren) from Aug. 8,
1947 (= Church Yearbook 72-75 [1945—48] 220222, http/cms.reformiert-
ronsdorf.de/attachments/111_Darmstadter Wort.pdf, accessed 28.09.2011)
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from either part of Germany insinuated that the acceptance of
a post-war Eastern frontier to Poland was an act of reconcilia-
tion and a precondition for peace in Europe.*

In return, the political changes have had their corollaries
for the churches, too. Shortly after the new GDR constitution
(1968) and its still quite restrictive attitude towards the churches,
the Eastern German Federation of Evangelical Churches (FEC)
was founded in 1969 and eventually recognized by the socialist
state although the new ecclesial motto of a “Church in
Socialism” (FEC Synod in 1972) made an implicit claim for a
social mandate of the church which the GDR state officials
rightly suspected might some day threaten the real existing
socialism.? At any rate, after 1969 the Evangelical Church in
Germany (ECG) was practically restricted to West Germany,
although the Eastern Federation (FEC) claimed a “special com-
munity” with the West German protestant churches and im-
mediately took up rather loose consultations with the Church
Leading Boards from the West.® Many scholars, however, agree
that churches in East Germany did not profit from the change
in policy until a face-to-face meeting their leaders had with
Erich Honecker in 1978, some years after the Act of Helsinki

* On the Situation of the Displaced and on the Relation of the German
People to its Neighbours in the East, a memorandum of the ECG Council,
in: Memoranda of the ECG, vol. I/1, Giitersloh 1978, 77-126 (http/www.
ekd.de/EKD-Texte/45952 html, accessed 28. 09. 2011). In its concluding
section (V) on the Eastern Borders of Germany, the memorandum argues
very cautiously by advising the political leaders not to insist on certain
rights which appear granted in the Western world (123-126). The back-
ground of this advice is that the preceding section (V) argues for inserting
elements of “reconciliation” into political discourse about rights (122).
This claim was made explicit by Heino Falcke's influential lecture “Christ
frees — therefore Church for Others” (Vote on Barmen I1, 213-232) which
considered socialism “improvable” — an attitude which was strictly refused
by the GDR state officials who dealt with the Regional Synod of the
ECU-East in 1974 (cf. Winter, ECU and GDR, 270).

Cf. Anke Silomon, “Claim and Reality of a ‘Peculiar Community’. The
East-Western Dialogue of the German Evangelical Churches 1969-1991",
Studies in Contemporary Church History, ser. B, vol. 45 (Géttingen:
n. publ., 2006).
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(1975) — one of the most important political results of the
détente process which guaranteed among others stable fron-
tiers and human rights in all signatory countries, including
the GDR.7

Christoph Klellmann has argued that the existence of two
Protestant church federations on the national level (ECG,
FEC) in times of détente parallels with the political conviction
of one nation in two states — and thus shares its eventual
success in national unity.® This interpretation seems helpful
because it widens the horizon for a theological evaluation of
these events. My impression, however, is that the real test case
is not the national church communities, but the Evangelical
Church of the Union (ECU), a smaller church community
comprising the United churches from the Prussian era. For
unlike the national federations, this community was able to
hold up the institution of a common West-Eastern board of
church leaders (Joint Councils) who met every month for com-
mon consultation even if their decisions needed negotiation
and approval by the Regional Synods and Council Sections on
7 Cf. Armin Boyens, “Talk in a Showcase. The Summit Meeting between
Honecker and the Evangelical Church Leaders of the GDR on March 6,
19787, in Contemporary Church History, vol. 7, (1994), 209-235, and
Gerhard Besier, “The SUP (Socialist Unity Party) State and the Church
1969-19907, The Vision of a “Third Way"” (Berlin: n. publ., 1995), 65-119
on the one hand and The Summit Talk on March 6, 1978 — a Stroke of
Luck or a Fall of Man? 20 Years After the Conversation between the
Executive Committee of the Conference of Evangelical Church Leading
Boards and the President of the GDR State Council, ed. by the Society
for the Promotion of Comparative State-Church Research, Berlin 1998
(Series of the Institute for Comparative State-Church Research, vol. 5)
on the other. The latter publication views these events in their immedi-
ate historical context, whereas Besier and Boyens consider them in the
framework of an evaluation of the different societal and political systems
in West and East Germany.
Christoph Klefimann, “Protestant Churches and National Identity in a
Divided Germany”, in Contemporary Church History, vol. 12 (n. pl.: n. publ.,
1999), 441-458. KleBmann's view as an historian who works on the Ger-
man political history is very helpful to mitigate the divergent opinions
church historians hold about these events (cf. the previous footnote).
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either side of the Iron Curtain, the ECU-West and the ECU-
East.? Moreover, the ECU has been a united church reconciling
Lutheran and Reformed traditions which requires an implicit
ecclesiological notion of peace. Therefore I think that the his-
tory of the ECU is paradigmatic for the role a Christian peace
witness has played since the détente stage of the Cold War.

III The Issue of Peace
in the Evangelical Church
of the Union

The most important theological achievement of the ECU is
probably the eight-volume commentary on all six theses of the
Theological Declaration of Barmen (Barmen I-VI), which the
Theological Board of the ECU (both West and East) published
between 1974 and 1999.'° Initially this impressive project was
just a case study in Barmen I, but this study established an
influential interpretation of the entire Declaration by creating
a link between the first and the third thesis, i.e., between the
basis and the “axis” of the entire declaration, as later Bishop

? Reference literature on this topic includes Friedrich Winter, The Evan-
gelical Church of the Union and the German Democratic Republic.
Effects and Relations, Bielefeld 2001 (Union and Confession 22).

10 Cf. On the Political Mandate of the Christian Congregation (Barmen II).
Vote of the Theological Board of the ECU, ed. by Alfred Burgsmiiller,
Giitersloh 1974 (Separate Print of the Vote, Giitersloh 1975). — The Church
as “Community of Brethren” (Barmen II1), ed. by Alfred Burgsmiiller,
2 vols. (Lectures and Vote of the Theological Board of the ECU),
Giitersloh 1980/81. — To Care for Right and Peace. The Mandate of the
Church and the Task of the State According to Barmen V. Theological
Vote of the ECU-West, ed. by Wilhelm Hiffmeier, Giitersloh 1986. —
God's One Word: A Message For All (Barmen [ and VI), ed. by Wilhelm
Hiffmeier, 2 vols. (Lectures and Vote of the Theological Board of the
ECU), Giitersloh 1993/94. — The Service of the Entire Congregation of
Jesus Christ and the Problem of Dominion (Barmen IV), ed. by Joachim
Ochel, 2 vols. (Lectures and Vote of the Theological Board of the ECU),
Giitersloh 1999. (In what follows, I will quote these volumes as “Vote”
resp. “Lectures” on Barmen [I to VI].)
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Wolfgang Huber characterised the third thesis.!! This leads
me to my second thesis:

Thesis #2: The Theological Board of the ECU has established an
influential interpretation of their central doctrinal document
(Theological Declaration of Barmen, 1934) by striving for a
soctal ethics of brotherhood (Barmen III) that is grounded in
the exclusive claim of Christology (Barmen I and I1).

The study’s basic interest, as pointed out by the chairman
of the Theological Board Walter Kreck, was to provide a “Christo-
logical foundation for a political ethics” according to the first
thesis'? while emphasizing social structures as the object of
such ethies according to the third thesis!? which stresses the
social nature of the church as a “community of brethren”
(Barmen III). The link between the Christological and the
structural argument was borrowed from a paper by the board
member Hans-Georg Geyer and stated a twofold concept of
totality: While Christ as the one Word of God (Barmen 1) de-
mands the believer’s total life (Barmen II), the totality which
political entities (like a state) may demand is of a different
nature.'* This structural difference between spiritual and

I Wolfgang Huber, The Actuality of the Theological Declaration of Barmen,

in: ibid., Consequences of Christian Freedom. Ethics and Church Theory

in the Horizon of the Theological Declaration of Barmen, Neukirchen-

Vluyn 1983 (Neukirchen Contributions to Systematic Theology 4),

23-30, here 28.

The quotation is from the study itself (Vote on Barmen II [Separate

Print 1975], 12), but cf. also Kreck's preface (7).

5 E.g. Vote on Barmen 11 (Separate Print 1975), 18.

4 This important argument is also on p. 18 of the Vote on Barmen II
(Separate Print 1975). Hans-Georg Geyer, Some Preliminary Reflections
on the Necessity and Possibility of a Political Ethics in Protestant
Theology, in: Vote on Barmen 11, 172-212, sketches a similar argument
when reflecting the tension between the “exclusivity” and the “univer-
sality” of the Christian faith (184) that is expressed by Barth’s social
ethical metaphor of spiritual and political community as concentric
circles (177f.).
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political totality requires a theological distinction between just
and unjust structures in society. Therefore, the memorandum
focuses on the social nature of the Christian belief and the
“political mandate” it constitutes for the church. It is peculiar
of this study that its quest for just social structures allows for
or even requires different political mandates for Western and
Eastern contexts respectively. At the same time this peculiarity
is a disadvantage, because it turned out very soon that even
the board members who wrote the study did not agree on the
political consequences.

This lack of unanimity is a serious problem which paves the
way of the Board’s further work during the Cold War. Already
this first Barmen study had to be published together with the
divergent opinion of one of the board members from West
Germany, Erich Dinkler.'> Moreover, the Eastern Regional Synod,
whose members were encouraged by the socialist government,'®
preferred not to publish the Vote immediately, but circulate
particularly its practical recommendations among the con-
gregations.1”

15 Cf. Vote on Barmen II (Spearate Print 1975), 44-66 for a) Dinkler's
minority vote, b) the response of the majority, and ¢) Dinkler’s defense of
his minority vote.

16 On the contemporary circumstances cf. Winter, ECU and GDR, 267-271,

esp. 268 with fn. 169.

" It is interesting that while the Joint Councils envisaged to “print” the
study in West Germany, they only considered to “duplicate” it for East
Germany (Archive of the PEC, C 10310, vol. 11, 5/73 verso). The unpub-
lished minutes of the 14th Consultation of the Eastern Council Section
on October 3, 1973 say (under the headline: “Work of the Theological
Board of the ECU”) that “the vote materially deals with topics from the
Commission for the [sc. United-Lutheran| Discourse on Doctrine. [The
Commission|, however, investigates the issue of witness in the GDR more
thoroughly than the Theological Board does. It has to be considered what
a complicated situation would arise if the paper [i.e. Vote on Barmen II]
was edited without the Lutherans and the Board for ‘Church and
Society’. [...] the work of the Theological Board should not be kept in
filing cabinets, but its use requires very careful consideration.” (Archive
of the PEC, C 10310, vol. 11, 4/73) These sentences shed a new light on the
resolution the Eastern Council Section took that same day, emphasizing
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Things got even worse with the sequel study on Barmen III.
It was originally meant to encourage brotherly community in
the church, since the preceding study thought this was missing
in German Protestantism.!® However, when the study was
released after five years of work, the synodal resolution and un-
published minutes of the Council consultations indicated that
the Eastern Region of the ECU considered it “insufficiently
differentiated™? to be of practical value in the ecclesial situation
of the GDR.?° The West German synodal resolution, on the
other hand, demonstrates that the Western member churches

“especially” the need for “consultation with the United Evangelical-
Lutheran Church in the GDR” (Vote on Barmen II [Separate Print 1975]
4): The more or less formal argument of confessional equity between the
United and the Lutheran churches can be interpreted as a disguise for
substantial doubts about the practical use of the study. The 11th Joint
Consultation of both Council Sections (also on October 3, 1973) seems to
confirm this interpretation in respect to the churches in the GDR:
“Section IV B [of the vote, i.e. the recommendations for the GDR] is not
tailored for the pastor’s desk, but for conversation among the members
of the congregation. IV B must not yet be published in the FRG. The
paper must be spread to folks here [= in the GDR] first. The entire thing
should go out, but IV B with many copies more [than the rest of the
study].” (Archive of the PEC, C 10310, vol. 11, 5/73 recte)

Vote on Barmen Il (Separate Print 1975), 10 (in the analysis of the
ecclesial and theological situation in West Germany): “What should
have been realized by the entire ‘community of brethren‘ (Barmen III),
was left to the ‘official’ church [...]".

The Resolution of the Eastern Regional Synod from May 18, 1980 says
openly: “The analysis of the situation of the churches in the GDR ap-
pears insufficiently differentiated” (Vote on Barmen III, 17).

Together with the Resolution from the previous footnote the Synod took
another one concerning future projects for the Theological Board. Such
projects, the synod advised, should be “thematically narrower and more
scheduled in the short run” (Archive of the PEC, C 10303, vol. IX, 7/80,
transfer A 110.18/80) Two years before, when the study in Barmen III was
the main topic of the synodal consultations, substantial pleas against the
draft of the study had been articulated, dealing in particular with the
overcomplex outline of the study. It was then that the idea of a brochure
as reading aid originated (Archive of the PEC, C 10303, vol. IX, 9/78).
When the Western Regional Synod in 1980 approved the study, they made
a similar suggestion in their resolution which eventually succeeded.
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were mainly concerned with the woridwide challenges in ec-
clestology and thus favoured a comprehensive reflection on the
church?! over its local activities. Of course, such a divergence
between the West and the East could have contributed to a
differentiated statement like in the study on Barmen II, had
there not been a fundamental disagreement on the key concept
of brotherly community in the background of this divergence.
While the unpublished minutes of the preparative consultations
of the Eastern Synod (1978} document clearly stated that the
“community of brethren” was here understood as a church
internal community like in the Johannine writings of the New
Testament,?? the West German attitude is represented by the
influential lecture Wolfgang Huber gave before the Theological
Board in 1977, favouring a wide interpretation of brotherfiood
like in the Matthean parable of the Last Judgment.??

The additional interpretation which Kreck, the chairman of
the Board, suggested failed to reconcile the divergent under-
standings of the “community of brethren”. Kreck argued that
Christian communities could not draw basically different social
and pelitical conclusions from one and the same gospel and
thus applied the notion of brotherhood to the two sections of
the ECU themselves. However, he did so only after resigning
from his position as the chairman and even leaving the Board

%1 The lengthy Resolution (Vote on Barmen 111, 18f.) deals extensively with
every single of the nine recommendations that the study gives.

*2 During the Eastern Regional Synod in 1978 an appointed committee
dealt with the draft of the study and formulated four pages of “remarks”,
no. b explains the phrase “community of brethren” merely in ecclesiological
respect: “Brotherhood should be spoken of in a more concrete way.
Brothers ought to be disclosed as a Christ-given help to faith and as a
limitation for living out one’s humanity. How does brotherhood relate to
distance, to an ordering of the community in which there are different,
also hierarchical ministries, to the diversity of decisions and shapes of
spirituality, to democratic ways of behaviour (fraternity), to the Lutheran
concept of the [ecclesiall office™ (Archive of the PEC, vol. IX, 11/78, p. 3)
The single reference (in no. 4.3.) to the “brother in need”, who might be
outside the church, does not balance this strictly ecclesiclogical under-
standing of brotherhood. t Archive of the PEC, vol. IX, 11/78, p. 3}

2 Cf. Lectures on Barmen 111, 269f.
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altogether,?? which indicates that there was no majority in the
Board (neither Western nor Eastern) for his proposal to con-
sider ecclesial brotherhood as a community over the political
fence. As Kreck revealed in a literary debate with Helmut
Gollwitzer in 1978, that he understood (so did the ECU on
Barmen III) the “community of brethren” in terms of the
“political mandate” of the church (so the ECU on Barmen II)
777, since the topics he suggested for practising this brotherly
community were clearly political, above all the issue of
nuclear disarmament.?® Like Gollwitzer, Kreck thought that
intellectual exchange with Marxist science and ideology was
necessary for a common West-Eastern Christian statement on
disarmament. And it was most probably this thrust for an
ideological exchange across the Iron Curtain that Kreck could
not convince the Board members of, so he resigned.

If we consider this early stage of the theological work of the
ECU, the overall image is very ambiguous, as my third thesis
propounds:

Thesis #3: Due to the divergent sernantics of brotherhood as

— either church-internal {ECU-East, relying on the Johan-

nine writings)

— or worldwide bonds (ECU-West, relying on Matth 25:31-46),
the Regional ECU Synods failed to take a Resolution for a
Christian peace witness until they realized the pragmatic impact
which the notion of a “community of brethren™ (Barmen III) had
on their own ecclesial relation to the world. This seems to have
taken place for the first time in Eberhard Natho's Account of
Presidency in the Regional Synod of the ECU-East in 1980.

21 Kreck's excursus on the “Community of Brethren or Structures of Power?
in his Basic Issues in Ecclesiology, Munich 1981, 196 quotes from the letter
Kreck had written in January 1978 to inform the Joint Council about his
withdrawal ipartially published in Martin Stiewe, The History of the
Interpretation of the Theological Declaration of Barmen by the Theological
Board of the ECU, in: Lectures on Barmen IV, 150-175, here 161).

2 Walter Kreck, Church and Church Organisation. Questions to Helmut
Gollwitzer's Theses about the Church, in: Evangelical Theology, vol. 38
t1978), 518--526, here 526.
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The basic theclogical aim of Christological foundation for a
political ethics is very ambitious and so is the claim for eccle-
sial brotherhood. Given that these aims were realized, the
position of the Theological Board would offer an excellent
basis for a Christian witness to peace in the Cold War, since in
a theclogical perspective, the issue of peace would definitely
have to deal with structures of brotherhood (like in Ps 133:1)
that are grounded in Christology (like in Eph 2:14). Unfortu-
nately, it seems that the Theological Board was unable to keep
up these high standards even among their own members. Kreck's
failure in his advance for a peace witnessing “community of
brethren” {Barmen 11} across the Iron Curtain speaks volumes
in this respect, even though it was less noticed in public than
Dinkler’s minority vote in the Barmen II study several years
before.

It is, however, striking that the alleged misfortune of these
first two Barmen studies was followed by a period of synodal
work both in the West and East of the ECU which brought
about exactly what the Theological Board had been unable to
set forth (and what their former chairman had desired so
badly): a Christian witness to peace expressing a community
of brethren across the Iron Curtain. In his study on the rela-
tionship between the ECU and the GDR, Friedrich Winter has
pointed out the decisive events between 1980 and 1983, the years
of the debate on the NATO Double Track Decision (1979).26

The unexpected unity of opinions between the Western and
the Eastern regions of the ECU first appeared in May 1980 at
the same Eastern Regional Synod who disappointed the Joint
Councils’ expectations by taking a very distanced resolution
concerning the study in Barmen I11.%7 In a Resolution to Eber-
hard Natho’s Account of Presidency, the Synod pleaded the
idea of hrotherly community within the chureh and linked it

%6 In what follows [ am relying on Winter, ECU and GDR, 266-313.

27 The resolution has been published together with the Vote on Barmen III
itself 1 17), but not so the (eventually declined) Joint Councils’ resolution
in favour of the Vote, cf. 59th Consultation of the Joint Councils on May 7,
1980: Archive of the PEC, C 10310, vol. II, 1/80.
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closely to the Christian hope for worldwide peace.?® Only four
weeks later, the Western Regional Synod adopted formula-
tions from the Eastern Synod in their own Resolution for
Peace.?” A similar event took place two years later (1982) when
(again) Natho called for brotherly unanimity in the efforts for
peace on either side of the Iron Curtain.®® This time the

28 In his Presidential Account, Natho referred to the idea of “a church of
brethren” (Materials for the 3rd Consultation of the 5th Synod of the
ECU [GDR Region], May 16-18, 1980, 10) to characterize the problem of
church internal communication as one aspect of the first section of the
account, dealing with mission and evangelisation (2-11). The second
section was dedicated to the peace issue (11-23). The link between both
was created in the Synod’s Resolution which introduces the geopolitical
peace issue as follows: “In his account, the President of the Council has
expressed the feeling of grief about having too little time for brotherly
conversation with his co-workers. We share this feeling in respect to the
conversation among the co-workers in all areas [of the church]. It is of
particular necessity in the church of today so that brothers and sisters
have got time for each other for conversation in consolation and admo-
nition. [...] “Truly’ herein ‘starts the peace’ that is above all reason. Also
in conversation with representatives of state and society we may have
confidence in the ‘clarifying, urging, asking, thinking, helping word’ to
bring forth what it promises in the name of the Prince of Peace.” (33;
quotes within quotes are from Natho's account)

2 Cf. Winter, ECU and GDR, 285.

% Natho's interest in a peace witness across the Iron Curtain is obvious
from the fact that he repeatedly denied the possibility of an autonomous
peace movement in the GDR (cf. Materials for the 1st Consultation of
the 6th Synod of the ECU [GDR Region] on June 4-6, 1982, 20f. and [FRG]
Federal Archive, D 0—4, 622, 2. First daily piece of information [reported
by Winter, ECU and GDR, 290]). Natho referred to the “Swords into
Ploughshares™ movement among the East German youth (cf. Anke Silo-
mon, “Swords into Ploughshares™ and the GDR. The Peace Work of the
Evangelical Churches in the GDR in the Time of the Peace Decades
1980-1982, Gottingen 1999 [Studies in Contemporary Church History,
ser. B, vol. 32]); the peace activities of several congregations in Berlin,
esp. Pankow (cf. Marianne Subklew-Jeutner, The Pankow Peace Circle.
The History of an East Berlin Group within the Evangelical Churches in
the GDR 1981-1989, Osnabriick 2004), also deserve notice.
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Western adoption of the Eastern resolution for peace?' is even
mere remarkable because it frankly affronted a resolution
which the West German Reformed Federation had taken to
declare the confessional state (status confessionis) after the
NATO decision to station cruise missiles in West Germany.3?

Following Winter’s assessment of these hot years of the Cold
War, we can say that within no more than two years brother-
hood in peace witness across the Iron Curtain had grown closer
than the denominational bonds the regional ECU bodies
entertained within the church family of the Reformation, the
Western region being linked to the Reformed traditions of
Barmen and the Eastern region following the ecumenical peace
engagement of the WCC. As Winter argues, the newly discovered
brotherhood in peace witness reached its peak in the summer
of 1983 when the unity of German Protestantism ascended to
the national level in a letter which the ECG and the FEC
wrote jointly to Helmut Kohl and Erich Honecker, reminding
them of the peace responsibility of both German states.33 The
Joint Councils of the ECU supported this letter.*

Looking back on this hot stage of the Cold War, it can of
course be argued that the reasons for the growing brotherly
unity between the two regions of the ECU lay mainly in the
political pressure caused by the armament activities in the
Soviet Union and the United States — and not so much in an
increasing “community of brethren” within the church. However,
we would oversimplify things by focusing only on the political
cutcome of the church’s witness and neglecting its theological
foundations. We should not forget that it was the ECU who, in
their 1970s interpretation of the Barmen Declaration, claimed

41 So Heinrich Reil} as the President of the Council of the ECU-West, ¢f. Pro-
ceedings of the 1st Consultation of the 6th Synod of the ECU (Western
Region on June 18-20, 1982, 102 ireported in Winter, ECU and GDR, 292).

3 Cf. The Confession for Jesus Christ and the Peace Responsibility of the
Church. A Declaration of the Reformed Federation, Giitersloh 1982

3 The letter from Aug. 10, 1983 has been published in: Church Yearbook
110119831 57.

34 Cf. Archive of the PEC, C 10302, vol. XVI, 7/83, minutes p. 2 and attach-
ment 1 (transfer A 221/83).
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Christological foundation for political ethics. The internal
dispute about the shape of this ethics does not compromise
the general theological c¢laim. On the other hand, of course,
the eventual peace witness which the Theological Board and
Synods articulated in the early 1980s is not a direct result of
their theological investigations in the preceding decade the
fairly theoretical investigation and practical witness of the
brotherly community appear disparate at first sight.

However, it would be overhasty to rule out the possibility
that the ECU discovered their brotherly community precisely
over its breaking apart. If the ecclesial “community of brethren”
is really such a costly good as Barmen III insinuates, then it
would only be logical that it is most valuable when it is at
stake. The notion of brotherly community, in the sense of living
as one, would then include a rather pragmatic understanding
in the sense of two brothers who commonly confess to quarrel
with each other. The theological category of witness seems
adequate to express this pragmatic aspect of confession. Cer-
tainly the peace witness which the ECU Councils and Synods
articulated in the early 1980s included this pragmatic aspect,
since the peace resolutions from these years were commonly ar-
ticulated by two sibling churches whose community included
quarrel even about the meaning of brotherhood!®® Can the
pragmatic aspect of witness therefore be helpful to disclose
the relationship between peace in the full sense of the word as
expressed in Eph 2:14 and its rather pragmatic rendering in
Ps 133:1? In order to answer this question, the final section of
my presentation will return to the general theological claim
we have encountered in the history of the ECU during this hot
stage of the Cold War.

IV The Twofold Address
of the Christian Witness to Peace

The claim to ground political ethics on Christology is at the
heart of the interpretation of the Barmen Declaration which
the Theological Board of the ECU has inaugurated by its study

3 On this quarrel of. thesis 2 above.
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in Barmen II. Given this claim, it seems convincing in terms of
methodology to postulate, as Walter Kreck did, unanimous
ethical consequences from one and the same gospel, and the
quest for a brotherly community in the church (Barmen III) is
consistent. However, Martin Honecker, Kreck's younger col-
league at Bonn, published a refutation of this claim®® which
used only methodological arguments.

Due to its theological exclusiveness, M. Honecker argues,
Christology naturally neglects the peculiarities of the ethical
situation and therefore fails to serve as a criterion in the given
gituation. In other words, the alleged “criteria” from Christology
or theology in general lead to ambiguous “decisions” and, accor-
ding to M. Honecker, need to be preceded by an analysis of the
ethical situation using merely sociological, not theological criteria.
Thus M. Honecker’s basic methodological concern makes the
distinction between the ethical situation and its theological
evaluation. " It is obvious that M. Honecker'’s hint to the socio-
logical diversity of the ethical situation is incompatible both
with a Christological foundation and a brotherly unanimity of
ethical decisions. In short, Christology — and theology in general —
cannot start an ethical argument, according to M. Honecker.38

Though it is convincing in terms of methodology, Hone-
cker’s refutation of Kreck's interpretation of Barmen does not
necessarily affect the peace witness we encountered in and
around the Barmen studies of the ECU, since this witness is a

3 Cf. Martin Honecker, Theological Criteria and Political Judgment.
Questioning the Vote of the Theological Board of the ECU “On the
Political Mandate of the Christian Congregation” {Barmen 23, in: Journal
for Theology and Church, vol. 71{1974). 456-490,

37 Cf. M. Honelcker, Criteria, 485 on the “difference between empirical
analysis and theological judgment”.

3 Like Dinkler in his defence of his minority vote on Barmen II (¢f. fn. 15
above), M. Honecker, Criteria, 464 rightly points out that the practical
recommendations which the ECU (West) vote gives (for the issues of a)
democracy, &) econemic systems, and ¢) exercise of power) do nof use the
Christological criterion! This criticism is even more important since it
also applies to the recommendations for East Germany, which do not draw
on Christology, but on the doctrine of ereation (cf. e.g. Vote on Barmen I1
[Separate Print 1975, 33—-35: “Society under the Creator's Word™.
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pragmatic process which bridges the gulf M. Honecker opens
between theology and the ethical situation.?® As the synodal
resclutions from the ECU have shown, such witness 1s neither
a description of the geopolitical situation nor its theological
evaluation, but it expresses an anxiety and hope for this situa-
tion which results from the church’s own involvement in the
situation. This pragmatic structure implies that within wit-
ness the alleged Christological criteria — like his promise for
peace (Eph 2:14) — are mirrored critically in the light of the
church’s situation. E.g., in the case of the ECU peace resolution
taken by the Eastern Regional Synod in 1980, it was a self-
adhortation for brotherly cormmunity in the Christian congre-
gations that enabled Eberhard Natho in his Account of Pre-
sidency to address the worldwide peace issue.*® In this respect
Natho mentioned explicitly the growing estrangement between
the local congregations and the church leading boards after
they had taken up official negotiation with the socialistic state
especially at the face-to-face meeting with E, Honecker in 1978.
And there had been other issues like the self-cremation of the
parishioner of Zeitz, Oskar Briisewitz, in 1976.%! This event was
disapproved by various church officials,*? while many Christians
in the GDR recognized it as a sign of protest demanding individ-
ual human rights only one year after the Final Act of Helsinki.

* Had M. Honecker known the East German ecclesial debate about the
Vote on Barmen Il (cf. fnn. 17 above and the recommendations for East
Germany (which were only published one year after his essay), he might
have alleviated his criticism. These documents show clearly that in East
German church and theology Barmen was less considered a doctrinal
document than a practical aid to the situation of congregations. The
theological point of this attitude (which may have been overlooked by
many in the West) is that it values Barmen as a practical instrument for
the analysis of the ecclesial situation.

0 Cf. fn. 28 above.

41 Cf. Harald Schultze, The Signal of Zeitz. Reactions to the Self-
Cremation of Oskar Briisewitz 1976. A Documentation, Leipzig 1993. -
Helmut Miller-Enbergs/Heike Schmoll/Wolfgang Stock, The Fire Signal.
The Immolation of Parishioner Brisewitz and the Evangelical Church,
Frankfurt 1993.

4 Cf. ez, Winter, ECU and GDR, 276 fn. 203.
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There 18 no semantical or logical connection between the
signal of Zeitz, as Briisewitz’ act of self-cremation was socon
called, and the Act of Helsinki, but the simple pragmatics of
communication pointed at least to an indirect connection,
because the communication for the church both with its own
members and with the political representatives became more
difficult. The church could not afford to disregard an event
which had upset so many people in the church. In terms of
pragmatics, Brisewitz’ peaceless sign did represent the peace
issue, though in a negative way by expressing the absence of
peace. Natho's Presidential Account in 1980 and its connection
between church internal communication and the peace issue
appears like a lesson learned from these events because in his
speech the gateway to brotherly community in the sense of
geopolitical peace is to admit the church internal lack of such
a “community of brethren”.

In contrast to M. Honecker’s view, Natho's speech is an example
of how theology can start an ethical argument, namely by
opening a horizon for critical self-perception. Then the argument
does not start with a logical premise, but with an open question,
which has a logical and a theological function. The logical one is
to bring the “asking self” into community with others who ask
the same question from outside of theology, while the theological
function is to bring this question “before God”, which is the core
element of any Christian witness. By transferring a question into
the horizon “before God” witness confesses that this question is
not theclegical by itself but can be dealt with in a religious
manner, since it belongs to people of every religion regardless of
their personal religious convictions. In other words, by treating
certain issues in a religious manner, Christian witness opens
them for interreligious treatment. The confessional element of a
transfer “before God”, which is constitutive of any religious wit-
ness, requires the religious horizon in order to exclude unjust
religious claims concerning that which is being witnessed.**

43 As Paul Riceeur has argued in his major study The Symbolism of Evil
(translated by Emerson Buchanan), Boston 1969, the category “before
God” turns guilt into sin and thus allows for a divine pardon that frees
people from overhasty moral or juridical judgment.
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Peace is undoubtedly among the most prominent of these
issues. Peace as such is not a religious issue, let alone a Christian
issue. But of course when Christians engage for peace, they do
as Christians, and their Christian contribution** to the many-
sided efforts for peace will be to place peace in the centre “before
God” where it does not belong to any particular side. The sig-
nificance of this modest contribution is obvious in the history
of the ECU during the Cold War when the concept of peace
turned into a rhetorical “weapon” in the hands of the GDR
administration, as Michael Beintker has shown.*> Armin Boyens
even speaks of a “peace divided” between the West and the East
and reproaches the Western peace movement for not placing
peace in the sense of disarmament in the wider horizon of its
ideological, or we might add, religious, aspects.® At first sight
paradoxically, Natho's Presidential Account at the Eastern

# In the case of the East German Protestantism, this contribution is known
as the “third way” beyond the alternative of the political systems in the
Cold War. The theological significance of such a third way is that it does
not necessarily refrain from political judgment, but can include a theo-
logical judgment on politics.

4 As Michael Beintker, The Idea of Peace as a Weapon in the Cold War, in:

Contemporary Church History, vol. 4 (1991), 249-259 has argued, the

political doctrine of the SUP claimed peace exclusively as a state affair,

putting the churches off with the Christian Peace Conference (estab-
lished in Prague in 1958), which in the course of time turned into a tool

of socialist peace propaganda (cf. 254).

Cf. Armin Boyens, Peace Divided. Remarks on the Peace Movement in

the 80s, in: Contemporary Church History, vol. 8 (1995), 440-509.

Although Boyens’ admonition not to reduce peace to disarmament, but

to include the issues of democracy and human rights (489) is certainly

worth reflecting, however, his overall thesis that only the Christian
peace movement in the GDR held this broader, politically “independent”

(483f.) peace concept, whereas its FRG counterpart was under the

“heteronomous” (462) influence of the East German (co-)financed Com-

munist Party in West Germany (461 and passim) is speculative and builds

too much on Boyens’ (and his teacher Besier's) findings how the SUP

(and Alexander Schalck-Golodkowski in particular) managed to divert

the ECG's financial support for the East German Evangelical churches

from its intended use (cf. e.g. Boyens, Talk in a Showcase, 217 fn. 24).
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Regional Synod in 1980 is an example of how such hot issues
like individual human rights could from a religious viewpoint
be better discussed in the Cold War situation than in the im-
mediate political discourse. The various instances when the
synod had to cope with Hanfried Miiller’s petitions in favour
of the GDR state and its religion policy*™ show how careful the
ECU were not to let their peace resolutions take sides with
either of the political systems. The Christian contribution to
peace was In these instances simply to stand in the middle
even if that prolonged the status quo of the divided brother-
hood with the ecclesial peace witness in West Germany, who
often felt obliged to take sides with someone.

These examples lead us back to the question we started with:
How does the biblical premise that Christ is our peace (Eph
2:14) relate to the idea of brotherly community (Ps 133:1)? In
concrete: Could the status quo of simple coexistence be a step
on the path to peace or astray? The history of the peace witness
in the ECU during the Cold War has acquainted us with very
different situations on either side of the Iron Curtain. This
warns us better not to jump teo fast to a conclusion, since an
analysis of these situations must come first, as Martin Hone-
cker insists. However, in contrast to his conclusions our reflec-
tions seem to suggest that religious convictions can start the
path to peace if they place the issue in the middle between either
side “before God”. This “third way” of a peace witness enables
the church to recognize its anxiety and hope — its own peaceless-
ness and need for God's peace. Such a peace witness requires
particularly two things of the Christians that coincide with the
theological and logical functions of their witness. They are best
summed up in the concluding theses of my presentation:

Thesis #4: It is essential for the peace witness of a Christian
church to confess their own need of Christ’'s peacemaking love
especially in their community with sibling churches (cf. Ps 133:1).

47 On Miiller’s peace activities in the Regional ECU Synod (East) ¢f. Winter,
ECU and GDR, 288 {Extraordinary Synod 1981: and 293f. {Extraordinary
Synod 18831,
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Thesis #5: 1t is essential for the peace witness of a Christian
church to argue rationally for the truth of their hope in
Christ’s peace (cf. Eph 2:14) especially in conversation with
partners who do not hold any religious conviction.

Given these requirements, the Christian witness to Christ as
our peace will simultaneously create a “community of brethren”
between the church and the world that embraces both the
church external and internal meanings this term has adopted
in the ecclesial discourse during the Cold War.

Appendix:
Tables of Information on Section II

Year Document (Authors) Published (German texts online,
Sept. 28th, 2011)

1945 Stuttgart Confession of Guilt Church Yearbook 72-75
(Council of the ECG) (1945-48) 26f.
http://www.ekd.de/bekenntnisse/
stuttgarter_schulderklaerung.html

1947 Darmstadt Word on the Church Yearbook 72-75
Political Way of Our People (1945-48) 220-222
(Council of Brethren of the ECG) http://cms.reformiert-ronsdorf.de/
attachments/111_Darmstadter
Wort.pdf

1965 On the Situation of the Memoranda of the ECG,
Displaced and on the Relation vol. /1, 77-126 http:/www.
of the German People to its ekd.de/EKD-Texte/45952. html
Neighbours in the East

(Council of the ECG)

Table 1
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http://www.ekd.de/bekenntnisse/
http://cms.reformiert-ronsdorf.de/
http://www
http://ekd.de/EKD-Texte/45952.html

Year Church fellowship Members Institutions
(selected)
1945/48 Evangelical Church 27 (2011: 22) Council (1945)
in Germany ECG Lutheran, Council of Brethren
Reformed and (until 1948)
United member Synod (1948)
churches
1948 United Evangelical- 9(1967: 11) Conference of Bishops,
Lutheran Church  Lutheran member Leading Bishop
of Germany UELCG churches General Synod Church
Leading Board
1953 Evangelical Church 6 (1960: 7) United Synod
(until  of the Union ECU  member churches Council
2003) Church Office and
Theological Board
1968 United Evangelical- 3 Lutheran analogous to UECLG,
(until  Lutheran Church member but in close
1989)  in the GDR churches cooperation
(UELC-GDR) with FEC
1969 Federation of 8 Lutheran and Synod
(until  Evangelical United member Conference of Church
1990) Churches churches Leading Boards
in the GDR (FEC) (consultations with
ECG Council)
1972 Western and West: 2 member Regional Synods East
(until  Eastern Region churches + (Synod Members also
1990) ofthe ECU Berlin (West) Members of FEC
East: 5 member Synod) and West
churches Council Sections
East and West Joint
Councils
Table 2
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Kopsavilkums

KristiesSu iestasanas par mieru auksta kara laika:
atzinas no Evangéliskas apvienotas baznicas
musdienu véstures

Auksta kara gados Vacijas Evangeliska baznica (EGG) bija sadalita.
Lai ari 1969. gada dibinata Austrumvacijas Evangelisko baznicu fede-
racija postulgja, ka tai ir ipasas attiecibas ar kristiesiem Rietumva-
cija, realitaté tas nozimeja tikai vispariga rakstura konsultacijas.
Divu baznicu federaciju pastavésana atbilda politiskajai situacijai
“viena nacija divas valstis”. Sis organizacijas tomér nebija vienigas
“speletajas”, jo pastaveja arl Evangeliska Apvienota baznica (ECU),
kas saglabaja Rietumu—Austrumu baznicu vaditaju padomes institi-
ciju, kuras locekli sanaca uz konsultacijam ik ménesi. Lidzas institu-
cionaliem vienotibas uzturésSanas centieniem &1 baznica saglabaja
uzticibu teologiskajam principam par luteranu un reformatu tradi-
ciju “samierinasanu” vienas baznicas ietvaros. Nozimigakais §is bazni-
cas teologiskais sasniegums bija Barmenes deklaracijas astonu séjumu
komentaru publicésana (1974-1999). Mérkis bija sniegt politiskas
étikas kristologisku pamatojumu. Komentaru veidotaju uzskati par
to, kadas konkreti ir politiskas konsekvences, gan atskiras. Ja Aus-
trumos jédzienu “bralu kopiena” saprata ka eklesialu kopienu (hdzigi ka
johanneiskajos tekstos Jaunaja Deriba), tad Rietumu puses teologi
to saprata ka noradi uz cilvéces bralibu (saistot to ar lidzibu par
pédgjo tiesu Mateja evangélija). Astondesmitajos gados gan abas pu-
ses vienojas par to, ka minéetais jedziens ir ciesi saistits ar kristiesu
ceribu uz mieru pasaulé — auksta kara gados biezi cilatu tému, kura
praksé saistijas ar iestasanos par nuklearu atbrunosanos. Protams,
sadu paversienu iespejams skaidrot ar satraucoso politisko kontek-
stu — ASV un PSRS augoSo brunosanos. Tomér nevajadzétu ignorét
ari teologiska dialoga centienus. Tajos paradijas pragmatiska izpratne
par “bralu kopienu” — “brali” var ari nepiekrist viens otram un vie-
noties biit atskirigi. Jebkura diskusija par mieru pasaulé baznicai
nozime vienlaikus ari ieksejas debates par mieru, kas janodrosina,
samierinot karojosas frakcijas. Vel viena maciba, ko gistam no Sim
auksta kara laiku debatém, ir, ka, baznicai skarot visparcilvéciskus
jautajumus, jamacas argumentét racionali, lai dialoga varétu iesais-
tities ari cilvéki, kuri nav kristiesi.



mmmsmmmm  VIENU SOLI TUVAK DIEVAM: s
K. G. JUNGA “ATBILDE IJABAM” -
DIEVA TELU MEKLEJOT

Mg. theol. Signe Veipa,
LU Teologijas fakultates doktorante

Mes zinam, vai ari domajam, ka zinam, tik Joti daudz
par cilvéku, par cilvéka dabu — un tomér més zinam
tik maz. Termini, kurus lietojam, ir tikai vardi, kas
aizsedz musu nezinasanu; tie ir abstrakti apraksti,
kas nekad nespéj mums sniegt skaidru atbildi par
cilvéka dzives pilnibu, nedz ari izskaidrot cilvéka
pieredzes unikalo sarezgitibu.!

(Paul E. Pfuetze)

Jaatzist, ka masu izpratne par individa esamibu aizvien ir
talu no pilnibas un musdienu pétniekiem un domatajiem ja-
turpina cinities ar tiem pasiem neizprotamajiem paradoksiem
un pretrunam, kas apgrutinajusas $o jautajumu gadsimtiem
ilgi. Cilveka patiesa esamiba ir bijusi un paliek neizdibinama
mikla — no vienas puses, ta ir pieredzes objekts, no otras, pie-
redzi uztverosais subjekts; ta ir gan identitates avots, gan tas
produkts; ta ir pastaviga un miesiska, ka ari transcendenta
un nemateridla; ta ir unikala un individuala, un vienlaicigi
ari universila un sociali saistita.?

Vélme izprast cilvéku ir tikpat sena ka pati ideja par iek-
$ejo esamibu. Teologiskaja antropologija &is atbildes meklgjumi

I Paul E. Pfuetze, Self, Society, Existance: Human Nature and Dialogue
in the Thought of George Herbert Mead and Martin Buber (New York:
Harper, 1961), 23.

2 Leon Turner, Theology, Psychology and the Plural Self (Farnham, UK
and Burlington, VT: Ashgate Publishing, 2008), 1.
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ir sekmejusi dogmu veidosanos, dazadu Sveto Rakstu inter-
pretaciju un parinterpretaciju. Tomér katra nakama paaudze
norada, ka atbilde nav atrasta. Tadel aizvien vairak muasdienu
teologu pievérsas Svéto Rakstu, religisko pieredzu, teologisko
apgalvojumu un ticibu dekonstrukcijai, lai veidotu jaunas teo-
logiskas konstrukcijas ceriba atrast atbildi uz mazam neat-
bildéto jautajumu. Saja raksta vélos piedavat vienu no $adam
konstrukcijam, kuru ilggadeja darba formulgjis analitiskas
psihologijas pamatlicéjs Karls Gustavs Jungs. Lai ari vina in-
terese un pétnieciska darbiba religijas joma bijusi galvenokart
saistita ar velmi izskaidrot un rast jaunas iespgjas garigu ve-
selibas traucéjumu arstésana, tomeér vélos uzsvért vina nozimigo
ieguldijumu ari dazadu religisko un teologisko prieksstatu un
ideju pétnieciba. Lidzigu prieksstatu pauz ari musdienu filo-
zofs un vésturnieks Roberts Smits:

Jungs gribéja atrast personigas dzives jégu un nozimi. Un vai-
rik neka jebkurs cits psihiatrs vai filozofs vins savos darbos
pétija un iztirzaja gan filozofisko, gan religisko nozimi. Vinu
nemotivéja tira kare péc zinasanam, bet gan nepieciesamiba
sadziedét ieksgjo plaisu dzives garuma.’

Junga izstradatas analitiskas psihologijas centralais mer-
kis — individuacija — ir paredzéta individuala cilvéka vienga-
balainibas attistianai lidz pilnigam integrétam briedumam,
kura visas vina psihiskas realitates dimensijas darbotos kopa
veseliga un atbildiga dzive. Ar psihisko realitati tiek apziméta
individa pilniga personiba, visa vina psihe vai dvésele. Sadu
psihes pilnibas harmonisku viengabalainibu un briedumu Jungs
nosaucis par patibu.*
Ar1 pastoralas teologijas mérki varéetu raksturot loti lidzigi —
ka centienus izskaidrot mazam neatbildétos individa jautajumus
% Robert C. Smith, The Wounded Jung: Effects of Jung’s Relationships on
His Life and Work (Evanston: Northwestern Universty Press, 1997), 9-10.

* Kenneth L. Becker, Unlike Companions: C.G.JJung on the Spiritual
Exercises of Ignatius of Loyola: an Exposition and Critique Based on
Jung’s Lectures and Writings (Herefordshire: Gracewing Fowler Wright
Books, 2001), 29.
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par vinu pasu, aréjo pasauli un Dievu, ka centienus samierinat
cilveku ar sevi un dievisko, centienus padarit cilvéku par ne-
saskeltu un laimigu batni, kas spéj dzivot harmonija gan pati
ar sevi, gan ar apkartéjiem cilvékiem.

Pastoralas teologijas centralais uzdevums ir formulét vispu-
sigu cilveka stavokla teologisko izpratni — ietverot psihologisko
darbibu, mentalos procesus, iesaisti konkrétas attiecibas un
kopiena, mijiedarbibu ar kultiiru, un pieredzi ar numinozo.
Pastoralas teologijas interesés ir veicinit teologisko antropo-
logiju, kas ir fundamentalais punkts tas uzdevumu risinasana.
Pastoralie teologi interesgjas par cilvéka fizisko, mentalo, emo-
cionalo un garigo potencialu; kapéc kaut kas iet greizi, kas
kaveé attistibas iespéjas; un apsver, kadi procesi nes dziedina-
Sanu un rada labklajibu.?

Abos gadijumos, lai realizétu saskelta individa apvieno-
fanu vai transformaciju vienota personiba, ir nepiecieSsams
vienojosais faktors, kaut kas, kas lautu saliedét cilvéka iekse-
jas pretrunas, raditu tiltu starp cilvéku un aréjo vidi un aizpil-
ditu milzigo plaisu starp cilveku un dievisko jeb “citado”.

Analizéjot dazadus religiskos mitus, legendas un parliecibas,
ka arl salidzinot tos ar individa bezapzinas augliem — sap-
niem un fantazijam —, Jungs nonaca pie Sis kopé&jas, vienojosas
prieksstatu bazes un spéja %o vienadibu pamatot ar konkrétu
motivu atkartosanas modeli ari masdienu cilvéka.

Ir situactju tipi un attelu modeli, kas biezi vien atkarto pasi
sevi un kuriem ir attieciga nozime. Tadé| es izmantoju terminu
“motivs”, lai atspogulotu $o atkartosanos. [..] Tas ir formas,
kas eksisté apriori, “nospiedumi” vai psihiskas aktivitates bio-
logiskie paraugi.®

5 Andrew D. Lester, The Angry Christian: A Theology for Care and
Counseling (Kentucky: Westminster John Knox Press, 2003), 9.

6 C. G. Jung, “The psychological Aspects of the Kore”, in The Archetypes
and Collective Unconscious, trans. RF.C. Hull. 2nd ed. CW, Vol. 9 1
(Princeton, London: Princeton University Press, 1968), 183.
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Sis apriori eksistéjosas formas jeb nospiedumus, kas para-
das gan pirmatnéja, gan musdienu cilvéka psiheé, Jungs no-
saucis par arhetipiem. Janorada, ka termins “arhetips” nav
uzskatams par Junga izgudrojumu, jo to savos darbos jau hel-
lénisma laika mingjis bibliskais apologéts un filozofs Judejas
Filons, tapat saukts par Aleksandrijas Filonu (20. B.C. -50.A.D.),
kurs arhetipus pieminegjis saistiba ar Dieva telu (Imago Dei)
cilveka.” Ari Junga arhetipisko modeli caurauz Dieva téla
ideja. Piemeram, psihoterapeits Roberts Azizs, runajot par
Junga patibas arhetipu, raksta:

Jungs nesaka, ka patibas arhetips sniedz telus, kas ir paraléli
Dieva télam, drizak vins saka, ka patibas arhetips ir sakotnéja
Dieva tela izcelsmes vieta. Patibas téli, attiecigi, |..] “nevar tikt
nodaliti no Dieva tela”, jo tie ir viens un tas pats, nakot, ka tie to
dara, no kopigas izcelsmes vietas, tas ir, no patibas arhetipa.®

No minéta citata jasecina, ka Dieva téls ir patibas arhe-
tips. Taéu patibas téli, kas nak no patibas arhetipa, ir ari visi
pargjie arhetipi, kurus savos darbos tik detalizéti aprakstijis
Jungs. Varbut Dieva téls ir visu arhetipu kopums? Ar nozelu
jaatzist, ka Junga pétnieki nav veltijusi pietiekamu daudzumu
pilu, lai izprastu un izskaidrotu Junga Dieva téla fenomenu.
lespéjams, psihologijas lauka tas ari nav bijis nepieciesams,
jo koncepts “Dieva téls” raksturojams ka cita pétnieciska
spektra, t. i., teologijas “objekts”.

Ja paraugamies uz teologisko nisu, tad bas griiti atrast vien-
pratigu “Dieva téla” koncepta skaidrojumu, tomeér nesaubigi
var atzit $1 fenomena nozimigumu pastoralas teologijas prob-
lemu risinasana. Manuprat, Dieva telu iespejams definét ka
vienu no “popularakajiem” vienojosajiem aspektiem, kurs tik
loti nepieciesams, lai savienotu cilvéku ar sevi pasu.

Tadé] &1 raksta meérkis ir sniegt nelielu ieskatu Junga

=n

“teologija”, ieskicét Junga izpratni par Dieva télu analitiskas

" C. G. Jung, “Archetypes of the Collective Unconscious”, op. cit., 4.
® Robert Aziz, The Syndetic Paradigm: The Untrodden Path Beyond Freud
and Jung (Albany: State University of New York Press, 1990), 213.
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psihologijas ietvaros un noradit uz $ada Dieva téla interpreta-
cijas modela nozimi pastoralaja teologija.

Junga Dieva téla mekléjumi visspilgtak novérojami vina
darba “Atbilde [jabam”, kuru rakstot, pats Jungs vélas izprast,
“kadi prieksstati par Dievu bijusi $iem senajiem filozofiem [kas
sarakstijusi Vecas Deribas kanona ietverto [jaba gramatu]?™

Ijaba gramata ir stasts par kadu viru, varda Ijabs, kurg
godaja Dievu un vairijas no launa. Satans sava ikdieniskaja
rotaliguma spéja Dieva sét saubas par [jaba uzticibu Vinam,
[iz]aicinot Dievu par to parliecinaties. Dievs lava Satanam
atnemt Ijabam visu, kas tam tuvs un dargs, — gimeni, majas
un lopus. Par spiti tam, [jaba ticiba Dievam palika nemainigi
speciga. Bet Satans nerimas un turpinaja kultivet Dieva Sau-
bas, un guva atlauju nomocit I[jabu ar dazadam slimibam un
sapém. Un ari tas [jaba ticibu nespéja sagraut.

Tjaba gramata kalpo ka paradigma zinamai Dieva pieredzei,
kurai ir butiska nozime Sodien. Si pieredze nak pie cilvéka no
iek&ienes tikpat labi ka no arienes, un ir veltigi to interpretét
racionali, tadejadi novajinot to ar attalinatu jegu. [..] Bet
vinam [cilvekam| jazina vai jamacas zinat, kas vinu ir ietek-
méjis, jo tada veida vins, no vienas puses, transformeé vardar-
bibas aklumu un parveido tas ietekmi zinasanas, no otras
puses. |..] Es varétu macities izzinat, kdpéc un kada iemesla
dél Tjabs tika ievainots un kadas sekas no ta izrietéja Jahvem,
tikpat labi ka cilvekam.!”

Visvairak Jungu §aja stasta parsteidz [jaba skaidra apzina,
ka launums, kas vinu vaja, ir Dieva gribas izpausme, bet tik
un ta [jabs turpina ticét Dieva taisnigumam un cerét uz Vina
palidzibu. Un “Sis ipasi savadais apstaklis liek ieprieks pie-
nemt pretstatu koncepciju Dieva.”!! Taéu Ijabs neapsauba
Dieva vienotibu. Gluzi pretgji, [jabs ir parliecinats, ka Dieva
¢ C. G Jung, “Answer to Job”, in Psychology and Religion: West and East,

trans. R.F.C. Hull. CW, Vol. 11. (New York: Pantheon Books, 1959), 358.
10 C, G. Jung, Answer to Job, op. cit., 366.
11 Thid., 358.
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atradis paligu un aizstavi pret Dievu pasu. Vips ir vienlidz
dross gan par launo, gan par labo Dieva. Tas nenorada uz
Dieva saskeltibu, bet gan uz to, ka Dievs ir antinomija jeb
pretruna, t. i., iek§&ju pretstatu pilniba.'? Taéu ka gan Dievs,
kas ir visvarens un visu zinoss (kads tas atspogulots judeokris-
tigaja tradicija), spgj rikoties pretgji sevis noliktajiem likumiem
un darit lietas, kas ir lJaunas no Vina pasa taisniguma skatu-
punkta? Tas, ko cilvéki uzskata par taisnigu, vai, gluzi pretéji,
raksturo ka netaisnu, ir moralitates raditie kritériji. Dievs,
kads tas attélots Ijaba stasta, paradas pilnigas bezapzinas
ietvara — Vin§ ir parak neapzinats'?, lai batu morals. Jo mo-
ralitates prieksnosacijums, ka norada Jungs, ir apzina'*:

Ta ka Visziniba ielikojas visas sirdis un Jahves acis “skrien
par un caur visu zemi”, [cilvekam] butu labak netapt parak
zinoSam par vina niecigo parakumu par daudz dzilaka bez-
apzina eso$o Dievu. Labak paturét to tumsa, jo Jahve nav kri-
tiskas domasanas draugs, un tas jebkura gadijuma mazina
cienu pret Vina izvirzitajam prasibam. Skali ka Vina speks at-
skan caur Visumu, attiecigi Vina eksistences pamats ir tracigs,
un tadé] tam nepieciesama apzinata refleksija pie nosacijuma,
ka Dievs eksisté realitaté. Eksistence ir patiesi ista tikai tad,
kad ta ir apzinata kadam. Tadé] Raditajam vajadzigs cilvéks,
kas apzinas, kaut ari no pilnigas bezapzinas Vins vélétos attu-
rét vinu no klasanas apzinatam.'®

Vienlidz svarigi Skiet noradit, ka moralitate, lai arl eksisté-
josa individa apzina, nebut nav cilvéka privilégija vai parakums
Dieva prieksa. Tas, ka bezapzinas stavokli moralitate nepa-
stav, nenozimé, ka tas saknes rodamas apzinas telpa — sava

12 C. G. Jung, Answer to Job, op. cit., 369.

13 Neapzinats — “stavoklis” jeb “esamiba”, kura gariga butne, nav apzi-
nas ietvara, t. i., atrodas arpus apzinas. Skat.: Robert G. Howard, Mind,
Consciousness, Body: Hypothetical and Mathematical Description of
Mind and Consciousness Emerging from the Nervous System and Body
(Bloomington, IN: iUniverse, 2012,) 50.

i Thid., 372.

15 Tbid., 373.
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darba “Labais un Jaunais analitiskaja psihologija” Jungs skaidri
norada, ka cilveka uzskati par labo un launo, tapat ka par tais-
nigo un netaisno, ir tikai vina &tisko spriedumu principi, kas,
novesti idz to ontologiskajam sakném, paradis ka “pirmsa-
kumi”, ka Dieva aspekti.'f Attiecigi 3aja shema var saskatit
mizigo rinkveida kustibu — moralitates priek&nosacijums ir
apzina, bet moralitates saknes nak no bezapzinas, kura mit
Dievs, 1idz ar to moralitates priek$nosacijums ari ir pats Dievs.
Tadel individam “sava nieciguma un neaizsargatibas Visva-
rena prieksa del, nepieciesams parnemt kaut ko kvélaku, kas
balstits apzinas pasrefleksija: vinam, lai spétu izdzivot, ne-
piecie$ams vienmér paturét prata savu nespéju.”!” Kas tiesi ir
g1 nesp&ja un neaizsargitiba? No teologiska skatpunkta tas
batu raksturojams ka radibas stavoklis, kur apzina mijas ar
bezapzinu, vieta, kur pretstati sak saplust viena veseluma, “ar
vienu roku” tomér tveroties pie apzinas kraujas malas. Junga
arhetipiska)d modeli radibas stavokli vislabak raksturo énas
arhetips. Ena péc savas struktaras sakrit ar “personigo” bezap-
zinu, kas athbilst psihoanalizes pamatlicgja Zigmunda Freida
zemapzinas konceptam.'® T3 ir ta personibas puse, kuru indi-
vids labprat neatkld) citiem. Tas ir viss, ko tas atsakas apzinat
pats par sevi. Tie ir trakumi, kuri ir zindmi un kurus individs
cengas apspiest.1® Ena ir kaut kas pirmatnéjs, nepiemérots un
neérts, tatu nav nekas slikts. Tai piemit bérniskigas un pir-
matnéjas ipasibas, kas sava zina atdzivina un izpusko cilveka
eksistenci.?’ V&l jo prasmigak énas arhetipu raksturo psiho-
logs Dzons P. Kongers:

16 C. G. Jung, “Good and Evil in Analytical Psychology” in Civilization in
Transition, trans. R.F.C. Hull. 2nd ed. CW, Vol. 10. (Princeton, London:
Princeton University Press, 1968), 4538.

7 C. G. Jung, “Answer to Job”, op. cit., 375.

18 C. G. Jung, “Conscious, Unconscious, and Individuation” in The Arche-
types and Collective Unconscious, op. cit., 284.

1% Libby Ahluwalia, Understanding Philosophy of Religion for AS&A2
fAQA) (Buckinghamshire: Folens Publishers, 20081, 62-63.

2 C. G. Jung, "Psychology and Religion”, in Psychology and Religion:
West and East, op. cit., 78,
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Ena [..] ir izdomata, neredzéta, primitiva, arhaiska, instinktiva,
pirmatnéja, apjukusi, nepak|aviga, nestrukturéta, nepienemama,
nesaistita, nekulturala, nestabila, nepieejama, traka, kreisa
roka, antitétiska maska, Dioniss, lietu apakspuse, apaksgja puse,
pamats, perifériska, loti vélama, ta, kas turas iepakal un ir aiz-
muguré, ta, ko pavirsi uztver ar acs kaktinu, ta, kas izskatas
slikti, ir magiska, noliegta, neparasta, kustiga, izvairiga, bries-
miga, pazeme, koka saknes.?!

Ena ir morala probléma, kas izaicina visu ego personibu, jo
neviens nevar apzinaties savu eénu bez ievérojama morala iegul-
dijuma. Lai apzinatos énu, ka esosi un isti ir jaatpazist personi-
bas tumsie aspekti.?? Enas integracija vai personigas bezapzinas
aptversana apzimé pirmo analitiska procesa posmu??, jo indi-
viduacijas procesa ir nepiecieSsams pienemt pretstatus, ietverot
dzives tumsas pamacibas.

Palikt par cilvéku bez &nas nozimé dzivot ka masu cilvekam,
projicéjot uz citiem pasaules netaisnibas, balstoties sekla tais-
niguma, viegli paklaujoties dzives kolektivajiem spékiem. Bez
§1s énas modernajam cilvékam nav pamata, nekadas indivi-
dualas jéegas apjausmas. “Modernajam cilvekam,” Jungs no-
rada “nepiecieams izvértét vina pasa garigas dzives dzilakos
avotus. Lai to izdaritu, vinam jacinas ar launo, jakonfrontejas
ar pasa énu, lai integrétu satanu. Citas iespéjas nav.”*

Ijabs ir lielisks piemérs tadam cilvekam, kur$ spgjis apzi-
nat un pienemt savu énas pusi, savu radibas stavokli. Un, savas
moralas uzvedibas del, vins “ir paaugstinats virs zvaigzném
debesis, no kurienes vins spéj ieraudzit Jahves muguru,
“lausku” dzilo pasauli. [Alpzinasanas gaisma vina zinasanas
sasniedz dievisko numinozitati. Un §is attistibas iespéjamiba

2! John P Conger, Jung & Reich: The Body as Shadow. 2nd ed. (Califor-
nia: North Atlantic Books, 2005), 87.

22 C. G. Jung, Aion: Researches into the Phenomenology oh the Self,
trans. R.F.C. Hull. CW, Vol. 9 II. (New York: Pantheon Books, 1959), 8.

3 Ibid., 22.

24 John P. Conger, Jung & Reich: The Body as Shadow, op. cit., 88.
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[..] gulst “Dieva lidziba”, kas ir cilveka.” Ar personigis énas
apzinasanos un sava radibas stavokla pienemsanu individs ir
spejigs pietuvoties savai dieviskajai dalai jeb Dieva télam,
kur$ tam pieskirts Radisanas procesa. Jungs minéto Dieva
lidzibu saista ar Sofijas jeb Dieviska Saprata ideju, kas ir
vienlidz muziga un hipostatiska. Tapat to iespéjams raksturot
ka sieviskigu Dzivibas Garu, kas eksistgjis jau pirms Radisanas:

Gudriba apraksta sevi ka Logosu, ka Dieva Vardu (“Es nacu no
Visaugstaka mutes”). Ka Gars [Ruach], Dieva gars, vina savil-
kas par pirmatnéjiem udeniem. Tapat ka Dievam, vinai ir tro-
nis debesis. Ka kosmogoniska Dzivibas Elpa [Pneuma] vina
ieviesa debesis un zemi, un visas raditas lietas. Vina atbilst
gandriz visam Sv. Jana aprakstitajam Logosa pazimém.?

Tomér Dieva Saprats vai Gudriba nav tikai Logoss. Tas
vienlaicigi ir ar1 Eross, kur§, ka norada Jungs, Ijaba stasta tik
loti pietrukst Dievam attieciba uz vértibam?®”: “Kadam trukst
Sofijas “cilvékmilestibas” vairak neka jebkad.”?® So Erosa
izpausmi vislabak iesp&ams saskatit animas arhetipa. Par ap-
zinas Erosu anima klast caur integraciju un spéj dod sasaisti
apzinai ar bezapzinu.?? Anima ir individa iekséja personiba,
ta ir iek3€ja noskana, raksturojosa seja, kas pavérsta pretim
bezapzinai. Argjo nostaju jeb argjo seju Jungs nosaucis par
personu, bet iek3éjo nostaju, iek$éjo seju, par animu.? Anima ir
ka spéciga un bieza energija, kas nepartraukti signalizé kerme-
niskajai un miesiskajai sirdij.>!

% C. G. Jung, “Answer to Job”, op. cit., 377-381.

%6 Thid., 388.

27 Ibid., 395.

28 Tbid., 396.

29 C. G. Jung, Aion: Researches into the Phenomenology oh the Self, op.
cit., 16.

40 C. G. Jung, Psychological Types, transl. H.Godwin Baynes, M.B., B.C.
Cantab. CW, Vol. 6. (New York: Pantheon Books, 1959), 467.

31 . G. Jung, “Commentary on ‘The Secret of the Golden Flower”, in
Alchemical Studies. 2nd ed. Vol 13., transl. R. F. C. Hull (London,
Henley: Routledge & Kegan Paul, 1968), 38.
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Bet ka meés uzdrikstamies saukt o burvju butni par “anima”?
Anima nozime dveseli, un tai vajadzétu iezimet kaut ko loti
brinifku un nemirstigu. Tomer ta nav bijis vienmér. Mums
nevajadzétu aizmirst, ka $ada veida dvesele ir dogmatisks
koncepts, kura merkis ir fiksét un sagustit kaut ko pardabiski
dzivu un aktivu. Vacu vards Seele ir loti lidzigs gnostiku formai
saiwalo un grieku vardam aiolos, kas nozimé “atra kustiba”,
“mainiga krasa”, “mirgo3ana”, kaut kas lidzigs taurinam — psyche
griekiski — kas apreibusi dejo no zieda uz ziedu un dzivo no
medus un milestibas.®?

Japiebilst, ka Jungs savos darbos par animas arhetipu runa
galvenokart ka par sieviSko aspektu virieti, piedevejot tai Erosa
funkcijas, savukart Logosa aspektus parnem animas dubult-
nieks sievietes psihé — animus. lespéjams, formuléjot Sos uz-
skatus, Jungs vél nav nonacis pie patiesas atskarsmes par
Dieva antinomo dabu, kura apvienoti un savienoti visi pretstati,
jo, tapat ka Dievs ir pretstatu pilniba, tapat ari Dieviska
Gudriba, Sofija jeb anima — kas ir dala no Dieva — ir divpolu
un tadé] var paradities viena mirkli ka pozitiva, bet nakamaja
jau ka negativa, te jauna, te veca, gan ka mate, gan ka meita,
brinumaina laba feja, un tad jau ragana vai ari svéta, un tad
ielasmeita.?

Bezapzinas, pléromas3* vai bardo? stavoklis, ir perfekta
kosmisko speku saspele, kur visas “lietas” atrodas pilniga sa-
skana, bet ar radiSanu, tas ir, ar pasaules saskelsanu noskirtos
procesos — laikd un telpa, notikumi sakusi konfrontét sava

% C. G. Jung, “Archetypes of the Collective Unconscious” in The Arche-
types and Collective Unconscious, op. cit., 25.

3 Jung, C. G., “The Psychological Aspects of the Kore”, in The Archetypes
and Collective Unconscious, op. cit., 199.

# Pléroma no grieku valodas nozimé “pilniba.” Ta ir dieviska eonu val-
stiba, gariga pasaule, kas eksisté virs raditas materialas pasaules.
Andrew Phillip Smith, A Dictionary of Gnosticism (Wheaton: Quest
Books, 2009), 198.

% Bardo — Tibetas budisma termins, kas apzimé savienojuma vietu vai
fazi starp diviem stavokliem (navi un atdzim&anu). Damien Keown, A
Dictionary of Buddhism (New York: Oxford University Press, 2003), 29.

234



starpa.’ Un tade] apzinata pasrefleksija kluva par kategorisku
nepiecieSamibu, kurai savukart bija nepiecieSsama gudriba —
neliela talredziba un pardomatiba®’: “Jahvem ir jaatceras sava
absolGta zinasana; jo, ja Ijabs giist zinasanu no Dieva, tad ari
Dievam nepiecieams iepazit pasam sevi.”*® Ar Dieviskas Gud-
ribas palidzibu Dievs tapa zinams cilvéekam, un §i zinasana saka
darboties ne tikai cilvéka, bet ari Dieva. Sis apstaklis Jungam
liek secinat:

Tads tas cilvéks ir bijis pédéjos paris gadsimtus pirms Kristus,
kurs priekspastavosas Sofijas maiga pieskariena vara lidz-
svaroja Jahvi un Vina attieksmi, un taja pasa laika realizéja
Gudribas anamnézi. Ienemot spilgti personificétu formu, kas
ir skaidrs pieradijums vinas autonomijai, Gudriba atklajas
cilvekiem ka draudzigs paligs un aizstavis pret Jahvi, un para-
dija tiem vinu Dieva gaiSo pusi, laipno, taisnigo un draudzigo
aspektu.?®

Ijaba stasts spilgti atspogulo to, ka tad, kad argjs notikums
pieskaras kadai bezapzinas dalai, §is zinasanas spéj sasniegt
apzinu. Tadeé] Jungs ari norada uz Sofijas paradisanos. Vina
stiprina tik loti nepiecieSsamo pasrefleksiju, tadéjadi padarot
iespéjamu Dieva lémumu klat par cilveku.

Bezapzina vélas abus: gan dalit, gan apvienot. [..] Bezapzina vélas
ieplast apzina, lai sasniegtu gaismu, bet taja pasa laika ta turpi-
nosi kave sevi, jo ta labpratak paliktu bezapzinata. Citiem var-
diem sakot, Dievs velas klut par cilveku, bet ne gluzi. Konflikts
vina daba ir tik liels, ka inkarnacija var tikt panakta caur izper-
kosu pasupuri, kas pasniegts Dieva dusmu tumsajai pusei.*

Dievs paaugstina sevi virs Vina primitiva sakotnga ap-
zinas stavokla, netiesi atzistot, ka Ijabs ir morali paraks par

% C. G. Jung, “Answer to Job”, op. cit., 394.
37 Thid., 395.
38 Thid., 391.
3 Tbid., 396.
40 Thid., 456.
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vinu un ka tade] Vipam pasam jaklast par cilveku. Ja Vins
nepienemtu So lemumu, Vins attaptos briesmiga pretstata sa-
vai pasa viszinibai. Dievam nepiecieSams klut par cilvéku tiesi
tapéc, ka Vins darijis sliktu cilvekam. Vins, taisniguma sargs,
zina, ka ikvienai netaisnibai jatiek izpirktai, un Vina Gudriba
zina, ka moralais likums ir pat virs Vina pasa. Ta ka Vina ra-
diba ir parsniegusi Vinu, Vinam jaatjauno pasam sevi.*!

Tjabs [..] bija parasta cilvéciska biitne, un tadé] netaisniba, no-
darita vipam un caur vinu visai cilvecei, saskana ar dievisko
taisnibu var tikt labota tikai ar Dieva inkarnaciju empiriski
cilveciga butne.*?

Sastap$anas ar radibu maina Raditaju.*® Tas nozimé Dieva
transformaciju, kas satricina visu pasauli.** Jauna Deriba ir
spilgts §is transformacijas atspogulojums. Dievam atkal apvie-
nojoties ar Dievisko Gudribu jeb Sofiju, kas saskana ar Junga
priek§statiem Jaunas Deribas konteksta paradas ka Marija
(jo ka Dieva ligava un Debesu Kéniniene, vina saglaba Vecas
Deribas Sofijas vietu*®) dzimst pilniba — Dievs-cilveks. Krista
més sastopam Dievu pilniga apzinas un bezapzinas harmonija.
Vins ir viduscels jeb starpnieks starp divam galgjibam, cilvéku
un Dievu, kurus ir tik grati savienot. Vinam netriukst nedz
cilvécibas, nedz dieviskuma, un ta ka Vins aptver visu un vieno
pretstatus, Vinu iespgjams raksturot ar pilnibas simboliem.*%

Sis dizakais un “pilnigais” cilvéks ir radits no “nezinama”
téva un dzimis no Gudribas, un tas ir vins, kurs mazibas zéna
attela — ar mainigu izteiksmi, gan baltu, gan melnu [vultu
mutabilis albus et ater] — atspogulo masu pilnibu, kas par-
sniedz apzinu.*’

41 Tbid., 405.
42 Ibid., 414.
43 Ibid., 428.
# Ibid., 401.
5 ]bid., 398.
%6 Tbid., 430.
*7 Ihid., 457.
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Dieviskais bérns ir dzimis no dieviskas dzivesbiedres, un
tas atspulgs jeb anima dzivo katra cilveka.*® Individa argjas
personibas apvienos8anas ar animu jeb pirmatnéjo Dieva télu,
ar kuru saskana cilveks ir radits, sapnos atspogulojas ka
psihiskas grutniecibas simbols, un bérns, kuram jadzimst,
nozimé individualitati, kas pasreiz vél nav apzinata.*? Tapéc
dievidka bérna dzimsanu, sena mita, tikpat labi ka moderna
sapna ietvaros, var interpretét ka tuvosanos patibas apzinai.®

Apzinata izpratne par to, kas ir apslépts un turéts noslépuma,
neapsaubami mums liek sadurties ar neatrisinamu konfliktu;
vismaz ta tas paradas apzinatajam pratam. [..] Bet vins [eil-
véks| nevar sasniegt nekadu progresu pats ar saviem spékiem,
ja vien vins daudz labak neiepazist pats savu dabu.?!

Ar Junga atspoguloto Dieva transformaciju ari cilvéks tiek
aicinats mainities, ari cilvékam tiek dota iespgja sapludinat
pretstatus sevi, harmonizét sevi, apvienojot savas batibas sa-
skeltas dalas. Tacu, lai to realizétu, cilvekam ir jaapzinas savas
tumsas, bezapzinatas personibas dalas, vai, citiem vardiem sa-
kot, sevis ka raditas batnes énas puse. Un tikai tad cilvékam
paveras iespéja apvienoties arl ar savu dievisko dalu, ar pir-
matnéjo Dieva télu, ar kuru saskana vins radits — ar animu.
So divu (radibas un dieviskas) dabu sapludinasana notiek pret-
statu savienoSana, kuras cela dzimst patiesa personiba jeb
patiba, kas ir ari muziga un pilniga Dieva tels.

[..] ja individuacijas process tiek padarits apzinats, apzinai
jasaskaras ar bezapzinu un jatiek atrastam balansam starp
pretstatiem. [..] Centralais 31 procesa simbols apraksta patibu,
kas ir cilveéka pilniba, kas, no vienas puses, sastav no ta, kas
vina ir apzinats, bet, no otras puses, no bezapzinas satura.

47 C. G. Jung, “Answer to Job”, op. cit., 457.

45 Tbid., 456.

49 Jung, C. G. Psvchological Types, op. cit., 469.
50 Jung, C. G. “Answer to Job”, op. cit., 442.

51 Thid., 460.
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Patiba ir teleios anthropos |perfektais cilvéks), cilvéks visa
kopuma, kura simboli ir dievidkais bérns un ta sinonimi.®?

Individa tuvinadana ieprieks minétajam perfekiajam cilvé-
kam ir gan psihologijas, gan pastorilas teologijas (un, manu-
prat, arl daudzu citu zinadtniske sféru) centralais merkis, jo ka
gan un cik ilgi cilvéce spétu pastaveét no saskeltam, noskirtam
un nelaimigam batném? Vienota cilvéka esamiba ir gan indi-
vida esence, gan apvalks, tacu, lai to izprastu un sasniegtu,
individam vispirms nepieciesams apzinaties savu divéjado,
pretstatiem caurvito dabu. Raksta ieskicetais Junga “teologi-
jas” pirmatnejais Dieva tela modelis pastoralas teclogijas kon-
teksta piedava rekonstruetu iespeju individam pielagot Dieva
téla iemiesojumu sava unikalaja esamibd, t, lai individs butu
sp&jigs atspogulot Dieva nodomu sava dzive. Sads Dieva tels
spelé starpnieka lomu starp Dieva gribu un cilvéka dzivi, tas
sekmé gan cilvéka, gan Dieva pasa transformaciju, kas norit
nerimsto3a dinamika. Dieva télam ir jatiek iemiesotam indi-
vida attiecibés pasam ar sevi un citiem, tipat Dieva téla teo-
logijai jabut piemérojamai cilvéka individualaja un kulturalaja
konteksta. Pretéja gadijuma sada teologija nedarbojas prak-
tiski, ta ir nedziva. Tade], rakstot $o darbu, Jungs, manuprit,
apzinati centies distancéties no visam vinam zinamajam dog-
mam par Dievu un Ta télu, lai censtos izprast &i stasta butiska-
kos aspektus bez ieprieks uzliktiem, stereotipiskiem ietvariem:
“Misu pirmais uzdevums nav ieraudzit stasta zemtekstu, bet
gan izlasit to, kas tur rakstits.” Tadé] stastd ietverto infor-
maciju Jungs spé&jis atspogulot jauna manieré, paverot celu
“atjaunotai” individa sasaistel gan ar sevi, gan apkartéjo pa-
sauli, gan ar Dievu. Tkviens, kur$ spés atbrivot sevi no tradi-
¢iju un teoriju uzliktajiem “ramjiem” un spes atpazit un izprast
$a)a raksta minéto pirmatnéjo Dieva telu sevi, un apvienot to
ar savu &nas pusi, biis cel]a uz pilniga Dieva téla realizaciju un
sevis ka perfekta cilvéka transformactju.

32 Jung, C. G. “Answer to Job”, op. cit., 468.
5 C. G dung, Madern Man in Search of a Soul (London, New York: Rout-
ledge Classics, 2001), 13,
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Summary

One Step Closer to God: C. G. Jung “Answer to Job” -
Search of the Image of God

Psychology and theology are two different scientific fields, but
both deal with problems concerning human beings. How to answer an
individual’s questions about itself? How to help him /her in his/her
conflicts? How to make his/her relationship with other people and
community easier, stronger and more flexible? How to grant him [ her
understanding of numinous? To answer these and other questions the
scientific fields of psychology and theology need something that can
unite an individual with everything else — other people, the world
around him, and God.

One of the best examples of uniting both of these academic disciplines
was Carl Gustav Jung — the founder of analytical psychology. He found
uniting motives present also in modern man’s psyche myths, legends
and fairytales. Jung named them “archetypes”. In psychology, arche-
types are unique phenomena by themselves, but from the theological
viewpoint they represent something more — they can improve our
knowledge about God’s image.

The purpose of this article is to show the great contribution of
C. G. Jung to the theological concept of “the image of God” and the
exploration of this term is given in Jung’s work “Answer to Job”.
Throughout his work Jung keeps a distance from the traditional
Christian dogmas and examines the text of the Book of Job in new
ways, which correspond to his analytical methods. He demonstrates a
very different point of view concerning the story and explains “the image
of God” as something extraordinarily fresh and living. God trans-
forms Himself and His image transforms with Him. People also should
be transformed in order to keep the harmony within themselves and
in the world as a whole. The aim of this article is to demonstrate a
pathway that would bring people closer to this transformation.



