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PRIEKSVARDS

No pirma skata varétu skist, ka , Religiski-filozofisku rakstu” XVII kra-
jums ir par bailém. Jo ko gan citu més gribam sagaidit, lasot Sausmu literatiru,
ka vien iespé&ju baidities? Vai ko gan citu més izjatam, lasot par karu un
domajot par to, cik tuvu tas jau atkal stav pie musu durvim? Tie$i par
§adam bailém raksta masu ,Religiski-filozofisku rakstu” autori Barbala Sim-
sone un Igors Suvajevs. Tomér vai briesmas ir tas, no ka mums patie$am ja-
baidas?

Amerikanu vida valda uzskats, ka vislabak par bailéem esot pateicis
Franklins Delano Ruzvelts sava 1933. gada inauguracijas runi: ,Vienigais,
no ka mums jabaidas, ir pasas bailes — bez varda, bez iemesla, bez pama-
tojuma; terors, kas paralizé tik loti nepiecieSamas piules parveérst atkap-
$anos virziba uz prieksu.”

Drosi vien tapéc jau més lasam Sausmu literataru — lai nebaiditos, ja
kaut kas 1idzigs ar mums notiktu (kaut tas visbiezak ir gandriz neiespé-
jami) isteniba, un tapat més zinam, ka parvérst bailes uzbrukuma, jo go-
dinam kara varonus, kas to spéja.

Tad, kad bailes nosaucam varda, saprotam, ka tas ir masu dabiska at-
bilde uz briesmam, kuras jutam, un ka, tiesi pretéji, nejutot bailes, més
klastam bezspécigi briesmu prieksa, jo patiesiba bailes vienkarsi ir misu
spéja tas atpazit. lespéjams, ka tiesi bailés slépjas musu aizsardziba un spéks
staties pretim tam, kas mus apdraud. Varbut tas skan divaini, bet, ja bai-
les ir masu démoni, tad tikai paklaujoties tiem, més varam paiet tiem garam.

! Roosevelt F. D. Inaugural Address, March 4, 1933. The Public Papers of Franklin
D. Roosevelt, ed.by Samuel Rosenman. Volume Two: The Year of Crisis, 1933. New York:
Random House, 1938, p. 11.
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Tapéc més varam skatities uz $ajos ,Religiski-filozofiskos rakstos” publi-
cétajiem darbiem ka uz dazadam stratégijam, kuram visam ir viens mérkis:
sadzivot ar saviem démoniem — bailém no pasaules, citiem cilvékiem, savas
nepilnibas un ari naves...

T4, viena no §adam stratégijam varétu but filozofiska teologija, kuras
vésturi turpina skatit Janis V&js raksta ,Filozofiska teologija un lingvis-
tiskais pavérsiens”, otra — Latvijas pirmo jogu sevis pilnveidosanas mek-
l&jumi. To vésturi savukart detalizéti aplukojusi Solveiga Kramina-Kon-
kova. Vel cita stratégija — Ainara un Annes Sauku rakstos par Nic¢i ka
»sabiedriska nihilisma diagnosticétaju”, vina skatfjumu uz cilvéku un aici-
najumu parvarét kultaru, tradiciju un religisko praksi, kas ,nekada veida
nevér§as pie un neveicina to cilvéka dalu, kas ir raditajs”. Un tiesi tapat
savus démonus piejaucét mégina etno-paganisma praktizétaji Ungarija un
Rumanija, ar kuru religisko pieredzi sava raksta mas iepazistina vieni no
starptautiski pazistamakajiem ungaru antropologiem — Istvans Povedaks
un Laslo Otilla Hubess.

Drosi vien ari ,Religiski-filozofisku rakstu” lasitajiem katram ir kads
veids, ka padarit bailes par dalu no spéka, nevis vajuma. Varbut, lasot $o
krajumu, vin$ to atpazis iepriek§ minétajas stratégijas, bet varbut — at-
skartis, ka atradis savu, ipasu celu. Un tada jau ari ir , Religiski-filozofisku
rakstu” pieticiga misija — pamudinajums domat, salidzinat un izvéléties
to vienigo, savu celu $ai tik sarezgitaja un vismaz reizém ari bistamaja
pasaulé.

Solveiga Kramina-Konkova



FOREWORD

The first impression may lead to surmise that the XVII -th issue of
the ,Religious-Philosophical Articles” is about fright. What else may we
expect when reading thrillers, than to feel quivering, shudder, trepidation?
What else do we experience when reading about war, that is once again
standing at our door-steps. It is this type of fright that the authors of the
present volume Barbala Simpsone and Igors Suvajevs are discussing in their
respective articles. At the same time — is it really danger that we ought to
be afraid of?

Anmericans say that it was Franklin D. Roosevelt, who has proposed the
best response against fright in his inaugural address in 1933: , The only thing
we have to fear is fear itself — nameless, unreasoning, unjustified terror which
paralyzes needed efforts to convert retreat into advance”.

Perhaps it is just for this reason that we read thrillers — so as to stop being
afraid if something of the sort would happen to us in reality (most unlikely,
however), and thus we know how to turn retreat into advance, as we do when
we honour our gallant dead who have been capable of such an act.

Giving a name to our fright — this is our natural reaction to danger, and —
on the contrary —we become helpless in front of danger if we do not experience
fright. Actually, fright is just our capacity to recognize danger. Fright provides
for our defence-lines and gives strength in face of danger. Maybe it will sound
strange — but fright is concerned with our demons too, and only dealing
with them, we may be able to by-pass them. Thus, we may consider the
various contributions published in the present volume of the ,Religious-
Philosophical Articles” as so many strategies designed to deal with and
to accommodate our demons — fright from the world outside, from other
people, from our individual shortcoming and from death.
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One such strategy could be philosophical theology, the history of
which is scrutinized by Janis Vgjs in an article ,Philosophical Theology:
the Linguistic Turn”. Another strategy is concerned with the methods
of self-realization as practiced by adepts of Yoga. The history of Yoga in
Latvia is investigated in detail by Solveiga Kramina-Konkova. Yet another
strategy may be looked for in the direction of Nietzschean thought, as it
is proposed by Ainars Sauka and Anne Sauka in respective articles. The
authors agree with the Nietzschean diagnosis of nihilism as the social ma-
laise, and with his call for the overcoming of the traditional cultural and
religious praxes that are detrimental to the creative spirit of the human
beings.

In much the same way their own kind of specific demons are dealt with
by the practitioners of the ethno-paganism in Hungary and Romania, as
it is discussed by Istvan Povedak and Laszlo Atilla Hubbes — ones of the
World renowned Hungarian anthropologists.

Presumably each one of the readers of the ,Religious- Philosophical
Articles” has his/her own means and methods of turning fright into a crea-
tive, not destructive force. Maybe someone will recognize some congenial
strategy among the ones proposed in the present volume, or will become more
convinced concerning his/her own individual tactics. This is the humble task
of the ,Religious-Philosophical Articles” — to stimulate thinking, to make
comparisons and to choose the most suitable way for overcoming of the
human predicament of the existence in this world.

Solveiga Kramina-Konkova



Barbala Simsone

BIBLISKIE MOTIVI SAUSMU ZANRA LITERATURA

levads

Sausmu literatiira — fantastiskas literatiiras atzars, kas aktivi rosina
psihologisko bailu un spriedzes izjutas, — ir viens no tiem Zanriem, kurus
nereti pat popularas literaturas piekritéji uzluko ar aizdomam. Vairaki
musdienu arvalstu literatarkritiki tomér secinajusi, ka $ausmu Zanra pri-
mirais uzdevums ir gluzi cits — tas atspogulo sava laika vidi un vértibas,
paradot, no ka konkrétaja sabiedriba visvairak baidas, vél vairak — $ausmu
literatara kalpo par ,ventili” $im bailém, jo dod iespéju tas izdzivot un par-
varét drosas distances apstaklos. Tadgjadi §i zanra teksti ir piesatinati ar
simboliskiem un ,kodétiem” téliem, kuros lasitajs atpazist savu bailu pro-
jekcijas arhetipiska limeni.

Kops 20. gadsimta 60.-70. gadiem, kad $ausmu literatara no mar-
ginala Zanra ienaca plasa patérina kultara, pétnieki ir pievérsusi pastipri-
natu uzmanibu $i Zanra Skietami nelogiskajai popularitatei lasitaju vida.
Viena no versijam par $i valdzinajuma iemesliem veésta, ka Sausmu Zanra
darbi nostiprina individa parliecibu par stabilim moralam vértibam, kas
tiesi balstitas Bibele.

Rietumu pasaulé universali pazistamais Bibeles teksts ir viens no re-
tajiem, kas ietekmeéjis visu laikmetu un paaudzu cilvéku domasanu. Ka viens
no Rietumu pardabiskas tradicijas avotiem tas ir atstajis butisku nospiedumu
daudzu periodu un Zanru literatara. Iespéjams, doma, ka bibliskas témas un
atsauces varétu sastapt ari Sausmu zanra darbos, var parsteigt, tacu Bibele,
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tas atpazistamibas dél, ir ideals pamats intertekstualitatei, ko plasi izman-
to ari Sausmu Zanra autori — kaut gan, protams, nevar apgalvot, ka Sausmu
rakstnieki vienmeér apzinati smeltos iedvesmu no Bibeles.

Kaut gan bibliskie motivi Sausmu Zanra tekstos bijusi sastopami un
pat izteikti domingjusi ari 19. gadsimta un 20. gadsimta sakuma literatara
(pieméram, spilgts Bibeles aluziju lietojums sastopams Brema Stokera kla-
siskaja romana ,Drakula”), tacu plasaku ievéribu Sausmu literattra ka atse-
visks Zzanrs literatarpétnieciba siaka izpelnities tikai péc Otra pasaules
kara un tade] ari minétais aspekts guva ievéribu salidzinosi velu. Turklat
japiezimé, ka lidz $im biblisko motivu lietojums $ausmu literatara ticis ap-
skatits galvenokart atsevisku literaro darbu ietvaros, ta¢u pétijumus par
Bibeles ietekmém plasaka zanra konteksta pagaidam nav izdevies konstatét.

Saja raksta méginasu konstatét, raksturot un analizét veidus, kados
Bibeles teksti un motivi' ienakusi Sausmu literatara kops Otra pasaules
kara — laika, kas sakrita ar Sausmu Zanra nostabilizésanos popularaja kul-
tard. Pirmaja raksta nodala uzmaniba tiks pievérsta dazadiem veidiem, ka-
dos Bibeles teksts mijiedarbojas ar literaro tekstu Sausmu Zanra darbos. Saja
dala apskatitas galvenas motivu kategorijas, kadas Sausmu Zanra rakstnieki
izmanto, iestradajot bibliskas témas sava dailradé. Otraja raksta nodala
tiks detalizéti apskatiti tris 20. gadsimta 60. un 70. gadu Sausmu romani,
kuros ipasi labi redzami Bibeles motivi un kuros tiem ir butiska nozime
sizeta virziba. Nosleguma tiks piedavati no apskatita materiala izdaritie
secinajumi un ieskicéti iesp&jami turpmakie izpétes virzieni.

1. Bibeles tekstu un Sausmu literaturas mijiedarbibas veidi

Bibeles téli un motivi — démoni, apséstiba, launo garu izdzisana, lasti,
paregojumi, burvji, launi valdnieki un pasaules gala zimes — veido popu-
laru Sausmu Zanra elementu klastu. Tomeér sausmu Zanra teorétiki $o ele-
mentu klastu no $ada aspekta praktiski nav pétijusi, jo Zanra pétnieciba

! Si raksta ietvaros apziméjumi ,Bibeles motivi” un ,bibliskie motivi” lietoti ka
sinonimi.
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uzsvars daudzu gadu desmitu garuma ir bijis uz filmu un nevis literatiras
analizi. Te japiezime, ka bibliskais elements Sausmu filmas gan ir ticis pa-
manits — tas piesaistijis pétnieces Meérijas Annas Bivisas (Mary Ann Beavis)
uzmanibu, un vinas raksts ,Engeli ar baisiem ieroc¢iem: Bibeles izmanto-
jums musdienu $ausmu filmas” izmantots par vienu no $is nodalas bazes
avotiem, jo, ka jau minéts, biblisko motivu pielietojums $ausmu zanra lite-
ratara plasak lidz §im nav ticis pétits.

Protams, bibliskais un religiskais fons nav visa Zanra kopiga iezime.
Rakstnieki meklé baismu céloni dazados faktoros: zemapzinas dzilés, cit-
pasaulu iemitnieku iebrukumi, ekologiskas un tehnologiskas katastro-
fas utt. Endrja Tjadors (Andrew Tudor, 1989) o paveidu sauc par sekula-
rajam $ausmam.? Sausmu Zanra darbos, kuros briesmu faktors tiek mek-
lets ikdiena iesp&jamas norisés, Bibeles motivi izmantoti reti — iznémums
ir vienigi darbi, kuros aktualizéti psihologisko $ausmu motivi. Tacu par-
dabisko Sausmu faktors ir vismaz tikpat populars ka dabisko, un darbi
ar Bibeles motiviem parsvard pieder tiesi sai kategorijai. Meérija Bivisa
uzskata, ka filmas ar pardabiskas izcelsmes Sausmu motivu, kas saknojas
religiskos faktos, var saukt par ,religiskajam $ausmu filmam”™ un lidzigi
iespéjams apzimét ari attiecigi orientéto literaro darbu kopumu.

Bibele $ausmu zanra var funkcionét pati par sevi ka gramata vai prieks-
mets, personazu dialogi var to citét (tiesi vai parfrazéjot) vai apspriest, darbu
struktura daléji var atbalsot Bibeles sizetus vai motivus, un $ie sizeti/motivi
vai to dalu kombinacijas var veidot literara darba sizetu. Sos motivus sausmu
filmas saskana ar Meérijas Bivisas teoriju iespé&jams iedalit $adas kategorijas:

1) Bibele (ka teksts un ka iespieddarbs) ka Dieva vards, dievisks
pretspars un lidzeklis pret tumsas spekiem un launumu ta globa-
lakajas izpausmeés;

2 Tudor A. Why horror? The peculiar pleasures of a popular genre. Cultural Studies 11:3
(1997), p. 444.

* Beavis M.A. Angels Carrying Savage Weapons: Uses of the Bible in Contemporary
Horror Films. Journal of Religion and Film, Vol. 7, No. 2, October 2003. Lasits 2013. gada
5. decembri elektroniska formata: http://www.unomaha.edu/jrf/Vol7No2/angels.htm
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2) (absoluta vairuma gadijumu) Bibele ka apokaliptisku sizetu avots;

3) Bibele ka ierocis apséstibas, neprata un launuma rokas;

4) Bibele ka neuzticams un neiedarbigs avots (kontrasta ar 1. kate-
goriju);

5) Bibele ka nepieradamu teoriju un neeksistéjosu apokrifu avots.

Tris pirmas no §im kategorijam dalgji raksturo ari $ausmu literataru ar
Bibeles ietekmém. Protams, viena darba var tikt izmantotas ari divas un
vairakas motivu kategorijas, ka ari tas var saplast un parklaties. Ceturtas
kategorijas iezimes biezak redzamas kopa ar kadas no pirmo tris katego-
riju iezimém, savukart piektas kategorijas iezime — Bibeles traktéjums ka
»kladains vai daléji nepilnigs” avots — inspiré&jusi galvenokart ta sauktos
kriptografiskos romanus, kuros ievérojamu lomu spélé centieni atsifrét
Bibeles pravietojumus, atrast slepenus manuskriptus, ,isto tekstu”, ,patieso
evangeliju”, Kristus, Marijas Magdalénas vai Jadas Iskariota péctecus utt.
Sajos romianos daudz Bibeles tekstu izmantojumu, bet maz $ausmu mo-
tivu, tapéc par Sausmu Zanru tie isti nav uzskatami.

Talak isi raksturosu biblisko ietekmju kategorijas Sausmu literataras
darbos, kas dalgji balstas uz papladinatu, visparinatu Meérijas Annas Bi-
visas kategoriju klastu.

Konflikts starp labo un launo, starp varoni un briesmoni ir lielas da-
las fantastiskas literatGras pamatd, un Sausmu Zanrs nav $eit iznémums.
Dala zanra darbu konflikts risinats religiskos terminos, pretim nostatot ik-
dienas cilveku un démonu. Konflikts tad tiek risinats ne tikai fiziskas dzi-
vibas un ne tikai saprata saglabasanas dél, bet dazreiz uz spéles noklast
ari upura dvésele. Zimigi, ka $ada tipa konfliktos butiska loma ir ne tikai
sizeta bibliskumam, bet ari Bibelei ka tekstam un reizém pat ka drukatam
tekstam. Sausmu darbos, kura izmantots $is aspekts, démoniskais speks ne-
reti nespéj Bibeli atvért, lasit un uzklausit. Ari Bibeles teksta parzinasana
izradas butiska, lai varétu iesaistities cina. Kludainas Bibeles interpretacijas
tiek kontrastétas ar pareizam, $ai nolika varonim, lai tas spétu pretoties,
japarzina tas teksts.
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Iespéjams, vispopularakais veids, kada Sausmu Zanra tiek izmantota
Bibele, ir pasaules gala $ausmu paregojums. Apokalipses téma ka ,ga-
lejas sausmas” bija iecienita jau kops viduslaikiem, bet tiesi laika péc Otra
pasaules kara, kad §ada iespéjamiba ari no tehnologiska viedokla un jaunako
zinatnes atklajumu gaisma vairs neskita tala un neiespéama nakotne,
téma uzplauka literatara — gan burtiski bibliskos atvasinajumos (t.i., size-
tos, kas véstija par neizbégamu armagedonu, Antikrista paradisanos un glo-
balam jukam), gan versijas par pasa cilvéka ietekmétu pasaules galu, kura
pamata ir ekologiski vai tehnologiski iemesli. Visos laikos rakstnieku iztéli
ir raisijusi krasnie un neizprotamie biblisko paregojumu téli: Antikrista
apziméjumi un ,zvéra skaitla” pieminéjumi, septinu noslépumaino debesu
zimogu atvér§ana un tiem sekojosie lasti, kas piemeklé zemi. Tapéc ari
visbiezak apokaliptiskajos sizetos izmantoti citati (isti, modificéti un / vai
pilniba fiktivi) no Daniela un Jana Atklasmes gramatam, bet Antikrista
naksana un pasaules iznicinasana traktéta ka visu Sausmu galéja kulmi-
nacija, kuru visiem spékiem censas novérst varoni.

Bibele un apséstiba — §i téma Sausmu Zanra ir aktuala jau kops gotiska
romana laikiem, kas portretéja viduslaikus un katolicismu ka visa Jaunuma
sakni un biezi ar patiku téloja arpratigus mukus. Apséstiba Sausmu Zanra
var izpausties gan ka démonu ,invazija” cilveka, gan vienkarsi ka nepratigs
fanatiskums, — pieméram, Stivena Kinga (Szephen King) darba ,Kerija” re-
ligioza fanatike Margareta Vaita lielako iesp&jamo launumu saskata sie-
vieté un sieviskaja seksualitate, turklat, lai pamatotu $o uzskatu, autors iz-
manto divaini modificétus, ka ar1 fiktivus Bibeles citatus. Tatad §is paveids
daléji ir saistits ari ar psihologiskam, ne vienmér pardabiskam, Sausmam.

Redzams, ka Bibeles elementiem ir batiska loma ievérojama $ausmu
literattras dala — iespéjams, tapéc, ka Bibele daudzu musdienu cilvéku ap-
zind joprojam ir ticams avots (at3kiriba no pasakas un legendas), un attiecigi
ari taja ietvertie teksti un paregojumi biezi vien to plasas interpretéjamibas
dél ir ideals pamatojums pardabiskajam elementam.

13



14

Religiski-filozofiski raksti XVII

2. Bibeles siZzeti un motivi Sausmu Zanra
péc Otra pasaules kara

Péc Otra pasaules kara, kad bija sabrukusi esosa vértibu sistéma, Sausmu
Zanra (un ne tikai) rakstnieki tiecas apveérst visus vél atlikuSos nesatricinamo
uzskatu bastionus, tostarp ka stabilu Zanra elementu ne tikai upura, bet
ari briesmona loma ievie$ot bérna télu, omuligo gimenes majas / drosa pa-
tvéruma télu padarot par Sausmu epicentru un interpretéjot Bibeles tek-
stus to tumsakaja aspekta. Tris darbi, kas So interpretaciju padarija par iko-
nisku, analizéti turpmikajas nodalas. Katra Bibeles motivu pielietojuma
veida ilustré$anai $ai raksta apzinati izveléts tikai viens literarais darbs, jo
vairaku darbu salidzinosa analize parlicku sadrumstalotu apskatamo jauta-
jumu loku. Citati sniegti no literaro darbu latviskojuma, ja tads ir pieejams,
precizgjot tekstu, ja latviskojums ir neprecizs.

2.1. Rozmarijas bérns

Amerikanu rakstnieka Airas Levina (Ira Levin) romans ,Rozmarijas
bérns” (1967) bija pirmais, kas radija Bibeles sizetu interpretacija balstito
romanu popularitati 20. gadsimta 60.-70. gados. Sis bija viens no pirmajiem
darbiem, kas $ausmas ,iznesa” arpus teritorijam, kur tas tradicionali atradas
(kapsetam, laboratorijam un kauju laukiem), un ,ienesa” tiesi gimenes klépi.

No pirma acu uzmetiena romans vésta par ikdienisku, pat garlaicigu
situaciju — darbiba risinas 1960. gadu Nujorka, romana centra ir jauns pre-
céts paris, kas atbilstosi sava laika idealiem vij gimenes ligzdinu — proti,
pérk dzivokli un plano mazuli. Tacu teksts ir piesatinats ar meistarigi ka-
pinatu spriedzi, kas no tikko manamiem majieniem izaug grandioza cres-
cendo. Somu pétnieks Franss Ilka Meire (Frans Ilkka Mayri) gramata ,De-
moniskie teksti un tekstualie demoni” secina: ,Jau agriak dazi romani meé-
gindja iestradat sataniskos elementus realistiska, moderna vidg, bet ,Roz-
marijas bérns” bija pirmais darbs, kas aizsniedza tik plasu auditoriju. Par
spiti tam, ka darba ir eksotiski okulti elementi, romans ir ari stastijums
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par ,parasto” — precétais paris satanisko intrigu virpuli varétu but jebkura
moderna ilustréta Zurnala varoni. Tie ir cilveki, ar kuriem viegli identi-
ficeties realitate, kuru aizvien lielaka meéra konstrué masu mediji.™

Pirmas nojausmas par to, ka kaut kas nav kartiba, manamas jau jauna
para noskatitas daudzdzivoklu ékas apraksta: taja pieminétas akmens gar-
goilas, kas it ka lien ieksa pa logu. Tiesi §ada veida noslépumainais un neiz-
dibinamais pakapeniski ielauzisies para dzivé. Saruna starp jauno viru un
vina draugu rodama norade ari uz nolikoto maju ka vietu, kurai ir saistiba
ar religisko aspektu: ,— Bremforda pieder tuvéjai baznicai. — Tad jau, — sacija
Gajs, aizdedzinadams cigareti, — mums bus dieviska aizsardziba. — Kaut jel
ta butu! — Hacs atbildéja.” Seko otrs majiens: abu jauniesu — Rozmarijas un
Gaja draugs, gados vecakais Ha¢s mégina vinus bridinat par majas ,slikto
slavu” tas vésturé bijis daudz neizskaidrojamu negadijumu un navju. Tacu
moderna laikmeta sieviete Rozmarija izliekas $os bridinajumus nenemam
verda. Velak gan izradas, ka ari vinu negativi iespaido nepatikamais ékas
pagrabs, kur sievietei jaiet mazgat velu — tiesi tur atrasts miris zidainis. St
epizode signalizé par ievirzi, kada pakapeniski pavérsisies romana $ausmu
elements — tas bus saistits ar bérniem un norisinasies apslépti no sabiedribas
acim — pagrabs Sausmu literaturas tekstos biezi norada uz zemapzinas no-
risem. Daudzdzivoklu maja ir variacija par Sausmu zanra klasisko apsésto
midju, ,Rozmarijas bérna” gadijuma maju apsédusi ne tikai bojagajuso iemit-
nieku régi, bet ari dzivi un launu vélosi cilveki, kuri izraisis vélako baiso no-
tikumu lavinu.

Pagraba Rozmarija iepazistas ar jaunu sievieti Teriju, kuru it ka adop-
téjis pavecaks laulats paris, kas dzivo Rozmarijai kaiminos. Dienu vélak
Terija neizskaidrojami iet boja: $is notikums lauj Gajam un Rozmarijai
iepazities ar Terijas ,audZuvecakiem” — Romanu un Minniju Kastevi, kas
ir gados veci un skietami pilnigi nekaitigi. No §i briza romana sabiezé léni
briestosa draudu gaisotne, pamazam lasitdjs sak ievérot dazas skietami

* Miyri F. 1. Demonic Texts and Textual Demons. The Demonic Tradition, the Self,
and Popular Fiction. Tampere: Tampere University Press, 1999, p. 127.

> Levins A. Rozmarijas bérns. Riga: Zvaigzne ABC, 2009, 26. lpp.
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nesaistitas divainibas: ciemosanas laika pie kaiminiem Rozmarija pama-
na, ka to dzivokli no sienam ir nonemtas gleznas; misis Kastevi Rozmarijai
uzdavina ,amuletu”™ kaklarotu ar noslépumainas saknites pildijumu un
divainu smarzu, kuru agrak — ka Rozmarija atceras — nésajusi ari Terija;
kaiminu dzivokli vakaros notiek ballites ar vienmérigu dziedasanu, kas
izklausas ka ,religioza skandinasana.” Neviens fakts pats par sevi nav bie-
déjoss, bet visi kopa rada léni pieaugosu neomulibas noskanu, kas asi kon-
trasté ar majigo norisu aprakstu.

Ka pirma bibliska téma romana ieskanas kardinasanas motivs — ne-
veiksmigais aktieris Gajs alkst péc slavas un $kiet, ka kaiminu paris spé;
vinam to piedavat. Ka atlidzibu par godkares apmierinasanu virietis ap-
sola neiejaukties kaiminu planos attieciba uz vina sievu... Iznakums nav
ilgi jagaida — neparastas apstaklu sakritibas dé] Gajam piedava vadosu lomu
televizijas seriala.

Jau driz norisinas romana pirma nereala aina — daléji sapnis — Rozma-
rijas bérna ienemsana. Kaiminienes atnestais deserts izradas sazalots, un
jauna sieviete iekrit daléja nemana, ta¢u neskaidri apzinas, kas ar vinu no-
tiek: apzina sajaucas sapna un realitates ainas, kuras figuré biblisks kon-
teksts. ,Rozmarija ieraudzija Dievu, kas, pacélis pirkstu, davaja Adamam
dievisko dzivibas dzirksti, un plaukta apaksu, kas bija daléji apliméts ar
svitrainu papiru: vinu $obrid nesa cauri velas skapim.” Si sa epizode ir no-
rade uz turpmik gaidamo — ne dieviskas, bet sataniskas — dzivibas ,,dzirksts”
dosanu. Ienemsanas ritualu lasitajs redz tikai caur Rozmarijas saraustito ap-
zinu, norises ir neskaidras, tajas atspogulojas galvenokart folklora saknoti
vai viduslaikos radusies prieksstati par okultismu — tiek izmantoti haluci-
nogéni augi, aizdegtas melnas sveces, védi séra smaka, klatesosie ir kaili,
uz sievietes kermena ar asinim tiek uzvilktas noslépumainas zimes. Gruti
pateikt, vai Rozmariju izvaro patie$am nelabais vai tas ir vinas virs, kura
iemiesojusies pardabiska butne, bet akta partneri Rozmarija redz ka tadu,

¢ Levins A. Rozmarijas bérns. Riga: Zvaigzne ABC, 2009, 89. Ipp.
7 Turpat, 107. Ipp.
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kam ir cieta ada, asi nagi, dzeltenas acis, milzigs loceklis. Saji bridi, kad
Rozmarijas dzive sak ienakt pardabiskais, sakas ari véstijuma divéjada tul-
kojamiba — iespéjams ir gan tas, ka notiekosais ir reals, gan tas, ka jauna
sieviete ikdienas norises uztver caur savu slimigas iztéles prizmu. Zimigi,
ka sie notikumi risinas nakti, kad Nujorka ieradies Romas pavests — Le-
vins religiskas atsauces konsekventi inverté, Baznicas, Bibeles vai Dieva
piemin&jumu uzreiz lidzsvarojot ar kadu detalu no Rozmariju apvijosa
velnigkiga plana.

Rozmarija klast grata un sava naivuma turpina ticét autoritatém ari
tad, kad sakas divainibas ar gratniecibu — mokosas sapes, divainas alkas
péc jelas galas. Rozmarija ilgojas péc dro$a pamata, iespéjas palauties uz
kadu: , Ak, ja varétu noskaitit lagsnu! Cik jauki butu atkal pieskarties kru-
cifiksam un palagt Dievam drosibu turpmakajiem astoniem ménesiem! Un
tad Rozmarija peksni atceréjas veiksmes amuletu, bumbinu ar tanisa sakni.”®
Lai nelautu sievietei noskaidrot patiesibu, virs un kaiminparis Rozmarijai
nelauj nonakt kontakta ar arpasauli — gimeni, draugiem — vél vairak: it ka
dabiskos apstaklos iet boja Hacs, kurs sacis radit Rozmarija $aubas. Paka-
peniski jauna sieviete sak turét aizdomas visus. Rakstnieks lasitajam ne-
lauj skaidri saprast, vai Rozmarijas aizdomas ir pamatotas vai paranoiskas:
sausmu efekts Seit balstas ne tikai uz spriedzes kapinajumu, bet ari uz
autora taktiku, noturot lasitaju nezina par to, vai Sausmam bis pardabisks
vai dabisks célonis.

Romans noslédzas ar jau hrestomatisko epizodi — satana mazula dzim-
$anu un ,raudzibam”, kuras apmeklé sektas locekli un kuras ielauzas ari
parbiedéta, satrakota Rozmarija un beidzot ierauga, kads izskatas vinas
bérns: ,..mazais savilka lapas un, atvéris acis, palakojas Rozmarija. Acis
vinam bija [..] zeltaini dzeltenas, ar vertikalam, skeltam, melnam zilitém.
[..] Rozmarija iesaucas: — Ko jus esat nodarijusi vina acim? — Sarosijusies
visi pagriezas pret Romanu. — Vinam ir téva acis, — Romans atbildéja.”

& Levins A. Rozmarijas béerns, 134. lpp.
? Turpat, 278. Ipp.
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Sajas epizodés izmantotas inversas alazijas par Kristus dzimsanu: Roz-
marijas vards dublé Marijas vardu, Kristus nak pasaulé (saskana ar tradiciju)
25. decembri, Antikrists — 25. janija, un ar démoniska mazula dzimsanu,
ka uzskata sektas locekli, sakas jauna éra: ,— Dievs ir MIRIS, — Romans
dardinaja. — Dievs ir miris, bet Satans — dzivs! Tagad ir Pirmais gads, pir-
mais muasu Kunga gads!”® Ierodas viesi, kas skandina ritualas slavindjuma
frazes mazulim un pieladz to: ,— Nac, draugs, — Romans aicinaja viesi
talak, — nac un apskati Bérnu!” — Abi devas pie gultinas, [..] un nu, stave-
dami plecu pie pleca, klusedami noraudzijas bérna. Péc briza atnacgjs no-
metds celos.”"! Paraléles $eit ir ar evangeélija epizodi: ,Un, nama iegajusi,
tie ieraudzija bérnu lidz ar Mariju, Vina mati, un tie nometas celos un
Vinu pieladza.” (Mat 2:11)

Visvairak sava laika lasitajus Sokéja fakts, ka Jaunuma esence romana
tiek iemiesota bérna téla, jo ,bérns ir tradicionals nevainibas simbols, bet
démonisks bérns atgadina, ka $i nevainiba ir kultaras konstrukts”.*? Tacu
galéja ironija slépjas fakta, ka Rozmarija ir tik izsalkusi péc identitates un
drosibas, ka ir ar mieru uznemties a¢garno dievmates lomu, lai sanemtu
bezierunu akceptu no jebkadas butnes. Vai romana nosléguma notiekosais
ir vien murgaina vizija? To autors neatklaj.

Neraugoties uz to, ka ,,Rozmarijas bérns” ir viens no slavenakajiem ,,bib-
lisko $ausmu” romaniem, $ausminosajam faktoram teksta patiesiba ir maz
tiesi saskatama bibliska konteksta un neparprotamas alazijas par Bibeli pa-
radas tikai romana nosléguma. Iespéjams secinat, ka bibliskas atsauces ro-
mana spélé mazaku lomu neka tradicijas un ticéjumos saknoti prieksstati
par raganam, nelabo un ta darbibam, ta¢u muasdienas sastopama okultisma,
sitanisma un ragano§anas tematikas (ari bibliskaja konteksta) popularitati
péckara zanru literatura aizsaka tie$i ,Rozmarijas bérns”.

10 Levins A. Rozmarijas bérns. Riga: Zvaigzne ABC, 2009, 280. Ipp.
1 Turpat, 283. Ipp.
12 Miyri F. 1. Demonic Texts and Textual Demons, p. 139.
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2.2. Satana izdzinéjs

Amerikanu rakstnieka Viljama P. Bletija (William Peter Blatty) romans
»odtana izdzingjs” tika publicéts Cetrus gadus péc ,Rozmarijas bérna” —
1971. gada. Saja romana biblisko $ausmu téma tika attistita, izvérsta un
pietuvojas jau faktiski biblisku tému spektram. Centrala tematika bija gana
skandaloza — launo garu izdzi$ana, — un ipasu interesi sabiedriba izraisija
nostasts, ka romana aprakstitie notikumi smelti no realas situacijas.

Romana vienkopus savijas vairakas sizeta linijas, no kuram centrala ir
véstijums par divpadsmitgadigo Rigenu, kuru apsédis launais gars, un ap-
kartéjo pulém vinu no ta atbrivot, — tacu risinas ari vairaki daléji atklati
dzivesstasti, tostarp meitenes mates stasts, priestera Damjena (latviesu tul-
kojuma — Deimiena) ticibas krizes stasts, ka ari viegli ieziméta detektiv-
linija.

Péc sameéra vienmulas ievaddalas, kura raksturota kadas nepilnas ame-
rikanu gimenes — mates, filmaktrises Krisas Maknilas un vinas meitas
Rigenas, — mieriga dzive klusa Vasingtonas rajona (tipisks $ausmu romana
ievads, ka to redzam gan agrakajos, gan vélakajos §i zanra darbos), sizeta
notikumi sak risinaties strauji. Rigenas istaba arvien biezak atskan neiz-
skaidrojami troksni, pazud meitenes personiskas mantas, tiek parvietotas
mébeles, telpas, kuris uzturéjusies meitene, valda savada smaka. Mate ne-
spéj atrast skaidrojumu neparastajam paradibam — zinamu laiku visam ne-
parastajam, kas notiek ap meitu, vina atrod racionalus, lai gan ne visai
iespé&jamus, skaidrojumus.

Mates un meitas sakotnéji sirsnigo attiecibu modelis un ta vélakas
dramatiskas izmainas daudziem pétniekiem péc romana iznaksanas deva
vielu versijam par to, ka ,,Satana izdzingjs” patiesiba ir stasts par dumpigo
pusaudza vecumu, kuru vecaki nav spéjigi pienemt ka dabisku izaugsanas
sastavdalu. To var pamatot ar faktu, ka darbiba ievietota zimiga Rigenas
dzives posma: meitenei aprit divpadsmit gadu, vina pamazam izaug no
bérniskibas, sik uzdot matei jautdjumus par Dievu un navi, nobriest ari
fiziski un cinas ar hormonu raisitajam garastavokla svarstibam. Pirmas
savadas uzvedibas pazimes paradas tiesi nakamaja diena péc divpadsmitas
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dzimsanas dienas, kad mate pamana ,péksnas un dramatiskas parmainas
meitas garastavokli un uzvediba. Bezmiegs. Stridigums. Dusmu lékmes.
Rigana spardija mantas. Svaidijas ar mantam. Klaigaja. Neéda. Turklat bija
nenormali energiska. Pastavigi kustéjas, kaut ko aiztika, griezas, skréja un
léca. Slikti veica skolas uzdevumus. Izdomija nez kadus rotalu biedrus.
Divaini tiecas péc ievéribas”.?

Neilgi péc dzimsanas dienas meitenes uzvediba notiek spgj$ lazums:
par Sausmam matei un kalpotdjiem, meitene sik runat svesa balsi un ne-
saprotama valoda, izkliedz draudus, nekitras lamas un zaimus, turklat bérna
paradas nedabisks fiziskais speks. Sausmu efekta radisanai tiek izmantots
$oka elements: lasitaju satriec, pirmkart, kontrasts starp bérniskigo télu un
nekitro runasveidu, otrkart, vardarbigas fiziologiskas izpausmes. Démona
iemieso$ana bérna téla, kas bija Sokéjusi publiku jau ,Rozmarijas bérna”,
Seit izversas ipasi dramatiska tiesi seksuala aspekta deél.

Saja teksta dala sak paradities romana biblisko atsaucu loks, kas vis-
pirms redzams démoniskas apséstibas pazimju aprakstos. Romana pirmo
dalu citu moto vidi ievada citats no Lukas evangélija: ,Kad Vins izkapa
mala, Vinam nica no pilsétas preti kads virs, kas bija launu garu apseésts;
[..] tas biezi bija vinu plosijis, un, kaut gan to bija séjusi vazam un dzelziem
[..], tas tomeér bija vazas parravis. [..] Tad Jézus vinam jautaja: ,Ka tevi
sauc?” Vins sacija: ,Legions”.” Dramatiskas norises skiet liecinam, ka bérna
iemajojis kas svess, turklat $i svesa personiba apgalvo, ka bérnu grib no-
galinat, un fiziskas norises, kas notiek ar bérna kermeni, to apstiprina.
Rigenas ,slimibas” simptomi — parvérsta balss, pardabiskais speks, lamas,
fiziologiskas reakcijas, perversas seksualitates demonstrésana, tieksme uz
vardarbibu — sakrit ar Jaunaja deriba aprakstitajiem.

Starp raksturigakajiem simptomiem, ko iesp&jams sasaistit ar biblisko
kontekstu, ir §adi: bérna iemiesotais démons atklati imité casku: ,Rigana
saka $nakt. Vina sedéja, taisni izsl€jusies, un, acis bolidama, atri saudija

13 Bletijs V. P. Satana izdzinéjs. Riga: Kabata, 1992, 58. Ipp.
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méli —ieksa ara. Arivinas galva locijas ka ¢askai — uz prieksu un atpakal”
(Atkl. gr. 12:9): ,Lielais pukis, veca ¢uska, to sauc par velnu un satanu”,
ir apveltits ar lielu fizisku spéku (,tas pinekliem un kédém daudzkart bija
saistits; bet vins salauza kédes un sarava pineklus, un neviens to nespéja
savaldit” (Marka 5:4)), nirgijas par svéto vardiem, simboliem, svétlietam
(ipasi slavena epizode ir mazas meitenes masturbacija ar krucifiksu), me-
gina sakroplot meitenes kermeni — evangélijs vésta par launo garu apsésto
viru, kur§ ,bréca un sita sevi ar akmeniem” (Marka 5:5). Démons atsaucas
uz sevi daudzskaitli, sakot ,IMés te esam daudz,” un runa dazadas balsis, de-
monstrédams dazadas ,personibas” (Marka 5:9: ,Un Vins tam jautaja: ,Kads
tev vards?” Un tas Vinam saka: ,Vards man legions, jo masu ir daudz.). So
detalu atpazistamiba no Bibeles tekstiem nostiprina lasitaja ticibu lasitajam,
tapéc Sausmu efekts ir loti iedarbigs.

Kad medicinas un psihologijas piedavatas iespéjas palidzét meitenei
ir izsmeltas, izmisusi mate aicina paliga katolu priesteri, kaut gan vinas
ticiba garu pasaulei ir praktiski neesosa. Priesteris Damjens Karrass pats
svirstas starp ticibu un neticibu garu pasaulei, tapéc palidzét gan vélas,
bet nespéj. Péc nesekmigiem pualiniem paliga Damjenam tiek atsutits pie-
redzéjis satana izdzingjs, priesteris Lankasters Merins, kura pieredze launo
garu izdzi$ana likusi vinam jau paredzét $o aicindjumu. Ar Rigena iemie-
soto démonu vins ticies jau agrak, tas vinu pazist un sagaidot pazino: ,Soreiz
tu zaudési.””® Ar ievadcitatu no psalmiem: ,Kungs, uzklausi manu lagsanu,
un mans sauciens lai nonak pie Tevis” sakas romana kulminacijas dala —
launa gara izdziSanas apraksti. Seit aktualizéjas otrs biblisko atsaucu loks:
sastopoties ar priesteriem, Rigena iemiesota démona runa piesatinas ar bib-
liskam atsaucém. To spektrs ir visai plags: démons atklati oponé visam,
ko parstav Baznica, un zaimojot parodé to, sauc sevi par princi (populars
nelaba apziméjums — Tumsas princis, latviesu tulkojuma — ,karalis”), nir-
dzigi apgalvo, ka pavadijis daudz laika katolicisma citadelé Roma, ka uz

1 Bletijs V. P. Satana izdzinéjs. Riga: Kabata, 1992, 139. Ipp.
5 Turpat, 344. Ipp.
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senu pazinu atsaucas uz biblisko valdnieku Heérodu, kuru asocié ar lapsu
(parfrazejot Jezus teikto par Herodu Marka 13:32: ,Un Vins tiem sacija: Ejiet
un sakiet $im lapsai: luk, es izdzenu launos garus un dziedinu slimos Sodien
un rit, bet tresaja diena es pabeigsu”), piemin ,zimes debesis” (atsaucoties uz
pasaules gara paregojumiem: ,Un Es dosu brinumus augsa pie debesim un
zimes apaksa virs zemes” (Apustulu darbi, 2:19) utt. Démona runas maniere
ir daudz intelektualaka neka ta var but divpadsmitgadigam bérnam — no ta
noprotams, ka meitené patiesi iemajojis svess spéks. Démons pat spéj lasit
klatesoso domas un $kietami materializét sevi mirusos (noslepkavoto De-
ningsu, Karrasa mati). Vina valoda, kura jaucas kulturalais ar profano, par-
kapj robezas starp jégpilno un bezjédzigo, un $is sajaukums rada haosu un
izmisumu klausitajos.

Daudzviet démona runa tiek izmantotas alazijas par cikam, atsaucoties
uz vairakos Jaunas deribas evangélijos atrodamo stastu par launajiem ga-
riem, ko Jézus izdzen no apsésta vira un iedzen cukas. Launais gars Rigenu
regulﬁri sauc par ctiku un sivénu, ar to acimredzot apzimédams meitenes
fizisko kermeni: ,Cuka ir mana! — vina kliedza zema un uzstajiga balsi. —
Vina ir mana. Laidiet vinu vala!™® Ari tadi nodalu nosaukumi ka ,Bez-
dibena mala” (latviski neprecizi -, Pédéja robeza”) atgadina par juru, kura
Jézus iedzen cikas, un ari to, ka launie gari ladzas, ,lai Vin$ tiem ne-
pavélétu nobraukt bezdibeni”. (Lukas 8:31). Cita Bibeles stasta, kas vésta
par apséstibu, noslégums, kura Jézus paskaidro macekliem, ka tie nav spé-
jusi izdzit launos garus ticibas trikuma dél (Mateja 17:19,20), atbalso pries-
tera Damjena nespéju cinities ar démonu $i pasa iemesla dél.

Daudzi ,Satana izdzingja” teksta un Bibeles sasaistes aspekti balstas
uz inversiju, turklat ta biezi ir ironiska: Rigenas neticiga mate tic Jauno
garu apséstibai, bet priesteris Damjens meklé pieradijumus, ka tada nav
iespéjama. Kristus lava nelabajam iedzit launos garus cukas, bet priesteris
censas izdzit launo garu no bérna, kuru démons déve par ciku. Inversija para-
das ari Damjena ieksgjos ticibas monologos, kuros Sakramenta iestadisanas

16 Bletijs V. P. Satana izdzinéjs, 126. 1pp.
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vardus Sv. Mises celebrésanas laika censas izjaukt izmisiga neticiba: , T4 ir
tikai maize!”,"” resp., priesteri iemajojus neticiba (vai ari launais gars?) censas
invertét Sakramenta brinumu. Uz jautdqjumiem démons atbild, izrundjot
vardus otradi: (latviskaja tulkojuma §i ipatniba gan nav pamanita): ,Ka tevi
sauc? — Nowonmai, — balss skanéja ka no védera. (Angliski , Nowonmai”*® —
daléja inversija vardkopai ] am noone” — ,es esmu neviens” — B. S.) — Tevi ta
sauc? — Rigana atkal pamaja. — Tu esi virietis? — Saki, — atbildéja Rigana.
(Angliski ,say”"? — ,saki” — daléja inversija vairdam ,yes” — ,ja’ — B. S.) — No
kurienes tu nac? — Suns. (Angliski ,,dog”’ — ,suns” — inversija vairdam ,,God” —
,Dievs” — B. §.)* Varda ,Dievs” inversija varda ,suns” ir tiesi démona runai
raksturigs zaimojo$s pretnostatijums.

Lielu lomu romana spélé tads inversijas aspekts ka pretstati, nesavie-
nojami jédzieni: ticiba / neticiba, bérns / démons, édiens (Sakraments) / miesas
izdalijumi (vémekli, izkarnijumi, asinis), krusts ka glabsanas simbols / krusts ka
vardarbibas ierocis (ne tikai pret krusta sisto, bet ari bérnu, kas to izmanto
vardarbiba pret savu kermeni). Sava runa démons parodédams inverté lag-
$anu , T'évs masu”, sakot ,misu tévs elle” (latviesu tulkojuma neprecizi —
,pazemeé”). Vienigie Bibeles teksti, kas ir tiesi citéjumi un nevis inversijas
vai parafrazes, paradas satana izdzidanas rituala epizodeés, kur tos skaita
priesteri ka eksorcisma rituala sastavdalu. Visas §is inversijas koncentréjas
ap diviem romana paradoksiem, kas veido sizeta pamattémas, — pirmKkart,
Damjens izmisigi censas noticét nelabajam, lai $i ticiba atjaunotu vina ti-
cibu Dievam, otrkart, ka saruna ar Damjenu formulé tévs Merins, pat no
lielaka launuma Dieva darbibas rezultata nak labums.

Romana nosléguma tévs Merins mirst, zaudgjis spékus, un mirst ari
Damjens péc tam, kad izaicindjis démonu ienakt vina kermeni — kad tas

17 Bletijs V. P. Satana izdzinéjs. Riga: Kabata, 1992, 266. Ipp.
8 Blatty W. P. The Exorcist. Corgi Books, 1972, p. 123.

Y Ibid., p. 124.

20 Jhid.

2 Bletijs V. P. Satana izdzinéss, 146. 1pp.
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tiesam notiek, Damjens izlec pa logu. Damjena nave, glabjot Rigenu, iz-
lidzina vinu ar Dievu, jo simboliski atkarto Jézus upuri: piesteidzies cits
priesteris mirsto§a acis redz noslépumainu prieku. Ka secina F. I. Meirs,
»stingra saskana ar gotisko tradiciju ,Satana izdzingjs” ataino norises, kas
parkapj robezas, lai nosléguma atjaunotu normalo kartibu un religisko
ideologiju”.?* Romana nosléguma redzams, ka §is upuris bijis vértigs vaira-
kos aspektos: ne tikai Rigenas veseliba ir atguta, bet ari meitenes mate
lénam virzas ticibas virziena.

Kopuma iespéjams teikt, ka romans ,Satana izdzingjs” bibliskas atsau-
ces izmanto galvenokart apséstibas témas raksturo$anai, romana butisku
lomu spélé bibliska tematika, un $is darbs nostabilizéja ,biblisko $ausmu”
paveidu Sausmu literatird, izmantojot galvenokart pasu Svéto Rakstu
tekstu, nevis ta popularus prieksstatus vai ticéjumus, ka tas ir ,Rozmarijas
bérna”.

2.3. Zime

Amerikanu scenarista Deivida Zelcera (David Seltzer) romans ,Zime”
(1976) hronologiski tapis visvélak no trim apskatitajiem darbiem, kuri,
ka uzskata, stabilizéja ,biblisko $ausmu” paveidu Sausmu literatara. Ro-
mans ir klasisks spriedzes trilleris, kas tapa péc tada pasa nosaukuma fil-
mas, un bibliskajam motivam taja ir butiska ietekme — tas veido sizeta
pamatojumu. Saja darba ir daudz vairak tiesu Bibeles citatu neka abas
ieprieksejas gramatas, bet, kaut gan atsaucu téma ir vienota: apokalipses
gaidas un paregojumi —, tomér tie biezi tiek paklauti maksligam autora
interpretacijam.

Romina centra ir misters Torns, Anglijas véstnieks Roma, un vina
gimene. Sikuma epizode jau piesaka tilako centrilo sizeta liniju: kameér
véstnieka sieva péc smagam dzemdibam ir koma, jaundzimusais bérns tiek
nogalinats un aizvietots ar citu mazuli, ko laidusi pasaulé ,surogatmate”,
sakalu matite. Ta izradas sazvérestiba ievest pasaulé Antikristu, kas

22 Miyri F. 1. Demonic Texts and Textual Demons, p. 148.
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iespéjama tikai reizi tuksto$ gados, — sazvérestiba, kuras sakné ir slepena
satanistu organizacija.

Romanu ievada citats no Jana Atklasmes gramatas 13:18: ,Kam ir
saprasana, lai izdibina zvéra skaitli, jo tas ir cilvéka skaitlis; un vina skaitlis
ir sesi simti seddesmit sesi.” Sim skaitlim romana piemérotas vairakas in-
terpretacijas. Pirma no tam: Damjens, uz Zemi satitais bérns-antikrists,
dzimst sestda ménesa (junija) sestaja datuma pulksten sesos. Rakstnieks
piebilst: , Tas bija tiesi sis bridis, par kuru Vecaja deriba paregots, ka taja
mainisies zemes vésture.”? Sada norade vismaz $ada verbalizéjuma gan
Vecaja deriba nav atrodama: pirmais signals, ka romans balstisies ne tik
daudz Bibeles tekstos cik to interpretacijas un pienémumos, biezi vien
kladainos.

Par bérna dzimsanu vésta kads ipatns debess kermenis, ko autors dévé
par ,tumso zvaigzni”.2* Si pazime inverté Bibeles stastu par Betlemes
zvaigzni. Bérnu nevar nokristit, jo, ienesot baznica, to pirnem $ausmas —
,vina seja bija akmenaina, kermenis saspringa [..], panikai augot auguma,
ving sika smagi elsot un nobaléja gluzi balts”? Sis apraksts ir inversija
Jézus apgraizidanai templi un ari norade, ka bérna iedzimtais launums
nespéj paciest uzturésanos baznica.

Mazais Damjens aug glits un kluss, bet vina klatbuatne skiet veicinam
divainas norises: bérna dzimsanas diena publisku pasnavibu izdara vina
auklite, no zéna paniski baidas dzivnieki zoodarza. Velak par bérna auk-
liti tiek pienemta iriete misis Beiloka, kura izradisies uzcitiga nelaba pie-
ladzeja — vinas vardu autors atsifré ka radniecigu paganiskajam elkam
Baalam, kas biezi minéts Vecaja deriba. Auklite uzrodas skietami ne no
kurienes — bez sludindjuma, bez rekomendacijam: lasitdjam jasaprot, ka
sievieti suta ta pati nelaba pieludzéju organizacija, kas atbildiga par Dam-
jena naksanu pasaulé. Vélak auklite sagada Damjenam ari milzigu, melnu

2 Seltzer D. Omen. New York: Signet, 1976, p. 1.
2 Seltzer D. Omen, p. 1.
5 Ibid, p. 43.
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»elles suni”, kas zénu apsarga un klausa tikai ta balsij. Asociacijai starp
suni un nelabo nav atrodams pamatojums Bibel€; $is téls skiet drizak
smelts grieku mita par pazemes Aida valstibas monstrozo sargu, suni Ker-
beru.

Paraléli pamata sizetam — bérna-antikrista dzim$anai un aug$anai —
romana risinas visai deklarativs un panaivs fona véstijums par satanistu
apvienibu Roma, uz kuras sirdsapzinas ir ne vien Antikrista naksanas
veicina$ana, bet ari pasaules diktatoru naksana pie varas, terorakti, cina
pret Dievu utt. Viens no sazvérestibas dalibniekiem ir no organizacijas
atkritis, nozélas parnemts priesteris, kurs vairakas dienas seko véstniekam,
izmisigi puloties paskaidrot, kas isti ir vina adoptétais déls. Vienigais, ko
vins spgj pateikt, ir: , Pienemiet Kungu Jézu. Dzeriet Vina asinis” un , To,
ko neglabs Jérs, saplosis Zvérs!” Sie izteikumi skiet liecinam, ka vést-
nieks spétu pretoties antikristam, regulari sanemot Sakramentu un dzivo-
jot kristigu dzivi, tacu velak izradas, ka cinai pret nelaba radito atvasi
nepieciesami daudz drakoniskaki panémieni. Kartéjo reizi apstiprinas, ka
rakstniekam padoma ir bijis vispirms spriedzes trilleris, kura bibliskajam
elementam ir vien ilustrativa loma, un autors to te liek lietd, te atmet, te cité
un interpreté arpus konteksta, vadoties péc ta, vai konkrétais citats kalpo
vina nolukiem, vai ne. Dazi piemeéri, ka rakstnieks rikojas ar faktiem:
sagrékojusa priestera stilba iekspusé atklajas tris sesnieku tetovéjums — So
skaitli dzimumzimes veidola nésa ari Damjens uz galvas. Tris sesnieki, ka
uzskata autors (ieliekot $o parliecibu kada klostera miaku mutg), simbolizé
»Velnu, Antikristu un Viltus pravieti”.?” Nesvéta Trijadiba patiesi atrodama
Bibelg, bet bez sasaistes ar zvéra skaitli: ,Velnu, kas vinus pievila, iemeta
uguns un séra jura, tur bija ari zvérs un viltus pravietis.” (Atkl. 20:10)
Ari priestera centieni paglabties no nelaba ir visai komiski: izlimét istabas
sienas ar Bibeles lapam, bet uz ielas iziet tikai, nésjot krucifiksu, kura
iestradati spogula gabalini (lidzeklis pret vampiriem?).

2 Seltzer D. Omen. New York: Signet, 1976, 105.
7 Ibid,, p. 147.
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Romana galvena biblisko atsau¢u joma saistas ar centieniem interpre-
tét Antikrista naksanas zimes, ar kuram autors censas pamatot ideju, ka
pasaules gals jau ir loti tuvu. Plasaka sada veida epizode apraksta vakaru,
kura Damjena audzZutévs véstnieks péta Bibeli, mekléjot materialu savai
oficialajai runai arabu un ebreju konflikta sakara. Saja nodala ar plasiem
Bibeles citatiem izrotatas gan pardomas par ebreju tautas sutibu, gan par
Kristus otro atnaksanu un Antikrista naksanu. ,Atklasmes gramata bija
paregots, ka tad, kad Kristus atgriezisies uz zemes, vinam bis jasastopas
ar savu antitézi. Antikristu. Launa délu. Un zemi iznicinas pédgja kauja
starp Debesim un Elli. Tas bus Armagedons. Apokalipse. Pasaules gals.”?®
Patiesiba vards Armagedona Bibelé minéts tikai vienu reizi un lietots ka
vietvards: ,Un vins tos sapulcinaja kada vieta, ko ebreju valoda sauc par
Harmagedonu.” (Atkl. gr. 16:16) Ari kauja starp Kristu un Antikristu ir
minéta daudz mazak gleznaini neka, skiet, rakstniekam butu paticis; viena
teikuma minéta tikai gatavosanas kaujai: , Es redz&ju zvéru un visas zemes
keéninus, tie bija sapulcéjusies ar saviem karapulkiem, lai karotu ar To, kas
sédéja uz zirga, un ar Vina karapulku.” (Atkl. Gr. 19:19) Talak diezgan
jucekligi citati no Daniela un Caharijas gramatam uzvedina virieti uz par-
domam par pasaules gala tému: ,Kad ebreji atgriezisies Ciana, Kristus pie-
dzims vélreiz. Un, kad piedzims Kristus, piedzims ari Antikrists.”* Seko citats
no Jesajas gramatas 13:9: ,Redzi, Ta Kunga diena nak, briesmiga ar dusmam
un ar karstu bardzibu.” To Torna kungs skaidro ka Armagedonas kaujas
pieteikumu. Un visbeidzot Kristus otra atnaksana: ,Un Vin§ nostasies tai
diena ar Savam kajam uz Ellas kalna, kas Jeruzalemei prieksa austrumu
virziena.[..] Tad naks Tas Kungs, mans Dievs, un visi svétie ar Vinu.”
(Cah. 14:4-5) Vestnieks secina, ka pasaules gala iezimes liecina — beigas
ir tuvu un aiziet gulét. Plaso citéjumu jéga lasitajam netiek izskaidrota,
vismaz romana pamattémas konteksta ne.

% Seltzer D. Omen, p. 78.
¥ Ibid, p. 79.
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Péc si bibliski piesatinata iestarpindjuma turpinds romana sizets. Vaja-
dams veéstnieku, nozélas parnemtais priesteris cité kadu jucekligu pravieto-
jumu, kas turpmak vadis romana varonus, bet nav ne tuvu biblisks: ,Kad
judi atgriezisies Ciana un kométa piepildis debesis, kad celsies Svéta Romas
impérija, tu un es mirsim. No Muzigas jaras vins celsies, abos krastos radot
armijas, pavérot brali pret brali, lidz cilvéce izniks.”® So priestera citéto
pantinu véstnieks uztver ka tiesu izvilkumu no Bibeles. , To visu paregoja At-
klasmes gramata!” sauc priesteris, turklat lidzas Daniela gramatai minédams
kadu ,Lukas gramatu”, iesp&jams, domadams Lukas evangeliju. Ari foto-
grafs uzskata: ,Tas viss ir te, Bibele. Sasoditaja Atklasmes gramata. Kad
ebreji atgriezisies Ciana... [..] Zvaigznu lietus un Svétas Romas impérijas at-
jaunosana. Tie ir notikumi, kas signalizés par Antikrista dzim$anu. Satana
bérna dzimsanu.”*! Antikrista naksanu no juras (,Es redzéju izkapjam no
juras zveru, kam bija septinas galvas” (Jana atkl. 13:1) autors tulko ka no-
radi uz politikas pasauli. Vieniga asociacija ar kométu, kas ,piepildis de-
besis”, ir atrodama Mateja ev. 24:29: ,Bet tadal péc $a laika beédam saule
aptumsosies, méness nedos sava spiduma, zvaigznes kritis no debesim un
debess stiprumi kustésies.” Lieki piebilst, ka Svétas Romas impérijas vards
Bibelé nav atrodams, tapat nav liecibu, ka Antikristam butu kada rad-
nieciba ar nelabo — $o personu piemin tikai apustulis Janis sava véstulé, un
tikai tradicija sasaista to ar Atklasmes gramata minéto ,zvéru’”.

Driz aizdomas par antikrista esamibu véstnieka gimené apstiprinas,
un satriektais tévs dodas uz Izraglu meklét vienigo personu, kura zina, ka
to nogalinat. Senas eksorcistu dzimtas parstavis paskaidro véstniekam, ka
antikristu atpazit: ,Vinam ir dzimumzime... sesnieki... [..] Bibelé rakstits,
ka tada ir visiem satana apustuliem.”? Te atkal jaatzime, ka zvéra skaitlis
Bibelé pieminéts tikai vienreiz saistiba ar zvéru Atklasmes gramata, tatad
eksorcista izteikumam nav bibliska pamatojuma.

0 Seltzer D. Omen. New York: Signet, 1976, p. 105.
N Ipid, p. 141.
2 Ibid., p. 181.
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Seko epizode, kas inversija atdarina Vecas deribas stastu par Izaka
upurédanu. Tévs sagrabj parbiedéto délu un dodas uz tuvéjo baznicu, lai
uz altara to nodurtu ar eksorcista iedotajiem septiniem naziem. Ta¢u upu-
résana neizdodas: ierodas policija, délu nogalinat véstnieks nepaspéj un iet
boja pats. Romins noslédzas ar apokaliptisku iznakumu solosu epizodi,
kura par bareni rupéties apnemas pats ASV prezidents, tatad Antikristam
ar So bridi vala visi celi uz pasaules ietekmésanu.

Kopumai iespé&jams secinat, ka $is romans atspogulo loti popularu veidu,
ka Bibeles tematika tiek ieklauta Sausmu literatira: citéjot Rakstu vietas
arpus konteksta, ar tim pamatojot autora idejas; citati kalpo par sizeta
balsta vielu. Tomeér romana efektivi paradits tas pats, kas divos paréjos —
ka modernaja, skietami drosaja, neticigaja pasaulé ielauzas seni, mitiska
neizskaidrojama un bied&josa sféra — un modernas civilizacijas parklajums
sadrap senu, instinktivu bailu prieksa.

Secinajumi

Raksta apskatitais materials lauj secinat, ka Bibelei ir nozimiga ietek-
me uz musdienu $ausmu Zanra literatiru, jo rakstnieki savos darbos gan
intensivi izmanto tieSas un netiesas atsauces uz labi pazistamiem Bibeles
tekstiem, gan trakté Bibelé risinatas laba un launa, apokalipses un apsés-
tibas témas musdienu konteksta. Bibeles tému popularitate $i zanra litera-
tard, iesp&jams, skaidrojama ar faktu, ka Bibele joprojam ir viens no daudzu
lasitaju acis uzticamiem avotiem, kas vésta par pardabisko, un Sausmu Zanra
rakstnieki, kas savos darbos ietver véstijumus par pardabisko, var balstities
uz siem tekstiem, veidojot zinamu ticamibas koeficientu saviem darbiem.

Apskatitajos darbos, kas nostiprinaja biblisko elementu izmanto$anu
$ausmu literatara péc Otra pasaules kara, atspogulojas tris iespgjamie vei-
di, kados autori izmantojusi biblisko tematiku un atsauces. Romana ,Roz-
marijas bérns” bibliska tematika butiski savijas ar populariem ticé¢jumiem,
legendam un folkloras aizguvumiem par burvestibam un raganam, faktisku
biblisko atsauc¢u kopums savijas tikai ap darba noslegumu, kura Kristus dzim-
$anas stasts tiek invertéts, véstot par démoniska mazula dzimsanu. Romana
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»odtana izdzingjs” redzams plass no Bibeles aizgiito tému interpretéjums —
bibliskais materials $aja romana kalpo par bazes struktiru, lai runatu par
apséstibas, kardinasanas un ticibas problémam. Cita situacija atklajas,
analizéjot romanu ,,Zime”, kurda gan ir ieklauts no visiem apskatitajiem
darbiem visplasiak citétais Bibeles teksta materials, bet biezi vien citati ir
neprecizi, citéti arpus konteksta vai sagroziti, un to interpretacija bijusi
atkariga no autora ieceres, buvéjot romana sizetu — Bibeles teksts tiek pie-
lagots romanam un nevis otradi.

Nosléguma jaatzimé, ka Sausmu Zanra un Bibeles mijiedarbibas izpéte
$aja raksta ir tikai ieskicéta, un plasakai izpétei butu nepieciesams skart
vél daudzus aspektus. Par turpmakas izpétes nepieciesamibu liecina témas
aktualitate masdienu latviesu literataras un religijfilozofijas pétniecibas
ietvaros, jo latviesu sabiedriba jau ilgstosi (galvenokart — kops neatkaribas
atjaunosanas) vérojama noturiga interese gan par paranormalo un ezote-
risko filozofiju, gan par fantastisko literattru, par ko liecina gan liela skaita
izdotas paspalidzibas rokasgramatas un paranormailo fenomenu pétijumi,
gan ta saukta ezoteriska romana fenomens originalliteratira.>

Bibele ka viens no centralajiem kultarvésturiskas nozimes avotiem pa-
saules literattra ir atstajusi nozimigas pédas ari latvie$u nacionalas literaras
kultaras izveide, jo tas bliva télainiba, izteiksmigie sizeti ir tuvi latviskajai
mentalitatei, kura lielu lomu spélé stastu stastiSanas tradicija. Runajot par
zanru literatiru, jaatzist, ka latviesu originalliteratara vésturisku apstaklu
(proti, padomju laika piekoptas cenziras) dél ir izveidojusies situacija, kad
$ausmu zanrs ir parstavéts loti fragmentari, tacu Bibeles motivu izmanto-
jums atseviskos darbos tomér ir samanams. Spilgtakais latviesu autors, kura
darba sastopas $ausmu Zanra elementi ar Bibeles motiviem, ir starpkaru
prozaikis Aleksandrs Grins, kura isproza biezi figuré svétas inkvizicijas,
raganu pravu, krusta karu un karotaju motivi, ka ari lidztekus citam par-
dabiskam paradibam sastopami cilvéciskoti velna un Kristus téli, biezi —

% Sikak par $o tému sk.: Simsone B. Ezoterika musdienu jaunakaja latviesu proza.
Cimdina A. (red.). LU Raksti, Nr. 732. Literatiira, folkloristika, maksla. Latviesu lite-
ratira un religija. Riga: LU, 2008.
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meistarigi stilizétu kristigo legendu ietvara. Vairakiem 20. gadsimta beigu
rakstniekiem savukart aktuala bijusi apokalipses téma, kura skarta Egila
Ermansona romanos ,Mala” un ,Cilvéks ar bérnu ratiniem”, Jana Maulina
darba ,Aizveéstures tragédija” un Gundegas Repses stasta ,Jaraszirdzins
un es”, pédéjam tekstam aktualizéjot pavisam konkrétu apokalipses veidu,
proti, gréku pladus. (Tomeér nosauktie darbi Sausmu Zanram pieskaitami
vien loti nosaciti.) Tadejadi iespéjams teikt, ka Bibeles un $ausmu Zanra
sadures punkti latviesu literatira pagaidam ir skaitliski nedaudzi, tacu
to detalizétai izpétei neapSaubami butu nepieciesams atsevisks pétijums.
Starp talakiem pétniecibas virzieniem nepieciesams atzimét ari Bibeles
izmantojumu 20. gadsimta pédgjo divdesmit gadu un 21. gadsimta sakuma
$ausmu literatara.
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Barbala Simsone

Biblical Motives in Horror Fiction

Summary

'The present paper ,Biblical Motives in Horror Fiction” is devoted to analysis
of the influence of the Bible on the genres of popular literature, namely, that
of the horror fiction.

'The horror fiction has long been underrated by literary scholars who
tend to view it as a pulp genre; however, in the previous decades serious
academic research has been devoted to this particular branch of fiction and
a variety of possible interpretations to the horror elements it offers have been
tfound. No serious research, however, has up to now addressed the problem
of Biblical motives, themes and allusions that have been extensively used in
several branches of horror fiction. The present paper, therefore, first addres-
ses the question of how the writers of horror fiction incorporate the Biblical
element in their works and what their reasons for doing so could be.

First, the introductory part of the paper offers a general overview of
the Bible as one of the primary sources for exploring the supernatural in
Western culture that has consequently influenced a variety of literary works,
including the modern genre literature and also horror fiction.

'The first chapter of the paper provides an insight in the ways of inter-
action between the Bible and the modern horror fiction. Based on the theory
of Biblical influences on horror movies by Mary Ann Beavis, this part of
the paper distinguishes among three main fields of the Biblical themes and
motives that tend to appear most frequently in horror fiction: the Bible and
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its texts as a weapon in the universal conflict between the forces of good
and evil, Bible as the source of prophecies of apocalypse, Bible as a source of
information regarding demonic obsession.

'The second chapter turns to the phenomenon of the so called occult
novels of the 1960ies and 1970ies that became intensely popular by em-
ploying Biblical themes and motives in contemporary context. Three of
these novels are analysed in detail in corresponding subchapters.

The first subchapter is devoted to the novel ,Rosemary’s Baby” by Ira
Levin. The paper demonstrates how the now classic story of an unsuspecting
young wife who gets raped by a demon and then carries and gives birth to
a demonic child that a neighbouring sect of devil worshippers consider to
be the son of Satan, is developed according to the principles of a gothic
narration. The Biblical motives in this novel, however, turn out to be few,
whereas the majority of religious allusions and motives tend to be drawn
from popular beliefs, superstitions and medieval legends concerning witch-
craft and sorcery. The Biblical allusions are concentrated largely around the
birth and ,,adoration” of the demon child and display a parody and inversion
of the corresponding events surrounding the birth of Christ with Rosemary
the mother and the pseudo Virgin Mary.

The second subchapter turns to the novel ,,The Exorcist” by William
Peter Blatty, supposedly based on true events concerning demonic posses-
sion of a child a few decades before the publication of this work. The story
of pre-teen girl Reagan who suffers from demonic possession and the two
priests who attempt to exorcise her, display a much denser concentration of
Biblical motives and direct and indirect allusions than the previously dis-
cussed novel. ,The Exorcist” subtly deals with themes of faith, unbelief and
temptation while on the outer surface exploiting almost the whole range of
the characteristics of demonic possession mentioned in the New Testament.
This novel also masterfully exploits the technique of inversion, narrating
the story of faith and personal redemption rather of the youngest of priests
than of the girl herself. This scandalous novel thus is revealed as psy-
chologically deep exploration in the religious experiences of contemporary

people.
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The third subchapter provides an insight into the novel ,Omen” by
David Seltzer which to some extent continues the theme initialized by ,,Ro-
semary’s Baby” and tells the story of a demonic child secretly brought into
the world of contemporary America by a Satanic organisation and growing
in an unsuspecting family of an ambassador. The child’s life is surrounded by
mysterious deaths and other troubles until the father, urged by a slightly mad
repentant priest — a former member of the demonic organisation, — begins
to suspect the truth. This novel contains most direct Bible quotes of all
the analysed works; however, its usage of the Bible text is also the most
erroneous, since the Bible passages are often incomplete, quoted out of
context and interpreted so as to give ground for the author’s ideas as to the
Antichrist’s coming and the end of the world.

In conclusion, the paper points out that the Bible texts have become an
integrate part of the horror fiction, especially since the particular genre often
deals with matters people still have faith in, otherwise the genre would not
be effective. The three analysed novels provide examples of different ways
how the Bible motives cane be incorporated in the literary texts — namely,
they can be blended with popular superstitions that have their roots in other
belief systems or in folklore, they can be quoted or applied accordingly to
the primary source, or they can be misquoted or misinterpreted so as to
serve the author’s purpose in creating the particular literary work.



Igors Suvajevs

KARS UN PSIHOANALIZE (FREIDA RISINAJUMS)

Austriesu vésturnieks Viktors Bibls (1870-1947) 1922. gada publice
gramatu ,Austrijas sabrukums”, kura raksta: ,Ia ari labsirdigais Ferdi-
nands mantoja tikai Jauna séjuma auglus, ko sava ilgaja valdisana bija izse-
jis ,labais” keizars Francs.”! Domats gan ir cits Ferdinands, proti, 13 gadus
valdijusais Ferdinands I (1793-1875). Pieminétais nav ari Francs Jozefs
(1830-1916). V. Bibls raksta: ,Tragiskais liktenis, kas piepildijas senas
Habsburgu valsts 1918. gada novembra dienas, saknojas daudz senaka pa-
gatné. Jau ilgi ta vadija [savu] problematisko pastavésanu un problémas,
naves cinas sakas isteniba ar Austroungarijas monarhijas piedzimsanu
1526. gada.” Lai kad ari sabrukums buatu ieziméjies, skaidrs, ka pédgjais
trieciens monarhijai ir Pirmais pasaules kars.

Sis kar§ ir ieguvis dazadus apziméjumus. Zemés ar domingjoso vacu
valodu ta sikums ilgstosi ir ieguvis simbolisko nosaukumu ,augusta par-
dzivojums” vai ,1914. gada gars”. Sie apzimé&jumi tiek izmantoti tautas
kopibas radisanai un atgadinasanai (ari péc §i Sausmiga kara). Ta Vicijas
keizars 1914. gada 1. augusta pasludina, ka vins nepazistot vairs nevienu
partiju, ka nu vin$ pazistot tikai vacie$us.? Tacu vaciesi nemaz nav tik

! Bibl V. Der Zerfall Osterreichs. Wien: Rikola, 1922, S. VII. Nikamais citats —
turpat.

2 Verhey]J. Der ,Geist von 1914” und die Erfindung der Volksgemeinschaft. Ham-
burg: Hamburger Edition, 2000, S. 10. Runas tekstu sk.: Deussche Quellen zur Ge-
schichte des Ersten Weltkrieges. Hrsg. von Bihl W. Darmstadt: Wissenschaftliche Buch-
gesellschaft, 1991, S. 49.
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vienoti. Kopibas stiprinasanai 1916. gada decembri uz Vicijas parlamenta
(Reihstaga) rietumu portala paradas uzraksts ,VACU TAUTAI” - DEM
DEUTSCHEN VOLKE. Sesdesmit centimetrus augstie burti ir izlieti no
diviem francu lielgabaliem, kas ieguti ,atbrivosanias kara” no Napoleona.
Savukart Viné neoklasicisma stila 1883. gada uzbuvétas parlamenta ékas
prieksa slejas Aténas figira ar uzvaras dievieti Niki. Eku sparnus rota veél
Cetras kaujas ratus vadosas Nikes, bet cilni ir attélots Francs Jozefs, kas
davina konstitaciju 17 impérija mitoso tautu parstavjiem. Tiesa, atskiriba
no Vacijas imperatora Austroungarijas keizars 1916. gada nomirst.

Vicija ,kara pirmais ménesis lidzinajas ilgam patriotiskam svinibam”,?
ytomér Vacijas lielakaja dala nepastavéja nedz sajusminatas, nedz pa-
niskas masas”. Uzjundita vienotiba, kopiba raisa ,spiegosanas drudzi”,*
saskatot vai katra spiegu, tacu driz vien Vacija ir vérojamas ari pretkara
demonstracijas. ,Augusta pardzivojums” isteniba ir daudzi un atskirigi
pardzivojumi, kaut ari nav noliedzama siakotnéja sajusma.’ ,Sajasminatie”
lielakoties ir ,izglitotie” — studenti, ierédni, nacionalistiski un konservativi
noskanoti individi. Nacionalisma iespaida vini vérsas pret svesvardiem,®
pieméram, varda ,kafejnica” vieta vedina lietot apziméjumu , kafijas nams”
(Café — Kaffeehaus).

Nedaudz citadak ir Austrija, kur turklat jau pastav kafijas nami. Un
Austrija nemaz isti nav Austrija, tas oficialais nosaukums ir Austroungarija.
1914. gada 29. junija keizars izdod manifestu ,Manam tautam!”. Taja slu-
dinats: ,Aizvien augstik versmo naids pret Mani un Manu namu, aizvien
atklatak paradas tieksme vardarbigi atraut nedalimos Austroungarijas

3 Verhey J. Op. ciz,, S. 10. Nakamais citats — S. 91.
4 Ibid., S. 133.

5 Sk. isu, bet kodoligu Fritjofa Benjamina Senka rezuméjumu: Illenk ®. B. «ABryc-
TOBCKOE IIePeXMBaHue»: Hadano [lepeoil Muposoti 60UHbl KAK NOBOPOMMbBLI NYHKM
Hemeuyxkotl ucmopuu. Hoeoe /lumepamyproe O6ospenue, Nr. 116, 2012. (http:magazines.
russ.ru/nlo/2012/116/233-pr.html; sk. 2014.27.06.).

¢ Verhey J. Op. ciz., S. 151.
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apgabalus.”” Nelidz ari sena devize Viribus unitis — vienotiem spékiem.
Viens §is vienotibas aspekts tiek saskatits kultara: ,Musu kultara ir tris-
karsas attiecibas ar masu karu. Attieciba pres miisu karu, jo tas ir ne tikai
ierocu kars, tas ir kar§ par masu kultaru.”® Vardu sakot, kultara izpauzas
kara, pastav kara kultara un kars iedarbojas uz kultaru. Un vispar: ,Misu
kultara jebkura zina ir smagaka, célaka, humanaka, tikumiskaka.” Tiesa,
izradas, ka §is ,muasu” ir vacu kultara. Tacu Austroungarija ir ne tikai sads
»musu”, turklat ari sakotnéja sajasma nav novértéjama par zemu.

Stefans Cveigs (1881-1942) savas atminas ,Vakardienas pasaule. Kada
eiropiesa atminas” raksta: ,Lai godatu patiesibu, man jaatzist, ka $aja
pirmaja masu izlausanas [izpausmeé] bija kaut kas lielisks, aizraujoss un pat
pavedinoss, no ka bija grati izvairities. Un tomeér par spiti naidam un rie-
bumam pret karu es negribétu iztikt bez §im atminam par §im pirmajam
dienam mana dzive.” S. Cveigs rod tam ari skaidrojumu: , Ka nekad agrak
tikstosiem un simtiem takstosiem cilvéku juta, ko labak batu jutusi miera
laika, ka vini sader kopa. Divu miljonu pilséta, piecdesmit miljonu zeme
§aja stunda izjuta, ka vini lidzpardzivoja pasaules vésturi, acumirkli, kas
nekad neatgriezisies, un ka ikviens bija aicinats iesviest savu niecigo Es
$aja gailéjo$aja masa, lai tur attiritos no jebkada savtiguma. Saji acumirkli
jebkuras kartu, valodu, skiru, religiju atskiribas parpladinaja braliguma
plastosa izjuta. Svesinieki uz ielam uzrunaja cilvekus, no kuriem gadiem
ilgi izvairijas, spieda cits citam roku, it visur bija redzamas dzivigas sejas.
Ikviens atseviskais pardzivoja sava Es kapinajumu, vins vairs nebija iepriek-
$€jais izoleétais cilveks, vin$ bija ieklauts masa, vins$ bija tauta, un vina per-
sona, citkart neievérota persona, bija ieguvusi jégu.”

7 Viribus unitis. Osterreich—Ungarn und der Weltkrieg. Wien: Verlag der Gesellschaft
von Silbernen Kreuz, 1919, T. 2, S. 1.

8 Kralik R. von. Unsere Kultur und unser Krieg. Viribus unitis. Osz‘erreic/y—Ungarn
und der Weltkrieg. Wien: Verlag der Gesellschaft von Silbernen Kreuz, 1919, T. 1,
S. 160. Nakamais citats — S. 161.

? Zweig S. Die Welt von Gestern. Erinnerungen eines Europiers. Frankfurt/M.: Fischer,
1979, S. 165. Nakamie citati — S. 165, 166.
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S. Cveigs norada ne tikai uz masa ieguto jégu, bet ari uz ,romantisko
iespéju” klat par varoni un to, ka uniformia térpto sumindja sievietes.
Vienlaikus vin§ atzist: ,Tacu varbut $aja skurbuli bija veél dzilaks, no-
slepumainaks speks. Tik varens, tik peksni par cilveci vélas §is uzpladu
vilnis, ka tas, virspusi parputodams, uzrava augsup cilvékdzivnieka ne-
apzinatas pirmdzinas un instinktus, to, ko Freids dzilieskatigi dévéja par
ykultiras netiksmi”, alkas reiz izlauzties no likumu un paragrafu bir-
geriskas pasaules un laut izplosities aizsenajiem asinsinstinktiem. Var-
but ari Sie tumsie spéki bija lidzdaligi meZonigaja skurbuli, kura bija
sajaukts itin viss, upurésanas prieks un alkohols, dékainibas prieks un
tirs ticigums, karogu un patriotisko vardu magija, — $aja baisaja, vardos
gandriz neatveidojamaja miljonu skurbuli, kas uz mirkli sniedza meZonigu
un gandriz aizraujosu sparu musu laika lielakajam noziegumam.” Tacu
sis Cveiga atminas ir tapusas jau atskatd. Masveida skurbuli atskan citas
atzinas.

Rainers Marija Rilke (1875-1926) pat uzraksta dzejojumu ,Pieci
dzieddjumi. 1914. gada augusts”,'® apdziedot kara dievu. Tacu jau 1914.
9. septembri vins raksta La Andreasai-Salomeé (1861-1937) par 3o bries-
migo augustu”.! Bet Vines slavenais publicists Karls Krauss (1874-1936)
uzraksta ne tikaidramu,,Cilvéces pedéjas dienas” (1915/1917), bet 1914. ga-
da 19. novembri ironiski uzsik priekslasijumu ar vardiem ,Saja dizaja
laika...”*? un uz laiku partrauc publisko darbibu. Krausa ietekme un par-
dzivotais atveidojas ari Eliasa Kaneti (1905-1994) 1931. gada tapusaja
romana ,Apstulbums”, par kuru vin$ vélak sanem Nobela prémiju lite-
ratura (1981) un kura raksta: ,Neskaitami laudis sajuk prata, jo masa vinos

10 Sk.: Rilke R. M. Werke. Frankfurt/M.: Insel, 1984, Bd. 2.1, S. 86-93. Par $o
dzejojumu sk. 1914. gada 6. novembri rakstitaja véstulé: Rilke R. M. Briefe. Frank-
furt/M.: Insel, 1950, Bd. 2, S. 15.

1t Rilke R. M. Briefe. Frankfurt/M.: Insel, 1950. Bd. 2, S. 8.
12 Kraus K. Schriften. Frankfurt/M.: Suhrkamp, 1988, Bd. 5, S. 9.
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ir parak spéciga un nerod apmierindjumu.” Sajos pardzivojumos saknojas
ari Kaneti traktats ,Masa un vara” (1960), ar kuru vins doma, ka ,izdevies
panemt So gadsimtu pie rikles”."* Tacu ,pie rikles var sagrabt” ari gad-
simts.

Savulaik Latvija lekcijas lasijusais Nobela prémijas laureats (1908)
Radolfs Eukens (1846-1926) 1917. gada 29. julija raksta ,Veétra sakas!”
pauz: ,Seit istenojas étiskas iedabas pacélums, transformacija. Més jutamies
caurcaurém ausgtaka dienesta uzdevuma, kuru pasi nebijam uzmekléjusi,
to mums bija uzlikusi augstika vara un tapéc mas ar spiedigu spéku par-
néma nenoraidams pienakums.””® Dienu vélak vina raksts parpublicéts
izdevuma ,Liepajas Avize”. Ne mazak jusmigs ir katoliski konservativi
orientétais Makss Selers (1874-1928), kurs saraksta tadus apceréjumus
ka ,Kara génijs un vacu kar§” (1915), ,Eiropa un kar§” (1915), ,Kars
ka koppardzivojums” (1916). M. Selers raksta: ,Tagad ikviens izjut, ka
daudz saprotamak un daudz evidentak ir tas, ka nacija ,ir” [vairak] neka
»ir” vin§ pats; un ikviens izjat, ka savu basanu jaattaisno un ar ricibu
janopelna tas, nacijas, priek$a — nevis ka ieprieks: [jaattaisno] to sava

B Canetti E. Die Blendung. Frankfurt/M.: Fischer, 1988, S. 447. Citas valodas
romins publicéts ari ka ,, Autodafe” vai ,Babeles tornis”. Sk. ari: Elias Canetti. Blendung
als Lebensform. Hrgs. von Aspetsberger F., Stieg G. Konigstein: Athendum, 1985.

1 Canetti E. Der Provinz des Menschen. Frankfurt/M.: Fischer, 1994, S. 204. Sk.: Ka-
neti E. Masa un vara. Riga: Jumava, 1999.

> Eucken R. Der Sturm bricht los! Deutsche Kriegswochenschau, Nr. 34, 29. Juli
1917, S. 1. Sk.: Verhey J. Op. ciz. S. 15. Parpublicéjums: Eucken R. Der Sturm bricht
los! Libausche Zeitung, Nr. 175, 1917. 30.07., S. 1. Petera Zalisa (1864-1939) skolotajs
latviesiem ir pazistams jau agrak, sk., piem.: Eucken R. Mazo tautibu kulturéla nozime.
Majas Viesis, Nr. 41, 1909, 14.10, 1.-2. lpp. Par Eukenu un Latviju sk.: Vockroft P.
Rudolf Eucken und die Balten. Rigasche Rundschau, Nr. 292, 1921, 23.12., S. 4; Ferien-
kurse des Herderinstituts. Libausche Zeitung, Nr. 173, 1922, 07.08., S. 2; Die Ferien-
hochschulkurse. Rigasche Rundschau, 1922, 06.09., S. 6; Baltische Art. Rudolf Euckens
Reiseeindricke. Rigasche Rundschau, Nr. 290, 1922, 23.12., S. 13. Par Liepajas apmek-
lejumu sk.: Libausche Zeitung, Nr. 203, 1922, 09.11,, S. 3.
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prieksa.”® Ka pretstats §adai pozicijai tiek izspéléta Freida attieksme."”
Tomeér pirms Freida attieksmes noskaidro$anas butu vérts vismaz vispariga
nozimé tikt skaidriba ar $o karu.

Pirmo pasaules karu var uztvert ka notikumu. Tacu varbut §is kars ir
norise, kas nesakas un nebeidzas oficiali noteiktajos ideologiski politiska-
jos datumos? Zinamu palidzibu var sniegt Reinharts Kozelleks (1923-
2006). Vins raksta: ,Notikumu, kas ex pos tiek norobeZots no norises bez-
galibas [..], jau lidzdaligie laikabiedri var piedzivot ka notikuma kop-

16 Scheler M. Gesammelte Werke. Bern: Francke, 1982, S. 81. Par Séleru konteksta
ar Freidu sk.: Lohmiiller T. Das Unbehagen im Frieden: Freud und Scheler tiber Krieg
und Tod. Revista de Filologia Alemana., 2013, Vol. 21, pp. 163-182. Hosé Ortega i
Gaseta (1883-1955) visai parsteigts sniedz Selera darba ,Kara génijs un vicu kars”
parskatu un atzimé, ka svarigs ir ne tik daudz jautdjums par vardarbigo iejauk$anos un
ultrapatriotismu (u/traismo patriotico), cik tiesibas nogalinat (Ortega y Gasset . El genio
de la guerra y la guera alemana. Ortega y Gasset J. Obras Completas. Madrid: Taurus,
2004, T. 2, p. 323-352. Attiecigas atzinas — p. 324, 335. Norade péc: Lohmiiller T. Op.
cit. S. 176).

Citu vicu intelektualu (profesoru, rakstnieku u. tml.) atticksme nav mazak jis-
miga. Péc vicu zveribam neitralaja Belgija 1914. gada 4. oktobri nak klaja ta sauktais
,93 manifests” jeb ,Uzsaukums kultaras pasaulei!” (Bohme K. (Hrsg.) Aufrufe und
Reden deutscher Professoren im Ersten Weltkrieg. Stuttgart: Reclam, 1975, S. 47-49.
Angli reagé ar ,,Atbildi vacu profesoriem”™ Reply to the German Professors by Britisch
Scholars. New York Times, 1914.21.10. Oktobri vaciesi atbild ar manifestu ,Vacu
reiha augstskolas pasniedzéju skaidrojums” (Erklirung der Hochschullehrer des Deutschen
Reiches), ko paraksta vairak par 3000 pasniedzéjiem, tostarp ari ievérojami filosofi. So
manifestu paraksta ne tikai Eukens, bet arivélak Riga stradajosais Valters Frosts (1874—
1936) un latvietis Karlis Balodis (1864-1931). Jaatzime, ka latviesi nav mazak jusmigi, vini
ir gatavi pat sajisminaties vairak neka krievi. Sk. par to Edgara Andersona (1920-1989)
gramata: Andersons E. Latvijas vésture, 1914-1920. [Stokholma]: Daugava, 1967.

Tiesa, nevar atstat neievérotus dazus iebildumus. Arsts Georgs Fridrihs Nikolai
(NVicolai, 1874-1964) uzraksta ,Uzsaukumu eiropiesiem” (Aufruf an die Europder), tatu
to paraksta tikai Alberts Einsteins (1879-1955), filosofs Oto Biks (Buek, 1873-1966) un
astronoms Vilhelms Férsters (Foerster, 1832-1921).

17 Fink I. Sigmund Freud — der vergessene Pazifist. utopie kreativ 175, 2005, S. 470—
473.
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sakaru, ka jégvienibu, kas ir stastima.””® Notikuma sakaribas, saistibas
var paplasinat, tacu jebkura gadijumai ir spéka naturalais hronologisms.
Citadi ir ar struktaram, to ,laiciskas konstantes norada arpus notikuma
lidzdaliga hronologiski registréjamas pieredzes telpas. Notikumus izraisa
vai tos izcie§ noteicamie subjekti, savukart struktaras ka tadas ir par-
individualas un intersubjektivas”. Var izmantot citus skaidrojumus un ter-
minologiju, tacu svarigi atzimét, ka struktaras ir ilgstosakas, t.i., norise
nav notikumu summa. Un tiesi $ada aspekta ir vérts palakoties uz Freidu
(plasak — psihoanalizi) un karu.

Savukart kara ka notikuma aspekta zimiga ir ta saukta kara trauma
jeb kara neiroze (Kriegsneurose, war-shock; citi apziméjumi — kara histérija,
nervu $oks). Medicina, psihiatrija nav gatava tas arsté$anai, pareizak sakot,
arstéana noris ar brutalam,' drakoniskam?® metodém. Sveika piedzivojumu
atainojums tiesas arstu prieksa un vajpratigo nama nav parspiléjums vai
karikatara.?! Psihoanalitikis Vilhelms Stekels (1868-1940) par arstiem
kara laika norada: , Es redzéju $o benzu darbu briesmigos piemérus.”?* Lai
izprastu $o darbu, svarigs ir konteksts, kura izpauzas noteiktu struktiru

darbiba.

18 Koselleck R. Darstellung, Ereignis und Struktur. Koselleck R. Vergangene Zu-
kunft. Zur Semantik geschichtlicher Zeiten. Frankfurt/M.: Suhrkamp, 1989, S. 144.
Nikamais citats — S. 147.

¥ Peckl P. Krank durch die ,seelischen Einwirkungen des Feldzuges™ Psy-
chische Erkrankungen der Soldaten im Ersten Weltkrieg und ihre Behandlung. Krieg
und medikale Kultur. Patientenschicksale und drztliches Handeln in der Zeit der Weltkriege
1914-1945. Hrsg. von Prill L., Rauh Ph. Géttingen: Wallstein, 2014, S. 31.

2 Rauh Ph. Die militirpsychiatrischen Therapiemethoden im Ersten Weltkrieg —
Diskurs und Praxis. ,Heroische Therapien”. Die deutsche Psychiatrie im internationalen Ver-
gleich, 1918-1945. Hrsg. von Schmuhl H.-W.,, Roelcke V. Géttingen: Wallstein, 2013, S. 29.

21 Sk.: Hageks J. Krietna kareivja Sveika dékas pasaules kara. Riga: Liesma, 1983.
1. gram. 26. lpp. un talak. Par Sveiku Latvijas konteksta sk.: Stoll P. Osudy dobrého
vajika Svejka v Lotyssku. Stoll P. a kol. Zkusenosti a vztahy: lotysskd a ceskd spolecnost ve
20. stoleti. Praha: Univerzita Karlova v Praze, 2013, str. 163-167.

2 Cit. péc: Eissler K. R. Freud und Wagner-Jauregg vor der Kommision zur Erbebung
militarischer Pflichtverletzungen. Wien: Locker, 1979, S. 85.
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Ari arstu vidé gandriz nav vérojama vérsanas pret karu,? gluzi pretgji,
viniem ir svarigi sniegt savu ,artavu vicu reiha kara vesanai”. Sadi tiek
transforméts ari senais arstniecibas princips: nevis salus aegroti suprema
lex, bet gan salus populi suprema lex. Svarigs klast nevis individs, bet gan
tautas, nacijas vai populacijas kermenis, kas atveselojams izvirzito mérku
sasniegsanai. 1916. gada septembri Minhené notiek ,Vacu nervu arstu
biedribas” konference, kura vairakums nosliecas par psihisko arstésanu,
ta¢u prakse izvérsas pilnigi citada. Turklat ar7 ,psihiska arstésana” tiek
izprasta visnotal savdabigi. Vérsoties pret pastavoso somatisko skaidrojuma
modeli, tadi psihiatri ka Roberts Gaups (Gaupp, 1870-1953), Makss
Nonne (1861-1959) un Karls Bonhéfers (1869-1948) norada uz citiem
faktoriem: gribas trakumu izturét frontes ikdienu, preto$anos dienestam,
iedzimtibu, labilu dveselisko konstittciju u. tml.2* Sadi tiek izstradatas ari
tris popularakas ,arstésanas” metodes.

Viena no popularakajam ir Frica Kaufmana (1875-1941) izstradata
metode. ,Arstésana” sakas ar sugestivu sagatavosanu, izmantojot ari skar-
bas militaras pavéles. Tad pacients tiek paklauts ,spécigai mainstravai” ar
3-5 minasu intervalu. Sadi pacients ,tika paklauts arsta gribai, un §adi
vajadzéja ,uzspiest” dziedinasanu”.* Tiesa, dazkart $§ada ,arstésana’ ir
beigusies letali vai ar smagiem savainojumiem.?® Ne mazak populara ir
Ferdinanda Kérera (Kehrer, 1883-1966) izstradata metode, bet vina vadito
lazareti psihiatri specialisti pat iedévé par Lurdu. St metode ir piespiedu

2 Peckl P. Op. ciz., S. 34. Nakamais citats — S. 49. Var pienemt, ka lidzigi notiek
ari Austroungarija.

24 Plagak: Rauh Ph. Op. ciz. S. 29-47. Tiek lests, ka ar ,nervu kaitem” karalaika
Vacija ir sirgusi 313 399 karaviri (Die Krankenbewegungen in dem Deutschen Feld- und
Besatzungsheer im Weltkriege 1914/1918. Berlin: Wittler und Sohn, 1934, S. 148). Par
Austroungariju nav izdevies atrast statistiku, kaut kadu nojausmu var sniegt $adi, apzinati
aptuveni minéti skaitli: Vacijas armija karu ,piedzivo” aptuveni 13 miljoni, bet Austro-
ungirijas armija gandriz 8 miljoni cilveku (krituso skaits procentuali attiecigi ir 15 un
19 %).

2 Peckl P. Op. cit., S. 46.

% Jbid., S. 68; Rauh Ph. Op. ciz., S. 36.
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dresésana, t.i., militara drillédana, ko pastiprina elektriska ,palidziba”. So
yarstesanu” papildina ,darba terapija™ darbs lauksaimnieciba vai fabrika.
Sadu ,arstésanu” var rezumét $adi: , Pacientu iesaistisana darba lidztekus
terapijai bija ari disciplinésanas forma, turklat abi $ie aspekti nav skaidri
viens no otra noskirami.”?’ Sada ,arstésana” tiek dokumentéta filmas, bet
§is disciplingjosas arstéSanas praktizétaji klust par ,lozmetéjiem aiz fron-
tes linijas” (Freids).?® Savukart Oto Muks (Muck, 1871-1942) izstrada citu
terapijas veidu. Balsené tiek ievadita metala lode, un $adi izraisitam no-
smaksanas bailém janodrosina pacientu runasspéjas.

Sada arstésana nemaz nav tik daudzveidiga. Tacu diagnozes gan
tiek uzstaditas atskirigas. Izplatitakas ir histérija vai neirasténija, ka ari
nervu $oks, epilepsija, dementia precox (t.i., Sizofrénija), vajprats vai slapi-
nasana gulta. Tacu piemeérotas tas tiek dazadi. Histérija, pieméram, ne-
tiek uzskatita par ,viriskigu slimibu”. Ta lielakoties tiek attiecinata uz
kareivjiem, savukart virsnieki vairak cieSot no neirasténijas, proti, nervu
parpules, vajuma®: ,Visbiezak jaunas drakoniskas terapijas metodes kara-
viriem tika piemérotas péc diagnozes ,histérija”.”** Kopkermenis paredz
selektivu pieeju. Turklat ,kara neiroze” visai bieZi tiek aizstata ar ,pensijas
neirozi”.? Tiek uzskatits, ka pensijas dél pacienti simulg, izliekas u. tml.
Tapéc psihiatri ,kara neirotikiem” pensijas lielakoties uzskata par nepie-
nacigam, it ipasi tas attiecas uz ,histérikiem”. Un tas nozimé, ka Austro-
ungarija (ari sabrukusaja) ne visiem pienakas ,trafiks”.

Psihoanalitikiem ir cita attiecksme pret kara satricinajumiem. Tiesa,
ari vini neiestajas pret karu, iznémums varbut ir jaunais Zigfrids Bernfelds

7 Peckl P. Op. ciz., S. 38.

28 Sal.: Riedesser P., Verderber A. ,Maschinengewehre hinter der Front”. Zur Ge-
schichte der deutschen Militarpsychiatrie. Frankfurt/M.:, 1996 (Frankfurt/M.: Mabuse,
2004). Par Freida atzinu sk. turpmakaja teksta.

# Peckl P. Op. cit., S. 88
30 Rauh Ph. Op. ciz, S. 40.
31 Peckl P. Op. cit., S. 81.
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(1892-1953).32 Uzskatams §is attieksmes apliecindjums ir 1918. gada Bres-
lava, t.i, Vroclava planotais, bet Budapesta notikusais (28.-29. septembri)
5. starptautiskais psihoanalitiku kongress. Taja piedalas ne tikai analitiki,
bet ari oficiali Vacijas, Austrijas un Ungarijas parstavji. Svarigakais kon-
gresa temats ir kara neirozes. Freids raksta: ,Sis pirmas tik§anas ceribpilnais
rezultats bija solifjums ierikot psihoanalitiskas iestades (Szationen), kuras
psihoanalitiski skolotiem arstiem vajadzéja rast lidzeklus un valu, lai stu-
détu $o miklaino saslimstibu iedabu un to terapeitisko ietekmésanu ar
psihoanalizes palidzibu.”® Gandriz visi dalibnieki, iznemot Freidu, ir uni-
formas, jo analitiki arsti ir paklauti karadienestam. Tiesa, psihoanalizi vini
ir vargjusi daléji izmantot tikai péc ,nervu nodalu” ierikosanas vai lidztekus
oficialajai militarajai arstniecibas praksei. Par kara neirozém referé Karls
Abrahams (1887-1925), Sandors Ferenci (1873-1933) un Ernsts Zimmels
(1882-1947).

Péc kara tiek izveidota Starptautiska psihoanalitiku izdevnieciba, un
jau 1919. gada nak klaja Starptautiskas psihoanalitiskas bibliotékas pirma
gramata ,Par kara neirozu psihoanalizi”, kura bez Freida ievada, Abra-
hama, Ferenci un Zimmela rakstiem publicéts ari Ernsta DZonsa (1879—
1958) referats, ko vin 1918. gada 9. aprili ir nolasijis Londona, Kara-
liskaja medicinas biedriba. Ievada Freids norada, ka kars ir beidzies, bet
yvalstiskds organizacijas sabruka, interese par kara neirozém deva vietu
citam rapém”.>* Tomeér psihoanalitiku izstradnes tiek publicétas, ievérojot,
ka uzsver Freids, ,bezpartejisku atticksmi”. Pie kadiem secinajumiem tad
vini noklast?

2 Reichmayr J. Psychoanalyse im Krieg. Zur Geschichte einer Illusion. Krieg und
Frieden aus psychoanalytischer Sicht. Hrsg. von Passett P., Modena E. Basel: Stroemfeld /
Roter Stern, 1983, S. 38.

33 Zur Psychoanalyse der Kriegsneurosen. Leipzig: Internationaler Psychoanalytischer
Verlag, 1919, S. 4.

34 Ihid., S. 3. Nakamais citats — S. 5.
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Abrahams kara neirotikus trakté ka narcistus: ,Narcistiska drosiba
nomaina bezspécibas izjutu, un iestdjas neiroze.”* Ferenci parluko publi-
kacijas un nonak pie atzinas, ka ,pieredze ar kara neirotikiem pakapeniski
veda talak par dvéseles atklasanu, ta veda neirologus gandriz vai lidz
psihoanalizes atklasanai”. Savukart par analitiki toposais Berlines kara
neirotiku lazaretes vaditajs Zimmels uzsver: ,Nekad medikamentozi ne-
vér$os pret savu pacientu bailu, izbila un dusmu sapniem.” Vin§ izmanto
analitiski katartisko hipnozi ar nomoda sarunam un sapnu interpretaciju.
Ta nav gluzi psihoanalitiska dziedinasana, ta¢u kara apstaklos psiho-
analitisko kari nemaz nav tik viegli istenot. Zimmels atzist, ka kara iz-
raisitie afekti atbilst aktualajiem pardzivojumiem.

Zimmels uzsver: ,Vajag pasam lidzpardzivot kara pardzivojumus
vai to rekapitulaciju analitiski katartiskaja hipnozg, lai saprastu, kadiem
triecieniem paklauta cilveka dveseles dzive.”* Turklat viens no triecieniem
ir tads, ka ,vin§ ka atseviskais neko nenozimé un ir tikai nenozimiga masas
sastavdala”. Zimmels turpina: ,Sadi izskaidrojams, ka virsnieku kara nei-
rozes kopuma nav tik rupjas savos simptomos ka vienkarsa vira. Vin$ ir
pacélies virs masas, un, pateicoties savam paceltajam gara veidojumam,
vinam ir vairak iespé&ju individuali sublimét vinu kerosos insultus.”

Savukart DZonss uzsver ko citu: ,Atgriezoties tagad pie kara, rodam,
ka pielagosanas, kas tiek prasita no cilvékiem, ir grati veicama, kaut ari
ne tik grati ka biezi vien dazadas dzimumdzives situacijas. Pieredze mus
mica, ka lielakais vairums viru spéj $o veikumu istenot.” Pat vairak: ,Sadi
noklistam pie mierinosa secindjuma, ka normalam cilvékam draudosajam
briesmam vajadzétu staties preti brivam no bailém, bezbailigam ka
Zigtridam; $adi cilveki, skiet, masu armija ir liela vairuma.”

Analitiki nepiedava brutalas, drakoniskas metodes. Tacu ari vinu iz-
stradnés var fiksét dazas raksturigas iezimes. Kar§ tiek traktéts ka sava

3 Jbid., S. 36. Nakamais citats — S. 19. Aiznakamais — S. 51.
36 Ibid., S. 45.
7 Ibid., S. 69. Nakamais citats — S. 81.
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veida dabas katastrofa. Izmantojot psihoanalitisko terminologiju, var teikt,

ka kars ka realitates princips netiek pardomats un analizéts. ,Analitiki pa-

liek savangoti™® savos iluzorajos prieksstatos. Vinus vairak nodarbina vélmes

nostiprinaties un tikt profesionali atzitiem. Ari vini darbojas pacientu norma-

lizésanas virziena, karavirs klast par stradnieku vai skraviti kara masinérija.
4 5

Bet, ka uzsver Johanness Reihmairs, ,,aloties par kara un naves bitibu nozimé

) )
aloties par sabiedribu”.* Un tadéjadi ari psihoanalize ,klast bezvésturiskaka”
(geschichtsioser wird). Sadi gaist ari izdaudzinatais psihoanalizes kritiskums
pret sabiedribu.*® Turklat ,kara neirozes” nepagaist péc naturali hronolo-
giska kara. Luiss Brégers raksta: ,Vairaki miljoni bija ievainoti un emocio-
nali savainoti (demaged) un cieta no $im rétam — fiziski un psihologiski —
visu atliku$o dzivi.™! Tacu ari to psihoanalitiki sakotnéji nepamana, bet
strukturala zina kar§ jau vél nav beidzies. Turklat ir vérts pardomat jau-
tajumu par to, ka varbut masdienu (Rietumu) cilveki tiesam ir kluvusi
narcistiskaki.

Freidam nav tiesas karadarbibas pieredzes, ka ari tieSas pieredzes ar
»kara neirotikiem”, tomér vins izsaka savus apsvérumus. Freids norada, ka
kara neirozes ir ,traumatiskas neirozes, kuras nodrosinajis vai veicinajis Es

) J
konflikts”.*? Vin§ raksta par miera un kara Es jeb miermiligo un karojoso
. p J g d
Es (friedliches-kriegerisches Ich), kur ,kara Es” ir ,jaunveidots parazitisks
dubultnieks”. Freids uzskata, ka ,kara neirozés cilveka Es vérsas pret
)
briesmam, kas vinam draud no ara vai ko vinam iemieso kads pasa Es
veidojums”. Tomeér Freida apsvérumi drizak uzskatami par piezimém, kas
paliek neizvérstas (apsvérumi nedaudz tiek pieminéti véstulés).

% Reichmayr J. Op. cit., S. 40.
3 Jbid., S. 36. Nakamais citats — S. 48.

40 Tas vérojams ari misdienas, tapéc nesen grupa , Freida psihoanalizes kritiskie
draugi” ir publicgjusi ,Memorandu™ Zur gegenwirtigen Situation der Psychoanalyse.
Psyche. Jg. 68. Nr. 5, 2014, S. 477-484.

* Breger L. Freud. Darkness in the Midst of Vision. New York: Wiley&Sons, 2000, p. 250.

2 Zur Psychoanalyse der Kriegsneurosen. Leipzig: Internationaler Psychoanalytischer Ver-
lag, 1919, S. 5. Turpat ari par dubultnieku jeb lidzinieku. Nakamais citats—S. 7.



Igors Suvajevs. Kar$ un psihoanalize (Freida risindjums)

Ar kara neirozu fenomenu Freids sastopas ari vélak, tacu cita kontek-
sta. 1920. gada tiek izveidota komisija, lai izskatitu Jaliusa Vagnera-Jau-
rega (1857-1940), vélaka Nobela prémijas laureata (1927) darbibu kara laika.
Aleksandrs Leflers (Ldffler, 1866—-1929) izraugas Freidu par ekspertu acim-
redzot tapéc, ka Freida un Vignera-Jaurega attiecibas nevar uzskatit par tam
labakajam. 25. februari ir gatavs Freida atzinums, vin$ piedalas ari ko-
misijas sédé. Pret savu kolégi arstu Freids ir lojals un tolerants, nepielaujot
domu, ka vins batu ko launpratigi izmantojis arstésana. Vienlaikus Freids
izsakas ari par arstésanu vispar un psihoanalizi. Vins norada: ,Ja sie slimie
butu izmekléti ari psihoanalitiski, tad $adas apsudzibas nebutu radusas.™?
Un runa ir par ,elektrisko arstésanu”.

Komisija atzist, ka ,arsté$ana” ir izmantoti vemsanas lidzekli (apo-
morfina injekcijas) un riebumu izraiso$as substances (asa foetida) un ka ta
»,bija nederiga, pat kaitéjosa mocisana”.** Vagners-Jauregs atzist, ka apsu-
dzibas célajs ,tika divas reizes elektrizéts”. Un vispar: ,Es izmantoju dis-
ciplinaro arstésanu”. Freids sava atzinuma par ,elektrizéto” raksta: ,Ja vins
no kara bija aizbédzis slimiba, tad tika izmantoti lidzekli, kas vinu no
slimibas spieda bégt atpakal veseliba, proti, deriguma dienesta. Sim no-
lakam izmantoja jocigo elektrisko arstésanu, turklat ar panakumiem.™
Scherzhaft — jocigi, nenopietni. Var $aubities, ka Freidam nav zinama
§adas arstésanas nopietniba, tacu vinam acimredzot galvenais ir Vagnera-
Jaurega reputacijas neapsaubisana.

Freids skaidri apzinas kara laika medicinas stavokli: ,Medicina to-
laik atradas [to] noliku dienestd, kuri ir svesi tas batibai.™® So noliku
raksturodana Freids ir skaudrs: ,Arstiem tika kaut kas lidzigs lozmetéju

# Eissler K. R. Freud und Wagner-Jauregg vor der Kommission zur Erbebung militi-
rischer Pflichtverletzungen. Wien: Locker, 1979, S. 59. Starp citu, publikacija ir vai nu
drukas klada, vai ari Freida kladianas, jo noradits, ka Budapestas kongress noticis
1818. gada septembri (Ibid., S. 34).

4 Ibid., S. 36. Vagnera-Jaurega atzina — S. 49. Disciplinara arstésana — S. 54.

* Jbid., S. 33.

¥ Ibid., S. 33. Par lozmetéju lomu — S. 53.
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lomai aiz frontes linijas, [viniem tika] béglu atpakalatdzisanas loma.” Vag-
ners-Jauregs tiek attaisnots, savukart psihoanalize tiek difaméta: ,Otra
sédes diena sniedza pilnigu uzvaru Vagneram-Jauregam un iznicino$u
sakavi psihoanalizei™ Kurts Eislers (1908-1999) rezumeé: ,Divaini, ka
Vagners-Jauregs mierigi pielava Freida noniecinasanu [pazemo$anu — Her-
absetzung]. Uzbrukuma limenis Freidam nekada zina nebija augsts un
atbilda ierastajai Vines gaisotnei.” Eislers trapigi raksturo Vines genius
loci, ne visi analitiki piekrit Freida pozicijai, turklat nav noslépums, ka
Vignera-Jaurega vaditaja iestadé arsté$ana nav bijusi tik nevainiga.

Bet ka ir ar karu Freida dzivé un vinu pasu $aja kara? Ka ir ar Freida
kara pieredzi un tas parstradi? Freids un Pirmais pasaules kar§ ir temats,
ko nevar uzskatit par pilnigi izstradatu.*® Taja var izskirt vismaz divus
aspektus: privato un psihoanalitisko. Turklat tos nemaz nav tik viegli no-
skirt, bet psihoanalitiskaja aspekta janem véra ka pasa Freida, ta ari citu
analitiku veikums. Savukart privato kontekstu lielakoties var rekonstruét
péc véstulem un atminam. Tacu véstules ir publicétas tikai daléji un ar
(ne vienmeér noraditiem) izlaidumiem. Janem véra ari véstulu specifika,
kam pievienojas vél cenziras apzinasanis, jo Freids ir rakstijis ne tikai
Austroungarijas pavalstniekiem, bet ari ,sabiedroto” un ,ienaidnieku” par-
stavjiem. Turklat Freida véstules nepavisam nav vienkarsi kara pieredzes
racionalizacija.

Brégers raksta: ,Freidam ka psihoanalitisko karu uzvarétijam nebija
iemesla apSaubit militaras vértibas.”™ Freids tiesam piedalas , psihoanalizes

47 Ibid., S. 82. Eislera atzina — S. 88.

8 Diemzél man nebija iespé&jams iepazities ar Petera Bitnera disertaciju: Bittner P.
Freud und der Erste Weltkrieg: eine Untersuchung iiber die Beziehungen von medizinischer
Therapie und gesellschaftlicher Praxis der Psychoanalyse. Heidelberg, 1975. Freida ,oficialais
biografs” DZonss sava traktata karam velta vienu nodalu (Jones E. Sigmund Freud. Leben
und Werk. Miinchen: dtv, 1984, Bd. 2, S. 204-250). Savukart Piters Gejs karu ipasi ne-
izcel, atvelot vien ta sakumam sadalu ,Eiropas beigas” (Gay P. Freud. Eine Biographie fiir
unsere Zeit. Frankfurt/M.: Fischer, 1989, S. 387-404).

¥ Breger L. Freud. Darkness in the Midst of Vision. New York: Wiley & Sons, 2000,
p- 234.
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kara”, tiesa, ne vienmér vinu var uzskatit par uzvarétaju. Freids ir iden-
tificéjies ar konkistadora, iekarotaja télu, tacu sis identifikacijas lielakoties
attiecas uz psihoanalizes veido$anu. Tomér varbut ari Freidu ir parnémusi
sajusminatiba, skurbulis, gailéjosa masa? DZonss to pauz izdaudzinataja
atzina ,Viss mans libido pieder Austroungarijai” un uzskata, ka Freida sim-
patijas sabiedrotajiem pieder divus, tris gadus.*® Iespéjams, ka sadi Freidam
izdodas izdzivot savus kundzibas fantasmus,’! ko, protams, nedrikst ig-
norét. Tomer §ada veida izteikumos var izpausties ari Freida ambivalence,
epistularais situacionisms vai patlaban ne vienmér izprotamais konteksts.

Karu Freids sagaida Marianbade, t.i., Marianske Lazne (Maridanské
Lazné). Vel 28. junija, rakstot par ,parsteidzoso slepkavibu”, Freids no-
rada, ka Viné ,personiska lidzdaliba” ir nieciga.”* 7. julija vins savai mei-
tai Annai Jauj doties uz Hamburgu, lai 18. jalija no turienes uz vairakiem
ménesiem aizcelotu uz Angliju. 26. julija Freids raksta berlinietim Ab-
rahamam: ,Tacu varbut pirmo reizi kops 30 gadiem jutos austrietis un
gribétu vélreiz paméginat ar So ne ipasi cerigo reihu. Noskanojums it visur
ir lielisks. Daudz ko sniedz ari atbrivojosa drosmiga riciba, drosais Vacijas
atbalsts.”® Vai Freids jutas ka austrietis un identificéjas ar austriesiem? Vins
raksta — ,varbat”; vin§ varétu but gatavs paméginat. Aiz §is atzinas tadal
seko teikums: ,Visiem cilvékiem var novérot visistakas simptomdarbibas.”
Freids neskaidro $is simptomdarbibas. Savukart pirms paustas atzinas Freids
raksta: ,,Ja kar§ ir lokalizéts Balkanos, tad tas iet [runa ir par psihoanalitiku
kongresa noturé$anu]. Tacu par Krieviju neko nevar pateikt.” 1914. gada
kongress nenotiek, bet tris dienas velak Freids jau raksta: ,Laiks ir tik
sausmigi slikts, it ka batu tikai $a laika cilvéku noskanojumu projekcija.”

%0 Jones E. Op. ciz., S. 207. Lappusi ieprieks par simpatijam. Freida atzina attieci-
nama uz 23. augustu.

>t Sk. par to: Erdheim M. Die gesellschaftliche Produktion von Unbewusstheit. Frank-
furt/M.: Suhrkamp, 1992, S. 381 f.

52 Gay P. Op. ciz., S. 388.

>3 Freud S., Abraham K. Briefe 1907-1926. Frankfurt/M.: Fischer, 1980, S. 180.
Turpmak teksta tiek lietots saisindjums FA, noradot lappusi un véstules datéjumu.
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[FA 181; 1914.29.07.] Lai cik sajusminats Freids butu, vins tomeér to ne-
laujas paust publiski.

Abrahams driz atbild, ka ,,ari Seit [vin§ tolaik atrodas Brunshauptené
pie Baltijas jaras] visi ir nodarbinati tikai ar kara jautajumu” [FA 182;
1914.29.07.], un divas dienas vélak norada, ka ,.izskatas nopietni” [ FA 183].
2. augusta Freids atbild: , Laika, kad $e rakstu, lielais kars ir uzskatams par
drosu.” [FA 184] Un raksta vins joprojam Marienbadeé. Driz vien Freids
raksta: , [as ir liels un briesmigs laiks.” [FA 186; 1914.25.08.] Kontekstuali
§1 augusta rakstita atzina ir divnozimiga, driz vien Freids ir viennozimigaks
un raksta par ,atsvabinatas bestialitates laikiem” [FA 190; 1914.22.09.],
ynedraudzigiem laikiem” [FA 192;1914.18.10.], visparéjo nedrosibu [FA 196;
1914.11.12,; sal.: FA 216]. 1915. gada 25. janvari Freids raksta par ,ilgo po-
laro nakti” [FA 201], kad atliek vien gaidit sauli. Jau 1914. gada 25. novembri
Freids raksta Andreasai-Salomeé: ,Nesaubos, ka cilvéce parcietis ari $o karu,
tomeér zinu drosi, ka es un mana vecuma laikabiedri vairs priecigi neskatisim
pasauli.”* Vins rezumé: , Es zinu, ka zinatne ir tikai Skietami beigta, tacu
humanitate skiet tieam esam beigta.” Acimredzot Freida skurbulis ir gana
atri pagaisis.

Laika, kad Freids uzskata karu par kaut ko pilnigi drosu, vins piebilst,
ka ,batu no sirds ar to, ja vien nezinatu Angliju esam nepareizaja puse”
[FA 184]. Freida bralis gan ir citos uzskatos: ,Manam labajam vecajam
naidam pret anglu nodevigumu laikam bus taisniba; vini nekautrésies
nostaties Krievijas pusé.””® Saja diena, kad apstiprinas vaciesu iebrukums
neitralaja Belgija, Anglija iesaistas kara. Freida bralis gan uzskata, ka Va-
cija uzvarés. Savukart Freids 3. septembri raksta: ,Skiet, ka [viss] norisinas

** Freud S., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 22.

Rezuméjums — S. 23.

> Cit. pec: Gay P. Op. cit,, S. 392. 1914. gada 4. augusta véstule (Freud Museum,
London). Saistiba ar iebrukumu Belgija var noradit uz Cveiga atticksmi — , Izslegts!” es
teicu godiga parlieciba, jo $aja vecaja pasaulé vél ticéja ligumu svétumam. ,Ja kaut kam
bitu janotiek un Francija un Vacija iznicina viena otru lidz pédéjam viram, jus, belgi,
mierigi sédésiet sausuma!” (Zweig S. Op. cit., S. 163.)
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labi, tacu nav neka izskiriga, un més esam atteikusies no ceribas par kara
lietu strauju atrisindjumu katastrofala trieciena. Par pamattikumu klas
sikstums.” [FA 188] Un tudal pat bilst: ,Sados apstaklos interese atkal ne-
daudz sliecas uz zinatni.” Tomér privataja konteksta Freida pieredzgjumi
ir ne mazak svarigi. Saistiba ar Angliju var izcelt vismaz divus aspektus.
Viens ir saistits ar meitu Annu. Freids raksta: ,Annerle ir, ta teikt, kara
sagustita Anglija.” [FA 185; 1914.14.08.] Tikai péc zinama laika izdodas
ar vinu sazinaties, un vina pa apkartcelu ierodas Viné. Cits aspekts ir
saistits ar DZonsu. Kad Abrahams jauta, vai ari Freidam ir ta divaina
izjuta, ka DZonss pieder pie ,ienaidniekiem”? Freids 3. septembri atbild:
»2DzZonss, protams, ir ,ienaidnieks”. Diemzél ari epistulara sarakste ar van
Emdenu un tatad ar vina starpniecibu ir loti neapmierinosa.” [FA 189].
Freids turpina sarakstities ar ,ienaidniekiem” un errojas, ka sarakste ir ap-
gritinata.

Sadi klast iespejams fiksét dazas tipiskas Freida kara pieredzes iezimes.
Jau 29. julija Karlsbadé Freids raksta: ,Meés Seit vientuligi nodarbojamies
ar véstulu gaidiSanu, kuras pienak ar nokavésanos, un véstulu rakstisanu,
kuras tiek neregulari nosatitas, ceram, ka varésim Karlsbadi atstat pirmdien
3. [septembri], jo satiksme ar Vaciju ir briva, un no Minhenes noklat kada
Seisas [tolaik Austrijas Dienvidtiroles] piestatne.” [FA 181] Cetras die-
nas vélak Freids raksta: ,MMeés tatad Seit laikam paliksim vél vienu nedélu;
celojums uz Vini mobilizacijas laika ir gandriz neistenojams, bet caur Min-
heni — izslégts.” [FA 183] Viné Freids noklast 5. septembri, tac¢u satiksme
un lidz ar to celosana ir apgrutinata (dazkart neiespéjama) visu kara
laiku. Cits satiksmes, komunikacijas aspekts ir epistularais. Ari tas tiek
traucéts, turklat tas ir paklauts cenzarai. T4 attiecas ne tikai uz véstulém:
,2Manuskriptu sutiSana tagad cenziras dé] skiet loti apgratinata.” [FA 218;
1914.01.08.] Vestules ir nododamas atvértas, un cenziiras apzinasanas ir
nemama véra Freida véstulu interpretacija.

Freida kara pieredzéjumus raksturo nedrosiba, nezina — gan par savé-
jiem, gan par pazinam, tostarp citiem psihoanalitikiem. Ta ir dzive, ka
raksta Abrahams, ,no avizes uz avizi” [FA 185], kuras nepavisam nav dros-
ticamas. 25. augusta Freids déla sakariba raksta: ,Par Ernstu 12 dienas
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nevaréjam uzzinat, vai vinam izdevies no Zalcburgas, kurp bija devies iz-
brauciena, atgriezties Minhene.” [FA 185] Saistiba ar savéjiem gan ne-
piecieSams uzsveért Freida ambivalenci. 29. jalija topo$ajam ,sabiedrotajam”
Abrahamam Freids raksta: ,Meés esam parlaimigi, ka neviens no misu
déliem un znotiem nav skarts personiski, un tomér kaunamies, nemot véra
upuru parpilnibu ap mums.” [FA 181] Savukart Andreasai-Salomeé Freids
raksta: ,Meitenes par laimi karadienesta netiek iesauktas.”® Ambivalence
un nezina par savéjiem Freidu pavada visu karu.

Freida deli Martins un Ernsts brivpratigi piesakas kara. Freids ko-
menté: ,Jaunekliem tas nenozimé neko citu ka vélmes piepildijumu.”
[FA 188; 1914.03.09.] Freids gan isti nepaskaidro, kas ta ir par vélmi,
bet Martina sakariba norada: ,Kad sakas vétra, ving pieteicas ka brivpra-
tigais.” [FA 186; 1914.25.08.] 1915. gada 25. janvari Freids raksta: ,Savu
délu Martinu iepriekséjas tresdienas agruma starp diviem vilcieniem re-
dzéju ka iznesigu kaprali. Visa skaidriba domaju par $aubam, vai un ka
vinu atkal satiks§u.” [FA 201] Driz vien véstulé no Andreasas-Salomé
Rilke sata sveicienu ari Freida délam. Freids atbild: ,Mans vecakais déls
kop$ diviem ménesiem ir fronté, acimredzot Galicija; vina sudzibas at-
tiecas tikai uz parazitiem un arteficialam saslimstibam péc potém. Otrais
déls gaida Klagenfurte, 1idz vinu varés izmantot.”” Un tadal pat piebilst,
ka vinam ir ari jaunaka meita, kas no galvas zina Rilkes dzejolus un ir
skaudiga par bralim sutito sveicienu.

Bet 1. augusta Freids pavésta Abrahamam: ,Vakar musu Ernstam
vajadzétu but devusamies uz Galiciju. Martins ir izturéjis karstas cinas,
lode skarusilabo roku, cita lode izgajusi caur kapi, netraucéjot vina darbibas
spéju. Par drosmigo izturésanos vins tika uzslavéts.” [FA 218] Ne bez lep-
numa Freids atzimé, ka gimenes diena bijusi ari ,a4i déli no karalauka,
lepni ka leitnanti”. Un piebilst: ,Ernsts aizvien ir ar mums, mundrs ka
vienmér. Martinu Soreiz sastapam sagurusu. Vin§ daudz ko pardzivojis

*¢ Freud S., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 30.
1915.31.01.

57 Ibid., S. 31.
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krievu ofensiva.” [FA 227; 1916.10.08.] Jau ieprieks Freids ir palepojies par
Martinu, kas, dodamies no ziemeliem uz dienvidiem, kadudien ieradies pie
viniem ,brasi meZonigs, dekoréts ar sudraba drosmes [medalu]”.*® Savu-
kart par délu, kuram laiméjies izbégt no granatas spradziena, Freids raksta:
»2Mans déls pats varéja uzskicét pieminekli savai komandai; tas laikam
bus vina ka arhitekta pirmais darbs.” Driz vien Freids var zinot par treso
karaviru: ,Vakar mans tredais (otrais) déls, inZenieris, péc savas tunela uz-
bavésanas, ir militaraja. Atsaukts Krakovas virziena.” Tacu Freids sanem
ari bazigas zinas: ,Sodien pirma zina no bezvésts pazudusa déla, datéta ar
24. novembri, no ital. lauku hospitala kara rajona. Vinam jau klajas labak,
vin$ gaida transportu uz aizmuguri. Nav skaidrs, kas vinu novedis hospitali,
negadijums, ievainojums vai slimiba.” Freids piedzivo ari to, ka masas déls
krit fronté: ,Vaimanas bija neaprakstamas. No maniem karotdjiem neka
jauna.” [FA 241; 1917.13.07.]* Freida pieredzéjumi saistiba ar savéjiem ir
nedrosibas, nezinas caurausti un ambivalenti, vinu mac gan bazas, gan (téva)
lepnums. Freids visnotal labi apzinas naves klatbatni.

Vel viens Freida kara pieredzes aspekts ir sava vecuma apzinasanis.
Ne bez ironijas saistiba ar sedesmito dzimsanas dienu vins raksta: ,Ari no
Vines es sanému tik daudzus ziedus, ka vairs nav nekadu pretenziju uz kapa
vainagiem, bet Hi¢mans [psihoanalitikis Eduards Hi¢mans, 1871-1957] sle-
pus iedeva ,nenoturétu runu’, kas bija tik aizkustinosa un slavéjosa, ka varu
prasit savulaik tikt apglabats bez kapurunas.” [FA 225; 1916.08.05.] Kara
laika Freids tiek izvirzits ari Nobela prémijai. Sim pagodinajumam Frei-
du iesaka Viné dzimusais arsts neirobiologs, Upsala stradajosais 1914. gada
Nobela prémijas laureats Roberts Baranijs (Bdrdny, 1876-1936). Abrahams

58 Jbid., S. 39. 1915.09.11. Nakamais citats — S. 40. 1915.18.11. Par otro délu —
S.60.1916.03.12. Freida déli: Martins (1889-1967), Olivers (1891-1969), Ernsts (1892—
1970). Par pazuduso délu - S. 96. 1918.03.12.

%9 1916. gada 21. marta Freids raksta: ,Mans vacu znots viegli ievainots gul Valen-
sijas hospitali, tacu driz vien vinam ir jadodas uz fronti.” (I6id., S. 43) Runa ir par Maksu
Halberstatu (Halberstadt, 1882-1940). Znots — Schwiegersobn; apziméjuma ir ieklauts ari
virds ,déls”.
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raksta, ka jau Cetrus gadus to centies panakt, un uzsver: ,Mani ipasi
iepriecina tas, ka priekslikums par Nobela prémiju ir nacis tiesi no Baranji
(Baranyi), viena no originalakajiem pratiem starp arstiem.” [FA 231; 1916.
10.12.] Freids gan visai uz to necer, it ipasi tapéc, ka ,meés visi tacu zinam,
ka ari tur varam rékinaties ar mums zinamo pretestibu” [FA 232; 1916.
18.12.] Tomer 1917. gada 13. julija vins to pavésta ari Andreasai-Salome:
,Vai reiz jau rakstiju, ka esmu ieteikts Nobela prémijai? Nedomaju, ka
to piedzivosu, pat ja atlik$ana $aja pieskir§ana beigtos.” Freids to raksta
Ungarijas Tatros: ,SéZu $eit Tatros un salstu. Ja butu auksta paradize, to
varétu parcelt uz Sejieni, tacu paradizé ir jabut silti, pat nedaudz karsti
un véjam japus remdeni, nevis ka aukstai vétrai, kas rakstot grib aiznest
véstulpapiru. Un, ja jau raksta paradizg, tad ne jau lodenauduma mételi.
Mas surp atdzinusi pasaules blokésana un apsolijums mis pabarot.”

Pasaule Freidam ir blokéta, tacu vins turpina par to intereséties. Var
izcelt tris notikumus. 1916. gada 21. oktobri Fridrihs Adlers (1879-1960)
no$auj ministru prezidentu Karlu Strigkhu (Striighh, 1859-1916). Nakama
gada 17. maija Freids raksta: ,Musu ieks€jo saskeltibu tik plasi varbat nav
atsedzis neviens cits notikums ka ipagas ievéribas cienigais Fr. Adlera pro-
cess. Nejausi vins ir dzimis tiesi [tajas] istabas, kur més dzivojam. Esmu
reiz vinu Seit redzéjis ka divpadsmitgadigu zénu.” [FA 239] 1918. gada
Adlers tiek atbrivots no maza ieslodzijuma, ar ko ticis aizstats navessods.
Freidam neiet secen Austrijas (Austroungarijas) saskeltiba.

0 Jhid., S. 69. 1917.13.07. Freids apzinas ne tikai pretestibu, $aja laika vinu mac
ari raizes par plasis gimenes finansidlo uzturésanu. Bazigs un saércinats Freids raksta
(1916.31.10.) Ferenci: ,Jus zinat, ka man svarigi ir tikai naudas balva un varbat atriebiba,
kas izrietétu no dazu kompatriotu ignuma. Tacu batu smiekligi gaidit atziSanas zimi,
ja pret tevi ir 7/8 pasaules.” (Cit. péc: Jbid., S. 258.) Nedaudz plasik par notikumiem ar
Nobela prémiju sk.: Gay P. Op. ciz,, S. 418, 512 f,, 643. Kopuma Freids tiek nominéts
12 reizes. Sakotnéji vins tiek nominéts prémijai literattra, bet vélak (laika no 1927. gada
lidz 1938. gadam) 7 reizes medicina. Sk.: Wiklund N. Freud und Nobelpreis (Svenska
Dagebladet. 2006.07.12.) // http://www.psychiatrie-und-ethik.de/infc/de/nils_wiklund.
htm; sk.: 2008.08.04.
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Otrs notikums ir saistits ar Krieviju. 1917. gada 11. novembri Freids
raksta: ,Es neticu, ka notikumi Krievija un Italija mums sniegs mieru.”
[FA 247] Driz vien Freids raksta (1918.17.02.) Andreasai-Salomé: ,Man
loti zél par Jusu tévzemes stavokli un radikalo centienu diskreditaciju. Es
domaju, ka draudzigu attieksmi pret revolacijam var gut tikai tad, kad tas
pagdjusas.” Ar diskreditaciju tiek domats Krievija uzsaktais terors, un
Freidam vél bus iespéjas paust viedokli par komunistisko (bolSevistisko)
eksperimentu. Tre$ais notikums ir ar Krieviju saistita Balfura deklaracija:
,Isteniba mani tagad priecé tikai Jeruzalemes ienemsana un anglu ekspe-
riments ar izredzéto tautu.” [FA 249; 1917.10.12.] Freids gan nevar paredzét,
cik asinains turpmak izvérsisies ari $is eksperiments.

Freida karalaika pieredzei psihoanalizes konteksta raksturigi vairaki
aspekti. Psihoanalitiskaja kustiba ir notikusi skelSanas. Svarigakais pirms-
kara notikums ir attiecibu sarauana ar Karlu Gustavu Jungu (1875-1961).
1914. gada 25. maija Freids raksta: ,Bumba tatad tagad ir novietota. Ko
ta nodaris, to driz redzésim.” [FA 175] Abrahams $o bumbu jeb Freida
tekstu ir lasijis jau agrak un uzskata par ,svarigu ieroci”. [FA 165; 1914.
02.04.] Psihoanalitiska kustiba ir militanta, ari Freids vismaz laiku pa
laikam savu dzivi skata ka karu. Savukart minéta bumda ir Freida darbs
,Par psihoanalitiskas kustibas vésturi”,** kas vinam lauj klat par pirmo
psihoanalizes vésturnieku. Freids pat apsveic Abrahamu ar ,jauno bezjunga
eru” [FA 169; 1914.24.04.] un neslépj prieku, ka vini — psihoanalitiki —
tikugi vala no ,brutali svéta Junga piebalsotajiem” [FA 180; 1914.14.07.],
no piebalsotdjiem jeb atgremotajiem — Nachbeter. Tiesa, 1914. gada Freids
publicé ari rakstu ,Sakard ar narcisma ieviesanu”, kas vinu pasu lauj uz-
skatit par psihoanalizes pirmo disidentu. Bet anonimi publicétais raksts
»2Mikelandzelo Mozus” noslédzas ar maza nogalé tapuso triptihu ,Cilvéks
Mozus un monoteistiska religija”.

6! Freud S., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 83.

2 Sk.: Freids Z. Psihoanalizes nozime un vésture. Lielvarde: Lielvards, 1997. 81.—
121., 124.-141. Ipp.
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Ari kara laika Freidu nodarbina psihoanalitiskas kustibas organiza-
toriskie jautdjumi. Kara konteksta var uzsvért divas norises. 1915. gada
3. julija Freids raksta: ,Visi mani draugi un paligi nu tie$am ir kluvusi
par karaviriem un ir no manis atrauti.” [FA 215] Vin§ pat atceras agrako
jaunibas dienu izolétibu un atzist: , Dzivojot izoléti ka tagad, nakas spécigi
atceréties, ka vienmeér jau pastav tikai dazi cilveki, kuriem verts rakstit.” [FA
234;1914.13.01.] Freids, ja neskaita epistularo komunikaciju un visuma retas
tikSanas reizes, jutas izoléts, un to nemazina pat uniformeétie lidzstradnieki.
Jau kara pirmaja gada tresdienu sanaksmes klast retakas: ,Musu tresdienas
[..] tagad notiek tikai divas reizes ménesi. Turklat tas norisinas mierigi un
nedaudz virspusigi, daudzi ir intensivi nodarbinati dienesta, dazu trakst.”
Tikai 1919. gada 5. maija Freids atzist, ka ,kops kara beigam mums ir re-
gularakas un salidzinajuma ar agrako augligakas sedes” [FA 270]. Otra no-
rise ir Budapestas kongresa risinatais kara neirozu jautajums. Jau 1918. gada
17. februari Freids raksta: ,Vacu karamedicina beidzot sak izmantot ana-
lizi un turklat zina véstit ko labu.”* Tiesa, véstulé Abrahamam par psiho-
analitiku publikaciju Freids atzistas: , Es to nepavisam neuzskatu par izcilu
sasniegumu, bet varbut tiesi tapéc ta ietekmeés godajamos laikabiedrus.”
[FA 270—271; 1919.18.05.] Psihoanalizes jeb ,masu lietas” [FA 262;
1918.27.08.] nostiprinasana — ka organizatoriska, ta teorétiska zina — ir
iesaistiti ari citi analitiki, tomér turpmakais izklasts ir reducéts uz Freida
teorétiskajam izstradném.

Freids jau kara pirmaja gada atzist: ,Vienmer visvairak esmu ienidis bez-
spécibu un tricigumu un bistos, ka tagad abiem dodamies preti.” [FA 200;
1914.30.12.] Tracigums Freidu skar ne tikai kara, bet ari péckara laika,
bet vin$ norada uz ,negaidito pielagosanas sp&ju”. [FA 212; 1915.04.05.]
Bezspéciba izpauzas ari ka nespéja rakstit. Freids raksta: ,Man ir pilnigi
neiespéjams darit kaut ko sapratigu.” [FA 186; 1914.25.08.] Tads noska-

nojums Freidam laiku pa laikam ir kara sakuma. Dazus gadus véelak Freids

% Freud S., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 23.
1914.25.11.

4 Ibid., S. 83.
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atkal uzsver: , Ar rakstiSanu ka ar daudzko citu esmu pamatigi sanaidojies.”
[FA 249; 1917.10.12.] Tomér janem veéra, ka $ada veida noskanojums Freidu
parnem ari péc darbu uzrakstisanas. Bet kara laika Freids ir gana produktivs.
Abrahams pat uzsver: ,Jas ka vienmeér esat darba un nokauninat mas jaunos.
Tris kara gadi gandriz nav kaitéjusi Jusu pétijumam, savukart man tie ir
bijusi mazak augligi.” [FA 238; 1917.04.05.] Tie nav ipasi augligi ari citiem
analitikiem, un to var skaidrot ar dienestu, uniforméto eksistenci. Bet ko tad
Freids ir sarakstijis?

Visupirms var noradit uz Freida darbu tulkojumiem un atkartotiem iz~
devumiem. Vins$ papildina tadus divus fundamentalus darbus ka ,Sapna in-
terpretacija’ un , Itis apceréjumi par seksuala teoriju”. Vins strada pie jau-
niem darbiem, kuru manuskriptus izsata analitikiem apspriesanai. Kara
laika Freids pedéjo reizi lasa lekcijas Vines Universitaté un sagatavo tas
publicésanai. 1916. gada 26. septembri Freids raksta: ,No neirozu macibas
esmu sagatavojis devinas lekcijas, ko nu nolasisu $aja semestri. Domaju, ka
tad vispar vairs nelasiSu nekadas lekcijas.” [FA 229] Patlaban var neskatit to,
kapéc Freids sis lekcijas ieklauj tiesi neirozu macibas konteksta. Katra zina
1917. gada 14. junija Andreasa-Salomé pateicas par sanemto ievadlekciju
graimatu.®® Un $ajas lekcijas Freids pat necensas apiet kara jautajumu.

Freids raksta: ,Bet nu novérsisimies no individuala un palikosimies uz
dizo karu, kas aizvien vél posta Eiropu, padomajiet par parmeérigo bruta-
litati, nezélibu un melkulibu, kas nu var plasi izplesties kultiras pasaule.
Vai ties$am domijat, ka saujinai negodigu karjeristu un pavedinataju butu
laiméjies atsvabinat visus $os launos garus, ja miljoniem vadito nebutu lidz-
vainigi? Vai ari $ados apstaklos uzdrikstésieties lauzt sképus par launa iz-
slegdanu no cilveka dvéseliskas konstiticijas?™ Freids norada ne tikai uz
pastavoso brutalitati un melkulibu, bet ariuz katra individualo iesaistitibu kara.
Freids atruna $adu vienpusigu kara vértéjumu un aicina neklat lidzvainigiem
netaisniguma: ,,Misu noliks nav noliegt cilvéka iedabas célas tieksmes,

 Ihid., S. 63.

¢ Freids Z. Ievadlekcijas psihoanalize. Riga: Zvaigzne ABC, 2007, 108. Ipp. Naka-
mais citats — turpat. Aiznakamais citats nakamaja rindkopa — 102. Ipp.
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nedz ari esam ko darijusi, lai mazinatu to vértibu. Gluzi pretéji; es jums
radu ne tikai cenzétas sapna launas vélmes, bet ari cenzuru, kas tas ap-
spiezZ un padara nepazistamas. Més ipasi uzsveram launo cilvéka tikai
tapéc, ka citi to noliedz, $adi cilvéka dvéseles dzive neklast labaka, bet
nesaprotamaka gan. Atsakoties no vienpusiga étiska vértéjuma, més noteikti
atradisim pareizaku formulu launa un laba attiecibam cilveka iedaba.”
Freida psihoanalitiskais risindgjums ir étisks, censoties labot, padarit labaku
dveseles dzivi.

So atzinu Freids pauz 9. lekcija ,Sapna cenzara”. Darba ,Sapna inter-
pretacija” Freids 1919. gada pievieno piezimi par sapni, kas vinam pastastits
1915. gada un ko vins piemin ari 9. lekcija.*” Runa ir par ta saukto milestibas
dienestu. Freids raksta: ,Sapnotaja, pildot patriotisko pienakumu, ir gatava
nodot sevi militaro personu, ka virsnieku, ta ierindnieku, milestibas vajadzibu
apmierinasanai.” Saistiba ar $o sapni var noradit uz vismaz trim aspektiem.
Dzonss ir noradijis, ka dzimumdzive prasot pat lielaku pielagosanos neka
kars. Freids neko tadu neapgalvo. Turklat jau kara laika tiek atziméts, ka
vérojama ,seksuilas satiksmes mezonigosanas”.®® Freids neskata $o norisi.
Sadi sapni un kars ievijas ikdienas dzive, tie tick racionalizéti. Austriesu
sieviesu kustibas lidere, ,Austrijas namamasu reiha organizacijas” vaditaja
(1911-1920) Heléna Granica (1876-1956) 1915. gada pat publicé gramatu
»oleviesu karadienesta veikums”.®” Publiski gan netiek runats par ,miles-
tibas dienestu”, ta vieta tiek runats par Heimatfront, ,dzimtenes fronti”,
proti, aizmugures dienestu, kas paklauts frontei, karam. Runa ir par tota-
lizéjoso karu, kas caurau? visu sabiedribu. Sadi istenojas tas, ko Freids
dévé par apvérstam, parvérstim, deformétam formam. Izmantojot citu
terminologiju, var runat par apzinas parvérstam, apvérstim formam. Tas

%7 Turpat, 101. Ipp. un talak. Sk. ari: Freud S. Die Traumdeutung. Frankfurt/M.:
Fischer, 1989, S. 159-160 (Studienausgabe. Bd. 1). Cerams, ka $0 2010. gada partulkoto

darbu kadreiz izdos ari latviski.

8 Gohre P. Front und Heimat. Religidses, Politisches, Sexuelles aus dem Schiitzengra-
ben. Jena: Diederich, 1917, S. 24.

8 Sk.: Granitsch J. Kriegsdienstleistung der Frauen. Wien: Heller, 1915.
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izpauzas gan sapnos, gan ikdienas dzive, izaugot ,ka séne no sava mi-
celija”.” Tas var izpausties ari nomoda domasana par dienesta veiksanu u.
tml. Tiesa, Freids nepievérsas $o ,kara domasanas” apvérsto formu ana-
lizei, kuras var izpausties ka individuali, ta kolektivi.

Kara laika Freids pievér$as metapsihologiskajam izstradném. To ko-
pigais nosaukums ir atskirigs — ,, Apceré&jumi metapsihologijas sagatavosa-
nai” [FA 212], ,Metapsihologijas sagatavosanai”.’! 1915. gada 3. julija
Freids norada, ka strada pie 11. apceréjuma ,no iecerétajiem 12 apceré-
jumiem”. [FA 215] 30. julija, esot jau atkal Karlsbade, vins raksta, ka strada
pie darba, kas tiks ieklauts ,no 12 apceréjumiem sastavosa gramata’,”” bet
1. augusta zino: ,Mani 12 apceréjumi Seit ir kluvusi gatavi”. [FA 218]
Sis apgalvojums ir savdabigs, jo publicéti tiek vienigi pieci apceréjumi,
bet gramata ta ari paliek neuzrakstita. Tacu apceréjumu virziba ir pilnigi
skaidra. Jau 4. maija Freids raksta Abrahamam: ,Domaju, ka kopuma bus
progress. Sapna interpretacijas 7. sadalas veids un limenis.” [FA 212] Bet
§1 sadala, ja var ta izteikties, ir psihoanalizes pamats.

Saja — 1915. gada top vél viens Freida darbs. Principa tas ir divdaligs
darbs ar kopigo nosaukumu ,Laikmetigi par karu un navi”, turklat ari
ta otra dala ir divéja. Nosaukuma zina tas sasaucas ar Fridriha Nices
(1844-1900) darbu ,Nesavlaicigas pardomas” (1873/1874). Freids piedava
savlaicigas, laikatbilstigas pardomas. 4. marta vin$ raksta Abrahamam:
»[Izdevumam] ,Imago” pat rakstu laikatbilstigas plapas par karu un navi,
lai apmierinatu upuréties gatavo izdevéju. Tas viss, protams, notiek ar
iekseju pretestibu.” [FA 205] Runa ir par pretestibu (Widerstreben) jeb
pretrunibu, ar ko Freids mégina tikt skaidriba, atrunajot, ka vina sirds
ir kur citur. Stradajot pie rakstiem (un ipasi péc to pabeigSanas), Freidu
biezi vien parpem rezignacija. Saja gadijuma to mazina tikai Abrahama

7 Freud S. Op. cit., S. 503.

1 The Complete Correspondence of Sigmund Freud and Ernest Jones, 1908-1939. Ed. by
R. A.Paskauskas, R. Steiner. Cambridge: Belknap Pr., 1993, p. 312. Figuré ari nosaukums
»Parskats par parnesuma neirozém” (sk.: Jones E. Op. ciz., S. 223).

72 Freud S., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 35.

59



60

Religiski-filozofiski raksti XVII

26. aprili vestulé rakstitais: ,Mazo rakstu par karu lasiju ar baudu [..].
Jums nav taisniba, ka pirms kada laika rakstijat par $o darbu nedaudz
nicinosi.” [FA 210] Atbildé Freids gandariti atzime: ,, To, ka Jums patika pat
»Laikatbilstigi”, uzskatu par loti draudzigu [Zestu]. Turpinajums par ,Navi”
Jus driz sasniegs.” [FA 212; 1914.04.05.] Abrahams gan jau iepriekséja
véstulé ir uzsvéris naves nozimigumu Freida teksta.

Si darba pirmas dalas virsraksts ir ,Kara vilums”, bet otras — ,Musu
attieksme pret navi”. Freids raksta par moderno cilvéku dzivosanu dazadas
zemés, iedomajoties, ka vinus vieno kulttra. Tacu tad kadu bridi labakie
kaimini klast par ienaidniekiem, pat zinatne zaudé savu bezkaisligo nepar-
tijiskumu un steidz sniegt savu artavu kara nodrosinasanai. Freids raksta:
»2Antropologam japasludina pretinieks par mazvértigu un degenerétu, psi-
hiatram japazino diagnoze par vina gara vai dveéseles traucéjumu.””® Un
tadal pat Freids bilst, ka varbut Jauno uztver parak saasinati salidzinajuma ar
citiem laikiem, kuru Jaunumu pasi neesam pieredzéjusi. Sava zina Freids it ka
tiecas fiksét kara invariantas iezimes, parprotami raksta par nacijam, tautam
ka ,cilvéces lielindividiem” (38). Freids secina: ,Kar§, kuram negribgjam
ticet, bet kur$ nu izlauzas un sniedza — vil§anos. Tas ir ne tikai asinainaks un
zaudéjumiem bagatiks neka kads agrakais kar§ vareni pilnigoto uzbrukuma
un aizsardzibas iero¢u dél, bet arivismaz tikpat nezéligs, nikns un nesaudzigs
ka jebkurs iepriekséjais. Tas iziet arpus jebkuriem ierobeZojumiem, kurus,
starptautisko tiesibu nosauktus, uznémas miera laikos, neatzist ievainota
un arsta pirmtiesibas, atSkiribu starp iedzivotaju mierigo un karojoso dalu,
privatipasuma pretenzijas.” (38)™ Freids atzimé moderna kara totalizgjoso,
visaptveros$o tendenci.

3 Freud S. Zeitgemdsses iiber Krieg und Tod. Freud S. Fragen der Gesellschaft, Urspriinge
der Religion. Frankfurt/M.: Fischer, 1989, S. 35 (Studienausgabe. Bd. 9). Turpmak,
citgjot $o darbu, teksta tick noradita tikai lappuse. Sk. ari: Suvajevs 1. Psihoanalize: idejas,
to izvérsumi un konteksti. Riga: Ziniatne, 2012, 242. Ipp. un talak.

™ Mausdienu amerikanu pratnieks Stivens Pinkers gan visadi censas pieradit, ka var-

darbiba, nezéliba, cietsirdiba véstures gaita ir mazinajusies: Pinker St. The better Angels of
our Nature. Why Violence has declined. New York: Viking Press, 2011.
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Modernais kars liedz individam tiesibas rikoties netaisni, nepareizi,
nodarit ko netaisnu, proti, izmantot netaisnigumu, Gebrauch des Unrechts
(39). Tacu tas notiek ne tapéc, ka valsts to grasitos likvidet, ta tiecas to
monopolizét un padarit individu nepilngadigu, parnemt sava aizbildnieciba.
Ta prasa no individa paklausibu un uzupurésanos, uznemoties atbildibu
par netikamo, tomér pielaujot atsevisko individu brutilo izturésanos.
Skaidrojot $o fenomenu, var fiksét vismaz tris iezimes. Freids norada, ka
cilvéks nav no dzimsanas ,labs un céls” (40). Pastav dazadas dzinu ierosas,
turklat tas var izvérsties savos pretmetos; Freids pat uzsver, ka ,cilvéka
dzilaka butiba pastav dzinu ierosas” (41). Transformativa to parstrade
veidojas kultarpiemérotiba, kultarpaklausiba, vienlaikus nodrosinot lie-
kulibu. Freids raksta: ,Nav noliedzams, ka musu tagadéja kultara arkar-
tigos apjomos veicina $ada veida liekulibas veidosanos. Varétu uzdro-
Sinaties apgalvot, ka ta ir uzbuvéta uz $§adas liekulibas un ka tai vajadzétu
pielaut talejosas parmainas, ja cilveki grasitos sekot psihologiskai
patiesibai. Tatad pastav nesalidzinami vairak kultarliekulu neka patiesi
kulturalu cilvéku, ja, var diskutét par viedokli, ka kultaras uzturésanai
nav nepiecie$ams zinams kultarliekulibas meérs, jo varbut ar patlaban
dzivojoso cilvéku jau organizéto kultarpiemérotibu varétu nepietikt §im
veikumam.” (41) Tresa iezime ir Freida fikséta kaislibu racionalizésana
(47), proti, to attaisno$ana, pieskirot tam jégu un nozimigumu.

Saistiba ar liekulibu var noradit uz neviendabiga vienlaicigumu, proti,
»arhaiska”, ,primitiva” vienlaicigumu ar moderno. Freida formuléjuma tas
skan $adi: ,Jebkura agraka attistibas pakape saglabajas lidzas nakamajai,
kas no tas izveidojusies.” (43) lesp&jams, ka §i pretstata ,arhaiskais/mo-
dernais” relativésanu Freida teksta pirmais ir apjautis Abrahams: ,Ko pa-
rastos apstaklos atseviskais nedrikst, tas tagadéja laika tam jidara, turklat
kopa ar visiem paréjiem viriem. Gluzi tapat tacu ir totéma maltite, kur
kopums notiesa dzivnieku, kam atseviskais principa nedrikst pieskarties.”
[FA 210; 1915.26.04.] Raksta otraja dala Freids jau tiesi atsaucas uz savu
darbu ,Totéms un tabu”. Raksta pirmaja dala Freids it ka garamejot ari
piezimeé, ka karo ,,pasauli parvaldosas baltas rases nacijas”. (36) Jau 1914. gada
25. novembri rakstita véstulé Freids norada: ,Tacu visskumjakais taja ir tas,
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ka ir tiedi ta, ka mums vajadzétu domat par cilvékiem un vinu izturésanos
saskana ar YA [psihoanalizes] modinatajam gaidam. Sadas dispozicijas
pret cilvéku dél es nekad nevaréju piekrist Jasu liksmajam optimismam.
Mans slepenais spriedums bija $ads: ta ka meés tagadéjo augsto kultaru
redzam savangotu ar milzigu liekulibu, tad organiski nederam $ai kulta-
rai. Mums jaatkapjas, un lielais (der oder das) nezinamais aiz liktena reiz
$adu kultareksperimentu atkartos ar kadu citu rasi.””> Rases pieminésana
paredz vismaz divas piebildes: 1) baltajam rasém vai baltajai rasei vaja-
dzétu atkapties; 2) Freids So rasisko piederibu isti neattiecina uz sevi, jo
(vismaz Ving) ebreji ir melnie.”® Tiesa, ebrejiem tiek piedévéta ne tikai
$ada identitate.

Darba otraja dala ,Musu atticksme pret navi” Freids fiks¢, ka moder-
naja kultura nave ir pilnigi, ,lidz navei” (tozschweigen) nokluséta. Vins no-
rada, ka savu navi nevar prieksstatit, ka pret navi pastav kultarkonven-
ciala atticksme (50), un tas nozimé, ka prieksstati par to var but atski-
rigi. Atstdjoties no priek$statiem, paveras cita aina. Freids uzsver: ,Prin-
cipa neviens netic pats savai navei vai, un tas ir tas pats, bezapzina ik-
viens no mums ir parliecindts par savu nemirstigumu.” (49) Iztirzajot $o
problematiku, Freids noklast pie (acimredzot joprojam) $okéjosas atzinas
par karu: ,Tiesa, dzive atkal ir kluvusi interesanta, ta ir atguvusi savu
pilno saturu.” (51)”7 Kar§ atgadina par navi, tas ieklauj to ikdienas dzive,
graujot kultarkonvencionalos prieksstatus. Freids atgadina par Urmensch
modernaja cilveka (52), sis pirmcilveks savu, savéjo navi nespéj prieks-
statit, bet citus (pretiniekus, ienaidniekus) ir gatavs slepkavot. Freids
raksta: ,,Sajﬁ aspekta, gluzi ka daudzos citos, aizlaika (Vorzeif) cilveks ne-
mainigi turpina dzivot miusu bezapzina.” (56) Saja darba Freids 3o

” FreudS., Andreas-Salomé L. Briefwechsel. Frankfurt/M.: Fischer, 1980, S. 22-23.

7 Sk.: Gilman S. L. Freud, Identitit und Geschlecht. Frankfurt/M.: Fischer, 1994,
S. 42-45, 234, 243.

7 Sal. ar Sélera atzinu: ,Kars atkal atjauno musu apzinai istenibai atbilstigas attie-
cibas starp navi un dzivi.” (Scheler M. Gesammelte Werke. Bern: Francke, 1982, S. 82.)
Tiesa, Sélers tidal pat bilst, ka §adi iespéjams no ,savas” dzives noklit pie ,masu” dzives.
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aizlaiku attiecina uz cilvéces vésturi, tacu vina skatijuma tas attiecas ari uz
individualo dzivi.

Freids skarbi konstaté: ,Cilvéces pirmvésture tacu ari ir slepkavibas
piepildita. Vel patlaban tas, ko masu bérni skola macas ka pasaules vésturi,
principa ir tautu slepkavibu virkne.” (52) Vin$ gan atzimé, ka jau tolaik ir
izveidojusies pirmvaina, kas laiku pa laikam sevi atgadina. Freids norada,
ka tie$i bauslis par neslepkavosanu apstiprina, ka ,celamies no bezgala garas
slepkavu paaudzu virknes, kam, gluzi ka varbut ari mums, slepkavotprieks
bijis asinis” (56). Sads slepkavotpricks un neapzinata parlieciba par savu
nemirstibu var but ari modernas varonibas pamata. Katra zina Freidam neiet
secen aizlaiku un modernas karo$anas atskiribas. Kadreiz péc kara karotajiem
ir javeic sarezgiti rituali, pirms vini var tikties ar savéjiem, patlaban nekas
tads vairs nav nepieciesams, muasdienas karalauka asinim notraipitais tadal
tiek pie savéjiem, kuri vinu sagaida ka varoni. Tacu raksta otraja dala Freids
raksta ne tikai par kara atgadinato un iemiesoto navi. Darbu ving noslédz ar
atzinu: si vis vitam, para mortem. Partulkots tas tiek $adi: gribi izturét dzivi,
iekartojies (einrichte dich) uz navi. Freids nevar nezinat, ka precizak butu:
gribi dzivot, gatavojies navei. Un $adi netiesa veida tiek atgadinats par
seno ars moriendi tradiciju.

Ilgstosi tika uzskatits, ka Freida darba otras dalas pamata ir prieks-
lasijums. Sads priekslastjums tiesam ir noticis 1915. gada 16. februar ap-
vieniba ,,Savienibas déli” — B’nai B’rith. Priekslasijuma nosaukums ir ,Més
un nave”.”® Médz uzskatit, ka kopuma teksti ir vienadi un atskiras tikai
izklasta un argumentacijas detalas. Tomér tiesi psihoanalizé tiek noradits
uz detalu nozimigumu, tapéc ir vérts noradit uz dazam $adam ,detalam”,
nemot véra teksta atskirigumu, vérSoties pie pazistamiem klausitajiem

78 Freud S. Wir und der Tod. Psyche. 1991. Bd. 45, S. 132-142. Sk. ari: Nitschke B.
Freuds Vortrag vor dem Israelitischen Humanititsverein ,Wien,, des Ordens B’nai B'rith:
Wir und der Tod (1915). Ein wiedergefundenes Dokument. Ibid., S. 97-131. Sk. art:
Herz O. Sigmund Freud und B'nai Brith. Bnai B’rith Wien, 1895-1975. Wien: B'nai
B'rith, 1977, S. 50-56. Apvieniba Freids acimredzot ir nolasijis 21 referatu, tris no tiem —
karalaika. Nakamaja teikuma tiek minéta Bernda Nickes atzina — sk. vina raksta 110. lap-
pusé.
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un lasitdjpublikas. Freids norada, ka priekslasijuma nosaukumu ,Meés un
nave” var ari mainit — ,,Més ebreji un nave”.” Sada konteksta visai savdabigi
skan Freida atzina: ,Kada tad ir masu attieksme pret navi? Domaju, ka ta
ir loti divaina. Kopuma més izturamies ta, it ka més gribétu navi eliminét
no dzives; més vélamies to, ta teikt, pilnigi noklusét.” Tas ir divaini, jo
Freids norada: ,Ebrejs vispar nekad nenomirst dabiska veida.” Tacu, cik
var noprast, naves izstumsanu, eliminé$anu Freids attiecina ari uz ebre-
jiem. Un §ada konteksta atklajas Freida identificésanas, kura ieskanas ari
karatavu humors.

Freids raksta: ,Loti zimigi, ka masu svétie raksti nemaz nav reki-
najusies ar $o cilvéka vajadzibu péc garantijas par vina turpmako eksistenci
(Fortexistenz).”®® Tas gan nenozimé, ka nave tikusi eliminéta, tacu laika
gaita attieksme ir mainijusies. Tapéc Freids uzsver, ka ,més vairs nevaram
uzturét savu lidzsingjo attieksmi pret navi un vél neesam atradusi jaunu
attieksmi pret to”. Tomer kristietiska attieksme Freidam nav pienemama.
So prieksstatu par pécnaves dzivi kara konteksta varétu raksturot §adi:
»Topiet nokauti un esiet laimigi!” Dzive bez naves ieklausanas taja , klast tik
tuksa un pliekana ka amerikanu flirts.”® Freids nepienem amerikanizaciju,
Rietumu kultaras nakotnes attistibas iespéju, kas ieziméjusies jau tolaik.
Sava zina amerikanizacija ir kristietiskas naves eliminésanas sekulara
forma; ta var teikt, pat nemot véra $ada veida apgalvojumu neprecizitati.
Zurnila , Imago” publicétaja teksta Freids raksta par ,uzvaram bagatajiem
cinitajiem” (55), savukart referata runa ir par ,uzvaram bagatajiem vacu
karaviriem”. Runa acimredzot nav tikai par dazadam (klausitaju un la-
sitaju) publikam, Freida parzina visu karalaiku iznak izdevums, kura

" Freud S. Op. cit., S. 132. Par naves noklusésanu — turpat. Par ebreju nomirsanu —
S. 133. Par karatavu humoru sk. Nickes raksta (S. 107), ta ir norade uz véstuli Ferenci
(1915.08.04.).

80 Jbid., S. 137. Sekojot Freidam, apziméjums ,svétie raksti” tiek rakstits maziem
burtiem, un var tikai noradit uz visnotal divaino latvisko praksi rakstit lieliem burtiem.
Nakamais Freida citats — S. 135.

8 Jbid., S. 134. Uzvaram bagitie vacu karaviri — S. 138.
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nosaukuma ir vards ,starptautisks”, proti, Internationale Zeitschrift fiir
drztliche Psychoanalyse (1913-1941). Referata Freids saka: ,Kad laimigi
beigsies pasaules kar§, kas patlaban plosas...” Un tad seko abos tekstos
vienads formuléjums, proti, katrs karotdjs ,steigsies pie savas sievas un
saviem bérniem, domu nekavéts un netraucéts par ienaidniekiem, kurus
nogalinijis tuvcina vai ar taldarbibas iero¢iem”.

Sads ,kultarcilveks” Freida skatfjuma atskiras no ,primitiva” jeb
»arhaiska” cilvéka, jo tas tomér ir sensitivaks atticksmé pret navi. Freids
fiksé ari ambivalento attieksmi pret nonavésanu — ,savéjo” nonavésana nav
pielaujama, savukart par ienaidniekiem parvérsto ,pretinieku” jeb ,citu”
nonavé$ana pat ir vélama — un neskaidro vainas apzinu. ,Publiskaja” teksta
pausto atzinu par izcelsmi no bezgala garas slepkavu paaudzu virknes (56)
referata Freids izsaka skarbak: ,Més esam bezgala garas slepkavu paaudzu
virknes péctec¢i.”® Un piebilst: ,Slepkavotkare ir masu asinis un varbut to
driz izjutisim veél kur citur.” Un Soreiz $is ,més” acimredzot ir attiecinats
uz visiem modernajiem cilvékiem. Freids uzsver: ,N¢, nelausimies aloties,
més aizvien vél esam slepkavas, kas masu prieksteci bija aizlaikos.” ,Pub-
liskaja” teksta Freids nav tik skarbs sava vértéjuma, un ta laika karojosaja
Austroungarija par to nevajadzétu ari brinities. Abos tekstos par kara
iedarbibu (ko kar§ ar mums izdara”) Freids izsakas vienadi: ,, Ias notrauc
velakos kultaras uzslanojumus un lauj masos prieksplana atkal paradities
pirmcilvekam. Tas liek mums atkal bat varoniem, negribét ticét pasu
navei, sve$os tas dévé par ienaidniekiem, kuru nave jaizraisa vai javélas,
tas ieteic mums parlekt pari miloto personu navei.” (59) Kamér pastav kara
iespéjamiba (sava zina pat nepieciesamiba), Freida skatijuma — vajadzétu
censties uzturét milestibu,® ka ari ieradit navei tai pienacigo vietu, par-
domat un parstradat pasu neapzinato dvéseles dzivi.

82 Jbid., S. 139. Par nelausanos aloties — S. 140.

8 Abos tekstos tas tick formuléts nedaudz atskirigi. ,Publiskaja” teksta — ,saglabat
milestibu vienmeér spirgtu un mozu” (59). Referata — ,saglabat un atjaunot milestibu
aizvien mozu” (Freud S. Op. ciz., S. 142).
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Kara pieredzéjumi ievérpjas ari Freida turpmakajas izstradnés, kaut
arl nav noliedzama agrako atjautu, psihoanalizes imanenta izvérSana.
Viens §ads darbs ir ,Masu psihologija un Es analize” (1921). Taja Freids
raksta par divam maksligam masam, proti, baznicu un armiju. Armijas
prieksgala ir vadonis, ar kuru norisinas libidoza saistisanas, ta norisinas
arl starp pasu armijas masu. Rakstot Abrahamam par savu délu vélmju
piepildisanu [FA 188], Freids piebilst: ,Robezas starp armiju un civilo
tautu, starp citu, ir gandriz atceltas, saglabajas vél tikai vecuma robezas.”
Par vecuma robezam var $aubities. Tacu masas tiesam veidojas. Vacija ir
vérojamas ,karnevaliskas masas”.? Tadas acimredzot veidojas ari Austro-
ungarija, atliek vien atsaukt atmina literaro versiju par masu, kas rodas,
Sveikam ratinos brasi dodoties karot.®s Sadi klast saprotamaka ari Freida
atzina, ka vin$ péc ilga laika varbut nu jatoties ka austrietis.

Mario Erdheims to mégina skaidrot $adi: ,Francs Jozefs bija ne tikai
karotajs, bet ari varens tévs, kas ,,zemju téva milestiba” pievérsa tautai savu
»pilnigo gadibu” un — péc visa parbaudisanas un apsvérsanas — ar mierigu
sirdsapzinu veica savu pienakumu un aicindja uz vissmagikajiem upuriem
tévzemei par godu, dizumu un varenibu. Sadam tévam vajadzéja piepildit
délus ar lepnumu un likt tiekties péc ta, lai tie klatu ka ving, un tas noziméja
ari to — redzeét lietas ta ka redzgja vins.”® lespéjams, ka sadi tieSam iz-
vérsas Freida ,jaunekligais entuziasms”,*” lausanas apstulbumam. Freida
yaustriskumu” uztver ka kaut ko loti parsteidzosu, vienlaikus atziméjot:
»1as jaizprot masu reakcijas parmeériga iespaida konteksta, vienlaikus ta
ir lieciba par faktoru, kas tolaik liberalas publikas vairakumam kopuma,

8 Verhey]. Der ,Geist von 1914” und die Erfindung der Volksgemeinschaft. Hamburg:
Hamburger Edition, 2000, S. 144 ff.

% Haseks J. Krietna kareivja Sveika dekas pasaules kara. / 1. grimata. Riga: Liesma,
1983, 53. Ipp. un talak.

8 Erdheim M. Die gesellschaftliche Produktion von Unbewusstheit. Frankfurt/M.: Suhr-
kamp, 1992, S. 381

87 Jones E. Sigmund Freud. Leben und Werk. Miinchen: dtv, 1984. Bd. 2, S. 207.



Igors Suvajevs. Kar$ un psihoanalize (Freida risindjums)

bet jo ipasi ebreju iedzivotijos modindja divéjas izjutas.”®® Darba par
masu psihologiju Freids atzimé, ka ,individualpsihologija no sakta gala
vienlaikus ir ari socialpsihologija”,® t.i., psihoanalizé netiek uzturéts
speka striktais noskirums starp individualo jeb visparigo un sociilo jeb
masas psihologiju. Savukart Freida izturésanas (ari tekstuala) liecina, ka
vins atri atsvabindjies no §adas libidozas saistibas.

Otrs darbs, kura izpratné janem véra ari kara pieredz&jumi, ir ,Ignums
kultara” (1929; par publicésanas gadu gan tiek uzradits nakamais gads),
kura Freids uzsver, ka ,cilvéks nav tikai maiga, milestibu alkstosa butne,
kas aizstavas tikai tad, ja tai uzbruk”.”® Cilvéks uztur kultaru un vienlaikus
cie$ no §Ts uzturésanas, kultara var sastingt par kaut ko dabisku un pilnigi
savangot cilveku, ta var klat nemajiga, nedzivojama. Freids piedava ap-
lakot dazadas dzivesveduma, dzives tehnikas. Velak §is piedavajums tiek
izversts dazadu eksistences (patibas) un varas tehnologiju analizé. Freids
ieskiceé dazadas eksistences tehnikas: apreibinasanos, pievérsanos darbam,
skaista baudisanai, lausanos religijai, masai, begsanu slimiba u. tml. Sis apskats
ir jetverts jautdjuma par laimi, kuras sasnieg$ana, Freida skatijuma, nav
ietverta radiSanas plana. Un tas nozimé, ka, dazkart izmisigi dzenoties

o
péc laimes,

cilveks klast tikai nelaimigaks un ignaks un nesp&j mijot
pastavosaja kultarpasaulé. Saja darba Freids neapiet ari jautdjumu par
karu un Krievijas eksperimentu. Vin$ atzimé, ka ,diemzél nav pieticis ar

visiem viduslaiku ebreju slaktiniem, lai kristigajiem biedriem $o laikmetu

88 Schur M. Sigmund Freud. Leben und Sterben. Frankfurt/M..: Fischer, 1982, S. 345.

¥ Freud S. Massenpsychologie und Ich-Analyse. Freud S. Fragen der Gesellschaf,
Urspriinge der Religion. Frankfurt/M.: Fischer, 1989, S. 65 (Studienausgabe. Bd. 9).

0 Freids Z. Ignums kultiara. Riga: Zvaigzne ABC, 2000, 75. Ipp. Par dzives tehnikim —
47. 1pp. un talak. Par laimes nesasniedzamibu — 41. Ipp. Sk. ari: Uhl A. Das Unbehagen in der
Kultur und die Suche nach dem neuen Bewusstsein. Versuch einer zeitgemdssen Antwort auf Freuds
Schrift. BoD, 2000.

°! Par uzmacigo laimes meklésanu sk. Paskala Briknera darbu: Bruckner P. L'Eup-
horie perpétuelle. Essai sur le devoir de bonheur. Paris: Grasset, 2000.
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izveidotu mierigaku un drosaku”.” Un tudal pat bilst: , Tas nebija ari nekas
nesaprotams, ka germanu pasaules kundzibas sapnis sevis papildinasanai
izraisit antisemitismu, saprotams ari tas, ka méginajums Krievija izveidot
jauno komunistisko kultaru savu psihologisko atbalstu rod burzuazijas
vajasana. Rapés var tikai jautat, ko Padomes uzsiks, kad bus iznicinajusas
savu burzuaziju?” Freidam neiet secen laikmetigas norises, tomeér vien-
laikus vin§ mégina risinat ari jautdqjumu par naves un destrukcijas dzinam,
kas raksturigas cilvekam.

Péc Pirma pasaules kara Freidam nakas ari tiesi pievérsties jautdju-
mam par karu. Vina 1932. gada tapusais risinajums ,Kapéc kars?” kopa
ar Alberta Einsteina (1879-1955) versiju tiek publicéts 1933. gada marta
Parize. Tas top péc Starptautiskas garigas sadarbibas komisijas iniciativas
un tiek publicéts trijas valodas un tudal pat Vacija ari aizliegts. Freida
risinajumu var itin viegli parprast. Vins$ taja uzstajas ka psihologs, norada,
ka kara drosa novérSana ir iespéjama tikai tad, ja ,cilvéki vienojas par
centralas varas ievietoSanu (Einserzung)”’® Tas skan gana iluzori. Ving
ari pats norada, ka bolseviku centieni likvidét agresiju ir ilazija. Bet ko
tad Freids piedava? Vins raksta: ,Visam, kas raisa jutu saistibas starp cil-
vekiem, jadarbojas pret karu.” Un paskaidro: ,Viss, kas veicina kultaras
attistibu, strada ari pret karu.” Freida atbilde var skist loti vispariga, ja
ne iluzora. Tafu tas svariguma noliegdana ietver piekap$anos karam.
Freids precizé savu poziciju: ,Més esam pacifisti, jo mums tadiem jabut
organisku apstaklu dél.” Turklat §adiem pacifistiem vina skatijuma piemit
»konstitucionila netolerance”. Freids neslépj psihoanalizes mitologisko
valodu. Acimredzot §ada valoda ari ir vedinajusi Ilzegreti Finku uzskatit

%2 Freids Z. Ignums kultira. Riga: Zvaigzne ABC, 2000, 78. lpp. Nikamais ci-
tats — 79. Ipp.

% Freud S. Warum Krieg?. Freud S. Fragen der Gesellschaft, Urspriinge der Religion.
Frankfurt/M.: Fischer, 1989, S. 279 (Studienausgabe. Bd. 9). Par psihologu — S. 275.
Par bolsevikiem — S. 283. Par jutu saistibu un kultaras attistibu — S. 283, 286. Par
yorganiskajiem pacifistiem” — S. 285; par konstitucionilo netoleranci — S. 286.
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$o darbu par ,pretkara tekstu”.’* Kara netolerésana ir saprotama un ne-
piecie$ama. Tacu saistiba ar Freidu laikam svarigi noradit uz vél vienu
aspektu” — Freidam, gluzi ka Nicem, kultaras, moriles pamatos jeb aiz-
sakumos ir vardarbigs akts. Tapéc saistibas veidosana starp cilvékiem,
kultaras attistidana ietver nepartrauktu vérsanos pret vardarbibu, agresiju
un nelausanos ilazijam, apstulbindgjumam. Un tas nozimé, ka jaiespgj but
netolerantam.

Kara pieredzéjumos un pardzivojumos briest ari Freida atzinas par
sérosanu, melanholiju. No karalaika tapusajiem darbiem var izcelt rakstu,
kura var rast ari papildindjumu Freida ,pacifismam”. Runa ir par grati
tulkojamo rakstu, kura virsrakstu var méginat atveidot ka ,Islaicigums”,
»Zudigums”. Darbs top 1915. gada novembri. Kompozicionali tas ir pie-
tiekami sarezgits, raksts ir veidots ka pastaigas sarunas atstasts, bet saruna
piedalas Freids, kads kluséjoss draugs un jauns, slavens dzejnieks. Sis
dzejnieks gauzas par skaista zadigumu, savukart Freids iebilst, ka skaista
zudigums neietver ta vértibas mazinasanos, skaista islaicigums kapina ta
vértibu. Freids raksta par kara postigo iedarbibu, kas pat ,sasméréja musu
zinitnes cildeno nepartejiskumu”.® Tomér ,makslasdarba un intelektuala
sasnieguma skaistums un pilnestiba”, Freida skatijuma, ir ,neatkarigi no
absolutas laika ilgmes”. Tiesa, vin$ neturpina $o iztirzajumu un pariet pie
sérosanas problematikas aplakojuma.

Rezuméjot Freida kara pieredzé&jumus, var noradit uz vél daziem as-
pektiem. 1912. gada Vines modernists Hermans Bars (1863-1934) pub-
lice darbu ,Inventira”, kura raksta: ,Veca pasaule grimst, jauna rodas. Sis
vecas pasaules princips ir rupja vardarbiba. [..] Jaunas pasaules princips ir
savstarpéja palidziba, karitativisms, milestiba.””” Tac¢u jau 1915. gada vins

* Fink I. Sigmund Freud — der vergessene Pazifist. / utopie kreativ 175. 2005. S. 472.
% Sk.: Suvajevs 1. Freida lieta. Riga: Intelekts, 2003, 37. Ipp. un talak.

% Freud S. Verginglichkeit. Freud S. Bildende Kunst und Literatur. Frankfurt/M.: Fi-
scher, 1989, S. 227 (Studienausgabe. Bd. 10). Nakamais citats — S. 226. Pirmpublikacija iz-
devuma: Das Land Goethes 1914-1916. Stuttgart: Deutsche Verlagsanstalt, 1916, S. 37-38.

97 Bahr H. Inventur. Berlin: Fischer, 1912, S. 125.
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raksta par kara svétibu: ,Ari $is kar$ ir baismigs, ja, tacu tas mums ir
par svétibu (Hei/). Ta més to izjutam! Un ta més to izjutam jau pirmaja
diena!””® Vai tiesam $is kar§ ir svétijis, no kaut ka izdziedinajis? Kas tad
rodas péc §i kara? Britu un fran¢u impérija tikai palielinas, nedaudz pa-
plaginas ari Lielrumanija. Japana iestajas par to, lai Azija batu aziatiem,
savukart ASV ir vérojama vietéjo iedzivotaju iznicina$ana un paréjo asi-
milésana. Krievija partop par padomju Krieviju, kas, dazbrid pielaujot et-
noteritorialo kultaras autonomiju, isteno ,progresivo kolonialismu”.”’ Ta
arl parmanto anahroniskas Austroungarijas statusu, kura sabruk, gluzi
tapat ka Vacija. Varbut par $o karu var teikt, ka ,bumba ir novietota”, ko
pilnigi cita konteksta [FA 175] ir teicis Freids? Katra zina imperialais ko-
lonialisms neiet mazuma.

Var, protams, uzskatit, ka lidz ar $o karu ir beidzies 19. gadsimts: ,, Dau-
dzi pieredzéja Lielo karu ka loti iracionalu notikumu, un péckara pasaule
bija daudz atvértaka jaunam literataras, makslas un domas sistému for-

mam.”% Tomer, lidzigi Merabam Mamardagvili,'™

var pielaut, 20. gadsim-
ta ritausmas Vine tiek izspéléta visa musdienu pieredze. Notikumi un struk-
taras nesakrit. To ir fikséjis arT austrie$u vésturnieks Viktors Bibls, rakstot par
Austrijas tragisko likteni un imperatoru Francu: ,Vinam nebija godkares klat
par keizarvalsts atjaunotju un modinataju; drizak vins darija visu iesp&jamo,
lai izraktu tai kapu.”> Un $ada konteksta klast saprotamaka vél viena Freida
atzina. 1918. gada 9. novembri, tatad vél pirms pamiera noslégsanas, Freids

raksta: ,,Par Vecaustrijas norietu es varétu izjust tikai dzilu apmierinajamu.

%8 Bahr H. Kriegssegen. Miinchen: Delphin, 1915, S. 20.

% Sk. interesantos Stivena Kotkina apsvérumus: Kotkin S. Novye vremena: Sovet-
skii Soiuz v mezhvoennom tsivilizatsionnom kontekste. Mishel Fuko i Rossiia. | Pod red.
O. Kharkhordina. Sanktpeterburg, Letnii Sad, 2001, c. 239-315.

100 Verhey J. Der ,Geist von 1914” und die Erfindung der Volksgemeinschaft. Hamburg:
Hamburger Edition, 2000, S. 251.

101 Sk. atbilstiga nosaukuma raksta tulkojumu: Merabs Mamardasvili. Sevis virs-
pusé, lasot Mamardasvili. Riga: FSI, Parrhesia, 2010 (CD).

192 Bibl V. Der Zerfall Osterreichs. Wien: Rikola, 1922, S. 392.
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Diemzél es neesmu ari vacaustrisks vai visvacisks.”'” Austroungarija jeb
Kakanija (1867-1918) tie$am ir anahronisks veidojums, no kura tiecas ne-
atpalikt ari Krievija. Freids jau 1912. gada 8. decembri raksta: ,Politiska
situdcija Austrija $kiet vétraina, un més gatavojamies loti sliktiem laikiem.”**
Dzonss to komenté $adi: , Es zinaju, ka vins sniedz majienu par Serbiju un
varbut ari Krieviju, kas tolaik gluzi ka patlaban bija austriesu bubulis.”®
Nav noliedzama kontekstualitate, tacu pielaujama ir ari Freida vériba pret
lenajam strukturalajam parmainam un nemainigo. Katra zina to vajadzétu
nemt véra ,pagajusis nakotnes” izpratné.

105 Cit. péc: Jones E. Sigmund Freud. Leben und Werk. Miinchen: dtv, 1984. Bd. 2,
S. 242.

104 The Complete Correspondence of Sigmund Freud and Ernest Jones, 1908-1939. Ed. by
R. A. Paskauskas, R. Steiner. Cambridge: Belknap Pr., 1993, p. 182.

105 Jones E. Op. ciz., S. 204.
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War and Psychoanalysis — Freud’s Case

Summary

The article sketches out the differences of the so-called ‘August event’ in
Germany and Austro-Hungary. ‘Kriegsneurouse’” or war shock is a signi-
ficant element in the context of the First World War. The ancient medical
principle is transformed in the psychiatry discourse: salus aegroti suprema
lex becomes salus populi suprema lex. The article examines the brutal me-
dical practices in psychiatry and stigma associated with the diagnosis of
hysteria and neurosis.

'The Congress on psychoanalysis in Budapest is dedicated to the study of
war neurosis. By analysing the positions of psychoanalysts, we cannot bypass
their lack of condemnation of war, affording the understanding of war as a
natural catastrophe, not realising the celebrated psychoanalytical critique of
society. Freud does not have a direct experience with war, however he offers
his own viewpoint. It presents itself in the investigation of Wagner-Jauregg
activity in relation to the so-called electrization. Freud compares doctors
with cannons behind the front lines.

In relation to war and Freud, one can distill at least two aspects: the pri-
vate and the psychoanalytical. The articles looks at Freud’s correspondence
which reveals contemplations about his relatives, psychoanalysis and evalua-
tion of war events. Additionally, it looks at Freud’s insecurity and suspense
as well as father’s pride of sons. The article looks at Freud’s elaborations
during war time.
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Furthermore, the article looks at Freud’s metapsychological visions. His
article ,Zeitgemisses tiber Krieg und Tod” and the pre-reading ,Wir und
der Tod” receives special attention. The transition to mass analysis is sketched
out with ,Massenpsychologie und Ich-Analyse” along with its contextual and
individual parallels. An important development can be found in his work en-
titled ,Das Unbehagen in der Kultur” in which Freud offers an analysis of
various life techniques. The works ,Verginglichkeit” and ,Warum Krieg?” are
also discussed in conclusion.

The article is concluded with a contextual signification of the outcome
of the war and Freud’s solution to the identity question. It is reminded that
according to Freud the beginning of morality in cultures is a violent act. This
view needs to be taken into account in Freud’s experience and understanding of
war. At the same time, it places emphasis on turning against violence, illusory
existence, availing oneself to stupefaction, reversed forms of consciousness.
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CILVEKA PROBLEMATIKA NICES RAKSTOS REAKCIJAS
UN NIHILISMA RELIGIJAS KONTEKSTA

levads

Konteksta ar cilvéka problematiku Nices rakstos viens no butiskajiem
vina filosofijas — kas liela meéra ir ari sava veida kultarkritika un antro-
pologiska analize — starakmeniem ir religija vai drizak jautajums par tas deri-
gumu vai, iesp&jams, kaitigumu cilvéka dzivé. Nices rakstos ir atrodamas
vairakas norades uz dazadam religiskam idejam un skatfjumiem, pieméram,
budisma, islama, kristietiba, un religiskam praksém, tomér kopuma vina
rakstitaja salidzinosi vairak ir atrodami teksti, kuros vin$ tada vai citada
veida veicis kristigas religijas analizi, ieziméjot tas iespéjamo izcelsmi, iz-
pausmi un konsekvences.

Saja raksta par religiju konteksta ar cilvéka problematiku Nices darbos
sakotnéji uzmaniba tiek pievérsta tam, ko vin$ raksta sava pasinterpreta-
cijas un parinterpretacijas darba ,Ecce homo”sadala' par apceréjumu ,Ira-
gédijas dzimsana no muzikas gara”. Proti, vin$ raksta, ka is ir darbs, kas
sakotnéji jau ticis vérsts un sava butiba ir ka atentats pret cilvéka pretdabas
un piesmie$anas diviem gadu tukstosiem. Citiem vardiem sakot, , [rage-
dijas dzim$ana” ir darbs, kas, saskana ar Nices vardiem, sakornéji ir vérsts
pret kristietibu.

U EH. 101, ,GT”, 4. (Nietzsche F. Kritische Studien Ausgabe (turpmak — KSA), Bd. 6,
S.313)
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Saja raksta konkrétajam aspektam der pievérst uzmanibu ne vien ta-
del, ka Nice norada uz to, ka ,Iragedijas dzimsana” ir darbs, kas, lai ari
uzrakstits Sopenhaueriskas metafizikas meércé ar hégeliski dialektiskas sin-
tézes piedevu, tomér sava kodola ietver nemetafizisku un antidialektisku
véstijumu, bet gan tapéc, ka Nice 16 gadus péc i darba pirmizdevuma, at-
skatoties uz paveikto kops ta iznaksanas, ka butisku savas filosofiskas domas
aspektu uzsver cilveku, ko pretdabiskojusi un piesméjusi kristietiba.

Ar $o uzsvaru Nices filosofija tiek ieskicéts viens no cilvéka problema-
tikas butiskajiem aspektiem un vina filosofiskas domas tapsanas un izvér-
suma virzieniem. Runa ir par attieciga sakotnéji religiska kulta stravojuma
iedarbi vai neiedarbi uz cilvéka defingjumu, pasdefinéjumu, apjégsmi, pas-
apjégsmi, noteiksmi un pasnoteiksmi. Lai apjaustu $§i uzsvara nozimi, der
nemt véra vél kadu butisku Nices filosofijai piederigu cilvéka pozicioné-
jumu. Proti, Ni¢e darba ,Vinpus laba un launa” raksta, ka ,cilveks ir vel ne-
noteikts dzivnieks”,? tadgjadi ieziméjot cilveka sakotnéjo nenoteiktibu un
kaut kada méra iespéjamu potencialitati.

Starp citu, darbs ,Vinpus laba un launa” seko péc , I'a runaja Zaratus-
tra”, kas savukart ir darbs, kurs iezimé Nices filosofiskas domas pareju un
sava veida transformaciju vai bojaeju no lidz-Zaratustras Nices lidz péc-
Zaratustras Nicem. Tacu ,Vinpus laba un Jauna” reizé ir ari darbs, kas ir ka
izversts komentars vina Zaratustri izklastitajam témam, lidzigi paréjiem
darbiem, kas sarakstiti péc Zaratustras. Tapat janem veéra, ka Zaratustra
lietotais cilveka jédziens saturiski atskiras no darba ,,Vinpus laba un Jauna”
lietota cilveka jédziena satura. Proti, Zaratustra atzist, ka ,cilvéks ir kaut
kas, kas japarvar,” bet péc Zaratustras, darba ,Vinpus laba un Jauna”, Nice
teiks, ka cilveks ir ne tikai vel nenoteiktais dzivnieks, bet teiks ari to, ka ,,cil-
veka ir apvienots radijums un raditajs”.* Tapéc var sacit, ka abos $ajos darbos

2 JGB.III. 62. (Nietzsche F. K84, Bd. 5, S. 81.) Sajﬁ tekstd atrodamais konkrétais
apziméjums ir viens no vairakiem Nices filosofija sastopamajiem apziméjumiem, kas
norada uz cilvéka iesp&jamo veidosanas, tap$anas un pastap$anas aspektu.

3 ZA. Vorrede. 3. (Nietzsche F. KS4, Bd. 4, S. 14.)
* JGB. VII, 225. (Nietzsche F. K84, Bd. 5, S. 161.)
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cilvéka jedziens tiek lietots atskirigi, t.i., Zaratustra cilvéks simbolizé visu
zemisko, kritu$o un pagrimuso, sevi visu kristietiskas un péc-kristietiskas
kultaras un tradiciju uzsakuso ,moderno cilvéku”, bet ,,Vinpus laba un Jau-
na” ir darbs, kur cilveks Nices filosofija iegust vai ari pat kaut kada meéra
atgust pasveido§anas un pastap$anas iestatitu jégu.

Izteikuma par cilvéka nenoteikto stavokli vardam dzivnicks ir simboliska
nozime. Vispirms ta ir atsauce uz 19. gadsimta populiro teoriju par cilvéka
izcelsmi no dzivnieka, bet vienlaikus ti ir ki sava veida Nices norade uz to,
ka tads cilvéka skatijums un izcelsmes skaidrojums ir salidzinosi primitivs,
ka ariuz to, ka, ja jau reiz cilvéku ir iesp&jams skatit ka kada dzivnieka péc-
teci, tad atskiriba no $i cilvéka prieksteca, kam ir iespéjams ,piekabinat” no-
teiktas butisko pazimju birkas, kas rota ta jédzienisko un butigo iedabu, cil-
veks ka dzivnieks Nices filosofija iegust nenoteikta, ,nepiesieta’, sava zina
pat vél nepieradinata dzivnieka veidola potencialu.

Bet, ka secinas Nice, cilvéka potencialu ,piesmejot”, ir iesp&jams radit
kaut ko tadu ka bara vai aploka dzivnieku, kaut ko slimigu, pe/éku un viduvéju
vai to, kads ir cilveks vina laikmeta. Piesmiesanas darbu paveikusi tebasanas
dzives noliedzéju jeb vinpasaulnieku morile par excellence — kristietiba.

Aktiva un reaktiva cilvéka butibas un bisanas konteksts

Kristietibas izcelsme ir reaktiva, proti, tas rasanis ir reakcija uz akciju.
Ta ir ka reaktiva darbo$anas, kas vérsta pret to aktivizgjosu aktivo ricibu.
Tacu pirms iepazit $o nihilisma religiju un tas sakotnéjos aizmetnus, der
noradit, ka cilveka ka nenoteikta dzivnicka potencials Nices rakstos ne-
nozimé, ka pilnigi visi cilveki ir pilnigi vienlidzigi ar pilnigi vienadam un
vienlidzigam garigam, fiziskam vai citam sp&jam un iespé&jam.

Nice darba ,Moriles genealogija™ aktualizé jédzienu aktivs un reaktivs

5 Darbs ir tulkots un izdots latviesu valoda ar nosaukumu ,Par morales ciltsrak-
stiem” —sk.: Ni¢e F. Par morales ciltsrakstiem. /' Tulk. J. Kramins. Riga: AGB, 2005. Starp citu,
§ darba tulkotaja dotais nosaukums bija ,Pie morales genealogijas” (,Zur Genealogie der
Moral”), savukart nosaukums ,Par moriles ciltsrakstiem” konkrétajam izdevumam dots



Ainars Sauka. Cilvéka problematika Nices rakstos...

noskirumu. Abi jédzieni tiek skaidroti ar organiskaja pasaulé novérojama-
jam paradibam — parvaréjumu un uzkundzésanos.t So paradibu vai drizak
procesu ,,c€loniem nav jabut saistitiem sava starpa, vél vairak, noteiktos ap-
staklos tie seko viens otram un nomaina viens otru gluzi nejausi. Tatad lietas,
parazas, organa attistiba” vismazak ir progressus”uz kadu meérki, vél mazak
logiskakais un isakais, ar vismazako spéka un izmaksu patérinu sasniegts
progressus, bet gan vairak vai mazak dzilu, vairak vai mazak savstarpéji ne-
atkarigu, apkartné norisosu pievaréSanas procesu seciba, ieskaitot ari ik reizi
sastapto pretestibu, aizstavibas un reakcijas mérkim izméginatas formu par-
vértibas un ari veiksmigo pretreakciju rezultatus”.® Aksivie speki tatad ir tie,
kas veic parvarésanas un tadejadi ari uzkundzesanas akciju. Sie speki ka
darbigie ir paklaujosie. Savukart reaktivie spéki ir paklaujamie, kas ka ze-
mikie tomér nezaudé neko no savas kvalitates un spéjas, jo tie turpina to
attistit, nostiprinot mehanismu virziba uz galéjo mérki, radot noteiktus dzi-
ves apstaklus. Proti, $ie speki strada, istenojot saglabasanas, pielagosanas un
iespéjama labuma gusanas funkciju.’

Darba ,Morales genealogija” Nice aktivi un reaktiva noskirumu lieto,
lai uzsvertu atskiribu starp aksivo un reaktivo cilveku. Aktivais, uzbrukosais,
»parkapjosais” cilvéks, grozi ka gribi, tomeér ir simt solus tuvak taisnigumam
neka reaktivais; ,tur jau ta lieta”, Nice turpina, ,ka vinam nepavisam nav

redakcija. Skaidribas labad piebildiSu, ka raksta, atsaucoties uz Nices ,Morales genea-
logiju”, tiek lietots ne tikai attieciga teksta avots vacu valoda, bet ari §i darba izdevums
latvie$u valoda.

¢ GM. I, 12. (Nietzsche F. KS4, Bd. 5, S. 314.)
* attistiba, virziba, sekmes — (latinu val.)

=»

7 Nices filosofijas konteksta loti butiska ir atzina, ka ,progress neeksiste”. Siir at-
zina, kas vinu atskir no tiem 19. gs. domatajiem un zinatniekiem, kas sava zina tic ta
devetajai progresa idejai, kas, péc Nices domam, ir hégeliskas domasanas un dialekti-
kas radits blakusprodukts, kas rezultéjies Darvina evolucijas teorija: ,[..] bez Hégela nav

Darvina.” [FW, 357.] (Nietzsche F. K84, Bd. 6, S. 598.)
8 Nice F. Par moriles ciltsrakstiem, 117. Ipp.

? Delez Zh. Nitsshe i filosofiia / Per. S fr. O. Khomy, pod red. B. Skuratova. Moskva:
Ad Marginem, 2003, s. 105.
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vajadzibas noveértét savu objektu aplami un aizspriedumaini, ka to dara, ka
nevar nedarit reaktivais cilvéks. Patiesam, tie$i tapéc agresivajam cilvekam
ka stiprakajam, drosmigakajam, dizenakajam visos laikos ir bijusi &rivdka acs
un #irdka sirdsapzina: no otras puses, nav griti uzminét, uz kura sirdsapzinas
vispar ir ,netiras sirdsapzinas” izgudrosana — resentimenta® cilvékam”"

Ar 30 aktiva un reaktiva cilvéka noskirumu ir sniegts neliels raksturo-
jums kadam citam nebit ne mazak svarigam jédzienu noskirumam Nices
filosofija, proti, kunga un verga noskirumam, ar kuru pirmoreiz savu darbu
lasitaju Nice iepazistina darba ,Cilvécisks, parlieku cilvécisks”.'? Vins rak-
sta, ka kungi ir dizciltigie, célie, spécigie, kas labu atlidzina ar labu un launu
ar launu, kas savukart nozimé spéju pastavét par sevi. Sada rakstura ipasiba
Nices filosofija sakotnéji ir vértéta ka ,laba”. Bet tads cilveks, kas ir bezspé-
cigs, kas ir bez spéjas atlidzinat un nesp¢j pastavét par sevi, tiek vértéts ka
slikts.

Kadu laiku ,labs” un ,slikts” ir vienada vérté ka augstakajiem, ta ari ze-
makajiem, t.i., ka kungiem, ta ari vergiem, raksta Nice. Savukart viena no
saviem vélinajiem darbiem ,Vinpus laba un Jauna”® vins raksta, ka pretstats
»labs” un ,slikts” ir tas pats, kas ,dizciltigs” un ,nicinams”, piebilstot vél to,
ka, pieméram, pretstatam ,labs” un ,launs” ir citada izcelsme.

1% Viens no Nices filosofijas pamatjédzieniem, ko vins aizguvis no francu valodas, —
ressentiment: aizspriedumos, paklautibas apzina un pazemotibas jutas, pieméram, skau-
diba, saknots emocionals noliegums, nepatika, slépts naidigums, nigrums, ragtums, kura
butiska sastivdala ir savas bezspécibas apzina. (Sk.: Ni¢e F. Par morales ciltsrakstiem,

246. Ipp.)
W Nice F. Par moriles ciltsrakstiem, 113. Ipp.

12 MA. 11, 45. (Nietzsche F. K84, Bd. 2, S. 67.) Nices gadijuma kunga un verga no-
gkirums ir ka ,atbilde” uz ta déveto hégelisko ,kunga un verga dialektiku” jeb savstarpéji
atkarigo kunga un verga attiecibu aprakstu. Pieméram, atskiriba no Hegela ,kunga” Nices
skungs” ir no ,verga” neatkarigs un bez ,verga” izdzivot varo$s un bat spéjoss ,kungs”, kamer
Hegela ,kungam” ir ,vajadziba” sintezéties ar ,vergu”. (Citstarp darba ,Cilvécisks, parlieku
cilvécisks”, kas pirmoreiz izdots 1878. gada, diezgan skaidri un tiesi ir noskirti tadi jedzieni
ka ,labs” un ,slikts”. Pamatigak $os jedzienus Nice izvérsis velinajos darbos ,,Vinpus laba un
launa” (1886) un ,Moriles genealogija” (1887).)

13 JGB. IX, 260. (Nietzsche F. KS4, Bd. 5, S. 209.)
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Ka ,Moriles genealogija” atzimé Nice, ,laba” un ,launa” izcelsme ir
saistita ar vergu sacel$anos moralé pret brunnieciski aristokratisko sprie-
dumu par vértibam, kura priek$noteikums ir ,,miesas vareniba, plaukstosa,
dasna, pat kasajosa veseliba kopa ar visu, kas veicina tas saglabasanos:
karu, dékam, medibam, dejam, turniriem un vispar jebko, kas sevi ieklayj
spécigu, brivu, priekpilnu darbosanos”, un ka tie, kas uzdrikstéjas ,ar bie-
déjosu konsekvenci pretstatit aristokratisko vértibu vienadojumam (labs =
diZens = varens = dail$ = laimigs = dieviem tikams) ta apvérsumu un ciesi
iekerties taja ar bezdibeniga naida (bezspéka radita naida) zobiem, proti,
»tikai nozélojamie ir labie, tikai nabagie, bezspécigie, zemie ir labie, cietéji,
trakuma mitosie, slimie un neglitie ir ari vienigie dievbijigie, vienigie své-
titie, tikai viniem tiks svétlaime, — turpretim jas, dizajie un varenie, jis mazu
muzos esat launie, nezéligie, baudkarie, negausigie, bezdievigie, jums ari
muazam netikt pie svétibas, vienmeér jus busiet noladéti un tiesati!”.!

Runa ir par to paradibu, kurai ir jau divu gadu takstosu sena veésture,
norada Nice. T4 ir vergu sacelsanas morile. Si sacelsanas sakas ar to, ka
resentiments, kas ir reakcija uz akciju, klast radoss un rada vértibas. Tacu
resentiments ir tadu butnu izpausme, kuram nav pa spékam ista reakcija, kas
izpaustos aktiva darbiba. Tapéc sadas resentimenta sligstosas butnes savu
nevarésanu kompensé tikai ar imaginaru atriebibu. Seit ir vieta noradit kadu
butisku Nices piebildi par kungu un vergu morales izcelsmes pamatiem.
Proti, kungu morale, kas ir diZo morile, izaug uz triumféjosas ,Ja-teiksa-
nas™” sev pasam, savukart vergu morale, kas ir nicinamo morile, no sakta
gala saka ,N&” kaut kam ,aréjam”, ,citam”, ,,ne-pasam”. Sis vergu ,N€” ir vinu
moriles radosa darbiba, un, kas ir pats svarigakais, vergu moriles ,akcija pa-
$os pamatos vienmer ir reakcija”.'® Turpretim speka parpilnajiem, aktiva-
jiem cilvekiem lielaka laime nozimé rosigu darbosanos, kas nozimé nevis
reakciju, bet gan akciju, tas ir, spéju rikoties — uz akciju atbildét ar akciju.

" Nice F. Par morales ciltsrakstiem, 56., 57. lpp.

> Gunzel S. Jasagen, Bejahung: Jasagen, Neinsagen. Nietzsche-Handbuch. Leben — Werk —
Wirkung. Hrsg. von Ottmann H. Stuttgart, 2000, S. 259-260.

16 Nice F. Par morales ciltsrakstiem, 62. lpp.
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Bet resentimenta cilvéks aktivaja ierauga ,/auno ienaidnieky”, ,Jauno” un uz
sada sprieduma pamata rada sevi ka pretstatu ,,Jaunajam”, t.i., ne no sevis
rada sevi par ,labo”."7

Respektivi, ar $o noskirumu tiek ieziméta kada ipatniba, kas loti ba-
tiska veida atskir kunga un verga spriedumu par to, kas ir ,labs”, rasanos,
un, proti, ja kungs ir tas, kurs pats sava dinamiskuma un spontanuma no
sevis pasa rada jédzienu ,labs”, tad vergs ,laba” jedzienu rada no ta, kas ir
vina pretstats, t.i., kungs, kas pats seviir ,labs”, verga apzina iegust vértibu
»launs”. Proti, resentimenta morilé ,launs” ir tas pats spécigo un aktivo
»kungu morales”*® jedziens ,labs” — tikai no resentimenta, reaktiva cilveka
ieguvis pargrozitu, varétu pat teikt, apvérstu vértibas ,labs” nozimi — tatad
»launs”. So atskirigo ,laba” darinasanu vislabak ilustré Nices piemérs ar
pléséjputnu un jérinu. Vins raksta:

»Jajéri tur launu pratu uz lielajiem pléséjputniem, tur nav neka savada,
bet tas vél nav nekads iemesls palat Sos lielos plésgjputnus par to, ka tie
uzkliip mazajiem jériniem. Ja jérini sava starpa runa: ,Sie pléséjputni ir launi
un ja kads lidzinas pléséjputnam, cik maz vien tas iesp&jams, drizak pat ari
ta pretstats jérin$ — vai tad vins nav labs?” — tad §adam ideala uzstadijumam
nav pat ko iebilst, ja nu vienigi plésgjputni nedaudz ironiski saskatisies un
varbut pateiks: ,]Més nemaz neturam launu pratu uz viniem, siem labajiem
jériniem, més vinus pat milam: nav neka gardaka par maigu jérinu.” -

Ar 3o pieméru ir svarigi saprast vienu butisku lietu, proti, aktiva, diza
kungu (pléséjputns) morile no reaktivo, resentimenta vergu (jérins) morales
atSkiras ar to, ka tas (kungu moriles) vértiborientieris ir ,labs”. Plésgjputna
uzbrukums jérinam nenotiek aiz ,kaut kada izdomata” Jauna prata, atriebi-
bas vai naida, jo kungu moralé ricibu motivé tas, kas ir ,labs”. Uzbrukums
tiek istenots tikai uz labakajiem. Varétu pat teikt, ka kungs, pieméram,
izvéloties vergu, izvéli veic, balstoties uz vislabaka verga kritériju. Savukart

7 GM. 1, 10. (Nietzsche F. KS4, Bd. 5, S. 274.)

8 Giinzel S. Herrenmoral — Sklavenmoral. Nietzsche-Handbuch. Leben — Werk — Wir-
kung. Hrsg. von Ottmann H. Stuttgart, 2000, S. 252-255.

19 Nice F. Par mordles ciltsrakstiem, 56., 57. Ipp.
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resentimenta vergu morales uzbrukums tiek veikts, vadoties péc atriebibas
un launatminibas principa. Tacu, neskatoties uz visu ,laba” un ,launa” ba-
$anu, — ,, ,Kungi” ir likvidéti, uzvaréjusi zemas kartas cilvéku morale”.?°
Ta ir morile, kuru parstavosie cilveki neizjut sevi ka pietiekami vértigu
un tade] nedz grib, nedz ari var sevi aizsargit, lai ari cik ierobeZotiem
lidzekliem varétu to darit. Tie ir nicinami cilveki, kas var klat bistami,
ja savicas bara, tadéjadi kompenséjot katra atseviska vajumu, var izraisit
uzbrukumu, neatkarigi no ta, vai uzbrukums tiek istenots miesiski, t.i.,
vergu sacel$ands varda tiesaja nozimé, vai ari garigi, jo rezultats ir vértibu
apvérsana otradi, kad kungu noteikto vértibu vieta tiek likta cietéja pa-
zemiba.?

Tatad vergu morales rasanas nosacijums ir nepatika pret spécigo, ak-
tivo kungu, kura uzdevums ir prasmigi virzit reaktiva speka plasmu ta, lai
prasitais tiek izdarits, tadéjadi pat radot un pieskirot jégu reaktiva spéka —
verga — pastavésanai un busanai. Bet ta vieta, lai prasmigi darbotos, vergs
izvelas nedarboties. Vins izvélas ciest un sava kunga redzét ,/auno”. Tacu
s$ada attieksme rada neveseligu un bistamu tendenci, jo ta rada atriebibas
kari, kas veidojas ilga un pazemiga ,ciesana’, no kuras rodas launatminiba,
kuras auglis — , Tu esi vainigs” tiek paversts pret kungu. Tacu launatminiba
paraug sevi, radot netiras sirdsapzinas fenomenu, kuras auglis ir apzinas
tarps — ,Vainigs esmu es”. Tadgjadi launatminiba, nu jau netiras sirdsapzinas
veidola, turpina izplatit savu s/imibu, sekojot savam meérkim — jebkadas
dziviguma un dzives padari$ana par reaktivu un tadéjadi ari veselo un spé-
cigo inficésana ar vainas apzinu. Proti, Jaunatminiba neaprobezojas tikai
un vienigi ar kiada padariSanu par vainigu, ta pieprasa, lai tas, kurs ir ap-
sudzéts un atzits par vainigu, pats tagad atzist savu vainu.?

Sadi ir radusies ta morale, kas »Kkop$ pasa sakuma sava butiba un pama-
tos ir bijusi riebums pret dzivi un tas apnikums, kas tikai pargérbas, tikai

2 Nice F. Par morales ciltsrakstiem, 60. lpp.
2 Safranski R. Nietzsche: Biographie Seines Denkens. Minchen, 2000, S. 188-189.
22 Delez Zh. Nitsshe i filosofiia, s. 267.
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nomaskeéjas, tikai izlikas par ticibu ,citai” vai ,labakai” dzivei. Naids pret
»pasauli”, afektu nosodijums, bailes no skaistuma un jutekliskuma, izdomata
vinpuse un, vélams, nomelnojama Saipuse, pamata — tas ir alkas péc Neka,
péc gala, péc atputas”, kas Nicem ,vienmér ir $kitis bistamaka un baisaka no
visam iesp&jamajam ,sabrukuma gribas” formam vai vismaz — dzilakas slimi-
bas, noguruma, ignuma, noplicinatibas, dzives nabadziguma zime”.* Nice $o
morali déve par ,platonismu tautai™* jeb, ja labpatik, — kristietibu, kas ir izau-
gusi ka neparspéta naida pret realitati forma.* Kristietiba, ka Nice raksta
darba ,,Antikristietis”,*® ka primari tiek izvirziti paklauto un apspiesto instin-
kti un taja glabsanas patvérumu mekleé tas, kur$ uztver sevi ka apspiesto.

Nice raksta, ka kristietiba glabina patvéruma ka ,nodarbinatiba, ka li-
dzeklis pret garlaicibu tiek lietota gréku kazuistika, paskritika, sirdsapzinas
inkvizicija; Seit afekts pret varenajiem tiek saukts par ,Dievu” un pastavigi
stiprinats (ar lagsanu); Seit Augstakais ir nesasniedzams, ka davana, ka ,zé-
lastiba”. [..] Te tiek nicinata miesa”,*” kas atskiriba no paklautajiem — pie diza-
jiem — ir augstaka vérté un ka svarigs dziva un tebasanas nosacijums.

% Nite F. Tragedijas dzimsana no mizikas gara jeb: grieki un pesimisms. /Tulk. 1. Tjabs.
Riga: Tapals, 2005, 24. Ipp.

24 Sal.: JGB. (Nietzsche F. K84, Bd. 5, S. 12.)

% Sk.: AC. 27. (Nietzsche F. K54, Bd. 6, S. 197.)

26 Nices darbs ,,Antikristietis” latviesu valoda atveidots ka , Antikrists” (Nice F. An-
tikrists. Kristietibas kritikas méginajums. / Tulk. P. Brants. Riga: AGB, 2003.). Nosaukums
»Antikrists” tomeér parak neskaidri iezimé Nices darba ,, Antikristietis. Lasts par kristie-
tibu” (Originala: Der Antichrist. Fluch auf das Christentum. Sk.: Nietzsche F. KSA, Bd. 6,
S. 165-254) pamatproblematiku, kas tomér ir ideja par tadu dzivesformu, kas nav kris-
tietiska, t.i., Nice vairak uzsvaru liek uz antikristigu pasaules un dzives skatijumu un
nevis, pieméram, uz slavas dziesmu saceré$anu antikristam. (Darba nosaukuma ,Anti-
kristietis” lietojums ir sastopams, pieméram, izdevuma krievu valoda: sk.: Pertsev A.V.
Chto deistvite'no govorit Nitsshe? Nitsshe F. Utrenniaia zaria. Mysli o moral’nykh pred-
rassudkakh. Sverdlovsk: Volia, 1991, 303 s.)

2" NiCe F. Antikrists. Kristietibas kritikas méginajums, 50. Ipp.
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Nihilisma?® konteksts

Nices darbos ir iespéjams iezimét vienas no kristietibas butiskakas pa-
zimes — nihilisma — attistibas iesp&jamo variantu. To ir iesp&jamas paveikt,
aptverot nihilisma rasanos no kristigas morales ka negariva nihilisma formu,
aptverot iespéjamo transformaciju reaktiva nihilisma forma, péc kuras ir
iesp&jama pareja uz budisko jeb pasiva nihilisma formu.

Ta, pieméram, darba ,Cilvécisks, parlieku cilvécisks”™ Nice apraksta
kristigo askétu un svéto samiernieciska dzives modela versiju, kas nozimeé
tadu dzives praksi, kuras pamata ir noluks darit dzivi ciesamaku, kas savu-
kart nozimeé — viltus uzvaras un sakaves un ari atalgojumu par ,ienaidnieka”
sakavi. Tacu varétu jautat, kas ir ,ienaidnieks”, kuru uzveic askéti un svétie?
»lenaidnieks” tiek mekléts un atrasts sevi, proti, cina notiek ar ta saukto
»ieksejo ienaidnieku”.

Tacu $o askétu un svéto ,ick3ejais ienaidnieks” ir vinu pasu instinkti,
vélmes, kuras tie nosauc par démoniem, kas pékspi sakusi trakot. Saprotams,
tas vél butu tirais sikums, ja askéti un svétie dzivotu sava nodaba un izcinitu
savas viltus, imaginaras uzvaras, kas paréjiem nekadu lielu skadi nenodaritu,
lai gan $ada askétu prakse, kas izpauzas ka neslavas cel$ana juteklibai, par-
augot miesas nicinasana,* jau vien ir neveseliguma un degenerésanas ten-
dence. Saistiba ar $o tendenci Nice norada uz kadu bistamibu, proti, $is
tendences bistami cie$o saikni ar visu paaudzu muzigu noladésanu, t.i., kris-
tietiba ir postuléjusi, ka ikkatrs cilvéks ir ienemts un dzimis gréka. Turklat
§is kristietibas postulats ir ieguvis ari kadu superlativa formu, kas izteikta

28 Nihilisma problematikas visparigu ieskatu sk.: Kuhn E. Nihilismus. Ottmann H.
(Hrsg.) Nietzsche-Handbuch. Leben — Werk — Wirkung. — Stuttgart: Metzler Verlag, 2000, S.
293-298; ,Moriles genealogijas” konteksts: Raffnsee S. Nietzsches Genealogie der Moral
Paderborn: Verlag Wilhelm Fink, 2007, S. 113-128.; Eiropas nihilisma konteksts: Ries W.
Nietzsche zur Einfiihrung. Hamburg: Junius Verlag, 2009, S. 123-143; Busanas un tapsa-
nas konteksts: Delez Zh. Nitsshe i filosofiia, s. 295-377.

2 Sal.: MA. 1, 141. (Nietzsche F. KS4, Bd. 2, S. 134-137.)

30 Sikak sk.: Zaratustras runa: ,Par miesas nicinatajiem”.
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spanu dramaturga Kalderona de la Barkas (1600-1681) vardiem, kurus
Nice cite:

wdie grosste Schuld des Menschen

ist, dass er geboren ward.™’

Ka norada Nice, tad cilveka radisanas akts ir slikts per se visas pesimis-
ma religijas, tac¢u kristietiba $is akts paraug lidz limenim, kad cilvékam ir
jajutas nevis daudz moralakam, bet gan péc iespéjas grécigakam. Ja pirms-
kristietibas laikmeta cilvéka neizmérojama gara spéks tika virzits uz dzi-
votprieka palielinasanu, tad kristietibas laikmeta neizmeérojama gara spéku
kopums tika virzits uz jebkada veida gréciguma sajitas kapinajumu, kas cil-
vekam ir jaizjat ka lielaka aizrausanas un tadéjadi jajutas apgarotakam. Sada
veida dabisko sajatu noplicinajuma vairakkart atkartota cikla veidojas tads
tenomens ka nogurusi dvésele, bet svétajam un askétam jau ir padoma kada
jauna dzives kairinajuma kategorija.

Lai cilvekam ka grécigam uz muzu butu kads stimuls dzivot, svétais
un askéts stadija visiem prieksa kadu pavisam $ausaligu un reizé apburosu
ainu, kas tika izspéléta uz robezas starp $o pasauli un vinpasauli, no kuras
tad nu visi sanems debesu gaismas mirdzumu. Visa uzmaniba tika fokuséta
uz Sausaligas, laika noteiktas un ierobeZotas zemesdzives isumu un caur $o — uz
nenovérsamo bezgaligo dzivi, kas bus. Tadgjadi kristietiba, ka Nice raksta
»2Antikristieti”,* ir nostajusies visa varguliga, zemiska un visu neizdevusos
pusé; no dzives spéku uzturésanas un saglabasanas instinktu pretmeta kris-
tietiba ir izveidojusi idealu; ta samaitajusi pat garigi spécigu raksturu pratus,
macot augstakas gariguma vértibas uzskatit par apgrécigam, maldigam un
pat par kardinajumu.

31 Cilveka lielaka vaina ir ta, ka vins§ ir ticis dzemdeéts.” (Tulkojums mans — A.S.)
Sk.: MA. I, 141. (Nietzsche F. KS4, Bd. 2, S. 134-137.)

32 Sk.: AC. 5. (Nietzsche F. K84, Bd. 6, S. 171.)



Ainars Sauka. Cilvéka problematika Nices rakstos...

Negativais nihilisms

Kristietibai ka negativa nihilisma dzives formai tas negativo vértéjumu
pieskir tas, ka ta visupirms padarija cilvéku par mazigi vainigo, ar ,iedzimta
greka” uztiepsanu. Saja bridi var konstatét savadu attiecibu izpausmi starp ,mi-
Zigo grécinieku”, kurs sevi ir gatavs vainot divdesmit Cetras stundas diennakti,
un kristigo ,dievu”. So attiecibu savadums ir atrodams attiecibu forma, ko
var dévét par attiecibam starp ,paradnieku” un ,kreditoru”.® So attiecibu
pastavésana un noturiba balstas ticiba ,kreditoram”,** t.i., ,Dievam”, kurs
tacu visu ir radijis cilvekam — ka Zemi, ta juras, ta visu dzivo un aridzan
»iedzimto greku”.

Tacu cilvéka problematikas konteksta ,iedzimtais greks” rada pama-
tigas problémas, jo tas ,apzimogo” jebkuru tikko pasaulé nakuso ka vainigu
Neka prieksa, ka vainigu Vinpasaules prieksa, ka atbildigu par to, kas nekad
nav ticis darits’. Tapéc var teikt, ka kristietiba sava zina ir loti paradoksala
nihilisma izpausmes forma, jo, no vienas puses, — ta, radot Vippasauli, ir
padarijusi nevértigu tebasanu, bet, no otras puses, — ti ,nelauj” cilvékam
brivpratigi izvéléties navi, kas, iespéjams, ir vispienemamaka izvéle tam,
kur§ nicina tebtsanu, nicina miesu, nicina visu to, kas ir veseligs. Un tomeér
suicids kristietiba nav akceptéjams, turklat — kristietiba nave ir eliminéta,
jo ir tatu muziga dzive, vinpasaule, aug§amcelSanas.* Tacu Seit butu vieta
noradit uz kadu gadijumu, kas dévéts par ,Tiesisko slepkavibu”**" Nice $o
gadijumu rada ka piemeéru pasaules vésturé divam vislielakajam tiesiskajam

33 Sk.: GM. II. 4. (Nietzsche F. KS4, Bd. 5, S. 298.)

34 Sk.: GM. II. 21. (Nietzsche F. K§4, Bd. 5, S. 330.)
"t.i., atbildiba kristietibas skaidrotas cilvéka izcelsmes véstures prieksa — ,gréeka
krisana” (Adams un Ieva).

3 Sk.: Suvajevs 1. Sarunas par filosofiju 2. Riga: Zvaigzne ABC, 2000, 152. Ipp.

36 MA. II. 94. (Nietzsche F. KS4, Bd. 2, S. 414.)

“Anglu val. izdevuma piezimé pie $i aforisma ir norade uz Sokratu un Jézu (Nietz-
sche F. Human, All-Too-Human. Parts I and 2. Beyond Good and Ewvil. Translated by
Helen Zimmern and Paul V. Cohn. Wordsworth: Editions Limited 8B East Street,
Ware, Hertfordshire SG12 9H]J, 2008, p. 295).
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slepkavibam. Proti, runa ir par ,moralfilosofijas zevu”

3

no Aténu polisas
un ,vienigo kristieti”® visa kristietibas vésturé.

Péc Nic¢es domam, abi $ie gadijumi ir loti labi nokluséti, nomaskeéti
vai drizak pat noslépti suicida gadijumi, jo abos sastopama gribéta nave,
un abos gadijumos ir atlauts ,caurdurt kratis” ar zobenu, no netaisnigu cil-
véku rokas. Gadijuma ar ,vienigo kristieti”, kur§ mira pie krusta, rodas
vél kada absurda probléma. Proti, Jézus naves interpretacija, kas paredz
to, ka tolaik veél judu dievs ir atdevis savu vienigo délu ka upuri gréku iz-
pirksanai. Absurds atklajas ideja par nevainiga cilveka upurésanu par visu
vainigo grékiem.* Tas, kas kristietibu padara par negativu nihilismu, ir
atriebiba, kas izpauzas Jézus téla pacel$ana neiedomajamos augstumos, ta-
déjadi atriebjot judiem par navi, ko Jézus izvélgjas pats, ta vieta, lai dotos
tada pasa nave, ,kas butu bijis augstakaja méra evangeéliski”.*” Bet ka raksta
Nice, tad isteni kristigas dzives prakse, kas nebutu negativais nihilisms, ir
iesp&jama vél joprojam un bus iespé&jama visos laikos.

Reaktivais nihilisms

Ka dzives forma reaktivais nihilisms ir negativa nihilisma parvaréjums.
Sis nihilisma parejas posms ir laiks, kad zina par dieva navi vairs nav nekads
jaunums, jo ipadi izglitotu lauzu aprindas. Ta ir 19. gadsimta nogale, kad
religija lielakoties jau ir atmesta un uzbrukumai dodas dabaszinatnes. Pasaule
tiek skaidrota atbilstigi mehanikas un energétikas ,likumiem”. Péc jégas
neviens vairs isti netauja, jo uzmaniba ir pievérsta tam, ka viss funkcioné un
ka varétu iejaukties $aja funkcionésana, paklaujot to un padarot noderigu.
Sabiedriba jau ir pieradusi pie Darvina biologiskas evolucijas idejas, pie ta,

37 T.i., Sokratu. Sk.: Nietzsche F. Weisheit fiir Ubermorgen. Unterstreichungen aus
dem Nachlaff von Friedrich H. Minchen: dtv, 1999, S. 179.

38 T.i., Jezu. Sk.: AC. 39. (Nietzsche F. K84, Bd. 6, S. 211.)
3 Sk.: AC. 41. (Nietzsche F. K84, Bd. 6, S. 215.)
40 Nice F. Antikrists. Kristietibas kritikas mégindjums, 50. Ipp.
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ka nav nekadas meérktiecigas dzives attistibas, jo dabas véstures procesus
ir noteikusi mutacija un selekcijas likumi. Doma aizvien gan vél sniedzas
talak par cilveku, bet ta vairs nesasniedz dieviska augstumu. T4 sligst lej-
pus dzivnieciskaja. Tagad tiek runats par pértiki, nevis par dievu, kurs
nav vairs atbildigs nedz par dabu, nedz par sabiedribu, nedz ari vésturi un
atsevisko vienpati. Dieva hipotéze ir kluvusi lieka. Citstarp, Nice ar savu
formuléto izteikumu ,Dievs ir miris!™ jau sen vairs nav armalnieks. Bet
nozimigums, ko vins saista ar savu filosofiju, ir ,dieva naves” pastarpinata
moriles revolucija, vértibu parvértésana.

Darba , Ecce homo™?* Nice raksta, ka jédzieni ,,dvésele”, ,gars”, visbeidzot
ar ,nemirstiga dvésele” ir sagudroti, lai nicinatu miesu, lai to padaritu par
slimu jeb kristiesu skatijuma ,svétu”, sagudrots ir ari jédziens ,gréks”, ar tam
butiski piederigo moku riku, bet ,brivas gribas” jédziens ir sagudrots, lai
mulsinatu instinktus, lai neticibu pret instinktiem padaritu par otro dabu.
Tacu, péc Nices domam, Sausmigakais bija tas, ka laba cilvéka jedziena
pusé tiek parstavéts viss vajais, slimais, kroplais, ar sevi pasu sirgstosais,
viss tas, kam jaiet boja.

Starp citu, sava ,,Antikristieti™ Nice prasmigi ironizé par evolucijas
teoriju, kas 19. gadsimta bija kluvusi populara. Ving raksta, ka kristietis
ir aplams lidz pat nevainibali, ir augstu pari pértikim, — izdaudzinata iz-
cel$anis teorija attieciba uz kristieti ir drizak kompliments.

Tomeér, neskatoties uz sava laika valdo$o nihilismu, Nice turpina ro-
sigi stradat pie vértibu parvértéjuma programmas, kas, vinaprat, var gut
istenojumu dzive, jo ,dieva naves” idejai vina filosofija ir cilvéku atbrivojosa
nozime. Tacu arpus Nices rakstiem dzive rit savu gaitu un ieguvusi gauzam
reaktivu nokrasu, ilgaku laiku ta censas noteikt kaut jel kadas vértibas, lidz
bridim, kad péc ,dieva naves” dieva vietu ienem reaktivais cilvéks — ,Cil-
vekdievs”, morilais cilveks, patiesais cilvéks, socialais cilveks, kas paredz

4 FW. II1, 125. (Nietzsche F. KS4, Bd. 3, S. 481.)
4 Sal.: EH. 1V, 8. (Nietzsche F. KS4, Bd. 6, S. 374.)
4 Sal.: AC. 39. (Nietzsche F. K84, Bd. 6, S. 213.)
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pielagosanos, evoliciju, progresu, laimi visiem, labklajibu sabiedribai. Tadas,
lak, ir jaunas vértibas, kas tiek piedavatas augstiko vértibu nomainai, tadi
ir jaunie personazi, kas tagad ir dieva vieta, konstaté Nice.

Saistiba ar o dzives formu der noradit, ka no negativis nihilisma for-
mas §1 atskiras tikai formali, jo saturs jau paliek tas pats, proti, nihilistis-
kais pasaules skatijums — augsto vértibu noliegums jauna nihilistiska ,,Cil-
vekdieva” veidola. Tas pats spéks, kas sakotnéji svinéja savu triumfu diev-
namos, tagad ir pavérsies pret sava triumfa principu un vairs neatzist ne-
kadas vertibas, ki vien tikai savas, lidz bridim, kad ari tas izdziest, lidz ar
speku, kas tas radija, noliedzot iepriekséjas. Skiet, tapéc Nicem ir tiesibas
izteikt domu, ka nihilisms nav vienkarsi atgadijums vésturé.** Tas ir vés-
tures dzingjspéks.

Pasivais nihilisms

Nice raksta, ka ir tads nihilisms, kas izpauzas ka gara varas izdzisana
un mazinasanas. Tas ir pasivais nihilisms jeb budisma forma.* Apsudze-
dams kristietibu, Nice nekada gadijuma negrib apdalit kristietibai tik rad-
niecigo budismu, jo abas religijas ka nihilistiskas sader kopa. Tac¢u Nice uz-
sver ne tikai radniecibu, bet ari to, ka $is religijas divaina veida tomér ir at-
skirigas.

Péc Nices domam, budisms ir realaks par kristietibu, jo tas vairs ne-
saka ,cina pret grékiem”, bet gan ,cina pret cieSanam”, prieksplana iz-
virzot realitati. Budisma maciba neaizsargajas ne pret ko citu ka vien at-
riebibu, nepatiku, Jaunatminibu. Budisma prieksnoteikums, atzimé Nice,
ir loti maigs klimats, liela lénpratiba un liberalitate parazas un militarisma
trakums. Augstakais mérkis ir liksme, klusums, pieticiba, un tas ir sasniegts.
Turpretim kristietiba ka kristiga ir noteikta cietsirdibas tieksme pret sevi
un citiem, naids pret citadi domajosiem, griba vajat. Turklat budisms ka

* Delez Zh. Nitsshe i filosofiia, s. 302, 303.

5 Sk.: Nietzsche F. Weisheit fiir Ubermorgen. Unterstreichungen aus dem Nachlafl
von Friedrich H., S. 250.
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religija ir atbilstigaks vélajiem cilvékiem, labestigajam, maigajam, parlieku
garigajam rasém, kuras parak asi sajut sapes. Nice piebilst, ka Eiropa vel ilgi
nebis tam gatava. Budisms, ka raksta Nice, ir civilizacijas nosléguma un
paguruma religija.* Tadéjadi budisms tiek klasificéts ka pasiva nihilisma
jeb dzives izdzistgribas (izgaistgribas) forma.

Tacu pasivajam nihilismam ir kada smalka nianse, kuru uzrada Nice.
Proti, runa ir par darbu ,Antikristietis”, kura kristietiba tiek diskreditéta
ka negativa nihilisma forma, kas ir izvérsusies milzigos apjomos, ar saviem
sagudrotajiem jédzieniem ,vinpasaule”, ,pastara tiesa”, ,dvéseles nemirsti-
ba”, ,dvésele” — ar visiem $iem moku rikiem, ka nezélibas pret cilvéku sis-
téma, kas joprojam turpina pastavét. Tacu ,Antikristieti” Nice uz Jézus
darbibu un dzives praksi raugas vairak ka uz budistu un neka kristieti, jo
Jézu nav reakcijas, launatminibas, atriebes kares, vin$ pat nepretojas var-
darbibai, kas pret vinu tiek vérsta. Tiesi otradi, vins ne tikai nepretojas, vins
pat pats veicina $o vardarbibu. Vins ar savu pieméru rada veidu, ka dzivot
citadi, nevis — ka ticét. Tas, kas notiek péc Jézus naves, ir falsifikacija, ko
veic paspasludinatais apustulis Pavils, kas atskiriba no Jézus ir resentimenta
gara iemiesojums. Tapéc Nice ir sasutis, ka, neskatoties uz to, ka ikviens
to visu zina, viss paliek pa vecam.*” NiCe ir ari saSutuma par sava laikmeta
dubultmorales standartu, kad tie, kas aizstavas, sarga savu godu, vélas savu
labumu, galu gala ir lepni un vél nekaunas sevi saukt par kristiesiem. Ta-
péc Nice saka, ka Eiropa vel ilgi nebus gatava budismam jeb pasivai iz-
dzisanai. Tacu nav ari izslégts, ka Eiropa tomér kaut kad pietuvosies §im
iznakumam. Tapat ka nav ari izslégts, ka kristietiba noslégsies sava veida
»prakse”, no kuras ir atdalita Pavila pievienota ,,mitologija”,* un iesp&jams,
ka kadudien ta dévétajiem kristiesiem izdosies nonakt lidz Jezus dzives
prakses pamatiem jeb izdzisanas praksei.

46 Nice F. Antikrists. Kristietibas kritikas meginajums, 47.-52. Ipp.
47 Turpat, 79. Ipp.
* Delez Zh. Nitsshe i filosofiia, s. 310., 311,

89



90

Religiski filozofiski raksti XVII

Nosléegums

Atgriezoties pie Nices noraditajiem cilvéka pozicionéjumiem — ,cil-
veks ir kaut kas, kas japarvar”, ,cilveks ir wé/ nenoteikts dzivnicks” un
cilveks, ka butne, ,kura ir apvienots radijums un raditdjs’, svarigi ir atzimeét,
ka, no vienas puses, Sie pozicion€jumi ir atseviski tada zina, ka tie rada
prieksstatu par cilvéku Nices filosofija ka dazadi definéjamu butni, bet reizé
tie tomér ir kaut kada veida un meéra savstarpéji saistami. Proti, cilvéka
nenoteiktais ir vina radijums, ko Nice raksturo ar tadiem apziméjumiem
ka viela, mals, dubli, nejédzigums un haoss. T4 ir cilveka dala, kas ir vei-
dojama un forméjama, ta ir ta dala, uz ko tiek vérsta cilvéku formeéjosa
darbiba, ko veic gan kultara, gan tradicija, tostarp ari nihilistiskas religijas
izcelsmes prakse, ar ko savukart nodarbojas ta dévéjamie dazadie ,cilveka
un cilvéces audzinataji”.

Skiet, ka ta kultara, tradicija, ka arT religiska prakse, ar ko Nice sastopas
savas dzives laika, ir ta, ko vins$ aicina parvarét. Vinaprat, ta darbojas tikai
un vienigi uz aploka dzivnieku radisanu, jo ta vérsas vien pie tas dalas cil-
veka, kas ir veidojama radijuma dala. Nice teiks, ka valdosa kultira nekada
veida nevérdas pie un neveicina to cilvéka dalu, kas ir radizajs. Tacu svarigi
ir atceréties, ka Nices skatijuma visi cilveki nav vienlidzigi, ka ari nav ta,
ka dazi butu vienlidzigaki par citiem. Tapat, ka vins uzsver, ka cilvékus
ir iesp&jams atskirt péc to butibas — aktivi vai reaktivi, tapat ir iesp&jams
uz cilvéku tipiem raudzities ari iedalijuma radijums, ko jarada, un raditdys,
kur§ rada.

Var jautat, kam gan vajadzigs veicinat tadus aktivo vai raditaju tipus?
Nice uz to raugas ka fiziologs ar biologisku ievirzi. Proti, vinaprat, batiskak
par cilvéku vairumu ir veicinat dzives un dzivibas kapinasanu, kas nozimeé
nevis veicinat cilvéku skaita vairosanu, bet gan cilvéka radoso un aktivo spé&ju
un speku vairoanu. Tas nozimé veicinat izteikti spécigu, dizu un veiksmigu
cilveku rasanos un spécigu cilvéku pilnveidosanu. Cita starpa butiski ir nemt
vera, ka, ta ka Nice sevi uzskata par hérakleitieti, tad vina filosofija nav
sastopams viens etalons, viena basanas pakape vai galigais variants, kas
butu jasasniedz vai butu sasniedzams, t.i., lai ari cik vienu vai otru spécigo
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ipasibu attistitu, to vienmer var attistit vél vairak, vel spécigak jeb, citiem
vardiem sakot, — kapinat to vél vairak, nemitigi parvarot jau sasniegto pa-
kapi un ta lidz bezgalibai.

Darba ,Vinpus laba un launa” Nice raksta, ka, ja religijas ka audzina-
$anas un disciplinésanas lidzekli darbojas patstavigi un pasuzturosi, nevis
ir filosofu parzina un ja religijas sevi prieksstata ka meérki sevi, nevis ka
vienu audzinasanas lidzekli citu lidzeklu vida, tad tam vienmeér bus pos-
tosas sekas®’. Proti, runa ir par to, ka, péc Nic¢es domam, cilvéces stavokli
kopuma raksturo tas, ka to liela méra veido cilvéki ar reaktivu iestatijumu,
ko vins§ aicina parvarét.

Nice piebilst, ka loti maz ir to, kuru butiba ir radiz. Turklat apstaklos,
kad sabiedriba un kultara dominé ,bara lopu” jeb ,aploka dzivnieku” mo-
rile, kas parstav kristigas religijas vértibas, raditdja tipam varétu but grati
ne vien rasties, bet ari veicinat un pilnveidot savu radisanas spéju, jo skiet, ka
vinpasaulnieku un dzives noliedz&ju morales piesmictais un pretdabiskotais
cilveks, kas izaudzéts 1idz ,,Cilvekdieva” veidolam, sava zina turpina reak-
tivo, nihilistisko darbosanos, nosakot un turot kopigo un dominanto toni,
kas, vienkarsi sakot, paredz, pieméram, drizak veicinat pielagosanas spé&ju
esosiem apstakliem neka jaunu apstaklu un jaunu rado$u spéju rasanas vei-

cinasanu.

4 JGB. III. 62. (Nietzsche F. KS4, Bd. 5, S. 81.)
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The Problem of Human Being in Nietzsche’s Writings
in the Context of the Religion of Reaction and Nihilism

Summary

Religion and the question of its importance in the human life is one of
the most notable issues concerning the problem of human being in Nietzsche’s
writings. Nietzsche’s writings contain several references to different religions
and specific religious ideas, for example, Buddhism, Islam and Christianity,
but, in general, his writings mostly deal with Christianity and provide an
elaborate critique of Christianity, by sketching its origins, manifestation
and consequences.

In this article the ideas and praxes of Christianity (a religion which,
according to Nietzsche, has made a mockery of man and turned him against
his own nature) are viewed as reactive and nihilistic. In order to outline
the reactive and nihilistic nature of Christianity, the article explores such
notions of Nietzsche’s philosophy as active vs passive, master vs slave, as well
as describes the different types of nihilism, that the readers of Nietzsche
encounter in his texts. In the context of the problem of human being and
Christianity, the present article examines several evaluations of the concept
of human being, present in Nietzsche’s works. These evaluations are explored
together with the idea of the effect of Christianity on the human being as a
potential, rather than a complete being.

Nietzsche highlights the distinction between the active and the reactive
in his work ,Genealogy of Morals”, where he uses this distinction in order
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to accentuate the difference between the active and the reactive man. In
,Genealogy of Morals” both of these notions are explained through phe-
nomena observable in the organic world — overcoming and domination. The
active forces are those that perform the action of overcoming, and thus — of
domination. Being lively, these forces are the subjugating ones. In contrast,
the reactive forces are subordinate, although they do not lose any of their
qualities or abilities in being inferior, because they continue to develop
them, fastening the mechanism in progression towards the final goal by
creating certain life conditions. Namely, they work at realizing the functions
of preservation, adaptation and acquiring of the available benefits.

The distinction of active and reactive characterizes another important
distinction of notions in Nietzsche’s philosophy, namely the distinction bet-
ween master and slave. In Nietzsche’s works the notion of master is refer-
ring to the noble, sublime, powerful, to one who repays good with good and
evil with evil, who shows an ability to stand up for oneself. In Nietzsche’s
philosophy such strain of character is initially appraised as ,good”. But a
feeble human being, without the ability to repay and stand up for oneself, is
regarded to be ,bad”. The distinction between ,good” and ,bad” corresponds to
the distinction between ,noble” and ,despicable”. At the same time, the distin-
ction between ,good” and ,.evil” has another origin. In ,Genealogy of Morals”
Nietzsche shows that the origin of ,,good” and ,evil” is tied to the moral uprising
of the slaves against the knightly value- judgments of the nobility. A precondition
for the emergence of slave morality is an antipathy against the powerful, active
master, whose task is to skillfully direct the flow of the reactive power.

Contextually with reaction as an origin of Christianity, the article turns
to the way in which Nietzsche’s writings reveal a possible development of
nihilism, as one of the most important characteristics of Christianity. In
order to do this, the article addresses the emergence of nihilism from the
Christian morality — the negative form of nihilism, the transformation of
it in the reactive nihilism, which leads to a potential transition into the
Buddhist, i.e., passive form of nihilism.

Christianity as the negative form of nihilistic life acquires its negative
value through being responsible for imposing of the notion of the ,original
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sin”, and thus declaring human being to be eternally guilty. And the ,ori-
ginal sin” stigmatizes anyone who has just entered the world, as being guilty
in the face of Nothing, as beimg guilty in the face of the Beyond, and respon-
sible for that, which has never been done. Moreover, Christianity can be
regarded as the negative nihilism, because it possesses the notion of ven-
geance, which is manifested in the immense elevation of the image of Jesus,
thus taking vengeance on the Jews for the death, which Jesus himself chose;
according to Nietzsche the ,founders of Christianity”, e.g., St. Paul could
have taken this path of death upon themselves, instead of elevating Jesus’
image, and this, as Nietzsche notes in his ,Anti-Christian”, would be ,truly
evangelical”.

The reactive nihilism is an overcoming of the negative nihilism. This
transition period is the time, when the news about the ,death of god” have
lost their novelty. After the ,death of god” the reactive man has taken re-
fuge in ,man-God”, the moral man, the truthful man, the social man, who
demands adaptation, evolution, progress and happiness for all, and the well-
being of the society. In reality, this form of nihilism differs from the negative
form of nihilism only formally, because the content, namely — the nihilistic
view of the world, the negation of the higher values, persists in the new
image of the nihilistic ,man-God”.

Nietzsche also writes about a form of nihilism, which manifests itself in
the fading and subsiding of the power of the spirit. It is the passive nihilism,
i.e., the Buddhist form of nihilism. According to Nietzsche, Buddhism is
more realistic than Christianity, as it does not propose to ,struggle against
sinning”, but to ,struggle against suffering”, bringing forward the reality.
Nietzsche regards Buddhism as the religion of the end and weariness of the
civilization, and thus it is classified as a form of passive nihilism, or as a form
of the withering away of the will to live.

In his work ,Beyond Good and Evil” Nietzsche notes that, if the edu-
cational and disciplining instruments of the religion operate autonomously
and self-sufficiently, not being under the jurisdiction of the philosophers, and
if the religions view themselves as an aim in themselves, instead of an edu-
cational instrument amidst other such instruments, then the consequences
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of such a situation are likely to be devastating. In other words, the human
condition, according to Nietzsche, is characterized by the fact, that huma-
nity prevailingly consists of individuals with a reactive disposition. It is this
state of affairs, that he invites to overcome.

Keywords

Nietzsche, human, religion, nihilism, reaction, master, slave, Christia-

nity
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MEKLEJOT ZAUDETO PARADIZI

Kermena inscenéjuma sakrala sekularitate

Nices vardi ,Dievs ir miris!” izsaka misdienu Rietumu sabiedribas
diagnozi. Lai to izprastu, butisks ir Nices pilnais formuléjums: ,Dievs ir
miris. Dievs paliek miris. Un més esam vinu nogalinajusi!”™ Tatad runa ir
par tadu Dievu, ko nogalinat ir cilvéka spékos — nevis metafizisku speku
vai parcilvécisku butni, bet sava zina socialu fenomenu, ko var apzimét
dazadi — kolektiva bezapzina, diskurss, ideologija, socials konstrukts u.c.

»2Dievs”, kas kadreiz ir pastavéjis, ir miris, péc Ni¢es domam, 19. gad-
simta, un § sabiedriba to ir nogalinajusi. Si pasludinjuma interpretacija
jau ir visparigi pazistama — Dieva ndve izpauzas ka metafiziska dzives at-
taisnojuma zaudéjums, ko Rietumu sabiedriba joprojam sapigi pardzivo.
Zudot stabilam dzives jégas pamatojumam, sabruk ari vértibu sistéma un
iestajas visparéjs étiskais apjukums un vértibu pluralitate, ko médz dévét
ari par pagrimumu.

Vésture vina teikto, skiet, apstiprina — 19. gadsimts tiesam saistams ar lai-
ku, kad Baznicas jomas ietekme mazinas,” un veidojas industriala sabiedriba,

v Gott ist tot! Gott bleibt tot! Und wir haben ihn getitet!” (Frobliche Wissenschafft,
Aph. 125 — Der tolle Mensch).

% Lai ari var teikt, ka tas ir tikai viens posms, kura Baznicas ietekme mazinas, jo va-

rétu teikt, ka tas ietekmi butiski mazina ari universitasu veidosanas vélinajos viduslaikos
un renesanses kustibas.
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kura lielaku vértibu gust zinatne un tas sasniegumi. Nice gan varda ,Dievs”
ietilpina plasaku nozimju spektru, neidentificéjot Dieva navi ar Baznicas in-
stiticijas ietekmes mazinasanos, tatu Dievs ka socials konstrukts tomeér ge-
nealogiski ir butiski saistits ari ar Baznicu, lai gan nav idents ar to, tapéc
tikai saprotami, ka metaforizéta Dieva nave atspogulojas ari Baznicas val-
disanas norieta.

Tatad Nices teikta konteksta iespéjams runat par Dieva naves simptoma-
tiku, proti, noteiktiem aspektiem, kas 19.-21. gadsimtu nozimigi atskir no
iepriekséjas Rietumu sabiedribas véstures un piedalas tai procesi, ko Nice la-
koniski nosauc par Dieva navi.

Lai izprastu 3o aspektu vienojoso ipasibu, batiskas ir filozofa Zila Deléza
pardomas gramata ,Nice un filozofija”. Vina darba Nice paradas nevis ka ni-
hilists (ka par vinu bieZi ir pierasts domat), bet gan ka sabiedriska nihilisma
diagnosticétajs un sai darba vins definé tris nihilisma paveidus, kas paradas
Nices darbos un ir pamata dazadiem domasanas tipiem — negativais nihilisms,
reaktivais nibilisms un pasivais nihilisms.? Isi tos iezimé Deléza vardi: , Izsakot
to $adiem vardiem, stasts vienalga vedina pie ta pasa secinajuma: negativo ni-
hilismu aizstaj reaktivais nihilisms, reaktivais nihilisms noved pie pasiva nihi-
lisma. No Dieva lidz Dieva slepkavam, no Dieva slepkavas lidz pedéjam cil-
vekam.™

Negativo nibilismu parstav kristietiskais pasaules skatijums, t.i., viss tas, ko
Nice kritize kristietiba — dzivibas un miesas noliegums, maziga ,INe” teik§ana
dzivei, kas raksturo stavokli pirms Dieva naves. Institucionali $o nihilismu
iemieso Baznica, ar tas svinigumu, nopietnibu un cilvéciga noliegumu.’

* Deleuze G. Nietzsche and Philosophy. Translated by Janis Tomlinson. London:
The Athlone Press, 1983.

4 JTold in this way the story still leads to the same conclusion: negative nibilism is replaced
by reactive nihilism, reactive nihilism ends in passive nibilism. From God to God’s murderer,
from God’s murderer to the last man.” (Tulkojums mans — Aut.). Turpat, p. 151.

5 Varétu domat, ka sociali to iemieso tradicionalisms un konservativisms, tacu ar
$o piepémumu jauzmands, jo nebut ne viss, kas ietilpst tradicionalisma, uzreiz ir ne-
gativais nibilsms — ari Senas Griekijas dzivesveidu nosaka tradicijas, tacu ta noteikti nav
né-teiksana dzivei, kas ir §1 tradicionalisma pamata.
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Pasivais nibilisms savukart vispariga sociala nozimé vél nav pienacis —
to raksturo budiskais dzives noliegums, ,izdzisana”, aizie$ana no pasauliga,
bez ceribas uz vinsauli, Nices ,pédéjais cilveks”. Pasivais nihilisms, $kiet,
nemaz nav institucionalizéjams, proti, tam nav iespéjama organizéta sa-
biedriska parstavnieciba, tas ir nesatverams, jo tiklidz kads ,pédéjais cil-
veks” ir radies, §1 rasanas ir vina izniciba un izdzi$ana, ko nevar atkartot
vai paklaut parbaudei.

No siem tipiem Rietumu sabiedribai Sobrid raksturigaks ir reaktivais
nihilisms —koncepts, kas vistie$ak izsaka formulas ,Dievs ir miris!” batibu.
Tas ir stavoklis, kura Dievs ir nogalinats, un cilveki, kuri vinu ir nogalinajusi
un atteikusies no Téva debesis, meklé jaunu Tévu uz zemes.® Zudusais ir
jaaizstaj. Delézs raksta: ,Reaktiva dzive ilgi tiecas radit pati savas vértibas,
reaktivais cilvéks ienem Dieva vietu: adaptacija, evolucija, progress, laime
visiem un sabiedribas laba; Dievcilvéks, moralais cilveks, patiesais cilveks
un socialais cilveks. Tas ir jaunas vértibas, kas tiek rekomendétas augstaku
vértibu vietd, tie ir jaunie téli, kas tick piedavati Dieva vieta.”” Si raksta
turpinajuma atklasim, kada veida reaktivo nihilismu sabiedriba reprezenté
zinatnes diskurss, eksperimentals jaunrades un transformaciju neprats, kas
steidz par svarigu pasludinata Nekuriene.®

¢ To var skaidrot ari ar Lakana atzinu — ka viena simboliska lauka (Superego) kons-
trukta aizvieto$anu ar citu.

7 JThe reactive life strives for a long time to secrete its own values, the reactive man takes the
place of God: adaptation, evolution, progress, happiness for all and the good of the community;
the God-man, the moral man, the truthful man and the social man. These are the new values that
are recommended in place of higher values, these are the new characters proposed in place of God.”
(Tulkojums mans). — Deleuze G. Nietzsche and Philosophy, p. 151.

s Sis apziméjums drosi vien robezojas ar lirisko un patétisko un tapéc var skist ne-
adekvits, tacu ta uzdevums ir iezimét reaksiva cilvéka mérka iluzoritati — proti, par patie-
siem pasludinito apaksuzdevumu (tadu ka Deléza nosaukta ,laime visiem”, ,evolicija” un
»progress”, ka ari citu, pieméram, ,vienlidziba’, ,integracija’, ,harmonija”) patiesais stimuls/
dzingjspeks ir nesasniedzama apsolita valstiba zemes virsa, citiem vardiem sakot, — Neku-
riene. Tapat ka negativa nihilisma gadijuma, mérka iluzoritate (ieklusana debesu valstiba
péc naves), protams, nenozimé, ka sasniedzamie apaksuzdevumi vienmér bis negativi vér-
t&jami — Seit drizak dzivesmikslas aspekta ka vélama tiek akcentéta cilveka individuala
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Modernais cilvéks it ki meklé Dievu zemes virsi, ta pretendéjot klat
par Raditaju. Masdienas to redzam liberalo vértibu iestradnés un citas sa-
biedriski étiskas norisés, kuru meéraukla ir cilvéks — tiek propagandéta
vienlidziba, bet ta vairs nav vienlidziba Dieva prieksa, bet gan vienlidziba
starp cilvekiem. Tas rada gratibas, jo Dieva prieksa visatskirigakais top
pielidzinats sava nieciguma attieciba pret Tévu, bet starp cilvekiem vis-
atskirigakajam vienlidziba nav vietas, tapéc tam jatiek ,pielidzinatam”.
Tatad vairs nav runa par vienlidzibu ka savu ikdienas rapju niecibas ap-
zinasanos, bet par pilnigi cita veida vienlidzibu, kur ‘vienlidzigais’ $o sta-
tusu saskata ka savas cilvécigas varenibas apliecinajumu — ta jau atkal ap-
liecinas reaktiva nihilisma princips — cilveks sevi ir pacélis par Dievu,
pieskirot cilvéka busanai ieprieks nebijusu nozimibu, proti, cilvéks ir kluvis
par Cilveku.

Tomer tas nav Cilveks, kuru meklé Nice vai Zaratustra. Tas joprojam
ir verdziskais cilvéks — proti, cilvéks, kas parstav verga morali un caur
Dieva nogalinasanu realizé savu resentimentu.” Tapéc §1 raksta meérkim
ipasi svarigi ir atzimet, ka $is Cilveks vél nav aizmirsis tam ieprieks apso-
lito zemi — paradizi un gandriz izmisigi censas to integrét sekulara pasau-
le. Dievs ir miris, nevis parvaréts vai atcelts — tatad vina valstiba ir ieka-
rojama.

Ari citiem apsolijumiem ir japiepilda vina alkas — tostarp, vins joprojam
velas muzigu dzivi, absolatu svétlaimi un pilnigu apmierinajumu. Tiesi
$is reaktiva nihilisma aspekts — nespéja atteikties no ieprieks izvirzitajiem
idealiem, cilvékam patiesiba liedz but savu vértibu raditajam, parvérsot
vinu par pseidoraditaju. Un tapéc reaktiva nihilisma pasaule ir greizo spogulu
karafvalsts — muzigu dzivi vinsaulé aizstaj ticiba zinatnes progresam, kas

izaugsme, sp&ja apzinities savu prieksstatu iluzorumu, savu célo pienakumu pamati esoso
reaktivo nihilismu un caur $o apzina$anos uzdrosinaties parvértét iepriek$ par dzivesvedu-
mam neatsavinaimam uzskatitus uzdevumus, pienakumus un vértibas, nonikot pie indivi-
dualas etiskas prakses, kas nebutu valdoso diskursu prieksnoteikta.

? Par $o jedzienu tapat ka par ,verga morali” sk. Nices ,Zur Genealogie der Moral”,
kas tulkots ari latviski. Sk.: Ni¢e F-V. Par morales ciltsrakstiem. Riga: AGB, 2005, 272. 1pp.
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daritu iespé&jamu ilgdku vai ideali pat mazigu dzivi uz zemes, gréki Dieva
prieksa partapusi noziegumos pret cilvéci, dvéseles tiribu aizstajusi ker-
mena tiriba (higiénas diskurss), askézi, kuras merkis bija aizliegt sev ,cil-
vécigo”, aizstajis ,veseligs dzivesveids”, kura mérkis ir cilvécigo vairot un
nostiprinat.

Jaatzime, ka reaktiva nihilisma koncepts, protams, aptver loti plasu te-
matisko jomu, kas nav reducéjama uz iepriek$ nosauktajiem aspektiem,
tacu $aja raksta pievérSos tam, ka reaktiva cilveka jégas mekléjumi iespie-
Zas un izveérsas kermeniska lauka; tatad notiek pievérsanas muasdienu ker-
mena inscenéjumam, tadéjadi jautdjumus par kermena diskursivo izpratni
ieziméjot konteksta ar reaktivi nihilisma socialajam izpausmém. Si pie-
vérsanas tiek veikta noluka atklat jedziena sakrali sekularitate saturu, ta
noradot uz noteiktu aspektu, kas piemit kermeniskajam praksém, attiek-
smém pret kermeni un vértibam, kas saistitas ar kermeniska izpratni mus-
dienas.

Kermena inscenéjuma problematika ir plass teorétiskais lauks, un
biezi jasastopas ar gratibam izklastit to sistematiski, ta, lai veidotos kada
noteikta struktara, kas lautu gat zinaima meéra visparigu prieksstatu par
kermena vésturiskajam izpratnes transformacijam un atklatu So trans-
formaciju eksistencialo dimensiju.’’ Tapéc biezi vien jaierobezo pétijums
kada viena jédziena, cerot, ka skaidrojoso jédzienu kopa galu gala spés
lasitagjam atklat diskursa pamatstruktaru.

Jedziens sakrali sekularitate varétu but viens §ads konceptualais ietvars,
kas spé&j tvert sevi véstijumu par veidu, ka kermenis manifestéjas musdienu
diskursivaja lauka, atainojot un skaidrojot diskursivas prakses attieciba uz
kermeni, ciktal tas saistitas ar noteikta veida religiozitati, ko §is prakses

10 To jau centusies paveikt daudzi autori, tostarp ka viens no pirmajiem minams
Misels Fuko, kurs raksta ,Seksualitates vésturi”, tas pirmaja dala skaidri ieziméjot vis-
parigas sakaribas, kas raksturo seksualitites praksu genealogiju.
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ietver. T4 ka §is jedziens nav patapinats no iepriekséjiem autoriem, isi ja-
iezimé ta robezas."

Vispirms gan nepiecie$ama atkape, atziméjot, ka rakstu, sekojot tradi-
cijai, kur kermenim pieskirams vésturiskums,'? tatad runa ir par kermeni,
uz ko attiecinams koncepts ,Korper haben” (kermenis, kas pieder), kas pret-
statams ,Leibsein” (miesai, kas esi).”® Ilgu laiku véstures zinatne izvairas no
kermena vésturiskuma konceptualizacijas un kermena vésturiskas proble-
matikas vispar, ari filosofija kermenis ka filosofijas priek$mets tiek aizmirsts
un kermenis kalpo ka robezskirtne starp humanitarajam un eksaktajam zi-
natném," tacu 20. gadsimta vidus (ko inspiré ari dazi 19. gadsimta autori'®)
klast par kermena atkalatklasanas laiku.

1 Jedziena iespéjamibu tomér pamato ari tas, ka tas nav gluZi nepazistams. Dazos
avotos jédziens sakrali sekularitate ir sastopams, ja ne $ai pa$a, tad tai noteiktos aspektos
lidziga nozimé. To, pieméram, izmanto DZzeims K.A. Smits darba ,Ievads radikalaja
ortodoksija. Ieziméjot postsekularu teologiju”. , The public is not so much desacralized
as it is de-Christianized to bathe the new secular public in a kind of sacral secularity.
New rituals of formation take the place of Christian liturgy and serve quite different
ends. The secular is not areligious, just differently religious — a religion of immanence
and autonomy...” Sk.: Smith J. K. A. Introducing Radical Orthodoxy: Mapping a Post-
secular Theology. Grand Rapids: Baker Academic, 2004, p. 131.

12 Ari miesiskajai patibai var piedévet zinama veida vésturiskumu. So virzienu me-
todologiski jau ieziméjis F.V. Nice, ipasi darba ,Moriles genealogija” (Latviski: Nice
FV. Par morales ciltsrakstiem. Riga: AGB, 2005, 272. lpp.). Tomér §i raksta ietvaros
nozimigs ir tie$i kermena instrumentilais, inscenétais raksturs, iepretim miesiskas
patibas ontologiskajam raksturam.

3 Ar miesas jédzienu nedrikstétu izprast zinatniskotu ,dabisko” vai objektivo ker-
meni, kas ari un jo ipasi ierakstas kermena jédziena, t.i., ir viens no kermena insce-
néjuma piemériem. Sk., pieméram: Béhme G. Ethik leiblicher Existenz: Uber unseren
moralischen Umgang mit der eigenen Natur. Frankfurt/M.: Suhrkamp, 2008, S. 120 un
Waldenfels B. Das leibliche Selbst. Vorlesungen zur Phinomenologie des Leibes, hg. von
Regula Giuliani. Frankfurt/M.: Suhrkamp, 2000, S. 247-259.

4 Sarasin Ph. Mapping the body. Sarasin Ph. Geschichtswissenschaft und Diskurs-
analyse. Frankfurt am Main: Suhrkamp, 2003, S. 100-101.

15 Filosofija tas ir Fridrihs Nice, véstures zinatn€, pieméram, Zils Misle (Jules
Michelet, 1798-1874).
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Konceptuali paradas vésturiskais kermenis, tacu tas rada zinamu teo-
rétisku sajukumu, kas raksturigs ari visam 20. gadsimtam — kas vispar ir
ists, ja viss pastav tikai diskursa ietvaros un ir vésturisks? So jautajumu
parvarét salidzinosi nesen sak miesas un kermena jédzienu noskirums,'t
kas Jauj noskirt ,to, kas ir cilveks” no ta ,kas cilvékam pieder”, proti, ker-
meni ka vésturisku, diskursivu konceptu un miesu ka to, kas cilvéeks ir,
atcelot nepiecieSsamibu par atskaites punktu'” uzskatit objektivu, ,dabisko”,
zinatnisko kermeni, kas ari ir vésturiski inscenéts.

Ideja par sakralo sekularitati balstas novérojuma par kietamu pretru-
nigumu — hedonisku aréjo brivibu un puritanismu, kas iezimé kermena
inscenéjumu musdienas. No vienas puses, var teikt, ka dzivojam baudas
atbrivotibas un neskaitamo iespéju laikmeta, kad skiet, ka esam &rivi no
tik daudz ka, ka atliktu vél atbrivoties pasiem no sevis, lai aizmirstu, ka kad-
reiz tie§dm ir pastavéjis kaut kas tads ka nepieciesamiba. Tacu, no otras
puses, $is ir laikmets, kura higiénas prasibas, veseliga dzivesveida veici-
nasanas pasakumi un likumdo$ana par kermena nepiesarnosanu (pieme-
ram, smékésanas ierobezosanas noteikumi), $kiet, ir stingraki neka jebkad
ieprieks Rietumu sabiedriba. Turklat cilveki ir spéjigi uz patiesi puritanisku
sevis mérdésanu kada skietami ,augstaka” meérka — ilgakas dzives, veseli-
gaka un skaistaka kermena — varda. Tapéc intriggjoss ir jautajums — ka §is
pretéjas tendences kopigi veido it ka nepretrunigu pasaules ainu?'®

Uzmanibu piesaista noteikts aspekts, kas nodrosina hedonisku argjo bri-
vibu un puritanisma nepretrunigumu un §is tendences sasaista. Un ta ir §1 no-
vérota puritanisma sekularitate. Galu gala §is puritaniskas attieksmes mérkis

¢ Sk.: Waldenfels B. Das leibliche Selbst. Vorlesungen zur Phinomenologie des Leibes,
hg. von Regula Giuliani. Frankfurt/M.: Suhrkamp, 2000, S. 418.

17" Cilveka atskaites punkts tatad ir miesa, vina miesiska patiba, savukart kermenis
ir transforméjams, inscenéjams un tam piemit vésturiskums.

18 Varétu palikt pie skaidrojuma, ka §is kultaras tendences ir radijusas un turpina
radit viena otru, turklit pamatd tas ir amerikanu, tatad — globalizacijas kultiras
butiskakas sastavdalas, tacu tik visparigs aplukojums tikai apliecinatu feletonisko
patiesibu — ,kas der visam, neder nekam” (pieredzgjis ironikis gan varétu pasmieties un
teikt, ka ari uz 3o izteikumu var attiecinat to pasu taji izteikto domu).
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tacu butiba ir baudpilna ilgdzivosana — tatad ilgaka un kvalitativaka dzives
izbaudisana — paradize zemes virsa — tatad $is puritinisms ir saistams ar
»kermenisko”, ar principialu paradoksu — garigu attieksmi pret kermeniska
inscenéjumu, attieksmi pret mirstigo ka potenciali mazigu. Sads skaidro-
jums parada, ki hedonisms un puritanisms tik saskanigi sadzivo. Hedonis-
kais ir tas, kas nodro$ina kermeniska milzigo vertibu, (turklat batiski, ka
runa ir par kermeniska, nevis miesiska vértigumu), hedoniska glorificésana
ir ta, kas kermeniskajai basanai, tas kvalitates palielinasanai un pastavésa-
nas paildzinasanai pieskir gandriz sakralu vértibu, savukart puritaniskais
ir §1 hedonisma sludinato vértibu uzturésanas un nodrosinasanas cel$ — ta
ir religiska prakse, kuras pamata ir sakrals sekularisms.

Tadejadi ar sakralis sekularitates jedzienu tiek méginats saistit reaksi-
va nihilisma konceptu (kas skaidro kermena inscenéjuma sastopamo skie-
tamo puritanismu) un kermena inscenéjumu masdienas, caur $o jédzienu
atklajot veidus, kados kermena inscenéjuma izpauzas reaktiva cilvéka mek-
léjumi péc ,zaudeétas paradizes”. Sakrili sekularitate attiecas uz kermena
inscenéjuma jomu, nemot véra kermena izpratnes vésturiskas transforma-
cijas, kuru ietvara 19. gadsimts iezimé laiku, kad fiziologijas un zinatnes dis-
kurss uzsver kermena vértibu iepretim dvéseles jédzienam, kas (ipasi kop$
viduslaikiem) bija domingjosais.

Proti, saja jédziena tick méginats ietvert religisku attieksmi pret pa-
sauligo, tam pieskirot svétumu vai grécigumu arpus religijas robezam, to
kultivejot ka pielagsmes vai atpestisanas objektu, tai pasa laika atzistot ta
sekularitati.

Tatad nav runa par kermena ka kada dabas objekta faktisku atraganos
vai neatrasanos ,pasauliga” sféra, ka ari nav butiski, vai patiesi objektivi
atzistam kadu iespéjamu ,parpasauliga” un ,pasauliga” noskirumu, — ker-
menis diskursivi paradas ka pasauligais iepretim dvéselei viduslaikos," bet

¥ Ari ieprieks, tacu lai §is raksts neizplastu garas pardomas par dvéseles/kermena
izpratnes transformacijam, nepiecieSams iezimét tikai viduslaikus, kas diskursivi veido
bazi 19. gadsimta noticko$ajai transformacijai. Par kermeni viduslaikos sk.: Le Goff,
Truong N. Die Geschichte des Korpers im Mittelalter. Stuttgart: Klett-Cotta, 2007, S. 225.
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19. gadsimta kermenis, nepametot pasauliga jomu, iegtst sublimitati, klust
par sublimo kermeni un attiecigi kermena inscenéjums parnem prakses un
atticksmes, kas ieprieks bija veltitas dvéselei.?® Tatad nozimigi, ka kermena
inscenéjums musdiends ieguvis sakrdlu noskanu, turklat §i sakrala attieksme
tiek jau pamata virzita pret sekularo, nevis uz kaut ko, kam butu piedévéjama
(kaut vai iluzora) sakralitite. Tatad nevar teikt, ka diskurss butu apvérsts —
kermenis gan netiek dieviskots, bet stajas dvéseles vieta ka religisko praksu
priek$mets (pieméram, instruments, ar ko sasniegt atpesti$anu, t.i., laimi,
ilgaku muazu, veselibu u.c. ,neapstridamas” vértibas).

Masdienas kermena inscenéjums sasniedz jaunus apvar$nus — gal-
venokart tapéc, ka Sobrid transforméjama ir ne tikai kermena izpratne, bet
ari pats kermenis, turklat ta transformacijas iespéjas tikai pieaug. Zinatne
ir parnemta ar centieniem pagarinat cilvéka dzivi, atjaunot ,bojatas” ker-
mena dalas un izveidot maksligus aizvietotajus organiem vai locekliem,
kas zaudeti dzives laika. Sis zinatnes virzibas pasa pamata ir uzskats,
ka [cilveka] dziviba pati par sevi ir vértiba, tacu vairs ne Dieva radita
brinuma izpratné, bet ka veiksmiga nejausiba, ko tikai cilvéka saprats spés
izmantot péc iespéjas funkcionalak un lietderigak. Tatad par neatsveramu
vértibu ir kluvusi ari dzives paildzinasana un veselibas uzturéSana — ir
neap$aubami, ka $adam prieksstatam bija iespéja izaugt tiesi kristietibas
augsneé (pretstatd, pieméram, hinduisma reinkarnacijas teorijai, kas dzivibu
padara absolatu, tadéjadi noniecinot konkrétas dzivibas formas momen-
tanas eksistences vértibu), tacu tas vienlaikus ir pretruna ar tradicionalo
kristietibu (t.i., negativo nibilismu), kura 1) paredz potenciali labaku dzivi
péc naves un 2) pieprasa uzticibu Dieva lémumiem un varai, paklauganos
vina gribai.

Par dvéseles atpestiSanai un $kistiSanai veltitajam kermena praksém sk.: Brown P. Z5e
Body and Society. Men, Women and Sexual Renunciation in Early Christianity. New York:
Columbia University Press, 1988, p. 504.

20 Ari dveseles kopsana u.c. rituali biezi tiek praktizéti kermena inscengjuma
ietvaros, tacu butiska ir pareja no ,kermena inscené$anas dvéseles laba” uz ,kermena
inscengjumu kermena laba”.
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19. gadsimts ir laiks, kad zinatne sik parliecinosi dominét par religiju.
Industrialas sabiedribas un zinatnes diskursa attistibas ietekmé mainas ari
kermena izpratne un ta inscenéjums. Par to plasi savos darbos raksta Filips
Zarazins, $veicie$u filosofs un vésturnieks, kas Sobrid lasa lekcijas Cirihes
Universitate, raksta ,Publiski redzamais kermenis”,*! kas veltits fiziologijas
diskursam 19. gadsimta un kura ieziméts sublima kermena jédziens.?

Vispirms F. Zarazins norada, ka laika kop$ Dekarta centralo lomu
kermena izpratné spélé masinas metafora.?® Ta vai citadi cilvéks modernaja
pasaulé kermeni sak izprast ka izpétamu aparatu. Nevar noliegt, ka §i me-
tafora ir nozimiga, jo, ka norada Lakans (uz kuru Zarazins vairakkart
atsaucas $ai raksta), ta vairak pasaka par pasu subjektu ka butni, ko strukturé
simboliskais, neka par ta organismu.?* Sis Lakana atzinums atklaj dubult-
nozimi, kas piemit $ai metaforai — proti, no vienas puses, ta atklaj butisku
modernas kermena izpratnes aspektu, prieksstatu par cilvéku ka sarezgitu
aparatu, ko iesp&jams izpétit, un 21. gadsimta ‘hakeru’ laikmeta varbut
ari ‘atkost’,” darot iespéjamas ieprieks neaptveramas manipulacijas. T4 ir
‘masina, ko, iespéjams, radijis Dievs, bet ta tomér ir tikai ‘masina’, tatad tas

21 Sarasin Ph. Der 6ffentlich sichtbare Korper. Vom Spektakel der Anatomie zu den
scuriosités physiologiques. Physiologie und industrielle Gesellschaft: Studien zur Verwissen-
schaftlichung des Korpers im 19. und 20. Jabrhundert. Hrsg. von Philipp Sarasin und Jakob
Tanner. Frankfurt am Main: Suhrkamp, 1998, S. 419-452.

2 Sis jedziens zindma méra ir tuvs sakrilds sekularitates jédzienam, tadejadi sava
zina apstiprinot ta iesp&jamibu.

# Sarasin Ph. Der 6ffentlich sichtbare Korper. Vom Spektakel der Anatomie zu den
»curiosités physiologiques. Physiologic und industrielle Gesellschaft: Studien zur Verwissen-
schaftlichung des Korpers im 19. und 20. Jahrhundert. Hrsg. von Philipp Sarasin und Jakob
Tanner, S. 419-421.

24 LacanJ., Freud, Hegel und die Maschine. Das Seminar, Buch II, hrsg. von Jacques-
Alain Miller. Weinheim, Berlin, 1991, S. 97.

25 Si piezime attiecinata uz cilvéka daléji veiksmigajiem méginajumiem ‘uzlauzt’
cilveka DNS. Viens no pédéjiem atklajumiem ir Italijas Tehnologijas institata DZenova
(Italian Institute of Technology in Genoa) veikts fotouznémums, kurd pirmo reizi izde-
vies nofotografét DNS dubultspirali. (Sk., pieméram: http://www.huffingtonpost.com/
2012/12/02/dna-photo-double-helix_n_2219803.html)
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pamata ir kada tehnologija un jebkura tehnologija cilvékam skiet pieejama
un apgistama, ja vien tiek pieliktas nepiecieamas pules. Te atspogulojas
ieprieks aprakstitie reaktiva cilvéka centieni klat par Raditaju, veikt visu
iesp&jamo, lai uzlauztu ‘paradizes virtu atslégu’. No otras puses, $I meta-
fora iezimé virsstrukturu, tas ir to, ka cilvéks biezi rikojas un doma ‘ka
masing’, vinu (vai precizak — es-apzinu) parvalda diskurss un lai pietuvotos
‘sev’, vinam ir nepieciesams ieraudzit sevi ka ,kaut ko”, $aja gadijuma ka
‘masinu’. Subjekta domasanu ierobezo simboliska struktira, kas veido ta
domasanas bazi,?® tatad jau vina uzdotais jautdjums (kas aizvien biezak
tiek atkartots modernaja pasaulé) — kas ir tas, no ka més esam veidoti, ka
esam veidoti? — ir tendenciozs un paredz atbildes, kas ieklauj ‘kermena-
masinas’ konceptu.

Si metafora aptver plasu diskursivo lauku, citstarp ta attiecinama ari
uz kermena inscenéjumu musdienas, tomér §i raksta noluka dé] butiskaka
atzina ‘kermena-masinas’ metaforas konteksta redzama Zarazina raksta no-
sleguma, sadala ,Paspilnveidosanas masina” (Die Selbstvervollkommnungs-
maschine),”’, kur atklajas, ka 19. gadsimta fiziologijas diskurss ‘kermena-
masinas’ metaforu pace] jauna dimensija, inscenéjot kermeni ka optimize-
jamu, uzlabojamu, lietderiguma attistimu ‘masinu’ — tatad cilvéks ir pats
sevi padarijis par optimizacijas objektu, ta klastot par ,paspilnveidosanis
masinu”.?® Fiziologus neinteresé alkoholiku, degeneritu vai proletariesu
kermena izpéte — vinus interesé profesionilie sportisti, ritenbraucgji, kla-
vierspéles virtuozi, kuru kermenis tiek pétits ka paraugs vinu pasu bur-

zuaziskajam, pilsétnieciskajam kermenim.?

¢ Sarasin Ph. Der 6ffentlich sichtbare Kérper. Vom Spektakel der Anatomie zu den

scuriosités physiologiques”. Physiologie und industrielle Gesellschaft: Studien zur Ver-

wissenschaftlichung des Korpers im 19. und 20. Jahrhundert. Hrsg. von Philipp Sarasin
und Jakob, S. 421.

¥ Turpat, S. 447-452.
28 Turpat, S. 448.
¥ Turpat, S. 446.
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Sai zina fiziologijas laikmets iezimé jaunu ,Kérper haben” izpratnes
dimensiju, tas ir laikmets, kad iesp&jama tiri praktiska nesakritiba, parra-
vums starp kermeni ,kas pieder” un ,to, kas pats ir”. Kermenis, kas ,,pie-
der”, ir pieejams tikai caur inscenéjumu un fiziologijas diskurss projicé
attélu, kas atspogulo kermeni tadu, kads ,tas varétu bat” — sublimo kermeni.
Laiku pirms 19. gadsimta vidus iezimé imitatio christi princips — Kristus
téls reprezenté atskiribu starp mirstigo miesu un ‘dievisko kermeni’ un $o
laiku iezimé tiek$anas péc svétuma un transcendences.’® Savukart 19. gad-
simta otra puse, laiks ,péc Dieva naves”, $o imitatio parnes kermena dimen-
sija — publiski redzamais kermenis ir ‘lietderiguma specialistu’ (Efficiency
specialistu)®® — skréjéju, ritenbraucéju, virtuozu sublimais kermenis, kura
tela iemiesoti veseliguma, spéju, dzivibas nosacijumi un iespé&jas.*?

Sis koncepts atklaj fiziologijas diskursa radito kermena izpratnes para-
doksu — 19. gadsimts, no vienas puses, iezimé cilvéka pules® attieciba uz
sublimo kermeni ka centienus péc busanas ‘vieniba ar sevi’, péc dubultosa-
nas (,es” pretstata ,mans kermenis”) atcel§anas,** tacu, no otras puses, ta
ir neizcinama cina, tatad muzigs §is dubultosanas apliecinajums.® Tatad
iepriekséja dubultosanas, ko paredzéja noskirums ‘mirstiga miesa’/ ‘dievis-
kais kermenis’ nav atcelts, ir notikusi tikai parvirze no Krusta sista
publiski redzama kermena, kas iemieso svétumu un cieSanu parvarésanu,

0 Turpat, S. 450. F. Zarazins ari norada uz kermena praksém, kas tiek veiktas
mirstigas miesas nomérdésanas noluka, tadam ka paskastracija. Par to plasak var lasit:
Brown P. The Body and Society. Men, Women and Sexual Renunciation in Early Christianity.
New York: Columbia University Press, 1988, p. 504.

31 Turpat, S. 448.

32 Turpat, S. 449.

3 F. Zarazins norada, ka $is pules izpauzas, pieméram, ki ikdienas trenini, riten-
brauksana, hantelu cilasana u. tml., savukart par novérsanos no §im palém jamaksa ar
sliktu sirdsapzinu un iespéjami apdraudétu veselibu. Turpat, S. 451-452.

3* Turpat, S. 451.

% Japiebilst, ka dubultosanas, par ko $eit ir runa, ir nevis (vai vismaz ne tikai) ickséja
attieciba (es-apzina/kermenis), bet drizak aréjs parravums (pasa kermenis/sublimais ker-
menis).
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uz ‘lietderiguma specialistu’ kermena paraugu, kas iemieso veseligumu un
ari cieSanu parvaré$anu jeb piepuli. T4a ari ir §i butiska parvirze, kas atklaj
fiziologijas diskursa sakritibu ar reaktivi nihilisma konceptu un lauj domat
jedzienu sakrala sekularitite.

Saistiba ar sakralis sekularitites principu, kas saistits ar kermeniskajam
praksém, kuras veidojusas 19. gadsimta diskursu ietvara,*® parsvara var
rundt par optimizéjo$am un veselibu uzturo$am, profilaktiskam praksém,
kas saistitas ar:

1) vitalitates un skaistuma uzturé$anu, atjaunosanu
vai uzlabo$anu

St ir visplagaka grupa, kura ietilpst tadas kermena prakses ki veseliga
uztura lietosana (dietologija), plastiska un estétiska kirurgija, ari zinatnes
centieni parvarét kermena sabrukumu un neierobezoti paildzinat dzivi —
pretnovecosanas tehnikas, organu transplantacija, ari dala profilaktiskas
medicinas, ciktal ta kluvusi gluZi vai par obligatu dzives sastavdalu. Si
grupa ieklauj ari par patologiskam uzskatitas prakses, tadas ki, pieméram,
anoreksija un bulimija.*’

1846. gada Viljamss Tomass Grins Mortons (1819-1868) atklaj anesté-
ziju. 1880. gados tiek attistitas lokalas anestézijas tehnikas. 1867. gada Dzo-
zefs Lords Listers (1827-1912) izstrada dezinfekcijas metodi. Sie atklajumi
paver celu estétiskajai kirurgijai, kas piedzivo eksplozivu tehnologisko attisti-
bu un pacientu intereses pieaugumu. Lielaka dala estétiskas kirurgijas pro-
ceduru, kas tiek praktizétas musdienas, tiek izstradatas laika no 1840. lidz

% Protams, ne visas §is prakses (un ari ne to lielaka dala) veidojas tiesi 19. gadsimta;
runa ir par to, ki $is prakses formé 19. gadsimta izveidojusies un nostiprinajusies dis-
kursi un to turpindjums misdienas.

57 Japiebilst, ka visas §is prakses pelnijusas plasiku izklastu (un tam jau katrai
atseviski, protams, ir veltiti biezi séjumi), un ari attieciba uz $ai raksta veikto aprakstu,
kas ierobezots tiktal, lai péc iespéjas skaidrak atklatu minéto kermena praksu religio-
zitdti jeb sakralo sekularitites principu.
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1900. gadam.*® Ideologiski estétisko kirurgiju ietekmé ari apgaismibas idejas —
centralais estétisko kirurgiju veidojosais aspekts ir autonomijas princips, ka ari
mérkis klat laimigam, parveidojot sevi. Sie aspekti atklaj estétiskas kirurgijas
ieklausanos ieprieks aprakstitaja reaktiva nibilisma koncepta — tas mérkis ir
laime, ieklausanas sabiedriba,” kas ieprieks $ai raksta jau tika atpazitas ka
reaktivo nibilismu raksturojosas cilvéka tiecibas, meklgjot ‘zuduso paradizi’
Tapat estétiskajai kirurgijai neatraujams ir gptimizdcijas aspekts — ja kermeni
var uzlabot, kapéc gan to nedarit? Estétiska kirurgija gan vél nav izplatijusies
tiktal, lai varétu apgalvot, ka tis neveiksana tiks uzskatita par ‘gréku’,*
tacu $ai robezai jau ir pietuvojusds mazak invazivas kermena tehnikas ka
veseligs uzturs, diétas un pretnovecosanas tehnikas.

Ari par patologiskam uzskatitas tendences, pieméram, anoreksija, savu
diskursivo sakotni rod 19. gadsimta, kad pasa veikta badosanas iegust fizisku
zimju un simptomu aprises, pretstata viduslaikiem, kur gavénis ir garigs un
nevis patologisks process.*" Anoreksija spilgti iezimé sakrilo sekularitati, ar ko
cilveks attiecas pret sevi, savu kermeni miusdienas, jo ta veidojusies uz religis-
kas prakses bazes un, zaudégjot savu religisko pamatojumu, kluvusi par praksi,
kuras meérkis ir gan sublima kermena sasniegana, gan ari vienkarsi badosanas
per se.

*¥ Gilman S.L. The Astonishing History of Aesthetic Surgery. Adestheric Surgery.
Ed. by Angelica Taschen. Koln: Taschen, 2005, p. 60.

%9 Seit nozimigi, ka estétiska kirurgija sakotnéji ir veids, ka ‘ieklauties pulf’, klat
normalam, nevis izcelt savu individualitati. Sk.: Gilman S.L. Making the Body Beauti-
ful. A Cultural History of Aesthetic Surgery. New Jersey: Princeton University Press, 1999,
p- 396.

40 Lai ari dazos estétiskas kirurgijas gadijumos ir jau novérojama tendence, ka sa-
biedriba nosodosi vérsas pret to, ja, pieméram, vecaki izvélas savam bérnam neveikt ‘atlu-
kusu’ ausu pielabosanas operaciju. ASV lidzigi sak raudzities ari uz deguna samazinasanas
un iztaisno§anas operacijam. Trapigs piemérs tam, cik atri izplatas prieksstati, ka, lai
optimizétu savu kermeni, ir ‘nepieciesama’ zobu taisnosanas prakse, kas no izvéles atra
laika ir kluvusi par nepieciesamibu.

" Gilman S.L. Diets and dieting. A Cultural Encyclopedia. Routledge: New York,
2009, p. 7-11.
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21. gadsimta $is 19. gadsimta aizsiakusas tendences, skiet, tikai pa-
stiprinas. Musdienu reaktiva sabiedriba jau nonakusi tiktal, ka rapes par
sava kermena fiznesigumu uzskata gluzi vai par svétu pienakumu un tos, kas
§im rapém nepievérsas, — par gréciniekiem. Sai religijai ir arf savi pries-
teri — dietologi, skaistumkopsanas specialisti, estétiskas kirurgijas arsti,
pretnoveco$ands arsti, personigie treneri u.c. Cilvéki nogalindja Dievu,
bet neparstaja ticét paradizei, tagad ir spiesti bities no veseliga dzivesveida
sludinatdjiem un nozélot grékus,* kas aptraipijusi vinu kermena fiznesi-
gumu un apdraud vinu kermena saglabasanas iespéjas, ka ari turét tiru (hi-
giénas proceduras) un skaistu savu kermeni. Izklaides industrija vélreiz
apstiprina $o paradibu — televizija ir ne tikai deju Sovi ,Dejo nost” cilve-
kiem ar lieko svaru un estétiskas kirurgijas realitates Sovi, kuros jaun-
kundzes censas klat par idealam ligavam, par labu uzvedibu nopelnot to
vai citu procediru, bet ari $ovs, kura nosaukums ir ,,Veselibas policija™ un
kura galvena ideja ir iemacit cilvekiem, ka ,pareizi” &st un dzivot, lai péc
tam negaiditi parsteigtu vinus dzivesvieta un demonstrativi pazemotu, ja sie
noteikumi nav ievéroti.

2) kermena izturiguma un veiktspéjas palielinasanu
(un $o spéju parbaudisanu un izradisanu)

Saja ar sakralo sekularitati saistito kermena praksu grupa ietilpst spor-
ta spéles, sacensibu sporta veidi un dazadas atjauninasanas aktivitates (re-
creational activities), pieméram, sérfosana, kaitings, ari saulo$anas juras
krasta. Sportosanas sakumi mekléjami senaja Griekija un Roma, tacu vidus-
laikos sportosana piedzivo pagrimumu un gandriz pilnigi izzad.** 19. gad-
simts iezimé sporta atdzims$anas laiku un sporta spélu norise vairikos

2 Grimms H. U. Uztura lietot nav ieteicams. Ka miis inde riapnieciski razota ,zveseliga”

partika. / No viacu val. tulkojusi Anne Sauka. Riga: Zvaigzne ABC, 2013, 27.—41. Ipp.
# Turpat, 27.—41. Ipp.

* Le Goff, Truong N. Die Geschichte des Korpers im Mittelalter. Stuttgart: Klett-
Cotta, 2007, S. 167-170.
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aspektos atgadina religisku notikumu — lidzjutéju nodosanas savai koman-
dai, vinu pardzivojumi, pasu sportistu nodo$anas veicamajai darbibai, kuras
nozime ir pilnigi abstrakta, nesaistita ar realiem socidliem vai politiskiem
notikumiem, tie visi ir dala no faktoriem, kas iezimé sportosanu ka sakri-
Iu sekularo darbibu. Atjauninasanas aktivitates savukart saistimas ar to
religiska pardzivojuma dalu, kas agrak bijis saistams ar ‘dvéseles pacila-
tibas’ izjutu, — to musdienas cilvéks izdzivo, nodarbojoties ar dazadam
‘veseligam’ baudas praksém. Saja sadala pieskaitams arT ciesmes aspekts —
21. gadsimta salidzinosi drosaja pasaulé cilvéki biezi vien izvélas maksligi
radit sev ciesanas, kas pieraditu vinu fizisko izturibu. Par $adam praksém
uzskatimas ne tikai fiziskas nodarbibas, bet ari, pieméram, tetovéjumu
un pirsingu (kermena caurdurianas) prakses, ciktal to mérkis nav tiri es-
tétisks.®

3) nodarbém, kas veltitas kermena tiribas, higiénas diskursa
ievérosanai (turklat $ai grupa ieklaujami ari tie uztura
jautajumi, kas saistiti ar étikas un nevis dietologijas
problémam)*

Si grupa ieklauj higieniskas prakses, kuru mérkis ir ne tikai skaistuma
vai veselibas nodrosinasana, bet tiriba ka vértiba pati par sevi un kuru pa-
matd ir higiénas diskurss, kas Rietumu sabiedriba sak nostiprinaties 18. gad-
simta beigas. Sajas praksés ielauzas ieprieks kristietigais pricksstats par
‘kermeni ka templi’, kas sekulariz&joties ieguvis jaunas aprises, aizvien

# Sk., pieméram, stastu par ,Meksikanu vampirsievieti”, kura veic sev pirsingus
ka sava jaunieguta spéka apliecindjumu, péc tam, kad pardzivojusi sava bijusa vira ilg-
stosi veiktu fizisku vardarbibu. Vinas stasts pieejams National Geographic raidijuma , Ta-
boo”, sérija ,Extreme Bodies”.

“ Sis iedalijums noteikti varétu but ari izvérstaks, bet japiebilst, ka tas veidots,
domaijot tiesi par tim kermena praksém, kuras miusdienas kada meéra raksturo sakralas
sekularitates princips, — turklat princips nav uzskatims par universilu musdienu
kermena inscenéjuma raksturjédzienu, tatad ne visas kermena prakses saistaimas ar §im
jédzienam piesaistito re/igisko attieksmi pret kermeni.
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vairak zadot ideologiskajam $i prieksstata pamatam, toties pieaugot prak-
tiskajam izpausmém — dazadiem kermena ‘attiriSanas’ un ‘kopsanas’ ritua-
liem, kas laika gaita kluvusi par obligatu ikdienas sastavdalu.

Saja sadala ieklauju arf uztura prakses, kas veiktas étiska nolaka, proti,
vegetirismu un veganismu, ciktal tos praktizé étiska mérka varda, jo
ari §is prakses sava zina reprezenté musdienu cilvéka nevélésanos, lai ta
kermenis saskartos ar jebko ‘netiru’. Vairakas religijas ir stingri noteikumi
par to, kurus uztura produktus drikst vai nedrikst izmantot, pret to, vai
tie nav ‘netiri’, vai ari potenciali apédamais dzivnieks nav ‘svéts’. Attiecigi
vegetarisms un veganisms ir prakses, kas sekulara sabiedriba imité Sos
religiskos ritualus, tacu teologiskas argumentacijas vieta nak étiska argu-
mentacija.

Procesi, kas saistami ar sakralds sekularitates principu, raisa dazadas
socialas un étiskas konsekvences, bet batiskakie jautajumi, kas saistami ar
reaktivd nihilisma izplatibu sabiedriba, manuprat, attiecinami uz jédzie-
niem briviba un atbildiba. Sakralas sekularitates principam lauj attistities
galvenokart divi procesi — zinatnes diskursa nostiprinasanas un religijas
nozimes mazinasanas (kas abi, protams, ir saistiti). Zinatnes sasniegumi
lauj ietekmét, mainit, labot un saglabat to, kas agrak batu lemts talitéjai
iznicibai, un tapéc tas sasniegumi zinamas jomas ir izskaudusi agrako pa-
lausanos liktenim, Dieva, karmas vai kada cita nezinama spéka determi-
nétam lietu stavoklim.*

4 Citstarp, pédgjais cilvekam neaizsniedzamais spéeks vél nesena pagitné bija géni,
kas it ka ‘atcéla’ cilvéka personigo atbildibu, tacu jaunikas zinatnes atzinas jau nonikusas
pie uzskata, ka ari génus ir iesp&jams mainit — pareizs dzivesveids var aizkavét vai novérst
genétiski parmantojamu slimibu iestaganos, savukart smagus génu defektus jau tagad daleji
iespéjams izskaust, veicot genétiskas analizes auglim un nelaujot slimiem zidainiem nakt
pasaulé. Par to sk., pieméram, Grimms H.U. Uzzura lietot nav ieteicams. Ka mis inde rip-
nieciski razota zveseliga” partika. No vacu val. tulkojusi Anne Sauka, 27.-41. Ipp., par géniem
sk. 167.-186. Ipp.



Anne Sauka. Meklgjot zaudéto paradizi. Kermena inscené&juma...

Tadegjadi cilveks sava zina ir atbrivots — tam ir pieskirta agrak nebijusi
briviba noteikt un regulét savu izskatu, dzives ilgumu un pat dzimumu,
un nevar noliegt, ka daudzas dzives jomas cilvekam dzive ir kluvusi ne
tikai patikamaka, kvalitativaka un vieglaka, bet varbut pat saprotamaka —
pasaules netaisniba it ka atkapjas talak pieredzes horizonti, un dzive
klast paredzamaka; kermenis beidzot paklaujas es-apzinai, tapat ka daba
padodas parazitiskas cilvéka sugas prieksa.

Tacu vienlaikus vinam uzlikta nekad agrak nepieredzéta atbildiba —
izdarit visas §is izvéles, pienemt léemumus nav viegli, turklat janem veéra,
ka ne visas jomas pieskirta briviba ir istena, lielda méra ta ir tikai iluzora —
pasaulei meés, cilvéki, vél joprojam, iespéjams, esam tikai ieilgusi sénisu
infekcija.

Tatad cilvéku, ko atbrivojusi 19.-21. gadsimta zinatnes izgudrojumi,
tagad iegrozo atbildiba, ko tam janes sava mirstiguma prieksa. Tacu reak-
tivais cilveéks nav ,Cilveks”, ko sagaida Nice, un $o atbildibas un lémumu
pienemsanas nastu vin$ izjut ka slogu un nespéj nest viens. Tapéc sa-
biedriba rada sev jaunas autoritites, kuram nodoties un kuras uzklausit
ar gandriz religisku bijibu. ‘Ekspertu’ ir vesela plejade — estétiskie kirurgi,
pretnovecos$anas arsti, skaistumkopsanas specialisti, dietologi, personigie
treneri u.c. Zinatne ne tikai pieskir cilvécei &rivibu no ieprieks neuz-
veicamam kaitém un brivibu izvéleties sev vélamo izskatu un dzivesveidu,
ta ari rada parliecibu par ‘eksperta zinasanam’ — Dieva vai liktena sniegtas
drosibas izjutas vieta ir janak kadai citai drosibas izjutu radosai instancei.
Tapat zinatne, stajoties religijas vietd, neatbrivo cilvéku no vainas izjutas.
Greks, kas vairs nav gréks Dieva prieksa, bet cilvéces potenciala un pro-
gresa prieksa, joprojam ir gréks. Pétijumu par kermena sakrilajiem aspek-
tiem musdiends mani vispirms urdija veikt jautdjums — kapéc ilga dzive
Sodien ir kluvusi par pasvértibu? Mausdienu veseliguma kulta religiska
iedaba uz $o jautdjumu atbild. Ja nemirstiba rodama zemes virsi, tad ne-
cinities pret dabu un laut nomirt tam, kam janomirst, ir grécigi, tas pat ir
pretdabiski.

Reaktivi cilvéka atbrivosanas tatad nav neproblematiska — ta rada
virkni sarezgijumu, parsvara saistiba ar atbildibu, kas individam gan it ka
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ir jauznemas, kaut ari patiesiba vin$ tai nav gatavs.*® Minétie sareZgijumi
izpauzas dazados limenos. Tas ir, pieméram, étiskas grutibas, balstoties
genétisko analizu rezultatos, lemt par nedzimusa bérnu likteni, mediciniski
sarezgijumi, pieméram, slimibas, kas tiesi radusas no iedomatas spéjas
kontrolét savu kermeni, t.i., tadas ka anoreksija un bulimija, un pat esté-
tiski izaicindjumi — ko uzskatit par skaistu laikmeta, kad realizé&jams ir
agrak neiedomajamais?*’

Laika gaita tas var izraisit ari praktiskas gratibas — ka nodrosinat re-
sursus visiem. T4laka nakotné var iedomaties, ka tas varétu novest lidz
visbutiskaka — dzivibas jautdjuma risinasanas nepiecieSamibai — cik ilgs
muzs galu gala ir pietiekams un kad un vai cilvékam jalauj vai jaliek no-
mirt?>?

Sie un citi sarezgijumi, kas veidojas jaunajas paibas un pasaules attie-
cibas, rada nepiecie$amibu atbildét uz pasu butiskiko jautajumu — ka
dzivot jaunaja pasaulé, kur jajut atbildiba par lietam, kas nav vai nekad
ieprieks visa cilvéces vésturé nav bijusas cilvéka parzinar» Ka vispar meklét
étisko risindjumu situacija, kas ir ne tikai jauna, bet ari loti strauji turpina
mainities? Un visbeidzot — varbut pasaulei, kura ‘viss ir nopérkams’, nak-
sies atceréties, ka visam — ari brivibai — ‘ir sava cena’?

* Groteska, bet domasanu rosinosa ilustracija/variacija par tému, kas varétu no-
tikt, ja un kad cilvekam batu dota gandriz pilniga briviba un tatad pilna atbildiba par

sava kermena izskatu un veselibas stavokli, redzama filma ,Repo! The Genetic Opera’
(2008, rezisors Darens Linns Bosmans).

# Gilman S.L. The Astonishing History of Aesthetic Surgery. Aesthetic Surgery.
Ed.by Angelica Taschen, Kéln: Taschen, 2005, p. 60-111.

50 Pazistams motivs no distopiju fantazijam. Par §o tému sk. idejiski interesanto
filmu par distopiju — ,In Time” (2011, rezisors Endrji Nikols). Ari Deivida Micela
gramata un filma ar tadu pasu nosaukumu ,Cloud Atlas” (2012, rezisori Toms Tikvers,
Endijs un Lana Vacovski) apluko $o problému lidziga aspekta — ko darit ar kloniem,
kad tie ,izlietoti”. Tiek piedavata versija, ka kloni varétu tikt baroti ar izlietotiem
kloniem. Abas filmas uzsvars, protams, likts uz aktuilo jautajumu par to, cik neétiska
ir pati situacija, kura kadam ir jalemj par dzivibu un navi, kad nave vairs nav dabas
likums, bet izvéle.



Anne Sauka. Meklgjot zaudéto paradizi. Kermena inscené&juma...

Kopsavilkums

Raksts iepazistina ar sakrilas sekularitates j€dzienu, kura uzdevums ir
saistit Zila Deléza darba ,Nice un filosofija” aprakstito reaktiva nibilisma
konceptu ar zinatnes diskursa ietekmi uz kermena inscenéjumu musdie-
nas, un iezimé laikmetu ‘péc Dieva naves’ (t.i., 19. gadsimta), ka laiku,
kura cilveks meklé paradizi zemes virsu. Pétniecisko interesi rosinajis jau-
tajums — kada masdienas ir saistiba starp kermena inscenéjumu un re-
ligiozitati? Raksta ieskicéts ari vésturisks atskats uz kermena izpratnes
transformacijam 19. gadsimta, parsvard balstoties Sveiciesu filosofa un
vésturnieka Filipa Zarazina darbos, un ievadita étiska problematika, kas
saistama ar masdienu iespéjam kermena modificésana, medicina un skais-
tumkopsana, ka ari socidlajam ekspektacijam par cita un savu kermeni.

Atsléegvardi

Kermenis, sakrila sekularitite, reaktivais nibilisms, kermena inscené-

jums, 19. gadsimts, religija
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Anne Sauka

Searching for the Paradise Lost. The Sacral Secularity
of the Staging of the Modern Body

Summary

Why is a long life a value by itself in contemporary society? What is the
connection between the invention of the modern body and a religious
attitude? Is being ugly to be considered as a sin against humanity? Should
one feel responsibility with regard to one’s health? To what extent do the
choices, which are forced upon the contemporary human being with regard
to oneself and one’s body, provide genuine freedom?

These are some of the questions focusing the research interest on the
influence of the science and physiology discourse, on the life and nature of
the carnal self, and the ethical problems connected with the invention of
the cotemporary body. The article addresses the problem of the relationship
between the invention of the modern body and the discourse of science,
including the questions of the modifications and transformations of the
body, the options of the contemporary medicine, as well as the social expec-
tations regarding one’s body, or the body of the other.

In order to illustrate the contemporary attitudes towards the individual
body, the article compares the attitudes and praxes towards the body with the
structure of a religious attitude, introducing the concept of sacral secularity,
as a means of explaining the modern attitudes towards the body, and the
rituals and processes connected with these attitudes. Thus, one of the theses
of this article is, that certain similarities can be found between the ways
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society treats the human body and religiousness in general. The article strives
to demonstrate, how the notion of religiousness, that previously (before 19
century) had been associated with the concept of an eternal soul, can now
be attributed to the attitudes and praxes towards the body, and a striving for
an ,eternal” body. At the same time the religiousness of the invention of the
modern body should not be viewed as an actual religion, but as a ,look-like”
mirroring of the innate religiousness of the human being in the everyday
life. To show the non-religious character of this ,religion”, the sum of these
attitudes and praxes is named ,sacral secularity”.

'The idea of the sacral secularity has been obtained from G.Deleuze, par-
ticularly from his work ,Nietzsche and Philosophy”, which explores the idea
of the reactive nibilism, as a way in which the modern society has eliminated
God as a transcendental being,and Paradise as a transcendental place of bliss,
and, instead, is now seeking for Paradise on earth and worshiping secular gods.
'The concept of reactive nibilism is more closely examined in this article, as a
means of explaining the fundamental change in human life-world in 19" cen-
tury. It is a concept that links together the scientific discourse and the decline
of the Church, and thus explains the principle of sacral secularity. The change
itself is characterized in this article through the viewpoint of Friedrich
Nietzsche — one of the most notable commentators on the human condition
in the 19 century.

The theoretical background for the invention of the modern body con-
sists of the works of authors, who have followed Foucault’s line of research —
for example Sander L. Gilman and Philipp Sarasin. The works of Philipp
Sarasin are extremely important in understanding of the physiology dis-
course of the 19" century and its consequences. Even though Michel Fou-
cault is not directly quoted in the article, it should be mentioned that the
author of this paper has adopted the genealogical method of research, charac-
teristic of his works. In order to take a closer look at the pre-19" century world,
the works of Thomas Brown and Jacques Le Goft on the understanding of
body in Middle Ages, have also been employed in the research.

The article distinguishes three general groups of body praxes that can
be associated with the concept of sacral secularity — 1) praxis directed to
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obtaining and maintaining of beauty and vitality, 2) praxis directed to in-
creasing and sustaining of the performance and efficiency of the body (as
well as praxis directed to demonstrate the efficiency of a body, such as
sports), and 3) praxis directed to satisfying the discourse of body hygiene, as
well as ethically justified dietary practices.

In demonstrating the ways in which these contemporary praxes are re-
lated to the concept of sacral secularity, the article not only illustrates the
contemporary discourse of the body, but also points to the underlying ethi-
cal issues, accompanying the presentation of the contemporary body.

Keywords

Body, sacral secularity, reactive nihilism, invention of body, 19" cen-
tury, religion



Janis Nameisis Véj$

PHILOSOPHICAL THEOLOGY AND THE LINGUISTIC TURN

'The term ‘philosophical theology’ may encompass a broader and a somewhat
narrower meaning. The term in the broader sense has been used in the
history of Western thought when speaking about the cardinal problems of
the human situation by way of the conceptual means of abstract reasoning
in general.! ‘Philosophical theology’ in the narrower sense — as a term used
to refer to a specific kind of apologetical strategy — originated in the middle of
the last century, in particular, with the appearance of a research volume under
the title “New Essays in Philosophical Theology”.? Since then it has gained
currency as an instrument of Christian apologetics within the context of ana-
lytical philosophical cogitation. The conflation of theological reasoning and
analytical modes of argumentation has not always been self-evident. This
has to do, first and foremost, with the understanding (conceptually and
historically) of analyticity in general, and with the inherent developments
of Christian theological and philosophical thought. It touches also on the
development of the intellectual culture of the 20™ century in general.

I have discussed these items in a previous article “Philosophical
'Theology: the Early Years™. I mention in that article that the ideas that
came to fruition in the “New Essays...” volume, are to be viewed against
a much broader background, and that they reflect the general theoretical
dilemma of the post-World War II apologetical situation. Of particular
importance was the growing dominancy of the logical positivism and the
tentative appearance of new forms of philosophical reflection, which came
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to be characterized as the /inguistic analysis. The present article intends to
concentrate on the elements of linguistic approach, circulating within the
apologetical argumentation of the fifties and sixties of the 20" century.

Reviewing the period of the last sixty (or so) years of the interaction
between philosophy and theology, Nicholas Wolterstorff — himself an active
participant of the process — marks that “before roughly 1960 there was very
little philosophical theology being done anywhere” and “Something happe-
ned to bring about this unexpected flourishing of philosophical theology
within the analytical tradition™. Wolterstorff makes a distinction between
the approach of the so-called continental and that of the analytical (or, one
may say — Anglo-American) tradition, and observes that “Never since the
Middle Ages has philosophical theology so flourished as it has during the past
thirty years”. He notes, that though “there are some who deny any particular
significance to the flourishing of philosophical theology within analytic tra-
dition”, its flowering “was made possible by the surrender by analytic philo-
sophers of certain assumptions characteristic of philosophy in the modern
period, and by emergence of a new understanding of the task of philosophy
and its role in culture”’

As a specific modification of the analytical tradition facilitating its mo-
vement away from the logical positivistic approach Wolterstorff singles out
the appearance of meta-epistemological problematics and the demise of
classical foundationalism. He also maintains that although within analytic
philosophy have been movements that were hostile to ontology (logical posi-
tivism and Oxford ordinary language philosophy being prime examples), but
overall it has been ontology-friendly, especially early in its carrier, and now
again recently”.®

Being in full agreement with Wolterstorft about the anti-ontological
(and by the same token — of anti-metaphysical) character in general of some
of the analytic philosophy, especially during the early years of its existence
when it was disdainfully challenging the idealistic assumptions (e.g. Ayer’s
Language, Truth and Logic). I would rather accentuate the “friendliness”
part of Wolterstorfl’s theses. And I would particularly stress that lately the
evolution of the analytical philosophy has taken significant steps towards
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the recognition of the importance of language, including ordinary language.
It is due to such developments that the age-long concerns of philosophical
reasoning, including those dealing with God-language as a vehicle of reli-
gious conviction, have found a niche in the philosophico-theological discourse.
'The present article is an attempt to show how the so-called linguistic turn
of the analytical philosophy fits within the development of the 20" century
philosophical discussion and how it facilitated the appearance of a new type
of apologetical strategy that goes under the rather vague designation of “phi-
losophical theology'. The article concentrates on the elements of specifically
linguistic approach circulating within the apologetical literature of the 50-ies
and 60-ies of the 20™ century. By and large the apologetical literature of that
period consisted of a mixture of the old type of “metaphysical” approach, that
very often led into fideistic cul-de-sacks, the modern “scientific” attempts
designed to meet the challenges of verificationism, and the accentuation
of the role of language for the expression and formulation of Christian
religious beliefs.

The designation “linguistic turn”, reputedly comming from a collec-
tion of essays edited by Richard Rortry, is often used with reference to
radical change of course of philosophical reasoning originating with Witt-
genstein's “Iractatus”. The term is used in the present article in a somewhat
narrower sense; it is used here to describe a specific phase of the develop-
ment of the analytical thought — the one which is loosly called ordinary
language philosophy, and stems from the “Philosophical Investigations” pe-
riod of Wittgenstein, from common sense philosophy of G. E. Moore, from
the author of the so-called “Parable of the Invisible Gardener” John Wisdom,
and was developed — in different fashions — by J. L. Austin, Gilbert Ryle,
Wilfred Sellars, J. O. Urmson, G. J. Warnock and others.

Conceading that these thinkers were not specifically ontologically-min-
ded, it seems necessary to stress that the general meaning-as-use approach
practised by them offered ample opportunities for the analyses of ethical,
aesthetical and religious language. It was to become a metaphysics-friendly
analytical tool, especially after it was chastened of the verificationistic preten-
sions of the logical positivism.
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The linguistic turn had influenced the argumentation of some of the
“New Essays...” authors; it also spilled over the boundaries of this discussion
and turned into a diversified apologetical enterprise. One of the theologians
(alongside many others) who brought attention to the “new accents” in the
theological discourse was Roger Hazelton”. His book “New Accents in Con-
temporary Theology” (1960) drew attention to the fact, that Christian apo-
logetics in an attempt to engage in conversation with the scientific world
outlook was confronted with two philosophical choices — either the analy-
tical or the existentialistic-type of argumentation. Hazelton attempted an
amalgamation of both, giving slight preference to the analytically linguistic
manner. He rightly notes that for many years theology and the logical ana-
lysis had had very little, mostly acrimonious contact. To illustrate his theses
Hazelton singles out the position of A. Ayer, who had proposed the verification
principle as a means for elimination of metaphysics. As against the Ayerian
conclusions, Hazelton asserts that “...soon it became clear that instead of
applying an all-out standard for distinguishing the meaningful from the
meaningless, one could actually be both more analytical and more empi-
rical in recognizing difterent sorts of meaning in different kinds of state-
ments”® (48)

As mentioned above, one of the tasks of the new type of the linguistic-
approach theologians was to chasten the discussion from the positivistic,
empirical connotations, while preserving the scientific spirit of the linguis-
tic turn (in the Rortrian maning of the term). Hazelton attempts this by way
of linguistc analyses of the meaning of ‘meaning” and asserts that “those phi-
losophers who now adopt this latter approach are no longer positivists”. They
have replaced the assertion: the meaning of a statement is the method of
its investigation by the question: what is the logic of it? This shift noticed
by Hazelton, marks a movement towards broader forms of logical analysis
which came to be associated with the Oxford language analysis school.
P. F. Strawson, for example, holds that “Side by side with the study of
formal logic, and overlapping it, we have another study: the study of the
logical features of ordinary speech. The second study can illuminate the
first and can by it be illuminated or obscured”.’
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Speaking about the “rules of language” and how they bare on our lan-
guage-use Strawson says: “In the effort to describe our experience we are
constantly putting words to new uses, connected with, but not identical
with, their familiar uses: applying them to states of affairs which are both
like and unlike those to which the words are most familiarly applied. Hence
we may give a meaning to sentences which, at first sight, seem self-contra-
dictory”.0

According to Hazelton, “these analytical philosophers have parted
company with the earlier positivists”. By way of noting of the significance
of this shift for the theological reasoning, he quotes with approval a ty-
pical (for the philosophical theology of the fifties and sixties) insight of
Basil Mitchell concerning the possible course of events in the new apolo-
getical situation. He reminds, that Basil Mitchell writes, “It would be a
very unempirical empiricist, who presumed to pronounce, in advance of
careful investigation, that the claims of theology were unfounded, and a
very complacent theologian who expected to learn nothing from a philo-
sophical movement which has brought needed clarification into other
disciplines"Thus Hazelton comes down to language as the centerpiece of
philosophical and also of theological investigation of the meaning of any
text — both assertive, as well as suggestive or emotionally meaningful. In
advance of future developments in the field of linguistic analysis, Hazel-
tons notes that “...more and more philosophers do not hesitate to discuss
such topics as “soul”, “the grace of God”, “miracles”, “death”, etc. He says:
But our point here simply is that both [philosophers and theologians] are
concerned with the matter of language, that is — the question of how and
why certain things are said and what is actually meant by them”.

According to Hazelton, we may in fact consider the major doctrine of
Christian faith in this light as exemplifying a cetain “philosophy of lan-
guage” “And God said...”, “Thus saith the Lord...”, “but I say unto you”,
“In the beginning was Word”.

“The ‘logic’ of such statements would surely seem to be that the rela-
tionship' between God and man is both a communicating and commu-

nicable one” (p. 51).
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From which it follows that a wider spectrum of cognitive means — such
as myths, analogies, and paradoxes — may legitimately enter into theolo-
gical argumentation. “A theologian who comes into fruitful contact with
linguistic analysis should become more philosophical, not less so™* (52) —
says Hazelton. At the same time he feels it necessary to concede that: “Theo-
logy by its own account is not only faith-talk, but truth-talk”.

'This is likely to become a vulnerable point in Hazelton’s argumentation.
As it turned out by subsequent development of the philosophical theology
dialogue, the solution (and even then only partial) of this question requi-
red more profound discussion of the whole epistemological set-up of the
analytical philosophical approach and the claims of theological reasoning.
In a word — it required the establishment of a new kind of theological-cum-
philosophical discourse which in the fifties and sixties of the last century
was still in a nascent stage. R. Hazelton ranks as one of the first protestant
theologians, attempting to pave the way for the linguistic turn within the
theologico-philosophical dialogue. The main tactics was to justify a lan-
guage-game attitude towards religious statements. This came upon the diffi-
culties of distinguishing between ‘faith-talk’ and ‘truth-talk’, in a word to
the truth-value aspects of the theory of meaning of the analytical philosophy,
and — in a broader context — the traditional epistemological problematics in
general.

The epistemological status of faith in historically extended way was
dealt with by John Baillie in his book “The Sense of the Presence of God”
(1962)" Bailie had attempted a very detailed research into the development
of the terms ‘knowledge’ and ‘certitude’ and their corollaries starting as
from the ancient Greek philosophy. He pays particular attention to the
teaching of Augustine, Thomas Aquinas, Spinoza, Kant, Newman. He
follows the story up to the contemporaneous analytical approach and ex-
tensively characterizes the options of the 20" century philosophical choi-
ces. Baillie pays attention to phenomenalism and empiricism in general, to
the anti-metaphysical stance of the logical positivism and the verification
principle as the central tenet of modern scientific outlook. Retrospectively
evaluating the role of empiricism in the history of thought. Baillie finds
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fault with it, because a situation has been created where “the modern empiri-
cist must be and avowedly is a behaviorist in his psychology, a subjectivist
in his ethics and aesthetics and an agnostic in his attitude to religion”. (27).
As to the perspective part of Baillie’s programme, this is formulated in the
manner, characteristic of the period when the linguistic turn was as yet an
up-and-coming trend in the philosophico-theological discussion.

“The thinkers of the Patristic period were able to synthesize the faith of
the New Testament with the wisdom of the Greeks; and the so-called
Medieval synthesis [....] performed a like office for the men of Renaissance.
But there has been a long delay in reaching a workable synthesis between
what as Christians we believe and the scientific outlook of the modern
world, which most of us also share”. (157).The main John Baillie’s contri-
bution towards that end consists in detailed sketching of the historical back-
ground of the faith/knowledge problematics; in detailed criticism of the
logical positivism and in significant extension of the applicability of the term
‘experience’. “Nearly all contemporary philosophers profess to be empiri-
cists, and to be an empiricist is to believe that all our veridical knowledge
derives from our experience and can be checked by reference to it. But
the emperia or experience many of them have in mind is our experience
of the corporal world as revealed to us by our bodily senses, and these
assume that this is our only experience]...] My contention will indeed be
that we have even what can be called sense experience of other things than
these...” (52).

In a language-analysis type of argumentation Baillie engages in the
classification of the semantic structure of the word sense. He reminds that
Newman had made use of the ‘illative sense’ referring to such phrases as
‘good sense’, ‘common sense’ and ‘sense of beauty’. Baillie enlarges the list
and suggests that in order to grasp the meaning of the word ‘sense’ such
phrases as sense of humour, of proportion, of style, of duty, of honour and —
above all - ‘sense of the presence of God’ are to be legitimately considered
for the extension of a truly empirical approach.

On account of such an analysis Baillie takes an issue with Alfred
Ayer’s verificationism. He reminds that, according to Ayer every factual
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proposition, as distinguished from merely emotive utterances, must refer to
sense experience. “But against this — contends Baillie — I would submit that
whereas indeed our ethical, aesthetic and religious knowledge is capable of
verification and should constantly be subjected to such, this must be carried
out by a return not to our experience of corporal reality but, as the case may
be, to our ethical, aesthetical or religious experience itself” (63).

In countering Ayer’s verificationism Baillie may be held responsible of
a bluntly fideistic stance, for he says concerning emotive assertions (or more
precisely: utterances, for Ayer definitely distinguishes between these two
kinds of verbalisations) that the principle of verification is equally appli-
cable to all kinds of judgments.

“The ethico-religious judgments are verifieable in their own kind and
on their own level. They are verified by an appeal to our ethico-religious
experience and to that alone; and certainly not by appeal to our sensible
experience of the corporal world. The proper name of religious experience
is faith” — concludes Baillie and quotes Heb. ii, 1 “Faith is the evidence
of the things unseen”, and 2. Cor. 2. 14. ‘Spiritual things are spiritually
discerned’.

'The linguistic-turn elements appear in Baillie’s analysis when in Chap-
ter VIII “Meaning and Relevance” of the book he comes to review the
theory of meaning advanced by some participants of the “New Essays...”
volume (A. Flew, Thomas McPhersson, Jan Cromby as well as J. O. Urmson,
R. B. Braithwaite and other scholars), whom he collectively defines as
“reductive empiristics”.

'This change of front — Baillie maintains — appears to have been dictated
by the following train of thought: “The logical positivists had held that mo-
ral and theological statements were incapable of verification, since the only
verification they would acknowledge was to refer to sensory experience... It
now came to be felt, however, that in spite of them telling us nothing about
reality, moral (and perhaps theological) statements did have their uses, and
we were encouraged to investigate their nature by asking ourselves what
these uses are. The general answer given was that they conveyed something,
whether to ourselves or to others, either about our emotions or about our
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intentions, or about both together. But to convey something is to have a
meaning; and thus the above-mentioned slogan has come to be understood,
not as saying that such statements have no meaning, but rather as saying
that we can best understand such meaning as they have, not by seeking it
directly, but by approaching it through the examination of the uses we make
of them” (150).

This “meaning-as-use” approach finds favour in Baillies eyes and it is in
this direction that he proposes to see the further development of the theo-
logico-philosophical discussion.

'The difference between the old and the new approach would thus be ex-
pressed, not by contrasting meaning and use, but by contrasting the verifi-
cation principle with the use-principle. “The two things I want to say, then,
are that no affirmation has right of place within a system of Christian theo-
logy, if it has no such usefulness, and that the meaning of any such affirma-
tion is best understood from an examination of the precise difference it
would make to the conduct of Christian life if it were not believed, or at
least if it were deliberately denied” (150-151).

Epistemological problematics in a professedly ‘linguistic-turn’ manner
is discussed by Luis Arnoud Reid in his book “Ways of Knowledge and
Experience” ** Chapter VI of the book “The ‘Language’ of Religion” con-
centrates attention on the linguistic aspects of religious language and
attempts a systematization of a “more flexible” kind, so as to harmonize
the meaningfulness of factual, poetic, religious and other types of dis-
course — 1 will only plead here that a more flexible use may make it easier
to understand what religious ‘languages’ are saying” (114).

“There is [....] in all knowledge an element of the given which impinges
upon us, which we receive, and which is not dependent on what we do and
how we express it, or the language we use to describe or indicate it [...]
'This is true of religion. In religion as in all knowledge, there is assumed
to a given, but the content of religion can only become explicit in terms of
the languages and expressions we use” (114).

Reid uses the term ‘language’ in a maximally broad sense — it may be
the language of arts, as well as language of ritual, the language of personal
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behavior etc. In a systematized manner Reid distinguishes between the
‘language’ which may be said to ‘embody’ experiences and the language of
concepts and abstract categories. This is the abstract discourse language of
science and philosophy and to some extent of ordinary common sense. It
is the language of propositions in which truth is affirmed or denied, hypo-
thesis stated, deduction made, inferences examined and tested. (115).

Thus, in effect Reid applies the language-as-use principle to the no-
tion of ‘truth’ itself, and attempts to tackle the problem that was touched
upon by the authors discussed previously. After all, there is one kind of
‘truth’ that is consistent with the factual type of utterances/statements;
and another kind of ‘truth’ which touches upon the emotional sphere of
the human being. There is a common term which is used in two kinds
of language-games situations, producing semantic ambiguity. Their mea-
nings are different, but the referential sense remains the same. Exactly like
in the well known Fregian maxim about the Morning and the Evening
star. In practical textual representation this feature finds expression in the
capitalization of letters: if written with a small letter “t” — we have in mind
one kind of truth — that of the scientific discourse; if spelled with capital
“T” — it is an indication of a religious, or in general an emotional kind of
Truth. The language-game approach formulated by Wittgenstein leads
on to an amalgamation of different languages as a means of expression of
the human condition that is culturally determined. In such a way that the
question about the human knowledge acquires a more holistic character —
it is knowledge as a cognitive state that helps a person to find the bearings
amidst the vicissitudes of ever-changing flux of life. In my opinion such a
holistic epistemological approach, which during the subsequent theologico-
philosophical discussions became a commonplace, had been proposed by
Reid in a tentative and novel manner almost half a century ago.

“I am saying — he concludes — that the judgments arising out of per-
sonal religious experience in the whole cultural context — including the argu-
mentation (pro or con) of reason — are, finaly, those by which we have to go
on living. It is religious experience, not as an isolated thing, but as personal
insight enriched and come to maturity by all the ways of knowing, thinking
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and experiencing, which provides such bases as there is for religious living
and dying. It has to be tested by experience and insight, and sometimes
these tests of religious faith seems, or even are, too great to be born. (191).

'The linguistic turn of the philosophico-theological dialogue, origina-
ting in the fifties and sixties of the last century within the Protestant (main-
ly Calvinistic) scholarly circles did not settle the perennial epistemological
questions of theology, and much less so — of philosophy. But it provided
for a new kind of movement required by the spiritual agenda of the day. It
pointed the way towards academic and public discourse which asserted the
intellectual respectability (W. Hudson)' of faith.
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pamatus jaunai apologiskai stratégijai. Raksta termins ,lingvistiskais pavéer-
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kas Ludviga Vitgensteina ,Filozofisko pétijumu” laika, izaug no Dzordza
Edvarda Maura vesela saprata filozofijas, ko veido “Lidzibas par neredzamo
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Dzons Langsovs Ostins, Gilberts Rails, Vilfreds Selars, Dzefrijs DZeimss
Varnoks un citi. Uzsverot, ka filozofiskaja teologija lingvistiskais pavérsiens
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»Religiski-filozofisku rakstu” izdevuma. Skat.: V&js J.N. Philosophical Theology: the
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kopigaja dialoga nav atrisindjis nedz teologijas, nedz — vél jo vairak — filozo-
fijas ,,muzigos gnozeologiskos jautdgjumus”, tomér tas pavéris celu, iespé&jams,
kam daudz svarigakam — akadémiskajam un publiskajam diskursam par reli-
giskas ticibas intelektualo nozimibu.



Istvan Povedak — Laszlo-Attila Hubbes

COMPETITIVE PASTS.
ETHNO-PAGANISM AS A PLACEBO-EFFECT
FOR IDENTITY RECONSTRUCTION PROCESSES
IN HUNGARY AND ROMANIA

Abstract: One of the leading researchers of contemporary Paganism
studies, Michael York discussed “Paganism as a world religion”. From this
short phrase one may easily draw the false consequence that contemporary
Paganism is a unified religious phenomenon. Although there are common
elements in the belief system, spiritual basis, and in world-view, “Western”
and “Eastern- European-type” contemporary Paganisms have to be strictly
separated. This distinction can be grasped in the historical antecedents, in
the historical construction and evolution, in symbolism, and also on the doc-
trinal and semantic levels of the phenomenon. By using Hungarian and Ro-
manian contemporary Pagan examples this paper has multiple aims. First, it
tries to prove that the roots of Eastern European-type contemporary Paga-
nism (labelled as Ethno-paganism by the authors) connects to identity re-
construction and identity preserving processes instead of the spiritual revo-
lution of the 1960s. With the Hungarian and Romanian examples the authors
also aim to prove that the contemporary Pagan awakening in the analysed
region is a syncretizing religious process that has formed as an outcome of cer-
tain political and social impacts, which evoked the same cultural mechanism,
and resulted in the same cultural patterns.

Keywords: contemporary Paganism, Ethno-paganism, Post-socialist
identity reconstruction
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Introduction

'There have been numerous researchers in the past years proving that the
two basic streams of contemporary Paganism — the “Western-type” and the
“Central-Eastern European-type” — show significant discrepancies.! As a
result of these comparative investigations, it can be clearly stated that while
the fundamentally liberal, politically left-wing, inclusive Western contem-
porary Paganism is opened to magic and emphasizing gender roles, the Cen-
tral-Eastern European branch is closer to autocracy and right wing on the
political scale, emphasizing ethnic conceptions and exclusion rather than
gender roles and inclusiveness.?

As Simpson expansively puts it: “this nationalism or ethnocentrism
can be expressed in many ways, from an exuberant passion for one’s lan-
guage, folklore, ancestral lands, and homespun virtues, to a staunch de-
fense of an embattled position in the face of pop culture, mass-marketing,
consumerism, and an erasing of identity — or (least attractively) as an aggre-
ssive xenophobia and belittling of the achievements of other peoples.”

With this comparative paper we are trying to reach a dual aim. First,
with introducing the historical antecedents of Hungarian and Romanian
contemporary Paganism to demonstrate that the reinvention of the Pagan
heritage is a predestined placebo effect amongst the paradigmatic political
shifts and convulsions of the 19-20™ centuries. Second, to prove that the
contemporary Pagan awakening in the analysed region is a syncretizing
religious process that has formed as an outcome of certain political and
social impacts, which evoked the same cultural mechanism, and resulted
in the same cultural patterns.

1 See Ivakhiv 2005, Wiench 2011.

2 For the overview of Central and Eastern European contemporary pagan move-
ments see Aitamurto — Simpson 2013.

$ Aitamurto — Simpson 2013. p. 3.
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The antecedents of contemporary pagan awakening
in Hungary and Romania

From the analysis of the contemporary Hungarian and Romanian Paga-
nism two emphatic, parallel streams can be drawn up: the religious re-
vitalization and the national re-mythologizing creating new ideologies by
attaching to neonationalist ideologies.* For introducing the antecedents of
the given contemporary Pagan movements first, it is necessary to inves-
tigate the historical aspects of the two trends and to try to allocate the signs
of the first appearance of the movements aiming to revitalize the ancient
Pagan heritage and the first signs of the emphatic chosen-nation concept
that pervades both Hungarian and Romanian contemporary Pagan narra-
tives. By following the path of the two historical lines, the common socio-
cultural roots of the two phenomena can be unfolded.

'The idea of the chosen, prophet or messianic role of the Hungarian nation
first appeared among the apologetic circumstances following the Ottoman
Turk occupation in the 16" century. Although Késa detected the concept of
Hungarian nation as the bastion of Christianity, the parallelism between the
fates of Hungarians and Jews as chosen peoples, seen as a punishment from
God in the early Protestant sermons,” it has to be emphasized that there cannot
be found any later relation or effect that would prove that this phenomenon
might had any connection with the later contemporary Paganism. In certain
sense the roots of the first ideological primogenitors can be found in the
age of 19" century romantic nationalism and in its attempts to discover the
national culture and history. The reason can be found in the fact that the
first experiments to reveal the past automatically led to the first researches
on ancient mythology and beliefs of Hungarians. The pioneer folklorists of the
19 century were under the influence of the Grimm Brothers in a way that
they tried to not only collect but to reconstruct the pre-Christian mythology

4 Hubbes 2013, 2014; Povedak 2014a, 2014b.
5 Késa 1996.
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and belief system.® These works resulted in mythological collections va-
luable for the later generation folklorists, but they had also served as the
ideological base for the pseudo-scientific concepts on the origin of Hunga-
rians in the late 19%/early 20™ centuries and even in contemporary times.’
It is important to notice that the heavy linguistic-historical debates over
the origins and affiliation of Hungarian language and people (known as
the Ugrian-Turkish War) characterized the 19" century Hungarian aca-
demic life until most of the researchers accepted the Finno-Ugric origin
of Hungarians, and official academic doctrines definitely rejected the theory
of Scythian-Hun-Turkic-Hungarian continuity. However, the supporters
of the concept emphasizing the connection with the more “glorious and
honourable” Turkish Empire instead of the Finns having even no indepen-
dent state at that time felt frustrated and evaluated a new concept by the 20*
century. The emerging Turanism movement tried to find genetic connections
between Hungarians and Asians, especially the Turkic, Mongol and even the
Japanese people.® The first known Hungarian Neopagan society, “Turdni
Egyistenhivék Térsasiga” (Turanic Monotheist Society) emerged from
this movement and became fairly popular with tens of thousands members
in the 1930s.

'The appearance and strengthening of these movements went parallel
with the political transformations of that historical period. The strengthening
independence endeavours among the various nationalities of the Austro-
Hungarian Monarchy" all created their own invented myths of origin'!

¢ The most important are Ipolyi, Arnold: Magyar mythologia. [Hungarian Mythology]
from 1854; Kandra, Kabos: Magyar mythologia [Hungarian Mythology] from 1897 and
Kélmany, Lajos: Boldogasszony, ésvalldsunk istenasszonya. [Blessed Woman, the mother God
our ancient religion] from 1885.

7 Voigt 2006.

8 Kincses-Nagy 1991.

? Kincses-Nagy, idem.

10 Similarly among the ethnic groups in the Ottoman Empire and the Russian Empire.

1 See for instance the Illyrism or the concept of Great-Moravian Empire.
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which one-by-one aimed to legitimate the given nations’ right for territory.
'The different autochthonous ethnic communities living under Hungarian
authority tried to justify their original, primeval (i.e. more ancient than the
presence of Hungarians in the Carpathian-basin) connection to their once-
existed country. In the process of constructing their own national identity
and the correlated legitimating discourses, the elites of the various ethnic
groups of the Empire — just as the Hungarians themselves — invented mysti-
cal founding myths of ethnogenesis and built up glorious national histories
based on scarce historical documents, living collective cultural memory and
many imaginary elements.’? Among these invented national mythologies the
Daco-Roman(ian) continuity theory proved to have the strongest effect and
the longest history.

The idea of Romanians being the descendants of the former Romans
known as Latinism already existed in the humanist historiography.”* At
the end of the 18" / beginning of 19* century in Transylvania Samuil Micu-
Klein, Gheorghe Sincai and Petru Maior developed the idea into a complex,
unified theory as proof of cultural superiority and as spiritual resistance against
the Hungarian dominance. Together with the similar traditions existing in
Valachia and Moldavia — where Dacian origins were not refused, these ideas
tused into the founding myth for national identity constructions in the 19®
century.* The aim of the concept was not only the creation of a glorious natio-
nal history but to prove that the Romanian presence in the Carpathian-basin
is prior to the presence of Hungarians. According to Daco-Roman continuity
theory, the population of ancient Dacian kingdom (occupied only partially) did
not disappear but remained in the territory, and was assimilated or fused with
the conquering Romans, thus the Romanian nation derives from them. By the
end of the 19% century the theory became almost exclusive among Romanian
linguists and historians. After World War I, when with the mutilation

12 Cf. Assmann 2004; also Boia 2000.
13 See Boia 1997.
4 Boia 1997.
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of the historical Hungarian Kingdom new states were created, the compe-
titive attitude toward Hungary strengthened and gained official support
from the Romanian state. Romanian archaeologists increased their efforts
to find or even produce proofs for justifying the Daco-Roman continuity
theory. Linguists stressed the idea of the Neolatin nature of the Romanian
language, while many folklorists strived to reconstruct / re-imagine a genuine
Romanian folk mythology directly continuing the archaic Dacian-Thracian
mythic heritage.

'The controversial history of an idyllic and heroic Dacian past streng-
thened by the romantic view of Nicolae Densusianu (1848-1911), who
advanced the idea of Pelasgianism in a 1913 volume: “Prehistoric Dacia”
published after his death, which became a cultic book for generations to
come.”® In the inter-war period the doctrine of Dacian continuity started to
prevail against both the Romanism and the Daco-Roman synthesis theo-
ries. The mysterious Dacian religion of Zamolxis has grown into a strong
spiritual bases for the interwar far-right Romanian Legionary Movement
(which was at the same time essentially Christian Orthodox).”

Having unambiguous connections with far-right politics, significant
part of the promoters of Neopagan ideologies in Central and Eastern
Europe emigrated to the West and founded ethnic-based (sometimes
Neopagan) communities in exile and sustained the ideology during the
Communist/Socialist period. Within the frame of preserving national
identity these groups often gave place for spreading the idea of the “prophet
or chosen nation”, which automatically strengthened the formation of
Neopagan ideology and Neopagan subgroups.'®

15 Vulcinescu 1987.
16 Tomiti 2007.
17 Boia 1997.

18 See for example the “Osmagyar Egyhdz” (Ancient Hungarian Church) in the United
States or the works of Ferenc Badiny Jés in Argentina or Bétor Vamos-T6th in Hawaii.
Similarly, in Romanian context, the controversial former legionary émigré Iosif Constantin
Drigan (closely cooperating from emigration with Ceausescu’s ideologues) edited in Italy
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As the Communist/Socialist ideology generally preferred internatio-
nalism and did not support the formation of explicitly national identity-
based communities, the usage of national symbols in public places were
usually banned, and they had been overshadowed in symbolic identity
discourse as well. Romania was an exception in this sense, as Dacianism
played the role of a founding myth for the nation-state in the official Na-
tional-Communist state ideology of the Ceausescu-era.”” Ceausescu’s ideo-
logues even developed a unique ideological model after the Congress of
the Communist Party of Romania in 1974, when they attached the highly
ethno-centrist protochronism elaborated by Edgar Papu to official Marxism.
Prominent representatives range from Edgar Papu (1908-1993, national-
communist ideologist), or Tosif Constantin Drigan (1917-2008, a far right
legionary émigré) to the contemporary hard-liner ideologists of Dacology

like Napoleon Sivescu or Octavian Sirbitoare.”*

The two streams of Contemporary Paganism

At the end of the 1970s and early 1980s along with the New Age spiri-
tuality, global Neopaganism appeared also in the region. Although strongly
discouraged by Communist state ideology, various new religious movements,
among them New-Agey Eastern spiritualities and Shamanistic teachings in-
filtrated from the West. The first underground neo- or urban shamanist groups
in Hungary mostly followed the concepts of Michael Harner.? Usually young
intellectuals and spiritual seekers gathered secretly performing Shamanic rites.
'Thus the movement in Hungary was rather connected to the Western-type

the “Noi Tracii” (We Thracians) pseudo-historical bulletin; a later emigrant, Napoleon
Savescu founded in USA the Dacia Revival International Society, organizing annually
Dacology Congresses since 2000.

¥ Tomitd 2007, Boia 1997.
20 Hubbes 2013, p. 218.
2 Hoppal 1997
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Neopaganism, and at that time had not yet been linked to the strict ethnic
based concepts. In Romania, although the official protochronist ideology do-
minated the spiritual landscape (together with a paradoxically very strong
Orthodoxy), still, new religious spiritualities also penetrated into the country,
most notably occult forms of Yoga and other Oriental traditions and no ge-
nuine Neoshamanic movements; but here again there was no significant link
between these movements and ethnocentrist thinking. However, a revival of
the native faiths and spread of local ethnic Neopaganism had already started
in other countries of Central and Eastern Europe, in the former Soviet
Union — especially in Russian and Ukrainian regions, but even more among
the Baltic peoples® —a process that has ever strengthened in the past decades.

In this context, a strange situation emerged after the fall of the Iron
Curtain when the former founders and leader figures returned to their
motherlands — in both Hungary and Romania —, established their partly
neonationalist, partly Neopagan oriented groups and started to publish their
ideologies on the mysterious origin of the nation. In Hungary Badiny-J6s
returned from Argentina, established a university department at Miskolc
and published books and articles on the genetic connection between Hun-
garians, Scythians, Parthians and Sumerians, stating that Jesus was basically
of Hungarian origin.?* According to him, Hungarians were the first Chris-
tians and their Scythian Christianity** was the original Christianity. The
ideology with drawing contrast between the Scythian-Hungarian Chris-
tianity and the “Judeo-Christianity” contains strong anti-Semitic attitudes
and easily found its way to far-right political circles. Badiny J6s’s former idea
that the Carpathian-basin was the cradle of civilizations with Hungarians
as the first culture nation in the history became the founding myth among
the new generation of alternative historians.?®

22 See Ivakhiv 2005, Shnirelman 1998, 2002; Wiench 2011.
% Badiny J6s 2002, 2003, 2005.
24 Curiously resembling Zoroastrianism and Manicheism.

» The most important are Lajos Szdntai, Jézsef Molnar V., Gibor Papp or see
Cser Ferenc — Darai, Lajos 2007, Vimos-T6th 2005.
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As these groups were created around the idyllic, ethnic-based, ancient
Hungarian cultural heritage with the central doctrine declaring a trans-
cendental connection and a messianic-prophetic mission of Hungarians, the
concept became popular and the unique historical founding myth among
the spiritual seeker Neoshamanists as well. Thus the two directions of Neo-
paganism, the Western-type urban shamanism and the ethnic-based syncre-
tic groups have existed side-by-side only for a short period. The forceful new
national mythologies soon merged with a significant stream of “seekers”
(amongst them the Neopagans) who tried to rewrite and reinvent their na-
tional history and identity.

As the Romanian Communist state officially supported the protochro-
nist ideology and enforced the Roman national identity, there has been no
such urgent need after the fall of the Iron Curtain to reinvent and redefine
the formerly oppressed national identity. Consequently, while in Hunga-
rian contemporary Paganism the invented new national mythology disper-
sed, the Romanian situation is far more manifold. Here too, leading figures
of protochronist Dacology like Iosif Constantin Driagan, Napoleon Sivescu
or Octavian Sdrbitoare returned from emigration and joined forces and ideas
with homeland ideologists like Pavel Corut. Their doctrines of mythical
Getic-Dacian-Thracian-Pelasgian history promoted through pseudo-scien-
tific journals,?® web sites’” and congresses of Dacology,?® have become very
popular among far-right adepts, while a quasi-mystical cult of the Dacian
ancestors blended with the teachings of Octavian Sirbitoare, who founded
Neo-Zamolxian groups, proposing that Zamolxianism to be adopted as the
state religion of Romania.?” Alongside the Zamolxian religious groups the
Western-type contemporary pagan communities preserved and kept on

26 “Noi Tracii” (We Thracians) (1974-1992) edited by Iosif Constantin Drigan.
7 e.g “Dacia Nemuritoare” (Immortal Dacia) web site: www.dacia.org

% Napoleon Sivescu has been organizing annually international Dacology Congresses
since 2000.

% Sirbitoare 2009, 2010, 2011.
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working. (e.g. the Solomonary School,* the New Age-like Yoga movement of
the controversial Gregorian Bivolaru,® the syncretistic Ethno-Christian-
New Age-Nationalist-Traditionalist journal Formula As,* or the very po-
pular non-Wiccan (Romanian) Gipsy witcheraft; and the New Age Page
of Divine Therapy™)

As it can be seen, the paradigmatic historical effects determining the
evolution of the national identity resulted in the same reaction and in the
same cultural pattern. Naturally it cannot be stated that turning back to-
wards the ancient national past and the interpretation of the nation’s his-
tory on transcendent mythological level would be the only reaction. Ho-
wever, alongside other compensation strategies the introverted, and in this
way increasingly exclusivist trend seems to be dominant.

Two dimensions of the new mythology have become appropriate to
attract wider strata of society including contemporary Pagan groups. The
first is the mythological dimension that gives the ideological foundation
of the phenomenon and the place for symbolic identification.** The second
is the ritual dimension which is the primary expressive level where the
transcendence manifests itself and the place for individual involvement.
These to levels, however, would not be able to operate without the messages
that evoke the desire for identification on the semiotic level.

As the aim of this article is to prove through the example of Hungarian
and Romanian contemporary Paganisms that their formation is basically a
compensation-effect that was created on account of external influence in
predictable way and by using predictable patterns, we have to justify that
significantly similar cultural reactions evolved independently in the two coun-
tries. As the emerging streams are fairly complex and syncretic containing

30 http://www.solomonar.home.ro/

31

MISA - http://www.yogaesoteric.net/content.aspxrlang=EN&item=3531

32 http://www.formula-as.ro

33

http://divinetherapy.ro/?page_id=72

** 'The role of national mythologies are also emphasized by basically all trends of
nationalism studies.
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manifold, sometimes paradoxical views, there is no use, and there is neither
chance to compare all trends of these contemporary pagan discourses.
Therefore this paper focuses on the universal elements that are founding
motives equally in the Hungarian and Romanian narratives.

The Cradle of civilization

Concerning the theory of Badinyi Jés it was already mentioned that the
belief in the prophetic and messianic role of Hungarians became the foun-
dation of the national new mythology. The essence of this is a conspiracy
theory that basically queries the authenticity of the wholeness of exis-
ting Christianity. The idea started with Badiny J6s who* made an opposition
between the ancient Hungarian Christianity that is the true inheritor of tradi-
tion started with Jesus and the Christian churches — named as Judeo-Chris-
tianity — that distorted and faked the original teachings.

Hungarian protochronism has found expression in the religious prima-
cy over Abrahamic monotheisms, with Jesus being a Zarathustra-like pro-
phet of Light. The “Jesus the Parthian Prince” theory by Badiny Jés was writ-
ten about Hungarian-, Chaldean or Scythian Christianity and aimed to justify
that neither Jesus nor his disciples were Jewish by their origin.*® Sumerianism
has come today to engulf almost all anti-Finno-Ugrian trends, but most im-
portantly a strong wave of religiousness. Other historical and cultural prima-
cies include a linguistic and civilizing firstness of the Hungarian language and
people, the invention of writing, invention of horse-riding and an interesting
recent idea of geographical first presence and continuity in the Carpathian-

Danubian area®” and even populating the entire planet.*®

% Labelling Christianity as Judeo-Christianity contains strand anti-Semite attitude.
3¢ Badiny Jés 2002, 2003, 2005.
7 Cser — Darai 2007, Varga 2001.

38 The Tamana-theory elaborated by Bator Vamos-Téth. See Vimos-T6th — Paposi-
Jobb 2005.
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In brief, the original protochronism may be presented as a mythic his-
tory of Romanians descending from the pre-Indo-European Pelasgians inha-
biting the Carpathian-Danubian-Pontic-Balcanic area, who invented writing
(Tirtaria-tablets), conquered and civilized Eurasia, reaching as far as Mongo-
lia or Japan, later as Dacians-Getae, a tribe of Thrakians, gave the world
the first monotheistic religion of the god Zalmoxis, forerunner of Christ.*
These Dacians being partially conquered by Rome in 106 AD lived through
almost two centuries of Romanization — and while official history teaches
this process of Romanization as the basis of Romanian Continuity Theory,
Protochronists, Dacologists declare that Romanization is a false doctrine
and Romanians are uninterrupted descendants of Dacians—Getae, the latter
being identified also with the Goths, thus ultimately contributing to the Fall of
Rome.* Naturally, there are countless variations in this plot, according to the
personal convictions of each Dacologist author, but the main lines unfold
along this constellation of ideas.*!

Although both concepts basically reject the existing forms of Christia-
nity, they turn back to the bequest of Jesus as a form of tradition that
determined the history and cultural circumstances of the region. It can
be clearly seen that neither contemporary Paganism nor new mythologies
create fundamentally new concepts but reinterpret the already existing
tradition and by utilizing them invent new religious traditions that adjust
to the contemporary cultural and religious needs.*

'This invented tradition character can be best observed in the applica-
tion of Christian signs in Hungary where not only the persons connected to
Christian tradition has been reinterpreted but the semiotic level of Chris-
tian symbols as well.*® This is how the symbol of the cross transforms into

3 Sirbitoare 2009, 2011.

40 Sivescu 2002.

4 Hubbes-Baké 2011, p. 137., also Hubbes 2013.
42 Hobsbawm 1985.

4 Povedik 2014b.
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an archaic Hungarian rune sign with condensed content meaning “one”,
referring to the one God and to the “one and indivisible” Hungarian coun-
try. Certain alternative historians performing the sacralization of the nation
also use the double cross symbol to prove that Hungarians are the “chosen
nation of God”. According to their understanding, the origins of the double
cross dates way back before the settlement of Hungarians into the Carpathian
basin. The double cross for them means an accumulation of runes, creating
a sentence saying “the country is one” referring to the union of the seven
nomadic Hungarian tribes and the unity of the country. In this sense an irre-
dentist message is attributed to it. Moreover, it also means “God is one”. They
trace the image of the double cross on several nomadic Avar** ornament
patterns suggesting the ancient chosen-nature of Hungarians. In a political
sense the double cross indicates that the Hungarian kingdom was not just a
regular kingdom but a “high kingdom” above all other kingdoms as a sacred
country.®

Similar Romanian examples of reinterpreting Christian symbols can
be observed in Zamolxian Neopagan usage. The solar cross for instance,
combined (or identified) sometimes with the flower of life or the tree of
life — a common folklore motive from different Romanian ethnographic re-
gions — is explained as the symbol expressing the very essence of the Ro-
manian psyche.*® Furthermore it is described even as Zalmoxian cross by
Octavian Sirbitoare.”

4 Avars were a nomadic people of Altaic origins who established their empire in
the Carpathian-basin between the 6™ and 9™ centuries.

# This interpretation and public usage of the double-cross clearly connects to the
far-right politics too. (The double cross is a symbol of the Hungarian coat-of-arms as
well which this way represents the rejection of the Trianon Peace Treaty (1920) that
mutilated Hungary.

* Dragomir 1983.
4 Siarbitoare 2001.
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The Scripts

'The idea of the Cradle of civilization remains only an ideological concept
as long as no material proofs are found. This is the reason why the reinter-
pretation of archaeological findings started among the alternative histo-
rians in both countries even by the initiation of central authorities in Ro-
mania. The searching for material proof motivated Badinyi Jés when he
stated the certain symbols in the Hungarian king’s castle at Esztergom
were of Mesopotamian origin®® or that the Sumerian scripts and language
are basically proto-Hungarians and similarly this is the logic that drives
both the Hungarian alternative historians and the Romanian historians
to dispossess archaeological findings connected to other cultures. The most
interesting example for this are squarely the Tirtiria (or Tatdrlakai in Hun-
garian) tablets.

'The Tirtiria tablets are three clay tablets discovered by Nicolae Vlassa
in 1961 in the village of Tartiria (Tatdrlaka in Hungarian) in Transylvania.
They have been the subject of considerable controversy among archaeolo-
gists some of whom claim that the symbols on the tablets are a kind of pri-
mitive writing similar to the early pictograms of the Sumerians represent
the earliest known form of writing in the world from 5500-5300 BC. For
Hungarian alternative historians the symbols on the tablets prove that Hun-
garians were the first culture nation in history, emphasizing that six from the
symbols are identical to the characters of the Hungarian runic script*” and one
of them was the double cross, and also that proto-Sumerians originated from
the Carpathian-basin.’® While Romanian archaeologists interpret the tablets
as the first sign of writing in the history that originates from the ancient
proto-Romanian culture. According to them the Hungarian (Szekler) runic
script originates only from the 12* century when the Hungarian-Szekler

48 Badinyi 2008.
4 See Varga 2001.
50 http://www.magtudin.org/Homeland%208.htm
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population appeared in Transylvania, moreover that Szeklers only borro-
wed their runic scripts from the Romanians who already were the indi-
genous people of that region.

The rediscovery and the widespread use of the ancient runic signs are
the characteristic especially of the Hungarian popular culture. On the one
side that has a message connected to political far-right while on the other
side represents the clear, ancient Hungarian cultural heritage. In the last
few years coursebooks, novels,’ computer programs appeared in Szekler-
Hungarian runic scripts; but the most visible representations are the city
name plate signs with runic scripts in almost every settlement of Hungary
and also in many places in Szeklerland, Transylvania.

Conclusions

As Lowenthal puts it, the reinterpretation of the past is inseparable from
history. “The past is not dead [...] it is not even sleeping ... And as we re-
make it, the past remakes us. We kick over the traces of tradition to assert
our autonomy and expunge our errors, but we cannot banish the past, for
it is inherent in all we do and think.”?

Also we have to admit that this determines the collective reactions as
well. The reinterpretation of the past gains new impetus with paradigmatic
social and political transformations when the collective memory with ap-
plying the historical experiences of the given community creates the most
favourable narrative and emotional pattern about the past. It is logical and
necessary that after the fall of a regime that tried to oppress the religious
(and in Hungary) the national identity, the compensational reaction will
be a given concept of the past where both segments are over-represented. This
process could end in divergent outcomes: the sacralization of the nation and

5 Even the Bible was translated to runic scripts and delivered to Pope Benedict XV.
in 2012.

2 Lowenthal (1985): 25.
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the national past that could result in a nationalism working on religious
level; the phenomenon could attach to radical right politics and also the
mingling of religious and national elements where religious doctrine builds
upon the concept of the sacralization of the nation. This latter case can be ob-
served in Central and Eastern European contemporary Paganism where the
ethnic identity becomes to be the linchpin of the divergent branches of the re-
constructionist Paganism. This is the basis for using the term “Ethno-paga-
nism” with reference to ethnic-based Central and Eastern European Pagan
movements.>®

The upsurge of contemporary Paganism is basically an emphatic reli-
gious-mythological dimension of theses identity reconstruction processes
in the post-Socialist region. In addition this is the reason that proves that
the Western and the Central and Eastern European contemporary Pa-
ganisms have formed independently. The roots of the second one can be
found not in the spiritual needs of the society but in the imperfect opera-
tion of national identity. While contemporary Paganism is a reaction for
spiritual renewal in Western societies, it is the transcendental dimension
of the reinterpreted ethnic and national identity of Central and Eastern
European societies that finds its founding myths in the remythologized,
invented historical golden age and creates an overmythicized fake national
identity upon these patterns.

In this sense the process can be interpreted as a socio-cultural placebo
effect, where Ethno-paganism functions as a substance that has no “phar-
macological” effect but is given to placate the society that supposes it to be
a medicine. However the border between Ethno-paganisms functioning
as placebo or nocebo is blurry and might create more harmful effects than
improvements to a given society.

53 Baké-Hubbes 2011. 131.
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IStvans Povedaks, Laslo Otilla Hubess

Konkuréjosas Pagatnes. Etno-paganisms ka placebo efekts
identitates atjaunoSanas procesa Ungarija un Rumanija

Kopsavilkums

Viens no vadosajiem musdienu paganisma pétniekiem Maikls Jorks (AZi-
chael York) ir analizéjis “paganismu ka pasaules religiju”. No §is isas frazes ir
iespéjams iegut nepareizu prieksstatu par to, ka masdienu paganisms ir vie-
nots religisks fenomens, kaut ari eksisté dazi kopéji elementi ticibas sistéma,
gariguma un pasaules uzskatos, tacu “Rietumeiropas un Austrumeiropas” mis-
dienu paganisma tipi ir strikti janoskir. Sis nodalijums ir saprotams, nemot véra
vésturisko procesu norisi un vésturisko konstrukciju un evoliiciju, balstoties sim-
bolisma, ka ari $i fenomena doktrinalos un semantiskos limenus. St publikacija
apskata musdienu ungiru un rumanu paganismu, un §im pétijumam ir vairaki
meérki. Pirmkart, pétijums censas pieradit, ka masdienu Austrumeiropas tipa
paganisma saknes ir ciesa kontakta ar identitates rekonstrukcijas un saglaba-
$anas procesiem (autori to nereti apzimé ka etno-paganismu) un nevis 20. gs.
60. gadu gariguma revolaciju.

Ar ungaru un rumanu piemériem autori censas pieradit, ka musdienu pa-
ganisms $ajas valstis ir sinkrétisks religisks process, kas ir atstajis ietekmi uz so-
cialajiem un politiskajiem procesiem un rezultéjies lidziga kultaras mehanisma
un kultaras modeli.

Atslégas vardi: misdienu paganisms, etno-paganisms, post-padomju
identitates rekonstrukcija



Solveiga Krumina-Konkova

A GLIMPSE INTO THE HISTORY OF YOGA MOVEMENT
IN LATVIA

'The boom of yoga movement in Latvia coincided with the turn of 19"
and 20™ centuries. Besides the so called fitness yoga the most popular trends
of yoga were Hatha Yoga and its variations of Ashtanga (dynamic) and Bik-
ram (hot) Yoga, Kriya Yoga, Kundalini Yoga, Tibetan Yoga (at the Buddhist
centre in Baltezers) and Tantra Yoga (the so called red', which is mostly
orientated towards release of one’s sexual energy). Nowadays in Latvia yoga
groups are located both at Reiki and Sufi centres.

All these centres are united by the fact that a great part of what they
offer consists of paid services to the interested clientele. In this respect
yoga movement in these days conforms to the cults of clients, described
in sociology of religion, which form definite social networks in order to
offer their services, and the relations between the leader of a particular
organisation and his followers correspond to those of a doctor and a pa-
tient. The most essential task of yoga currently is to provide harmonic or,
more precisely, holistic development of an individual. Alteration of his/
her physical body in this development is actually a crucial aspect. The-
refore yoga goes hand in hand with formation of Ayurvedic or some other
healthy life-style practices. Due to this practical aspect, it is hard to call

! There is a white one also, which is directed towards acquisition of purity and subcon-
scious clarity, and a black one that activates control over others using one’s spiritual power.
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contemporary yoga a philosophical and, even less so, a religious teaching. It
is precisely this aspect that distinguishes contemporary interest in yoga in
Latvia from that of the early 20™ century.

Origins of Yoga as an organised movement in Latvia relate to 1924,
when Parapsychological Society was established. The Society was officially
registered by Riga Regional Court as a non-profit organisation on April 1,
1925. The Society was founded and the Statutes for registration signed
by Emma Apare (Chair of the Board), Fricis Gailis, Peter Mietins, Olga
Vanags and Nataly Timm. According to the 1% paragraf of the Statutes,
the aim of the Society was to ,explore and to go into various psychological
phenomena; to get to know and to study ancient Oriental metaphysics; to
develop and to discuss different psychological phenomena™. The 2" para-
graph of the Statutes regulated the practical side of the activities of the
Society, according to which it intended to achieve its aims. It envisaged
to hold different closed and public lectures and readings, to compile a lib-
rary and to arrange reading rooms, to publish and distribute books and
periodicals; as well as to arrange different sittings and experiments.’ Spea-
king about the latter, the Society, for instance, organised spiritual séances,
run by Fricis Gailis, which were extremely popular among the members.
Gailis' serious interest in spiritism is also confirmed by the fact that a book
»2Discoveries of Modern Spirituality about Life after Death”, translated by
Gailis, was published in 1932. In October 1928 Society of Parapsychology in
Stende was established, existing for about half a year, where till the spring of
1920 two papers* were given by E. Apare and one by poet Apsesdels’.

2 Parapsibologijas biedribas statuti // LVVA, Fund 2135, 1* entry, case No. 1, p. 120.

3 Ibid.

* Vestule par Parapsihologijas biedribas Stendes nodaju// LVVA, Fund 2135, 1% entry,
case No. 1, p. 89.

5 Pseudonym of Augusts Apsitis. Born on 14th August, 1880 in Raceni of Lencu pa-
rish, died on 31 March, 1932 in Riga. Participated in the revolution of 1905, later joined the
party of revolutionary socialists. Member of dievturu congregation. Published 6 collections
of poems and essays.
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Also a ,literary-scientific and philosophically-religious” monthly ma-
gazine ,Zvani” (The Bells) refers to the activities of the Society. This monthly
was issued from 1926 to 1928. Its publisher and editor was Emma Apare.
The 1% edition of the monthly addressed its readers accentuating that the
magazine ,will start with philosophy of India, particularly the systems of
Yoga and Vedanta, which are still mostly unknown to the wider public.
»Zvani” will cover everything of value in science, philosophy and religion,
and also will discuss different parapsychic phenomena.”. The authors of
»Zvani” are also dedicated to complete these tasks. So in the same 1+ issue
there were published the following articles: ,Introduction into the Tea-
chings of Yogas in India”, 1% part (2-5 pp), , The Fakirs of India. The Expe-
riments by Fakirs and Their Explanation” (5-7 pp), ,Mantra (Sound Yoga)”,
1 part (8 —10 pp.), ,Absolute and Relative” (11 —15 pp). At the end of the
issue a book by R. Kriger’” , The Breathing Exercises of Indian Yoga”® was
also advertised. Also there was published the initial part of an article by
R. Kriger ,Hypnoticism and Inspiration” (15-16 pp.). Apare herself pub-
lished in ,Zvani” a series of articles’ on issues of personal development, for

¢ Uzruna lasitajiem // Zvani. Riga: E. Apare, 1926. No. 1, 1 pp.

7 In the minutes of parapsychologic society there appears a surname R. Krigers. It
is believed that R. Krigers and R. Krigers is the same person — Radolfs Krigers. Pub-
lished in ,Zvani” both as R. Krigers, and simply with an initial K.

8 Krigers R. Indijas jogu elposanas vingrindjumi. Riga: selfpublished edition, 1925,
1928. It is known that besides the aforementioned book about yoga breathing exercises
Radolfs Krigers has published also other books of small size — 1-20 pages.): Selfinspira-
tion: How to Quit Unwelcome Habits and to Achieve Desirable Traits of Character. Riga: self-
published ed., 1926, 1927; Intentional Use of Unconscious Powers and Formation of a Cha-
racter. Riga: selfpublished ed., 1927; Revitalization: rebirth of a Man and Prolongation of
His Life According to the Teahings of Hatha Yoga. Riga: selfpublished ed., 1931; The Cu-
ring and Rejuvenating Power of Right Thinking. Riga: L. Audze, 1935. His name can be
found also among the authors of the book published in 1995 Rigas gaisregis Eizens Finks:
Raksti par vinu, dokumenti, materiali (The Prophet of Riga Eizhen Finks: Articles about Him,
Documents, Materials).

? The articles are published under an initial A., but the autorship can be easily tracked
down following the themes of the articles and repeated publications of them.
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instance, ,How to Develop and Strengthen Your Memory™, ,How Parents
Can Influence Their Children”", ;Withdrawal and Immersion Into One’s
Self”?, JHow to Strengthen Your Willpower”” and several others. A
certain dwindling of the activities of the monthly was experienced in 1928
which overlaps with the period, when Emma Apare, due to inner rift
within the Society, resigned from the leadership and left the Society itself.*
However, she kept up her interest in the problems of parapsychology,”* and
in 1929 she and Danno — Daniels Klavins' launched a ,literary-philosop-
hic and occult monthly (lectures of concise thoughts)” called ,Kosmiska
Balss” (The Cosmic Voice). The first issue of the monthly in its lead article
»At the Outset” announces that ,, The Cosmic Voice” i. e. — spiritual voice —
will follow the grandeur of its own cosmic world through aesthetisa-
tion and idealisation of the heavy structure of earthly individual — in the
light of philosophy, Indo-Yoga, occultism, and many other sciences and
ideologies™. However, realisation of this intention failed, since only one
issue of the monthly magazine got to see the daylight, containing two
articles by Emma Apare, namely, , The Foundations of Spirituality”® and

10 Zovani. Riga: E. Apare, 1926. No. 2, 5-7 pp.

1 Zwani. Riga: E. Apare, 1926. No. 2, 15-16 pp; No. 3, p. 1.
12 Zoani. Riga: E. Apare, 1926. No. 3, 7-10 pp.

13 Zwvani. Riga: E. Apare, 1926. No. 6, 4-7 pp.

1 The fact is noted down in the minutes No. 2 of the Society in 1929, 15 May //
LVVA, Fund 2135, case No. 2, p. 2.

5 The role of Emma Apare Balodis in foundation of ,Latvian Society of Spiritual
Sciences” (1930-1936) should be explored in further research.

16 Daniels Klavins has published several books about spiritual issues under the pseu-
donym Danno: The Highest Lawfulness. Riga: selfpublished ed., 1925; Absolute Happiness:
1st lecture. Riga: selfpublished ed., 1926; The Sermons of a Fool on the Mountain and their
confusions: as aphorisms. anecdotes, parables etc. Jelgava: Kosmoss, 1928. There are no detailed
biographical data in disposal of the author as for now.

7 At the Outset / Kosmiska Balss. Riga: Danno — D. Klavins, 1929. No. 1, p. 1.
8 Apare E. The Foundations of Spiritualism // Kosmiska Balss. No. 1, 3=5 pp.
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THE LATVIA BRANCH, YOGIC SECTION
Menrs. Andse, Schuberg, Harry Dikmas, J. Viessel, Biczais,
K Licps, Fdg. Paul and others.

'The Board of the Latvian Society of Yoga, 1930-ties

,2Dreams and Premonitions as Predictors of Future””. The article by Rudolf
Krigers ,The Teachings of Indian Yogis™ was reprinted in the issue, ho-
wever, particular flavour the issue achieved due to the essays , The Faces of
Death, Life and Spirit”*, , The Present” and ,,A Child or an Old Man™*
by Danno, as well as a cluster of aphorisms , The Faces of Thoughts, Ideals
and Spirits”, the uniting theme of which was set by the following apho-
rism: ,Humanity prides itself in a modern world view, but is shouldered by
cripples without their main structure, idealism, and spiritual absolutism™.
Also Apare herself had become aware that ,, The Cosmic Voice” had turned out

to be an ephemeral undertaking. When in November, 1931 she launched a new

¥ Apare E. Dreams and Premonitions as Prophets of Future // Kosmiska Balss.
No. 1, 5-12 pp.
20 Krigers R. Teachings of Indian Yogas // Kosmiska Balss. No. 1, 3-5 pp.
2 Kosmiska Balss. No. 1, 1314 pp.
> Ibid, 15-16 pp.
3 Ibid, p. 16
24 Danno. The Faces of Thoughts, Ideals and Spirits // Kosmiska Balss. No. 1, p. 3.
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THE SECOND
ANNUAL REPORT

THE DIVINE LIFE SOCIETY
RIKHIKESH
(DIsk. Denra Dun. Himalayas.)

FOR THE YEAR 1937

N—

FUsLIWED BY N
Swanl Parasianands ?:Br’
Secretary,
The Divine Life Society, Rikhikeih.

'The Cover of the Second Annual Report
of the Divine Life Society, 1937

monthly magazine — "literary- scientific and philosophically-ethical” mont-
hly ,Vainags” (The Wreath), the 1% issue of it pointed out that this monthly
was a successor of ,Zvani” (not of the , Kosmiska Balss”). Venturing the pub-
lishing of ,,The Wreath”, the editorial staff explained that ,,Christian esotery
and the teaching of Indian Yoga are terms of our ideological notions. [--] The
teachings of Indian Yoga as a clear material of scientific mind enlightens all
those places in the Christian dogma, that lately have emerged as a chaos,
creating contradictions. Due to this enlightenment one can see the values in
the Christian doctrine, a person of our epoch cannot even dream about. [--]
Long-year studies have come to success, which gives us an opportunity to
discover these values, not as an aridly dilettantish theorytising, but permits
an interpretation according to their very essence. We'll provide the promi-
nent works by the grand teachers: those of Abhedananda, Ramakrishna,
Vivekananda, Ramacharak, and many other yogis. We'll light them up in the
form, allowing our readers, not only to get some abstract notions, but also to
understand their nature, and to obtain the power of their wonderful forces.
'These are not sheer advertising words, but truth of really deep earnestness. Rea-
lisation of this intention, to our mind, hopefully will let us reach spiritual rebirth
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of our nation, that will express itself as a wilful understanding of spiritual
substance, and skilful governance of the finest natural powers. In short, it
will be the union of religion and science. This, in its turn, will create a
community that is strong and solitaire, and in possession of healthy mind,
and is able to form a core of the new cultural era. The latter is also the true

725 However, despite the ideological succe-

mystical mission of our people.
ssion of ,,Zvani”, there appears to be completely new body of authors within
»Vainags”, and this monthly failed to be successtul, too, since as we can see,
only two more issues of ,Vainags” got published in 1931. In 1931 Apare, who
already had new surname Ba/odis, reprinted her book of minor size (16 pages)
published as far back as in 1925, namely, ,,The Teaching of Occultism About
Human Structure and Life After Death”. The book is that of , Vainags” edition,
and, as indicated in an advertising information, published in the book, ot-
her small-sized (25-30 pages) works by the same author were available at
the editorial office of the monthly magazine: under surname Apare she had
published a brochure ,Dreams and Premonitions as Heralds of Diseases
and Future” (1930), and under the surname Balodis — ,Meaning of Power
of Thoughts in Human Life”, ,How to Transform Oneself into a Noble Per-
sonality: Deliberately Using the Power of Thoughts in Formation of Human
Identity”, ,Impact of Healing and Revitalising Power of Thoughts on Human
Body” and ,How to Rectify Kids’ Bad Habits: How Power of Thoughts is
Important in Education”?® In 1931 the range of the monthly was expanded
after publishing another of her books ,,A Road to Well-being: the Importance
of Mental Power in Human Life”. The case of ,Vainags” requires one more
detailed explanation: its start-up was linked with the foundation of ,The So-
ciety of Latvian Spiritual Sciences” in 1930.%” According to the minutes of

» Editorial article // Vainags. Riga: E. Balode, 1930. No. 1, 2-3 pp.

¢ Balodis E. The Teaching of Occultism About Human Structure and Life After Death.
Riga: Monthly ed. ,Vainags”, 1931 — no pages available.
7 'The Latvian Society of Spiritual Sciences according to the resolution of Regis-

tration Department of the Regional Court on case 516 and based upon the satutes is

registered on the 24™ December, 1930 (reg. No. 2797).

159



160

Religiski-filozofiski raksti XVII

the founding meeting, among the founders of the society were Emma
Apare-Balodis and her spouse Aleksandrs Balodis?®, who became the first
Chairman of the Society.?” On the Board’s meeting on 14 March, 1932
Balodis outlined the following , programmatic trends”, towards which the
Society had to work: ,,1) studies of yogism, cabalism, theosophy, and Chris-

28 Aleksandrs Balodis (bornin 1892) is society’s chairman till October, 1933, when they
willingly leave the society. True enough, in summer of 1934 they repeatedly join the society,
and continue to be active there till the closure in January, 1936. The name of Aleksandrs
Balodis can be found as well in association with activities of , The Promotional Society
of Cosmosophic Sciences in Latvia” (1933.-1936.), to which also several other activist
members from the Society of Latvian Spiritual Sciences contribute, for instance, painter
Hugo Grotuss and his wife Anna. In the late 1933 the members of the Russian and German
sections of the freshly founded ,,Promotional Society of Cosmosophic Sciences in Latvia”,
for example Ellen Tumansky, Friede von Boddien, Nadezda Maikapar, Marta Johanson got
into the work of SLSS., See the minutes of SLSS’s general meeting No.11, 3 November, 1933 //
LVVA, Fund 1826, 1% entry, file No. 571, p. 8. ,The Promotional Society of Cosmosophic
Sciences in Latvia” hosts closed readings, and one of the most active lecturers in these
readings is Aleksandrs Balodis, who starting from 25" October, 1934 to 18" June, 1936,
has given approximately 50 lectures in Russian. Here are some of his themes: ,,Cosmosophy”,
»Cosmosophic Epistomology”, ,Cosmosophic Axiology”, ,Cosmosophic Theurgy”, ,The Con-
tents and Peculiarities of Cosmosophic Egregore and its Relationship with Other Egregores”,
»1he Methods and Means for Developing of Aura Seeing Skills”, , Techniques How to De-
velop and Move Auras”,”Magic Operations With the Egregores”, ,Embodiment of the
Simbolic Aura Charges”, ,Discharge of the Simbolic Auric Powers”, ”The Making of
Simbols”, ,, The Principle of Leadership From the Occult Aspect”, , The Auric Relationship
of the Leader of Egregore and His Members” etc. On 25 July, 1935 at the board’s meeting
a possible union with Promotional Society of Cosmosophic Sciences in Latvia” is discussed
(Minutes No. 39 // LVVA, Fund 1826, 1* entry, case No. 570, p. 14), the prefect of Riga
receives a petition with a plea to permit a joint meeting of boards of both organisations (A
copy of petition to the prefect of Riga // LVVA, Fund 1826, 1* entry, case No. 577, p. 5) in
order to make ultimate decision towards potential merger, however, the decision making is
held up, and later, when the Ministry of Interior Affairs decides about liquidation of both
organisations, this intention loses its importance.

2 The minutes of the general meeting by ,The Latvian Society of Spiritual Sciences” No. 1,
15" November, 1930 // LVVA, Fund 1826, 1* entry, case No. 571, p. 2. See also the minutes
of LSSS board’s meeting No1//LVVA, Fund 1826, 1* entry, case No. 1, p. 1. According
to the records, E. Apare is elected as an assistant of the chair.
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tianity; 2) the acquired knowledge has to be immediately applied to life;
3) the knowledge has to be propagated among the population. By the same
token, it is reminded that among the members should be ,cultivated so far
neglected three conditions of soul, adherent to an individuality — prayer,
involving deep humbleness; discipline, involving complete submission to the
requirements of established mechanism; intimate relationship — absolutely
free behaviour — observing seniority.”*’. So as to carry out its tasks, the
society held both public lectures and closed debates among its mem-
bers. Three years later, according to the minutes of the board meeting of
20" August, 1935, Aleksandrs Balodis suggested that his colleagues resume
publishing of the monthly ”Zvani™!. But this idea remained unrealised,
since the Society decided to stop activities at the Board meeting of 7* Ja-
nuary, 1936. This was due to amendments to the Governmental Law
about the closure, liquidation and order of registration of societies, asso-
ciations and political organisations during the curfew, and subsequent
Decree of 12 October, 1935, No. 666, issued by the Minister of the Inte-
rior A. Berzins*. In 1935 Emma Balodis published a book ,Yoga. Teaching
of Cosmosophy by Jnigae Noimantagar,” this time exceeding full 400 pages.
Soon after publication the Government lead by Ulmanis baned it. One of
the reasons for this could be the approaching of a new world war prog-
nosticated in the book. The book under the title ,Cosmozophy” saw a reprint
in Toronto (Canada) in 1981, and in Latvia in 2010. Both latest editions
reveal some interesting secrets of Emma Balodis. It turns out that behind

her name in the edition of 1935 was hidden the proper author of the
book — Aleksandrs Balodis.

30 The minutes of the meeting by ,The Latvian Society of Spiritual Sciences” No. 5,
14 March, 1032 // LVVA, Fund 1826, 1% entry, No. 570, p. 2.

U The minutes of the meeting by ,The Latvian Society of Spiritual Sciences” No. 12,
20 August, 1935 // LVVA, Fund, 1826, 1* entry, case No. 570, p. 9.

32 The minutes of the meeting by ,The Latvian Society of Spiritual Sciences” No. 42,
7% January,1936. // LVVA, Fund 1826, 1% entry. case No. 570, p. 18.
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But let us go back to the history of Latvian Society of Parapsychology!
According to the aims stated in the Statutes, the Society held public rea-
dings on different topics, including the spiritual teachings of India. For
instance, a review of actions performed by the Society in 1928 indicates that
in the premises of the Society (Stabu Street 35, Appt. 7) its head E. Apare had
held altogether 20 lectures about ,Hindi philosophy, occultism and various
issues of parapsychology”, as well as lectures about , Bhakti — Yoga of Love”,
five lectures on topic of ,,The Outlook of Indian Philosophy on the Origin of
the World and Consistency of a Human Being (after Brahma Chatterjee)”,
and five lectures about Vedanta philosophy **.

Despite intensive lectures, the public interest in yoga was not endu-
ring. The turn towards a more serious familiarization with yoga took place
when Harijs Dikmanis (born in 1895),% got actively engaged in the work
of the society. He was later sometimes called ,the only real Latvian yogi”.
Dikmanis' name was first mentioned in the 1928 review of the Society: it
was said that on 15™ March H. Dikmanis and R. Krigers* had given a lec-
ture on the teachings of Yoga. Likewise, it was mentioned that in summer,
when there had been no lectures and evenings of debates, R. Krigers had
held a course of breathing exercises, moreover, that it had been an out-
door event. Dikmanis at that time was not a member of the Society yet,
but he was recognised for his serious interest in yoga, and for this reason,

3 Review on activities of Latvian Society’s of Parapsychology in 1928 //LVVA, Fund
2135, 1% entry, case No. 1, pp. 114.

34 Ibid.

% The minutes of the society reveal that Harijs Dikmanis was born on 5% July,
1895 in Tukums, had lived at Minstereja Street 5-2, later at Ausekla Street 6/8-9 and
Elizabetes Street 103—4 (See LVVA, Fund 2135, 1* entry, case No. 1, pp. 41, 73). The
membership list of 1939 reports that Harijs Dikmanis has graduated from high school
and that at the time he works as a specialist at Riga customs. (See LVVA, Fund 2135,
1+ entry, case No. 1, p. 49.

¢ Supposedly this person is the above mentioned Rudolf Krigers, one of the most
active authors of ,Zvani”. More detailed information about Rudolf Krigers in archive is
not available. His name is not on membership list.
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Harijs Dikmanis, 1930-ties

the Society invited him to give a lecture on this topic.*” As later told by
Dikmanis himself, he had started practising yoga at the age of 14%, or
approximately in 1909. Dikmanis’ knowledge about yoga-related issues
and his knowledge of English are implied by several of his publications in
the aforementioned monthly ,Zvani”, signed with initials H. D. The fact
that the author of the above-mentioned publications in ,Zvani” — ,Mantra
(Sound) Yoga” and , Absolute and Relative” — is Harijs Dikmanis, and that he
is also the author of the translations of the article ,Yogi Sri Ramakrishna™’ and

7 Review on activities of Latvian Society’s of Parapsychology in 1928 //LV VA, Fund
2135, 1% entry, case No. 1, pp. 118-119.

3% Information S. Krumina-Konkova has obtained from her correspondence with

a disciple of H. Dikmanis Marion (Mugs) McConnell in November, 2012.
¥ Yogi Shri Ramakrishna // Zvani. Riga: E. Apare, 1926. No. 4, p. 14.
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Svami Vivekananda’s speeches at the ,Vedanta Society™ in New York, is
implied by several archive materials of the Society. They testify that sub-
sequently Dikmanis had read public lectures on similar topics*. As Velta
Snikere, one of Dikmanis’ disciples of the pre-war period — a poetess and
a yoga teacher — told the author of this article, his disciples were sure, that
Dikmanis had mastered yoga in India. However, testimonies proving this
fact, are not at the disposal of the author at the present moment.

As mentioned before, during the second part of 1928 the inner disa-
greements started to show within the Society, which E.Apare described in
the yearly review in the following way : ,Among the members themselves
there have emerged some persons, who had made and still are making eve-
ry effort to libel in front of the public those workers who up to now —
during all four years while the Society exists — have been its steadfast and
tireless builders and popularisers. Since the aims that had been set up in
the statutes of the Society may only be implemented, when there is peace
and harmony, due to these unfavourable circumstances, all activities within
the inner life of the Society are to be terminated and directed towards ex-
teriority, and this is being accomplished now, and, in the fullest sense of
the word, with better results than before.”* The review does not give any
more details about the reasons and causes of the conflict, but E. Apare
was so deeply hurt that she called off her activities in the Society and re-
tused to keep company with the new Board, consisting of K. Shubergs,
H. Dikmanis and A. Lulle. *

In spring of 1929 the Society reorganised its activities and formed se-
veral groups of interests: of clairvoyance, telepathy, spiritualism and that

4 My Swami. The Speech by Swami Vivekanandas in new York’s ,Society of
Vedanta” // Zwvani. No. 6, pp. 11; No. 7, pp. 7-9; No. 8, pp. 22-23; No. 9-10, pp. 15—
16; No. 11-12, pp. 19-27.

4 See, for instance, LVVA, Fund 2135, 1% entry, case No. 1, p. 10; pp. 44-48.

2 Review on the activities of Latvian Society of Parapsychology in 1928 // LVVA,
Fund 2135, 1% entry, case No. 1, p. 119.

# Minutes No. 3, 24™ May, 1929 //LVVA, Fund 2135, 1* entry, case No. 2, p. 3.
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of teachings of yoga. H. Dikmanis** undertook readings on yoga under the
joint title ,What We Can Learn from India?™ The new Board decided to
expand the scope of attendance, and to send out advertisements about
the planned public readings to all newspaper publishers.*® (In later years
ads like these were published on regular basis in the newspaper ,Jaunakas
zinas”.) These public readings not only fostered the growth of the numbers
of membership, but also served as an additional financial source, and one
of the lecturers, whose readings were well attended, could be just H. Dik-
manis. If in 1928 the lectures were mainly held in an apartment on Stabu
Street rented by the Society, then in the fall of 1929, the readings were
already held in the hall of the Society of Householders” Club, and at the
turn of the years the Society moved to new premises in the Latvian Sports
Alliance at Valdemara Street 65.* These premises were spacious enough
to house Society’s ever-growing library. Popularity of the lectures given
by Dikmanis was one of the reasons, why in 1932 he (like the above-men-
tioned F. Gailis*®) became honorary member of the Society®.

However, ambiguity as to the main directions the Society should take,
as well as the tensions among its members still remained. This is testified

* Minutes No. 5, 23" September, 1929 // LVVA, Fund 2135, 1* entry, case No. 2,

p- 4.
* Minutes No 1, 8" May, 1929 // LVVA, Fund 2135, 1% entry, case No. 2, p. 1.

* Minutes No 6, 30" September, 1929 // LVVA, Fund 2135, 1* entry, case No. 2, p. 4.
4 Minutes No 9, 26™ November, 1929 // LVVA, Fund 2135, 1% entry, case No. 2, p. 5.

Gailis along with Dikmanis was an active lecturer who with good results read lec-
tures on occultism. For example, on 23" September, 1929 in Riga he read the lecture
»,Mystic Forces and Occult Phenomena” at the club hall of the Society of Householders,
but on 7 November — a lecture ,How I Became an Occultist?” See LVVA, Fund 2135,
1* entry, case No. 2, pp. 4, 5.

¥ Considering the contribution of the founding members and sucrifices in their
wish to build the society and to increase knowledge of its members, unanimous decision
was adopted to approve the proposal to assign H. Dikmanis and F. Gailis honorary mem-
bers exempting them from the annual membership dues”. See Minutes No. 5, 25" February,
1932 // LVVA, Fund 2135, 1* entry, cause No. 3, p. 6.
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by the record in the Board minutes of 18" March, 1931: the board makes
decision to question the members of the society so as to ,be able to get more
detailed familiarization with relations among the members and objectives
of the Society™’. During the next meeting the Board assesses the results
of this interrogation, and we can read in the minutes of the meeting: ,, Af-
ter general discussions about the progress of the Society, the Board has ad-
mitted that the previous activities have been conducted in the situation of
uncertainty, hence, it would be advisable to channel the activities so as to
achieve some definite goal... [--] With regard to the aspects towards the
potential goal, they should contain ideas of Perfection, Eternity and Ab-
solute, namely, the teachings which alone make human beings to strive to-
wards Perfection while enlightening on the way different problems, for their
better understanding of the notion of God, religion, eternity etc.”!
Gradually the public interest in yoga substitutes all other interests that
have been marked as esential for the Society. In the book of Indian yoga tea-
cher Shrimat Svami Kuvalajananda (1883-1966), among whose interests
was potent medicinal application of Hatha Yoga, ,Yoga Mimansa™? there
is published also a letter by H. Dikmanis, sent from Tukums (Liela Street
Nr. 20) on 21% December, 1931. It was called by Kuvalajananda a typical
letter from Europe. In this letter, which was most likely sent as an attach-
ment to some photos dispatched to India, but not published in the book,
Dikmanis says that ,I have succeeded in rousing an interest in our country to
the Yogic philosophy”.*® Further, he refers to the interest of doctors Rudzitis
and Vestfals®* in yoga, as means of strengthening the dorsal health and clean-

50 Minutes No. 4, 18" March, 1931 // LVVA, Fund 2135, 1* entry, case No. 2, p. 10.
U Minutes No. 6, 22" April// LVVA, Fund 2135, 1% entry, case No. 2, p. 11.

52 §’Rimat Kuvalayananda. Yoga Mimansa. Kessinger Publishing, 2003, p. 258.

53 Ibid, p. 257.

5% In 1930’s Dr. Vestphal and Dr. Rudsit, in their turn, were well known doctors in

Riga. Harijs Dikmanis was convinced that yoga can help treat various diseases, and these
doctors observed several patients who practiced yoga under supervision of Dikmanis.
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sing of body, Dikmanis tells that he and his friend Veselis® can perform
Basti*® without any supplementary aids, and that one of his group members
in his seventies still practices Shirshasana (a headstand) without any effort™.
'The letter is written in English, but it is possible that Dikmanis at this time
already reads in Sanskrit, and has started to master Hindi*®. Popularity of
readings given by Dikmanis, and also the circle of his audience are attes-
ted by some records in the Society’s minutes. Here is one of them: It is
of special pleasure that the attendants of the course-lectures come mainly
from intelligentsia, and that they are not only young people and students;
among them we can see even persons of high military rank and police,
people with higher education, and even prominent alumni.”.

On 5* February, 1934, at a Board meeting the Chairman K. Shubergs
reported that 20 soirées and 3 public readings had been held, gathering a
total of about 500 persons®’. Although the reported numbers could seem
good enough, the issue on the necessity to change the name of the Society,
was raised at the same meeting. Introducing the debates over the issue

H. Dikmanis stressed that ,the activities and contents of the Society from

% One of the most active Yoga learners and practitioners Veselis (born on 16 May,
1889 in Nereta) is meant here; in the same way as Dikmanis he has worked as a customs
officer. Veselis is a recurrent member of a board and in 1933 also a chairman of the so-
ciety’s board.

% Part of body cleansing techniques of hatha yoga (Shatharmas).
57 Ihid.

%8 His language skills are confirmed in the biography of Sri Ramana Maharshi:
Krishna Bhikshu, Ramana Leela — a biography of Bhagavan Sri Ramana Mabarshi. See in the
home page by Sri Ramana Maharshi followers that’s been read online on 6™ February,
2012: http://bhagavan-ramana.org/ramana_maharshi/books/rl/rl036.html

% From the Minutes No. 5, 15" May, 1934 // LVVA, Fund 2135, 1 entry, case No. 2,
p- 18.

6 To admit all the audience the society has to seek for more spacious premises, and in
early 1933 it has gotten premises at 7, ]. Alunana Street., the so called. ,Imca House”. See
minutes of the board No. 7., 19" January, 1933 // LVVA, Fund 2135, 1* entry, case No. 3,
p. 8.
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the very beginning and particularly in the latest years, does not corres-
pond to its name, since the Society is not engaged in the subjects of para-
psychology. Actually, the Society has become a philosophical society, mainly

giving readings on Yoga, Vedanta. In all honesty, for the Society to know
what we are doing, so that the name and the rules respectively correspond,
these should be properly changed™'. As the most ,suitable for the current
course of the society” a new title was offered — ,Yogoda Sat-Sanga (The So-
ciety for Self-realisation)”. With 17 voices for and 2 abstaining, it was decided
to register the Society under the new title.®> Change of Society’s objectives
and choice of the new name could be explained by the list of attendees,
and notes on regularity of attendance of H. Dikmanis’,Course by the Society
of Parapsychology (Yogoda Sat-Sanga) about Yogoda Practice with Exerci-
ses Demonstrated”. These had been composed and taken by Dikmanis him-
self. This is attested by the archive materials. The list reveals that the course
was attended by more than 70 persons. Notes and comments on the other
side of the paper show, that Dikmanis had used literature in Russian —
namely the terms used during the lecture were marked down in Russian,
for instance, cgepx kocmuueckoe co30anue, 800XHOBeHHble becedvt etc. It is
possible that from some Russian or, more likely, English edition (he had
good command of both languages) Dikmanis had derived also the infor-
mation needed for the new title of the Society. It was formulated with a
reference to two organisations, which Svami Yogananda had founded in
early 20 century. 1917 year in India saw the launching of ,Yogoda Sat-
sanga® Society”, and in 1920 in Los Angeles (USA) ,,Self Realisation Fellow-

' Minutes Nro 8, 5* February, 1934 // LVVA, Fund 2135, 1 entry, case No. 3,
p- 10.

2 Minutes from the extraordinary general meeting of the Parapsychologic society No. 9,
8% April, 1934 // LVVA, Fund 2135, 1% entry, case No. 1, p. 92.

6 The name Yogoda is formed from the sanskrit words yoga, and means unity, har-
mony and da — one that bestows. The term yogoda was used to describe specific techniques
of psycho-phisical exercises worked out by Yogananda. The sanskrit word Saz-Sanga in
its turn is a compund of words Saz — truth and Sang — society, brotherhood.
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ship” was launched®, the aim of both being spreading of Yoga teaching (Kriya
Yoga’s spiritual practices in particular) in the West.

'The new board of the Society (the Chairman of which was H. Dikma-
nis) submitted the amended rules to the Regional Court of Riga, however,
the new name of the Society was turned down as incomprehensible and
foreign, and, after long discussions, the Society got reregistered in 1934 as
a ,Centre of Yoga Sciences in Latvia™®.

New objectives were included in the altered rules of the Society:

1) Harmonic development of the body, mind and soul;

2) Scientific techniques of self-realisation;

3) To study philosophies of India, paying special attention to the
systems of Yoga, Vedanta and Sankhya;

4) To inquire into different psychological phenomena.®

The archive of the Society contains some documents, which provide
reasonably extensive explanation of the approach of the Society towards
teachings of yoga. The author of this interpretation is supposedly Harijs
Dikmanis. Here are some excerpts, allowing to get a somewhat clearer no-
tion about the substantial changes in the objectives of the Society:

,2During the last centuries and based upon long observations and ex-
periments, several branches or subjects of yoga have been developed, which
are used according to the nature and level of development, that the respective

64 This title actually is a transfer of Yogoda Satsanga in English and initially was
only used to teach westerners.

% With respect to the objections by the Regional Court against the new name
offered by the society, the plentipotential persons agreed with the Regional Court on
the above mentioned name.” See minutes of the Society ,7be Centre of Yoga Sciences in
Latvia”No. 1,25% April, 1935 // LVVA, Fund 2135, 1* entry, case No. 3, p. 13. The Re-
gistration department of the Regional Court of Riga with decision from 6™ November
1934 in case No. 388 / 1934 reregistrates the Latvian society of Parapsychology under
a new name ,, The Centre of Yoga Sciences in Latvia”. See LVVA, Fund 2135, 1* entry,
case No. 1, p. 105.

% The rules of the society , Jogoda Sat-Sanga” (Frendship For Self-realisation”) // LVVA,
Fund 2135, 1* entry, case No. 1, p. 93.
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person has reached. So Hatha and Kundalini Yogas teach, with the help of
various body and breathing exercises, how to manage one’s body, stay at good
health and physical strength, and how to stay young for longer. Karma yoga
teaches the activity of life, selfless actions, and being in active service for
society and humanity. Bhakti yoga teaches love of God, Radya yoga is a
way of mental concentration teaching, how to rule your senses and mind,
and to develop strong will and power of concentration; Dhyana or Yoga of
wisdom, is based upon philosophic system of Vedanta, and teaches people
to get to know themselves i.e., their inner ,,Self”, and to seek the highest
truth — reality, which is the bases of all our subjective and objective world,;
it is a purely philosophic approach. All above-mentioned techniques are
interconnected, since they have the same aim, namely: comprehensive and
integrated development and fullness of powers belonging to human body,
mind, and soul.

During the last decades the techniques of Yoga, Hatha and Radya in
particular, have been scientifically tested in clinics and laboratories in In-
dia, Europe and America. [--]

So as to gain proper information and materials, the society ,The Centre
of Yoga Sciences in Latvia” has established close contacts with the above-
mentioned Yoga institutes, and other centres in India and America, and
therefore provide its members and wider public with proper teachings and
techniques of yoga, without any biases and exaggerations, in the manner it
has already done up to now in its readings.”®” The book published in 1934
by Dikmanis ,The Practice of Hatha Yoga. Asanas and Pranayama” also
alleged that the Society had scientific approach towards Yoga.®®

As it follows from the above-given explanation, the Board of the Society
had outlined clearly enough the basic settings of activities, the society was
going to stick to in the future. Namely, the new name of the Society urged to
place more emphasis on Yoga as scientific, not merely philosophical teaching,

7 Explanation about the aims and activities of the society// LV VA, Fund 2135, 1% entry,
case No. 1, p.51

% Dikmanis H. Practice of Hatha-Yoga. Asanas and Pranayama. Riga: L. Audze, 1934.
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therefore in summer of the same year the Board under the presidency of Dik-
manis established ,,closer contacts with Sri Yogendra Institute of Yoga Scien-
ces in Bulsara (India)” %, and already in the minutes of the meeting of 25%
April, 1935, we find the following record: ,Now our society is to be conside-
red the only representative of the above-mentioned institution in Latvia, but
its board officer H.Dikmanis is nominated by Principal of the Institute Sri
Yogendra to be the representative of the Institution in Europe.””

On April of 1936 Dikmanis reported to the Board meeting, that for
the needs of the Society, 57 volumes of Yoga literature in English, French,
Hindi, and Sanskrit had been acquisited.”

Links of the Society with , Divine Life Society”.”? lead by Svami Shi-
vananda (1887-1963) and with Shivananda personally, began to form, and
were strengthened. The fact that Dikmanis himself belonged to the Shi-
vananda’s correspondence groups, was a beneficial factor for the develop-
ment of these links. Also Anna Plaudis from Latvia was engaged in this
group, as well as Louis Brinkfort”, Edith Enna™ and Esther Mikkelsen
from Denmark, Dr. Heinz Baumblett from Antwerp in Belgium, Boris
Sacharow” from Bulgaria, Aldo Lawagnini”® from Mexico, G. M. Swarma

9 Minutes of the Society , The Center of Yoga Sciences in Latvia” No. 1,25™ April, 1935 //
LVVA, Fund 2135, 1% entry, case No. 3, p. 13.

0 Ihid.

v The board meeting minutes No. 1, 1 April, 1935 of the Society ,The Centre of Yoga
Sciences in Latvia.” // LVVA, Fund 2135, 1+ entry, case No. 3, p. 15.

2 Founded in 1936 at Rishikesh, India.

7 Well known Danish yoga, astrologer, fakir and hypnotist.

™ Noted Danish Hatha yoga teacher, the author of several books.

7> Boris Sacharow (1899-1959) was born in Odessa, but after the Russian Revolu-
tion in 1917 he with his family moved to Germany and they lived in Berlin. In 1947
he received the diploma of the Divine Life Society and the title of Yogiraj. He is the

man who has translated the names of yoga asanas in German and some other European
languages. Sacharow has began the first yoga school in Germany.

76 Jtalian occultist, founder of the Association Bioséfica Universal in 1917, creator of
several artificial languages: Unilingue in 1921 and Mondilingua in 1939.
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Anna Plaudis, 1930-ties

from Nairobi, V. Olshansky from Teheran in Iraq, Otakar Pechachak from
Egypt, G.K. Sundara Sastri from Prome and T. Venkatarama lya from Yan-
gon, and several more of Shivananda’s external students’””. One person
from the group was Robert Ernst Dickhoft”®, who supported Dikmanis in
later years of his life. On Board meeting of 14™ January, 1937 Dikmanis
could already break the news that ,on his request Svami Shivananda (In-
dia, Rishikesh) has kindly permitted to translate and publish in Latvian
and other languages all books by Svami Shivananda, without charging any
author’s fee, on condition of delivering him some copies of the translated
books™”. As the first ones they decide to translate from English Shivananda’s

7 From correspondence of S. Krumina-Konkova with disciple of H. Dikmanis’s
Marion (Mugs) McConnell in November, 2012.

8 Robert Ernst Dickhoff (1904-1991) was a writer on the paranormal and the
founder of the American Buddhist Society and Fellowship. He is the author (under the
name of Sungma Red Lama) of the world-known book on Agharta, published in 1951.

™ Minutes No.12, 14" January, 1937 // LVVA, Fund 2135, 1* entry, case No. 2, p. 23.
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books ,,Brachmacharya” and ,Science of Pranayama”®. Further efforts to
arrange the translation and publication the Board entrusted to Alfreds
Biezais®.

Riga is mentioned as the place, where the first branch of Shivananda
Centre in Europe was formed.®? At that time Shivananda highly appre-
ciated Dikmanis’ knowledge and his wish to popularise Yoga teachings
in Europe, as this becomes obvious from an excerpt from Shivananda’s
book ,Practical Lessons in Yoga™ ,Mr. Harry Dikman, the Director-
Founder of the Yoga Centre in Riga, Latvia (Europe) is a good specialist
in these Yoga-Asanas, Bandhas and Mudras, and his opinion and advice
to persons suffering from various kinds of diseases, curable and incurable,
are increasingly becoming popular in Europe. I have not heard of another
man either in Europe or in America, who takes such a keen and lively
interest in this subject and is making researches in the same. You will be
surprised to know that Mr. Harry Dikman is essentially a philosopher and
a sage”®.

The name of Dikmanis is to be found in some more books devoted, to
the activity of Shivananda. In one of them it is said: , To take a typical case,

80 Minutes No. 13, 21 June, 1937; Minutes No. 15, 2" May, 1938 // LVVA, Fund
2135, 1" entry, case No. 3, pp. 23, 24.

8 Tt is known that his education is incomplete higher, and that he has worked as
an officer at the Railroad Central Administration. See: ,7he Centre of Yoga Sciences in
Latvia” members’ list for 1* January, 1939 // LVVA, Fund 2135, 1% entry, case No. 1, p. 49.
In his last years Dikmanis has mentioned A. Biezais as his closest friend: , As regard of
my trainees I could have recommended one, who lived in Chicago — Mr. Alfred Biezais.
Unfortunately he passed away recently. He, a rare good soul, suffered from high blood
pressure and bursitis. He was rather good in Hatha yogic kriyas, asanas, etc. He practised
Jnana yoga and Ajapa yoga too. He knew Kriya Yoga and Natha Yoga too. He was my
closest friend in life and in yoga.” From correspondence of S. Krumina-Konkova with a
disciple of H. Dikmanis Marion (Mugs) McConnell in November, 2012.

8 Swami Venkatesananda. Gurudev Sivananda. Message 21. Read in electronic for-
mat online on 6" February, 2012: http://groups.yahoo.com/group/Vedanta/message/5025

8 Sri Swami Sivananda. Practical Lessons in Yoga. 8th edition. India: Yoga-Vedanta
Forest Academy Press, 1997, p. 72-73.
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the book , Kundalini Yoga” so impressed Mr. Harry Dickman, by its ines-
timable practical worth as a peerless guide to the science of Yoga, that
the highly cultured Latvian gentleman has exhibited a miracle of indus-
try and patience in making a complete translation of the entire work with
all the diagrams, charts and illustrations faithfully reproduced”®*. Further
on, having praised Dikmanis that he has carefully multiplied his translation
and published it in typewritten form, the author of the book Sri Svami Chi-
dananda notes that, as a devout offering, Mr. Dickman sent two cyclostyle
copies of this translation to Swami, and these now lie in the library at Anan-
da Kutir, ,silently testifying to the influence he is wielding in the distant
West. It is a salute of the Occident to the Eastern sun. Swami takes great
pleasure in showing these volumes to all earnest visitors and tell them what
one’s zeal and enthusiasm for a Divine Cause should be.

Mastering the technique of all the Asanas, Mudras, Bhandhas, Kriyas
and Pranayama and drinking deep at the fountain of ancient Vedic cul-
ture, Mr. Harry Dickman is now working untiringly for the spread of Di-
vine knowledge and Spiritual culture. Arranging classes, instructing seekers
and training workers, his activities have come as a glad answering echo from
the heart of mammon-ridden West to the stirring call of this dynamic,
divine foster-child of the fortunate foot-hills of the Himalayas.

The elite of Latvia animated by a lively and active enthusiasm, cha-
racteristically occidental, have taken up the ideas of Sadhana and service
in right earnest. Inspired by the teachings and the influence of Swamiji’s
work, the Yoga Society of Latvia has received a strong impetus towards
sustained progress, and is looking confidently forward to vastly enlarged
activities in the near future. Coming into contact with Swamiji’s writings,
has produced a marvellous change for the better in the activities of the
aspirants there, so much so, that they are determined upon great achie-
vements in the field of self-culture. So greatly have they felt the influence

84 Sri Swami Chidananda. Light Fountain. 5 edition. India: The Divine Life Trust
Society, 1991. Read in electronic format online on 6 February, 2012: http://www.dlshq.
org/download/light.htm
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Mrs. Auna Dolfiy, President

Anna Dolfija, 1930-ties

of Swamiji’s work and its value, that they believe him to have been specially
chosen by Providence to enlighten the West on the subject of Yoga and
Adhyatmic Sadhana”®.

A written evidence reveals that around 1937 Dikmanis and Biezais had
jointly translated into Latvian, and for the inner needs of the Society mul-
tiplied (as typewritten copies), several Upanishads.®® Moreover, the transla-
tion had been done from Sanskrit. It is interesting that Shivananda at the
same year published translations of ten most important Upanishads in En-
glish®. Furthermore, Dikmanis’ research, mentioned by Shivananda, asks

% Sri Swami Chidananda. Light Fountain. Read in electronic format online on 6
February, 2012: http://www.dlshq.org/download/light.htm

8 Skat. The Second Annual Report of the Divine Life Sociery. India: Rishikesh, 1937,
p- 25-26. Read in electronic format online on 6™ February, 2012: http://tradition.1f.1v/ljb.htm

8 Sri Swami Sivananda. The Principal Upanishads. Shivanandanagar, Uttar Pra-
desh, India: Divine Life Society, [1937].
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CELEBRATIONS IN LADIES SECTION OF YOGA SOCIETY, LATVIA.

Br1 Mis Asina Dol Aupae Plaedis aud otter Members,

Ladies of the Latvian Society of Yoga, 1930-ties

for closer explanation as well. Particulars about this can be found in the
report from 1937 by the ,Divine Life Society”, where it is mentioned, that
Dikmanis had carried out several experiments on the muscle contractions
and had demonstrated that, by sheer willpower, he can control his chest
muscles, reduce his heartbeats from 132 beats per minute to 21, and to
stop heart functioning completely for 4 seconds.®

Closer reference to cooperation with India can be found in a letter to
a certain Mr. E. Beilis. The letter dated from 29 January, 1940 says that
»the Society gets instructions from several Indian yogis, mainly Svami Shi-
vananda (Himalayas), Svami Yogananda (currently in America), Yogendra
(Bombay), and Shri Raman Maharshi. The Society, as much as their funds
allow, tries to translate the most important works by these yogis. Lectures
by Svami Yogananda come through American offices in English; they are

88 The Second Annual Report of the Divine Life Society. India: Rishikesh, 1937, p. 24.
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very expensive and very few members subscribe to them. In the nearest
future the Board has intention to translate some 15 Svami Shivananda’s
works”®. Further in the letter original works and translations available at
the Society are mentioned, such as H. Dikmanis’s ,, The Practice of Hatha
Yoga” and ,Yoga Science and Practice”, Shri Raman Maharshi’s ,Who Am I?”
and ,Upadesa saram — Methods of Self Realisation” (both translated by
H. Dikmanis), Svami Shivananda’s ,Kundalini Yoga”, ,Mind, Its Secrets
and Control”, Swami Shivananda’s, ,Yoga and Its Task”, ,God, Human, Re-
ligion”, Swami Shivananda, , The Inner Discipline of Yoga”, as well as seven
works by Svami Vivekananda in Russian.” The annual report of ,, Divine Life
Society” for the year 1937 mentions not only contribution of Harijs Dikma-
nis, but also that of Alfred Biezais and Anna Plaudis with regard to transla-
tion, editing and preparation for publication. Besides the above-mentioned
brochures, regular typewritten copies of all editions published by ,Divine
Life Society” Centre were prepared for the internal needs of the Society.
These were used by the members to improve their theoretical knowledge
and various Yoga practices. From Latvia the books by Shivananda and his
followers reached also Estonia, and thus a branch of ,, Divine Life Society”
was established also there’.

In 1938 the Society unanimously extended honorary membership to
Svami Shivananda. On 8" September, 1938 the Society celebrated Svami
Shivananda’s birthday.

Considering the different links of the enthusiasts of Latvian Yoga mo-
vement with prominent teachers in India and USA, a question naturally
arises about how these links were maintained and strengthened: was it
only through exchange of letters or were these contacts closer, for example
by way of trips to India. The archives keep only one reference to potentially

8 The letter to Mr. E. Bielis about activities of the society on 29" January 1940 // LVVA,
Fund 2135, 1% entry, case No. 1, p. 14.

% Ibid.

1 Svami Venkatesananda. Sivananda: biography of modern sage. Divine Life Socie-
ty, 1985, p. 307.
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THE LADIES SECTION, LATVIA BRANCH

Ladies of the Latvian Society of Yoga, 1930-ties

closer contact: on 4™ April, 1940 Roberts Legzdins’ lecture ,3 months
with Sri Yogendra”was planned®. Probably this means that Legzdins sha-
red his personal experience.

'The archive materials bear evidence to the dynamic shifts within the So-
ciety. Thus, in 1937 the Society had 50 members (enlisted 20 new, 2 dropped
out), * in 1938 — 67 members (20 new, 3 left)**, in 1939 - 64 members are ta-
king part in the activities”, but in early 1940 the Society had 79 full-fledged
members”. Among the members were people of various educational capaci-
ties (with higher, as well as with elementary education) and from various

92 Letter to the prefecture of Riga No. 16, 4™ March, 1940 // LVVA, Fund 2135, 1+ entry,
case No. 1, p. 8.

% Minutes No. 3, 31" March, 1937 // LVVA, Fund 2135, 1* entry, case No. 3, p. 18.
% Minutes No. 4, 11° May, 1938 // LVVA, Fund 2135, 1* entry, case No. 3, p. 19.
% Minutes No. 5, 12 April, 1939 // Ibid.

% Membership list 1940 77/ LVVA, Fund 2135, 1* entry, case No. 5.
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BIRTHDAY CELEBRATIONS AT LATVIA

T

Mrs, Anza Dolfii, Aung Plaudis aml other members of the Ladies Section

Ladies of the Latvian Society of Yoga, 1930-ties

social groups. Engineers, civil servants, merchants and representatives of other
occupations, students, and housewives’” — generally they were successful and
keen to master complicated Yoga teachings.

Every Thursday in the premises rented by the Society, public lectures
were held, usually gathering audience of 40 — 80 people. For example on 30"
November, 1938 a lecture ,Yogoda’s System” given by Dikmanis was attended
by 20 members and 53 guests; on 7" December, 1938 a lecture ,Self-analysis”
given by A. Biezais was attended by 19 members and 25 guests, but on 22
March 1939 a reading by A. Biezais ,Constructions of Mind and Techniques
of Meditation” was attended by 12 members and 34 guests.”® The most active

°7 'The membership list of the society ,7he center of yoga sciences in Latvia” of 1 January,
19397 LVVA, Fund 2135, 1* entry, case No. 1, p. 49.

% Attenders list from November 1938 to 25" April, 1940 // LVVA, Fund 2135, 1+ entry,
case No. 7.
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lecturers had been H. Dikmanis, Alfred Biezais and Arnold Dolfy”. During
the time whilst the society existed, Dikmanis managed to read several dozens
of lectures, both about Hatha Yoga theoretical teaching and yoga practices,
and about various aspects of Radya and Kundalini yogas. Similarly, he lec-
tured on the life and teaching of Svami Shivananda, Sri Yogendra, Svami
Yogananda, and other Yoga teachers of the 20 century. Lectures held
by Alfred Biezais presented teachings of Sri Ramana Maharshi and Sri
Aurobindo, and dealt with various issues of interior discipline of Yoga, self-
analyses and ethical culture. In the same way, Biezais had been an acknow-
ledged expert of pranayamas or breathing practices and techniques of me-
ditation. Arnold Dolphy, on his part, preferred to lecture on different issues
of Vedanta philosophy.

In 1938 the ladies section of the Society had become more active. Yo-
goda section originated within it, the task of which was to discuss and prac-
tice the teaching of Svami Yogananda. Particularly active in the ladies section
were Anna Dolphy, (head of the section till 1939), described as a good ex-
pert on Hatha Yoga, Bhakti and Vedanta, and Anna Plaudis. It has to be
stressed that Svami Shivananda had repeatedly mentioned Anna Plaudis
as an excellent founder of Sankirtanas'®® tradition in Latvia. Due to her
initiative the followers of Shivananda even today know and perform a Lat-
vian chant of Sankirtana, which turn out to be well known dainas or Lat-
vian folk songs.!"!

In 1938 Yoga section for gentlemen to practice Hatha and Radya
Yogas was formed. It is interesting to note that regular Yoga practice in

% Tt is known that Arnolds Dolfy has originated from Liepaya, born in 1905. He
had higher education and worked as an engineer with ,Tosmare”. He repatriated together
with Anna Dolfy in 1939 (LVA, Fund 88, 1* entry, case No. 72, p. 7298). According
to data available to the author he turned up in Argentina on board of General W. C.
Langfitt (T-AP-151) in spring of 1949.

100 Kirtana — a collective meditative chant.

11 More see in the home page of the ,Divine Life Society”, read online on 6™
February, 2012: http://www.sivanandaonline.org/public_html/?cmd=displaysection&
section_id=1105
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the Society started only in 1938: before that interest in Yoga teachings was
of a more theoretical kind, only enlivened with demonstrations of asanas
during readings. In 1939 some 37 members'®* took part in Yoga practical
classes. A notion about the organisation of Yoga practice may be grasped,
for example, through the list of classes from November, 1939: 1) 9 No-
vember — , First steps into practical Yoga”; 2) 16" November "Yoga practi-
ce” (exercises); 3) 23rd November — , First steps into practical Yoga” (con-
tinued); 4) 30" November — ”Yoga practice” (exercises). Classes are run by
H. Dikmanis.'”® During the classes asanas as well as mudras and pranaya-
mas were practised.

In March of 1939 the Department of Societies of the Ministry of So-
cial Affairs had initiated the change of Society’s name,so as to speed up
reregistration of its rules, and with decision No. 1643 by the Minister of
Social Affairs from 30 June, 1939 ,The Yoga Centre in Latvia” was re-
registrated under its last name ,Society of Yoga”'*. With this name the
Society continued to operate till the fall of 1940. On 22" February the
annual general meeting, which took place in Riga, Antonijas Street 7-1,
elected a new Board'®, and Osvalds Kolbergs'®® became the Chairman of
the Society.

In April of 1940 last readings were envisaged with a regular course
of lectures for years 1939/40: lecture ,,The Highest Degree of Hatha and
Radya Yogas” by Dikmanis, and lecture , The Upbringing of Character”
by Biezais. On 25® April the cycle was closed with a lecture by Dikmanis
about Svami Yogananda and his teaching.

102 Only registered members could take part in practical activities.

105 TVVA, Fund 2135, 1% entry, case No. 1, p. 22.

4 Ipid., p. 6.

195 Notice to the prefecture of Riga, 29", 1940 // LVVA, Fund 2135, 1+ entry, case No. 1,

106 Born in Liepaya, 26" April, 1908, accountant by occupation.
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'The last minutes of the Society Board meeting No. 38 are dated from
234 September 1940'%. The changes that were ahead for the Society are
attested only by a record that it had become impossible to find premises
for Society’s fall/winter readings. However, the Board decided to resume
lectures in October. There are no news available in the archive about what
happened with the members of the Society after that. However, the history
of pre-war Yoga movement does not end with the ultimate recording in the
minutes-book. A notice is to be found in the edition of the above-mentioned
Yogananda’s organisation ,Self Realization Fellowship” from 1950 to the
effect that among the inmates of a Latvian filtration camp in Karlsrue
in the American zone in Germany, there is a certain yoga teacher Harijs
Dikmanis (Harry Dikman)'®. As Dikmanis himself has later told his
disciple Marion McConnell, it had been Yogananda, who had arranged
for permissions to Dikmanis and his wife Isabella to emigrate to the USA.
In 1946 Yogananda still kept in touch with Dikmanis and sent him various
materials, which he used in the lectures. In early 1951 Dikmanis was located
in the American zone, the camp Artilleire-Kaserne Bi 4-100, Schwibisch
Gmiind, and from there, following the invitation by Yogananda and with
his financial support, in late 1951 he moved to the USA. Dikmanis lived in
Brooklyn, New York until 5* March, 1952,"” when Yoganada offered him a
job in Los Angeles organisation. Unfortunately, Yogananda died on 7*
March of the same year, and Dikmanis did not meet him never. It is said
in several publications of Raman Maharshi Movement, that since late 50’s
Dikmanis had lived for some time in England', however, this information
has not been confirmed by Dikmanis himself. Marion McConnell also
asserts that Dikmanis had never spoken about any period in England, and

107 LVVA, Fund 2135, 1* entry, case No. 2, p. 36.
108 Self~realization magazine. Self-Realization Fellowship, 1950, p. 52; 54.

19 From correspondence of S. Krumina-Konkova to Marion (Mugs) McConnell
in November, 2012.

10 The Mountain Path, Vol. 10, Nr. 5. September 2000. Read online on 6™ February,
2012: http://www.arunachala.org/newsletters/2000/?pg=sep-oct
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that he had never liked to travel, actually, he had been afraid of travelling.
Assuming that Dikmanis has really been in England, this could only be
en route from Germany to the USA, i.e., from late 1951 to February 1952.
In 1953 his name turned up in an edition summarizing the materials of
World Parliament of Religions, held in the central quarters of ,Divine
Life Society” in Rishikesh."! Later Dikmanis’ name, spelt differently — as
Harry Dickman — was frequently mentioned in different editions related
to the world Yoga movement. Marion McConnell recalls that ,In Feb-
ruary, 1954 Swami Sivananda bestowed Harry with an award of , The Star
of the Divine Life Society” and in June he received the honoray title of
»Yogi Raj”. In January 1962 he received Doctor of Psychology and Dr. of
Metaphysics degrees and 4 months later graduated from the College of
Divine Metaphysics, Indianapolis, Indiana”'?. In 1958 he published his
first book about Sivananda: ,Yoga Chakravarty: Sri Swami Sivananda”. '3
'The author of this article by way of correspondence with the employees of
»2Divine Life Society”, got to know that Dikmanis had arranged for one
more book about Sivananda to be published around 1947-1948':  Siva.
His Life and Mission”. The book contains also a short history of the ori-
gins of Yoga movement in Latvia® written by Dikmanis, as well as his
lectures and his letters sent to Sivananda. In early 70s Dikmanis had been
active in New York, and, when in 1972 the Centre by Bhagavana Sri Ra-
mana Maharshi — Arunachala Ashrama'® was inaugurated not far from

W World Parliament of Religions Commemoration Volume: Issued in commemoration of
the World Parliament of Religions held at Sivanandanagar, Rishikesh, in April, 1953. The
Yoga-Vedanta Forest University Press, 1956, p. 9.

12 From correspondence of S. Krumina-Konkova with Marion (IMugs) McConnell
in August, 2013.

3 Yogiraj Sri Harry Dickman. Yoga Chakravarty: Sri Swami Sivananda. Yoga-
Vedanta Forest University, 1958.

114 'The book does not indicate the precise year and place of publication.
5 Yogiraj Sri Harry Dikman. Siva. His Life and Mission, pp. 18-22.

116 In Sanskrit — the abode of hermits and sages, a temple.
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Harijs Dikmanis/Harry Dickman, 1979

New York, Dikmanis moved to live there.!”” After his wife Isabella passed
away in 1974, Dikmanis moved to San Rafael in California, where he spent
the last years of his life. Marion McConnell recalled that in San Rafael
Dikmanis had only a few disciples and often felt lonely.

'The earthy life of Dikmanis came to an end in 1979. But even in De-
cember, 2011 in an article ,Unfolding Divinity through Transformation”
in the newspaper ,India Abroad” '8 Harijs Dikmanis is credited to be one
of the most prominent followers of Sivananda in the State of New York.
Even this short notice clearly testifies, that Dikmanis has fully achieved the
aim he had set himself as a young man — to be an example and a teacher to
all those, who have stepped on the difficult albeit surmountable way of
self-cognition and self- improvement with an aid of Yoga teachings.

W7 The Mountain Path, Vol. 10, Nr. 5. September 2000. Read in electronic format on-
line on 5 February, 2012: http://www.arunachala.org/newsletters/2000/?pg=sep-oct

"8 Unfolding divinity through transformation//India Abroad. December 30, 2011. Read
in electronic format online on 5" February, 2012: http://www.indiaabroad-digital.com/
indiaabroad/20111230?pg=57#pg57
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leskats Latvijas jogas kustibas vésture

Kopsavilkums

Saja ,Religiski-filozofisku rakstu” krajuma anglu valoda publicétais Sol-
veigas Kraminas pétijums par jogas kustibas vésturi Latvija latviesu valoda
publicéts kolektivaja monografija ,Religiozitate Latvija: vésture un mus-
dienu situacija™, tapéc latviesu lasitdju, kurs vélas ko uzzinat par So vésturi,
aicinam sameklét $o gramatu. Tomer §is latviesu valoda izdotas publikacijas
sakariba nepiecieSami dazi precizéjumi. Kop§ 2012. gada autores riciba
nondkusi jauna informacija par jogas kustibas dibinataja Harija Dikmana
darbibu péc Otra pasaules kara, ta izmaina 2012. gada raksta piedavato
H. Dikmana dzivesstasta rekonstrukciju. Tapéc $aja kopsavilkuma atgrie-
zisimies pie laika péc 1940. gada un precizésim vairakas H. Dikmana bio-
grafijas detalas. Tatad pedéjais Latvijas Jogas biedribas valdes protokols
Nr. 38 ir datéts 1940. gada 23. septembri.? Par to, ka tobrid biedriba ir par-
mainu prieksa, liecina vien piezime protokola, ka nav iespéjams sameklét
telpas biedribas rudens/ziemas sezonas lekciju lasiSanai. Tomér valde no-
lemj, ka lekcijas atsaksies oktobri. Kas ar biedribas biedriem noticis turpmak,
par to arhiva zinu vairs nav. Tomeér ar pédéjo ierakstu protokolu gramata

U Religiozitate Latvija: vésture un misdienu situdcija Dr. phil. Solveigas Kraminas-
Konkovas zinatniskaja redakcija. Riga: FSI, 2012, 258.-282. Ipp.

2 LVVA, Fonds 2135, apr. 1, lieta Nr. 2, 36. lapa.
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pirmskara Latvijas jogas kustibas vésture vél nebeidzas. Izcila indiesu jogas
skolotaja Joganandas organizacijas ,Self Realization Fellowship” (Braliba
sevis realizacijai) 1950. gada izdevuma atrodama zina, ka Vicija, Karls-
rug, amerikanu zona izvietotaja latvie$u filtracijas nometné darbojas jogas
skolotajs Harijs Dikmanis. Ka savai pédéjai skolniecei Marionai Makkone-
lai stastijis pats Dikmanis, tiesi Jogananda sagadajis Dikmanim un vina
sievai Izabellai atlauju izcelosanai uz ASV. Jogananda sazinas ar Dikmani
vel 1946. gada un suta vinam dazadus materialus, kurus vins vélak izmanto
savas lekcijas. 1951. gada sakuma Dikmanis ir ASV zona, nometné Artille-
rie-Kaserne Bi 4-100, Schwibisch Gmiind, un no turienes péc Joganandas uz-
aicinajuma un ar ta finansialu atbalstu 1951. gada beigas vina gimene dodas
uz ASV, kur lidz 1952. gada 5. martam dzivo Bruklina, Nujorka.? Jogananda
piedava H. Dikmanim darbu sava organizacija Losandzelosa. Diemzél Joga-
nanda mirst ta pasa gada 7. marta, un Dikmanis vinu ta ari vairs nesatiek.
Vairakos Ramana Maharsi kustibas izdevumos var lasit, ka Dikmanis kops
1950. gadu beigam kadu bridi dzivojis Anglija,* tacu $o informaciju neap-
stiprina pasa Dikmana stastitais. Mariona Makkonela apgalvo, ka Dikmanis
nekad nav piemingjis §adu Anglijas periodu un ka vinam vispar nav pa-
ticis — vin§ pat esot baidijies — celot. Ja pienemam, ka Dikmanis patiesaim
bijis Anglija, tas varéja but vienigi pa celam no Vicijas uz ASV, tas ir, no
1951. gada beigam lidz 1952. gada februarim. 1953. gada vina vards para-
das izdevuma, kura apkopoti ,Divine Life Society” (Dieviskas dzives sa-
biedribas) centralaja mitné Risikesa rikota Pasaules religiju parlamenta ma-
teriali.” Velak Dikmana virds biezi sastopams dazados ar pasaules jogas

* No S. Kraminas-Konkovas sarakstes ar Marion (Mugs) McConnell 2012. gada
novembri,

* The Mountain Path, Vol. 10, Nr. 5, September 2000. Lasits elektroniska formata
tieSsaisté 2012. gada 5. februari: http://www.arunachala.org/newsletters/2000/?pg=sep-
oct

5 World Parliament of Religions Commemoration Volume: Issued in commemoration of
the World Parliament of Religions held at Sivanandanagar, Rishikesh, in April, 1953. The
Yoga-Vedanta Forest University Press, 1956, p. 9.
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kustibu saistitos izdevumos. Mariona Makkonela atceras, ka 1954. gada
februari Svami Sivananda pagodina Hariju Dikmani ar apbalvojumu , The
Star of the Divine Life Society” un ta pasa gada junija vins iegust titulu
»YogiRaj”. 1962. gada janvari vins iegust psihologijas doktora gradu un cet-
rus ménesus vélak — ari metafizikas doktora gradu Dieviskas metafizikas
koledza Indianapolisa, ASV. 1958. gada vin§ publicé savu gramatu par Si-
vanandu: ,Yoga Chakravarty: Sri Swami Sivananda”. Saraksté ar ,Divine
Life Society” darbiniekiem raksta autore noskaidroja, ka Dikmanis ir sakar-
tojis vél vienu gramatu par Sivanandu, kas publicéta ap 1947.-1948. gadu,” —
»oiva. His Life and Mission”. Gramata ievietots ari iss Dikmana atminu stasts
par jogas kustibas aizsakumiem Latvija,® ka ari vina dazados gados nolasitas
lekcijas un Sivanandam satitas véstules. 1970. gadu sakuma Dikmanis dar-
bojas Nujorka, un, kad 1972. Nujorkas tuvuma nodibinas Bhagavana Sri
Ramana Maharsi centrs — Arunacala adrams,” Dikmanis parcelas uz dzivi
taja.'’ Péc sievas Izabellas naves 1974. gada vins dodas uz Sanrafaélu Kali-
fornija, kur pavada savas dzives pédéjos gadus. Ka atceras Mariona Mak-
konela, Sanrafagla vinam vairs bija tikai dazi skolnieki un vin$ biezi juties
vientuls.

H. Dikmana zemes dzive beidzas 1979. gada. Tacu vel 2011. gada decem-
bri laikraksta ,India Abroad” raksta ,Unfolding divinity through transforma-
tion” (Dievigka atklasanas caur parveidosanos) Harijs Dikmanis nosaukts

¢ Yogiraj Sri Harry Dickman. Yoga Chakravarty: Sri Swami Sivananda. Yoga-Ve-
danta Forest University, 1958.

7 Gramati nav noradits precizs izdo$anas gads un vieta.

® Yogiraj Sri Harry Dikman. Siva. His Life and Mission, pp. 18-22.

? Sanskrita — vientulnieku un gudro majvieta, templis.

10" The Mountain Path, Vol. 10, Nr. 5, September 2000. Lasits elektroniska formata
tiessaist€ 2012. gada5. februari: http://www.arunachala.org/newsletters/2000/?pg=sep-

oct

W Unfolding divinity through transformation // India Abroad. December 30, 2011.
Lasits elektroniska formata tiessaisté 2012. gada 5. februari: http://www.indiaabroad-
digital.com/indiaabroad/20111230?pg=57#pg57
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par vienu no izcilikajiem Sivanandas sekotajiem, kas darbojies Nujorkas §tata.
Pat §i isa zina ir skaidrs apliecinajums tam, ka Dikmanis pilniba ir piepildijis
savu jauniba izvirzito mérki — but par piemeéru un skolotdju jogas macibas
izmantosana visiem, kas uzsakusi grito, ta¢u paveicamo sevis izzinasanas un
pilnveidosanas celu.
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