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PETIJUMI PAR CAURI LAIKIEM CELOJOSAM
IDEJAM

Ikdiena médz teikt, ka vésture atkartojas. Ka patiesiba viss jaunais ir
aizmirsts vecais. Viens no ideju véstures pamatlicéjiem Artars Onkens
Lovdzejs (Arthur Oncken Lovejoy, 1873-1962), iesp&jams, to pasu pateiktu
citadak, proti, ka visas jaunas idejas tadas tikai skiet un ka patiesiba tas ir
jau sen zinamu pirmideju’ interpretacijas. Un, ja nu ir kas jauns un origi-
nals, tad ta ir interpretacija — vél nebijis skatijums uz cauri laikiem celojoso
ideju. 1940. gada, piesakot jauna, ideju vésturei veltita zurnala iznaksanu,
Lovdzejs rakstija, ka “ideja ir ne tikai spéciga, bet ari spitiga lieta. Tai
parasti ir savs “Ipass cel$”, un ari domas vésture ir divpuséja lieta — stasts
par kustibu un mijiedarbibu starp cilvéka dabu ar visu tas fiziskas piere-
dzes asumu un nepastavibu, no vienas puses, un, no otras puses, to ideju
specifisko dabu un spiedienu, kuram cilvéki, dazadu motivu vaditi, ir lavusi
pastavét savos pratos”.? Kaut ari LovdzZejs uzsvéra pirmideju parlaicigo
raksturu, vinam tas vienlaikus kalpoja ari ka metodologisks riks, kas lava
vieglak grupét izpétes materialu, veidojot noteiktas domgaitas kédes,
kuras, péc Lovdzeja domam, dzivoja savu patstavigu dzivi cilvéces domas
vesturé.” LovdZejam tik svarigas pirmidejas masdienu ideju vésturniekus

! Lovdzejs lieto jedzienu unit-idea.

? Arthur Oncken Lovejoy. Reflections on the History of Ideas. Journal of the History
of Ideas, Vol. 1, Nr. 1. Baltimore (MD): John Hopkins University, 1940, p. 22. Pieejams ari:
http://www.jstor.org/stable/2707007 (Skatits 28.08.2017.).

3 Par to plasak rakstijusi danu filozofs Leo Katana un niderlandie$u vésturniece
Germa Grevinga. Sk.: Germa Greving. Towards intellectual history. A review on the Journal
of the History of Ideas 2006-2010. Netherlands: University of Groningen, 2013. Pieejams:
http://www.rug.nl/let/education/master/rema/mbhir/journal-history-ideas-greving.pdf

(Skatits 28.08.2017.)
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vairs nesaista, un ari ideju vésture ka humanitaro zinatnu nozare kops
1940. gada ir ne tikai pieredzéjusi “lingvistisko pavérsienu”, kuru aizsaka
politiskdas domas véstures pétnieki, ta sauktas Kembridzas skolas parstavji
Kventins Skiners* un DZons Pokoks,® bet ari ietekméjusies no socialas
véstures konceptualajiem uzstadijumiem un globaliz&jusies lidz ar visu pa-
sauli un galu gala ari atteikusies no savas patstavibas par labu piederibai
plasakai — intelektualas véstures — jomai. Tomer, lai kadas parmainas ska-
rusas ideju vésturi, nemainiga ir palikusi tas interese par ideju savdabo
dzivi, to izmainam, piemérojoties konkrétiem kultarvésturiskiem kontek-
stiem, to skietamai bojaejai un reizém parsteidzosai piedzimsanai no jauna.

Par vairaku sen zinamo ideju pardzimsanu bus lasams ari $ajos, nu jau
péc kartas divdesmit otrajos, Religiski-filozofiskos rakstos. Ta, pieméram, par
ideologiska lasijuma ietekmétajiem parpratumiem Heidegera ideju sa-
pratné un talak skaidrojuma raksta italiesu filozofs, fenomenologs, Late-
rana Pontifikalas universitites profesors Francesko Alfjéri. Raksta
“Martina Heidegera piezimju burtnicas. Domat vinpus aklas polemikas”
nosléguma vins secina, ka “Heidegera filozofija nepaklaujas politisko lasi-
jumu ieslodzijumam un nekad nebas saistita ar to maldinoso kartibu, kas
tiecas visadi sagrozit domu un ievirzit to visai apsaubamo ideologisko la-
sijumu sliedés, kas uzskatams par filozofijas isto $kérsli”, un aicina Heide-
gera piezimes lasit katram pasam, brivi no jebkadiem ieprieks noteiktiem
prieksrakstiem par to, kadam jabut vienigi pareizam $o burtnicu lasiju-
mam, vien nemot paliga kritisku domasanu un stingru izpéti.

Maisdienu postsekulara sabiedriba nozimigam Jurgena Habermasa
ideju interpretacijam veltits lietuviesu filozofes, Klaipédas Universitates
profesores Dalas Marijas Stancienes raksts “Sekularas mentalitates un

* Kventins Skiners (Quentin Robert Duthie Skinner, 1940—-) — Karalienes Marijas
Londonas Universitates profesors, vésturnieks, filozofs, viens no vadosajiem Kembridzas
jédzienu véstures skolas parstaviiem.

> Dzons Pokoks (John Greville Agard Pocock, 1924~) ir profesors emeritus Dzona
Hopkinsa universitaté. Pazistams ka jaunas véstures metodologijas — kontekstualisma —
izveidotajs. 1975. gada publicéjis gramatu Zhe Machiavellian Moment: Florentine Political
Thought and the Atlantic Republican Tradition. ASV politiskas domas vésturé §i gramata
tiek uzskatita par vienu no magenum obus.
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religija Jurgena Habermasa uzskatos”. Analizéjot Habermasa un katolu
teologa Jozefa Racingera dialogu “Sekularizacijas dialektika. Par pratu un
religiju”, autore ipasi pievérsas vienai $aja dialoga skartajai idejai: idejai par
“korelaciju starp ticibu un pratu”, kuras nozimi uzsvéris Racingers. Vina-
prat, tiesi §1 religijas un prata polifonija “laus realizét kopéjas cilvéces
vértibas un normas un izveidos pamatus vienotai pasaulei”.

Rigas Tehniskas universitates profesors un Latvijas Universitates Hu-
manitaras fakultates vado$a pétnieka pienakumu izpilditajs vésturnieks
Kaspars Klavins raksta “Zudusi senatne un nepartraukta tagadne: véstures
izpratne Rietumu un Tuvo Austrumu tradicijas” parada butiskas atskiribas
kristietibas un islama skatijuma uz vésturi un $o skatijumu kvintesences
musdienas. Iespéjams, pirmaja bridi parsteidzoss varétu skist autora seci-
najums, ka “misdienu Rietumu kapitilisma ideologija paradoksili saskan ar
islamistu fanatismu, atbalstot vai nu religiju un kulturu konfrontaciju (Han-
tingtons = dzihadistu veikta ‘neticigo” apkarofana), vai proponéjot “véstures
beigas” (Fukujama = islamistu paradizes solitaji)”. Tomeér, rupigi lasot So rak-
stu, lasitajs driz vien atskartis, ka neka parsteidzosa patiesiba nav: kaut ari
abas tradicijas ir izkopusas atskirigu skatijumu uz vésturi, to masdienu
sekotaji kultivé visnotal lidzigu “fundamentali nevésturisku domasanu”.

Novitates skietami sen zinamu, tacu patiesiba lidz $im neatklatu un
neiepazitu religiski-filozofisko ideju transformacijas un to vésturé lasitajs
iepazis ari citos $i krajuma rakstos.

Solveiga Kramina-Konkova,
Religiski-filozofisku rakstu galvena redaktore



INVESTIGATING OF THE IDEAS ITINERATING
THROUGH TIME

It is sometimes said that history repeats itself. One of the founders of
the history of ideas tradition A. O. Lovejoy (1873-1962) would probably
put it in another way. He would say that all new ideas are only seemingly
so, and actually, they are interpretations of certain primaeval ideas’, and if
there is some novel idea expressed, it is only the interpretation that is new,
an unexpected view of an idea itinerating through time. In 1940 Lovejoy,
in announcing the publication of a new journal dealing with the history
of ideas problematics, wrote that “an idea is not only a powerful but also
a stubborn thing. It usually “takes its own path”, and in the history of
thought it has a twofold trajectory; it is a story of interaction between the
human nature amid the exigencies and vicissitudes of physical experience
on the one hand, and on the other, the specific natures and pressures of
the ideas which men have from various promptings, admitted to their
minds”?.

Although Lovejoy accentuated the transcendental character of the
primaeval ideas, it serves for him also as a methodological tool for the
arrangement of the empirical material, so as to identify the specific chains
of thought, that, according to him, have obtained of independent life in

! Lovejoy uses the term unit-idea.

> Arthur Oncken Lovejoy. Reflections on the History of Ideas. Journal of the His-
tory of Ideas. Vol. 1.Baltimore (MD): John Hopkins University, 1940, p. 22. Available at
http://. Jstor.org/stable2707007 (visited 28.08.2017.)
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the passage of history.? The notion about the primaeval ideas has lost its
appeal for the modern historians, and the history of ideas has obtained a
place as a humanities discipline not only because of the “linguistic turn”
initiated by the researchers of political thought but also due to the activi-
ties of the historians of the so called Cambridge School. Due to the work
of Q.R. D. Skinner and J. G. Pocock and their followers history of ideas
discipline has thus become globalized and amalgamated within a wider
field of intellectual history. Notwithstanding the various changes under-
gone by the history of ideas subject, it has preserved intact the interest
about the specific life-course of the ideas, of their adaptation in concrete
cultural contexts, of their seeming disappearance and (at times) sur-
prisingly unexpected regeneration.

The present volume No. XXII of Religious-Philosophical Articles con-
tains several items dealing with the regeneration of ideas. Thus, for exam-
ple, Italian philosopher, phenomenologist, Professor of the Pontifical
Lateran University Francesco Alfieri writes about the ideologically moti-
vated misunderstanding of Heideggerian thought. At the end of his essay
“Martin Heidegger’s Notebooks. To Think Beyond Blind Polemics,” he
writes: “Heideggerian philosophy is not to be contained within the po-
litical interpretation precincts, and never should be connected with false
attempts to change the essence of his thought and to attempt to steer it
in the course of ideological interpretation, considered as the chief obstacle
to philosophy”. The author invites to read Heidegger in an independent
manner feeling free from the “correct” interpretation of the Notebooks
and relying on critical thinking and detailed investigation.

Lithuanian philosopher Dalia Marija Stanciené, Professor of Klaipeda
University deals with the interpretations of Jurgen Habermas® views in
the context of significant ideas of the post-secular society in an article

3 'This theme has been more extensively discussed by Danish philosopher Leo
Katana and Dutch historian Germa Greving. See: Germa Greving. Towards Intellec-
tual History. A review on Journal of the History of Ideas 2006—2010. Netherlands Univer-
sity of Groningen, 2013. Available: http://www.rug.nl/let/education/master/rema/mhir/
journal=history-ideas-greving.pdf (Visited 28.08.2017.)
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“Secular Mentalities and Religious Thought of Jirgen Habermass”. By
analysing of the text of the discussion between Jurgen Habermas and
Catholic theologian Joseph Ratzinger “The Dialectics of Secularization.
On Reason and Religion,” she pays special attention to some of the ideas
discussed, in particular, the correlation between faith and reason, the im-
portance of which had been especially stressed by Ratzinger. According to
Ratzinger the polyphony of religion and reason is the main tool for creat-
ing of new universal ethical norms, and formation of the basis for a uni-
fied world.

Kaspars Klavins, historian, Professor of Riga Technical University and
leading researcher at the Faculty of Humanities of the University of Lat-
via has contributed an essay “The Lost Antiquity and Permanent Present:
Understanding of History in the Western and Middle Eastern Tradition”.
'The author displays the significant differences existing between the Chris-
tian and Islamic views of history, and the present- day consequences of
these views. At first glance the conclusions reached by the author may
generate some surprise, in that he holds that the ideology of modern
Western capitalism is paradoxically similar to the fanatical Islamism,
either supporting the confrontation of cultures paradigm (Huntington
and the fight against the infidels by Jihadists), or propagating of the end
of history theses ( Fukuyama and the visionaries of the Paradise). When
due attention is paid to the gist of the essay, the reader will discover that
there is nothing paradoxical here: though both traditions have developed
entirely different standpoints concerning the essence of history, the fol-
lowers of the respective extreme versions of the same, discussed in the
article, are following a distinctly a-historical approach.

'The novelty of discovering of seemingly paradoxical aspects within the
transformations of well-known truths is a reward that the reader is likely
to obtain from these essays and from the other items of the present
volume.

Solveiga Krumina-Konkova,
Editor in-Chief of the Religious-Philosophical Articles



FrancCesko Alfjéeri

MARTINA HEIDEGERA PIEZIMJU BURTNICAS.
DOMAT VINPUS AKLAS POLEMIKAS

Martina Heidegera piezimju burtnicu lasiSana saistita ar acimredza-
mam gratibam — ka, pateicoties valodai, kas lasitaja uztveré butu spéjiga
aizstat pirms tam neaptveramas zimes, iespéjams nonakt lidz Heidegera
vésturiski ontologiskajai domasanai. Ja vél nem véra piezimju burtnicu ne-
sistematisko kompoziciju, kuras uz papira pierakstitais bija tas, pie ka
autors velak varétu atgriezties un apdomat un kas kalpoja par vienojoso
punktu talakiem spriedumiem, iespéjams saprast, cik sarezgiti o kopumu
batu sakartot un, sintezéjot sadrumstaloto, noniakt lidz visaptverosam
spriedumam. Ja nerékinas ar biezi vien loti straujo valodas stila mainu, ko
Heidegers “izméginaja” ar zinamu uzstdjibu, lasitdja uzmanibu ir grati sa-
glabat nepartrauktu, lai vins spétu iedzilinaties piezimés un neapmalditos
tajas. Valoda ir tas nepiecieSamais riks, ar kura palidzibu iespéjams atklat
vesturiski ontologiskas domasanas pamatus. Runa tatad ir par Heidegera
lietotas leksikas izcelsmes izpratni, vienlaikus pietuvojoties vina doma-
Sanas gaitai; un $I pietuvosanas ir obligats prieksnosacijums ikvienam, kurs
vélas izprast saikni, kas caurvij izteikto vai uzrakstito vardu un jégas izples-
tibu, uz kuru tas norada. Pieméram, varétu teikt, ka Heidegeram ontiskas
kategorijas icklaujas ontologiskajas kategorijas un vésture ir blivas virs-
pusigas historiografijas substrats. Sie hermeneitiskie fragmenti norada uz
Heidegera filozofiskas pieejas apvarsni, kura jautajums par Esamibu para-
das spécigi un sniedz tai nepieciesamo savatnibu, un lauj tai tikt uztvertai.
Ta vardam piemit jaunas nozimes modulacijas un valoda tas parveidojas,
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balstoties uz ta pieejamibu lauties tikt uztveres vaditam. Katrs jédziens
tatad norada uz “arpus€jo”, ko nekad nebus iespéjams noskirt no kardina-
juma apstaties pie lietu nepastarpinatas acimredzamibas virspusiguma.

Piezimju burtnicas butu iespéjams precizak izprast, ja tas butu izdotas
neatrauti no to kritikas, kas varétu atvieglot lasitajam pareju no Ulaerlegun—
gen uz Anmerkungen un palidzét izprast valodu un valodas stilu mainu, ko
Heidegers lieto, pariedams no vésturiski ontologiskas domasanas uz to vés-
turisko apstaklu aprakstisanu, kas kalpojusi par iemeslu pagrimumam, uz
kuru, sakot ar 20. gadsimta divdesmitajiem gadiem, virzijas Vacijas politika.

Ir zinams, ka Heidegers sava testamenta pats norada, ka vina apceré-
jumu pilnigajam izdevumam nav jabut redigétam, bet tam jabut gan vina
pasa atzito manuskriptu izdevumam. Ja kadu absurdu apstaklu dél vina
vélmes netiktu nemtas véra, tik isa laika lidz masdienam nebutu publicéti
gandriz 90 izdevumi. Heidegers apzinajas, ka lasitdjs varétu saprast vina
valodu ari tad, ja $im lasitdjam nebutu bijusas ipasas zinasanas filologija.
Heidegera privatsekretars un vina filosofijas turpinatajs Vacija prof.
F.V. fon Hermanis (F:-W. von Herrmann) vairakkart apliecindjis, ka autors
siki planojis savu apceréjumu neredigétu izdosanu labi pardomata seciba,
lai lasitajs varétu konsekventi virzities uz prieksu pa filozofa teorétisko
pardomu celu. Sis publikaciju plans bija tik labi izplanots, ka gadiem $o
procesu varéja istenot bez jebkadiem sarezgijumiem. No ta izrietéja, ka
apceréjumiem vajadzéja iznakt péc tam, kad butu pabeigta Gesamtausgabe
redigésana, lai izvairitos no ta, ka lasitajam pietriktu nepiecieSsamas zina-
$anas, lai saprastu, ka apceréjumos ieklautais ir lasams, vien nemot véra
Heidegera filozofiskos traktatus. Piezimju burtnicu nodali$ana no apceré-
jumiem un to uzskatiSana par patstavigiem darbiem izraisija issavieno-
jumu. Piezimju burtnicas apspriesto nav iespéjams izprast, neapzinoties
vésturisko kontekstu, kura saknojas Heidegera filozofija. Lai gan Heidegers
to visu ieklava sava testamentd, vina déls Hermanis noléma paatrinat téva
darbu publicé$anu un nenéma véra fon Hermana, kuru pats Heidegers
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iecéla par Gesamtausgabe galveno zinatnisko vaditaju, pretéjo viedokli par
gramatu izdosanas procesa norisi. Heidegers neapsvéra apceréjumu kritis-
kas versijas izdo$anu, jo, vinaprat, “tie nav darbi (Werke), bet gan apceré-
jumi par metodi” (Wege). Vina filozofijai pievérsta uzmaniba sekméja
Heidegera pievienosanos zinamakajiem vacu filosofiskas tradicijas parstav-
jiem — Fihtem, Sellingam, Hegelim un Diltejam.

Heidegera apceréjumu redaktoram jabat uzticamam manuskriptiem,
kadi tie bijusi redigéti un pasa filozofa apstiprinati. Polemika par $o neat-
bilstibu aizsakas vél pirms piezimju burtnicu fragmentu izdosanas
2014. gada, tomer to nesen aktualizéja, lai apsaubitu izdevuma redigésanas
procesa metodiku. Velos minét divus piemérus, kas veicindja So aizdomu
izraisisanu. Pirmaja gadijuma nepilnibas céla gaisma piezimju burtnicu un
izdevuma Die Geschichte des Seyns redaktors,! kur§ apgalvo, ka minétaja
izdevuma izlaists viens teikums.” Otraja gadijuma Dzulija Airlenda (Ire-
land)® atsaucas uz divu jédzienu “apzinatu izlaisanu” izdevuma Holderlins
Hymnes “Germanien” und “Der Rhein™ un vairakkart apspriez aizliegumu
pieklat pétnieciskos nolikos Marbaha pie Nekaras arhivos glabatajam
Heidegera intelektualajam mantojumam. Si pétnieces izvirzita probléma
tiks atrisinata talak, jo vispirms ir japievérs uzmaniba abu pétnieku miné-
tajiem tekstudlajiem izlaidumiem.

Pirms tam japrecizg, ka visa izdosanas procesa norisé manuskriptu iz-
péti un sakartosanu ilgu laiku arhiva Marbaha pie Nekaras veica fon Her-
manis un Hermanis Heidegers (atstitd mantojuma (Nach/af) vaditajs).
Pastavigas darbibas nodrosinajuma nolakos abi némusi véra ne vien pasa

' M. Heidegger, Die Geschichte des Seyns,in Gesamtaushabe,Bd. 69, hrsg. V. P. Trawny,
Klostermann, Frankfurt a.M., 2012.

2 Si teze velak kalpo par pieradijumu Emanuela Faija (Faye) argumentacijai Heideg-
ger und das Judentum: Vom Aufruf zur “volligen Vernichtung” zur Thematisierung der “Selbst-
vernichtung’, in “Deutsche Zeitschrift fiir Philosophie” 63(2015), pp. 877-899 (72. pie-
zime).

3 J.A. Ireland, Naming Physis and the “Inner Truth of National Socialism”: A New Ar-
chival Discovery, in “Research in Phenomenology” 44 (2014), pp. 315-346.

* M. Heidegger, Holderlins Hymnes ,Germanien“ und ,Der Rhein” in Gesamtausgabe,
Bd. 39, hrsg. v. S. Ziegler, Klostermann, Frankfurt a.M., 1999.
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Heidegera testamenta ieklautos noteikumus, bet ari noradijumus, ko fon
Hermanis sanéma no Heidegera laika, kad bija vina asistents (no 1972.
lidz 1976. gadam) un varéja nepastarpiniti pieklat minétajiem manuskrip-
tiem. Vacu Die Geschichte des Seyns redaktora minéta teikuma izlaisana
skaidrojama ar to, ka §is rindas Heidegera bralis Frics izsvitroja jau meln-
raksta versija, kas Heidegeram pretenzijas neizraisija. Lai gan manuskripta
§1s rindas bijusas ieklautas, Heidegers tomér atlauj publicét Frica ar rak-
stammasinu rakstito uzmetumu — uzmetumu, kura Heidegers pats ar roku
veica labojumus un noléma izlaist teikumu, kas neparadas gramatas izde-
vuma. Tiedi tapéc fon Hermanis uznémis atbildibu par to, lai Heidegera
apceréjumi tiktu publicéti, balstoties uz pasa filozofa atzitajiem manu-
skriptiem, un teksts netiktu paklauts nekadam manipulacijam. Tapat izde-
vuma Holderlins Hymnes “Germanien” und “Der Rhein” divi izlaistie jédzieni,
kurus Airlenda uzskata par “tisi” izlaistiem, attiecas uz teksta fragmentu,
sarakstitu teju vai nesalasama rokraksta. Izdevuma redaktorei Zuzannei
Ciglerei (Suzanne Ziegler) bija precizi un atkartoti japarbauda fragments,
lai atkodétu ta saturu, nevis lai kaut ko no ta nosléptu vai izlaistu.

Divu minéto izdevumu nepilnibas ir viegli labot, tiesi parbaudot Mar-
baha pie Nekaras glabatos manuskriptus. Turklat bridi, kad Heidegers
parveda savus tekstus uz arhivu, vins uzlika zimogu uz liguma, kura skaidri
teikts, ka jebkura Gesamtausgabe izdevuma sastadisanas gaita jebkuram
pétniekam, kas iesniedz lagumu, ir atlauts Manuskriptu nodalas lasitava
izskatit visu dokumentaciju, kas attiecas uz konkréta darba publikaciju.
Fon Hermanis ir vairakkart apstiprinajis, ka Marbaha pie Nekaras arhiva,
péc Heidegera pieprasijuma, izdotie Gesamtausgabe manuskripti ir pétnie-
kiem pieejami un biezi tiek analizéti. Noteikums par tikai publicéta ma-
teridla pieejamibu attiecas uz katra autora tiesibam gadu gaita kontrolét
sava intelektuala ipasuma lietojumu. Vienigi fon Hermanim atlauta pie-
kluve visam Heidegera mantojumam ar noteikumu, ka vin$ nodrosina
Heidegera vélmju izpildi par katra manuskripta teksta parbaudi lidz pe-
déjam sikumam un, balstoties uz Heidegera atzitajiem manuskriptiem, par
pilnigu vina darbu savstarpéju saskanotibu ne vien satura, bet ari ievérojot
Heidegera noteiktos publikaciju terminus péc vina naves nolaka turpinat
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un lidz galam pabeigt muza darba Gesamtausgabe izdosanu.’ Lidz musdie-
nam pilna izdevuma péc Heidegera vélmes nav apkopoti vien dazi
Exzerpte, dazas lapas gari melnraksti, kas klas pieejami péc pilna manu-
skriptu izdevuma pabeigsanas.

Jau cita konteksta apspriezot piezimju burtnicu saturu, sakot ar tema-
tiskos vienumos sadalitu vacu tekstu, lasitdjam sniegti So fragmentu tulko-
jumi ari italu valoda, kas sagatavoti saskana ar Franko Volpi Heidegera
apceréjumu tulkojuma noteikto leksikas tradiciju, — ir vérts pakavéties pie
daziem aspektiem, kas bas noderigi, talak apspriezot filozofa Fransua
Fedje (Frangois Fédier) darba Martins Heidegers un ebrejiska pasaule izteikto
viedokli.®

Heidegera valodas stila maina no Uberlegungen lidz Anmerkungen ir
radikala — kamér uz pirmo autors vairakkart atsaucas savos traktatos, ta
ka tajos ieklauti méginajumi kanonizeét jauno leksiku, kas balstas uz esa-
mibas un notikuma (Ereignis)’ patiesibas vésturiskuma pieredzi, tikmér

5 Ir veérts pieminét to, ko Franko Volpi raksta prieksvarda jaunajam izdevumam
“Heidegera celvedi” (Guida a Heidegger. Ermeneutica, Fenomenologia, Esistenzialismo, On-
tologia, Twologica, Estetica, Etica, Tecnica, Nichilismo (Manuali Laterza, 222), a cura di
F. Volpi, Editori Laterza, Roma-Bari 2005, p. viii): “Galvenos kritérijus izdevuma pub-
licésanai noteica pats Heidegers un tapéc ir runa par Ausgabe letzer Hand, “ne varietur
izdevumu”.” Neskatoties uz to, Volpi raksta, ka “péc pirmo izdevumu publicésanas uzradas
dazas kritikas balsis, kas radija Saubas un apjukumu saistiba ar izmantoto valodu”.

¢ F. Fédier. Marting Heidegger e il mondo ebraico (Il pelicano rosso, 253), a cura di
S. Esengrini, Morcelliana, Brescia, 2016.

7 Sie mégindjumi dat&jami ar 1932. gada pavasari (M. Heidegger. Besinnung, in Ge-
samtausgabe, Bd. 66, Abt. 3: Unverdffentliche Abhandlungen. Vortrige — Gedachtes, hrsg. v.
F.-W. von Herrmann, Klostermann, Frankfurt a.M., 1997, p. 422): “Seit dem Frijahr
1932 steht in den Grundziigen der Plan fest, der in dem Entwurf “Von Ereignis” seine
erste Gestalt gewinnt.” Runajot par noradi uz Uberlegungen, ko Heidegers apspriez savos
traktatos, der apskatit masu Post Scriprum (sk.: F.-W.von Herrmann — F. Alfieri, Martin
Heidegger. La verita sui Quaderni neri (Filosofia, 72), Morcelliana, Brescia 2016, pp. 319—
327). Tur lasitajs var noverot, kadi ir Heidegera apceréjumi Uberlegungen, un iepazities ar
to specifisko saturu.
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uz otro fragmentu citos izdevumos nav atrasta neviena atsauce un tas
pats par sevi ir autonoms darbs. No Anmerkungen (1942/48) satura iespé-
jams noklat lidz ‘Istajai pozicijai’, ko Heidegers tiecas ienemt, runajot par
Hitlera bezjédzibas (Unwesen) izraisito Vicijas, vacu tautas un Eiropas
norietu. Parsteidzosa karta sie apstakli tik loti ietekméja tautas viedokli,
ka kalpoja par iemeslu universitates sistémas sabrukumam; jautajums par
universitati un tas pagrimumu piezimju burtnicas traktéts tik sistema-
tiski, ka fragmenti ar $o tému nepartraukti paradas, sakot ar Uberlegungen
un sasniedzot kulminaciju Anmerkungen, kur Heidegers ipasi pievers uz-
manibu $im jautdjumam, saistot to ar rektorata kladu (Ir7#um) un univer-
sitates nenovérsamo sabrukumu. Vél, pieminot Heidegera aprakstus par
Edmundu Huserlu, iespéjams saprast, ka Heidegers redigéjis Anmerkun-
gen, jo tajas vind uztvéra “milzigo véstures sagrozisanu/viltosanu” (grofe
Geschichtsfilscherei). Dala no akadémiskas vides, balstoties uz aizspriedu-
miem, izteica skarbus un negativus spriedumus par vina veikumiem no-
laka aktivi atbalstit denacifikacijas procesu. Par spiti ieprieks minétajiem
noraidosajiem apstakliem, Heidegers apraksta savu viedokli par notiku-
miem, un visvairak parsteidz izteikums, kas visbiezak paradas ka faktiski
dots: “Es to nesaku, lai aizstavétos, bet tikai konstatéju” (Festste/lung) vai
ari: “Sis precizéjums nav domits sabiedribai vai sevis aizstavésanai, bet ir
parasts konstatéjums” (Feststellung). Sie Tsie izteikumi, kas analizéti jau
citviet, noder, lai izprastu, ka Heidegers véléjas paplasinat historiografijas
lasijumus par notikumiem, kas attiecas uz Viciju, un noder personam,
kuras velas pieradit Heidegera saistibu ar nacionalsocialismu. Anmer-
kungen aizstdj lasitdjam hermenecitisku atslégu, kas ir loti tuva Hannas
Arentes (Arendt) pardomam par “sistemu”, kas izraisija Vacijas sabru-
kumu un totalitara rezima attistiSanos. Heidegers apzinas, ka daudzi
maldina sevi, domadami, ka ar denacifikiacijas palidzibu Vacija atgriezi-
sies zelta laikmets, ta ir vien ilazija, jo pagrimuma célonis nevar but vie-
nigi Hitlers un vacu tauta, un nevar isti pienemt, ka So seno vésturi
atjaunotu tie$i denacifikacija. Totalitara rezima rasanas célonis ir doma-
$anas izskau$ana, un to, Heidegeraprat, padara redzamu Hitlers, tacu tas



Francesko Alfjéri. Martina Heidegera piezimju burtnicas. Domat vinpus aklas polemikas

bija aizsacies jau kadu laiku pirms vina naksanas pie varas. Heidegera
uzskatos domasanas izskausanas manifestacija ieklaujas sistéma, kas klast
pamanama, nostiprinoties totalitarajam rezimam, bet vins vélas vérst uz-
manibu uz faktoriem, kas nodros$inajusi ta pastavésanu, un uz to, ka no-
tiekosais briedis jau ilgu laiku pirms tam. Sistéma tatad klast par apslépto
dalu, kur domasanas izskausana nostiprinajas ar daudzu cilvéku lidz-
dalibu. Heidegers, tapat ka Arente, ka pieméru min Adolfa Eihmana
(Eichmann) procesu, un censas skaidrot, ka cilvéki, kuri radijusi lidzigu
sistému, nevar izvairities no atbildibas ar “parastu” denacifikaciju, jo to-
talitarais rezims savu spéku smel no sistémas, kura tas radies, un laika
gaitd ir spé&jigs atdzivoties ka jauna konfiguracija (posttotalitarisms). Hei-
degers Anmerkungen konstate, ka daudzi nespéj paplasinat savu skatijumu
uz vésturiskajiem notikumiem, un, pat ja nacionalsocialisma atbalstitaju
kopéjas atbildibas identificésana rada gratibas, Heidegers bridina par ne-
pieciesamibu “palikt arpus” identificé$anas procesa, apzinoties, ka cilveki
varétu nesaprast vina izvéli nepiedalities denacifikacijas procesa; pirms
tam Uberlegungen VIII 51. paragrafa Heidegers stingri nolémis “nekad
nepaklauties stridam”.

“Domasanas izskausana ir neapturams process universitates sis-
téma’, — pietiktu izlasit piezimju gramatas, koncentréjoties tikai uz $o
tému, lai saprastu, ki Heidegers sistematiski analiz&ja esosas problémas
universitatés, kas parvértusas par “tiri komercialam iestadém”,® kuras
katrs léemums ir noteikta §ibriza situacijas gusta, kuras nejausiba klast par
vienigo nosacijumu, no kura izriet uz aprobezotibas stavokla uzturésanu
versta logika, un kuras neizbégami tiek paklautas birokratu kontrolei un
varai. Heidegera planu atjaunot universitati, sakot ar tas sniegto butisko
zina$anu pamatiem, aizstaj neskaitamas partijiskas logikas, kas vérstas uz
zina$anu dekonstrukciju lidz “zinasanam”, kas savu pieradijumu rod teh-
nikas varas funkcionilaja pielietojuma. Saja jaunaja universitaté paradas
zinasanu ierédnis, kas apmaldas ikdienas realitates uzturésana, tada veida

8 Vacu valoda — Entschlossenheit.
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iznicinot nepiecieSamibu tiekties péc zinasanam. Ierédna téls Heidegera
pardomu gaita piedzivo arvien jaunas transformacijas, kladams par
“kramplauzi” (Fassadenkletterer), kurs denacifikacijas procesa nepartraukti
melo, lai apsléptu lietu isto butibu, lidz beigas inscené “lielo véstures
viltosanu” (Anmerkungen II [25]). Derétu noskirt Heidegera sniegtos ma-
jienus, lai nepalaistu garam vienmér aktualas radikalas pardomas par to,
kas musdienas tiek domats ar filozofiju un kadi ir nepieciesamie no-
sacijumi universitates atjaunosanai, tacu vispirms jauzsver tas norieta
(Verendung) céloni.’

IV.

Balstoties ieprieks ieskicéto apceréjumu publikaciju konteksta un no
tam izrieto$ajam problémam attieciba uz to pareizu sasaisti ar Heidegera
Gesamtausgabe atzimétajam vésturiski ontologiskajam domasanas tenden-
cém, iesp&jams noteikt Fransua Fedjé darba “Martins Heidegers un ebre-
jiska pasaule” pausto nostaju. Minétaja gramata apkopoti ieprieks publice-
tie francu filozofa saceréjumi par dazbrid pretrunigo 2014. gada Heidegera
piezimju gramatu izdevumu, kas izraisija rezonansi ne tikai saistiba ar
neuzticibu vina politiskajai izvelei (Heidegera rektorata pieredzei 1933. un
1934. gadu mija), bet gan ar iesp&jamo vina filozofijas teorétiskas strukta-
ras atkaribu no vicu autora piederibas “kustibai” (Bewegung). Bridi, kad

? Pie daudz ka no Anmerkungen apspriesta saistiba ar universitates problemu Hei-
degers atgriezas Beitrige, kur to trakté daudz sistematiskak un autonomak, ne reizi neiz-
mantojot garus cititus no piezimju burtnicam, iznemot Uber/egungen gadijuma saistiba
ar vésuriski ontologisko domasanu; Beitrige ir vienigais Heidegera darbs, kuram vairak
neka citiem ir ciesa saistiba ar burtnicas ieklautajiem Uberlegungen: “Tikko ka filozo-
fiskas domasanas spéja bus pietiekami partapusi taja, kas ta jau ir, tis pamatdisciplinas
buas zurnalistika un geografija. So aspektu iekséjais panikums, kas jau ir acimredzams
visur, izriet no neeso$as drosmes stingri atteikties no filozofiska rakstura kietamibas, kas
palidz nostiprinaties nakotnes “dvéseles zinatnu” institucionalajam raksturam.” Univer-
sitates “saglabas pédéjas kultaras dekora paliekas tikai tik ilgi, cik tas paliks saistitas ar
politiski kulturalo propagandu. No tam vairs nevarés attistities neviena universitas forma.”
(M. Heidegger, Beitrige zur Philosophie (Vom Ereignis), in Gesamtausgade, Bd. 65, hrsg. v.
F.-W.von Herrmann, Klostermann, Frankfurt a.M., 1989, “Séitze iiber ‘die Wissenschaft™,
pp- 145-159 (in part., p. 153, 155).)
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piezimju gramatas lasa, pievérSot uzmanibu vien to burtiskai nozimei, ir
lielaka iesp&jamiba tas parprast, jo, atskiriba no Heidegera traktitiem, tas
leksiski ir daudz blivakas — Heidegers pats vairakkart pie tam atgriezas
laika, kad sistematiski izstradaja traktatus. Gratibas uztvert piezimju gra-
matu saturu rodas tadél, ka nav pietiekami novértéts to nozimigums, pie-
nemot, ka, informacijai var pieklat, nenemot véra Heidegera lingvistisko
struktaru, kura ir klatesosa pat véstures notikumu aprakstos, ieskaitot vina
pieredzi rektorata.

F. Fedjé pirma tiksanas ar Méskirhes filozofu ar Zana Bofré (Beaufret)
starpniecibu 1958. gada un Valtera Bimela (Biemel) lieciba, ka laika posma
starp 1942. un 1944. gadu Fedjé sazinas ar Heidegeru Freiburga,' un tris
intervijas, kuras francu filozofs sniedz 2014. gada Erikam de Rubersi
(de Rubercy),'! 2015. gada vina sadarbibas partnerim Stefano Esengrini
(Esengrini)* un 2006. gada Bernaram-Savjéram Saranam (Sarant)," lasi-
tajam dod prieksstatu par to, cik svarigi bija atrast pareizu pieeju Heide-
gera piezimju gramatu izpétei, Fedjé gadijuma §is lidzsvars sasniegts
ilggadéja gruta darba rezultata, izglitojoties Bofré un Heidegera macibas;
vinam nebija problému gramatas ievada atklat, ka gadu garuma vinam
radusies “aizspriedumi pret Heidegeru” un ka vins bijis to “apzinats upu-
ris”.'* Noskaidrot, kadas bijusas vina pretenzijas pret Heidegeru, varétu
but noderigi musdienu pétniekam, lai izvairitos no tadam pasam lamatam:
ir loti vienkarsi uztvert to, ka Fedjé jut atbildibu bridinat, ka pretestiba,
kas vérsta pret kadu domataju, masu gadijuma — pret Heidegeru, dazreiz
kavé musu spéju uztvert vina darbus adekvati. Biezi vien $ie parpratumi
var traucét uztvert tekstu, jo tas tiek atzits par spéka neesosu: Bofré me-
tode, lai “izdziedétu savus skolniekus no vinu pienémumiem par Heide-
geru’, ietvéra sevi “tieSu kontaktu ar tekstu”, jo tikai ta iespéjams uzmanigi
paskatities un sakt virzibu uz pétniecibu. Vienkarsa piekrisana kadam

10 F. Fédier, Martin Heidegger e il mondo ebraico, pp. 5-29.
! Ibid., pp. 57-87.

12 Tbid., pp. 129-150.

3 Ibid., pp. 163-170.

1 Ibid., p. 5.
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konkrétam viedoklim norada uz to, ka lasitajs nav atgriezies pie pirmavo-
tiem, pie tekstiem, kuri biezi norada uz parpratumiem, rada apjukumu,
traucéjot tieSo piekluvi domasanas gaitai, kura vélas, lai lasitajs pats tiektos
izprast tekstus. Tekstu izprasana ir lasitdja nepiecieSsamiba un atbildiba,
tade] ir svarigi doties $ai virziena, nonakot lidz domu pilnigai skaidribai.

F. Fedjé gramatas otra® un ipasi ceturta !¢ dala veido tas kodolu. Par-
steidzosa ir atklatiba, ar kadu Fedjé analizé Heidegera pieredzi rektorata
un valodas stilu, ko vin$ sak piekopt péc §is pieredzes, noradot vienigi uz
avotiem un budams parliecinats, ka lasitajs bez jebkadu interpretativo
paligriku izmantoSanas spéj saprast, ka Heidegers riské daudz vairak (neka
més varétu iedomaties), pretojoties valdo$ajai nacionalsocialisma “kusti-
bai”. Heidegera piekoptais stils, lai gan skietami pievil, tomér neiegrimst
vienkar$os un acimredzamos salidzinajumos, kur pretnostatijums paradas
spelé starp dazadiem jédzieniskiem nodalijumiem: katra antitétiska, vien-
karsota kontrasta attieciba, kas attiecas uz “nacionalsocialisma kustibu”,
“metafiziku”, moderno laikmetu vai uz universitati, Heidegera darbos uz-
nemas iet pa jaunu domasanas celu, kas kadu dienu varétu sekmét “rekons-
trukciju”, jauna sakuma rasanos péc acimredzamas iznicibas. Péc tam
Heidegers noniak lidz pardomam par modernitati, kas neizbégami ir iesak-
nojusies apzina, un kontrastu izmanto$ana tas apspriesana neraditu ne-
kadu efektu: kad katra nepieciesamiba ir esibas esamibas varas apslépta,
katrs pretstats, katrs “anti” lautu, lai mas apritu ta pati esamiba, kurai meés
it ka pretojamies. F. Fedjé biezi, balstoties Heidegera 1942./1943. gada
ziemas semestri izteiktaja doma, atgriezas pie butiska jautdjuma par to, ka
“katrs “anti” doma ta ietvaros, pret ko tas ir “anti””*": kas nozimé, ka “pre-
téja domasana noved — lai ari par spiti pati sev — pie ta, ka par normu vai
ticamibas kritériju kalpo tas, kam nepiekrit”.'® Atgriezoties pie Heidegera

¥ F. Fédier, Martin Heidegger e il mondo ebraico, pp. 31-55.
16 Ibid., pp. 89-127. Publicétais teksts nu jau ir integrals drukats apkopojums konfe-
rencei Heidegger et les Juifs, ko Fedjé rikoja Parizé 2015. gada 24. janvari.

17 Ibid., p. 92.
'8 ¥. ¥édier, Martin Heidegger ¢ il mondo ebraico, p. 93.
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tekstiem, Fedjé lasitdjam skaidro dazu piezimju gramatu rindkopu lasisa-
nas procesu nolika palidzét pietuvoties nozimei, kas tajas apslépta, apzi-
noties, ka improvizacija nav iesp&jama, tacu no lasitaja tiek pieprasits
ienemt macekla statusu.

F. Fedjé visas gramatas garuma apspriez §is rindas no Anmer-

kungen II [77]:

““Pravietosana’ ir aizsardzibas tehnika saskarsmé ar véstures lik-
tenigo raksturu. Tas ir varasgribas riks. Tas, ka vislielakie praviesi ir
ebreji, ir fakts, kura noslépums (Geheime) vel nav bijis domats.
(Skaidrojums nejégam: $is novérojums nekadi nav saistits ar anti-
semitismu. Antisemitisms ir loti mulkigs un amorals)”, original-
valoda tas skan §adi “Prophetie ist die Technik der Awehr des
Geschicklichen der Geschichte. Sie ist ein Instrument des Willens
zur Macht. Daf} die groflen Propheten Juden sind, ist eine Tatsa-
che, deren Geheimes noch nicht gedacht worden. (Anmerkung fiir

Esel: mit “Antisemitismus” hat die Bemerkung nichts zu tun. Die-

ser ist so toricht und so verwerflich [..]”."

Saja konteksta svarigi atzimét vismaz dazas nepiecie$amas nianses, ko
Fedjé mums sniedzis ceriba, ka tas var izradities noderigas izpratné par to,
ka Heidegers izmanto vardus to precizaja nozime. Tas, ka vards “pravieto-
sana” ir pédinas un ka tas nav klatesoss tresaja teikuma, kur tiek runats par
vislielakajiem praviesiem, nav nejausiba. Pravietosana ir saistita ar “varas-
gribu”, kas noved lidz faktam, ka “esamibas vésturé varas vélme ir pédéja
metafiziskds domasanas transformacija”.?’ Atsauksanas uz $o “pravie-
tosanu” un “tehniku®: norade uz Hitleru un vina parega butibu Fedjé ir
emblematiska un balstas uz Hitlera sevis pasludinasanu par pravieti
1939. gada 30. janvari pie Reihstaga.?! Hitlers dzinas péc §i tehnika bal-
stita pseidopravietojuma. Fedjé saprot, ka Geheime tulkojums, kas Seit
lietots ka “noslépums”, norada uz dzilaku nozimi: uz grieku mvotrpiov,

1 (Pilns rindkopas tulkojums italu valoda pieejams izdevuma Martin Heidegger. La
verita dei Quaderni neri, p. 267.)

20 Ibid., p. 100.

21 F. Fedjeé so faktu min: Ibid., pp. 77-78.
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ko lietoja Luters un kas apzimé “to, kas tiek sargats”, “apsegts”, “noslégts”.*?
No ta izriet, ka daudzi nav uztvérusi to noslépuma dalu — to, ka lielakie
praviesi ir ebreji, nevar izprast ar metafiziskas domasanas iztradato kate-
goriju palidzibu.

F. Fedjé palidz mums saprast, ka Heidegera lietoto “pravietojuma” jé-
dzienu un to, ka “vislielakie praviesi ir ebreji”, nav iespéjams izskaidrot, jo
bibliskais pravietojums ir tik loti “nosargata” dvéseliskuma manifestacija,
ka vél nav ticis domats. Tas, kur§ maina So Heidegera skaidrojumu, riské
izraisit issavienojumu.

V.

Sagatavosanas process sistematiskai piezimju burtnicu izzinai ir
daudzskautnains: bez Heidegera leksikas, no kuras grati izvairities, ir ja-
apzinas ari konteksts, kada sis pardomas un pieraksti tapusi. Iekseja pie-
zimju burtnicu kartiba sava kompleksitaté sastav no daudzslanainam
vienibam un lasot janem véra laikposms, kura piezimes sarakstitas, tas
varétu palidzét lasitajam tas izprast. Kas visus Sos faktorus ignoré, tas izjit
vil$anos, neatrazdams piezimeés to informaciju, kuru bija ceréjis sastapt;
vien atsvesinata pieeja var palidzét izprast, cik liela nozime ir rakstu talak-
nodosanai un tatad iespéjai tos lasit un uztvert.

P. Travnija (P Trawny) raditais parpratums un polemika tiecas apzinati
sagrozit piezimju realo saturu ar ideologiska lasijuma palidzibu, kas diez
vai attiecas uz to, ko Heidegers veléjies pateikt, jo Gesamtausgabe 97. gra-
mata ietver pierakstus, kuros Heidegers distancéjas no nacionalsocialisma,
Hitlera un vina sabiedroto brutalas politikas. So gramatu Travnijs un vina
piekritéji apzinati nepiemin, ekspluatéjot vien dazas teksta rindkopas, pa-
stavigi izsakot par tam kadus galéjus secinajumus, kurus nav iespé&jams
izprast arpus to konteksta.

Sis strids ir atrisinams vien tad, kad lasitajs, apbrunots ar labam zina-
sanam par Heidegera lietoto valodu, saks Melnas burtnicas sistematiski

> . Fédier, Martin Heidegger e il mondo ebraico, p. 103.



Francesko Alfjéri. Martina Heidegera piezimju burtnicas. Domat vinpus aklas polemikas

izzinat pats, budams brivs no jebkadiem aizspriedumiem. Tikai §i cela
beigas iespéjams saprast, ka Heidegera filozofija nepaklaujas politisko lasi-
jumu ieslodzijumam un nekad nebis saistita ar to maldinoso kartibu, kas
tiecas visadi sagrozit domu un ievirzit to visai apsaubamo ideologisko la-
sijumu sliedés un kas uzskatams par filozofijas isto skérsli.

No italu valodas tulkoja un redigéja

Giulio Lo Bello un Luize Daksa
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Francesco Alfieri

Martin Heidegger’s Notebooks. To Think
Beyond Blind Polemics

Summary

'The decision of Martin Heidegger’s heirs to hasten the publication of
the “Black Notebooks” (Schwarze Hefte) before the complete publication
of the Gesamtausgabe, has provoked long series of misunderstandings
about the real contents of the notebooks. The difficulties the German
curator Peter Trawny faces to penetrate into the complex stratification of
the heideggerian lexicon have facilitated the possibility to misinterpret
several passages of the notebooks. The consequences of a superficial
reading of those excerpts have created an ideological manipulation of
Heidegger’s thought: such operation was strengthened by the same “world
journalism” that Heidegger always defined as the cause “an eradication of
thought”. The work of the author realized in collaboration with Prof.
F-W. von Herrmann, has proved that, firstly, it is unjustified to impose any
ideological reading of Heidegger’s ideas and secondly that his condem-
nation of antisemitism is clearly obvious in his notes. Retrieving the
sources of Martin Heidegger remains the only way (Weg) available in
order to avoid manipulations of his writings made by “philosophers of the
surface”.



Dalia Marija Stanciené

SECULAR MENTALITIES AND RELIGION
IN THE THOUGHT OF JURGEN HABERMAS

Introduction

In every historical period, religion invigorates human faith, morality
and dignity; for “God has not called us to immorality but to holiness”
(1 Thes 4, 7). The majority of the contemporary participants of public
philosophical discourses, including Jirgen Habermas in his Glauben und
Wissen', compare the tragedy of September 11, 2001 with Biblical events;
for the perpetrators of the atrocity acted in a name of God. This fact, ac-
cording to Habermas, increased wvibration of the string of religion in the
secularized society: people rushed to synagogues, churches and mosques
to pray. But, on the other hand, Habermas observes that “In spite of its
religious language, fundamentalism is an exclusively modern phenomenon
and, therefore, not only a problem of others“?. He believes that one of the
most important causes of fundamentalism is swift cultural modernization
of Muslim countries, perceived by their population as an assault on human
nature, religious and national identity.

Habermas thinks that humiliation of human dignity, which changes
human mentality and requires separation of state and religion, plays the

! Jurgen Habermas. Faith and Knowledge. In: Jirgen Habermas. 7he Future of
Human Nature. Translated by Hella Beister and William Rehg. Polity press, London,
2003.

2 Ibid, p. 102.
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leading role in the formation of fundamentalism. Therefore, according to
him, it is necessary to understand what secularization means in our post-
secular societies. Pursuing this end, Habermas reinterprets the problem of
faith and knowledge, paying attention to Immanuel Kant's (1724-1804)
attempt of transferring the radical evil from Biblical text into the limits of
reason alone.

Kant claims: “for a religion that unhesitatingly declares war on reason
will not persevere against it in the long run “*. But this Kantian approach
does not persuade Habermas. He thinks: “Ihe unrestrained way in which
this biblical heritage is once more dealt with today shows that we still lack
an adequate concept for the semantic difference between what is morally
wrong and what is profoundly evil™. He says that devil does not exist but,
nevertheless, “the fallen archangel stil wreaks havoc — in the perverted
good of the monstrous deed, but also in the unrestrained urge for retalia-
tion that promptly follows™.

'The secularized modern languages frequently distort real meaning of
the past events and cause misunderstanding between generations. For in-
stance, sin, treated as guilt, takes away something important from God's
commandments, and is treated as transgression of human law. The ne-
glecting of natural law causes contradictory assessments and subjective

teelings.

The Origins of Nature Concept in Latin Culture

We briefly discuss the origins of nature concept in Latin culture. The
concept is related to Anicius Manlius Severinus Boethius (~475/7-~ 526)
who, commenting on Aristotle’s Cazegories, claims that names of things
are mere conventions that have no any supernatural origins. In the intro-
duction of his commentary Boethius emphasizes that “humans alone are

> Immanuel Kant. Religion within the Bounds of Bare Reason. Translated by Wer-
ner S. Indianapolis/Cambridge: Pluhar. Hackett Publishing Company, 2009, p. 9.

* Jurgen Habermas. Faith and Knowledge, p. 110.
> Ibid.
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able to give names to things which exist by their own nature. Human
mind (animus) gives names to each thing, e. g. the mind names this body —
man, that body — stone, another — tree, flower, etc.; the name of begetter
is given to everyone who begets”® Vittorio Possenti indicates that because
of its semantic richness and intensive usage the term nature is equivoca-
tive cause of many embarrassments.”’

The term nature comes from Latin nazurus which means that which has
to be born. Thus the birth is the validation of nature. Lithuanian philoso-
pher Stasys Salkauskis (1886—1941) maintains that “a living being nature
is what comes from the material world, which surrounds human being and
makes a certain unity with him. Corporeal man is subjected to the /aws of
the material world and this subjection manifests itself in natural way”®.
Hence in the term nature the concept of the material world reveals itself
through the shape of the internal principle of alteration, and nature —
through beings that possesses that principle.

Languages, which accepted the Latin term nafura as a substantive,
use it for denotation of the totality of animated and unanimated things
as well as for denotation of the essence of certain subjects or objects
which is characteristic to all the members of that class, e. g. human nature
directly indicates what is characteristic to every human being as human
being and “indirectly it refers to people as possessors of that nature. Here
the meaning of nature comes close to the meaning of essence; for nature
indicates that what is characteristic to human being as human being,
what is essentially human, what distinguishes humans from other

beings.”

¢ Boetsii. Kommentarii k “Kategoriiam” Aristotelia. Perevod A.V. Apollonova. In An-
trologiia srednevekovoi misli. T. 1. Sfnkt-Peterburg: RHGI, 2001, s. 120-121.

7 Vittorio Possenti. Gamta, gyvybé ir teleologija. Translated by G. Vysniauskas. In
Logos 28,2002, p. 17.

8 Stasys Salkauskis. Rastai. Filosofijos ir pedagogikos terminija. T. I1. Vilnius: Mintis,
1991, p. 236-237.

? Karol Woijtyta. Asmuo ir veiksmas. Translated by R. Pleckaitis. Vilnius: Aidai, 1997,
p. 126.
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Gilbert of Poitiers (Lat. Gilbertus Porretanus, ~1080-1154), bishop
and philosopher of the 12th century, considers the concept of nature in
his commentary on the treatise of Boethius Against Eutyches and Nesto-
rius'®. He claims there that for Boethius the being of a thing was first of
all the thing itself which is:“at first defines nature and only after that —
person. In a narrow sense it is correct as far as philosophers think that
nature is the essence of all natural being and therefore it is the essence of
all persons as natural beings. And every natural being already exists; for it
is what it is (quod est) and by nature exists efore [something other]”™.
Considering this opinion of Boethius, Gilbert indicates that because of its
equivocity the term of nature is analyzed into three structural compo-
nents. According to Boethius, “Nature, then, may be affirmed either of
bodies alone or of substances alone, that is, of corporeals or incorporeals,
or of everything that is in any way capable of affirmation.”*

Gilbert ends his commentary on Boethius’s concept of nature by
reasoning on the nature of Divine Persons. According to Gilbert, God is
the Creator and absolute simplicity in which guod est is identical with guo
est, therefore it is said that “He is what He is”.2* God is not a creature of
some sort of creative subsistence. While discussing this subject, he ex-
plains how the proposition should be interpreted. Luisa Valente, analyzing
this topic, says that “we have to understand that what are conjoined are
the divine nature and the human nature, and not God and a human man,

10 See: Analyse du traité «Des Deux Natures et d’une personne en [Jésus-Christ, contre
Eutychés et Nestorius®: a Jean, diacre de I'eglise de Rome. In Opera omnia. Patrologiae cursus
completus: Series latina, t. 64. Paris: Ed. Migne, 1847, col. 1511-1516.

1 Gil’bert Porretanskii. Kommentarii k traktatu Boetstiia “Protiv Evtihiia i Nesto-
riia”. Perevod A. Korobkova i S. Neretiny. In: Antologii srednevekovoi mysli. Teologii
i filosofiia evropeiskogo srednevekov’ia. T. 1. Sankt-Peterburg: RKHGI, 2001, s. 380.

2 Anicius Manlius Severinus Boethius. A4 Treatise Against Eutyches and Nestorius.
Translated by H. F. Stewart, D.D.. In: Boethius. 7he Theological Tractates. Grand Rapids,
MI: Christian Classics Ethereal Library, p. 31.

13 Gil’bert Porretanskii. Kommentarii k traktatu Boetstiia “Protiv Evtihiia i Nesto-
riia”,s. 401.
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even if the concrete names ‘God’ and ‘human’ are used.”’* Etienne Gilson
(1884-1978), exploring this question, explains that “Divine entity (es-
sentia) seems then to communicate itself to creatures by conferring being
(esse) upon them through their generic essence: to be a body is to be cor-
poreality, as to be a man is to be humanity. Thus constituted in being by
the essence which makes it subsist (subsistentia), the creature is a substance
(substantia).”™ S. Neretina remarks that in such kind of generalizations it
is very important to establish proper relations between “things and names,
things and definitions, things and univocity/equivocity of names.”"¢
Gilbert’s idea of singularity played quite important role in the discourse
of Medieval theologians and philosophers concerning the double nature
of Christ.

'This way nature is real foundation of existential dynamism which re-
veals nature’s equivocity related to being and acting. Gilbert’s conception
of equivocity and his differentiation of the modus guod est from the modus
guo est influenced Thomas Aquinas (1225-1274) and John Duns Scotus
(1265/66—1308) in their elaboration of nature’s concept. They discussed
the nature of substance and its relation to internal concept, the cor-
respondence between natural as well as positive law and the principle of
justice.

Natural Law and Justice

'The problem of natural law vexed ancient Greeks as well. In Antigone
Sophocles revealed that some human laws are incompatible with the prin-
ciples of supreme justice. Those, who acknowledged positivistic law, could
not perceive in those laws the incarnation of divine idea. In antiquity, the
Middle Ages and in Modern times there was an attempt to convey that a
natural law and laws created by people are related with justice.

" Luisa Valente. Praedicaturi supponimus. Is Gilbert of Poitiers’ approach to the problem
of linguistic reference a pragmatic one? InVivarium 49, 2011, p. 68.

> Etienne Gilson. History of Christian Philosophy in the Middle Ages. London:
Sheed and Ward, 1980, p.143.

16 Svetlana Sergeevna Neretina. Gil’bert Porretanskii,s. 378.
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Sophists proclaimed that truth is relative, therefore it is something
that is agreed to hold true. Socrates (469-399 B. C.) argued that truth is
objective and absolute. Plato (427-399 B. C.) discerned the source of
truth in supernatural ideas, whereas Aristotle (384-322 B. C.) advocated
a realistic interpretation of truth by describing it as conformity between a
human solution and reality.?”

The truth of natural law, according to Aquinas, is inaccessible for
human beings until they do not understand that every person is some-
thing more than just a community particle. Thomas Aquinas earned fame
not only as a theologian, but also as a philosopher, politician, and a con-
noisseur of laws. His theory of natural law has been used to create “the
foundations of superior law of American Constitution”.'®

'The famous Treatise on Law®, written in 1271, is an excellent example
of how Thomas Aquinas relied on Aristotle’s teleology when creating an
integrated theory of ethics, law and management. In this treatise Thomas
Aquinas provides the structure of four laws: an eternal law (a divine plan
of the world), a natural law (on the basis of which a man participates in
an eternal law using his thinking), a human law (on the basis of which a
natural law is adapted to specific societies by means of “judgements” and
“orders”), and a divine law (the divine revelation in the New and Old
Testaments guides a man and helps him to understand the principles of
law and morality).

This structure is based on the Neoplatonic concepts of hierarchy
and participation, Roman law, ideas of feudalism that law and govern-
ment is of common origin, and the Stoic belief in rational and moral
order of the world. The unity of this system is based on the underlying
belief in the ability of human thinking to understand the single-minded-
ness of the nature corresponding to the intentions of God. According to

17 Arystoteles. Met. IV, 7,1011 b 26 — 28.

'8 Paul E. Sigmund, Introduction. In St. Thomas Aquinas on Politics and Ethics. New
York-London: Princeton University, W.W.Norton & Company, 1988, p. xiii-xiv.

1 See Sancti Thomae Aquinatis. Summa Theologiae I-11I, q. 90 — 97. Madrid: La Edi-
torial Catolica, S. A., 1951.
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‘Thomas Aquinas, natural law is associated with the refinement and con-
summation of natural inclinations and their subordination to self-protec-
tion, feeding, reproduction, family life, learning and worshiping. All of this
is understood as the needs and opportunities granted by God that fall
within the scope of natural law.

Of course, not all inclinations are natural; some of them only comply
with rational aims of the human nature. Natural inclinations are not de-
rived by way of deduction; they are developed on the basis of the concept
of a homogeneous and socially responsible human personality. In this case
we have in mind a personality that seeks to realize opportunities granted
by gracious and single-minded God.

Thomas Aquinas emphasizes, that the mind itself perceives natural
inclinations as good and directs them to activities concerned. A man by
nature has major guidelines how to live and act in the world. Having in
mind that a man is both a natural and wise creature, Thomas Aquinas
classifies natural inclinations. Having associated the arrangement of na-
tural inclinations with the procedures for imposing legal obligations
through good, Thomas Aquinas identified three levels of natural inclina-
tions. The first two levels extend to the whole nature, but they act in a
special way in man, i.e. a human way, whereas the third level belongs only
to a man.

According to Thomas Aquinas’ classification of inclinations, a human
being as a person is first of all characterized by an instinct of self-preser-
vation, followed by a need of living together with others, i.e. in the family.
Life in the family requires one to perceive a self-preservation instinct not
only from one’s own perspective, but also from others’ point of view. Thus
the concept of the common good forms itself and transforms into the
public good in the third level. The classification of inclinations clearly
shows how the mind formulates more specific rules and specific obliga-
tions and acquires a moral value on the basis of general principles. Hence,
the principle of self-preservation which determines public relations must
be managed by means of the mind (i.e. by laws, regulations and require-
ments) which becomes significant from the point of view of morality.
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Analysing the classification of natural inclinations and the order of
the instructions of natural law, Thomas Aquinas raises the question: may
a natural law itself be subject to change? He answers that a natural law may
be subject to change only in one sense, i.e. when a natural law is supple-
mented by both a divine and human law, and thus it becomes useful for a
better human life. However, a natural law can in no way be subject to
change in a sense of erasure, because as Thomas Aquinas puts it, “With
respect to those common principles, natural law in general can in no way
be erased from the hearts of men, but it can be in the particular thing to
be done, insofar as reason is prevented from applying the common prin-
ciple to the particular things to be done because of concupiscence or some
other passion, as was said above.“?“Therefore, the adjustment of the ac-
tivity to a natural law, i.e. serving the common good, is a very important
criterion when determining the correctness of the activity. It is this kind
of human activity that Thomas Aquinas calls a moral activity and in this
way a natural law is a moral law.

As Thomas Aquinas puts it, laws effectively serve the interests of the
society and education of its members when they are drawn up in compli-
ance with the principles of justice. Laws created by people will be correct,
if they are in line with superior laws and measured by compliance with
good. A correct law has to meet three conditions: it must not contradict
to religious beliefs, i.e. must be compatible with a divine law; it must
maintain discipline, i.e. must comply with a natural law; and it must main-
tain well-being, i.e. must be useful to people. These three requirements
determine all other conditions of the law, e.g.: dignity (related with reli-
gion), maintenance of discipline (taking into account customs, public sy-
stems, natural human powers and so on — related with a natural law), and
usefulness (elimination of evils, pursuit of goods). Summarising laws cre-
ated by people, Thomas Aquinas argues that these laws are derived from a
natural law and that positivistic law can be divided into law of nations
(correct purchases, sales, etc.) and civil law (specific application of law

%0 Sancti Thomae Aquinatis. Summa Theologiae I-1I, q. 94 a.6, in ¢
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convenient for each state), whereas directing laws towards the common
good of the state allows for certain groups of people to identify different
kinds of law corresponding to their specification (teachers, lawyers,
clergy, etc.).

Thomas Aquinas pointed out that laws in the court of human con-
science can be binding and non-binding. When a human law is not cor-
rect, for example, when an author issues a law exceeding the powers
conferred to him or a tyrant introduces a law that is contradictory to a
divine law, human conscience or synderesis (instructions of a natural law
which are the first principles of a virtuous activity given to a man as a
provision) reminds that such a law does not oblige in the court of con-
science, it can only warn a man to give up his rights to prevent unrest or
scandal. However, if a correct law which is directed towards the common
good is not enforced, conscience continuously reproaches a man of the evil
he commits. A fallen man also has conscience which is conscious of im-
morality of his action, however, according to Thomas Aquinas, immoral
reasons triumph over it under particular circumstances of a personal ex-
perience. This means that bad actions can occur because of wilful neglect
of a correct human law, or they can occur because of ignorance of a human
law. According to Thomas Aquinas, if this ignorance is related to inexcus-
able negligence, such a bad action cannot be justified, however, if igno-
rance of a human law is caused by some particular circumstances that are
not related to negligence, such an action can be partially or completely
justified and treated as an error. Conscious ignorance only adds to guilt
and, according to Thomas Aquinas, conscience which does mistakes be-
cause of being ignorant of laws has to correct its mistakes by obtaining the
knowledge that it is lacking.

This approach was later titled personalism and the opposite one —
which denied personal autonomy in relation to community — was called
collectivism.
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Secular Reason and Religion

Thinkers of the Age of Enlightenment used to rise questions con-
cerning freedom and discuss strategy of peoples’ liberation. Some of
them regarded religion as the main setback in realization of that strategy.
Kant, according to Lithuanian philosopher R. Pleckaitis (1933-2009),
did not downplay the role of religion and in his critiques claimed “that
although morality does not originate within religion (the science of mo-
rality exists independently of religion and has no need even in the con-

”21 Kant raised

cept of God) nevertheless it inevitably leads to religion.
the idea of moral religion of pure reason and deduced some general laws
from it. According to Habermas, Kant “enlarged subjective freedom
[ Willkir] to autonomy (or free will), thus giving the first great example —
after metaphysics — of a secularizing, but at the same time salvaging,
deconstruction of religious truths. With Kant, the authority of divine
commands is unmistakably echoed in the unconditional validity of moral
duties.”

According to Danute Bacevic¢iuté, while speaking of pure religion
without any historical context, Kant nevertheless tries “to purify Christi-
anity as moral religion in the perspective of secular reason.” **In this way
Kant separates moral religion from the historical revelation, power to
know controls human actions and gets the status of thinking faith. He
emphasizes that “pure religious faith is the only one that can establish a
universal church; for, it is a bare rational faith”*

Secularizing mind, Kant sets boundaries between metaphysics and
religion, explains the concept of human nature and the origins of be-

havior: “the term nature — which, if it were intended to signify (as it usu-

! Romanas Pleckaitis. Re/igija Immanuelio Kanto Zvilgsniu. In Immanuel Kant. Re/i-
gija vien tik proto ribose. Vilnius: Pradai, 2000, p.10.

*? Jirgen Habermas. Faith and Knowledge, p. 110.

» Danuté Baceviciaté. Sekuliarizacija ir socialiné religijos prasmé. In Religija ir kultira
8,2011, p. 66

** Immanuel Kant. Religion within the Bounds of Bare Reason, p. 113.
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ally is) the opposite of the basis of actions arising from freedom, would be
in direct contradiction to the predicates morally good or evil — it should
be noted that here I mean by the nature of the human being only the
subjective basis of the use of his freedom in general (under objective moral
laws), the basis which — wherever it may lie — precedes any deed that
strikes the senses.”®

Kant diminished the value of natural law by means of formalization:
“Act only according to that maxim by which you can at the same time will
that it should become a universal law.”? This approach led to judicial po-
sitivism, which took sway in 19th century and dominated until the Se-
cond World War. Nowadays this positivism fights for legalization of
abortions, euthanasia, homosexual marriages and similar violations of
natural law.

Habermas notes that starting from Kant German philosophy can be
understood as judicial investigation of contention between religion and
philosophy. The historical development of the contention shows that rea-
son demands much of itself and, negating itself, succumbs to temptation to
usurp the authority and stance of sacrality. Therefore it looses its own es-
sence and becomes anonymous. Kantian self-critical reason takes the role
of highest judge and separates religion from culture.

By doing this, it isolates faith form knowledge and their contention
relocates into philosophy. Friedrich Holderlin (1770-1843), Friedrich
Wilhelm JosephSchelling (1775-1854) and Georg Wilhelm Friedrich
Hegel (1770-1831) are convinced that art has to serve as means in crea-
tion of folk religion; for poetic core of religion will be acceptable for or-
dinary people as well as for philosophers.

But joining this polemics, Friedrich Wilhelm Nietzsche (1844-1900)

denies uniting capability of reason, as the form of cultural religion, to

» Immanuel Kant. Re/igion within the Bounds of Bare Reason, p. 21.
6 Kant. Foundations of the Metaphysics of Morals. Translated by Lewis White Beck.
New Jersey: Prentice-Hall, 1997, p. 38.

35



36

Religiski-filozofiski raksti XXII

renew traditional religion. Habermas notes that “radical critique of reason”
has become a fashion. According to him, in the history of philosophy al-
ways existed two contrary approaches to philosophy: the one extols the
transcending power of abstract reason, the other — tries materialistically
debunk the imagined purism of reason. Habermas sees the exit from this
mutual misunderstanding in communicative activity.

Communicative reason determines the totality of common form of
life: intro-subject understanding and mutual acceptance. The problems of
contemporary world have to be dealt with by taking into account the
inter-cultural and inter-religious dialogues by means of communicative
reason.

After September 11, 2001, Habermas modified his approach to reli-
gion claiming that religion plays important role in society. It gives in-
tegrity, meaning and identity for person. Nevertheless he regards reason
above faith; for, according to him, religion performs the traditional func-
tions of social integration alone. In the discussion of 2004, Habermas and
cardinal Joseph Ratzinger (pope Benedict XVTI since 2005 to 2013) came
to conclusion that the post-secular correlation between faith and reason is
necessary in order to solve the urgent global problems of peace, justice,
and nature protection.

Habermas and Ratzinger on the World Together

At the beginning of the 20th century, according to Mintautas
Gutauskas, the philosophy of dialog, “spread out in the context of Ger-
man philosophy as an opposition to transcendental philosophy and to
the interpretations of inter-human being and ethics developed on its
basis.” Algis Mickanas, discussing dialog and its communicative func-
tions, noticed that “this world by nature is communicative process, and
our involvement in it is dialogical in essence. Participating in the dialog

7 Mintautas Gutauskas. Dialogo erdvé. Fenomenologinis poZiiris. Vilnius: Vilniaus

universiteto leidykla, 2010, p.21.
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with others we are in the dialog with social, cultural and historical
world.”?

'The dialog proposed by Habermas and Ratzinger is the problem of
religion in the secularized world. Author of the Foreword to the issued
dialog Florian Schuller notes that the participants belong to the same
generation, defended their doctoral theses almost at the same time,
and were involved into the dramatic events of their time: “Those years
saw uncontrolled, often irrational rejections of tradition, and this led
both men to a decisive clarification of their convictions.”?® Schuller
claims that in public opinion “the one is the personification of the
Catholic faith, thanks to his understanding of God, man, and the world;
the other is seen as the personification of liberal, individual, and secular
thinking.”°

Both authors decided to discuss the topic “the Pre-political Moral
Foundations of a Free State”. Cardinal Ratzinger titled his own part
“That Which Holds the World Together”, and Habermas — “The Practical
Reason of a Post-metaphysical, Secular Thinking”. Thus dialog is intended
for deeper understanding of the relation between religion and science in
public space.

Habermas is convinced that “The neutral state, confronted with com-
peting claims of knowledge and faith, abstains from prejudging political
decisions in favor of one side or the other.”! But on the other hand, mar-
ket (within which personal interest prevails) and democratic state (within
which egotistic interests distort rights and freedom) does not grant, ac-
cording to Habermas, the participation of citizens for common good in
social life. The state can’t demand that its citizens would pursue common
interests and therefore now “We can also see evidence of a crumbling of

¢ Algis Mickanas. Dialogo sritis. In Baltos lankos 11,1999, p.253.

¥ Florian Schuller. Foreword. In Joseph Cardinal Ratzinger (Pope Benedict XVI)
and Jirgen Habermas. Dialectics of Seculiarization. On Reason and Religion. Translated by
Brian McNeil, C.R.V,, San Francisco: Ignatius Press, 2006, p. 14.

%0 Ibid., p. 15.

31 Jirgen Habermas. Faith and Knowledge, p. 105.
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citizens’ solidarity in the larger context, where there is no political control
over dynamic of the global economy and the global society.“*

Market (which does not submit to democratization in the different
spheres of life as e. g. international relations and national questions)
gradually obtains enhancing functions of regulation. Therefore con-
sumerist consciousness does depoliticize citizens reducing them to reti-
cent persons who act exclusively within the segments of personal interests;
the principle ‘might makes right’ enters in force and the democratic
mechanism of opinion and will formatting cease to function.

This crisis is explained by post-modernist theories on the basis of
critique of reason. But, according to Habermas, attention has to be payed
to the fact that “the tendency to radicalize the critique of reason, philoso-
phy, too, has been led to a self-reflection with regard to its own religious-
metaphysical origins, and it has occasionally entered a conversation with
a theology“®>. Habermas advises not only to take into account religion, for
it still preserves “something that has been lost elsewhere“*, i. e. something
“based on values, norms, and a vocabulary intended to promote mutual
understanding“®, but also to learn something valuable from it.

'The learning process is not one-sided. In the post-secular society, it is
two-sided: believers learn something from not-believers and vice versa.
This way citizens modernize their own awareness. This process “involves
the assimilation and the reflexive transformation of both religious and
secular mentalities.“*® According to Habermas, religion contributes “to
the reproduction of motivations and attitudes that are societally de-

sirable.“%”

32 Joseph Cardinal Ratzinger (Pope Benedict XVI) and Jurgen Habermas. Dialectics
of Seculiarization. On Reason and Religion, p. 35.

33 Ibid., p. 38.

4 Ibid., p. 43.

> Ibid., p. 45-46.

36 Ibid., p. 46—47.

37 Ibid., p. 46.
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While analyzing socio-cultural life of post-secular society, Ratzinger
distinguishes two factors which characterize it. The first factor is global
community in which human possibilities and mental frameworks are ex-
panded up to dizzy heights dangerous to the existence of human being.
According to Ratzinger, the first factor reflects “New forms of power and
new questions about how these are to be mastered.“*® The new forms of
power came into being with the invention of nuclear bomb. Then, accord-
ing to Ratzinger, humans realized that they were able to destroy them-
selves and their own planet. Therefore they raised the question: “What
political mechanisms are necessary in order to prevent this destruction?*’
As to the new forms of power Ratzinger considers that “The anonymous
powers of terror, which can be present anywhere, are strong enough to
pursue everyone into the sphere of everyday life.“?

Special attention is given by Ratzinger to another form of power
which are biogenetic technologies related to cloning. He claims that man
“is now capable of making human beings, of producing them in test tubes.
[...] He is no longer a gift of nature or of the Creator God; he is his own
product.“*! Even more, man feels himself omnipotent, capable of creating
perfect human being by means of gene manipulations removing “genetic
junk” from genome.

Ratzinger expresses doubts concerning direction of mind’s power;
for the fruit of mind is nuclear bomb as well as human cloning and selec-
tion. Therefore he asks if it would not be necessary to control mind. But
who should be a controller? Maybe faith and reason could control each
other and show to humankind positive way? But in this case we face new
question: “how — in global society with its mechanisms of power and
its uncontrolled forces and varying views of what constitutes law and

38 Joseph Cardinal Ratzinger (Pope Benedict XVI) and Jirgen Habermas. Dialectics
of Seculiarization. On Reason and Religion, p. 62.

39 Tbid.

0 Ibid., p. 63.

1 Ibid., p. 65.
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morality — an effective ethical conviction can be found with sufficient
motivation and vigor to answer the challenges I have outlined here and
to help us meet these tests.“*

While solving law-nature-reason problem, Ratzinger notes that it has
always been analyzed and presents a concise overview of this analyses
underscoring that “we are interested, not in that which concerns all the
animalia, but in those specifically human tasks that the reason of man has
created and that cannot be resolved without the reason.“” Ratzinger
claims that nowadays natural law is reduced to human rights. Nevertheless
it is worth to remember that, according to Ratzinger, in their basis lie “the
presupposition that man guza man, thanks simply to his membership in the
species “man’”, is the subject of rights and that his being bears within itself
values and norms that must be discovered — but not invented.“** Therefore
human rights should be supplemented by the doctrine of human obliga-
tions and limitations, and discussed in the intercultural context keeping in
mind the cultures of the East.

Intercultural context is the second factor characterizing post-secular
society in which various cultures meet and influence each other. Along
with Christian Western culture there exist Islam, Hinduism, Buddhism,
as well as cultures of Africa and Latin America. Therefore Ratzinger
maintains that “If we are to discuss the basic questions of human existence
today, the intercultural dimension seems to me absolutely essential — for
such a discussion cannot be carried on exclusively either within the
Cristian realm or within the Western rational tradition.“® Peculiarity of
different world cultures and religions with their different moral principles
and judicial norms undermines the idea of universal formulas therefore
Ratzinger regards “world ethos” concept an abstraction. He claims that

“ Joseph Cardinal Ratzinger (Pope Benedict XVI) and Jurgen Habermas. Dialectics
of Seculiarization. On Reason and Religion, p. 66.

# Ibid., p. 71.

+ Tbid.

“ Ibid., p. 73.
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“the rational or ethical, or religious formula that would embrace the whole
world and unite all persons does not exist“*.

Ratzinger thinks that for the peaceful coexistence of religions and
cultures, the “relatedness between reason and faith and between reason
and religion, which are called to purify and help one another“’ is neces-
sary. This correlation between reason and religion has to be implemented
not only within Western culture space but also in the contemporary inter-
cultural context. Ratzinger calls this process “a polyphonic relatedness”
and insists on the necessity of involving into it different cultures from all
over the world for “they themselves are receptive to the essential comple-
mentarity of reason and faith, so that a universal process of purifications
(in the plural!) can proceed.“*® In this process the common human values
and norms “which holds the world together“®” will be realized.

Conclusions

'The beginning of modern culture coincided with the Reformation. In
all areas, the leading role came to reason. Religious faith had become the
subject of rational scrutiny. It had to prove its own legitimacy in the court
of reason by means of logical and empirical procedures. Religion shifted
its attention form metaphysical claims on the constitution of the world
towards private identity and meaning concerns. Habermas titles this turn
and the problems it encompasses the “civil privatism”. He sees not much
worth in the religion of psychological comfort; for he is interested in so-
cial function of faith, in its capability to integrate community. But in
modern secularized society the means of social legitimization depend on
rational judicial procedures and therefore, according to Habermas, religion
is bereft of all its former traditional functions except of the function of

% Joseph Cardinal Ratzinger (Pope Benedict XVI) and Jirgen Habermas. Dialectics
of Seculiarization. On Reason and Religion, p. 76.

# Ibid., p. 78.

* Ibid., p. 79.

“ Ibid., p. 80.
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communication in competition with reason and natural sciences. Religious
values have to enhance social solidarity and shape new way of communi-
cation. This new communication, according to Habermas, enriches secular
society by religious values and makes it post-secular.

Ratzinger thinks that Western culture should renounce Eurocentrism
and accept the defeat of secularism. Western culture should overcome it-
self from inside and reject the Enlightenment project based on the prin-
ciple that faith and reason are incompatible. The main characteristic of the
post-secular society is concordance between reason and faith in the inter-
cultural context. Ratzinger advocates this characteristic polyphonic
relatedness “which holds the world together.”



Dala Marija Stanciene

Sekularas mentalitates un religija
Jurgena Habermasa uzskatos

Kopsavilkums

Raksta lietuviesu filozofe, Klaipédas Universitates profesore Dala
Marija Stanciene analizé sekulara prata un religijas attiecibu lomu
musdienu pasaules eksistencialo problému risinagana. Autores uzmanibas
centrd ir Jurgena Habermasa un Jozefa Racingera (Pavesta Benedikta XVT)
uzskati par laicigo un postsekularo sabiedribu, dabas un dabiska I ikuma
jédzieniem, ka ari vinu vértéjums Kanta skatijumam uz religiju un pratu.
Pec autores domam, par novitati ir uzskatama Habermasa koncepcija par
ticibas un zinasanu problému postsekularaja sabiedriba. Habermass pie-
vér§ uzmanibu neprognozéjamam modernizacijas sekam, pieméram, tam,
ka globalizacija, izmantojot laicigas vértibas, izkroplo tradicionalas vértibas
un izraisa civilizaciju konfliktu. Par $o un citiem jautajumiem Habermass
un Racingers diskuté sava dialoga “Sekularizacijas dialektika. Par pratu un
religiju”. Vini secina, ka, lai sekmigi risinatu neatliekamas globalas pro-
blémas, kas saistitas ar mieru, taisnigumu un dabas aizsardzibu, ir nepie-
cieSsama “korelacija starp ticibu un pratu”. Pieméram, Racingers uzsver, ka
korelacija starp pratu un religiju ir jaisteno ne tikai Rietumu, bet ari citas
kultaras. Religijas un prata polifonija laus realizét kopigas cilvéces vértibas
un normas un izveidos pamatus vienotai pasaulei.



Olga Senkane

TWO VERSIONS OF J.W. GOETHE’S IMMORTAL
JEW OR HOW THE IMMORTAL SURPASSES
THE JEW

Wiriters often choose to describe again or rewrite’ some widely known
story, legend, myth or an image of literature or arts to carry out their ar-
tistic intentions of the moment. Johann Wolfgang von Goethe (1749-
1832), one of the Enlightenment classics and the author of tragedy “Faust”
(1832), “Iphigenia in Tauris” (Iphigenie auf Tauris, 1787), poem “Pro-
metheus” (1774) and many other artistic rewritings, is no exception. Why
does a writer engage in rewriting something that has already been written?
Why does someone else do it? What does this choice of content (already
rewritten multiple times by someone or even the same author at different
moments) and manner of writing relate us about the epoch (its final/ vo-
cabulary?) to which the writer belongs?

'The article is devoted to a repeated literary interpretation or rewriting
of the image of apocryphal origin — immortal Jew (lat. judeus immortalis)
in the creative work of a single author, world classic and philosopher
J-W. Goethe with an insight into the continuity of interpretations based
on an example from Latvian literary realism and with the help of concepts
and principles of Richard Rorty’s theory of culture in order to search for

' Rorty R. Contingency, Irony, and Solidarity. Cambridge, New York, Melbuorne:
Cambridge University Press, 1989, p. 7.
> Rorty R. Contingency, Irony, and Solidarity, p . 73.
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the regularities in the process under consideration (mechanism of tradi-
tion). In the course of the research the following goals are achieved:

1) modifications of interpretation of a widely known Christian image
within texts of the same author, which take place due to different
cultural processes (pietism, Spinozism, etc.), are tracked and it is
observed that these modifications can be predicted;

2) clarification is provided why Goethe focuses his attention on the
immortal Jew, and how the image of this interpretation changes.

Goethe has described in detail the history of the image (cultural con-
text, sources of inspiration, text versions, etc.) in his diary “Of my life.
Poetry and reality ” (Aus meinem Leben. Dichtung und Wahrheit), which
was created in the period from 1808 until 1831 and tells about writer’s life
and creative work from 1749 until 1775. Therefore in this article attention
is focused on two different versions of the immortal Jew, recognition and
justification of their differences, as the author himself and the great num-
ber of his researchers conceal this distinction (if they mention at least one
of the two drafts of this work)® or they notice the distinction but do not
discuss it.

Goethe is one of the first known interpreters of immortal Jew and he
is first who has interpreted this image twice in literature (1774), except
German popular books which Goethe read in childhood and probably
gained inspiration from the legend published in 1602 “A short description
and story about a Jew named Ahasver” and from jocular play about Ahas-
ver by an unknown author created at the beginning of the 17th century

> For example, authors of the most recent extensive monographs — Karl Otto
Conrady. Goethe. Leben und Werk. Band I: Hilfte des Lebens. Band II: Summe des Leb-
ens. 2 Binde. — Konigstein/Ts.: Athendum, 1985.; Nicholas Boyle. Goethe der Dichter in
seiner Zeit. 2. Bande. Band I: 1749-1790; Band II: 1790-1803. Frankfurt am Main: Insel
Verlag, 1995; Riidiger Safranski. Goethe. Kunstwerk des Lebens. Biographie. Miinchen:
Hanser, 2013. Etc. Goethe’s drafts about immortal Jew are studied in detail by researchers
specialising on the connection of Spinoza and Goethe, most extensively — Martin Bol-
lacher. Der junge Goethe und Spinoza. Studien zur Geschichte des Spinozismus in der Epoche
des Sturms und Drangs. Tubingen: Max Niemeyer Verlag, 1969.
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for Purim celebration and banned in 1708 (Spie/ von Ahasver).* The young
Goethe remembers the legend when he starts to pay attention to the
Unity of the Brethren of the Moravians (Bridergemeinde) and when he is
impressed by the harmonious personality of Spinoza (Benedictus de Spi-
noza), not so much his teachings’. Goethe conceives to disclose the theme
of atonement for sin and at the same time keep track of the major stages
of the history of religion and church. The legend seems appropriate also
because of the origin of Ahasver and because of the disclosure of Judaeo-
Christian religious relations. Initial material selection coincides with
Goethe’s distancing from Christianity, more precisely, creation of his own
private Christianity (Privatchristentums) and his desire to create a bright
image as the embodiment of the idea of humanity without denominations
and churches. In the late version this image undergoes considerable
changes.

Thus the aim of the study is to track the reconstruction of the nu-
merous literary interpretations of the immortal Jew, accompanied by
stereotypical connotations in the work of the world-famous classic Goethe
and identify the reason of the commitment (disclosure of a particular
philosophical idea) and to find out the peculiarities of the language
mechanism (change of vocabulary) in order to determine relationships of
the traditional and the new, the role of the tradition (Ueberlieferung) in
finding the most appropriate means of expression.

Therefore the following tasks will be completed: 1) an insight given
into Goethe’s philosophical inspiration from Spinoza, because in his youth

* Gutsche V.L. Zwischen Abgrenzung und Annaeherung. Konstruktionen des Juedischen
in der Literatur des 17. Jahrhunderts. Berlin/Boston: De Gryuter, S. 92.

5 Bollacher M. Der junge Goethe und Spinoza. Studien zur Geschichte des Spinozismus
in der Epoche des Sturms und Drangs. Tuebingen: Max Niemeyer Verlag, 1969, S. 63.

Admittedly, there are hundreds of monographic studies about Goethe only in Ger-
man, but selected for this research are those that specifically address philosophical reflec-
tion of the immortal Jew in Goethe’s creative work, discussing such issues as influence
of Spinoza and those authors who collect, critically evaluate, analyze and summarize this
issue in the past expressed views (all major monographs since the late 19th century).
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Goethe was attracted by the personality of this Jewish philosopher, his
courage to criticize the Church, for example, in his “Religious political
treatise” (1670); in his mature age “Ethics” (1677) and similar works made
Goethe think about the human mission in the world; these works have
encouraged not only the creation of the image of the immortal Jew, but
also Faust, Prometheus and other rewritten images.® The study gives con-
crete evidence of connection to the ethics of Spinoza, justifying imagina-
tive re-coding of immortal Jew (having lost his nationality, he turns into a
continuously spiritually evolving seeker for Truth who has nothing in com-
mon with anti-Semitic satires, widely spread in the 19th and 20th century).

2) depiction provided of the continuity of the immortal Jew (motif,
image or situation) in the ensuing times demonstrated by the example
from the text of Latvian classical writer Riudolfs Blaumanis (1863—-1908).7

¢ Goethe’s biographers of 19th century and early 20th century do not allow serious
impact of Spinoza (e.g., Bernhard Suphan, Wilhelm Dilthey). They conclude that by the
year 1784 there is no question of getting to know Spinoza (Spinozakenntnis). Only draft
drama “Prometheus” (1774) signals the presence of some relevance in this matter. Suphan
and Dilthey characterized features of Spinoza’s influence in Goethe’s work as a marginal,
secondary, time-limited reception. Friedrich Wernecke recognizes — when Goethe writes
fragments about Ahasver, he does not know anything about Spinoza.This researcher of
Goethe in his monograph “Goethe, Spinoza and Jacobi” (Goethe, Spinoza und Jacobi,
1908) noticed a very big difference between Goethe’s early drafts of the immortal Jew
project and the plan included in the diary, where, in his opinion, the subtext opens com-
plex relationship with Jacobi (7 p. 11). Goethe confesses in his diary that in his youth he
read something from Spinoza “incompletely and in way of robbery.” In turn, researcher
Bollacher with the help of Goethe’s correspondence shows that he diligently read Spi-
noza in 1773 and 1774 (Letter to Friedrich Hipfneram (an Friedrich Hoepfner) on 7 May,
1773). At that time, his correspondence with Lavater, Pfening also Lavater’s diary on
June 26,28,1774 shows a strong passion. All researchers of Goethe admit Spinoza’s influ-
ence on Goethe’s creative work and philosophical beliefs, but regarding Goethe’s literary
texts there is little specificity in these statements.

7 Biographer of Rudolfs Blaumanis Livija Volkova, highlighting special inspiration
of Blaumanis from Goethe’s creative work, mentions only the strong effect of tragedy
“Faust” on the view of the world of this Latvian realist: the dialectic of good and evil in
the human soul or two warring souls in one breast becomes a discovery for the whole Lat-
vian literature thanks to the characters of Blaumanis’short stories and drama (Volkova L.

Blaumana zelts. Riga: Karogs, 2008, 470. Ipp.).

47



48

Religiski-filozofiski raksti XXII

Influenced by the cultural processes of the epoch and Spinoza, the im-
mortal Jew in Goethe’s works loses his nationality and becomes simply a
man haunted by bad affectivity, an eternal seeker for truth; in Latvian
realist fiction, however, due to the aesthetic requirements of the epoch,
this privilege is lost or rather ignored.

To study the identified literary phenomenon, concepts from the cul-
tural theory of Richard Rorty will be used to track the regularities of
tradition transfer and to search for new regularities within the interpreta-
tion of a generally known material or to replace the old expression or
context by a new one.

According to Rorty, philosophy (and literature) is the creation of de-
scriptions of characteristic things of the epoch that we appreciate and
identify ourselves with. The only reply to a new description is another new
description. Each successive thinker creates his own description already at
the time of getting acquainted with some ready description and in the
process of thinking it over. Each reading is rewriting, and each writing is
re-reading. The meaning of a new text often lies in what has been read
before. Both a philosopher and a poet are living at the expense of their
predecessors, endlessly rewriting the already known lines. The meaning of
a new description, created without a specific aim or a more or less clear
inkling of the writer, becomes visible only with time. “Christianity did not
know that its purpose was the alleviation of cruelty, [--] the Romantic
poets did not know that their purpose was to contribute to the develop-
ment of an ethical consciousness suitable for the culture of political
liberalism.”®

'The final product of a new description of an object or event is a new
moral consciousness, culture, and way of life, the founders of which in
their description mainly use such cultural vocabulary, which they wish to
discard. The new vocabulary (including terminology) is acknowledged at
the moment when it becomes subject to the criticism of the following
describers. The subsequent trespassers of the tradition, thinkers — artists

8 Rorty R. Contingency, Irony, and Solidarity, p. 55.
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and scientists, those who update things — they always expect that most
clearly expressed and poeticized are the virtues, which are embodied by, or
more precisely, pursued by the society of their time. Things are described
in a new way, until a model of such verbal conduct is created to encourage
the next generation to use it and look for new forms of non-verbal con-
duct: to think and do something different or in different way. The succes-
sive change in the vocabulary is like a move of the new against the
old — highlighting particular phenomena or things, introducing new meta-
phors or using the old ones in a new context. It is caused by the interac-
tion between thinking and the environment.

Rorty has described Goethe as one of the most poetically gifted, ori-
ginal thinkers, endowed with the talent of new kinds of description. Such
an author is able to rapidly change the point of view, emerge in new light,
continuously describing his own writing self. Vocabulary of such an author
is always a poetic achievement. Criticism of texts created by such a per-
sonality, which should be aimed at the moral reflection, not analysis of
literary qualities, may be texts of another personality, but cultural criti-
cism — just an alternative culture, because personalities and culture are
embodied in the vocabulary. People and culture can be described in the
vocabulary (or terms) used.’

Under the influence of language philosopher Donald Davidson, Rorty
often in contextual usage semantically equates such concepts as a word, a
means of expression, a kind of description, a sentence, a metaphor, a tool
(37); under the influencew of Friedrich Wilhelm Nietzsche — between
concepts — language and metaphor, modified by an attribute — old, literal
/ new, figurative. Human nature is created by the use of routine or a new
vocabulary. “All human beings carry about a set of words which they em-
ploy to justify their actions, their beliefs, and their lives. [--]I (Rorty —
O.S.) shall call these words a person’s “final vocabulary.” [--] A small part
of a final vocabulary is made up of thin, flexible, and ubiquitous terms
such as “true,” “good,” “right,” and “beautiful.” The larger part contains

? Rorty R. Contingency, Irony, and Solidarity, p. 91.
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thicker, more rigid, and more parochial terms, for example, “Christ,” “Eng-
land,” [-] “the Church,” “progressive,” “rigorous,” “creative.” The most pa-
rochial terms do most of the work.”® Obviously according to Rorty’s
theory “more parochial terms” characterize the uniqueness of the personal-
ity and culture more vividly.

Rorty makes a distinction between the private and public vocabulary,
the private vocabulary tends to search for answers to the following ques-
tions — What will I be? What could I be? What have I been? — Creativity
of public vocabulary is associated with the question — What do I have to
observe and in what kind of people? In a perfectly gifted author’s descrip-
tion the two vocabularies converge. There is no more specific characteris-
tics of the concept of vocabulary in Rorty’s theory.

However, it is clear that to produce metaphors and thereby new de-
scriptions, words are needed for unique denotation of events or things,
which are topical for the author at the given moment. This vocabulary is
largely individual, although it may be partly determined by the cultural
environment. At different times, in works of different authors current phe-
nomena and things are named or renamed, in other words, they are re-
nominated metaphorically, as a result of which new expressions or new
contexts are created to freshen up the old metaphor. Vocabulary is a cata-
logue of words to describe more or less abstract notions or things, which
are relevant to the given time and therefore subject to revision by the
philosopher or writer. The final vocabulary is a list of topical phenomena
or things, which are established in the consciousness of a creative indi-
vidual or culture; the items of this list are regularly exposed to recurrent
poetic transfer in new interpretations (as well as the relevant shift of
meaning) which enables spiritual activity in culture and its agents.

In turn, to describe something anew or to rewrite basically means to
find new words (or to insert the old words in a new context), means of
expression, sentences, metaphors, tools etc. etc., to declare your final vo-
cabulary, of course, fearing that it will not be perceived, accepted and

1 Thid., p. 73.
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adopted. However, this fear is accompanied by hope that the reader by
questioning oneself (private terms) and the world (public terms) will use
not only the vocabulary which has been established, but also the tools to
describe it and even better — the reader will think and act in accordance
with this vocabulary.

To investigate the circumstances, conditions, tools, the traditional and
the new in the vocabulary which makes an inspiring impression on future
generations, is easier and probably more productive, because it is possible
to record the beginnings of the tradition or the source texts. In his de-
scription of “the immortal Jew” and “Faust”, Goethe was inspired by the
popular books of German narrative folklore published during the Renais-
sance. However, talking about “Faust” — anonymously published text is
followed by countless artistically irregular and variegated interpretations
of genre and style even before Goethe; therefore it is not possible to pred-
icate certainly that the classic of German Enlightenment has or has not
been influenced by some bright intermediary interpretation of the story
even after a careful selection and analysis of the full body of texts created
before Goethe. The real impact of intermediary interpretations is difficult
to estimate. As a result comparison of such interpretations to the source
makes no sense.

Rorty recognizes that behind the vocabulary, there is nothing that
could serve as a criterion to make a distinction between them; therefore
criticism is contemplation of one or the other and not comparison with the
original.' This argument is in perfect harmony with the Faust theme to
investigate the multiple applied vocabularies of different cultures, because
this argument justifies the possibility not track all the history of descrip-
tions and the development based on the shift of vocabularies, taking into
account only the source text or the text that is most frequently exposed to
rewriting. However, to criticize one form of expression means to become
aware of a wide range of issues related to multiple word sets.'? To answer

" Rorty R. Contingency, Irony, and Solidarity, p. 80.
12 Ibid., p. 115.
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the question why the subsequent rewriters choose the work of Goethe as
their starting point instead of the original source or its other literary inter-
pretation will not be possible without comparison of their rewriting with
at least their initial version. Thus equivalence of interpretations maintained
by Rorty loses its meaning in the context of the mentioned research.

In this respect between the themes of Faust and Ahasver there is a
huge gap; before Goethe’s Faust there exist many interpretation of the
medieval wizard, black magus and fraudster, but the immortal Jew in Ger-
man popular books before Goethe is almost never literary interpreted, the
great number of interpretations follow only after Goethe and revision of
Goethe’s vocabulary in these interpretations is not observed. The probable
reason is that Goethe has not completed a monolithic work of fictional on
this theme. Thus, referring to Faust a question may be asked — which
previous texts have been taken into account as to Goethe’s outstanding
interpretation and which of the following rewritings are considered as
replica of Goethe’s text. In the case of immortal Jew when the young
Goethe rewrites anonymous material and also why he does so could be
quite simple, but the tradition created by Goethe and the dimensions of
his vocabulary usage in the subsequent interpretations are still problematic
not only for its multiplicity”® and diversity, but also because in fact there
are two completely different versions of Ahasver — the fragment drafted
in his youth “The first pieces of immortal Jew” (Des Ewigen Juden erster
Fetzen, 1774) and the draft of unfulfilled plan described by Goethe in his
diary as a mature writer."* Of course, it could be justified by the creative
peculiarities of Goethe, he often rewrites his own descriptions, for exam-
ple, Faust has two versions, Prometheus (1774) rendered in a poem

3 Without Goethe’s fragment and description of intentions there are at least sixty
significant interpretation of this image only in the German language alone.

" Germanist Bollacher in his monograph “The young Goethe and Spinoza. Studies
of Spinoza during the era of Sturm und Drang “(Der junge Goethe und Spinoza. Studien
zur Geschichte des Spinozismus in der Epoche des Sturms und Drangs,1969) carried out a very
detailed analysis of fragments of Goethe’s poem about immortal Jew without any link
with the description included in journal “Poetry and reality” (p. 62-73).
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undergoes mythological transformations in a draft of drama.® This inter-
pretation is explained in his diary and shows that author’s vision of the
world has changed.' The image of immortal Jew is fragmentary, the work
of fiction, an epic work according to the author, is started but not com-
pleted. Yet there is a short draft, actually an author’s remark for an opera
libretto.!” For the researchers of Goethe, of course, a broader characteristic
(accompanied by excuses) of the unfulfilled intentions of Goethe is just a
documentary reference showing the personality development of the writer.
However, compared with the early draft, although written in the form of
memoirs, it contains much brighter features and demonstrates better co-
hesion of the conception than the fragments of the poem.

Goethe’s diary gives hardly any direct reference to Faust, only some
scarce hints; however, the situation with the topic about immortal Jew
Ahasver is completely difterent. The author acknowledges serious study of
the popular books and describes in detail his unfulfilled plans concerning
the artistic development of the legend about immortal Jew and also men-
tions some ideas: “[-] I created my own Christianity and tried to justify it
and create it by diligent study of history and by considering the thoughts
of those people whose understanding was close to mine. Since all
I accepted with love, immediately tended to take poetic form, I heartily

Y In his diary Goethe not only once mentions the myth of Prometheus and the
rewriting for multiple initiatives, “[..] I remembered of the ancient, mythological image
of Prometheus, who isolated from gods, cared for the world to be inhabited. [..] I, like
Prometheus, isolated from gods, and it was quite natural, since, according to the character
and the way of thinking there was in me a certainly oriented mood (emphasis mine —
O. S.) which increasingly took the lead over other moods [..]. The myth of Prometheus
revived in me. [..] I started to write a play in which I revealed, on the one hand, the dis-
cord between Prometheus and Zeus and on the other hand, between Prometheus and the
new gods; they broke out because Prometheus created man on his own.

16 Goethe’s world view in early 19th was most of all inspired by Spinoza’s texts — not
so much by Johann Gottfried von Herder, Gotthold Ephraim Lessing or any other often
written communication with Augustin Trapp, Friedrich Heinrich Jacobi, Johann Caspar
Lavater, Heinrich Pfenninger, Carl Ludwig von Knebel, etc.

7 Wernecke F. Goethe, Spinoza und Jacobi. Weimar: Hermann Boehlauss Nachvolger,
1908, S. 11.
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clung to a sort of idea to transform into an epic work the story about the
immortal Jew, which I had learned long time ago from the popular books
of legends.'®

The record shows that Goethe rewrites in his own manner the legend
about Ahasver referring to his own fragment written in his youth. He
explains why the idea to create an epic work from the story about im-
mortal Jew is not carried out' and reflects on what would be if he had
written the work: “having taken it (the story about immortal Jew — O.S.)
as a leitmotif, I could have chosen and depicted at my own discretion the
most important moments of religion and the history of church.” Further
he describes the fable he would have created and what meaning he would
have given to it. This detailed description of author’s intention can be
considered as a strategic description of the possible interpretation, which
can be considered as an individual marginal literary text, a peculiar genre
of intent description where the details of the event are revealed unlike to
what Goethe had conceived in his youth. This description rather looks like
a well-considered transformation, which is caused by the change of writer’s
vocabulary over time than a continuation of previously started work.

Such author’s intention is in fact a subtle idea. When he is drafting
fragments of his epic story, he is thinking about the personality of Bene-
dict Spinoza, his cool, “all aligning peace™, pietists Gottfried Arnold and
Nikolaus Ludwig von Zinzendorf und Pottendorf, feelings as a medium
of religious experience, Gospel of John and the teaching of God’s love
(Liebe Gottes), apokatastasis principle, idea of tolerance in close connection
with sharp criticism of Church dogmas, Christ as the Teacher of mankind,
etc., secularization and humanisation of Church, which were among the
actual issues in German culture in the second half of the 18" century.

18 Gete J.V. Poézija un isteniba. Riga: Liesma. 1976, p. 573.

Y Goethe in his diary reveals the reason why this work remain sketchy. He had
written the beginning, some fragments and the conclusion, but he was unable to focus
enough, he had no time to do the necessary research to make the text the way he would
like to see it (Poetry and reality, p. 574).

20 Gete J.V. Poézija un isteniba, p. 572.

21 Tbid., p. 563.
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'The diary was written at the time when the Renaissance of Spinoza
in Germany?* with the corresponding disputes and discussions is already
over (polemics between Moses Mendelssohn and Jacobi, etc.); for the
most part this time refers to the previous century, and the direct reading
of Spinoza’s fundamental works is done, contemplated and accepted.? It
seems that the writer in his later detailed notes about immortal Jew at-
tempted to assure that he thought exactly the same at that time, but the
texts show the opposite. Author’s vocabulary since the 70s of the 18%
century has changed and even looking back at the possible probability
what it would be is already a new action where entirely diftferent terms and
means of expression are used.

“The first pieces” about the immortal Jew are designed as a social
satire. The image of cobbler Ahasver is generally outlined against the
background of his time as a typical representative of the respective cultural
environment — a narrow-minded, bigoted and greedy hypocrite and philis-
tine. The fragment is focused on the motif of Christ’s Second Coming.
Encouraged by God the Father and tempted by Satan (some researchers
distinguish this as the origin of image of Mephistopheles)*, the Son of
God with pure, enlightened view, but with bad premonition comes to the
land populated by various denominations, governed by firsts and churches

2 Timm H. Gott und die Freibeit: Studien zur Religionsgeschichte der Goethezeit.
Frankfurt: Vittorio Klostermann, 1974, S. 7.

2 "There are still heated discussions about when and how Goethe was related to Spi-
noza’s texts and what spinozism really means in different times and in works of different
philosophers. The concept of spinozism in the context of German enlightenment was
extensively researched and defined by Bollacher giving a critical assessment of the per-
formance of past researchers of Goethe about Spinoza and spinozism; he concludes that
the concept is degraded by the research community, the concept of Spinoza’s philosophy
and spinozism philosophy (spinozischer und spinozistischer Philosophie) are not separated,
also concerning Goethe. In his view, the question about Goethe and Spinoza is a matter
of reception of spinozism during Sturm und Drang, the time of “big personalities”. He
calls for a return to the works of Goethe and look for answers about the place of Spinoza
in Goethe’s world view (p. 16, p. 91).

** Goethe J.V. Des Ewigen Juden erster Fetzen. Viewed on Dec. 28, 2016 at: https://
www.bookrix.de/book.html?bookID=bx.goethe_1305643916.1340200901#5850,
450,6390
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where people do not recognize him. They, who are enslaved and who op-
press others, have different concerns — to survive, and God’s image appears
only in ritual attributes — crucifixes and icons carved in wood, which are
empty for them because they only see things but do not see the essence.
God is not a creation of heart, it is a creation of brain,® the true faith is
replaced by hypocritically enthusiastic worship, behind which there is a
selfish interest to subdue other people or be sudued by authority and
dogma. A similar pathos is observed in the first version of “Faust” (Ur-
faust). Goethe’s vocabulary of the time is dominated by public notions
with negative social connotation — hypocrisy in faith, greed and opacity —
public vices that keep you from seeing the truth.

In the diary, the image of immortal Jew acquires a different meaning —
social criticism of the secular and Church power is absent, it is not in-
tended and maintained, depiction of the current values expressed in the
signs of faith are replaced by a single event, but it is no longer Christ’s
Second Coming. In order to clarify the differences of the two wordings, it
is necessary to return to the source text and its most common variants.?®

» Goethe J.V. Des Ewigen Juden erster Fetzen. Viewed on Dec. 28, 2016 at: https://
www.bookrix.de/book.html?bookID=bx.goethe_1305643916.1340200901#5850,
450,6390

% Anonymous version of the “A short description and story of a Jew named Ahasver”
(Kurtze Beschreibung und Erzeblung von einem Juden mit Namen Ahasverus) is based on the
following fable: Schleswig Bishop Paul von Eitzen (1 1598) met in Hamburg church a
long-haired man around 50 years old dressed in rags. He prayed in a strange way, hearing
Christ’s name, he lowered his eyes. He told the bishop that he was Jew Ahasver, a cob-
bler from Jerusalem, who was present at the crucifixion of Christ. When Christ went to
Golgotha and briefly stopped at his house, he told him “Go past!”like to a heretic against
whom he previously instigated people; Christ looked at him and said, “I will stop and
have a rest, but you walk!” And Ahasver went wandering. He never smiles and makes
do without money, speaks the language of the country where he travels, is a humble and
devout. When he reaches a hundred years of age, he again returns to his thirties. He told
bishop Eitzen that he did not know God’s intention about him, but he believed that God
will remind infidels and ungodly through him as a living testimony the death of Christ
and through repentance will convert them. (Anonym. Kurtze Beschreibung und Erzeblung
von einem Juden mit Namen Ahasverus. Viewed on Dec.15,2016 at: http://www.zeno.org/
Literatur/M/Anonym/Erz%C3%A4hlungen/Kurze+Beschreibung+und+Erz%C3%A4h

lung+von+einem+Juden+mit+Namen+Ahasverus.
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Ahasver, the immortal Jew, acquires his nationality and name® in
German books folk tales at the beginning of the 17th century which is the
grounds for the statement that Goethe was inspired to write his epic story
directly from the legend published in Leiden in 1602 or some of its vari-
ants, but not earlier than that.?

To use something that is already known, requires intention to im-
prove, refreshen, deepen, to look at it from a different, unexpected angle,
and update what is described; “anything could be made to look good or
bad, important or unimportant, useful or useless, by being re-described.”
In this process more or less significant poetic achievements are reached
(taking into account the impact of the process upon other re-writers),
which do or do not influence the personality and the final vocabulary of
the culture represented by that personality. In Goethe’s terms, “genius, a
cultivated talent, upon using the appropriate approach, is able to create
anything and manage to deal with the most arduous material. [..] In all
such cases the result is an artificial work rather than a work of art, because
a work of art must be based on a dignified theme, so that eventually the

%7 'The eyewitness of life and death of Christ is named like the Persian ruler Ahasu-
erus who is mentioned in the Bible, because it has Hebrew etymology. In catholic trans-
lations of the Bible he is called Assuerus. In different countries Ahasver is given other
names: Isaak Laquedem, Juan Espera-ne-Dios, Cartaphilos, Jazeps, Giovanni Buttadeus,
Matathias, Paul Marrane, Longinus, Malchus. In the New Testament his traits were at-
tributed to servants, guards, soldiers. In some cases, he was referred to as a priest’s servant,
who is doing everything to achieve the death penalty of Jesus.

# Summarising the localized versions of the legend, which is based on publication
of 1602, the following fable follows which could be of interest to Goethe: On the way
to Golgotha Christ asks permission to relax at the home of a wealthy Jerusalem cobbler
Ahasver . He roughly refused (hits Christ, pushes him or throws a stone at him). Christ
condemns the cobbler, he curses him to everlasting vagrancy without peace and refuge
up to the Second Coming of the Savior. The dialogue between Ahasver and Christ most
probably was as follows:

Cobbler (Schubmacher): Go away, hurry up! Why are you so slow? (Geb schnell weiter!
Warum trodelst du?)

Jesus (Jesus): I will stop and have a rest, but you will walk until the Last Judgement
day! (Ich werde stehen und ausruben, aber du sollst bis zum letzten Tag weitergehen).

¥ Rorty R. Contingency, Irony, and Solidarity, p. 7.
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treatment of the theme, done with skill, effort and diligence, shows us the
worth of the theme in even brighter and more beneficial light”.*

A reply to a re-writing may be a new re-writing. Goethe creates two
versions of a single image with different vocabularies — in different style,
genre and intention. The writer cannot do without “the juxtaposition of
the inherited (in this case — from himself) vocabulary and that vocabulary,
which he is trying to re-create — having reached a certain independence
of ideas, without following the social tendencies of the time (rebellion and
pathos of Sturm and Drang, pietists’ requirements of radical reform, Spi-
noza’s Renaissance of ideas, etc.), but rather pursuing his own creed,
elaborated over the years. Immortal Jew does not lose its suitability for the
realization of Goethe’s new ideas: it is man (in the early early version —
social type), who has sinned not because of obscurantism or narrow-
mindedness, but rather because of ignorance and is forced to redeem his
sins — wandering, searching, questioning — to acquire new knowledge, in
order to avoid further sin.

Among the motifs of the legend about the immortal Jew®' three ele-
ments of the storyline must be highlighted, which are most likely to en-
courage Goethe to rewrite the legend twice (except the small comment
for opera libretto) to update his vocabulary in the appropriate terms:

1) the motive of Christ’s Second Coming: “Verily I say unto you,
There be some standing here, which shall not taste of death, till
they see the Son of man coming in his kingdom.” (Matt., 16:28).

2) 'The image of eyewitness of work and sufferings of the living Christ
(Augenzeuge) immortal vagabond with his eternal question: Is a
man with a cross already coming?

3) an event or situation (preserved from a version of pre-christianity
legend), when a man by his own fault has caused himself insoluble

30 Gete J.V. Poézija un isteniba, p. 253.
31 Bollacher M. Der junge Goethe und Spinoza. Studien zur Geschichte des Spi-

nozismus in der Epoche des Sturms und Drangs, S. 62.
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problems, and his only consolation — he has sinned against God
because of ignorance.

The first two elements mostly could be significant in Goethe’s early
draft about Ahasver, because at least under the influence of Pietism ideas
(about return to early Christian values), they apparently encouraged to
think about the immediate, heart contact with God and atonement, while
the archetypal situation, when man resists the will of God and suffers
because of his own temerity (Goethe’s favourite images of Prometheus
and Zeus) becomes essential when he gets to know Spinoza’s “Ethics” and
this dramatic event becomes the core element of the description of the
unfulfilled idea of the second wording of the story about immortal Jew.*

In this description Ahasver is the opponent of the doctrine of Christ,
he sees Jesus as a heretic who has arrogantly surpassed his followers and
whose teaching can cause violent unrest. He deserves the death penalty.
'The cobbler because of his delusion (rather than ignorance!) refuses his
help and sympathy to Christ. In Goethe’s vocabulary of the time different
words are emphasized which are arranged according to cause and effect
relation — delusion (ignorance), reproach (sin), redemption (roam). This
time they are not aimed at the society but at one person and his relation-
ship with God. This is a major turning point in Goethe’s way of thinking,
which is easier to identify and theoretically justify by Rorty’s terminology
of philosophy of culture: Goethe in the genesis of his vocabulary transi-
sions from the social to the individual and focuses on sin in the legend
about immortal Jew and finds the cause of sin (delusion) and redemption
as a consequence (roam) under the influence of Spinoza’s ethics. In Goe-

32 Goethe characterizes Ahasver in his diary as follows: “The main traits of the image
I (Goethe — O. S.) took from a familiar Dresden cobbler. I richly endowed him with the
mind and humor of his colleague Hans Zaks and inspired him to noble love for Christ.
[..] It mainly consisted of his attempts to teach this great man his own way of thinking
and course of action, even though could not understand his mind. He earnestly invited
Christ to finally stop his ruminations [..], nothing good can come out of it. The Lord in
his turn was trying to explain the cobbler figuratively his noble beliefs and objectives, but
this coarse man’s heart was not receptive to them (Poetry and reality, p. 572).

59



60

Religiski-filozofiski raksti XXII

the’s vocabulary an imaginative shift from the sin of immortal Jew as a
social phenomenon, following from massive narrow-mindedness to indi-
vidual sin, caused by ignorance, which is represented in a new context.
Influenced by Spinoza ethics, Goethe renounces satire and returns to
apocryphal legends to highlight the reason of individual sin (false beliefs)
and redemption (roam in search for truth) affects.

In his plan Goethe also provides for the usage of vocabulary estab-
lished in the oral popular creative tradition, but he treats it like an old
tamiliar description: “When Jesus was being taken to the place of punish-
ment, it is the cobbler’s workshop where the familiar scene takes place
(emphasis mine — O.S.) — the sufferer sinks down under the heavy burden
of cross and then Simon of Cyrene is compelled to carry the cross. Then
Ahasver comes in front of the crowd and does what cruel people would
do because they do not feel compassion when they see someone suffer for
his own guilt but they would prove their truth even at this improper
moment (emphasis mine — O.S.) and by their reproach they make it an
even greater misfortune.*

In the described event, emphasis is put on the improper reproach be-
cause of ignorance and lack of understanding probably in order to disclose
the real reasons of Ahasver’s conduct with the help of Spinoza’s theorems.
In the further description of the plan there follows a departure from the
usual narrative of the popular book by making the narrative more dra-
matic and adding yet another legend of apocryphal origin: “Ahasver comes
to the front and reiterates all previous admonitions, expressing them now
as serious accusations, as it seems to him that his love towards the sufferer
entitles him to do so. [--] At this moment the loving Veronica®* covers the

3 Gete J.V. Poézija un isteniba, p. 573.

3* Veronica (lat.verus — real, true + iconicus — image, icon), according to one of apocry-
phal origin legends, on the way to the market she sees Jesus with the cross, she feels mercy
and gives him her veil to wipe the sweat from his face, and when she receives it back, she
sees that the veil is imprinted with the image of Christ. Goethe’s plan — God’s holy image
that contrasts with the features of human sufferer of Golgotha. This motif echoes Goethe’s
final fragment of his youth’s poem about the Son of God, who comes to the earth for the
second time and is not recognized. Believers have moved away from the truth.
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face of the Saviour with a veil, and when she removes it again and picks
it up, then Ahasver sees the face of Jesus on it, but it is not the face of the
current sufferer but wonderful enlightened human features, which emit
heavenly light. Blinded by this sight, the cobbler looks away and hears the
words: “You will roam all over the world until you see me again in this
appearance” (emphasis mine — O. S.).%

'The novelties introduced by Goethe in his plan in the context of the
wording of 1602 rather than the early fragments show that changes are
taking place as to the meaning of words in his vocabulary. The planning
of events and changes in expression result from Goethe’s intentions to
make a selection from the most important and actual point of view*® — to
show how man acts misled by erroneous ideas and that illusions do not
exempt anyone from responsibility, in other words — to show the reasons
of sin and the inevitable redemption. The theme which in the first pas-
sages was depicted at the background of social types (massive sin), in the
later version obtains an internally focused character aimed at the dis-
closure of experience of individual freedoms and needs.

According to Spinoza, if something in the world contradicts God (na-
ture), then it is because of ignorance, which will certainly disappear with
improvement of our cognition. Elsewhere in his diary Goethe juxtaposes
knowledge and faith, which everyone freely fills with their own feelings,
reason, imagination as well as they can. Knowledge is different — “no mat-
ter that someone knows something, but how well and how much he
knows it. [..] you can change and improve your knowledge, extend or
reduce it. Knowledge starts from something particular and it is endless
(emphasis mine — O. S.).”’

Traditionally Goethe’s later version about Ahasver is called the
planned visit of Spinoza,*® where he identifies with the general codes of

5 Gete J.V. Poézija un isteniba, p. 573.

36 Ibid., p. 238.

37 Gete J.V. Poézija un isteniba, p. 553.

3% Bollacher M. Der junge Goethe und Spinoza. Studien zur Geschichte des Spinozismus
in der Epoche des Sturms und Drangs, S. 62.
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Spinoza (religion of love of man (Menschenliebe Religion), orientation to-
wards human inner world by precluding enthusiastic, ostentatious cult of
Christ and the Christian teleology etc.). However, it is possible to see
connection between the number of motifs about immortal Jew and par-
ticular theorems of Spinoza’s “Ethics” (1663) as well as obvious borrow-
ings from his final philosophical vocabulary.

It is possible to expand one’s knowledge and Ahasver’s roam following
the biblical parable; it can be related to the acquisition of new experience,
which is so actual for German Romantics, and spiritual enrichment from
a world trip — allegory of cognition. The more we understand certain
things, the more we understand God (Ethics V, 24). Man can learn about
God (nature) at different levels of perception. (Ethics 11, 40, 2 scholium):

1) uncertain cognition: senses give us a distorted, vague and chaotic
view or imagination (signs, words bring to memory or make us
imagine things and form corresponding ideas about things) in-
forms our understanding about particular things;

2) cognition by reason or application of shared features of things and
concepts;

3) intuitive cognition: direct way from the idea of a formal essence of
an attribute towards adequate cognition of the essence of things
(Ethics II, 40, scholium 2).

In Spinoza’ “Ethics” the second way is recognized but the third is es-
pecially lauded and found as the most desirable — the intuitive cognitive
way (scientia intuitiva). Significant is the headline of Part V of Spinoza’s
book — “About the power of reason or human freedom”: a knowledgeable

% Spinoza B. Etika V.
25: The highest aspirations of soul and the highest virtue is to understand things
by the third kind of cognition.
27: From this third kind of cognition arises the highest satisfaction ever possible.
Proof: The highest virtue of soul is to explore God or to understand things by the
third kind of cognition. Whoever does so, reaches the highest human perfection,
teels highly delighted.
38:'The more things the soul understands by the second and third kinds of cogni-
tion, the less it suffers from bad affectivity and the less it fears death.
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man is a free man. The aim of the allegorical wandering is to gain freedom,
and while it has not been reached, the road must be continued. Perhaps
under the influence of Romantic poetic trend, the curse of immortality,
wandering and search makes Goethe see in Ahasver a creature endowed
with soul whose spiritual mission of continuous improvement, “their
(bodies’— O.S.) nature may be such that they correspond souls, which
typically reflect on themselves and God and which for the most part are
immortal so that they do not even fear from death. (Emphasis mine —
0.S.) (Ethics V, 39).

The immortal part of the soul is understanding (intellect, wisdom,
cognitive ability), the opposite of imagination and memory, it makes man
act and by acting improve, (Ethics V, 40, Corollary), but those who live
guided by passion, when the sufferings caused by passions are over, cease
to live (Ethics V, 52, scholium). A wise man does not know mental excite-
ment; he lives in peace with his soul. “By being conscious of himself, God
and things according to some eternal necessity, he will never cease to exist
(emphasis mine - O. S.). To be forever in Goethe’s last draft about Ahas-
ver is an obvious borrowing from Spinoza, but already marked by some
feeling of Romanticism.

Ahasver’s nationality or religion are no longer important for Goethe,
he is simply a man who is suffering from bad affectivity, who has under-
stood his own conduct of errors and passions at the moment when he sees
the imprint of the Son of God in Veronica’s veil and hears (emphasis
mine — O.S.) God’s curse who had kept silent, and now longing and trou-
bled he hits the road. He is in motion to learn to see God and to grasp
the essence of things intuitively. Cognition and action are the God’s at-
tributes accessible to man in his lifetime (reason of things or eternal intel-
lect and motion/ peace in space or body), which is the basis of his constant
perfection and immortality. The immortal Jew in this interpretation is no
longer a representative of a definite nation, pursued by the rage of God as
it was in the numerour rewritings of the legend in the allegorical depic-
tion of his image; it is now possible to see the necessary mission of man
and humanity to use the available attributes of God, to be able to recog-
nize (see, hear and understand) God at the moment of its coming.
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'The consequence of Ahasver’s ignorance is the focus of Goethe’s last
version — improper reproach. Latvian classic of the turn of 19* and 20"
centuries realist Radolfs Blaumanis (1863—-1908) in his story “Atvadi§anas”
(Farewell) (1898) has also chosen this as a central episode; in Goethe’s
words: someone improperly attempts to prove his righteousness, and with
this reproach makes the misfortune even more serious. Blaumanis remem-
bers that the episode depicted in the novel took place in 1894, when his
father was on death bed. He was visited by his uncle, and their conversa-
tion took place in the spirit which was described in the story.*’

Plostnieks comes to see his brother, old Birze, who is lying on his
death bed down to bid him farewell. He does it extremely ineptly, re-
proaching the sick old man: “You did not know how to handle horses.
That was the problem. You were too soft-hearted... You did not know
how... See, that same foal... you wouldn’t have bred such a horse as I did.
[..] You don’t know how to breed horses. Listen, I'll tell you how to breed
foals. When one is born...”

And then Plostnieks in harsh, lumbering voice began to speak, how a
foal should be nursed, fed and watered, when it is so old, and what it must
be taught when it is that old [..].*!

'The sick man interrupts the loud speaker, he becomes silent, puts his
hands together like in a prayer. With his lips tightened and a serious ex-
pression of face, he looks at the sick man and listens (emphasis mine —
O. S.) to his heavy breathing. The visitor is sitting for a long time, and now
and then his thin lips move a little. At last he stands up and bids farewell.

“Farewell, farewell. We will not see each other any more. Either you
take offence or not, but you ... Now you lie. Lie. Farewell.”

And then again (emphasis mine - O. S.) he heavily walked out of the
room. [..] Then, sliding down on the bench by the large dining table, he

started sobbing, and tears were coming down from his sick eyes.”*

* Blaumanis R. Atvadisanas. Kopoti raksti. 2. s¢j. Riga: Cirulis, 1994, p. 417.
1 Blaumanis R. AtvadiSanas. Kopoti raksti, p. 323.
# Ibid.
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Blaumanis with a slight touch of irony describes an episode from his
life, not a legend; this farewell conversation was overheard by his brother
Arvids and later told to the writer. Perhaps the Latvian writer chose to
include this real episode into a literary description, because he saw the
improper reproach in Goethe’s writing.

The plot of the story shows that man mostly prefers to laugh and weep
rather than trying to understand (according to Spinoza). He is afraid of
what he cannot explain and does not know how to deal with the un-
known, and he finds himself again and again in the vicious circle of pas-
sion; Blaumanis does not admit that the situation can change. Term
“again” here is not a sign of cycle, expansion and eternal development and
progress, as it is in the texts of Goethe and Romantics, but it is a part of
the story about the quarrelsome relationship of brothers. Blaumanis is
focused on the conduct of a type (not individual character!) of a narrow-
minded man, raised in patriarchal, Christian environment at the moment
of leavetaking from his brother after long years of quarrels and disagree-
ments about property. Similar satirically depicted types according to the
stylistics of Sturm und Drang are in Goethe’s fragment while Christ is
sojourning at the time of his Second Coming. It is no wonder that such
people do not recognize God. Senses and the imagination do not let them
see and hear anything more than things. All they can do is just cross
themselves and wail.

The ritualized inappropriate reproach in Blaumanis’ text is shown in
country environment in the late 19th century Vidzeme and it discloses sin
caused by obscurantism without a possibility to redeem rather than a
human error because of human delusion (ignorance); in this situation no
wandering takes place. From Goethe’s vocabulary sin is depicted as a re-
buke. In the text of Blaumanis both Goethe’s terms of immortal Jew co-
exist; from the early version — a type of man who lives in passion, obscu-
rantism and greed; from the last version — a man whose sin is improper
reproach because of his narrow mind, not delusion. Goethe’s Ahasver has
an opportunity for revenge, develop and live forever; realist Blaumanis
does not provide for such a possibility. His characters do not undergo
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spiritual development; the author puts them in a dramatic situation and
watches how they act according to their predictable logic like passive crea-
tures created by the day to day life. Their sufferings because of their bad
affectivity do not teach them anything and do not encourage them to look
for the reasons. So they come again and again in despair.

Influx of borrowings enriches the vocabulary; proportions between
tradition and innovative creativity in the expression of the words always
depends on the demands of the epoch (what is in fashion). Blaumanis
searches for the archetypical in real stories, but Goethe — in legends. What
Goethe calls improper reproach, Blaumanis calls farewell. Blaumanis is
attracted by all that is typical and ready-made; Goethe is attracted by what
is internally unique in constantly evolving. In his approach Goethe sees
cyclic development, but Blaumanis — linear movement.

Immortal Jew in the legend speaks the language of the land where he
comes, he tells about himself and questions others, he takes and gives, he
is in the necessary movement (and also words and vocabularies). He is an
open “ironist” in Rorty’s style. In Goethe’s re-writings to stop means not
to learn anything new, and to die before seeing the Truth. In the vocabu-
lary of realist Blaumanis there is no room for the words “eternal”, “know”,
his characters spend their lives according to their free choice which is
based in passion and therefore it is dramatic, but not tragic however. They
are beautiful in their humanity, but not noble. Both Goethe and Blauma-
nis explore the limitations of human freedom — according to their own
time. In such aspect their future literary re-writings can be predictable as
to the vocabulary and even in terms of artistic expression.

In Rorty’s words — the descriptions made by both authors tell us about
understanding of man’s human part of life as opposed to the animal-like
part of man’s life, about the symbolic application of each personality, ob-
ject, situation or event that we confront in our life.* The “symbolic ap-
plication” requires presentation of the final vocabulary of a certain person
or culture, its metaphoric disguise which is new to the reader or already

# Rorty R. Contingency, Irony, and Solidarity, p. 36-37.
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known. Tracing the mechanism of vocabulary change of one author, it is
possible to identify the laws which enable further priorities in the final
vocabulary of this author (and his followers) and in the search for style of
expression.

Immortal Jew in Goethe’s early version is a typical inhabitant of Jeru-
salem, one of the many who are watching, supporting and reproducing the
sufferings of Christ, who during Christ’s Second Coming still does not
recognize him, because nothing has changed: people are not discouraged
from the cause of sin, but by its consequences. In his late project Goethe’s
attention is not attracted by the signified (nationality), but by the signifyer
(the eternal): the human need to choose to be always, i.e., to avoid the
cause of the sin — to learn to see, to hear and understand, as Spinoza puts
it — to expose one’s eternal (emphasis added. — O. S.) intellect to endless
improvement and through it — to immortality.

Immortal Jew, which still remains in Goethe’s attention, undergoes
the process of re-metaphorisation, contextual and semantic adjustment, in
other words, adjustment to new circumstances, according to the change of
his own worldview in the early 19* century.
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J. V. Getes muziga Zida divas versijas jeb
ka muzigais parspéj zidu

Kopsavilkums

Petijuma meérkis ir izsekot daudzkart literari interpretéta, stereotipis-
kam konotacijam apaugusa muziga zida téla slavena, turklat divkartéja
parrakstijuma rekonstrukcijai atseviska pasaulslavena klasika, Gétes, dail-
radg, precizgjot apnemsanas iemeslu (noteiktas filozofiskas idejas atkla-
jums) un noskaidrojot mehanisma ipatnibas (vardu krajumu nomaina), lai
noteiktu tradicionala un jauna attiecibas, tradéjuma lomu, autoram mek-
l&jot piemérotakos izteiksmes lidzeklus.

Merka sasnieg$anai tiek sniegts neliels ieskats Gétes filozofiskaja in-
spiracija no Spinozas, kas atstaj pédas daudzu Gétes vairakkart parrakstitu
telu tapsana. Pétijuma tiek ilustréta ari muziga zida kontinuitate ar lat-
viesu literataras klasika Radolfa Blaumana teksta piemeéru. Laikmeta kul-
taras procesu un Spinozas ietekmé muzigais zids Gétes darbos zaudé savu
tautibu un klast par vienkarsi slikto afektu apséstu cilveku, mazigu patie-
sibas meklétaju, kas latviesu realista proza o privilégiju neizmanto.

Konkrétas literaras paradibas izpétei tiek izmantota neopragmatika
Ricarda Rortija kultaras teorija, kur ipasa uzmaniba tiek pievérsta tra-
déjuma parnesei kadas visparzinamas vielas parrakstijuma. Metaforu jeb
télainu nozimes parnesumu, lidz ar to jaunu aprakstu producésanai ne-
piecieSams vardu resurss — resurss kadas autoram Sobrid aktualas paradibas
vai lietas originalai apzimésanai. Konkréta laikmeta, noteiktas personibas
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darbos aktualas paradibas un lietas tiek nosauktas télaini jeb pardévétas vai
paklautas metaforiskai parapzimésanai, veidojot jaunu vardu salikumu vai
jaunu kontekstu novecojusas metaforas poétiskai atsvaidzinasanai. Vardu
krajumi péc butibas ir noteikta laikmeta nozimigo, domataja vai rakstnieka
parrakstisanai paklaujamo vairak vai mazak abstraktu paradibu vai lietu
nosaukumu katalogs. Galigais vardu krajums — radosa individa apzina vai
kultara nostabilizéjies nosauktu aktualu paradibu vai lietu saraksts, kura
vienibas regulari tiek paklautas kartéjam télainam parnesumam (un ar to
saistitu iesp&jamu jégas un nozimes parbidi) parrakstijumos, kas nodrosina
garigu kustibu kultara un tas nesgjos.

Savukart aprakstit ko no jauna vai parrakstit batiba nozimé atrast jau-
nus vardus (vai ievietot vecos jauna konteksta), izteiksmes lidzeklus, valo-
das teikumus, metaforas, instrumentu u. tml., lai pieteiktu savu galigo
vardu krajumu nebaidoties, ka tas netiks uztverts, uznemts, parnemts, bet
ar ceribu, ka vina apraksta lasitajs, uzdodot sev un pasaulei jautajumus,
izmantos ne tikai vina ieviesto vardu krajumu, bet ari instrumentu ta ap-
zimésanai, un veél labak — domas un rikosies tam atbilstosi.

Gétes Muziga zida téls atveidots jauniba aizsakta fragmentara episka
darba un dienasgramatas ieraksta, kas ir ieprieks nepiepilditas ieceres pla-
saks raksturojums, ko var uzskatit par iespéjama parrakstijuma stratégisku
aprakstu, marginalu tekstu, ipatnu ieceres deskripcijas Zanru.

Pirmie uzmetumi par muzigo zidu ir veidoti ka sociala satira. Ahasféra
téls tikai pavid plasakas laikmeta kontaras ka socials tips. Dievs tiek sazi-
méts vien ritudlu atribatika, patiesa ticiba aizstata ar jasmigu liekuligu
pielagsmi, aiz kuras slépjas savtiga interese paklaut vai paklauties autori-
tatém un dogmam. Gétes §i laika vardu krajuma dominé publiski noje-
gumi ar negativu socialu markéjumu, sabiedribas netikumi, kas nelau;j
ieraudzit Patiesibu.

Savukart Gétes dienasgraimata Ahasférs aiz maldigas parliecibas at-
saka Kristum palidzibu un lidzjatibu. Gétes §i briza krajuma tiek izcelti
citi vina krajuma vardi, kas izkartojas célonu un seku attieciba — maldi
(nezinasana), pairmetums (gréks), izpirksana (klejojums). Soreiz tie mér-
keéti uz vienu personu un tas attiecibam ar Dievu. Géte sava vardu krajuma
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genézé no sociala uz individualo nonak lidz gréka izcélumam muziga zida
legenda, atrod gréka iemeslu un sekas. Téma, kas pirmajos fragmentos at-
veidota uz laikmeta socialo tipu fona (masveida grékosana), Seit iegust
iekséji vérstu, vien individualu brivibas un nepieciesamibas pieredzi atkla-
josu skan&jumu.

Geéte veido divas viena téla versijas ar dazadiem vardu krajumiem.
Rakstnieks nevar iztikt bez parmantota (ari no sevis pasa) vairdu krajuma
pretstatijuma tam, kuru mégina radit no jauna.

Lasts muzigi dzivot, klist un meklét lauj Gétem Ahasfera téla ierau-
dzit ar nemirstigo dvéseli apveltitas butnes garigo satibu nepartraukti
pilnveidoties. Muzigais zids vairs nav noteiktas, Dieva lasta vajatas tautas
reprezentants, vina téla alegoriska tvéruma iespéjams saskatit cilvéka ne-
pieciesamo misiju likt lieta tam/tai pieejamos Dieva atributus, lai spétu
Dievu Ta Atnaksanas bridi atpazit — ieraudzit, sadzirdét un saprast.

Ahasféra nepietiekamo zinasanu sekas ir Gétes poémas vélinas versi-
jas prieksplana izceltais — parmetums nevieta, kas ir ari Blaumana noveles
“Atvadisanas” centra. Vinu interesé tipaza — aprobezota, patriarhala, kris-
tiga vidé augusa lauku cilvéka riciba. Lidzigi veidotus tipus sastopam
Gétes jaunibas fragmenta. Vinu jutekli un iztéle nelauj redzét un dzirdét
ko vairak par un aiz lietam.

Parmetums nevieta Blaumana apraksta atklaj ne tik daudz cilvéka
maldu, cik tumsonibas izraisitu gréku, bez iespéjas to izpirkt. Seit sadzivo
abu Gétes muziga zida versiju termini, no agrinas — kaislibas dzivojosa,
aprobezota cilvéka tips, no vélinas — §is aprobezotibas (ne maldu) iniciéts
parmetuma akts. Tikai Gétes Ahasféram ir izdeviba revanséties, Blauma-
nis tadu iespéju nepielauj. Ciesanas nelago afektu dél neko neiemaca un
nerosina meklét iemeslus.

Aizgutu vardu iendksana kada krajuma to bagatina, tradicijas un jaun-
rades samérs $o vardu izteiksmé atkarigs no laikmeta prasibam. Blaumani
saista kas argji tipisks un gatavs, Géti — iekséji neatkartojams un nemitiga
attistiba esoss.

Blaumana terminologija nav vietas vardiem “muzigs”, “zinat”, vina téli
pavada sev atvéléto dzives nogriezni atbilstosi kaisliba balstitai, brivai,
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tapéc dramatiskai izvélei. Gan Géte, gan Blaumanis péta cilvéka brivibas
robezu — savam laikmetam atbilsto$a faktara. Izsekojot viena autora vardu
krajuma mainas mehanismam kultaras konteksta, iespéjams identificét
likumsakaribas, kas lauj projektét turpmakas prioritates ne vien $i rakst-
nieka, bet ari vina sekotaju galigaja vardu krajuma un izteiksmes stila
mekléjumos.
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Velga Vévere

NEJAUSAIS LATVIETIS: HOVARDS VINSENTS
HONGS

Pie kadam gan jatam cilveks turas visciesak, ja ne pie sajutas but dzi-
vam; ko gan cilveks alkst visspécigak un viskarstak, ja ne sajust dzivibu
pasam sevi; no ka gan cilvéks visvairak vairas, ja ne no mirsanas! Tacu $eit
patiesi izpauzas dzivibu dodosais Gars! Misu vara ir to uztvert. Kur§ gan
to apSauba? Dodiet mums vairak dzivibas, ta, lai sajata bat dzivam pie-
pilda mani ta, it ka pats dzivibas spéks koncentrétos manas kratis. (S. Kir-
kegors. Pagizpratnei.)

Biografiska izzina. Hovards Vinsents Hongs (1912-2010) — ameri-
kanu religijas filosofs, Svéta Olafa koledzas (Norsfilda, Minesota) profe-
sors (1938-1978); Sérena Kirkegora bibliotékas dibinatajs (1976). Kopa ar
sievu Ednu Hatlestadu Hongu (1913-2007) — Kirkegora dienasgramatu
un piezimju septinos séjumos (1967-1978), ka ari kopoto rakstu divdesmit
seSos séjumos zinatniskais redaktors un tulkotijs (iznemot éetrus s€jumus)
(1978-2000). 1946.-1947. gada ka Pasaules Luteranu federicijas parstavis
rapéjas par karagustekniem péckara Vacija un Austrija, bet no 1947. gada
junija lidz 1949. gada septembrim, badams Luteranu Imigracijas un béglu
dienesta vaditajs, aprapéja baltiesu (visvairak latviesu) béglus parvietoto
personu nometnés un bija atbildigs par vinu parvietosanas uz ASV prog-
rammu. Gramatas: Si pasaule un baznica (1955), Integracija kristigajas li-
beralo makslu koledzas (redaktors, 1956), Kristiga ticiba un liberilas maikslas
(1961), kopa ar Ednu Hongu Muskego zéns (1943) un Zéns, kurs cinijas ar
karaliem (1946). Apbalvojumi: Nacionala gramatu balva par tulkojumu
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(kopa ar Ednu Hongu 1968. gada par Dienasgramatu un piezimju 1. sé-
jumu); Daneborgas Ordena bruninieka tituls (1978), Svéta Olafa koledzas
regenta balva (1998), Latvijas Triszvaigznu ordenis (1998), ka ari Svéta
Olafa koledzas, Karltona koledzas, Makgila Universitates, Kopenhagenas

Universitates Goda doktora nosaukumi.

levads

Raksta moto minétas Sérena Kirkegora rindas no darba “Pasizpratnei”
ir zimigas, domajot par Svéta Olafa koledzas (ASV) filosofijas profesoru
Hovardu Vinsentu Hongu (1912-2010) vairiakos kontekstos — vispirms
saistiba ar vina darbibu parvietoto personu (DP) nometnés péckara Vacija
Luteranu Imigracijas un béglu dienesta prieksnieka statusa, tad ar danu
domatija tekstu tulko$anu un komentésanu (kopa ar sievu Ednu Hongu)
un visbeidzot — ar Sérena Kirkegora bibliotékas/pétnieciska centra nodibi-
nasanu Svéta Olafa koledza Norsfilda. Ka redzam, Kirkegora teksta savijas
pardomas par dzivibu/navi (cilvéka situaciju laicigaja pasaul€) ar gara dzivi
(religiskiem motiviem). Papildus jégu izvélétajam moto pieskir ari tas, ka
Hongu tulkosanas darbiba iesakas tiesi ar Kirkegora saceréjumiem “Pasiz-
pratnei” un “Milestibas darbi,” kurus var uzlikot ka zinatniskas intereses un
socialas pozicijas saistelementus, un grati noteikt, kas bija noteicosais — vai
interese par jau minétajiem darbiem saasinija Honga misijas apzinu vai,
gluzi pretéji, rapes par karagtstekniem un bégliem noveda vinu pie Kirke-
gora tekstiem? Liekas, ka pareiza atbilde butu kirkegoriskais vai nu — vai
arl ka mua7zigas izvéles jautdjums, ka atrasanas krustcelés — starp rikosanos
un mala stavésanu, starp iedzilinasanos sevi un vairiSanos to darit, starp
redzésanu un nevélésanos redzét, starp eksistenci un eksistences imitaciju,
starp pavir$u izskrieSanu caur dzivi ar visiem tas priekiem un bédam un sava
ipasa cela godigiem (taja skaitd mokosiem) meklgjumiem. “Jo, péc Hongu
[Hovarda un Ednas — V.V.] domam, tas, 24 més saprotam krustceles un tad

izdaram savas izvéles, liela méra nosaka misu dzivju ritumu un liktenus.™

! Lorentzen, J. Foreword: A First Crosswords. Toward the Final Crossroads. A Fest-
schrift for Edna and Hovard Hong. Macon, GA: Mercer University Press, 2009, p. 11.
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Hongs un latviesi

Var rasties jautajums, kadél Hongu dévet par latvieti, turklat nejausu?
Interesanti izteloties, ko vin§ pats teiktu par §adu apziméjumu? Skiet, ving
varétu uztvert to ar sapratni un humora pieskanu, jo, pirmkart, patiesi, vins
sava dzivé daudz sadarbojies ar latviesiem, otrkart, tikpat labi vinu varétu
saukt ari par nejauso dani, jo interese par Kirkegoru izaug no Henrika
Ibsena lugam “Pérs Gints” un “Brands” un nejausi vina rokas nonakusa
Halvdana Kohta (Halvdan Koht) séjuma “Ibsena dzive”,? kura atrodamas
lappuses, ka veltitas pardomam par Kirkegora filosofijas ietekmi uz Hen-
rika Ibsena dramaturgiju, kuru gan Ibsens pats kvéli noliedz (gluzi ka
vélak vacu divdesmita gadsimta filosofs Martins Heidegers). Kohts atbildi
nesniedz, savukart Hongs kada intervija maza nogalé atzist, ka, iespgjams,
$aja gadijuma runa varétu bat par sava veida kultaras dualismu, proti,
lidzigu ideju vienlaicigu rasanos dazadas vietas.” Tomeér pats jautajuma
izvirzijums bija pietickams pamats tam, lai Hongs saktu intereséties par
danu domataja darbiem anglu valoda un izradijas, ka tadu trisdesmito
gadu Amerika bija gauzi maz, un vieniga izeja no situacijas — tekstu iepa-
ziSana originalvaloda. Jau minétaja intervija vins saka, ka vin$ varétu at-
kartot spanu filosofa Migela de Unamuno atzinu, ka, macijies danu—nor-
végu valodu, lai lasitu Ibsenu, balva sanémis spé&ju iedzilinaties Kirkegora
darbos.? Tadéjadi, ja varam runat par nejausibu, tad par likumsakarigu
nejausibu un apzinati izdaritam izvélem dzives krustcelés. Un tomér —
kade] tiesi nejausais latvietis? Ieejot Kirkegora biblioteka Svéta Olafa ko-
ledza, pretim raugas Hovarda un Ednas Hongu krasutéli un virs tiem —
Augusta Annusa darbs “Kursas koklétajs”, kas pazistams ari ar nosaukumu

? Koht H. Life of Ihsen. New York: The American-Scandinavian foundation, W.W.
Norton & Co, 1931.

3 Elbrend-Bek, Bo, Noel S. Adams, Howard Hong, and Edna Hong. “Kierkegaard
in America: An Interview With Howard and Edna Hong.” Scandinavian Studies 68,
no. 1 (1996): 76-97. — http://web.a.ebscohost.com/ehost/detail/detail?sid=e99¢3971-
d6le-4dfe-a2d6-51e4860767{c%40sessionmgr4009&vid=48&hid=4207&bdata=]JnNpd
GU9ZWhvc3QtbGI12ZQ%3d%3d#AN=96082920848&db=29

4 Ibidem.
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“Gulosais koklétajs”. Ka sava gramata par Augustu Annusu raksta makslas
zinatniece Rasma Lace: “Gleznas prieksplana redzams gulus atlaidies un
galvu uz akmens ka spilvena atspiedis sirms virs, saudzigi piespiedis pie
kratim rakstaina drana ietitu kokli. Zemé paklata sarkanbrana sega ar
krasainam kontaram apvij Koklétaja gaiso stavu. Sajﬁ aina gandriz bur-
tiski notélots vectéva, veca koklétaja, stastijums, ka vinam laukos péc pirts
paticis atlaisties uz akmens pagalvja un, skatoties, ka sieviesi dodas uz
pirti, izjust vakara miera tuvo$anos.” Si glezna veidota ka agraka darba
kopija péc Svéta Olafa koledzas studentu pasatijuma, kuri kada kataloga
bija noskatijusi vina Liepaja uzgleznoto versiju. Amerikas glezna skaidrak
iezimé&jas divi plani — realais un irealais — realais koklétdjs un neskaidri
cilvéku stavi, kas simbolizé Otra pasaules kara béglus. Tiek uzskatits, ka
tiesi §is gleznas un konkréta sizeta izvéli noteica tas, ka koledza macijas
pamata norvégu studenti, un gleznas krasu palete un simbolika atvedinaja
Norvégijas noskanas. Tomér pats nozimigakais fakts ir gleznas atrasanas
Kirkegora bibliotéka ka simbolisks véstijums par latviesiem, kuri no par-
vietoto personu nometném Vacija parcélas uz dzivi Amerikas Savienotajas
Valstis. Si procesa veicinatajs un daudzu latviesu gimenu (taja skaita An-
nusu gimenes), kopskaita 250 cilveku, galvotajs Norsfilda (Minesotas
Statd) bija Hovards Vinsents Hongs, turklat pirmaja laika Annusi apmetas
pie Hongiem Svéta Olafa koledza, kur Augustam Annusam bija aizrunata
gleznosanas pasniedzéja vieta, kuru gan vin$ neieguva, jo parcel$anas
problému dél ieradas koledza tikai macibu gada vida. Gimenei izpalidzéja
ari vietéja luteranu draudze, kas pasutija Annusam altargleznu bérnu svét-
dienas skolai — “Jézus svéti bérnus”, kur ka modeli tika izmantotas Hongu
gimenes atvases. Lai arl nakamaja gada gleznotajam atkal tika piedavats
darbs makslas koledza, vins kopa ar gimeni izléma parcelties uz Redingu
Pensilvanija un stradat stikla apgleznosanas darbnica. Hongu gimenes
maja vél Sodien atrodas vél viena Annusa glezna — “Pédgjais koncerts”,
kura attélots slavens latviesu Cellists, speléjot pédéjo reizi, pirms vina rokas

> Lace R. Augusts Annuss. Riga: Jumava, 2005, 117.-118. Ipp.
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tiks sabojatas smagajos nometnes darbos. Si gleznojuma toni ir drami. Un,
jautats, kade] s§i glezna ienem centralo vietu vinu édamistaba, Hongs
atbildéja, ka tas nepieciesams, lai atcerétos to, ka: ”.. vinu [béglu — V. V.]
pagatne bija zudusi, vinu eksistence nometné bija nomacosa un vinu na-
kotne bija tumsa tita ...”° Jamin vél kada zimiga sakritiba — kad Vacija péc
Honga iniciativas tika uznemta dokumentala filma “Anna jauta” (1949)
par dzivi béglu nometnés Vacija un parcelsanas uz ASV saksanos; $aja
filma attélots ari tas, ki top Annusa altarglezna nometnes “Valka” baz-
nicai.” Hongu gimenei ir ari dzili personiska saite ar latvieSiem — budami
Vacija, vini adoptéja divus latviesu barenus — Irénu un Eriku, desmit un
septinus gadus vecus, kuri kluva par pilntiesigiem liela klana locekliem
(lidz ar viniem gimené ir astoni bérni) un uzauga milestibas un intelek-
tualas zinatkares un, galvenais, gramatu piesatinata vidé. Hongu maja bija
allaz pilna viesiem, studentiem, gimenes draugiem, ikvakara tradicija bija
gramatu prieksa lasisana. Hongu meita Meérija atceras to $adi: “Katrs
Hongu bérns izgaja drukata un mutiska varda iniciacijas ritualu, jau sakot
ar savam pirmajam dzimsanas dienam, lidz ar dzimsanas dienas apsveiku-
miem mums katram lava izvéléties vienu no trim lietam: kakas gabalu,
monétu un gramatu. Més visi izvéléjamies gramatu, iznemot paris gadi-
jumus, kad kads izmantoja abas rokas, lai sagrabtu gan kaku, gan gramatu.
Iréna un Eriks — kuri pievienojas masu gimenei, protot lasit sava dzimtaja
latviesu valoda un nedaudz krieviski, ienesa masu maja vinu isto vecaku
milestibu pret gramatam, $eit to turpinaja kultivét vinu jauna amerikanu
gimene. (Iesp&jams, ka lasidana un stasti bija viens no galvenajiem stabili-
tates faktoriem vinu jaunajas un dragatajas dzivés Otra pasaules kara laika
un uzreiz péc ta beigam.)”®

¢ Ode K. Facing Up to Age, Optimism Helps. In: Szar Tribune, November 3,1998.

7 Ozols E. Easy Judgements and Hard Documentation — 1949 American Film
Documents. Latvian DP Camps. Latvians Online: http://latviansonline.com/easy-judge-
ments-hard-documentation-1949-american-film-documents-latvian-dp-camps/

¥ Hong Loe, M. Raised in a ouse Built of Books: Reading as Way of Life. Toward
the Final Crossroads. A Festschrift for Edna and Hovard Hong.— Macon, GA: Mercer Uni-
versity Press, 2009, pp. 36-37.
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Sveta Olafa koledza (Norsfilda, ASV).
V. Veveres foto
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Pateiciba par nopelniem Latvijas un latviesu laba 1999. gada 28. marta
Minesotas Latviesu Evangéliski luteriskaja baznica Hovardam Vinsentam
Hongam tika pasniegts ceturtas skiras Triszvaigznu ordenis. Sie nopelni
vistiesaka veida saistiti ar vina ka Pasaules Luteranu federacijas Béglu
Dienesta (Lutheran World Federation Service to Refugees) vaditaja Vacija
darbibu, kur vin$ bija atbildigs par béglu parcelsanas uz ASV programmu
(1947-1949).° Vina rupju lauka bija bégli no Baltijas valstim — Latvijas,
Lietuvas un Igaunijas. Neliels fragments no vina zinojuma Luteranu Fe-
deracijas Amerikas nodalai 1947. gada: “T'ikai Vicija vien ir nevacu lute-
rani, kuri nevar atgriezties savas mitnes zemeés un kuriem jaatstaj Vacija,
kur valda sagrave un parapdzivotiba:

Tautiba Cilveku skaits
Latviesi 100 000
Igauni 35 000
Lietuviesi 13 000
Poli 1 000
Ukraini 750
Baltvaciesi 75 000

Lidz pat pagajusajam gadam daudzas no $im grupam uzturéjas Vacija,
cerot, ka bus iespéja atgriezties majas. [..] un tagad, saprotot, ka atgriesa-
nas nav iesp&jama, vini saskata emigracija vienigo jaunas dzives uzsaksanas
ceribu.”’® Lidztekus tam Honga interesu lauka bija ari emigrantu garigas

? Par Otra pasaules kara béglu likteni Vacija un emigraciju uz Amerikas Savienotajam
Valstim sk.: Zake 1. American Latvians: Politics of Refugee Community. New Brunswick
and London: Transaction Publishers, 2010.; Solberg R. W. Open Doors: The Story of
Lutherans Resettling Refugees. — Saint Louis: Concordia Pub House, 1992.; Wyman M.
DPs. Europe’s Displaced Persons, 1945—1951. Ithaca and London: Cornell University Press,
1998.

10 Senft K. C. Lutheran World Federation and Its Role in Resettling the Refugees. In-
sula. Island of Hope. A Latvian Memoir. Morgan Hill, CA: Bookstand Publishing, 2013,
p- 293.
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apripes jautajumi, proti, vins izvirzija priekslikumu, lai emigrantu grupas
pavaditu attiecigas tautibas luteranu macitaji. Tas bija jo ipasi svarigi, jo
macitaji neietilpa pieprasito profesiju kategorija. Badams Pasaules Lute-
ranu federicijas parstavis, Hongs piedalijas ari teologisko zinasanu atsvai-
dzinasanas kursa latviesu luteranu macitajiem, kas notika Insulas macibu
centra. Par to, ka vina palidziba tika augsti vértéta, liecina 92 latvieSu ma-
citaju parakstita véstule péc latviesu luteranu jauniesu konferences
1948. gada septembri, kura piedalijas ari H. Hongs. “Atvadoties vienam
no otra un dodoties atkal katram uz savu dzivesvietu, més vélamies izteikt
jums ka Luteranu Pasaules federacijas parstavim un visiem nenogurdina-
majiem darbiniekiem $eit savu pateicibu un visdzilako cienu par jasu
sniegto palidzibu un atbalstu.”! Batu parsteidzigi izdarit secinajumu par
to, ka Honga iesaiste palidzibas darba Otra pasaules kara bégliem, ka ari
karagustekniem (vispirms Algonas nometné ASV, tad Vacija un Austrija)
bija tiesi Kirkegora tekstu iedvesmota, tomér vina pardomas par $o laiku
fona skan kirkegoriskie motivi. Ta sava videointervija 2007. gada Hongs
raksturo fizisko un gara situaciju parvietoto personu nometneés, izmantojot
sadas filozofiski jégpilnas metaforas: furirisms — pagatnes neiespéjamiba
un tagadnes situacija vieniga iespéjamiba ir iztéloties sevi nakotné; nacio-
nalisms — nav parsteidzosi tas, ka bégliem ir spécigi izteikta nacijas piede-
ribas izjuta; mordles krize — socialo sai$u un ceribu zudums, bezceriba ka
kara izraisits vértibu sistémas sabrukums; fiziskds vajadzibas — macitaji
spiesti kalpot pat piecas draudzés ar minimalu atalgojumu; izo/éfiba no
vietéjas kopienas un no dzimtenes.'? Loks noslédzas: no Kirkegora studi-
jam pie darba ar bégliem un no darba ar bégliem — atgriesanas pie Kirke-
gora tekstu tulkojumiem.

1 Letter from Latvian Pastors. Insula. Island of Hope. A Latvia Memoir. Morgan
Hill, CA: Bookstand Publishing, 2013, p. 264.
2 Howard Hong. Oral History. — https://vimeo.com/3608272
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Hongs un Kirkegors

Hovarda Honga pétnieciska interese par Kirkegora filosofiju izkrista-
liz&jas, studéjot doktorantara Minesotas Universitaté (1934-1938). Lai
ar vina téma doktora grada anglu literatara iegusanai bija “Tomass Amo-
rijs: ekscentriskais literattrfilosofs”, vinu radikali (akadémiskas karjeras
izvéles zina) ietekméja Deivida Svensona (David Swenson) kurss ar no-
saukumu “Dzives filosofijas”, kura pamatu veidoja Kirkegora darba “Dzi-
ves cela stadijas” iekséja logika, vins iepazistindja studentus ar Kirkegoru
netiesa veida (tapat ari ar Ni¢i un Emersonu §1 kursa ietvaros). Sada
netie$a pasniegSanas maniere (kas raksturiga ari Kirkegoram ar pseido-
nimiem parakstitajos darbos) bija domata, lai atbrivotu studentus no
pasniedzgja autoritates varas un liktu domat pasiem. Interesanti, ka vélak
arl pats Hongs izmantoja $adu pasniegSanas tehniku, un vina pasa
filosofijas kurss bija loti populars dazadu specialitasu studentu vidé. Ta
viens no vina studentiem raksta savas atminas: “Hovards allaz uzsvéra to,
ka, lai ari cik objektiva ir realitate, ar kuru saskaramies, zinasanas nav
iesp€jamas bez visas patibas kopuma iesaistisanas. Esamiba nak pirms
darbibas. Eksisté pirmspétnieciska, pirmslogiska atticksme pret avotiem
un sprieduma kritérijiem. Tapat eksisté butiska saistiba starp ticibu un
tehnologiju, teoriju un praksi, zinasanam un konkrétu darbibu.”” Nodar-
bibas biezi notika Hongu plasaja, ar gramatam parpilnaja maja, kur Kirke-
gora klatesamiba bija manama itin visur — gramatu plauktos, uz galda, uz
gridas plasaja veranda. Iespéjams, visspilgtak sis Kirkegora/Svensona in-
spirétais filosofijas pasnieg$anas auditorijai modelis saskatams 1955. gada
publicétaja gramata “Si pasaule un baznica”,'* kuras centra ir sekulara un
religiska attieciba caur Rietumu filosofijas véstures prizmu. Batiski, ka

5 Ditmanson, H. Howard Hong: Finding the Handles to Grasp Ideas. Toward the
Final Crossroads. A Festschrift for Edna and Hovard Hong. — Macon, GA: Mercer Univer-
sity Press, 2009, p. 22.

Y Hong, H. This World and the Church. — Minneapolis, Minnesota: Augsburg Pub-
lishing House, 1955.
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vinu interesé ne hronologisks ta vai cita domataja dzives un darba ataino-
jums, bet gan problémas izvirzijums un tas attiecinajums uz cilveka eksis-
tencialo situaciju.

Runijot par Svensona lomu Honga intelektualaja virziba, jaatzimeé, ka
trisdesmito gadu beigas vins bija kéries pie Kirkegora tekstu tulkoganas,®
ka ari 1945. gada publicéja pats savu apceréjumu “Kaut kas par Kirke-
goru”.'® Lidztekus tam vin$ iepazistindja Hongu ar ta laika izcilako
Kirkegora pétnieku, dani Eduardu Geismaru (Eduard Geismar), kad vins
viesojas Minesotas Universitaté; tapat 1936. gada vins iztulkoja angliski
Geismara “Lekcijas Sérena Kirkegora religiskaja filosofija”.!” Péc doktora
grada iegtsanas 1938. gada Hovards Hongs ar kundzi (Hovards un Edna
apprecéjas 1938. gada) devas uz Kopenhagenu, lai ka Fulbraita stipendiats
Kopenhagenas Universitaté studétu danu valodu un Kirkegoru. Situaciju
unikalu padarija tas, ka 1938. gada vin$ bija pienemts darba Svéta Olafa
koledza par filosofijas un anglu valodas pasniedzéju, un $is bija pirmais
gadijums koledzas vésturg, kad jaunais docétajs pirmo savu darba gadu
pavadija arpus universitates. Kopenhagena Hovards un Edna ciemojas pie
Eduarda Geismara, ka ari apmekléja vina Kirkegoram veltitas lekcijas,
tacu diemzel vinu saskarei nebija lemts ilgs muazs, jo 1939. gada vin$ no-
mira. Tomér pat §is isais kontakta bridis bija izskirigs, lai “inficétos” ar
Kirkegora slimibu “uz visu dzivi”. Hovards Hongs esot biezi citgjis Geis-
mara teikto: “Vilcinies pirms Kirkegora lasianas, jo reiz iesacis, no ta
vairs izvairities nevarés.”'® Hovards un Edna saka apgat danu valodu, lai
lasitu Kirkegoru un vienlaikus — lasija Kirkegoru, lai apgatu danu valodu.
Tiesi Geismars ka pirmo darbu tulkos$anai ieteica izvéléties saceréjumu

15 Se jamin 1946. gada iznakusais Kirkegora “Milestibas darbu” tulkojums. Kier-
kegaard, S. Works of Love. - Princeton, New Jersey: Princeton University Press, 1946.

1 Swenson, D. Something about Kierkegaard. — Minneapolis, Minnesota: Augsburg
Publishing House, 1945.

7 Geismar, E. Lectures On The Religious Thought Of Soren Kierkegaard.— Minneapolis,
Minnesota: Augsburg Publishing House, 1936.

18 Citets péc: Scwand J. The Hong Kierkegaard Library. A Crown Jewel of St. Olaf
College. Northfield, Minnesota: Friends of the Kierkegaard Library, 2011, p. 32.
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“Pasizpratnei” (jo darbs esot gan valodas zina saprotams, gan satura zina
programmatisks), tulkojums tika publicéts 1940. gada.” Velak sis tulko-
jums tika parstradats (patiesiba pilniba iztulkots no jauna) un publicéts
kopoto rakstu 21. s¢juma 1990. gada.”® Sie tulkojumi ir atskirigi — ja
pirmo varétu raksturot ka ievingrinasanos Kirkegora izteiksmé un termi-
nos, tad otrais tulkojums ir teksta jégas parlikums. Sava intervija “Kirke-
gors Amerika” Hongs atzist, ka atskiriba starp Kirkegora danu valodu un
moderno valodu ir reizém tikpat liela ka atskiriba starp danu un anglu
valodam. Varbut tas, ka Edna un Hovards apguva valodu, lasot Kirkegora
originaltekstus, palidz&ja viniem klat par labakiem tulkiem un interpre-
tiem. Jautats par tulkosanas principiem, Hongs atbildéja: “Meés pietura-
mies pie diviem acimredzamiem standarta principiem, kurus ne visi
tulkotaji izmanto, kaut gan viniem to vajadzétu darit. Tie ir: uzticiba un
prasme izteikties.”*! Ja uzticiba nozimé tulkojuma pareizumu, proti, to, ka
teksts jauztver ka dotais, kuram varam vairak vai mazak pietuvoties, tad
prasme izteikties — literaru meistaribu jeb to, lai Kirkegors runatu an-
gliski, nevis angliskota danu valoda.

Kopenhagena pavaditais gads (1938-1939) bija iezimigs ari ar to, ka
radas draudziba ar vél vienu izcilu ukrainu izcelsmes danu Kirkegora spe-
cialistu Gregoru Malantcuku (Gregor Malantschuk), kurs$ palidzéja veidot
Kirkegora bibliotéku (piedalijas Eiropas antikviro gramatu izsolés, uz
kuram Hongi pasi nevaréja ierasties), palidzéja izvéléties tekstus un frag-
mentus no dienasgramatim un piezimém (danu valoda divdesmit séjumi,

Hongu sagatavotaja anglu izdevuma — sesi s€jumi, plus septitais séjums —

¥ Kierkegaard S. For Self~-Examination. Minneapolis, Minnesota: Augsburg Pub-
lishing House, 1940.

0 Kierkegaard S. For Self~Examination. Judge for Yourself! Princeton, New Jersey:
Princeton University Press, 1990.

1 Elbrend-Bek Bo, Noel S. Adams, Howard Hong, and Edna Hong. “Kierkegaard
in America: An Interview With Howard and Edna Hong.” Scandinavian Studies 68, no. 1
(1996): 76-97. — http://web.a.ebscohost.com/ehost/detail/detail?sid=e99¢3971-d61e-
4dfe-a2d6-51e4860767{c%40sessionmgr4009&vid=4&hid=4207&bdata=JnNpdGU9IZ
Whve3QtbG12Z.Q%3d%3d#AN=96082920848&db=2a9
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kopéjais indekss), izveidot gramatu struktaru lielajam projektam. Pirmie
Cetri séjumi sakartoti alfabétiska kartiba, pieméram, Seit var atrast tadus
jédzienus ka komunikacijas, ironija, izmisums, bailes, paradokss utt., kamér
pédéjie divi sakartoti biografiska zina. Pirmais no dienasgramatu un pie-
zimju séjumiem iznaca 1967. gada, kamér pédéjais (indekss) — 1978. gada.
1968. gada Hovardam un Ednai Hongiem tika pieskirta Nacionala gra-
matu balva par tulkojumu, tas bija apliecinajums tulkojuma kvalitatei un
tam, ka veiksmigi istenojusies abi proponétie pamatprincipi — uzticiba
originaltekstam un vienlaikus meistariga anglu valodas izteiksme. Sadar-
biba bija abpuséji augliga — Malantcuks uzrakstija prieksvardu Kirkegora
dienasgramatu un piezimju angliskajam izdevumam, savukart Hongi iz-
tulkoja anglu valoda Malantcuka darbus Prefrunigais Kirkegors un Kirke-
gora eksistences jédziens.”” Péc §1 raksta autores domam, tiesi peédéjais
nosauktais darbs, kura daniskais nosaukums ir Fra Individ til den Enkelte
(tulkojuma No individa lidz tam vienigajam), visciesak pietuvojas tam, ka
Hongs definé savu piesaisti Kirkegoram. “Ko nozimeé eksistét ka indivi-
dam — tas patiesiba nozimé tapt, jo cilvéks automatiski nav pilniba cilve-
cisks — kas ietverts tap$ana par cilvécisku batni $i varda pilna nozimé?”*
Domajot par $iem jautajumiem, skiet logiski, ka Hovards Hongs ka izcils
Kirkegora specialists batu publicgjis originalmonografiju par danu doma-
taju. Un patiesi, Hongs intervija atzina, ka véléjies rakstit gramatu par
Kirkegora filozofisko antropologiju, sacis jau sagatavo$anas darbus, tacu
tad izradijas, ka angliski publicéti desmitiem rakstu, kuru autoriem nav
bijusi iespéja lasit pasu Kirkegoru, tadél daudz nozimigak vinam likas
pievérsties lénajam, mokosajam, bet tomér radosam tulko$anas procesam.
Tadéjadi par Hovarda un Ednas Hongu muza darbu uzlakojams Kirkegora

> Malantschuk, G. The Controversial Kierkegaard. Waterloo, Ontario, Canada: Wil-
frid Laurier University Press, 1980; Malantschuk, G. Kierkegaard’s Concept of Existence.
Milwaukee WI: Marquette University Press, 2003.

» Elbrend-Bek, Bo, Noel S. Adams, Howard Hong, and Edna Hong. Kierkegaard
in America: An Interview With Howard and Edna Hong. Scandinavian Studies 68, no. 1
(1996): 76-97. — http://web.a.ebscohost.com/ehost/detail/detail?sid=e99c¢3971-d61e-
4dte-a2d6-51e4860767tc%40sessionmgr4009&vid=4&hid=4207&bdata=[nNpdGU9IZ
Whve3QtbGI12ZQ%3d%3d#AN=96082920848&db=29
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kopoto rakstu tulkosanas projekts, ko vini, parliecinot par ta lietderigumu
Prinstonas Universitates izdevniecibu, aizsaka jau péc formalas Hovarda
aizieSanas pensija 1978. gada un noslédza 2000. gada — kopsumma
11344 lappuses teksta ar komentariem no Kirkegora dienasgramatam un
piezimém, ar vésturiskiem ievadiem katram séjumam (no 26 sé¢jumiem
tikai 4 tulkoja citi Kirkegora pétnieki, vinu skaita Gregora Malantcuka
audzeékne Dzalija Votkinsa (Julia Watkins), kura iztulkoja Kirkegora ko-

poto rakstu 1. sé¢jumu “Agrinos polemiskos darbus”.*

Darbu sadalijums
bija sads: ja Hovards iedzilinajas danu tekstos un atveidoja tos jégpilni un
saturiski, tad Edna slip&ja gramatisko izteiksmi un precizéja terminus.
“Rezultats: nesteidzigs tulkojums, kas nav salidzinams ne ar ko ciena pret

t.” Projekta apjomu un

to loti originalo balsi, ko vini méginajusi satver
nozimi iespé€jams apjaust tikai tad, ja nemam véra ne tikai sé¢jumu dau-
dzumu, bet ari Kirkegora valodas bagatibu, terminu daudznozimigumu,
perspektivu dazadibu. Hongs un Kirkegors ir tie magnéti, kas dazados
laikos piesaistijusi $ai nelielai privatai koledzai tadu filosofu ka Paula
Tilliha (Pawul Tillich), Gabriela Marsela (Gabriel Marsel), Viktora Frankla
(Viktor Frankl), Paula L. Holmera (Pau/ L. Holmer) uzmanibu, vini tur

viesojusies, uzstajusies ar publiskiem priekslasijumiem.

Hovarda un Ednas Hongu Kirkegora
biblioteka

Sérens Kirkegors bija lielpilsétas (Kopenhagenas) iedzivotajs — pa-
staigas lauzu pilnajas ielas, Karaliska teatra apmekléjumi bija vina ikdienas
dzives neatnemama sastavdala. Tadeé] vél jo parsteidzosak ir tas, ka Hovarda
un Ednas Hongu bibliotéka atrodas ASV, Minesotas $tata mazpilsé-
tas Norsfildas nomalé — mezu ieskauta Svéta Olafa koledza. Protams,

** Kierkegaard S. Early Polemical Writings. Princeton, New Jersey: Princeton Uni-
versity Press, 1990.

» Elveton R. O. Tbe Steady Wind of Unburried Translation. Toward the Final Cross-
roads. A Festschrift for Edna and Hovard Hong. Macon, GA: Mercer University Press,
2009, p. 67.
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Svéeta Olafa koledzas (Norsfilda, ASV') bibliotéka, kura atrodas ari Hovarda
un Ednas Honga varda nosaukta Sérena Kirkegora speciala bibliotéka.
V. Veveres foto
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Universitates Karaliskaja bibliotéka un Kirkegora pétniecibas centra
Kopenhagena ir visvairak danu autora darbu, tacu Hongu bibliotéka visi
materiali ir vienkopus. Bibliotéka dibinata 1976. gada, tas pamatu veido
Hongu gimenes gramatu ziedojums, tacu tas krajumi tiek nemitigi papil-
dinati — ar monografijam, krajumiem, zinatniskajiem rakstiem par Kirke-
goru, doktora disertacijam, citu ar Kirkegoru saistitu autoru gramatam
danu, anglu, spanu, italu, francu, krievu, slovaku, ari lietuviesu un latviesu
valodas. Kopsumma kolekcija ir vairak neka divdesmit takstosi sé¢jumu.
Bibliotekas krajuma ipasa sadala ir pasa Kirkegora bibliotékas atveidojums.
Pirmas no $sim gramatam Hongs iegadajas, budams Kopenhagena trisdes-
mitajos gados, kur biezi apmekléja antikvariatus. Velak si kolekcija tika
aizvien papildinata — gramatas tika pasatitas no katalogiem, pirktas izsolés.
Vajadzibu péc tam noteica gan vélme iegat sava ipasuma Kirkegora sace-
réjumus, gan ari tulkosanas aktivitites. Savos saceréjumos, ka ari piezimés
un dienasgramatas Kirkegors biezi atsaucas uz citiem domatajiem, ne
vienmeér vinus precizi cit€jot un ne vienmér minot vardus. Tadél tulkotaja
uzdevums sava zina lidzinas detektiva darbam — jameklé pédas, jaseko
pavedieniem, jasketina sizets. Retumu nodala pétnieku riciba ir Kirkegora
darbu pirmizdevumi. Ir vél kada bibliotékas sadala, kas nozimiga tiesi $i
raksta konteksta, proti, Hovarda Honga dienasgramatas un piezimes, rak-
stitas laika, kad vins vadija béglu palidzibas dienestu Vacija, sie dokumenti
ir rapigas izpétes vérti, jo tajos ir informacija par latviesu emigrantu pédam
Norsfilda un Svéta Olafa koledza.

Bibliotéka ir ari starptautisks Kirkegora pétniecibas centrs — kirkego-
riesu pulcésanas vieta: tiek pieskirti pétnieciskie granti uz gadu vai pus-
gadu, ik vasaru aptuveni trisdesmit pétniekiem no visas pasaules tiek dota
iespéja stradat pie saviem projektiem — gramatam, rakstiem, tulkojumiem,
disertacijam. Iespéjams, ka lielaka vértiba ir savstarpéja komunikacija un
neformala pétnieciska tikla izveide. Aizvien attistds jauno pétnieku pro-
gramma — paredzéta bakalaura limena studentiem, lai konkretizétu un
padzilinatu vinu interesi par danu filosofu. Noteikti jamin ari ikgadéjie
lekciju cikli, kuros uzstajas pasaulé pazistami Kirkegora pétnieki. Biblio-
tékas garu dzivu uzturéja un uztur tas vaditiji — kuratori, koledzas filoso-
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Ednas un Hovarda Honga krasutéli Sérena Kirkegora biblioteka.
V. Véveres foto

fijas profesori Stivens Evanss (Stephen Evans), Gordons Marino (Gordon
Marino). “Hovarda un Ednas privata kolekcija ir partapusi pasaules limena
pétnieciska kolekeija. [..] kolekcijas apjoms un dzilums kalpo par dazadu
Kirkegora filosofijas un ietekmes aspektu pétijumu avotu. “Kirkegora
efekta” plasa izplatiba liecina par danu filosofa neziadoso spéju izaicinat un
piesaistit modernos lasitajus.”*

¢ Rumble J. The Hong Kierkegaard Library: A Research Collection at St. Olaf College.
Toward the Final Crossroads. A Festschift for Edna and Hovard Hong. Macon, GA: Mercer
University Press, 2009, p. 109.
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Noslegums

Ja Hovarda Honga (kopa ar Ednu Hongu) pirmais tulkojums bija
Kirkegora “Pasizpratnei”, kas daudzéjada zina sakrita ar vina pasa filoso-
fiskas intereses izkristalizéSanas periodu, proti, Kirkegora teksts kalpoja
ne tikai ka danu valodas un Kirkegora terminologijas apgasanas instru-
ments, bet ari ka iemesls sevis pasa izjautasanai, tad nikamais tulko-
jums — Kirkegora “Milestibas darbi”?” — var tikt uzlakots par vina
personiskas dzives, socialas pozicijas, filosofijas macisanas un radosas
darbibas vadmotivu (varbut $is Kirkegora saceréjums varétu palidzét iz-
prast, kade] Hongs izléema pievérsties nevis rakstisanai par Kirkegoru, bet
gan tekstu tulkosanai). Japiebilst, ka vélak, stradajot pie Kirkegora kopo-
tajiem rakstiem, tulkojums tika pilniba parstradats, tacu tas nemaina $i
darba nozimi Honga dzivé. Prieksvarda 1995. gada tulkojumam vin$
raksta: ““Milestibas darbu” mérkis ir uzrunat lasitaju vina dzives situacija,
nemot véra vina neskaidro izpratni par milestibas iedabu. [..] “Milestibas
darbos” milestiba sava darbiba (jo ta ir riciba, nevis gaistosas, patikamas
izjutas) ir étiska redz&juma augstakais labums. Bet més skaidri nezinam,
vai esam aizmirsus$i to, kas ir milestiba. Kristiga milestiba nav tas pats,
kas erotiska milestiba un draudziba vai $o juatu nepastarpinatibas pacel-
sana augstaka pakapeé. Drizak ta ir étiski-religiska milestiba, kas gaz no
trona juteklisko milestibu un ietver to sevi, jo ikviena milotais un draugs
ir vienlaikus ari vina tuvakais.””® Tuvaka milestiba bija tas, kas lika Ho-
vardam Hongam palidzét karagustekniem vispirms Amerika Algonas
nometné Misuari §tata, tad Vacija un Austrija (kur vin$ nodarbojas gan ar
garigo aprupi, gan ar praktiskas palidzibas sniegSanu), ka ari iniciét un
realizét baltie$u (visvairak latvie$u) parcel$anas programmu uz Amerikas
Savienotajam Valstim un but par galvotaju 250 latviesiem Norsfilda,
Minesota.

*7 Kierkegaard S. Works of Love. New York: Harper and Collins, 1962.
* Hong, H. Historical Introduction. S. Kierkegaard. Works of Love. Princeton, New
Jersey: Princeton University Press, 1995, pp. xi—xii.
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Si raksta nosléguma varétu ieskicét divus turpmako pétijumu vir-
zienus: (1) Hovards un Edna Hongi ka Kirkegora interpretétaji kopoto
rakstu vésturiskajos prieksvardos (kirkegorisko jédzienu un terminu tul-
kojums, vésturisko tému un sizetu izvérsumi); (2) latviesu pédas Norsfilda
un Svéta Olafa koledza (Hovarda Honga piezimes un rokraksti Kirkegora
bibliotéka, dokumenti un publikacijas Imigracijas vésturiskas izpétes cen-
tra Minesotas Universitaté).
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Velga Vévere

Accidental Latvian: Howard Vincent Hong

Summary

'The focus of the present article is the role of the founder of Kierke-
gaard library in St. Olaf’s College (Northfield, Minnesota) Howard Vin-
cent Hong (1912-2010) in Kierkegaard studies and in the Latvian
refugees’ resettlement after the Second World War, where he acted as a
director of the LIRS (Lutheran Immigration and Refugee Service) in
1947-1949.The questions can be posed in the following way. What is the
predominant factor of his choice of the academic career? In other words,
was Hong’s interest in Kierkegaard (especially in his “For Self-Examina-
tion” and “Works of Love”) the reason for his volunteer work with war
prisoners and war refugees or, vice versa, was the life-long Kierkegaard
translation Project inspired by his social activities and public service? It
seems that the answer is to be found in the interdependence of both
factors.

'The article consists of three parts. The first chapter “Hong and Lat-
vians” describes Howard Hong’s Latvian connections. First, his work with
displaced persons of the Latvian origin. Second, his role in the resettle-
ment program both as field officer and as a sponsor (he alone was re-
sponsible for the 250 Latvian emigrants in Northfield, Minnesota). For
the distinguished service to Latvia and Latvians Howard Hong in 1998
received the highest award of the Republic of Latvia — the Three Star
Order, as well as there is a painting by the Latvian artist August Annus
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exhibited in the Kierkegaard Library. Thirdly, there is more personal
reason for calling Howard Hong the accidental Latvian — the Hongs,
while in Germany, adopted two Latvian orphans — Irena and Eric.

The second chapter “Hong and Kierkegaard” is devoted to the Hongs
(Howard’s and Edna’s) life-long involvement in Kierkegaard studies, with
two major accomplishments — translation of seven-volume edition of
Kierkegaard’s Journals and Papers (in 1968 the Hongs were awarded the
National Book Award for their translation of the first volume); and twenty
six-volume Princeton edition of the Kierkegaard Writings (this project took
place from 1978 till 2000). Besides that, the chapter depicts the philoso-
phers who influenced Hong’s vision of Kierkegaard, namely, David Swen-
son, Eduard Geismar and Gregor Malantschuk.

The aim of the final, the third, chapter is to give an insight into schol-
arly role and functioning of the Howard and Edna Hong Kierkegaard
Library at St. Olaf’s, Northfield, Minnesota. The library collection consists
of more than twenty thousand volumes — Kierkegaard’s works, books and
dissertations on Kierkegaard, as well as by and on related thinkers. In ad-
dition, there is a rare book section that contains the first editions and a
replication of Kierkegaard’s own library. Still, from the view point of the
present article, especially significant is Howard Hong’s archive — his notes
and diaries from the 1940-ies, from time, when he worked with the Lat-
vian war refugees.

In the end the article pinpoints two main future research directions:
(1) studies of Hong’s historical introductions to the Kierkegaard Writings
(the use and development of Kierkegaard’s concepts, thoroughgoing
themes, references to Kierkegaard’s notes and diaries); (2) research of the
Hong’s personal archive in St. Olaf’s and documents in the Immigration
Historical Research Centre in the Minnesota University in Minneapolis).
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Kaspars Klavins

THE LOST ANTIQUITY AND PERMANENT PRESENT:
UNDERSTANDING OF HISTORY IN THE WESTERN AND
MIDDLE EASTERN TRADITION

Nowadays the Western mass media continue to explain many pro-
cesses in the world (including the tragic events in the Middle East) “his-
torically”, linking them to a certain tradition, type of culture, etc. However,
how important is actually the past in the collective consciousness of the
Middle East? And to what extent Aistorical identity is only an ideological
construct of the West? 'The task of the article was to compare the place and
meaning of history (and the past) in the intellectual tradition of the Mid-
dle East (Islam) and the West (Christianity). For this purpose, the histori-
cal method was used, and conclusions were made on the basis of historical
reasoning. At the same time, hermeneutic approach of textual analysis was
used when analysing religious texts, that can be interpreted differently,
concrning sources related to specific religious and philosophical traditions.

The distinguished Italian historian, writer and semiotician Umberto
Eco once said in an interview that without memory we are “like plants”,
because even the hell defined in religion has no meaning without it, like
without memory it is not possible to assess the work we have done during
our lifetime according to which we are subject to either punishment or
acquittal before God.! Here, in his characteristic, slightly ironical manner

' Eco, U. Sulla memoria. Una conversazione in tre parti, 2015. Parte 1. Regia di Da-
vide Ferrario. https://www.youtube.com/watch?v=Hq66X9f-zgc
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he actually defines the essence of historical consciousness of the Western
society, pointing to the importance of the reception of the past in the
context of Christian eschatology. In the modern Western historiography
the concept of “The Last Judgment” is replaced by the concept of secular
“historical judgment”. Even now reflection of different politically-econ-
omical and military cataclysms in mass media tends to end with the
words: “let history judge them ...”* From the Ancient Greece the Western
world perception has partly inherited the understanding of the past by
Hesiod® — as an argument against the critique of the present when refer-
ring to the “happy antiquity”, “moral of predecessors”, “era of heroes”, “lost
golden age”, etc. Such past (or history) -oriented understanding of reality
in Europe was retained (and even became topical) when the spiritual
heritage of Ancient Greece and Rome was replaced by the concept of
Christian eschatology. In this context history remained important evi-
dence of a range of human salvation cycles, nearing the world to its final
catastrophe (the last judgment). Many medieval chronicles reveal such
explanation of the development of the society.* However, at the same time
the ancient history explanation was maintained — as a line of epochs cycli-
cally replacing one another. Moreover, the past was more and more associ-
ated with something positive, which at the time of Renaissance was related
to the admiration of the civilisations of Ancient Greece and Rome, clas-
sifying the period that followed it as “dark” and “barbarous”. In the 17%®
century this viewpoint manifested itself through pastoral poetry, praise of
innocence, bravery and heroism of the ancestors, until in the 18" century
it resulted in the harsh criticism of civilisation by Jean-Jacques Rousseau
(1712-1778), who used as his point of reference a putative “narural

> Cameron: how will history judge him? // The Week / 24-30 July 2016, Issue 117.,
p. 21. etc.

3 Hesiod (about 700 BC). Epos “Works and Days” mentions different periods of
the history of humankind, of which every next one is unhappier in comparison with the
previous one.

* For example, the “Chronica sive Historia de duabus civitatibus”from Otto of Freis-
ing (~1114-1158) etc.
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condition” of humankind as a benchmark of original freedom. According
to Rousseau’s own rather non-partisan evaluation, this “natural condition”
becomes more and more positively tinted with time. Due to the genesis
of Romanticism and nationalism, the idea of the “spirit of nation” pro-
moted by Johann Gottfried von Herder (1744-1803), development of the
modern European nations, numerous fights for freedom, “national
awakenings”, etc., with time history became a source of many national and
social myths’. Nationalists appealed to the heroic fights of the ancestors,
socialists opposed the inequality created by capitalism by calling to restore
the lost “freedom of the ancestors”.

At the same time, the intellectual thought of Europe was overlapped
by the world outlooks determined by the other two religions of Abraham:
Judaism and Islam. Let us remember that Judaism, Christianity and Islam
are three offsprings of the same stem, of which Islam is the last and con-
clusive one. But unlike in the European (and Western) tradition, in the
culture space of Islam history has never played a major role. The reasons
may be found partly in the world outlook, mentality and life feeling de-
termined by the religion, that makes Muslims to assess the events of the
present on the basis of the principles formulated in Quran and hadiths,
rather than refer to the mistakes or lessons of the past.

Of course, the Islamic civilisation has gone through extensive meta-
morphoses with time, but certain important phenomena have remained
despite the changes of socially-economical and political backgrounds.
Studies of history in the ancient Abbasid Caliphate existed in close rela-
tion with accumulation of culture-historical, genealogical and biographi-
cal information, at the same time providing information on the lost
civilisations of the past whose heritage the enlightened caliphs tried to
preserve and use for their own needs (e.g. “Kizab al-Fibrisf”, written by

10th century Baghdad bookseller Ibn al-Nadim, etc.). In Persia, in its

5 Flacke, M, (Ed.). Mythen der Nationen. Ein europdiisches Panorama. Hg. von Mo-
nika Flacke. Minchen u. Berlin: Koehler & Amelang, 2001.
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turn, which gained more and more regional autonomy after the Arab in-
vasion in the 7 century, history was important from the vantage point of
legitimisation of the powers of local sovereigns, as a result of which a
Persian poet Ferdowsi composed the heroic poem “Shahnameh” (between
c. 977 and 1010 CE) (“The Book of Kings”), which tells about the rulers,
culture and traditions of the ancient Persian empire before the introduc-
tion of Islam. Of course, there were among the Arabic, Persian and other
Middle East thinkers some individuals who carried out thorough analysis
of historical processes, for example Ibn Khaldoun (1332-1406), who
should be regarded as one of the world’s pioneers of the modern theory
of history. His organic theory of birth, ageing and death of civilisations
largely influenced the Western sociology. However, this is an exception
rather than succession of the respective intellectual tradition. The Middle
East has not left a range of chronicles similar to those of medieval Europe,
nor has it developed extensive historiography analogous to that of the
European countries. Explorers of the past in most cases were glorifiers of
the dynasties of regional sovereigns, for example brother of the famous
Ibn Khaldoun, Yahya Ibn Khaldoun (1332-1379), who died from the
hand of an envious foe, exactly due to such a status of a well-provided and
famous “court historian”. As a result of the late development of the science
of history in the Middle East, it was objectively difficult later to assess the
sources at the disposal of the scientists. One can fully agree with Abd

Al-Aziz Duri who stated that

[..] historians of early Islam could not mount a serious or coherent
defence of their sources during the first half of the twentieth cen-
tury, even had they wanted to do so. That reason is the generally
poor grasp of the historiographical tradition itself [..]°

Although Judaism and Christianity are older than Islam, it has never
become a problem for the Muslim self-awareness and for the recognition

¢ Duri, A. A. The Rise of Historical Writing Among the Arabs. Princeton, New Jersey:
Princeton University Press, 1983, p. X.
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of the importance of Islam. Having grown out of Judaism and Christian-
ity (and in a way continuing these religions), Islam was important in the
understanding of the Arabs and the Muslim peoples later following them,
exactly because it was the last conclusive section of the preceding religions
of Abraham, like Muhammad was the /asz prophet in the belief of Mus-
lims. In this context the later message formulated in Quran is understood
as a more perfect one and correcting the mistakes of the earlier periods,
rather than a follower of the older traditions. This in its turn does not
determine higher evaluation of knowledge just because such knowledge
claims to be “ancient”. What is important it is its present use, covering the
society’s economic, social and spiritual needs.

Unlike in Christianity, Islam does not have the concept of “original
sin”, therefore it does not refer to a former condition of “immaculateness”
of people, which according to Christianity was inherent in Adam and Eve
in paradise (it is stated in Quran that God forgave the man the taking of
the forbidden fruit).” In the European (and Western) tradition the aspect
of the initial (original) sin allowed to joint the nostalgic motifs charac-
teristic to the ancient world of the non-corrupted, idyllic “past of the
ancestors” with the condition of initial innocence of man in the Garden
of Eden proposed by Christianity. Innocence of happy ancestors in the
paradise became one of the central motifs in the art of the entire Middle
Ages and early modern period in Europe. This motif, along with the ad-
miration of the past of the Ancient Greece and Rome continued also in
the Renaissance and later in the 17" century (John Milton (1608-
1674) “Paradise Lost”, etc.).

The Islamic civilisation, on the contrary, does not hold any nostalgia
for the past. The past in it is not at all related to anything obviously use-
tul or worth reproduction. The Arabs who lived before the period of
Islam, like the Bedouins later romanticised in the West, were not recog-

7 Quran: 20:122. Unfortunately in the Latvian translation of Quran by U. Bérzins
this place has been incorrectly translated. For more information see http://legacy.quran.

com/20/122
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nised among Muslims as a source of inspiration or bearers of a social
model worth imitation® (unlike the myth of the free Old Germans in
Germany or ancient Gauls in France). Although Bedouins were perceived
as a personification of the Arabic identity, this identity was not associated
with an exemplary society by the initiators of Islam, already beginning
with prophet Muhammad. On the contrary, Islam as a consolidating
teaching, which limited mutual wars between Arabic tribes, qualified an-
cient Arabs as antisocial, mutually fighting people in barbaric condition
(“Jahiliyyah”),’ for whom Islam brought both moral order and civilisation.
The lifestyle of ancestors was not perceived as “immaculate” and “noble”
unlike the later myths by European intellectuals of “noble savages” and
“children of nature”, which continued to live in the European Romanti-
cism starting from the concept of “bon sauvage”stressed by J. J. Rousseau™
and afterwards (attempts by Paul Gauguin (1848-1903) to find children
of nature in Tahiti, etc.). Followers of Islam associate an ideal society with
compliance with principles set forth in Quran and hadiths right here and
now, not with seeking for an ideal society in countries not affected by
civilisation. Hence, unlike Western romantics, Muslims did not consider
“simple”, nature-related peoples as bearers of any special, noble features. In
the understanding of Muslims Islam is not only a religion, but also a
manual of an ideal society according to the standards of fairness, moral,
commensurateness, hygiene and social responsibility defined in Quran
and Sunnahs. Let’s remember that directions provided in Quran cover
almost all areas of human life, including legislation, economics, diet,

8 Crone, P. God’s Rule — Government and Islam: Six Centuries of Medieval Islamic
Political Thought. New York: Columbia University Press, 2004, p. 268.

? Crone, P. God’s Rule — Government and Islam: Six Centuries of Medieval Islamic
Political Thought, p. 269.

10 Tet’s remember the importance of this myth, for example, in the Latvian political
nationalism on the basis of interpretations of J. J. Rousseau’s ideas in the works of the
classic of the Baltic enlightenment Garlieb Merkel (1769-1850) about the “good chil-
dren of nature” — ancient Latvians and Livs before the arrival of the “ignoble bearers of
civilisation — Germans”.
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family relations, attitude towards environment, etc.™ The Islam-integrated
Persian thinkers used to refer in their reflections to the antiquity when
“there were no kings” on the earth, but because of that this antiquity was
not qualified as an ideal or a positive primeval anarchy.'? Arabic historian
of the 14" century Ibn Khaldoun (1332-1406) made approving remarks
of Turkish martial vigour, bravery and combating skills, which in his
opinion was lost with the Arabs who had got used to luxury, but it had
nothing to do with acceptance of the Turks as an alternative social
model.’® After all, Turks were Muslims like Arabs and all the same stan-
dards of rights and obligations based in the present needs were applicable
to them as well.

Yet before emergence of Christianity in Europe admiration of the
“unspoiled natural peoples” was characteristic also to the representatives
of Greek and Roman civilisations. Ancient Greeks were in certain cases
tascinated by Scythians'* while Romans praised virtues or “unspoiled”
Germans although they were at constant warring terms with them. Ger-
man characteristics were very positively evaluated in “Germania” by
Roman historian Publius Cornelius Tacitus®, although more for the pur-
pose of criticising the Roman society of the particular period than for
analysis of the actual German traditions. Tacitus’ work was later widely
used by German nationalists in confrontation with France and Great
Britain. Different understanding of history can be well seen through com-
parison. Both Germans and Arabs (in Egypt) were at some point subjected
to invasion by Napoleon and French occupation. In 1803, after occupation
of Syria and Egypt during which Mamluk resistance was destroyed, Na-

poleon invaded the small German states, which were not united, and con-

! Fazlun, M. Khalid and O’Brien, Joanne. Is/am and ecology. London: World Wide
Fund of Nature, 1992, p. 91.

2 Crone, P. God’s Rule - Government and Islam: Six Centuries of Medieval Islamic
Political Thought. New York: Columbia University Press, 2004, p. 269.

13 Tbid.

4 Ibid.

> De origine et situ Germanorum. 98.d. C.
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quered them. Although the French troops were forced to retreat (the
Egyptian period was very short, Germany regained independence later),
French invasion and occupation left indelible consequences both in the
Middle East and in Europe, both from the standpoint of modernisation
of the society and a new ideology of patriotism and propaganda. However,
the Egyptian and German invasions differ precisely in their reception —
both in the occupied countries and in France itself. Whereas in Europe
French expansion encouraged the “historical” myth of German-Roman
confrontation, in Egypt Napoleon presented himself as a leader of Islam
whose aim was to establish a united state based on the principles of sacred
Quran alone.' In fact this attempt of seizing power using religion as a
cover, is one of the first precedents of genesis of the modern Islam, pre-
sently exercised in a much more brutal format by ISIS."”” When Egyptian
population revolted against French army, they did not have any associa-
tions with “heroism of the ancestors”. They acted by motivation of abso-
lutely other circumstances determined by the current moment. In
Germany however, nationalism based on admiration of Ancient Germans
reached its apex during reaction against French occupation. Germans
identified themselves with the Germans who in the Battle of the Teuto-
burg Forest in 9 CE, lead by Arminius (Hermann) defeated Roman
legions (which were associated with the French) commanded by Varus.
Drama by Heinrich von Kleist “Die Hermansschlacht” (1808), which
depicted these events, was a mobilising work of propaganda for the pur-
pose of organisation of German military resistance movement.'® In the
Arabic world reception of the past in such manner was not possible and
did not have the respective tradition.

16 https://en.wikipedia.org/wiki/French_campaign_in_Egypt_and_Syria

17 The Islamic State of Iraq and the Levant.

¥ Flacke, M. Deutschland. Die Begriindung der Naton aus der Krise. Flacke, M.
(Ed.). Mythen der Nationen. Ein europiisches Panorama. Hg. von Monika Flacke. Min-
chen u. Berlin: Koehler & Amelang, 2001., p. 103;

Crone, P. God’s Rule - Government and Islam: Six Centuries of Medieval Islamic Politi-
cal Thought. New York: : Columbia University Press, 2004, p. 269.
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Regardless of the important role of the Middle eastern spiritual herit-
age in the genesis of European mysticism, magic, occult philosophy'” and
hermeticism®, which opened up a space for different interpretations and
symbolic explanations, the very approach of Islam to explanation of phe-
nomena beyond the reality perceivable by a human being, is very particu-
lar, demonstrative and accurate. It does not require analysis of historical
succession of concealed knowledge. Even the depiction of the paradise in
Quran is very particular, listing the probable joys, vegetation, pastimes,
partners, etc. It is even stated that the blessed ones will rest there .. on
green cushions and beautiful fine carpets.”?' By analogy, the sufferings in
hell are described with the same precision. Where in Christianity a person
after death is oriented to an after/ife opened to imagination, Islam reveals
a particular afterwor/d.?* By introducing a linear world history develop-
ment concept explained by eschatological progress the Christianity cut the
understanding of cyclical evolution of the Ancient Greeks, which also
provided an afterworld for the deceased. The paradise depicted in Quran
may be indirectly compared with the Ancient German Valhalla. In per-
ceptions of ancient Arab and German soldiers there is even likeness, for
example, between the role of a houris and valkyrie in caring for dead
soldiers.”® Even after formal adoption of Christianity it was not easy for
European peoples to accept this extremely multifaceted ethically-philo-
sophical concept, which was difficult to perceive. The art of medieval, re-
naissance and humanism periods is clear evidence of this, with its clear
depiction of the hell and the paradise, which was understandable for

¥ Saif, L. The Arbic Influences on Early Modern Occult Philosophy. Houndmills, Bas-

ingstoke: Palgrave Macmillan, 2015.

2 Yate,s F. A. Giordano Bruno e la tradizione ermetica. Roma-Bari: Storia d’Italia
Einaudi, 1968, p. 223. Available at:

http://serverl.docfoc.com/uploads/Z2016/01/04/2Z.3C630EGy/34116173ab023ff
db2376ta9dbe64109.pdf

2 Quran: 55: 76.

> Rustomji, N. The garden and the fire: heaven and hell in Islamic culture. New York:
Columbia University Press, 2009, p. XVI.

» Ibid., p. 17.
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common people.?* Even poet Dante Alighieri (1265-1321), who sum-
marised medieval theological ideas, used information from Quran and
hadiths to explain the composition of the world in more understandable
terms. There are justified grounds to believe that the source of influence of
Dante’s “Divine Comedy” was the description of the night journey by
prophet Muhammad provided in hadiths (a/-"Isra’ wal-Mi‘rgj).> Spiritual
teachings of the Middle East, including Islam, indirectly continued influ-
encing the European Mysticism also later, especially with regard to un-
derstanding of the situation of a human being after death, which for
example, in works of the eminent Swedish theologian Emanuel Sweden-
borg (1688-1772) was explained as afferworld with particular attributes
and processes (contemplations about “Heaven and Hell”)%.

Of course, analysis of historical regularities of socially-economical and
political processes was carried out in the Middle East in the antiquity. Ibn
Khaldoun, for example, wrote about decadence, which in his opinion was
related to moving away of the power from the society and alienated urban
lifestyles. However, his historical outlook is not based on a passionate wish
to restore ideals of the past. It is more like explanation (warning) to his
contemporaries about the inevitable ageing and death of civilisations
along with birth of new cultures on the ruins of the collapsed countries
and cities. Speaking about the sedentary lifestyles of the individuals exist-
ing in urban civilisations and seeking for luxury, Ibn Khaldoun does refer
to losing of “virtues of predecessors”.?” But even in this context virtues of

#* Mandabach, M. Holy Shit: Bosch’s Bluebird and the Junction of the Scatological
and the Eschatological in Late Medieval Art. Marginalia, October 2010. Pp. 28-49.

» Palacios, M. A. La escatologia musulmana en «La Divina Comedia»: Discurso leido en
el acto de recepcion de la Real Academia Espariola y contestacion de don Julidn Ribera Tarrago
el dia 26 de enero de 1919. Madrid: Rev. Archivos, 1924; Palacios, M. A. Dante y el Islam.
Madrid: Edit. Voluntad, 1927.

% De caelo et ejus mirabilibus et de inferno ex auditis et visis. Opus Emanuelis Sweden-
borg eujus ed. princeps exiit Londini MDCCLVIIL

7 Ibn Khaldan. The Mugaddimah. An Introduction to History. Translated and intro-
duced by Franz Rosenthal. Princeton and Oxford: Princeton University Press, 2005, p. 135.
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the ancestors are not an ethical or social ideal. They are rather understood
to be technical skills of survival and self-protection, upon losing of which
the population is subjected to invasions by militant tribes accustomed to
difficulties, which would either enslave or destroy them.?® Although he
was religious, Ibn Khaldoun did not refer in his philosophy of history to
any divine force or a religious argument due to which history should ex-
pire.” From this vantage point his sociological and historical findings do
not fit the eschatological tradition of Abraham’s religions (Judaism,
Christianity and Islam) at all. His works became the first modern-rational
explanation of history (unlike, for example, from the European chronicles
of the 14™ century, interwoven with religious visionarism).

There is no culture pessimism in Islam, everything is regulated, ex-
plained and later — newly interpreted according to the initial settings. As
a result there was no need in the Muslim environment for search of ufopia
either in the past, future or somewhere in “foreign, far-away lands”.*® Other
Worlds and Far-away Lands in the literature of Islamic countries were
perceived as places of spiritual development of the religious hero where he
goes to gain spiritual experience for future activities.”® It begun with the
already above-mentioned Night Journey (a/-’Isra’ wal-Mi‘raj) of prophet
Muhammad, during which he ascends to heaven and speaks to God. On
his journey Muhammad meets earlier prophets of Judaism and Christian-
ity, but only because Islam continues this tradition. It is not a “journey
into the past”, but rather a spiritual example for all believers, like the
mandatory pilgrimage of Muslims to Mecca is not a visit to historical

¢ Ibn Khaldtn. 7he Mugaddimah. An Introduction to History. Translated and intro-
duced by Franz Rosenthal, p. 135.

¥ https://philosophynow.org/issues/50/Ibn_Khaldun_and_the_Philosophy_of_
History

30 Seeking of ideal societies in foreign lands is not characteristic for the many Arabic
itineraries, geographical treatises and presentations of foreign lands, despite descriptions
of different unordinary things and customs.

3! Renard, J. Islam and the Heroic Image: Themes in Literature and the Visual Arts. Co-
lumbia, S.C. : University of South Carolina Press, 1993, p. 157.
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monuments or a famous centre of the past but performance of a currently
actual religious duty. In this regard Dante’s “Divine Comedy”, which uses
'The Night Journey as an example, changes it into reception of culture
historical heritage known to the author, including Greek and Roman he-
roes, famous past personalities and even outstanding Muslim scientists of
the 11%-12% century whose works were important for the 14™ century
Europe (Ibn Sina and Ibn Rushd).

In Europe the genre of utopia continued well through the Middle
Ages together with descriptions of foreign lands full of wonders, reaching
its culmination in the utopias of Renaissance, Reformation and socially-
economical and political utopias of the 17*-18" centuries (Thomas Moore,
Tommaso Campanella, etc.). Taking into account that Islam provides for
ensuring of justice, as to its own given definition, society (social responsi-
bility in society and family, prohibition of usury in trade, etc.), it was not
necessary to project such society outside the existing reality. Muslims as-
sociate injustice with violation of the principles formulated in Quran,
Hadiths and Islamic system of law (Sharia) rather than the “dishonesty of
this world” as it was stressed by representatives of Christianity in Europe.
Separation of power and religion, like separation of power and moral in
the Western world according to the principle defined in Christianity “So
give back to Caesar what is Caesar’s, and to God what is God’s” left ethi-
cal ideals for personal choice,’” unlike Islamic countries where one of the
key functions of a sovereign was considered to be guaranteeing of justice
in the society. Nowadays also in the Middle East the actual practices of
human conduct caused disillusionment, therefore the principle of separa-
tion of power and religion is becoming more and more topical in order
not to allow political groups to manipulate with the concepts of religion
so easily for the achievement of their own selfish, and often dangerous to
the society, goals.*

32 “So give back to Caesar what is Caesar’s, and to God what is God’s.” (Mt 22: 21).
3 Al-Suwaidi Jamal Sanad. 7he Mirage. Abu Dhabi: Emirates Center of Strategic
Studies and Research, 2015, p. 140.
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Returning to the concept of utopia, it should be marked that like with
numerous precedents in the past, in this case also a social, ethical or phil-
osophical concept has been considerably affected by a culture, which has
not accepted the very concept itself. Interestingly, the source of inspiration
of the popular novel by Daniel Defoe (~1659-1731) “Robinson Crusoe”
(1719) and other authors following it** in relation to depicting far-away,
mostly located in the tropics, “immaculate lands”, is the philosophical
composition (“Hayy Ibn Yagzan”) of a medieval Andalusian Arabic thinker
Ibn Tufail (~1105-1185). However, when comparing the impersonation
by Ibn Tufail and that of “Robinson Crusoe”, which grew from the tradi-
tion of itineraries of early modern period, a significant difference appears.
Ibn Tufail depicts spiritual development of a boy who is born on a lonely
island and is completely isolated from human society, which is based on
intellectual and empirical analysis of nature processes (including diet, un-
derstanding of the harmony of flora and fauna, etc.). Civilisation with its
historical discourse is no benchmark in his evolution. Also religion for
Hayy is a result of individual analysis and intuitively-emotional experi-
ence®, and not a result of reading some composition (for example, Quran).
Becoming familiar with civilisation, the youth grown in the environment
of nature understands its futility, considering non-necessity of laws, rules,
principles, prohibitions and praises in an environment of synergy between
the man and nature. He recognises the fixed religious (and theological)
ethical appeal as confirmation of his individual experience rather than
achievement of formal spiritual education. 4 world outlook free from his-
torical discourse in the work of Ibn Tufail is in a way continuation of the
former non-historically oriented intellectual tradition of the Middle East

% The author of the present article believes that already before Daniel Defoe,
the motif by Ibn Tufail was used by German Baroque writer Hans Jakob Christoftel
von Grimmelshausen (1621-1676) in his novel “Simplicius Simplicissimus” (1668).

5 One can agree with L. E. Goodman, who qualifies the religious perception of Ibn
Tufail’s “nature’s child” as “rational mysticism”. See: 16n Tufayls Hayy Ibn Yagzin: a phy-
losophical tale. Translated with an introduction and notes by Lenn Evan Goodman. Chicago
and London: The University of Chicago Press, 2009, p. 45.
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(and Arabs). At the end of the story the “nature’s child” leaves the human
society and returns to the loneliness of the tropical island, understanding
the correctness of his earlier way. He is not either “naive” or “primitive”.
On the contrary, the work of Ibn Tufail is a song of praise to the clear
human mind, its ability to find the best solution of existence empirically —
through emotional watching of environment and not through formally
enforced acquisition of culture-historical “knowledge” unrelated to nature.

'The spiritual evolution of Daniel Defoe’s Robinson Crusoe, when
finding himself on an uninhabited tropical island is directly opposite. First
of all, his starting point is different — Crusoe is a member of a colonial
expedition, travelling to acquire slaves in Africa, but the ship suffers ship-
wreck. Robinson Crusoe is a product of civilisation who is not going to
gain any philosophically-ethical findings from the “natural environment”.
His mind is full with the discourse of English imperialism of the relevant
epoch — and all his life on the remote tropical island is “longing for the
lost civilisation” with all its contradictions, nature conquering appetites,
religious fundamentalism and missionarism. The source of spiritual
development of Robinson Crusoe is reading of the Bible rather than em-
pirical watching of nature. On the virgin island Robinson only learns bet-
ter application of the practical knowledge acquired in the past to survive
in the new environment and to change it according to his picture of life
and the world that he has brought with him. Nature, animals, people — in
his understanding everything is a resource to satisfy the needs of the en-
trepreneur of the modern period, the colonialist. He teaches English and
Christianises his incidentally met companion — a native (whom Robinson
names Friday), which has nothing to do with the “native’s” own cultural
tradition. The theme of the Bible with its eschatological explanation of
history is Robinson Crusoe’s spiritual guide in any place of the world. Of
course, when telling Friday about Europe, Robinson firstly focuses on
England,*® and the version of Christianity he offers is Protestantism, as a

3¢ Defoe, D. Robinson Crusoe. Oxford: Oxford University Press, 2008, p. 187.
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result of which Friday becomes “a Protestant™’” (Daniel Defoe himself was
a Presbyterian). Friday does not become an equivalent partner for Robin-
son (at least, in the opinion of Robinson himself) — he is perceived as a
subject. Contrary to Ibn Tufail’s hero, who having become familiar with
civilisation decides to leave it, Robinson Crusoe returns to civilisation to
continue his trading affairs. In addition to explanation of the Bible he also
managed to provide his lone island companion Friday with information
about gunpowder and bullets and also instructed him how to shoot ...% As
a result of such “education” Friday has become a “real Christian”.*’

In comparison with Daniel Defoe’s puritan narrow-mindedness,
an adventure novel “Simplicius Simplicissimus” (1668)* by a writer of
German Baroque period Hans Jakob Christoftel von Grimmelshausen
(1621-1676) is much closer to Ibn Tufail’s feeling of the world. The hero
of the novel, having gone a long and thorny way of experience, including
the horrors of 30 years war, experience in magic and alchemy, business and
love affairs, reaches a far-away tropical island where he finally feels free of
the violence, hypocrisy, deceit, unhealthy eating habits, epidemics, alco-
holism, arrogance and fraud of the 17* century Europe.” He finds he is
indifferent to all the above-mentioned vices, contained in the cu/ture-
historical discourse of the 17™ century.

Modernisation of European and Middle Eastern societies took place
during different periods of time. In the Arab world, for example, the
8*—13™ centuries (in Spain even after that) can be compared to the
16"—19 centuries in Europe — in Abbasid Caliphate (with the centre in
Baghdad) and the Iberian Peninsula owned by Arabs many themes of
philosophy;, literature and science were discussed, the discussion of which
at similar quality was started by European thinkers much later. Conse-

7 “My Man Friday was a Protestant,...” ibid., p. 203.

% Defoe, D. Robinson Crusoe. Oxford: Oxford University Press, 2008, p. 187.

39 Ibid., p. 186.

% “Der abenteuerliche Simplicissimus.”

“ Grimmelshausen, H. J. Chr. Der abenteuerliche Simplicissimus. Berlin: Autbau-Ver-
lag, 1953, p. 573.
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quently, this spiritual life continued longer in Europe, long after it had
stiffened in Arab countries. Rationalism, mind and science used to be very
important areas in the Middle East. The Arab world once was on the
verge of atheism. During Abbasid period (especially during the rule of
caliph Al Mamun (813-833)) the intellectual atmosphere of the caliphate
was additionally influenced by Mu'tazila school of Islamic theology, which
was based on reason and rational thinking.** Under its influence an idea
was supported in the caliphate that Quran is just a composition by a
human being rather than a text received by prophet Muhammad from
God (i.e. “created by God”).* Interestingly enough, the outspokenly ra-
tionally oriented caliph Al Mamun introduced something similar to
“thought control police” (Mihnah)*, to protect his world outlook inspired
by Ancient Greek philosophy from the radically religiously inclined po-
pulation and theologians®, unlike the later European inquisition which,
on the contrary, controlled thinkers so that they would act only according
to the guidelines specified by the church and religion. This rationalistic
theological movement was based on the conviction regarding objective
principles of universal justice, which have to be defended at any time in
history, whereas in Europe, starting from the Middle Ages, historical
events were perceived as interpretations of the unknowable will of God.
A call by the founder of modern source-based historical studies — Leopold
von Ranke (1795-1886) to search for”God's hand” in history “4, is only

#2 “The Mu'tazilites supported the idea that human beings have free will and that the
intellect was given to humans by God in order to understand God’s will.” See: J.R. Peters,
J. R. God’s Created Speech: A study in the speculative theology of the Mutazili Qadi I-Qadat
Abu [-Hasan 'Abd al-Jabbar bn Ahmad al- Hamadani. Leiden: E.J Brill, 1976; Leaman, O.
Key Concepts in Eastern Philosophy. London and New York: Routledge, 1999, p. 25.

# Kechichian, J. A. The architect of a school of thought // Gulf News, 17/10/2016,
p. 3.

* https://en.wikipedia.org/wiki/Mihna;

% Crone, P. God’s Rule - Government and Islam: Six Centuries of Medieval Islamic
Political Thought. New York: Columbia University Press, 2004, p. 88.

* Schnurr, J. C. Geschichtsbewusstsein und Zukunftserwartung in Pietismus und Er-
weckungsbewegung. Gottingen: Vandenhoeck & Rusprecht GmbH, 2013, p. 212.
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understandable according to the theory that emerged in the Middle Ages
regarding the change of epochs, of which each next one brings the hu-
mankind closer to salvation according to a secret plan by God. The idea
continued to exist in a secularised format in the modern historiography of
Europe and the USA, with the exception that the “final solution” was
understood to be achievement of different socio-economical, national or
political goals. Critical analysis of the heritage of ideas accumulated in the
society performed in the West has in its turn helped to understand origi-
nation of the most varied perceptions in a historically determined dis-
course, including stereotypes regarding psychical illnesses, crime, etc.
(Michel Foucault, etc.). Let us remember that even the peculiar culture
landscape of Europe can be understood only in the context of reception
of ideas of the Enlightenment and Romanticism of the 18%-19% centuries.

Christianity facilitated a peculiar understanding of progress which is
brightly manifested already in the concept by Joachim of Fiore (~1135-
1202) regarding the development of the society from the age of the “Fa-
ther” and the “Son” to that of the “Holy Spirit”, when the world will be
overtaken by freedom, all-inclusive love and the church system will be
replaced by the “Order of the Just”. The Western understanding of apoca-
lypse stretches the God’s will over an enormous period of time. Medieval
chroniclers and theologians assumed that it will be fully implemented
only upon exchange of the many different eras of humankind.*” In addi-
tion, progress was, quite paradoxically understood as increase of negative
events (history of degeneration). Namely — the more evil increases in the
world (along with different messengers of apocalypse) the nearer comes
the beginning of the “final battle” and “end of times” or end of the world
history, which had started with a defect — “inborn sin”.*® Contrary to
Europe where mentality of people was for a long time determined by the
transcendental explanation of the sufferings of “this world”, solving of

7 Riedl, M. Joachim von Fiore. Denker der vollendeten Menschheit. Wiirzburg: Konig-
shausen & Neumann GmbH, 2004, p. 29.
“ Ibid., p. 30.
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secular problems in Muslim environment was planned to be for here and
now, in this life. In the Arabian Peninsula religion initially functioned as
a mechanism of regulation of the needs of the community in the harsh
desert conditions where an immediate solution of existential problems was
not less important than a prayer or meditation. The Islamic law (Sharia),
which originated from Quran and Hadiths provides punishment for bad
deeds and praise for good deeds here and now — within the framework of
the family, community and the state, instead of concentrating only on
“reward in heaven’.

Christianity facilitated the process of secularisation exactly with its
transcendental and individually-meditative approach, because solutions to
almost all social issues had to be sought “outside religion”, which widened
the gap of power and personal religiousness even further. Reformation
restored the role of religion in daily life whereby Protestantism, with its
active practicing of church ceremonies appealed to individual meditation
even more than Catholicism. Thinkers of the European reformation pe-
riod were, however, socially and politically active people engaging in both
confrontations of religious denominations and processes of politically-
military collisions (eremitism was denied following secularisation of clois-
ters). The radical Protestant sects even tried immediate solution of the
pressing socially-economical and legal problems of the society by way of
revolutions and military uprisings, establishing Christian communism like
the “New Jerusalem” on the earth®, only such uprisings failed sooner or
later, and turned the hopes of people back to the historical “God’s judg-
ment”. The 10 commandments binding on Christians, which in a very
brief and concentrated manner provide instruction in the context of indi-
vidual-society, is a heritage of the Old Testament, not the New Testament.
'They come from pre-Christian times as one of the cornerstones of Juda-
ism. Likewise, highlighting of particular social problems (for example, the
prohibition of usury stated in Quran) are formulated in the Old

¥ Especially in Germany in the 16th century.
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Testament™, and not in the New Testament, which highlights principles
of Christianity. In fact, Judaism as a religion integrating laws, traditions
and codes of conduct is essentially closer to Islam than Christianity. Un-
fortunately, the omnipresent application of religion proved to be the weak
spot of the Islamic civilisation, too. Religiousness per se cannot prevent
social problems and catastrophes if a society is not able to promptly
change upon reacting to external or internal challenges. Non-historical
thinking in such context causes threat because “the orientation on the
present” of the spiritual life does not provide for learning from the past,
and thus does not facilitate understanding of the need for reforms. After
all, ignoring past experiences with time prevents understanding of the
present message of the religion. Let us remember that for its time Islam
was extremely modern teaching, focussed on acquisition of knowledge and
spiritual development. According to hadith testimony, prophet Muham-
mad has, for example, said that “even slightest knowledge is better than

numerous prayers”.’!

Islam determines need for diligence, education,
thinking and assessment of the real situation by means of independent
judgment (ijtihad). Of course, nowadays lobbyists of political Islam (Is-
lamism) ignore all of it.

An additional feature of non-historical thinking, among Middle East-
ern intellectuals traditionally used to be manifested as an inclination of
“enjoying the moment”, releasing oneself from the past burdens and future
concerns. From the point of view of Sufi philosophy such position is un-
derstandable as the way of spiritual purification, which is also called for
by Buddhism, European mysticism, etc. This is proved by brilliant Arabian,
Persian and Turkish poetry.*? Unfortunately, as a result of modernisation,

upon deterioration of the ancient culture layer accompanied by collapse of

0 Ezekiel 18:17; Leviticus 25:37.

5! Abdullah ibn Umar (c. 610-693) testimony. Helminski, Kabir. 7he Book of Lan-
guage. Exploring the Spiritual Vocabulary of Islam. Watsonville; Bristol: The Book Founda-
tion, 2006, p. 88.

52 Jamal, M. (ed.). Islamic Mystical Poetry. Sufi Verse from the Early Mystics to Rumi.
London: Penguin Classics, 2009.
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respective upbringing and education the priority of “enjoying the mo-
ment” turns urban inhabitants into typical products of consumer society,
who do not feel any piety towards the environment, nature, ecology or
historical monuments. It is especially harshly felt in the Arabic environ-
ment in relation to inability to solve other issues, which are existentially
important from the point of view social sustainability. Diets are domi-
nated by semi-finished supermarket food, the environment is being cata-
strophically polluted, while family planning seems something unthinkable.
'The result is overpopulation, catastrophic lack of necessary resources and
potential threat of social catastrophe, which is waiting for an opportunity
of violent outbreak through demonstrations, unrest and armed conflicts.
Reference to religion, leaving all in the “God’s hands” in this regard is
hypocrisy that only proves ignorance of the positive heritage of Islam.
Islam, for example, dictates careful treatment of nature resources: the de-
struction of environment is forbidden in the Qur’an as well as unnecessary
waste — both in times of plenty and famine.>* Even prophet Muhammad
himself opposed careless waste of water even for the needs of the ritual of
washing for prayers.”* A positive alternative to the Middle Eastern coun-
tries is the Chinese example, which in a sense originates in the ability to
reassess, respect and honour one’s past.

Currently socially and secularly oriented efforts of many Middle East-
ern countries, which rendered success in the middle and the second half
of the 20" century, have suffered. To a large extent these are consequences
of the Western military invasion, which cleared the way for religious fun-
damentalists and terrorist groupings. Not in vain in the discussions among
Arabic intellectuals the military invasion of Iraq in 2003 or in Libya in
2011 by the Western countries is compared to the Mongol invasion in the
13™ century, and the religiously motivated wars — to the wars among de-
nominations in Europe in the 16" and 17* century. As a result, reception

53 Fazlun, M. Khalid and O’Brien, Joanne. Islam and Ecology. London: World Wide
Fund of Nature, 1992, p. 91.
> Ibid., p. 91.
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of the culture historical heritage of this region and national historiogra-
phy schools have been almost destroyed. In the Arabic (and Middle East-
ern) countries the modern understanding of history along with research
of the past underwent a very complicated evolution within a very short
time, to return to its point of departure — non-historical understanding —
as a result of military, political, economical and demographical catastro-
phes. The Arab world underwent comprehensive modernisation (also in
literature) already in the 8%, 9* 10™ and 11™ centuries when Europe was
rules by the darkest Middle Ages. With the emergence of Renaissance
Arabic decadence started in Europe, but the pioneers of the national cul-
tural awakening of the 19 and 20™ centuries (A/~-Nahda) (al-Barudi >,
Shawqi*®) based their activities not on the past heritage but on reproduc-
ing of the Western models, considering them to be the incarnation of
“modernism”.*” Parallel to the rebirth of nationalism in Europe, Arabic
nationalism and patriotism grew. The new national myths there closely
resemble the ones once born in Europe. Lebanese nationals referred to
“Phoenician origins”, Iraqis praised Mesopotamia, Egyptians dreamed
about the Ancient Egypt with its pharaohs, in Tunisia Carthage was re-
membered, etc. However, these efforts had a short-lived effect because
unlike in Europe, where history stands as one of the cornerstones of iden-
tity, the Arab identity is supranational from the very basis. Arabs were
united and the peculiarity of their society was determined by Islam — the
eternally actual religion focussed on the human being’s present tasks —
rather than on a national culture or historical heritage. Still, Islam does
not limit itself to Arabs alone, like Christianity it calls for integration of
all countries and peoples. Only Christian clergy completely abandoned
the medieval violence and the aggressive missionarism of early colonial-
ism with time. Today quite the contrary has happened in the Islamic
world — the original tolerance has been replaced by activities of groups of

> Mahmud Sami al-Baradi (1839-1904).
3¢ Ahmad Shawqi (1868-1932).
57 Adonis. An Introduction to Arab Poetics. London: Saqgi Books, 2003, p. 79.
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aggressive fundamentalists, who plan total subordination or destruction of
other cultures. By this, the best traditions of the once so tolerant Islam
civilisation are fully destroyed. This is exactly why researchers of the stra-
tegic development of certain Middle Eastern countries have, among
others, set forth the task of restricting ”...the use of religion (a constant)
to serve politics (a variable) and in the subordination of religion — with all
its enormous spiritual power — to the world of politics, with all its maneu-
vering, bargains and deals.”™® A fundamentalism that cripples the spiritual
message of any religion is not at all conservative. On the contrary, it is
another, albeit dangerous and senseless type of modernism. In fact, reli-
gious fundamentalism is a product of globalisation, and it is disseminated
by means of modern technologies. Obscurantism, like enlightenment may
be modern. From this point of view certain Western journalists are wrong
in stating that, for example, emergence of ISIS means “returning to Mid-
dle Ages”. Let us remember that unlike in the West (Europe), the Middle
Ages (according to European periodisation) in the Middle East was not
at all an age of obscurantism. Non-historical perception of reality in ISIS
ideology has been taken to its culmination, which is proved with destroy-
ing of culture-historical monuments and ancient libraries by Jihadists. In
2015 ISIS representatives in Syria executed archaeologist Khaled Mo-
hamad al-Asaad by beheading him, thus demonstrating their attitude to-
wards the succession of the past heritage. Jihadists are not able to reject
the past as such, considering that without existence of any point of re-
ference it would not be possible to define the political strategy and tactics
of the present. In this regard they hypocritically relate their actions to the
period of “Rightly Guided Caliphs™?, which is an important spiritual bea-

con for Sunni Muslims.®® However, by ignoring the following period of

% Al-Suwaidi, J. S. The Mirage. Abu Dhabi: Emirates Center of Strategic Studies
and Research, 2015, p. 140.

> The 30-year reign of the first four caliphs (successors) following the death of
the Islamic prophet Muhammad ”.

60 Tt is exactly here that a huge gap is formed between Sunnis and Shiites, consider-
ing that for Shia Muslims, the first three caliphs of the four are perceived as usurpers.
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history up to the 21* century, an absurd disproportion appears in the
ideology of ISIS and other radicals. This situation is well described by
Dr. Jamal Sanad Al-Suwaidi, Director General of the Emirates Center of
Strategic Studies and Research (UAE) in his critical study of political
religious groups:

“The main function of the Islamic government was to ensure obe-
dience to the law of God (Allah), as explained in the Holy Quran
and the Noble Sunnah (Prophet’s traditions and practices), and the
implementation of Sharia laws drawn from its sources: the Holy
Quran, Noble Sunnah, [jma’ (consensus), and Qiyas (Analogy).
However, the circumstances today seem different, and taking his-

torical facts for granted without any conscious critical view is a

risk.”®!

The proof of the extreme difficulty of solving legal issues of today
merely by reference to initial fundamental principles defined in a religion
without regular assessment of historical precedents and processes in time,
is for example, the problems experienced by Islamic lawyers in relation to
the above-mentioned analogy (qiyas), this being defined differently by
Sunnis and Shiites when looking for excuses in the Quran and prophetic
tradition for their conduct quite often determined by an immediate need.
Inability to analyse historical processes frequently took Arabic intellectu-
als of the mid-twentieth century to a dead end when seeking solution of
all problems by creating “the kingdom of God” on the earth. A demon-
strative example of this is the theory by ideologist of “Muslim Brethren”
Sayyid Qutb (1906-1966). In his opinion, no man-made social order
(jahiliyya) could ever be legitimate, so all existing systems must be demo-
lished — only God can create states (“bakimiyya”).** By absurdly ripping
creation (humans) from creator (God), Qutb eventually found himself

61 Al-Suwaidi, J. S. 7he Mirage. Abu Dhabi: Emirates Center of Strategic Studies
and Research, 2015, p. 117.
62 Ibid., p. 153.



Kaspars Klavins. The Lost Antiquity and Permanent Present

mired in contradictions, copping out with the statement that creators of a
“perfect society” must be specially chosen people, “experts of true Islam.”®
Evidently, the “Muslim Brotherhood”, soaked in radical and terrorist
rhetoric, seemed to him to be the right people. Established by Sheikh
Hassan Ahmed Abdel Rahman Muhammed al-Banna (1906-1949) and
armed with theory by Sayyid Qutb, the Muslim Brethren set up a cluster
of terrorist groups and began their fight for power in Egypt, Lebanon,
Tunisia, Iraq, and Syria...

An analogy to the present-day “Islamic” sectarians was the radical
Protestant sects of the 16" century Europe, which had similar dreams of
establishing “the kingdom of God” on the earth by appealing to the “end
of history” and chiliasm®, thus marking the apogee of the non-historical
ideology in the Western (i.e. European) tradition. The Anabaptist Com-
mune of Miinster 1534-1535, as well as the ‘Eternal League of God’ of
‘Thomas Mintzer (~ 1489-1525) are perhaps the most typical examples of
these movements whose representatives mobilised an armed militia as a
vanguard of realisation of religiously-political ideas. One can agree with
Boria Sax who believes that “there are very strong analogies between the
Islamic State today and the German city of Miinster, when it was seized
by Anabaptists in the year 1534.7% Of course, European Protestantism is
related to Islam by a lot of objective similarities, for example, lack of celi-
bate of the clergy, denial of the cult of icons as “fetishism”, markedly
strong belief in predestination, etc. Followers of a direction of Polish ref-
ormation of the 16®™-17" century — Socinianism — (Polish Brethren) also
perceived Christ not as God, but merely as the God’s prophet, whereby
they were even accused of practicing Islam.%

8 Qutb, S. Social Justice in Islam. Kuala Lumpur: Islamic Book Trust, 2000.

64 Chiliasm or Millenarianism: postulation of thousand years of the realm of peace
(God’s kingdom on the earth).

 http://www.huffingtonpost.com/boria-sax-/the-islamic-state-the-mue_b_
6748368.html

% Trwin, Robert. For Lust of Knowing. The Orientalists and their Enemies. London:
Penguin Books, 2007, p. 86.
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In addition to apocalyptic radicalism another representation of non-
historical thinking manifested itself in the Middle East as exaggerated
and stilted conservatism.®” Women’s clothing®® and manner in the Arab
world were transformed beyond recognition in the last few generations, as
groups of religious extremists started to dictate and enforce their stereo-
types. Actually we cannot speak about a tradition in this context, but
rather about an invention of tradition, which has occurred nowadays and
does not reflect return to one’s origins. This coincided with a loss of style
and the “mass culture” industry’s hegemony in the West, where the role of
manipulated youth was as crucial as in the Arab Spring.®” Europe too has
undergone invention of traditions, especially during the period of national
romanticism of the 18%-19% century, when stylised “folk costumes” and
newly created rituals were perceived as witnesses of the brave and free past
of the ancestors™ (for example, men’s skirt in Scotland, celebrations of
student corporations in Germany or “Viking renaissance” in Scandinavia).
Only, unlike the Middle Eastern inventions, these phenomena were the
result of national interpretation of history. At the same time, a no less
fundamental non-historicism as that of the Middle Eastern religious ma-
nipulators, is being cultivated by the current expansive, globalised capital-
ism, which is hostile towards the historical memory just because it
threatens its unlimited expansion (the heritage of the ideas of humankind
is not short of examples of social, self-sufficient and environmentally
friendly models of society). As a result, the ideology of modern Western
capitalism is in complete harmony with fanaticism of Islamists either by

¢7 Adonis. An Introduction to Arab Poetics. London: Saqi Books, 2003, pp. 89-90.

%8 Just like in European and other civilisation, styles of dress in the Arab world have
changed throughout history. It is not some eternal canon. Women covering their heads
f. e. started under the influence of Byzantine Christians and Persian Zoroastrians. See
Stillman, Y. K. Arab dress: from the dawn of Islam to modern times. Leiden; Boston; Koln:
Brill, 2000.

6 Such as during the 1960s, during student riots in Western Europe.

" Hobsbawm, E.; Ranger, T. ed. The Invention of Tradition. Cambridge : Cambridge
University Press, 1983.
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supporting confrontation of religions and cultures (Huntington™ = equal
= fighting of the “unbelievers” by Jihadists), or proposing “the end of his-
tory” (Fukuyama’ = equal = those who promise Islamist paradise). The
theory of clash of civilisations by Samuel Phillips Huntington, regardless
all politically correct disclaimers, unconsciously continues the idea by the
founder of the dualistic explanation of Western history — Augustine of
Hippo (354-430) born in North Africa — on the permanent fight on the
earth between the “God’s children” and “Devil’s servants”, formulated in
his work “The City of God” (“De civitate Dei”). Yoshihiro Francis Fukuy-
ama as well as other similar modern Western thinkers in their turn, by
justifying the exclusive correctness of the social model of globalised capi-
talism, which in their opinion concludes the chain of development of
humankind, in a way continue eschatological outlook of the medieval Ca-
tholicism and militant Protestantism of early modern period regarding the
arrival of the “last period of time”. Although Messianism is a constituent
element of all Abraham’s religions and the Day of Resurrection in Islam
is none the less important as in Christianity, considerable differences exist.
Contrary to the European (and Western) religious mentality born from
Augustine’s dualism, Islam does not comprise the superpower of the evil
(devil). The functions of I4/is (“evil”) are very limited. His negative assess-
ment actually follows from the story of I4/is being unwilling to demean
before the man created by God — Adam.” According to the opinion of
certain medieval thinkers, 15/is refused to grovel before Adam, thus recog-
nising only the absolute authority of God. Moreover, this image is very
rarely mentioned in Quran.” Hence, interpretation of history here loses
one of its fundamental elements — importance of past events as evidence
of the global confrontation of the good and the evil. The contrary took place
in the Western Christianity space, starting with the Middle Ages. One can

" Huntington, S. Ph. Tbe Clash of Civilizations and the Remaking of World Order.
New York et. al.: Simon & Schuster, 1996.

2 Fukuyama, F. The End of History and the Last Man. London: Penguin Books, 2012.

7 Quran: 17:61.

™ Chabbi, J. Le Seigneurs des tribus. L'islam de Mahomet. Paris: Noésis, 1997, p. 520.
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tully agree with the German scientists and doctors Peter Jentschura and
Joset Lohkdmper, that ”... Christianity granted to its God the rule over just
one half of the natural kingdom. The other half is ruled by the Satan, the devil.
It is understandable that such duality results in conflicts.”” Therefore writing
down and interpretation of the past in Europe gained huge importance as
the reflection of the history of the fight between “the good” and “the evil”,
which had to take place over different epochs which replaced each other
on the way of bringing the earth and humankind closer to Jesus’ Second
Coming according to the messianic belief. It is brightly highlighted, for
example, in medieval European chronicles, which were composed within
the boundaries of Catholicism and paganism (or Orthodox Christianity
and Islam). In the “Livonian Chronicle of Henry” (13th century)” all de-
scribed events reflect military hostilities of the “God’s children” and “devil’s
servants” explained to the reader by the chronicler.”” Due to this the Baltic
peoples who supported the Roman Church from the very beginning (Livs,
Letts) were praised here as reliable and gentle,”® contrary to those who
conflicted with it (Semgallians or Lithuanians) and therefore were some-
times referred to in historical sources as “the Saracens” of the Baltic.”” The
exaggerated dualism of the Western ideology with the omnipresent con-
tradiction of “the good” and “the evil” led to demonization of the nature

7 Jentschura, P. and Lohkidmper, ]. Gesundheit durch Entschlackung. Miinster: Verlag
Peter Jentschura, 1998, p. 26.

76 “Livonian Rhymed Chronicle” and the “Chronicle of Henry of Livonia”.

77 One can agree with V. Bilkins’ explanation of the chronicles religious sources. See:
Bilkins V. Indrika Livonijas hronika viduslaiku gara gaisma. Riga: Autora izdevums, 1931,
p- 109.

78 Klavins K. The Significance of Local Baltic Peoples in the Defence of Livonia
(Late Thirteenth-Sixteenth Centuries). 7he Clash of Cultures on the Medieval Baltic Fron-
tier. Ed. by A. V. Murray. Farnham and Burlinton: Ashgate Publishing Limited, 2009,
pp. 321-340.

7 It appears that the term “Saracens” was not at all used only with an exclusive
reference to Arabs or Muslims, although it primarily originated in that context. See:
Murray A. V. The Saracens of the Baltic: Pagan and Christian Lithuanians in the Percep-
tion of English and French Crusaders to Late Medieval Prussia. Journal of Baltic Studies
(Impact Factor: 0.41). 12/2010; 41: pp. 413—429.
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and social processes. As a result, entire groups of people, sexes, other reli-
gions, prospective trade and science competitors, yet unconquered lands
and “un-mastered” nature resources were all demonized. Historically in
Europe not only Hebrews, Muslims, heretics, “witches” and those thinking
otherwise were persecuted, but also patients, if the officially chartered
doctors were not able to provide any treatment due to their obscurantism
and ignorance. It was easier in such a situation to find the patient “ob-
sessed by devil”. Unlike the ancient Arabic and Persian practice where
people with mental problems were generally treated with tolerance and
respect, perceiving them as a certain deviation for the standard, in the
European tradition they were frequently victims of the mania of demoni-
zation® and prevention was a type of exorcism, which permitted beating,
torturing and execution.®

Understanding of history as the interpreter of the God’s mystical will
in the medieval and early modern period in Europe was a part of religion.
In the consciousness of people it manifested as the visible and invisible
clash of spiritual forces, witnessed by signs with the help of apparently
obvious economical and social processes. These signs were classified as
“wonders”, which implied “wondering” as an act confirming belief. Any-
thing that was unusual was perceived either as “threatening” (precursor of
possible danger; a warning of demonic evil), or sacred and to be wor-
shipped (a foretoken of the superhuman, transcendental world; “sign of
God”). A bright example of this is the leaflets or early printed press of
Reformation. This trend continued for a very long time, reaching even into
the 18"-19* centuries (in separate cases even in the 20™ century). Pre-
sent-day offer of curiosities of the internet environment is a subconscious
continuation of the respective discourse. Also, European (and Western)
hermeneutics of the 19™ and 20™ century is in a way a continuation of

8 “En al-Andalus como en el resto del mundo isldmico, los enfermos mentales son pro-
fundamente respetados, ...”: La Medicina en al-Andalus. Coordinacion editorial: Inmaculada
Cortés. Granada: Fundacién El legado andalusi, 1999, p. 142.

81 Duffin, J. History of Medicine. 'Toronto; Buffalo; London: University of Toronto
Press, 2010, p. 315.
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interpretation of the “signs of history”, even if it does not have anything
in common with exegesis. Nowadays, as a result of expansion of coloni-
alism, globalisation and Western stereotypes, populations of the Middle
East have party adopted the manner of perception of wonders character-
istic to the West. The spirituality of Islam traditionally does not give an
important role to wonders. The entire reality is perceived as the God’s
Wonder, therefore there is no need for particular wonders that confirm the
existence of God. Wonders were rather perceived as a deviation from the
standard without any special extraordinary meaning.® The revelation so
important in the religious practice of Islam is not a “wonder”. It is spi-
ritual opening up to highest knowledge and divine love, which does exist
in reality according to the conviction of a believer. Likewise, the union of
a soul with God proposed by Sufian mysticism is a conscious process and
work rather than an unexpected surprise.®® The European tradition of
mysticism is analogous, but it developed as an opposition to the official
religious principles postulated in the society. Also later, in the 18" century,
with the flourishing of pietism, the revelation-oriented spirituality of
Moravian Brethren confronted the official policies of the Lutheran
Church.

For centuries the European historiography has been a narrative of
records of “remarkable” events, odd personalities and anomalous natural
phenomena. In the West history was not merely exploration of the past,
it became recording of the perpetually passing present for the didactic
needs of contemporaries and future generations (“contemporary history”).
Exhibiting of historical objects in a museum today is self-evident, but it
started exactly as a result of collecting of wonders and curiosities.® It is

82 Michel, Paul and Weder, Hans (eds.). Sinnvermittlung. Studien zur Geschichte von
Ewxegese und Hermeneutik. Zirich: Pano-Verlag , 2000.

8 Nasr, S. H. Science and Civilization in Islam. Cambridge: The Islamic Texts Society,
2012, p. 35.

8 Schimmel, A. Mystical Dimensions of Islam. Chapel Hill, NC: University of North
Carolina Press, 1975, p. 212.

8 Schaer, R. L'invention des musées. Paris: Gallimard, 2007.
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general knowledge that the period of Renaissance was marked with the
creation of countless Kunstkammer and Wunderkammer. “Inscriptions or
Titles of the Immense Theatre ...”*¢ published in 1565 in Munich by Sam-
uel Quiccheberg is the earliest known writing formulating the basis of the
modern museology.®” Numerous reports on weird natural phenomena,
comets, fearsome cripples, mentally ill tramps, monsters and anomalous
animals served as evidence of the works of either God or Satan and pre-
cursors of apocalypse in the European historiography of early modern
period, continuing up to the 17" century. Demonology and witch trials are
an element of this world outlook. In the 16 century even small children
were subjected to demonization. For example, the beginner of Reforma-
tion Martin Luther (1483-1546) was convinced that a small child whose
behaviour failed to meet a putative or customary canon was a “devil’s in-
carnation”, because “it is within Satan’s power to secretly take children
from women and substitute them with demons”, which could be seen al-
ready from how intensively these “bloodcurdling infants suckled their
mother’s breast”.8® Within the area of Islamic influence a monster tradi-
tion analogous to that of the West did not exist, the well-known jinnis are
not monsters, ghosts or evil spirits, but “just another type of creature cre-
ated by Allah along with angels, humans, animals and plants.” The pecu-
liar use of the jinni theme in modern Arab world creating analogies with
the former European stereotypes, like the obsession with witch-hunting
among Islamists, is not evidence of restoration of religious identity but
rather raping of the heritage of Islamic civilisation according to clichés
partly adopted from the West. One of the most curious examples of calling
a jinni to justify one’s illegal conduct is an announcement made in 2014

86 “Inscriptiones Vel Tituli Theatri Amplissimi ...”

87 Aquilina, J. D. The Babelian Tale of Museology and Museography: A History in
Words. MUSEOLOGY — International Scientific Electronic Journal, Issue 6,2011, p. 4.

8 Peuckert, W.-E. Deutscher Volksglaube des Spitmittelalters. Stuttgart: W. Spemann
Verlag, 1942, p. 168.

% Robert, L. Legends of the Fire Spirits. Jinn and Genies from Arabia to Zanzibar.
London: I. B. Tauris & Co Ltd, 2010, p. 21.
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by an allegedly corrupted judge from Saudi Arabia whereby he stated that
he cannot be held liable for his villainous misconduct because at that time
he was “obsessed by a jinni.””® Beheading of women by Daesh accusing
them of diabolism is already a classic copying of European witch trials
of the 16™ and 17™ century, with an exception that in the particular cases
no “water test” and the following burning at the stake was performed. The
once rational and pragmatic approach of the Islamic civilisation to the
reality of secular life has nothing in common with this “organised obscu-
rantism” on the modern day.

'The impact of religion on the society’s attitude to history is to a cer-
tain extent also determined by the language of religious texts. In the Arab
case it is Arabic, that is, the wording of Quran, according to the informa-
tion provided in Quran, was received from God in Arabic”, which has
been recognised in the Islamic world as the only language in which Quran
must be perceived as authentic. No translation has been recognised as
equal, only the Arabic language is possible as the real language of prayers
and reading of scriptures, regardless of the ethnicity of a religious Muslim.
As a result it is not necessary to see the world history through the prism
of other regions or cultures or to seek for affirmation in remnants of an-
cient, long-gone civilisations, etc. In comparison, for European peoples
the Bible was an encyclopaedia of the cultures of Middle East, which both
with regard to terminology and content provided a possibility to move
beyond one’s “own” culture space and adjust one’s thinking to acquisition
of other traditions. Unlike Islam, which perceives the world centripetally
(Mecca as a dominant with the five pillars of Islam is a never changing
element), the mission of Christianity is more oriented to historical under-

% Al Maeena Tariq A. When in the wrong, blame it on devil. Gu/f News, 15.06.2014.

’! Daesh beheads two women for ‘sorcery’. Gulf News, 01.07. 2015.

2 French historian Jacqueline Chabbi describes Islam as an extremely pragmatic re-
ligion, which is focussed on the present needs of the society. See: Chabbi, J. Le Coran refléte
une société traditionnelle tribale qui était extrémement pragmatique. Available at:
http://www.liberation.fr/debats/2016/05/06/jacqueline-chabbi-le-coran-reflete-une-societe

traditionnelle-tribale-qui-etait-extremement-pragmati_1451004
% Quran: 13: 37.
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standing of the evolution of humankind over time and acquainting with
the most varied civilisations within space. Unfortunately, colonialism
brought about ethnic and social segregation, which is not to be found in
Islam. On the other hand, translations of the Bible into languages of all
peoples of the world facilitated by Reformation and Counter-reformation
became a peculiar process of acceptance of and acquaintance with regional
cultures, which the missionaries of the Arab world missed due to lack of
motivation. The numerous Arabic itineraries are full of practical, interest-
ing and curious information, but they are not oriented towards deeper
study of other ethnicities or languages. In a sense the model of integration
offered by Islam is more tolerant that the Western one, taking into ac-
count that by accepting Islam any person formally becomes equal to the
bearers of the mission (initially — Arabs). Nobody had any problems of
becoming an “Arab”, unlike the European colonial expansion where even
after acceptance of Christianity an impassable gap was retained between
the conquerors and the conquered. Adoption of the family and commu-
nity relations as formulated in Quran, including all particulars of relations
between men and women, which had to be accepted by those who trans-
ferred to Islam, is a different issue. It has to be understood that Islam
opens the door only in one direction because returning to a previous (or
transfer to yet another) religion will result in the most severe punishment.
It offers a unified complex of language, culture and behaviour, which does
not change with territorial expansion. Regarding this pragmatically ori-
ented and socially binding model of relations — the study of history and
intercultural studies do not have an important role there. During the in-
tensive intellectual upswing in the 813" centuries Arabic scholars made
no attempt to learn other languages. A thinker did not have to be a trans-
lator. Exceptional commentator of Aristotle by the name of Ibn Rushd
(1126-1198), known as Averroes in Europe, had actually learned no
Greek. He got his knowledge from reading translations, many of which
did not even come directly from Greek source texts.”*

'The Western civilization, born in the Middle Ages, never has had a
uniform perception of the universe, regardless of recognising God as the
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maker. Unlike Islam, which finds answers to all existential issues “within
the tradition”, Christian scientists seek for them “outside of the faith.””
'The motif of “forbidden fruif” has been a guide for many generations of
European scientists. Where the unique contribution of Islamic civilisation
is seen in the genesis of interdisciplinary studies®, the positive result of
contradictory situation of Europe is active and serious exploration of the
world’s culture history, which with time formed the foundation of modern
intercultural studies. In the early modern period, the entire European “se-
cret knowledge™” in its attempts to accumulate the Egyptian, Chaldean,
Persian, Greek and Arab wisdom was based on studies of the history of
ancient civilisations of the Middle East. Not in vain even the basis of
modern Egyptology was provided by German scientist of the 17 century
Athanasius Kircher (1602-1680) already before Jean-Francois Champol-
lion (1790-1832) decoded hieroglyphs.” Interest in the ancient world his-
tory in Europe embraced different aspects, including literature, poetry and
fine arts, not only philosophy and exact sciences with a perspective of
immediate application, as it was in the Arab world with regard to recep-
tion of ancient Greek culture. Ancient Arabic thinkers were not interested
in Greek literature or art. Moroccan literature critic Abdelfattah Kilito
provides an argument that it is related to the deeply national character of
poetry and universal character of philosophy (or exact sciences), which
ancient Arabs were well aware of, whereby they entered the universal dis-
course but did not try to share the intimately-national discourse, which is
“untranslatable” due to its specific character.” However, if such an ap-

*Nasr, S. H., An Introduction to Islamic Cosmological Doctrines. Cambridge, Mas-
sachusetts: The Belknap Press of Harvard University Press, 1964, p. 7.

*For example, Abu Ma'‘shar al-Balkhi (787-886) tried to synthesise astrology, sci-
ence and religion. Al-Jahiz (776—869) in his turn believed that a real scientist had to have
skills of a nature philosopher and theologian.

“"European Magic, Alchemy and Hermeticism.

% He, for example, correctly classifies the language of Copts as the last degree of
evolution of Ancient Egyptian.

? Kilito, A. Thou Shalt Not Speak My Language. Syracuse, New York: Syracuse Uni-
versity Press, 2008, p. 42—44.
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proach would be continued today, a contradiction would arise with regard
to the dominant role of Arabic as accepted by Muslims. This message also
includes a lot of what is national and regionally specific, with certain de-
tails understandable only in the context of a particular time, that is, only
culture-historically. If we understand and accept that a unique religious
proclamation, albeit having been created at a particular point of time, is
applicable at all times and to all peoples, we have to accept any specifically
national cultures as universal values anyway, otherwise only dead- end of
confrontation can be expected, facilitated in modern Islamic countries by
the growing politicisation of religion, which is not less aggressive in deny-
ing other cultures and traditions as the former ideology of Western colo-
nialism.

Unlike in the Middle Eastern countries where the population did not

100

know much about its expansive European neighbours,'™ at the beginning

of modernism Europe had accumulated extensive knowledge about
Islamic countries, comprising philology, archaeology and ethnography.'*!
Let us consider the huge range of historical artefacts, objects of art and
ancient manuscripts stored by the many European museums and libraries.
Although these resources may bring to one’s mind the horrors of Western
colonialism, it does not mean that the base of knowledge accumulated in
Europe and the USA cannot be used to a wider extent for studies of his-
torical sources preserved in Arabic, Syrian, Persian, etc. at the same time
bringing to the front issues of application of medicine, ecology and techn-
ologies, which are explored in these sources and are of importance today.
Contrary to Edward Said’s (1935-2003) expressly negative criticism of
Orientalism'®, this ancient discipline of research gains a new perspective
in a relevant context, releasing itself from absurd stereotypes of the past
“Euro-centrism” or “superiority of the West”.

The societies of the Middle East and the West have had plenty of

"0 ewis, B. The Discovery of Europe. London: Phoenix, 2000.

" rwin, R. For Lust of Knowing. The Orientalists and their Enemies. London: Penguin
Books, 2007.

128aid, Ed. W. Orientalism. London: Penguin Classics, 2003 etc.
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opportunities to enrich each other by combining the best in both intel-
lectual traditions. The Islamic civilization’s rational orientation towards
the present, its flexibility unfettered by the burden of the heritage of the
past and its positive orientation towards life would be a great addition to
the pious attitude of the West to the values of the past and history, to the
environment and the accumulated cultural information. We can see posi-
tive features in the early modern period, during the ages of Enlighten-
ment and Romanticism, when enhanced reception of the cultural heritage
of the Middle East took place in the West, or after World War Two when
a strategy for preserving of the historic cultural heritage similar to Euro-
pean was formed in the Arab Countries. Unfortunately, glorification of
resources and power within the context of the globalised capitalism today
has led to just the opposite result: increasing politicization of historical
identity in the West, using it for certain socio-economic aims (together
with increasing negligence towards the cultural heritage of the past as
such) and radicalisation of regressive anti-historical ideology in the Mid-

dle East.



Kaspars Klavins

Zudusi senatne un nepartraukta tagadne: véstures
izpratne Rietumu un Tuvo Austrumu tradicijas

Kopsavilkums

Neskatoties uz globalizacijas izraisitajam parmainam, Rietumu un
Tuvo Austrumu véstures uztvere vél joprojam butiski atskiras. Céloni tam
liela meéra saknojas religijas noteikta pasaules uzskata un mentalitate, kas
musulmanus orienté notiekoso analizét, balstoties uz religijas doktrinu ak-
tualu izvértéjumu tagadnes praksé, nevis pagatné projicétu notikumu
skaidrojumu, ka tas raksturigs Eiropas kristietibas tradicijai. Atskiriba no
kristietibas, islama nav “iedzimta gréka” koncepcijas, tapéc Seit netiek likts
liels uzsvars uz kadreizgjo cilvéku “nevainibas stavokli”, kas saskana ar kris-
tietibu piemita Adamam un Ievai paradize. Lidz ar to Tuvajos Austrumos
neattistijas nostalgija péc pagatnes, kultarpesimisms, utopijas koncepts vai
vesturé balstiti nacionalie miti. Paraléli tam ieziméjas vél vairakas kar-
dinalas atskiribas. Pieméram, Rietumos vésture tika saprasta ka pastaviga
“laba” un “launa” cinas aréna, kas norit dazados, vienam otru nomaino$os
laikmetos, tuvinot zemi un cilvéci apokalipsei. Islams savukart, atzistot
vienigi Dieva (laba) visvarenibu, $adu dualismu neparedz. Ja Eiropa, sakot
ar viduslaikiem, véstures procesi tika uztverti ka redzamo un neredzamo
garigo spéku cina, par ko liecinaja zimes (“brinumi”), islama spiritualitate
brinumiem nepieskira batisku lomu, nemot véra, ka, saskana ar o pasaules
uzskatu, visa realitate tika traktéta ka Dieva brinums un atseviski Dieva
klatbutni apliecino$i brinumi nebija nepieciesami. Atskirigas véstures
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uztveres Rietumos un Tuvajos Austrumos vélak ir veicinajusas loti dazadas
(ka pozitivas, ta negativas) sekas. Islama: ka dzives apliecindjums, raciona-
lisms un milzigi pielietojamo zinatnu sasniegumi, no vienas, un nevériba
pret kultirvéstures mantojumu un daudzskautnainu izglitibu lidz ar apro-
bezotu religisku radikalismu, no otras puses. Rietumos: ka tumsoniba un
veselu sabiedribas slanu démonizacija, no vienas, un fenomenala kultar-
véstures resursu akumulacija lidz ar vides aizsardzibas ideju, no otras puses.
Sobrid diemzél fundamentali nevésturisku domasanu kultivé ka Tuvo
Austrumu religiskie manipulatori, ta musdienu globalizétais, Rietumos
dzimusais kapitalisms. Ta rezultata musdienu Rietumu kapitalisma ideo-
logija paradoksali saskan ar islamistu fanatismu, atbalstot vai nu religiju un
kultaru konfrontaciju (Hantingtons = dzihadistu veikta “neticigo” apkaro-
$ana), vai propongjot “véstures beigas” (Fukujama = islamistu paradizes
solitaji).



Agita Baltgalve

“TIBETAS DZIVO UN MIRUSO GRAMATAS”
(JEB “BARDO THODZOL”) NOSAUKUMA
SEMANTISKIE UN VESTURISKIE ASPEKTI

No tibetiesu klasiskas literataras Latvija un pasaulé, iesp&jams, vis-
labak ir pazistama “Tibetas miruSo gramata”. Ta ietver sevi budisma gal-
venis idejas, simbolus un dievibas. Senaja Tibeta ta bija visu zinibu
enciklopédija, kura bija skaidroti ne tikai ticibas pamati, bet ari astrologija,
anatomija, cilvéka psihologija, étika, pasaules uzbuve u. c. dzivé svarigas
témas. Sis darbs kluvis iecienits un pazistams ari masdienu Rietumu sa-
biedriba, jo atklaj jaunu pieeju dzives un naves fenomeniem, sniedz vienu
no iespéjamajiem skaidrojumiem par nezinamo, tatad izskauz nezinu,
iedrosina, nomierina, priecé, dod ceribu un pieskir dzivei jégu.

Aktuala ir §i teksta nosaukuma problematika, jo Rietumu sabiedriba,
jau sakot ar pirmajiem tulkojumiem, darbs pazistams ar pavisam citadu
virsrakstu neka tibetiesu kultara, tadéjadi radot atskirigu uztveri un inter-
pretaciju. Lai definétu un skaidrotu teksta pareizo nosaukumu, raksta ap-
lakoti nosaukuma semantiskie aspekti, izmantojot vésturiskas izpétes
pieeju, tiek izsekota mirsanas ritualu vésturiska izcelsme un analizéta péc-
naves dzives teorija Indija un senaja Tibeta.

Latviesu valoda teksts pazistams ar nosaukumu “Tibetas dzivo un
miru$o gramata’,! tas sastav no Rietumos labi pazistama dzog¢en un

' Sogjals Rinpoce. Tibetas dzivo un miruso gramata. Riga: Lietusdarzs, 1994.
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ninma tradicijas meistara Sogjala Rinpoces (Sogyal Rinpoche) skaidroju-
miem par mir§anas un miruso praksém bez originalteksta. Sadas parin-
terpretacijas Rietumos ir saméra izplatitas, jo pamatteksts ietver sarezgitu
religisku simboliku un dievibu aprakstus, kas citam tautam varétu bat ne-
pienemami. Tade] anglu un ari citas valodas vairak tiek skaidroti psiholo-
giskie un moralie aspekti, kamér komentaros tibetiesu valoda ipasa vériba
pievérsta ticibai un budisma specifikai.

Originalteksts ir tulkots ari eiropiesu valodas, tomér nosaukums Siem
tulkojumiem parsvara ir lidzigs. “Tibetas miruo graimata” — tas izklausas
saistosi, vienkarsi un saprotami rietumnieku mentalitatei un pasaules uz-
tverei par dzivi un navi ka secigam, bet nesaistitam paradibam. Iesp&jams,
ka $is ari bija galvenais iemesls, kadél britu antropologs un folklorists
Evanss Vencs (Evans-Wentz), 1927. gada publicgjot gramatas pirmo tul-
kojumu anglu valoda, izvéléjas nosaukumu “T'ibetan Book of the Dead”.?
Vina izvéle izradijas veikls un efektigs marketinga triks, gramata uzreiz
piesaistija uzmanibu un strauji ieguva popularitati rietumnieku sabiedriba.
Evanss Vencs bija aizguvis $o nosaukumu no “Egiptiesu mirugo gramatas”,
kas isteniba, precizi tulkojot, ari batu dévéjama citadak — “Dosanas talak
diena”.’> Ka redzams, apzinati neprecizi virsrakstu tulkojumi tomeér iespégj
popularizét gramatu saturu un $ada veida sekmigi izplata to cita vidé un
kultira. Budas maciba sadu pieeju varétu sasaistit ar jedzieniem pradzna
(gudriba) un upgja (paliglidzekli), kas ar dazadam metodém un dazadiem
izteiksmes veidiem pielago macibas pamatidejas attiecigajai situacijai un
cilvéku garigajam attistibas ievirzém.

Tibetiesu originalteksta nav vardu, kas parasti ietverti darba virsraksta
Rietumu valodais, taja nav ne «Tibetas”, ne «miru$o”, ne «naves”, ne
«gramatas”. Isteniba nav ari viena analoga originalteksta, uz ko attiecinat
So nosaukumu, bet gan tikai mainigs vairaku rakstu un tradiciju kopums.

> Evans-Wentz, W.Y. (ed.); Lama Kazi Dawa Samdup (transl.). 7he Tibetan Book of
the Dead or The After-Death Experiences on the Bardo Plane, according to Lama Kazi Dawa-
Samdup’s English Rendering. London: Oxford University Press, 1927.

3 Budge, E.AW. (ed.) The Book of the Dead.: The schapters of coming forth by day. Lon-
don: Kegan Paul, Trench, Truebner and Co, 1898.
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Tie ir vadZrajanas prakses teksti, kas sakotnéji bija domati mukiem un
lamam skaitiSanai no galvas, t.i., realai praktizésanai, nevis lasiSanai, ka tas
ir ierasts musdienu pasaulé. TibetieSu uztveré §i ir dzivosanas un mir$anas
maksla jeb zinatne, domata gan dzivajiem, gan mirstos$ajiem, gan mirusa-
jiem, gan pardzimstosajiem. Teksti ietver lag$anas, iesvétibas, noradijumus
par édienu un uguns ziedojumiem, ritualo instrumentu spéli, ritualam dar-
bibam un ceremonijam, ki ari meditaciju un patvéruma pienemsanu pie
dazadam dievibam.

Evansa Venca izdotaja tulkojuma bija ietverti galvenokart tikai divi
teksti.* Velakie tulkojumi tika papildinati ar vél citiem, bet pédgja, vispil-
nigakaja — 2007. gada tulkojuma, ko veica Gjurme Dordze (Gyurme
Dorje), kopuma ir ietverti jau 14 dazadi teksti par dazadiem tibetie$u
mirsanas prakses aspektiem.’ Centralo vietu $ajos tulkojumos ienem fraze
“Bardo thodzol”,® kas burtiski nozimé “Atbrivosanas starpposma caur
dzirdi”. To varétu ari uzskatit par dalgji pareizu virsrakstu. So nosaukumu
ir izmantojusi dazi Rietumu tibetologi, ka, pieméram, vacu psihologs un
budisma pétnieks Albrehts Frass (A/brecht Frasch) sava grimata vacu va-
loda “Die Befreiung durch Hoeren im Zwischenzustand” vai Cogjams
Cungpa (Chogyam Trungpa), Franceska Fremantle (Francesca Fremantle)
anglu valodas tulkojuma “The Tibetan Book of the Dead: The Great
Liberation Through Hearing [-]”.® Kad Latvija ierodas tibetiesu skolotaj,
kuri sniedz macibas par $o tému, vards “thodzol” latviski nereti tiek

* Pirma gramata (Book I) no 83. Ipp. un Otra gramata (Book II) no 153. lpp.
Salidzin.: Evans-Wentz, W.Y. (ed.). The Tibetan Book of the Dead.

> Coleman, G. (ed.). Thupten Jinpa (ed.); Gyurme Dorje (transl.). Zhe Tibetan Book
of the Dead: The Great Liberation by Hearing in the Intermediate States. London: Penguin
Books, 2006.

¢ 'Tib.: Bar do thos grol.

7 Frasch, A. Die Befreiung durch Hoeren im Zwischenzustand: Das sogenannte “Tibe-
tische Totenbuch”. Berlin: Tashi-Verlag, 1999.

8 'The Tibetan Book of the Dead: the Great Liberation through Hearing in the Bar-
do / by Guru Rinpoche according to Karma Lingpa; a new translation from the Tibetan

with commentary by Francesca Fremantle and Chégyam Trungpa. Boulder: Shambhala,
1975.
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pierakstits nepreciza transkripcija ka “todrol”, “tjadol” u.tml.” Lai pareizi
izprastu nosaukuma, teksta un prakses jégu, ir vérts atgriezties vairaku
tikstosu gadu sena vésturé, kad mekléjami $i religiska kulta un teksta
pirmsakumi.

Jau indie$u vissenakas literataras un ticibas liecibas vésta par pécnaves
eksistences iespéjamibu, un tas atseviski aspekti ir asociéjami ar budismu
un tibetiesu mirsanas praksém. No seniem laikiem bija pazistamas dievis-
kas butnes — gandharvas, kuras debesis sargaja svéto nektaru, bet tika sais-
titas ari ar miru$o garu sféru. Tulkojuma no sanskrita “gandharva” nozimeé
“smarzu €dajs”, tibetiesi ziedoja §im pardabiskajam butném virakus, ticot,
ka tas ir pardzimsanas starpposma mitosie cilveki, kuri partiek no smar-
zam. Vélinas védu tradicijas tekstos — upanisadas bija minéti tris pécnaves
eksistences celi: 1) sencu cel§ — pardzimsana par cilveku, 2) dievu cels —
noklasana dievu sféra lagsanu un ritualu prakses gaitd un 3) pardzimsana
par dzivnieku u.c. zemakajas sferas. Pastavéja ari uzskats, ka cilvékam ir
nemirstiga patiba jeb dvésele,' kas vai nu saplast ar visuma pilnibu," vai
ari atkal pardzimt pasauligajas cieSanas.'

Tomeér budisms neatzist $adas dveseles eksistenci. Nav ari zinams, ka
Buddha Sakjamuni batu runajis par pécnaves dzivi. Vins neskaidroja pa-
saules radisanu, bet uzsvéra, ka butiska ir katra cilvéka $is pasaules dzive.
Pirms musu éras Indija pastavéja budisma novirziens sarvastivada,™ kura
sekotaji apgalvoja, ka viss ir $eit un Sobrid un ka pagatne un nakotne iz-
pauzas tiesi konkrétaja tagadnes momenta. Tomér tauta bija izplatits t.s.
dzataku zanrs — stasti par Buddhas iepriekséjam dzivém un vina célajiem
darbiem.

? Tibetiesu valodas lidzskanu kopa, ko anglu valoda pieraksta ka “dr”, latviski pareizi
atveidojama ka “dz”.

10 Sanskr. — dtman.

11 Sanskr. — brabman.

? Karma Lekshe TSomo. Into the Jaws of Yama, Lord of Death: Buddhism, Bio-
ethics, and Death. Albany NY: State University of New York Press, 2006, pp. 100-101.

3 Tulkojuma no sanskrita — sarvam asti vida tie$aja nozimé “doktrina par to, ka viss

oL

1r .
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Mahajanas budisma pirmsakumos aktuala kluva doktrina par apzinu
(sanskr. —vidZpanavada)."* Budisma filozofs Asanga (ca. 290. g.-360. g.)
pievérsas psihologiska rakstura skaidrojumiem, papildus jau esosajam
manam un koncepciju apzinai pievienojot vél vienu limeni — apzinas kra-
tuvi jeb dlajavidinana. Seit, péc vina uzskatiem, cilveka dzives laika uz-
krajas karmiskas seklas, kuras tika parmantotas péc naves un noteica
atbrivo$anos vai pardzimsanas virzienu nakamaja dzive.

Asangas pusbrilis Vasubandhu (ca. 316. g.—396. g.) talak attistija ap-
zinas teoriju un apgalvoja, ka pastav Cetri dzives un naves posmi: dzim-
$ana, dzive, naves bridis un nave lidz jaunai pardzimsanai, pédéjo posmu
vin§ dévéja par antarabhava. Tiesi §is ari ir “Bardo thodzol” — centralais
izzinas objekts.'

Indija 5.-6. gs. saka uzplaukt hinduisma un budisma tantriskas prak-
ses, dievibas un rituali, kas Tibeta nonaca 7. gadsimta un ietekméja vadz-
rajanas jeb ezotériska budisma raganos. Tiesi Seit liela uzmaniba tika
pievérsta personas psihologiskajiem un emocionalajiem pardzivojumiem,
ar dazadu metozu palidzibu transforméjot tos par svétlaimes avotu. Si
virziena parstavji ipasi pievérsas ari pécnaves dzives interpretacijai, attis-
tot teorijas par neskaitamam dzivém, eksistences sféram un biedéjosam
ellem.

TibetieSu pardzim$anas teorijas un mirSanas prakses pirmsakumi
mekléjami ne tikai Indija, bet ari senaja bon ticiba un kultara. Tibetas
aizvésture saistds ar ta dévétajiem “septiniem debesu tronu” valdniekiem,’
kuri, domajams, pari kalniem ieradas Tibeta no Indijas. Saskana ar vietéjo
ticibu $ie valdnieki katru dienu nolaidas no debesim pa svéto virvi, bet

14 Sis teorijas aizsacéji bija pusbrali Asanga un Vasubandhu. Tika apgalvots, ka reali

eksisté “tikai apzina” (sanskr. — itzamatra). So virzienu médz dévéet ari par “jogacaru”

(jogas kustiba), kur jedziens “joga” attiecas galvenokart uz prata un apzinas limeniem.
15 Vairak par to sk.: Schmithausen, L. Alayavijiiana: on the origin and the early devel-
opment of a central concept of Yogacira philosophy. Tokyo: International Institute for Bud-
dhist Studies, 1987.
16 Cuevas, B. J. The Hidden History of the Tibetan Book of the Dead. New York: Oxford

University Press, 2003, p. 39.
7 'Tib. gnam gyi kbri bdun, apm. 2. gs. p. m. €.
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naktis uzkapa pa to atpakal. Bet tad, acimredzot, sakas cina par varu, jo
legendas vésta, ka karadarbibas gaita virve esot parcirsta un tadéjadi
nikamie valdnieki vairs nav varéjusi pacelties debesis. Ta nu, sikot ar
astoto valdnieku Cigum Cenpo (Khri gum bT5an po), attistijas teorija par
miru$ajiem gariem (#i6. b/a) un $ausaligu eksistenci péc naves, kura tiem
bija japiedzivo.®

Saskana ar tibetiesu budisma vésturi pardzimsanas teorijas un mir$a-
nas prakses pastavéja jau 8. gadsimta, izcila meistara Padmasambhavas®
laika. Tomeér faktisku pieradijumu $adam pienémumam nav. Tibetiesu re-
ligiskaja literatara pastav zanrs, ko dévé par “apsléptajiem dargumiem”jeb
terma.”® Budisti tic, ka agrakie izcilie skolotaji, $ai gadijuma Padmasam-
bhava, savas macibas apslépa, jo cilvéki tam vél nebija garigi gatavi un tas
varéja nonakt Jaundaru vai ticibas ienaidnieku rokas. Tekstu slépsanai bija
arl pamatoti vésturiski iemesli. Tibeta 10.—11. gadsimta valdija politiskas
jukas, budisti tika izdziti no klosteriem un vajati, péc tam sakas mongolu
iekarojumi. Pastav uzskats, ka Padmasambhava sastadija “testamentu” ar
paregojumu par saviem astoniem iemiesojumiem uz zemes, kuri vélak, pie-
meérota laika vina apsléptas macibas ar ipasu spéju un viziju palidzibu at-
radis un atklas cilvécei.?! Sadus dargumu atklijéjus dévéja par «dargumu
turétajiem” jeb zerfom®? un viens no tiem bija Karma Lingpa (Kar ma gLing
pa), kur§, domajams, 14. gadsimta Austrumtibetd, Kham regiona, Gampo-
dar kalna no jauna atklaja Padmasambhavas apslépto mirSanas prakses
macibu, pirmo reizi to pierakstot.

Kagju tradicija, pie kuras piederéja ari Karma Lingpa, vérojama ari
kinie$u canbudisma péksnas apgaismibas teorijas un dzogcen macibas
ietekme.? Turklat kagju lielmeistara Marpas skolotijs, indietis Naropa no

8 Cuevas, B. J. The Hidden History of the Tibetan Book of the Dead..., p. 30.

1 Tibetiesu budisma un “senas skolas” jeb pinma (rnying ma) iedibinatajs.

20 Tib. gter ma.

21 Evans-Wentz, W.Y. (ed.). The Tibetan Book of the Dead..., p. 76.

2 Tib. gter ston.

» Ningthig prakses cikls, atijoga (sakotnéja pilniba), izlausanas un realitates at-
klasmes rituali.
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Nalandas klostera universitates, jau 11. gadsimta piekopa apzinas un me-
ditacijas prakses (Sodien pazistamas ka seSas Naropas jogas prakses),*
kuras atspogulojas ari “Bardo thodzol” teksta. Karma Lingpa pieraksti
musdienas nav saglabajusies, tadéjadi gan tibetiesu tekstu versijas, gan ari
tulkojumi svesvalodas parasti nak no 17. gadsimta Rigdzina Nima Dzak-
pas (Rig dzin Nyi ma Drag pa) parstavétas tradicijas (arl vinu uzskata par
«dargumu glabataju” jeb zerzon). Si tibetiesu budisma linija parmantota
galvenokart caur Butanu un Sikkhimu.?

Tibetiesu budisma, it ipasi ninma un kagju tradicijas, pastav ticiba
vairakiem pécnaves atbrivo$anas veidiem, Sogjals Rinpoce min piecas me-
todes:

1. caur redzi (redzot lielu meistaru jeb svétu objektu),

2. ar zimes valkasanu (valkajot ipasi svétitus mandalu attélus),

3. caur gar$u (nobaudot svétus nektarus, ko svétijusi izcili skolotaji),
4,

caur atminu (naves bridi paturot pratd “apzinas parnesanu” —

phova®®),

5. caur dzirdi (klausoties tekstus, ko skaita muki un skolotaji naves
bridi un péc tam).?

Ka redzams, tibetiesu budisma pastav vairaki atbrivosanas veidi péc
naves, un katram no tiem veltits atsevisks teksts un citas prakses. Tomér
vissvarigakais teksts, kas ietverts ari “Tibetas miruso gramata”, ir “Liela
atbrivosanas starpposma caur dzirdi” (Bar do thos grol chen mo). Sis no-
saukums sastopams arl musdienu publikacijas tibetiesu valoda, pieméram,

Khenpo Dordze (mKhan po rDo rje) izdevuma 2004. gada Landzou

* Mullin, G. H. The Six Yogas of Naropa: Tsongkhapa’s Commentary. Ithaka NY, Snow
Lion Publications, 2005.

» Cuevas, B.]. The Hidden Treasures of Sgam-po-gdar Mountain: A History of the Zhi-
khro Revelations of Karma-gling-pa and the Making of the Tibetan Book of the Dead. At-
lanta, Georgia: University of Virginia, 2000, p. 3.

6 Tib. pho ba.

7 Sogjals Rinpoce. Tibetas dzivo un miruso gramata, 127. Ipp.
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pilséta.”® Ja salidzinatu ar musdienu gramatu struktaru, tad, attieciba uz
tibetieSu miruso prakses tekstiem, “Bardo thodzol” varétu pielidzinat vie-
nas dalas jeb nodalas nosaukumam, kura savukart ieklautas vairakas apaks-
nodalas.

Tomeér atbrivo$anas caur dzirdi ir visefektivaka. Tas ipasa nozime
pamatota kada legenda par valdnieku Cisonu Decenu (Khri srong /De
btsan),” kur§ ladzis lielmeistaram Padmasambhavam sniegt tadu ma-
cibu, lai varétu atbrivoties vienas dzives laika un bez jebkadas piepules.
Tad Padmasambhava atklajis vinam noslépumu par atbrivo$anos caur
dzirdi: “Vienkarsi izdzirdot So macibu, tiks aizvértas durvis uz pardzim-
sanu zemakajas eksistences sféras; vienkarsi izprotot to, bis iespé&jams
nonakt [Buddhu] Skaidraja zeme, bet, meditéjot par tas nozimi, varés
sasniegt stavokli, ka nekad vairs nebus jaatgriezas [samsaras pardzimsanas
apli].”?°

Virdam un skanai daudzas pasaules religiskajas macibas ir simboliska
nozime. Indija vardu dévéja par dievu mati. Jau kops Rigvedas laikiem
skana, valoda un muzika Indija viennozimigi saistas ar sievisko mates ra-
ditajas principu.’! Pirmie budisti un muki bija pazistami ka “klausitaji”.*?
Vini klausijas ne tikai ar ausim, bet ari ar apzinu, ticibu un sirdi, bet péc
tam sika pardomat un praktizét. Tantrisma izskiro$a nozime tiek pieskirta
mantram, kuras sarga pratu, runu un garu no launas ietekmes un palidz
savienoties svétlaimé ar dievibam. Tibetie$u mirSanas praksé ipasu nozimi
pieskir atbrivosanas iespéjai caur dzirdi, tomér tas ne vienmeér saistas ar
dzirdes vai runas organiem, bet gan norada uz tiesu istenibas uztveri un
skaidru patiesibas izpratni.

% mKhan po rDo rje (ed.) Bar do thos grol chen mo. Lanzhou: Zhang kang then
ma’a, 2007.

% Valdisanas laiks no 755. gada lidz 797. gadam.

30 Cuevas, B. J. The Hidden Treasures of Sgam-po-gdar Mountain, p. 197.

31 Padoux, A. Vac: the concept of the word in selected Hindu Tantras. Dehli: Sri Sat-
guru Publications, 1992, p. x; Huchzermeyer, W. Die heiligen Schriften Indiens: Geschichte
der Sanskrit-Literatur. Karlsruhe: Edition Sawitri, 2006, S. 63—64.

32 Sanskr. §ravaka.
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Dzives un naves ciklu tibetie$u parasti sadala seSos starpposmos jeb
se$os bardo, kuri skaidri ilustré budisma pardzimsanas teoriju mazigaja
samsaras apli.*> No tiem tris ir dzives starpposmi: dzimsana jeb dzive,* kas
sevi ieklauj sapnu stavokli* un meditaciju.*® Vienmeér tiek ipasi uzsvérts,
ka tiesi dzives posmos ir japievérs uzmaniba “Bardo thodzhol” teorijai un
praksei, lai varétu péc iespéjas labak sagatavoties mirSanas bridim, navei un
jaunai pardzimsanai. Vel ir tris naves starpposmi: naves bridis,*” ista reali-
tate® un potenciala pardzimsana.® Sie tris posmi ir detalizéti aprakstiti un
skaidroti “T'ibetas miruso graimata’.

Tibetiesu religiskas prakses rakstus biezi vien dévé par cikliem, jo tie
parstav vairaku darbu kopumu ar vairakiem tekstiem, kuri var variéties
atkariba no skolotaju pieejas un regiona. Lidziga vésturiska attistiba izse-
kojama ari “T'ibetas miruso gramatas” gadijuma. Kad dargumu turétajs
Karma Lingpa 14. gadsimta formuléja $is praktiskas metodes rakstiska
veida, krajumu nodévéja par “Karling zidzo”,* tulkojuma “Karling mier-
miligas un dusmigas dievibas” (Karling ir saisindjums no personas virda
Karma Lingpa).* So tad ari var uzskatit par cikla galveno virsrakstu, kas
butiba nesaistas ne ar mir$anu, ne ar dzivi, bet gan ar dievibam un medi-
taciju par tam.

Tibetiesu budisms pieder pie vadzZrajanas tradicijas, kas balstas uz
prata stavoklu un apzinas tieSu, momentanu parveidi ar skolotaja piln-
varojuma, ritudlu un meditacijas palidzibu. Apzinas vingrinasana un
meditacija ir galvenas tibetieSu budisma un it ipasi mirsanas prakses sa-
stavdalas, jo tikai karmiskas seéklas un spéja vai nespéja atgriezties pie

33 Evans-Wentz, W.Y. (ed.). The Tibetan Book of the Dead..., p. Ixi.

3 Tib. skyes nas bar do.

55 Tib. rmi lam bar do.

3 Tib. bsam gtan bar do.

37 'T'ib. thi kha’i bardo.

38 Tib. chos nyid bar do.

3 Tib. srid pa’i bar do.

* Tib. Kar gling zhi khbro.

# Cuevas, B. ]. The Hidden Treasures of Sgam-po-gdar Mountain, p. 27.
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pirmatnéjas skaidras apzinas* nosaka to, vai un ka notiek pardzimsana, vai
ari péc naves tiek ieguta pilniga atbrivosanas. Saskana ar budisma macibu
nekas cits péc naves vairs netiek saglabats: ne mantiskas vértibas, ne fizis-
kais kermenis un manas, ne dvésele, ne prats.

Lielaka dala cilveku baidas no naves, vinus mac nezina par to, kas
notiks péc tam. Saskana ar “Bardo thodzol” macibu, labas vai Jaunas kar-
mas v€ji §is butnes atkal aizputis laicigas pasaules pardzimsanas cikla,
kada no sesam eksistences sféram. Askéti, muki un augstaka limena prak-
tizeétaji péc naves var noklat buddhu skaidrajas zemes, kur nav ciesanu un
kur valda ideali prieksnoteikumi budisma praksei. Bet, ja praktizétajs ir
sasniedzis visaugstako pakapi un vina prats spéj atrauties no dualas uztve-
res un iemitinaties dzidraja istas realitates gaisma, kas paradas naves
bardo bridi, tad visas §is pakapes izgaist, ka ari izziud samsaras pardzim-
$anas aplis, un pirmatnéja apzinas kratuvée paliek tikai dabiska briviba un
pilniba.

Izskirosu lomu tibetiesu budisma praksé un tekstos ienem dievibas,
parasti tas tiek identificétas ar dazadiem cilvéka prata stavokliem un me-
ditacija par tam sastav no divam pakapém. Vispirms ir svarigi nomierinat
pratu un “mitinaties miera”,* kad prats ir koncentréts un taja parstajusi
plast domu virkne. Péc tam iespéjams attistit t.s. “ipaso skatijumu”,* kura
laika praktizétajs pievérsas dazadu objektu, to skaita dievibu vizualizacijai
nolaka atmest savu egoistisko butibu un saplast ar visuma dzidro, svéto
gaismu. Tiesi $i ari ir prakse, kura butu javeic mirSanas bridi, lai varétu
atbrivoties no dualas pasaules karmiskajiem véjiem. Tadé] tibetiesu valoda
mir$anas prakses tekstus dévé “Dabiskas atbrivosanas dzila maciba medi-
tacija par miermiligajam un dusmigajam [dievibam]”.* Ar $o nosaukumu
iesakas tradicionala peca® stila, blokdruka iespiests tibetiesu svétais teksts,
kuram nav noradita konkréta gada un izdosanas vieta.

2 Tib. rig pa.

® Tib. gzhi gnas, sanskr. Samitha.

* Tib. /hag mthong, sanskr. vipasjina.

® Tib. Zab chos zhi khro dgongs pa rang grol.
% Tib. dpe cha.
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Ja pilniba tulkotu attéla*’ redzamas pecas virsrakstu, tad to vajadzétu
sadalit divas dalas: virsnosaukums (no kreisas puses lidz aplveida divpun-
ktiem vida) un apak$nosaukums (aiz divpunktiem): “Seit ietverts ta déve-
tais [teksts] — dabiskas atbrivo$anas dzila maciba meditacija par miermi-
ligajiem un dusmigajiem: istas realitates starpposma lagsana, atbrivojoties
caur dzirdi.”*®

Tomer Tibeta, ka jau minéts ieprieks, nav vienas galvenas teksta ver-
sijas, bet gan sastopamas vairakas tradicijas, atkariba no parmantosanas
linijas un regiona. Tadél virsraksti var variéties. Ja salidzinam $o ar Evansa
Venca tibetiesu teksta originala nosaukumu, pédéjais nedaudz atskiras:*

“Seit ietverta instrukcija — dabiskas atbrivoanas dzila maciba medita-
cija par miermiligajiem un dusmigajiem: liela atbrivosanas starpposma
caur dzirdi istas realitates starpposma.”®

Frazes, kas latviesu valodas tulkojuma novietotas teikuma sakuma,
“Seit ietverts ta dévétais...” un “Seit ietverta instrukcija...” tibetiesu teksta
atrodas virsraksta beigas. Parasti tas ir tikai formalas norades uz teksta
nosaukuma beigam un burtiski netiek tulkotas. Pamata tibetiesu tekstu
nosaukumi ir lidzigi un ietver sevi vairakus slanus. Apkopojot iepriekséjos
skaidrojumus un izvérsot teksta nosaukumu, iesp&jams izveidot shému, kas
attélotu prakses un to nosaukuma daudzslanainibu.

7 Autores personiskais arhivs.

* Tib. Zab chos zhi khro dgongs pa rang grol las: chos nyid bar do’i gsol ‘debs thos grol chen
mo zhes bya ba bzhugs so.

¥ Evans-Wentz, W.Y. (ed.) The Tibetan Book of the Dead..., p. 83.

0 Tib. Zab chos zhi khro dgongs pa rang grol las: bar do’i thos grol chen mo chos nyid bar
do’i ngo sprod bzhugs so.
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Dzila maciba par dabisko atbrivosanos (jeb pasatbrivosanos) meditacija par

miermiligajam dievibam dusmigajam dievibam

caur dzirdi caur redzi | caur caur atminu | ar zimes
garsu valkasanu

dzives bardo sapnu | mediticijas | naves | Istds potencialas

briza | realitites | pardzimsanas

bardo | bardo bardo | bardo bardo

Saja shéma ar Rietumos pazistamo nosaukumu “T'ibetas dzivo un mi-
ruso gramata” jeb “T'ibetas miruso gramata” tiesa veida sasaistams tikai
viens posms “naves briza bardo”, dazos tulkojumos vél izcelta “atbrivosanas
caur dzirdi”. Naves bridi un 49 dienas péc naves tibetiesu lamas skala balsi
lasa $o rakstu, lai vaditu mirusa apzinu pa vislabvéligako celu.

Izsekojot teksta un prakses vésturiskajai attistibai, skaidri redzams, ka

) )
lidz §im Rietumos pazistamais nosaukums “T'ibetiesu miruso gramata” ir
loti maldinoS$s, to butu pareizi aizvietot ar virsrakstu “Dabiskas
, ’ P
atbrivosanas dzila maciba meditacija par miermiligajam un dusmigajam
dievibam”, kurg £a vienu apaksnodalu bitu iespéjams ieklaut “Atbrivosanos

b 5 ] 5
starpposma caur dzirdi”.



Agita Baltgalve

Semantic and historical aspects of the name
of the “Tibetan Book of Living and Dying”
(or “Bardo thodzol”)

Summary

This article deals with the classical text cycle of Tibetan religious prac-
tice “The Profound Dharma of the Natural Liberation through Contemplating
the Peaceful and Wrathful Deities” that was written down in the 14th.centu-
ary, explaining phenomena of the death moment, as well as the period of
existence after the death. The title of the text is a topical problem, because
in Western society, already starting with the first translations, this book is
known with a completely different name (“7ibetan Book of Living and
Dying”),thus creating quite another perception and approach than in
Tibetan culture. Alongside with the analyses of the title of the text,the
article also traces back to the historical emergence of dying rituals and
afterlife theory in ancient India and Tibet.



Maija Grizane

PAISEIZTICTGO MISIQNARU DARBIBA
VECTICIBNIEKU VIDE REZICAS, DVINSKAS UN
LUCINAS APRINKOS (1894-1901)

Pareizticigo misijas vésture Latgales vecticibnieku vida 19. gadsimta
beigas — 20. gadsimta sakuma ir maz apzinata.! Tas pétiSanu apgrutina,
pirmam kartam, véstures avotu trakums, jo lielaka dala dokumentu atrodas
Baltkrievijas un Krievijas arhivos un tos ir rakstijusi pareizticigo garidz-
nieki, misionari un Krievijas impérijas ierédni, tapéc avotu klasts par
minéto tému ir zinama méra vienpusigs un ietver galvenokart pareizticigo
atskaites par misijas darbu veikSanu, sniedzot dazus ieskatus viet€jo vec-
ticibnieku dzivé. Misionaru atskaitém trikst faktologiska rakstura detalu,
tas biezi aprobezojas ar novadito sarunu skaita pieminésanu vai atsevisku
gadijumu aprakstisanu, uzsverot savus nopelnus un nokluséjot par neveik-
smém. Atskaités nav minéti ne konkrétu vecticibnieku draudzu nosau-
kumi, ne vinu garigo vaditaju vardi, ka ari nav zinu par vecticibnieku skaitu
un religiskas prakses ipatnibam, tomér o dokumentu kritiska analize lauj
papildinat jau zinamo informaciju par Latgales vecticibnieku un pareiz-
ticigo attiecibu vésturi ar jaunam detalam.

! Atseviskas zinas atrodamas Latvijas vecticibas un pareizticibas véstures pétnieku
A. Podmazova, A. Gavrilina, V1. Nikonova u.c. publikacijas: Podmazovs A. Vecticiba
Latvija (2001); Gavrilin A.V. Lutsinskoe (Ludzenskoe) blagochinie Polotsko-Vitebskoi ep-
arhii vo vtoroi polovine XIX — nachale XX veka (2004); Nikonov V1. Staroverie Latgalii:
ocherki po istorii starovercheskih obshchestv Rezhitskogo i Lutsinskogo uezdov: vtoraia polovi-
na XVII - pervaia polovina XX vv. (2008).
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Raksta mérkis ir izpétit pareizticigo misionaru atskaites un rekons-
truét pareizticigo misijas gaitu vecticibnieku apdzivotajas vietas Rezicas
(Reézeknes), Dvinskas (Daugavpils) un Lucinas (Ludzas) aprinku teritori-
jas pirmajos piecos Vitebskas Sv. Vladimira bralibas pretskeltniecibas ko-
mitejas pastavésanas laika no 1894. lidz 1901. gadam. Sakuma tiek
aplakots pareizticigo misijas stavoklis pirms pretskeltniecibas komitejas
dibinasanas un izskatiti iemesli, kas mudinaja specialas uz vecticibniekiem
vérstas misijas izveidosanu. Tad tiek analizéti triju pareizticigo misiju pa-
matvirzieni: specidlo izdevumu izplatisana, izglitosana un sludinasana.
Nosléguma ir secinats par pareizticigo misijas vecticibnieku vidé piecu
gadu laika sasniegtajiem rezultatiem.

19. gadsimta Krievijas impérijas teritorija pareizticibai bija atvéléta
ipasa politiska loma: tai bija jaapvieno krievu tautibas cilvéki, padarot
vinus par lojaliem valstij un caram. Ja citu kristigo konfesiju parstaviji tika
uztverti ka svesi, tomér likumigi savu religisko praksu sekotaji, tad krievu
vecticibnieki, Skeltnieki (rasko/niki®), kluva par Krievijas pareizticigas baz-
nicas (turpmik — KPB) un valsts ieks€jo ienaidnieku, kas “inficéja” pareiz-
ticigo draudzes, “kaitéja” un “novirzija skeltnieciba” no Dievam tikama
cela.

Lai aizsargiatu savas intereses un novajinatu vecticibas pozicijas ar tal-
ejoso meérki iznicinat to pavisam, KPB aizsaka vairaku organizaciju — bra-
libu veido$anu, kuru pasparné saka attistities misionaru prakse un ar laiku
saka darboties ipasas pretSkeltniecibas komitejas (Protivoraskol nicheskii ko-
mitet). Vitebskas gubernas Rezicas, Dvinskas un Lucinas aprinki ipasi
izcélas ar ievérojamu vecticibnieku skaitu, tapéc 1894. gada Vitebskas
Sv. Vladimira braliba bija izveidojusi savu pretskeltniecibas komiteju.
Dazus gadus pirms komitejas dibinaganas 1888. gada 25. maija Svéta
Sinode (turpmak — Sv. Sinode) izdeva “Noteikumus par misijas iekarto-
Sanu un par misiondru un Baznicas ganu darbibas panémieniem attieciba

> Raskol'niki — vecticibnieku apziméjums, kas radas skel$anas kustibas sakuma
17. gs. vida un akcentgja vecticibnieku “atskelsanos” no KPB.
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pret Skeltniekiem un sektantiem”.’> Sajos noteikumos Sv. Sinode aicinaja

katra eparhija norikot ipaSus misionarus, kuri parliecinatu vecticibniekus

pareizticibas patiesuma un izskaidrotu vecticibas “maldus”.* Velak

1891.

gada tika pienemti “Noteikumi Vitebskas eparhijas Sv. Vladimira

bralibas aprinka nodalam”, kuram bija jaatbalsta bralibas meérki: izplatit

un nodrosinat religiski tikumisku izglitosanu pareizticibas gara un noro-

bezot pareizticigos iedzivotajus no vecticibas un citu konfesiju parstavju

ietekmes, ka ar sekmét vecticibas novajinasanu.’ Bralibas nodalam pasam

bija jarapéjas par materialas bazes nodros§inasanu, lai pilditu vairakas

tunkcijas:

1.
2.

uzturét esosas baznicu draudzu skolas un atvért jaunas;

organizét tikSanas ar pareizticigajiem arpus dievkalpojumu laikiem,
lai sludinatu ticibas un dievbijibas patiesibas péc bralibas padomes
apstiprinatas programmas;

. iekartot tirdzniecibas vietas un noliktavas ar religiski izglitojosam

un patriotiskam gramatam, sakumskolas macibu gramatam, stingri
kanoniskam pareizticigo ikonam, krustiniem un gleznam ar svéto
un Krievijas impérijas véstures ainam;

4. izveidot bibliotékas baznicas un draudzu skolas;

. sekmét parrunu organizésanu ar vecticibniekiem, izplatit iedzivota-

jlem gramatas un brosaras, kuras skaidrotas pareizticigo kristigas
macibas patiesibas un atklati vecticibas “maldi”;

. rapéties par baznicas koru uzturé$anu un kopigas dziedasanas

ieviesanu baznicas dievkalpojumu laika.®

3 «Pravila ob obustroistve missii i 0 sposobe deistviia missionerov i pastirei Cerkvi
po otnosheniiu k raskol'nikam i sektantam». Sk.: Skorov A. Zakoni o raskol’'nikah, Mos-
kva, 1903, s. 199.

* Ibidem (turpmak — Ibid.)

5 Pravila dlia uiezdnih otdelenii Vitebskogo Jeparhial’nogo Sviato-Viadimirskogo Brat-
stva. Polotskiie ieparhial’niie vedomosti, 1891 g.

6 Ibid.
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Noteikumi paredzgja ari to, ka bralibas nodalas jaatver katra Vitebskas
gubernas aprinki; par nodalu dibinatajiem bija jaklast Eparhijas Izglitibas
padomes aprinku nodalu locekliem. Par bralibas nodalu locekliem varéja
klat visi pareizticigie neatkarigi no socialas izcelsmes un dzimuma, kuri ar
savu darbibu, naudas un cita veida ziedojumiem sekmétu bralibas mérku
sasnieg$anu.” Tada veida pareizticigo misijas darbs vairs nebija tikai un
vienigi sagatavoto misionaru un garidznieku uzdevums — visi pareizticigo
draudzu locekli bija aicinati kalpot pareizticibas izplatiSanai un nostipri-
nasanai.

Vienlaikus ar pretskeltniecibas komitejas izveidosanu Vitebska tika
atvérta ipasas pret vecticibu vérstas literataras noliktava, no kuras pareiz-
ticigo misionari néma un pardeva izdevumus par nominalo vértibu vai
deva iedzivotajiem bez samaksas. Sos izdevumus varéja pasatit pa pastu —
sajos gadijumos Sv. Vladimira braliba sedza pilniba pasta izmaksas — ta-
déjadi tie kluva pieejami loti plasam lasitaju lokam neatkarigi no vinu
materiala stavokla.® 1894. gada Vitebska tika atvérta ari centrala misionaru
bibliotéka, kuras uzdevums bija apgadat eparhijas misionarus ar nepiecie-
samo literatiru, ipasi ar veca iespieduma gramatam, kuras tika raditas
pirms patriarha Nikona reformam, netika labotas un ka tadas palika vec-
ticibnieku aprite. So gramatu parzinasana bija loti svariga, gatavojoties
parrunam ar vecticibniekiem. Par bibliotékas gramatu krajuma bazi kluva
Polockas Garigas konsistorijas un Polockas eparhijas Izglitibas padomes
izdevumu kolekcijas. Turpmak bibliotéku visu laiku papildindja no Mas-
kavas vienticibnieku (iedinovercheskie) izdevumu tipografijas pasutitas veca
iespieduma gramatas, kuras bija nepieciesamas misijas darba.” Ari aprinku
centros ar laiku tika iekartotas bibliotékas, pieméram, Rezicas aprinki

7 Pravila dlia uiezdnih otdelenii Vitebskogo Jeparhial’'nogo Sviato-Vladimirskogo
Bratstva. Polotskiie ieparhial’niie vedomosti, 1891 g.

8 Otchet o sostoianii i deiatel'nosti Vitebskogo Sviato-Vladimirskogo Bratstva za
1894 god, Vitebsk: Gubernskaia Tipo-Litografiia, 1895, c. 21.

? Sikak par Maskavas vienticibnieku izdevumu tipografiju sk.: Pochinskaia I.V.

Iz istorii organizatsii edinovercheskoi tipografii v Moskve. Pieejams: http://elar.urfu.ru/
bitstream/10995/21664/1/us2001-12.pdf (skatits 22.08.2016.).
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bibliotéka darbojas kops 1896. gada, savukart bralibas Lucinas nodala ari
1897. gada par bibliotéku nebija zinojusi.™

1895. gada Sv. Vladimira bralibas padome saka paplasinat izdevnieci-
bas darbibu un lidz ar izvilkumiem no parrunam ar vecticibniekiem saka
publicét lapas, kur vienkarsa valoda bija izklastita informacija par dogma-
tiku, tikumibu, KPB vésturi un ritualiem, ka ari par vietéjo vésturi. Sie
izdevumi tiktu veérsti lielakoties pret “nepareizticibu” un izplatiti pareiz-
ticigajiem iedzivotajiem." Tadéjadi liels uzsvars bija likts uz pasu pareiz-
ticigo iedzivotaju informésanu un religiskas izglitotibas limena uzlabosanu,
kas nakotné novérstu pareizticigo iedzivotaju pariesanu vecticiba, ipasi to
pareizticigo draudzu teritorijas, kur vecticibnieku iedzivotaju skaits bija
salidzinoéi liels.

1897. gada, péc pareizticigo misionaru novérojumiem, pieauga piepra-
sljums péc izglitojosiem pareizticigas macibas un pret vecticibu vérstiem
izdevumiem, kas varéja liecinat par nozimigiem misijas panakumiem —
pareizticigie iedzivotaji saka pasi apzinaties religiskas izglitosanas nepie-
ciesamibu. Lasitdju intereses picaugums mudinaja bralibas loceklus meklét
iespéjas paplasinat bibliotéku un gramatu noliktavu tiklu, tas izveidojot
katra eparhijas pareizticigo baznica.'

Ari vecticibnieki tika iepazistinati ar pareizticigo misionaru izde-
vumiem, un tas notika galvenokart tiksanas laika, pieméram, Jakubinas
Dievmites patvéruma pareizticigo draudzes skolotajs Konstantins Sirke-

13

vi¢s organiz€ja draudzes skola izdevuma “7Troickie L’istki”" un draudzes

1 Otchet o sostoianii i deiatel'nosti Vitebskogo Sviato-Vladimirskogo Bratstva za
1897 god, Vitebsk: Gubernskaia Tipo-Litografiia, 1898, ¢.13.

1 Protokol obshchego godichnogo sobraniia chlenov Vitebskogo Sviato-Vladi-
mirskogo bratstva, sostoiavshegosia 5-go marta 1895 goda. Sk.: Otchet o sostoianii i
deiatel’'nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1894 god, Vitebsk: Gubernskaia
Tipo-Litografiia, 1895.

2 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1897
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1898, s. 10.

B “Troickiie Llistki” — Svetas Trisvienibas Sergija pareizticigo klostera izdevums
(Maskavas apgabals), kura vienkarsa valoda tika izklastita pareizticigas baznicas maciba
un Svéto Rakstu skaidrojums.
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skolas bibliotékas gramatu publiskus lasijumus. Tie parasti ilga vienu
stundu, svétku dienas — pat lidz ¢etram stundam.' Graveru Ercengela
Mihaila pareizticigo baznicas garidznieks Mitrofans S¢ensnovics organi-
z&ja pareizticigo zurnalu “Missionerskoe Obozrenie”, “Missionerskii sbor-
nik”, “Drug istiny” un “Besedy Pol’anskogo” lasijumus.® Sie KPB izdevumi
publicéja izcilako pareizticigo misionaru rakstus, atspogulojot piemérus
no vinu pasu prakses, tajos varéja lasit misionaru atbildes un skaidrojumus
par svarigakajiem jautdjumiem, kuri paradijas misionaru sarunu laika ar
vecticibniekiem un citu religiju parstavjiem.

Misijas gaita bija sastopami ari tadi gadijumi, kad vecticibnieki pasi
vérsas pie misionariem un pareizticigo baznicu draudzu skolu skolotajiem
péc “gudram un dvéseli glabjosam gramatam”, kuras vélak ar pateicibu
atdeva atpakal un ladza vél citas gramatas, ka ari biezi aizsaka sarunas par
izlasito.'® Tomer lielaka dala vecticibnieku nemacgja lasit “civilraksta”, jo
bija pieradusi pie veca iespieduma un rokrakstu gramatam baznicas slavu
valoda, péc kuram veica majas dievkalpojumus, tapéc otrais pareizticigo
misijas uzdevums bija parliecinat vecticibnieku bérnus apmeklét skolas:
gan pareizticigo draudzeés, gan visparizglitojosas sakumskolas, kuras par-
raudzija Tautas izglitibas ministrija un kuras obligato religisko macibu
(Zakon Bozhii) micija pareizticibas parstavji. Pareizticigo garidznieciba
bija parliecinata, ka skolai, ka ari prasmei lasit un rakstit jalikvidé skelsa-
nas, “janoslauka ta no zemes virsmas”."”

Saprotot izglitosanas neap$aubamo vértibu, Sv. Vladimira braliba ak-
tivi atbalstija gan pasu draudzu loceklu, gan vecticibnieku pareizticigo iz-
glitosanu, ziedojot galvenokart naudas lidzeklus. Pieméram, 1897. gada
braliba palidzéja Lucinas aprinka Jaunas Slobodkas (Jaunslobodas)

Vissvétakas Dievmates patvéruma pareizticigo baznicas draudzes skolai ar

14 Baltkrievijas Nacionalais véstures arhivs (turpmak — BNVA), f. 2556, ap. 1,1. 1.,
Ip. 10.

5 Ibid., L. 2,1p. 9.

16 Tbid., 1. 1, 1p. 19-20.

17 Prugavin A. S. Raskol i sektantstvo. Moskva, 1905, c. 89-90; Podmazovs A. Vecticiba
Larvija. Riga: FSI, 2001, 90. Ipp.
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100 rubliem; $i skola tika atvérta péc bralibas ierosindjuma un atradas vieta,
kuru blivi apdzivoja citu religiju parstaviji.'® Lai sagadatu meébeles macibu
klasei Rezicas Vissvétakas Dievdzemdétajas piedzimsanas pareizticigo
baznicas draudzes skola, bralibas nodala Rezica iztéréja 14 rublus un
5 kapeikas."” Nakamaja 1898. gada bralibas Dvinskas nodala Jakubinas
Dievmates patvéruma pareizticigo baznicas draudzes skolas remontam at-
véléja 150 rublus.?® Savukart bralibas Rezicas nodala pieskira lidzeklus
rakstamlietam, apkurei un apgaismosanai baznicu draudzu skolas Gurilis-
kos, Tiskados, Stikanos, Lomova, ki ari iegadajas sesus klases Zurnalus.?
‘Tadejadi bralibas finansialais atbalsts bija svarigs vairaku Vitebskas guber-
nas pareizticigo draudzu skolu pastavésanai. No vienas puses, tas liecina par
atsevisku draudzu trucigo stavokli, bet, no otras puses, — par centieniem
nodrosinat ar izglitibas iespéjam lielaku pareizticigo iedzivotaju skaitu.

Atskaite par baznicu draudzu skolu stavokli 1889./1890. macibu gada
sniedz datus gan par skolu skaitu, gan par pareizticigo un vecticibnieku
skolénu skaitu.® Rezicas aprinki darbojas tris pareizticigo baznicu drau-
dzes skolas — Rezica, Tiskados un Stikanos, viena visparizglitojosa skola
Kavsi ciema. Dvinskas aprinki pareizticigo draudzu skolas bija Malinova,
Graveros, Skeltova un Jakubina. Savukart Lucinas aprinki bija visparizgli-
tojosa skola Brodaiza.” Kopuma Lucinas, Rezicas un Dvinskas aprinkos
1889./1890. macibu gada bija 1531 pareizticigais bérns skolas vecuma, no
viniem vairak neka puse — 843 neapmekléja ne baznicas draudzes, ne vis-

parizglitojoso skolu.?* Japiebilst, ka kopuma Vitebskas guberna no 93032

8 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1897
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1898, c. 8.

19 Tbid., s. 10.

2 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1898
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1899, c. 9.

21 Tbid.

2 Otchet o sostoianii cerkovno-prihodskib shkol Polotskoi eparhii za 1889-90 uchebnii god
i 0 deiatel’nosti Soveta Vitebskogo eparhial’nogo bratstva Sviatogo ravnoapostol’nogo kniazia
Viadimira, Vitebsk: Tipo-Litografiia G.A. Malkina, 1891.

% Ibid.,s. 12.

24 Tbid.
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skolas vecuma pareizticigo bérniem 81993 bérni, t.i., 88%, neapmekléja
skolu, tadéjadi pareizticigo iedzivotaju religiskas izglitosanas jautajums
bija patiesi aktuals, jo citu konfesiju parstavjiem batu gratak ietekmét re-
ligiski labi izglitotus draudzu loceklus.

Savukart vecticibnieku bérnu skaits, kuri apmekléja skolas 1899./
1890. macibu gada, bija pavisam neliels: Dvinskas aprinki 21 zéns un Re-
zicas aprinki 32 zéni un tris meitenes apmekléja pareizticigo baznicu
draudzu skolas; par Lucinas aprinki datu nav.*® Kopuma parskata par
1899. gadu pareizticigo misionari un garidznieki atzina, ka iepriekséjo
gadu laika vairak vecticibnieku bérnu saka apmeklét skolu, un tas ieprie-
cinaja KPB kalpotajus, jo, péc vinu domam, vecticibnieku izglitosanas tri-
kums bija $kérslis misionaru darbibas meérka sasnieg$anai, proti, vecticib-
nieku atgriesanai pareizticiba. Skolu apmeklésana mazinatu vecticibnieku
kopienu noslégtibu un neapsaubami rosinatu viniem pardomas par savu
pasaules redzéjumu, jo pareizticigo skolotaji vienlaikus bija ari prasmigi
misionari, kuru svarigakais uzdevums bija parliecinat skolénus par pareiz-
ticibas vértibu pareizumu un rosinat apsaubit citu religiju, tai skaita vec-
ticibas, patiesibas. Tacu pret misionaru centieniem parliecinat vecticibnie-
kus apmeklét skolu biezi vien skanéja iebilde: “Ka mas iemacija ticét, ta
més ari ticam un ticésim”.? Tomeér, péc pareizticigo garidznieku novéroju-
miem, gados jaunakie vecticibnieki, kuri bija apmekléjusi skolas, jau saka
aizstavét pareizticibas macibu. Péc bralibas loceklu domam, tiesi kristiga
izglitosana bija viens no iedarbigakajiem lidzekliem, lai atgrieztu vecticib-
niekus Pareizticigaja baznica.”

Atskaités par 1900. gadu pareizticigo misionari rakstija, ka kopuma
vecticibnieku attieksme pret pareizticigo baznicu draudzu skolam sagla-
bajusies negativa, tomér $ajas skolas audzéknu skaits pieauga ik gadu,

> Otchet o sostoianii cerkovno-prihodskih shkol Polotskoi eparhii za 1889-90 uchebnii god
i 0 deiatel’nosti Soveta Vitebskogo eparhial’nogo bratstva Sviatogo ravnoapostol nogo kniazia
Viadimira, s. 10.

% Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1899
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1900, s. 54.

27 Ibid., s. 55.
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pieméram, Dvinskas aprinka Lipinisku Vissvétakas Dievmates aizmigsa-
nas pareizticigo baznicas draudzes skola puse skolénu bija vecticibnieki.?®
Ari Graveru Ercengela Mihaila pareizticigo baznicas garidznieks Mitro-
fans Scensnovi¢s uzsvéra pieauguso vecticibnieku vélmi izglitot savus
bérnus un minéja, ka 1900. gada baznicas draudzes skola macijas 21 vec-
ticibnieku bérns, bet Kapinu un Dagdas tautas skola — 37. Sajas skolas
vecticibnieku bérni apguva pareizticibas pamatus, piedalijas kopigas
lagsanas un macijas baznicas dziedasanu, ka ari nereti apmekléja pareiz-
ticigo baznicu un pat piedalijas dievkalpojuma Liela gavéna pirmaja ne-
déla.?” Tacu misionari nebija minéjusi, vai Sie bérni atteikusies sekot
vecticibas tradicijam un vai kads no viniem bija izteicis vélmi pariet
pareizticiba, kas liecinatu par patieso misijas panakumu.

1901. gada misionars, Malinovas Svéta Praviesa Elijas pareizticigo
baznicas garidznieks Savatijs Hludoks sava darbiba bija novérojis, ka mi-
sijas mérkiem loti labi kalpoja baznicas draudzes zénu un meitenu skolas
Malinova un divas visparizglitojosas skolas, kuras apmekléja 26 vecticib-
nieku bérni.*® Savukart Jakubinas Dievmates patvéruma pareizticigo baz-
nicas draudzes skolas skolotdjs Ivans Kjuzs ipasu uzmanibu audzinasana
pievérsa vecticibnieku bérniem, kuri veidoja vairak neka pusi (68) no
visiem audzékniem (123). Skolotijs ipasi akcentéja vinu censanos izrunat
lagsanu vardus péc pareizticigo tradicijas, ka ari izprast sakramentu jégu
un nepieciesamibu. I. Kjuzam bija nacies risinat ari problému ar kor-
dziedasanu, kurai bija jaaizvieto vecticibnieku ierasta vienbalsiga dzieda-
sana. Uzzinot par daudzbalsigo dziedasanu, vecticibnieku vecaki aizliedza
saviem bérniem piedalities dziesmu izpildisana, jo uzskatija to par “velnis-
kigu”. I. Kjuzam nacas nolasit divus spredikus par dziedasanu, minot
piemérus no Evangélija, lai vecticibnieki atkal Jautu saviem bérniem ap-
meklét kordziedasanas nodarbibas.*!

% Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1900
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1901, s. 33.

2 Ibid.,s. 37-38.

30 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1902, s. 26.

31 Tbid., c. 28.
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1901. gada atskaité Graveru Ercengela Mihaila pareizticigo baznicas
garidznieks Mitrofans S¢ensnovics atziméja skolas ipaso ietekmi uz vec-
ticibu: tie vecticibnieku bérni, kuri apmekléja skolas, “juta lidzi” pareiz-
ticibai un dazi pat izteica vélmi pievienoties pareizticibai, tacu vecaki tam
pretojas.** Lai gan vecticibnieku bérnu vecaki apzinajas izglitibas nepie-
ciesamibu, vini stingri ievéroja savu ticibu un visiem spékiem méginaja
atturét bérnus no citu ticibu vértibu pienemsanas. Tadéjadi izglitosanai
bija neap$aubami liela nozime pareizticigo misijas mérku sasnieg$ana,
tomeér vecticibnieku skolénu skaits bija parak mazs, lai veicinatu plasu par-
iesanu pareizticiba: vecticibnieku vecakas paaudzes ietekme bija spécigaka
par misionaru veikto parliecinasanu. Toties tresais un galvenais pareiz-
ticigo misijas darbibas virziens bija sludinasana, kas tika organizéta ka
publiskas diskusijas un privatas parrunas, ko nodrosinaja ipasi sagatavoti
misionari, vietéjie garidznieki un baznicu draudzu skolu skolotaji.

Péc Polockas un Vitebskas biskapa (1893-1899) Aleksandra (Zaka)*?
rikojuma Sv. Vladimira bralibas pretskeltniecibas komiteja izstradaja no-
rides par vietéjas misijas iekartosanu.** 1894. gada pareizticigo misionaru
atskaite liecina, ka parrunas, kuras notika arpus dievkalpojumu laika, loti
labveligi ietekméja pareizticigos iedzivotajus, kuri pasi méginaja aizsakt
sarunas ar vecticibniekiem un pieradit pareizticigas baznicas taisnibu un
“Skeltniecibas postu”. Atskaité ir izteikta parlieciba, ka pareizticigie, kuri
apmekléja misionaru publiskas parrunas, tika pasargati no “pavedinasanas
skeltnieciba”.*

1897. gada ka pretskeltniecibas misionari Rezicas, Dvinskas un Lu-
cinas aprinku teritorija darbojas Brodaizas Jana Kristitaja pareizticigo

32 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, c. 30.

33 Sikak par A. Zaka darbibu biskapa amata sk.: Garvilin A. Ego Preosviashchenstuvo,
episkop Polotskii i Vitebskii Aleksandr (Zakis). Pieejams.: http://www.historia.lv/raksts/
aleksandr-gavrilin-ego-preosvyashchenstvo-episkop-polockiy-i-vitebskiy-aleksandr-
zakis-46 (skatits 16.08.2016.).

3% Otchet o sostoianii i deiatel nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1894
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1895, s. 22.

35 Ibid., s. 23.

151



152

Religiski-filozofiski raksti XXII

baznicas draudzes garidznieks Diodors Sirkevics, Jakubinas Dievmates
patvéruma pareizticigo baznicas draudzes skolas skolotajs, Vitebskas ga-
riga seminara students Konstantins Sirkevics, Gurilisku pareizticigo baz-
nicas draudzes skolas skolotajs, Vitebskas gariga seminara kursa absolvents
Konstantins Orlovs un misionara lidzstradnieka amata bija Lipinisku
Vissvetakas Dievmates aizmigSanas pareizticigo baznicas garidznieks Ste-
fans Kupalovs.? Siem misionariem palidzéja Tiskadu Svétas Trisvienibas
vienticibnieku baznicas garidznieks, misionara lidzstradnieks Aleksandrs
Kuzmenko un Graveru Ercengela Mihaila pareizticigo baznicas garidz-
nieks, misionara lidzstradnieks Mitrofans S¢ensnovics.%’

1897. gada laika eparhijas misionars, garidznieks Ignatijs Scensnovics
bija novadijis 20 publiskas parrunas Rezicas aprinka pareizticigo un vec-
ticibnieku apdzivotajas vietas. Vins centas izklastit vecticibnieku religiska-
jai parliecibai butiskakas témas: macibu par Antikristu, svétas Baznicas
muzigumu, Debesu valstibas atslégam, ka ari izpratni par labajiem un lau-
najiem darbiem.*® Minétas témas skara nozimigako vietéjas vecticibas dog-
matikas sastavdalu: ticibu tam, ka, sakot ar Baznicas reformam 17. gadsimta
vida, ir iestdjies Antikrista laiks un ir zaudéta Baznicas un garidzniecibas
dieviska svétiba, un talab vecticibnieki atteicas no garidzniekiem un sakra-
mentiem.

1897. gada Jakubinas Dievmates patvéruma pareizticigo baznicas
draudzes skolotajs Konstantins Sirkevics novadija vienu publisku un dazas
privatas parrunas. Sava atskaité vin$ atziméja, ka privato parrunu laika
nereti gadijas dzirdét par vecticibnieku sasvstarpéjam domstarpibam, bijis
pat strids par krusta zimi un par vardiem, kas jaizruna, ikreiz sevi apzimé-
jot ar krusta zimi. Sadu nesaskanu dél, pec K. Sirkevica novérojumiem,
dazi vecticibnieki izteicas par labu pareizticibai, kura nebija «nemieru un
stridu” par ticibas butibu un “kur uz vienu un to pasu jautdjumu nebija

3 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1897
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1898, s. 32-33.

37 Ibid., s. 34.

38 Ibid., s. 37.
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divu atbilzu”.?* Sadi stridi vecticibnieku vida pastavéja centralizétas reli-
giskas parvaldes trakuma dél, jo kops vecticibas sakumiem bija izveidoju-
Sies vairaki novirzieni, kuru galvenie rasanas iemesli bija to dibinataju
atskirigi uzskati par Svéto Rakstu interpretaciju un religiskas prakses ipat-
nibam. Turklat vecticibnieku draudzu garigajiem vaditijiem nebija iespéju
sanemt specialu religisku izglitibu, kura atbilstu garidznieka kvalifikacijai,
jo vecticibnieku izglitojosie centri bija slégti, tapéc var pienemt, ka laika
gaita katra draudzé varg€ja izveidoties atskirigas religiskas prakses tradici-
jas. Sadas domstarpibas, no vienas puses, sagadaja daudz gratibu vecticib-
nieku vienotibai, bet, no otras puses, palidz&ja pareizticigajai misijai, kura
centas izgaismot vecticibas nepilnibas un parliecinat pareizticibas vieno-
josaja patiesiguma.

1898. gada pretskeltniecibas misionariem pievienojas Vitebskas Gariga
seminara students Aleksandrs Seerbakovs, kurs aizstaja Jakubinas Dievma-
tes patvéruma pareizticigo baznicas draudzes skolas pasniedzéju Konstan-
tinu Sirkevi¢u.* Savukart par eparhijas misioniru turpinja stradat
garidznieks Ignatijs S¢ensnovi¢s ar diviem lidzstradniekiem.* 1898. gada
vin$ rikoja galvenokart parrunas ar vecticibniekiem ReZicas aprinki,
29 publiskas parrunas un privatas parrunas “jebkura érta bridi”.** Lidzigi
darbojas Brodaizas Jana Kristitaja pareizticigo baznicas draudzes garidz-
nieks Diodors Sirkevics, kurs vadija gan publiskas, gan privatas parrunas.®

Taja pasa gada Rezicas apgabala misionars, GuriliSku pareizticigo baz-
nicas draudzes skolas skolotijs Konstantins Orlovs novadija Cetras publis-
kas un vairak neka 20 privatas parrunas. Sava atskaité vin$ min, ka nereti
apmekléja tuvakos vecticibnieku lag$anu namus, runaja ar draudzu locek-
liem un garigajiem vaditdjiem (nastavniki), pamacot vienus un nosodot

3% Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1897
god, s. 38-39.

Y Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1898
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1899, s. 43—44.

4 Ibid., s. 43.

4 Ibid., s. 45.

+ Ibid., s. 47.
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otrus. Diemzel misionars nemin ne garigo vaditaju vardus, ne vinu attiek-
smi pret misiondra darbibu, ka ari neruna par $adu sarunu iznakumu.
K. Orlovs sava atskaité ipasi uzsver parrunas par nepiecieS$amibu lagties
par caru, kuru vietéjie vecticibnieki noliedza. Vinam pat izdevas ar policijas
palidzibu konfiscét vecticibnieku lag$anu gramatu, kura lagsanas vardi par
caru bija nosvitroti.* Tomér ipasu uzmanibu K. Orlovs veltija bijusajiem
pareizticigajiem, kuri bija pienémusi vecticibu: pateicoties vina parlieci-
nasanas darbibai, sie “Skeltnieciba pargajusie” piedalijas gréksadzé un
eiharistijas ceremonija pareizticigo baznica, tacu galigi pievienoties pareiz-
ticibai atteicas, ko skaidroja misionaram ar to, ka nevélas zaudét savu vec-
ticigo radinieku materialo atbalstu. Péc misionara liecibam, bija dazi vec-
ticibnieki, kuri bija “loti tuvu Baznicai” un ar kuriem vinam nacas biezi
apspriest religiskus jautajumus, tacu misionars nemin ne $o cilvéku skaitu,
ne skaidrojumus par to, kapéc §ie cilveki likas pietuvinijusies pareizticibai.*

1899. gada pretskeltniecibas misionaru sastavs palika nemainigs. Epar-
hijas misionars Ignatijs S¢ensnovics novadija 30 publiskas parrunas 20 Re-
zicas aprinka apdzivotas vietas. Par parrunu priek§metu bija dazadas
témas, tai skaita par sakramentiem, lagsanu par caru, Kristus Baznicu u.c.*®
Péc batibas tému loks nemainijas, kas varétu liecinat par to, ka tomeér
misionaram neizdevas parliecinat klausitajus sava taisniguma un bija ja-
turpina skaidrot vienu un to pasu tému.

Dvinskas aprinki 1899. gada Mitrofans S¢ensnovics izbraucienos bija
apmekléjis 61 vecticibnieku apdzivoto vietu, kur norisa 11 publiskas par-
runas. Péc misionara domam, vairakums vecticibnieku apzinajas savu “no-
z€lojamo stavokli arpus Baznicas”, tacu pariet pareizticiba nevéléjas, jo
uzskatija to par atkapsanos no sencu parazam, ka ari baidijas no saviem
vecakas paaudzes ticibas braliem.* Si atruna norada uz to, cik tomér

“ Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1898
god, s. 58-59.

4 Ibid., s. 59.

“ Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1899
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1900, s. 45.

47 Ibid., s. 47.
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vecticibnieku draudzu locekli bija ieksgji saliedéti un cik augstu vértéja
savu religisko parliecibu, kas ari noteica misionaru neveiksmes sludinasa-
nas lauka.

Atskaitoties par savu darbibu Dvinskas aprinki 1899. gada, Aleksandrs
S¢erbakovs minéja, ka vina parrunam ar vecticibniekiem bija sirsnigs
raksturs: vecticibnieki atklati runaja par visu, kas vinus satrauca un lika
svarstities religiskajos jautajumos. Vini pat sakusi apmeklét misionara
dzivesvietu, kur varéja notikt daudz dzilakas parrunas, jo vinam pa rokai
bija veca iespieduma gramatas. Vadot privatas parrunas, misionars nonacis
pie secinijuma, ka publiska tiksanas ari nebitu lieka. Saja nolaka
1899. gada 12. decembri A. Séerbakovs organizéja publisku diskusiju, kura
piedalijas apméram 150 cilvéki, no kuriem ap 100 bija vecticibnieki. Par
parrunu priek$metu bija izvéléta maciba par Svéto Baznicu. Péc misionara
atzinam, vecticibnieku garigo vaditaju atbildes skanéja visai neveikli un pat
radija neapmierinatibu klausitajos, tas apliecindja misionara parakumu dis-
kusiju vadi$ana.*® Atkal jakonstaté, ka misionars nav minéjis ne vecticib-
nieku draudzu, ne garigo vaditaju vardus, ka ari nav izklastijis diskusijas
gaitu, kas nelauj detalizétak analizét So gadijumu.

Lucinas aprinki 1899. gada Diodors Sirkevics devies 52 misijas brau-
cienos un novadija 20 publiskas un 32 privatas parrunas.* Turklat misio-
nars veltija ipasu uzmanibu tiem ticigajiem, kuri bija nesen pargajusi
vecticiba. Vin$ parbaudija Brodaizas Jana Kristitaja pareizticigo baznicas
draudzes metrikas gramatas par dzimusajiem, sakot no 1828. gada, ka ari
izskatija sarakstus ar bijusajiem grékstidzé un gramatas par laulatajiem,
pieprasija izrakstus no pagastu parvaldém un revizijas gramatam. Savas
darbibas rezultata misionars atklaja tris bijuso pareizticigo grupas: tie,
kuri “sen” bija pargajusi vecticiba; tie, kuri bija kristiti un audzinati vecti-
ciba, un tie, kuri nesen bija “novirzijusies no pareizticibas”. Misionars vér-
sas pie bijusajiem pareizticigajiem ar parliecinasanas vardiem, tacu tikai

# Otchet o sostoianii i deiatel'nosti Vitebskogo Sviato-Vladimirskogo Bratstva za
1899 god, s. 48.
¥ Ibid., s. 50-51.
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14 vecticibnieki pargaja pareizticiba. D. Sirkevics secindja, ka vecticiba
Lucinas aprinki bija kluvusi “mikstaka” un vecticibnieku attieksme pret
pareizticibu un misionariem bija uzlabojusies.’® Tomér misionars nemin
konkrétus faktus, kas lava vinam izdarit §adus secindjumus, kuri varétu
balstities tikai uz personigam izjatam vai ari kalpot par lidzekli, lai uzla-
botu iespaidu par savas darbibas iznakumu.

1899. gada Rezicas aprinki Konstantins Orlovs organizéja tris publis-
kas parrunas un dazas privatas. Misionars vairakkart apmekléja vecticib-
nieku lagsanu namus un runaja par ticibas jautijumiem, ka ari viesojas
vecticibnieku majas.’! Tomér lagdanu namu nosaukumi un apmekléto vec-
ticibnieku vardi nav minéti, ka ari netiek izklastits par sarunu gaitu un
rezultatiem, tas atstdj noslépuma zinas par pasiem vecticibniekiem un vinu
attieksmi pret K. Orlova darbibu.

1900. gada pretskeltniecibas misionariem pievienojas Malinovas Svéta
Praviesa Elijas pareizticigo baznicas garidznieks, Dvinskas aprinka otrais
apgabala misionars Savatijs Hludoks.>* Par §i gada galveno misijas darba
meérki kluva pareizticigo iedzivotaju izglitosana un norobezZosana no “infi-
césanas ar Skeltniecibu”.® Nav skaidrs, vai §ada mérka noteiksana bija sais-
tita ar pareizticigo iedzivotaju masveida pariesanu vecticiba vai kadu citu
apsvérumu del.

Dvinskas aprinki 1900. gada Aleksandrs S¢erbakovs novadija piecas
publiskas diskusijas un ap 30 privatparrunam. A. S&erbakovs izléma vadit
diskusijas nevis Jakubinas Dievmates patvéruma pareizticigo baznicas
draudzes skola, kur vins stradaja par skolotaju, bet gan ciemos, kur darbo-
jas vecticibnieku lagSanu nami, kuru nosaukumus misionars nemin. Savu
ricibu vins$ skaidroja §adi: draudzes skolas telpas diskusija parasti piedalijas
ap pieciem vecticibnieku draudzu garigajiem vaditajiem, kuri nereti iz-

0 Otchet o sostoianii i deiatel nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1899
god,s. 51,

1 Ibid., s. 54.

52 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1900
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1901, s. 28-30.

>3 Ibid., s. 33.
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sméja viens otru, savukart atseviska draudzé viens garigais vaditajs uzvedas
brivak; tapat ari draudzes locekli bija parliecinati, ka parrunas tika organi-
z&tas vinu laba, nevis kadu apspiesanu no pareizticigo puses dél, tapéc ari
dalibnieku skaits parasti bija lielaks un, parrunam noslédzoties, izskanéja
aicindjumi atbraukt vél. Atruna par vecticibnieku apspiesanu norada uz to,
ka misionaru publiskas diskusijas nebija brivpratigi apmekléjams pasa-
kums, ko pierada talak minéta Ignatija S¢ensnovica atskaite. Savukart
A. S&erbakova rikotas privatparrunas parasti notika vina dzivokli, kura
vecticibnieki ienaca, lai “starp citu” iepazitos ar veca iespieduma grama-
tam.** A. Serbakovs atskaité minéja, ka labprat rikotu publiskas diskusijas
biezak, tau tam traucéja skolotaja pienakumi un materialo lidzeklu tra-
kums.*

1900. gada Dvinskas aprinki Mitrofans S¢ensnovics rikoja publiskas
un privatparrunas, ka ari organizéja vecticibas nosodisanas lasijumus, ap-
braukajot vecticibnieku apdzivotas vietas. Misionars nemin vecticibnieku
draudzu nosaukumus, ka ari neapraksta lasijumu gaitu, bet, spriezot péc ta,
ka gada laika tikai Cetri vecticibnieki pargaja pareizticiba, vina darbibai
nebija lieli panakumi.*

Lucinas aprinki Diodors Sirkevies 1900. gada, péc pasa atzinam,
daudz nodarbojas ar pareizticigo izglitosanu, rikoja dievkalpojumus cie-
mos, aprinku parvaldes €kas un tautskolas, ka ari organizéja parrunas
arpus dievkalpojumiem. Lai ietekmétu vecticibniekus tiesi, D. Sirkevics
rikoja devinus braucienus, kuru laika novadija tris publiskas un sesas pri-
vatparrunas. Misionars neapraksta vietas, kur bijusas sarunas, tacu min, ka
gada laika tris vecticibnieki un pieci bijusie pareizticigie, kuri pargajusi
vecticibd, no jauna pievérsas pareizticibai.’’

1900. gada eparhijas misionars, garidznieks Ignatijs S¢ensnoviés no-
vadija 27 parrunas 19 vietas un izmantoja katru iesp&ju privatsarunu

% Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1900
god, s. 35.

> Ibid., s. 36.

% Ibid., s. 37.

°7 Ibid., s. 38.
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organizésanai.’® Par sarunu organizé$anu misionars rakstija: “Sarunu riko-
Sanas lietd es paslaik censos péc iespéjas izvairities no oficialuma un poli-
cijas piedaliSanas. Atbraucot uz kiadu ciemu, es pats aicinu uz sarunu
skeltniekus, un vini diezgan labprat pulcéjas. Pirms sarunas es parasti saku
viniem $adi: “Re, es atbraucu pie jums uz sarunu, bez policijas, ka majas.
Saruna — svéta lieta, tai janotiek miera un milestiba, un policija mums nav
vajadziga.” — “Tévs,” atbild man parasti Skeltnieki, “par to meés Tev patei-
camies. Viss bis mierigi, més — laudis, kadi esam, tadi esam.” Sis vienkar-
$ais panémiens loti nomierina Skeltniekus un noskano uz sarunu. Kad
saruna notiek policijas klatbutne, skeltnieki nereti sadzas: “Musu ticiba
tiek vajata, més esam apspiesti.”® Misionira norade uz policiju ir loti no-
zimiga, lai izprastu lidzsin€jo pareizticigo misijas praksi — izmantot poli-
ciju, lai piespiestu vecticibniekus piedalities publiskajas diskusijas. Sada
prakse, visticamak, bija ierasta lieta, jo neviena no izpétitajaim misionaru
atskaitém nav minéta policijas klatbatne publisko parrunu laika. Vecticib-
nieku piespiesana piedalities parrunas, policijai klatesot, drizak kaitéja pa-
reizticigo misijas mérkiem, kaut ari aréji nodrosinaja skaitliski lielaku
vecticibnieku dalibu publiskajas diskusijas. Tadéjadi eparhijas misionara
I. S¢ensnovica pirma pieredze runat ar vecticibniekiem, aicinot uz tiksanos
péc vinu pasu vélmes, noziméja zinamu apvérsumu pareizticigo misijas
metodologija un visdrizak tai bija jaklast par paraugu paréjiem misio-
nariem.

1900. gada laika I. Scensnovics saka vakt zinas par pareizticigajiem,
kuri pargajusi vecticiba un kuri dzivoja kopa ar vecticibniekiem, ka ari par
vecticibnieku gimeném, kuras ta vai citadi bija tuvas pareizticibai, tomér
vairak detalu misionars nemin un nav zinams, kada veida vins centas iegat
informaciju un ka pret to attiecas vietéjie iedzivotaji. I. S¢ensnovica gada
darbibas rezultata pieci vecticibnieki atgriezas pareizticiba un pieci pargija
pareizticiba.®

58 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1900
god, s. 39.

> Ibid., s. 39—40.

60 Tbid., s. 40.
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1901. gada pretskeltniecibas misionariem pievienojas divi gariga semi-
nara studenti, draudzu skolu skolotaji Ivans Kjuzs Jakubina un Vasilijs
Vatolins Tiskados.

Sava atskaité par 1901. gadu Savatijs Hludoks atziméja, ka Dvinskas
aprinki vina darbibas rezultata Malinovas draudzes pareizticigo jaunietes
vairs neprecéjas ar vecticibniekiem bez laulasanas, savukart pareizticigo
ligavaini vairs nelava savam izredzétajam vecticibniecém sakt gimenes
dzivi bez baznicas rituila un lidz ar to atstat bérnus arlauliba dzimuso
karta. Tada veida misionars panicis jaunie$u iesaistisanos pareizticibas tra-
diciju kop$ana, nostiprinot to ar visnotal praktiskiem apsvérumiem — man-
toSanas tiesibam.®* S. Hludoks biezi apmekléja tuvakas vecticibnieku
apdzivotas vietas un rikoja parrunas gan svétku dienas, gan vakaros bez
iepriekséjas pazinosanas, kas noziméja turpinat I. S¢ensnovica aizsakto
tradiciju — neiesaistit policiju diskusiju organizésana. S. Hludoka rikotas
parrunas, péc vina aprékiniem, apmekléjusi no 20 lidz 40 cilvékiem. Misio-
nars atziméja, ka vietéjie vecticibnieki nereti aicinaja pareizticigo kléru
Lieldienu un Ziemassvétku laika, cienija vinu un par apmekléjumu pieda-
vdja samaksu, no kuras S. Hludoks atteicas.® Kas ta bija par samaksu un
par ko tiesi véléjas samaksat misionaram, atskaité netiek skaidrots, tacu var
izteikt minéjumu, kas ta varétu but samaksa par kada rituala veiksanu.

Sava pirmaja misionara darba gada Jakubinas Dievmates patvéruma
pareizticigo baznicas draudzes skolas skolotajs Ivans Kjuzs, iepazistot vie-
téjas vecticibas stavokli uz 1901. gadu, secinaja, ka lielaka dala skeltnieku
nebija fanatiki, kaut ari starp viniem bija “nelokami vecticibnieki”.®* Jauna
paaudze labprat un biezi apmekléja Jakubinas Dievmates Patvéruma vien-
ticibnieku baznicu, ierodoties no pieciem lidz desmit verstu talam vietam,

S Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1902, s. 22-23.

62 Lai ari kops 1874. gada vecticibnieki varéja registrét laulibas un bérnu dzimsanu
noteiktaja civilaja kartiba, pati procedira bija diezgan sarezgita salidzinosi ar vienkarsu
pareizticigo laulasanu un kristito bérnu ierakstisanu pareizticigo baznicas metrikas.

83 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1902, s. 26.

64 Ibid., s. 27-28.
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ipadi Ziemassvétkos, Jaunaja gada un Kunga kristibu svétkos. Péc I. Kjuza
novérojumiem, klatesosie vecticibnieki klausijas loti uzmanigi visus spre-
dikus, un biezi vien kads vecticibnieks pienacis parunat “par senam grama-
tam”. Parasti parrunas bijusas par pirkstu poziciju, sevi apziméjot ar krusta
zimi, religisko gramatu labosanas nepieciesamibu Krievijas impérijas pa-
reizticigo patriarha Nikona laika (1652-1666), varda “Jézus” izrunu.®
I. Kjuzs atskaitijas, ka vin$ spredikoja ne tikai baznica un draudzes skola,
bet, paplasinot savas misijas darbibas teritoriju, ari apmekléja tuvakos cie-
mus, kuru nosaukumi nav minéti.®

Rezicas aprinka Tiskadu Svétas Trisvienibas vienticibnieku baznicas
draudzes skolas skolotajs Vasilijs Vatolins sava pirmaja misionara darbibas
gada noveérojis, ka Seit vietéja vecticiba “neizcélas ar stingribu ka blakus
esosajos ciemos”.*” Vin§ atzina, ka Tiskadu vecticibnieki un pareizticigie
biezi pavadija laiku kopa un apmekléja jauniesu vakarus,®® no kuriem
tomeér izvairijas lidzas esoso ciemu vecticibnieki. Misionars atziméja, ka
vietéjie vecticibnieki atturéjas no dogmatisko jautajumu apspriesanas un
intereséjas vien par ritualu at$kiribam, ka ari labprat kritizéja pareizticigo
garidzniecibu, vinu dzivi un attieksmi pret dievkalpojumiem.®’

1901. gada Polockas un Vitebskas eparhijas pretskeltniecibas misio-
nars Ignatijs S¢ensnovics novadija 22 publiskas parrunas 17 vietas un pie-
versa pareizticibai 22 vecticibniekus, ka ari divus “novirzijusos” un vienu
vecticibnieku sagatavoja kristibam pareizticiba.”

Pareizticigo misionaru sludinasana izvértas par smagu un nereti nepa-
teicigu darbu: lai gan kopuma attiecibas ar vietéjiem vecticibniekiem uz-
labojas, tomér vecticibnieku skaits, kuri pienéma pareizticibu, bija parak
niecigs, salidzinot ar iztérétajiem lidzekliem, ieguldito laiku un spékiem.

6 Pareizticigo tradicija: lisus, vecticiba pienemta izruna: Isus.

6 Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1902, s. 28.

67 Ibid.

68 Supriadki — jaunie$u tikSanas, kuru laika jaunietes vérpa dzijas.

% Otchet o sostoianii i deiatel’nosti Vitebskogo Sviato-Viadimirskogo Bratstva za 1901
god, Vitebsk: Gubernskaia Tipo-Litografiia, 1902, s. 29.

0 Ibid., s. 30.
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Tadejadi 1894. gada 13. aprili, kad tika dibinata Vitebskas Sv. Vladi-
mira bralibas pretskeltniecibas komiteja, Vitebskas gubernas pareizticigo
misijas darbiba jau bija izveidojusies tris galvenie virzieni: religiska rak-
stura izdevumu sagatavosana un izplatisana, izglitosana un sludinasana.
Specialos izdevumus izplatija pareizticigajiem un vecticibniekiem nolaka
atklat vecticibas “maldus” un izskaidrot pareizticibas “patiesumu”, ka ari
sniegt nepiecieSsamu informaciju vietéjiem garidzniekiem un misionariem
par vecticibas vajinasanas panémieniem. Izglito$ana ietvéra sevi gan pa-
reizticigo iedzivotdju pamacisanu un nostiprinasanu pareizticiba, gan vec-
ticibnieku bérnu un jauniesu religisku audzinasanu pareizticigo baznicu
draudzu un Tautas izglitibas ministrijas visparizglitojosas skolas. Savukart
sludinasana tika veikta publiskas parrunas un diskusijas, kuras piedalijas
vecticibnieki un vinu garigie vaditaji, reizumis ari pareizticigie, ka ari pri-
vatas parrunds ar vecticibniekiem vinu majas. Lai gan pretskeltniecibas
komitejas galvenais mérkis bija panakt vecticibnieku pariesanu pareizti-
ciba, misionariem bija skaidrs, ka ar esoso darbibu vecticibnieku vida aiz-
vien vél nepietika, un bija nepiecieSama paraléla misijas darbiba to
pareizticigo vid€, kuri dzivoja ciesa saskarsmeé ar vecticigajiem iedzivo-
tajiem.

Lai ari kops pretskeltniecibas komitejas dibinasanas misionaru skaits
un novadito parrunu daudzums pastavigi bija palielinajies, ka ari bija mai-
nijusds pareizticigo misijas metodes un uzlabojusas vietéjo pareizticigo
garidznieku un vecticibnieku attiecibas, tomeér tikai dazi desmiti vecticib-
nieku bija pievérsti pareizticibai, tapéc var secinat, ka 20. gadsimta sakuma
Vitebskas gubernas Rezicas, Dvinskas un Lucinas aprinkos Sv. Vladimira
bralibas pretskeltniecibas komitejas misijai tas darbibas pirmajos piecos
gados neizdevas panakt sakotnéji noteiktos mérkus — “iznidét vecticibu”
un izplatit Pareizticigas baznicas macibu visa Vitebskas guberna.
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Maija Grizane

The Activities of the Orthodox Missionaries among
the Old Believers in Rezhica, Dvinsk, and Lucin
Counties (1894-1901)

Summary

At the end of the 19" century Russian Orthodoxy was not the only
religion on the territory of the Russian Empire, but it served as a serious
instrument of providing unification of the population using the ideals of
Christianity. The Old Believers occupied a special place in this process,
because they were not treated as ordinary citizens, but as rivals of the
Orthodoxy and a source of troubles for the Monarchy because of their
independent and closed way of living.

To protect the interests of the Orthodoxy and to persuade the Old
Believers to abandon their faith, all over the Empire special organisa-
tions — brotherhoods of missionaries — were established that bacame re-
sponsible for working among the non-Orthodox inhabitants.

'The Vitebsk province was inhabited by a relatively large number of
Old Believers; this fact in 1894 motivated the local Vitebsk Saint
Vladimir’s Brotherhood to establish an Anti-Split Committee that would
fight against the “splitters” (rasko/niki) — the official name of Old Believers.
The reports of the missionaries, priests and Orthodox church parish
schools, who worked under the Committee on the territory of Dvinsk,
Rezhica and Lucin counties from 1894 till 1901, are in the focus of the
present paper. Although the reports are markedly dependent on the
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Orthodox Church ideology, they are valuable resources to study the local
history of the Orthodox mission and the Old Belief on the territory of
modern Eastern Latvia.

By analysing of the documents of the Anti-Split Committee it is pos-
sible to establish three directions of its activities: 1) disseminating of
propagandistic literature; 2) religious education 3) preaching.

Special literature was disseminated among the local Old Believers
containing explanation of the most obvious (from the point of the Ortho-
doxy) disadvantages of the Old Belief, as well as presented the advantages
of Orthodoxy. The propaganda was based on the books, which had been
published before the reforms of the Orthodox Church in the 17th century,
and the missionaries were ready to discuss any questions from these books
with the Old Believers.

Religious education was intended to become one of the most powerful
instruments of influencing of the Old Believers, but the parents were not
active in allowing their children to attend local parish and primary schools,
where the Orthodox ideology was especially strong. However, with time
the number of pupils was growing.

Preaching in public and privately was the most actively used instru-
ment of the missionaries. If public preaching was organised with the help
of the police, who persuaded the Old Believers to participate in discus-
sions, the private preaching was friendlier and in some cases even required
by the Old Believers themselves.

In general the Orthodox missionaries encountered difficulties and did
not reach their aims during the first five years of existence of the Anti-
Split Committee. The number of the Old Believers, who joined Ortho-

doxy, was insignificant.
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