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PROFESORA IMANUELA BENCINGERA
(1865-1935) PRIVATKOLEKCIJA
LATVIJAS UNIVERSITATES
BIBLIOTEKAS KRAJUMA

Ilga Mantiniece
Mg. sci. soc., LU Bibliotékas eksperte

Profesors un teologijas zinatnu doktors Imanuels Bencin-
gers (Immanuel Gustav Adolf Benzinger, 1865-1935) pieder pie
macibspékiem, kas uz Latvijas Universitati ataicinati no arze-
mém - vins ir viena no spilgtakajam personibam, kas attieciga-
ja nozaré atpazistama arvalstis. Latvija I. Bencingers ieradas
1921. gada vasara péc Latvijas Augstskolas Teologijas fakulta-
tes vadibas aicinajuma stradat Vecas Deribas un religijas véstu-
res katedra — amatu atstajusa profesora Maksimiliana Stefanija
(Maximilian Stephany, 1870-1931) vieta, un visu atlikuso darba
miuzu veltija Latvijas Universitatei (turpméak — LU). Péc profe-
sora Bencingera naves, 1935. gada maija, LU no vina atraitnes
atpirka profesora savakto privatbibliotéku ka vértigu, profesio-
nali veidotu tematisku kolekciju, kas tagad veido interesantu
LU kultarvésturiska mantojuma dalu LU Bibliotékas krajuma.

Gada, kad Latvijas Universitates Teologijas fakultates pro-
fesors Imanuels Bencingers aizgaja vinsaulé, naca klaja izdevu-
ma “Cel§” pirmais gadagajums (1935). Pirmaja numura sada-
la “Skola un pedagogija” tika publicéts privatdocenta Féliksa
Treija raksts “Prof. Dr. phil. et Dr. theol. h. c. J. Bencingera
(Benzinger) pieminai”.! Taja sameéra detalizéti parstastita Ima-
nuela Bencingera biografija, raksturoti apstakli un cilveki, kas

1 Felikss Treijs, “Prof. Dr. phil. et Dr. theol. h. c. J. Bencingera (Benzinger)
pieminai”, Ce/s 2 (1935): 124.—130. lpp.
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veidojusi nakama profesora personibas iezimes un interesu
loku - ta rezultata Teologijas fakultate ieguva “darba un dzi-
vé parbauditu zinatnieku” ar plasu pieredzi, kurs “vésturiskos
faktus prata ielikt plasa kopsakaribas rami” un “bridinaja jau-
nos teologus nejaukt divas lietas: zinasanu un ticibu”. Citéti
pasa Bencingera vardi: “Nesludiniet no kanceles savas zinasa-
nas, neienesiet zinatné sprediku stilu!”?

Ari pirmais “Studia Theologica” séjums,® ko taja gada izdeva
LU Teologijas fakultate, bija veltits profesoram Dr. Imanuelam
Bencingeram ka vina 70. dzim$anas dienas godinajuma rak-
stu krajums ar deviniem rakstiem (seSus sarakstijusi fakulta-
tes macibspéki, tris — arzemju autori, skandinavu teologi). Saja
izdevuma gan neviens raksts nav latviski (pat ne Voldeméara
Maldona un Eduarda Zicana darbi par latviesu mitologiju);
parsvara tie ir vacu valoda, iznemot Féliksa Treija rakstu, kas
publicéts franc¢u valoda. 1935. gada 21. februari fakultate ar So
krajumu sveica jubilaru, vinam aizejot pensija (profesors atka-
pas no Stata vietas saistiba ar pensijas vecuma sasniegSanu, bet
bija paredzéjis turpinat pildit pienakumus lidz macibu gada bei-
gam). Tacu poligrafiski iespiesto izdevumu I. Bencingers nesa-
gaidija. Likteniga karta §i diena bija pédeja, kas pavadita kolegu
un audzéknu vidd, jo profesors saslima taja pasa diena, slimiba
strauji attistijas, un divas nedélas vélak I. Bencingers mira.*

Biografija®

Imanuels Bencingers, pilna varda Imanuels Gustavs Adolfs
Bencingers, dzimis 1865. gada 21. februari Stutgarté, Vacija,
Evangeliskd meitenu institita rektora Mihaela Bencingera

2 Felikss Treijs, op. cit., 127. lpp.
3 Studia Theologica I, Ed. Ordo Theologorum Universitatis Latviensis
(Riga: L.U. Studentu padomes Gramatnica, 1935), 227 lpp.
4 Eduards Zicans, “Prof. J. Bencingers 1”7, Students, 18. marts 1935: 3. lpp.
> Biografiskie dati kopuma pemti no sadiem avotiem:
+ Eduards Zicans, “Prof. J. Bencingers 1”7, Students, 18. marts 1935: 3. Ipp.
* Eduards Zicans, “Prof. J. Bencingers {7, Izglitibas Ministrijas Ménes-
raksts 3 (1935), 264.—266. lpp. ~
* Latvijas Universitate 1919—-1929 (Riga: Latvijas Universitates izde-
vums, 1929), 578.—579. lpp.
* Humanitaro zindatpu virtuala enciklopédija: persondlijas, avoti, termi-
ni, http://en.lulfmi.lv/?p=11122&kopa=21&r=bencingers-imanuels-gus-
tavs-adolfs (skatits 01.08.2016.).
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(Michael Benzinger, 1823-1904) gimené, audzinats péc luteriska
piétisma tradicijam. Mate Johanna Marija Elizabete (Johanna
Maria Elisabeth Benzinger (Sehmann), 1839-1882) bija zvied-
ru artilérijas kapteina Adolfa Ludviga Sémana (Adolf Ludvig
Sehmann, 1809-1899) meita. Divi no Imanuela braliem -
Augusts (August Friedrich Benzinger, 1868-?) un Pauls (Paul
Adolf Benzinger, 1879-?) pédas vésturé nav atstajusi, bet tre-
Sais bralis Teodors (Theodor Benzinger, 1872-?) kluva atpazis-
tams gramatizdevéju pasaulé ar savu darbu “Lichtbilderverlag
Theodor Benzinger”, ka ari ar gramatam, kas izdotas sadar-
biba ar Imanuelu Bencingeru. 1894. gada Imanuels apprecéja
Rozu Binderi (Wilhelmine Rosalie Binder, 1867-194?), un gadu
velak piedzima vinu vienigais déls, arl Imanuels, kurs Pirma
pasaules kara sakuma tika iesaukts vacu armija un fronté gaja
boja.¢ Rozai Bencingerei bija trausla veseliba, kuras dél vélak
tika izlemts atteikties no dzives Palestina, ta¢u savu viru vina
pardzivoja.

Atgriezoties pie I. Bencingera biografijas, redzam, ka vei-
dojusies vina interese par Svéto Zemi. 1933. gada, svinot sim-
to semestri zinatnieka maza (kop$ imatrikulésanas Tibingenes
Universitate 1893. gada), klatesosie dalijas atminas par vina
dzives celu: “. Pats gavilnieks vietam ar humoru stastija par
savam studiju gaitam, zinatniekiem, dzivi un darbu. Vinam jau
skola sédot iepaticies Odisejas pants par sveSsam zemém un cil-
véekiem un tagad maza vakara varot bat laimigs, ka vins dzivo-
jis pavisam zem 7 val$ku karogiem, no kuriem Latvijas karogs
basot ari pédgjais. Visjaukaka tomeér bijusi dzive Jeruzalemeé:
tur nebijusi ne automobili, ne tramvaji, arl pasts un avizes

* Martin Mulzer, “Benzinger, Immanuel”, http://www.bibelwissenschaft.de/
wibilex/das-bibellexikon/lexikon/sachwort/anzeigen/details/benzinger-
immanuel/ch/e48bbc6d663cd75955228ef066a24bb0/ (skatits 01.08.2016.).

+ Edgars Kiploks, sast., Index scriptorum Immanuelis Benzinger, Palaes-
tinae Antiquitatum Veterisque Testamenti investigatoris (Riga: L.U.
Studentu padomes gramatnica, 1938), 3.—5. lpp.

+ Felikss Treijs, “Prof. Dr. phil. et Dr. theol. h. c. J. Bencingera (Benzinger)
pieminai”, 128. lpp.

6 All public member trees results for Immanuel Benzinger, http://search.
ancestry.com.au/cgi-bin/sse.dl1?db=pubmembertrees&gss=sfs28_ms_r_
db&new=1&rank=1&gsfn=immanuel&gsfn_x=0&gsln=Benzinger&gsln_
x=0&msbpn__ftp=Sweden&msbpn=5216&MSAV=1&uidh=000
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pienakusas tikai reizi nedéla. Viena diena tas tad izlasitas un
6 palikusas pilna méra darbam.””

Tapat ka vina tévs, Imanuels Bencingers izvélgjas apgut
teologiju Tibingenes Universitaté (1883-1888), ieguva filo-
zofijas doktora (Dr. phil.) gradu (1888) un teologijas licen-
ciata (Lic. theol.) gradu (1893). Tur sastaptie pedagogi, it ipa-
$i orientalists, semitu filologs Alberts Socins (Albert Socin,
1844-1899) un Vecas Deribas pétnieks Emils Kaués (Emil
Friedrich Kautzsch, 1841-1910), studiju laika atstaja spécigu
iespaidu uz jauno Bencingeru. Tas noteica turpméako interesu
virzienu, kura vin$ meérktiecigi darbojas desmit gadus velak:
vispirms Virtembergas baznicas un skolas dienesta (1888-
1891), tad Evangeéliski teologiskaja seminara Tibingené, para-
leli uzstajoties ar Vecas Deribas priekslasijumiem Tibingenes
Universitaté (1891-1894), péc tam Bencingers stradaja par
skolu inspektoru, tautskolas evangeliskas ticibas macibas pa-
sniedzéju un otro pilsétas macitaju Neienstatée (1894-1898),
ka ari par privatdocentu Vecas Deribas teologija Berlines
Universitate (1898-1901).

Nozimigs pavérsiens Imanuela Bencingera karjera bija pie-
davata sadarbiba ar Karla Bedekera izdevniecibu. 1890. gada
izdevnieciba vinam finanséja pétniecibas celojumu, lai varétu
atjauninat informaciju Palestinas un Sirijas celvezos, kuri vei-
doti uz A. Socina darbu pamata. No 1891. gada regulari tika
publicéti atjaunotie izdevumi, papildinati ar jaunakajiem pé-
tjumiem. Bencingera papildinato “Baedecker Guide” celvezu
sejumu vesturiska un topografiska precizitate ievérojami céla
vina prestizu specialistu aprindas. Ieguitie materiali un uzkra-
ta informacija par Palestinas senatnes pétjjumiem turklat pa-
pildinaja gramatu “Hebraische Archéologie”, kas naca klaja
1894. gada. Saja laika I. Bencingers jau ienéma vadosus ama-
tus Vacu Austrumzemju biedriba (Deutsche Morgenlindische
Gesellschaft) un Vacu Palestinas pétisanas biedriba (Deutscher
Palistinaverein), vins bija izdevéjs un lidzstradnieks, ka ari
vairaku rakstu autors laikraksta “Zeitschrift des Deutschen
Paléastinaverein”.

1901. gada otraja pusé Imanuels Bencingers izlema atstat
Vaciju un kopa ar sievu parcelties uz Palestinu, lai pievérstos

7 “Prof. J. Bencingera godinasana”, Universitas, 15. marts 1933: 74. Ipp.

8



arheologiskajiem pétijumiem. Plasakais no tiem bija Megido
(1903-1905). Dazados avotos par Palestinas periodu minéti at-
Skirigi datumi un nosaukumi dazadajam institiicijam, ar ku-
ram vin$ bija saistits. Paraléli pétniecibas darbam Bencingers
Jeruzalemé no 1902. gada veica ari pedagogisko darbu vacu
judu palidzibas biedribas “Hilfsverein der deutschen Juden”
skolotaju seminara un komercskola, Jeruzalemes Augstakaja
vacu skola, ka ari pildija Niderlandes vicekonsula pienakumus
(no 1906. g.). Tomer Palestinas klimats kaitéja sievas veselibali,
tadel 1912. gada I. Bencingers pienéma uzaicinajumu stradat
Kanada, Toronto Universitaté, ta¢u sieva dazadu apstaklu
dé] uz Ziemelameriku neparcélas. Pirmais pasaules kars ie-
nesa daudzas korekcijas prof. Bencingera turpméakaja karjera.
No Toronto Universitates nacas aiziet, sekoja darbs Amerikas
Savienotajas Valstis — Midvilas teologiskaja skola Pensilvanijas
Stata (1915-1919), tad Vagnera koledza Nujorka (1919-1920),
beidzot I. Bencingers atgriezas Vacija, kur neilgu laiku (1920-
1921) stradaja Tibingenes Universitates bibliotéka.

Imanuels Bencingers un Pirmais pasaules kars

Dazkart tiek pausts izbrins, ka prof. Bencingers nekad nav
piemingjis Pirmo pasaules karu, kurs atstaja visai dzilas pédas
lauzu apzina un ietekméja ari akadémiskas pasaules paustas
atzinas. Visticamak, atturéSanos to jebkad pieminét ir iespai-
dojusi rugta dzives pieredze, kas gandriz sagrava Imanuela
Bencingera karjeru. Si téma biografiskajos avotos ir maz skar-
ta, tadel ir verts to tagad aplikot tuvak.

No biografiskajam zinam redzams, ka Pirma pasaules kara
gadus I. Bencingers aizvadija Amerikas kontinenta (1912-
1920) — 1912. gada vin$ atstaja Palestinu, pienemdams Toronto
Universitates uzaicinajumu stradat par klasiskas filologijas
profesoru. F. Treijs rakstija:® “Kundzes veselibas dél nacas at-
stat darbu Jeruzalemé. Toronto tniversitates vecderibnieks
[Frederiks Makardijs (J. Frederick McCurdy, 1847-1935)°] bija

8 Felikss Treijs, “Prof. Dr. phil. et Dr. theol. h. c. J. Bencingera (Benzinger)
pieminai”, 128. lpp.

9 Robert Craig Brown, Arts and Science at Toronto: A History, 1827-1990
(Toronto: University of Toronto Press, 2013), 66.
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¢aklo archaiologu izraudzijis par savu pécteci un tadé] prof.
Blencingers] 1912. gada sekoja $im aicinajumam, kas vinu no
Svétas zemes noveda uz Ameriku.” Kaut ari Bencingera slava
vairak saistljas ar pétijumiem par Veco Deribu un Palestinas
vésturi, vina kvalifikacija semitu valodas jau bija tik augsta, ka
vin$ tika izraudzits pasniegt ari §is valodas.

1914. gada vasara Imanuels Bencingers izbrauca uz Vaciju,
lai aizvestu gimeni uz Kanadu. Lidz ar kara sakumu profesors
vél paspéja atgriezties Kanada, bet sieva palika Vacija, un vinu
vienigais déls, devinpadsmitgadigais Imanuels jr., tika iesaukts
vacu armija.'?

Sakoties Pirmajam pasaules karam, Kanada ka Britu Impé-
rijas sastavdala tika iesaistita kara Antantes pusé pret vacie-
Siem, un tas iespaidoja vispargjo attieksmi pret vacu naciona-
litates parstavjiem, kuri dzivoja Kanada. Toronto Universitate
stradaja tris vacu izcelsmes profesori, un ari viniem nacas sa-
skarties ar izteikti naidigu nostaju etniskas piederibas dél.
Profesors Bencingers sanéma vissmagakos triecienus, jo inter-
vija “The Globe” reportierim péc atgrieSanas Kanada neapdo-
migi bija paudis Vacijas oficialo viedokli par kara izcelSanas
iemesliem, turklat bija valsirdigi atzinies, ka vina déls dien
Vacijas armija. Sis intervijas publicéSsanu Universitates vadi-
bai izdevas novérst, un profesoram Bencingeram tika noradits
turpmak neizteikties par $o tému, vin$ arl paklausija, tac¢u bija
jau par vélu.!!

Kaut ari rektors R. Falkoners (Sir Robert Falconer, 1867-
1943) centas pasargat profesoru no sabiedribas uzbrukumiem,
vinam no Universitates nacas aiziet, atligumu vins paraksti-
ja 1914. gada 31. decembri.'> Nesekméjas ari rektora mégina-
jumi prof. Bencingeram sameklét lidzvértigu vietu Harvarda,
Jeila vai Kolumbija,'® iespéja stradat radas vien progresivaja
nelielaja Midvilas teologiskaja skola Pensilvanijas Stata, kur
vin§ dabtja Vecas Deribas un religiju véstures profesora vietu
(1915-1919), tacu ceribas atgriezties Toronto Universitaté péc

10 Martin L. Friedland, The University of Toronto: A History (Toronto: Uni-
versity of Toronto Press, 2002), 260.

1 Michiel Horn, Academic Freedom in Canada: a History (Toronto: Univer-
sity of Toronto Press, 1999), 41.

2 Michiel Horn, Academic Freedom in Canada, 43.

3 Robert Craig Brown, Arts and Science at Toronto, 65—66.
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kara beigam bija veltigas.* Amerikas Savienotas Valstis kara
iesaistijas 1917. gada.

Pirma pasaules kara laika I. Bencingera sievai ka vacietei
bija liegts iebraukt Amerikas kontinenta. Déls krita kaujas
Francijas teritorija. Sie gadi bija smagi, ari zinatniskas darbi-
bas iespéjas nebija visai plasas, un kara atskanas atkal spieda
parcelties, Soreiz uz Vagnera koledzu Steitenailenda, Nujorka.
Tur I. Bencingers visai neilgu laiku (1919-1920) stradaja par
Vecas Deribas profesoru, lidz atstaja Ameriku, un Sos astonus
gadus iz dzives turpméak piemingjis maz, tapat ka karu un visu,
kas ar to saistits.

Par to, ka profesors Imanuels Bencingers centas noturé-
ties arzemju vidé un pielagoties prasibam izradit lojalitati,
var spriest péc gramatam, kas iegadatas un saglabajusas vina
biblioteka: H. Miinsterberg, “The Peace and America” (New
York, 1915) - izdevums, kura pausts Amerikas viedoklis par
Pirmo pasaules karu, “ta dévetajiem faktiem”, Vilhelmu II,
vacu kultaru, amerikanu prieksstatiem par vértibam u. tml,;
R. A. Falconer, “The German Tragedy and Its Meaning for
Canada” (Toronto, 1915) — par Vacijas parvérsanos no idealis-
tu un intelektualas brivibas valsts par spéka pielietoSanas
un iebaidiSanas impériju, par tas parprasto patriotismu, par
iespéjamiem céloniem un ietekmi uz Kanadu; E. Durkheim &
E. Denis, “Who Wanted War? : The Origin of the War According
to Diplomatic Documents” (Paris, 1915) un J. Bédier, “German
Atrocities from German Evidence” (Paris, 1915) - tulko-
jumi no franfu valodas sérija “Studies and Documents of
the War”; A. E. Henschel, “War Hypocrisy Unveiled : an Essay
on the World Conflict” (New York, 1915); G. E. Foster, “Some
Phrases of the War Situation : address [before the Canadian
Club of Ottawa, February 13, 1915]” (Ottawa, 1915); “Wie der
Krieg nach Amerika kam” (Washington, 1917) — tulkojums no
anglu valodas originala ar CPI sekretara rakstu un ASV prezi-
denta runam Senata 1917. gada. Zinama pretruna iepriekSmi-
nétajam gramatam ir no vacu valodas tulkota gramata, kura

14 1915. gada maija I. Bencingera un R. Falkonera sarakste prof. Bencin-
gers jauta, vai varétu but iespéjams atgriezties saja universitaté peéc
kara beigam, uz ko rektors Falkoners izvairigi atbild, ka nakotni nav
iespejams paredzéet. Michiel Horn, Academic Freedom in Canada, 43.
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liela dala vainas par kara noskanojuma izraisiSanu piedévéta
Anglijai — E. Kithnemann, “Germany, America and the War”
(New York, 1916).

Prof. Bencingera bibliotéka ir ari izdevums ar liktenigi zi-
migu nosaukumu “Der Krieg und der Universitiat : Rede, bei
Antritt des Rektorats am 31. Oktober 1914 gehalten [von Albert
Koster]” (Leipzig, 1914) — §1 téma vinam izradijas likteniga at-
tiecigaja dzives posma.

Profesors Imanuels Bencingers Latvijas Universitatée

No Amerikas atgriezies Vacija, Imanuels Bencingers neilgu
laiku (1920/1921) stradaja Tibingenes Universitates bibliotéka.
Sis darbs dzives perioda, kad nenoritéja akadémiska darbiba,
iespéjams, mudinaja iedzilinaties bibliotéku iespéjas un tas no-
vertét, ka arl velak Latvijas Universitaté rosinaja uznemties
papildu pienakumus bibliotéka.

Latvijas Augstskola, kaut ari vairak orientéta uz nacionala-
jiem macibspékiem, 1921. gada uzaicinaja Imanuelu Bencingeru
par Vecas Deribas religijas véstures profesoru. Vins stajas
M. Stefanija vieta, kurs no Augstskolas bija aizgajis 1921. gada
aprili; otrs iespéjamais kandidats bija prof. O. Zézemans (Otto
Seesemann, 1866-1945) no Terbatas, bet prieksroka tika dota
prof. I. Bencingeram."® Doméajams, Valdemars Maldonis fakul-
taté varetu bat bijis viens no aktivakajiem iniciatoriem, kurs
personiski uzaicinaja I. Bencingeru parcelties uz Latviju un pie-
nemt $o piedavajumu. Neilgi pirms tam V. Maldonis bija uzturé-
jies Vacija Marburgas Universitaté, lai iegttu filozofijas dokto-
ra gradu, tur vins bija iepazinies ar profesoru M. Radi (Martin
Rade, 1857-1940), kurs savukart bijis par padomdevéju, kad
Latvijas Augstskola mekléja kandidatus darbam Visparigas
religiju véstures katedra. M. Rade ieteica Bencingeru ka izci-
lu specialistu Vecas Deribas un Tuvo un Vidéjo Austrumu pét-
nieciba, diemzél vinam péc Palestina un Amerika pavaditajiem
gadiem nebija atradusies vieta akadémiskajam darbam sava
dzimtené.'s Prof. Bencingera personiskaja bibliotéka ir vairakas
gramatas latviesu valoda ar sirsnigiem V. Maldona ierakstiem,

% Latvijas Universitate divdesmit gados, 1919—1939 (Riga: Latvijas Uni-
versitate, 1939), 841. Ipp.
16 Tbid., 839.—840. lpp.
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kas liecina par visai cieSiem personiskiem kontaktiem. Péc ie-
velésanas 1921. gada 26. augusta profesoram Bencingeram tika
doti pieci gadi pariesanai uz latviesu valodu, un ka cilvéks ar
izcilu lingvista talantu vins jau no 1926. gada rudens lekcijas
lasija latviski un studentu seminaru referatus pienéma latvie-
$u valoda.'” Vina privatbibliotéka redzam Apsisu Jékaba stasta
“Bagati radi” 1920. gada izdevumu ar pasa Bencingera piezi-
mém lappus$u malas un atsevisku grataku vardu un izteicienu
tulkojumiem no latviesu valodas vacu valoda — tas liecina par
vina nopietno pieeju savas mitnes zemes valodas studijam.
Latvijas Universitates Teologijas fakultaté prof. Bencingers
lasija vispargjas religijas véstures un Israéla religijas prieks-
metus (lekcijas Israéla religijas vésture, Israéla tautas veés-
turé, Israéla literattiras vésturé, Vecas Deribas eksegézé), ka
arl lekcijas visparigaja religiju vésturé un Austrumu véstu-
ré Filologijas un filozofijas fakultate. 1924. gada 19. septem-
bri fakultates padome vinam pieskira Latvijas Universitates
goda doktora nosaukumu honoris causa - “par nopelniem
Palestinas un Sirijas archeologija un darbiem Vecas Deribas
literarkritika”. Ar Latvijas Universitates finansialu atbalstu
1926. gada aprili prof. I. Bencingers tika nosttits komandé-
juma uz Siriju un Palestinu, ka ari no 8. lidz 28. aprilim par
Latvijas Universitates delegatu starptautiska arheologiska
kongresa Jeruzalemé, Beirtita un tas apkartné.'® Savukart ta
pasa gada vasara vin$ komandéts uz Vaciju zinatnisku studi-
ju noluka, bet oktobra pirmaja pusé uz Somiju lasit lekcijas
Helsinku Universitaté un Abo Zviedru akadémija. Tur vins
nolasija atseviskas lekcijas par Palestinas arheologiju un pieda-
lijas Baltijas teologu konferencé ar referatu par ebreju valodas
nepiecieSsamibu teologijas studijas “Das Hebréische im theolo-
gischen Studium”.'® Ari 1927. gada vasara un 1929. gada vasara
prof. I. Bencingers komandéts uz Vaciju zinatniskos nolikos,?°

" Latvijas Universitate divdesmit gados, 1919—1939 (Riga: Latvijas Uni-
versitate, 1939), 840. lpp.

18 Latvijas Universitates divgadu darbibas parskats 1924.—1926. (Riga:
Latvijas Universitate, 1926), 209. lpp.

¥ Latvijas Universitates darbibas parskats 1926/27 akad. gads (Riga: Lat-
vijas Universitate, 1927), 177. lpp.

20 Latvijas Universitates darbibas parskats 1927/28 akad. gads (Riga: Lat-
vijas Universitate, 1928), 184. lpp.
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bet 1930. gada 10.-14. junija uz starptautisko orientalistu un
vecderibnieku kongresu Viné.?! Vaciskas saknes, kas bija ka
lasts Amerikas perioda, lieti nodergja, lai veicinatu Latvijas
Universitates akadémisko sadarbibu ar Vaciju.

Latvijas Universitates divdesmitgades izdevuma?? ipasi uz-
sverts, ka profesoram I. Bencingeram bija liela loma zinatnieku
starptautisko sakaru veicinasana, jo seviski 20. gadu pirmaja
pusé. 1922., 1923. un 1924. gada, apciemodams Vaciju, Zviedriju
un Somiju, fakultates uzdevuma vins ievadija sarunas par So
valstu Teologijas fakultasu parstavju ka viesprofesoru prieks-
lasljumiem. Sis nodoms realiz&jas 1926. gada, kad tika noslégta
vienoSanas par Baltijas teologu konferenc¢u rikoSanu. Jau pus-
otru gadu péc stasanas darba prof. Bencingers bija pilniba at-
griezies starptautiskaja zinatnieku vidé un piedalijas starptau-
tiskaja religijvésturnieku kongresa Parizé (1923. gada janvari).

Liela dala macibspéku Latvijas Universitaté ienéma kadu
blakus amatu, ari prof. Bencingers kop$ 1923. gada bija prof.
Edgara Lejnieka parzinatas Centralas bibliotékas bibliotekars
un tas tehniskais direktors. Lidz ar to 1924. gada vasara vins
devas zinatniska komandéjuma “uz Igauniju, Somiju, Zviedriju,
Vaciju un Sveici iepazities ar zinatnisko bibliotéku jaunlaiku ie-
kartu (ar Kultiras fonda lidzekliem)”.?® Parskatu par $o koman-
déjumu varam lasit pareiza latviesu valoda.?* 1924./1925. ma-
cibu gada vins$ darbojas arl komisija Universitates Centralas
bibliotékas telpu jautajumam.? Ar 1927./1928. akadémisko gadu
prof. Bencingers uznémies Teologijas fakultates bibliotekara pie-
nakumus paraléli tadam pasam darbam LU Centralaja biblioté-
ka,?® kur darbojas lidz 1930. gadam, kad kluva par Teologijas
bibliotékas parzini un atteicas no darba Centralaja bibliotéka.

21 Latvijas Universitates darbibas parskats 1929/30 akad. gads (Riga: Lat-
vijas Universitate, 1930), 155. Ipp.

22 Latvijas Universitate divdesmit gados, 1919—1939 (Riga: Latvijas Uni-
versitate, 1939), 859.—860. lpp.

% Latvijas Universitates piecgadu darbibas parskats 1919.—1924. (Riga:
Latvijas Universitate, 1925), 336. lpp.

24 Im. Benzinger, Zinojums par manu celojumu 1924. gada vasara [Riga,
1924], 6 lp. masinraksta.

% Latvijas Universitates divgadu darbibas parskats 1924.—1926. (Riga:
Latvijas Universitate, 1926), 26. lpp.

26 Latvijas Universitates darbibas parskats 1927/28 akad. gads (Riga: Lat-
vijas Universitate, 1928), 185. lpp.
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Centralas bibliotekas sistematiska kartojuma principus vins ie-
viesa ari Teologijas fakultates biblioteka. Prof. Bencingers par-
zinaja ar1 1928./1929. akad. gada izveidoto Teologijas fakultates
Religijvésturisko muzeju, kam tika davinajis vairakas bilzu ko-
lekcijas, 358 originalfotografijas un 28 Palestinas kultiras vées-
tures priek§metus.?”

Prioritarais visa Sai laika, protams, bija akadémiskais darbs.
Plasaka informacija un vértéjums par Imanuelu Bencingeru ka
religiju pétnieku, arheologu un teologu, ka ari par vina darbibu
Latvijas perioda, vina talaika pétjjumiem un publikacijam at-
rodams izdevuma “Cel$” 60. numura — Jana Rudzisa-Neimana
raksta “Vecas Deribas pétnieciba Latvija (1920-1940)”.2

Diem?zél par Imanuelu Bencingeru dazviet publicéta ari in-
formacija ar negativu pieskanu, kas met énu gan uz vina per-
sonibu, gan Latvijas Universitates Teologijas fakultati kopuma.
Piemeéram, atskiriba no visparigajiem biografisko datu avotiem,
Vikipédija, kas ir parasto cilvéku popularakais izzinas avots,
lidz ar Imanuela Bencingera biografiskajiem datiem ieklau-
ta papildu rindkopa par vina “neglaimojoSo lomu” kada cita
teologijas spidekla — Gustava MenSinga (Gustav Mensching,
1901-1978) karjeras grausana.?® Vini abi bija vienigie arzemju
macibspéki Latvijas Universitates Teologijas fakultate, un prof.
Bencingeram tiek parmesta savas ietekmes izmantoSana, mégi-
not atbrivoties no netikama konkurenta personisku iemeslu dél.

2T Latvijas Universitate divdesmit gados, 1919-1939 (Riga: Latvijas Univer-
sitate, 1939), 885. Ipp.

Janis Rudzitis, “Vecas Deribas pétnieciba Latvija”, Cels 60 (2010), 145.—

166. lpp.

2 Immanuel Benzinger, https://de.wikipedia.org/wiki/Immanuel_Benzin-
ger (skatits 28.10.2016.). “In seiner Zeit in Riga spielte Benzinger eine
unrithmliche Rolle im Kollegium. Er behinderte die Karriere des 1927
berufenen Religionswissenschaftlers Gustav Mensching, der nur eine
befristete Professur hatte. Benzinger machte seinen Einfluss in der Fa-
kultat geltend, um die Vertragsverldngerung (iber die nach drei Jahren
abgestimmt wurde) zu verhindern. Zur Begriindung berief er sich auf
Menschings mangelnde Hebraischkenntnisse und fehlende formale Qua-
lifikation (Mensching besal} nur den theologischen Lizenziat) und forder-
te, dass Mensching die Promotion zum Dr. theol. nachholen miisse. Nach
einem buirokratischen Spiefrutenlauf erlangte Mensching 1932 mit einer
eigens angefertigten Qualifikationsschrift den Doktorgrad.” Sakotnéji te
ka viens no pamatavotiem bija uzradits G. Mensinga arhivs, kas velak no
avotu saraksta izzuda.

28
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Par ideologiskajam domstarpibam korekta veida noradits
Latvijas Universitates izdevuma “Zinatne tévzemei divdesmit
gados” nodala par teologiju: “Visparigajai religiju vésturei ir
bijusi Latvijas Universitate divi dazada virziena parstavji. Ne-
laikis I. Bencingers (Benzinger, T 1935.) savas lekcijas (lidz
1927. g.) turéjas pie stingra véstures atzinu viedokla, kamér
G. Mensings (Mensching, 1927.-1935.), sekodams savam sko-
lotagjam R. Oto (Otto), reprezentéja moderno salidzinamas
“religijas zinatnes” virzienu, kas no religiju fainomenologijas
un tipologijas tiecas uz religiskas dzives paradibu religijfilo-
zofisku izpratni un veértésanu. Tipisks $a virziena paraugs ir
Mensinga disertacija “Die Idee der Stinde. Thre Entwicklung
in den Hochreligionen des Orients und Occidents” (1931.).”%°
Minétas disertacijas (tulk. “Gréka ideja. Tas attistiba orien-
ta un okcidenta augstakajas religijas”) oponenti bija profe-
sori I. Bencingers, K. Kundzin§ un L. Adamovic¢s. Latvijas
Universitates divdesmitgades darbibas apkopojuma nodala par
Teologijas fakultati lasama zimiga fraze: “Macibas speku pro-
mocijas pasu fakultaté radija gratibas. Doktorandi sakuma bij
tacu vienigie savas specialas disciplinas parstavji fakultaté un
Universitaté, un tuvas attiecibas kolégu starpa varéja ari trau-
cét bezpartejiskumu.”! Konkréti par gadijjumu ar G. Mensingu
teikts: “Visparigaja religiju vésturé profesora vieta bij gan ti-
kai docents (G. Mensings), bet vins veica pilnigi patstavigi
katedras vadibu un profesora ievélésanai Sai katedra bij tikai
formali un personali 8kérsli.”** Sie “personalie §kérsli” tad ari
pieskira cien. prof. Bencingeram intriganta reputaciju. Kad
Bencingers tika izteicis pretenzijas pret G. Mensinga parvéle-
Sanu (arzemniekiem ta notika reizi trijos gados), Mensings pri-
vata véstulé zelojas: “Cetru gadu laika, kurus esmu pavadijis
Seit, Bencingers pilnigi neizskaidrojamu iemeslu dé] ir attistijis
pret mani tik nevaldamu naidu, ka nav pat atturejies no acim-
redzamas neslavas celSanas, kuru izplata starp latviesiem, lai
tos noskanotu pret mani — tobrid pret manis ievélésanu (1930)

30 L. Adamovics, “Vesturiska teologija”, Zinatne tévzemei divdesmit gados,
1918-1938 (Riga: Latvijas Universitate, 1938), 303.—304. lpp.

31 Latvijas Universitate divdesmit gados, 1919-1939 (Riga: Latvijas Univer-
sitate, 1939), 846. lpp.

32 Ibid., 828. lpp.
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uz nakamajiem trijiem gadiem.”?® Nakamaja atkartotas vélésa-
nas reizé tris gadu vieta tika lemts par terminétu Stata profe-
stiru uz vienu gadu, un Bencingers savu negribigo piekrisanu
darija zindmu ar vardiem: “Ko es doméaju par kolégi Mensingu
ka zinatnieku, proti, — atskirigi neka fakultate, tas fakultatei
ir zinams, tacu Soreiz es izjaukt vienpratibu nevélos.”®* Jau ie-
prieks, kad Bencingers jautajuma par Mensinga disertaciju
atkartoti izvirzija dazadus iebildumus pret G. MensSinga aka-
demiska grada apstiprinasanu un ievélésanu par profesoru, pé-
déjais savukart rakstija: “Sis aizdomigums pret mani un ar to
saistitais aizvainojums, kas visa Sai pretdarbiba izpauzas ikreiz
no jauna, — tas, protams, nav aptverams.”®® So frazi var inter-
pretét ka vérstu ne tikai Bencingera virziena, bet ari pret na-
cionalistisko noskanojumu, kas tolaik valdija Latvija un kas ne-
bija diez cik labveligs vaciesiem, — G. Mensings netika slépis, ka
vin§ to uztver ka izteiktu politisko Sovinismu. Interesanti, ka
tas skara tikai G. Mensingu, bet neatstaja nekadu iespaidu uz
I. Bencingeru. Kad ievélésanas termins bija beidzies, 1935. gada
vasara Gustavs Mensings Latviju pameta, kaut ari vina nelab-
veélis profesors Bencingers jau bija miris. Vina turpmaka karje-
ra Vacija veidojas veiksmigi, ipasi péc Otra pasaules kara.

G. Mensingu un vina darbibu pozitivi veértgjis religijpét-
nieks Nikandrs Gills (1945-2009), pievérsdamies religijas feno-
menologijai pétniecibas virzienam.*® Mensinga un Bencingera
konflikts skatits ari izdevuma “Religiski-filozofiski rak-
sti” XIV laidiena Maras Grinfeldes raksta par G. MenSinga
Latvijas periodu®” un no vacu valodas tulkotaja H. R. Josefi un
I. Braunas raksta par $o pasu tematu.>®

33 Hamids Reza Josefi, Ina Brauna, “Gustavs Mensings. Dzive un darbi.
Pétijums par tolerances koncepciju”, Religiski-filozofiski raksti, XIV
(2011), 94. 1pp.

3¢ Hamids Reza Josefi, Ina Brauna, op. cit., 95. lpp.

3 Tbid., 93. lpp.

36 Nikandrs Gills, “Gustav Mensching and University of Latvia”, Humani-
ties and Social Sciences. Latvia, 2 (48), 2006, 44—57.

3T Mara Grinfelde, “Gustavs Mensings un vina Latvijas periods”, Religis-
ki-filozofiski raksti, XIV (2011), 77.—83. lpp.

3% Hamids Reza dJosefi, Ina Brauna, “Gustavs Mensings. Dzive un darbi.
Pétijums par tolerances koncepciju”, 84.—98. lpp.
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Starp gramatam, kas saglabajusas no prof. I. Bencingera
privatbibliotékas, nav atrodama, pieméram, neviena G. Men-
singa skolotaja R. Oto (Rudolf Otto, 1869-1937) gramata.

I. Bencingera privatbiblioteka LU Bibliotekas krajuma

Péc prof. I. Bencingera naves Latvijas Universitate 1935. ga-
da 21. maija noléma iegadaties vina privatbibliotéku. Bibliotéka
glabajas literattira, kas bija izmantojama profesora lasitajos
studiju priekSmetos un pilnigi nodrosinaja talaku tematisko
pétniecibu, tomeér ta atradas nevis Teologijas fakultates riciba,
bet gan Centralaja bibliotéka. LU Centralas bibliotékas inven-
taru gramatas 1935. gada ir registréts vairak neka 1300 séju-
mu, kuri kadreiz piederéjusi prof. Bencingeram, ta¢u padomju
ateistiskas ideologijas gados tika izvérsta fondu “tirisana”, un
tagad saglabajusies apméram puse no sakotnéja apjoma — ap
670 gramatu, kuras atpazistamas péc titullapa iespiesta zimoga
“Prof. I. Bencingera bibliotéka” un glabajas vienkopus.

Ipatnéja situacija publicitates joma veidojas padomju varas
gados. Kaut ari 1950.-1955. gada noritéja intensiva krajuma
ideologiska revizija un daudzas gramatas tika norakstitas vai
parvietotas uz specfondu un prof. Bencingera bibliotékas eksis-
tences fakts netika slépts, tomér tika sagrozits informacijas sa-
turs. Ta, pieméram, 1963. gada izdotaja informativaja brosara
par P. Stuckas Latvijas Valsts universitates Zinatnisko biblio-
téku sadala par Fundamentalas bibliotékas fondiem Gramatu
kratuves veca fonda raksturojuméa varam lasit sadu teikumu:
“Vecaja fonda ietilpst ari gramatu kolekcijas, kas vai nu davina-
tas bibliotekai, vai arl pirktas no bijusajiem universitates ma-
cibspékiem. Ta, piem., ar prof. J. Bencingera bibliotéku iegtita
vertiga gramatu kolekcija, kas apkopo gramatas par Baltijas
tautu vésturi, etnografiju, makslu un dailliteratiru.”

Tada pati informacija sniegta 1964. gada Vissavienibas uzzi-
nu izdevumam par PSRS augstako macibu iestazu bibliotékam
nodala par universitasu bibliotékam: “l3 KpymHBIX KHUKHEIX
KOJIJIEKITH, BOIIE/IIBIX B COCTAB BHOIMOTeKN, MOKHO Ha3BaTh
cirenywomue: mpod. M. Benmumurepa “Baltica”, comep:kamryio

39 P. Basko un L. Laroze, red.-sast., Péetera Stuckas Latvijas Valsts univer-
sitates Zinatniska bibliotéka: vésture, fondi, katalogi, lasitaju apkalposa-
na (Riga: P. Stuckas Latvijas Valsts universitate, 1963), 17.—19. lpp.
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penKve U IeHHBIE TPYIBI II0 MCTOPUU HapomoB lIpubantuxm;
cunosiora mpod. II. IlIlmmra — guTeparypa Ha KHUTAMCKOM U
MOHTOJBCKOM si3bIKax; mpod. I1. Banure — mureparypa mo dpu-
sgogorun (raIaBHBEIM obpasom, Hemerkoi); II. Bpymosckoro —
sureparypa Ha s3sikax HapogoB CCCP wm mpeBHeeBpeiickoMm
aseike; Gpoung 6. Mucruryra U. Tepmepa — KHUrM mo mcTopuu
HeMelKol sureparypsl; mpod. J. llrpanma — mo 3oosioruu u
amoOpuosorum; nor,. H. Y. KoxaroBcKkoro — mureparypa yHUBeEp-
CaJIbHOTO XapakTepa ¢ OOJIBIIUM KOJUYECTBOM PEIKUX H3/a-
uui.”’ Realitate “Baltikas” kolekcija sen bija izformeéta un tai
nebija nekada sakara ar profesoru Bencingeru, kura bibliotékai
ir pilnigi cita ievirze. Tadas paSas neprecizitates pielautas ari
attieciba uz paréjam personam. Var tikai minét, vai ta ir bijusi
apzinata maldinasana vai patiesa nezinasana.

Realitaté saja vesturiskaja krajuma, t. i., dala, kam izde-
vies izglabties no padomju laiku fondu “tirisanas”, ir parsvara
19./20. gadsimta mijas, t. i., 19. gadsimta péd&jo un 20. gadsim-
ta pirmo tris dekazu, izdevumi, kas saistiti ar klasiskajiem teo-
logisko studiju virzieniem - religijas vésturi, Bibeles arheologi-
ju, semitu valodam u. tml. Visplasak parstaveti izdevumi par
religijas vésturi, jo seviski Vecas Deribas pétnieciska literatira,
tapat ari daudzveidigi vesturiski materiali par Svéto Zemi sais-
tiba ar trim lielakajam religijam — kristietibu, jidaismu un isla-
mu, arheologiski pétijumi par Palestinu, Izraélu, Siriju u. c. §i
regiona teritorijam, ka ari Seno Egipti, Babiloniju un Fenikiju.
Ieklauti ari jau pieminétie Bedekera celvezi un plasa celoju-
mu literatGra par attiecigo regionu, kultarvésturiski pétijumi.
Dazadas tematikas gramatas ir vacu, anglu, francu, zviedru
un latviesu valoda. Krajuma ir bagatigi materiali par Bibeles
arheologiju un Bibeles geografiju, Seno Austrumu civilizaciju
kopuma un individualizéti. Daudz izdevumu ir no biblisko valo-
du jomas — gan ka kultarvésturiski pieminekli, gan ka macibu
lidzekli valodu apguvei, ari vardnicas, biezi kompleksa apvie-
nojuma. Te atrodami gan ebreju, gan arabu, sirieSu, aramiesu,
akadiesu, etiopie$u un citu valodu materiali un dazadu raksti-
bu vésturiski un musdienigi paraugi.

40 Bubnuomeru svicuiux yuebrovix aagedenuti CCCP: cnpasounurx (Mocksa:
WsnmarenbcTBo MockoBcKoro yuusepcurera, 1964), 30—31.
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LU Bibliotekas krajuma ieklauta Imanuela Bencingera pri-
vatbibliotéka,* protams, ietver ari pasa prof. Bencingera darbus,
pieméram, vina fundamentalako darbu “Hebraische Archio-
logie”. Vispilnigakais, 1927. gada publicétais 3., parstradatais
izdevums*? aptver ne tikai sistematizétus pétijumu rezultatus
Palestinas arheologija, bet ari sasaista tos ar seno izraéliesSu
sadzivi, socialo dzivi, religiskajam tradicijam, rada kopsakari-
bas un ir ideali pielagots daudzpusigam padzilinatam studijam.
Tas ir pirmais un vienigais séjums sérija “Angelos-Lehrbiicher”.
“Hebraische Archéologie” 1894. gada pirmizdevums ieklauts
teologijas zinatnu pamatu sérija “Grundriss der Theologischen
Wissenschaften”, 1. Bencingers to veltija savam Tibingenes
Universitates profesoram A. Socinam.*® Vienlaicigi ar So gra-
matu naca klaja un sava veida konkuréja V. Novaka (Wilhelm
Nowack, 1850-1928) divsejumu darbs “Lehrbuch der hebriische
Archéologie” cita teologijas zinatnu sérija — “Sammlung theolo-
gischer Lehrbiicher. Hebréische Archéologie”, un ari ta ka neiz-
trakstosa dala ir iegadata I. Bencingera privatbibliotéka.

Lidztekus pasa prof. Bencingera darbam “Geschichte
Israels bis auf die griechische Zeit™* kolekcija atrodam jo dau-
dzus $1s studiju témas materialus: M. Nota (Martin Noth, 1902—
1968) “Das System der zwolf Stimme Israels”,*® V. Spigelberga
(Wilhelm Spiegelberg, 1870-1930) “Der Aufenthalt Israels in
Aegypten im Lichte der aegyptischen Monumente”,*¢ Arcibalda
Seisa (Archibald Henry Sayce, 1845-1933) “The races of
the Old Testament™’ sérija “By-paths of Bible knowledge”,
R. Piémana (Richard Pietschmann, 1851-1923) “Geschichte der
Phonizier™® u. c.

Iespaidigaja 800 lappusu izdevuma “Explorations in Bible
Lands during the 19% century™?® (1903) nodalu par pétjjumiem

4 Visas talak pieminétas gramatas ir no I. Bencingera privatbibliotekas
LU Bibliotekas krajuma.

42 Leipzig: E. Pfeiffer, 1927.

13 Freiburg i. B.; Leipzig: Mohr (Siebeck), 1894.

4 Leipzig: Goeschen’sche Verlagsbuchhandlung, 1904.

4 Stuttgart: W. Kohlhammer Verlag, 1930.

46 Leipzig: J. C. Hinrich’sche Buchhandlung, 1904. 4. Auflage.

47 [London]: The Religious Tract Society, 1891.

4 Berlin: G. Grote’sche Verlagsbuchhandlung, 1889.

4 Philadelphia: A. J. Holman and Company, 1903.
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Palestina sarakstijis Dr. Bencingers, toreiz vél licenciats.
Pareja gramatas dala satur profesoru H. Hilprehta (Hermann
V. Hilprecht, 1859-1925), G. Steindorfa (Georg Steindorff, 1861-
1951), F. Hommela (Fritz Hommel, 1854-1936) un P. Jensena
(Peter Christian Albrecht, 1861-1936) aprakstitos parskatus par
pétijumiem Asirijas un Babilonijas teritorija, Egipté, Arabija,
hititiem un vinu uzrakstiem. Ikviena sevi cienosa profesora bib-
lioteka bija jabut ari Hovarda Kartera (Howard Carter, 1874-
1939) gramatai par Tutanhamona kapeni, kas atrakta kopigi ar
lordu Karnarvonu (George Herbert, 5" Earl of Carnarvon, 1866—
1923) — “Tut-ench-Amun : ein 4gyptisches Konigsgrab, entdec-
kt von Earl of Carnarvon und Howard Carter”;*® §i gramata at-
rodama ari starp Franc¢a Baloza gramatam LU Bibliotéka.

Bibeles arheologijas tematikas gramatu vida ir I. Bencingera
koléga K. M. Koberna (Camden M. Cobern, 1855-1920) grama-
ta “Recent explorations in the Holy Land and Kadesh-Barnea :
the “lost oasis” of the Sinaitic Peninsula” ar veltijuma ierakstu
“I. Benzinger vom Verfasser”; Koberns 1915.-1918. gada stra-
daja ASV - Allegeinijas koledza Midvila.”* Ta ka I. Bencingers
bija religijas filozofijas profesors, celotdjs un pétnieks, vina
intereses saistijas ari ar arheologiju un personisku lidzdali-
bu taja. Bibeles vietu arheologijas zinasanas papildina gra-
mata “Excavations at Jerusalem, 1894-1897”,2 ko sarakstijis
cits amerikanu arheologs — Frederiks Bliss (Frederick J. Bliss,
1859-1937), kura zinojumi par izrakumiem regulari atspogu-
lojas Palestinas pétisanas fonda periodiskaja presé. Gramata
detalizéti aprakstiti veiktie izrakumi un vésturiski raksturota
Jeruzalemes miiru tapsana, daudz uzmanibas pievérsot hrono-
logijas aspektam. Bibeles studiju sérija iznakusajam K. Rikerta
(Karl Riickert, 1840-1907) pétjjumam “Die Lage des Berges
Sion”?? I. Bencingers savulaik rakstijis recenziju.

Carlza Vorena (Charles Warren, 1840-1927) apjomiga gra-
mata “Underground Jerusalem : an account of some of the prin-
cipal difficulties encountered in its exploration and the results
obtained : with a narrative of an expedition through the Jordan

%0 Leipzig: F. A. Brockhaus, 1924.

5 Meadville, Pa: The Collegiate Publishing Company, [1916].

52 London: The Committee of the Palestine Exploration Fund, 1898.
% Freiburg im Breisgau: Herder’sche Verlagshandlung, 1898.
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Valley and a visit to the Samaritans”* bija tuva I. Bencingera
arheologisko interesu un celojumu aprakstu apvienojumam.
C. Vorens turklat bija slavens ar atklato $ahtu Jeruzalemé — tu-
neli Gdens piegadei senaja Jeruzalemes pilséta.

Uzmanibas vérta ir Alberta Gabriela (Albert Gabriel, 1883—
1972) gramata “Recherches archéologiques a Palmyre”,® jo taja
redzama arhitekttras un véstures lieciba Palmira, kadreizeja
ebreju Bibelé minétaja antikas pasaules kultiiras centra, vairs
nav saglabajusies.

Bibeles geografijas klasika ir Dz. A. Smita (George Adam
Smith, 1856-1942) slavenaka gramata “The historical geo-
graphy of the Holy Land, especially in relation to the history
of Israel and of the early Church”® ar loti parskatamu semitu
pasaules karti; Saja eksemplara ir ipasSnieka piezimes lappusu
malas. H. Gutes (Friedrich Wilhelm Leopold Hermann Guthe,
1849-1936) seno Bibeles vietu lielformata karsu atlants “Bibel-
atlas” ar krasainam kartém ari ir viens no pamanamaéakajiem
izdevumiem prof. Bencingera bibliotéka. Autors, tapat ka Ima-
nuels Bencingers, bija Vecas Deribas un Palestinas pétnieks,
viens no “Deutscher Verein zur Erforschung Palédstinas” lidz-
dibinatajiem un “Encyclopaedia Biblica” lidzautoriem. Daz-
kart tiek jaukts ar geografu-mineralogu H. Guti (Hermann
Guthe, 1824-1874). Iespaidigi bieza (1108 Ipp.) ir vacu orienta-
lista, semitu valodu profesora F. Hommela (Fritz Hommel,
1854-1936) gramata “Ethnologie und Geographie des alten
Orients”,”® kuras nosaukums runa pats par sevi. Profesora
I. Bencingera bibliotéka ir vél vairaki Hommela darbi: rokrak-
sta litografija “Zur astralen Anordnung des phonizisch-
griechischen Alphabets”,’® gramatas “Geschichte des alten Mor-
genlandes”® un “Beitrdge zur morgenlidndischen Altertums-
kunde”,5! kas veltita asiriologa Fr. Delica (Friedrich Delitzsch,
1850-1922) 70. dzims$anas dienai. Bibeles geografijas jomu

5 London: Richard Bentley and Son, 1876.

5  Paris: Libraire orientaliste Paul Geuthner, 1926.

% London: Hodder and Stoughton, 1895. 3™ ed.

> Leipzig: H. Wagner & E. Debes, 1926.

58 Miunchen: C. H. Beck’sche Verlagsbuchhandlung, 1926.
% [Bwv.:b.i.], 1920. 4 Ipp.

50 Leipzig: J. G. Goschen’sche Verlagsbuchhandlung, 1898.
61 Munchen: G. Franz’sche Buchhandlung, 1920.
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parstav 1. Fronmeijera (Immanuel Frohnmeyer, 1848-1931) maz-
formata gramata “Biblische Geographie”™? — grezni iesieta, ar
melnbaltam ilustracijam, ka ari askétiski noforméta T. Toblera
(Titus Tobler, 1806-1877) iespiestas literatiiras un neiespiesto
avotu bibliografija “Bibliographia geographica Palestinae
zunichst kritische Ubersicht gedruckter und ungedruckter
Beschreibungen der Reisen ins Heilige Land”®® — §is fundamen-
talais apkopojums ir T. Toblera lielakais nopelns, kas atnesa vi-
nam palestinologijas pioniera slavu.

Savdabigs akcents I. Bencingera bibliotéka ir Hja Kalana
(Hugh Callan) gramata “From the Clyde to the Jordan : nar-
rative of a bicycle journey”,** kura aprakstits celojums no Kalé
ostas cauri Rietumeiropai, Dienvideiropai uz Turciju, Mazaziju,
talak lidz Palestinai, ta batiba lidzinas Bedekera stila celoju-
mu literatarai ar bagatigu papildu informaciju, ta¢u piesaista
ar faktu, ka tas autors ir macitajs, kas So garo celojumu veicis
ar divriteni 19. gadsimta beigas.

Patiesi unikals ir apjomigais lielformata karsu komplekts
“Map of Western Palestine : in 26 sheets from surveys conduc-
ted by the Committee of the Palestine Exploration Fund
by C. R. Conder and H. H. Kitchener during the years 1872-
18777% — Rietumu Palestinas karte, kas sastav no 26 atsevis-
kiem krasainiem apvidus karsu fragmentiem (53 X 66 cm) mé-
roga 1:63 360 jeb 1 colla pret 1 judzi. Karsu komplekts ievietots
kasté ar lades tipa aizdari; tas viena sanu armala iespiests kar-
$u saraksts vacu valoda ar atbilstoSo numeraciju, pasas kartes,
kas ir no papira, uzlimétas stingram auduma pamatam un salo-
citas desmitkartigi. Izdots 1880. gada, vél pirms I. Bencingera
pirmajiem celojumiem uz So apvidu. Sis faktiski ir Bencingera
bibliotékas interesantakais eksponats.

Starp I. Bencingera bibliotékas gramatam ir ne mazums tadu,
kuras Bibeles vietu geografija, kultarvesturiskas vides izpéte un
valodu apguve krustojas ar kara tému un ir militaro dienestu in-
tensivas pétniecibas rezultats. Tads ir, pieméram, Vacijas dienes-
tu 1917. gada Palestinas teritorijas militargeografiskais apraksts

62 Calw; Stuttgart: Verlag der Vereinsbuchhandlung, 1892. 11. Auflage.
5 Leipzig: S. Hirzel, 1867.

64 London: Blackie & Son, 1895.

5 TLondon: Stanfords Geographical Establisment, 1880.
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“Kurze militargeographische Beschreibung von Paldstina”® ar
zinam par So apvidu teritoriala, geologiska, klimatiska, meteo-
rologiska, ekonomiska aspekta, ar apmetnu raksturojumu, geo-
grafisko nosaukumu skaidrojumu, konsulatu izvietojumu, ipasi
detalizéti aprakstiti celi, satiksmes veidi un lidzekli. Lidzigs iz-
devums ir ari par Mezopotamijas apvidu — “Kurze militdrgeogra-
phische Beschreibunf von Mesopotamien”.%” Savukart H. Saiksa
(Henry Sykes, 1859-1927) gramata “Palestine and Jerusalem :
salient points of geography, history and present-day life of
the Holy Land : a soldier’s handbook”,%® kas dévéta par kareivju
rokasgramatu, cita starpa gadats ari par elementaro izglitoSanu,
pieméram, sniedzot $is zemes vésturiski religisko notikumu hro-
nologisko tabulu.

Viens no valodas atras apguiSanas vadoniem ir G. Zelikovic¢a
(George (Getzel) Selikovitsch, 1863-1926) gramata “Arabic Yid-
dish Guide : Arabic-Yiddish dialogue for the use of the Jewish
legion in Palestine™® ar tekstu ivrita un nelielu dalu ara-
bu valoda. Vaka iekSpusé rakstits, ka §1 ir praktiska metode
Palestinas un Egiptes arabu sarunvalodas (dialogu) apgt$anai
ménesa laika un paredzéta izmantoSanai Judu legionam, kas
Svéetaja Zeme cinas britu puse.

Ka kopsaucgjs Sai témai skiet R. Kitela (Rudolf Kittel,
1853-1929) gramata par bibliskajiem kariem ar seno karti uz
vaka — “Kriege in biblischen Landen”,”* atgadinot, ka Palestina
vienmer ir bijusi lielaka vai mazaka méroga karadarbibu vieta.
Pétijjumi par kariem Svétaja Zemé un ap to sadaliti vésturiski
hronologiska parstasta, aprakstiti karadarbibas veidi un pa-
némieni, skatitas atseviskas témas — kaujas, nocietinajumi un
apmetnes, kajnieki un jatnieki, gastekni, cilvektiesibu pirmsa-
kumi, vésturiskie notikumi un personas.

Par tagadéjas Gazas joslas seno vésturi var lasit K. B. Starka
(Karl Bernhard Stark, 1824-1879) gramata “Gaza und die

66 Berlin: [Kartographische Abteilung der Kgl. PreuBischen Landesauf-
nahme], 1917.

5 Berlin: [Kartographische Abteilung der Kgl. PreuBlischen Landesauf-
nahme], 1917. 2. Ausgabe.

% London; New York; Toronto: Hodder and Stoughton, 1918. 3" and en-
larged edition.

5 New York: Jewish Daily News, 1918.

0 Gotha: Verlag Friedrich Andreas Perthes, 1918.
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philistaische Kiiste”,”* tikai nevis kara aspekta, bet atbilstosi
sérijas “Forschungen zur Geschichte und Alterthumskunde des
hellenistischen Orients” ievirzei.

1901. gada naca klaja F. Svallija (Friedrich Schwally, 1963—
1919) darba “Semitische Kriegsaltertiimer” 1. burtnica “Der
Heilige Krieg im alten Israel”” ar etnologijas elementiem par
Jahvi ka kara dievu, senajiem elkiem, kultiem un ritualiem,
par svéto karu nozimi izraélu religijas vésture. Tika izdota ti-
kai $1 pirma burtnica, un I. Bencingera riciba ir “Rezensions-
Exemplar”.

Serija “Monographien zur Weltgeschichte” izdotaja E. Heika
(Eduard Heyck, 1862-1941) gramata “Die Kreuzziige und das
heilige Land”™ skatita krusta karu tematika — krusta karu iz-
celsme un vésturiskie notikumi viduslaikos no pirma krusta ga-
jiena uz Svéto Zemi 1095. gada lidz Ludviga IX vaditajam asto-
tajam krusta gajienam 1291. gada.

Kara téma parklajas ar muzikas tému savdabiga izdevu-
ma - H. Stummes (Hans Stumme, 1864-1936) gramata “Fiinf
Arabische Kriegslieder des berithmten deutschen Kriegsfrei-
willigen Fritz Klopfer : tunisische Melodien mit arabischem und
deutschem Text”.™ Fritz Klopfer ir H. Stummes pseidonims. Te
lidz ar notim dots dziesmu teksts paraléli arabu valodas raksti-
ba un latiniskaja transkripcija, ka ari vacu valoda.

Mizikas téma atbilstosi prof. Bencingera studiju priek$me-
tiem aplukota H. Gresmana (Hugo Greffmann, 1877-1927) re-
ligijvesturiskaja pétijjuma “Musik und Musikinstrumente im
Alten Testament : eine religionsgeschichtliche Studie”,” kura
lidz ar nodalu par muziku ka tadu (Vecaja Deriba) skatiti ari
talaika muizikas instrumenti: stigu, ptsamie instrumenti un si-
taminstrumenti, mazikas instrumentu nosaukumi doti ne tikai
vacu, bet ari ebreju, grieku un arabu valoda. Macibu lidzekla
funkcijas veic V. Risbitera (Wilhelm Rischbieter, 1834-1910)
gramata “Aufgaben und Regeln fiir Harmonieschiiler”.”

T Jena: Verlag von Friedrich Mauke, 1852.

72 Leipzig: Dieterich’sche Verlagsbuchandlung Theodor Weicher, 1901.

75 Bielefeld; Leipzig: Verlag von Velhagen & Klasing, 1900.

7 Leipzig: J. C. Hinrich’sche Buchhandlung, 1915.

7 Gieszen: J. Ricker’sche Verlagsbuchhandlung (Alfred Tépelmann), 1903.

6 Berlin: Verlag von Ries & Erler, 1885. 4. vermehrte und verbesserte
Auflage.
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Dala gramatu demonstré, ka ari estétiskais aspekts prof.
Bencingeram nav bijis svess — tads ir Oto Georgi (Friedrich
Otto Georgi, 1819-1874) terauda un kokgrebumu Jeruzalemes,
Betlémes, Nacaretes, Karmelas u. c. vietu albums “Die heiligen
Stéatten der Christenheit : nach der Natur aufgenommen, nebst
beschreibendem Text”,”” F. Perlberga (Friedrich Perlberg, 1848—
1921) loti izteiksmigais 30 akvarelu albums “Bilder aus dem
heiligen Lande”” u. c.

Svéto zemju apcelotdjiem bija izdota praktiska, kaut arl ne-
liela apjoma gramata — Filipa Volfa (Philipp Wolf, 1810-1894)
“Arabischer Dragoman fiir Besucher des Heiligen Landes :
[die Sammlung arabischer Worter und Redensarten]”,” taja ie-
vietotais valodas minimums péc satura bitu izmantojams ari
musdienas. Sakotngji atrodamas piezimes par rakstibu, izrunu
un intonacijam, ipasibas vardiem u. tml., talak vardnicas mi-
nimums tematiskas sadalas: édieni, dzérieni, galda piederumi,
daba, amati, cilvéks un apgérbs, celosana, iepirkSanas, pilséta,
maja un virtuve, laika un telpas jédzieni, religija un dievkalpo-
jumi, kara zinatnes termini, vardi un tituli, krasas, dzivnieki,
skaitla vardi un cipari, atseviskas frazes. Dragomana jédziens
Saja konteksta domats ka vadonis, celvedis, lai gan parasti tas
apziméja personu - gidu, tulkotaju, sakarnieku, starpnieku.
Vairakas prof. I. Bencingera privatkolekcijas gramatas ir atro-
ka Dr. Bencingeram ir bijusi iesp€ja tas atpirkt personiski, pie-
méram, bagatigi ilustréto “Tausend und eine Nacht™’ ar di-
viem tukstosiem F. Grosa (Friedrich Grof3) kokgrebumu ilustra-
vards Dr. Wolf). lepriek§minétaja T. Toblera bibliografija ir ne
tikai ieraksts par piederibu Dr. Volfam, bet taja ir ari daudz
ipasnieka rakstitu piezimju sika rokraksta.

Ari vairakas citas gramatas liecina par Ipasnieku mainu,
pieméram, Dz. Montgomerija (James Alan Montgomery, 1866—
1949) “The Samaritans: the earliest Jewish sect, their history,

77

Triest: Literarisch-artistische Abtheilung des Oesterreichischen Lloyd,
1857. Neue Ausgabe.

78 Munchen: Andelfinger], [1911].

7 Leipzig: Verlagsbuchhandlung von J. J. Weber, 1857.

80 Stuttgart: Verlag der Classiker; Pforzheim: Dennig, Finch & Co., 1838—
1841.
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theology and literature”® ir veltjuma ieraksts “An meinem lie-
ben Freunde Professor Miiller zur freundlichen Erinnerung -
J. A. Montgomery” — prof. Milleram, nevis Imanuelam Bencin-
geram. Kopuméa Bencingera ipasuma ir vairakas agrak vacu
izcelsmes amerikanu orientalistam profesoram V. M. Milleram
(Wilhelm Max Miiller, 1862-1919) piederéjusas gramatas, ka ari
ap 20 pasa prof. Millera sarakstitu darbu, pieméram, “Das pho-
nikische Rezept des Papyrus Ebers”.®2

Kolekcija atrodamaja sérijas “Die Litteraturen des Ostens
in Einzeldarstellungen” 7,1. séjuméa® apvienoti divi darbi -
K. Budes (Karl Budde, 1850-1935) “Geschichte der althebrais-
chen Litteratur” un A. Bertolé (Alfred Bertholet, 1868-1951)
“Apokryphen und Pseudepigraphen”. Savukart izdevums no
sérijas “Studia sinaitica” — “Apocrypha Arabica”* ar tekstu an-
glu, arabu, grieku valoda varétu but labs resurss lingvistiem un
arabu kristietibas véstures pétniekiem. So arabu kristieSu ma-
nuskriptu 1893. gada atklaja un iztulkoja M. Gibsone (Margaret
Dunlop Gibson, 1843-1920). Taja anglu valoda partulkota
“Tistoklu gramata”, kas parstasta agrinos Bibeles notikumus,
un kénina Zalamana laiku pseidoepigrafs — Ben Siram piedévé-
tas sievas Aphikias véstijumi, ka ari parskatits arabu un grieku
teksts véstljlumam par mocekliem Kiprianu un Justini. Resurss
lingvistiem un arabu kristietibas véstures pétniekiem.

Parskatami informativs ir A. Prisa (August Pries) izdotais
darbs “Die 4ltesten, alten und neuen Schriften der Vélker : der
Schriftproben erster Teil”®® ar raksta paraugiem arabu, armeé-
nu, etiopie$u, bulgaru, senslavu, siriesu, grieku, ebreju, japa-
nu, koptu, persiesu, krievu, tibetiesu, ¢ehu, turku valoda, kil-
raksta, ranas.

A. B. Deividsona (Andrew Bruce Davidson, 1831-1902) gra-
mata “An introductory Hebrew grammar: with progressive
exercises in reading and writing”®® ir saliktas ar I. Bencingera
roku siki aprakstitas piezimju lapinas, kas tapusas valodas piln-
veidoSanas procesa. Imanuela Bencingera rokrakstu redzam ari

81 Philadelphia: The John C. Winston Co., 1907.

82 Leipzig: Wilhelm Engelmann, 1897.

88 Leipzig: C. F. Amelangs Verlag, 1909. 2. Ausgabe.
8¢ London: C. dJ. Clay & Sons, 1901.

85 Leipzig: August Pries, 1927.

8 Edinburgh: T. & T. Clark, 1911. 18% edition.
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vina skolotaja A. Socina arabu dzejas véstures un formu, ka ari
arabu gramatikas un leksikografijas manuskripta “Die Poesie
der Araber” noraksta. I. Bencingers® to ir parrakstijis ar melnu
tinti, atseviski pasvitrojumi ir ar sarkanu tinti. I. Bencingera
privatbibliotéka ir ari A. Socina apkopotais, tulkotais un iz-
skaidrotais trisséjumu darbs “Diwan aus Centralarabien”.®

Viens no profesoriem, kas I. Bencingeru visvairak iespaidoju-
§i, ir Tibingenes Universitates profesors E. Kaucés, vina grama-
ta “Grammatik des Biblisch-Araméischen : mit einer kritischen
Erorterung der araméischen Worter im Neuen Testament”®® ir
L. Bencingera atzimes uz lappusu malam, visvairak pie skaitla
vardiem. Saja teologiskas ievirzes kolekcija ir ari vairakas gra-
matas dazada saistiba ar matematiku un ne tikai, pieméram,
B. Pospic¢a (B. Pospiech) “Wie haben die alten Hebrder und
Araber ihre Hexenquadrate gebildet?”® un A. Frenkela (Adolf
Fraenkel, 1891-1965) “Eine Formel zur Verwandlung jidischer
Daten in mohammedianische”.?!

Austrumu valodu apgasanas sérijas “Porta linguarum orien-
talium” gramatas lidz ar gramatiku un hrestomatisko dalu ie-
tverti ari salidzinoS$ie pétijjumi. Vairakos prof. Bencingera bib-
liotekas eksemplaros ir vina piezimes un tulkojumi pie teksta.
Tadi ir E. Nestles (Eberhard Nestle, 1851-1913) “Brevis linguae
syriacae : grammatica, litteratura, chrestomathia cum glossa-
rio, in usum praelectionum et studiorum privatorum”,*? F. Pre-
toriusa (Franz Praetorius, 1847-1927) “Athiopische Gramma-
tik : mit Paradigmen, Litteratur, Chrestomathie und Glossar”,”
T. Neldekes (Theodor Noldeke, 1836-1930) un A. Millera
(August Miiller, 1848-1892) redigétais “Delectus veterum
carminum arabicorum”,** K. Marti (Karl Marti, 1855-1925)
“Kurzgefasste Grammatik der biblisch-araméischen Sprache :
Litteratur, Paradigmen, kritisch berechtigte Texte und

87 [Tubingen, 1885-1886].

88 Leipzig: bei B. G. Teubner, 1900-1901.

89 Leipzig: Verlag von F. C. W. Vogel, 1884.

9 Kreuzburg: Verlag von E. Thielmann, [189-7].

9 Minchen: [b.i.], 1910.

92 Carolsruhae; Lipsiae: H. Reuther, 1881.

98 Karlsruhe; Leipzig: H. Reuther, 1886.

9 Berlin: H. Reuther’s Verlagsbuchhandlung, 1890.
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Glossar”,® A. Socina “Arabische Grammatik : Paradigmen, Lit-
teratur, Ubungsstiicke und Glossar” divi izdevumi (1885.° un
1909.97 gada), R. Brinova (Rudolf Ernst Briinnow, 1858-1917)
“Arabische Chrestomatie aus Prosaschriftstellern”.%®

Viena no apjoma iespaidigakajam Bencingera kolekcijas gra-
matam ir vacu filologa un teologa G. V. Freitaga (Georg Wilhelm
Freytag, 1788-1861) “Lexicon arabico-latinum”® klasiskas ara-
bu valodas vardnica ar latinu tulkojumu 4 séjumos. Lidztekus
lielajam valodam ir ari izdevumi par mazajam valodam, pie-
méram, A. Kolombaroli (Angelo Colombaroli, 1863-1922) ma-
cibu lidzeklis azandu (niam-niam) valoda “Prémiers éléments
de langue A-Sandeh vulgairement appellé Niam-Niam”'®® un
H. Junkera (Hermann Junker, 1877-1962) darbs par nigérie-
Su-kordofanu dialektiem “Kordofan-Texte im Dialekt von Gebel
Dair”. 10

Atseviska iespieduma ir T. Neldekes (Theodor Noldeke,
1836-1930) raksta godalgotais originaldarbs “Die semitischen
Sprachen”?? vacu valoda, kas izmantots izdevuma “Encyclo-
paedia Britannica” skirklim par semitu valodam ar vélakiem
precizéjumiem un papildindjumiem. 64 lappusSu garaja mate-
riala apskatitas semitu grupas valodas: ziemelsemitu — ebreju,
fenikiesu, aramiesu, asiriesu, dienvidsemitu — arabu, etiopiesu,
amharu, tigrinu, sabajiesu u. c.

Starp gramatam, kas patlaban saglabajusas no prof. Ben-
cingera privatbibliotékas, nav T. Neldekes visslavenaka darba
“Die Geschichte des Qorans”, ta¢u ir §1 Eiropas koranistikas
klasika sniegtais praviesa Muhameda dzives apraksts “Das
Leben Muhammed’s : nach den Quellen populédr dargestellt”.!%3
Par islama vésturi stasta apjomigais A. Millera (August Miiller,

% Berlin: Verlag von Reuther & Reichard; London: Williams & Norgate;
New York: B. Westermann & Co, 1896.

9 Karlsruhe; Leipzig: H. Reuther, 1885.

97 Berlin: Verlag von Reuther & Reichard, 1909.

9% Berlin: Verlag von Reuther & Reichard, 1913.

9 Halis Saxonum [Halle an der Saale]: apud C. A. Schwetschke et filium,

1830-1837.

Le Caire: Imprimerie nationale, 1895.

101 Wien: im Kommission bei Alfred Holder, 1913.

102 Leipzig: T. O. Weigel, 1887.

103 Hannover: Carl Rumpler, 1863.

100
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1848-1892) divsgjumu izdevums “Der Islam in Morgen- und
Abendland”,'** kas ieklauts 45 s&jumus aptverosa visparéjas
véstures izdevuma “Allgemeine Geschichte”, tas iepazistina
gan ar pasu musulmanu, gan rietumnieku skatljumu uz isla-
ma vésturi. Téma par sabiedriskds domas veidosanos skarta
ari H. C. Trambula (H. Clay Trumbull, 1830-1903) grama-
ta “Studies in Oriental social life and gleams from the East
on the Sacred Page”,'°> kas bija viens no pirmajiem Austrumu
sabiedriskas dzives pétijumiem par to, ka Palestinas apdzivo-
taju skatijjums uz Bibeli, iespéjams, ietekmé Rietumu lasitaju
prieksstatus.

Izdevums no pasaules véstures monografiju sérijas “Mono-
graphien zur Weltgeschichte” par islama vésturi maksla, kulta-
ra un religija — T. Manna (Traugott Mann, 1881-?) “Der Islam
einst und jetzt”%¢ satur daudz attélu no islama makslas.
Apraksti par socialo dzivi un parazam arabu vidé atrodami, pie-
meéram, J. Velhauzena (Julius Wellhausen, 1844-1918) raksta iz-
vilkuma “Die Ehe bei den Arabern”°” un H. Grankvistas (Hilma
Natalia Granquist, 1890-1972) disertacija “Marriage condi-
tions in a Palestinian village”’® ar etnologiskajiem pétjjumiem
par Palestinas arabiem 1925.-1931. gada. Kolekcija glabajas
ari periodiska izdevuma “Die Welt des Islams : Zeitschrift des
Deutschen Gesellschaft des Islamkunde”'*® atseviski numuri.

Daudzi klasiski un nozimigi darbi atrodami nevis atseviskos
izdevumos, bet sérija “Das Alte Orient”,''* kura apkopota vis-
plasaka tematika Seno Austrumu izpété. I. Bencingera kolek-
cija $is sérijas gramatas kompakti iesietas kopa pa vairakiem
gadagajumiem, 32 séjumi 15 gramatas.

No pazistama panbabilonista A. Jeremijas (Alfred Jeremias,
1864-1935) gramatam pieminamas “Das Alte Testament im
Lichte des Alten Orients”,''! “Handbuch der altorientalischen

104 Berlin: G. Grote’sche Verlagsbuchhandlung, 1885-1887.

195 Philadelphia: John D. Wattles & Company, 1894.

196 Bielefeld; Leipzig: Verlag von Velhagen & Klasing, 1914.

107 [Gottingen: Konigliche Gesellschaft der Wissenschaften, 1893].

108 Helsingfors: [b.i.], 1931.

199 Berlin: Dietrich Reimer (Ernst Vohsen), 1913.

110 Leipzig: J. C. Hinrichs’sche Buchhandlung, 1902—-1933. 2., durchgesehene
Auflage.

111 Leipzig: J. C. Hinrichs’sche Buchhandlung, 1916.
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Geisteskultur”,''? “Die Panbabylonisten ; Der Alte Orient und
die Aegyptische Religion”"® un vél dazas, kas bija ieklautas sé-
rijas “Das Alte Orient” gadagajumu kopséjumos. Bencingera
bibliotéka nav atrodams “Das Gilgamesch-Epos” A. Jeremijas
tulkojuma, bet ir divi citi — A. Sota (Albert Schott, 1809-1847)
un A. Ungnada (Arthur Ungnad, 1879-1947) tulkojuma. Skiet
parspiléti, bet padomju laika eposs par Gilgamesu no kolekcijas
bija iznemts un parvietots uz specfondu.

Specifisks aspekts — medicina Vecaja Deriba. Vilhelma Eb-
Steina (Wilhelm Ebstein, 1836-1912) gramata “Die Medizin im
Alten Testament”!'* kolekcija ir pat divos eksemplaros. No iz-
devumiem, kam ir saistiba ar jaunako laiku medicinas aspek-
tu, nevis religiju, jamin H. Rorsaha (Hermann Rorschach,
1884-1922) “Psychodiagnostik : Methodik und Ergebnisse eines
wahrnehmungsdiagnostischen Experiments (Deutenlassen von
Zufallsformen)”® un Latvijas Universitates profesora E. Sneidera
(Ernst Schneider, 1878-1957) gramata “Die Bedeutung des
Rorschachschen Formdeuteversuches zur Ermittlung intellek-
tuell gehemmter Schiiler”''® ar veltijjuma ierakstu personiski
I. Bencingeram — “Dem Rorschach-Liebhaber [..] v. Verf.” un §1
pasa autora darbs “Uber Identifikation”!” — izvilkums no psi-
hoanalitiska zurnala “Imago”. Sadas atseviSkas neprofila grama-
tas tematiskas kolekcijas médz atklat jaunas interesu skautnes.

Krajuma ir arl gramatu grupa, kas glaba informaciju
par pilsétu un valstu straujo veidosanos 20. gadsimta 20. ga-
dos, pieméram, tagadéjas Izraélas teritorija — organizaci-
jas “Keren haYesod” vacu valoda izdota ilustréta brostara
“Tel-Aviv’*® par Telavivas celtniecibas sakumu, ivrita izdo-
ta “Universitah ha-Ivrit bi-Yerushalayim”*® par Jeruzalemes
jauno universitati, anglu valoda izdotas “Jewish progress
in Palestine : facts and figures”'? un “Palestine : the land of

12 Leipzig: J. C. Hinrichs’sche Buchhandlung, 1913.

13 Ibid., 1907.

14 Stuttgart: Verlag von Ferdinand Enke, 1901.

115 Bern; Leipzig: Ernst Bircher Verlag, 1921.

16 [Leipzig: J. A. Barth], [1928].

"7 [Wien: Internationaler Psychoanalytischer Verlag, 1926].
[Jerusalem]: Keren Hayesod, 1926.

19 [Jerusalem], 1926.

120 London: Palestine Foundation Fund Keren Hayesod, 1925. 6% edition.

118
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Jewish immigration”;'?! Sirija — viena no Telavivas dibinata-

jiem, A. Rupina (Arthur Ruppin, 1876-1943) uzrakstita “Syrien
als Wirtschaftsgebiet”.!?? Jaunais un vecais atainots ari H. fon
Kislinga (Hans von Kiesling, 1873-?) detalizétaja apraksta
“Damaskus altes und neues aus Syrien”,'?* kura apvienota mili-
tara karjera un aprakstnieciba.

Atseviska izdevumu dala saistita ar izdevniecibu “Lichtbil-
derverlag Theodor Benzinger”, kur kopa ar brali Teodoru ka iz-
deveju laisti klaja ilustrativi materiali “Benzingers Lichtbilder
fur den Unterricht” ar pavadtekstu “Erlauterungen zu Benzin-
gers Lichtbildern fiir den Unterricht”, domati ka macibu uzska-
tes lidzekli, kas nebija paredzéti komercialai izplatiSsanai. LU
Biblioteka ir ari eksemplari, ko Imanuels Bencingers davinajis
saviem kolégiem, pieméram, ar ierakstu “Herrn Prof. Dr. Balod
mit kollegialem Grufi. I. Benzinger” izdevuma “Benzingers
Lichtbilder zur Geschichte” sgjuma “Erlauterungen zu Licht-
bildern fiir den Geschichtsunterricht”,'** kur I. Bencingers bija
aprakstijis séjumus par Senajiem Austrumiem, par islamu un
krusta kariem. Imanuela Bencingera zinasanas par Palestinu
izcili noderéja izdevumam “825 ausgewéhlte Lichtbilder zur
Geographie und Geschichte des Vorderen Orients besonders
Palaestinas: [Orient]”.!?> Imanuela Bencingera vards gan nefi-
guré trissgjumu izdevuma “Erlduterungen zu 938 ausgewéhl-
ten Lichtbildern zur Lé&nderkunde: [Auswahl]”?® geografijas
skolotdjiem un makslas véstures tematika “Lichtbilder zur
Kunstgeschichte”,'*” bet vina privataja biblioteka visi sie darbi
ir atrodami.

Vairums raksta minéto izdevumu tikusi izmantoti, veidojot
profesora Imanuela Bencingera 150. dzimSanas dienai veltitu iz-
stadi, tacu kolekcija glabajas vél daudzas citas, te nepieminétas
gramatas, kuras savu vértibu nav zaudéjusas ari masdienas.

21 London: Palestine Foundation Fund Keren Hayesod, 1925. 27 edition.
122 Berlin: Kolonial-Wirtschaftliches Komitee, [1916].

Leipzig: Dieterich’sche Verlagsbuchhandlung, 1919.

124 Stuttgart: Lichtbilderverlag Theodor Benzinger, 1926.

125 Ibid., [19217].

126 Thid., 1921.

127 Tbid., [19257].
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Summary

The Private Collection of Professor Immanuel Benzinger
(1865-1935) in the Library of the University of Latvia

The private library of Immanuel Benzinger (1865-1935),
a Professor of Theology at the Faculty of Theology of the University
of Latvia from 1921 till 1935, is one of the remarkable historical
collections at disposal of the Library of the University of Latvia.

It comprises literature that reflects all areas of Professor Imma-
nuel Benzinger’s interests and helped him to achieve the high level
of competence in the field of theology, covering a broad spectrum of
research materials on the Old Testament, biblical archeology and
biblical geography, biblical languages and resources for studying
them, etc. This historical collection mostly represents books issued at
the end of the 19" century and in the first decades of the 20" century,
it also contains editions on history of religion, literature on the Old
Testament, historical material about the Holy Land in relation
to the three major religions — Christianity, Judaism and Islam,
archaeological research in Palestine, Israel, Syria, and other areas of
this region, as well as about Ancient Egypt, Babylon and Phoenicia.

From about 1300 titles of the items initially less than 700 have
survived, as the Library was forced to carry out “a stock purification”
of theological literature during the Soviet-era censorship, however,
there has still remained the most valuable part of this private
collection, ready to be explored and used.



DIE BIBEL AUF DER SEITE
DER UNTERDRUCKTEN:
BIBELINTERPRETATIONEN VON FRAUEN
AUF DEM TERRITORIUM LETTLANDS
IN DER ZWEITEN HALFTE
DES 19. JAHRHUNDERTS

Dace Balode
Dr. theol., Assoz. Prof., Theologische Fakultdit der Universitdt Lettlands

Wenn ein Bericht tiber Bibelinterpretationen von Frauen
im 19. Jahrhundert auf dem Territorium von Lettland abgelegt
werden soll, so entsteht zunéchst die Frage, ob es tiberhaupt et-
was zu berichten gibt. Zwar hat die Forschung der femininen
Perspektive in der Geschichtsschreibung einen immer gro-
Bere Platz eingerdumt, doch ist die Geschichte der Frauen im
19. Jahrhundert im Baltikum weitgehend unsichtbar geblieben.
“Die Unbekannte” (“Nezinama”), so nennt die lettische Autorin
und Historikerin Vita Zelée die einzige Monographie, die zu
diesem Thema in der Forschung der Nachkriegszeit bisher er-
schienen ist.! Die Frau im 19. Jahrhundert ist nicht nur deswe-
gen unbekannt, weil die Zeugnisse der Geschichte nicht genii-
gend erarbeitet wéaren, sondern auch weil diese Zeugnisse vieles
verschweigen. Das Jahrhundert gehoért noch der ménnlichen
Dominanz, die Frauen gehen in der Betriebsamkeit der Ménner
auf. So ist die erste Aufgabe der Forscherin das Bekanntmachen
mit diesen unbekannten, vergessenen Frauen, sie fiir die
Geschichte zuriickzugewinnen. Wenn die Fragestellung dann
auch noch auf die Suche nach Bibelinterpretationen von Frauen

! Der volle Titel auf Deutsch: Die Unbekannte: Frauen Lettlands in der
zweiten Hélfte des 19. Jh. Vita Zelce, Nezinama: Latvijas Sievietes
19. gs. otraja puse (Riga: Latvijas Arhivistu biedriba, 2002).
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begrenzt werden sollte, so ist festzustellen, dass dariiber wenig,
ja bisher sogar gar nichts erforscht ist. Die bereits erwidhnte
zweifellos hervorragende Monographie von Vita Zelcée lasst die
Bedeutung von Religion fiir das Leben der Frauen komplett
aus. So dient diese Untersuchung zunéchst der Wahrnehmung,
dass es im 19. Jahrhundert durchaus Bibelinterpretationen von
Frauen auch auf dem Territorium Lettlands gab, auch wenn da-
fir keine zahlreichen Quellen zu finden sind.

Die Frauenbewegung entfaltete sich in Lettland erst im
20. Jahrhundert, gewann dann auch politischen Einfluss, es ver-
biindeten sich die ersten Akademikerinnen und Studentinnen,
auch Theologinnen. Wenn es um das 19. Jahrhundertgeht, stellt
sich die Aufgabe, die emanzipatorischen Spuren von Frauen zu
finden, die zu Quellen fiir die spitere Stromung werden konn-
ten. Welche Rolle spielten dabei die biblischen Texte? Wie wur-
de die Bibel von den Frauen des 19. Jahrhunderts wahrgenom-
men? Mit welchem Ziel wurden die biblischen Texte zitiert?
Bevor aber diese Zeugnisse der Bibelinterpretation betrachtet
werden, ist ein Einblick in den entsprechenden historischen
Hintergrund zu gewinnen, in politische, wirtschaftliche und
gesellschaftliche Prozesse, die das Leben der Frauen und auch
ihre Interpretationen der Bibel beeinflussen konnten.

Das 19. Jahrhundert ist eine Epoche vieler Veréanderungen
auf dem Gebiet Lettlands. Seit dem Beginn des 19. Jahr-
hunderts bis zum Anfang des 20. Jahrhunderts vollziehen sich
geschichtswendende Ereignisse und Prozesse, die schlief3lich
1918 zu einem nationalen Staat fithren. Auf der Landkarte
gab es bis dahin noch kein Lettland, es gab lediglich drei
Provinzen des zaristischen Russlands — Kurland, Livland und
Witebsk. Seit 1795 war das ganze von Letten bewohnte Gebiet
Teil des russischen Imperiums. Die Gesellschaft ist auf diesem
Territorium Lettlands in vielerlei Hinsicht nicht einheitlich.
Der deutschbaltischen Elite gelang es auch unter der russischen
Oberherrschaft,? die jahrhundertealte Autonomie ihrer stin-
dischen Herrschaft aufrecht zu erhalten. Die Zugehorigkeit zu

2 Weniger als 10% der Bevolkerung. Georg von Rauch, “Die nationale
Frage in den russischen Ostseeprovinzen im 19. Jahrhundert”, in Aus
der baltischen Geschichte: Vortrdge, Untersuchungen, Skizzen aus sechs
Jahrzehnten, (Ders, Hannover-Dohren: Harro v. Hirschheydt, 1980),
569-587; 570.
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Russland verstarkte die Prasenz der Russen im Lande.? Die ver-
mutlich einflussreichste sozialpolitische Entscheidung dieses
Jahrhunderts war die Freilassung der Bauern 1817 in Kurland,
1818 in Livland, und die Aufhebung der Leibeigenschaft
1861 auf dem ftbrigen Territorium Russlands, also auch in
Latgale, das damals zur Provinz Witebsk gehorte. Mit den
Agrarreformen der 40er bis 60er Jahre wurde der b&uerliche
Grundbesitz gesichert, das einen sozialen Aufstieg und auch
das Erwachen eines Nationalbewusstseins unter der lettischen
Bevolkerung nach sich zog.*

In der Auseinandersetzung mit zwei anderen Nationen bil-
dete die lettische Intelligenz ihr Modell des Nationalen. Die
Letten wollten sich einerseits gegen den deutschen Guts-
herren behaupten. Andererseits wurde das wachsende russi-
sche Nationalbewusstsein und die daraus resultierende Russi-
fizierung eine Herausforderung.® Die Nationalbewegung oder
die “Jungletten® — eine Gruppe von etwa fiinfzig Mannern: Stu-
denten, Journalisten, Schriftsteller und Poeten in der Mitte des
19. Jahrhunderts — setzten sich zum Ziel, solche Verhéltnisse zu
schaffen, die es den Letten ermoglichen sollten, die damalige
westeuropéische Kultur anzueignen, ohne ihre eigene nationale
Zugehorigkeit verleugnen zu miissen.®

3 Ulrike von Hirschhausen, Die Grenzen der Gemeinsamkeit: Deutsche,
Letten, Russen und Juden in Riga 1860—1914 (Gottingen: Vandenhoeck
und Ruprecht, 2006), 12.

Die Situation der Bauern wurde nach der Freilassung aber kaum verbes-
sert, sie wurden noch mehr in die Armut getrieben, viele wanderten aus
oder zogen in die Stéddte. Wenn auch die Bauern die persénliche Freiheit
erhielten, mussten sie das von ihnen genutzte Land dem Gutsherren ab-
treten. So waren die Bauern immer noch materiell, politisch und geistig
von den Gutsherren und der Geistlichkeit abhingig, auch beziiglich des
Schrifttums, das immer noch nicht in den Hédnden von Letten war. Erst
als Mitte des Jahrhunderts festgelegt wird, dass ein Teil des Landes
an die Bauern verpachtet oder verkauft werden muss, entsteht ein be-
sitzlich materiell sichergesteller Bauernstand. So wurde die Reform mit
dem Verzicht auf das alleinige Giiterbesitzrecht des Adels abgeschlossen.
Georg Wihgrabs, Das lettische Schifttum (Riga: 0.A., 1924), 12.14., Georg
von Rauch, “Die nationale Frage”, 572.
> Georg von Rauch, “Die nationale Frage”, 577, auch leva Zake, Nine-
teenth-century Nationalism and Twentieth-century Anti-democratic Ide-
als: The Case of Latvia, 1840s to 1980s (Lewiston: The Edwin Mellen
Press, 2008), 29-31.
6 In der Regel wurden sonst die Ausgebildeten “verdeutscht”, sie sprachen
und publizierten auf Deutsch und verdeutschten sogar ihren Namen.
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Auch andere Prozesse der sozialwirtschaftlichen Entwick-
lung in der zweiten Halfte des 19. Jahrhunderts, die auch das
sonstige Europa umfassten — wie Industrialisierung, Kommer-
zialisierung, Urbanisation, Entwicklung des Schulwesens — tru-
gen dazu bei, dass sich am Ende des Jahrhunderts eine moderne
Gesellschaft bildete.”

Diese Prozesse verdnderten auch den Lebensraum der
Frauen. Bis zum Ende des Jahrhunderts lebte der grofite Teil
der Bevolkerung immer noch auf dem Lande,® In der zwei-
ten Hélfte des 19. Jh wurden allerdings die Moglichkeiten
der Frauen in beruflicher Hinsicht breiter. Die Frauen fan-
den immer mehr Arbeitsstellen in der Industrie, im Bereich
der Dienstleistung und der Kunst.® Immer mehr wurden auch
Stimmen laut, die sich fiir die Notwendigkeit einer schulischen
Ausbildung von Médchen und Frauen einsetzten. Das bedeu-
tete bei weitem nicht, dass die Frauen in einer o6ffentlichen
Tatigkeit allgemein akzeptiert wurden. Eher im Gegenteil, die
Veranderungen im beruflichen Bereich auch fir Méanner trugen
dazu bei, dass in der modernen Gesellschaft der Lebensraum
immer mehr in zwei Bereiche aufgeteilt wurde: eine 6ffentliche
und eine private Sphire. Wobei der erste Bereich im Idealfall
als der Bereich der Médnner, und der zweite Bereich als der der
Frauen galt.!?

Die Einstellung der Gesellschaft widerspiegeln auch die
Diskussionen in der damaligen Presse. Die ersten Diskussionen
tber die Rolle der Frauen in der Gesellschaft begannen erst
in den letzten Jahrzehnten des 19. Jahrhunderts. Erst in den
70er Jahren gelang diese Frage in den o6ffentlichen Diskurs,

Georg Wihgrabs, Das lettische Schifttum, 15. Die Bewegung hatte ihre
Wurzel in der Universitiat von Tartu, spater wurde St. Petersburg, Mos-
kau und Riga Zentren der Tatigkeit der Jungletten. Die meisten waren
Nachfolger lettischer Bauern, die ein neues Selbstbewusstsein bildeten,
das die Superioritat der deutschen oder russischen Kultur leugnete. Ieva
Zake, Nineteenth-century Nationalism, 31-32.

7 Vita Zelc¢e, Nezinama, 169.

8 Die Volkszidhlung von 1897 zeigte, dass in Kurland 76,89% und in Livland

56,95% der Bevolkerung auf dem Lande lebten. Vita Zelce, Nezinama, 169.

Sie wurden Verkiuferinnen, Arbeiterinnen, Schneiderinnen, Frisérin-

nen, mit einer entsprechenden Ausbildung arbeiteten sie in Schulen, Bii-

ros, Telefonzentralen, u.a. Vita Zelce, Nezinama, 175.

0 Vita Zelce, Nezinama, 83—85.
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wie die Publikationen in den damaligen lettischen Zeitungen
bezeugen. Bis dahin wurden Nachrichten, dass Frauen z.B. in
Nordamerika Medizin und Jura studieren oder in Biiros oder
Geschiéften arbeiten, als eine Kuriositdt oder ein Witz auf-
gefasst.!’ Auch die Bibel wurde in diesen Diskussionen her-
angezogen. In der Zeitschrift “Latviesu Avizes” (“Lettische
Zeitung”),'? die oft einen pastoral didaktischen Charakter trug,
wurde 1866 mit einer Anspielung auf 1. Kor 14,33 prognosti-
ziert: “Wenn wir auch in unserer Zeit manches Neues und
Merkwirdiges erleben, wird doch Gott, der doch kein Gott der
Unordnung, sondern ein Gott des Friedens ist, sein altes Gesetz
der Schande nicht preisgeben, dass die Weiber unter Regierung
des Mannes zu sein und in den Gemeinden sich still zu halten
haben.”*® Das ist die Antwort auf die im demselben Artikel
ausgedriickten Befiirchtung, dass die Frauen in verschiedenen
Landern immer mehr das Recht erhalten, Amter auszuiiben,
die ihnen bisher verwehrt wurden. Markant ist die Aussage, die
die von der weiblichen Emanzipation am meisten “bedrohten”
Berufe anfiihrt: “Was denn euch, Ackerménner ..., euch und al-
len, die mit der Kraft des Leibes das tagliche Brot verdienen, sie
haben nichts zu fiirchten, denen werden ja die Weiber immer
das schwerere Ende zum Heben lassen! Was sollen aber wir tun,
die wir mehr mit der Kraft des Kopfes unsere Arbeit verrich-
ten? Wir, die Schulmeister, die Gerichtsherren, die Schreiber,
die Arzte, die Pfarrer?”'* Wieder einmal wird dann aber direkt
1. Kor 14, 33-34 zitiert, wenn es um eine Stellungnahme in
Bezug auf den Brauch der baptistischen Gemeinde geht, Frauen

1 Vita Zelce, op. cit., 26.

12 “Latviesu Avizes” wurde von 1822-1915 herausgegeben, und war somit
die am langsten bestehende lettische Zeitschrift. Am Anfang der Zeit-
schrift stand der Herausgeber Carl Friedrich Watson (1822—-1915), unter
dessen Leitung sich die Zeitung auch fiir die Rechte der Bauern einsetzte.
Nach ihm, unter der Leitung des Redaktors R. Schulz, gewann die Zei-
tung fast den gegensétzlichen Charakter und diente vor allem der Kund-
gebung der Meinung der lutherischen Pfarrer. Arveds Svabe, Latvijas
vesture 1800-1914 (Riga: Avots, 1991), 174-175.

¥ “Sarunasanas”, Latviesu Avizes 12 (24.03.1866). Der Artikel der Zeitung
nimmt Bezug auf die Nachrichten aus Nordamerika, wo Frauen als Arz-
tinnen arbeiten, und in Post und Telegrafim Dienst seien. Der Autor zeich-
net das in Form eines fiktiven Dialogs zwischen Altesten, Schulmeister,
Pastor und zwei jungen Ménnern. Siehe auch Vita Zelce, Nezinama, 26.

14 “Sarunasanas”.
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als Vorbeterinnen in der Gemeinde einzusetzen. Chaotisch
und Angst erregend sei solcher Brauch, wogegen sich auch die
Schrift wende.?®

Die Diskussion zur Frauenfrage in den siebziger Jahren wird
zunéchst fast zufillig 1870 von einem Artikel in der Zeitschrift
“Baltijas Véstnesis” (“Baltischer Bote”) ausgelost.'® Da beklagt
sich ein Autor unter dem Pseudonym “Gars” (“Geist”), dass
die Frauen eine alte lettische heidnische Tradition pflegen.
Der Artikel wird aber ungliicklicherweise mit der Beurteilung
eingeleitet: “Der Mann ist und bleibt kliiger als die Frau”."
Daraufhin erscheint in den spéteren Folgen eine Gegenschrift
von Karoline Kronvalda, der Frau des lettischen Schriftstellers,
Padagogen und Jungletten Atis Kronvalds.!® Hier werden zu-
nichst die Fahigkeiten der Frauen verteidigt, dann geht sie
auch auf die religiésen Traditionen ein. Im Artikel wird postu-
liert, dass es von Natur aus keine Unterschiede zwischen den
Frauen und Ménner gébe, was die intellektuellen Fiahigkeiten
anbelangt, allerdings mangele es unter Frauen an ausreichen-
der schulischer Ausbildung. Der Vorwurf, an den voélkischen
Traditionen festzuhalten wird damit zurickgewiesen, dass die
christlichen Verkiindiger nicht geniigend das Evangelium in
lettischer Sprache verkiindigt hétten, dass die Bibel und das
Gesangbuch auf Lettisch dem Volk erst sehr spéit gegeben wor-
den sei und es eigentlich an Ausbildungsmoglichkeiten gefehlt
habe, die die christliche Tradition hatte naher bringen kénnen.?

1 “Sarunasanas”. Dieses Beispiel sollte offenbar nach der Meinung des Au-
tors auf doppelte Weise einen Missstand beschreiben: Einerseits wird die
Praxis in baptistischen Gemeinden kritisiert, die den Frauen das freie
Gebet in ihren Gottesdiensten erlaubt. Andererseits soll gerade die Tat-
sache, dass dies bei den Baptisten geschieht, diese Praxis diskreditieren.

6 Hinweis darauf bei Vita Zelce, Nezinama, 26.

17 “Piektdienas vakara”, Baltijas Vestnesis (29.10.1870).

18 “Cienigam Garam”, Baltijas Véstnesis (19.11.1870). Es wird auch die
Meinung vertreten, dass der Artikel von Atis Kronvalds verfasst wurde,
denn vermutlich konnte Karolin Kronvalde, die Deutschstammig war,
nicht gentigend Lettisch. Ob er den Namen seiner Frau benutzt hitte,
um sich dahinter zu verstecken, oder ob er den Artikel lediglich seiner
Frau widmen wollte, dariiber kann man nur ritseln, ebenso dariiber, ob
er wirklich der Autor des Artikels ist, denn es besteht ja auch die Mog-
lichkeit, dass Karoline Kronvalde beztiglich der Sprache geholfen oder er
ins Lettische tibersetzt wurde.

19 “Cienigam Garam”, Baltijas Vestnesis (19.11.1870) (Fortsetzung).
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Fast zehn Jahre spiter wurden aber die Fragen der Frauen-
emanzipation schon breiter und auf einer anderen Ebene dis-
kutiert. In den grofiten lettischen Zeitungen erschienen Artikel
tuber die Frauen und die Rolle der Frauen in der Gesellschaft.
Dabei wurde ausgedriickt, dass eine achtungsvolle Haltung
gegeniiber Frauen zu einer hochentwickelten Kultur dazuge-
hore. Die Aussagen betonten, das eine Frau genauso wie ein
Mann ein Mensch sei, doch wie sich das im gesellschaftlichen
Leben verwirklichen solle — das miisse noch geklirt werden.?°
Ein Beispiel, wie um das Emanzipationsverstindnis gerungen
wurde, finden wir 1879 in der Zeitung “Rigas Lapa” (“Rigaer
Blatt”).?! In einem Artikel “Zur Frauenfrage”?? wird erklart,

20 Vita Zelce, Nezinama, 28—29.32.

21 Das Rigaer Blatt war die erste lettische Tageszeitung und wurde vom
1877-1880 in Riga herausgegeben. Die Zeitung, die einen national-
liberalen Charakter trug, informierte vor allem tuber die politischen
Begebenheiten in Lettland und in der Welt. Teodors Zeiferts, Latviesu
rakstniectbas vésture I1 (Riga: A. Gulbis, 1930), 165.

* “Par sieviesu jautajumu’, Dienas Lapa (26-29.06.1879). Eine &hnli-
che Publikation war auch die Ubersetzung der Uberlegungen des Phi-
losophieprofessors Gustav Techmiuller (1832—-1888, er war 1868-1871
Professor in Basel, dann bis zu seinem Tod Professor in Tartu) “Par
sieviesu emancipaciju’, Mdajas Viesa Menesraksts 10 (01.10.1898), Nr. 11
(01.11.1898), Nr. 12 (01.12.1898). Unter anderem wird hier die Freiheit
der Frau im Christentum gepriesen. “Christus begegnete im gleichen
MaBe Frauen, so auch Ménnern, alle Marias Magdalenas, Samaritane-
rinnen und andere stehen auf dieselbe Stufe mit Nikodemus und Lazarus
und anderen Méannern, so dass man nicht sagen kann, dass Christus den
Frauen eine andere Religion verkiindigt hétte. Die religiose Selbstédndig-
keit der Frau ist im Christentum zu suchen. Maria vernachléassigt ihre
Hausarbeiten wegen ihres Gesprachs mit Jesus tiber den Glauben und er
lobt sie dafiir, und nicht Martha, die in der Sorge um das Haus die ech-
te und wichtigste Aufgabe der Frau sieht. Wenn aber die Wohlfahrt der
Seele die allerwichtigste Sache der Frau genauso wie die des Mannes ist,
dann ist doch die Frau frei, da in der Religion das Grundprinzip unseres
ganzen Lebens ist. In ihrer innerlichen Freiheit wird sie die Entschei-
dung treffen, so oder so zu handeln. Sie wird keine dulleren Hindernisse,
Naturgesetze oder alten Briauche anerkennen, solange sie nicht selber
mit ithrem Gott redet und dann freiwillig gehorcht.” Es gab nattrlich
auch Stimmen, die die bestrebte Emanzipation verurteilten oder als un-
no6tig ansahen. Ein Beispiel dafiir ist der Artikel des Journalisten Fricis
Karkluvilks (F. K.), “Emancipacija un emancipétas sievietes”, Baltijas
Vestnesis (19.01.1895) und (20.01.1895). Seiner Meinung nach ist die
Emanzipation bei Letten und Lettinnen “eine uberflissige, aus anderen
Léndern eingefiihrte und in unseren ihr nicht entsprechenden Boden
gepflanzte und deswegen sterbende Pflanze”. F. K., “Emancipacija un
emancipetas sievietes”, Baltijas Vestnesis (20.01.1895).

40



was die Emanzipation sei und was sie darstellen solle. Dabei
vertritt der Autor oder die Autorin zwar die Meinung, dass vor
allem die Arbeitsmoglichkeiten von Frauen breiter gemacht
werden sollten. Dann aber wird eingegrenzt: eine besoldete
Arbeit auBerhalb des Hauses sei nichts fiir eine verheiratete
Frau mit Kindern, die fir ihre Familie sorgen solle. Nur un-
verheirateten, verwitweten oder notleidenden verheirateten
Frauen ohne Kinder sollte eine bezahlte Arbeit zugénglich
sein.? Dementsprechend dominierte noch in der zweiten Halfte
des 19. Jahrhunderts fast unbestritten die Meinung, dass eine
Frau nur mit dem Zweck der Familie zu dienen ausgebildet wer-
den sollte.?*

Die Entscheidung fiir die Ausbildung der Kinder hing stark
von der finanziellen Situation der Familie ab. Doch in allen
Schichten der Gesellschaft wurde bevorzugt den Knaben eine
Schulausbildung gegeben. Viele Kinder erhielten ihre einzige
Ausbildung zu Hause, wo ihnen das Lesen beigebracht wurde.
Zu Hause wurden Gebete, Lieder und Bibeltexte benutzt, um
den Kindern eine Grundausbildung zu geben. In der zweiten
Halfte des 19. Jahrhunderts wurden mehr Schulen eroffnet.?®
Doch noch 1894 besuchten nur 67,6% der Kinder im Schulalter
eine Schule.?8

23 “Par sieviesu jautajumu”, Dienas Lapa (29.06.1979).

24 Noch 1904 schrieb der lutherische Pfarrer August Bielenstein (1826—
1907), dass die Bildung der Frau der Bildung ihres Mannes entsprechen
solle. Sie brauche das alles nicht, was an einer universitdren Ausbildung
zur Verfiigung stiinde. Vor allem solle sie an den Interessen ihres Man-
nes teilhaben haben kénnen und einen guten Geschmack haben, was sich
in ihrer Kleidung und der Heimeinrichtung zeigen solle. August Bielen-
stein, Ein gliickliches Leben: Selbstbiographie (Riga: Jonck & Poliewsky,
1904), 440. Siehe auch Vita Zelce, Nezinama, 142.

% Nach dem Gesetz musste in jeder Gemeinde von 500 Ménner eine Grund-
schule eingerichtet werden, sie sollte den Kindern Lesen, Grundkennt-
nisse der Religion und Kirchenlieder beibringen. In die Schule wurden
etwa 10 Jahre alte Kinder aufgenommen und sie lernten solange, bis der
Pfarrer erkannte, dass sie gentigend uber die verlangten Kenntnisse ver-
fugten. Auch das Wissen derjenigen Kinder, die zu Hause unterrichtet
wurden, musste jede vierte Woche vom Pfarrer gepriift werden. In jeder
Gemeinde von 2000 Méanner wurde eine Gemeindeschule eingerichtet.
Hier wurde Lesen, Rechnen, Katechismus und Kirchenlieder unter-
richtet. Austra Avotina et al., Latvijas kultiras vesture (Riga: Zvaigzne
ABC, 2003), 140.

%6 Vita Zelce, Nezinama, 152.
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Die Schulausbildung war einer der wichtigsten Tradenten
des biblischen Textes. Anfang des 19. Jahrhunderts war die
Bibel bei weitem kein weit verbreitetes Buch. Die Zeugnisse
jener Zeit beweisen, dass es auf dem von Letten bewohnten
Territorium auf hundert Familien etwa eine Bibel gab.?” In den
40er Jahren besaflen in Livland von insgesamt 300.000 Letten
lediglich 85.000 eine Bibel. Erst in den siebziger und achtziger
Jahren begann eine massenhafte Verbreitung der Bibel, vor
allem auf Jahrmérkten. Man darf sich aber nicht vorstellen,
dass die Bibel in jedem Haushalt zuginglich war, sie wurde vor
allem #iber den Schulunterricht und das Gemeindeleben iiber-
mittelt.?> Wie ein Unterricht in der Schule aussehen konnte,
konnen wir einer Beschreibung des lettischen Schriftstellers
Teodors Zeiferts?® entnehmen:

“Die Glaubenslehre als der allerwichtigste Unterricht
wurde und wird in allen Volksschulen gelehrt, und er
wurde der biblischen Grundlehre entsprechend gege-
ben.” Teodors Zeiferts beschreibt, wie unterschiedlich
dieser Unterricht gestaltet sein konnte: “Mochte die
Lehre des Gotteswortes von schweren Stiicken zum aus-
wendig Lernen und Pauken der biblischen Geschichten
bestehen, oder von langen und breiten Erklarungen von
Lebensvorkommnissen, oder von lebendigen Gespréchen,
oder witzigen Ausfihrungen und Schlussfolgerungen,
oder in langmiitigen Belehrungen, sie war stets auf die
Heilige Schrift begriindet.”*°

Auch wenn das eher positiv klingt bezeugt er in seinen
Ausfithrungen spéter doch auch: selbst wenn die christlichen
Grundsétze unter den Letten weit akzeptiert waren und die
Frommigkeit durch Gebet, Lieder und Lesen von Literatur
mit christlichem Inhalt durchaus ublich waren, so war doch
ein Vorbehalt gegentiber der Bibel weit verbreitet: die Bibel sei

27

Valdis Teraudkalns, “Bibeles biedribas Latvijas teritorija 19. gadsimta
und 20. gadsimta sakuma”, in Bibele: Raksti, teksts, kulturvide (Riga,
LBB: 2005), 214-239; 217.

28 Valdis Teraudkalns, “Bibeles biedribas”, 227.

2 Teodors Zeiferts (1865-1929) war Padagoge und Literat. Besonders ist
sein Werk der Geschichte der lettischen Literatur zu erwidhnen, das 1922
zum ersten Mal erschienen ist.

30 Teodors, “Latviesu Bibele”, Austrums (01.05.1889).

42



ein Buch, das unverstidndlich und geheimnisvoll sei und des-
wegen durften nur Ausgewihlte sich ihr nédhern.?* Fiur solch
eine Vorstellung kénnte das im 19. Jahrhundert dominieren-
de hierarchisch ekklesiale Modell des Luthertums in Kurland
und Livland verantwortlich sein, das von den deutschbaltischen
Gutsherren und Pfarrern kontrolliert wurde. Die Bibel wurde
als der Text der Geistlichen, der Experten angesehen, die die
wahre Bedeutung der Texte entdecken miissen und diesen dann
weitergeben.?

Wegen der sozialen Spannungen ist eine stetig wachsende
Distanz der lettischen Intelligenz zum Christentum gegen das
Ende des Jahrhunderts spirbar. Die Landesgeschichte wur-
de immer polarisierter dargestellt, die Zeit vor der Christiani-
sierung im 13. Jahrhundert wurde als das goldene Zeitalter
vorgestellt, in dem sich das friedliche Lettentum frei verwirk-
lichen konnte. Das genuin Lettische war kaum mit der Bibel
zu verbinden. Ein Beispiel fiir solche Vorstellungen ist das vom
Dichter Andrejs Pumpurs verfasste Nationalepos “Léacplésis”
(“Barentoter”), das 1888 erschienen ist. Das Christentum wird
dort als “fremder Glaube” dargestellt, das mit Liige und Gewalt
gebracht wurde, um die Letten zu versklaven. Pumpurs scheu-
te sich nicht, die aus der lettischen Folklore bekannten Gétter,
ebenso wie einige der lettischen Tradition untypische Gotter
in einem Olymp zusammenzufithren, um damit ein Bild der
“wahren” lettischen Mythologie zu schaffen, die iibrigens der
urspriinglichen lettischen Mythologie untypische patriarchal-
hierarchische Ziige tragt.*

31 Teodors, “Latviesu Bibele”.

32 Durch den Einfluss der Briidergemeinde im 18. Jahrhundert bildete sich
zwar ein etwas egalitdreres Verstdndnis der Bibelinterpretation, doch es
brauchte Zeit bis sich das allgemein durchsetzte. Noch in den Anfiangen
des 20. Jh. ist zu lesen, dass niemand die Bibel lese, auller den Baptisten.
“Lauku nemieri”, Austrums (01.01.1906); Valdis Teraudkalns, “Bibeles
biedribas”, 226.

33 Die in der zweiten Hélfte des 19. Jahrhunderts gepridgte Opposition
Lettentum — Christentum ist bis heute in breiten Gesellschaftskreisen
Lettlands stark.
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Die Bildung des nationalen Bewusstseins und des nationalen
Schrifttums liegt zundchst in den Handen von Ménnern.?* Erst
in den siebziger Jahren des 19. Jahrhunderts tauchten auch er-
ste Schriftstellerinnen auf der Bithne der lettischen Literatur
auf, doch erst auf der Schwelle zum 20. Jahrhundert gewann die
literarische Tatigkeit von Frauen eine Anerkennung. Vor allem
die Werke der Dichterin Aspazija (mit wirklichen Namen Elza
Pliek$ane, 1865-1943) bewiesen, dass auch in diesem Bereich
mit der GréBe der Frauen zu rechnen ist.?

Eine der ersten Frauen, deren schriftstellerische Tatigkeit
bekannt ist, ist Marija Medinska geb. Valdemare. Sie wurde
schon 1890 als die erste lettische Schriftstellerin in einem kur-
zen Artikel der lettischen Zeitschrift “Austrums” gepriesen.?¢
1830 wurde sie im nordwestlichem Teil des heutigen Lettlands
in der Nahe von Talsi geboren. Ihre Eltern Marija und Martins
Valdeméars waren Besitzer eines Bauernhofes, den sie aber
vermutlich aus finanziellen Griinden aufgaben und mit ihren
Kindern in die Kleinstadt Sasmaken (heute Valdemarpils) zo-
gen, wo der Vater der Familie als Kiister wirken konnte.

Offenbar gelang es ihnen, ihren Kindern eine relativ
gute Ausbildung zu sichern, denn alle drei Kinder, die ein
Erwachsenenalter erreichten — Indrikis, Krigjanis und Marija —
haben wichtige Spuren in der Kulturgeschichte Lettlands hin-
terlassen.’” Thr Bruder Kri§janis Valdemars (1825-1891), der

34 Die méinnliche Dominanz ist diesbeztigliche auch in der Sprache zu er-
kennen, die in dieser Zeit durch das Streben nach einer lettischen Iden-
titat viele Neueinfiihrungen erlebt. Unter den Schlisselbegriffen des
nationalen Bewusstseins dominierten vor allem solche, die mit der Mén-
nerwelt zu tun haben, z.B. die Sprache der Vater, die Lieder (Volkslieder)
der Viter, das Vaterland (Heimat), Volksbrider. In der Folklore leben
auch in diesem Schrifttum die Mutterbilder als Beschiitzerinnen Arche-
typus weiter. Janina Kursite, “Die mythische und nationale Identitit in
der lettischen Literatur”, in Literatur und Nationale Identitdt I1I: Zur
Literatur un Geschichte des 19. Jahrhunderts im Ostseeraum: Finnland,
Estland, Lettland, Litauen und Polen, Hg. v. Y. Varpio, M. Zadencka
(Stockholm: Almqvist and Wiksell International, 2000), 49-59; 50-52.
Thr Theaterstiick “Verlorene Rechte” wurde sehr breit in der damaligen
Presse diskutiert. Wenn auch sie viele ideologische Gegner fand, tber-
zeugte sie doch mit ihrem Talent. Vita Zelce, Nezinama, 130—-132.

36 “Medinsku Marija”, Austrums (01.06.1890).

¥ Indrikis (1819-1880) wurde Archivar und als Johann Heinrich Wolde-
mar publizierte er zur Heimatkunde. Zanis Unams, Marija Valdemare
(Medinska): Pirma latviesu stastu rakstniece (Riga: Loga, 1937), 8.

35
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bekannteste Vertreter der Familie, war einer der Grinder des
Junglettentums.®® Auch in ihrer Familie wurde die schulische
Ausbildung der Jungen vorgezogen, so war Krisjanis der er-
ste, der in die Schule kam und er wurde auch der erste Lehrer
fir Marija. Sie konnte aber noch zwei Jahre bei der Frau des
Gerichtsschreibers Unterricht erhalten.?® Eine gewisse Zeit hat
sie auch selber als Lehrerin kleinen Madchen Unterricht gege-
ben. Doch das sicherte kein geniigendes Auskommen, so hat sie
vermutlich eher aus pragmatischen Griinden den Deutschen
Miller Neumann geheiratet. Die Ehe war ungliicklich und
Marija trennte sich von ihrem Mann, mit dem sie zusammen
drei Kinder hatte.*°

Nach der Trennung zog sie 1865 mit ihrer Tochter und
Mutter nach Russland, nach Novgorod, wo ihr Bruder Land
und Gut gekauft hatte, um dort eine lettische Kolonie zu griin-
den. Sie wurde Verwalterin dieses Besitzes, was allerdings mit
verschiedenen politischen, finanziellen und organisatorischen
Schwierigkeiten verbunden war.*’ Vermutlich um ihre finan-
zielle Situation zu verbessern, heiratete sie nochmals, diesmal
den litauischen Bauern Medinsky, von dem sie eine Unterstiit-
zung erhoffte, um mit dem schweren Alltag zurechtzukom-
men. Das Verhéltnis zum lettischen Schriftsteller Fricis Briv-
zemnieks, der fast 20 Jahre jiinger und erst am Anfang seiner

3 Krisjanis Valdemars war einer der ersten hochgebildeten Letten und
Griinder der ersten lettischen Verbindung in Tartu. Er studierte Staats-
recht und Wirtschaft, arbeitete auch als Beamter im Finanzministeri-
um in St. Petersburg. In St. Petersburg griindete er auch die erste pro-
lettische Zeitschrift “Peterburgas Avizes” (St. Peterburgische Zeitung).
Er kritisierte die Privilegien des Adels und erhoffte die russische Elite
in seinem Kampf fir die lettischen Bauern auf seine Seite zu gewinnen.
Iveva Zake, Nineteenth-century Nationalism, 32.

39 Zanis Unams, Marija Valdemare, 7-8.

40 Zanis Unams, op. cit., 8.

4 Als sie dort ankam, herrschten auf dem Gut chaotische Verhiltnisse. Der
Besitz war voll mit Letten aus den Westen Lettlands, die dem Aufruf
on in Russland zu verbessern, indem sie das Land dort mieteten oder
kauften. Marija musste mit den Beschwerden der Neusiedler und mit
dem unwirtschaftlichen Verhalten ihres Bruders zurechtkommen. Zanis
Unams, Marija Valdemare, 13. Sie beklagt sich in einem Brief, dass ihr
Bruder Krisjanis sich in finf Jahren nicht einmal die Zeit nimmt, sich
im Gut aufzuhalten. Die angefangene Sache zu Ende zu fiihren ware pa-
triotisches Werk genug. Zanis Unams, Marija Valdemare, 15.
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Laufbahn war, ist nur eine Episode in ihrem Leben geblieben.
Als die Umsténde im Besitz ihres Bruders unmoglich wurden,
zog sie mit ihrer Tochter und ihrem Mann nach Stidrussland
um, wo sie 1887 auch starb.*? Thr Leben zeigt die soziale
Unsicherheit von Frauen in dieser Zeit, die oft nur durch Heirat
verbessert werde konnte. Diese Umstidnde wirkten sich natiir-
lich auch auf ihre schriftstellerische Tétigkeit aus, die sie aus
pragmatischen Griinden teilweise einstellen musste. In einem
Brief an ihren ersten Biographen Matiss Arons 1879 antwortet
sie auf seine Ermutigungen und bekennt, dass die zugeteilten
Lebensrollen der Frauen ein Hindernis fir ihre schriftstelleri-
sche Tatigkeit ist:

“Wahrlich, wenn alle Landsménner so wie Sie déchten...,
dann gibe es vielleicht mehr Landsfrauen, die was Wert-
volles publizierten. Ich kann nicht leugnen, dass es den
Frauen allein, von verschiedenen alltidglichen Hinder-
nissen gebundenen, viel schwieriger ist einen Zustand zu
erreichen, dass man etwas Bemerkenswertes schreiben
konnte, — und, wenn noch von der Seite der Volksgenossen
keine Ermutigung, sondern Sticheleien zu erwarten sind,
dann traut sich selten eine die Stimme zu erheben, wenn
auch bekannt wére, wie viel Unkraut noch aus dem Volk
zu jaten ist. So gilt ein Dank an diejenigen Landsménnern,
die die wahre Aufgaben und Bediirfnisse der Menschheit
erkannten und versdumten nicht die zu férdern. Denn nur
in Zusammenarbeit ist es moglich die jungere Generation
geistig zu heben, wihrend es den Landsménnern alleine,
die Frauen an die Seite schiebend, schwerer moglich ist.”?3

Leider verraten die wenigen von ihr zuriickgebliebenen
Briefe und die Berichte ihrer Zeitgenossen nichts tiber ihre
Religiositat oder ihren Bezug zur Bibel, so bleibt nur ihr eige-
nes literarisches Werk zur Beurteilung.

42 Zu ihrem Lebenslauf: Vita Zelce, “Marija Valdemare — Naumane — Me-
dinska: 19. gadsimta sievietes nepabeigta biografija”, Latvijas Arhivi 4,
2007, 143-169.

43 Matiss Arons, “Medinsku Marija, dzim. Valdemar”, in Saimniec¢u un Zel-
tenu kalendars (Riga: P. Bisnieks, 1893), 1-8; Vita Zelce, “Marija Val-
demare”, 152.
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Thr erstes Buch ist eine Lokalisierung eines Werkes des
Deutschen Schriftstellers Hermann Schmid “Der bayerische
Hiesel”, die sie unter dem Namen “Ozols, vina dzive un gals”
(“Ozols, sein Leben und Tod”) 1872 herausgab. Sie hatte die-
se Geschichte in eine Erzidhlung umgewandelt, die das letti-
sche Bauerntum im Kampf fur ihre Rechte vor den Gutsherren
zeigt. Thre erste Originalgeschichte “Zemnieks un muiznieks”
(“Bauer und Gutsherr”), die von ihrem Umgang mit der Bibel
zeugt, erschien 1877 als Buch, wiahrend Marija Medinska sich
in Novgorod aufhielt. Damit wurde sie die erste Lettin, die ein
Originalprosawerk publizierte.*

Mit viel Gefiihl zeichnet sie darin die Dramatik der Verhalt-
nisse zwischen zwei ungleichen Parteien der Gesellschaft. Die
Geschichte ist ein Beispiel fur die soziale Ungerechtigkeit in der
Zeit des Frondienstes, die den Bauern wegen der Willkiir der
Gutsherren widerfédhrt. Die Familie des Bauers Legzdin$ erlei-
det einen schweren Schicksalsschlag nach dem anderen. Diese
beginnen damit, dass ein Gutsherr, um den Platz fiir ein neu-
es Gut zu schaffen, das Haus der sechskopfigen Bauernfamilie
enteignet.”> In Armut und im Kampf fiir Gerechtigkeit ster-
ben zwei der Kinder und auch Legzdins selbst. Das Leben der
Familie scheint zerstort zu sein. Doch zufélligerweise ist die
Bauersfrau Anna Legzdina mit ihrem neugeborenen Kind in
der Nahe, als die Baronin, wahrend sie unterwegs ist, ihr Kind
zur Welt bringt. Die beiden Séhne werden durch die Hebamme
ausgetauscht. So wéchst der Annas Sohn Karlis, auf dem
Gutshof auf, wihrend sie sich um den Sohn des Barons kiim-
mert.* Wenn auch Karlis glaubt, das Baronenehepaar seien
seine leiblichen Eltern, so ist er doch von klein auf gerne mit
den Bauern zusammen. Er schliefit verbotene Freundschaften
mit den Bauernkindern und verteidigt die Bauern vor dem
Baron. Am Ende der Geschichte wird der Tausch bekannt.

4 Marija Medinska, Semneeks un muischneeks (Rihga: V. Dihrika, 1877).

4 Die Geschichte zeigt auch die Gewalt und Grausamkeit der Gutsherren
gegeniiber ihren Untertanen und die Entfremdung der Pfarrer gegen-
uber dem einfachem Volk. Die Episode tiber das Auspeitschen der Kinder
vor den Augen ihrer Eltern illustriert diese Seite des Gutsherrentums.
Marija Medinska, Semneeks un muischneeks, 217.

46 Das ist naturlich ein sehr 4hnliches Motiv wie im berithmten Roman von
Mark Twain, Prinz und der Betteljunge, der allerdings erst 1881, vier
Jahre spéter als diese lettische Geschichte, erschienen ist.
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Die Gerechtigkeit wird hergestellt, das Gutsherrenehepaar er-
halt das von ihnen verdiente Schicksal: Infolge der Nachricht
stirbt der Baron, die Baronin zieht sich zuriick und fiithrt ihr
weiteres Leben in vollkommener Abgeschiedenheit. Karlis ver-
schenkt das Gut an den gesetzlichen Erben und arbeitet als
Arzt, um allen so viel wie moglich zu helfen.

In dieser, im Stil der Sentimentalprosa geschriebenen Be-
schreibung der sozialen Ungerechtigkeit lasst die Autorin
auch ihre Theologie erkennen. Es handelt sich dabei um keine
Uberlegungen, die sie aus Biichern gewonnen hat, sondern es
sind vor allem Erkenntnisse, die aus ihren Beobachtungen er-
wachsen. Vor allem stellt sie in der Geschichte eine Art Theo-
dizee-Frage: Sie lasst ihre Charaktere angesichts des Leidens,
hervorgerufen durch die sozialen Unterschiede, immer wieder
nach der Rolle Gottes fragen. “Wenn es nur einen Gott gibt, der
alle Menschen schuf, wie hat er aber uns alles so gut getan, und
den armen Leuten so viel Schweres aufgeladen?”, fragt Rose, die
kleine Tochter des Gutsherren, in kindlicher Naivitéit.*” Bei der
Antwort auf solche Fragen scheint die Geschichte die Bibel zu-
néichst nur auf die Seite der Gutsherren und der sie unterstiit-
zenden lutherischen Pfarrern zu stellen. Darin spiegelt sich die
schon vorher beschriebene Distanz zum biblischen Text wider,
auch fur fromme Menschen. So legt die Autorin dem Pastor an-
einandergereihte Zitate aus einigen Psalmen in den Mund. Im
Rahmen der Geschichte werden diese in der Kirche vorgelesen,
zusammen mit einem Aufruf zur Busse: “... die Erde ist voll der
Giite des Herrn” (Ps 33:5), “Er wird kein Gutes mangeln las-
sen den Frommen.” (Ps 84:12), ... die den Herrn suchen, haben
keinen Mangel an irgendeinem Gut.” (Ps 34:11)*% Diese Zitate
werden zur Begriindung eines Tun-Ergehen-Zusammenhangs

47 Marija Medinska, Semneeks un muischneeks, 55. Ahnlich gestellte Fra-
gen kommen auch sonst in der Geschichte vor. Der arme Legzdins fragt
im Gespréach den Pfarrer: “Ist denn der Stand der Bauern von Gott beson-
ders bestraft?” (10); sein kleiner Sohn fragt, als er das Wohlergehen der
Gutsherren sieht: “Haben denn sie einen anderen Gott, einen besseren
als die armen Leute?” (14). In ihrer Verzweiflung betet die Bauerin Anna:
“0, Gott! Wenn Du gerecht bist und wir alle Deine Kinder — warum hilfst
Du uns denn nicht, uns, die die Hilfe am meisten brauchen!” (27).

Hier und sonst, wenn nicht anders vermerkt zitiert nach Die Bibel: mit
Apokryphen, nach der Ubersetzung Martin Luthers (Stuttgart: Deutsche
Bibelgesellschaft, 2008).
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herangezogen: Wer arm ist, hat das der eignen Schuld zu ver-
danken.* Dabei lasst die Autorin z.B. bei Ps 34:11 die sozial-
kritische Pointe aus, die darin liegt, dass gerade die “Reichen
darben und hungern miissen”, im Gegensatz zu denen, die
den Herrn suchen.?® Es kann gut sein, dass die Autorin diese
Texte tatsachlich nur als Zitate kannte, ohne ihren urspriing-
lichen Kontext. Sie wollte aber wohl vor allen die Korruptheit
der Geistlichkeit darstellen, die die Bibel fiir ihre eigenen
Interessen missbrauchen. Sie konnen nur Bibelzitate her-
abzitieren, setzen sich aber nicht fiir die Notleidenden ein.?!

Im Gesprach mit dem Pfarrer hort Legzdins noch weiter,
dass die “Herren und die Regierung von Gott eingesetzt sind”
und es Gottes Gesetz sei “die Herren zu ehren”.? Mit dieser
Anspielung auf Rémer 13 werden in der Geschichte seitens der
Pfarrer die Privilegien der Gutsherren verteidigt. Das wahre
Gesicht der Geistlichkeit offenbart sich dann spéter durch eine
Vision, die der sterbende Legzdins kurz vor seinem Tod hat,
dass hinter jedem Pfarrer der Teufel steht und lacht.*

Wenn man die Geschichte weiterverfolgt, wird klar, dass die
Autorin keineswegs die christliche Tradition als solche fiir die
sozialen Missstidnde verantwortlich macht. Sie greift vielmehr
das Liebesgebot auf, um ihre Sichtweise in den Uberlegungen
des Hauptprotagonisten Karlis darzulegen: “Wahrscheinlich
wird doch Gott..., der die ganze Natur so lieblich geschaffen hat
und all diese Schonheit allen in gleichem Masse sehen lasst, da-
mit darauf hingewiesen haben, dass die Menschen einander lie-
ben und fiireinander sorgen sollten, damit alle gleich froh sein
konnten.” Wenn auch in diesen Worten das Liebesgebot mehr
in dem Buch der Natur und weniger in der Bibel geschrieben

4 Marija Medinska, Semneeks un muischneeks, 9.

%0 Marija Medinska, op. cit., 35.

5 Die Genauigkeit der Bibelzitate spricht daftr, dass Marija den Bibeltext
vor sich gehabt haben konnte. Ein kleiner Fehler am Anfang des Bu-
ches zeigt aber, dass ihre Bibelkenntnisse nicht perfekt waren. Sie zi-
tiert den Deutschen Spruch “Jeder sollte vor seiner eigenen Tiire kehren”
und meint, dies sei ein Bibelzitat. Dieser Fehler konnte aber auch ihrem
Freund Fricis Brivzemnieks zugeschrieben werden, der vielleicht diese
Einleitung, die mit einem Lob der Autorin beginnt, geschrieben haben
konnte. Zanis Unams, Marija Valdemare, 7-8.

Marija Medinska, Semneeks un muischneeks, 10.
% Marija Medinska, op. cit., 10.
5 Tbid., 46.
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scheint, ist doch diese Aussage ohne den biblischen Bezug nicht
zu verstehen. Der Hinweis auf die Natur ist eher die Auslegung
des Gebots, bzw. lasst die Schopfungsordnung erkennen, in der
es von Natur aus keine besonders privilegierten Menschen gibt.
Vielmehr, und das ist ihre Antwort auf die Theodizee-Frage, ist
die Ungerechtigkeit, die besteht, nicht von Gott gewollt, sondern
ist das Werk der Menschen. Gottes Wille ist das Liebesgebot, das
man sogar in der Natur ablesen kann. Damit spricht die Autorin
eine dhnliche Sprache wie ihre méannlichen Kollegen aus der
Nationalbewegung. In der Zeitschrift “Péterburgas Avizes”, die
die Meinung der Jungletten kundgab, wurde das Menschsein
der Bauern und eine egalitire Schopfungsordnung verteidigt.*®
Die Jungletten mussten sich gegen die Ansicht verteidigen,
dass Lettisch-sein gleichzusetzen sei mit Bauer-sein, die Worte
“Lette” und “Bauer” wurden fast als Synonym benutzt.*¢
Frauen spielen in “Zemnieks un muiznieks” allgemein
eine grof3e Rolle. Wenn sie auch in den klassischen Rollen der
Hausfrauen vorkommen, so sind sie doch die entscheidenden
Personen, die die Geschichte weiter voran bringen. Es sind
Frauen, die die Geschichte wenden. Im Tausch der Kinder wird
Gottes Wille gesehen, die Hebamme kann sogar beten: “Wie
wunderbar sind deine Wege, o Gott, und wie herrlich fithrst du
sie zu Ende! Ich erkenne Deine Stimme und die Aufgabe, die
Du mir auferlegt hast. Du hast deiner geringen Magd die Rache
in die Hand gegeben und diese Aufgabe soll mir heilig sein.
Du wirst mir selber Deine Hand reichen, wenn es Dein Wille
sein wird.””” Es sind wiederum keine exakten biblische Zitate,
aber die Sprache ist an biblische Ausdrucksweise angelehnt. So
erinnern diese Aussagen an Psalm 66:3 “Wie wunderbar sind
Deine Werke!”, aber auch an Ps 18:47 in der &lteren lettischen
Ubersetzungen “der Gott, der mir die Rache gab”.5® Auch die

% KEdgars Sillers, “Péterburgas Avizes™ Rakstu izlase 1 (Riga: Latvijas
Skolotaju savieniba, 1928), 32.

5% Manche versuchten auch zu behaupten, dass schon von Natur aus
wesentliche Unterschiede zwischen Deutschen und Letten bestiinden.
leva Zake, Nineteenth-century Nationalism, 32.

57 Marija Medinska, Semneeks un muischneeks, 39.

5 Die Bibel wurde erstmals 1694 von dem deutschen Pfarrer Ernst Glick
ins Lettische tibersetzt und herausgegeben. Bis zum Beginn des 20. Jahr-
hunderts bildete sie die Grundlage aller lettischen Bibelausgaben, die ei-
gentlich lediglich korrigierte Versionen dieser Ubersetzung darstellten.
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biblischen Ausdriicke tiber Dahingeben der Feinde in die Hand
von jemanden koénnten den Hintergrund der Ausdrucksweise
bilden.?® Die “geringe Magd” erinnert aber an die Niedrigkeit
der Maria im Magnificat in Lk 1:48. Es geht der Autorin offen-
bar weniger um das genaue Bibelzitat, aber da sie die Wendung
in der Geschichte als Gottes Tat darstellen will, greift sie auf
die ihr bekannte theologische Sprache zuriick, die von der
Bibel, vielleicht auch von der Gebetssprache beeinflusst ist.

Wenn auch die Geschichte eine gewisse Distanz zum bi-
blischen Text verrit, so ist sie auf der anderen Seite doch ein
Beweis dafir, dass biblische Texte tiber Tradition und Gebete
dennoch zu einem verinnerlichten Text geworden sind. Auch
wenn die Geschichte zeigt, wie die Bibel von den Herrschenden
missbraucht werden kann, so stellt sich die Autorin in ihrer
Erzahlung und stellt sie vor allem die christliche Botschaft,
das Evangelium auf die Seite der Armen. Gott gibt schlief3-
lich ihnen Recht, die Wahrheit und die Liebe Gottes steht auf
der Seite der Unterdriickten. Dabei werden die Frauenfiguren
in der Geschichte zu Glaubenstriagerinnen, sie werden als die
Weisen dargestellt. Die Aussage von Anna Legzdina scheint ein
Bekenntnis der Autorin selber wiederzugeben: “Ich habe solche
Herzschmerzen erlebt, die wie eine Flamme im Herzen brennen
und es fast zu erdriicken scheinen, dann ist aber Gott die ein-
zige Zuflucht, und ein Gebet vom Herzen ist wie ein erfrischen-
der, leichter Wind, der die brennende Wunde kiihlt.”¢°

Auch in der Erzahlung der Publizistin Hermine Zalite, geb.
Balode (1858-1932) sehen wir in dhnlicher Weise, wie die Bibel
fur die Unterstiitzung der Armen zur Hilfe gerufen wird. Thr
Werk gehort schon zu nachsten Generationen als das von Marija
Medinska. Thr Lebenslauf zeigt, dass sich die Prozesse in der
lettischen Gesellschaft schon weiterentwickelt haben, auch
wenn sie ebenso wie Marija aus eher einfachen Verhéltnissen
stammt. Sie und ihr Mann, ein bekannter Intellektueller,

Bis zum Ende des 19. Jahrhunderts wurden noch sechs revidierte Text-
versionen herausgegeben: 1739, 1794, 1825, 1854, 1877 und 1898.

% “Gelobt sei Gott der Hochste, der deine Feinde in deine Hand gegeben
hat” Gen 14:20, weiter auch Deut 21:10, Jos 21:44, Ri 3:28. Zahlreich sind
die Bibelstellen, in denen es umgekehrt um das Dahingeben in die Hinde
der Feinde geht, z.B. Lev 26:25, Jer 12:7, u.a.

60 Marija Medinska, Semneeks un muischneeks, 57.
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pflegten ein offenes Haus, das zur Begegnungsstétte der da-
maligen Intelligenz wurde, einen der ersten lettischen Salons.®
Hermine Balodes Vater war ein Schmied.%? Thr Grofivater war
ein Prediger der Briidergemeinde, und auch in der Familie ih-
rer Eltern wurden noch die Herrnhuter Traditionen gepflegt.
Den ersten Unterricht haben sie und ihre Geschwister zu-
néchst zu Hause erhalten. Es war unmoglich. nach dem Tod
ihres Vaters die Schule zu besuchen. Doch alle drei Kinder
kénnen in ihrem Leben eine beachtliche Karriere vorweisen.
Thr &ltester Bruder Aleksandrs hat das Polytechnikum zu
Riga absolviert.®® Viel bekannter war aber ihr jingster Bruder
Karlis Balodis, einer der Griinder und ersten Professoren der
Universitat Lettlands. In der Zeit des Nationalstaates nach
1918 war er auch im Parlament tdtig und wurde durch sei-
ne 6konomischen Publikationen bekannt. Auf Wunsch seiner
Mutter hat er aber zunédchst Theologie in Dorpat studiert. Um
fir ihn zu sorgen, hat ihn auch Hermine Balode dorthin be-
gleitet und hat einen engen Austausch mit ihm gepflegt. Und
als er als lutherischer Pastor nach Brasilien ausreiste, um dort
eine lettische Kolonie zu griinden, begleitete sie ihn mit ihrem
Mann.®

Thr Mann Péteris Zalitis promovierte in Jena in Philosophie,
wurde Professor an der Universitat Lettlands, war aber auch
Redakteur der beliebten Zeitschrift “Majas Viesis” (“Gast des
Hauses”), in der auch sie mitarbeitete und publizierte. Unter
ihren Publikationen sind Originalgeschichten, Reisebeschrei-
bungen, Artikel und, womit sie am meisten Popularitat errun-
gen hat, ein Kochbuch, das sie unter den Pseudonym Minjona
publizierte.®® Von ihrer Einstellung zur Rolle der Frau er-
fahren wir durch ihre Schrift “Par sieviesu pienakumiem”
(“Uber die Pflichten der Frauen”), die 1898 in der Zeitschrift

61 So erinnert sich die Dichterin Aspazija. Péteris Zalite, Ko liela latviete
mums stasta: Hermines Zalites (dzim. Balode) dzive, darbi, raksturojums
(Riga: Autora izdevums, 1937), 261.

62 Peteris Zalite, Ko liela latviete mums stasta, 5.

63 Peteris Zalite, op. cit., 6.

64 Tbid., 8.

Hermine Zalite (Minjona), Mahjsaimneezibas un pawahru mahksla: ro-
kas grahmata seltenem un nama mahtem wisos jautajumos par glihtu,
smalku un eenesigu mahjsaimneezibu (Riga: Ernsts Plate, 1901-1902).
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“Baltijas Vestnesis” erschien.®® Darin verteidigt sie eine méBige
Emanzipation, wie das auch sonst bekannt war — Emanzipation
soll dazu fithren, dass vor allem die unverheirateten Frauen
ihr Auskommen besser verdienen kénnen, doch verheirateten
Frauen gebihrt es nicht fiir ihr Auskommen selber zu sor-
gen. Die Gesetze der Natur binde die Frau an das Haus und
wenn man das nicht beachte, dann gehe im héuslichen Leben
viel verloren.®” Auf der anderen Seite ist sie eine entschiedene
Befirworterin der Ausbildung von Frauen, die einem so kleinen
Volk wie den Letten nur zugute kommen kénne.%

Die wichtigsten Rollen in ihren Geschichten der Sentimen-
talprosa iibernehmen Frauen. Insgesamt sind das funf Erzéh-
lungen und in allen geht es um die Ausbildung von Frauen, um
das Wirken in Wohltétigkeit und Ausbildung. “Geh hin und
lerne“®, so heiit eine der Erzdhlungen, in der von der Wohltat
einer Witwe berichtet wird, die ihr letztes Almosen verschenkt,
um die Ausbildung einer jungen Frau zu ermoglichen.

Die Bibel wird herangezogen in der Erzédhlung “Ko Kristus
jauna gada runaja” (“Was Christus zu Neujahr sagte”).” Diese
Kurzgeschichte ist ein Beispiel dafiir, wie wieder der biblische
Text benutzt wird, um die sozial Unterdriickten zu verteidi-
gen. In einer wohlhabenden Familie wird zum Neujahr ein be-
stickter Paravent gekauft. Wiahrend alle sich dariiber freuen,
stellt sich heraus, dass die Herstellerin des schonen Handwerks

66 “Par sieviesu pienakumiem”, Baltijas Vestnesis, 21.—26.04.1888, publi-
ziert auch in Péteris Zalite, Ko liela latviete mums stasta, 39—64. Laut
ihrem Mann wurde diese Schrift mit Hilfe ihres Bruders fertiggestellt. 39.

57 Hermine Zalite, “Par sieviesu pienakumiem”, in Ko liela latviete mums

stasta: Hermines Zalites (dzim. Balode) dzive, darbi, raksturojums, Hg. v.

Péteris Zalite (Riga: Autora izdevums, 1937), 39-64; 62.

Hermine Zalite, “Par sieviesu pienakumiem”, 68.

5 Das erste Mal ist die Geschichte in der Zeitschrift Majas viesa meénes-
raksts (Monatsschrift des Hausgastes) 1895 erschienen, es ist auch im
Buch von Péteris Zalite Uber seine Frau Hermine wiederzufinden. S. L.
(Zalite-Liesma), “Ko Kristus jauna gada runaja”, in Ko liela latviete
mums stasta: Hermines Zalites (dzim. Balode) dzive, darbi, raksturojums,
Hg. v. Péteris Zalite (Riga: Autora izdevums, 1937), 81-87.

" Die Geschichte ist zusammen mit ihren anderen Geschichten von ihrem
Mann Peteris Zalite in einem ihr gewidmeten Buch publiziert worden.
Obwohl es keine Datumsangabe gibt, ist die Geschichte héchstwahr-
scheinlich zusammen mit den anderen Geschichten in den Jahren 1895
und 1896 verfasst worden. S. L. (Zalite-Liesma), “Ko Kristus jauna gada
runaja”, 78—81.

68
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gerade in Armut gestorben ist. Das ldsst die Frau der reichen
Familie ihr Verhalten gegeniiber den Armen &ndern. So erlasst
sie den Bauern ihres Gutes die Schulden und sie werden nicht
aus ihren Héausern vertrieben. Eine Emanzipationsbestrebung
ist in der Geschichte daran zu erkennen, dass wiederum eine
Frauengestalt zu einem ethischen Vorbild wird, zunéichst im
Rahmen der Geschichte fiir ihren Mann, aber auch fiir den
Leser der Geschichte. Und sie wird zu einem Vorbild, weil sie
als Frau in dieser Geschichte frei iiber ihren Besitz verfiigt.”

Die Geschichte ist sentimental und naiv gehalten, aber
auch hier ist das Gebot der Néchstenliebe zentral. Aneinan-
dergereihte Bibelzitate und Anspielungen sollen den Willen
Christi ausdriicken und der Wegweiser fiir das gerechte Han-
deln sein:" “Du sollst deinen Néchsten lieben wie dich selbst”,”
“Tut wohl! Sogar denen, die euch verfluchen und verfolgen!”",
“Liebe Kinderchen, liebt einander, wie Christus euch geliebt
hat”™. Die letzten zwei Ermahnungen werden sogar in der
Geschichte in einer anderen Zitatenreihe wiederholt und ne-
ben weiteren Zitate angefithrt. Das erste aus Mt 8:20 ist in
verdnderten Form vorzufinden: “Die Fiichse haben Gruben
und die Vogel haben Nester; aber viele Menschenkinder ha-
ben nichts, wo sie ihr Haupt hinlegen”.” Das zweite folgt sehr
genau dem matthéischen Wortlaut: “Was ihr getan habt ei-
nem von diesen meinen geringsten Briidern, das habt ihr mir

T S. L. (Zalite-Liesma), “Ko Kristus jauna gada runaja”, 81. Der Zivilrecht
im Baltikum besagte damals, dass die Frau zwar Eigentum haben konn-
te, sie durfte aber nicht ohne Absprache mit ihrem Mann dartiber verfi-
gen. Allgemein war die rechtliche Situation der Frauen sehr beschrankt.
In den Gesetzen galt das Prinzip, dass der Mann der Herr und Meister
der Frau ist. Vita Zelce, Nezinama, 21-23.

72 S. L. (Zalite-Liesma), “Ko Kristus jauna gada runaja”, 80.

3 Lev 19:18, Mk 12:31, Rom 13:9, Jak 2:8.

7 Diese ist eine Paraphrasierung von Lk 6:27-28 “Aber ich sage euch, die
ihr zuhort: Liebt eure Feinde; tut wohl denen, die euch hassen; segnet,
die euch verfluchen; bittet fiir die, die euch beleidigen” und vielleicht
klingt hier auch Mt 5:44 in dem Wort “verfolgen” mit: “Ich aber sage
euch: Liebt eure Feinde und bittet fiir die, die euch verfolgen.”

7> Dieses ist ebenso ein ungenaues Zitat, das sich sowohl auf Joh 13:34,
15:12, als auch auf 1 Joh 3:23, 2 Joh 5, Eph 5:2 beziehen konnte.

6 Mt 8:20 “Die Fiuichse haben Gruben und die Vogel unter dem Himmel
haben Nester; aber der Menschensohn hat nichts, wo er sein Haupt hin-
lege.”
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getan”.”” Der Umgang der Autorin mit den biblischen Texten
ist recht frei. Einerseits scheint das daran zu liegen, dass sie
die Bibelzitate frei aus dem Gedichtnis zitiert, wie das z.B.
das ungenaue Zitat des johanneischen Liebesgebots zeigt, da
man hier keinen bewussten Grund der Verdnderung erkennen
kann. In der Paraphrasierung des Fragments des lukanischen
Gebots der Feindesliebe konnte wiederum der Wunsch, die
Pointe der selbstlosen Liebe in Kiirze auszudriicken, eine Rolle
gespielt haben. Doch in der Anfithrung von Mt 8:20 ist offen-
bar eine bewusste Veridnderung vorgenommen. Hier sind statt
des heimatlosen Christus viele Menschen als die Notleidenden
und Hilfesuchenden dargestellt. Somit tibertrigt sie dieses
Bibelwort auf die aktuelle Situation, die sie vor Augen hat, auf
die Armen ihrer Zeit, wofiir sie auch die ganze Geschichte ein-
setzt. Der Kontext der geringsten Briider von Mt 25:40 lasst
auch diesen Vers als einen Aufruf zur Wohltéatigkeit verstehen.
Die Geschichte ist nicht revolutiondr und verlangt nicht nach
einer neuen Gesellschaftsordnung. Noch im Rahmen der beste-
henden sozialen Schichtung passiert das Wunder der menschli-
chen Néchstenliebe. Allerdings ist der Tod der armen Frau am
Anfang der Geschichte eine Ermahnung: “Handle, solange es
noch nicht zu spét ist!“™®

Die behandelten Geschichten gehéren zu den ersten
Prosawerke lettischer Autorinnen. Schon alleine damit ist
die Tatigkeit beider Schriftstellerinnen ein Teil der emanzi-
patorischen Bestrebungen von Frauen des 19. Jahrhunderts.
Dazu zeigen die behandelten Geschichten, dass die Bibel in
das Kulturgut der Letten integriert ist. Sie zogen die Bibel
noch nicht direkt zur Hilfe fiir die Verteidigung der Rechte
der Frauen heran, doch sie waren gewiss, dass sie als Teil der
christlichen Tradition auf der Seite der Unterdriickten steht.
Damit gehoéren die beiden Schriftstellerinnen auf jeden Fall
nicht zu denen, die das Lettische und das Christentum ge-
geneinander ausspielten, im Gegenteil, ihre Stimmen sind
ein Zeugnis der Akzeptanz und auch der Verinnerlichung der
christlichen Tradition.

T Mt 25:40.
8 S. L. (Zalite-Liesma), “Ko Kristus jauna gada runaja”, 80.
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Wenn auch beide Schriftstellerinnen im Laufe des Erwachse-
nenlebens eher in den Kreisen der Intelligenz und relativ Wohl-
habenden waren, besonders Frau Zalite, die zu den angeseh-
ensten Salondamen Rigas gehorte, ist doch ihr Bibellesen eher
als eine Lektiire “von unten” zu verstehen. Sie waren beide
natiirlich keine ausgebildeten Theologinnen, ihre Kenntnis
der christlichen Tradition beruhte darauf, was sie von ihrem
Zuhause und der Schule oder Gemeinde mitgenommen haben.
So ist ihre Theologie und Auslegung der Bibel eher intuitiv, der
Volksreligiositdt nah. In ihren Geschichten zeigt sich: so ver-
stand (man) frau die Bibel in dieser Zeit.

Dabei ist es festzustellen, dass sie die Freiheit hatten, den
biblischen Text weiter zu schreiben. Bei beiden Schriftstel-
lerinnen war zu beobachten, dass es ihnen nicht um die Ge-
nauigkeit der Zitate geht. Wie in der Geschichte von Frau
Medinska zu sehen war, konnten z. B. die Gebete mit Anspiel-
ungen auf die biblische Sprache ein Weiterschreiben der Bibel
sein. Bei Frau Zalite sahen wir bewusste Verdanderung des bi-
blischen Textes, die dem sozialen Evangelium der gegenwér-
tigen Situation entsprechen. Damit machen sie die biblische
Tradition zur eigenen Tradition, was fir heutige Theologinnen
ein gutes Vorbild sein kann, sich von der Furcht zu lésen, die
Exklusivitat und die Andersartigkeit der Bibel zu verlieren und
das ganz Andere als den ganz Nahen zu verkiinden.

Kopsavilkums

Bibele apspiesto puseé: Bibeles interpretacija sieviesu
prozas darbos Latvijas teritorija 19. gs. otra puseé

19. gs. otraja pusé un ipasi pédeéjas dekades diezgan strauji
mainijas sievietes dzives telpa un nodarbosanas. Arvien vairak
sievieSu iendca rakstnieciba, un vinas kluva arvien pamanamakas.
Petijuma ieskicéta Bibeles teksta loma debatés par sievieSu
emancipaciju un vietu sabiedriba. Pétijuma mérkis ir atrast liecibas
par to, ka sievietes interpreté Bibeli savos darbos. Lai ari to nav
daudz, tomer redzams, ka Bibele so rakstniecu izprainé ir uztverta
ka nabago un apspiesto aizstave. Turklat vinu interpretacijas
Bibeles teksts tiek “rakstits talak”, lai atbilstu sava latka socialajam
evangelijam.
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THE HISTORIOGRAPHY
OF THE ENGLISH REFORMATION!

Eric Woods, DL, MA
Vicar of Sherborne Abbey

I must begin by saying that I am most grateful to the Faculty
for the generous invitation to lecture here at the University of
Riga, a city with which I have been associated since 1999 when
a twinning link was first formed between the Anglican Church
of St Saviour here, and the Abbey Church of St Mary the Virgin
in Sherborne. I have come to love this city, and it is a huge hon-
our to be here.

On Friday 27 July 2012 The Guardian published a re-
view of a new book by Eamon Duffy, Professor of the History
of Christianity at the University of Cambridge. The book was
Saints, Sacrilege & Sedition?; the reviewer was the Professor
of the History of the Church in the University of Oxford, Sir
Diarmaid MacCulloch. It was an incendiary review. You will
forgive me if I quote it at some length — remembering what
Tertullian wrote at the end of the second Christian century:
“Look,” they say, “how [the Christians] love one another” (for
they themselves hate one another); “and how they are ready to
die for each other” (for they themselves are readier to kill each
other) — usually misquoted as ‘See how the Christians love one
another’!

MacCulloch wrote this:

‘Much of this book works; a significant amount doesn’t;
none of it is dull. It opens with polemical surveys of

! The lecture delivered in the University of Latvia on 15% February 2016.
2 E. Duffy, Saints, Sacrilege & Sedition (London, 2012).
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how English reformation history has been written and
Protestant English identity created, and it moves on to
delicious though elegiac studies of how English parish life
was transformed in the Tudor age. There are insightful
and empathetic portraits of two Catholic prelates. First
is the gaunt but hospitable Bishop John Fisher, a great
theologian and a martyr for papal obedience at the hands
of Henry VIII. Then we meet the refined, aristocratic
and enigmatic Cardinal Pole, who despite knowing that
Martin Luther was right in his theology of justification
by faith alone, created martyrs in two contrary senses,
resurrecting the reputations of Fisher and Thomas More,
while enthusiastically hounding leading Protestant cler-
gy to death at the stake; Thomas Cranmer was the most
exalted victim. Duffy is very good at seeing the realities
of Mary Tudor’s regime, for good or ill: he even mentions
that she burned quite a lot of Protestants...

Reading through this pageant with much enjoy-
ment, I kept applying the brakes with a “Yes, but ...”.
Repeatedly I noticed assertions pushing evidence be-
yond what is justified in the interests of making a tidy
and cogent case. For instance, it may be true, as Duffy
says, that it was only in the late 1650’s that Mary Tudor
was called “Bloody Mary” in print, but a century be-
fore, Edwin Sandys, vice-chancellor of Cambridge and
Elizabethan Protestant bishop, was fond of calling
her just that; only propriety during the reign of Mary’s
half-sister prevented more widespread public abuse. In
Duffy’s account of the grand and hauntingly beautiful
parish church of Salle in Norfolk, he wants a particular
clergyman, Roger Townsend, rector of Salle, not to be
a pioneer Protestant at all. So he devotes three pages to
explaining away all the evidence that Townsend was in-
deed a pioneer Protestant, while missing the significance
of one killer fact he actually cites: Townsend left a big
pot of money for commemorative sermons by one of his
clerical neighbours, Robert Nicolles, who just happened
to be one of Archbishop Cranmer’s chaplains and one of
the most aggressive Protestants in Henry VIII’s Norfolk.

Of wider importance is Duffy’s talk on the great
East Anglican popular commotions of 1549, now known
as Kett’s Rebellion. He is patently uneasy with a heap
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of evidence that the mood and rhetoric of the crowds
involved were pro-reformation; that’s just too many
Protestants for mid-Tudor England, who on Duffy’s read-
ing shouldn’t be there. So he seizes with relief on the fact
that when one village contingent marched off to Robert
Kett’s great camp at Norwich, they carried with them
the banner from their village church. That does look
a rather pre-reformation or even anti-reformation thing
to do, until you realise that is precisely what a lot of vil-
lagers had done in the great German popular uprisings
of 1525, inspired by Martin Luther’s revolution against
the Pope.

Duffy should consider the significance of the next two
upheavals of Tudor England: Mary Tudor’s coup d’état
against Queen Jane Grey in 1553 and Sir Thomas Wyatt’s
rebellion against Queen Mary six months later. Neither
Mary nor Wyatt laid any emphasis on the religious cause
that really excited them — Roman Catholicism in Mary’s
case, Protestantism in Wyatt’s. Instead Mary talked
about her claim to the throne as Henry VIII’s daughter
and Wyatt tried to arouse English fear of foreigners. Why
was that? Because they both realised that they would
alienate too many potential supporters across the reli-
gious divide if they talked about religion; they knew that
England was already deeply split between Catholics and
Protestants. That is the reality of mid-Tudor England.

The last sentences in the book are frankly silly.
Playing with recent assertions that William Shakespeare
was a Roman Catholic, Duffy asserts on the strength of
a single famous but elusive phrase in one Shakespeare
sonnet about “bare rn’wd quiers” that “In the mind
and mouth of the most illustrious of all Elizabethans,
the Tudor religious revolutions had elicited not even
the most equivocal of endorsements.” This is said of
the playwright who systematically, though with his usu-
al subtlety, turned Henry V, that most popish of medie-
val English kings, into a Protestant avant la lettre, who
cast Archbishop Cranmer in the role of prophet of a gold-
en Elizabethan age in his collaborative play Henry VIII,
who used the craggily Calvinist Geneva Bible as much
if not more than any other biblical translation, and all
through his career, fruitfully (though with increasing
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discrimination) drew on the classic Protestant historical
narratives created by John Foxe.

That illustrates the besetting fault of this collec-
tion. You wouldn’t expect Duffy to write a book about
Protestants, because he is writing a book about Catholics.
But to write a really effective book about Catholics, one
has to listen in a balanced fashion to voices on the oth-
er side. There are a number of fine leading historians in
this country who are Catholics, but you wouldn’t know it
when they write about the reformation: they are histo-
rians of Tudor England who happen to be Catholics. At
times here, Duffy ceases to be a Tudor historian who is
a Catholic, and becomes a Catholic historian. That will
please many, but it’s a shame: almost as bad as being
a Protestant historian, rather than an historian who is
a Protestant.’

Whew! The big beasts of English Reformation history with
locked horns. And this is the subject I want to tackle here in
Riga, because it is as relevant here as it is anywhere: what
shapes and moulds a historian’s judgment? What shapes and
moulds a theologian’s? What shapes and moulds our historical
and theological understanding of the religious and secular tra-
ditions within which we stand, or outside which we stand, and
which determine the present and the future for us all??

These are not new questions. Theologians have long known
that theological writing is heavily influenced by the individual’s
perspectives, and that these perspectives are not just influenced
or conditioned by religious faith — and different and differ-
ing beliefs and doctrines — but also by upbringing and child-
hood influences, schooling, environment, even climate. One
of the questions I attempted to tackle in my Oxford entrance
examination back in 1968 was ‘Liberty never flourishes where
the orange grows — discuss’. Think about it. Little did I imagine
as I attempted to answer that question that one day Professor

3 See a splendid knock-about account of “Modern Historians of the English
Reformation” in MacCulloch’s most recent book, All things made new:
Writings on the Reformation (London, 2016), pp. 239-255. He describes
many historians of the Reformation as ‘tribal’, ‘speaking to their own ...
constituencies’. Latvian scholars of the Reformation need to ask how far
they, and their predecessors, are doing the same.
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Geoffrey Parker would publish a magnum opus of nearly 900
pages entitled Global Crisis: War, climate change and catastro-
phe in the seventeenth century.*

To stay with the theologians for a moment, listen to this ex-
tract from a book written by a Roman Catholic monk, Klaus
Klostermaier (which I shall quote again in the next lecture),
who in the 1960’s found himself teaching at a Hindu college for
boys in Vrindaban, in northern India - the little town where
Lord Krishna romped with the milkmaids and fell in love with
Radha:

‘A short, uncomplicated article on the Christian idea of
God had to be done for a Hindu magazine. Nothing mod-
ern, something quite ordinary. The subject had been
discussed in all the theological textbooks, of course. All
that need be done is to argue a few single points a little.
However, what was written there and what one had stud-
ied with adequate zeal only a few years ago now seemed
so inadequate, so irrelevant, so untrue. Theology at
120 °F in the shade seems, after all, different from the-
ology at 70 °F. Theology accompanied by tough chapatis
and smoky tea seems different from theology with roast
chicken and a glass of good wine. Now, who is really dif-
ferent, theds or the theologian? The theologian at 70 °F in
a good position presumes God to be happy and contented,
well-fed and rested, without needs of any kind. The theo-
logian at 120 °F tries to imagine a God who is hungry
and thirsty, who suffers and is sad, who sheds perspira-
tion and knows despair.”

That’s about writing theology. But why should writing his-
tory be any different? Well, one answer of course is that theolo-
gy is about beliefs, ideas, dogmas. Surely history is about facts?
But facts are slippery things. Historians have so many of them
that they need to edit. History is always edited. And inevitably
the historian will select the facts that most support his or her
point of view. To put it crudely, imagine that you had an argu-
ment with your next-door neighbour this morning. And when

4 G. Parker, War, climate change and catastrophe in the seventeenth century
(Yale, 2013).
5 K. Klostermaier, Hindu & Christian in Vrindaban (ET London, 1969), 40.
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you arrived here today, you told your friend about the row. Now,
be honest. Did you tell your friend the whole story? No. You se-
lected the facts most favourable to you. You edited the details to
show yourself in the best light, and your neighbour in the worst.
We all do it. Theologians do it. Historians do it.

To complicate matters, historians of religion and religious
movements also have to deal, just like theologians, with beliefs,
doctrines, and dogmas. And so their own faith (or non-faith)
positions and prejudices determine how they interpret the ev-
idence, and arrange it. Think for example of everything you
know about the Crusades. From whom did you learn it? Was it
from Sir Steven Runciman’s seminal three volumes published
in the early 1950’s?® Or from one of the many western analy-
ses ever since (of which perhaps the best is Jonathan Phillips,
Holy Warriors™? But I wouldn’t mind betting that you didn’t
learn about the Crusades from - for example - Amin Maalouf’s
The Crusades through Arab Eyes®. You would have a different
understanding of the Crusades if you had.

So, what are we to conclude from this excursus into theol-
ogy and Crusader history? Simply this. The good historian,
like the good theologian, needs profound self-knowledge. Both
also need the ability and readiness to move imaginatively out of
their particular faith or non-faith position to assess how the ev-
idence might be viewed from a different perspective. The judg-
ments of historians need to be, in the best sense of the word,
professional. But there remains plenty for historians to disa-
gree about — and they do. The history of disagreements between
historians has become almost a profession in itself. It is called
historiography. So it is to the historiography of the Reformation
to which we must now turn.

Scholars tend to date a big sea-change in Reformation
studies to 1964. Before then, the received wisdom was that
Henry VIII was a conservative catholic who wanted to marry

6 S. Runciman, A History of the Crusades, Three vols (Cambridge, 1951,
1952 and 1954).

7 J. Phillips, Holy Warriors: A Modern History of the Crusades (London,
2009).

8 A. Maalouf, The Crusades through Arab Eyes (Paris, 1983, ET London,
1984). See also P. M. Cobb, The Race for Paradise: an Islamic History of
the Crusades (Oxford, 2014).
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Anne Boleyn; that the Pope — afraid of Catherine of Aragon’s
uncle, the Emperor Charles V — was reluctant to grant a di-
vorce; that Thomas Cranmer, an obscure academic and arch-
deacon, figured-out a way forward; that Henry therefore broke
with Rome whilst remaining a conservative catholic in all oth-
er respects; that Thomas Cromwell enforced the break and
dissolved the monasteries for their wealth; that Edward VI,
under the influence of evangelical tutors, sought to impose far
more radical reforms upon a generally unwilling Church and
nation; that Queen Mary tried to put the clock back but failed,
and that Elizabeth I engineered a Settlement with which most
people except really ardent catholics and really ardent puritans
could accept. And that is, broadly speaking, how the English
Reformation has been generally understood to this day.

The change in 1964 was brought about by the publication
of The English Reformation by A. G. Dickens.® Dickens, who
was born in 1910 and died in 2001 at the age of 91, had taught
at Oxford and Hull. When The English Reformation was pub-
lished he was Professor of History at King’s College, London.
The book was beautifully written and highly accessible — I read
it for in the sixth form at school — and it became a bestseller.
It was also informed by Dickens’ own original research, par-
ticularly into religious faith and practice in late medieval and
Tudor Yorkshire. In the court records of the Diocese of York
he had discovered a good deal of what might be called ‘popular
heresy’ — that is, ordinary Yorkshire men and women who were
late Lollards (followers of John Wycliffe, c¢. 1320-1384) and ear-
ly Protestants. The big write-up of that research was Lollards
and Protestants in the Diocese of York, published in 1959.1° Here
were people who were at odds with the Catholic Church, its cler-
gy and their expression of faith long before Martin Luther: men
and women who were to embrace ‘Protestantism’ as soon as it
became available.

The notion that the Reformation in England was not just
a King’s whim or a movement of ideas imported from Europe —
that it flowed from a deep and authentic English stream of

9 A. G. Dickens, The English Reformation (London, 1964).
0 A. G. Dickens, Lollards and Protestants in the Diocese of York (Oxford,
1959).
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Lollardy and anticlericalism, and was not just ‘top-down’,
but ‘bottom-up’ also — caused something of a palace revolu-
tion amongst professional historians in the 1960’s, not least
ambitious young scholars researching their Ph.D.’s who made
a dash for County Record Offices, some to count heretics, some
to read wills. Dickens had made the creative suggestion that
16" century wills were not just about the disposition of world-
ly goods, but also testimonies — in the sense of ‘Last Will &
Testament’ — of the religious views of the testators. Tudor
wills characteristically contained such a testament, or pream-
ble, and Dickens believed that those preambles could identify
the testator’s religious beliefs and so be used to track the pro-
gress of religious change.

This all raised further questions. Dickens had concentrated
on Yorkshire. Had the Reformation really been longed for and
then welcomed all over the country? If so, why? Some schol-
ars in the 1970’s challenged him hard on this, in particular
Christopher Haigh who used the same methods as Dickens but
this time in Tudor Lancashire.!! And there he found something
different — no great waves of ‘popular heresy’ but considerable
support for pre-Reformation Catholicism and significant resist-
ance to Reformation change.

This led Haigh to conclude that there was not one
Reformation, but several. Different counties had different lev-
els of affection for the pre-Reformation Church, and responded
differently to subsequent changes. To some of us, that came as
no surprise. More conservative areas of the country mourned
the loss of their monasteries. In my parish of Sherborne, a beau-
tiful little market town in the south-west of England, the great
Benedictine community — reduced to an abbot and 16 monks
by 1539, with no great record of recent spiritual or academic
vitality — was not greatly missed by the local folk, who gladly
subscribed to buy the Abbey from Sir John Horsey, who had ac-
quired the monastic estate, and gleefully pulled-down the little
church of All Hallows into which they had been decanted by

1t C. Haigh, Reformation and Resistance in Tudor Lancashire (Cambridge,
1975).
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the monks, in order to regain possession of what for nearly four
centuries had been their cathedral.'?

In other words, England and Wales (and Scotland too, but
Scotland — as always — is another story) responded to reli-
gious change differently, from region to region, from county
to county, from town to town and even from village to village.
Why scholars should have expected to find anything different
is a puzzle. The same phenomenon characterises the years
leading up to the Civil War in the seventeenth century, and
local responses to the Commonwealth and Protectorate. It is
extremely interesting to compare Dorchester — another Dorset
market town — and Sherborne during the Civil War and its af-
termath: two towns then of comparable size, just eighteen miles
apart, and Dorchester so Puritan — so Calvinist — that it was
described as the ‘English Geneva’ and Sherborne the most
royalist and Anglican town in the West Country.'?

The mistake which many historians made in their reaction to
Dickens was to try to discern, or impose, clear patterns on a na-
tional analysis of the Reformation which simply will not work.
And this is where Eamon Duffy and his fellow Roman Catholic
Professor Jack Scarisbrick have, in my view, been most at fault.
They have taken the ‘revisionist’ argument (as it has come to be
known) to a new extreme. To caricature their positions slightly
(but not much) England just before the Reformation was a hap-
py and holy Catholic land, with happy and holy Catholic lay folk

2 Tt is interesting that, apart from some small indication that Brother
John, the Almoner of the Monastery, tried around 1223 to found a ‘House
of Mercy’ in the town, the Benedictine community seems to have showed
little interest in providing Sherborne with an almshouse. The first initia-
tive of which there is documentary evidence was taken by a secular priest
named William Dodill, who in 1406 gave a dwelling house in the Hound
Street Tithing for the use of the poor. C. H. Mayo in his A Historic Guide to
the Almshouse of St John the Baptist and St John the Evangelist (Oxford,
1933), and J. Fowler in his Medieval Sherborne (Dorchester, 1951), give
very full accounts of how that foundation metamorphosed in 1437 into
the present Almshouse just across the Close from the Abbey. The Vicar of
Sherborne (another secular priest) and the Bishop of Salisbury (Robert
Neville) were closely involved in the 1437 foundation. The monastery is
conspicuous by its absence.

13 See especially David Underdown’s splendid study of Dorchester, and his
references to Sherborne, in Fire from Heaven: Life in an English Town in
the Seventeenth Century (London, 1992).
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led by happy and holy clergy and religious. The revisionists’
England did not want the Reformation, and was extremely re-
luctant to accept it when it came.**

So, of course, the revisionists love to tell us about the re-
actions of folk in the conservative north and southwest of
England. They are less eloquent about the east and southeast,
where the European ‘New Learning’ naturally had its first big
impact. We can follow this through their accounts of the re-
ception of the Edward VI Prayer Books. The first prayer book
called The Book of Common Prayer received the Royal Assent
on 14 March 1549 and by 9 June that year, Whit Sunday, it was
the sole legal form of worship in every parish in every diocese
in England. Almost immediately there flared-up the so-called
‘Prayer Book Rebellion’ which raged throughout Devon and
Cornwall until August. Its leaders produced a manifesto de-
manding the restoration of the Latin Mass, with communion in
one kind only for the laity, and that only at Easter; a ban on
the Bible in English; the restoration of ashes and palms and
that the sacrament should be reserved and ‘worshipped’ as
before. The rebels described the new Prayer Book as ‘but like
a Christmas game ... and so we Cornish men (whereof certain
of us understand no English) utterly refuse this new English’.
Interestingly, the rebels seemed to have no interest in restor-
ing the power and authority of the Pope over the English
Church: they wanted simply to return to the days of King
Henry VIII ‘of blessed memory’. Their manifesto was answered
by the Archbishop of Canterbury himself, Thomas Cranmer,
who could not resist asking those who ‘understood no English’
whether they understood Latin better!

Fair enough. In at least two respects, the revolt was char-
acteristic of many popular conservative movements before
and since. First, it came from an essentially rural rather than
an urban population and, second, that population was in a part
of the kingdom far from London. To illustrate the first point,
we discover that attitudes were very different in the south
west’s towns and cities, and amongst those who regularly

1 For the ‘revisionist’ case see especially E. Duffy, The stripping of the Al-
tars (Yale, 1992) and C. Haigh, The Plain Man’s Pathways to Heaven
(Oxford, 2007).
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travelled further afield. And while there was another, smaller,
revolt in 1549 in Yorkshire, elsewhere popular demonstrations —
like Kett’s revolt in Norfolk — produced manifestos which, if
they had a religious dimension at all, were Protestant in fla-
vour. As Judith Maltby puts it, ‘The Book of Common Prayer
has a “social” history as well as an intellectual history, because
the church has a social history as well as an intellectual histo-
ry.!» Maltby reminds us that the Reformation ‘took a long time’,
and that when we reflect on its social history it stops looking
like a Rubicon, and we may question the stark ‘before’ and ‘af-
ter’ pictures put forward by traditional Whig historians like
Dickens as well as revisionists like Duffy. ‘A story of continuity
and discontinuity needs to be told’.'® But we are beginning to
realise that the Book of Common Prayer became hugely forma-
tive of private devotion as well as having a profound influence of
the population through its use in public worship. Alec Ryrie has
shown the Prayer Book was used in private prayer much like
the Bible itself. The Prayer Book model in general, and some
aspects of it in particular, were extremely influential on mod-
els of private prayer throughout the sixteenth and seventeenth
centuries, and not only amongst conformists and conservatives.
By the early seventeenth century the Prayer Book was the third
most widely circulated volume in England, after the Bible and
the metrical psalms. All three were commonly bound together.!”

So, we may conclude that the history of the Reformation is
messy, inconsistent and not readily susceptible to the imposition
of clear and neat patterns. Patrick Collinson makes exactly this
point in his splendid and succinct account of the Reformation
across Europe, when he entitles his eighth chapter ‘Exceptional
cases: the Reformation in the British Isles’.!® He has one pas-
sage which I want to quote at length:

‘The last generation of Catholic Englishmen believed that
their dead grandparents and children were in purgato-
ry and that prayers and masses could be efficacious in

1% J. Maltby, “The Prayer Book and the Parish Church: from the Elizabethan
Settlement to the Restoration”, in The Oxford Guide to the Book of
Common Prayer, eds. C. Hefling and C. Shattuck (Oxford, 2006), 79.

6 Loc. cit.

7 A. Ryrie, Being Protestant in Reformation Britain (Oxford, 2013), 232ff.

18 P, Collinson, The Reformation (London, 2003).
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winning them remission. The evidence is in the hundreds
of chantries founded by the rich and the many thou-
sands of guilds and fraternities (“poor men’s chantries”)
to which “everyone” paid their subscriptions, the main
function being the perpetuation of what has been called
a religion celebrated by the living on behalf of the dead.
So how was it that a government whose instruments of
forcible coercion were limited was able, in a short space of
time, to make such associations illegal and to confiscate
many of their assets? This has been called the “riddle of
compliance”.

We may be forced to construct the following syllo-
gism: a religious change so drastic and so unwelcome
cannot have happened, but it did happen; ergo, it cannot
have been all that drastic and unwelcome. Among those
who believe there was a great change, there is a consen-
sus that it must be understood in terms of the interplay
of what have been called “from above” and “from below”
factors and forces. Neither top-down nor bottom-up expla-
nations will work on their own. The history of the English
Bible provides a good illustration of the double process.
The Bible was translated by self-appointed volunteers, be-
ginning with William Tyndale. This was reformation not
only from below but from outside, since Tyndale worked
in exile. The printers and booksellers naturally had their
own interests in the process. Soon, however, Henry VIII
adopted the Bible as a symbol and instrument of his maj-
esty and it was placed, by order, in all churches.

There was no symmetry or perfect match in this pro-
cess. Not even Henry VIII could control what all those
people might make of scripture. The English Reformation
in its secondary and tertiary developments produced
a variety of dissenting nonconformities and a long-term
future of religious pluralism. It was another of history’s
jokes that the first of these nonconformities should be
the Catholicism that survived the Reformation as a re-
pressed and disadvantaged minority, ‘the popish sect’ as
Protestants disdainfully called it, until in the nineteenth
century Irish immigration and papal ultramontanism
made it something more than that.”*®

1% P. Collinson, op. cit., 108—109.
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The same contradictions are apparent in what historians
make of Henry VIII’'s own views. No-one but the most rab-
id Protestant would nowadays deny that the apparent trigger
of the break with Rome - Henry’s divorce from Catherine of
Aragon - was anything other than a shabby business. But it
is becoming increasingly obvious — whatever the most rabid
Catholics say — that the Reformation in England was not some-
thing cooked-up overnight to get Henry out of a tight corner.
As Glyn Redworth of the University of Manchester has put it,?°
‘Rather it was the unforeseen culmination of trends that went
back to the start of the reign.’

Redworth was writing as long ago as 1987, but I am not sure
his arguments have been given the consideration they deserve.
He shows, for example, that Henry VIII began tinkering with
the Coronation Oath, possibly almost at the moment his father
died. There is an undated copy of the oath revised in the King’s
hand. The original required the King to swear to uphold the an-
cient liberties of the Church, including its right to make laws
binding on his subjects. Yet the eighteen-year old monarch al-
tered it to read that a king need uphold the Church’s rights only
so far as his royal conscience would permit and (most impor-
tant) only so long as these privileges were ‘lawful and not preju-
dicial to his Crown or Imperial jurisdiction’.

At the same time there was developing a legal debate about
the often rival claims of papal and state power. This was true
on the continent of Europe as well as in England, where many
rulers of German states had wrested considerable powers from
the papacy, and both the Most Catholic King of Spain (Rex
Catholicissimus) and the Most Christian King of France (Rex
Christianissimus) had acquired increasing influence over ec-
clesiastical appointments and property. Henry was always en-
igmatic about religion. Sometimes he took a friendly interest
in the New Learning; more often he stood for conservative
doctrine and practice in all except the Royal Supremacy. That
has prompted one historian to ask if Henry was a pope with-
out Catholicism, or a Catholic without a pope. Towards the end
of his reign he certainly seemed to shy away from some of
the Protestant ideas being pressed upon him: he used Gardiner,

20 In: History Today 37, October 1987.
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Bishop of Winchester, as a kind of brake on Thomas Cranmer,
but always protected the latter from too vigorous an assault. In
Diarmaid MacCulloch’s phrase, he became an umpire between
competing factions, while the leaders of the factions practised
the tricky and sometimes dangerous art of presenting their ide-
as to Henry already dressed up as though they were his own.

I have made a brief reference to continental Europe, and that
must be expanded. If in the 1960’s A. G. Dickens was the great
historian of the Reformation in England, the English historian
who wrote most influentially about the Reformation in the rest
of Europe was the German-born G. R. Elton. Gottfried Rudolf
Ehrenberg, or Sir Geoffrey Elton as he became, was the son
of Jewish parents who fled to Britain in 1939. He was elected
a Fellow of Clare College, Cambridge, in 1949 and was Regius
Professor of Modern History there from 1983 to 1988. His
nephew, incidentally, is the writer and comedian Ben Elton.

So no-one could accuse Elton of writing either as a Protes-
tant historian or as a Catholic historian. In fact he represents
the successful secularisation of Reformation studies. He liber-
ated the history of Protestantism from being written almost
exclusively by Protestants, and the history of Catholicism from
being written almost exclusively by Catholics. For that alone
the study of Reformation history is hugely in his debt.

Elton believed that the history of the Reformation — indeed,
the history of all major movements and events — needs to be
placed into a political narrative context. But he was also a tradi-
tionalist who had no time for those who try to interpret history
in socioeconomic terms, like the Marxist historians Christopher
Hill, E. P. Thompson and Eric Hobsbawm.

For Elton, the historian’s role was the empirical gathering
of evidence and then the objective analysis of what that eviden-
ce had to say. But, having no time for interpreting the evidence
in terms of abstract, impersonal forces, he placed great empha-
sis on the role of individuals in history. Thus it was that his
1963 book Reformation Europe, 1517-1559 is largely organised
around what he saw as the duel between Martin Luther and
the Holy Roman Emperor, Charles V. You will look in vain in his
book for cross-disciplinary efforts to combine historical analysis
with that of anthropology, economics or sociology. He was dedi-
cated to political history, and political history is about the big
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players on the stage. I can hear my own history master at school
declaiming ‘geography is about maps; history is about chaps’.

Interestingly, in one respect at least Elton is back in fash-
ion. His emphasis on the role of the individual rapidly began to
look old-fashioned as his academic enemies became more influ-
ential. But now biographies are the books of the moment. David
Starkey — who is not averse to the genre himself — has never-
theless complained about the undue attention being given to
women as a result, for example, Henry VIII’s wives rather than
Henry himself. Starkey calls this ‘feminised history’ — anoth-
er category for 16" century historiography! — adding ‘so many
of the writers who write about this are women and so much
of their audience is a female audience.’””! Talking to the Daily
Telegraph, Starkey said that while writing about Henry VIII,
‘even I fell into the trap of subjugating the history of Henry ...
to that of his wives’. He said he did so because ‘they are a gift to
the writer — you end up with six stories for the price of one.” But
he warned that the ‘soap opera’ of Henry’s personal life should
come second to the political consequences of his rule, such as
the Reformation and the break with Rome.

We ought to note that Starkey went further, claiming that
modern attempts to paint many women in history as ‘power
players’ was to falsify the facts: ‘If you are to do a proper histo-
ry of Europe before the last five minutes, it is a history of white
males because they were the power players, and to pretend
anything else is to falsify.’ For example, while he considered
Elizabeth I to be a great monarch, ‘the way she is presented as
some sort of female icon is ludicrous’. Small wonder, perhaps,
that Lucy Worsley has labelled his comments as ‘misogynistic’.??

But to return to Elton. Once again, as with Dickens, his
picture of things was too clearly drawn, too un-nuanced. Just
as in English regions, so in European countries the state of
the Catholic Church before the Reformation varied widely. We
simply should not generalise from Luther’s sweeping criticisms
of the German Church to reach conclusions about the Church
in Europe as a whole. That is why in many parts of Europe
Luther’s teaching fell on stony ground — which has prompted

21 Daily Telegraph, 30 March 2009.
2 Daily Mail, 31 March 2009.
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some more recent historians (not least of the Catholic variety) to
talk of the ‘failure’ of the Reformation.?® But this is an over-re-
action. As Andrew Pettegree, Professor of Modern History at
the University of St Andrew’s, has put it:

‘It is certainly true that a geographical survey of late six-
teenth-century Europe does reveal the failure of Lutheranism
to put down deep roots in many parts of the continent.
Historians are only now becoming aware that the reforma-
tion went through a profound mid-century crisis around
the time of Luther’s death (1546), coinciding as this did with
reverses for the evangelical movement in several other parts
of Europe. A sense of this makes clear why the emergence of
Calvinism as an international force was so vital in consolidat-
ing the Reformation’s achievement. But beyond this, to talk of
‘failure’ in any fundamental sense is overdrawn, because we
now realise that the reformers’ own ambitions of transform-
ing religious behaviour in a single lifetime were hopelessly un-
realistic. Much more in recent years, historians have begun to
talk of a ‘Long Reformation’, a process requiring many genera-
tions before the changes in belief and behaviour anticipated by
the reformers could be accomplished. This is true on the part
of both Protestant and Catholic churches. Scholars of Catholic
reform, in much the same way, now recognise that it was deep
in the seventeenth century - if not later — before the reforms
anticipated by the Council of Trent (1545-1563) began to take
root in the parishes.**

I suppose the key question in Reformation studies is
whether historians should concentrate on the principal prota-
gonists, or the great mass of the population. Elton preferred
the former; Duffy in, for example, The Voices of Morebath:
Reformation and Rebellion in an English Village®, prefers
the latter. Personally, I believe we need both. And of course
the ‘great mass of the population’ can only be explored by in-
tensely local studies, which is why Duffy et al need to remem-
ber that what was happening in one English village was not

2 E.g. Gerald Strauss, Luther’s House of Learning (Baltimore, 1978).

24 A. Pettegree, “Reformation Europe Re-formed”, History Today 49, Janu-
ary 1999.

% K. Duffy, The Voices of Morebath (Yale, 2001).
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necessarily happening in the village down the road. Dorset is
a good example here. For some reason which has more to do
with geography than history, Dorset villages tend not to ‘blend’
into one another in the way that many villages in the neigh-
bouring county of Wiltshire do. There are exceptions, of course,
but the rural clergy of Dorset will testify to being extremely
high-mileage as they race between the parish churches of their
benefices. And that gave plenty of room for local animosities
dating from medieval times to harden into religious differenc-
es in the Reformation and political differences during the Civil
War. To this day, there are villages in Dorset which make un-
comfortable bedfellows in a single Benefice: they have not ‘got
on’ for centuries and they see no reason why they should now.

We need to recognise that we are in a new world in histori-
cal studies. Both Dickens and Elton — and remember, these were
the heroes of the historical studies of so many of us, less than
half a lifetime ago — would have been bewildered by the way in
which we now have to take into account the impact of the Re-
formation on family life and gender relationships and popular
culture and local parish expenditure and so on and so on.

There is also a serious question to ask about the date when
the Reformation ceased to happen because it had happened.
Dickens regarded the Elizabethan Settlement of 1559 as the end
of the Reformation in England. Others dispute whether or not
Protestantism had taken any meaningful hold on the country
even by the end of the century. Christopher Haigh has suggest-
ed that, by 1600, the efforts of Protestant clergy had created
‘a Protestant nation, but not a nation of Protestants’.

Haigh and his fellow revisionists insisted that, not only
were there a series of Reformations rather than just one, but
they were slow Reformations imposed ‘from above’ on a largely
reluctant population. Dickens hit back in 1989 with the second
edition of his The English Reformation with a new chapter con-
taining new material on both popular anti-clericalism and pop-
ular Protestantism. He also drew on the work of Susan Brigden
to demonstrate the importance of young people in spreading
abroad the Reformation ‘from below’.?® In his 1989 preface he
added this:

%6 S. Brigden, “Youth and the English Reformation”, in Past & Present, xcv.
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‘In my preface of 1964 I urged that throughout this story
the development of Protestant convictions in English so-
ciety, however varied as between the regions, should be
regarded as far more prominent role than hitherto. I also
criticised the tendency of earlier historians to allow or-
dinary men and women “to fall and disappear through
the gaps between the kings, the prelates, the monas-
teries and the prayer books”. This has sometimes been
misinterpreted as a naive ambition to write the history
of the Reformation purely “from below”. Yet I also wrote
then that “one dare not lose grip of the conventional
themes, for governments and leaders remain important;
the story will not cohere in their absence.” I still believe
that this duel approach must be firmly maintained. To
make the Reformation merely socio-biographical would
be as stupid as to make it purely political and constitu-
tional. Whether I have now got this balance right — and
meaningful for today - readers must again judge for
themselves.”?”

Dickens rightly warned against an over-tidiness in our in-
terpretation of Reformation history. If you want a thoroughly
good read that will demonstrate that with verve and colour,
I recommend - if you do not know it already — Keith Thomas’
Religion and the Decline of Magic.?® I was so intoxicated as
an undergraduate by that amazing book that I simply had to
read it again, from cover to cover. Thomas, a former Professor
of Modern History at Oxford and President of Corpus Christi,
is avowedly an atheist. He paints a picture of late medieval
Europe as a place of magical, semi-pagan and ancient folk be-
lief which was what had the real grip on the lives and the su-
perstitions of most ordinary people in Europe. To simplify (and
therefore to caricature) their beliefs, they saw the Catholic
Church as a kind of sympathetic repository or reservoir of all

2T A. G. Dickens, The English Reformation, 2" ed. (London, 1989), 11. I am
conscious that, like Dickens, I have said little or nothing in this paper
about the Reformation in Scotland or Wales. For the former see I. Cowan,
The Scottish Reformation: Church and Society in 16" Century Scotland
(London, 1982), and A. Ryrie, The Age of Reformation: The Tudor and
Stewart Realms 1485-1603 (Harlow, 2009). For the latter see G. Wil-
liams, Wales and the Reformation (Cardiff, 1997).

28 K. Thomas, Religion and the Decline of Magic (London, 1971).

74



sorts of magical powers, ready and available to be deployed in
the ordinary secular needs of everyday life. The Catholic clergy
were seen as an agency of these powers — and were respected
as such - but were by no means regarded as their sole agency.
Witcheraft, astrology, alchemy, sorcery, the creation of spells,
and potions, the invocation of ghosts and fairies: few people
in early sixteenth-century Europe doubted that these things
were real.

Then along came the Reformation, which waged war on
these things. So when the ordinary folk objected to Protestan-
tism, it may be that they were fighting for something much less
clearly-defined than the Church of Rome. They were fighting
for a much murkier religious, spiritual and cultural environ-
ment which often seemed more accessible than the religion of
their new Protestant pastors.

So for me, the Jester in the Reformation pack is that great
mass of relatively unformed religious, spiritual and supersti-
tious belief which was owned by the vast majority of the popu-
lation. Here is where ‘Catholic’ and ‘Protestant’ historians
unite: they do not like this pulsating mass of inchoate and inde-
finable religious attitudes, and they feel uncomfortable with it.
It suits them, therefore, to ignore it. But as the parish priest of
Sherborne for over 23 years, I know perfectly well that the vast
bulk of my parishioners take their religious opinions, not
from me or my Roman Catholic and Free Church colleagues.
They take their religious views from what in England we call
a ‘Pick & Mix’ range of opinions, attitudes and prejudices.
‘Pick & Mix’ is how the people of England now do their religious
opinions, beliefs and attitudes. I have a pretty shrewd suspicion
that that is how they have always done them. And upon that
historians attempt to impose their patterns in vain.?®

29 The historiography of the ‘witch craze’ which was at its height in the lat-
ter part of the sixteenth and the earlier part of the seventeenth centuries
is almost as broad in its range of different interpretations of the phenom-
enon as the historiography of the Reformation. Most recently, see B. Le-
vack (ed.), The Oxford Handbook of Witchcraft in Early Modern Europe
(Oxford, 2013).
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Kopsavilkums
Anglu reformacijas historiografija

Eiropas reformacijas stasta parskats patlaban ir aktuals ari ta-
del, ka tuvgjas simboliska reformacijas 500. gadadiena — 1517. gada
31. oktobri Martins Luters, iespéjams, esot pie Vitenbergas pils bazni-
cas durvim pienaglojis 95 tézes. Fakts, ka jalieto vards “iespéjams”,
vien jau ir zimigs, jo reformacijas vésturnieki sava pieeja joprojam
meédz vienkarsot, stastot stastu par labu savai konfesijai, iepretim
pétniekiem, kuri stasta stastu no citu konfesiju skatpunkta.

Tomer pavests Francisks ir nolémis izvairities no primitivas pie-
ejas, cik vien tas iespéjams, un 2016. gada beigas, viesgjoties pie lu-
teranu baznicas lideriem Zviedrija, aizsaka ievérojamus reformaci-
Jjas atceres pasakumus. Kanonikis Eriks Vuds, bijusais Bristoles
Universitates pasniedzéjs un ilggadéjs Anglijas baznicas priesteris,
2016. gada februari lasija lekciju Latvijas Universitaté Riga, lai ap-
skatitu plaso historiografijas industriju un to, ka vésturnieki stasta
reformacijas stastu. Saja raksta autors apskata, ka daZi visatzita-
kie reformacijas vésturnieki joprojam sava pieeja atgadina sends
ciltis — selektivi atlasa faktus, interpreté, uzspiez noteiktus modelus
stastam, kas bieZi vien ir daudz neskaidraks un komplicétaks par to,
ko vini butu gatavi atzit. Autors apgalvo, ka anglu historiografija,
iespeéjams, ir ne mazak atskiriga no reformacijas pétniecibas citur
Eiropa, un tas noved lidz jautajumam, ka reformacijas stasts tiek in-
terpretéts un stastits misdienu Latvija.
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1. Methodological orientation

The methodology of Christian Spirituality is not very of-
ten discussed, yet it is of crucial importance to understand
various studies presented in this field. Not less so in the case
presented here: this is a first academic contribution in this
format based on a Master’s degree research by the first au-
thor of the present article (Eichbauer) at the University of
South Africa; the second author of the article (Lombaard)
was the co-supervisor of this research project. The research
methods in Christian Spirituality are best described in two
standard sources on this subject — Kees Waaijman’s Handbuch
der Spiritualitat', the most extensive work available in
Spirituality Studies (in its various translations) and Celia
Kourie’s influential article of 2009, titled “Spirituality and
the University”. Methodology is, however, no simple matter; all
the more so in such a relatively new and developing discipline

1 Kees Waaijman, Handbuch der Spiritualitaet. Bd. 1. Formen, Grund-
lagen, Methoden (Mainz: Gruenewald, 2004); Kees Waaijman, Hand-
buch der Spiritualitaet. Bd. 2. Formen, Grundlagen, Methoden (Mainz:
Gruenewald, 2005).

77



as Spirituality Studies?. In this study as well, one can notice
a combination of a number of methodologies usually associa-
ted with Spirituality Studies at work: by all means, herme-
neutical, to attempt to understand; historical, to attempt to
reconstruct aspects of the past into a coherent narrative. In
this paper the latter, unusually for Spirituality Studies, is
combined with an element of the participant-observation ap-
proach (more common, for instance, in Anthropology), since
a part of the personal faith history of the first author finds re-
flection below. In the final section of this contribution, return-
ing back to the more common methodologies in Spirituality
Studies, a more philosophical approach is employed as a first
step towards the characterization of the religious group ana-
lyzed here — the Jesus Freaks Movement.

2. Introduction / Summary

Keeping in mind the broad methodological orientation de-
scribed above, this study characterizes the German dJesus
Freaks Movement from a strictly historical perspective, how-
ever, for the most part, including some insights from the first-
hand experience. The history of the movement will be briefly
explained, starting with its appearance in 1991. Jesus Freaks
gained renown in Germany, mainly because their spiritual and
liturgical practices were, unlike most churches, closely connect-
ed to alternative and youth cultures. Furthermore, they have
also been described as a community linked to social environ-
ments (milieux) — a trait that has not usually been perceived
to be exemplified by the traditional forms of Christian life. In
this connectedness, Jesus Freaks can be seen as a distinctive
form of Protestant-charismatic faith. In discussions on the “re-
naissance of religion” in Germany, interaction between already
formed communities of faith (e.g., the German Amtskirchen,
institutionalized main churches) and newer movements of
spiritual seekers has become common. Therefore the recent,
broad interest significant numbers of the population have taken
in religion and spirituality is accurately described by the term

2 Christo Lombaard, “Biblical Spirituality and Interdisciplinarity:
the Discipline at Cross-Methodological Intersection”, Religion & Theolo-
gy 18, 2011: 211-225.
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“post-secularization”. The German theologian Paul Zulehner
suggests an approach that has ability to show the desires and
wishes motivating spiritually searching people in a detailed
and systematic way. Further in this paper while describing
Zulehner’s key ideas, the Jesus Freaks Movement will be ana-
lyzed taking into account these insights. This attempt will be
based on documents acquired from the ranks of Jesus Freaks,
namely, from one of their churches and from a number of their
other publications.

The results of a qualitative study with members of the Jesus
Freaks Movement, conducted during 2015, are also used in this

paper.

2.1 The story of the Jesus Freaks Movement

To describe the spirituality of specific Christian communi-
ties means to describe the reconstruction of its formation his-
tory?. These narratives often start with an Ursprungslegende,
a “legend of the origin™. In this contribution, such a “legend
of the origin” is not employed in a hagiographic manner; rath-
er the views of Jungclaussen® are followed who uses “legend of
the origin” in a way closer to its Latin intent of an “orally told
story”. These forms of constructing history are always under-
taken with a specific intention. In case of this paper, therefore,
the intention of retelling the Ursprungslegende is to convey
an understanding of the development of specific forms of “prac-
ticed faith” or “lived spirituality”. Only a few variations of these
legends told about / within the Jesus Freaks Movement have

3 Steven J. Land, Spiritualitaet und Pfingstbewegung: Leben im Geist, in
Gesichte der christlichen Spiritualitaet, Band 3: Die Zeit nach der Refor-
mation bis zur Gegenwart, Hrsg. Louis & Saliers Don E. Dupre (Wuerz-
burg: Echter, 1997), 500; Peter Zimmerling, Charismatische Bewegungen
(Goettingen: Vandenhoeck und Ruprecht, 2009), 15-29; Kees Waaijman,
Handbuch der Spiritualitaet. Bd. 2. 68; Kees Waaijman, Handbuch
der Spiritualitaet. Bd. 1., 200; Martin Dreyer, Jesus-Freak. Leben zwi-
schen Kiez, Koks und Kirche (Miinchen: Pattloch, 2012), 132—292; “Je-
sus Freaks International”, in Jesus Freaks. Ten Years after (Wuppertal:
R. Brockhaus, 2001), 11-21.

4 Nina Spottling-Metz, Maertyret und Poprebellen. Jugendliche Stilisierung
als postrituelle Praxis am Beispiel der Jesus-Freak Bewegung, Promotion
im Fachbereich Sprach- und Kulturwissenschaften, 2012, 21.

5 Emmanuel Jungclaussen, Franz von Assisi. Geliebte Armut (Freiburg:
Herder, 1999), 9-33.
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been used for this research, namely, the ones that are useful for
empirical methodologies in the study of Spirituality, following
Zulehner®.

The Jesus Freaks Movement started in Hamburg, Germany,
in 1991. The events of the first years are closely linked to
the person and personality of Mr Martin Dreyer. Born in 1965,
Dreyer turned to Christian faith in a Protestant-charismatic
tradition, taking part in services of the St Peter’s Church
(Lutheran) in Hamburg” during the mid 1980s. He describes
this step as a life changing experience and calls it his conver-
sion. Since he was strongly connected to punk culture of that
time, he experienced problems easily fitting in with the usual
Christian youth ministries. Being a punk (or at least part of
a juvenile counterculture) one did not integrate naturally with
being a part of a Christian church, and this difficulty worked
both ways®. Interestingly, rather than breaking the link,
the longing for forms of practiced faith that would bridge
the chasm between youth culture and church culture continued.
In the late 1980s, Dreyer discovered such a link in Amsterdam,
where an American missionary David Pierce and his punk
band, “No longer music™ conducted “Rock «’ Roll Bible stud-
ies” among the counterculture groups of Amsterdam. Here
Dreyer found inspiration for his next steps when he returned
home to Hamburg. Therefore a small group of likeminded peo-
ple started meeting regularly in his apartment to pray and
“open themselves to God”*°. One of the first public announce-
ments of these meetings took place in 1991 during a service of
Anskar church, a free church in the charismatic tradition which
Dreyer attended at the time, is quoted here in order to convey
the programmatic emphasis it shows':

I believe that God wants me to start soon with meetings
for people who would never come to one of these church

6 Paul M. Zulehner, Gottes Sehnsucht. Spirituelle Suche in saekularer
Kultur (Ostfildern: Schwabenverlag, 2010).
7 Martin Dreyer, Jesus-Freak., 61-66.
8 Martin Deryer, op. cit., 85—87.
See: www.nolongermusic.com (accessed 29.11.2016).
10 Martin Dreyer, Jesus-Freak, 137, translated.
Martin Dreyer, op. cit., 133, translated.
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services... They will be held in evenings, when people
from street and party scenes, punks, freaks and young
people can come to experience Jesus.

These “hardcore prayer meetings”'? should be based on rad-
ical honesty, unlike what was apparently experienced during
church meetings in both the official and free traditions. These
more standard expressions were seen as too intellectual, too
liturgical and too focused on outer appearance. Making use
of the things he had seen in Amsterdam, Dreyer invited two
friends who, like him, were connected to both the countercul-
tural community and the Anskar church. Shortly after these
prayer meetings started, ecstatic events took place in evenings.
The attendees described these events as a personal encounter
with God, seeing them through the lens of the Pentecostal,
charismatic tradition'®. Within a short period of time attend-
ance of the Hamburg meetings increased greatly from three
to about thirty people. In the first days mostly adolescents and
young adults formed part of the group.

By early 1992, because of the increasing number of peo-
ple, the meetings were no longer held in private apartments,
but rather at what was called the “Jesus Center”**. This com-
munity work facility was established by members of the Jesus
People Movement!® in the St. Pauli quarter of Hamburg. The at-
tendance of the weekly Abhdngabende (“chill out nights”,
the German term coined by this group) continued to increase,
reaching about 200 by the end of 1993. Around 1993, the idea
of opening a bar in the Reeperbahn neighbourhood!¢ was raised
in the core group. An important role in this project was played
by a dream Dreyer had had in 1989 (according to his biogra-
phy), formulated by Ackermann'’ as “a church that is a bar,

12 Martin Dreyer, op. cit., 133, translated.

13 Tbid., 146—148; Nina Spottling-Metz, Maertyret und Poprebellen, 22.

14 The US spelling of “center” rather than the UK spelling “centre” here ac-

curately reflects the usage of the word at this group; www.jesuscenter.de.

15 cf. Jesus Center 2014 Die Gegenwart. www.jesuscenter.de/index.php?id=
140 (accessed 25.06.2014).
The Reeperbahn is a street surrounding the neighbourhood of the St. Pauli
quarter, famous for its nightlife, music clubs and party culture, as well as
bordellos and pornography stores.
7 Michael Ackermann, Jesus Freaks (Wuppertal: Brockhaus, 1995), 90—94.

81



a bar that is a church”. Following this idea, the Gnipswxybd
venue'® opened. Jesus chill out nights taking place there were
characterized by a mixture of youth and pop cultural elements
along with Christian contents. This mixture was not the re-
sult of attempts at either humour or caricature; rather, the sin-
cerity of this conflation of identities was shown by the active
members at that time calling it “Christianity in the way we
are” (employing also the pop cultural symbols they identified
themselves with at that time). Music was a highly significant
element in their services, on the one hand due to the youth cul-
tural focus of this group, on the other hand as an expression of
their Protestant-charismatic character. People from different
ideological and confessional backgrounds joined the meetings
at the Gnlpswxybd bar/church. Here, the attendees were a mix-
ture of people who were simply interested with spiritually deep-
ly searching people. According to a later account!® visitors of
Gnlpswxybd could be divided into three groups:

* People without serious adherence to any particular youth
cultural setting simply enjoyed the services;

* Youngsters raised within a Christian context, but who
distanced themselves from their Christian parents dur-
ing puberty, and now finding new ways of expressing
their faith with Jesus Freaks;

* People from the countercultural street and drug scenes,
which were also strongly based in the Hamburg St. Pauli
quarter.

The meetings at Gnlpswxybd were also characterized by ec-
static phenomena, including cases of healing, especially of drug
addiction related illnesses?®. The name “Jesus Freaks” was giv-
en to this group by the residents of St. Pauli. One of the main
controversies in these early days was the habit of inviting peo-
ple to the services, and to Christian faith in general, by means
of loud and provoking public actions. The intense interest (com-
pared to other German free churches) of the national news
media surprised Jesus Freaks. By the mid-1990 newspapers,
magazines and television channels reported frequently on these

18 Martin Dreyer, Jesus-Freak, 176—184.
¥ Martin Dreyer, op. cit., 66—67.
20 Tbid., 147; Michael Ackermann, Jesus Freaks, 51.
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“crazy Christians in Hamburg”. Because of these reports, simi-
lar groups spontaneously sprang up in other major German cit-
ies, also naming themselves Jesus Freaks. At this early stage
strong connections were maintained between these new groups
and their “mother church”. Many of these groups were found-
ed by members of the Hamburg church or by people who had
visited it. Reference to Jesus was central to all these groups.
Christian life had to be Jesus-like (Jesus mdfig); individual
spiritual practice was called one’s “personal relationship with
Jesus” or “friendship with Jesus”; church services continued
to be called “Jesus chill out nights”. The Alpha-Omega sign be-
came the symbol of the movement. It relates to the Bible verse
Revelations 22:13, in which Jesus says: “I am the Alpha and
the Omega, the first and the last, the beginning and the end”
(here, in the King James translation of £y®TO8Ao KOITO®,
0 TpdTOC KalOETYATOG, MApYT KaitOTELOC). However, this ancient
Christian symbol was creatively rearranged by Jesus Freaks, so
that it now looked like an A in a circle, resembling the symbol
for anarchy in the left-wing punk scene:

, )\
¥
In time churches developed the usual rites of baptisms, wed-
dings and funerals. The ministry was structured according to
a six-point plan (6-Punkte-Plan) created by Dreyer, summarized
by Ackermann?:

being loud and provocative, being experimental, always
trying to do something new, being the head and not
the tail, getting out of the Christian church ghetto [sub-
culture], being a bridge for God, we are a gang.

In the following years the movement grew steadily, devel-
oping organizational structures to connect newly established

2t Michael Ackermann, Jesus Freaks, 99—104.
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churches to each other. Starting from 2006, because of a range
of significant problems within the movement, formal communi-
cation processes were initiated. These resulted in a position pa-
per called the Charta??, with the basic values of the movement
as expressed therein standing in continuation with the earlier
six-point plan of the Hamburg church. Because of their impor-
tance for understanding Jesus Freaks, these values are briefly
reviewed here.

The first sentence of the Charta is: “We follow Jesus, our
Heart clings to him. FULL STOP”?%. This leads to the chapter
on values and vision of the Jesus Freaks Movement, the main
goal of which remains to inspire people to a life with Jesus,
without compromise. This kind of envisioned commitment is
described as the “most cool, intense, exciting and thrilling
thing”?. Using language inspired by youth culture of the time,
terms and phrases include:

* God’s love as the basis of unity in diversity;

* Family, gang, movements;

e Ifyou have love...;

e Creativity and innovation;

* Hot and spicy;

* Pursuing righteousness;

* Change and growth;

e Update and download.

The Charta insists that the uniting element is neither
a homogenous doctrine nor a specific lifestyle?”. The basis of
the movement remains the personal experience of God’s love.
Building forth on this base, the ideal of unity in diversity should
be realized. Here, a difference is made to an “elbow mentality”
in normal life, where individuality and community are often
treated as opposites?®. The option to practice this alternative
is seen as a walk with Jesus, who strengthens and encourages
Freaks in this effort.

22 Jesus Freaks Deutschland (JFD) 2008. Charta-abgeschlossene Fassung
vom 15.03.2008. www.jesusfreaks.at/download/Charta.DE.2008.pdf (ac-
cessed 22.06.2012), 4—6.

2 TIbid., 4—6, translated; formatting follows the original.

2 Ibid., 1.

% Ibid., 4.

26 Tbid.
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2.2 Stories of the Jesus Freaks church Miinster

The study this paper is based on was undertaken with a fo-
cus on the church I am a member of, the Jesus Freaks Miinster.
It therefore offers an insider’s view.

Only a few publications are worth mentioning to describe
the Jesus Freaks church Miinster (Jesus Freaks Minster, fur-
ther JFMS). The homepage of the church will be used, because
it can be expected — on good grounds - that its text represents
the common background for a majority of church members.

JFMS was founded as a cell group in 1996, following the me-
dia hype around the Hamburg church. Part of the founding
team was Hans Thellmann. He describes the years from 1996
to 1998 as a starting phase?’. The group had about twelve mem-
bers. They had weekly meetings and one church service per
month in a Roman Catholic students’ club.

Growing interest in these events led to a number of visi-
tors which mostly exceeded the number of the group members.
Officially the church was founded in 1999. As I remember,
the most important point in the decision to become a church
and no longer be only a cell group was the fact that a signifi-
cant amount of members claimed to have found their “spiritual
home base” at JFMS. By this they were describing an ordinary
place where they lived out their Christian faith, in contrast to
other members of the group who still saw Jesus Freaks as a cell
group meeting to attend but still had strong adherence to and
membership of other churches. There were eight founding mem-
bers. The policy document “Membership at the Jesus Freaks
Minster” was drawn up, discussed and finally accepted. At that
point, some of the core group members expressed their wish not
to become “liable members”, which in the ensuing years caused
a discussion around the terms of membership and affiliation.
Going through different stages this process culminated in 2010
with the adoption of the “Concept of affiliation” document.

2T Source for the details of JFMS are unpublished documents written by
Hans Thellman which are part of the appendix of the Master-Thesis this
article is based on.
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Between 1996 and 2000 meetings usually took place in
private flats, houses and shared flats?®. By the end of 2000
the church rented its first venue in an industrial estate in
the southern part of the city. By 2001 accounts tell the tale
of a first crisis in the church. The specific vision and mission
were strongly questioned and discussed. The leadership at that
time asked the leader of the local Jesus Freaks region, Rhein-
Ruhr, to act as a consultant. During 2003 the church moved to
a new location in the Central Station quarter of Miinster. One
of the reasons for the move was the still increasing numbers of
visitors who attended the services now held weekly (although
there still were internal difficulties). Prompted by the addition-
al space more people considered membership, so the church saw
the need to start smaller cell groups. New areas of church ac-
tivity evolved, and existing areas grew (such as the unplugged
concerts project Sofasoundz and the street work group called
“The bread and butter gang”??).

The address list of JFEMS (one of the most reliable indicators
of the number of people connected to the church) kept growing
steadily. By the end of 2000 it had 24 entries; 45 by the end of
2003; 57 by the end of 2004; 109 by 2016.

In 2004 moral issues arose. With members coming from dif-
ferent backgrounds (Baptist, Pentecostal, Roman Catholic and
other) there was no common ground for a question how to deal
with differences and with potentially problematic behaviour.
One of the outcomes of this discussion process was the reso-
lution that in spite of all controversies and conflicts, love and
forgiveness should play the most important role in the search
for answers. This again brought tolerance and constructive crit-
icism, already the central issue in the first policy document, to
the attention of JFMS members. In 2005 efforts had been un-
dertaken to make the leadership’s work more transparent. As
to cooperative matters, in 1999 JFMS gained membership to
the Evangelische Allianz Miinster, which is a part of the World
Evangelical Alliance.

28 Tt is a very common form of living among German students to rent a flat
together with people one is not related to and to share the rent.

2 The connection between JFMS and the homeless in this project grew
even stronger, since a council-funded Catholic homeless shelter was in
close proximity to the new venue.
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On their website the church’s core value is described as
follows?°:

“We want to stir an untamable longing for God’s pres-
ence that gets stronger in all of us and turns into love —
for God, our neighbour and ourselves. We believe that
God through Jesus showed us what love means: uncon-
ditional acceptance — irrespective of who you are, where
you come from or what you do. You are loved, by a fa-
ther who knows you fully. With all your flaws, ticks, and
weaknesses as well as your gifts, abilities, and strengths!
The father longs to be with you so much that He gives
everything for you.”

It is explained that by the keyword “Faith” JFMS confesses
the Christian Bible as the “Word of God”*!. The Bible is packed
with “revolutionary power” — a citation from the JFD-Charta.
Furthermore, the importance of a personal relationship with
God is emphasized. The initiative in this relationship is on
Godss side who has done everything to make the relationship
possible. Accordingly, the church particularly reaches out to
the “often forgotten and outcast™?. An encounter with Christ>s
unconditional love therefore has an influence on social life: ego-
ism slips into the background, and a reconciled relationship to
oneself and with others can grow. Here also, as in the Charta,
the community of Jesus’ followers is seen as a family.

Openness to experimental forms of being a church and to
new ways of expressing faith in God is found in the subcatego-
ry “Vision”. The ever-growing faith in God’s infinite power is
stated as a challenge which JFMS wants to face. In this, imper-
fection and doubt are to be taken seriously and considered to be
a normal part of a growth process.

The church sees itself as a part of the worldwide Christia-
nity, in an ecumenical view of the whole body of Christ. It wants
to lead people in passionate discipleship, in the form of the imi-
tatio Christi. Personal growth and spreading of the gospel play

30 Jesus Freaks Minster (JEMS) 2013. Jesus Freaks Munster. www.jesus-
freaksmuenster.de/ (accessed 14.09.2015), translated.

3 Tbid.

32 Tbid.
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a large role, along with serving the neighbour inside and outside
church boundaries. God’s unconditional acceptance of the indi-
vidual can only lead to the church’s unconditional acceptance
of the individual — this is one of the central ideas of JFMS.
“Church” is therefore defined as fellowship of God’s beloved
children, and not primarily a place one can visit. Tension in
church life should for the same reason be dealt with construc-
tively. At this point again, the desire for honesty and authen-
ticity is mentioned. Sanctimonious facades are explicitly reject-
ed??. The category “Church” makes it quite clear that this is not
just a weekly event, but rather discipleship in day-to-day life.
The category Jesus-Freaks-Bewegung details how the group
sees itself as “different”; anthropological observers may well
classify this as an act of self-stigmatization®*, with a resulting
subculture of superiority.

Theologically speaking, this implied that an outsider’s sta-
tus should not necessarily lead to feelings of superiority. It is
more a consequence of adherence to the movement of Jesus of
Nazareth, who himself was rejected by his contemporaries (as
pointed out in 1 Cor. 1:26). From this bond with such a margin-
alized Jesus, a new and diverse (Christian) identity is construct-
ed. People who experience such a process together naturally
tend to form an alternative society. Accordingly, resources that
are important for mainstream society are not always mandato-
ry for this community. Only the experienced process shows who
belongs and who does not. However, such self-stigma also has
a balancing effect: people of different social and cultural back-
grounds join together without the usual distinctions, as those
who have undergone the process. The subsequent reorganiza-
tion which then takes place in this community thus is not to be
determined by former values.

2.3 Characteristics based on the milieu

As briefly indicated earlier, the practice of piety in the ear-
ly days of the Jesus Freaks Movement had strongly been influ-
enced by youth cultural specifics. Especially the symbolism of

33 Jesus Freaks Miinster (JEMS) 2013. Jesus Freaks Miunster. www.jesus-
freaksmuenster.de/ (accessed 14.09.2015), translated.
3+ Nina Spottling-Metz, Maertyret und Poprebellen, 147-149.
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punk, grunge, metal and the early techno cultures were taken
over in order to express aspects of spiritual life.

Though these influences were the most popular ones®,
Beyersdorf points out that styles of other cultural scenes were
also employed within the Jesus Freaks movement to form an in-
tricate, rich blend. This cultural language of young people was
used in sermons and worship services. Functions and structures
of the new movement were also called in a certain way, which
indicated the wish to form a different type of church life. For
example, members of the board of leadership referred to them-
selves not by the biblical term “elders”, but rather called them-
selves “arses”; the chairman called himself the “highest arse”.
This makes sense if it is taken in account that in the German
idiom a person who is called to do unwanted work is at times
humorously called “the last arse”.

With the incorporation of such uncultured language, slang
along with swearing words became part of a normal worship
language®®, which would lead to the irritation of some Christian
bystanders. This was also the case with certain martial rhetoric
the movement took over from metal and punk music. The impor-
tance of such expressions and the resulting demarcation is of-
ten documented in literature about the early days of the Jesus
Freaks Movement®”. In recent years, however, such distancing
has been moving more into the background®®: Although Jesus
Freaks started as a youth cultural movement and since the foun-
dation of the movement a significant part of the active members
had grown older the movement still sees itself as Jesus Freaks. At
present being only partly an expression of youth culture, the lan-
guage and expressions of faith used, however, still substantially
differ from other forms of German Protestantism. An explana-
tion for that is given by Begemann?’: using sociological methods

3 Helke Beyersdorf, Religions soziologische Untersuchung der Jesus Freaks
anhand des Begriffes “Populaere Religion” nach Hubert Knoblauch,
Diplomarbeit im Fach Evangelische Religions paedagogik (Berlin: Grin,
2014), 48-50.

36 For instance: it was not said that “sin is bad”, but “sin is shit”.

37 Michael Ackermann, Jesus Freaks, 11.

38 Evangelische Zentralstelle fiir Weltanschauungsfragen, op. cit., 2011.

3 Dagmar Begemann, Raus aus dem Ghetto, rein ins Milieu?, Der kranke
Bote 4, 2010: 11.
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of research, the majority of Christians in Germany can be por-
trayed as members of milieux of what may be termed a classical
middle class or tradition-oriented group. Begemann points out
that Jesus Freaks, however, are “experimentalists”. This catego-
rization presents a solution for two problems when talking about
Jesus Freaks. First, the youth cultural focus gets less attention
in describing the phenomenon. Second, values and aesthetics
in terms of the sociological milieu are emphasized and seen as
an important element that structure perception and dealing with
life. The combination of values favoured by the experimentalist
group has “authenticity” as one of the central items. As seen in
the texts of both JEMS and JFD cited above, this is a major topic
for Jesus Freaks as well.

In summary, Jesus Freaks may be described as charismatic
Evangelicals, influenced by socially concerned groups of this
tradition. Their expressions of faith employ styles and symbols
that were current in countercultural youth scenes, mainly in
the 1980s and 1990s. Having authenticity as a core value, Jesus
Freaks insisted on this language in their piety also, showing
a form of integrity in which the shared initial backgrounds of
the members were not rejected, but valued and developed. This
finds a focal point in the process of self-stigmatization, name-
ly as the “somehow others™’. Constructing a superior image of
one’s own group, as pointed out by Spottling-Metz*!, may still be
seen as a problematic possibility of development. More accurate-
ly, though, it should be understood taking into account the pas-
sage in 1 Corinthians as was done above, along with several ex-
amples from church history.

3. Jesus Freaks between post-modern and
post-secular culture

In this section, a brief, broader characterization of the Jesus
Freaks Movement is offered. This, just as a first orientation
with the purpose of indicating that this movement finds itself
in some respects with the post-modern cultural milieu, and in
some respects within the post-secular. With this main point

40 Jesus Freaks Miinster.
4 Nina Spottling-Metz, Maertyret und Poprebellen, 147-149.
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made in this section, the door is opened for further research in
this respect in subsequent studies.

By means of the Jesus Freaks history, along with some the-
ological as well as sociological perspectives as was employed
above, the movement can be described as a phenomenon that
thrived in a social climate which is characterized by so-called
post-modernism. This aspect will now be briefly explored.

As Land*?, amongst others, points out, Pentecostal and
charismatic Christianity has been the fastest growing form
of Christianity since the middle of the 20™" century. It is even
sometimes considered to be a third Christian stream (next to
the Roman Catholic/Orthodox tradition and the churches of
the Reformation). Numerous reasons for this growth can be
proposed: in their practice of piety, Pentecostal and charismatic
groups meet numerous needs that arise from living in a mod-
ern society (for example, the precarious construction of identi-
ty, or social inequality). Furthermore, churches in this tradition
easily adapt to different cultures and changes, and can be seen
as a meeting point for spiritually searching people. The re-
naissance of religion*® that has been postulated since the end
of the last century also leads to a new quest for religion. Along
with this, the term “spiritually searching” became a description
of many people at that time**.

In modernism, beliefs had been radically privatized.
Marxism and psychoanalysis, among other new developments,
often had a negative view of religion. The Enlightenment had
already characterized belief in a higher being as a problem,
which would be solved and made redundant by means of sci-
entific progress. This solidified the separation of the spheres
“philosophy/religion” and “science/empirical reality” from one
another. Not least, the big European (civil) wars at the dawn of
the so called Neuzeit, in which religious denominations played
an important role, seemed to make it obvious that it is better
for public to keep religious views private and without political
influence®.

42 Steven J. Land, Spiritualitaet und Pfingstbewegung, 503.

43 Paul M. Zulehner, Gottes Sehnsucht, 7-15.

4 Paul M. Zulehner, op. cit., 15.

4% Thomas Weillenborn, Das Geheimnis de Hoffnung (Marburg: Francke,
2008), 26—-27.
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The importance of Christian institutions within societies
had in several phases been reduced, beginning with the 18 cen-
tury. Secularization had been accomplished - i.a. — by the ex-
propriation of monasteries, giving church communities further
cause to keep their religious life within private circles. Accor-
ding to Zimmerling*s, who bases his views on Sudbrack*’ and
Thiede*, it is clear from a specific reaction to these and other
impulses, there has in recent decades been a return to religion
in at least “part of humanity that was influenced by the En-
lightenment™?.

In movements such as Jesus Freaks, however, one of the cha-
racteristics of post-modernism, namely, the inter-relationship of
separated entities, is found: the integration of faith into the life-
world of the individuals involved. Whereas faith and, for in-
stance, punk culture would have seemed to most people to be
irreconcilable, here, despite the pressures from both the moder-
nist world and from within punk culture itself, coordination
takes place; a form of amalgamation, even. In this respect, then,
the Jesus Freaks Movement can be classified as a post-modern-
ist phenomenon.

In another respect, though, the Jesus Freaks Movement
shows greater affinity with the post-secular characteristics.
Post-secularization is an alternative to the modernist project.
Science could explain the world completely, and technological
progress did not provide answers to the existential questions
of humanity. In the process, myths were replaced by valid
knowledge, but in doing so, reality had become disenchant-
ed®. Relating to this mindset, Christianity in the countries
of the West developed theologies that were also based on ra-
tional assumptions. Now they also get questioned by different
approaches. For example, positivistic principles of the social
sciences are at points doubted. In the same way, experiences
with the Holy Spirit, based on the priesthood of every believer
in Pentecostal churches, collided with the traditional Lutheran

46 Peter Zimmerling, Charismatische Bewegungen, 39.

47 Josef Sudbrack, Neue religiositaet (Mainz: Topos, 1988), 214.

4 Werner Thiede, Esoterik — die postreligioese Dauerwelle (Neukirchen-
Vluyn, 1995), 9.

4 Thomas Weillenborn, Das Geheimnis de Hoffnung, 2009, 26, translated.

50 Paul M. Zulehner, Gottes Sehnsucht, 17.
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and Roman Catholic teachings®. However, it is precisely on this
point of experience that the central value of post-secular sensi-
tivities hinges.

Therefore it was natural for Jesus Freaks together with
other Pentecostal groups to keep a significant distance from
the German mainline churches. With this background and
taking into account theabove mentioned facts the adherents to
the Jesus Freaks Movement in general and to JEMS in particu-
lar can be seen as spiritually searching people, coming, in a cer-
tain sense, from spiritually exhausted traditional Christian
churches to look for a new experience of their relationship with
Christ. Hence they may be placed somewhere in the spiritual-
ity continuum between a numerously large group of traditional
Christians and a group that may be called atheistic pragmatists.

According to Zulehner?® such spiritual searching has certain
dimensions:

* Journey to the self: A quest for one’s own centre as

a person, from the outside of life’s wheel to its hub.
Such an exodus to one’s own centre enables to “listen to
the silent music of God again”?, despite the noisiness of
everyday life.

* Enchantment: In a disenchanted, secularized world peo-
ple are looking for the lost secret. The observable world
cannot completely be explained by scientific exploration;
one should also get to know the world with the heart, as
it were. This leads further to an even pre-rational ob-
servation: internal goals are felt to be the perception of
external auras, atmospheres or the presence of angels or
other symbols that are still present in the secular con-
text.

* Healing: The root of illness is likely to be found in this
line of thinking, in a disconnection from the divine
source of all being. This disconnection should be repaired
to cause healing effects. Sometimes, but not always, it
happens in distinction from medical approaches and psy-
chotherapy.

5 Steven J. Land, Spiritualitaet und Pfingstbewegung, 505.
52 Paul M. Zulehner, Gottes Sehnsucht, 17-20.
3 Paul M. Zulehner, op. cit., 17.
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e Community: Contrary to dysfunctional societies, healed
communities with ethics of love and encouragement are
looked for.

e Stability: The safety of a good and well-lived life is de-
sired: a stable basis that gives proof of one’s identity in
time of crisis. People with a solid credibility are highly
regarded.

e Journey into the open: Spiritually searching people want
to exchange individualistic isolation for the sense of their
embeddedness in the world.

e Relation to the surrounding world: Spiritual people often
stand in an ambivalent relation to the world surround-
ing them. A lot of spiritual communities see themselves
as avant-garde, leading in a new and transformed world
order.

Similar to this, Zimmerling® points out, concerning the so-
ciological context of charismatic piety, that it reacts to a lack
of existential experiences, which creates a desire for these
in the Western world. This desire stretches also to the reli-
gious sphere. This Jepsen comments: “Religion needs to feel
like a good drug”®®. Classical forms of liturgy are not seen as
providing this sort of encounter. Therefore, spontaneous and
experimental forms play an important role. No wonder, such
an orientation leads to a conflict with well-established struc-
tures. This is seen as the main reason why Pentecostal and
charismatic church life is located outside of the main churches
(which in Germany often have acquired almost a monopoly sta-
tus). Nonetheless, Pentecostal church life comes up with genu-
ine Christian theological interpretations helping to explain ex-
periences in the lives of its members (contrary to, for instance,
the Neue Religositit /| New Age), which uses not only Christian
teachings.

Such strong emphasis on experience causes conflict with tra-
ditional dogmatics as mentioned before. The desires described
above set the course towards the post-secular spirituality.

5 Peter Zimmerling, Charismatische Bewegungen, 36—42.

% c¢f. Christian Schiile, “Religion muss sich anfuehlen wie eine gute
Droge”, Interview mit Maria Jepsen, Die Zeit, 05.09.2006., http://www.
zeit.de/2001/52/200152_interview.jepsen.xml/komplettansicht (accessed
20.06.2012).
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In this, adherents see themselves as in contrast to the estab-
lished religion®®. This is caused by mistrust of institutions that
can always be abused?”. Is the synthesis here? — “Religion and
spirituality can be partners, and not necessarily rivals; spirit-
uality can be a source of renewal for religion and the latter can
prevent spirituality from becoming rudderless and isolated“?.
Because of this, the traditional mainline churches can devel-
op in contact with charismatic movements. The questioning of
traditional practices is never easy, but it can enrich church life.
On the other hand too, the Jesus Freaks Deutschland may profit
from the knowledge concerning the connection between sponta-
neous worship and structures that can open their experiences
to a larger group of people.

Kopsavilkums
“Jézus divainu” ticiba postsekulara konteksta

gajd pétijuma primari no vésturiskas perspektivas, tacu ieklaujot
ari religiskajai kustibai piederigu skatijumu, aprakstita vacu religis-
ka organizacija — ‘Jézus divainu” kustiba (Jesus Freaks). Izskaidrota
kustibas vésture, sakot no tas pirmsakumiem un uzplaukuma 20. gs.
90. gados, ka ari galvenie uzskati un gariguma virzieni. ‘Jézus divai-
ni” Vacija atjaunojas galvenokart tapéc, ka, pretéji vairumam bazni-
cu, St kustiba bija ciesi saistita ar alternativo un jauniesu kulturu, ka
ari ar sabiedribu. Ta bija burtiski piesaistita socialajai videi — §ada
iezime klasiskajas kristietibas formas ir reti sastopama. Tadéjadi
‘Jezus divaini” ieziméjas ka atskiriga protestantu harismatiska kus-
tiba. Diskusijas par religijas renesansi Vacija biezi mijiedarbojas jau
noformeéjusas ticigo kopienas (piem., vacu Amtskirchen) un jaunakas
garigo mekléjumu kustibas, tapat tiek izsvértas to kopigas iezimes.
Lidz ar to sabiedribas padzilinata interese par religiju un garigumu
tiek apzimeéta ar atbilstigu jédzienu “postsekularisms”.

Celia Kourie, “Spirituality and the University”, Verbum et Ecclesia 30/1,
2009: 152-153.

57 As Celeia Kourie (“Spirituality and the University”, 153) correctly de-
scribes: “A complete rejection of religion can be attributed in many cases
to the fact that there is a failure to see the reality behind the institution,
and thus is likened to curing a headache by decapitation.”

%8 Celia Kourie, op. cit., 154.
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Vacu teologs Pauls Culéners izveidojis pieeju, kurd iespéjams de-
talizéti un sistematiski izprast, kadas alkas un vélmes mudina cil-
vékus pievérsties garigumam. No sada skatpunkta raksta analizéta
‘Jezus divainu” kustiba, pieversoties ari kustibas parstavju publika-
cijam un aptverot kvalitativa pétijuma rezultatus par so draudzi (pé-
tijumu autors veicis 2015. gada).



ANGLOSAKSU UNITARIESU IDENTITASU
TRANSFORMACIJAS 20. UN 21. GS.!

Valdis Teraudkalns
Dr. phil., LU Teologijas fakultates profesors

Unitariesi ir Latvija maz zinama un vél mazak zinatniski
analizéta religiska grupa. Ta misu zemé kluva plasak pazista-
ma péc tam, kad dejotaja Vija Vetra 1993. gada Riga dibinaja
unitariesu-universalistu draudzi un kluva par tas pirmo vadi-
taju.? Britu kultaras milotdji ar unitarisma veésturi netiesi bis
saskarusies, pateicoties Elizabetes Geskelas (Elizabeth Gaskell)
gramatai “Krenforda” un tada pasa nosaukuma TV serialam.
Rakstniece bija unitariete, tapat ka vinas virs un tévs, kas bija
unitariesu macitaji.?

Unitariesi reti ir nonakusi religijpétnieku interesu loka ari
citviet pasaulé, jo zinatnieki ir vairak interesejusies par ta-
diem religiskiem stravojumiem, kuri skaitliski aug vai kurus
sabiedribas vairakums uztver ka eksotiskus. Saja raksta uzma-
niba tiks koncentréta uz anglosaks$u unitariesiem,* jo analizes
objekts ir transformacijas, kadas unitariesi piedzivojusi, sa-
kot ar 20. gs. Radikalajam parmainam, kas skarusas ASV un
Liebritanijas unitariesus, ir daudz kopiga.

1 Sis raksts ir tapis Hiberta fonda (Hibbert Trust, Lielbritanija) atbalstita
projekta.
Vija Vetra, Nora Ikstena, Vija Vetra. Deja un dvesele (Riga: Aténa,
2001), 185. lpp
3 Cliff Reed, “Risking Scorn from Fellow Unitarians”, The Inquirer, 20 June
(2015): 3.
ASV 1961. gada unitariesi apvienojas viena asociacija ar universalis-
tiem, tapéc Saja un arl dazas citas valstls vinus sauc par unitarie-
Siem-universalistiem.

97



Raksts ir aktuals reformacijas 500 gadu jubilejas sakara,
jo musdienu unitarieSu prieksteéi 16. gs. paradijas gan Tran-
silvanija (tag. Ruméanija), gan Polijas-Lietuvas Gnija, gan citur
Eiropa. Reformacija ir daudzbalsigs kultarvésturisks feno-
mens, kas neaprobezojas tikai ar luteranismu. Debates par to,
ko paslaik nozimé refomacija, sasaucas ar talak Saja raksta mi-
néta Transilvanijas antitrinitariesu vaditaja Fransisa Deivida
(Francis Ddvid) uzskatu, ka reformacija ir process, kas turpi-
nas, un tapéc baznicai vienmér jabut atvertai reformam.?

Ar unitarismu Saja raksta tiek apziméta religiska grupa,
kurai ir saknes radikalas reformacijas racionalistiskaja spar-
na un huméanisma un kura akcenté Dieva nedalamibu, noliedz
Trisvienibu un virkni citu doktrinu (iedzimtais gréks, elles ek-
sistence, predestinacija u. c.). Svariga $o aspektu kombinacija,
jo ne jebkurs kristietibas novirziens, kas noliedz Trisvienibas
doktrinu, ir unitarisms tada nozime, kada lietots Saja raksta.
Pieméram, pentakosti-unitariesi (Oneness Pentecostals, anglu
val.) ir Vasarsvétku kustibas atzars, kas, atskiriba no musdie-
nu unitarieSiem, morales jautajumos ir konservativs un teolo-
giski ir lidzigs pirmkristietiba pazistamajam modalismam, kas
uzskatija, ka Dievs dazados laikos ir atklajies dazadas formas,
lidz ar to tris dieviskas personas ir viens un tas pats Dievs.
Trinitarisms praksé izradijies otrskirigs arl piétisma, kura
dominé sentimentalais Jézus asinu kults. Ka raksta teologs
Ric¢ards Niburs (Richard Niebuhr), pietisma Kristum ir pieskir-
ta tik kapinata nozime, ka atsaukSanas uz Dievu Raditdju nav
nepiecieSsama.® Jaapzinas ari pretrunas starp oficialam dogmam
un pienémumiem, kuri paradas ikdienas valoda un praksé — at-
brivosanas teologs Leonardo Bofs (Leonardo Boff) uzskata, ka
Romas katolu baznicas hierarhiska izpratne par baznicu ir lie-
ciba par unitarisku Dieva izpratni — teologisku monoteismu, kas
Dievu uztver ka visa radita augsgala esoSu un legitimizé centra-
lizétas varas izpausmes. Trinitarai izpratnei par Dievu ka tris

5 Andrea Greenwood, Mark W. Harris, An Introduction to the Unitarian
and Universalist Traditions (Cambridge: Cambridge University Press,
2011), 29.

6 H. Richard Niebuhr, “The Doctrine of the Trinity and the Unity of
the Church”, H. Richard Niebuhr. Theology, History, and Culture: Ma-
jor Unpublished Writings, William S. Johnson, ed. (New Haven, London:
Yale University Press, 1996), 54.
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personu komunijai, vinaprat, ir eklesiologiskas konsekvences,
kas izspauzas baznicas atvértiba un visu tas loceklu lidzdaliba.”

Tapat janem véra: kaut gan unitariesi nereti ir apologétis-
ki atsaukusies uz senakiem stravojumiem, lai paraditu, ka vini
nav jauna kustiba, jédziens “unitarisms” ienaca aprité 17. gs.
Tapéc $aja raksta hronologiski agraki stravojumi, kas lidzigi
unitariesiem, apziméti ar nosaukumiem “antitrinitariesi” vai
“sociniani”. Janem véra, ka arl daudziem unitariesu priekste-
¢iem 17. un 18. gs. ar velaku laiku unitarismu ir tikai attala
saistiba. Pieméram, Edinburgas sv. Marka unitariesu draudze
savus pimsakumus saista ar grupu, kura atdalijusies no skotu
presbiterianiem un kura reizé ar arianismam lidzigiem uzska-
tiem tika sludinats drizs pasaules gals.®

Unitarisma kritiki kristietiba biezi ir dévéjusi So kustibu
par herézi. S1 noskiruma lietojums ir saprotams religisko gru-
pu konteksta ka robezu vilkSanas (starp identitatém) procesa
dala. Tacu jedziena “heréze” lietojums akadémiska teologija ir
problematisks, jo ar to gadsimtu gaita savstarpéji ir apzimé-
jusi viens otru dazadi kristietibas novirzieni — gan katoli un
pareizticigie, gan protestanti. 20. gs. 30. gados publicéta dar-
ba vacu pétnieks Valters Bauers (Walter Bauer) ortodoksiju
uzskatija par uzvaréjusu kristietibas versiju, bet herézi — par
zaudéjusu ideju cina. Vins pienéma, ka sakotnéja kristietiba
no vélaku gadsimtu kristiesu teologijas skatpunkta ir herétis-
ka.? V. Bauera darbs ir viens no priek§véstnesiem pétijumiem,
kas par kristietibu runa daudzskaitli ka par fenomenu, kas ne-
kad nav piedzivojis zelta laikmetu ar uzskatu vienotibu.!® Lidz

” Leonardo Boff, “Trinity”, Systematic Theology: Perspectives from Libe-
ration Theology, Jon Sobrino, Ignacio Ellacuria, ed. (Maryknoll: Orbis
Books, 1996), 76.

8 L. Baker Short, Pioneers of Scotish Unitarianism (Narberth: H. G. Wal-
ters, 1963), 40.

9 Alister McGrath, Heresy: A History of Defending the Truth (London, New

York: Harper Collins, 2009), 2, 3.

V. Bauers nebija pirmais, kas apsaubija herézes jeédziena lietojamibu.
17. gs. filozofs Tomass Hobss (Thomas Hobbes) rakstija, ka Nikajas ti-
cibas aplieciba no lidzekla miera un vienotibas nodrosinasanai parver-
tusies par patiesibas testu. Vipaprat, apsudzibas herézé un centieni
tada veida kristietibu “skistit” (sadu ricibu vins parmeta katolicismam)
ir pretruna ar patiesu kristietibu. Sk.: Conal Condren, “Curtailing
the Office of the Priest: Two Seventeenth Century Views of the Causes
and Functions of Heresy”, in Heresy in Transition: Transforming Ideas of
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ar to pazistamais svéta Vincenta no Lerinas (5. gs.) izteikums,
kas par kritériju ortodoksijai izvirza to, “kam visi viemér un
visur ir ticgjusi”, ir neiesp&jams pienémums. Tas gan neizslédz
to, ka kristigajas draudzés ka atminu kopienas butiska ir ide-
ju un praksu pécteciba (tradicija), vienigi jaatceras, ka atmina
un vésture nav viens un tas pats.!* Teologijai ka primari vés-
turiskai disciplinai batu jabut intelektuali godigai pret pagat-
ni, tas nozimé nemt véra daudzbalsibu kristietiba jau no tas
sakumiem.

Akadémiskaja literattira unitarieSus butu korektak dévét
par kristietibas periférija esoSu grupu, ar to saprotot kopienu,
kuras uzskati nav kristiesu vairakuma pienemti.'?

Unitariesi: kustibas genéze

Unitarismu nav dibinéjis viens cilvéks, un §i tradicija nav ta-
pusi viena geografiska teritorija. 16. gs. atseviski reformacijas
parstavji dazadas zemés naca pie lidzigiem secindjumiem, kas
apSaubija trinitarismu. Janem véra, ka trinitarisms ta pasrei-
zéja forma ir kristigas teologijas vésturiskas attistibas rezul-
tats un ka dogma nostiprinjas kops 4. gs. Sava starpa nesais-
titas antitrinitariesu grupas un atseviski individi, kas doma
ka antitrinitariesi, dazados véstures posmos ir pastavéjusi gan
Rietumu, gan Austrumu kristietibas ietekmé eso$as zemés. 15.
un 16. gs. $adi uzskati tika parmesti grupam, kuras tika uzska-
titas par herétiskam un kuras atradas Pskova un Novgoroda.
18. gs. 20. gados lidzigu viedokli pauda Astrahanas iedzivotajs
Artemijs Ivanovs, kas apsaubija ari Kristus navi pie krusta, uz-
skatot, ka vina vieta miris cits.'?

Heresy in Medieval and Early Modern Europe, lan Hunter, John Christi-
an Laursen, Cary J. Nederman, ed. (Aldershot: Ashgate, 2005), 117-121.
Miusdienu historiografija ir atskirigi uzskati par vestures un atminas
saistibu — vieni noradis uz kopigo, citi — atskirigo. Es sekoju viedoklim,
ka, lai gan jebkurs vesturnieks rekonstrué pagatni, balstoties uz iepriek-
Sejiem pienémumiem, tomer vestures uzdevums ir dekonstruet tradicijas
parmantotos mitus.

Tas gan attiecas uz tiem unitariesiem, kuri uzskata sevi par kristiesiem,
jo religisko grupu piekriteju klasifikacija butisks kritérijs ir ar1 pasiden-
tifikacija.

Enena Cvmunsanckas, Boswebrurku, 6020XyIbHUKL, epeMUKL 8 CeMX
poccuiickoeo coicka XVIII sexa (Mocksa: Jlomonocoss, 2016), 256—257.
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Starp radikalas reformacijas piekritgjiem antitrinitari uz-
reformacijas sekotaju dala sasniedza 16. gs. 50. gados. Lidzas
antitrinitarismam radikali piedavaja alternativas Halkedonas
koncila (451. g.) kristologijai un noliedza Lutera sludinato tais-
noSanu ticiba ka, vinuprat, neatbilstosu Jaunas Deribas maci-
bai par moralu pilnveidosanos.!*

Migels Serveto (Servetus, spanu val. Miguel Serveto), spanu
teologs un humanists, noliedza predestinaciju un tradicionalo tri-
nitarismu, méacot ko lidzigu modalismam. Vinu vajaja gan kato-
li, gan protestanti, un péc polemikas ar Kalvinu vins 1553. gada
tika sadedzinats. Vina darbi 16. gs. 30. gados tika izplatiti
Ziemelitalija un atstaja iespaidu uz turienes anabaptistiem, kuri
bija racionalistiskaki par saviem ticibas lidzgaitniekiem citviet
Eiropa. Daudzi no viniem apsaubija Nikajas un Halkedonas tici-
bas apliecibas. Anabaptistu sanaksme 1550. gada Venécija, kura
piedalijas aptuveni sesdesmit cilveku, pienéma desmit doktrina-
lus punktus, starp kuriem bija postulati, ka “Kristus nav Dievs,
bet cilveks”, “neeksisté elle, bet tikai kaps”, “launie necelsies
augsa pédéja diena, bet tikai izredzétie”. Kristus nozime tika
saistita ar vinu ka paraugu morali skaidrai dzivei un ar vina dzi-
vi ka paSaizliedzigu liecibu Dieva milestibai. Viens no kustibas
lideriem bija agrakais katolu priesteris Pjetro Manelfi (Pjetro
Manelfi), kas gadu péc Venécijas sanaksmes atgriezas atpakal
katolicisma."

Antitrinitarus uzskatus sludinaja Fausto Socini (Socinus, la-
tinu val), kas kluva par vispazistamako §1 virziena teologu, un
tapéc antitrinitariesus nereti sauca vina varda par socinianiem.
Vins lielu savas dzives dalu pavadija Polija. 16. gs. polu reforma-
ti, kuri noliedza Trisvienibu, sakuma sauca sevi par Polijas un
Lietuvas braliem, bet vélak tika pienemts oficialais nosaukums
“Polijas Maza refomatu baznica”. Tas oponenti biezi sauca $is
baznicas loceklus par arianiem, bet vini pasi nereti dévéja sevi
vienkarsi par kristieSiem. Anabaptisma ietekmeé dala §is bazni-
cas loceklu noliedza bérnu kristibu. Jautdjums tika debatéts, un

14 Alister E. McGrath, Christianity’s Dangerous Idea: The Protestant Revo-
lution — A History from the Sixteenth Century to the Twenty-First (New
York: HarperCollins, 2007), 79, 80.

%5 George Huntston Williams, The Radical Reformation (London: Weiden-
feld and Nicolson, 1962), 559—-562.
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beigas puses vienojas par savstarpéju toleranci.'® Kristologiskas
idejas Saja kopiena bija daudzveidigas. Itali Mateo Garibaldi
(Matteo Garibaldi), Dzovanni Dzentile (Giovanni Gentile) un
DzZanpaolo Aléati (Gianpaolo Alciati) Polijas apmekléjumu laika
popularizéja ideju, ka Tévs, Déls un Svétais Gars ir tris atsevis-
kas butnes, kuras uzskatamas par vienu kopigu veselumu vienigi
tapéc, ka tam ir viena daba. So triteismu daudzi antitrinitariesi
noliedza un uzskatija, ka Svétais Gars ir tikai Dieva spéks, kas
darbojas cilvéka dzive. 1567. gada sinodé kristologiskie jautaju-
mi tika ipa$i asi debatéti un, lidzigi ka jautajuma par kristibu,
vienoSanas netika panakta, bet tika publicéts pazinojums par
savstarpéju toleranci. AntitrinitarieSu pozicija gan pakapeniski
kluva par vairakuma viedokli, un diteisti vai nu atteicas no sa-
viem uzskatiem, vai atstaja baznicu.!”

1570. gada Reinas palatinata tika atklata grupa macitaju,
kuri noliedza Kristus dieviskibu. Valsts vara to uztvéra loti no-
pietni, jo tas deva papildu iemeslu luteranu ortodoksalu apgal-
vojumiem, ka ta ir konsekvence tam, ka prats netiek paklauts
Rakstiem — $aja tendencé vini apstidzéja gan socinianus, gan re-
formatus. Vienam no grupas dalibniekiem — Johanam Silvanam
(Johann Sylvan) — tika izpildits naves sods. J. Silvans uzskatija,
ka apustulu maciba par Kristus mesianisko suatibu ir tikusi sa-
grozita grieku filozofijas ietekmé. Lai gan vin$ turpingja ticét,
ka Kristus vismaz dalgji ir dievisks, trinitarisms un maciba
par hipostatisko vienotibu vinam likas konstrukcijas, kas ved
pie elkdievibas. Patiesa reformacija, vinaprat, nozimé atgrie-
Sanos pie vienkarsas Jaunas Deribas macibas, kas noliedz §is
dogmas.' Nav nejausiba, ka antrinitari uzskati izplatijas starp
reformatiem. Tas bija negribétas, netieSas sekas Z. Kalvina
(Calvin) eksegétiskajai pieejai — $is reformators deva prieksroku
teksta burtiskai, nevis alegoriskai nozimei un iebilda pret, vina-
prat, parspiléetiem méginajumiem ielasit Vecaja Deriba kristolo-
gisku un trinitaru teologiju. Vins uzskatija: lai cik ortodoksala
un svariga liktos kada maciba, to nedrikst maksligi uzspiest

6 Charles A. Howe, For Faith and Freedom: A Short History of Unitaria-
nism in Europe (Boston: Skinner House Books, 1997), 65, 66.

17 Ibid., 66, 67.

18 Christopher J. Burchill, The Heidelberg Antitrinitarians. Bibliotheca Di-
sidentium, Vol. XI (Baden-Baden & Bouxwiller: Editions Valentin Koer-
ner, 1989), 26.
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Bibeles tekstam. Pieméram, vins$ apsaubija, ka senebreju vards
Elohim 1Moz 1:1 ir norade uz Trisvienibu. Lidzigi vin§ par
Jer 31:22 attiecinasanu uz Mariju izteicas, ka “jadi pamatoti par
to smejas”.'* Domatajiem, kas bija radikalaki par Kalvinu, bur-
tiska pieeja Bibelei kalpoja par impulsu, lai parvértétu dogmas,
kas nav tiesi atrodamas Bibelé.

Socinianu ideju izplatiba Anglija saistita ar trinitarisma
krizi Saja zemé 17. gs. Dazi anglikanu teologi (pieméram, Sols-
berijas biskaps Gilberts Bérnits (Gilbert Burnet)) uzskatija
Atanasija ticibas apliecibu par nebutisku anglikanismam.
Viduslaiku teologisko tradiciju parskatiSsana raisija Saubas par
to, vai anglikdnisma tradicionalais trinitarisms ir atrodams
pirmkristietiba. Atvértibai socinianismam bija ari politiski
mérki - ieklaut Anglijas valsts baznica péc iespéjas daudz arpus
tas stavosu kristiesu grupu.?’ 1652. gada skolotajs Dzons Bidls
(John Biddle) publicéja polu antitrinitariesu Rakovas katehis-
ma tulkojumu anglu valoda. Vins uzskatija: lai gan Jézum ir
tikai cilvéka daba, vin$ ir godinams ka Dievs, ta¢u Jézus nav
vienlidzigs Dievam Tévam. Dz. Bidls mira cietuméa 1662. gada.
18. gs. antitrinitari uzskati kluva populari starp presbiteria-
niem un baptistiem.?! Dala baptistu un presbiteridnu naca pie
lidzigiem secinajumiem pa atskirigiem celiem. Lai gan abu gru-
pu paustais baznicas tradicijas noliegums veda pie secinajuma,
ka Bibeles teksti tiesa veida neruna par Trisvienibu, konteksti,
kura sis refleksijas notika, bija atskirigi. Presbiteriani atradas
apgaismibas ideju ietekmé un vairs nebija strikti religiskos jau-
tajumos, baptisti bija tradicionalisti, kas Bibeli lielakoties uz-
tvéra burtiski un draudzes uzskatija par “sléegtu darzu” (vinu
pasu tolaik biezi lietota metafora).?

19 Benjamin R. Merkle, Defending the Trinity in the Reformed Palatinate:
The Elohistae (Oxford: Oxford University Press, 2015), 13—-14.

20 Diego Lucci, “Reassessing the Crisis of the Trinity in Early Modern
England: Recent Studies by dJason Vickers, Sarah Mortimer, Paul
Lim, and others”, Cromohs (Cyber Review of Modern Historiography)
19 (2014): 153-163; http://www.fupress.net/index.php/cromohs/article/
download/15388/14337 (skatits 03.11.2016.).

21 Alan P. F. Sell, “Nonconformists and the Person of Christ”, in 7&T Clark
Companion to Nonconformity, ed. Robert Pope (London, New Delhi, New
York, Sydney: Bloomsbury, 2013), 165-170.

22 Stephan R. Holmes, “The Dangers of Just Reading the Bible: Orthodoxy
and Christology”, in Exploring Baptist Origins, ed. Anthony R. Cross,
Nicholas J. Wood (Oxford: Regent’s Park College, 2010), 130, 131.
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Socinianiem simpatizéja Izaks Nutons (Isaac Newton), kura
personiskaja bibliotéka ir socinianu darbi. Traktata par baz-
nicas vésturi Nuatons rakstija, ka pirmbaznica tie, kuri ticéja
Kristus eksistencei pirms vina zemes dzives, nesauca par heré-
tikiem tos, kuri ta nedomaja. Vins gan nepiekrita visam, ko slu-
dingja sociniani, un neuzskatija, ka nepieciesams debatét par
Dieva vai Kristus batibu. Uzskatos par velnu vin$ gaja talak
neka daudzi 17. gs. sociniani un uzskatija, ka velns ir tikai me-
tafora cilveka lepnibai.?

Par socinianiem pozitivi izteicas ari filozofs Voltérs (Voltaire),
kas kontaktéja ar viniem, kad celoja uz Angliju. Vins atsaucas
uz viniem darbos Lettres philosophiques (1734. g.), Essai sur
les moeurs (1756. g. un veélak) un Dictionnaire philosophique
(1764. g. un velak), kuros Voltérs visizvérstak versas pret tradi-
cionalo kristietibu. Sociniani vinam noder par pieméru apgais-
motai anglu religijai un francu katolicisma kritikai. Vina intere-
se par socinianiem daléji saistita ar uzskatu, ka Nikajas ticibas
apliecibu noraidosa kristietibas versija beigu beigas klas par val-
doso un ka tas blis posms sabiedribas cela uz deismu. 1773. gada
vin§ rakstija Prasijas karalim Fridriham II un Krievijas carie-
nei Katrinai II, lai noskaidrotu, vai Sie valdnieki var palidzét ie-
spéjamam palikusam antitrinitarieSu grupam Polija.?*

Socinianus Eiropa vajaja, uzskatot vinus par draudigu heré-
zi. F. Socini macija, ka cilvékam religija brivi jaizvélas pasam.
Religija nav iedzimta, bet tiek davata ar atklasmi, kuru var pie-
nemt vai noraidit. Gan katoli, gan protestanti bija pret $o ideju,
jo uzskatija, ka cilvéks péc dabas ir religiozs.?®

Polija vini kadu laiku varéja eksistét, pateicoties aizstavjiem
aristokratijas aprindas. 17. gs. sakuma Rakova (Rakow) antitri-
nitariesi bija Saja pilséta lielaka religiska grupa. Lai gan auga
katolu skaits, ta¢u viniem Sai pilséta, kur dominéja protestanti,

23 Stephan David Snobelen, “Isaac Newton, Socinianism and “The One
Supreme God””, in Socinianism and Arminianism: Antitrinitarians,
Calvinists and Cultural Exchange in Seventeenth-Century Europe, ed.
Martin Mulsow, Jan Rohls (Leiden: Brill, 2005), 241-293.

24 R. E. Florida, Voltaire and the Socinians. Studies on Voltaire and
the Eighteenth Century. Vol. CXXII (Banbury: The Voltaire Foundation,
Thorpe Mandeville House, 1974), 256—258.

% Sarah Mortimer, Reason and Religion in the English Revolution:
The Challenge of Socinianism (Cambridge, New York, etc.: Cambridge:
Cambridge University Press, 2010), 2.
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nelava buvét baznicu.?® 1638. gada tolerancei pret antitrinita-
riesiem pienaca gals, jo senats léema par to, ka viniem Rakova
japamet cetru nedélu laika. Vinu aizbildnis aristokratu aprin-
das Jakobs Senenskis (Jacob Sienieriski) jau bija gados vecs un
nevaréja vairs situaciju ietekmeét.?’

Tecietigaka attieksme pret antitrinitariesiem bija Transil-
vanija, pateicoties tam, ka §1 teritorija 16. un 17. gs. lielakoties
bija Osmanu impérijas protekcija. Turku valdnieki nenostajas
viena vieniga kristietibas novirziena pusé. Tiesi Transilvanija
izveidojas musdienas vecaka vél aizvien pastavosa unitariesu
baznica. Tas dibinatajs ir Francis Davids, kas péc studijam
Heidelberga sakumaéa bija luteranis, bet tad piesléjas refor-
matiem un kluva par biskapu.?® Ap 1565. gadu vin$ parnéma
antitrinitariesu idejas. 1567. gada vina vadita reformatu baz-
nica revidéja Heidelbergas katehismu téa, lai tas atbilstu §im
idejam. 1568. gada karala edikts attiecinaja ticibas brivibu
uz katoliem, luteraniem, reforméatiem un antitrinitariesiem.?
Pedéjie lidz 1569. gadam bija reformatu baznicas dala, bet tad
baznica saskélas, vairakumam pievienojoties antitrinitarie-
siem. 1592. gada Transilvanija bija aptuveni 400 §i novirziena
draudzu.?°

Lidz ar apgaismibu un sekularas valsts principu nostipri-
nasanos Eiropa péc Tridesmitgadu kara (1618-1648) izplatijas
lielaka religiska iecietiba, kas sniedza jaunas iesp&jas margi-
nalizétiem kristietibas novirzieniem. Reformatu tradicijai pie-
derosais Prusijas—Brandenburgas valdnieks Fridrihs Vilhelms
uzskatija, ka multikonfesionala valsti ir svariga religiska to-
lerance, un tapéc aizliedza polemiskus spredikus un uzticibas
zvérésanu konfesionalam ticibas apliecibam un aicinaja vina

%6 Phillip Hewett, Racovia: an Early Liberal Community (Providence:
Blackstone Editions, 2004), 63.

27 TIbid., 71.

28 Andrea Greenwood, Mark W. Harris, An Introduction to the Unitarian
and Universalist Traditions (Cambridge: Cambridge University Press,
2011), 27, 28.

29 Euan Cameron, The European Reformation (Oxford: Oxford University
Press, 1991), 332.

30 Andrea Greenwood, Mark W. Harris, An Introduction to the Unitarian
and Universalist Traditions (Cambridge: Cambridge University Press,
2011), 28-30.
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parvalditajas zemés apmesties socinianus (1658. g.), hugenotus,
valdieSus un jadus.*

Pirma anglu unitariesu draudze uz dievkalpojumu pulcéjas
1774. gada, kad Teofils Lindsijs (Theophilus Lindsey), kas gadu
ieprieks$ bija atstajis anglikanismu, ar sievas un draugu pali-
dzibu iziréja zali Londona. Pirmais dievkalpojums tika izzinots
bez preses palidzibas, ta¢u uz to sanaca apméram 200 lielako-
ties anglikanisma viluSos cilvéku. Péc triju gadu darbibas jauna
unitarieSu draudze Londona spéja nopirkt lidz Sim irétas tel-
pas, paplasinat un pielagot tas kapelas vajadzibam.??

19. gs. péc represiju perioda, kas sekoja, Transilvanijai no-
nakot Habsburgu impérijas sastava, unitariesi $aja zemé pama-
zam nostipringjas. Austroungarijas valdiba dalgji saka subsidét
unitarie$u skolas un baznicas lidziga veida ka citas denomina-
cijas. Ta bija prakse, kura pastavéja lidz Otra pasaules kara bei-
gam.*® 19. gs. vairakas unitariesu draudzes tika dibinatas ari
arpus Transilvanijas — Ungarija (ieskaitot Budapestu, kas kluva
par otro lielo ungaru unitarisma centru péc tagadéjas Kluzas-
Napokas). 19. gs. beigas Ungaru unitariesu baznica apvienoja
vairak neka 160 draudzu ar vairak neka 75 000 loceklu.?

ASV unitarisms veidojas, dalai kristieSsu 18. gs. norai-
dot masu religiska entuziasma izpausmes (atmodu) un refor-
matu teologiju (predestinaciju utt.) Lidz ar to, atSkiriba no
Liebritanijas, Sajas aprindas galvenas debates bija nevis par
Trisvienibu, bet par cilveka dabu. Par pirmo unitariesu drau-
dzi ASV uzskatama Karala kapela Bostona, kuras locekli
1785. gada nobalsoja par to, lai anglikanu liturgijas teksts tik-
tu pielagots unitarisma idejam.* Jautajuma par to, kada meéra
amerikanu unitarisms ietekméjies no britu unitariesiem, vés-
turnieku viedokli dalas. Sidnijs Alstroms (Sydney Ahlstrom)
uzskata, ka pirmie amerikanu unitariesi sakotnéji iespaidojas

31 David Sorkin, The Religious Enlightenment: Protestants, Jews, and
Catholics from London to Vienna (Princeton, Oxford: Princeton Univer-
sity Press, 2008), 119, 120.

32 Charles A. Howe, For Faith and Freedom: A Short History of Unitarianism
in Europe (Boston: Skinner House Books, 1997), 131, 132.

3 Ibid., 128, 129.

3 TIbid., 129, 130.

3 Andrea Greenwood, Mark W. Harris, An Introduction to the Unitarian
and Universalist Traditions (Cambridge: Cambridge University Press,
2011), 53-56.
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nevis no britu unitariesiem (tie vinu skatijuma bija parak dog-
matiski un ar Sauriem uzskatiem), bet gan no skotu realisma,
kas bija valdosa filozofija Harvarda. Skotu realisti uzskatija, ka
cilvekam piemit apzina iz§kirties par labu vai launu.?

19. gs. amerikanu un britu unitarisma vésturé bija uzplau-
kuma laiks, kad kustiba izplatijas, institucionalizéjas un cen-
tas sabiedriba gut prestizu. Anglija pédejais minétais aspekts
vizuali izpaudas dievnamu arhitekttra, unitarieSiem, tapat
ka citiem nekonformistiem, parnpemot no anglikaniem tolaik
valdo$o neogotisko stilu. Gee Cross Chapel Heida (Hyde) atga-
dina anglikanu draudzes dievnamu ar augstu, smailu torni.
Izdevuma “Christian Reformer” (1848) raksta par tas bavi
pausta parlieciba, ka vienigi gotika atbilst baznicu arhitekta-
ras principiem.?” Teologiski anglosak§u unitariesi piederéja pie
liberalas kristietibas tradicijas. Daudzi 19. gs. teologi kristie-
tibas sakotnéjas versijas meklgjumos bija nondkusi pie ta, ka
tika kritizeta grieku-romiesSu filozofijas ietekme uz pirmkris-
tietibu. Vacu teologs Fridrihs Sleiermahers (Schleiermacher)
sava sistematiskas teologijas gramata Trisvienibas doktrinu
analizéja pasas beigas. Vins noradija, ka protestantisms kops
ta sakumiem nav pievéersies Sai doktrinai ar jaunu skatu un ka
§is uzdevums veél baznicai stav prieksa, sniedzot tas musdieni-
gu skaidrojumu. Tapéc, vinaprat, pret unitariesu uzskatiem ja-
izturas toleranti. UnitarieSiem, par spiti antitrinitarismam, ir
visas kristigas dievbijibas iezimes.?® F. Sleiermahera kritiskais
skatljums uz tradicionalam dogmam saistits ar vina parliecibu,
ka “neviens doktrinals formuléjums nav nereforméjams un de-
rigs uz laiku laikiem”.?®

19. gs. pirmaja pusé Amerikas unitariesi, atskiriba no mar-
ginalizétajiem ticibas lidzgaitniekiem Anglija, bija sociali kon-
servativi, jo daudzi no viniem naca no bijusas Jaunanglijas
bagatam aristokratijas dzimtam. Vini bija atmetusi reformatu

36 Sydney E. Ahlstrom, “Introduction”, An American Reformation: A Docu-
mentary History of Unitarian Christianity (Middletown: Wesleyan Uni-
versity Press, 1985), 13, 14.

37 Alan Petfor, “Horrible Dictu: Unitarians and Ecclesiology in North-
ern England”, Chapels and Chapel People. Miscellany Two (London:
The Chapel Society, 2010), 29.

38 Friedrich Schleiermacher, The Christian Faith (London, New York:
T&T Clark, 2004), 747-749.

3 Ibid., 690.
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teologiju un tas macibu par iedzimto gréku un predestinaciju,
ta¢u daudzos citos jautajumos véléjas palikt tradicionali. Vini,
tapat ka citi kristiesi tolaik, ticéja tam, ka Bibele ir Dieva ie-
dvesmots teksts, ta¢u vairak uzsvéra Dieva milestibu un gud-
ribu, nevis visvarenibu un taisnigumu. Vini nenoliedza brinu-
mus, tac¢u uzskatija, ka ticiba nevis balstas uz tiem, bet brinumi
to apstiprina.*® Anglija publicétaja dziesmu un liturgisko tekstu
gramata “Services and Hymns of Experience and Hope” (1888)
dievkalpojumi veidoti tradicionala protestantisma ietvara ar
Bibeles lasljumiem. Atskiribas ir tekstos, kuros citas kristie-
$u grupas parasti lieto trinitarus formuléjumus. Kristibu var-
di minétaja gramata ir $adi: “Es kristu tevi Dieva Téva, misu
brala Jézus un Svéta Gara, kas vienmér ir mums klat, lai pali-
dzétu un iedrosinatu, varda.”!

Parmainas unitarisma: celS no racionalisma uz
pardzivojumu, no kristietibas pie citam religijam

20. gs. unitarisma notika pakapeniska pareja no liberalas
kristietibas uz citu religiju un sekularu uzskatu sistému par-
nemsSanu. “Sauso” dievkalpojumu stilu (dievkalpojuma centra
bija lekcijai 1idzigs spredikis) nomainija formas, kas sniedz vai-
rak iespéju publiski lidzdarboties negaridzniekiem un kas lie-
laku vietu ierada emocionala pardzivojuma radisanai (muzika,
meditacijas utt.).”? Tapat ka citi kristietibas novirzieni, unita-
riesi bija un ir spiesti domat par sekotaju piesaisti, jo piederiba
institucionalai religijai Rietumos vairs netiek uztverta ka pas-
saprotama nepiecieSamiba.

Unitariesi nekad nav domajusi, ka nekristiesi nonaks ellg,
tapéc citam religijam piederigo “glabsana” nav bijis unitariesu
misionaru meérkis. Tomér unitariesi 19. gs. un 20. gs. pirmaja

40 Stow Persons, Free Religion (Boston: Beacon Press, 1947), 3, 4.

4 Services and Hymns of Experience and Hope (Manchester: John Heywood,
Deansgate and Ridgefield, 1888), 34; Citeta kristibu formula nav univer-
sala unitarisma. Karala kapela Bostona vél aizvien lieto tradicionalo
kristibu formulu. http://www.kings-chapel.org/baptisms.html (skatits
26.09.2016.).

12 &7 raksta autora vérotais Oksfordas unitarie$u draudzé liecina, ka sagla-
bajusas ari dievkalpojuma prakses, kuras izce]l unitarisma likto akcentu
uz kritisko domasanu — péc spredika dazi macitaji dod iespéju klateso-
siem gluzi tapat ka lekcija reaget uz sprediki ar komentariem un kritiku.
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pusé nereti nodalija to, ko vini pienéma par kristietiba butis-
ko, no nebutiska un uzskatija par pienakumu sludinat visiem
kristietibas pamatus. Kolonidlisma ietekmé 19. gs. britu uni-
tariesi veidoja religijas un kultiras hierarhiju, kuras augsgala
bija “vairak civilizétas Azijas rases, to starpa hinduisti, muha-
medani un kiniesi”.*® Vienlaikus $aja pasa perioda dazi unita-
riesi uzskatija, ka liberalas kristietibas ietvars ir parak Saurs.
Amerikanu filozofi-transcendentalisti, pie kuriem piederéja
daudzi unitariesi, autoritati saskatija pasa individa. Religiska
atklasme nav saistama tikai ar Kristu, to var piedzivot ikviens
cilvéks. Patiesiba nav mekléjama vienigi Bibelé vai prata, ta
nav atkariga no brinumiem, ta var atklaties spontani.** Britu
unitarietis DZzeimss Martino (James Martineau) konfliktéja ar
konservativakiem unitariesiem, jo uzskatija, ka nekam citam
nevar bt lielaka autoritate ka tikai pratam.*® Vins sapnoja par
tadu nacionalu baznicu, kur tai piederosos vieno nevis doktri-
nas, bet kopigs pagatnes mantojums. Dala unitariesu uzskatija,
ka vinu religiskajam novirzienam jaklast par pasaules religi-
Ju, kas iziet arpus kristietibas robezam. Viens no Pasaules re-
ligiju parlamenta (1893. g., Cikaga) organizétajiem, unitariesu
macitdjs Dzenkins Loids Dzonss (Jenkin Lloyd Jones), budams
neapmierinats ar to, ka Amerikas unitariesi nav gatavi mai-
nities, izveidoja jaunu kustibu (Free Church Movement). 20. gs.
britu unitarieSu macitajs Vills Heiss (Will Heyes) uzskatija, ka
ir divu veidu unitariesi — kristie$i un universalisti. Vin$ pats
iestajas par to, lai tiktu izmantots labakais, kas ir visas reli-
gijas, tas ar laiku apvienojot viena.*® Sadu uzskatu izplatibu
veicinaja sabiedriba un ari religijpétnieciba tolaik popularas
idejas par to, ka visam religijam ir kopigs kodols. Unitariesi ari
musdienas ir pazistami ar aktivu iesaisti starpreligiju dialoga,

4 Derek McAuley, “The International Vision of British Unitarians. Wil-
liam Ellery Channing Lecture 2016”, 5. https://www.unitarian.org.
uk/sites/default/files/William_Ellery_Channing_Lecture_2016_0.pdf
(skatits 17.08.2016.).

4 Tbid., 46.

4 Frank Schulman, James Martineau: “This Conscience-Intoxicated Uni-

tarian” (Chicago: Meadville Lombard Theological School Press, 2002),

78-80.

Vernon Marshall, “Unitarians and Other Religions”, Unitarian Perspec-
tives on Contemporary Religious Thought, George D. Chryssides, ed.

(London: The Lindsey Press, 1989), 56.

46
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paplasinot ta robezas. 20. gs. 90. gadu sakuma unitariesu drau-
dze Birmingeméa (New Meeting Church) paris gadus rikoja dis-
kusiju ciklu “Outside the Mainstream”, kura piedalijas ari
jaunu religisku kustibu (mtnisms (Apvienosanas baznica), sa-
entologija, Starptautiska Krisnas apzinas biedriba) parstavji.*”

20. gs. unitariesu dievkalpojumos aizvien vairak saka iz-
mantot citu religiju tekstus un ritualprakses. Pieméram, ASV,
kur pie draudzém pieder daudzi ebreji, tiek parnemtas jidaisma
tradicijas. Laulibu ceremonija, kuru piedava liturgiju krajums
“Celebrating Life” (1993), jaunlaulatie dzer no viena bikera un
izmantoti teksti no liberala judaisma liturgijas. Mirusa pel-
nu izkaisiSanas rituala lietoti vardi no lidziga indieSu rituala.
Bérna dzims$anas svinéSanas rituala izmantoti gan tradicio-
nalie kristibu teksti, gan garu piesauksanas vardi no indianu
tradicijam.*® Interesi par citam religijam pastiprinaja ari 20. gs.
60. gadu Rietumu kultaras revolacijai raksturiga aizrauSanas
ar Austrumu religijam. Unitariesi stratégiski saskatija, ka at-
saukSanas uz So tendenci palidzés piesaistit jaunus sekotajus.
ASV unitariesi-universalisti 70. gados definéja piecus savas kus-
tibas pamatavotus: nepastarpinata pieredze; judu un kristieSu
rakstos atrodama profétisku virieSu un sievieSu maciba; pasau-
les religijas atrodama étiska maciba; ebreju un kristieSu maciba
par tuvakmilestibu; humanistu bridindjumi no “prata un gara
elkadievibas”. 1996. gada Sos piecus avotus papildinaja ar ses-
to — Zemeé centrétam tradicijam (Earth-centered traditions, an-
glu val.), kas saskanéja ar augosSo interesi par apkartéjas vides
aizsardzibu un holistisku pieeju. Sie avoti nebija obligati visiem,
tapéc unitariesi varéja izvéléties but par paganiem, kristie-
giem, budistiem utt.*® Jauna laikmeta un neopaganu kustibu

47 Vernon Marshall, “Unitarians and Other Religions”, Unitarian Perspec-
tives on Contemporary Religious Thought, George D. Chryssides, ed.
(London: The Lindsey Press, 1989), 54.

4 Vernon Marshall, The Larger View: Unitarians and World Religions
(London: The Lindsey Press, 2007), 78, 79.

4 Jaume de Marcos Andreau, “Liberating the Self, Saving the World:
a Study of Unitarian-Universalist Identity in a Global Society”,
The Home We Share: Globalization, Post-Modernism and Unitarian/Uni-
versalist Theology. Proceedings of the 2 ICUU Theological Symposium,
Kolozsvar, Romania, 3-8 July, 2006, Clifford M. Reed, Jill K. McAllister,
ed. (Caerphilly: International Council of Unitarians and Universalists,
2007), 106, 107.
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popularitate sekmeéja lidzigu interesu grupu veidoSanos anglo-
sak$u unitarisma, ko gan ne visi atbalstija, uzskatot, ka ta ir
atkapsanas no sakotngja unitariesu racionalisma un intelektu-
alisma. Citi to uztver ka iespéju praktizét religiozitati, kas pie-
veérs veribu dzivei saskana ar dabu, vél citiem patik, ka jauna
alternativa religiozitate akcenté sievisko. Musdienas britu uni-
tariesu zurnals “Inquirer” sniedz padomus, ka draudzém svinét
neopaganu svétkus, izvairoties no vienkarsojumiem un meha-
niskas to parnemsanas.5°

Britu wunitarieSsu macitajs Vernons Marsals (Vernon
Marshall) 21. gs. sakuma aptaujaja savus kolégus un laju vadi-
tajus. Vins sanéma 80 no 120 anketam. 44 respondenti teica,
ka praktizé meditaciju, 67 sacija, ka vinu ticibu ietekméjusas
citas religijas, 58 atzina, ka svétdienas dievkalpojumos at-
saucas uz dazadu religiju svétku kalendariem, 71 mingja, ka
dazadu religiju macibas izmanto spredikos. 42 respondenti
uzskatija, ka britu unitarisms vél aizvien pamatos ir liberala
kristiga denominacija, 28 teica, ka vini uzskata sevi par libe-
raliem kristiesiem, 10 sauca sevi par nekristigiem teistiem.*
Daudzi britu unitariesi uzskata savu kustibu nevis par kristie-
tibas novirzienu, bet par atsevisku religiju. To daléji izprovo-
céja tas, ka unitariesiem musdienas liegta iespéja piedalities
daudzas ekumeniskas organizacijas. Britu unitariesi bija aso-
cietie locekli Britu baznicu padomé lidz §is organizacijas likvi-
dacijai 1992. gada. Tas péctece “Churches Together in Britain
and Ireland” (“Baznicas kopa Britanija un Irija”) noléema
noraidit unitarieSu iesniegumu, bet rekomendé&ja novérotaja
statusam (vélak ari $1 iespéja tika noraidita). Tas bija nekon-
sekventi, jo kvékeri tika uznemti par pilntiesigiem biedriem,
kaut gan ari vini noraida ticibas apliecibas.? Unitariesi ir no-
verotaji vadosa ekumeniska organizacija Skotija (“Action for
Churches Together in Scotland”).

Dala unitariesu asocié sevi nevis ar pasaules religijam, bet
ar humanisma idejam. Tas ir iesp&jams, jo, lai piederétu unita-
rieSu draudzei, cilvekam nav jatic Dievam vai japienem kadas

%0 Sk., pieméram, Yvonne Aburrow, “Welcoming light and darkness”,

The Inquirer, 30 August (2014): 3.

5 Vernon Marshall, The Larger View: Unitarians and World Religions
(London: The Lindsey Press, 2007), 103-107.

52 Ibid., 92, 93.
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dogmas. Starp Humanistu manifesta (1933) parakstitajiem bija
15 amerikanu unitarieSu macitaji. Manifests norada uz bista-
mibu, kad religija tiek asociéta ar novecojusiem uzskatiem un
postule, ka “religiskie humanisti uzskata Universu nevis par
raditu, bet par tadu, kas eksisté pats par sevi”.’® Péc Otra pa-
saules kara amerikanu unitariesu teologiskaja doma religis-
kais humanisms kluva ietekmigdks neka liberadlais teisms.
Humanistu manifests tika redigéts 1973. un 2003. gada. Péedé&ja
versija vards “religija” netiek lietots. No miusdienu konteksta
raugoties, ta ir parak optimistiska, ta neruna par dzives garigo
dimensiju un par launumu.** Humanisma dala unitariesu teo-
logu saskatija veidu, ka parvarét parliecigo individualismu, kas
raksturigs vinu parstavétai kustibai. Viljams Marijs (William
R. Murry), kas 20. gs. 90. gados bija unitariesu teologijas se-
minara prezidents (Meaduville Lombard Theological School,
atrodas Cikaga), defingja religisko humanismu ka ideju sisté-
mu, kas akcenté kopienas lomu — “lai més patiesi butu cilveki,
mums jabat kopiba ar citiem”®. Individualistisku pieeju reli-
gijai ir kritizéjusi ari citi, pieméram, britu unitarieSu macitajs
Deivids Asers (David Usher) — ir bezjédzigi saukt sevi par gari-
gu un nereligiozu, jo “garigums prasa darbu, praksi, disciplinu.
Religiska kopiena ietver sevi tiesi to”.>¢ Lidzigi religijpétnieks
Roberts Bella (Robert Bellah) referata 1998. gada ASV unitarie-
Su-universalistu Generalaja asambleja noradija, ka unitarisma
vésturé akcentam uz individa apzinas brivibu ir énas puses, ja
tiek ignoréts, ka “individa briviba rod piepildijumu cilvéku sais-
tiba vienam ar otru”.?”

Debates par huméanismu un par citu religiju uzskatu un
praksu parnemsanu anglosak$u unitarisma turpinas, preté-
ju uzskatu piekritéjiem sadaloties frakcijas. 1962. gada tie
britu unitariesi, kuri uzskatija, ka denominacijai japiesaista
daudz plasaks liberali doméjosu cilvéku loks un jaattalinas no

5 William R. Murry, Religious Humanism for the 2I* Century (Boston:
Skinner House Books, 2007), 43, 44.

5 Tbid., 55.

% Tbid., 22.

5 David Usher, “Having Faith is about How You See”, The Inquirer, 26 April
(2014): 4.

57 Ken Beldon, “Devotion”, The Growing Church: Keys to Congregational
Vitality, Thom Belote, ed. (Boston: Skinner House, 2010), 18.
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kristietibas, izveidoja UnitarieSu atjaunotnes grupu (“Unita-
rian Renewal Group”). Ka pretmets $ai grupai izveidojas Li-
beralo kristieSu sadraudziba.’® Musdienas kristigie unitariesi
bieZi atsaucas uz saviem ticibas lidzgaitniekiem Rumanija ka
atdarinasanas cienigu paraugu, jo vini, atrazdamies Nikolajes
Causesku (Nicolae Ceausescu) rezima gados izolacija no Rietu-
miem, ir palikusi pie liberalas kristigas tradicijas. Vini atski-
ras no unitariesiem citviet pasaulé ar to, ka viniem ir biskapa
amats, kas gan nav veidots katolicisma iespaida, jo biskaps
darbojas vairak ka moderators un var tikt ievéléts tikai divus
terminus péc kartas. Vinu liturgija palikusi gandriz nemainiga
kop$ reformacijas, lai gan musdienas tiek ieviestas ari jaunas
eksperimentalas liturgijas. Svétais vakarédiens tiek svinéts cCet-
ras reizes gada lielajos baznicas svétkos, un tam tiek ieradita
butiska vieta.’® Atskiriba no Rumanijas daudzas anglosaksu
unitariesu draudzes vairs nesvin svéto vakarédienu un aizvieto
ta tradicionalas formas ar jaunam, pieméram, ar Ziedu kom-
niju (“Flower communion”), kura vina un maizes kopigas bau-
disanas vieta klatesosie apmainas ziediem. So tradiciju 20. gs.
20. gados ieviesa ¢ehu unitarieSsu macitajs Norberts Capeks
(Norbert Capek), lai simboliski svinétu draudzes un pasaules
vienotibu daudzveidiba.®® Vel viena tradicija, kas stajusies va-
karédiena vieta, ir Udens komiinija — dalibnieki nevis dzer no
viena kausa, bet katrs parlej tideni no sava kausa viena kopiga,
tadejadi simboliski sakot: lai gan ikviens garigos meklgjumos
iet savu celu, tacu tas tiek darits kopiba.®

% Geofrrey Head, Unitarianism in Manchester 1930-1988 — Decline and
Adaption (Manchester: Manchester District Assocation of Unitarian and
Free Christian Churches, 1991), 19, 20.

Jim Corrigall, “Facing up to Transylvanian challenges”, The Herald:

Journal of the Unitarian Christian Association 72 (Autumn 2011 / Winter

2012): 6-10.

60 Cliff Reed, “Unitarian? What's That?” (London: The Lindsey Press,
1999), 38.; N. Capeks ir ¢ehu unitarisma dibinatajs. Vins bija baptistu
macitajs, kas 20. gs. 20. gados ASV pievienojas unitariesiem. 1942. g.
nacisti vinu nogalinaja koncentracijas nometné, kura vins bija ieslodzits
par arzemju radioraidijumu klausisanos (kara laika par to draudéja na-
ves sods).

61 Bob Smietana, “Unitarian Universalist congregations hold growing
appeal throughout the U.S.”, http://www.usatoday.com/story/news/na-
tion/2012/10/01/unitarian-faith-growing-stronger-nationwide/1607243/
(skatits 29.08.2016.).
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Anglosaksu kristigo unitarismu nebttu pareizi aprakstit
ka kustibu, kura skatas vienigi pagatneé, jo ari §is stravojums
pagatnes tradicijam pieiet selektivi. K& raksta amerikanu
unitarieSu-universalistu macitajs Stivens Kendriks (Stephan
Kendrick), “Es negribu unitarismu-universalismu padarit par
vairak kristigu. Mana ceriba ir, ka [..] més paliksim atvérti un
saprotosi attieciba uz lomu, kuru Jézus vésts ir spéléjusi un var
spelet”.%? 2007. gada pienemtais Avinonas manifests (tas nav
oficials dokuments, bet 5 teologu izstradats teksts) ka avotus
prieksstatiem par Jézus macibu min ne tikai Jauno Deribu, bet
ari apokrifos evangeélijus (piem., Toma evangeéliju). Dokumenta
autori aicina Sos tekstus nevis pienemt nekritiski, bet izmantot
miusdienigas eksegézes metodes.®

Uzskatu dazadibai musdienu anglosaks§u unitarisma pielago-
ti arl teologiskie macibu materiali draudzém. Ric¢ards Gilberts
(Richard S. Gilbert) ir izveidojis studiju kursu “Building Your
Own Theology”, kura meérkis ir “palidzét cilvékiem radit vai
precizét savu uzskatu sistému. [..] Rezultats nebus ticibas aplie-
ciba, bet tik daudz ticibas apliecibu, cik apmaéacibu dalibnieku”.5*
Vins$ ari norada, ka macibu procesam nav noteikti jarezultéjas
ticiba personiskam Dievam. Studiju kursa pamata ir parlieciba,
ka unitarisms nav kustiba ar strikti definétam teologiskam ide-
jam, kuram kustibas sekotajiem noteikti japiekrit.

Unitariesi, tapat ka daudzi citi religiju novirzieni Rietumos,
sekularizacijas rezultata 20. gs. piedzivoja piekritéju skaita ma-
zinasanos. Lielbritanija tas vérojams vairak neka ASV. Saskana
ar 1851. gada veiktas iedzivotaju aptaujas datiem Lielbritanija
bija 229 draudzes, kuru dievkalpojumus apmekléja 48 600 cil-
véku. 19. gs. 70. gados bija aptuveni 52 000-55 000 unitariesu.
Péc Pirma pasaules kara $is skaitlis saruka lidz 20 000-30 000.

62 Stephan Kendrick, “The faith of a Unitarian Universalist Christian”,
http://www.uua.org/beliefs/who-we-are/beliefs/christianity/uu-christian
(skatits 10.09.2016.).

63 http://andrewjbrown.blogspot.ru/2007/09/well-feeling-much-better-now-
and-so.html (skatits 06.09.2016.); Manifesta mérkis ir definet unitaris-
ma principus un vesturiskas saknes apstaklos, kad dala unitariesu vairs
sevi nesaista ar kristietibu. Manifesta autori, no vienas puses, vélas sa-
glabat saikni ar kristietibu, no otras — respektét parmainas, kadas vinu
kustiba ir piedzivojusi.

54 Building Your Own Theology I. The British Version (London: General
Assembly of Unitarian and Free Christian Churches, 2000), 6.
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Precizus datus gan gadu desmitiem ta ari netika méginats ie-
gut. Péc 2001. gada aptaujas datiem, valsti bija 4187 unitariesi.
Realistiski butu uzskatit, ka ar unitarismu sevi asocié 6000-
6500 cilveku.® Dati ir aptuveni, jo ne visas draudzes sniedz
parskatus par loceklu skaitu un pastav atskirigas izpratnes
par draudzes loceklu statusu. Dazas draudzes apzinati norada
mazaku loceklu skaitu, lai maksatu mazaku ikgadéjo iemak-
su draudzu apvienibai.’® Salidzindgjumam: ASV unitariesi péc
stagnacijas gadiem (zemakais punkts bija 1985. gada, kad Uni-
tarieSu-univeralistu asociacijai bija 135 487 biedri) atkal sak
skaitliski augt (164 196 locekli 2010. gada). ASV draudzu iz-
augsmes problémas saistitas ne tikai ar sekularizaciju un drau-
dzu loceklu neaktivitati, bet ari ar socialo elitarismu — draudzu
sludinata atvértiba daudzviet atskiras no realitates, jo ir grati
mainit draudzu loceklu iesaknojusos pienémumu, ka cilvéki ar
zemakiem iendkumiem, citu ddas krasu un etnicitati nav iein-
tereséti liberala religija. Tas skaidrojams ar amerikanu uni-
tarieSu izcelsmi — saistibu ar sociali augstakiem sabiedribas
slaniem. Vel 21. gs. sakuma vairums citas adas krasas un pie
citam etnicitatém piederigo bérnu unitariesu skolas ir adoptéti
anglosaksu gimeneés, nevis nak no etniski citadam gimeném.®’
Mainoties iedzivotaju sastavam, daudzas draudzes péc Otra pa-
saules kara (nereti vél agrak) no pilsétu centriem parcélas uz
piepilsétam, sekojot savu anglosaksu izcelsmes labi izglitoto un
bagato piekritéju migracijai uz Siem rajoniem.%8

Lai risinatu radusos krizi, gan britu, gan amerikanu unita-
riesi sekotaju piesaistei ir izstradajusi stratégijas, kas balstas
uz pétijumiem. Veins Arnasons (Wayne Arnason) un Ketlina
Rolenca (Kathleen Rolenz) ASV 2004. un 2005. gada veica lauka
pétijjumu, apmeklgjot dazadu denominaciju dievkalpojumus, ari
dazas evangelikalu megadraudzes. Vini secingja, ka starp to, ko
dievkalpojumos piedava vairums protestantu draudzu, un to,

5 Alan Ruston, “British Unitarianism in the Twentieth Century — a Sur-
vey”, Transactions of the Unitarian A Historical Society 25:1 (2012): 79, 80.
Stivena Lingvuda (Stephan Lingwood) e-véstule Valdim Teraudkalnam,
21.10.2015.

67 Mark W. Harris, Elite: Uncovering Classism in Unitarian Universalist
History (Boston: Skinner House Books, 2011), 112.
58 Tbid., 114.

66
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kas vérojams unitariesu draudzeés, pastav liela atskiriba.® Vini
ieteica pielagot unitariesu dievkalpojumus jaunas paaudzes
vajadzibam, radosi mainit dievkalpojuma telpas iekartojumu,
lietot vairak muzikas, iesaistit visas sajutas liturgija, pievérst
uzmanibu katrai liturgijas detalai, censties ieklaut ikvienu
dievkalpojuma apmeklétaju.” Tas nozimeéja parvarét stereoti-
pus — “jebkas, kas dievkalpojumu padara piemérotu bérniem, to
dara pieejamaku ari pieaugusajiem. Par spiti aizspriedumam,
ka musu draudzes ir pilnas ar izglitotiem cilvékiem, kurus in-
teresé racionalais un intelektualais, ikviend no mums ir kaut
kas no bérna”." Evangelikalisma metozu parnemsana unita-
risma ir kontraversala, nemot véra unitariesu nepatiku pret at-
modas kustibu emocionalismu. Tomér So metozu piemérosana
unitarisma vajadzibam ir bijusi vérojama jau 20. gs. sakuma,
kad britu unitariesi izveidoja Furgonu misiju, kas pastavéja lidz
Pirmajam pasaules karam. Tas organizatori centas distancé-
ties no evangelikalisma, sakot, ka nekada veida necensas diktét
klausitajiem, kam ticét. Vienlaikus tika doti noradijumi izman-
tot “sirsnigu” muziku un misijas braucienos iesaistit vietéjos
unitariesus, lai “raditu masas”.”

Misdienas unitariesu draudzes ir parnémusas mazo grupu
pieredzi, pielagojot savam vajadzibam pasaulé, ari Latvija, pa-
zistamo harismatiskaja kustiba dzimuso Alfa kursu praksi.™
Amerikas unitarisma aizsakas iesaistes grupu (“Engagement
groups”) tradicija, kas vélak tika parnesta ari uz Liebritaniju, -
regulara nelielu grupu pulcésanas, to dalibniekiem pasiem vie-
nojoties, ko un ka vini tajas daris.

Daudzas unitarieSu draudzes ir bijusas sekmigas skaitlis-
ka izaugsmé, un to skaitd ir gan kristigie unitariesi (Kings-
vudas draudze Anglija, netalu no Birmingemas), gan “New
Unity” draudze Londona, kas definé sevi ka “radikalu ietverosu

59 Wayne Arnason, Kathleen Rolenz, Worship that Works: Theory and
Practice for Unitarian Universalists (Boston: Skinner House, 2008), xii.

7 TIbid., 141.

™ TIbid., 50.

72 H. Bodell Smith, Open-Air Theology and Sketches of the Unitarian Van
Mission (author’s publication, 1912), xii—xii.

7 Tuvak par Alfa kursiem sk. Nauris Grinbergs, “Luisa Rembo konversijas
modelis prakse Vecas Gertrudes evangeliski luteriskas draudzes Alfa
kursa”, Cels 62 (2012): 85—-98.
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kopienu, kas vieno visdazadakos cilvékus, sakot no ateistiem
lidz zoroastrieSiem”.™ Augo$am draudzém raksturigi, ka tas
piedava apmeklétajiem dazadas iesaistes formas, pasdkumus
arpus svétdienas dievkalpojumiem.

=

abbi, a nun, and
W |an atheist walk
into a building...

New-Unity.org|

Attels. “New Unity” draudzes dievnams Londona.
Raksta autora fotografija

Unitarisma, tapat ka citas religiskas grupas, marketinga
un citu panémienu izmantoSana cilvéku piesaistei, priekSplana
izvirzot rapes par draudzu loceklu skaitu, ir diskusiju objekts,
kritikiem noradot, ka baznicai ka institiicijai izdzivoSana nav

4 “Sunday Gatherings In Real Life”, http://www.new-unity.org/sundays/
(skatits 18.08.2016.).
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pasmerkis, tai japastav tikmeér, kamér ta vajadziga, un tapéc ta
var transformeéties ari citas formas.™

Nobeigums

Ka redzams no ieprieks rakstita, daudzas unitariesu drau-
dzes pédéja gadsimta laika ir mainijusas, atkapjoties no libera-
las kristietibas tradicijas. Sociologiski dalu unitariesu draudzu
var dévét par kultu - grupu, kurai raksturiga augsta religiska
individualisma pakape, eklektisks uzskatu un praksu kopums,
kas parpemts gan no vietéjam, gan globalam tradicijam.™
Tas atbilst misdienu Rietumu religiozitates tendencém - ta ir
vérsta uz individu, vina pasrealizacijas meklgjumiem un nav
ieintereséta instithcijas.”” No S§is tendences gan nevajadzétu
izdarit parsteidzigus secinajumus par religiju liberalizaciju,
jo unitariesu nelielais skaits liecina par to, ka daudzi cilveki
prieksroku dod konservativam religiskdm grupam, kuram pie-
mit drosibas un neSaubiguma apzina. Religijpétnieki Rodnijs
Starks (Rodney Stark) un Rodzers Finke (Roger Finke) uzska-
ta, ka gan loti liberalas, gan loti konservativas grupas saska-
ras ar to, ka to potenciala meérkauditorija ir relativi neliela, un
tapéc tas laika gaita biezi klast mérenakas, lai piesaistitu vai-
rak sekotaju.” Lidz ar to mainas ari unitariesi — ka teicis kads
Bostonas unitarieSu macitajs, “iepriek$éja unitariesu-universa-
listu paaudze pameta metodismu, Romas katolicismu, jadais-
mu, bet §1 paaudze bég no kultaras tuksuma”.”™

> Dan C. West, “The Emerging Church”, Faith and Freedom 69:1 (2016):
42; Skaitliski augosu britu unitariesu draudzu sarakstu sk. http:/reigni-
teuk.blogspot.co.uk/2014/06/growing-unitarian-congregations-2013.html
(skatits 28.09.2016.). To vairums gan audzis tikai par daziem cilvekiem.

76 Richard Wayne Lee, “Strained Bedfellows: Pagans, New Agers, and
“Starchy Humanists” in Unitarian Universalism”, Sociology of Religion
56:4 (1995): 380; Jedziens “kults” gan ir problematisks, jo sabiedriba
tam, tapat ka vardam “sekta”, ir negativa pieskana.

" Kevin J. Christiano, “Assessing Modernities: from ‘Pre-’ to ‘Post-’
to ‘Ultra-, The SAGE Handbook of the Sociology of Religion, James
A. Beckford, N. J. Demerath III, ed. (Los Angeles, London, New Delhi:
SAGE Publications, 2007), 52.

7 Rodney Stark, Roger Finke, Acts of Faith: Explaining the Human Side of
Religion (Berkeley, Los Angeles, London: University of California Press,
2000), 216.

® TIbid., 272.
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Unitariesiem musdienas ir dazadi uzskati par atbilstosako
vinu teologijas modeli. Vieni doma, ka pienémums par unitaris-
mu ka tolerantu, tuksu telpu, kura katrs var veidot savu teologi-
ju, ir parak virspuséjs, jo balstits uz individualismu, nevis uz ko-
lektiviem ticibas stastiem un praksém, kuras ir kopiga nakotnes
redzéjuma avots. Citi uzskata, ka identitate bez kopigas macibas
vél nenozimé teologijas neesamibu. Cilvékus var vienot nevis
doktrinas, bet kopigas vértibas. Tacu ari §1 viedokla parstavji at-
zist bistamibu, ka bez kolektivas atminas “kédes” draudzes riske
klat par cilveku kopu, kuru vieno tikai atrasanas viena telpa.®
Draudzu loceklu apmaciba, kas sniedz iespéju viniem pasiem vei-
dot savu uzskatu sistému, pozitivais ir tas, ka ta veido ieklaujosu,
nedogmatisku vidi, kura automatiski nenoraida ka neiesp&jamu
nevienu jautajumu, ta¢u pastav risks, ka bez plasaka musdienu
un veésturiska konteksta sniegSanas ta var izvérsties par ko lidzi-
gu velosipéda izgudrosanai atkal un atkal no jauna.

Vienlaikus ir aktuali jautajumi par to, cik piesatinata ar pie-
davajumiem ir nisa, kuru sabiedriba ienem unitariesi. Tiem uni-
tarieSiem, kuri iet huméanisma virziena, jarékinas ar konkuren-
tiem — Londona 2013. gada Radio 4 komiki Sandersons DZonss
(Sanderson Jones) un Pipa Evansa (Pippa Evans) izveidoja ateis-
tu draudzi, kura galvenokart piesaista gados jaunus cilvékus.
Vini apraksta tagad jau par globalu kluvuso kustibu ka “neticigo
draudzi, kura svin dzivi”. Sapulcém ir dievkalpojuma strukta-
ra ar sekularam dziesmam, uzrunam par personisku pieredzi,
kuras ir aréji lidzigas evangelikalu liecibam, utt.®! Kustibas pa-
mata ir vélme izmantot baznicai raksturigo kopienas pieredzi
(ritualus, simbolus), atbrivojot to no idejam par pardabisko. Ka
raksta Lielbritanija dzivojosais SveicieSu izcelsmes filozofs Aléns
de Botons (Alain de Botton), “izaicinajums ateistiem ir, ka ap-
vérst religiskas kolonizacijas procesu — ka noskirt idejas un ri-
tualus no religiskam institacijam”.®? Ar konkurenci jarékinas
ar1, paliekot pie liberalas kristietibas tradicijas, jo unitarismam
lidzigas idejas pauz daudzi teologi citas denominacijas. Vacu
teologe Doroteja Zelle (Dorothee Soelle) ir kritizéjusi “augsto”

80 Lewis Connolly, “Theology conference drew a crowd, offered a vision of

Unitarian faith”, The Inquirer, 18 June (2016): 6, 7.

81 Derek McAuley, “Is the Sunday Assembly a Threat?”, The Inquirer,
9 November (2013): 6.

82 Alain de Botton, Religion for Atheists (London: Penguin Books, 2012), 15.
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kristologiju par to, ka ta attalinajusi Kristu no ikdienas dzives.
“Kristigas religijas meérkis nav Kristus padarisana par elku —
kristolatrija, bet gan radit uz to, ka mes visi “esam Kristd”,
ka teikts kada mistiku izteikuma.”* Vinas skatljuma vardam
“Kristus” ir ne tikai personiska, bet ari kolektiva dimensija, jo
taja ir ietverti ari cilveki, kuri tapat ir netaisnigi cietusi. ASV
episkopalu biskaps Dzons Spongs (John Spong), kas aicina teolo-
gus meklét jaunus celus arpus Rietumu pasaulei ierasta teisma,
deisma un ateisma, ir rakstijis: “Sveta Trisvieniba ne agrak, ne
tagad nav Dieva butibas apraksts, bet drizak mégingjums defi-
nét cilvéka pieredzi ar Dievu.”8

Macitajs Dankans Houlets (Duncan Howlett) 1985. gada
Skotija, lasot lekeciju, minéja, ka unitariesus no citam religis-
kam grupam skir kada iezime — “kritiskais cel$ religija”.* To
ka savu celu atzist ari daudzi citi sendkas un lielakas konfe-
sijas un denominacijas. Vienlaikus, lai draudze neparveérstos
par religijpétnieku biedribu, svarigs ir jautajums “kas talak?”.
Teologs Piters Hodzsons (Peter Hodgson) uzskata, ka liberalai
teologijai ir batiski, ka dogmu un simbolu dekonstrukcijai seko
rekonstrukcija — “liberalas teologijas mérkis nav iznicinat vai
zaudét pagatnes mantojumu, bet to saglabat un novértét. Ta sa-
prot, ka So meérki var sasniegt nevis neaugligi tveroties pie ve-
cam formam, bet gan laujot tam partapt jaunas un citadas”.®

Nelielas unitariesu draudzes biezi vien nevar atlauties uz-
turét pilna darbalaika macitaju, un lidz ar to grutak nodrosi-
nat pagatné raksturigo unitarisma brendu - intelektualismu.
Britu unitariesi nedz 20. gs. 60. gados, kas bija radikalo teolo-
giju uzplaukuma laiks, nedz vélak nebija manami publiskaja
telpa un akadémiskaja vidé teologu debatés. ASV unitariesi ir
bijusi veiksmigaki - teologe Tandeka (Thandeka), kura ir izvei-
dojusi afekta teologiju (uz vacu 19. gs. teologa F. Sleiermahera

83 Dorothee Soelle, Theology for Skeptics (Minneapolis: Fortress Press,
1995), 92.

84 John Shelby Spong, A New Christianity for a New World: Why Tradi-
tional Faith is Dying & How a New Faith is Being Born (New York:
HarperCollins, 2001), 61.

8 Duncan Howlett, The Unitarian Movement: Projections and Realities
(London: General Assembly of Unitarian and Free Christian Churches,
1985), 16.

86 Peter C. Hodgson, Liberal Theology: A Radical Vision (Minneapolis: For-
tress Press, 2007), 16.
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uzskatiem balstitu teologiju par to, ka cilveku emocijas klast
par religiskam sajutam), tiek uzskatita par ievérojamako mus-
dienu Amerikas liberalas teologijas parstavi.’” Tas pats attiecas
uz atbalstu marginalizétam grupam. UnitarieSi ir pazistami
ar iestasanos par sieviesu lidztiesibu un geju tiesibam, tacu ari
senakas un lielakas denominacijas mudienas ir atvértas Siem
jautdjumiem. Britu unitariesi reklamas kampanas izmanto
saukli “Unitariesi laula baznical!”,®® ta¢u Lielbritanija viendzi-
muma laulibas no 2016. gada lautas ari citadi tradicionalaja
Apvienotaja reformatu baznica.®® Anglijas baznica (anglikani),
atskiriba no §is konfesijas baznicas ASV, tas Sobrid nav lauts,
tacu iespgjams “neformals aizligums par viendzimuma pari”.*
Senakiem kristietibas novirzieniem ir lielaks simboliskais ka-
pitals — daudzu cilvéku uztvere tie saistas ar respektablitati un
lielaku atpazistamibu, tapéc to dievnami biezi vien liekas vai-
rak pieméroti publiskdm ceremonijam neka vairums unitariesu
kapelu. Tas gan vairak attiecas uz Lielbritaniju. ASV situaci-
ja ir cita — taja pastav liela religisko grupu daudzveidiba, nav
valsts baznicas un unitariesi nereti pieder pie socialas elites.

Jautdjumi par jaunu draudzu loceklu piesaisti ir aktuali
arl citam liberalam religiskam grupam Kkristietiba un arpus
tas. Skaitliski augos$u draudzu pieredze rada, ka religiska li-
beralisma nav neparvaramu s$kérslu izaugsmei. Konservativa
vidé, kura nav daudz liberalu religisku piedavajumu, vienmér
bus cilveki, kuri, vilusies religijas dominéjosas formas, jutisies
ka majas unitarisma. Masdienas ASV unitariesu skaits visvai-
rak palielinas dienvidu $tatos, kur tradicionali ir bijusi izplati-
ti konservativie protestanti. Tenesijas Stata laika no 2000. lidz
2010. gadam unitariesu skaits ir audzis par 20,8%, Kolorado sta-
ta — par 42,5%.% lerastie argumenti par glabsanu no muzigas
pazusanas vai kopigu cinu pret morales sabrukumu liberalajas

87 http://revthandeka.org/about-rev-thandeka.html (skatits 19.08.2016.)

88 https://www.unitarian.org.uk/ (skatits 29.08.2016.)

89 Calllum May, “United Reformed Church approves gay marriage services”,
http://www.bbc.com/news/uk-36756387 (skatits 28.08.2016.)

% https://www.churchofengland.org/media-centre/news/2014/02/house-of-
bishops-pastoral-guidance-on-same-sex-marriage.aspx (skatits 28.08.2016.)

9 Bob Smietana, “Unitarian Universalist congregations hold growing
appeal throughout the U.S.”, http://www.usatoday.com/story/news/na-
tion/2012/10/01/unitarian-faith-growing-stronger-nationwide/1607243/
(skatits 29.08.2016.)
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tradicijas nav spéka vai tiek saprasti atSkirigi no konservativas
kristietibas, tapéc liberalas draudzés mobilizét ticigos aktivai
iesaistei draudzé un misionarismam ir sarezgitak neka konser-
vativas draudzés, tacu tas nav neiespgjami. Ka raksta anglikanu
teologs Martins Peérsijs (Martyn Percy), “liberalisma ienaidnie-
ki nav fundamentalisms, konservativisms vai dogmatisms [..]
Liberalisma ienaidnieki ir laiskums un intelektuals snobisms.
Citiem vardiem, liberali ir pasi sev lielakie ienaidnieki”.*?

Summary

Transformation of British and American Unitarian
identities in the 20" un 21° centuries

The aim of this article is to provide an analysis of transformations
of British and American Unitarian movements from the 19" up
to the 21° century. This period is characterized by the shift from
the theological framework of liberal Christianity grounded in
the Enlightenment paradigm to humanist approach and perspectives
taken from various religions. In liturgical life it means adoption of
rituals and festivals borrowed from different religions, giving a new
shape to the traditional Christian rites (flower communion and water
communion instead of the Communion with elements of wine and
bread), more intense involvement in inter-religious dialogue. Issues of
identity are important for Unitarians — there are those who still define
themselves as a part of the tradition that has roots in the Radical
Reformation and the Enlightenment rationalism and those who do
not see themselves as Christians anymore. The challenge is how to
respond to the process of secularization and to the currents of post-
Christian culture. Some of the growing Unitarian congregations show
that the liberal versions of religion are able to mobilize people around
a common cause. There is no universal key to the growth, solutions
depend on the local context (for example, whether Unitarians have
competitors in the liberal segment of religion), however, building
up communities of faith that involve people in all possible ways and
having a vision of what they are doing has proved to be a way forward
for many Unitarian congregations.

92 Martyn Percy, “Preface. Liberalism in a New Millennium”, The New
Liberalism: Faith for the Third Millennium, Jonathan Clatworthy, ed.
(London: The Modern Churchpeople’s Union, 1998), 12, 13.
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JOGAS RECEPCIJAS PRO]_BLEMAS
RIETUMU PASAULE

Elizabete Taivane
Dr. theol., LU Telogijas fakultates docente

Nav noslépums, ka joga ir kluvusi populara Rietumu pasau-
le ka patstaviga un daudzsolosa psihotehnika. Mazak zinams
ir tas, ka joga un indieSu religiozitate ir ietekméjusi kristigo
ortopraksi. Ta, pieméram, jogas elementi ir klat meditacija,
ko piedava Centrétas lagsanas kustiba (“Centering prayer”)
ar Tomasu Kitingu (Thomas Keeting) prieksgala vai Latvija
labak pazistama Starptautiska kristigas meditacijas kopiena
(“The World Community for Christian Meditation”), kuru dibi-
naja benediktiniesu miks Dzons Meins (John Main). Kristigas
meditacijas kopiena ka organizacija ir radusies Londona
1991. gada, pateicoties DZona Meina sekotajam benediktiniesu
mikam Lorensam Frimenam (Laurence Freeman).

Kristigd meditacija ir integréjusi tadus jogas panémienus
ka, pieméram, vienpunktiga meditacija, mantras skaitiSsana
un meditativas pozas jeb asanas. Tomér §1 ir aisberga virspuse.
Jogas panémienu izmanto$ana Rietumu kristietiba ir ciesi sais-
tita ar izmainam kristigaja maciba. Meditacija sak pamazam
aizstat liturgiju, un ta ir areja zime iekSéjiem procesiem jeb iz-
mainam kristigaja apzina, jo liturgija tradicionalaja kristietiba
ir nekas cits ka pestisanas akta svinéSana. Ja atcel liturgiju, tad
nav nozimes pestiSanai un Pestitdjam. Meditacija nes sev lidzi
jaunu sotériku, kas biitu pasrealizacija bez dieviskas instances
dalibas. Izmainas religiskaja doktrina un ortopraksé vainago-
jas ar religiskas simbolikas transformaciju. Par piemeéru lai at-
kal klast kristigds meditacijas kopiena. Krusta ka pestiSanas
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zimes vieta nak lugSanas rats ka pasrealizacijas simbols, kurs,
savukart, péc sava satura atgadina hinduistu jan¢ru un budistu
mandalu.!

Hinduisms un budisms ir ietekmeéjusi Rietumu cilvéku pa-
saules skatijumu ari plagaka méroga. Saja sakara ir interesan-
ti vairaku aptauju dati Latvija un Lietuva. 1997. g. norisinajas
Latvijas skolu jaunatnes aptauja, kura paradija, ka 51% aptau-
jato skolénu tic reinkarnéacijai un 59% - astrologijai. Kristigo
jauniesu vida veseli 53% doma, ka reinkarnacija pastav, un ti-
kai 56% uzskata, ka Jézus Kristus ir ists Dievs.?

Datu apkopojums, ko piedava aptaujas autors Normunds
Titans (aptauja pasreiz notiek Latvijas draudzés), ir mazak iz-
teiksmigs, bet ari uzrada izmainas religiskaja apzina. Saskana
ar to Jézum Kristum Pestitdjam un Dieva Délam tic 72,5% ap-
taujato, bet Sakramentiem ka Dieva zélastibas lidzekliem tikai
48,6%. Zinamu nobidi teologiskajos uzskatos papildina izmainas
popularaja antropologija. Ta, pieméram, cilvéka radisanai péc
Dieva téla un lidzibas tic 65,7%; cilvéka grécigai dabai 46,7%;
augSamcelSanas un muazigas dzives perspektivai tic 60,2%. Tani
pasa laika 19,8% ticigo izsakas par jogas un citu Austrumu
macibu noderigumu un savienojamibu ar kristietibu, bet par
labu meditacijai, mandalam, mantram u. tml. Austrumu psiho-
tehnikam iestajas 31%, kas zinama meéra varétu but kristigas
meditacijas skolotaju nopelns. 10% tic karmai un reinkarnaci-
jai. Ir japienem, ka pasreiz notiekosas aptaujas rezultati uzra-
da mazaku nobidi no tradicionalas kristigas paradigmas neka
1997. g. skolénu aptauja, jo lielaka respondentu dala misdienu
kristigajas draudzés ir cilvéki vecuma no 25 lidz 64 gadiem. Tas
nozimé, ka vini ir nobriedusas personibas, kas apzinati prakti-
zé religiju. Turklat 73% respondentu ir augstaka izglitiba, bet
17,6% aptaujato kristiesu ir nepabeigta augstaka izglitiba?, kas

! Par kristigas meditacijas kopienu sk. vairak: Elizabete Taivane, “Starp-
tautiska kristigas meditacijas kopiena: bibliskas paradigmas trans-
formacija (fenomenologiska eksplikacija) / Religiozitate Latvija: vesture
un masdienu situdcija, zin. red. Solveiga Krumina-Konkova (Riga: LU
Filozofijas un sociologijas instituts, 2012), 75.—-98. Ipp.

2 Sk. sikak: Uldis Alpe, Kristine Baltruka, Leons Gabriels Taivans, “Lat-
vijas skolu jaunatnes religiskie uzskati”, Cels 49 (1997), 192.—200. lpp.

3 Aptauja “Religiskie prieksstati Latvija”, https://docs.google.com/
forms/d/e/1FAIpQLSfdngyQJDzxRDN8-nByXkm9_zHr7uXfOemW Mhh-
pZFsvoygSvQ/viewform (skatits 09.10.2016.).
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varétu nozimét to, ka vini labak neka skoléni apjédz kristigo
macibu un ortoprakses jégu.

Latvijas aptaujas rezultatus ir interesanti salidzinat ar Lie-
tuvas Republika notikusas aptaujas rezultatiem. 2011. g. Tirgus
un sabiedriskas domas pétijjumu kompanija “Spiner tyrimai”,
aptaujajot Lietuvas iedzivotajus, konstatéja, ka 65,8% Lietuvas
respondentu vairs netic miesas augsamcelSanai un uzskata, ka
muzigi dzivo tikai dvésele. Miesas augsamcelSanas paradigmai
kopuma ir uzticigi 24,8%. Reinkarnacijai Lietuva tic 28,6%
aptaujato.* “Spiner tyrimai” neveica aptauju draudzés, tomeér
respondentu aptuvena religiska statusa noskaidroSana varétu
palidzét kada cita aptauja, kuru 2007. g. organizéja Lietuvas
un Lielbritanijas tirgus un sabiedrisko pétjjumu kompanija
“Baltijos tyrimai” un kuras rezultata ir izdevies noskaidrot, ka
80,2% aptaujato nosauca sevi par Romas katoliem (no tiem ak-
tivi praktizgjosie ir 34%). Apliecinat piederibu kadai religiskai
tradicijai, savukart, ir atteikusies tikai 4,4% respondentu.®

Latvijas kristigo respondentu atbildes liecina par aizieSanu
no monoteistiska pasaules skatjjuma un tendenci uz monismu.
Savukart Lietuvas aptauju rezultati ir ipasi interesanti tadel,
ka Lietuvas sabiedriba religiskas audzinasanas un kristigo
tradiciju ievéroSanas zina ir diezgan konservativa. Tomeér ari
lietuviesi uzrada zinamu neuzticibu kristigas macibas pamat-
nostadném, pievérsoties, pieméram, pardzimsanas idejai. Var
secinat, ka Rietumu religiska apzina pamazam zaudé kristigos
orientierus un atrodas alternativas religiozitates mekléjumos.
Ipasi balstoties uz Latvijas skolu jaunatnes aptaujas datiem, var
likties, ka indiesu religiskas idejas nu ir butiski ietekméjusas
Rietumu doméasanu un paies neilgs laiks, pirms Rietumu pa-
saule tiks pilniba hinduizéta. Tomeér situacija ir sarezgitaka.

Pirmkart, nedrikst aizmirst, ka Rietumu patérétajs praktize
ne tikai indiesu jogu, bet ari kinieSu fensui un cigun un labprat
iet uz akupunktiras seansiem, un apmeklé moseju. Pédéja ten-
dence ir ipasi izteikta musdienu Eiropa un Latvija. Islamticigo

4 Spiner Research, Lietuvos gyventojai tiki sielos prisikélimu ir kad uz
blogus poelgius teks atsakyti, 2011, http://www.spinter.lt/site/1t/vidinis/
menutop/9/home/publish/MjY40zk70zA= (skatits 09.10.2016.).

5 Baltijos tyrimai, “Lietuvos gyventoju apklausa apie religinius judéjimus:
Kiekybinio tyrimo ataskaita”, Lietuvos Barometras 179 (2007m. lapkri-
tis), N=1035.
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skaits Eiropa un Latvija strauji pieaug. Nedrikst aizmirst ari
latvieSu noturigo aizrauSanos ar animismu, kas ir dievturi-
bas butiba. Musdienu eiropietim, kurs iet religiskas eklektikas
celu, piemit tieksme nevis iedzilinaties viena vai otra religiska
tradicija, bet gan fragmentari izmantot Rietumu un Austrumu
religiju idejas un psihotehniku elementus pragmatiskos nola-
kos. Ta, pieméram, lielaka rietumnieku dala praktizé jogu, lai
uzlabotu fizisko veselibu un passajutu, nevis atbrivotos no par-
dzimganas. Saja sakara ir verts atceréties, ka visas jogas, kaut
ari to ir daudz un tas ir dazadas péc metodologijas un doktrina-
la zemteksta, ir domatas reinkarnacijas parvarésanai. Joga sava
pamata ir gariga disciplina ar skaidri iezimétu sotériku. To var
izprast un pilnvéertigi praktizéet tikai indieSu pasaules skatijuma
un hinduisma doktrinas kontekstd. Veselibas uzlabosana, ta-
lantu un brinumspéju iegtsana ir tikai jogas blakusparadibas,
kuras, péc hinduistu domam, traucé, nevis veicina atbrivoSsanos
jeb moksu. Zinot Rietumu cilvéku piezemétas vajadzibas, indiesu
tantriskas jogas skolotaji neiesaka viniem pacelt kundalini aug-
stak par sirds ¢akru, jo virssirds rajona atrodas garigas piere-
dzes joma, kuras iepaziSanai vini nemaz nav nobriedusi.

To, ka Rietumu pasaule garigas krizes situacija meklé alter-
nativas religiozitates formas, apzinajas tadas dizas autoritates
religijzinatnes lauka ka Karls Gustavs Jungs un Mirc¢a Eliade
(Mircea Eliade). Jungs ir aicingjis Rietumus atgriezties pie
Austrumu gudribas, kameér Eliade uzskatija, ka Rietumu cilvé-
kam ir japievérsas sena cilvéka gariguma dziléem. Ari kristigie
teologi apzinds musdienu Rietumu pavirso religiozitati un aici-
na uz kristigo atmodu. Ta, pieméram, Romas katolu teologijas
parstavis Karls Raners aicina teologus uz ta saukto antropo-
logisko pavérsienu, kas palidzétu iztulkot kristigas teologijas
jédzienus cilvekiem saprotama un miusdieniga valoda.® Uz to
pasu aicina arl prominentais krievu matematikis, fizikis un fi-
lozofs, hesihasma pétnieks Sergejs Horuzijs.”

6 Muxaons Kywumuep, Jlumypeus Ilepkeu (MockBa: XpucTumaHckas

Poccus, 1995), c. 16.

“Cynsba Anama u cynsba MBana (Pasrosop ¢ Cepreem Illamosasiom
19 despasna 2005 r.)” // C. C. Xopyxuit, Ouepku curnepeuiinoil aRmpo-
nonoeuu (MockBa: NHCTUTYT cuHEepruiiHON aHTpomooruu: MHCTUTY T
dumocodun, reosorun u ucropuu cs. Gomer, 2005), c. 165, 166.
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Horuzijs, analizéjot mtsdienu Rietumu cilvéka garigas kri-
zes situdciju, izvérté Austrumu praksu, to skaita jogas, popu-
laritati Rietumos. Horuzijs atzimeé, ka Austrumu prakses tiek
ekspluatétas Rietumos ne tikai aktivi, bet ari sameéra veiksmi-
gi. Psihologi, péc vina vardiem, ir labi iemacijusies izmantot da-
zus Austrumu gudribas aspektus. Un tomér kopuma var teikt,
ka Austrumu prakses Rietumu pasaulé tiek sagrozitas, vulgari-
zétas un reducétas, jo pamata $im religiskdm psihotehnikam ir
Austrumu pasaules antropologija, kuras kategorijas ir netulko-
jamas Rietumu jédzienu valoda. Pétnieks uzskata, ka pielagot
Azijas antropologiju Rietumu garigas atjaunotnes vajadzibam
nav iespéjams. Nedrikst sajaukt religiskas tradicijas.®

Meginasim paturpinat Horuzija domu un atbildét uz jauta-
jumu, ka izpauzas nesaderiba starp eiropie$u un indieSu antro-
pologiju, starp eiropiesu un indiesu pasaules skatijjumu.

Vispirms ir ipasi jaatzimé pretruna starp eiropiesu un indie-
su laika izpratni. Rietumu cilvékam laiks ir linears, bet indie-
tim ciklisks. No laika izpratnes izriet rietumnieku vésturiska
un indieSu mitologiska apzina. Batu grati iedomaties Rietumu
civilizaciju bez vésturiskas domasanas paradigmas. Tiesi tapéc
eiropietis uzdod jautajumu par to, vai Krisna ir vésturiska per-
sona, kamér indietim tads jautdjums neienak prata. Rietumu
vésturiskas domasanas konsekvences religija ir veiksmigi pa-
skaidrojis jau pieminétais rumanu izcelsmes religiju pétnieks
Mirca Eliade. Sava gramata par miazigo atgrieSanos vins ir uz-
sveris, ka tikai véstures Sausmas ir iespéjama patiesa ticiba un
palausanas uz Dievu. Indiesu religija turpreti ir arhetipiska un
antivésturiska. Balstoties uz mitu, ta aizved cilvéku projam no
vésturiskas realitates, kura, péc kristieSu domam, Dievs atkla-
jas un atpesti.’

No laika izpratnes izriet antropologiskie prieksstati. Ta li-
neara laika modelis paredz vienas dzives ideju, kameér cikliska
laika kategorijas derivats ir prieksstats par loti daudzam dzi-
vém jeb reinkarnaciju (sanskr. punaradzZati). Varétu jautat:

8 “Hopas amTpomosiorus (pa3roBop ¢ Anercauapom [opmorom 27 okTsao-
pa 2003 r.)” // Ouepru curnepeutinoti anmpononoauu (Mocksa: Mucru-
TYT CHHEepruiHoM anTponosorun: Mucturyr dusocodpuu, Teosornu u
uctopuu cs. Domsr, 2005), c¢. 148, 149.

9 Mirca Eliade, Mits par muZigo atgriesanos: arhetipi un atkartosandas
(Riga: Minevra, 1996), 168.—-170. Ipp.
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kada tad ir probléma ar reinkarnécijas ideju Rietumos? Ieprieks
pieminétas Latvijas un Lietuvas iedzivotaju aptaujas tac¢u pa-
radija, ka zinams cilvéku skaits tai tic, neraugoties uz lineara
laika kategoriju un vésturisko domasanu. Atbilde ir vienkarsa:
reinkarnacija, kurai tic masdienu Rietumu cilvéks, ir pavisam
cita reinkarnacija.

Ka skaidrojis savas lekcijas nelaikis danu izcelsmes religiju
pétnieks un Orhasas (Arhus) Universitates profesors Johanness
Ogords', pateicoties teozofijas biedribas dibinatajai Jelenai
Blavatskai, samsaras rats Rietumu cilvéku pratos ir iztaisnojies
un partapis par kdapném. Saliekot kopa reinkarnaciju un pro-
gresa ideju, Blavatska totali parveidojusi klasisko indiesu puna-
radzati ideju no bezcerigas klejoSanas samsara par automatisku
un daudzsolosu dzives kvalitates pieaugumu katra nakamaja
dzivé neatkarigi no ieprieksejas dzives paveikta. Reinkarnacija
no eksistencialas tragédijas parvérsas par atkal un atkal davato
iespéju baudit dzivi. Ir svarigi atceréties ari to, ka $ada pozitiva
reinkarnacijas uztvere klust iesp&jama tikai Bibeles pozitivas
attieksmes pret pasauli konteksta. Indietim pasaule ir launuma
pilna kosmiska iltizija, kamér atkartota piedzimsSana samsaras
pasaulé ir lielaka nelaime, kadu vien var iedomaties.

Ka jau ir atziméts, progreséjosas reinkarnacijas ideja atbri-
vo Rietumu cilvéku no atbildibas, jo progresa ramjos karmas
ideja 1sti nedarbojas. Tani pasa laika, ka paradija jau pieminéta
Latvijas skolu jaunatnes aptauja, gréka realitatei tradicionalaja
izpratné tic tikai 66% kristigo respondentu'!. Kristiesu aptauja,
ko ir organizéjis Normunds Titans, uzradijusi vél izteiksmiga-
kus ciparus: cilveka grécigai dabai tic tikai 46,7% kristiesu.!?
Tas nozimé, ka kristiga gréka ideja, kas nosaka cilvéka mora-
lo staju un atbildibas izjatu, pamazam zaudé savas pozicijas.
Savukart karmas jedziens nevar staties kristigas gréeka idejas
un Dieva tiesas vieta, jo nedarbojas progresgjosas pardzimsa-

10 Johanness Ogords (1928—2007), Starptautiska dialoga centra (Dialogue
Center International) Orhusa vaditajs, ir nolasijis lekciju kursu par
jaunam religiskam kustibam LU Teologijas fakultates studentiem paga-
jusa gadsimta 90. gadu vida.

1 Uldis Alpe, Kristine Baltruka, Leons Gabriels Taivans, “Latvijas skolu

jaunatnes religiskie uzskati”, 194. Ipp.

Aptauja “Religiskie prieksstati Latvija”, https://docs.google.com/forms/
d/e/1FAIpQLSfdngyQJDzxRDN8-nByXkm9_zHr7uXfOemWMhhpZFs-
voygSvQ/viewform (skatits 09.10.2016.).
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nas idejas konteksta. Teorétiski $adas nesaderigo religisko kon-
cepciju sadursmes rezultata var prognozét moralu pagrimumu
Rietumu sabiedriba, jo veca greka ideja vairs nav aktuala, bet
jauna karmas ideja nevar bt aktuala. Etiskas paralizes situaci-
ja, kad rietumnieks alkst ne tikai péc alternativam psihotehni-
kam, bet ari péc alternativas étikas, paliga nak islams - likuma
religija ar striktu disciplinu. Acimredzot tas ir viens no iemes-
liem, kade] islams ir kluvis populars Eiropa.

Pieminétais konflikts starp eiropieSsu un indiesu pasaules
skatljumu ar to nebeidzas. Rietumu cilvekam ir gandriz neiespé-
jami parvaréet personibas nepastavibas realitati, kura neizbéga-
mi izriet no indieSu cikliska laika izpratnes un pardzimsanas
idejas. Rietumu antropologija, kura saknojas kristigaja mono-
teisma un antropocentrisma, izce] prieksstatu par to, ka katrs
cilvéks ir uz maziem radits ka cilveks, turklat vins ir vienreizéja
personiba, kura, kaut ari ir aicinata uz savienoSanos ar Dievu,
nekad nezaudés §is konkréetas personibas statusu.

Sis konflikts starp eiropiesu un indieSu domasanas para-
digmu ir iemesls tam, ka jogu Rietumu pasaulé nav iespéjams
praktizét pilna meéra. Rietumu cilvéks ir spéjigs panakt indiesu
jogas sekundaras blakusparadibas, kameér jogas pamata esosa
antropologija un sotérika, kas ir primara, paliek netulkojama
un nelietojama.

Ieprieks pieminétais krievu hesihasma pétnieks Sergejs
Horuzijs ir pievérsies ari religiskas tradicijas batibas jautaju-
mam un arl no §is perspektivas ir paradijis, ka dazadas religis-
kas tradicijas nav sajaucamas. Izradas, nesaderiba nesaknojas
tikai pasaules skatjjumu dazadiba. Pétnieks akcenté kontem-
plativo tradiciju, kada ir ari joga, ka batiskdko konstruktu re-
ligija, bez kura nav iespéjama gariga tapSana. Kontemplativo
tradiciju var piekopt tikai individuali. Tomeér ta ir nesaraujami
saistita ar supraindividualo, vésturisko un socialo veselumu.
Kontemplativa tradicija pastav, pateicoties translacijas meha-
nismam. Ta ir kultiveta un nodota no skolotaja maceklim, un
tada veida personiska religiska prakse tiek socializéta.'®

Péc Horuzija vardiem, katra gariga prakse ir smalka nodar-
bosanas, kas kultivé ne tikai psihologiskas un somatiskas, bet

13 C. C. Xopysxuii, “I'nobanuctura u aurponosorus’” // Oueprku cunepeuii-
HOU armponosioeuu, c. 376—380.
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ari intelektualas tehnikas; ta pieprasa loti precizu un uzmani-
gu iek$ejo procesu vérosanu, kurai, savukart, ir nepiecieSama
apzinas stavoklu dinamiskas mainas identifikacijas un kontro-
les maksla. Garigais cel$ paredz labi izkoptas psihotehnikas,
un to pamatiezime ir prasiba sekot skolotaja instrukcijam loti
strikti un precizi. Tam ari ir vajadziga translacija jeb tradicijas
nodosana no skolotaja maceklim. Translacija nepacies nekadu
brivibu, t.i., garigas prakses sagroziSanu vai variacijas. Ja ta
tiek sagrozita, tas noved pie autentiskas orientacijas pazaudeé-
Sanas un viltus pieredzes jeb gariga pasapmana (gr. val. mavr])
iegisanas. “Katra religiska tradicija ir noslégta pasaule, kas
pasarga sevi no jebkadiem ienesumiem, kas var to sagrozit, no
visa svesa; un attiecibas starp tadam pasaulém ir nesaderibas
un savstarpéjas izslégSanas attiecibas.”'*

Tradicijas translacijas téma hinduisma konteksta ir ap-
spriesta ari prominenta krievu sanskritologa V. Semencova
darbos. Vins konstatéja, ka Indija garigas tradicijas jéga ir
netverama gariga satura jeb “pirmatnéjas cilvéka realitates”
translacija no skolotdja maceklim. IndieSu garigums ir péc sa-
vas butibas preciza skolotaja imitacijas maksla.’> Bez saubam,
sanskritologa rakstito par hinduismu var attiecinat uz jebkuras
religiskas tradicijas kontekstu. Lidz ar to Horuzijs atkarto to,
ko agrak ir teicis Semencovs. y

Kultaru sadursmes jautajumu apspriez ari filozofs V. Smits,
kurs specializéjas valsts un religiju attiecibu téma. Vins analizé
situaciju, kad satiekas dazadas religiskas tradicijas. Ja notiek
apmaina ar religiskiem simboliem, religisks simbols, kas ir ap-
gadats ar noteiktu sakralu nozimi, to pazaudé un sekularizgjas.
Tas, savukart, noved pie svéta realitates jeb sanctum sancto-
rum pazaudésanas.'

V. Smits uzsver, ka konkrétas kultiras un religijas pama-
ta ir semiotiskas kopas, kas ir zimju un simbolu kédes. Katra
zime, katrs simbols (pieméram, reinkarnacijas un karmas ideja)

4 C. C. Xopysxuit, “I'mobanuctura u aurpomosorust” /| Quepku cunepeut-

HOU anmponosioeul, c. 379—381.

B. C. Cementios, “IIpobiiema TpaHCIAIINYT TPATUIITUOHHON KyJILTYPBI HA
npumepe cyas6sl Bxarasagrurer” // Bocmok-3anad: uccnedosanus, ne-
pesoovt, nyonurxauyuu (Mocksa: Hayka, 1988), c. 19, 20.

B. B. [lImuxar, “O 3Hake 1 CHUMBOJIE B PEJIUTHAHT U 00IIECTBE KaK IpobJieme
MeKUHCTUTYITHOHAJTbHOro nuaJjora’, Penueuosedenue 3/2011, ¢. 69-73.
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ir cie$as attiecibas ar citam zimém un simboliem, kas padara se-
miotisko kopu un atsevisSku zimi taja par kultaras markieri jeb
identifikacijas zimi. Starpreligiju un starpkultiru konteksts ir it
ka aicinats noveérst pretrunas starp religijam un kulttram, tomér
notiek pretéjais, t. i., semiotisko kopu sadursme un sapludinasa-
na, kad sajaucas tabuétas un rupigi sargatas jomas. Rezultata
nerodas jauna metafizika vai jauna semiotiska kopa. Tas semio-
tiskas kopas, kas ir piedzivojusas sadursmi ar citdm zimju sisté-
mam, izjuk. Rodas kvazisoteriologijas un kvazimetafizikas.!”

HoruZija un Smita pardomas par religisko tradiciju nesa-
deribu vedina pievérst rietumnieku uzmanibu viniem zinamai
kristigajai antropologiskajai paradigmai, kas kristigd misticis-
ma ietvaros ir nodrosinata gan ar nopietniem psihotehniskiem
panémieniem, gan ar Rietumu cilvékam pienemamu sotériku
un lidz ar to ar realam garigas tapSanas un transcendésanas
iespgjam. Péc krievu religiju pétnieku domam, Rietumu cilve-
kam nav vajadziga indiesu religiozitate, lai atmodinatu garigu-
mu, bet ir rapigi jasarga sava religiska tradicija no ta saukta-
jiem kulttiras virusiem, kas $aja gadijuma butu joga.

Summary
The Problems of Reception of Yoga in the Western World

The article is dedicated to the different aspects and modes of
reception of yoga in the Western world. According to the sociological
surveys taking place in Latvia and Lithuania during the time period
from 1997 until now yoga and Indian religious ideas are rather
popular in the West and even influence Christian religious practice
and worldview. Nevertheless the reception of Indian religiosity
does not mean a replacement of Christian worldview by the Indian
one rather it means a problematic clash of different cultural
paradigms and destruction of Western ethics and religious symbols.
The incompatibility of anthropological models in Christianity and
Hinduism is the reason why it would be important to restore Western
spirituality from inside, translating the traditional Christian
anthropological categories in the language of contemporaneity.

7 B. B. llImunar, “O 3HaKe 1 CHMBOJIE B PEJIUTUH 1 00IIeCTBE Kak IIpodieMe
MeKUHCTUTYIIHOHAJIbHOro nuaJjora’, Penueuosedenue 3/2011, ¢. 69-73.

131



SOCIOBIOLOGISKAS (BIOKULTURALAS)
RELIGIJAS TEORIJAS UN
“DIEVA DZIMSANAS” TEOLOGIJA

Normunds Titans
Dr. phil., LU Teologijas fakultates profesors

Ievads

Sociobiologija ir zinatne, kas péta cilveku uzvedibas attis-
tibu. Ta ir interdisciplinara zinatne, kas darbojas ari biologijas
(evolucionaras biologijas, genétikas u. c.), neirozinatnes (ieskai-
tot neiropsihologiju), antropologijas (ieskaitot kultarantropolo-
giju), etologijas (dzivnieku uzvedibas pétniecibas), psihologijas
(evolucionaras psihologijas) nozaré un citas jomas. Sociobiolo-
gija péta, ka evolicijas un adaptésanas procesi dabiskas atlases
gaita ietekméjusi socialas uzvedibas veidoSanos.

20. gs. beigas religijas sociobiologiskaja pétnieciba izcelas
ipasa, atseviska zinatnes joma - t. s. kognitiva religijzinatne
(Cognitive Science of Religion — CSR). Ta ir multidisciplinara
zinatne, kas péta religiju un tas fenomenus kognitivo, evolucio-
naro un citu minéto zinatnu perspektiva. Ka jau rada tas no-
saukums (“kognitiva” — tatad saistita ar cilvéka pratu un ta
funkcijam, spéju domat, saprast, iztéloties, macities utt.), $1 zi-
natne attiecigi péta un skaidro, ka cilvéka prats iegist, veido
un nodod talak religiskos prieksstatus, idejas, sistémas, prakses
un pieredzes kognitivo spé&ju un procesu rezultata. Masdienas
CSR giist plasu ieveribu un autoritati, izskaidrojot religijas un
religisko fenomenu pirmsakumus un pastavésanas iemeslus.

Sis raksts ir par sociobiologiskam religijas teorijam un teo-
logijas iespéjamibu So teoriju konteksta, koncentré&joties uz
kontroversiala norvégu izcelsmes teologa F. Lerona Sultsa
(F. LeRon Shults) uzskatiem.
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Kaut ari pastav teologiska perspektiva, no kuras sociobiolo-
gijas un CSR aprakstitajos religijas tapsanas procesos tiek sa-
redzéta Dieva darbiba, tomér parsvara religijas ieksiené Sie zi-
natniskie religijas skaidrojumi tiek uzskatiti par reducéjosiem.
Cilveka religiozitate tiek izskaidrota biologiski un sabiedriski —
ar smadzenu darbibas un kulturali socialu faktoru ipatnibam,
neatstajot vietu pardabiskiem, transcendentiem céloniem. Ja
lidz galam pienemtu So perspektivu, kas iet roku roka ar ateis-
mu, vai tada gadijuma ari teologija neklatu nevajadziga ka dis-
ciplina, kas nodarbojas ar koncepcijam par Dievu, dievibam,
dievigko realitati u. tml.? Izradas, ka nebut ne. Sada perspek-
tiva Sultsa nostadne ir neparasta un parsteidzosa, nemot véra
vina iepriekséjo razigo evangéliska virziena teologa karjeru un
velaku konvertésanos ateisma, pateicoties sociobiologisko reli-
gijas izskaidrojumu pienemsanai. Sultsa pieeja ir unikala ar to,
ka vin§ bez ierunam pienem §is naturalistiskas religijas teori-
jas ateistiska perspektiva, sadedzinot aiz sevis visus tiltus uz
jebkadu religiskas ticibas paturésanu, bet tani pasa laika pro-
poné teologijas saglabasanas nepiecieSsamibu un raksta teolo-
giju! Liekas, ka péc gandriz 20 gadu ilgas veiksmigas teologa
karjeras Sultss ta iemilgjis teologiju un ta pieradis pie teologijas
rakstiSanas, ka nespéj to partraukt un no tas vienkarsi atteik-
ties pat péc ticibas zaudésanas. Sava programmatiskaja grama-
ta “Teologija péc Dieva dzimSanas”, kas ir 81 raksta uzmanibas
centra, Sultss pat deklare, ka teologija ir parak svariga, lai to
atstatu teistu zina.! Sada perspektiva teologijas lauka kompe-
tentaki bls ateisti, kas zina “patiesibu” par religiju, ka atkl3j
sociobiologija un CSR.

Var raisities jautajumi par Sultsa ateistiskas teologijas sa-
karigumu, pamatotibu un vajadzibu, un $adi jautajumi aplakoti
raksta noslédzosaja dala, bet nakamaja sadala izklastitas so-
ciobiologiskas religijas teorijas, kuram Sultss dod prieksroku,
savukart aiznakamaja sadala méginats izprast un reflektet par
Sultsa ateistiskas teologijas koncepciju.

! F. LeRon Shults, Theology after the Birth of God: Atheist Conceptions in
Cognition and Culture (New York: Palgrave Macmillan, 2014), 76. Erti-
bas labad atsauces uz $o gramatu turpmak liktas iekavas teksta, noradot
lappusi aiz virsraksta akronima TDDz.
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1. Sociobiologiskas (biokulturalas) religijas teorijas

Sultss iesak minéto gramatu ar atsauci uz Nices personaza,
“arpratiga cilveka”, “Dieva naves” pasludinajumu, bet norada,
ka tagad sis apgalvojums ir kluvis “navigi” garlaicigs (TDDz, 1).
Ateistu centieni, ieskaitot t. s. “jauno ateistu” centienus, izra-
das pagalam neefektivi. Ticigie paliek imtni pret ateismu, un
daudzas baznicas un religiskas kopienas ne vien netraucéti
turpina savu darbibu, bet gan attistas, ze] un plaukst. Cilveéka
religiska tieksme izradas parak spéciga. Religiju Sultss prak-
tiskiem mérkiem definé ka “kopigu iztélotu iesaisti ar aksiolo-
giski aktualiem pardabiskiem agentiem” (TDDz, 9). Ar jédzie-
nu “aksiologisks”, kas ietilpst Saja definicija, Sultss gramata
“Tkonoklastiska teologija” apzimé visus cilvéka intelektualos,
etiskos un estétiskos vértéjumus.’

Péc Sultsa domam, lai atslabinatu religijas tvérienu par cil-
véku, ir laiks runat nevis par “Dieva navi”, bet gan par “Dieva
dzimS8anu” - par to, ka Dievs vai dievi dzimst (is/are born) cil-
véka prata jeb kognitivaja aparata un tiek uzturéti (is/are bor-
ne) cilveku kultaras (TDDz, 5).* Acimredzami Sie divi aspekti
atbilst saliktena “biokulturals” (biokulturala religijas pétnieci-
ba) divam dalam - biologiski kognitivajai un sociali kulturalajai
(plasak izplatita termina “sociobiologisks” vieta Sultss izmanto
Jjedzienu “biokulturals”, bet péc butibas abi termini nozime vie-
nu un to pasu). Sultsa devums ir apvienot viena sistéma §is di-
vas atSkirigas misdienu religijpétniecibas jomas. Tadéjadi, ap-
tverot Sos abus religijpétniecibas aspektus un interdisciplinari
apkopojot datus no raksta ievada minétajam saistitajam zinat-
ném, Sultss grasas sniegt visparliecinosako iespé&jamo religijas
izcel$anas un pastavésanas skaidrojumu.?

2 Tadu ka Ricards Dokinss (Dawkins), Sems Heriss (Harris), Kristofers
Hicenss (Hitchens), Deniels Denets (Dennett) u. c.

3 F. LeRon Shults, Iconoclastic Theology: Gilles Deleuze and the Secretion
of Atheism (Edinburgh University Press, 2014), 57. Ertibas labad atsau-
ces uz so gramatu turpmak liktas iekavas teksta, noradot lappusi aiz
virsraksta akronima IT.

\]érdu spéle: born (dzimst) un borne (tiek uztureti).

> Sultss atsaucas uz teorijam, ko attistijusi tadi zinatnieki ka Stjuarts
Gatrijs (Guthrie), Paskals Bojers (Boyer), Skots Atrans (Atran), Deivids
Luiss-Viljamss (Lewis-Williams), Tomass Lousons (Lawson) un Roberts
Makolijs (McCauley), Ilka Pjusieinens (Pyysidinen), Dzons Tihans (Tee-
han), Dzastins Barets (Barrett) un daudzi citi.
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Saskana ar Sultsu $o zinatnu atklajumi konvergé, atbalstot
tézi, ka “pardabisko agentu priekSstati tiek dabiska veida re-
produceéti cilvéka domasana, pateicoties evolucionéjusiem kogni-
tiviem mehanismiem, kas hiperaktivi samana agentu darbibu,
kad sastopas ar neskaidram paradibam un, kad reiz aptverti,
tad tiek kopti kultara, pateicoties evoluciongjusiem koalicijas
veidojosiem (coalitional) mehanismiem, kas hiperaktivi aizsar-
ga grupas ieksgjo saliedétibu” (TDDz, 3).

Sultss pats nodéve Sos divus teogoniskos jeb dievdzemdino-
Sos mehanismus par “antropomorfisko izvirtibu” (anthropo-
morphic promiscuity) un 2) sociografisko svétulibu (sociographic
prudery) un izvieto tos koordinatu sistémas III kvadranta
(1. attéls) (TDDz, 18).

Sociografiska
izvirtiba
Antropomorfiska Antropomorfiska
izvirtiba svétuliba
integreti 4
teogoniskie
hanismi
mehinism Sociografiska
svetuliba

1. attels. Teogoniskie jeb dievdzemdinosie mehanismi

Sultss ieskicé §o mehanismu darbibu $adi.® Horizontala ass
attélo skalu cilvéka tendencei minét “neredzama agenta” jeb

6 Seit lielda méra izmantots Sultsa sniegtais kopsavilkums no “Who is
Atheism Hard On?” (response to Clayton Crockett) vina gramatas dis-
putantiem zurnala Syndicate: A New Forum for Theology, 2. s€j., Nr. 3,
2015. g. maijs/junijs. Atsauces uz $o izdevumu nav noraditi lappusu nu-
muri, jo teksti skatiti tiessaistes izdevuma, kur nav numurétu lappusu,
https://syndicate.network/symposia/theology/theology-after-the-birth-of-
god/ (skatits 20.11.2016.).
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cilvékam lidziga, apzinata, intencionala jeb nodomu vadita spé-
ka klatbutni, sastopoties ar griuti izskaidrojamiem fenomeniem.
Antropomorfiski izvirtu$ie individi izmanto ikvienu iespé&ju
postulét cilvékiem lidzigas butnes ka neskaidro fenomenu célo-
nisko izskaidrojumu, pat ja tas prasa piesaukt veselajam sapra-
tam neiedoméajamus, neiemiesotus, neredzamus intencionalus
spekus (“pardabiskus agentus”). Antropomorfiskie svétuli sa-
vukart pretojas manticigam dabas interpretacijam un turas
pie bezpersoniskiem, neintencionaliem dabiskiem fenomenu
skaidrojumiem (cf. TDDz, 19).

Vertikalas ass skala attélo cilveka tendenci, organizéjot so-
ciumu, dot priekSroku savas grupas normam. Sociografiskie’
svetuli ir nelokami nodevusies savas grupas pienemtajam so-
cialajam normam, tam sekojot un tas aizsargajot, lai ko tas
viniem maksatu. Sie cilvéki vienmér izturas ar aizdomam pret
citam grupam, kas nav vinu pasu grupa, un vini pienem par
savam savas koalicijas autoritasu noteiktas prasibas. Sociogra-
fiski izvirtusie turpreti ir atvérti saskarsmei ar citam grupam
un citam kultGram un to atskirigajam normam un ir gatavi uz
radosiem un inovativiem sociuma organizacijas veidiem. Sie cil-
véki ir tendéti pretoties ierobezojumiem vai noteikumiem, kas
veidoti, apelgjot pie tradicijas un autoritatém, uzspieZot kopie-
nai segregativus prieksrakstus (cf. TDDz, 19).

Antropomorfiska izvirtiba un sociografiska svétuliba radas
vélinaja paleolita, kad musu sencéi dzivoja vide, kura izdzivosa-
na bija atkariga no plésonu vai medijuma atras uztveres un no
savas kopienas resursu un vértibu aizsardzibas. Kopiga iztélota
iesaiste ar aksiologiski aktualiem pardabiskiem agentiem jeb
“religija” stiprinaja $is kopienai tik nepiecieSamas makas un ta-
dgjadi deva izdzivosanas prieksrocibas tam hominidu grupam,
kuru locekliem tas piemita. So teogonisko mehanismu para in-
tegrésana nodros§inaja uzvaru evolacijas konteksta.

Céloni ticibai “pardabiskiem agentiem” CSR saredz doma-
jama parjatiga jeb hiperaktiva agentu saredzéSana kognitiva-
ja mehanisma, kas ieviesies plasa aprité ar akronimu HADD

7 Sultss acimredzot neizmanto jédzienu “sociografija” ierastaja nozimé —
ka rakstisanu par socialiem procesiem. Vinam tas drizak nozimé kon-
kretu sociuma formu ieviesanu jeb nostiprinasanu (“prieksrakstisanu”
vai tml.) (no grieku val. graphein).
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(hypersensitive/hyperactive agency detection device). Més varam
iedomaties misu senci, seno hominidu, Afrikas stepé tuvoja-
mies upei. Kramos iecaukstas lapas. Vai tur ir lauva, vai ari
tas ir tikai v&j$? Bégt vai turpinat celu uz upi? Tada ir izvéle,
un Saja situacija iespéjams kladities divgjadi. Iedoméajamies, ka
misu sencis min, ka ta ir lauva, un bég, bet izradas, ka vins
ir kladijies. Tas bija véjs. Tas ir viltus pozitivs. Var bt zinams
zaudéjums. Izslapusais sencis ir aizbiedéts no Gdens. Bet ja kla-
da ir otraja iespé&jamiba? Vins min, ka tas ir véjs, bet kladas...
Tas ir viltus negativs. Lieki piebilst, ka Saja gadijuméa zaudeé-
jums ir iz§kiross. Kludisanas var maksat dzivibu, vins var klat
par maltiti plésonai.

Nemot véra So seku kritisko atskiribu, ja miné&jums izra-
das nepareizs, dabiskas atlases procesa uzvaréja piesardzigais
mingjums. Uz §1 pamata senajiem cilvékiem talak izveidojas
HADD - pastiprinata tendence aiz dazadam neitralam dabas
paradibam saredzét neredzamu, bet sapratigu, ar nodomiem
apveltitu agentu darbibu - cilvéki savulaik daudzas paradibas
nespéja citadi izskaidrot, ari tad, ja agentu darbibas patiesi-
ba nemaz nebija. Ja $ads agents kada fenomena gadijuméa nav
skaidri identificéjams, tad HADD automatiski pienem neredza-
ma agenta darbibu. Evolacijas konteksta HADD ir sava loma iz-
dzivosana, tas palidz hominidu sugai atri identificét vajadzigos
realos agentus (medijumu) vai ari izvairities no nevélamajiem
agentiem (plésonam).

HADD darbojas reizé ar citiem CSR identificétiem kogniti-
viem mehanismiem, kas cilveka prata galu gala rada noslieci
uz religiozitati. Viens no tadiem ir “prata teorijas mehanisms”
(ToMM - theory of mind mechanism). Kaut art HADD identifi-
cétais agents realitaté neeksisté, ToMM tik un ta darbojas, pie-
dévejot iedomatajam agentam talakas iezimes, ipasi tadas, kas
saistas ar nolukiem (“hyperactive understanding of intentiona-
lity”). Tiklidz senais cilvéks iedomajas, ka ir samanijis agentu,
ta talit automatiski piedévéja tam savéjiem lidzigus mentalos
un emocionalos stavoklus, “nolasija” citu pratu (“mind rea-
ding”). Cilveks talit pienem, ka iedomatais “cits prats”, kas
piemit neredzamajam agentam, darbojas teleologiski jeb mérk-
tiecigi, un cilvéks viegli piedévé §im agentam tadas iezimes ka
interese bt saskarsmeé ar cilveku, spéja dusmoties uz cilvéku,
izradit labvélibu un tml.
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Psihologija $o tendenci pazist ka mentalizaciju jeb “domasanu
par domasanu” — spéju saprast mentalus jeb apzinas stavoklus,
kas nosaka uzvedibas veidus. Ta ir iztéles darbiba, kas lauj uz-
tvert un interpretét uzvedibu ka tadu, kas izriet no apzinatiem
mentaliem stavokliem, ka vajadzibas, vélmes, sajitas, parlieci-
bas, merki, iemesli u. c. Sie mehanismi palidz cilvékam darbo-
ties socialaja vidé, bet tiem ir ari blakne - tie vedina hiperaktivi
saredzét mentalus un emocionalus stavoklus ari tur, kur to nav,
kur nav agentu, piedévét tos fenomeniem. Ir drosak pienemt, ka
neskaidrus fenomenus, ki meza uztvertus siluetus, kustibas vai
skanas, izraisa agenti. Ta vieta, lai tieS$am parbauditu un par-
liecinatos, ka ir patiesiba, senais cilveks tikai turpina pienemt
apzinatu spéku darbibu. Sultss pats min $adu sena cilveka do-
maéasanas veida pieméru: “Es nevaréju skaidri noteikt iemiesotu
laci, tapéc varbat tas bija neiemiesots (vai nosaciti iemiesots) la-
cis-gars. Ko tas gribgja? Varbut tas bija sen¢a gars, kam nepatika
tas, ko vakar izdarjju. Kurp tas devies un ko tas doma darit? ..”
(TDDz, 25) Sada agentu darbibas izsecinasana darbojas dazadu
fenomenu gadijuma, ka sapni, slimibas, klimata anomalijas un
jebkas cits, ko senajam cilvékam bija grati izskaidrot.

Kognitiva aspekta sadu “agentu” darbiba bija “labakais mi-
néjums”, kads cilvekam bija pieejams taja laika. Tas bija kogni-
tivi “lets” — notika viegli, bet rosinaja bagatigu izteli. Tiklidz
cilvéka prats (pateicoties HADD) doma, ka ir samanijis neredza-
mu, pardabisku, intencionalu jeb nodomiem apveltitu spéku jeb
“agentu”, ta citi kognitivie mehanismi (ToMM, mentalizacija,
noliku, emociju u. tml. piedévésana neredzamajam agentam)
un teleologiska doméasana viegli izraisa personam lidzigu ipa-
$ibu pieskirsanu §im “agentam”. Talak So hiperaktivo kogniti-
vo “nokluséjuma iestatijumu” rezultata jau rodas ticiba dieviem
un Dievam, kas galu gala noved arl pie monoteisma. Pedéjais
Sultsa skatfjuma ir antropomorfiskas izvirtibas izieSana arpus
jebkadiem ramjiem, bezgalibas méroga (IT, 17).

Bet ka ar $o agentu socialo nozimi? Ja pardabiskie agen-
ti viegli piedzimst cilveku prata, to audzinasana jau vajadzigs
ciems (TDDz, 26). Kad reiz Sie agenti ir aptverti, tie talak tiek
kopti kulttra, pateicoties prosocialas adaptacijas mehanismiem.
Tie ir mehanismi, kas veido un uztur koalicijas, kuras hiperak-
tivi darbojas, aizsargajot savas grupas saliedétibu. Pardabiskie
agenti, ka gari, dievibas u. c., pilda aizsardzibas funkciju.
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Cilveku kopienam palielinoties, kluva aizvien grutak kontrolét,
vai ikviens ievéro koalicijas normas. Tacu, kad kopienas locekli
tic bezkermeniskiem, nodomu vaditiem spékiem, kas ir ieintere-
séti vinu uzvediba un kam ir vara un vélme vinus apbalvot vai
sodit, tad sadi cilvéki, visticamak, ievéros noteikumus pat tad,
kad uzraugosie iemiesotie cilvéciskie agenti neredz.

Tas bija érts veids, ka tikt gala ar savtigiem krapniekiem,
veltédajiem un atkritéjiem, kas apdraud kopienas labklajibu. At-
riebigi pardabiski agenti varétu piekert sliktas uzvedibas gadi-
jumus, ko dabiskie agenti palaiz garam nepamanitus, un varétu
sodit ne tikai parkapéjus, bet arl vinu pécnacéjus vai pat visu
kopienu. Neredzamu “vérotaju” eksistences pienémums palie-
lina motivaciju paklausit kopiena pienemtajiem noteikumiem
un palikt uzticigiem kopienai. Péc Sultsa domam, $1 iemesla dé]
prieksstati par Dievu/dieviem, kas soda, ir joprojam izplatiti re-
ligiskas koalicijas visa pasaulé (TDDz, 27).

Siem kognitivajiem mehanismiem ilgu laiku bija ievérojama
loma musu sen¢u mentalas pasaules un socialas vides saturésa-
na. Sodien daudz kas ir mainijies, tomeér Sie arhaiskie kognitivie
“nokluséjuma iestatijumi” joprojam darbojas. Cilvéki dzivo blivi
apdzivotas, kompleksas, izglitotas un kulturalas valstis, globali-
zacijas un pluralisma situacija, kad vairs nav racionali laut $Tm
prokreativajam (t. i., dievu vairosanas) tendencém nekontroléti
plosities. Tas drizak novérs uzmanibu no jaunu sadzivosanas
stratégiju izstradasanas strauji mainigaja vidé (TDDz, 163). So
teogonisko mehanismu neapzinata darbiba dod iespéju maldi-
gam abdukcijam® par célonibu dabiskaja pasaulé un naidigu-
mam pret citdm grupam socialaja pasaulé (TDDz, 149). Sultss
ir parliecinats, ka ir laiks Dievu/dievus palaist, laut viniem iet
(péc piedzemdinasanas prata un izaudzinasanas sociuma).

2. Ateistiska teologija péc Dieva/dievu
piedzemdinasanas (theologia postpartum dei)

Koordinatu sistéméa paraditie ¢etri mehanismi nosaka ari
to, ka bus ievirzita teologija (2. attéls) (TDDz, 56).

8 So jedzienu Sultss aiznémies no C. S. Pirsa (Peirce), lai apzimetu proce-
su, kura tiek izdariti jauni hipotetiski pienémumi neskaidru fenomenu
izskaidrosana — Sie jaunie pienemumi ved prom (ab-ducere) no vecajiem
(TDDz, 82).
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2. attels. Divi teologijas veidi — priesteriska un ikonoklastiska

Antropomorfiska izvirtiba un sociografiska svetuliba virza
teologiju priesteriskaja (sacerdotal) trajektorija, ko raksturo
pardabisko agentu darbibas konstatacijas reakcionara aizsar-
gasana (TDDz, 77). Pretéjas tendences — antropomorfiska sve-
tuliba un sociografiska izvirtiba — savukart, ievirza teologiju
dumpinieciskaja jeb ikonoklastiskaja trajektorija, ko raksturo
pretosanas tadu pardabisku agentu postulésanai, kuri ir perso-
nam lidzigi un atbalsta religiskas koalicijas (TDDz, 56). Sultss
pats So otro teologijas virzienu atzist un uzskata par saglabaja-
mu, kaut ari radikali transformeéta veida. Lidzigi ka citas zinat-
nes izdarija jau sen, ari teologija tagad var izrauties no religisko
koaliciju autoritasu kundzibas un sakt neatkarigu, produktivu
dzivi (IT, 19).

Vesturiska griezuma ikonoklastiska teologija biezi vien ir
bijusi apofatiska. No Sultsa ateistiskas perspektivas proble-
ma ar So teologiju ir tada, ka pat tie teologi, kuri atteicas no
logiski pretrunigas idejas par bezgaligu un absolatu, bet tani
pasa laika ari personisku un ar ierobezoto pasauli saskarsmeé
esosu Dievu, tomeér neiebilda pret antropomorfas valodas lie-
tosanu pastoralas apriupes un sakramentu prakses konteksta
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religiskaja koalicija. Apofatiska teologija, apeléjot pie dieviskas
“mistérijas”, arl nodrosina neskaidribas plivuru, aiz kura teo-
goniskajai reprodukcijai joprojam tiek dota neierobezota vala
(TDDz, 57). Galu gala ari lielaka dala ikonoklastisko teologu
paklaujas teogonisko mehanismu biokulturalajam gravitacijas
spekam. Kad lolotie Pardabiska Agenta téeli sak skobities tada
meéra, ka Pardabiskas Koalicijas saliedétiba tiek apdraudéta,
tad priesteriskie spéki sak darboties pastiprinata avarijas rezi-
ma, lai apspiestu ikonoklastisko trajektoriju (TDDz, 57).

Sultsa alternativa teologijas koncepcija ir atskiriga — ta ir
bez kompromisiem, tik radikali ateistiska, cik vien var iedoma-
ties, ejot daudz dzilak ateisma neka, pieméram, 20. gs. otras pu-
ses “Dieva naves”, sekularas un dekonstruktivas teologijas, kas
tik un ta kaut kada veida saglaba Dieva ideju — vai nu tas batu
péc savas naves pasaules imanencé izkaisijies Dievs, vai ka pa-
visam Citadais, kas nak, vai tml.

Sultsa visaptverosais mérkis un teologiska programma ir
“paradit, ka atklajums par Dieva dzim8anu religija var sekmét
ateistiskas trajektorijas atbrivosanu teologya, atklajot un atbri-
vojot generativo spéku pasa ateisma” (TDDz, 13). Sultss apgal-
vo, ka $ada veida teolitiska (Dievu/s iz§kidinosa jeb izdeldéjosa)
teologija var palidzét “atbrivot energiju misu kopigo pasaulu
pilnigi naturalistiskam un rado$i sekularam interpretacijam
(TDDz, 10).

Svarigi, ka Sultss parformulé teologijas uzdevumu pragma-
tiski — tatad attieciba uz to, ko ta var praktiski darit. Tadéejadi
teologija “konstrué un kritizé hipotézes par aksiologiskas ie-
saistes eksistencialajiem nosacijumiem”, protams, $aja gadiju-
ma bez jebkadam atsaucém uz pardabiskiem agentiem (TDDz,
12f, 78). Pie tam $ada aksiologiska iesaisté vértibas netiek sa-
prastas ka moralas dievibas dotas un hierarhiski sakartotas.
Drizak jau imanentas esamibas tira tapSana rosina jaunu ver-
tibu radisanu. Si teologija “sadraga transcendences ikonas un
rada jaunus, mainigus izkartojumus, kas sastav no produkti-
viem fragmentiem” (IT, 18). Priesteriska teologiska trajektorija
atbalsta pardabisko agentu postuléSanas reakcionaru aizsarga-
sanu, tacu “ikonoklastiska trajektorija veicina mekléjumus péc
labojamiem kritérijiem, ar kuru palidzibu izvértét hipotézes,
kas sapratigi un produktivi nodarbojas ar eksistencialo sprai-
gumu, ar ko sastopamies uz muasu ka dabisku agentu darbibas
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robezam” (TDDz, 77).° Nozimigi - §1 teologija giist pamatojumu
dialogéa ar biokulturalo religijpétniecibu (IT, 18).

Sada skatijuma teologijas zina ir teoretizét par cilvéciskas
zinasanas, darbosSanas un juSanas nosacitibas un ierobezZotibas
intensivu pieredzi. Teologija ir refleksija par cilvéka aksiologis-
kas ierobezotibas empirisko pieredzi (TDDz, 77). Ta vieta, lai
padaritu So cilvéciskas zinasanas ierobezotibu par attaisnoju-
mu apelésanai pie mistiskiem pardabiskiem agentiem, teologija
var pétit un apzinat citus veidus, ka pieskirt jégu Sai cilvéciskas
domaésanas ierobezotibai (TDDz, 77).

Misu ierobezota domasana vienmér “atduras pret bezgali-
bu”, jo bezgaliba nav pozicionéjama ka objekts iepretim visai ga-
ligajai esamibai. Citadi bezgaliba batu ierobeZota un tapéc ne-
varétu bt bezgaliga (TDDz, 77). Lidziga karta bezgaligo nevar
afortiort domat ka vienu pardabisku Personu, kas atskiras no
citam personam un privilegéti izturas pret vienu Grupu atski-
riba no citam grupam (IT, 58). Tomeér pati §1 “atdursanas” pret
bezgalibu ir domas “objekts” ar objektivu ietekmi uz cilvéka
dzivi — kaut vai ar to pasu, ka ta izraisa masos domu par misu
pasu ierobezotibu (TDDz, 77).

Sada situacija priesteriskas teologijas parstavji paliek pie ta,
ka aiz jeb vinpus $is “atdursanas” pret bezgalibu pastav bez-
galigs, bet personisks un intencionals Spéks, kas atbalsta ideo-
logiskus grupéjumus. Ikonoklastiska virziena teologi turpreti
stradas, lai “bezgalibu” depersonizétu, depolitizétu, deobjekti-
vizétu un nepadaritu par noderigu lietu/preci, lai tadégjadi at-
brivotu cilvéka intencionalitati (TDDz, 78). Ja Seit vispar var
but kads sakars ar bezgalibu, tad tikai veida, kada pasaule
“bezgaligi” ietver cilvéka galigo intencionalitati, kas izpauzas
telpas—mateérijas—laika energétisko attiecibu laukos, drizak
“ieksdabiski” (intra-naturally) neka pardabiski.™

«

9 Gruti tulkojams teikums: “. the iconoclastic trajectory promotes
the search for correctable criteria for evaluating hypotheses that intelli-
gibly and productively engage the existential intensity encountered at
the limits of our natural agency”.

10 F. LeRon Shults, “Theology after Pandora: The Real Scandal of the Evan-
gelical Mind (and Culture)”, in Revisioning, Renewing, and Rediscovering
the Triune Center: Essays in Honor of Stanley J. Grenz, eds. Derek J. Tid-
ball, Brian S. Harris and Jason S. Sexton (Eugene, Oregon: Cascade
Books, 2014), 377. Sava zina hégelisks apgalvojums — bezgaliba atklajas
imanenti, galigas pasaules ieksiene un no tas.

142



3. Piezimes par Sultsa teologiju

Pirms izvértét Sultsa “Dieva dzimsanas” teologiju, vismaz
isuma pieminami ari dazi teistu iebildumi pret religijas socio-
biologisko izskaidrojumu reduktivismu. Pirmam kartam jau
teisti var vienmeér atsaukties uz t. s. “genézes logisko kladu”,
proti, izdarit secinajumus par religijas patiesumu vai nepatie-
sumu péc butibas, izejot no tas rasanas izskaidrojumiem. Dieva
esamiba nav nedz logiski neiespéjama, nedz nepiecieSami nepa-
tiesa ari gadijuma, ja religijas rasanas sociobiologiskie skaidro-
jumi izraditos patiesi.

Tacu ari tas nemaz nav zinams. Ka sava laika atzina religi-
ju pétnieks Evanss-Pri¢ards (Evans-Pritchard), religiju dabisko
skaidrojumu teorijam piemit kaut kas lidzigs Kiplinga stastiem
“Just So Stories” (Kiplinga pasaku gramata, kur, pieméram, ro-
dams skaidrojums, ka leopardi ieguva plankumus). Tie ir inte-
resanti cilvéka radosas iztéles augli, tacu to patiesums ir neno-
sakams.!! Religijas rasanas un pastaveésanas pamatos var bat
dabisko izskaidrojumu teorijas noraditie elementi, taéu drosi
to més nekad nevarésim zinat. Sociologijas atklatas religisko
prieksstatu funkcijas religisko koaliciju konsolidésana var but
liela meéra ticamas, jo ir novérojamas dzive, bet no HADD lidz
monoteismam tiek izdarits milzu spekulativs léciens.

Vel teisti var izmantot stratégiju, kas ir analogiska evolci-
jas teorijas piemeérosanai teismam, saredzot Dieva darbibu evo-
lacijas procesos.'? Var ari domat, ka Dievs nav dzimis cilvéka
kognitivo mehanismu darbibas rezultata, bet gan otradi — Dievs
pats ir vadijis o mehanismu attistibu cilvéka evolicijas gaita
un izmanto Sos mehanismus saskarsmei ar cilvéku. Cilvéka
smadzenes tad var uzskatit par “iestatitam” (“hardwired”) kon-
taktam ar dievisko realitati.

Interesanti, ka sadu pieeju aizstav viens no ievérojamaka-
jiem CSR (kognitivas psihologijas joma) parstavjiem Dzastins

11 Sk. E. E. Evans-Pritchard, Theories of Primitive Religion (Oxford: Cla-
rendon Press, 1965), 25.

12 Tomer jaatzist, ka S1s stratégijas piemerosana religijas evolucionari kog-
nitivajiem rasanas faktoriem teisma rada daudz grutakas logiskas pro-
blemas neka piemeérosanas evolicijas teorijai. Sk., piem., John Teehan,
“Cognitive Science and the Limits of Theology”, in The Roots of Religion:
Exploring the Cognitive Science of Religion, eds. Roger Trigg, Justin
L. Barrett (Burlington, VT: Ashgate, 2014), 167-187.
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Barets (Barrett), pasas HADD koncepcijas izgudrotajs. Paraléli
savai zinatniskajai darbibai Barets ir ari praktizéjoss kristietis.
Baretam CSR ir saderiga ar “ortodoksu kristietibu”, un vins
piedava ari “kognitivas religijpétniecibas kristigu versiju”.!® Péc
vina domam, no kristietibas perspektivas evolicijas nejausa da-
biska atlase varbiit nemaz nav bijusi “nejausa”, bet gan virzita
ta, lai cilvekam izveidotos tada veida prats, ar kuru varétu at-
tiecigi nakt saskarsmé ar Dievu. Pardabisku agentu konstaté-
Sanas tendence ir riks, ar ko cilvéks tiek virzits uz saskarsmi ar
Dievu. Oponenti var jautat, kapéc tada gadijuma ir izplatita ti-
kai §1 vispariga pardabisku agentu saredzésana, bet nav vienas
universalas patiesa Dieva koncepcijas, kas buitu iestradata sma-
dzenés? Dievam tacu batu jabut uz to spéjigam. Bareta atbilde
ir, ka $ada adekvata Dieva koncepcija cilvekam ir, bet ta tiek sa-
bojata, aizmiglota gréciga pasaulé. Tomeér Dievs nepadodas un
atklaj sevi “dazados veidos, kas iedarbina §is kognitivas spéjas
pienemt parcilvéciska agenta darbibu”.!* Antropomorfisma kri-
tikas sakara savukart Barets vienkarsi norada uz kristietibas
ticibu Kristum. Inkarnacija notikusi, jo gréka rezultata bojata
cilveka kognitiva spéja visvieglak uztver tiesi $adu antropomor-
fisku dieviska formu.

Minétie ir debatéjami jautajumi, par ko ateisti un teisti
laikam nekad nevienosies, nelaujoties tapt parliecinatiem no
pretéjas puses un paliekot savas pozicijas. Nobeiguma es dri-
zak vélétos pievérst uzmanibu paSa Sultsa ateistiskas “Dieva
dzims$anas teologijas” dzivotspéjai, vajadzigumam un derigu-
mam. Vispirms jaatzist, ka sastapos ar gratibam vispar atrast
Sultsa ateistiska perioda tekstos teologiju 31 varda tie§aja no-
zimé. Teologiskos apsvérumus gramata “Teologija péc Dieva
dzims$anas” drizak var uzskatit par prolegomeniem kadai do-
majamai teologijai, kas vél gaida sarakstiSsanu. Gramata nav
atrodams nekas daudz vairak ka vienu un to pasu galveno
hipotézu atkartojumi par religiju ka iesaisti ar pardabiskiem
agentiem un koaliciju veidoSanu ap tiem, izmantojot $is teori-
jas ka argumentus, lai atmaskotu religisko ticibu maldigumu.

13 Justin Barrett, “Cognitive Science, Religion, and Theology”, in The Be-
lieving Primate: Scientific, Philosophical, and Theological Reflections
on the Origin of Religion, eds. Jeffrey Schloss and Michael J. Murray
(Oxford University Press, 2009), 77, 98.

1 Justin Barrett, “Cognitive Science, Religion, and Theology”, 98.
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Tiesa, gramata “Ikonoklastiska teologija” paradas sameéra
gari teksti par kristologiju, bet tie neiet daudz talak par tra-
dicionalo doktrinu dekonstrukciju. Iespéjams, ka Sultss izstra-
das detalizétaku ateistisko teologiju sava toposaja gramata,®
bet lidz $im atrodama tikai tira kritika, bet ne konstrukti-
va ateistiska teologija, nedz ari aksiologija. Izskatas ari, ka
Sultss pagaidam nav piepildijis savu solijumu “radit jaunas
retroduktivas®® hipotézes par aksiologiskas iesaistes nosaciju-
miem” (IT, 188).

Vismulsino$akais problémjautajums, péc manam domam,
ir §adas “teologijas” derigums Sultsa izvirzitajiem mérkiem un
vajadziba péc $adas teologijas ka tadas. Rodas iespaids, ka au-
tors nonak pretruna. Sociobiologiskie religijas skaidrojumi pa-
rasti kompromité nopietnu refleksiju par dieviskam lietam'’, ja
vardu “nopietns” $aja konteksta attiecina uz to, ka teologisko
diskursu saprot religijas praktizétaji no ieksienes. Vai atzinas
par to, ka Dievs/dievi “dzimst” cilvéka smadzenu kognitivajos
mehanismos un tiek uzturéti religiskajas koalicijas, var uzska-
tit par teologisku diskursu? Cilveka doméasanas “atdursanas”
pret bezgalibu pati par sevi ir nevis teologiska, bet gan filozo-
fiski epistemologiska atzina, kaut ari ar aksiologiskam konsek-
vencém. Tapéc, nemot veéra teologijas primaro darbibas lauku
un robezas religiskaja kopiena, var jautat, kapéc Sultsam vis-
par vajadziga teologija?!l Kapéc, Dieva dél, jaturpina runat par
Dievu/dieviem, ja tie ir tikai cilvéka smadzenu izspéléts triks?!
Un $ada veida jautajumi nerodas tikai man. Ari citi izteikusi
lidzigus apsvérumus zurnala “Syndicate” rikotaja simpozi-
ja, kas veltits Sultsa gramatai.’® Pieméram, Kleitons Krokets
(Crockett) norada uz Sultsa gramatas paradoksu: tas autors
turpina runéat par religiju (kaut ari ta nav patiesa) un turpi-
na izmantot jédzienu “teologija” (kaut ari nav Dieva), vienkarsi
cerot, ka vina apsvérumiem bas vismaz terapeitiska vértiba,
jo, lak, més, budami cilvéki ar tipiski veidotam smadzeném,

1% “Going Godless: The Sense and Sensibility of Atheism”.
Pirsa termins, ko Sultss izmanto, lai apzimetu izvedumus, kas “ved
atpakal” (retro-ducere) pie apgalvojumiem par to, kas padara fenomenu
iespejamu, pie ta 1stenosanas nosacijumiem (TDDz, 83).
Nenemot vera iznémumus, ka ieprieks minéto Bareta gadijumu.
“Syndicate: A New Forum for Theology”.
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nemitigi generéjam idejas par pardabiskiem agentiem un tad
pienemam tas ka ticamas."

Pieméram, Holiss Felps no minéta simpozija ari doma, ka
ikonoklastiskai teologijai nepietiek tikai ar kritiku, vajadziga
arl teologiska konstrukcija. Konstruktiva ikonoklastiska teo-
logiska trajektorija drizak kertos pie teologisko ideju radosas
piemérosanas un izmantoSanas, nenemot véra teologijas pri-
maro darbibas lauku un tas veidoSsanas nosacijumus religiska-
ja kopiena. Felps izmanto trapigu analogiju, ko izteicis italiesu
filozofs DzordZzio Agambéns, — $ada teologija drizak spélétos ar
teologiskam koncepcijam, ka bérns spéléjas ar pieauguso izmes-
tiem priekSmetiem, nenemot véra, no kurienes tie nakusi un
kam sakotnéji paredzéti.?’

Felps ari atsaucas uz Agambéna novérojumu, ka sakralais
(tadas izpausmés ka Dievs, dievi u. c.) tiek uzturéts un barots
tiesi ar uzmanibas pievérsanu, ari kritikas forma. Patiesi radi-
kali ateistiskas doméasanas atbilstigaka stratégija drizak batu
ignorésana un nevériba, klusésana par Dievu/dieviem.?' Felps
atgadina, ko sava laika jau noradijis Nice, — ka ateisms iet roku
roka ar (mono)teismu, replicgjot ta negaciju, un tapéc vienaldzi-
ba, atmesana un klusésana saistiba ar religiju ir atbilstigaka
cinas stratégija neka aktivs uzbrukums un kritika.

Sie ir véra nemami noradijumi, kas var likt ateistiem pardo-
mat un varbit parskatit savas stratégijas religijas iznidésanai.
Sultss ar proponéto ateistiskas teologijas nepieciesamibu vél
nav lidz tam nonéacis. Tomér $aja lieta nevar ari izteikt galigo
spriedumu. Kas zina, varbut Sultsa stratégija tomeér ir efektiva-
ka neka klusésana? Vins pats apgalvo: “.. teogoniskas reproduk-
cijas speku atmaskosana tos automatiski vajina, jo tie darbojas
labi tikai tad, kad ir pienacigi apslépti” (IT, 196).

Lai ka ari butu, es tomér sliecos domat, ka Sultsam konsek-
ventak batu vai nu vispar atmest teologiju, klusét vismaz teolo-
gijas lauka un pievienoties Bojéra, Deneta, Atrana, Gatrija un

¥ Clayton Crockett, “How Hard Is Your Atheism?” Syndicate.

20 Hollis Phelps, “After God’s Birth, Play”, Syndicate. .

21 Tbid. Felpsa arguments ir daudz sarezgitaks, meginot paradit, ka Sultss
gribot negribot izradas darbojamies tani pasa teologiskaja “orbita”, ko
pats censas parvaret, jo tik un ta religiskos un teologiskos prieksstatus
redz ka savdabigi “sakralus”, atskirtus no normala lietojuma. Vienkar-
S1bas labad seit izmantoju tikai dazus vina argumentacijas punktus.
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citu ateistiskas CSR parstavju komandai, vai ari, ja vin§ tomeér
grib palikt pie teologijas, sekot Felpsa u. c. ieteikumiem un iz-
mantot teologiskas idejas konstruktivai provokativai jaunradei.
So celu jau iestaigajusi daudzi. Ta darijis Deléezs (Deleuze), ka
Sultss pats labi paradijis sava gramata par Deléza “teologi-
ju”. Ta darijjusi virkne citu postmoderno domataju, ka Batajs
(Bataille), Derida (Derrida), Nansi (Nancy) u. c., turklat nevis
par spiti savam ateismam, bet tiesi pateicoties tam.

Summary

Sociobiological (Biocultural) Theories of Religion and
the “Birth of God” Theology

The article first outlines some basic tenets of cognitive science
of religion (CSR), particularly from its “sociobiological” (or
“biocultural”) subfield. On the biological part, religion is conceived
as shared imaginative engagement with supernatural agents having
resulted from integration of evolutionary-cognitive mechanisms for
detecting and dealing with natural agents. Theogony in this approach
is explained by hyperactive detection of agency when humans are
confronted with ambiguous phenomena. On the sociological part,
in turn, religion is perpetuated by evolved socially-coalitional
mechanisms for protection and cohesion of social (religious) groups
that have been formed around such supernatural agents after their
institutionalisation. Usually these explanations of religion are
reductive, ruling out any supernatural causes, and theology is thereby
rendered superfluous. In this situation, the approach of F. LeRon
Shults — a Norwegian theologian, who has converted into atheism
due to these naturalistic and social explanations of religion - is
very unusual indeed. He believes that theology is still necessary
and construes an atheistic theology of the “birth of God” based on
the findings of sociobiology. The rest of the article, accordingly, tries
to make sense of Shults’ theology and, in conclusion, questions its
adequacy, validity and consistency.
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“MONOTEISMA” ARGUMENTS
SENAS BAZNICAS APOLOGETIKA:
IESKATS ORIGENA DARBA
“PRET KELSU”

Janis Nicmanis
Mg. theol., LU Teologijas fakultates doktorants

Nikajas ticibas aplieciba — viens no pirmajiem universalajiem
baznicas ticibas apkopojumiem — sdkas ar vardiem: “Més ticam
vienam Dievam...”* Si aplieciba turpina Dekaloga pirmaja baus-
Ii (Dt. 5:7-10) ietverto principu un ari Jaunas Deribas domu par
Dieva “vienigumu”, vina unikalitati.> Tacu apzina par judu un
kristiesu Dievu ka Vienigo veidojusies cina, kura ta sevi aplie-
cingja, noraidot apkartgjas kultaras valdosos prieksstatus par
dievu pasaules daudzveidibu, Vecas Deribas monoteisma tapsa-
nas procesu un attieksmi pret citu religiju kultiem. Svariga no-
zime judaisma pasSidentitatei bija apkartéjo tautu religiju pret-
statiSanai Izraéla cilsu viendievibai. Tapéc Izraéla monoteisma
rasanas gaita svariga nozime bija ne tikai sevis ka religiskas
kopienas vienotibas un identitates veidoSanai, bet ari citu re-
ligiju ka polemiska “svesad” konstruésSanai. Aplikojot Izraéla
cilsu un Egiptes Ehnatona reformu piemérus, J. Asmans se-
cina, ka “monoteisms” uzskatams par “regulativu ideju”, tur-
pretim “politeisms” ir prakse, kas pretstatita Sai idejai.? Tapeéc

! Henricus Denzinger, Enchiridion Symbolorum: Definitionumet decla-
rationum de rebus fidet et morum (Friburgi Brisgoviae: Herder & Co,
1932), 29. Par apliecibas tapsanu sk. J. N. D. Kelly, Early Christian
Creeds (Norfolk: Continuum), 205-230; iemesli radikalajai viendievibas
uzsversanai, 232—234.

2 Piem., Jn 5:44; 17:3; 1Tim 1:17.

3 Sk. J. Assman, The price of monotheism (Stanford: Stanford University
Press, 2010), 24, 35.
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daudzdievibas koncepts judaisma un kristietiba biezi radits, lai
veidotu retorisku fonu, uz kura kontrastét ar jadu vai kristiesu
viendievibu.

Savas religijas ka viendievibas pretstatijums daudzdievibai
paréjas kultaras patiesam slépj sevi “savéja” norobezoSanu no
“svesa”. Runajot par kristietibai un judu religijai svesiem kul-
tiem vela antika laikmeta konteksta, grati tiem atrast citu ap-
kopojosu apziméjumu ka “paganisms”. Jautajumu, ko isti slépj
sads pretstatijums, aktualizéja Mihaela Frédes uzsakta diskusi-
ja, kura tika pardomats, kada nozime kristietiba uzskatama par
ipasu - “monoteistisku” religiju, kura it ka kontrastéja ar paga-
nu “politeismu” antikaja grieku-romiesu pasaulé.* Saja jautaju-
ma, lidzéas jau minétajam tradicionalajam uzskatam par kristigo
macibu ka viendievibu, var izbrinit varda “pagans” lietojums.
Skietami “paganisms” teju péc savas definicijas paredz relati-
vizaciju kristietibai, kas ietver ari ticibu vairakiem dieviem vai
dievibam un vinu pielagsanu.’ Tadéjadi opozicija “kristietiba/pa-
ganisms” butu ekvivalenta opozicijai “monoteisms/politeisms”.
Pardomajot varda “paganisms” cilmi, M. Fréde norada, ka vards
“pagans” célies no latinu paganus, kas nozimé ‘lauciniecisks’,
‘zemniecisks’ ‘neizglitots’, tatad tam ir pejorativa nozime.® Ta
lietojums citu religiju apzimésanai ieviesies kristigas apologéti-
kas retorika, lai demonstrétu oponentu atpalicibu. Griekiski ta
ekvivalents ir €0vikdg, kas savukart ir kalks no ebreju goyim.”
Pagéani, ar kuriem polemizéja kristigie apologéti, tatad ir dazadu

4 M. Fredes ievads un raksts “Monotheism and Pagan Philosophy in
Later Antiquity”, Pagan Monotheism in Late Antiquity, ed. by Polymia
Athanassiadi, Michael Frede (Oxford: Clarendon Press, 1999), 41-68.

5 Sk., piem., skirkli “Pagan” Kembridzas tieSsaistes vadnica: http://dictio-
rvlary.cambridge.org/dictionary/english/pagan

6 Sis vards, péec K. Karula domam, latviesu valoda ienacis no latinu valodas

paganus ar senkrievu valodas starpniecibu. K. Karulis, Latviesu etimolo-
gijas vardnica, 2. sej. (Riga: Avots, 1992), 7. lIpp., 11dzigi ar1 E. Fraenkel,
Lithauisches Worterbuch, Bd. 2 (Heidelberg: Wandenhoeck & Ruprecht,
1962), 524. Ta nozime bijusi negativa, ta¢u ikdienas lietojuma nesaistita
ar kristietibai vai judaismam svesu religiju apzimésanu. Endzelina un
Milenbaha vardnica norada varda “pagans” saistibu ar Veco Deribu, ka
ar1 divas galvenas nozimes lietojuma, no kuram pirma vardu tulko vaciski
(“Heide”), bet otra: “bezdievigs, launs cilvéks, biezi ka lamuvards”. K. Mii-
lenbacha Latviesu valodas vardnica, redigéjis, turpindjis, papildindjis
J. Endzelins, 111 sgj. (Riga: Kulturas fonda izdevums, 1927-1929), 28. Ipp.
Sk. arl The New international dictionary of biblical theology, Vol. 2 (Grand
Rapids, Michigan: The Zondervan Publishing Company, 1971), 790-795.

)
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gan judaismam, gan kristietibai sveSu religisko tradiciju par-
stavji. Ar varda “pagans” nozimi ciesi saistiti divi citi jedzieni:
“politeisms” (moAvBel'c) un “elkdieviba” (eidwloiatpia), kurus
kristigie teologi biezi saistija ar “svesajam” religijam. Tie tika
izmantoti, atainojot kristietibas izplatisanos ka procesu, kura
politeistiskie “pagani” klast par “monoteistiskiem kristiesiem”.
Frédes argumentacija liecina, ka, vinaprat, sddam slédzienam
nav pamata. Paganu religija Romas Impérija bija piedzivojusi
nozimigu transformaciju dazadu filozofijas virzienu ietekmé.
Lielaka dala filozofijas virzienu postuléja vienu esamibas prin-
cipu, no kura célusies pasaule, un, runajot par to, lietoja meta-
foras ar religisku nozimi, tostarp “dievs”, “tévs” un “gaisma”.
Si visparéja filozofiska tendence bija viens no elementiem kopéja
valodas telpa, kuru Fréde sauc par religisko koiné.® Tas ietek-
me ne tikai vairums filozofisko, bet ari religisko tradiciju vieno-
ja parlieciba par vienu “dievu” ka visa eso$a sakumu.® Zemaki
principi, dieviskas batnes vai gari tika uzskatiti par §1 vieniga
principa atvasinajumiem vai emanacijam. Tos bija iesp&jams pie-
lagt, vienlaikus atzistot viena dieva esamibu. Sis laikmeta ten-
dences devize varétu bt “Vienigajam dievam ir daudz vardu”.*
Tapéc lielaka dala apologétu “paganisko” laikabiedru bija apzi-
nati monoteisti.”" Sis religiskais koiné pielava plasas iespéjas taja
“partulkot” citas religiskas tradicijas. Pieméram, interpretatio
romana pacieta citas religijas, tas skaidrojot ka vienas univer-
salas religijas izpausmi cita “valoda”. Saskana ar to vienas un
tas pasas dievibas vai notikumi, at$kirigas religijas tiek skaidro-
tas atskirigi. Sads inkluzivisms, skaidro Fréde, radija tolerances
atmosfeéru, jo filozofiska interpretacija sniedza universalu skaid-
rojumu visam tradicijam, tas pienemot ka vienas patiesibas un
viena dieva dazadas izpausmes.

Noslédzot savu parskatu, Fréde secina, ka kristietiba uzska-
tama par Romas Impérijas antikajam laikmetam kopigas mo-
noteistiskas tendences atsevisku izpausmi. Ta neparliecinaja,
demonstréjot monoteismu ka novitati. Drizak tai bija jabat mo-
noteistiskai, lai parliecinatu sabiedribu, kas jau strauji virzijas

8 Polymia Athanassiadi, Michael Frede, “Introduction”, in Pagan Mono-
theism in Late Antiquity, 1-20.

9 Ibid., 57.

10 Thid., 9.

1t Tbid., 20.
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pie monoteisma.'? Kristietiba aizguva paganu monoteisma filo-
zofiskas metodes, problému risindjumus un valodu, tac¢u attei-
cas atzit savu sarunas partneru legitimitati. Viena no $1 nolie-
guma izpausmém bija kristietibas ka monoteisma pretstatiSana
paganismam ka politeismam. Kristiesi bija monoteisti tiesi tada
pasa nozimé ka pagani.'® Sis fakts, péc Frédes domam, liek jau-
tat: ka vispar iespéjams to noliegt?'*

Uzdotais jautajums liek vérst uzmanibu uz agrinas kristieti-
bas dialogu ar paganu sabiedribu. Tomer, lai atbildétu uz jauta-
jumu, batiski ir noskaidrot, vai $1 probléma identificéta pareizi.
Vai tiesam senas baznicas kristigie apologéti, veidojot paganis-
ku un politeistisku oponentu télu, vienlaikus radija priekssta-
tu par kristietibu ka unikalu monoteistisku religiju? Butisks
Frédes analizes triukums ir visparinajumi, attiecinot apkopo-
josus secinajumus uz visu kristigo apologétiku un neizcelot at-
seviskus teologus un vinu darbus ar dazadiem argumentacijas
celiem un retoriskajiem panémieniem.

Si raksta merkis ir noskaidrot kristietibas pretstatijumu pa-
ganu kultarai Aleksandrijas Origena darba “Pret Kelsu”, kon-
centréjoties uz atskiribam Origena un Kelsa ticiba vienam vai
vairakiem dieviem. Apliukojot So, iespéjams, svarigako senas
baznicas kristigas apologétikas darbu'®, iespéjams noskaid-
rot, vai ticiba vienam dievam $aja polemiskaja darba paradas
ka butisks kristietibas raksturojums, kas to atskir no pargjam
religijam. Darba “Pret Kelsu” svariga nozime Frédes formulé-
tas problematikas konteksta ir Origena plasajam zinasanam
par paganu filozofiju, ka ari par filozofisko un retorisko metozu
izmantosanu. Lidzigi arl Kelsam ir salidzinosi plasas zinasa-
nas par kristiesu un juidu Rakstiem.'® Tadgjadi tiek mazinata
iespgjamiba, ka kristietibas aizstaviba tiek parprasta pretéjas
puses pozicija. Ta ka paganu religiskaja un filozofiskaja doma
domingja monoteisms, var jautat, kas Origenam un Kelsam ir

12 Polymia Athanassiadi, Michael Frede, “Introduction”, in Pagan Mono-
theism in Late Antiquity, 20.

13 M. Frede, “Monotheism and Pagan Philosophy in Later Antiquity”, 67.

14 Tbid., 60, 67.
M. Frede, “Origen’s treatise against Celsus”, in Apologetics in Roman
Empire: Pagans, Jews and Christians (Oxford: Oxford University Press,
1999), 131.
6 Sk. M. Frede, “Origen’s treatise against Celsus”, 133.

151



kopigais un atskirigais izpratné par “dievu” vai “dieviem”. Vai
diskusija par Dieva dabu paradas probléma “viens vai vairaki”?

Ka norada M. Vests, vienkarso monoteisma definiciju: “tici-
ba vienam dievam” sarezgi varda “dievs” lietojums.” Var vaicat,
uz kadu batni attiecinams apziméjums “dievs” un kuros gadi-
jumos to var lietot. Lai atbildétu uz $o jautajumu, jaizklasta
Origena pozicija. Varda “dievs” lietojums Origena teologija, ne-
apSaubami, ir viena no sarezgitakajam problémam, ipasi kristo-
logija. Uztverot jedzienu “dievs” plasakaja nozimé, Origens Saja
kategorija ietilpina jebkura religija pielagtu batni. Skatjjuma uz
citu religiju dieviem Origens seko Pavila noradei 1 Kor 8:5, kura
vins “ta sauktos dievus” pretstata vienam debesu Tévam un vie-
nam Kungam Jézum Kristum. Par “dieviem” §is iedomatas vai
esosas butnes var saukt tikai pilnigi atskiriga nozimeé no kris-
tiesu debesu Téva dévésanas par Dievu. 1 Kor 8:5 Origens cité,
atbildot uz Kelsa aicindjumu atteikties no viena dieva pieltugsa-
nas, un norada, ka Bibele runa par “ta sauktajiem dieviem”, no
kuriem dazi ir isti dievi, bet dazi — nav.!® Attieciba uz otro no
minétajam kategorijam Origens to ierindo “démonu” grupa. Bet
ko vin§ doma, rungjot par vairakiem “istiem dieviem”?

Atbilde uz $o jautajumu jasak ar Dieva attélu koncepcijas
skaidrojumu. Viss redzaméas un neredzamas pasaules kopums
Origena skatljjuma ir milziga, visaptverosa Dieva attélu hier-
arhija. Taja unikalu vietu ienem Logoss, kur§ ir neredzama
Dieva attéls un pirmdzimtais (Kol 1:15) un kurs Dieva attélu
nodod talak paréjam raditajam butném, kas atvasinata nozi-
me ir Dieva attéli un déli.’® Origens sasaista “attéla” un “déla”
konceptu, secinot, ka déls ir téva attéls. Seit butiska ir “attéla”
ideja Origena teologija. Skaidrojot attéla koncepciju, Origens

7 M. L. West “Towards monotheism”, in Pagan Monotheism in Late Anti-
quity, 21.

8 Contra Celsum (turpmak — CC) VIII,4. Izmantotais avota izdevums:
Paula Ketsava (Paul Koetschau) kritiskais teksta izdevums Die Griechis-
chen Christlichen Schriftsteller der ersten drei Jahrhunderte (turpmak —
GCS) (Leipzig: J. C. Hinrischs’she Buchhandlung, 1899), Bd. 1 un Bd. 2.

19 Piem., De principiis (turpmak — DP) 1,2,5s izmantotais avota izdevums:
Origenes vier Biicher von den Prinzipien: hrsg., tibersetzt mit kritischen
und erlduternden Anmerkungen versehen von Herwig Gogermanns und
Heinrich Karpp (Darmstadt: Wissenschaftliche Buchgesellschaft, 1992);
“Jana evangelija komentars” (turpmak — Komd, izmantotais avots: GCS,
1903, Bd. 4) 1,188; I1,18; XIX,147 sal. ar1. Komj VI,6.

152



darba “Par sakumiem” uzskatamibas labad piedava vairakus
piemérus. Viena veida attéls ir gleznotaju vai skulptoru radits
téls. Otrs ir attéls jeb lidziba, kuru iemieso bérns, kas ir téva
atteéls. Pirma veida attéls ilustré cilvéka lidzibu Dievam (gan
Délam, gan ari Tévam), bet otrais — Dieva vienpiedzimus$a
Deéla lidzibu Tévam.?® Tapéc diskusija par “dievu” pluralitati
Origena argumentu varétu parformulét $adi - ja cilvéka bérni
ir cilveki, tad Dieva bérns ir dievs, tomér cilvéki saucami par
“dieviem” vienigi parnesta nozimé.?! Nakamais solis gan batu
noskaidrot, kdda nozimeé Dieva bérni ir dievi un kada - cilveki.

Origens neparprotami uzsver, ka cilvéku par Dievu padara
vina dvéseles lidziba Dievam, kura var bat at$kiriga atkariba
no ta, cik vins$ ir pilnveidojies tikumos un Dieva zinasana. Par
patiesu Dieva délu cilvéks klast Dieva vérojuma, kura vins ie-
pazist Tévu ta, ka Déls vinu iepazist.?? Tomér Origens skaidri
nodala Kristus dieviskigumu no cilvéka radniecibas Dievam.
Kristus ir raditajs, bet cilvéki ir radiba, un par “dievu” vini
partop tikai “adopcijas” cela. Vini ari var krist un parstat bat
par “dieviem” un “Visaugstaka déliem”, ka tas noradits Ps 82:7
bridingjuma.?® Turpretim, pilnveidojoties lidziba Délam un ap-
gustot “gudribu, taisnigumu, savaldibu un drosmi”, dvéseléem
jaklust ari par Téva attéliem.?*

Ievérojot to, ka ikviena sapratiga butne ir sava zina Dieva
attéls, saprotams, kapéc Bibele Dievu dévé par “dievu Dievu”,

2 DPI,2,6.

21 Komd I1,17-18; Par “dievu” hierarhiju Kristus inkarnacijas konteksta sk.
Komd 1,213-216.

22 Komd 1,92; DP 1,2,6.

23 Komd XXXII,324; sk. PE XXII,1-5; Lidzas 1 Kor 8:5, varda “dievi”
daudzskaitla lietojumu Origenam legitimizée arl Ps 82:6 un Jn 10:34.
Origena domas saistiba arl Bibeles eksegezi varéetu but redzama vina
izmantotaja Jana evangelija fragmenta. Psalmu teksta citésana Jn
10:34 konteksta ir reakcija uz judu sasutumu péc pazinojuma “es un
Tévs esam viens” (Jn 10:30). Mazliet talak Jezus ka judu iebildumu min
kadu vina iepriekseju izteikumu “esmu Dieva dels”, kas tiesi sada forma
evangelija teksta citur neparadas. Tacu no Ps 82:6 redzams, ka “déls” un
“dievs” ir jedzienu paris, kuru lieto Psalmu autors Ps 82:6. Iespéjams, ka
Jézus seit cite Psalmus, lai noraditu uz Izraéla ka dieviskas atklasmes
adresata atbildibu, kas paredz lielas tiesibas deribas saistibu izpildes
gadijuma, tacu ari smagu sodu, ja vienosanas tiek lauzta — R. Schnac-
kenburg, The Gospel according to John, Vol. 2. (Wellwood: Burns &
Oates, 1965), 310s.

24 DP 1V,4,10.

153



norada Origens.?® Tac¢u aplikojama darba “Pret Kelsu” frag-
menta VIII[,4 Origens runa ne tikai par daudziem istiem die-
viem, bet ari par “ta dévétajiem dieviem”: “Bet dieviskie Raksti
pazist gan ‘ta dévétos dievus’, gan patiesos dievus, vai tie batu
‘ta dévetie’ vai ne.”?® Tadejadi izdalamas tris nozimes, kuras
butnes var tikt sauktas par “dievu”. Spriezot péc diskusijas
konteksta, ka ari parspriedumiem par Dieva dabu citviet, var
secinat, ka §is kategorijas ir $adas:

1. Trisvieniba, kura vieniga ir pilniba nekermeniska -

“patiesais Dievs”?.

2. Dieva raditas butnes, kas dazada meéra ietver sevi Dieva

attélu — “patiesie ‘ta déevétie’ dievi”.

3. Paganu pielugtie dievi — “ta dévétie dievi”.

Sads sadalijums liecina, par Origena apzinatu nepieciesa-
mibu religiskas valodas lietojumu tuvinat bibliskai izpratnei.
Sadas bibliskas lojalitates piemérs redzams Origena atbildé uz
Kelsa pienémumu, ka kristiesu engeli ir kads dievu vai démo-
nu veids. Lai noskirtu grieku religijas izpratni par démonu ka
personificétu neredzamu “spéku”?® no varda “démons” lietoju-
ma kristigaja tradicija, Origens norada, ka §is apziméjums nav
morali neitrals ka, pieméram, “cilvéks”, kurs var bt gan launs,
gan labs. Bibeles maciba liecina, ka démons vienmér apzimé
launu spéku, kas maldina cilvékus un pievérs vinu uzmanibu
zemes lietam.? Ja “dievs” Origena skaidrojuméa var apzimét
vairakas batnes, “démons” apzimé tikai launo garu kategoriju.
Noteicosa loma $ajas definicijas ir Bibeles autoritatei.

Tomer, labi pazistot ari helléniskas kultaras tradicijas,
Origens nekur sava darba nepretstata kristigas macibas vien-
dievibu paganu politeismam. Gluzi otradi — Origens atzist, ka
“grieki” ar to, visticamak, apziméjot savus griekiski lasoSos, iz-
glitotos laikabiedrus, gan pazina Dievu, tac¢u nav vinu godajusi

% CC VIIL3.

%6 CC VIIL4 (GCS 223, 14-15).

27 Runajot par Délu, Origens lieto ari apziméjumu “otrais dievs” (3e¥tepov
0edv). Origena izpratne par Déla attiecibam ar Tévu $aja raksta netiks
skarta. Vards “Trisvieniba” seit lietots ka Origena citos darbos lietota
apziméjuma Tpla tulkojums.

28 M. Nilsson, A History of Greek religion (Oxford: At the Clarendon Press,

1949), 105s.
% CCV,5.
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un nav vinam pateikusies.?° Tapéc Origena atbilde nevis kon-
centrégjas uz kristigd “monoteisma” izcel$anu, bet gan akcenté
kristieSu pareizo Dieva pielagsmi. Ta ir “vienkarsa un tira”,*
un taja nav ne attélu, nedz materialu upuru.?> Turpretim pa-
ganu “ta déveto dievu” kulti ir démonu pieligsana. Origens
nenoliedz, ka §im batném ir ietekme uz norisém pasaulé, tacu
tas padara to pieltigsmi vél bistaméaku.?® Tapéc Origens noraida
“ta deveto” paganu dievu pieligsmi divu galveno iemeslu dél.
Pirmkart, paganu kulti paredz attélu pielagsanu, novéersot cil-
véku no pasaules Raditaja un Kristus, kas ietver sevi patiesibu.
Ja pasaules Raditajs ir neredzams, ari vina attélam jabut ne-
redzamam. Vienigie neredzama Dieva attéli pasaulé ir nemate-
riali, tapéc kermenisko pieltigt ir klada. Otrkart, paganu dievu
pieligsme nodod ladzé&ju launo spéku vara.?* Tacu Sie Origena
bibliski pamatotie argumenti nevis noliedz, ka pagani vérsas
pie neredzamam batném, bet tiesi to atzist.

Viens no butiskakajiem argumentiem diskusija par dievu
pluralitati ir neredzamas pasaules salidzinajums ar valsti. Tas
paradas gan Origena, gan Kelsa argumentos. Skaidrojot Dieva
istenoto pasaules parvaldibu, Origens izvirza domu par gari-
gam bitném - pasaules parvaldniekiem jeb neredzamajiem “ga-
niem”, kuriem Dievs uzticéjis atseviskus regionus vai nozares.
Tie uztur pasauli, padarot gaisu elpojamu, bet Gdeni — dzera-
mu. Tapat ka valsts iekarta nepiecieSamas sankcijas pret tiem,
kas parkapj likumu, ari neredzamaja pasaulé dieviska apredzi-
ba noteikusi “bendes”, kas izpilda sodu likumparkapéjiem. So
uzdevumu pilda démoni, kas, budami laba pretinieki, ar savu
kaitniecisko darbu vienlaikus izpilda Dieva uzdevumu.?® Ideja
par neredzamo garu starpniecibu paradas ari Kelsa iebilduma
kristieSu ekskluzivajai Dieva pieltgsmei — ja persieSu satrapam
padotie negodina satrapu vai romieSu gubernatoram padotie
aizvaino gubernatoru, vini sanem pelnitu sodu.?® Origena at-
bilde atkal nav pilnigs Kelsa viedokla noraidijums, bet gan ta

30 CCII1,47; Sk. Rom 1:21.
31 CCIVv,22.

32 CC VIIL21.

3 CC VIL69 452.

3 CC VIIL,e66.

% CC VIL70; VIIL,A31.

36 CC VIIL,35.
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labojums. Launo “parvaldnieku” atvairiSanai pietiek ar Dievam
paklausigu dzivesveidu, bet labie parvaldnieki pieligsmi ne-
prasa. Turpinajuma Origens cité Kelsa aizradijjumu par to, ka
Heélija pieligsme ir vienlaikus ari visaugstaka dieva pieltigsa-
na’’, kam seko norade ar laikmetam atbilstoSiem zemteksta
draudiem - kristie$i negodina imperatora géniju, savukart im-
perators ir vieniga dieva apredzibas ieceltais®®. Tadégjadi Kelss
norada, ka kristieSu atsaciSsanas pieltgt vieniga dieva kalpus —
paganu dievus — salidzinama ar nelojalitati impeérijai un “tévu”
kultiem. Sekojosa Origena atbilde parada kristietibu ka lietderi-
gu paklausibas un pilsoniskas apzinas iedibinasanai impérija.*

Kopuma raugoties, pasaules salidzinajums ar valsti varétu
sniegt ieskatu viendievibas problémas butiba. NepiecieSamiba
godinat Dievu, kur$ radijis pasauli, pamatojas uz Dieva varu.
Ieverojot to, ka Dievam ir dazadi kalpi, no kuriem vieni Dievam
kalpo brivpratigi, bet citi (déemoni) neapzinati izpilda vina gribu,
Origens atzist, ka pieligSanas jautdjums nav vienkarss. Tacu
jaievero galvenais princips: valdnieka vieta nav jagodina kalps.*°
Tapéc Origens noraida Kelsa domu, ka, pieladzot zemakos die-
vus, cilvéks vienlaikus godina Visaugstako. Cilvékiem nav iespé-
ju izveéléties starp vairakam religijam gluzi ka starp dazadam
valstim vai partijam viena valsti. Ja pasaule ir vienigd Dieva
valstiba, kura vin$ valda nedaliti, tikai vina pieltigSana ir legi-
tima. Gan Kelsa, gan Origena atainojuméa Valdnieka parvaldita
pasaule lidzinas vésturiskajai Romas Impérijai ar tas Senatu,
regionalam provincém un lielai valstij neizbégamu varas dele-
gesanu lokalajiem parvaldniekiem, un cinu pret dumpiniekiem.
Tomeér Origena télotaja valsti pilsoni ilgojas péc tiesas valdnieka
varas un brivibas no varas uzurpétajiem — démoniem.* Origens
senas baznicas kristigajam tradicijam neierasti radikali norobe-
zoja Téva pieltigsmi no engelu, svéto un pat Jézus kulta. Varbut

3 CC VIII,66.

38 CC VIII,68. éajé polemika Origena apologija seviski satuvinas ar sakot-
néjo — juridisko — dmwoAoYlal nozimi, proti, aizstavibu pret apstdzibam
tiesa. Origena uzdevums ir noverst no kristiesiem aizdomas par naidigu-
mu pret valsts iekartu un neuzticibu imperatoram. Sk. Frede, “Origen’s
treatise”, 136s.

3 CC VIII,68-70; sk. V,40.

40 Sk. CC VIII,13.

# Sk. CC VIII,11.

156



tapéc kristietibas unikalo viena Dieva pielagsmi Origenam bija
vieglak pretstatit paganu monoteismam neka daudziem vina
laikabiedriem.*? Origens noraida Dieva parvaldnieku godinasa-
nu, jo, ievérojot dieviska valdnieka visvarenibu, nav nepieciesa-
ma starpnieciba starp cilvéku un lagsanas adresatu. Dieva no-
teiktie parvaldnieki atbalsta lidzéju un vinam palidz, ta¢u nav
pieligsmes objekti.*® Starpnieciba starp cilveku un Dievu lagsa-
na Origenam ir Logosa uzdevums. Lugsanu ka galveno kristi-
gas pieligsanas veidu atbalsta ari svétie un engeli.** No paganu
kultiem to atskir kulta spiritualizacija, izsledzot jebkadu mate-
rialu lidzeklu, pieméram, dzivnieku vai priekSmetu, upurésanu,
koncentrésanas uz prata lagSanu un vérsanas pie vieniga Dieva.

Ka norada Fréde, liela nozime Origena argumentos ir ari
kristieSu zinasanam par Dieva atklasmes vésturisko attistibu,
kas atspogulota Bibelé.*® Tomér Origens polemika ar Kelsu ne-
uzsver judu un kristieSu “pestiSanas véstures” nozimi. Dialoga
ar paganu “monoteistiem” vin§ koncentréjas uz kopigo, lai de-
monstrétu kristieSus ka istakus filozofus neka pasi filozofi un
uzticigakus Romas Impérijas pilsonus nekd Romas pagéani.
“Monoteisma” prieksstats Origenam, lidzigi ka Kelsam, pama-
tots ar Dieva universalo varu. Sis skatijums bija viens no vei-
diem, kada skaidrot Dieva vienotibu.*® Tas izriet ari no valodas
lietojuma, jo viendievibas apzimésanai senas baznicas autori
lietoja apzimé&jumu “monarhija” (Lovopyio)®.

Atskiriga Kelsam un Origenam ir dieviskas “monarhijas”
pasaules parvaldibas forma un komunikaciju veidi starp pado-
tajiem un valdnieku. Tac¢u ideja par pasaules hierarhiju, kuru
ar kalpu palidzibu parvalda viens dievisks Valdnieks, ir kopiga
gan Kelsam, gan Origenam. Vina lietotais “homonimijas prin-
cips™®, kuru izmantojot Origens par “dieviem” runa vairakas
nozimes, liedz vinu nosaukt par radikalaku “monoteistu” neka

42 Sk. CC VIII,13; De oratione XV,2-4.

8 CC VIIL,34.

4 CC VIII,44; sk. VIII, 34.

4% M. Frede “Monotheism and Pagan Philosophy in Later Antiquity”, 61.

46 Sk. H. Wolfsson, The Philosophy of the Church Fathers, Vol. I (Cambridge,
Massachusetts: Harward University Press, 1956), 312.

41 Sk. Patristic Greek Lexicon, ed. by G. W. H. Lampe (Oxford: At the Cla-
rendon Press, 1961), 877.

48 Sk. H. Crouzel, Origen (Worcester: Billing & Sons Ltd, 1989), 106.
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Kelss. Jasecina, ka vismaz attieciba uz Origena apologétiku ru-
nat par kristigd monoteisma pretstatijjumu paganu politeismam
nav iespgjams, jo Origens labi apzinas Kelsa “monoteistisko”
poziciju. Jadoma, ka to atpazina ari vairums polemiska darba
lasitaju, kuri, ka norada Fréde, bija “diezgan turigi, diezgan
labi izglitoti un vai nu bija kristiti, vai vismaz apsvéra kristi-
bu iespeju”™?, tatad speja kritiski izvertét gan Kelsa argumen-
tus, gan Origena piedavato atspékojumu. Dialoga ar izglitoto
laikabiedru auditoriju Origens, bidams vérigs Pavila sekotajs,
griekiem bija kluvis par grieki un, pamatojoties uz lidzigu “mo-
noteisma” izpratni, izvairijies no vienkarsotiem pretstatiju-
miem. Nosaukt Origena polemiku par “monoteista” poziciju, no
kuras vins kritizé paganisma daudzdievibu, ir maldinosi, jo jé-
dziens “monoteisms” lietojams religiju klasifikacija. Turpretim
Origenam un, iesp&jams, arl parejiem senas baznicas kristiga-
jiem apologétiem maz riupéja religiju salidzinasana. Viniem bija
svarigs kristigas macibas un prakses patiesuma pieradijums.
Tapéc apziméjumu “monoteisms” un “politeisms” lietoSana
diezin vai miis tuvinas izpratnei par to, ko senas baznicas kris-
tigie apologéti doméaja par kristigo macibu un paganu sabied-
ribu. Griuti iebilst Frédes aicindjumam iedzilinaties diskusijas
priekSmeta, pirms kristietibu saukt par “monoteistisku” vai
piedéveét “politeismu” antika laikmeta paganismam.

Summary

Argument of Monotheism in Apologetics of Early Church:
an Insight into Origen’s Contra Celsum

One of the most important characteristics of Christian apologetics
in the early Church is its vehement denial of polytheistic cults of
pagan society as well as emphasis on oneness of God. This rhetorical
line continues the monotheistic tradition of Jews. However, culture
of “pagans”, as a collective designation of non-Jewish and non-
Christian religions in Late Antiquity, was permeated by the idea of
oneness of God or singularity of the divine principle. It was present
both in religious and philosophical thought. “So, was Christian
apologetics wrong in contrasting Christian monotheism with

4 Frede, “Origen’s treatise”, 154.
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Pagan polytheism?” asks Michael Frede. Was it based on deliberate
misconception of their opponents? Were the Christian apologists not
aware of their common “monotheistic” ground, after all?

An answer to this question could be provided by an insight
into Origen’s Contra Celsum. With his profound knowledge both
of the Christian Scriptures and pagan literature, Origen meets
the challenge of Celsus’ objections to Christianity and draws a line
dividing the Christian doctrine and Celsus’ eclectic religious views.
Origen is far from accusing pagans of ignorance of oneness of God.
He acknowledges the ambiguity of the word “god”. There are many
“gods” and “so-called gods” but only one Creator and Ruler of
the world. The pagans, therefore, are right in postulating one divine
cause of the world. What Origen rejects is plurality of cults and idea
of “diplomatic” co-existence with different spiritual forces, proposed
by Celsus. Thus Origen’s argument is not based on contrasting
Christian “monotheism” with pagan “polytheism”. Instead, it is based
on on the principle of worship of one God and communication with
him through the sole mediator Jesus Christ. Hence the uniqueness of
Christian worship lies not in its “monotheistic” nature but in rejection
of many mediators between men and God. There is no evidence
in Origen’s apologetics of “monotheistic” argument. Moreover,
the focus on “monotheism” might be misleading in understanding
the principles of apologetics of the early Church in general.
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