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PAR LABIRINTIEM UN ARIADNES
PAVEDIENU

Pirms neilga laika vietéja prese zinoja par to, ka jauns zemnieks sava
plava izveidojis labirintu. Intervija ar Zurnalistu, raksturojot savu darbu,
ving péc ta pabeigSanas secindjis, ka “gratak bija noklat lidz secinajumam,
ka gribu radit labirintu. Tas varétu but bijis nepilns pusgads, kura laika
sapratu, kada raksta to veidot”. Aprakstijis savu veikumu ka atbilstosu kla-
siskajam viduslaiku labirintam, vin$ gan talit pat piebilst, ka “masu labi-
rints vairak piederas pie meditacijas tipa, ko atspogulo septini ¢akras apli.
Forma ir ovala, lai ieklautos taisnstarveida plava”.!

Sis Tsais stasts par konkréta labirinta tapsanu ir ne tikai piemérs par
labirintu veidosanas ‘modi’, kas, atkal atgriezdamas Rietumu kultaras
telpa, nu parnémusi ari Latviju, bet tas satur ari vairakas norades par daudz
garaku stastu — stastu par labirinta vésturi, ta veidiem un nozimi.

Viena no noradém ir atsauce uz klasisko viduslaiku labirintu. Vidus-
laiku cilvékam labirints bija gréku nozélas cels. Aiziet lidz ta centram
vinam noziméja tuvoties Jézum Kristum, Dieva délam, kur§, krusta sists,
nonaca ellé (labirinta), izgdja to, uzvarédams navi, un aug$amcelas. Te,
iespejams, kads talit pat atcerésies slaveno Sartras Dievmates katedrales
(Cathédrale Notre-Dame de Chartres) labirintu, kuru svétcelnieki izmanto
savam meditacijam ari masdienas. Tacu Sartras labirinta likumotaja cela
neatrast to atsauci uz labirinta senako vésturi, kura itin viegli atrodama
citos ta viduslaiku lidziniekos, — atsauci uz Senas Egiptes slaveno Fajumas
svétnicu — labirintu vai geniala arhitekta Deidala celto Krétas labirintu no

! Saimnieks Babité izplauj divu kilometru labirintu. Kas Jauns Avize, 14.10.2018.

Skatits tieSsaisté: http://jauns.lv/raksts/zinas/300613-saimnicks-babite-izplauj-divu-
kilometru-labirintu [16.10.2018]
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seno grieku mita par Téseja cinu ar Minotauru un Ariadnes dota dzijas
kamola pavedienu, bez kura Téseja izieSana no labirinta diez vai buatu
iespéjama. Britu rakstniece Sarlote Higinsa (Charlotte Higgins), atsaucot
atmina savas izjutas, bérniba izstaigajot Krétas labirinta drupas, raksta: “Es
atceros, cik loti es gribé&ju, lai §is Sauras istabas un koridori butu labirinti;
lai tie ievilina mani savos slazdos un tur ciet; lai tie ir magiski, lai tie ir
kods, kaut kas, ko varétu atvért. Es gribéju pazust tajos. Tas bija tur, kur
sakas manas ilgas péc labirinta.”

Labirints ir vieta, kura bailes un $ausmas mijas ar neparvaramu vélmi
taja atgriezties, tik neparvaramu ka nave, kas taja iesprostota. Tiesi ta la-
birinta nozimi skaidro vél viens labirinta noburtais — anglu gleznotajs,
télnieks un rakstnieks Maikls Ertons (Michael Ayrton): “Katra cilveka
dzive ir labirints, kura centra ir vina nave, un varbat pat péc naves, pirms
vinam viss beidzas, vin§ dodas cauri pédéjam labirintam. Lielaja cilveka
dzives labirinta ir daudzi mazaki, no kuriem katrs ir skietami pabeigts, un,
izejot cauri katram no tiem, vin$ pa dalai mirst, jo katrd no tiem vin$ aiz
sevis mirusu atstdj dalu no savas dzives. Tas ir labirinta paradokss: ta centrs
izradas esam cel§ uz brivibu.”® Un atkal, tapat ka Tesejam, arf Ertonam
izie$ana no labirinta ir uzvara par navi. Iespé&jams, ari otrreizéja piedzim-
$ana, aug§amcelsanas.

Varbit, ka tiesi labirinta noslépumaina vilinajuma dé] slavenais grieku
mits ir analizéts un aprakstits dazados metafiziskos tekstos, parradits ro-
manos un dzeja, gleznas, skulptiras un filmas, tiesi tapat ka pats labirints,
kas jau no senatnes ticis izmantots sakralos ritualos ka pareja no redzamas
pasaules neredzamaja — dieviskaja pasaulé. Ja piedodam senajiem cilve-
kiem vinu nezinasanu sievietes anatomija, tad visvienkarsakais, tatu nebat
ne vienigais sena labirinta ka iniciacijas cela skaidrojums ir cilveka atgrie-
$anas mites miesas, pie savas sakotnes, tatad pie $aja rituala ieliktas iespé-
jas atdzimt — tacu aizvien ar jaunu sevis iepazi$anu un garigu pilnveidosanu,

* Higgins, Charlotte. Red Thread: On Mazes & Labyrinths. London: Jonathan Cape
Ltd Publishers, 2018, p. 216.

* Ayrton, Michael. The Maze Maker. New York: Holt, Rinehart and Winston, 1967,
p-12.



Solveiga Krimina-Konkova. Par labirintiem un Ariadnes pavedienu

kura iespéjama, vienigi nonakot tur, kur ir visa sakums un noslégums —
labirinta centra.

Labirinta iziesana ka garigs rituals daudziem no mums ir svarigs ari
tagadné. Tacu diez vai tas saista mis ar sena iniciacijas rita nozimi. Sodien
més saredzam taja drizak nevis celu, kas ved mis no savas sikotnes zau-
désanas uz tas atrasanu no jauna, bet gan psihologisku iespéju kadu bridi
aizmirst par racionalu domasanu, laujoties labirinta centra eso$as dvése-
les balsij, citiem vardiem sakot, bezapzinata véstijumam jeb savai intuici-
jai, vai gluzi otradi, parbaudit savu logiku un orientéSanas spéjas. Iespé-
jams, vél vienkarsak — masdienu cilvékam labirints ir vien veids, ka uz
bridi aizmirst par ikdienas stresu. Ne jau velti visbiezak musdienu labirinti
ir dala no dabas ainavas.

Bet ka ar Ariadnes pavedienu? Vai to vajadzéja tikai Tesejam? Un vai
vispar vajadzéja, jo, ka stasta, drosikais veids, ka izklat no labirinta, ir
vienkarsi turéties pie labirinta sienam. Katra zina viduslaiku cilvékam
Ariadnes pavediens noteikti nebija vajadzigs, ja nu vien par tadu neuzskata
Evangeliju, jo tiesi taja bija atrodamas visas norades vina gréku nozélosa-
nas celam. Tomeér tas nenozimé, ka Ariadnes pavediens palicis aizmirsts,
jo ka veids, kas palidz izklat no labirinta, tas ir dala no pasa labirinta, tikai
tiesi tapat ka labirints ari Ariadnes pavediens ir mainijis savu izskatu un
nozimi. Més varam atrast to pieminétu detektivos, matematikas uzdevumu
un psihologijas gramatas, sudoku spéles metozu aprakstos un vél citur, kur
ir vajadziba rast risindjumu neskaidrai situacijai. Ariadnes pavediens $o-
dienas pasaulé ir algoritms sarezgitu uzdevumu risinasanai, vai tie butu
musdienu labirinti, vai logiskas miklas, vai étiskas dilemmas. Tas ir process,
kura soli pa solim tiek atrasta saikne starp skietami nesasaistamo, kura tiek
atrasta atbilde uz tadu jautajumu, kad liekas, ka vienas atbildes nevar but
vai ka atbildes nav vispar. Ta¢u Ariadnes pavediens nav tikai sarezgitu
uzdevumu risinasanas panémiens. Sérens Kirkegors reiz rakstija, ka tiem,
kas ir sanémusi Ariadnes pavedienu (milestibu), ir viegli iziet labirintu
(dzivi) un nogalinat briesmoni.*

* Kierkegaard, Seren. Either/Or. Part I1. Kierkegaard's Writings IV, ed. and transl. by
Howard V. Hong and Edna H. Hong. Princeton University Press, 2013, p. 363.
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Pienemsim, ka katram no §1 Religiski-filozofisku rakstu krajuma auto-
riem ir savs labirints, kura vin$ vai vina meklé vienigi iesp&jamo izeju, un
ka ari Seit publicétie raksti ir mazi labirinti, kuros autori atstajusi dalu no
atbildes par to, kas atrodas vinu meklégjumu centra. Kads Ariadnes pave-
diens vieno publicéto? Varbut katram autoram tas ir savs, un $o krajumu
itin viegli butu iztéloties ka kamolu, satitu no dazadas krasas un stipruma
pavedieniem. Seit mazliet attisu dazus no tiem.

Pieméram, amerikanu pétnieka, Masarika universitates Brno, Cehijﬁ,
un Svéto Kirila un Metodija universitates Trnava, Slovakija, profesora
Valtera (Aaron T. Walter) raksta pavediens drosi vien butu zala krasa, jo
raksts ir veltits islamofobijas uzliesmojumam Slovakija 2016. gada parla-
menta vélésanu laika. Islamofobijas, kuru veicina muslaiku béglu krize
Eiropa, izpausmes ir labi pazistamas ari Latvija, un, tie$i tapat ka Slova-
kija, bailes no musulmaniem un tas draudiem nacionalai identitatei un
kristigam vértibam ir atradusas savu vietu muasu politiskaja diskursa. Tiesa,
atskiriba no Slovakijas, kur islamofobija, ka tas paradas Valtera raksta pie-
davataja situacijas analizg, ir butiski ietekméjusi Slovakijas vélésanu rezul-
tatus, Latvijas vélétajus misu nesenajas Saeimas vélésanas ta, skiet,
iespaidojusi krietni mazak. Iespéjams, tapéc ka Latvija jau no 18. gadsimta
ka intereses par Austrumu zemém un to kultiru, ta ari apgaismibas un
romantisma ideju ietekmé ir veidojies krietni dzilaks un niansétaks prieks-
stats par islamu. To, ka tas veidojies, detalizéti apraksta un analizé Kaspars
Klavins sava plasaja pétijuma par islama recepciju Latvijas kultartelpa.
Citas Austrumu kultaras, Soreiz Tibetas, religisko tradiciju analizei pievér-
susies Elizabete Taivane. Vina sava pétijuma analizéjusi Tibetas lug$anas
karodzinu semantiskas saknes, secinot, ka tam ir Samaniska un pirmssa-
maniska izcelsme.

Atzimeésu vél vienu rakstu kopu, kuru vieno apstaklis, ka rakstu autori
ir filozofijas doktoranti. Te nosauksu vinu vardus: Alise Buligina, leva
Stare-Starina, Dzulio Lo Bello un Krigjanis Lacis. Vini visi vél ir savas
zinatniskas dzives, tatad sava zinatnieka labirinta, sikuma posma. Lidz

labirinta centram vél kads bridis ir ejams, un tikai no viniem pasiem ir
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atkarigs, cik stingri vini jau ir satvérusi un vai noturés rokas savu Ariadnes
pavedienu.

Aicinot but meklétajiem, ari Sos Religiski-filozofiskus rakstus lasot,
gribu vélreiz uzdot mums visiem jautdjumu, kas tad patiesiba ir labirinta
centrd: Minotaurs, kur§ gatavojas savam nakamajam dzirém, vai tomér
pats labirinta autors Deidals, bez kura zinasanam nekada labirinta nebutu
vispar? Vai varbut vienkar$i tumsa, no kuras izejot, gaisma $kiet ipasi
spilgta.

Solveiga Kramina-Konkova,
Religiski-filozofisku rakstu galvena redaktore



ON THE LABYRINTHS AND
THE ARIADNE’S THREAD

Foreword

The local press recently reported that a young farmer had formed a
labyrinth in his meadow. He told the journalists that after finishing of the
work he had concluded that the most difficult thing had been to make a
decision about his intention. He had followed the pattern of the Medieval
labyrinths, while his creation pertains more to the meditative sphere, for
it contains seven circles or chakras. The form of the labyrinth is oval, so as
to encompass within a rectangular meadow.!

This story exemplifies recent return in the Western culture to Laby-
rinth-pattern formation custom that has reached also Latvia. It also con-
tains a more involved message concerning the history and significance of
the labyrinth.

One may refer to the classical Medieval labyrinth, which was a road
of penitence for the Medieval man. To reach the center was equal to meet-
ing Jesus Christ. To become united with the Son of God, who was Cru-
cified, descended into Hell (Labyrinth), passed through it, destroyed the
power of death and was Resurrected. One may recall immediately the
well-known Cathédrale Notre-Dame de Chartres labyrinth used by the
pilgrims for meditations even today. The winding paths of the Chartres
Labyrinth do not contain references to its age-long history, but one may
easily find parallels with the famous Faiyum temple in Egypt or the

! Saimnieks Babité izplauj divu kilometru labirintu. Kas Jauns Avize, 14.10.2018.
Skatits tiessaité: http://jauns.lv/raksts/zinas/300613-saimnieks-babite-izplauj-divu-kilo-
metru-labirintu [16.10.2018]
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Labyrinths of Crete designed by the legendary artificer Daedalus, and the
Greek myth about Theseus and his fight with Minotaur and the ball of
thread of Ariadne that provided the escape from the danger. British au-
thoress Charlotte Higgins recalls the feelings after her visit in childhood
to the Labyrinth of Crete in the following way: “I remember how much
I wanted these narrow passages be labyrinthine, to trap and contain me,
to be magical, to be a code, to be something that could be unlocked.
I wanted to lose myself in them. This was where it began, my longing for
the labyrinth”.?

A labyrinth is a place where horror mixes with an incessant wish to
come back to the essences, unsurpassable as the death contained within. This
is how the meaning of labyrinth is explained by another ‘labyrinth-charmed’
painter, sculptor and writer Michael Ayrton: “Each man’s life is a labyrinth
at the centre of which lies his death, and even after death it may be that he
passes through a final maze before it is all ended for him. Within the great
maze of manss life are many smaller ones, each seemingly complete in itself,
and in passing through each one he dies in part for in each he leaves behind
him a part of his life and it lies dead behind him. It is a paradox of the
labyrinth in that its centre appears to be the way to freedom”.?

And, in much the same way as in the case of Theseus, for Ayrton the
way out of labyrinth is a victory over death; or — possibly — a new birth,
resurrection.

'The mysterious allurement of the labyrinth has been depicted in var-
ious metaphysical texts, in novels and poetry, in sculptures and films. The
idea of labyrinth since ancient days has been used in sacral rituals to mark
the passage from the visible into the invisible, divine world. Allowing for
the lack of knowledge of the ancient people with regard to female anat-
omy the most obvious explanation of the use of labyrinth in the capacity
of initiation rite is to be connected with the re-entering of the womb,

* Higgins, Charlotte. Red Thread: On Mazes@Labyrinths. London: Jonathan Capel
Ltd Publishers, 2018, p. 216.

* Ayrton, Michael. 7he Maze Maker. New York: Holt, Rinehartand Winston, 1967,
p-12.
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re-gaining of one’s initial state, thus securing the possibility of a new birth,
a new beginning and one’s spiritual regeneration made possible by reach-
ing the centre of the labyrinth.

The passage through the labyrinth is important for many people even
today. Yet, it is doubtful whether every one of us is using this opportunity
in the ancient ritual sense. Today we see it not so much as a means of
regeneration, but as a psychological tool designed to set aside for a while
our capacity of rational thought, to expose ourselves to the spirituality of
the centre. In a word — to open up the gates of intuition, to hark to the
non-verbal message, or — quite the opposite — to test and to assert our
capacity of logical reasoning. The labyrinth is a means to forget about the
day-to-day situations charged with neurotic stress. Be it noted that laby-
rinths are designed as part of the beautiful natural scenery.

How to look for and to obtain the ball of Ariadne? Was it needed
only for Theseus? And even for him — was it the optional variant, because
the best way — so some people say — is to keep to the walls of the laby-
rinth. It seems that the Medieval people also had no need for such a
thread, because they had the Gospel which provided all the means and
signs for the road of penitence. This is not to imply that the thread of
Ariadne has been abandoned, for the manner of finding the exit is part of
the labyrinth itself; only the labyrinth and the thread of Ariadne have
undergone a change of meaning. We may look for it in the popular detec-
tive novels, in mathematical computations, in psychology text-books, in
Sudoku exercises in the forests and in many such-like places, where puz-
zling situations appear and have to be solved. The thread of Ariadne today
is an algorithm for the solution of complicated problems — be it logical
puzzles or ethical dilemmas. This is a process of thought where we are
step-by-step looking for unification of seemingly disunited entities, where
answers are gained for un-asked questions, in situations where one singu-
lar answer is unavailable or no answer is possible in principle. Yet the
thread of Ariadne is not only a means for tackling of difficult problemat-
ics. Soren Kierkegaard wrote that those who have obtained the thread of
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Ariadne (love) are capable to pass through the labyrinth (life) and to kill
the monster.*

Let us assume that each one of the authors of the present volume of
Religious-Philosophical Articles has his/her own labyrinth and is engaged in
looking for the possible passage through it. The articles published in this
volume testify to part of the answers provided to the problems that remain
in the centre. What kind of Ariadne’s thread is to be used to establish the
over-all vision? Maybe each author’s thread is different and therefore the
volume could be visualized as a ball consisting of variously entwined
threads — both in the tonality and strength. I will try to unravel some of
them.

Thus, for example, the thread span by American scholar Aaron
T. Walter — professor of Masarik University, Brno, Czech Republic and
SS. Kirill and Methodius University in Trnava, Slovakia — will in all like-
lihood be coloured in green, for it deals with the Islamophobic flashes in
Slovakia in 2016 during the parliamentary election campaign. Incidents
of Islamophobia, caused by the migrant crisis in Europe, has been wit-
nessed also in Latvia, and — much the same as in Slovakia — considerations
of Muslim influence on the national identity issues and Christian values
have found a place in the political discourse. True, in distinction from the
situation in Slovakia, where as discussed in the article of Aaron T. Walter,
the Islamophobic tendencies have influenced the election results, the Lat-
vian voters in recent elections seem to have been more immune to such
notions. One of the explanations here could be referred to the fact that
inhabitants in Latvia since 18th century have displayed interest towards
Oriental countries and culture, and due to Enlightenment the population
has been more knowledgeable about Islam. Kaspars Klavin$ offers a de-
tailed analysis about the reception of Islamic religion in the Latvian cul-
ture milien. Another item concerning Oriental culture — that of Tibetan
religious tradition — is analyzed by Elizabete Taivane. She discloses

* Kierkegaard, Seren. Either/Or. Part I1. Kierkegaard's Writings IV, ed. And transl. by
Howard V. Hong and Edna H. Hong. Princenton University Press, 2013, p. 363.
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the semantic details of the Tibetan flags and comes to a conclusion about
their shamanic and pre-shamanic origin.

Another group of presentations has to be mentioned — the authors of
these articles are engaged in doctoral studies. Alise Buligina, Ieva Stare-
Starina, Giulio Lo Bello and Krigjanis Lacis. These researchers are placed
at the starting point of their scholarly endeavours: it is their labyrinth.
Some distance is to be covered before reaching the very centre, and it is
up to them to grasp their own particular Ariadne’s thread.

In proposing to keep on seeking for wisdom — also by reading of the
present volume of the Re/igious-Philosophical Articles — 1 intend to inquire
as to what is at the centre of the labyrinth — Minotaurus, getting ready for
his feast, or the author of the labyrinth itself? Or is it just darkness, cut
through by bright light, when leaving the labyrinth behind?

Solveiga Kramina-Konkova,
Editor-in-Chief, Religious-Philosophical Articles



Kaspars Klavins

RECEPTION OF ISLAMIC CIVILIZATION
IN LATVIA IN THE CONTEXT OF MIDDLE AND
NEAR EAST FROM THE 18TH TO THE MIDDLE
OF THE 20TH CENTURY

With emergence of the modern Latvian nation Islamic civilisation
was manifested in the Latvian literature and publications through a vari-
ety of extremely different interpretations originating from Orientalism
influenced by the Enlightenment and Romanticism, narrow-minded mis-
sionarism of the Western church, national awakening sympathetic to the
‘Eastern lands’, socially oriented solidarity with peoples who had suffered
colonialism and meta-human openness to different cultures, religions and
traditions. The aim of the article is to touch upon these evaluations in the
Latvian materials from the 18th Century to the Middle of the 20th Cen-
tury through typical examples by disclosing their causes resulting both
from the perception of the heritage of European intellectual history and
from the transformation of the world outlook determined by the historical
experience of Latvian intellectuals. Influence of Central European think-
ers who wrote in German and Baltic Germans in this regard is no less
important as the later contribution by Latvians who continued the centu-
ries-long discourse of reception of Muslim countries, which started in
Livonian times and lasted during existence of Baltic provinces in the Rus-
sian Empire, independent Latvia and the USSR.

The Middle Eastern dimension of the Baltic penetrates deep in the
past, providing us today with important sources, which may be used to
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understand interconnection between different cultures and traditions.
Already before the emergence of Livonia — in the 8th-12th centuries —
Baltic served as a link between Scandinavia and Byzantine and the Arab
world along the Daugava-Dnieper waterway, which connected the Baltic
and the Black Sea. Geographical treatises in Arabic prove it. Later, Teu-
tonic Knights influenced emergence of the link between Livonia and Pa-
lestine (as well as with southern Europe). The era of Humanism,
Renaissance and Reformation in Livonia cannot be imagined without
studies of Arabic Hermeticism, medicine, astronomy, numerology and
magic, including perception of the Jewish cabala as a uniting element of
the Eastern and Western science.’

Genesis of the literary Orientalism in Europe is in general related to
Latvia (resp. Russian Baltic Province Livland and the Duchy of Cour-
land). German philosopher Johann Georg Hamann (1730-1788) who
stayed in Riga and Mitau (Jelgava in Latvian) a number of times within
the period from 1752 to 1767, was one of the first to promote literary
interest in the “Orient”. He looked eastward when searching the origin of
all being, especially seeking to restore the mankind’s lost language of
nature and poetry, appealing to pilgrimages to the “happy Arabia” and
crusades in the Middle East.? Thanks to the Enlightenment, the under-
standing of other cultures and religions in Europe gradually started to
shed the theologically-led assessments, characteristic for the Medieval and
Early Modern Period, when the Quran and the prophet Muhammad were
clearly demonised. Thus, Hamann, like many of his contemporaries, still
calls the prophet Muhammad a “fake Arabian prophet”.? However, his
attitude should not be simplified, considering that Hamann, as a Coun-
ter-enlightenment thinker, viewed as his duty to prevent the interpreta-
tion of Hebrew as an extinct Arabic dialect which was going on, as he
believed, in the manner of popular science, typical for the age of Enlight-

v Saif, L. The Arbic Influences on Early Modern Occult Philosophy. Houndmills, Bas-
ingstoke: Palgrave Macmillan, 2015.

> Hamann, ]. G. Kreuzziige des Philologen. Konigsberg Pr., 1762, S. 203.

> Schimmel, A. J. G. Herder und die persische Kultur. Spektrum Iran, Zeitschrift fiir
islamisch-iranische Kultur 8,3 (1995), S. 25-38; here S. 26.
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enment. He was convinced that the “Holy ancient Hebrew language”
cannot be understood without renewing the dialogue between the man
and God and that the true message of the Bible can only be understood
as a result of prophetic inspiration characteristic for the ancient Hebrews.*

Another, later so important thinker for the positive reception of the
Middle East — Johann Gottfried von Herder (1744-1803), who lived and
worked in Riga from 1764 till 1769 — was no less sceptical with regard to
the Muslim world at the beginning of his activities. Initially his under-
standing of Islam was not a result of serious in-depth study. It rather came
from self-assumed concepts and strict opposition of European (Western)
and Middle Eastern world outlooks. This was also echoed in Herder’s
works published later, for example, in his essay on Middle Eastern poetry
(1792)° where he writes about the absolute dominance of fatalism and
predestination in Islam, stressing that “It is good that we do not expect
our fate from above, following the erroneous beliefs of the Orient, ...;
rather, that we consider as the dignity of humanity to establish and record
our fate by reason and in equity ourselves™

“Gut, dafl wir nicht, dem Irrglauben der Morgenlinder zu Folge,
unser Schicksal von oben erwarten, indeff Verschmitzte oder Ver-
wegne, Scheinheilige oder Freche die Genien sind, die unser
Schicksal hienieden schreiben; vielmehr dafl wir es fir Wirde,
Natur und Charakter der Menschheit halten, durch Vernunft und

nach Billigkeit unser Schicksal uns selbst einzurichten und

aufzuzeichnen.”®

Herder called such religion (Islam), which in his opinion always
stressed the futility, changing and imperfection of the world, opium (“ein

* Achermann, E. Reisen zwischen Philologie und Empathie. Michaelis und die
Niebuhr-Expedition. Wissenschaftliches Reisen — reisende Wissenschaftler: Studien zur Pro-
fessionalisierung der Reiseformen zwischen 1650 und 1800 (Cardanus / Jahrbuch fiir Wis-
senschaftsgeschichte). Ed by Ch. Von Zimmermann. Heidelberg: Palatina Verlag, 2003,
S.51-79; here S. 75-76.

* Herder, ]. G. Spruch und Bild, insonderheit bei den Morgenlindern. In: Johann
Gottfried von Herder. Zerstreute Blitter. Vierte Sammlung. Gotha: Carl Wilhelm Ettinger,
1792, S.105-146.

¢ Ibid., S.134.
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Opium”).” He had without doubt read about the considerable significance
of predestination (a/-Qadar) in Islam, which indeed is true and originates
already in the Quran’s message of the God as the anticipator of all events
(both the “good” and “bad”) in time and space.® It is clearly stated in the
Quran that “Allah sends astray [thereby] whom He wills and guides
whom He wills.” Only Muslims understand this wording in a more nu-
anced way, namely — the God allows #hose who refuse succumbing to his
will and guidance to fall into delusion. Predestination remains one of the
most controversial issues of Islam even today, and moreover, its treatment
has changed over time. While part of Shiites completely deny predestina-
tion', Sunnites, who account for the majority of Muslims, accept it, al-
though theoretically allowing an option of a human’s free will too.!! Being
a representative of Enlightenment, Herder highly evaluates reason and
incorrectly presumes that the prerogative of reason is exclusively westerner
(European’s) monopoly. It should be remembered here that it was exactly
in the ancient Abbasid Caliphate, which became known to Europeans in
the 18th Century due to the translation of “One Thousand and One
Nights” tales by Antoine Galland (1646-1715), where the intellectual at-
mosphere in the Middle East was determined by Mu’tazilites school of
theology, which was based on reason and rational thinking (especially
during the rule of Caliph Al-Ma'mun'* (813-833)). Moreover, Mu'tazi-
lites supported the idea that human beings have free will and that the
intellect was given to humans by God in order to understand God’s will.?®

7 Herder, ]. G. Spruch und Bild, insonderheit bei den Morgenlindern, S. 134.

8 Quran: 3: 139; 8: 17; 9: 51; 13: 30; 14: 4; 54: 49.

® Quran: 14: 4.

10 Rizvi, S. H. M; Roy, S.; Dutta, B. B. MusZims. New Delhi: B.R. Publishing Cor-
poration, 1998, p. 20.

1 Jackson, R. What is Islamic Philosophy? New York: Routledge, 2014, p. 32.

12 Abu al-Abbas al-Ma’min ibn Hartn al-Rashid.

BPeters, J. R. God’s Created Speech: A study in the speculative theology of the Mu'tazili
Qadi I-Qadat Abu I-Hasan 'Abd al-Jabbar bn Ahmad al- Hamadani. Leiden: E.J Brill,
1976; Leaman, O. Key Concepts in Eastern Philosophy. London and New York: Routledge,
1999, p. 25.
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Antoine Galland’s “collection of Arab tales”, which was rather arbitrary,
censored and enriched with the translator’s own “improvements”, obvi-
ously was not an objective reflection of the Islamic society.

It is difficult to precisely detect sources of J. G. Herder’s influence, but
folk literature is, without doubt, one of his most favourite themes. In
addition, attempts to penetrate the ‘soul of the people’, which he, like
Hamann, sought in the beginnings of language and poetry, made Herder
the “Father of the Folklore” of Europe. Arabian and Persian poetry, folk-
tales, beliefs and proverbs — everything fitted his range of interests.'* Ha-
mann’s influence is undeniable in J. G. Herder’s evolution. However,
regardless of it, he had turned to the study of Oriental art and esoteric
already in 1768%, being especially interested in the fictitious, actually
never really existent past thinker Hermes Trismegistos, who were believed
to have composed “Tabula Smaragdina” (Emerald Tablet), which is a
product of Hellenic era — a synthesis of Greek nature philosophy, Egyp-
tian, Hebrew and Iranian mythology.'® Actually the motif of Hermes Tris-
megistus became known to northern Europeans in the Middle Ages only
due to the Arab composition, after the translation of which into Latin
“Emerald Tablet” was perceived as the symbol of the deepest wisdom in
the West.” J. G. Herder’s Eastern reception underwent positive evolution
under the influence of the founder of Arab philology Johann Jacob Re-
iske (1716-1774).'® Meanwhile, with regard to the Arabian and Persian
poetry, which, without doubt, is an extremely serious source of interpre-
tation of religious and socially-political ideas, one has to know how to
read it, understanding it not only directly and mechanically but also being

* Schimmel, A. J. G. Herder und die persische Kultur. Spektrum Iran, Zeitschrift fiir
islamisch-iranische Kultur 8,3 (1995), S. 25-38.

> Taimina, A. Voldemars Ditribs brivkungs fon Budbergs. In: Vienotiba un atskiriba:
Johana Gotfrida Herdera filozofija. Sastad. un zin. redaktors R. Bicevskis. Riga: LU FSI,
2017, 260.-262. Ipp.

16 Ebeling, ¥. Das Geheimnis des Hermes Trismegistos. Minchen: Verlag C. H. Beck,
2009, S. 26.

7 Ibid., S. 7.

18 Thbid.
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able to read the hidden message between the lines of such poetry. Herder
was looking for such message in poetry and for him it was an incentive
for gradual getting rid of then-proposed Eurocentrism, by accepting sim-
ilar value of Western and Eastern cultures in many aspects. In his compo-
sition “Regarding Latest German Literature” (“Ueber die neuere Deutsche
Litteratur”, 1767) he even postulated Arab and Hebrew languages as the
oldest languages (“die élteste Sprache das Hebriische oder Arabische”).!’
At the same time, he also started collecting Latvian folk songs. His work
was carried on by a number of Baltic German pastors and writers®, thus
gradually increasing interest in this area in Latvians themselves, which
reached its peak during the “national awakening” of the 19th Century.
Herder’s particular interest in Arabian and Persian civilisations in its turn
provided a favourable basis for the reception of the Near- and Middle
Eastern culture. It was soon accompanied by the growing admiration of
India, which was related to Indo-European and Sanskrit studies.?! In re-
lation to the above, the interest of European scientists in the Baltic lan-
guages (Lithuanian and Latvian) when studying their similarity to
Sanskrit was especially important for Latvian intellectuals, and as a result
early Latvian nationalists of the 19th Century developed a theory of an-
cient Latvians having originated from India and tried to synthesise ele-
ments of Baltic and Hindu mythologies, at the same time unconsciously
integrating elements of Islam in this romantic world landscape.?? As in-
habitants of the Baltic provinces of the Russian Empire, Latvians were
politically related to Central Asia and Caucasus, which were also included
as a part of Russia. However, the historical link of the Baltic countries to

¥ Herder, J. G. Ueber die neuere Deutsche Litteratur. Erste Sammlung von Fragmenten.
Eine Beilage zu den Briefen, die neueste Litteratur betreffend. Vol. 1. Riga: Hartknoch, 1767,
S.53.

2 Berzins, L. Greznas dziesmas. Riga: Zinatne, 2007, 146.-174. 1pp.

! Trwin, Robert. For Lust of Knowing. The Orientalists and their Enemies. London:
Penguin Books, 2007, p. 148.

?2 Klavins, K. Le role de I'Inde dans 'identité lettonne du 19 au 21e siecle. Regards
occidentaux sur I’Inde. Actes du Colloque international des 1er, 2 et 3 mars 2007 & Amiens. Ed.
by D. Buschinger. Amiens: Presses du “Centre d’Etudes Médiévales”, 2007, pp. 58—63.
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the German language and culture opened up the reception of the Arabian
and Persian culture history for the Latvian intelligentsia through the
prism of German Orientalism studies. All this intertwined with seeking
to get rid of the privileges of German nobility, resulting in critical atti-
tudes to “Western enslavers” as one of national stereotypes. Together
taken, these factors created positive attitude to the “Orient”, both in the
meaning of Far and Middle East. When performing a deeper analysis of
the writings of Latvian authors of that time, quite paradoxically, Islamic
motifs can be traced even in national-epic works, which popularise local
folklore and ethnography. For example, in the Latvian epic poem “Bears-
layer” (“Lacplesis”) (1888) written by Andrejs Pumpurs (1841-1902),
which, according to the author’s own words, is based on folk legends, parts
may be found, which do not belong to either traditional Baltic paganism
or culture-historical Christian discourse. Let us take the epic’s fragment
depicting the peacock in the episode where animals and birds participate
in the digging of the most important river of Latvia — the Daugava. While
animals digging a river is a motif frequently found in Latvian folktales,
introduction of the image of the peacock by Andrejs Pumpurs in this
context is outstandingly peculiar. The peacock does not work together
with other animals, he rather helps devil to dig the “Devil’s Hellhole
Dark”:

“At time’s beginning, birds and beasts have told,
All breeds to dig the Daugava Pérkons® chose.
To work all creatures came from nature’s fold,
To gnaw, to scratch, to peck in toiling rows.
Alone the peacock sat and did not work.-

The Devil, passing by, then asked the bird:
“Where is the place the other creatures lurk?”
“They dig for Pérkons,” answer then he heard.

23 Thunder God of the ancient Balts.
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“But why,” he asked, “do you not dig there too?”
“To save my yellow feet,” the peacock said!-

Down to the river bird and Devil flew

And dug a chasm in the torrent’s bed,

Which down into this pit poured straight away.
From fear all creatures lost the power of speech;
They all commenced to run and jump and bray,
And each kind found a voice with which to screech.

He?* soon grew angry with the Devil’s wit,
Cast lightning down and blocked the water’s track;
A hill with high steep slopes enclosed the pit.-

Since then the peacock’s golden feet are black!”*

Pumpur’s poem is a peculiar attempt of synthesis of ancient paganism
of Baltic peoples and Christianity. Pérkons — the thunder god of the an-
cient Balts — in the particular case is rather intended to be the almighty
Biblical God. It is only the image of the peacock, which does not corre-
spond to the Christian tradition where the peacock is a symbol of immor-
tality (not even speaking about ancient Baltic paganism). The bird is
mentioned in the Bible as an expensive article imported by King Solomon.
Namely, it is stated that King Solomon used to send his vessels to distant
countries, and they came back once in three years, “bringing gold, and
silver, and ivory, and apes, and peacocks.”® Negative evaluation of the
peacock is more related to Islamic tradition. Although unlike European
(and Western) mentality, Islam does not present superpower of the evil
force (the devil)?, to the extent the “Evil” exists in the Muslim mind it

2 Perkons.

» Pumpurs, A. Bearslayer: the Latvian legend. Translated by Arthur Cropley.
Cropley, A. J.; Cimdina, A.; Klavigs, K. (eds.). Riga: LU Akadémiskais apgads, 2007,
pp- 58-59.

% 1 Kings 10:22.

7 Klavins, K. Lost Antiquity and Permanent Present. Understanding of History in
the Western and Middle Eastern Tradition’. Re/igiski-filozofiski raksti. Religious-Philo-
sophical Articles, XX11, 2017, pp. 92-128.
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is associated with different symbols, including the peacock. According to
Muslim perception, ... it was the peacock that helped Satan to enter Par-
adise and seduce Adam and Eve into eating the forbidden fruit. Therefore,
the peacock is identified with Satan.”

It is possible that Pumpurs’ work contains references to the above-
mentioned notion. At the time of writing the author of the epic was par-
ticipating in the Russo-Turkish war in the Balkans (Serbia) as a volunteer
of the Russian army, travelled the Crimean Peninsula becoming familiar
with the Islamic Tatars and their traditions, communicated with different
representatives of peoples in the south of the then Russian Empire (in-
cluding Caucasians), etc. In the middle and the second half of the 19th
Century articles used to appear all over Europe (including in Latvian)
about peculiar ethno-religious groups of the Middle East (the Druze, the
Yezidi, etc.). However, the information was frequently a result of a synthe-
sis between Oriental studies overflowing with stereotypes, romanticised
demonology and shallow interpretation. For example, the Peacock Angel
(Tawtsi Melek), which in Yezidi belief is the mediator angel between the
God and the Yezidi people?’, was depicted by the western travellers of the
19th Century as “Satan” and the Yezidis as “Devil-worshippers.” Perhaps
the image of the peacock in epic “Bearslayer” is linked to information of
similar nature, which the author could have also found in German sources
(he knew the German language well). Along with itineraries, folklore and
fiction was one of the ways of becoming acquainted with the Islamic civ-
ilisation for the Latvian audience, regardless of the degree of transforma-
tion and literary shaping of the message. For example, eight editions of
“1001 Nights Tales” were published in Latvian within the period from
1866 to 19153

8 Acikyildiz, B. The Yezidis: The History of a Community, Culture and Religion. Lon-
don; New York: I. B. Tauris, 2015, p. 79.

» Ibid., p. 73.

30 Tbid., p. 74.

31 Misins, J. Latviesu rakstniecibas raditajs 1585-1926. 11. Riga: Kultaras fonds, 1937,
500.-501. Ipp.
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On the other hand, beginning with the end of the 18th Century this
type of romanticised intercultural understanding was more and more
overcome by the missionarism, which dominated in Europe and which
was strongly influenced in the territory of the present-day Latvia by both
activities of the Moravians* and the official Lutheranism, which sought
to integrate peasants in the missionarism ideology in relation to the
peoples of the Middle and Far East. In addition to expanding studies of
Near and Middle East, the concept of exoticism, born in the 17th Cen-
tury, originating from the search for “wonders” characteristic to the colo-
nial expansion of the 15th-16th Centuries, developed into arrogant
perception of one’s own “superiority” in the 18th Century and as a result
different world descriptions presented all non-European inhabitants as
something “generally strange”. Already in the itineraries of the 17th Cen-
tury information about Africa, Arabia, Asia and America appears chaoti-
cally, from the European colonial perspective, mixing in one kettle
“curiosities” of all the distant, “mysterious” and more or less “discovered”
lands. It is no wonder that Arabian or Indian concepts are sometimes also
attributed to the Chinese or inhabitants of Latin America.** Although the
colonial and, later, economic expansion developed an enormous potential
in the European and American society for mastering the technologies of
other cultures, foreign languages and purely external attributes of civiliza-
tion, it happened without a more serious exploration of the internal phil-
osophical an ethical messages of these cultures. As a result, many
evaluations of Near- and Middle East were dominated by purely formal,
external, technological and economic criteria. This can be seen, for exam-
ple, in the first encyclopaedia intended for Latvians “The Book of High
Wisdom of the World and Nature” (1774), which was written by a Baltic
German Lutheran pastor follower of Enlightenment Gotthard Friedrich
Stender (1714-1796), and in which it is stated about the Ottoman Empire

32 Herrnbuter Briidergemeinde in German; hernhitiesi in Latvian.

33 Smith, Pamela, H. and Findlen, Paula (eds.). Merchants and Marvels: Commerce
and the Representation of Nature in Early Modern Europe. New York: Routledge, 2001,
p- 358.
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(“Turkish Kingdom”) that the religion of that country is “Muhammad’s
faith, which has widely spread in Asia and Africa”.** That is all that
Stender has to say about Islam. Funnily enough, in his narration about
Africa the author writes that it is dominated by “Turkish or pagan be-
lief”*, by this understanding the traditional religions or African peoples
rather than Islam. Naming paganism “Turkish belief” itself shows that
regardless of the encyclopaedist approach and his wide range of interests
G. F. Stender remained within the framework of the medieval and Early
Modern Period militant religious polemics in relation to evaluation of
Near and Middle Eastern religions. With regard to the Turks themselves
he adds that despite their diligent engagement in agriculture, trade, crafts
and arts, obviously they cannot be compared with [considerably superior]
Europeans.*® By the way, Latvian peasants used G. F. Stender’s encycl-
opaedia for self-teaching for a very long time, in certain cases even up to
the beginning of the 20th Century. Unfortunately, in this context the deep
interest about Orient from the time of Renaissance and Barogue was re-
placed with the image of “Easterners” as “idol-worshippers” that continued
also in 19th century and at the beginning of 20th century.’” Sometimes
the Western evaluations of Near East, India and China made by Catholic
Jesuits during the 16th — 17th Centuries are more objective than the later
ones, disseminated by European and American protestant missionaries. In
the example of Latvia it is clearly shown in the works of such Baltic Ger-
man Lutherans as Karl Gottlieb Georg Croon (1806-1894) or Rudolf
Schulz (1807-1866), who wrote in Latvian. Of course, these compositions

t)738

referred to Muhammad as “false prophet™® and were dominated by a strict

* Stenders, G. F. dugstas gudribas gramata no pasaules un dabas. Wording of 1796
edition with comments. Riga: Liesma, 1988, p. 158.

3 Ibid., p. 160.

% Ibid., p. 158.

7 Hesse, J. Die Heiden und wir: 275 Geschichten und Beispiele aus der Heidenmission.
Stuttgart: Verlag der Vereinsbuchhandlung, 1906, S. 122-156.

38 Schulzs, R. Pasaules stastu gramata. Jelgava: Lucas, 1861, 103. 1pp.; Croon, K. G. G.
Libanas kalni un Damaskus un ki Turki Se Kristitu Jauzu asinis izléjusi. Riga: Ernst Plates,
1877.
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contraposition of “Christians — infidels”. Similar attitudes continued in
the fiction published in Latvian in the 19th Century — the beginning of
the 20th Century, where considerable place was given to wars between
Balkan peoples and the Ottoman Empire, “Christian sufferings” in Pales-
tine and events in the British colonies in India. Often enough this litera-
ture, which was intended for wider public, was not original works, but
rather translations of different Western authors, bearing sensational head-
ings, content relevant to adventure novels and didactic-entertaining func-
tions. Titles speak for themselves, for example, novel published by Martins
Lapa (1846-1909) “Fighting for Life and Death or the Rose of Belgrade.
A Story from the Times of Serbian-Turkish War” (1876)*’ etc.

'The Latvian reader synthesised these views with the national myths of
Oriental origins of Indo-Europeans (the already mentioned Indian con-
text) where the East was positively perceived along with German and
Russian romanticism influences® in reception of Persian, Arab, Caucasian
and Central Asian peoples. By synthesising these diverse, different influ-
ences the Latvian intelligentsia, especially artists, writers and scientists
(philologists, ethnographers) created in their works a contradictory, mo-
saic-like picture of the Islamic world by synthesising European stereo-
types with travelling experiences and serious studies of art and
literature — with uncritical admiration or denial. This is vividly presented
in an Iranian journey itinerary “Tableaux persans” written in French by
Latvian painter Jazeps Grosvalds (1891-1920) and first published in Paris
in 1919. Deep and objective understanding of the Persian mentality inter-
twines with explanation of the “easterners’ world outlook” full of clichés.
J. Grosvalds has precisely understood the Muslim (including the Shiites
dominating Iran) orientation on “here and now” life rather than constant
assessment of the past through appealing to the support of historical

¥ Cinisanas uz dzivibu un navi jeb Belgrades Roze. Stasts no Turku-Serbu kara laika.
Riga: Brali Busch, 1876.The book was published without mentioning the author’s name.

“ Influence of poems by Russian Romantic writer Mikhail Yuryevich Lermontov
(1814-1841) was especially important in this regard.
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“values” as it used to be and still is characteristic to the West:* “... A son
builds his house literally from the ruins of his father’s hearth and does not
grieve once it collapses. It does not happen due to religious fanaticism as
it might seem — mosques fall in ruins, too, as soon as they do not serve
daily needs.”* But when depicting the lifestyle of Kurds living in the
valleys, which seems to the author as if paralysed by indifference and la-
ziness, unlike the laboriousness of the Kurds in the mountains, he men-
tions “incurable laziness” and “blind fanaticism” with emotional stress and
tendentiousness.® Jazeps Grosvalds believes that for these people “dis-
eases, hunger and all other calamities are Allah’s will and there is no use
fighting them.”* To illustrate his allegation he mentions, without a par-
ticular reference, a statement by Faiz,* an Indian Moghul court poet of
the 16th Century, who wrote in Persian, where he states that the god
decides upon the people’s fates before their birth, which is recognition of
the generally known predestination in Islam and not a confirmation of the
conviction of the abovementioned poet, who had, due to his pantheistic
beliefs, become an enemy of orthodox Muslim theologians and was not at
all a typical representative of Islam.* Identifying fatalism with belief in
predestination is a very discussable and ambiguous issue. If fatalism is
related to human passiveness, it should be kept in mind that belief in
predestination often enough has not facilitated passiveness of action,
which can be proved with, for example, early European Protestantism.
Few spiritual traditions have had reliance on predestination as strong as it
was in Calvinism. Typically, the followers of Calvinism were known in the
West by their outstanding economic and commercial activity, whereby

4 See the following for the different reception of history in the West and the Islamic
world: Klavins, K. Lost Antiquity and Permanent Present. Understanding of History in
the Western and Middle Eastern Tradition’. Re/igiski-filozofiski raksti. Religious-Philo-
sophical Articles, XX11, 2017, pp. 92-128.

*2 Grosvalds, J. Persijas ainas. Tableaux persans. Stockholm: Daugava, 1978, p. 29.

# Ibid., p. 34.

“ Tbid.

4 Abu al-Faiz ibn Mubarak (1547-1595).

% Azra, A. Socio Religious Outlook of Abul Fazl. Lahore: Vanguard Books, 1985.
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Max Weber (1864-1920) related the mentality dictated by Calvinism to
the genesis of modern capitalism in his once influential work “The Prot-
estant Ethic and the Spirit of Capitalism™’ by drawing parallels between
the Calvinist ethics and the principle of accumulation of capital — invest-
ment — return. Although later criticism of Weber’s work is justified, since
the emergence of capitalism was traced in the Catholic southern Europe
(Italy) already before reformation, the enormous influence of predestina-
tion in the world outlook of Protestants, especially Calvinists, is undeni-
able, which has been vividly formulated by John Calvin (1509-1564)
himself: “Those, therefore, whom God passes by he reprobates, and that
for no other cause but because he is pleased to exclude them from the
inheritance which he predestines to his children.”® Comparatively, Islam
has not facilitated human passiveness either — especially within the frame-
work of one’s personal life, family and community. Trade, crafts and active
sustaining of one’s family have always been a typical feature of the inhab-
itants of Muslim countries. Since unlike in Christianity, Islam, like Juda-
ism, does not have the notion of “original sin”, depressive fatalism has
never been dominant there. In a sense, concentration on “work”, “profit”
and “professional success”, at the same time abandoning harmonious and
balanced family life is also a peculiar expression of depression, which roots
in the western world outlook and creates peculiar active fatalism. Fatalism
does not have to be peaceful and meditative at all. Fear from sin, being
cursed and losing one’s status may result in an active, neurotic reaction,
which manifested in the West as enormous capacity of mobilisation in the
circumstances of economic and military breakdown and as continuous,
puritan, subconsciously denying daily joy animation in peaceful circum-
stances. When travelling in Iran at the time of war, revolution and collapse

47 Weber, Max. Die protestantische Ethik und der “Geist” des Kapitalismus. Archiv
Sir Sozialwissenschaft und Sozialpolitik. Ed by M. Weber, E. Jaffé and W. Sombart. Tiibin-
gen: J. C. B. Mohr, 1905, No. 20, pp. 1-54, and No. 21, pp. 1-110.

* Levering, M. Predestination: Biblical and Theological Paths. Oxford: Oxford Uni-
versity Press, 2011, p. 106.

¥ Losch, M. Wire Luther nicht gewesen. Das Verhingnis der Reformation. Miinchen:
dtv Verlagsgesellschaft mbH & Co. KG, 2017, p. 162.
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Jazeps Grosvalds undoubtedly encountered the atmosphere determined by
the respective situation when he was staying there in 1918 as a First lieu-
tenant in British military forces. In addition, that time was particularly
fearsome in Iran — in history it is referred to as “the Great Persian Famine
of 1917-1919” during which approximately two million people died from
hunger and diseases, which was also facilitated by requisition and confis-
cation of foodstuffs by occupying armies.’® When describing the leisurely
peace in tea-houses, household scenes and marketplace processes, along
with the horrors of the war Grosvalds also appeals to “low poverty” and
“fatalist indolence.”! Upon the Western economic expansion and active
oil extraction in the 20th Century the inhabitants of the Near and Middle
East were pulled into the ruthless system of capitalism, which made them
adjust the ethical principles of Islam to completely different relations. The
abovementioned processes and not the Muslim fatalism described by
Jazeps Grosvalds were the reason of the catastrophe of Iran in 1917-1919.
Interestingly, in the works of Latvian writers of that time (including the
period between wars) the reception of the Islamic world is more and more
marked by social moments, showing Muslim fates in the circumstances of
savage capitalism and growing estrangement. Influenced by Karl Marx’s
ideas, internationalism and worker solidarity Latvian socialists more and
more attempted to depict the tragedy of the ethic determined by religion
in the dead-end resulting from sales and greed for profit, casting away the
prejudices once characterising the West. Paradoxically, such analysis of the
society of the Near and Middle East allowed deeper understanding of the
essence of Islam. An example of this could be Pavils Rozitis’ today almost
completely forgotten short story “A Road to Paradise” (1920)*? depicting
a poor and religious Persian guest worker in Baku oilfields who gradually
becomes wealthy and turns into a prominent entrepreneur. The incentive

%0 https://encyclopedia.1914-1918-online.net/article/persiairan
*! Grosvalds, J. Persijas ainas. Tableausx persans. Stockholm: Daugava, 1978, p. 16. etc.
32 Rozitis, P. Cefs uz paradizi. Riga: Vainags, 1920.
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of his activity has been words he had once heard from a mullah®* — “Only
those who will have lived their life decently and humbly and will not have
wandered around as beggars for the shame and mockery of real servants
of Allah will find the road to paradise, because the prophet has spoken so
and his words have been recorded in the sacred book Quran.”*The author
rather correctly presents the attitude of Islam to amenities of secular life
and life per se. It is not customary among Muslims to be hypocritically
“ashamed” of one’s wealth, and likewise Islam has no negative attitudes
towards pleasures and enjoying life. Also trade has never been seen in
Islam as a sin or something immoral, which has to be done with heavy
heart and hypocritical caution (unlike in the West, usury was not generally
acceptable).” Extreme asceticism, “turning away from the world”, etc. was
rather perceived in Islamic countries as pride, arrogance and heresy, not
faith. The renowned Persian mystic and poet Hafez (Khwaja Shams-ud-
Din Muhammad Hafez-e Shirazi) (~1315-1389)% is ironic about hypoc-
risy of arrogant ascetics, who are actually liars, cannot be trusted and are
not sympathetic with other people because of their craving for glory and
eminence. They want to be admitted to the Paradise but do not under-
stand the essence of god, which is love and truth.” Unlike the perception
of “all” sinners being destined for eternal suftering in hell, which domi-
nated western Protestantism, Quran says: “If you avoid the major sins
which you are forbidden, We will remove from you your lesser sins and
admit you to a noble entrance [into Paradise].”® Unfortunately, being ini-
tially guided by these findings the Persian worker gradually turns into a
real “Islamic Rockefeller”, who strictly heads for his goal, sacrificing hap-
piness and lives of his closest people. It provides harsh criticism of capi-

33 Term ‘Mullah’is most often applied to Shi’ite clerics in Iran, Azerbaijan etc. The
arabic equivalent is shaykh (implying formal Islamic training) or imam (prayer leader).

>4 Rozitis, P. Cels uz paradizi. Riga: Vainags, 1920, 7. Ipp.

55 Quran: 3: 130.

3¢ Khwaja Samsu d-Din Muhammad Hafez-e Sirazi.

37 Progarina, N.; Chalisova, N.; Rusanov, M. Haiz. Ghazals in Philological Transla-
tion. Part 1. Moscow: Orientalia et Classica, 2012, p. 138.

8 Quran: 4: 31.
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talism in the context of Islamic society, showing that craving for profit
brings similarly catastrophic consequences anywhere regardless of religion
or culture.

The growing interest of Latvian intellectuals in other cultures, espe-
cially those of Near, Middle and Far East was determined by the fast so-
cial transformation of Baltic provinces, beginning in the middle of the
19th Century and the related disappointment with the values of the West-
ern culture. As a result of most unfair abolition of serfdom the majority
of peasants were simply evicted from land and cities were flooded by a
mass of new workers who liked ideas of socialism and Marxism. Already
at the end of the 19th Century the Latvian agrarian society quickly turned
into urban one. In 1897 already 30% of the population lived in cities but
in 1914 more than 45% lived in cities.”” Many Latvian engineers and
builders went to work to Baku where they participated in extensive con-
struction projects or simply worked in oil extraction industry. While being
refugees during World War I, actively engaging in Russian civil war on the
Bolshevik side, going to former and existing colonies of European states
as developers of sections of the Communist Party or participating in
studies of Oriental cultures during the first years of the USSR, Latvians
obtained more and more information on Islamic countries, traditions and
world outlook of the peoples living there. The time is most vividly repre-
sented by writer Ernests Birznieks-Upitis (1871-1960)%, who lived a
large part of his life in Azerbaijan, also vividly reflecting the mentality of
Muslims of the Northern Caucasus in his writings, stressing their pride,
relentless adherence to principles, responsibility towards their kin and — at
the same time — non-sparing their own or their opponents’ lives if, for
example, one’s honour was concerned. The synthesis of modern religious
fundamentalism and global market had not begun yet therefore the mes-
sage of Quran and religiousness of Caucasians was merely a background,

** Trapans J. A. The Emergence of a Modern Latvian Nation: 1764-1914. Berkeley:
University Microfilms International, 1979, p. 568.

% A cycle of his Caucasian stories “In the Caucasus Mountains” was published in
1924, and in 1927 “The Caucasian Stories” were published in two volumes.
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which marked a gap between the traditional society and capitalism, like
an icon in a Russian peasant’s home or the Bible in the Latvian peasant’s
home. By analogy, when representing views of common people in his de-
scription of Albanese life (1937) Janis Karklins (1891-1975) stressed that
contrary to the adventurous modernisation policies of the Albanese clerks
based on external loans, the former wished to live self-sufficiently “accord-
ing to the guidelines of Quran — close to nature and in great simplicity.”®!
Although the author of the work was faithful to civic Latvia it should be
taken into account that regardless of a different historical situation, stress-
ing the social context became a certain tradition during the 1920-ies and
1930-ies in the stories about the Middle East by the Latvian writers and
travellers who lived in the independent Republic of Latvia and were loyal
to the new state. It can be seen, for example, in the most colourful descrip-
tions of Egypt by Rihards Bérzins-Valdess (1888-1942) and Elina Zalite
(1898-1955), which highlighted English colonialist policies®* and the
striking social inequality between the Europeanised, secularly thinking
elite and the conservative, gradually expanding sub-layer of the society. ®

Continuing the theme of socio-critical reception of the Near and
Middle East in the Latvian fiction and publications of the 20th Century,
it has to be admitted that it continued in an interesting and objective
manner also when Latvia became part of the USSR after the World War
II. Despite the ruling USSR ideology, the authors’ message is fair, inarti-
ficial and reflecting their genuine conclusions. For example, there is a pe-
culiar and colourful image of a lame Turkish communist by Zanis Griva
in his short story “In the Shade of the Blue Mosque” (1958), whose un-
constrained pedagogical attitude towards other people, which is based on
his personal abstinent lifestyle, completely corresponds to that of Sufi
representative where the facade of Islam is united with another message

¢ Karkling, J. Balkani. Riga: A. Gulbis, 1937, 54. Ipp.

62 Berzins—Valdess_, R. Jaunakas Zinas, 23.04.1938, p. 3.

0 Zalite, E. Ka Egiptes bagatnieki sagaidija Jaungadu. Briva Zeme, 09.01.1937,
10. 1pp.;

Zalite, E. Saules zeme Egipte agrak un tagad. Riga: A. Gulbis, 1937.
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of escalated social justice.®* Disclosure of a clash between globalised sub-
culture and traditional pre-Islamic and Islamic culture by poet and publi-
cist Imants Ziedonis in the book about Tajikistan is almost prophetic
(1972).% However, from a viewpoint of creative interpretations of culture
and a deep meta-human message integration of Oriental motifs is most
important in the poems, dramas and translations of socialist symbolist
Rainis. Like German poet and thinker Johann Wolfgang von Goethe
(1749-1832) in his poetically-philosophical work “West—Eastern Divan”
(1819), Rainis synthesises elements of eastern and western philosophy in
his creative work. Also, Rainis is one of the first translators of excerpts
from Quran into Latvian. For instance, in his world folklore and poetry
anthology “A Restless Heart” published in 1921¢” he had emotionally (and
slightly deviating from the content) translated the surah devoted to the
sun “Ash-Shams”.®® Unlike the original Quran Rainis rather subordinates
his translation to the image of the sun®, which in Quran has been divided
into separate messages devoted to the god as the source of all being. Wor-
ship of the sun and light, which can be felt both in Rainis’ poetry and
dramaturgy, is close to the standpoint of Sufis. The distinguished Sufi
mystic Rumi (Jalal ad-Din Muhammad Rami) (1207-1273) said that
“The sun is best of all explained by the rising sun itself; the sun gives life
and light to our souls”.”® A marked song of praise to the sun, which
uniquely synthesises eastern and western love mysticism with the

6 Griva, Z. Vai tu esi cilocks?: Stasti un noveles. Riga: Latvijas Valsts izdevnieciba,
1958.

% Ziedonis, I; Korotics, V.; Janaitis, G. Perpendikulari karote. Riga: Liesma, 1972.

¢ Goethe, ]. W. West-dstlicher Divan. Stuttgart: Cotta, 1819.

¢7 Although the collection was published rather late, Rainis had been engaged in
exploring folk poetry and folklore heritage of the world already since his youth. See:
Rainis. Nemieriga sirds. Rainis. Kopoti raksti. 8. sé¢jums. Tulkota dzeja. Riga: Zinatne, 1980,
512. 1pp.

8 Quran: 91.

¢ Rainis. Nemieriga sirds. Rainis. Kopoti raksti. 8. sejums. Tulkoti dzeja. Riga:
Zinatne, 1980, 227. Ipp.

7 Jamal, M. (Ed.) Islamic Mystical Poetry. Sufi Verse from the Mystics to Rumi. Lon-
don: Penguin Books, 2009, p. 145.
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revolutionary regeneration ideal of society inspired by Marxism is, for
example, Rainis’ collection of poems “Ave sol!” (1910).

Rainis has deep understanding of the reasons behind the depression
and sadness of the Western civilisation. He opens up theological basis of
this pessimism both in his poetry and dramaturgy, for example, the notion
of “original sin” and its secular interpretation — the idea of the “initial evil”
of the human. For example, there are the following lines in “Ave sol!”
collection:

“The sounds of the dark are leaping, grinning:
“Evil in the heart from the very beginning -

Grass root in black earth,

The heart roots in dark selfishness.

The feel of the sun does not make the heart change
It will freeze in ice of hatred”.

The sun laughs back:

“The heart that no darkness pressed

In doubts, tears and blood -

Will take over the whole earth under the sun!””*

'The heart, which is so often presented in Rainis’ poems, is also one of
the most important elements of Sufi mysticism (like the mysticism of the

medieval Europe). Sufis place the heart (qalb) higher than the human’s

lower principle of being, which is subjected to instincts (nafs)’?, which can

be traced in Quran with different meanings (also as reference to the
soul).” However, it is important that the notion of “heart” with Sufis is
rather related to “joy” manifested in the most diverse areas of human ex-

' Rainis. Ave sol! Rainis. Kopoti raksti. 2. sé¢jums. Riga: Zinatne, 1977, 37 . Ipp.

72 Schimmel, A. Mystical Dimensions of Islam. Chapel Hill, NC: University of North
Carolina Press, 1975, p. 191.

73 Likewise, “Nefesh” (Arabian equivalent “Nafs”) in the Jewish Kabbalah means
the lowest, bestial part of the human soul. To a large extent the concept of soul levels in
the Jewish Kabbalah is influenced by Islamic mysticism (Sufism) and developed in the
Middle Ages in the territory of Spain ruled by Muslims.
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istence — daily life, friendship and love. The western concept of sin, repent-
ance and despair is unknown to Islamic mysticism. When defining Sufism,
Persian poet Khagani (1121/1122-1190)" stresses that its essence is “to
find joy in the heart when sadness approaches”.” In this context it is pre-
cisely the denial of sadness and facilitation of joy, which are perceived as
spiritual exercise allowing to approach the divine. Because of lack of ma-
terials, it is not possible today to precisely establish the connection be-
tween Rainis and Sufism, this to a large extent remains a hypothesis,
worthy to be explored. In relation to the sun symbolism, the notion of
heart in Rainis’ poetry represents the ultimate essence of joy to be per-
ceived cosmologically, socially and individually, which the poet, being a
socialist (Marxist), sees at the same time as an opportunity to replace the
depressively melancholic, estranged system dominated by capitalistic con-
sumption cult and exploitation with a new, more just alternative, which
respects the needs of all layers of the society. Let us remember that the
ideal of justice was also very important for the mentality of Middle East-
ern people. Freedom was first of all understood as the ability of the gov-
ernment to ensure legal justice in courts and people’s personal freedom. It
was not identified with a particular type of administration.” Rainis be-
lieved that “freedom cannot be unequal”.”’ Like the understanding of
Islamic law, Rainis did not accept usury. For example, in the collection of
translated poetry “A Restless Heart” Rainis translated surah 102 of Quran,
which strongly condemns the appetite for continuous accumulation of
secular income.” Rainis also addressed Middle Eastern motifs when
writing monumental dramatic compositions, for example, the life of

7 Born in the current territory of Azerbaijan.

7 Schimmel, A. Mystical Dimensions of Islam. Chapel Hill, NC: University of North
Carolina Press, 1975, p. 17.

76 Lewis, B. What Went Wrong? Western Impact and Middle Eastern Response. New
York: Oxford University Press, 2002, p. 54.

77 Viese, S. Jaunais Rainis. leskats mazpazistamos manuskriptos. Riga: Liesma, 1982,
160. Ipp.

78 Rainis. Nemieriga sirds. Rainis. Kopoti raksti. 8. sejums. Tulkoti dzeja. Riga:
Zinatne, 1980, 227. Ipp.
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Joseph, which is widely described in the Bible and Quran, in his drama
“Joseph and His Brothers” (“Jazeps un vina brali”) (1919). Although when
writing the play the poet used studies of the history, culture and religion
of Ancient Egypt, information has been retained regarding influence of
motifs popular in Islamic countries on the development of the work.”
Motifs of love, human acts focussed on the good of the society and
spiritual improvement interweave the entire play. Forgiveness and com-
passion is not limited to the traditional concept of Western theology. Jo-
seph in Rainis’ drama sacrifices himself as a messiah for the good of
mankind, although not through “dying” (thus quickly acquiring a place in
paradise and leaving others with the hope of salvation) but through con-
tinuing his way of spiritual purification and improvement in harmony
with the Universe and the world:

“Oh, then I'll fight my battle over again,

Until my strength is melted in the sun,

Until the Universe and I are one.

Then falls the wall that rears “twixt me and men,
Between the good and the evil, the live and the dead.
Then I'll come back, and bring the sun with me!”®

There is certain similarity to the spiritual heritage of the Druze of
Syria and Lebanon, which became known among the European intellec-
tuals during the time of flourishing of modern Oriental studies.®! The
Druze believed that souls never die or become born, but are created and

7 Hausmanis, V. Raina daifrades process. Riga: Zinatne, 1971, 212.-215. Ipp.

8 Rainis. The Sons of Jacob. Translated by Grace Rhys. London; Toronto: J. M. Dent &
Sons Ltd., 1924, pp. 226-227.

81 Many outstanding Orientalists wrote about the Druze religion and esoteric at
that time: de Sacy, S. A. 1. Exposé de la religion des Druzes. Paris: Debure, 1838; Earl of
Carnarvon. The Druses of the Lebanon. London: John Murray,1860 etc.

The theme was also written about in German, the language loved and understood by
Rainis. A reflection of the Druze world outlook was provided in the works of Barthold
Georg Niebuhr and Max von Oppenheim, Julius Heinrich Petermann’s “Journe to the
East” (“Reisen im Orient”) (1861) etc.
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reincarnated by God as they tread on their path of spiritual cleansing.®?
Rainis’works provide an interesting cross-cultural bridge, which takes the
Latvian reader beyond the familiar boundaries of their world outlook,
making them gain a stronger feel of the link between the local and the
international.

Reception of the Near and Middle East in Latvia during Late Mod-
ern Period comprised both science, literature and art. However, in science
it was more related to the exploration of ancient cultures, resulting, for
example, in serious research in Egyptology.®* The Islamic civilization as a
religious, social, political and culture phenomenon was more reflected in
the Latvian fiction, absorbing the impulses overtaken from the Enlight-
enment and Romanticism by the Baltic thinkers who wrote in German.
However, the quality of the message is precisely due to the ability of cer-
tain Latvian writers and publicists to decline the stereotypes characteristic
to the Western world of that time, which was facilitated by the leftish
orientation of Latvian intellectuals, which emerged in the end of the 19th
Century and continued into 1920-ies and 1930-ies.

8 Khuri, ¥. 1. Imams and Emirs. State, Religion and Sects in Islam. London: Saqi
Books, 2006, p. 131.

 For example the research carried out by Latvian archaeologist and Egyptologist
Francis Balodis (1882-1947).
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Islama civilizacijas recepcija Latvija
Tuvo un Vidéjo Austrumu konteksta
no 18. gadsimta lidz 20. gadsimta vidum

Kopsavilkums

Lidz ar modernas latvie$u nacijas veidosanos, islama civilizacija lat-
vie$u literatara un publicistika manifestéjas dazadas, loti atskirigas inter-
pretacijas, kuru saknes rodamas Eiropas agro jauno laiku alternativo
zinasanu mekléjumos, apgaismibas un romantisma ietekmétaja orienta-
lisma, aprobezota Rietumu baznicas misionarisma, Austrumu zemém sim-
patiz&josas nacionalas atmodas ideologija, sociali orientéta solidaritaté ar
kolonialisma cietu$ajam tautam un visparcilvéciska atvértiba dazadam
kultaram, religijam un tradicijam. No Centraleiropas nakoso, vaciski rak-
stoSo domatiju un Baltijas vacu ietekme aplikojama laikposma sikuma
bija ne mazak butiska ka pasu latviesu vélakais pienesums, kuri Krievijas
impeérijas Baltijas provin¢u, neatkarigas Latvijas un PSRS apstaklos turpi-
nija 18. gadsimta Baltijas apgaismibas un romantisma krustcelés aizsaku-
$os, gadsimtiem musulmanu zemju recepcijas diskursu. Islama civilizacija
ka religisks, socials, politisks un kulturals fenomens vairak atspogulojas
latviesu dailliteratara, absorbéjot jau no apgaismibas un romantisma par-
nemtos Baltijas vaciski rakstoso domataju impulsus. Tomeér véstijuma kva-
litati Seit veido tiesi atsevisku latviesu rakstnieku un publicistu spéja
atteikties no talaika Rietumu pasaulé raksturigajiem stereotipiem, ko vei-
cinaja ari 19. gadsimta beigas sakusies latviesu inteligences kreisa orienta-
cija, kas turpinajas 20. gadsimta divdesmitajos un trisdesmitajos gados.
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SLOVAKIA THE POLITICS OF HATE:
ISLAMOPHOBIA AND CHRISTIANITY
IN THE 2016 PARLIAMENTARY ELECTIONS

Introduction

'The increased migration of Muslims against the background of glo-
balization and conflicts in the Middle East, and the threat perceived by
the Christian or non-religious majority population, highlights how the
peaceful coexistence of people of different cultures and religions is in dan-
ger. Since 2015 negative attitudes towards Islam and Muslims are very
common in certain Eastern European countries and have led to political
demands that are incompatible with the democratic requirement of reli-
gious freedom and EU anti-discrimination rules. Additionally, identity
politics within Slovakia incorporates a religious dimension. Conservatives
(broadly speaking) on social and economic issues have for long utilized
identity politics with other messages. Preservation of a status quo that
historically has protected racial, gender, and religious identities. What is
notable in Slovakia during the election campaign was not an embrace of
Christian identity', but the Christian nationalism rather as a historical

! See Diane Eck 4 New Religious America: How a “Christian Country” Has Become
the World's Most Religiously Diverse Nation p. 347; Michael Barkun, Re/igion and the Racist
Right: The Origins of the Christian Identity Movement and Charles Roberts Race over Grace:
The Racialist Religion of the Christian Identity Movement for detailed explanations and
analysis of Christian identity.
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tradition? within the country as a marker to distinguish one group from a
minority group. In other words, reaffirm the differences of the ‘other’. This
other were the predominantly Muslim immigrants that came to Europe in
summer of 2015.

In March 2016, Slovak elections highlighted the ugly manifestations
of Islamophobia. At the level of attitudes, behaviors, media and political
context, the 2016 campaign should have focused on the economy, tackling
corruption, and provide an opportunity for the incumbent political party
and prime minister to retain dominance. Instead, it was dominated by the
so-called refugee crisis. The various political parties spoke on this issue
often using derogatory attitudes towards Islam and Muslims. The Slovak
media added additional context and focus on the incompatibility of
Muslim refugees to Slovakia. Social media like Facebook revealed that
anti-Islamist sentiments were very popular. Additionally, and most trou-
bling was the popularity and rise of right-wing extremist and right-wing
populist party such as Marian Kotleba, leader of the far-right Kotleba —
People’s Party Our Slovakia political party, which took fifth place in the
2016 national elections and holds 14 seats out of 150. The perceived threat
of Islam, both in their core program and as part of their general xenopho-
bic orientation attracted and continues to attract supporters. A relevant
example of this are un-proven (post-truth) factual stories on the Slovak
blog Dennik N with malicious and hateful comments of Islamophobic
nature.

A significant impact on Slovak public opinion in terms of Islamo-
phobic statements occurred in relation to the terrorist attacks in Paris and
Brussels, for example, the public statement from Prime Minister Robert
Fico and like-minded politicians and media activists that “Islam is not

3. Equating Islam as a religion to the phe-

compatible with our culture
nomenon of terrorism intensified this issue within the context of the re-

fugee crisis which was used during the 2016 Slovak parliamentary

2 Matthew Feldman, Marius Turda, and Tudor Georgescu, eds. offer exhaustive ex-
planation on Christian nationalism in Clerical Fascism in Interwar Europe.
* Tomais Pilz, Parliament list, August 18, 2015.
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elections. Further manifestation of Islamophobia is observed in the media
that offer to the public. Rather than presenting positive information of
inter-faith cooperation between the Islamic community in Slovakia and
that of other Christian denominations or the positives of coexistence,
negative stories and presentation of Islam that is diminished and ofter fear
of Islam. Rather than real and factual, the religion is associated with
terrorism and public unrest.

From major mainstream Slovak TV stations, radio, newspapers, web-
sites and other sources of information focus on Muslim extremist actions
that are often perceived as sufficient reason for a general condemnation of
Islam by readers, listeners and viewers. Sadly, what is characterised as Is-
lamophobic are of a conspirative and alternative nature. The assaults on
women in Cologne on New Year’s Eve in 2016 and demonstration of
Pegida in Dresden counting 8,000 people, which was factually reported by
Slovak media, but was presented in Slovak media as an anti-terrorism act®.

As the European migrant crisis continues, the attitudes of EU citizens
toward ethnic minorities continue to shift and evolve. Though discrimi-
nation clearly remains widespread in some regions, the majority of re-
spondents also agreed that new measures should be introduced to protect
visible minorities; while, this is surely encouraging, as the map below
clearly indicates, Islamophobia within Central Europe and Slovakia in
particular is the most acute within the E.U. meaning, sadly, that Slovaks
are the most Islamophobic and racist.

Xenophobic groups parasitically use fear of the unknown to stir up
trouble, and this is what we are witnessing in Central Europe and in Slo-
vakia, particularly with the rise of a far-right political party.

Therefore, three research questions are offered:

1. To what extent did Islamophobia influence the 2016 elections?

2. And is the level of Islamophobia in Slovakia an accurate indicator
of public sentiment or instead part of larger public discontentment?

* According to the 2016 European Islamophobia Report.
5 As reported in Spravy on 6 February, 2016 as a demonstration in Pegidy contain-
ing 8,000 people.

41



42

Religiski-filozofiski raksti XXIV

3. Whether religion is important in maximizing or minimizing ethnic
exclusiveness

Moreover, exploration of relevant theory contains empirical research
results. This paper will use from universal theories those of post-factual
politics within the field of Political Science to describe how the Slovak
election in 2016 was framed on appeals to emotion disconnected from
policy detail. Moreover, microtargeting was used effectively in the media
landscape as well as tabloidization. Empirical evidence in qualitative and
quantitative forms of analysis will be presented using polling examples
taken during the election campaign as well as the type of narrative con-
structed and observed within the Slovak national media.

The effective use by a Far-right extremist political party, Kotleba-
Ludova strana Nase Slovensko (Kotleba-ILSNS) drew comparisons to
Slovakia’s fascist history. The party, Kotleba-ELSNS, discussed in this
article was often referred to as the black horse of the election. The fact that
it did better in actual vote totals than mainstream political parties sur-
prised members of the media, international commentators and scholars.
'The additional fact that some Slovak political parties with established
political histories were unable to meet the five percent threshold to enter
parliament is a truth that shall be explored and debated by political pun-
dits and academic scholars in Slovakia.

Issues and topics that fuel fear and hate coupled with harsh rhetoric
often are precursors to extremism. “Extremism is fertile ground for radi-
cals and the challenges for democratic forces.” Despite the fact that Kot-
leba-L'SNS, as a political party was not visible within public opinion
research in the months preceeding the election it succeeded to pass the
electoral threshold gaining voters and seats in parliament. Kotleba-LSNS
success and popularity is largely based on identity politics.

Politically constructed identities signify a wide range of political ac-
tivity and theorizing founded in the shared experiences of injustice of
members of certain social groups. Rather than organizing solely around

¢ See the article “Instit utional partisanship” in the Slovak Journal of Political
Sciences.
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belief systems, or party affiliation, identity political formations usually
aim to secure the political freedom of a specific constituency marginal-
ized within its larger context. Members of that constituency assert their
distinctiveness with the goal of greater self-determination. Kotleba-LSNS
and to a larger degree, Slovakia as well has moved from a full normative
conformity with the West to one that is rather ambiguous. A few West-
ern principles and norms are accepted unconditionally, while others have
been subverted or resignified in political discourse. For the purpose of
this article, Laclau and Mouffe’s discourse theory is utilized as an analyt-
ical tool whereby the 2016 Slovak parliamentary elections can be under-
stood by discursive practices and reshaped within the dominant political
concepts and identities.

However, no Slovak political party had more success utilizing the ne-
gative mood of the Slovak electorate, did a better job at politically mar-
keting and using new media such as Facebook than that of Marian
Kotleba and his party, Kotleba-LSNS. Arguably, here is the direct link to
Foucault’, discussion on social power struggles, and how historical forms
of discourse have been shaped®. Distancing itself from mainstream parties,
distinguishing itself by embracing rhetoric and supporting policies that
highlighted difference between Slovakia and the ‘Other’ i.e minorities in
language was simple and concise. Such elements were present in Kotleba-
LSNS’s campaign pillars and campaign manifesto.

In utilizing the fear of the other, i.e. immigrants, Kotleba-LSNS more
effectively took advantage of a topic that the mainstream media and main-
stream political parties were using as well. The immigration topic was a
useful tool for all the parties, but it held more resonance for Kotleba-
LSNS as it argued that it was the party that would truly protect Christian
Slovakia. A direct reference to the religious pillar in its campaign mani-
festo as is the inference to Slovakia’s protection as both being nationalist
and all the ‘social’ elements that make Slovakia unique. Emile Durkheim

7 See Foucault, “The order of discourse” in Michael Shapiro’s Language and Politics.
8 SeeTorfing, eds. Discourse Theory in European Politics: Identity, Policy and Gov-

€rnance.
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argued on religious phenomena as communal rather than individual. And
not only a social creation, but as society divinized’.

Moreover, here is the utilization of Phillips and Jorgensen' fish-
ing-net metaphor. The prominent double cross on the party logo (Chris-
tian) which then has been arbitrarily joined with particular signifier
(Roma, Africans, Arabs) with a particular concept (migration is bad).
Therefore, religion was utilized in a secondary function as a cultural char-
acterization as well as religious.

Referring to Slovak members of the European Parliament (MEP) as
traitors who had voted in favor of the EU migrant quotas, Kotleba-LSNS
used Slovak citizens sensitivity on this issue most effectively with the
simple slogan, ‘Stop Immigrants!'!.

The topic of migration and the Roma community, both sensitive to-
pics and not surprisingly showcase the ‘other’ in the opinion of Slovak
voters was a centerpiece of the campaign. Since Kotleba-LLSNS was ab-
sent from mainstream coverage of these topics and the mainstream Slovak
political parties responses, Kotleba-LSNS was able to dominate the nar-
rative for their answers online. And while, the answers oftered by Kotle-
ba-L_'SNS were unrealistic and simplistic, nevertheless they resonated with
the Slovak voter. A reason which in itself holds a deeper explanation than
nearly uneducated voter and easy appeal. The answers offered a direct link
to ethnonationalism.

Ethnonationalism in Eastern Europe has a predisposition in which
the political parties have been historically conditioned and affects the dis-
cursive strategies of competing political parties. Mainstream political par-
ties often co-opt certain messages and rhetoric utilized by the far or
radical right to win additional votes. It is not a surprise then that this is
what occurred in Slovakia. Kotleba-LSNS was successful in creating the
dominant discourse on social media, mainly Facebook, which is followed
more than television and the print media in Slovakia. Kotleba-LLSNS had

? Cosner, 1977, p. 136-139.
10 Phillips and Jorgensen, pp. 25, 28.
1 See Image 1: Kotleba-LSNS campaign billboard, “STOP Immigration”.
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STOP

Imigrantom!

~ Marian Kotleba
Ludova strana Nase Slovenske

Image 1. Kotleba-LSNS campaign billboard, “STOP Immigration”
Source: Medzicas.sk. http://medzicas.sk/marian-kotleba-v-slobodnom-vysielaci/

70,000 followers by March 1, 2016™. This discourse included acknow-
ledgement of Western religion, Christianity, within Slovakia.
Kotleba-I'SNS was very successful in using rhetoric with simple mot-
tos and updates on their profile, offering solutions to domestic problems,
such as corruption mostly ignored by the mainstream parties. Further-
more, Kotleba-LSNS was effective in using anti-EU and anti-migrant
sentiment. Branding members of parliament as thieves and stating that
they did not want any migrants in Slovakia. Initiatives on both of these
topics were shown on their Facebook page such as a petition against

12 As reported by Richard Chopik’s news article “Kotleba uses American campaign
tactics” in the The Slovak Spectator.
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Graph 1. Kotleba-LSNS on Facebook
Source: Socialbakers https://www.socialbakers.com/statistics/facebook/pages/

detail/443847705690023-marian-kotleba

migrants. Moreover, Kotleba-LSNS made its argument that they had
solutions to problems such as the migration crisis, Roma problems and
utilized dramatic headlines as status updates which drew attention and
thousands of ‘Likes’ and ‘Reposts™®. An immediate result was voter sup-
port for Kotleba-LLSNS that indicates how successful the strategy was in
gaining votes.

Populist rhetoric and actions is not new tactics. Months before the
election, Prime Minister Fico and his party, Smer distributed large welfare
handouts and Smer built their campaign uniquely on protecting Slovakia,
but failed to differentiate itself from Kotelba and other competition.
Moreover, Fico was unable to channel the anxiety he had fueled.

But, the most effective messages that Kotleba-LLSNS used were oppo-
sition to migration and overall what the response to the migration crisis
should be. Exit polling showed a high percentage of young first time vot-
ers. Focus polling agency showed that 17.3 percent of Kotleba-ELSNS vot-
ers had never voted before. If this percentage is applied to official election

3 See graph 1 Graph 1. Kotleba-IL'SNS on Facebook via Socialbakers statistics.
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results, Kotleba-L.SNS received around 209,000 votes, with approximately
36,000 votes from first-voters. In comparison, the Freedom and Solidarity
party (SaS) received around 21,000 votes from first time voters aged
18-21. Kotleba-LSNS also received the majority of manual laborers and
former supporters of the government party, Smer. In exit polling, 8 per-
cent of voters identified support of Kotleba-LSNS solely on the issue of
immigration™.

Zuzana Kusi, a sociologist with the Slovak Academy of Sciences told
'The Slovak Spectator says that, “Kotleba’s party in parliament is result of
chronic social and economic insecurity, lack of perspectives and chronic
lack of integrating values in our society’. Moreover, after the elections,
the Data of Statistic Office shows that Kotleba received support in almost
all districts in Slovakia reaching between 6 to 13 percent of voters which
is enough to move into parliament. Tibor Madlendk stated, “This can
reflect the broad support that the party got: first-time voters, protest vot-
ers or former non-voters who are relatively equally present in most of the
regions”'® These topics were discussed in the Slovak media. Eurosceptic
attitudes, a hostility against minorities, as interpreted by the prime mi-
nister’s comments not only harm(ed) Slovak Muslims, but also the coun-
try’s international interests argues the Islamic Foundation in Slovakia
(Spectator 2016). This hostility against minorities challenges normative
values.

'The topics and issues of discussion on Kotleba-LSNS Facebook page
and the rhetoric of Marian Kotleba pushed the boundaries of both the law
and normative values, especially with his anti-minority rhetoric. A key
example of this boundary pushing was organized marches with party
members wearing uniforms resembling the uniform of the Hlinka Guard,
a wartime Fascist organization. DEREX places Slovakia over 10 percent

4 As reported by Richard Chopik’s news article “Kotleba uses American campaign
tactics” in the The Slovak Spectator.

5 Ibid.

10 Ibid.
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with support for right-wing extremist groups'’. While there is is scholarly
disagreement of right-wing extremist groups’ potential supporters inher-
ited fascist attitudes, how the mainstream Slovak media portrayed the
immigration crisis on Slovak television in varying degrees of disrespect,
intolerance, and apathy. This was also on display in public discourse.

Slovak Interior Ministry spokesman Ivan Netik insisted that Slovakia
would only accept Christian arrivals. And Netik echoed sentiment of the
Slovak prime minister that because it would be too difficult to integrate
Muslims with the majority Christian population, Muslims should not
move to Slovakia. Slovakia was not responsible for the migrant crisis and
could not bear the burden. While such public sentiment is not only dis-
criminatory and unhelpful it fueled the acceptance of such thoughts on
the broader media channels.

The Online World Loves To Hate

Alternative media channels as well as social media are prominent
features of online based information. Since the introduction of social
media sites such as Facebook, Twitter, and Instagram, political parties and
candidates have tried to use such media to their advantage. This is impor-
tant when mainstream media outlets do not offer representation in the
modern era visibility to certain political parties or candidates. Also im-
portant for far-right political parties, social media has become a very
good tool to target specific voters through online campaigns. Such tar-
geting has the possibility for radicalization, a theme explored by Behr,
Reding, Edwards and Gribbon'® in the report by COPS' as well as de-
tailed by Helmus, York and Chalk®. Moreover, these new forms of media

17 Full detailed list of extremist groups available by DEREX (Demand For Right
Wing Extremism Index) which surveys prejudice and welfare chauvinism in addition to
right-wing value orientation.

18 See Radicalisation in the digital era, RAND Europe, 2013.

19 See COPS. Online Radicalization to Violent Extremism, 2011.

2 See Todd Helmus, Erin York, and Peter Chaulk, Promoting Online Voices for
Countering Violent Extremism, RAND, 2011.
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attract mainstream media attention* that dissimulated into the public
discourse.

An analysis of media coverage of Marian Kotleba as leader of Kot-
leba-E'SNS and coverage of the party during the time period analysed
from January 1, 2016 until Election Day, the 5th of March, 2016 show
the collected media messages with headings and keywords or content
with the term ‘Kotleba  or ‘LS-NS’. Because Marian Kotleba was a known
political figure for the Banska Bystrica Region, it is not surprising that his
visibility was 19 times higher than his own political party; 831 media
messages of Marian Kotleba in comparison to 43 media messages of
LSNS?. Despite of this difference, similarities in media coverage were
observed.

One fundamental similarity was that both candidate and party were
more dominate online via social media in comparison to mainstream Slo-
vak media. This also applied the variety of media format and type of cov-
erage vis-a-vis national or regional coverage in print, online, and in
television with Marian Kotleba recieving 72 % or 600 media messages as
opposed to LSNS with 36% or 36 media messages®. Additionally, media
coverage was varied from highlighting LSNS candidates to actual promo-
tion of the main pillars of their electoral manifesto. Promotion of the
party and its views on topics was conducted through alternative methods
such as party paper and online. And while there is no statistical explana-
tion for the media coverage as a driving force in the positive election re-
sults for Kotleba-LSNS, the answer is based on the power of online
media. More to the point, a nuanced ‘academic’ explanation is offered
below.

'The 2016 parliamentary elections saw the use of ethnocentric discur-
sive strategies and cultural othering across the political spectrum, though

2 See Libby Lester and Brett Hutchins, Power games: Environmental protest, news
media and the Internet in Media, Culture & Society, 579-595.

22 See Viera Ziborovi and Ingrid Borarosova, “The Myth of the Angry Voters: Par-
liamentary Election in Slovak Republic”.

= Ibid.
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Slovakia is the least homogenous countries in the region with Hungarians
comprising 9 percent of the population and the Roma varying between
2-10 percent depending upon the survey?*. And it is this narrative that
one can see ethnocentric co-option. Furthermore, when a candidate such
as Kotleba or his party Kotleba-LSNS co-opts the ethnocentric rhetoric
and uses certain signifers, articulation occurs.

Articulation, in contrast to discourse, is ‘any practice establishing a
relation among elements such that their identity is modified as a result of
the articulatory practice’, as opposed to ‘the structured totality resulting
from this articulatory practice’”. Through articulation, discourse creates a
temporary halt to the fluctuations of meaning of elements. Signs that have
had their meaning fixed by a discourse are called moments. This closure is,
however, never permanent: ‘the transition from the “elements” to the “mo-
ments” is never entirely fulfilled’”. Elements which are particularly open
to different ascriptions of meaning are known as floating signifiers. Nodal
points themselves can be thought of as floating signifiers, but, as Phillips
and Jorgensen explain, ‘whereas the term “nodal point” refers to a point of
crystallisation within a specific discourse, the term “floating signifier” be-
longs to the ongoing struggle between different discourses to fix the
meaning of signs™”’. So, while the migration crisis in Europe throughout
the summer of 2015 and quota system was a nodal point in pre-campaign
rhetoric and within media, specific words such as “protect” or “traitors”
used by Kotleba-LSNS were the floating signifers after January, 2016 dur-
ing the active parliamentary campaign to distinguish from the mainstream
political parties, including Smer and SNS who offered their opinions on
the immigration crisis and Slovakia’s response. From such articulation
came certain Ethnocentric discursive strategies.

2 As explain by Benjamin Oreskes, and Joseph Schatz in their December, 2015
Politico article, “Slovakia Defends Its Closed Doors on Migration”.

» Laclau and Mouffe, Hegemony and Socialist Strategy: Towards a Radical Democratic
Politics. pp. 105.

2 Ibid., pp. 110.

7 See Foucault, “The order of discourse” in Michael Shapiro’s Language and Politics.
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While Ethnocentric discursive strategies and cultural othering have
not been reserved to radical right or, indeed, to right wing parties at all.
Recent scholarship on said far-right parties within the region has built
upon this argument®®. What is perhaps intriguing is how the Slovak Na-
tional Party once viewed as extreme and which has actively exploited an-
ti-minority sentiment, despite its participation in the first Fico government
(2006-2010) had by 2016 been rebranded and in contrast to Kotleba-
LSNS was viewed as a mainstream party in spite of its anti-Roma,
anti-Hungarian ethnonationlist views. While both Kotleba-LSNS and
SNP effectively used the migration crisis for political capital what is dis-
turbing is the fact that after the elections, these two radical right parties
with ethnonationalist views control nearly one-fifth of the seats in the
Slovak parliament with the party again in the ruling coalition and its party
leader, Andrej Danko, holding the position of Parliamentary Speaker.

In addition, the 2016 campaign saw other political parties such as
Smer and SaS co-opt certain variations similar ethnocentrist positions as
part of their discursive strategy aided by the Slovak mainstream media.
'This reproduction legitimizes the arguments of the extreme party such as
Kotleba-L'SNS and in the case of Smer saw its leader and current prime
minister, Robert Fico exploit the migration crisis which conflicted with
the mainstream discourse of Western Europe and from European leaders
in Brussels. Moreover, discursive strategy contained religion in a secondary
function as a cultural characterization.

For Robert Fico, his ethnocentrist position was stated in comments
made in January 2016 offering a culturalist, rather a culturally particular
interpretation of identities that would conflict with Western universalist
principles of which obligations towards refugees come from. Fico’s criti-
cism centered on the European ideology of multiculturalism. “The idea of
multicultural Europe failed” he declared in January 2016 “and the natural
integration of people who have another way of life, way of thinking, cul-
tural background and most of all religion, is not possible”. Moreover, on

*# See a detailed exploration of this argument by Bartek Pytlas in Radical Right Par-
ties in Central and Eastern Europe: Mainstream Party Competition and Electoral Fortune.
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the issue of religion, Fico argued that formation of “compact Muslim
communities” in Slovakia would breed security risks similar to the 2015
terrorist attacks in Paris. Such a culturalist vision with emphasis on reli-
gion was effectively used for the domestic audience of Slovakia, as ex-
plained by Fico, echoing harsher rhetoric from Kotleba-LSNS and SNP
who objected against redistribution quotas from the EU, that the Slovak
government initially conceded to accepting a small number of Christian
refugees, because as it was pointed out, Slovakia was a Christian country
and therefore could not tolerate “an influx of 300 to 400,000 Muslim
immigrants who would start building mosques all over the place™. While
Slovakia’s political establishment did not participate within the Western
European discourse, promoting its own vision of European identity, the
framing of the issues, such as the migration crisis did promote Slovakia’s
vision of European identity. An identity that was Christian. An identity
that was Slovak, which arguably supports J.C. Ryle sentiment that, com-
munity of blood is most powerful tie. Moreover, such sentiment and clear
identity politics is supported by Slovak historian, former vice president of
the Slovak parliament’s foreign affairs committee, and member of the
far-right Slovak National Party whose sentiment is without doubt: “Mus-
lims simply won't fit here”. Such clarity arguably hints at Christian na-
tionalism part of the 2016 campaign, where the focus of the immigration
crisis was told through a narrative of otherness in support of Christia-
nity’s role in the political and social life of Slovakia. Arguably, one can see
the undertone of Durkheim, religion offering a sacred ontological legiti-
mation for the identity of a particular society®?, which in the case of

# As quoted in Benjamin Cunningham’s February 10, 2016 Politico article, “We
Protect Slovakia”.

% As quoted by Arlene Robert’s October 7, 2015. Euractiv. article “Robert Fico:
Anti-refugee, pro-Russian headache for the Socialists”.

1 As quoted in Davide Lerner’s August 16, 2016 Politico article, “Why Slovakia
Won't Embrace Migration”.

2 'This is explored at depth in Lewis Coser’s 1977 book Masters of Sociological
Thought: Ideas in Historical and Social Context.
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Slovakia seem to be true, at a small and ethnic level rather than at a larger
multi-ethnic level. In November, 2016 a new law was proposed in Slovakia
that prohibits any religion from becoming state-registered unless it can
prove to have at least 50,000 followers who are 18 and over and have
permanent residency in Slovakia. There are only 2,000 Muslims residing
in Slovakia and likely do not have permanent residency status so while
the law does not affect them, it will be harder for Islam to register as a
religion in the future. Moreover, despite some opposition to the legi-
slation, notably from Ondrej Dostdl, chairman of the Civic Conservative
Party, the legislation does send a strong message to Muslims living in
Slovakia and other parts of Europe, Slovakia is not a welcoming home.
Furthermore, this might create a trend for the rest of Europe where right-
wing politicians pressure mainstream parties to accept controversial poli-
cies and legislation that will affect minority groups. Finally, the right wing
and anti-Islam Slovak National Party in Slovakia who sponsored the leg-
islation and can claim success, despite presidential veto in December, in
getting such legislation passed in Slovakia. Thus indicating that there is
an opportunity for other right-wing parties in Europe to use legislation
and the democratic system to prevent certain unwanted groups otherwise
known as ‘others’ from getting access to state funding.This was obvious as
the Slovak 2016 election campaign in 2016 was against the ‘other’.

'The Slovak National Party had in its 2016 election program the need
to protect “Slovak ethnic, cultural, confessional and social integrity from
illegal migrants, coming from a different ethnic, cultural, religious and
social environment” (Slovak National Party manifesto). Even conspiracy
theories formed part of the discursive fusion between migrants and a
threat to Europe’s integrity. Boris Kolldr, a conservative anti-establishment
populist and leader of the political party, SME Rodina (We are the Fam-
ily), claimed that the migrants are actually a ‘controlled’ invasion of
Europe. Alongside the right wing populists, however, the use of threats
was also duly exploited by Smer which actively employed in its campaign
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Image 2. “Protecting Slovakia” Smer 2016 Campaign billboard.
Source. Author photo

a “We protect Slovakia” slogan®. As a visual manifestation of this state-
ment Smer changed their campaign billboards*.

Robert Fico used the slogan effectively coupling it with simple state-
ments that touched about the security threat for Slovaks, or that the se-
curity of Slovaks was a higher priority than the rights of migrants or that
the government monitors Muslims. As a result, Smer gained 7 percentage
points in opinion polls at the end of 2015, clearly confirming that such a
confrontational approach paid political dividends®. The migration crisis

3 See Clair Sturm’s and Milan Nic’s 2016 article “Solidarity with refugees Is not
exclusively reserved for the ‘West” for the GLOBSEC Policy Institute.

** See Image 2: “Protecting Slovakia” Smer 2016 Campaign billboard.

% As quoted in Benjamin Cunningham’s February 10, 2016 Politico article, “We
Protect Slovakia”.
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offered new opportunities for political othering; an understanding of
Europe as a Christian civilization in need of protection from cultural
threats, that signals a less inclusive universalist stance. As argued in the
above sections of this article, the Christian religion has played a crucial role
in ethnic definition. Moreover, co-option of Christian tradition in Slovakia
was utilized in a cultural characterization during public discourse not only
as a spiritual alignment and religious community. Yet, such a conservative
vision articulated within the ethnocentrist context upholds the idea of
Europe but as a different idea. In terms of immediate practical policy this
is selective choice, or & /a carte, enjoying the benefits of EU membership
without fulfilling all of its requirements. Furthermore, as to identity build-
ing, ethnocentralism is a step away from normative conformity but towards
something else, perhaps partial identification and subversion. Finally, this
approach effectively used to create its attractiveness from far-right party
Kotleba-L_SNS is surely negative for Slovak domestic politics as it sows
anti-EU unity on shared issues, and undermines Western values.

Conclusion

The 2015 migration crisis distinctively influenced the Slovak parlia-
mentary elections in March 2016, and the responses to the crisis changed
the political landscape. Alternative media and in particular social media is
a powerful tool to reach the voter. Populist candidates will always find an
audience receptive to their message. Kotleba-ISNS took that populist
message and combined with its anti-immigrant, xenophobic, and homo-
phobic rhetoric harness with social media outlet indicates an appeal.
Finally, Post-truth politics as a political culture forces debate framed
largely by appeals to emotion disconnected from the details of policy, and
by the repeated assertion of talking points to which factual rebuttals are
ignored. This is sadly, what we observe in Slovakia on the topic of Islamo-
phobia. If you look difterent than the majority population i.e. white and
Slavic, it often is a problem. And national legislation and public state-
ments from politicians along with media discourse are unhelpful.

55



56

Religiski-filozofiski raksti XXIV

As to the research hypothesis, to what extent did Islamophobia influ-
ence the 2016 elections? The answer arguably is that Islamophobia played
a role in motivating voters to cast their ballots for a racist party. Also,
mainstream Slovak parties were assisted by co-opting ethnonationalist
sentiment. The second hypothesis is less definitive. As related to the par-
liamentary elections is can be argued that it was part of larger public
discontentment and therefore not an accurate indicator. Yes, there was the
law, passed by the Slovakian parliament before it was vetoed by the Slovak
president that while not directly affecting Muslims would make it harder
for Islam to register as a religion in the future, and sends a strong message
to Muslims living in Slovakia and other parts of Europe, as well as other
European right-wing politicians and parties to pressure mainstream par-
ties to accept controversial policies. And while Slovaks would not say they
are Islamophobic, polling from European Commission-Public Opinion®®
indicates Slovakia public sentiment that is clearly Islamophobic. Further-
more, Amnesty International has criticized the public discourse surround-
ing refugees from the Middle East and North Africa®” and illiberal groups
display increased ability to organize themselves and mobilize citizens
manifesting most disturbing in strong support from young voters®® as the
fallout from the refugee crisis continues to fuel discriminatory sentiment.
Lastly, whether religion is important in maximizing or minimizing ethnic
exclusiveness, as highlighted in public statements from media discourse;
maximizing ethnic exclusiveness vis 2 vis Christian Slovakia versus Mus-
lim Africa and Muslim Middle East was successful.

* As shown in Chart 1: European Commission-Public Opinion for Racism in Slo-
vakia.

7 As reported by Reuters on November 30, 2016, “Slovakia toughens church regis-
tration rules to bar Islam.”

% As explained by Peter Kova¢ in SME March 9, 2016 article, “Kotleba’s voters do
not see extremism (four false arguments and explanations)”.
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Aarons T. Valters

Naida politika Slovakija: islamofobija un
kristietiba 2016. gada parlamenta véeléSanas

Kopsavilkums

Globalizacijas fona notieko$a musulmanu migracija, Tuvo austrumu
konflikts un bailes, ko izjat kristiesu un nekristiesu iedzivotaju lielaka dala,
lauj sajust, ka dazadu kultaru un religiju mieriga lidzaspastavésana ir ap-
draudéta. 2016. gada marta notikusas vélésanas Slovakija atklaja islamo-
tobijas neglitos vaibstus. Vissatraucosikais $aja zina bija labéja sparna
ekstrémisma un labgja sparna populistu partijas Kotlebas — Tautas partija
musu Slovakija — popularitate laika, kad galvenas, lielakas Slovakijas par-
tijas vienojas kopiga nostaja par kristigas nacijas tematiku.

Raksta izvirziti tris pétnieciskie uzdevumi: (1) Cik liela méra islamo-
fobija ietekméjusi 2016. gada velesanu rezultatus? (2) Vai islamofobija
Slovakija uzlikojama ka precizs sabiedriskas domas indikators vai ta ir
tikai dala no plasakam sabiedribas neapmierinatibas izpausmém? Un
(3) vai identifikacijas politika, lietojot jédzienu "kristiga nacija”, ir sabied-
ribas noskanojuma precizs raditijs vai noder vien populistiska diskursa
uzturésanai? Citiem vardiem sakot, vai religijai ir nozime, lai maksimizétu
vai minimizétu etniskas izredzétibas izjutu? Raksta izmantotas atzinas, kas
attiecas uz visparigas post-faktualas politikas teorijam visparigas politikas
zinatnes ietvaros. Tiks sniegts empiriskais pamatojums kvalitativa un
kvantitativa forma, ka ari Sloviakijas plassazinas lidzeklu konstruétais
narativs.



Elizabete Taivane

TIBETAS LUOGSANU KARODZINU RLUNG RTA
IESPEJAMAS SEMANTISKAS SAKNES

Lagsanu karodzinus, kuri rietumnieku pratos rada noturigu asociaciju
ar Tibetu, var redzét Tibetas teritorija itin visur. Tie plivo uz templu un
maju jumtiem, pie celiem un “savieno” pat kalnu virsotnes. Tos piesien pie
koku zariem un piestiprina pie sakraliem objektiem, pieméram, pie stapam
(Skt.) vai pie uzvaras karogu (Tib. — rgyal mtshan') stabiem. Parasti karo-
dzini ir kvadratveidigi; tos darina no kokvilnas un retak no zida. Zida
karodzini ir kvalitativaki auduma un nospieduma zina un tadel ir dargaki.

Karodzinu virkne var but isaka vai garika. Ja ta ir isa, tad ta var bt
paredzéta novietosanai vertikala pozicija, pieméram, uz méjas jumta. Garas
karodzinu virknes médz pardot vairakas kopa, lai brivdaba butu iespéjams
izvietot tas apkart garam mietam. Saja gadijuma karodzinu virknes vienu
galu piestiprina pie mieta gala un otru — pie zemes. Lenti jeb auklu, kas
savieno karodzinus, darina no loti izturiga materiala, jo karodzinu noluks
ir plivot véja, izturot bargos laika apstiklus un nesot svétibu uz visim
Cetram debesu pusém.

Krasu zina karodzinus nevar veidot brivi. Tiem ir jabut piecas krasas,
kas simbolizé piecas stihijas: dzeltena krasa — zemi, zala — adeni, sarkana —
uguni, balta — gaisu un véju, bet zila — debesis un éteri.? Karodzina centra
attélo véja zirgu (Tib. — rlung rta) ar vélmes piepildoso dargumu mugura.

! Tibetiesu vardi ir atveidoti ar Wylie transliteracijas sistémas palidzibu.

2 Ar éteri ir domats tukss izplatijums jeb akdisa.
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Lagsanu karodzini uzvaras karoga pakajé DZokhanga laukuma Lhasa,
2016. gada julijs. No Elizabetes Taivanes fotoarhiva.

Ap centralo figiru karodzina staros var redzét Cetrus mitiskos dzivniekus,
tie ir erglis (Skt. — garuda, tib. — khyung), pukis, lauva un tigeris. Tie sim-
bolizé ¢etras debespuses un Cetras stihijas. Uz karodziniem médz attélot
ar bodhisattvas Avalokitesvaru, Mandzusri un Vadzrapani, budisma izpla-
titaju Tibeta Padmasambhavu, ka ari UsniSavidzaju, Amitajusu un Balto
Taru.® Attélus papildina ar izvilkumiem no sakraliem tekstiem un man-
tram. Pirms izmantosanas karodzini ir jaiesvéti. Tikai tad tie sak pildit
savu funkciju, kas ir telpas harmonizacija, $kér§lu novérsana un veselibas,
ka ari labklajibas davasana. Karodzinus izstada un nomaina religiskajos
svétkos.

Jateic, ka tibetiesu lagsanu karodzini 7/ung rta ir tikai viens, populara-
kais lagsanu karogu (Tib. — dar lcog, burtiski — zida gabals vai karogs uz

* Robert Beer, The Encyclopedia of Tibetan Symbols and Motifs. Boston: Shambala
Publications, 1999, p. 60.
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vertikala kata vai staba) veids. Dar nozimé ‘zids’, ‘karogs’. Darbibas varda
forma dar ir ‘attistities’, ‘plaukt’. Citiem vardiem sakot, lagsanu karogs
stiprina, attista un vairo labklajibu.

Lugsanu karogi médz izskatities dazadi. Iznemot plasak pazistamos
rlung rta jeb karodzinus uz auklas, kurus tibetiski sauc ari par dar /di vai
dar Iding, Tibeta var sastapt ari garus un $aurus, viengabalainus karogus
(Tib. — dar chen). Tie var bit vienkrasaini vai uzsiti no vienidiem auduma
gabaliem piecas krasas. Sadus lielus karogus médz novietot pa vienam vai
vairakus kopa. Uz lielajiem karogiem, tapat ki uz mazajiem r/ung rta attélo
dievibas un uzraksta mantras.

Lagsanu karogi acimredzot ir radniecigi tibetieSu ceremonialam $al-
lém jeb lakatiem (Tib. — Zha btags). Tos ari médz ziedot dievibam, lai gan
primari $alles ir domatas pasnieg$anai cilvékiem dazadu religisku un ne-
religisku ceremoniju laika. Visbeidzot lagsanu karogiem ir kas kopigs ar
uzvaras karogiem (Tib. — rgyal mtshan), kurus var atpazit péc cilindriskas
formas. Uzvaras karogi Tibeta simbolizé Budas macibas uzvaru un ir biezi
sastopami pie templiem. Visus minétos auduma izstradajumus var ierau-
dzit Tibetas religiska kulta vietas liela daudzuma.

* %k k

Kada tad ir lagsanu karogu izcelsme? Saskana ar legendu pirmie, kas
izmantoja lagsanu karogus, bija dievi (Skt. — dewvas). Vinu niknakie ienaid-
nieki esot bijusi pusdievi asuras (Skt.). Baididamies zaudét kauja, devas
esot vérsusies péc palidzibas pie Budas, kurs taja laika, t. i., pirms piedzim-
$anas Siddharthas kermeni, mitinajas viena no dievu pasaulém. Vins esot
iemacijis dieviem kadu ligsnu. Tas vardus dievi esot uzrakstijusi uz saviem
kara karogiem. Lugsana izradijusies loti spéciga, un devas esot guvusi uz-
varu par asuram.* Ir domajams, ka $ai legendai ir indie$u izcelsme. Tibe-
tiedi nevaréja pazit So stastu agrak par 800. gadu, kas ir laiks, kad Tibeta
iepazinas ar budismu un ar Budas télu, kas ari figuré legenda.’

* Robert Beer, The Encyclopedia of Tibetan Symbols and Motifs, p. 60.

> Tad Wise, Blessings of the Wind: The Mystery & Meaning of Tibetan Prayer Flags.
San Francisco: Chronicle Books, 2002, pp. 11-12.
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Diemzel par lug$anu karogu izcelsmi nav vésturiski ticamu zinu. Veés-
turisku liecibu par to semantiskajam sakném vienkarsi nav, tadél saja sa-
kariba ir iespé&jami tikai hipotétiski pienémumi. Saskana ar vienu versiju
laganu karogiem ir kara izcelsme. Sena Tibeta bija slavena ar nikniem
karotdjiem. Pirms 800. gada pat mongoli izvairijas no sadursmes ar viniem,
ja vien tas bija iespé&jams. Tibetiesu ciltis kara lauka bija noskirtas cita no
citas ar kara karogu palidzibu. Ar laiku, kad budisms iesaknojas Tibeta,
kara karogi varéja partapt par lagsanu karogiem.®

Saskani ar otru versiju lagsanu karogu izcelsme ir saistita ar pirms-
budisma bon religijas magiskam praksém. Iespéjams, bon $amani izman-
toja ta sauktos mediciniskos karogus, lai harmonizétu telpu, pieméram,
bistamas kalnu parejas. Lai panaktu efektu, Samani, izvietojot karodzinus
piecas krisas pareiza seciba, méginaja lidzsvarot protoelementus, kurus
krasainie karodzini ari simbolizé. Tiesi So Samanisma pienemto praksi va-
réja parnemt 8. gadsimta Tibetas budisma sludinatajs Padmasambhava.
Atskiriba no saviem prieksgajéjiem vin§ bija ipasi uznémigs vietéjo bon
praksu parpemsana, ar ko izskaidrojama vina misijas veiksme. Iesp&jams,
Padmasambhava sintezéja indie$u kara karogu praksi un Tibetas sama-
nisko karodzinu tradiciju, uzrakstidams indie$u kara karogu mantras
tekstu uz bon mediciniskajiem karodziniem. Sadu lagsanu karogu izcel-
smes versiju ir iecienijusi 7/Nying ma skolas parstavji, jo Padmasambhavu
uzskata par §is skolas dibinataju.’

Pec 9.-10. gadsimta budisma vajasanam un panikuma, 1040. gada
Tibeta ieradas indiesu izcelsmes macits budistu muks Atisa. Vins nodibi-
naja 6Ka'gdams (Tib.) budisma tradiciju Tibeta. Skolas parstavji uzskata,
ka, tiesi pateicoties Atisam, Tibeta iesaknojas lagSanu karodzinu tradicija.
Un nav svarigi, vai AtiSa ir atnesis to no Indijas vai modificéjis Tibeta jau
eso$o Samanisko karodzinu praksi, bet tiesi vina sholasticisma pasparné
karodzinus saka aktivi izmantot klosteros. Tie kluva populari visur Tibetas

¢ Tad Wise, Blessings of the Wind: The Mystery & Meaning of Tibetan Prayer Flags,
p- 11.
7 Ibid., pp. 15-16.
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teritorija. Tomeér, neraugoties uz AtiSas ieviesto monasticisma un ritua-
lisma praksi, karodzini palika primari par lauku dzives aktualitati, kas bez
$aubam ir magiska péc sava rakstura.®

Iznemot tradicionalas karodzinu izcelsmes versijas, vél pastav Rietumu
pétnieku miné&jumi. Ta, piemeram, V.N. Tkacovs (B. H. Tkaues) sava péti-
juma par sargijoso simboliku Centralazijas klejotdju arhitektara piedava
diezgan praktisku karodzinu izcelsmes interpretaciju. Vin$ norada, ka
tibetiesi-nometnieki médza celt majas ar plakanu jumtu, ko tradicionali ir
izmantojusi ka saimniecisko pagalmu, kur, pieméram, glabaja malku. Jumta
galos bija pienemts iespraust mietus ar auduma gabaliem, kas signalizéja
par kritiena draudiem. Tie bija domati ari putnu atgainasanai. Péc pét-
nieka domam tiesi tada ir tibetie$u un nepaliesu lensu, virtenu un lagsanu
karodzinu izcelsme.’

Saja isaja pétijuma més méginasim atklat tibetiesu ligsanu karodzinu
iespéjamas Samaniskas un pirmssamaniskas saknes. Samanisms Tibeta un
visur Centralazija ir dziva tradicija, kas pastav lidzas budismam, biezi ar to
parklajoties. Musdiends $amanisma ietvaros pastavos$a krasaino lupatinu
ziedo$anas prakse lai klust par sava veida tiltu starp modernajiem tibetiesu
lagsanu karogiem un sena bon hipotétiskajiem mediciniskajiem karo-
dziniem.

Upurésanas vietas obo (Tib. — lab rtse). Batu gruti noliegt, ka tibetiesu
lagsanu karodzini lidzinas $amanisma krasainam $allém, lupatinam un
lentém, kuras visur Centralazija médz piesiet pie koku zariem, zirgiem
domatam slitam (Burjatija, Mongolija un Jakutija) un ta sauktajiem obo jeb
oboo (burjatu val.; mongolu oo, tib. /ab rse). Samanisma pétnieki, runajot
par Siem savdabigajiem altariem brivdaba, ir iecienijusi burjatu apzime-
jumu obo jeb oboo, padarot to par konvencionalu terminu. Tapec $eit vardi
obo un lab rtse tiks izmantoti pamisus.

& 'Tad Wise, Blessings of the Wind: The Mystery & Meaning of Tibetan Prayer Flags,
pp- 18, 20.

? V.N. Tkachev, “Evolyuciya ohrannoj simvoliki v arhitekture kochevnikov Cen-
tral'noy Azii”, Sovetskaya Etnografiya, Nr. 1, ss. 35-48. [Tiessaiste], pieejams: http://
nomadica.ru/biblioteka/se_85_1_tkachev.html, (skatits 21.08.2017.)
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Tibetas /ab rtse ir izsmelosi aprakstijusi K.M. Gerasimova (K. M. Ie-
pacumosa). Pec vinas sniegtajam zinam tie var izskatities ka akmenu kau-
dzes ar starp akmeniem iespraustiem koka zariem vai ka nelieli tornisi bez
jumta ar frizi un logiem vai bez tiem. Tornos iesprauz jaunu koku stum-
brus. Centralaja koka atstaj tikai magistralos zarus, kamér sainu koku zarus
izrota ar karodziniem. Iespraust var ari katu ar liela tibetiesu brieza galvas-
kausu. Ladakha, rietumu un austrumu Tibeta kalnu /aéb rtse izskatas ka
aiztaisitas akas, kas ir saliktas no lieliem plakaniem akmeniem. Akas atveré
iesprauz kocinu ar atstatiem centrélajiem zariem un katus ar aunu galvas-
kausiem. Sadus obo ieriko par godu lokalam dabas stihijas parstavosam
dievibam, ipasi kalnu dieviem. Obo var kalpot ari ka upurésanas altari sen-
¢iem no téva puses vai ki kopienas kulta vietas, kuras tibetiski sauc par pha
spun. Tibeta blakus akmenu kaudzei var atrasties akmens maja ar logiem
vai bez tiem. Kalnu parejas Ziemeltibeta akmenu kaudzes izveido pirami-
das forma. Parasti viena vieta atrodas vairikas tadas piramidas. Centrala
akmenu kaudze ir vislielaka. Taja iesprauz visgarako mietu, kas ar virvitém
ir savienots ar citu kaudzu mietiem. Uz virvém pakarina lentites. Uz da-
zam akmenu kaudzém noliek jaku galvaskausus.'

Chedo (73he mdo), aprakstot Jab rtse ierikosanas procesu Karmatang
ciemata Amdo regiona Tibeta, atzimé, ka kvadratveidigas celtnes centra-
laja dala, t. i., centrala staba pakajé ierok darglietas, tadas ka koralus,
tirkizu, zeltu, sudrabu un monétas. Lab rtse ievieto ari ipasas ritudla nola-
kam domitas figiras no miklas (Tib. — gfor ma) un viet&jo dievibu attélus,
ka ari iesprauz mietus, kas ir vai nu istas bultas, vai koku stumbri, kuriem
ir pieskirta bultu forma. Tos dekoré ar auduma gabaliem." Sis istas vai
stilizétas bultas ir sava veida dievibas ierocu kolekcija, jo dieva uzdevums
ir atvairit visu Jauno un tada veida pasargat ciemata iedzivotajus. Pirms

10 K. M. Gerasimova, Tradicionniye verovaniya tibetcev v kul tovoy sisteme lamaizma.
Novosibirsk: Nauka, 1989, s. 202.

1 Visbiezak auduma gabali, ar kuriem dekoré /ab rzse baze ievietotos kokus vai sta-
bus, ir garie viengabalainie karogi dar chen. (Autors izmanto apziméjumu dar leog). Rlung
rta médz novietot Jab rtse prieksa. (Sk.: Bkra shis bzang po, May All Good Things Gather.
Here: Life, Religion and Marriage in a Mi nyag Tibetan Village, Asian Highlands Per-
spectives 14 (2012), p. 84.)
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Lab rtse piramidalas akmenu konstrukcijas par godu vietéjiem gariem svétcelojuma
marSrutd apkart Kailasa kalnam, 2006. gada augusts. No T. Ivanovas fotoarhiva.

lab rtse iesvetisanas lamas $kisti visas kalna garam ziedotas lietas triju
dienu laika."? Lidz ar to pie odo notiek ari organizétie rituali, kurus médz
noturét lamas, t. i., budismu parstavosie garidznieki, kas Centralazijas re-
ligiska sinkrétisma situdcija ir ierasta prakse.

Interesanti, ka Mongolija oo bieZi papildina ar kalnu auna ragiem vai
vairakiem aunu, zirgu vai kamielu galvaskausiem, bet reizém — ar krukiem,
automobilu riepam un zirga spalvu kipsnam.’® Sadus saméra vienkarsus
kulta objektus médz ierikot kalnos, upju un ezeru krastos un stepés. Tie ir

12 Tshe mdo, “Lazi (lab rtse) Construction in Karmatang (sKar ma thang) Village”,
Asian Highlands Perspectives 1 (2009), pp. 350-351.

13 Sergey Volkov, Po Baikalu [tieSsaiste], pieejams: https://www.e-reading.club/
bookreader.php/144726/Volkov_-_Po_Baiikalu.html#label48, skatits 20.07.2017.
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ipasi izplatiti celotdjiem bistamas vietas, kas ir kalnu parejas un upju par-
celtuves. Lai veiksmigi §kérsotu bistamu zonu, ir japielabina gari — So vietu
saimnieki, kuri saskana ar ticéjumiem var ielaunoties uz nelagtiem viesiem
un kaitét viniem cela. Tibeta §adus improvizétos altarus var biezi sastapt
kalnu virsotnés, kalnu grédas, bet ari kalnu pakajé. Lamas speciali meklé
vietu obo ieriko$anai, izmantojot geomantijas principus.'

Ja obo izskatas ka akmenu kaudze un atrodas, pieméram, kalna pareja,
tad gara pielabinasanas noluka garamgajéjs pieliek tai klat vienu akmeni.
Ja tas atrodas ciemata tuvuma un ir aicinats pasargat ciemata iedzivotajus,
tad vini savukart atdod godu dievibai pie /ab rtse ipasas Méness kalendara
diends un /ab rtse ierikosanas gadadienad, ziedojot dievibai jaunus mietus
un koka zarus. Ja kadam ir ipasa vajadziba izlugties veselibu, drosu celu vai
veiksmigu darijumu, vin§ ziedo dievibai smarzzales un kviesu miltus.”
Lab rtse prieksa var mesties uz vaiga vai iet tam apkart. Lauku iedzivotaji
sagada karodzinus un gror ma, dzérienus un auglus, kurus lamas péc vinu
lagumiem $kista un ziedo.'

Burjatija vietéjam garam upuré piena un galas édienus, kvépina kadiki
un piesien pie tur augo$u koku zariem vai starp akmeniem iespraustajiem
zariem lielaka vai mazaka izméra krasainas lupatinas.'” Kad notiek kopigie
rituali, 0o ziedo auna galvu, kas ir vietéjam dievam vispatikamaka davana.
Par godu obo svétkiem sariko lielas svinibas, kas paredz kopigo maltiti,
sporta sacensibas un dziedasanu.'® Burjati uzskata, ka, ja rituals izdevies,
vietéjie gari noteikti par to pazino: sik smidzinat siks lietuting vai debesis
paradas varaviksne. Rituila izpildisanas vieta var paradities pats vietas
saimnieks, parvérties par zvéru vai putnu.”

4 Tshe mdo, “Lazi (lab rtse) Construction in Karmatang (sKar ma thang) Village”,
p- 350.

15 Ibid., pp. 351-352.

16 Stobs stag lha, “A Multi-Ethnic Village in North-East Tibet: History, Ritual and
Daily Life in Chu Cha”, Asian Highlands Perspectives, 24,2013, pp. 63-64.

7 V.D. Babuyeva, Materyalnaya i dubovnaya kul’tura buryat,s. 191.

8 L.L. Abayeva, Kul’t gor i buddizm v Buryatii (evolyuciya verovaniy i kul’tov
selenginskih buryat). Moskva: Nauka, 1992, ss. 76-77.

¥ V.D. Babuyeva, Materyalnaya i dubovnaya kul’tura buryat,s. 192.
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Kaut ari musdienas obo kultu ir pienemts saistit ar Samanismu, péc
savas izcelsmes tas ir vecaks par Samanu praksém. Burjatijas kalnu kulta
pétniece L.L. Abajeva (JI. JI. Abaesa) paskaidro, ka acimredzot visagrina-
kas obo kulta formas ir saistitas ar sena cilvéka mitologiskajiem priekssta-
tiem par pasaules rasanos. Saskana ar tibetiesu kosmogoniskajiem mitiem
sakuma tika radita akmenu kaudze uz balta ledaja. Iespéjams, pasaules
modelis piramidalas akmenu kaudzes izskata ir vecaks par pasaules koka
un $amana koka télu. Saskani ar tibetiesu prieksstatiem iesakuma pasaules
centra atradas kalns un tikai péc tam radas ta centrala ass jeb pasaules
koks. Ta saknes aizsniedza miruso pasauli pazemég, bet galotne sniedzas
lidz pat debesu mitekliem.?

Atsaucoties uz N.L. Zukovsku (H. JI. Kykosckas), L. Abajeva atzime,
ka, dzimstot Samanismam, obo godinasana turpinaja pastavét neatkarigi no
td, jo obo praksei nebija nepiecieams Samanis ka starpnieks starp garu
pasauli un cilvékiem.?! Turklat $amanisma praksém allaz ir bijis elitars un
ezotérisks raksturs, bet 0bo godinaja parasta tauta bez speciali apmacitu
garidznieku pieaicinasanas. Tikai vélak, kad $amani parnéma obo ritualu
izpildis$anu un radas miruso Samanu kults, 0bo partapa par neatnemamu
samanisma sastavdalu. Samani parnéma ari obo atribitiku, kas ir krasaino
auduma gabalu piesie$ana, akmenu un koku izmanto$ana.?? Tadel ir ja-
doma, ka Samanisma krasainam lupatinam ir pirms$amaniska izcelsme.

Obo godinasana, kas tika integréta Samanisma, vélak Centralazijas te-
ritorija piedzivoja budizacijas jeb ieklausanas budisma procesu. Obo kultu
unificéja un saskanoja ar budisma kosmologiskajiem pamatprincipiem.
Dabas objektu (kalnu, upju, mezu) saimnieku un dzimtu kalnu kultu at-
zina, bet Samanu un $amanu fetisu godinasanu noliedza.” Acimredzot
tiedi obo budizacijas konteksta ir jainterpreté Tibetas pirma klostera Samje
pagalma esosais sausais koks bez lapotnes, kura zaros ir piesieti lagSanu
karodzini rlung rta.

2 L.L. Abayeva, Kul’t gor i buddizm v Buryatii,s. 69.

* N.L. Zhukovskaya, Lamaizm i ranniye formi religii. Moskva, 1977, s. 37. (Pec:
L.L. Abayeva, Kul’t gor i buddizm v Buryatii, s. 70.)

2 L.L. Abayeva, Kul’t gor i buddizm v Buryatii,s. 70.

2 Tbid., s. 73.
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Luagsanu karodzini Samje klostera sausa koka zaros atgadina /ab rtse
ar krasainam lupatinam zaros un atsauc atmina $amana koka télu. Samje klosteris

2016. gada jalija. No Elizabetes Taivanes fotoarhiva.

Acimredzot krasainas lupatinas, kas tik ciesi ir saistitas ar obo kultu,
budismam ienikot Centralazija, partapa par budistu lagsanu karodziniem.
Ir interesanti tas, ka uz Samaniskam krasainam lupatinam jeb $allém Bai-
kala ezera piekrasté (tur tos sauc par hadakiem, no tib. — kha btags) médz
rakstit ari lagsanu vardus tapat ka to dara budistu lagsanu karodzinu ga-
dijuma. Obo kulta piekritéji uzskata, ka tas, kas ir sarakstijis ligsanu uz
tada karodzina, turpina lagties ari tad, kad vins ir nodarbinats ar ko citu.?*
Sads “automatiskas efektivitates” princips, kad mehaniski iekustinata lag-
$ana vai mantra skaita pati sevi, ir raksturigs ne tikai tantrismam, bet ari
$amanismam. Tas savukart lick aizdomaties par iespéjamam kopigam,
ar magisko pasaules skatijumu saistitim $amanisma un tantrisma sakném.

*Sergey Volkov, Po Baikalu. [Tiessaiste], pieejams: https://www.e-reading.club/
bookreader.php/144726/Volkov_-_Po_Baiikalu.html#label48, skatits 20.07.2017.
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Interesanta ir krasaino $allu upurésanas kartiba un krasu simbolika
dazados Centralazijas regionos. Ta, pieméram, Altaja audumam jabut jau-
nam, tas jasaplés ar rokam. Auduma gabala malu neupurg, bet noplés un
sadedzina krasni. Upur$allém nav jabut no zida vai vilnas. Lentém jabut
4-5 cm platuma un 40-50 cm garuma. Balto auduma gabalu upuré gariem
nolaka apliecinat gaisos nodomus, zilie ir veltiti debesim, bet dzeltenie —
zemes dievibai. Upurét tadas lentes var tikai jaunmeéness laika pirms sau-
lesrieta.* Ziedoto lensu krasu spektrs var bt ari plasaks. Krasu simbolikas
skaidrojums var atskirties atkariba no regiona.

Veéja zirgs (Tib. — rlung rta). Lai atklatu lugsanu karodzinu semantiku,
ir tikpat butiski pievérsties ari to centralajam simbolam — véja zirgam. Ir
jasak ar to, ka apzimé&jums r/ung rta (t. i., "véja zirgs”, vecaja varianta —
klung rta®) sastav no diviem vardiem: r/ung (vecaja varianta — &/ung) un
rta. Rlung nozimé véju, bet &/ung — &teri jeb tuksu izplatijumu (Skt. —
dkasa). VEj§ un éteris ir divi no pieciem protoelementiem (zeme, tdens,
uguns, gaiss jeb véjs un éteris jeb tukss izplatijums). Tiedi éteri sakot-
néji identificéja ar zirgu atskiriba no musdienam, kad zirgu pielidzina
gaisam-véjam. K/ung ir visaptveros§s pamats, tas ir klatesoss visa.?’

Acimredzot tam, ka zirgu ir pienemts attélot centra un sakotnéja ver-
sija identificét ar izplatijumu, ir kada dzilaka kosmologiska un ontologiska
nozime. Attéls uz karodzina ir jégpilna diagramma, kas lidzigi mandalai
(Skt.) attelo perfektu makro- un mikrokosmosa modeli. Iespéjams, lidzigi
tam ka mandala izpilda kosmogonisko, pasauli sakartojoso funkciju, ari lag-
$anu karodzini kosmizé telpu sev apkart, ne tikai pateicoties uz tiem uz-
rakstitaim mantram, bet ari implicita veida attélotajai pasaules diagrammai.

% E.V. Yekeyeva, “Kul't prirodi i svyazanniye s nim predmeti i sooruzheniya al-
taycev”. Yazik i kul'tura altaycev: sovremenniye tendencii razvitiya. Gorno-Altaysk, 2016,
ss. 220-221.

% Ka atzimé Per Kvaerne &/ung rta ir lagsanu karodzinu apziméjums, ko izvélas lietot
Bon religijas parstavji ari musdienas. (Sk.: Per Kvaerne, Tibet Bon Religion: A Death Ritual
of the Tibetan Bonpos. Leiden: E.J. Brill, 1985, p. 19.)

¥ Namkhai Norbu, Drung, Deu and Bon: Narrations, symbolic languages and the Bon
tradition in ancient Tibet. Dharamsala: Library of Tibetan Works and Archives, 1998,
pp- 68-69.
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Interesantu paskaidrojumu zirga un izplatijuma identificésanai piedava
N.A. Struckova (H. A. Cmpyuxosa) sava pétijuma par solaro simboliku
jakutu dejas. Vina norada, ka senie klejotaji médza salidzinat izplatijumu
ar izcilu zirgu, jo vini apguva stepes plasumus ar zirga palidzibu. Lopkopju
tautam telpas un tas apgusanas, ka ari parvietosanas telpa jédziens ir sais-
tits ar jasanu, ar dzivnieka straujam kustibam.?

Zirgs senaja pasaulé bija svarigakais transporta lidzeklis. Pirmsindus-
trialaja sabiedriba zirga ipasibas vértéja tapat ki musdienas novérté laba
automobila kapacitati. Apmetnes atradas viena no otras liela attaluma, rei-
z€m gruti sasniedzamas vietas. Sarezgito marsrutu parvaré$ana bija liela
meéra atkariga no jatnieka un zirga, bet zirgam piemit izturiba, spéks, at-
rums un paklausiba.”

Zirga pielabinasana kluva par iemeslu tautu staigasanai arhaiskaja pe-
rioda, jo cilvéks beidzot sanéma desmitkartigu atrumu un lidz ar to ieguva
spéju sasniegt un apgut jaunas teritorijas, kuras vin$ padarija par apdzivo-
tam un izmantoja lopkopibai un medibam. Pateicoties jajamzirgam, klejo-
taju geografiskds zinasanas pieauga un tika nodibinati kontakti ar
jaunatklato zemju iedzivotajiem. Sis apstaklis savukart veicinja saimnie-
cisko un kultaras vértibu apmainu un izplatisanos.*® Acimredzot zirga prak-
tiska noderiba kluva par iemeslu tam, ka $is dzivnieks ir ieguvis simbolisku
zemtekstu ari religija.

Péc Namkhai Norbu Rinpoc¢es domam, zirga un véja elementa sadarbi-
bai ir sameéra vélins raksturs. Ka jau ir teikts, sikotngji zirgu identificéja tiesi
ar étera, nevis ar véja elementu. K/ung rta (“izplatijuma zirgs”) pakapeniska
partapSana par r/ung rta (“to, kas apseglo véju”), péc Namkhai Norbu domam,
varéja notikt sakara ar karodzinu praktisku lietosanu, tiem plivojot véja.*! Ta

# N.A. Struchkova, Formirovaniye kineticheskogo komponenta v ritual’'noy prak-
tike, otv. red. A.L. Gogolev. SPb: Izdatel'stvo Sankt-Peterburgskogo universiteta,
2005. [Tiessaiste], pieejams: http://www.olonkho.info/ru/index.php/®opmuposanue_
KHHETHYECKOTO KOMIIOHEHTa B PHTYalbHOM mpakTuke, skatits 02.12.2017.

# Robert Beer, The Handbook of Tibetan Buddbist Symbols, p. 66.

0 B.D. Babuyeva, Materyal’naya i dubovnaya kul’tura buryat,s. 155.

3! Namkhai Norbu, Drung, Deu and Bon: Narrations, symbolic languages and the Bon
tradition in ancient Tibet, pp. 69-70.
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Tibetiesu lugdanu karodzins ar attéloto véja zirgu uz ta un Cetriem mitiskiem
dzivniekiem, zids. No Elizabetes Taivanes fotoarhiva.

vai citadi, bet véjam un zirgam ir zinama radnieciba, jo abi ir straujas
dabas. Acimredzot tadé] tos médz identificét. Un tas ir saprotams, jo man-
tram un sakralo télu svétibai ir jaizplatas pa pasauli véja atruma.

Ir svarigi piezimét, ka tibetiesiem ir prieksstats par katram cilvékam
piemitoso individualo energiju, kas péc butibas ir ¢etru iekséjo speku sali-
kums. Sie &etri ir dzivibas energija (Tib. - srog), veseliba (Tib. - /us), indi-
viduala energija (Tib. — dbang thang) un veiksme (Tib. — rlung rta). So
Cetru energiju koptéls ir véja zirgs (rlung rta). Vina misija ir parvarét visu
negativo, kas piemeklé cilvéku slimibas un neveiksmes gadijuma, ka ari
demonu un planétu ietekmeé.*?

Lidziga ir zirga téla interpretacija mongolu $amanisma. Péc Sarange-
relas sniegtajam zinam par véja zirgu sauc garigo komponentu cilvéka.
Véja zirgs atbild par $amana saiSu ar gariem-paligiem stiprinasanu. Lai

32 Robert Beer, The Encyclopedia of Tibetan Symbols and Motifs, p. 62.

73



74

Religiski-filozofiski raksti XXIV

spécinitu véja zirgu, ir nepiecieams but tikumigam attiecibas ar sabied-
ribu, tuvako un dabaspasauli. Ja §adi rikojas, $amanis ir spéjigs atjaunot
lidzsvaru cilvékos un pasaulé kopuma.*

Péc burjatu domam, katrs cilveéks ir apveltits ar dzivino$o energiju, ko
vin§ var dzives laika zaudét. Ja vin$ slimo vai vinam neveicas, tad vina
ieksejais speks ir izsicis. Tada gadijuma Burjatija ir pienemts izpildit ta
saukto Aii morin (véja zirga, tibetie$u — r/ung rta) ritualu. Cilveks dodas pie
lamam un vini palidz izgatavot atbilstosu karogu ar véja zirga attélu uz ta.
Attiecigi zimogi jeb koka matricas ar zirga attélu Burjatija meédz glabaties
budistu klosteros. Musdienis ir iespéjams nopirkt jau gatavus individualos
hii morin. Izgatavoto vai nopirkto karogu ir nepieciesams iesvétit un tada
veida zirgu atdzivinat. Sads karodzins simbolizé cilvéka dzivino$o energiju
un var but dazadas krasas. Tas izvéle ir atkariga no horoskopa. Ta, pieme-
ram, tam, kur§ piedzima tigera, zirga vai suna gada, jaizgatavo vai jaiega-
dajas dzeltens karogs ar zalam malam un pie aréjas malas pie§atam
sarkanam mélitém. Vinam japiesien karogs bérza, nevis kada cita koka
zaros. Rituala reglamentacija skar ari karoga piesiesanas laiku.**

Uzskata, ka zirgs, kas ir attélots uz karoga, aiznes cilvéka lugsanas
debesis ar vé&ja palidzibu. Hii morin rituals palidz uzturét cilvéka esoso
energiju un tade] burjatiem tas ir Joti populars. Jaatzimé, ka $aja regiona
$amanisma un budisma sajaukums ir ipasi izteikts, tadel ir grati teikt, kada
ir individualo karodzinu izcelsme. Nav noslépums, ka dzivino$as energijas
jeb pranas ideja ir skaidri parstavéta tantriskaja budisma. Tomér tas iden-
tificéSana ar zirgu acimredzot ir Samanisma nopelns. Interesanti, ka kaut
ar1 uzraksti uz §ada karodzina ir tibetie$u valoda, Tibeta $§adi individualie
karodzini nav populari.

Tibetas budisma, kura ir sajaukusies klasiska Mahajana, tantrisms un
tibetie$u bon, aktivi lieto mistiskas anatomijas un fiziologijas pamatus, t.
i., tantrisma macibu par smalka kermena uzbuvi un funkcionésanu. Tan-
trisma ir prieksstats par diviem pamatkomponentiem cilveka, kas ir apzina

33 Sarangerel, Chosen by the Spirits: Following Your Shamanic Calling. Rochester: Ver-
mont: Destiny Books, 2001, pp. 28-30.
* B.D. Babuyeva, Materyal’naya i dubovnaya kul’tura buryat,s. 172.
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jeb prats un prana (Skt.). Tibetiesi sauc dazadus pranas limenus par rlung
jeb véjiem. Véjus uzskata par neatnemamu apzinas jeb prata pavadoni dzi-
ves laika un péc kermena naves un salidzina to ar zirgu, kas talit aiznes
jatnieku-pratu tur, kur vins velas.®

Bet no kurienes nak tibetiesu jatnieka un zirga téls? Nesaraujamas
attiecibas starp apzinu un véjiem — $o jatnieku un vina zirgu — Tibetas
budisma pamudina atkal atgriezties pie klejotaju dzivesveida tematikas.
Kulturologs G. Gacovs (I I'aues) sava monografija par Eirazijas klejotaju,
zemnieku un kalnu iedzivotdju kosmologiskajiem prieksstatiem atzimé, ka
klejotaja totala atkariba no ganampulka ari ir iemesls izjutai, ka cilvekam
ir ieks€jas, radniecigas saites ar dzivniekiem. Sada ir dzivnieku un ipasi
zirga dievisko$anas izcelsme. Cilvéks klust viens ar zirgu un partop par
kentauru. Klejotajs zirga mugura ir atrauts no zemes un tada veida atvérts
debesim.*

Zimigi ir Centralazijas, pieméram, tjurku—mongolu un tjurku—jakutu,
episko saceréjumu sizeti par nesaraujamam un pat radniecigam saitém
starp legendarajiem varoniem un vinu zirgiem. Varonis piedzimst vien-
laikus ar savu zirgu. Tad, kad vina zirgs nomirst, varonis zaudé sparnus, t.
i., speku. Zirgs ir ne tikai varona sabiedrotais, bet ari debesu davitais aiz-
bildnis, kura garigas spéjas ir izcilakas par pasa varona spéjam.*’

Andzejs Rozvadovskis (Andrzej Rozwadowski) sava pétijuma par
Centralazijas petroglifiem savukart raksta, ka zirga téls ir obligati parsta-
véts Centralazijas Samanu atributika. Zirgs simboliska veida aiznes Samani
uz citam pasaulém, lai vin§ izpilditu tur vienu vai otru ritualu. Tani pasa

3 Per Kvaerne 3aja zina atsaucas uz Milarepu, prominento 11.—12. gadsimta tibet-
ieSu svéto, kur§ sava autobiografija ir piesaucis sems nyid rta pho jeb prata zirgu. (Sk.: Per
Kvaerne, Tibet Bon Religion: A Death Ritual of the Tibetan Bonpos, p. 19.)

¢ G. Gachev, Nacional’niye obrazi mira: Yevraziya — kosmos kochevnika, zemledela,
gorca. Moskva: Nauka, 1999, ¢. 124-157. (No: M.S. Sarkulova, “Mifologizaciya obraza
“Konya” v kochevoy kul'ture”, Vestnik KazNu, 2009. [Tiessaiste], skatits 8.09.2017., pie-
ejams: https://articlekz.com/article/8412.

7 R.S. Lipec, Obrazi batira i yego konya v tyurko-mongol’skom epose. Moskva: Vo-
stochnaya literatura, 1979, ss. 132, 135. (No: M.S. Sarkulova, “Mifologizaciya obraza
“Konya”v kochevoy kul’ture”.)
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laika zirgs spélé ne tikai simbolisku lomu $amana ritualaja dzive, bet tiek
burtiski upuréts. Sadu zirga noslepkavosanas ritualu ir siki aprakstijis un
izanalizgjis Mirca Eliade sava prominentaja darba par $amanismu, kur vins
gan apSaubija zirga upuré$anas Samaniskas saknes.*®

Interesanti ir ari tas, ka zirgs kopa ar aitu un jaku bija upuréjams dziv-
nieks tibetie$u Bon po apbedisanas ritualos. Aitai bija jasagatavo cel$ uz
miruso valstibu, zirgam bija mirusais tur jaaizved, bet jaka uzdevums aiz-
kapa celojuma bija atvairit demonus.* Zimigs ir zirga htoniskais simbo-
lisms. Centralazijas iedzivotaji apveltija $o dzivnieku ar vidutaja funkciju
starp dzivo un miru$o pasauli. Centralazijas $amanisma dvéseles nogada-
$ana miruso valstiba bija $amana uzdevums, un zirgs $aja celojuma spéléja
butisku simbolisku lomu.* Zirgs nak no augstakas pasaules, vinam ari ir
japavada mirusais aizsaulé.*!

Tatad zirgs iegust htonisko simbolismu $amanisma ietvaros, un tam
acimredzot ir saméra veélins raksturs. Analizéjot jakutu deju motivus,
N.A. Struckova (H. A. Cmpyuxoea) atzimé, ka vél pirms$amanisma pe-
rioda indoeiropiesi asocigja zirgu ar saules dievibu. 2. gt. p.m.&. Aizbaikala
un Ziemelmongolijas iedzivotaji parnéma zirga asociaciju ar augstako, t. 1.,
Saules dievibu, no iranu ciltim, kas ieceloja Seit no Vidusazijas.** Nemot
véra senas Tibetas saites ar Iranu, var pienemt, ka ari Tibetas véja zirga
téla pamata ir solara tematika, kas acimredzot ir senika par Samanismu.

8 Mir¢a Eliade norada, ka zirga upuré$ana nav gluzi samaniska prakse, jo bijusi
izplatita daudzas arhaiskajas religijas un nemaz neprasija Samana-upurétaja klatbatni.
Dazas tjurku tautas pazist zirga upurésanu Debesu Batnei, un to neizpilda $amanis. Tapat
lielaka indoeiropiesu tautu dala upuréja zirgu debesu un pérkona dievibai. (Sk.: Mircha
Eliade, Shamanizm. Arhaicheskiye tehniki ekstaza. K.: Sofiya, 2000, s. 191.)

%9 Per Kvaerne, Tibet: Bon Religion: A Death Ritual of the Tibetan Bonpos, p. 19.

“ Andrzej Rozwadowski, “Sun Gods or Shamans? Interpreting the ‘Solar-Headed’
Petroglyphs of Central Asia”in: Neil S. Price, ed., drchaeology of Shamanism. London and
New York: Routledge, 2001, pp. 72-73.

# Zh K. Karakuzova, M.Sh. Hasanov, Kosmos kazabskoy kul'turi. Almati: Yevraziya,
1993, 5. 31. (No: M.S. Sarkulova, “Mifologizaciya obraza “Konya” v kochevoy kul'ture”.)

2 N.A. Struchkova, Formirovaniye kineticheskogo komponenta v ritual’noy prak-
tike. [TieSsaiste], pieejams: http://www.olonkho.info/ru/index.php/@opmupoBanue
KMHETHYECKOr0 KOMITOHCHTA_B_PHUTyaabHOH NpakTHKe, skatits 02.12.2017.
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Serge. Tiesi ar zirgu ir saistits viens no svarigakajiem $amaniskajiem
kulta objektiem Burjatija, Mongolija un Jakutija, kas ir serge (burjatu val.)
jeb zirgiem domata slita, ko médz ierikot pie majas. No vienas puses, ser-
gei ir bijusi funkcionila nozime, jo ta ir domata zirgu piesiesanai. No otras
puses, ta simbolizé dzimtu. Katrai gimenei ir sava serge; to nemeédz iznici-
nit, un nometnes parcel$anas gadijuma to uzstata jaunaja dzivesvieta. Pa-
sauligo simboliku papildina dzilaka religiska jéga. Izradas, zirgi ir ne tikai
cilvekiem, bet ari dieviem. Kaut ari serge médz izskatities dazadi, klasiska
slita paredz tris iecirtes. Saskana ar izplatitu skaidrojumu augstaka iecirte
ir peredzéta tam, lai dievi, kas apmeklé gimeni, piesien pie ta savus zirgus.
Zemaikas iecirtes ir domatas cilveékiem. Saskana ar citu interpretaciju aug-
staka iecirte ir domata debesu dievu zirgiem, vidéja — cilvéku, bet ze-
maka — apakséjas pasaules dievibu zirgiem.*

Citiem vardiem sakot, serge ir pasaules koka jeb pasaules ass simbols.
Tani pasa laika serge ir sava veida norade uz konkréta zemes gabala, t. i.,
zinamas gimenes teritorijas centru. Slita ki pasaules koks un sencu garu
mijoklis nodrosina saikni starp pasaulém: ka atbilde uz cilveku lagumiem
un upuriem par viniem nak debesu Zélastiba, un senc¢u gari Zzélastibas
translacija spélé starpnieku lomu.** Ne tikai slita, bet ari pats zirgs nodod
svétibu cilvekiem. T4, pieméram, burjati médza savienot jurtas karkasa
dalas ar virvi no zirga krépém. Pastavéja ticéjums, ka tiesi pa $adam virvém
laime un svétiba nokapj no debesim pie gimenes locekliem.*

Saikne starp pasaules koku un slitu ir acimredzama ari tadeél, ka sakot-
négji Centralazija serge lomu patiesam izpildija koks. Tomér ar laiku, kad
slitas simboliska nozime nostiprinajas, ieviesas tradicija koku nocirst un
atbrivot no zariem, lai $o svarigo dzimtas vitalitates simbolu parvadatu no
vienas vietas uz otru, novietojot to tur, kur klejotaji noliek savas teltis.*®

® Ye.O. Zaksheyeva, “Serge v tradicionnoy kul'ture buryat”, ss. 50-51. [Tiessaiste],
pieejams: http://talci-irkutsk.ru/doc/doc/izd/Serge_v_traditcionnoi_kulture_buriat.pdf.

*'S.G. Zhambalova, Profanniy i sakral’niy miri ol’honskih buryat. Novosibirsk, 2000,
c.273. (No: Ye.O. Zaksheyeva, “Serge v tradicionnoy kul’ture buryat”, s. 54.)

* B.D. Babuyeva, Materyal’naya i dubovnaya kul’tura buryat, s. 167.

* D.S. Dugarov, Istoricheskiye korni belogo shamanstva: na materiale obryadovogo
fol'klyora buryat. Moskva, 1991, s. 130. (Sk.: Ye.O. Zaksheyeva, “Serge v tradicionnoy
kul'ture buryat”, s. 49.)
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Kaut ari serge nav atrodami Tibeta, ir idejisks sakars starp burjatu,
mongolu un jakutu slitu un tibetiesu /a4 r#se centralo stabu srog shing (bur-
tiski “dzivibas koks”). Zirga téls $eit vairs nefigurg, toties tibetiesu srog
shing lidzigi serge apvieno dzimtas un sargijoso dievu kontekstu. Saskana
ar 19. gadsimta tibetiesu traktata Sumati mani pradzna sniegtajam zinam
tibetie$i uz da /ha jeb aizsargajoso dievibu /ab rtse dzivibas koka médza
uzrakstit tris paaudzu sencu vardus un dieviska klana péctecu vardus. Sos
uzrakstus slépa no svesinieku acim. Bez tiem /ab rtse skaitijas bezspécigs.
Debesu aizbildni gan nemitinajas pasa /ab rtse. Tie nokapa uz zemes pa
debesu virvém dmu thag (Tib.)* — auduma gabaliem un virvém, kas ir
izvilktas starp /ab rtse centralo vertikali un sinu mietiem. Uz lupatinam,
kuras pieséja pie virvém, médza rakstit gimenes loceklu vardus, tada veida
nododot vinus debesu garu aizgadibai.*®

Nebutu lieki atzimet, ka tibetiesu stapas (Tib. — mchod rten) ari paredz
centralo asi jeb dzivibas koku srog shing, kas ne tikai uzrada skaidras para-
leles starp stapu un obo, bet pamudina uzdot jautajumu par stapas seman-
tiskam sakném. Var pienemt, ka tradicionalo budistu relikvariju prototips
ir tiesi obo. Rezumeéjot jateic, ka tibetiesu dzivibas koks sintezé sevi pasau-
les ass, dzimtas koka un $amanu koka funkcijas, kamér auduma auklas un
karodzini spélé neparprotamu instrumentalo lomu uzticibas (devotion)
praksg, kas Seit ir gimenes loceklu nodosana debesu garu aizgadibai.

Cetri mitiskie dzivnieki. Atgriezoties pie véja zirga téla uz tibetiesu
lagsanu karodziniem, ir jasaka paris vardi par ta sabiedrotajiem, kas ir etri
mitiskie dzivnieki: pukis, garuda (Skt.), tigeris un lauva. Péc Roberta Bira
atzinam, $o butnu simbolisms nak no kinie$u geomantijas un astrologijas.
Senaja Kina bija pienemts saskanot debespuses ar gadalaikiem. Attiecigi
par katru debespusi un gadalaiku bija atbildigs viens no ¢etriem mitiska-
jiem zvériem. Kina Austrumi asoci€jas ar pavasari un tirkiza puki. Dien-
vidus pielidzina vasarai un féniksam, ko dévé par saules sarkano putnu.

47 Ar dmu thag Tibeta saprot debesu jeb varaviksnes virvi, pa kuru legendarie Tibetas
kenini naves bridi uzkapa debesis, neatstajot péc sevis kermeni. (E. Taivanes piezime.)
# K.M. Gerasimova, Tradicionniye verovaniya tibetcev v kultovoy sisteme lamaizma.

Novosibirsk: Nauka, 1989, s. 209.
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Rietumus saista ar rudeni un balto tigeri, bet Ziemelus — ar ziemu un
brunrupuci, ko ieskauj ¢aska. Attieciba uz dzives cikliem pukis parstav
dzims§anu, sarkanais putns — jaunibu, baltais tigeris — vecumu, bet brun-
rupucis jeb ta sauktais melnais kareivis — navi. Kiniesu budisma $ie mitis-
kie dzivnieki simbolizé dzim$anas, slimibas, vecuma un naves bailu
parvarésanu.

Tibetiesi parnéma mitisko dzivnieku simbolu un pieskanoja to savas
geomantijas principiem. Vini paturéja tirkiza puki, sarkano putnu jeb ga-
rudu un dzelteno tigeri, bet aizstaja Kinas nacionilo simbolu — melno
kareivi jeb brunrupuci ar Tibetas emblému, t. i., balto sniega lauvu. Tibe-
tie$u geomantija Cetri dzivnieki reprezenté Tibetas zemes garus. Garuda
atbild par sarkanajam klintim, kas atrodas rietumos. Tirkiza pukis parstav
ganibas, zaldju, avotus un upi, kas tek dienvidu virziena. Dzeltenais tigeris
simbolizé gaiSo zemi un klintis austrumos, bet sniega lauva — sniegotos
kalnus ziemelos.”® Acimredzot tas, ka katrs mitiskais dzivnieks ir atbildigs
ne tikai par debesu pusi, bet impliciti ari par gadalaiku, varétu nozimét to,
ka rlung rta svéti gan izplatijumu, t. i, telpu, gan diennakts un gada ciklus,
t. 1., laiku.

Batu interesanti minét vél kadu véja zirga un mitisko dzivnieku inter-
pretaciju, ko piedava Namkhai Norbu un kas ir acimredzami saistita ar
tantrisma motiviem. Sakara ar to, ka zirgu Tibeta identificéja ar visatrako
parvietosanos telpa, vin$ simbolizé straujas transformacijas gaitu no nega-
tiva uz pozitivo, kad Jaunums partop par labo, nelaime — par veiksmi, ne-
labveligas zimes — par labvéligam, nabadziba — par particibu utt.”!

Namkhai Norbu interpreté ¢etrus mitiskos dzivniekus ka stihiju sim-
bolu: tigeris, kas mitinas meza, simbolizé koku vai ari gaisu, kas palidz
kokiem augt; lauva, kura dzivesvieta ir kalni, nozimé zemi; £4jung (Tib.)
jeb garuda, kas lido augstu debesis un $kil uguni no saviem ragiem, no-
rada uz uguns elementu; pukis, kas mitinas jura, parstav tdeni. Piekto

¥ Robert Beer, The Handbook of Tibetan Buddbist Symbols, pp. 67-68.

50 Tbid., p. 69.

*! Namkhai Norbu, Drung, Deu and Bon: Narrations, symbolic languages and the Bon
tradition in ancient Tibet, p. 69.
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elementu — izplatijumu apzimé ar tibetie$u vardu 4/ung. To simbolizé cen-
tra attélotais zirgs. Tas, ka elementus neattélo ki mezu, kalnu, debesis un
juru, bet ka mitiskos dzivniekus, norada uz elementu aktivo dabu. Zirgu
attélo ar vélmi piepildoso darglietu (Tib. — nor bu me ’bar) mugura, un tai
ir ari tantriskas transformacijas zemteksts. Darglietas téls ir aicinats atga-
dinat, ka ar elementu spéku neveiksmi var parvérst veiksmé un visas cil-
veka vélmes var piepildities.? Kaut ari Namkhai Norbu gramata ir veltita
Bon religiskam praksém, transformacijas princips ir aktivi parstavéts tiesi
tantrisma.

* k k

Siisa pétijuma ietvaros ir izdevies konstatét, ka tibetiesu lagsanu ka-
rodziniem primari ir $amaniska un pirmssamaniska izcelsme. T4 ir saistita
ar obo praktisko lietojumu un kosmogonisko zemtekstu, ka ari zirga hto-
nisko simboliku §amanisma un solaro nozimi aiz§amaniskaja perioda. Ka-
rodzinu “automatiskas efektivitates” princips, ko parasti ir pienemts saistit
ar tantrismu, ir tikpat labi raksturigs ari $amanismam. Tadél var pienemt,
ka tas parstav tantrisma un Samanisma bazi veidojoso kopigo magisko
pasaules uztveri. Tani pasa laika tibetie$u lagSanu karodzini ir izpelnijusies
ari tantrisko konotaciju sakara ar tiem piemitoso transformacijas ideju un
zirga identificé$anu ar dzivino$o energiju cilvéka. Karodzinu tantriska in-
terpreticija nav brinums regiona, kur tantriskais budisms ir izplatits kops
8. gadsimta. Tomeér svarigi ir tas, ka tantrisms ar savu noslieci uz jau pie-
minéto transformacijas, atra efekta un psihotehnikas principu ir ietekme-
jis lagsanu karodzinu semantisko lauku mazaka méra neka Samanisms.
Lagsanu karogu ziedosana paliek primari magiska prakse ar tai piemito-
$ajiem uzticibas religijas elementiem.

32 Namkhai Norbu, Drung, Deu and Bon: Narrations, symbolic languages and the Bon
tradition in ancient Tibet, p. 69.



Elizabete Taivane

Tibetan Prayer Flags rlung rta: Possible
Semantic Roots

Summary

The research deals with the Tibetan practice of prayer flags rlung rta
and their possible semantic roots. Unfortunately, historical sources about
origins of prayer flags don't exist. There are just two popular traditional
versions concerning the matter. According to the first one r/ung rta (and
dar lcog on the whole) derivate from Indian and Tibetan war flags. Accor-
ding to the second version the practice of dar lcog is rooted in Tibetan Bon
religion. In the present paper we endeavour to analyse possible shamanic
and pre-shamanic origins of dar lcog referring to Tibetan cultural environ-
ment as well as to the context of Central Asia on the whole paying special
attention to Mongolia and Buryatia region. The purpose of the research is
to understand the reasons and the extent of the tantric connotations pre-
sent in the semantic field of the investigated matter.
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LATVIAN RELIGION — DIEVTURIBA?

If the ancient Latvians had been asked what their religion was, they
would have been baffled by the meaning of the question. Their religion
was their way-of-life (dziveszina) and ultimate concerns were not
couched in abstract dogmas or analytical canons. The highest aim of
human life was to live in harmony with Nature and other members of
society — to_follow the will of gods. Personal worth and integrity was
expressed in terms of possessing many Virtues, and there was no need for
conceptualizing such religious metaphors as sin, atonement or redemp-
tion." — Janis Tupesis (1937-2017).

The Preamble of the Constitution of the Republic of Latvia declares:
“Since ancient times, the identity of Latvia in the European cultural
space has been shaped by Latvian and Liv traditions, Latvian folk wis-
dom?, the Latvian language, universal human and Christian values.” The

! Janis Tupesis, “The Ancient Latvian Religion — Dievturiba’, Lituanus, 33.3 (1987),
4661 http://www.lituanus.org/1987/87_3_06.htm.

2 One of the several translations for Jazviska dziveszina, an encompassing term for
the whole of inherited ethno-cultural wisdom, spiritual and moral values which shape
the worldview and creed characteristic to Latvianness. “Latvians have shaped their own
Latvian-like life-wisdom (dziveszina) by taking care of the Latvian theism (dieves-
tiba)” as in: Iréna Saprovska, Sapratne (Riga: aut. izd., 2006) http://www.marasloks.lv/
public/?id=144&In=lv.

* Satversmes Sapulce, The Constitution of the Republic of Latvia (Riga: Sacima, 2014)
https://likumi.lv/ta/en/id/57980-the-constitution-of-the-republic-of-latvia  [accessed
Feb. 15,2018].
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former Dean of the Faculty of Theology of the University of Latvia,
Ralfs Kokins once described the status quo of the Latvian religiosity:
“A decent Latvian stands with one foot in Dievturiba and the other in
Christianity, a touch of Hinduism and Buddhism, believes in horoscopes
and attends healers.” The Acting Director of the Institute of Humanities
and Social Sciences of Daugavpils University, Anita Stasulane points out
that “as questions about religious belonging are no longer included in
Latvian censuses, information about the membership numbers in reli-
gious organizations can only be distilled from data published by the
Ministry of Justice, i.e. by collating reports submitted by religious organi-
zations in Latvia.” The inspection of reports confirmed that Dievturi®
constitute the largest among the eight registered non-Christian religious
groups in Latvia by the number of members in congregations (under the
umbrella religious union Latvijas Dievturu sadraudze established in
1927) and during the last eight years adherents of Dievturiba are con-
tinuously increasing.” Furthermore, theologian Karl Rahner’s argument

that there are “anonymous Christians, or believers whom ye cannot yet

recognize and who themselves do not yet know that they are believers”

and Heinrich Ott’s stance that “there may be Christians who are un-
aware of the fact,”® suggests that this may be also the case for Dievturi,

i.e. all uncongregational ones have been left out of sight ever since.

* Alise Jesenska, ‘Pret Rietumu kultiru sakts karagajiens’, dpollo, 2015 http://
www.tvnet.Iv/apollo/arhivs/714781-pret_rietumu_kulturu_sakts_karagajiens [accessed
Jan. 28,2018].

* Anita Stasulane, ‘Latvia', Observatoire des Religions et de la Laicité, 2015 http://
www.o-re-la.org/index.php/eu-countires/item/1319-latvia [accessed Feb. 15,2018].

¢ Dievturi — adherents of Dievturiba, autonym coined by Ernests Brastins and Kar-
lis Bregzis in 1925, ‘theophoria’in Latin; N.NOM.sG dievturis ‘theophorus’, N.NOM.PL diev-
turi ‘theophori’.

7 Tieslietu ministrija, Tieslietu ministrija iesniegto religisko organizdciju darbibas
parskats 2015. gada (Riga, 2016) https://www.tm.gov.lv/Iv/ministrija/gada-parskati/2015-
gada-publiskie-parskati [accessed Dec. 4,2016].

8 Harry W. Lowe, ‘Can a Man be a Christian and not Know It?’, These Times (Nash-
wille: Southern Publishing Association, 1965), 4-5.
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A survey of users of social networking sites in Latvia’ conducted in 2016
revealed that 22% of respondents (to an open-ended question) confirmed
their religious affiliation to Christianity, 20% — Latvian religion'®, 4% —
Paganism, 3% — other religions', 1% declared “I believe in God”, while
50% affirmed their irreligion. The figures comply with the Kokins’s state-
ment and are comparable with those of the Gallup International world-
wide survey on religiousness in 2014, i.e. in Latvia 40% consider
themselves a religious person, 41% — a non-religious person, 9% — a
convinced atheist and 10% do not know / no response'* as well as the report
on the Global Affairs Canada website: “The younger generation of Lat-
vians is not very religious in the traditional sense, except for the wide-
spread adherence to pagan traditions and holidays, paganism being the
indigenous Latvian religion.”*

Assuming that Dievturiba is commonly denominated as Latvian re-
ligion, could the given term “Latvian religion” be understood vice versa
as Dievturiba, or as something else? The purpose of this paper is to ob-
tain insight into the contemporary perception of the term “Latvian reli-
gion” in 2018, the year of Latvia’s centenary. The following tasks were set:
to analyze the terminology adopted in the former publications and typo-
logize characteristics of Dievturiba in the context of Folklorism, conduct

? Ugis Nastevi¢s, “Tikumu audzinasanas sistéma japanu un latviesu dievestibas tek-
stos’ (Latvijas Universitate, 2017), pp. 68—70.

10" Within this category latviesu dievestiba ‘Latvian religion, Latvian theism’ were
classified: 81% who declared themselves “dievturis”, 1% “Dievs, Laima, Mira — folk reli-
gion”, 9% “latviska dziveszipa (‘Latvian-like wisdom-of-life’)”, 6% “a Latvian”, 2% “Lat-
vian ancient belief”, 1% “officially Lutheran but heart-wise Dievturis”.

1 “Atheism”, “Buddhism”, “Dudeism”, “Hinduism”, “Islam” and “Self-development”
lie in this category.

2 WIN/GIA, ‘Losing Our Religion? Two Thirds of People Still Claim to Be
Religious’, End of year 2014 (Gallup International, 2015) http://gallup-international.bg/
en/Publications/2015/223-Losing-Our-Religion-Two-Thirds-of-People-Still-Claim-
to-Be-Religious [accessed Feb. 15,2018].

B CIL, ‘Cultural Information — Latvia’, Centre for Intercultural Learning, 2014
https://www.international.gc.ca/cil-cai/country_insights-apercus_pays/ci-ic_lv.aspx?
lang=eng [accessed Feb. 27,2018].
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a survey on relevant terms and summarize a segmented review of the
collected opinions.

Terminology

Latvian is a synthetic language with characteristic polysemy as op-
posed to English, which is an analytic language. It poses a challenge to
the translation of certain nuanced terms such as productive word root
latv- forming several derivates: latvietis N.sG.M ‘a Latvian’; latviesi N.PL.M
‘Latvians’; latviesu QuAL N.GEN.PL ‘~ of Latvians, Latvian ~’; Latvija
N.sG.F ‘Latvia’; Latvijas N.GEN.SG.F ‘~ of Latvia’; latvis N.sc.M ‘a Lett’
(a historical and poetic form of Latvian ethnonym); lafvji N.PL.M ‘Letts’;
latvju QuaL N.GeN.PL ‘Lettish ~’; latvietiba N.sc.F ‘Latvianness, Latvian-
ism’ (all aspects constituting Latvian identity); latvisks Apj.sc.M ‘Latvi-
an  _~ (resembling or similar to, having the characteristics of Latvianness);
latviski Apv. ‘Latvian-wise, in Latvian’ (in Latvian language or manner);
latviskot vT. ‘to Latvianize’; latviskosana GER.sG.F ‘Latvianization’; lat-
viskojums N.sG.M ‘Latvianization, a Letticized name or word’ (result of
latviskosana); latvisms (also Jeti[cisms) N.sGc.M ‘Latvianism, Letti[ci]sm’ (a
word or idiom borrowed from or modelled on Latvian; a Latvian custom,
trait, practice etc.); latviskums N.sc.M ‘Latvianness, Latvian character’ (an
essence and feeling of Latvian identity)."* The term Dievturiba N.sG.F
consists of Dievs ‘Latvian God’, furét ‘to bear, to keep’ and -iba, a suffix to
form an abstract noun; dievestiba N.sG.F ‘theism’ (Dievs + -estiba, a deriva-
tive formant) ethnic religion, folk spiritual experience, religious tradi-
tions; Latvian theism unfolds within Latvian folksongs, customs, folk
music, incantations® etc. Dievturi prefer using Letticism dievestiba for

Dievturiba over loanword religija ‘religion’, due to the allochthonous

4 Translations and descriptions applied considering suggestions by prof. Valdis
Muktupavels and prof. Andrejs Veisbergs at the Faculty of Humanities of the University
of Latvia (personal communication, March 2, 2018).

15 Letonika, ‘Latvijas Enciklopédiska vardnica’, Letonika, 2002 https://www.letonika.
Iv/groups/default.aspx?r=1&q=dievestiba&id=936960&g=1 [accessed Feb. 19,2018].
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connotation of the latter; /latviska] dziveszina N.sG.F ‘[Latvian ] folk
wisdom of life, life-wisdom’ (dzive ‘life’+ zina ‘wisdom’) the basis of Diev-
turiba.

A great diversity of descriptive collocations for Latvian autochthonous'
religion and its modern revival'” Dievturiba, used in academic'® and Diev-
turi’s publications, can be divided into 5 groups by the part of collocation
that identifies the affiliation: 1) Latvian (latviesu): ~ theism (dievestiba) *° *°

22 B2A o ancient reli-

26 27
)

~ ancient theism / ancient ~ religion (send dievestiba)

gion (send religija)”, ancient ~ religion (sen~ religija) ~ religion®,

16 “Autochthonous people are anchored in their territory, from which they are said
to originate. (..) the term indigenous tends to be used for people who are already margin-
alised, while autochthonous is generally reserved for people who are dominant in a given
area but fear future marginalisation.” as in: Quentin Gausset, Justin Kenrick, and Robert
Gibb, ‘Indigeneity and autochthony: A couple of false twins?, Social Anthropology, 19.2
(2011), 13542 (pp. 138-39).

7 Modern revival of the Latvian autochthonous religion since the Late Modern
period (Jaunakie laiki) i.e. the emancipation of serfdom in Latvia and the consequent
First Latvian National Awakening in 1850s.

18 kopkatalogs.lv, periodika.lv, dspace.lu.lv, scholar.google.lv were referred to for col-
lecting the collocations.

19 Aldis Goba, Latviesu dievestibas maciba : 1. Tikumi (Riga: Labietis, 1938).

» Vaira Vike-Freiberga, ‘Sena latviesu dievestiba’, MLB Zinotdjs (Montreal: Mon-
trealas Latviesu Biedriba, 1 March 1986), pp. 15-17.

2 Karlis Tomaring, Latviesu dievestiba — kosmopolitisko religiju pretstats (Riga: Sidab-
rene, 1993).

22 Nastevics.

2 Tupesis, “The Ancient Latvian Religion — Dievturiba’.

2 Margers Grins, Latviesu send dicvestiba un tis atjaunojums — dievturiba (Riga:
Mara, 1998).

» Ernests Brastins and Karlis Bregzis, Latviesu dievturibas atjaunojums (Riga: Latv.
Zemn. Savien. spiestuve, 1925).

% Ludvigs Adamovics, Senlatviesu religija vélaja dzelzs laikmeti (Riga: Kr. Barona
biedribas apgads, 1937).

" Eva Martuza, ‘Ludviga Adamovica senlatviesu religijas izpratne’, Ce/s, 65 (2015),
104-14.

8 Valdis Muktupavels, ‘Baltic Religion: New Religious Movements’, Encyclopedia of
Religion (Thomson Gale, 2005), pp. 762-67.
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~ national religion (nacionala religija)® 3° 31 32 33 34 3536« folk religion
(tautas religija, Volksreligion)’” 3%, traditional ~ religion® *, ~ pagan-

ism*, ~ neopaganism (neopaganisms, neoszviuecmeo)™ ** ** % modern

» Aldis Patelis, ‘Folklore and Identity: the Situation of Latvia’, Folklore. Electronic
Journal of Folklore, 1997, 61-76.

30 Grins.

31 Kaspars Klavins, “The Baltic Enlightenment and perceptions of medie-
val Latvian history’, Journal of Baltic Studies, 29.3 (1998), 21324 <https://doi.
0rg/10.1080/01629779800000081 >.

32 Solveiga Kramina-Konkova, New Religions in Latvia’, Nova Religio: The Journal
of Alternative and Emergent Religions, 3.1 (1999), 119-34.

3% Grins.

* Andres Kasekamp, The Radical Right in Interwar Estonia (New York: St. Martin’s
Press, 2000), p. 192.

% Romans Pussars, Latviesu nacionala religija — dievturiba (Riga: Latvijas Dievturu
sadraudze, 2002).

36 Anna Imbrate-Silina, News.lv: Goda Pilsonis — Uldis Stergis 06.08.2013 Tevze-
mite’, 7eévzemite (Ulbroka: Lursoft, 6 August 2013) http://news.lv/Tevzemite/2013/08/
06/goda-pilsonis-uldis-stergis/print [accessed Feb. 1,2018].

%7 Haralds Biezais, Die Gottesgestalt der lettischen Volksreligion (Stockholm: Almqvist
& Wiksell, 1961).

8 Elliot Robert Barkan, Immigrants in American History: Arrival, Adaptation, and
Integration (Santa Barbara: ABC-CLIO, 2013), p. 1092.

% Agita Misane, “The traditional Latvian religion of Dievturiba in the discourse of
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~ paganism*, ancient ~ paganism®’; 2) Lettish (latvju): ~ religion (die-
vestiba)*®; 3) Latvian_,, (DEF.AD].GEN.SG.F latviska): ~ theism (dieves-
tiba)®? 30 51 52 ~ theonoesis (Dievatzina)®, ~ ancient faith (senticiba)**,
4) Baltic (N.GEN.PL baltu): ~ theism (dievestiba)®, ~ religion (religija)®® °’,
~ paganism’®
N.GEN.PL dainu) theism of ~ (dievestiba

8, ~ neopaganism®®; 5) Dainas (daina — a Latvian folksong >
)60 616263 religion of ~ (religija)®.

4 Michael Strmiska, ‘Modern Latvian Paganism: Some Introductory Remarks’,
Pomegranate, 14.1 (2012), 22-30.

47 Mircea Eliade, ‘History of Religions and “Popular” Cultures’, History of Religions,
20.1/2 (1980), 1-26.

8 Janis Dardedzis, Latvju dievestiba (Los Angeles: Baltic Crossroads, 1996).

4 Aldis Goba, ‘Latviskas mikales gaidas’, Labietis (Chicago: Latvju Dievturu Sa-
draudze, 1 July 1979). }

_ **Janis Tupesis, ‘Latviska dievestiba — Dievturiba’, Zurnals 4 (Massachusetts:
Zurnals, 1983), pp. 40—43.

! Mara Grina, Jauns izdevums latviskas dziveszinas cel§anai’, Labietis (Chicago:
Latvju Dievturu Sadraudze, 1 January 1990).

52 Tadeuss Puisans, ‘Latviska Dieva butiba’, Jauna Gaita 234 (Orangeville: Celinieks,
September 2003), pp. 18-19 http://jaunagaita.net/jg234/JG234_Puisans.htm.

53 Saprovska.

5* Davis Stalts, ‘Latviska senticiba — baltu un somugru pasaulu savienosanas’, Dzivoz-
prieks, 2015 https://youtu.be/152ZWzFbiNDY.

%> Valdis Celms, Baltu dievestibas pamati (Riga: Lauku Avize, 2016).
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mitologija.htm [accessed Dec. 11,2017].
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gio: The Journal of Alternative and Emergent Religions, 8.3 (2005), 39-58.
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o1 Janis Dardedzis, ‘Vedas’, Labietis (Chicago: Latvju Dievturu Sadraudze, 1 January
1962).

62 Arvids Brastins, ‘Dievturiba un kristietiba’, Labietis (Chicago: Latvju Dievturu
Sadraudze, 1 July 1975).

% Valdis Celms, ‘Rudens sarunas 2009. Dainu dievestiba ka maciba.’, Nacionalisti.
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The Latvian Institute®, however, suggests using the encompassing term
‘the traditional Latvian worldview’ as /arviskd dziveszina and ‘Latvian
pagan traditions’ over ‘Latvian religion’ to: 1) emphasize the ancient Baltic
roots as the “last pagans of Europe” and the integral, inseparable bond
with Nature, and 2) avoid a possible misconception of implied nationalism
due to the prevalence of the negative connotations attached to the word.
uw Baltic, Dainas and
theism (dievestiba), [national] religion, [neo]paganism prove being the most

'The binomina consisting of Larvian, Latvian

frequent words of choice in the formation of the relevant collocations
among several authors. If dievestiba is an endonym accepted among Diev-
turi themselves, while paganism is reflecting an [frequently pejorative]
exonym from monotheistic point of view and hence the use of the term
is objected by ECER members “as it reflects negatively on our reputa-
tion”®, then re/igion has been used as a compromise term with a neutral
connotation in the academia. Exclusive ethnonyms Larvian and Baltic
have been widely used so far, yet the recent expansion of ethnically
non-Latvian seekers and adherents of Dievturiba, as pinpointed by theo-
logian Anna Lieckalnina®, and the increasing demand for bilingualiza-
tion of rituals not only in Latvian diasporas abroad but also in Riga, the
multi-ethnic capital of Latvia, as found in a survey for celebrants of
rites®® conducted in 2017, implies a viable paradigm shift in terminology
from exclusive Latvian (/atviesu) to inclusive Latvian (larviski)
religion.

This poses a vexing challenge for the acculturability of Dievturiba and
Latvianness among “others”, thus conceivably expanding the scope of
openness and acceptance for what erstwhile managed to endure a

6 According to LV100 project manager Ieva Stare (personal communication, March
12,2018)

% ECER, ‘A Declaration From The European Congress Of Ethnic Religions
(English Version), ECER (ECER, 2014) http://ecer-org.cu/a-declaration-from-the-
european-congress-of-ethnic-religions-english-version/ [accessed Dec. 30,2017].

¢ Anna Lieckalnina, Jaunas tendences dievturiba 21. gadsimta (Riga: Latvijas Univer-
sitate, 2015).

68 Nastevics, pp. 70-73.
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half-century throughout the Soviet occupation underground (see *’) and
in exile due to the very fact of keeping the linguistic isolation[ism] main-
tained intact. Translator Amanda Jatniece denotes that Dievturi particu-
larly contributed to the preservation of Latvianness in exile in such spheres
as literature, publishing, research, craftsmanship, art, music, society and
education as well as continuation of the long-cherished traditions™. Such
phenomenon tends to occur due to the activation of the self-preservation
instinct in a foreign land, i.e. the “besiegement” by other cultures correlate
with conditions of increased danger” thus requiring increased vigilance as
long as determination to withstand assimilation of one’s own ethno-
cultural identity is intact. Sociologist of religion Agita Misine pinpoints
the Dievturiba’s double affiliation to the realm of religion and to the na-
tionalism”, thus it may be regarded a type of political religion fostering
Latvianness. The incumbent leader of the Latvijas Dievturu sadraudze,
Valdis Celms admits that even though “race, ethnic origin, genes have
their impact, but that is not essential. One’s being aware of Latvianness
first of all implies the afhiliation to the Latvian language, the values of the
Latvian _traditions, the land and the nation,”” hence asserting the para-
digm of linguocentric national[patriot]ism, which in turn encompasses
several of the “constitutive elements of human identity” by William Nor-
ton”: place, language and religion, ethnicity, nationality, community, class,
gender. Louis Schneider argues that “A folk religion (..) is bound to a
particular people, folk or tribe, just as the particular people, folk or tribe
is bound to the particular religion. Universal religions, on the other hand,

% For further reading on chronology from survival to revival, refer to Stagulane and
Ozolins, pp. 239-42.

7 Amanda Jatniece, ‘Dievturu iespaids latvietibas uzturésana trimd#’, Labietis (Chi-
cago: Latvju Dievturu Sadraudze, 1 January 2005), pp. 4151-57.

! Nastevics, p. 53.

72 Agita Misane, ‘Dievturiba Latvijas religisko un politisko ideju vésture’, Religiski-
Sfilozofiski raksti, X.1 (2005),101-17.

73 Juris Lorencs, ‘But latvietim — ta ir kultiras izvéle. Saruna ar Valdi Celmu’, LA4. /o,
2017 http://www.la.lv/but-latvietim-ta-ir-kulturas-izvele/4/ [accessed Feb. 21,2018].

™ William Norton, Cultural geography: themes, concepts, analyses (New York: Oxford
University Press, 2000).
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are detached from a folk base. They address themselves to individual men
anywhere and everywhere,” whereas Don Yoder clarifies the definition of
the ‘national religion’: “The German term Volksreligion has been used in
both ways: 1) as the opposite of ‘universal religion’in the sense of national
religion of an entire people, and 2) as the folk-level opposite of sophisti-
cated, official, institutionalized levels of religion (Hochreligion) in a com-
plex society. It is of course this second sense of the word that we are

concerned with.”” In conclusion, the Latvian_ .  national religion yields

[-like]
the most frequent and relevant academic descriptive collocation.

Typologization

Dievturiba is a national (primarily — ethnic) religion, rooted in the
Latvian traditional culture and folklore, inspired by National Romanti-
cism (tautiskais romantisms) since the 2" half of the 19 century, and
eventually selectively systematized and canonized during 1920s.7® As a
revival it falls within the ambit of Mesopaganism, in the terminology by
theologian Isaac Bonewits”’, contrary to Paleopaganism which “refers to
the original tribal faiths (..) still practiced as intact belief systems” and
Neopaganism referring to “those religions created since 1940 (..)™:

“Mesopaganism” is the word used for those religions founded as attempts
to recreate, revive or continue what their founders thought of as the
(usually European) Paleopagan ways of their ancestors (or predecessors),
but which were heavily influenced (accidentally, deliberately or invol-
untarily) by the monotheistic and/or dualistic worldviews of [Zoro-
astrianism, early Buddhism]’, Judaism, Christianity and/or Islam.

> Don Yoder, “Toward a definition of folk religion’, Western Folklore, 33.1 (1974),
2-15 (pp. 10-11).

76 Valdis Muktupavels, “Tradicionalas kultaras musdienu interpretacijas Latvija: 2.
Tautiskais folklorisms’ (Riga: Latvijas Universitate, 2015), p. 65.

77 Isaac Bonewits, ‘Some Notes on Indo-European Paleopaganism and its Clergy’,
The Druids’ Progress, 1 (1984), 7-10.

78 “Zoroastrianism” and “early Buddhism” were added as these 2 appear in other defi-
nitions by Bonewits.
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Dievturiba is an autochthonous pan-en-heno-theistic religion — it
possesses the characteristics of both panentheism (&7 TEA#f) asserting
interdependence” of the world and God which is immanent in everything
within the universe®, according to Russel Naughton and John Kasulis,
and [kat]henotheism (A1), coined by Max Miiller, asserting that
the essence of the successively worshipped numerous deities is unitary,
them being pluralistic emanations or manifestations of the same concept
of the divine (God) and representing its agency in particular contexts®'.

There is a belief in the innate goodness of man (3% 3%) and good-
ness (/abs) as the most fundamental one among virtues of Dievturiba
(tikumi) — including private virtues: cleverness (gudrs), industriousness
(darbigs), beauteousness (daifs), cheerfulness (/iksms); public virtues: fond-
ness (mif5), amicableness/concord (saderigs), generousness (devigs), right-
eousness (zaisnigs) and godly virtue — godliness (dievbijigs).*> Roland
Muller argues that there are but ‘3 circles of worldview’ that consist of
opposing binaries of guilt/innocence, power/fear and honor/shame®, as-
suming that certain cultures are more dominant in one circle than others
yet possess elements and differing degrees of all 3. He describes these
worldviews as main motivators that drive one’s decision-making processes
and in turn, their behavior.®* Dievturi’s conscience-driven behavior

7 Alfred Whitehead’s ‘dipolar panentheism’: God as the “soul” of the world and the
world as the “body of God”.

% John Keane, Cultural and Theological Reflections on the Japanese Quest for Divinity
(Leiden: Brill, 2016), pp. 48-50.

81 Charles Taliaferro, Victoria S. Harrison, and Stewart Goetz, The Routledge Com-
panion to Theism (New York: Routledge, 2013), p. 78.

52 Ernests Brasting, Dieviuyu cerokslis jeb tegforu katkisms (Riga: Latvju Dievturu sa-
draudze, 1932).

8 “If a lie protects the honor of a tribe or nation, then it is fine. If a lie is told
for purely selfish reasons, then it is shameful,” as in: Roland Muller, Honor and Shame
in a Middle Eastern Setting’, Nabatea, 2000 http://nabataca.net/h%26s.html [accessed
Mar. 13,2018].

8 P. J. Moore-Jones, “The benefits and pitfalls of a multicultural teaching faculty
and a monocultural student population: An interpretive analysis of tertiary teachers’and
students’ perceptions in the United Arab Emirates’, Journal of Language and Cultural
Education, 3.3 (2015), 69-84.
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relates to the honor-shame culture. The local community ties (viez-
saknotiba kopiena, Hii%) are cherished and the concept of ethnically innate
adepts is retained (unless in case of apostasy by conversion). Rooted in the
veneration of trees and ancestral sacred groves as places of worship, the
spiritual ecology secures responsible attitudes towards environmental sus-
tainability. The denomination itself serves as a framework for several het-
erogenous communities with confessional differences among them.® The
anthropomorphic unportrayability of the divine® is resolved by imple-
menting the nuclei of Latvian ornaments (lazvju raksti) as a set of sym-
bols designated to represent each respective deity; e.g. the cross crosslet
# has been adopted as the religious symbol of Dievturiba since 1925.%
'The diverse compilations of Dainas along with other Latvian folklore
constitute the basis of the sacred scriptures, and hence may be regarded
a form of Folklorism to a certain extent. The collocation theism of Dainas
(dainu dievestiba) relates to the notion by philosopher Roberts (Avens)
Mauks®® on the poeticality and kalokagathia (kadokayabic) — intrinsic
concepts within the Latvian worldview:

A Latvian perceives things in an aesthetic worldview and approaches
them with a rich fantasy (..) Poetic (artistic) logic thrives in a world of
metaphors. Latvian doesn’t submit to the mystic of feelings but that of
the will. Latvian religion is simultaneously aesthetic and ethic. That is
active world affirming mysticism based upon imagination. (..) The
world of Dainas is industrious, optimistic and related with the real life.

% Nastevics, p. 24, 57.

8 Dzirdu Dievu i lizot, Dievadélu dzenéjot: Pasa Dieva neredzéju Aiz devipu du-
ravinu, Aiz devinu duravinu, Aiz devinu atsledzinu. F.344,369. (T hear Dievs while felling
and Dievs’s son while debranching, yet I couldn’t see Dievs himself — beyond nine doors,
beyond nine keys.’) Nonetheless, a limited number of exceptions exist in the ‘Dievturi
iconography’ — mainly artworks by Ansis Cirulis, Jekabs Bine, Ernests Brastins, Karlis
Freimanis, Karlis Suning, Hilda Vika, Stefans Bercs and Rihards Zarins in the National
Romanticism style.

8 Brastins and Bregzis, p. 31.

% Roberts Miuks, Latvju wvelis Junga un arhetipiskis psihologijas skatijuma (Riga:
Valters un Rapa, 1999), pp. 7-8.
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Action-centered, mythological, immanence of the sacred within the
world, cyclic sacred time, prevalence of ethnic/communal identity/per-
sonhood and ethics, immanent nation as the sacred community — these
are key features shared with the Japanese ethnic religion Shinto world-
view, according to George Williams®, distinguished from the modern
Western religious worldview™. The rites of passage (godi, such as names-
giving, coming of age, wedding, funeral etc.) and the recurring rites
(gadskartas, celebrated annually on solstices (saulstdvji), equinoxes
(vienadibas) and cross quarter days of the eightfold Wheel of the Year) are
often accompanied by singing, playing kokle, dancing, drumming and par-
ticipants dressed up in Latvian folk costumes. The perception of Dievs,
although being manifold, retains a distinctive characteristic: “There is a
familiarity towards God (..) which regards Him as something of a ‘buddy

on the same level as ourselves. He is sometimes addressed so casually that
”91

b

one would think He was no more important than the man next door,
which, from a Christian point of view may seem like a lack of awesome
respect and fear of God, is a relic from the worship of one’s ancestors as
tutelary deities. Hence, intimate familiarity side by side with veneration
towards Dievs (or Dievins in its diminutive form) becomes as natural as
it would be in the case of [addressing] a direct ancestor. The legacy that
has mostly perished from the Western religions can still be found retained
in Dievturiba.

Survey

In order to get an insight into the contemporary perception of the
term “Latvian religion” in the Latvian society on the Web 2.0, an online

% George Williams, Religions of the World. Shinto (Philadelphia: Chelsea House,
2005), p. 10.

% As categorized by Williams, ‘modern Western religious worldview’ is belief-cen-
tered, scriptural, with transcendence of the sacred beyond the world, eschatological sacred
time, prevalence of individual personhood and ethics, transcendent symbol of grace and
redemption as the sacred community.

°! Tvan Bowden, “The Creator God of the Bible’, creation.com, 1979 https://creation.
com/the-creator-god-of-the-bible [accessed Mar. 13,2018].
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Figure 1. Survey respondents’ population pyramid by year of birth and level of
education

survey (Computer-assisted web interviewing) was conducted by using
Google Forms between December 5, 2017 and January 15, 2018%. The in-
formation about the survey was deployed in a public manner on social
networking sites Draugiem, Facebook and Twitter. Since religion is a par-
ticularly sensitive topic, the respondent-driven sampling — an approach to
study hidden populations — was chosen as the survey distribution method.
The final sample consisted of 585 questionnaires, of which 570 (66%
women and 34% men) had complete data and were analyzed. For 2% last
acquired education is primary school (ps&.), 23% — secondary school (wvsk.),
37% — bachelor’s degree (Bc.) and 38% — master’s or doctor’s degree (Mg./
Dr.) — the latter 6 (the highly educated women and men) out of 8 groups
constitute more than 50 respondents each (Figure 1). 94% live in Latvia
and 6% in abroad. 94% feel themselves as Latvians, 1% as non-Latvians
and 5% as not affiliated to the ethnicity. Questionnaires by 4 respondents
born after 2000 will not be included in the further analysis hence they are
underage according to the legislation of Latvia.

The perception of the term “Latvian religion” can be categorized in
4 groups. The first group claimed irrelevance of the term itself: “There is

%2 'The 500th questionnaire was submitted on the 8th day, December 13, 2017.
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no such thing, because, firstly, roots of Christianity are not in Latvia and,
secondly, paganism Dievturiba is not quite a religion in my understanding.
If one only clings to this term, then Lutheranism.” (female b.1975); “In-
comprehensible expression. There are faiths as many as Latvians! Latvian
religion does not exist as such.” (male b. 1971); “Latvians had their faith
until the end of the 12™ century, but it lacked writing. Latvian faith was
destroyed by Baltic Germans. It does not exist nowadays due to Christiani-
zation, Latvians don’t have their own religion, because Christianity, Juda-
ism and Islam are modelled on Semitic ideas... Currently Latvia is
experiencing an influx of New Age movement, Hinduism and other
ideas.” (male b. 1999); “I perceive religion as an organization which sub-
jugates. Latvians haven't had such organization — probably that is the rea-
son why we are and were subjugated, as everyone is in charge of their own
affairs and there is no ‘big hand’ that could bring everyone together.” (fe-
male b. 1982); “In Latvia as any secular state, there is freedom of choice
of religion. Consequently, the term is delusory, as Latvians either include
themselves in many and diverse religions or don’t include at all.” (male
b.1993); “National self-confidence and assurance” (female b.1957); “A re-
ligion, which is declared uniting the nation of Latvians — a Christian
denomination or Dievturiba.” (male b.1992)

The second group acknowledged autochthonous perception: “It is
totality of traditions and rituals adhered and maintained by our ancestors.
Nowadays one can get acquainted with it via folklore groups (folkloras

% 'This resembles Sheilaism, a shorthand term for an individual’s system of religious
belief which co-opts strands of multiple religions chosen by the individual usually with-
out much theological consideration. “Today religion in America is as private and diverse
as New England colonial religion was public and unified. One person we interviewed has
actually named her religion (she calls it her ‘faith’) after herself. This suggests the logical
possibility of over 200 million American religions, one for each of us. Sheila Larson is a
young nurse: ‘T believe in God. I'm not a religious fanatic. I can’t remember the last time
I went to church. My faith has carried me a long way. It’s Sheilaism. Just my own little
voice. (..) It’s just try to love yourself and be gentle with yourself. You know, I guess, take
care of each other. I think He would want us to take care of each other.” as in Robert
N. Bellah and others, Habits of the Heart: Individualism and Commitment in American Life
(Berkeley: University of California Press, 2007), p. 221.
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kopa).” (female b.1970); “The ancient Latvian religion — gleams of which
have survived in Dainas, ornaments (rakstu zimes) etc... All deities are
considered being aspects of Dievs — the Universe and Ultimate Reality.
'The main deities in theology of Dievturiba are Dievs, Laima and Mara.”
(female b. 1969); “To be oneself, to chant Dainas, to listen to the soul of
Wind, Land, Water and the Language of Forest, to pick the right medic-
inal herbs according to the movement of the sun and the moon, to heal,
to protect — these are the things which need no description, instead they
can and should be sensed and applied. It needs open ears, eyes and heart.
We can express a lot by words, but much more can be done without them.”
(female b.1964); “It is a life based on Latvian  _ethics which can be found
in Latvian folk songs. I wouldn't like if someone declared Latvian  _life-
style a religion, because the word re/igion has a very bad reputation —
sooner or later religious wars arise. Nothing is worse than war in the
World.” (female b. 1967); “The bedrock of Latvian religion or theism is
Dievturiba, which is based on the Dainas theism and Latvian symbols,
which in turn is referred to as Latvian  _ life-wisdom. There is no place
for blind belief, but rather for knowledge and imagination about the Na-
ture, the world and its powers.” (female b.1946); “Latvian  _life-wisdom
is a lifestyle. Our life-wisdom comprises a bit of other ancient culture
experiences. Ancient, universal wisdoms — a wide worldview with visible
and invisible phenomena happening within. In the Latvian  _life-wisdom
there is no need to believe in or pray to some deity. Certainly, if someone
wants to, he can do so. It is more like a self-upbringing. Our folklore
(garamantas) teaches us a lot — ‘Everyone was good to me, When I was
good myself; Everyone was enemy to me, When I was instigator.’, ‘Dievs
gave me, Dievs gave me, Dievs won't hand it over to me, Unless I earned
it.” etc.” (female b. 1993); “I don’t regard ancient Latvian customs, beliefs,
life-wisdom, knowledge of Dainas etc. a religion... Whereas Dievturiba, as
a deliberately constructed system, is a religion... I relate religion to confi-
dence in a Supreme Power or at least an assumption that its adherents
should act so.” (female b. 1970); “The Latvian religion is ancient ethnic
religion of Latvians, likewise every folk has. Large part of its concepts is
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lost, yet, compared with other folk religions in Europe, a lot has been
preserved in folklore, notably in Dainas. The Latvian religion in this age
of insecurity and change can largely contribute to each person individu-
ally — with the ethics of Dainas, the sense of belonging to the folk and
land of one’s own. It should be utmost supported by the state, because who
else would be a bigger patriot than one who belongs to the Latvian reli-
gion, which has no administrative centers or holy sites outside the home-
land. Apparently, the most consummate revival of the Latvian religion or
theism is Dievturiba by Ernests Brastins. Larvijas Dievturu sadraudze has
been for 90 years now.” (male b.1952); “I can hardly call it a religion,
rather a theonoesis (dievatzina) where Dievs is perceived as a friend with
whom one can communicate in an unfettered manner, not constrained by
a strict ritualism. After all, the Latvian sacred scriptures have not been
written yet, except Dainas which can be considered as such due to the fact
that moral and ethical principles manifest there.” (male b. 1960); “The
‘Latvian religion’is a strange collocation. I think that the Lithuanian one
does not differ much. As a soldier, in my everyday life I entrust myself to
Pérkons (God of Thunder) and Laima (Goddess of Fate). When I go
mushrooming, I have a talk with Meza mate (Mother of Forest). When
I seek solace, I sit down by and have a talk with a linden tree (/iepa).
When I need the strength and advice, I turn to an oak (ozols). When it is
cold, I go to a sunny spot or warm myself by a fire. That is the whole re-
ligion — venerate the primeval force, take nothing from Nature unneces-
sarily, do no harm, consider love the main virtue and conscience the main
rule.” (male b. 1967); “Nowadays I witness alienation from and ruthless-
ness towards Nature due to the modernization, but precisely the respect
for Nature along with cleaning and taking care of the homestead is the
real religion of Latvians which links them to this land.” (female b. 1978);
“Most likely it is Dievturiba intended. Although by its nature it is not a
religion likewise Buddhism, by its form it can be considered as such in
order to somehow classify the belief systems.” (male b.1986)

'The third group states Christianity as Latvian religion: “Nowadays it
is mostly Christianity.” (male b.1977); “From a historical perspective,



Ugis Nastevics. Latvian Religion — Dievturiba?

Latvian religion was likely a pagan religion. Yet, considering the Consti-
tution, Latvia is a Christian state and it is established on Christian values.
If Latvia is a Christian state, the Latvian religion should be Christianity.”
(male b.1985); “In today’s sense it is Lutheranism, without excluding
other Christian religions. In older times it was a worship of diverse mys-
tical images, trees and natural phenomena.” (female b.1951); “A religion
practiced by Latvians. Nowadays I would say that often it is a very formal
variety of Christianity ‘I believe in God, go to church on Christmas and
pray to God when big problems arise’, not the real relationship with the
Triune God. At some time in the past Latvians had a pagan religion yet
nobody knows what they will have in future.” (female b.1989)

'The fourth group argues that Syncretism is the case: “The Baltic reli-
gion in the territory of Latvia during pre-Christian era. Nowadays it is
understood as explored and represented by Dievturi. Yet, in real life the
Latvian mentality, mindset and lifestyle is rather shaped by a mixture of
Paganism and Christianity.” (male b.1973); “A hodgepodge of several in-
gredients just like Christianity with folklore and ethnography with Diev-
turiba would be thrown in blender and mixed up. Dress up in a folk
costume studded with Pagan ornaments and go to a Christian church to
consecrate the flag of Latvia.” (female b.1975); “Quite uncritical mixture
of Christianity, Paganism, diverse esoteric and mystical practices.” (female
b.1985); “Firstly get married ‘before God’ and then piss in the eyes of the
very same God by indulging in micosana® afterwards. Wear a woolen scarf
of Pagan ornaments at the Christmas church service. Support church ar-
sons, while listening to heavy metal, yet live according to a system of
values based on the one deployed by the Crusaders.” (male b.1983);
“A contradictory term. The Latvianness is paganic, yet the term ‘religion’
was introduced by the Crusader invaders. Consequently, one may reason
about merging the distorted religious worldview and characters with the

% MartoSana — the pivotal moment in the Dievturi wedding ceremony of capping
the bride; also called micosana (a Germanism).
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rrelevance of the term 29%

Incomprehensible
28

Any religion
practised by
Latvians
28

onexistent Sheilaism
88 15 4

yncretism 8% Christian

Figure 2. Tree map of the shares of groups of respondents’ perceptions of the term
“Latvian religion”

pagan Latvian ones — e.g., Mary and Mara®.” (male b.1949); “I do not
relate Latvians with a single definite religion. The pagan faith, which ex-
isted way before the formation of united nation, seems like it has domes-
tically become friends with Christianity to this day. Latvians are a
religiously tolerant, open nation in terms of the Western traditions.” (fe-
male b.1974)

'The plurality of aforementioned respondents’ perceptions constitutes
an illustrative representation of each of the 4 groups which emerged dur-
ing the analysis of 570 questionnaires. The segmented share of each group
and respective subgroups is visualized in a graph (Figure 2).

Conclusions

'The Constitution of the Republic of Latvia and previous surveys ac-
knowledge the coexistence of Christianity and the Latvian  _life-wisdom

% Mara — a feminine counterpart to Dievs, Goddess of Mother Earth, one of the
main triad (Dievs, Mara, Laima) that is worshipped in Dievturiba.



Ugis Nastevics. Latvian Religion — Dievturiba?

(latviska dziveszina). Both are substantial elements shaping the Latvian
religiosity and the identity of Latvia, yet the latter is an encompassing
umbrella term that incorporates and represents Latvianness and is closely
intertwined with Dievturiba, and hence Dievturi genuinely identify them-
selves with it. The globalization and migration encourage the further ex-
pansion of openness, attractiveness and acculturability of Latvianness and
Dievturiba among others in Latvia and [in diasporas] abroad, implying a
viable paradigm shift in terminology from exclusive ‘Latvian’ (lazviesu) to
inclusive ‘Latvian , ’(/arviska), and from primeval ‘ethnic religion’ (ezniska
religija) to its revival ‘national religion’ (nacionali religija), as the most
relevant descriptive collocation in academia. An autochthonous panen-
henotheism with a kalokagathic system of virtues fostering the spiritual
ecology, an immanent nation as the sacred community, worship of ances-
tors as tutelary deities, and folklore (Dainas etc.) as the basis of the sacred
scriptures — these are the key characteristics of Dievturiba.

The results of the survey yielded a majority of respondents who at-
tested the autochthonous perception of the term ‘Latvian religion’ with
Dievturiba and the faith in Latvian deities as the largest subgroups, yet,
many pointed out the inappropriateness of applying the allochthonous
term religija (‘religion’) for denotation of an endogenous phenomenon
which should rather be referred to using dievestiba, a Letticism for ‘the-
ism’. The descriptions of the ‘Latvian religion’in questionnaires often over-
lapped with that of Dievturiba (cf. Typologization) and the term dziveszina
(‘life-wisdom’) occurred quite frequently among respondents in this group.
The second largest group argued the irrelevance of the term by substanti-
ating it with a nonexistence, an incomprehensibility, a stance that the
‘Latvian religion’is any religion practised by Latvians, Sheilaism (which a
part of the ‘irreligious’ population may probably be identified with), and
nationalism. 8 per cent of respondents, who stated Syncretism being the
case, vividly provided an insight on how the religious practices have been
and still are interlacing each other in Latvia. Yet, 3 per cent of respondents
substantiated Christianity and its denominations as the ‘Latvian religion’
due to the majority of adherents and historical conditions. The findings of
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Figure 3. Lokstene shrine (Lokstenes svétnica) of Dievturi in Latvia
(Nastevics, 2017)

this pilot study, albeit may not be highly generalizable beyond the sample
surveyed, provided a multitude of qualitative data which revealed the
heterogeneity of respondents’ views, illuminated particular aspects and
several key elements which are transferable to a further, larger-scale re-
presentative quantitative survey.

2017 marked the 90" anniversary of the establishment of the Lazvijas
Dievturu sadraudze with the consecration of the Lokstene shrine of Diev-
turi on May 6 (Figure 3). More and more pilgrims from across Latvia and
abroad travel to the shrine to pay homage, present an offering to the re-
vered deities and gather on the shrine’s island on the Daugava River for
recurring rites as well as rites of passage. The contemporary development
of the Dievturi rites is a topic of particular interest worth elaborating on
in further studies.



Ugis Nastevics

LatvieSu religija — dievturiba?

Kopsavilkums

Dievturiba lidz §im biezi definéta etniski — ka latviesu religija, tacu vai
ar jedzienu ‘latviesu religija’ tiek saprasta ari dievturiba vai pavisam kas
cits? Publikacijas mérkis — gut ieskatu par jédziena ‘latviesu religija’ redze-
jumu Latvijas simtgadé; uzdevumi — analizét lidzsinéjas publikacijas lie-
toto terminologiju; tipologizét dievturibas pazimes folklorisma konteksta,
veikt aptauju par saistitajiem jédzieniem un apkopot segmentétu viedoklu
apskatu. Satversme un lidz$inéjas aptaujas apliecina kristietibas un latvis-
kas dziveszinas lidzaspastavésanu — abas ir butiskas latviesu religiozitates
un Latvijas identitates veidosana. Latviska dziveszina, kas iemieso un re-
prezenté latvietibu, ir savstarpéji ciesi saistita ar dievturibu, un dievturi
attiecigi pauz savu piederibu tai. Globalizacijas un migracijas procesi mu-
dina veicinat latvietibas un dievturibas atvértibu, pievilcibu un akulturaci-
jas iespéjas “paréjo” jeb potenciilo “savéjo” vida ka Latvija, ta [diasporas]
arvalstis, netie$i noradot uz iespéjamu paradigmas mainu terminologija no
ekskluzivas “latviesu” uz ieklaujoso “latviska” un no pirmatnéjas “etniska
religija” uz tas atjaunotni “nacionala religija” ka dievturibas aprakstisanai
visatbilstosako vardkopu akadémiskaja terminologija. Autohtons panen-
henoteisms ar kalokagatisku tikumu sistému, kas veicina garigo ekologiju;
imanenta tauta ka sakrala kopiena; sencu, ka aizbildnu [dievibu], godina-
$ana un folklora (Dainas u. c.) ka pamats svétajiem rakstiem — §is ir butis-
kas dievturibas raksturiezimes.
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Aptaujas rezultati uzradija, ka vairums — 60% respondentu — atzist
‘latviesu religijas’ autohtono redzéjumu, kura dievturiba un ticiba latviesu
dievibam ir lielakas apaksgrupas; tacu daudzi aizradija uz svesvarda ‘reli-
gija’ nepiemérotibu vietéjai paradibai, ko drizak pieklatos apzimét ar
latviskas cilmes vardu ‘dievestiba’. Sis grupas respondentu anketas ‘latviesu
religijas’ raksturojumi daudzviet parklajas ar dievturibas tipologizacijas no-
dala aprakstito, ka ari biezi minéts jédziens ‘dziveszina’. Otra lielaka
grupa — 29% noveértéja virdkopu ka neatbilstosu, to pamatojot ar tadas
neesamibu; nesaprotamibu; viedokli, ka par tadu uzskatima ikviena
religija, ko piekopj latviesi; “cik latviesu, tik ticibu” jeb t. s. Seilaisms (Shei-
laism), ar ko, iesp&jams, identificégjama dala no nereligiozas populacijas; un
naciondlisms. 8% respondentu noradija uz sinkrétismu, spilgti sniedzot
ieskatu, ka dazadas religiskas prakses laika gaita cita ar citu savijusas Lat-
vija. Savukart 3% pamatoja kristietibu ar tas konfesijam ka ‘latviesu reli-
giju’, minot sekotdju skaitlisko parsvaru un vésturiskos apstaklus. Kaut ari
§1 pilotpétijuma rezultati nav plasak visparinami arpus aptaujatas izlases
kopas, tie tomér sniedz pietickamu kvalitativu datu daudzumu, kas atklaj
respondentu viedoklu heterogenitati, izgaismo konkrétus aspektus un ba-
tiskus elementus, kas ir parnemami turpmaka lielaka apjoma reprezenta-
tiva kvantitativa aptauja.

2017. gada, apritot 90 gadiem kops Latvijas Dievturu sadraudzes dibi-
nasanas, 6. maija tika iesvétita Lokstenes svétnica. Svétcelnieki no Latvijas
un arvalstim dodas turp godinat dievibas un pulcéties svétnicas sala uz
Daugavas, lai svétitu gadskartas un godus. Dievturu ritualu attistiba mus-
dienas ir interesants temats, ko butu vérts izpétit sikak.



Arnis Mazlovskis

SUBSTANCES JEDZIENS UN NOZIME

No jutekliskas pieredzes datiem, cenzdamies veidot saskanigu un ap-
tverosu uzskatu sistému, prats formulé jédzienus un izvirza hipotézes, kas
turpmak tiek paklautas verifikacijas/falsifikacijas vértéjumam. Véstures
gaita filosofija un zindtnes ir izstradajusas un piedavajusas teorijas, kas
apstiprindjusas ka patiesas un loti produktivas (pieméram, kops antika
laikmeta pazistamas dabas atomara uzbuve un planétu heliocentriska
sistéma). Turpreti rinda prieksstatu par it ka nepiecieSsamiem agentiem un
vidém izradijusies maldigi vai nevajadzigi (flogistons, pasaules éters, dzi-
vibas spéks). Zinatné notiek nepartraukts koncepciju parskatidanas pro-
cess; tapat ari filosofija vienmér aktuals paliek jautajums par to, cik talu
izzina ar domu konstrukcijam pielaujama attalinasanas no pieredzes. Kop$§
20. gadsimta sakuma ieziméjusies divi virzieni, kas distancéjas no meta-
fiziskam ekstrapolacijam: fenomenologija, kas noskiras apzinas aktu un
saturu refleksija, un analitiska filosofija, kas aprobezojas ar logisku un
lingvistisku apzimé&jumu precizéjumiem. Lidzas kognitivai pasdisciplinai
turpina pastavét no véstures parmantoti prieksstati, kas skietami balstas
veselaja saprata. Saja raksta apskatiti vairaki viedokli par to, kada nozime
dazados kontekstos ir fundamentalai ontologiskai kategorijai — substancei,
kuru vienkarsoti var raksturot ka lietu jeb objektu patstavigo kodolu
pretstata ipasibam un attiecibam. Parspriezot substances nozimi dabas ob-
jektos, ieveérotas kritiskas prasibas, lai visparinajumi batu logiska/mate-
matiska cela iegiti no empiriskiem datiem. Substances jédziena vértée-
jumam patibas aspekta izmantota fenomenologiska metode.
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Aristotela (Aristotelés) maciba par kategorijam termins substance
(ovoia) lietots vairakas nozimés.! Primaras substances ir konkrétas entita-
tes: vielas, organismi un debess kermeni. Pirmaja tuvinijuma tas ir
ipasvardu referenti un spriedumos nekad neparadas ka predikati, kameér
ipasibas, darbibas un attiecibas vai nu piemit tam, vai tiek attiecinatas uz
tam. Primaras substances raksturo divas svarigas iezimes: tas ir indivi-
dualas, un to dalas ari ir primaras substances. Aristotelis uzskatija, ka
pastav gan materialas, gan nematerialas primaras substances. Pédéjam ir
piederigas cilvéku dvéseles un Nekustigais kustinatijs — nepieciesami
eso$s, nedalams un muzigs prats, kas doma pats sevi. Sekundaris substan-
ces ir universilijas — kopigi jédzieni primaro substan¢u sugam un gintim.
Abstraktaka gints (summum genus) ir pati substance. Par materialo sub-
stanci Aristotelis sauca pirmmatériju jeb substratu bez noteiksmém, kura
tadel ir neizzinama.

Substances nozime religiskaja filosofija

Senatnes kristigie domataji kategoriju joma visuma saglabaja peripaté-
tiku tradicijas; vinu ipatniba ir substances jédziena izmantosana teologisku
izskiribu raksturojumam.

Aleksandrijas Klements (Klemes Alexandreus) ir apskatijis ka kerme-
niskas, ta garigas substances (attiecigi pienu, asinis un pratu, dveéseli).? Ori-
gens (Origene’s) bija pirmais kristiesu rakstnieks, kas Kristus lidzibu Tévam
izteica ar terminu konsubstancials (0pooveoiog). Lidzigi sludinaja Tertulians
(Tertullianus) — pareiza ticiba esot Verbum ipsum in substantia Creatoris
vindicare.* Kapadokijas teologi [Basilijs Lielais (Basileios ho Megas), Nisas
Greégors (Grégorios Nussés)] macija par Trejadibu ka vienu substanci tris
hipostazes, ko atskir savstarpéjas attiecibas. Veélak substances jédziens

! Aristoteles, Categoriae, IV-V, 1b25-4b19; Metaphysica, ®, 1049a25-35. A,
1017b10-25; E, 1037a4; A, 1072a21-1075a10; Z , 1036a8.

2 Clemens Alexandrinus, Stromata, VIII, 6; 1V, 32; V1, 6.

3 Tertulianus adversus Marcionem, lib. 1V, 9, 7.
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teologija aktualizéjas saistiba ar dogmu par euharistiju. Saja sakara par
transubstancidciju pirmais ir runajis Taras arhibiskaps Ildebérs de La-
vardéns (Hildebert de Lavardin) ap 1080. gadu; §is termins nostiprinajas
IV Laterana koncila dokumentos (1215).

Saskana ar Akvinas Toma (Zhomas Aquinas) atzinu esamiba substan-
cém piemit tris atskirigos veidos. Tora sastopamo Dieva epitetu E/ Shad-
dai* sholastiki tulkoja ka “paspietickams” un uzskatija, ka Dieva butiba
ietver sevi eksistenci. Raditas garigas substancés butiba pastav bez matéri-
jas. Saliktas substances sastdv no matérijas un butibas (formas). Cilveka
substanciala forma — dvésele iegust individualitati no kermena, budama ta
aktualitate. Atseviskais un individualais ipasa veida pastav sapratigas
substances, tadé| tas apzimé ar vardu persona.®

Spinoza (Baruch Spinoza) ar substanci saprata nepiecie$ami eksisté-
josu, absolati bezgaligu un nedalamu entitati — Dievu. Péc vina domam,
nevar pastavét divas vai vairakas substances: viena substance nevar radit
citu substanci. Dieva butibu izsaka bezgala daudz atribatu, no kuriem cil-
vekam pieejami divi — izplatiba un domasana. Domasana un izplatiba iz-
pauzas viena un ta pati substance, ko més parmainus uztveram ka vienu
vai otru atributu. Gan Dievs, gan vina atributi ir mazigi un neierobezoti.
Dievam nepiemit ne prits, ne griba, tac¢u vin$ ir konkréto lietu imanents
célonis. Lietas ir atribatu modifikacijas.®

Indologs Maksis Millers (Mawx Miiller) saskata tuvu lidzibu starp Spi-
nozas ‘Substances’ jédzienu un Upanisadu prieksstatu par Brahmanu.”
Senaja Indija bija ticjums, ka jutekliska pasaule ir tikai ilazija (mdyd).

Budismam ir noraidosa attieksme pret substances nozimi. Kompleksas
struktiras tas saprot ka konstrukcijas no sastavdalam bez kopéjas butibas.
Gluzi ka sastavdalu apvienojumu sauc par ratiem, ta elementu agregitus

4 Genesis 17:1, 28:3,35:11.

5 'Thomas Aquinas, De ente et essentia, VI; Summa Theologica, q.29, a.1.

¢ Spinoza, Ethices, I pars, prop. V, VI, XI, XXV; II pars, prop. VII, Scholium.

7 Muller F. Max. Three Lectures on the Vedanta Philosophy. [S. 1.] Kessinger Pub-
lishing, 2003, p. 123.
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konvencionali dévé par lietam.® Visi veidojumi ir nestabili (aniccd) un bez
patstaviga kodola (tie ir “bez patibas” — anatta).’ Fiziskajiem objektiem nav
materiala substrata.’® Célonsakaribas tiek saprastas funkcionali: svarigaja
atkarigas izcelsmes maciba sekas paradas, ne tiesu célonu izraisitas, bet
iepriekséjas situacijas nosacitas. Musu sajutas, uztvere, vélmes un apzina ir
plustosas; uzskats (satkdiya-drsti), ka pastavétu kads to neséjs, tiek noraidits
ka maldigs. Madhjamakas skola, konkréti Nagardzuna (Nigarjuna), ieviesa
ontologiska tuksuma (si@nyata) jedzienu. Budistu metafizika (4bhidharma)
pienem ipasus spékus, kas nosaka lietu rasanos, ilgsanu, novecosanos un
izniksanu. So speku vidé Vasubandhu ieveda cilvéku veidojoso speku —
aprapti jeb prthagjanatvam.’* Substancialai dvéselei nepastavot, personigo
nemirstibu atzit ir neiespéjami.'”> Miruso butnu vieta rodas jaunas, kuru
likteni nosaka karmas likums. Buda (Buddha) pielava personu empirisku
identitati, uz ko norada to vards, izcelsme un muazs.” Vins sankcionéja
darbu piekritibu un daritdja atbildibu."* Miku disciplinara prakse, kas
ietver gan parmetumus, gan atzisanos, gan izpirkdanu,' prezumeé personas
nepartrauktibu.

Substances jédzienam ir svariga loma galvenajas religijas. Turpreti at-
tieksme pret to ir stipri atskiriga teistiskas religijas un tradicionalaja bu-
disma. Teistiem, kas pasaules pamatu redz paspietickama butné un ari

§ 'The Collection of Connected Discourses (Sarhyutta Nikaya), Translated from the
Pali by Bikkhu Bodhi. Boston: Wisdom Publications, [2000]. Part 1, 525-526; Part 2, 61
(1).ISBN 0-86171-168-8.

° Anguttara Nikaya (The Numerical Discourses of the Buddha). A complete trans-
lation by Bhikkhu Bodhi. Boston: Wisdom Publications, 2012, III, 137.

10 Stcherbatsky Th. The Central Conception of Buddhism and the Meaning of the
Word “Dharma”. London: Royal Asiatic Society, 1923, p. 12.

1 ’Abhidharmakosa de Vasubandhu. Traduit et annoté par Louis de la Vallée Pous-
sin. Tome I. Paris: Paul Geithner, 1923, p. 179-191.

12 The Middle Length Discourses of the Buddha (Majjhima Nikaya). Translated by
Bhikkhu Nanamoli, Boston (IMA): Wisdom Publications, 1995, Part 1, 22 (25).

3 Frauwallner E. Die Philosophie des Buddhismus. Berlin: Akademie-Verlag, 1956,
S.25.

4 Anguttara Nikaya, V1, 63 (5); 111, 36 (1).

15 The Book of Discipline (Vinaya-Pitaka). Vol. IT (Sutta-Vibhanga). Translated by
1. B. Horner. London: Luzac, 1957, passim.
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cilveka akcenté neiznicigu dvéseli, attieksme pret substanci ir pozitiva.
Budisti, kas juteklisko pasauli uzskata par ilaziju, bet cilvéka iekséjo dzivi —
par pardzivojumu plasmu, substanci noraida.

Realitate dabaszinatnés

Molekulas — vielu vismazakas dalinas, kam piemit So vielu kimiskas
ipasibas, — var uzskatit par piederigim Aristotela primarajam substancém.
Tagad pazistamas veél daudzkart sikakas dalinas; tas var klasificét ka se-
kundaras substances, tacu attiecigie parstavji butiski atskiras no primara-
jam substancém.

Submolekularo pasauli raksturo svariga iezime, kadas nav primarajam
substancém: dalinam, kuru izméri neparsniedz atomaros, nepiemit indivi-
dualitate. Par to ansambliem var izzinat statistiskas likumibas un izrékinat
stavoklu varbutibas, bet nevar tas sakartot vai parskaitit. Kvantu fizika nav
eksperimentala panémiena, ka konstatét dalinu individualas atskiribas vai
tam izsekot. Atseviska dalina nav ieziméjama, lai to nesajauktu ar citu vai
atpazitu starp citam. Pretéjiem apgalvojumiem nav jégas.'® Iznémumi ir
tikai kristaliskos rezgos lokalizéti atomi (joni) un dalinas, izolétas iedo-
bumos."’

Apgaismibas laikmeta materiala substrata problémai pievérsas DzZons
Loks (John Locke).” Vinaprat, lietu ipasibas nevar pastavét bez neséja (sine
re substante) un par tadu vins uzskatija nezinamas sikdalinas. Varbutigi vins
jauca neizpétito struktaru ar logiski tukso jédzienu par tiro substanci, kura
pastavétu ari no kvalitaitém abstrahétas primaras dalinas. Dabigos tipus,
kas atbilst Aristotela sekundarajam substancém, Loks nosauca par
sortaliem. Kameér Aristotelis biologiskas sugas uzskatija par pilnigi de-
finétam un nemainigam, Loks $aja zina bija konvencionalists. Masdienu

16 Schrodinger E. What is an elementary particle? Endeavour (1950), 9, 109-116.

17 Bitbol Michel. Le corps matériel est-il Tobjet de la physique quantique? En Mon-
noyeur F. (ed.), Quést-ce que la matiere. [S.1.:] Le livre de poche, 2000.

18 Locke, John. An Essay Concerning Human Understanding. [Chicago:] Gateway
Editions, [1956], p. 94-115.
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biologija pastav cits viedoklis: filogenétiska pieeja lick saprast sugu butibu
ka vésturiski, nevis ontologiski noteiktu. Dazada apjoma taksonus identi-
fice ka kladus (nozarojumus), kas célusies no kopigiem senc¢iem."
Eksperimentalos datus aprakstot ar matematiskam metodém, tiek for-
mulétas teorijas par fizikalo realitati jeb pasaules ainu. Matematisko teo-
riju lietojamibu kada realitates joma nosaka péc atbilstibas principiem, kas
reglamenté fizikalo faktu aprakstus ar pazistamam matematiskam izteik-
smém.? Laba teorija aptver fenomenu plasu loku, pamatojoties uz nedau-
dziem vienkar§iem pienémumiem, un piedava noteiktus verificéjamus
paredzé&jumus.?! Pieméram, saskana ar relativitates un kvantu lauka teori-
jam no telpas homogenitates jeb translacijas simetrijas ir izvedama lineara
momenta nezidamiba. Zinatniskas izzinas metodologijai ir pievérsies
Karls Popers (Kar! Popper).”? Vins atmet pietickama pamata principu,
uzskatidams, ka neviens pienémums nav pozitivi pamatojams. Jaunas teo-
rijas nav patiesakas, ts ir tikai vairak piemérotas. Turpreti falsifikacijas
kritérijam ir fundamentala loma. Negaiditi atklajumi mudina zinatniekus
izvirzit hipotézes, biezi pienemot ari nenovérotus célonus. Jautdjuma par
nenovérotu entiti§u nozimi ilgstos§i pastav spriegums starp divaim
atskirigam pieejam. Dazas zinatniskas disciplinas aprobezojas ar dabas re-
gularitasu pétniecibu. Astrometrija novéro debess kermenu stavoklus un
kustibu, péti Zemes rotaciju un precizé laika noteik$anu, bet neintereséjas
par kosmisko objektu dabu, lielumu, radialo izvietojumu un attistibu. Tur-
pinot nominalistu tradiciju, instrumentalisti degradé postulatus par vis-
notal subjektiviem prieksstatiem. Tie esot gan érts riks, ka aprakstit

1 Bird, Alexander and Tobin, Emma. “Natural Kinds”, The Stanford Encyclopedia of
Philosophy (Spring 2017 Edition), Edward N. Zalta (ed.), URL= <https://plato.stanford.
edu/archives/spr2017/entries/natural-kinds/>

% Schmidt, Heiz-Juergen, “Structuralism in Physics”, Zhe Stanford Encyclopedia of
Philosophy (Winter 2014 Edition), Edward N. Zalta (ed.), URL= <https://plato.stanford.
edu/archives/win2014/entries/physics-structuralism/>

2 Hawking Stephen. The Universe in a Nutshell. NY/Toronto/London/Sydney/
Auckland: Bantam Spectra, 2001, p. 31. ISBN 0-553-80-202-X.

22 Popper Karl. Conjectures and Refutations. The Growth of Scientific Knowledge.
London & New York: Routledge, 2000, p. 253-292. ISBN 0-415-04318-2.
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permanentas attiecibas, bet no secindjumiem par realitati arpus fenome-
niem esot sapratigi atturéties. levérojamais fizikokimikis Vilhelms Ost-
valds (Wilhelm Ostwald) atomus vairijas atzit par realiem. Musdienas vina
aubas ir izkliedétas: ar skané&joso tunelmikroskopu var vizualizét atse-
viskus atomus.

Realistiem gnozeologija ir pozitiva attiecksme pret noderigiem mo-
deliem un pienémumiem. Vini piedévé novérotiem un nenovérotiem ob-
jektiem vienu un to pasu ontologisko statusu. Matematiskie modeli
aptuveni attélojot pasaules redlo struktaru. Tajos izmantotiem faktiem
jabut vai nu tie$i novérojamiem, vai drosi iegistamiem no zinimam fizikas
teorijam.

Jautajums par materialo substratu neatkrit ari Sodien. Musdienu fizika
saglabajas kontroversija starp instrumentalistiem un realistiem. Fizikalo
realitati pirma tuvindjuma apraksta vilnu funkcijas, kuru lauki aptver visu
telpu; dalinas $aja teorija ir lauku perturbacijas.”® Dalinas, kuru ickséja
uzbuve nav zinima, sauc par elementardalinam jeb fundamentalam
dalinam. Elementardalinu standartmodeli ir 24 parstaviji; vairakas to ipasi-
bas ir citadi nepazistamas un tam doti metaforiski nosaukumi (“smarza”,
“krasa”). Uzskata, ka protoni un neitroni satur kvarkus, kas ir viens ele-
mentirdalinu veids. Izdalit kvarkus no atomu kodoliem nav izdevies. Gra-
vitacijas spéka neséja — gravitona eksistence ir hipotétiska.

Lai divas nozimigakas fizikalas teorijas — kvantu mehaniku un vis-
parigo relativitates teoriju — apkopotu vienotas pasaules ainas iegasanai, ir
izvirzita stigu teorija. Taja punktveida dalinas aizstaj ar viendimensio-
naliem objektiem — stigam, kas pastav daudzdimensionala telpa un vibré
ar dazadam frekvencém. Cer, ka ar stigaim vareés izteikt visus fundamentalos
speékus un materialas formas. Telpiskas dimensijas un laiku papildinosas
dimensijas butu vai nu parak sikas, vai savérptas, tade] tas novérojumiem
nav pieejamas. Sis teorijas eksperimentala parbaude prasa arkartigi lielas
energijas, un piedavata modela verifikacija paslaik nav iespéjama.

» Newberger Goldstein, Rebecca. Scientific Realism. Lasits 12.01.2017 elektroniska

formata: https://www.edge.org/responses/what-scientific-term-or-concept-ought-to-be-
more-widely-known.
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Fiziskie objekti tiek izzinati péc to iedarbibas uz citiem objektiem vai
mériekartam. Uz kermena masu norada savstarpéja pievilksanas ar citiem
kermeniem gravitacijas dél un inerce pret paatrindjumu. Par elektrisko
ladinu liecina objekta izturésanas elektromagnétiskaja lauka; spinu (mag-
nétisko momentu) konstaté péc elektronu vérpsanas aréja magnétiska
lauka. Objektu un parametru butiba $aja izzina netiek izgaismota. Sub-
stancei dabaszinatnés nav nozimes.?* Pedgjo realitati daba no mums sléeps
muzigi.” Alfreds N. Vaitheds (Aifred N. Whitehead) aizstavéja viedokli, ka
fizisko realitati veido procesi un notikumi, nevis materiali objekti, un pro-
cesi vislabak raksturojami péc to attiecibam ar citiem procesiem.* Vie-
dokli par to, ka pasaules pamata ir dziva, rado$a uguns, sava laika pauda
Herakleits un stoiki.

Pakesu teorija (Bundle Theory)

Deivids Hjums (David Hume) bija pirmais Rietumu filosofs, kas ob-
jektus traktéja ka ipasibu un attiecibu komplektus, izsledzot substanci.?’
Ipasibu noturiga pastavésana vienkopus varétu bat pietiekama, lai kon-
stituétos objekts. Pat Aristotelis vielu raksturigas ipasibas (saldumu un
glumumu glotas, ragtumu Zulti) identificéja ar pirmmatériju.”® Fenomeno-
logiska redukcija atce] nepieciesamibu péc dotibas transcendenta avota —
metafiziska célona.”” Ar to tiek revidéta Aristotela maciba par kategoriju
struktdru, kura substance ir galvena kategorija, bet paréjas kategorijas —
sekundaras attieciba pret to.*

* Russell, Bertrand. The Analysis of Matter. [Nottingham:] Spokesman, 2007,
p- 244-247. ISBN13: 978-0-85124-749-3.

» Poincaré H. Les Relations Entre la Physique Experimentale et la Physique Ma-
thematique. Paris: [s. n.:] 1900, p. 1-29.

% Whitehead A.N. Process and Reality. Essay in Cosmology. New York: Macmillan
& Cambridge UK: Cambridge University Press, 1929, p. 471.

27 Hume, David. A Treatise of Human Nature. Vol. 1. [Oxford:] Clarendon Press,
[2007], p. 16. ISBN 978-0-19-926383-7.

% Aristoteles. Metaphysica, H, 1044a 15-19.

# Marion, Jean-Luc. Réduction et donation. Recherches sur Husserl, Heidegger et
la phénomenologie. [S.1.:] PU.E., 2010, 232 p. ISBN 9782130545545.1989.

30 Aristoteles, Metaphysica, N, 1088b4.
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Uzskatu, kas lietas saprot ka pazimju kopumu, sauc par pakesu teoriju
(bundle theory). Sajﬁ izpratné elektrons nozimé attiecigas masas, elektriska
ladina un spina apvienojumu. Konkrétas ipasibas apzimé par tropiem. Ba-
tisko ipasibu kopums izveido dabigo tipu. Elementardalinas, kimiskie ele-
menti, kristali, géni un biologiskas sugas ir tipu pieméri.

Pakesu teorijai kritisks ir jautajums par ipasibu savietojamibu (komp-
rezenci). Ne jebkuras ipasibas var apvienoties reala objekta: filosofu ak-
mens, universalais skidinatajs un mazigais dzingjs ir fiktivu pakesu piemeéri.
Dzivo butnu ipasibas var izskaidrot kauzali ar evolacijas likumibam.
Iespéjams, ka elementardalinu ipasibu paketém nakotné atradis pamato-
jumu dzilaka realitates limeni. Pagaidam tas paliek neizskaidrojamas tapat
ka fundamentilo fizikalo konstansu skaitliskas vértibas, kas rada apstaklus
dzivibas pastavésanai uz Zemes.

Tropus var pienemt par primitiviem empiriskiem faktiem vai par uni-
versiliju inherenci. Ja universalijam atzist ontologisku statusu, ir dabiski
ieklaut tajas tipiskas ipasibu paketes. To attaisnotu fakts, ka vielas, kam
cieta stavokli raksturiga kristaliska uzbuve, var kristalizéties vienigi iespé-
jamas un zinamas kristaliskas sistémas un simetrijas veidos.

Kritiki médz aizradit, ka pakesu teorija neievérojot Gotfrida Leibnica
(Gottfried Leibniz) neatskirama identitates kritériju. Divi argumenti to
atspéko. Pirmkart, plasa baze lietu individualizacijai ir telplaika koordinatu
atskiribas vai dazads savstarpéjais novietojums ka, pieméram, atomiem ki-
misko vielu izoméros. Otrkart, realaja pasaulé tipiskas ipasibas arvien
pastav kopa ar mainigam akcidentalam ipasibam.!

Vispariga daudzkartéja iteracija (8v éni moAA®V) vai universaliju par-
ticipacija/inherence individualas lietds ir sen pazistama un gruti risinama
filosofijas probléma,* kas ir izaicindjums ne tikai pake$u teorijai. Sodien
atzist, ka participacija ir nepastarpinata un talak neatvedinama ontologiska
attieciba.

3! Benovsky Jiri. A modal bundle theory//Metaphysica (2006), 7 (2), 19-33.
32 Plato, Philebus, 15b; Parmenidas, 130-132. Aristoteles, Metaphysica, Z, 1040b25

sq.
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Viedoklis, ka lietas lidzas ipasibam butu japienem to substrats, skiet
noraidams.*® Substances pieradijums nekada zina nav tas, ka fenomenu
kopumu apzimé ar vienu substantivu. Pateicoties kritiskas domas un zinat-
nes progresam, prima facie pieredzé gutie prieksstati tiek aizstati ar
jauniem, abstraktiem un biezi parsteidzoSiem uzskatiem. Ta notika, kad
ikdiena novérojamo Saules kustibu ap Zemi aizstdja heliocentriska planétu
sistéma. Vides nepartrauktibas nomaina ar vielas korpuskularo uzbuvi
ir cits $adu jeédzienu transformacijas piemérs. Skidri un cieti kermeni ir
maz saspiezami un mums skiet tvirti, tomér péc Sodienas prieksstatiem
gandriz visa to masa ieklauta atomu kodolos, kuru izméri ir desmitiem
tikstosu reizu mazaki par atomu lielumu, kamér telpa ap kodolu ir gandriz
tuksa. Ikdiena nav nepieciesams lietot zinatniski adekvatus jédzienus, un
més varam turpindt ar ierastajiem naivajiem prieksstatiem. Lidzigu at-
tieksmi var sagaidit, filosofijai elimingjot substances kategoriju. Par spiti
hipostazes atme$anai mums ari turpmak bus érti savrupas, relativi stabilas
ipasibu kopas uzskatit par priek§metiem un apzimét ar attiecigiem liet-
vardiem.

Patiba. Personas identitate

Jaunikos laikos ievérojamus panikumus guvusi neirofiziologija, atkla-
jot daudzu psihisku procesu saistibu ar neironu tikliem konkrétas sma-
dzenu dalas. Lai cilveks vispar kaut ko apzinitos, cilvékam jabut nomoda
vai “atraja” (paradoksalaja) miega — smadzeném jabut attiecigi ierosinatam.
Saja ierosmé funkcioné daudzi redzes uzkalna, starpsmadzenu un tilta ko-
doli. Ne katra smadzenu aktivitate ir saistita ar apzinu. Epilepsijas lekmés
pirma dramatiski pastiprinas, bet otra zad. Smadzenu aktivitate saglaba
normalu limeni dzila miega bez sapniem. Konkréti apzinas procesi ir pie-
saistiti specifiskiem neironiem prefrontalaja smadzenu garoza un to pa-
ligstruktaram: mandelveida kodolam deninu daivas priekséja dala,

%3 Robinson, Howard. “Substance”, The Stanford Encyclopedia of Philosophy (Spring
2014 Edition), Edward N. Zalta (ed.), URL= <https://plato.stanford.edu/archives/
spr2014/entries/substance/>
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aizzogam starp lécveida kodolu un salinas garozu, ka ari bazalajiem kodo-
liem. Prefrontalajai garozai ir butiska loma subjektivas percepcijas. Cilve-
pieres daivas rajona. Darba atmina darbojas ka $ifréjoss un dekodéjoss
procesors atbilstosi molekularas struktiras mainai neironos, kas atrodas
smadzenu puslodes mediala deninu daiva un prefrontalaja garoza. Impulsu
parraidi nosaka no proteinu sintézes atkariga sinapsu veidosanas. Proce-
duralo atminu apkalpo garozas smadzenu degundala un aiz juras zirga.**
Iegaumeésanas rezultata smadzenés paliek engrammas — ilgtermina atmi-
nas korelati. Deklarativo atminu nodrosina kartaina balti peleéka masa re-
dzes uzkalna prieksa, bazalie kodoli un smadzenites. Izguves (mekléjosa)
atmina nepiegada iegauméta kopiju, bet dod ta aktualizétu variantu.

Substancialas dvéseles jédziens zinatné gandriz neparadas. Uz psihisko
saturu un neirofiziologisko procesu korelaciju ipasi norada nootropo vielu
un smadzenu traumu cie$d un spéciga ietekme uz apzinas raksturu. Pét-
nieki apgalvo, ka sp&j paredzét un ari ietekmét noteiktas apzinas paradibas.
Tadéjadi zinatnieku un pat filosofu vidé nostiprinas uzskati, kas psihisko
darbibu reducé uz neirofiziologiskiem procesiem. Starp vinu parstaviiem
ir, pieméram, Denjels Denets (Danie/ Dennett).

Reizé nav Saubu, ka psihisko faktu iekséjais raksturs — qualia ir pie-
ejams tikai introspekcijai.®® Instrumenti var registrét vienigi attiecigos
elektriskos un kimiskos procesus. Pat zemika limena mentalo notikumu —
sajutu fenomens parsniedz objektivas pétniecibas iespéjas: instrumenti
neidentificé sapju/baudas pardzivojumus vai krasu kvalitativas atskiribas.
Pieméram, sapju gadijuma objektivi konstatéjama ir vienigi nociceptiva
aktivacija smadzenu garoza. Krasu redzi médz izskaidrot ar to, ka acs tik-
lené atrodas vilites ar pigmentiem, kas selektivi absorbé dazada garuma
gaismas vilnus. Tomeér §ada veida redzamas gaismas diapazons tiek sadalits
tikai péc viena kvantitativa raditdja — starojuma frekvences jeb fotonu
energijas. Ta psihisks korelats varétu but pakapeniska nian$u maina visa

3 Jaras zirgs — izliekums smadzenu laterala ventrikula apakséja raga.
35 Strawson Galen. Things That Bother Me: Death, Freedom, the Self, etc. N.Y: The
New York Review of Books, 2018, p. 152. ISBN 978-1-68137-220-4.
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spektra robezas. Krasu savdabibai, kas atklajas subjekta iekséja pasaule,
materialais korelats lidz $§im nav atrasts.

Apzinas saturi: aréjas un ieksgjas izcelsmes sajutas, uztvere, atcerésa-
nas, jutas, domas, lémumi pastav ipasa ontologiska dimensija. Citu sub-
jektu iekséjai pieredzei més pieklastam empatijas cela. Si spéja attistas
1 — 2 gadu veciem bérniem péc tam, kad vini apjautusi atbilstibu starp
pasu pardzivojumiem un sejas izteiksmi vai izturéSanos. Uztverot citu cil-
veku lidzigu mimiku vai Zestus, bérni aptver, ka ari $ie fakti ir aréja iz-
pausme attiecigiem psihiskiem saturiem.*® Ka uzsvéra Edmunds Huserls
(Edmund Husserl), sve$o es més sasniedzam ar pastarpindtu izzinu — otras
pakapes intencionalitati.’” Attieciba uz fiziska/psihiska korelaciju Deivids
D. Calmers (David Chalmers) izskir vieglo un smago problému. Viegla
probléma saistas ar korelacijas paplasinasanu, mentalo norisu dabas-
zinatnisku izsekosanu un varbutigu kontroli. Tas risina$ana prasa darbu un
resursus. Psihofizisko efektu dubulta determinacija nav klamiga: ta ir viena
vesela divas puses. Smaga probléma ir vérsta uz subjektivas pieredzes feno-
menologiska rakstura sapratni, kas tapat ka neirofiziologiska un psihiska
paralélisma apjoms paliek tits noslépuma.*®

Apzinas saturi nepartraukti mainas, tacu tie vienmer ir apropriéti —
piesaistiti kada es pirmsreflektivai apzinai.* Gluzi tapat ka vizuala uztvere
iespéjama tikai no kada redzes viedokla, ta iekséja pieredze pastav kopa ar
patibas apzinu. Sevis apzina nav ipass psihisks akts, bet ir formala dimen-

% Meltzoff Andrew N., Decety Jean. What imitation tells us about social cogni-
tion: a rapprochement between developmental psychology and cognitive neuroscience.
Philosophical Transactions of the Royal Society B: Biological Sciences (2003), 358 (1431),
491-500.

7 Celms Theodor. Phinomen und Wirklichkeit des Ich. Studien tiber das subjektive
Sein. [S.1.:] Riga: FSI,2012, S. 61-63. ISBN 978-9984-624-92-1.

*% Chalmers David ]J. Consciousness and its place in Nature, in Stich S. & Warfield
T. Blackwell Guide to Philosophy of Mind. London: Blackwell, 2003. ISBN 978-0-631-
21774-9.

% Sartre, Jean-Paul. Being and Nothingness. An Essay on Phenomenological Ont-
ology. Translated by Hazel E. Barnes. London: Routledge, [1996], p. XXVI-XXXII.
ISBN 0-415-04029-9.
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sija, ar ko pieredze dota pirmajai personai.”’ Par savu eksistenci tai ir in-
tuitiva parlieciba.*! Pirmsreflektiva apzina ir imtna pret maldigu
referenci.* Ta var nenogkirt subjektu un kermeni. Hjams noliedza sub-
jekta pastavésanu, tomér vina apgalvojumi $aja zina neparliecina: ving
mekléja pirmsreflektivo patibas apzinu intencionalo objektu vidé un pret-
runa ar savu uzskatu publicéja pétijumu par savu pasa apzinu.

Esamibas drosticamiba apzinas fenomena pamudinidja René Dekartu
(René Descartes) $eit saskatit atbalsta punktu skepticisma atspékosanai.®
Tomér vina slavenais aforisms: Cogito, ergo sum ir ne viena vien aspekta
nekorekts. Vispirms, fenomenologiski svarigs ir jautdjums par apzinu, ne
domasanu (logiskas operacijas veic ari datori). Tacu galvenais iebildums ir
pret vina secinajumu par es dabu. Kaut psihiskaja akta reizé ar intencionalo
objektu (vai fonu) tiek apzinats ari subjekts, ta daba prasa talaku pétijumu.
Dekarts to neargumentéti hipostazéja ka garigu substanci — dvéseli. So
postulatu ir atspeékojusi DzZons Loks un Imanuels Kants (Immanuel Kant).
Apzina konstituéjas ka es-pols, kas atdalits no visiem ne-es un ir atskirigs
no citiem es. Reizé introspekcija neuzrada nekadu pastavigu diahronisku
asi, kamér nemainigums laika ir butisks substances nosacijums. Apgal-
vojums, ka es ir substance, varétu but sintétisks izteikums, tacu tas ne tikai
nav pieradams, bet ir ari gluzi patvaligs.* Fridrihs Nice (Friedrich
Nietzsche) aicindja pieteikt karu “metafiziskajai vajadzibai”. Ticiba dveselei
ka kaut kam neiznicigam, muzigam, nedalamam, vinaprat, japadzen no

zinatnes.®

4 Searle J. R. The Self as a Problem in Philosophy and Neurobiology, in T. E. Fein-
berg & J. P. Keenan (eds.), 7he Lost Self: Pathologies of the Brain and Identity. New York:
Oxford University Press, 2005, p. 7-19. ISBN-13: 9780195173413.

“ Locke, loc. cit., p. 296.

# Wittgenstein, Ludwig. The Blue and Brown Books. [Oxford:] Blackwell, [1958],
p. 67.ISBN 0-631-14660-1.

# Dekarts René. Parruna par metodi. Otrais, labotais izdevums. No fran¢u valodas
tulkojis Vilnis Zarins. Riga: Zvaigzne ABC, [s.a.],44.—45.1pp. ISBN 978-9964-37-728-5.

# Kants, Imanuels. T1ra prata kritika. No vacu valodas tulkojis Rihards Kalis. [S.1.:]
Riga: Zinatne, 2011, 244.-255. Ipp. ISBN13: 9789984879000.

* Nietzsche, Friedrich. Jenseits von Gut und Bése. Zur Genealogie der Moral. [Ber-
lin/New York] de Gruyter, [1988], p. 27. ISBN 3-11-011844-0.
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Apzinas temporala struktira ir retentivi-perceptivi-protentiva. Patiba
veidojas vairaku informacijas plasmu sintézé. Pirmkart, tiek sanemti sig-
nali no pasa kermena: par ta telpisko stavokli pirmas personas perspektiva
un par fiziologiskam norisem. Otrkart, dala informacijas sastav no atmi-
nam un paredz&jumiem. Treskart, lidzi nak afektiva nasta: dispozicijas un
tieksmes. Ceturtkart, ir ari informacija no pasa refleksijas citos pratos.*
Patibas apzinai loti nozimigas ir subjektivas pieredzes ekspektacijas. Par
butisku apziniga cilvéka ipasibu uzskata proaktivu atticksmi pret nakotni.*’

Reflektiva patibas apzina ir izvérsta, konceptuala un objektivéjosa iz-
zina. Darba “Slimiba uz navi” Sérens Kirkegors (Soren Kierkegaard) ieteic
buvet patibu. Ne kermeni, ne dvéseli vin§ nesaprot ka statisku substanci.
Patiba ir sevi konstitu€josa aktivitate, istenojams uzdevums. Patibas kon-
stitugjas, sevi pienemot un pasim sevi veidojot.* Pastéls rodas analogiski
citiem kondensétiem prieksstatiem.* Reflektiva izzina nav nelabojamu
konstatéjumu.

Par personu apzimé sapratigu butni, kas spéj sevi apzinaties un ir vie-
nota dazados laikos un dazadas situacijas.*® To raksturo apzinas stavokli un
kermeniski predikati.”? Persona nav tas pats kas ir ar to numeriski, bet ne
strukturali identais organisms: embrionala un eventuali vegetativa stadija
pie personas nepieder. *? Persona mainas visas dzives laika, un katra dzives

* Seth, Anil K. The hard problem of consciousness is a distraction from the real one. Lasits
elektroniska formata 14.01.2017.: https://acon.co/essays/the-hard-problem-of-consci-
ousness-is-a-distraction-from-the-real-one.

7 Friston, Karl. Neuron, Cortex, and Frontiers in Computational Neuroscience. Lasits
elektroniska formata 07.06.2017: https://mail.google.com/mail/u/0/?shva=1#inbox/15¢2
18ee0b703397.

*# Wisdo David. The Self: Kierkegaard and Buddhism in Dialogue. Comparative
Philosophy, Vol. 8, issue 2, 90-105.

* Giles J. The no-self theory: Hume, Buddhism, and personal identity. Philosophy
East and West (1993), 43(2), 175-200.

%% Locke, op. cit., p. 130.

3t Strawson P.F. Individuals: an essay in descriptive metaphysics. London: Methuen,
1964, Chapter 3. ISBN 0-203-22142-7.

32 Olson Eric T. “Personal Identity”, The Stanford Encyclopedia of Philosophy (Spring
Edition, 2016), Edward N. Zalta (ed.), URL= <https://plato.stanford.edu/archives/
spr2016/entries/identity-personal/>
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posma pastav tas parejosa faze ar tikai §im posmam piemito$am ipat-
nibam. Ikreizéjais personas veidols ir ilgstosas entitates skélums konkré-
taja bridi. Attistitam pratam, kas saprot laika modus, piemit spéja selektivi
jeb intencionali celot laika. Ta ka persona nespéj apzinas lauka ietvert visus
jebkad bijusus pardzivojumus, tis veselumam kritiska ir atminu par-
klasanas par dazadiem dzives posmiem. Pardzivojumus, ko apzinas ka
piederosus sev, ari vélak atceras ka savéjos. Posma B més atceramies, ko
apzinajamies posma A; posma C més apzinamies identitati ar sevi posma
B. Savas identitates apzinu veicina relativi 1énas izmainas informacija par
pasa kermeni,® ka ari situacijam, kas saistitas ar vecumu un socialo sta-
vokli. Personas identitati pastiprina nemainiga etniska un dzimuma pie-
deriba, tapat tas doksiska viedokla (ticéjumu, uzskatu, vélmju, centienu,
bailu) noturigums. Neirofiziologijas pétijumi arvien no jauna apliecina, ka
pastaviga patiba ir ilazija.* Personas identitati var izskaidrot bez piené-
muma par garigu substanci ka psihiskas darbibas neséju.”> Asociativa sa-
saiste starp dzives stadijam ir nepiecieama un pietiekama vienotas
personas pastavésanai. Personas substancialo kodolu savas dzives laika
radikali noraidija Dereks Parfits (Derek Parfiz).>® Personas raksturs un at-
minu virkne var turpinaties ari stipri izmainita kermeni.*’

Lai procesi butu definéti un nozimigi, tiem nav nepieciesams balstities
nemainiga pamata. Viesulvétras, krizes un globalizacija ir piemeéri iespai-
digiem notikumiem, kam nemaz nav obligats kads pastavigs kodols. To
speks un iespaids pastav iedarbibas rakstura un plasuma. Antikaja filosofija
mainigam entitatém biezi liedza pilnvértigas esamibas modu. Parmenids

53 Ayer A.J. Language, Truth and Logic. [S.L.:] Penguin Books, 1946, p. 166—168.

> Goldhill Olivia. You're a completely different persona at 14 and 77, the longest-run-
ning personality study ever found. Lasits elektroniska formata 21.02.2017.: https://qz.
com/914002/.

% Gallagher, Shaun and Zahavi, Dan, “Phenomenological Approaches in Self-Cons-
ciousness”, The Stanford Encyclopedia of Philosophy (Winter 2016, Edition), Edward
N. Zalta (ed.), URL= <https://plato.stanford.edu/archives/win2016/entries/self-consci-
ousness-phenomenological/>

%6 Parfit Derek. Reasons and Persons. Oxford & New York: Oxford University Press,
1987, p. 225. ISBN 9780198246152.

*7 Quinton A.The Soul. e Journal of Philosophy, (1962), 59 (15), 393-409.
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domaja, ka tikai vienotais un pastavigais var but eso$s. Platons, gan noro-
bezodamies no esamibas nolieguma darbibam un tap$anai, tomér neatzina
empiriskam lietam istu esamibu tadel, ka tas rodas un iznikst.’® Ari Aris-
totelis tapsanu ierindoja vida starp esamibu un neesamibu.” So uzskatu
ka sev radniecigu parnéma kristiga filosofija.®® Fenomenu un realitates
attiecibas ilgsto$i ir bijusas pétijumu prieksmets Rietumu filosofija. Mus-
dienu filosofija un zinatné objektu un substratu nozime ir samazinajusies.
Ipasi Georga Vilhelma Heégela (Georg Wilhelm Hegel), Carlza Sandersa
Pirsa (Charles Sanders Peirce), Viljama Dzeimsa (William James), Anri
Bergsona (Henri Bergson) un DZona Djuija (John Dewey) ideju ietekmé
lielu lomu piedéve parvértibam un nejausibam, realitati saprotot ka proce-
sus un to attiecibas. Lidzigi tam, ka fizika meklé sakaribas starp paradibam
un atturas izskaidrot savu objektu butibu, ta ari moderna psihologija ap-
robezojas ar mentalo nori$u pétniecibu, izslédzot nemainigu substanci.

Ari kritiska filosofija vairas no pienémumiem par telplaika vai tikai
laika pastavo$am un célonsakaribas iesaistitam entitatém, kas, iespéjams,
atrodas arpus fenomenu sféras.

8 Plato, Timaeus, 28a.

%% Aristoteles, Metaphysica, a, 994a 26.

6 Augustins, Atzisanas. [S. 1.:] Riga: Liepnieks & Ritups, 2008, 215. Ipp. ISBN
978-9984-9609-6-8.



Arnis Mazlovskis

The Concept and Meaning of Substance

Summary

In the endeavor to form a comprehensive system of knowledge, think-
ers coin concepts and suggest hypotheses which are subject to critical re-
view in the future. Some theories proposed already in classical antiquity
have proved right and useful (atomic structure of matter, heliocentric
planet system) while others have been discarded as based on misconcep-
tions (e.g. phlogiston, world ether and vital force). Most contemporary
philosophers reluctantly resort to metaphysical constructions, and some
habitual representations allegedly prompted by common sense are open to
query. In the present paper, different views on the fundamental ontological
category of substance are considered.

In his teaching on categories, Aristotle distinguished several meanings
of substance. Individual particulars he called primary substances, and their
species and kinds were named secondary substances. The substratum lack-
ing properties and inner structure was defined as prime matter. Aristotle
admitted both material and immaterial substances. In the latter class,
human souls and the unmoved mover were included.

Christian theologians used the concept of substance for more accurate
restriction of dogmatic nuances. The similarity of Christ with the Father
was designated as consubstantiality, the transformation of bread and wine
in Eucharist as transubstantiation. Thomas of Aquinas arranged sub-
stances according to their essence and individuality. God’s essence
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necessarily includes existence whereas creatures have contingent existence.
Immaterial beings only differ by species, while compound beings contain-
ing form and matter are individuated due to matter.

Spinoza deemed substance as infinite in any aspect. He called it God
or Nature. A single substance is solely possible. Extension and thought are
attributes of the substance, particular things are modifications or modes
of attributes.

'The Buddha denied substances. Physical formations have properties
but no matter in them. Mentality is just a flow of sensations, perceptions,
volitions, and cognition. Neither a substantial soul nor its immortality is
recognized. However, the empirical identity of persons and its conse-
quences: merits and responsibility, are maintained.

Locke meant that qualities cannot subsist without a support. He
thought that minute particles unknown in his time made this substratum.

In the history of science, two controversial attitudes to unobserved
causes have exerted lasting influence. To presumed entities, realists attrib-
ute the same ontological status as to observed facts. On the contrary, in-
strumentalists decline accepting realities beyond appearances though
theories and models including them can be useful for the account of
regular facts. The verification problem for some fundamental particles per-
sists in contemporary physics. E.g. isolation of quarks from atomic nuclei
has failed. Proof of strings believed to explain all relevant physical forces
and events is experimentally impracticable. Scientific knowledge is ob-
tained by recording the mutual action of objects and their effects on meas-
uring devices. Through translation of observed parameters into mathemat-
ical statements, abstract correlations are developed. The inner nature of
objects remains untouched in this approach: substance has no significance
in science.

In the West, Hume was the first philosopher discarding substance and
identifying objects with bundles of properties and relations. Today the
influent school of phenomenology studies the data of experience taking
no notice of their putative transcendental source. The set of essential pro-
perties form a natural kind. For the bundle theory, viable compresence of
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properties is a critical issue. By arbitrary combination of qualities, ficti-
tious formations like a perpetual engine are fancied. Property bundles may
be treated as either brute facts or participated universals. Some critics
impugn the bundle theory resorting to the identity of indiscernibles.
Diversity of spacetime coordinates and instantiation together with vari-
able accidental properties refute their distrust.

In modern times, the belief in the substantiality of soul has faded. An
extensive correlation between mental events and neural activity has been
discovered in recent neurophysiological research. However, neither the
identity of mind and brain nor reduction of mental content to physical
occurrences is reasonable. The subjective experience of color perception
and feeling pain meets no physical counterparts. Electrical and chemical
processes are detected and monitored by scientific devices while mental
acts are revealed and grasped by empathy.

Though introspection confirms the experience of se/fin conscious ac-
tivities, it presents no evidence of a permanent spiritual agent. Selthood
arises in the synthesis of several flows of information: organic senses, the
first person perspective, memories and expectations, dispositions and pro-
pensities, other people’s reflections. Parts of this information change
slowly and asynchronously. Lasting doxastic attitudes contribute essen-
tially to personal identity. Recollecting events as pertinent to ourselves are
sufficient to constitute psychological continuity.

The character and memory of persons can continue after essential
mutation of the body.
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Raivis Bicevskis

“PAR VISU VAIRAK ZVERINU ES JUS:
AR CITIEM NESAJAUCIET MANVI”

Pardomas par Fridriha Vilhelma fon Hermana un Francesko Alfjéri
gramatu “Martins Heidegers: Patiesiba par ‘Melnajam burtnicam’”

Friedrich-Wilhelm von Herrmann, Francesco Alfieri. Martin Heidegger. Die
Wahrheit Gber die “Schwarzen Heften” (Philosophische Schriften, Band 94).
Berlin: Duncker & Humblot, 2017, 336 S.

“Es zinu, ka parasti mani sajauc ar kadu citu; tapat zinu ari to, ka
man butu labi pakalpots, ja kads aizstavétu mani un novérstu so

sajauksanu.”
Fridrihs Nice

2014. gada tika publicéts pirmais Martina Heidegera “Melno burt-
nicu” (talak teksta: MB) s€jums vina rapigi planotas “stipras vésts” — Ko-
poto rakstu (Gesamtausgabe) — ietvaros. Dazi $o, lidz §im plasakai publikai
gandriz nezinamo piezimju fragmenti un baumas par to saturu jau prieks-
laicigi bija nokluvusas Heidegera lasitaju rokas, tacu galvenokart — me-
diju — strauji mainigaja uzmanibas loka. Sensaciju kare talit pat piekéras
vardiem un teikumiem, kuros Heidegers skita pieradam, ka ilgi un aizvien
no jauna uzkurinatajim aizdomam par vina saistibu ar nacionalsocialismu
un antisemitismu ir pamats. To $kita apstiprinam ari MB izdevéja Péetera
Travnija (1964) komentari pres€, kas balstijas Travnija rakstos un grama-
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tas. Vismaz lielos vilcienos viss $kita skaidrs. Skaidriba laikam gan ir
tikums un vél jo vairak — skaidriba politizétos jautdjumos. Un tik tieSam:
MB runa kads, kas grib, lai vinu saprastu pietickami skaidri. Si skaidriba
gan ir filozofisku diferencu skaidriba, un tas prieksa mediju “skaidriba” izra-
das totala greizo spogulu karalvalsts. “Ecce Homo” prieksvarda F. Nice reiz
saka vardus: “Par visu vairak zvérinu es jas: ar citiem nesajauciet mani”. Sie
vardi pilna méra attiecinami uz M. Heidegera MB. Jau pirmajos sava eks-
ploziva teksta teikumos Nice runa par to, ka vinam vajadzés saskarties ar
cilvéces gratakajiem likteniem un ka vinam — tiesi $o filozofa nosaukto un
aprakstito liktenu dél — japasaka, kas vins ir.! Lidziga situacija ir ari Hei-
degers dazus gadu desmitus péc tam: vina méginajums nosaukt un apjégt
lidzsingjo Eiropas civilizacijas likteni un jautat par ta iespéjamo pavérsienu
ir domataja cels, kura bez diferencém un sevis, t. i., sava unum necessarium
nosauksanas neiztikt. Tacu janem véra tas, ka, tapat ka Nices gadijuma, ari
Heidegera gadijuma runa ir par filozofisku nosauksanu, t. i., $ajos vardos
kads domatajs vésturiska izvéles mirkli ieskicé pagatni, tagadni un nakotni
no savas domas centra. Tacu, lai to izdaritu, vins ari saka, ar ko $o domu
un $o vésturi nevajag sajaukt. MB ir ists diferencu teksts, turklat — izme-
ginajumu poligons vésturiski skarba un visdazadako nakotnes viziju par-
nemta laika.

Heidegera pédgjo dzives gadu privatasistents (1972-1976) un daudzu
publikaciju autors Fridrihs Vilhelms fon Hermans (dz. 1934) un Fran-
Cesko Alfjéri (dz. 1976) gramata “Martins Heidegers. Patiesiba par ‘Mel-

najam burtnicam” (talak teksta: PpMB) ir centusies nemt véra raksturoto

! Friedrich Nietzsche, Werke. Kritische Gesamtausgabe. Hrsg. von Bd. Giorgio
Colli und Mazzino Montinari. Bd. 14. Berlin / New York, S. 360. Sal. ar Heidelbergas
Zinatnu akadémijas izdota Nices darbu kritiska komentara izdevumu: Historischen und
kritischen Kommentar zu Friedrich Nietzsches Werken. Bd. 6/2: Der Antichrist. Ecce
homo. Dionysos-Dithyramben. Nietzsche contra Wagner, kommentiert von Andreas
Urs Sommer. Heidelberg, 2013. Tapat sal. ar Heidegera biedribas Rakstu 3. séjumu, kura
nosaukuma izmantoti ie Nices vardi: “Verwechselt mich vor allem nicht!”: Heidegger
und Nietzsche. Hrsg. von Hans-Helmuth Gander. Frankfurt a. M., 1994. Ar §iem var-
diem (ka atgadinajumu!) reiz ari Karls Jasperss sk Nices kritikas un kritiku aplikojumu:
Karl Jaspers, Nietzsche. 4. Aufl., Berlin / New York, 1981, S. 413.
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situdciju.” Vini, tapat ka Heidegera domas izcilais pazingjs francu filozofs
Fransua Fedjé (dz. 1935) savos pédéjo gadu darbos,® (par spiti mediju aiz-
vien pieaugosajam programmatiskajam kurlumam) ir nepiekapigi skaidro-
jusi un izklastijusi MB piezimes un skices Saurakam klausitaju lokam
konferencés un plasakam lasitdju lokam — publikacijas. Nemot véra to, ka
Riga 2018. gada rudeni planota Heidegera biedribas konference par godu
Heidegera vizites Latvija devindesmit gadu jubilejai,* un to, ka fon Her-
mana un Alfjéri gramata tiks publicéta ari latviesu valoda,’ un ari to, ka
2017. gada Latvijas Universitaté studentiem un docétdjiem rundjusi un
Heidegera tekstus skaidrojusi gan P. Travnijs, gan F. Alfjéri, $aja raksta
ieceréts sniegt ieskatu fon Hermana un Alfjéri gramata. Sis ieskats gan

2 Gramata sakotnéji tika publicéta italu valoda: Friedrich-Wilhelm von Herrmann,
Francesco Alfieri, Martin Heidegger. La verita sui Quaderni neri. Morcelliana: Brescia,
2016. Sobrid PpMB tulkota ari francu un anglu valoda.

* Raksta autors pateicas Fransua Fedjé par sutitajiem materialiem; t. sk. svarigo
2015. gada 24. janvara referatu “Heidegers un ebreju pasaule”, kas nolasits Parizé kolok-
vija “Heidegers un ‘ebreji” ietvaros.

* Par Heidegera viziti Riga sk.: Heidegera Rigas rudens. Sast. un zin. red. R. Bicevskis.
Riga, 2011. Sk. ari: Raivis Bicevskis. Heidegger in Riga. Biographische Skizze und An-
merkungen zu Heideggers Herder-Rezeption. Izd. Triangulum. Germanistisches Jahrbuch
2016. Bonn, 2017, S. 29-43; Raivis Bicevskis, “Wunder von ferne oder traum/Bracht
ich an meines landes saum”. Heideggers Bezichungen zu Riga und seine Herder-Aus-
legung im Seminar des Sommersemesters 1939 “Zur Wesung des Wortes”. Izd.: Heideg-
ger Studies/Heidegger Studien/Etudes Heideggeriennes. Vol. 34: Languageand Thinking in a
Post-Metaphysical Age: Plato, Aristotle, Husserl, and the Unthought Question of Ethics
and Politics. Eds. Parvis Emad, Friedrich-Wilhelm von Herrmann, Paola-Ludovika Co-
riando, Frank Schalow, Pascal David, Ingeborg Schifiler. Berlin, 2018, S. 17-41.

5 Latviski par MB lidz §im publicéts: Nellija Motrosilova, Pa M. Heidegera “Melno
burtnicu” publikacijas pédam. Izd.: Kants, Heidegers un dzivespasaule. Sast. R. Bicevskis.
Riga, 2015, 275. Ipp. un talak; Francesko Alfjéri, Martina Heidegera piezimju burtnicas.
Domat vinpus aklas polemikas. Re/igiski-filozofiski raksti XXII. Riga, 2017, 11.-24. Ipp.;
Noniakt domasanas plasma. Intervija ar Péteru Travniju. Izd.: Punctum. Modernas lite-
rataras un filozofijas interneta Zurnals. http://www.punctummagazine.lv/2017/10/16/
nonakt-domasanas-plusma/; Raivis Bicevskis. Heidegera pusé. Izd.: Punctum. Modernas
literatiras un filozofijas interneta Zurnals. http://www.punctummagazine.lv/2017/11/06/
heidegera-puse/; sk. ari piezimes: Filozofija ka krizes epifenomens. Intervija ar Raivi
Bicevski. Izd.: Punctum. Modernas literataras un filozofijas interneta Zurnals. http://
www.punctummagazine.lv/2015/12/17/filozofija-ka-krizes-epifenomens-1-dala/  un
http://www.punctummagazine.lv/2015/12/18/filozofija-ka-krizes-epifenomens-2-dala/;
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nevar aizstat nedz MB, nedz PpMB lasisanu, tomér ta uzdevums ir nora-
dit (saskana ar agrina Heidegera “formalas norades” izpratni) uz diskusijas
ap MB specifiku, kuru nenemot veéra, si diskusija var atri iedzit lasitaju
abstrakciju vaveres riteni. Mediju noteikta sabiedriba tas griezas nemitigi,
un ta Skietamas dinamikas hipnotizétie lidzinas gulos$iem Heérakleita iz-
teikuma.

1.

Heidegers ir domatajs, kura ietekme uz Eiropas kontinentilo filozofiju
ir bijusi milziga. 20. gadsimta otras puses gaita paradijies ari pietiekami
daudz saskares punktu ar anglosaksu analitisko filozofiju un ar domasanas
tradicijam un transformacijam arpus Eiropas. Vina domai bijusi daudzi
negaiditi konteksti: but, pieméram, par alternativu marksismam Dienvid-
amerika un Austrumeiropa, un Krievija vai but par Rietumu un Austrumu
sarunbiedru Japanas dzenbudisma u. c. Tas ta ir. Visi §ie konteksti un
domu transferences — ieskaitot lielu dalu Eiropas musdienu filozofijas —
tomér rada Heidegeru drizak ka domataju, kura “ista” filozofija pausta
traktatd “Esamiba un laiks” (1927), kuram pievienojusies vélino gadu her-
métiskie teksti (apkopoti krajumos “Malkasceli”, “Celazimes”, “Cela pie
valodas” u. c.). Kops Kopoto Rakstu izdosanas sakuma 1975. gada Hei-
degera lasitajiem ar katru gadu vairak pavérusies vina lekciju un piezimju
pasaule — lidz tam vina domasanas aisberga neredzama dala. Un tikai kops
1989. gada, kad §i izdevuma ietvaros sakti publicét manuskripti, kas rak-
stiti 30. un 40. gados, paradijies vina tekstu slanis, par kura esamibu ilgu
laiku zinaja tikai loti nedaudzi. Kad tika publicéts manuskripts “Beitrige
zur Philosophie. Vom Ereignis” ka Heidegera otrais (aiz “Esamibas un
laika”) pamatdarbs, $kita, ka pavérusies pavisam cita perspektiva uz Hei-
degera domu, “cits Heidegers”, kas neietilpst ieprieks ierastaja dalijuma
Raivis Bicevskis. “Cilveka parveértiba vina klat-esamiba”. Heidegera Freiburgas inaugural-
lekcija “Kas ir metafizika?”: interpretacija, konteksts, perspektivas. Izd.: Kants, Heidegers
un dzivespasaule. Sast. R. Bicevskis. Riga, 2015, 191.-192. Ipp. Sk. ari: Raivis Bicevskis,

Démoni un ritmi sabiedriba bez pasaules. 1zd.: Totéms un tabu. Toreiz un tagad. Sast. leva
Sture-Sturina, zin. red. Igors Suvajevs. Riga, 2016, 217.-245. Ipp.
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“agrinais” un “vélinais” vai Heidegers “lidz pavérsienam” (Kehre) un “péc
pavérsiena”: 30. un 40. gadu manuskripti radija esamibas véstures
domasanu ka to, kas izaug un attalinas no fundamentalontologiska “Esa-
mibas un laika” projekta, tacu nav reducéjama uz vélino tekstu tematiem —
valodu, tehniku, makslu. Sis témas tajos veido plasu simbiozi ar politisko
un politikas domasanu, Platona “Valstij” strukturali (ne saturiski) pielidzi-
nama méroga rada politisko ontologiju.

St politiskas ontologijas vétra plosas ari 2014. gada izdotajos MB
séjumos. Tie ir vieni no pédéjiem Kopoto rakstu izdevuma 102 s¢jumiem.
Heidegers ir uzskatijis, ka vina vésts ir Kopotie raksti, kuru séjumi publi-
c&jami tiesi ka ipasi $im izdevumam paredzétas vienibas, un ir iebildis pret
“vésturiski kritiska” izdevuma formu. Ideju vésturnieks Reinhards Meérings
saista $o iebildi ar Heidegera “diZo izdosanas politiku”,” kuru vins veido
rekursa uz Nices darbu izdosanu Veimaras Nices arhiva un pardoma laika,
kad pats izstdjas no arhiva padomes. Heidegers vélas nodot “stipro vésti”
ka domatajs, nevis “vajo vésti” ka no laikmeta atkarigs sociologiskas un
biografiskas izpétes objekts. Salidzinajumam var atceréties par daudzéjada
zind Heidegeram radnieciga Ernsta Jungera Kopoto rakstu diviem izde-
vumiem un par to, ka Jungers aizvien no jauna labo un parlabo savus

¢ Jau 1999./2000. gada ziemas semestri, studéjot Johanesa Gutenberga Maincas
Universitaté un apmeklgjot Prof. Dr. Hansa-Martina Gerlaha (1940-2011) semindru
“Alles Grosse steht im Sturm: Heideggers politische Ontologie” (kura studiju materialos
bija icklauti lidz $ai baltai dienai nepublicéti Merzeburgas arhiva dokumenti par Heide-
gera novietojumu nacionalsocialistiskaja Vacija: akademiska personala un ierédnu véstulu
un zinojumu kopijas, Heidegera kaitigas filozofijas atreferéjumi u. tml.), skita uzkritosa
ta kliedzosa argumentu sakritiba, kurus pret Heidegera domu vérsa nacionalsocialistiska
pasauluzskata apologéti un ko pret vinu vérsa un veérs ievérojama dala Heidegera kritiku
péc Otra pasaules kara (Heidegera filozofijai raksturigs antiracionalisms, gribas un aktivas
pasaules izzinas noliegums, politiska tuvredziba utt., u. tml.).

7 Reinhard Mehring, Heideggers “grofie Politik“. Die semantische Revolution der
Gesamtausgabe. Tibingen, 2016. 2018. gada sakuma tika publicéta Meéringa gramata
“Heidegers un konservativa revolicija” (sk. §1 raksta 48. zemsvitras piezimi), kas (tapat
ki vina gramatas par Karlu Smitu) ir pétijums ideju véstures ievirzé. Saraksté ar autoru,
politikas zinatnu profesoru Heidelbergas Pedagogiskaja augstskola, noskaidrojas, ka $i
gramata tapusi, vairak pievérsoties Stefana Georges “slepenas Vicijas” domai.
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tekstus §iem izdevumiem.® Jungera tekstu pasredakcijas ir slavenas.
Parmetumi, ka tadéjadi vin$ pielagojis savus tekstus laikmetam, izdzésis
vai labojis politnekorektas vietas, nenem véra to, ka Jungers nedoma rakstit
isiem pielagosanis laikiem vai politkorektuma periodiem.” Jungers labo
savus tekstus, Heidegers neparlabo savéjos, tomér ari ving nedoma isu pie-
lago$anas vajadzibu apvarsni. Vins reiz izteicies, ka vina darbus sapratiSot
varbut ap 2300. gadu vai vél vélak — tad, kad atkal saksies vésture, varbut
jau péc Vakarzemes civilizacijas izraisitas lielas katastrofas. Jungers pamato
savus labojumus, uzsverot, ka no lielakas distances vin$ saskata reiz teikto
labak un ta spéj iesaistit plasakos kontekstos un dzilakas perspektivas un
ka vina dazado laikposmu teksti jaredz kopa (lidzigi ka dazadie Vecas un
Jaunas Deribas teksti ir saderigi noteikta perspektiva).'

Nemot véra Heidegera Kopoto rakstu ka stipras vésts statusu, apju-
kumu raisa tas, ka $i izdevuma ietvaros paradas MB — domu dienasgra-
mata, kas aptver laiku no 1931. lidz 1948. gadam. Nevar apiet pasa
domataja akcentu: Heidegeram §is laiks ir bijis loti butisks, ja jau reiz vins
velgjies “stipro vésti” sava zina noslégt ar §i laika piezimém. Uz ko $i izvéle
norada? Vai norades jameklé pasas MB? Vai ari svarigs ir akcents uz laika
posmu? Domu dienasgramata jeb piezimes (atseviski MB séjumi saucas

D«

dazadi — “Pardomas”, “Piezimes”, vél neizdotie un ar tiem saistitie: “Vigi-

»

lae”, “Notturno”, “Majieni” u. ¢.!) rada Heidegeru laika, kura Vacija sacies

8 Sk.: Helmuth Kiesel, Ernst Jinger. Eine Biographie. Miunchen, 2007; Heimo
Schwilk, Ernst Jinger. Ein Jahrhundertleben. Aktualisierte und erweiterte Neuausgabe.
Stuttgart, 2014.

? “Pasaule, ko vin§ pazina, aizies boja un radisies no jauna. Ari dievi reiz atgriezisies,
tapat ka Haleja kométa. Lidz tam laikam japagaida. Gadu desmiti, simti, tikstosi. Bet,
kas gan ir gadu tikstosi. Beigu gala vins domaja, izmantojot Sellinga vardus, es esmu op-
timists” (Jorg Magenau, Brider unterm Sternenzelt. Friedrich Georg und Ernst Junger.
Eine Biographie. Stuttgart, 2012. S. 312.)

10 Par Jungera izteikumiem $aja sakariba un vina rekursiem uz Bibeles tekstiem un
citiem piemériem sk.: Heimo Schwilk, Ernst Jinger. Ein Jahrhundertleben. Stuttgart,
2014, S. 24,501, 510.

11 Sk. Heidegera MB manuskriptu raksturojumu: Peter Trawny, Nachwort des
Herausgebers. Izd.: Martin Heidegger, Gesamtausgabe. Bd. 96 Uberlegungen XII-XV
(Schwarze Hefte 1939-1941). Frankfurt a. M., 2014, S. 279-280.
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jauns politiskais laikmets, kas beidzas ar katastrofu un sagravi. Nacional-
socialistiska diktatara kops 1933. gada Reihstaga vélésanam plesas
plasuma un pienemas spéka. Heidegera attiecibas ar $o rezimu ir loti sais-
tijusas vina lasitajus — turklat vairakas nozimeés un aspektos: Heidegers ka
lielakais 20. gadsimta domatajs, kura skolnieku videé ir §1 gadsimta ievéro-
jami ebreju izcelsmes filozofi Hanna Arente, Hanss Jonass, Herberts
Markuze u. c., ka ari vacu filozofijas jauna ceriba Hanss-Georgs Gada-
mers, nav attalindjies no politikas, bet domajis par “politisko” #esi radikalu
politisku ideju laika, turklat skiet, ka pat ambivalenti sasaucoties ar “Jaunas
Vicijas” nacionalsocialistisko ideologiju. Te tiek izgaismots ne tikai filo-
zofa atbildiba un darbibas lauks (téma “filozofija un politika”), bet ari tas,
no kadiem avotiem domatajs gatavs smelt un kam uzticéties politisko par-
mainu laikmeta. Filozofijai butiski piederas “politiska” pardomasana — no
Herakleita un Platona laikiem ta ir bijusi viena no svarigakajam filozofijas
témam, pat ki zinams vainagojums visai filozofijas jautasanai un centie-
niem. Varbut tapéc Heidegers noslédz Kopoto rakstu izdevumu ar MB?
Varbut vins pielidzinajis — vismaz ieceréta virziena domajot — tas Platona
“Valstij” vai “Likumiem”?" Te uzreiz jau esam jautdjuma “vétra”, kurd mu-
tulo un plosis filozofijas ambivalences un izvairiS$anas no tam, bailes un —
var drosi apgalvot — ari visdazadaka kaluma un izcelsmes personiskas
ambicijas.

Skaidrs, ka Heidegera un “politiska”, politikas, Heidegera un nacional-
socialisma attiecibas ir probléma, ko nav rimusi risinat kops Otra pasaules
kara beigam. Isteniba: §i probléma tiek risinata jau pirms tam — kops
1931. gada M. Heidegera un vina brala Frica Heidegera sarakstes.” Vina

bralis ir varbut isteni pirmais $i jautdjuma nepiekapigs (un turklat tuvajam

12 P. Travnijs norada uz vél interpretéjamu un kontekstualizéjamu apstakli: Heide-
gers nekad nav atsaucies uz Platona “Likumiem”, ta¢u uz “Valsti” — biezi (Peter Trawny.
Heidegger und Antisemitismus. Positionen im Widerstreit. Hrsg. von A. Heidegger und
W. Homolka. Freiburg / Basel / Wien, 2016, S. 384).

13 Sis sarakstes izlase izdota: Heidegger und Antisemitismus. Positionen im Wider-
streit. Hrsg. von A. Heidegger und W. Homolka. Freiburg / Basel / Wien, 2016,
S. 15-142.
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radniecibas saitém pateicoties — ne viegli atraidams) risinatajs. Paraleli §im,
atklatiba neredzamajam dialogam to pasu jautdjumu uzdod no Vicijas aiz-
braukusie Heidegera skolnieki un citi intelektuali — tapat ka Vacija pali-
kusie un atskirigas pakapés ar rezZimu saistitie universitates profesori un
valsts aparata ierédni. Diskusijas par Heidegeru un nacionalsocialismu
talit péc Otra pasaules kara denacifikicijas tiriSanas komisijas zinojumu
un liecinieku (starp tiem ari Heidegera drauga un sarunbiedra K. Jaspersa)
viedoklu sakariba tadéjadi tikai kontinuitativi turpina jau pirms kara aiz-
sakto. Var isi ieskicet svarigakas diskusijas “Heidegers un nacisms” pietur-
vietas. Péc kara ilgi nav pieejami daudzi 30. gadu materiali. Dazus no tiem
savulaik izdod Gvido Snébergers, tad nak Jurgena Habermasa reakcija uz
1953. gada izdoto Heidegera 1935. gada lekciju kursu “Ievadu metafizika”,
tad — francu diskusijas par “Heidegera klusésanu” (kas nebeidzas ilgi un
iegust jaunu elpu jaunako publikaciju gaisma), tad Viktora Fariasa gramata
“Heidegers un nacionalsocialisms” (1987) ar Habermasa prieksvardu
1989. gada izdevumam vicu valoda, tad — vésturnieka Hugo Ota saraksti-
tas Heidegera biografijas publicésana (1988) un Ernsta Noltes “Heidegers.
Politika un vésture dzivé un domasana” (1992), tad — Ridigera Safranska
“Meistars no Vacijas” (1994)," kam 90. gados sekoja vairakas jaunas un
apjomigas publikacijas par nacionalsocialisma, zinatnes un universitasu
attiecibam Vacija, kas paradija daudz kompleksaku ainu, uz kuras fona
varéja palukoties no jauna (un ne tik sakapinati) uz Heidegera rektorata
laiku; tacu tad iznaca Emanuéla Faja pamflets “Nacionalsocialisma ievie-
$ana filozofija” (2005), kas atkal iedzina diskusiju par Heidegeru jauna
apsudzibu elles loka. Holgers Zaborovskis gramata “Jautdjums par

4 Nepretendéjot uz pavérsieniem Heidegera domas pétnieciba, R. Safranskim
izdevas nepiespiesti paradit laikmetu uz domataja fona un domataju laikmeta. Vina
virdi par Heidegeru un nacionalsocialismu loti labi noder tagad ari MB sakariba, lai gan
tie varétu skist parak visparigi, salidzinot ar tikai tagad iesp&jamo subtilo interpretaciju
mikrolimeni. Tomeér Sie vardi nav teikti steiga un tie var bat pavediens, lai nepazustu
diskusijas kopskats: “Filozofisku iemeslu dél vin§ [Heidegers — R. B.] uz bridi klu-
va par nacionalsocialistisku revolucionaru, tacu vina filozofija ari palidzéja atkal izklat
no politiskas parnemtibas.” (Ridiger Safranski, Ein Meister aus Deutschland. Martin
Heidegger und seine Zeit. Frankfurt a. M., 1997, S.13.)
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maldiem un vainu? Martins Heidegers un nacionalsocialisms” (2010) ap-
kopo lidz tam izskangjuso diskusiju.’ Un tad jau klat ir ari MB fragmentu
paradisanas medijos — pirms tie sava konteksta tiek publicéti Kopoto
rakstu izdevuma ietvaros. Seko Donatellas Di Cézares gramata “Heidegers
un ebreji” (2014), kur Heidegera esamibas véstures koncepcija padarita par
metafizisku antisemitismu, un MB izdevéja Pétera Travnija gramata “Hei-
degers un mits par ebreju pasaulsazvérestibu” (2014), kas pa o laiku — lidz
2017. gadam — izdota jau tris reizes.

Ta vien 8kiet, ka ar laiku Heidegera un nacionalsocialisma attiecibu
jautdjums ieguvis aizvien konkrétakus vaibstus un aizvien jaunas liecibas
to papildinajusas. Vajadzétu but, ka karotajai skaidribai $aja jautdjuma
butu japaradas. Tomeér ta nav. Skaidriba ir skitums un Soreiz nevis tapéc,
ka katrai skaidribai piederas ari maldi (ka izteiktos pats Heidegers), bet
gan tapéc, ka “viss jau ir skaidrs”. Sobrid jautdjums par Heidegeru un MB
liela méra ir Heégela Jénas laika sarkasma un sabiedribas kritikas teksta
“Kas doma abstrakti?”*® jautajums par abstrakto domasanu: abstrakcijas,
kuras doma t. s. konkréti domajosie un skaidribu alkstosie, nogalina ik-
vienu mégindjumu domat.

Tada ir mediju realitate un tas miti. Tacu ari Heidegera akadémiskaja
pétnieciba péc 2014. gada ta vien skiet, ka iestdjies hégeliskaja ironija
aprakstitais laiks. Heidegera pétnieciba jautdjums par Heidegeru un na-
cionalsocialismu tikam $obrid saskélies vairaku savstarpéji tematiski un ari
sistémiski saistitu jautadjumu samudzinata virkné: jautdjuma par antisemi-
tismu (antijudaismu), jautdjuma par Heidegera manuskriptu pieejamibu
un publicédanas politiku, jautajuma par MB un citu Heidegera tekstu
aréjo saistibu un iekséjo domas saikni, jautdgjuma par Heidegera skatijumu

15 H.Zaborovskis sniedz labu parskatu par diskusijas un avotu situaciju ap 2010. gadu:
Holger Zaborowski, “Eine Frage von Irre und Schuld?” Martin Heidegger und der Na-
tionalsozialismus”. Frankfurt a. M., 2010, S. 40.-76. Citstarp Zaborovskis parada Faja
acimredzamas lasijuma un interpretativas kludas, lasot Heidegera 1933.-1935. gada
seminarus. Zaborovska gramatas nodalas versija tulkota ari latviesu valoda izdevuma
“Heidegera Rigas rudens”. Sast. un zin. red. R. Bicevskis. Riga, 2011, 75.-92. Ipp.

16 Georgs Vilhelms Fridrihs Hegelis, Kas doma abstrakti? Tulk. Igors Suvajevs. Filo-
sofija’2: Almanahs. Riga: FSI, 1999, 25.-28. Ipp.
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uz Hitleru 30. gadu sakuma. Uz jautdjumu par attieksmi pret nacional-
socialismu vicu domatajs pats sniedz loti skaidru atbildi MB piezimés. St
atbilde ir turklat preciza vairakos aspektos — ne tikai aprakstot vina sniegto
skatfjumu, bet ari ietverot noradi uz $i skatijuma genézi un gratibam, kas
bija japarvar, lai to sasniegtu. 1939. gada piezimé Heidegers raksta: “Tiri
“metafiziski” (. i., esamibas véstures ietvaros) domajot, es uzskatiju nacio-
nalsocialismu par iespéjamo pareju pie cita saikuma un $adi to ari izpratu.
Tomer §i “kustiba” ta tika parprasta un nenoveértéta tas istaja spéka un
iekséja nepiecie$amiba, ka ari tas lieluma un §i lieluma veida. Ar $o kus-
tibu sakas [..] jaunlaiku istenojums.”” Nacionalsocialisms ir nevis pareja
pie Heidegera utopiski gaidita cita (jeb Otra) sakuma, t. i., jaunam cilveka
un esamibas attiecibam (kad Pirmais saikums, kas sacies senaja Griekija
lidz ar sengrieku filozofiju, ir nonacis lidz savam vésturiskajam galam in-
dustriali tehnizéta, varasgribas parpemta civilizacija), bet gan Pirma sa-
kuma saasindjuma — jaunlaiku — noslégums un istenojums. Heidegers
saskata nacionalsocialisma vésturisko vietu un tadéjadi atbrivojas no iden-
tifikacijas ar to. MB stasts ir §is — gratas un ari bistamas — atbrivosanas
stasts. Tas nozimé tomeér — vina ka domataja paizpratnei sekojot — ka te
atbrivojas kads, kas nevis aizmirst (vai atbrivojas, lai aizmirstu), bet atbri-
vojas, lai nacionalsocialismu pa istam pardomatu sava butiba, kas paver
ieskatu véstures dzildimensijas notikumos un norisés. MB ir turklat do-
matdja krizes laika tekstu kopa, kura Heidegers izmégina dazadas domas
liknes, parejot no ieprieksgjas savas domasanas formas (fundamentalonto-
logija, klatesamibas metafizika) pie esamibas vésturiskas domas (seins-
geschichtliches Denken).

Kas butu attiecibu “Heidegers un nacionalsocialisms” produktivs lasi-
jums? Lai uz $o jautdjumu atbildétu, japardoma — Heidegera domai MB
sekojot — tas, kas ir modernitate un jauno laiku butiba. Tas nozimétu ari
jautat par nacionalsocialismu un to pa istam izjautat 44 modernitates
fenomenu. Sada virziena noradija daudz mazak diskusijas ievérota, jo

7 Martin Heidegger, Gesamtausgabe. Bd. 95. Uberlegungen VII-XI (Schwarze
Hefte, 1938/39). Hrsg. von P. Trawny. Frankfurt a. M., 2014, S. 408.
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medijiem mazak noderiga, Travnija neliela gramata “Heidegera anarhisms”
(2014)* un dazas piezimes jau vina gramata “Adython. Heidegera ezote-
riska filozofija” (2010)." Saja virziena norada ari Silvio Vjeta gramata
“Heidegers: ambivalenta eksistence un globalizacijas kritika” (2015), dazi
pétijumi krajumos “Heidegera cel$ modernitaté. MB novietojums” (2017)%
un krajums “Lasot Heidegera MB” (2016).%! Tik tiesam, modernitate
tikusi atkal izjautata, un tads ir pozitivais un produktivais rezultats — starp-
rezultats — nodarbei ar jautdjumu par Heidegeru un nacionalsocialismu.

Tomer aiz §is ievirzes citi jautajumi paliek atvérti: vispirms — jautajums
par antisemitismu. Izcils 20. gadsimta filozofijas pazingjs Zans Grondéns
sava teksta “Kapéc sarezgita laika es tomeér palieku uzticigs Heidegeram”
pamatoti un skaidri norada, ka antisemitisms nekadi nav centrals (vai pat
attali nozimigs) Heidegera domas temats.”> Tomér MB 10-14 pasazas
(kas, protams, ir niecigi maz no pagaidam publicéto 1800 lapaspusu skaita)
ietver plagakas vai lakoniskakas norades uz ebrejiem. Sis pasazas izraisiju-
sas vélmi rikot “Heidegera procesu” vai “atkal-vainosanas koncertu”
(F. Fedje). Lieciba ir Zigenes konferences “Martina Heidegera MB. Filo-
zofiski politiskas debates” materiali.”* Tur sapulceti Heidegera kritiki, kas

18 Sal. ar: Peter Trawny, Irrnisfuge. Heideggers Anarchie. Berlin, 2014. S. 9., 47. MB
Heidegera doma, Travnija vardiem sakot, “izmisigi vérsas pret modernitati, pie kuras ta
butiba pieder. So piederibu nemaina MB berserka skréjiens” (turpat, 49. Ipp.). Gramata lie-
liski noradits uz istas filozofijas ambivalenci un nepieciesamo un neizbégamo vinpuséjibu
Kapitala-Mediju-Tehnikas amalgamai. Travnijs kada piezimé raksta: “Vai bus ta, ka Jur-
gena Habermasa darbu korpuss bis pirmais, kura neizdosies vairs atrast neko piedauzigu?
Heidegers, Vitgensteins, Adorno, Badju, pat Gadamers — visur uzduras disonansem. Plosas
normalizacija. Nakotnes filozofija — lidz pilnibai novesta integracija” (turpat, 88. Ipp.).

1 Peter Trawny, “Adyton®. Heideggers esoterische Philosophie. Berlin, 2010.

2 Heideggers Weg in die Moderne. Eine Verortung der “Schwarzen Hefte”. Hrsg.
von H.-H. Gander und M. Striet. Frankfurt a. M., 2017.

21 Reading Heideggers Black Notebooks. Ed. by I. Farin and J. Malpas. Cambridge,
2016.

22 Jean Grondin, Warum ich Heidegger in schwieriger Zeit treu bleibe. Izd.: Heide-
gger und Antisemitismus. Positionen im Widerstreit. Hrsg. von A. Heidegger und W. Ho-
molka. Freiburg / Basel / Wien, 2016, S. 232-241.

# Martin Heideggers “Schwarze Hefte”. Eine philosophisch-politische Debatte”.
Hrsg. von H. Marion und S. Kellerer. Berlin, 2016.
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gan — ki norada vairaki no malas** — aizrautiga pastaisnuma izspéléjusi
drizak gaismas cinu pret tumsu, moralizéjot, pasludinot Heidegera doma-
$anas galu un péc ta publiski ilgojoties utt. Citadi ir ar krajumiem “Hei-
degers un antisemitisms” un “Heidegers, ebreji, vélreiz”,?* kur apkopoti
loti dazadi raksti un interpretacijas, kontekstualiz&josi un skaidrojosi, ap-
liecinodi un noraidosi. Sajas interpretacijas paradas viens: laikam gan filo-
zofija ilgi tik daudz nav bijis atkarigs no adekvatas interpretacijas. Tapéc
ir saprotama, pieméram, Heidegera biedribas piesardziba, raugoties uz
dazadiem skaidrojumiem un to sekam (ka akcenté Biedribas pasreizéjais
prezidents H. Zoiberts).” Tapéc ir saprotama ari Heidegera ilggadéju
interpretu — tadu ka Alfreds Denkers un Holgers Zaborovskis — jauta-
juma piesardziga izgaismo$ana un nevis talitéja atbildésana.”® Tacu $adi

2 Sk.: Jan Eike Dunkhase, Beitrige zur neuen Heidegger-Debatte: https://www.
hsozkult.de/publicationreview/id/rezbuecher-27447; Zurnala “Die Welt” slejas redaktore
Hanna Limane ironiski nosaukusi $o pasakumu: “Te tick rikots tribunals Heidegeram”
(27.04.2015.). Vinas apskats pieejams: http://www.welt.de/kultur/article140145963/
Hier-wird-Heidegger-der-Prozess-gemacht.html. Sk. ari konferences dalibnicka un
Sanktgallenas Universitites (Sveice) filozofijas profesora Ditera Tomé konferences nori-
ses aprakstu izdevuma “Neue Ziiricher Zeitung”: http://www.nzz.ch/feuilleton/buecher/
kann-ein-untoter-sterben.

» Heidegger und Antisemitismus. Positionen im Widerstreit. Hrsg. von A. Heideg-
ger und W. Homolka. Freiburg / Basel / Wien, 2016.

% Heidegger, die Juden, nocheinmal. Hrsg. von P. Trawny und A. J. Mitchell. Frank-
furt a. M., 2015.

" “Heidegera domai piemit speks un glabjosa dimensija, kam butu jaattur no ta, lai
vinu stilizétu par “grékazi”. Vin§ pardzivos Sos méginajumus. Tacu nepieciesami gudri un
rapigi interpreti, kas ir gatavi iziet arpus tagad un Sodien oportana ietvariem” (Harald
Seubert, Heidegger heute. Izd.: Heidegger und Antisemitismus. Positionen im Widerstreit.
Hrsg. von A. Heidegger und W. Homolka. Freiburg / Basel / Wien, 2016, S. 352).

% A. Denkers un H. Zaborovskis pedéja Heidegera Gadagramatas sé¢juma uzdod
jautdjumus, uz kuriem — lai gan nu jau tris gadu garuma notiek debates — atbilzu nav: “Par
ko vispar ir runa MB? Ko Heidegers vélgjies tajas panakt? Ko var teikt par MB teksta
vésturi? Kuri ir MB tematiskie centri? Vai MB ir [domas] attistiba/izmainas? Kadas ir
atskiribas starp “Pardomam” un “Piezimém” [MB dalam — R. B.]? Kadu vietu MB ienem
Heidegera domas cela? Kads statuss tam ir salidzinajuma ar citiem Heidegera tekstiem?
Ka MB iederas filozofijas (un literatiras) vésturé? Kadas gritibas MB sagada to naka-
majim interpretacijam?” (Zur Hermeneutik der “Schwarzen Hefte”. Heidegger-Jahr-
buch 11. Hrsg. von A. Denker und H. Zaborowski. Freiburg / Miinchen, 2017, S.5.)
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apdomigi lasijumi nebat nedominé nu jau vairak neka 1500 vienibas ap-
tvero$aja MB apspriesanas bibliografija. Skaidrs, ka $is debates tika ievir-
zitas noteiktd gultné jau pirms MB publicésanas, nelegili nododot
atklatibai dazas vietas no MB. Diskusija sakas, histériski koncentréjoties
uz §im vietam, un MB publicésana jau bija tikai nakamais solis $aja disku-
sija, nevis patstavigs “starta Saviens” interpretiem.

Varbut istais jautdjums Heidegera MB lasitajiem skan: 4as likts uz
spéles “toreiz” un “tagad”?

2.

St jautajuma virzien jau devies filozofs un ilggadéjs fenomenologiskas
filozofijas pétnieks Klauss Helds, kura iniciativa reiz bija izskirosi svariga
Sobrid Travnija vadita Vupertales Heidegera centra izveidé. Vins uzsver,
ka MB atrodamais pretstats starp cilvéku planetiro neiesaknotibu, kas
izpauzas pasauli aptvero$a vienveidiga civilizacija, un “dzimteni”, ir butisks
pretnostatijums, kura apraksta MB paradas vards “pasaulebrejiba” (Welzju-
dentum), tatu, péc vina domam, §im vardam nav izskiro$as nozimes Hei-
degera lielaja véstures konstrukeija un ari §i pretnostatijuma izpratné.
Citos tekstos, pieméram, “Vom Ereignis”, $ads apzimé&jums nemaz nepari-
dis.”* Esamibas véstures domasana Heidegera 30. un 40. gadu manuskrip-
tos iztiek bez antisemitiskam konotacijam un nav pamata neiedzilinaties
vina planetara laikmeta aprakstos, kuri neap$aubami ir aktuali un vél ne-
atklati sava teiktspéja. Ari Silvio Vjeta nesaskata nekadu butisku sakaru
starp antisemitismu un esamibas véstures lielo koncepciju.* Vins parlieci-

# Klaus Held, Heidegger und “das Politische”. Izd.: Heidegger und Antisemitismus.
Positionen im Widerstreit. Hrsg. von A. Heidegger und W. Homolka. Freiburg / Basel /
Wien, 2016, S. 268.

0 Sk. Vijetas jau pieminéto pétijumu: Silvio Vietta, “Etwas rast um den Erdball...”
Martin Heidegger: Ambivalente Existenz und Globalisierungskritik. Miinchen, 2015;
sk. tapat koncentréto rakstu: Silvio Vietta, Heideggers seinsgeschichtliche Konvergenz-
theorie. Izd.: Heidegger und Antisemitismus. Positionen im Widerstreit. Hrsg. von A. Heide-
gger und W. Homolka. Freiburg / Basel / Wien, 2016, S. 405.—427. Vjeta izsakas lapidari:
daudzu Heidegera kritiku uzburtais téls nav nekas vairak ka “Heidegers — fikcija”
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nosi analizé Heidegera MB tekstus perspektiva uz 20. gadsimta lielo to-
talitaro sistému konvergenci un turklat — uz $o sistému un kolonialisma
konvergenci, paradot, ka dazadas formacijas visa modernitaté atkal un
atkal tiek izspéléta viena, vél sava butiba neskaidra, cilvéka un esamibas
attiecibu “shéma” — ari t. s. posttotalitaras sabiedribas loti atri var izradities
totalitaras, lai ari pasu posttotalitaro sabiedribu imanenta analize to no-
liegtu.’! Heidegers te paradas ka domatajs, kas doma “modernitati” (ka $o
cilvéka un esamibas attiecibu shému) un nelaujas maldinaties, vienkarsi
pienemot, ka, pienakot totalitiro rezimu galam, Eiropa sasniegta véstu-
riska brivibas un miera osta. Tapat interesanta ir italu filozofes R. M. Ma-
rafioti pievérsanas Heidegera politikas jédzienam MB. Jaunlaiku politiku
ka speka un varas politiku Heidegers tur pretstata “valsts veidojoso vei-
kumu” ka esamibas patiesiba balstitu iedibindgjumu un politiku ka cilveka
likteni, kura tautas liktenigi satiekas un noteikta veida sarunajas.*? Sie ir

(Silvio Vietta, “Etwas rast um den Erdball...” Martin Heidegger: ambivalente Existenz
und Globalisierung. Paderborn, 2015, S. 23; saja sakariba sk. ari Vjetas recenziju: Silvio
Vietta, Heideggers Hoélle. Eine Replik auf Luca Di Blasis Heidegger-Kritik. Izd.: A/-
gemeine Zeitschrift fiir Philosophie 40.1 (2015), S. 81.-100.). Ari tur, kur Heidegers runa
“politnekorekti”, vina izteikumiem ir civilizacijas kritikas, nevis nacionalistiskas vai ra-
sistiskas kritikas ievirze, uzsver Vjeta. Piekritu, ka Travnija jautajumi (sk. §t raksta 37. un
38. zemsvitras piezimi) tomeér ari §2da gadijuma paliek vél jautajami.

31 Turpat, 420. Ipp. Sal. ari ar: Francesko Alfjéri, Martina Heidegera piezimju burt-
nicas. Domat vinpus aklas polemikas. Izd.: Re/igiski-filozofiski raksti XXII. Riga, 2017,
20.-21. Ipp.

2 Rosa M. Marafioti, Heideggers vielsagendes “Schweigen”. Izd.: Heidegger und
Antisemitismus. Positionen im Widerstreit. Hrsg. von A. Heidegger und W. Homolka.
Freiburg / Basel / Wien, 2016, S. 286. Sal. ar Heidegera prickslasijuma “Nabadziba”
motiviem: Martins Heidegers. Nabadziba. Izd.: Filosofija’6: Almanahs, 2006, 13.-18. 1pp.
Sk. ari §i teksta komentaru: Raivis Bicevskis. Vakarzemes bagatiba. Martina Heidegera
priekslasijums “Nabadziba’. Izd.: Filosofija’6: Almanahs, 2006, 19.-24. lpp. Priekslasi-
jumu “Nabadziba” var salidzinat un konfrontét ar E. Jungera eseju “Miers” — abi teksti
tapusi saméra vienlaicigi (1945), un to galvenas idejas paustas, domijot par Eiropas un
pasaules likteni péc kara. Péc Otra pasaules kara Heidegers un brali Jungeri apsprieda
iespéju kopigi izdot zurnalu “Pallas”, ko bija gatavs izdot izdevéjs Ernsts Klets. Heidegers
tomér $o planu tobrid uzskatija par parak politizéti sensiblu un tas netika istenots. Sk.:
Jorg Magenau, Bruder unterm Sternenzelt. Friedrich Georg und Ernst Jiinger. Eine Bio-
graphie. Stuttgart, 2012, S. 235.-236.
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pieméri (kuriem varétu atrast vél citus lidziniekus) méginajumam lasit
MB ka daudz plasaku un nevis tikai uz dazam teksta vietam reducéjamu
tekstu. Tomér §ie méginajumi ir un paliek méginajumi uz Heidegera jauna
apsudzibu vilpa fona.

Saja konstelacija italu franciskanis un Edites Steinas filozofijas pét-
nieks Francesko Alfjéri ir kéries pie filologiska un interpretativa smalk-
darba. Ka Fridriha Vilhelma fon Hermana (kura dzimtas saknes saistitas
ar Baltiju) paligs vin$ rapigi sastadijis konkordanci no Heidegera tekstu
vietam, kas ataino parsteidzigu interpretaciju kladas — tekstuali un kon-
tekstuali tas uzradot un analizéjot. Sis darbs ir lasims PpMB plasaja
2. nodala. Gramatas autori (gramatas pielikuma ir ari fon Hermana sa-
rakste ar Gadameru) uznémusies pienakumu pasargit Heidegera domu no
parak pargalvigiem un sensacijas kares noteiktiem lasijumiem, kas galu
gala ved ne tikai pie $is domas sagroziSanas, bet ari pie tas pilnigas norai-
disanas. Filozofijas tekstu interpretiaciju problémas zinosie saprot, cik $is,
gramatas autoru izvirzitais, uzdevums ir nepateicigs. Tomeér F. Alfjéri ne
tikai veicis interpretaciju, kas atspogulojas PpMB, bet ari uznémies citus
papildus pienakumus: bijis Roma, Riga, Londoni, Praga, kur pedéja gada
laika vai nu piedalijies semindros vai konferencés,* vai ari pats organizéjis
pasikumus Heidegera domas izpratnei.

Gramata sikas ar F.-V. fon Hermana piezimém (PpMB 26-48)** par
MB un par “naivas instrumentalizacijas” ligu, kas parnémusi daudzus; vis-
vairak gan tos, kam Heidegera domasana nekad nav bijusi isti pazistama
un iepazita drizak no parstastiem un avizu slejam. Tomeér runa ir par ko
vairak. Pétera Travnija — MB izdevéja un Heidegera lasitaja — tézes par-
steigusas lidz tam Travniju atbalsto$o fon Hermanu. Vupertales Heidegera

3 Sk. zinas par konferenci “Ritorno alle fonti di Martin Heidegger. Vie della Seins-
frage” (2017. gada 25. janvaris, Vatikans), kas veltita PpMB publikacijai, par referatu “Die
Schwarzen Hefte unter Beriicksichtigung der neuen Erkenntnisse aus dem Briefwechsel
zwischen Martin und Fritz Heidegger” 2017. gada 28. novembri Praga un par referatu
“Black Notebooks: Martin Luther and Martin Heidegger. The role of ‘World Jewry” t. s.
Inner Circle seminara (Nr. 238), kas nolasits 2017. gada 24. septembri Londona.

** Norades uz PpMB lapaspusém talak atrodamas iekavas raksta teksta.
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pétniecibas centra vaditdjs izmantojis 14 pasazas visa “Melno burtnicu”
publicétaja korpusa, lai teiktu, ka Heidegera esamibas véstures domasana
ir antisemitiska. To fon Hermans uzskata par galveno un talejosako kladu:
Sie izteikumi (un te labi to paradijis ari Travnija kadreizéjais atbalstitajs
Klauss Helds) neko nemaina un neko neliek klat lielaja esamibas véstures
doma — tas labi redzams, ka ta iztiek bez jebkada antisemitisma. Hei-
degera esamibas véstures antisemitisms (seinsgeschichtliche Antisemitis-
mus) ir sadomats mits, kura instrumentalizacija dazadas publikacijas un
lekcijas ir liela meéra atbildiga par publikas noskanojumu un tai transpor-
teto Heidegera télu,* kas nosaka jebkuru lasijumu (forma “var jau vel kaut
ko pieradit un palabot, bet més jau zinam tapat, ka Heidegers bija X”).
Gramata publicétas ari Heidegera (PpMB 240-243) un Gadamera
(PpMB 245-259) véstules fon Hermanam. Gadamers saraksté reagé uz
t. s. Fariasa aféru — jau pieminéto gramatu “Heidegers un nacionalsoci-
alisms”, kas tika izdota 20. gadsimta 80. gados. Vina izteikumi labi papil-
dina gramatas autoru pardomas par §a briza situiciju un atsedz tos
mehanismus, kas bija darbigi tikpat liela méra Fariasa gadijuma, cik Trav-
nija un $odienas mediju simbiozes gadijuma.

Gramatas lielako dalu (PpMB 2. nodala) aiznem Francesko Alfjéri
vairaku gadu skrupuloza darba augli: MB vésturiski kritiska analize. Al-
fjeri raksta: “Kas tur rokas Martina Heidegera MB un atri parskirsta to
lapas — ka “filozofs” reiz piefikséjis savas lidojosas domas piezimju grama-
tinas, tas ielaidies riskanta pasakuma. Sadai naivai metodei ir iekséja
robeza, jo sadi laso$ais nav spéjigs izsekot Heidegera domu gaitai” (PpMB
49). Alfjéri nav miera ar Travnija lasijumiem: Heidegers ir apmelots. Pie-
méru ir daudz: Kopoto rakstu 96. séjuma pécvarda Travnijs salicis kopa
loti attalas atskirigu MB tekstu vietas un satuvingjis, pieméram, Heidegera
jédzienu “esamibas attiriSana” (Reinigung des Seyns) un ebrejus,* raisot

% Travnijs noliedz $o saikni starp vina izveidoto jédzienu un mediju radito Heide-
gera télu. Sk. §i raksta 37. zemsvitras piezimi.

3 Peter Trawny, Nachwort des Herausgebers. Izd.: Martin Heidegger, Gesamtaus-
gabe.Bd. 96 Uberlegungen XII-XV (Schwarze Hefte 1939—-1941). Frankfurt a. M., 2014,
S. 282-283.
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» «

lasitdja iztéles spéli, kura ved pie “ebreju jautajuma” “galiga risinajuma”
J p p Ju jautaj galig g

(t. i., iznicina$anas) nacionalsocialisma vadonu vokabulara un pavélu
ietvaros. Tacu, parzinot Heidegera 30. un 40. gadu valodu, ir skaidrs, ka
“esamibas attiriSana” ir tas pats “Esamibas un laika” lidz$inéjas ontologijas
“destrukcijas”, nobavésanas projekts un $ie vardi attiecas uz Platona par-
jutekliskas un jutekliskas pasaules noskirumu, nevis uz ebrejiem. Travnijs
parak brivi salicis kopa dazadas vietas no MB séjumiem; konteksts nav
ievérots. Tiesa, butu taisnibas labad jaatzimé, ka Travnijs pats, skatoties uz
savu un citu pieejam Heidegera mantojumam, izsakas: “Tikai “aizdomu
hermeneitikas” ... piegdjiena, t. i., neuzradama veida, Heidegera domasanu

varétu apzimét ka nacionalsocialistiski, respektivi, antisemitiski kontami-

»37

nétu. Es nevaru pieslieties §adai hermeneitikai.”” Tomér — vismaz

%7 Peter Trawny, Thesen zu Heideggers seinsgeschichtlichen Antisemitismus. Izd.:
Heidegger und der Antisemitismus. Hrsg. von W. Homolka und A. Heidegger. Freiburg/
Basel / Wien, 2016, S. 389. Sk. ari: Peter Trawny, Martin Heidegger. Eine kritische Ein-
fithrung. Frankfurt a. M., 2016, S. 92.-102. Saja gramata Travnijs rezumé: “Heidegera
izteikumus par “pasaulebrejibu” pirmam kartam MB nevar parnest uz Heidegera domasa-
nu kopuma. Tomér tie ir modinajusi “aizdomas”, kas nedod mieru nodarbei ar Heide-
geru” (turpat, 102. Ipp.). Ta tas ir, tomeér pastav atskirigi veidi, ka apieties ar §$adu nemieru
un pie kadiem secinajumiem nonakt un — kas nav mazsvarigi, bet gan gluzi otradi —
vai apzinamies starpposmus starp nemieru un secindjumiem un vai “nemiers” galu gala
neklast par pasreferencialu, ar Heidegera tekstiem vairs sti nesaistitu sogi. Saja zina es pat
teiktu, ka neeksisté kada heidegeriska filosofija, ka butu kladaini teikt — §i ir Heidegera
filosofija. Heidegera filosofija nozimé nonakt domasanas plasma”. Sk.: http://www.punc-
tummagazine.lv/2017/10/16/nonakt-domasanas-plusma. Un zommer PpMB liek distan-
céties no ta, 42 Travnija interesanto interpretaciju rezultati tikusi — ari ar vina piekrisa-
nu - iepludinati mediju vidé, kur tie vairs nav kontrol&jami, t. i., flozofiski interpretéjami,
t. i., ar filozofiski relativéjami un “atcelami”. Tapeéc tik tiesam uzskatu, ka PpMB ir va-
Jadziga un sava (dazbrid parspiléti personiskaja, parak personiskaja) skangjuma kalpo par
atsvaru Travnija lasijumiem, kuru ista vaina ir nevis neoriginalitate vai Heidegeru tri-
bunali apsadzoss domas Saurums, bet gan — uzdrikstos ta domat — pienacigas uzmanibas
nepievér$ana parejai no /ingua esoterica pie lingua exoterica, lai gan tiesi $is ir temats, ko
Travnijs pats apluko, pieméram, jau minétaja gramata par “Heidegera ezoterisko filozofiju”
un citviet. “Heidegera an-arhija” ving izsakas: “Par “esamibas véstures antisemitismu” [$o
jédzienu vins lieto sava 2014. gada gramata par MB — R. B.] tika runats rinki un apkart,
un tam — pilnigi aplami — tika piedévéeta katastrofila ietekme uz Heidegera téla uztveri
publiskaja telpa.” (Peter Trawny, Irrnisfuge. Heideggers An-archie. Berlin, 2014, S. 18.)
Par §is uzmanibas nepievérsanas parejam no filozofa runas pie eksoteriska uztveres limena
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fon Hermana un Alfjéri gramatas gaisma — $is apgalvojums ir klaja pret-
runa ar Travnija interpretacijas praksi un galvenais — zis sekam.*

Alfjéri raksta par gratibam, kas sagaida to, kurs “personiski izdarijis
izveli uzkavéties pie So piezimju gratuma’, jo tad ir radikali jaiziet “pari un
arpus ta, kas pédejos gados ticis uzskatits par ‘passaprotamu” (PpMB 50).
Tas ir svarigakais, $obrid lasot MB: lasit, nepaklaujoties tam, kas “jau tapat
zinams”. Alfjéri ir rekonstrugjis to MB séjumu vietu kontekstu, kur minéts
“nacionalsocialisms”. Tas ir svarigi, jo parada, cik vienkarsi ir neredzeét, ka,
pieméram, Heidegera “cina” nav tas pats kas “cina” nacionalsocialistu

iemesliem grati spriest, var izteikt tikai minéjumus. F.-V. fon Hermans PpMB 1. nodala
meklé tos filozofa zinama “naivitate” (ne jau interpretativaja vai domasanas naivisma) un
ikdienisko rapju samezglojumos. Pats Travnijs citétajiem vardiem “Heidegera an-arhija”
piebilst: “...it ka més nezinatu, ka ikvienu neatbilstigu jédzienu var falsificét, un it ka meés
nezinitu, ka ztido$s mirkligums ir publiskas telpas likums, un it ka més nezinatu, ka ne-
viena sekundarliteratara nevar sasniegt filozofijas speku” (turpat, 18. Ipp.). Sos vardus var
dazadi interpretét — ka savu izteikumu sniegtspéjas ierobeZojumu, ka mediju izraditas in-
tereses iluzoruma uzradisanu, ka aicinajumu Heidegera lasitajiem filozofiski izvertet MB
un radit MB domu jaunus izklastus un jaunus konceptus so domu domasanai. PpMB tiesi
ir méginajums destruét (“falsificet”) Travnija pieteikto “esamibas véstures antisemitisma”
jédzienu.

3 So pardomu autoram nav $aubu, ka P. Travnijs ir Heidegera domasanas interprets,
kuru ir veérts lasit un kur§ (labak neka daudzi citi misdienas) saprot filozofijas butibu
un Heidegera domas vérienu un virzibu. To pierada daudzas pédéjo gadu publikacijas,
taCu ari ieprieks vina teksti sagadaja pietickami daudz rosinosu pardomu (piemeéram,
Heidegera sakariba: Peter Trawny, Heidegger und Holderlin oder Der Europiische
Morgen. Wiirzburg, 2004, un modernitates Kapitala-Mediju-Tehnikas amalgamas sa-
kariba: Peter Trawny, Medium und Revolution. Berlin, 2011). Ari Travnija piezimes par
Heidegeru intervija, ko vins sniedza, 2017. gada pavasari viesojoties Riga, Latvijas Uni-
versitates Véstures un filozofijas fakultates Filozofijas un étikas nodala, liecina par Heide-
gera domasanas augstu vértéjumu un dzilu izpratni par filozofijas ambivalenci. Travnijs
intervija, pieméram, saka: “Runijot par to, ko Heidegers mums spé&j dot — man vins ir
filosofs, kurs visspécigak, varbut tikai vél aiz Vitgensteina, parada, ko filosofija nozimeé ka
dzivosanas un domasanas veikums. Filosofija nav tikai kaut kas, ko més apgastam univer-
sitaté vai macam, filosofija ir performativs akts, kura tu sac domat pats sev (self-thinking).
Un tas ir tas, ko Heidegers darija katru dienu visu savu dzivi: domaja un veica So doma-
$anu savos darbos, sarunas un ta talak. Mums ir jaatceras, ka domasanai ir §1 sava atseviska
dimensija, kas nenozimeé lasit vikipediju, zinat, kad Platons dzivoja un mira un kas teikts
Platona dialogos. Tas ir kaut kas pavisam cits, kaut kas atskirigs no ta, ko més zinam. To
més varam macities no Heidegera.”
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vokabulara, bet gan “polemos” no Herakleita fragmentiem (PpMB 73). Tas
pats atklajas, salidzinot vietas, kur MB paradas “neiesaknotiba” jeb “saknu
zaudejums” (Enrwurzelung), “augsne”, “zeme”, “saknes” (Boden) un saistitie
vardi (Bodenstindigkeit, Bodenlosigkeit), ari “bez-dzimtenes” (Hei-
matlosigkeir). Tie visi (PpMB 99) ir vérsti uz esamibas vésturi un Citu
Sakumu. Alfjéri pievér§ uzmanibu ari Heidegera savas pozicijas apzimé-
jumiem (piemeéram, “aktiva klusésana”, PpMB 103 un talak). Heidegera
véstures redzéjums atkldjas vardos par neredzamo iznicibu, kas stipraka
par redzamo (PpMB 155), kuras konteksta ari paradas “nodarijums”, “da-
rijums” (Machenschaf?) un “aprékins”, “aprékinamiba” (Berechenbarkeit), kur
“gara postijums tiek pats uzskatits par garu” (PpMB 168). Sastatot un
salidzinot Heidegera MB dazadas vietas, loti labi redzams, kas noticis
Heidegera interpretacijas. Skaudrs piemérs ir varda “ienaidnieks” (PpMB
171) liktenis. Sis piemeérs (ka interpretativa epizode) jaapraksta sikak, jo ta
gaisma atklajas pilnigs delirijs taja, ko jau it ka “skaidri” zinam. Tad tik
tieSam jajautd — vai maz “zinam”? Drizak “zinam”, kas butu “jazina”, bet
ne — ka ir.

“Ienaidnieka” epizode ir §ada: Donatella Di Cézare sava jau minétaja
darba par Heidegeru (2014)* pievérsas pasazai, kur Heidegers saka, ka
Vakarzemes metafizika sagatavojusi vietu, kura var neierobezoti izpausties
tuksa racionalitate un aprékins.* So vietu Di Cézare skaidro ka noradi uz
metafiziska ienaidnieka radisanu: Heidegers sauc kadu, kas $aja meta-

% Jauzsver, ka La Sapienca Universitites Roma valodas filozofijas profesore D. Di
Cézare (dz. 1956) ir bijusi Gadamera skolniece un isu bridi — Heidegera biedribas prezi-
dente. No § amata vina atkapas, sakoties diskusijai par MB eskalaciju. Kops diskusiju
ap MB saksanas Heidegera biedribas vadiba nomainijusies vairaki prezidenti (Ginters
Figals, Donatella Di Cézare, Helmuts Feters). Pasreizéjais prezidents Haralds Zoiberts
ir appémibas pilns darit visu iesp&jamo, lai Heidegera filozofija ka viena no 20. gadsimta
filozofiskas domas kulminacijam netiktu zaudéta mediju vai izglitibas politikas ideolo-
gisku apsvérumu del. Bija planots, ka 2018. gada gaita H. Zoiberts Riga nolasis vairakus
priekslasijumus gan Latvijas Universitates konference, gan Baltijas—Vacijas Augstskolu
biroja pasakumos, kas bus pievérsti Eiropas filozofijas masdienu problémam, t. sk. — ari
Heidegera domasanas liktenim. Slimiba atturéja vinu piedalities minétajos pasakumos.

“ Martin Heidegger, Gesamtausgabe. Bd. 96, Uberlegungen XII-XV (Schwarze
Hefte 1939-1941). Hrsg. von P. Trawny. Frankfurt a. M., 2014, S. 46.
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fizikas raditaja vieta vésturisku iemeslu dél novietots, par metafizisku
ienaidnieku (PpMB 170). Alfjéri raksta, ka sadi Di Cézares interpretacijas
praksé tiek radits kas cits: tiek radita “metafiziska sadursme” starp “Hei-
degeru un “ebrejiem” — turklat ta inscenéta ta, ka tiek atrasts vards “ienaid-
nieks” [kura nav Heidegera pasaza — R. B.]. Sis vards ir pavisam cita
pasaza.” Tur Heidegers runa par domataja ienaidnieku (proti, eso$a neba-
tibu) un to, kam draugs ir domatajs (proti, Esamibas butibai). Sis pasazas
konteksts ir Heidegera kritika, kas vérsta pret ... ebrejiem? Ng, prez nacio-
nalsocialismu (!). “To neievérojot, autore turpina pastavét uz to, ka vards
“ebrejs” [MB — R. B.] atvedinams no varda “ienaidnieks” — ka tos var vie-
nadot, un no ta izriet, saskana ar vinas secinajumu, ka Heidegers klast par
bendi” (PpMB 171). Tac¢u ko tada gadijuma lai secina lasitajs? Laikam gan
nemaz nav jalasa Heidegera teksti, jo tapat ir zinams, ka vins ir “bende”.
Heidegers tacu bija “nacists”, vai ne?

Sadi pieméri ir vél un vél. Parsteidzosi un neaptverami, ka tik viegli un
passaprotami Heidegers padarits par “nacistu”. Vina MB lasisana zav no-
tikusi vai ari notikusi veida, kur jau pirms tam bijis zinams, kas japierada
un kas jaatrod MB skicés. Vai ari: notikusi filozofiskas interpretéjosas
runas, respektivi, tekstu nefilozofiska iepludinasana medijos, kuros vairs
nav iespéjas So runu, respektivi, tekstu fflozofiski turpinat skaidrot.

Vel gramatas “Epiloga” (PpMB 261-278) Leonardo Mesineze pieveér-
sas Travnija un Di Cézares méginajumiem raksturot Heidegera domu ka
esamibas véstures antisemitismu vai metafizisko antisemitismu, nonikot
pie $o mégindjumu neatbilstibas Heidegera tekstiem un domai. Péc tam
gramata ievietots Heidegera déla Hermana Heidegera situacijas skaidro-
jums (PpMB 279-280). Taja vins citstarp saka: “Melnajas burtnicas’ pie-
zimes par ebrejiem ir marginalas, un to saknes ir jaunlaiku cilvéka kritika.
Tacu §i kritika skar ari katolicismu, amerikanismu un bolSevismu, ari teh-
niku, zinatni un universitati, un ne pédéja vieta — ari nacionalsocialismu.”
(PpMB 280) Tad nak Klaudijas Gualdanas pardomas par Heidegera domu
medijos — par mediju instrumentalizaciju un medialu instrumentalizaciju,

“ Martin Heidegger, Gesamtausgabe. Bd. 94 Uberlegungen 1I-VI (Schwarze Hefte
1931-1938). Hrsg. von P. Trawny. Frankfurt a. M., 2014, S. 141.
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par pieméru nemot Italijas medijus. Galu gala Heidegera Zurnalisma un
publiskas telpas apraksts te saskan ar mediju realitati: totala tuksibas pro-
ducésana, kas pati ir ierauta aprekina un kas vairs pat nezina sava aprekina
summu, kur nu vél to, ka vispar tiek rékinats un aprékinats un kada laik-
meta un kada likteni esam ierauti.*” Gadamera vardi 1987. gada
30. novembra véstulé fon Hermanam “Moderno masu mediju izsalkumu
nav iespéjams remdinat, un tie mak radit vajadzibas tur, kur to nav bijis”
(PpMB 247) ir trapigi un vienlaikus norada, ka pasu mediju batiba tiem
nav pieejama un tiem nav izejas no daudz dzilakas norises pasreferen-

cialas kustibas, kura tie darbojas un kura tie ierauti lidz ar saviem pate-
rétajiem.”

2 Filozofijas un literatiras interneta zurnala “Punctum” raksta “Heidegera pusé” par
Heidegera biedribas konferenci Meskirhe 2017. gada septembra—oktobra mija saciju:
“Melno burtnicu’ teksti ir lieciba, ka sarezgita, neparskatama laika Heidegers ir grati
stradajis pie savu 30. gadu sakuma aizrautibu parbides, dekonstrukcijas un ka $aja darba
ne vienmeér vina pulini vainagojusies panakumiem. Jautajumi paliek. Un pirmais pat nav
par to, kas bija Heidegers, bet gan — kada nakotné (tuva un talaka) dzivosim? Kads vés-
turiskais liktenis nak, mémi vai skalam frazem aizklats, par mums? Un vai ir jaieklausas
kada [t. 1., Heidegeri], kas vismaz méginajis to aptvert?” (http://www.punctummagazine.
1v/2017/11/06/heidegera-puse/). Pie Siem vardiem palieku joprojam, tomér varu piebilst
vél to, ka tagad (2018. gada rudeni) saskatu MB icks¢jo attistibu un parmainas: MB ir
dokuments Heidegera domas transformacijam, kuru gaita vinam izdodas aprakstit no-
teiktas Eiropas civilizacijas iezimes un pamazam pasam distancéties no $o iezimju krasam
izpausmeém vina laika politiskaja rezima.

# Musdienu mediju un sabiedribas funkcionalizacijas sakariba nevar neminét Petera
Sloterdaika sniegtas laikmeta diagnozes — vél jo vairak tapéc, ka tas veiktas ar vairak-
kartéju rekursu uz Heidegeru. Sim atsaucém uz Heidegeru dazados tekstos no “Ciniska
prata kritikas” lidz pat tekstiem, kas apkopoti graimata “Péc Heidegera” (ieskatot plasaku
diskusiju izraisijuso “Atbildi uz Heidegera véstuli par humanismu”), pievienotas regularas
norades uz Heidegeru pedéja laika (2016-2018) gramatas. Pat romana “Sellinga pro-
jekts” (2018), atskatoties uz savu celu, literarais varonis Pérs Sloterdaiks véstulé draugam
apraksta §i cela pieturvietas un ainavas ka neiespéjamas bez Heidegera domas klatbutnes.
Raksturigi, ka Sloterdaika atticksme pret Heidegeru ir pausta visbiezak netiesi. No vina
skolas nakusie filozoféjosi makslas teorétiki (Verntgens) un filozoféjosi politiki (Jon-
gens) izsakas daudz tiesak un Sloterdaikam nakas tad vai nu norobeZoties, vai polemizét.
Sloterdaiks neapsaubami ir Heidegera ietekmeéts, tacu gajis patstavigu celu. To uzsver
ar P. Travnijs priekslasijuma par “Biotopografijam” Sloterdaika 70. gadu jubilejai veltita
konferencé un rakstu krajuma (“Von Morgenroten, die noch nicht geleuchtet haben”.
Hrsg. von Peter Prof. Weibel, Frankfurt a. M., 2018). Pairdomu temata sakariba svarigs ir
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MB lasitajiem, kas ieklausas Heidegera piezimés un pardomas, pama-
zam top skaidrs vismaz tas, ka vin$ liek definét no jauna ne tikai moder-
nitati, bet ari izglitibu un universitati.* Tekstu, ko, pieméram, F. Fedje
redzgja ka eiropeiskas universitites pasnoteiksanas tekstu — rektora runu
“Vacu universitates pasnoteiksanas”, Heidegers pats komenté piezimés
sadi: “Varbut kadu dienu kads apjautis, ka 1933. gada rektora runa tika
méginats ar domu aizsteigties prieksa procesam, kura zinatnu pilnigojums
beidzas domasanas nobeigtiba, un zinasanas atkal ka butibas zinasanas
ievest domasana, nevis atdot Hitleram. Kapéc gan partija o runu tik loti
apkaroja visas t. s. docentu nometnés? Laikam gan ne jau tapéc, ka ta
nodeva universitati nacionalsocialisma rokas — ka domijas zinam pasaules

Sloterdaika rekurss uz Heidegeru modernitates konteksta, kas koncentréti veikts teksta
“Heidegera politika” (Peter Sloterdijk, Heideggers Politik. Izd.: Peter Sloterdijk, Was
geschah im 20. Jabrhunders? Frankfurt a. M., 2016, S. 209.-252.). Taja Sloterdaiks rada
musdienu okcidentalo sabiedribu tas §a briza konstelacija $adi: ta ir Sobrid situacija, kura
tai nav vairs vésturisku mérku. So situdciju aprakstit var dazadi, vismaz divéjadi: vispirms
no hégeliskas véstures un tas speku perspektivas. Taja vesture var beigties, ja sasniegusi
noteiktu punktu, kurd rodas un pastav tiesiska valsts vai tiek sasniegta atziSana, vai sas-
niegts stavoklis, kurd nav iespé&jams konflikts starp politiskam sistémam. Vesturisku cinu
rezultata tiek sasniegts, citiem vardiem sakot, noteikts pretrunu samierindjuma stavok-
lis (A. Kozevs). No §i skatpunkta sabiedriba drizak ir sasniegusi savu pasreferencial-
itates apogeju un ta pabeigusi vésturi. Otra postvéstures versija ir vispirms neskaidraka
un radikdlaka secindjumos par véstures iesp&jamo atsiksanos. Heidegers te paradas ka
tas, kas vérsas pret iluzoro antropologiju, kas ir pamata hégeliskam véstures nosléguma
scenarijam, un $I vérSands vérojama ari MB.

Par MB valodu un terminologiju Sloterdaiks izsakas visai skaidri: “Tas, ka no dazam
mulsino$aim MB piezimém viegli var nonakt pie “antisemitisma” parmetuma, ir skaidrs.
Tacu butu gudrak parbaudit, vai Heidegera diagnoze ir trapiga: vai ir ta, ka sabiedrotie —
metafizika un tehnika — ved pie visu lietu izpostisanas (lai §is izpostiSanas agentiras nes
kadu konkrétu vésturisku kolektivu vardu vai nenes)” (turpat, 242.—243. 1pp.). No Heide-
gera apsudzibam nacisma var vairak uzzinat par “interpretu intencém, nevis par attiecigo
autoru” (249. Ipp.). Nav nekadas “ickséjas saiknes, kas vienotu Heidegera macibu par esa-
mibas vésturiskumu ar vina iesaistiSanos nacionalsocialisma kustiba” (turpat, 247. lpp.).
Viss, kas izskatitos péc “véstures atsikuma’, noderétu. Sada noskana Heidegers raksta
MB. Tacu Sloterdaiks uzsver: Sodien vairs nav iespéjams otrs Heidegers: “Modes un dari-
jumu veiksanas termini ir absorb&jusi ta saucamo esamibu un tas vésturi. Praktiski it visur
iestajies post-ontologisks un post-vésturisks modus operandi” (turpat, 250.-251. 1pp.).”

# Sal. ari ar: Francesko Alfjéri, Martina Heidegera piezimju burtnicas. Domat vin-
pus aklas polemikas. Izd.: Re/igiski-filozofiski raksti XXII. Riga, 2017,17.~18. 1pp.
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atklatiba”. Sie vardi® ir uz PpMB aizmuguréja vaka un sava zina ievada un
noslédz §is gramatas vajadzigo, nepiecieSsamo stastu. Si gramata ir tiesi
vajadziga, nepieciesama pasreizéjas diskusijas. Var pielaut, ka reiz rakst-
nieka un esejista Boto Strausa rakstitaja recenzija par Heidegera dzejas
(“Domatais”) izdevumu Kopoto rakstu ietvaros* izteiktie vardi attieci-
nami ari uz MB. Recenzija B. Strauss rakstija: “Kas iedzilinas $ajos tekstos,
tas atrodas uz savas komunikativas spé&jas ugunslinijas. Vienlaikus tur ir
uguns, kas sadedzina veselu kaudzi laikmetigas drazas. AttiriSanas.”* Ja
lasa, tad sada attiriSanas ir iespé&jama — ari ka parbaude savai filozofiskajai
pacietibai un izturibai, ejot pret straumi. MB ir parbaude, parbaudes ak-
mens. Drizak gan ne Heidegeram, bet gan mums.

* %k 3k

Nices vardi no “Ecce homo”ir vardi, ko saka domatajs uz robezas star
)
bijuso un vél nakoSo, pagatni un nakotni; ari domatajs, kas ir uz savu
J ’p g ) J b
iespéju robezas, méginot domat vésturisko likteni, kas aiz skalam paradi-
biam klusu nak par mums. T4 ir ari ar Heidegeru, kur§ devies loti bistama
4 >
cela, kura uzdrosinas doties tikai bezbailigs domatajs. Ari vins, jautdjuma
par esamibu skarts, ir méginajis domat to, kas kop$ divarpus tiksto§ gadu

* Martin Heidegger, Gesamtausgabe. Bd. 97 Anmerkungen I-V (Schwarze Hefte
1942-1948). Hrsg. von P. Trawny. Frankfurt a. M., 2015, S. 258.

* Martin Heidegger, Gesamtausgabe. Bd. 81 Gedachtes. Hrsg. von P.-L. Coriando.
Frankfurt a. M., 2007.

# B. Strausa masdienu laikmeta raksturojums $aja recenzija skangja: “Ja man janosauc
laikmeta nevards, tad prata nak tikai viens: “komunicét”. Tacu autors nekomunicé ar lasi-
taju. Vins mégina to pavest, uzjautrindt, provocét, padarit dzivigaku. Kadu gan (vél dzivu)
ieksgju kustibu bagatibu un tai atbilstoSo izteiksmju aprij viens §ads brutals apkopojoss
virds! Virietis un sieviete nekomunicé. Daudzveidigas miklas, ko tie viens otram uzdod,
talit tiktu atrisindtas ar §I starp viniem iespraukta jédziena palidzibu. Katolis, kas doma, ka
komunice ar Dievu, batu ekskomunicéjams. Dievu pieludz, ar to nesazinas, bet gan pienem
Svéto komauniju. Visi masu laimigie un veltigie méginajumi izprast pasauli, saskarties ar to
un to ietekmét, visu masu iespaidu un nodomu daudzpusigums krit tad par §a socioteh-
niska jédziena tuksibas un monotonijas upuri. Tadéjadi mes kalpojam neko neizsakosajam,
kas ar lielu apetiti aprij masu valodu.” (Botho Strauf3, Der Aufstand gegen die sekundire
Welt. Miinchen, 2012, S. 155.) Sos vardus varétu teikt ari par Heidegera MB lasisanu un
apspriesanu. Komunikacija ar tim neaizstas to /asiSanu un pieredzi ar vina domu.
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nosaka Eiropas likteni. MB ir teksti, kas ir §is domas lieciba. Ta ir svariga
un tomer ari ne pédéja un ne galiga lieciba. Liecibas ir jamak uzklausit. Ta
vien skiet, ka tas nav izdevies musu laikam, kas tik atri padodas masu
mediju dzinai péc sensacijam un atmaskojumiem. Kops MB pirma sé¢juma
izdo$anas Kopoto rakstu ietvaros 2014. gada (un isteniba jau pat pirms
tam) atkal un atkal risinatais jautdjums par Heidegera un nacionalsocia-
lisma attiecibam ir laba lieciba teiktajam. Aiz §i jautdjuma gandriz pilniba
pazudis tas, ko isti vins domajis un kida konteksti jalasa vina piezimes, kuras
vina domas piefiksétas. F.-V. fon Hermans un F. Alfjéri ir radijusi gramatu,
kas ir nepieciesama un vajadziga visiem, kas mégina pasi saprast, par ko
Heidegers runa MB. Si gramata ir nepieciesama studentiem tikpat liela
méra ka akadémiskam personilam, intelektuili ieinteresétam lasitajam
tikpat liela méra ka tam, kurs tikai parskirstis MB s¢jumus. St gramata
sniedz vajadzigo atbalstu patstavigiem jautajumiem par Heidegera domu,
kas neorientétos uz mediju realitati. Gramata palidz saskatit Heidegeru,
kadu varbut daudzi no lasitajiem vinu nav pat pazinusi, jo loti biezi pali-
kusi pie atzinas, ka “jau labi zinams, kas ir Heidegers”. Pedéjo gadu disku-
sijas un apmelojumi ir izveidojusi tik plasu passaprotamibas joslu ap
Heidegeru, ka nekas pat nemudina vairs ko ipasi pieradit, jo tapat jau zi-
nams, kas vin$ bija. Tiesi So passaprotamibas joslu sagrauj un parvar fon
Hermana un Alfjéri gramata. Taja tas autori parada, cik citadi skan un
citadi liek domat daudzi Heidegera jédzieni, kas tikusi izmantoti Hei-
degera apsudzibas, saucot vina domu, pieméram, par esamibas véstures
antisemitismu (seinsgeschichtlicher Antisemitismus) vai metafizisko antise-
mitismu (metaphysischer Antisemitismus). Fon Hermans un Alfjéri parada,
ka $adi apgalvojumi ir tuksi un pilniba sagroza Heidegera piezimju jégu.
Vina jédzieni skan pavisam citadi to istaja konteksta. Lasitajiem ir jabut
pateicigiem gramatas autoriem par ieguldito milzigo darbu pacietiga Hei-
degera domas konteksta skaidrosana. Iespéjams, §i skaidrosana neko
nenozimés plasakai publikai. Vinu un Fransua Fedjé pules ieskicét Hei-
degera domas butibu un jégu ir smaga cina pret mediju realitati (un mediju
stila parsteidzo$i naivi (vai ari apzinati naivi) domajo$am akadémiskam
aprindam), kas producé no cilvékiem un domam atrautus télus, ja tie noder
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pelnai un klaji ideologiskiem mérkiem. Si gramata turpreti ir aizpildijusi
robu, kas radies Heidegera lasitdju mulsuma un nedrosibas dél, apjuakot tik
masiva mediju spiediena apstaklos. Ir kliedzosa vajadziba — saprast, ko
saka Heidegers. So vajadzibu gramatas autori ir sadzirdéjusi un sniegusi
visiem, kam interesé Heidegera domasana un Eiropas filozofijas liktenis,
neatsveramu pavadoni un celazimi savas graimatas formata. Nices vardi par
to, lai vinu nesajauc ar kadu citu, ir pravietiski. Heidegeru nedrikst sajaukt
ar kadu citu. Un $o nesajauksanas diferenci palidz noturét PpMB.*
Cerams, ka lidz Heidegera biedribas konferencei Riga 2018. gada ru-
deni gramata, kas ir (vai driza laika bus) lasama italu, vacu, anglu, spanu,
portugilu, rumanu, krievu, ¢ehu, kinie$u un franc¢u valoda, bus iztulkota
latviesu valoda un sameéra driz bus pieejama plasakam latviesu valoda la-
soso lasitaju lokam — ar tulkotdja pécvardu un autoru jaunu prieksvardu.

8 Jaatzimé, ka joprojam tiek veidoti svarigi lasijumi, kas par spiti sibriza kontro-
versialai diskusijai konsekventi turpina lasit un produktivi interpretét Heidegera tekstus.
Uz Heidegeru atsaucas, pieméram, modernitates laika paatrindjuma aprakstitajs un cil-
véka attiecibu ar pasauli sociologijas izstradatajs Hartmuts Roza vai filozofi Carlzs Teilors
un Hjaberts Dreifuss (1929-2017) jauna realisma konteksta. Politiskas filozofijas pétnicks
Reinhards Meérings sava jaunaja gramata “Heidegers un ‘konservativa revolacija” (Rein-
hard Mehring, Martin Heidegger und die “konservative Revolution”. Freiburg/Miinchen,
2018) norada ne tikai uz Heidegera laika konstelaciju un vina izteikumu sasaucém ar
citu laikmeta autoru teikto. Vins atgadina par vél citiem drizak neordinariem Heidegera
lasitajiem 20. gadsimta, par kuru lasijumiem buatu veérts paintereséties vairak: par Man-
fredu Ridelu (169.~182. Ipp.) un Fridrihu Kitleru (183.-200. Ipp.). Sie autori ir loti maz
nemti véra pedéja laika diskusija par Heidegera “Melnajam burtnicam”, tacu to noteikti
vajadzétu darit. M. Ridela skatijums uz Vaciju un pretosanos Hitleram, kura veidojas
ap Georges ietekmétajiem braliem Staufenbergiem, un Kitlera skatijums uz Heidegera
tehnikas izjautasanu moderno mediju un medialo pastarpinajumu laikmeta ir batiski, jo
tie abi lielaku véribu pievérsusi tam, vai Heidegera Rietumu civilizacijas diagnoze ir véra
nemama tie$i tehnikas un metafizikas saspéles aspekta.



Raivis Bicevskis

“Above All do not Mistake Me for
Someone Else!”

Some Thoughts on the book by Friedrich-Willhelm von Herrmann and
Francesco Alfieri “Martin Heidegger. The Truth About the ‘Black Notebooks™’

Summary

Nietzsche's admonition in “Ecce homo”: “Above all do not mistake
me for someone else” was voiced by the thinker on the verge of what was
left behind and what was still to come; these were the words between the
past and the future. The thinker himself was on the verge of extremities
thinking about the historical fate when riveting events are overrun by
silence. This is also true of Heidegger, who had stepped on a very danger-
ous path that is possible only for a courageous and radical thinker. He was
also concerned about the question of being and attempted to muse about
the fate of the two and a half thousand years of European thinking. The
"Black Notebooks® is a text bearing witness to this concern. This is a very
important witness and yet, — not the last one and not the conclusive one.
Such a witness requires to be listened to. It seems that the present age,
that ever-so-often readily succumbs to mass-media sensationalism and
revelations, has failed to do so. Since the publication of the first volume of
the “Black Notebooks™ within the series of Gesamtausgabe in 2014 (and
even before that) the question of Heidegger's relations with Nazism has
been discussed again and again.The discussion seems to have completely



150

Religiski-filozofiski raksti XXIV

lost the point of what Heidegger had really had in mind and what was the
contextual set-up of the Notes. Friedrich Willhelm von Herrmann and
Francesco Alfieri have composed a book which is of immense importance
to all who have attermpted to understand what Heidegger is saying in the
"Black Notebooks'. This work is of great use to the students and profes-
sors, the general intellectual readership, as well as to the casual reader who
will look through the pages of the book. This book will be of immense
help to independent investigation of Heidegger's thought so as not to
succumb to a false- news reality. The reader will discover up till now pos-
sibly unknown aspects of Heidegger's teaching, because ever so often
someone has stopped at the “I know Heidegger well enough” phase. The
discussions and accusations of late have built up a wall of indubitable
certainty around Heidegger, so that further investigation of what he really
thought seems fatuous. The book of von Herrmann and Alfiery dismantles this
wall of indubitable certainty. The authors reveal the completely new tonal-
ity of the Heideggerian concepts that have been used for the distortion of
his thoughts on being, by using such terms as e.g. historical anti-semitism
(Seinsgeschichtlicher Antisemitismus) or metaphysical anti-semitism. Von
Herrmann and Alfieri convincingly demonstrate the vacuity of such state-
ments, completely disfiguring the meaning of Heidegger's notes. Heideg-
gerian concepts acquire a completely new ring if used in the right context.
'The reader should be grateful to the authors for the great amount of work
performed in contextualizing of Heidegger's thought. Their efforts (and
those of Francois Fedier) revealing the real meaning of Heideggerian
teaching, and withstanding the preassure of the so-called media-reality
(and correspondingly naive views within academia) deserve commenda-
tion. The situation has been aptly charactarized by Hans Georg Gadamer
in a letter to von Herrmann: modern mass-media are hungry and will
create a necessity even there where nothing of the sort had existed before.
'The present book, however, fills the gap that has been created due to the
uncertainty and shyness of Heidegger's readership, succumbing under the
preassure of the media. It is of paramount importance — to understand

what Heidegger had been saying. This need has been attended to and all
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those who are concerned with the fate of Heidegger's thought, the fate of
European philosophy, have received a message and a road-map. Nietzsche's
admonition not to mistake him for someone else is prophetic. Heidegger
is not to be confussed with any other philosopher. The book ‘Martin Hei-
degger. The Truth from The “Black Notegbooks™ is of great importance
because it keeps this difference intact. At present the book is being trans-
lated into Latvian, so as to await publication in the autum of 2018 during
the conference in Riga intended to mark the ninetieth anniversary of Hei-
degger's visit to Riga in September 1928 at the invitation of the Herder
Society where he delivered a course of lectures on Kant's Critique of Pure
Reason and the contemporaneuous philosophical situation.
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Alise Buligina

AUTONOMIJAS KRITIKA EMANUI_ELA LEVINA
FILOZOFLIA

Emanuéla Levina (Emmanuel Levinas) filozofijai raksturigs Rietumu
filozofiskas tradicijas parvértéjums, kurai filozofs velta kritiskus vardus,
saistot So tradiciju ar imperialismu un egoismu. Butisks $is kritikas aspekts
ietver atzinu par autonomijas idejas dominanci filozofijas tradicija. St at-
zina atrodama Levina tekstos, sakot no raksta “Filozofija un bezgalibas
ideja” (La philosophie et 'idée de I'Infini) (1957), kura autonomija minéta ka
viena no Rietumu filozofiskas tradicijas noturigajam ievirzém. Péc Levina
domam, filozofiska tradicija ir likusi parmérigu uzsvaru uz izzinu un at-
stajusi novarta étiku. Saja raksta tiks analizéts autonomijas jedziena lieto-
jums Levina darbos un atklats, ka autonomijas kritika lauj iezimét Levina
étikas izpratnes pamataprises.

Agrinais raksts “Filozofija un bezgalibas ideja” ir viens no nozimigaka-
jiem tekstiem, kuros Levins pievérsas autonomijas jédziena interpretacijai.
Raksts ievada un papildus paskaidro darba “Totalitate un bezgaliba” paustas
idejas, palidzot atklat, ka ar autonomijas jédzienu Levina filozofija saistas
filozofa étikas izpratnei butiskas teémas (ka briviba, prats, griba, vispariba,
citadiba). Taja Levins formulé Rietumu filozofiskas tradicijas kritisku iz-
vértéjumu, saistot $o tradiciju ar orientaciju uz autonomiju. Levins ir par-
liecinats, ka Rietumu filozofisko tradiciju kopuma ir vadijis autonomijas
ideals." Autonomijas jédziens filozofijas vésturé ipasi nozimigu vietu iené-

' Levinas E. Totality and Infinity. Tr. by A. Lingis. Pittsburg, Pennsylvania:
Duquesne University Press, 2007, p. 25.
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mis modernaja moriles un politikas filozofija un visparigi tiek skaidrots ka
individa vai tautas spéja un tiesibas parvaldit pasai sevi bez aréjas piespie-
$anas. Savukart Levina raksta autonomijas un heteronomijas pretstats sa-
kotnéji paradas izzinas veidu konteksta, apziméjot divus izzinas virzienus
filozofiskaja tradicija. St tradicija, protams, ietver ari étikas teorijas, tomér,
péc filozofa domam, tajas étikas butiba ir drizak aizénota neka atklata.

Levins apgalvo, ka jebkura filozofija tiecas uz patiesibu un lidz ar to —
uz izzinu. Tiek iezimétas Rietumu filozofijas tendences izzinas konteksta
un noskirti divi virzieni, veidi, kados filozofijai raksturigie patiesibas mek-
léjumi izpauzas izzinosa attiecibas ar izzinamo: autonomijas virziens un
heteronomijas virziens. Levins pienem, ka izzina vienmeér notiek sastapsa-
nas ar kadu neatkarigu realitati, kas pretojas izzinosajam. Uz $o pretestibu
var reagét divos veidos. Pirmais veids raksturigs tadai filozofijai, kura iz-
zinosais izveido attiecibas ar So realitati, kas ir citadaka neka vin$ pats, ar
“absoliti citado” [Autre absoluement autre). Saja gadijuma patiesiba ietver
pieredzi, un, péc Levina domam, pieredze $i varda pilnigakaja izpratné
izmaina pa$u izzino$o. Filozofs norada, ka “pieredze ir pelnijusi So apzi-
méjumu tikai tad, ja ta mas parvieto aiz ta, kas konstitué masu iedabu”.?
Patiesiba $aja gadijuma tiek izprasta ka rezultats virzibai no pazistama uz
nepazistamo, atstdjot tuva un pazistama pasauli un dodoties “vinpus” tas
uz sveso. Levins norada, ka $ada filozofija butu heteronomija.*

Ir ari otra filozofijas ievirze, kura §i pieredze netiek realizéta, — auto-
nomijas ievirze. Saja gadijuma patiesiba ir izzino§a brivibas ka neierobe-
zotibas rezultats. Levins saka: “Kas gan cits ir $i briviba ka izzino$as
butnes atteik§anas saskarsmé ar izzinamo tapt atsvesinatai, tas iedabas, tas
identitates saglabasana, spéja palikt Tapatigai [/e Méme] par spiti nezi-
namajam zemém, uz kuram var aizvest doma? Sada veida izprasta filozo-
fija nodarbotos ar visa, kas tai stav preti ka cits [autre], reducédanu uz
Tapatigo. Ta virzitos uz auto-nomiju [auto-nomie], stavokli, kura nekas

2 Apziméjums, kuru Levins parnémis no Vladimira Jankelevi¢a filozofijas.

* Levinas E. Philosophy and the Idea of Infinity. Collected Papers. Pittsburg, Penn-
sylvania: Duquesne Press, 1998, p. 47.

* Turpat, p. 47.
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nereducéjams vairs neierobezZotu domu, kura tatad to neierobezota doma
bitu briva.”

So redukciju realizé izzinosais “es” [Moi], ta nozimé “es” uzvaru. Levins
saka: “Si redukcija nereprezenté kadu abstraktu shemu: tas ir cilveka “es”.
"Es” eksistence realizéjas ka dazada identificésana.” “Es” paliek visdaza-
dako pieredzu neskarts, jo sakarto dazados notikumus ta, lai raditu sev
saprotamu stastijumu. Levina “es” raksturojuma manamas atsauces uz da-
zadiem filozofiskaja tradicija nozimigiem domatdjiem un idejam. So je-
dzienu Levins saista ar visparigu apkopojumu filozofiskaja tradicija
izmantotajam idejam, kas apzimé cilvéka domu, kas tiek piedévéta vinam
pirmaja persona. Dazados tradicijai piederigos virzienos to varétu saukt par
“dveseli”, “apzinu”, “subjektu” vai “es”. Levins ka piemérus min Dekarta “es
domaju” vai Platona aprakstito “dvéseli, kas sarunajas pati ar sevi”, kas ar
anamnézes (atceré$anas) palidzibu iegust zinasanas, kas vienmér jau ir biju-
Sas taja pasa.” Levins sauc “es” par Tapatigo (/e Méme), lai uzsvértu vienlai-
cigi ta tendenci izzinas procesa palikt nemainigam un to, ka izzinamais tiek
pielagots $im nemainigajam. Levins uzskata, ka filozofisko tradiciju rak-
sturo pretestiba jebkam, kas varétu nemanits “ielavities” “es” dvéselg, to iz-
mainot. Izzinamais ka konkréta lieta (vai bitne) tiek uztverts ka bistams,
tapéc par to ir jaiegust kontrole, lai tas nespétu izraisit izmainas dvésele.®

No pieredzes tiek izveidota totalitate, harmoniska aina, kurai nav neka
aréja, kas varétu apdraudét “es” brivibu, ar to domajot — neatkaribu no iz-
zinas objekta un spé&ju uz to iedarboties. “Es” pretojas citadajam, méginot
to iekarot, padarot par vienu no sev pazistamajam un izmantojamajim
lietam; citadais tiek uztverts ka derigais, tads, kas var piederét. Uz autono-
miju vérstaja filozofijas veida briviba tiek pienemta par neapsaubamu vér-

> Levinas E. La philosophie et I'idée de U'Infini. Revue de Métaphysique et de Morale
62¢ Année, No. 3 (Juillet-Septembre 1957) p. 16-17.

¢ Levinas E. La philosophie et I'idée de I'Infini, p. 17.

7 Levinas E. Philosophy and the Idea of Infinity. Collected Papers, p. 49.

8 Levins izmanto gan jédzienus “es”, gan “dvésele”, gan “subjekts”. So jédzienu
izmantojuma un nozimé ir atskiribas, kuras Sobrid netiks iztirzatas, tomer ir vérts noradit,
ka dazadie jédzieni var but ka pieméri par Rietumu filozofijas tradicija izmantotajiem
jédzieniem, kas, péc Levina domam, visi apliecina Tapatigo.
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tibu, kurai nav nepiecie$ams attaisnojums, un izzina So “es” brivibu un
eso$a identitati nodrosina.’

Levina skatijuma Cita reducésana uz Tapatigo ir saistita ar filozofijas
tendenci izzinamo paklaut jédzienam, kas lautu to atpazit ka vispariga
gadijumu vai definét ar gints un sugas atskiribas palidzibu. Filozofs no-
rada, ka izzinama citadiba nebutu jaizprot ka ipasibu kopums, kas to atskir
no “es”; tada gadijuma atskiribu starp Tapatigo un Citu varétu skatit ka
kopigam jédzienam paklautus atseviskus gadijumus. Tada gadijuma Cita
citadiba butu vienigi relativa, bet Levins norada, ka vinpus Tapatiga ir
absoliti citadais, kuram pieklat ar jédzienu vai kategoriju palidzibu nav
iespéjams. To darot, pret Citu tiek vérsta varmaciba.

Levina butiskais arguments $aja raksta ir tads, ka izzina nav étiski
neitrala darbiba, ta paredz izzinas objekta piesavinasanu, padarisanu par
izmantojamu lietu; izzina paredz aptverSanu, atpazisanu, padarisanu par
tému. Lai saprastu izzinas objektu, tam ir japieklast ar kadas abstraktas
vienibas palidzibu, un $aja vieniba ta citadiba izzad. Levins raksta: “Do-
masana individs (kurs vienigais eksisté) tiek aptverts nevis ta singularitate,
kura netiek uzskatita par svarigu, bet gan vispariba, [jo] vienigi par vispa-
rigo ir iespéjama zinatne. [..] Te sakas jebkura vara. Aréjo lietu paklausana
cilvéka brivibai caur visparibu nenozimé to nevainigu saprasanu, bet gan
to turéSanu pa rokai, pieradinasanu, piesavinasanos.”'

Tadejadi var secinat, ka Levina aprakstitajai autonomijai ir divas ba-
tiskas komponentes — ta nodros$ina brivibu ki neatkaribu no “es” aréjiem
faktoriem un ta nodrosina “es” varu par siem aréjiem faktoriem ar jédzienu,
kategoriju vai citu abstraktu vienibu palidzibu, kas lauj individuilo skatit
ka vispariga gadijumu. Sis izklasts raisa jautajumus par Levina aprakstitas
brivibas iedabu, ka ari par to, kada veida autonomais “es” realizé varu par
to, “kas neieklaujas ta izveidotaja totalitate”.

Autonomija Levina skatfjuma paredz ieklausanu visparigaja un tas sa-
vukart nozimé egoismu. Saja gadijuma “egoisms” nav jaizprot sauri psiho-
logiska nozimeg, bet ka noteiktas domasanas ievirzes ipasiba. Levins secina,

° Levinas E. Philosophy and the Idea of Infinity. Collected Papers, p. 49.
10 Ibid., p. 50.
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ka “prats, kas reducé citu, ir piesavinasanas un vara”.! Levins autonomiju
izprot ka izzinas tendenci, kas realizé izzinosa brivibu, reducéjot izzinimo
uz visparibu ar jédzienu palidzibu. Autonomija Levinam ir brivibas realiza-
cija, bet ir noskirta no étikas ka ievirze vienigi uz izzinu, tatad, uz teorétisko.

Lai izprastu Levina autonomijas kritiku, japievérsas jautajumam, ka
filozofs izprot pieredzes jedzienu un ta vietu sava maciba. Pieredzes jauta-
jums ir viens no fenomenologijas centralajiem jautajumiem un, $i virziena
aizsacéja Edmunda Huserla formuléjuma, taja izvirzits uzdevums aprakstit
pieredzi ta, ka ta tiek piedzivota tiesi, bez teorétisku pienémumu pastar-
pindjuma. Ari Levina étikas koncepcija pieredzei ir nozimiga loma. Ka
Levins sakotngji formulé raksta “Filozofija un bezgalibas ideja”, heterono-
mijas ievirzé “patiesiba ietver pieredzi”, atskiriba no autonomijas ievirzes,
kura patiesiba tiek saistita ar “izzino$a, domataja, kuru nekaveé nekadi iero-
bezojumi”, brivibu.'? Tadéjadi varétu domat, ka autonomijas ievirzé izzi-
nosais ir noteikta veida atrauts no pieredzes, savukart heteronomijas
ievirzeé — tai piesaistits. Fenomenologija pieredze tradicionali ir saistita ar
evidenci, sakotnéji doto, kas balsta visparinatus apgalvojumus par cilvéka
subjektivitati. Levins tam piekrit, tomér uzskata, ka butu japarverte veids,
kada pieredze tiek izprasta.

Levina skatijuma tradicionali izprasta pieredze ietver izzinosa aktivi-
tati, ar kuru tas objekts tiek reducéts uz jau zinamo un noderigo. Tomér
veérigs pétijums liecinatu, ka ir ari cits, fundamentalaks pieredzes veids. Ir
tadi pieredzes objekti, kuri nespéj pretoties “es” nosaciti varmacigajai iz-
pratnei, bet ir ari tadi, kas to spgj. Pastav noteikta veida pieredze, kura vél
pirms jebkuriem teorétiskiem pienémumiem izzinamais pieredzes procesa
izmaina izzinoSo. Si pieredze ir priekinoteikums visiem citiem pieredzes
veidiem. Tadgjadi, neatzistot o pieredzi un paliekot brivs, izzinas objekta
neietekméts, izzinogais nav patiesi pieredzéjis izzinas procesu. Ta vieta iz-
zinosais ir savu izzinas objektu piesavindjies, ieguvis sava ipasuma zinasa-
nas, ar to isteniba pat nesaskaroties.

Y Levinas E. La philosophie et idée de I'Infini, p. 244. [la raison qui réduit I'autre est

une appropriation et un pou‘voir]

2 Levinas E. Philosophy and the Idea of Infinity, p. 47-48.
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Levins vér§ uzmanibu uz filozofijas vésturé izmantotajiem pretstatiem —
viedoklis un zinasanas, jutekliba un prats u.c. —, no kuriem viens tradicionali
ticis izslegts ka nelegitims. Zinasanas ir augstak vértéjamas neka viedoklis,
tapat ka prats ir augstak vértéjams neka jutekliba. Filozofijas vésturé ir
bijusi klatesosa tendence atbrivoties no nejausa, atseviska, ta vieta dodot
prieksroku tam, kas ir visparéjs — saisto$s visiem izzinas subjektiem, nevis
tikai vienam vai daziem. Levins neapgalvo, ka no $iem noskirumiem butu
jaatsakas vai to elementi javerte citadi. Tomeér filozofs norada, ka siem pret-
statiem ir iespéjama alternativa — ne viss, kas nav zinasanas, ir nepamatots,
patvaligs uzskats, un ne viss, kas nebalstas prata, balstas privatas, indivi-
dualas sajutas. “Absoluti citada” pieredze nav objektiva izzina, bet taja pasa
laika nav ari subjektiva ilazija. Péc Levina domam, §i pieredze ir arpus tam
domasanas struktaram, kas formé izzinas priek$metu.

Neskatoties uz to, ka Levins méginajis sava intelektualaja darbiba
skaidri noskirt religijas un filozofijas témas, filozofiskajos darbos, kas vel-
titi etikai, nereti izmantota ar religisku nozimi piesatinata valoda, tadéjadi
izraisot visdazadakas komentétaju reakcijas un novértéjumus.® Levins vai-
rakkart raksturo autonomijas ievirzi filozofija ka ateistisku. Autonomija
izsledz principa neizprotama iespéju, tadéjadi autonomijas ideala virzita
filozofija fundamentali noliedz atklasmes Dievu.' Proti, ta izslédz iespéju,
ka patiesiba var atrasties arpus “es” — ta vienmeér jameklé pasa izzinosaja.
Savukart pieredze §i varda pilniga nozimé, péc Levina domam, ir trans-
cendences pieredze — sastap$ands ar aréju un neaptveramu izzinamo.
Darba “Totalitate un bezgaliba” prieksvarda Levins brivu “domasanas aktu”
raksturo paradoksali — ka sava veida nebrivi, noradot, ka taja doma paliek
“leslodzita sevi pasa”.”® Pieredze §i jédziena vispilnigakaja nozimé ir trans-
cendences pieredze. Ta nozimé sevis pasa parvaré$anu un atbrivosanos no
§1 ieslodzijuma. Levina skatijuma $ada veida pieredze var but vienigi étiska.

13 Petnicks Bendzamins Hacenss norada, ka Levina filozofija étikas jédziens ir tik
piesatinats ar religiskiem prieksstatiem, ka attiecibas starp étiku un religiju taja ir grati
atsketinamas. Sk.: Hutchens B. Levinas: A Guide for the Perplexed. New York, London:
Continuum, 2004, p. 112.

4 Levinas E. Philosophy and the Idea of Infinity. Collected Papers, p. 49.
> Levinas E. Tozalité et infini. Paris: Kluwer Academic, 1990, p. 12.

157



158

Religiski-filozofiski raksti XXIV

Tomer ka §i teorétiska ievirze, kura japarvar, ir saistita ar brivibu? Le-
vina brivibas izpratne iepriek§minétaja raksta netiek izveérsti skaidrota,
tomer ta ir detalizétak izversta velakaja darba “Totalitate un bezgaliba”.
Levins taja kritizé pienémumu, ka briviba ir vértiba pati par sevi, kurai nav
vajadzigs no tas neatkarigs pamatojums vai attaisnojums. Péc Levina
domam, brivibas augstais novértéjums Rietumu filozofiskaja tradicija nav
bijis sistematiski apSaubits.

Sis apgalvojums varétu izraisit parsteigumu; citkart Levins atzist, ka
méginajumi apsaubit brivibu filozofiskaja tradicija tomér ir sastopami, no-
radot, ka filozofiskaja tradicija briviba ne vienmeér bijusi izprasta vienigi ka
patvala. Filozofijas vésturé patie$am patvaliga griba ir kritizéta un par istu
brivibu uzskatita noteikta veida strukturéta briviba. Ka vienu no spilgta-
kajiem piemériem $adai brivibas izpratnei var minét Imanuela Kanta mo-
riles filozofiju.’® Raksta “Briviba un pavéle” Levins apraksta ari $adu
brivibas izpratni. Kritizéjot brivibas patvalibu, filozofiska tradicija ir nona-
kusi pie atzinas, ka brivs ir nevis vienigi tas, kas nav determinéts, bet gan
tas, kas paklausa sevis pasa dotam likumam. Kanta moriles filozofija bri-
viba vispilnigak izpauzas nevis vienigi ka neatkariba no aréjiem ierobezo-
jumiem, bet gan ka cilvéka spéja parvaldit sevi ar sava prata dotu likumu.
Ta ka likumu dod prats, kas ir kopigs visiem, autonomija paredz gribas
paklauganu ne individualam, bet visparéjam likumam. Tadéjadi Kanta mo-
rles filozofija autonomijas ideja iegust vispilnigako izpausmi — autonomi-
jas princips tiek pasludinats par moriles augstako principu.

16 Ka redzams, Levins raksta “Filozofija un bezgalibas ideja” runa par izzinu. Auto-
nomijas saisti§ana vienigi ar izzinu varétu skist savada, nemot véra to, ka Levins bijis
pazistams ar Kanta praktisko filozofiju; galu gala taja tiek strikti noskirtas teorétiska un
praktiska jomas un autonomijas jédziens tiek izmantots tiesi morales konteksta — tas tiek
uzskatits par morales augstako principu. Levina filozofijas pétniece Katrina Saljé tomer
uzskata, ka Levina autonomijas koncepcija jau sakotnéji attiecas gan uz teorétisko, gan
morales un politisko filozofiju un pat tiesi saista Levina autonomijas koncepciju ar Kanta
aprakstito autonomijas principu. Tadéjadi varétu pienemt, ka tas piesaiste teorijai ir ap-
zinata stratégija noluka noradit, ka autonomijas princips Levina izpratné strikta nozimé
nevar but étiskas pavéles pamats. Tomeér eksplicita un izvérsta komentara iztrakums par
Kanta morales filozofijas novietojumu Rietumu filozofiskaja tradicija raksta “Filozofija

”

un bezgalibas ideja” skiet uzkritoss.
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Levins tomér norada, ka $i kritika ir bijusi vienigi nosacita un nav
pietiekami visaptverosi pievérsusies brivibas problematiskumam. Levins
turpina attistit argumentu, ka Eiropas filozofiskaja doma brivibas vértiba
pati par sevi gandriz nekad nav bijusi apSaubita un vienigi tas ierobezotiba
uzskatita pat tragisku. Ari Kanta moriles ka autonomijas koncepcija bri-
viba pati par sevi neprasa attaisnojumu. Briviba taja tiek saistita ar vispa-
rigu likumu nevis tapéc, ka ta butu étiski problematiska pati par sevi, bet
tapéc, ka patvaliga, jutu nosacita griba nebatu pietiekami briva. Gribu $aja
gadijuma noteiktu apstakli, tatad patvaliga griba nebutu pilniba briva
griba. Tadejadi Kanta morales filozofija heteronoma — pratam aréju fak-
toru ietekmeéta — griba nebutu étiska.

Levina skatijuma ari $i noteiktd nozimé ierobezota briviba tomér ir
jakritizg, jo ta vél aizvien reducé Otru uz Tapatigo. Péc Levina domam,
filozofiska tradicija, sakot no jaunajiem laikiem, nav pienémusi brivibu ka
passaprotamu, bet ir mégindjusi to attaisnot, vienadojot gribu ar pratu, un
§ada veida attaisnojumam izmantojot bezpersoniska prata koncepciju (rai-
son impersonnelle)'’”: “Rietumu filozofiskaja tradicija katra attieciba starp
Tapatigo un Citu, kad ta vairs nav Tapatiga parakuma apliecinajums, tiek
reducéta uz bezpersonisku attiecibu universala kartiba.”*® Noveér$ot brivibas
patvalibu, attiecibas starp Tapatigo un Citu taja pasa laika tiek reducétas
uz pritu. Levins norada, ka “suverénais prats pazist tikai pats sevi, un nekas
cits to neierobezo”." Izskaidrot nozimé atnemt esosajam ta spéju pretoties.
Si kritika attiecas arf uz Kanta morales filozofiju, jo, lai gan autonomijas

17 Tespejams, “bezpersonisks” nav visveiksmigakais tulkojums jédzienam “imperson-
nel”, jo francu valoda tam nav latviesu valodas varda “bezpersonisks” negativas konotaci-
jas, tomér tas izmantots rakstd gan tapéc, ka tas ir tuvak burtiskam tulkojumam neka
citi varianti, gan arl tapéc, ka citi lidzigi apziméjumi, pieméram, “neitrals” (neutre) vai
neieintereséts (désintéressé) ari médz paradities Levina tekstos citos kontekstos un nav
acimredzami, ka tie apzimé to pasu, ko “impersonnel”, turklat apziméjuma “bezperso-
nisks” negativa konotacija latviesu valoda tomér nav strikta pretruna ar Levina nodomu,
kritizéjot “raison impersonnelle”, nemot véra Levina parmetumu filozofiskajai tradicijai,
ka ta “aizstaj personas ar idejam”.

8 Levinas E. Torality and Infinity. Tr. by A. Lingis. Pittsburg, Pennsylvania:
Duquesne University Press, 2007, p. 87-88.

9 Ibid., p. 34.
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ideja taja tiek aplukota tiesi étikas konteksta, Kanta teorijas ievirze uz vis-
parigumu, Levina skatijuma, atkarto to pasu varmacibu, kas piedévéta Rie-
tumu filozofiskajai tradicijai kopuma. Levina izpratné briviba sevi kritize,
sameérojot sevi ar bezgalibu, kuras ideju aktualizé sastap$anas ar Otru. Taja
pasa laika brivibas kritika neparedz “’es” sublimaciju universalaja”.’
Levins étisko ievirzi filozofijas vésturé saista ar heteronomiju. Ta iz-
veido attiecibas ar citado. Autonomijas imperialisma konteksta ir iespéjams
aktualizét jautdgjumu par Ziefu citadibu, tomér Levina doma butiskais jau-
tajums ir par to, ka tiek veidotas attiecibas ar ofru cilveku. Tiedi sastapSanas
ar Otru [Autrui]®, péc Levina domam, spéj realizét pretestibu “es” varai, to
izjautat un apsaubit. Viens no zinamakajiem Levina filozofija izmantota-
jiem jédzieniem ir “seja”. Levina izpratné otrs cilveks vienmér tiek piere-
dzéts ka seja, ar to noradot uz §is pieredzes neizbégamo personiskumu.
Lietas nespéj pretoties “es” tendencei reducét to jégu uz sev saprotamo.
Savukart otrs cilvéks realizé to, ko Levins sauc par “etisko pretestibu”, kas
apSauba izzino$a brivibu. Sastapsanas ar otru cilveku tiek raksturota ka
ipasa veida pieredze, kura ir fundamentalaka par jebkuru citu pieredzes
veidu un to balsta. Darba “Etika ka pirma filozofija” filozofs runa par étisko
apzinu, kura ir neintencionala; tas nozimé, ka ta nav vérsta uz Otru ka uz
objektu, bet ka tas attiecibas ar Otru tiek ieprieks pienemtas jebkura in-
tencionala — uz objektu vérsta — apzinas darbiba.** Levins uzsver, ka otrs
nepretojas izzinosa “es” brivibai ar lidzvértigu brivibu. Runa nav par karu
starp abam pusém, varu, kas tiek uzveikta ar varu, bet par situaciju, kura
“es” vairs “nevar varét”. Darba “Totalitate un bezgaliba” Levins o apsaubi-
$anu nosauc par kritiku, kas vérsta pret neierobezotas brivibas “patvaligo
dogmatismu”. So brivibas apsaubisanu Otra klatbatné sauc par étiku.?
Darba “Totalitate un bezgaliba” Levins velk paraléles starp brivibas
ap$aubiSanu attieciba uz ricibu un fakta ap$aubisanu un sekojosu apstip-

2 Levinas E. Totalité et infini, p. 83.

! Levins savos darbos izskir apziméjumus Cits (utre) un Otrs (Autrui), no kuriem
pirmais apzimé nespecifisku citado, savukart otrais — otru cilveku.

?2 Levinas E. Ethique comme philosophie premiére. Paris: Rivages, 1998, p. 80.

3 Levinas E. Totalité et infini, p. 33.
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rindjumu izzinas konteksta, saistot brivibas apsaubiSanu ar sava veida kri-
tiku.?* Brivibai, péc Levina domam, ir nepieciesama kritika, lai ta varétu
but étiska. Levins saka: “Si paskritika var tikt saprasta vai nu ka savas va-
jibas atklasme, vai ari sava necieniguma atklasme — vai nu ka neveiksmes
apzina, vai ka vainas apzina. Otraja gadijuma attaisnot brivibu nozimétu
nevis to pieradit, bet gan padarit to taisnigu.””

Kada ir Levina piedavata alternativa? Levins vairakkart norada, ka
vina mérkis ir “apvérst prioritati” — autonomijas vieta priek$plana izvirzit
heteronomiju,? kas nozimétu izzinas vieta izvirzit priek$plana étiku un
Otra reducésanas uz Tapatigo vieta but atvértam pret Otru. Lai gan sakot-
néji heteronomija apziméta ka viens no izzinas veidiem, talakaja izklasta
atklajas, ka ta paredz teorétiskas orientacijas pakartosanu étikai. Taja pasa
laika Levins norada, ka étiska apzina netiek aktualizéta ka “Ipasi iesakams”
apzinas veids, bet ka ta jau ir fundamentalaka par brivibu un ir vienigi
jaatklaj.”” Tadejadi “es” pret étisko prasibu ir sava veida pasivs. Levins
étisko prasibu apraksta ar metaforam, noradot, ka tas avots ir nevis manis
pasa griba, bet otrs cilveks, vina “seja”, kas vienlaikus “ladz”, “pavél” un pat
“apsudz”. Maikls Morgans norada, ka Levina aprakstita patiba vienmeér jau
ir Otra apsudzéta — tas briviba vienmér jau tiek vértéta.”®

Levina apraksts varétu raisit ievérojamu neizpratni. Varétu jautat, kas
ir §is citadais, kas lauj filozofam apgalvot, ka cita saprasana nozimétu tam
nodaritu parestibu. Ka jau minéts, Otra citadiba nenozimé to, ka otram
piemistu no manis atskirigas ipasibas. Ja ta butu, $aja citadiba nebatu neka
absoluta. Tapat varétu uzdot jautajumu, vai neizprotamiba pati par sevi ir
étiska pienakuma avots. Levina filozofijas pétnieks Dzeimss Sovs uzdod
jautajumu, ka butu izprotama Levina téze par otra neizprotamibu. Sova
skatijuma citadiba nav Levina aprakstitas atbildibas sakuma punkts. Sa-
skana ar $o interpretaciju, es neesmu atbildigs par otru tapéc, ka otrs butu

* Levinas E. Tozalité et infini, p. 82.

» Ibid., p. 83.

2 Ibid., p. 53.

¥ Levinas E. Philosophy and the Idea of Infinity. Collected Papers, p. 58.
8 Morgan M. Cambridge Introduction to Levinas, p. 131.
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neizprotams. Ir otradi — mana atbildiba lauj atskarst, ka otrs ir absoluti
citads un tadéjadi lidz galam neizprotams. Si atskiriba ir strukturila — es
nespéju saprast otru ta ka saprotu sevi un nevaru no otra prasit to, kas tiek
prasits no manis. Si interpretacija saskanojas ar Levina pret Huserla feno-
menologiju vérstu komentaru, ka Otrs nav “otrs es”, ka tas skaidrots
Huserla intersubjektivitates koncepcija.

Levins norada, ka Otrs — ne lieta, bet otrs cilveks — spgj pretoties “es”
imperialismam, apsaubot ta brivibu. Ir vismaz divi veidi, ka realizét pre-
testibu “es” brivibai. Pirmais veids ir pretoties ar lidzvértigu brivibu, Levina
virdiem sakot, “karot”. Saja gadijuma “es” briviba var zaudét savu poziciju,
tiekot paklauta, tomeér ta netiek apSaubita. Otrais veids ir realizét étisko
pretestibu. Saja gadijuma cits apSauba “es” brivibu, un ta atklajas ka neat-
taisnota vienigi tad, kad ta sevi atpazist ka netaisnigu. Rodas jauna situa-
cija, kura apzinas pozicijas zaudé ietekmi.?’ Levins vairakkart norada, ka
§1 pretosanas nav vardarbiga. Otrs nepretojas ar lidzvértigu brivibu, kas
butu tikpat vardarbiga. Pétnieks Kenets Seskins norada, ka “Levinam ir
divas brivibas koncepcijas: viena ir patvaliga un ekspluatéjosa, bet otra —
miermiliga un pretimnako$a”.*® Levins apraksta ar autonomiju saistito
brivibu ki neierobezotu un egoistisku. Vienigi sastap$anas ar otru cilveku
un tatad étiskas apzinas aktualizéSana realizé pretestibu bezrobezu brivi-
bai. St sastapsanas Levinam ir heteronomijas pieredze. Tadéjadi briviba
tiek ierobeZota un attaisnota.

Levins norada, ka, realizéjot Tapatiga brivibas kritiku, Otrs to neiero-
bezo. Saucot to pie atbildibas, tas brivibu iedibina un attaisno.’* Levins
saka: “Briviba sevi ierobezZo nevis sadursmé ar pretestibu, bet gan ka pat-
valiga, vainiga un pieticiga; bet sava vainiguma ta sevi pacel lidz atbildi-
bai.”3? Levins ar to uzsver, ka Otra iedarbiba uz manu brivibu nav
varmaciba, bet — tiesi otradi — izbeidz varmacibu un patvalibu. Tas notiek,

# Morgan M. Cambridge Introduction to Levinas, p. 51.

0 Seeskin K. Autonomy in Jewish Philosophy. Cambridge: Cambridge University
Press, 2004, p. 211.

! Levinas E. Totalité et infini, p. 214-215.

 Thid., p. 223.
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statot man prieksa kaut ko tadu, ka mani pirms tam nebija. Zimigi, ka $aja
aspekta, péc Levina domam, §i iedarbiba ir nevis pretruna ar pritu, bet gan
to “iedibina”.

Runa gan ir par istu Otra iedarbibu, satura parnesanu no viena otra,
tadejadi, péc Levina domam, étiska attieciba nenorisinas ka majeutika. Tas
nozimé, ka (vismaz “Totalitaté un bezgaliba”) Otrs neaktualizé kaut ko
tadu, kas jau bija man, bet patie3dm mani ietekmé. Sada nozimé Otrs ir
transcendence.®® Tatad attaisnoto, étisko brivibu Otrs balsta, nevis iero-
bezo. Saja aspekta Levina moralas brivibas izpratne ir atskiriga no Kanta
moralas (pozitivas) brivibas izpratnes. Kantam pozitiva briviba noziméja
paklausibu tikai pasa dotam likumam un titad autonomiju, savukart
Levinam ta tiek balstita attiecibas ar Otru (ar bezgalibu) un tatad ir
heteronomija. Taja pasa laika bezgalibas ideja, norobezojoties no autono-
mijas, tomér nesarayj saites ar racionalismu. Bezgalibas ideja nav pretruna
ar pratu, ta nodrosina pret varmacibu un iedibina étiku.**

Autonomijas idejas kritika veido kontekstu E. Levina étikas izpratnes
izvérsumam. Levins kritizé noteikta veida pienemtu un attaisnotu brivibas
noveértéjumu Rietumu filozofiskaja tradicija. Ta var izpausties ka neierobe-
zota briviba, patvala, kuru neierobezo étikas apsvérumi, tomér §is variants
neizsmel neattaisnotas brivibas iespéjas. Filozofijas vésturé, péc Levina
domam, ir bijusi méginajumi ierobezot izzino$a “es” egoismu, vienadojot
gribu ar pratu un paklaujot brivibu “bezpersoniskam pratam”, kas pare-
dzétu sekosanu visparigam likumam. Levins norada uz $ada varianta pro-
blematiskumu, atklajot, ka Otra uztvere caur visparigiem jédzieniem un
kategorijam reduce ta citadibu. Levins vér§ uzmanibu uz nepriek$metisku
apzinu, kas lauj pieredzét otru cilvéku bez visparigo jédzienu realizétas
varmacibas un tadéjadi tvert otru patiesi étiski.

3 Levinas E. Totalité et infini, p. 223.

** Levins $aja teksta apraksta, ka cilveks “iemacas” but étisks; péc Levina domam, tas
notiek nevis péc Platona (majeutika), bet gan péc Dekarta (bezgalibas ideja) filozofijas
modela. Tas nozime, ka cilveks nevis atklaj kadu macibu sevi pasa, bet gan sanem to no
arienes. Bezgalibas ideja nevar rasties cilveka pasa, tai ir janak no arienes, no Otra.
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Alise Buligina

The Critique of Autonomy in
Emmanuel Levinas’ Philosophy

Summary

The topic of the article is the critique of autonomy in Emmanuel
Levinas’ philosophy. The article is focused on the critique found in Levinas’
early texts in the context of more general critique of the Western philo-
sophical tradition. It is revealed that Levinas’ conception of autonomy
presupposes the value of the freedom of “I”. It can be both unhinged
freedom and freedom bound by universal law, but, in any case, in Levinas’
view, the orientation of philosopy to autonomy fails to take on a properly
ethical attitude towards the Other. Instead, Levinas turns attention to the
attitude of heteronomy that is more basic than the attitude of autonomy
and is ethical.
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LAKANA “ATGRIESANAS” PIE FREIDA:
BEZAPZINAS SUBJEKTS

Subjektivitates filosofijas sfinksas miklas ir: kas ir cilveks? Kas ir sub-
jekts? Kas esmu? Delfu templa maksima “izzini pats sevi” aicina uz pas-
izzinu un ir viens no padrapes patibas hermeneitikas stirakmeniem. Ari
psihoanalize gan tas pamatlicéja Freida, gan Lakana izstradnés pievérsu-
sies subjektivitates problematikai un ietver aicinajumu uz dazadam patibas
tehnikam.

Psihoanalize ir zinatne. Sadu pretenziju par psihoanalizes zinatnisko
statusu izvirzija jau Freids. Saskana ar Lakana izstradném, pieméram,
rakstd Zinatne un patiesiba,' psihoanalize ir zinatne par bezapzinas sub-
jektu, kas balstas cogizo tradicija. Lakans interpreté Freida bezapzinas jé-
dzienu gan ka kartéziesu subjekta mantinieku, gan ka nostaju, kas iedraga
subjektivitates filosofijas pamatus — nostadni par pasapzinatu, drosticamu
un acimredzamu Es veidojumu vai apzinu, domasanu, pratu. Lakana “sub-
jekts” ir nevis individs vai apzinas subjekts, pasapzina vai prits, bet gan
bezapzinas subjekts, tas neparedz stingru kodolu, nemainigumu laika vai
ontologisku kategoriju. Pieméram, Freids runa par psihiskas personibas
sadalisanu® jeb Es, Tas un Virs-Es veidojumiem, tomeér janem véra, ka tie

! Lacan ]. Science and Truth. Ecrizs. Transl. By Fink B. New York, London:
W. W. Norton&Company, 1999, pp. 726-745.

* Sk.: 31. lekcija “Psihiskas personibas sadaliSana”. Freids Z. Ievadlekcijas psiho-
analizé. Tulk. 1. Suvajevs. Riga: Zvaigzne ABC, 2007, 372.-390. Ipp.
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ir tikai skaidro$anas modeli. Lakans runa par subjekta veidosanos vai
izcelsanos no neesamibas esamiba,® tomér runa ir par apzimétaju veido-
$anos.

Lakans pieteica savu pétniecibu ka “atgriesanos” pie Freida, tomér
Mladéna Dolara (Mladen Dolar) raksta “Cogito ki bezapzinas subjekts”
norada, ka no pieteikuma izrietéja papildinajums, proti, Lakana ierosina-
jums, ka cogito ir bezapzinas subjekts, norada uz to, ka atgriesanis pie
Freida aizved pie Dekarta.* Janem véra problematiskais aspekts Lakina
interpretacija: Freida izstradnés nav “subjekta” jédziena. Turklat Freids, ja
neskaita nelielu darbu par Dekarta sapniem “Uber cinen Traum des Car-
tesius” [1929b]), nav analizgjis Dekartu vai interpretéjis cogito jédzienu.

Lakana pétniekiem gratibas subjektivitates un subjekta izpété un in-
terpretacijas sagada tas, ka Lakana izstradneés, darbos, rakstos un semina-
ros mégindjumi izcelt, izolét subjektu ienem dazadas formas dazados
macibas posmos, kuras ne vienmér var savietot viena vai vienojosa no-
stadné, ideja vai teorija par subjektivitati. Pieméram, Brass Finks (Bruce
Fink) darba “Lakana subjekts starp valodu un jouissance” norada, ka darba,
kas ir veltits tiesi Lakana subjekta problematikai, neméginas demonstrét
Lakana subjekta eksistenci, tapéc ka $ada demonstrésana nav iespéjama.’
Iespéjams, varétu teikt, ka subjekts ir tikai interpretacijas “jedziens”, pie-
némums. Tadéjadi varétu jau smiknat un jautat, uz kidam milza mala
kajam turas psihoanalize ka zinatne, nemot véra un atsaucot atmina jau
Freida pienémumu vai interpretacijai nepieciesamu fikciju, ka bezapzinas
eksistence tiek izsecinata no psihisko darbibas fraucéjumu izpausmeém.
Tomer ‘subjekts’ir nepieciesams konstrukts psihoanalizes praksé un inter-
pretacija.

* Lacan ]. The Ego in Freud’s Theory and in the Technique of Psychoanalysis. Seminar I1.
Ed. By Miller J.A., transl. By. Tomaselli S. New York, London: W.W. Norton & Com-
pany, 1991, p. 192.

* Dolar M. Cogito as The Subject of the Unconscious. Jacques Lacan: Critical Evalu-
ations in Cultural Theory. II Philosophy. Ed. Zizek S. London and New York: Routledge
Taylor & Francis Group, 2003, p. 5.

> Fink B. The Lacanian Subject Between language and Jouissance. Princeton University
Press: Princeton, New Jersey, 1995, p. 34.
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Ar jautdjumu par psihoanalizes subjektu Lakans piesaka disidentisku
subjektivitates filosofijas tradicijas parlukosanu, kas aizsakas ar Dekarta
cogito jedzienu, piedavajot divas savstarpéji it ka izsledzosas alternativas —
vai nu cogito, vai spogula stadija.® Alternativa, kas ir padoma Lakanam, ir
s$ada: spogula stadija, ciktal ta ir Es forméjosa, parada to, ka Es ir imagi-
naru veidojumu vieta, maldi, iekskigotu atspogulojumu, pieméram, maza
princesite, nepaklausigais rakaris utt. lingvistiski strukturétu idealtélu
vieta, no ka vélak veidojas izteikuma subjekta (subject of statement) frazes
par sevi: Es esmu tads un tads vai preté&ji — es neesmu tids vai tads. Tas ir
subjekts ka tas paradas runa, teikta satura ka valodiskais Es un ari ka izru-
natais (ar1 parteiktais, kladiS$anas mehanismi vai nepateiktais) Es (subject of
enunciation). Valodiska konstrukcija ‘Es’ pati par sevi ir tuksa un piepildas
ar jaunu saturu ikreiz izrunataja. Tiei izrunataja, cik subjekts runa vai #iek
(iz)runats, ipasi plaisa, parravuma starp parteiksanos un apzinati gribéto,
domato paradas bezapzinas subjekts. Tomeér Freida izstradnes par Tas vei-
dojumu nav pielidzinamas Lakana bezapzinas subjektam. Lakana “sub-
jekts” vienmer ir saistiba ar Citu.

Lakana izstradneés tiek uzsveérts, ka Es veidojums ir daznedazadu fan-
taziju avots. Tada nozimé Es ir japretstata nostadnei par cogifo — drog-
ticamu un acimredzamu Arhimeda punktu. Lakana pozicija piesaka
parmainas subjektivitates “diskursa” sakara: vispirms janoskir, no vienas
puses, Es veidojums un, no otras puses, subjekts un Cits. Es veidojums nav
subjekts, un funkcija, kas atklajas spogula stadija, norada uz to, ka atpazi-
$ana vai identificésanis ir esenciali neapzinasanais, kas definé Es veido-
jumu. Es veidojums paklaujas imaginarajam, bet subjekts seko pilnigi citai
logikai — simboliskajam. Saji noskiruma paradas tas, ka cogizo figuré sub-
jekta puse.”

Lakans jauta: “Kas ir tas subjekts, par kura izpratni meés tik daudz
esam rundjusi?”, atbildot, ka “subjekts atrodas talu aiz tam robezam, ko
individs uztver “subjektivi”, tikpat talu ka ta patiesiba, kuru vins ir sp&jigs

¢ Lacan J. The Mirror stage as Formative of the I function. Ecrizs. Transl. By Finks B.

W. W. Norton & Company, New York, London, 2006, pp. 75-82.
7 Dolar M. Cogito as the Subject of the Unconscious, pp. 4.
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sasniegt”.® Interesanta doma tiek pausta — subjekts atrodas aiz tam robe-
zam, ko tas uztver subjektivi, proti, subjekta kodols atrodas arpus vina
pasa, sniedzas aiz individa. Ja Freida doma skanéja — “Es nav kungs pats
savas majas”,’ tad Lakanu varétu parfrazét — subjekts ir apdzivojis Cita
maju. Turklat ka péc $adas “subjekta decentrésanas” apsvéruma ir iesp&jams
sengrieku patibas hermeneitikas postulats — izzini pats sevi? Vai ari tas ir
pasiepaziSanas, pasizzinaSanas robezas? Iespéjams, ka subjekts nekad ne-
apzinasies, kas lacitim védera, proti, — savu primaro apzimétdju un apzi-
métiju kédes un to vésturi, kura vin§ ir sakédéts, novietots. Subjekta
bezapzina — ta ir vina tagadnes vésture. Muzigo tagadni paredz bezapzinas
bezlaiciskuma® iezime. Tomeér janem veéra, ka bezapzinas subjektam tapat
ka Dekarta cogito ir mirkliga eksistence — tikai izteiksanas akta laika, tas ir,
Lakans bezapzinas subjekta jautdjuma uzmanibu veérs tiesi uz ta gaistoso,
punktualo eksistenci.

Lakana slavena doma, ka bezapzina ir strukturéta ka valoda, norada ari
uz struktiru subjekta. Lai kur més skatitos, — nav procesa un struktaras
bez subjekta. Tas nozimé ari to, ka bez subjekta, bez cogito nav bezapzinas.
Struktira nenozimé neizbégami kartibu, likumibu, paredzamibu vai no-
lemtibu, turklat ta nav paklauta subjektam.

Divas izpausmes (runa ir par izteikSanas subjektu (subject of enun-
ciation)) ka iezimét subjektivitati — atpaziSana ka subjektivitites nepie-
cieSamais un pietickamais nosacijums un pretéji — neatpaziSana vai
noliegums. No vienas puses, subjektivitite balstas atpazisana, proti, tas
esmu es. No otras puses, saskana ar Lakana atzinu, subjekts rodas tiesi
neatpaziSanas vietd: visiem bezapzinas veidojumiem ta ir kopiga iezime,
ko pavada runa — tas neesmu es, es nebiju tur utt., ieliekot tos cogifo téma,
tiem neseko izteiciens — «tatad es esmu”. Atcerésimies Freida domu par

8 Lacan J. The function and Field of Speech and Language in Psychoanalysis. Ecrits.
Transl. By Finks B. W. W. Norton & Company, New York, London, 2006, pp. 197-269,
p- 219. (Tulkojums no Lakans Z. Valodas un runas lauks un funkcija psiboanalize. Tulk. Elga
Freiberga. Ar manuskripta tiesitbam.)

° Freids Z. Ievadlekcijas psihoanalize, 207. 1pp.

1 Freud S. The Unconscious. Freud S. The Essentials of Psycho-analysis. Transl. by
Strachey ]J. Ed. by Freud A. London: Vintage Books, 2005, pp. 142-183.
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negiciju' — bezapzina nav nolieguma, valodiskas konstrukcijas “ne”, proti,
“negribu” bezapzina nozimé to pasu ko “gribét”. Izteiksanas subjekts ir
iespéjams tikai runas laika, proti, tas nozimé ari, ka Dekarta formula no-
rada uz saistibu starp izteikSanu un eksistenci — es izsaku — domaju, me-
loju, klados — tatad es esmu. Tas balsta “svesa kodola” rasanos subjektivitate,
t. 1., Cita diskursu: automatismu vinpus kontroles un pasnoteiksanas. Sva-
rigs ir pats izteikanas akts, nevis izteikuma saturs, proti, izteikuma sub-
jekts (subject of statement). Jo ari jebkura bezjédziga runa ir Cita lauks un
aicinajums. Runas avots ir nevis Es veidojums, bet gan bezapzina.

Saskana ar Lakana interpretaciju Freida “bezapzinas subjekts” mani-
festé sevi, tas doma, pirms tas sasniedz drosticamibu.'? Bezapzina ir nezi-
namais, kas sniedzas vinpus Saubam. Tiesi bezapzinas subjekts sniedz
kartézisko “drosticamibu’”. Izteiksanas Es subjektam nav drosticamibas par
pasapzinu, domasanu ka eksistences pamatu, proti, cogito ergo sum jeb [Es]
domiju, tatad esmu. Sis Es ir imaginarais Es, taitad maldu avots, turklat ta
eksistence ir tikai mirklis izteik$anas akta caur Cita valodas lauku. Lakana
bezapzinas subjekts ir tiesi ne-lieta (ne res cogitans); tas ir iztrakuma sub-
jekts, kuram nav eksistences.

Lakana sakumpunkts cogifo interpretacija ir pienémums, ka cogito
ietver, sava tiraja un vienkar$aja forma, ne-imaginaru subjektu ka tuk$umu.
Cogito ir izteikSanas subjekta pazadosais klusums vai tukss trauks, ko var
piepildit. Izteiksanas aktam neseko eksistences garantija — es esmu.

Lakans piedava piespiedu izvéli starp domasanu-cogifo un esamibu-
sum. Tiek piedavita alternativa — vai nu domat, vai but un ta ka nav izve-
les brivibas, tad viens ir piespiests izvéléties, bet ko? Parsteidzoss ir Lakana
ierosindjums — vienam ir jaizvélas doma, doma, kurai ir nozime. Lakina
nostaja ir tada, ka $aja piespiedu izvélé esamiba-sum neseko péc izvéles jeb
domaju neseko — tatad esmu. Doma balstas apzimétaja, kas subjektu pa-
dara par izteik$anas tuk$u vietu, ta vieta, lai pamatotu esamibu. Ta vieta,
kur vajadzétu but iecerétajai esamibas dro$ticamibali, ir tikai — tuk$ums.

U Freids Z. Negacija. Bérnu siz. Tulk. I. Suvajevs. Riga: Zvaigzne ABC, 1998.
2 Lacan ]. The Four Fundamental Concepts of Psychoanalysis. Seminar XI. Transl.
Sheridan A. New York, London: W.E. Norton & Company, 1998, p. 37.
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Tas nav viens un tas pats subjekts, kas doma un kas ir, tas, kas ir, nav tas,
kas doma. Isteniba tas, kas ir, nav subjekts. Ja kads izvélas esamibu, tam
butu japienem objekts — objer a, objekts, kas patur esamibu, bet tadu esa-
mibu, par kuru viens nevar valdit. Izvéloties esamibu, tas nozimétu desub-
jektésanu, zaudéjot subjekta statusu. Kartézisma forma izvéloties esamibu,
viens iekristu imaginara vara."

Subjekts ir saskelts starp Es un Citu, starp apzinu un bezapzinu, starp
nenovér$ami maldigu nozimi par sevi, par to, kas it ka esi, ar ko identifice
sevi, un automatisku valodas funkcionésanu, apzimétaju kédem bezapzina.
Lakana subjekts, varétu teikt, ir tiesi $i saskeltiba, pats skélums, plaisa.
Lakana dazadie termini — saskeltais subjekts, dalitais subjekts, parsvitrotais
subjekts, visi, kurus apzimé ar vienu simbolu “$”, norada uz to, ka izteico-
§as esamibas divam dalam nav kopiga pamata, tas ir atskirtas, jo Es vai
maldiga esamiba mégina izvairities vai noliegt bezapzinas domas, tur-
pretim bezapzinai nerip Es centieni saglabat vai atbalstit pastéla uzskatus.
Saskeltibas sakums ir mirklis, kad ka bérni sakam lietot valodu, ko apzimeé
ar atsvesinasanos valoda. Subjekts ir saskeltiba starp divam citadibas for-
mam, no vienas puses, maldigais Es ka cits un, no otras puses, bezapzina
ka Cita diskurss. Tiesi saskeltiba ir subjekta dzimsanas nosacijums.

Lakana subjektivitates izstradném ir étiska dimensija. Jau Freids no-
radija uz pasdarbu, “kur bija Tas, jatop Es”,'* lai iespétu but pasnoteicoss
ricibas subjekts, kas ir atbildigs par savu eksistenci. Freida formuléjumu
var izlasit ari ka “kur bija Tas, jatop Es ka subjektam”. Lakans norada, ka
cilveks ir vienmer atbildigs par savu subjekta poziciju.”® Es ka subjektam
nevis jaiznicina vai jaienem Tas vieta, bet gan japarnem parvaldiba, pas-
noteiksanas. Es $eit paradas nevis ka imaginars maldavots, bet gan ka sub-
jekts, kuru psihoanalizes procesa mégina izcelt, tads Es, kas uznemas
atbildibu par bezapzinu, bezapzinito domasanas kézu izpausmém. Pat-
valas, brivo asociaciju, traucéjumu un kladiSanas vieta but sevis célonim.
Turklat nevis noliegt bezapzinato ka sveso sevi, bet gan reintegrét, apzinat

3 Dolar M. Cogito as The Subject of the Unconscious, p. 9.

Y Freids Z. levadlekcijas psiboanalizé, 389. 1pp.
15 Lacan J. Science and Truth, p. 859.
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ka pasa dalu. Lakana subjektivitates izstradnés varétu runat nevis par vie-
notu patigu subjektu vai lolot ilazijas sasniegt patibas hermeneitikas pro-
cesda wvienu, pieméram, autentisko pasu, bet gan runat par subjektivitates
pozicijam: dazadiem subjektiem un to attiecibam ar Citu.

Saskana ar Brasa Finka uzskatu, subjektivitites procesa var runat par
tris soliem. Tomer janorada, ka iespéjams runat par diviem subjekta kon-
stituéanas soliem — atsvesinasanos un atskir$anu, un treso soli subjektivi-
tates procesa izcelt ka subjekta paskonstituésanos, ta saukto “nebeidzamo
atskirSanu” vai “fantazijas §kérsosanu”.

Prasibas Subjekts. AtsveSinasanas

Subjekta konstituésanas procesd nozimigi ir divi jédzieni, procesi,
proti, — atsvesinasands un atskirSana. Atsvesinasanas procesa subjekts ir
prasibas subjekts. AtskirSanas procesa — vélmes subjekts. Tie ir nevis pati-
gie subjekti, bet gan tadi, kas atbild uz jautajumu “ka” subjekts, kam pie-
derosais, ka subjektétais?

Lakans izstradnés par atsvesinasanos apliko bérna un Cita attiecibas,
kuras, bérnam paklaujoties Citam, vins / vina klast par valodas subjektu
vai subjektu valoda.

Atsvesinasanas ir nevis noteikts stavoklis, bet gan process. Atsvesina-
$anas paradas neparedzama bridi, kad bérns piekriz savas kermeniskas va-
jadzibas izteikt ar reprezentéjosu kartibu, apzimétajiem — ar dzimto — mates
valodu, pieméram, latviesu valodu. Atsvesinatais jeb prasibas subjekts
rodas, kad bérns pienem piediavato subjektivitates poziciju, atzist, atsaucas
uz savu vardu ka apzimétaju, kas reprezenté to Cita lauka. Pienemt at-
svesina$anu ir vienlaikus pienemt Cita ((m)Other) prasibu — atpazit un
pienemt mates izteiktas prasibas — atsaukties uz mates izteikto bérna vardu
ir pienemt mates prasibu. Svarigaka ir nevis prasibas isteno$ana vai norai-
diSana (ari prasibu izteikana pret Citu), bet gan pasas prasibas atpaziSana,
atziSana. Subjekts ir subjekts tikai no subjektésanas jeb paklausanas Cita
lauka.'® Cita lauka rodas pirmais apzimétajs, kas re-prezenté Cita trakumu,

16 Lacan J. The Four Fundamental Concepts of Psychoanalysis. Seminar XI, p. 188.
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tadéjadi prasiba norada ari uz Cita trakumu — prasibu to piepildit. Ja ir
prasiba, ir trakums.

Nav eksistences bez apzimétaja. Sava zina ta ir iespéjamibu iespéja
daznedazadiem apzimétajiem, tomér piespiedu izvéle, kuru paredz atsve-
§inasanas ultimata — dzivibu vai naudu, ir skaidrs, ka izvéle jau ir no-
teikta. Atsvesinasanas subjekta konstituésana ir ciesi saistita ar piespiedu
izveli.

Subjekts ir piespiedu izvéles subjekts, pieméram, Lakana laupitija pie-
mérs: naudu vai dzivibu?'’ Ir skaidrs, ka nauda ir jaatdot laupitajam, jo
mirudajiem ta tapat nav nepiecie$ama. Tomeér Lakans ar $o pieméru runa
par subjekta un Cita attiecibam, proti, subjektam nav citas izvéles ka zau-
dét savu poziciju lidzigi ka atdot naudu aplaupitajam. Atsvesinasanas pa-
redz opoziciju “vai nu / vai ar?”. Lai gan atsvesinasanas ir pirmais solis uz
subjektivitati, tas nepieciesami ietver izvéli “sevis izzusanai”, narcistiska
pastéla (ideal-Es), vienibas, pilnibas, lai gan $aja vieniba, pilniba ietilpst ari
vieniba ar mati, izzu§anu.

Subjekts ka manque & étre ir esamibas (butibas) trikums. Subjekts ek-
sisté tiktal, ciktal par subjektu var runat, bet vinam/vinai nav noteiktas
butibas. Atsvesinasanas dod iespéju potencialai butibai. Subjekta paradi-
$anas sakas ar trakumu. Trukums ir metafora, nevis ontologiska kategorija.
Trakums ir pirmais solis aiz neesamibas, aiz neka. Trakumu var salidzinat
ar tuk§umu. Ja ir tukSums, tad ir iespéja to piepildit. Tuk§umu var piepildit,
aizpildit ka vietu, t. i, vieta ir tuk$a vai pilna, aiznemta, piepildita. Tuksa
vieta ir potencialitate esamibai. Subjekts ka trakums ir tads, qui manque a
sa place, tads, kuram trakst savas vietas. Par subjektu ari etimologiski var
runat ka par novietoto, paliktu apaksa, proti, tadu, kas aiznem vietu, ir
ieguvis savu eksistenci, tadéjadi trukums ir bezvieta, t. i., nav savas vietas,
kur but, bezpajuminieciskums. Atsvesinasanas norada uz simboliskas kar-
tibas, struktiras ieviesanu, kas ir jaisteno ikreiz jaunam subjektam un sub-
jekta vietas ieziméSanai taja. Tomeér atsve§inasanas procesa subjektam §i
vieta vél nepieder, bet ta ir noteikta, radita, rezervéta, t. i., ieziméta un

Y Lacan J. The Four Fundamental Concepts of Psychoanalysis. Seminar XI, p. 212.
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apziméta tiesi vinam. Apzimétajs atrod subjektu. Tas nav obligati bérna
vards, bet bus ierakstits Cita simboliskaja kartiba vienmeér. Subjekta vieta
ir tur, kur ir Cita trikums.

Paklausanas Citam ir nepiecieSama, ja kads vélas but subjekts, tomeér
izvele paliek, jo var neizvéléties subjektivitati. Tomeér, ja nav subjekta, vai
tad ir kaut kas, pieméram, barankas vidus bez barankas? Kaut kas cizs?
Atsvesinasanas procesd bérns paklaujas vai padodas valodai, pienem izteikt
savas vajadzibas ar valodas palidzibu un lauj bat sev izteiktam, reprezen-
tétam ar vardiem. Atsvesinasanas procesa subjekts tiek saskelts starp ima-
ginaro Es veidojumu un bezapzinato, Citu.

Vélmes subjekts. AtSkirSana

Atskirsana tapat ka atsvesinasana ir nevis noteikts stavoklis bérna at-
tistiba, bet gan process. Atdkir§anas procesa atsvesinatais subjekts nesasto-
pas vairs tikai ar Cita valodas lauku, bet gan ar Cita vélmi. Bérna fiziskas
klatbutnes célonis pasaulé bija vecaku vélme, pieméram, bauda, piepil-
dijums, vara, nemirstibas iekarosana utt. vai ari kads no vecakiem nemaz
negribéja bérnu, vai gribéja konkréta dzimuma bérnu, un §i vélme sagla-
bajas un ietekmé atticksmi pret bérnu, tada zina vecakiem esot atbildigiem
par bérna ki subjekta ierakstisanu Cita diskursa pat pirms bérna piedzim-
$anas. Proti, §ada nozimé — subjekts ir dzimis no Cita vélmes, un atskir-
$anas procesa subjekts mégina aptvert to, ko vélas Cits. Velme ir tas, kas
trikst. Kur ir trakums, ir vélme, kur ir vélme, ir trikums.

Atskirsanas procesa rodas esamiba, bet tada esamiba, kas ir gaistosa un
nenotverama, mirkliga. AtskirSana nosaka situaciju, kura gan subjekts, gan
Cits tiek izslegti. Subjekta esamibai jarodas no “arienes”, no kaut ka cita
neka pats subjekts un Cits; esamibai, kas nav ne pasa subjekta, ne Cita. Ja
atsve$inasanas nozimeéja — vai nu/vai ari, tad atskir$ana skan — ne viens, ne
otrs.

Subjekts ir radies ka Cita vélme. Subjekts vélas but, tomér neveik-
smigi, Cita vienigais vélmes objekts. Bernam nikas sastapties ar istenibu,
proti, ka tas nav vienigais mates vélmju istenojums vai piepildijums. Matei
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((m)other) ir ari citas vélmes, vajadzibas un nodarbes, kuras nav saistitas
ar bérnu. Vienlaikus ta ir noskirtibas no mates apzinasanas — neiespéjama
atkalapvieno$anas, nepiepildamas alkas un trikums.

Subjekts ir izvéles subjekts, tomér izvéloties tas sastopas ar zaudéjumu,
proti, trakumu. Tas, ko Lakans sauc par atskir$anu, ir sastap$anas ar Cita
trakumu un vé/mi bt vairak tikai ka ta trakumam. Lai atskir§anas process
saktos, matei ((m)other) jauzrada vai jaatklaj bérnam savas nepilnibas, ne-
pietieckamibas pazimes, ka ari vina alkst, vélas, ka ari vinai kaut ka trakst,
ka ari vina ir saskelts subjekts, proti, at$kir§anas procesa sikums ir
apjausma par saskeltu Citu. AtskirSana ietver divus trakumus, kas sakrit
vai parklajas, proti, subjekta trakums un Cita trakums. So divu trikumu
mijiedarbiba noteiks to, ka konstituésies subjekts. Atskir§ana apzimé pro-
cesu, caur kuru bérns sevi noskir no mates-cita ((m)Other). Atskir§ana
tiesi rodas tai bridi, kad subjekts formulé jautijumu: vai es esmu tas, ko
vélas mate?, kas es esmu Cita vélmeé?, vai es esmu neaizvietojams Citam?
Vélme but Cita neaizvietojamajam objektam var paradities ka pasnav-
nieciskas tendences vai fantazijas. AtskirSanas procesa subjekts piedava
sevi ka objektu Cita trikumam, Cita vélmei. Subjekts klast par objektu
subjekta, tadéjadi méginot piepildit savu vélmi, t. i., bat par Cita vienigo
vélmes objektu un tas piepildijumu. Sastopoties ar Cita vélmi, subjekts ari
klast par iekarojoso, alkstoso subjektu. Varétu ari teikt, ka mates alksana
ir tas, ko bérns iekaro, t. i., nevis vélmes objektus, bet pasu alksanu, tiek-
sanos péc. Cita vélme ir objekts 4, proti, vélmes célonis. Objekts a ir ari
sekas, palieka, atgadinajums par mates (Cita) un bérna imaginaro vienibu.
Atskirsana rezultéjas subjekta saskeltiba starp Es vélmém un Cita tra-
kumu un vélmi.

TreSais solis: nebeidzama atskirSana

Lakana teorija norada ari uz treso soli subjektivitates procesa — péc
atsves$inasands un atskirSanas, kura subjektivitate tiek atklata nevis attie-
ciba tikai pret Cita valodas lauku, diskursu un vélmi, bet gan uzsverot pasu
alkstoso subjektu. Lakana subjektivitates procesa Fantizijas skérsosanas jeb
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nebeidzamas atskirSanas ideja paradas tikai XI seminira nosléguma 7evi
vairak par Tevi.

Atskirsanas jédziens gandriz uzzad no Lakana darbiem péc 1964. gada,
tai vieta paradoties izstradném par analizes iedarbibu, efektu, kura anali-
tikim transferencé jeb parnesuma jaienem nevis Cita ka valodas, bet gan
vélmes, t. i., objekta @ loma. Turklat, sakot ar XIV un XV seminaru, atsve-
§inasanas jédziens ietver un attiecas jau uz abiem prasibas un vélmes sub-
jektiem, pievienojot jaunu izstradni par fantazijas skérsosanu fa fraversee
du fantasme, ko var saistit ar téva metaforu vai téva funkciju. Fantazijas
skérsosana ietver jaunu subjekta poziciju attieciba pret Citu ka valodu un
ka veélmi. Nebeidzama ta ir tapéc, ka, lai saglabatu jauniegtto subjekta
poziciju vai vietu, nebeidzami sevi ir janoskir no Cita prasibas un vélmes.
Sis process, kustiba noris centienos noklut tur, ta vieta, kas radija saskelto
subjektu, but tam, kas to radija. Taja vieta bija Cita diskurss ar Cita
veélmém, tagad tur jabut Es, lai atsvesinatais subjekts vairs nebatu atsvesi-
nats no bezapzinas subjekta, bet gan klatu par savu céloni, lai butu subjekts
célona vieta. Aréjais célonis — Cita vélme, kas radija vietu subjektam, ir
pienemta, iekskigota, subjektivizéta — padarita par savu, tadu, par kuru var
uznemties atbildibu. Atskirties no Cita, klastot par sevi, tadéjadi ari iespé-
jot klat par savu vélmju céloni un subjektu, apzinot Cita diskursu un Cita
velmi Ka citu, subjektet citu. Tadejadi varétu teikt, kur bija Cits, jabut Es.

Tris subjektivitates solus varétu aptvert $adi: atsve$inasanas procesa
Cits dominé un nosaka subjekta vietu diskursa; atsvesinasanas procesa
Cita vélme ir prieksplana, parnem vai subjekté subjektu; fantazijas skérso-
$ana vai nebeidzamaja atskirSana subjekts subjekté savas esamibas céloni,
t. i., Cita vélmi ka objektu 4, un kas ir raksturojama ka pati alksana, véle-
$anas bez objekta.

Lakans, atsaucoties uz Spinozu, norada, ka “alkas ir cilveka batiba”,™
un §is apsvérums ir saistims ar uzsvaru nomainu — no cogifo Uz desidero.
Lakans norada, ka “Desidero ir Freida cogito”."” Vai tas nozimétu pieteikt
formuléjumu Desidero Ergo Sum? Lakans runa par bezapzinu ka Cita

8 Lacan J. The Four Fundamental Concepts of Psychoanalysis. Seminar XI, p. 275.
¥ Ibid., p. 154.
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diskursu, no ta izriet slavenais formuléjums: “cilvéka vélme ir Cita vélme”.2
Berns, kas tiecas piepildit jebkuru mates (ka Cita m(other)) vélmi, paklau-
jas nostadnei vina vélme ir Cita vélme. Formuléjums “vélos, taitad esmu”
atbilst formulégjumam “mana vélme ir Cita vélme”. Tadgjadi rodas jauta-
jumi: vai tas, ko es vélos, ir tas, ko e(E)s vélos? Proti, ja izrunatais Es ir
maldigais, fikcija vai ari Es vélmes nav iekskigotas reprezenticijas tam, kas
butu javélas, jagrib? Vai vélmes var but patigas, proti, manas? Vai vispar ir
iespéjams izveidot no Cita neatkarigu, patigu vélmi? Vélmes ir ciesi
saistitas ar valodu, bet valoda ir Cita lauks. Viss, ko es varu izteikt, nak no
Cita. Iespéjams, ka tikai pati alksana, ka trakums, — iespéja to piepildit, ir
mana. Tomeér pasapzinita individa pretenzija paliek — but pasam savu
vélmju célonim.

Noslégums

Subjekts ir decentréts — atsvesinats un atskirts, ta svesais kodols ir
arpus pasa — Cita diskursa. Bezapzinas subjekta pasa kodols — ir tuksums,
alksana bez noteikta objekta. Bezapzinas subjekts ir subjektéts, piepildits
ar saturu, caur apzimétdju izvietosanos, trikuma un vélmes reprezentaci-
jam. Tadéjadi saskana ar Lakanu paradas doma, ka subjektivitate ir kaut
kas plasiks un sniedzas vinpus konkréta cilvéka. Subjektivitites procesa
subjekta konstituésanai svarigs ir jautdjums par aktivitati vai pasivitati,
proti, subjekts ir konstituéts vai konstituéjoss — gan atsvesinasanas, gan
atskirSanas process norada uz aktivitati, pieméram, atsaukties, pienemt
vardu, tomer aktivitate ir izvéle, kas ir piespiedu izvéle, tapéc ir jabut tre-
$ajam subjektivitates solim, apzinat Cita diskursu un vélmi, lai iespétu
atskirties no Cita, but savas vélmes célonim, atrast savu vietu ka subjektam.
Tadejadi varétu teikt, ka atsve$inasanas un atskir§ana ir subjekta konsti-
tuésana, bet nebeidzama atskir§ana ir pasdarbs sevis izzinasana un kon-
stituésana ka nebeidzama atskir§ana no Cita.

2 Lacan ]. The Four Fundamental Concepts of Psychoanalysis. Seminar XI,p. 38.“Man’s
desire is the desire of the Other” (le désir de 'homme est désir de 'Autre) iespéjami ari

citadaki tulkojumi, pieméram, cilvéka vélme ir tada pati ka Cita vélme; cilvéks vélas to, ko
vélas Cits, cilvéka alkas ir Cita alkas.
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Lacan’s “Return” to Freud: The Subject
of the Unconscious

Summary

The Psychoanalysis theory of the subject can be considered in the
context with the philosophy of the subject and the hermeneutics of the
self. In the Lacan’s psychoanalysis the issues of subjectivity interpret the
subject of the unconsciousness with regard to Descartes’ concept of “co-
gito”. The subject is split between the Ego and the unconsciousness. In the
theory of the subjectivity one of the most important issues is relationship
between the subject and the (IM)Other. In the subjectivity process relevant
are three steps in the constitution of the subject: alienation, separation and
the traversing of fantasy. In the alienation process subject is the subject of
demand. In the seperation process subject is the subject of desire. In the
third step of the subjectivity subject is the desiring subject.
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POWER OVER THE BODY, POWER OVER THE MIND.
MICHEL FOUCAULT AND THE CARE OF THE SELF
AS A PRACTICE OF FREEDOM

Introduction

'The theme of zhe care of the self and the techniques of the self, occupied
much of the last Foucault’s thought, representing an apparently new phil-
osophical approach. In the interview Foucault realized in 1984 and directly
quoted in the title of this article, the French philosopher was invited to
illustrate, in a more detailed manner, some of the key aspects of what in-
deed was considered a substantial change in his researching interests. In
fact this issue was connected, at least initially, to a more generic attempt
to articulate the question of how a subject could be the initial and final
point of resistance to the political and institutional power, a role in which
it appeared mostly as a passive product of the power and the domain of
technical devices. It seems quite surprising that Foucault accomplished to
write a history of the philosophical construction of subjectivity in terms
of practical self-constitution and self-invention and even imagined recon-
sidering the totality of its constitution in such terms.

We can consider this essential change of perspective that appears in
his thinking as a fracture to be symbolically placed in chronological terms
between 1981 and 1982, in correspondence with the courses devoted to
the hermeneutics of the subject’. As part of this shift, Foucault wanted to

' Foucault M, The hermeneutics of the Subject: Lectures at the College de France,
1981-1982. New York: Palgrave MacMillan, 2005.
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describe how it developed, in ancient times, a form of knowledge not only
aimed at determining the conditions and limitations of the material
knowledge of the objects, but rather oriented to recognize the conditions
and possibilities of the formation and transformation of the subject.

History of Sexuality and the care of self in the Greek
and Roman culture.

In 1976, after the publication of The History of Sexuality?, during a
series of conferences and seminars, Foucault began to investigate the con-
dition of sexuality, insisting, in particular, on the relationship between
Christianity and the practice of sex, highlighting the social and reproduc-
tive function that sexuality had assumed in the Christian culture. This first
level of analysis was then compared, especially in the courses held at the
College de France in the early 80’s, with the theme of the aphrodisia and
the practice of sexuality that distinguished the earlier periods of Western
culture history. Throughout this itinerary, Foucault confronted with the
ancient Roman and Greek culture, realizing how the assumptions that had
guided his research so far were now insufficient. Previously Foucault had
faced the question of power: in a different way, and according to different
points of view, he displayed the historical construction of the relations of
power and normalization of individuals. Preparing now the guidelines for
the History of Sexuality, Foucault realized that in the ancient world sex
was not coercive nor organized by simple system of standards or prohibi-
tions, and definitely not characterized by any form of absolute freedom, as
it had been often mythologized. Conversely, and somehow unexpectedly,
as Foucault explained in one of his last interviews®, sex in the ancient
cultures revealed an ascetic aspect, a kind of asceticism giving a very gen-
eral sense, that is, not the sense of a morality of renunciation but that of

2 Foucault M., The History of Sexuality Volume 1: An Introduction. (1976) London:
Allen Lane, 1979.

3 Foucault M., The care of the self as a practice of Freedom, (1984), in Archivio
Foucault. Milano: Feltrinelli, 1998, p. 273.
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an exercise of the self on the self, a path to self-development and trans-
formation toward a certain way of being*.

Foucault admitted he had described the relations between the subject
and the truth games starting from the coercive practices, as in the case of
psychiatry and the prison system, or in the manner of theoretical or
scientific games, such as the analysis of wealth and language. Referring to
the aforementioned aspects Foucault said about the subject that: “In the
courses at the College de France I tried to understand it through what
could be called a practice of the self, a phenomenon that I consider quite
important in our societies since the Greek and Roman era, although it has
not been much studied.”™

'The theme of the practices of the self, changed the setting that Fou-
cault had developed in the previous researches, when it came to addressing
the mechanisms which take the form of the Western society’s method-
ology of control. Unlike asylum and coercive practices of the prison, what
is striking it is that the ancient moral was proposed to individuals, accord-
ing to Foucault’ point of view, as a practice of freedom, through which
becomes possible to exercise, in fact, an “individual choice”. An aspect that
appears with all is evidence in the moral codes of sexuality in the Greek
and Roman culture.

'The problem of the Ancients is referring to sex not in order to repress
impulses, but to learn how to go along with them, regarding those natural
instincts as useful for the development of an harmonic individual training.
In this context, the wise man is not the one who refrains from the practice
of sex, but the one who knows how to live with the needs of the body
without being subject or enslaved by them. In sexuality it is essential to
learn how to govern the self and for this purpose, the ancient moral fo-
cuses on the development of a set of techniques aimed at the self-care,
which allow individuals to establish the self as a “subject” concerned with
the necessity of one’s own body. This attention and its related activities,

* Foucault M., The care of the self as a practice of Freedom, p. 274.
s Ibid., p. 275.
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served to define a function approach to the body and a behavior based on
precise rules.

What is essential, continues Foucault, it is that self-care allows indi-
viduals to lead their lives according to a veritable aesthetics of existence,
derived from the same philosophical precepts. Through the teachings re-
ceived and through a proper self-control, the person can then assume, in
the ancient philosophy, the active role that the subsequent development of
Western culture would somehow being reduced or forgotten. Essential, for
the Ancients, is that the individual knows how to behave in facts, in their
lives, mastering the diverse situations they have to face. To this end, he
must draw on, at all times, with the requirements and techniques indi-
cated by the precepts of philosophy, and behave accordingly. This “con-
sequently”, however, does not mean a simple subjugation or a
normalization of the power. Even if not totally excluding this aspect, what
ancient ethics required of the individuals was primarily the ability to de-
termine, as subjects, the various relations that make up existence. For this
reason, philosophy was required to provide for the transmission of a set of
practices and attitudes in order to control oneself in the face of external
events and to get rid of inner constraints that arise from body’s instincts.

These are aspects that do not concern only the sexual sphere, but also
in general terms that characterize the meaning and practice of the same
ancient philosophy. Take care of themselves, know how to govern them-
selves, to be masters of themselves and transform themselves these are all
skills that philosophy, because you know that introducing a correct way of
life, it is proposed to send as fundamental teaching to their students. An-
other aspect that Foucault emphasizes about the self-care, is the relation-
ship established, starting in fact with the ancient philosophy, between the
government and the exercise of self-control or rather between self-care
and the relationship with the others. In the context of sexuality, as we have
seen, the individual who does not want to indulge in self-destruction, or
a dispersion of its life forces, must learn, first, to affirm a domain on his
own desires.
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Plato’s Alcibiades and the definition of care of the self

Already in the works of Plato, the “know thyself” had its sense only in
relation to the self-care. The starting point is therefore a “minor” Platonic
dialogue, the Alcibiades®. The particular importance of this dialogue is the
fact that from its pages can be singled out some themes connected to the
issue of the care of the self even beyond the work of Plato: the intention
of Foucault was to rebuild the historical parable of the self-care through
the evolution of the answers that have been given from time to time to the
problems that emerge for the first time with systematic clarity into the
Alcibiades.

The dialogue stages a particular situation. Socrates finally receives
from God the permission to approach the young Alcibiades, since he is
living a moment of fundamental importance: the transition from youth
to adulthood. This has two consequences: on one hand, the fading of his
youthful beauty; on the other, the decision of the same Alcibiades to
finally throw himself into the political arena, competing in first person to
obtain the city government. The young man is in fact thinking of switch-
ing its statutory condition of effective privilege into political action and
here is where Socrates intervenes. Through his usual dialectical method,
the teacher demonstrates to Alcibiades that a well-governed city is the
one where harmony reigns, but the young man ignores what this is. He
ignores the art of government to which he aspires, however, says Socrates,
it is not too late to begin. Begin to do what? To take care of himself.

The political issue has been moved, seamlessly, to the self-care. But
what is this self of which we must take care and what is the cure itself?
The self that we are looking for, says Socrates, is this strange entity treat-
ment of which is the same on the side of the subject and of the object, it
is nothing less than the soul. Foucault emphasizes that it is not the soul
required to be set free from the prison of the body, as we read in the
Phaedo’, nor the winged chariot to ride in the right direction, which is

¢ Plato, Alcibiades, in Plato: Complete Works, Hackett, Indianapolis 1997.
7 Plato, Phaedrus, in Plato: Complete Works, Hackett, Indianapolis 1997.
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discussed in the Phaedrus?; in the Alcibiades is rather the soul is rather
understood as the subject of the action, which “uses” everything that con-
tributes to the human action (tools, body, language, etc.).

What is this care that you have to dedicate to yourself? The soul,
writes Plato, can cure herself only as long as you know, and one can know
himself only by turning the gaze to something that possesses the same
nature, that is, towards the divine principle of knowing and knowledge,
that is the essence. You must know the divine to know oneself. The knowl-
edge of the divine will conversely be able to instill wisdom in man, namely
the capacity of discernment and justice, alone with that the man will rule
the city uprightly. Only those who have made this spiritual movement of
ascent / descent will know and heal themselves and may consequently
know the art of government and take care of the city. According to Fou-
cault it is possible to underline some generalization: first, emerge from this
dialogue the spiritual peculiar conception of care in Plato and throughout
the next Platonic tradition, the culmination of the cognitive act. Another
aspect of great importance is the strong bond that exists in this dialogue
between the ethical duty of care and the political task of the government
of the other.

Alcibiades was exhorted to take care of himself as belonging to that
class of privileged citizens who have the right and duty to participate in
the political power; therefore in order to exercise this power you must
know yourself and the divine. The government of the self and the govern-
ment of the others are implied in an essential way: take care of yourself
in order to look after others. This exhortation to Alcibiades also moves
from the observation of his ignorance, ignorance due to the serious defi-
ciencies of the Athenian educational system. The Socrates invitation finds
its meaning especially in the critical stage of youth when you are aban-
doning the old and inadequate teachers and in which you are about to
take on your shoulders the responsibilities of adulthood. There is also,
according to Foucault, an unequivocal statement of Plato’s position on the

& Plato, Phaedrus, in Plato: Complete Works, Hackett, Indianapolis 1997.
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relationship between self-care and three traditionally very important
ethical areas in the ancient culture: dietary, economic and erotic. Accord-
ing to Plato, the self-care is something completely difterent from these
three disciplines. We take care of one’s soul, in a way that does not main-
tain any relationship with the medical and dietetic care of the body nor
the economic or the wealth management. Furthermore, if it is true that
the cure is only possible within the relationship between a young man and
a teacher, it is also true that this report should be clearly differentiated
from the typical erotic tradition. The evolution of self-care in later centu-
ries can be read in the light of the issues raised in the Alcibiades.

First it should be noted that the importance of self-knowledge within
the practices and knowledge of the care would be resized, or rather would
take a form quite different from that of Plato. The exclusive link which
bound the political activity and care will be broken: taking care of yourself,
enjoy the leisure, will continue to be crucial in the search for those per-
sonal balances that allow a politician to exercise properly his duties, but it
will not be that of an extrinsic bond. The purpose of self-care will not stay
longer in political activity, but in itself. In philosophies, such as those
dating back to the Hellenistic age, who wanted to conceive of themselves
primarily as arts of living (techne tou biou), the practice of care would
then become the fundamental ethical purpose not only of the philosoph-
ical life, but of the good life in general. In addition to the disconnection
between policy and care activities, it will take place also a separation be-
tween the education of young people and self-care. The exhortation to the
care that will no longer be directed only at those young people who, poorly
supported by traditional paideia, are eager to participate in the active life,
but to anyone, regardless of the social class, profession and age. Ethics is
seen as a form guiding the person’s behavior and existence, inspired by the
desire of bringing order into their lives, away from the drift of contempo-
rary individualism and its exaltation of singularity and property as well as
from all forms of aesthetic dandyism. Self-care implies a relationship with
the Other. Its aim, in fact, is to liberate man from a state of irresolution
and vulnerability to the outside world of which he himself is, ultimately,
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the one and only person responsible: only the intermediary of the Others
can therefore ensure the success of this process of liberation from one’s
own foolishness.

This domain is therefore the site of a lordship and the exercise of a
specific practice. However, one condition remains always present for the
Ancients: self-control allows you to shape an ethically superior individual
who, thanks to this capability, can also exercise the right of self-control in
relation with the others and for this, when required to hold some com-
mand or public responsibility, to exercise justice, the government of things
and men. The Greek philosopher, the Roman tribune, the spiritual master
of the Middle Ages or the modern age prince, all bear in themselves the
evident signs of this higher quality derived from a proper care and a prac-
tice of the self.

Conclusion

All of these issues makes it clear, however, how Foucault had to deal
differently with the question of the subject. The idea of a Cogito able to
“master” the world and maintain toward the Being an almost absolute
value of freedom, had been at the center of a long debate, even in recent
times, moving its reflection from Heidegger’, the phenomenological re-
covery realized by Sartre'® and in a more complex way by Merleau-Ponty!'.
Structuralism had then extended the analysis of these aspects to other
fields of knowledge, thus making a reduction of the ego and its alleged
independence to structures that substantiate the reality. A typical issues
that characterized the philosophical horizon in which were formed the
philosophers of the 60’s and 70’s, including Foucault.

? Heidegger M., Being and Time (1927), trans. by John Macquarrie and Edward
Robinson. London: SCM Press, 1962.

10 Sartre J.P., Letre et le néant: Essai dontologie phénoménologique. Paris: Gallimard,
1943.

" Merleau-Ponty M., Phenomenology of Perception, (1945). London: Routledge,
2012.
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In front of ancient ethics, this broad framework appears to result in
new approaches and different considerations. What the Ancients made
clear, well before modernity examined itself on this same matter, was a
conception of the subject very different from the one of the Cogito'?,
which provided a sense of the ethics about the existing power relations
between the action of structures and the consciousness or freedom of the
individuals. The search for forms of immanence of subjectivity, the restor-
ing of its historicity, its inextricable link with the typical formations of
every age; and it is analyzing how the subject has to constitute itself and
transform itself, and showing how the origin of Western subjectivity is not
a transcendental construction nor a moral foundation, but rather the abil-
ity and willingness to change starting from the ethics of the care of the

self.

2 Descartes, The Philosophical Writings of Descartes. Cambridge: Cambridge Univer-

sity Press, 1988.
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Vara par kermeni, vara par pratu.
Misels Fuko un rupes par sevi ka brivibas
prakse

Kopsavilkums

Raksts ir balstits uz Misela Fuko vélinajiem pétijumiem par seksua-
litates vésturi un ipasi koncentréjas uz koncepta “ripes par sevi” lomu se-
naja grieku un latinu kultara. Analize sniedz isu izklastu par subjekta
aktivu strukturésanu un brivibas un étikas konceptu nozimi, to veidosanas
vésturi. Tadéjadi aprakstitais subjekts butiski atskiras no subjekta M. Fuko
agrinajos darbos, proti, — institucionalas varas gandriz pasivi izveidota sub-
jekta. Jauna subjekta definicija tick izmantota, lai no jauna parskatitu varas
konceptu.



KriSjanis Lacis

MILESTIBAS UN ZINASANU KOPSAKARA
PROBLEMATIKA SERENA KIRKEGORA DARBOS

Saja raksta Zana Lika Mariona jautajums — “Ko milestiba zina®” tick
uzdots Sérena Kirkegora tekstiem, lickot milestibas un zinasanu kopsakaru
problematizét divas tradicionalas milestibas interpretacijas linijas, miles-
tibu skatot vai nu ka gribu, ricibu, vai ari ka kaislibu. Pirmaja gadijuma
Kirkegors parstav radikalu noskirumu starp izzinu un gribu, kas tuvak-
milestiba drizak liek zaps par tuvako otram, nevis zinds tuvako. Tadgjadi
milestibas zinasanu iesp&jamibai Kirkegora darbos vienmeér niaksies atkap-
ties milestibas ka eksistencialas istenotibas prieksa, eksistencei ierobezojot
izzinas lauku. Otraja gadijuma, lai gan milestiba ka kaisliba spélé centrilo
lomu Kirkegora visparéja milestibas modeli, ta nevar but neproblematiska
zinasanu forma, jo §adi tiktu ignoréta Kirkegoram svariga kvalitativa at-
skiriba starp cilvécisko un dievisko.

Zana Lika Mariona uzdotais un vina pasa darbos tematizétais jauta-
jums — “Ko milestiba zina?”! — liek reaktualizét milestibas un zinasanu
savstarpéjas saiknes izpéti filozofijas tradicija. Pasa tradicija $i saikne
vienmeér ir bijusi neviennozimigi vértéjama, paklauta svarstibam, pretrunam
un pat aizmirstibai. Ja Platons milestibas “uzkapsanu” pie skaistuma skata
analogiski izzinas celam uz patiesibu (kas ari lauj filozofiju saprast ka
gudribas milestibu, milestibas dzitu un vaditu tiek§anos péc gudribas un

! Marion J.-L. Prolegomena to Charity (transl. by Lewis S. E.). New York: Fordham

University Press, 2002, p. 160; Sk. ari: Marion J.-L. The Erotic Phenomenon (transl. by
Lewis S. E.). Chicago: The University of Chicago Press, 2007, p. 2-3.
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zinasanam),” tad stoiku izzinas ideala — bezkaislibas (apatheia) — ietvaros
milestiba tiek uzskatita par afektu, viltus uztvérumu.® Augustins un Akvi-
nas Toms milestibu savukart saista ar gribu, Jaujot milestibu gan pretstatit
zina$anam, gan pasas zinasanas saprast ka pakartotas milestibai.* Marions
uzskata, ka, sakot ar René Dekartu un Benediktu Spinozu, Rietumu filo-
zofijas kursa ieziméjas pakapeniska un likteniga milestibas aizmirsana,’
milestibu atdalot no skaidram, izskirtam, prata vaditam zinasanam, jo
kaislibas $is zinasanas drizak apdraud un aptumso.® Vel 20. gadsimta Mar-
tins Babers un Emanuéls Levins milestibu joprojam noskir no zinasanam,
vinuprat, milestibas attiecibas nav izzinas attiecibas,” bet Makss Sélers tik-
mér uztur paralélo liniju, kas, lidzigi Augustinam, Akvinas Tomam un
Blézam Paskilam,® milestibu aicina skatit ka specifisku zinasanu formu.’

2 Symp., 211b; Symp., 210ab. Sk.: Vlastos G. “The individual as an object of love in
Plato”. Platonic Studies. Princeton, NJ: Princeton University Press, 1981, p. 31.

* Epictetus. Discourses 4.1.65-69; 1.4.27; 4.1.65-69. Sk.: Diogenes Laertius, 7.110;
Furtak R. A. Wisdom in Love: Kierkegaard and the Ancient Quest for Emotional Integrity.
Notre Dame, Indiana: University of Notre Dame Press, 2005, pp. 5; 23.

* Conf. 7.20.26; De Trin. 15.20.38; 15.21.41; Enarr. In Ps. 122(121).I; Conf.
13.9.10; De Civ. Dei I1.28; De moribus ecclesiae catholiae, 1.15.25. Sk. Rist J. Faith and
Reason. The Cambridge Companion to Augustine. Cambridge: Cambridge University Press,
2001, p. 31. Tapat sk.: Sherwin M. S. By Knowledge & by Love: Charity and Knowledge
in the Moral Theology of St. Thomas Aquinas. CUA Press, 2005, p. 32.

5 Marion J.-L. The Erotic Phenomenon (transl. by Lewis S. E.). Chicago: The Uni-
versity of Chicago Press, 2007, p. 6-8; sk. ari: Marion J.-L. Prolegomena to Charity, p. 157.

¢ Descartes R. The Philosophical Writings of Descartes, vol. 1 (tr. Cottingham J.,
Stoothof R., and Murdoch D.). Cambridge: Cambridge University Press, 1985, pp. 338—
339, p. 357. Sk.: Spinoza, E2p17d.

7 Bubers M. Es un Tu (tulk. I. Suvajevs). Riga: Zvaigzne ABC, 2010, 27. Ipp.; Levi-
nas E. Totality and Infinity: An Essay on Exteriority (transl. by Lingis A.) The Hague/
Boston/ London: Martinus Nijhoff Publishers, 1979, p. 75, 261.

8 Pensees Br. Ss81/L..661 no Pascal B (transl. Krailshemer A. J.). Harmondsworth:
Penguin, 1966; sk. ari: Pensees, 424/680; §233/418; S280/L.37.

? Scheler M. “Love and Knowledge”. On Feeling, Knowing, and Valuing (ed. by Ber-
shady H. J., transl. by Haley P.). Chicago: University of Chicago Press, 1992, p. 153; sk.
ari: Scheler M. The Nature of Sympathy (transl. by Heath P.). London: Routledge, 1970,
pp- 166-167; Scheler M. Ressentiment. New York: Free Press, 1961, p. 83; Scheler M.
Formalism in Ethics and NonFormal Ethics of Values: A New Attempt toward the Foundation
of an Ethical Personalism. Evanston: Northwestern University Press, 1973, pp. 266-270;
Nota J. H. Max Scheler: The Man and His Work. (translated by Plantinga Th. and Nota
J. H.). Chicago: Franciscan Herald Press, 1983, p. 65.
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Sérens Kirkegors par milestibu ir rakstijis un domijis daudz, peédéjas
divas desmitgadés to pamanijusi un $o pardomu analizei pievérsusies ari
pétnieki, tadejadi veicinot milestibai veltito publikaciju skaita pieaugumu.™
Kirkegora milestibas filozofija vésturiskaja recepcija ir bijusi gan nepama-
nita, gan parprasti noraidita ka akosmiska, neizdzivojama un pat neétis-
ka." Kirkegors vienlaikus ir domajis ari par zinasanam, savas piezimés
pseidonimu Johannes Climacus vins apzinati saista ar noliku rakstit “kris-
tigu epistemologiju”. Ari epistemologijas sakariba Kirkegors sakotnéji, jau
savu laikabiedru acis, drizak skatits vai nu ki iracionailists, zinid$anu un
racionalitates noliedzéjs, subjektivists, vai ari ka klasiskas epistemologijas
un metafizisko sistému kritikis. Musdienas kirkegoriska zinasanu un
epistemologijas kritika (jaatminas, ka art Kanta epistemologiskais projekts
ir kritisks) arvien vairak tiek interpretéta pozitiva gaisma ka produktivs
ieguldijums dazadas racionalitites un zinasanu teorijas, kur caur kritiku,
izzinas problematizaciju un tas robezu apzinasanos ieziméjas ari pasa Kir-
kegora pozitivie uzskati par zinasanu dabu.' Tiesa gan, ka agrinaja, ta

10 Pieméram, Strawser M. Kierkegaard and the Philosophy of Love. Lanham: Lexing-
ton Books, 2015; Ferreira M. J. Loves Grateful Striving: A Commentary on Kierkegaard's
Works of Love. New York: Oxford University Press, 2001; Lippitt J. Kierkegaard and the
Problem of Self-Love. New York: Cambridge University Press, 2013; Barrett L. C. Eros and
Self-emptying. The Intersections of Augustine and Kierkegaard. Wm. B. Eerdmans Publish-
ing, 2013; Hughes C. S. Kierkegaard and the Staging of Desire. Rbetoric and Performance in
a Theology of Eros. New York: Fordham University Press, 2014; Hall A. L. Kierkegaard and
the Treachery of Love (Cambridge Studies in Religion and Critical Thought). Cambridge:
Cambridge University Press, 2002; Furtak R. A. Wisdom in Love: Kierkegaard and the An-
cient Quest for Emotional Integrity. Notre Dame, Indiana: University of Notre Dame Press,
2005; Evans C. S. Kierkegaard’s Ethic of Love: Divine Commands and Moral Obligations.
New York and London: Oxford University Press, 2004.

1 Klasiska kritika: Adorno Th. W. On Kierkegaard’s Doctrine of Love. Studies in Phil-
osophy and Social Science 8 (1939—1940): 413—29.; Logstrup K. E.. The Ethical Demand,
(ed. Fink H. and Maclntyre A.). Notre Dame, Ind.: Notre Dame University Press, 1997.

12 Pieméram, seviski izcelami: Piety M. G. Ways of Knowing. Kierkegaard's Pluralist
Epistemology. Waco: Baylor University Press, 2010, p. 25; Evans C. S. Passionate Reason:
Making Sense of Kierkegaard’s Philosophical Fragments (Indiana Series in the Philosophy of
Religion). Indiana: Indiana University Press, 1992; Evans C. S. Kierkegaard on Faith and
the Self. Waco: Baylor University Press, 2006; McCombs R. The Paradoxical Rationality
of Soren Kierkegaard. Bloomington: Indiana University Press, 2013, p. 17.
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modernaja recepcija zinasanas ierobezojosais, konsolidéjosais, tam pretsta-
titais faktors allaz ir eksistence, riciba un istenotiba.!’

Nemot véra §is kritiskas tendences, Mariona uzdotais jautdjums — “Ko
milestiba zina?” — attieciba uz Kirkegora tekstiem pirmaja lasijuma para-
ditos problematiska gaisma, jo salikuma, kura kopa paradas “milestiba” un
“zinasanas”, saskana ar Kirkegora recepcijas logiku, zinasanam vienmeér
vajadzétu atkapties milestibas prieksa, tikai ar nosacijumu, ka milestiba
tiesam vairak tiek izprasta ka eksistenciala istenotiba. Priekslaicigi atbil-
dot, jarekinas, ka milestiba Kirkegoram gan ir,"* gan nav® zinasana. Tapéc
$aja raksta, kopsakara problematizacijas nolukos, pievérsisimies diviem
Kirkegora milestibas filozofijas aspektiem, kuros milestiba skatita véstu-
riski tradicionalo interpretaciju ietvaros — vai nu ka griba, riciba, vai ari ka
kaisliba, jutas, afekts. Sajas divas interpretacijas linijas svaru kauss svérsies
ja ne obligati uz milestibas zinasanu iespéjamibas iedragasanas pusi, tad
vismaz uzradis $adas iesp&jas ambivalenci. Lai gan milestibas zinasanu
iespéjamiba ir atkariga no tam Kirkegora atzinam, kuras milestibu var
interpretét ka zinasanu, kopsakara kontrastéjoso elementu un pretruni-
guma uzradisana laus labak apzinities So hipotétisko milestibas zinasanu
robezas.

13 “Isteniba” — sadu tulkojumu Kirkegora lietotajam danu vardam “virkelighed” (kas
aizlienéts no viacu “wirklichkeit”) sava “Slimiba uz navi” tulkojuma piedava Inga Meza-
raupe. Piezimés Mezaraupe raksta: “Attiecibu starp istenotibu un iespéjamo Kirkegors
smélies no Aristotela. Kirkegora izmantotie termini Virkelige (“istenais”, ko var tulkot
ari ar “aktualais”, “esoSais”) un Mulige (“iespéjamais”, ko var tulkot arT ar “potenciilais”)
atbilst Aristotela noskirumam starp isteno (energeia) un potencialo (dynamis). Sk.: Aris-
totelis Metafizika, 1049b4ff, kur Aristotelis apraksta istena parakumu par potencialo.
Kirkegors S. Slimiba uz navi (tulk. I. Mezaraupe). Riga: Ad verbum, 2013, 190.-191. 1pp.

14 “Zinat un milét principa ir sinonimiski — tapat ka milestiba apzimé otra
paradiSanos, ta dabiski tas nozimé, ka ari pats topi atklats.” JP. 2. 2299, pap IX A 438, no
Soren Kierkegaard's Journals and Papers (ed. and transl. Hong H. V., Hong H. E., assist-
ed by Malantschuk G.). Bloomington: Indiana University Press, (Vol. I), 1967, (Vol. 2),
1970, (Vols. 3—-4), 1975, (Vols. 5-7), 1978.

> “Milestiba ir tira riciba”; “milestiba ir aktualitate” . Kierkegaard S. Works Of Love
[XVI] (ed. and transl. Hong H. V., Hong H. E.). Princeton, New Jersey: Princeton Uni-
versity Press, 1995, p. 67; 138. (Turpmak izdevumam lietots saisinajums “WL”ar attiecigo
lapaspusu numuru.)
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Eksistences un zinasanu/gribas un izzinas pretstats

Milestibas un zinasanu kontrasts Kirkegora nozimigakaja milestibas
témai veltitaja saceréjuma ‘Milestibas darbi” risinats, pretstatot divus bib-
liskos télus, farizeju un Zélsirdigo samarieti. Kad Kristus pavel “Mili tu-
vako ka sevi pasu!”, farizejs uzdod kazuistisku jautajumu: “Kurs ir mans
tuvakais?”® Kirkegors raksta: “lespéjams, farizejs domaja, ka tas var iz-
vérsties ilgstosa diskusija, kas visticamak noslégtos ar atzinumu, ka tuvaka
jédzienu nav iespéjams definét absoluti skaidri.”*” Proti, intelektuals péti-
jums par jautajumu “kur$ ir mans tuvakais?”, ka ari jebkads sholastisks
méginajums pilnigi skaidri definét tuvaka jédzienu, kritizéjot bezizne-
mumu milestibu, var but méginajums izvairities no milestibas uzdevuma.'®
Farizejs meklé nosacijumus, pazimes, drosticamas zinasanas, pamatoju-
mus, kas vinam liktu milét tuvako, $adi caur sapratni virzoties uz ricibu.
Kirkegors $o kustibu apvérs — vispirms mili, pildi milestibas uzdevumu un
tikai tad sekos zinasanas. Kirkegors norada uz tipisku metodi, ka kristie-
tiba atbild uz jautajumiem: vispirms jautdjumu virziens tiek apveérsts, ka
rezultata jautajums uzdevuma forma tiek “piespiests” péc iespéjas tuvak
pasam jautatdjam, nostatot vinu situacija, kura vieniga pareiza atbilde ir
riciba, pienakuma pildi$ana, nevis jaunu sholastisku jautdjumu uzdosana,
kas visticamak vienkarsi censas atlikt ricibas bridi.” Rakstot “Kristiga mi-
lestiba ir tira riciba”, Kirkegors uzstaj, ka tai nav laika solijumiem, pardo-
mam un refleksijai.?’

Tapéc, ka norada Kirkegors, uz farizeja jautajumu “Kur§ ir mans tuva-
kais?” Jézus uzreiz atbild ar stastu par Zélsirdigo samarieti, kura uzsvars ir
uz talitéju ricibu, konkréta situacija atbildot ar milestibas darbu — “Kristus
nerund par tuvaka zinasanu, bet gan mudina pasam fapt [abi autora izcé-
lumi — K.L.] par tuvako, paradit sevi ka tuvako otram, gluzi ka samarietis

16 Tk.10:25-37.

7"WL, 96.

8 Ferreira M. J. Loves Grateful Striving: A Commentary on Kierkegaard’s Works of
Lowve. New York: Oxford University Press, 2001, p. 69.

¥"WL, 96.

2 WL, 98-100.
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to paradija ar savu zélsirdibu”.*! Te redzams, ka eksistence, aktualitate
“tapsanas par tuvako” forma tiek pretstatita zinasanam, zinasanu meklésa-
nai, kas drizak atturétu no tapsanas un ricibas. Tap$ana, riciba un eksis-
tence ierobezo un apcérp farizeja zinasanu mekléjumus,* tapéc milestiba
$aja izpratné pavisam noteikti ir skatama ka pasivo objektivo zinasanu
noliegums. Vél bez samariesa ka nespekulativas ricibas pieméru, kam
sekot, ko imitét, Kirkegors min pasu Jézu Kristu: “Milestiba ka pilniga
riciba bija Jéza, gluzi tapat ka Kristus milestiba nebija sajata, bet gan
milestibas darbs; tapat milestiba nav slépta, privata, mistiska sajuta, kas
apslépta aiz neizskaidrojama, ta ari nav noskanojums izlutinata dvéselg,
nedz sajutas neaktivitate, kas meklé vardus, laujot laikam aizslidet.” Cit-
viet Kirkegors visu Kristus zemes dzivi dévé par vienu lielu “milestibas
darbu”.*

Par cilveka sapratnes (kur sapratne operé ar zinasanam) galveno méru
un kritériju “Milestibas darbos”, pretstatot farizeju un samarieti, Kirkegors
izvirza paveli: “Ej un dari tapat!”® — “cilveka dispozicijas mérs ir $is: cik
talu vins ir no ta, ko saprot, attieciba pret to, ko dara, cik liels ir aztalums
[izcelums autora] starp vina sapratni un ricibu.”? Si pretruna jeb parravums
starp zinasanu un dariSanu (busanu, istenotibu) klast skaidraks, ja pie-
vér§am uzmanibu tam, ka gribas un izzinas attiecibas Kirkegors risinajis
darba “Slimiba uz navi”.

2 WL, 22. “Milestibas darbu” skaidrotaja DZeimija Fereira atzist, ka $is, “iespéjams,
ir konkrétakais gramatas mirklis, labakais milestibas prakses piemeérs, péc ka turpmak
javadas, atspekojot tos, kuri Kirkegoru apsudz étiska akosmisma, kas nepievérs uzmanibu
konkrétajam otram”. Ferreira M. J. Loves Grateful Striving: A Commentary on Kierkegaard's
Works of Love. New York: Oxford University Press, 2001, p. 70.

22 Tam ir paraléles ar Levina domu, ka “otra seja pavél nenogalinat”, lick “uznemties
bezgaligu atbildibu” un “nest otra nastas”, seja sava radikalaja citadiba un étiskaja impe-
rativa “pretojas izzinai”, kas to reducétu lidz tapatibai. Levinas E. Totality and Infinity,
1979, p. 24.

% WL, 99.

2 Domajot par Kristu, Kirkegors gan min, ka par spiti vina dzives vienadibai ar miles-
tibas darbu, Kristus jutis to pasu cilvécisko milestibu, kas tiecas péc citu milestibas. WL, 19.

% WL, 46. “Ej un dari tapat!” — pamudinajums, ar ko noslédzas Kristus stasts par zel-

sirdigo samarieti. Lk. 10:37.
* WL, 78.
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Farizeja jautajums un Kristus atbilde konkrétakas aprises iegust uz ta
fona, kura Kirkegors veic noskirumu starp gréka sokratiski-paganisko un
kristigo definiciju. Sokratiski-paganiski darit labu nozimé zinat labu — ja
cilveks nedara labu, tas tikai pierada, ka vin$ nezina, kas ir labais, un nav
to sapratis. Protams, biezi vien ir vérojama nesakritiba® starp cilvéka zina-
$anam un vina darbiem, starp to, ko vin$ zina un ka vin$ §is zinasanas
iemieso jeb izpauz sava dzive, eksistencé. Sokratiski-paganiski §i nesakri-
tiba tiek skaidrota ar nezinu, maldi§anos — ja vélreiz izmantojam farizeja
pieméru, paganiski vina jautajumu “kas ir tuvakais?” var skaidrot ar mégi-
ndjumu zinat, kas ir tuvakais, lai §is zinasanas talit istenotu praksé. Ja fa-
rizejs péc atbildes — zinasanu — sanemsanas tik un ta nemilétu tuvako,
sokratiski, Kirkegoraprat, tas vienkarsi nozimétu, ka farizejs nav adekvati
sapratis tuvaka jédzienu. Tapéc Kirkegors raksta: “Sengrieku doma izvirza
intelektualu kategorisko imperativu.”

Tacu Kirkegors gréka sokratisko definiciju uzskata par nepilnigu, ving
raksta: “Grieku intelektualisms bija parak laimigs, parak naivs, parak esté-
tisks, parak ironisks..., parak grécigs, lai spétu aptvert, ka cilvéks varétu
apzinati nedarit labo vai apzinati, apzinadamies, kas ir pareizi, darit to, kas
ir nepareizi,” galu gala “grieku domatajiem nav dasas pateikt, ka cilveks
tisi dara nelabu — zinadams labu, dara nelabu; tapéc vini izlidzas, sacidami:
cilvéks dara nelabu, jo nav sapratis labo [..]”.*° Vinaprat, gréka sokratiskas
definicijas nepilniba slépjas taja, ka sokratiskajam principam trikst “dia-
lektiskas noteiksmes, kas raksturotu pareju [izcélums autora — KL ] no ta,
ka kaut kas ir saprasts, uz ta dariSanu. Saja pareja sakas kristietiba; iedama
pa $o celu, ta parada, ka gréks saknojas griba un nonak lidz nepaklavibas
jédzienam”.* Proti, ja Sokrata definicija ir pareiza, tad gréks nemaz neek-
sisté, tapéc “jedziens, ar kuru visbatiskak kristietiba kvalitativi atskiras no

7 Kirkegors S. Slimiba uz navi (tulk. I. Mezaraupe). Riga: Ad verbum, 2013,
126. Ipp.

8 Ibid., 129. 1pp.

# Ibid., 124.-125. Ipp.

%0 Ibid., 132. 1pp.

3t Ibid., 129. Ipp.
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paganisma, ir tiesi gréks, maciba par gréku”.’? Kirkegors uzskata, ka
Sokratam pietrukst vienas, izskiro$as noteiksmes, kas definétu gréku —
griba, nepaklaviba.*

Kristietiba Kirkegora izpratné liek uzsvaru uz to, ka cilveks nemaz
negrib saprast, un tas savukart tapéc, ka vins negrib labu, ka rezultata Kir-
kegors secina, ka kristiga skatijuma gréks ir mekléjams nevis izzina, bet
gan griba.** Si iemesla dél kristietiba maca, ka cilveks apzinata nepaklaviba
dara nelabu, pat ja vin3 ir sapratis labo.** Fakts, ka farizejs meklé zinasanas,
uz kuram balstit tuvakmilestibu ka ricibu,* tikai vélreiz apliecina, ka
raksta Kirkegors, “ka nenovérsamais jautdjums ir par izzinas un gribas
savstarp&jam attiecibam”,’ kas sakrit ar iepriekseja apaksnodala uzradito
filozofijas véstures tendenci milestibas un zinasanu kopsakaru tematizét
gribas un intelekta/zinasanu pretstata vai pakartotiba, tikai Kirkegora
gadijuma (kas neSaubigi ir Augustina un luteriskas tradicijas ietekméta

32 Kirkegors S. Slimiba uz navi, 124.-125. Ipp.

33 Kirkegors S. Slimiba uz navi, 125. lpp. “[..] tapéc ari kristietiba visnotal likum-
sakarigi pienem, ka ne paginisms, ne dabiskais cilveks nezina, kas ir gréks; ta pienem, ka ir
nepiecieSama Dieva atklasme, lai paraditu, kas ir greks. (..)” Atcerésimies, ka filozofijas dis-
kursa gribas jédziens pamazam ieiet aprité lidz ar stoiku phronésis un Augustina voluntas,
visas Augustina pardomas par gribu izskirosi iezimé tiesi kristietiskais konteksts, méginot
filozofiski jedzieniska valoda izteikt Jaunas Deribas nojégumu par gribas savangotibu,
ko trapigi tematizgjis apustulis Pavils: “Es neapjédzu, ko pats daru, jo es nerikojos ta, ka
gribu, bet daru to, ko pats ienistu. Bet, ja daru to, ko negribu, tad es piebalsoju bauslibai, ka
ta ir laba. Tad nu es vairs neesmu tas daritajs, bet gréeks, kas mani majo. Es zinu, ka mani,
tas ir, mana miesa, nemajo labais; es gan varu gribét labu, bet piepildit nevaru. Nevis to
labo, ko gribu, es daru, bet rikojos launi, ka pats negribu. Un, ja es daru to, ko negribu, tad
ne jau es to daru, bet mani mitosais greks. Es saskatu $adu likumu: kad gribu darit labo,
man piestdjas launais. Péc sava iekseja cilveka es ar prieku piekritu Dieva bauslibai, bet
savos loceklos es manu citu likumu, kas karo pret mana prata likumu un sagista mani taja
gréka bausliba, kas ir manos loceklos.” Rom. 7:15-23.

3% Kirkegors S. Slimiba uz navi, 133. 1pp.

5 Ibid., 132. 1pp.

% Lukas evangelija piemetindts iegansts, kapéc farizejs turpina jautasanu: “Bet vins
[farizejs], gribedams attaisnoties [izcélums autora — KL], Jézum jautdja: “Un kurs ir mans
tuvakais?” Lk. 10:29.

%7 Kirkegors S. Slimiba uz navi, 123. 1pp.
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pozicija), gréks apzimeé radikalu parravumu starp izzinu un gribu, “gribas
samaitatibas dél cie$ individa apzina”,*® proti, tiesi nepilniga gribas funk-
cionésana ietekmé pasu izzinas norisi, ki rezultata Kristus zinasanas mek-
lgjosajam farizeja jautdgjumam uzreiz atbild ar radikalu pavéli milét, zopor
par tuvako — tas ir aicinajums, pavéle, kas vispirms konfronté tiesi gribu,
nevis izzinu.

Kirkegors neizbégami raksta sava laikmeta situacija — grieku intelek-
tualismam vins pielidzina ari jaunlaiku filozofiju un laikabiedrus, kuri savu
filozofiju un domasanu balsta tézé cogito ergo sum [domaju, tatad esmu],
domit nozimé but — domas identitati ar esamibu vin§ sauc par “tiro idea-
litati”, kura nav darisanas ar realo individu un kura $i “pareja no saprasanas
uz dariSanu nesagada nekadas problémas”, jo “[logiskaja] sistéma viss no-
tick nepieciesama karta”.% Savukart realaja (virkelige) pasaule, kur ir dari-
$ana ar atsevisku individu, “eksisté §i mazmazitina pareja no saprasanas uz
dariSanu, ta ne vienmeér notiek atri, gluzi pretéji”.*

Tatad domasanas-sapratnes-izzinas tiras idealitates logiskaja sistéma
pireja no izzinas uz gribu nesagada nekadas problémas, jo pareja notiek
nepiecieSama karta. Tas nozimé, ka redilaja pasaule, kur valda gribas un iz-
zinas parravums, §i pareja no zinasanam uz gribu ir veicama briviba, jo
briviba vistiesakaja méra attiecas uz gribu un ricibu. Darba “Bazu jédziens”
Kirkegors brivibu pretstata intelektualitates sakartai, kaut gan ideala sta-
vokli abiem vajadzétu sakrist: “Intelektuali brivibas saturs ir patiesiba, bet
patiesiba dara brivu. Patiesiba ir brivibas veikums, briviba nemitigi vies
patiesibu” — tiesi §1 iemesla dél “drosticamiba un ieksgjiba” (ari zinasanu
nozimeé) tiek sasniegta tikai riciba un “patiesiba konkrétajam ir tiktal, cik

%8 Kirkegors S. Slimiba uz navi, 133. Ipp.

39 Cogito ergo sum Kirkegors pretstata eksistenci noteicosu ticibu: “Kristietiba tas
lasams $adi: tev notiek péc tavas ticibas, vai ari — ka tu tici, ta tu esi, ticét nozimé but.”
Kirkegors S. Slimiba uz navi. Riga: Ad verbum, 2013, 130. Ipp.

40 Thid.

1 Kierkegaard S. The Concept of Anxiety, A Simple Psychologically Orienting Delibera-
tion on the Dogmatic Issue of Hereditary Sin (transl. by Thomte R.). Princeton, New Jersey:
Princeton University Press, 1980, p. 138.
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vins to rada riciba”. So uzsvaru uz ricibu Kirkegors gan nevar atrast sava
laika danu hégeliesu ideja, ka “domas nepieciesamiba vienlaikus ir tas bri-
viba” - no §is nostadnes, Kirkegoraprat, izriet tads butisks laikmeta defekts,
ka par spiti méginajumiem radit “izsmelo$us un absoluti pareizus dvéseles
nemirstibas pieradijumus” (kas izriet no domasanas un esamibas identi-
tates), drosticamiba zud un $aubas tikai pienemas speka. Laikmeta reakcija
Kirkegoru neizbrina, jo “domai par nemirstibu piemit liels spéks un sma-
gas sekas, tis pienemsana uzliek atbildibu, kas prasitu parradit visu dzivi
ta, ka pirmaja bridi §i parmaina un pules izraisa bailes. Tapéc dvesele tick
mierinata, liekot pratam radit jaunus nemirstibas pieradijumus”.*

Citviet Kirkegors ilustré tada prata stavokli, kas ar savu domasanu
velas piedalities dvéseles nemirstibas demonstrésanas uzdevuma — tas ir
“dross intelektuala nozimé, domas nak un iet, pat visizskirosakas domas
netraucéti izslid cauri dveéselei”, kaut gan, Kirkegoraprat, nemirstiba neko
nevélas pieradit, ta velas “iztraucét prata mieru un ‘pratoanu”.* Tada zina,
lidzigi ka farizeja jautdjuma par tuvakmilestibu, ir absurdi pétnieciska un
bezkaisliga, attalinata manieré apcerét kaut ko tik personai batiski tuvu un
iekséji izskirosi svarigu ka nemirstiba. Iespéjams, pateicoties nemirstibas
demonstracijai, spekulativais domatajs pienems savu nemirstibu (ka ideju,
esamibas un domas identitate), nepietuvojoties parak tuvu sev un savai
nemirstibai.* Tapéc Kirkegors piedava pretéju kustibu, nemirstibu vis-
pirms liekot pienemt ka visdrosticamako lietu, péc ka jaskatas, kadas sekas

no ta izriet cilvéka dzivei.*

* Kierkegaard S. The Concept of Anxiety, A Simple Psychologically Orienting Delibera-
tion on the Dogmatic Issue of Hereditary Sin, p. 138.

# Ibid., p. 140.

* Kierkegaard S. Christian Discourses. The Crisis and a Crisis in the Life of an Actress
(ed. and transl. Hong, H. V., Hong, H. E.). Princeton, New Jersey: Princeton University
Press, 1997, p. 202.

* Salidzinat ar “Bagu jédziena” sastopamo metafiziskajai imanencei veltito kritiku —
domatajs refleksijas un pieradijumu cela pats “#fist par nemirstibu”. Kierkegaard S. The
Concept of Anxiety, A Simple Psychologically Orienting Deliberation on the Dogmatic Issue of
Hereditary Sin (transl. by Thomte R.). Princeton, New Jersey: Princeton University Press,
1980, p. 125.

4 Kierkegaard S. Christian Discourses, p. 203.
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Vin§ norada, ka probléma ir taja, ka “uzdevums ir parvérsts par jau-
tajumu” — kas ir uzdevums ricibai, lidz ar to gribai, ir parvérsts par
jautdjumu domasanai un izzinai. Pienakums ir parvérsts par domas pro-
blému — ka tas ir pavélétas tuvakmilestibas gadijuma. Kirkegors jauta: “Kas
ir pienakums? — pienakums ir tas, kas jidara, ka jabiat” — nav jabut jauta-
jumam par pienakumu, ir jabat jautdjumam par to, “vai es pildu savu pie-
nikumu”, tapat ka jautdjumam nav jabut par nemirstibu, bet tam gan
jaskan sadi: “Vai es dzivoju ta, ka to no manis prasa mana nemirstiba?”
Diskusijai nav jabut par to, vai vispar ir nemirstiba (jeb kas ir tuvakais),
diskusijai jabut par to, ko mana nemirstiba vai milestibas pienakums prasa
no manis, ta ir diskusija par “manu neizmérojamo atbildibu, esot nemir-
stigam”.*8

Ka redzams, gan milestibas, gan nemirstibas (un citu religiski étisko)
jautdjumu sakariba Kirkegors tos apvér§ nevis par zinasanu jautajumiem,
bet gan jautajumiem par ricibu, aktualitati un eksistenci, eksistences lauks
Kirkegora darbos konsekventi ierobezo zinasanu sakartu, kas lieck domat,
ka milestibas zinasanu iesp&jamiba Kirkegora filozofijas ietvaros butu kaut
kas ap$aubams vai vismaz sekundars, milestibas un zinasanu vienadojuma
zina$anam allaz jaatkapjas milestibas prieksa, jo milestiba turklat attiecas
uz gribu — un milestiba, skiet, Kirkegora filozofija primari attiecas uz
gribu. Tam gan nevajadzétu atcelt milestibas zinasanu iesp&jamibu, jo
griba Kirkegora izpratné nemitigi ietekmé izzinu, tacu gréka del pastav
radikals parravums starp izzinu un gribu, ka rezultata japienem, ka $ads
parravums pastav starp izzinu un milestibu.

Pagars citats no “Slimibas uz navi” mums laus labak saprast, kapéc
tuvaka zinasanas mekléjosajam farizejam Kristus atbild ar stastu un aici-
najumu, kas primari attiecas uz gribu un eksistenci:

“Gara dzivé nav miera stavokla (isteniba neviena stavokla nav, viss ir
aktualitate); ja cilvéks nedara labu tai pasd bridi, kad ir to izzindjis, tad,
pirmkart, izzina izsikst. Un, otrkart, neatbildéts paliek jautajums, ko par

47 Kierkegaard S. Christian Discourses, p. 205.
* Ibid.
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izzinato doma griba. Griba ir dialektiska, un tas parzina savukart ir visa
cilvéka zemaka butiba. Ja nu gribai nepatik tas, pie ki nonikusi izzina, tas
vél tomér nenozimé, ka griba tadal dara pretéjo tam, ko sapratusi izzina, —
tik spécigas pretrunas nudien ir reti sastopamas; bet griba tad parlaiz kadu
laika spridi, kadu starpbridi, kas saucas “Pagaidisim lidz ritam!”. Tikmeér
izzina klist arvien tumsika un zemaka butiba arvien vairak nem virsroku;
ak vai! Labais ir jadara talit, uzreiz péc tam, kad tas ir iepazits (un tapéc
tiraja idealitaté tik viegla ir pareja no domasanas uz busanu, jo taja viss
notiek uzreiz), bet zemakas butibas stipra puse ir maka vilkt garuma. [..]
Kad izzina ir pietickami aptumsojusies, ta spéj labik saprasties ar gribu; pé-
digi tas abas runa viena mutg, jo nu izzipa ir pargdjusi gribas pusé un atzist,
ka tas, ko ta gribéjusi, ir visnotal pareizi. Un ta nu, skiet, dzivo laba tiesa
cilveku; tie pamazam censas aptumsot savu étisko un étiski religisko izzinu,
kura aizvestu vinus pie lémumiem un sekam, ko nemil vinu batibas ze-
miaka dala; turpreti vini paplasina savu estétisko un metafizisko izzinu, kas,
no étiska viedokla raugoties, ir izklaide. (Autora izcélumi — K.L.)”#

No farizeja un samarie$a pieméra izvedinam tézi “milestiba nezina
tuviako, bet gan pati liek zapt par tuvako”. Kirkegoriskais uzsvars uz tap-
$anu, eksistenci un gribu, kas ierobezo izzinas lauku, milestibas zinasanu
mekléjumus Kirkegora darbos nostata apsaubama gaisma. Ja tiek jautats:
“Ko milestiba zina?”, Kirkegors atbildétu, ka milestiba nezina, bet gan
rikojas, nosaka tap$anu, bet zinasanas savukart milestibu tikai atturétu no
ricibas, jo griba gréka radita parravuma (starp sapratni un dariSanu) del
tiecas aptumsot izzinu. Ne velti Kirkegors raksta: “Kristietiba nav doktrina
[proti, zinasanu un propoziciju sakopojums — K.L.], bet gan eksistences
komunikacija.”°

Ambivalencei atliek noradit uz kadu $kietamu pretrunu — taja pasa
gramata, kura Kirkegors raksta: “Kristus neruna par tuvaka zinasanu, bet
gan mudina pasam tapt par tuvako”, citviet sastopamas izvérstas pardo-
mas, kas apcer tézi “tikai milestiba otrs vispar klast zinams ka tuvakais,

¥ Kirkegors S. Slimiba uz navi, 131. 1pp.
0 JP 3456.
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kategorija ‘tuvakais’klust iespéjama tikai caur milestibu”.”* Tatad milestiba
nezina, tacu Kirkegors $eit neapstijas un veic otru kustibu — tikai milestiba
dara iespéjamas zinasanas par otru ka tuvako. Tiesa, §is zinasanas seko péc
tapsanas par tuviko, tadéjadi Kirkegora darbos varam runat par diviem
dazadiem zinasanu veidiem.

Milestibas ka kaislibas loma Kirkegora vispariga
milestibas modelt

Ka noskaidrojam, attieciba uz augstiko un “patiesiko” milestibas
formu — kristigo tuvakmilestibu (saskana ar kuru izvértéjamas ari citas
milestibas formas) — runat par milestibas un zinasanu kopsakaru butu
problematiski tiktal, cik milestibu $aja izpausmé vairak raksturo pienakums,
pavéles pildisana, riciba, nevis zinaSanas; eksistence $aja milestibas skautné
dominé par zinadanam. Tapéc milestibas zinasanu mekléjumos jaizvélas
cits cels, kas pirmaja mirkli neskiet pagsaprotams — janem véra, ka Kirke-
gora milestibas filozofija cilvéka dzivé milestiba vispirms netiek saprasta,
pieredzéta un uztverta ka pienakums, uzdevums un pavéle. Tapéc turpmak
mums jaizseko un jarekonstrué visparigais Kirkegora milestibas modelis,
izsekojot milestibas celam no estétiskas eksistences stadijas cauri étiskajai
lidz religiskajai eksistences stadijai.

Tadgjadi jautajums tiks apskatits, izejot no pretéja virziena — ja ieprieks
sakam ar religisko milestibu, tad tagad uzsvars lieckams galvenokart uz
erotisko milestibu, kuras izpétei, liela méra pateicoties Marionam, pédéjos
gados pievérsta pastiprinata uzmaniba,** jo Marions sava darba “Erotiskais
tenomens” milestibas vienotibu, racionalitati un zinasanas apskata, izejot
tiesi no milestibas erotiskas pieredzes. Milestibas zinasanu iespé&jamibas
noskaidrosana jeb pagaidam — problematizacija — parvirze uz erotisko

51 “Kristiga milestiba atklaj un zina, ka tuvakais eksisté, un tapat, ka ikviens ir tu-
vakais. Ja nebatu paveles milét, jedziens ‘tuvakais’ ari neeksistétu, tikai tad, kad mil tuvako,
savtiba un preferences milestiba tiek izravéta un muziga vienlidziba saglabata.” (WL, 44.)

52 Sk.: Seltoft P. Erotic Love: Reading Kierkegaard with and without Marion. Dia-
log, Vol. 50, Issue 1, Spring 2011, pp. 37-46.
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milestibu ir svariga, jo, ki redzésim, cilvéka dzivé milestiba sevi piesaka
galvenokart tiesi ka kaisliba, sajita — tapéc rodas pamatots iespaids, ka
“Milestibas darbos” milestiba tas erotiskaja noteiksmé tiek kritizéta un
ierobezota par labu tuvakmilestibai ka pienakumam un uzdevumam.

Pirms izsekojam milestibas celam cauri dazadam eksistences stadijam,
svarigi paturét prata milestibas vienotibu Kirkegora filozofija. Tiesa, dazadi
pétnieki milestibas vienotibu apskata no dazadiem izejas punktiem. Pie-
méram, Silvija Vol$a (Walsh) kirkegorisko milestibas izpratni un vienotibu
skata, izejot no religiskas milestibas pozicijam: “Par milestibu biezi doma
ka par neskaidru, izvairigu, nedefinéjamu kaislibu, kas nepaklaujas prata
diktatam. Ta¢u milestibai pasai par sevi ir logika, struktara, gramatika, ar
ko ta tiek saprasta un zinata. Kirkegoram So gramatiku sastata kristiga
milestiba, vienigd istd milestiba, kas veido sirdi.” Vina pareizi norada, ka
kristiga milestiba Kirkegoram neeksisté ka atsevisks milestibas tips pret-
stata citiem.” Ta nav “augstaka milestiba”, ko apliecina lidzas vai pretstata
citam milestibas formam, pieméram, erotiskajai milestibai vai draudzibai.>®
Kirkegors raksta: “Kristietiba atzist tikai viena veida milestibu — garigo
milestibu — un uzstaj, ka ta ir pamata un klateso$a jebkura cita milestibas
izpausme.”*

Péc izejas punkta (bet ne principiali) atskirigu milestibas vienotibas
lasijumu piedava tie pétnieki, kuri milestibas nedalamibu Kirkegora dar-
bos rekonstrug, vadoties péc milestibas erotiskas un kaisligas noteiksmes.
Klaudija Velza (Welz), pieméram, raksta: “Nedz milestiba ka riciba, nedz
milestiba ka pienakums ir pretruna milestibai, ko saprot ki emocionalu

*3 Walsh S. P. Forming the Heart: The Role of Love in Kierkegaard’s Thought. Z5e
Grammar of the Heart (ed. Bell R. H.). New York: Harper & Row, 1988, p. 236.

WL, 77,144, 146.

* WL, 59, 70. Dagu valoda tuvakmilestibu Kirkegors vienmeér apzimé ka “kjer/ighed”
(kas uz filozofijas un teologijas tradicijas fona atbilst agape milestibai), savukart erotisko
milestibu ka — “elskov” (kas atbilstu tradicijai “eros”).

6 ‘WL, 144, 146. Walsh S. P. Forming the Heart: The Role of Love in Kierkegaard’s
Thought. The Grammar of the Heart (ed. Bell R. H.). New York: Harper & Row, 1988,
p. 236. Religiski centréto milestibas vienotibas lasijumu savos darbos parstav ari Fereira,
Evans, Dalférts u. c.
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kaislibu. Pat gara milestiba var but un tai jabuat kaisligai.”’ Ta ka religiskas
milestibas izejas punktu milestibas zinasanu sakariba jau novedam lidz
aporijai, méginasim izsekot milestibas nedalamibai, par pamatu nemot
milestibu ka kaislibu.

Eseja “Nepastarpinatis erotiskis pakapes jeb muzikili erotiskais” Kirke-
gors apraksta pirmas, neapzinatas milestibas formas cilvéka. Visnepastar-
pinatako jutekliski-erotiskas milestibas formu Kirkegors nosauc par
“sapnojoso iekari” - ta ir nedefinéjama kaut ka vél nezinama nojauta, stipra
dispozicija, alkas, kas nav vérstas uz jebko noteiktu arpus sevis.’® Ka
nepastarpindta kaisliba, sapnojosa iekare ir bez objekta, kas to definétu, jo
citkart milestibas formas tiesi definé objekts, pret ko milestiba ir vérsta —
drauga milestiba ir draudziba, veciaku milestibu definé bérns, bet roman-
tisko milestibu definé milotais/milota. St bezobjekta kaisliba, milétdzina
ir visdabiskaka un universalaka cilvéka nepieciesamiba® — “dzina milét citu
un but milétam sevi izsaka jau pirms saskarsmes ar konkrétu citu”,* tikai
pirmaja bridi ta izpauzas ka nekonkrétas “alkas péc alkam”.¢! St ideja sakrit

ar “Milestibas darbu” tézi, ka milestiba ir visdzilaka un dabiskaka cilveka

57 Claudia W. Love’s Transcendence and the Problem of Theodicy. Tibingen: Mohr Sie-
beck, 2008, p. 167. Erotisko milestibu ka vienojosu un noteicosu stigu visas milestibas
cksistencialajas stadijas sava raksta uzrada Green M. R. & Ellis T. M.. Erotic Love in the
Religious Existence Sphere. Perkins R. E. (Ed.) Infernational Kierkegaard Commentary:
Works of Love. Macon, GA: Mercer University Press, 1999, pp. 339-367; sk. ari: Seltoft P.
Kierkegaard and the Sheer Phenomenon of Love. Kierkegaard Studies Yearbook, Vol. 2013,
Issue 1, Oct. 2013, pp. 289-306; Seltoft P. Erotic Love: Reading Kierkegaard with and
without Marion. Dialog, Vol.50, Issue 1, Spring 2011, pp. 37-46; Furtak R. A. Wisdom
in Love: Kierkegaard and the Ancient Quest for Emotional Integrity. Notre Dame, Indiana:
University of Notre Dame Press, 2005. Romantiskas milestibas centralitati parstav ari
Krishek Sh. Kierkegaard on Faith and Love. New York: Cambridge University Press, 2009.
Var teikt, ka “erotiskas” ievirzes milestibas vienotibas poziciju sava aptverosaja monografi-
ja parstav ari Maikls Strouvzers, sk.: Strawser M. Kierkegaard and the Philosophy of Love.
Lanham: Lexington Books, 2015.

¥ EO1, 48.

3% Seltoft P. Kierkegaard and the Sheer Phenomenon of Love, p. 291.

0 Ibid., p. 297.

¢ EO1, 49.
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vajadziba, ko Dievs iedeéstijis pasa cilveka butiba, tapéc pirmaja bridi pa-
véle milét var kist absurda.®?

Ja pirmo milestibas noteiksmi raksturo nekustiba, kas tikai lauzas uz
aru, tad otro milestibas momentu, ko Kirkegors sauc par “mekléjoso
iekari”, — raksturo nosacita kustiba arpus sevis, tacu tai joprojam nav kon-
kréta objekta — ta ir vérsta uz visiem objektiem,* pasaulé atklajot daudz
dazadus objektus, kuri vienlidz liela méra var iedegt alkas un pamodinat
iekari. St milestiba kaislibas forma nemeklg, lai atrastu, bet “mekle, lai
meklétu”, noklistot un apmaldoties objektu daudzveidiba. Meklgjosa
iekare veic kustibu aréja virziena, tacu nevis tapéc, ka butu ieraudzijusi
kadu objektu vai tikusi ta ietekméta.®*

Milétdzina iegust konkrétas aprises tani bridi, kad individs savu mi-
lestibu pieskir konkrétam objektam, taja bridi milétdzina pamostas ka
preferences® milestiba, kas apzimé visas formas, ko nepastarpinata miles-
tiba var pienemt, kad ta tiek apzinati vérsta pret citiem. Individs vairs nav
iemiléjies visos, bet gan viena. Preferences milestiba joprojam ir nepa-
starpinata, jo balstas kaisliga dzina, tacu ta nav neapzinita, jo vienmér ir
vérsta uz kadu citu cilvéku vai objektu. Bezobjekta neapzinata milétdzina
ir priek$nosacijums jebkurai preferences milestibai.®

Tiktal visas iepriekséjas milestibas ka kaislibas noteiksmes, ieskaitot
romantiski erotisko milestibu, iemilésanos, ir pieskaitamas estétiskajai ek-
sistences stadijai, lidz ar romantisko milestibu klast iespéjama pareja uz
Kirkegoram svarigo étisko laulibas milestibu, ko Kirkegors izsmelosi ap-
rakstijis ki pseidonimiskais Tiesnesis Vilhelms, véstulé jaunajam estétam
pamatojot laulibas estétisko validitati. Vilhelma teksta milestiba tas kais-
ligaja, nepastarpinati jutekliskaja veidola kalpo ka laulibas pienakumu

8 WL, 73. Seltoft P. Kierkegaard and the Sheer Phenomenon of Love, p. 295.

% EO.1,50.

¢ EO.1,52.

Seltoft P. Kierkegaard and the Sheer Phenomenon of Love, p. 298.

% Turpmik teksta “prieksroku dodosa milestiba” értibas labad tiks saukta par “pre-
ferences milestibu”.

6 Seltoft P. Op. cit., pp. 298-299.
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iedzivinosais un lidzsvarojosais faktors, proti, idealos apstaklos (pieméram,
iemilésanas bridi) milestiba ka kaisliba tiek izjusta identiski milestibai ka
laulibas pienakumam — jo erotiska milestiba tas dedziba tiek izjusta ka
absoluts beznosacijuma pienakums pret otru, pienakums laulibas milestiba
nav nekas “aréjs”.®” Laulibas milestiba estétiski nepastarpinito, spontano
elementu saglaba ikdiena. Tadi étiskas eksistences stadijas pamatjédzieni
ka izskirsanas, pienakums un griba ir nepieciesami, lai uzturétu un esté-
tiski piepilditu erotisko milestibu tas kaisligaja elementa.®® Pienakums pret
miloto, nodo$anis otram nodrosina kaislibas kontinuitati.

Savukart milestiba tas kaisligaja aspekta lauliba uztur brivibas un ne-
pieciesamibas vienotibu, lai laulibas ikdiena tagadnigi klateso$u saglabatu
iemilésanas bridi, kura individs “nepieciesamiba jut sevi brivu esam”.® Mi-
lestiba tas bezobjekta forma ir “dabiska, neapzinata nepieciesamiba”, tomér
pats iemiléSanas bridis ir “brivibas sapits”.”® Fakts, ka individs savu prefe-
rences milestibu pieskir tiesi sim konkrétajam cilvékam, ir briva riciba, bez
jebkadas ieprieksnolemtibas, “briviba, kas ir tuvu patvalai”, - jo nav nekadu
apsvérumu un kritériju, uz kuriem konkréta preference butu pamatojama’
un ko drizak raksturotu apgalvojums: “Milu, ta¢u neesmu to izvélgjies.””?

Tiktal milestibas ka kaislibas loma étiskaja eksistences stadija. Re-
ligisko eksistences stadiju, kura milestiba izpausas ka tuvakmilestiba, pret-
stata laulibai un erotiskajai milestibai, raksturo nepreferences milestiba —
tuvakmilestiba nevienam nedod prieksroku, tas uzdevums ir vienlidzigi
milét visus, jo tuvakais var buat jebkurs.” Kirkegors tuvakmilestibu redz ka
pienakumu, uzdevumu, nevis nepastarpinatu dzinu, kas kadam atseviskam
cilvekam dotu prieksroku. Ja standarta kaisligas milestibas attiecibas

7 EO1, 45.

¢ (Ellis 350-351); sk.: Bicevskis R. Vilhelma étika. Kirkegoriskie lastjumi (zin. red.
V. Vevere). Riga: LU FSI, 2014, 13.-31. 1pp.

¥ EO2, 43, pp. 301-302. Seltoft P. Op. cit.

70 “Ka jau visas kaislibas, ta ari erotiskaja milestiba iniciétais svétitaja iemilésanas
bridi ir absoluti brivs.” (TA, 50) EO. Seltoft P. Op. cit.

"t SLW, 121.

2 Seltoft P. Op. cit., p. 302.

WL, 124.
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raksturo divi iesaistitie — milétajs un milétais, tad kristigo tuvakmilestibu
Kirkegora skatijuma raksturo triadiskas milestibas attiecibas — starp
milétaju, Dievu un miléto, proti, Dievs vienmér ir pastarpinosais un
attiecibu uzturosais elements, jo Dievs pats ir milestiba, kade] triadisko
modeli Kirkegors interpreté ka milétaja-milestibas-miléta saattiecina-
tibu.” Tuvakmilestiba pret otru vienmeér jaattiecas vispirms caur milestibu
pasu, kas ari uztur mazigumu, kontinuitati, attiecibu vienlidzibu, turklat
Dievs ka tresais $ajas attiecibas ir nepieciesams, lai preferences milestibas
attiritu no savtiguma un parmainu elementiem un lai Dievs attiecibas dar-
botos ka patiesuma kritérijs, péc ka vértét visas paréjas attiecibas ar lidz-
cilvekiem.” Kirkegora skatijuma ari sieva jamil ka tuvakais, tacu tas neno-
zimé, ka §ajas attiecibas jaatsakas no erotiskas milestibas, tuvakmilestiba
laulibas milestibu un draudzibu “svéti”, nodro$ina un nostiprina.”

Tadél jajauta: ka nepastarpinatas milestibas pieredze ierakstas kristi-
gaja tuvakmilestiba? Kadu lomu milestibas kaisliba spélé tuvakmilestiba?
Ka norada Pia Seltofta, iemesls, kapéc kristietiba no cilvékiem var prasit,
lai katrs cits tiktu miléts ka tuvakais, ir tas, ka cilvékiem jau ir dota nepa-
starpinata milestibas pieredze.”” Tuvakmilestiba ir iespéjama (un pavéléta)
tadél, ka no sapnojosas un mekléjosas iekares, no iemilésanas pieredzes
més jau nosaciti apriora forma zinam, kas ir milestiba. Atskiriba ir sasto-
pama milestibu virzienos — ja preferences milestiba ir ierobeZota ar vienu
vai daziem cilvékiem, tad tuvakmilestiba pavel, lai katra cilveka Dieva
iedestita milétdzina aktivas kaislibas forma tiek vérsta pret citiem ka tu-
vikajiem, bez iznémumiem.”® Ka secina Seltofta, abos gadijumos runa ir
par vienu un to pasu milestibu, at$kiriba ir tikai virzienos, vérstiba.”

spelét izskirosu un vienojosu lomu visas eksistences stadijas. Atliek jautat —

* WL, 124.

» WL, 76.

76 Ibid.

77 Seltoft P. Kierkegaard and the Sheer Phenomenon of Love, p. 303-304. Op. cit.,
p. 304.

78 Ibid.

" Thid., p. 304.
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kads tam sakars ar milestibas zinasanu iesp&jamibu? Ja milestiba ka kais-
liba, emocija, sajata var spélét tik lielu lomu Kirkegora milestibas modeli,
turpmak butu jaargumenté par labu kaislibas epistemologiskajam iezi-
mém. Tiesi to savos pétijumos dara Riks Entonijs Furtaks, kas ir no tiem
Kirkegora milestibas jédziena pétniekiem, kuri pievérsas galvenokart mi-
lestibas kaisligajam, emocionalajam un afektivajam noteiksmém, uz kuram
ari balsta milestibas pieredzes vienotibu.

Sava darba “Gudriba milestiba” Furtaks Kirkegoru censas paradit ka
domataju, kas emocijas saprot ka kognitivus (t. i., izzinas) fenomenus.® So
poziciju Furtaks pretstata stoiku uzskatam par emocijam ka viltus uztve-
rumiem ar tam lidzi nako$o morilo idealu, kas liek atteikties no piesaistes
lietam, lai sasniegtu emocionilis integritates dzivi.*’ Emocijas ir izzinas
fenomeni, kas atklaj nozimigas pasaules $kautnes, “pat sniedzot patiesu
pasaules redzé&jumu”, bet ko nevar saprast neatkarigi no muasu saskarsmes
ar realitati.®? Furtaks uzskata, ka Kirkegoram milestiba ir gudribas paveids
un ka kirkegorisko kristigo ticibu var saprast ka praktiska saprata iz-
pausmi.®

No Kirkegora Furtaks vélas izvedinat “metodi”, “konfiguraciju”, kurai
butu jadod atbilde uz jautajumu “péc kadiem kritérijiem vadoties, kaisliba
butu atzistama par tikpat uzticamu racionalas darbibas modu ka citi?” - So
konfiguraciju Furtaks saskata “tris eksistences stéras”, jo “Kirkegora noski-
rums starp §im sféram sniedz mums “milestibas kapnu” struktaru, kas no
sajutas nepastarpinatibas ved lidz religiozitatei, kura pastav ka patiesa
kaisliba”, - izsekot uzkap$anai nozimé soli pa solim identificét uzticamu
emociju epistémiskos nosacijumus.®* Tade] Furtaks izstrada noskirumu
starp emocijam (emotions) un vienkar$am sajutam (sensations) — emocijas,
pretstatd sajutam, ir intencionals uztvérums, kas vérsts pret intencionaliem
objektiem: “atskiriba no saposas kajas vai niezosa skalpa més dusmojamies

8 Furtak R. A. Wisdom in Love: Kierkegaard and the Ancient Quest for Emotional In-
tegrity. Notre Dame, Indiana: University of Notre Dame Press, 2005, p. 46.

8 Furtak R. A. Op. cit., p. 17.

82 Tbid. P. xii, 4.

% Ibid., p. 95, 108, 121-136.
# Ibid., p. 51.
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uz kadu vai sérojam par kiadu”.* Emocijas ir intencionalas attieksmes — ja
kaut kam, ko vélamies raksturot ki emociju vai kaislibu, pietrikst $is in-
tencionalas struktiras, tad ta ir sajuta (sensational).®®

Sava darba emocijas Furtaks sauc par “nozimes uztvérumiem” (percep-
tions of significance), jo vards “uztvérums” paredz gan subjektu, kas uztver,
gan objektu, kas tiek uztverts, nozime savukart implicé gan patibu, gan
pasauli.’” Sada pieeja palidz izvairities no tadiem jautdjumiem ka “vai
emocija ir pasaul€, vai ari savu emociju més tikai projicéjam uz pasauli?”.
Furtaka pozicija paredz, ka emocijas nav ne viens, ne otrs — tas gan ir rea-
litates dala: kognitivas atbildes, kas ir spéjigas atklat jégpilnas iezimes
musos un pasaulg, turklat §is emocijas var bat gan patiesas, gan aplamas.

Noteiktu primiro dispozicionalo attieksmju izveido$anas ir nepiecie-
sams nosacijums emocijam. So primaro afektivo dispoziciju (ko var attis-
tit) Furtaks nosauc par milestibu® — milestiba mus saista ar objektiem,
tadéjadi “radot nosacijumus musu atvértibai citaim emocijam”,* — milestiba
ir citu emociju primarais nosacijums, kas miusos iedibina gatavibu but
afektétiem.” Tatad, ja Furtaka piedavatais Kirkegora lasijums un emociju
ka “nozimes uztvérumu” modelis ir patiess, tad milestiba, saprasta ka kais-
liba, var kalpot par milestibas zinasanu iesp&jamibas pamatu.

Tomer sava izvérstaja Furtaka gramatas recenzija Dzeimijs Térnbuls
(Jamie Turnbull) Furtaka pieeja uzrada butiskas nepilnibas. Térnbuls prin-
cipa veic diezgan vienkar$u un passaprotamu Zestu — vin$ Kirkegora do-
masanu par milestibu un kaislibu vienkarsi novieto Kirkegora vésturiskaja
un filozofiski-teologiskaja konteksta.”? Tacu no §i vienkar$a Zesta izriet

 Furtak R. A. Wisdom in Love: Kierkegaard and the Ancient Quest for Emotional In-
tegrity, p. 4.

8 Ibid., p. 12.

8 Ibid., p. 6.

8 Ibid., p. 5, 9.

¥ Ibid., p. 8.

% Tbid., p. 11, 10.

°1 Turnbull J. Kierkegaard on emotion: a critique of Furtak’s Wisdom in Love. Re-
ligious Studies, Vol. 46, Issue 04, December 2010, p. 493. Sk. ari: Stewart, J. Kierkegaard's
Relations to Hegel Reconsidered (Modern European Philosophy). New York: Cambridge Uni-
versity Press, 2003.
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butiskas implikacijas, kuru gaisma atklajas Furtaka lasijuma un metodolo-
gijas trakumi un pretrunas.

Vadoties péc Kirkegora polemiskas situacijas attieciba uz sava laika
danu hégelismu, Térnbuls recenzija parada, ka Kirkegora teksti runa preti
pasam Furtakam, eventuali nostatot Furtaku taja pasa pozicija, pret kuru
Kirkegors sava laika vérsa savu spalvu. Proti, Kirkegora galvena apsudziba,
ko vin§ adresé danu hégelismam, ka ari galvena apstudziba, ko Ternbuls
izvirza pret Furtaku, ir taja, ka abi (hégeliesi un Furtaks) neveic noskirumu
starp cilvécisko un dievisko. Ja hégeliesiem inkarnacija, cilvéciska un die-
viska vieniba Krista, par spiti paradoksam, ir aptverama un samierinama
cilvéka prata, klastot par vél vienu punktu hégeliski-logiskaja sistéma, tad
Furtakam pareja no cilvéciski-laicigas milestibas uz religisko ari ir
neproblematiska, jo, vinaprat, at$kiriba starp pagianisko un kristigo
milestibu ir relativa, nevis absolata,” kas Kirkegoram butu nepienemami,
jo sava filozofija vin§ konsekventi izcel paganiska un kristietiska, cilveciska
un dieviska absolato kvalitativo atskiribu.

Ja Furtaka pieejai butu taisniba, tas nozimétu brivu pareju no dabiskas
milestibas uz religisko, tatad visa milestiba butu dieviska — un tiesi attie-
ciba uz dievisko i kustiba Kirkegoram butu nepienemama, nemot véra, ka
Furtakam kaislibas ir ar izzinas fenomeni, kas, lidzigi hégeliesiem, pare-
dzétu, ka cilvéka izzinas spéjas spéj tvert dievisko. Furtaka darbs Kirkego-
ram butu tikai vél viens cilvéku méginajums saprast dievisko ar cilvéka
dabisko kognitivo spéju palidzibu, reducéjot dievisko lidz cilvéciskajam un
ticibu — lidz pratam.”

Tapéc Ternbuls precizé savu galveno parmetumu Furtakam — vina
izveleta pieeja nespéj skaidrot religisko milestibu — nedz Dieva milestibu,
nedz kristigo tuvakmilestibu. Ja Furtaks uzskata, ka milestibai ka emocijai/
kaislibai — nozimes uztvérumam — ir subjekta-objekta struktara, tad Tern-
buls sava recenzija parada, ka Kirkegora religiskaja milestiba vispar netiek

%2 Furtak R. A. Wisdom in Love: Kierkegaard and the Ancient Quest for Emotional In-
tegrity. Notre Dame, Indiana: University of Notre Dame Press, 2005, p. 102.
% Turnbull J. Op. cit., p. 506.
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miléts nekads objekts klasiskaja izpratné,’ tadejadi Kirkegora religisko
milestibu nevar saprast nedz ka intencionilu uztvérumu, nedz ka nozimes
uztvérumu, jo vienkarsi nav objekta, uz ko uztvérumam attiekties. Paganu
milestibas objekts ir cilveks. Kristigas milestibas objekts ir absolati cita-
dais, dieviskais,” par kuru ari Furtaks atzist, ka “dieviskais nav objekts
starp objektiem” un ka tas nav “domajams noskirti no cilveka iekséji-
bas”,” — §1 iemesla dél Ternbuls pieker Furtaku neatrisinama pretruna, jo
Kirkegora filozofijas ietvaros religiskas milestibas izpratne nav ieklaujama
tada emociju-izzinas teorija, kura paraditos subjekta-objekta intencionala
struktara.

Ko nozimé apgalvojums, ka “religiskaja milestiba nav objekta”? Ja Kir-
kegora izpratné objektivitate ir hégeliskas sistémas pasaule, kas parklajas
ar cilvéka izzinu un valodu, tad subjektivitate vinam ir dieviska parrau-
dziba. Ka redzgjam, Kirkegoram subjektivitate un objektivitate ir absolati
noskirtas.”” Tomer, ka raksta Teérnbuls: “Ja hégelisma tas ir saprats, kas
apvieno subjektu un objektu, tad Kirkegora filozofija saprata vietu ienem
Kristus — pilnigaja realitaté cilveki tiek integréti, nevis pateicoties savam
izzinas sp&jam, bet gan pateicoties milestibas pieredzei.””®

Kristus Kirkegoram ir gan cilvéciskas, gan dieviskas milestibas sim-
bols, tapéc Krista cilvéciski-dieviskais vienlaikus tiek gan noskirts, gan
pastarpino$i izlidzinats un savests kopa. Tapéc sava milestibas koncepcija
Kirkegoram ir gan janovelk absolats noskirums starp cilvécisko un die-
visko milestibu, gan jaskaidro, ka cilvéki nonak kontakta ar Dievu tiesi
milestibas pieredzé, ta¢u polemika pret hégelismu ir svarigi, lai $is attieci-
bas nebutu izteicamas subjekta-objekta jédzienos. To Kirkegors dara, iz-
celot kristietibas kvalitativas atskiribas zimi, kas ir kristiga tuvakmilestiba
un ko nosaka “kristigais patoss” jeb kaisliba.”” “Nosledzosaja nezinatniskaja

% Turnbull J. Op. cit., pp. 504-505.

% WL, 19.

% Furtak R. A. Op. cit., pp. 98, 111.

°7 Turnbull ]. Kierkegaard on emotion: a critique of Furtak’s Wisdom in Love. Re/i-
gious Studies, Vol. 46, Issue 04, December 2010, p. 495.

% Thid., p. 496.
» Thid., p. 497.
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pécvarda” Kirkegors mégina definét kristigo patosu, mekléjot tadu kristiga
patosa iezimi, ko nevarétu sajaukt ar nevienu citu patosu,'® tapat vins veic
noskirumu starp laicigo un religisko milestibu.’" Kirkegors vélas absolatu
atskiribu starp to patosu, kaislibu jeb emociju, uz ko ir spéjigs kristietis, un
to kaislibu, kas ir sastopama vispariga cilvéku pieredze.'*

Kristietibas unikalo un absoluti at$kiroso zimi Kirkegors saskata “iek-
$&jiba un Dieva Gara dziva iesavinasana”,'® kas ticiga ieksgjiba izpauzas
ka dieviskas milestibas izraisits subjekta-objekta noskiruma atcélums jeb
samierinasana.’® Subjektivo patiesibu — iekséjibas dzilako noteiksmi —
raksturo individa attiecibas “ka”, ar ko Kirkegors saprot kaislibu.’® Sub-
jektivas patiesibas maksimala pakape (kas definé kristigo ticibu) ir
ieksejibas bezgaliga kaisliba jeb “bezgalibas kaisliba”.!% Neviens galigs
objekts nevar atbalstit un uzturét So bezgaligo kaislibu. Ta var attiekties
tikai uz kaut ko, kas ir bezgaligs, tatad vienigais, kam var ticét (jeb uz ko
var attiekties) ar “bezgaliga kaislibu”, ir Dievs.

Cilvéku milestibai, lai identificétu tas objektu, nepietiek ar milestibas
“ka” aprakstisanu, “ka” neindividualizé objektu, tapéc savas kaislibas aprak-
stam vienmér butu japievieno kads konkréts objekts, uz ko $i kaisliba ir
vérsta. Savukart kristigas ticibas kaisliba atbilst tikai vienam objektam,
tadéjadi Dievs nav tas objekts, attieciba uz kuru var pieredzét standarta
emociju Furtaka izpratng, bet Dievs ir unikalais objekts, vienigais, kam

10 Kierkegaard S. Concluding Unscientific Postscript to Philosophical Fragments, Vol 1
& Vol 2 [KW XII.1 & KW XII1.2] (ed. and transl. Hong H. V., Hong H. E.). Princeton,
New Jersey: Princeton University Press, 1992. CUP, 609. (Turpmak lictots saisinajums
“CUP” ar attiecigo lapaspusu numuru.)

101 CUP, 607-616; 440, 455, 492.

12 Turnbull J. Op. cit., p. 497.

15 CUP, 610.

104 o atcelumu paveic kaisliba: “Tikai uz mirkli individs eksistéjot var bat galiga
un bezgaliga vienotiba, kas transcendé eksistésanu. Sis bridis ir kaislibas mirklis.” (CUP,
197); “Eksistéjoss cilvéks nevar vienlaikus bat divas vietas, vins nevar but subjekts-objekts.
Tuvakais busanai divas vietas vienlaicigi ir kaisliba.” (CUP, 199).

105 CUP, 190.

106 CUP, 200-203. Sk. ari: Turnbull J. Kierkegaard on emotion: a critique of FurtaK’s
Wisdom in Love. Religious Studies, Vol. 46, Issue 04, December 2010, p. 498.
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atbilst bezgaliga kaisliba. Kristiga patosa gadijuma pietiek aprakstit si pa-
tosa “ka”, lai uzreiz, pat nenosaucot varda Kristu, noteiktu ta objektu.'””
Tikai $aja gadijuma milestiba un tas objekts ir identiski. “Bezgaliga kais-
liba, nevis tas saturs, ir noteicosais faktors, jo tas saturs ir pati kaisliba. Sadi

subjektivais “ka” un subjektivitate ir patiesiba.”®

Bezgaligas kaislibas sa-
turs ir bezgaliga kaisliba. Bezgaliga kaisliba ir pati patiesiba, jo “Dievs ir
subjekts, tatad tikai subjektivitatei iekséjiba”.'”” Ticigajam Dieva dievis-
kums nav viens objekts starp citiem, bet gan subjekts (milestiba), kas dzivo
mani. Dieviska milestiba ir pati tas objekts, to nevar saprast subjekta un
objekta jédzienos.

Kristietibas kvalitativo atskirigo Kirkegors padara ari par “Milestibas
darbu” vadmotivu, jautdjot, kas kristigo milestibu butiski at$kir no paga-
niskas milestibas, pati kristiga tuvakmilestiba ari ir “butiski kristigais”.'*°
Atskiriba ir taja, ka gan erotisko milestibu definé objekts, gan draudzibu
definé objekts, bet tikai tuvakmilestibu definé milestiba."* Sadai milestibai
nav objekta, tas vienigais patiesais milestibas objekts ir pati milestiba, kas
ir Dievs, kur§ nav objekts, jo vin§ 77 milestiba,'? pret kuru vienigais adek-
vatais attiecibas veids ir bezgaliga kaisliba, kas atbilstosi tiek adreséta ari
tuvakajam — caur Dievu.'?

Tadejadi religiska milestiba spélé izskirosu lomu cilvéka dzive, ar to
nelielo piebildi, ka kaislibas formata ta ir neintencionala, bez subjekta-
objekta struktiras un nekognitiva. Tiesa, Ternbuls atzist, ka Furtaka
metode varétu but pareiza attieciba uz cilveku milestibu, proti, cilvéciska-
jai kaislibai tie$am varétu but subjekta-objekta intencionala struktura,

107 CUP, 613-614.

108 CUP, 203. “Dievs pats ir §is: 44 tu iesaisties ar vinu. Ciktal domajam par fiziskiem
un ar¢jiem objektiem, objekts ir kaut kas cits neka ta mods, ir dazadi modi utt. Attieciba
pret Dievu, 44 ir kas.” Kierkegaard S. Journals and Papers: 11, F-K (Bloomington IN: Indi-
ana University Press, 1970), p. 123.

19 CUP, 203, 231, 323.

10°WL, 3,207, 376.

WL, 66

12 WL, 265

5 Turnbull ]. Kierkegaard on emotion: a critique of Furtak’s Wisdom in Love. Re-
ligious Studies, Vol. 46, Issue 04, December 2010, p. 501.
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kaislibas tie§am varétu but izzina balstiti nozimes uztvérumi.™* Tomer ar
§1 modela palidzibu Furtaks nespéj skaidrot vienojoso spéku, kas Kirke-
gora filozofija piemit religiskajai milestibai.'™® Lai gan religiska milestiba
ir tikai viens atspékojoss pretpiemeérs, nemot véra tas centralitati Kirkegora
filozofija, Ssaubu éna krit ari uz visu paréjo kaislibu kognitivajiem aspek-
tiem. Religisko milestibu ka bezgaligu kaislibu nevar saprast ka kognitivo
tenomenu paveidu, jo ta butu hégeliska naturalizacija, kas nojauktu cilve-
ciska un dieviska, paganiska un kristietiska noskirumu. Tatad milestiba
kaislibas noteiksmé nevar kalpot par milestibas zinasanu iespéjamibas pa-
matu Kirkegora filozofija.

Saja raksta kirkegoriskais milestibas un zinasanu kopsakars tika pro-
blematizéts divos solos. Sekojot gribas un zinasanu noskiruma linijai, no-
nacam aporija, kura milestibas zinasanu iespéjamibu ierobezo parravums
starp gribu un izzinu — $aja lauka, it ipasi religiskas milestibas sakariba,
eksistence vienmeér dominé par zinaganam, ta kalpo ka zinasanas ierobe-
zojosais faktors, liekot zapt par tuviko, nevis zinat tuvako. Sekojot otrajai
klasiskajai milestibas tematizacijas linijai — milestibai ka kaislibai, ari at-
duramies strupcela. Tacu lidz ar §im témam Kirkegora milestibas filozofija
nebut nav izsmelta, uzradita problematika drizak kalpo ka metodologiskas
un konceptuilas robezas, kas isteno atslégas un izejas punktu uz milestibas
un zinasanu kopsakaru Kirkegora darbos lauj meklét cituviet.

4 Turnbull J. Kierkegaard on emotion: a critique of Furtak’s Wisdom in Love. Re/i-
gious Studies, Vol. 46, Issue 04, December 2010, p. 489-490.
15 Tbid., p. 490.



Krisjanis Lacis

The Problematics of the Interrelation
Between Knowledge and Love
in the Works of Sgren Kierkegaard

Summary

In this article, the question asked by Jean-Luc Marion — “What love
knows?” — is adressed to the works of Seren Kierkegaard, causing us to
problematise the interrelation between love and knowledge along two tra-
ditional lines of interpretation, either viewing love as pertaining to the
domain of the will, action, or understanding love as a passion. In the first
case, Kierkegaard argues about a radical rupture between knowledge and
will, which, guided by the imperative of neighbourly love, rather com-
mands us to become the neighbour to the other, not to know the neigh-
bour. Thus, the possibility of love’s knowledge in the works of Kierkegaard
must always be subordinated to the notion of love as an existential actu-
ality, giving existence the priority to limit the field of knowledge. In the
second case, although love as a passion plays the central role in the general
Kierkgaardian model of love, it can not be understood as an unambiguous
form of knowledge, since this would mean to disregard the constitutive
qualitative difference which Kierkegaard draws between the human and
the divine.
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