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Solveiga Kriimina-Konkova

PANDEMIJU MACIBAS

2019. gada iznakus$aja gramata “Virusu modernisms” (Viral Moder-
nism) Ri¢mondas Universitates profesore Elizabete Outka meklé atbildi
uz jautajumu, kapéc spanu gripas pandémija, kura 1918.-1919. gada aiz-
nesa sev lidzi desmitiem miljonu dzivibu, gandriz nemaz nav atspogulota
20. gadsimta literatara. Méginot izprast §i nokluséjuma iemeslus, Outka
atbildi rod Pirma pasaules kara témas dominésana 20. gadsimta sakuma
socidlaja, kultaras un ari ikdienas diskursa. Vinasprat, kars tika uzskatits
par viriskigu un jégpilnu, jo jaunu virie$u nave kaujas lauka bija upuris, kas
atbrivoja pasauli no launuma. Turpreti mirstiba no gripas bija “mazak
drosmiga, sieviskigaka naves forma”.! Karaviram nave no $kietami vien-
kar$as un salidzino$i viegli parslimojamas kaites laupija vina “likumigo
iesp&ju nomirt kauja”.? Ja nave kara bija varoniga, tad nave no gripas bija
neveiksme. Vel vairak, svinot nezéliga kara beigas, $ada nave, jadoma, tika
uzskatita par absolati bezjédzigu un péc iespéjas atrak aizmirstamu.

Nave, kuras iemesls bija nevis ienaidnieka lode vai durklis, bet gan
nejausa tiksanas ar slimu cilvéku, biezi draugu vai gimenes loka, ne tikai
paspilgtinaja spanu gripas pandémijas jau ta absurdo uzvaras gajienu, bet

1 Seit un turpmak izmantoti secindjumi no darba: Yingying Tang. Review of Outka,
Elizabeth, Viral Modernism. The Influenza Pandemic and Interwar Literature. H-Diplo,
H-Net Reviews, November 2020. Pieejams tiessaisté: https://www.h-net.org/reviews/
showrev.php?id=55267. Skatits 17.11.2020.

2 Elizabeth Outka. Viral Modernism: The Influenza Pandemic and Interwar Literature
(Modernista Latitudes). Columbia University Press, 2019, p. 45.
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ari radija izdzivojusajos “neizdzéSamas vainas sajutu”, no kuras atbrivoties
varéja, vienigi to aizmirstot. Atskiriba no kaujas karalauka, kauja ar spanu
gripu uzvarétaju nebija. Bija tikai zaudétaji: tie, kuri bija apglabajusi savus
radiniekus un draugus; tie, kuri jutas vainigi, ka izdzivojusi vai ka bijusi
lidzvainigi citu naves; tie, kuri nespéja palidzét siem pandémijas upuriem.

Tomer izradijas, ka spanu gripas pandémijas izraisito masu navi un ar
to saistito bezjédzigumu un vainas sajatu nav tik viegli izdzést nedz no
cilveku, nedz kultaras atminas. Analizéjot 20. gadsimta starpkaru laika
literatiru, Outka parliecino$i rada, ka $ie méginajumi aizmirst partapa
tikpat izmisigos méginajumos sadzivot ar §im halucinogénajam naves klat-
butnes sajutim un veicindja spiritisma un zombiju kultaras uzplaukumu,
“piedavajot modernajam laikmetam kvazi-sekularus un pseidozinatniskus
augsamcel$anas modelus”.> Lidz ar Siem modeliem Rietumu kultira svi-
néja ari naves atgriesanos, laujot tai klat par ikdienisku paradibu cilveka
dzivé: ar to nu varéja viegli sadzivot, jo, saprotot, ka “més visi tacu tapat
reiz mirsim”, un vairs neticot Dieva, kur§ pielavis visu $o bezjédzigo lau-
numu, labestibai, tika atrasta iesp&ja tomér turpinat but péc naves, tacu,
kas vel svarigak, palikt kopa ar saviem milajiem, kaut divaina un pat bie-
déjosa veida.

Elizabete Outka savu gramatu rakstija, vél neko nezinot par COVID-19
pandémiju, tapéc vinas secinajumus, iespéjams, varétu saukt par pravietis-
kiem: “Musdienas butu vairak neka iesp&jams izveidot un palielinat efek-
tivu globalo reagésanas sistému, kas ievérojami samazinatu navéjosu
pandémijas ietekmi, bet vispirms cilvékiem daudz vairak ir jasaskata draudi
un jagrib rikoties. Darbi, kurus pétiju, mums atgadina, ka pat musdienigu
katastrofalu pandémiju, kas jau ir notikusi, var noslépt, ja vien més nema-
cisimies izlasit par tas klatbatni.”

Tagad més dzivojam jaunas pandémijas situacija. Atskiriba no spanu
gripas plosiSanas, ta vairs nav nejauss fons pasaules kara notikumiem.
Soreiz mums nav jajutas (un mums ari neizdosies justies) mazak nozimi-

3 Elizabeth Outka. Viral Modernism: The Influenza Pandemic and Interwar Literature
(Modernista Latitudes). Columbia University Press, 2019, p. 199.
+ Ibid., p. 254.
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giem iepretim varonibai karalauka vai jaskiro sieviska un viriska varoniba,
jo nu més visi esam ierauti kara, kaut pasi vél to negribam atzit. Kara, kas
prasa no mums visiem but varoniem. Varoniem, vismaz atzistot to, ka
dzive nekad vairs nebus tada, kada ta bija pirms §i jauna globala izaicina-
juma. Varoniem, uznemoties atbildibu ne tik daudz par sevi ka par citiem,
tapat ka to uznémas kareivji Pirma pasaules kara frontés; par spiti politis-
kajam manipulacijam un spélém un sazvérestibu teorijam, kuru, ka atcera-
mies, parparém bija ari 20. gadsimta sakuma.

Zaudéjumu un vainas sajata, dusmas, mokas un vélésanas izlikties, ka
nekas tragisks ta¢u nenotiek, tas viss vél ir prieksa. Tapat ka vélésanas visu
aizmirst un dzivot ta, it ka nekas nebutu bijis — reiz cilvécei uz bridi tas
izdevas. Vai tad, kad Soreiz slimiba atkapsies, laimigi izdzivojusie méginas
atkal neko neatceréties? Atkal neko neiemacoties? Veélreiz tveroties pie
spiritisma un zombiju kultaras, kura, pateicoties moderno tehnologiju
iespéjam, nu ir daudz fascinéjosaka? Bet varbut mums vajadzétu sekot
Elizabetes Outkas pamudindjumam sava kultiras atmind méginat izlasit
ko vairak?

Si gada septembri Peru, viena no pandémijas visvairak skartajam val-
stim, Bartolomeja de las Kasas institits izdeva nelielu Raula Parjamaci
graimatu “Religija un pandémija. Teologiska perspektiva”.’ Skatot pande-
mijas ka biopolitiska fenomena veésturi, autors, protams, raksta par ticibas
Kristum nozimi un Baznicas uzdevumiem $odienas situacija, kad ierasta
dzives kartiba ir beigusi pastavét. Tacu ir vel kada téma, kura caurvij gra-
matas véstijumu. T4 ir téma par solidaritati. Vai meés vél atceramies So
vardu? Iespéjams, pandémijas mums maca atceréties nedaudz piemirstas
lidzjutibas un lidzatbildibas pieredzes.

Meklét veél citas macibas var, pieméram, lasot ari Sos “Religiski-filo-
zofiskos rakstus”, kuros ir gan par kariem un véstures galu, gan par dzivibu
un pat par gariem un sadzivo§anu ar tiem.

Mara Rubene raksta “Babeles laiki: religiska valoda un arhitektaras
fenomenologija” atsaucas uz fran¢u filozofu Polu Rikéru (1913-2005),

* Raul Pariamachi ss.cc. Religion y pandemia. Una perspectiva teoldgica. Peru: Insti-
tuto Bartolomé de las Casas, 2020.
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kurs, vinasprat, ir ipasi izcélis un akcentéjis “nepieciesamibu péc “atminas
darba” (travail de memoire), kas vajadzigs, lai nezaudétu “maigumu dzivei”
(douceur de vivre). 20. gadsimta vidus milzigo drupu — zuduso piemineklu,
zuduso dzivju, veselu laikmetu — atcerei, Rikéraprat, ir jabut lidzdaligai
“misu pilsétu lasisana” (/a lecture de nos villes). Sads atminas darbs izkaroto
slavu papildina ar pazemibas pardzivojumu, atgadina dzivajiem par navi
un mir$anu un vardarbigos notikumus, kas ir visam pamata, aicina lidz-
svarot rado$as dzives darbiguma”. (Skat. §i izdevuma 31. Ipp.)

Iespéjams, ka Rikéra rakstitaja starp zudusam dzivém un laikmeta
drupam ir samanama ari reiz no atminas izslégtas pandémijas klatbatne.
Kads ir tas véstijums mums $odien? Méginasim izlasit to visi kopa.



Solveiga Kriimina-Konkova

TEACHINGS OF PANDEMICS

In her 2019 book Viral Modernism Elizabeth Outka, professor at the
University of Richmond, questions why the Spanish flu pandemic of
1918-1919, which caused 50 to 100 million deaths, has been so rarely
reflected upon in the literature of the 20" century. Looking for the rea-
sons, Outka finds the answer in the dominance of World War I discus-
sions in the social, cultural and everyday discourse in the early 20* century.
In her opinion, the war was considered masculine and meaningful, be-
cause the death of young men on the battlefield was a sacrifice that freed
the world from evil. In contrast, mortality from influenza was “less
valiant, more feminine form of death”.! For a soldier, dying from a seem-
ingly simple and relatively mild illness robbed him of his “rightful chance
to die in battle”.? If death in war was heroic, then dying from the flu was
a failure. Even more, celebrating the end of the brutal war, such death,
presumably, was considered to be useless and easily forgettable.

'The death, caused not by an enemy bullet or dagger, but by an acci-
dental encounter with a sick person, often with some friend or family
member, not only exacerbated the already absurd victory march of the

! Here and hereafter see: Yingying Tang. Review of Outka, Elizabeth, Viral Mod-
ernism. The Influenza Pandemic and Interwar Literature. F/-Diplo, H-Net Reviews, No-
vember 2020. Available online: https://www.h-net.org/reviews/showrev.php?id=55267.
Accessed on 17.11.2020

? Elizabeth Outka. Viral Modernism: The Influenza Pandemic and Interwar Literature
(Modernist Latitudes). Columbia University Press, 2019, p. 45
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Spanish flu pandemic, but also created an ‘a disabling guilt’ for the survi-
vors, which could only be disposed of by forgetting it. Unlike the battle-
field, there was no winner in the battle with the Spanish flu. There were
only losers: those who had buried their relatives and friends; those who
telt guilty that they had survived or that they had been complicit in the
deaths of others; those who failed to help these pandemic victims.

However, it turned out that the mass deaths caused by the Spanish flu
pandemic and the associated senselessness and guilt cannot be so easily
erased from both human and cultural memory. Analysing the interwar
literature of the 20™ century, Outka convincingly shows that these at-
tempts to forget turned into equally desperate attempts to live with the
hallucinogenic feelings of death and contributed to the flourishing of
spiritualism and zombie culture by “[offering] quasi-secular and pseudo-
scientific models of resurrection for a modern age”.* Consequently, pat-
terns of Western culture celebrated the return of the death, allowing it to
become an everyday phenomenon in human life: it was easy to live with
it, because, realising that ‘we will all ever die’ and no longer believing in
the goodness of God, who allowed all this senseless evil, the opportunity
was found not only in continuing one’s existence after death but, what was
more important, in staying with your loved ones, even in a strange and
scary way.

Elizabeth Outka wrote her book without knowing anything yet about
the COVID-19 pandemic, so her conclusions might be seen as prophetic:
“It would be more than possible to build and augment effective global
response systems that would greatly reduce the impact of a deadly
pandemic — but first far more people have to see the threat and be
willing to act. The works I investigate remind us that even a modern
catastrophic pandemic that has already happened can be hidden
unless we learn to read for its presence”.*

Currently we are experiencing a situation of a new pandemic. Unlike
the Spanish flu outbreak, it is no longer an accidental backdrop to the

3 Outka, p. 199
+ Ibid, p. 254



events of the World War. This time, we do not have to feel (and we will
not be able to feel) less important in the face of heroism on the battlefield.
We do not have to distinguish between the feminine and masculine her-
oism, because now we are all involved, even though we feel reluctant to
admit it, in the war that requires all of us to be heroes. To be heroes, at
least acknowledging that life will never be the way it was before this new
global challenge. To be heroes, taking responsibility not so much for
themselves as for others, just as the soldiers on the fronts of World War I
undertook it despite political manipulations and games, as well as conspir-
acy theories, which, as we recall, also existed in the early 20" century.

The feeling of loss and guilt, anger, torment and the desire to pretend
that nothing tragic is happening — it is all yet to come. When the disease
recedes this time, will the happy survivors try not to remember anything
again? Will they ignore the past? Will they resort again to the culture of
Spiritualism and zombies, which, thanks to the possibilities of modern
technologies, is now much more fascinating? But maybe we should follow
Elizabeth Outka’s proposal to try to read more in our cultural memory?

This year in September in Peru, in one of the countries most affected
by the pandemic, the Institute of Bartolome de las Casas published a
small book by Raul Pariamachi Religion and Pandemic. Theological perspec-
tive.’ Looking at the history of pandemics as a biopolitical phenomenon,
the author, of course, writes about the importance of faith in Christ and
the tasks of the Church in today’s situation, when the usual way of life has
ceased to exist. However, there is another focal point that permeates the
message of the book — it is the question of solidarity. Do we still remem-
ber this word? Perhaps the pandemics teach us to recognise a little forgot-
ten experience of compassion and responsibility.

For some other teachings, you can read this issue of the Re/igious-
Philosophical Articles focused on wars and the end of history, life and even
spirits and coexistence with them.

> See for more detail Radl Pariamachi. Religion y pandemia. Una perspectiva teoldgica.
Peru: Instituto Bartolomé de las Casas, 2020.

11
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'The article of Mara Rubene 7he Times of Babel: Religious Language and
Phenomenology of Architecture refers to the French philosopher Paul Ricoeur
(1913-2005), who, in her view, has highlighted and emphasised the need
for ‘a work of memory’ (¢ravail de memoire) in order not to lose the ‘soft-
ness of life’ (douceur de vivre). According to Ricceur, “the remembrance of
the enormous ruins of the middle of the 20™ century — lost monuments,
lost lives, whole eras — must be participatory in ‘the reading of our cities’
(la lecture de nos villes). Such a work of remembrance complements the
conquered fame gained with experience of humility, reminds the living of
death and dying, and calls for a balance of the violent events that underlie
everything, with the activity of creative life”. (See p. 31.)

It is possible that in Ricceur’s writing, between the lost lives and the
ruins of the era, the presence of a pandemic that has once been forgotten
is also noticeable. What is its message to us today? Let’s try to read it
together.



Mara Rubene

BABELES LAIKI: RELIGISKA VALODA UN
ARHITEKTURAS FENOMENOLOGIJA

Babeles tornis sajd eseja ir ka spogulis, kas palidz ieskatities evokativis valodas
iedaba. Pirdomas par Babeles tornpa simboliskajam, metaforiskajam vai idiomatiskajam
nozimém tiek attistitas, izsekojot paveérsiena uz estétiku religijas studijas pedam, ki ari
tuvak iedzilinoties Pola Rikéra izvirzitaja religiskas valodas un filozofijas attiecibu
téma. Rikéra idejas par valodas radoso iedabu ir aplikotas, skaidrojot atskiribas starp
religisko un poétisko valodu, ka ari arbitektiru un stistu. Fenomenologiskais aspekts ir
ieximéts, norddot uz lidzibam Rikéra un Ingardena estétiskaja pozicija. Abiem nozimiga
ir ne tikai Edmunda Huserla transcendentala idealisma kritika, Kanta mantojuma
vadliniju apzinasana, bet ari Aristotela “Poétikas” ripiga aktualizacija. Ka Babeles tor-
nis, ta Parizes Dievmates katedrale ir bagatigi nogulsnés uzkrato nozimju avoti gan
estetiska, gan religiska un religiskas valodas limeni. Pols Rikérs, balstoties ka Bibeles, ta
Aristotela studijds, ir pratis atdzivindt filozofisko diskusiju par radosajiem valodas as-
pektiem estétikas un teologijas saskarnés, t. i., uzturot filozofiski iezimétds robezas, kjuvis
ietekmigs arpus tam.

Atslegvardi: Babele, religiska valoda, estétika, Pols Rikérs, arbitektiira.

Ir vardi un ir vardi, kas valodas auduma ir ka pamatpavedieni, ieks-
audu pavedieni, ap kuriem vijas un veidojas raksts. Viens no tadiem var-
diem! ir Babele, kas ir atsléga stastam vai narativam, vai mitam, vai ir

1

Words: religious language matters. Ed. by E. van den Hemel, A. Szafraniec. New
York: Fordham University Press, 2016.
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dieviskas pilsétas, vai pasa Dieva vards. Virdam “Babele”, kas tiek pie-
saukts reizé ar Bibeli jeb Veco Deribu,? piemit tas, ko var dévét vai déve
par “teksta teologisko vitalitati”. ““Babele”, raksta Derida, “vispirms ir
ipasvards. Bet, ja més Sodien sakam ‘Babele’, vai més zinam, ko més varda
saucam?”® Babeles motivs izvéléts ka Ariadnes pavediens, lai tuvotos tiem
labirintiem, ko valodas un valodu pétnieciba, arhitektara un tas estétika,
moderno pilsétu arkologija iezimé un savac kopa — Babele. Kad tiek runats
par ta déveéto estétisko pagriezienu vai “religijas estétiku”,* kura tiek pétiti
jautdjumi par dievisko, ta netveramibu, bet reizé ari ievainojamibu un ju-
tigumu, kas izsaka ta iemieso$anas pédas, dieviska spéks iezimé reala ap-
rises. Norsrops Frajs, “Lielais kods. Bibele un literatara” autors, ir ipasi
pasvitrojis iztéles faktoru un Bibeles valoda lidzas burtiskajai nozimei iz-
célis metaforisko un uzsvéris, ka “kristietiba ka religija kops saviem saku-

miem ir atkariga no tulkojuma”.’ Protestantam Polam Rikéram® Babele ir

2 11:1-9 “Visai pasaulei toreiz bija viena méle un vieniada valoda. Un kad nu tie
savas teltis parcéla austrumu virziend, tad tie atrada lidzenumu Sunedras zemé un tur
apmetds un teica cits citam: “Iesim un taisisim kiegelus un dedzinat tos dedzinasim,”
jo kiegeli tiem noderé&ja akmenu vieta un zemes pikis kalku vieta. Un tie teica: “Celsim
sev pilsétu ar torni, kura virsotne sniedzas debesis! Ar to més sev sagadasim vardu un
netiksim izkaisiti pa visu zemi. “Un tas Kungs nonica, lai apraudzitu pilsétu un torni, ko
cilveku bérni céla. Un tas Kungs sacija: "Lik, ta ir viena tauta, viena valoda tiem visiem.
Tas ir tikai sakums vinu ricibai, un turpmik nekas, ko tie nodomajusi, vairs nebus tiem
neiespéjams. Iesim, nolaidisimies un sajauksim vinu valodu, ka tie vairs nesaprot cits cita
valodu.” Un tas Kungs tos izklidindja no tas vietas pa visu zemes virsu, un vini mitéjas
celt pilsétu. Tapéc tas vietas vards tiek saukts Babele, jo tur tas Kungs sajauca visas zemes
valodas, un no turienes Vins tos izklidindja pa visu zemes virsu.”

3 Derrida J. Des Tours de Babel. Psyché. Paris: Galilée, 1987, p. 209.

* Wilke A. Sonality. The Bloomsbury Handbook of the Cultural and Cognitive Aesthe-
tics of Religon. Ed. by A. Koch and K. Wilkens. London, New York, Oxford, New Delhi,
Sydney: Bloomsbury Academic, 2020, p. 107.

5 Frye N. The Great Code. The Bible and Literature. New York and London: Harcourt
Brace Jovanovich, Publishers, 1982, p. 3. Frajs ievada atziméjis, ka var runat un balstities
tikai uz kristietibas Bibeli, taja ietverot Veco un Jauno Deribu, jo ebreju un musulmanu
Bibeles koncepcijas ir atskirigas.

¢ Sal. ar: Frey D. “Paul Ricoeur. Lecteur du Grand Code (Northrop Frye)”. Revue
d’histoire et de philosophie religieuses, 80, 2000/2, pp. 263-282; Paul Ricoeur: un philosophe
lecteur de la Bible. A I'entrecroisement des herméneutiques philosophique et biblique. Publi¢ par:
P Bubler, D. Frey, Genéve: Labor et fides, 2011.
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dala no “liela koda” (/e grand code). Rikérs ar tradiciju saprot nevis inertu
kada aizmirstibas dzilés nogrimu$a materiala depozita parnesanu, bet gan
ta reaktivaciju, atgriezoties pie poétiskas aktivitates visradosakajiem mo-
mentiem — tradiciju veido reizé inovacija un sedimenticija, to savstarpéja
saspéle. Tapéc Rikéram, filozofam un domatajam, ir butiskas gan ikdienas
valodas bagatibas (¢resors du langage ordinaire), gan ari filozofijas nefilozo-
fiskie avoti.

Meéginot uztaustit intereses par evokativas valodas témas filozofiskos
balstus un tas filozofiski estétiskos avotus religiskas valodas un sakralas
arhitektaras fenomenologija, Babeles tornis savas majestatiskajas aprisés
klast pamanams gan eksegétu,” gan filozofu — valodas® un arhitektaras
pétnieku — apcergjumos. Pauls Tillihs runa par kultaras formam, kuras sevi
aktualizé religija. Ari kultara ir religijas forma. Tadi kultaras darinasanas
akti, ar kuru starpniecibu panakam cilvéka brivibas, vina vajadzibu un pra-
sibu konkrétu rezultatu noteikta situicija, ka, pieméram, Bibele, lauj no-
nakt lidz garigam saturam, kas balstas noteiktas visparibas speka. P. Tillihs
raksta: “Nav svétas valodas, kas batu nokritusi no pardabiskajam debesim
un butu ielikta starp gramatas vakiem. Bet ir cilvéka valoda, kas balstas
cilvéka un realitates sadura, mainoties gadu tukstosu gaita, lietota ikdienas
dzives vajadzibam, izpausmei, sazinai, literatarai un dzejai un tatad lietota
musu galéjo rapju izteiksmei. Katra $aja gadijuma valoda ir atskiriga. Re-
ligiska valoda ir parasta valoda, ko izmainijis speks, ko ta izpauz, galéja
esamiba un nozime. Tas izpausme var but narativa (mitologiska, teik-
smaina, vésturiska), bet vai ta var but pravietiska, poétiska, liturgiska? Ta

7 Sherman P.M. Babel’s Tower Translated: Genesis 11 and Ancient Jewish Interpreta-
tion. Leiden-Boston: Brill, 2013; Borst A. Der Turmbau von Babel: Geschichte der Meinun-
gen diber Ursprung und Vielfalt der Sprachen und Vilker, 1-4 Bd. Stuttgart: Hiersemann,
1957-1963. Beyond Babel: A Handbook for Biblical Hebrew and Related Languages. Ed. by
Kaltner J. McKenzie S.L. Atlanta: Society of Biblical Literature, 2012.

8 Bibele ir bagatigs avots ar atzinam par valodu, religijas lingvistiskajiem aspektiem.
Religijas vésturnieki, salidzinamas vésturiskas filologijas parstavji diskusijam piedavajusi
platformu, kas rosina un veicina arvien jauna parvértéjuma nepieciesamibu. Turpat (p. 2)
tiek runats par religijas estétiku. Sk.: Language and Religion. Ed. by Yelle R. A., Hand-
man C., Lehrich C. I. Boston/Berlin: Walter de Gruyter Inc, 2019.
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klast svéta tiem, kuriem ta izteic vinu galéjas ripes no paaudzes paaudzé.
Bet nav tadas svétas valodas pasas par sevi, ka to parada tulkojumi, vel-
reizgji tulkojumi, parlaboti izdevumi.” Tillihs uzskata, ja religijas jédziens
tiek saprasts Sauri, tad religiska valoda ir sekularas valodas pretstats. Tacu,
ja religija skatita plasak, tad sekulara valoda var gan aizslépt, gan izteikt to,
kas attiecas uz religisko norapétibu. Jaatzime, ka izzinas vésture, kas reizé
ir “universalu valodas shému” meklésana, ka ari pakapeniska svesu kultaru
iepaziSana, izvirza problému, ko sakotnéji risina filologijas ietvaros, proti, —
ka Dieva vards tiek attiecinats uz krituSo pasauli. Bibele tiek interpretéta
ka vésturisks dokuments, kas tapis noteiktos socialos un kultaras apstaklos.
Sada rakursa apgaismibas filologi noskir Dieva vardu ka atklasmi no Vecas
un Jaunds Deribas ka tekstiem. Domajams, ka religiska valoda ir tuvaka
ticibas valodai, Bibeles valodai, pat poézijas valodai un nevis akadémiska-
jai teologijas valodai.

Tiek uzskatits, ka tradicionali religiska valoda balstas via negativa pie-
eja,'’” proti, ta ar analogiju, simbolu, mitu meklé celu uz Dievu. Filozofu
attieksme pret religisko valodu' un atbilstigi religiskas valodas teorijam ir
vérojamas divas pieejas, proti, viena, kas tiecas paradit, ka tada valoda ir

* Tillich P. The Nature of Religious Language. Theology of Culture. Ed. by Kimball
R. C. London-Oxford-New York: Oxford University Press, 1959, pp. 47-48.

1 Dans Stivers norada: “Izejam arpus vardiem un jédzieniem, tos noliedzot, tam
javed nevis uz skepticismu vai neticibu, bet tiesi uz patiesibu, uz ieskatu un patieso
pieredzi, ka Dievs ir vinpus visiem tadiem vardiem. Tas parstav palavibu uz valodu, bet
ta ir palaviba tikai uz darbigo jeb evokativo jégu. Ne kognitivs, ne deskriptivs saturs nav
atlauts.” Sk.: Stiver D. R. The Philosophy of Religious Language, Sign, Symbol and Story.
Blackwell Publishers, 1996, p. 18.

1 Alston W. P. Religious Language. The Oxford Handbook of Philosophy of Religion.
Ed. by Wainwright W. J. Oxford, New York: Oxford University press, 2005, p. 220.
Alstons uzskata, ka vardu savienojums “religiska valoda” neko neizsaka un tas lidzigi ta-
diem apziméjumiem ka “fizikas valoda”, “étikas valoda” vai “arhitektaras valoda” nav nekas
vairak par “filozofu sliktu ieradumu”, kas tadéjadi aizénojot butisko noskirumu starp va-
lodu un runu; ka ar “religisko valodu” kladaini tiek saprasts “jebkuras valodas lietojums
religiskajas praksés — tévreizé, dievkalpojumi, slavindjuma, pateicibas dievkalpojuma,
gréksudze, baznicas ceremoniala, sprediki, pamaciba, aicinajumai, teologiskaja refleksija
utt.”. Par spiti §iem apsvérumiem par “religiskas valodas” terminu to nevar ignorét, jo “tas
literatara ir parak labi nostiprindjies”.
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bezjédziga, jo ta neko nevar atklat, un otra, kura savukart mégina izveérst
un pamatot religiskas valodas nozimibu, pievér$ot uzmanibu tas komplek-
sitatei un daudzveidigajam funkcijam, ko valoda reali pilda ticigo dzive,
kur prieksplana izvirzas tas ekspresivas, performativas, imperativas un ne
tik daudz kognitivas izpausmes. Par neskaidribam, kuras saskatamas
no analitiskas filozofijas tradicijas skatpunkta, raksta Gordons Greims:
“..Ja pienemam ierosindjumu, ka religiskas valodas lietojums var tikt do-
mats ka atskiriga valodas spéle, nav pilnigi skaidrs, uz ko izteikums “reli-
giska valoda” varétu attiekties. Vai ta ir identificéjama ar augstaka méra
ierobezotiem jédzieniem — Dievs, dvésele, svétums, debesis un elle? Vai ta
ietver religiskos ritualus — svétais vakarédiens, kristibas, gréeksudze, gréeku
atlaiS$ana? Vai templa un ceremoniju valoda — altaris, baptistérijs, priesteris,
bikeris, sakraments, litanija, himna — ir piederiga religiskajai valodai? Sie
ir retoriski jautdjumi. Jeédziens “religiska valoda”, skiet, ir neveiksmigs hib-
rids starp religisko vardnicu, no vienas puses, un religiskajiem runas ak-
atklaj atskiribu. Tas
izmanto religisko vardnicu, bet drizak “né” ka “ja”, (domajams) nav reli-
12

'”

tiem, no otras puses. Izsauciens “Ak, mans Dievs

gisks runas akts, bet vienkarss izsauciens.”

Lai ari estétikas, religijas un valodas saskares jautdjums nav bijis lidz
$§im gluzi filozofu uzmanibas centra, to savstarpéja saistiba un attiecibas
nav tikusas noliegtas, drizak ir konstatéjami sporadiski méginajumi arti-
kulét to vai citu o attiecibu aspektu. Attistoties izpratnei par to, ka jeb-
kura pieredze (estétiska, religiska) vienmeér ir valodiska, drizak tiek
parskatita teologijas (atklasme) vardnica un tas pamatojums. Imanuela
Kanta “Religijas tira prata ietvaros” ietekme uz teologiju, religijas filozofiju
un estétiku nav parvértéjama. Filozofiskas pieejas limeni Kants ir iesaistits
daudzos diskusiju atzaros un attieciba ka uz vina darbiem kopuma, ta uz
religijas filozofiju atseviski pamatoti tiek uzskatits, ka katra paaudze tajos
atrod ko citu, izlasa ko savu. Izvairoties no §i bagatiga materiala, akcente-
sim tikai atseviskus momentus, vairak uzmanibas atvélot Kanta tresajai

12 Grahem G. Wittgenstein and Natural Religion. Oxford: Oxford University Press,
2014, pp. 40-41.
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kritikai, kas tiek izlasita gan estétikas, gan religijas un tiesi ceribu “toposa”.
Tiek uzsverts, ka Kanta “religiskas valodas” aplukojums ir nepieciesams,
lai gatu skaidraku ieskatu vina attiecibas ar kristietibu un deismu. Tadu
labu religiskas valodas funkcijas apstiprinajumu Piters Bérns, “Kants par

3 saskata §ada Kanta analizé darba “Tira prata kritika”:

Dievu” autors,!
“.. més drosi, nebaidoties no parmetumiem, varam pielaut $aja ideja zina-
mus antropomorfismus, kas derigi minétajam regulativajam principam.
Patiesi, ta vienmeér ir tikai ideja, kas tiek attiecinata nevis tie$i uz butni,
kura atskiras no pasaules, bet uz pasaules sistematiskas vienibas regulativo
principu, turklat tikai ar $§as vienibas shémas, proti, augstakas inteligences,
palidzibu, jo ta radijusi $o vienibu péc gudriem nodomiem. Tas mums
nekada zina nelauj domat, kads ir §is pasaules vienibas pirmpamats pats
par sevi, bet gan — ki mums tas vai drizak ta ideja jalieto, lai relativi siste-
matiski pielietotu pratu pasaules lietam.”* Daudzos un dazados veidos
Kanta filozofiskie mekléjumi un risinajumi® ir piederigi misu eiropeiska-
jai Rietumu kultarai, kuru més kopjam un kas nosaka musu dzives
audumu.

Kanta “Tira prata kritika” izbuvéta prata arhitektonika,'® saprotams,
reizé lieck mums domat ne tikai par idealas pilnibas, bet ari par arhitek-
taras valodu, kura butiski ir pamati, materiali, ideja u. c., kas lauj uz bavi
paskatities ari no estétikas skatpunkta. Izvairoties no varda “Babele” pie-
sauks$anas, tomér atpazistama apraksta Kants ir izlicis savai pieejai butis-
kus akcentus: “Aplakojot visu tira un spekulativa prata atzinu kopumu ka
celtni, par kuru mums ir vismaz ideja, es varu sacit, ka transcendentalaja
elementu maciba més novértéjam buvmaterialus un noteicam, kada aug-
stuma un stipruma celtnei tie derigi. Kaut ari bijam sapnojusi par torni,

3 Byrne P. Religious Language and the Boundaries of Sense. Kant on God. Ashgate,
2007, pp. 57-76.

" Kants 1. Tird prata kritika. Tulk. R. Kalis. Riga: Zinatne, 2011, 412. Ipp., B725.

> Perlin F. Kant’s Tower of Babel & the Cultural Construction. Cizy Intelligible. A
Philosophical and Historical Anthropology of Global Commodisation before Industrialisation.
Leiden: Brill Academic, 2020, p. 244.

16 Kants I. Tira prata arhitektonika. 7ira prata kritika, 482.—491. Ipp., B861-B879.
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kam butu jasniedzas lidz debesim, izradijas, ka materialu krajuma pietika
tikai dzivojamai €kai, kas bija pietickami plasa musu darbibai pieredzes
lidzenuma un diezgan augsta, lai to parredzétu; tacu minétajam drosmi-
gajam pasakumam bija jacie§ neveiksme materiala trakuma deél, neruna-
jot nemaz par valodu sajukumu, kam neizbégami bija jarada nevienpratiba
stradnieku vida plana dé] un jaizklidina tie pa visu pasauli, lai katrs saktu
celt atseviski péc sava plana. Tagad mums ir darisana ne tik daudz ar
materialiem ka ar planu; sanémusi bridindjumu neaizrauties ar kuru
katru ieceri, kas varbat varétu parsniegt visas musu iespéjas, bet, nevaré-
dami tomér atteikties no stipra majokla cel$anas, izdarisim aplési celtnei
atbilstosi materialiem, kas mums doti un ir pieméroti masu vajadzibam.”"’

Savukart Johans Gotfrids Herders ir viens no pirmajiem, kur§ atsaucas
uz Hamana aicindjumu savus paraugus vacu kultiras attistibai meklét
nevis senaja Hellada, bet gan Jeruzaleme. Tiesi Herders, pievérSoties Svéto
Rakstu pamatigakai apguvei, ir guvis sekmes, iedibinot vienotu ontolo-
gisku pamatu starp vésturisko faktiskumu un Bibeli ka dievisku artefaktu,
proti, svéta teksta dieviskajam tiesibam. Eseja “Senakais cilvéces doku-
ments”® Herders atsaucas uz Babeli. Herders publicé vairakas esejas par
senebreju vésturi un klast pazistams ar tadam esejam ka “Senebreju arheo-
logija” (1769)" vai “Senebreju dzejas gars” (1782, 1783),% kuras raksturo
interese par valodu, interese par Bibeli. Senie ebreji klast par sava veida
estétisko un politisko idealu. Herders senebreju valodu uztveéris ka dabisku
valodu un salidzinijis to ar “nabadzigu, bet skaistu un nevainigu lauku
meiteni” (ein armes, aber schones und reines Landmddchen). Nabadziga, jo ta
ir nabadziga ar lietvardiem, bet bagata ar darbibas vardiem. Pédgjie padara
to vibréjosu un dzejisku, norada uz tas jaunibu salidzinajuma ar tas Eiro-

pas masam. Herders atzist, ka, lai gan ta nav vislabaka abstraktai domasanai,

17 Kants 1. Tira prata kritika, 419. Ipp., B735.

® Herder J. G. Alteste Urkunde des Menschengeschlechts: eine nach Jahrhunderten
enthiillte heilige Schrift, 1774.

¥ Herder . G. Archaeologie des Morgenlandes (1769) tiek publicéta velak.

» Herder J. G. Vom Geist der Ebriischen Poesie, eine Anleitung fiir die Liebhaber der-
selben und dltesten Geschichte des menschlichen Geistes.

19



20

Religiski-filozofiski raksti XXVIII

ta tomeér ar aktivo formu ir daudz pievilcigaka dzejniekiem. Taja viss pa-
sludina: “Es dzivoju un kustos, un darbojos. Sajutas un kaislibas, nevis
abstrakti pratotaji un filozofi bija mani raditaji. Ta es esmu radita dzejai,
né, visa mana batiba ir dzeja!™

Lai gan tiek uzskatits, ka ir iespéjams un ka ir jaruna par Kanta atzi-
nam attieciba uz religisko valodu, kas visuzskatamak paradoties noteiktos
aspektos, kuros Kants apliko Dieva jédzienu (turklat is parskats par reli-
gisko valodu skatams ka atsléga antropologiskajam skatijumam kritiku
perspektiva), tomér ari ceribu perspektiva, kura ieziméjas ari “Spriestspéjas
kritika”, prieksplana ir Kanta interese par kopéjo prata arhitektoniku un
“ceribas gramatiku”. Lai gan Kanta netiesas atsauces uz Veco Deribu
mums $kiet iedvesmojosas un cildenas, tas tiek saistitas ar vina visparigo
uzbrukumu “bibliskajam mantojumam”, kas tas aizéno, turpreti darba “Re-
ligija tira prata ietvaros” izcelts izvirzitais teologiskais ideals, kas balstits
vésturiskas religijas progresa, noslédzoties ar “prata religiju” (Vernunftreli-
gion). Seit ari rodams vel kads dzilaks pamats Kanta un Herdera atskiri-
gajiem skatijumiem uz estétiku, valodu, filozofiju. Kanta parmetums
Herderam izsakams ar formulu “korumpé pratus” (verdirbt die Kipfe).
Sadas “prata maitasanas” atsléga ir Herdera jutekliskas idejas, poétiska va-
loda.”> Kantam tapat nebija pienemams Fridriha Gotliba Klopstoka sen-
timentali ekstatiskais literarais stils, kura, gluzi pretéji, cildenumu saskata
Herders. Herders iestajas par Klopstoka “sirds un jatu mazu” un savukart

2 “Alles in ihr ruft: “Ich lebe, bewege mich, wirke. Mich erschufen Sinne und
Leidenschaften, nicht abstrakte Denker und Philosophen: ich bin also fiir den Dichter, ja
ich selbst bin ganz Dichtung”.” Herder J. G. v. Sdmmtliche Werke. Religion und Theologie.
Erster Theil. Vom Geist der Ebriischen Poesie, Erster Theil, Karlsruhe: im Bureau der
deutschen Klassiker, 1826, S. 21.

2 Tlani O. In Search of the Hebrew People: Bible and Nation in the German Enlighten-
ment. Indiana University Press, 2018. Ilani saskata, ka $ada Kanta kritiska nostaja pret
Herderu ir tiesa saistiba ar vina no deistiem parnemto nostdju pret Bibeli. Vins to ilustré
ar atsauci uz Lesinga anonimi publicétajiem Hermana Samjuela Reimarus “Velfenbiteles
fragmentiem”, kas esot vérsti uz “Vecas Deribas” graudanu, ka ari ar atsauci uz 1780. gada
lekcijam antropologija, kur Kants it ki esot sacijis, ka Dievs gan varéjis aiztaupit visas tas
orientalas grabazas (orientalischen Kram).
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liek to pretim Kanta centieniem, péc Herdera domam, iestaties par DZona
Miltona “likuma vai prata centréto mizu”.2* Sadas atskiribas samezglojas
gan abu atskirigie risinajumi estétika, gan valodas jautajumos, ari jauta-
juma — ka tiek saprastas dzejas jeb poézijas un religiskas valodas atskiribas.

Raksturojot Kanta estétiku, F. Kolemans ir noradijis: “Valoda, kas lie-
tota, lai aprakstitu metaforu un citas analogis iztéles varietates kopuma, ir
izzinas un sapratnes valoda. Tiek runats par “saturigu” metaforu un satu-
rigu ideju: gan viens, gan otrs ietver produktivu kognitivo un afektivo
lidzdalibu. Vel lielaka nozime ir tam, ka Kants uzskata “estétiskas idejas”
par netulkojamam burtiskaja vai “determinétaja” nozime. Skaidrs, ka atski-
1iba no metaforiskajiem konstruktiem, ko lieto fizikalajas zinatnés (kuriem
lidzi tiek doti korektas interpretacijas likumi), Kanta “estétiskas idejas” ir
iekséji nenoteiktas. Metaforam fizikalajas zinatnés un matematika ir pa-
radums klat par valodas otro iedabu, tadéjadi zaudéjot savu metaforisko
atsve$inatibu. Atbilstigi Kanta “estétiskas idejas” aprakstam ir skaidrs, ka
logiski tas nevar asimilét tiesi, tapéc ka tas parstav “ipasu domasanas
modu”. Turpat F. Kolemans turpina: “Poétiska metafora ir tikai viens no
Kanta “estétisko ideju” veidiem, lai gan vin§ izvélas galvenokart poétiskus
piemérus. “Estétiskas idejas”, izteiktas vardos, ir metafora, mits vai pat
religiska valoda; izteiktas ar linijam un krasam, [..] tas klust par attéliem
vai plastiskam formam ar izteikti lielaku nozimibu un sugestiju neka ob-
jekti, no kuriem tas atvedinatas. Tapat Kants norada, ka “estétiskas idejas”,
kas izteiktas muzikala forma vai “spélé”, pienem augstaka méra kompleksu
afektivo stavoklu spriegumu un struktaras, kuras var saprast un kuram var
sekot muzika, bet nevar izteikt arpus muzikas. Tada veida, lai gan tulko-
juma jédziens, stingri runijot, attiecas uz valodu, Kants, skiet, pretstata
burtisko vai neestétisko liniju, masas vai skanas, ka ari valodas lietojumu
to estétiskai parstradei (reworking); vél vairak, vina vispariga téze ir: ne-
estétiskais ietver “noteikto” un estétiskais — nenoteikto; un visbeidzot vins

# Sk.: Buddick S. Herder, Klopstock and analogy. Kant and Milton. Cambridge,
Massachusetts, and London, England: Harvard University Press, 2010, p. 98.
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apgalvo, ka pédéjais logiski nevar tikt “reducéts vai ‘tulkots’ uz pirmo”.”**
Lai gan $is apkartcel$ jeb “parravuma” skaidrojums un ta salidzinajums ar
Herdera izvéléto prasa talaku skaidrojumu un izvértéjumu, eit aprobezo-
simies tikai ar ta nosauksanu varda, ieklaujot to atvértaja jautdjuma par
religisko valodu un Bibeli.

Ka Babeles torna narativs ieteckmé Mozus gramatu teologiju un
Bibeli? — jauta DZeimss Ostins.” Saglabajot sakotnéji religiski teologisko
kontekstu, bet jau izsenis klastot par pardomu priek§metu sekularas ievir-
zes tekstos, gan risinot valodas, tulko$anas, gan kopigas varésanas, bet ari
cilvéka lepnibas un nepaklausibas, gan ari pilsétas, arhitektaras, celtnieci-
bas nepabeigtibas problematiku, Babele saglabajusi savu enigmatisko, evo-
kativo piesatinajumu. Lai §i raksta interesés stiprinatu Babeles izseno vietu
gan stastos par valodu, gan arhitektiaru un pat to savstarpé&jas analogijas,
atsauk$os uz Umberto Eko pieméru no Irijas gramatiku “Auracepti na
n-Eces”, kas ir “Pamaciba dzejniekiem”, datéjama ar 6. gadsimtu. Tur
lasams: “Citi apstiprina, ka torni bija tikai astoni materiali, un tie bija —
mali un udens, vilna un asinis, koks un kalkis, pikis, lini. Tie parstav
lietvardu, vietniekvardu, darbibas vardu, apstakla vardu, divdabi, saikli,
prievardu, izsauksmes vardu.” Apbrinojams ir $is sastatijums, pirms kas
lidzigs ticis formuléts romanu vai germanu valoda starp valodas dalam,
valodas struktiru un torna materialiem un ta konstrukciju.?

Torna enigma izsenis ir rosindjusi maksliniekus, rakstniekus, kuri ra-
dusi un devusi Babelei vietu visdazadakajos makslas veidos. Amanda Aiz-
puriete savam dzejolu krajumam devusi savulaik nosaukumu “Babeles
nomalé”.?” Daudz pieminéta filozofiski orientétaja literatara ir argentiniesu

* Coleman F. X. J. The Harmony of Reason: A Study in Kants Aesthetics. Pittsburg:
University of Pittsburg Press, 1974, p. 162.

% Day ]. From Creation to Babel: Studies in Genesis 1-11. London: Bloomsbury, 2013,
Austin J. The Tower of Babel in Genesis: How the Tower of Babel Narrative Influences the
Theology of Genesis and Bible. Bloomington, IN: Westbow Press, 2012.

% Eco U. The search for the perfect language. Oxford, UK and Cambridge, USA: Black-
well, 1995, p. 16.

7 Aizpuriete A. Babeles nomalé. Riga: Enigma, 1999.
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rakstnieka Horhes Borhesa novele “Babeles bibliotéka” (1941).%® Guntis
Berelis® izcel Borhesa paradoksu no galigu burtu skaita radit neierobezotu
skaitu literaro darbu. Pats bibliotékas koncepts paredz gan arhitektaras,
gan literataras, valodas uzradijumu un to attiecibu sastatiSanu, sketinasanu,
pétisanu. Se pievérsisim uzmanibu vien teksta un celtnes jeb baves sa-
statijumam, paralélém, ko labirintveidiga izbavé un nolasijuma uzradijis
Borhess, nosaucot varda rindu butisko, ka ari daudz diskutéeto Babeles
torna raksturojumu, uzdodot jautajumu par valodas, arhitektaras un rakst-
nieka attiecibam.

No ta akcentésim vien paris motivus, kas parada mums svarigus $i
raksta pavedienus, proti, vienu bezgalibas, ceribas jeb notikuma, sakotnes
mainiguma pavedienu, kas nes lidzi teksta metamorfozes, literatiras ne-
pastavibas, lingvistiskas atskiribas elementus,* un otru, kas vij kopa bez-
galigo un galigo, uzradot ne tik daudz religisko momentu, cik konstruktivo,
arhitektonisko.’! Borhesa “Babeles biblioteka” tiek izlasita ka stasts par
Visumu.

No vienas puses, ta ir dieviska klatesamibas meklésana taja, kas tals no
dieviska, svétuma mekléSana pasaulg, kas ir zaudéjusi savu burvibu, bet
spéj to saskatit, saklausit, liecinat par to ar valoda lolotu vardu, no otras
puses, ta ir grausana, ar kuru sakas (vai beidzas) katra bavnieciba. Moder-
naja literatara ne tikai Borhess tiecas uzradit iespéju, ari daudzi citi ir
veltijusi pales tam, lai mazinatu Babeles téla negativos momentus.*”

Babele ir musdienu pilsétas metafora. Saja aspekta sagrauta torna mo-
tivs arhitektaras un urbanisma sastatijuma ne reizi vien ir raisijis vaimanas

* Borhess H. L. Stasti. Riga: Jumava, 2008.

# Skiet, ka Babeles bibliotéka ir Guntim Berelim tuvs koncepts. Sk., pieméram:
Berelis G. Need so abolu: tas ir makslas darbs: postmodernisms un latviesu literatira. Riga:
Aténa, 2002, 157. 1pp.

3 Waisman S. G. Borges and Translation: The Irreverence of the Periphery. Lewis-
burg: Bucknell University Press, p. 61. Péc Borhesa domam rakstnieciba lielu lomu spele
tulkosana, bet “runat par tulko$anu nozimé runat par estétiku”. Turpat sk.: p. 49, p. 202.

1 Bloch W. G. The Unimaginable Mathematics of Borges’ Library of Babel. Oxford,
New York: Oxford University Press, 2008.

32 Parizel S. Babel: ordre ou chaos? Nouveaux enjeux du mythe dans les ouvres de la Mo-

dernité littéraire. Paris: UGA Editions, 2019.
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par kopigas ticibas, kopigas kulturas, par vertikales zudumu, tas ir licis
meklét un saskatit launuma sakni atseviskiba, ka ari lukot péc vienibas
visparigaja jédzienu valoda: reizé ari atrast jaunu pretstatu taja, kas reiz
bijis vienots, proti, pretstatu starp religisko valodu un zinatnes valodu.
Jauna Covid-19 socialas distancésanas valoda, kas saknota ticiba zinatnei,
tiek apgita un attistita vienlaicigi ar izieSanu arpus 21. gadsimta sakuma
pasaulei raksturigajiem dinamiskajiem paradumiem, reizé izvirzot jau-
tdjumu par pasaules burvibas atgsanu. Jautajums par lokalo, par vietu,
ka ari par majaslapam atklajas ka jautajums par horizontali un vertikali,
parravuma un turpindjuma ritmu, radiS$anu un nojauksanu, svéta un seku-
lara attiecibam. Par Babeli ka zinamu atskaites punktu tiek runats par
proto-Babeli, t. i., par sakotnéji vienoto, sinkrétisko, bet ari tiek jautats un
taujats par post-Babeli; svinot plurila skatijuma iespéjas, atskatamies uz
religiskas valodas, arhitektiras viedajam nozimém filozofiska, fenomeno-
logiska perspektiva.

Liecibu tam, ka Babele tiek likta viena rinda ar cilveka iedomibu, ar
vina pilsétas tikumiem, atrodam musu pasu klasika. Kaudzisu “Mérnieku
laikos” atrodam §adu sastatijumu. “Ja, ja, jau es ziemu skatijos vina pogas,
izsukata pieré un pieaudzéta pakakle, domadams, ka tas vis nebus $aura
cela mingjs,” Olins runaja ta, ka varéja nomanit, ka vinam uz visa ta launs
prats, ka vins tiesa, bet nav spéka taisni nosodit, tapéc rauga tai lietai pie-
klat ar to, ka izteic jeb reizina vinu daudz lielaku neka ta patiesiba ir.
“Redzes, redzés,” vins rundja talak; it ka pats nemaz pie pasaules nepiede-
rédams, “cik ilgi Dievs panesis tas pogas, vestes, izsukatas pieres un naga
cepures. Lidz §im bij sasilusi ar pelékiem svarciniem, pastalinam un pasu
austam galvas drébém, bet nu vajaga zabaku, nu vajaga kurpju, nu vajaga
visas lepnibas. Ka tad vairs trakst no Zodomas laikiem? Tira Babele! Tapat
jau iet ka prieks udens pladiem, ka vél dziesmas vards saka:

“Eda, dzéra, danci saca,

Kameér adens pladi naca, —
precéjas, iedevas lauliba un darija visadus grékus.” Sie pedejie vardi, ka
likas, gan izskréja netisu. “Ko tad tu pats dari? Pasam jau bij pa prieksu
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sieva neka man!” Olina puisis, no galda uzsliedamies, spéji iekliedzas. Vins
bij dzivojis pilséta un nesa visas tas noladétas Zodomas, Babeles un adens-
pladu zimes, par kuram nupat Olins sludinija pastaru galu, ka vestes ar
misina pogam, izsukatus matus, barzdu pakaklé un zilganus svarkus.
Kamer Olins tas vien tiesdja, tikam vin$ vél valdijas, lai gan jau $naca vien
pa apaksu ka suta katls, bet tiklidz tas kéras pie si pédéja priekSmeta, kur
puisis skaidri zinaja, ka, ja precésanas greks, tad Olins bus pats pa prieksu
elle, tad vins turéja to par nepanesamu pastaisnibu.”** “Meérnieku laiki” ir
ka metafora juku laikiem, kad lauzu savtiguma dé] “viss juk un brak”, ne-
kartibai, kura izaug no debesu un zemes attiecibu saskobi$anas un orien-
tacijas deformésanis, un tadéjadi skatami un nolasami ki savveida Babeles
analogija. Lai ari §i ir laba ilustracija tiem pretstatiem, tiem jédzieniem, ar
kuriem esam dzivojusi, tas jautajums, kas ir §i raksta centra, drizak ir par
sena varda spéku un par to ka atslégu valodas un estétikas studijam. Jasaka,
ka apstiprinajuma interesei par valodas, religiskas valodas un estétikas at-
tiecibam netrukst, tacu ir daudz dazadu skérslu, kuru dél pétnieciba saja
joma ir apgriitinata.

Uz daziem no tiem norida Frenks Bérds Brauns: “Tomeér dabiski, ka
teologu un religijas pétnieku relativa estétikas atstasana novarta nav bijusi
gluzi bez pamata. Astonpadsmita gadsimta beigas un devinpadsmita gad-
simta sakums — kad domataji saka intensivi intereséties par savstarpé&jam
attiecibam starp religiju un iztéli un kad, gandriz vienlaicigi, moderno
sekularo domatdju metodes un zinasanas tika konsekventi izmantotas re-
ligisko tekstu un praksu studijam, estétika per se ka pas-apzinata filozofiska
disciplina bija tikai autinos. Otrkart, laika kad vélakie devinpadsmita un
divdesmita gadsimta religijas pétnieki saka pievérsties tematiem, ko varétu
uzskatit par vislielaka méra piederigiem estétikai — tadiem tematiem ka
religiskas valodas un rituala iedaba, estétika faktiski valdija lielakoties for-
malistu un citu puristu principi, kas aizklaja tas iespéjamo atbilstibu. Tie-

$am §1 gadsimta vidus desmitgadém visatbilstosakais nodoms, kas varétu

# Kaudzite R., Kaudzite M. Mérnieku laiki. Riga: Zvaigzne ABC, 2006, 33. Ipp.
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tikt parnemts no estétikas, biezi bija tur parspiléta pretenzija, ciktal ta
attiecinama uz estétiku, forma vienkarsi ir saturs; vai komunikacijas teori-
jas terminos — medijs ir zinojums. Ta ka §ads formuléjums piedava visai
maz tam, kur§ meklé péc mita dzilikas nozimes un mégina izskaitlot, vai
Bibeles (vai Dao de Dzin) simboliska valoda ir kada veida patiesa, vai pat —
ka ta darbojas precizi ka simbolisks dialogs starp estétiku un religisko re-
fleksiju, ta isti nav sakts pildit.”**

Reizé tomér pa dazadiem celiem, turklat no abam pusém, proti, ki no
teologiskas, ta no sekularas, tiek risinati jautajumi par nekognitivas piere-
dzes legitimitati, par tas tiesibam uz patiesibu, par religisko valodu, kas
rund par to pieredzi, kura iziet arpus izzinas, ikdienas praktiskajam vaja-
dzibam. Religija tiek skatita ki reprezentéta dazados veidos, saprasta ka
realitates butiska pasatklasme.* Plasi pazistama ir Rikéra formula “simbols
liek rosities”. PievérSoties tam, ka tiesi norisinas $adi domisanas “atmodi-
nasanas” soli un kadas tad atbilstigas aprises iegist esiba pasaulg, Rikérs
péti pastarpindjuma iespéjas starp to, ko, no vienas puses, pieprasa vai pa-
redz kultaru dazadiba, at$kirigas tradicijas, bet, no otras puses, Edmunda
Huserla un jau apgaismibas un humanistu aizstavéta “cilvéces vieniba”.
Valoda te atklajas ka pasauli un cilveku dzivi veidojoss spéks: pasaule veido
valodu, valoda, tis simboli, metaforas rada realitati.

Jautdjums par filozofijas un religiskas valodas attiecibam, par kuram ir
domajis un rakstijis Pols Rikérs, ieklaujas $aja dazadibas un vienibas sprie-
guma. Ar religisko valodu vins saprot valodu, kurai piemit jéga vismaz
“ticibas kopiena”, kas lieto So valodu, lai saprastu pasi sevi un méginatu sev
svarigo skaidrot sve$ai auditorijai.’® Rikeérs ir noradijis, ka faktiski tas bijis
Karls Barts, kur$ pirmais vinam paradijis un iemacijis, ka “subjekts nav
galvenais skolotdjs, bet drizak skolnieks vai valodas, kas ir lielaka pati par

3 Brown F. B. Religious Aesthetics: A Theological Study of Making and Meaning. Prin-
ceton, New Jersey: Princeton University Press, 1989, p. 4.

35 Mezei B. M. Religion. Handbook of Phenomenological Aesthetics. Ed. by Sepp H.R.,
Embree L. Dordrecht, Heidelberg, London: Springer, 2010, pp. 275-280.

36 Ricoeur P. La philosophie et la spécificité du langage religieux. Revue d’histoire et
de philosophie religieuses, 1975, n°1.



Mara Rubene. Babeles laiki

sevi, klausitajs”. Mus interesé gan Rikéra narativas hermeneitikas idejas,
gan to lietojums estétika un ietekme uz literatiras un ari arhitektaras ana-
lizi. Reizém Polu Rikéru piesauc kopa ar Romanu Ingardenu, jo vinus
vieno zinamas paraléles literatiras un arhitektaras fenomenologiska iz-
péte; tapat zinams vinu lidzibas pamats ir abiem nozimigais avots — Aris-
totela “Poétika”, ka ari tulko$anas problémas un jédziens “darba pasaule”.?”
Makslas darba uztveres pieredzé abi domataji nozimigu vietu ierada lasi-
taja jeb uztveréja aktivitatei.’® Tadu fenomenologiskas estétikas apzimeé-
jumu (gan ar atrunam) varam attiecinat ka uz Romanu Ingardenu, ta Polu
Rikeéru, ari Mikelu Difrénu. Lai gan Difréns atzist Huserla vélino darbu
ietekmi, vin§ mégina mazinat ka Huserla, ta Ingardena kognitivo ievirzi,
akcentéjot estétiskaja juteklisko un afektivo dimensiju. Atskiriba no
Romina Ingardena,* kuru ar Rikéru varétu saistit ari abiem kopigie iebil-
dumi pret Edmunda Huserla transcendentala idealisma skaidrojumu,
Rikeérs Joti butisku vietu ir atvélgjis Bibeles studijam,* attiecibam starp
filozofiju un religiju, pat teologiju. Religijas filozofiju Rikérs ievieto tadu
pretstatu ki absolutais un relativais, universalais un partikularais, savatni-
gais un atskirigais nospriegotas saspéles telpa. Religisko valodu Rikeérs
skata tiesa konteksta ar biblisko.

%7 Jervolino atzimé, ka Rikéra izpratné “varda fenomenologija’ ciesi seko vélmes un
lagSanas vardam, tada veida papladinot izpratni par lietim sapés balstita pieredze”. Sk.:
Jervolino D. L’herméneutique de la praxis. Pau/ Ricoeur. L'herméneutique & ['école de la
phénomeénologie. Paris: Beauchesne, 1995, p. 276.

3% Vultur I. Structure et concrétisation dans lesthétique d’Ingarden. Roman Ingarden:
ontologie, esthétique, fiction. Sous la direction de: Schaeffer J.-M. et Potocki C. Paris: Edi-
tions des archives contemporaines, 2012, p. 108.

% Guy P. Roman Ingarden’s aesthetic analysis: What can it tell us about religious
experience? Eidos 16/1,1999, pp. 97-116.

0 Eslin J.-C. Paul Ricoeur lecteur de la Bible. L'Herne. Ricoeur. Dir. par Revault
d’Allones M. Azouvi F., Paris: éditions de I'Herne, 2004, pp. 125-135. Eslins runa par
Rikera Bibeles lasitmakslu (/’ar# de lire). Vins izcel tris aspektus, proti, Dieva figuras (téla)
nozime nav noskirama no diskursa formam; Atklasmes jédziens atkldjas fragmentos; bib-
liska ticiba nav noskirama no tas kustibas, ko sadzirdam, saklausim, izcelam no valodas.
Filozofs Rikeérs pievérs uzmanibu ne tikai Bibeles tekstam, bet ari Bibeles lasitajam, proti,
tam, kurs izlasa, sanem zinojumu.
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P. Rikeérs noskir religisko un teologisko un $o noskirumu attiecina ari
uz valodu — religiska valoda ietver to, kas uztverami ka “sakotnéji” ticibas
izteikumi, bet jau talaka, turpmaka religiskas valodas konceptuala skaidri-
nasana attiecinama uz teologisko valodu. Religiska valoda, péc Rikéra
domam, atsedz cilvécei kopigas pieredzes religisko dimensiju. Religiska
valoda saistima ar méginajumiem rast pareizos vardus cilvéciskas piere-
dzes robezsituacijas, ar kuram cilvéce sastapusies savos pieredzes plasumos,
dzilumos, cildenuma; Dieva varda meklésana ir lieciba religiska klatbutnei
poétiskaja. Rikéram religiska valoda ir ikdienas valodas jeb objektivéjosas
valodas pretstats. Ari cilveks, péc Rikéra domam, skatams sprieguma starp
bezgaligo un galigo, t. i., no vienas puses, ir “bezpamata pamats”, bet, no
otras puses, — “cilvéka ierobezots skatpunkts”. Religija tapéc nekad nav
vienskaitli. NeierobeZotajam es varu tuvoties, tikai tas pieredzes deél, kas ir
manas un manas religiskas tradicijas robezas. Péc Rikeéra atzinas, ir tikai
dazadas religijas tradicijas, bet nav pamata domat, ka arpus tam ir kadas
absolutas zinasanas. Sava zina ta ir neizbégama post-Babeles situacija.
Ipaga vieta protestanta Rikéra pardomas ienémusi “kristietibas hermenei-
tika”. Rikérs runa par evangélijiem ka “stastiem par laiku”, par “dzivi ka
narativa meklésanu”.

Ticibas valoda, religiska valoda, dzejas jeb poétiska valoda* — visam
tam kopigs ir tas, ka tas atver manas acis uz ko lielaku par mani pasu,
paver manai dzivei jaunas iesp€jas. Ar to, ka valoda meés iegtistam spé&ju
radit un parradit, més atklajam esamibu tas radisanas procesa. Sis attie-
cibas iedabu tuvak lauj iepazit metaforas izpéte. Péc Rikéra domam,
metafora mums sniedz ki valodas, ta realitates metamorfozes pieredzi.

# Akmentin§ R. Rakstnicka Augusta Sauliesa pasaules uzskata pamatproblému ak-
tualitate. Riga: LU Akadémiskais apgads, 2020, 95. Ipp. Roberts Akmentins, raksturojot
religijas batibu, tur raksta: “Saulietis 3o religijas un dzejas tuvibu, kas saknojas vina dzilaja,
intuitivaja vértibu izjuta, vispirms redz tautas dzeja, kura ir musu pasu cilvécibas evange-
lijs.” Tapat & tuviba Saulietim blazmo ari tautas labako rakstnieku darbos, religiski gari-
gaja dzeja “dziesmu gramatd”, visas cilvéces dizgaru dzeja un beidzot ari pasa “gramatu
gramata — Bibele”, kura vinam ir “neizsmelams gudribas, vareniako jutu, religijas un dzejas
svétais avots”; “ne vien religijas gramata, bet varenaka dzejas graimata, kada vien lidz $im
tikuse lasita”.
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Sadarbojoties ar André Lakoku, Vecas Deribas specialistu, Rikeérs pievér-
$as Dziesmu dziesmai (kas bija gan Hamanim, gan Herderam poétiskas
valodas paraugs). Tas sakariba Rikeérs norada uz to ipaso dziesmas spéku,
ar kuru Dziesmu dziesma taja ietverto metaforisko tiklojumu atbrivo no
ierobezosanas ar jebkuru reilista interpretaciju, suspendéjot seksualo at-
sauci un atverot verbalo spéli autonomai labpatikai un daudziem citiem
izlasijumiem.* Lidzigi citiem fenomenologiem — Huserlam, Heidegeram,
Ingardenam un citiem — Rikers ir daudz pétijis iztéles tému. Tacu atski-
riba, pieméram, no Heidegera, kur§ darba “Kants un metafizikas probléma”
lukojas galvenokart tikai “Tira prata kritikas” virziena, rakstot par izteli,
Rikérs ir pievérsies un $aja aspekta apdomajis Kanta “Spriestspéjas kri-
tiku”. Par to liecina ari $§ada it ka vienkarsa, tomér biitiska formula: “Ta
Kants ieceréja iztéli “Spriestspéjas kritika, iedibinot saskanu starp iztélo-
tiesspéjas brivo spéli un sapratnes formu teleologija, kuras mérkis nebija
arpus tas.”*

Rikérs noskir religisko no poétiska diskursa vairakos batiskos veidos.
Religiska valoda atskiriba no poétiskas valodas paredz pienemt lémumu,
pieprasa angazétibu: poétiskais vards, rundjot Martina Heidegera var-
diem, nosauc svétumu, religiskais vards un religiska valoda aicina, sauc un
pieprasa pienemt lémumu, izskirties, ieklauties kopiena. Religiska valoda
ir modificéta, intensiva poétiska valoda: tada ta ir nepiecieSama, lai ru-
natu, kas ir svarigi Rikéram, par robezpieredzém, pieméram, bailém no
“slimibas uz navi” vai gluzi cita amplitada — jaunatrastas milestibas eksta-
z€m, kas var sagraut iepriekséju pasaulsredzéjumu un pieprasit “citu”.
Tada valoda, kam nakas izteikt $adas ekstrémas izmainas un tam atbilstigo
pieredzi, var but un ir “divaina” un tada ir parabola par Dieva valstibu.

Lai gan var likties, ka starp arhitektaru, kura savus projektus ierak-
sta akmeni, vai kados citos péc iespéjas atram klimata izmainam nepa-
klautos materialos, un literaro darbu, stastu ir kas nesalidzinams, kads

# Sal.: Ricoeur P, LaCocque. Penser la Bible. Paris: Le Seuil, 1998, p. 421.
# Sk.: Ricoeur P.The Bible and the Imagination. The Bible as a Document of the Uni-
versity. Cheo, California: Scholars Press, 1981, pp. 49-75.
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neparvarams bezdibenis, kas tos noskir, tomér gan Ingardens, gan Rikeérs
ir saskatijis lidzibu, vilcis paraléles. Zinama méra ta ir sekosana Kantam,
kur§, noradot uz méginajumu apvienot dailas makslas, uzsver estétisko
ideju izpausmes principu, ka vins§ saka “péc analogijas ar valodu”. Feno-
menologiskas ievirzes domatijiem arhitektira ir nozimiga, lai pievérstu
uzmanibu cilvéka esibai pasaulé: Heidegers akcentéjis vietas nozimi “ma-
josana”, Rikeérs izlicis atminas akcentu. Ingardens noskir arhitektaras
makslas darbu, kas muas uzruni estétiski, no organiski izprastas celtnes, tas
ir, pasvitrojot atskiribu starp dzivnieku pasaules (skudras, bites u. ¢.) un
cilveku bavém. No Ingardena apceres “Par arhitektiras makslasdarbu™*
izcelsim tikai vina izvéléto atsauci uz Parizes Dievmates katedrali, ar kuru
vins ilustré tas realitates kompleksitati, proti, gan to, ka ta ir cilveku roku
darbs, gan to, ka ta spéj pildit un pilda religiski sabiedriskas funkcijas, ka
ta ir noteikts veselums. Bet vél vairak, proti, to, ka “ar katru isteni jaunu
apzinas ievirzi” arhitektara iegst “jaunu objektivitati”. Saprotams, ka in-
Zenieris, celtnieks rapéjas par tiem likumiem, kam paklauti materiali, kuri
paklaujas fiziskiem likumiem, tacu ari tad Parizes Dievmates katedrale
nav tikai akmenu kravums. Ingardens piesauc ari makslas vésturnieka
skatpunktu, bet, ka ari ar to vél nepietiek, més parliecinimies péc uguns-
gréka, kuru katedrale piedzivoja pirms paris gadiem.

Rikérs raksta: “Pilséta savac viena telpa dazadus laikmetus, davajot
musu skatienam gaumes véstures un kultaras formu nogulumiezus. Pil-
séta atdod sevi reizé skatiSanai un lasiSanai. Taja izstastitais laiks un ap-
dzivota telpa ir ciesakam sasaistém neka atseviska izoléta celtné. Pilséta
tatad raisa daudz kompleksiakas kaislibas neka to spéj maja, ciktal ta pie-
dava parvietosanos, pulcésanos, ka ari distancésanos. Tur meés varam
sajusties nomaldijusies, bez sakném, pazudusi, kamér tas publiskie lau-
kumi ieladz uz pieminas sviné$anu un ritualu sanakdanu kopa.”* Pilséta,
pilseétvidé arhitektaras makslasdarbs atraisas sava véstijuma. Rikéram

* Ingarden R. Ontology of the Work of Art. Ohio: Ohio University Press, 1989,
p. 256.
* Ricoeur P. La mémoire, bistoire, I'oubli. Paris: Seuil, 2000, p. 187.
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arhitektara iegust tadas valodiskas formas, kuras norisinas saruna par pa-
gatni, par tagadni, par nakotni. Kants runa par izcilam celtném, templiem,
vienmeér uzsverot nepieciesamibu tam atbilst noteiktam mérkim, tapat
teleologisko principu vins akcenté, runajot par arhitektoniku un arhitektu
analogiska, metaforiska nozimé. Analogijas starp telpa konstruéto un ma-
terialos ierakstito un laika véstito, valoda sarakstito literara darba izpétes
uzdevumu Rikérs saprot ka méginajumu novérst vienkarSotu stasta laika
un arhitekturas telpas pretstatiSanu, t. i., parvértét universala laika un geo-
metriskas telpas jédzienus, ko aizsakusi un uztur vispirms un galvenokart
kartéziska dualisma pieeja. Saji izpéte, lietojot fenomenologijas instru-
mentus, Rikérs “atslédz paralélismu, lidz pat tam, ka runat par arhitek-
taras narativitati klast legitimi”.*® Rakstu Rikérs noslédz, ipasi izcelot un
akcentéjot nepieciesamibu péc “atminas darba” (¢ravail de memoire), kas
vajadzigs, lai nezaudétu “maigumu dzivei” (douceur de vivre). 20. gadsimta
vidus milzigo drupu — zudu$o piemineklu, zuduso dzivju, veselu laik-
metu — atcere, kam, Rikéraprat, ir jabut lidzdaligai “musu pilsétu lasisana”
(la lecture de nos villes). Sads atminas darbs izkaroto slavu papildina ar
pazemibas pardzivojumu, dzivajiem atgadina par navi un mir§anu un var-
darbigos notikumus, kas ir visam pamata, aicina lidzsvarot radosas dzives
darbiguma. Babele — nepabeigta celtne — ir valodas izbuves analogs, kura
arvien vél pievienojams kads vards, kas atjauno saistibu (re-/igio), at-
dzivina valodisko darbibu. Babele — simbols, metafora, ipasvards, lai kas
ta ari butu, ir nozimju nogulsnes, kuras rosina iztéli, dod impulsu doma-
Sanai.

Dienasgramata Rikérs atzimé, ka piemérotaks vards par ticibu vinam
skiet “piederibas” vards, kas raksturo vina attiecibas ar kristietibu un pie-
ker§anos Kristum, caur kuru dota bezgaliba un visaugstakais, ko milét.
Rikérs atzimé: “Tas kristietibas veids, kuram es piederu, ir janoskir ka
religija starp citam uz tas “izklidinasanas” un “apjukuma” kartes péc

4 Ricoeur P. Architecture et narrativité. Urbanisme 303, novembre — décembre,
1998, p. 46. Raksta vins atsaucas uz Temps et récit 1. séjuma izvérsto un skaidroto mimeésis
formu — prefiguricijas, konfiguracijas, refiguracijas — lietosanu arhitektaras izpéte.
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Babeles; péc Babeles tas neapzimé kadu katastrofu, bet drizak pluralitates,
kas raksturo visus cilvéciskos fenomenus, apstiprinajumu.” Rikéra “pie-
deribas”, vina “aktivitates”, darbibas un rado$uma aizstaviba un kopsana
sabalsojas ar citiem lidzigiem centieniem uz religijas, estétikas robezam
un iedvesmo talaku valodisko resursu* pétniecibu.

4 Ricoeur P. Living up to Death. Chicago & London: The University of Chicago
Press, 2009, p. 64-65.

* Religiska pluralisma parstavis Pauls Kniters sava tekstualds interpretacijas pro-
jekta, liekot akcentu uz darbibu, runa par “kristologisko valodu”, “Jaunis Deribas va-
lodu”. Vins raksta: “Ortoprakses primaritites attieciba pret ortodoksiju atzisana var tikt
lietota pastorali, lai lautu kristigticigajiem izprast Jaunas Deribas valodas iedabu un to, ko
nozime but uzticigam $ai valodai. Kristologiska valoda un Jaunas Deribas nosaukumi par
savu galveno mérki izvirza nevis piedavat galigus, ontologiskus apgalvojumus attieciba uz
Jézus personu vai vina darbiem, bet dot iespéju sajust Jézus vizijas speku [..], butu precizak
un pastordli efektivak, es domiju, saukt Jaunis Deribas pretenzijas uz Jézu par “darbibas
valodu”.” Knitter P. Toward a Liberation Theology of Religions. Tbe Myth of Christian
Uniqueness: Toward a Pluralistic Theology of Religions. Ed. by J. Hick and P. F. Knitter,
Eugene, Oregon: Wipf&Stock Publishers, 1987, p. 196.



Mara Rubene

The Times of Babel: the Religious
Language and Phenomenology
of Architecture

Summary

'The author of this essay has used the Babel Tower to get closer to the
evocative nature of language. Reflection on the symbolic, metaphoric and
idiomatic nature of the Babel Tower is developed by following the turn to
aesthetics in religious studies, as well as researching the theme posed by
Paul Ricoeur on the relationships between philosophy and religious lan-
guage. Ricoeur’s ideas on the creative nature of language are disclosed by
pointing to the differences between the religious and poetic language, as
well as his analogous positing of architecture and narrativity. The phenome-
nological aspect is emphasised by reminding of Ricoeur’s and Ingarden’s
aesthetic affinities. For both of them, not only the critique of Edmund
Husserl’s transcendental idealism is important, but also the analysis of
Kantian philosophy.

Moreover, both are careful readers of Aristotle, notably Poetics. As the
Babel Tower so the Notre-Dame de Paris are rich sources of sedimented
meanings both on the level of aesthetics and religion or religious language.
Paul Ricoeur by elaborating the study of Bible, as well as Aristotle has
revived a philosophical discussion and has become influential in areas
somewhat distant of his direct interests, namely, aesthetics and theology.

Keywords: Babel, religious language, aesthetics, Paul Ricoeur, architecture



Rita Marija Vabalaité

FAITH AND REASON IN THE THEORIES
OF OPEN AND CLOSED SOCIETY

The article deals with the views of two eminent philosophers — Henry Bergson and
Karl Popper, who are considered as representing dﬂzrent trends in European thought.
The originality of the present article consists in an attempt to bridge the gap between the
outlooks of both thinkers by way of looking for points of coincidence in their understanding
of the open/closed society dichotomy. The article proposes to distinguish between the use of
the terms openness and closedness, as well as by underscoring the rationalistic versus fid-
eistic character in understanding morality by both authors.

Fa/lowing our theoretical interest, we analyse the concept af closeness and openness in
Bergson’s and Popper’s philosophies, reveal their advantages and limits and consider the
roles of faith and reason in their theories. At the same time, we aim to draw particular
attention fo those elements of the theories which may help to think about the most relevant
problems of the relation between the individual and society and between different socie-
ties. Thus we recall their arguments and reconsider them taking into account the changes
which have happened during the last half of the 20M century. Although both of our phil-
osophers argue for the open society, their meanings of the very terms openness’ and closed-
ness’ differ. Popper essentially supports Bergson’s opinion on a closed society, but he
disagrees with Bergson’s interpretation of the basis of an open society and assesses an in-

Sluence of mystical insights on social attitudes as a factor which increases closedness. Both
of them hold to the opinion that human sociality in a small group is of biological nature
and customs of social lg'ﬁf are enforced by myths or some supernatural will, or at least they
are as unalterable as regularities which may be seen in nature. Such beliefs justify the
necessity to surrender to the group interest, so reason is not the ground for morality in
closed societies. Bergson argues that reason first stimulates humans to behave egoistically
and then the same reason gives arguments why it is not worthy to disregard the obliga-
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tions committed to ensure the public welfare. Both of them acknowledge that an open
society is not yet created and suggest means for its creation. Bergson asserts that the source
of open morality is mystic love. He looks for moral actions which are not based on any kind
of constraint and argues that open morality should act as an appeal to integrate into
all-embracing cosmic emotion and freely follow the example given by Christian mystics.
Popper agrees that Christian faith may make a great contribution to establishing frater-
nal human relationships, but argues that the appeal to love and to act as love suggests us
is dangerous. This view is based on Popper’s belief that a person cannot feel the same
emotions towards everybody, and thus emotional relationship inevitably supposes
anti-equalitarian attitude. Popper’s treatment of the Bergsonian theory as dangerous
might be justified only in case we ignore the criticism of Bergson of static religion and his
attempt to consider the possibility of the religion as being dynamic. Certainly, even Berg-
son /.Jimself admits that dynamic religious fait/y could be only exceptional. 77.Jerefore, his
attempt to generalize exceptional experiences of extraordinary individuals into the general
strategy of society is highly dubious. Popper’s suggestion for proper human relationship is
to realise that men, whom we have never seen and will never see, are like us and their
interrelationships are like our relations to our fellow-men. Thus, we need to help those
affected by disasters that are avoidable. The philosopher agrees that emotions rather than
reason are the mainsprings of our behaviour; nevertheless he emphasises that we need to
suspend our immediate emotional responses and to implement a critical attitude to our
rational decisions. On the other hand, he recognizes that value statements cannot be ra-
tionally substantiated. zfccording to him, reasonable attitude actually originates in an
irrational or intuitive decision, though this act of faith should be submitted to rational
tests and possible refutations.

To sum up, we accentuate that the best advantage of these two theories is an apt
criticism of contemporary society and that some specific elements of both sets of ideas (Berg-
sonian and Popperian) may be useful in dealing with the present problems of societal and
individual morality. Nevertheless, in an attempt to explain which measures (except the
violent ones) should be taken into account to escape the natural egoism of individuals and
particular communities and fo create open societies, both philosophers face difficulties. Their
strategies are based on some kind of faith, either faith in altruistic emotion, or — in con-
scientious reasonableness.

Keywords: reason, faith, emotion, openness, closedness.
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Nowadays we hear a wide range of opinions as to directions of social
developments, from “our country first” to a need for global responsibility
as we face the Anthropocene. It has been a long time since European
states were on the path of openness, yet now the split of disagreement
between the European states is widening. The challenges emerge because
of immigration, tension among the regions speaking different languages
within the states, controversy over Brexit, “customs” wars, the rise of pop-
ulist parties, which agitate for national isolation, and, paradoxically, sup-
port populist protest movements in other states. Another alarming factor
is that there are countries which, following a short-sighted national secu-
rity and economic welfare interest, refuse to hold to the commitments of
the international treaties on disarmament and pollution. Philosophers
started to analyze the outcome of the open and closed societies in the
mid-20" century, and now we may recall their arguments and reconsider
them, taking into account the changes which have happened during the
last half of the 20" century. It is also important that many discussions
which value different theories most usually attempt to denigrate the op-
ponent’s theory, diminish the value of the opponent’s ideas, and there are
no attempts to reach an impartial conclusion on the outcome of closeness
and openness for the creation of strategies of more than just general con-
dition.

'The theories of Henri Bergson and Karl Raimund Popper on the open
and closed societies are best known in Lithuania. It is evident that the
main ideas of Popper are developed in his philosophy of science; therefore
this is discussed mostly. When considering the philosophy of Bergson, the
social ideas and the concept of creativity are central;' there are also publi-
cations which consider his concept of mysticism.? Following our theoret-

1A recent publication stresses that “the current striving-to-emerge creative soci-
ety, can be fruitfully understood by invoking the concepts of Bergsonian é/an vita/ and
Heideggerian Ge-szell” (Stasiulis N. Karybos visuomené Lietuvoje: kirybos sampratos
eskizas. Logos, 2015, No 82, p. 16).

2 Andrijauskas A. Bergsono “pozityviosios metafizikos” santykiai su Vakary mas-
tymo tradicija. Logos, 2008, nr. 57, p. 13; Cazali P. K. Kodél Bergsonas doméjosi mistikais?
Logos, 2008, No 55, pp. 64-73.
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ical interest we shall attempt to analyze the concept of closeness and
openness of both authors, and try to reveal their advantages and limits,
consider the roles of faith and reason in their theories, yet also draw at-
tention to those elements of their theories which may help to think about
the problems of the relation between the individual and the society and
the social relations which are most relevant.

'The first comment on the relation of these theories of open and closed
society can be found in Popper’s book The Open Society and its Enemies
(1945). He notes that he found the concepts of open and closed societies
in Henri Bergson’s treatise 7he Two Sources of Morality and Religion (1932)
and emphasises that he tends to use these terms in a different sense. He
writes:

“My terms indicate, as it were, a rationalist distinction; the closed
society is characterized by the belief in magical taboos, while the
open society is one in which men have learned to be to some extent
critical of taboos, and to base decisions on the authority of their
own intelligence (after discussion). Bergson, on the other hand, has
a kind of refigious distinction in mind. This explains why he can look
upon his open society as the product of a mystical intuition, while
I suggest [--] that mysticism may be interpreted as an expression
of the longing for the lost unity of the closed society, and therefore
as a reaction against the rationalism of the open society.”

'Thus, although both of them argue for the open society, the meaning
of the terms ‘openness’ and ‘closedness’ differ. Popper essentially supports
Bergson’s opinion on a closed society, but he disagrees with Bergson’s in-
terpretation of the basis of an open society and assesses an influence of
mystical insights on social attitudes as a factor which increases closedness.
Popper, following, perhaps, his methodological attitude to formulate only
the statements which are easily falsifiable, simplifies the ideas of Bergson.
Therefore the question arises to what extent Popper’s criticism of the the-
ory of Bergson is justified. Yet, first, we shall examine similar features of

* Popper K. R. The Open Society and its Enemies. In two volumes. Fifth edition (re-
vised). Vol. 1. London and New York: Routledge and Kegan Paul, 1986, p. 202.
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their theories, and point out that the majority of these can be found in
their concepts of closed societies.

Attractiveness of national closedness and its weaknesses

Bergson writes that faith in a stage of static religion has two main
functions, namely, to ensure morality and national integration. Being com-
mon to all members of a closed group it connects them tightly during the
performance of rituals, allows feeling of the difference between their and
other groups, ensures the success of common activities and protects
fromgeneral danger. It keeps the unity of the group, yet inevitably fosters
the belief that this group is higher above all the rest. This leads to nation-
alism. The members of the group do not care about the rest of humanity;
they are always ready to fight — for attack and defence. In Bergson’s opin-
ion, a state of war is natural, even inescapable within the societies, if their
structure is based on an individual or collective ownership. As he says, “self
centeredness, cohesion, hierarchy, absolute authority of the chief, all this
means discipline, the war-spirit”,* which is typical of closed societies on
the whole. Even the sense of patriotism and the feeling of the community
within big nations are seen by the author as morally satistactory, yet hardly
implementable.

While interpreting the morals of the closed society, Bergson returns
to the pre-Kantian idea that the main goal of an individual and the soci-
ety is self-protection. This particular need determines that as long as the
behaviour of the individual is governed only by instincts, his/her interest
and the interest of the whole tribe coincide. The author emphasizes the
similarity between the laws of nature and the laws and moral rules which
maintain the order within the closed society. The people of closed societies
see their social order as natural in spite of the repetitive breakdowns of it.
These cracks are treated as exceptions to the general rule. The philosopher
holds to the opinion that human sociality is of a biological nature; there-

* Bergson H. The Two Sources of Morality and Religion. Translated by R. Ashley An-
dra and Cloudesley Brereton. Notre Dame: University of Notre Dame Press, 2002, p. 283.
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fore many provisions of individual morality are based on social require-
ments. Bergson suggests:

“Habit is enough, and in most cases we have only to leave well
alone in order to accord to society what it expects from us. More-
over, society has made matters very much easier for us by inter-
polating intermediaries between itself and us: we have a family; we
follow a trade or a profession; we belong to our parish; to our dis-
trict; to our country.”

Being a member of various communities, an individual must perform
the roles which are defined by the society. In Bergson’s opinion, people in
the closed societies seldom think about how they should behave, since
duties are performed almost automatically. We think that in order to be-
have properly it is enough to have self-discipline. We are aware of our
determination only when we really need to think what we should do,
while the direct need will invite us to behave egoistically. Therefore the
author finds in the human nature not only an inclination to sacrifice to
the common interest, but sees therein also the sprouts of egoism. He states
in Creative Evolution (1907) that although reality is based only on one
principle, there is also much of disorder within it:

“Harmony is far from being as perfect as it has been claimed to be.
It admits of much discord, because each species, each individual
even, retains only a certain impetus from the universal vital impul-
sion and tends to use this energy in its own interest. [--] The spe-
cies and the individual thus think only of themselves whence arises
a possible conflict with other forms of life. Harmony, therefore,

does not exist in fact; it exists rather in principle.”

In the human society where the behaviour of every individual is de-
fined by his/her social function the first what helps to overcome egoism is

> Bergson H. The Two Sources of Morality and Religion. Translated by R. Ashley An-
dra and Cloudesley Brereton. Notre Dame: University of Notre Dame Press, 2002, p. 18.

¢ Bergson H. Creative Evolution. Translated by Arthur Mitchell. New York: Cosimo
Classics, 2005, pp. 57-58.
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the mythical worldview which justifies the necessity to surrender to the
group interest. It is worth noting that even now the ideologists of national
closedness are looking for the support to their projects by attempting to
create ‘new myth’, i.e. narrative about an extraordinary history of their
nation or a great destiny designated for it.

It is even harder to rationally prove that pure egoism is not a story of
success. According to Bergson, it will take a long time for people to un-
derstand rationally that it is by seeking for the common good that they
will most effectively satisty their individual desires. Bergson often notes
ironically that only the theorists of utilitarianism believe it.

As we have already mentioned, Popper describes an order of the closed
societies similarly to Bergson. He acknowledges that a closed society can
be compared to an organism:

“It resembles a herd or a tribe in being a semi-organic unit whose
members are held together by semi-biological ties — kinship, liv-
ing together, sharing common efforts, common dangers, common
joys and common distress. It is still a concrete group of concrete
individuals, related to one another not merely by such abstract so-
cial relationships as division of labour and exchange of commodi-
ties, but by concrete physical relationships such as touch, smell, and
sight.””

Popper declares that members of the closed society are ascertained
that customs of social life are enforced by a supernatural will or at least
they are as strict and unalterable as regularities which may be seen in
nature. A member of a tribe sometimes needs strength to act according to
moral norms, but “he will rarely find himself in the position of doubting
how he ought to act”.® The function of an individual determines his obli-
gations, the mode of proper conduct is always already defined, thus it is
not necessary to make personal decisions, or to take personal respons-

ibility.

7 Popper K. R. The Open Society and its Enemies. Vol. 1, p. 173.
8 Ibid., p.172.
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There are, however, differences in the understanding of duty in the
theories of Popper and Bergson. Bergson does not define clearly the rela-
tions between the duty, reason, instincts and habits. He states that “no
obligation being instinctive, obligation as a whole would have been in-
stinct if human societies were not so to speak ballasted with variability
and intelligence. It is a virtual instinct, like that which lies behind the
habit of speech”.” On the other hand, the philosopher stresses that “an
absolutely categorical imperative is instinctive or somnambulistic, repre-
sented as such if reflection is roused long enough to take form, not long
enough to seek for reasons”."

Hence he attempts to add to the Kantian theory the explanation of
how and why first conscious requirements of the society turn into the
habits which don’t require involvement of reason. The reason, according to
his theory, performs the paradoxical role. It is the reason which first stim-
ulates human to behave egoistically. The nature is made in such a way that
together with a factor which poses a risk for the survival, there is also a
counteraction. In this case it is the same reason which gives arguments
why it is not worthy to upset the obligations committed to the public
welfare. Gilles Deleuze explains that in Bergson’s theory “each particular
obligation is conventional and can border on the absurd; the only thing
that is grounded is the obligation to have obligations, ‘the whole of obli-
gation’; and it is not grounded in reason, but in a requirement of nature,
in a kind of ‘virtual instinct’, that is, on a counterpart that nature produces
in the reasonable being in order to compensate for the partiality of his
intelligence”."

It means that reason does not form grounds for morality; it only jus-
tifies the existing moral norms and goals. Therefore, similarly to Jean
Jacques Rousseau, and contrary to later Popper, Bergson treats the reason
to be an obstacle to its own destructive activity. However, the morality of

? Bergson H. The Two Sources of Morality and Religion, p. 28.

10 Tbid., p. 26.

! Deleuze G. Bergsonism. Translated by Hugh Tomlinson and Barbara Habberiam.
New York: Zone Books, 1988, p. 108.

41



42

Religiski-filozofiski raksti XXVIII

the closed society does not satisfy the philosopher not just because it is
not based on reason. The reason is not a factor that forms the basis of
morality in his theory of open society.

Society in between closedness and openness

Life in contemporary society shows, that neither concrete physical
relationships, nor ‘virtual instinct’ any longer ensure moral behaviour of
citizens even within separate countries. All the more nowadays virtual
space enables daily interaction of individuals across all state borders.
Completely abstract communities are formed, and it turns out that the
belief that the integrity of relationships can be guaranteed by biological
automatisms turns into absolute utopia.

It should be noted that Bergson himself admits that it is impossible
to detect pure closed and open moralities in reality. According to him,
closedness and openness, static and dynamic rather are only two theoret-
ically distinguished limit cases of spirit, consciousness, or just human ori-
entation. The current morality is mixed, it “includes two things, a system
of orders dictated by impersonal social requirements, and a series of appeals
made to the conscience of each of us by persons who represent the best
there is in humanity”."? In the philosopher’s view, the qualitative leaps
inspired by the best people are already happening, but their results are not
comprehensive, and gradual, partial improvements are incapable of change
into a state of openness. Bergson does not specifically indicate what direc-
tion his suggestions for improvements would be in. In fact, the tools of a
creation of future societies offered by Bergson are fairly radical. The phil-
osopher declares the need of birth control, as he acknowledges that if we
want to avoid war: “The State would have the right to interfere, to estab-
lish the paternity, in short, take measures which under other circumstances
would be inquisitorial, since the State is tacitly expected to guarantee the
food supply of the country and hence that of the child that has been

12 Bergson H. The Two Sources of Morality and Religion, p. 84.
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brought into the world”."® He also recognizes that international organiza-
tions seeking to ensure peace in humanity may need to take strict regula-
tion, when he writes that: “It is a dangerous mistake to think that an
international institution can obtain permanent peace without having the
authority to intervene in the legislation of the various countries, and even
perhaps in their government”.’* Obviously, as a condition of good inter-
national relations, Bergson equally recognizes further acquaintance with
other people’s language, literature and civilization and states that demo-
cracy is the only political system that, at least in its intentions, goes be-
yond the principles of a closed society.

Like Bergson, Popper acknowledges that an open society is not yet
created and suggests “that we are still in the midst of the transition from
the closed to the open society”.” In an interview given shortly before his
death he accentuates present social tasks of fundamental importance. He
says that “our first task is peace; our second task is to see that nobody be
hungry; and the third task is fairly full employment. The fourth task is, of
course, education”.’® According to him, a danger for educational efforts is
in mere entertainment intention of television (surely it might now be
supplemented with more recent forms of mass media). Equally, demo-
cratic control of the sense of responsibility in such organizations is re-
quired because of their “potential political power which is almost
unlimited”.!” Popper discusses a recurrence of a trend to closedness which
shows itself in bureaucratisation. In this instance the imposition of ampli-
fied structures of procedural rules leads to the transformation of persons
into apparatuses capable to perform well defined tasks, but thoughtless of
ends of their activities. Popper critically analyses the social prognoses —
even before Alasdair Maclntyre —, who in his famous book After Virtue

B3 Bergson H. The Two Sources of Morality and Religion, p. 290.

# Ibid..

15 Popper K. R. The Open Society and its Enemies. Vol. 1, p. 59.

16 Chmielewski A. J., Popper K. R.The Future is Open: a Conversation with Sir Karl
Popper. Jarvie I. and Pralong S. (eds.), Popper’s “Open society” After Fifty Years. The Continu-
ing Relevance of Karl Popper. London and New York: Routledge, 1999, p. 38.

17 Tbid.
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similarly points to managerial dictatorship and social theorists’ predispo-
sition to approach human beings as merely means, instead of recognising
them as ends in themselves. In order to get rid of what Popper calls “the
tyranny of the petty official”,'® it is advisable not to look for the measures
which would help to achieve the greatest ultimate good, but rather help
those affected by disasters that are avoidable. The philosopher suggests “to
replace the utilitarian formula ‘Aim at the greatest amount of happiness
for the greatest number’, or briefly, ‘Maximize happiness’ by the formula
“The least amount of avoidable suffering for all’, or briefly, ‘Minimize
suffering”.? In a parallel case to asymmetry of positive and negative state-
ments in his falsification theory, Popper argues that we need to ack-
nowledge an asymmetry of pain and pleasure in our moral theories. As he
puts it, “we should realize that from the moral point of view, suffering and
happiness must not be treated as symmetrical; that is to say, the promotion
of happiness is in any case much less urgent than the rendering of help to
those who suffer, and the attempt to prevent suffering”.?* Another impor-
tant clue for this idea is suggested by Sandra Pralong, who believes that
“even though there is indeed an infinitely large variety of tastes in human
nature, the things that we find truly repugnant fall, it seems, into a much
narrower and more universalizable range”.*" So it is easier to measure what
should be avoided than what should be done in order to increase hap-
piness.

Popper complains of the condition that we make mistakes because our
knowledge is always imperfect. But even more important reason for sus-
pending of our positive designs, in his view, is “the fact that there always
exist irresolvable clashes of values: there are many moral problems which

8 Popper K. R. The Open Society and its Enemies. Vol. 1, p. 4.

9 Ibid., p. 235.

20 Tbid.

2 Pralong S. Minima Moralia: is there an Ethics of the Open Society? Jarvie I. and
Pralong S. (eds.), Popper’s “Open society” After Fifty Years. The Continuing Relevance of Karl
Popper. London and New York: Routledge, 1999, pp. 140-141.
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are insoluble because moral principles may conflict”.?? Thus, we need to
create the most favourable conditions for different opinions and for ra-
tional discussions. Similarly to John Stuart Mill, Popper advocates an in-
dividual’s right for particular thinking. In 7he Poverty of Historicism (1957)
he maintains:

“If the growth of reason is to continue, and human rationality to
survive, then the diversity of individuals and their opinions, aims,
and purposes must never be interfered with (except in extreme
cases where political freedom is endangered). Even the emotionally
satisfying appeal for a common purpose, however excellent, is an ap-
peal to abandon all rival moral opinions and the cross-criticisms

and arguments to which they give rise. It is an appeal to abandon

rational thought.”

Popper complements his incitement to encourage diversity of outlooks
pointing up freedom of association and protection of free subsocieties,
“each holding different opinions and beliefs”.?* According to him, cherish-
ing of this diverseness, apart from a democratic form of government, is a
prerequisite for the transition from closedness.

'The philosopher mentions some more impediments that ought to be
surmounted in order to achieve a fairer condition. Further we shall recon-
struct Popper’s suggestions for a gradual change of closedness from his
descriptions of the characteristic features of an open society.

Variations in composition of openness

Bergson upholds the view that the goals of society are changing ac-
cording to the pendulum principle. As the main preocupation of human-
ity today is pleasant life, entertainment, luxury, he predicts the possibility

> Popper K. R. Unended Quest: An Intellectual Autobiography. London and New York:
Routledge, 2002, p. 132.

3 Popper K. R. The Poverty of Historicism. Boston: The Beacon Press, 1957, p. 159.

2 Popper K. R. Indeterminism and Human Freedom. Miller D. (ed.), 4 Pocket Pop-
per. Glasgow: Fontana Press, 1987, p. 248.
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that people will start to long for simplicity, will be pleased to be able to
abstain from the harshest desires and pleasures. So, in this respect, the
relevance of Bergson’s ideas can be noted. While there is no reason to
assert that in practice our societies are already valuing moderation,” the-
oretically its need and its implementation strategies become the central
theme of the Anthropocene theorists. Bergson believes that the assurance
of our simple material existence and appeals made by modern mystics
might make an impulse to change the goal of our industries from “exag-
erated comfort and luxury for the few, rather than liberation for all”* to
increasing our time and energy for spiritual needs.

Like Popper several decades later, Bergson looks into the question of
a possibility to predict social events. According to him, in the closed so-
cieties religious images facilitate explanation to the effect that the results
of an action are rarely the ones expected and reconcileble with such situ-
ations. The development of an open society cannot be predicted not so
much because of the lack of our knowledge, as because of its very nature.
In his book Creative Evolution Bergson suggests:

“It would be futile to try to assign to life an end, in the human
sense of the word. To speak of an end is to think of a pre-existing
model which has only to be realized. It is to suppose, therefore, that
all is given, and that the future can be read in the present. It is to
believe that life, in its movement and in its entirety, goes to work
like our intellect, which is only a motionless and fragmentary view
of life, and which naturally takes its stand outside of time. Life, on

the contrary, progresses and endures in time”.?’

'The philosopher does not describe details of moral principles that are
inherent in an open society, for if they were known, it would not be the

% Actually the situation is completely different, in the words of a recent study “in a
post-industrial mediated enterprising society our only guides are often profitability, visi-
bility and high ratings” (Kacerauskas T. Karybos visuomenés terminai ir sampratos. Logos,
2014,No 78, p. 17.

% Bergson H. The Two Sources of Morality and Religion, p. 309.

7 Bergson H. Creative Evolution, p. 58.
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fruit of true creation. In the same book Bergson writes that the common
intellectual concepts are not fit for the explanation of things that are per-
ceived through intuition, thus open, dynamic morality cannot be con-
ceived on the basis of the existing knowledge. It might be because Bergson
expresses his thought about features that are characteristic of the open
society people rather cautiously: “Loyalty, sacrifice of self, the spirit of
renunciation, charity, such are the words we use when we think of these
things”.?® The philosopher believes that the Gospel morality is a morality
of an open soul and that the Biblical maxims are not aimed at giving
specific rules of conduct; instead, their aim is to create a particular state of
the soul. This particular state of the soul, in Bergson’s opinion, might be
compared to music that suddenly brings us certain mood and immerses us
into dance. He tries to explain such mysterious emotion as “enthusiasm of
a forward movement”,” “joy in joy, love of that which is all love”.* It is
through this love, according to him, an open morality may come into
being. Thus, we need to look into the meaning of this deep emotion.
Bergson argues that this mystical love is not an extension of the innate
sympathy for other people, who are around us. He even doubts as to
whether innate sympathy for humankind exists in reality rather than in
philosophical theories. In his view, love for humanity is pure, it is not di-
rected to some object, and it is all-inclusive. It might include animals,
plants and the entire nature. This idea seems to be predictive of a search
of another mode of human self-awareness which is particularly important
nowadays. According to Keith Ansell-Pearson, Bergson suggests a new
mode of perception “which consists in the attempt to think from the per-
spective of life itself and to do so in a way that challenges anthropocen-
trism and necessitates what Rosi Braidotti has called an ‘eco-philosophy
of becoming”.*! The philosopher admits that it is difficult to imagine any

8 Bergson H. The Two Sources of Morality and Religion, p. 36.

# Ibid., p. 51.

% Ibid., p. 212

3! Ansell-Pearson K. Bergson: Thinking Beyond the Human Condition. New York:
Bloomsbury Academic, 2018, p. 6.
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unfocused active love; nevertheless he stresses that this mystical love does
not need anything external. Deleuze suggests an interpretation that in our
popular belief “emotion is always connected to a representation on which
it is supposed to depend. We are then placed in a composite of emotion
and of representation, without noticing that it is potential (en puissance),
the nature of emotion as pure element. The latter in fact precedes all re-
presentation, itself generating new ideas”.*> Nevertheless it is important to
find out where this love comes from. Bergson, in his turn, believes that “it
is not the extension of an instinct, it does not originate in an idea. It is
neither of the senses nor of the mind. It is of both, implicitly, and is eftec-
tively much more. For such a love lies at the very root of feeling and
reason, as of all other things”.*

Mystic love is sympathy for all life as well, as élan vital, i.e. Bergsonian
principle of Being. Such love, according to Bergson, has been experienced
and described by Christian mystics. The philosopher sees the analogy of
mystics’ experiences and concludes from correspondences between the im-
mediate data of their consciousness not only that their inner experiences
were real, but also about the real existence of God, as the common content
of their experiences. Perhaps this argument is convincing, if we accept the
postulates of Christian theology, but it is irrelevant for secular thought,
and thus currently it does not seem to be sufficient for justification of the
morality of our noticeably secular societies.** Nevertheless Bergson’s ef-
forts to supplement narrow intellectualism by highlighting the motives of
voluntary behavior are important. Bergson points out that people, when
they have a deep emotion cannot act otherwise than in accordance with
it: “If the atmosphere of emotion is there, if I have breathed it in, if it has
entered my being, I shall act in accordance with it, uplifted by it; not from

32 Deleuze G. Bergsonism, p. 110.

3 Bergson H. The Two Sources of Morality and Religion, p. 235.

3 Recent data from our region confirms the relevance of this condition, for example,
according to the researcher Ugis Nastevics, even 50% of Latvian population affirmed
their irreligion (Nastevi¢s U. Latvian Religion — Dievturiba? Religiski-filozofiski raksti,
2018, nr. XXIV, p. 84).



R0ta Marija Vabalaité. Faith and Reason in the Theories of Open and Closed Society

constraint or necessity, but by virtue of an inclination which I should not
want to resist.”¥

'Thus, open morality cannot be paralleled with the implementation of
our obligations, as the implementation would suppose overcoming incli-
nation, self-imposed obedience to our convictions, i.e. some kind of doing
violence to ourselves. Noteworthy, that without literal formulation of the
claim that morality and coercion are hardly compatible, the philosopher
looks for opportunities for ethics which would not be based on violence
in any sense. Hereby he gropes for a problem, which will be developed
later by the creators of postmodern moral philosophy, who emphasize
openness to otherness and responsibility for it. Bergson’s open morality
should act as an appeal to integrate into all-embracing cosmic emotion
and freely follow the moral example given by Christian mystics. Contrary
to Bergson, Popper is trying to prove that his attitude to the role of reli-
gious faith is completely opposite. He assesses Bergson’s theory as “an

oracular irrationalism”,* as “an evolutionary mysticism”,

as “the religion
of creative evolution”.*® But do their concepts of emotion, faith and reason,
when used in explanations of a social life, actually have no correspond-
ences?

Popper repeatedly emphasizes that even the best emotions can pro-
voke dangerous actions. It is worth paying attention to the philosopher’s

words that sound as a direct response to Bergson:

“I hold that he who teaches that not reason but love should rule,
opens the way for those who rule by hate. [..] Those who do not see
this connection at once, who believe in a direct rule of emotional
love, should consider that love as such certainly does not promote
impartiality [..]. There are only two solutions; one is the use of
emotion, and ultimately of violence, and the other is the use of
reason, of impartiality, of reasonable compromise. [..] Loving a

% Bergson H. The Two Sources of Morality and Religion, p. 48.
% Popper K. R. The Open Society and its Enemies. Vol. 2, p. 229.
37 Ibid., vol. 1, p. 314.

%8 Ibid., vol. 2, p. 62.
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person means wishing to make him happy. (This, by the way, was
Thomas Aquinas’ definition of love.) But of all political ideals, that
of making the people happy is perhaps the most dangerous one. It
leads invariably to the attempt to impose our scale of ‘higher’ values
upon others in order to make them realize what seems to us of

greatest importance for their happiness; in order, as it were, to save

their souls”.®

These thoughts are based on Popper’s belief that a person cannot feel
the same emotions towards everybody, and thus emotional relationship
inevitably supposes anti-equalitarian attitude. In his opinion, attempts to
love everybody might ultimately destroy either our ability to help or the
intensity of these very emotions. Therefore he suggests us to realise that
men, whom we have never seen and will never see, are like ourselves and
their interrelationships are like our relations to our fellow-men and hereby
to “become ready to help all who need our help”.** Popper partially agrees
that emotions rather than reason are the mainsprings of our behaviour;
nevertheless he emphasises that “we should do what we can to remedy it
and should try to make reason play as large a part as it possibly can”.*' We
need to suspend our immediate emotional responses and judge others’
preferences on their own merits. The ppposite arguments should be taken
impartially and seriously. In fact, it would require considerable effort, but
we still might keep in mind this behavioural rule. As Popper’s student Ian
Jarvie explains it, subjective “feelings may background our choices”,* but
we could implement a critical attitude to our decisions and induce the
demand for testing. Social convictions, beliefs, taboos are to be placed
under “rational assessment”.*

%9 Ibid., vol. 2, pp. 236-237.

40 TIbid., p. 240.

4 Ibid., p. 234.

4 Jarvie I. Popper’s Ideal Types: Open and Closed, Abstract and Concrete Societies.
Jarvie I. and Pralong S. (eds.), Popper’s “Open society” After Fifty Years. The Continuing Rel-
evance of Karl Popper. London and New York: Routledge, 1999, p. 74.

* Ibid, p. 75.
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On the other hand, Popper recognizes that value statements cannot
be rationally substantiated. He even describes his own theory as “an irra-
tional faith in reason” ** According to him, reasonable attitude actually
originates in an irrational or intuitive decision, though this act of faith
should be submitted to tests and possibly refutations. Reasonableness en-
compasses eagerness to criticize oneself and readiness to be criticized. The
philosopher admits the need to carefully assess even conscious efforts to
create an open society. In his opinion, a lot of consequences of our rational
actions always are unintended so the implementation of small social pro-
jects is safer. The philosopher suggests for social piecemeal engineer to

“make his way, step by step, carefully comparing the results ex-
pected with the results achieved, and always on the look-out for
the unavoidable unwanted consequences of any reform; and [..]
avoid undertaking reforms of a complexity and scope which make

it impossible for him to disentangle causes and effects, and to know
» 45

what he is really doing”.

In the face of Brexit problems, it may be important to retrace Popper’s
conviction that it is not worth trying to set a large-scale political goal and
then to start pursuing it, because we have no reason to believe that this
goal will look equally desirable later. Contrary to expectation, it may turn
out that unforeseen difficulties outweigh the good results that have been
pursued. The fundamental principle of Popper’s philosophy which dictates
to recognize that we may be wrong any time, in the field of ethics means
remembering that our certitude about happiness and our hierarchy of val-
ues are not and could not be absolutely right. Thus we ought to refrain
even “from our impatience to better the lot of our fellows”.*

In conclusion it might be said that there are lots of actual ideas that
may be useful in dealing with the present problems of societal and indi-

vidual morality in both theories, and their best advantage is an apt

# Popper K. R. The Open Society and its Enemies. Vol. 1, p. 231.
* Popper K. R. The Poverty of Historicism. Boston: The Beacon Press, 1957, p. 67.
* Popper K. R. The Open Society and its Enemies. Vol. 1, p. ix.
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criticism of contemporary society. Nevertheless, in an attempt to explain
which measures (except the violent ones) should be taken to escape the
natural egoism of individuals and particular communities, both philoso-
phers face difficulties. Popper’s treatment of the Bergsonian theory as dan-
gerous might be justified only in case we ignore the criticism of Bergson
of static religion and his attempt to consider the possibility of the religion
as being dynamic. Certainly, even Bergson himself admits that dynamic
religious faith could be only exceptional. Therefore, his attempt to gener-
alize exceptional experiences of extraordinary individuals into the general
strategy of society is highy dubious. On the other hand, nowadays we
encounter the confessions of scientists that sometimes they are obliged to
adapt the themes of their research and their results to the interests of
those who provide research funding, as well as to the attainment of sym-
bolic capital. Could we believe here that human rationality is used in ac-
cordance with the standards of the Popperian ‘reasonableness’» Hence,
both Bergsonian and Popperian strategies are valuable as a proposal of a
model for an exceptional individual behaviour. And maybe it is even bet-
ter that the models would not be connected to a particular religious faith,
but would be supported only by values common to anyone’s understand-
ing, or, as an actual example of Swedish schoolgirl and climate activist
Greta Thunberg demonstrates, would foster other people to understand
them.



Rdta Marija Vabalaité

Ticiba un prats teorijas par atvértu un
slegtu sabiedribu

Kopsavikums

Raksta aplukoti divu izcilu filozofu — Anri Bergsona un Karla
Popera — uzskati. Parasti pienem, ka $ie divi filozofi parstav dazadas eiro-
peiskas domasanas tendences. St raksta originalitate ir méginajums parva-
rét plaisu starp abu domataju perspektivaim, mekléjot sakritibas punktus
vinu izpratné par atvértas/slégtas sabiedribas dihotomiju. Raksts rosina
noskirt terminu “atvértiba” un “noslégtiba” lietojumu, ka ari akcenté racio-
nalistisko un fideistisko raksturu abu autoru moriles izpratnes skaidro-
juma.

Sekojot savai teorétiskajai interesei, autore analizé “tuvuma’ un “atvér-
tibas” jédzienus Bergsona un Popera filozofija, atklajot $o jédzienu lieto-
juma prieksrocibas un robezas, ka ari nemot véra ticibas un prata lomu
vinu teorijas.

Lai gan abi filozofi iestajas par atvértu sabiedribu, vinu pasu lietojuma
terminu “atvértiba” un “noslégtiba” nozime atskiras. Popers butiba atbalsta
Bergsona viedokli par slégtu sabiedribu, tacu vins nepiekrit Bergsona in-
terpretacijai par atvértas sabiedribas pamatu un mistisko ieskatu ietekmi
uz socidlo attieksmi vérté ka noslégtibu palielinosu faktoru. Gan Bergsons,
gan Popers ir vienoti uzskatos par to, ka cilvéka sabiedriskumam neliela
grupa ir biologisks raksturs un ka socialas dzives paradumus isteno miti
vai kada pardabiska griba, vai ka $ie paradumi vismaz ir nemainami ka
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likumsakaribas, kuras var redzét daba. Sadi uzskati attaisno nepieciesa-
mibu paklauties grupas interesém, tapéc slégtas sabiedribas prats neveido
moriles pamatu. T3, pieméram, Bergsons apgalvo, ka prats vispirms sti-
mulé cilvékus izturéties egoistiski un tikai péc tam tas pats prats piedava
argumentus, kiapéc nav vérts ignorét saistibas, kas nodros$ina sabiedribas
labklajibu. Abi filozofi atzist, ka atvérta sabiedriba vél nav izveidota un
iesaka lidzeklus tas izveidei. Bergsons apgalvo, ka atklatas morales avots ir
mistiska milestiba. Vin§ meklé moralas darbibas, kas nav balstitas jebkada
veida ierobeZojumos, un apgalvo, ka atklatajai moralei vajadzétu darboties
ka aicinajumam ieklauties visaptvero$ajas kosmiskajas emocijas un brivi
sekot kristigo mistiku sniegtajam pieméram. Savukart Popers, piekritot, ka
kristiga ticiba var dot lielu ieguldijumu cilvéku braligu attiecibu nodibina-
$and, tomér tai pasa laika apgalvo, ka apelét pie milestibas un rikoties ta,
ka mums lick milestiba, ir bistami. Si uzskata pamatojums ir Popera par-
lieciba, ka cilveks nevar izjust vienas un tas pasas emocijas pret visiem un
tadéjadi emocionalas attiecibas neizbégami ietver antiegalitiru attieksmi.
Popera traktéjums par Bergsona teoriju ka bistamu varétu but attaisnojams
tikai tad, ja més ignoréjam Bergsona kritiku par statisko religiju un vina
mégindjumu skatit religiju ka dinamisku.

Raksta tiek uzsvérts, ka Bergsona un Popera teoriju lielaka prieks-
rociba ir trapiga musdienu sabiedribas kritika un ka dazi abu teoriju spe-
cifiskie elementi var but noderigi, risinot pasreizéjas sabiedribas un
individualas morales problémas.

Atslégas vardi: prats, ticiba, emocijas, atvértiba, noslégtiba.



Arnis Mazlovskis

EVOLUCIONARAIS, PA_RLAICTGAIS UN
AKTUALAIS ETOSS

Raksta izklastita naturalistiska teorija par mordales izcelsmi ka adaptaciju dabiskaja
izlasé. Lidzas apskatita morald realisma mdciba par mizigam objektivam vértibam.
Abas izpratnes ir epistemologiski savienojamas: vésturiska pieredzé cilvéeka prats atklaj
uzvedibas modelus, kas balstas nemainigos vértibu spriedumos. PaaudZu mainas gaita
izveidojusies intuitiva morala izjuta. Atbildibas apzinai aptverot piendkumus arpus
biologiska klada, étika progrese. Moralds izjitas izaicindjumi misdiends ir pilniga
navessoda atcelsana, soda retributivas funkcijﬂx izslégsana un dzivnieku tiesibu atzisana.

Atslegas vardi: mordles izcelsme, mordlais redlisms, vértibu spriedumi, morald iz-

Jita, sodu sistemas uzlabosana, dzivnicku tiesibas.

Moriles pétijumi var but vérsti uz divam atskirigam stéram: morali ka
sabiedribas iezimi vai moralam vértibam ka cilvéku ricibu reguléjosiem
principiem. Pirmaja gadijumai interese ir orientéta uz personu attiecibam
dazadas kopiends un to izmainam véstures gaitd; otraja gadijuma tiek
pétits étikas jédziens un principu ontologiskais statuss, izzinas ipatnibas
un normativais raksturs. Sis raksts skar moriles problémas abas nozimés.
Moralie realisti ir parliecinati, ka morilie spriedumi ir izteikumi ar objek-
tivu saturu. Subjektivistiem ir pretéjs viedoklis; kladu teorijas’ parstavji
jebkadas morales normas noniecina ka aplamas. Kognitivisti uzskata, ka
étiskos principus izzina ar pratu; sentimentalisti jeb ekspresivisti doma, ka

! Par kludu teoriju (error theory) sauc Dzona Meki (John Mackie) iedibinato aksi-
ologisko nihilismu.
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moralos vértéjumos noteicosas ir emocijas. Etiskie naturalisti uzsver em-
pirisku zinasanu lomu moriles teorijas.

Korekta morilfilosofiska diskusija jaievéro divi noteikumi. Pirmkart,
jalieto semantika pienemti, kompetentiem lasitijiem pazistami termini.
Otrkart, autora redzéjums nedrikst bat pretruna ar dabaszinatniskiem
prieksstatiem par fizisko esamibu. Tie ir izstradati ilgos godpratigos péti-
jumos, kuru mérkis tiesi ir bijis gut patiesas atzinas par pasauli.?

Dazadu nozaru zinatnieki atzist, ka daudzveidigas dzivibas formas
vieno kopigs pamats — genétiskais kods. To apliecina molekulara biologija,
biokimija, genétika, salidzinos§a anatomija, salidzinosa embriologija, takso-
nomija, neirofiziologija, etologija un salidzinosa psihologija. Iedzimtibas
neséjos — génos, kas nosaka organismu ipasibas, notiek sporadiskas izmai-
nas (mutacijas). Génu mutaciju pairmantojamibu nosaka organismu spéjas
izdzivot un reproducéties. To sauc par pielagotibu videi (adaptaciju), un
morfologisko, fiziologisko un izturésanas atskiribu dél individiem ta ir da-
citam ta pasa géna variacijam, tad ta ar katru paaudzi tiek parstavéta bie-
zak. Sis process izraisa dabisko izlasi, sugu turpinot labak pielagotiem
ipatniem. Secigas paaudzés uzkrajoties izdevigai iedzimtibai, notiek bio-
logisko taksonu evolucija. Tas procesus reizé virza nejausibas un nepiecie-
samiba. Komplicétas struktiras attistas ka blakusparadibas organismu
kopéja populacija. Uzskatams evolucijas pieradijums ir fosilijas — parakme-
noti kauli un zobi, kas lauj izsekot sugu izcelsmei no kopigiem senciem.
Pétot izmainas alélu biezuma, evolicija ir apstiprinata eksperimentali.
Masdienu biologi neapsauba ne dzivas dabas evolaciju, ne dabiskas izlases
nozimi taja, kaut ari nav vienpratibas par visiem §a procesa faktoriem.
Individiem ir dazadas iespéjas izdzivot un vairoties savas grupas, tapat ari
grupam — globalaja populacija. Parindividuala limena izlasé (grupu selek-
cija) izpauzas sadarbibas loma.?

% Ellis Brian. Truth and Objectivity. Cambridge (MA): Wiley Blackwell, 1990, p. 19.
ISBN-13: 978-0631153979.

3 Sober Elliot & Wilson David Sloan. Unto Others: The Evolution and Psychology of
Unselfish Behaviour. Cambridge (MA)/London: Harvard University Press, 1999, p. 331.
ISBN 0-674-93047-9.
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Moralas izjutas rasanas

Dzivnieki parasti nenogalina savas sugas ipatnus. Visi sabiedriskie
dzivnieki no skudram lidz ziloniem apspiez parmérigu savtigumu sugas
interesés. Zoologi pazist metaforiska altruisma piemeérus — individu iztu-
résanos, riskéjot ar savu dzivibu citu ipatnu laba. Dazu insektu (bisu, ter-
mitu, skudru) sterilo kastu piederigie uztur reproducéjosas kastas.
Darbabites sarga spietu un dzivo tikai dazus ménesus; pécnacéjus rada
tikai trani un bisu mate, kuras muazs ir lidz pieciem gadiem. Ja zebru baram
uzbrik pléséji, pieaugusie individi censas aizsargat jaunakos ipatnus neat-
karigi no ta, kuras zebras tos laidusas pasaulé. Kad prériju suns pamana
koijotu, vin$ bridina sugas bralus ar briesmu kaucienu, kaut pats ar to klast
pamanamiks un apdraudétaks. Ir dokumentéta empatiska izturésanas pér-
tiku starpa. Rézus makaki partrauca vilkt kedi, ar ko varéja sanemt baribu,
ja §i kustiba vienam no viniem izraisija elektrosoku.* Simpanzes apgada ar
adeni nespécigakos savas sugas parstavjus.’ Siem cilvekpértikiem piemit
komunikativas spéjas, un tie piedalas “politiskas spélés”, vajakiem ipatniem
apvienojoties grupas sacensibai ar stiprakiem.

Masu pasugas Homo sapiens sapiens rasu tuva anatomiska uzbave un
radnieciga mentalitate norada uz kopigu izcelsanos. Pastav uzskats, ka jeb-
kur§ paslaik dzivojoss cilvéks ir célies no viena sievieSu dzimuma homi-
nida, kas dzivojis Austrumafrika pirms 150 tikstosiem gadu. Masdienu
biologijai ir zinams scenarijs, ki hominidu paaudzes genétisku izmainu un
dabiskas izlases cela nonica pie kooperéjosu loceklu kopam.® Biologiskais
sakums simpatijam un palavibai ir mates instinkts. Milestiba pret bérniem
attista vinos empatiju un sabiedriskumu un vélak vini klast par atsaucigiem

* Wechkin Stanley, Massarman Jules H., Terris William Jr. Shock to a conspecific as
an aversive stimulus. Psychonomic Science, 1964, 1, p. 47-48.

> Paulson Steve. Empathy, morality, community, culture — apes have it all. nautilus.
us/issue70/variables/empathy-morality-community-culture-apes-have  it-all.  Retr.
21.03.2019.

¢ Rosenberg Alex. Will genomics do more for metaphysics than Locke? In: Evo-
lutionary Ethics in Contemporary Biology, ed. by Giovanni Boniolo & Gabriele de Anna,
[Cambridge:] Cambridge University Press, 2006, p. 178-198.ISBN 978-0-521-12270-2.
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subjektiem. Solidara attieksme veidojas ka iemana koaliciju spélés. Vajiem
organismiem, kam pieejami tikai trucigi resursi, konflikti ir loti postosi.
Pozitivs risindjums ir visiem konkurentiem pienemama situacija, ko ap-
raksta g-lidzsvars jeb tuvinats Nesa (Jobn Nash) lidzsvars.” Saja gadijuma
lidzsvars attiecas uz varas un ietekmes sadalijumu grupa.®

Katrs individs censas biedroties ar altruistisku partneri. Pirmcilveku
sadarbiba varéja notikt vairakos veidos. Viens no tiem ir ietverosa pielago-
tiba,’ tuviniekiem kopigi izpildot uzdevumu, kas atseviskam gints loceklim
ir par gratu. Sas pielagotibas sekas ir sekmiga reprodukcija. Otrs veids ir
tieSa savstarpéja palidziba. Tresais veids ir netiesas izdevigas attiecibas, kad
individs par pakalpojumu sanem atlidzibu, ta¢u ne no labuma guvéja, bet
ar citu subjektu starpniecibu. Ceturtais veids ir grupu izlase, kura izdzivo
grupa, kam ir altruistiski locekli. Izpalidzot citiem, ipatnis var mazak vai
vairak ciest, bet vina grupa no ta iegust. Cilts ar daudziem parstavjiem, kas
vienmér gatavi upuréties kopéja labuma dél, parspgj citas ciltis, kuras
altruistisku individu nav. Sada veida turpinas dabiska izlase.' Protomora-
les izveidosanos nevajag uzskatit par metodiskas indukcijas iznakumu.
Mazattistita prata stadija morales normas tika apgitas neartikulétos mégi-
najumos. Nomadi vacéji pakapeniski iedibinaja ligumattiecibas; bari, kas
to nespéja, izmira.

Starp cilveka specifiskajam ipasibam izcelas morala izjuta jeb sirds-
apzina.' Socialas normas loti ietekmé cilvéku izturésanos visa pasaulé un
varbutigi ari visa cilvéces vésturé. Etisku attiecibu izcelsmei ir tris nosaci-
jumi; 1) subjektam japaredz savas darbibas sekas; 2) vinam jasajédz morali
spriedumi; 3) vina darbibas izvélei jabut apzinatai.’? Morile varda tiesa

7 Spélu teorija Nesa lidzsvars apzimé situiciju, kad spélétajiem ir izslégta iniciativa
to mainit.

8 Kitcher Philip. Between fragile altruism and morality. In: Evolutionary Ethics,
p. 159-177.

° V. Hamiltona (W, Hamilton) termins inclusive fitness.

10 Darwin Charles. 7he Descent of Man, and Selection in Relation to Sex. New York:
Appleton & Co, 1880, p. 127-131.

1 Tbid., p. 97.

12 Ayala Francisco J. The difference of being human: morality// Proc. Natl.Acad. Sci.
US4 (2010), 107, Suppl. 2. https://www.ncbi.nlm.nih.gov/pmc/articles/PMC3024030/
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nozimé paradijas lidz ar spé&ju savu ricibu normativi vadit. Moriles attis-
tiba butiska loma ir simboliskas komunikacijas (valodas) apguvei un ma-
cibu cela parmantojamai pieredzei. Ar valodas palidzibu uzvedibas normas
izplatijas atrak neka biogenétiskas izlases gaita. Cilveéku evolucija notika
mazas grupas, kuru locekliem bija labas iespéjas savstarpéji komunicét.
Dzivnieki kritiskos brizos darbojas, instinktu un afektu vaditi; attistoties
kultarai, socidlos instinktus parspéja normu ievérosana. Hipotétiski varétu
pastavét daléji racionala dzivibas forma, kuras socialo organizaciju regulétu
tiri instinktivi mehanismi. Sadiem individiem nebuatu iespéja novirzities
no attiecigas paradigmas. Cilvéka ka sapratigas butnes iespéjas ir plasakas
un vinam ir étiskas izvéles iespéja un pienakums.

Neviens pértikis nespéj negativu reakciju pienemt par pelnitu, ne ari
kadu ricibu saprast ka parkapumu; vin$ nepazist nekadas subjektu tiesibas
un nevar taisnigu sadalijumu atskirt no netaisniga.'* Cilvéku biologiska
daba un kultara nav krasi noskiramas. Sadarbibas pastavésanai ir vajadzigi
gan geéni, kas atbild par visparigam intelektualam spé&jam (domasanu, at-
minu, runu), gan tadi, kas izsaka ar attiecibam saistitas jutas (milestibu,
kaunu, vainas apzinu). Par cilvéka dabu ir izteikti pretéji viedokli. Tomass
Hobss (Zhomas Hobbs) uzskatija, ka cilveks visuma ir savtigs un morale ir
sistéma, kas apvalda un ierobezo dabiskos impulsus. Turpreti Deivids
Hjums (David Hume) bija parliecinats, ka svariga musu dabas iezime ir
cilvéciba un biedriskums.*

Veciku piekersanas bérniem piemit cilvécei kops pirmsakumiem. Sek-
sudla vairiSanas bralu un masu starpa ir biologiski ieprogrammeéta. Greiz-
sirdibas jutas ir “savtigo génu” izpausme. Vairaki faktori, tostarp ari tieksme
péc drosibas par bérnu piederibu un varas par viniem, veicinaja monoga-
mijas nostiprinasanos. Pirmie noteikumi attiecas uz varmacibas ierobezo-
$anu, dzimumsakaru kontroli un ipasuma aizsardzibu. Sieva bija pastavigs

13 Bunge Mario. Treatise on Basic Philosophy. Vol. 8. Ethics.: The Good and the
Right. Dordrecht/Boston/Lancaster: Dr. Reidel Publ. Co., 1989, p. 49.

14 Joyce Richard. 7he Evolution of Morality. Cambridge/London: MIT Press, [2006],
p- 93.ISBN 0-262-10112-2.

¥ Hume David. 4n Enguiry Concerning the Principles of Morals (1751). [S. 1.:]
Hackett, 1983, p. 43.
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jutekliskas baudas avots un darbaspéks. Mates pienakums bija kopt bérnus,
téva funkcija bija gadat atbalstu gimenei un tas aizsardziba. Gimenes iz-
dzivosanai sievietes ir nepiecieSamakas neka viriesi, vinas ari vairak iegust
no gimenes dzives prieksrocibam.' Neviena sabiedriba netiek pielauta
patvaliga slepkaviba un incests. Seksualu impulsu apvaldisana tiek psiho-
logiski ieaudzinata un sociali uzturéta. Sadarbiba prasa uzticésanos, bet ta
nav iespé&jama bez godaprata. Visur tiek augsti vértéts taisnigums, meére-
niba, izturiba, miermiliba. Pirmatnéja sabiedriba cilvéki médz but savstar-
péji laipni savas gints vai cilts robezas. Devibu cildina ka tikumu un
izpalidzibu uzskata par pienakumu.!” IzturéSanas pret citam kopienam
médz but mazak labvéliga. Atskiribas individu starpa tiek atzitas tiktal,
ciktal tas nak par labu gintij kopuma. Uz normu parkapéjiem gints sabied-
riba kopuma iedarbojas ar tenkam, izsmieklu un izraidisanu. Socialo
normu nostiprinasanos veicina tas, ka kopienai nav grati but pret kadu
locekli labveligai vai pretéji — to sodit.

Darvins uzskatija, ka izturé$anas paradumi var iedzimt." Attieksme,
kas sekmé sabiedribas izdzivosanu un reprodukciju, tiek parmantota gené-
tiski. Moralas izjutas iedzimtiba pieradas viegluma, kada bérni apgust étis-
kus vértéjumus, un dazadu kultaru parsteidzosaja konvergence attieciba uz
parestibu un nekrietnibas nosodijumu. Tagad més personu un notikumu
morilo kvalitati vértéjam intuitivi — a priori.?

6 Eme Robert. Evolutionary roots of the sex difference in the prevalence of severe
anti-social behavior. Psychology and Cognitive Sciences (2016), 2, 2, 49-53. ISSN 2380-
727X.

7 Westermarck Edward. 7be Origin and Development of Moral Ideas. London: Mac-
millan & Co., 1906, p. 330.

8 Knauft Bruce M. Violence and sociality in human evolution. Current Anthropology
(1991), 32, 4,391-428.

¥ Darwin Charles, op. cit. Amherst (NY): Prometheus Books, 1998, p. 606—612.

0 Stratton-Lake Philip. “Intuitionism in Ethics,” The Stanford Encyclopedia of Phi-
losophy (Winter 2016 edition), Edward N. Zalta (ed.), URL=<https://plato.stanford.edu/

archives/win2016/entries/intuitionism-ethics/>
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Moralo vertibu raksturs un to 1stenoSanas motivacija

Morilie spriedumi ir kognitivi izteikumi. Reizé katrs no tiem ir im-
perativs, kas izsaka kadu pienikumu.?! So spriedumu ipatniba ir cie$a sais-
tiba ar attiecigu emocionalu dispoziciju.*

Jebkurs veértibu spriedums vismaz neizvérsta veida ir visparigs. Atzit
kadu vértibu nozimé pienemt, ka ari més zinamos apstiaklos esam gatavi
to apliecinat darbiba.

Filosofija svarigs princips ir Hjama likums, saskana ar ko no apraksto-
§am premisdm nevar secinit normativas prasibas.” To, ka étiskas vértibas
nav ne uz ko citu atvedinamas, ipasi uzsvéra Dzordzs Edvards Mars
(George Edward Moore).* Vins pasvitroja, ka moralas vértibas nespéj ietek-
mét ne bauda, ne sipes. Centienus izskaidrot morali ar evolaciju Mars
dévéja par “naturalistu alosanos”.

Diskusija starp dazadu virzienu moralfilosofiem turpinas. To dazkart
apgrutina literataras neakurata interpretacija un $kietami nesavienojamas
alternativas. Moralais realisms ir parstavéts filosofijas vésturé kops antika-
jiem stoikiem. Vini saprata morilo likumu ka objektivu, absolttu, muzigu,
cilveku aktivitatém nepaklautu.? Sa uzskata pickritéji medz ari atzit, ka
tas visiem pratiem dabiski pieejams.? 2 Musdienu realisti uzsver morales
autonomo raksturu un étisko atzinu aprioro izzinu. Oponenti viniem par-
met, ka starp abstraktim vértibam, kas pasas par sevi ir kauzali inertas, un
cilveku darbibas lauku paliek neizskaidrojams parravums. Intuitivais

! Hare R.M. The Language of Morals. Oxford: Oxford University Press, 1952, p. 91—
119.

22 Prinz J.I. The emotional basis of moral judgments. Philosophical Explorations
(2006),9, 1,29-43.

» Hume David. 4 Treatise of Human Nature (1740). [S. 1.:] Clarendon, 1978,
p. 469.

2 Moore George Edward (1903). Principia Ethica. Dover: Dover Publications, 2004.
ISBN 0-486-43752-3.

% Cicerons Marks Tullijs. Par valsti. [S. 1.:]. Riga: Zvaigzne ABC, [2009], 78. Ipp.
ISBN 978-9984-40-732-6.

2% Apustulis Pauls. Véstule romiesiem, 2, 14-15.

%7 Julianus Imperator. Gegen die Galilier. Berlin: Nordland Verlag, 1941, S. 38.
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vértibu ieskats paliek stigmatisks bez genealogiskas sapratnes. Evolucio-
nisti moriles izcelsmi iztulko ka izdzivosanai nepieciesamu adaptaciju.
Vinu kritiki iebilst, ka evolacija nespéj sagadat pietiekamu pamatu mora-
les beznosacijumu prasibam. Etisko normu izcelsmi evolucionisti saprot
ka jaunradi,?® vinu pieeja vie$ pragmatisku attieksmi pret morali. Ka galéjs
variants tiek izteikts viedoklis, ka evolucijas spécigas ietekmes dél objek-
tivu étiku izveidot més nespéjot.?’ Sada skepse nav pamatota, jo uzskatu
etiologija nav arguments pret to parlaicigo nozimibu.

Evolucionara étika un moralais realisms ir epistemologiski savieno-
jami.*® Ari realisti atzist, ka tikumi liela méra balstas apdomiba un labve-
liba — ipasibas, kas ir radniecigas adaptacijai. Faktologiski identas pasaules
nevar atskirties tikai péc normativa raksturojuma. Normu isteno$anas
musu pasaulé ir metafiziski iespéjama.’* Kontingentu notikumu un kate-
gorisko pienakumu kvalitativa atskiriba neizslédz iespéju interpretét vie-
nus un tos pasus piemeérus abéjadi.** Atskaitijumi socialaja fonda ir reize
uzkrajums personigaja konta un solidaritate ar pasreizgjiem sociali nodro-
sinamajiem. Parlieciba par evoluciju nedegradé étisko apzinu un nenoraida
moriles objektivitati.”

Pastav analogija starp morales normu un citu visparigu principu filo-
genétisko apguvi. Izdzivosanas gratibas ir attistijusas masu doksiskas spé-
jas, lai tas pasaules vérojumos un piedzivojumos atklatu patiesibas.
Nepareizi prieksstati par vidi varéja but bistami. Savus génus pécteciem
sekmigak nodeva ipatni, kas pareizak saprata pasauli. Savstarpéji lidzigas

8 Street Sharon. A Darwinian dilemma for realist theories of value. Philosophical
Studies (2006), 127, 109-166.

» Joyce Richard, op. cit., p. 222.

30 Skarsaune Knut Olav. Darwin and moral realism.: survival of the iffiest. http://link.
springer.com/article/10.1007$2Fs11098-009-9473-8. Retr. 25.11.2019.

31 Coons Christian. How to prove that some acts are wrong (without using substan-
tive moral premises). Philosophical Studies (2011),155,1, 83-98.

32 Suikkanen Jussi. Naturalism in Metaethics. https://doi.org/10.1002/978111865
7775.ch25. Retr. 13.08.2019.

3 Lutz Matthew & Lenman James. “Moral Naturalism”. 7he Stanford Encyclopedia
of Philosophy (Fall 2018 Edition), Edward N. Zalta (ed.), URL= <https://plato.stanford.
edu/archives/fall2018/entries/naturalism-moral/>
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paradibas prits attélo ar idealizétiem modeliem, kuros valda noteiktas
likumibas. Izzinas spéja ir faktors, kas veido objektivo sakaribu mentalus
referentus.** Ari étiskajai attiecibu paradigmai ir ontologisks pamats. Dar-
bigais cilvéks pieredzé macas ievérot citiem individiem pienemamu uzve-
dibu. Vairak vai mazak stabilai sabiedribai var but dazada, tacu ne patvaliga
iekarta. Minétais Nesa lidzsvars nav konvencionils, bet ir definéta objek-
tiva relacija, lidziga, pieméram, speku vai momentu vienadibai (zinasanas
par to, pieméram, izmanto svaru pagatavo$anai un svérsanai). Kada meéra
ir attaisnotas aprioras zinasanas vispar, tada ir ari pamats aprioriem &tis-
kiem imperativiem.* Sociali vélamas kartibas pieredze vésturiskaja atmina
saglabajas ka obligatas kopdzives normas. Tiesa, ir zinami piemeéri, kad
dabiska izlase izveidojusi objektivitatei neatbilstosu attieksmi. Tada ir se-
lektiva klamigu pagitnes epizozu atceré$anas riska situacijas un veciaku
parlieciba par savu bérnu izcilam pozitivaim ipasibam, tas pastiprina indi-
vidu uzmanibu un piles sevis un pécnacéju interesés. Sie gadijumi uzska-
tami par iznémumiem.*

Var atzimét, ka sentimentalisms (ekspresivisms) ne vienmeér apstrid
vértibu realitati. Emociju perceptiva teorija maca, ka tam piemit reprezen-
téjosa loma; specifiski moralas jutas ietver evaluativu aspektu.’” Domata-
jiem, kas étikas pamatu redz cilvéku morala izjuta, japielauj, ka i izjuta
nav patvaliga, bet saknojas misu mentalitate. Ari sabiedriskajam ligumam
ir nozime tikai tad, ja ta priekSmets ir objektivas vértibas, citadi zad jeb-
kada noteiktiba.*

3% Wielenberg Erik J. On the evolutionary debunking of morality. E#ics (2010), 120,
441-461.

% Shafer-Landau R. Evolutionary debunking moral realism and moral knowledge.
J-Ethics & Social Philosophy (2012),7,1,1-37.

% De Cruz H e.a. Evolutionary approaches to epistemic justification. Dialectica
(2011), 65, 4,517-535.

37 Tappolet Christine. Values and emotions. In: Iwao Hirose & Jones Olson (eds.).
The Oxford Handbook of Value Theory. [Oxford:] Oxford University Press, 2015, p. 80-95.

%8 Sayre-McCord, Geoff. “Metaethics”. The Stanford Encyclopedia of Philosophy (Sum-
mer 2014 Edition). Edward N. Zalta (ed.), URL=<https://plato.stanford.edu/archives/

sum2014/entries/metaethics/>
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Ka atspékojumu objektivai moralei médz minét Darvina piemeéru par
hipotétisku sabiedribu, kuras sociala regulacija lidzinatos bisu saimes
iekartai.* Tad neprecétam sievietém butu pienakums nogalinat savus bra-
lus, bet mates censtos iznicinat augligas meitas. Tomeér janem véra, ka bisu
spiets sastav no kukainu kastam ar biologiski atskirigam funkcijam. Indi-
vidi spieta laba ziedo dzivibas daudz biezak neka cilveki kopigu mérku dél.
Savukart ari cilvéku sabiedriba, kur biologisku kastu nav, pastav atskirigas
prasibas un tiesibas konkrétu uzdevumu izpilditajiem. Sievietém médz
pieskirt atvalinajumu sakara ar gratniecibu un dzemdibam; kamér morale
vispar nelauyj citiem nepelniti nodarit sapes un Hipokrita zvérests to ipasi
attiecina uz arstiem, dazas manipulacijas ir pielaujams no $§a principa at-
kapties. Morales principi cilveku sabiedriba izradas stipri saistiti ar rindu
biologisku ipatnibu: muza ilgumu, mirstibas procentu, bérnu skaitu un
vinu atkaribu no vecaku rapém, kermena izméru, vertikalo gaitu.* Daba
ir spiedusi hominidus gadat par kopéjo labumu, un morala izjata ir izvei-
dojusies, reguléjot attiecibas sugas saglabasanas, turpinasanas un uzplau-
kuma interesés. Zemakas dzivibas formas lidzigas funkcijas veic pilnigi
instinktivi. Neatkarigi no ta, vai pastav metaétisks pamatojums moriles
normam, nav noliedzams, ka passaglabasanas un vairo$anas ir piederigas
dzivibas pamatraksturojumam.

Platoniska izpratné vértibas ir idealas butibas, kas nepilnigi kopéjas
redlaja pasaulé. Platons tam piedévéja radosu darbibu savu attélu veido-
$ana. Sakot ar Aristoteli, filosofi $o prieksstatu ir atmetusi ki mitologisku.
Ja idealas butibas ari pastav, tas nav ne telpa, ne laika un ir kauzali inertas.
Aristotelis darbigos célonus mekléja realaja pasaulé.*! Motivéjosa rakstura
dél vertibas ar prieksstatu un domu starpniecibu cilvéka iedarbina gribu,
kas izraisa atbilstigas parmainas organiskaja substrata.* Neirofiziologiskie
procesi smadzenés paklaujas visparigajiem materialas pasaules likumiem.

3 Darwin Charles, op. cit. New York: Appleton & Co, 1880, p. 99.

40 Schloss J. Evolutionary accounts of morality: accounting for the normal but not
the normative. In: Putnam H., Neiman S., Schloss. ] (eds.). Understanding Moral Senti-
ments: Darwinian Perspectives. New Brunswick: Transaction Publishers, 2016, p. 81-121.

1 Aristoteles. Metaphysica, M, 1080a2—4.
42 Aristoteles. De anima, 111, 433223-b20.
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No nervu centriem sanemot ierosas impulsus, muskulu skiedras saisinas,
muskuli saraujas un parvieto kermeni telpa vai kadu ta dalu attieciba pret
citam dalam. Japastav saskanai starp étiskam vértibam un cilvéka biolo-
gisko dabu; nesavietojamiba nepielauj vértibu istenosanos.* Endogéna
riciba konstatéta daudzas dzivnieku sugas. Izturésanas dazadiba stipri pa-
plasinas, attistoties prefrontalajai smadzenu garozai.* Iekséju motivaciju
pozitivi ietekmé sanemta atdeve.

Cilveka smadzenés nav definétas sistémas, kas butu moralas izjutas
korelats. Signali par atskiriga satura nemorilu ricibu (paridarijumiem, ne-
godigu attieksmi, derdzigu seksuilo uzvedibu) aktivizé dazadus smadzenu
apgabalus.® Sapju empatija ir saistita ar pastiprinatu aktivitati frontali-
insularaja garoza un prieksgja garozas josla. Signalus par atlidzibu sanem
muguréjais svitrainais kermenis. Sakars ar sadarbibu ir smadzenu rajoniem,
kas apliecina uzticé$anos (tadi ir nucleus accumbens, ventromediala prefron-
tala garoza un orbitala frontala garoza). Salinas intensiva aktivitate notiek
negativu emociju gadijuma. Labéja laterala prefrontila garoza ir atbildiga
par impulsivu vélmju ierobezo$anu. Pacientiem, kam bojata ventromediala
prefrontala garoza, nav jatu, kas vada veseligu individu darbibu. Psihopa-
tiju raksturo gan selektivi, tomér lieli emocionali defekti. Lidzas bezatbil-
dibai un nosliecei uz risku médz pastavét parsteidzoss empatijas trakums;
$ajos gadijumos ricibas raksturu nosaka tikai paredzamais sods vai atzi-
niba.* Psihopati atskir labu no launa, bet citu cilvéku nelaime viniem
ir maznozimiga. Sie defekti saistiti ar saidu trikumu starp muguréjo aug-
$&jo deninu kroku/temporoparietilo savienojumu un priekséjo salinu.*’

# Ayala Francisco. An evolutionist’s view of human nature. In: Evolutionary Ethics,
p. 141-158.

# Frith Chris. The psychology of volition. Exp. Brain Res. (2013), 229, 3, 289-299.

# Parkinson Carolyn e.a. Is morality unified? Evidence that distinct neural sys-
tems underlie moral judgments of harm, dishonesty, and disgust. J.cognitive Neuroscience
(2011), 23,10, 3162-3180.

% Greene Joshua D. The cognitive neuroscience of moral jugdment. www.antoniocasella.
eu/dnlaw/Greene_2009.pdf. Retr. 24.04.2019.

* Yoder Keith J., Decety Jean. The neuroscience of morality and social decision-making.

https://www.ncbi.nlm.nih.gov./pmc/articles/PMC6372234/ Retr. 09.07.2019.
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Slepkavam ir samazinata peléka viela iecirknos, kam ir kritiska nozime
izturésanas kontrolé un socialas attiecibas (ventromediala prefrontala ga-
roza un salina).”® Nav Saubu par iedzimtibas lielo ietekmi uz morali. Pie-
tiek ar viena géna ietekmi, lai drastiski mainitos ricibas moralais raksturs
(tas notiek koprolalijas, passakroplosanas, agresivitates, ekshibicionisma,
vajprata, uzbudindjuma, socialas atminas zuduma gadijumos).*

Morilfilosofiem arvien niakas risinat sarezgito jautidjumu par tikumi-
bas attiecibam pret derigumu un laimi. Iepriekséjais apskats norada gan uz
to daléju sasaisti, gan antinomiju. Morale ir socials reguléjums, laime —
individa subjektivs stavoklis. Morale, kas vérsta uz kopigiem mérkiem,
personigo laimi $a jédziena ikdienas nozimé nenodrosina un pat prasa
individa ziedo$anos. Adams Smits (Adam Smith) apnémigi uzstajas pret
egoisma parvértésanu sabiedriskajas attiecibas; konsekvencialistu viedokli
vin§ uzskatija par balstitu nenoveértéta simpatiju nozimé.”® Kop§ pastav
intuitiva morala izjuta, pragmatiski apsvérumi biezi traucé étiskai ricibai.
Lai gribu atzitu par étisku, to nedrikst noteikt egoistisks aprékins, bet
vienigi morales normas. Pretéja gadijuma étiska motivacija ka tada vispar
nedarbojas. Absolatu moriles dominanci izvirza Kanta étika: pienakums
japilda nevis ar zinamiem nosacijumiem, bet kategoriski, bez jebkadiem
nosacijumiem.”!

Tikuma un deriguma, respektivi, pienakuma un pragmatisku izvélu
dialektika bija populars temats antikaja étika.> Stoiki*®* un Spinoza® no
minétas antinomijas atbrivojas, laimi un tikumu identificedami. Ari mazak

* Sajous-Turner Ashly e.a. Aberrant brain gray matter in murderers. Brain Imaging
and Behavior. [S. 1:] Springer, 2019, p. 1-12. ISSN 1931-7557.

* Boniolo Giovanni & Vezzoni Paolo. Genetic influences on moral capacity. In:
Ewolutionary Ethics, p. 77-96.

0 Smith Adam. Zhe Theory of Moral Sentiments (1759). Sdio Paulo: MetaLibri, 2006,
p-290.

51 Kant Immanuel. Kritik der praktischen Vernunft (1788). Berlin: Contumax
GmbH & Co. [s.a.], S. 18-19. ISBN 978-3-8430-1511-0.

52 Cicero Marcus Tullius, De officiis ad Marcum filium libri tres. Erklirt von Otto
Heine. 3., verbesserte Auflage. Berlin: Weidmannsche Buchhandlung, 1866, S. 36-39.

53 "Emktitov dwrpipai (Epikteta Parrunas), A. 4, 39.

5* Spinoza Benedictus. Ethices, V pars, propositio XLII.
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radikalos uzskatos tiek noradits uz tikumibu ka laimes nosacijumu. Mier-
miliga un mérena dzive garanté dro$ibu.® Platons uzsver, ka tie, kas nav
labi, nav ari laimigi. Mérena dzivé prieks parsver nepatiksanas, nesavaldiga
dzivé bédas parsver priekus gan péc lieluma, gan daudzuma, gan bie-
zuma.’® Aristotelis definé laimi ka darbo$anos saskana ar tikumu.’” Ari
mausdienas Kornella universitates étiskie realisti balsta morali ar tas pozi-
tivajam sekam: morala attieksme stiprina mieru, uzlabo dzives kvalitati un
veicina kultaras uzplaukumu.

Moralas apzinas izaicinajumi musdienas

Biologiskais sugas saglabasanas instinkts cilvéku sabiedriba nozimigi
parveidojas. Izdzivosanas iespéjas dazados apstaklos cilveks nodrosina,
pielagojot vidi savam vajadzibam. Sevis apstiprinasana ar plasu pécnicéju
pulku liela méra zaudé vértibu. Zinasanas un prasmes klast par pamatu
negenétiskam kopam. Spéju attistiba uz vitalitates rékina cilvéka gadijuma
nav unikala. AIDS viruss ir dzivotspéjigaks neka gorilla, tacu tas ir loti
primitiva dzivibas forma, salidzinot ar pédgjo. Savulaik sauszemi parval-
dija rapuli, bet attistiba tie$a linija neturpinajas: smadzenu masas relativs
pieaugums parsniedza $is klases dzivnieku evolucijas iespéjas.*®

Moriles apguves laika viens no faktoriem normativas regulacijas laba
bija miera uzturéSana. Spinoza raksta, ka biedriskums un draudziba ir cil-
vekiem labveéligi, jo tie rada mieru.”” Kamér impulsi ir epizodiski un mai-
nigi, socialais reguléjums ir noturigs. Cilvékiem ievérojot sadzives normas,
attiecibas kluva mierigakas un paradijas lielakas iespéjas progresam daza-
das jomas.

Liela loma kultaras vésturé vispar un attieciba uz étiku it ipadi ir re-
ligijam. Personigo atbildibu veicinaja religiska parlieciba par to, ka

> Dhammapada, XV, 197; 201.

5 Plato. Nomot, 734a; 743c.

57 Aristoteles. Ethica Nicomachea, K, 1177a12-18.

58 Ruse Michael. Is Darwinian metaethics possible (and, if it is, is it well taken)? In:

LEwolutionary Ethics, p. 13-26.
%9 Spinoza Benedictus. Ethices, V pars, propositio X, Scholion.
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pardabiski spéki atlidzinas par nopelniem un sodis par grékiem. Buda ma-
cija ienaidu uzveikt ar labestibu, mantkaribu — ar devibu un melus — ar
patiesibu.®® Dusmas un aizvainojumu var dzést ar pretéjam jatam un par-
domam.®" Budistu mikiem ar neierobezotu laipnibu jaizturas pret visim
butném — ka eso$am, ta toposam.®* Bibele sludina nesavtibu, devibu,
piedosanu un lidzcietibu (Mt 18:22; 19:21; Lk 3:11; 6:36; 11:41; 12:33;
17:3-4), ieteic cilvécigu, iejutigu attieksmi ari pret ienaidniekiem (Sakam-
vardi 25:21); étisku pilnibu Kristus sekotaji sasniedz, milot ienaidniekus
(Mt 5:44; Lk 6:35).

Etiskais progress notiek, moralajai izjitai pievérsoties jomam, pret ko
ta agrik bija vienaldziga. Sis process ir léns, nevienmérigs un atkarigs no
kultaru un individu ipatnibam. Garigajam apvarsnim paplasinoties, soci-
alas vienibas, kuras valda viena morile un juridiska iekarta, klust arvien
lielakas. Ginsu un cil$u lomu savulaik parnéma valstis un impérijas, un
pédéjos gadsimtos paradas tiesiska regulacija, kas iet pari valstu robezam.
Masdienu cilveks ki morilus pienakumus izjat savam kladam maznozi-
migas prasibas: neitralu labvélibu pret visiem, ripes par sve$am tautam un
nakamajaim paaudzém, piedaliSanos citu posta mazinasana, saudzibu pret
dzivniekiem.

Ir vispar atzits, ka vissvétakais pienakums pret citiem ir Jaut viniem
dzivot. Kops apgaismibas laikmeta neatsavinamas cilvéka tiesibas ir
ieklauta personas ciena — tiesibas but novértétai un respektétai vinas pasas
dél. Cilvektiesibu aktivisti tiecas péc ta, lai navessodu ta cietsirdiga, necil-
vécigd un pazemojosa rakstura dél atceltu visur pasaulé. Starptautiska cil-
vektiesibu organizacija Amnesty International iestijas pret navessodu
neatkarigi no likumparkapéja ipasibam, nozieguma apstakliem un soda
izpildes veida.®

Filosofu kritiskas atzinas rosina tiesvediba nepiemérot soda retribu-
tivo funkciju. Ta balstas pirmsreflektivaja uzskata, ka likumparkapéjam

% Dhammapada 5; 223.

¢! Anguttara Nikaya 5:161.

62 Sutta Nipata, 1.8 (Metta Sutta).

65 Amnesty International. Death Penalty. Retr. 22.06.2020.
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nozieguma izdariSanas bridi ir bijusi pieejama alternativa un par izvéléto
ricibu vin3 ir personigi atbildigs. So viedokli aizbildina doktrina par cil-
veka brivo gribu. Pretéji tam striktie deterministi ir parliecinati, ka cilveka
lemumu konkrétos apstaklos pilnigi nosaka célonu kopums. Dzilaka
limeni tie ir personibu veidojosi faktori: iedzimtiba, temperaments, dispo-
zicijas, audzinasana, izglitiba, dzives pieredze. Uz izaicindjumu cilvéks
atbild ar reakciju, kas vina atminu, uzskatu, nodomu un ceribu konteksta
ir optimala.®* Determinisms saskan ar atklajumiem par gribas procesiem
korelativaim neirofiziologiskam norisém smadzenés, kas paklautas termo-
dinamikas likumiem. No tresas personas viedokla katra situacija reals ir
tikai viens lémums. Taisnigs sods prasa personigas vainas pieradijumu, bet
tas muasu labako zinasanu ietvard nav iespé&jams. Ari pasparliecinatiem
retributivistiem jaatzist savu poziciju vajums epistemologiska aspekta: nav
dabiskas sakaribas starp nozieguma smagumu un piespriezama soda lie-
lumu. Atteiksanas no atriebibas ka represiju motiva harmonizé ar soda
minimalisma principu. Atzistot parkapumu par célonu virknes izraisitu,
deterministi neveic nekadas izmainas ta vértéjuma: noziegums tapat pa-
liek pretigs, nicinams un ar tiesisko kartibu nesavienojams. Netiek ari celti
iebildumi pret cilvéka dabiskajam reakcijam sadzives konfliktu gadijuma,
bet tikai pret tiesu varas apsvértu atmaksu. Saglabajas sabiedriskas karti-
bas sargasanas uzdevums un iespéjas piemérot drosibas lidzeklus preven-
cijas (profilakses), izolacijas (inkapacitacijas) un it ipasi rehabilitacijas
noluka.®

Par lidzcietigu attieksmi pret dzivniekiem iestdjas dazi antikas pasau-
les domataji (Pitagors, Empedokls, Teofrasts, Porfirijs, Jamblihs, Platarhs)
un vairakas religiskas tradicijas: dzainisms, budisms, hinduisms. Musdie-
nas zinamas juridiskas skolas maca, ka personas pamattiesibas jaattiecina
ari uz $impanzém un bonobo. Pasaulé turpinas dzivnieku tiesibu atzisanas
process. Labturibas prasibas ipasi jaievéro attieciba uz dzivniekiem, kas jat

¢ Platons. Gorgijs, 468b.
6 Mazlovskis Arnis. On free will and determinism. Re/igiski-filozofiskie raksti, XIX,
2015, 22.-45. Ipp. ISSN 1407-1908.
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cilvéka izturésanos pret viniem. Pastav sakariba starp cietsirdigu attieksmi
pret dzivniekiem un varmacibu cilvéku sabiedriba.®

Evolacijas maciba un genétika ir atklajusas moralas izjutas izcelsmi.
Kopdzivé un sadarbiba pirmatnéjie cilveki sakuma instinktivi, bet vélak
apzinati apguva sabiedrisko kartibu stabilizéjosas attiecibas. Laika gaita
moralo spriedumu izzina kluvusi intuitiva. Evolucionara interpretacija ne-
degradé moriles deontisko savdabibu un atbilstibu parlaicigim para-
digmam. Filosofija rosina konsekventi atzit kauzalitates lomu cilveku
riciba un korigét jurisdikciju attieciba uz patvaligiem pienémumiem par

léméja parspilétam iespéjam.

¢ Lockwood Randall, Ascione Frank R. Cruelty to Animals and Interpersonal Vio-
lence. Purdue University Press, 1960.



Arnis Mazlovskis

The Evolutionary, Timeless and Current
Ethos

Summary

In this article, the author draws attention to morality as both a value
system and social property outlining the neo-Darwinian view on the ori-
gin of morality. According to this view, conflicts were disastrous for weak
organisms looking for scanty resources. In rivalry, an approximate Nash
equilibrium — the influence and dominance partition acceptable to all
competitors — was established. As a relation paradigm, it is analogous to
other examples of equilibrium in inanimate and animate nature and dis-
plays the objective, unconventional character of social regulation. In the
hard struggle for survival, the individuals and groups that were coopera-
ting had the best chance to persist and propagate. A tribe having many
members ready for mutual aid and self-sacrifice succeeded in fulfilling
joint ventures and could leave more offspring. In this way, protomorality
functioned as an instrument of natural selection.

'The development of morality should not be deemed a result of meth-
odological induction. At the stage of the undeveloped mind, this process
means an instinctive, non-linguistic mechanism. Indirect reciprocity is a
serious step towards moral behaviour. To form moral judgments, both
general intellectual capacity (mind, memory, speech) and specific feelings
(love, guilt, shame) are necessary. The acquisition of the capacity for nor-
mative guidance was the turning-point in moral development. Viable
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habits were maintained in the collective memory as social norms. Our
moral intuitions about the goodness of survival and reproduction have a
genetic heritage. Moral judgments are cognitive statements, which at least
implicitly are universal.

The metaethical nature of moral values is continuously discussed.
Moral realists stress the objective, irreducible character and a priori cog-
nition of moral norms. Their opponents point out that an unexplained gap
remains between the ideal, causally inert values and real events. Evolutio-
nists treat morality as biological adaptation and admit subjective creation
of moral judgments. The synthesis of moral realism and evolutionary in-
terpretation of moral sense is not impossible. The phylogenetic compre-
hension of values at a certain time does not degrade them as independent
eternal patterns.

Historical beliefs may rather be treated as the instantiation of moral
paragons. A parallel is drawn with general theoretical principles, which
being unchangeable in themselves are discovered during the investigation.
Scrutinising similar situations, human mind ponders idealised models
subject to definite laws. Ethical a priori cognition is vindicated to the
extent to which general theoretical knowledge is justified. Only a few
inadequate beliefs provided by natural selection are known: parents’ con-
viction about the exclusive properties of their children and predisposed
recollection of unfortunate experience in risky situations.

Stable social order may be diverse, however not arbitrary. Axiological
representations motivate the human will, and correlated neurophysiolo-
gical processes occur in the organism. There is no particular system for a
moral sense in the brain. The scope of available reactions considerably
increases with the development of the prefrontal cortex. Brain areas re-
sponsible for reliance have bearing to host cooperation. The dextral pre-
frontal cortex controls voluntary impulses. For psychopaths, a disposition
to risk and irresponsibility coexist with deficient empathy.

Throughout times, morality has promoted peace. The social unit obey-
ing the same basic moral norms and laws has expanded during history.
Today aims are being set comprising the global community and affecting
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future generations. Critical revision of punitive motives suggests the in-
consistency of the retributive function of punishment. Retribution relies
on the prereflexive view that the offender has had a free choice at the
moment of transgression. Determinists emphasise that in any given situ-
ation, a person’s decision is necessarily formed by a set of different causes.
'The neurophysiological correlate of volition is governed by the laws of
nature and admits no alternatives. If no choice is available, it is inadequate
to impose legal responsibility on agents. Discarding retributivism may
lead to the exclusion of punitive excesses. However, no reassessment of
values is claimed, and the justified motives of punishment, viz. prevention
(deterrence), isolation (incapacitation), and above all rehabilitation remain
applicable.
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Janis Melnikovs

DZONS MILBANKS: RADIKA_LAS ORTODOKSIAS
PERSPEKTIVA

Radikalas ortodoksijas perspektiva ir DZona Milbanka iniciéta intelektuala nostdja,
kas analizé liberalismu, post-modernismu, sekularismu un cenias piedavat alternativu
skatijumu. Tiek izvirzita pamattéze, ka teologija ir sava veida socidla teorija, kas var
piedavat visaptverosu pasaules realitites skaidrojumu. Turklit Saja skaidrojuma pretstata
liberalismam, kas balstas launuma ontologija, individudlisma, birokratizésand, tehno-
kratizésand, pamata liktas vértibas, kas ir vérstas uz kopigo labumu un savstarpigumu.
Milbanks Joti nianséti analizé teologiskds izmainas, kas ietekméja vésturisko domas iz-
mainu un iniciéja liberalisma attistibu, ki ari piedava savu risindjumu pastavosajam
problemam. Aicindjums ir atgriezties pie pareizds teologijas un kristigajam vértibam.

Atslegvardi: Dzons Milbanks, sociala teorija, teologija, radikila ortodoksija, poli-
tika.

levads

Saja eseja es véletos iepazistinat Latvijas akadémisko vidi ar Dzona
Milbanka (John Milbank) teologisko perspektivu, kas ietver vértigu socialas
teorijas, modernisma, postmodernisma, sekularisma un liberalisma kritiku.
Tematiku sasaurinot, ipasi pievérsisimies tidam musdienas aktualam jau-
tdjumam ka sekularisma un liberalisma kritika. Lai $o uzdevumu paveiktu,
piedavasu ieskatu Milbanka idejas, kas izklastitas vina darba “Teologija un
sociala teorija: vinpus sekulara prata”.! Komentésu ari citu darbu ar nosau-

! Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006.
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kumu “Tikumu politika: postliberalisms un cilvéces nakotne”,? ko vins
izdeva 2016. gada kopa ar lidzautoru Adrianu Pabstu (Adrian Pabst). Tas
darits, lai ieskicétu Milbanka teorijas plaso izpétes materialu, kas fokuséjas
uz liberalismu. Milbanka darbi ir apjomigi un komplicéti un to studésanai
nepieciesama rupiga iedzilinaganas. Sobrid piedavasu visparigu ieskatu
vina domi, kas, cerams, varétu raisit plasaku interesi par teologa devumu
ari Latvija. Uzreiz gribu uzsvért, ka Milbanka darbi ir visai pretrunigi
vertéti. Vina perspektivai ir gan savi atbalstitaji, gan ari noliedzgji, kuri
norada uz kladam interpretacijas, tacu $is esejas ietvaros Milbanka kritikai
uzmaniba netiks pievérsta.

DZzona Milbanka darbu konteksts

Dzons Milbanks ir britu teologs, kops 2018. gada emeritétais Notin-
gemas Universitates politikas un étikas profesors. Vins ir viens no mis-
dienu ietekmigakajiem teologiem. 1990. gada publicéjot darbu “Teologija
un sociala teorija: vinpus sekulara prata”, vins aizsaka teologijas atjauno-
$anas un radikalas ortodoksijas kustibas izveidosanu laika, kad teologija
tika uzskatita par sevi izsmélusu un modernajai pasaulei nevajadzigu
zinatni. Komentéjot Milbanka darbu, DZeimss Smits (James Smith), kana-
diesu filozofs un radikalas ortodoksijas popularizétajs, norada, ka radikala
ortodoksija ir 21. gadsimta “teologisks noskanojums”, kas noraida du-
alismu starp dabu un Zélastibu vai matériju un garu.® Tas ir méginajums
atjaunot teologiju par derigu zinatni. Radikalo ortodoksiju var definét ka
teologisku ietvaru un kristigajos principos balstitu socialpolitisku darbibu.*
Péc Milbanka daudzi teologi sakusi rakstit teologiskus darbus radikalas
ortodoksijas gara.

> Milbank, John, and Adrian Pabst. The Politics of Virtue: Post-Liberalism and the
Human Future. Lanham, Maryland: Rowman & Littlefield International, 2016.

* Smith, James K. A. Introducing Radical Orthodoxy: Mapping a Post-Secular Theolo-
gy. Grand Rapids, Mich: Baker Academic, 2004, p. 11.

* Ibid., p. 42.
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Milbanka mérkis politiskas teologijas lauka ir formulét metodologiju,
kura varétu dot “jaunu izpratni par attiecibam starp teologiju, sabiedribu
un darbibu (anglu val. — action) un padaritu teologiju par efektivu speku,
kas raisa vésturiskas parmainas, nepartopot ideologija” (Scott and
Cavanaugh 2006:457). Moderna filozofija uzskata metafiziku par pagatnes
palieku. Ta tiek aizstata ar sociali kritiskam teorijam, no kuram ir izslégta
teologijas eshatologiska perspektiva. Ta¢u Milbanka liberalisma un seku-
larisma kritika censas formulét “kristiesu eshatologisko vésti musdienu
sabiedriba™ (Scott and Cavanaugh 2006:458). Tatad Milbanks piedalas
kustiba, kur, lidzigi daudziem citiem, pieméram, Rutgeram Bregmanam
(Rutger Bregman) vina darba “Utopija realistiem” vai Patrikam Deni
(Patrick J. Deneen) darba “Kadel liberalisms izgazas”, censas skatities uz
sabiedribas procesiem un piedavit citadu perspektivu.

Milbanks Joti spécigi piesaka teologiju nevis ka sen pagijusu véstures
posmu zinatng, bet gan ka metazinatni, kas var dot savu, no citam zinat-
ném neatkarigu realitates izvértéjumu. Vins analizé teologijas un socialas
teorijas attiecibas, noradot, ka teologija jau ir sociala teorija, kurai nav
vajadzigas citas zinatnes. Si vienkarsa teze tiek pieradita, dodot apjomigu
ideju véstures parskatu no antikas filozofijas lidz pat musdienam. Uz §i
pamata Milbanks izvérs daudz detalizétaku kultaras, politikas, ekonomi-
kas un religijas kritiku ari citos darbos. Ving analizé liberalas pasaules
uzbuvi no politiska, ekonomiska un kultaras viedokla un norada, ka libe-
ralas nostadnes kluvusas iespéjamas, pateicoties izmainam teologija, kuras
ieviesis Dunss Skots un kuras detalizétak aprakstisu mazliet talak. Péc
vina domam, tas pavéra iespéju tadiem filozofiem ka Loks un Hobss at-
tistit politisko teoriju, ko pazistam ka liberalo. Milbanks apgalvo, ka libe-
ralisma redzéjums ir sevi izsmélis un vajadzigs kaut kas jauns, ko var
piedavat kristiga teologija. Citiem vardiem sakot, kristiga ortodoksija ir
“radikalais”, kas sp¢j risinat liberalisma problému musdienas.

5 Scott, Peter Manley. Cavanaugh, Willliam T. 7he Blackwell Companion to Political
Theology. Malden, Wiley-Blackwell, 2006, p. 457.
¢ Ibid., p. 458.
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Teologija un socialas teorijas pamattéze

Milbanka darba “Teologija un sociala teorija” noradits, ka teologija ir
sava veida sociala teorija, kurai jaatraisas no sociologijas un citam zinat-
ném, kas mégina visaptverosi izskaidrot pasaules uzbuvi, un jaatjauno teo-
logijas metanarativa pozicijas.” Uz §is tézes pamata Milbanks pievérsas
musdienu liberalisma un sekularisma izcelsmes un problematikas analizei,
ka risindgjumu piedavijot kristigas teologijas ortodoksu perspektivu, kuru
Milbanks saskata katolu Baznica. Ortodoksija tiek interpretéta ka tradi-
cionalisms un nevis ka konservativisms vai liberalisms. Teologiskas orto-
doksijas pamatproblematika balstas izpratné par esamibu. Milbanks
norada, ka tie$i kladaina esamibas interpretacija ir novedusi pie sekula-
risma un vélak - liberalisma attistibas.

Milbanks analizé tadus modernismu raksturojosus fenomenus ka libe-
ralisms, pozitivisms, dialektika, lai noraditu uz modernisma ieksgjo kladu.
Vins uzsver, ka $ada perspektiva rada nihilismu, kas visu reducé uz varas
attiecibam. Milbanks saskata saistibu starp modernismu un antiko filozo-
fiju, kura balstas “sakotnéja launuma” teorija. Vins norada uz liberalisma
un sekularisma pretrunam, kas traucé risinat $ibriza krizes. Vinaprat, vie-
nigi teologija spéj piedavat ko radikali citadu.

Izmantojot arheologisko metodi, Milbanks analizé socialo zinatnu uz-
buves pienémumus un tadéjadi atklaj sekularas racionalitates maldigo dis-
kursu genézi. Prakse un diskurss ir ciesi saistiti, un tas ir veids, kada socialas
teorijas sevi uztur un atrazo. Vienlaikus Milbanka metodologija izgaismo
sekularaja netveramo vai manigo dabu, kas padara to grati definéjamu.
Visbeidzot vins norada uz “zinatniskajam” socialajam teorijam ka sava
veida teologiju vai antiteologiju, ko vin§ mégina atmaskot.® Citiem vardiem
sakot, socialas teorijas balstas uzskatos un prieksstatos, kam ir teologiska
izcelsme, bet tis to neapzinas un vienlaikus poziciongjas pret teologiju.

7 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 1; 383.

§ Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. xii.
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Genealogiska metodologija

Lai atklatu modernisma problematiku, Milbanks izmanto genealogijas
pieeju modernisma pétnieciba. Ja genealogija tiek lietota, lai atmaskotu
kristietibas/religijas kultaras uzbuavi, tad lidzveértigi genealogija var tikt lie-
tota, lai noraditu uz modernisma izcelsmi un ta aizspriedumiem, kas ap-
strid oficialo versiju un atkl3j citadu skaidrojumu lietam.” Milbanks analize
tadus filozofus ka Hégeli, Nici, Delézu, Liotaru, Heidegeru un Derida.
Vins uzskata, ka Nice un Fuko ar genealogijas palidzibu atmasko kultaras
tenomenu izcelsmi, genealogiju saprotot tadéjadi, ka pastav nevis fakti, bet
tikai interpretacijas un attiecibas starp cilveku kultiru un tas mantojumu.’
Genealogija ir nepartraukts process, kas palidz risinat varas apsléptas at-
tiecibas starp noteiktiem diskursiem un praksém, vienlaikus atmaskojot
netaisnigis socialas struktaras. Ta, pieméram, Ni¢e norada uz visu veidu
varas attiecibu maksligumu un netaisnibu, kas raksturo cilvécisko dzivi.
Tacu, kritiski vértéjot §adu pieeju, Milbanks secina, ka §i metodologija —
genealogija — ir vél viena nihilisma forma, kas pozitivisma gaisma skaidro
ikvienas socialas attiecibas ar varas attiecibam.

Genealogija tiek uzskatita par neitralu vértibu attieciba pret dazado
stastu, narativu un situaciju vértibam. Milbanks uzstaj, ka, lai $is piené-
mums batu patiess, genealogijai kritiski jaizturas pret visiem stastiem, mo-
dernisma narativu ieskaitot. Jo, ja kads narativs tiek uzskatits par “dabisku
dzives formu”, tad genealogija klust par vél vienu perspektivu. Tadgjadi
genealogiska kristietibas analize ir tikai viens no interpretacijas stastiem
bez pretenzijam uz lielakam tiesibam uz patiesibu.™ Ta ir patiesiba ari
apgriezta variantd, kad Milbanks piedava kristigo modernisma un sekula-
risma genealogiju.

? Smith, James K. A. Introducing Radical Orthodoxy: Mapping a Post-Secular Theolo-
gy. Grand Rapids, Mich: Baker Academic, 2004, p. 94.

10 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 281.

' Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 282.
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Sekularisma problematika

Milbanka darba “Teologija un sociala teorija: vinpus sekulara prata”

pirmais teikums sakas ar apgalvojumu: “Reiz nedzivoja sekularais.” Ta ir
norade uz pamatkategoriju, uz kuru tiek balstitas visas socialas zinatnes un
izprasta musdienu pasaule un kas censas aizstat teologiju un religisko per-
spektivu. Sakotnéjais ir ka pirmsreligijas stavoklis, kad religija neeksistéja,
un, attirot visu socialo no religiska, tiek apgalvots, ka ir iespéjams nonakt
lidz pamatstavoklim, kas ir neitrals un dabisks — sekulars.!? Britu teologs
un Oksfordas Universitates profesors Saimons Olivers (Simon Oliver), ko-
mentéjot Milbanka darbu, skaidro, ka sekularais skatits parsvara masdienu
Rietumu kultaras ietvara ka religijas un politikas noskirums. Politika, eko-
nomika un likums nebalstas teologiskas patiesibas par Dievu. Religiska
prakse tiek nostumta privataja sféra un ir pienemama, ja ta netraucé citiem.
Fundamentalie jautajumi par cilvéku un pasauli tiek risinati bez atsauces
uz transcendentalu pirmsakumu vai mérki.

Sekularismam ir loti senas saknes, bet Milbanks mudina domat par
citu pirmsakumu - apgaismibu 18. gadsimta. Nenoliedzot, ka Kants un
Dekarts bija nozimigas figaras sekularisma un modernisma izveide,
Milbanks meklé dzilak, analizé un jauta, kas darija iespéjamu Kanta un
Dekarta raganos? Sekularisms piedzivo teorétisku konceptualizésanu lidz
ar modernisma rasanos un dabaszinatnu attistibu 16. un 17. gadsimta, tacu
ta pirmsakumi mekléjami jau antikajos (Aristotela) uzskatos par dabas
novérojumiem, kas var atklat pasaules uzbuvi. Velako laiku filozofi, balsto-
ties $aja Aristotela tézg, attistija tadas dabaszinatnes, kadas més tas pazis-
tam Sodien — ki eksperimentilas zinatnes. Eksperimentala metode lauyj
zinatniekiem atklat faktus par dabu, bet cilvéka domai attistities solis soli
ar atklajumu izdarisanu, padarot Bibeli, teologiju un kristigo tradiciju par
nesvarigu un no zinatnes noskiramu. Lai ari saprats tika uzskatits par ba-
tisku kristigas domas dalu ka daliba dieviskaja saprata — logosa, tas tika
realizéts caur tradiciju, kamér apgaismibas laikmeta virsroku néma jauna

12 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 9.
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izpratne par sapratu. T3 nebija piesaistita nevienai tradicijai vai jomai un
tika pozicionéta ka neatkariga no jebkadam kultiras vai véstures ietek-
meém, neitrala, “neieintereséta’. Sekularisma rasanos pavada teologijas un
religijas atkapsanas no publiskas sféras, un to dazkart dévé par desakrali-
zaciju. Jautdjums par cilvéces izcelsmi un mérki tiek pakartots cilvéces
dabas izzinasanai, bet jautajumi par dabas faktiem ir noskirti no jautaju-
miem par vértibu un mérki. So attistibu nekritiski uzskata par dabiski
neizbégamu cilvéces attistibas virzienu, kur paraka kategorija ir zinasanas
un domasana.

Milbanks norada, ka $ada veida sekulara - ka neitrilas, neieinteresétas
un objektivas realitites — nav un nekad nav bijis.”® Pretéju uzskatu ving
sauc par ideologiju, kas sagroza patiesibu, uzstdjot, ka sekularisms ir mak-
sligi radita kategorija, kura balstas noteiktos pienémumos un prieksstatos
par cilvéci un pasauli:

Sekularajam ka domeénam jabit izveidotam vai iztélotam ka teorija,
ta ari prakse. Sis veidojums nav pareizi saprasts tikai negativd veidd
kd desakralizacija. Tus ir piederigs sociologiskajai gudribai — pasu
kristietibu interpretét ki sekularisma agentu."*

Tatad Milbanks apgalvo, ka sekularisms ir radita realitate, kas balstita
teologiskos apgalvojumos, ar to saprotot apgalvojumus par izcelsmi un
meérki. Tacu vins ar1 norada, ka sekularisms ir slikta teologija jeb pseido-
teologija, kas balstita kristigas teologijas sagrozisana.

Izsledzot teologisko perspektivu vai padarot to par marginalu individa
personigis dzives jomu, tis vietu ienem modernisma perspektiva, kas ir
balstita varas attiecibas. Protams, ari religiskaja perspektiva eksisté varas
attiecibas, pieméram, lidzsvars kosmiskaja kartiba vai politiska iekarta,
tacu Milbanks norada uz atskiribu, ko aizsacis sekularais modernisms, par
pamatstavokli dévéjot “ontologisko launumu”, kas jakontrolé ar varas/

3 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. xvii.
™ Ibid., p. 9.
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spéka pielietosanu. Kristietiba ontologiskais pamats ir miers, kas izriet no
dieviskas Trisvienibas koncepta:

‘Kristietiba neatzist pirmatnéjo vardarbibu. Kristietiba neizprot
bezgaligo ka haosu, bet gan ka harmonisku mieru, kas ir pari visam
totalizéjosam prata varam.”™

Si izpratne ir radikali pretéja tai, ko piedava modernisma attistiba.
Kristietiba ka sikotnéjo ontologisko stavokli definé mieru. Sakotnéjais
stavoklis nav haoss, ko izcel antikie miti, bet gan sakotngja stavokla apjéga
par mieru.

Launuma ontologija

Milbanks balstas Augustina darba Civitas Dei (Dieva pilséta), kur
teikts, ka vardarbiba ir sakotngjas kartibas, miera izjaukSana. Augustins
analizé romie$u tikumus, atklajot to ierobezotibu, jo romiesiem tikumisks
cilveks ir tads, kas spéj parvaldit savas vélmes. Tacu $ads skatijums poli-
tiska limeni liek secinat, ka parakais tikums ir uzvara konflikta ka metafo-
risks sevis parvaldes veids. Tadéjadi miers tiek sasniegts ar vardarbigu
lidzeklu palidzibu.'

Tatad moderna sekulara sabiedriba vardarbibu pasludina par pamat-
kategoriju, kura jakontrolé ar varas palidzibu. Atskiribas tiek uzskatitas par
pamatu varas attiecibam, vardarbibai un konfliktam, tadel, novérsot jeb-
kadu atskiribu, var tikt atrisinats sakotnéjais konflikts, un tas tiek pasniegts
ka mits — mythos. Sis varas attiecibas tiek mitologizétas, un tadéjadi tas
ienak cilvéku zemapzina ki norméjosa kategorija. Tiesi tadél modernisma
atskiribas tiek aizstatas ar vienveidibu.

Saimons Olivers ka pieméru §adai izlidzinosai vienveidibai min kapi-
talistisko politiku ar to raksturojoso individualismu, kas sabiedribu redz ka

1> Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 5-6.

16 Milbank, John. Beyond Secular Order: The Representation of Being and the Represen-
tation of the People. 1 edition. Hoboken, NY: Wiley-Blackwell, 2014, p. 405.

81



82

Religiski-filozofiski raksti XXVIII

individu kopumu bez vienota mérka. Individa dominé$anas pamata ir
nominalisms — 14.-15. gadsimta filozofijas stravojums, kas uzskatija, ka ne-
pastav nekas universals, viss ir tikai individualu grupu apraksts, sabiedriba,
pieméram, ir individu kopums. Nekas universals individa identitatei nav
butisks. Individi, kuri realizé savas vélmes, vajadzibas, nepieciesamibas, nav
nekada veida saistiti ar kolektivim vajadzibam, vélmém vai mérkiem, tapéc
neizbégami rodas vardarbiba un konflikti. Sabiedriba ir jarada, un agrinaja
modernisma tas noticis ar nacijvalsts veidosanos. Tiek raditas sabiedriska
liguma attiecibas, kuras individs dalu savu tiesibu nodod valstij vai monar-
ham, lai preti sanemtu savu interesu un miera nodro$inajumu. Tadgjadi
valsts pastav, lai nodro§inatu mieru starp tas pamatvienibam - individiem.

Ari agrinaja modernaja zinatné pastavéja tendence traktét atskiribas
tiesi tapat — ka konflikta céloni. Zinatné uzsvéra, ka saprats un patiesiba
nebalstas subjektivos, konkrétu apstaklu un vésturiska konteksta apstaklos,
bet ir objektiva, neitrala un neieintereséta realitate. Atskiribam un nesaska-
nam $ada izpratné nav vietas un tadél tika raditas zinatniskas darbibas
prakses, kuras mekléja zinatniskos faktus noluka izslegt dazadibu.

Hobss uzskatija, ka no socialajam atskiribam izriet konflikts, un vins
$o situdciju defin€ja ka “dabisku stavokli” starp individiem. Vins uzsvéra,
ka bez valsts individi tiecas istenot savas intereses pat vardarbiga veida.
Izeju no §1 dabiska vardarbibas stavokla nodrosina sabiedriskais ligums,
kas paredz spéka un likuma varas tiesibas nodot valstij vai suverénai varai.
Suveréna vara nodro$ina mieru ar likuma un soda starpniecibu. Tadgjadi
attiecibas sabiedriba sak regulét politika, ekonomika un likums, ko nodro-
§ina sabiedriskais ligums. Religijai tiek ieradita valstij pakartota loma.

Modernisms atskiribas uzskata par draudu politiskajai un socialajai
kartibai, un, lai izvairitos no $ada apdraudéjuma, janotiek atskiribu “izli-
dzinasanai”. Milbanks konfronté $o modernisma pienémumu ar teologijas
pamatuzstadijumu par mieru, kas izriet no Trisvienibas attiecibam. Tris-
vienibas koncepts norada uz dazadibu un ari uz vienibu. Turklat, péc ana-
logijas, radiba atspogulo $o vienibu atskiribas. Milbanks uzstaj uz atskiribu
ka ontologisku pasaules realitati, kas nodrosina mieru.” Baznica ir §is vie-

17 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 434.
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nibas un atskiribas piemérs. Uzsverot miera ontologisko raksturu, vins
norada uz radisanas doktrinu, tas ir, Dievs radija no neka — ex nihilo, un
launums ir Dieva nolieg$ana, tatad tam nav butibas pasam sevi. Launums
nav realitate, kas pastavétu pati par sevi un istenotos kosmiska konflikta,
ka to vésta senie miti.

Milbanks raksturo, ka antikas filozofijas macibas atskiras no kristigas
teologijas. Ja Platons un Aristotelis radiSanas mitos izcéla, ka radibas ra-
$anas sakarto haosu, tad judokristigaja tradicija Dievs rada no neka. Nav
haosa, no ka kaut kas tiek radits. Tatad kristigaja teorija Dieva darbiba
nepastav pirmatnéja vardarbiba, kas ievies kartibu, bet gan davasanas dar-
biba, kas rada. Teologija $o macibu par radisanu no neka definé ka Dieva
doktrinu: “RadiSana ir Dieva suverenitates, brivibas mieriga izpausme”.'®

Platons un Augustins izvérs macibu par labo ka ontologisku pirm-
sakumu. Launums nepastav pats par sevi, bet ir laba trakums. Augustins
noraida macibu par laba un launa cinu ka pamatstavokli. Vienlaikus vins
norada, ka cilvéciska pieredze mudina launumu uzskatit par realu un spé-
cigu, tomér redz to metafiziska skatijuma — lai Jaunums varétu but, vis-
pirms ir japastav labajam. Milbanks apgalvo, ka Augustina un Platona
teoriju par laba primaro un sakotnéjo stavokli modernisms aizstaja ar lau-
numa ontologiju, bet $ads uzskats ir sekulara pasaules skatijuma pamata.

Milbanks definé radusos sekularismu ka telpu, kas ir autonoma, bez
piesaistes transcendentalajam. Ta pirmsakumi ir mekléjami teologiskajas
izmainas, kuras raksta turpindjuma iztirzasu sikak. Ta ka sekularisms tiek
uzskatits par metafizisku kategoriju, kas izriet no teologiskas paradigmas
mainas, tad tas nespéj pats sev noteikt diagnozes vai ari rast risindjumus
problemam.” Visbeidzot $adas teologiskas izmainas Milbanka skatijuma
noved pie sekularismam un modernismam tik raksturiga nihilisma. Mil-
banks piedava risinat modernisma problémas ar kristigas ortodoksalas
teologiskas un filozofiskas tradicijas palidzibu.

¥ Milbank, John, and Simon Oliver. The Radical Orthodoxy Reader. 1 edition. Lon-
don; New York: Routledge, 2009, p. 11.
1 Ibid., p. 24.
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Univokalitates problematika

Milbanka skatijuma sekularisma rasanos izraisija teologiska klada
Dunsa Skota teorija par esamibu.?’ Olivers palidz izprast Milbanka domu
gajienu, skaidrojot terminus analogs, univokils, ekvivokals. Tie jasaprot
Akvinas Toma dalibas metafizikas konteksta ar analogijas konceptu. Kon-
cepti analogija un daliba, saskana ar Akvinas Toma atzinu, apraksta cilveka
spé&ju runat par Dievu. Darbs Summa Theologiae risina jautajumu par teo-
logisko valodu un tas lietojumu. Lai runatu par Dievu, cilvéki lieto tos
pasus terminus, ar kuriem tiek aprakstita pasaule jeb radiba, lai ari Dievs
parsniedz $o konceptu spéju aprakstit realitati. Ta¢u Akvinas Toms pielauj
iespéjamibu $adi runat, balstoties neoplatonisma ideja par célona un seku
attiecibam. Vin§ norada, ka sekas kaut ko pauz par to céloniem. Tatad
Dievs ir radijis pasauli, un ta pauz Dievu raksturojosas lietas, lai ari iero-
bezota veida.

Lai runatu par Dievu, tiek lietoti télaini izteiksmes lidzekli. Bibelé, par
Dievu runijot, lietotas daudzas metaforas, pieméram, Dievs ir klints, dzi-
vibas maize vai cels. Lai ari metafora kaut ko pasaka par butisku Dieva
ipasibu, tomér ta nav jasaprot burtiski, jo ta tikai palidz atklat burtiski
grati izsakamo. Tac¢u, kad rundjam par Dievu ka labu un gudru, tad ta nav
tikai metafora.

Runijot par Dieva labestibu, Akvinas Toms noraida divus nozimes
veidus. Pirmkart, tas, ka Dievs ir labs, norada, ka Dievs ir laba célonis,
tatad — izcelsmes avots. Bet §ada izpratne ir problematiska, jo pienem, ka
Dievs ir laba avots, vienlaikus noradot, ka labestiba ir radibas ipasiba un
tikai pastarpinati §i Dieva ipasiba izraisa labestibu. Akvinas Toms uzstaj,
ka Dievam piemit labestiba pasam sevi un tikai tad Vins$ ir tas izraisitajs
radiba. Bet otra izpratne ir skatities uz Dievu caur negativo prizmu, Dievu
saprotot tadéjadi, ka Dievs ir labs, ka noradi uz to, ka Vin$ nav slikts, jo
Dieva labestibu més nespéjam aptvert. Lai ari Akvinas Tomam §i pieeja
skiet saistosa, jo, izcelot musu valodas ierobezotibu, més tomér varam

2 Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 305.
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runat par Dievu ari pozitiva veida. Akvinas Toms analizé valodas izteik-
smes formas, izmantojot teoriju par ekvivokalo un univokdlo principu.

Termins “ekvivokals” tiek lietots, ja to izmanto dazadas nozimeés. Ter-
mins “univokals” nozimé, ka termins dazadas situicijas tiek lietots viena,
identiska nozimeé. Akvinas Toms uzsver, ka, runjot par Dievu, nevar tikt
lietots neviens no $iem principiem. Pieméram, sakot, ka Dievs ir labs un
Samueéls ir labs, nav runa par vienu un to pasu labumu, pat ja tiek lietots
viens termins ar vienu nozimi. Dieva labestiba nav tada ka Samuéla, pat ja
ta pauz kaut ko no dieviskas labestibas. Akvinas Toms ierosina, rundjot par
Dievu, lietot analogijas principu.

Analogijai ir vairakas nozimes un Akvinas Toms norida uz tam. Viena
ir analogijas proporcionalitate. Apgalvojot, ka Dieva labestiba ir neizme-
rojami lielaka par cilvécisko labestibu, Dievs sava zina tiek padarits par
radibu ar kvantitativi lielakam ipasibam, turklat saja gadijuma tiek salidzi-
nati it ka lidzvértigi un nevis péc butibas atskirigi lielumi. Akvinas Toms
attista atribucijas analogiju, kas izsaka attiecibu ipatnibu: Dievs ir labs pats
par sevi, bet cilvéks ir labs ka Dieva radiba un attiecibas ar Dievu, un nevis
pats sevi. Tadejadi pastav analogija starp univokalitati un ekvivokalitati,
kas norada, ka pasaule savu attiecibu ar Dievu dél ir analogiski lidziga
Dieva ipasibam.?! Dievs ir labs, bet cilvéks iegust labestibu, pateicoties
atribucijas analogijas principam vai attiecibam ar Dievu. Cilvéka labestiba
ir tikai Dieva labestibas zime.

DZona Dunsa Skota teologiska klGda

Péc Milbanka domam, sekularisma veidosanos veicinaja butiska teo-
logiskas interpretacijas klada. Milbanks analizé DZona Dunsa Skota domu
attistibu ka noteicoso $is jaunas idejas virziena iniciatori. Skots pretéji
neoplatoniskajam un Aristotela skatijumam attiecibas starp Dievu un cil-
veku interpretéja no univokalitates perspektivas. Skots uzskatija, ka Dieva
un cilvéka esamiba ir viena un ta pati. Akvinas Toms saskatija radikalu

I Milbank, John, and Simon Oliver. 7he Radical Orthodoxy Reader. 1 edition. Lon-
don; New York: Routledge, 2009, p. 15.
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atskiribu starp Dievu un cilvéku, bet Skots uzskatija, ka ir tada pati esa-
miba, ta¢u Dievam ta piemit paraka pakapé.

Skota interpretacija attiecibas starp Raditaju un radibu tiek skatitas
pilnigi citadak. Ta vieta, lai redzétu Dievu ka daudz tuvaku cilvékiem,
univokalitates principa dé] Dievs klust pilnigi sve$s un nesasniedzams, jo
Dieva esamiba ir neizmérojami paraka par cilvéka esamibu. Lai ko ari
cilveks daritu, vin$ nespéj $o citadibu mazinat, lidz beidzot izvélas parraut
attiecibas, jo neparvarama distance nelauj tuvoties Dievam. Tadéjadi Dievs
klast par no saprata nodalitu ticibas priek§metu.?? Milbanka skatijuma
Skota teorija ir parravuma punkts teologija, kas iniciéja modernisma attis-
tibu. Modernisma Dievs paliek nesasniedzama, ki ari nebutiska realitate.
Dieva neaizsniedzamibas dél paradas autonoma un pasreguléjosa telpa, ko
Milbanks klasificé ka sekularismu. Univokala principa teorija Dievs ir “ra-
diba” - ka visas citas, tikai daudz paraka, célonis lidzas citiem céloniem un
objekts starp citiem objektiem. Ta¢u Milbanks apgalvo, ka sada Dieva iz-
pratne pirms modernisma teologijas nav pastavéjusi un nav ortodoksa.

Otrs butisks koncepts, ko Skots lieto, ir zinasanu reprezentacija. Lidz
14. gadsimtam kristiga platonisma tradicijas parstavji zinasanas uzskatija
par abstrakciju. Pasaulé esosas lietas cilvéka prata tiek parvérstas intelek-
tualas formas jeb idejas par lietam. Tika uzskatits, ka i forma ir ne tikai
lieta pasaulg, bet ari cilveka prata. Tadejadi zinasanas nav vis tikai repre-
zenticija, bet gan reila lieta. Skotam zinasanas, lietu reprezentacija bija ka
fotografija, bet ne lietu pazisana péc butibas. Sada izpratné zinasanas var
tikt apsaubitas, jo tas ir tikai reprezentacija. Milbanks atzime, ka §is ir
aizmetnis modernisma skepticismam. Tas noved pie secindjuma, ka zina-
$anas ir problematiskas, un jautidjumu “ko meés zinam?” aizstdj jautajums
“ka més zinam?”. Sadi tiek likti pamati neatkarigai filozofijas nozarei epis-
temologijai, kas péta zinasanu procesu. Reprezentacijas izpratné zinasanas
par lietam, kadas tas ir, var tikt iepazitas bez atsauces uz Dievu.

> Milbank, John, and Simon Oliver. The Radical Orthodoxy Reader. 1 edition. Lon-
don; New York: Routledge, 2009, p. 22.
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Teologiskas perspektivas pamatojums

Milbanks attista talak savu teoriju, balstoties Platona un neoplato-
nisma interpretacija Akvinas Toma teorija. Dalibas metafizika norada, ka
pasaule ir matérija, ja ta piedalas Dieva dzivibas davasana. Dievs dava ie-
robezotu dalibu sava substancé. Tatad pasaule eksisté tade], ka Dievs tai
dava eksistenci. Tatad pasaules eksistence nav autonoma. Pasaule nav pa-
raléla vai arpus Dieva esosa realitate. Dalibas teorija norada, ka radiba/
pasaule ir reala, bet vienlaikus tai nepiemit autonoma realitate. Ta pastav
Dieva nepartraukta sevis dosana. Tadejadi Milbanks apgalvo, ka socialas
teorijas ir pamatotas vienigi tad, ja balstas teologija. Pretéja gadijuma tas
sevi veido ka paralélas, autonomas nozares bez pamata.

Milbanks norada, ka teologijai nav specifiska izpétes objekta, bet par
tadu var klat viss, jo viss eksisté Dieva. Tiesi attiecibu dél ar Dievu teolo-
gija var izteikties par visu. Jebkurai citai zinatnei ir noteikts izpétes lauks:
fizika, medicina, psihologija, vésture utt., bet vienlaikus, apzinoties savu
ierobezotibu, tam ir janorada uz transcendento. Citiem vardiem sakot,
Milbanks norada, ka jebkura zinatne, kas censas but patiesa, nevar izvairi-
ties no teologiskas perspektivas, kas tam norada uz transcendento izcelsmi
un jégu. Sis apgalvojums nenozimé, ka Milbanks visu grib reducét uz teo-
logiju vai teologiju sadalit starp citam zinatném, bet vin§ gan tikai norada
uz teologijas nozimi un lomu starp zinatném. Vins atzist, ka Dievs ir sais-
toss patiesibas mekléjumos, bet ari uzsver, ka cilveks var saprast pasauli
tikai ka spriestspéjiga butne attiecibas starp ticibu un pratu. Milbanks no-
raida teologijas neisto pazemibu, kad ta sevi pozicioné starp citam zinat-
ném un piedava savu diskursu tikai ka alternativu. Sada pieeja radija
vakuumu, kuru aizpildija vardarbibas pseidoteologija, bet ta savukart radija
sekularismu.
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Radikala ortodoksija

Milbanks apgalvo, ka kristietibai ir japiedava viendabigs redzé&jums,
kas aptver visu eksistenci. Tam jabut tadam, lai religiska prakse un uzskati
tiktu saistiti ar visaptvero$o cilvéka realitati, pieméram, ka dzivot sabied-
riba, ka izprast vésturi un dabu.”

Lai kristietiba varétu but véra nemama alternativa sekularismam, Mil-
banks norada uz triskar$u teologijas atskiribu no socialajam teorijam:
pretvésturi, pretétiku un pretontologiju. Tadejadi Milbanks teologijas no-
skirumu no sociilo teoriju piedavatas perspektivas — genealogijas, antika
tikuma un Jaunuma ontologijas iezimé ka radikali citadu.

Pretéja vésture/pretvésture ir Jézus un Baznicas vésture, kas var pieda-
vat metanarativa redlismu, interpretéjosu un regulativu véstures skaidro-
jumu. Jézus un Baznica var citadi interpretét notikumus, jo ta ir jauna
socidla prakse.?* Citiem vardiem sakot, nevis Bibeles stasti jainterpreté
véstures konteksta, bet gan otradi — vésture jainterpreté Bibeles stastu
konteksta. Tadgjadi sie stasti pilda metanarativa funkciju un definé reali-
tati. Milbanks norada, ka Bibeles stasti ir kompleksi un ir javeic rapiga
izvérte, lai tos nepadaritu nevésturiskus. Tada gadijuma sanak, ka kristiesi
dzivo péc fiksétiem stastiem, kas pilda shémas funkciju, un tadi Bibeles
stasti nav spéjigi ietekmét vésturi, nedz ari pasi laujas véstures pladumam.
Tie klust par noslégtu vésturisku atgadijumu un nekas vairak.

Ari §aja skaidrojuma Milbanks balstas Sv. Augustina Civitas Dei, kur
tiek dekonstruéta véstures paganiska uzbave, kur dominé varas attiecibas,
atklajot antikas pasaules prata dualismu, kas ir ielikts antikajos mitos. Ta
ka miti un rituali darbojas zemapzinas limeni, tad izmainas iespéjamas un
vajadzigas vispirms $aja dimensija, un to kristietiba piedava. Lidzigi ari
Milbanks censas dekonstruét sekularisma mitus, lai piedavatu ilgtspéjigu
cilvéces nakotni.

# Milbank, John, and Simon Oliver. The Radical Orthodoxy Reader. 1 edition. Lon-
don; New York: Routledge, 2009, p. 29.

* Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Ox-
ford, UK; Malden, MA: Wiley-Blackwell, 2006, p. 390.
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Pretéja étika, Milbanka skatijuma, ir ari parravums gan ar antiko, gan
ar moderno étiku. Lai ari kristietiba nenoraida antiko étiku un politisko
kopienu, tomér jauna étika visa krasnuma atklajas cita kopiena — Baznica.®
Saja jaunaja kopiena rodas ari citas socialas prakses, kas ir balstitas piedo-
$ana. Tas ir vérstas uz vienpratibas un socialas harmonijas meklésanu, aiz-
stajot sancensibu un vardarbibu. Jaunais Baznicas pastorilais parvaldisanas
modelis ietekmé ari politiskas struktaras, kas tiek balstitas briviba un vien-
lidziba.

Ka pretétika, ta pretvésture balstas pretéja ontologija, ontologija, kas ir
miers. Atskiriba no antikas un modernas pasaules kristietiba balstas nevis
launuma ontologija, bet miera un noraida atskiribu ka launuma un kon-
flikta avotu. Gluzi otradi — dazadiba un at$kiribas tiek uzskatitas par no-
sacijumu mieram un harmonijai. Tas tiek balstits Trisvienibas teologija,
kur tris dievisko personu atskiribas rada nevis sancensibu vai konfronta-
ciju, bet vienibu un harmoniju.

Analizes turpinajums — liberalisms

Vélos, Soreiz neizvérSot savu analizi, iezimét Milbanka teorijas turp-
mako attistibu darba “Tikumu politika”. Taja Milbanks pievérsas libera-
lisma kritikai. Milbanks atzist liberalisma sasniegumus, bet vienlaikus
norada uz ta kladam un vajibam. Liberalisma pamatprobléma ir, ka centra
ka atskaites punkts tiek nostatits individualais cilvéks. Liberalisms parde-
finé cilveka stavokli pasaulé ka individualu realitati. Milbanks raksta: “Cil-
véka daba ir fundamentili individuala eksistence, kas abstrahéta no socialis
iemiesosanas (embeddedness). Lai cilveku atbrivotu, vajadzibu péc savstar-
pé&jas atpaziSanas un savstarpéjas izaugsmes prakse ir aizstajusi ar tiekSanos
péc bagatibas, varas un baudas.” Tiek pilnigi parcelti uzsvari taja, ka cil-
veks tiek saprasts socialaja vidé, par centrilo nosakot cilvéka individualitati
ar tas vélmém un vajadzibam.

» Milbank, John. Theology and Social Theory: Beyond Secular Reason. 2 edition. Oxford,
UK; Malden, MA: Wiley-Blackwell, 2006, p. 403.

2% Milbank, John, and Adrian Pabst. The Politics of Virtue: Post-Liberalism and the
Human Future. Lanham, Maryland: Rowman & Littlefield International, 2016, p. 2.
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Milbanka darba uzsveérts, ka liberalisma krize ir metakrize, jo libera-
lisms iestajas pret ta raditdju judo-kristigajam un grieku-romiesu tradici-
jam. Citiem vardiem sakot, metakrize ir tadeél, ka liberalisms censas
atbrivoties no tradicijam un stastiem, kas to ir radijis, un tadéjadi nonak
iekseja pretruna. Lidzigi ka Milbanka pamatteorija, ari $aja darba tiek iz-
celta teologiskas perspektivas nobidisana mala, lai to aizstatu ar moderno
liberalisma perspektivu. Milbanks apgalvo, ka liberalisms ir radijis ab-
strahé$anos no realitates un visa reducé$anu uz materialo. Tadéjadi libera-
lisms iet pretéji daudz vecakai tradicijai — kristietibai. Turklat atskiriba
starp cilvéka gribu un “maksligo dabas likumu” pieprasa valsts kontroles
sistémas izveidi un tirgus ekonomiku. Rezultata notiek pareja no pozitivas
cilvéka un realitates izpratnes uz launuma ontologiju un pesimistisku an-
tropologisku izpratni.

Liberalismu definét ir grati, jo nav vienotas izpratnes par $o feno-
menu, kas vésturiskos apstaklos ir mainiga paradiba. Ta¢u Milbanks kopa
ar Pabstu iezimé noteiktas liberalismu raksturojosas pazimes, kas novéro-
jamas visas liberalisma izpratnés. Liberalisms tiek definéts ka “modus
vivend:”, kultiras un metafiziska realitate. Citiem vardiem sakot, libera-
lisms ir universals rezims, kura mérkis ir nodrosinat lielaku iespéjamo cil-
véces progresu caur personas labas dzives prizmu. Tas tiek iesaknots Loka
un Hobsa uzsveértajos racionalas vienosanas principos, kuri savukart defi-
néti utilitarajas kategorijas.”” Milbanks paskaidro, ka liberalisms ir vienota
ideologija, kas ietver ekonomiskas, politiskas un kulttras izpausmes.

Milbanks liberalisma redz uzsvaru uz individualismu, specifisku mo-
derno racionalitati un opoziciju Baznicai. Tadéjadi turpinot iesakto domu,
darba “Teologija un sociala teorija” vins izcel sekularisma visaptvero$o
klatbatni modernisma definésana. Vienlaikus notiek valsts un tirgus eko-
nomikas “dabiskosana”. Balstoties Hobsa un Loka liberalaja koncepcija
par ipasumtiesibam un valsts kontroli par vardarbibu, lai nodrosinatu ipa-
Sumtiesibas, tiek paniakta So attiecibu padariSana par dabiskam. Individa
attiecibas ar valsti tick veidotas un kontrolétas ar tirgus attiecibu iedibina-

" Milbank, John, and Adrian Pabst. The Politics of Virtue: Post-Liberalism and the
Human Future. Lanham, Maryland: Rowman & Littlefield International, 2016, p. 3.



Janis Melnikovs. DZons Milbanks: Radikalas ortodoksijas perspektiva

$anu, kur “pieprasijuma un piedavdjuma mehaniska lidzsvarosana” nodro-
§ina mieru un labklajibu. Lai varétu nodros$inat un uzturét $o liberalo
sistému ar tirgus ekonomiku, tiek lietoti tehnokratiski lidzekli, ko Fuko
déve par cilveka “dzivnieciskas” dzives kontroles un manipulacijas meha-
nismu. Turklat valsts kontrole notiek veselibas aprupes, izglitibas nozare,
izklaides nodro$inasana utt. ar lidzekliem, ko agrik nodrosinaja ar socialas
parvaldiSanas starpniecibu, pieméram, Baznicu vai pilsétvalstim. Ja senak
mérkis bija veicinat cilvécisko izaugsmi un tikumisku dzivesveidu, tad
tagad tas ir aizstats ar jauna “cilvéka-dzivnieka hibrida” radisanu, lai uztu-
rétu materialas intereses.

Milbanks piedava labot izveidojusos krizi ar atgriesanos pie senajiem
konceptiem — tadiem ka “politiskais dzivnieks” un “socialais dzivnieks”, kas
veido politisko vidi, balstoties socialajas konvencijas. Lidztekus $im risina-
jumam vins aicina atgriezties ari pie kristigas izpratnes par cilvéka unikalo
un universilo vértibu, kas tiek istenota attiecibas ar lidzcilvekiem un trans-
cendentalo realitati. Turklat tapat ka Milbanka pamatdarba ari $eit tiek
ieteikts labot teologisko izpratni.

Noslégums

Apkopojot ieprieks izklastito Milbanka teoriju, janorada, ka $im ska-
tijumam ir gan daudzi piekritéji, gan ari noliedz&ji, kuri apgalvo, ka Mil-
banks ir kladijies vai nepareizi interpretéjis Dunsu Skotu, kuru ving
uzskata par galveno vaininieku teologiskajas izmainis, kas lava izveidoties
sekularismam. Tacu $aja raksta véléjos sniegt tikai Milbanka domas par-
skatu, lai iepazistinatu ar vina teologisko un filozofisko devumu. Kada cita
rakstd, iespéjams, varétu tikt skatita ari Milbanka teorijas kritiska analize.

Milbanks parada, ka teologiskie stravojumi ar savu teorétisko perspek-
tivu ir apSaubami autentiskas kristietibas perspektivas skatijuma; lidzigi ka
noteikts teologisks skatijums radija sekularismu, kas attistijas par agnos-
tisku un ateistisku skepticismu, bet beigas radija nihilismu ka teologisku
via moderna. Problémas pamata ir izpratne par $adiem jautajumiem, ko
Milbanks raksturo ki moderno ontologiju: univokalitati, nevis esamibas
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analogiju, zinasanas caur reprezenticiju, nevis identitati, prioritizéjot
iespéjamibu attieciba pret eso$o, kauzalitati ka sakritibu ta vieta, lai to
pienemtu par ietekmi. Sis izmainas nosaka pienémums par “tiru dabis-
kumu”, kas ir noskirts no cilvéka dabiskas tieksmes uz pardabisko, ki to
maca Baznicas tévi un viduslaiku teologi.?®

Milbanks apgalvo, ka jebkura individuala vai sociala struktara ir
balstita noteiktas zinasanas un parlieciba. Neitralas pozicijas nav. Ta var
but vai nu liberala, vai kristiga. Ta¢u Milbanka parlieciba ir, ka kristigajai
pozicijai ir daudz lielakas iespéjas ieteikt risinajumus eso$ajai krizei neka
liberalisma aizvien lielakai liberalizacijai.
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Janis Melnikovs

John Milbank: The Perspective of Radical
Orthodoxy

Summary

In this essay, the author will outline John Milbank’s theological per-
spective on liberalism and postmodernity. Milbank is not a well-known
thinker in Latvia; however, he has shaped and influenced thought beyond
theology and therefore, he is an interesting thinker to be looked at. The
author of the essay is going to introduce J. Milbank’s seminal work Zheo-
logy and Social Theory: Beyond Secular Reason to Latvian academic environ-
ment. Milbank has not been ignored completely, yet he deserves more
attention in the context of modern-day issues.

John Milbank, a British theologian, up to 2018 worked as a professor
of theology, politics, and ethics at the University of Nottingham. He is one
of the most influential theologians nowadays, who had achieved world-
wide recognition by 1990 by publishing work Theology and Social Theory:
Beyond Secular Reason. The work was published at the time when theology
was struggling on the brink of irrelevance to the modern world and
science. Milbank’s work is considered as a source of inspiration for the
movement of Radical Orthodoxy, which is described as “theological sen-
sitivity” (Smith 2004: 11) rejecting duality between nature and grace or
materiality and spirit. It is an attempt to restore theology back into the
field of science as a valid discipline of science that can give analyses of the
overall human life and deeds. Radical Orthodoxy tries to give an alternative
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version of modernity while criticising liberalism and secularism. Smith
describes Radical Orthodoxy as “a call to look again at things one has too
often assumed. [Radical Orthodoxy is] a hermeneutic disposition and a
style of metaphysical vision” (Smith 2004: 65). By employing genealogy
and deconstructionist methodology, Milbank is exposing the prejudice of
modernity and liberalism and proposing a different perspective.

Milbank takes a very broad view on the issue and by analysing think-
ers starting from the antiquity up to nowadays shows the ill logic that has
shaped the world of liberalism. The basic theses of Milbank are that
secularism is the state that was provoked by bad theology or Christian
heresy. A significant turning point in the theological perspective is John
Duns Scotus, who saw the relationship between the infinite and finite
beings as having a univocal meaning. God and creation have the same
being but God’s being is quantitatively bigger. Consequently, God is
turned into an object of faith, yet is distant and separated from rationality.
Impossibility to breach the gap between the infinite and finite makes one
reject the religious domain and hence creates the secular one. It is an auto-
nomous human being ridden of all religion. In combination with the on-
tology of violence perpetuated since the antiquity, human development
has taken a trajectory that brings development to humanity yet now has
exhausted itself and requires certain replacement or renewal. Milbank op-
poses to the secular power of social sciences as the only way to interpret
society. Milbank proposes restoration of theology returning to the meta-
narrative positions in giving overall analysis and explanation of humanity
(Milbank 2006: 383). By doing so, Milbank suggests, societies might be
able to find the way out of the current crisis of liberalism.

Milbank’s co-authored work 7he Politics of Virtue: Post-Liberalism and
the Human Future is focused on an in-depth analysis of liberalism. Admit-
tedly, it is not an easy task to define liberalism. However, Milbank de-
scribes it as ideology and modus vivendi as metaphysical reality centred on
individualism and higher possible progress of humanity via the prism of
the personal good life. Rational consent guided by utilitarian categories is

at the basis of liberalism (Milbank and Pabst 2016: 3). Similarly to secular



Janis Me|nikovs. John Milbank: The Perspective of Radical Orthodoxy

analysis, Milbank claims that liberal development is founded on theolo-
gical misinterpretation. Ontology of violence with crocked theology
makes way for the development that is unable to respond to the needs of
humanity. The politics of virtue is providing the need for the virtues per-
spective. It is understood as a method of analysis of society as opposed to
moralisation and should be seen along with the concepts of reciprocity,
sociality, and mutuality that are proposed as the post-liberal future.

Milbank emphasises that all individual and social structures are based
on concrete knowledge and beliefs. There is not a neutral position but the
one chosen regardless of the secular or religious perspective. However,
Milbank proposes a religious perspective as the one able to provide a dif-
ferent and sustainable future.

Keywords: John Milbank, social theory, theology, Radical Orthodoxy, politics.
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Raivis Bicevskis

MODERNITATE, POSTEKOLOGIJA, BIOKAPITALISMS,
NAKAMAIS CILVEKS, VESTURES GALS

Misdienu zinatpu un filozofijas jaunu intra- un interdisciplindru savijumu meklé-
Jumos rodas ne tikai jauni kompleksi koncepti vai jaunas profilétas metodes, bet ari tiek
ieskicetas veselu izpétes lauku aprises, kuras vairs nesakrit ar 19. un 20. gadsimta zindtnu
nozaru vai filozofijas disciplinu robezam. Modernitites ekonomisko, politisko, in-
stituciondlo un socidlo parmainu dinamikai raksturigd veida notiek pétniecibas trans-
formdcz'ja:, kuras, no vienas puses, saglaba work in progress nenoslédzamibu un atvértibu
nakotnei, tacu, no otras puses, — aizvien jaunds formds regeneré modernitates iekiéjas
aporijas. Saja raksta ieceréts pieversties bitiskam toposam moderno pétijumu laukam un
aprakstit tas modernitites aporijas, kuras top redzamas, sim pétijumu laukam meto-
dologiski un saturiski konstituéjoties. Citiem vardiem sakot: runa ir par Sobrid dinamiski
evolucionéjosu pétijumu jomu, kurd saskaras dazadas zinatnes nozares un filozofijas dis-
ciplinas, bet kuras pamatojumi un risinajumi vienlaikus uzrada modernitates iekséjas
aporijas un neskaidribas. Sis pétijumu lauks, kuram ieceréts pievérsties rakstd, ir bio-
Sfilozofija. Ir skaidrs, ka bigfilozofija ir apziméjums drizak pétijumu sazarotam un inter-
disciplinaram laukam, nevis kadai atseviskai filozofijas disciplinai. Pasu pétnieku paustie
izteikumi par So petijumu lauku parada gan lauka robezu problematiskumu, gan iekséjas
integritdtes problemas, kuras var uztvert ka indikdacijas modernitates attistibas konteksta.
Biofilozofija ir lauks, kura saskaras ne tikai zindtnes filozofija, dabas filozofija, bio-
semiotika, medicinas un tehnikas filozofija, bioétika, vides étika, dzivnieku étika, socio-
logija, ideju vésture, bet ari biopolitika, kultirkritika, filozofiska antropologija un
modernitates véstures filozofija.

Atslegas vardi: biofilozofija, modernitate, postekologija, biokapitalisms, véstures gals.
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Masdienu zinatnu un filozofijas jaunu intra- un interdisciplinaru sa-
vijumu mekléjumos rodas ne tikai jauni kompleksi koncepti vai jaunas
profilétas metodes, bet tiek ieskicétas ari veselu izpétes lauku aprises, kuras
vairs nesakrit ar 19. un 20. gadsimta zinatnu nozaru vai filozofijas discip-
linu robezam. Modernitites ekonomisko, politisko, institucionilo un so-
cialo parmainu dinamikai raksturiga veida notiek pétniecibas trans-
formacijas, kuras, no vienas puses, saglaba work in progress nenoslédzamibu
un atvértibu nakotnei, tacu, no otras puses, — aizvien jaunas formas rege-
neré modernitates iek$€jas aporijas. Ta vien $kiet, ka §is aporijas “savu
spéku smel no sistémas, kura [tas] radu[$as], un laika gaita ir spéjig[as]
atdzivoties ka jauna konfiguracija”.!

Saji raksta ieceréts pievérsties butiskam toposam moderno pétijumu
laukam un aprakstit tas modernitates aporijas, kuras klast redzamas, §im
pétijumu laukam metodologiski un saturiski konstitugjoties. Citiem var-
diem sakot: runa ir par $obrid dinamiski evoluciongjosu pétijumu jomu,
kura saskaras dazadas zinatnes nozares un filozofijas disciplinas, bet kuras
pamatojumi un izvérsumi vienlaikus uzrada modernitates ieksgjas aporijas
un neskaidribas.

1. Biofilozofija

Petijumu lauks, kuram ieceréts pievérsties $aja raksta, ir biofilozofija.
Ir skaidrs, ka biofilozofija ir apzimé&jums drizak pétijumu sazarotam un
interdisciplinaram “laukam”, nevis kadai atseviskai filozofijas “disciplinai”.
Izteikumi par $o pétijumu lauku uzrada gan lauka robezu problematis-
kumu, gan iekséjas integritates problémas. Pieméram, Kaseles Universita-
tes Filozofijas institata nodibinatas pétnieciskas darba grupas nosaukums

! Francesko Alfjéri, Martina Heidegera piezimju burtnicas. Domat vinpus aklas po-
lemikas. Religiski-filozofiski raksti XX11 (2017), 17. 1pp. Sie vardi teikti Heidegera “Melno
burtnicu” sakariba: Heidegers saskata nacionilsocidlisma eksperimenta vienu izpausmi
no daudz dzilakas un pladakas norises (“sistémas”), kura spéjiga generét citus, lidzigus
fenomenus, kuriem nebat nav jabut identiskiem lielajiem totalitarajiem 20. gadsimta
eksperimentiem (bolSevisms, nacionalsocialisms), bet kuri tomér paklauj un indoktring
cilveku ne mazak totala veida. Sk. ari §i raksta 27. zemsvitras piezimi.
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(kas vienlaikus ir piedavajums biofilozofijas pétijumu lauka aprakstam)
skan “integrativa biofilozofija”.2 St darba grupa visai aktivi darbojas jau
vairakus gadus un tas darbibas apraksta uzsvérts, ka biofilozofijas gadijuma
runa ir par dazadam pieejam dzivajam (&ios).

Vispirms var palukoties, ko un kadas pieejas — saskana ar pasu pét-
nieku un filozofu izteikumiem?® — butu jaintegré biofilozofija. Skaidrs, ka
atbilde uz $o jautdjumu jau paredz zinamu metodologiski un teorétiski
pamatotu (un tapéc ari fundamentali stridigu) nostadnu un izvélu kopu,
no kuras patlaban var akcentét tikai galvenos aspektus, kuri ievérojami
parsniedz biofilozofijas pétijumu lauka sagaidamos (01) dabasfilozofijas,
(02) biozinatnu epistemologijas, metodologijas un konceptu veidosanas
(biozinatnu filozofijas), (03) biozinatnu sociologijas un historiografijas,
(04) bioétikas, (05) vides étikas, (06) dzivnieku étikas, (07) cilveka-dziv-
nieku studiju, (08) dziva hermeneitikas, biosemiotikas un (09) biofenome-
nologijas, ka ari (10) biomedicinas un (11) biotehnikas problému lokus.
Sie “parsniedzosie” — un savstarpéji saistitie — aspekti, kurus japievieno
uzskaitijumam, ir $adi:

(12) biofilozofija nav izplatito apziméjumu “biozinatnu filozofija” vai
“bioétika” aizvietojums: biozinatnu filozofijas un bioétikas jédzienu un
pieeju analize, ki ari ar dzivibu saistitie étiskie jautajumi ietilpst daudz
plasaki pétijumu un refleksiju lauka, kura piederas ari “dziva” un “dzivibas”
izpratnes vésture un tas sabiedribas analize, kura noteikta veida tiek runats

2 Integrative Biophilosophy https://www.uni-kassel.de/tb02/en/institute/philo-
sophie/schwerpunkte-projekte/integrative-biophilosophie.htm (pédéjo reizi skatits:
01.04.2020.).

3 Izteikumu kompendijam, kuram ir propedeitiski tipologisks, nevis sistematiski
izsmeloss raksturs, dalgji izmantoti Kaseles Universitates integrativas biofilozofijas péti-
jumu grupas (sk. 1. zemsvitras piezimi), Hamburgas Universitates J. fon Ikskila Vides
izpétes un biosemiotikas arhiva (https://www.hs.uni-hamburg.de/DE/GNT/research/
uexkuell.htm (pédéjo reizi skatits 01.04.2020.)), D. L. Smita veidotas gramatas “Ievads
biofilozofija” (Introduction: Biophilosophy. Ed. by David Livingstone Smith. Cambridge,
2016), Nujorkas pétnieciskas universitates New School profesora ]. Takera raksta “Bio-
filozofija 21. gadsimtam” (Eugene Thacker, Biophilosophy for the 21st Century http://
ctheory.net/ctheory_wp/biophilosophy-for-the-21st-century/#bio (pédéjo reizi skatits:
02.04.2020.)) formuléjumi.



Raivis BiCevskis. Modernitate, postekologija, biokapitalisms

(vai kluséts) par §iem fenomeniem. Te nevar aprobezoties tikai ar biozi-
natnu sociologijas aspektu: biofilozofija saskaras un parklajas ar biopolitikas
un kultirkritikas tematiku, kura — reiz uzplaukusi 19. gadsimta pasas bei-
gas un 20. gadsimta sakuma — uz musdienu ekologiskas, mediciniskas un
kultarpolitiskas problematikas fona iegust atkal jaunu relevanci un jaunu
profilu (un no kuras biofilozofija nevar vienkarsi atbrivoties ta, ka pasaiz-
mirstigi ieklaujas normal science plusma vai/un slépjoties aiz modernitates
zinatnes étosa idealiem);*

(13) biofilozofijas uzmanibas lauka janonak ne tikai “zinatniskai” pie-
ejai dzivibas fenomenam, bet ari tam, ka “dzivais” un “dziviba” ir tematizéti
arpus (bio)zinatném literatara, maksla un ikdienas valodiskajas un komu-
nikativajas formas; runa te ir par dziva, dzivibas poetologiju un pragma-
tiku; 8is aspekts noteikti saskaras ar biofenomenologijas un, pieméram, ar
vésturiskas biosociologijas pétijumu laukiem, ta¢u nesakrit ar tiem pilniba;
te piederas ari mediju un komunikacijas filozofija un teorija, kura citstarp
tematizé imaginaros resursus un simboliski producétus télus;’

(14) Plasa saskares josla biofilozofijas pardomu laukam ir ar filozofisko
antropologiju, jo 20. gadsimta ietekmigas cilvéka koncepcijas to autori
(M. Sélers, A. Portmans, H. Plesners, A. Gélens, E. Rothakers, P. Alsbergs,
H. E. Hengstenbergs)® centusies integrét cilvéka problému plasaka “dzivi-
bas” un vél plasaka “dabas” konteksta, kuru Sobrid izvers filozofiskas

* Sikak sk.: Raivis Bicevskis. Dzivibas gnostika pret prata gribu: sabiedribas bez
pasaules kritika Ludviga Klagesa darbos/The Gnosis of Life versus the Will of the Mind.
Religiski-filozofiski raksti, 20 (2016), 11.—43. Ipp.

5 Stkak par to sk.: Raivis Bicevskis. Isteniba un vértibas sabiedriba bez pasaules.
Vertibas: Latvija un Eiropa. 1. s¢j. Vertibu pétijumi — filosofiskie aspekti. Sast. Maija Kile.
Riga: LU FSI, 2016, 43.-54. 1pp.

¢ Sk. standartdarbu par filozofisko antropologiju 20. gadsimta: Joachim Fischer.
Philosophische Anthropologie — Eine Denkrichtung des 20. Jabrbunderts. Freiburg/Minchen,
2008. 684 1pp. (sagaidams papildinitais darba jaunizdevums). Liclisku piebildi, kas uz-
buve tiltu starp Nici un filozofisko antropologiju, modenitates tendencu kontekta $i darba
autors sniedz rakstd: Joachim Fischer. “Utopischer Standort” und “Urphantasie” des
“noch nicht festgestellten Tieres”. Nietzsche-Transformationen in der Philosophischen
Anthropologie Plessners und Gehlens. Internationales Jahrbuch fiir Philosophische Anthro-
pologie, 7 (2017), 155.-174. 1pp.
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antropologijas diskusijas transhumanisma, posthumanisma, biokapita-
lisma, moderno mediju un tehnikas konteksta (J. de Muls, H. P. Krigers,
P. P. Verbeks, J. Fisers, P. Kokelkorens, H. Delics u. c.).”

Pat sikiak neiztirzajot nosauktos biofilozofijas pétijumu lauka aspektus,
ir acimredzams, ka biofilozofijas jautadjumu katalogs ir daudz plasaks par
tikai “bioétikas” un pielietojamas diomedicinas jautajumiem. Sis plasakais
katalogs (01-14) — vismaz péc vairaku ta sastaditaju domam — ari ieskicé
“biofilozofyju” ka pétijumu lauku. Lai cik plass Sodien butu $ada kataloga
jautajumu loks — no biosemiotikas problémam, dzivibas zinatnu konceptu
analizes, bioétikas un ekologiskas problematikas lidz antropologijai, bio-
politikai un sociali konstruétu prieksstatu par dzivibu hermeneitikai —,
ikviens biofilozofijas jautdjums furklit ir kultarkritiski un politiski anga-
Z&ts — angaZéts, jo tada ir modernitates laikmeta konstelacija. Dziviba (un
ar1 zinatniskas pieejas tai) ir kluvusas par polittehnologiju un antropoteh-
niku jautdjumu. Si angazétiba ir saistita ar noteiktu nakotnes prognostiku,
ka ari ar to utopiju kritiku, kuras savieno savus mérkus ar dazadam dzivi-
bas izpratném un dzivibas transformacijam, ka ari ar modernitates pama-
tos gulditam antropologiskam vélmém.® Biofilozofijas jautajumu loks skar
ne tikai pagatni vai tagadni, bet meandriski ietiecas nakotné: nodarboties
Sodien ar biofilozofiju nozimé spert soli bistama zoni, kura likteniga mu-
dzekli sapinusies moderna laikmeta sapni un ilgas ar ideju véstures un
zindatnes étikas jautajumiem, biopolitikas un biomedicinas problémas — ar
fundamentalam antropologiskam nostadném un tik asu dzivibas izpratnu
sadursmi, ka top skaidrs: biofilozofijas gadijuma runa ir par pasreizéjas
véstures neskaidraja situicija toposu un tapéc agonili labilu spéles lauku,
kura tiek producéta nakotne.

Sadi aprakstits, biofilozofijas jautajumu katalogs ir pietickami plass,
“izstiepts”, lai taja paraditos plaisas, caur kuram klast saskatamas moder-
nitates aporijas.

7 Sadas saskarsanas un tendence labi redzama méginajumos aktualizét 20. gadsimta
filozofiskas antropologijas klasikus. Sk.: Plessner’s Philosophical Anthropology. Perspectives
and Prospects. Edited by Jos de Mul. Amsterdam, 2014; Mensch und Welt im Zeitalter der
Digitalisierung. Perspektiven der Philosophischen Anthropologie Plessners. Hrsg. von Johannes
F. Burow et al. Baden-Baden, 2019.

8 Sk. si raksta 25. zemsvitras piezimi.
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2. Modernitates sapni un to logikas

Dazadi ilgpilni sapni un tos producgjosas vélmes ir temati, par kuriem
savulaik plasi intereséjusies un runijusi — paliekot modernitates ietvaros —
gan romantiki, gan psihoanalize, gan 20. gadsimta kultarkritika. Tik tie-
§am, pati modernitate, aizsakusies ar lieliem sabiedribas satricindjumiem
(Liela fran¢u revolucija) un ne tik vienreizgji uzskatamiem, tomér ilglaici-
gaka izteiksmé pratus, sirdis un vidi ietekméjosiem procesiem (tirgus eko-
nomikas kapitalisms), ir bijusi un joprojam ir vérsta uz noteiktu sapnu
piepildijumu. Modernitate kops 18. gadsimta nosléguma eiropeiska tipa
kultara ir stajusies ipasas, lidz tam tada intensitaté cilvéces vésturé nebiju-
§as attiecibas ar iespéjamo un vél nebijuso.

Tacu, kadi sapni un kadas tos producgjosas vélmes ir bijusas tas, kuru
piepildijumu nikotné sagaidijis modernitates konstruétais un taja sevi
konstrugjosais cilveks? Par $o cilveku un vina vélmém, kuram japiepildas
nakotng, asi un sarkastiski neparspé&jami reiz izteicas Fridrihs Nice, “Ta
rundja Zaratustra’ Ievadruna (1883) aprakstot t. s. pedgjo cilveku.” Vina
sapni ir lield méra jau sasniegti sapni, kuru dél ari laikam gan reiz iekus-
tinita visa varena progresa straume: Sis cilvéks ir patikami iekartojies mo-
dernas civilizacijas vidé — veselibas apdrosinasana, uz baudu un baudijumu
gusanu orientéta briva laika pavadisana, sociali pozitiva izturésanas, emo-
cionala un ekonomiska labklajiba, atbrivosanas no sipém un ciesanam lidz
pat paliativajai aprupei — seko§anai naves procesam un ta uzraudzibai (“pa
brisninam nedaudz indeves: tas sapnus tikamus dara. Bet beigas jau inde-
ves daudz, lai tikamaka mir§ana”'’). Nices pedéjais cilveks ir, Zaratustras
vardiem runajot, atradis laimi (“més laimi esam atradusi, saka pedéjie cil-
veéki un blisinas™'!). Pagatnes lielas cinas ir izcinitas (asinainas socialas un
politiskas revolicijas, emancipacijas cinas, arodbiedribu un darbadevéju

konflikti un $kiru cina) un tagad iestajies pédgja, no véstures konfliktiem

? Fridrihs Nice. 7 rundja Zaratustra. Riga: Zvaigzne ABC, 2007, 14. Ipp. un talak.
10 Turpat, 14. Ipp.
1 Turpat, 15. Ipp.
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paglabta, véstures gala cilvéka laikmets, kas laikam gan drizak ir “viena un
ta pasa’ muziga atkartosanas: vairs nav mérku, vairs nav — iznemot nelielu
baudu optimizésanu detalas (“savs priecin$ dienai, savs priecins naktij: bet
veseliba tiek godata”?) — kur tiekties; vésture ka konfliktu un pretrunu
plosits laiks ir beigusies.

Bijusais mediju véstures un mediju teorijas profesors Svébishalles
augstskola Folkers Demauts sava gramata “Nakamais cilveks” (2018) atgrie-
zas pie Nices Zaratustras runam un par Nices ironiska izsmiekla aprak-
stito “pédejo cilveku” izsakas $adi: bidermeieriskais pédéjais cilvéks (un
véstures gals, ko tas anticipé) visdrizak pat pasa Nices laika ir ifuzors. Dri-
zak jasaka, ka pats sapnis par vélamu véstures galu (galvenokart ietekmigu
Hegela sekotaju pratos un runas, ta¢u ne tikai) — sapnis par véstures kon-
fliktu azcelsanu un véstures beigam tad, kad véstures procesa nakotné $ads
atcélums varés iestities, ir viens no modernitates sapniem, kas varbut
daudz pastasta par tas ieks€jo dzives izjutu, tacu neapraksta realo situaciju
19. gadsimta beigas un 20. gadsimta. F. Demats atgriezas pie modernas
kultaras sakumiem, lai iedzilinatos, kada ir reala situacija. Vin$ piesauc
Mandevilu un citus pirmos dzimstos$a kapitalisma cilvékprojektus: indivi-
dualu vélmju apmierinasana — ka to var izlasit jau Mandevila “Fabula par
bitém” (1705) — ir iluzora, tacu §is iluzorums rada kopgjo labklajibas vidi,
kura vélmes turpina paradities un tiek izgudrotas aizvien jaunas vélmes."
Vélmes un to producétie sapni, kas dzen péc to piepildijuma, ir nebeidzami.
Ta ir ari kapitalisma burvju formula: nevis reiz visu sasniegusais, bet gan
tas, kur$ nemitigi vé/ kaut ko vélas un kur§ sapno par vélmju piepildijumu, ir
modernais cilveks. Pasreizéja patérétajkapitalisma masu kultara tadéjadi
nebut nav iecikléta uz to, kas ir sasniegts, “un ar to diezgan”, ka izsakas
trollis Ibsena “Pera Ginta”.'* Newis ‘apmierindjums’, bet “vélmes nemiers”
Joprojam ir faktiskds modernitates situdcijas apraksts. F. Demuts atgadina par

12 Fridrihs Nice. 74 rundja Zaratustra. Riga: Zvaigzne ABC, 2007, 15. Ipp.

3 Bernard Mandeville. The fable of the Bees, or Private Vices, Publick Benefits. London,
1714.

4 Henriks Ibsens. Iz/ase. Riga: Latvijas Valsts izdevnieciba, 1956, 276. Ipp.
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modernitates ceribam un apsvérumiem tas sakumos: “Nav ta, ka cilveki
butu peksni [t. i., modernitaté — R. B.] pazaudéjusi maku bat apmierina-
tiem vai pieticigiem savas vélmeés. Ir ta, ka noteikta ekonomiskas moder-
nizacijas ieks$éja logika viniem nelauj tadiem but aiz apsvérumiem, kam
reiz bija savs pamatojums.”®® Sie apsvérumi saistiti ar modernitites pro-
grammatiku.

Izsekojot F. Demuta domu gaitai un nemot véra vairaku autoru (Hei-
degers, Emots, Bolcs, Sloterdaiks, de Muls) asredzigos izteikumus, pievér-
sisimies uz mirkli modernitates sapnu “iekséjai logikai” (jeb “logikam”) un
to konfiguracijai Sobrid un tam, kurp $is logikas ved. Klas redzams, ka
raksta sakuma raksturotais biofilozofijas pétijumu lauks ir modernitates
logiku pasreizéjas isteno$anas lauks, kura gan dzimst jauni koncepti, gan —
vienlaikus — tiek reproducétas modernitates pretrunas un neskaidribas.

3. Nebeidzamibas, ierobezos$anas, parveides logikas

“Briviba” ir viens no spécigakajiem modernitates vardiem. Tacu tas
realas vésturiskas isteno$anas modernie celi ir aporétiski. Lielas francu
revolicijas lozungs “briviba” modernitatei piederigaja kapitalisma spoguli
paradas, tiek interpretéts un izvérsts ka iespéju, opciju klasta plasums. Ka
dzives kvalitates zime panakamais iespéju plasums Sodien, protams, ir
nonicis zinama dreifa zona, par ko liecina diskusijas par kapitalisma
atbrivoto spéku sagraujoso, destruktivo ietekmi, par ekocidu, par dabisko
resursu izsmel$anu, par globalas visa-pieejamibas un visur-pieejami-
bas énas pusém. Tadgjadi kadreiz ar racionaliem argumentiem pamatota
un modernitates brivibas ideja balstita tirgus ekonomikas un kapitalisma
jaunu iespéju logika kopuma aizvien vairak un skaidrak paradijusies
ka entropisks, izsmeloss mits. Uz patérinu orientéta pilsoniskuma un
konsekventa visu cilvéku attiecibu monetarizésanas ka kosmopolitiska
ideala piedavajums modernitates sakuma $obrid atklaj savas neraciona-

lizéjamas un ekologiski destruktivas puses. Modernitates cel$§ vedis pie

15 Volker Demuth. Der ndchste Mensch. Berlin, 2018, 16. Ipp.
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antropocéna,' pie geobiologiskas vides parmainam, kuru galvenais ietek-
mes faktors ir pats cilveks. Sadi atbrivojoties no aklas paklautibas dabai,
cilveks iznicina ari pats savas pastavésanas nosacijumus. Antropocéns ir —
sakotnéji gribéts vai negribéts — modernitates istenojums.

Kadi ir antropocéna situacijas scenariji? No §is situacijas apraksta iz-
riet nakotnes prognozes un niakotnes projekti, kuru versijas pagaidam,
tiesa, vél ir tikai sapni. So sapnu téli tomér ir ieguvusi pietickami daudz
“miesas”, lai par tiem jau varétu runat ka par ietekmigam vizijam ar savu
iekséjo logiku.

(1) Viena vizija ir §ada: var méginat turpinat modernitates vélmju 7e-
beidzamibas logiku un ar moderno tehnologiju palidzibu ieiet
post-ekologijas laikmeta, kura tiek atmesta ceriba samazinat da-
bisko resursu patérina apjomus un cilvéka ietekmi uz planétu Zeme
kopumi, un visus spékus veltit jaunu tehnologiju izstradei, kuras
aizvien lielaka méra sniegtu iespé&ju klat neatkarigiem no dabiskiem
resursiem un dabas kopuma. Pie ta piederas ari kosmosa apguve un
transhumanisma projekti.

(2) Cits scenarijs ir videi draudzigs kapitalisms, resursu patérinu iero-
bezosanas logika; tacu ari $aja gadijuma neiztiek bez jaunu tehno-
logiju attistiSanas. Gramatas “10 miljardi” (2013) sarakstitajam
Stivenam Emotam 1idzigi autori gan ir skeptiski par tehnologisko
celu, kas izvestu no tehnologiju radita ekocida.”” S. Emots raksta:
“Protams, neviens nevar izslégt to, ka tuvaka vai talaka nakotné
tiks attistitas idejas un tehnologijas, par kuram Sodien més pat ne-
nojausam. Ja, ar So argumentu vini, $ie racionalie optimisti, vien-
meér atkal ir klat: pateicoties misu sapratigumam un iztéles
bagatibai, mes atradisim izeju, t. i., nekadu bazu! Kaut ko jau iz-

16 Sal. ar Pétera Sloterdaika pardomam vismaz kops “Tev jamaina tava dzive. Par antro-
potehniku” (2009) lidz pat esejai par antropocénu: Peter Sloterdijk. Das Anthropozin — Ein
ProzefS-Zustand am Rande der Evd-Geschichte (Peter Sloterdijk. Was geschah im 20. Jahrbun-
dert? Frankfurt a. M., 2016, S. 7. un talak). Par antropocénu filozofiskas antropologijas
perspektiva: Der Anthropos im Anthropozin. Die Wiederkehr des Menschen im Moment seiner

vermeintlich endgiiltigen Verabschiedung. Hrsg. von Hannes Bajohr. Berlin, 2020.
17 Stephen Emmot. 7en Billions. London, 2013.
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domasim, kas mus izvilks no tas drimas situacijas, kura patlaban
esam. ST ceriba ir pavedino$a — pat man tas jaatzist. Tadu Tsteniba
ta ir domasana vélmes — ista vélmju domasana. [..] Nemot véra tas
zinasanas, kas Sobrid mums ir, es uzskatu par loti neticamu to, ka
mes spésim ar tehnologiju palidzibu izkltt no posta.”!?

(3) Vel viens scendrijs ir — atkal neapstadinot modernitates iek3gjo
vélmju logiku principa — atrast jaunus, lielus vélmju laukus, kuri
vel nav apstradati un kuri ierautu cilvéku jauna vélmju viesuli, kas
noslapétu bazigus, parak piesardzigus jautajumus; Sis scenarijs
mudina lauties parveides logikai. Sis viesulis jau sacies 1idz ar
veselibas, sporta, fitnesa bumu, lidz ar kermena uzlabosanas medi-
ciniski fiziologiskiem un genétiski transformé&josiem piedavaju-
miem, kas aizvien straujak top par veselu gigantisku biokapitalisma
dimensiju, kura notiek kermena, génu un dzivibas transformacijas
monetari virzita vélmju realizacijas medija.

Sts tris vélmju logikas (nebeidzamibas, ierobezosanas un parveides
logika) turklat sarosas laika, kad nestabilaki klast prieksstati par noteiktu
politisku un socialu idealu eiropeiska tipa sabiedribas. Modernitates sapnu
un to istenojuma radita sociali konstruéta (un ekologisku debagu ietek-
méta) isteniba aizvien vairak uzrada lidztiesibas, vienlidzibas, demokratijas
iluzorumu bagatibas koncentrésanis un nabadzibas eskalacijas veida. Sai
politiski socialajai eskalacijai pievienojas tirgus ekonomikas biedéjosas
svarstibas, panikas lekmes birzas un tirgos raisosi finansu “burbuli” un sa-
tricinajumi, ko rada veselu valstu iedzisana milzigos parados. Si isteniba
nu reiz ir ta, kas nostata vienkarsa jautdjuma prieksa: kads bus modernita-
tes turpinajums?

4. Nakamais cilvéks

F. Demats $o “turpindjumu” mégina aprakstit ar vienu daudzdimen-
sionalu, kompleksu jedzienu “nakamais cilvéks’. Sis jedziens aptver tik
daudz dimensiju, ka to varétu uzskatit vienlaikus par wvisa biofilozofijas
lauka skices un ta aktualas problematikas méginajumu.

18 Stephen Emmot. 7én Billions. London, 2013, 172.-173. 1pp.
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“Nakamais cilveks” nav koncepts ar jau tagad pilniba skaidri noteiktu
saturu, bet gan drizak apzimé mekléto un nojausto — iezimé, viena varda
izsakot, biofilozofijas ka nakotnes cinu lauku. Joss de Muls — Plesnera
antropologijas sakariba — pievér§ uzmanibu tam, ka cilveka “butiba” mo-
dernitates antropologiju ietvaros kluvusi Joti fleksibli mainiga un nenosa-
kama. Ekscentriska pozicionalitite, pasaulsekscentriskums, biologiskas
neoténijas radita nenovietojamiba ir tikai dazi modernitates antropologiju
jédzieni, kas uzrada $o tendenci. Turklat cilvéka “patiba”, “Es”, “subjektivi-
tate” ka zinasanu par pasauli un sevi centrs paradas ka valodas, tehnikas
inoviaciju un kultaras praksu lietojums medija un ki $o mediju produkss.’

Uz si fona vél jo lielaku spéku iegust nakama cilvéka modelésanas un
télrades straume. Pieminétas modernitates stratégijas, kam piemit ieksgja
paklaujosa logika (modernitati turpinosa, lai ari vai nu apzinati to ierobe-
Z0ojosa, vai paatrinosa), vienlaikus ir ari nakama cilvéka mekléjumi un vi-
zijas, modelésana un vélmes. Tas ir biopolitiskas un biotehnologiski
vérstas; tas ir arl utopiskas, tacu tiesi utopiskaja un veél neiespéjamaja tas
smel savu speku tikpat liela méra ka faktiskas situacijas problému (ekolo-
gija, sociala nevienlidziba, veseliba, medicina u. tml.) apzina. Vélmes un
ceribas te sajaucas nenoskirama amalgama. “Humantehnologiskas ceribas
iesukusas visa sabiedribas lauka. Si gadsimta meistarstasts — un lidz ar to
ari sabiedrisku un individualu passaprotamu alku virziens — neieklauj tikai
socialas vai politiskas vizijas — ka tas [modernitaté — R. B.] bija agrak.
Valdogais stasts tagad ir bioutopija. Un tas ir ta jau tapéc vien, ka globalas
komunikacijas monopolisti ir dala no stasta un viniem ir vitila ieinteresé-
tiba 3aja stasti. Sodien més atrodamies neparprotami jaunas, human-
tehnologiskas apburtibas spéka lauka. Masu kultaras centra més uz savas
adas (vai pareizak sakot — ar savu miesu) piedzivojam vecas eiropeiskas
perfekcionistisku sevis izmainu programmas bio-tehniskas un medij-

tehniskas interpretacijas.”®

1 Jos de Mul, Artificial by Nature. Plessner’s Philosophical Anthropology. Perspectives
and Prospects. Edited by Jos de Mul. Amsterdam, 2014, 31. Ipp.
% Volker Demuth. Der nachste Mensch. Berlin, 2018, S. 182-183.
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Nikotnes cinu lauks, $o cinu aréna ir nakamais cilvéks. Kads tas bas?
Varbut savulaik Nice, kad domaja par $o vél nezinamo cilveku ka Parcil-
veku un drami pravietoja, ka més vél nenojausam tas nebijusas cinas un to
apjomus, kas sagaida mus nakotng, bija pietickami asredzigs. Demuta re-
fréns Nices izteikumu konteksta skan: “Péc neoliberalas pasacinas par par-
varétiem politiskiem ekstrémismiem un mérenu, uz brivibu orientétu
demokratiju pédéjas vésturiskas stadijas més pamazam sakam saprast, ka
nebrivibas scenariji, individualas un kolektivas katastrofas un ekstrémi po-
litiski lemumi (kas var but ari politiskas ekonomijas lemumi) azkal klist
par tidas véstures realam iespejam [izc€lums — R. B.], kuras periférija mes
jau esam un kuras virpulviesula centram meés atri tuvojamies. Fundamen-
talu cilvéka uzlabojumu humantehnologiskajai spélei $aja dinamika var but
galvena loma. Tai ir iezimes, kas to padara par [..] draudigas realitates
ideologiju. Un ta pastav — pat neatkarigi no ta, cik liela méra uz dzivibu
vérstie tehnologiskie, robotikas un biomedialie jauninajumi jau ir (vai vel
nav) masu pasaules dala. Biokapitalismam ir augstas ideologiskas iedarbibas
aspekts [izc€lums — R. B.], it ipasi liela méra nekadas kartibas neparvaldita
pasaulé, kurai trukst globalas valdibas un politisko eli$u veidojosa speka.”!

Manuprit, te rodas butisks jautdjums: kas ir Sie “speki”, kuri kadu
sapni artikulé(s)? Lai cik sapnis butu vilinoss un sava zina autopoétisks,
paspietiekams, sevi ievelkoss, kadam tas jaartikulé. Iluzori butu uzskatit,
ka $ie sapni tiks artikuléti “demokratijas” cela. Grétas Tunbergas gadijums
varétu te bt daudz ko izsakoss piemeérs. Pati demokratija vienmér ir bijusi
“labi artikulétu elisu sabiedriba” (Norberts Bolcs),? kura §is elites labi (vai
labak) artikuléjusas savas idejas, intuicijas, vélmes un ari sapnus, kurus tad
parnem un par saviem sapniem uzskata sabiedribas lielaka dala. Demokra-
tija uz $i fona izskatas péc pasacinas, kuru labi stastit masam, lai tas paliek
ka patérétajsabiedribas iluzijas, kuras ik pa bridim tiek iemesta jauna
“mode”, ko patérét, un jauns dzivesstils, kura “iedzivoties”.

2 Volker Demuth. Der néchste Mensch. Berlin, 2018, 173.-174. 1pp.
?> Norbert Bolz. Die ungeliebte Freiheit. Ein Lagebericht. Paderborn, 2010, S. 82. un
talak.
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Tacu, kuri #iesi bus tie varas un lidzeklu koncentracijas rea/ie centri un
virzitajspéeki, kas iesaistisies (un ir jau iesaistijusies) cina par nakamo cil-
veku? Kuri no tiem ietekmeés nakama cilvéka vaibstus un #ies7 kuras vizijas
un kuri sapni radis vina savu piepildijumu? Sapni var ari konkurét; tacu —
kuras vietas tie pietickami koncentréti savelsies, sablivésies, lai istenotos?
Un — vai notiks ta, ka $adi sapnu sablivéjumi bus pietickami alternativi vai
ari tie bis monomani apsésti un koncentréti tikai viena vai paris varas
centros? F. Demuts izsakas: “Dazi tehnozinatniski pravietojumi un biznesa
plani, un gaidas nepiepildisies. Tacu, ja “nostalgija péc nakotnes” ir dala no
psihosocialas atmosféras, kura strauji mainas, nakama cilvéka daudz dzi-
laka spéle tapéc nebeigsies. Spéles vaibsti mainisies, izredzes un pelnas
aprékini ari, tacu ne cilvéka biologiska optimizacija kopuma. Dizainéta
evolucija ir tikko sakusies. Tomér postekologiskds véstures meandra veidojas,
saskistot un izjutot pretestibu [izc€lums — R. B.]. [..] Vai [nakotne] bus bio-
kapitalistiska un tuvosies [kadam noteiktam] nakamajam cilvekam, /ie/a
mérd atkarigs no td, kadi sapni stdsies konkurences attiecibis [izcelums —
R. B.] un vai ir vietas, kuras [izcélums — R. B.] sapni saviacas un savijas
[ricibspéjiga] vilkme?™?

Sie ir nakotnes jautajumi niakama cilvéka éna. Biofilozofijai te paveras
plass pardomu un diskusiju lauks. Tads ne tikai paveras; tas steidzina bio-
filozofisku jautdjumu formulé$anu un nostiprina biofilozofiju 44 modernas
sabiedribas pasapjégsmes formu. Nakama cilvéka sagaidama ausma varbat
ir ari jauns filozofu rits. Tiesa, nav zinams, vai tie, kuru rits bus nakama
cilvéka ausma, vairs sauksies par “filozofiem”. Nosaukt tos par, pieméram,
“bio-tehno-logiem” vai “trans-humano-logiem” nav lielas jégas. Tiesa, §ajos
apziméjumos varétu tomér uzplaiksnit tas, ka noteiktas filozofiskas domas
Eiropas filozofijas vésturé /iktenigi tiekusas $o “~logu” virziena, ka to uzsver
Martins Heidegers, kurs puléjies saskatit Eiropas civilizacijas iekséjo dzi-
lako logiku vél aiz modernitates logikam, proti, esamibas aizmir$anas

logiku.

% Volker Demuth. Der nachste Mensch. Berlin, 2018, S. 184-185.
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5. Ekskurss: véstures gals

Ieprieksgjas nodalas beigas atsauce uz Heidegeru ir méginajums pala-
koties uz nakama cilvéka konceptu un uz biofilozofijas toposo pétijumu
lauku no modernitates un jaunlaiku civilizacijas kritikas skatpunkta.?
Heidegers nebut nav retrograds domatajs, kurs ir naidigs tehnikai un
zinatnei. Tiesi Heidegers ir tas filozofs, kur§ intensivi doma par modernas
kultaras iesp&jam, doma par eiropeiska tipa civilizacijas véstures gaitu.
Vina vésture noteikti nebeidzas ar kadu post-véstures sabiedribu, t. i., sa-
biedribu péc beigam, péc kuras vairs nav véstures mérku, kas aizrautu, nav
nodomu, kas liktu izskérdét sevi, nav ideju, kas iesniegtos vinpus izklai-
dém. Heidegera doma neapsaubami drizak iesaistas cina par nakamo
cilveku 20. gadsimta 30. un 40. gadu tekstos (kuru rezultati redzami, pie-
méram, vina “Veéstulé par humanismu”) un vienlaikus — esot $aja cina —
pulas izvest no $is cinas neizbegamibas vai, pareizak sakot, palas izvest no
§1s cinas ka Eiropas civilizacijas vienigas iespéjas. Citiem vardiem sakot:
nakamais cilvéks (ka apziméjums biofilozofijas pétijumu laukam) u7 mo-
dernitates vésturiskais liktenis uz Heidegera pardomu fona iegast kopigu
konfiguraciju un savienojosu tiltu.

Lai 3o tiltu paraditu, vispirms jaatsaucas uz méginajumu satuvinat dis-
kusiju par “véstures galu” (kura ir butisks modernitates diskurss) un Hei-
degera domu. Gramata “Kas notika 20. gadsimta?” viens no musdienu
asredzigikajiem, tacu ari kritizétakajiem filozofiem Péters Sloterdaiks pie-

vérsas véstures gala diskusijai un teksta “Heidegera politika” atsaucas uz

# Heidegera “Melnas burtnicas” uzliakot ka civilizacijas kritiku piedava Silvio Vjeta.
Sk.: Silvio Vietta, “Etwas rast um den Erdball...”. Heidegger: Ambivalente Existenz
und Globalisierungskritik. Paderborn, 2015. Par debatém ap “Melnajam burtnicam” lat-
viski sk.: Raivis Bicevskis “Par visu vairak zvérinu es jus — ar citiem nesajauciet mani!”:
Pardomas par Fridriha Vilhelma fon Hermana un Francesko Alfjéri graimatu “Martins
Heidegers: Patiesiba par ‘Melnajam burtnicam”™. Religiski-filozofiski raksti, XXIV, 2018,
124.-151. lpp. (Raksta atrodamas ari bibliografiskas norades uz citiem rekursiem par
Heidegera “Melnajam burtnicam” latviesu valoda.)
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Heidegera jaunlaiku diagnozi.? P. Sloterdaiks labi parada modernitate
lolotos nakotnes scenarijus, noskirot divus véstures filozofijas tipus. Ving

% Silvio Vjeta, reaggjot uz parlicku histériskiem Frankfurtes skolas kreisa profila
filozofu sasutumu péc Sloterdaika ta saucamas Elmauas runas (“Likumi cilveku parkam”
(1997, 1999), rakstija: “Reakcija uz Elmauas runu uzradija Vacijas Federativas republikas
filozofijas (jo ipasi — Habermasa skolas) deficitus. Ka tad trakst? Trukst tadas moder-
nitates teorijas, kura lautu filozofiski aplakot tadus modernus fenomenus ka génu teh-
nologija. [..] Trakst apgaismibas dabaszinatniski konstruktivistiskas pieejas zinatniski
vésturiskas apceres. Ne par Dekartu, ne par Hobsu, ne Leibnicu Habermass un vina skol-
nieki nav sniegusi kaut cik nopietnu analizi. Ta komunikacija bez varas, kuru Habermass
ieskicéja ka “modernitites projektu” un apgaismibas mantojumu, bija tikai projekeija, kura
debatés zem kritikas svara atri iz¢akst. Ne jau Nice pirmais sapnoja par cilveka biologisko
konstruésanu no jauna. Sada ideja rodas agrinas apgaismibas universalaja filozofija, kura
sevi iece] “dabas pavélnicka un kunga” (Dekarts) troni un visu padara par matematisku
konstruktu: izzinas objektu, tacu ari subjektivitati, ekonomiku, sabiedribu un ari cilveka
kermeni. Jau Dekarts gribéja to atbrivot no neskaitimam slimibam un vecuma nespéka.
Tadejadi sausminoties par Sloterdaika “fasistisko” runu, pilniba tiek aizmirsts vésturiskais
apstaklis: cilveka biologiskas transformacijas projekts nav vis apgaismibas gals, bet gan
tas apogeja. Kur viss klast par tehnisku konstruktu, ari cilvéka kermenis nedrikst bat iz-
slégts no $is konstruésanas. Pret cilveka genétisku parveidi nevar iebilst neko daudz vairak
ka pret dzelzcela bavi. let kdjam varbat butu gudrak, ta¢u de facto cilvéce izvélgjusies
paitrindjumu un dzives pagarina$anas programmu. Sie filozofijas deficiti skar vél divus
citus: Heidegera uztveri un nacionilsocialismu. Sloterdaika runas skandalozums ir laikam
gan $ads: vina génu inZenierijas ideja atkal ievelkot fasistiska murga. Atkal jau — te trukst
modernitates teorijas, kas atpazitu Tresa Reiha modernitati ta tehniskas daramibas kon-
cepta (Ralfs Darendorfs to gan skaidri saskatija sava gramata “Sabiedriba un demokritija
Vacija”). Vismaz jau 1936. gada So saistibu pamana Heidegers. Otra pasaules kara laika
vin$ rakstija: “Kars kluvis par eso$a izmantosanas paveidu, kas tiks turpinats ari tad, kad
iestasies miers.” Un par cilvéka manipuliciju ar génu tehnologiju palidzibu: “Cilveks ir
svarigaka izejviela; tapéc japienem, ka, balstoties pasreiz&jos kimiskajos pétijumos, reiz
nonaks lidz cilvekmateriala razosanas fabrikam [..]”. Heidegera talejosos ieskatus Tresa
Reiha tehniskaja modernitaté Habermasa skola nespéja uztvert, jo bija pasauluzskatiski
ideologiski nofikséta. Sloterdaika debates parada ari vél citus trikumus: [..] Pirmetumu
par fasismu barstiSana ir viena no nejaukakajam 68. gada paaudzes iezimém. Kaut ko
nodéveét par “fadistisku” ir ka nodarboties ar ta eksorcismu, ko nevar saprast, bet kas ir
briesmigs un tuvojas. Tur vairs nav runas par kritisku domasanu. [..] Tad, kad Heide-
gers saskatija savu politisko kladu, vin$ intensivi sika nodarboties ar zinatnes véstures
studijam, lai labak saprastu to tehnisko pasauli, kuras graujoso potencialu tik baisi in-
scenéja Tresais Reihs (https://literaturkritik.de/id/4554; pédgjo reizi skatits 22.03.2020.).
Tadejadi Vjetam izdevas labi raksturot biofilozofijas ka “kaut ka briesmiga tuvosanos” un
vienlaikus raksturot filozofiju Vacija un Eiropa.
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vispirms ieskicé Heégela liberali ievirzito sekotdju perspektivu uz vésturi un
tas beigam: tas skatijuma vésture var beigties, ja ta sasniegusi noteiktu
punktu, kura rodas un pastav, pieméram, tiesiska valsts, vai tiek sasniegta
atzidana (liberali definéta individa tiesibu un brivibu nozimeé), vai sasniegts
stavoklis, kura nav iespéjams konflikts starp politiskam iekartam vai
pasauluzskatiskiem tipiem. Vésturiskas cinas tiek sasniegts, citiem vardiem
sakot, noteikts apmierindjuma stavoklis, kura likvidéti visi nemiera, cinas
un diferencu peréekli. Velina kapitilisma patérétajsabiedriba skiet esam
tiesi $adas sabiedribas modelis. Pirms tam citétajas pasazas F. Demauts pa-
rada $adas véstures filozofijas iluzorumu.

Cita véstures versija ir neskaidraka un radikalaka secinajumos par vés-
tures iespéjamo atsaksanos. Heidegers te paradas ka tas, kas vérsas pret
iluzoro antropologiju, kas ir pamata posthégeliskajam véstures nosléguma
scendrijam un kuru apgaz dumpigais cilvéks, kas sacelas pret moderna-
jiem laimes solijumiem un piedavajumiem. Sloterdaiks raksta: “Sodien
toni nosakosie [..] tirgus, izklaiZzu un universalizétas cilvékmilestibas
ideologi ir sagatavojusi savu rékinu bez ista cilvéka, skaidrak: bez $i cil-
veka nepateicigas un dumpigas brivibas, kas nenozimé neko citu ki vien-
meér no jauna [iracionali] uzrodoSos spontanitati sacelties pret visam
eso$ajam kartibam un pat ja ta butu visparéjas laimes kartiba”,? jo (un
Sloterdaiks te atsaucas uz Dostojevska “Véstulém no pagrides”) “ciesanas,
posta darbi un haoss piederas cilvéka dzivei un brivibai ka vina apzinas
nosacijumi”.?’

Ikviena ieceréta postvéstures sabiedriba (saskana ar o dumpigo haosa
antropologiju) vél slépjas un var vulkaniski izlauzties §is sabiedribas anes-
tezéto pasreferencialitati parraujosi speki un energijas. Sodien runa, pie-
méram, par religijas renesansi, par ekologiskas problematikas un resursu
nepietiekamibas aktualitati, par civilizaciju konfliktu. Sim uzskaitijumam
Sodien var pievienot biologisku pandémiju realumu. Sis versijas (religija,
ekologija, civilizaciju kar§, pandémijas) varétu noradit uz to, ka skietami

% Peter Sloterdijk. Was geschah im 20. Jahrbundert? Frankfurt a. M., 2016, S. 231.
%7 Turpat, 235. Ipp.
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sasniegtd postvéstures sabiedriba sava apogeja balansé uz naza asmens un
var iegazties atkal atnako$o dievisko spéku vai biologiska faktiskuma, vai
citado kultartehniku, vai virusu mutaciju neprognozéjamos apskavienos.
Sos visus biedus gan patérétajsabiedriba mégina atkal ieklaut sistéma:
konsums pastav un izvérsas ari ka religiska patérnieciba, bioproduktu un
biodzives veidu proreklamésana un citu kultaru iepazisanas un globala
tarisma formas; tiek pieteikts ekspertu vadits un kontroléts “cilvéces” kars
virusiem un slimibam.

Sloterdaika acis nevis Hégelis vai hégeliesi, bet gan Heidegers ir tas,
kur§ — jau 20. gadsimta apstaklos — radikali risina “izpétes programmu’”,
kas saucas “Ka turpinat vésturi?” jeb “Varbut sakt citu/vél vienu vésturi?”.
To darot, Heidegers vairakkart nonak aporétiska strupcela jeb — nonak
tiesi pie modernitites fundamentalajam aporijam.

Pirmais cels, ka turpinat vésturi, tiek pieteikts “Esamibas un laika”
eksistences ontologija, kur Heidegers nonak pie jautdjuma par individu-
alas temporalitates (t. i., klatesamibas ka “esamibas-uz-navi” un laika pie-
pildijuma ar projektu, kas esmu es pats) un kolektivas temporalitates (t. i.,
piederibas kadam veésturiski dzivojo$am, pastavo$am kolektivam)
attiecibam. Sis cel§ ved pie “tautas”, kuru atklaju ka savu bijuso, liktenigo
pagatni, un ved pie neskaidras, neizskirtas nakotnes iespéjas (t. i., véstu-
res), kuru § tauta varétu veidot. Sis véstures atsaksanas scenarijs ved da-
zadu vairak vai mazak radikali noskanotu Heidegera lasitaju prizmas pie
naciondlo valstu lomas pieauguma, pie nacionilo robezu atgriesanas, pie
politiskajam ontologijam un metapolitikas.

Otrs cel§, kuru Heidegers atklaj, P. Sloterdaika skatijuma, ir noskano-
jumu, noskanotibas téma. Heidegera lekciju kursa “Metafizikas pamat-
jédzieni” (1929/1930)* tas tik tiesam labi redzams, ka individs jut sevi to,
ko jut visa sabiedriba: tur Heidegers raksturo laikmeta noskanojumu —
“garlaicibu”. “Meés dzivojam laika bez evidences, t. i., bez saistosa
uzdevuma. Véstures bulta ir palidojusi mérkim garam un pazudusi

* M. Heidegger. Die Grundbegriffe der Metaphysik. Welt — Endlichkeit — Einsamkeit.
Frankfurt a. M., 1983.
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post-vésturiska migla. Kas palicis, ir mulsinoss sajaukums no uzbudina-
tibas un neieinteresétibas. Vésturiskais laiks stav miera — un $i tuksgaita
veido musu eksistencialo [garlaikoto] noskanotibu.” Meés esam nolemti
“laika pavadiSanai”, jo “tuvu un tilu nav saredzams nekads projekts, kas
mus skartu, aizrautu lidzi un iesaistitu”.** Ja, varbut (sekojot $ai logikai)
tiesi véstures beigas ari ir mirklis, kad sabiedriba var ta pa istam satrak-
ties no sava bezmérkiguma. Gan progresa partijas, gan liberali, gan so-
cialisti — visi ir apeléjusi pie ta, ka cilvékam ir vajadzibas un tas var
apmierinat. No §i pienémuma izrietéjusas apmierinajuma politikas, kuras
tikai stratégiski ir atskirigas, bet pamata véléjusas panakt vienu un to
pasu, proti: galéjo progresivas dzives robezu — apmierinata, aprékinata,
legalizéta un diskréti animalizéta cilvéka projektu, kura vin$ tiek pieru-
nats atteikties no nekontroléjamas brivibas “ekstravagantuma”.?! Turklat
§1 atteikSanas varétu notikt nevis dramatiski uzskatama un atpazistama
forma, bet gan pakapeniski socidlu un politisku mikronobizu limenos.
Saja visaptverosaja post-ekstra-brivibu sabiedriba buatu jaizlidzinas vés-
turiskajam spriedzém un neatliktu nekas cits ka klat par postvésturisku
homo ludens: kontemplativi vai rotaligi uzvesties, lai kaut ka piepilditu
“garo postvéstures pécpusdienu”. P. Sloterdaiks rezumé: “Mums neatliek
nekas cits (paraléli vairs ne-verdziskam, jo masinu veiktam, darbam) ka
maksla, seksualitate un nonsensi.”? Vel ir konflikti un tehnika progresg,
bet principa véstures beigas ir te, lai ari vél nav sasniegusas finalu, t. i.,
beigu beigas.

Heidegers nekadi nevar akceptét $o postvéstures programmu un mo-
derna, véstures beigu cilvéka emancipacijai no metafizikas un pasapjégsmes
pretim liek savu “pretosanas programmu”.** Vina “Melno burtnicu” uzme-
tumi, kas izraisijusi jaunas debates ap Heidegera mantojumu, ir §i

» P. Sloterdijk. Was geschah im 20. Jahrhundert? Frankfurt a. M., 2016, S. 225.
30 Turpat, 226. Ipp.
31 Turpat, 233. Ipp.
32 Turpat, 238. Ipp.
33 Turpat, 241. Ipp.
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preto$ands programma,** kurai atkal jaiedves ilgas péc “Esamibas”. Slo-
terdaiks ir parliecinats, ka ari pats Heidegers nezina, kads ir $is “adventes”
saturs, jauna esamibas imperativa skanéjums, “citas pasaules v&js”, kuram
jaizrauj no postvéstures miega. Tomér runa te ir par gatavibu no post-
véstures atslibuma atkal noniakt pie, Sloterdaika vardiem runijot, cilvéka
“atkal-apgrutindjuma”, brivpratiga apgratinajuma.’ Tad filozofija atkal
iznaks no modernas patérnieciskas kultaras énas, izlauzisies no slazda,
kura tai jaséz kopa ar apdulluso un demoralizéto, anestezéto un vienlaikus
animalizéto publiku. Filozofija biofilozofijas veidola nevar palikt pie $o
publiku apkalpojosas (tai jaunas bio-dizaina iespéjas piedavajosas) pétnie-
ces lomas; ta nevar — saskana ar atkal-apgratinajuma imperativu — ari pa-
likt pie biozinatnes, biomedicinu un biotehniku apkalpojosas metalimena
ekspertes lomas. Tacu, ar nesamierinoties ar §im lomam, filozofija bio-
filozofijas veidola joprojam paliek modernitates saules radiacijas apmir-
dzéta. Tai acimredzot jauzdod vél radikalaki jautajumi.

Rezumeéjot §is raksta nodalas ekskursu un atgriezoties pie biofilozofi-
jas un nakama cilveka, var izméginat §adu radikalaku jautdjumu formulée-
jumus: vai nikama cilvéka ausma bus #4ds rits, kas bus brivpratiga
vésturiska “atkal-apgratinajuma” (Sloterdaiks) mirklis, kuru pasi filozofi
gaidijusi un par kura iespéjamo atniksanu sappojusi? Vai cina par nakamo
cilveku bas ari cina par modernitates likteni? Siem jautajumiem var pie-

3 Heidegera “Melno burtnicu” sakariba P. Sloterdaiks izsakas: “Tas, ka no dazam
$aubigam “Melno burtnicu” piezimém viegli var nonakt pie parmetuma “antisemitisma’,
ir skaidrs. Tacu batu gudrak parbaudit, vai Heidegera diagnoze ir trapiga: vai nodariju-
ma (Machenschaf?) sabiedrotie, proti, metafizika un tehnika, tik tie$am ved pie visu lietu
izpostiSanas (un nav tik svarigi, vai izpostiSanas agentiras saucas vai nesaucas kadu kon-
krétu vesturisku kolektivu varda)” (turpat, 242.-243. Ipp.). Un no Heidegera apstudzibam
nacisma var vairak uzzinat par “interpretu intencém, nevis par attiecigo autoru” (turpat,
248. Ipp.). Sloterdaiks uzskata, ka nav “nekadas iekséjas saiknes, kas vienotu Heidegera
macibu par esamibas vésturiskumu ar vina iesaisti$anos nacionalsocialisma kustiba” (tur-
pat, 247. 1pp.). Viss, kas kalpotu “véstures atsaksanai”, Heidegeram labi noderétu. Sloter-
daiks doma, ka tikpat labi $aja vilkmé atpakal pie véstures Heidegeram tobrid noderétu
pilnigi citas kustibas, kas kaut ko tadu piedavatu. Filozofa izteikumu okazionila saistiba
ar naciondlsocidlismu ir nejausa.

5 Turpat, 244., 245. Ipp.
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vienot vél vienu: vai cina ap nakamo cilvéku ir ari agons ap filozofijas
butibu un iespéjam modernitates logiku un aporiju saasindjuma laikmeta?
Vai $is “agons” bus agonija vai jaunu iespéju kalve? Vai ta bus iespéja iz-
dzivot modernitati “lidz galam”, iespéja “izslimot” modernitati? Un tade-
jadi “izslimot” noteiktu cilvéka télu un ar to saistitas gaidas? Varbut
“nakamais cilveks” biofilozofijas lauka ir vél viena iespéja $os jautajumus
uzdot.

“Vestulé par humanismu” Heidegers rakstija, ka humanismi (cilveka
defingjumi) ir atbildéjusi uz jautdjumu par cilvéka batibu, “izejot no jau
pastavos$as dabas, véstures, pasaules, pasaules pamata, t. i., eso$a veseluma
interpretacijas”.’® Lai izkaptu no §is interpretacijas, nepieciesams spert
“soli atpakal™’ — pietiekami talu soli, kas vajadzigs, lai nebutu verdziski vai
parnemti piekalti tikai tiem skaidrojumiem, kuri producéti modernitates
ietvaros un drizak aizsedz noteiktu prieksstatu un izpétes programmu, kas
saucas “dzivais”, “dziviba” un “cilvéks”, izcelsmi un likteni.

% Martin Heidegger, Bricf siber den Humanismus. 11. Aufl., Frankfurt am Main,
2010, S. 13.
37 Turpat, 35. Ipp.
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Raivis Bicevskis

Modernity, Postecology, Biocapitalism,
the Next Human, and the End of History

Summary

'The search for new intra- and interdisciplinary intertwining of mo-
dern sciences and philosophy not only leads to new complex concepts or
new profiled methods but also outlines the entire fields of research that
no longer coincide with the boundaries of the 19* and 20™ century
sciences or philosophical disciplines. The dynamics of economic, political,
institutional and social change in modernity are characterised by trans-
formations of research, which, on the one hand, maintain the incomplete-
ness of the work in progress and openness to the future, but, on the other
hand, regenerate the internal aporias of modernity in new forms. The
author of this article will focus on one important emerging field of mo-
dern research, namely, biophilosophy. This field of research is providing an
opportunity for various scientific disciplines and philosophical sub-fields
to meet; however, the rationales and projects simultaneously show the
internal aporias and ambiguities of modernity. It is clear from the outset
that ‘biophilosophy’ is a designation for a branched and interdisciplinary
field of research, rather than for a single discipline of philosophy. State-
ments about this field of research on the part of the researchers themselves
show both the problematic nature of the field boundaries and the pro-
blems of internal integrity, which can be perceived as indications in the
context of the development of modernity. ‘Biophilosophy’is a field which
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synthesises not only philosophy of science, philosophy of nature, bio-
semiotics, philosophy of medicine and technology, bioethics, environmen-
tal ethics, animal ethics, sociology, history of ideas, but also biopolitics,
cultural criticism, philosophical anthropology and historiosophy of
modernity.

Keywords: Biophilosophy, modernity, Biocapitalism, Postecology, The End of
History.
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Krisjanis Lacis, M. phil.

THE CONCEPT OF LIFE IN CONTEMPORARY
CHRISTIAN BIOPHILOSOPHY

In the lively debates of the first decade of the 21° century over the relationship be-
tween religion and science, whereby Christian thought was pushed? in the apologetic
corner when discussing the matters of biology, evolution, the origin and functioning of life,
two important, undisputed premises remained in the background: (1) that this debate was
and continues to be a fight between different biophilosophies and (2) that these biophilos-
ophies operate under the guidance of different notions of life. This article focuses on some
of the most influential figures in the Christian biophilosophy of the last decade, who in
their work thematize the concept of life — shifting the question from the usual ‘how life
originated’ to ‘what is life?’. Biophilosophy as a metaphysically broader, more fundamen-
tal and more inclusive concept is used in the article to distinguish it from the philosophy
of biology as a sub-discipline of the philosophy of science, which is subjected to the theoret-
ical questions of the relatively recently emerged biological science. This allows us to talk
about various biophilosophies, such as Kantian, Cartesian, Aristotelian or Christian,
whereby the conceptual center is determined by the characteristic concept of life, from
which further philosophical questions related to the problematics of living beings are de-
rived hierarchically. Christian biophilosophy, on the other hand, refers to the use of phil-
osophy as a discursive, rational, hermeneutic, or heuristic means far Christian ends (based
on Christian presuppositions and conceptual field derived from the faith in Revelation)
that focus on the notion of life and reflection about living beings. This article examines the
latest Christian biophilosophy through such influential trends and thinkers as neosholas-
tics, Edward Feser, Alvin Plantinga, Michael Hanby, phenomenology, Michel Henry and
Jean-Luc Marion.

Keywords: Christianity, biophilosophy, life, neoscholastics, phenomenology, self-
movement, teleology, affectivity, irreducibility.
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It seems that dust has settled after the heated discussions concerning
the rise of ‘New Atheism’ and Neodarwinism that spanned over the first
decade of the 21 century, giving space and time for the relative serenity
of the last decade to reflect on those residues of the debate that are to last
a little longer. Such periods of relative serenity after protracted polemical
noise and rhetorical battles call for summarising overviews in order to
understand what really has remained in the realm of thought. The defend-
ing or the apologetic side in the fight was comprised of thinkers, academic
philosophers, scientists and various polemicists referring to themselves as
Christian. Since one of the main contested fields was biology and the
wider implications of it, the central issue in the battle could be seen as a
clash between different notions of biology, or rather, the clash between
different biophilosophies. A recurring loudly contested motif on the plainly
empirical, thus scientific level of reasoning concerned the question about
the supposed origin of life from inanimate matter, in comparison to which
the philosophically relevant and central question about the meaning, defi-
nition or essence of life as such rather remained in the implicit, silent
backround. That is, both warring parties unavoidably operated with their
own mostly implicit concepts of life, without which other hierarchically
derived biological concepts, arguments and the overall stakes and wider
implications of the debate would be simply unintelligible.

'The aim of this paper is not give a recap of these debates, rather, the
chronological focus falls on the subsequent contributions, which raised the
question about the very concept of life, thus giving a meta-dimension to
the whole strife. In the following, I will give a summarising overview on
the main trends in understanding life among the defending — apologetic
side of debate. This side was criticized and the participants of the debate
have consciously perceived themselves as Christian, namely, Christian
philosophers, trying to work under a notion of life informed by a suppos-
edly specifically Christian-biophilosophical preconceptions.

Before we proceed, two clarifications regarding terminology must be
provided. First, why Christian biophilosophy, not philosophy of biology?

There is a strong tendency to conflate both concepts, tending to view
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biophilosophy as merely another designation for philosophy of biology as
a subfield of wider philosophy of science. In this conflated guise, it serves
as an analysis of biological statements including the reasoning through
which they have become established, concerning logical patterns of expla-
nation, construction of scientific concepts, and validation of scientific con-
clusions.! Even if devoted to the questions about the foundations of
biology as a science, for instance, life as #he basic foundational concept, this
conflation would not permit differentiation of biophilosophy from philos-
ophy of biology, which, according to most authoritative accounts, simply
operates as a meta-level analysis of methods, foundations, history, and
logical structure of biology in relation to other sciences and disciplines so
as to better clarify the nature and purpose of biological science and its
practices.? There is another offer on the table, which allows one to escape
the trap of anachronism, since the term ‘biology’ was only introduced at
the beginning of the 19% century when it was founded as a separate
scientific discipline. This approach allows describing biophilosophy as
“a philosophic tradition existing since antiquity which includes a set of
very different, heterogeneous philosophic considerations of life. From this
point of view, philosophers of biology constitute only one subgroup within
the broader category of biophilosophy, even though they are arguably the
most influential group today.” It considers biophilosophy to be the met-
aphysically more broadly conceived field, which allows one to talk of dif-
terent Kantian, Aristotelian and even Christian biophilosophies, without
anachronistically characterizing them as ‘philosophies of biology’. In con-
trast to most contemporary philosophers of biology, who, in their reflec-
tions about matter and causality, almost never contravene the basic
metaphysical framework dictated by today’s mainstream biology, the phil-
osophical presuppositions of the biophilosophers can follow very different

! Sattler, Rolf. Biophilosophy: analytic and holistic perspectives. Springer Science &
Business Media, 2012, p. 6.

2 Ayala, Francisco J., and Robert Arp, eds. Contemporary debates in philosophy of bio-
logy. John Wiley & Sons, 2009, p. 3.

3 Koutroufinis, Spyridon A., ed. Life and process: towards a new biophilosophy. Vol. 26.
Walter de Gruyter GmbH & Co KG, 2014, p. 2.



Krisjanis Lacis. The Concept of Life in Contemporary Christian Biophilosophy

metaphysical systems.* All forms of biophilosophy, including philosophy
of biology, deal with the questions that arise out of biology but which
biology cannot answer. Christian biophilosophy tries to provide just one
possible set of answers to the central question revolving around the mean-
ing or semantic extension of the concept of life.’

Second, if I claim that there, indeed, are various Christian biophiloso-
phies with corresponding concepts of life, then the whole relation between
Christianity or theology and philosophy must be clarified. For the purpose
of brevity, bypassing the nuances and controversies of the ancient debate,
in the following overview I will simply consider Christian philosophy as
the use of philosophical means for Christian ends.® In some cases it would
mean the use of reason, rational argumentation, hermeneutics or heuristics
for such Christian ends as apologetics or the defending of Christian basic
truths against the objections of secular thinkers;” in other cases it would
involve more proactive approach by directly challenging, criticizing or ex-
posing the inadequecies or inconsistencies of secular thinking; yet on other
occasions it would denote an even more synthetic approach where a strict
demarcation line between philosophy and theology has not been drawn,
thus allowing for a wider theologically informed philosophical speculation,
theology of nature and reason, theological ethics, philosophical theology
etc.® Sometimes it would just also mean a form of philosophizing which is
based on Christian presuppositions. Thus, Christian biophilosophy can be
understood as the use of philosophy for such Christian ends (grounded in
basic Christian presuppositions issuing from faith in Revelation), which
consider the meaning of the concept of life and living beings.

* Koutroufinis, Spyridon A., ed. Life and process: towards a new biophilosophy. Vol. 26.
Walter de Gruyter GmbH & Co KG, 2014, p. 2.

S Ibid,, p. 3.

¢ See the overall argument of Plantinga, Alvin. “Advice to Christian philosophers”.
Faith and Philosophy 1.3 (1984), pp. 253-271.

7 Marion, Jean-Luc. “Christian Philosophy’: Hermeneutic or Heuristic?”in Zhe Vis-
ible and the Revealed. Fordham University Press, 2009, pp. 66-80.

8 Simmons, J. Aaron. “The strategies of Christian philosophy” in Christian philoso-
phy: Conceptions, continuations, and challenges. Oxtord University Press, 2018, pp. 187-208.
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I. The Concept of Life in Contemporary Neoscholasticism
and Alvin Plantinga

Sometimes ‘Christian philosophy’ has been divided along confessional
or denominational lines, thus highlighting, for example, Catholic philos-
ophy or Protestant philosophy, each regulating their use of philosophy
under corresponding denominational assumptions, but the question con-
cerning the notion of life does not permit such a simple division. At most,
it would be possible to divide the wide field and subsequent overview
along different philosophical approaches or schools of thought, sometimes
practiced also within confines of a single denomination. Thus there are
Catholic analytic philosophers and Catholic phenomenologists, which
could also be said of any other denomination. Although undoubtedly
there are different opinions in terms of confessional lines about the pos-
sibility and capacity of sinful man to reason on his/her own about the
fundamental questions of reality, thus determining the options, role and
possibilities alloted to philosophical reflection and work in each confes-
sion, for the following overview the emphasis on these difterences will not
take a particularly determinative role.

Thus we begin with the historically most classical and today still
prominent, even rejunevated type of Christian philosophy — Neoscholas-
ticism, also Neo-Thomism, working under the auspices of recalibrated
Neo-Aristotelianism and Neo-Essentialism, which is almost exclusively
practiced by Catholic thinkers. Since most of these thinkers channel their
Neo-Aristotelianism through the lens of analytic tradition, it is worth-
while subsequently to contrast their ideas with the work of probably the
most notable contemporary self-professed Christian analytic philosopher
Alvin Plantinga who is a Reformed Calvinist.

One of the most prominent historical representatives of Neo-Scho-
lasticism as an influential movement before World War II, Etienne Gilson
(1884-1978) in his 1971 work basically carves the axiomatic boundaries
for the future Neo-Scholastic biophilosophy which has started to thrive
during 2010s. Two recurring Aristotelian motifs define the thinking about
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life in Neoscholastic thought from Gilson up to such contemporary
authors as Edward Feser (b. 1968): life as self-movement and teleology or
final causality inherent in every living being. Gilson sees biophilosophy as
the philosophical interpretation of the characteristic proper to living
beings, where life “is an effect of the soul, the idea [notion] of which is
something else.” This proper action of living beings mean that they have
in themselves the principle of their own movement.” Gilson claims that
final causality as characteristic of every living being is a philosophical in-
evitability and, consequently, “a constant of biophilosophy”, which is not
really a question of theology, since “[I]f there is teleology in nature, the
theologian has the right to rely on this fact in order to draw from it the
consequences which, in his eyes, proceed from it concerning the existence
of God. But the existence of teleology in the universe is the object of a
properly philosophical reflection, which has no other goal than to confirm
or invalidate the reality of it.”"! The “order of final causality” is attested by
the fact that the living organism is structured “as if the parts were there
only in view of the whole, or at least as required by it”*? and it seems that
“the vital phenomena tend toward a precise end, from which tendency the
name of ‘final causes’is derived.”™ Thus “finalism encompasses every doc-
trine which admits that there are facts in the universe which reveal direc-
tion.”"* Nature does not assemble parts but produce totalities whose
existence implies the existence of what we call their parts. Plants or ani-
mals are not built out of organs; rather the organs are made in the process
of producing animals and plants. It is as if nature wills the parts in her
willing of the whole.

Regarding Christian implications of final causation in living beings,
Gilson notes that “[L]ike the God of Thomas Aquinas, nature does not

° Gilson, Etienne. From Aristotle to Darwin and back again: A journey in final causal-
ity, species, and evolution. Ignatius Press, 2009, p. 120.

 Ipid, p. 108.

" Ibid., p. XIX.

2 Ipid, p.122.

5 Ipid., p. 120.

" Ibid, p. 132-133.
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will this in view of that, but she wills that this may be in view of that. It
is significant that thought should feel the same need to escape to anthro-
pomorphism in speaking of nature and in speaking of God.”" Though it
does not mean that “creationism is not necessarily connected to finalism
anymore than vitalism is. Finalism does not even require that the phe-
nomena of life tend toward a ‘preconceived’ end. Whether in fact they do
or not is up to the theologians to decide. When the moment arrives for
them to search out whether final causes have as their origin divine
thoughts and intentions, the philosopher of nature will have decided long
ago about their existence on the basis of fact drawn from the observation
of nature herself.”" Gilson does not tire to repeat that a biophilosopher is
not a theologian.

This train of thought which sees inherent teleology as an essential
teature of all living beings is taken up against Neodarwinism by the most
prominent contemporary analytic Neothomist Edward Feser. He notes
that Gilson in his work has extensively documented how teleological con-
cepts have permeated the supposedly mechanistic Darwinian theory from
the beginning.'” Even after Darwin, it is impossible to give an adequate
description of an animal’s organs, behavioral patterns, and the like except
in terms of what they are for, and thus in teleological language. Although
contemporary philosophers of biology try to employ non-teleological lan-
guage, by arguing, for example, that those ancestors who first developed
kidneys (as a result of a random genetic mutation) tended to survive in
greater numbers than those without kidneys; causing the gene for kidneys
to get passed on to the future organisms, Feser argues that such accounts
of the origins of biological traits actually do not provide an ‘analysis’ or
‘explanation’ of the teleological functions of biological traits in question at
all, but rather simply e/iminates the notion of teleology altogether, treating
it as at best a kind of useful fiction. As Feser writes: “To use Aristotelian

> Gilson, Etienne. From Aristotle to Darwin and back again: A journey in final causal-
ity, species, and evolution. Ignatius Press, 2009, p. 96.

16 Ibid., pp. 120-121.

17 Feser, Edward. Aguinas: A Beginner’s Guide. Oneworld Publications, 2009, p. 118.
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terminology, they are attempts to discard final causality and explain bio-
logical phenomena entirely in terms of efficient causality, not attempts to
reduce final causality to efficient causality (a project which seems incoher-
ent in any event).”'8

Demonstrating and arguing for inherent teleology, final causality and
purposiveness of life animating all living beings as evidenced in their
structuredness and subordination of parts in view of the zelos of structural
whole is a standart theme of contemporary Neo-Aristotelian renaissance
in biophilosophy.’ Many secular scientists and philosophers of biology are
also forced to admit the unavoidability and utility of teleology in contrast
to the powerty of purely mechanistic explanations.? The purposiveness,
directedness of life describes one important feature of living organisms,
but the real question, mostly omitted during the debate about ‘New Athe-
ism’ and Neodarwinism, concerns attempts to provide an answer about the
essence, definition or meaning of life as such. Once again, Neo-Aristote-
lian categories and reasoning lately provides the clearest and most articu-
late frame of reference.

'The summary view of the latest trends in the field can be found in the
recent polemical work of Edward Feser, where he attempts to show the
thoroughly Aristotelian-metaphysical framework and assumptions of all
contemporary physical science, including biology. There, reiterating his
previous work and basing it on Aristotelian methodological reasoning,*!

18 Feser, Edward. Aquinas: A Beginners Guide. Oneworld Publications, 2009, p. 118.

19 See, for example, the second part of Simpson, William MR, Robert C. Koons, and
Nicholas J. Teh, eds. Neo-Aristotelian perspectives on contemporary science. Routledge, 2018.
devoted tolife sciences. See also Oderberg, David S. Real Essentialism. Routledge, 2007,
pp- 177-200.

2 See, e. g., Henning, Brian G., and Adam Christian Scarfe, eds. Beyond Mechanism:
Putting Life Back into Biology. Rowman & Littlefield, 2013, p. 226. Older classical work
by a secular scientist, highlighting the basic teleological structure of everything alive, and
cited by most contemporary authors, is Davies, Paul Charles William, and Paul Davies.
The fifth miracle: The search for the origin and meaning of life. Simon and Schuster, 2000. See
also Feser, Edward. The Last Superstition: A Refutation of the New Atheism. St Augustine
PressInc, 2008, pp. 244-245.

! Feser, Edward, ed. Aristotle on Method and Metaphysics. Springer, 2013, p. 14,
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he gives arguably the most essential, foundational and coherent definition
of life: a living being is a “self moving thing”,* where this movement in
Scholastic language is understood as immanent causation.”® A causal pro-
cess is immanent when it originates within the agent and terminates
within it in a way that tends toward the agent’s own self-perfection or
completion. This is to be contrasted with franseunt (or transient) causation,
which terminates outside the agent.

When this basic Aristotelian view is supplanted by a Thomistic,
namely, Christian-philosophical view, it adds that nothing can move or
change itself in the strict sense; even the self-movement of an animal ul-
timately involves one part being moved by another.?* Inanimate things are
moved only from outside, while the word /ife is used of all things which
have in them the principle of their own activity. A living thing is just the
sort of thing whose activities spring from wizhin. “When a dog races
down a hill chasing a cat, its movement is of a different sort than that of
a rock which rolls down a hill as a result of an earthquake; there is some-
thing internal to the dog that causes its movement in a way there is noth-
ing internal to the rock that causes its movement.” This is so even though
the dog’s motion involves one internal part moving another, and even
though for Thomists it is ultimately God, as the first unmoved mover, who
is responsible for the motion of both the rock and the dog.

What specifically distinguishes living things is that they exhibit both
immanent as wel/ as transeunt causation. In exactly this sense they are
self-movers. They move or change themselves in the sense that they “carry
out activities that contribute to their own completion or perfection.”® As

2 Feser, Edward. Aristotle’s Revenge: The Metaphysical Foundations of Physical and
Biological Science. Editiones scholasticae, 2019, p. 375.

% “Life is the natural capacity of an object for self-perfective immanent activity” and
as such it is a “basic essence and an irreducible category in the material universe”. Oder-
berg, David S. Real Essentialism, 2007. Pp. 177-83; Oderberg, David S. “Synthetic life
and the bruteness of immanent causation.” Aristotle on Method and Metaphysics. Palgrave
Macmillan, London, 2013, pp. 206-235.

* Feser, Edward. Aquinas: A Beginner’s Guide, 2009, p. 133.

% Ihid.

% Feser, Edward. Aristotle’s Revenge, 2019, p. 375.



Krisjanis Lacis. The Concept of Life in Contemporary Christian Biophilosophy

the talk of completion and self-perfection indicates, immanent causation
is teleological. Cofte machines, computers are examples of artifacts, which
have merely accidental forms and derivative teleology. Living things, by
contrast, are “true substances, with substantial forms and intrinsic teleol-
ogy”.?” The parts of a coffee machine or a computer have no built in ten-
dency to pursue the ends distinctive of those kinds of devices. They have
to be made to do so by human designers. A snake does have a built in
tendency to pursue ends such as digestion. Machines seem life-like only
if this crucial distinction between the substantial and accidental form is
ignored. Although the phosphorus in the head of a match aims or points
toward the outcome of generating flame and heat; and the brittleness of a
glass aims or points toward a manifestation such as shattering; these are
examples of transeunt causation despite their teleological character, be-
cause they do not involve anything like the perfection or completion of an
agent in the way that digestion involves the perfection or completion of a
snake. It is directedness toward that particular sor# of end — again, the
perfection or completion of the causal agent itself — that is definitive of
immanent causation and thus definitive of life.?® Even if non-biological
phenomena can be teleological or governed by the principle of finality, it
is immanent teleology or finality that is definitive of life.’

Feser and Oderberg argue that such classical defitions of life as used
in biological sciences like metabolism, supple adaptation, reproduction
and purposeful behaviour actually presuppose rather than replace the no-
tion of immanent causation.’*® For example, metabolism “is probably the
paradigmatic example of immanence: the organism takes in matter/energy,
uses it for its sustenance, growth, and development, and expels what is
noxious or surplus.”* All these accounts of the nature of life focus on what

27 Feser, Edward. Aristotle’s Revenge, 2019, p. 376.

8 Thid.

» Feser, Edward. Aguinas: A Beginners Guide, 2009, p. 133.

% Feser, Edward. Aristotle’s Revenge, 2019, p. 378. Oderberg, David S. “Synthetic life
and the bruteness of immanent causation, 2013, pp. 214-216.

31 Oderberg, David S. “Synthetic life and the bruteness of immanent causation,

2013, p. 214.
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are at best properties of life rather than the essence of life. By contrast, the
Aristotelian account of life in terms of immanent causation captures pre-
cisely the essence of which the other characteristics are properties. Since
we come to know essences via the properties of things, we come to know
life too wia the characteristic behaviour of living things like growth, adapta-
tion, nutrition, reproduction, and other vital powers, which are not parzs
of the essence of life, but rather the manifestations of the life principle of
organic beings.*> We know the essence of the organism however incom-
pletely via its properties and powers, but the essence is not identical to
those powers. The essence or rather the “substantial form” — immanent
causation — is the metaphysical principle from which the properties and
powers flow. For example, the reason some individual organisms and spe-
cies of organism do not reproduce is not because reproduction is not a true
property of living things, but rather because in some living things the
manifestation of this property has been blocked (for example, by chromo-
somal abnormalities).®

Furthermore, this Neo-Aristotelian-Neothomistic approach to life is
strictly non-reductionist, since for Feser and others it impossible to reduce
immanent causation to transeunt causation.”* Living substances are not
reducible to non-living ones. Because immanent causation cannot be re-
duced to transeunt causation, they are different in kind, not merely in
degree. 'This fact has nothing to do with complexity. An extremely simple
thing will exhibit immanent causation and therefore life as long as its
activity is self-perfective. A thing will fail to be alive as long as it exhibits
only transeunt causation, no matter how many and how complex are the
chains of transeunt causation to be found within it. “The difference be-
tween a circle and a polygon has nothing to do with the former having
greater complexity; indeed, there is an obvious sense in which it is simpler.
Similarly, the difference between immanent and transeunt causation, and
thus between living and non-living things, has nothing essentially to do

32 Oderberg, David S. Real Essentialism, 2007, p. 177.
3 Feser, Edward. Aristotle’s Revenge, 2019, p. 379.
 Ibid., p. 380.
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with complexity.”® The difference in kind, according to Oderberg, is be-
cause “in immanent causation a being does things to itself for itself. In
transient causation a being does things to another being, and even in cases
where the being does things to itself, this can be explained without
remainder in terms of transient causation among the parts of the thing in
question.”® Another difference between immanent and transeunt causa-
tion is that the latter always involves the actualization of a potential,
whereas the former, at least in principle, need not.

Any reductionist account of an entity is going to fail whenever it has
properties and causal powers that are unanalyzable in terms of the sum of
the properties and causal powers of its parts. But we clearly do have that
in the case of living things. For example, the self-perfecting or completing
nature of an immanent activity like a snake’s digestion of a mouse cannot
be captured except by reference to the snake considered as a whole. Feser
writes that “it is true that the parts of the snake — eyes, skin, and so on —
are also thereby nourished, but since these parts themselves exist only for
the sake of the whole, that they are nourished is not the primary end of
the immanent activity, but a secondary end, subordinate to the end of
nourishing the snake.”’ If irreducible higher-level causal powers of a
non-immanent kind already pose a problem for reductionism in chemistry,
higher-level features are hardly going to be less of a problem for reduc-
tionism in biology, where immanent causation is added to the mix. In the
case of machines the most one can get is something that might /ook /ike
immanent causation, “just as a polygon with sufficiently many sides might

look like a circle.”®

But as artifacts they are not truly alive, since they are
endowed only with mere accidental forms rather than genuine substances
with substantial forms, and a living thing is a kind of substance.

'This metaphysical notion of a substantial form as something irreduc-

ible to its parts permit contemporary Aristotelians to rehabilitate the

% Feser, Edward. Aristotle’s Revenge, 2019, pp. 381-382.
% Oderberg, David S. Real Essentialism, 2007, p. 196.

37 Feser, Edward. Aristotle’s Revenge, 2019, p. 381.

% Ibid, p. 380.
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concept of sou/ as the animating principle of all living beings.*’ “The soul
is the [susbtantial] form of the [living] body”, which means that neither
for Aristotle or Neo-Thomists soul suggests some spooky, immaterial,
non-physical or postulated stuff, rather by soul they just mean the form of
a living thing, so that anything with such a form has a soul by definition.
“Attributing souls to living things is thus no more mysterious than saying
that rubber balls and rocks each have forms that set them apart from other
kinds of thing.”*

So far on a purely Neo-Aristotelian level contemporary Christian
biophilosophers denote such supposedly neutral basic features of life —
self-movement or immanent causation, teleology or purposiveness and
irreducability — which could be observed and recognized also by secular
and atheistic scientists and thinkers. But for Christian biophilosophical
endeavour the stakes are higher. Especially in Feser’s case, these indica-
tions usually play a part in a larger picture, enabling rationally demon-
strable arguments for the existence of God.

If living beings and life itself can be understood as self-movement or
immanent causation, then, given the Aristotelian language, it can play an
apologetic role in Aquinas argument from motion (the so called First way)
and argument from causality (Second way), to which Feser in his recent
work has given an updated, elaborated and strenghtened exposition.*

'The observable self-movement of living beings indicates that motion
or change is just the reduction of something from potentiality to actuality.
Yet nothing can be reduced from potentiality to actuality except by some-
thing in a state of actuality; hence, what ever is in motion must be put in
motion by another. By the same token, if that which puts something else
in motion is itself moving, there must be yet something further moving it,
and so on. But if such a series went on to infinity, then there would be no

3 Oderberg, David S. Real Essentialism, 2007, p. 182. Feser, Edward. Aquinas: A Be-
ginners Guide, 2009, p. 133.

0 Feser, Edward. Aquinas: A Beginner’s Guide, 2009, p. 133.

1 Feser, Edward. Five Proofs for the Existence of God. Ignatius Press, 2017, p. 44,
p. 174.
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first mover; and if there was no first mover, there would be no other mov-
ers, for subsequent movers move only inasmuch as they are put in motion
by the first mover; as the staft moves only because it is put in motion by
the hand. It follows that “it is necessary to arrive at a first mover, put in
motion by no other; and this everyone understands to be God”.*> Given
their essentially instrumental character, all causes in such a series other
than the first cause are referred to by Aquinas as ‘second causes’ (‘second’
not in the sense of coming after the first but before the third member of
the series, but rather in the sense having their causal power only in a sec-
ondary or derivative way). It is worth emphasizing that it is precisely this
instrumental nature of second causes, the dependence of whatever causal
power they have on the causal activity of zhe first cause, that is the key to
the notion of a causal series per se.* Thus the supposed self-movement of
life attests to God as the prime mover.

When considering the immanent causality of life, the proof begins by
noting that by observing living beings, senses reveal to us an order of ef-
ficient causes. But nothing can be the cause of itself, for if it were then it
would be prior to itself, which is impossible. Now in a series of eflicient
causes, the first cause is the cause of the intermediate cause or causes,
which are in turn the cause of the ultimate cause. So if there was no first
cause, then there would be no intermediate or ultimate causes at all (and
thus no causes of the sort we started out acknowledging that we know
through the senses). But if the series of efficient causes regressed to infin-
ity, then there would be no first cause. Hence the series cannot go on to
infinity, and “therefore it is necessary to admit a first efficient cause, to
which everyone gives the name of God”.** Feser contends that for Aquinas
it does not mean that ‘everything has a cause’; rather, he begins the argu-
ment by saying that there are efficient causes and that nothing can cause

# Feser, Edward. Aguinas: A Beginner’s Guide, 2009, p. 122.

# Ibid, p.123.The same argument in the form of a “Cosmological argument”is elab-
orated in a more formal and pabstract way in Feser, Edward. “The New Atheists and the
Cosmological Argument”. Midwest studies in philosophy 37.1 (2013), pp. 154-177.

# Feser, Edward. Aguinas: A Beginners Guide, 2009, p. 124.
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itself. The implication is that, for instance, if life is caused, then it is some-
thing outside the thing being caused that is doing the causing. Aquinas is
committed in particular to the principle of causality, according to which
that which comes into being, or more generally that which is contingent, es-
pecially living beings, must have a cause. Needless to say, this is not the
same thing as to claim that everyzhing without exception has a cause. So
the argument is in no way vulnerable to the stock objection aimed at the
stock caricature of cosmological arguments, such as “If everything has a
cause, then what caused God?>”.*

'The argument which directs the reason towards acknowledging God
as the source of the self-movement and immanent causality of life, sug-
gests the notion of God Himself as the most alive being existing, or, in a
way, via analogy, to understand God as the Life (the real animating prin-
ciple) itself. A fallacy of accident is committed by those who claim that if
God were immutable, then he could not be said to have life. For while the
living things of our experience change in various ways (by growing, eating,
moving), it does not follow that any possible living thing must undergo a
change. What is essential to a thing’s being alive is that the thing operates
on the basis of an internal principle, as opposed to being entirely depend-
ent on external forces. Hence, an animal can be said to be alive if its ac-
tions does flow from its own nature, whereas a stone is not alive because
it is entirely passive, and can do things (such as breaking a window) only
insofar as other things act upon it. Now, as the uncaused cause of all
things, God certainly acts in a way, which does not require his being acted
upon by anything else. Hence, he can certainly be said 7o hawve /ife. Indeed,
unlike other living things (all of which to some extent, even if not entirely,
require being acted upon by other things, insofar as they need to eat,
breathe, and so forth), God acts in a way which is completely independent
of anything else. Hence, concludes Feser, “He can be said to have life in
the fullest way possible.”*

* Feser, Edward. Aquinas: A Beginner’s Guide, 2009, p. 124.
* Feser, Edward. Five Proofs for the Existence of God, 2017, pp. 198-199.
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Another Christian use of Aristotelian-philosophical notion of life ap-
pears when one considers the teleology, finality or the inherent purposive-
ness of living beings. The so-called ‘Fifth way’ or the proof from finality
starts with the observation that things which lack intelligence, such as
natural and living bodies, act for an end, and this is evident from their
acting always, or nearly always, in the same way, so as to obtain the best
result. From this it is plain that they act “not fortuitously, but designedly”.
But whatever lacks intelligence — as most living beings for Aristotle do —
can only act for an end if it is directed by something which has intelli-
gence, “as the arrow is shot to its mark by the archer™. Therefore, together
with Aquinas, Feser concludes that “some intelligent being exists by whom
all natural things are directed to their end; and this being we call God”.*
However, Feser puts a lot of effort into showing that this does not entail
supporting most of the Intelligent Design theories, which will become
clearer if at first we pay attention to one of the most notable contemporary
defenders of the Intelligent Design argumentation — Alvin Plantinga.

Surprisingly, perhaps the best known living angloamerican analytic
Christian philosopher who has as engaged in broad apologetic effort and
dialogue with natural sciences through all his works does not provide a
clear philosophical definition of life. In his recent work Plantinga also
engages biology, with the main claim suggesting that “there is superficial
conflict but deep concord between science and theistic religion, but super-
ficial concord and deep conflict between science and naturalism.”° In re-
lation to life, Plantinga aims to debunk as inconsistent the “naturalistic
origins” assumption that “life itself developed from nonliving matter with-
out any special creative activity of God but just by virtue of processes
described by the ordinary laws of physics and chemistry: call this the

4 Feser, Edward. Aquinas: A Beginner’s Guide, 2009, p. 124.

# ST 1.2.3. Aquinas, Thomas. Summa Theologica [transl. by Fathers of the English
Dominican Province.]. New York: Benzinger Bros, 1948.

# A detailed elaboration is given in Feser, Edward. Between Aristotle and William
Paley: Aquinas’s Fifth Way. Nova et Vetera 11 (3). 2013.

%0 Plantinga, Alvin. Where the Conflict Really Lies: Science, Religion, and Naturalism.
OUP USA, 2011, p. 9.
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naturalistic origins thesis.”! That life in all its variety has come to be in
this unguided fashion is of course inconsistent with Christian belief, as
well as other kinds of theistic belief. For, according to Christians and
other theists, God has designed and created the world; he intended that
it takes a certain form and then caused it to take that form, also creating,
causing and preserving living beings.”* Of course, Plantinga convincingly
tries to prove it by dissecting and refuting the contrary thesis but it seems
a bigger attention is devoted to the questions about the origin of life, not
about what life actually is.

Furthermore, a large part in the contemporary dialogue between
Christianity and science is devoted to the notion of “fine tuning™?, of
which Plantinga is also an advocate. Fine-tuning suggests that “nature’s
fundamental constants turn out to possess reassuringly life-friendly values.
The existence of carbon-based life on Earth depends upon a delicate bal-
ance of physical and cosmological forces and parameters, which are such
that were any one of these.”* For example, if the force of gravity were even
slightly stronger, all stars would be blue giants; if even slightly weaker, all
would be red dwarfs; in neither case could life have developed. The same
goes for the weak and strong nuclear forces; if either had been even
slightly different, life, even remotely similar to the sort we have, could
probably not have developed.”® For Plantinga the fine-tuning of life, the
fact that cosmological and physical constants are friendly to the life on
Earth can serve as an as argument for theism: “God presumably would
want there to be life, and indeed intelligent life with which (whom) to
communicate and share love. Of course, this life could take many different
forms (indeed, perhaps it has taken many forms). But it doesnt seem at all

51 Plantinga, Alvin. Where the Conflict Really Lies: Science, Religion, and Naturalism.
OUP USA, 2011, p. 21.

2 Jbid,, p. 41.

3 McGrath, Alister E. Darwinism and the Divine: Evolutionary Thought and Natural
Theology. John Wiley & Sons, 2011, p. 230.

% McGrath, Alister E. The Open Secret: A New Vision for Natural Theology. John
Wiley & Sons, 2011, p. 241.

5> Plantinga, Alvin. Where the Conflict Really Lies, 2011, p. 155.
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improbable that God would want to create life, both human life and life
of other sorts; and if he wanted to create human life in a universe at all
like ours, he would have been obliged to fine-tune the constants.”® On the
other hand, according to Plantinga, on the atheistic hypothesis according
to which these constants have their values by chance (that is, those values
are not the result of anyones choice or intention) it is exceedingly improb-
able that they would be fine-tuned for life. “This seems to offer support for
theism: given theism, fine-tuning is not at all improbable; given atheism,
it is; therefore theism is to be preferred to atheism.””’” Furthermore,
Plantinga has repeatedly defended the rational validity of belief about
God as someone regularly interfering in the natural world by creating life
out of inorganic matter and preserving life every next moment.*® However,
such considerations from Plantinga indicate more of a scientific-probabil-
istic, not philosophical reasoning regarding the definition of life. At most,
what can be summarized as the Plantingian concept of life, would be that
life is something surely caused and preserved by God. In this sense, of
course, the Reformed-Calvinist Plantinga would be similar to the Catho-
lic Neothomist Feser, but there are crucial differences of opinion.
Edward Feser in a concise review of Plantinga’s recent work has given
a summary and friendly criticism towards Plantinga’s approach.” The
main line of criticism is directed towards Plantinga’s advocacy of some
forms of Intelligent Design as a supposedly scientific argument for the
existence of God, inferred from the design-like features of natural world,
including living beings. Just as you can perceive that someone is angry
from the expression on his face, so too, Plantinga writes, can you perceive
that an organ was designed from the order it exhibits. And just as the
former perceptual belief is rational despite its typically not involving an
inference or argument, so too is the latter rational even if it does not in-
volve an inference or argument. Feser comments: “As any Aristotelian can

%6 Plantinga, Alvin. Where the Conflict Really Lies, 2011, p. 158.

57 Ibid.

*8 Plantinga, Alvin. “What is “intervention?”. Theology and Science 6.4,2008, pp. 369—
401.

%9 Feser, Edward. “Conflict resolution.” First Things 228,2012, p. 61.
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tell you, it is one thing to attribute a function to something, but quite
another to attribute design to it. That roots have the functions of anchoring
a plant to the ground and taking in nutrients may well be something we
just perceive on close examination. But that is precisely because having
such functions is of the nature of roots — something built into them, as it
were. In that respect, they are very different from an artifact like a watch,
whose metallic parts do not have a time-telling function built into them
by nature. That function has to he imposed on them from the outside,
which is why a watch requires a designer.”®

Because living beings are not artifacts, to perceive functionality or
order in them is not #pso facto to perceive design. While Plantinga’s famous
evolutionary argument against naturalism and defense of the rationality
of ‘perceiving’ functionality in nature strike a blow against the naturalist’s
dogmatic rejection of teleology, they do not by themselves constitute rea-
sons to embrace theism. That is not to say that a divine intellect is not
ultimately responsible for the order of things. But for the Aristotelian —
and for such Thomists as Feser, who build on an Aristotelian founda-
tion—that claim certainly does require an argument, and an argument
that does not conflate function and design. As Feser argues, too many
Christian apologists have done this, at least since the time of William
Paley, but which Aquinas’s Fifth Way®! — though often mistakenly associ-
ated with Paley’s argument — does not. This conflation is of a piece with
another conflation bemoaned by Thomists, also in evidence in Plantingas
book. Aquinas distinguished between God as primary cause and created
things as secondary causes. Such features of living beings as digestion,
growth, photosynthesis, erosion, genetic mutation, human action, and so
on and so forth are all causal processes within the natural, created order.
But, Feser reminds, God is not merely one cause within the natural order

8 Feser, Edward. “Conflict resolution.” First Things 228, 2012.

61 Feser recapitulates his defense of Aquinas’s Fifth Way, namely, the argument from
finality or purposiveness of life against Plantinga’s Intelligent Design of living organisms.
See Feser, Edward. Aguinas: A Beginner’s Guide, 2009. A detailed elaboration is given in

Feser, Edward. Between Aristotle and William Paley: Aquinas’s Fifth Way. Nova et Vetera
11 (3).2013.
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acting alongside these others, not even an especially grand and powerful
cause. He is, rather, the cause of there being any natural order and life as
such in the first place. Created, secondary causes, including the immanent
causality of life, are like the characters and events in a novel. God as pri-
mary cause is like the author of the novel. God’s effects are therefore not
to be sought merely in otherwise unexplained natural phenomena, any
more than an author’s influence extends only to unusual plot points. Just
as a novelist is responsible for every aspect of the story, God is the source
of all causality, including ordinary, everyday causes regarding living beings
for which we already have good scientific descriptions.®

For exactly that reason, contrary to Plantinga, Feser argues that it is
not to science that we should look for evidence of God’s existence, no
more than we deduce the existence of a novel’s author from a detailed
description of the content of the story, or as an explanation of odd story
elements. That there is any story at all, even the most simple or pedestrian
one, is reason enough to affirm the existence of an author. And that there
is any world at all, or any causality at all, as especially evidenced in the
self-movement and teleology of life, is the proper starting point for an
argument for God as first cause. To appeal to God as an explanation of
specific aspects of nature that have yet to be given a satisfactory scientific
account is to reduce him to the level of a secondary cause, a lame ‘God of
the gaps’. For the Thomist, it is to metaphysics — rather than to intelligent
design arguments in physics, astronomy, or biology — that we must look
for the rational foundations of theism, for example, via considering and
rationally contemplating the metaphysical notion of life. If Plantinga
thinks of God as ‘guiding’, ‘directing’, or ‘orchestrating’ the course of evo-
lution of life by causing the right mutations to arise at the right time,
preserving certain populations from extinction, and so on, then from a
Thomist point of view God does not have to ‘guide’ or ‘control” anything,
just as “the screenwriter of the movie does not need to guide, control,
cajole, or threaten the characters to do what they wanted them to do.

62 Feser, Edward. “Conflict resolution”. First Things 228,2012, p. 61.
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God’s causality, like theirs, is far more radical than that.”® From Feser’s
work it can be extrapolated that exactly the self-movement, immanent
causality, irreducability and purposiveness of life testifies to this ‘radical

causality’ of God.

II. Concept of life in the Christian Neoplatonism of
Michael Hanby

In a way, Michael Hanby (b. 1966) who has worked both in Protestant
and Catholic institutions, reiterates and agrees with the main points de-
tended by Feser, however, Hanby deepens them through historical-gene-
alogical and ontological approach, avoiding the strict methodological
separation between theology and philosophy practiced by Neo-Scholastic
thinkers. If a label must be found for this approach, which, thanks to
Hanby’s seminal work, has started to gain a traction,* then the closest that
comes to mind might be Christian Neoplatonism, since Hanby repeatedly
uses such classically Platonic notion as ‘participation’, for example, living
beings by their very being alive “participate in the unity of God”.®

Hanby describes the methodologically critical nature of his interest in
biology as establishing biology’s constitutive relation to metaphysics and
theology, thus enabling one to expose and criticize the latent metaphysics
and theology of Darwinian biology, and to show their theoretical and
biological implications. He shows the philosophical confusion in the no-
tions of transmutation and natural selection, for instance, by jumbling
together causes and effects and blurring the difterence between the change

8 Feser, Edward. “Conflict resolution.” First Things 228,2012, p. 61.

¢ For example, Norwegian Lutheran philosophizing theologian Knut Alfsvag has
elaborated Hanby’s approach by incorporating classical Chalcedonian Christology — the
notion of incarnated God, the unity of infinite God with the finite created world through
Jesus Christ — into dialogue with modern metaphysics, thus showing Christological rea-
soning as an integral part of a more truthful understanding and perception of surround-
ing world, including living beings. Alfsvag, Knut. Christology as Critique: On the Relation
between Christ, Creation, and Epistemology. Wipf and Stock Publishers, 2018.

% Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 363.
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of a species and the difference between species. He argues that Darwin-
ism’s latent metaphysics and theology terminate in a ‘pragmatic’ self-con-
tradiction and in a reductive — and thus biologically inadequate — gaze
upon living things.®® Hanby defends the philosophical and rational superi-
ority of the doctrine of creation in comparison to Darwinian biology. It is
not because theology and science — or creation and evolution — are juxta-
posed in principle. Rather, it is “because creation can account for the truth
of the world in which there are actually living organisms and whatever
truth there might be in Darwinism, better than Darwinism itself can.”’
He argues that to ask Darwinians and other scientists to acknowledge
creation is not to ask biologists or physicists to give up on science; it is to
ask them to relinquish their bad theology in exchange for a better one, and
thus to reintegrate their science within a more comprehensive conception
of reason and an order of wisdom. “It is to ask them to be better biologists
and scientists, to be more rigorously and comprehensively empirical, more
agnostic and pluralistic about causes, less dogmatic, and more adequate
both to the nature of the act of scientific cognition and to its objects.”®®

For Hanby, in contrast to most contemporary biology, it is important
to recognize that the ontological order (what is life) and the historical
order (how life persists and came to be) are not identical, there is no reason
to restrict the understanding of ‘life’ to an understanding of organism’s
genetic history and adaptive functions; nor is it necessary to identify life
with its most primitive instances. “Distinguishing the ontological from the
historical order liberates us to understand life from within the confines of
what is in fact most immediately intelligible to us, confines that determine
all of our theorizing, namely, our experience as persons.”® If the historicist
restrictions upon ontology are removed, then the person through the ex-
emplar of his psychophysical totality represents the maximum of concrete

¢ Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 345.

7 Ibid., p. 398.

 Ibid., p. 405.

 Ibid, p. 349.
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ontological completeness known to us through which other living beings
can also be comprehended.

Hanby argues that Darwinian reductionism comes to grief at the liv-
ing organism, and, in particular, at the human person, whether we consider
the phenomenon of life from the first person vantage point or from the
side of the manifest world. Two centuries of evolutionary biology have
failed to yield an adequate account of the organism in view of the phe-
nomenon of life as lived. This failure for Hanby is not a matter of incom-
plete research but of a faulty ontology. “The formal and existential identity
characteristic of a per se unum, and of life as lived, will remain forever
‘more’ than any account of the organism given by orthodox Darwinism
because it is ontologically incapable of regarding the intelligibility which
is experientially basic as ontologically basic.””® Hanby sees evolutionary
biology as presently confined to these fundamental options: either the
‘more’ that is the organism’s unity, interiority, and intelligibility is dis-
missed as nonevidentiary and, therefore, effectively unreal, so it ends up
being relegated to ‘folk’ status as in genetic reductionism, or its explanation
is endlessly deferred, in which case it is also nonevidentiary.”

For Hanby each living being exhibits an interiority, an ‘in-itselfness’
that can never be fully communicable, and as such, is attributable to their
being. Life is the “being of living things”.”> Hanby tries to demonstrate
the philosophical and scientific relevance of the doctrine of creation as
subordinated to the doctrine of Christian God, which, contrary to the
finite God of modern science in the radical distinction between infinite
God and the finite world brings to light the intimacy of their union. Cre-
ated living things, by participating in the unity of God reveal the irredu-
cability of life through the fact each finite living thing is intensively
infinite simply invirtue of its incommunicable being. As Hanby explains,
“for at the heart of each thing is the mystery of being, and at the heart of

7 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &

Sons, 2013, p. 219.
" Ibid.
72 Ibid., pp. 351-352.
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the mystery of being is the mystery of God. This mystery does not lie
inaccessibly behind the empirical but is manifest in the empirical. It pre-
sents itself to us in each human face, and analogously in the life of every
organism. It shows itself wherever an interior life finds outward expression
in visible and intelligible form, provided that reason takes its form from
the creation in which it is a participant and allows things to be instead of
first regarding them as matter to be worked upon.””

Through the act of being every living creature receives inferiority from
God, thus every ens is constituted in a unique existential identity and in
an infinity of relations to the community of beings, apart from which it
never actually exists. Substantial identity, interiority, and relationality are
proportionally, not inversely, related. “The more profoundly a thing ‘pos-
sesses’ its own being, the more integral its unity and the deeper its interi-
ority, the more profound is its capacity to transcend itself in relation to
what is other: in self-movement, respiration, metabolism, sensation,
knowledge, love, and prayer.””

It is important to understand how Hanby connects the interiority,
indivisibility, irreducibility of living beings with the corresponding
self-transcendence of life through his criticism of Darwinian mechanistic
metaphysics. In this way, Hanby gives an ontological interpretation — con-
sidering life as zhe being of living things — to standard Aristotelian notion
of teleological structuredness espoused by living beings.

Hanby argues that the Darwinian notion of nature as a mechanistic
artifice is defective insofar as it is inadequate both to living organisms as
dramatic centers of action and identity persisting across time and to our
perception and lived experience of the natural world as an intelligible
whole comprised of intelligible wholes.”” With Darwin’s conflation of na-
ture and art, being and history, the living organism begins to disappear as
the subject matter of biological science, thus organism as the subject of its

3 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 363.

™ Ibid., p. 392.

5 Ibid., p. 200.
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own being and action also recedes in oblivion. This disappearance is never
total, partly because it is never really possible in principle to dispense with
the ‘what knowledge’ corresponding to teleological wholes that lies at the
foundation of inquiry. It means that Darwinian biology inevitably pro-
poses an authoritative answer to a question in which it feigns no interest.
It does so by reducing the ‘what’ to the ‘how’, by equating the identity and
unity of its subjects, the unity of a mechanical aggregate, with the sum of
its interacting component parts, and the history of causes which produced
it. Eventually, all moderns lack articulated sense of the substantial identity
of the organism as an unum per se: a whole which, though depending upon
the material interactions of its parts, transcends them as their subject.
Lacking is “the self-transcending unity and interiority which for Aristotle
distinguished ‘things existing by nature’ from artifacts. The hollow universe
of mechanistic materialism is populated with equally hollow organisms.””

This self-transcending unity, which emerges from the interiority of
living beings corresponds to teleology ignored by Darwinism. Teleology
cannot be translated without remainder into mechanistic function (or
functionless effect), without at the same time depriving evolutionary the-
ory of the animating principle which it continues to assert as ‘the struggle
for life’. This is because teleology cannot be reduced to function or effect
without depriving biology of its very subject matter: “Organisms that are
the subjects of their own being, for the sake of which they grow and act
in characteristic ways. It is this ‘sake’ which gives rise to the possibility of
struggle in the first place.””’

The mechanistic ontology which Darwin inherited from William
Paley and the tradition of British functionalism led him to view the living
organism as the accidental aggregation of parts outside of parts. Pushed
to logical conclusion, the ‘universal acid’ of Darwinism dissolves the very
subject and presupposition of Darwinian theory: living unities who have
a stake in being.”® Hanby never tires to stress that by converting nature to

76 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 208,

7 Ibid, p. 215.

8 Ibid., p.217.
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artifice, this tradition emptied living things of the self-transcending unity
and incommunicable interiority conferred on them by Aristotelian form
and Christian esse, which is affirmed in the very fact of our thinking and
acting.” “As Paley brought to term the seventeenth-century conflation of
nature and artifice, transposing Aristotelian form from an interior princi-
ple of motion into an extrinsic arrangement imposed from without on
parts essentially external to each other, he completed the reduction of
creation to manufacture and emptied living entities of the remainder of
self-transcending unity and incommunicable interiority previously con-
ferred upon them by essence and esse.”™

In order for development and growth to be the development and
growth of a living being, this development must presuppose an ‘indivisible’
unity or identity that ontologically precedes and transcends its historical
unfolding, a unity and identity that is the principle of integration for the
parts as they develop and for whose sake they develop. Hanby argues that
“it is indeed precisely the full realization of this identity and unity — its
perfect actuality — that all things ‘seek’ in their endeavor to be. It is this
identity of what a thing actually is and this unity for whose sake it unfolds
what Aristotle meant when he called the ‘soul’ (anima) the actuality of a
body”.®! In the actual living of an organism’s life, “biological insides and

environmental outsides”®?

are not two contiguous, but externally related
realms, otherwise separated by an abyss and requiring some mechanism as
a fertium quid to account for their artificial ‘interaction’ or ‘relation’. Rather,
inasmuch as they are in act — being, doing, living — they comprise a single
actuality, maintaining distinction without separation. Teleology in this
sense simply affirms the primacy of actual living things and the fact that
they always already have the world as their essential presupposition. To
deny teleology then is to deny the actual world or to exchange it for a

counterfactual abstraction. Hanby speculates that “the frustrated attempt

7 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 226.

® Ibid, p. 252.

% Ibid, p. 157.

® Ibid, p. 162.
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to transform and supplant teleology is a subset of modernity’s metaphys-
ical decision to give possibility ontological priority over actuality”.

If life is conflated with mechanistic artiface, it means that is not the
subject of its own being and does not therefore possess itself in the way a
real living thing does. Hanby illustrates the distinction by invoking
Thomas Nagel’s question, “What is it like to be a bat?” He argues that it
even makes sense to ask what it is like to be a plant or the 1-mm-long
roundworm Caenorhabditis elegans (C. elegans). Even a C. elegans has a
certain unity and transcends itself in appetitive relation to its ‘world’ of
ambient bacteria. Even though C. e/egans is somewhat unique in the fact
that each possesses an identical number of cells (935), this C. e/egans can
never be that C. e/egans, in more than a functional or formalistic sense for
‘purposes’ other than ‘its own’. But it makes no sense to ask what it is like
to be a car. ‘Being a car’is not like anything, because a car does not exist
in other than a purely logical sense. Why? Because an artifact such as a
car is not a subject of its own being and end; its form and purposes are
accidental and extrinsic to its matter. An organism, by contrast, has or
rather is its own project, and this is because its deing is incommunicably
proper to it. An organism, however primitive, thus possesses an interiority
that an artifact lacks.®

In the end, Hanby offers various creative examples of how his ap-
proach towards life as the indivisible, self-transcending, interior being of
living things could be used to deepen empirical research. He invites read-
ers to imagine how mechanical analysis could flourish without reduction-
ist fantasies. For instance, life as the being of living things could be
manifested in biochemical regularities and somatic integration, and yet
remain irreducible to biochemical analysis that always abstracts from the
actual living whole. A form of organic unity could be conceived that
would be more than a unity of organization and aggregation. Such a form
of biological science could be imagined in which understanding organisms

8 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 213.
8 Ibid., p. 210.
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is not simply a matter of reducing them to the average genotypic profile
of their populations, or reducing the semantic aspects of animal form and
the lived lives of organisms to just-so stories of functional utility. Further-
more, it could be possible to perceive living things as objectively beautiful,
meaningful in themselves and to us, and not merely the accidental but
useful by-product of their survival value.®

[ll. The Concept of life in Christian phenomenology:
Michel Henry and Jean-Luc Marion

Although recently there has been a significant wave of ‘eco-phenom-
enology’ which has given considerable attention to the notion of life,* in
the works of Anna Theresa Tymieniecka, the dominant figure of the field,
one can hardly discern anything specifically Christian regarding the con-
cept of life. Her approach might be called more Schellingian,® (life is not
‘created’, God is not distinct from the world, rather life itself gradually
ascends from the ‘womb of the universe’ and through human creativity
transforms into divinity and the sacred sphere of life) in which the basic
rules of the Christian ‘language game’ or sometimes even those of the
classical phenomenology seem regularly to be trespassed.

On the other hand, the last 30 years of phenomenology have been
characterized by the debate about the ‘religious’ or rather ‘theological turn’

85 Hanby, Michael. No God, No Science: Theology, Cosmology, Biology. John Wiley &
Sons, 2013, p. 404.

86 Smith, William S., Jadwiga S. Smith, and Daniela Verducci, eds. Eco-Phenomenol-
ogy: Life, Human Life, Post~-Human Life in the Harmony of the Cosmos. Vol. 121. Springer,
2018. Brown, Charles S., and Ted Toadvine, eds. Eco-phenomenology: Back to the earth
itself. SUNY Press, 2012.

87 “In Tymieniecka’s philosophy one can discern Schelling’s soundings about the
potentiality of life, the presence of logos in the Universe, thus imparting meaning to
human qualities as a result of the development of logos. The philosopher discerns moral
sense as potentially existing in live forms of nature and their yearning towards the divine
becomes really apparent in the human world” as noted by Kale, Maija. “Eco-Phenom-
enology: Philosophical Sources and Main Concepts.” Eco-Phenomenology: Life, Human
Life, Post~-Human Life in the Harmony of the Cosmos. Springer, Cham, 2018, p. 53.
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in French phenomenology®, where one can encounter prominent self-pro-
tessed Christian thinkers working in the phenomenological tradition. Al-
though there are several thinkers adhering to this school of thought, in
relation to Christianly determined concept of life it is impossible to ignore
Michel Henry (1922-2002) who made ‘life’ into the basic notion of his
phenomenology, while perhaps the most famous contemporary Christian
(Catholic) phenomenologist Jean Luc-Marion (b. 1946) is more elusive
regarding life, even if in many aspects he is in debt to Henry. It is to these
two thinkers to whom our attention now will be drawn.

Henry explores a very phenomenological theme: what it is for some-
thing to be made manifest? Or, as Marion will later put it, building upon
Henry’s work, what it is for something to be given? By criticizing the
privileging of the subject in both Husserl and Heidegger, Henry clearly
champions the phenomenality of the phenomenon. His focus is the very
phenomenon of ‘manifestation’, which, in effect, is the revelation of life
itself, as he will come to term it in his later work. For Henry, manifesta-
tion is fully immanent, so much so that there is nothing transcendent.®
But then the question is: manifestation of what? Ultimately, the answer
turns out to be manifestation of manifestation itself, which turns out to
be alternatively referenced as ‘Life’ and/or later ‘God’.

Henry engaged in a study of affectivity in order to make life accessible
to an adequate understanding. The phenomenon of life, strictly speaking,
is indescribable, inapparent, deprived of phenomenalization. Even if clearly
indicated by certain appearances, life itself withdraws from appearing.
A phenomenologist is supposed to describe phenomena, to grasp appear-
ances, but how to grasp the inapparent, how to describe the indescrib-
able? Moreover, “phenomena that are withdrawn from phenomenalization

8 Janicaud, Dominique, et al. Phenomenology and the” theological turn’: the French de-
bate. No. 15. Fordham Univ Press, 2000. Benson, Bruce. Words of life: New theological turns
in French phenomenology. Fordham University Press, 2010. Schrijvers, Joeri. Ontotheolog-
ical turnings?: the decentering of the modern subject in recent French phenomenology. SUNY
Press, 2011.

% Simmons, J. Aaron, and Bruce Ellis Benson. 7he new Phenomenology: A Philosoph-
ical Introduction. A&C Black, 2013, p. 95.
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are encountered without being constituted by an intentional conscious-
ness”.”

In Henry, “life” has therefore no biological meaning, but an exclusively
phenomenological one, which means that it refers to this fundamental
mode of appearing that is, as self-appearing, radically distinct from the
ek-static nature of intentionality.” It is not the opening to an other, but
enclosed in itself, undergoing itself in self-experience (épreuve de soi that
Henry distinguishes from conscience de soi, self-awareness), which is pre-
cisely for Henry the condition of possibility of any experience of an other
or hetero-affection. As Henry illustrates through the example of a biology
student, none of the forms of intentional directedness — including the
most elaborate forms of scientific knowledge — would be possible if they
were not revealed as such to a living subject that is characterized by au-
to-affection or, better yet, that 7s auto-aftection. Henry also uses the term
‘transcendental affectivity’ to characterize this self-appearing proper to his
phenomenological concept of life: it is 7anscendental in the sense that it
is the condition of possibility of every possible phenomenon, and it is
affectivity because the self-experience that characterizes the living (vivany)
is a form of primal suftering (souffrir originaire) or pathos.”®

During the last phase of his life, Henry pursued the project of a phil-
osophy of Christianity by focusing on the concepts of flesh and revelation.
But what does a philosophical or even a phenomenological ‘reading’ of
Christianity mean here? To be sure, Henry’s philosophical approach does
not rely on religious faith in the sense that his phenomenology of life
would presuppose Christian faith. It is rather the other way round: as
Henry himself admitted, it is the development of his phenomenology that
led him to discover in the Scriptures an intuition of life that, although

% Tengelyi, Ldszl6. “New Phenomenology in France.” The Southern Journal of Philos-
ophy 50.2,2012, p. 299.

°! Simmons, J. Aaron, and Bruce Ellis Benson. 7be New Phenomenology, 2013, p. 96.

%2 Seyler, Frédéric, “Michel Henry”, The Stanford Encyclopedia of Philosophy (Fall 2019
Edition), Edward N. Zalta (ed.), URL = https://plato.stanford.edu/archives/fall2019/

entries/michel-henry/
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written in a non-philosophical language, corresponds to his own phenom-
enological concept of immanent affectivity.”®

From a philosophical perspective, the turning point that leads Henry
to his interpretation of Christianity is the need to account for individual
subjectivity as rooted in life, a life that is common to all the living and
therefore transcends the living while remaining at the same time imma-
nent. This is why auto-affection is, for Henry, essentially tied to a form of
passivity: subjectivity is characterized by a dimension of suffering, namely,
of pathos, without which it would simply not be living subjectivity. Sub-
jective powers of the ‘I can’ therefore always refer to a deep-seated and
original powerlessness of a life that cannot escape from itself. It is this
relation between the living and life that Henry seeks to describe through
the concept of ‘transcendental birth’. Transcendental birth, which is iden-
tical to the birth of subjectivity, cannot be understood with reference to
the world, for instance as ‘being-in-the-world’.** In other words, the status
of auto-affection as immanent self-appearing — i.e., Henry’s definition of
transcendental subjectivity or ipseity (from ipse, self) — cannot be engen-
dered by something of an entirely different nature (the exteriority or ‘ex-
ternality’ of the world), but must be engendered ‘within’ auto-affection
itself, i.e., within and through life.

Life as capable of engendering the form of ipseity is, for Henry, abso-
lute life, which transcends each individual living being.” Subjective pow-
ers described by the ‘T can’ thus take place when the T’is given to itself in
auto-affection. By engendering individual life, absolute life engenders in
fact itself.” This is, however, only possible in the form of ipseity, since life,
tor Henry, equates with auto-affection, which in turn equates with ipseity.

% O’Sullivan, Michael. Michel Henry: Incarnation, Barbarism, and Belief: an Introduc-
tion to the Work of Michel Henry. Peter Lang, 2006, p. 182.

% Henry, Michel. I am the Truth: Toward a Philosophy of Christianity. Stanford Uni-
versity Press, 2003, p. 71.

% Seyler, Frédéric, “Michel Henry”, The Stanford Encyclopedia of Philosophy (Fall 2019
Edition), Edward N. Zalta (ed.), URL = https://plato.stanford.edu/archives/fall2019/
entries/michel-henry/

% Henry, Michel. I am the Truth, 2003, p. 152.
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In the language of Christianity, absolute life is God and the original form
of ipseity (or ‘archi-ipseity’) is Christ as the ‘First living’. Christianity for
Henry thus provides a radical phenomenology that reveals God, contrary
to Levinas and Marion, as something deeply immanent to us — there is
nothing closer to us than our own life as lived.”

Although Marion builds upon the work of Henry, the concept of life
does not play a vital role in his ouevre. If Henry considered the immanent
auto-affectivity of life as the ground of manifestation, then Marion takes
a step further, announcing givenness as the real logically and phenomeno-
logically prior source and horizon of appearing. Thus the phenomenon of
life, according to Marion, would rather receive its meaning from the sheer
givenness of life. The most persistent traces of Henry’s notion of life in
Marion’s work can be seen in his understanding of flesh as a kind of saz-
urated phenomenon, in which the surplus or overflow of meaning or intui-
tion saturates and exceeds the subject’s capacity of conceptualization. The
immanent auto-affectivity of living flesh, which senses itself sensing, em-
bodies such overflow of meaning, saturing experience and intentionality.
Through the living flesh the immensity of self is given to itself.”®

Recently Marion has considered birth as a paradigmatic case of an
event proper to and definitive of all living beings, which is as such is un-
foreseeable (without cause, without conditions of possibility, etc); which
always provokes an excessiveness (my life itself, which develops without
common or foreseeable measure); that is capable of more than it is able
(the im-possible); it happens once for everyone, and is therefore perfectly
unrepeatable, irremediable, and irreversible, thus justifying what meta-
physics never explains about time: its irreversible orientation. As Marion
writes, “More than one event among others, more than the paradigmatic
event, more even than the first among all events that affect me, birth puts
into operation the eventness that sustains and triggers every phenomenon
as an event that passes (of) izself.””

°7 Simmons, J. Aaron, and Bruce Ellis Benson. 7be New Phenomenology, 2013, p. 96.

% Marion, Jean-Luc. In excess: Studies of Saturated Phenomena. Fordam University
Press: New York, 2002, pp. 82-104.

% Marion, Jean-Luc. Negative certainties. University Of Chicago Press, 2015, p. 193.
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However, Marion mostly tries to methodologically separate the work
of philosophy from that of theology, thus, unfortunately, the potential role
of his rudimental thoughts about the concept of life in relation to his
wider project of a hypothetical Christian philosophy informed by phe-
nomenology of givenness require a far too speculative inference with a
large degree of conjecture.

Conclusion

'The main trends of the latest Christian-biophilosophical thinking
about the concept of life can be summarized as follows. On the one hand,
life is something self-moving, an immanent causation, and inherently
teleological, which nevertheless is caused and moved by God. Contem-
plating the nature of living beings can give some indirect analogical
glimpses of a being which, as uncaused, yet radically causing, is the one
most alive, indeed, Life itself, which directs all living beings in their in-
herent purposiveness towards their finality. While this Neoscholastic rea-
soning highlights the proactive aspects of life, the phenomenological
approach points toward the immanently auto-aftective, passive, sensory
nature of life, in which the incarnated, crucified God appears as the fullest
manifestation of this passionary and affective, yet vivifying dimension of
life. Another approach sees life as the being of living things, emphasizing
the wholeness, indivisibility, interiority, irreducability and self-transcend-
ence of life. One problem with all these explicitly philosophical approaches
can be brought from the theological or rather Christian flank of the equa-
tion, asking: but what really is specifically or exclusively Christian in these
kinds of reasoning? Because so far they mostly operate on the level of
common theism — shared by all Abrahamic faiths and some other reli-
gions — omitting or leaving in backround those aspects, namely, the most
crucial aspect — Jesus Christ as the incarnated Son of God — which would
really set apart and differentiate Christian Biophilosophy from other reli-
gions. It remains to be seen, whether a consequently Christological ap-
proach towards the concept of life can be constructed with the help and
in the framework of possibilities enabled by philosophical toolkits.



Dzivibas jeédziens jaunakaja kristigaja
biofilozofija

Kopsavilkums

Nesenis ar “jauna ateisma vilni” un neodarvinisma saistitas plasas de-
batés par religijas un zinatnes attiecibam, kristigo nostadnu parstavjus no-
statot aizstavibas pozicijas, tika piemirsts jautajums par implicito dzivibas
izpratni ka konceptualu starakmeni “kaujas” starp dazadam, biezi vien
nesavietotam biofilozofijam. Biofilozofijas ka atseviskas, metafiziski fun-
damentalakas disciplinas nojégums lauj to noskirt no biologijas filozofijas
ka zinatnes filozofijas apaksdisciplinas, kas piesaistita biologijas ka salidzi-
no8i nesenas, atdalitas dabaszinatnu nozares teorétiskajam probléemam. T4,
pieméram, var runit par dazadam biofilozofijam, ka aristotelisko, kantisko,
kartézisko vai kristietisko, kuru centra ka pamatjédziens ir noteikta dzivi-
bas izpratne, no kuras hierarhiski tiek atvasinati talaki ar dzivo butnu un
dzivibas fenomena problematiku saistiti filozofiski jautajumi. Vienkarsibas
labad raksta ar kristietisko biofilozofiju saprasts filozofijas ka diskursivas,
racionalas, hermeneitiskas vai heiristiskas disciplinas lietojums tadiem
kristigiem mérkiem (kas balstiti no ticibas Atklasmei izrietosajos kristiga-
jos priekspienémumos un jédzieniskaja lauka), kas pievérsas dzivibas iz-
pratnei un refleksijai par dzivaim butném.

Attiecigi galvenas jaunakas (2005-2020) kristigas biofilozofijas iezi-
mes dzivibas jédziena izpratné var kopsavilkt sadi: lielu dalu jaunakas filo-
zofiski augstvértigakas un polemiski ievirzitakas kristigas biofilozofijas
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lauka aiznem neosholastika, kas ciesi saistita ar Sobrid plauksto$o neoaris-
totelismu, neotomismu un neorealismu. Jaunakas neosholastiskas tradicijas
galvenais parstavis, kur§ anglofonas analitiskas pieejas ietvaros konsekventi
pievérsies biofilozofiskai problematikai, ir Edvards Fezers (Edward Feser).
Sekojot citam prominentam neosholastiku biofilozofijas praktizétajam
Etjenam Zilsonam (Etienne Henri Gilson), Fezers dzivibu saprot ka pas-
kustibu, imanentu c€lonibu, pastavigi izcelot dzivibas teleologisko, mérk-
tiecigo un mérkvérsto raksturu, ko izraisa, uztur un “kustina” Dievs. Tade-
jadi dzivibas fenomena metafiziska apcere uzreiz lauj to iesaistit dazadas
argumenticijas par labu Dieva eksistencei. Dzivas butnes netiesas analo-
gijas cela norada uz butni, kas neizraisita, tomér radikali izraiso$a ir vis-
dzivaka, proti, ir pati Dziviba, kura visas dzivas butnes to ieksgji piemitosa
mérktieciba virza pretim galéjam mérkim. Fezers, sekojot Aristotelim un
Akvinas Tomam, kritizé ar1 dzivibas redukcionistiskas definicijas.

Lai gan par slavenako musdienu kristigo filozofu un apologétu nereti
tiek uzskatits Alvins Plantinga (4/vin Plantinga), vina darbos parsteidzosi
maz rodamas atseviskas atzinas, kas pievérstos dzivibas jedzienam. Pret-
statd darvinismam un visparéjam naturalismam, Plantinga norada uz dzi-
vibas “pardabisko” izcelsmi un evolacijas procesu mérktiecigo virzibu,
tapat izcelot t. s. Fine Tuning jeb smalkas salagotibas argumentu par labu
Dieva eksistencei, kas paredz, ka Visuma fundamentalas kosmologiskas
konstantes apbrinojama karta ir uzstatitas par labu dzivibas iespéjamibai
uz Zemes. Tacu sie un citi Plantingas argumenti drizak uzdod jautajumu
par dzivibas izcelsmi, nevis jauta “kas dziviba ir?”. Fezers kritizé Plantingu
par piekdapsanos mehanistiskajam pasaules uzskatam, kas Dievu saredz
tikai ka vienu lielu iek$pasaulisku céloni, kurs iekustina citus hierarhiski
mazakus célonus, vienlaikus kritizéjot Plantingas praktizéto t.s. Intelligent
Design argumentaciju. Fézers norada, ka, ta ka Dievs ir iemesls pasaules
un célonibas ka tadas pastavésanai vispar, proti, Dievs ir arpussistémisks
un arpasauligs, apologétiskais uzsvars ir javirza uz daudz radikalakas cé-
lonibas un meérktiecibas (teleologijas) ka metafizisku lielumu izcel$anu,
kuri, iesp&jams, visskaidrak paradas tiesi dzivas butnes un dzivibas feno-

mena.
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Ja neosholastiska ievirze izcel dzivibas proaktivos aspektus, tad feno-
menologija ka cita ietekmiga kristigas biofilozofijas pieeja Misela Anri
(Michel Henry) darbos izce] dzivibas imanenti auto-afektivo, pasivo, sen-
soro aspektu, kura iemiesotais, krustasistais Dievs paradas ka vispilnigaka
pasionaras un afektivas dzivibas manifestacija. Lai gan Zans Liks Marions
(Jean Luc-Marion) dzivibas fenomenam atseviski nepievérsas, vina feno-
menologijas ietvaros dzivibu var tematizét ka tadu piesatinato fenomenu
ka notikums vai miesa (un tas afektivitate) paveidu, izcelot dzivibas radi-
kalo dotibu, intuicijas parméru, neparedzamibu, nenoteiktibu, neparskata-
mibu un pretintencionalitati. Maikla Hanbija (Michael Hanby) praktizéta
kristiga neoplatonisma ietvaros, kas vésturiski genealogiskas pieejas cela
atsedz darvinistisko biologiju ka “sliktas” mehanistiskas metafizikas un
noklusétas teologijas paveidu, dziviba ir izprasta ka pati dzivo butnu esa-
miba, uzsverot dzivibas veselumu, nedalamibu, nereducéjamibu, ieksejibu
un pastranscendenci.

Atslégas vardi: kristietiba, biofilozoflja, imanenta céloniba, paskustiba, tele-
ologija, afektivitate, nereducéjamiba.
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Anne Sauka

LIFE IN PROCESS: THE LIVED-BODY ETHICS
FOR FUTURE

The article explores the concept of ‘life’ via processual ontology, contrasting the ap-
proaches of substance and processual ontologies, and investigates the link between ontolog-
ical assumptions and sociopolitical discourses, stating that the predominant substance
ontologies also promote an objectifying and anthropocentric framework in sociopolitical
discourses and ethical approaches. Arguing for a necessary shift in the ontological concep-
tualization of life to enable environmentally-minded ethics for the future, the article
explores the tie between the sociopolitical discourses embedded in a worldview that is
grounded in substance ontology and ez‘/yica/fmmewarks. Whilst ajﬁrming this tie, this
study also explicates the limitations and potential feasibility of a processual understanding
of life, in the context of the existential disposition of the self-alienated lived-body self that
is ontologically predisposed to objectification as a necessary pre-condition to human

self-awareness.

Keywords: /ife, lived-body, ethics, process, ontology, Posthumanism

Introduction

In this article, I will explore the difference between substance and
process ontologies in understanding life, and their corresponding influ-
ence on the sociopolitical discourse, arguing that environmental solidarity
might function better if a profound change was implemented in the on-
tological understanding of life, moving toward a post-anthropocentric
shift away from ego-centeredness. In addition, a processual understanding
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of life, might also positively affect societal relationships, mitigating social
alienation and the feeling of isolation, and human (as well as nonhuman)
wellbeing in general.

'This view is based upon the assumption that our understanding of life
(and death) is, in the last instance, dependent upon the ontological dispo-
sition of the ‘understanding-agent’, i. e. the human self, and, thus, to a
certain limit always context-dependent and socially constructed, yet, at the
same time also materially embedded — namely, related to the actual mate-
rial perceptual possibilities of humans, as materially embedded and en-
fleshed! (processual) beings.

Hence, it is understandable that to a certain limit the decentering of
the ego position (as proposed by different authors in environmental ethics
and Posthumanism) is problematic, and our perceptual position always
already takes part in reality-construction, even before clear and conscious
decision-making is possible. Yet, at the same time, it seems plausible to
assume that decentering of the ego-position is possible, as (1) the cultural
limitations of the ontologically bound ego position are unclear and cul-
turally varied — namely, different cultures already have varied perceptions
of life and the self, and (2) the discursive praxis and attitudes, related to
the understanding of life and matter have variously affected human-envi-
ronment relationships, as well as human-human relationships over difter-
ent time periods and spaces.

'The proposal of the lived-body ethics, thus, considers both the neces-
sity to acknowledge human selthood, without which, any conversation of
human responsibility and ethical stance is entirely impossible, as well as
proposes a reconsideration of the self within a broader context of a pro-
cessual philosophy of biology, thus, moving beyond an ego-centered, sub-
stance-bound ontology, to delineate the processual character of life and
the self. In this context, ‘post-anthropocentric’ designates an attempt to

1 "This concept is used in place of the concept ‘embodied’, as a way to designate the
carnality (Leiblichkeit) of the self, rather than a mechanical ‘embodiment’ of a self. Rather
than being ‘endowed’ wizh a body, the self is to be understood as an intrinsic part of the
processually constituted and perpetually maintained lived-body.
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balance the traditional Western conceptualization of a world viewed via
the ego-function of a lived-body self, by the processual instability of the
selthood, demonstrating ‘life’ beyond a ‘life and death’ dichotomy, funded
by the ego-function of a self.

In an ethical context, at least two reasons for such reconsideration are
apparent: a processual understanding of the self allows (1) to demonstrate
human-environment interaction and interdependency, facilitating envi-
ronmental solidarity,? as well as a posthuman understanding of nature, as
a natureculture continuum, where human processes and natural processes
are profoundly interwoven, and (2) to cultivate environmentally-minded
attitudes and praxes in dealing with our life-world, thus, influencing the
material conditions and human relationships. The second reason is linked
to the ontological assumption of the naturecultured meaningful material-
ity, which rests on the observation that the influence of ideas on matter is
undeniable as well as self-evident in different forms, for example, in agri-
culture and medicine, where the form of vegetables, as well as illnesses, are
often humanly co-created in undeniably natural environments.

An ethical stance can, thus, not only facilitate a change in the conduct
of individual human agents but also promote the development of other-
wise-oriented technologies and ultimately change the material conditions
themselves, mimicking the predominant ontological assumptions. For this
reason, a change in the ethical paradigm principally requires a change in
the ontological assumptions of a society, which is a stance that will be
further argued in this article. Thus, the first part of the article articulates
the concept of life within the processual philosophy of biology, beyond the
dichotomy of life and death and considers the understanding of a ‘self” in
the context of the understanding of life. The second part of the article

2 'This term, first introduced in 2006, is coined to designate a compromise between
ecocentric and anthropocentric ethics and highlights social and ecological interdepen-
dency. This article explores the lived-body ethics as such a compromise, based on the
ontological position of a lived-body self in the context of the perception of the notion of
‘life’. Mathevet R., Thompson J., Bonnin M., “La solidarité écologique: prémices d’une
pensée écologique pour le xxie siecle ?”// Ecologie & politique, 2012/1 (No 44), pp. 127-
138.
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contextualizes this view with the concept of life in context with the expe-
rienced lived-body self via the notions of being, becoming and having,
building a connection between the ontological disposition and the ethical
sphere. In the concluding part of the article I then address some concrete
ethical issues related to the currently predominant discursive perceptions
of life and the self, in dealing with environmental, scientific and socio-
political matters and argue for a refutation of substance ontology and
dualism in dealing with today’s ethical issues, by broadening the percep-
tual horizons towards the lived-body ethics built upon the concepts of
senseful materiality and process ontology, i.e. life understood as a per-
petual change of matter and energy beyond the dichotomy of life and
death or nature and culture.

I. The Processuality of Life

What is life? Probably the ultimate question of this age, the answer to
which might profoundly influence our future relationship with the world
and with ourselves — i. e. our societal and environmental wellbeing. This
question might seem too abstract to matter in the everyday life situations
that pertain to ethics; yet, its philosophical consideration is necessitated
by the ontological disposition of the human being, as well as emerges in
the sociopolitical and ethical contexts of the Anthropocene.

In a traditional philosophically anthropological context, ‘life’ usually
emerges in a dichotomic relationship with ‘death’— this dichotomy, how-
ever, is unbalanced and ultimately adheres to the perception and experi-
ence of a self. How is life the opposite of death, if not through the eyes of
an observer, for whom ‘life’ is a stable, substantial state, destroyed and
ruined in death?

However, whereas the experience of ‘life’ can be attributed to materi-
ally embedded situations, the ontological status of ‘death’ might be over-
valued,® if a post-ego-centered approach is adopted. Ultimately, whereas

3 See Braidotti R. “The Inhuman: Life Beyond Death”// The Posthuman, Cam-
bridge: Polity Press, 2013, pp. 105-142.
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‘death’ has an important sociopolitical value, ‘life’ is a concept that goes
beyond the circumstantial viewpoint of a species-perception. A dying en-
tity compels us to experience the dispersion of life forces within a certain
presupposed ‘being’ — i. e. the end of life in a perceptually stable form. It
is certainly a particular kind of process with a meaningful impact on the
ecosystem or societal system, where it occurs, yet, the energy, driving the
particular form of life, cannot be said to be finished or ceased to be — the
quantity of life on earth does not diminish, it is rather transformed in
different processes, continued elsewhere and otherwise. This can be viewed
from different perspectives, allowing a pluralistic interpretation. Thus, on
a biological level, a blade of grass is ‘reincarnated’ in a cow’s stomach,
whilst a store-bought salmon becomes a part of me. Simultaneously,
a philosophical or chemical perspective might allow a different inter-
pretation.

'Thus, when viewed from a critical posthumanist standpoint, life does
not stand in a dichotomy with death, but rather includes death as one of
its principle expressions.* Rosi Braidotti states:

“Life is desire which essentially aims at expressing itself and con-
sequently runs on entropic energy: it reaches its aim and then dis-
solves, like salmon swimming upstream to procreate and then die.
'The wish to die can consequently be seen as the counterpart and as
another expression of the desire to live intensely. The corollary is
more cheerful: not only is there no dialectical tension between Eros
and Thanatos, but these two entities are just one life-force that
aims to reach its fulfilment. Posthuman vital materialism displaces
the boundaries between living and dying. ‘Life’, or zoe, aims essen-
tially at self-perpetuation and then after it has achieved its aim, at
dissolution. It can be argued, therefore, that Life as zoe also encom-
passes what we call ‘death’.”

* 'The logical relationship here might be analogical to the relationship of good and
evil in a theological position where evil is only circumstantial, whereas good encompasses
the whole of creation.

5 Braidotti R. The Posthuman, 2013, p. 134.
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Such a stance might seem counterintuitive at first and should be ex-
amined more closely. How do we arrive at the dichotomy of life and death
and why is it so important to us? First, certain kinds of presuppositions
are needed to arrive at this dichotomy at all — most important of these is
the presupposition of a substance ontology. One of the most notable phil-
osophers, discussing human life as a way towards death is Martin Heideg-
ger, and for him another question — ‘What is a thing?’ is of the greatest
importance. His work seems to reflect the whole Western tradition of
philosophy and he is certainly not alone in asking: “Why is there some-
thing, rather than nothing?”” When life is looked upon as a path towards
death, the questioning of existence itself seems to logically follow, but
rather than addressing that question, we might try to question its found-
ing paradigm instead.

Western tradition of philosophy has hitherto been permeated by seem-
ingly unanswerable questions — ‘what is a thing?, ‘what is life?’, ‘what is
anything? — these are all questions that seem to point out the indiscerni-
bility of any life phenomena, leading philosophy further and further to-
wards the instability of meaning — both the instability of the self as well as
the unreliability of knowledge itself, reflected by the existential, psycho-
analytical and poststructural traditions. The problem with this questioning,
however, lies in the fact that rarely has the issue been raised, as to why the
question of ‘what?’ superimposes all others, including, the question of
‘how?’, by delegating it to other sciences that deal with the more ‘pragmatic’
aspects of life. Rather than criticizing philosophy for being too ‘abstract’ or
‘inapplicable’, which is an aspect addressed by Heidegger, who states that
the question ‘what is a thing?’ is one that makes housewives laugh, I want
here to highlight the fact that the problematization when it occurs through
the lens of a ‘what’ already presupposes a substance ontology, where

¢ Heidegger M. Die Frage nach dem Ding, 1935/36, Frankfurt am Main: Vittorio
Klostermann, 1984.

7 “Warum ist Uberhaupt Seiendes und nicht vielmehr Nichts?>“ See, for example,
Heidegger, M. Was ist Metaphysik? (1929), Frankfurt am Main: Vittorio Klostermann,
1955, p. 21.
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processes are always already hierarchically subjected to objects, and a ‘how’
is already an attribute and a consequence of lesser importance that can be
dealt with outside and without the help of philosophical discussion.

Thus, the question ‘what is a thing’ and the understanding of life and
death are significantly linked, as Heidegger’s philosophy rightly reveals. By
asking this question in this way, one already presupposes that thingness
and fixedness precede process and transformation, thus, implementing an
object-oriented substance ontology. Death here acquires a primary role, as
the ultimate signifier of what it means to be alive. ‘Being alive’ becomes
an attribute, a fixed state of being ‘undead’, ‘being-towards-death’ or rather
‘being not-yet-dead’, and all processes are subjected to the analysis of the
‘on/oft” functions of substance realities.

Yet, as already mentioned, this kind of argumentation has run its
course towards a realization of the instability and unreliability of the self
and knowledge of objects. Often, it also stifles philosophical investigation:
one argues — if we cannot even understand what a thing is, how could we
take upon us other, more complicated questions, how can we problematize
the processes, in which these ‘things’ are involved?

This kind of complication might be a significant pointer that the
whole underlying premise is wrong. What if, the self is undiscernible and
indescribable precisely because of its actual instability, as it might be a part
of interwoven processes that bear thingness only to our perception? What
if things do not exist before processes and are only circumstantial bearers
of meaning in our lifeworld? In Everything Flows John Dupré and Daniel
J. Nicholson have published a ‘Manifesto for a Processual Philosophy of
Biology’, in which they write:

“More generally, as we have already emphasized, the near univer-
sality of symbiosis makes the delineation of biological individuals
to some degree indeterminate. Given all this, we should certainly
not expect the tracking of entities over time to be a fully determi-
nate matter. This may strike us as a problem, but the truth is that
it is only a problem if we already assume that it should be possible
to perfectly track entities through time in the first place, per the
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essentialist stance generally associated with substance ontology. An
ontology of processes, besides conforming to what biological re-

search actually tells us about the living world, liberates us from the

burden of this expectation.”

These are the premises that allow viewing philosophical problems in
a different light, from the viewpoint of a processual philosophy of biology,
which proposes that the living world is a hierarchy of stabilized and ac-
tively maintained processes, rather than things.’ This position is supported
by the biological science, where the processuality of life is self-evident —
on all levels of organization, processes seem to underlie any sort of orga-
nizational forms that we have accustomed to regard as the foundational
substances or particles. Cells, molecules, organs, and organisms are all
stabilized processes, functioning via symbiotic relationships with their sur-
rounding environments.

'The authors write: “At no level in the biological hierarchy do we find
entities with hard boundaries and a fixed repertoire of properties. Instead,
both organisms and their parts are exquisitely regulated conglomerates of
nested streams of matter and energy.”® This observation, which, in the first
instance, is predominately related to biological research, is foundational
for the process ontology.

'The broadly accepted substance ontology rests on the primary status
of things and particles and highlights differentiation and branching —
most significant processes for the distinguishing of individual organisms,
objects and entities. In broader context, substance ontology is founda-
tional for the subject/object distinction of Western philosophical thought,
which is also at the basis of a reductionist scientific worldview resting
upon the objectification of the world and leading to an objectification of
the subjectivity or the self as well.

8 Ewverything Flows, p. 26.

? Dupré J., Nicholson D.J., “A Manifesto for a Processual Philosophy of Biology”//
Everything Flows. Towards a Processual Philosophy of Biology, ed.by Daniel J. Nicholson
and John Dupré, 2018, p. 26.

0 Everything Flows, p. 27.
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Contemporary biology, however, places a larger focus on symbiosis — a
stance, championed, for example, by the endosymbiotic biology of Lynn
Margulis,' who has dedicated her life to the research of symbiotic pro-
cesses in bacteria at the core of all macrobe' life. In the words of Dupré

and Nicholson:

“One of the most significant consequences of the processual hier-
archy of the living world, then, is that it makes the physicalist
dream of absolute reductionism impossible. The complex web of
causal dependencies between the various levels means that we can-
not fully specify the nature of an entity merely by listing the prop-
erties of its constituents and their spatial relations. It also means
that we cannot pick out any level in the hierarchy as ontologically
or causally primary. Whereas a substance ontology that presup-
poses a structural hierarchy of things only allows bottom-up causal
influences, a process ontology has no trouble in recognizing that
causal influences can flow in different directions.”®?

'Thus, in clear opposition to the reductionist or mechanical worldview,
process ontology permits defending a neomaterialist naturalism or vital-
ism, which places meaning in matter itself, permanently tying the bio-
sphere and cultural sphere together in an indistinguishable continuum.

The prevalence of symbiosis in the constitution of life forms and the
ecological interdependency to which it is tied, together with the process
ontology demonstrates life as a process, a perpetual motion of matter and
energy. This has various philosophical implications. Three of them, which
seem especially significant for building a bridge between ontological and
ethical discussion, will be discussed further on in the article.

" Margulis L. Tbe Symbiotic Planet. A New Look at Evolution, London: Phoenix, 2001.

12 “The third domain, the Eukarya, is also mostly composed of microbes, so-called
protists, but also includes multicellular organisms, animals, plants, and some fungi. To
emphasize their almost cameo role against the backdrop of microbial life, I and my col-
laborator on this topic Maureen O’Malley are attempting to popularize the word ‘mac-
robe’ to refer to those organisms, such as ourselves, that are not microbes. It seems absurd
that we should have a word for the great majority of life-forms, but none for the small
minority that this word excludes.”// Dupré J. Processes of Life, Essays in the Philosophy of

Biology// New York: Oxford University Press, 2012, p. 75.
B Everything Flows, p. 27.
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First, based on the abovementioned processuality it is possible to form

a pluralist™

materialism, vitalist in the sense that it sees meaning in the
flesh™ and beyond the human ego-function. Second, building upon this
neomaterialist worldview, the ecological interdependency allows formulat-
ing a connection between ethical and ontological discussion (especially, in
environmental ethics), and, hence, shows a possibility to build environ-
mental solidarity upon the basis of such a process ontology. Namely, if we
accept a processual worldview, which places culture in nature, as nature-
culture,’® it logically follows that the ecological interdependency cannot
be only natural, and cultural processes take (equal) part in the life cycles
of the environments. Thus, the cultural presuppositions also take part in
building our environments, which, seemingly paradoxically, would mean
that an inadequate ontological premise might result in conditions that,
although probably do not change the underlying constitution of the world
(as far as physical laws go), nevertheless transform the materiality of our
environments according to that ontological premise at hand. History, then,
is written not only in the flesh'” — it is also written in nature, forming it
according to our image, or rather — our image of nature.

14 Pluralist in the sense that it does highlight immanence (in a Deleuzian sense) but
does not require reductionist realism and focuses on the different perspectives (in line
with Nietzschean perspectivism) in which reality can be viewed, without reducing any of
them to the others. See Dupré J. Processes of Life, Chapter 1 “The Miracle of Monism”,
pp- 21-39, for a critique of reductionism and its monistic characteristics.

1> See, for example: “My vitalist brand of materialism could not be further removed
from the Christian affirmation of Life or the transcendental delegation of the meaning
and value system to categories higher than the embodied self. Quite the contrary, it is the
intelligence of radically immanent flesh that states with every single breath that the life in
you is not marked by any master signifier and it most certainly does not bear your name.”
Braidotti R. 7he Posthuman, p. 138.

16 “Natureculture is a synthesis of nature and culture that recognizes their insepa-
rability in ecological relationships that are both biophysically and socially formed.” See
Malone N., Ovenden K. “Natureculture”// The International Encyclopedia of Primatol-
ogy. Edited by Agustin Fuentes, John Wiley & Sons, 2017. See also: Haraway, Donna J.
The Companion Species Manifesto: Dogs, People, and Significant Otherness. Vol. 1., Chicago:
Prickly Paradigm Press, 2003.

17 Sarasin Ph. Darwin und Foucault. Genealogic und Geschichte im Zeitalter der Bio-
logie. Frankfurt am Main: Suhrkamp, 2009.
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And, finally, symbiosis as a founding principle of life-forms, stresses
the intercarnality of all life as primary to the individuation processes, blur-
ring the boundaries of individual lifeforms. Process ontology further dest-
abilizes selthood and demands a new problematization of the enfleshed
selthood — as the body does not provide the certainty of a ‘meat sack’ that
it seemed to have. Porous, watery,'® home to microbial life forms — it is a
conglomerate of life beyond death, a vehicle of constant change, both
extenuated, as well as open to the world.

With this instability, a new kind of intercarnality and ‘ecological net-
working’ might also be demonstrated, as the image of a ‘porous body’,
which might instil fear from the unknown and the unbounded, namely,
expose the enfleshed vulnerability of the self, also opening up the horizon
for a new kind of openness to the world. The body is not only constantly
invaded by the world, but simultaneously also extended into the world.
'Thus, what constitutes individual life and self, is not only the inside pro-
cesses of a body but also the outside, the environment at large, in which
the individual is interwoven.

Characterized by process and meaningful materiality (namely, energy
and matter), life here brings forth the earthly embeddedness as an impor-
tant constituent of the human self, connecting the spheres of ethics and
ontology.

However, it can be still questioned why and how substance ontology
comes to the fore in the everyday discourse, and usually lays a foundation
for the ethical discussion we, as a society, already have. Why does it seem
impossible to think in any other way, besides the ego-function of our selves?
How is it that the self is always seen as the ultimate source of ethical and
cultural action and decision, and are we, in fact, able to take an epistemo-
logical leap and see the world via process ontology as meaningful materi-
ality, or are we bound to objectify the world via our perceptual dualism?

To answer some of these questions, the concept of life should now be
approached from the perspective of the enfleshed self — the site of experi-
ence, where life and death acquire their dichotomic status.

18 Neimanis A. Bodies of Water. Posthuman Feminist Phenomenology, London: Blooms-
bury, 2017.
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II. The Becoming Self

A paradox lies not only in the way in which humanity insists on de-
stroying the grounds of its existence but also in the way existence has
enabled the very force (namely, human cognition and self-awareness) that
is now annihilating it. For what else is the fundamental source of the
human mind, if not nature itself? It seems to be a dark Schellingian twist,
lacking harmonious completeness.

The most significant constituent here is the becoming, namely, the
historical, lived and enfleshed self and the way life and death are experi-
enced via individual selthood. The instability of the self seems as old as
philosophy, making it the most prominent evidence against substance on-
tology and its focus on concrete things and beings, but — perhaps paradox-
ically — this instability is also the source of dualist thinking that enables
substance ontology in the first place.

'The experienced instability of selthood has become increasingly prom-
inent in the course of the 20™ and 21% centuries. On the one hand, due to
a reductionist objectification of the surrounding world, which gradually
crept into all levels of the human body, enacting an objectification of the
subjectivity itself, and, on the other hand, due to the increasing individu-
alism, which has resulted in a growing need of a stable identity and self-
hood, thus, making the instability of such a selthood more apparent.

'The underlying paradox of the formation of a self as a process, which
tends toward fixation, however, remains the same — the flow of life, when
experienced via the self-awareness of an acting agent, such as the human
being, is simultaneously the source as well as the main threat for the
human self. Life presupposes living, and hence, is only thinkable as a pro-
cess, while selfhood presupposes structure, something that maintains its
stability. Life emanates as a formation of a self as an entity (a structure),
yet, a structure presupposes a process — a change, which is destructive for
the identity of a self that wishes to sustain its presumed stability. Life, in
our experience, becomes the counterpart of death and acquires meaning
only via its potential annihilation.
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Traditionally philosophical anthropology posits human selthood
as an inbetweenness between being and having, nature and culture, etc.
This scheme is reproduced in many philosophical traditions, including
psychoanalysis (being a phallus and having a phallus for Lacan) and
phenomenology of Leib (carnal or lived-body) — in the formulas of
Leibsein and Korper Haben.19 On the whole, although the lived-body
phenomenology refutes the mind-body dualism, both these schemes re-
produce a human-environment dualism, either by attributing culture to
the realm of having and symbolization (as largely in the case of Lacan)
or by opposing nature to technology”® and advocating a ‘return to nature’
(largely the case of Leib phenomenology), namely, a sort of bioconserv-
ativism.

If we accept human inbetweenness via the capability to objectity, it
logically follows that the cultural abilities of humanity are transmitted
only via the Aaving orientation of life. For Freud, it, for example, means
that civilization ‘and all its discontents’as a clear derivative of the repres-
sive powers* — grim, but unavoidable destiny, the alternative of which
would be an ‘animalistic’ life without culture.

The development of science today, however, forces to admit both
these versions as naive in their anthropocentrism,* and the environmen-
tal crisis has exposed both a transhuman technopositivism (facilitated by
a dualist ontology) as well as bioconservative naturalism as very problem-
atic extremes. On the one hand, technopositivism and dualist thinking
have produced many of today’s problems, but, on the other hand, it is

¥ Bohme G. Leibsein als Aufgabe: Leibphilosophie in pragmatischer Hinsicht, Kuster-
dingen: Die Graue Edition, 2003, pp. 25-29, pp. 63-72.

2 Bohme G. 2019: Leib. Die Natur, die wir selbst sind, Frankfurt: Suhrkamp Verlag:
Berlin, pp. 30-38.

' Freud S. Das Unbehagen in der Kultur, Wein: Internationaler Psychoanalytischer
Verlag, 1930.

2 Anthropocentrism appears also in critiques of humankind that condemn our de-
structiveness toward our environments, as these critiques often undermine the role of
unconscious forces that lead us in the formation of culture, which is apprehended and
rationally evaluated only post-factum, as in the case of the climate crisis or the ‘sixth
extinctior, but also in some clearly human occurrences, such as economic crisis, etc.
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almost certain that most can only be mitigated by these same civilizatory
forces and technologies — a life ‘after nature’ has already begun® and
technology has become a significant part of our ecosystems. A different
conceptualization, leaning heavily on Deleuzian themes, has, thus, be-
come prominent — one that stresses life as becorning and could rightly be
supposed as the counterpart of the process ontology in the field of ethics.

The focus on becoming refutes the dualism of being and having, by
stressing the mere perceptuality of the inbetweenness. Namely, self-aware-
ness is at the core of human inbetweenness, as it enables perceiving the
world as an object. In this sense, the self is a self-alienation of the lived-
body, by which it loses the ability to perceive immediately.25 The cultural
potential, however, is not conceived only via the ability to objectify — it is
rather already present in nature. The reasons for this are at least twofold:
(1) cognitive revolution could not be possible, if sensefulness and mean-
ing would not be before the I-consciousness and objectifying power, thus,
nature is the source of cultural activity and (2) today it becomes clearer
than ever before that nonhuman life is not lacking in cultural and sym-
bolic activity.

What makes humans Auman is, thus, not their culture per se, but
rather the power of objectification enabled by self-alienation of the lived-
body. The human/nonhuman distinction is, thus, blurred and less discern-
ible than often imagined, at least as far as capabilities and ‘ethical life’ are
considered as the defining factor. The power of objectification is also the
source of substance ontology that enables human desire for fixation of the
self, which is then threatened by the potentiality of ‘death’— as expressed
even in the ancient Epic of Gilgamesh, where the hero already strived for
immortality.

2 Purdy J. After Nature. A Politics for the Anthropocene. Harvard University Press,
2015.

2+ Although a different one might have never been possible — the human awareness,
after all, is not unnatural.

% For a more elaborate analysis see lectures on lived-body phenomenology:

Waldenfels B. Das leibliche Selbst. Vorlesungen zur Phinomenologie des Leibes, hg. von
Regula Giuliani, Frankfurt/M.: Suhrkamp, 2000.
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The closest illumination of this scheme is conceived in the way Erich
Fromm conceptualizes deing and having. For him, both being as well as
having are cultural, human modes or directionalities of behaviour, and he
differentiates between pathological and existential having orientations.
Thus, he reflects the human potential for pathologically clinging to the
wish to fixate one’s identity, based on the actual ontological inevitability
of objectification (the existential having) that enables it.* On the one
hand, existential having is inevitable — it is the self-alienation of the lived-
body that results from the objectification of one’s self in an image of the
anatomical/functional body. Via this existential having orientation a
human being can perform difficult analytical tasks, build science and
civilization, etc. Yet, on the other hand, this capability of the cognitive
functions is not the only transmitter of culture, present in the flesh. A
human being, living solely via having orientation would be impossible, but,
imagining it, Fromm would characterize such a person like this: “When
he thinks he grasps reality it is only his brain-self that grasps it, while he,
the whole man, his eyes, his hands, his heart, his belly grasp nothing—in
fact, he is not participating in the experience which he believes is his.”?’

'The feeling, thinking and sensing is already present in zhe flesh, namely,
an inherent characteristic of the lived-body, partly transmitted through
the objectifying self-awareness, and partly immediately felt and experi-
enced and or thought preconsciously. Both directionalities are, therefore,
deeply connected, yet, the distinction of existential having can explain the
ego-centricity and anthropocentrism of the human being, as well as pro-
vides the opportunity to consider the limits of post-anthropocentric
thinking.

Namely, if we assume life as a process beyond the dichotomy of life
and death, we are nevertheless to accept that the formation of selthood

% “._.human existence requires that we have, keep, take care of, and use certain
things in order to survive. This holds true for our bodies, for food, shelter, clothing, and
for the tools necessary to produce our needs. This form of having may be called existential
having because it is rooted in human existence. It is a rationally directed impulse in the

pursuit of staying alive—"Fromm E. 70 Have or to Be, 1976a, p. 85
" Fromm E. Zen Buddhism and Psychoanalysis, 1960h, p. 109.
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presumes the configuration of such a dichotomy, which is then perceived
as the existential having — the human desire for self-preservation, stability,
and property. As humans we are oriented towards acquiring things, data,
researching concrete objects and distinguishing them from others. Onto-
logically the boundaries of the self and the world are much more blurred
than we would like to believe. Julia Kristeva, for example, has expressed
this problem with the notion of ‘abject’. Abjecs® for her is something that
reminds us of the instability of our subject-boundaries, and the necessity
to perpetually maintain and rebuild these boundaries, by differentiating
ourselves from the world. Most prominently the bodily fluids, such as
menstrual blood or urine are often recognized as such an abject. Abjection
is the process of differentiation and becoming subject via the negation
process of pushing out all reminders of our vulnerability. Thus, the process
of abjection for Kristeva similarly describes the tension of the self, experi-
enced where the transformation and creativity of becoming meet the ob-
jectifying desire for identity and fixation in the self-awareness marked by
existential having.

'The concept of being for Fromm, loosely corresponds to the posthu-
manist becoming,” as it designates the process and experience of being
rather than a natural state or an entity. As such, it enables conceiving the
lived-body self beyond the having orientation, thus, enabling a conceptu-
alization of ethics beyond anthropocentrism, in as much as the lived-body
self can be taken into account as a site for cultural agency and creativity,
outside the dichotomy of life and death. The ability to conceive such a

3 Kristeva J. Powers of Horror: An Essay on Abjection (1980), Trans. by Roudiez L. S.,
New York: Columbia University Press, 1982.

¥ Fromm does not write from the standpoint of current ethical discussion, but such
an interpretation is valid, taking into account that Fromm characterizes the mode of be-
ing as a mode of ‘activity’ and ‘creativity’, as well as views the human being as a being in
process, for example: “Indeed, if we look at man’s development in terms of historical time,
we might say that man proper was born only a few minutes ago. Or we might even think
that he is still in the process of birth, that the umbilical cord has not yet been severed, and
that complications have arisen that make it appear doubtful whether man will ever be

born or whether he is to be stillborn.” Fromm E. Tbe Anatomy of Human Destructiveness,

1973a, p. 251.
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processuality already indicates that the ego-centricity, although inevitable,
is not all-encompassing, and the limits of the self are flexible and allow a
different, processual self to be conceived, beyond the dichotomies set by a
substance ontology.

'Thus, whilst existential having indicates an inevitable objectification
of the human lifeworld, it is not the only transmitter of culture, as already
noted by prominent feminist thinkers, such as Julia Kristeva or Luce
Irigaray. This ‘other’, enfleshed, felt and experienced cultural agency is
immediately carnal (/eib/ich) and ontologically, phylogenetically and onto-
genetically funds the human self-awareness and its objectifying functions.
Conceived this way, the investigation and deeper understanding of the
life as a process and the lived-body self as a processual, unfinished becom-
ing might be a sufficient platform for building environmental solidarity
between human and nonhuman actors, as the lived-body self is the site
that allows us to feel and experience the processuality of life. At the same
time, the lived-body self-alienation is also of importance in building such
an ethical platform, as the existential having enables the conception of
‘death’ and is a unique cognitive instrument for the awareness of the
instability and limitations of the self. Namely, without self-awareness
and objectification, the perception of the processuality would also not be
possible.

Simultaneously, this scheme also allows viewing human agency as
culturenatured, without automatically condemning all civilizatory forces
as unethical or contrary to nature, which makes this position suitable for
contemporary ethical discussions. Whilst it acknowledges societal orien-
tation toward a pathologization of the having orientation, it does not
segregate this orientation from the rest of life’s occurrences, either by
attributing to it the whole cultural sphere or by condemning it as the sole
source of destructive tendencies in humanity. Rather via an enfleshed
conception of the self, it is possible to appreciate the importance of the
experienced lived-body, to value both the creativity and destruction of life
forces and to critically assess humanity’s achievements, judging from how
these affect our relationships with the world and ourselves.
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In the final part of this article, I will, thus, turn to the existing socio-
political discourses, indicating the importance of the lived-body ethics in
assessing various issues that have hitherto been conceptualized mostly
from the standpoint of a substance ontology that presumes a kind of
dualism, either in the form of a reductionist or a mind-body dualism.

[ll. A Lived-Body Ethics for Future

'Thus far, I have considered a processual understanding of life, as well
as the limits of such an understanding in context with the self-awareness
of the humankind and its place in the formation of substance ontology
and the consequences of an objectifying view of the world. However, it
remains to explain the necessity of a different conceptualization, namely,
the issues regarding the predominant ontological and ethical views.

In the first part of the article, it was established that there are at least
two viable ways in which to view life, both accessible to our everyday ex-
perience, without further scientific experimentation or study. Both views
are almost unavoidably present in human self-perception of the world that
exposes itself as both substantial and processual and, thus, enables two
different ways of understanding life as either a perpetual process of crea-
tivity and dispersion (symbiosis and branching) or a state of ‘being’ (a
fixation, a certainty, a self-evidence) in opposition to destruction, which is
experienced as death. The second part of the article strived to conceptual-
ize ‘the self” with respect to ‘life’. Selthood is experienced as a tension
between the desire for structure and fixation, i.e. the wish to perpetually
hawve the experience of life and the experience of inevitable change and
transformation further facilitated by the awareness of an inevitable (and
perpetual) disintegration of life’s forces. In short, ‘life’ is experienced both
in its processuality, as the source of change and creativity and, thus, the
founding principle of the self, as well as in the dichotomy of life and
death, as something to hold on to, to try to grasp and insure. Seemingly
paradoxical this tension of becoming and having is also at the core of the

171



172

Religiski-filozofiski raksti XXVIII

self’s paradoxical instability.* Thus, the flow of life acquires a fragility only
with respect to a self-aware self, which enables the Aaving directionality
of human experience — a perpetual search for fixity and everlasting exist-
ence, which, if found, would also be the end of life — as life is only in
motion.

This tension, however, is necessary, as, without the search for fixity and
stability, identity would also be impossible. The saving directionality is,
thus, inevitable and necessary, but can also become pathological, if life’s
processuality is to be shut out of the equation, putting too much stress on
the self-preservatory and controlling objectifying powers. A shift away
from ego-centricity, therefore, cannot be complete annihilation of the
human ego and place for subjectivity and the self must still be sought for,*
yet the processuality of life allows viewing the self in context with its
tounding powers, whereupon the lived-body ethics comes into focus.

To understand its importance, first the pathological having must be
described. This strain of Aaving directionality has been thoroughly ana-
lyzed by Erich Fromm in 7be Anatomy of Human Destructiveness,® To
Hawe or to Be?** and other works, as well as criticized by various poststruc-
tural and posthumanist authors, in their critiques of capitalism, patriarchy,
reductionism and their underlying substance or object ontologies.

Pathological having refers to humanity’s unique capability for destruc-
tion and claiming ownership, via its objectifying cognitive powers. On an
existential level, this ‘skill’ has resulted in the Anthropocene, where adjust-
ment in our species has been replaced by transformation and adapt-
ation — by control, and when left to its whims, it has obvious disastrous
consequences for the planet in general, as well as human-human and
human-nonhuman interactions. Erich Fromm especially accentuates the

30 Paradoxical, especially in the sense that something perpetually changing is still
signified as a ‘self’, i. e. as a unity, a certain oneness.

31 On the possibility and necessity of conceptualizing a subjectivity in posthuman
context see: Braidotti R. Nomadic Subjects. Embodiment and Sexual Difference in Contem-
porary Feminist Theory, New York: Columbia University Press, 1994.

32 Fromm E. The Anatomy of Human Destructiveness, 1973a-eng.

3 Fromm E. To Have or fo Be? 1976a-eng.
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capitalist society as permeated by a pathological form of Aaving. This
pathology arises from the imbalance in being (or becoming) and having,
namely, from an overvaluation of objects defore processes, and a focus on
the preservation and cultivation of objectifiable valuables.

One could also characterize the pathological having in Deleuzian
terms, as a cancerous* fixation, a self-replication, a lethal immobilization
of all processes, which is often referred to as the ‘death drive’,* but actu-
ally strives for the preservation of life within the dichotomy of life and
death. Life understood as a process ‘beyond death’ might, therefore, pro-
vide the necessary balance for this mainly mind-centered and disem-
bodied perception of the fragile selthood that feels threatened even by its
bodily being.

For a more concrete description of the importance of the lived-body
ethics, I will here, however, refrain from further theoretical explanation
and provide some examples of sociopolitical discourse overridden by du-
alist imagery that, although scientifically implausible, continues to domi-
nate the social sphere, hoping to provide sufficient evidence for the
usefulness of a shift in thinking in favour of a process ontology and the
lived-body ethics. Moreover, if the first part of this article discusses onto-
logical dimension and the second — the existential dimension, now it
seems necessary to turn to the social dimension of the problematic at
hand, to provide another perspective on the importance of the perception
of life in ethics.

3% Cancerous is a concept here adapted from Deleuze and Guattari’s Capizalism and
Schizophrenia. Cancer points toward a multiplication of fixedness, self-preservation for its
own sake, similar to a pathological having orientation shows a pathological (imbalanced)
preference of fixedness or self-preservation in an objective form, i.e., a striving to over-
come the transformative, processual nature of the human self. See Deleuze G., Guattari F.
A Thousand Plateaus. Capitalism and Schizophrenia, 1987, p. 163.

% Fromm here insists on viewing the ‘death instinct’ as psychopathology: “In this
view the ‘death instinct’is a malignant phenomenon which grows and takes over to the
extent to which Eros does not unfold. The death instinct represents psychopathology
and not, as in Freud’s view, a part of normal biology. The life instinct thus constitutes the
primary potentiality in man; the death instinct is a secondary potentiality.” Fromm E. 75e

Heart of Man, 1964a, pp. 19-20.
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The ethically problematic discourses today are certainly manifold, yet,
they all seem to share one common characteristic — an inherent dualism
(or a reversed, reductionist dualism), which highlights the necessity for a
process ontology in the ethical sphere. These issues of the 21% century
could be named as ‘the dangers of dualism’, and I will introduce some of
their features here. These ‘dangers of dualism’ are thought to be threats to
human dignity and integrity, as well as environmental solidarity. They are
very diverse but could be categorized into two main groups: (1) threats to
human dignity and intercarnal relationship, namely, human relationships
with social environments, (2) threats to environmental wellbeing and sol-
idarity, namely, human relationships with ecosystems. Both groups are
interrelated and overlapping, yet, could be said to be chronologically dis-
tinct, as the first group adheres to problems already realized by Michel
Foucault, Gilles Deleuze, Luce Irigaray, and other poststructural authors,
whereas the second group takes up a new direction, in line with critical
Posthumanism, Neomaterialism, and environmental ethics. As Mark
Halsey puts it: “Where once the sole objective was to control the insane,
the young, the feminine, the vagrant and the deviant, the objective in re-
cent times has been to arrest the nonhuman, the inorganic, the inert — in
short, the so-called ‘natural worlds’.”3¢

Parallelism, thus, is identified between the disciplining attitudes of
biopolitics and the controlling praxis in managing our environments. I
would like to argue that in both cases the dualism that still permeates
human thinking, often prevents the society to acknowledge the actual
amount of damage, and, thus, process ontology that also logically requires
a lived-body approach is an invaluable asset to an ethical reconfiguration
of our preset perceptions of the world.

'This situation might be best demonstrated through the stories we (as
a society) tell. Dystopian novels, such as Brave New World, Do Androids
Dream of Electric Sheep? and The Clockwork Orange — all share a common
factor — a chemical or mechanical medium for transforming and influ-

3¢ Halsey M. Deleuze and Environmental Damage. London: Ashgate, 2006, p. 15.
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encing human subjectivity (mood, aggressiveness, etc.). All these novels
have a certain ‘uncanny’ feel about them, enabled precisely via the use of
chemical means for the transformation and disintegration of that, which
feels like the most sacred as well as fragile possession — i.e. the human self,
which seems to designate an invisible boundary for the use of technology,
as well as surgical and chemical interference. Paradoxically this boundary
today is still present in our thinking despite its actual and factual non-
existence.

What might be astonishing, thus, is to realize that these kinds of
stories tell a tale, not unlike real-life occurrences in the 21 century, but,
like the main characters of the novel Do Androids Dream of Electric Sheep?,
we seem content to allow control permeate every aspect of our lives, or
rather — we are not even aware of such control, as long as a certain level
of a free subjectivity is retained. Used to the dualist paradigm of mind/
body distinction, we are fine with allowing the control of our bodies —
from security cameras to mood stabilizers,” if the ‘rational’ subjectivity is
left untouched. This is, however, one of the main reasons capitalism as an
institution continues to function and proliferate — by ignoring our Leiblich-
keit we allow it to consume us without reflection, confident that this is not
happening.

'The only difference between Brave New World and us is here precisely
the no-difference-at-all — we are identically unaware of the gravity of
our situation. The danger in dualism is thus that an attack can be launched
at our self-integrity without the society even noticing it as such an attack,
masking it as an attack or a therapy or a praxis directed toward the ‘body’.
Thus, when China employs a one-child policy, even overtly attacking
women by forced abortions, it seems horrible, yes, but not the Clockwork
Orange level horrible, as an illusionary free subjectivity is supposed to
be left untouched. The same can be said about forced sterilizations in

%7 See Donnelly L. “Record Number on Happy Pills”// The Telegraph, April 20,2014,
accessed March 15, 2020. https://www.telegraph.co.uk/news/nhs/10775085/Record-
numbers-on-happy-pills.html
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India and other countries, but what about our capitalist societies of the
West?3

History provides us with many similar examples, such as lobotomy,
eugenics, male and female genital mutilations, and circumcisions as well
as the 19*-20™ century ovariotomies® - another exemplifying case that
demonstrates the way Western objectification of the ‘body’ works, though,
what is particularly astounding — today’s data processing and resource
management have not changed for the better, yet, except for academic and
scientific circles and a few government policies in data protection, it goes
largely unnoticed, as a sort of inevitability for social interaction and re-
source gathering.

If, however, the 20™ century slowly exposed the dangers of valuing
only the rational subjectivity of a person as the source and cornerstone of
human dignity, the 21* century reveals a new threat to human-human and
human-nonhuman interaction. Even if, to some extent, the mind-body
dualism seems to be refuted and assumes a less threatening position in
social interaction, medicine and the treatment of ecosystems, the outer
boundaries of individual bodies still form a certain human-environment
dualism that rests on a reductionist substance ontology, and is lacking a
more nuanced view of the lived-body situatedness, an admission of the
processuality of life, namely, the interconnectedness of all processes.

It is especially noticeable in the mental health sector, where the phar-
maceutic treatment of patients often disregards the interconnectedness of
the environment and the body. John Dupré especially accentuates the situ-
ation in the ADHD drug implementation on children — we are readily
drugging millions of children by accepting a clinical explanation of the
ADHD, without further analysis of the environment and human inter-
connectedness with the lived situations, which cause these phenomena: “It

38 Christ A., Dorholt D., dir. 4 Lack of Women in Asia. Bildersturm Filmproduktion,
2018. Video, 42:25. From Internet Archive, February 27, 2019, accessed March 5, 2020.
https://archive.org/details/ ALackOfWomenInAsiaDWDocumentary.

% Laqueur T.W. Making Sex: Body and Gender from Greeks to Freud, London: Har-
vard University Press, 1992, p. 176.
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is of course true that drug companies make many billions of dollars from
their expertise in adjusting people’s minds to the demands of the environ-
ment, and it is surely also true that it is much easier and generally cheaper
for governments to point to the defects of individuals than to attempt to
make positive changes in the environments to which people appear mal-
adapted.”

A similar lack of processual assessment is observable also in the treat-
ment of depression, which, although accounts for the mind-body link of
the human individual, often lacks the consideration of lived-body — social
environment interconnectedness that will probably become increasingly
important in future.

What would be gained by the lived-body ethics here is not the pro-
hibition of any pharmaceutical, mechanical or technological means of in-
vading our selthoods or privacy — after all, the selthood’s instability and
porousness already anticipate such an invasion and interconnectedness
with the world, including with the cultural environment around us —
rather, the deconstruction of the illusionary dualism would facilitate a
more balanced, mutual participation in what we would like our lives to be
and become and also raise the awareness of the actual invasiveness of any
such means on all levels of being, eliminating the illusion of being aftected
on a strictly restricted physiological or societal level that does not affect
our ‘actual’ subjectivity.

With this human-environment interconnectedness, we reach the site
of overlapping in both initially distinguished categories of ethical interest,
namely, the processuality, porousness and vulnerability of the human self
translates also to the environment in general, and the same substance ont-
ology related issues can be observed also in the management of our eco-
systems on a planetary level, outside of narrower societal or psychological
problems.

Immanuel Kant, in the Introduction of 7he Critique of Pure Reason
writes: “Die leichte Taube, indem sie im freien Fluge die Luft theilt, deren

* Dupré J. Processes of Life, p. 36.
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Widerstand sie fiihlt, konnte die Vorstellung fassen, dafl es ihr im luft-
leeren Raum noch viel besser gelingen werde.”*" Although this citation
turther discusses Plato’s disregard for the senses, it could also characterize
the whole Western tradition of science and transhumanist neo-Kantian
attitudes in controlling and transcending nature in particular and demon-
strates the self’s wish to be ‘free’ from the founding forces of its existence,
which is illustrated by Fromm as the directionality of pathological having.
'The main concept here, again, is the disregard of the metaphorical ‘dove’
for the interconnectedness of life processes — the same air that makes the
dove possible could also be regarded as a hindrance to its flight — a situa-
tion, not unlike the human predicament of the annihilation of natural
ecosystems that are also our natural home and part of what gives us life in
the first place. The air that we breathe, the water that we consist of — it is
all part of us, as well as our ecosystems, yet, our object-oriented thinking
has hitherto excluded this kind of interrelatedness to be taken into serious
account.

Thus, it is only today that science starts to notice the “wood wide
web”* and forest ‘communication’ systems, as well as discuss the role of
biodiversity in farming, and despite the co-constitution of human selves
by the surrounding world, with no clear boundaries between what we can
call a ‘self” and what counts as the ‘other’, ‘natural worlds’ are still seen as
an objectifiable resource. Invasive technologization, urbanization, and
overproduction threaten not only our planetary environment, but also our-
selves, and could well constitute part of the sociopolitical issues, discussed
in context with the first category of ethical problems. For example, the
causes for depression might have similarities with causes for cancer or

1 Kant 1. Kritik der reinen Vernunft (1781), Hamburg: Verlag von Felix Meiner,
1956, p. 43.

Translation: “The light dove, in free flight cutting through the air the resistance of
which it feels, could get the idea that it could do even better in airless space.”// Kant L.
Critique of Pure Reason. Translated by Guyer P., Wood A. W., Cambridge: Cambridge
University Press, 1998, p. 129.

# Giovannetti M., Avio L., Fortuna P., Pellegrino E., Sbrana C. and Strani P. “At the
Root of the Wood Wide Web”// Plant Signaling & Behavior, 1:1, 2006, pp. 1-5.
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other sicknesses, and, thus, societal alienation or mental health issues
might also be part of environmental problems.

'The importance of the processual account, however, highlights the
need to reconsider our technologies and management systems in context
with the decoming, enfleshed and embedded self. This does not mean a
‘return to nature’, for this is impossible, as the ontological disposition of
humans is already culture-endowed by nature itself, but a repositioning of
the self in a non-dualist, processual context to ensure further existence of
our planetary home and, thus, also ourselves.

Conclusion

In this article I have tried to demonstrate the interconnectedness of
the understanding of life in substance and process ontologies and the
sociopolitical sphere, as well as delineate the tie between the processual
approach in philosophy and today’s ethical sphere, to urge a broader ap-
plication of lived-body ethics in dealing with future challenges in environ-
mental and sociopolitical matters.

It could be rightly argued that this project is incomplete — it is still
unclear as to how this ethical approach will function, and the limits of its
applicability are still to be set. In this regard, I might say that (1) this is,
of course, not a study without context — many have already contributed to
the description of an enfleshed and embedded selfhood and its ethical
applicability in their work,” and (2) that this article still meets its aim to
demonstrate the necessary link between the lived-body self and the ethical
situation today, highlighting the processual aspects of selthood as signifi-
cant in ethical discussion and outlining the dangers of the previously
dominant substance ontology. Furthermore, the article also strived to ex-
plicate the ontological limits and potential accessibility of a processual

* For example, in context with affirmative ethics of joy, and the ethics of care. See
Bellacasa M.P. Matters of Care: Speculative Ethics in More than Human Worlds. University
of Minnesota Press, 2017, Braidotti, R. (2018). “Ethics of joy”. Posthuman Glossary, edited
by Braidotti R. & Hlavajova M., London: Bloomsbury Academic, pp. 221-224.
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view of life, trying to build a usable platform for further ethical explora-
tions.

In this article I have, thus, established the inherency of a dichotomy
of life vs death in terms of formation of selthood, as well as the possibility
to view life in a processual manner, outside and beyond such a dichotomy.
Both these dimensions of thought cut across our self-formations and the
prevalence of either does seem to affect our sociopolitical discourse and
ethical decisions and codes of conduct. For this reason, it seems necessary
to highlight life’s processuality in the wake of today’s societal and environ-
mental problems. The experience of this processuality, however, seems to
relate to the view of senseful materiality and is more prominently noticed
via the experience of an enfleshed and embedded self, whilst the dualist
imagery of a mind-body or human-environment distinction leads the so-
ciety towards pathologization of the Aaving directionality of the self,
namely, alienates and isolates the human actor from the surrounding en-
vironments, including from one’s bodily being.

'The substance ontology also leads us toward reductionist attitudes and
praxis on societal, environmental and ethical levels, leading to the produc-
tion of alienating and invasive technologies for the control and discipline
of populations and ecologies. In contrast, a focus on the becoming and
interconnectedness of the enfleshed and embedded selves could facilitate
environmental solidarity, reestablish intercarnal relationships and build
healthier societal environments for future generations. As the processual
view does not institute strict boundaries between human and nonhuman
lives or natural and cultural spheres, this approach in lived-body ethics
also escapes the impossible decision between invasive technologization
and bioconservative naturalism — both of which are built upon a variant
of dualism — escapes utopian imageries and promises hope for the future

ahead.
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Dziviba procesa: miesiskas patibas étika
nakotnei

Kopsavilkums

Raksta “Dziviba procesa: miesiskas patibas étika nakotnei” aplukota
Dzona Dupré pieeja procesu ontologija, tas pielietojamiba dzivibas iz-
pratné un atskiribas no substancu ontologijas, ipasi pievérsoties ontologiju
un socialpolitisko diskursu savstarpéjibas problémai. Saikne starp social-
politisko situaciju un ontologiskajiem priek$pienémumiem raksta tiek ap-
lakota caur miesiskas patibas skatijuma prizmu. Raksta meérkis ir paradit
pastavoso saikni starp miesisko patibu un masdienu étisko situaciju, ak-
centéjot patibas procesualitites izpratnes nozimi étisku diskusiju kon-
teksta un ieziméjot lidz $im domingjos§as substancu ontologijas fundéta
dualisma bistamibu.

Raksta pirmaja dala “Dziviba procesa” problematizéta dzivibas
izpratne vinpus dzivibas un naves dihotomijas. Te komentéta procesu un
simbiozes vértibnozimiba dzivibas jédziena izpratné, pretstatot proce-
sualitati tradicionali “lietiskai” pasaules izpratnei. Tradicionala filozofis-
kas antropologijas konteksta dziviba biezi paradas binaras attiecibas ar
navi, tacu $i dihotomija ir ontologiski nelidzvértiga un attiecas galveno-
kart uz patibas pieredzi un uztveri. Kur gan vél dziviba paradas ka pretéja
navei, ja ne novérotdja skatiena, kam “dziviba” apzime stabilu, substancio-
nalu stavokli, ko iznicina un izjauc naves iestasanas? Ontologiska nozimé
“nave” ir tikai dzivibas procesus raksturojoss mehanisms, kas neaptur un
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neapstadina dzivibu (energijas nezidamibas likums), bet gan izkliedé un
transformé pastavos§as (nosaciti stabilas) dzivibas formas. Tad kapéc lie-
lakoties izprotam dzivibu ki pretstatu navei?

Filozofija tradicionali tiek uzdots jautdjums par substanci — esamibu,
lietu, butibu. Kapéc ir kaut kas, nevis nekas? Kas ir lieta? Uzdodot jauta-
jumu $ada veida, pats jautajums pozicioné “lietiskumu” ki fundamentalu,
pakartojot tam procesus. Lidz ar to filozofija un zinatne uzliko dzivibu
caur substancu ontologijas prizmu, kas orientéta uz objektu, puloties fiksét
dzivibas lietiskumu. Sada skatijuma dzivibas pastaviga transformacija un
dzivibas formu nestabilitate klast problematiska, jo butiski kavé vélamo
fiksé¢jamibu. Lidz ar to prieksplana izvirzas naves jédziens, kas iezimé ne-
vélamo patibas stabilitates sabrukumu un rada $aubas par esamibas iespé-
jamibu nebutibas prieksa.

Dzona Dupré piedavajums procesuila pieeja biologijas filozofija pa-
rada procesu primaritati. Pretéji substancu ontologijas pieejam, procesu-
alitate lauj skatit dzivibu arpus dzivibas un naves dihotomijas. Lidziga ir
ar1 kritiska posthumanisma pieeja, kas ir balstita galvenokart jauna mate-
rialisma idejas un akcenté dabkultaras jédzienu. Posthumanisma piene-
sums lauj apsvért ontologisko pienémumu nozimi socialpolitisku diskursu
konteksta — lietisks pasaules uztvérums liek uzlukot pasauli atsvesinati un
izturéties pret to ka pret “sveso”, turklat ontologisko prieksstatu radita
pasaules aina pielauj ari objektivizéjosu iedarbi uz appasauli, kam ir realas
un biezi vien graujosas “taustamas” sekas — izpostitas ekosistémas, sociala
atsvesinasanas u. c.

Lai arf muasdienu kritiskais posthumanisms akcenté postantropocen-
trisku skatijumu, joprojam neatrisinats ir jautdjums par §ada skatijuma
iespéjamibu, tapéc otra dala “Patiba tap$ana” apliko procesuilas ontolo-
gijas uztvéruma ierobezojumus — proti, to, ciktal cilvéka Es-apzinas pasau-
les objektivizacijas funkcija (uztvérums “kermenis ka piederosais”) lauj
pienemt un apzinat miesisko un materialo pasauli tas procesualitaté.

Procesu ontologija patibas izpratné lauj izcelt nestabilitites nozimi —
dzivibas kustiba un transformacijas ir jebkuru dzivibas formu veido$anas
iespéjamibas pamata, lidz ar to patibas nestabilitate ir neizbégamiba, kas
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vienlaikus nodrosina jebkuras patibas/lietiskojamas dzivibas formas vei-
dosanos. Es-apzina miesiskaja patiba nodrosina iespé&ju konstituét savu
patibu, noskirot “es” no “cita”, un tadéjadi radot pamatu substancu ontolo-
gijas postulésanai. Tada miesas pasatsvesinasanas savukart ir neizbégama,
ipasi, ciktal runa ir par cilvéka patibu. Lidz ar to miesiska patiba, lai ari
mainiga, apzinas savu nestabilitati un vienlaikus pieredz tiecibu uz pas-
saglabasanos, véleésanos “fiksét” sevi konkrétas formas.

So patibas pasobjektivizaciju filosofiskaja antropologija iezimé jédziens
“kermenis ka piederosais” (Kérper Haben), ko pretstata procesualajai dau-
dzejadibai, kas ir miesa (Leib Sein). Lai domatu procesualu ontologiju un
postantropocentrisku skatijumu ka tadu, ko iesp&jams integrét ikdienas
pasizpratné un étikas diskursos, $aja raksta dala ar busanas, tapsanas un
piederésanas jedzieniem, kas skatiti caur Eriha Fromma skatijuma prizmu,
miesiska patiba paradita ka tada, kuras kultiras dzive domajama ari arpus
es-apzinas objektivizéjosas darbibas. Konstituéjot miesisko patibu arpus
dabas un kultaras dualisma, patibu ari apzinas un kultaras dimensija
iezimé ne vien tas objektivizéjosa ticksme uz passaglabasanos, bet ari dzi-
vibas procesualitate, kas lauj domat jaunas ontologiskas pieejas iespéjamibu
ari uztveres limeni, vienlaikus radot procesuilas ontologijas uztvérumu ka
ierobezotu, nemot véra apzinas nepieciesamo pasobjektivizaciju.

Visbeidzot, raksta tresa dala “Miesiskas patibas étika nakotnei” piever-
sta procesudlas un miesiskas patibas étiskajam konsekvencém un tiek ana-
lizeta eksistencialas objektivizejosas uztveres kustibas (existential having)
patologizacija Rietumu sabiedriba, ko Erihs Fromms apraksta ka “patolo-
gisku” tieksmi uz “piederesanu” (pathological having). Te aplukotas ari dua-
lisma reala bistamiba un substancu ontologijas dominances saikne ar
patologiskas objektivizacijas funkcijas vairo§anos — kancerogénu tiecibu uz
passaglabasanos un fikséjamibu — un tas izpausmém cilvéku attiecibas ar
vidi un lidzgaitniekiem (cilvékiem un ne-cilvékiem), pamatojot procesu
ontologijas un miesiskas patibas izpratnes nepieciesamibu ekologiskas so-
lidaritates veido$ana nakotne.

Atslégas vardi: dziviba, miesiska patiba, &tika, process, ontologija, posthuma-
nisms.
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_ BIOSEMIOTISKA INFORMACIJA:
JAKOBS FON IKSKILS UN GREGORIJS BEITSONS

Mausdienu biosemiotikas joma novérojama tendence, kas iedvesmojas no ta dévéta
informdcijas pavérsiena filozofija, ir mégindajums skaidrot komunikdcijas fundamentdilo
iedabu, abstrabéjoties no organiskiem procesiem uz visaptverosakajiem informdcijas ap-
strades procesiem. Paradibas informacionala redukcija ir izradijusies visai nozimigs
metodisks manevrs tehnologiju un dzivibas zinatypu jomds, tomér Sadas redukcijas loma
semiotika un biosemiotika paliek kontroversiila. Rakstd aplukoti divi ievérojamakie
iedvesmas avoti biosemiotiskajam informdcijas pavérsienam, proti, pirmkart, vacbaltiesu
biologa Jakoba fon Ikskila appasaules jédziens un funkcionald cikla modelis un, otrkart,
amerikanu antropologa Gregorija Beitsona kibernétiskas informacijas jédziens. Darba
ietvaros Sie konceptualie riki tiek izmantoti daZadu vienkarsu sistému uzvedibas aprak-
stisanai un eventudli tiek sintezeéti, lai iegitu visparigu un minimalistisku informacijas
jédzienu (Ikskila-Beitsona informdcg'/u), kas, Skiet, kalpo par atskaites punktu talakam
informacijas jédziena lietojumam un td analizei biosemiotika. Raksta nosleguma no
Ikskila-Beitsona informacijas jédziena tiek ekstrahétas elementiras metodiskas mdcibas,
kd ari, nemot vérd ta parlieku abstrakto un metafizisko iedabu, motivéta piesardziba ta
turpmakajam lietojumanm.

Atslegas vardi: Jakobs fon Ikskils, Gregorijs Beitsons, informacija, appasaule, biose-
miotika

levads: semiozes naturalistiska pamata mekléjumos

Biosemiotika — semiotikas joma, kas péti zimju sistémas dzivaja daba —
jau kop$ tas pirmsakumiem vacbaltiesu teorétiska biologa Jakoba
fon Ikskila (Uexkiill) darbos ir tiekusies ne tik vien aprakstit starp organis-
kam batném pastavoso komunikaciju, bet vienlaikus un, iespéjams, vél
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butiskak — meklét jebkuras komunikacijas fundamentalo iedabu tiesi or-
ganiskos procesos. Aktuila tendence musdienu biosemiotika, sekojot ta
dévétajam informacijas pavérsienam filozofija,' ir méginajums abstrahét so
komunikacijas fundamentalo iedabu no organiskiem procesiem uz visap-
tverosakajiem informacijas apstrades procesiem. Centrala argumentacijas
linija $adi ievirzita semiotika tiecas pamatot iespéju analizét jebkuru se-
miozi, t. i., zimju nodo$anas un interpreté$anas procesu informacijas no-
dosanas un apstrades jédzienos.? Par sloganu $adiem semiotiskiem
projektiem biezi kalpo amerikianu antropologa un kibernétika Gregorija
Beitsona (Bateson) izteikums, ka

“[..] komunikacijas, organizicijas, domas, miciSanis un evolicijas

pasaulés ‘nekas netaps no neka bez informﬁcijas”.3

Tiesa, lai gan ir visai skaidrs, ka saprast un lietot dazadus dabaszinat-
nés eso$os kvantitativos informacijas jédzienus, pieméram, FiSera informa-
cija, Sanona entropija vai Kolmogorova kompleksitate, biosemiotiskas
informacijas nojégums ir salidzinosi neskaidrs.

Si darba ietvaros tiks aplikoti dazi biosemiotiskas informacijas
jédziena fundamentali aspekti, kas ir kalpojusi par atskaites punktiem
turpmakai §1 jédziena izstradei. Darba pirmaja sadala tiks aplukots
biosemiotikas jomas iedvesmotaja Jakoba fon Ikskila appasaules jédziens
un ar to ciesi saistitais funkcionala cikla modelis, uzradot jédzienisku pa-
matu un kontekstu talakai sarunai par biosemiotisko informaciju. Darba
otraja sadala tiks aplikots Gregorija Beitsona izstradatais informacijas
jédziens, ieziméts ta iesp&jamais lietojums, ka ari piedavats pamats Ikskila

! Adams D., 2003, The Informational Turn in Philosophy. Minds and Machines,
13 (4), pp. 471-501.

2 Sk., pieméram: Hoffmeyer J., Emmeche C. Code-duality and the Semiotics of
Nature. In: Anderson M., Merrell F. (Eds.) On Semiotic Modeling, Berlin & New York:
De Gruyter, 1991; Deacon T. Shannon — Boltzmann — Darwin: Redefining Information
1. Cognitive Semiotics, Vol. 1, 2007; Deacon T. Shannon — Boltzmann — Darwin: Redefi-
ning Information II. Cognitive Semiotics, Vol. 2,2007; Rohr D. A Theory of Life as Infor-
mation-based Interpretation of selecting environments. Biosemiotics, Vol. 7, Iss. 3, 2014.

* Bateson G. Mind and Nature, New York: E. P. Dutton, 1979, p. 46.

185



186

Religiski-filozofiski raksti XXVIII

appasaules jédziena analizei Beitsona informacijas elementarajas vie-
nibas — atskiribas izraiso$ajas atskiribas. Noslédzo$aja — tresaja sadala
Ikskila-Beitsona iedvesmotais biosemiotiskas informacijas jédziens tiks
izvértéts, uzradot nelielu metodologisko skaidribu, ko iespéjams git no ta
apsvér§anas, ka ari ta nozimes parlieku visparigo iedabu.

I. Organisma appasaule ka biosemiotiskas informacijas
aizmetnis

Ikskila ieviestais un lietotais appasaules (Umwelt) jédziens paradas ka
biologa reakcija uz sava laika perioda, proti, 19. gadsimta beigu un 20. gad-
simta pirmas puses, dzivibas zinatnés pastavoso tendenci aprakstit dziv-
nieku uzvedibu, izmantojot antropocentriskus psihes jédzienus, pieméram,
“apzina”, “atmina”, “sapratne” u. c.* Motivaciju $i jédziena izstradei var
meklét galvenokart divos avotos. Pirmkart, biologa dedzigi parstavétaja
neovitalisma nostdja, kas ar eksperimentalu metozu palidzibu tiecas de-
monstrét papildus dzivibas funkcijam butiskajiem biokimiskajiem proce-
siem ari esenciala dzivibas speka pastavésanu.’ Otrkart, spécigu iespaidu

* Brentari C. Jakob von Uexkiill: The Discovery of the Umwelt Between Biosemiotics and
Theoretical Biology. Heidelberg, New York, London: Springer, 2015, p. 76.

> Butisks konteksts appasaules jédziena izcelsmes saprasanai ir 17.-19. gadsimta
dzivibas zinatnés pastavosais mehanisma-vitalisma disputs. Minétaja laika perioda biolo-
gijai trukst vienota un saskaniga teorétiska kodola (masdienu biologija par $adu kodolu
ir uzskatama genétika un evolacijas teorija); §1 trakuma dél tas centra plosas diskusijas,
kuru fokuss ir teorétiskais un sava zina ari filozofiskais jautdjums “kas ir dziviba?” jeb, pre-
cizak, “kas atskir dzivu organismu no nedzivas matérijas?”. Mehanisma nostajas parstaviji
organisma funkcijas un uzbuvi skaidro, atsaucoties vienigi uz mehaniskiem un kimiskiem
principiem, kamer vitalisti papildus tiem pienem, ka dzivibai esencials ir kads nefizikals
speks, kas pazistams ar dazadiem vardiem, pieméram, é/an vital, enteleheija, domingjo-
Sais spéks, dabiskais faktors. Ikskila parstavéta neovitilisma nostdja tiecas apvienot abu
sikotnéjo nostaju elementus, kas lielakoties izpauzas ka vienlaikus daléja piekapsanas
mehanismam, atzistot vairaku organisko funkciju mehanisko iedabu, un nepiekapigi me-
ginajumi eksperimentali demonstrét dzivibas speka klatbatni (sk.: Kull K. Jakob von Uex-
kull: An Introduction. Semiotica, Iss. 134, Berlin: De Gruyter, 2001, pp. 6-7; Brentari C.
Jakob von Uexkiill: The Discovery of the Umwelt Between Biosemiotics and Theoretical Biology,
pp. 47-53; Agutter P.S., Wheatly D. N. Thinking about Life: The History and Philosophy of
Biology and Other Sciences, Springer Science, 2008, pp. 99-109).
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uz Ikskila domas attistibu atstaj Imanuela Kanta transcendentalfilozofija,®
ko vacbaltiesu biologs visai savdabigi uzskata par isteno teorétisko pamatu
dzivibas zinatnu talakai pilnveidei.”

Appasaule, ka to definé Tkskils, ir ta vides dala, kas noteiktam organis-
mam ir pieejama un kuru tas ir spéjigs ietekmeét. Vadoties péc Ikskila
teikta, §1 abpuséja iedarbiba, proti, organisma istenota zimju patérésana un
jaunu zimju radisana, veido slégtu vienibu — izmantojot pasa biologa me-
taforu, “burbuli” -, kas plesas ap subjektu, kurs taja mitinas.® Sis “burbulis”
ir uzskatams par dotajam organismam visu saisto$o zimju kopumu, proti,
pasauli — tadu, kada ta paveras no pasa organisma perspektivas.

Tiesa, organisma patérétas zimes jeb, izmantojot pasa Ikskila termi-
nologiju, ta uztveres pasaule (Merkwelt) un $i organisma raditas zimes jeb
ta iedarbes pasaule (Wirkwelt) nav statisks kopums, bet gan dinamiska
sistéma, kura katra uztvertd zime ir cikliska veida savienota ar katru atstato
zimi. So sistemisko saiti starp uztveri un darbibu Ikskils apraksta, izstra-
dajot teorétisku modeli — funkcionalo ciklu, kas savieno uztvero$o un dar-
bigo subjektu ar ta vides objektiem. Sis modelis ievies noskirumu vispirms
starp subjektu un objektu, kur objekts sastav no uztveres zimes neséja,
iedarbibas zimes neséja un abus savienojo$as kontrastruktiras, savukart
subjekts — no manu organiem un iedarbibas organiem. Funkcionalais cikls
savieno $os elementus cilpa (1. attéls), kas ved no zimes neséjiem pie to

¢ Imanuela Kanta transcendentalfilozofija paredz, ka cilveki, pateicoties to pieredzi
un domasanu strukturéjosajaim transcendentalajam (t. i., pirms pieredzes pastavosajam)
formam, pieredz tikai fenomenus, proti, lietas tadas, kadas tas paradas subjektam, tomer
ne lietas pasas par sevi, proti, lietas tadas, kadas tas ir arpus subjekta pieredzes. Telpa un
laiks ir $adas transcendentilas formas, t. i., misu uztveres un domasanas struktiras, kas
nosaka to, ki pieredzam pasauli — ka telpisku un laicisku. Telpa un laiks nav lietas par sevi,
kas paliktu, ja kads abstrahétos no visiem subjektivajiem cilvéka prata nosacijumiem (sk.:
Kants 1. Tira prata kritika. Riga: Zinatne, 2011, 61.-62. Ipp.).

7 Favareau D. The Evolutionary History of Biosemiotics. In: Barbieri M. (Ed.) In-
troduction to Biosemiotics: The New Biological Synthesis. Dordrecht: Springer Ltd., 2007,
p- 32; Brentari C. Jakob von Uexkiill: The Discovery of the Umwelt Between Biosemiotics and
Theoretical Biology, pp. 47-53.

8 Von Uexkiill J. A Foray Into the Worlds of Animals and Humans (Transl. Stone B.,
Weiner H.). Semiotica, Vol. 42, Iss. 1, Berlin: De Gruyter, 1982, p. 43.
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. (APPASAULE)

(IEKSPASAULE)

percpetivais tikls

S

operativais tikls

(PRETPASAULE)

nesgjs O

1. attéls

ierosinatajaim zimém manu orginos, pie $o zimju transformacijas iedarbi-
bas organu aktivitaté, visbeidzot pie objekta izmainisanas, radot taja iedar-
bibas zimju nes€jus, kuri savukart var parvérsties jaunas uztveres zimes,
turpinot ciklu un virzot organisma darbibu pretim kada (tam un tikai tam
butiska) mérka sasnieganai.’

Papildus uztveres un iedarbes zimju nesé€jiem funkcionala cikla mo-
delis piedévé objektam ari kontrastruktaru. Vadoties péc Ikskila, kontra-
struktara ir tada objekta dala, kas savieno objekta uztveres un iedarbes
zimju neséjus $§aja objekta, tomér pasam organismam nav pieejama ka ta
appasaules dala.'’ Pieméram, odam par veiksmigu barosanos vésto$as

° Von Uexkill J. Theoretical Biology. London: Kegan Paul, Trubner & Co, 1926,
pp. 127-132.

10Ta ka dota organisma appasauli veido tikai zimes neséji, kontrastruktira nav
uzskatdma par ta appasaules dalu, bet gan par pétnieka — cilvéka — appasaules sastavdalu.
Sis pieskir kontrastruktiras jédzienam metodisku nozimibu: ja novérotajs uzrida, ka or-
ganisms O reagé uz objektu X, tas vél nenozimé, ka X ir dala no O appasaules (X ir gluzi
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zimes neséji ir tikai un vienigi suktas asins temperatira un viskozitite,
kamer visas paréjas $i kermeniska skidruma ipasibas — taja esosas baribas
vielas, skabeklis, hormoni, to blivums vai atstarota gaisma — odam ir ne-
butiskas. So apstakli ir iespéjams demonstrét, novietojot oda vidé maksligu
membranu, kas parklaj skidrumu, kas nav asinis, bet kura temperatara un
viskozitate pielidzinata asinim. Saskaroties ar §adi imitétu ziditdja miesu,
ods suks jebkuru taja plastoso skidrumu, kameér vien ta temperatira bus
analogiska dziva butné plastoso asinu temperatarai un viskozitatei.! Ta-
deéjadi visas paréjas §im $kidrumam piemitosas ipasibas ir novérotaja, nevis
novérota organisma, appasaulei piederigas zimes.

Funkcionalo ciklu ir iespéjams ilustrét ar dazadiem piemériem no or-
ganiskas pasaules. Pats vacbaltiesu biologs raksta, pieméram, par érces me-
dibam," tomér, nemot véra, ka Ikskila jédzieniskais aparats ir izradijies
noderigs ari maksligu sistému aprakstisanai, ipasi, robotikas un bioroboti-
kas jomas," turklat tadas maksligas sistémas ka organismus simul&josi ro-
boti ir daudz vienkarsakas par pasiem simulétajiem organismiem, par
pieméru var izvéléties V. Braitenberga transportlidzekli — minimalistisku
iekartu, kuras uzvediba atdarina fototropismu, proti, dazos organismos,
pieméram, meduzas un lidojosos kukainos sastopamo tendenci kustéties
pretim vai prom no gaismas stimula. Braitenberga transportlidzeklis sastav

vienkar§i novérotija appasaules elements). St iemesla dél, pétot organisma un ta vides
mijiedarbi, novérotajam ir svarigi noskirt interes€jo$a objekta kontrastruktaru no ta zimes
neséjiem, lai novilktu skaidraku robezu starp, no vienas puses, pétimajam organismam
butiskajim zimém un, no otras puses, organismam nebutiskajam (un pétnickam jeb cil-
vekam butiskajam zimém) (Von Uexkill, J. Umwelt und Innenwelt der Tiere, Vermehrte
und Verbesserte Auflage. Berlin: Springer, 1921, p. 46; Brentari C. Jakob von Uexkiill: The
Discovery of the Umwelt Between Biosemiotics and Theoretical Biology, p. 101).

1 Brentari C. Jakob von Uexkiill: The Discovery of the Umawelt Between Biosemiotics and
Theoretical Biology, p. 101.

12 Sk.: Von Uexkill J. A Foray Into the Worlds of Animals and Humans. Semiotica,
p-52.

13 Sk.: Emmeche C. Does a Robot have an Umwelt? Reflections on the Qualitative
Biosemiotics of Jakob von Uexkull. Semiotica, Vol. 134., Iss. 1/4,1998; Ziemke T., Shar-
key N. E. A Stroll Throught the Worlds of Robots and Animals: Applying Jakob von
Uexkull’s Theory of Meaning to Adaptive Robots and Artificial Life. Semiotica, Vol. 134,
Iss. 1/4,2001.
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no diviem sensoriem, kas uztver gaismas spozumu noteikta amplitada, un
diviem motoriem, kas darbina katrs savu riteni.!* Katrs sensors ir savienots
ar vienu no motoriem tadéjadi, ka, jo spozaku gaismu tas uztver, jo atrak
griezas attiecigad motora darbinitais ritenis. No aplikotajiem elementiem
var iegut pozitivu fototropismu, proti, kustibu pretim gaismai, ja sensori ir
savienoti ar motoriem diagonala veida, savukart negativu fototropismu,
proti, kustibu prom no gaismas, ja savienojums ir paraléls (2. attéls). Ja
sada iekarta atrodas vidé ar pietieckami spoZu gaismas avotu un tas sen-
sora-motora sistémas parametri ir uzstaditi atbilstosa veida, tad tas par-
vietosands bus analogiska fototropiska dzivnieka uzvedibai, pieméram,
naktstaurina lidosanai ap lampu.”

V. Braitenberga transportlidzeklis ir uzskatams piemérs, jo, izmantojot
Ikskila terminologiju, var apgalvot, ka to raksturo tikai divi funkcionali
cikli — viens cikls katrai no iekartas sensora-motora sistémam. Transport-
lidzekla fototropiska uzvediba attiecigi izriet no So divu vienkarso funkcio-
nalo ciklu mijiedarbes.'® Abos $ajos ciklos vienigais zimes neséjs ir gaisma

4 Braitenberg V. Vehicles: Experiments in Synthetic Psychology. Cambridge, Massachu-
setts: The MIT Press, 1986, pp. 6-9.

15 Jamin, ka pats Ikskils kritizeé Vacija dzimusa amerikanu biologa Zaka Léeba (Loeb,
1859-1924) tropismu teoriju, apsidzot to mehanicisma un méginajumos reducét dziv-
nieku uzvedibu uz fizikali-kimiskiem procesiem. Ikskilaprat, tropismu teorija apmierinas
ar mehiniski skaidrojamo iedarbibas pasauli, ignoréjot organismu uztveres pasauli — dalu
no pasam butiska appasaules jédziena. Tiesa, neskatoties uz Ikskila iebildumiem, vina
izstradatais jédzieniskais aparits ir lieliski piemérojams mehanisku tropismu simuléjosu
sistému uzvedibas aprakstisana. Sk.: Brentari C. Jakob von Uexkiill: The Discovery of the
Umavelt Between Biosemiotics and Theoretical Biology, pp. 158-159.

16 Funkcionalos ciklus ir iespéjams piedévét organismam (vai $aja gadijuma — ro-
botam) ka veselumam, pieméram, vadoties péc Ikskila, viens no érces funkcionalajiem
cikliem ka objektu ietver gaisa esoSas sviestskabes molekulas (ziditaju sviedru dziedzeru
izdalijumus), kas, noklastot érces ozas receptoros, lick ércei atlaist kajas un krist no zara
vai lapas, kura ta ieprieks uzripusies, lai, vélams, piezemétos uz garim ejosa medijuma
adas. (Von Uexkiill J. A Foray Into the Worlds of Animals and Humans. Semiotica, 1982,
pp- 47—48). Tomer, ka norada ITkskils, visi §adi liela méroga funkcionalie cikli, kas raksturo
dzivnieka percepciju un ricibu, ir reducéjami uz elementariem funkcionilajiem cikliem,
kurus isteno atseviskas $i dzivnieka $unas. So elementaro funkcionalo ciklu koopera-
cija. Sk.: Von Uexkill T. Introduction: The Sign Teory of Jakob von Uexkull. Semiotica,
Vol. 89, Iss. 4,1992, pp. 285-286.
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2. attéls

noteikta spozuma amplitada. Sis starojums iedarbojas uz transportlidzekla
gaismas sensoru, transformeéjoties signala, kas tiek parraidits uz tam pie-
saistito nelielo datoru un saskana ar §i datora programméjumu, transfor-
méjoties attiecigd motora darbibas atruma, kas visbeidzot transforméjas
ritena grieSands atruma. Mainoties §im atrumam, mainas ari pasa trans-
portlidzekla kustibas atrums un, nemot véra otras sensora-motora sistémas
darbibu, ta kustibas virziens. Sis izmainas savukart ir atbildigas par izmai-
nam transportlidzekla novietojuma pret gaismas avotu un tatad ari par
izmainam uztvertas gaismas spozuma. Transportlidzekla sensori registré
minéto izmainu un, funkcionalajam ciklam uzsakot jaunu loku, noved pie
jaunam izmainam transportlidzekla kustiba. St vienkarsa atgriezeniska
cilpa lauyj izrietét kompleksai un neprognozéjamai sistémas uzvedibai.

Atgriezoties pie appasaules jédziena, var noradit, ka gaismas spilgtums
ir vienigais elements (t. i., zimes nesgjs), kas veido nabadzigo Braitenberga
transportlidzekla appasauli; viss paréjais, pieméram, uz sensoru krito$as
gaismas vilna garums, virsma, ar kuru saskaras transportlidzekla riteni,
gaisa temperatira, mitrums vai blivums nav nekada veida klatesosi robota
appasaulé (t. i., tie neveido sistémai batiskas zimes un ir uzskatami par
kontrastruktaru).
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Saprotot acimredzamo faktu, ka jebkuras butnes appasaules saturu un
struktaru — tas uztverto zimju un izraisito seku iedabu — neizbégami no-
saka tas fiziologiska (vai mehaniska) uzbave jeb, Ikskila vardiem izsakoties,
ickspasaule (Innenwelf),"” var nonakt pie visai interesantiem apsvérumiem
par organisma un ta vides semiotiskajam attiecibam. Tas, kadas modalita-
tes Ipasibas organisms izskir sava vidg, tas, kados objektos tas apvieno §is
ipasibas (ja ta perceptualas vai kognitivas funkcijas vispar lauj savienot vidé
izkaisitas ipasibas saliedétos objektus), tas, kadas plasakas struktaras veido
ta appasauli — tas viss acimredzami ir atkarigs no $i organisma uzbuves.
Pieméram, Braitenberga transportlidzekla iekspasaule sastav no gaismas
sensoriem, kas uzbuvéti gaismas spozuma registrésanai noteikta ampli-
tada, no datoriem, kas, balstoties programmeétas kartulas, transformé zinas
par gaismas intensitati zinas par ritenu grieSanas atrumu un visbeidzot par
pasiem riteniem. Nemot véra $o uzbuvi, proti, izmantojot to ka sava veida
noradi, nezinatajs varétu spriest, ka iekarta paredzéta operésanai vidé ar
gaismas avotu un gludu virsmu brauksanai.'®

Ikskils izmanto lidzigus appasaules-iek$pasaules komplementaro attie-
cibu piemeérus, lai vedinatu lasitaju pardomat kadu semiotiski nozimigu ap-
svérumu. Pieméram, zirnekla pitais tikls, nemot véra ta lielisko pielagotibu
lidojosu kukainu kersanai, varétu tikt uzskatits par zimi jeb, izmantojot

7 Von Uexkill J. Theoretical Biology. London: Kegan Paul, Trubner & Co, 1926,
pp. 146-148.

'8 Piedavajot piemérus no organiskds pasaules, var minét putnu, siksparnu, ka ari
dazu reptilu sugu parstavjus, kuri ir sp&jigi noteikt Zemes magnétiska lauka nolieces lenki
ar to $Unds eso$u magnetita minerdlu palidzibu, pieméram, lai meklétu atpakalcelu uz
majvietu vai sezonalas migracijas virzienu. Tadéjadi o dzivnicku biokimiskas un, plasak,
funkcionalas uzbuves elements atrodas specifiska veida korespondences attiecibas ar no-
teiktu to uztvertas vides elementu (magnetita kristals — magnétiska lauka nolieces lenkis).
So iek$pasaules-appasaules struktiras atbilstibu Ikskils apraksta ar no muzikas teorijas
aiznemtu metaforu, noradot, ka starp organisma uzbuves elementiem un ta appasaules
elementiem pastav punkta un kontrapunkta attiecibas. Sk.: Von Uexkiill J. The Theory of
Meaning (Transl. Stone B., Weiner H.). Semiotica, Iss. 42 (1), Berlin: De Gruyter, 1982,
pp- 52-53; Holland R. Blind as a Bat? The Sensory Basis of Orientation and Navigation
at Night. In: Berthoz A., Christen Y. (Eds.) Neurobiology of Umwelt: Now Living Beings
Perceive the World, Berlin/Heidelberg: Springer, 2009, p. 129.
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Tkskila terminologiju, primitivu atveidu (Urbild) tas upuriem.” Zinot zir-
nekla fiziologisko uzbuvi, kas tam lauj pit tiklus, ka ari pasu tiklu struktura-
las iezimes, butu iespéjams atvedinat visparigus secindjumus par specifiskiem
zirnekla apkartéjas vides elementiem, $aja gadijuma — ta kertajiem kukai-
niem. Tikla acs izmérs varétu liecinat par medijuma aprisém, savukart ta
forma un krasa — par kerto kukainu vizuilas percepcijas sp&jam un uz pave-
dieniem eso$as limes ipasibas — par to masu un parvieto$anas atrumu. So
secinajumu visparina Ikskila interprets, vina déls Ture fon Ikskils, rakstot, ka

“Si korelacija [starp bitnes ickspasauli un ta appasauli] ir parfor-
muléjama tadgjadi, ka dzivas butnes organiskas iezimes un ta appa-
saule ir savstarpéji komplementaras, kas nozimé, ka appasaule, ka

zime, norada uz dzivas bitnes organismu tapat ka organisms, ka

zime norida uz ta ztppasauli.”20

Vadoties péc §is biosemiotiskas tézes, proti, apgalvojuma, ka orga-
nisma uzbuve kalpo par zimi ta appasaulei un, vice versa — organisma ap-
pasaule kalpo par zimi ta uzbuvei, tadas organisma iezimes ki morfologiju,
fiziologiju vai uzvedibu var uzskatit par netiesam noridém uz, pieméram,
$ai butnei redzamajam vides ipasibam, tas migracijas tendencém vai eko-
logiskaja nisa pastavosiem draudiem; citiem vardiem sakot: tur, kur ir acs
ar dazadi pigmentétam tiklenes valitém, tur ir appasaule ar krasam, kur ir
knabi novietotas $unas ar magnetita mineraliem, tur ir appasaule ar mag-
nétiska lauka nolieces lenki, kur ir ar vasku klats eksoskelets un ar mati-
niem klatas kajas, tur ir appasaule ar bistamu tdens virsmas spraigumu.
Pie sis biosemiotiskas tézes atgriezas, ipasi Carlza Sandersa Pirsa triadis-
kas zimes konteksta, ari vairaki masdienu biosemiotiki.*!

Nemot veéra $o, var teikt, ka organismam un ta appasaulei piemit duila
semiotiska iedaba. Pirmkart, izskirot dotam organismam butiskos ta vide

¥ Von Uexkiill J. A Foray Into the Worlds of Animals and Humans. Semiotica, p. 159.

20 Von Uexkiill T. Introduction: The Sign Theory of Jakob von Uexkull. Semiotica,
Vol. 89, Iss. 4,1992, p. 300.

1 Sk., piem., Hoffmeyer J., Emmeche C. Code-duality and the Semiotics of Nature;
Deacon T. Shannon — Boltzmann — Darwin: Redefining Information I. Cognitive Semi-
otics; Rohr D. A Theory of Life as Information-based Interpretation of selecting environ-
ments. Biosemiotics, 2014.
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eso$os zimes nes€jus un rekonstrugjot funkcionalos ciklus, kuros tie ir
iesaistiti, ir iesp&jams (aizsteidzoties prieksa §i jédziena definé$anai) uzra-
dit to, kas informé $o butni. Otrkart, saprotot dota organisma fiziologisko
uzbuvi un tas formésanos dabiskas atlases karta, ir iespéjams attiekties pret
pasu organismu (atkal aizsteidzoties prieksa $i jedziena definésanai) ka
pret informaciju — $oreiz informaciju par vidi, kura $is organisms mitinas
un kurai tas ir pielagojies.

II. Atskirtbu izraisoSa atsSkiriba — appasaules elementara
vieniba

Aplukoto funkcionala cikla jédzienu un appasaules-iekSpasaules se-
miotisko attiecibu nojégumu ir iespéjams talak analizét, izmantojot ame-
rikanu antropologa un biosemiotiska informacijas jédziena iedvesmotaja
Gregorija Beitsona domas gaitu. Beitsons lakoniski definé informaciju —
precizak, informacijas elementaro vienibu — ka atskiribu, kas izraisa kadu
citu nozimigu atskiribu (“a difference that makes a difference”).* Svarigakais
un, $kiet, neskaidrakais nojégums minétaja definicija ir abstraktais jedziens
“atskiriba”. Ta izgaismosanas nolukiem Beitsons aiznemas ilustrativu me-
taforu no polu domataja Alfréda Korzibska (Korzybski). Saskana ar to at-
skiriba ir tas, kas noklast no teritorijas karté; teritorija $eit ir saprotama ka
jebkura reala virsma ar tas fizikalajam iezimém, pieméram, reljefu, sastavu,
temperatiru, savukart karti var domat ka jebkuru $o iezimju reprezenta-
ciju, pieméram, papira, datora elektronika vai prata.*

Acimredzami kartes nerodas pasas no sevis, tas sastada atjautigi karto-
grifi, kas, vadoties péc noteiktas metodikas, parnes teritorijas iezimes kada
no iespéjamajiem kartes medijiem. Vadoties péc Beitsona, vienkarsaka
iespéjama sastavdala, pie kuras varam nonakt, analizgjot $o kartésanas pro-
cesu, ir atskiribu transformacija — kartéSanas procesa atskiriba, kas pastav
starp diviem dazadiem teritorijas punktiem, tiek transforméta atskiriba,

22 Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Ewolution, and Epistemology. San Francisco: Jason Aronson Inc., 1987, p. 321.
% Ibid., p. 230.
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kas pastav starp diviem dazadiem kartes medija punktiem, kur $o parnesi
nodrosina un regulé kads noteiktumu kopums jeb transformacijas kartu-
las.2* St atskiriba, kas parnesta no teritorijas karte, var but, pieméram, at-
skiriba starp diviem dazadiem sauszemes punktiem to pacéluma virs juras
limena — kad $ada tipa atskiribas starp pietickami daudziem dazadiem
teritorijas punktiem tiek apkopotas un parnestas papira, tas sniedz primi-
tivu topografisku karti. Saja gadijuma var teikt, ka tas, kas ir kopigs apla-
kotajai topografiskajai kartei un teritorijai, ko ta reprezenté, ir specifiska
tipa atskiribu savstarpéjas attiecibas.

Tomeér informacija nav atskiriba pati par sevi, bet gan, ki uzsver
Beitsons, atskiriba, kas izraisa kadu talaku nozimigu atskiribu.> Skiet, ap-
galvojums, ka atskiribas nepastav pasas par sevi, ir truisms — var jégpilni
runiat par atSkiribu starp divam ipasibam, pieméram, divu sauszemes
punktu pacélumu virs jaras limena, tikai tad, ja pastav kads konteksts, kura
tiek veikta $o ipasibu noskirSana (kartésana vai kartes lasiSana), un, jauz-
sver, $ads konteksts nepieciesami pieprasa kadu sistému, kas minéto no-
skirSanu isteno. Izsakoties nedaudz vienkarsak, tomeér, visticamak, ari
noslépumainak: nav atskiribu bez atskireja. Tadejadi atskiriba ir relacionals
jédziens, proti, jédziens, kas nosauc triadisku attiecibu starp, minimala ga-
dijuma, diviem atskirtajiem objektiem un, daudz svarigak, vienlaikus ari
noskiruma veicgju.? Beitsona vardiem sakot:

“Lai raditu zinas par at$kiribu, t. i., informaciju, ir japastav diviem
objektiem (istiem vai iedomatiem) tadéjadi, ka atskiriba starp tiem
var bt imanenta to savstarpé&jas attiecibas, un visam $im lietu sta-
voklim ir jabat tadam, ka zinas par to atskiribu var tikt reprezente-
tas ka atskiriba kada informacijas apstrades sistéma, pieméram,

smadzenés vai, iespéjams, datora.”?’

2 Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Ewvolution, and Epistemology. San Francisco: Jason Aronson Inc., 1987, p. 324.

% Ibid., p. 321.

% Bateson G. Mind and Nature, p. 99; Hoffmeyer J. From Thing to Relation: On
Batesons Bioanthropology. In: Hoffmeyer J. (Ed.) 4 Legacy for Living Systems: Gregory
Bateson as Precursor for Biosemiotics. New York: Springer, 2008, pp. 31-32.

27 Bateson G. Mind and Nature, p. 68.
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Izmantojot pasa Beitsona pieméru, ko $oreiz iedvesmojis filozofs
Imanuels Kants, var teikt, ka krita gabalu, ka fizikalu objektu, raksturo
bezgaligi daudz dazadu potenciilo atskiribu® — atskiribas starp punktiem
uz krita virsmas to savstarpéjos attalumos vai augstuma virs krita gabala
masas centra vai jebkura cita patvaligi izveléta punkta, atskiribas to atsta-
rotds gaismas vilnu garuma, atskiribas starp dazadiem krita regioniem to
blivuma, temperatara vai kimiskaja sastava. To, kadas atskiribas dotaja
krita gabala aktualizéjas (proti, tiek reali noskirtas), nosaka tas, kada sis-
téma ar $o objektu mijiedarbojas un kadas ipasibas tas funkcionala uzbuave
lauj tai izskirt. Arpus $ada konteksta, varétu domat, krita gabalu raksturo
vai nu bezgaligi daudz potencialu atskiribu, vai ari it nekadas atskiribas;
vai, drizak, arpus $§ada konteksta “atskiribas” jedziens gluzi vienkarsi nav
jégpilni lietojams.

Neviena no $§im potencialajam krita gabala pastavosajam atskiribam,
ka norada Beitsons, nav lokalizéta telpa un laika, t. i., lai gan atskirtas
ipasibas pasas par sevi var but novietotas telpa un ilgstosas laika, tomeér
pati atskiriba starp tam nav nedz telpiska, nedz laiciska.”” Informacija, ka
to norada Beitsons, ir nulle-dimensiju mainigais, lidzigi ka, pieméram,
simetrija, ekvivalence vai funkcija,* ar to saprotot, ka informacija ir nevis
dala no novérotdja neatkarigas fizikalas pasaules, bet drizak skaidrojuma
elements, kas mekléjams dazadu paradibu modelos. Nemot véra o, skiet,
izteikums “atskiriba, kas izraisa atskiribu” ir liekvardiba; vieniga iespéjama
atskiriba ir tada, kas izraisa kadu jaunu atskiribu sistéma, kas veic atskir-
sanu. Citiem vardiem izsakoties, visas atskiribas ir tadas, kas izraisa kadas
talakas atskiribas, citadi atskiribas nemaz nebutu iesp&jamas.

Beitsons, lai ilustrétu $adi definétu informacijas jédzienu, médza ar
krita gabalu ielikt pravu punktu tafeles vida un, aizvéris acis, vilkt ar roku

8 Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Evolution, and Epistemology, p. 99.

¥ Bateson G. Mind and Nature, p. 99.

30 Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Evolution, and Epistemology, p. 293.
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pari tas virsmai, kameér ta uzduras uzliktajam punktam.®! Ar kritu noklatais
tafeles regions, salidzinats ar visiem paréjiem tafeles virsmas regioniem,
sastata atSkiribu, kas izkirosajai sistémai ($aja gadijuma Beitsonam un
vina rokai) izraisa jaunu atskiribu, proti, atskiribu starp, no vienas puses,
mekléjosu rokas vilksanu gar tafeles virsmu un, no otras puses, rokas ap-
stadinasanu, visticamak, kopa ar kadu atjautigu piezimi par tikko demons-
tréto piemeéru.

Skaidribas labad Beitsona domas gaitu var ilustrét ar vienkarsaku pie-
méru — jau aplakoto Braitenberga transportlidzekli. Saja gadijuma izski-
ro§a sistéma ir uzbuvéta tadéjadi, ka vienigas apkartéjas vides ipasibas,
kuras ta spgj izskirt, ir atskirigas intensitates gaismas starojums noteikta
amplitada, pieméram, atskiriba starp viena gaismas sensora uztverto
100 luksus spozo gaismu un otra sensora uztverto 110 luksus spozo gaismu
(transportlidzeklim, kas uzbavets, lai uztvertu $adas atskiribas, pieméram,
amplitada no 1-500 luksiem). Atskiribas, precizak, pakapeniskas izmainas
atskiribas starp abu sensoru uztverto gaismas spozumu, ir uzskatamas par
informaciju Braitenberga transportlidzeklim, jo tas, saskana ar Beitsona
definiciju, sastada atskiribas, kas izraisa talakas butiskas atskiribas mums
intereséjosaja sistéma, $aja gadijuma — pakapeniskas izmainas atskiribas
starp abu transportlidzekla ritenu griesanas atrumiem. Izraisita atskiriba
ir butiska, jo ta nodrosina fototropisko uzvedibu. Jaievéro, ka aplakota
céloniska kéde, kas ved no uztvertajam atskiribam gaismas spozuma pie
atskiribam ritenu grieSanas atrumos, ir cirkulara un tadéjadi aprakstama,
izmantojot ITkskila funkcionilo ciklu, Soreiz aizvietojot ieprieks neskaidro
zimes jédzienu ar vairak formalo atskiribas jédzienu. Braitenberga trans-
portlidzekla fototropiska uzvediba ir aprakstama ka cikliska atskiribu
transformacija: atskiribas uztvertas gaismas spozuma transforméjas at-

skiribas ritenu atruma, kuras savukart transforméjas citadas atskiribas

31 Bateson G. Mind and Nature, p. 96; Cashman T. What Connects the Map to the
Territory? In: Hoffmeyer J. (Ed.) 4 Legacy for Living Systems: Gregory Bateson as Precursor
Jfor Biosemiotics. New York: Springer, 2008, p. 50.
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uztvertds gaismas spozumi, kas transforméjas citadas atskiribas ritenu
grie§anas atruma utt.*

Atgriezoties pie Korzibska metaforas, var teikt, ka dinamiskas izmai-
nas vidé esos$as gaismas spozuma tiek kartétas dinamiskajas izmainas
transportlidzekla ritenu griesanas atruma. Tiesa, §1 attieciba, lidzigi ka
Ikskila apsvéruma par appasaules-iekspasaules komplementarajam attie-
cibam, ir apvérsama, apgalvojot, ka Braitenberga transportlidzekli novéro-
jamas izmainas ritenu grie$anas atruma ir kartéjamas izmainas iekartas
uztvertaja gaismas spozumd, pieméram, zinot pakapeniskas izmainas abu
ritenu grie$ands atruma noteikta laika perioda, butu iespéjams projicét
transportlidzekla novietojumu attieciba pret gaismas avotu. Tadéjadi tapat
ka Ikskilam organisms kalpoja par zimi ta videi, ari Beitsona informacijas
apstrades nojéguma konsekvence ir teritorijas un kartes savstarpéja kom-
plementaritate — atskiribas teritorija reprezenté atskiribas tai domataja
karté un, vice versa, atskiribas karté reprezenté atskiribas tas atveidotaja
teritorija. Sadi, ja organisma-vides mijiedarbiba tiek skatita ka informaci-
jas apstrades process, tad jaatzist, ka starp organisma funkcionalo uzbuvi
un vides struktaram pastav savstarpéji reprezentéjosas attiecibas.

Tiesa, $o konsekvenci Beitsons apzinas, rakstot, ka organisma fenotips,
saprasts ka zinojums, kas tiek dubléts atkal un atkal genotipa replikacijas
procesa, nes informaciju cauri laikam (filogenézes veidola) par ta vides
apstakliem:

32 Ja René Dekarts novelk ontologisku liniju starp matériju un dveéseli, tad Beit-
sons velk epistemologisku, tomér vienlaikus, skiet, tikpat ontologiski stingru liniju starp
to, ko pats nodévé par pleroma un creatura. Seit pleroma ir pasaule jeb, precizak izsakot,
skaidrojuma paradigma, kurd notikumus izraisa fizikali spéki un sadursmes un kura vél
nepastav atskiribas, savukart creatura ir pasaule, kura notikumus, pateicoties kibernétis-
kim sistémam, kas veic noskirSanu, izraisa tiesi atskiribas (Sk.: Bateson G. Steps fo an
Ecology of Mind: Collected Essays in Antropology, Psychiatry, Evolution, and Epistemology,
pp- 288-290, pp. 322-323). Beitsons, lidzigi Dekartam, uzskata, ka § linija iezimé ra-
dikalu atskiribu starp nodalitajam paradibam: $aja gadijumai, nevis matériju un dvéseli,
bet energiju un informaciju. Jaatzime, ka, vadoties péc Beitsona, informacija nevar pasta-
vét bez fizikaliem un kimiskiem spékiem, tomer ta ir kategoriali atskiriga paradiba (Sk.:

Cashman T. What Connects the Map to the Territory?, pp. 46—47).



Toms Stepins. Biosemiotiska informacija

“Sistéma, ko veido organisms, plus ta vide, pastav dublésana [re-
dundance] tadéjadi, ka, spriezot péc morfologijas un organisma
uzvedibas, novérotajs var ar lielaku varbatibu izdarit veiksmigu mi-
néjumu par $is vides iedabu neka tad, ja min&jums bitu nejauss. i
‘informacija’ par vidi ir iesédusies organisma ilga filogenétiska pro-
cesa gaitd un tas kodéjums ir piederigs ipasam veidam. Novérota-
jam, kur§ spriestu par zemudens vides iezimém, vérojot haizivs
kermena formu, ir jaizsecina $1 hidrodinamika no adaptacijam, kas
palidz izdzivot tdeni. Haizivs fenotipa ietverta informacija ir im-
plicita formas, kas komplementaras citviet pasaulei piemito$am

iezimém, proti, fenotipam plus videi, kuras dublésanos [redun-

danci] palielina fenotips.”*

Ir pamats domit, ka informacijas jédziens — definéts ka atskiriba, kas
izraisa kadu citu atskiribu — ir parlieku visparigs, un, lai gan, pieméram,
Braitenberga transportlidzekla uzvedibas konteksta tas skiet iederigs, ir
jasaprot, ka, balstoties ta definicija, §is jédziens ir lietojams jebkuru célo-
nisku izmainu aprakstiSanai. Pieméram, atskiriba spiediena, ko Braiten-
berga transportlidzeklim uzliek kurpes pazole, ir, saskana ar definiciju,
atskiriba, kas izraisa kadu talaku atskiribu, proti, atskiribu starp ta plast-
masas korpusa un elektronikas sagkiSanu vai nesaskiSanu. Tomeér, naksies
atzit, ka robota samisanu nevélésimies uzskatit par informacijas apstradi.
Beitsons, skiet, apzinas $adi definéta informacijas jédziena abstrakto un
parlieku visparigo iedabu, tadél vietam norada, ka tadi vienkarsi atskiribu
izraisosu atskiribu procesi ka ieprieks aplikotas iekartas pieméra nav uz-
skatami par patiesiem informacijas apstrades gadijumiem.** Ka to precizeé
Terenss Dikons (Deacon), lai sistémai butu piedévéjama patiesa informa-
cijas apstrade, papildus atskiribam, kas izraisa jaunas atskiribas, ir nepie-
cieSams pienemt kadu mérki jeb mus interesgjosas sistémas teleologiju,
relativi kurai noteiktas atskiribas veido informaciju, bet citas — neveido.*”

33 Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Ewolution, and Epistemology, p. 298.

** Bateson G. Mind and Nature,p. 92; Bateson G. Steps to an Ecology of Mind: Collect-
ed Essays in Antropology, Psychiatry, Evolution, and Epistemology, p. 289, p. 325.

% Deacon T. Shannon — Boltzmann — Darwin: Redefining Information II. Cognitive

Semiotics, pp. 16-17.
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Braitenberga transportlidzekla gadijuma (patvaligi) pienemtais sistémas
mérkis ir sp&ja imitét fototropismu dzivnieku uzvediba, tadél atskiribas,
kas ir butiskas §1 mérka sasnieg$anai, t. i., atSkiribas starp gaismas spozumu
dazados telpas punktos, ir uzskatamas par informaciju $ai sistémai. Tur-
pretim visas tas atskiribas, kas nav butiskas ieceréta mérka sasniegSanai,
pieméram, atskiriba spiediena, ko robotam uzliek kurpes pazole, nav uz-
skatama par patiesu informaciju $ai sistémai.

Tomeér Braitenberga transportlidzekla teleologija (t. i., fototropisma
simulé$ana), kurai relativi ir iespéjams runat par informacijas apstradi $aja
sistéma, ir pilniba atkariga no tas raditaja ieskatiem un klatbatnes —
ja eksperimenta veicgjs, kurs§ spéj ieslégt So iekartu vai nepieciesamibas
gadijuma uzladét tas akumulatoru, nav klatesoss vai motivéts, tad ari pasas
sistémas informacijas apstrades process ir lemts partrikumam. Braiten-
berga transportlidzeklis $aja aspekta ievérojami atskiras no ta organiska
analoga — naktstaurina. Organismi, atskiriba no robotiem, pateicoties vai-
rak neka ¢etrus miljardus gadu ilgam evolacijas procesam, ir autopoétiskas
sistémas — tie, pretojoties aréju spéku iedarbei, ir spéjigi uzturét noteiktu
iekseju kartibu (homeostaze) un loti precizi radit pasiem savas kopijas
(reprodukcija). Homeostaze nodrosina organisma ka atseviska individa
noturibu laika, savukart reprodukcija — sugas noturibu laika. So ipasibu del
naktstaurinu, pretéji Braitenberga transportlidzeklim, raksturo specifiska
nepatvaliga teleologija,* ko (bez evolucijas procesa liekas mistifikacijas)
varétu nodévét par tendenci izdzivot un pielagoties videi.”

Atgriezoties pie Ikskila appasaules jédziena un nemot veéra tikko ap-
lakoto informacijas jédzienu, var teikt, ka jebkuras (organiskas vai mak-

3 Biologs Kolins Pitendrajs (Pittendrigh) organisku sistému mérktiecigo ipasibu ap-
rakstidanai izmanto nevis arhaisko, filozofiski un teologiski noslogoto terminu “teleolo-
gija”, atstdjot to sistémam, kuru mérktiecigums implicé raditaju, bet gan ievies neologismu
“teleonomija”, kas apraksta no raditaja neatkarigu mérktiecigumu (sk.: Pittendrigh C. S.
Adaptation, Natural Selection, and Behavior. In: Roe A., Simpson G. G. (Eds.) Bibavior
and Evolution. New Haven: Yale University Press, 1958).

37 Jaatzist, ka teleologiski (vai teleonomiski) noslogotas valodas lietosana ir ak-
tuala probléma modernaja teorétiskaja biologija un biologijas filozofija (diskusijai sk.:
Hanke D. Teleology: An Explanation that Bedevils Biology. In: Cornwell J. (Ed.) Expla-
nations: Styles of Explanation in Science. Oxford: Oxford University Press, 2004).
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sligas) butnes appasaules fundamentalas sastavdalas ir atSkiribas, kas
izraisa talakas $i organisma teleologijai butiskas atskiribas. Braitenberga
transportlidzekla appasauli pilniba veido gaismas spozuma uztvertas atski-
ribas, kas izraisa talakas atskiribas subjekta kustiba, kur $i kustiba ir butiska
tas raditdja patvaligi izveleta mérka, proti, fototropisma simulésanas, sa-
snieg$anai. Savukart, pieméram, biologiska naktstaurina appasauli daléji
veido uztvertas atskiribas gaismas spozuma, kas, nodrosinot nakts mednie-
kam nemainigu orientieri (kas pirms cilveku maksliga apgaismojuma pa-
radisanas bija Meéness), izraisa talakas atskiribas subjekta kustiba, kur §i
kustiba ir butiska organisma izdzivosanai. Izmantojot Beitsona termino-
logiju, abos gadijumos aplukotas atskiribu transformacijas ir uzskatamas
par patiesu informacijas apstrades procesu.

lll. Biosemiotiskas informacijas jédziena lietojamiba

Seit aplakota biosemiotiskas informacijas jedziena saprasanu pavada
visai vienkarsa — tomeér butiska — metodologiska rakstura maciba, tomér ta
skaidrojosais spéks un lietojamiba dzivibas zinatnés, jaatzist, ir gauzam
ierobezota.

Ideja par organisma appasauli, ko veido elementaras informacijas
vienibas (t. 1., atskiribas apkartéja vide, kas izraisa teleologiski nozimigas
atskiribas organisma funkcionalaja organizacija, kas savukart izraisa jaunas
§im organismam butiskas atskiribas ta videé) var palidzét novérotajam
aprakstit organisma-vides semiotiskas attiecibas, nesapludinot tas ar
novérotdja-vides semiotiskajam attiecibam. Sintezéjot Ikskila metodiskos
apsvérumus par organismu appasaulu pétisanu®® ar Beitsona apsvérumiem
par kibernétiska skaidrojuma iedabu,* var formulét $adus metodiskos ietei-
kumus: (1) nemt véra, ka noteiktam organismam pieejamas informacijas

38 Von Uexkiill . A Foray Into the Worlds of Animals and Humans. Semiotica, p. 53;
Brentari C. Jakob von Uexkiill: The Discovery of the Umwelt Between Biosemiotics and Theo-
retical Biology, p. 80.

3% Bateson G. Steps to an Ecology of Mind: Collected Essays in Antropology, Psychiatry,
Ewolution, and Epistemology, pp. 138-139, pp. 290-291.
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pétisana ir vienlaikus $is informacijas ka cilvekam pieejamas informacijas
pétisana (jo organisma izskirtajam atskiribam ta vidé ir jabut vienlaikus
iz8kiramam ari novérotajam); (2) identificét vietas, kur parklajas organis-
mam un novérotdjam pieejama informacija, un vélak identificét tikai orga-
nismam butisko informaciju; (3) izslégt visu novérotajam pieejamo
informaciju, kas nav pieejama pétamajam organismam. Sekojot $iem ietei-
kumiem, ir iespé&jams izvairities, pieméram, no pétamas butnes antropo-
morfizésanas, t. i., tikai novérotajam pieejamas informacijas piedévésanu
pétimajam subjektam. Pieméram, naivs novérotijs, skatoties uz Braiten-
berga transportlidzekla nemierigo kustibu ap gaismas avotu, varétu
domat — iespé&jams, spriezdams péc savas pieredzes —, ka tas ietur noteiktu
distanci no karstas spuldzes, jo nevélas apdedzinaties. Zinasanas par to,
kada veida atskiribas $i primitiva sistéma spéj izskirt, kopa ar metodiska-
jiem apsvérumiem (1)—(3), visticamak, novérstu minéto parpratumu.*’

Tomer, neskatoties uz §im metodiskajam atskarsmém, aplukotais in-
formacijas jédziens ir parlieku abstrakts, lai tam piemistu kads dzivibas
zinatném butisks skaidrojoss spéks. Nedz Braitenberga transportlidzekli,

0 Piemeérs gratak pamanamam parpratumam, ko izraisijusas masu domasanas an-
tropomorfiskas tendences un kas kliedéjams ar Seit piedavatajiem metodiskajiem ap-
svérumiem, ir saistits ar 1970. un 1980. gados etologijas un lingvistikas joma populira-
jiem ta dévétajiem pértiku valodas projektiem, pieméram, Alena un Beatrises Gardneru
(Gardner) pétijumi par Simpanzém Vaso (Washoe), Kodzo (Kojo) un Pili (Pifi) vai Deivida
un Annas DZeimsas Primaku (Premack) pétijumi par §impanzi Saru (Sarab). Sajos pro-
jektos par centralo uzdevums tika izvirzita lielo pértiku sugu lingvistisko kompetencu pé-
tiSana, macot tiem lietot zimju valodas, piem., amerikanu zimju valodu kurlajiem (ASL)
vai maksligas leksigrammu sistémas. Vairums minéto pétnieku, pamatojoties savu ekspe-
rimentu rezultatos, secinaja, ka pértiki, lidzigi cilvekiem, ir spéjigi apgut un lietot valodu
komunikativu mérku sasnieg$anai. Musdienu etologijas un lingvistikas jomas vérojama
vienpratiba par $ada secindjuma nepamatotibu, un viens no atpazistamikajiem doma-
tajiem, kas uz to noradjijis, ir ungaru izcelsmes amerikanu semiotikis Tomass Sebeoks
(Sebeok). Balstoties metodiskos apsvérumos, kas lidzigi Seit piedavatajiem, Sebeoks argu-
mentg, ka viss, ko pierada ieprieks minétajos projektos istenotie eksperimenti, ir pértiku
spé&ja iemacities un atceréties izolétas verbalas zimes, kameér ilaziju par pértiku spéju lietot
§is zimes komunikativu mérku sasnieganai izraisa pasu pétnieku neapzinata semiotiska
mijiedarbe ar pétamajiem dzivniekiem. Detalizétu argumentu sk.: Sebeok T., Umiker-
Sebeok J. (Eds.) Speaking of Apes: A Critical Anthology of Two Way Communication with
Man, New York: Plenum Press, 1980.
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nedz ari biologiska naktstaurina notieko$o procesu aprakstisana, izmanto-
jot atgriezeniskas saites ar atskiribu transformacijam, nepalidz labak sa-
prast $os procesus, t. i., robota gadijuma efektivak vai ekonomiskak to
konstruét, savukart dzivnieka gadijuma precizak modelét ta fiziologiju vai
prognozét ti uzvedibu. Braitenberga transportlidzekli lidz $im ir kon-
struéti un naktstaurinu fiziologija, uzvediba un evolucija ir pétita bez at-
sauces uz atikiribu izraisosam atskiribam. So iemeslu dél nav skaidrs, kads
skaidrojo$s pienesums ir iepriek$ aplukotajiem teorétiskajiem apsvé-

rumiem.

Secinajumi

Iedvesmas avots biosemiotiskas informacijas jédzienam ir mekléjams
Tkskila appasaules jédziena, kas palidz noskirt dotam organismam butisko
zimju pasauli no aré&jam novérotdjam biutiskas zimju pasaules, un ar to ciesi
saistitaja funkcionala cikla modeli, kas skaidro sasaisti starp organisma
uztveri, funkcionalo organizaciju un darbibu vides ietvaros. Beitsona in-
formacija, definéta ka atskiriba, kas izraisa talaku nozimigu atskiribu, un,
kalpodama par atskaites punktu talakai informacijas jédziena attistibai
semiotika, izgaismo un konkretizé Ikskila teorétisko rami. Appasaules jé-
dziens ir talak analizéjams Beitsona informacijas terminos, t. i., appasaule
var tikt saprasta ka visas tas vidé pastavosas atskiribas, kas izraisa talakas
teleologiski butiskas atskiribas intereséjosaja organisma, savukart funkcio-
nalais cikls var tikt saprasts ka elementara informacijas apstrades atgrieze-
niska cilpa, kas transformé atskiribas apkartéja vidé atskiribas butnes
funkcionalaja organizacija, kas savukart transforméjas atskiribas tas uz-
vediba.

Siem jedzieniem piemit duala biosemiotiska nozimiba, proti, aprakstot
organismus $ados biosemiotiskas informacijas terminos, nakas atzit, ka
organiskas sistémas informacijas apstrade norit divos butiski atskirigos
limenos. Pirmkart, noteikta veida atskiribas informé organisma funkcio-
nalo organizaciju, transforméjas cita veida atskiribas ta fiziologija, kas
eventuali transforméjas atskiribas organisma uzvediba — uzvediba, kas ir
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butiska ta sugas diferencialajai izdzivo$anai un reprodukecijai. So informa-
cijas apstrades limeni, t. i., at8kiribu izraiso$as atskiribas jebkura §is atgrie-
zeniskas cilpas punkta, var dévét par ontogenétisko informaciju tiktal,
ciktal §1 informacija ir butiska galvenokart pasam organismam. Otrkart,
pats organisms, saprasts ka evolucijas karta kristalizéjusos atskiribu ko-
pums genotipa un fenotipa forma, nes informaciju par vidi un tas atlases
spiedieniem, kuru ietvaros &is atskiribas ir kristaliz&jusas. Saja limeni in-
formacijas apstradi isteno nevis atsevisks organisms, bet gan vesels filo-
genétiskais radurakstu koks; atskiribas vidé pastavosajos atlases spiedienos
izraisa talakas atskiribas organismu diferencialaja izdzivosana un repro-
dukcija. Informaciju $aja atgriezeniskaja cilpa var dévét par filogenétisko
informaciju.

Pardomas par biosemiotiskas informacijas jédziena formulésanu noved
pie vienkarsiem, tiesa, metodologiski nozimigiem apsvérumiem, kas nove-
rotajam, pétot organismu mijiedarbibu ar vidi, var palidzét nesajaukt sev
butiskos vides aspektus ar pétamajam organismam butiskajiem vides as-
pektiem. Tomeér §i jedziena skaidrojosais speks, ta abstraktas un vienlaikus
kvalitativas iedabas dél, ir niecigs; nav skaidrs, kada veida komunikacijas
procesu skaidrosana ar biosemiotiskas informacijas jédziena palidzibu lauyj
labak saprast attiecigo paradibu.
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Toms Stepins

Biosemiotic Information:
Jakob von Uexkiill and Gregory Bateson

Summary

A tendency in the contemporary field of biosemiotics, following the
so-called informational turn in philosophy, is an attempt to explain the
fundamental nature of communication by abstracting from mere organic
processes to the more basic phenomena of information processing. This
informational reduction has turned out to be a critical theoretical move in
different fields of technological sciences as well as in some parts of life
sciences. However, the scope and role of this reduction in semiotics and
biosemiotics remain controversial; the question whether a sign and semio-
sis — in art or life — is reducible to abstract information processing and
whether this reduction has an explanatory value remains open.

'The first two parts of this paper are dedicated to an examination of the
two most important sources of inspiration for the informational analysis
of signs: first, the concept of the surrounding-world (Umwelt) and the
model of functional circle devised by the Kantian biologist Jakob von
Uexkiill and, second, the concept of cybernetic information introduced by
the Kantian anthropologist Gregory Bateson. These concepts are used to
describe the behaviour of simplistic systems, both artificial such as Brai-
tenberg vehicles and biological such as moths, showing that they capture
the interaction between an agent and its environment on a functionally
basic level that involves what might be called ontogenetic information,
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and at the same time implies the curious double signification between the
agent and environment or what might be called phylogenetic information.
'The examination of these notions and the descriptions they allow is com-
pleted with a synthesis of both von Uexkiill and Bateson’s ideas that yield
a minimalistic concept of biosemiotic information (or Uexkiill-Bateson
information) — a concept that, albeit minimalistic, can be considered a
fundamental part and a point of reference for further and more complex
elaborations on the topic of biosemiotic information.

The last part of this paper explores the utility of the concept of
Uexkiill-Bateson information briefly examining its methodological impli-
cations that might rule out an anthropomorphic bias, and, on a more
critical note, draws attention to its explanatory power that, due to the
concept’s abstract and somewhat metaphysical nature, might turn out to
be insignificant, hindering any attempts of informational reduction in bio-
semiotics stemming from this or essentially similar concepts.

Keywords: Jakob von Uexkiill, Gregory Bateson, information, Umwelt, biose-
miotics.



Svetlana Ryzhakova

THE CONCEPT OF ANIMISM AND THE PRACTICE
OF SPIRIT-POSSESSION: REFLECTIONS BASED
ON THE ETHNOGRAPHIC STUDY
OF LAI-HARAOBA (IN MANIPUR) AND
DAIVA-ARADHANE (IN TULUNADU), INDIA'

Nowadays the concept of animism experiences a period of a certain revival’. Over the
last decade several approaches towards the usage and application of the term have been
developed. In India the term animism’ was a part of the social and political distinction
between ‘tribe’/ taste’ (fixed in colonial Census of India, and still in use), non-Aryan’/
Aryan’, ‘non-brabmanical’ / ‘brabmanical’ etc. In this paper I question whether there is
any kind of ethnographic reality beyond the definition of animism in contemporary India.
What kind of practices in particular communities can justify’ the statement of their mem-
bers ‘being an animist’? Is it possible to make a distinction between a ‘Hindu’ and an
animist’ on the basis of anything other than just a statement? Spirit-possession is a wide-
spread reality which is not necessarily connected to animism in any of its given interpre-
tations. Howewver, an aspect of fluidity and formlessness of soul/spirit and a practice of
arriving of a deity/spirit/soul/etc. into a human body are very important for the agenda
of animism and shamanism. I am drawing attention to the sacred institutions of two very

! This paper was a part of the conference Socio-Political and Religious Ideas and
Movements in the 200-21% Centuries, held in Riga, Latvia, on 4-5 October 2018. I am
grateful to the organizers (Dr. Inese Runce, Dr. Solveiga Krumina-Konkova, Dr. Na-
dezhda Pazukhina) for the invitation to take part.This article is a part of a research project
by Dr. Svetlana Ryzhakova at the Institute of Ethnology and Anthropology, Russian
Academy of Science; the fieldwork material was collected and reflected in the frame-
work of her project Possession, devotion, performance: borders and interconnections of personal
self-possession, worship and artistic experience in Indian artistic traditions supported by Rus-
sian Foundation for Fundamental researches, grant No 18-09-00389.
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distant places in contemporary India — Manipur and Tulunadu — as the examples of
preserving very specific local religious traditions along with indigenous languages and
peculiar social set-ups. Both have a strong animistic character, and both are the traditions
of invocation of deities, who are formless and do not have constant image or idol (murti).
Both have a very strong connection to a particular locus and ethnic and social group, and —
which is more important — to a specific ritualistic drama, conducted by mediums, ritual-
istically possessed by the spirits of the deities. I am arguing that the idea of personality
seems to be very important here, and an ontology of animism based on the phenomenon of
an unstable soul created by the many contexts, is fused with many other outlooks — Hindu,
Christian or else. Worshiping of local formless deities, like in lai-haraoba of Meitei of
Manipur, or daiva-aradhane of the Tulu-speaking people of South Karnataka and North
Kerala, can serve as two examples of animism with a positively interpreted spirit-posses-
sion in slightly ‘Hinduised’ societies and religious cultures of border localities of India.

Keywords: animism, spirit-possession, India, deities, worship, lai-haraoba [festival],

daiva-aradhane [daiva worship].

Introduction

In March 2016, I spent a warm evening in one of the oldest houses of
Kolkata (earlier Calcutta), a private mansion which belongs to a family of
Maharaja of Tripura (Hill Tippera), a former princely state of Eastern
India under the protectorate of the British Empire, incorporated into the
Republic of India in 1949. 1 had a long conversation with Kirit Pradyot
Kishore Manikya Debburman, a last male offspring of the royal family. To
my question regarding his religious identity and mother tongue, His
Highness answered without any hesitation, that he is ‘an animist’, and his
native tongue is ‘Tibeto-Burman’, a Kok-Borok language. These two state-
ments seemed to me quite interesting and worthy of reflection.

'The royal family of Tripura Kingdom never denied their tribal origin
of Twipra or Debburman ethnic community, however, since the 16™ cen-
tury they have welcomed heavy Bengali cultural influences and embraced
Hinduism to a certain extent. ‘Hinduisation’ of many rituals, invention of
the cult of 14 deities with the main seat in Old Agartala (an amalgam of
the local and Hindu deities; see Laloo 2011: 108-110), royal marriages to
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Meitei princesses from the neighbouring ‘Hinduised’ Manipur — all this
provided the royal Manikya dynasty a political acknowledgement. Hindu-
ism was a significant political point for the royal houses of Tripura,
Manipur and partly Koch-Bihar (Cooch-Behar), which brought them to
a circle of others, Hindu rajas. At the same time, the tribal origin of the
royal families justified a continuation of local pre-Hindu practices and
beliefs (see Bhattacharjee 2103). The very name “Iripura’ appeared to bear
multiple meanings — as corrupted Tibeto-Burman ZTwipra, and as a San-
skrit name of mythic heavenly kingdom T#ipura, known in puranas, myth-
ological epic texts. A very similar situation can be observed in
neighbouring Manipur and Koch-Bihar, former princely states, under
certain conditions joined the Republic of India. However, the strategy ‘to
go animist’ or ‘to go Christian’ corresponds with the tribal solidarity move-
ments (Chakraborty 2004) and the shaping of tribal ethnic communities

and their territories — districts and states.

Animism versus Hinduism: visions and practices

'The opposition ‘animism’ versus ‘Hinduism’in India seems to be a case
of a broad social and political distinction between such entities as a ‘tribe’
and ‘caste’ (fixed in colonial Census of India), ‘Non-Brahmanical’ and
‘Brahmanical’. I am questioning whether there is some kind of ethno-
graphic reality beyond the definition of ‘animism’ in contemporary India.
What kind of practices of particular communities can ‘justify’ the state-
ment of their members ‘being an animist’? Is it possible to make a distinc-
tion between a ‘Hindu’and an ‘animist’ on the basis of anything other than
a statement?

‘Hinduism reconsidered’is already a known trope in the anthropology
of Indian religions (see a seminal book by Kulke, H. and Sontheimer,
G.-D. 2001). It stresses and explores a non-ontological highly discursive
character of the very term ‘Hinduism’. Yet, Brian K. Pennington in his
book Was Hinduism invented? Britons, Indians, and the Colonial Construc-
tion of Religion argues against the common idea that ‘Hinduism’ was
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simply fabricated; he says, it involved the active agency and engagement
of Indian authors as well, who interacted, argued, and responded to Brit-
ish authors over key religious issues, such as image-worship, tolerance,
conversion etc. (Pennington 2005).

‘Animism reconsidered’ is also very much a part of academic discus-
sions today. Over the last two decades it has become a trend to talk about
animism. The term originated in Primitive Culture by Sir Edward B. Tylor
(Tylor 1871), who proposed the term and the view that animism is the
first stage in the development of religion as such, in the frame of evolution
of religions. Animism stays for the ‘minimum definition of religion’, ‘an
elementary (primitive) form of religior’, a ‘doctrine of souls’ arising from
reflection upon death, dreams, and apparitions to a wider ‘doctrine of spir-
its’. Beyond the anthropological circles, the concept of animism retains
much of its original Tylorian connotations as an elementary form of reli-
gion, “involving the attribution of life or divinity to such natural phenom-
ena as trees, thunder, or celestial bodies” (Hunter and Whitten 1976: 12).

One reason for the apparent resilience of the concept of animism for
a long time would seem to be that the phenomenon to which it refers is
extremely widespread. Its main phenomenological features were, in fact,
rather accurately described by Tylor. Beings and objects in nature, just like
humans, have a ‘soul’, a spiritual aspect, which confers upon them human-
like, and therefore ‘supernatural’, capacities and powers.

On the one hand, certain animistic elements have survived in the
practice of almost all ‘great’ religions. On the other hand, some areas of
South and South East Asia are still home for small ethnic groups with
exclusively local, say, animistic traditions, with less or almost no impact of
‘big’ religions. However, even relatively well-known local traditions at-
tached to ‘Hinduisny, as well several essential practices considered today
as a part of Hinduism, could easily be observed as a part of ‘animism’ as
well. The ethnographic studies of those cultures were very much engaged
in providing a new perspective to the theory of ‘animism’.

Revised, a new notion of animism was oftered by Philippe Descola

(1996), Tim Ingold (2000), N. Bird-David (1999), E. Viveros de Castro
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(1998), Kay and Nikolas Arhem (1996; 2015). Animism is the central
point of the dissertation thesis of Nikolas Arhem (2015). It is the docu-
mentation and analysis of the animistic cosmology of Katuic speaking
peoples inhabiting the Central Annamitic Cordillera in the borderline
between Laos and Vietnam. Nikolas Arhem proposes a certain typology
of animism, with a ‘Hierarchical animism’ on the top, in case when spirits
are not equal. Landscape spirits could stay ‘on top’ of the level, domestic
life and spirits of grains, people, wild animal, cattle, other plants can even
be offered to higher spirits.

As classifications ‘animism’ and ‘Hinduism’ stand for the religious
identities of the particular ethnic groups, ‘tribal’ or ‘caste’. The content of
both can be highly loose. One can put the problem of ‘animism’/ ‘Hindu-
ism’ and an opposition between gods versus spirits, which is never clear
and easy to distinguish, and which is also a matter of classification. Then,
while Hinduism is supposed to be gods / goddesses based religion, ani-
mism is a spirit-ruled agenda and related to an animated landscape. As
interpretation — in case we assume, both can be the segments of one reli-
gious reality. Animism can be observed as a supplementary part of Hin-
duism (as well as Christianity and any other religion), not exactly as a
separate ‘faith’, religious denomination, but as a certain agenda, attitude,
relation and behaviour. In this case, we should rather discuss the core idea
of animistic approach, which is a bond between living beings, environ-
ment and the behaviour of any agent. The idea, that events or moods are
cased by spirits, that there is no distinction between human and non-
human agents. This is very much an issue of the contemporary discourse
of animism — not as a distinct ‘religion’, but as a certain mode of interac-
tion. According to Nikolas Arhem, spirits could serve as a conceptual
categories of ecosystems (hills, forests, rivers), and the animism could be
understood as the resistance to ‘objectification’, as a radical propensity
towards the ‘subjectification’ of reality (Nikolas Arhem 2015: 58).The idea
of personality seems to be very important here and needs a close investi-
gation: who is an agent of an action? An answer could be an ontology of
animism based on the phenomenon of soul, which is “highly unstable and
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mutually created by the many contexts through which it emerges”, as
Corsin-Jiménez and Willerslev (2007) suggest. These multiple contexts
are composed of both “the visible and hidden sides of people, places, prac-
tices, concepts, traditions, fieldwork, publications, and relationship” (Swan-
cutt, Mazard 2018: 11). Animistic approach is a physical connection of
apparently different spheres of the reality. Like shamanism is not a name
of a particular religion with a locality and community behind.

'The modern epistemology of animism (or ‘new animism’) examines it
from various angles. Rane Willerslev, Director of the National Museum
of Denmark and an author of several works on this topic (Willerslev 2011,
2013), brings it to a level of abstract thinking: “Animism comes to be seen
as an intellectual endeavour [an] intellectual explanation for the causal
workings of the world by invoking images of spirits, souls, and the like”
(Willerslev 2018). The more widespread view, however, has linked ani-
mism with ‘efficacy’, that is, its practical application, its inseparable con-
nection with the everyday life (Humphrey and Onon 1996; Ingold 2000).
I think these two visions are not competitive: animism is not a denotation
of a particular religious denomination, it can be observed as an outlook
with deep historical roots and broad cultural context in the day-to-day life
(S. Simon, G. Sprenger, N. Arhem). The main idea of this new ‘reading’ of
animism is the sense of intimate connection between humans and non-
humans, actor and environment (‘environmentalisms’as a way of thinking
and mode of life, which seems to be sometimes linked to an animistic
approach, is another phenomenon of today’s world) resulting in immedi-
ate actions. Once in Yakutia (Republic of Sakha, in the Russian Federa-
tion), known by strong shamanic traditions, I visited a holy place, making
some little donation. Aftewards I had to drive to another place with my
friends, but the car would not start for at least fifteen minutes or some-
thing. Luckily, after many attempts made by our driver, we left. On the
way my friend told: “Did you ask for something? Did you make any wish?
Ok, you see, your wish will come true, but quite in a time, not now, not
soon.” Thus, the driving mode considered to be a result of passengers’
moods, wishes and destiny, turning into a certain divination.
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In animistic outlook everything is interconnected and in move, in
transformation: people, wild animals, shifting villages, space, beings and
things. Eventually, the very territory and landscape been regarded as the
manifestation of spirits or souls. Actually, they are the ‘embodied territory’,
and therefore they are the main actors here. One of the essential aspects
of the animistic approach is the idea that each spirit (fluid and never fully
fixed in a form of idol) belongs to the particular places and has the par-
ticular territory or family or clan or sphere of activity of jurisdiction.

Spirit-possession is a widespread reality which is not necessarily con-
nected to an animism in any of its given interpretations. It is very well
known in Muslim and Christian religious practices, where it is mostly
seen negatively: it is a subject of exorcism, a special spiritual treatment
done by experienced persons. Yet the religious trance with the positive
evaluation is a core issue of almost any religion; though, it is usually con-
sidered to be ‘good’ not at all to anyone. However, an aspect of fluidity and
formlessness of soul/spirit and a practice of arriving of a deity/spirit/soul/
etc. into a human body are very important for the agenda of animism and
shamanism, a ‘twin concept’ of the former (Willerslev 2018: ix). It is a
subject of an opposition to exorcism - an adorcism, voluntary, desired or
curative spirit possession, and expressed also through the term ‘self-pos-
session’, used by F.M. Smith in his book 7he Self Possessed: Deity and Spirit
Possession in South Asian Literature and Civilization (Columbia University
Press, 2006). In a broad sense, it is a complex of spiritual practices, special
knowledge and skills often related to performance and ritual drama, in-
cluding dance, music, and artistic presentation.

Lai-haraoba and daiva-aradhana: two cases of animistic
institutions and spirit-possession

Here I want to draw attention to the sacred institutions of two ex-
tremely distant places in contemporary India — Manipur and Tulunadu —
as the examples of preserving very specific local religious traditions along
with indigenous languages and peculiar social set-ups.
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Both have a strong animistic character, and both are the traditions of
invocation of deities, who are formless and do not have constant image or
idol, murti. Both have a very strong connection to a particular locus and
ethnic group, and — which is more important — to a specific ritualistic
drama, conducted by mediums, who are ritualistically possessed by the
spirits of the deities.

In Manipur, among Meitei, it is knows as a tradition of /ai-haraoba,
‘pleasing of gods’,? a major community ritual, elaborated fertility rite and
ritualistic drama, quite often (almost always) marking the beginning of
spring and awaking of the nature. Amaibis, female priestesses and
mediums, who have intimate connection with the /a7, deities or spirits,
play the crucial role in this festival lasting for several days. In 2014 I met
several ladies, amaibis, in Imphal and other places of Manipur. Among
these ladies, Baroni Ashopi was the most senior (97 years old), but she was
able to talk and to show several gestures of the dance, dedicated to the
invisible deities. She was residing along with a few other amaibis, who did
not have their families, in a house built by the royal family near to Sri Sri
Govinda-jee temple, the major Hindu temple of Imphal. Another amaibi,
Hemolata (in 2014 she was in her fifties), was a dance teacher in Jawa-
harlal Nehru Manipuri Kala Kendra; her subject was mainly /ai-haracba
as a dance style, and she used to perform extensively in both secular and
ritualistic programs, organized in various occasions in Manipur and some-
times outside the state. The main task of amaibi during the ritual is an
evocation to deities, making them awaken, active and also benevolent to
the people. Amaibis are mediums, sometimes they fall in trance. Mostly
they wear white dresses, during the ritual — compulsory (adding a red
short skirt over the white phanek — long skirt), but even in the day-to-day
life many of them (like Hemolata) prefer white colour only.

2 My sincere thanks to a historian, Prof. Lokendra Arambam (Imphal, Manipur) for
the discussions and lectures, given to me personaly in 2012,2014 and 2016, recorded and
kept in my visual archive. The subject of /ai-haracka as a phenomenon of Meitei culture
was very important and special. A good description is written by Meitei theater person

Premchand, (see Nongthombam 2005: 32-88).



Map of India, showing state of
Manipur in the North-East (the area
of lai-haraoba ritual) and Tulunadu
in the South-West (southern part of
Karnataka and north Kerala, area of
daiva-aradhane).

In Tulunadu, it is a tradition of daiva-aradhana,local deities or spirits
worship, named variously as bhoota-kolam, or daiva-nema,® or maime, or
kaliyattam, or teyyam.* The main role of male impersonators here is been
performed by members of particular castes: pambada, parava, nalke, van-
nan, malayan and some others. They are not mediums but rather imper-
sonators, they let deities ‘take a sit’in their bodies. Performers are vehicles
for the daivas or bhutas (bhootas), which are just two of possible general
names of various local deities and deified historical figures. In 2014 and
from 2018 to 2019 I did several field studies to explore this tradition.

Manipur was an independent Kangleipak princely state, suffering
from Burmese invasions in middle of the 18" century, but later under the
British protectorate it was integrated into the Republic of India in 1949.
Tulunadu has a different faith altogether: an ethnographic area of the
Tulu-speaking population with several tiny kingdoms (today the families

3 'The literature on this subject today is vast; see one of the ealiest publications
(Navada, Fernandes, no date; Upadhyaya, Upadhyaya, 1984); among recent books very
valuable — despite different approaches and agenda - are (Chinnappa Gowda 2005; Rao,
Kundanthaya, 2016: Amin, 2018). See also (Ryzhakova, 2017: 84-98).

* Tradition of Teyyam is described in details in literature, (see Ashley, Holloman

1982, 1993; Nambiar B. 1982; Nambiar S. 1996; Chandran 2006; Kurup 1972; Claus
1979; Freeman 1993, 2003).



Baroni Ashopi, a 97 years old amaibi of Imphal. Manipur. March 2014. Photo by
Svetlana Ryzhakova
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Ritualistic dance and gestures of amaibi, performed by Hemolata as an invocation

of the deities. Imphal. March 2014. Photo by Svetlana Ryzhakova




Suresh, an impersonator of Panjurli
from kopalan caste. 19-20 February
2019. Photo by Svetlana Ryzhakova.

claim their origin come from the successors of the famous Vijayanagar
empire), it never has a single power core which would unite its territory.
Now it encompasses Udupi, Dakshina Kannada districts of Karnataka and
Kasargod district of the extreme north Kerala. However, religious culture
typologically seems to carry some very similar points in these two other-
wise very distant and different areas. Hinduism in these two areas visibly
shares the space with local, vernacular religious life. The local deities carry
different names, have different ‘biographies’, but — what seems to be more
important — settled to a particular outlook, which is clearly different from
the orthodox Hindu model of worship. The cult of Krishna (Govinda) in
Manipur, introduced by a royal family, however, became very popular, have
not fully replaced the more ancient traditions of veneration of /a7 — deities
or spirits, dispersed all around; Hindu cults of Shiva, Vishnu, Ganesha,
Lakshmi etc. never overcame local daivas in Tulunadu. What is important
for these two areas, in a contrast with the other places in India, the local
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and animistic traditions have not fully vanished, merging in an all-encom-
passing framework of ‘Hinduism’. Both Manipur in its central, Meitei
part, and Tulunadu were slightly ‘Hinduised’: Brahman’s culture and
Hindu cults were established, but to a certain extent and in a specific
manner since the local pre-Hindu deities and institutions never merged
tully with them.

Divine cults with the worship of local spirits (&hoota or daiva in Tulu,
teyyam in Malayalam, /i in case of Meitei) appear to be the most impor-
tant feature of the Tuluva culture of coastal Karnataka, as well as in the
traditional faith of Meitei. The elements of animistic beliefs can be ob-
served here in quite a few cases. These local spirits are worshipped period-
ically with great pomp and festivity by the entire community of the
particular areas, usually once a year. These events can be either quite simple
and short, or long and elaborate. The core of the worship is quite similar:
it entails an overnight ritualistic performance of welcoming the spirit or
deity, complete with the impersonation of the gods-spirits in case of
Tulunadu. In Tulu language it is ko/am, ‘form, embellishment, decoration,
pantomime, festivity, beauty, gorgeous attire’.

'The whole event happens near the small huts where deities temporary
reside; in Tulu language it is called bhoota- or daivasthana where the gods
are installed (usually small huts) or in front of that shrine, or just a little
bit away, in an open yard.

However, each spirit and ‘his’ or ‘her’ ceremony deserve special atten-
tion: dresses, colours, make-up, headgear, ornaments, types of oracles, etc.
These can vary significantly. It is a complex institution, vibrant, well-
guarded and fully patronized by villagers whose ranks include a variety of
different castes and social groups. In case of /ai-haraoba, it is, too, a com-
munal ritual of several days with the participation of all the people; the
masks of the deities could be installed in small huts. An important part is
amaibi’s ritualistic dance-drama, where they depict the myth of the world
creation, invention of agriculture and the birth of human being.

A researcher has to fall back on folklore as the major available local
resource (Tulu is a language with a long history, but it has been written



Decorations of the sacred space for /ai-haraoba in a sacred grove in Indira Gandhi
Rashtriya Manav Sangrahalaya, Museum of Man. Bhopal, Madhya Pradesh.
October 2018. Photo by Svetlana Ryzhakova.

Tiri, a sacred tool made of split palm leaves, for the worship during
aradhane. Dharmashree Nilayam, Blarkode, Kudlu. Kasargod district, Kerala.
19-20 February 2019. Photo by Svetlana Ryzhakova.




Temporal sacred space for bhoota-kolam in Perra-Balandi, Mangalore dictrict,
Karnataka. 14 February, 2014. Photo by Svetlana Ryzhakova

down only very recently; /ai-haraoba is also largely an oral tradition). In
Tulunadu valuable studies have been undertaken by Lauri Honko and a
group of Finnish and Indian folklorists; as a result, one orally transmitted
Siri epic was published by the Finnish Academy of Science in 1998.°
Aradhane is a ritual but it can also be a kind of ‘psychodrama’,® a tool to
deal with family and personal problems (Carstairs, Kapoor 1976) and
today it can also consist of a stage performance. The same can be said
about /ai-haraoba: it is a format for enactment of a myth, for community

5 Siri Epic (Honko et al. 1998) is worth to compare with the very different meth-
odological approach of European study of ballads, (see Atkinson 2002).

¢ According to Brenda Beck (my personal interaction), this most interesting issue
deserves a special attention and proper investigation. Here I can only point the context of
future study and to compare the way of Siri enactment with that of Mahabharata, as in
‘Pandava-lila’ in Garhwal, (see Sax 2002) or Draupadi cult based ritualistic drama form
various localities in India, (see Hiltebeitel 1991).



Lai-haraoba ritual performed for the deity invisibly residing in a Meitei sacred
grove in Indira Gandhi Rashtriya Manav Sangrahalaya, Museum of Man. Bhopal,
Madhya Pradesh. October 2018. Photo by Svetlana Ryzhakova

to join, as well as for different psychological and legal problems to be
settled. What actually legitimates both institutions is their encompassing
character, similar to a Melanesian 4u/a analysed by Bronislav Malinovsky,
or potlatch of Indians of Pacific North-West Coast of today’s USA and
Canada. Also, both daiva-aradhane and lai-haraoba are based on the prac-
tice of adorcism and spirit worship, which involves a number of spectacu-
lar actions and rites. These include the singing of an epic, or ballads, which
depict the story of the spirit, his/her adventures, and associated miracles,
struggles, love affairs, etc. Medium-impersonators, male in the case of
Tulunadu and female in Manipur, become possessed by the spirits. These
mediums are given roles that lie at the centre of this spectacular ritual.

The event includes music, dance, dialogues, exchange of gifts and
many other activities (see Briickner 2009 and compare it with Smith 2006
and Wikan Unni 1990).



Ritualistic discussion between deity and worshiper. Perra-Balandi. Mangalore
district. Karnataka. 14 February, 2014. Photo by Svetlana Ryzhakova

Performers wear special costumes, enact the story of the spirit, and
deliver its divine messages. A myth is being explored and brought into life
in various ways, not only by the medium but also by comments and ges-
tures occurring amongst the members of audience. Apart from enacting
the story, both are holistic, joint performances, providing an opportunity
for inter-caste communication, mantic practices, etc. They also carry a
strong aesthetic idea.

I have studied /ai-haraoba and daiva-aradhane extensively since 2012.
Here I am going to offer several observations regarding the features,
which unite them, at the same time connecting them to what one can
define as an animistic outlook.

First, deities or spirits never constitute a particular single entity. They
have biographies, but either very sketched or very complicated, which
opens up a lot of possibilities for improvisation and application of differ-
ent meanings during the performance — a major form to unfold the myth.
Second, to conduct these rituals, joint efforts of all the residents of an area
are required. Their religious afliliation does not matter. To begin the trans-
formation, a performer asks permission from the audience, and each per-
son who presents is to a certain extent responsible for the success of the
entire ritual. Third, any single place has its own spirit with a different
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character that can influence the entire scenario. Forth, spirit-possession,
accompanied by music and dance, is a major part of the ritual; sometimes
it is a real possession, but at the same time it is framed, structured by a
certain ‘script’, curated by experienced participants. I would call it fractural
character of a sacred entity, which can assume any form needed.

There are particular people-mediums, who connect the world of
deities-spirits with the human, or earthly world. It is interesting, that in
the case of /ai worship they are almost exclusively ladies, amaibis, both
married and non-married; in case of daiva-aradhane they are male only,
belonging to a particular castes, very low in a social hierarchy.

'The practice of haraoba and aradhane does not constitutes a separate
religious denomination; instead, it has survived differently. Theoretically,
I can presume, it could be a part of Christianity or any other religion.
Many practices, which are supposed to be Hindu, consist of a large amount
of what we call animism. The tradition of having gharam taan, an impor-
tant sacred place of each house of Rajbansis (formally, a schedule caste of
North Bengal and Western Assam), in fact, an empty space, usually a
slightly raised mud platform, sometimes with a roof on bamboo pillars.
Each part of gharam taan is ascribed to a certain Hindu deity, but no
permanent image of this deity normally is placed. Temporary and ex-
tremely fragile figures made out of plant so/a are installed here for the
particular festivals and worships. Cults of Tista Burhi (goddess of the
Tista river) among Rajbansis, and Manasa (or Bisahari), a snake-goddess,
and masaans (evil spirits, the course of illness, misfortunes and any bad
cases) all over Bengal and West Assam shows many animistic features.
Such Tibeto-Burman folks as Bodo, Mech, Rabha, Toto, Dhimal, Garo of
North Bengal are characterized by even more mixed type of Hindu and
animistic traditions, beliefs and practices. The ethnographic literature de-
scribes it in details. J. Friend Pereira in 1912 about Rabha notes: “Al-
though they take part in popular Hindu religious festivals, like Durga puja
and Kali puja, the Rabha are in reality pure Animists” (Friend Pereira
1912: 144). Rev. Endle states in 1911: “The general type of the Rabha
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religion is distinctly animistic; but one or two of the higher sub-divisions,
specially the Patis, are said to show a learning towards Hinduism of
Shakta form” (Endle 1911: 35).

In both cases of worshiping — Meitei /ai or Tulu daiva — the idea of
multiplicity is very essential: there are hundreds of them, and each com-
bines both concrete and abstract features. Animistic approach could be
summed up as a set of the following elements. First, zhe deities have no
particular and permanent image; however can be manifested in any form
(a mountain, stone, three, human being, animal, mask etc.) and usually
have a rich and detailed biography. Second, /ocalization and proper jurisdic-
tion: these spirits or deities are associated with a particular time and place,
and have no business outside of their territory or sphere of legitimized
activity. Third, within the territory of jurisdiction, a// realities — animated
landscape, human’s body, life and fate, day-to-day routine, any activity
etc. — are strongly interconnected. Whatever happens in one person’s life,
whether human or not, immediately reflects other beings and things. That
makes people to be alert and pay attention to the minute details of the
changing reality around.

Mediums like amaibi in Meitei lai-haraoba, or impersonators of Tulu
daivas, are not priests; they have some other profession outside the ritual-
istic domain. However, they have the ecstatic experience and artistic train-
ing needed to bring the deity into ‘this’ world.

Coming back to the questions raised in the beginning of our journey,
regarding a reality beyond the definition of animism in contemporary
India, we can presume, that it could be ‘discovered’in very different places
and cases, among tribal and caste folks. Yet so to say the full-flagged, or
‘evident’ animism is expressed in several institutes, which strongly differs
from the neighbours’ ones. People who follow these practices can call
themselves Hindu, they can worship Hindu deities, arrange Hindu rites
inviting Brahman priests and maintaining certain rules which connect
them to the other Hindus. Yet in many cases there is a full right for a
separation; the fact of spirit-possession supports it. Still, mostly people are
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not very much engaged in finding out the only and single name for the
denotation of their religious practice. Thus, ‘Hinduism’, ‘animism’ and
many other concepts often remain as generalisations in India, needed
mostly for the representation in discussions with outsiders — like in the

case of my talk with Pradyot, prince of the former Tripura kingdom.
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Svetlana Rizakova

Animisma ideja un parpnemtibas ar gariem
prakse. Pardomas péc etnografiskajiem
pétijumiem Indija: /ai-haraoba Manipura
un daiva-aradhane Tulu Nadu

Kopsavilkums

Masdienas animisma jédziens pardzivo zinamu “atdzimsanas” periodu.
Pedejas desmitgades laika ir izstradatas vairakas pieejas $i termina lietoju-
mam. Indija termins “animisms” bija (un ir) dala no sociala un politiska
noskiruma starp “cilti”/ “kastu” (fikséta Indijas kolonialaja tautas skaitisana
un joprojam tiek izmantota), “ne-arieSiem”/ “ariesiem”, “nebrahmanisko”/
“brahmanisko” utt. Raksta autore pievérsas tam, kada veida etnografiska
realitaite masdienu Indija slépjas aiz animisma definicijas. Kada veida
prakse konkrétas kopienas var apstiprinat tas loceklu apgalvojumus “esmu
animists”? Vai ir iespéjams noskirt ‘hinduistu’ un ‘animistu’, pamatojoties
uz kaut ko citu, nevis tikai uz $o apgalvojumu? Parnemtiba ar gariem ir
plasi izplatita realitate, kas neviena tas interpretacija nav obligati saistita
ar animismu. Tomeér dvéseles / gara mainibas un bezveidibas aspekts un
dievibas / gara / dvéseles / utt. iemieso$anas cilvéka kermeni animisma un
$amanisma ikdiena ir loti nozimigs. Autore pievérsusi ipasu uzmanibu
divu Joti no galvaspilsétas attalu miasdienu Indijas vietu — Manipuras un
Tulu Nadu — sakralajam institacijam ka loti specifisku vietéjo religisko
tradiciju, pamatiedzivotaju valodas un savdabigas socialas strukturas
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piemériem. Abam tradicijam ir spécigs animistisks raksturs; abas tradicijas
piesauc dievibas, kuram nav noteiktas formas, nemainiga téla vai elka
(murti). Abam tradicijam ir loti cie$a saikne ar konkrétu vietu un etnisko
un socialo grupu un, kas ir vél svarigak, tam raksturigas ipasas ritualas
dramas, kuras vada ritualo dievibu garus parnémusie mediji. Autore ap-
galvo, ka personibas ideja, skiet, Seit ir Joti svariga, un animisma ontologija
ar tas pamatu veidojo$o nestabilas dvéseles fenomenu, ko rada dazadie
konteksti, ir sapludinata ar daudziem citiem — hinduistu, kristie$u — pa-
saules skatijumiem. Bezveidigo dievibu pielagsana vietéjas valodas, piemeé-
ram, /ai-haraoba Manipuras Meitei vai daiva-aradhane Dienvidkarnatakas
un Ziemelkeralas tulu valoda runijosajiem cilvékiem, var kalpot ka divi
interesanti animisma piemeri.
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INDRIKA HRONIKA PAR LATINU UN BIZANTIESU
RITA BAZNICU LIDZASPASTAVESANU
AUSTRUMLATVIJA 13. GADSIMTA SAKUMA:
HISTORIOGRAFIJA UN TURPMAKAS IZPETES
PERSPEKTIVAS!

Indrika hronika ir viens no nozimigakajiem latviesu “vésturiskds atminas” stirak-
meniem. Raksts ir veltits jautdjumam par attiecibam starp latipu iendcéjiem un vieté-
Jiem Bizantijas rita kristietibas adeptiem. Téma ir ciesi saistita ar kristigds ticibas
izplatibas apjomu vietéjo iedzivotaju vidi pirms vacu misijas. Paslaik lielaka dala lat-
viesu pétnieku burtiski parpem hronikas zinas, ka libiesiem pirmie misiondri bija vaciesi,
bet latgalu zemés austrumu kristietiba bija izplatijusies vienigi valdnieku aprindas.
Pédéjas desmitgades viduslaiku hroniku pétnieciba ir sasniegusi jaunu avota izpratnes
limeni, kas lauj atgriexties pie Livonijas narativa analizes. Tapec raksta lokali politiski
notikumi Livonija tiek apskatiti, izejot gan no viduslaiku teologijas postulatu analizes,
gan nemot vérd latinu baznicas globaldas politikas redzéjuma.

Livonijas izveidosana noritéja laika, kad Konstantinopoles iekarosana 1204. gada
pavéra neredzétas politiskas iespéjas, kuras vairikds zemés (Griekija, Bulgirija, Serbija,
Galicija) realizéjas Bizantijas rita zemju pievienoiand Romai. Gan ickarotaji Griekija,
gan brivpratigi pievienojusajds zemés latini neprasija mainit ne liturgijas valodu, ne
ritualu. Tika prasita vienigi gariga paklausandas Romai, kas ieziméja ari administratiou
vienotibu ar Rietumiem. Savukirt ritudla izmainas tika atliktas uz véliku laiku. Sada
latinu baznicas prakse nordda uz to, ka ari Livonija péc pievienosanas latinu konfesijai

! Raksts sagatavots LU bazes finanséjuma ietvaros, projekta # ZID2015/AZ85:
Latvijas teritorija ka dazadu kultartelpu, religiju, politisko, socialo un ekonomisko inte-
redu saskarsmes zona no aizvéstures lidz musdienam.
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vietéjo valdnieku uzturétie pareizticigie garidznieki varéja palikt savos amatos un tur-
pinat kalposanu baznicslavu valoda. Tas izskaidro informacijas trikumu par baznicu
celtniectbu, draudZu izveidi un desmitds tiesas ievieSanu gan Jersikas knazisté, gan
Tolovas austrumdala.

Livonijas politisko aktu retorikas teologiska dominante parida, ka aiz rakstito avotu
Sformuléjumiem slépjas vienigi juridiski-diplomatiski nosactjumi Austrumbaltijas iekjau-
Sanai Rietumu garigds un laicigds varas sistémas hierarhija. Pati kristianizdcija Seit
notika agrak, redlas liecibas par to sniedz arbeologiskais materidls. Gan apbedisanas tra-
diciju parmantojamiba no 12. lidz 14. gadsimtam, gan pareizticigie simboli viduslaiku
pieminekfos ir mémi liecinieki sareZgitajam Bizantijas rita nomalo zemju integracijas
procesam latipu Livonijas veidosanas laika.

Atslegas vardi: kristianizacija, baznicas vésture, Indrika hronika, Livonija, arheo-
logija.

Bez saubam svarigakais latviesu “vésturiskas atminas” atskaites punkts
ir 13. gadsimta notikusi Austrumbaltijas iekarosana.? Ka zinams, vésturi
raksta uzvarétdjs un misu pamatzinasanas par ta laika procesiem balstas
uz vacu iekarotdju avotiem, starp kuriem ipasu vietu ienem tads izcils na-
rativs ka Indrika hronika. Jebkur$ vésturnieks labi apzinas, ka viduslaiku
avoti balstiti uz sava laika ideologiskajiem postulatiem jeb a apriori, bez
pieradijumiem par patiesibu pienemtajaim tézém un ataino notikumus
kadam grup&jumam labveéliga gaisma. Tomeér joprojam paliek kardinajums
gan pasus notikumus, gan teksta pausto interpreticiju pienemt ta, it ka
musu prieksa butu, kaut gan ar zinamiem trakumiem kristigas retorikas
nokrasas veida, patiess informacijas avots masdienu izpratné.

Viena no butiskakajam problémam, kas jau kops$ 12./13. gadsimta
mijas ir maksimali paklauta ideologijas Znaugam, ir jautdjums par attie-
cibu batibu starp latinu iebrucéjiem, no vienas puses, un gan vietéjiem,
gan Senkrievijas zemju pareizticigajiem valdniekiem, no otras puses. Pas-
laik problémas redz&jums pétniekiem biezi vien izriet no vélako laiku

2 Ar ickaroSanu Seit jasaprot vacu krustnesu agresijas rezultata notikusi vardarbiga
teritorijas piesavinasana un vietéjo iedzivotdju ieklausana Rietumu pasaules sisteéma, kas
notika kristigas ticibas (latinu konfesijas forma) izplatiSanas varda.
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vésturiskas pieredzes, kas rada abu konfesiju savstarpéjo naidu un nesa-
mierinatibu.’ Sis kladainais, bet @ apriori pienemtais redz&jums noved pie
neizpratnes un interpretacijas gratibam veselai notikumu virknei, pie-
meéram:

+ Talibalda (Talibaldus, Thalibaldus) délu pareja latinu konfesija;*
* bruninieku zélsirdiba pret krieviem Koknesé un Jersika;®

* latinu ticiba visdrizak ta ari nepargajusa Talibalda naves apraksts,
kura hronists vinu tikpat ka iecel svéto moceklu karta;®

* Pleskavas knaza Vladimira pienemsana fogta dienesta Idumeja;’
* Polockas Vladimira izradita godbijiba pret biskapu Albertu;®

* iecietiga attieksme pret Livonijas teritorija dzivojosiem pareiztici-
gajiem garidzniekiem, kuri noladot latinu kristibu, neievérojot gavéni
un Skirot jaunkristito laulibu;’

* pavesta legata Viluma no Modenas svétruna Koknese 1225. gada,
kas bija spredikis ne tikai vaciesiem, latgaliem un séliem, bet ari tur
dzivojosajiem krieviem, tatad viennozimigi pareizticigajiem.® Sadus
piemérus varétu saukt véel un vel.

Nemot véra visu kontaktu spektru, ka jau atziméjis igaunu vésturnieks
Anti Selarts, Livonijas dibinasanas laika politiskas attiecibas starp kon-
fesijam bija vérstas ne tikai uz konfrontaciju, bet ari uz sadarbibu un

3 Sterns L. Pareizticiba Latvija. Latvijas Vésture, 1996, Nr. 1 (20). Riga: Latvijas Uni-
versitate, 4. Ipp.

* Indrika Hronika (turpmak — IH, noradot paragrifu un nodalu). Riga: Latvijas
Vestures institata apgads, 1994, XVIII: 3.

5 IH, XT: 8, XVIII: 4.

¢ TH, XIX: 3.

7 TH,XV:13,XVI: 1, 7.

8 TH,XVI: 2.

? Pavesta Honorija III bulla Livonijas tiesnesiem, péc: Sends Latvijas véstures avoti
IT (turpmak — SLVA, noradot gadu, lappusi un dokumenta numuru), 1. burtnica (lidz
1237. gadam). Riga: Latvijas Vestures institata apgads, 1937, 76. Ipp., dokuments nr. 101.

10 TH, XXIX: 5.
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abpuséju cienu.!’ Kadi apstakli veicinija $adu sadarbibu? Respektivi, kads
tai bija starptautiski politiskais fons un ideologiska baze? Atbildes uz siem
jautdjumiem noteikti laus labak izprast ta laika politiskos procesus.

Péetijuma merki un metodologiska baze

Raksta mérkis ir noskaidrot procesus, kas norisindjas misdienu Latvi-
jas teritorijas austrumu dala 11.—13. gadsimta sakara ar Austrumu baznicas
ritudla apgabalu inkorporaciju Rietumu valstiskajas un garigajas sistémas.
Jaatzime, ka no vésturiski teologiska aspekta pati Austrumbaltijas paklau-
$ana gan laicigajam, gan garigajam Rietumu varas struktiram un $i noti-
kuma militarais raksturs ir plasi pétita téma.'? Turpretim jautajums par abu
$aja telpa konkuréjoso konfesiju baznicu savstarpéjo attiecibu nostadném,
tai skaita ari politisko mérku ideologiskais pamatojums, atbilstosa limeni
vél nav izanalizéts. Savukart, ja vésturniekiem jautajums par pareizticibas
ietekmi pirms vacu misijas saksanas regiona un tas noturibu vietéjo iedzi-
votdju vida Livonijas laika veido tikai vienu no epizodém Livonijas valsts
izveides gaita, tad arheologija atbilde uz $iem jautijumiem nozimé daudz
ko vairak. Temas aktualitati arheologiem nosaka tas, ka lielaka materialo
liecibu dala nak no apbediSanas pieminekliem, kas atspogulo cilvéku reli-
giskos prieksstatus par aizkapa dzivi, un tapéc atbilde uz jautijumu par
apbedito piederibu vienai vai citai konfesijai, vai vispar — elkdievibai ieliek
starakmeni visas konkrétas arheologiskas kultiras izpratnei.

Lai sasniegtu izvirzito mérki, pétijuma paredzéts izskatit lidzsingjos
vésturnieku un arheologu uzskatus un konfrontét tos ar pédéjiem sasnie-
gumiem viduslaiku narativa kritika. Pieméram var minét Géteborgas
(Zviedrija) profesora Henrika Jansona darbu par danu un polabu slavu

1 Selart A. Confessional Conflict and Political Co-operation: Livonia and Russia in
the thirteenth century. Crusade and Conversion on the Baltic Frontier, 1150-1500. Alder-
shot: Ashgate Publ., 2001, p. 173.

12 Tyerman C. Henry of Livonia and the ideology of crusading. Crusading and chro-
nicle writing on the medieval Baltic frontier: a companion to the Chronicle of Henry of

Livonia. Farnham: Ashgate, 2011, pp. 23—44.
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kristianizacijas jautajumiem'™ un Oslo Universitates profesora Ildara Ga-
ripzanova rakstu par Adama Brémenes hronikas teologiski-simbolisko
fonu.™ Abas minétajas publikacijas narativu kritika tiek pievérsta pastip-
rinata uzmaniba ta laika avotu teologiskajai nostadnei.

Metodologijas zina autors ievéros viduslaiku pétnieciba nepieciesamo
vésturiskuma principu un avotu stingru kritiku. Kaut gan piedavatais
raksts nav tiedi saistits ar teologijas véstures disciplinu, tomér pétijums
izskata vienu baznicas véstures epizodi regiona, ari galvenie rakstitie avoti
ir no baznicas darbinieku kancelejas, tapéc ir lietderigi paturét prata vidus-
laiku hroniku rakstisanas teologisko aspektu. Sis darbs tapis, iedvesmo-
joties no lieliska Latvijas historiografijas pieméra veiksmigai avota
iztirzasanai no viduslaiku teologijas viedokla — Vila Bilkina uz vacu pro-
fesora Ernsta Bernheima macibas balstitas monografijas par sv. Augustina
doktrinas atspogulojumu Indrika hronikas teksta."

Arheologi par pareizticibas izplatibu Austrumlatvija
pirms 13. gadsimta

Probléma ciesi saistita ar jautdjumu par kristigas ticibas izplatibu vie-
téjo iedzivotaju vidé pirms vacu misijas. Nemot véra 13. gadsimta rakstito
avotu nepilnibu vai gandriz pilnigu to trukumu ieprieksgjos gadsimtos,
svarigu lomu iegust arheologija. Tomeér ari Seit par atskaites punktu lie-
tisko materialu interpretacijam kalpo vacu narativa smeltas vésturiskas
liecibas.

Latvijas neatkaribas pirmajas desmitgadés (20. gadsimta 20.-30. gados)
vésturnieki diezgan biezi pétijumos par pareizticibas ietekmi Austrumbal-
tija pirms krusta kariem izmantoja ki arheologiskas, ta ari rakstitas liecibas,

13 Janson H. Pagani and Christiani. Cultural Identity and Exclusion Around the
Baltic in the Early Middle Ages. The reception of Medieval Europe in the Baltic Sea Region.
Visby: Gotland University Press, 2009, p. 171-191.

" Garipzanov I. H. Christianity and Paganism in Adam Bremen’s Narativs. Historical
Narratives and Christian Identity on a European Periphery: Early History Writing in North-
ern, East-Central, and Eastern Europe (c. 1070-1200). Turnhout: Brepols, 2011, pp. 13-28.

5 Bilkins V. Indrika Livonijas hronika: Vidus laiku gara gaisma. Riga: Latvijas vidus-
skolu skolotdju kooperativs, 1931, 112 Ipp.
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kas, pretstata baltvaciesu kulturtrégerisma centieniem, izcéla vietéjo iedzi-
votdju augsto kultaras limeni. Prieksstats par to, ka pareizticiba musdienu
Latvijas teritorijas austrumu dala bijusi diezgan plasi izplatita un vietéjos
iedzivotajus vairs nevaréja uzskatit par tiriem paganiem,'® dominéja
20. gadsimta otraja pusé. Sada tendence vérojama ari emigracija tapusajos
darbos.” Savukart paslaik akcenti aizvien vairak tiek novirziti uz §adu kris-
tianizacijas stavokla redzé&jumu vacu kundzibas sikuma:

1) lielaka dala pétnieku sliecas uzskatit, ka libiesiem pirmie un vienigie
misionari bija vaciesi;'"

2) Tolovu pievérsa pareizticibai vienigi tad, kad 12. gadsimta aston-
desmitajos gados Daugavas lejtecé jau bija paradijusies vacu sludina-
taji."” Tadejadi tiek pamatots viedoklis, ka kristietiba tik isa laika bridi
tauta nevaréja nostiprinaties un tapéc Talibalda deli viegli pargaja
latinu konfesija. Ipasi atziméts, ka, atskaitot formali nokristito vald-
nieku, paréjiem iedzivotdjiem pareizticiba palika nepazistama.® Ir pat

16 Muguréviés E. Kristigas ticibas izplatiba Latvijas teritorija 11.-12. gs. un katolu
baznicas ekspansijas sakums. Larvijas PSR Zinatnu Akademijas Vestis, Nr. 5 (478), 1987.
Riga: Zinitne, 14.-17. 1pp.

17 Anderson E. Early Danish Missionaries in the Baltic Countries. G/i inizi del
cristianesimo in Livonia — Lettonia. Atti del colloquio internazionale di storia ecclesiastica
in occasione dell' VIII centanario della chiesa in Livonia (1186-1986), Roma, 24-25
Giugno 1986. Vaticano: Liberia editrice Vaticana, 1989, p. 245-248.

18 Sterns I. Parcizticiba Latvija, 3., 4. Ipp.; Sné A. Divas ticibas, divas kultiras, divas
identitates: kristietiba un paganisms Livonija 12. un 13. gadsimta. Ikskiles almanabs 3.
Tkskile: Tkskiles novada pasvaldiba, 2010, 72.-74. 1pp.

19 Prieksstats balstas uz pienémumu, ka toloviesu kristiana notika krievu hronika
minéta Mstislava Drossirdiga karagajiena laikd uz Igauniju un Atzeli 1180. gada.
(Svabe A. Krievu mesli. Straumes un avoti 11. Riga: A. Gulbis, 1940, 326.-324. Ipp.).
Argumentaciju papildinaja 1. Sterns (Sterns I. Pareizticiba Latvija. Latvijas Vésture, Nr.
3 (22),1996, Riga: Latvijas Universitate, 5. Ipp.), kur§ Indrika hronikas vardus sava laiki —
eorum tempore fragmenta par Tolovas kristi§anu pareizticiba (IH, XI: 7) izlasija ka vipu
laika, ar to saprotot — vacu laika. Tomer, spriezot péc konteksta, teikuma ir runa tiesi par
Pleskavas krieviem: 4rievi sava laika bija ieradusies un kristijusi savus Talavas latgalus.

20 Sterns I. Pareizticiba Latvija. Latvijas Vesture, Nr. 4 (23), 1996, Riga: Latvijas Uni-
versitate, 20. Ipp.; Zemitis G. Ikskiles vieta un loma 12. un 13. gadsimta Baltijas notikumu
konteksta. Ikskiles almanahs 3. Ikskile: Ikskiles novada pasvaldiba, 2010, 84. Ipp.
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izteikts viedoklis, ka pats Talibalds nav bijis pareizticigs, bet uzreiz
pienémis latinu ticibu;*

3) rundjot par Koknesi un Jersiku, pareizticibu atzinusi vienigi vald-
nieki un vinu tuvinieki,? bet pavalstnieki tika uzlukoti par paga-
niem. Turklat, ta ka atskiriba no libiesu zemém, kur hronika atzimé
latinu draudzu izveidi, par Koknesi un Jersiku §adu zinu nav, paras-
tos iedzivotdjus turpina uzskatit par politeistiem ari péc vacu uz-
kundzésanas.

Tatad péc butibas $eit redzam vél Indrika Livonijas hronikas foliantos
radito ainu, kuru pétnieki parnem burtiski, un dazi iet pat vél talak, nona-
kot pie pilnigi absurdi skanosas atzinas — vienigie isti ticigi pareizticigie
latgali bijusi tie krievi, kuri ir minéti starp Kokneses un Jersikas iedzivo-
tajiem! Prieksstats balstas pienémuma, ka tikai $aja konkrétaja lokalaja
gadijuma (Koknese un Jersika) etnonims ruzheni ir religiozs, nevis etnisks
apziméjums. Sads redzejums paradijas 20. gadsimta trisdesmitajos gados,
kad veidojas nacionilas ievirzes vésture un arheologija un vajadzéja pama-
tot Latvijas teritorija abu pirmo zinamo valstisko veidojumu latgalisko
izcelsmi.?* Paglaik, ar retiem iznémumiem,” $is uzskats ir visparatzits.?®

21 Sterns 1. Talavas Talivalza ticiba. Latvijas Vestures Institita Zurnals, Nr. 2 (35),
2000, Riga: Latvijas Vestures institata apgads, 28. 1pp.; Sné A. Divas ticibas, divas kultras,
divas identitates, 67. Ipp.

2 Sterns I. Pareizticiba Latvija. Latvijas Vesture, Nr. 1 (20), 1996, 5.-6. Ipp.; Sterns I.
Pareizticiba Latvija. Latvijas Vesture, Nr. 3 (22), 1996, 3.-4. Ipp.; Sterns I. Pareizticiba
Latvija. Latvijas Vesture, Nr. 4 (23), 1996, 22. 1pp.; Matuzova V. 1., Nazarova E. L. Kresto-
nostsy i Rus’,s.30; Sné A. Divas ticibas, divas kultiras, divas identitates, 68. lpp.; Zemitis G.
Tkskiles vieta un loma 12. un 13. gadsimta Baltijas notikumu konteksta, 83. Ipp.

2 Sterns I. Pareizticiba Latvija. Latvijas Vésture,Nr. 3(22),1996, 4. 1pp.; Sné A. Divas
ticibas, divas kultaras, divas identitates, 74.=75. Ipp.

24 Svabe A. Jersikas karalvalsts. Senatne un Maksla, Nr. 1, 1936, Riga: Piemineklu
valde, 15. 1pp.; Svabe A. Krievu mesli, 353.-354. Ipp.

% Sterns 1. Pareizticiba Latvija. Latvijas Vésture, Nr. 1(20), 1996, 6. 1pp.

% Radins A. 10.-13. gadsimta senkapi latgalu apdzivotaji teritorija un Austrumlatvijas
etniskds, socialas un politiskas véstures jautajumi. Riga: Latvijas Véstures muzejs, 1999,
143. Ipp.; Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’, s. 30; Sné A. Divas ticibas,
divas kultaras, divas identitates, 83. lpp.; Zemitis G. Ikskiles vieta un loma 12. un 13. gad-
simta..., 83.1pp. u. c.
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Jautajums par vietéjas kultlras kontinuitati
no 12. Iidz 14. gadsimtam

Latvijas austrumu dala un ipasi Daugavas krasti, pateicoties glabsanas
darbiem HES celtniecibas zonis, arheologiski ir visplasak pétitais regions:
Daugavas libiesu senkapos ir izpétiti ap 1500 apbedijumu,” bet Latgale —
ap 2200 laika posma no 10. lidz 14. gadsimtam datéjamo kapu.” Tomeér
historiografija trukst skaidras atbildes uz jautdjumu, kapéc masdienu Lat-
vijas teritorijas austrumu dalas iedzivotajiem lidz pat 16. gadsimtam sagla-
bajas pareizticiga kulta prieksmeti.? St paradiba nepastarpinati saistita ar
apbedisanas rituala kontinuitates fenomenu no 12. lidz 14. gadsimtam.*
Respektivi, masdienu pétnieki gaida no arheologiska materiala precizu
vacu iekarosanas un vietéjo iedzivotdju vardarbigas kristiSanas atspogulo-
jumu. Vinuprat, uzreiz butu japaradas baznicam un kapsétam ar kristieti-
bas normam atbilsto$u apbedi$anas rituilu tajas. Realitaté 13. gadsimta
latinu baznicas ar kapsétam var konstatét vienigi latgalu apdzivotaja rie-
tumu teritorija un nozimigakajos krustnesu atbalstpunktos.’! Savukart
galvenaja areala, vismaz lidz 14. gadsimta pirmajai pusei, lidztekus lidze-
najiem turpina izmantot ari uzkalninu kapulaukus, kuru apbedijumos
vérojama zinama pareizticibas ietekme.’? Vel vairak, neraugoties uz to, ka
latinu baznicas ar kapsétam Daugavas lejtecé paradijas jau 12. gadsimta
beigas, ari libie$i nav atstdjusi savus turpat lidzas izvietotos uzkalninu

7 Spirgis R. Bruprupucu saktas ar krisu vaZinrotam un libiesu kultiras attistiba
Daugavas lejtecé 10.~13. gadsimti. Riga: Latvijas Veéstures institita apgads, 2008, 437. Ipp.

% Radins A. 10.—13. gadsimta senkapi latgalu apdzivotaji teritorija, 17., 35. 1pp.

2 Muguréviés E. Krustinveida piekarini Latvija laika no 11. lidz 15. gs. Arheologija
un Etnografija, Nr. 11. Riga: Zinatne, 1974, 232. Ipp.

30 Sné A. Divas ticibas, divas kulttras, divas identitates, 60. Ipp.

1 Mugurévics E. Vidus- un Austrumlatvija 13.-14. gs. (Par dazam izmainam
iedzivotaju dzives veida un kultara). Arbeologija un Etnogrifija, Nr. 10. Riga: Zinitne,
1973, 32. Ipp.

2 Radins A. 10.-13. gadsimta senkapi latgalu apdzivotaja teritorija, 127., 129.—
130. Ipp.
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kapulaukus, kur miruso apbedisana konstatéta vél 14. gadsimta,* atsevis-
kos gadijumos pat 15. gadsimta.**

Sada latinu rituala izplatibas aizture literatara tiek skaidrota gan ar
Latgales velako iekaro$anu un tas talo geografisko izvietojumu, gan ar
13./14. gadsimtu mija uzliesmoju$o militaro konfliktu starp ordeni un
Rigas pilsétu, kuras pusé bija nostajies ari arhibiskaps, ka ari vietéjo iedzi-
votaju it ka tikai formalo kristidanu un turpmako dubultticibu.®

Tomer, péc autora domam, tas problému neatrisina. “Dubultticibas”
koncepcija ka religiska sistéma, kad it ka tikai formali pienemta kristietiba
vecos paganiskos ticéjumus nav skarusi, pédéjas desmitgadés tiek aizvien
vairak noraidita.*®

Karadarbiba starp ordeni un Rigu, ar kuru ieziméjas cinas sakums par
kundzibu pilséta, parsvara notika pasa pilséta un tas apkartné.’” Savukart
dvéselu glabsanas lietas Livonijas austrumu nomalés $i kungu kilda diez
vai bija ietekméjusi. Tiesi tapéc tiek uzskatits, ka 1314. gada pavesta bulla,
kur atziméta vietéjo iedzivotdju atgriesanas pie paganiskajiem maniem un
pareizticibas, runa vienigi par Daugavas lejteci.’®

Savukart Livonijas iekarosanas gaita 13. gadsimta liecina, ka lielaka
dala latgalu apdzivoto zemju tika paklauta vél biskapa Alberta laikos, jo
latgalu teritoriju ziemelaustrumu nomali — Atzeli — bruninieki sasnie-
dza jau 1224. gada.* Tad sekoja vistalak austrumos izvietota Latgale

% Snore E. Daugavas libiesi Doles sala. Arbeologija un Etnogrifija, Nr. 18. Riga:
Latvijas Veéstures institata apgads, 1996, 114. Ipp.

3 Spirgis R. Viduslaiku zvéru gramatu téli Ikskiles Kabelu uzkalninu kapulauka
materiala. I&skiles almanabs 5. Ikskile: Ikskiles novada pagvaldiba, 2015, 67.—68. Ipp.

% Muguréviés E. Krustinveida piekarini Latvija, 232. Ipp.; Radins A. 70.~13. gad-
simta senkapi latgaju apdzivotaja teritorija, 127 ~128.,130. Ipp.

36 Khamayko N.V. Drevnerusskoye «dvoyeveriye»: proiskhozhdeniye, soderzhaniye i
adekvatnost’ termina. Ruthenica. Nr. 6. Kyev: NAN Ukrayiny. Instytut istoriyi Ukrayiny;
Tsentr doslidzhen’ z istoriyi Kyyivs'koyi Rusi, 2007, ss. 86-114.

37 Sterns 1. Latvijas vésture, 1290—1500. Riga: Apgads “Daugava”, 1997, 369.—
374. lpp.

3% Mugurévi¢s E. Krustinveida piekarini Latvija, 232. Ipp.

39 SLVA 1937, Nr. 106, 79.-80. Ipp.
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(Tomwizona), kuru krustnesi galigi ieguva kaut kad pirms 1263. gada.*’ Tas
nozimé, ka visas $ajas vacu kontrolé nonakusajas latgalu zemés vairs nekas
netraucéja izveidot baznicai nepiecieSamas strukttras tada pasa kartiba ka
més to redz&jam pie libiesiem:

biskaps, priecadamies par livu pievérianu ticibai un kristisanu,
aizsitija priesterus pie visiem — gan uz Turaidu, gan Metsepoli, gan
Idumeju un gar Daugavu, un, kad tur bija uzceltas baznicas,
priesteri tika iecelti savis draudzés,*!

Tomer rakstitie avoti to neapliecina. Kas tam varéja traucét?

Avotpétnieciba un Indrika hronikas valoda

Méginasim $o jautdjumu apskatit no citas puses, caurskatisim apstak-
lus un to, kas 13. gadsimta vispar notika latinu ticiba pargajusajas pareiz-
ticigo zemés. Ta ka lidzigi procesi abu konfesiju sadures zemés Eiropa
toreiz skara plasas teritorijas, tad par to nevaréja nedomat ari latinu baz-
nicas ideologi. Ari pétijuma paplasinats geografiskais areals, piesaistot sa-
lidzinasanai plasaku latinu un pareizticigas baznicas pierobezu zonu,
tadejadi palielinot ari analizéjamo avotu bazi. Tapat apskatita Indrika hro-
nika sniegta informacija par starpkonfesionilajiem notikumiem Livonija
no ta laika latinu baznicas teologijas viedokla.

Turklat, ta ka pédéjas desmitgadés viduslaiku hroniku pétnieciba ir
sasniegusi jaunu avota izpratnes limeni, zimigi avotpétniecibas sasniegumi
vérojami ari attieciba uz Baltijas regiona narativiem, kas daudziem noti-
kumiem pieskir jaunu jégu. Paslaik var novérot tendenci saskatit Indrika
hronika nopietnus literarus, teologiskus, politiskus un polemiskus uzsla-
nojumus. Saja raksta parsvara skarsim tikai etrus saturiskus limenus:
1) hronikas valoda, 2) teologija, 3) lokala politika Livonija, 4) globalas
politikas ietekme uz norisém Livonija.

“ Mugurévics E. Vidus- un Austrumlatvija 13.-14. gs., 28.-29. Ipp.; Radins A. 70.—

13. gadsimta senkapi latgalu apdzivotaja teritorija, 146. Ipp.
1 TH, XT: 2.
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Ipasi svarigi ir sasniegumi, kas vérojami hronikas valodas analizes
joma, jo ieprieks dominéjusas nostadnes vésturniekiem daudzos jautaju-
mos vairs nelava pavirzities talak. Vilis Bilkins** un vacu vésturnieks
Alberts Bauers® jau pagajusa gadsimta pirmaja pusé pieradija, ka hronika
ir burtiski parpildita ar citatiem no Bibeles un alazijam uz citiem religis-
kiem tekstiem: pétnieki saskaitijusi lidz 1100 citatu no Svétajiem rak-
stiem.* Tadéjadi stastijuma ritms un valoda imité vulgatu. Agrak to
skaidroja ar autora izglitibas nepilnibam: vina ka zema ranga garidznieka
latinu valodas zinasanas veidojas religiskas literataras studijas, bet vina
domasanas veids bija bibelisko kategoriju aprobezots. Pilnigi dabiski un
neapzinati tas tika parnests teksta. Pieméram, ar §adiem vardiem Indriki
raksturo pazistamais Latvijas vésturnieks Arvids Svabe:

chronikas autors bij vienkdrss lauku macitajs un vina saprasana
valsts un politikas lietas Joti maza.®

Vel skarbaki ir hronikas krievu tulkojuma autora Sergeja Anninska
(Annuncxu) vardi:

Savas pasaules uztveres pec Hronikas autors, bex saubam, ir
primitivs. Vins nav nedz domatajs, nedz zindtnieks, vienigi 13. gs.
garidznieks, katolis un vdacietis.*

Kaut gan jau 20. gadsimta trisdesmito gadu sakuma ir publicéta lie-
liska V. Bilkina monografija par Sv. Augustina muku ordena doktrinas
konsekvento atspogulojumu Indrika hronika,*” tomer tikai jaunakie péti-
jumi parada, ar kadu rapigumu hronists sava darba atlasija no Bibeles

* Bilkins V. Die Spuren won Vulgata, Brevier und Missale in der Sprache von Heinrichs
Chronicon Livonae. Riga: Walters & Rapa, 1928.

# Bauer A. Einleitung. Heinrichs Livlindische Chronik. Bearbeitet von L. Arbusow
und Albert Bauer. Hannover: Hahnsche Buchhandlung, 1955, S. XXXV.

# Ibidem, S. XXXV, Anmerkung 3.

4 Svibe A. Jersikas karalvalsts, 6. Ipp.

* Tulkots no: Anninskiy S. A. Vvedeniye. Genrikh Latviyskiy, Khronika Livonii.
Moskva, Leningrad: Izdatel'stvo Akademii nauk SSSR, 1938, s. 47.

47 Bilkins V. Indrika Livonijas hronika.
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aizgutus telus un simbolus. T3, ja hronika aprakstita kida neizdosanas vai
neveiksme, tad ari citits vienmér piemekléts no tada fragmenta, kura
sizetiska linija beidzas slikti. Lidz ar to Indrikis, ka pieredzéjis sholasts,
rékinoties ar Svétos rakstus teicami zino$u lasitaju, veikli Zonglé ar jédzie-
niskam alazijam un simboliem, meistarigi iepin stasta sléptas asociacijas.
Ne velti pastav varbutiba, ka arpus savas pamatizglitibas augustiniesu klos-
teri vin$ papildus “stazéjies” pie Danu arhibiskapa Andreja, kurs ir studéjis
Oksforda, Parize, Bolona un bija heksamerona autors.* Tapéc Sobrid ir
tendence hroniku no “literari publicistiska” viedokla vértét loti augstu:

as we see in the example given above, the context was not forgotten
and has been precisely chosen by the chronicler. Typologically, Henry is
brilliant.®

Tapat janem vera, ka viduslaiku lasitaja uztvere butiski atskiras salidzi-
najuma ar masdienam. Sodien mums liekas visai divaini, kad lietuvietis
Svelgats izsakas ka Izraélas ienaidnieks Sirijas cars Ben-Hadads,” ka
libiesi cité Judu Iskariotu®® vai Visvaldis apraud savu Jersiku Makabeja
vardiem.*? Savukart toreiz pat izglitoti cilveki Bibeli uztvéra ka svaigu
avizi — “Ists specials izlaidums”!®3 Ari tie§as runas izmantosanai teksta bija
sava funkcija — ta kalpoja stastijuma kvélinasanai. Turklat runu sacerésana

# Nielsen T. K. The Missionary Man: Archbishop Andres Sunsen and the Baltic
Crusade, 1206—1221. Crusade and Conversion on the Baltic Frontier, 1150-1500. Alder-
shot: Ashgate Publ., 2001, p. 57. Citats attiecas uz Sateseles pils aizstavésanas epizodi
(IH XVI: 4), kad libiesi viens otru uzmundrinaja (“Esiet drosmigi, livi, un cinieties,
lai nebatu par kalpiem vaciesiem!”) ar filistie$u vardiem no Pirmas Samuéla gramatas
(IV: 9): — “Esiet stipri un turaties ka viri, jus filistiesi, lai jums nebutu jaklast par vergiem
ebrejiem.”

# Undusk J. Sacred History, Profane History: Uses of the Bible in the Chronicle of
Henry of Livonia. Crusading and chronicle writing on the medieval Baltic frontier: a com-
panion to the Chronicle of Henry of Livonia. Farnham: Ashgate, 2011, p. 57.

S TH, IX: 1.

STTH, T: 11.

52 TH, XIII: 4; Undusk J. Sacred History, Profane History, p. 59.

53 Gurevich A.YA. Kategorii srednevekovoy kul'tury. Moskva: Iskusstvo, 1972, s. 126.
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vésturiskajaim personam bija standarta uzdevums viduslaiku skolas.** Savu-
kart gan Bibeles varonu izteikumi, gan jebkura Svéto rakstu dzivo vardu
izmantosana bija lidzvértiga pasa svétuma ieviesanai.>

Ko mums sniedz §is atzinas? Ja més, vadoties péc tradicionala prieks-
stata, uzskatam, ka Indrikis bija tikai vientiesis garidznieks no lauku drau-
dzes, kas vienkarsi ar savu “profesionalo”, tas ir, “baznicas” valodu, aprakstija
notieko$o sev apkart, tad tiesam visa informacija, taja skaita ari par vietéjo
iedzivotaju paganismu un pareizticigas misijas pasivitati, jauztver burtiski.
Savukart, kad més esam nonakusi pie atzinas par hronista augsto profesio-
nalitati un talantu, tad jamaina ari attieksme pret pétamo tekstu, jo taja
aprakstita patiesai jégai jabut daudz dzilakai.

Hronikas teologija lTbieSu un latgalu zemju juridiska statusa
pamatosSanai Livonija

Viduslaiku hronika nav véstures pétijums misdienu izpratng, jo tas
uzdevums ir nevis atspogulot realitati, bet atainot notikumus ta, ka tiem
péc hronista domam butu bijis janotiek. Vésturi uztvéra ka Dieva plana
realizaciju, un katras hronikas galvenais uzdevums bija ievietot lokilo no-
tikumu virkni cilvéces glabsanas globalas véstures tecéjuma. Hronistus ne
parak satrauca véstures falsifikacija augstaka meérka varda. Tapéc vidus-
laiku narativs jauztver vienigi ka literari idejisks konstrukts, kura noti-
kumi var but tiktal sagroziti, ka to vispar nevar izmantot misijas véstures
izpete.*

Saskana ar ta laika véstures filosofiju, Evangélija véstij bija jaizplatas
pa visu pasauli, jo, ka Jézus Kristus teica saviem apustuliem:

5 Mazeika R. Pagans, Saints, and War Criminals: Direct Speech as a Sign of Li-
minal Interchanges in Latin Chronicles of the Baltic Crusades. Viator: Medieval and
Renaissance Studies, 2014, Vol. 45, Nr. 2. Brepols: Brepols Publishers, pp. 272-273.

5 Undusk J. Sacred History, Profane History, pp. 59, 68.

¢ Winroth A. The conversion of Scandinavia: Vikings, merchants, and missionaries in

the remaking of Northern Europe. London: Yale University Press, 2012, pp. 118-122.
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Tapéc eita un darait par macekliem visas tautas, tas kristidami 1eva,

Déla un Gara Varda.>’

Savukart péc tam, kad visas tautas pienems kristietibu, iestasies vispa-
réjais miers — Otras Atnaksanas prieksvéstnesis, ko partrauks otrais apo-
kalipses jatnieks:

Izgaja cits zirgs, ugunssarts, un tam, kas sédéja zirgad, tika dots
atnemt mieru, lai cilveki nokautu cits citu.>®

Lidzigi ari Indrika hronikas véstijums sakas ar vacu misionaru paradi-
$anos Daugavas krastos. Velak uzsaktais nepartrauktais, netirais lokalais
kar§ tiek ieklauts visparéja apokalipses finala: ienaidnieki tiek salidzinati
ar atklasmes drakonu, bet Riga — cildinata ka Cians, ka jauna Dieva pil-
séta.”’ Tad:

Sakds biskapa [Alberta] divdesmit septitais gads [1225.], un nu livu
zemé bij miera un klusuma laiki.®

Iestdjoties visparéjam mieram, pavesta uzdevuma Livonija ieradas
legats Modenas Vilums (Guljelmo, Guiljelm, Vilhelm), kuram bija javeic
zemes valstiska iekartosana. Augsta sédekla sutnis®® ka apustulis:

izgaja un mactja visas maldas®
un ka Jézus sprieda vietéjiem patiesu tiesu:®

Es liksu uz Vipu Savu Garu, un Tas pasludinas tautam tiesu.*

57 Mt XXVIIL: 19. Seit un turpmak Bibele citéta péc 1965. gada izdevuma: Bibele.
Vecas un jaunds deribas svétie raksti. London: The British and foreign Bibel Society, 1965.
Sis izdevums péc butibas ir pédéja Ernsta Glikes latinu Vulgatas tulkojuma redakeija.
Tiesi Vulgatas teksts visvairak izmantojams viduslaiku véstures pétniecibai.

58 Atkl VI: 4.

% Tyerman C. Henry of Livonia and the ideology of crusading, pp. 26-27.

00 TH XXIX: 1.

o TH XXIX: 3,5,7.

02 Mk XVI: 15.

03 TH XXIX: 4.

o+ Mt XII: 18.
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Sada veida, pamatojoties uz Livonijas véstures pieméru, tiek atklati
dieviskas ieceres vispargjie likumi.

Hronists Indrikis, ka Brémenes Zégebergas klostera skolas audzéknis,
parstavéja tradicijam bagatu véstures narativa skolu ar tai raksturigu “bis-
kapu darbu” aprakstosu pieeju. Hamburgas—Brémenes arhibiskapija tika
dibinata ka misijas biskapija Ziemelu un Baltijas juras piekrastes iedzivo-
taju kristianizacijai. 11. gadsimta — péc Skandinavijas kristiSanas radas
iespéja, apvienojot zem savas metropoles parvaldes 12 biskapijas, izveidot
arhibiskapiju Primus jeb “Ziemelu patriarhatu”. Tas butu lavis saglabat
kontroli par Skandinavijas un Dienvidbaltijas slavu zemju biskapiem un
klat par politisku starpnieku starp Skandinavu karaliem un impériju.®

Tomer ceribas nepiepildijas. Kristietibas nostiprinasana neizbégami
noveda pie ta, ka skandinavu karali, ne bez Romas pavesta krésla atbalsta,
saka aizdomaties par savu “nacionalo”, no vacu metropoles neatkarigo,
baznicu izveidi. Sos draudus Hamburgas-Brémenes garidznieciba centas
novérst, akcentéjot arhibiskapijas vésturiskos nopelnus Eiropas ziemelu
kristianizacija, tadéjadi apeléjot pie Rietumu baznica praktizétas formulas
“kas kristija, tam ari valdit”. Sajﬁ kanva Doma baznicas skolas vaditaja
Brémenes Adama ap 1072.-1076. gadu uzrakstitaja hronika tiek formuléta
ari arhibiskapijas misijas globalvésturiska nozime. Tas 4. gramata tiek
sniegts misijai paredzéto Baltijas juras krastos dzivojoso tautu apraksts.
Parvietojot slaveno antiko autoru Hiperboréju uz Baltijas telpu, hronists
it ka iespiez savas metropoles jurisdikcija visu toreiz zinimo pasauli ar
viduslaiku geografijai tradicionali austrumiem raksturigajiem teiksmaina-
jiem brinumiem: uzreiz aiz Zviedrijas tiek novietotas amazones, sungalvji,
ciklopi, ¢askkaji un citi brinumi. Vadoties péc viduslaiku geografijas pa-
matprincipiem, $idas anomalijas paradisanas teksta norada uz to, ka ap-
rakstitas zemes ir tuvas pasaules malai.® Bibelé tiesi ziemeli tiek noraditi
ka launuma lokacijas vieta:

¢ Trillmich W. Einleitung (Adam von Bremen. Bischofsgeschichte der Hamburger
Kirche). Quellen des 9. und 11. Jahrbunderts zur Geschichte der Hamburgischen Kirche und des
Reiches. Berlin: Ritten & Loening, 1961, S. 140-142.

¢ Garipzanov I.H. Christianity and Paganism in Adam Bremen’s Narativs, pp. 13—
14,22.
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“Tad Tas Kungs sacija uz mani: “No ziemelu puses izpladis
launums, virdams par visiem zemes iedzivotajiem.” (Jer 1: 14)

Brémenes Adama darba “ziemeli” klast par paganisma sinonimu. Pat
vel vairak, tiesi Skandinavija hronists lokalizé satana ieslodzisanas vietu,
par ko vésta Jana Apokalipse:

“Vins satvera puki, veco ¢usku, kas ir velns un satans, un saséja

to uz tuksto§ gadiem” (Atkl 20: 2).

Savukart pasi zviedri Brémenes Adamam ir tie pasi Gogs un Magogs
(uzskatam par pamatu bija sena tradicija identificét abas teiksmainas tau-
tas ar no Skandinavijas pussalas izcelojusiem gotiem), kas stasies nelaba
pusé pédéja cina pastardiena:*’

“Un tas ies pievilt tautas, kas dzivo Cetros zemes galos, Gogu un
Magogu, un tos sapulcinat karam; vinu skaits ir ka jaras smiltis”

(Atkl 20: 2).

Savu hroniku Brémenes Adams veltija jaunajam arhibiskapam Liema-
ram (?-1101), kuram péc trim iepriekséjiem “Ziemelu evangélistiem” —
Ansgaram (801-865), Rimbertam (~830-888) un Unniam (?-936) — bija
javeic misijas brauciens uz Zviedriju un pie citam ziemelu tautam, tadéjadi
klastot par ceturto un pédéjo apustuli, piepildot arhibiskapijas eshatolo-
gisko uzdevumu.

Velak Hamburgas—Brémenes metropoles ideologu uzskati par uzde-
vumiem Skandinavija tika parnesti uz Austrumbaltiju, kur vacu garidz-
nieki un bruninieki, tagad jau pret Eiropas pédéjiem paganiem®® vesto
krusta karu apstaklos, realizéja globalvésturiskas nolemtibas priekspedéjo

%7 Garipzanov I.H. Christianity and Paganism in Adam Bremen’s Narativs, pp. 16, 23.

¢ Ibidem, pp. 22, 23.

% Ta ka islams péc butibas ir monoteisms, bizantiesi uzskatija islamu par “aplamu
manticibu”, nevis citu religiju vai elkdievibu. No Bizantijas $is prieksstats pargdja ari
Rietumeiropas domatajiem. Tomér daudziem ar to nebija gana un 12. gadsimta sika
paradities doma, ka islams ir launaks par vienkarSo keceribu un pielidzinams (tikai
pielidzinams!) paganismam (Montgomery Watt W. Der Einfluf§ des Islam auf das europi-
ische Mittelalter. Berlin: Verlag Klaus Wagenbach, 2002, S. 105). Tapéc par Eiropas pe-

déjiem paginiem pilntiesigi varéja uzskatit tikai Austrumbaltijas iedzivotajus.
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celienu.” Ari $eit vacu biskapus sagaidija siva konkurence par varu gan ar
zviedriem un daniem, gan Polockas, Pleskavas un Novgorodas knaziem
(kas, protams, atkariba no politisko speku lidzsvara, neizslédz visdazadakas
savstarpéjas alianses pret kadu kopigu ienaidnieku). Tapéc, tapat ka prieks-
gajéji, ari Indrikis Livonijas hronika méginaja visadi mazinat vai noklusét
konkuréjoso tautu misionaru panakumus un izcelt Ikskiles/Rigas biskapi-
jas nopelnus. Rezultata stasts bija nevis par katolu ticibas izplatiSanu vis-
pasaules religijas izpratné, bet gan par “teitonu dieva” uzspiesanu.” Tadéjadi
hronikas sastadisana viduslaikos vienmér bija loti politizéta teologiska
plana darbiba un tapéc pétnickam japatur prata kopéja politiska situacija
Eiropa, janem véra visparéjas garigas tieksmes, kanoniskas normas un laik-
meta retorikas Ipatnibas.

Respektivi, aiz garigas formas augsta stila slépjas konkréti politiski
centieni. Indrika hronika praktiski bija topo$as Livonijas manifests. Ta
tapusi biskapa Alberta uzdevuma, lai varétu pasniegt pavesta legatam.
Ieceres mérkis — pamatot Rigas metropoles izveidi ar ¢etram sufraganam
biskapijam.” Tapéc, ja par realo kristietibas izplatiSanas limeni un vaciesu
nopelniem vietéjo iedzivotdju pievérsana hronika sniedz visai apsaubamu
informaciju, tad par dazadu teritoriju pievieno$anas juridiskajam niansém
Livonijas tap$anas procesa ta ir maksimali preciza. Tomeér uztvert $o in-
formaciju nelauj tas, ka viduslaikos jurisprudences normas izrietéja no
teologiskas pasaules uztveres. Tadéjadi ista religiozi-télaino un alegorisko
formuléjumu nozime musdienu lasitdjam biezi vien paslid garam.

Libiesi “Dieva bérnu briviba”

Jaunpievienotas teritorijas un tautas viduslaikos péc sava tiesiska sta-
tusa viena no otras varéja atskirties. Tas tika markéts un pamatots ar atbil-
stosam teologiskam nostadném. T3, téze par to, ka libiesi Dieva vardu

" Gurevich A.YA. Kategorii srednevekovoy kul'tury. Moskva: Iskusstvo, 1972, S. 119.

7! Janson H. Pagani and Christiani, p. 178.

72 Anninskiy S. A. Vvedeniye, s. 58; Matuzova V. 1., Nazarova E. L. Krestonostsy i
Rus’ys.32.
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pirmo reizi izdzirdéjusi no vaciesiem, ir skaidra norade, ka tiem pieskirts
ipass statuss — péc pavesta Honorija III 1225. gada un Gregora IX 1227.

gada bullu formuléjuma:
Dieva bérnu briviba.”

Tas nozimé, ka musu prieksa ir ne kas cits ka tautas juridiskais statuss,
kas viduslaikos deva tiesibas atrasties tiea Romas pavesta aizsardziba, pret
$adu tautu nevaréja vérst krusta karu un tai bija iespéja nemaksat desmito
tiesu.

Saistiba ar So, hronikas teksta skaidri redzamas grutibas, kuras nacies
parvarét Indrikim, cenSoties pamatot karadarbibu pret libiesiem. Balstoties
uz viduslaiku teologijas nostadném, laicigas varas politiska geografija bija
Dieva ieviesta kartiba, un kadas svesas zemes iekaro$ana varéja notikt vie-
nigi ar nopietnu teologisku pamatojumu. Te ka pieméru var minét
1242. gada ligumu ar Novgorodu, kura ipasi atrunits, ka krustnesi atsakas
no zemém, kuras iekarojusi ar zobenu, tatad — nelikumigi:

Tani pasa vasara vaciesi atsitija [sutnus] klanities, — ka vini ienéma
Votiju, Lugu, Pleskavu, Lotgali, ar zobenu, no visam tagad
atkapjas.”™

Viens no kara ieganstiem varéja but ienaidnieku pasludinasana par
neticigajiem, keceriem vai paganiem. Savukart dieva bérnu statuss lava iz-
vairities no iekaro$anas draudiem, jo pievérst kristietibai varéja vienigi ar
vardiem, nevis ar spéku.” Hronists pats stastijuma ieliek it ka libiesu teik-
tos, bet isteniba Cicerona vardus “wverbis non verberibus” — vardu spéli,
kuru parasti tulko ka “ar vardiem, nevis zobenu”.”® Tapéc, lai pamatotu

7 SLVA,1937,83.,126. Ipp., nr. 110, 150.

7 Tulkots no: SLVA, 1940, nr. 248, 237. 1pp.

” Tyerman C. Henry of Livonia and the ideology of crusading, pp. 35-37; Jensen
S.J. ‘Verbis non Verberibus’: the representation of Sermons in the chronicle of Henry of
Livonia. Crusading and chronicle writing on the medieval Baltic frontier: a companion to the
Chronicle of Henry of Livonia. Farnham: Ashgate, 2011, pp. 183-184.

76 Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’, s. 67.
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krustnesu iekarojumus, Indrika hronika ieviests stasts par kristiSanas no-
skalo§anu Daugava’” un virkne citu nepaklausanos vacu garidzniecibas
varai.”® Tadéjadi, sekojot jau sv. Augustina izstradatai doktrinai, libiesi tiek
parvérsti ticibas atkritéju kategorija ar visam no ta izrieto§am sekam:

ticibas atkritéfs, kurs no atkritéja kjuvis par tas apspiedéju, protams,
sliktaks par to, kurs no tas nekad nav atkritis, jo nekad tai nav
piederéjis.”

Hronistam bija vérts papuléties, jo baznicas kanona ievérosana visos
oficialajos dokumentos Rigai bija ipasi svarigi — Livonijas iekarosanu
krustnesiem apmaksaja ar indulgencém.® Tas nozimé, ka jaunas Livonijas
baznicas dibinatajiem vajadzgja parliecinosi pieradit, ka dvéseles glabsanas
nolukos Austrumbaltijas “militarais svétcelojums” bija ekvivalents kara-
gajienam uz Palestinu. Citadak iekarotaju speks varétu sarukt.

Jaatzimé, ka Rietumu “misiju” hronikas jebkuru nepaklausanos legiti-
mai varai, kas noziméja Dieva dotu varu, uzreiz pielidzinaja elkdievibai,
bet sekojosie notikumi tika atainoti ka kristietibas cina ar paganismu.®!
Turklat Indrika stastijuma par vietgjo iedzivotaju pretestibu vacu misijai
skaidri redzama literari makslinieciska kaislibu uzkurinasana:

Salas kapsétas iesvétisana [libiesi] sava starpa stridéjas: vieni gribéja
vinu baznica sadedzinadt, citi — nosist, vél citi — noslicinat.®?

Citétaja fragmenta hronists norada uz to, ka libiesi it ka parvalda
tris stihijas: uguni, zemi un adeni. Sads simbolisms viduslaikos bija

71H,1: 9

78 TH, II: 5; XVI: 4

7 Tulkots no: Saint Augustine. The city of God against the pagans. Vol. 7. Cambridge
(MA): Harvard University Press; London: William Heinemann L'TD, 1972. Book XXI,
Chapter XXV, p. 135.

% Fonnesberg-Schmidt I. Riga and Rome: Henry of Livonia and Papal Curia. Cru-
sading and chronicle writing on the medieval Baltic frontier: a companion to the Chronicle
of Henry of Livonia. Farnham: Ashgate, 2011, p. 214.

8t Winroth A. The conversion of Scandinavia, pp. 118, 122-123.

8 TH, II:2.
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passaprotams.®® Tas lasitajam uzreiz noradija uz vacu tabriza bezspécibu
libiesu prieksa.

Pats motivs par paklaujamas tautas periodiskajam “atkriS$anam” no
kristigas ticibas bija plasi izplatits un ta pamatos ir stasts par kristietibai
lojalo un imperatoru-vajataju nomainu Roma:

Jo par pirmo vajasanu uzskata to, kas bija no Nerona, otrd —

no Domiciana, tresd — no Trajana, ceturta — no Antonina, piekta —
no Severa, sesta — no Maksimina, septita — no Decija, astotd —

no Valeriana, devita — no Aurélijana, desmita — no Diokletiana un
Maksimiliana.®*

Turklat péc kristigas eshatologijas pédéjais vajatais bus pats anti-
krists:

51 pédeja vajasana, biis no antikrista, ... jo ta ir teikts ... Daniéla
gramata® (ar to domati vardi no Dan 8: 23-25: So valstu
pastavésanas pédeja laika ... celsies bargs un viltigs kénins. Vipam
bas liela vara, ... vins arkartigi daudz postis, ... postis varenos un ari
svéto tautu. ... vins paliks augstpratigs un pavisam negaiditi daudzus
pazudinds. Bet, kad vins sacelsies pret Valdnicku, kas ir visu
valdnieku Valdnieks, tad Tus to satrieks bez cilvéku roku palz’dzz’bas).

Minéto pédéjo vajasanu, kurai bit no antikrista, ar Savu atnaksanu
izbeigs pats Jezus. Jo rakstits, ka Vins “iznicinds vinu (netaisno) ar
Savas mutes elpu un izdeldes vipu, kad pats atniks godiba

(2 Tes 2: 8)7.8¢

8 Andreyeva L. A. Sakralizatsiya vlasti v istorii khristianskoy tsivilizatsii. Latinskiy
Zapad i pravoslavnyy Vostok. Moskva: Nauchno-issledovatel'skiy tsentr «Ladomir»,
2007,s.109.

8 Tulkots no: Saint Augustine. The city of God against the pagans. Vol. 6. Cambridge
(MA): Harvard University Press; London: William Heinemann LTD, 1971. Book X VIII,
chapter LII, p. 73.

85 Ibidem, book XX, chapter XIII, p. 327.

8 Ibidem, book XVIII, chapter LIII, p. 79.
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Tapéc nav Saubu, ka libiesu vida bija loti stipra latinu atbalstitaju
grupa, un isteniba apstakli misijai bija daudz labvéligaki neka mums cen-
tas iestastit Indrikis. Par to liecina pasas hronikas teksts:

Lielaji gaveéni [1199. g.] sapulcéjas visi livi un nosprieda, ka ikviens
garidznieks, kas péc Lieldienam vél busot palicis vinu zemé, tiksot
sodits ar navi. Tapec garidznieki, gan baididamies no naves, gan
noluka sameklet sev ganu, devas celd uz Saksiju.”’

Savukart tikai dazas rindkopas talak par 1200. gada vasaras notiku-
miem lasam:

biskaps [Alberts] un vina laudis, kaut ar gritibam, nokluva Ikskile.
Brali [Augustiniesu klostera mikil, kas tur uzturéjas kops pirma
biskapa laika, un citi vipu uznéma ar prieku.%®

Tatad, péc Bertolda naves 1199. gada uz Vaciju, péc jauna biskapa,
aizceloja garidznieku delegacija. Visi paréjie palika Ikskilé un sagaidija
Albertu tur. Indrikis savukart visu parver§ par kristiesu dramatisku padzi-
$anu. Zimigi, ka hronika vietéjie “pagani”, kas grasijas “iznidét kristietibu”,
tomer strikti ievérojot galvenos kristiesu svétkus un ar Lieldienam saistito
Dieva miera likumu.

Ka jau bija minéts, viena no svarigakajam Dieva bérnu statusa prieks-
rocibam bija iespéja nemaksat desmito tiesu. Viduslaikos visu ienakumu
desmitas dalas atdoSanu baznicai uzskatija par Vecas Deribas laikos
ieviestu un Dievam tikamu nastu, ar kuru cilvékiem bija jaizpérk pirmat-
néjais greks.® Tomer jaunkristitas un ticiba vél nenostiprinajusas tautas
var€ja panakt desmitas tiesas samazinasanu. T4, sakot ar 1211. gadu, libie-
§iem, atskaitot Sateseles dumpiniekus, desmitas tiesas vieta tika uzlikta
daudz vieglaka nodeva — labibas purs no zirga jeb zemes arkla,” kas, péc

8 TH, II: 10.

8 TH, IV: 2.

% Ibidem, book XX, chapter XIII, p. 327.
% TH, XV: 5; XVI: 4,5.
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zinatnieku aprékiniem, varéja but tikai tre$a dala no “pilnas” desmitas
tiesas.”!

Lidz ar to nodevu atvieglojums kalpoja ka spécigs ekonomisks instru-
ments, kuru sava politika aktivi izmantoja Roma. Pieméram, lai nostipri-
natu latinu ticibas pozicijas, samazinatu brunotas pretestibas iespé&jas un
neitralizétu iespé&ju pariet pareizticiba, to pieskira dazam Viduseiropas
slavu tautam, kuras nemaksaja “pilnu” desmito tiesu lidz pat 11. gadsimta
otrai pusei.”? Danija desmito tiesu ieviesa tikai 12. gadsimta, kas nekave-
joties noveda pie nemieriem valsti.”® Tapéc sada nodeva varéja but vienlidz
liela vai pat mazaka par Polockas mesliem, kas padarija vacu varu libiesiem
izdevigaku ari no materialas puses.

Desmitas tiesas jautajums un latgalu ieklausana Livonija

Nodoklu nastas sakara jaatzimé, ka atskiriba no Rietumeiropas, kur
kops Karla Liela likumdosanas iedzivotijiem bija jadod garidzniekiem
desmita tiesa no visiem ikgadéjiem ienakumiem, pareizticigajas zemeés $ads
visparéjais nodoklis nepastavéja. Tur darbojas ta saucama “centralizéta”
desmita tiesa un baznica tika uzturéta no knaza ienakumiem.’* Tapéc
latinu desmita tiesa Austrumbaltija vietéjiem iedzivotajiem neskita vili-
nosa perspektiva. Gan Austrumbaltija, gan citds zemés, par kuram cinijas
abas konfesijas, jautdjuma par nodokli kulta uzturésanai pareizticigai baz-
nicai bija zinama prieksrociba. Tadéjadi Rigas biskapam nacas but elasti-
gam. Savukart, ja péc jaunieguto zemju pardales kada teritorija nonaca

1 Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’. Konets XII v. 1270 g., s. 68.

% Ronin V.K. Prinyatiye khristianstva v Karatanskom knyazhestve. Prinyatiye
khristianstva narodami Tsentral’'noy i Yugo-Vostochnoy Yevropy, i kreshcheniye Rusi. Moskva:
Nauka, 1988, s.115,117.

% Sakson Grammatik. Deyaniya Danov. Tom 2. Moskva: «SPSL» — «Russkaya
panorama», 2017, §11.11.6,11.14.5,15.4.17, 15.4.30.

% Florya B.N. O material’'nom obespechenii tserkvi na Rusi i v zapadnoslavyanskikh
gosudarstvakh v period rannego feodalizma. Drevneyshiye gosudarstva na territorii Vostoch-
noy Yevropy 1985. Moskva: Izdatel'stvo «Nauka», 1986, s. 116; Artamonov YU.A. Kto v
Drevney Rusi mog rasschityvat’ na polucheniye desyatiny? Rus’ epokhi Viadimira Velikogo:
gosudarstvo, tserkov’, kultura. Moskva, Vologda: Drevnosti Severa, 2017, s. 229-230.
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ordena parvaldiba, tur desmita tiesa bija jamaksa obligati. Tas, pat nemot
vérda Dieva apsolito kompensaciju:

— Kungs jums vairos paréjas devinas dajlas, ta ka jums biis lielaka
parpilniba mantd un nauda neka agrak. Un Dievs jus glabs no citu
tautu uzbrukumiem un no visam jisu likstam,”

varéja novest pie dumpja.

Jautdjums par desmitas tiesas lielumu abam konfesijam klast seviski
svarigs, skarot jautdjumu par latgalu zemju pievienosanu. Gan Koknese,”
gan Jersika iestdjas Livonija saskana ar feodalam tiesibam. Tas nozimeé, ka
pareizticigais knazs, saglabajot savu ticibu, deva zvérestu latinu biskapam:

Jersikas pilsétu, kas vinam pieder par dzimtu, lidz ar novadu un
visiem pie §is pilsétas piederigiem labumiem vins nodeva ka likumigu
davindajumu svétas Maras baznicai ... Péc tam, zvéréjis mums vasala
uztictbu, vins svinigi sapéma no misu rokas minéto Jersikas pilsétu
ar piederigo novadu un labumiem ka leni ar trim karogiem.”’

Savukart Talavas rietumu dalas valdnieki péc pasu gribas pargajusi la-
tinu baznica:

pie vina [biskapa Alberta] atnaca Tolovas Tilibalda déli, Ramékis
un vina brali, un paklavas biskapa varai, apsolidami no krieviem
sapemto kristigo ticibu apmainit pret latinu ritudlu un no katriem
diviem zirgiem ik gadu maksat méru labibas, lai biskaps vinus allaz,
ka mierd, td kara laika, sargatu.’®

Tadejadi Talibalda deli kluva par vaciesu sabiedrotajiem un pievienojas
krustnesu kustibai pret igauniem. Ka izriet no citéta fragmenta, minétie

% TH, XVTI: 4.

% Kokneses gadijuma gan tikai uz isu bridi pirms Vetsekes sacel$anis un aizie$anu uz
Krievzemi.

7 No akta par Jersikas Visvalza staganos lénu attiecibas ar Rigas biskapu Albertu,
peéc: Svabe A. Jersikas karalvalsts, 17. 1pp.

% TH, XVIII: 3.
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valdnieki par savu ricibu un lojalitati sanéma no vaciesiem divreiz izdevi-
gakus baznicas nodevu nosacijumus neka libiesi.”

Jaatzime, ka aktos, kas saglabajusies par pievienoto zemju padosanos
un sadali, baznicas nodevu jautdjums tiek atrunats vienigi par rietumu
apgabaliem, turklat, ka parada 1209. gada akts par Jersikas padosanos un

izlénosanu, sakotnéjais nodevu pamatojums bija latinu rituala ieviesana:

... bet tos savus meslu devéjus, kas sapémusi ticibu no mums [biskapa
Alberta], vins [ Jersikas Visvaldis] atbrivoja un nodeva mums lidz ar
vipu mesliem un novadu, proti Autinas pilsétu, Cesvaini un citas

ticibai piegrieztas.®

Talak, Indrika hronika par 1212. gada notikumiem lasam:

Ari idumiesi un leti, kas neieradas uz karu un neparkdpa ticibas
sakramentus, lidz sai dienai dod ik gadu cetru biskapu noteikto pirmo

meru.'

Tad 1224. gada akta par Jersikas sadali:

Bex tam Cesvaines pils novads dos joprojam mums desmitas tiesas
labibu péc méra, ko dod Tkskile. Pasi vini [kpazs Visvaldis un

bruninieks Konrads] piendcigi rapésies par baznicas nodevim.'

Ta pasa 1224. gada akts par Tolovas sadali liecina:

... td vira ipasumu robeZas, kuru sauc par Raméki, un visu, kas pirms
§is dalisanas bija miisu valdijuma lidz pat Burtniekiem, ar
baznicam, desmito tiesu un visiem laicigiem ienakumiem vipi
[ordena brali] valdis lidz ar civilo tiesas varu.'®

% Tik zemu nodokla likmi noteica ari tas, ka Tolova nav atbrivojusies no krievu
mesliem.

100 Citéts péc: Svabe A. Jersikas karalvalsts, 17. Ipp.

101 TH, XVI: 5.

102 Citéts péc: Svabe A. Jersikas karalvalsts, 27. Ipp.

15 No 1224. g. akta par Tolovas sadali péc: Radins A. 10.-13. gadsimta senkapi latgalu
apdzivotaji teritorija, 151. Ipp.
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Visbeidzot 1239. gada davinajuma liguma Rigas biskaps Nikolajs pie-
skira ordenim Jersikas pils pusi lidz ar visiem lauku piederumiem, tiesibam
un desmito tiesu.!® Savukart nodevas gan attalakajos Tolovas apgabalos,
kur valdija pats Talibalds,'” gan Visvalza un vina mantinieku riciba pali-
kugajas zemeés minétie ligumi neapspriez. Tas varétu noradit uz to, ka sa-
skana ar pareizticigo zemes ierasto praksi, tur baznicas uzturésana palika
vietéja valdnieka aizgadiba — tatad $is jautdjums bija arpus Rigas biskapa
kompetences.

Kristitaja tiesibas un vacu konkurenti Livonija

Saskana ar rietumu tradiciju, tiesibas kristietibai jaunpievérsto terito-
riju ieklaut sava jurisdikcija bija tai biskapijai, kura pirma tur sika sludinat
ticibu, iecéla savus garidzniekus un iesvétija jaunuzceltds baznicas par
godu saviem svétajiem aizbildniem. Ta ka misiju hroniku tiesais praktis-
kais uzdevums bija slavinat savu metropoli, apmelot konkurentus un no-
klusét to panakumus rietumu narativam bija pilnigi normala paradiba.'®

Krusta kara gajienu laikmeta Livonija visas pretenzijas uz teritoriju,
protams, istenoja ar ierocu spéku, bet liguma vai hronikas teksta jauna
statusa juridiskais pamatojums vienmér bija pakartots kristietibas izplati-
$anas jautajumam. Ta Polockas Vladimira militaras neveiksmes beigusas ar
sends meslu kundzibas zaudésanu par libiesiem:

.. vin$ [biskaps Alberts] neiebilda par [libiesu] meslu maksasanu
knazam saskand ar to ko tas Kungs atkal saka sava evapgelija:

104 SLVA 1940, 223. Ipp., Nr. 234.

105 Ta ka Indrikis par pasa Talivalza parieSanu latinu konfesija neko nesaka, péc
lielakas vésturnieku dalas uzskatiem, vin§ ta ari palika pareizticiba. Sk.: Radin§ A. 70.-
13. gadsimta senkapi latgalu apdzivotaji teritorija, 151. lpp.; Tamm M. Martyrs and
Miracles: Depicting dead in the chronicle of the Henry of Livonia. Crusading and chron-
icle writing on the medieval Baltic frontier: a companion to the Chronicle of Henry of
Livonia. Farnham: Ashgate, 2011, p. 151; Matuzova V.I., Nazarova E.L. Krestonostsy i
Rus’,ys. 169.

106 Ronin V. K. Prinyatiye khristianstva v Karatanskom knyazhestve, s. 112; Win-
roth A. The conversion of Scandinavia, pp. 123-124.
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“‘Dodiet keizaram, kas keizaram pieder, un Dievam, kas Dievam
pieder!”

... Vini [biskaps Alberts un kpazs Viadimirs] kadu laiku palika kopi
un sava sarund rupigi apsvéra visu, kas skara mieru. Tad knazs,
laikam gan Dieva iedvesmots un pamdcits, biskapam beidzot atstaja
visu Livzemi brivu.'"

Sadu zaudéjumu varéja pamatot vienigi ar Polockas knazu nevélésanos
nest Evangélija gaismu:

Krievu kpazi radusi, pieveicot kadu pagantautu, nepaklaut to
kristigajai ticibai, bet piespiest maksat meslus un naudu.'*®

Ko laikabiedru acis noziméja valdnieka nevélésanas izplatit kristigo
vardu savu paginisko pavalstnieku vida? Ar sadu ricibu tika parkapta

Dieva griba:

Dievs pats ir noradijis sava evangelija, sacidams: “Ejiet maciet visas
tautas, kristidami tas Téva, Déla un Svéta Gara vardal™"

kas tika uzskatita par smagaka naves gréka — lepnibas — izpausmi."'® Par
“neapgizamo” pieradijumu noziedziga lepniba, kas tika uzskatits par Sa-
tanu un Adamu pazudinajuso gréku, kalpoja Polockas Vladimira “slikta”
navé — neapsaubamais Dieva sods:

knazs jau dziras kapt kugt, lai dotos ar viniem celd, vins péksni
salima un izlaida garu, nomirdams peksna un negaidita nave, un
viss vina karaspéks izklida. "

Saprotams, ka $§ada riciba apsudzéta vara neskaitijas legitima. Péc ba-
tibas, Indrika apgalvojums, ka krieviem bija paradums nekristit savus

107 TH, XVI: 2.

108 Turpat.

19 Turpat.

10 Bilkins V. Indrika Livonijas hronika, 30., 32. 1pp.
m TH, XIX: 10.



260

Religiski-filozofiski raksti XXVIII

meslu maksatajus, ir viduslaiku literatara izplatita sizetiska linija. Péc hro-
nista zinam, ar to pasu zviedri grékoja Igaunija:

kamér notika sarunas ar viruiesiem par ticibas pienemsanu, hercogs,
labpratak sanémis no vipiem meslus, pacéla buras un vaciesiem par
nepatiku aizbrauca.'?

Tos pasus vardus, bet jau attieciba uz saksu darbibu rietumslavu zemés,
Brémenes Adams ielieck Danijas karala muteé:

Vinu [saksu] domas — teica vins [Svens II], — vairak verstas uz meslu

ievaksanu, nevis uz paganu pievérfanu.m

Savukart vel dazus gadsimtus ieprieks Karla Liela padomdevéjs
Alkuins rakstija, ka neizglitoto franku garidznieki jau pasu saksu zemes
koncentréjas vairak uz desmitas tiesas ievaksanu, nevis kristietibas pamatu
pasnieg$anu.'

Kai izriet no minétajiem piemériem, Seit ir runa par sancensibu starp
garigo un laicigo varu. Ari Livonija Indrikim sava hronika bija japamato
Rigas biskapa pretenzijas uz laicigo varu par iekarotajam zemém, uz ko
pretendgja ari Danija un Senkrievijas knazistes. Pats Alberts, piekritot
maksat Polockai libiesu meslus, faktiski uz neilgu laiku kluva par krievu
knazistes vasali.'®

Tolovas gadijuma Indrikim gluzi otradi nacas atzit vietéjo latgalu pa-
reizticigo kristianu no sendienam, jo hronikas uzrakstisanas bridi §is
apstaklis bija aktuala, 1224. gada noslégta, miera liguma pamata starp
Rigu, no vienas puses, un Novgorodu ar Pleskavu, no otras, saskana ar
kuru ridzinieki atzina krievu meslus no toloviesiem:

2 1H, I: 13,

113 Tulkots no: Adam von Bremen. Bischofsgeschichte der Hamburger Kirche. Quel/-
len des 9. und 11. Jahrhunderts zur Geschichte der Hamburgischen Kirche und des Reiches.
Berlin: Rutten & Loening, 1961. Buch III: 23, S. 357.

14 Kuznetsova A. M. Missii latinskoy tserkvi: opyt khristianskogo zapada i Tsen-
tral'naya i Yugo-Vostochnaya Yevropa na rubezhe vtorogo tysyacheletiya. Khristianstvo v
stranakh Vostochnoy, Yugo-vostochnoy i Tsentral’noy Yevropy na poroge vtorogo tysyacheletiya.

Moskva: Yazyki slavyanskoy kul'tury, 2002, s. 42.
15 Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’, s. 163.
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Nowvgorodas un Pleskavas krievi norikoja sitnus uz Rigu un lidza
mieru. Ridzinieki vinus pienéma, saliga mieru un atjaunoja vigiem
meslus, ko krievi vienmér bija sanémusi Tolova.''®

Tatad hronista acis pretenzijas uz mesliem varéja but pamatotas tikai
taja gadijuma, ja attiecigaja regiona krievi butu izplatijusi kristietibu.

Starp divam konfesijam

Kas izmainijas lidz ar pareizticigo zemju pievienosanu? Lai atbildétu
uz $o jautdjumu, isi jaiepazistas ar visparéjo attiecibu ainu starp abam kon-
fesijam. Daudz nekavéjoties pie baznicas Skel$anas peripetijam, isi jaat-
zimé, ka, saskana ar kristigo doktrinu, pasaule ir ambivalenta. Tas nozime,
ka visu labo un dievisko pasaulé iemieso kristiga baznica, bet paganiem,
keceriem un shizmatikiem ir Satana butiba. Respektivi, $kelSanas rezultata
notikusaja abpuséja noladésana katra no pusém saka raudzities uz otru
ka uz Satana piekritéjiem — oponentu dievnami parvértas par pagianu
templiem, svétie attéli — par elkiem, bet rituali parstaja nest svétibu un
saka kalpot nelabajam.'” Savukart sadzives limeni, ja jau sataniskas viltibas
dél antagonistu dvéseles tik un ta bija nolemtas, pret pretéjas konfesijas
adeptiem rekomendéja attiekties iecietigi un labveligi.''®

Ja lidz 11. gadsimta vidum Bizantijas un pareizticibas pozicijas glo-
bali politiskaja limeni izskatijas nesatricinamas, tad gadsimta otraja pusé
Romeju impérija sakas ilgstosa krize.'” Turklat latinu baznicas autoritati
butiski palielinaja pirma krusta kara gajiena panakumi. Savukart par

16 TH, XX VIII: 9.

17 Janson H. Pagani and Christiani, p. 179.

118 Podskal’ski G. Khristianstvo i bogoslovskaya literatura v Kiyevskoy Rusi (988-1237
gg.). Sankt-Peterburg: Vizantinorossika, 1996, s. 300; Florya B. N. U istokov religioznogo
raskola slavyanskogo mira (XIII v.). Sankt-Peterburg: Aleteya, 2004, ss. 24-25.

19 Slyadz’ A.N. Vizantiya i Rus" opyt voyenno-politicheskogo vzaimodeystviya v
Krymu i Priazov’ye (XI — nachalo XII veka). Sankt-Peterburg, Moskva: Yevraziya, ID
Klio, 2014, s. 64.

261



262

Religiski-filozofiski raksti XXVIII

pagrieziena punktu ar apokaliptisku piegarsu kluva “Otras Romas” —
Konstantinopoles — krigana 1204. gada un t. s. Latinu impérijas izveide
Griekija. Kops §i briza pavestu kurija ieziméja talako darbibas kursu —
pievienot pareizticigos Romas baznicai: tani pasa gada Bulgarijas cars
sanéma no pavesta kroni, 1217. gada Romas suprematiju atzina Serbija.'®
Lidzigi centieni notika ari ziemelu virziena: zinami Romas izteikti aici-
najumi Senkrievijas knaziem,'?! bet Kijeva un Gali¢a paradijas domini-
kanu misijas.”** Ja Senkrievijas ziemelrietumos pavesta politikai nebija
panakumu, tad 1253. gada, noslédzot Gniju ar Galicijas-Volinijas zemi,
Danielam Romanovi¢am tika pieskirts nedzirdéts tituls — Rex Ruthe-
norum.'#

Rezultata teritoriali Romas garigas virsvaldibas pasparné nokluva ap-
tuveni viena tre§dala no kadreizéja Bizantijas patriarhata jurisdikcijas
Austrumeiropa. Nemot véra to, ka pirms tam pareja pretéja konfesija tika
uzskatita par dvéseles pazudino$u gréku un abas baznicas aktivi vérsas
viena pret otru ar polemisku propagandu,'?*§ads paveérsiens uzskatami pa-
rida izmisumu bizantie$u rituala zemju nometné. Nevar noliegt ari
pavesta karijas aktivu politiku, kas nodrosinija §adu strauju savas ietekmes
pieaugumu. Pieméram, lidz musdienam saglabajusies virkne Romas

pavestu sutijumu Senkrievijas knaziem ar aicinajumiem pariet Romas

120 Florya B.N. U istokov religioznogo raskola slavyanskogo mira, ss. 38-40, 56,
80.

121 Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’, ss. 216-222; Mayorov A. V.
Pis'ma papy Innokentiya IV k Daniilu Galitskomu i vsem khristianam Rusi ot 3 maya
1246 g. (bulla “Cum is qui”): tekst, perevod, kommentariy. Rusin, Nr. 4 (42). Sankt-Peter-
burg: Sankt-Peterburgskiy gosudarstvennyy universitet, 2015, ss. 12-36.

122 Shchaveleva N. I. Kiyevskaya missiya pol'skikh dominikantsev. Drevneyshiye go-
sudarstva na territorii SSSR, 1982 g. Moskva: Izdatel'stvo «Nauka», 1984, s. 139-151,
Florya B. N. U istokov religioznogo raskola slavyanskogo mira, ss. 140-143, 205.

123 Florya B. N. U istokov religioznogo raskola slavyanskogo mira, ss. 165,
166; Mayorov A. V. Byl li Daniil Galitskiy koronovan papoy Innokentiyem IV? Rusin.
Nr. 3 (25). Sankt-Peterburg: Sankt-Peterburgskiy gosudarstvennyy universitet, 2011,
ss. 42—49.

124 Podskal’ski G. Khristianstvo i bogoslovskaya literatura v Kiyevskoy Rusi, s. 250.



Roberts Spirgis. Indrika hronika

125 Kopuma avoti lauj vésturniekiem izsekot pavestu politikas

aizgadiba.
stratégiju izmainam 13. gadsimta — laika, kad miermiliga agitacija un da-
zadu preferencu soliSana pareizticigajiem valdniekiem pakapeniski par-
auga militarajos draudos. Lidz atkal jaunu pagriezienu stratégija ienesa
mongolu invazija, kas galigi izjauca lidz$inéjo spéku saméru Austrum-
eiropa.'?

Kadi bija pareizticigo zemju pievienosanas nosacijumi?

Runajot par noteikumiem, kadi tika piedavati tautam, kas bija gatavas
pariet Romas baznicas pasparné, nozimigu liecibu sniedz Livonijas véstu-
res konteksta lidz $im vél neapspriesta informacija no Nikolosa da Kalvas
(Niccolo da Calvi) sastadita Romas pavesta “Inokentija IV dzivesstasta”.
Avota 17. nodala «Par to, ka pavests noriko satnus dazadam tautim» at-
rodams pavesta uzdevuma iss atreferéjums pirmajam Rigas arhibiskapam

Albertam Zauerbéram Krievijas pievienosanas lieta:

Pie krieviem, kuri atsitija uz Romas kiriju savu svinigu sutniecibu,
[pawests] ari aizsitija savu legatu [Livonijas un Prisijas
arhibiskapu Albertu Zauerbéru], caur kuru vini tika instruéti un
informéti par katolisko ticibu ar grieku parazu un ritualu
saglabasanu.'”

Tatad latini neko neprasija mainit: ne liturgijas valodu, ne ritualu.
Tikai zvérestu un paklausanos pavestam. Lidzigi tam, kada bija prakse gan
krustnesu iekarotaja Griekija, gan Romas suprematija pargajusajas Bulga-
rija un Serbija, galvenais bija administrativa vienotiba un paklausanas
Romai, bet visas izmainas rituala tika atliktas uz vélaku laiku. Savukart
latinu konfesijas izplatidanas misija uz Bizantijas rituala piekritéju zemém

12 Matuzova V. 1., Nazarova E. L. Krestonostsy i Rus’, ss. 216-222; Mayorov A. V.
Pis’ma papy Innokentiya IV k Daniilu Galitskomu i vsem khristianam Rusi ot 3 maya
1246 g.

126 Florya B. N. U istokov religioznogo raskola slavyanskogo mira.

127 No “Inokentija IV dzivesstasta”, tulkots péc: Mayorov A. V. Byl li Daniil Galits-
kiy koronovan papoy Innokentiyem IV?, s. 45.
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ziemelaustrumu Eiropa jaundibinatai Rigas arhibiskapijai tika atvéléta
ipasa loma.

Paraleli straujajai invazijai Romas karija notieko$ajam pielagoja ari
tiesisko bazi: Laterana koncila, kura piedalijas ari musu “prastais lauku
garidznieks” Indrikis,'*® shizmatikus pielidzinaja keceriem, turklat nevis
ritudlo vai dogmatisko atskiribu dél, bet gan par pavesta virskundzibas
neatzi$anu. Tadéjadi rietumu baznicas ietvaros juridiski tika atzita dazadu
ritudlu un liturgijas valodu lidzaspastavésana.'®

Informacijas trikums par baznicu celtniecibu, draudzu darbibas or-
ganiziciju un desmitas tiesas noteikumiem gan Jersikas knazistes, gan
Tolovas austrumdala ir likumsakarigs, nemot véera latinu praksi jaunpie-
vienotajas pareizticigajas zemés, kur vietéja valdnieka uzturétie pareiztici-
gie garidznieki varéja palikt savos amatos un turpinat kalposanu Livonija
baznicslavu valoda. Tiesi §i iemesla dél Latgales pamatteritorijas latiniza-
cija sakas vélak un notika pakapeniski. Pamatlomu $aja procesa spéléja
garigie ordeni. Kops vacu misijas sakuma vieni no aktivakajiem misiona-
riem bija cistercie$i. Latgalé §i ordena mukiem misijas iespéjas pavéras
pirms 1230 gadiem, kad Jersikas Visvaldis sava knazisté pieskira viniem
zemi:

Rigas biskapa Nikolaja lieciba, ka Jersikas karalis Visvaldis nodevis
Daugavgrivas klostera abatam un kapitulam Wolfeholm'a salu un

zemi Saipus Daugavai, kas atrodas starp divam upitém, proti,

Liksnu un Riesu, un Caffer'a exeru.’

128 Mugurévics E. Rietumeiropas hronikas par baltu apdzivotim zemém.9.~13. gs. hro-
niku fragmenti, tulkojumi un komentari. Riga: Latvijas véstures institata apgads, 2015,
84. Ipp.

122 Florya B. N. U istokov religioznogo raskola slavyanskogo mira, ss. 57, 88.

130 Syabe A. Jersikas karalvalsts, 28. Ipp. Starp dokumentd minétajiem vietvardiem
musdienu karté atrodama vienigi Liksnas/Lieksnas upite, kas ietek Daugava tada pasa
varda sauktaja ciema — Daugavpils novada Liksnas pagasta. Vilku sala, iesp&jams, identi-
ficéjama ar 1,8 kilometrus garu un 0,5 km platu Plonu (Jersikas) salu, kas sakas 0,5 km
augsup Jersikas pilskalnam (Jekabpils novada Dunavas pagasts), Caffer — var bat Kasu,
Stropu vai Kolupa ezers (http://www.upes.lv/informacija/daugavas-baseins) (skatits
03.10.2020.).
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Ir zinamas norades ari par cisterciesu klostera celtniecibu Vilaka, At-
zele 1293. gada.™!

Pastav prieksstats, ka atskiriba no biskapijam ordenis savas zemés maz
ripéjas par vietéjo iedzivotaju garigo dzivi. Nevar nepiekrist, ka bruninie-
kiem bija cita funkcija, tacu ka pasi brali-bruninieki, ta ari Teitonu ordena
pavalstnieki Livonijas provincé atradas lielakoties t. s. spredikotaju jeb
dominikanu ordena garigaja aprapé.'*? Tatad tiesi ta pati — cina ar heréti-
kiem specializ&jusies ubago muku braliba, kas 13. gadsimta pirmaja pusé
sakusi latinu misiju Kijeva, — paradijas Riga jau 1234. gada."*

Protams, pievérsana latinu ritualam varéja notikt ne tikai maku mier-
miliga spredika veida. Citu zemju pieredze rada, ka tika izmantoti ari
radikalaki lidzekli, kas vispirms tika vérsti pret pareizticiga rituala izplati-
$anos: garidzniekiem bija aizliegts noturét dievkalpojumus arpus savam
baznicam; bez latinu biskapa atlaujas nebija lauts iegadaties jaunas celtnes;
latiniem bija aizliegts apmeklét citas konfesijas dievkalpojumus un pie-
nemt sakramentus. Ar laiku noteikumi kluva aizvien bargaki: nelatinu
ritudla ietvaros notikusas kristibas varéja atzit par nederigim un piespiest
parkristities vai varéja aizliegt laulibas ar pareizticigajiem, no garidznie-
kiem varéja prasit publiski atteikties no tam apsudzibam, kurus pareiztici-
gie izvirzija pret latiniem, vai ielikt cietuma par pavesta nepieminé$anu

dievkalpojuma laika utt.'s

B Caune A., Ose L. Larvijas viduslaiku mira baznicas, 12. gs. beigas — 16. gs. sakums:
Enciklopédija. Riga: Latvijas véstures institata apgads, 2010, 552. Ipp.

132 Milicers K. Vacu ordena vesture. Riga: Zvaigzne ABC, 2009, 97. 1pp.

133 Voraginskiy lakov. Zolotaya legenda. Tom 2. Moskva: Izdatel'stvo frantsiskantsev,
2018, s. 146.

134 Ose 1. Mittelalterliche Kléster in Riga 13.-16. Jahrhundert. Libecker Kollogui-
um zur Stadtarchiologie im Hanseraum IX: die Kloster. Liibeck: Schmidt-Rémbhild, 2014,
S.511.

135 Florya B.N. Uistokov religioznogo raskola slavyanskogo mira,ss. 114,116-118,135.
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“Jersikas” Evangelijs ka lieciba bizantiesu rituala
baznicas pastavésanai 13. gadsimta
Historiografiska skice

To, ka vacu misionari parkristija jau kristitos latgalus un §i pareja no
bizantiesu ticibas uz latinu ritualu nenotika strauji, rakstija Arvids Svabe.13
Par galveno argumentu $adai pozicijai kalpoja dazreiz par “Jersikas” Evan-
geliju (ari: “Jurga”, “Lotisa”, “Simona” vai “Novgorodas” Evangélijs) sauk-
tais Jaunas Deribas rakstu apkopojums, t. s. aprakoss, iknedélas lasisanai
baznica.’¥” Sis 1270. gada parrakstitais senslavu valodas rokraksts mums ir

nozimigs ar ta noslédzoso pierakstu:

... Rakstija sis gramatas es, Jurgis, macitaja, saukta Latviesa™ déls,
no Gorodisces ar mitka Simana lidzekliem no Sv. Georgija sev par

pestisanu un visiem kristitiem par prieku.">’

Apspriezamais manuskripts Krievijas zinatniskaja literattra bija labi
pazistams jau 19. gadsimta,'* bet latviesu pétnieku vidé radijis istu azio-
tazu, pateicoties publicista Jana Kreica 1931. gada izteiktajai hipotézei,'*!
ka manuskripta tapsanas vieta — 'opoanme — var bat identificéjama ar
Jersikas pilskalnu. Sada lokalizacija un piedavatais pareizticibas nozimes
redzéjums seno latgalu garigaja dzivé toreiz izraisija pat polemiku ar pa-

zistamu latviesu valodnieku profesoru Jani Endzelinu, kur$ apstridéja gan

156 Syabe A. Latvijas vésture I1. Pamatskolas 5. klasei. Riga: AS Valters un Rapa,
1921, 18., 140. Ipp.

137 Rokraksts glabajas Maskava, Krievijas Valsts bibliotekas Rokrakstu zinatniskas
pétniecibas nodala, fonds 256, nr. 105.

138 Jespéjams, senakais etnonima “Latvietis” — “Loti§” piemin&jums.

139 Citéts péc: Svabe A. Jersikas karalvalsts, 28. Ipp.

40 Literaturas sarakstu par Simona jeb Jersikas Evangéliju (lidz 1978. gadam) sk.:
http://mns.udsu.ru/gospel/SK_180.html (skatits 03.10.2020.)

141 J. Kreics. Gersikas evangelijs. Izglitibas Ministrijas Meénesraksts, 5.—6. Riga: Izgliti-
bas ministrija, 1931, 558.-562. Ipp.



Roberts Spirgis. Indrika hronika

Evangelija saistibu ar Jersiku, gan iesaukas “Loti§” interpretaciju etnonima
“Latvietis” nozimeé.'*

Ja pirms Otra pasaules kara un ari vélak, emigracija, J. Kreica inter-
pretaciju un zinas no “Jersikas” Evangélija savos darbos aktivi izmantoja
un propagandéja vadosie Latvijas zinatnieki — A. Svabe* un Francis
Balodis,'** tad padomju varas okupétaja Latvija informacija no §i raksti-
bas pieminekla latviesu pétnieku darbos neparadijas. Paslaik tas liekas
paradoksali, jo tas bija pateicigs laiks izvérst austrumu kaiminu seno
ietekmju liecibas. Tomeér véstures rakstiSanas procesu ietekméja virkne
citu faktoru. 20. gadsimta seSdesmitajos un septindesmitajos gados iznaca
virkne §im piemineklim veltitu pétijumu, kuros krievu zinatnieki uzstaja
uz §1 krasna Evangelija izcelsmi Novgorodas Rjurika pilskalna (Propukoso
T'opoouwe), un, zudot pamatojumam ta saistibai ar Jersiku, informacija no
§1 rakstibas pieminekla parstaja paradities Latvijas vésturnieku un arheo-
logu darbos. Turklat brivi atsaukties uz “nacionalistiskas Latvijas” zinat-
niekiem un izvérst vinu iesaktas témas nevaréja. Ari pareizticigas baznicas
véstures tematika Latvija nevaréja but apsveicama téma dzilakiem péti-
jumiem.

Jaatzimé, ka pats rokraksts ir nozimigs un labi saglabajies pieminek-
lis — nenovértéjams Senkrievu rakstniecibas un grimatas miniaturas pie-
meérs. Ne tikai izcilas paleografiskas ipasibas, bet ari izsmalcinatais
noforméjums ar miniatiram un daudziem fantastiskiem briesmoniem,
augiem, zoomorfiem un antropomorfiem motiviem rotatie iniciali noteica
pétnieku uzmanibas pievér§anu gramatai. Evangelijs ir ne tikai pieminéts

12 Endzelins ]. Vai senaja Polockas valsti ir bijusi latviesu tautibas macitaji? Las-
vijas Karavirs, Nr. 105, 1938, 11. maijs, 2. Ipp.; Kreics J. Vai senaja Polockas valsti bijusi
latvieu tautibas macitaji? Atbilde prof. J. Endzelinam. Latvijas Karavirs, Nr. 230, 1938,
09. oktobris, 2. Ipp.; Endzelins J. Atbilde J. Kreica kungam. Latvijas Karavirs, Nr. 230,
1938, 09. oktobris, 3. Ipp.

143 Svabe A. Jersikas karalvalsts, 28.,29. Ipp.

144 Balodis F. Senikie laiki. Latvie$u senvésture. Latviesu vésture, 1. sgj., 1. dala. Riga:
Valtera un Rapas ake. sab. apgads, 1938, 14. 1pp.; Balodis F. Send Latvija. Cikﬁga: Dzimta
zeme, 1956, 14. Ipp.
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gandriz katra apkopojosa darba par Senkrievijas gramatniecibu,'® bet ir
kluvis par virkni specialo pétijumu objektu.'*

Jautdjumu loks ap “Jersikas” Evangéliju ir visai plass un daudzpusigs.
Pétnieciba paradijas virkne argumentu gan “par”, gan “pret” rokraksta

4 Nekrasov A. 1. Ocherki dekorativnogo iskusstva Drevney Rusi. Moskva: t-vo
«V. V. Dumnov, nasl. br. Salayevykh», 1924, s. 38, ris. 38; Nekrasov A. I. Drevneruss-
koye izobrazitel’noye iskusstvo. Moskva: Izogiz, 1937, ss. 140-141, ris. 89, 90; Svirin A. N.
Iskusstvo knigi Drevney Rusi XI-XVII vv. Moskva: Iskusstvo, 1964, s. 70, 185; Zhu-
kovskaya L. P. Tipologiya rukopisey drevnerusskogo polnogo aprakosa XI-XIV vv. v
svyazi s lingvisticheskim izucheniyem ikh. Pamyatniki drevnerusskoy pismennosti: Yazyk i
tekstologiya. Moskva: Nauka, 1968, ss. 237, 261, 269, 272, 275-290, 305; Popova O. Les
miniatures russes du Xle au XVe siecle. Leningrad: Editions d’art Aurore, 1975, pp- 47-50,
52; Zhukovskaya L. P. Tekstologiya i yazyk drevneyshikh slavyanskikh pamyatnikov. Mos-
kva: Nauka, 1976, ss.223,227,240,286 i t.d.; Smirnova E. S. Zhivopis’ Velikogo Novgoroda.
Seredina XIII-nachalo XV veka. Moskva: Nauka, 1975, ss. 32-34; Il'ina T.V. Dekora-
tivnoye oformleniye drevnerusskikh knig. Novgorod i Pskov. XII-XV vv. Leningrad: Izda-
tel'stvo Leningradskogo universiteta, 1978, ss. 47-53; Stolyarova L. V., Kashtanov S. M.
Kniga v Drevney Rusi (XI=-XIV vv.). Moskva: Russkiy fond Sodeystviya Obrazovaniya,
2010, s. 133, 134, 160, 258, 264, 268-282, 341, 389, ris. 3, 5; Petrova L. A. Dlya vashego
preuspevaniya v delakh dukhovnykh (iz istorii biblioteki Yur'yego monastyrya). Istori-
ya. Literatura: al'manakh NGU im. Yaroslava Mudrogo, i administratsii Novgorodskoy
oblasti, 2001, Ne 3 (22), 5. 25; Stolyarova L. V. Svod zapisey pistsov, khudozhnikov i pereplet-
chikov drevnerusskikh pergamennykh kodeksov XI-XIV vekov. Moskva: Nauka, 2000, ss. 83,
123-125, 246, 445, 450, 453 un citi.

1 Popova O. S. Novgorodskaya rukopis’ 1270 g. (miniatyury i ornament). Zapiski
Otdela rukopisey GBL. Moskva, 1962, vyp. 25, s. 184-219; Sedova O. N. Sokrashchen-
no napisannyye slova v drevnerusskom ustavnom pisme kontsa XIII v.: (na materiale
novgorodskogo Yevangeliya 1270 g.). Problemy paleografii i kodikologip v SSSR. Moskva:
Nauka, 1974, s. 77-89; Ryabova Ye.V. Grafiko-orfograficheskiye osobennosti drevneruss-
kogo Yevangeliya-aprakosa v svete lingvotekstologii (na materiale Simonovskogo
Yevangeliya (1270 g.)). Yazyk v prostranstve i vremeni. Tezisy i materialy konferentsii
29-30 oktyabrya 2002 g., Ch.1. Samara, SGPU, 2002, s. 55; Mol¢anovs V. 1270. gada
Latviesa Evangelijs no Krievijas Valsts kanclera N. Rumjanceva rokrakstu gramatu
kolekcijas. Svyatoye Yevangeliye Aprakos polnyy 1270 goda: unikal’'naya istoricheskaya ru-
kopis’, imenuyemaya «Yevangeliye Lotysha», («Yersikskoye Yevangeliye», «Simonovskoye
Yevangeliye»). Nauchnije issledovanija. Riga: Latviyskaya Pravoslavnaya tserkov’, 2016,
ss. 82.-95.; Kocere V. Jersikas Jurga 1270. gada Evangelijs. Svyaroye Yevangeliye Aprakos
polnyy 1270 goda, 96.~101. Ipp. un citi.
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saistibu ar Latgali un latgalu izcelsmes garidzniekiem.'” Diemzél §i raksta
ietvaros visos aspektos iedzilinaties nevar. Priecg, ka $is avots atkal ir at-
griezies Latvijas zinatnieku aprité, un cerams, ka 2016. gada izdotais lie-
liskais «Jersikas Evangelija» faksimilizdevums '*® raisis lielaku interesi par
$o nozimigo rokrakstu.

Valodniecibas liecibas

Temas apskats nebutu pilnigs, ja vismaz isuma netiktu skarts jauta-
jums par slaviskas izcelsmes kristiesu religisko terminu lielo skaitu libiesu
un latviesu valoda. Seit svarigi atzimét, ka latviesu vésturnieku vida paslaik
popularitati guvusi Indrika Sterna hipotéze par to, ka minétie vardi:

ieviesti latviesu valodd no vacu viduslaiku Rigas, nevis aizgiti
pirmsvacu laikos.™”

Péc autora domam, 3ads apgalvojums veidojies no nopietnas metodo-
b
logiska rakstura kladas, péc butibas anahronisma, jo minétais autors savas
g y ) p )J
konstrukcijas, izmantodams ar kristigo ticibu saistitos jédzienus un apzi-
M
méjumus, tos lieto ka parastus sadziviskus vardus muasdienu ateistiska iz-
pratng, ignoréjot, ka $aja gadijuma runa ir par religiju, kuras terminologija
pauz cilveku dveéseles glabsanas kodu. Turklat, nemot véra viduslaiku tota-
las religiozitates apstaklus, nav skaidrs, ka lai latinu draudzés laukos varétu
brivi ieviesties kecerigi “vardini”, kas nozimétu nirgasanos par ritualiem un
svétuma pazusanu. Uz $o nav atbildes ari I. Sternam:

147 Aleksandrs (Mitropolits). Sena Jersika un tas garigais mantojums. Svyafoye
Yevangeliye Aprakos polnyy 1270 goda, 71.-81. Ipp.

18 Svyatoye Yevangeliye Aprakos polnyy 1270 goda: unikal'naya istoricheskaya ruko-
pis’, imenuyemaya «Yevangeliye Lotysha», («Yersikskoye Yevangeliye», «Simonovskoye
Yevangeliye») / [perepischik Yevangeliya Yurgis, Lotysh]. Riga: Latviyskaya Pravo-
slavnaya tserkov’, 2014, 334 s.

149 Sterns I. Pareizticiba Latvija. Latvijas Vesture, 1996, Nr. 5 (24). Riga: Latvijas
Universitate, 72. Ipp.
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Ka tie [ar kristietibu saistitie aizguvumi no senkrievu valodas|

izplatijusies pa visu zemi, ir valodnieku peétisanas lauks.*

Savukart valodnieku pétijumos $ada iespéja netiek izskatita un jopro-

jam:
... part of the Latgalians or Eastern Latvians were baptized
Orthodox. Linguistic data are also more than convincing, because the
base of the Christian lexicon in the Latvian language consists of
borrowing from the Old Russian language.™'

Turklat filologi atzimeé, ka latvie$u kristigo vardu vardnica ir gandriz
visi iesp&jamie aizguvumu veidi: leksikas aizguvumi jeb tiesi no senkrievu
valodas parpemtie vardi (pieméram, gréks); aizguvumi-tulkojumi (piemé-
ram, Lie/diena); raditie aizguvumi, kas c€lusies neatkarigi no sve$varda, bet
veidoti, lai aizstatu sve$vardu (piemeéram, 2élastiba no senkrievu milost),
ka ari semantiskie aizguvumi, kad vietéja varda tiek parnesta svesvarda
nozime (pieméram, bauslis). Leksika parstaveti vardi, kas atspogulo gan
sakotnéjo iepaziSanos ar jauno religiju, gan tadi, kurus varéja lietot jau
kristitie iedzivotaji. Turklat jaunakie pétijumi paradija, ka ari ticibas aplie-
cindjuma tekstu un tévreizi vietéjie iedzivotaji vispirms iepazinusi no bi-
zantie$u konfesijas parstaviiem. Ari fonétika liecina, ka aizguvumi ienaca
pirms vecaja krievu valoda notika patskanu artikulacijas vajinasana — t. s.
reducéto patskanu kriSanas process, kas norisinajas no 11. lidz 13. gad-
simta beigam. Tapéc valodniecibas dati kristigas terminologijas aizguvu-

mus joprojam attiecina uz 11.-12. gadsimtu.’*

150 Sterns I. Pareizticiba Latvija. Latvijas Vesture, 1996, Nr. 5 (24). Riga: Latvijas
Universitate, 72. Ipp.

151 Vanags P. German Influence on the Christian Discourse of Earle Written Latvi-
an. Languages in the Lutheran reformation: textual networks and the spread of ideas. Amster-
dam: Amsterdam University press, 2019, p. 274.

152 Tbidem, pp. 275-277.
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Secinajumi

Masdienu sasniegumi viduslaiku rakstito avotu kritika un Austrum-
baltija notikusa ievietosana kopéja Eiropas vésturiskaja konteksta parada
Livonijas véstures narativu pavisam citas krasas. Konstantinopoles krisana,
Romas globala politika, latinu misijas plani Senkrievija — tas ir vadlinijas,
kuras lauj labak izprast, kapéc pareizticigie valdnieki Baltija, redzot, ka
Dievs acimredzami ir latinu pusé, bija gatavi sadarboties ar Rigu. Konsek-
venta norade uz vietéjo iedzivotdju paganismu nebut nenozimé, ka vini
nebija kristiesi. Ta libiesiem, bez kuru, vismaz dal€jas, lojalitates krustnesi
diez vai varétu nostiprinaties Daugavas lejtecé, paganisms tika piedévéts
vienigi, vadoties péc nepieciesamibas juridiski pamatot tiem sniegtas pre-
ferences.

Veikta analize lauj pienemt, ka 13. gadsimta sakuma Latvijas austrum-
dala notika austrumu kristietibai piedero$o iedzivotaju inkorporacija la-
tinu baznicas pasaulé. Izejot no ta laika sarezgitas politiskas un militaras
situacijas, dazadam paklautajam zemém §i pievieno$anas noziméja atski-
rigus prieksnosacijumus.

Pirmkart, Vidzemes libiesiem un latgalu apdzivotas teritorijas rietumu
dala notika pareja uz latinu dievkalpojumu un latinu draudzu izveide.

Otrkart, latgalu apdzivotas teritorijas austrumos, kur vacu pilu un baz-
nicu izbave sakas vélu un viduslaikos nebija tik bliva, ir regions, kur viete-
jie pilskungi savas pozicijas saglabaja visilgak un kur péc formalas
ieklausanas Romas baznicas sistéma dievkalpojumi joprojam notika baz-
nicslavu valoda.

Treskart, garigi no latinu baznicas pilnigi neatkariga bizantiesu rita
dievnami viduslaiku Livonija varéja palikt vienigi krievu tirgotaju sétu
baznicas lielakajas pilsétas ka Riga, Koknesg,** Cesis,”* kuru garidznie-
cibu aizsargaja tirdzniecibas ligumu nosacijumi.

Tatad Bizantijas rita Austrumlatvijas iedzivotaji tika ieklauti Livonijas
lénu sistéma un feodalaja struktara, bet baznicslavu valodas saglabasana

153 Caune A., Ose L. Latvijas viduslaiku mira baznicas, 169. lpp.
154 Turpat, 132.-135. 1pp.
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liturgija tika pielauta, vienigi pateicoties ta briza situacijai ka pagaidu pa-
radibai, kameér vietéjo valdnieku un iedzivotaju atbalsts bija vitali nepie-
cie$ams vacu ienacéjiem. Ar to situacija Livonija radikali atskiras no vélako
gadsimtu Gnijam, kad, pievienojot Rietumu baznicai kadu lielaku Aus-
trumu konfesijas regionu ar nosacijumu atzit latinu ekleziologiju un dog-
matu (ieskaitot pavesta primatu), bet, saglabajot austrumu liturgiju un
citas ipatnibas, tika veidotas jaunas austrum-katolu baznicu metropoles
(pieméram, Brestas unijas rezultats — Krievijas uniatu baznica).
Iespéjams, ka raksta izdaritie secinajumi kadu neparsteidz vai var skist,
ka uz kopéja krustnesu iekarosanas rezultata notikuso parmainu fona aus-
trumu konfesijas rituala pagaidu saglabasana ir tikai mazsvariga detala. Ta
tas nav. Seviski svariga $i atzina klast viduslaiku arheologisko materialu
interpretacijas konteksta. Nepiekritot tradicionalajam uzskatam, ka vie-
nigais un pilnigakais avots par vietéjo iedzivotaju pievér$anu jaunajai
religijai ir latinu narativs, kura, péc autora domam, aiz rakstito avotu teo-
logiskajiem formuléjumiem slépjas vienigi juridiskie nosacijumi Aus-
trumbaltijas ieklausanai latinu baznicas hierarhija un atzistot, ka pati kris-
tianizacija $eit notika agrak, ka kristianizacijas procesa galvenais avots
prieks$plana izvirzas arheologiskas liecibas.’> Savukart gan apbediSanas
tradiciju parmantojamiba no 12.1idz 14. gadsimtam, gan vélie pareizticigie
personigas dievbijibas priekSmeti ir mémi liecinieki sarezgitajam bizantiesu
ritudla nomalu integracijas procesam latinu Livonijas veidosanis laika.

155 Spirgis R. Kristiesi pirms krusta kariem Latvijas teritorija? Kristietibas izplatiba
Daugavas libiesu zemeés 11.-12. gs. Arbeologija un Etnografija 26. Riga: Zinatne, 2012,
113.-142. Ipp.
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The Livonian Chronicle of Henry about
the coexistence of Latin and Byzantine rite
churches in Eastern Latvia at the beginning

of the 13 century: historiography and

future research perspectives

Summary

'The Livonian Chronicle of Henry is one of the most important cor-
nerstones of Latvian “historical memory”. One of the most ideologically
problematic issues is the question of the relationship between invaders
and local Orthodox rulers. This topic is closely related to the extent of the
Christian faith among the local population before the German mission.
Currently, most Latvian researchers literally take over the chronicle that
the first missionaries to the Livs were Germans, but in Latgale lands
Orthodoxy had spread only into the ruling circles. Archaeologists, on the
other hand, lack a clear answer to the question: Why up to the 16" cen-
tury cult items of the Byzantine rite survived to the inhabitants of today’s
Eastern part of Latvia? Furthermore — Why was the creation of Latin
dioceses and the dissemination of the Latin burial ritual in the area de-
layed? These phenomena are related to the continuity of the burial ritual
from the 12* to the 14 century, which is usually associated with the
supposedly formal Christianity of the natives in the 13* century and their
subsequent double faith.
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As medieval chronicle research has reached a new level of understan-
ding of the source in recent decades, it would also be time to look at the
highlighted issues differently. The article addresses the local political
events of interest to us in Livonia, based both on medieval theological
postulates and in the context of global political developments of the time,
which were of particular concern to the spiritual authorities.

It is important to note that the establishment of Livonia took place at
a time when the Roman Church was beginning active efforts to join the
Byzantine rite Church. The Conquest of Constantinople in 1204 opened
up unprecedented political opportunities that were realised in church
unions in several countries (Greece, Bulgaria, Serbia, Galicia). In both the
conquered Greece and the lands of the union, the Latin did not require a
change in the language or ritual of the liturgy. Subordination to Rome and
administrative unity with the West were immediately demanded, but the
changes were postponed. Thus, the lack of information on church con-
struction, congregation formation, and tithe enforcement in both the Jer-
sik Principality and eastern Tolova is logical: Latin practice in the newly
joined Byzantine rite lands shows that in Livonia, in the Slavic language.

These facts show that behind the theological formulations of the writ-
ten sources lies only the legal conditions for the inclusion of the East
Baltic in the hierarchy of the system of the Roman Church. Christianiza-
tion itself took place here earlier, the real testimony to which is provided
by archaeological material. In turn, both the inheritance of burial tradi-
tions from the 12" to the 14™ century and the Orthodox symbols are
silent witnesses to the complex process of integration of peripheral ortho-
dox areas during the formation of Latin Livonia.
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VLADIMIR LVOV: FORMER CHIEF PROCURATOR
OF THE MOST HOLY SYNOD TURNING
TO THE SOVIETS:

This article focuses on the controversial figure of the revolutionary Chief Procurator’
of the Most Holy Synod of the Russian Orthodox Church Viadimir Lvov. A large landed
proprietor, a member of the Union of October 17’ party, a religious expert, he was brought
up to the foreground of Russian politics by the Revolution of 1917 and became the first
Chief Procurator of the non-Tsarist’ period. However, his excessive radicalism regarding
the Church issues, his open hatred of the episcopate very quickly nullified many of the
achievements of the March-June 1917 reforms. Lvov also failed to work adequately at
the Local Council of 1917-1918. Having arrived in emigration after the Russian civil
war, he took up the position of Smenoovekhovtsy and wished to return to Soviet Russia.
The main supporters of the return of Lvov among the Soviet leadership were the Soviet
envoy to Germany Nikolai Krestinsky and Lev Trotsky. Viadimir Lenin, who was scep-
tical and ironic about Lvov, nevertheless allowed his return to Russia. Having returned
to Russia, Lvov was able to take an active part in the work af renovationists only for a
few years. He was arrested and expulsed to Siberia, where he died in 1930. Viadimir
Lwov became one of the symbols of the Russian re-emigration (vozvrashchentsy).

Keywords: re-emigration, Russian Orthodox Church, emigration, Russia, Soviet,
Chief Procurator, Synod, Renovationism

! 'This research was supported by Russian Foundation for Basic Research (RFBR),
project no. 18-39-00033 “The phenomenon of ‘returnees’ the first wave of Russian emi-

gration in the Soviet Union: a prosopographic analysis of the problem. 1920-1930s”.
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The ‘revolutionary Chief Procurator’ in modern Russian
historiography

The year 1917 raised high hopes and aspirations within the Russian
Orthodox Church. However, the Revolution brought not only bitter dis-
appointment, but also marked the beginning of total persecution against
the faith, which became apparent after the Bolsheviks seized power. Still,
for the short period of eight months (from March to the end of October
1917) the largest Orthodox Church in the world had a chance to feel the
relative freedom. That is the reason why a prominent contemporary Rus-
sian historian of Orthodoxy Pavel Rogozny called this period of church
history the ‘Church Revolution’.? Among those who made this Church
Revolution, one of the key figures was the Chief Procurator of the Most
Holy Synod Vladimir Lvov.

Vladimir Lvov till our days remains a very controversial personality for
Russian historians and specialists studying the Church history. Sergey
Firsov underlines that the main desire of Lvov as a ‘revolutionary’ Chief
Procurator was the rapid liberation of the Orthodox Church from the so-
called ‘reactionary episcopate’, which, in his opinion, did not meet the
spirit of the new ‘free’ era that occurred after February 1917.° Many
bishops then perceived most of the decisions adopted by Vladimir Lvov
as the dictate of the secular authorities. His reliance on the ‘white clergy’
and the laity was caused by a desire at any cost to oppose the episcopate
with the sobornost, thereby returning it to the life of the Russian Orthodox
Church. Of course, in the sense in which it was perceived by V.N. Lvov
himself.

Arseniy Sokolov, another historian from St. Petersburg, draws much
attention to biography of Vladimir Lvov in his study on the role of events

* Rogoznyi P.G. Tserkovnaia revoliutsiia 1917 goda: vysshee dukhovenstvo Rossiiskoi
Tyerkvi v borbe za vlast v eparkhiiakh posle Fevral'skoi revoliutsii (St. Petersburg, 2008).

3 Firsov S.L. Tserkov v Imperii. Ocherki iz tserkovnoi istorii epokhi imperatora Niko-
laia II (St. Petersburg, 2007), p. 437.
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of 1917-1918 in understanding of the history of the Orthodox Church in
the 20" century.* He notes that for some contemporaries, as well as for
many modern historians, Vladimir Lvov as the Chief Procurator of the
Most Holy Synod was a ‘persecutor of the Church’, comparable only with
the Bolsheviks in terms of the radicalness of his views.” Arseniy Sokolov
has dedicated to Lvov a paragraph in his book, starting the description of
Lvov’s biography from the period of his activities in the Duma, when he
worked in the Duma commission for the affairs of the Orthodox Church
and dreamed that deputies would play a much larger role both in the
policy of the tsarist government towards the Orthodox Church, and in the
activities of the Most Holy Synod. In 1916 the State Duma deputy
Vladimir Lvov attacked his predecessor the Chief Procurator of the Most
Holy Synod Alexander Volzhin with extremely harsh criticism and ‘re-
vealed’, as it seemed to him, the relations of the Orthodox hierarchs with
Grigori Rasputin. The church hierarchs also fell under his criticism for
overt inaction and cowardice before Rasputin and his henchman Prince
Zhevakhov, who, in fact, was almost dictating the main decisions to the
Most Holy Synod. According to Sokolov, it was then that the main idea
of Vladimir Lvov was formed, to which he would devote himself during
the period of his service as the Chief Procurator — the liberation of the
Orthodox Church from the ‘Rasputin legacy’.®

Having become the Chief Procurator of the Most Holy Synod after
the February Revolution, Lvov at first did not express any apparent dis-
content with the Synod activity, rejoicing at the fact that the Church so
quickly adopted the new political situation, but then decided to strike the
old Synod members in order to begin the widespread reforms of the Or-
thodox Church that seemed necessary to him. Conflicts between the
Chief Procurator Lvov and representatives of the Russian Orthodox

* Sokolov A.V. Gosudarstvo i Pravoslavnaia tserkov v Rossii v fevrale 1917-ianvare
1918 godov (St. Petersburg, 2015).

5 Ibid,, p. 5.

¢ Ibid., p. 163.
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Church were actively covered in the Petrograd press and soon they became
known to public. One of the mainstays of the Chief Procurator Lvov were
the secretaries of the consistories and he planned to implement his policy
with their help.” Lvov also wanted to get the support of his reforms by the
Renovationist movement that was emerging within the Church. He im-
mediately adopted many postulates of this movement, trying to fight for
the rights of monks and the white clergy and literally ‘fighting’ for the
adoption of the possibility for an Orthodox priest to voluntarily leave the
priesthood. Another victory of the Chief Procurator Lvov were the dio-
cesan congresses of April-May 1917, designed, as it seemed then, to
strengthen the relationship between clerics and people. Vladimir Lvov at
that time became a real ‘revolutionary dictator’ of the Russian Orthodox
Church. His overtly unceremonious behaviour towards the Church high
hierarchs and their dismissal from the Synod made the compromise be-
tween the majority of the episcopate and the Chief Procurator absolutely
impossible. From mid-April 1917, a regrouping of forces began within the
Orthodox Church, which led to the consolidation of not only supporters
of Lvov’s reforms, but also to tighter unification of conservatives, who
started to exert their influence.

A more radical view on the personality of Vladimir Lvov and his ac-
tivities in 1917 is given by Mikhail Babkin, an author of a recent book on
confessional policy of the Provisional Government.? It seems that Babkin
was right in his assessments on the reasons of Lvov resignation from the
Chief Procurator’s office, pointing at the Local Council of the Russian
Orthodox Church which was preparing to open soon after.” The moment
came when both the Russian Orthodox Church and secular authorities
needed a reset of relations, including the change of the Chief Procurator.

7 Sokolov A.V. Gosudarstvo i Pravoslavnaia tserkov v Rossii v fevrale 1917-ianvare
1918 godow (St. Petersburg, 2015), p. 175.

8 Konfessionalnaia politika Vremennogo pravitelstva Rossii. 8b. dokumentov, comp. and
comm. M.A. Babkin (Moscow, 2018).

? Ibid., pp. 26-27.
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His successor, Anton Kartashev, a church historian,' suited well for this
role and was able to re-establish good relations with the Church hierarchs,
who were dissatisfied with radical Lvov’s reforms.

Vladimir Lvov — biography, personality, reasons
for emigration

Vladimir Nikolaevich Lvov was born on 2 April 1872 in Moscow. The
family of the future Chief Procurator owned a considerable fortune —
their land plots in different Russian provinces reached 75 thousand
dessiatins. His grandfather, Alexander Nikolaevich Lvov, was a lieutenant
colonel of the Horse-Jaeger (Konno-Egerskiy) Regiment and participant
of the Patriotic War of 1812. His grandmother, Natalya Nikolaevna Lvova
(Mordvinova), was the daughter of the first Russian Naval Minister
Nikolai Mordvinov. His father, Nikolai Alexandrovich Lvov, a retired
guards lieutenant, apparently inherited from his parents the passion to art:
he was a philanthropist and collector of paintings. He bequeathed about
40 paintings by both Russian and Western artists to the Rumyantsev
Museum. His mother, Maria Mikhailovna, was from the famous landown-
ing Chelishchev family.!!

Vladimir Lvov was a well-educated person. In the 1880s he studied in
several famous Moscow gymnasiums: in the Second classical gymnasium
from 1885 to 1886; in the Fifth classical gymnasium from 1886 to 1888;
and, finally, in the Moscow private gymnasium of L. I. Polivanov from
1888 to 1891. Having finished this gymnasium, Vladimir Lvov entered
the Faculty of Philology and History of the Moscow University. After
graduating from it, he decided to devote himself to Christianity and be-
came a student of the Moscow Theological Academy. In the fall of 1898,
he changed his status at the Academy from a regular student to an external

10 See, for example, his famous book “Essays on History of Russian Church”, first
published in 1959 in Paris: Kartashev A. V. Ocher#i po istorii russkoi tserkvi, 2 vols. (Mos-
cow, 1991).

" Lavrinov V. Obnovlencheskii raskol v portretakh ego deiatelei (Moscow, 2016), p. 341.
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student.’? At this moment Lvov showed the desire to become a monk, but
starets Varnava (Merkulov) dissuaded him from such a radical turn of life.

Soon Vladimir Lvov married Maria Alekseevna Tolstaya and spent
the beginning of the turbulent 20* century in her estate Krotkovo in the
Samara province. The life of Lvov during this period was diverse, but calm:
he wrote poetry and music. Yet the rapid development of political and
public life in Russia at the beginning of the 20™ century could not leave
Lvov indifferent. In 1905, in Samara, he took an active part in the creation
of the local offices of the ‘Union of October 17’ a moderate liberal con-
stitutional monarchist party. Having become a large landed proprietor of
the Samara province (4608 dessiatins of land) after marriage, he was
elected deputy of the representative council (uezdnoe zemskoe sobranie) of
the Buguruslan district and later deputy of the representative council (gu-
bernskoe zemskoe sobranie) of the entire Samara province. In 1907 he be-
came a member of the executive board (gubernskaya zemskaya uprava) of
the Samara province."

In 1907 he entered the Russian political scene: he was elected deputy
of the III State Duma (as representative of the Samara province). Joining
the Octobrist faction first, Vladimir Lvov then left it in April 1910 and
joined the Russian National Faction, but then moved to a faction of inde-
pendent nationalists. In 1912 Vladimir Lvov was elected deputy of the
IV State Duma."

It is interesting to note that Vladimir’s brother Nikolai was also in-
volved in the political life of the Russian Empire — he also was a deputy
of the III and IV State Dumas (as a representative from another Volga
region — the Saratov province), he was a member of the liberal Constitu-
tional Democratic Party, but then left the faction and became one of the
founders of the Progressive Party. The two brothers even received the cor-
responding nicknames in the Duma: the elder Nikolai was called ‘Lvov
the First’, the younger Vladimir — ‘Lvov the Second’.

12 Lavrinov V. Obnovlencheskii raskol v portretakh ego deiatelei (Moscow, 2016), p. 341.

B Gosudarstvennaia Duma Rossiiskoi Imperii, 1906—1917: entsiklopediia,ed. V.V. She-
lokhaev (Moscow, 2008), pp. 336-337.

™ Ibid., p. 337.
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Vladimir Lvov chose the issues of faith and questions related to the
Russian Orthodox Church as his specialty in Duma. In the III Duma, he
was the chairman of the commission for the affairs of the Orthodox
Church and a member of the commission for religious affairs. In the
IV Duma, retaining both of these positions, he also became a member of
the commission on the Old Believer affairs.”” Being a deputy of the State
Duma, Vladimir Lvov positioned himself as a supporter of the convoca-
tion of the Local Council and as opponent of the so-called ‘dark forces’.
During World War I he joined the Progressive Bloc and entered the Bloc’s
Bureau as the representative of Faction of Centre. Considered as a poten-
tial candidate for the post of Chief Procurator of the Most Holy Synod
already in 1915, he did not succeed to take the office in tsarist Russia. He
got this position only after the February Revolution, holding the post of
Chief Procurator in the first and second cabinets of the Provisional Gov-
ernment. In July 1917 Vladimir Lvov resigned, but already in August 1917
he was again at the foreground of Russian politics playing his fatal and
destructive role during the ‘Kornilov affair’. It is obvious that this is the
most widely known episode in the entire life of Vladimir Lvov, which is
vastly covered in historiography and memoirs, so we can skip it in this
short essay.'® However, it is important to note that Lvov even had to spend
some time in custody, and was he released only thanks to the efforts of his
wife. Lev Zinoviev, a deputy of the IV State Duma and also a member of
Progressive Bloc, described in his memoirs Vladimir Lvov in 1917 in the
following way: “Being a very ardent and impetuous person, he was at that
time completely charmed by Kerensky, considering him a genius and the
only person who can save Russia... But despite his impetuosity and per-

haps indocility he was a deeply honest man.”"’

> Gosudarstvennaia  Duma  Rossiiskoi  Imperii, 1906-1917: entsiklopediia, ed.
V.V. Shelokhaev (Moscow, 2008), p. 337.

16° A brief essay of the latest studies on the “Kornilov affair” see: Gagkuev R.G. ‘Ber-
dichevskie uzniki: arest generala A. 1. Denikina i ofitserov shtaba Iugo-Zapadnogo fronta
v dni Kornilovskogo vystupleniia (avgust — sentiabr 1917 g.)', Modern History of Russia,
vol. 9, no. 2,2019.

17 Zinoviev L.A. V ogne trekh revolutsiy (St. Petersburg, 2017), p. 271.
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We also have to say a few words about Vladimir Lvov as a participant
of the Local Council of the Russian Orthodox Church. He was one of the
leaders of the ‘left wing’ of the Local Council, which was the minority and
did not play a decisive role. Most eyewitnesses noted that Lvov continued
the struggle against the Orthodox episcopate at the Council. Lvov’s openly
boorish behaviour set the participants of the Council not only against him
personally, but also against the ideas that he and his supporters defended
at the Council.’® Many participants of the Council openly expressed their
dissatisfaction with the policy of Lvov as the Chief Procurator, therefore
the Local Council provided, in fact, the first serious assessment of Lvov’s
reforms. As a result, Vladimir Lvov who advocated the convocation of the
Local Council long before the Revolution and then prepared it as the
Chief Procurator became, in fact, the persona non grata at the Council and
was pronounced as retired from the Local Council already in 1917.

Retiring after the October Revolution to his Buguruslan estate in the
Samara Province, Lvov witnessed the uprising of the anti-Bolshevik
movement there in the spring of 1918. In September 1918, the retreat of
the White Army forced him to leave the Samara Province and go east-
wards. While staying in Omsk and Tomsk, the former Chief Procurator
refused to actively participate in political activities. Moving to the East
with the retreat of the White Army, Lvov found himself in Vladivostok in
the end of 1919. At the very beginning of the year 1920 he emigrated to
Japan and afterwards to France. His wife with six children also came to
China, but Lvov, having moved to Europe, abandoned his family forever.

In France Lvov all of a sudden changed his political views completely:
in 1920 he began to openly advocate the refusal of any support to general
Pyotr Wrangel, who fought against Bolsheviks in Crimea. Above other,
Vladimir Lvov was unsatisfied about the sympathies that French author-
ities had for Wrangel.”” Such a position contradicted the moods of most
Russian anti-Bolsheviks and émigrés, both of left and right camps.

8 Sokolov A.V. Gosudarstvo i Pravoslavnaia tserkov v Rossii v fevrale 1917-ianvare
1918 godow, pp. 395-396.
¥ Lavrinov V. Obnoviencheskii raskol v portretakh ego deiatelei, p. 341.
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The return of the former Chief Procurator of the Most Holy
Synod to Soviet Russia

In 1922 Vladimir Lvov returned to Soviet Russia. Why? Partly the
answer to this question can be found in the funds of the Russian State
Archive of Socio-Political History (RGASPI) in Moscow. The key figure
that helped Lvov to return was Nikolai Krestinsky, an old Bolshevik, for-
mer People’s Commissar of Finance, who was the appointed Soviet am-
bassador to Germany at the end of 1921. It was Nikolay Krestinsky who
tried to convey to the Bolshevik leadership in Moscow the reasons why it
would be important for the new authorities to allow the former Chief
Procurator of the Most Holy Synod to return.

In October 1921 Krestinsky mentioned Lvov for the first time, in-
forming Moscow that Vladimir Lvov was in Washington in connection
with the Washington Naval Conference, convened to solve problems in
the Pacific and Far East.?* In December 1921, Nikolai Krestinsky wrote a
letter from Berlin to Lenin explaining the need for Lvov to come to Rus-
sia.! Krestinsky noted that Vladimir Lvov was close to the ‘Smekhovek-
hovtsy' — a group of Russian emigrants that supported the ideas expressed
in the book Smena Vekh (The Change of Milestones), published in Prague
in July 1921.% The authors such as Nikolai Ustlyarov,”® Sergey Chakhotin,
Alexander Bobrishchev-Pushkin and others believed that the proclama-
tion of the New Economic Policy (NEP) indicated the degeneration of
Bolshevism and that Bolsheviks had started to abandon the communist
ideology, so authors came up with the idea of recognizing the Soviet
power. As it can be understood from Krestinsky’s letter, Lvov apparently

2 RGASPL £.17,0p. 3,d. 216, p. 4,1. 2.

2 Ibid., op. 163, d. 226, p. 35.

2 Smena wvekh: Sb. st. Iu.V.Kliuchnikova, N.V.Ustrialova, S.S.Lukyianova, A.V.Bob-
rishcheva-Pushkina, S.S.Chakhotina i Iu.N. Potekhina (Smolensk, 1922).

» On Nikolai Ustryalov see: Romanovskiy V.K. Zhiznennyi put i tvorchestvo Nikolaia
Vasilievicha Ustrialova: (1890-1937) (Moscow, 2009); Prigodich N. D. ‘Vozvrashchentsy
iz Kharbina i ikh sudba na Rodine na primere biografii N. V. Ustrialova’, Innovacionnye

podhody v sovremennoj nauke, no. 24 (36), 2018.
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came into conflict with the ‘Smekhovekhovtsy’, who considered his articles
too ‘leftist’. In Berlin Vladimir Lvov told Krestinsky that he considered
his further stay in Paris simply impossible and wanted to return to Russia.
Moreover, Lvov wants to offer his services to the Soviet government.
Above Krestinsky’s phrase that Lvov, being a “deeply religious man [by
his] political and social conditions” is a Bolshevik, Lenin wrote “Haha”.?*

After returning to Russia, Lvov was planning to propagandize the
recognition of Soviet power among those Russian emigrants that had not
yet ‘evolved’ enough to support Bolshevism. Another reason for returning
was called the desire to work in the ‘Soviet service’, in particular in helping
the new government in matters of ‘strengthening freedom of conscience’
and ensuring ‘complete separation of the church from the state’. Krestin-
sky ended his letter with the following assessment of Lvov’s personality
and the benefits he could bring to the young Soviet state: “Of course, he
sits here without money, we will give him some help somehow, but there’s
no need in him here. In my opinion, he, like the other smenovekhovtsy,
could bring more benefit to Russia, where there is a wider and more grate-
ful field for their work.”” Lenin, however, insisted that the letter of Krest-
insky must be sent to all members of the Politburo for discussion. Lenin
himself gave a rather harsh assessment of Lvov’s personality: “This is the
most stupid smenovekhovets and I'm afraid he will not help, but harm us.”

From these letters of Krestinsky one can see how quickly the political
degradation of the ‘revolutionary’ Chief Procurator was developing. He
used to be an active supporter of the Church reforms, a moderate liberal
deputy of the State Duma and the unbending ‘dictator over the Synod’,
and now turned into a man offering his services to the Soviet authorities,
from whom he once fled to emigration. Moreover, he was now asking
Bolsheviks for money.

In March 1922, Krestinsky sent a letter to the Secretary of the Central
Committee of the RCB(b), Vyacheslav Molotov, with copies to the

2 RGASPI, f. 17, op. 163, d. 226, p. 35.
> Thid.
% Thid.
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People’s Commissar of Foreign Affairs Georgy Chicherin and Lev Kame-
nev.”” Krestinsky wrote that Lvov has been living on the Soviet money in
Berlin for three months now. He took a little money, but at the same time
he was an extremely impractical person and was in extreme ‘mental op-
pression’. The reason for this condition was his yet unrealized desire to
return to Russia and serve the Soviet authorities. Krestinsky described
Lvov as a good orator and a temperamental person, and suggested to use
all the abilities that Vladimir Lvov had for the benefit of Soviet power. For
example, Krestinsky considered it very useful to organize a public lecture
of Vladimir Lvov. To confirm his words, the Soviet ambassador in Berlin
sent to Moscow Lvov’s recently published pamphlet called Sovier Power
in the Struggle for Russian Statehood.*® Krestinsky also wanted to organize
a tour, during which Lvov would give a series of public lectures on differ-
ent political issues. In addition, Vladimir Lvov was ready to issue another
pamphlet and even pledged to write his memoirs in three volumes. After
several months of lecturing, Lvov promised to continue to work for the
Soviet government in a permanent position. According to Lvov, the ‘earn-
ings’ received from the publication of these books should go to the Soviet
government for reimbursement of the money that the Soviet state was
now spending on Lvov. If Krestinsky’s plan had not been approved, the
envoy proposed to give Lvov a visa, since he considered it almost a crime
to refuse an entrance to Soviet Russia to a person who had changed his
attitude towards RSFSR so quickly. “But in Russia in wintertime, without
certain occupations, without close people, Lvov, with his helplessness, will
certainly perish. Therefore, I think that the best decision is to accept my
proposal,” ended Krestinsky.?’

'The State Political Directorate (GRU) was against Lvov’s return to
Soviet Russia, considering that he could not be a real supporter of Soviet
power. Krestinsky, however, pointed to the extreme radicalism of the

2 RGASPL, .17, 0p. 163, d. 263, p. 57.

% Lvov V.N. Sovetskaia viast v borbe za russkuiu gosudarstvennost (Dokl., chit. v “Salles
des Sociétés savantes” v Parizhe 12 noiabria 1921) (Berlin,1922).

2 RGASPL, .17, op. 163, d. 226, 1. 57-ob.
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tormer Chief Procurator, who was now ready to “persuade priests to drop
their robes and beards [and] to radically reorganize the Church”and at the
same time felt himself a real Bolshevik.*® Krestinsky literally ‘bombarded’
the Politburo with his letters demanding that such an influential emigrant
as Vladimir Lvov be allowed to enter Soviet Russia.

This demands of Krestinsky were supported by Lev Trotsky, who
wrote to the Politburo the following: “I believe that it would be possible
to allow Lvov to come to Moscow. At the present stage of development
of the church issue, it may even be useful. If there is no objection, I will
give the telegram to Krestinsky in Berlin. I ask for an early reply”.** On
June 16,1922, the Politburo voted on the issue. Joseph Stalin, Lev Kame-
nev, Vyacheslav Molotov, Mikhail Tomsky and Alexei Rykov voted in fa-
vour of the return of Vladimir Lvov to Soviet Russia.3? The issue was
resolved positively.

Afterword. Vladimir Lvov in Soviet Russia

After returning to Russia, Vladimir Lvov instantly began to fulfil the
promises he gave. At the suggestion of the People’s Commissar of Justice
Petr Krasikov, in 1922 he supported the Renovationist Supreme Church
Administration. At the end of July 1922 Lvov became a chairman of the
Pre-Council Board of the Renovationists, then he participated in the
All-Russian Church Congress of renovationists. The career of the former
Chief Procurator was developing rapidly: by the end of 1922 he had taken
up the post of manager of the affairs of the Renovationist Supreme
Church Administration. In the years 1922-1923 Vladimir Lvov also was
in charge of construction of local renovationist churches.*

Did such a career meet his true desires? A prominent specialist in the
history of Renovationism Archpriest Valery Lavrinov notes that already

%0 RGASPL £.17, op. 163, d. 226, p. 282.

31 Ibid., p. 35.

32 Ibid., p. 36.

3 Lavrinov V. Obnoviencheskii raskol v portretakh ego deiatelei, p. 342.
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in 1923 Vladimir Lvov had thoughts about returning to emigration, but
an OGPU officer Evgeny Tuchkov persuaded Lvov to stay.>* After a year
in Soviet Russia, Vladimir Lvov became a simple instrument of the Soviet
propaganda. The exile of Vladimir Lvov could have had negative conse-
quences for the image of Soviet Russia abroad and among the Russian
emigration.

It is interesting to note that as a deputy member of the Renovationist
Synod, Vladimir Lvov received the right to reside on the territory of the
Holy Trinity compound in Moscow. However, when in 1924 he was re-
moved from the Renovationist Synod, the former Chief Procurator and
once large landed proprietor of the Samara Province was forced to seek a
new place of residence. In the following years, he lived at the expense of
lecturing activities and, as it was originally planned, actively toured the
USSR with lectures devoted mainly to Renovationism. He also became a
member of the editorial board, preparing the book 7he Revival and Devel-
opment of Industry, Trade and Finance in the USSR in 1917-1927 and he
was admitted to the literary and artistic cooperative Iskra’.** He moved
away from the Church politics.

Yet, in the late 1920s the political situation in the USSR had changed,
and Soviet authorities became suspicious about the re-emigrants. On
3 February 1927 Vladimir Lvov was arrested. However, he was charged
not with a political crime, but with a financial crime (in connection with
his work in a cooperative). On 29 April 1927 he received a rather mild
sentence: the OGPU collegium sentenced the former Chief Procurator to
administrative expulsion to Siberia. Already in April 1928, the OGPU
collegium softened the sentence and reduced the expulsion term by a
quarter, but on 9 August 1929 Lvov was deprived of the right to reside in
many territories of the Soviet Union and had to determine himself his
new place of residence. He selected Tomsk. It is quite surprising that he
was permitted to live there, having in mind that Vladimir Lvov lived in
Tomsk during the Russian Civil War, when the city was under control of

** Lavrinov V. Obnovlencheskii raskol v portretakh ego deiatelei, p. 342.
3 Ibid.
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the White Army. Soon, however, in February 1930 he was arrested again.
His health had already seriously deteriorated and in September 1930 he
died in a hospital of the Tomsk prison. It was diagnosed that the cause of
death was acute heart failure.*

So what could the ‘revolutionary Chief Procurator’ achieve with his
return to Soviet Russia in 19227 Initially, he was used by the Bolshevik
authorities as an ideological tool in promoting the ideas of Renovationism
within the Russian Orthodox Church. However, the renovationists, who
existed in a state of constant squabble, very quickly squeezed Lvov out of
their ranks. As a propagandist of the ‘success’ of the new Bolshevist Russia
he was also needed to the Soviet government for a very short time. It was
followed by the ordeals — arrests, expulsions to Siberia and death in a
prison hospital.

'The biography of Vladimir Lvov is tragic, but in a sense, it expresses
his controversial personality. Brought up to the foreground of Russian
politics by the 1917 Revolution, he did not succeed as the Chief Procura-
tor of the Most Holy Synod. He did not fit into either White Russia or
Soviet Russia, nor could he find his place in emigration or the USSR.
Having betrayed everyone, including his wife and children, he became one
of the symbols of the Russian re-emigration (vozvrashchentsy).

Surprisingly or not, but son of Vladimir Lvov, Vasily Lvov, dedicated
his life to Orthodox Church, having become Archbishop Nafanail (Lvov)
in the jurisdiction of the Russian Orthodox Church Outside of Russia.
Unlike his father, Vasily had conservative political and church views.

3 Lavrinov V. Obnoviencheskii raskol v portretakh ego deiatelei, p. 342.
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BijusSais Svetas Sinodes virsprokurors
pievienojas padomju varai

Kopsavilkums

Raksts veltits Krievijas Pareizticigas Baznicas Svétas Sinodes ‘re-
volucionara oberprokurora’ Vladimira Lvova pretrunigajai personibai.
1917. gada revolucija vinu — lielu zemes ipasnieku, partijas “17. oktobra
savieniba” biedru, religijas ekspertu — izvirzija Krievijas politikas prieks-
plana, un vins kluva par pirmo “necariska” perioda virsprokuroru. Tomer
vina parmeérigais radikalisms Baznicas jautdjumos, atklatais naids pret
episkopatu loti atri likvidéja daudzus 1917. gada marta — junija reformu
sasniegumus. Lvovs nespéja pienacigi stradat ari 1917.-1918. gada vietéja
padome. Péc pilsonu kara Krievija, atrazdamies emigracija, vins ienéma
amatu krievu emigrantu politiskaja kustiba Smenovekhovcy un tai pasa
laika velejas atgriezties Padomju Krievija. Galvenie Lvova atgriesanas at-
balstitdji padomju vadiba bija padomju sttnis Vacija Nikolajs Krestinskis
un Levs Trockis. Vladimirs Lenins, kur§ bija skeptiski un pat ironiski
noskanots pret Lvovu, tomér lava vinam atgriezties Krievija. Tacu, atgrie-
zies dzimtené, Lvovs tikai dazus gadus varéja aktivi piedalities atjaunotas
baznicas kustibas (obnovlenchestvo) darbiba. Vinu arestéja un izsutija uz
Sibiriju, kur 1930. gada vins mira, kladams par vienu no Krievijas reemig-
racijas (vozvrashchentsy) simboliem.

Atslégas vardi: reemigracija, Krievijas Pareizticiga Baznica, emigracija, Krie-
vija, Padomju Savieniba, virsprokurors, Sinode, atjaunotas baznicas kustiba
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DAUGAVPILS VISSVETAKAS JAUNAVAS
MARIJAS BEZVAINTGAS IENEMSANAS
DRAUDZE UN TAS PRIESTERI ANTONIJS URBSS,
KONSTANTINS KANGARS, IZIDORS LIVEANS
DAUGAVPILS VESTURES KONTEKSTA (1915-1920)

Latvijas 20. gadsimta sakuma vésturé organiski ieklaujas Latgales Pirma atmoda
(1904-1917) un tis izraisitis daudzveidigas aktivitates lidz Neatkaribas kara noslégu-
mam un Latgales atbrivoianai 1920. gadi. Latgales atmodas centri bija Peéterpils un
Reézekne. No 5t viedokla tapéc ne mazak svarigi ir izpeétit procesus ari Daugavpili
(toreiz — Dvinska) — lielakaja regiona pilséta.

Raksta mérkis — paplasinat priekistatus par 20. gadsimta otras desmitgades Latvijas
véstures procesiem, vispirms Daugavpili, ipasi akcentéjot vietéjds katolu draudzes
priesteru aktivitasu lomu Latgales sociali politiskaja vésture, nacionalda valstiskuma un
latviesu nacijas tapsana. Petijuma parsvard izmantotas véstures zinatné visparatzitas
pétniecibas metodes, kas orientétas uz véstures narativa veidosanu, balstoties uz véstures
avotu (Saja raksta tas ir lielakoties publikicijas sava laika presé, ki ari laikabiedru un
aculiecinieku atminas) sniegiufmgmentdru informdciju, kurai biezi vien ir pretrunigs
raksturs. Tadejadi, veicot ta saukto vésturisko sintézi," vienlaikus tiek izmantotas tradi-
ciondlds véstures avotu dréjds un iekséjas kritikas metodes, kas dod iespéju verificét in-
formacijas avotu liecibas. Musdienu véstures pétniecibas paradigmai atbilst situativi

! Langlois Ch.-V., Seignobos Ch. Introduction aux études historiques. Paris: Editions
Kimé¢, 1992, 284 p. (Le édition Librairie Hachette, Paris, 1898).
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pétijuma (case study) metodologija,* kura dod pamatu plasaku secinajumu un visparina-
Jumu generéSanai, pamatojoties uz vienas nelielas pilsétas un regiona piemém.3

At.\‘le'gas vardi: Latvijas valsts, Latvijas Romas katolu baznica, Latgales vésture,
Daugavpils Vissvétakas Jaunavas Marijas bezvainigds iepemsanas draudze.

Masdienu zinatnieki norada, ka, pétot lokalas telpas, kuru limenis
tatad ir zemaks par nacionilo, uzmaniba biezi fokuséjas uz sabiedribu
kadas noteiktas draudzes robezas.* Pasaules véstures, tostarp ari Latgales
véstures piemeri liecina, ka $is sabiedribas aktivakie darbinieki bija vietéjie
garidznieki. Vini prata vietéjo valodu, zindja tradicijas, intereses un sek-
méja gan katolicisma izplatibu, gan tautas garigo izaugsmi.’ Latgales
pirmo garidznieku savas tautas patriotiska milestiba parsniedza prieste-
riska pienakuma robezas.® Ka spilgti 20. gadsimta sakuma piemeéri $aja
zina literatara tiek minéti, pieméram, Rigas Sapju Dievmates baznicas
pravests Mikelis Dukalskis,” Liksnas pravests Antonijs Springoviés,®
Rézeknes Jézus Sirds baznicas pravests Nikodems Rancans,” Kalupes pra-
vests Janis Velkme.!°

2 Stake R. E. The Art of Case Study Research. London, etc.: Sage Publications, 1995,
192 p.; Gerring J. Case Study Research: Principles and Practices. Cambridge University
Press, 2007, 265 p.

3 Sk.ari: Gunn S., Faire L., eds. Research Methods for History. Edinburgh University
Press, 2012, 246 p.

* Rutz A. Landesgeschichte in Europa. Traditionen — Institutionen — Perspektiven.
Handbuch Landesgeschichte. Herausgegeben von Werner Freitag, Michael Kifener, Chris-
tine Reinle, Sabine Ullmann. Berlin/Boston, 2018, S. 102-125.

5 Strods H. Latvijas katolu baznicas vésture 1075-1995. Riga, 1995, 8.-9., 225. Ipp.

¢ Cakuls J. Latvijas Romas Katolu Baznicas véstures materiali. XX gadsimts. Rigas
Metropolijas karija, 2001, 37. Ipp.

7 Vaivods J. Katolu Baznicas vésture Latvija. Rigas Metropolijas kurija, 1994, 235.—
237.1pp.

¢ Rancans J. Dievam un tautai veltits mazs. Biskaps Jazeps Rancins. Rakstu izlase.
H. Tihovska redakcija. Toronto: Apgads Astra, 1977, 13.-14. Ipp.

’ Nikodems Rancans. Latgalu rakstniks un tautas audzynotgjs. Rokstu krijums. Red.
M. Bukss. [B. v.]: P/s Latgalu izdevniceiba, 1971, 263 Ipp.

10 Prelits Janis Velkme. 1876—1962. Sakartojis un izdevis Antons Zarins, redigéjusi
Antonija Millere. ASV, 1995, 28.—45. Ipp.
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Taja pasa laika jaatzist, ka Latvija publicétajos materidlos par katolu
draudzém 20. gadsimta sakuma prevalé dievnamu apraksti, statistis-
kas zinas par draudzi, pravestu un atsevisku garidznieku biografiskie
dati. Mazak tiek skatita draudzes priesteru loma vietéja sabiedriskaja
dzive.

Petijumos, kas veltiti Daugavpils vésturei 20. gadsimta saikuma (lidz
1920. gadam), nav speciali analizéti procesi pilséta Latvijas valsts dibina-
sanas konteksta. Sis jautajums tika nokluséts padomju laika autoru dar-
bos.! Péc 1990. gada vésturnieks J. Steimans, balstoties uz Latvijas ebreju
kopienas vésturi, ir ieskicéjis atseviskas epizodes no Latgales un Daugav-
pils ebreju aktivitatém pirms Latvijas Republikas dibinasanas.'? Savukart
§1 perioda latviesu sabiedribas véstures apraksti fokuséjas uz Daugavpils
Latvie$u biedribu, kuras pirmais protokols bija uzrakstits 1917. gada
13. aprili, biedribas parstavji esot piedalijusies 1917. gada aprila (maija)
Latgales kongresa, bet realu darbibu biedriba uzsaka tikai 1920. gada mar-
ta."® Latgales kongresa simtgadei veltitajos jaunakajos pétijumos ir minéti
fakti par Daugavpils latviesu organizésanos.'

Pievérsanos novadam, regionam, lokalai telpai (pilsétai, pagastam,
draudzei, ciemam) nosaka ne tikai interese par vésturisko pagatni, bet ari
sodienas realitate un nikotnes paredzéjumi. Sada doma biezi izskan pét-
nieku — regionalistu darbos. Musdienu sabiedribas straujas modernizacijas
un informacijas sabiedribas veidosanas apstaklos “neapturama tuvosanas

11 Muzikantiks J., Pakalns J., Steimans J. Daugavpils senik un tagad. Riga, 1959,
106 lpp.; Steprane 1., Treijs R. Daugavpils 700. Cefvedis. Riga: Liesma, 1973, 46 lpp.;
Daugavpils 1917.-1919. gada. Bibliografiski hronologiskais raditajs. Daugavpils Centrala
pilsétas zinatniska biblioteka, 1980, 16 lpp.

12 Steimans J. Latvijas ebreju vésture. Daugavpils, 1995, 54.-60. Ipp.

B3 Barkovska G. Gadsimts atminu virpuli. Daugavpils Latviesu biedribas simtgadei.
Daugavpils, 2017, 13.-14. Ipp. Véstures avotos trikst drosu zinu par biedribas parstavju
dalibu Latgales kongresa.

" Soms H. Latgale cela uz Latvijas valsti: 1917. gada diskusijas par novada nakotni.

Latvijas Zindtnu Akadémijas Vestis. A daja. Socialas un Humanitardas zindatnes. 2017, 71. sgj.,
Nr. 40., 25.-35. Ipp.
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atseviskajam” lauj mums labak paciest vienveidigo pasauli.’® Vienlaikus
skaidrs un saprotams ir ari kas cits — lidz ar skatu uz regionu nedrikst
pazust skats uz pasauli un nakotni, jo tikai ta regionalas identitates sagla-
basanai un kops$anai var rast attaisnojumu.

Daugavpils véstures notikumos: 1915-1920

1914. gada sakuma Daugavpils bija otra lielaka Latvijas pilséta, kura
dzivoja 105700 iedzivotaju.'® Turpmako véstures notikumu gaita daugav-
piliesu skaits ievérojami samazinajas. 1920. gada Daugavpils bija tresa lie-
laka Latvijas pilséta, kura dzivoja 29000 iedzivotdju.'” Kops 19. gadsimta
otras puses Daugavpils bija ievérojams transporta mezgls. Daugavpils jau
daudzus gadsimtus atrodas nozimigu tranzita celu krustpunkta, tapéc
dzelzcela izbuve te bija pilnigi logiska. Gandriz vienlaicigi Daugavpils tika
savienota ar divam sakotnéji nesaistitaim dzelzcela linijam: Riga—Daugav-
pils un Sanktpéterburga—Daugavpils—Var$ava.'® Visvairak stradnieku, kuru
skaits ievérojami atpalika no amatnieciba un tirdznieciba nodarbinatajiem,
stradaja dzelzcela vagonu un lokomotivju remonta darbnicas. Gandriz
1000 pilsétas stradajoso bija nodarbinati intendantaras darbnicas karaviru
térpu un apavu izgatavo$anai impérijas rietumu dala izvietotajam kara-
speka vienibam."

Pirma pasaules kara gaita 1915. gada austrumu fronté Krievijas armija
Latvijas teritorija atkapas lidz Daugavai un uzsaka smagas aizstavésanas
kaujas. Vacijas karaspéks ienéma Iluksti un kaujas turpinajas Daugavas
kreisaja krasta aptuveni 25 kilometru no pilsétas. Daugavpils aizstavésa-
nas kaujas turpindjas no 1915. gada septembra lidz 1918. gada februarim,

15 Kuropka J. Thesen zur regionalen Identitit. Region und Regionalismus. Heraus-
gegeben von Volker Schulz. Cloppenburg: Runge GmgH, 1994, S. 32.

16 Berzing V. Latvija Pirma pasaules kara laika. Riga: Zinatne, 1989, 26. 1pp.

7 Maldups A. (red.). Latvija skaitlos 1938. Valsts statistiskas parvaldes izdevums.
Riga, 1938, 44. Ipp.

18 Altbergs T. Daugavpils dzelzcela mezgls. Latvijas Dzelzcelnieks, Nr. 12, 2019,
26. lpp.

Y Berzins V. Latvija Pirma pasaules kara laika, 51. 1pp.
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kad vacu karaspéeks ienéma Daugavpili, ko nespéja nosargat jaunizveidotas
Padomju Krievijas brunotie speki. Karadarbiba Daugavpils apkartné turpi-
najas ari 1919. gada, kad septembri pilsétu centas ienemt lietuviesu un polu
karaspéks. Sivajas cinas vienigo reizi Latvijas Neatkaribas kara laika tika
lietoti tanki. 1920. gada janvari pilsétu atbrivoja Polijas un Latvijas armijas.
Tadgjadi ar daziem partraukumiem ta bija karadarbibas zona vairak neka
Cetrus gadus; turklat pilséta piedzivoja vairakas politiskas varas mainas, jo
te 1917. gada beigas un 1919. gada valdija padomju vara, 1918. gada — vacu
vara. Minétie faktori butiski ietekméja dzivi Daugavpili.’

2 Sikak par Daugavpils vésturi 1915.-1919. gada sk.: Soms H. Latviesu peri-
odiska prese par kaujam Daugavpils apkartné 1915. gada. Vesture: Avoti un cilvéki: Hu-
manitaras fakultites XXV starptautisko zinatnisko lasijumu materiali. Vésture XIX. Dau-
gavpils Universitate; atb. red. I. Saleniece. Daugavpils: Saule, 2016, 312.-324. Ipp. Lasits
2020. gada 20. marta elektroniska formata http://du.lv/wp-content/uploads/2016/01/
Vesture_XIX_2016_DRUKA.pdf; Soms H. Latviesu periodiska prese par kaujam
Daugavpils apkartné 1916. gada. Vesture: Avoti un cilvéki: Humanitirdas fakultites XXVI
starptautisko zinatnisko lasijumu materiali. Vesture XX. Daugavpils Universitate; atb. red.
L. Saleniece. Daugavpils: Saule, 2017, 363.-374. Ipp. Lasits 2020. gada 20. marta elektro-
niska formata https://du.lv/wp-content/uploads/2016/01/Vesture_XX_2017_tirraksts-1.
pdf; Soms H. Latviesu periodiska prese par kaujam Daugavpils apkartné 1917. gada.
Vésture: Avoti un cilvéki: Humanitards fakultates XXVII starptautisko zindtnisko lasijumu
materidli. Vesture XXI. Daugavpils Universitate; atb. red. 1. Saleniece. Daugavpils: Saule,
2018, 348.-358. lpp. Lasits 2020. gada 20. martd elektroniska formata https://du.lv/
wp-content/uploads/2018/01/Vesture_XXI_2018_internets.pdf; Soms H. Latviesu pe-
riodiska prese par kaujam Daugavpils apkartné 1918. gada. Vesture: Avoti un cilveki: Hu-
manitaras fakultates XXVIII starptautisko zindtnisko lasijumu materiali. Vésture XXII. Dau-
gavpils Universitate; atb. red. I. Saleniece. Daugavpils: Saule, 2019, 239.-248. Ipp. Lasits
2020. gada 20. martid elektroniska formata https://du.lv/wp-content/uploads/2019/01/
Vesture_XXII_2019_DRUKA.pdf; Soms H. Latviesu periodiska prese par kaujam
Daugavpils apkartne 1919. gada. Vésture: Avoti un cilvéki: Humanitiras fakultates XXIX
starptautisko zindtnisko lasijumu materiali. Vésture XXIII. Daugavpils Universitate; atb.
red. I. Saleniece. Daugavpils: Saule, 2020, 231.-242. Ipp. Lasits 2020. gada 20. marta
elektroniska formata https://du.lv/wp-content/uploads/2020/01/Vesture_XXIII 2020_
DRUKA . pdf
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Daugavpils Vissvétakas Jaunavas Marijas bezvainigas
ienemsSanas draudzes priesteri

Péc ta laika preses aplésém Daugavpili pirms Pirma pasaules kara dzi-
voja ap 30.000 katolticigo, no kuriem aptuveni 15.000 — 20.000 bija
latviesi.

1905. gada pilséta tika uzcelta Vissvétakas Jaunavas Marijas bezvaini-
gas ienems$anas Romas katolu baznica, kurai raksturigi baroka izteiksmes
lidzeklu “parcélumi” eklektisma stila ietvaros. Ta buvéta péc ievérojama
arhitekta un kultarvésturnieka Vilhelma Neimana (Wilhelm Neumann)
projekta.?! Péc daudziem latviesu lagumiem un sudzibam 1911. gada bei-
gas pilséta tika izveidota jauna katolu draudze un kops ta briza vecas Svéta
Pétera baznicas draudze orientgjas uz polu vajadzibam, bet jauna Jaunavas
Marijas draudze — uz latviesu un lietuvie$u vajadzibam.?? Jaunaja draudze
1913. gada bija ap 11000 draudzes loceklu.? Tie bija dievludzgji — lielako-
ties Jaunbuves un Vecas forstates (priekspilsétas) iedzivotaji. Priekspilsétas
cita dala ietilpa kaiminu — Liksnas katolu draudzé. Sis geografiskais sta-
voklis ietekméja ari Jaunavas Marijas draudzi. Pieméram, par to rakstija
literats un preses darbinieks Ontons Laizans (1884-1954), kurs laikraksta
“Drywa” 1913. gada publicéja nelielu ieskatu divu kaiminu draudzu dzive.
Vin§ pievérsa uzmanibu tam, ka liksnie$u pasapzinas garu, ciemojoties
savas dzimtajas majas, esot célis literats un arsts Ontons Skrinda (1881—
1918). Pec O. Laizana domam, Daugavpili “dizgon lels apspistu latvisu
milotojs un apgaismotojs” esot jaunds baznicas saimnieks baznickungs
Antonijs Urbgs.**

Antonijs Urbss (1879-1965) par Jaunavas Marijas draudzes pravestu
tika norikots 1911. gada. A. Urbsa ierasanas Daugavpili driz tika komen-
téta latgaliesu presé. Laikraksta “Drywa” skatijuma Daugavpils latviesiem

2! Krastin$ J. Latgales arbitektiras perles. Lasits 2020. gada 20. marta elektroniska
formata http://www.lzalv/LZA_VestisA/71_4/2_Janis_Krastins.pdf

2 Dzimtenes Veéstnesis, 1912, 22. maijs.

# Cakuls J. Larvijas Romas Katolu Baznicas véstures materidli, 133. 1pp.

2 Drywa, 1913, 3. janvaris.
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vajadzgjis ilgi ciest un gaidit, lidz draudzé ieradas jaunais pravests, kurs
protot latviesu valodu.” Janorada, ka A. Urbss bija lietuvietis, bet, dzivo-
dams pie sava radinieka Varkavas pravesta K. Dovgiolovi¢a, apguva lat-
viesu (latgaliesu) valodu. Savukart Riga iznakosais dienas laikraksts
“Dzimtenes Véstnesis”, aprakstot situaciju Daugavpils katolu draudzés un
A. Urbsa darbibas sakumu, bija piesardzigs savos vértéjumos, jo latviesu
centienus joprojam ierobezojot vietéja poliska garidznieciba Daugavpils
dekana vadiba.* 1913. gada bijis gadijums, kad A. Urbsam nelava stradat
par ticibas macibas skolotdju vietéja dzelzcelnieku skola.”” Daugavpils pra-
vestu A. Urbsu aizstavéja laiciga virziena laikraksts “Jaunas Zinias”, kas
médza polemizét ar katoliskas orientacijas izdevumu “Drywa”. “Jaunas
Zinias” kritizéja Vilna iznaku$o polu laikrakstu “Kurier Litewski”, kas
“dyzan dusmojas”uz A. Urbsu par vina centieniem laut parpolotajiem lat-
vieSiem baznica lietot latviesu valodu.?®

Kaut ari jauna Daugavpils baznica tika iesvétita 1905. gada, tomér ari
péc tam A. Urbsa vadiba turpinijas baznicas iekartoSana un priesteru
mijas celtnieciba. Pravests ieviesa sava baznica vietéjiem latviesiem sva-
rigu jaunindjumu — spredikosanu latviesu valoda, kas noritéja péc dievkal-
pojuma ik parsvétdienas. Lidz tam Daugavpils vecaja baznica spredikis
latviski skanéja tikai reizi gada — 1. augusta 40 stundu atlaidu laika.?
1916. gada korespondencé no Daugavpils tika noradits, ka jaunas bazni-
cas saimnieks A. Urbss esot latvieSiem labvéligs un draudzes latviesi
“naci$ nikaidas nataisnibas: jim ir latwyska mociba, barnu katekizesona
un latwyskas diwakolposonas”.*® Diskusijas par valodas lietosanu Dau-
gavpils baznicas turpinajas ari turpmak. 1917. gada 14. (27.) novembri
Daugavpili notika latviesu un lietuviesu sabiedribas parstavju sanaksme,
kura nosodija Daugavpils dekana nevélésanos pilsétas baznicis lietot lat-

» Drywa, 1911, 23. novembris.

% Dzimtenes Veéstnesis, 1912, 22. maijs.

7 Drywa, 1913, 30. oktobris.

8 Jaunas Zinias, 1913, 11. septembris.

¥ Dzimtenes Veéstnesis, 1915, 16., 17. februaris.
% Drywa, 1916, 6. julijs.
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viesu un lietuviesu valodu. Ka pozitivs piemeérs tika minéts A. Urbss,
kura parraudzitaja baznica pietickami daudz dzird latviesu un lietuviesu
valodu.*!

A. Urbss Daugavpili kalpoja lidz 1920. gada maijam, kad tika norikots
par Ludzas pravestu un dekanu. 1938. gada priestera A. Urbsa dzivé notika
vairaki pavérsieni. 1938. gada 29. junija A. Urbsu konsekréja par biskapu
un 1938. gada 23. oktobri vins parnéma Liepajas diecézi. Liepaja 80 gadu
vecuma nomira biskapa mite Ursula, kuru 1938. gada 24. novembri apbe-
dija Daugavpili gimenes kapos. Bérés piedalijas 20 priesteri un ap pieci
tukstosi dievladzéju.*?

1944. gada Latvijas biskapi, ieskaitot A. Urbsu, tika izvesti uz Vaciju.
Kops§ 1949. gada A. Urbss dzivoja Monseratas klosteri Spanija, kur miris
1965. gada 17. augusta. Klostera biblioteka glabajas A. Urbsa atstatais
mantojums, kura, iesp&jams, ir atrodamas kadas zinas par vina darbibas
periodu Daugavpili.*®

1914. gada sakuma par vikaru Daugavpils Marijas draudzé tiek nori-
kots Konstantins Kangars (1886-1949).* Pirms tam vins darbojas Kras-
lava, kur par savu latvisko staju izpelnijies vietéjas garidzniecibas un polu
aprindu kritiku, tapéc parcelts uz Daugavpili.*® “Priesteris, Dieva bucas
skapstits, bijis izcils runatajs, dedzigs, cinijies par latviesu valodu, kultaru,

31 Drywa, 1917, 6. decembris. Ar pretestibu latviesu valodas ieviesanai baznica
20. gadsimta 20. gadu sakuma sastapas ari nakamais biskaps un kardinals Julijans Vai-
vods (1895-1990), kurs bija kapelans Daugavpili (1921-1924). Sk.: Neaizmirsisim vinu!
Katolu kalendars 1991. gadam. Red. ]. Broks. Romas katolu Rigas Metropolijas karija,
74. lpp.

32 Latgales Vestnesis, 1938, 25. novembris; Rigas Vestnesis, 1938, 24. novembris.

3 2017. gada Latvijas véstniece Spanija Argita Daudze apmekléja Monseratas
klosteri, godinaja bijusa Liepajas diecézes biskapa Antonija Urbsa pieminu, noliekot
ziedus pie vina kapavietas, tikas ar klostera prioru Ignasi M. Fosas i Kole (Ignasi M. Fossas
i Colet), apskatija klosteri, baziliku, biblioteku un muzeju. Tika parrunatas iespéjas apzinit
biskapa A. Urbsa atstato mantojumu, kas atrodas klostera biblioteka. Lasits 2020. gada
20. marta elektroniskda formata: https://www.mfa.gov.lv/spain/aktualitates/56768-
latvijas-vestnieces-spanija-akreditacijas-vizite-andora

** Jaunas Zinias, 1914, 3. janvaris; Drywa, 1914, 1. janvaris.

% Jaunas Zinias, 1914, 9. janvaris.
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biedribam, skolam, spélgjis vijoli, gleznojis, tulkojis, publicéjies presé.
Konstantins Kangars bijis kaismigs, nelokams un drosmigs, gajis nestaiga-
tus celus.” Sadu K. Kangara vértégjumu ir devusi musdienu maksliniece
Laine Kainaize.’®

K. Kangara ierasanas Daugavpili, péc preses ieskata, iedro§inaja vieté-
jos latviesus aizstavét savu dzimto valodu, uzskatot to par savu godu un
lepnumu.’” Jaunais vikars bija ka “jauns iepriecinajums” draudzes katoliem,
jo vin$ Jaunavas Marijas baznica péc dievkalpojuma lasija latviski sprediki,
kuru apmekléja ap 500 — 600 klausitaju.*® 1915. gada pavasari K. Kangars
tika parcelts no Daugavpils uz Eleonorvili, par ko daugavpiliesi pauda lielu
nozélu un, izteikdami vinam pateicibu, nosauca tauta iecienito priesteri
par pirmo celmlauzi pamestaja Daugavpili.’® Japiebilst, ka K. Kangara bra-
lis Jezups Kangars bija aktivs béglu palidzibas organizétajs un LgBPB
komitejas (valdes) loceklis.*

K. Kangara vieta Daugavpili no Preiliem ieradas Izidors Liv¢ans
(1888-1966), pirmais garidznieks no Kraslavas latviesiem. Iepriekseja kal-
posanas vieta, darbojoties isu periodu, I. Livéans bija paspéjis iegut atzi-
nibu, tapéc laikraksta “Drywa” publicétaja zina par norikojumu uz
Daugavpili vins raksturots ka loti centigs un labs latviesu baznickungs.*
Driz laikraksts “Drywa” vairakos numuros ievietoja sludinagjumu par Dau-
gavpils jaunas baznicas vikara I. Liv¢ana vaditajam nodarbibam latviesu
bérnu sagatavosanai pirmajai komunijai.*

%6 K. Kangara pieminai veltita L. Kainaizes darbu izstade “Ticiba un Patiesiba” tika
atklata 2013. gada Rézekné, kas bija priestera pirma kalposanas vieta no 1911. gada lidz
1913. gadam. Sk.: Rézekné atklas priestera Konstantina Kangara (1886-1949) pieminai
veltitu gleznu izstadi. Lasits 2020. gada 20. marta elektroniska formata: http://katolis.
lv/en/news/article/rezekne-atklas-priestera-konstantina-kangara-1886-1949-pieminai-
veltitu-gleznu-izstadi.html

7 Drywa, 1914, 12. februaris.

38 Dzimtenes Véstnesis, 1915, 17. februaris.

3% Drywa, 1915, 1. aprilis.

0 Seile V. Latgolas likteni béglu laikmetai, 19., 28., 31. Ipp.

“ Drywa, 1915, 1. aprilis.

* Drywa, 1915, 24., 29. aprilis.
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Vikars I. Livéans Daugavpili pavadija piecus gadus, kuru laika aktivi
iesaistijas daudzas sabiedriskajas aktivitatés, kuras norisinajas uz kara un
revolacijas notikumu fona. Pieméram, I. Liv¢ana uzvards tika minéts
1917. gada maija Daugavpili polu sabiedribas parstavju sanaksmeé, kura
tika dibinata polu biedriba tautiskas apzinas uzturésanai un kopsanai. Sedé
izcelusas diskusijas par attieksmi pret vietéjiem latviesiem un lietuviesiem.
Dazi klatesosie izteikusies, ka latviesi pédgja laika esot palikusi dumpigi,
jo organizéjot savas skolas, biedribas, mekléjot sev tiesibas baznica. Lai
Daugavpili viss atkal batu mierigi, vajagot uz citu vietu parcelt baznic-
kungu I. Livéanu un dazus citus latviesus.*

Kadu laiku Daugavpils Jaunavas Marijas draudzé bez amata pavadija
Latgales vecakas paaudzes garidznieks Kazimirs Dovgiolovi¢s (1863—
1947).* Vins darbojas draudzé bez amata, bija apmeties pie sava radinieka
pravesta A. Urbsa péc sesu ménesu ieslodzijuma Aglonas klosteri sakara
ar apsudzibu pretvalstiskaja darbiba. K. Dovgiolovi¢s sava dzive daudz uz-
manibas bija veltijis tautas izglitosanai. Kalpojot Varkavas draudzé (1900-
1906), vin§ 1905. gada revolucijas ietekmé un Oktobra manifesta
pasludinato brivibu ietekmé nodibindja vietéjo katolu skolu, skubinaja
vecakus sutit talantigakos jauniesus izglitoties dazadas skolas. Tacu skolu
driz sledza, K. Dovgiolovi¢u aizsutija uz Krievijas draudzi un vajaja par
vina uzskatiem. Daugavpili K. Dovgiolovi¢s bija béglu palidzibas biedribas
vietéjas nodalas kasieris.* 1915. gada rudeni vins atstaja Daugavpili, jo tika
noziméts par pravestu Bikova.*

Minéto Daugavpils priesteru darbiba bija spilgts apliecinajums katolu
garidzniecibas ievérojamajai nozimei pilsétas un visa Latgales novada vés-
turé. Petnieks P. Zeile, analizéjot religijas un Latgales kultiras mijiedarbibu,

* Drywa, 1917, 1. julijs.

# “Katolu Dzeives” 1939. gada 5. numura publikacija noradits, ka Kazimirs Dovgio-
lovi¢s Daugavpili pavadijis divus gadus, "Dzeives” 1957. gada 27. numura — ka nepilnu
gadu. Ticamaka ir pedéja versija, kas balstita uz K. Dovgiolovi¢a radinicka A. Urbsa
sniegto informaciju.

* Seile V. Latgolas likteni beglu laikmeta, 94. 1pp.

4 Skutans S. Dazas pizeimes par bk. Dovgiolovi¢u. Dzeive, Nr. 27,1957, 9.-10. Ipp.
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secina, ka Latgales katolu priesteru kalposana kristietibai apvienojas
ar kalposanu “visparéjai lietai” — savai tautai, tis atmodai, apgaismibai,
brivibai.*

Bégli Daugavpili un to aprupes organizésana.
Bérnu patversme

Frontei strauji tuvojoties Daugavpilij, 1915. gada 22. augusta tika iz-
dota pavéle par pilsétas evakuaciju. No Daugavpils un tas aprinka izveda
ap 60 rapnicu un darbnicu iekartas. Uz Iekskrieviju no Daugavpils
izbrauca vairak neka 5000 stradnieku ar gimeném. Lielais vairums Dau-
gavpili bija atstdjusi uz visiem laikiem, dala pilsétnieku atgriezas, kad
1915. gada beigas stabilizgjas frontes stavoklis.*® “Paliksim dzimtené” aici-
nija latgaliesu laikraksts “Drywa” 1915. gada augusta.® Ja Rézekné bija
vérojams Kurzemes béglu piepladums, tad ieilgusa kara apstaklos Daugav-
pili no tuvakas apkartnes saka pakapeniski ieplast laudis, kuru lielaka dala
bija katolticigie latgaliesi.

Beéglu palidzibai izveidojas dazadu béglu aprupes organizaciju sazaroti
tikli. Tadi veidojas gan Iekskrievija, gan Latvija. Turklat Latvija sis process
norisa atseviski Latgalé un Vidzemeé. 1915. gada septembri saka darboties
Latviesu béglu apgadasanas centralkomiteja.

Toreiz latgaliesu laikraksts “Drywa” rakstija, ka vél nav izveidojusies
ciesa sadarbiba ar vidzemniekiem un kurzemniekiem, kuri tapat tiek uz-
skatiti par ciltsbraliem.* Tapec Latgalé beglu aprupi uznémas jaundibinata
béglu organizacija — Latgaliesu béglu palidzibas biedriba (LgBPB),”* de-

véta ari par béglu komiteju, kura darbojas patstavigi, deleggjot divus par-

4 Zeile P. Latgales kultiras vesture. Rézekne: Latgales kultaras centra izdevnieciba,
2006, 388. Ipp.

* Seile V. Latgolas likteni béglu laikmetd, 98. 1pp.

* Drywa, 1915, 19. augusts.

% Drywa, 1915, 14. oktobris.

51 Biedribas oficialais nosaukums, ka jau tieSs tulkojums no krievu valodas, skanéja
neveikli — Latgatisu bidreiba paleiga kara uperem, bet tauta tika lietots nosaukums — Lat-
galu paleidzeibas bidreiba kara citusim.
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stavjus Latviesu béglu apgadasanas centralkomiteja. LgBPB sekretare bija
pazistama Latgales sabiedriska darbiniece Valerija Seile (1891-1970), kura
biedribai veltitaja izdevuma raksturojusi 31 nodalas darbibu.* Latvijas
véstures pétnieki norada, ka Latvie$u béglu apgadasanas centralkomiteja
darbojas sabiedriba pazistami darbinieki, parsvara liberali orientéti, kas
baudija lielas sabiedribas dalas uzticibu.” Savukart LgBPB nodalu vadiba
bija draudzu pravesti, kuri labi parzinaja viet&jos apstaklus, nepieciesami-
bas gadijuma baznicas vaca ziedojumus.** Pieméram, Eleonorviles nodalu
kops tas dibinasanas 1915. gada oktobri vadija vietéjas draudzes pravests,
pirms tam — vikars Daugavpili K. Kangars.*®

1915. gada 20. oktobri tika atvérta Latgaliesu béglu palidzibas biedri-
bas Daugavpils nodala, kuras majoklis atradas Jaunavas Marijas baznicas
tiesa tuvuma — Sosejas (tagad 18. novembra) iela 96. Turpmakie notikumi
paradija, ka béglu palidzibas biedribas un tas nodalu pasparné tika orga-
nizéti un vaditi pasakumi, kas péc sava satura bija daudz plasaki neka sa-
kotnéji ieceréta palidziba bégliem. Ievérojamakie Latgales sabiedriskie
darbinieki bija iesaistiti Latgaliesu béglu palidzibas biedriba, kura kopdar-
bojas ar Latvie$u béglu apgadasanas centralkomiteju. Tas darbinieki ieguva
organizatorisko pieredzi un atpazistamibu, kas vélak bija noderiga sabied-
riskaja un ari politiskaja dzive.

Daugavpils nodala, kuras vadiba un valdé visu tas darbibas laiku bija
Jaunavas Marijas draudzes priesteri, aktivi iesaistijas skolu veido$ana. Ir
informacija, ka Jaunavas Marijas priesteri A. Urbss un I. Livéans bija iece-
réjusi vel pirms kara — 1914. gada ierikot latviesu skolu Daugavpili, lai
pasargatu bérnus no partautosanas.®® Paradoksali, ka $is idejas istenosanu
pasteidzindja kara laika apstakli un nepieciesamiba aprupét béglu bérnus.

52 Seile V. Latgolas likteni béglu laikmeti. Latgalisu bidreibas paleiga kara uperim dar-
beiba. Daugavpils: Latgalisu Centralo skolotoju bidreiba. [B. g.], 121 Ipp.

5% Salda V. “Beglu laiki” Latvija jeb kurzemnieki Vidzemé. 1915-1918. Daugavpils:
Saule, 2005, 59., 60. Ipp.

>* Seile V. Latgolas likteni béglu laikmeta, 82.-96. lpp.

% Seile V. Latgolas likteni béeglu laikmeta, 88. lpp.

5 Drywa, 1916, 2. novembris.
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1915. gada novembri béglu palidzibas biedribas Daugavpils nodala
A. Urbsa vadiba dibinaja patversmi-skolu 120 béglu bérniem, kura uztu-
réjas galvenokart bérni no kara izpostitajam pilsétas apkartnes majam. Ta
ka majas bija izvietotas Daugavas krastos, $os bérnus médza saukt par
daugmaliesiem. Skola bija izvietota privatmaja Sosejas iela 96, kur bija
ari béglu palidzibas biedribas nodalas mitne. Skola stradija divas skolo-
tdjas un viena audzinatdja. Skolas uzturésanai pietrika naudas, tapéc ta
1916. gada tika islaicigi slégta. Priesteris I. Livéans $aja situacija uzska-
tija, ka skolai darbs jaturpina, iekaséjot pat nelielu skolas naudu. Skola
tika pienemti 180 bérni, no tiem 90 palika patversmeé. Tika sanemts val-
dibas organizacijas “Ziemelu palidziba” finanséjums.’” Organizacija driz
tika likvidéta, tapéc no 1917. gada skolai naudu pieskira Krievijas Pilsétu
savieniba. Tacu ta pasa gada vasara §i organizacija atteicas atbalstit
skolu.”® No 1917. gada decembra skolu uzturéja jaundibinata katolu bied-
riba “Saule”. Piefrontes apstaklos béglu palidzibas biedribas darbiba ar
oficialu rikojumu tika sasaurinata un $aja situacija biedribas Daugavpils
nodala kops 1917. gada sikuma galveno uzmanibu veltija pasu dibinata-
jai skolai.

Pamatojoties uz vairaku jaunievéléto valdes loceklu siadzibam par
biedribas biedru it ki simpatizésanu vecajam rezimam, 1917. gada 24. ok-
tobri (6. novembri) Daugavpils nodalu slédza. So sidzibu rakstitaju uz-
vardi tika minéti presé.” Nodalas slégsana apdraudéja ari skolas likteni.
Par spiti politiskajam parmainam skola ar dazadiem nosaukumiem (9. lat-
viesu tautskola, 5. latvie$u skola-komuna, 1. pakapes 14. apvienota darba-
skola) turpinaja darboties ari lielinieku un vacu varas laika. Trijas klasés
macijas 70 — 80 bérni. 1918. gada pavasari skola notika pirmais izlaidums.®
Lielinieku valdisanas laika skola bija spiesta parcelties uz tuvuma esosajam
telpam — Var3avas iela 4. Saja laika par bérnu patversmes parzini bija pie-

7 Drywa, 1916, 2. novembris.

58 Drywa, 1917, 2. augusts

% Drywa, 1917, 6. decembris.

8 Latgolas Skola, 1926, Nr. 5,24.-27. Ipp.
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redzéjusi izglitibas un sabiedriska darbiniece Amalija (ari Amélija, Emi-
lija) BZezinska (1880-1919). Lidz tam vina dzivoja Peterpili, 1907. gada
vadija K. Skrindas skolotdju kursus, bija latgaliesu bérnu patversmes par-
zine, darbojas Latgaliesu béglu biedribas nodalas valdé un citas latgaliesu
organizacijas, publicéja rakstus preses izdevumos.®!

Péc skolotajas Annas Vonogas (Dabares) atminam — 1920. gada jan-
vari skolas telpas Var$avas iela apmetas polu armijas karaviri, kuri malkas
vieta sadedzindjusi gramatas un skolas arhivu.®* Latvijas Republikas laika
skola partapa par Daugavpili pazistamu macibu iestadi — 1. latviesu pa-
matskolu, 1938. gada tai tika pieskirts Fridriha Brieza vards.®® Skola bija
izvietota Baznicas (tagad — Stradnieku) iela 16. Eka parbiveéta veida ir
saglabajusies lidz musdienam, taja izvietots Daugavpils tehnikums; skolas
sakotnéja trisstavu sarkano kiegelu €ka 18. novembra iela 96 Sodien nav
apdzivota.

1916. gada béglu palidzibas biedribas nodala Daugavpili atvéra pie-
augusajiem vakara kursus, kuros macija lasiSanu, rakstiSanu, réekinasanu. Ar
labve]u atbalstu tika ierikota ari bibliotéka un lasitava.®

Latgales latvieSu apgaismosSanas biedriba “Saule” un tas
iniciativas izglitibas joma

Rosiga Jaunavas Marijas draudzes garidznieku darbiba sekméja Lat-
gales latvieSu apgaismosanas biedribas “Saule” dibinasanu Daugavpili
1917. gada 16. (29.) aprili.*® Dibinasanas sanaksme notika Sosejas iela 96.

Dibinataju vida bija ari priesteris I. Liv¢ans, kurs§ darbojas biedribas valde

o1 Latgalits, 1921. 1921, 28. julijs. Pec katolu biedribas “Saule” ierosinajuma A. Bze-
zinskai 1933. gada Daugavpils katolu kapos uzstadits piemineklis.

62 Latgolas Skola, Nr. 5,1926, 24. Ipp.

 Daugavas Véstnesis, 1938, 9. novembris.

& Seile V. Latgolas likteni béglu laikmetd, 97. lpp.

% Drywa, 1917, 24. maijs. Ir neparbauditas liecibas, ka méginajumi organizét biedri-
bu bijusi agrak, 1915.-1916. gada. Acimredzot tie bija nesekmigi sakara ar kara sakumu.
Sk.: Soms H (red.) Biedriba “Saule”: dibindsana, darbinieki, notikumi. Lasits 2020. gada
20. marta elektroniska formata: http://latgalesdati.du.lv/notikums/4312
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ari péc 1919. gada, kad bija pravests Visku draudzé. Ka izrietéja no
1917. gada preses sludindjuma, I. Liv€éans pirms nozimétas sanaksmes
apzinaja tas dalibniekus, vaca ziedojumus un davanas jaunajai biedribai.®
Sapulces nosléguma nodziedata “Dievs, svéti Latviju”, kas laikraksta
“Drywa” skatijuma skanéjusi Daugavpili pirmo reizi.®” Jauna biedriba iz-
virzija mérki — sekmét savu biedru un vietéjo iedzivotaju nacionilo garu
un visparigo izglitibu.®® Par to liecinaja biedribas plasa darbibas pro-
gramma, kura paredzéja organizét pilséta vairakas izglitibas programmas,
tostarp vakara kursus pieaugusajiem un pirmsskolu bérniem. Biedriba
solija dazadu atbalstu tiem latvie$u bérniem, kuri péc tautskolas beigsanas
vélejas iestaties gimnazija vai realskola. Kultaras programma bija pare-
dzéts dibinat biedribas kori, organizét bibliotéku un lasitavu, izplatit lat-
vie$u laikrakstus un gramatas, organizét teatra izrades un priekslasijumus.®”
Biedriba aicinija savas rindas izglitotus darbiniekus un §i saraksta pirmaja
vietd bija Daugavpils aprinka garidznieki. Nakamaja ménesi péc dibina-
sanas dzelzcelnieku teatri notika biedribas sarikojums ar teatra izradi,
dziedasanu, dejam un rotalam. Pasakums pulcéja ap 800 apmeklétaju.
Izradita luga “Verites nuslapums” bijusi pirma latgaliesu teatra izrade
Daugavpili.”

Biedribas “Saule” pirmsakumi skaidri paradija tas cieso saikni ar Dau-
gavpils jaunas baznicas draudzi. Var apgalvot, ka §is draudzes locekli vei-
doja biedribas biedru rindas. Par to liecinija kads zimigs notikums
draudzes dzive 1917. gada julija, kad Krievijas armijas karaviri aplenca
Jaunavas Marijas un tuvuma esos$o luteranu baznicu, lai tajas veiktu krati-
$anu un it ka pasléptu spragstvielu un citu ieri¢u meklésanu. Priesteru
maja veikta kratiSana, kuras laika kareivji centusies piesavinat draudzes
naudu. Péc tris dienam notika biedribas “Saules” kopsapulce, kura tika asi
nosodita armijas riciba un izsutitas véstules Krievijas Pagaidu valdibas

% Drywa, 1917, 29. marts.

7 Drywa, 1917, 24. maijs.

68 Daugavpils latgaliesu Romas katolu kulturveicinasanas biedriba “Saule”. Nedé/a,
Nr. 3,1925, 14. Ipp.

% Drywa, 1917, 29. marts.
0 Drywa, 1917, 24. maijs.
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ministru prezidentam, Daugavpils garnizona prieksniekam, Daugavpils
stradnieku un kareivju deputitu padometi, latviesu strélnieku izpildkomi-
tejai. Pati draudze no sava vidus deleggja cetrus parstavjus vizitei pie Pa-
gaidu valdibas vaditaja.”!

1917. gada biedribas “Saule” valde sika apspriest jautdjumu par cita
nama iri, jo Sosejas ielas 96. nama ires noteikumi nebija izdevigi. Tacu
driz $i ideja partapa par vélmi iegadaties savu namu. Péc valdes aicindjuma
saka pieteikties ziedotaji majas pirkuma aizdevumam. Viens no dasnaka-
jiem ziedotajiem bija baznickungs I. Liv¢ans, kur§ atvéléja biedribai
500 rublu.” Nams biedribas vajadzibam tika nopirkts 1924. gada pilsétas
centra, Peterpils iela 6. Saja nama norisindjusies nozimigi kultaras un iz-
glitibas notikumi Daugavpils vésture.

Biedribas “Saule” viens no lolojumiem bija sieviesu arodskola. “Sko/a ir
dybynota 1917. g. septembra ménesa 1. dina”. 'Ta arodskolas darbibas sakumu
noradija 1927. gada skolas statutos tas dibinatajs — Latgales latviesu
Romas katolu kultarveicinasanas biedriba “Saule”. Raksturigi, ka taja laika
daudzi par savu organizaciju nosaukumiem izvéléjas debess spideklu no-
saukumus — “Gaisma” (pirmais latgalie$u laikraksts), “Auseklis” (“Gaismas”
turpinajums), “Zvaigzne” (pirmais latgaliesu Zurnals), ari “Saule” (biedriba
Daugavpili). Sie nosaukumi apliecinaja organizaciju biedru vélmi tiekties
péc jauniem apvarspiem.

Ari Daugavpils sieviesu arodskolu 20. gadsimta 20.-30. gados sauca
par “Saules” skolu. Tas pirmsakumi bija 1917. gada biedribas “Saule” orga-
nizétie $usanas un piegriesanas kursi, kas izradijas dzivotspéjigi un
1927. gada partapa par arodskolu. Stganas un piegriesanas kursiem Lat-
galé bija sava prieksveésture. Zinams, ka tadi kursi pirms Pirma pasaules
kara privata karta darbojusies gan Rézekné, gan Daugavpili. Ari citviet
$usanas darbnicas nepieciesamibas gadijuma organizéjusas maceklu kur-
sus. Savukart biedriba “Saule” 1917. gada $o kursu organizé$ana varéja
iesaistit plasaku interesentu loku, darba aicinot pieredzéjusus skolotajus.

"t Drywa, 1917, 13. julijs.
2 Drywa, 1917, 5. julijs.
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Zimigi, ka 1924. gada Péterpils iela, kur bija izvietota biedriba un dar-
bojas skola, tika pardévéta par Saules ielu, tadéjadi novertéjot biedribas un
skolas nozimi pilsétas dzive. Interesanti, ka bijis piedavats ari cits ielas
nosaukums — Generala Jana Baloza iela.” Japiezimé, ka arodskolas saikne
ar Jaunavas Marijas draudzi saglabajas 30. gados, kad par skolas direkto-
riem bija draudzes pravesti Alfons Vaivods, Kazimirs Dulbinskis, Péteris
Rudzitis. Rokdarbu arodskolas tradiciju turpinatija muasdienas ir Profesio-
nalas izglitibas kompetences centra Daugavpils Dizaina un makslas vidus-
skola “Saules skola”, kas 2017. gada atziméja macibu iestades 100 gadu
jubileju.”

Izglitibas joma ievérojams notikums Latgales dzivé bija 1918. gada
skolotaju sagatavosanas kursi Daugavpili, kuri noritéja Sosejas ielas
96. nama. Viens no kursu organizétajiem bija I. Liv¢ans, kas tolaik presé
minéts ka biedribas “Saule” priekssédétajs.”” Minétos kursus pabeidza vai-
raki pazistami sabiedriskie un kultaras darbinieki — Andrejs Svirksts
(Daugavpils aprinka valdes priekssédétajs, Daugavpils pilsétas galva),
Peteris Basko (redaktors, skolotajs, Latvijas Universitates Zinatniskas bib-
liotekas direktors), Bronislavs Spalis (skolu parzinis, literats, Izglitibas
ministrijas ierédnis), Vikentijs Latkovskis (1940. gada Tautas Saeimas
deputats, LPSR iekslietu ministra vietnieks), Tekla Rustane (skolu par-
zine, Latvijas Katolu skolotaju savienibas valdes locekle, Otra pasaules
kara laika Raznas valsts bérnunama parzine) un citi.”

73 Valdibas Vestnesis, 1924, 21. oktobris; Daugavas Vestnesis, 1924, 24. oktobris.

7 Vesture. Lasits 2020. gada 20. marta elektroniska formata: http://www.saules.lv/1v/
vesture

> Spuls (Spalis) B. Skolotoju sagatavoSonas kursi 1918. goda Daugavpili. Lazgolas
Skola, Nr. 3, 1929, 4., 24.-26. lpp. Publikacijai pievienotaja fotografija Livéana uzvards
minéts kladaini — Lucans.

76 Spuls (Spalis) B. Skolotoju sagatavoSonas kursi 1918. goda Daugavpili, 26. 1pp.
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Daugavpils “brivais pulcin$” un Latgales latvieSu kongress
Rezeknée

1917. gada 28. marta (10. aprili) Daugavpils latgaliesu sanaksmé tika
dibinats “brivais pulcins”, lai apspriestu Daugavpils latviesu un visas Lat-
vijas vajadzibas, “par latvisu — un latvisu-baltiSu apvino$onu un par breivos
Latvijas pasvaldeibu”.”” Sanaksmes vaditajs bija priesteris I. Livéans. “Briva
pulcina” vadiba (komiteja) iesaistijas ari Daugavpils bérnu patversmes-
skolas skolotaja, velak F. Brieza pamatskolas parzine Anna Vonoga-
Brauere (1895-1977). Sanaksmeé izskanéja prasiba dibinat latviesiem savu
biskapiju. “Briva pulcina” komiteja bija iecergjusi organizét 1917. gada
9. (22). aprili apspriedi kopa ar Daugavpils baltiesiem — latvieSiem. Par §is
saniksmes norisi presé ir skopas zinas. Laikraksta “Drywa” skatijuma —
sapulcé lemts jautajums par autonomiju, kura batu Latgale kopa ar citam
Latvijas dalam, saglabajot Vidzemes, Kurzemes, Latgales pasvaldibas tie-
sibas.”

Svarigi atzimét, ka minétas aktivitates Daugavpili notika laika, kad
tika aktualizéts jautdjums par Latgales apvieno$anos ar paréjo Latviju.
Latgaliesu organizésanas aizsakas Péterpili, péc tam ta sasniedza ari
Latgali. Sanaksmes notika Rézekng, ari Riga. Zinas par “Brivo pulcinu”
Daugavpili ir pieradijums tam, ka ari Latgales lielakaja pilséta vietéjie
sabiedriskie darbinieki centas ieklauties latviesu tautas saliedésanas
procesa. Péc divam nedeélam 1917. gada 26. aprili (9. maija) tika atklats
Latgales kongress Rézekng, kas pienéma lémumu par apvieno$anos.
Aktivitates Daugavpili, tapat ka citas Latgales vietds un arpus tas, bija
lieciba, ka novadu tuvinasanas iniciatori nica no Latgales.” Sis aktivita-
tes rezuméjas 1917. gada maija Latgales kongresa, kur delegatu vida
bija ari Daugavpils Svétas Marijas draudzes vikars I. Liv¢ans, ka ari

77 Drywa, 1917, 12. aprilis.

"8 Drywa, 1917, 24. maijs.

7 Soms H. Latgale cela uz Latvijas valsti: 1917. gada diskusijas par novada nakotni.
LZA Vestis. A daja, 2017, Nr. 4, 25.=-34. Ipp. Lasits 2020. gada 20. marta elektroniska
formata http://www.lzalv/LZA_VestisA/71_4/3_Henrihs_Soms.pdf
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bijusais draudzes vikars K. Kangars, kur§ tolaik jau bija Eleonorviles
pravests.®

Secinajumi

Ieskats Daugavpils Vissvétakas Jaunavas Marijas bezvainigas ienem-
$anas draudzes vésturé salidzinosi isa laikposma (1915-1920) lauj izsekot
daudzajam parmainam draudzes un pilsétas dzivé, kuru ietekméja Pirmais
pasaules kar§, demokratisko tiesibu realizésana péc 1917. gada Februara
revolacijas, Latgales nacionalas atmodas ideju rezuméjums 1917. gada
maija Latgales kongresa, lielinieku valdiSana un pilsétas atbrivosana
1920. gada. Saja laika draudzé darbojas priesteri Antonijs Urbss, Konstan-
tins Kangars, Izidors Liv¢ans, kuru rosigais darbs jaunizveidotaja draudze
un arpus tas stiprindja vietéjo latviesu nacionilo pasapzinu. Draudzes
priesteri aktivi iesaistijas Béglu palidzibas biedribas Daugavpils nodalas
darba, kuras pasparné tika dibinata skola-patversme. Parvarot finansialas
un socidlpolitisko parmainu raditas gratibas, skola spéja apripét un izgli-
tot draudzes un pilsétas tuvakas apkartnes bérnus.

“Tiesibu pavasara” apstaklos péc 1917. gada Februara revolucijas
Jaunavas Marijas draudzes parstavji iesaistijas Daugavpili kultarizglitibas
biedribas “Saule” dibinasana. Izmantojot biedribas iespéjas skolotdju un
naudas lidzeklu piesaisté un atsaucoties uz ta laika sabiedribas pieprasi-
jumu, macibu gada sakuma Daugavpili tika organizéti Sasanas un piegrie-
sanas kursi, kuriem turpmak bas lemts klat par Latgalé pazistamu sieviesu
“Saules” arodskolu.

Vairaku objektivu iemeslu dél (valdibas iestazu pastiprinata kontrole
Vitebskas gubernas lielakaja pilséta, nelabvéliga demografiska situacija un
mazskaitligs latviesu slanis, latviskas kultaras tradiciju trakums) Daugav-
pils 20. gadsimta pirmaja desmitgadé nekluva par Latgales atmodas

% Soms H. (red.) Latgales kongresam — 100. Faktu lapa par Latgales kongresu
Rézekné 1917. gada aprili/ maija kongresa dalibniekiem. Lasits 2020. gada 20. marta
elektroniska formata http://latgalesdati.du.lv/temati/1917-dot-gada-latgales-latviesu-
kongress
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centru. Tas tomeér nenoziméja, ka Daugavpils joprojam bija klusa un mie-
riga gubernas nomale. Latgales kongresa pricksvakara vietéjas latviesu
sabiedribas aktivakie darbinieki, tostarp ari Jaunavas Marijas draudzes
parstavji, organizéjas “brivaja pulcina”’, kas demonstréja lokalas sabiedribas
centienus ieklauties Latvijas novadu tuvinasanas procesa un Latvijas valsts
izveide.
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Henrihs Soms

The Congregation of Daugavpils
Immaculate Conception
of the Blessed Virgin Mary Roman
Catholic Church and Its Priests in
Sociopolitical Changes (1915-1920):
Antonijs Urbss, Konstantins Kangars,
Izidors Liv€ans

Summary

At the beginning of 1914, Daugavpils was the second biggest city in
Latvia, having a population of 105,7 thousand. During WWI, in October
1915, the battles fought in defence of Daugavpils started. With some
intervals, Daugavpils was in the zone of hostilities for more than four
years, when the city was liberated by the Polish and Latvian armies in
1920.

About 30,000 Catholics lived in Daugavpils before WWI. In 1911,
the congregation of Daugavpils Immaculate Conception of the Blessed
Virgin Mary Roman Catholic Church was founded in Daugavpils, and its
activities were oriented towards meeting the needs of the Latvians and the
Lithuanians. The priests of the new congregation — Antonijs Urbss (1879—
1965), Konstantins Kangars (1896-1949), Izidors Liv¢ans (1888-1966) —
did much to introduce the Latvian Language into church life. Preaching
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was done in Latvian after the divine service every other Sunday, and Lat-
vian children were prepared for the First Communion in their native
tongue.

Priests of the congregation actively participated in social activities. The
problem of that time was social care of the war refugees, and in Latgale it
was organised by the Latgale Refugee Assistance Society. The Dean
A. Urbss managed the Daugavpils section of this organisation, I. Liv¢ans
was a cashier and secretary. The section organised a children’s home in
Daugavpils - a school, where resided 120 children from the city vicinity
houses destroyed during the war. Overcoming different difficulties, the
school continued working during the time of political changes, and in the
time of the Republic of Latvia it became a recognised education institu-
tion in Daugavpils — the First Latvian Elementary School, which in 1938
was given the name of Fridrihs Briedis, colonel of the Latvian riflemen.
Well-known education workers, such as Amalija Bzezinska (1880-1919)
and Anna Vonoga (1895-1977), had worked in this school.

In 1916, the section of the Refugee Assistance Society in Daugavpils
opened evening courses for the adults and taught to them reading, writing
and arithmetic. With the support of patrons, a library and a reading-hall
were organised as well.

'The active work of priests of the Virgin Mary’s congregation signifi-
cantly contributed to the foundation of the Latgale Latvian enlighten-
ment society “Saule” in Daugavpils, 1917. The new society set as its task
the enhancement of national spirit and general education among its mem-
bers as well as among a local population in general. The origins of the
society “Saule” clearly showed its close ties with the new church congre-
gation. Priest I. Liv¢ans was on the board of the society, and many people
belonging to the congregation were the members of the society.

One of the cherished things of the society “Saule” was dressmaking
courses opened in 1917. They turned out to be viable and in 1927 trans-
formed into a vocational school for women — into “Saule” school. In our
time, the traditions of this handicraft vocational school are continued by
the professional education competence center “Daugavpils Design and
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Art Secondary School Saules skola”, which in 2017 celebrated the 100-year
jubilee of the education institution.

'The opening of teacher training courses in Daugavpils, 1918, was a
significant event in the field of education of Latgale life. One of the
organisers of these courses was I. Liv¢ans, who in the press of that time is
mentioned as chairman of the society “Saule”. The list of the course
graduates contains several names of people who later became well known
educational, cultural and municipal workers.

On March 28 (April 10), 1917, the meeting of the Daugavpils Latga-
lians founded a “free group” to discuss the needs of the Latvians in
Daugavpils as well as those of the whole Latvia. The chairman of the
meeting was priest I. Livéans. On April 9 (22), 1917, the committee of the
“Free Group” organised a conference of Daugavpils Latvians. This confer-
ence discussed the issue of autonomy, which would include Latgale to-
gether with other parts of Latvia, safeguarding the local government
rights of Vidzeme, Kurzeme, and Latgale. The above activities took place
in Daugavpils just at the time when the issue about Latgale’s uniting with
other parts of Latvia was brought to the foreground. The organisation of
the Latgalians was started in Petersburg, later it reached Latgale, too. The
information about a “Free Group” in Daugavpils testifies to the fact that
the local social workers of larger Latgale cities also tried to join the con-
solidation process of Latvian nation.

This insight into the comparatively short period (1915-1920) of the
history the congregation of Daugavpils Immaculate Conception of the
Blessed Virgin Mary Roman Catholic Church allows tracing the multiple
changes in the life of congregation, city and Latgale.

Due to several objective reasons (strict control of government institu-
tions in larger cities of Vitebsk province, unfavourable demographic situ-
ation and the small number of the Latvians, lack of Latvian cultural
traditions) Daugavpils did not become the center of Latgale awakening in
the first decade of the 20th century. However, Daugavpils did not remain
a quiet and calm provincial city, either. On the eve of the Latgale Con-
gress, the local Latvians — the more active people from the Latgalian
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society, among them also the representatives of Virgin Mary’s congrega-
tion — demonstrated the attempts of local society to join the process of
uniting the regions of Latvia and creating the state of Latvia.

Keywords: State of Latvia, Latvian Roman Catholic Church, history of Lat-
gale, Daugavpils Congregation of the Immaculate Conception of the Blessed
Virgin Mary.
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