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PAR VISU, KAS MANTOTS

Religiski filozofiski raksti XXXIV ir par mantojumu. Vards “mantojums”
visvienkar§akaja nozimé apzimeé to, kas ir mantots. Tagad gruti iedomaties,
bet, vél pagidjusaja gadsimta, “mantojums” bija marketinga termins, kuru
izmantoja, lai reklamétu preces (Kalman 2014, 307), lietojot $o terminu ka
noradi uz §is preces saistibu ar tradiciju, tatad uz jau iepriekséjas paaudzés
parbauditaim un par labam atzitam vértibam. Musdienas reti kur vards
“mantojums” tiek lietots iepriek$ minétaja — vienkar$aja nozimeé. Mes
zinam, ka mantojums ir ne tikai nauda, manta vai citas taustamas vértibas,
ko kads konkréts cilvéks atstdj mantojuma saviem pécnacéjiem. Manto-
jums ir ari parazas un tradicijas, ko, tapat ka ékas, piemineklus un ainavas,
mums ka lielakai kopibai vai sabiedribai nodod iepriekséjas paaudzes un
ko mes visi kopa uzskatam par vértigaim un nozimigam. Plasaka nozimé
$ads mantojums var but nozimigs visai cilvécei, kadi ir, pieméram, daudzi
mikslas darbi un zinatnes atklajumi.

Dazados zinatniskos tekstos més atradisim desmitiem jau konkretizé-
tus mantojuma apzimeéjumus. Blakus visbiezak nosauktajam mantojuma
veidam — kultaras mantojumam, kas ietver ari kultiras materialos un ne-
materialos aspektus, pieméram, piemineklus, ékas, artefaktus, tradicijas,
valodu un parazas, més atradisim ari apziméjumu “dabas mantojums”, kuru
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lietojam, domajot par iepriekséjo paaudzu saglabato un mums nodoto da-
bisko vidi (tostarp ainavam, floru, faunu un geologiskiem veidojumiem).

Patiesibu sakot, ari apziméjumu “kultiras mantojums” dazadu jomu
pétnieki un dazadu limenu ierédni, kuri atbild par mantojuma parvaldi-
$anu, aizvien biezak aizstdj ar tadiem apziméjumiem, kuri precizak rak-
sturo pétamos vai saglabajamos mantojuma objektus: “apbaves mantojums”,
“arhitektiras mantojums”, “industridlais mantojums”, “nematerialais man-
tojums”, “digitalais mantojums”, “juridiskais mantojums”, “etnografiskais
mantojums”, “religiskais mantojums”, “literarais mantojums”, “kulinarais
mantojums’...

So sarakstu varétu vél turpinat, tacu apstasimies un ne jau tapéc, lai
nenomalditos visu §o apziméjumu veidotaja labirinta. Sie apziméjumi vien
norada uz to, cik svarigs sabiedribai, kurai piederigi ari cilvéki, kas $os
apziméjumus ieviesusi, ir tiesi kultaras mantojums, jo tie$i $is mantojums
ir saistits ar pozitivu sabiedribas attieksmi pret savu vésturi. Tas ir manto-
jums, ar kuru lepojamies, par kura radiSanu un saglabasanu més cildinam
iepriekséjas paaudzes un kas ir dala no musu kolektivas un individualas
identitates.

Tacu mantojums var but ari citads. Par to var kaunéties un just vainas
apzinu. Tas liek justies neérti un to vislabak butu aizmirst. Sis mantojums
atgadina par sevi tragisku notikumu vietas — holokausta un genocida me-
morialos, Pirma un Otra pasaules kara kauju laukos, dabas katastrofu at-
statajas zimés... Dramais mantojums, sarezgitais mantojums.

Par saturiski dazadu, atskirigu iespaidu, atminas un attieksmi veido-
jo$u mantojumu rakstijusi ari RFR XXXIV autori. Pieméram, Kaspars
Klavins no musdienu skatpunkta izvérté vacbaltiesu garidznieka, véstur-
nieka, valodnieka un austrumpétnieka Benjamina Firhtegota Baltazara fon
Bergmana ieguldijumu mongolistikas un tibetologijas genézé. Savukart
Raivis Bicevskis véléjies pievérst RER lasitaju uzmanibu Herdera institata
Riga darbibai un tiem diskursiem, kurus uz Rigu atveda institata viesi —
prominenti sava laika zinatnieki un filozofi Makss Planks, Jakobs fon Iks-
kils un Jozefs Nadlers. Abiem Latvijas Universitites profesoriem
pievienojies ari Latvijas Universitates Filozofijas un sociologijas institita
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vadosais pétnieks Andris Hirss, kura raksts veltits vél vienam Herdera
institata Riga viesim vacu filozofam Radolfam Eikenam un vina 1922.
gada vizitei Latvija. Nosauktos rakstus vieno tas, ka tie veltiti vacbaltiesu
kultaras mantojumam, kas dazadu véstures pavérsienu dél Latvija bijis
pazaudéts un tikai tagad pamazam atgriezas musu kolektivaja atmina un
kultaras telpa.

Par daudz pamatigik pasaules kulturas vésturé saglabatu mantojumu
— filozofa Platona macibu — raksta Rigas Stradina universitites pétniece
Laura Bitiniece, savukart vinas universitates kolégi — Ivars Kronis un
Kristaps Zarin§ analiz&jusi pazistama 19.-20. gadsimta mijas vacu socio-
loga, vésturnieka, jurista un politekonomista Maksa Veébera tiesibu véstu-
res teoriju un ar to saistito politisko skatijumu uz religiju. Ar religiska
mantojuma atceré$anas dazadajam formam un to pielagosanu laikmeta
prasibam lasitajus iepazistinas Latvijas Universitates pétnieku Vijas Pozar-
novas un Matisa Kila, ki ari Daugavpils Universitates pétnie¢u Maijas
Grizanes, I1zes Kacanes un Oksanas Kovzeles raksti. Visbeidzot lasitaji
varés gut ieskatu ari téma par daudziem neérta, sarezgita mantojuma pie-
nemsanu un saglabasanu.

Kops 1985. gada Eiropas Savieniba tiek organizétas Mantojuma die-
nas. To mérkis ir vairot izpratni par Eiropas kultaras bagatibu un daudz-
veidibu, veicinat lielaku toleranci pret citam kultiram, informét sabiedribu
un valdibas (vai politikas veidotajus) par nepieciesamibu aizsargat kultaras
mantojumu. So dienu pasakumos itin biei tick izmantoti britu rakstnicka
Veina Dzerarda Trotmena vardi: “Tie, kuriem nav mantojuma, véstures un
vietas, tiek paklauti ekspluatacijai, manipulacijim un maldinasanai” (skat.,
pieméram, WHD 2023). Musu véstures konteksta vél varétu piemetinat
— tiem draud briesmas parvérsties par mankurtiem. Ja, ari $ads bridinajums

ir RFR XXXIV rakstos.

Citétie darbi:

1. Kalman, Harold. (2014). Heritage Planning: Principles and Process. Abing-
ton, New York: Routledge.
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2. World Heritage Day 2023: 100+ Top Wishes, Messages, Quotes, Images,
Whatsapp Status And More To Send Loved Ones To Spread Awareness.
Pieejams:  https://www.indiatimes.com/trending/social-relevance/world-
heritage-day-2023-top-wishes-messages-quotes-images-whatsapp-
status-599614.html, skatits 15.09.2023.
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ABOUT EVERYTHING INHERITED

Religious-Philosophical Articles XXXIV is about heritage. In its simplest
sense, ‘heritage’ refers to everything inherited. It is hard to imagine now,
but as recently as the last century, ‘heritage’ was a marketing term used to
promote goods (Kalman 2014, 307). It was used to indicate the product’s
connection to tradition, that is, to values already tested in previous
generations and recognized as good.

Nowadays, the word ‘heritage’ is rarely used in the simple sense men-
tioned above. We know that heritage is not only money, possessions, or
other tangible values a particular person leaves behind to his descendants.
Heritage is also the customs and traditions that, like buildings, monu-
ments, and landscapes, are handed down to us as a larger community or
society by previous generations and that we consider valuable and signif-
icant. In a broader sense, such heritage can be important to humanity, as
are many works of art and scientific discoveries.

We will find dozens of already concretized heritage designations in
various scientific texts. Next to the most commonly named type of herit-
age — cultural heritage, which also includes tangible and intangible aspects
of culture, such as monuments, buildings, artifacts, traditions, language,
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and customs, we will also find the term ‘natural heritage’, which we use
when thinking about the natural environment (including landscapes, flora,
fauna, and geological formations) that has also been preserved by previous
generations and given to us.

The term ‘cultural heritage’ is increasingly being replaced by research-
ers in various fields and officials at multiple levels who are responsible for
heritage management with words that more accurately describe the her-
itage objects to be studied or preserved: ‘built heritage’, ‘architectural her-
itage’, ‘industrial heritage’, ‘intangible heritage’, ‘digital heritage’, ‘legal
heritage’, ‘ethnographic heritage’, ‘religious heritage’, ‘literary heritage’,
‘culinary heritage’...

'This list could be continued, but let’s stop, and not in order not to get
lost in the labyrinth created by all these designations. These designations
alone indicate how important the cultural heritage is to the society, to
which people who introduced these designations also belong because this
heritage relates to a positive attitude of society towards its history. It is a
heritage we are proud of and celebrate previous generations for creating
and preserving it. This heritage is a part of our collective and individual
identity.

However, the heritage can also be different. You can be ashamed and
teel guilty about it. It makes you feel uncomfortable, and it is best to for-
get it. This heritage reminds us of itself in places of tragic events — Holo-
caust and genocide memorials, battlefields of the First and Second World
Wars, and signs left by natural disasters... The dark heritage, the difficult
heritage.

'The authors of Religious-Philosophical Articles XXXIV have also written
about the heritage that is diverse in content and creates different impres-
sions, memories, and attitudes. For example, Kaspars Klavins evaluates
from a modern point of view the contribution of the Baltic German cler-
gyman, historian, linguist, and orientalist Benjamin Fiirchtegott Balthasar
von Bergmann to the genesis of Mongolistics and Tibetology. Raivis
Bicevskis, on the other hand, wanted to draw the attention of Re/i-
gious-Philosophical Articles’ readers to the activities of the Herder Institute
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in Riga and the discourses brought to Riga by the institute’s guests —
prominent scientists and philosophers of their time, Max Planck, Jakob
von Uexkill and Josef Nadler. The two professors of the University of
Latvia were also joined by Andris Hirss, the leading researcher of the
Institute of Philosophy and Sociology at the University of Latvia, whose
article is dedicated to another guest of the Herder Institute in Riga, the
German philosopher Rudolf Eucken and his visit to Latvia in 1922. The
mentioned articles are united by the fact that they are dedicated to the
cultural heritage of Baltic Germans, which was lost in Latvia due to var-
ious historical events and is only now gradually returning to our collective
memory and cultural space.

Laura Bitiniece, a researcher at Riga Stradins University, writes about
a heritage preserved much more thoroughly in the history of world culture
— the teachings of the philosopher Plato — while her university colleagues
Ivars Kronis and Kristaps Zarin$ have analyzed the theory of the history
of law and the related political view of religion by the well-known Ger-
man sociologist, historian, lawyer, and political economist in the turn of
19th-20th centuries Max Weber. The readers will be introduced to the
different forms of remembering the religious heritage and their adaptation
to the requirements of the times in the articles of researchers Vija Pozar-
nova and Matiss Kalis from the University of Latvia, as well as Daugavpils
University researchers Maija Grizane, Ilze Kacane, and Oksana Kovzele.
Finally, readers will gain insight into accepting and preserving the — un-
comfortable for many — difficult heritage.

Heritage Days have been organized in the European Union since 1985.
They aim to increase awareness of European cultural richness and diver-
sity, promote greater tolerance towards other cultures, and inform the
public and governments (or policymakers) about the need to protect cul-
tural heritage. The words of the British writer Wayne Gerard Trotman are
often used these days: “Those without heritage, history, and place are sub-
ject to exploitation, manipulation, and deception” (See, for example, WHD
2023). In the context of our history, it could still be welded — they are in
danger of turning into mankurts — persons who have lost their historical

11
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memory and have forgotten their roots. Yes, there is also such a warning

in the articles of RFA XXXIV.

References

1. Kalman, Harold. (2014). Heritage Planning: Principles and Process. Abing-
ton, New York: Routledge.

2. World Heritage Day 2023: 100+ Top Wishes, Messages, Quotes, Images, What-
sapp Status And More To Send Loved Ones To Spread Awareness.
Available:  https://www.indiatimes.com/trending/social-relevance/world-
heritage-day-2023-top-wishes-messages-quotes-images-whatsapp-
status-599614.html, visited on 15.09.2023.
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PIRMAS GRAMATAS LOMA TAISNIGUMA _
JAUTAJUMA RISINAJUMA PLATONA DARBA
“VALSTS”

Valsts” pirma gramata sakas ar vardiem “vakar es nogaju uz Pirejam ar Glaukonu,
Aristona délu [..]". Pétot noiesanu leja jeb katabasis, ari uziesana augsup jeb anabasis,
kas vérojama talikajas darba “Valsts” gramatas, klist arvien skaidrika. Kada ir sakumu
nozime? Sakums jebkura lietd ir vissvarigakais (Rep. 377d).

Raksts uzrada, ka Sokrata saruna ar trim persondaziem — Kefalu, Polemarhu un
Trasimahu — iepazistina lasitaju ar bitiskakajam témam, kas aizpems paréjds devinas
gramatas. To vidi ir rakstura nozime étika, noskirums starp zindsanu un Skietamibu,
Jédzieni techné un eudaimonia, kd ari to loma tikumu izpratné. Pirma gramata dod
stimulu jautat par nereflektétas tradicijas nozimi cilvéka dzive, ka ari skietami paradok-
sala veida nonak pretruna ar paréjas “Valsts” gramatdas pausto atticksmi pret kultiru un
makslam.

Atslegvardi: Platons, “Valsts®, prolépsis, Kefals, Trasimabs.

Darba “Valsts” Platons ierakstijis apgalvojumu, ka sakums visos darbos
ir vissvarigakais (Rep. 377d). Tas klust jo intriggjosaks, domajot par darba
“Valsts” pirmas gramatas saistibu ar paréjam devinam. Platona pétnieciba
viedokli dalas: t. s. separatisma teorijas parstavji pienem,' ka pirma

! Par to, ka darba “Valsts” pirma gramata ir atsevisks darbs, visbiezak iestajusies vacu
pétnieki, sakot ar Karlu Fridrihu Hermani (Herrmann) 19. gadsimta. Hermanis ir ar

pirmais, kas izcélis t. s. sokratiskos dialogus, veidojot pétniecisko tradiciju Platona dialogu
studésanai (Herrmann 1839).
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gramata tikusi ieceréta ka atsevisks dialogs, kas tikai vélak — ka ievadosa
dala — pievienota paréjam darba “Valsts” dalam. Separatisma aizstavju vie-
dokli balsta pirmas gramatas eristiskais (atskiriba no II-X gramatu dialek-
tiska) un aporétiskais raksturs, kas visbiezak tiek saistits ar Platona t. s.
agrinajiem sokratiskajiem dialogiem.? Vini pieskirusi gramatai nosaukumu
— dialogs “Trasimahs”, nemot véra, ka $ajas lappusés Trasimahs ir galvenais
Sokrata sarunbiedrs. Otru viedokli parstav pétnieki, kas tiesi Trasimaha
téla redz nepieciesamibu uzskatit minéto tekstu par likumsakarigu ievad-
gramatu paréjam (Harrison 1967, 37-39). Filosofs un filosofijas véstur-
nieks Bernards Viljamss (Williams) secina, ka Aténas ap 5. gs. p. m. &.
attistijas véra nemams paaudzu konflikts, vértibu parvértésanas laiks un
meéginajumi izveidot jaunu vértibu sistému. Vinaprat, Platons saskaries ar
izveli vai nu ignorét, vai eksplicét to, ko vins noteikti sajutis: vértibas, ko
“Valsti” paudis Trasimahs, proti, ka netaisnigums atmaksajas un stiprakais
iegtst visu, ko vélas, bijusas sabiedriba labi zinamas un, pat vel vairak,
skitusas pievilcigas Platona laikabiedriem. Platons izvéléjies demonstrét
Trasimaha amoralisma poziciju (Williams 1997). Par sikuma nozimi jeb-
kura darba paveiksana Platons raksta saistiba ar paideia un cilvéka morala
rakstura veido$anos kop§ mazotnes, tacu, ja pasu darbu “Valsts” uzlakojam
nevis ka taisniguma definicijas mekléjumus, bet gan ka taisniguma jé-
dziena radisanu lasitaju apzina,® pirmas gramatas saistiba ar paréjo klast
teju neapsaubama un tas loma — loti pedagogiska jeb, skatoties no

2 Vairak par t. s. sokratisko dialogu raksturojumu, tai skaita, par jédzienu elenkzi-
ka, aporétisks skaidrojumu, skat. Gregorija Vlastosa darbus, ipasi krajuma pirmo rakstu
(Vlastos 1994).

® Viens no skalakajiem darba “Valsts” kritikiem Deivids Sacs (Sachs) Platonam par-
met tiesi to — pilnigu témas nomainu, uzdodot jautdjumu par viena veida taisnigumu
(nezagt, nekrapt, nepadoties korupcijai utt., ko Sacs nodévé par vulgaro taisnigumu), bet
piedavajot atbildi par pilnigu citadu taisniguma izpratni (saistot to ar psihes iekartoju-
mu, ko Saés déveé par platonisko taisnigumu). Atbilde tadéjadi nav relevanta, un Platons
ir kladijies (Sachs 1963). Pétnieciba Saca kritika, proti, ka Platons pielavis kladu, pats
to neapzinoties, lielakoties tiek noraidita ki nepamatota, ta¢u, manuprat, kritika vismaz
izgaismo to, ka pastav robezskirtne starp taisnigumu, kadu to izprata Platona laikabiedri
(un, iespéjams, ko Platons ir atainojis “Valsts” pirmaja gramata), un to, ko Platons pieda-
vija tilakaja taisniguma jautdjuma risinajuma darba “Valsts”.
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specifiski platoniskas perspektivas, dialektiska. Pirma gramata, ka redze-
sim, piedava ieskatities dazados viedoklos, kas ir taisnigums, izmantojot
tris personazus — Kefalu, Polemarhu un Trasimahu. Sokratam izdodas vie-
doklus atspékot, ta¢u vins un Platona brali Glaukons un Adeimants nejut
apmierindjumu’ — taisnigums neskiet ne pienacigi definéts, ne aizstavéts.
Tacu aizstaviba ir nepiecieSama, jo Trasimaha pozicija netaisnigumu ir atainojusi
ka visizdevigako, vélamako labumu jebkuram cilvekam, kas vien uz to ir spéjigs.

Pirma gramata atklajas ka ievadosa talakaja diskusija; ta kalpo par
iemeslu padzilinatai taisniguma izpratnes iegtsanai, jo sagatavo augsni
tam, lai uzskatitu taisnigumu par svarigiko praktisko rapi, proti, tas ir
jautajums par to, kas veido labu dzivi. Jau dialoga “Gorgijs” Sokrats sacijis:
,Skaistakais no visiem pétijumiem [ir] [..], kidam jabat istam viram un ar
ko vinam janodarbojas|..]” (Grg. 487¢-488a). Darba “Valsts” ceturtaja gra-
matd vin$ precizés taisniguma nozimi cilvéka rakstura — tiedi taisnigums
ir tikums, kas padara iespéjamus visus paréjos tikumus jeb tikumibu ka
tadu (Rep. 433b-¢), ka ari sniegs taisniguma apologiju no kosmiskas per-
spektivas (“Valsts” desmita gramata). Tacu, sekojot Platona pieméram, ne-
vajag aizsteigties talak neka Sobrid nepieciesams. Pirma gramata savu
nozimi iegust tiesi tapéc, ka iepazistina lasitaju ar ikdienisku, nereflektétu
taisniguma izpratni, vienlaikus atklajot taisniguma nozimi jebkura cilveka
pardomas par savu un sabiedribas dzivi.

Par to, ka izpratnes cel§ sakas ar vienkar$o, tadéjadi labam darbam fi-
losofija vajadzétu $im principam sekot — un Platons tam seko, iestajas ari
vacu filosofs Tomass Aleksandrs Slezaks (Sz/ezdk). Slezaks, analizéjot

* Pirmas gramatas beigas Sokrats saka: “Man nav bijusas labas dzires, bet ta ir manis
pasa vaina, ne tavéjd. Jo, manuprit, esmu bijis nepiesatinams, keroties pie visa, kas tiek
likts prieksa, pirms esmu paspéjis izbaudit to, kas bija ieprieks. Pirms noskaidrot to, par
ko runijam vispirms — kas ir taisnigums — es to atlaidu un sekoju apsvérumiem, vai tas ir
netikums un zinasanu trokums, vai gudriba un tikums. Un vélak, kad mana cela nonica
arguments par to, ka netaisnigums ir izdevigaks par taisnigumu, es nevaréju sevi savaldit
un, pametis ieprieksgjo, metos pakal §im, ta ka §is sarunas rezultata es nezinu neko. Kamer
nezinu, kas ir taisnigums, es nezinasu, vai tas ir tikums vai ne, un vai cilvéks, kam tas pie-
mit, ir nelaimigs vai laimigs” (Rep. 354a-c). Savukart Glaukona un Adeimanta neapmie-

rinatiba ar pirmas gramatas noslégumu un turpmakie jautdjumi Sokratam par taisnigumu
otraja gramata pazistami ka t. s. Glaukona izaicinajums.
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Platona darba korpusu, pamanijis, ka Platons ripigi veidojis sarunas situa-
cijas — vai dialogs ir atstasts, vai esam sarunas tiesi aculiecinieki, un So-
krata sarunbiedru télus — tie var but reali klatesos$i vai imaginari, un
sarunbiedru nomaina parasti nozimé ari sarunas dialektiska limena no-
mainu (Szlezdk 1999, 14-18). Darba “Valsts” Sokrats izteikti pielago
teikto sarunbiedram, biezi nokluséjot pat tad, ja vinam ir sakams kas vai-
rak (ka tas ir lielakaja dala gadijumu), vai noradot, ka §is sarunas vajadzi-
bam pagaidam pateikts pietickami (sal. Rep. 432b). Slezaks norada, ka
tadéjadi Sokrats seko dialoga “Faidrs” izteiktajai rakstibas kritikai un pie-
lago sakamo gan sarunbiedra intelektualajai kapacitatei, gan vina étiskajai
rakstura dispozicijai (Szlezdk 1999, 23-24). Ja gadijuma neviens no sarun-
biedriem nav gatavs augstaka limena dialektikai — atsaucoties uz augsta-
kiem principiem —, Sokratam paradas imaginarais sarunbiedrs ka Diotima
“Dzires”, savukart vienlidzigu partneru gadijuma ka darba “Timajs” dia-
loga vieta ir Timaja monologs, un Sokrats vina uzskatus nepaklauj elenkti-
kai (Szlezdk 1999, 16-18, 7677, 78-81). Tada gadijuma Sokrats tikai
uzmanigi klausas, un tas, manuprat, nedaudz atgadina mitu izklastu, ko
“Valsti” un citos dialogos piedava Sokrats — ir dazas runas, kas nav talak
jaiztauja. Iespéjams, ka miti piedava patiesibas, kuram pieklat dialektiska
cela sarunbiedri vél nav gatavi. Slezaks atsaucas uz jedzienu boctheia,
boéthein (Platons lieto ari aminen, aminesthai, epikirein, epikiron gig-
nesthai, kas kopuma varétu tikt uztveri ka apzimeéjumi palidzibai), ko Pla-
tons lieto neilgi pirms tam, kad Sokrats piedava sarunbiedriem atsauci uz
visparigako, celot sarunas dialektisko limeni (Szlezdk 1999, 42-45).
Atgriezoties pie “Valsts” pirmas gramatas, manuprat, ka ipasi svarigs
jaatzimeé tas pirmais teikums: “Es vakar nogaju uz Pirejam kopa ar Glau-
konu, Aristona délu [..]” (Rep. 327a).° Noie$ana leja — katabasis, ir pretstats

> Legenda vesta, ka Martins Heidegers, kurs, sikot pasniegt lekcijas par Platonu,
pirmaja gada viena semestri analiz&jis visu darba “Valsts” argumentaciju, bet pédgja gada
veselu semestri nav ticis talak par frazi: ,Es nogaju uz Pirejam ar Glaukonu, Aristona
délu” (Smith bez gada). Atrodami ari pavisam nedaudzi méginajumi pievérsties tiesi dar-
ba “Valsts” pirmajam lappusém, skatot tas kopéja darba konteksta. Manupriat, daléji no-
derigs — izpratni paplasinoss — ir Alana Blama skatijums (Bloom 1968) un Kefala pasazai
veltitais 20. gadsimta vado$a Homeéra pétnicka Ioanna Kakridis raksts (Kakridis 1948).
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uzie$anai augsup jeb anabasis, un Sokrata ierasanas Pirejas®, rosigaja ostas
pilséta, kur valda demokratija, multikulturalisms, knada un ikdienas dzive,
ir sava veida nolaiSanas no pirmajiem principiem, sakuma un célonibas
jautdjumiem, no eidologijas jeb Platona ipasis ontologiskas pozicijas lidz
ikdieniskai realitates izpratnei. Ostas tikumi nav gluzi augstakais tikumi-
bas paraugs, gluzi ka demokritija, saskana ar “Valsti”, nav labakais iespé-
jamais politiskais rezims. Tacu tie$i osta, tirgus vai Aténu agora ir
piemérotaka vieta filosofiskai sarunai, kas pretendé uz praktisku nozimibu.
Katabasis un anabasis ir metaforas, kas lasitaju sava zina sagatavos ari Alas
alegorijas izpratnei, savukart Alas alegorija izgaismo metaforu nozimi pir-
maja gramata.

Vel sis pasas sarunas beigis sarunbiedri bus veikusi ari anabasis, tas ir,
mérojusi celu augsup.

Kefala pasazas nozime

Nepieciesams sniegt isu un ilustrativu ieskatu” Kefala, Polemarha un
Trasimaha sniegtajas taisniguma izpratnés, lai varétu turpinat risinat pir-
mis gramatas nozimi darba “Valsts” konteksta. Jaatzimeé tikai, ka Platona
pétnieciba visbiezak uzmaniba pirmajai gramatai veltita netiek, labakaja
gadijuma tiek analizéts Trasimaha teiktais.

Saruna sakas turiga vira, Kefala, majas, kam Sokrats apvaicdjas par
dzivi vecumdienas: , Tiei no tevis es vélétos dzirdet, kads tas [cel§] izska-
tas tev pasam [..]. Vai [vecums] ir grats dzives posms, vai kas tev par to ir
sakams?” (Resp. 328¢). Kad Kefals savu sakamo pabeidzis, Sokrats atzistas,

¢ Sokrata un Glaukona meérkis, ierodoties Pirejas, ir jauns religiskais festivals — ie-
spé€jams, veltits trakiesu Meéness dievibai Bendidai (Bloom 1968, 441). Pirejas uztveramas
ar ka demokratijas centrs, jo tiesi tur izradita stipraka pretosanas Trisdesmit Tiraniem,
kas valdija Aténas péc to sakaves Peloponésas kara pret spartiesiem. Trisdesmit Tiranu
naksana pie varas 404. g. p. m. €. notikusi tikai paris gadus péc laika, kad Platons licis
Pirejas satikties Sokratam un vina sarunbiedriem (“Valsts”saruna datéta ap 411. g. p. m. €.)
(Bloom 1968, 440).

7 Raksta ierobeZota apjoma dél nav iespéjams pilna méra atainot sarunas detalas un
argumenticiju, tipéc jisamierinas ar to, ka tiek uzraditas pirmas gramatas galvenis témas.
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ka ir izbrina pilns (Rep. 329d-e). Izradas, ka Kefals izvélgjies runat par to,
ka, piekritot Sofoklam, vecumdienas vislabakais ir tas, ka cilvéku vairs ne-
nomoka kermeniskas iekares, ka ari par rakstura nozimi, lai saglabatu ap-
kartéjo cienu ari vecuma (Rep. 328e-329d). Nemot véra, ka Kefals savu
mantojumu ir vél vairak palielindjis, Sokrats pievérsas naudas témai: kas,
tavuprat, ir lielakais labums (agazhin), ko esi ieguvis no tik lielas bagatibas?
(Rep. 330d). Tas ir jautdjums par galéjo labumu, par to, ko Kefals vérte
visaugstak. Kefala atbildé ieskanas vairaki apgalvojumi (Rep. 330d-331b):
tuvojoties navei, cilvéku parnem bailes un rapes par Aida valstibu dzirde-
tiem stastiem, proti, ka tam, kas pastradajis netaisnibu, par to jasamaksa
sods péc naves. Kefals $aubas, vai §is bailes ir pazime vecuma planpriatibai,
vai, esot tuvu navei, arl sp&jai patie$am sajust to, kas sekos. Kefals atzist,
ka dzivo $ausmas, sagaidot launiko, un dél ta, par ko agrak sméjies, naktis
mostas no bailém ka bérns. Savukart tam, kas neko netaisnigu nav izdari-
jis, lidzas vienmér ir laba ceriba — ka Pindars lieliski sacijis — labaka aukle
vecumdienam. Nauda ir noderiga, lai neiekultos parados, neapkraptu citus,
nemelotu un varétu ziedot dieviem, proti, veicot “savu rékinu apkoposanu,
lai noskaidrotu, vai kidam nav nodarita netaisniba” (Rep. 330e). Nauda
sada veida, Kefals vélreiz uzsver rakstura nozimi, ir noderiga sapratigam
un kartigam, ar pratu apveltitam cilvékam. Sokrats saka: , Tas, ko tu saki,
Kefal, ir loti skaisti. Bet, ja rundjam par taisnigumu, vai més vienkarsi
apgalvosim, ka tas [taisnigums] ir patiesibas teik$ana (aletheia) un ta atdo-
Sana atpakal (apodidomi), ko kads ir panémis no otra, vai ari §ada riciba ir
reizém taisniga un reizém netaisniga?” (Rep. 331c). Kefals uzstaj, ka ja, sa-
vukart Sokrats vinu atspéko, noradot, ka atdot atpakal jukusajam vinam piede-
rosu ieroci nebutu taisnigi (Rep. 331c-d). Argumentu talak téva vieta parnems
Polemarhs, jo Kefals ir zaudéjis interesi un dodas veikt ziedojumu dieviem.
Svarigi pamanit, ka Kefalu neaizkavé un nepaklauj iztaujasanai. Cice-
rons uzskatijis, ka Sokrats demonstré cienu pret tradiciju un veciako paau-
dzi.® Sokrats piedava atspékojumu ar pieméru, tacu necensas izdibinat
Kefala uzskatu pamatojumu — iespéjams, ka Kefala gadijuma ir jau par vélu

8 Cicerons norada, ka Platons atzinis, ka tik vecu viru aizkavét nav pienacigi (Cicero,
Att. 4.16.).
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pieversties filosofijai.’ Tadejadi “Valsts” sakas ar Sokratam pretéja rakstura
un dzivesveida uzradiSanu: Kefals, lai ari min laba rakstura nepieciesa-
mibu, lielaku nozimi pieskir naudas iespéjai atbrivot no moralam dilem-
mam un bailém par pécnavi. Tacu Kefals to stasta nabadzigajam Sokratam,
kuram §adi izprasts taisnigums nebitu sasniedzams. Piters Steinbergers
(Steinberger) norada uz vairakam Kefala/Sokrata atkiribam: Kefalu biedé
nave, bet Sokrats to neuzskata par launumu (“Apologija”, “Kritons” u. c.);
Kefals aiziet, pirms sakusies filosofiska diskusija, bet Sokrats “Dzires” pa-
liek pedgjais lidz rita gaismai; Sokrats [dialektisku] sarunu uzskata par
augstako cilvéka spéju realizaciju, savukart Kefals tai pievérsas tikai ve-
cumdienas, jo citi prieki to atstajusi'® (Steinberger 1996, 189-192). Kefala
interese par filosofiju ir radusies, kad rimusas kermeniskas baudas, kas
norada uz vél vienu atskiribu no Sokrata motivacijas nodarboties ar filo-
sofiju. Darba “Valsts” tiks izmantots ari cits pretstats starp diviem téliem
— filosofu un tiranu, lai noraditu uz atskiribam meérkos, motivacija un ie-
spéjas but laimigam.

Petnieku viedokli par Kefalu atskiras. Dzalija Enasa (4nnas) raksturo
Kefalu ka prastu un aprobezotu cilvéku — tipisku naudas pelnitaju, pret
kuru Platona attieksme ir skaidra (Annas 1981, 19). Enasa norada, ka ,nav
parsteidzosi, ka cilvékam, kas doma par morali ka kaut ko aréju, isti nav
citu motivu rikoties morali pareizi ki vien bailes” (Annas 1981, 20). Ma-
nuprat, Platonam bija butiski filosofiska zina, ka jau minéts, sakt sarunu
par morili tiesi no aréjas perspektivas, tacu tas neparedz, ka vins nicina
Kefalu. Kefals ir internalizéjis kultarnormas un religiju, izveidojot rak-
sturu, kas veicina dievbijibu un taisnigumu veida, ka vin$ to izprot.

? Pauls Dirado (DiRado) uzskata, ka Kefala spéja atri nomainit sarunas kontekstu
(no biznesa uz draugam pienakosos) nozimé, ka Kefals, konfronticijas spiests, var vispa-
rindt, tatu no sarunas tomér aiziet, nevéloties rast filosofisku pamatojumu (DiRado 2014,
69-70).

10" Kefals, starp citu, atzist Sokratam, ka vecumdienas to parnémusi milestiba pret
sarunam, un aicina Sokratu viesoties biezak un sarunis iesaistit jaunatni (Rep. 328¢c-d;
kas ir, atsaucoties uz “Apologiju”, Platona Zests Sokratam — tradicionalo vértibu patriarha
un dieviem ziedotaja, Kefala, aicinajums Sokratam darit tiesi to, par ko vinu ar navi sodija
aténiesi).
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Kristofers Rivs (Reeve) uzskata, ka Kefals ir Platonam tikams personazs,
kura dzives gajumam tiek izradita tam pienakosa ciena (Reeve 1989, 6).
Kefalu ka tradicijas parstavi laba nozimé izprot ari citi pétnieki," tacu
sarunas interpreticijas médz atskirties — pieméram, Makki apsadz Sokratu
parak asa uzbrukuma Kefalam (proti, iztaujajot par naudu) un norada, ka
Kefala aiziesana no sarunas ir “adekvita, smalka atbilde Sokrata parpratu-
mam, ka Kefals ir méginajis sniegt definiciju”, un tas nekada gadijuma
nenorada uz moralu nepietiekamibu Kefala rakstura (Mckee 2008, 70). Es
vairak sliecos piekrist Rivam, sakot, ka Kefals reprezenté labi audzinatu,
sava zind mérenu, taisnigu, dievbijigu cilvéku, kas nav skolots filosofija un
tomér ir dispozicionéts rikoties tikumiski (Reeve 1989, 6-7). Vina bazas
par padarito un mégindjumi noslégt rékinus bus pretstata Trasimaha
pleonechein pozicijai — proti, méginajumiem iegut arvien vairak un vairak,
kas savukart ari iezimeés butisku pretstatu taisnigai dzivei gan sociala, gan
psihes perspektiva.

Un, ta ka pirmas gramatas sakums $kiet ka ,izskaitlota nevainiba [..],
kura darba uzdevums tiek risinats veida, kas skietami noliedz jebkadu [turp-
miakas sarunas] svarigumu” (Gould 2015, 256), ir butiski pamanit, ka tiesi to,
ko Platons rekomendés paideia sakara, vins jau isteno “Valsts” arhitektonika.

Polemarha pasazas nozime

4

Polemarhs uzskatams par vienigo filosofu, ar kuru darba “Valsts’
sarundsies Sokrats, tau nedz vina teiktais (atskiriba no Trasimaha), nedz
vina personiba'? (atskiriba no Kefala) nespélés butisku lomu darba “Valsts”
izvérsuma. Tacu Polemarha pasaza ir nozimiga cita aspekta — Sokrats,
atbildot Polemarham, saruna iesaista turpmakajai “Valsts” diskusijai
tundamentalus jédzienus.

1 Tpasi lidzas jau minétajam Rivam Makki (McKee 2008), Teilors (Taylor 1966) un
Beverslijs (Beversluis 2000).

12 Polemarha vards izprotams ka karakungs. Kad Sokrats ludz precizét, kada zina
taisnigais spés darit labu draugiem un kaitét ienaidniekiem, Polemarhs vispirms min mi-
litaro jomu (Rep. 332¢), péc tam finansialo (taisnigais cilveks ir labakais partneris tiesi
naudas lietas, Rep. 333b).
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Polemarha sniegtas taisniguma definicijas skan §adi: (a) taisnigums ir
dot katram to, kas tam pienakas®® (Rep. 331e); (b) taisnigums ir darit labu
draugiem, sliktu ienaidniekiem (Rep. 332a-b); (c) taisnigums ir darit labu
draugiem, ja tie ir labi, un sliktu ienaidniekiem, ja tie ir slikti (Rep. 335a).
Polemarhs ar Sokrata palidzibu pielago un precizé savu definiciju, nemot
véra Sokrata argumentus. Sokrats piedava (1) pirmo atspekojumu, izman-
tojot taisniguma salidzinajumu ar zechné; (2) otro atspekojumu, izmantojot
noskirumu starp zinasanam un skietamibu, un (3) treo atspékojumu, iz-
mantojot areté jédzienu. NeizvérSot argumenticijas analizi, kas paredzétu
Polemarha un Sokrata teikta saattiecinajumu, §i raksta ietvaros pietiekami
noradit, ka Polemarha pasaza Sokrats pirmoreiz mégina noskaidrot, vai
taisnigums ir analogisks citam prasmém, respektivi, vai tam ir domajams
savs priek§mets (ka, pieméram, arsta vai kapteina prasmei). Zechné jeb
prasmes analize liek Sokratam apsveért, ka katrai lietai ir kads tai atbilstoss
ergon, ko ta veic un var to veikt vai nu labi, vai slikti, pateicoties kadai tai
piemitosai vai nepiemitosai kvalitatei, proti, lietas izcilibai (arezé). Platona
pétnieciba apsvérumi par ergon pazistami ka funkcionala teorija, ko izstra-
dajis Gerasims Sants (ipasi izvérsta: Santas 2010). Vinaprat, Platons bave
savu morilpsihologiju, balstoties apsvérumos par ergon un areté, tapéc
funkcionala teorija ka interpretativs instruments ir viens no polisas/psihes
analogijas izpratnes fundamentiem.'

Ka redzams, starp Polemarha definicijam (b) un (c) notikusi butiska
sarunas filosofiska limena maina, un ir pétnieki, kas kritizé so Platona soli.
Taisnigums (un vispar étiska atticksme) vairs netiek balstita piederiba rela-
tivi arbitrarai grupai (savéjie/svesie), bet tai tiek mekléts abstraktaks pamats,
proti, vértibnoslogota klase, tas ir, labie un sliktie. Aleksandrs Tulins (7u/in)
norada, ka lasitdjs varétu sagaidit, lai Sokrats uzreiz izmantotu jédzienu

13 Ko tad Simonids teicis, jauta Sokrats. , Tikai to, ka ir taisnigi dot katram to, kas

tam pienikas” (Rep. 331¢). Ka noradits filosofa un tulkotaja Paula Sorija (Shorey) piezi-
més darbam “Valsts”, Simonida fragmentos §ads formuléjums nav atrodams (Plato 1969).

" Funkcionalas teorijas kritisks izvértéjums atrodams, pieméram, Reicelas
Singpurvalas (Rachel Singpurwalla) raksta “Are There Two Theories of Goodness in the
Republic? A Response to Santas” (Singpurwalla 2008).
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agathos, tatu vins izvelas hréstos (noderigs, labu nesoss).” Tulins pienem, ka
Sokrats patvaligi parslid no Aréstos caur agathos uz dikaios, lai no utilitaras
(jeb vinpus moralas, non-moral) pozicijas pietuvotos moralai (Tulin 2005,
285-286). Nepiekritot Tulina uzskatiem par utilitaru iepreti moralai nosta-
jai, vina pamanita jédzienu nomaina tomér palidz skaidrak ieraudzit celu, ko
Platons meéro, lai saistitu ikdienisku, acimredzot sabiedriba parstavétu iz-
pratni par taisnigumu ar taisnigumu ka labumu pasu par sevi, ko pieprasa
Glaukons un Adeimants (taisnigums auto kath’hauto Rep. 358b). Polemarha
teiktais piedava ari iespéju pieteikt patiesibas un skietamibas noskirumu, kas
atklasies ka ipasi butiska téma gan “Valsti” sniegtas paideia jeb moralas au-
dzinasanas, rakstura veidosanas analiz€, gan lidzibu un alegoriju izveidg, ko
Sokrats piedavas ka boétheia jeb palidzibu, lai pietuvotos Laba idejas izprat-
nei un vienlaikus raksturotu filosofu meérki un nodarbosanos.

Manuprat, Sokrata piedavatais psihes ergon arguments'® ir pareizs ko-
péja ergon shéma, bet tas nav patiess, tacu tas nav patiess pagaidam, jo tam
trakst satura, proti, — jédzieni “taisnigums”, “psihe” un zinama méra ari
“laime” pagaidam — pirmas gramatas robezas — ir tuksi.

Trasimaha pasazas nozime

Trasimaha téls un teiktais ir interpretéts loti dazadi," jo vina piedava-
tie argumenti ir pietickami izaicinosi un komplicéti, lai piesaistitu

15 Ari morila nozimé labs, tau ta nav pirma konotacija.
16 Psihes funkciju/ergon arguments (Rep. 353d-354a).
1. Lietas izciliba ir tas, kas Jauj tai paveikt savu funkciju labi.
2. Psihes (psyche) funkcijas ir lietu kartosana, valdisana, domasana (epimeleisthai
kai archein kai bilesthai) un dzivosana (zén, Rep. 353d).
3.Taisnigums ir dvéseles izciliba.
4.Taisnigums dod iespéju dvéselei labi dzivot (un paveikt paréjas funkcijas).
5.Tas, kurs dzivo labi, ir laimigs.
6. Taisnigais ir laimigs, netaisnigais — nozelojams (Rep. 354a).

7" Noderigs ir T.D.J. Capela (Chappell) autoritativais raksts par Trasimahu , Trasima-
ha tikumi”. Taja Capels apraksta septinas (un vél &etras iespéjamas) piecjas Platona pétnie-
ciba, méginot pozicionét Trasimaha nostaju visparigaku teorétisku ideju klasta (Chappell
1993, 2-3). K4 jau raksta saikuma mingju, sliecos piekrist Viljamsa tézei, ka caur Trasimaha
poziciju Platons prezenté amoralu nostaju, vienlaikus piekritot Riva interpretacijai, ka Tra-
simahs censas argumentét par labu dabiskajam tiesibam (Reeve 2008, 87-94).
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pétnieku uzmanibu. Raksta, kas nav veltits Trasimaha argumentacijai per
se, robezas nav iesp&jams sniegt vina teikta analizi, var vien noradit uz
Trasimaha pasazas nozimi “Valsts” filosofiskaja konteksta.

Paturot prata tikko minéto atrunu, tomér isi jaieskicg, ko un ka Trasi-
mahs pasaka. Tas izdarams, noskirot ta saucamo koberento Trasimaha teoriju'
no tekstudlas Trasimaha teorijas (Klosko 1984, 7-8). Skatot tekstualo liecibu,
Trasimahs apgalvo, ka: (1) taisnigums ir stipraka izdevigums (kreittonos sym-
pheron, 338¢); (2) taisnigums ir likumpaklausiba (z2s nomos ehasté hé arbe pros
toi autéi sympheron; to tés hathestéhyias arhés sympheron, 338e); (3) taisnigums
ir otra labums (a/lotrion agathon, 343c). Trasimahs pats bez Sokrata palidzi-
bas spéj trizreiz precizét (vai mainit — atkariba no interpretacijas) savu vie-
dokli.”” Vins, ka pienakas agon logon, jau ir sagatavojis savu sakamo (Rep.
336b), novérojis Sokrata metodi un apnémies to kritizét (Rep. 336b-c). Pla-
tona atveidotais Trasimahs, domajams, ir orators Trasimahs no Kaledonijas
(musdienu Turcija), tapéc, nemot véra Aténu istenoto imperialismu, daléji
ticams varétu bat Vaita (White) skaidrojums — Trasimahs skiet tik naidigs,
jo vins deskriptivi noradijis uz faktiem péc aténiesu iebrukuma Kaledonija,
proti, ka netaisnigums atmaksajas (White 1995, 223, 321-323).

Manuprit, svarigakos vardus, kas atbalsosies viscaur darbam “Valsts”,
Platons sev raksturiga fascin€jo$a un ironiska gajiena piespéléjis tiesi Tra-
simaham. Pieprasot, lai Sokrats pats sniedz atbildi uz jautajumu, kas ir
taisnigums, Trasimahs aizliedz Sokratam atbildét noteikta veida — ka tais-
nigums ir vajadzigais (déon), noderigais (hophelimon), pelnu vai labumu
nesoSais (lysithelon, kerdaleon) vai izdevigais (sympheron). Sada veida atbil-

des Trasimahs nodévé par plapam (b0Log, Rep. 336b-d). Tacu, pirmkart,

8 Ar koherento teoriju domitas pétnieciba pastivosas konfliktéjosas Trasimaha
teikta interpretacijas, kas viena vai otra veida piedévé Trasimaham koherentus uzskatus,
skat. 17. un 19. piezimi.

9" Petnieku vid, kuri Trasimaha teiktaja saskata konsekvenci, ir Kerferds (Kerferd
1947, 1964), Sparsots (Sparshott 1966), Harisons (Harrison 1967), ka ari Enasa (Annas
1981). Spilgtak poziciju, ka Trasimaha definicijas nav koherentas, pauz Magvairs (Maguire
1971), kam piekrit ari Klosko (Klosko 1984) un Reicela Barnija (Barney 2006).

2 Vesturiskas liecibas, runu fragmenti, ka arf atsauces uz oratoru Trasimahu citu
autoru darbos apkopoti darba “The Older Sophists” (Kent 1972).
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ving pats taisnigumu definé ka stipraka izdevigumu, un, otrkart, izdevi-
gums jeb tas, kas nak par labu, bus viens no butiskakajiem kritérijiem, lai
definétu taisnigumu gan polisa, gan psihé pat tiktal, lai izpelnitos autori-
tativa pétnieka aizstavibu tézei, ka ari Laba ideja Platona eidologija sapro-
tama caur jédzienu izdevigais (advantageous, Penner 2007).

Varas tému, kas caurvij “Valsti”, ari aktualizé Trasimahs. Lielaka prob-
lema, ar ko Sokrats konfronté Trasimahu (Rep. 339b-e), ir Trasimaha vie-
doklis, ka varas parstavji izdod sev izdevigus, nevis neizdevigus lemumus
(pirma definicija, taisnigums ka stipraka izdevigums) un ka taisnigums ir
but likumpaklausigam (otra definicija), proti, istenot to, ka otrs (varas par-
stavji, nevis més paréjie) iegust sev labumu (tresa definicija, taisnigums ka
otra labums). Proti, ja varas elite (teiksim, nejausi) izdotu likumu, kas vi-
niem pasiem nav izdevigs, tad nepiepilditos nedz (1), nedz (2) definicija.
Pie varas esosie tada gadijuma nebutu “stiprakie”, jo neiegutu sev izdevigo,
ka ari sekosana likumam nebutu “taisnigums”, proti, izdeviga stiprakajam
(likumdevéjam). Varétu domat, ka ari (3) definicija izraditos nepareiza, jo
neizdevigi izdotu likumu gadijuma, tas ir, likumu, kas nekalpo likumdevéja
interesém, ievéro$ana (kas atbilst (2) definicijai) isteniba, iesp&jams,
sniegtu labumu tiesi likumpaklausigajiem, nevis likumdevéjiem, un lidz ar
to nebutu “otra labums”.

Saruna izskan risindjumi: vai nu taisnigs ir tas, ko valdnieks uzskata
par sev izdevigo (Rep. 340a-b; piedava Kleitofons un Polemarhs), vai nu
valdnieks stingra $§i varda nozimé nekladigi pienem likumus, kas ir vina
interesés (Rep. 340d—341a). Tacu ierasts runat par valdnieku ikdieniski,
gluzi ka par arstu, kas kladas, bet més to joprojam saucam par arstu (Rep.
340d-341a). Trasimahu interesé tikai valdnieks stingra nozimé, proti, tads,
kas nekludas, lai saglabatos vina sniegtas definicijas, tacu vienlaikus vina
pozicija ir realistiska — Trasimahs pretendé pateikt, ka ir isteniba, proti, ka
taisnigums ir stipraka izdevigums, nevis definét abstraktu valdnieku kada
teorétiska disputa. Manuprat, ipasi izgaismojosu interpretaciju piedava
Rivs (Reeve 2008). Vins izmanto noskirumu starp empirisko, faktisko si-
tuaciju un teorétisko limeni, lai pieraditu, ka Trasimahs skatas uz pasauli
empiriski. Jautajums, kas interesé Trasimahu, ir jauzdod par faktisko
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situaciju: vai §is konkreétais likums ir reali likumdevéjam izdevigs? Ja tas ir
izdevigs, tad likumdevéjs Sobrid ir stiprakais (un to varétu dévét par em-
pirisku secindjumu). Ja tas nav izdevigs, tas likumdeveéjs Sobrid ir vajakais.
Rivs sauc to par empirisko jeb dabisko definiciju, e-apgalvojumu (iepreti
teorétiskam jeb konceptudlam apgalvojumam). Tatad valdnieks ir e-vald-
nieks, kurs ir e-stipraks un izdod e-likumus (Reeve 2008, 87). Iepreti tam
izteikums, ka “valdnieks stingra nozimé nekladigi pienem likumus, kas ir
vina interesés”, izprotams ka t-apgalvojums (jeb teorétiskais apgalvojums).
Trasimahs tad raksturotu t-valdnieku, kas ir t-stipraks un izdod t-likumus.
Lai gan varétu but, ka cilvéks vai cilvéku grupa ir t-valdnieks jeb atrodas
varas pozicija, t-valdnieks var nebut e-valdnieks jeb e-stiprakais, proti,
tads, kas isteno savas intereses. “E-valdnieki ir, visparigi runijot, stiprakais
elements valsti,” secina Rivs (Reeve 2008, 89). Attiecigi e-stiprakais var
nebut t-valdnieks utt. Tadéejadi tas, kas péc Trasimaha otras definicijas
nominali jeb lingvistiski var tikt nosaukts ka likumigais, var nebut faktiski
taisnigais, proti, tas neisteno stipraka izdevigumu. Toties, ja likumi ir iz-
doti pareizi, tad vards “taisnigums” attieksies uz to, kas ir faktiski taisnigs,
proti, izdevigakais stiprakajam.?* E-stiprakais var but ari likumparkapéjs,
kam izdodas izvairities no soda, proti, istenot savu izdevigumu, tatad sava
veida taisnigumu. Tadéjadi visi, kas tikusi piekrapti, ir istenojusi likumpar-
kapéja intereses un istenojusi otra, tas ir, faktiski stipraka, labumu. Spilg-
takais piemeérs, ko Trasimahs piedava, ir tirans (Rep. 344a-c), jo vinam ir
vienpersoniska vara, vin§ nav kaut kads valdosais elements valsti, bet gan
individs, kuram ir lidzekli un iespéjas, lai tiesam butu empiriski stiprakais;
vins, péc Trasimaha domam, ir perfekti netaisnigs. Tirans neaprobezojas
ar to, ka parkapj kadus likumus; vins nojauc tos visus un acumirkli rada

jaunus, paslépjoties aiz tikumu “énu skices™ (

Rep. 365c¢), un pasludina par
taisnigu to, kas vinam ir izdevigi.

21 Rivs izmanto $o domugajienu, lai paraditu, ka Trasimahs nav konvencionalists,

bet naturalists (Reeve 2008, 87-94), kas sasaucas ar “Likumos” aprakstito taisniguma ka
stipraka izdeviguma definiciju, kas raksturota ki “ton physei eron tou dikaion”.

22 Enu skice (skiagraphia) varétu bt ziméjums perspektiva, kas rada iespaidu par
trisdimensionalitati (Bloom 1968, 447). To piesauc Glaukons, kad censas raksturot ne-
taisnigo cilvéku, kas visiem izliekas taisnigs, jo vienmér izvairas no soda.
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Ka redzams, Trasimaha pasaza piedava vairakus butiskus apsvérumus
par varu: varas pozicija var but noskirama no ta, kam pieder ista vara; iz-
devigums jeb tas, kas nak par labu, tas, kas ir kada/kaut ka interesés, ir tas,
péc ka visi tiecas; likumpaklausiba saglaba un uztur sistémas darbibu.
“Valsts” paréjas devinas gramatas lasitdjs pamazam atjautis, ka taisnigums
Sokrata piedavataja izpratné sniegs vislielako labumu jeb izdevigumu cil-
vekam un polisai un tiesi $is aspekts motivés taisnigumu istenot; pie varas
esoSo mérki ir dazadi, un tikai tie, kuru mérkis bus kopéjais labums (tais-
nigums), bis atzistami par piemérotiem varas pozicijai (bet vini var neat-
rasties pie varas, ja apstakli tam ir nelabveligi); likumi ir nepiecie$ami, lai
organizétu tadas polisas un raksturu izveidi caur paideia, kas veicina ko-
péjo labumu ki meérki un nodrosina meérka izpildi.

Tacu Trasimaha pasaza piedava skatit taisnigumu tikai bagatibas un
varas konteksta, kurd viena ieguvums automatiski nozimé otra zaudéjumu
(Barney 2006, 46—-47), kas neatstdj vietu nekada cita veida vértibam, kuras,
iesp&jams, ta saucama zero-sum situacija nav vieniga perspektiva. Trasimaha
pasaules uzskatam ir alternativa, kas atklasies talakaja “Valsts” saruna.

Pirmas gramatas tematika

Platona “Valsts” tikusi dévéta par “lielako, originalako un visdrosmigak
izvérsto darbu filosofija — kadu pasaule jebkad redzgjusi” (Burnyeat 2022, 147).
Tacu $o raksturojumu darbs izpelnijies ne jau ta pirmas gramatas dél. Tema-
tiski pirma gramata sasaucas ar citu Platona korpusa darbu — “Gorgiju”, kura
darbojosais Kallikls reizém uzskatits pat par Trasimaha ekvivalentu (pieme-
ram, Shorey 1969, 64). Kapéc tad rakstit jaunu pirmo gramatu, nevis turpinat
“Gorgiju”? Domajams, ka atbilde ir visai skaidra, izlasot “Valsti”lidz galam un
pamanot neskaitamos veidus, kados Platons “verbali anticipé” vélakos sarunas
pavérsienus. Tas dévéts par Platona proleptisko stilu (Tulin 2005, 280).%

% Par prolepsis metodi Platona “Valsti” skat. ari Carlza Kana “Proleptic Compo-

sition in the ‘Republic’, or Why Book I Was Never a Separate Dialogue” (Kahn 1993),
ka ari, manuprat, unikali izgaismojoso “Valsts” interpretaciju Norberta Blosnera raksta
“The City-Soul Analogy” ar maldinosi specifisko nosaukumu, lai gan autora apsvérumi
parsniedz analogijas analizi (Blossner, 2007).
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Kopuma saruna ar Kefalu rosina lasitaju domat par savu dzivi pabeig-
tas jeb izvértéjamas dzives konteksta, ka ari novieto taisnigumu loti prak-
tisku jautdjumu loka — proti, ka labak dzivot? — un §is tematiskais bazéjums
ir butisks, lai izprastu tadus neskaidrus jautdjumus ka, pieméram, kapéc
japieruna vai pat japiespiez valdit tos, kas to nevélas, vai ari kiapéc taisni-
guma témas apspriesana iezogas jautdjumi par navi. Kefala maja klast par
vietu, kur risinas filosofiskas sarunas, gluzi tapat ka uznéméju un amat-
nieku “majas”, vinu paveiktais un buvétais polisa dos iespé&ju, pamatu un
nodrosindjumu filosofu darbam polisas laba.

Nemot véra Platona aprakstitos raksturu veidus jeb dispozicijas — ti-
mokratisko, oligarhisko, demokratisko, tiranisko,* Kefala iespg&jams pama-
nit demokratiska cilvéka iezimes (vina iekares ir mainigas, tacu nav
mezonigas); Polemarha interesé par militaro un finansialo jomu spogulojas
timokratiskais un oligarhiskais; savukart Trasimaha fascinacija ar tiro varu,
neskatoties uz citim vértibam, iezimé tiraniska téla pirmo uznacienu. Ta-
déjadi Trasimahs ir pretstats “Valsti” attistitajam filosofa télam jautdjuma
par varas saturu un pie varas eso$o mérki.

Kefala un Polemarha atsauk$anas uz Pindaru, Sofoklu, Simonidu un
citiem norada lasitdjam uz realitati, kura atbildes uz butiskiem jautaju-
miem tiek meklétas dzejdaru veikuma un plasak — kultara. Ta ir realitate,
kas Platonam skitis pietiekami svariga, lai pieraditu tas izaicindjumu filo-
sofijai. Sokrats iztauja dzejdaru teikto un, pat dzirdgjis tradicija balstitas
atbildes, norada sarunbiedriem, ka joprojam nezina, kas ir taisnigums. Ne-
reflektétas attiecibas ar tradiciju (un, skatoties no musdienu perspektivas,
— ar informaciju publiskaja telpa) klas par vienu no “Valsts” svarigakajam
témam. Tac¢u, Sokratam rundjot par labako paideia izveidi, ka ari aprakstot
polisas iedzivotajus, kas nodarbojas ar amatniecibu un tirgo$anos, ieskanas

2 Lai ari jautdjums parsniedz §1 raksta robezas, janorada, ka sliecos piekrist Ferari,

kurs iebilst tradicionali Platona pétnieciba pienemtajam uzskatam, ka “Valsts” astotaja
un devitaja graimata analizétas dazadas (vesturiski vairak vai mazak akuratas) politiskas
iekartas. Ta vieta redzams, ka analizétas dazadas dispozicijas, kas paskaidro dazadu cil-
veku motivaciju politika, turklat jainem veéra, ka uzskats, ka demokratija valda demokrati,
bet timokratija timokrati, ir parak vienkar$ota Platona interpreticija, kas nonak daudzas
pretrunas (Ferrari 2005, 65-77).
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Kefala — nefilosofiska rakstura — iespéjama tikumiska dzive, proti, tikums
nav tikai dialektiska cela gala iznakums, tam var but ari nereflektéts iera-
duma, likumpaklausibas u. c. pamats, kas ir pietickami respektéjams. Ke-
fala téls simbolizé Platona duilo attieksmi pret nereflektétu dzivi un
mikstina dzejdariem veltito kritiku.

Savukart Trasimaha pozicija, ka taisnigums neatmaksajas un ka visus
cilvekus pamata motiveé tikai vélme iegit arvien vairak jeb pleon echein
arguments,” nezaudé savu speku ne ta saucamaja Glaukona izaicinajuma,
jo ari Glaukons tic, ka cilvékus motivé galvenokart pleonexia, ne Platona
polisas/psihes analogija. Psihé un polisa lidzas pleonexia paradisies citi mo-
tivatori, diferencéjot psihes un polisas uzbuvi un aktivitati, tacu japatur
prata, ka pleonechein netiek parvaréts un turpina but akurats psihes (ari,
iespéjams, polisas) raksturojums noteikta stavokli.

Manuprat, pirma gramata ir literari meistarigs prieksvéstnesis darba
butiskakajiem filosofiskajiem mezglpunktiem. Ta ne tikai situé jautdjumu
par taisnigumu dzivotaja [lasitaju] realitate, bet ari izaicina ikdienas mo-
ralos prieksstatus un parliecibas. Pirma gramata kalpo ari ka resurss, lai
labak izprastu Sokrata motivaciju runat par vienu vai otru t€mu paréjas
gramatas, ko vin§ ne vienmér paskaidro. Savukart sarunas iemesls nereti
var palidzét izprast sarunas saturu.

Visbeidzot pirma gramata uzdod ari skietami neatrisinamu miklu.
Kapéc Platons ataino Trasimahu, vina amoralos uzskatus un nesavaldigo
raksturu, ja reiz uzskata, ka, sastopoties ar sliktu pieméru, jauniesi to ne-
apzinati uznem sevi gluzi ka dzivnieki, édot zalumus indiga plava, ta vieta,
lai uzaugtu, skaistu un célu pieméru apnemti un censoties tiem lidzinaties
(Rep. 401b-d)? Kapéc laut Trasimaham izcelties tik spilgti, vienlaikus
“Valsti” argument€jot par labu /idzigu dzejdaru radito télu cenzarai? Tacu
ta vietd, lai So, pieméram, sauktu par “pirmas gramatas paradoksu”, to ie-
spéjams izmantot ka vienu no argumentiem, lai vél vairak minimizétu

» Trasimaha teiktajam, ka visi grib parspét cits citu un iegtt arvien vairak, Sokrats
piedava atsauk$anos uz zechné, proti, ka tas, kur§ parvalda zechné, necensas parspét citus
zino$os (Rep. 349b-350c). Analogiski taisnigais necenstos bit taisnigaks par citiem (tas
nav iesp&jams), bet netaisnigais vienmer censtos biit visnetaisnigakais.
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“Valsts” kritiku®® sacelto jezgu ap, ka vini to déve, Platona politisko prog-

rammu un ta vietd mudinatu lasitajus visbeidzot bez aizspriedumiem pie-

vérsties pasam darbam, ko tas noteikti ir pelnijis.
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THE ROLE OF BOOK I IN DISCUSSING JUSTICE IN
PLATO’S REPUBLIC

Abstract

“Yesterday I went down to Piraeus with Glaucon, son of Ariston [...]”
starts the first book of “The Republic”. Investigating this going down or
katabasis makes the going up or anabasis present in “The Republic’s” dis-
cussion clearer. What is the role of beginnings? It is the most important
part of everything (Rep. 377d).

'This article shows how Socrates’ conversations with three interlocutors
— Cephalus, Polemarchus, and Trasymachus — introduce the main big
themes of the remaining nine books, namely, the role of a character in
ethics, the distinction between knowledge and seeming, the terms techné
and eudaimonia with implications for the concept of virtue, as well as
jump-starts the question about the importance of unreflected cultural in-
fluence in one’s life. It might be paradoxical for some readers to find the
first book seemingly contradicting the rest of the work concerning Plato’s
attitude towards culture and arts.

Firstly, the article addresses the question of the origin of the first
book, namely, if it is an artificial addition or an intended beginning to the
discussion of “The Republic,” supporting the latter claim.

Secondly, the article touches upon the subject of Plato’s use of meta-
phors, choice of settings, and interlocutors, especially in the case of the
first book. Katabasis and anabasis, as mentioned earlier, are metaphors that
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will also prepare the reader for the allegory of Cave, while the allegory of
Cave sheds light on the meaning of the metaphors in the first book.

At the end of the same conversation, the interlocutors will also have
made anabasis, making their way upwards.

Thirdly, a concise overview of the first book is offered, intending to
elucidate the Republic’s main themes as they are revealed. The first book
announces itself as an introduction to further discussion. It serves as a
reason for gaining a deeper understanding of justice because it prepares
the ground for considering justice as the most crucial practical concern:
the question of what constitutes a good life. Already in the dialogue Gor-
gias, Socrates has said that “the most beautiful of all studies [is] [...] what
a real man should be and what he should do[...]” (Grg. 487¢-488a). In the
fourth book of the Republic, he will clarify the role of justice in human
character: justice is the virtue that makes all other virtues possible, or
virtue as such (Rep. 433b-c), and he will provide an apologia for justice
from a cosmic perspective (book ten of the Republic). The first book gains
its importance precisely because it introduces the reader to an everyday,
unreflected understanding of justice while simultaneously revealing the
importance of justice for any person’s reflection on their own life and that
of society.

Fourthly, the author starts to reflect on the philosophical and artistic
meaning of Plato’s choices. The article concludes by pointing out an ap-
parent controversy between the first book and the rest regarding cultural
influences and Plato’s widely known views on the censure of arts, which
he seems to disregard himself by portraying Trasymachus. Another con-
troversy might be concerning the figure of Cephalus, Plato’s ambivalently
interpreted attitude towards him, and what he represents (unreflected yet
virtuous enough character). In the end, it is suggested that readers might
benefit by distancing from oversimplified ideas such as “Plato’s political
program,” etc., and reveal for themselves deeper levels of The Republic
that Plato engines at the very beginning of the book.

Keywords: Plato, The Republic, Prolepsis, Cefalus, Trasimachus.
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SANSKRITS — SKIETAMI MIRUSI DIEVU VALODA
AR STATUSU

21. gadsimta, laikd, kad pasaules procesi ir tik strauji, ka savstarpéja komunikacija
tiek arvien vienkarsota un paatrinata, laikd, kad maksligais intelekts var parspét cilveku
vina varésand, sanskrits ka viena no senajam un klasiskajam valodam indoeiropiesu
valodu saimé var lepoties ne vien ar savu talo pagatni un bagatigo korpusu, bet ari ar
statusu un lietojumu (ari mutvirdos) vél Sodien. lespéjams, par dievu valodu dévétais un
reizém par mirusu sauktais sanskrits patiesi izpelnijies So veiksmi kadu pardabisku speku
rezultita, iespéjams, veiksmi nodrosina seno tekstu nestais kultiras un étikas mantojums,
tacu, iespéjams, gluzi vienkarsi apzindti nacionalds kustibas centieni nodrosindajusi
sanskritam Sadu ilgmazibu. Saskana ar Indijas Republikas Konstiticiju sanskrits atbilst
izglitibas valodas statusam, kas ir gana augsts (4. limenis no 12), kamér citas klasiskis
valodas ir teju izzudusas vai apdraudeétas.

Atslégvardi: sanskrits, kultiras un étiskais mantojums, valodas politika, valodas
situacija, EGIDS skala.

levads

Klasiska seno védisko tekstu valoda cauri gadsimtiem tikusi apspriesta
un aplakota no visdazadakajiem skatpunktiem — sakot ar védisko un jogas
praksu tradicijas celu, kas nu jau labu laiku plesas talu arpus musdienu
Indijas teritorijas, beidzot ar Indijas Republikas valodas politikas
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centieniem sanskritu izmantot nacionalpolitiskiem mérkiem. No visim
klasiskajam valodam sanskrits izcelas ar savu senumu un milzigo tekstu
apjomu (Vedas, Upanisadas, Puranas), kas sakotnéji mutvardos tapis par
visdazadakajam témam — vésturi, mitologiju, étiku, filozofiju, ka ari mate-
matiku un zinatni (Singh 2015, 67; Tewari 1983, 121; Pozarnova 2018,
223).'Ta ka veésturiski sanskritu saista gan ar senas védiskas kultaras étisko
mantojumu, gan hinduismu un vélak ari citam religijam (budismu, dzai-
nismu), to médz dévét nevis par valodu, bet par religiski filozofiskas domas
izteiksmes lidzekli. Mirusi valoda — ari ta médz teikt, ta¢u zinima meéra
§is svéto tekstu valodas kults turpina dzivot. Kameér dazadi jogas praksu
specialisti cinas par “pareizajiem” nosaukumiem un garumzimeém tajos, zi-
natnieki visa pasaulé péta sev pieejamos teorétiskos materialus, studenti
turpina apgat valodu un tas mantojumu, priesteru kastas parstavji Indija
parvalda sanskritu gan rakstos, gan mutiski un Indijas Republikas Konsti-
ticija ir parapéjusies par gana augstu statusu $ai $kietami mirusai valodai.

Laika linija

Par tik seniem laikiem, kadi saistimi ar sanskrita radanos un attistibu,
var runat tikai minéjumu forma un tiek uzskatits, ka sanskritu attistijusi
ariedi un ka ta pirmsakumus var saistit ar Rigvédas sacerésanu aptuveni
1500. g. pr. Kr. So senako sanskrita traktatu saista ari ar brahmanisma fi-
lozofijas aizsakumiem, kas vélak pienémusi hinduisma veidolu (ari mis-
dienu pétnieki dalas divas grupas — vieni sanskritu sauc par seno hinduisma
religijas valodu (Singh 2015, 67), tacu citi specialisti ir parliecinati, ka
hinduisms ir religija, kas radusies vélak, un ka sanskrits primari ir visparéjs
kultaras un étikas mantojums). Klasiskais sanskrits ir ari lielo eposu (IMa-
habharata, Rimajana) valoda, un tie ir datéjami ar 400.-300. g. pr. Kr.
(Preston 2001, 104; Pozarnova 2018, 223). 2. gs. pr. Kr. sanskrita tapa jogas
kultaras telpa labi zinamie klasiskie Patandzali komentari un Panini sans-
krita gramatika, kas joprojam tiek uzskatita par sanskrita kanonu (Ralfs et
al. 1998, 130; Pozarnova 2018, 224). Lai ari sanskritu uzskata par domi-
néjoso kultaras valodu pirmskolonialaja Dienvidazija arpus persiesu
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valdijumiem (Pollock 201, 392), vélakajos gadsimtos ta partrauca savu at-
tistibu ka dzivas komunikacijas valoda, tacu turpindja saglabat savu ie-
tekmi, kas bija pietiekami spéciga, lai sanskritu izmantotu ka
nacionalpolitisku lidzekli un pat méginatu to ieviest ka jaunas republikas
oficialo valodu.

20. gadsimta sanskrita tika sarakstits daudz darbu, tacu tiem nebija
augstas literaras vértibas, jo galvenais rakstiSanas mérkis bija demonstrét
savu elitdro spéju rakstit sanskrita (Madhav, Tripathi 2000, 192), tacu tas
jau sen vairs nebija klasiskais sanskrits. Tolaik bija viegli apgut tadu sans-
kritu, kada rakstija Sie autori, jo valoda tika vienkar$ota un pielagota, un
katra autora sanskrita bija jatama tas valodas ietekme, kura vin$ primari
runaja (Madhav, Tripathi 2000, 199). Savukart klasiska sanskrita zinasanas
(ne velti to dévéja par dievu valodu) turpinija glabat augstakas kastas par-
stavji — priesteri — attiecigi citiem $adas zinasanas iegut nebija lemts. Ari
Rietumu klasisko valodu pétniekus interesé klasiskais sanskrits, tacu iegut
patiesi autentiskas dievu valodas zinasanas nav tik viegli, jo priesteru un
pétnieku intereses un vértibas at$kiras (Carpenter 1992, 57; Pozarnova
2018, 223).

Nakamais sanskrita uzvaras gajiens saistaims ar laiku, kad Indija ieguva
neatkaribu un atdalijas no Pakistanas, jo valoda kluva par vienu no nacio-
nalas politikas rikiem. Kops neatkaribas iegu$anas laikiem Indijas sabied-
riskaja doma valda uzskats, ka hindi ir moderna valoda, kas veidojusies no
sanskrita, savukart Pakistania valda uzskats, ka urdu ir moderna valoda, kas
veidojusies no persieSu—arabu valodas, to maca bérniem jau skola (Vajpeyi
2012, 99; Pozarnova 2018, 231). Sis bija periods, kura no kopéjas tautas
valodas khariboli (Indijas ziemelos parstavéts dialekts) maksligi tika atda-
litas divas modernas valodas — hindi un urdu. Vienai valodai tika pielagota
sanskrita (dévanagari) rakstiba, savukart otrai — persie$u—arabu rakstiba
(Aneesh 2010, 87; Pozarnova 2018, 231). Pétnieku domas dalis, vieni
uzskata, ka tas bijis dabisks atdaliSanas process, savukart citi uzsver, ka tas
bijis apzinati virzits tautas skel$anas process. Pasi valodas runataji skola
apguto neap$auba, tapéc netveramas patiesibas mekléjumi paliek vien va-
lodas pétnieku, sociologu, vésturnieku un politologu interesu loka. Un, lai
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ari teorija, ka hindi saknes mekléjamas sanskrita pirmsiakumos, atrodama
pat skolu macibu lidzeklos, ir pétnieki, kas uzsver, ka moderna hindi (tada
hindi, kads reglamentéts Indijas Republikas Konstitacija) vésture ir pavi-
sam nesena (Khan 2006, 14; Aneesh 2010, 94; Vajpeyi 2012, 99; Pozar-
nova 2018, 231).

Tika darits viss iespéjamais, lai popularizétu hindi dévanagari rakstiba,
pieméram, dibinatas dazadas organizacijas, kuru uzdevums bija veicinat
hindi un dévanagari lietojumu. 1893. gada darbibu uzsaka Biedriba déva-
nagari rakstibas veicinasanai (Nagari Pracharini Sabha), savukart
1910. gada tika organizéta Hindi literatiras konference (Hindi Sahitya
Sammelan). Sadas organizacijas un to rikotie pasikumi virzija nacionilo
kustibu, kuras meérkis bija ieviest sanskritizétu un hinduistu parstavétu
hindi ka republikas nacionilo valodu (Dasgupta, Sardesai 2010, 87; Pozar-
nova 2018, 232).

Jaunajai, neatkaribu ieguvusajai indie$u tautai bija nepieciesama /ingua
Jfranca, jo britu ieviesto anglu valodu pagaidam parvaldija salidzinosi Saurs
lietotaju loks. Politiki satraucas, ka, lai ari komunikacija anglu valoda sek-
méja starptautiskos kontaktus, anglu valodas lietojums kavéja kultiras un
literaro progresu paréjas republikas dalas (Aneesh 2010, 95; Pozarnova
2018, 234). Diemzél augstakais statuss, uz kadu varéja pretendét sanskri-
tizétais hindi, bija oficialas valodas statuss, jo hindi ki nacionalo valodu
neatbalstija regioni, kuru iedzivotdju nacionala valoda bija cita (Brass
1994, 162; Pozarnova 2018, 234). Kad centieni nacionalizét hindi beidzas,
paradijas jauna ideja ar saukli Back to the vedas (‘Atpakal pie vedam’), un
§1s idejas mérkis bija par nacionilo valodu ieviest sanskritu, tadéjadi veici-
not kultarvésturiska mantojuma un tradiciju turpinasanu. Tomer 20. gad-
simta sanskritu parvaldija pavisam $aurs cilvéku loks, sanskrita gramatika
bija parak sarezgita un nespéja kalpot jaunis pasaules straujajiem meér-
kiem; ideja bija romantiska, tacu ne racionila, tapéc vienigais kompromiss
bija hindi sanskrita (dévanagari) rakstiba ka oficiala valoda (Aneesh 2010,
96, 97; Pozarnova 2018, 234).

Tacu hindi, kas no kadreizgjas tautas valodas tika puristiski “attirits”
no visiem persie$u—arabu cilmes vardiem, nebija piemérots lietosanai
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administrativaja parvaldg, jo taja truka daudz leksikas. Tapéc tika uzsakts
hindi sanskritizacijas process, proti, lietosanai 20. gadsimta vidé tika raditi
sanskrita cilmes jaunvardi (Aneesh 2010, 97, 98; Pozarnova 2018, 234).
Indijas Republikas Konstiticija joprojam sastopami sanskrita cilmes hindi
jaunvardi, kas nereti bija gari, lietosana neérti salikteni, kuros atbilstosi
meérkim tika savirknéti dazadi sanskrita vardi.

Valodas statuss

Tomer nevar noliegt, ka $o nacionalizacijas un sena mantojuma atgrie-
$anas centienu rezultatd Konstitacija nodrosindjusi senajai dievu valodai
gana augstu statusu. Proti, Indijas Konstitacija ir atzitas divas oficialas
valodas, kas ir hindi un anglu valoda, aiz tam ierindojas Statu oficialas
valodas, savukart Statu oficialajam valodam seko sanskrits un sindhu va-
loda. Attiecigi §is divas valodas ir atzitas Konstitacijas VIII nodala, tacu
tam nav oficiala statusa. Valodas atrasanas $aja sarakstd nodro$ina iespéju
valodai tikt atzitai ka pamatskolas un vidusskolas izglitibas valodai, tapat
valodas atrasanas Konstiticijas VIII nodala nepieciesamibas gadijuma pa-
redzéja tai centralas parvaldes aizsardzibu (Brass 1994, 175; Pozarnova
2018, 240). Sanskrits ir pieminéts ari citas Konstitacijas nodalas, piemeé-
ram, XVII nodalas pédéjas apaksnodalas 351. panta noradits, ka savienibas
pienakums ir popularizét un izkopt hindi ta, lai tas pilnveértigi kalpotu
visas Indijas komunikacijas jomas. Turklat ir uzsverts, ka hindi ir jaizkopj,
primari pilnveidojot to ar sanskrita leksiku, un tikai sekundari hindi ir
papildinams ar leksiku no citam valodim (Annamalai 2010, 218; Pozar-
nova 2018, 245). Tatad saskana ar Indijas Republikas Konstituciju sans-
krits ir atzita ka izglitibas valoda, un nepieciesamibas gadijuma valsts
parvalde So valodu aizsarga.

Konstitucionala atbalsta konteksta Indijas valodu un ari sanskrita
valodas situdciju var vértét ari péc vienas no biezak izmantotajam valodas
situicijas analizes skalam, ko 1991. gada izstradajis DzZo$ua Fismens
(Joshua Fishman) — ranzéta paaudzu lingvistiska péctecibas skala (Graded
Intergenerational Disruption Scale, GIDS), kas velak tika papildinata un
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izvérsta divpadsmit limenos (Expanded Graded Intergenerational Disruption
Scale, EGIDS):

0. — starptautiska (infernational) valoda,

1. — nacionala (national) valoda,

2. — provinces (provincial) valoda,

3. — plasakas komunikacijas (wider communication) valoda,
4. — izglitibas (educational) valoda,

5. —valoda attistibas procesa (developing),

6.2 — vitala (vigorous) valoda,

6.b — apdraudeéta (¢hreatened) valoda,

7.—valoda nomainas stadija (shifting),

8.a — navei nolemta (moribund) valoda,

8.b — gandriz izzudusi (nearly extinct) valoda,

9. — praktiski izzudusi (dormant) valoda,

10. — izzudusi (extinct) valoda (Druviete 2016, 19-22).

Attiecigi EGIDS skalas limeni, saskanoti ar UNESCO ,Pasaules
apdraudéto valodu atlanta” (UNESCO Atlas of the World's Languages in
Danger) uzskaititajiem valodu apdraudéjuma limeniem, nosaka, ka valodas,
kas atrodas statusa no 1.lidz 6.a limenim, uzskatimas par neapdraudétam
(safe), valodas, kuras atrodas 6.b limena statusa, uzskatamas par riskam
paklautam (vulnerable), valodas, kuras atrodas 7. limena statusa, uzskatamas
par jutami apdraudétam (definitely endangered), valodas, kuras atrodas 8.a
limena statusa, uzskatimas par nopietni apdraudétam (severely endangered),
valodas, kuras atrodas 8.b limena statusa, uzskatamas par kritiski
apdraudétam (critically endangered), bet valodas, kuras atrodas 9. un 10.
EGIDS limena statusa, uzskatamas par izzudu$am (extinct) (Sallabank
2012, 107; Druviete 2016, 20, 21).

Informacija par Indijas valodu skaitu dazados avotos var atskirties
simtos un pat tikstosos, tapéc ka par daudzam valodam joprojam nav
vienpritibas, vai ta ir valoda, vai dialekts. Summer Institute of Linguistics
pétijuma Ethnologue 2017. gada izdevuma raditaji vésta, ka Indija tikusas
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uzskaititas 462 atskirigas valodas, no kuram 448 ir dzivas valodas, bet 14 —
mirusas (jauzsver, ka sanskrits starp §im Cetrpadsmit valodam nav minéts).
Slgietami mirusi dievu valoda ierindojas EGIDS skalas 4. limeni (izglitibas
valoda) kopa ar tadam valodam ka bhodzpuru (kura, pieméram, runa teju
38 miljoni Indijas iedzivotaju), bisnubriju, ¢hatisgarhu, Cinas hakhu,
maru, paité un thado, dogru, gondu, hmaru, kasmiriesu, kokboroku, limbu,
magahie$u, mizo, Nagas ao, ¢okri, konjaku, liangmie$u, maramu, phomu,
rongmeju, sangtamu, sumi un tanghulu valoda, phakeé, rabhu, sambalpu-
riesu, santalu, sikimie$u un tamangu valoda (Pozarnova 2018, 247). Tapat
sanskrits lepni ierindojas starp valodam, kas nav apdraudétas.

Ja salidzinam sanskritu ar Eiropa plasi studétajam klasiskajam
valodam — sengrieku un latinu —, jasecina, ka sanskrita situacija ta
konstitucionala statusa dél ir nesalidzinami labaka. Proti, projekta
Ethnologue dati liecina, ka ne sengrieku, ne latinu valodai vairs nav neviena
runitaja, tacu sanskritu joprojam ari mutvardos parvalda aptuveni 14 000
runataju (lai gan nav zinams, vai $ie runataji ir priesteri, kuriem sanskrits
ir patiesi dzimta valoda, vai skaiti$ana aiz sanskrita varda slépti kadi citi
tam lidzigi dialekti) (Pozarnova 2018, 251). Attiecigi péc EGIDS skalas
gan sengrieku, gan latinu valoda atbilst zemakajam, 9. limenim, kas
nozimé, ka §is valodas ir teju izzudusas, turpretim sanskrits ierindojas
skalas 4. limeni ka izglitibas valoda (Simmons, Fennig 2017).

Secinajumi

Lai ka gribétos valodu saukt par mirusu, sanskrits tads gluzi nav. Ta
vai citadi savu celu tas turpina dzivot. Var tikai minét, kas ir §1 gara nemir-
stibas cela veiksmes atsléga — kads teiks, ka sanskrits dzivos tik ilgi, cik ilgi
pastavés védiskas kultaras vértibas, kads saskatis veiksmi neatkaribas na-
cionalas kustibas ietvaros, kad sanskrits, iespéjams, maksligi, bet tika gan
lietots, gan popularizéts. Kameér sanskritam bus ipasa vieta Indijas Repub-
likas Konstiticija, kameér tas turpinas kalpot izglitiba un kameér sanskritam
bus runataju skaits, tas saglabasies ne tikai ka sena kultaras un étisko vér-
tibu mantojuma valoda, bet ari ka pilnvértiga (lai ari gana sarezgita) valoda
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un leposies ar savu augsto statusu. Turklat, lai ari dievu valoda nav pare-
dzéta apgusanai arpus augstakas kastas, musdienas par atbilstosu samaksu
to var apgit teju ikviens — vai nu Indija, vai nu kada Rietumu universitates

klasisko valodu nodala.
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SANSKRIT — THE SEEMINGLY EXTINCT LANGUAGE
OF GODS WITH A STATUS

Abstract

In the 21st century, when global processes are so rapid that we have
to simplify our communication tools, in times when artificial intelligence
surpasses human abilities, Sanskrit, as one of the ancient and classical
languages in the Indo-European family, can be proud of its long history
and an enormous number of texts, as well as of its status and use still
nowadays. Likely, the language (called both — the language of gods and
extinct language) has achieved this success as the result of some supernat-
ural power, or the success is brought through centuries by the cultural and
ethical heritage of Vedic texts, or maybe it is a simple result of the inde-
pendence period national movement efforts. According to the Constitu-
tion of the Republic of India, Sanskrit has a relatively high status as an
educational language, while other classical languages are dormant or al-
most extinct.

Keywords: Sanskrit, cultural and ethical heritage, language policy, language
situation, EGIDS scale
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SOME INSIGHTS FROM BENJAMIN BERGMANN
(1772-1856), A PIONEER OF MONGOLISTICS AND
TIBETOLOGY, IN THE CONTEXT OF LATER WESTERN
ORIENTAL STUDIES

The genesis of Mongolian studies and Tibetology in Europe is closely linked to the
beginnings of Buddhist studies, becoming acquainted with the traditional religions of
Asian peoples, and the reception of ancient Indian and Chinese cultures. In addition, a
significant phase of this research took place in the Russian Empire, where scholars such as
Peter Simon Pallas (1741-1811), Heinrich Julius Klaproth (1783-1835), Isaac Jacob
Schmidt (1779-1847), and others contributed to the study of these fields. The Baltic-Ger-
man clergyman, historian, linguist, and orientalist Benjamin Fiirchtegott Balthasar von
Bergmann (hereinafter Benjamin Bergmann; 1772—1856), born to the family of Gustav
von Bergmann (1749-1814), who was the Lutheran pastor of the Araisi parish, is very
important in this context. His main work on Asian studies was the four-volume work
“Nomadische Streifereien unter den Kalmiiken in den Jahren 1802 und 1803 (Nomadic
Roaming Among Kalmyks in 1802—1803), published in German in Riga, which aimed
to shed light on the culture of the Kalmyks (a group of western Mongolian tribes — Oirat
settlers) living in the lower Volga region: ethnography, language, literature, religion, etc.
Considering the connection between the Kalmyks practising Tibetan Buddhism (Lama-
ism) and Mongolian and Tibetan spirituality, Bergmann’s work also sought fo explain
the nature of Lamaism, which is objectively linked to various aspects of the mythological
and philosophical tradition of ancient India, given that Buddhism arrived in Tibet from
India and moved from Tibet onwards to the Mongol lands. Bergmann interpreted all this
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material within the framework of his possibilities for obtaining information, within his
own worldview, and that of his contemporaries, sometimes putting forward new hypoth-
eses and breaking with these frameworks. In order to better understand the issues and
problems of contemporary Orientalism, it is necessary to become familiar with the insights
and mistakes of its pioneers — in this case, Bergmann — which have further developed
within the study of East Asian cultures and spiritual traditions both in terms of changing
perceptions of Buddhism, Hinduism, etc. and in terms af continuing mistakes in the con-
text of romanticised Orientalism, the search for Eastern exoticism, or the construction of
an Asian image adapted to a European worldview. This article looks at some of Berg-
mann’ insights more relevant to contemporary research and debate in comparative reli-
gious, literary, and folklore studies.

Keywords: Benjamin Bergmann, Kalmyks, Mongolian studies, Tibetan studies,
Buddhism, Lamaism, spiritual heritage of ancient India, the Jitakas, epic, Trimirti,
Shambala, Oriental studies

The Baltic German ethnographer, historian, linguist, and clergyman
Benjamin Bergmann (1772-1856) translated several Kalmyk texts and
noted his observations on Kalmyk-Mongolian-Tibetan folklore, epic her-
itage, domestic traditions, medicine, and the Lamaistic Buddhism shared
by Kalmyks, Mongols, and Tibetans. His remarkable four-volume work
“Nomadic Roaming Among Kalmyks in 1802-1803” (Nomadische Stre-
ifereien unter den Kalmiken in den Jahren 1802 und 1803) is still essen-
tial not just for the study of the Kalmyk culture, but in Mongolian and
Tibetan studies as well as the study of Lamaism, or Tibetan Buddhism (a
branch of Vajrayana [Tantric] Buddhism dating from around the 7* cen-
tury CE in Tibet) in general (Encyclopedia of Buddhism, Tibetan Bud-
dhism). Regarding the translation of certain works in the given context,
Bergmann was a pioneer in the entire Western tradition. Today, however,
his research is little known and partly forgotten. His importance continues
to be underestimated because concerning, for example, Mongolistics, Isaac
Jacob Schmidt (1779-1847) is generally regarded as the “founder” of
Mongolian studies as an academic discipline, while Bergmann’s equally
important achievements in this field, in some aspects made already before
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those of Schmidt, are often forgotten. Born in 1772 in Riga Governorate
of the Russian Empire (from 1796 onward, the Governorate of Livonia)
in Arrasch (now Araigi in Latvia) as the son of the Lutheran pastor and
collector of Latvian folklore Gustav von Bergmann (1749-1814), Berg-
mann grew up in his father’s study among books and manuscripts and was
taught by his father and tutors. Later educated at the Cathedral School
and Lyceum in Riga, at his father’s request, Bergmann began studying
Lutheran theology in 1791 in Leipzig, but in 1793, he transferred to Jena
(Buchholtz, 1911, p. 25). He then worked as a tutor in Riga for three
years, after which he went to Moscow in 1798 to try his luck. In 1802-
1803, Bergmann travelled to the Moravian colony of Sarepta in Russia,
from where he embarked on a research expedition to the Kalmyk-inhab-
ited steppes to study their ethnography, religion (Lamaistic Buddhism),
folklore (especially the oral epic heritage), domestic traditions, and medi-
cine. He spent 15 months with them, which resulted in his remarkable
four-volume work “Nomadic Roaming Among Kalmyks in 1802-1803”
(Nomadische Streifereien unter den Kalmiiken in den Jahren 1802 und
1803), published in Riga in 1804-1805. The work quickly became popular
in Western Europe and was translated into Dutch (Bergmann, 1820) and
French (Bergmann, 1825). In 1804-1806, Bergmann served as the pastor
in Rujen (now Rujiena in Latvia), in 1806-1814, as the pastor in Erlaa
(now Ergli in Latvia), and in 1814-1846, as the pastor back in Rujen. In
1816, he received a Ph.D. from the University of Dorpat (Universitit
Dorpat, now the University of Tartu in Estonia). He spent his old age and
died in 1856 at the manor of Blussen b. Wenden (now Blusu muiza near
Cesis, Latvia) (BBLd — Baltisches Biografisches Lexikon digital, 2023).
After returning to the Baltics, Bergmann also wrote studies on Baltic and
Russian history as well as an article on the origin of Lamaism from India.
He maintained regular contact with his former colleague, the outstanding
Buddhist researcher Isaac Jacob Schmidt, as evidenced by the many letters
by Schmidt addressed to Bergmann and now stored in the Academic Li-
brary of the University of Latvia.
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In Sarepta, Bergmann established close contacts with the local
Moravian community, mentioning the Moravian missionary Johann Con-
rad Neitz (1743-1815) as his teacher of the Kalmyk language and assis-
tant in reading Kalmyk literary heritage (Bergmann, Vol. 3., 1804-1805,
p- 18). However, just learning a language or “getting the feel” of the life-
style of representatives of another culture does not always help with un-
derstanding the world outlook of those people. Moravian missionaries
even adopted the Kalmyk style of dress and way of life to be accepted
among them. They also entered into numerous religious discussions with
Kalmyks. By doing so, they found, to their surprise, that the religion of
Kalmyks was not at all primitive. In fact, as representatives of a well-de-
veloped branch of Buddhist Lamaism, the Kalmyk nobility considered
established Christianity a primitive and restrictive religion. Moravian mis-
sionaries lamented that the educated Kalmyks declared their admiration
for Christianity only to add that they would like Christians to expand
their religious horizons and enrich their faith (Kohls, 1971, pp. 86-87).
Without a doubt, Bergmann felt this contrast; otherwise, he would not
have started his writings by urging readers to completely free themselves
from European stereotypes and nonsense concerning Asian peoples
(Bergmann, Vol. 1. 1804-1805, pp. 6-9). He realised that studying the
Mongolian literary language and Tibetan would be necessary to under-
stand Lamaism. It should be taken into account that, for example, Tibetan
Buddhism — that is, the Lamaism shared by Kalmyks, Mongols, Tuvans,
Buryats, and Tibetans — has long been an object of Western fantasy man-
ifested vividly in romantic orientalism and theosophy but was almost un-
known more seriously in the West before the beginning of the 20* century

(Lopez, 1998, p. 6).

Because Bergmann began his Asian studies by learning the Kalmyk
language and studying the Kalmyk religion, ethnography, and folklore
using not only oral evidence but also the entire available written heritage,
a short insight into Kalmyk history must be provided here. The ancestors
of the Kalmyks, several Oirat (West Mongolian) tribes, are known to have

47



48

Religiski-filozofiski raksti XXXIV

set out on a westward journey from the Irtysh River valley in the Altai
region to the Volga steppe of European Russia in the first half of the 17*
century. They entered into treaties with Russia, and the Russian govern-
ment officially recognised their ruler as the ruler of the Kalmyks. Bud-
dhism played a significant role for the Kalmyks, as it did in the Mongolian
countries in general, and the Oirats officially adopted the Tibetan form of
Buddhism as their religion in 1615. The Kalmyks regarded the Dalai
Lama in Tibet as their highest spiritual authority. The Gelugpa (Tib. dGe
lugs pa, or dGe legs pa) school — the largest school of Tibetan Buddhism
(also known as the “Yellow Sect”) — became dominant among them, as it
did in the Mongolian countries in general in the late 17 century (Daisley,
2019). The school, established by Tsong kha pa (1357-1419), provided the
Summa of Lamaist doctrine, which, in a sense, is one of the key corner-
stones of Tibetan Buddhism (Tucci, 1980, p. 37). As regards the Kalmyk
literature, it was written down in the so-called Clear Script (Oir. todo
bi¢iq), which was created in 1648 by the Oirat Buddhist teacher and
scholar Zaya pandita Nam mkha’i rGya mtsho (1599-1662), who studied
the Gelugpa tradition in Tibet from 1617 to 1639. This script was based
on the Mongolian script (Mong. qudum bi¢ig or mongyol bi¢ig) and was
conceived as a writing system for all Mongols but was eventually adopted
only by Oirats/Kalmyks. Therefore, from the mid-17" century onward,
numerous Buddhist texts were translated into Oirat-Kalmyk (Yampol-
skaya, 2022, pp. 75-76).

The first volume of Bergmann’s great work “Nomadic Roaming
Among Kalmyks...” begins precisely with an insight into issues of Kalmyk
history. In addition to that, this volume also contains a translation of the
Mongolian-Kalmyk stories Siddhiti Kegiir (“Ssiddi- Kiir. Mongolische
Erzihlungen”), which is the most exciting part of this volume from the
vantage point of our theme (Bergmann, Vol. 1. 1804-1805). The origin of
the stories is related to India. They are nothing else but the Vetdlaparicav-
imsati (JqeveEETmEl) — twenty-five tales of a corpse-possessing spirit, an
Indian story collection dating back to at least the 11 century CE (Hard-
mann, 2014), which were also translated in Tibetan (Ro-sgrung) and



Kaspars Klavins. Some Insights from Benjamin Bergmann

Chinese Shiyu gushi (J7 75 F) (Kim, 2013). In Tibet, these stories res-
onate with indigenous Tibetan folklore about the “undead” (ro langs; das
log) (Roesler, 2020). Bergmann’s interpretation presents exciting evidence
of the integration of these stories into Kalmyk folklore. Indeed, the exam-
ples of Oirat-Kalmyk scripts provided in his book are of exceptional merit,
as they were the first such pieces of evidence for Western audiences
(Krueger, 1975, p. 104).

The second volume contains a detailed description of the life and cus-
toms of the Kalmyks, information about Kalmyk medicine, chronology,
and astrology, and also translations of short Kalmyk stories/anecdotes,
which are similar to analogous compositions among the Buryats and other
ethnic groups of the Mongolian people. When writing about Kalmyk sci-
ence, Bergmann provides interesting evidence of a Chinese influence on
Kalmyk cosmology, astrology, and geomancy. This especially refers to the
universal Wuxing (1L1T) five-elements or five-phases theory, which is a
typical example of correlative thinking — a concept applied in the Chinese
culture to all areas of existence, including medicine, from the most ancient
times to the Modern Period (Xie and Xie, 2010, pp. 28-31). Namely, using
the analogy, the Chinese grouped all things in nature for the management
of information under five elements: wood, fire, earth, metal, and water,
which Bergmann mentions when describing the geomantically and astro-
logically based Kalmyk calendar (Bergmann, Vol. 2. 1804-1805, p. 338).
Bergmann himself did not mention Wuxing and did not make any com-
ments regarding the origin of this theory in the Kalmyk-Mongolian
environment, but the information he provided distinctly points to a Chi-
nese influence, even more so because, regardless of similar theories in
other cultures, such as ancient India and Greece, the two constituent
elements of wood and metal that he mentions are typically Chinese
(Forke, 1925, p. 243).

Bergmann’s third volume is significant and multifaceted in terms of
theory. It starts with an explanation of the Tibetan-Mongolian religion
[Buddhist Lamaism — K.K.] (“Ideen zu einer Darstellung des tibeta-

nisch-mongolischen Lehrsystems”) related to his insight into Indian
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religious-mythological-philosophical concepts. Then, it extensively pre-
sents ancient Mongolian cosmology, astronomy, and mythical geography.
The Kalmyk material cited by Bergmann contains a multitude of Indian
terms modified beyond recognition, for example, “Gallap” (Bergmann, Vol.
3.1804-1805, pp. 227-230), which is nothing other than 4a/pa (Sanskrit:
#ed — a mythical period in Hindu cosmology, later adopted by Buddhism,
that is considered to be the length of a single cycle of the cosmos from
creation to dissolution), etc. Bergmann appears here as a representative of
Indomania, glorifying India as the cradle of human culture in an extremely
exaggerated manner, explaining the civilisations of ancient Egypt, Greece,
and Persia as inheritors of India’s ancient wisdom while objectively em-
phasising the spiritual connection of the Mongols with the Tibetans
(Bergmann, Vol. 3. 1804-1805, pp. 13-15). He puts forward a completely
fanciful assertion, for example, when writing about Mount Meru (Sum-
eru) (Mongolian: Simber; Bergmann: Siimmir), that perhaps the ancient
Egyptians built their pyramids based on this mountain as a model (Berg-
mann, Vol. 3. 1804-1805, p. 30). Mount Meru (Sumeru) represents the
centre of the universe, “the world mountain” — the axis of the world in
both Hindu mythology and Buddhist cosmology (Britannica, Mount
Meru; Atwood, 2004, p. 414). It is often identified with Mount Kailash in
the western part of the Tibetan Plateau (Lochtefeld, 2002, p. 437), which
still serves as an important pilgrimage site also for esoterically minded
Westerners. Bergmann henceforth remained a devotee of Indomania, as
evidenced by the uncritically glorifying emphasis on Indian culture in his
1821 article “Ursprung des Lamismus aus Indien” (The Origins of Lama-
ism from India, 1821) (Bergmann, 1821, p. 30). Regarding “Indian reli-
gion”, he was certain that Indians believed in a kind of holy trinity (“eine
Art von géttlicher Dreieinigkeit — 7rimarti” [Bergmann erroneously: 7¥i-
mutri]) — three personifications of a single god (Bergmann, Vol. 3. 1804—
1805, p. 26) or three primordial deities united in a single person, which
stands for one as a result of synthesis (Bergmann, Vol. 4. 1804-1805, p.
21). Interestingly, a similarly simplified explanation of this phenomenon
not only in basic online information sources (Wikipedia, etc.) but even in



Kaspars Klavins. Some Insights from Benjamin Bergmann

Hinduism manuals (Jones; Ryan, 2008, p. 453) continues to exist in the
Western audience to our day. The “trinity” Bergmann writes about appar-
ently relates to the widespread belief that a Brahminical “trinity” existed
among the Vedic gods: Brahma the creator, Visnu the preserver and Siva
the destroyer (in Bergmann’s text: Brahma, Wischnu and Shiwa) (Berg-
mann, Vol. 3. 1804-1805, p. 27 and Bergmann, Vol. 4. 1804-1805, pp.
20-21). Thus, when coming upon influences of the Indian culture in the
Kalmyk-Mongolian-Tibetan context, Bergmann, possibly influenced by
European travellers to India, misinterpreted 7rimarti as a monotheistic
idea of god somehow related to the Christian concept of the Trinity. One
can agree with Walter Slaje that Europeans found this view confirmed by
local informants, who tried to suggest at least equality to the Europeans,
who appeared with a claim to religious superiority and exclusivity that is
characteristic of monotheists (Slaje, 2012, p. 37). It should be first under-
stood that ancient Indian thinking was based on additive rather than sub-
stitutive thinking; already in the Vedic pantheon, one God could
temporarily take over the functions of another god. Second, in ancient
India, there did not exist any specific teaching about Trimarti; it was just
another concept among many others. For example, other gods — Indra,
Surya, and Rama — could appear instead of the already mentioned Brahma,
Visnu, and Siva (Slaje, 2012, p. 29). The European missionaries and ori-
entalists, who expected everything to be integrated within theoretically
strict structures, could not immediately perceive the understanding of In-
dian gods, which could vary from a deity “without any image” to “thou-
sand-image” deities. Moreover, in addition to the trinity of 7rimirti, there
also existed the fourfoldness of Caturmurti and the fivefoldness of Pari-
camiirti, which were not that interesting for Europeans because there was
no association with the “Holy Trinity” (Slaje, 2012, p. 19). With regard to
many concepts, the Moravian missionaries from whom Bergmann gained
his first information about Asian cultures were no exception in the overall
European discourse of the reception of the East. Later, as he continued to
delve deeper into the material, Bergmann gained a better and more objec-
tive understanding of the cultural, historical, and spiritual links between
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India, Tibet, and Mongolia. In his 1821 article, for example, he does not
stop at just mentioning the name of the Vedic deity Brahma but compares
the Sanskrit original with the name Barama in Mongolian texts and com-
positions (Bergmann, 1821, p. 32). Likewise, he points out that the Indian
term Sdstra (Bergmann: Schaster) means ‘sacred writings’ (“die heil.
Schrift”) also in Lamaism (Bergmann, 1821, p. 32), which is technically
imprecise but more generally shows that he is getting closer to the heart
of the matter (Sastra is “...the name given to a technical treatise explain-
ing the standards of a particular cultural or artistic discipline in Hinduism,

authoritative scripture in the Hindu tradition”) (Lochtefeld, 2002, p. 626).

When describing the Mongolian/Kalmyk folk religion, Bergmann, of
course, mentions Tenggeri (Bergmann: Tingiri) in the most diverse forms
and meanings, which in the case of Mongols initially meant “Eternal Blue
Heaven” (Koke mongke tngri) (Weiers, 1986, p. 117) and at the same time
referred to both heaven and God or gods. Upon conversion to Buddhism,
however, Tenggeri was used as a designation for the Hindi term Deva
‘deity’ (@ the Sanskrit term for ‘divine’, ‘deity’, etc.) (Atwood, 2004, p.
532), which conforms to the Tibetan term Iha. The existence of different
types of Tenggeri in the Mongolian folk religion is entirely understandable
if we agree with the justified explanation by Jonathan Brack that “...the
Buddhists employed a strategy of ‘hierarchical inclusion’, relegating and
demoting the religious Others — their rituals and their deities — into an
inferior position within the Buddhist pantheon and its ritual universe”
(Brack, 2022, p. 827). At the same time, the more ancient concept of
Tenggeri was united with Indra (a prominent Indian deity from the Vedic
period that Buddhism later adopted as its defender) and Ahura Mazda,
adopted from Zoroastrianism, and, as a result, the principal place in the
pantheon of Mongolian gods was occupied by a god with the synthetic
name Qormusta Tngri (Atwood, 2004, p. 532). Bergmann mentions this
god (“Churmusta Tingiri”) in an intriguing context with a Dschagdscha-
muni or Bokdo Dschagdschamuni: “the highest governor of the heavens”,
who once turned into a rabbit to feed a poor traveller by offering himself
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as food and to honour this deed, the ruler Tenggeri (“Tingirifiirst” or
“Churmusta Téingiri”) placed the image of a rabbit on the Moon (Berg-
mann, Vol. 3. 1804-1805, p. 40). The Dschagdschamuni mentioned by
Bergmann is actually Buddha Sakyamuni, called so in the Kalmyk tradi-
tion, while the story itself is nothing other than the Buddhist jizaka tale
integrated into the Kalmyk environment,' particularly the jataka about the
Rabbit in the Moon of the Sasajataka (Jataka Tales: no. 316) included
already in the Pali Canon (Jataka tales (Pali Canon), 2022) and also pre-
served in the Tibetan narrative (The Rabbit on the Moon Legend). Con-
sidering this information, it must be admitted that Bergmann had indeed
heard a very authentic Kalmyk retelling of this jataka because exactly in
the Kalmyk version, Buddha Sﬁkyamuni offers himself to a simple starv-
ing traveller rather than a deity. As a reward, the deity Qormusta Tngri
places the image of a rabbit on the Moon to honour such conduct
(Gehrisch, 2005, p. 24).'This is one of the numerous examples of the value
of Bergmann’s work for cross-cultural studies, and it has not lost its im-
portance in this regard even today. Certainly, the very motif of sacrificing
a life for the benefit of other living beings is at the basis of many Jatakas.
Bergmann’s 1821 article on Buddhism shows that he later clarified the
name Dschagdschamuni and fully understood why the Buddha is also called
Buddha Sdkyamuni, or, in other words, the connection of this name with
the Buddha’s origin (“the sage of the Sakya clan”) (Bergmann, 1821, p.
35). Regarding the Buddhist literature studied by Bergmann, it should be
remembered that when the Buddhist conversion of Mongolia happened,
the complete Tibetan Buddhist canon, the Kanjur (Tibetan: bKa’gyur), as
well as the Zanjur (Tibetan: bsTan’gyur), was translated into Mongolian,
which contained the translations of India’s literary and spiritual heritage
to Tibet (Tucci, 1980, p. 35). This extensive material integrated into the
Mongolian literature not only the Buddhist canon but also works on

1 The jétakq (sankr. saw (jataka), known as the “Previous Life Stories,” tells the
tales of Buddha Sakyamuni’s previous lives before being reborn as a human as Sidharta
Gautama and attaining enlightenment.
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cosmology, mathematical treatises, dictionaries, and the already mentioned
Jatakas (Hurelbator, 1988, p. 245). From the Jatakas, the Mongolian Kan-
jur and Tanjur compilations contain, for example, Visvantara-jitaka (or
Vessantara-jataka), a very important jataka of Theravada Buddhism and
perhaps one of the most famous and most popular of all these legends in
the whole of the Buddhist world (Shakya, 2009). Bergmann translated
this jataka in the third volume and gave it the title “Uschandarchan, a
Mongolian religious composition” (“Uschandarchan. Eine mongolische
Religionsschrift”). In his translation, he used the Mongolian-Kalmyk
terms Birman (for Brahman. Kalmyk: birmn), Burchan (Burkhan, a Turki-
fied version of the name Buddha), and others, which is evidence that he
studied an authentic local version (Bergmann, Vol. 3. 1804-1805, pp.
287-302). In Bergmann’s correspondence with Schmidt, we see that the
two scholars also discussed various names for Buddha in the Kalmyk-Mon-
golian tradition. For example, in an undated letter to Bergmann, Schmidt
mentions Burchan Bakshi (UL Academic Library, Ms. 1130, 3 (2), R11151,
N 75) (in Mongolian: baksh means ‘learned man’) (Atwood, 2004, p. 136).

One of Bergmann’s most important achievements in the areas of
Mongolistics and Tibetology, presented in the third volume of “Nomadic
Roaming Among Kalmyks in 1802-1803”, is his translation (the first in
the world) of an excerpt from the “Epic of King Gesar”. He translated
into German two songs under the title “Bokdo Gissirchan. Eine mongo-
lische Religionsschrift in 2 Biichern” (Bergmann, Vol. 3. 1804-1805, pp.
232-284). This makes Bergmann the first- ever translator of this epic,
However, he is often undeservedly forgotten, with credit sometimes going
only to Isaac Jacob Schmidt, so it is also reflected in the mass media, for
example, in Wikipedia. In 1836, Schmidt republished the oldest extant text
in the Mongolian language, the epic, from a Mongolian woodblock print
commissioned by the Qing Emperor Kangxi and printed in Beijing in
1716 (Schmidt, 1836). The original title of the text is “Arban jlig-iin ejen
Geser qayan-u tuyuji orosiba” (Story of Geser Khan, Lord of the Ten
Quarters), and it is now held in the National Library of Mongolia (Jung;
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Kim, 2021, p. 414). In academic research (Mitruev, 2020, p. 179 and else-
where) as well as the mass media (Wikipedia), this edition is inexplicably
often incorrectly referred to as Schmidt’s translation of the “Epic of King
Gesar” into Russian, which is even more absurd because the book is avail-
able to any interested person. Correct information can only be found in
the compilation of Schmidt’s biography and works written by Hartmut
Wialravens on the “Deutsche Biographie”site (Walravens, 2007). Schmidt’s
translation of the “Epic of King Gesar” into German was published only
in 1839 (Schmidt, 1839), long after the excerpts originally published by
Bergmann (Bergmann, Vol. 3. 1804-1805). In the introduction, Schmidt
refers to the translation by Bergmann, which, according to Schmidt, was
based on a certain written original in the Kalmyk language (Schmidt,
1839, p. VII). Interestingly, in his correspondence with Bergmann,
Schmidt confirmed his appreciation of Bergmann’s contribution by stress-
ing in a letter from 1839 that his own translation was only an “afterflow”
of Bergmann’s: “...dlieser ist nu rein Nachhell des ersten,...” (UL Academic

Library, Ms. 1130, 3 (2), R11151, N 73).

<

The “Epic of King Gesar” is generally considered one of the world’s
longest folk epics and was included on UNESCO’s List of Intangible
Cultural Heritage in 2009 (Xinhua, 2022). It is widespread in Tibet and
Mongolia and among Buryats, Kalmyks, Uighurs, Tuvans, Lepchas, and
Burusho; the epic also exists in Pakistan and Ladakh in the Balti language
(Petrenko, 2017, p. 74). The Tibetan and Mongolian (and also Kalmyk,
respectively) versions of the epic differ to a certain extent. In the Tibetan
version, for example, the hero Geser is depicted as a Buddhist hero whose
purpose is to defend the faith against non-believers. Whereas in the Mon-
golian versions, he is sent to earth by his father, Qormusta, the ruler of the
heavenly beings, or zengri (see above), to free the earth from evil rather
than to defend Buddhism (Jung; Kim, 2021, p. 424). The most diverse
regional varieties of the epic can reveal much about its non-Buddhist
traditions and roots in folk culture and intercultural relations that concern
all of Central Asia in different concentrations. From this vantage point,
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Bergmann’s work as a pioneer translator of the epic, specifically in the
Kalmyk tradition, is still important in terms of methodology.

In his fourth and last volume, Bergmann provides a translation of a
section of the next Mongolian (and Kalmyk) epic, “Jangar” — “Ein
Heldengesang aus der Dschangariade” (Bergmann, Vol. 4. 1804-1805, pp.
182-214) — which is also the first presentation of this epic to Western
audiences. Through Bergmann’s notes, the outside world first came to
know that an epic called Jangar was prevalent among the Kalmyks in the
lower reaches of the Volga River, yet modern scholars justly point to a
deficiency in his translation, namely, that he unfortunately mentioned nei-
ther the singer’s nor the interpreter’s name (Gejin, 2001, p. 404). At the
same time, it should be noted that the Jangar epic undoubtedly bears
enormous importance for the modern Kalmyk identity, and the signifi-
cance of Bergmann as the first translator and promoter of this epic cannot
be overestimated.

Yet this is far from all. Bergmann’s translation of the popular Mongo-
lian and Kalmyk work “The History of Uneker Torliqtu Khan”, — which
was also presented in the fourth volume of “Nomadic Roaming Among
Kalmyks in 1802-1803” and was a famous literary composition of the Old
Kalmyk written tradition (titled “Unekér Térolkiti xani tuuji orodibo” in
the Kalmyk original) that became widespread also in oral form among the
Kalmyks of Russia as well as the Oirats of Mongolia and China — is very
interesting from today’s perspective. Here, as well, Bergmann performed
his pioneer’s mission since this is also his translation of the above work in
a European language. After that, the recording (1879) and publication
(1883) of the oral version of this work were carried out by Grigory
Nikolayevich Potanin (1835-1920) (Biceev, 2017, p. 9). This translation
should be dwelt upon a little longer since it contains explanations of cer-
tain notions and concepts later widely interpreted in Western oriental
studies and even theosophy, especially in the Central Asian and Tibetan
context. Bergmann called this work a “religious Mongolian composition”,
which he translated from the Mongolian language under the title “Goh
Tschikitu, eine Religionsurkunde in vier Biichern, aus dem Mongolischen”
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(Bergmann: “Goh Tschikitu, eine Religionsurkunde in vier Buchern, aus
dem Mongolischen”) (Bergmann, Vol. 4. 1804-1805, pp. 14-180). Goh
Tschikitu, in Bergmann’s transliteration, is the name of a ruler’s son who
escapes with his sister after his father’s marriage to a witch; he leaves the
country to return and restore order later. We can presumably classify this
story as a “religious composition” from the vantage point of the proposi-
tion of the ideas of Buddhism, which undoubtedly was its original pur-
pose. In fact, “The History of Uneker Torliqtu Khan”is another Buddhist
jataka in the Mongolian (and, respectively, also the Oirat-Kalmyk) tradi-
tion. It refers to the genre of the transformed jataka, which, to a large
extent being influenced by “Mahapaduma-jataka” (Hiemstra, 2019), is
based on the fairytale plot of “The Evil Stepmother” and tells about one
of the past births of the bodhisattva Avalokitesvara. In a sense, it interprets
the motif of the “suffering deity” as a child persecuted by a stepmother.
Regarding the genesis of the “evil stepmother” motif, its origins in the
Indian-Tibetan context can be traced already in Sanskrit epics from an-
cient India, for example, “Ramayana”. However, here, the brave stepmother
Kaikeyi, who is loyal to her husband, cannot be unequivocally assessed
regardless of her role in deporting Rama, even more so considering that
Rama’s exile was destined and preordained (Srivastava, 2019).

In the Mongolian and Kalmyk literary tradition, “The History of
Uneker Torligtu Khan” has been preserved with the following structure:

1. 'The death of the Khan’s wife.

2.'The Khan’s marriage to a witch.

3.'The imaginary illness of the stepmother-witch in order to accuse
the children.

4.'The flight of the children to another country: Shambala.

5.'The hard life of the children.

6. The children growing up in a foreign land.

7. Return to the country and the murder of the stepmother-witch.

8. Release of the father and subjects (Bicheev, 2016, p. 72).
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In his translation, Bergmann for the first time in the Western tradi-
tion referred to the notion of Shambala, which was later interpreted in
Western theosophy and anthroposophy (Bawden, 1984, p. 453), unless we
count the “Xembala” mentioned in an erroneous context by the 17"-cen-
tury Portuguese missionary Estévio Cacella (1585-1630) as the name of
China (Bernbaum, 1989, pp. 18-19). All other references to Shambala in
the Western narrative follow later (Berzin, 2003-2023). According to
Bergmann’s comment, Kalmyks believe that the land of Shambala is lo-
cated “in the northwest of India” (Bergmann, Vol. 4. 1804-1805, p. 61).
Unfortunately, later occult beliefs about Shambala occupied a particular
place in Nazi ideology, and as a result, the Nazis attempted to involve
Kalmyk representatives during the war (Berzin, 2003-2023). Actually, the
genesis of the concept of Shambala has nothing in common with the
European pseudo-scientific interpretations of the 20* century. The source
of the term Shambala is a Hindu text, the Visnu Purina, from the 4%
century CE. This text speaks about the different ages, the four periods of
the world system, which end with the Za/iyuga, or “age of disputes” (ac-
cording to the message: the eighth avatar, or incarnation, of Visnu will be
born in a village called Samébala (The Visnu Purana, 2021, p-332). A num-
ber of centuries later, we find Shambala again, this time in Buddhist lit-
erature, specifically in a set of materials known as the Kalacakra texts
— more precisely, in the Kalacakra-tantra (Sanskrit: “Wheel of Time Tan-
tra”). According to Karénina Kollmar-Paulenz, the tale of the kingdom of
Shambala, lying somewhere to the north of Tibet, where the Kalacakra
teachings were preserved, has enjoyed huge popularity in Tibet and the
Mongolian regions:

The most influential author whose texts on Shambhala had a lasting
impact in the Tibetan and Mongolian regions was the Third
Panchen Lama Lobsang Palden Yeshe (Tib. Blo bzang dpal ldan ye
shes, 1736—1780). Among his collected works is the famous Shambha
1é lam yik (Tib. Shambha la’i lam yig, Guidebook to Shambhala),
which gives a detailed account of the route to the kingdom, the place
itself, and its history. Furthermore, during bis stay in 1780 at the
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Qing Qianlong (r. 1736—1795) emperor’s court in Beijing, he wrote
a wish-prayer (Mo. mén lam; Tib. smon lam) to be reborn in
Shambhala. This prayer, titled Sham bha lar kyewé min lam (Tib.
Sham bha lar skye ba’i smon lam, Wish-prayer to be born in Shamb-
hala), was translated into Mongolian under the title Umaratu
Sambhala-yin oron-a torokii iriiger orosibai (Wish-prayer to be born
in the country of Northern Shambhala) (Kollmar-Paulenz, 2019,
pp- 34-35).

In his translation, Bergmann calls Shambala Schampalreich, admitting
that in the original manuscript at his disposal, the name was Schanchila
(Bergmann, Vol. 4. 1804-1805, p. 61). This is correct, because in the writ-
ten versions of “The History of Uneker Torligtu Khan”, Shambala is called
Shanghala (Oirat: Sangxalayin) (Bicheev, 2016, p. 70), while in the Kalmyk
oral tradition in this jataka it is called Shamébal, which is another version
of the same name (Bicheev, 2016, p. 73). This is evidence that the material
used by Bergmann was very close to the tradition preserved in Kalmyk
oral lore.

By reference to authoritative contemporaries, Bergmann also provides
an explanation of the popular Buddhist mantra Om mani padme him
(Bergmann: “om ma ni pad mi chom”) that is erroneous and far from
reality, except for the correct comment made by Bergmann that it is wide-
spread among Indian, Tibetan, Mongolian, Kalmyk and other Buddhists.>
In order to better explain its meaning to the European reader, Bergmann
apparently uses an explanation understandable to the “European Chris-
tian”, stressing that this “prayer formula” for them is “as widely used as Ave
Maria for Catholics” (Bergmann, Vol. 4. 1804-1805, p. 109). In fact, the
formula of the mantra differs from the generally accepted perception, and
its transcription should instead be Om Manipadme Him. It is additionally
possible that, in historical terms, the six-syllable formula represents a
Buddhist adaptation of the five-syllable Saivite formula Om Namah Sivaya
(Studholme, 2012, p. 119) dedicated to the Hindu god Siva rather than

2 Bergmann never really knew the correct transcription of this Buddhist mantra,
which he later recorded as “om mah ni path meh chom” (Bergmann, 1821, p. 31).
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the bodhisattva Avalokiteé§vara, with whom the mantra is later associated
throughout the entire Buddhist tradition, and certainly also in the Tibetan
and Mongolian-Kalmyk context. In any case, the source of this mantra in
the form later widespread and interpreted in Buddhism follows from the
Karandavyiha Sitra. It is thereon everywhere, of course, related to the bo-
dhisattva Avalokitesvara, considering that the vision of the cosmic Av-
alokitesvara is itself assimilated with the central Mahayana doctrine of

Sukhavati (“Land of Bliss” or “Pure Land of Bliss”) (Studholme, 2012, p. 7).

Bergmann’s translation reflects quite accurately the concept of karma
(in Sanskrit: “action” or “doing”), which is closely related to the idea of
rebirth, although Bergmann does not use the term karma (Bergmann, Vol.
4.1804-1805, p. 98, etc.)’. Without delving into the genesis of the idea of
rebirth, its nuances in the context of Hinduism and Buddhism, and the
essence of specific directions of the philosophy of Buddhism where this
concept loses its initial sense, let us only remember that Buddhism at the
time of its introduction to Tibet and later the Mongolian-Oirat-Kalmyk
lands was restricted to the essential doctrines: veneration of the Buddha,
veneration of the Bodhisattvas, the doctrine of karma, rebirth in the hells
or into unfavourable destinies for those who do not honour the Buddha,
etc. Seeing as “The History of Uneker Torliqtu Khan” explains the con-
cepts of karma and rebirth in the context of Jataka, it must be remembered
that in Jatakas the karma theme does not appear in the foreground; in-
stead, the point there is a karmic relation, which “... according to Bud-
dhism, appears among living beings” (Parfionovich, 1978, p. 324).

Taking into account that, until the beginning of the 20* century, the
understanding of Buddhism among Westerners was rather limited. Ti-
betan Buddhism was hardly known at all in the West; the explanation
provided by Bergmann concerning the necessity for the “killing of sensu-
ality as a requirement for a virtuous life” (die T6tung der Sinnlichkeit) as
promoted by Tibetan-Mongolian spiritual teachers was, in general, a cor-
rect road sign in explaining the Lamaist world outlook in the broad

* In this regard, Bergmann writes several times about the “travelling of souls”.
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Buddhist context (Bergmann, Vol. 4. 1804-1805, p. 18). The aim of this
article is not to retell the evolution of Buddhism from the point of the
metamorphoses of Hinayana and Mahayana or to delve into the content
of schools of philosophy formally associated with Buddhism, which in
several cases during its later evolution considerably deviated from the
Buddha’s initially ethical reformist rather than philosophical teaching.
However, considering the huge importance of the Madhyamika school
(Tibetan: dbu ma) and its representative Nagarjuna (c. 150 — ¢. 250 CE,
one of the most influential philosophers from India) in Tibetan Buddhism
(Tucci, 1980. p. 31), and hence also in Mongolian Buddhism (Muzraeva,
2019), we cannot completely bypass the problematics of philosophy. The
philosophy developed from the Indian tradition, which Lamaism inter-
preted using yogic techniques so that the Buddhist revelation could be
actualised according to the typically Tibetan understanding, must from
the very beginning be distinguished in this regard (Tucci, p. 93), not even
speaking about the Tibetan and Mongolian/Oirat-Kalmyk culture, with
its elements of shamanism, being interwoven into it. Talking about phi-
losophy, according to Nagarjuna, all things “are in the perpetual process of
arising and passing away, ever ‘becoming’ and thus never actually ‘being’.
Conditioned by multiple interdependent causes, all things are ‘empty’ of
any sort of independent or intrinsic nature and thus defy conceptualiza-
tion” (Olendzki, 2018). Specifically, in this relation, there appears the con-
cept of “Emptiness”, or Sanyata because Nagarjuna does not deny the
reality of the world but merely does not accept that it is possible and
necessary to explain it objectively. For him, according to Buddha’s exam-
ple, utmost denial is as futile and extreme as its opposite. From this van-
tage point, fﬂnyam follows from the interrelation of all things, which does
not allow them to acquire actual independent existence; also, this concept
can represent reality per se in such a way that it is not possible to either
perceive or explain with rational terms at the level of common conscious-
ness. One can agree with Giuseppe Tucci that the reaction of Tibetan (and
Mongolian) Lamaism to such a theory was the understanding that “all
that can be thought is indeed relative and ‘void’, but this ‘voidness’is void
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only in so far as Being cannot be encompassed by our thought” (Tucci,
1980, p. 93), thus striving to cross this border not by basing thought on
theoretical knowledge but rather by making use of “the entire cognitive
activity towards the goal of salvation” (Tucci, 1980, p. 93) and breaking out
from the prison of illusory changeable fancies, which is certainly helped
by an assumption that a human being himself is no more than an illusory
manifestation. Hence, there is a turn from theoretical philosophy into
the field of spiritual ecstasy with a practical aim of “absolute spiritual
liberation”.

Did Bergmann understand this problem? And in general, what did
Bergmann understand or not understand? These questions are very diffi-
cult to answer when reading his monumental compilation in four volumes,
which is saturated with fragments from ethnography, folklore, and trans-
lations and is mostly written in the language of an everyday level of con-
sciousness. Bergmann wrote more about Buddhism as such in his only
theoretical article on Lamaism, “The Origins of Lamaism from India”,
published in 1821 in the “Inlidndisches Museum” publication in Dorpat
(Tartu in present-day Estonia). Reading this article, one is left with the
feeling that Bergmann never quite fully understood that Lamaism (Ti-
betan Buddhism) is not an independent spiritual doctrine but only a
branch of Vajrayana Buddhism, which, as it developed in Tibet, naturally
accumulated practices of the ancient Tibetan Bon religion, just as, trans-
planted into Mongolia, it absorbed many local beliefs. He stressed, how-
ever, the close connection (“Verwandschaft”) between Buddhism and
Lamaism (Bergmann, 1821, p. 40). At the same time, he accurately
grasped the importance of the Buddha himself as a separate historical
figure in the genesis of Buddhism and even provided a brief, albeit erro-
neous and mainly based on Mongolian sources, biography of the Buddha.
Without dwelling on the details of this biography, it should be noted that
Bergmann was also ignorant of the difference between the original Bud-
dhist teachings and later layers and misunderstood them in many respects.
However, this is understandable given his position as one of the pioneers
of research in these fields in Europe and worldwide.
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Bergmann’s activity coincided with the increased reception of Asian
spiritual teachings in Europe. Let us recall, for example, Immanuel Kant’s
critical assessment of Chinese philosophy (Reichman, 2006) or the role of
Heinrich Julius Klaproth (App, 2010, p. 12) and Bergmann’s colleague
Isaac Jacob Schmidt in Arthur Schopenhauer’s (App, 2010, p. 60) positive
approbation of Buddhist philosophy. Serious explanation of Asian spiritual
culture to Western audiences, which had only just begun in Bergmann’s
day, has still today not been exhausted. Despite his exaggerations, huge
imprecisions, and uncritical interpretations, Bergmann’s role in delivering
a large amount of new information to the European reader should be
admitted and included anew in further research.
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BENJAMINA BERGMANA (1772-1856)
IEGULDIJUMS MONGOLISTIKAS UN
TIBETOLOGIJAS GENEZE

Kopsavilkums

Raksta no musdienu skatpunkta izvértéts vacbaltiesu garidznieka, vés-
turnieka, valodnieka un austrumpétnieka Benjamina Firhtegota Baltazara
fon Bergmana ieguldijums mongolistikas un tibetologijas genézg, balsto-
ties uz vina monumentilo, Riga vicu valoda publicéto ¢etru sé¢jumu péti-
jumu “Nomadische Streifereien unter den Kalmiiken in den Jahren 1802
und 1803”7, kura meérkis ir izgaismot Pievolga dzivojoso kalmiku (rietum-
mongolu cil$u grupas — oiratu izcelotdju) kultaru: etnografiju, valodu, li-
teraturu, religiju utt. Nemot véra Tibetas budismu (lamaismu) praktizgjoso
kalmiku saikni ar mongolu un tibetiesu spiritualitati, Bergmanis sava
darba centies ari skaidrot lamaisma butibu, kas objektivi saistita ar daza-
diem senas Indijas mitologiski filozofiskas tradicijas aspektiem, nemot
véra, ka no Sejienes budisms ienaca Tibeta un no Tibetas — talak mongolu
zemés. Visu §o materialu Bergmanis interpretéjis savu informacijas gusa-
nas iespéju, ka ari pats sava un savu laikabiedru pasaules redzéjuma kon-
teksta. Raksta ieskicéts gan Bergmana veikums, gan kladas un maldi,
vienlaikus akcentéjot vina nojausmu par atsevisku Azijas gariga
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mantojuma fenomenu patieso genézi, kas Rietumos dzilak izprasta tikai
daudz velak — 20.-21. gadsimta starpkultaru studijas, pieméram, specifis-
kas budisma filozofijas un meditacijas saiknes iemesli tibetiesu un mon-
golu vidé. Ne tikai Rietumu auditorijas pirma iepazistinasana ar kalmiku
tautas eposu “Dzangars” vai tibetieSu—mongolu eposa “Hesers” pirma frag-
menta tulkojumu Eiropas valoda (vacu valoda), kas biezi nepareizi tiek
asociéts ar pazistamo tibetologijas pionieri Izaku Jakobu Smitu (1779~
1847), ir Bergmana nopelns, bet ari dazadu vélakaja Rietumu orientalis-
tika, teozofija, antropozofija un pseidozinatné brivi interpretétu jédzienu,
ka, pieméram, Sambala, pirma prezentacija jauno un jaunako laiku krust-
celés, kas vina tulkojuma veél nav zaudéjusi savu patieso, sakotnéjo nozimi.
Specifiskais kalmiku—mongolu—-tibetiesu kultiras konteksts B. Bergmana
darba ne vienmeér lauj uzreiz atpazit dazadu Indijas tradicija saknotu lite-
riru zanru, konceptu un terminu sakotnéjo nozimi un nosaukumus, kas
raksta atseviskos gadijumos precizéti (iesp&jams, pats Bergmanis biezi ne-
zindja to izcelsmi). Tomér mongolistikas un tibetologijas sakara tiesi ma-
teridla uzklausidana un pieraksts, dzivojot kalmiku vide, ir Bergmana
unikalais pienesums. Tas labak palidz saprast Indijas civilizacija dzimusas
vai ar to ciesi saistitas garigas kultaras fenomenu transplantacijas un in-
terpretacijas iespéjas Tibeta un talak — Centralazija. Dazi Bergmana skaid-
roti koncepti, ka, pieméram, Trimirti, vél joprojam Rietumos biezi tiek
pavirsi un kladaini skaidroti pat zinatniskaja literatara atskiriba, piemeé-
ram, no karmas koncepta izrieto§a pardzimsanas likuma u. c., kas Berg-
mana tulkojumos un paskaidrojumos ieziméjas diezgan adekvati.

Atslégvardi: Benjamins Bergmanis, kalmiki, mongolistika, tibetologija,
budisms, lamaisms, sends Indijas garigais mantojums, episka literatira, dzatakas,
trimarti, Sambala.
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This manuscript is a revised and supplemented work that was published in the RSU
(Riga Stradins University) scientific journal Socrates (Socrates 2022, 3 (24)) under the
title “Legal Doctrine of Max Weber’s Sociology of Religion” and available at https.//doi.
0rg/10.25143/50cr.24.20 22.3. The basic task remains the same — to study Max Weber’s
school of the sociology of law.

Belatedly, this work is dedicated to the prof. Max Weber’s (hereinafter — Weber)
commemoration day of the centenary and is focused on understanding the sociological
structure of the state and canon (religious) law. To better evaluate Weber’s most favored
views on the economic ethics of religion, by comparison, and due to the interaction of the
opposites and sets of viewpoints expressed in them, in this work, the discipline of human
rights will also be analysed, which will closely identify Weber’s asceticism about the spirit
of normative Protestantism and the ethics of capitalism. On the other hand, in a conven-
tional discourse and a review of the theory of social stratification, through the so-called
theory of degrees and directions of rejection, the essence of Weber’s idea is best understood
by examining how religion influenced the formation of an approach to contemporary law,
by comparing it not only with the constitutional system of Latvia but also with other
countries and their respective constitutional framework and traditions, meanwhile, con-
sidering the view that by observing the peculiarities of the era of Weber’s lifetime, the
work would have a more modern character.

! This publication has been developed with financing from the European Social
Fund and Latvian state budget within project No. 8.2.2.0/20/1/004 “Support for involving
doctoral students in scientific research and studies” at Riga Stradins University.
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Therefore, the purpose of the research is to establish and identify the ideas expressed
by Weber regarding the value scope of social classes, layers, and typology of religion, by
analysing them — conventionally, but specifically — through the doctrine of lex nature.
Additionally, the purpose of the present work is to define the general structure of Weber’s
philosophical thoughts and views on law, fo find and identify the asceticism of the sociol-
ogy of religion, interspersed with the theory of conflict and domination. However, the
relevance of the research is rooted in the fact that the methods of Weber’s scientific approach
are used to analyse the state’s institutional and orderly system~theoretical dependence on
the bureaucratized forms of public authority, where the justification for the structured
actions of the legitimate state derives from strictly defined and authorized rules of orders
and ordinances. Therefore, as the socio-legal aspect of religion, the constitutional experience
of countries, including Latvia, is also analysed, but only comparatively, and accordingly,
in the context of social and legal norms, the bipolarity of church and religious dogmatics
is studied. The current relevance, argumentation, and question of equality of the separa-
tion of the state and the church are also evaluated. In this regard — from the point of view
of the social philosophy of law developed by Weber — no other research has been carried out
on the national scale in Latvia, making this work unique among the analysis of other
legal scholars and sociologists.

Wherever this study refer.r to purely legal dogmatic problems, the authors have relied
on the literature on the history of the church and law and, to some extent, on the past of
the dogmas formed by it. Furthermore, the authors primarily refer to the documentation
obtained from Weber’s law sociological argumentation and controversial perspective,
which clarifies the typology of the sociology of religion. Tb the possible extent, the authors
also delve into the primary sources of the history of law, but due to their linguistically
speciﬁc style of expression and peculiarities, per the objective to study Weber’s views on the
socio-historical genesis of the state and canon law and their nature, which includes eval-
uation of sociological understanding of the law of the canon and religious norms, textual
identification of primary sources is not examined in more detail, however, the most im-
portant ideas expressed in Webers works are explored and compared with those of other
prominent representatives of this field.

Therefore, the objective of the research is to select and analyse the common and differ-
ent features expressed in the works of Weber and other authors, which would most clearly
characterize the doctrinal views of Weber’s sociology of religion and law postulate, or, as
Weber would say himself; to mark as specifically as possible that part of the norms of the
‘manifesto of rights” which most typically applies to the masses of society, as opposed to the
legal consciousness of the individual. Consequently, the place and role of the church and
religion in the cognitive process of the state, society, and individual would be ‘fixed”. In



Ivars Kronis, Kristaps Zarin3. Max Weber’s Theory of Law History

addition, another objective of the article, among others, is to illustrate, using the methods
of sociological research, the most significant pillars of the ideas of the history of law and
the colourful nature of the brightest ideas of the world cultural heritage, and doing this by
observing the most visible and vivid views in Weber’s works and analysing them in the
cross-section of legal forms by using the critical thinking, which is characteristic of the
present era.

Howewer, in the part of the normative analysis of the law codification, the authors
Jfocus on the analysis of the social environment of law and church law instead of their
general perspective; thus, the work is mainly based on the ideas of the outstanding sociol-
ogist Weber and theses of his concepts, boldly preserving the style of the thought revealed
in Webers main text and means of expression. For those who are familiar with the most
important works of canon law, including church law, the part of the material analysis of
the norms could be new precisely from the point of view of this work and the specifics of
the analysis included, namely, this legal discipline is examined through Weber’s studies,
works of other researchers and novelties about law, as well as the place of sociology of re-
ligion found in these works.

Keywords: church law, canon law, sociology of religion, sociology of law, legal norm,
ideal norm, legal phenomenon, iure divinum, Jex nature, conventional norms

Sources, Background of the Law, and the School of Religion

The state, as an institution of law, and the connection between the
religion and the Christian doctrine of pre-condemnation, by its very na-
ture, excludes the possibility that the state could support the religion by
showing intolerance, as it happens in various aspects of human rights,
where there is broad pluralism, and a man is the absolute embodiment of
these rights. The divine rights cultivated by the Christian faith, which in
reality manifested as the infallibility of the church, merge or completely
disappear in front of a man as a phenomenon of creation, and, if it is pre-
sumed that man is absolute and unique, then his rights are also unques-
tionable and as absolute as the man himself (Kénigs 2010).

However, the church denies this idea since it recognizes only divine
authority in everything, including laws, as they have emerged from God, for
example, the Old Testament, the books of Moses, and others. Moreover, the
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spirit of canon law and its substance clearly speak of it. Therefore, the state,
when analysed from the point of view of the doctrine of Christian texts,
cannot be ‘doomed’ because it is a form of perfection and the true embodi-
ment of the social environment of the society.

From the perspective of the Christian scriptures, which also constitute
the main sources of customary law, such as the 10 Commandments, the
Christian society is eternally sinful and condemned and therefore seeks
forgiveness of eternal sin. The fact that, in the end, the final judgement is
made neither in this life nor with the legal methods used by the state
creates a complex situation. From the point of view of legal principles this
would be absurd because it would mean that the guilt of a person is pre-
sumed from birth, and also, the guilt can be redeemed (compensated) only
in a specific, genuinely sacred way — through a religious institute intended
for the forgiveness of sins. This guilt is omnipresent even though, in law,
there is no such form of presumption of guilt; it would be an abstract and
utopian idea even for the most fanatical advocates of legal absolutism
(Kenigs 2010).

On the other hand, and as Sigmund Freud aptly points out in “Civi-
lization and Its Discontents”, it is the church with its Christian dogmatic
which directly calls for this premise of eternal sin and confession of guilt
so that a man becomes obedient to the commandment and responsible
regarding the universal moral law. To a certain extent, it is precisely the
law that frees them from this culture of guilt and upbringing, as opposed
to the ‘salvation of soul’, placing them on both sides of the pact of ‘inter-
national reconciliation’, where the law deals with purely ethical questions
because they are inseparable, namely, questions of guilt in the past, where
the reality is relative but determinable, or of guilt in the future, where, as
they say, everything is relative, but ignorance and fear, no matter how
absurd, follow a transcendent commandment, as well as profane law
(Weber 1949).

Despite attempts for this abstract doom and the status of the eternal
sin, thus the imperfection of law, the reflection comes up against the role
of religion in the legally constituting and undoubtedly primary document
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of the state — the constitution, similarly as for the church — to the source
of its religion, the Bible. The only difference is that while the clauses es-
tablished in the constitution do not directly and individually affect matters
of faith, morality, and conscience, the judgements contained in the texts
of the holy scriptures and values, such as the Bible (Old Testament and
New Testament), are the source of both, law, and morality (condition of
what is good, what is happiness and what is the right action). For example,
in the context of comparative international constitutional law, this reli-
gious aspect is quite well established in the constitutions of different
countries, including Latvia (see, for instance, ‘God bless Latvia” contained
in the preamble to the Constitution of the Republic of Latvia, as well as
Article 6 of the Constitution and the 1 Amendment of the Bill of Rights
of the United States of America and II Amendment of Bill of Rights of
the United Kingdom). Moreover, the social and legal aspects of religion
can also be seen in other essential documents of the state, the ceremonial
laws, and customs, such as the national anthem and oath, which, despite
being symbolic, are essential conditions for the existence of the state.

In contrast to Weber’s culture of civil disobedience (resistance) in
everything, where it is necessary to obey a person, the law, or God, prof.
Otfried Hoffe (hereinafter — Hoffe) identifies one form of justice — God’s
or Biblical justice. It is a prerequisite for the existence of law and for justice.
There is no need for Weber’s idea of sovereignty, as, since the Greek times,
it also includes elements incorporated in the law, such as peace and happi-
ness (Hefe 2009). Further illustrating Weber’s idea of domination and civil
disobedience, Hofte concludes that, in Christian legal thought, the right to
resist is thoroughly questioned. Hofte writes that Sophocles’s play “An-
tigone” advocates the right to resist, while Socrates considers it unjust to
resist an unjust punishment if he has previously been in principle with his
community. In Christianity, the right to resist arises from the conflict be-
tween the requirement to obey God-appointed superiors (pope, bishops),
meaning to obey God more than a man or the state (ruler) (Hefe 2009).

By creating the architecture of church law, Weber asks questions and
seeks answers that relate to the genesis of value and law and the

75



76

Religiski-filozofiski raksti XXXIV

characteristics of ‘association’. In other words, did the phenomenon of the
origin of law begin with the emergence of the social consciousness of the
society and the usurpation of the power of some authority over it, and
later resulted in the strengthening of the individual’s autonomous rights
in the absolute element and form of human rights? Nevertheless, as the-
ologians point out, law perhaps has a dimension of Christian values, which
manifests as divine verticality because the basic moral legitimation of law
can be found in religious texts. Its first and main cause is God (ius Divi-
num) as its primary source, which proves that there is a successive homo
religiosus in the light of imago Dei (the man as the image of God). The
mentioned above would indicate that law, despite its general nature,
should be legitimate and generally recognized. According to Weber, a so-
ciologist of civilization, the element of recognition is common for both
law and religion, and it is a prerequisite of their existence because it is
based on the idea of religion and moral principles. On the other hand, the
lex (law) does not have such a ‘craving’ for moral and religious precepts,
since its task is not to ‘speak’ and argue in the language of morality and
religion (Weber 1949).

As stated by Matthias Koenig, the basis of human rights denotes ab-
solute rights, the validity of which cannot be justified by referring to the
traditions, customs, or laws of a particular society that have formed histor-
ically but which can be declared as legitimate demands of a// people. The
universality of human rights, as evidence of natural rights, is contrasted
with the particularism of cultural and religious traditions. In the classical
school of natural law, it is argued that natural law is part of a comprehen-
sive system of rules about the rights and obligations through which a man
shows his nature — whether it is characterized by the image of the man as
God or by reason and free will (Maritain 1951; Finnis 1998).

Another way — which is directly related to schools of Immanuel Kant,
John Locke, and Jean-Jacques Rousseau — of justifying universally appli-
cable human rights, therefore, does not start with the objective nature of
a man, but with the subjective, non-religious, cognitive abilities of a man
and the principles of the legitimate legal system derived from them. The
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most influential argument of this contract theory, as opposed to the reli-
gious contract with God, was formulated by the American philosopher
John Rawls. In “Theory of Justice”, which was certainly directed against
the once prevailing utilitarianism of Anglo-Saxon moral and legal philos-
ophy, Rawls defines justice as ‘Fairness’. The core of his modern argumen-
tation, similar to religious beliefs, is a hypothetical construction of a
situation of choice (initial state), in which individuals, due to rational
self-interest, agree on the principles of the social system, while just like in
Biblical mysticism, at the same time being ‘behind the veil of ignorance’,
and therefore not knowing their specific social position (Mandie 2009).
Jiirgen Habermas, in his theory of discussion, similarly to Rawls, when
examining the institutional form of human rights and national sovereignty
obligations, primarily considers the national constitutional state and the
civic institute of the national state as the constitutional will of society.
Namely, in his view, the application of human rights, the same as religion,
goes beyond the borders of a national state and points to world citizenship
in the process of being born, just like the Christian idea of ‘God’s chil-
dren’, however, their universal applicability would be legitimate only if
human rights were also connected at the global level with a democratic
legal system, which is not yet possible, while in a Christian-minded world,
it is no longer possible (Habermas 1996; Merkel and Croissant 2000).
On the other hand, Weber views the ambivalence of human rights as a
change brought by the Modern era, as compared to the civilizations of the
Axial era (Eisenstadt 2000) and points to the paradoxical consequences of
the institutionalization of human rights — a rationalized state apparatus and
legal system (Bielefeldt 1998). Koenig concludes that, by considering the
dominance of the global human rights discourse, in addition to the rapid
decline of the proportion of religion, it is the right time for a critical reflec-
tion on the role and place of human rights in society. It can help keep the
symbolic form of human rights open to new and more detailed versions,
different justifications, and understanding between cultures. It makes the
incompleteness of the institutionalization of human rights conscious and
thus promotes the renewal of their emancipatory promise (Kénigs 2010).
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Several other philosophers, such as Edmund Husserl, modern times’
representatives Martin Heidegger and Jean-Paul Sartre, have already men-
tioned homo religiosus as a method of research phenomenology. In contrast
to homo religiosus they mention the existence of homo saecularis, who lives
in the present without any remainder. The only difference between these
two is that, contrary to a sworn secularist, homo religiosus does not allow
himself to be blinded by the fleeting brilliance of the present moment, as
he remains in the shadow of the u/pa Dei Maxima (God’s wrath), thus
turning every moment of his life into a reflection of eternity, which is
brightly paraphrased by Immanuel Kant in his work “The Metaphysics of
Ethics”, thus creating the so-called highest moral criteria (Kant 1996).

Similarly comparable would be social and religious norms, where the
former is secular and practical to the extent possible, as opposed to the
objective rational values expressed in religious texts as a source of law.

For example, Romans, when concluding that ethical elements can be
found in every legal system, defined law as the art of good and just (ars
boni et aequi); therefore, the law is associated with the art of morality and
virtue. It is precisely the idea of Roman law, which is expressed in the
Institutions, part 3 of the codification Corpus Iuris Civilis of the Eastern
Roman Emperor Justinian I, and is based on the idea that all men are
born free and therefore have the /ex nature prerogative to be free, that
discredits through times biblical moral principles, not to mention the ex-
istence of a single national morality.

Moreover, in the early Middle Ages, this fundamental idea, interpreted
by theologian and scholastic Thomas Aquinas (Sanctus Thomas Aquinas),
transformed into the dimension of biblical values, creating the ideal law in
the ideal state that is under the authority of the church (similar to Plato’s
utopian state). However, with the rise of humanist ideas and their spread in
Western Europe, the same law became more specific and evolved into sub-
jective (natural) human rights, even providing respect for human dignity.

As Otfried Hoffe points out in his work “Justice”, in the legislative
giant Corpus Turis Civilis (collection of civil, non-ecclesiastical law), which
is the most important compilation of Western law, at the beginning of the
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prominent Digests, all legal claims are formulated in the form of three
basic principles. They were associated with the Roman jurist Ulpian
(Domitius Ulpianus) for centuries. The aforementioned corresponds well
with the legal tradition started by the Romans, namely, at the very begin-
ning of the Digests in Corpus Iuris Civilis the great jurist Ulpian expresses
a seemingly eternal truth: “Juris praecepta sunt haec: honeste vivare, alterum
non laedere, suum cuique tribuare” or “The precepts of the law are these: to live
honestly, to injure no one, and to give every man his due” (Hofte 2006), which
is entirely incompatible with Christian values, the biblical view, especially
the Old Testament, and the idea expressed by Weber about the Protestant
type and the spirit of capital as a social dilemma, because it is denied both
by the religious approach of the infinite and eternal humility and by cap-
italism’s equally eternal servitude to property or material values.

In comparison, Cicero (Marci Tulli Ciceronis) writes in his work “On
the Republic” (“De re publica”) that the state or Republic must always and
everywhere be placed in the first place — “/o place the good of the fatherland
before all else” (Ciceronis 2009), meanwhile, the capitalism requires the
idea of property (dominium) to be placed above everything and to serve
only for it (in the name of increasing capital). However, one must keep in
mind that, speaking in parables, as it is stated by the introductory part of
the Digests in Corpus Iuris Civilis, the ruler (the state) shall humbly bow
before God, that is, before the Pope, because the final settlement (...) will
be made only on the day of reckoning. With such a motto, the collapse of
the ancient world began, and also began the ‘quiet revolution’, when the
state no longer holds its power and power is not its only goal anymore,
because the state begins to obey in every aspect of its guardian — the
church, which according to the idea of the church, is capable of exempting
from God’s punishment the sinful and therefore the infinitely guilty citi-
zen, nation or even a ruler. It also creates a division between the early
medieval approach and the Renaissance way of thinking, or such was the
enormous social convergence of the time because, for example, the ancient
Greeks had no religion; instead, there were various cults, while the ‘sacred’
(hieros) world is separated from the ‘profane’ (hosisos) world.
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In other words, God has his world, but man’s world is in his own hands,
i.e., political’life is completely ‘desacralised’ (Weber 1949; Suvajevs 1999).

In his views, Weber goes even further and considers that modern po-
litical technology is characterized by the fact that religion itself is also
transformed, and, as a result, the capitalistic ‘spirit’ is formed, that is, the
main objective of the corpus of law is incorporated through brutal dual-
ism — to look at the body, soul, and spirit (corpus, animus, spiritus). This
opinion of Weber — because it cannot be any other way when talking
about state affairs — is further developed by prof. Michel Foucault. He
proposes a cult of the ethical continuity (doom) of the church, an imper-
fect (therefore, immoral) person and equally imperfect and punishable
actions resulting from the idea of sin, which follows the command: “Go gez
slaughtered, and we promise you a long and pleasant life” (the central motto
of the medieval church and the state in the fight against decline of obe-
dience), in contrast to the ‘rule of law’, a concept established by Albert
Dickey of the Enlightenment: the basis of legality and justice is precisely
the sinful person. Moreover, in the search for a legal state concept (Re-
chtsstaat), religion was noticeably replaced with other paradigms. For ex-
ample, Viennese doctor Johann Peter Frank in his 1779 essay “A System
of Complete Medical Police” no longer sees the presence of religion and
God in state affairs, as he writes: “The general object of police science is public
order” (Suvajevs 1999).

Weber calls such public order a ‘prison’ by referring to Shakespeare’s
Hamlet. According to him, this ensures the formation of individuals who
“become nervous and soft if this order is disturbed for a moment, and helpless if
they are taken out of their complete adaptation to this order”. On the other
hand, national socialist Roland Freisler, considering Weber’s ‘ruthless in-
sight into the realities of life’, after Weber’s death, in the 1930s, found a
generally accepted definition. It reads as follows: “4 state governed by the
rule of law is an organized form of national life that embraces all national life
Jforces to ensure the right to life internally and externally” (Weber 1949).

Clearly, the church and religion are generally ignored, and their quin-
tessence is lost. However, it took several hundred years before some of the
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most prominent critics of the unity of church and state from the early
Renaissance and decadence, Thomas Hobbes, with his brutal ethics, and
John Locke, seeing the essence of happiness in the state affairs (law),
could arrive to such a remarkable ‘forgetfulness’ of church and religion in
the field of state and law.

Nonetheless, returning to the systematic aspect of the church, when
looking at the socio-legal issues of religion and views based on human
rights, where everyone can be an atheist or a believer regarding their per-
sonal beliefs, but in the common public legal space they all certainly meet
some religious ceremony, then it must be concluded that the influence of
religion is felt in traditions, as well in law, which is based on the values
derived from them. Especially evident the mentioned above is in Western
Europe’s culture, in the deeply rooted traditions of these nations, and
everywhere where the beliefs of the Christian faith prevail.

A culture based on religious values is formed as well as one based on
human rights beliefs. In the background of the traditions of the Christian
worldview, purely religious holidays are widely accepted and celebrated in
the form of positive norms — official holidays celebrate several thousand-
year-old events that are utterly religious and have no connection with the
secular world at all (birth of the prophet, resurrection); an official anthem
of religious content is sung, which even contains an indication of how it
is an official prayer (in the case of the National Anthem of Latvia — the
solemn prayer of the people, Law on the National Anthem of Latvia,
Article 2). Thus solemn (symbolic) oaths are taken (e.g., on the Bible or
the constitution), and, finally, these religious texts and manifestos stem-
ming from them are carefully enshrined at the constitutional level in an
otherwise profane world. As a result, atheistic beliefs and traditions re-
main in the minority against such a background. Besides, for example, the
institution of the oath is a purely moral paradigm, an ethical standard for
a particular action; it is not an ordinary material legal norm since its ori-
gins are purely religious, symbolic, and ceremonial.

The question arises, what are the sources of such a discipline of cul-
tural law, a religious law, seen as a form of expression of traditions, which
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cannot be measured in the same way as pure canon law, and how such
wide recognition can be found, even among people completely unrelated
to faith? Furthermore, what is the primary source of the moral expression
of these values — is it in Greek and Roman centuries-long philosophical
reflections, widely known unwritten moral views of natural rights or reli-
gious texts, in the reflections of law (similarly, as a reflection of ideas in
Plato’s allegory of the cave), which form the legal opinion and consensus
of the last millennia basic source codes?

Also, Immanuel Kant, as a devout Protestant, when answering the
question about the act of faith and law as the critical focus point of civi-
lization, in dramatic and harsh language, responds by, at the same time,
marking a new period in the history of religion and law: “Assuming that
the just moral law is fo be taken by man as a command from God, the just man
may say: I want the God to exist!” Man, no longer reverently bows his head
before God’s throne but expresses, as Weber says, ‘in act of power and
command’ the power of his will — the power to order and command Him
(God) to exist. Neither St. Augustine nor Thomas Aquinas would have
thought to assert such a thing; when speaking about God, they speak
humbly and in a language of longing. On the other hand, Friedrich
Nietzsche, in response to Gottfried Wilhelm Leibniz’s so-called ‘question
of questions’ “Why is there something rather than nothing?” puts a question
at the centre of human history: “Can a person live without God?” and comes
to an epiphany: “/../ I want God not to exist so that my existence belongs only
to me [..[". Hence, the view of contingent things and their considerations,
as John Locke, the founder of humanism, mentions with ‘clear language’
and ‘common sense’ language, leads to the principle of sufficient reason
and the neo-Kantian George Wilhelm Friedrich Hegel’s idea that ‘reason’
is, in his words, which ‘by itself” determines all the necessary needs for
certain rights formulated in laws.

In response to this, Weber concluded that in contrast to the Roman
school of law and the West, where pragmatism is rooted from the time of
Thucydides and its prehistory is used, nothing would indicate a rational
legal theory in any other culture in the world. In other earlier civilizations,
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in prehistory, there were no strict legal systems and forms of legal thinking
that characterized Roman law and Western law based on the former. Such
a phenomenon as canon law is also known only in the West (Vébers 2004).

'Thus, for example, Roman law was deeply rooted in the Catholic lands
of Southern Europe and later in the whole Western Europe. The ration-
alization of private law, if it is interpreted as the simplification of legal
concepts and the division of legal material, reached its highest develop-
ment in the Roman law of late antiquity and, on the contrary, was the least
developed in the countries that reached the highest degree of rationaliza-
tion, including England, where the renaissance of Roman law failed
(Vebers 2004).

Weber quite well captures the ‘image of American culture’ created by
Benjamin Franklin, leader of the American independence movement:
“From cattle you get fat, from people — money”, or, as Weber says in his work:
“The merchant may conduct himself without sin but cannot be pleasing to God.”
This translates well together with the statute transferred to the canon law
on “Deo placere vix potest” (“it is hardly possible to please God”), which
refers to the actions of merchants and, the same as the evangelical text
about usury and other ‘misfortunes’ of law and morality, was considered
real and therefore an important source of knowledge of socio-legal nature
(Vebers 2004).

Calvinists, on the other hand, saw a form of ideal the norm in the law,
which is impossible to achieve, but must be constantly striven for (Cam-
bridge University Press 2006). Regarding Calvinism, we can also mention
the views expressed by Thomas Aquinas in his work “Summa Theologica”,
cognitive theory, and its religious character, which aims at the settlement
and concreteness of the status of social law, but only by religion one may
dictate the sceptre of state power (The Western Australian Jurist,
C.Y. Lee). However, in Luther’s teachings, we find the opposite — libera-
tion from following the written letter of the law as a divine privilege of
believers (Vebers 2004).

When taking a closer look at the pact of recognition of religion and
rights, it is appropriate to mention the insights expressed by Weber’s
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contemporary, Francis Pieperi, the founder of modern Christian dogmatics,
in his work “Christliche Dogmatik” (Mueller 2003) or a summary of this
work under the same title “Christian Dogmatics”, which was dedicated to
the memory of Francis Pieperi by John Theodore Miller, a prominent
professor of systematic theology at Concordia Seminary in St. Louis
(Mueller 2003). Namely, in his work “Sociology of Religion”, Weber
expresses the observation that the internal interests and the element of
recognition of rights require the ‘highest’salvation benefits, which were not
universal laws at all. Such a state as immersion in nirvana, when religious
misery or religious dreams could develop into a popular cult, could not
become an element of everyday law because there is an obvious inequality
in the qualification of religion, which was recognized even by the Calvinist
doctrine of predestination with its particularity of grace. Weber points out
that the most highly valued benefits of salvation — the ecstatic and visionary
abilities of shamans, magicians, ascetics, and various God-inspired people —
were not at all available to everyone, instead their acquisition is determined
by ‘charisma’, which in some cases could be awakened, and as is also the
case with churches both internally and in the political scene in total.

Particular attention should be paid to the legality element of the law,
the authority of its origin (the autocrat’s inequality with the Protestant
ethic), the definition of sin or its general description (De Peccato in Gener-
ere), will, guilt, and the socio-religious review of punishment. Weber
points out that the church, as an institution, tries to organize the religios-
ity of the masses and to replace the qualifications of the virtuoso religious
order with its own monopolized means of salvation. According to its na-
ture and its own interests, the interests of the priests, as well as the officials
of the state bureaucracy, the church must be a ‘democratic’ institution of
salvation in the sense of universal accessibility. It must strive for universal
grace, eternal atonement of guilt and punishment, and recognize the suf-
ficient ethical value of all those who are subject to its power. According to
Weber, in this case, from a sociological point of view, one can see a com-
plete parallel between the bureaucracy’s fight in the political sphere to the
‘political fights of the aristocracy of the ranks’ (Vebers 2004).
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It can be pointed out that explaining the statements of the Bible as
‘paragraphs of the book of laws’is an old and relatively straightforward
interpretation of the cultural tradition of Roman law. However, not always
a casuistically accurate citation of the Bible, but more as a revelation of
the legitimate source of the moral law in the primordial scope of its exist-
ence, which leads to the same goal that gave rise to canon law. Notably,
“For the Reformers, the Commandment appears to be an ideal norm, while the
Lutherans, on the other hand, find the Commandment oppressive as an unat-
tainable norm.” Lutherans condemned the reformers for ‘slavish servitude
to the law’ (Mueller 2003). Therefore, as a codification of natural moral
laws, the Decalogue, remains the norm of human behaviour. From the
average point of view of canon law, morality free from laws and rational
asceticism oriented to the Commandment was also excluded; the Com-
mandment remained as the structure and the idea/ norm, but the law has
only a ‘discrete’ character (Vebers 2004).

The Convergence of Law and the School of Religion

Observance of a principle “extra ecclesiam nulla sallus” (Toteff 2016)
cannot be ensured by the state in its social reality. In other words, the
inability of any state to ensure the functioning of the norm (both law and
religion) because the mentioned principle literally means: “(..) there is no
salvation outside the church”. The state was unable to save the believers with
it, but the concern for God’s glory forced the church, a ‘believers’ Church’,
to look for a basis in legal norms, which, on the contrary, were created by
heretics and unbelieving Romans or legal scholars until the early Middle
Ages (Toteft 2016).

Over time, it became impossible for the state to intervene in various
matters, such as appointment and transfer of clerical positions, which, on
the contrary, were described in detail by the norms of canon law. Thus, for
example, the leader of the English Revolution, Oliver Cromwell, together
with John Brown, constituted the church as a socio-legal unit (Ferguson
2013) or even an institutional body. He was an advocate for universal
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religious freedom, where the state has no resemblance to the church, as
had been accepted since the early decadence of Roman law. His concept
of ‘holy parliament’ — the separation of church and state because they (the
people of faith) were pietists for positive religious motives and represented
the influence of that, similarly as Roger Williams, guided by the same
considerations, did — advocated for unconditional, unrestricted religious
toleration and the separation of church and state (Vebers 2004).

One does not have to look far for an example, as in the resolution of
the English Baptists of Amsterdam (1612 or 1613), the demand for free-
dom of conscience appeared for the first time as a defence of one’s positive
rights against the state. It reads: “The magistrate is not to meddle with reli-
gion or matters of conscience (..) because Christ is the King and lawgiver of the
Church and conscience.” (Weaver 2015).

During the Hellenistic era, in the Roman Empire, and in Islamic
lands, religious tolerance prevailed for a long time, limited only by consid-
erations of public order, which were based on laws, even if they were not
always compatible with the canon law texts. As, for example, Philipp
Jakob Spener points out, it is about the fundamental rights of Christians,
which were guaranteed by the apostles when they formed the first Chris-
tian congregations. Also, the Puritan opinion developed about the place
of individual people in the church and the legal sphere of their activity,
which derives from jure divino and therefore is an inalienable and un-
shakeable right. No matter how ahistorical the positivist (philistine) cri-
tique of the idea of ‘fundamental rights’ may be, no matter how trivial it
sounds, in the words of Spener, one must ultimately be grateful for
everything, even for what the fiercest modern ‘reactionary’ considers to be
his individual freedoms and minimum rights (Spener 2019).

'The Arminian eristic position of the idea of extending state sover-
eignty to church affairs was represented by the monopoly of autonomously
created state sovereignty, which corresponds with the political interests of
the law of that time, which were pragmatically but tendentiously rooted
in the church law culture already during the Renaissance. In addition, an
ardent follower of the idea of Arminianism, or prof. Jacob Arminius of
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Leiden, dr. iur. Hugo Grotius (Huig van Groot) was a great philosopher of
law and lawyer, who in his work “De iure belli ac pacis” (1625), expresses,
among other things, the idea that war is a crime if it is not a means of
protecting law. It was Grotius who distinguished law from religion and
emphasized the principles of natural law, which are immanent in the na-
ture of a man who is a social being (Svabe et al. 1927).

It is also known that Friedrich Nietzsche’s supporters, based on fun-
damentally similar reasons, have attributed a positive ethical meaning to
the idea of eternal return, leaving the church in the background, compared
to the formation of the state. Erasmus (Desiderius Erasmus), a Dutch hu-
manist who declared the dogmatic ‘law of mind’, which is based on the
characteristics of humanism and a man as a sovereign being, who can
decide and determine his own rights, contrary to the church’s divine law
policy, points out that the collision is created exactly in this aspect of the
interaction between religion and law (Svabe et al. 1927).

It must be noted that the Quakers saw the relationship between
church and state in the first centuries as ideal. Robert Barclay strongly
represented this idea with his concept of “Inward Light” — because for
them, as well as for many pietists, in terms of purity, doubts were not
created by the church as an institutional formation since it drew its sources
from the theological works tested for hundreds of years (Chauncey 2015).

However, within the framework of an unbelieving state or under the
influence of ‘under the cross’ of an institutional church, other defenders of
Christian values and rights, such as Calvinists faute de mieux (from French
meaning ‘for lack of something better’) were also forced to engage in the
separation of church and state, similarly as it was done by the Catholic
Church in analogous cases (Hoffmann 1902). They considered that the
rules of the church do not affect civil society and its relations. However,
initially in the first formations of the congregations and later in the
church, there was a living principle that resulted from the fact that a pro-
hibition was established to enter any, even business, relations with people
excluded from the church. Puritan legal formalism leads to entirely ade-
quate consequences — complete trust in the law, and the law not only as
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a norm, but also as a social need, or: “In civil actions it is good to be as the
many, in religious, to be as the best” (Adams 2018).

'The principle of Puritan opinion that “Natural reason knows nothing
about God” was impossible to consistently implement in reality, because
there was a living principle: “Moral and perpetual statutes acknowledged by
all Christians”, as a result of which it was precisely the ethnos of cultures
or peoples that preserved religious traditions in all its vastness, thus trying
to close the gap that simple state power or domination dictated by the
state apparatus could not provide (Barclay 2002). Law, without doubt, also
contains ethical provisions, through which, if one can say so, the Christian
ethical-legal maxim and the embodiment of the moral spirit permeates
the principle: “Do unto others only as you would have them do to you”, which
is also a law of morale for any atheist (Kant 1996).

Since Kant, there have been discussions about legality and compliance
with what justice or, more broadly, morality requires, which, in that aspect,
also coincides with Christian justice. Thus, it is not about compliance with
positive law and positive legality but rather moral legality. Ancient philos-
ophy even discusses both aspects. Plato, for example, accepts compliance
between personal and political justice, while Christian, as well as Islamic
and Judaic theories in medieval times, are much more interested in per-
sonal justice. Weber calls it more precisely as ‘spirit of capital’; moreover,
the so-called rulers’ manuals mainly talk about a righteous ruler, whose
source is an authority-based and prophesied discourse about the transcen-
dental origin of power. In any case, as Hoffe points out, starting from
Plato, Aristotle and until John Stuart Mill’s writings “On Liberty”, the
condition for the functioning of rights is a search for an exit from the
tyranny of the majority, which Weber describes as the fear of unwanted
submission to some group authority. When the legally constitutive moral-
ity of justice and law disappears, following Augustine’s idea about de civ-
itas dei: “Justice being taken away, then, what are kingdoms but great
robberies?” and without finding the perspective of faith and morality for
justice, the spiritual, as well as the worldly order of law and legality, and

its pillars, would collapse (Hefe 2009).
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Thus, the place Protestant teaching intended to give to the ‘/ex nature
(natural law) is shifting. The existence of ‘general rules’ and a moral code
became fundamentally unavailable because everyone has an individual
right to a God-given conscience. The formalism of Puritan ethics is a clear
consequence of trust in the law since legal order is reduced to formal le-
gality, in the same way, that ‘truthfulness’ (Red/ichkeit) or ‘righteousness’
(Uprightnes) for nations with a Puritan past does not mean the German
‘honesty’ (Ehrlichkeif) but something specific and completely different —
formally and reflectively transformed consolidation of rights in the form
of laws, as was carefully practised by the pioneers of Roman law from the
times of Ulpian (Vebers 2004).

However, the Puritan understanding of ‘legality’as a test of chosenness
without a doubt created more important motives for positive action than
the Jewish understanding of legality as keeping the commandments
because of internal and external ethical considerations and the
relationship to tradition in observing social norms and determining
legality was more like unscriptural law, a principle regarding the laws
that are not based on the precepts of Judaism, and that everywhere else
can be ‘permitted what is forbidden’ and the only positive and true law
is the one that derives from the Old Testament for these two components
of internal and external ethics.

Sermon on the Mount and School of Christianity

Christianity, which was originally the teaching of wandering artisans,
in contrast to Judaism, in the early Middle Ages and later under the in-
fluence of Puritanism, as already mentioned, paid much attention to the
fact that Christian norms should replace ethical norms and that these, in
turn, should be carefully collected (codified) and declared in writing, for
example, through rules of the church or laws of the state. This approach
with such individual local interpretation of law often encountered a prob-
lem: a happy person in the sense of law is rarely satisfied with obtaining
happiness itself. They also want to be happy in the sense of /aw, and,
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moreover, by referring to the thesis that the law must ensure ‘happiness’,
they want to be sure that they deserve it — first of all, in comparison with
others, they want to believe that the less fortunate received it by merit and
finally that happiness itself is ‘legitimate’ and they aspire to be ‘legitimate’
together with it (Vebers 2004).

'The rational need for elements of the theodicy of suffering and death,
such as the death penalty as a legally enforceable form of punishment, was
clearly expressed in law. Regarding this, any hierocratic church fights it
with virtuosic religiosity and ethical dogmas, i.e., it, in the form of an
institution, organizes a community of ‘grace’ of moral forgiveness, which
has nothing to do with state laws. Theodicy means (from Greek — Dikaios)
a righteous ruler, organizer, and seeker of truth and justice, who acts with
philosophical and religious considerations, which, according to the doc-
trine of “The Justification of God”, belong to those views that see and
explain the foresight of the norms given by God, which cannot be solved
by law, but only by religion. Hierocratic power, in this context, is under-
stood as the power of the church, which, according to the Greek Aieros
kratein (sacred ruling), tried to gain supremacy over the secular state power
(Svabe et al. 1927).

Weber says that the church, as a legitimate institution, seeks to replace
the acts of state power with its own monopolized but supposedly demo-
cratic means of salvation. He is not talking only about democratic means
since a democratic state, similar to what was pointed out by Socrates, who
denied democracy at its very foundations, is an absurd form of govern-
ment: A ship that is not governable because all decisions are subject to the vote
of all those who travel with this ship” (Tamney 1984), instead by means that
have a monopoly on the order of power dictated by the administration.
However, provided that it is a universal institution of ‘grace’, the Christian
values it preaches are recognized, and obedience to its authority is based
on its, firstly, religious texts, and secondly, law derived from them, and it
has a direct connection with articles of faith included in religious texts.
Nevertheless, in the field of ideas of general law, the church remains solely
and exclusively faithful to the legal order established by the state.
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Weber states that from the sociological point of view of the law, one
can see a complete parallel between the bureaucracy’s fight against the
order, the political rights of the aristocracy, and the forms of state and the
church’s rule of law. ‘Rational’, as a belief in some important ‘canon’, was
the highest artistic ideal of the Renaissance; rational, as a rejection of all
traditional ties and belief in the power of naturalis ratio (natural reason),
was also a vision of the world of the legal order of this period, despite the
features of Platonic mysticism and the preachers of the Christian faith
supported by the church (Sereno 1997).

'The nature of church disciplines and canon law through the religious
nature of worldly asceticism, as Weber called it, linking it also to various
elements, such as professional ethics and professional jurisprudence, brings
along a problem that has been little studied until now, one of the reasons
being the effect that church discipline is not always spread uniformly.
Therefore, the police control of the lives of the faithful in a way that bor-
ders along the lines of the inquisition is realized in the domain of the state
church. In a hierocratic union — in the church, the shepherds (pastors) of
its congregations represent a certain ‘competence’ determined by the reg-
ulations. Church leadership or pontificate is, in its true sense, the same
thing as the service established since the pontificate of Innocent I1I, where
the separation of the position of ‘ex cathedra’ (rank) from the circle of
private law is the same as any other bureaucratic technique that is not
‘revolutionary’ connected with the jurisprudence of all existing earlier
forms of Roman law because it is guided by the dual character of the
principle: “it is written — but I tell you (..)”, or it represents the highest
threshold of the competence of infallibility — to interpret anything that
can be interpreted at all (Vébers 2004). This idea is based on the following
considerations, which, among other things, are based on Weber’s widely
described concepts of dominion or ruling and their types.

Namely, Weber compares a clergyman and his ‘competence’ with an
official, who is also a servant of power, yet only secular. Both never exercise
this power as their own rights, but always on behalf of an impersonal
‘institution’, in the interests of people’s coexistence subject to some
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normatively formulated regulations, regardless of whether they are deter-
mined or not, but ascertained according to criteria corresponding to the
regulations. A clergyman, who is subordinate to the hierarchy of ‘superiors’
in clarifying and identifying legal issues, turns to the church administra-
tion ‘by instances’ similarly as officials do in public administration. Thus,
religious communities (including the church) belong to a union of domin-
ion, a hierocratic association whose power is based on giving or refusing
grace. It answers the question: “What legitimate justifications does the power
claim?”'This means that ‘power’ is like a ‘command’, which is not a personal
authority, but a consequence of an impersonal norm, and the very act of
the command is following a norm (Véebers 2004). In other words, as
Weber puts it: (..) regarding power, the legitimacy of commands is based on
rationally formalized, agreed upon or authorized (authorize — impose by
force; to determine or issue unilaterally, for example, a constitution au-
thorized by a monarch means that he has unilaterally issued and declared
it (Svabe et al. 1927)) regulations, but the legitimacy of the formulation of
these regulations, in turn, depends on a rationally formulated or interpreted
constitution” (Weber 1949).

Even more, it is the process of traditionalism and long-term domina-
tion or ruling based on a charismatic leader and an organization followed
by the community, its disciples, and followers, who would first become
officials and only then priests (Weber 1949). The church, as a unique in-
stitution, is just as relevant to its local regulations of social life and their
subordination to internal canon norms, as opposed to a bureaucratic ap-
paratus of state power, which does not consist in any part of canon norms,
is a proof that the modern Western ‘state’, with the triumph of formalistic
legal rationalism in it, as well as the emergence of the Western Church,
was in significant part work of lawyers, the main, though not the only,
form of which was the bureaucratic rule.

'This domination structure’s representatives are state officials, pastors,
and laymen. In addition, the submission takes place for the legitimacy of
one’s rights, an impersonal duty of service, which, similarly to the right to
power, as Weber points out, is a ‘competence’ that is determined by
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rationally adopted norms (laws, basic texts, regulations) in such a way that
the legitimacy of domination manifests itself in the legality of general,
purposefully thought-out, correctly formulated and announced regulations
(Vebers 2004).

In the legislation of Western countries, when viewed in the context of
the church, the result tends to the ratio of coercive force with which legal
ruling or domination can be exercised through legislation, and it is not
based on ethical ‘rights’, even if their objective criteria could be clarified,
but rather on the ‘State’, which has a monopoly on ‘legitimate violence’.
For example, in the Sermon on the Mount: “(..) do not resist an evil person”
(Matthew 5, 39), its opposite will be: “You must promote the execution of the
law, even by force, and you will be responsible for illegal actions” (Vebers
2004). The entire process of the internal political functions of the state
apparatus in the field of law and administration is ultimately regulated
pragmatically, based on objective state considerations: with an absolute
end in itself, that is, the law serves the existence of the state, which is an
entirely meaningless position in religion, because canon norms do not
require preserving or transforming the internal or external division of
power, but determine only the traditions established from religious sources
in the law.

When describing power and violence, Weber points directly to the
central role of the Sermon on the Mount, where either one or the other
is correct, and asks: “Is it really the case that at least one world ethic could have
been able to put forth the same commandments in terms of content for erotic and
commercial, ﬁzmily and service relationships, relationships with one’s wife, veg-
etable seller, son, competitors, friend, the accused?” Meaning what is the es-
sence of the Sermon on the Mount? It is the fight that exists everywhere:
“For all who draw the sword will die by the sword.” The Sermon on the
Mount refers to the absolute ethics of the Gospel — a much more serious
matter than those who willingly suffer these commandments can imagine.
It is no joking matter. The commandment of the Gospel is absolute and
unequivocal: one must give everything they have — everything, absolutely
everything. It can be said that it is a socially meaningless requirement
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until it is implemented for everyone. For example, taxation, extortion with
taxes, confiscations, in one word: applying pressure and order against
everyone. However, the problem is that the ethical commandment does
not ask about it at all; it is its essence compared to the state law. Accord-
ing to Weber, the religious norm “ZTurn the other cheek!” is also debatable,
without asking why someone else would have deserved to be hit. This
would mean that in everything, at least in the will, one should live like the
apostles, St. Francis (Italian clergyman, the ideologue of the ‘poor’, later
declared a saint), and those alike. Only then is ethics meaningful and
expresses respect — respect for humanity, both religious and legal. Weber
continues by implying that the cosmic ethic of love says: “Resist not evil
with force,” but power, politics, and law have the exact opposite message:
one must resist evil (injustice) with force, otherwise they will be held re-
sponsible if evil (crime) prevails. Absolute ethics also do not ask about the
consequences or ‘discredited will be peace and not war — these are the con-
sequences of absolute ethics. This also applies to the causality of jurispru-
dence: the tandem of law and ethics is not a cab that can be stopped at
any moment to get in and out of it as one pleases. Then, Weber concludes
regarding the Sermon on the Mount: “4// or nothing, that is the true mean-
ing, but something else must become trivial,” a norm which is understandable
by theologians but useless in law (Weber 1949).

Summary and conclusions

When analysing the institutional church, Weber sees the structure of
canon law as a ‘shading’ of the sociology of the school of religion. Accord-
ingly, the modern state is something like the papal curia, which can better
prevent various conflicts with the help of priest, but in the case of the
state, with the help of bureaucratic lordships. This means that the church
is an administration that is characterized by the following features, which,
in addition, coincide with the features of the state and the system of un-
derstanding and education existing in it:
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1. Differentiated management rank as an institutional and legally de-
fined structure;

2. Conditional rationalization of cult and dogma as a form of reduced
obedience to the norm;

3. Claim and universal dominion as a social necessity or the need for
universal rights;

4. Creation of a rational system and successive rule as a set of ele-
ments of guaranteed rights;

5. Relationship of loyalty between those who serve and those who rule
as a sovereign who serves the social consensus of power and reli-
gion;

6. The conditionality of religion and law versus the spirit of capital
and the Protestant ethic.

On the other hand, the comparison made in the second part of the
work with the tradition of systematic schools of constitutional law in
other countries shows the so-called legitimate hierarchical and recognized
features of religion and the similarity of the church, or historically, the
similarity of the state with the ancient forms of church administration
that have existed throughout the ages. According to Weber, their recogni-
tion and legality lie in the vast diversity of culture and values, and philo-
sophical views, where human rights, as well as church law (canon law),
have something in common and something different, notably in the broad
dimension of the expression of freedom of law. If there is a ‘cult’ of norms
and obedience in the sociology of religion, as dictated by a collection of
laws, where one article follows another, then the asceticism of general
ethical actions is relevant in the context of human rights, as opposed to
the church’s dogmatic maxims of sociology. Latvia, with its constitutional
history, is no exception — the guidelines of Latvian legal norms follow the
generally accepted scope of the idea of the core of the state; still, on the
contrary, Weber believes that they work best in real life of society if they
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have been incorporated with some help, such as ‘a commandment’,
through authorized orders and with the help of their ‘dominion’. There-
tore, the transformation of Weber’s ideas is strongly reflected in the over-

all legislative activity by following the principle of ‘objective power’ and

the concept of Yeges imperfectae’, that is, to interpret everything that can

be interpreted in the realities of social life, including, in Latvia.

10.
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Ivars Kronis, Kristaps Zarins

Rigas Stradina universitate

MAKSA VEBERA TIESIBU VESTURES TEORIJA UN
POLITISKIE UZSKATI PAR RELIGIJU

Kopsavilkums

Veébera pétijumi un uzskati par religiju un tiesibu attistibu, to atskiri-
bam un vésturiskam tradicijam veido vienu no Eiropas sociilo paradoksu
un novérojumu butiskako atskaites punktu. Tiesi ipasi jauzsver, darba spe-
cifikas dél, taja noteikto aprakstu objektu ipatnibas par dazadam paradig-
mam par religijas, tiesibu un baznicas kulturtiesisko filozofijas telpu.
Darba ari tiek pievérsta pietickama uzmaniba aktualai jurisprudencei, tie-
sibu filozofijai un to vésturiskai konvergencei salidzinajuma ar citu laik-
metu ievérojamako domataju darbiem. So pétijumu noteikti var apskatit
ari eso$o un pastavoso tradiciju gara, tas ari noder, lai analizétu un parvér-
tétu musdienu socialos, religiskos un politiskos aspektus. Dazadi kultaras
vértéjumi un ipatnibas, ja tas apskata caur Vébera darbu un uzskatu
prizmu, var butiski atskirties no tradicionalas skolas jautdjuma par filozo-
fijas un religijas lomu sabiedriba, tapéc $is darbs sniedz butisku pienesumu
uzskatos un aktualitati, jo minétos procesus apskata no cita — Vebera at-
zinu skatpunkta. Lidzsvarota un kada konkréta diferencéta un institucio-
nala reguléjumu un religijas varas struktara, tas birokratiska vertikale ka
kulta, dogma reducéta norma — ta ir viena no Vébera uzskatu aktualitatém,
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kura smelas savas idejas vésturiskas formas, véstures saturd un pagatnes
dialektiskaja domasana. Toties ta saucamais objective power un leges imper-
fectae ta ari paliek nakotnes pétijumu aktuals objekts, kuru pats izcilais
sociologs un religijas pétnieks ir atstdjis ki neatrisinatu miklu nakamajam
paaudzém. Ka Vebers saka, “rotala ar §iem instrumentiem” rada neparpro-
tamu tézi par saprasands un paklausanas kultaru jeb “saprasto” un “pa-
klauto” kultu musdienu Vakareiropas domasani, ka lielako spélétaju jeb
“vaininieci” $eit minot tiesi kristigo domasanu, tas veidoto kultaru un $is
religijas iedibinatas tradicijas, kuras gan valsts, gan baznicas strukturétais
birokratiskais aparats pielago dzives situacijam un nakotnes izaicinaju-
miem. Turklat ievéribu pelna Vébera un citu ietekmigu filozofu viedokli
par kapitala garu un protestantisma étiku. Puritanisko uzskatu, kalvinisma
vadliniju izpéte veido lielako §i pétijuma ieguvumu, proti, Skietami nesa-
vienojamas lietas un marginalo uzskatu kopums tiek pétits, to saistot ar
religiju, kristietibu, tas radito baznicu un kultu dogmu kultaru, kura izna-
kuma reducgjas uz sociilo vienibu oktorétu varas pavéli, neapstridamu li-
kumu ka pasauligo bausli. Skiet, daudzi un dazadi pasaules filozofi ir
pieveérsusi lielu véribu §im apstaklim, tacu viens no spilgtakajiem sis dis-
ciplinas viedokla un domu paudéjiem, kurs radija ari macibu par religijas
sociologiju, ir tiesi Vébers, kuram par godu, atceroties vina simtgadi, ir
tapis $is raksts.

Atslégvardi: baznicas tiesibas, kanoniskas tiesibas, religijas sociologija, tiesibu
sociologija, tiesibu norma, ideala norma, tiesibu paradiba, iure divinum, lex nature,
konvencionilds normas.



Raivis Bicevskis

Latvijas Universitate, Véstures un filozofijas fakultate

NO ROMANTISMA PIE MAKSA PLANKA, JAKOBA
FON IKSKILA UN JOZEFA NADLERA: DABA, RELIGIJA
UN KULTURKRITIKA 20. GADSIMTA 20.-30. GADU
ZINATNES UN HERDERA INSTITUTA RIGA

Paliskojoties uz modernas zindtnes ekspansivi intensivo attistibu 19. gadsimta otraja
pusé un 20. gadsimta pirmajos gadu desmitos, parsteidz tas, ka, uzkrajot milzigu empi-
risko materidalu un pétijumu rezultatus un mekléjot teorétisko pamatojumu un interpre-
tativo raméjumu, zindtne vienlaikus iesaistds kultirkritiskas, pasauluzskatiskas un
ideo[ogiskds diskusijas. Zinatne nebit nav ,neitrala“un par spiti pafnﬂeésiwajiem pﬂ/i—
niem aizvien no jauna iekrit socidli politisku un ideologiski kultirpolitisku apséstibu
lamatas. No tam zinatni nav pasargajusi modernaja kultird un sabiedriba izplatitas
realitdtes visparéja ,racionalizacija” (Makss Vébers). Gluzi otradi — Skiet, ka ti pati klu-
vusi par ambivalentu nosactjumu zindatnes ideologizacijai. No tas lamatam zinatni ne-
pasarga pat kritiskas teorijas skatijums uz ,zindtni kd ideologiju“ modernitates izmainitu
socidli ekonomisko attiecibu apstdéjos, reﬂeksija par zinatni ka ysabiedrisku istenibu,
kritisks jautdjums par to, ,ciktdal zindtnes jédziens konstituté realitati, un atzina, ka
zindine varétu kit problematiska pat ka ,zinasanu lz'p.v“. Si raksta ietvaros zindtnes
iesaistei kultirkritiskds, pasauluzskatiskds un ideologiskas diskusijds tiek pievérsta uzma-
niba ipasa Latvijas izglitibas un zindtnes véstures aspekta: palikojoties uz Herdera in-
stitita Riga darbibu un tiem diskursiem, kurus uz Rigu atved institita viesi — prominenti
sava laika zindtnieki un filozofi. Herdera instititu ta pastivésanas laika (1921-1939)
lekciju un priekslasijumu lasisanas nolitkos apmeklé loti daudz macibspeku un t. s. augst-
skolu brivdienu kursu viesdocétaju. No visiem Siem gadijumiem raksta ietvaros uzmaniba
pieversta tiesi tiem, kuros krasi parddas saskarsme starp zindtnes un pasauluzskata,
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zindtnes un kultirkritikas jomam, t. i., kuros spilgti redzama pasauluzskatisku un kul-
tirkritisku diskursu producésana akadéemiski zinatniska raméjuma ietvard — ,dabas S,
ydzivibas“ un ,,relz'gisku ideju saskares un pdrk/dfands punkz‘os. Turklat izvéletie gadz'—
Jumi — Makss Planks, Jakobs ﬁm Tkskils, ]azefs Nadlers — ir ipasi svarigi modernitates
Silozofisko un pasauluzskatisko ideju un zinatnisko diskursu konstelacijai 20. gadsimta
sakuma un ari 20.=30. gados. Raksta gaita vispirms tiek ieskicéts Herdera institita dar-
bibas konteksts, kura paradas aplikojamie diskursi, tad uzmaniba tiek pievérsta konkrétu
zindatnieku un filozofu (Planks, fon Ikskils) izteikumiem dabas, dzivibas un religijas
sakartba un to kontekstam, visbeidzot tiek paradits, ka pasauluzskatisko diskursu robezas
nesakrit ar zindtpu grupu (dabaszinditnes, kultiras zindtnes) robezam; diskursi, kas to-
brid pastav (vai tiek papildinati vai pat diskursivi inovativi paversti), ir plasaki par
autoru pdrstivéto zinatnisko jomu ietvariem (Klagess, Nadlers) un ir dala no ti laika
modernitdtes ambivalentds cinas par nakotni.

Atslegvardi: Makss Planks, Jakobs fon Ikskils, Jozefs Nadlers, Ludvigs Klagess, zi-
natne, kultirkritika, daba, religija, Herdera institits Riga.

Modernitate ir laikmets, kura ne tikai ir buvétas jaunas perspektivas
par pasauli, cilvéku un to abu attiecibam, bet kura $is perspektivas pasas
padaritas ari par izpétes priekSmetu. Modernitate ir Joti pasrefleksivs un
metarefleksivs laikmets. Tas gan nav bijis $kérslis tam, lai aizmirstu un
aizrautos, atgrieztos un atkartotos. Ta vien skiet, ka jauna kompleksa re-
fleksijas pakape rada ari jaunu paradoksili pievilcigu kardinajumu mesties
pre-refleksivaja, a-refleksivaja, anti-refleksivaja.

Palakojoties uz modernas zinatnes ekspansivi intensivo attistibu 19.
gadsimta otraja pusé un 20. gadsimta pirmajos gadu desmitos, parsteidz
tas, ka, uzkrajot milzigu empirisko materialu un pétijumu rezultatus un
meklgjot teorétisko pamatojumu un interpretativo raiméjumu, zinatne ie-
saistas kultarkritiskas, pasauluzskatiskas un ideologiskas diskusijas. Zi-
natne nebuat nav ,neitrala“ un (par spiti pasrefleksivajiem puliniem) aizvien
no jauna iekrit sociali politisku un ideologiski kultarpolitisku apséstibu
lamatas. No tam to nav pasargijis modernas realitates visparéjas ,raciona-
lizacijas“ (Weber 1919, 16) ramis. Gluzi otradi — 8kiet, ka tas pats kluvis
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par ambivalentu nosacijumu zinatnes ideologizacijai. No tas lamatam zi-
natni nepasarga pat kritiskas teorijas skatijums uz ,zinatni ka ideologiju®
modernitates izmainitu sociali ekonomisko attiecibu apstaklos (Habermas
1968), kritiska refleksija par zinatni ka ,sabiedrisku istenibu“ (Béme 2007,
145) un pat kritisks jautdjums par to, ,ciktal zinatnes jédziens konstitué
realitati“ (Beme 2007, 146), un atzina, ka ,zinatne klast problematiska ka
zinasanu tips‘ (Béme 2007, 139).

St raksta ietvaros zinatnes iesaistei kultarkritiskas, pasauluzskatiskas
un ideologiskas diskusijas un vice versa tiek pievérsta uzmaniba ipasa Lat-
vijas izglitibas un zinatnes véstures aspekta: palikojoties uz Herdera insti-
tata Riga darbibu un tiem diskursiem, kurus uz Rigu atved institata viesi
— prominenti sava laika zinatnieki un filozofi. Herdera institata ta pasta-
veésanas laika (1921-1939) studiju un pétniecibas procesa veicinasanas no-
lukos ierodas loti daudz macibspéku un t. s. augstskolu brivdienu kursu
viesdocétaju. No visiem Siem gadijumiem raksta ietvaros uzmaniba pievér-
sta tiesi tiem, kuros krasi paradas saskare starp zinatnes un pasauluzskata,
zinatnes un kultarkritikas jomam, t. i., kuros spilgti redzama pasauluzska-
tisku un kultarkritisku diskursu producésana akadémiski zinatniska rame-
juma ietvara — ,dabas®, ,dzivibas“ jedzienu un “religisku ideju” parklasanas
un satik§anas punktos. Turklat izvelétie gadijumi — Makss Planks, Jakobs
fon Ikskils, Jozefs Nadlers — ir ipasi svarigi modernitates filozofisko un
pasauluzskatisko ideju un zinatnisko diskursu konstelacijai 20. gadsimta
sakuma un 20.-30. gados.

Raksta vispirms (1) tiek ieskicéts Herdera institata darbibas konteksts,
kura paradas aplukojamie diskursi, tad (2) uzmaniba tiek pievérsta kon-
krétu zinatnieku un filozofu (Planks, fon Ikskils) izteikumiem dabas, dzi-
vibas un religijas sakariba un to kontekstam, visbeidzot (3) tiek paradits
tas, ka pasauluzskatisko diskursu robezas nesakrit ar zinatnu grupu (da-
baszinatnes, kultaras zinatnes) robezam; diskursi, kas tobrid pastav (vai
tiek papildinati, vai pat diskursivi inovativi pavérsti), ir plasaki par autoru
parstavéto zinatnisko jomu ietvariem (Klagess, Nadlers) un ir dala no ta-
laika modernitates ambivalentas cinas par nakotni.
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1. Herdera instituts: diskursi un prakses

19. un 20. gadsimta mijas zinatnu aktualie jédzieni un inovativi siste-
matiskas konceptualizacijas Baltijas kultartelpa ienak un uz bridi nostip-
rinas kompleksaja kultaras konstelacija, kuras aktivi lidzveidotaji ir
intelektuali prasiga vacbaltie$u minoritate. Tas izglitibas iestades un da-
zada rakstura biedribas orientéjas uz izglitibas un zinatnes standartiem
Vacija un Eiropa. 1921. gada dibinatais Herdera institats Riga ir vacbal-
tiesu augstskola (Wahtsmuth 1952; Worster 2006), kura $o orientaciju
vélas nostiprinat ne tikai savos pamatdokumentos un programmatiskajos
un oficidlajos institata vadibas izteikumos, bet ari studiju un pétniecibas
praksé. Tas gan neizdodas pilna méra, institats neklast par universitati,
lidz pat savas pastavésanas beigam $ai institacijai jacinas ar finansialiem,
politiskiem un studiju procesa organizacijas jautadjumiem. Tomér savas pa-
stavésanas nepilnajos divdesmit gados Herdera institats paveic loti daudz.
To var uzskatit par vietu, kura Riga (un Baltijas telpa) ienak 20. gadsimta
sakuma moderna zinatne. Sis ienaksanas apstakli, intensitate, ietekme un
sekas veél ir zinatnisko un izglitibas institaciju, zinatnisko atklajumu, inte-
lektualas un ideju véstures izpétes jautajums.

Visas minétajas vésturés izpétes laukam, kas saucas daba, ir nozimiga
loma: par spiti tam, ka Herdera institatam ta darbibas laika traka lidzeklu
plasai un pamatigai Matematikas un dabaszinatnu nodalas laboratoriju,
materidlu un instrumentu bazei, un tam, ka institGtam nicas stridéties ar
Vicbaltiesu kopienas jumta organizaciju par Meijas muizu pie Jelgavas un
vieniga ista dabas pétijumu stacija bija pie Kaniera ezera, netalu no Keme-
riem (Hehn 1981, 1982, 1987), institits tomér bija vieta, kur notika da-
baszinatnu studijas un kur Riga ieradas talaika dabaszinatnu spidekli.
Vinu lekcijas, priekslasijumi un kontakti atstija iespaidu uz studéjosajiem
un interesentiem, kuri apmekléja lekcijas un institata dibinatajas Herdera
biedribas rikotos t. s. augstskolu brivdienu kursus (Certzis 2011; Bicevskis
& Brombach 2019). Sie kursi izvértas par ievérojamakajiem izglitibas un
zina$anu transféra notikumiem talaika Riga. To ietvaros 20. gadsimta
20.-30. gados Riga ieradas tobrid pasaules méroga zinatnieki un filozofi.
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Vinu priekslasijumi un lekcijas bagatinaja Rigas un visas Latvijas akadeé-
misko un intelektualo vidi: ridziniekiem un Rigas viesiem bija iespéja kla-
tiené redzét un dzirdét fiziki Maksu Planku, kontinentu dreifa teorijas
attistitaju Alfredu Végeneru un daudzus citus talaika universitasu, pétnie-
cisko institatu un akadémiju vadosus parstavjus (Bicevskis 2022/2023).

Herdera institatu atbalstija Karla Ceisa fonds, kas satija aprikojumu
laboratorijam; institata finanses uzlaboja tam parskaititie Vacu Higiénas
muzeja izstazu ienakumi; taja varéja studét — paraléli humanitaram un
socialam jomam — kimiju, botaniku, zoologiju; taja pasniedza meteorologs
Ruadolfs H. V. Meijers; starp institata dibinatajiem bija botanikis Karls R.
Kupfers; institata darbinieki un vadiba aktivi sarakstijas ar bakteriologu
Arturu Korfu-Petersenu; tika apsveérti plani uzaicinat uz Rigu Albertu
Einsteinu un Karlu Jaspersu (Bicevskis & Brombach 2019).

Tacu tas nenozimé, ka dabas tematika ienaca Herdera institita redzes-
loka tikai un vienigi caur dabaszinatném un dabaszinatnieku lekcijam.
Institata viesprofesoru vidé nepavisam nedrikst nepamanit tos humanitaro
zindtnu parstavjus, kuru uzmanibas centra bija romantisms un dabas klat-
butne literatara: Herdera Institata darbinieku aicinats, Rigu apmeklé Jo-
zefs Nadlers, kura pétijumi sniedzas no Johana Georga Hamana darbu
izdosanas lidz vacu literatiras vésturei un romantisma laika dabas izprat-
nes tekstuilai un idejiskai konstruésanai. 1936. gada Melngalvju nama
savus priekslasijumus notur Ludvigs Klagess — biocentrisma centralais
domatajs, kura ta pa istam pirmais, vél 1913. gada pubicétais modernais
ekologiskais manifests “Cilveks un zeme” (Klages 2013) tobrid jau bija
plasi pazistams lidztekus vina monumentalajam darbam “Gars ka dvéseles
pretinieks” (Klages 1981). Sajos tekstos vins ieskicé dabas un dabiskuma
norieta civilizaciju, kura iestidzis modernais cilvéks, un pretéji tai — ari
dzivibas kultiru, kura reiz vienojusi cilveku un dabu. Ja Klagesa izteiku-
mos dabas konteksta spécigi izskan asa kristietibas kritika, tad redzams, ka
ari citu Herdera institata prominento viesu priekslasijumos daba tiek te-
matizéta religijas konteksta.

Ieskatoties Herdera institata darbiba gadu griezuma, var palukoties uz
diskursiem, kuros dabas un religijas témas savijas un veido noteiktas
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prieksstatu kondensacijas, kuras pasi diskursivajas praksés iesaistitie zinat-
nieki un filozofi lielakoties netematiz€, lai gan kritiski reagé uz sava laika
zinatnes paradigmam un teorétiskam inovacijam. Izvélétie autori ir ipasi
ar to, ka vini neparstav sava laika zinatnes arjergardu, bet gan tiesi otradi
— atrodas tas avangarda. Vinu izteikumi ir uz robezas starp tobrid pie-
nemto un iendkosSo, vél neskaidro talaika zinatneé. So pétijumu lauku, kas
paveras, pievérsoties 20. gadsimta 20. un 30. gadu zinatnu attistibai un tas
diskursiem, varétu vél vairak paplasinat, ipasi akcentéjot ideju parnesi starp
Herdera institata viesprofesoriem, Herdera institata macibspékiem un
studentiem, Latvijas Universitates cilvékiem, kas apmekléja Herdera insti-
tata pasakumus, un dabas pétniecibai pievérsto publikaciju vésturisko
sinhronumu un diahronumu 20. gadsimta 20. un 30. gados Vicija, Eiropa
un Latvija.

2. Daba —religija — dziviba

20. gadsimta sakums zinatneés ir pavérsienu laiks. Péters Heincs Proi-
sers gramata “Patiska estétika” (Preusser 2017), apcerot literataru ap 19.
un 20. gadsimta miju (H. fon Hofmanstala tekstus, valodas skepses laik-
metu, Vines fin de siécle literatiru), raksta, ka modernitate ap 1900. gadu
gan rod artikulaciju jaunam attiecibam ar realitati literatara, tomér it ipasi
saasinata veida tas notiek tie$i dabaszinatnés. Maksa Planka kvantu teorija
datéjama tie$i ar 1900. gadu, 1905. gada Alberts Einsteins formulé “Spe-
cialo relativitates teoriju” (1915. gada — Visparigo), kura gaisma ir gan
vilnveidiga, gan dalinveidiga. Ta ir “klasiskajai fizikai pilnigi nepienemama
(Preusser 2017, 248), kas padara realitati svesadu.
1913. gada Nilss Bors prezenté atoma modeli un vélak Verners Heizen-

”

doma par ‘gan, gan

bergs ar savu nenoteiktibas principu (1927) izjauc ikvienu noturigu pasau-
les skatijumu: ja mikrofizikala limeni novérotijs izmaina savu vérojumu,
tas ved pie mérfjumu novirzém, pie “radikalas laika-telpas-attiecibu par-
skatisanas” (Heisenberg 1926, 684). Nav skaidra dalijuma starp objektu un
subjektu, novérotaju un prieksmetu, turklat elektronu kustiba saistita ar
iespejamibu, bet ne vairs ar eksaktu aprékinu (Kleinknecht 2019).
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Ta tas ir ne tikai fizika. Ari skatijums uz dzivibu un dzivo organismu
radikali mainas. Zoologs un antropologs Adolfs Portmans sava nozimigaja
“Prieksvarda” (Portmann 1956) biologa Jakoba fon Ikskila gramatai “Celo-
jumi pa dzivnieku un cilvéku appasaulém. Maciba par nozimi”, atskatoties
uz 20. gadsimta sakumu un toreizéjam idejam biologija, rakstija: “Tacu jau
agri paradas vina [fon Ikskila: R. B.] pétijumu savdabigums. Vina darba
centra aizvien vairak nostiprinas [..] viens jautdjums: ka jaizprot dziva
attiecibas ar ta apkartni. Péc 1910. gada sakas [fon Ikskila] pamatdomu
izklasta laiks, ar kuram vins tik nozimigi ir ietekméjis nakama laika bio-
logiju” (Portmann 1956, 9). Dziva attiecibas ar apkartni ir pétijumu lauks,
kas savas konsekvencés relativizé cilvéka centralo novietojumu pasaulg,
turklat apzinati grauj antropomorfo realitites redzéjumu ikdiena un
zinatné. Helmuts Plesners tiesi perspektiva uz Ikskila domu par dziva un
apkartnes attiecibam nozimigaja filozofisko antropologiju 20. gadsimta
konstitugjosaja darba “Organiska pakapes un cilvéks” (Plessner 2016) iz-
sakas: “Ikskila un modernas etologijas nopelns bija darit galu antropomor-
fam analogijam” (Plessner 2016, 22). Dzivibas attistibas vésture un tas
novietojums vidé liek pienemt prita un apzinas attistibas vésturi, kurai
cilvéka prats un apzina, un vina novietojums vidé nav vienigais mérogs.

Realitate tas daudzveidiba, netveramiba un perspektivitaté ir svesada,
tomer tiesi péc tadas realitates gadsimtu mijas zinatnes un filozofija tiecas
un vienlaikus mégina no tas izvairities, reproducéjot iepriekséjo laikmetu
pasaules redzéjuma modelus un shémas, turklat nonakot ambivalentas at-
tiecibas ar sociali politiskam idejam un marginalu, vinpus akadémiski
atzitas zinitnes spécigi sarosijusos pasauluzskatu diskursiem. Si situacija
un tas spriedze labi nolasama talaika zinatnieku izteikumos.

2.1. Dabaszinatne un religija

Kad 1937. gada maija Rigas Herdera institata viesojas Makss Planks,
kur§ Mazas gildes éka notur priekslasijumu “Religija un dabaszinatne”
(Planck 1949), aprakstitie zinatnu attistibas celi ir ieti jau dazus gadu des-
mitus, tacu realitates svesaduma atziSanas spars nav zudis, ka ari nav
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zudusi zinatnisko, sociali politisko, pasauluzskatisko un kultarkritisko ele-
mentu saspéle. 30. gadu sakuma ta ir izpaudusies ar veél lielaku spéku un
ieguvusi plasaku diapazonu.

Planka viziti Riga Herdera institata vadiba gatavoja ilgi: jau 1927.
gada Planks, atbildot uz uzaicinajumu, raksta Herdera institata rektoram
Vilhelmam Klumbergam, ka aiznemtibas dél nevar doties uz Rigu.! Vins
raksta, ka kvantu teorijas un to seku apzinasana atstdj maz laika.” Vina
vizite Riga notiek tikai péc desmit gadiem. Ierodoties Riga, vins uzteic
Baltiju par “tas siksto gribu péc kultaras” (Planck 1949, 318), kas ietver ari
vélmi but laikmetigas zinatnes sniegta skatpunkta uz realitati augstumos.
Tacu ka §is skatpunkts sader ar tradicionali nozimigu religisku pasaules
redz&jumu un kadas tendences aktualaja zinatné un filozofija frauce tikt
skaidriba par zinasanu un ticibas, zinatnes un religijas attiecibam? Riga
Planks izsakas tiesi par $iem jautajumiem.

Planks ari pirms uzstasanas Riga ir izteicies par zinatnes un ticibas,
zinatnes (fizikas) un pasauluzskata attiecibam. Ari filozofiski jautajumi par
gribas brivibu, kauzalitati daba, arpasaules izzinamibu, eksakto zinatnu
robezam 20. un 30. gados ir vina uzmanibas loka (Planck 1949, 139-168,
228-245, 246-249, 250-269, 285-300, 363-380). Viena no trisdesmito
gadu pasa sakuma tekstiem (“Zinatne un ticiba”, 1930) vins izsakas: “Lai-
kam gan nav cita izteikuma, kas ar savu parprotamibu butu radijis tik
daudz posta, ka izteikums par zinatnes beziepriekspienémumu dabu. Cik
skaidrs ir tas, ka ikvienas zinatnes drosais pamats ir materials, kuru sniedz
pieredze, tikpat skaidrs ir ari tas, ka ne jau tikai $is materials un pat ne ta
logiska apstrade ir ista zinatne. Jo materials ir fragmentars: tas sastav vien-
mér tikai no atseviskiem, lai dazreiz ari — loti daudziem fragmentiem”,
tacu no “pieredzes vien bez mérktiecigas augligas ticibas parpilna gara
iejauksanas nekad nevarétu rasties ista zinatne” (Planck 1949, 247). Ari jau
materiala vaksana talak redzosa un intiutiva ticiba dzilakiem kopsakariem
ir nozimiga; “ta rada celu un asina uztveri” tapat ki “matematikim, kurs

! Planka véstule (tapat ki daudzi Herdera institata plasas sarakstes paraugi) glabajas
Latvijas Valsts véstures arhiva (LVVA).
2 Planka veéstuli Vilhelmam Klumbergam skat. LVVA: 4774.£., 1/186s, 1p. 34.
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atrod jaunu teorému un to formulé, pirms veél ir spéjigs to pieradit” (Planck
1949, 248). Tiesa, “jo bagataks ar idejam un ar fantaziju ir domatajs, jo
vairak vinam pastavigi jaatceras, ka atseviski fakti ir pamats, bez kuriem
zindtne vispar nevar pastavét” (Planck 1949, 249).

Ja $ajos izteikumos Planks ar zinatnieka “ticibu” vél saprot pétnieka
fantazija radusos “ideju savienojumus” jeb “darba hipotézes” (Planck 1949,
247), tad Rigas priekslasijuma “Religija un dabaszinatne” vin§ pievérsas
ticibai tiesi religijas konteksta.

Si priekslasijuma prologs ir loti svarigs, jo Planks ieskicé izmainito
konstelaciju, kura vin$ ka dabaszinatnieks runa un kura tatad vispar zi-
natne runa ar sabiedribu: “Laikam gan drikst apgalvot, ka Sodien nav ne-
viena cilvéces kultaras jautdjuma — lai cik tas ari batu abstrakts — kas
nebutu jebkada saikné ar kadu dabaszinatniski aplikojamu problemu”
(Planck 1949, 318). Planks laikam gan ar $o izteikumu nedoma tikai kul-
taras un sabiedribas aktuilo problému zinatniskosanu, kas tobrid tiek ap-
zinita ka probléma un jau tad raisa loti pretéjas pozicijas, bet gan ari to,
ka tiek sagaidita zinatnes atbilde jautdjumos, kas parsniedz tehniski un
sistematiski risinamu praktisku jautajumu loku. So parsniedzogo jauta-
jumu loku Planks liela méra apkopo jau priekslasijuma nosaukuma ietver-
taja noradé uz religiju.

Savu refleksiju par religiju Planks sak ar atsauci uz Gétes “Faustu” un
t. s. Grietinas jautajumu un majienu uz religiskas ticibas nozimi dizu kul-
taras raditaju dzivés un darbos maksla, zinatné un politika. Tomer talit
ving ievie$ ari noradi uz neiespéjamibu modernaja kultara atgriezties pie
kadreiz pastavéjusas “naivas ticibas” (ari ticibas brinumiem ka pardabis-
kiem faktiem). Planks nosoda moderno ateismu, kas vienkarsoti keras pie
savu ideju pamatoSanas ar dabaszinatniskam atzinam, un norada uz sma-
gam dveéseles cinam, kas jaizcina jaunatnei starp iepriekséjo paaudzu ticibu
un moderno zinatnu pasaules ainu (turklat konfrontacija ar sekularas kul-
taras vidi un saturu). “Vai dabaszinatniski izglitotais var vienlaikus but
patiesi religiozs?” — tads ir Planka jautajums (Planck 1949, 320). To vins
parformulé ka apsvérumus par religijas un (dabas)zinatnes imanento pa-
tiesigumu (nevis objektivo patiesibu): kadas prasibas izvirza religija
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ticigajam un kadas ir patiesas religiozitates pazimes? Kada veida ir tie li-
kumi, par kuriem runa dabaszinatne un kadas patiesibas ta uzskata par
neapejamam? (Planck 1949, 321).

Planks pievérsas religijai ka “atseviska cilveka apzina” iesaknotai, tacu
ari ka kopienam, tautam un galu gala cilvécei ka veselumam nozimigai
saiknei ar Dievu. Tas ved pie vajadzibas kopienam vienoties par ticibu un
tas saturu. Te paradas religiju liela daudzveidiba, izstradatiba prieksstatos
par dievigko, kam pievienojas mitologiju, ritualu un simbolu pasaules. Tas
rada tradicijas un ari attélojumu maksla. Planks norada uz ateismu, kas,
tiesi izsmejot un noliedzot simbolus un to attélojumus, grauj religiju. Tas
iespéjams tikai tapéc, ka simboli tiek uztverti parak tiesi un nevis ka no-
rades uz pari tiem stavo$u realitati. Ari religiju vésturé var redzét tendenci
atteikties no simboliem un religiju uzlikot ka abstrakta prata domeéni.
Planks $aja tendencé tomeér saskata briesmas: simboli ir nepieciesami; to
ving pamato gan antropologiski, noradot uz simbolisko realitati, kura cil-
veks dzivo, gan sociali — noradot uz simbolu nozimi kopienas organizacija
un noturiguma. Planks tiecas visparinat $o domu un aiz religiski motive-
tiem kariem un starpreligiskiem konfliktiem saskata parak lielu akcentu
uz ticibas artikulacijam, simboliem un to burtisku izpratni. Rigas prieks-
lasijuma vins izsakas: “Dzili religiozs cilveks, kurs savu ticibu Dievam iz-
pauz, godinot vinam pazistamos svétos simbolus, tomér parak ciesi
nepiekeras §iem simboliem, bet gan saprot, ka citiem religiski noskanotiem
cilvekiem tuvaki un svétaki ir citi simboli, tapat ka noteikts jedziens paliek
tas pats par spiti tam, vai tas tiek pausts ar tadu vai citadu vardu, taja vai
cita valoda” (Planck 1949, 324).

No simbolu problematikas Planks pariet pie, vinaprit, vél daudz fun-
damentalaka jautdjuma: vai Dievs ir tikai cilvéka gara? Vai Dievs mijo
tikai ticigo dvéselés vai valda par pasauli neatkarigi no ta, vai tam tic vai
ne? (Planck 1949, 324). Sis Plankam nebit nav vienkarss realisma gara
ieturéts jautajums: priekslasijuma gaita vin§ vairakkart (ari tie$i neatsau-
coties) lieto transcendentalas filozofijas ietvaros pazistamus formuléjumus.
Tikai uz § — Kanta un transcendentalas filozofijas talakas attistibas fona
vin$ piesaka fizikas tuvosanos realitatei: “Fizikala zinatne atbalsta
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pienémumu par realu, no mums neatkarigu pasauli, kuru més gan nekad
neizzinam tiesi, bet gan vienmér caur misu manu uztvérumiem un to
pastarpinatiem meérfjumiem” (Planck 1949, 327). Brinumaini ir tas, ka cil-
veks ka tas, kur§ ir ka pazudis neizmérojamaja visuma, spéj mérit pasaules
elementaros buvakmenus (atomus, méraimas konstantes — to masu un
energiju). Brinumainais ir ari tas, ka visas dabas norisés varam konstatét
zinamu likumsakaribu. So “brinumaino” Planks tiesi saista ar Kanta iztei-
kumu par “zvaigznoto debesi par mani” ki — paraléli moralajam likumam
mani — izbrinu raiso$o. Izbrins par zvaigznoto padebesi tomeér ir tagad
kondenséjies noteiktu dabas likumu forma. Energijas neziidamiba ir viens
sads likums. Planks parmet pozitivismam nelegitimu atsauci uz Kantu,
kad runa ir par to, ka likumus dabai prieksraksta cilvéks: “Péc visa, ko maca
eksakta dabaszinatne, visa daba, kura mums, cilvékiem uz musu niecigas
planétas, ir gandriz nepamanama loma, valda noteikta likumsakariba, kura
ir neatkariga no domajosas cilvéces un kura tomeér [..] pielauj formule-
jumu, kas atbilst mérktiecigai darbibai. Ta ir sapratiga pasaules kartiba,
kurai paklauta daba un cilveks, ta¢u kuras ista batiba ir un paliek mums
neizzinama” (Planck 1949, 330).

Kur — péc visa teikta — satiekas religija un dabaszinatne? Ne étika un
ne universilo konstantu mérijumos. Tas satickas jautajuma par pasaulé
valdo$o spéku. Planka refréns ir laikmetigas zinatnes téze, kurai vins —
tapat ka daudzi vina laika dazadu zinatnu parstavji — vienlaikus pieskir
neparprotamu asertoriskumu, tomér paturot ta fona Emila Dibua-Rei-
mona slavenas runas “Par dabas izzinas robezam” (Du Bois-Reimond
1872) perspektivu: pastav no cilvékiem neatkariga pasaules kartiba, tacu
$o pasauli pasu par sevi un $o kartibu nevar un nekad nevarés tiei izzinat.
Religija te izlidzas ar simboliem ki noradém, kuru galiga daba jaapzinas;
dabaszinatne — ar mérijumiem, paliekot savu metoZu ietvaros. Saja salidzi-
najuma starp religiju un dabaszinatni Planks tomeér uzsver, ka jaievéro ari
atskirigais: religija primari un tiesi dotais ir Dievs un simboli ir tikai se-
kundarais. Dabaszinatné ir otradi — primarais un dotais ir tikai manu uz-
tveres saturs un no ta atvasinatie mérijumi. No tiem izejot, nonakam pie
domas par pasaules kartibu. Religijai Dievs ir visa sikuma, zinatnei
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— beigas: “Vieniem Dievs ir visa pamats, otriem — ikviena pasauluzskatiska
vérojuma buvniecibas noslédzosais kronis” (Planck 1949, 332). Dabaszi-
natnei atbilst izzina un prats, bet religijai — riciba, kur vajadzigs lémums
Seit un tagad un étika. Abi celi nevis ir “divergenti, bet gan paraléli” un
“satiekas tala bezgaliba pie ta pasa mérka” (Planck 1949, 333). Atkartojot,
bet, tiesi necitéjot Kanta “T'ira prata kritikas” ievada formulé&jumus, Planks
priekslasijuma nosléguma vérsas pret skepticismu, dogmatismu, pret at-
eismu un pret manticibu. Cina pret $iem laikmeta izaicinajumiem religija
un zinatne ir vienotas un “Sis cinas devize vienmeér skanéjusi un vienmeér
skanés: “pie Dieva!”” (Planck 1949, 333). Tapat ka pirms tam 19. gadsimta
otraja puse t. s. strida par materialismu un ari Dibua-Reimona runas kon-
stelacija zinatne un religija ir pasauluzskatiskas cinas dala, turklat Planka
runa ieskanas ari kultiirkritiski akcenti (ateisms ka laikmeta zime). Pie
siem akcentiem vairakkart bus vél jaatgriezas raksta gaita.

2.2. Dzivnieks — cilvéks — “par-novérojamais”

Kad 1928. gada septembri Rigas Herdera institata lekcijas par
teorétisko biologiju lasa Jakobs J. fon Ikskils, vins jau ir nogajis ievérojamu
un dinamisku savu biologisko pétijumu celu. Péc studijam Teérbata vins
strada Heidelbergas Universitates Fiziologijas institita un kops 20. gadu
vidus — Hamburgas Universitaté, kur nodibina Appasaules izpétes institatu
(Institut fiir Unweltforschung). Driz péc tam vins ierodas Riga. Ari vins,
tapat ka Planks, atzist laikmetigas zinatnes ignorabimus tézi. Dzivas
butnes, kuru “planveidiga uzbuve bez kada iznémuma un tuk$uma izplesas
laika, kura ta veido [novérojamu] prieck$metu kédi, pati nekad neklastot
par priek$§metu, mums jaatzist par eksistéjos[am], nesp€jot t[as] izzinat
[..]. Mus appem bezgaldaudzas realitates, kuru tvérumam mums nav
vérojuma spéjas un kuras tadéjadi paliek “neuzskatamas”, jo tas ir “par-
uzskatamas”. Visas dzivas butnes, augi un dzivnieki piederas $im realitatém;
mums ir tikai to momentanas paradisanas téli; par vinu buasanu, kura
sniedzas no digla lidz pieaugusai batnei un par kuru més zinam, ka ta ir
vienotas likumibas caurstrivota, més nevaram izveidot nekadu telu. Visas



Raivis Bicevskis. No romantisma pie Maksa Planka, Jakoba fon Ikskila un Jozefa Nadlera

dzivnieku un augu sugas, ar kuraim més operéjam ka zinamam, isteniba ir
par-uzskatamas istenibas”, un fon Ikskils piebilst: “Ja, ari més pasi tada
esam” (v. Uexkiill 1909, 253).

Ikskila laikabiedrs Planks sava Rigas priekslasijuma pavérs so neuz-
skatamibas un neizzinamibas dimensiju ka nakotnes pétijumu atklato
telpu. Cits vinu abu laikabiedrs — Ludvigs Klagess, ignorabimus tézi pavér-
sot kultarkritiski, rakstija: “Vai gan més atrisinam teko$a un skidra miklu,
ja vél labak makam aizdambeét ezerus, kanaliz&jot pagriezam pretéja vir-
ziend straumes un senajo svéto elementu méram zirgaspékos?” (Klages
2018, 23). Ikskils, pieversoties dzivibas un dziva attiecibam ar vidi, iet li-
dzigu un tomeér citu celu: vina ignorabimus tézes versija gan ir tuvaka
Klagesa biocentrisma parstradatajam romantismam neka Planka neokan-
tisma konteksta liktajam akcentam uz realitati ka sava veida X, kam, bez-
galigi tuvojoties, attistas zinatne (ka to, pieméram, tobrid saskana ar
neokantisma zindtnes teorétisko poziciju izteica Marburgas neokantisma
filozofs Pauls Natorps) un kas atvérts drizak optimistiskam bezgaligam
pétijumam un Kanta stila ieturétajam teleologiskajam dabas mérktiecibas
nojautam. Tomér Ikskila teorétiskas biologijas atzinas nepadara ignorabi-
mus tézi par totalas jaunlaiku zinatnes kritikas pamatu un neievésta kul-
tarpesimismu, ka tas ir Klagesa gadijuma.

Sis tobrid aktualas zinatnes diskusijas par lietu “butibas” neizzinamibu
Tkskila pétijumos ir nevis skérslis, bet gan #iesi dzinulis realitates atsvesi-
nasanai no naivi antropomorfa skatpunkta un zidéjadi paver jaunu celu
biologijai. Fon Ikskils darba “Dzivnieku appasaule un iekSpasaule” raksta:
“Masu antropocentriskajam skatijumam aizvien vairak jaatkapjas un dziv-
nieku skatpunktam jabut izskirosajam. Lidz ar to pazud viss, kas mums ir
passaprotams: visa daba, zeme, debesis, zvaigznes, ja, visi priek$meti, kas
mums ir apkart, un pari paliek tikai tas iedarbibas ka pasaules faktori, kuri
saskana ar bavplanu ietekmé dzivnieku. So ietekmju skaitu un saistibu
nosaka buvplans (Bauplan). Ja $i plana sakariba tas saistiba ar aréjiem fak-
toriem rupigi ir izpétita, tad redzams, ka ap ikvienu dzivnieku apliecas
jauna pasaule, pavisam citada neka muasu — vina appasaule. Tikpat objektivi
ka appasaules faktori ir to izraisita ietekme nervu sistéma. Ari §is
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iedarbibas ir bavplana izraudzitas un sakartotas. Kopa tas veido dzivnieka
iekspasauli” (v. Uexkiill 1909, 6). Kopsavelkot o domu sekvenci, vins lapi-
dari konstaté: “Ikvienam dzivniekam ir sava ipasa appasaule, kura ir jo
atskirigaka no musu, jo vairak $is dzivnieks sava organizacija ir talak no
mums” (v. Uexkill 1909, 248). Ar atsauci uz Kanta “Tira prata kritikas”
transcendentalas estétikas dalu par laiku un telpu, Ikskils $o domu par
appasauli padara par fundamentalu perspektivu: “Pastav ne tikai divas
daudzveidibas — telpa un laiks, kuras izplesas lietas. Pastav ari appasaulu
daudzveidiba, kura lietas atkartojas aizvien jaunas formas” (v. Uexkiill
1956, 159). Nupat aprakstitaja Ikskila domu gaita paradas ne tikai appa-
saules jedziens, bet ari citi, pieméram, “bavplans”. Biologisko jautijumu
par $adu bavplanu, kura savienota vide un iekséjais funkcionalais loks, un
ta “ontogenétisko un filogenétisko izcelsmi nevar atrisinat empiriska li-
meni” (Jaros & Brentari 2022). Ikskils te balstas drizak ilga morfologijas
tradicija (Géte).

Lidzigi Plankam, tikai dzivibas problémas konteksta, Ikskils uzsver, ka
tas, “kurs reiz metis savu skatu uz $§im lietam, atri nonak pie parliecibas, ka
meés nedzivojam tikai kada “akmenu appasaulé”; mis no visim pusém
aptver [par akmeni] paraka apkartne, kuru nevaram nepamanit un kura
neizprotama veida virza ari mus. Un, ja $o augstako apkartni saucam par
“dzivibu”, tad skaidrs, ka dzivibas probléma jau vienmér izvairas no misu
tuvredzigo acu skatiena” (v. Uexkill 1909, 252-253). So “parako”,
“augstako” apkartni — neaptverami daudzveidigo un nehomogéno dzivu
butnu appasauli, més varam konstatét, tacu ne izzinat tas to pasbtasana —
subjektivas busanas perspektiva. Pasaule tadéjadi saskelas un zad appasaulu
perspektivas, kuram, no dabas veseluma raugoties, nav viena kopsaucéja.
Pasaule ir Nibelungu zelts, kas zaigo Reinas upes dzelmé neskaitimo
gredzenu un rinku perspektivas.

Jau ieprieks Seit citétais A. Portmans, raksturojot $o Ikskila tézu no-
zimi, uzsver: “Divi [fon Ikskila: R. B.] prieksstati ir kluvusi loti svarigi
[biologijai: R. B.]: pirmkart, ieskats jau ol$unai ieprieksdota dzivnieka
kermena struktarkopsakara ar apkartnes faktoriem (nedziviem faktoriem,
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sugas biedriem, ienaidniekiem) — kopsakara, kuru fon Ikskils attélo ka
“funkcionalo loku”. Apkartnei ir “pazimes” §1 varda burtiska nozime: struk-
taras, kuras dzivnieks uztver ar jau ieprieks tam izveidotiem manu orga-
niem un uz kuriem organisma rodas noteiktas atbildes un iedarbibas. Par
dzivas butnes attiecibam ar apkartni gan kvalitates, gan intensitites zina
tadéjadi jau nosaka dotas struktaras. Dazadi funkcionalie loki to kopuma
nosaka ipasibu virkni, kurai ir nozime dzivnieka dzivé. Tas veido dalibu
dabas veseluma, kuru savukart veido ierobezota un sugai piesaistita dziv-
nieku sugas “appasaule” (Portmann 1956, 9). Funkcionalais loks un appa-
saule ka centralie Tkskila jédzieni ved pie biosemiotiskas perspektivas:
“Lietas dzivnieku dzivé ir nozimju neséjas [izcélums: R. B], tam ir “loma”
$aja dzive. Ar to, ka fon Ikskils noradija uz $o iespé&ju un istenibu, vins ir
paveéris dabas pétniecibai dziva aspektu, kur§ 19. gadsimta dabaszinatné
bija pavisam aizmirsts un ka nezinatnisks pat izslégts no biologiski zinat-
nisku tézu klasta” (Portmann 1956, 9).

Ikskils iekustina jaunu refleksiju virkni ne tikai dzivnieku uzvedibas
pétnieciba — etologija ap gadsimtu miju (Oskars Heinrots, Heini He-
digers, Konrads Lorencs, Monika Mejere-Holzapfele, Torleifs Sjelderups—
Ebbe, Ole T. Jensens Mortensens u. c.), bet ari antropologija un citas
jomas. Portmans izcel subjektivo dzivibas perspektivu, kura Javusi Ikskilam
iegut talejosus secindjumus par dzivo: “Nozimigaka attistiba [biologija: R.
B.] kops fon Ikskila ir dziva autonomijas padzilinasana, parbaudot visas
liecibas, kuras rada dzivu butni ka ipasu darbiguma un ari pardzivojuma
centru, kas apslépta veida ir lidzigs tam, ko més pasi vislabak pazistam sava
iekspasaule. Tikai zinot par So “iek$éjumu”, par dziva ipaso busanas veidu
vispar un dzivnieka busanas veidu atseviski, aréji novérotajam rodas aptve-
ro§iks skaidrojums. Nopietni uztvert subjektu ka biologijas pétijumu ob-
jektu — §is solis ir tas sléptais [pavérsiens: R. B.], kuru batiski ir
sagatavojusi tiesi Ikskila panakumi” (Portmann 1956, 14).

Ja Sodien (uz zinatnisko un nezinatnisko pasaules apraksta diskursu
politizesanas un ideologizésanas fona) var — lidz ar Gotfridu Snedlu un
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Florianu Sprengeru (Schnedl & Sprenger 2011)* — uzdot drizak sociali
politiski kritisku jautajumu, vai gan fon Ikskila “téZu parliecino$ums [is-
teniba] vél nav atbilde [uz jautajumu par to patiesumu: R. B.], bet gan tiesi
tas, ko jaizjauta” (Schnedl & Sprenger 2011, 12), ka ari uzdot epistemolo-
giski ontologisku jautajumu par vacu biologa nozimi musdienu filozofis-
kajas diskusijas par apzinu (Herrmann 2021),* tad tobrid, t. i., 20. gadsimta
20. gadu beigas, Ikskila tézes uzrada vienlaikus gaz isti modernu attieksmi
pret realitati, gan mekléjumus, kuros caur tadiem jédzieniem ka “bavplans”
u. tml. klatesosa vél ir turbulento zinatnes liktenu stasti dabas izpété kops
romantisma laikmeta.

3 Snedls un Sprengers jauta par misdienu ekokustibu diskursiem un to, vai nepa-
stav kads sakars starp Ikskilu un $odienas labéjo interesi par dabu. No Sodienas dabas
politizéto perspektivu analizes skatpunkta vini raksta par baltiesu biologu Jakobu fon
Tkskilu ka daudzu acis ekokustibas domatiju un par antropocénam atbilstigas pasaules
ainas veidotaju, lai gan vins pats sevi nekad nav uzskatijis par ekologu. Ikskils respekté
cilvécisku un dzivniecisku appasaulu daudzveidibas un veseluma pieeju skatijuma uz
dabu. Vina holisms nopietni attiecas pret ikvienu dzivu butni tas vienreizéjuma. Tur-
klat vina uzskati pretojas subjekta—objekta dualismiem, organisma ka refleksu masinas
mehanistiskai izpratnei, vins ir par citidu domasanu par ne-cilvécigam dzivim butném,
par antropocéna izaicinajumiem pienacigu anti-antropocentrismu. Virkne pavisam at-
skirigu autoru — no filozofiskas antropologijas un spekulativa redlisma lidz semiotikai
un kibernétikai, un robotikai, un posthumanismam — ir némusi véra Ikskila pardomas
un dazados veidos tas attistijusas talak. Ikskila provokacija ércém, gliemeziem vai jaras
eziem pieskirt subjektivitati, kuru lidz §im bija sev paturgjis tikai cilveks, ari vél Sodien ir
ietekmiga. Tacu tiesi tapéc Snedls un Sprengers uzskata, ka kritiski jaizjauta modernas
biologijas koncepti un to konteksti, ja reiz tie tik viegli klast par ideologizétu un politi-
z&tu uzskatu dalu.

* Tkskila aktualitate, protams, nav tikai kadreizéjas modernas biologijas pseidozinat-
niskas socidli politiskas ideologizésanas konteksta. Pieméram, par fon Ikskila aktualitati
musdienu filozofisko diskusiju par gualia problému un subjektivitati perspektiva Bernds
Hermanns izsakas, ka joprojam ir nozime tam, ka Ikskils, konstatéjot individa dzivotu
paspasauli, kuru nevar dalit ne ar vienu citu, pavisam tuvu ir pienacis dabaszinitnes un
filozofijas pamatproblémai. Proti: ka lai skaidro iespaidus un pardzivojuma kvalitates, ka
lai skaidro fenomenilas apzinas eksistenci, respektivi, subjektivas pardzivojuma kvalitates
— t.s. qualia? Par spiti racionali materialistiskas zinatnes ceribam, Sodien ir ap§aubams, vai
subjektivas pardzivojuma kvalitites censties padarit objektivas ir adekvati. Un te Ikskila
pétijumiem piemit liela aktualitate.
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3. Daba — dziviba — dzivais: no zinatnes pie kultlrpolitikas,
kultGrkritikas un sociali politiskam subversijam

Ja paraugas uz 20. gadsimta pirmo desmitgazu zinatnu debatém, tad
redzams, ka noteico$o vietu tajas joprojam ienem “dzivibas” un “dziva” je-
dzieni. Jau 19. gadsimta gaita strida par Sanu uzbavi un nozimi, par orga-
nisma izpratni, t. s. materialisma strida, debatés par vitalismu — ja nosaucam
lielas gadsimta diskusijas — izskanéja nevis tikai zinatnisku pétijumu pa-
toss, bet gan ari pasauluzskatiski motivi, kuri jau kops apgaismibas un
romantisma diskusijam bija radijusi ne tikai ievérojamas filozofiskas sisté-
mas un pozicijas (Sopenhauers, Feierbahs, Fehners, Loce, Bergsons, Nice
u. ¢.), bet ari parveértusi popularzinatnisko informacijas ainavu un dzives
orientieru mekléjumus. Helmats Plesners darba “Organiska pakapes un
cilveks” rakstija par to, ka jauni celi antropologija tika ieti “spriedzé starp
dabaszinatni un filozofiju”. Si spriedze “to, kur§ nevéléjas upurét vienu
otram, dzina pardomat filozofiskas dabas izpratnes jaunas iespéjas, kuras
butu ... filozofijas asas kritikas limeni un batu gatavas gat impulsus no
Drisa un Ikskila jaunas biologijas” (Plessner 2016, 9). Centra bija “funda-
mentalaks miesas un vides attiecibu tvérums. No §i izejas punkta saka
pavérties ieskats noteiktos miesas formu un appasaules formu korelacijas
likumos, kas laikam gan bija dzivibas organizacijas likumi. Pareja pie dzi-
vesformas un dzivessféras korelacijas pakapju teorijas, kura aplikotu gan
augu, gan dzivnieku, gan cilvéka dzives tipus, noziméja jau vairs tikai vienu
soli” (Plessner 2016, 10).

Sis “viens solis” filozofiskas antropologijas un dzivibas zinatnu attistiba
tomeér nevaréja izvairities no ta, ka tam sekoja paraléls solis pasauluzskatu
cinas un kultarkritiskas frontés. So paralélo procesu Dirks Zoliss nosauc
par pareju no “dzivibas zinatniskas partikularizacijas pie tas sabiedriski
politiskas instrumentalizacijas”. Pétijuma “No dzivibas zinatniskas parti-
kularizacijas pie sabiedriski politiskas instrumentalizacijas: par dzivibas
zindtnu un t. s. materialisma strida ideju vésturisko saistibu 19. gadsimta
filozofiskaja diskursa” vin$ rakstija, ka jebkuras uz zinatnisku statusu pre-
tendgjosas debates par dzivibu kops$ romantisma un 19. gadsimta stridiem
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par $anam, organiskds un neorganiskas dabas robezu, par vitalajam ener-
gijam u. tml. ir vienlaikus izradijusas tadas, kas pamet dzivibas zinatnu
pétijumu legitimos laukus un nolens volens klast patiesiba par pasauluzska-
tisku poziciju, kura tikai censas sevi pamatot ar dzivibas zinatnu atzinam
un kura turklat aplukojama uz 19. gadsimta pilsonisko revoliciju, eman-
cipaciju un reakciju fona. “19. gadsimta otro tresdalu raksturo diskusija par
dzivibas zinatnu pamatiem, kura ved pie veselu disciplinu konstituésanas:
biologija, zoologija, patologija, maciba par $anam, fiziologija u. c. ka zinat-
nes pakapeniski paradas o stridu attistibas rezultata. Jautajums par dzivi-
bas speku [..] ienem paradigmatisku vietu $o zinatnu prominentiko
reprezentantu akadémiskajas diskusijas, lai nosaucam kaut vai tikai fon
Béru, Johanesu Milleru, Svannu, Sleidenu, Virhovu, Leukartu, Fehneru,
Helmholcu un Dibua-Reimonu” (Solies 2008, 127). So un t. s. vulgarma-
terialistu (Fogts, Molesots, Bihners) diskusiju nozime bija ta, ka saruna par
“ominozumu “dziviba” tika pacelta jauna pakapé [biezi] tiesi ar ekstrémi
apodiktiskiem un primari provokativi domatiem postulatiem. Daudzi fi-
lozofiskie risindjumi par dzivibu, miesiskumu / kermeniskumu, uzturu un
saistibu starp domasanu un smadzeném ir isteniba pavisam nesaprotami,
ja nezinam par §im debatém” (Solies 2008, 138). So zinatnisko un pasaul-
uzskatisko izteikumu konstelaciju, kura turklat slépa sevi atbalsis no 19.
gadsimta politiskajam cinam, var vérot ari Herdera institata viesprofesoru
priekslasijumos.

3.1. Biocentrisms

Tacu situacija ir vél kompleksaka: turpat blakus dzivibas zinatnu kon-
stituésanas procesam Dzives reformu kustibas 19. gadsimta vida un otraja
pusé (veganisms, dabas ritmu kopienas, makslinieku kolonijas laukos, al-
ternativa medicina, industrializéta kapitalisma kritika, urbanas vides kri-
tika), apvienojot “dzivibas” izpratni ar makslinieciskiem un religiskiem
motiviem, bija radijusas ievérojamu klastu ideju un praksu, kuras nepalika
tikai ezoterisku pulcinu ietvaros, bet ap 19. un 20. gadsimta miju un péc
Pirma pasaules kara ieguva jaunu relevanci. Eduards fon Majers darba
“Tehnika un kultara” 1906. gada rakstija: “Modernas brivi tehniskas
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civilizacijas krasna pils patiesiba ir briesmigs cietums, kura ikvienam visas
dzives garuma javeic spaidu darbi, kuros tiek ieguta kada nebut iztika [..].
Ikviens jauns izgudrojums tehnikas lauka padara cilvéku par paklavigu,
bezpersonisku ritentinu, putekli un neko tehnikas dieva, varas un masas
prieksa. [..] Personas zaudéjums — luk, kas ir istais un dzilakais tehnikas
“gars”” (Rolf Peter Sieferle 2020, 254).

Tehnika, atbrivota no kultiras uzraudzibas, klast autonoma un iz-
maina kultaru. Tehnikas probléema steidzina izdarit visai radikalus secina-
jumus par civilizacijas gaitu. Rodas spéciga industrializacijas kritika no
dabiskuma pozicijam. Rodas kultaras kritika un civilizacijas kritika, kura
ir moderna, jo savac sevi 19. gadsimta Dzives reformu kustibu un jaunat-
nes organizaciju impulsus, kuri savulaik rodas ka nevis anti-modernistiski,
bet gan moderni nekonvencionali méginajumi reagét uz modernitates iek-
§€jo ambivalenci.

1913. gada teksta, kas bija domats ka uzruna Vacu jaunatnes organi-
zacijas jubilejas svinibam un saucas “Cilvéks un zeme”, §is kritiskas ten-
dences labi apkopot un tobrid labi uztveramos jédzienos ielikt izdodas
Ludvigam Klagesam, kur§ paris gadu desmitu vélak Riga, Melngalvju
nama nolasis lekcijas par grafologijas atzinam un ari Nices psihologiska-
jiem atklajumiem. “Cilvéks un zeme” ir tobrid pazistamakais uz dzivibas
jédzienu orientétais teksts, kurs rada to, cik liela méra dzivibas gadijuma
runa nav tikai par tas izpéti, bet gan par tas kultarkritisko potencialu, par
“dzivibas kulturas” pretnostatijumu modernajai “naves kultarai” un “kapi-
talisma garam”. Klagess raksta: “IMés nemaldisimies, ja atklasim “progresa”
tuksas varas orgijas un redzésim, ka iznicinasanas trakuma isteniba valda
metodisks spéks. Aizsedzoties ar “noderiguma’, “ekonomiskas izaugsmes”,
“kultaras” saukliem, $is trakums patiesiba ir dzivibas iznicinasanas process.
Tas izpauzas daudzos veidos — tiek izcirsti mezi, nobeigtas dzivnieku
sugas, apslapéta pirmatnéju dzivesveidu piekopjosu tautu dzive, rosiga in-
dustriala apstradé parveido dabas ainavu un pazemo visu, kas vél palicis
dzivs, padarot to par kautkermeniem precu tirga, kas sava ‘putna briviba’
beztiesigi krit par upuri neierobezotai laupitkarei. Progresa kalpiba ir visa
tehnika un tas dienesta — vel lielaks speks: zinatne” (Klages 2013, 18-19).
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Turklat 81 kultarkritika tiek apvienota ar masivu kristietibas un mono-
teisma kritiku, apsadzot monoteistiskas religijas dabas ignorancg, cilveka
ka “dabas krona” pozicijas veicinasana, dabisko politeistisko religiju un
kultaru iznicinasana. Klagesa teksts ir palimpsests, kas apkopo kop$ ro-
mantisma laika attistijusas dabas un dzivibas slavinosas tradicijas biocen-
triskas kultaras vizija. So viziju — lai gan izteikti pesimistiska dzivibas
kultaras norieta noskanas — Klagess un vina sekotaji apraksta un konkre-
tizé daudzos tekstos un priekslasijumos, t. sk. ari Riga, kur savas Ziemel-
valstu tures ietvaros un sadarbiba ar Herdera institata darbiniekiem
Klagess ierodas 1935. gada beigas. Tiesa, jau 1905. gada, vél pirms Pirma
pasaules kara Klagess bija rakstijis par to, ka dzivibas kultira tuvojas no-
rietam un planétu Zeme tas dvésele ir pametusi (Klages 2020, 113-114).
Tas neliedza vina sekotajiem veélak, jau nacionalsocialistiskaja Vacija, izvei-
dot Biocentriskas pétniecibas grupu, kuru gan Gestapo aizliedza un pret
kuru (tapat ka pret Klagesu pasu) asi vérsas Alfréds Rozenbergs, Ernsts
Kriks un citi talaika nacionalsocialistiska pasauluzskata veidotaji (Schnei-
der 2011). Daba un dziviba bija nonakusas sociali politisku varas diskursu
un pasauluzskatu epicentra.

To, ka daba un dziviba 20. gadsimta 20. un 30. gados nebija tikai un
vienigi zinatniskas izpétes priek$mets, rada ari citi gadijumi — personazi un
diskusijas, kas nonaca lidz Rigai, atkal tiesi pateicoties Herdera institatam.

3.2. Kontinentu un cilSu dreifs

Sis civilizacijas kritikas un sociali politisku ideju caurstravotas disku-
sijas par tehniku pat daudz lielaka méra neka Planka un fon Ikskila zinat-
niskas izpétes un pasaulskatijuma kentauriskie veidojumi bija piesatinatas
ar diskursivam iesp&jam un lamatam, kuras atradas uz robezas starp dabas
izpratni un dabas metafiziku, dabas skaidrojumiem un dabas politiku.

Starp Herdera institata viesprofesoriem-dabaszinatniekiem bija ari Al-
freds Vegeners — tobrid pazistams Arktikas pétnieks, kurs vélak, 1930. gada,
gdja boja Grenlandes ekspedicijas laika. Sodien vins vairak pazistams ka kon-
tinenta dreifa teorijas aizsacgjs, kura ir masdienu platnu tektonikas teorijas un
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izpétes pamata. Sis idejas moderna izstrade 20. gadsimta pirmaja desmitgadé
jau virmoja “gaisa”, tomer tiesi Vegeners attistija tai geo- un dzivibas zinatnés
balstitu pamatojumu. Par to vin$ runaja ari Riga. Végenera galvena probléma
$aja sakariba bija izskaidrot to, kadi spéki izraisa un ietekmé kontinenta dreifu.
Saja jautajuma vins sliecas piekrist geologam un geofizikim Robertam
Svinneram (Hubmann 2008), kurs rundja par termiskam straumém Zemes
ieksiene. So teoriju Sodien aizstaj uzlabota konvekciju stravu teorija, kuras
priekstece ir ari Oto Ampferera t. s. subfluences teorija (Quenstedt 1953).
Végenera laikabiedri geologi ne loti labprat pienéma vina teoriju, uzskatot, ka
kontinentu dreifa iemesli paliek loti neskaidri. Sis diskusijas par zemes spé-
kiem, kustibam un zemes ieksieni ir loti intensivas un zinatnes véstures un
atklajumu logikas izpratnei Joti nozimigas.

Diskusija par Végenera hipotézém iesaistas ari paleogeografs Edgars
Dake (1878-1945). Daké gadijums ir ipasi interesants, jo vina teleologis-
kas evolacijas idejas tobrid veidoja tiltu starp dabaszinatném, dabas meta-
fiziku un K. G. Junga bezapzinata izpéti. Saja lauka ietiekties vélas virkne
talaika izcilu zinatnieku un filozofu, kuru interese par tamlidzigiem jauta-
jumiem liecindja par zinatnu paradigmu mainas nojautim un mekléju-
miem. Makss Sélers uzskata Daké idejas par piederigim Klagesa
“filozofiski pamatotajam” panromantiskajam domasanas veidam par cil-
veka batibu, “kur§ patlaban raksturigs tik daudziem dazadu zinatnu pét-
niekiem, pieméram, Edgaram Dakeé, Leo Frobéniusam, K. G. Jungam,
Hansam Princhornam, Teodoram Lesingam, zinama méra ari Osvaldam
Spengleram” (Sélers 2008, 88). Dake ir viens no “Paracelza biedribas” di-
binatajiem, kuram ir ietekme uz Tomasu Mannu un Gotfridu Bennu
(Hahn 2011). Dake parvietojas starp dvéseles dzilu simboliem un mo-
derno dabas vésturi, mekléjot Zemes un dzivibas formu attistibas agrinas
pédas cilvéka raditajos mitu télos un sizetos. Vina darbs “Pirmatnéja pa-
saule, teika un cilvéce” (1924), kuru lasa ari Tomass Manns® un daudzi
talaika intelektuali ievirziti rakstnieki un lasa ari kolégi zinatnieki, ir

> Sk. Tomasa Manna gramatas ekspemplaru ar atzimém gramatas teksta malas
Manna atstatas bibliotekas digitalizacijas projekta ietvaros: https://nb-web.tma.ethz.ch/
digbib/view?pid=004338046#59 [pedejo reizi skatits: 12.05.2023.].
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Sellinga dabas filozofijas vélino fazu un dzivibas filozofijas savienojums
(Dacque 1924). Vegenera kontinentu dreifa teorija izraisa jaunu metafi-
zisku (un ezoterisku) min&jumu un ideju plasmu, kura krustojas un mijas
zinatnes un pasauluzskatiski diskursi. Dake (ka dabaszinatnieka!) pozicija
te ir paraugs un novér$ands iemesls daudziem: “Es vélos méginat ieiet
daudzus vél biedéjosa un dabaszinatniekam $kietami nepienemama cela
aizlaiku tumsa vispirms ar dabas véstures, bet tad ar metafizikas domu
savienojumu palidzibu, lai gan no § senmeza malas iespéjams saskatit un
izraut no tumsas tikai dazus kramus un kokus” (Dacque 1924, 38).

Otrs — humanitaro zinatnu — dabas diskursu lietojuma piemérs ir aus-
triesu literatarzinatnieks Jozefs Nadlers. Jau Nadlera promocijas darbs bija
pievérsts romantismam (“Jozefa fon Eihendorfa lirika” (1908)) un $o in-
teresi vin§ turpinaja, stradjot universitaté Sveice, Vacija un Austrija, rak-
stot par Heinrihu fon Kleistu, Berlines romantismu, Johanu Georgu
Hamani un citiem 18.-19. gadsimtu mijas autoriem. Vins, protams, nav
vienigais germanists, kur§ apmeklé Herdera institatu.®

¢ Pieméram, 1926. gada 8. janvari HI profesoram Vulfiusam veéstuli nosita germa-
nista un medievista Eduarda Ziversa (1850-1932) skolnieks germanists un valodas pét-
nieks Valters V. K. Cizemers (1882—1951). Atsaucoties uz saraksti un vienosanos ar Dr.
Mazingu un HI rektoru Klumbergu, Cizemers piesaka savu Rigas lekciju planu 1926.
gada marta un aprili — lekcijas par Vicu ordena garigo dzivi un seminarus par matematika
un kartografa Johana Lauremberga (1590-1658) lejasvacu dzeju (“Schertzgedichte, in
Nedderdiidisch gerymet” (1652)). Ta pasa gada 23. janvari Cizemers véstulé Vulfiusam
precizé lekciju laikus. Péc studijam Leipciga un Berliné ving ir nodarbojies ar Vacu orde-
na dokumentiem un kop§ 1918. gada stradajis Kénigsbergas Universitaté (vacu filologi-
jas profesors kops 1922. gada). Cizemera disertacija bija pievérsta Nikolaja fon Jerosina
(1290-1341) “Di Kronike von Pruzinlant”. Cizemers bija Konigsberger Gelehrten Gesell-
schaf? biedrs, veidoja baroka laika dzejnieka Simona Daha (1605-1659) Kopoto rakstu
izdevumu, nodarbojis ar vacu kultiru Austrumprisija un Austrumeiropa (1925. gada di-
bindja “Dzimtenes izpétes instititu”), pievérsas Johana Georga Himana un Johana Got-
frida Herdera mantojumam (sadarbiba ar Jozefu Nadleru sagatavoja Hamana darbu un
véstulu izdosanu), izdeva un interpretéja vaicu romantiku darbus (Jozefs fon Eihendorfs,
Fridrihs de la Mots Fuké u. c.), nodarbojas ar Prusijas dialektiem (monumentals darbs
“Prasijas vardnica” — tikai daléji publicéts, liela dala materialu tiek iznicinata artilérijas
apSaude Otra pasaules kara beigas). Viena no vina darbu centralajam témam ir Vicu orde-
na vésture un literatara. Péc Otra pasaules kara Cizemers strada Marburgas Universitaté
(jaunakas vacu literataras honorarprofesors).
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Nomainot pazistamo germanistu Radolfu Ungeru Kénigsbergas Uni-
versitates Germanistikas katedra, Nadlers saka darbu pie Hamana tekstu
vesturiski kritiska izdevuma un veidot ciesus sakarus ar Baltiju. 20. gad-
simta 20. gadu vida vins, Herdera institata aicinats, apmeklé Rigu, tomeér
vinam ir sakari ari Tartu un Vilpa. 1927. gada 7. aprili Herdera institata
rektoram V. Klumbergam Nadlers raksta par vina zinatniskas un akadeé-
miskas darbibas apstakliem.” Skaidrs, ka ari Riga uzmanibas centra ir vina
tézes, kuras jau labu laiku ir tikusas kontroversiali vértétas literatarzinatnes
un germanistikas nozaré un ari talu arpus tas.

Sis tézes tiek paustas darba “Vacu cilsu un dabas ainavu literataras
vésture” (Nadler 1912-1918).8 Taja, balstoties milziga empiriska materiala,
stilistiski spozi vins attélo vacu literataras attistibu, akcentu liekot uz lite-
ratu piederibu noteiktai (“cil§u”) izcelsmei un dabas apkartnei (“ainavai”),
uzsverot geografiska novietojuma un regiona nozimi literataras tapsana,
tadéjadi dekonstrugjot vienotas nacionalliterataras ideju un koncentréjo-
ties uz ainavu garigu iesavinasanu (Ranzmeier 2005). Ciltis ka dabigas
kopienas un ainaviskas appasaules ir divi nosacijumi literatarai. Nadlers
s§ada cilsu perspektiva raksta: “Franks atbrivoja domu, iegremdéja to pa
istam pirmo reizi dabas dzilés, lava tai kapt debesis un meklét, vai tur
nebus visu lietu sakums. [..] Alemanis parbaudija valodu, izstiepa to un
lieca, vai ta lazis vai tomér nesis vinu, ja vin$ reiz nolemtu sakt lidojumu”
(Nadler 1912, 324). Ainavas ir iztéli raisosas, tacu var klut ari bistamas,
kavéjosas, prasosas daudz spéku saradanai ar tam: “ainavas slépj lamatas”
(Nadler 1912, 223). Si piezime norada, ka austriesu literatarzinatnieka
pieeja nav tik naiva un klisejiska ka varétu uzskatit. Nadlers, par spiti cilts
un ainavas arhaiski skanosajam jédzieniskumam, strada virziena, kuru péc
tam pazist ka spatial turn kultaras zinatnés (Backes 2019) — parorientaciju
no laika kategorijam un perspektivam uz telpu.

= .

“Vacu cilsu un dabas ainavu literatiras vésturé” vieta atrodas ari

7 LVVA, 4774/1/186s, 33.

& Ceturtais séjums tikai publicéts tikai se$padsmit gadus velak (1928), kad Nadlers
jau bija rediggjis pirmos tris séjumus 2. izdevumam. 3. izdevuma redakcija sekoja visai
driz — 1929. gada.
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Baltijai — tacu tikai darba 4. s¢juma (Nadler 1928). Germanists Fridrihs
Vilhelms Noimans, recenzéjot Nadlera gramatu izdevuma “Baltijas Me-
nesraksti” (Neumann 1929), uzsver, ka Nadlera graimatas sé€jums isteniba
ir pirmais Baltijas vacu literataras kopainas apceréjums. Interesanti, ka
sava skatijuma uz Baltiju (Kurzemi, Vidzemi un Igauniju) Nadlers strikti
iezimé tris regionu robezas un atbilstigi savam konceptam saista vacbal-
tiedu literatiru (daudzskaitli) ipatnibas ar Siem regioniem. Vin§ gan ap-
raksta virzibu uz kopiga Baltijas regiona literataras savdabiguma
veido$anos, kuru krasi partrauc politiski pavérsieni un parravumi. Ap 1800.
gadu var runat par Baltijas regionala savdabiguma tapsanu, tacu izteikti
saglabajas “apaksregionu” iezimes, lai gan — ka uzsver Noimans, pauzot
citadi recenzija slavétas Nadlera pieejas kritiku — lidz ar $o laiku daudz
grutak runat par literataru geografiskas, etnografiskas un cil$u kategorijas:
lidz ar moderno literataru top ari “individualisms, daudzveidigais moder-
nais garigums” (Neumann 1929, 53).

Jau péc Rigas apmekléjuma, nacionilsocialisma laika Nadlers sava
darba ceturtaja izdevuma liek acimredzami rasistiskus akcentus, kurus re-
vidé darba péckara izdevuma. “Sis darbs lidz 1918. gadam ieklavas Austri-
jas daudznacionalas valsts kulturali politiskajos ramjos, 20. gados apzinati
tika virzits lielvacu mérku virzieni, kura nacionalsocialistiskajai realizacijai
autors piekritosi sekoja” (Meissl & Nemec 1997, 535). Dalgji romantisma
ideju ietekme, daléji — ka ietekmiga germanista Vilhelma Sérera skolnieka
Augusta Zauera skolnieks — pozitivistiski empiriski orientéts, Nadlers no-
vieto “cilti” starp individu un abstrakciju “nacija” un skaidro individa dail-
radi ka izrieto$u no izcelsmes (cilts) un dabas (ainava) savijuma tapusas
kultartelpas. “Vina dvésele un ainava ap vinu savdabigi savijas kopa. Visa
tauta kluva par dzejnieku, radija simbolus tam dzinam, kas plosijas sirdi
un radosa fantazija, dzivigam garam iemajojot daba” (Nadler 1912, 10).
Par viduslaiku dzejnieku Nadlers izsakas: “T¢la vieniba katra dzejoli, visu
vina télu dziviguma elementa vienotiba un tuvaka dzimta apkartne ka
poézijas avots” (Nadler 1912, 114). Nadlera darbu augstu vérté laikmeta
norises bazigi vértéjosais Hugo fon Hofmanstals, kura véstules gan Nad-
leram pasam (Volke 1974), gan literarajiem un makslinieciskajiem
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sarunbiedriem (Konrads Burdahs, Gerharts Hauptmanis, Rihards Strauss,
Makss Mells, Radolfs Borhards u. ¢.) (Dacrema 1995, 535) (Wyss 1997,
115) (Kemp 2016)° liecina par loti rapigam §i darba studijam un vélmi
atrast vésturiska vizija laikmetiga vértibu vakuuma piepildijumu un Aus-
trijas ipasa novietojuma dzilako vésturisko jégu. H. fon Hofmanstals ipasi
uzsver Nadlera domu par dienvidvacu barokalumu, kas savu izpausmi rod
teatri “starp Salcburgu un Vini” - tie$i uzveduma ka tautas svétkos. Tomer
fon Hofmanstals ari raksta par tadu determinismu Nadlera perspektiva,
kuru vins nevar pienemt: “Teoréma [par ciltim un ainavam: R. B.] ir pie-
nemama tiktal, ciktal paliekam visparéja attélojuma limeni; tikko ta keras
klat individam, §i teorija klust aplama un kroplojosa: individa augstakas
tiesibas ir piesaistes parvarésana”, un: “Nadlera vajums paradas tur, kur
runa ir par atsevisku paradibu, par atsevisku makslasdarbu [..], tacu vina
vienigais stiprums (un te es pat nezinu nosaukt nevienu vina prieksgajéju)
ir nacijas garigas straumes attélojuma’ (Stern 2006, 375-376). Ari Tomass
Manns vispirms pozitivi atsaucas uz Nadlera darbu, lai gan vélak sava
“Doktora Fausta” (Mann 1947) rada negativo profesora Georga Foglera
télu, kura prototips ir Nadlers (Brude-Firnau 1995, 202-203).

Nadlera pieeju vacu literatiras véstures un attistibas aplakojuma var
attélot loti vienkarsoti: dazadas germanu ciltis (“vecas ciltis” Rietumos un
“jaunas ciltis” Austrumos) dazadi un dazadas veésturiskas konstelacijas sa-
skaras ar antiko mantojumu un kaiminu ciltim, un iet dazadus literataras
attistibas celus lidz 18. un 19. gadsimtam, kad notiek homogenizacija un
literattras vienotibas nostiprinasana virziba uz vienotu vacu valsti. Tuvak
palikojoties, vina literatiras vésture tomér ir kompleksaka un ari pasi cen-
tralie, tas rami veidojosie jédzieni — cilts un ainava — daudz sarezgitaki par
tikai “B/ut und Boden” paroli, par kuras paradisanos 20. gados tekstuali
atbildigi ir Osvalds Spenglers un Augusts Vinnigs. Tiesa, ari ar cilts un
ainavas jédzienu lietojumu (jaatgadina, ka tos Nadlers gan ievie§ jau 1912.
gada) un divdesmitajos gados, piedaloties “Vicu visparigas avizes” rakstu
s€rijas par vacu zinatnes nakotni veidosana kopa ar sociologu Ferdinandu

? Redzams, ka Nadlers ka literataras vésturnieks atstaj ietekmi uz sava laika litera-
tiru un literatarzinatni. Tiesi literatu izteikumi ir interesanti latkmeta tendencu izpratné.
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Tennisu, mediki Ludvigu Ashofu un makslas vésturnieku Ervinu Pa-
novski, Nadlers pauz Konservativajai revolucijai tuvus uzskatus, kad runa
par to, ka kultaras véstures un literataras véstures rakstibai ir politiski,
valstiski audzinosi uzdevumi, kuri teleologiski veido vésturisko perspek-
tivu (Fullenbach 2004, 25). Nacionalsocialistiskaja Vacija un tai pievie-
notaja Austrija (1931./1932. gada semestri Nadlers klast par Vines
Universitates profesoru, parnemot Paula Klokhona germanistikas profe-
siru) (Grabenweger 2016, 86-88) sie akcenti pastiprinas, Nadleram cen-
Soties iegut kolégu un publikas uzmanibu, ka ari varas atzinibu, kas isti
neizdodas gan metodisku cinu germanistikas nozaré, gan ideologijas
iekséjo nekonsistencu, gan Nadlera ka uz skolas veidosanu neorientéta
domataja dél.

Ja “cilts” un “ainavas” jédzienus apluko ne tikai “Vacu cil$u un dabas
ainavu literatiras véstures” konteksta, bet ari uz citu Nadlera literatirzi-
nitnisko darbu fona, sie jédzieni iegust papildus dimensijas, kuras vis-
maz latenta forma ir ari jau austrie$u germanista kontroversialaja darba.
Jaatceras, ka “daba” un “dabiskais” vina darbos paradas griezuma no geo-
grafiskas un izcelsmes kultartelpas noteiktas literatiras lidz romantisma
un Hamana dabai, kura runa cildenaja un tikai jutekliem pieejama dabas
valoda. Atskata uz savu nodarbi ar Hamani Nadlers raksta: “Hamana
izdevuma vésture ir nozimigs fragments no 19. gadsimta gara véstures
un svariga nodala vicu filologijas un literatirzinatnes agrinaja vésturé”
(Nadler 1978, 354). Tomer ta ari rada, ka grati ir bijis “izprast 19. gad-
simta garu ar 18. gadsimta” (Nadler 1978, 354) lidzekliem. Nadlers keras
pie uzdevuma, 19. gadsimta garu novest lidz pasapzinai ne tikai Hamana
darbu izdevuma, bet ari sava vacu cil$u un ainavu literatiiras vésturé.

Nadlera gadijums ir interesants ar to, ka vina pievérsanas Hama-
nim, t. i., robezskirtnes starp apgaismibu un romantismu autoram un
dabas valodas “pravietim”, 20. gadsimta rod neparprotamu dzivu rezo-
nansi. T4 savienojas ar jaunu orientieru mekléjumiem laikmeta, kura
sevi piesaka gan lielas naciju ka organismu ideologijas, gan ritmiskas
nicijas idejas, kuras barojas no arhaisku mitu un télu reanimacijam,
kuras uzbur un kuram seko ne tikai tobrid pazistami filozofi, bet ari
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zinatnieki. Nadlers izdod Hamana darbus (1949-1957) un vina Ha-
mana biografija (“Corpus mysticum liecinieks. Johans Georgs Hamanis”
(1949)) joprojam ir vieniga detalizéta §1 Kanta un Herdera izcila sa-
runbiedra biografija lidz pat muasdienam.

Hkk

Dabas valodas, dzivibas ritmi kalpo par jauniem gan individualu, gan
kolektivu identificésanas rikiem, gan vértibu orientaciju un ari ideologiju
tap$anas mezglu punktiem. “Daba” vilina, ta¢u ka zinams, ta “mil slépties”.
Viena sléptuve, kura ta apslépjas, ir jédzieni, kuros par dabu tiek runits.
“Neviena zinitne nav absoluta bez iepriekSpienémumiem un neviena
nevar pamatot savu vértibu tam, kur$ noraida $os iepriekspienémumus”
(Weber 1919, 34). Herdera institats un dabas diskursi taja ir viena noteikti
vél padzilinati pétama lappuse dabas un dzivibas pétniecibas, tacu ari kul-
tarkritiski un ideologiski ietekméta modernas zinatnes arsenala — Vebera
terminologija runajot: iepriekipienémumu — lauka. Sis labilais arsenals
nebut nav zudis, tapat ka aporijas un moderna laikmeta ambivalences,
kuras nosaka zinatnes un muasu dzivi joprojam un ari to, ka un ar kadam
gaidam un ceribam Sodien tuvojamies dabai un dzivibai, dabiskajam un
dzivajam.

Raksts izstradats LZP FLP konkursa projekta “Konkuréjosie dabas

diskursi Latvija un ekologiska solidaritate ka konsensa veidosanas stratégija
(lzp-2020/1-0304).
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FROM ROMANTICISM TO MAX PLANCK, JAKOB
VON UEXKULL AND JOSEF NADLER: NATURE,
RELIGION AND KULTURKRITIK IN THE SCIENCES
AND AT HERDER-INSTITUTE IN RIGA (20S—-30S
YEARS OF THE 20TH CENTURY)

Abstract

Looking at the expansive and intensive development of modern
science in the second half of the 19th century and the first decades of the
20th century, it is also surprising that accumulating a massive amount of
empirical material and research results and searching for a theoretical
basis and interpretive framework, science engages in culturally critical
worldview and ideological discussions. Science is far from “neutral”;
despite self-reflexive efforts, it keeps falling into the trap of socio-political
and ideological-cultural-political obsessions. It has not been protected
from them by the frame of “rationalisation” (Max Weber) of the general
modern reality. On the contrary, it has become an ambivalent condition
for the ideologization of science. Even the critical theory’s view of “science
as an ideology” (J. Habermas) in the conditions of changed socio-
economic relations of modernity, reflections on science as “social reality,”
a critical question about “to what extent the concept of science constitutes
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reality” and the recognition that “science becomes problematic as a type of
knowledge” (G. Bohme). Within the framework of this article, attention
is paid to the involvement of science in culturally critical worldview and
ideological discussions in a particular aspect of the history of education
and science in Latvia: looking at the activities of the Herder Institute in
Riga and the discourses brought to Riga by the institute’s guests —
prominent scientists and philosophers of their time. During its existence
(1921-1939), the Herder Institute was visited by a large number of
teaching staft and visiting lecturers of the so-called university holiday
courses. From all these cases, within the framework of the article, attention
is paid to those in which the contact between the fields of science and
worldview, science and cultural criticism is clearly visible, i.e., in which the
production of worldview and culture-critical discourses within the
framework of an academic-scientific framework is evident — at the meeting
points of “nature,” “life” and religious ideas. Moreover, the selected cases
— Max Planck, Jakob von Uexkiill, Josef Nadler — are significant for
constellating philosophical and worldview ideas and scientific discourses
of modernity during the years 20-30 of the 20th century. The context of
the Herder Institute’s activities, in which the discussed discourses appear,
is first outlined in the article. Next, attention is paid to the statements of
particular scientists and philosophers (Planck, von Uexkuill) regarding
nature, life, and religion and their context. Finally, it is shown that the
worldview discourse boundaries do not coincide with the boundaries of
science groups (natural sciences, cultural sciences); the discourses that
exist at that time (or are supplemented or even discursively innovatively
turned) are broader than the frameworks of the scientific fields represented
by the authors (Klages, Nadler) and are part of the ambivalent struggle of
the modernity of that time for the future.

Keywords: Max Planck, Jakob J. von Uexkiill, Josef Nadler, Ludwig Klages,

science, Kulturkritik, nature, religion, Herder Institute in Riga.
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FILOSOFA RUDOLFA EIKENA VIZITE LATVIJA -
NEIZPILDITA MISIJA

1922. gadi avizes zinoja, ka Rigas un Liepdjas iedzivotdji ir laipni aicinati ap-
meklét vacu filosofa, “ne tikai domdtaja, bet ari praviesa”, Nobela prémijas laureita (Ru-
dolf Eucken 1922, 5) Rudolfa Eikena (Eucken, 1846—1926) priekslasijumus. Raksta
noliiks ir ieskicet, kade] Eikens ierodas Latvija. Ar kuriem domatdjiem filosofs tiekas Riga
un Liepaja? Kadas ir Eikena ciemosands konsekvences?

Eikenu musdiendas varétu pieskaitit pie piemirstajiem filosofiem, lai gan savulaik
domatays iegist pasaules méroga atpazistamibu. Lidzigs liktenis gan piemeklé daudzus
19. un 20. gadsimta mijas vdcu filosofus. Un tomér pédéjas divas desmitgades, kad ir
pieaugusi interese par ii posma domatajiem, ari Eikena mantojuma apzindsand un izpété
ir sperti nozimigi soli. Drézdenes Tehniskas universitates profesors Franks Kilemans
(Kublemann) vadija projektu, kura noliks bija aplikot, ki Eikena atzinas ietekméja 20.
gadsimta pirmds puses vacu intelektudlo vidi. Pétijums vainagojas ar vairakam akade-
miska limena publikicijam. Savukart Fridriha Sillera Jénas Universitité ir ieguldits
darbs Eikena arhiva izpéte. Publicétie pétijumi un arbiva materidli, kas saistdas ar
Eikenu, sniedz ieskatu dazos mazak zinamos Latvijas intelektualds véstures aspektos.

Eikens studé filosofiju Getingenes Universitité, kur apmeklé Ridolfa Hermana Loces
(Lotze, 1817-1881) un Gustava Teibmillera (Teichmiiller, 1832—1888) lekcijas. Diser-
taciju par Aristoteli Eikens izstrada Berlines Universitate, kur vina pasniedzéjs ir Frid-
rihs A_dolfs Trendelenburgs (Trendelenburg, 1802—1872). 1871. gada, kad Teihmillers
izlemyj doties uz Terbatas Universitati, Eikens kliist par filosofijas pasniedzéju Bazele, bet
1874. gadi — Eikenu ievéle par profesoru Jénas Universitate, kur filosofs docé lekcijas lidz
pat 1920. gadam.

Atslégvddi: Eikens, Eikena savieniba, idealisms, brivmiirnieciba, Latvijas Univer-
sitate, Rigas Herdera institits, vacbaltiesi, jaunidedlisms.
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Eikena saiknes ar Latvijas domvidi pirms 1922. gada

Eikenu vieno dazadas saiknes ar Latvijas intelektualo vidi vél pirms
profesora viesosanis Riga un Liepaja. Eikens nospélé nozimigu lomu
pirma latvie$u filosofa Jekaba Osa (1860-1920) karjera, bet vel butiskaku
— filosofa Pétera Zalites (1864-1939) akadémiskajas gaitas.

1888. gada, kad muziba aizdodas Térbatas Universitates filosofijas
profesors Teihmillers, vina bijusais students un draugs Osis piesaka savu
kandidataru docenta amatam. Tacu vélmi klat par docentu pauz vél viens
bijusais Teihmillera students, kadreizéjais Rigas Politehnikuma audzéeknis,
polu izcelsmes filosofs Vincentijs Lutoslavskis (Lutostawski, 1863—-1954).
Universitates vadibai ir japienem léemums — kurs kandidats ir labak pieme-
rots? Térbatas Universitates Valodniecibas un véstures fakultates profesors
Boduéns de Kurtené (Courtenay, 1845-1929) vérsas péc padoma pie
Eikena. Iespé&jams, ka viens no iemesliem, kapéc Kurtené izskiras par So
soli, ir Teihmillera un Eikena tuvas attiecibas.

Getingenes Universitaté Eikens apmekléja Teihmillera lekcijas un se-
minarus par antiko filosofiju un péc Teihmillera ieteikuma savulaik Eikens
devas uz Berlines Universitati, lai klausitos Trendelenburga lekcijas. Vela-
kajos gados, kad Teihmillers ir profesors Terbatas Universitaté, bet Eikens
— Jena, filosofi biezi sarakstas. Domatajus vieno uzskats, ka iepriekséja
idealisma tradicija vairs neatbilst laikmeta prasibam, tapéc ir nepieciesama
idealisma revizija, lai cinitos pret materialisma tendencém.

Veéstule Eikenam valodnieks Kurteng, skaidrojot, ka vakantajam do-
centa amatam ir pieteicies gan Osis, gan Lutoslavskis, jauta: “Kads ir Jasu
viedoklis par §iem abiem jaunajiem iesacéjiem filosofija. Jusu viedoklis
mani parliecinatu, kamér uz filologu un citu nespecialistu viedokliem es
nevaru palauties” (Courtenay 1960, 264). Iespéjams, ka Eikena atbilde bija
labveéliga latviesu filosofam, jo Osi 1889. gada ievélé par docentu.

Osis velak klast par profesoru Térbata un docé lekcijas lidz pat augst-
skolas evakuacijai 1918. gada uz Voronezu, kur tifa epidémijas laika filo-
sofs aiziet boja. Tapéc, ka atzimé Latvijas Universitates Filozofijas un
sociologijas institata pétniece Inara Cera, latviesu sabiedriba Zalites
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persond iepazist savu pirmo pilntiesigo filosofu (Cera 2008, 5). Zalite
studé Jénas Universitaté, kur apmeklé Eikena lekcijas un vélak uztur
draudzigas attiecibas ar savu bijuso profesoru. Filosofa lekcijas Jéna klau-
sas vairaki Latvija dzimusi vacbaltiesi, pieméram, Alfreds Davids Zébergs
(Seeberg, 1886-?) un Karls Roberts Haferbergs (Hafferberg, 1860-?).
Augstskola studé ari rakstnieks Arveds Smilga (1879-1947), kurs savas
atminas raksta: ,(..) sirmais Eikéns, kur§ ar jaunekla dedzibu runa par
muzigiem jautajumiem, kuri visos laikos nodarbinajusi cilvéku pratus, sak-
niebta daré vinam mutes lakating, un briziem tas saspiezas vél ciesak — tad
vina acis dzirkstij, un sirma galva top gaisa” (Smilga 1912, 875).

Par regularu véstulu sarakstes biedru Eikenam klast Kuldigas gimna-
zijas direktors vacbaltietis Radolfs Holmans (Ho//mann, 1866-1928). Sa-
vulaik Holmans Térbata klausijas Teihmillera lekcijas. Kuldiga Holmans
saraksta un publicé nelielu ievadu Teihmillera logika, kuru vélak kopa ar
kadu apceréjumu par pedagogiju aizsuta Eikenam (Hollmann 1911, 454).
Filosofs savukart nosuta Holmanam savas gramatas, kuras nonak Kuldigas
gimnazijas bibliotéka.

Véstules Eikenam suta ari ridzinieks Haferbergs, kurs§ pirms studiju
uzsaksanas Jénas Universitaté izjauta filosofu par dazadiem formaliem ar
macibu procesu saistitiem jautajumiem, bet vélak, jau studgjot Jéna, nodi-
bina draudzigas saiknes ar Eikena gimeni (Hafferberg 1894, 354).

Ievéribas cieniga Latvijas intelektualas véstures konteksta ir Zalites
sarakste ar Jénas profesoru. 1920. gada Zalite informé Eikenu, ka ir nodi-
binata Latvijas Universitate un ladz profesora padomu jaunu macibspeku
mekléjumos. Zalite skaidro, ka ir nepieciesams filosofijas specialists, kurs
varétu docét kursus étika, epistemologija, logika, ka ari labi orientétos ne
tikai filosofija, bet ari dabaszinatnés (Zalite 1920, 14). Gadu velak raksti-
taja vestule Zalite izsaka nozélu, ka uz Rigu atteicies parvakties Rostokas
Universitates filosofijas profesors Francs Bruno Erhards (Erbardt, 1864—
1930). Zalite atzistas Jénas profesoram: “Es loti butu gribgjis vinu Seit
redzét” (Zalite 1960, 268). Iespéjams, ka sazinaties ar savu bijuso studentu
vinam bija ieteicis Eikens.
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Varétu domat, ka Eikena viziti Latvija 1922. gada motivé filosofa
draudzigas saiknes ar vairakiem domatajiem. Tostarp Holmans izsaka ce-
ribu, ka Jénas profesors kadreiz atradis laiku aizbraukt lidz Kurzemei. Sa-
vukart Zalite aicina Eikenu Latvijas Universitaté novadit vieslekciju.
Tomer, skiet, ka izskiroso impulsu Jénas profesora vizitei sniedz kultirpo-
litikas aspekti.

Eikena vizites planoSana

Veéstulés Eikenam Zalite slavina profesoru ki “mazo tautu draugu”
(Zalite 1920, 15). Jau 1909. gada Zalites vaditaja izdevuma “Majas Viesis”
iespiez latviski iztulkotu Eikena rakstu “Mazo tautu kultaras nozime”.
Raksta filosofs bridina, ka atsevisku naciju dominance veicina vienveidibu.
Mazajam tautam, péc Eikena domam, jakultivé gariga individualitate. Fi-
losofs pauz parliecibu, ka “tautai, kura tiecas péc garigas attistibas, vajag
turét par svétam citas tautas tiesibas” (Eikens 1909, 802). Raksta filosofs
akcenté tabriza somu centienus péc neatkaribas no cariskas Krievijas ie-
tekmes. Eikens publiski iestdjas ne tikai par Somijas, bet ari Ukrainas un
Polijas neatkaribu. Péc Pirma pasaules kara filosofs pauz prieku, ka Balti-
jas juras regiona vairs nevalda “smaga carisma roka” un nacijas var nodro-
§inat politisko patstavibu. Eikens secina, ka, pateicoties vicu armijas
neatlaidibai, Baltija ir radusies “briva telpa”, kura vietéjas tautas sp€j aplie-
cinat savus spékus, attistit makslas un zinatnes jomas, veidot ciesus kulta-
ras sakarus ar vacieiem (Eucken 1918, 13).

Ruapés par arzemeés dzivojoso vaciesu diasporu interesém Eikens ipasu
uzmanibu pievérsa Latvijai (Schifer 2020, 183). Kad ierédnis Erihs Kra-
mers-Mellenbergs (Krahmer-Mallenberg, 1882-1942), kura uzdevums bija
rapéties par vaciesu arpolitiku Austrumos, uzzina par Eikena planiem do-
ties uz Somiju, vins$ aicina filosofu apciemot ari Rigu un Térbatu. 1908.
gada Eikens sanéma Nobela prémiju. Apbalvojums nodrosinija Eikenam
pasaules méroga atpazistamibu un filosofs biezi apmeklgja ar vieslekcijam
dazadas valstis, vin§ ciemojas Oksforda, Nujorka, Sofija un citur.

Kramers-Mellenbergs véstulés Eikenam skaidro, ka vacu kultaras
ietekmes veicinasanu Latvija un Igaunija vins redz ka vienu no saviem
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centrilajiem uzdevumiem, tapéc vins, pieméram, uztur ciesas attiecibas ar
Rigas Herdera institatu. Aicinot filosofu apmeklét Baltiju, ierédnis
akcentg, ka tie$i $ajas valstis “vacu kultarai vajag konkurét ar intensivu
francu, anglu un pat italu kultaras ietekmi. Igaunija un Latvija ne tikai
vacu izcelsmes iedzivotaji, bet ari igauni un latviesi tomér nosliecas par
labu vacu kultarai. Tapéc butu seviski butiski, ja Eikena vieso$anas ar

4

lekcijam regiona veicinatu vietéjo aprindu kontaktus ar vacu kultaru’
(Krahmer-Moéllenberg 1960, 271). Kramers-Mellenbergs tiekas ar Rigas
Herdera institata vaditaju Kurtu Stﬁfenhﬁgenu (Stavenhagen, 1884-1951)
un ar Vacijas arlietu politikas atbildigo ierédni Fridrihu Hailbronu
(Heilbron, 1872-1954), lai nokartotu formalos jautdjumus un nodrosinatu
finanséjumu Eikena braucienam.

Eikena vizite

Riga Eikens ierodas kopa ar sievu Irénu Eikenu (Eucken, 1863-1941).
Savas atminas filosofs raksta, ka, iebraucot pilséta, vins ieraudzija “varenu
upi, iespaidigu dzelzcela tiltu, augstus baznicas tornus” (Eucken 1923, 3).
Profesors viesojas ne tikai Herdera institata, bet apmeklé ari bibliotékas,
Rigas Lutera skolu un Latvijas Universitati, tiekoties gan ar vacbaltiesiem,
gan ar latviesu akadémiskajam aprindam.

Herdera institats organizé Eikena priekslasijumus Mazaja Gilde.
Jenas profesors akcent€, ka ciena vacbaltiesu centienus, tadél jatas pagodi-
nats par iespé&ju uzstaties Riga (Ferienkurse des Herderinstituts 1922, 2).
Filosofs lasa priekslasijumus par garigas dzives izaicindjumiem, “pirmas
Eikena lekcijas centra bija jautajumi, ka parvarét krizes laiku? Un noslée-
dzas ar secinajumu, ka Sodienas apstakli patiesi ir bied&josi un tomér nav
gluzi bezcerigi, ja vien més saglabajam ticibu vinpus mums esosai pasaules
gribai” (Die Ferienhochschulkurse 1922, 6).

Eikens apmeklé Rigas Lutera skolu un vacu gimnaziju. Filosofs tiekas
ar audzékniem un skolotajiem, novérté pasnieg$anas metodes un macibu
iestadeés valdoSo atmostéru, ka ari akcenté, ka “vaciesu dzivi var paglabt

tikai nopietns zinatnisks darbs” (Baltische Art 1922, 13). Diena, kad
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Eikens ierodas Lutera skola, macibu iestides vadiba atzimé atklasanas otro
gadadienu. Ar svinigam runiam uzstdjas gan Eikena pazina macitajs
Viktors Griners (Griner, 1889-1941), gan filosofijas doktors, religijas sko-
lotajs Herberts Hermans Girgensons (Girgensohn, 1887-1963). Eikens
sava uzruni pievérSas Martina Lutera atzinu raksturojumam un skaidro,
ka Luters ticéja dzivei, kas uzvar navi, un $ai ticibai ir jaklast par vienojoso
elementu vicu gara attistiba. Svétku ietvaros skolas vadiba pauda prieku
par Jénas profesora klatbutni, kas kalpo par simbolu vacu kultaras
atjaunotnei (Rudolf Eucken in der Lutherschule 1922, 9).

Latvijas Universitaté Eikens tiekas ar rektoru Jani Ernestu Teodoru
Felsbergu (1866—1928), ka ari ar Filologijas un filosofijas fakultates de-
kanu Jani Endzelinu (1873-1961). Zalites dzivokli sariko saviesigas bro-
kastis, kuru ietvaros ar Jénas profesoru satiekas filosofs Pauls Dale
(1889-1968), filosofs Valters Frosts (1874-1936), valodnieks Péteris
Smits-Smiters (1869-1938) un citi profesori. Vel pirms ierasanas Latvija,
saraksté ar Zaliti Eikens akcenté, ka, lai ari vina intere$u centra ir rupes
par vaciesu kultaru, filosofs redz sevi ki mazo naciju aizstavi, tapéc cer, ka
Latvija vacbaltie$i un latviesi spés atrast kopsaucéjus (Zalite 1937, 21).
Lidzigi savu poziciju filosofs bija raksturojis gadu ieprieks, kad pie vina
Jéna ieradas vacbaltieSu Zurnalists Persijs Fokrods (Vockrodt, 1896-1975).
Fokrodam profesors skaidroja, ka atbalsta latviesu neatkaribas veicinasanu,
bet vienlaikus pauda nepieciesamibu péc latviesu un vacbaltiesu sadarbibas
zinatnes lauka (Vockrodt 1921, 6). Eikens atzist, ka latviesu un vacbaltiesu
attiecibas ir risinami problémjautajumi, tomeér kopiga sadarbiba batu aug-
liga visaim pusém. Tiksanas laika Zalites dzivokli latviesu profesori pauz
lidzigas domas. Endzelins saka garu runu, kuras nosléguma izsaka ceribu,
ka to, ko ir noskirusi politika, atkal spés apvienot zinatne (Eucken 1923, 5).

Pec Rigas apciemojuma Eikens dodas uz Liepaju, kur viesnicas “Pe-
terburga” aula uzstajas ar priekslasijumiem ,Vicu gara nozime pasaules
vesturé” un ,Kultara un religija” (Lokales 1922, 3). Pirmaja priekslasijuma
filosofs sniedz vacu tautas raksturojumu. Eikens skaidro, ka vaciesu butibu
veido garigas dzives kultivésana, kas jo ipasi izpauzas religija, ka ari litera-
tara, filosofija un pedagogija. Profesors gan atzist, ka kara seku un
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materialisma tendencu dé] vaciesi attalinas no idealisma pamatiem, iesta-
jas gariga krize, kuru vajadzes parvarét (Seeberg 1922, 2). Nakamas dienas
priekslasijuma Eikens sniedz ieskatu religijas vésturé un, pievérsoties 20.
gadsimtam, secina, ka atteik$anas no religijas nozimétu atteikties no dzives
mérkiem, étikas pamata un sirdsapzinas (Geebe 1922, 2).

Tapat ka Riga, ar Liepaja Eikenam ir vairaki saviesiga rakstura pasa-
kumi. Filosofs tiekas ar Vicijas konsulata vaditaju Liepaja Vilhelmu Li-
tenu (Litten, 1880-1932), savu kadreizéjo studentu Jénas Universitaté
Zebergu un virsskolotaju Liepajas reformskola, Sv. Trisvienibas baznicas
macitdju Vilhelmu Grasu (Graff, 1873-1945), skolotaju un macibu gra-
matu autoru Ernstu Eleru (Eh/ers, 1885-1958), advokatu Viljamu Melvilu
(Melville, 1862-1926) un citiem liepajniekiem.

Viena no saviesigajiem vakariem Liepaja par godu Eikena vizitei
ierodas Liepajas vacu biedribas “Musse” biedri, ari Litens, Zébergs, Grass
un Melvils. Viesi spriez par Eikena idealismu un ari par brivmirniecibas
mérkiem (Rudolf Eucken in Libau 1922, 3). Brivmurnieciba var likties ka
savdabiga téma, kuru saviesiga vakara Liepaja apspriest ar Jénas profesoru,
tomér plasaka konteksta ietvaros $i jautdjuma iztirzasana atklajas ka
likumsakariga.

Jaunidealisms un brivmarnieciba

Eikena pavadonus Liepaja, Grasu un Zébergu, vieno interese ne tikai
par Eikena filosofiju. Liepajnieki ir saistiti ar brivmurniecibas lozu “En-
kurs”, kas dibinata 1921. gada ar konsula Litena atbalstu. Turklat Jénas
filosofam ir kontakti ar vacu brivmirniecibu.

1914. gada pie Eikena ciemos ierodas rakstnieks, jurists Ditrihs Bisofs
(Bischaff, 1866—1946). Vel pirms klusanas par vacu brivmirnieku savieni-
bas vaditdju Bisofs uzstajas ka ass sava laikmeta kritikis, secinot, ka, lai ari
ir novérojams strauj$ tehnologiju progress, individa vélmes péc dzives
mérka un piepildijuma paliek neievérotas (Bischoff 1898, 25). Sabiedriba,
kas lako rast prieku materialisma, ir piemirsusi personibas vértibu un taja
nevalda braligs kopesamibas gars, lidzcilveka milestiba ir palikusi novarta,
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ideali un dzives meérki ir pazudusi (ibid., 96). Sajos apstaklos, Bisofa re-
dzéjuma, brivmurniecibas uzdevums ir sabiedribai skaidrot taisniguma
vértibu, saturu un batibu, ir jarapéjas par socidlajam attiecibam un jarisina
sabiedrisko jautdjumu problémas, ,tas ir augsts, svéts aicinajums, kuram
nesekojot, masdienas nav iespéjams patiesi kalpot cilvécei” (ibid., 121).
1905. gada brivmurniecibas savienibas sanaksmé Bisofs uzstaj, ka
brivmurniecibas uzdevums ir istenot apgaismosanas darbu, izplatot iz-
pratni par patiesibu un tikumibu, lai iesaistitos cina ar valdoso laika garu:

,péc manam domam, brivmurnieciba ir viss tas mérktiecigais
cilvéces darbs, kas rupéjas par veseligu tautas un cilveku dzivi.
Runa ir par darbu pie dzives formas, kura dalibnieki sevi
piepilda, kura cilvéciska vajadziba péc aréjas un iekséjas esamibas
vienotibas sasniedz mérki. Masu ideals ir sociila struktura,
cilveku templis, kura, valdot labajam, patiesajam, skaistajam,

cilveku kratis plaukst iekseja dzive” (Bischoff 1905, 4).

Bisofs izvirza tris centralos vacu brivmurniecibas savienibas uzdevumus:
1) veicinat zinatniskus pétijumus, kas balstitu brivmarniecibas centienus; 2)
pétit brivmurniecibas attistibas vésturi; 3) izpétit un apzinaties dzives
makslas izaicinajumus (Bischoff 1912, 25). Sl’det gan, ka tiesi tre$a uzdevuma
izpildi BiSofs redz ka neap$aubamu prioritati. Brivmuarniecibas savienibas
vaditajs akcenté, ka, neapzinoties laikmeta garu un pieturoties tikai pie tra-
dicijam, brivmurnieciba nevar talak attistities un var atklaties ka novecojusi.
Brivmarniekiem ir atklati plasai sabiedribai jaskaidro savi darbi un noluki,
lai laikabiedriem ,butu skaidrs, ka brivmurnieki piedalas masdienu patiesibu
mekléjumos, mazinot maldigo uzskatu, it ka brivmuarnieki batu noskirti no
§is pasaules” (ibid., 28). Laika, kad valda patiesibas, drosibas un dzivesmak-
slas krize, ir nepieciesams plasaku auditoriju iepazistinat ar brivmuarniecibas
garigajam praksém, pasizzinas un pasdisciplinas principiem.

Bisofs lako istenot $os uzdevumus, publicéjot pardomas par karu, so-
cidlisma attiecibam ar religiju, nacionalsocialismu, ka ari par virkni citiem
jautajumiem. Nemot véra BiSofa uzskatus un aktivo poziciju, skiet passa-
protami, ka brivmurnieks meklé kopigu valodu ar Eikenu, kuru vacu
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filosofu vide uzlukoja ki izteikti neakadémisku domataju. Eikens bija sava
veida savrupnieks, kuru vairak intereséja uzrunit péc iespéjas plasaku au-
ditoriju, nevis iegut akadémiska limena atzinibu (Bast 2005, XI). Kada
vestule draugam Eikens atzist, ka “macito lauzu oficidlas aprindas izturas
pret mani parsvara vési. Iemesls ir mana draudziga attieksme pret religiju,
kuras dé] akadémiki mani redz mistiki, kas isti neiederas $aja laikmeta”
(Eucken 1960, 254).

1914. gada, reagéjot uz Eikena saceréjuma par vacu gara izaicinaju-
miem iznaksanu, Bisofs publicé darbu ,Jaunidealisms un brivmurnieciba”.
Eikens, ka to apliecina ari vélakie priekslasijumi Latvija, ta laika pardomas
koncentréjas uz vacu kultaras attistibas vésturi un valdosa laikmeta
problemam. Jénas domatajs uzskata, ka vacu gara kustibu nosaka divas
tendences — idealisms, kas atklaj individa ieks¢jo, garigo pasauli, un reli-
gija, kura maca, ka gariga lauka kultivésana paredz daudz pualu un
vingrinasanos. Abi aspekti ir japatur acis ari $odien, ,ta ir misu vacu ba-
tibas neatlaidiga prasiba” (Eucken 1914, 102). Tacu, izsikstot tikumiskajai
un radosajai energijai, ir iestajusies krize, tuvojas gariga katastrofa. Baz-
nica, kas agrak nodrosingja cilvéku kopibu, vairs nepilda $o funkciju, filo-
sofija dominé dazadi, savstarpéji pretrunigi stravojumi un vacu gars nevar
istenot sev raksturigo sintézi — apvienot zinatni, religiju un filosofiju.

Eikens secina, ka ir sacies garigs kars, kura ir jacinas pasiem par sevi
un savam dzivém. Nav iespéjams noturét vecis pagatnes dzivesformas, jo
tas vairs neatbilst tagadnes izaicinajumiem. Tadél Eikens aicina veidot
jaunidealismu, kas sniegtu orientierus un apvienotu dazados stravojumus.
Jaunidealismam butu jarapéjas, lai cilvéks izjat savu vietu esamiba un
apzinds pasaules kopéjas problémas, mazinot specializésanas negativas
sekas — individa izskiSanu darba un savas butibas aizmir$anu. Tapat ir
nepieciesams apkarot naturilismu un monismu, kas atzist tikai aréjo esa-
mibu, atstdjot novarta personas ieksgjas pasaules attistibu, ka ari javersas
pret subjektivismu, kas apdraud cilvéku garigas kopibas apzinu. Eikens
norada, ka jaunidealismam jacinas daudzos virzienos un japulcina sekotaji.

Bisofs atsaucas filosofa aicinajumam. Apliakojot nepieciesamibu apvie-
not brivmarniecibu un jaunidealismu, Bisofs secina, ka Eikens, raksturojot
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idealisma mérkus un uzdevumus, nav akcentéjis praktisko pusi, atvértu
atstajot jautajumu — ka Sos planus istenot. Tapéc, Bisofa redzéjuma,
brivmurnieki ir ta cilvéku grupa, kura varétu un kurai vajadzétu uznemties
$o uzdevumu: ,tiesi brivmurnieciba, kas ar savu braligo vienotibu kalpo
personibas kop$anai un rado$a gara attistibai, ka ari ietver simbolus brivai,
garigai, kopigai attistibai, sniedz vértigu lidzekli, lai sasniegtu Eikena ai-
cinajuma butiskos mérkus” (Bischoff 1914, 44).

Lozas ,,Enkurs” brali, iesp&jams, zinaja Biofa saceréjumus, nemot véra,
ka loza uztur kontaktus ar Rietumiem. Loza regulari pasita no arzemém
brivmurnieku periodiskos izdevumus (4m rauchen Stein; Allgemeine Logen-
zeitung), kas ir pieejami organizacijas biblioteka (LNA LVVA 5732:1:3,
51). Lozas biedri apmeklé brivmurnieku lozas Vacija. Tirgotajs Pauls
Klascens (Claaszen, 1875-?) 1922. gada ,Enkurs” sanaksmé zino par pie-
redzéto Hamburgas un Berlines lozas (LNA LVVA 5731:1:1, 5). Turklat
»2Enkura” ir iesaistiti daudzi arzemju brali, kuri finansiali atbalsta lozu.
Pieméram, Litens sarakstas ar Paulu Krauzi (Krause, 1869-?), Paragvajas
konsulu Kil¢, noradot, ka ,, Enkurs” turpinas lozas , Enkurs un zobens” aiz-
sakto militaro darbu, kura savulaik aktivi bija piedalijies Krauze, un kon-
suls aizskaita naudas summu, lai atbalstitu $os nolikus (LNA LVVA
5732:1:16, 7). ,Enkuru” finansiali atbalsta ari Hamburga bazéta loza ,Pie
Ernsta Augusta zelta enkura”.

Dazi “Enkura” biedri bija saistiti ar BiSofa vadito vacu brivmuarnieku
savienibu. Viens no viniem bija “Enkura” goda loceklis, Berlines macitajs
Gustavs Pese (Pdsche, 1869—?), kurs sarakstijis vairakas monografijas par
brivmirniecibas attiecibam ar dazadam kristigajam konfesijam. Lidzigi
BiSofam ari Pese aicina brivmurniekus aktivak iesaistities socialaja dzive
un, atsaucoties uz Eikena darbiem, skaidro, ka idealisms, kas veicina tiku-
mibu un brivibu sabiedriba, vislabak atbilst brivmuarniecibas principiem
(Pssche 1918, 40).

Iespéjams, ka Zebergs ietekméjas no savas lozas goda locekla Peses vai
ari Bisofa pardomam. Bet varbut Zébergs Latvija turpinaja jau Jénas stu-
diju gados aizsaktas Eikena darbu studijas. 1921. gada Zébergs uzstajas

Liepaja ar priekslasijumu ,Radolfs Eikens ki vacu idedlisma neséjs”. Sava

143



144

Religiski-filozofiski raksti XXXIV

priekslasijuma filosofijas doktors akcenté, ka Eikena praktiskais idealisms
sp€j nodrosinat cilvéku dzivém patiesu saturu (Lokales 1921, 3). Velak
Zebergs publicé nelielu recenziju par teologa Karla Oto Ziberta (Sicbert,
1869-1963) darbu ,Rudolfa Eikena pasaules un dzives uzskati” (Rudolf
Euckens Welt- und Lebensanschauungen, 1904). Sava raksta, lidzigi ka Bisofs
un Pese, virsskolotajs secina, ka Jénas profesora aktivais idealisms, kas par-
var $auro egoismu un smaguma centru rod individa tikumiskaja dzive, ir
atbilde uz talaika problémam un izaicinajumiem (Seeberg 1921, 3).

Eikena savienibas nodala Latvija

Bisofs vairakas reizes centds Eikenu pierunat apvienot spékus, tacu
Jénas profesors izradijas neatsaucigs (Schifer 2020, 215). Ta vieta 20. gad-
simta pirmaja pusé filosofs pats iniciéja vairaku organizaciju izveidi. 1917.
gada Eikens izveidoja un vadija Lutera biedribu. 1920. gada filosofs atkl3j
Eikena savienibu.

Eikena savieniba iestdjas pedagogi un teologi, ka ari juristi un ierédni.
Filosofa ceribas iesaistit biedriba akadémisko personalu nepiepildijas,
tomeér organizaciju veidoja ap 3000 dalibnieku, kuri pulcgjas 25 nodalas,
kas bija atklatas dazadas pilsétas Vacija un citas valstis (Schifer 2017, 125).
Biedribas galvenais mérkis bija palidzét parvarét vaciesiem zaudéta kara
radito krizi. Organizacijas biedri redzéja Eikenu ka garigo vadoni, kurs
spéj paradit celu uz atjaunotni. 1920. gada Jéna Eikens uzstajas ar runu
“Ko grib Eikena savieniba?”. Eikens bridinaja par viltus praviesiem, aici-
nija uz piesardzibu un neatkaribu, akcentéjot: “Meés redzam sevi ka Dieva
kareivjus. [..] Mums jaklast par étiskim personibam, par patstavigam, ra-
dosam biitném” (Eucken 1920, 1).

Eikena savienibas sakotnéjais meérkis izveidot nodalas dazadas malas
pasaulé driz vien atklajas ka parak ambiciozs. Londona, Parizg, Cikﬁgi un
Nujorka nodalas atvért neizdodas, jo pietrukst dalibnieku. Tikpat ka ne-
minéts Latvijas intelektualaja vésturé ir palicis fakts, ka 1923. gada vienu
no Eikena savienibas nodalam atklaja Riga.
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Péc filosofa vizites Latvija ar vinu sazinas skolotdja no Rigas Frida
Jirgensone (Jiirgensohn). Vina pasakas filosofam par Rigas lekcijam un
uzdod Jénas profesoram vairakus jautdjumus gan par fenomenologijas at-
tiecibam ar dabaszinatném, gan darvinismu un bergsonismu (Jirgensohn
1922, 310). Aizsakas ilgstosa sarakste, kuras ietvaros Eikens sniedz savu
redz&jumu par situiciju filosofija, ka ari nosuta skolotajai vairakas savas
gramatas. Jirgensone pauz prieku par profesora atbildém un raksta Eike-
nam: “Jus izstarojat gaismu pari Sodienas gariga haosa jurai un morales
pagrimumam” (Jirgensohn 1922a, 311). Eikens piedava Jirgensonei iesta-
ties Eikena savieniba un nosata materialus par biedribas nolakiem. Jirgen-
sone sava atbildé raksta: “Es pilnigi piekritu Eikena savienibas mérkiem
un virzienam” (Jirgensohn 1923, 312). Driz vien skolotajai piedava izvei-
dot Riga Eikena savienibas nodalu. Uzzinot par planiem, ar Eikenu sazi-
nas ari macitajs Johans Kirsfelds (Kirschfeld, 1884-1961), kurs aizraksta
profesoram, ka ir véléjies nodibinat Eikena savienibas nodalu Latvija vél
1919. gada — péc satiksanas ar Eikena sievu Jéna. Kirsfelds skaidro, ka
vinam ir izdevies sapulcinat piecpadsmit jaunie$u grupu, ar kuriem kopa
diskutét par idealisma izaicinajumiem. Eikenam macitajs raksta: “Lai
Dievs dod, ka idealisms nostiprinis un attistas vacbaltiesu jaunatnes sirdis”
(Kirschfeld 1922, 327).

Eikena savieniba izdod savu laikrakstu. 1923. gada taja tiek publicéta
zina par Rigas nodalas atklaganu: ,Ari §i grupa redz savu uzdevumu taja, lai
nopietni un skaisti darbotos misu gara, un ta sniedz mums roku no talie-
nes, pilna dzila saSutuma par netaisnibu un cieSanam, kas ir nodarita vacu
tautai, lai mums palidzétu un atbalstitu” (Aus den Ortsgruppen 1923, 16).

Eikena savienibas nodalas organizéja publiskas lekcijas, popularizéja
Eikena filosofiju, rikoja Eikena tekstu lasiS$anas seminarus. Par Rigas no-
dalu vadibu uznémas Kirsfelds. Véstulés Eikenam macitajs, skaidrojot
nodalas darbibas planu, rakstija, ka centra bus religijas un kultaras jauta-
jumi, rapéjoties par idealisma stravojumu attistibu (Kirschfeld 1923, 328).

Eikena savienibas nodala Riga gan ir skaitliski neliela. Uz atklasanas
pasakumu, kura Kirsfelds sniedza ievadu par Eikena savienibas mérkiem
un uzdevumiem, ieradas devini cilvéki. Bez Kirsfelda un Jirgensones

145



146

Religiski-filozofiski raksti XXXIV

nodala iestajas Herdera biedribas priekssédétajs Pauls Sokolovskis (Soko-
lowski, 1860-1935) un macitajs Viktors Griners (Griner, 1889-1941).

Neuzsaktais dialogs

Varétu rasties jautajums — vai Eikenam uzticétais Kramera-Mellen-
berga uzdevums tika izpildits? Draudzigas saiknes, kas vienoja Eikenu ar
atseviskiem latviesiem, pieméram, Zaliti, profesora vizite varbut ari stipri-
nija, tacu likumsakarigi, ka filosofa ierasanas atstaja lielaku ietekmi uz
vacbaltiesiem, kuri jau tapat bija orientéti uz Vacijas kultartelpu. Filosofi-
jas doktors, Vacijas véstnieks Latvija Adolfs Kesters (Kdszer, 1883-1930)
1923. gada rakstitaja zinojuma uz Berlini akcentéja, ka Latvija ir novéro-
jama bistama tendence vacie$u atbalstitos pasakumus uztvert ka vacbal-
tieSu organizétus notikumus, kuri tadéjadi ir domati pasiem vacbaltiesiem.
Tapéc sniegtais atbalsts nevis nodrosina latvie$u, vacie$u un vacbaltiesu
mijiedarbi, bet gan pretéji — veicina saskeltibu. Ka spilgtu pieméru $ai
tendencei Kesters min Eikena ciemosanos Latvija (Doss 1978, 117).

Kirsfelds vestulé Jenas filosofam jauta: “Profesors Frosts (kur§ pa-
sniedz filosofiju latviesu universitaté) ari vélas lidzdarboties misu nodala
un ir ieceréjis iesaistit dazus latviesus. Jus esat daudz kontaktéjies ar lat-
viesiem. Kads ir Jasu viedoklis?” (Kirschfeld 1923, 328). Eikena atbilde, ja
vin$ tadu bija nosutijis, diemzél nav saglabajusies. Nav ari rodamas lieci-
bas, ka Latvijas Universitites profesors Frosts butu iestajies Eikena savie-
nibas Rigas nodala. 1926. gada Kanta biedriba Latvijas Universitaté atzime
Eikena 80. dzimsanas dienu. Frosts nolasa priekslasijumu vaciski, rakstu-
rojot Eikena atzinas un izsakot dazas kritiskas piezimes. Zalite slavina
Eikenu ne tikai ki domataju, bet ari ka reformatoru un pravieti (Eucken
Abend 1926, 6). Ta¢u pasakuma ietvaros neuzstajas ne Kirsfelds, ne ari
kads cits no zinamajiem Eikena savienibas Rigas nodalas biedriem. Visti-
camik, ka Frosta aicinajums nebija ticis uzklausits.

Laika, kad Kirsfelds izsaka bazas par nodalas nacionalo sastavu, Vacija
Eikena savienibas biedri risina jautdjumu — vai savieniba ir vieta ebrejiem?
Diskusijas par jautajumu aizsakas, kad dazas aprindas tiek pievérsta
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uzmaniba Eikena izteikumiem prieksvarda Johana Gotliba Fihtes (Fichte,
1762-1814) sacerégjumam “Runas vicu tautai”. Eikens pauz domu, ka Va-
cija dzivojosajiem ebrejiem vajadzétu vai nu klat par vaciesiem ar sirdi un
dveseli, vai ari japaliek par ebrejiem. 1924. gada laikraksta “Ebreju Liberala
Avize” publicé rakstu, kura Eikenam parmet antisemitiskas tendences
(Weisstock 1924, 1). Filosofa pardomas tiek sasaistitas ar Maksa Nau-
mana (Naumann, 1875-1939) vaditas ebreju organizacijas poziciju, kas
paredzéja, ka Vacija dzivojosajiem ebrejiem ir nepieciesams germanizéties,
lai apturétu antisemitismu (Foerder 1924, 2).

Eikena savienibas biedri Vacija aicina filosofu sniegt skaidrojumu jau-
tajuma, vai savieniba vajadzétu uznemt ebrejus. 1924. gada Eikens savieni-
bas nodalu vaditdjiem skaidro, ka Vicijas nodalas var uznemt ebrejus, kuri
izjut vienotibu ar vacu naciju, citas nodalas So jautdjumu var risinat patsta-
vigi, péc nodalu vadibas ieskatiem. Eikena filosofijas pétnieks Uve Date
(Dathe) akcenté, ka Eikena atzinas neietver antisemitiskas noskanas, pretéji,
Jénas profesors kritizgja vienpusigu nacionalismu un rasistiskas tendences.
Tomeér, lai ari vairakkart aicinats, Eikens atturéjas publiski skaidrot savu
nostdju. Date izsaka versiju, ka filosofs baidijas zaudét kadu dalu no saviem
sekotajiem. Varbut profesors tajos gados patiesi uzskatija, ka valsts var ek-
sistét tikai tad, ja tas iedzivotaji jutas piederigi vienai kultarnacijai, kura
dominétu viena religijas forma. Tiesa, Eikens nav sniedzis ari nekadus kri-
térijus, kas lautu noteikt piederibas sajutu (Dathe 2022, 264).

Nav saubu, ka Eikena savieniba tobrid ir biedri ar antisemitiskiem uz-
skatiem. Atsevisku nodalu vaditaji izmanto filosofa lauto brivibu un aiz-
liedz ebrejiem iestaties savieniba. Jénas profesora nacionala retorika, kas
seviski spilgti saka izpausties Pirma pasaules kara sakuma, dazas cilvéku
grupas piesaistija un, pretéji, citas atbaidija. Filosofs bija viens no intelek-
tualas elites parstavjiem, kur§ 1914. gada parakstija manifestu, pauzot at-

')7

balstu vacu armijai. 1917. gada teksta ,Vétra sakas!”, kuru parpublicé
,2Liepajas Avize”, filosofs uzsver, ka lidz ar kara sak$anos vacu tauta ieguva
skaidru mérki (Eucken 1917, 2). Pirma pasaules kara laika Eikens uzstajas
ar vairak neka trisdesmit publiskajam runam (Hoeres 2004, 216). 1915.

gada rakstitaja véstulé Eikens skaidro: “Man nepartraukti ir jauzstajas
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publiski. Pagijusaja nedéla es uzstijos Berling, kur runiju par vacu ide-
alismu un Sodienas izaicinajumiem, rit man ir jaruna Drézdené par vacu
gara lomu pasaules vésturé, nakamaja nedéla es dodos uz Reinu, tur man
jaruna kadas piecas pilsétas. Es domaju, ka $aja saspringtaja laika zinatnieks
nevar noskirties no savas tautas” (Eucken 1960a, 255). Eikena rakstitas
brosuras un skrejlapas tiek satitas uz frontes linijam (Bast 2005, XIV).

Skiet likumsakarigi, ka Eikena savienibas plani péc kara izveidot no-
dalas ari Anglija un Francija neistenojas. Laikabiedri redzéja Eikena kara
propagandistu. Turklat, lai arT savienibas centra bija visparigas humanisma
vértibas, tacu biedribas primarais ripju objekts bija vacu nacijas jautajumi.
So jautajumu risinasana piesaistija Eikena savienibai ari tadus cilvékus ka
Teodors fon Fordens (Pfordten, 1873-1923), Minhenes nodalas priekssé-
détajs. Fordens kopa ar Adolfu Hitleru (1889-1945) bija viens no “alus
puca” planotajiem un aktiviem ta dalibniekiem. Puca laika Fordenu nosava.
Ari velak, trisdesmitajos gados, dazi Eikena savienibas biedri Vacija uzska-
tija, ka jauna politiska situacija liecina par Eikena idealisma principu iste-
nosanos (Schifer 2020, 130).

Eikens nepieredz nacionalsocialistu naksanu pie varas, filosofs dodas
muziba 1926. gada. Péc Eikena naves par filosofa atbalstitaju organizato-
risko centru klast Eikena majas Jéna. 1927. gada par vienu no $I centra
komisijas locekliem ievéle Rigas Herdera institata rektoru, Jénas Univer-
sitates goda doktoru Vilhelmu Klumbergu (Klumberg, 1886-1942). Pec
Eikena naves savienibas darbiba gan sak apsikt, vairakas tas nodalas, ari
Rigas, izradas mazaktivas.

Lidzigs liktenis piemeklé lozu ,Enkurs”. 1925. gada policija vairakas
reizes ierodas lozas telpas Liepaja, lai veiktu parbaudes. Talaika prese plasi
atspogulo policijas vieso$anos, zinojot, ka brivmurnieki riko “slepenas po-
litiskas sapulces” (Dzimtene 1925, 2). Liepajas apgabala prokurors uzsak
tiesas procesu, parmetot lozas dalibniekiem politisko darbibu, kas ir vérsta
pret valsts varu. Prokurors uzsver lozas ciesas saiknes ar Vaciju, ka ari ak-
centé, ka neviens no loZas briliem nav latvietis (Liepajas apgabaltiesas
prokurora ierosindjums par Liepajas brivmurnieku lozas ,Anker” slegsanu
1931, 186). Atsevisku lozas bralu aktivitates gan neliecina par nelojalu
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attieksmi pret Latvijas valsti. Pieméram, Litens, kurs lidztekus diploma-
tiskajam darbam pievérsas ari valodas pétniecibai, publicé macibu gra-
matu, kas paredzéta latvie$u valodas apgusanai. Autors skaidro, ka tikai tas,
kur§ parzina sve$valodas, var tikt uzskatits par izglitotu cilvéku (Litten
1920, 161). Zebergs, Vicbaltiesu progresivas partijas biedrs, aizstav libera-
lisma idejas un tiecas paniakt konstruktivu vacbaltiesu un latviesu dialogu
(Latvijas darbinieku galerija, 1918-1928, 1929, 84).

Par spiti pastavosajiem sarezgijumiem, spriezot péc saniksmju proto-
koliem, no 1921.1idz 1936. gadam lozas ,,Enkurs” dalibnieki tiekas tris lidz

sesas reizes gada, pasakumos piedaloties vidéji desmit biedriem. ,Enkura”

ir izveidoti speciali fondi, viens ir paredzéts, lai atbalstitu finansialas grati-
bas nonakusos bralus (LNA LVVA, 5732:1:14), otrs — nabadzigo iedzivo-
taju atbalstam (LNA LVVA, 5732:1:12). Ta¢u naudas lidzekli ar katru gadu
paliek arvien mazak. 1937. gada Sabiedrisko lietu ministrijas preses un
biedribu departamentam lozas ,Enkurs” priekssedétajs Karls Hilbrandts
(Hilbrandt, 1869-?) raksta, ka biedriba , ir vairs tikai 9 biedri, ta ka vinai nav
iespéjams izpildit statutos paredzétos uzdevumus, tadé] biedriba ludz atlaut
vinai likumiga karta likvidéties” (ibid.). Jaatzime, ka 1937. gada paslikvide-
jas ari Rigas loza ,Januguns”, kura, tapat ka ,Enkurs” gadijuma, norada, ka
ir samazinajies biedru skaits. Domajams, ka lozu likvidésanas céloni ir vai-
raki. Nostiprinoties Hitlera varai, brivmuarnieciba Vacija tika aizliegta, tas
varéja ietekmeét ari lidz Latvijai nonakusa finansiala atbalsta apjomu. Iespé-
jams, ka lozu likvidésanos ietekméja ari politiskais spiediens.

Noslegums

Aplukojot latviesu vésturiskas saiknes ar vaciesiem, Eikens, atskiriba
no apgaismotija Garliba Merkela (Merkel/, 1769-1850), neraksta par
“700 verdzibas gadiem”, bet gan par 700 gadiem, kuru laika vacbaltiesi
ir devusi latviesiem gan kristietibu, gan reformaciju un cinijusies pret
iebrucéjiem, ka ari rupéjusies par vietéjo labklajibu un izglitibu. Tapéc
vacbaltiesi Baltiju “ar pilnam tiesibam var uzskatit par savu dzimteni”

(Eucken, 1923:6). Un atskiriba no Kandava dzimusa filosofa Osvalda
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Kilpes (Kiilpe, 1862-1915), kurs aicinaja vacbaltiesus atteikties no laikam
vairs neatbilstosas aizbildnieciskas atticksmes pret latviesiem un bridi-
ndja par vacie$u agresivo vélmi paklaut citas tautas (Kilpe 1916, 65),
Eikens nereti kritizéja krievu imperialisma tendences, tacu atturéjas kri-
tiski izteikties par vaciesu imperialismu. Eikens ceréja, ka zinatne un
izglitiba klas par kopéjo platformu, kura attistisies vaciesu, vacbaltiesu
un latviesu mijiedarbiba. Tomeér izradijas, ka, domingjot savstarpéjai at-
turibai un neuzticibai, §1 potenciali augliga sadarbiba palika ka lielakoties
neizmantota iespéja.

Interese par Eikena atzinam 20. gadsimta pirmaja pusé vienoja no-
teiktas latvie$u, vaciesu un vacbaltiesu intelektualas aprindas, tacu ta vieta,
lai §1 interese klatu par pamatu vienotai diskusiju platformai, ta drizak
veicindja noskirsanos. Daléji to veicindja ari pasa Eikena nacionala reto-
rika, kuru varéja uztvert selektivi. Kamér dazi vacbaltiesi, pieméram, Fok-
rods, lukoja filosofa ieraudzit tiesi un primari vaciesu interesu aizstavi,
tikmeér tadi latviesu domataji ka Zalite un Laube redzéja Eikena tautu
sadraudzibu sludinataju un latviesu aizstavi. Uz saasinato nacionalo attie-
cibu fona Jénas domatija sludinatas atzinas par nepieciesamibu kultivét
humanisma vértibas, kuras uzrunija ari Zébergu, palika plasikai publikai
nesadzirdétas. Tapéc Eikena darbu recepciju, lozas ,Enkurs” un Eikena
savienibas Rigas nodalas likteni 20. gadsimta pirmaja pusé var uzlakot ka
apliecinajumu vacbaltiesu un latviesu nenotikusajam dialogam.
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Abstract

Many famous philosophers visited Latvia during its first period of
independence (1918-1940). In 1924, philosopher Oswald Arnold
Gottfried Spengler (1880-1936) gave a speech in Riga about Western
civilization. German philosopher Martin Heidegger (1889-1976) lectured
in Riga in 1928. The same year, German psychologist and philosopher
William Stern (1871-1938) conducted a series of lectures in Riga.
Philosopher Rudolf Eucken (1846-1926) was one of the first influential
philosophers to arrive in the newly founded country. The purpose of the
article is to outline why the philosopher came to Latvia, which thinkers
he met in Riga and Liepdja, and what were the consequences of Eucken’s
visit.

Although Eucken was a well-known philosopher, he is now regarded
as one of the forgotten thinkers. However, during the last two decades,
when interest in German thinkers of the late 19th century has grown,
significant steps have also been taken to recognize and research Eucken’s
legacy. Dr. Frank Kuhlemann, a professor at the Technical University of
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Dresden, led the project to examine how Eucken’s philosophy influenced
the German intellectual environment of the first half of the 20th century.
The research resulted in several academic publications. At the Friedrich
Schiller University of Jena, Eucken’s archive was researched. Published
research and archival materials provide insight into some aspects of Lat-
vian intellectual history.

Several Baltic Germans from Latvia and some Latvians were Eucken’s
students; for example, one of the first Latvian philosophers Péeteris Zalite
(1864-1939). He wrote to his former professor when the University of
Latvia was founded to seek assistance in recruiting professors. He also
invited the philosopher to come to Riga and give a guest lecture. It ap-
pears, though, that the philosopher’s trip to Latvia was primarily driven
by concerns with cultural policy. The official Erich Krahmer-Maéllenberg
(1882-1942), who wanted to increase German influence in Latvia, per-
suaded the philosopher to travel to Riga.

Eucken delivered lectures in Riga and visited the University of Latvia,
libraries, and schools. The philosopher met not only with Baltic Germans
but also with professors at the University of Latvia. While meeting with
Latvian scientists, he expressed hope that in the future, Baltic Germans
and Latvians will be able to cooperate in the field of science. In Liepaja,
the philosopher met with representatives of Freemasonry. Following his
visit, the Eucken League (Euckenbund) opened a section in Riga.

Did the relationship between Germans, Baltic Germans, and Latvians
grow stronger because of Eucken’s visit? As noticed by the ambassador of
Germany to Latvia, Adolf Koster (1883-1930), Latvians perceived the
events organized by the Germans in Latvia as meant for the Baltic Ger-
mans. These events did not promote unity — on the contrary, they pro-
moted division. Eucken’s visit was no exception.

Keywords: Eucken, Eucken League, Freemasonry, Herder Institute in Riga,
University of Latvia, cultural policy, Baltic Germans
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KATOLU RELIGISKIE SVETKI PECKARA LATVIJA
(1945-1964): TRADICIJU (DIS)KONTINUITATE UN
TRANSFORMACIIA

Peéc Latvijas reokupacijas un Otrd pasaules kara Latvijas teritorija sakas meérktieciga
un stratégiska vietéjo iedzivotdju sekularizacija, kas izpaudis ki deklerikalizdcija, katolu
draudzu likvidésana vai darbibas ierobezosana, represijas un emocionald vardarbiba pret
katolticigajiem, ka ari izglitibas iestaZu iesaiste religijas apkarosand. Definéjot religiskais
tradicijas par konservativam, padomju propagandas antireligiska pieeja bija vérsta uz
religisko svétku un fo tradiciju izskausanu un aizstasanu ar jauniem svétkiem un tradi-
cijam — padomju vértibu neséjiem.

Izmantojot kvalitativas pétniecibas metodes un balstoties uz Latgales katolticigo ie-
dzivotaju dzives liecibam, rakstd ir apskatita katolu religisko sveétku (Ziemassvétki, Liel-
dienas, kristibas, laulibas) svinésanas pieredze un tradiciju (dis)kontinuitdtes aspekti
ateistiskas ideologijas ierobeZojumu apstaklos. Sekularizacijas laika, kad religisko svétku
svinéSana bija oficiali aizliegta, tika partrauktas vai minimizétas tradiciju pieredzes
nodoSanas iespéjas. Neraugoties uz socialajiem riskiem, ka apliecina 1920.—1940. gados
dzimuso katolticigo iedzivotaju atminas, tika rasti alternativi risindjumsi tradiciju kon-
tinuitites saglabasanai. Transformacijam paklautie publiskaji un privataja telpa atzi-
métie religiskie svétki kalpoja ka nozimigs pretosands pret pastivoso sistému veids,
saliedésanas, religiskds un kultiras identitdtes saglabasanas faktors.

Atslegvardi: padomju ideologija, sekularizicija, Latgale, katolticiba, baznica,
religiskie svétki
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levads

Masdienu Latvija darbojas daudzas religiskas grupas: lidzas tradicio-
nalajam kristietibas konfesijam (katolicisms, luteranisms, baptisms, meto-
disms, adventisms, pareizticiba, vecticiba) un judaismam (Zinojums 2020)
vérojamas citas religiskas macibas (islams, budisms, krisnaisms, dievturiba)
un netradicionilo religiju pakapeniska ieklausanas Latvijas kultartelpa.
Demokratiskas valsts individa briviba rosina pievérsties kadai noteiktai
religijai, veikt religiskas darbibas un paust savu religisko parliecibu. Tapat
ka religijas briviba ietver tiesibas brivi noteikt savu attieksmi pret religiju,
Latvijas iedzivotajiem ir tiesibas nepievérsties nevienai religijai vai mainit
savu religisko parliecibu (Religisko organizaciju likums). Tas aktualizé re-
ligijas brivibas principa, tiesibu ierobezojumu un klaju parkapumu izpétes
nepieciesamibu noteiktos Latvijas attistibas posmos.

Intensivi sekularizacijas procesi Latvijas teritorija bija vérojami vaira-
kos véstures periodos, sakotngji aptverot filozofijas un kultaras jomu 18.
un 19. gadsimta, vélak — 20. gadsimta marksisma ideologijas un piespiedu
ateisma ietekmeé — aktuala kluva politiska sekularizacija, kas tolaik butiski
apdraudéja Latvijas Republikas dibinasanas principus un sabiedrisko kar-
tibu (Kiope et al. 2020). Musdienu Latviju nevar uzskatit par sekularizétu
valsti, taja pastav viedoklu pluralisms, kur katram individam ir iespéja lemt
par savu (ne)religiozitati neatkarigi no gimenes, sabiedribas un valsts tra-
dicijam (Kiope et al. 2020).

Padomju okupacijas rezims (1940-1941; 1944/45-1990) destruktivi
ietekméja baznicu un valsts religisko dzivi. Latvijas inkorporésana PSRS
sastava partrauca tas ka neatkarigas valsts pastavésanu, parkapa Latvijas
iedzivotaju, kas tika paklauti padomju sekularizacijai, tiesibas uz religijas
brivibu. Sekularizacijas apstaklos ticigie bija spiesti pielagoties padomju
antireligiskajai videi un atteikties no agrak kultartelpa pastavosajam vér-
tibam, kas bija ieaudzinatas Latvijas neatkaribas laika — starpkaru perioda
(1918-1940), kad pastaveja ticibas briviba un sadarbiba starp valsti un
religiskajam organizacijam.
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Religiju politika padomju Latvija sakotngji izpaudas ka deklerikaliza-
cija; tas mérkis bija atbrivoties no priesteriem, kuri uzdrosinajas atklati
pretoties padomju varai vai kuri péc slepenam apstadzibam tika atziti par
nelojaliem (Kiope et al. 2020; Kramina-Konkova 2015; Steimans 2003,
106). 1949. gada ticigo skaits Latvija saka krasi sarukt: daudzi garidznieki
bija spiesti atstdt savus amatus, dievnami masveida tika slégti, savukart
publiska religiska darbiba bija oficiali aizliegta (Koroleva et al. 2014).

Ipasu nosodijumu sanéma religiskas organizacijas, kuru vadiba tolaik
atradas arzemés — PSRS “naidigaja” Rietumeiropa. Par tadu kluva Romas
Katolu baznica, kuras teologiskais seminars Riga tika slégts 1951. gada
sakara ar aizdomam par studéjoso un macibspéku iesaisti aizliegtas religis-
kas darbibas un apsadzibam par sadarbibu ar Vatikanu.

1950. gadu vida represijas aizstdja propaganda, taja aktivi iesaistot iz-
glitibas sistémas darbiniekus, pieméram, par galveno Latgales ateisma pro-
pagandas centru kluva Daugavpils Pedagogiskais institats (DPI) un ta
Karojoso ateistu klubs (KATK) (Kiope et al. 2020; Nikitins 1960). DPI
bija vieniga augstakas izglitibas iestade Latgales regiona, kuras pasparné
tika sagatavoti toposie pedagogi; vinu uzdevums bija ieaudzinat jaunajiem
padomju pilsoniem padomju tikumiskas vértibas, demonstréjot ateistiska
dzivesveida piemeéru. Pieaugusajiem kultiras namos organizéja “antireli-
giskus vakarus”, kuru laikd méginaja pieradit religisko uzskatu nezinatnis-
kumu un motivéja atteikties no religiskam veértibam (Mileika 2014).

Situacija krasi pasliktinajas PSRS Komunistiskas partijas lidera
Nikitas Hrus¢ova vadisanas laika (1958-1964), kad ta dévétais zinatnis-
kais ateisms kluva par pamatinstrumentu “religisko aizspriedumu”
apkaroganai (Téraudkalns 2021). Sim nolikam tika izmantotas gan
represivas darbibas, gan ideologiska propaganda. Apzinoties ritualu no-
zimi un ietekmi, tika meklétas “politkorektas” alternativas pastavosajam
religisko svétku tradicijam un ieviesti padomju svétki un svinamas dienas
(Kiope et. al. 2020; Uzule un Zelce 2014). Vietgjo varas institaciju par-
staviiem sadarbiba ar kultiras eliti, tostarp etnografiem, bija dots uzde-
vums “iedzivinat” jaunas padomju svétku tradicijas (Boldane-Zelenkova
2019), tadejadi veidojot religiskai sistémai lidzigu, uz socialisma mitiem
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balstitu kultaru (Ansone 2008). Neraugoties uz padomju varas oficialo
parstavju apgalvojumiem par iedzivotdju veiksmigu sekularizésanu, dala
religisko iestazu (baznicas, klosteri) un draudzu turpinaja savu darbibu
ierobezotos apstiklos (Runce 2016).

Petijumai analizéta Latgales regiona katolu religisko svétku svinésanas
pieredze intensivas sovetizacijas (1944-1953) un pakapeniskas padomju
rezima liberalizacijas (1954-1964) apstaklos. Katolu religiskie svétki tra-
dicionali aptver cilveka muza galvenos posmus: dzimsanu (kristibas), gi-
menes dibinasanu (laulibas) un navi, ki ari svétkus, kas ir saistiti ar Jezus
Kristus un Jaunavas Marijas dzivi. Tos papildina atsevisku draudzu svetki,
pieméram, kapusvétki, svéto dienas u. c.

Atkariba no konkrétas draudzes un gimenes tradicijam, nostiprinoties
padomju rezimam, Latvijas katolticigie bija spiesti izvéléties to (ne)reli-
giozitates veidu, kas atbilda vinu socialajam, psihologiskajam un emocio-
nilajam vajadzibam; §i izvéle ietekméja religisko svétku svinésanas
paradumus.

Metodes

Peétijuma tika apzinati 375 Latgales katolticigo iedzivotaju, kuru
dzimganas gadi ieklaujas 1920.-1940. gadu robezas, dzivesstasti (audioie-
raksti digitala formata un to transkripcijas), kas ierakstiti laikposma no
2003. lidz 2021. gadam un kas glabajas Daugavpils Universitates Mut-
vardu véstures centra kolekcija. Raksta empiriska dala ir balstita 29 teicgju
dzivesstastos, kas ietver datus par religisko svétku svinésanas pieredzi
1940.-1960. gados. Raksta izmantota kvalitativo datu analizes metode,
kura balstas uz témai atbilstosu apakstému noteiksanu kvalitativajos datos
un lauj rekonstruét pagatnes realitati, individualo un kolektivo pieredzi
(reconstructive cross-analysis) (Thompson 2000). Katolticigo iedzivotaju
dzivesstasti ir biografiskas ievirzes teksti jeb pasapraksti (se/f~descriptive
texts), kam ka socialo un kultaras uzskatu veido§anas procesa dalai piemit
savs ideologisks raksturs, ipatnéjs faktu skaidrosanas un izteiksmes veids,
ka ari emocionalitate. Lai gan dzivesstasts ir subjektiva pieredze un
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individualas atminas par noteiktu laiku un telpu, tas ir ari socials véstijums
un starpsubjektivs process (intersubjective process), ar kura starpniecibu no-
tiek vesturiskas atminas un kolektivas pieredzes validésana (Jaago 2014).

(Dis)kontinuitati var konstatét, raksturojot religisko praksi ilgtermina
un salidzinot konkrétu religisko svétku svinésanas tradicijas, kas ir kopigas
pétamas grupas parstavjiem (Latvijas katolticigajiem). Par religisko tradi-
ciju diskontinuitati liecina religisko svétku sviné$anas un to tradiciju izzu-
$ana, kad vérojama acimredzama svétku svinésanas tradiciju pieredzes
nodosanas partrauksana (Roux & Courty 2013). Par tradiciju kontinuita-
tes tieSo apliecinajumu uzskatama religisko svétku svinésanas tradiciju
pécteciba, proti, nepartraukta pieredzes apmaina un vértibu nodosana jau-
nakajam paaudzém, kas lauj iegat kultaras pieredzi un zinasanas un lietot
tas praksé.

Pamatojoties uz mutvardu liecibam, pétijuma atklata katolu religisko
svétku transformacija un faktori, kas ietekmeéja svétku tradiciju (dis)kon-
tinuitati. Personigas pieredzes aktualizacija, no vienas puses, lauj fiksét
butiskas parmainas religisko svétku tradiciju uztveré un sviné$anas prakse,
no otras puses, novérot alternativu svinésanas paradumu pakapenisku vei-
dosanos padomju ateistiskas propagandas ietekmeé.

Rezultati

Turpmakajas divas nodalas ir analizéti katolu religisko svétku svinésa-
nas diskontinuitates un kontinuitates pieméri. Baznicas un religiskas prak-
ses ierobezos$ana, tostarp izglitibas un kultaras iestazu ietekmé, atseviskos
gadijumos inici€ja pilnigu vai daléju religisko tradiciju partrauksanu. Vel
viens faktors, kas veicinaja religisko svétku tradiciju transformacijas un
negativi ietekméja kontinuitates saglabasanu, bija svétku norises vietas
maina: baznicai (publiskai telpai) un taja veiktajam ceremonijam ilgi pa-
liekot marginalizétam, Ziemassvétkus, Lieldienas un kristibas atziméja
galvenokart slepeni privataja majas telpa. Tadejadi atteik$anos no prieks-
tecu ieaudzinatajam vértibam un komunisma ideologijas pienemsanu vai
otradi — religisko tradiciju péctecibas saglabasanu liela méra noteica
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individa izvéle. Lai ari tradicijas diskontinuitate — religisko svétku ka ap-
karo$anas objekta gadijuma — sniedza lielaku individualo drosibu, tas tur-
pinasana psihologiska spiediena apstiklos kalpoja ka religiskas un kultaras

identitates saglabasanas izpausme (sk. 1. attélu).

Varas institciju parstavji
Pedagogi
Kulttras darbinieki

Kato)u religisko svétku
svinésana:
individa izvéle

(nosacita)
drosiba
stabilitate

Kontinuitate un
transformacija

Diskontinuitate

Gimene

L —
— Draudzes locek]i

Garidznieki

Religisko tradiciju
Tradiciju partraukSana un s !

Religisko tradiciju saglabasana

«Dubulta» dzive as ataja a: = 3
jauno tradiciju pienemgana saglabasana privataja telpa publiskaja telpa
gimene baznica
Religiskie svétki Religiskie svétki
ka apkarosanas objekts ka ticigo saliedésanas faktors

1. attels. Katolu religisko svétku un to tradiciju funkcionésanas specifika

Padomju Latvija.

Katolu religisko svetku un to tradiciju diskontinuitate

Nostiprinoties padomju rezimam Latvijas teritorija, vietéjie iedzivotaji
tika paklauti sekularizacijai, kas paredzéja atteikSanos no religijas un jeb-
kadas religiskas prakses nosodisanu un apkarosanu. Padomju rezima at-
balstitaji varéja cerét uz drosibu un stabilitati pretéji tiem, kas centas
saglabat pirms Otra pasaules kara pastavoso Latvijas nacionilo, kultaras
un religisko identitati. Ateistiskas ideologijas ieviesanu atbalstija varas in-
stitaciju parstaviji, pedagogi un tie kultaras darbinieki, kas radija kopibas
sajutu un veicindja uzskatu stabilitati, nelaujot apsaubit izdarito izvéli. Vis-
biezak par ateistiskas ideologijas ieviesanu iestajas tie, kas ceréja pasreali-
z€&ties un sanemt augstakus amatus, vai péckara gados dzimusie, kuri kops

161



162

Religiski-filozofiski raksti XXXIV

bérnibas tika paklauti padomju ideologiskam nostadném. Romas Katolu
baznica Latvija kluva par vienu no galvenajiem ideologiskas propagandas
upuriem.

Religiskas darbibas un prakses ierobezosana

Romas Katolu baznicai vésturiski bijusi noteico$a loma Latgales ka-
tolu religisko svétku svinésana; sakramentu izpildiSana, nodrosinot ticiga-
jiem Dieva zélastibas sanemsanu, ticigo izglito$§ana un sagatavosana
religisko svétku ritualiem, ka ari svétku dievkalpojumu vadisana gadsimtu
garuma nodrosinaja religiskas svétku kultiras saglabasanu un péctecibu. St
iemesla dél baznicas dzives ierobezo$ana kluva par butisku virzienu pa-
domju varas piekoptaja sekularizacija. Baznicas un garidznieki Latvija, it
ipasi péc 1949. gada marta deportacijam, tika paklauti pilnigai varas insti-
taciju kontrolei, klastot par padomju rezima “marionetém” (Uzule un
Zelce 2014; Krumina-Konkova 2017). Valsts varas pienemta politika pret
baznicu un religiskajiem svétkiem daudziem bija stimuls izradit lojalitati
pret jaundibinato komunistisko kartibu paslabuma gasanai. Minéta ten-
dence plasi izpaudas jauniesu vidé jau pirmajos péckara gados:

“[..] bija starp Kraslavu un Skaistu, tada Ludvigos licla baznica,
un tur vasara [..] kaidam svétajam [..] bija dievkalpojumi, tadi nu
tradicionali [..], tad teica, ka tur komjaunietis [..] viens [..], tur
Cetrpadsmit gadu laikam bija, skraidija ar sarkanu karogu, [..] ar
procesiju [..] apkart baznicai [..]. Nu bija tadi izlécieni...” (S,
1930, DU MV 656).!

Tas draudzes, kuru baznicas netika slégtas, tika stingri kontrolétas:
komjauniesu antireligiskas darbibas biezi tika istenotas lielu religisko
svétku laika, kad bija sagaidami daudzi apmeklétaji:

“Aizvért [visas baznicas] vini nevaréja, ka cilveki gaja [uz
baznicu], viniem, protams, nepatika. Jaunatne [..] ne vienu reizi

t Seit un turpmak raksta tiek noradits teicéja dzimums (S — sieviete, V — virietis),

dzimsanas gads, Daugavpils Universitates Mutvardu véstures centra pieejama dzivesstasta
glabasanas vienibas kods.
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slepeni stavéja kaut kur vartos. [..] Ipasi uz [sv.] Donata’
[svetkiem], lai nebatu daudz cilvéku, lai te nebdtu ne skolénu,
ne jaunatnes. Pienemsim, kapusvétki, kapos ari pierakstija
[klatesoSos]. [..] tur staigaja partijas [biedri] [..], vini satija savus
bérnus [..] ar fotoaparatiem [..]. Vini Aglonu® [Aglonas svétkus]
ta fotografeja” (S, 1932, DU MV 6483).

Padomju ideologisko normu parkapumu fotofiksacija, kura tika iesais-
titi Komunistiskas partijas biedru bérni, liecina par denunciacijas pakape-
nisku izplatisanos Latvijas sabiedriba.

Publiska pazemosana bija viens no izplatitakajiem veidiem katolticibas
apkaro$anai. Ta darbojas ka psihologisks ierocis, kas aktualizéja religiskas
dzives destruktivo raksturu: “Tolaik tacu nelava. Ja, nicinja tos, kas gaja
[uz baznicu], [..] izsméja dazadi” (S, 1928, DU MV 611). Péckara gados
padomju varas agenti izmantoja ne tikai publisku pazemosanu, bet lietoja
ari fizisku spéku, pieméram, nelaizot katolticigos uz baznicas dievkalpoju-
miem svétku laika, tas médza izraisit draudzes loceklu radikali agresivu
reakciju:

“Ziniet, kadas vecenes gija jau uz baznicu! Bet atradas tadi
cilveki, kas stavéja [..] uz baznicas trepém un nelaida cilvekus
ieksa. Tads bija [Uzvards]. Dzivoja Murinos vins. Un vins
stavéja uz trepém, nelaida cilvékus, tad sievietes vinu nosita!
Saspardija ar kajam un novilka no tam trepém, un nosita. Un
vin§ nomira tas [Uzvards]. Vot, tada bija riciba ar cilvekiem. Bija

loti smagi to visu parvarét [..]7 (S, 1921, DU MV 672).
Fiziska spéka un psihologiska terora izmanto$ana veicinaja Latvijas
katolticigo bailu pieaugumu; vini centas izvairities no iespéjama nosodi-
juma par baznicas apmekléjumu religisko svétku laika un no jebkuras saik-

nes ar baznicu: “[..] taja laika bija bailes skatities uz baznicu, ejot garam”

2 Sveta mocekla Donata atlaidas, ko katolticigie Latgales iedzivotdji tradicionali
svin pirmaja svétdiena péc svéta Petera un Pavila svétkiem.

3 Vissvétakas Jaunavas Marijas debesis uznemsanas svétki, ko svin Aglonas bazilika
augusta vidi. Tradicionali $ajos svétkos piedalas liels ticigo (svétcelnieku) skaits un aug-
stakie Latvijas Katolu Baznicas garidzniecibas parstavji.
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(S, 1932, DU MV 224), jo “religiska dzive bija PSRS laikos nomakta,
vienkarsi aizliegta [..], nevaréja nekadus religiskus svétkus svinét” (V, 1945,
DU MV 157). Tas lika dalai katolticigo atteikties no jebkuras ticibas pau-
$anas, ierastajam religiskajam praksém un religisko svétku svinésanas.

Katolu garidznieku darbibas ierobezosana un/vai pilniga partrauksana
no padomju varas viedokla bija nepiecieSama tadél, ka kristietibas dogmas
un religiskas prakses tradicijas bija pretruna ateistiskas pasaules ainas iz-
pratnei. Lai vél vairak diskreditétu religisko dzivi, garidzniekus sodija par
jaunie$u klatbatni dievkalpojumos:

“Bij’ musu macitdjam, bij’ tiesibas nonemtas. [..] Bérni

nedrikstéja iet 1idz seSpadsmit gadiem baznica. Par bérnu

pievilina$anu baznicai” (V, 1927, DU MV 81).

Par ipasu padomju varas panakumu tika uzskatiti tadi gadijumi, kad
garidznieki publiski atteicds no religijas un nosodija savu religisko praksi
(Mileika 2014).

Katolticigo iedzivotdju dzivesstastos atklajas dati par religisko svétku
svinésanas iespéju pilnigu likvidaciju. Sadas liecibas tomér vairak interpre-
téjamas ka subjektivi pardzivojumi un atminas par padomju varas destruk-
tivo attieksmi pret religiju kopuma:

“[..] padomju laikos visu laiku likvidéja tas tradicijas [..].
Lieldienas vispar nelava svinét [..]” (S, 1935, DU MV 619);
“Nu, Ziemassvétkus [nesvinéja], tadu svétku nebija. Tie [ir]
religiskie svetki” (V, 1942, DU MV 671).

Iedzivotaju dzivesstasti liecina par padomju varas mérktiecigu un sis-
tematisku darbibu religisko svétku un to sviné$anas tradiciju ierobezo$anai
un likvidacijai, tadéjadi, izjatot spécigu aréjo spiedienu, dala katolticigo
atteicas no publiskas religiozitates.

Katolu religisko svétku apkaro$ana izglitibas iestadeés

Padomju ideologijas adepti apzinati nosodija pastavosas tradicijas, sa-
vukart izglitibas sistémas darbinieki un pedagogi stingri sekoja tam, lai
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izglitojamos piesaistitu jaunajam padomju svétku tradicijam (pieméram,
bérnibas svétkiem, pilngadibas svétkiem u. c.) un nepielautu religiozitati
bérnu un jauniesu vida (Ozolins 2023). Izglitojamo sodisanu par baznicas
dievkalpojuma apmeklésanu visbiezak organizéja pedagogi, nereti uz sa-
runu skolas telpas uzaicinot vecakus; $ados gadijumos bérniem ipasi sva-
riga bija vecaku reakcija uz izglitibas iestazu spiedienu. Katolticigo liecibas
atklaj skolu destruktivo lomu jauniesu atsvesinasana no svétku dievkalpo-
jumu apmeklésanas baznica:

“Uz baznicu nedrikstéjam. Kad svétkos, ka ieraudzija kads [..],
ka biju baznica, ta mums tur izsauca klases prieksa un tur
lamaja, un visadi bija. Gdja pie mammas [..], it ka vecaki
piespiez uz baznicu, ka bérni negrib. Bet més teicam, ka més

pasi gribam” (S, 1938, DU MV 78).

Kara un péckara gados pedagogiem bija stingri jaseko bérnu paraudzi-
nasanai komunistiska un ateistiska gara. Intensiva padomju ideologijas
ieviesana bija izdeviga izglitibas sistémas darbiniekiem-karjeristiem, kuri
nodarbojas ar bérnu un jauniesu sekularizaciju, izmantojot spiedienu uz
vecakiem: “Kad gaja kads bérns baznica, [..] mammu, tévu sauca uz skolu
bridinat [..], ideologiskais darbs bija pirmaja vieta republika” (S, 1929, S,
1932, DU MV 750). Pedagogu-ateistu uzdevums bija ari jauniesiem pie-
derosas kristiesu simbolikas (tai skaita kakla krustina) iznicinasana: “[..]
tada skolotaja bija [..] rava skola krustinus no kakla bérniem nost i svieda
musurkasté [teicgjas leksika]” (S, 1929, S, 1932, DU MV 750). Bérni un
jauniesi no katolticigo gimeném nereti tika paklauti publiskai pazemosa-
nai, kam sekoja demonstrativa religisko atributu atsavinasana, tadéjadi
vinu privata religiska dzive, tostarp svétku svinésana, kluva par publiskas
apspriesanas objektu.

Padomju skolas ieviesa jaunus svétkus, kuru mérkis bija aizstat reli-
gisko svétku svinésanas tradicijas ar jaunam padomju tradicijam. Saskana
ar sakotnéjo padomju politikas ieceri Lieldienas bija jaaizstdj ar 1. maija
svinibam, Ziemassvétki — ar Jauno gadu, kristibas — ar jaundzimuso regis-
traciju dzimtsarakstu nodala, laulibas baznica — ar komjauniesu kazam

(Zhidkova 2012).
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Spilgtakas katolticigo iedzivotaju atminas saistitas ar
Ziemassvétku sviné$anas aizliegumu: “[..] [skold] nebija tadu
Ziemassvétku, bija tikai Jaungada eglite [ Jaungada prieksvakara
svinibas], un viss” (S, 1927, DU MV 624).4

Izglitibas iestades ietekméja ari tradicijas, kas bija saistitas ar Adventa
laiku. Ja gavéna periods sakrita ar citiem svétkiem, skoléni bija spiesti par-
traukt gavéni un/vai izdomat veidu, ka izvairities, pieméram, no piespiedu
Jaungada svinésanas, jo gavéna ieturéSana paredzéja ne tikai noteiktu par-
tikas produktu nelieto$anu, bet ari atteiksanos no uzjautrinosiem pasaku-
miem un izpriecam:

“Skola nebija nekadas religijas, pat aizliedza. Es atceros [..] bija
svétki, ja, 5. decembris — Stalina konstiticijas diena [..]. Un [taja
laikd masu gimenei bija] Ziemassvétku gavénis, [..] un es neaizgaju
uz to vakaru, atnacu pirmdien uz skolu, direktors [..] sasauca visus
[..] un teica, ka padzis visus no skolas, jo més ievérojam gavéni un
neaizgijam uz to vakaru. Nu, un tad katrs sika minét savu iemeslu,
nu, tad vin3 [direktors] pakliedza, pakliedza, neko, nepadzina mus
no skolas” (S, 1936, DU MV 188).

Padomju konstitacijas svétkiem veltita pasakuma neapmeklésanas dél
religisko tradiciju ievérosana nereti kluva par iemeslu publiskiem rajieniem
un draudiem vai faktiskai izslegganai no skolas. Sada agresiva pedagogu
reakcija ir skaidrojama ar pastavigo varas institiciju uzraudzibu un bailém
pasiem but soditiem par izglitojamo iesaisti religiskas darbibas: “Bija aiz-
liegts Ziemassvetkos dedzinat svecites, un, ja kads [izglitojamais] iedrosi-
ndjas dedzinat egliti pirms Ziemassvétkiem vai talit péc Ziemassvétkiem,

* Zimigi, ka lidzigas atminas ir iestradatas ari latviesu rakstnieku autobiografiska-
jos darbos, kas attélo okupacijas periodu un pirmos péckara gadus Latgalé. Pieméram,
Dianas Skaidrites Varslavanes (1932-2020) garstastos “Cilveks spéléjas ar laciem” (1975)
un “Dzérviniki” (2001) Ziemassvétku vakars atklats binara opozicija “tagad” un “toreiz”,
tradiciju transformaicijas iezimgjot ar subjektivu pagitnes un tagadnes notikumu salidzi-
ndjumu mainigds pasaules, ari cilvékbérna augsanas un brieduma, konteksta (Kacane,
Kovzele 2022). Viena no pirmajam padomju skolas bérnibas atminam, ka noradits rakst-
nieces darbos, bija religisko svétku aizstasana ar sekularajiem: “Ziemassvétku vieta skola
svinéts Jaunais gads” (Varslavane 2008, 10).
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25. vai 26. [decembri], tad tadus audzinatajus [sodija]” (S, 1929, DU MV
391). Sada veida padomju vara “motivéja” skolu pedagogus un citu
izglitibas iestazu darbiniekus sekmét izglitojamo sekularizaciju un jauna
padomju cilvéka audzinasanu, kas ipasi spilgti vérojams pirmajos péckara
gados:

“[..] bérnus nelaida ne uz baznicu, ne greksadzes, ne katehizmas’

[teicéjas leksika] bérnus vairak neveda. Bérni no baznicas bija
loti atri atstumti” (S, 1921, DU MV 672).

“Un es tur [uz baznicu] gaju, tikai tadi vecaki cilvéki, jaunie
nedrikstéja iet, seviski, ja bija skolots un skolotajs, ta uz to pusi

nedrikstéja skatities” (S, 1928, DU MV 131).

Pedagogi tika uzskatiti par ideologiskas propagandas instrumentiem,
tomér, neraugoties uz varas iestazu izteiktajiem draudiem sodit, dazi pe-
dagogi, ipasi 1950.-1960. gados, nezinoja par baznica redzétajiem izglito-
jamiem religisko svétku laika:

“[..] partijas komiteja mus pat sutija uz baznicu skatities, vai
baznicu neapmeklé masu skolnieki. [..] Un, kad es ienacu
baznica, laikam Lieldienu laika, protams, ka es neskatijos uz
skolniekiem, kadi tur skolnieki apmeklé vai neapmeklé” (S,
1929, DU MV 391).

Sada pedagogu riciba liecina par to, ka individa personigajai izvélei, jo
ipasi péc adapticijas mehanismu apzinasanas, bija noteico$a loma: strada-
jot izglitibas iestadg, bija iespéjams mazinat sekularizacijas ietekmi uz bér-
niem un jaunie$iem, tadéjadi vienlaicigi mazinot diskontinuitates sekas.
Religiskas prakses uzturé$anai jauniesi veidoja “pagrides katolu pulcinus”,
kas sniedza iespéju ar saviem vienaudZiem “runat par lielajiem baznicas
svetkiem” (Runce 2016, 175), ka ari liecinaja par centieniem saglabat reli-
gisko tradiciju kontinuitati.

> Pirmajos péckara gados katehéze grupas bija aizliegta. Sk.: Strods, H. (1996).
Latvijas Katolu Baznicas vésture. 1075-1995. Riga: [b.1.], 296. Ipp.
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Katolu religisko svetku svinésanas tradiciju kontinuitate

Starpkaru perioda religiozitate bija neatnemama Latvijas iedzivotaju
un valsts dzives sastavdala, tadél religiskas prakses turpinasana Padomju
Latvija bija ciesi saistita ar nacionalas identitates saglabasanu. Lai gan
katolticigajiem iedzivotdjiem, kuri ienéma publiskus amatus un oficiali
parstavéja komunistisko rezimu, atklati ievérot religiskas tradicijas nebija
iespéjams, ir saglabajusas liecibas, ka, par spiti iespéjamai sodi$anai, vinu
vide bija tadi, kas turpinaja to darit. Inese Runce, pétot Latvijas katolticigo
pieredzi padomju posma, atziméjusi, ka, neraugoties uz propagandu un
baznicas dzives ierobezosanu, religiska dzive, ipasi Latgalg, turpinajas, sek-
meéjot jauna garigas dzives modela rasanos: ticigajos veidojas personigas
attiecibas ar Dievu, kuru pamata bija gimene un tas tradiciju saglabasana
(Runce 2021). Religisko svétku svinésanas praksi parasti iniciéja gimenes
un draudzes locekli, kas sekméja ticigo “tiklojumu” veido$anos uz savstar-
péja atbalsta pamata. Analizétie dzivesstasti apliecina, ka religisko svetku
sviné$anai agrak religiskaja dzivé noteicoso publisko (baznicas) telpu aiz-
stdjusi privata (gimenes) telpa. Lai gan visu katolu religisko svétku svine-
$ana paredz garidznieku klatbutni un baznicas dievkalpojumu apmeklésanu,
padomju ateistiskas ideologijas ietekmé par galveno svétku svinésanas
telpu kluva privata telpa, savukart publiska telpa religiskiem pasakumiem
tika marginalizéta.

Kato|u religisko svetku svinéSanas kontinuitate: privata telpa

Ziemassvetki, Lieldienas

Ziemassvétki un Lieldienas ir plasi svinéti religiskie un gimenes svétki,
kuros mijas kristiga un mitologiska cilvéces pieredze. Veiktie pétijumi at-
klaj, ka Latgalé salidzinajuma ar citiem Latvijas regioniem Ziemassvétku
un Lieldienu tautas sviné$anas tradicijas ir savijusas ar Romas Katolu baz-
nicas ritualiem visciesak (Olupe 1992).

Padomju okupacijas laika dosanas uz baznicu ka ikdiena, ta ari religis-
kajos svétkos apdraudéja ticigo un/vai vinu gimenes loceklu drosibu un
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karjeras izaugsmi. Ja starpkaru perioda religisko svétku svinésanu tradicio-
nali aizsaka baznica ar dalibu dievkalpojuma un tad turpinaja ar svinibam
radinieku loka, tad, iestajoties padomju rezimam, katolu religiskos svétkus
parsvara svinéja privati, t. i., gimene:
“Vienmeér svinéjam sava gimené gan Ziemassvétkus, [..] ta
saucamos kucu vakarus, ta visa gimene sédéja [..] pie galda, [..]
pieméram, Ziemassvétku prieksvakara, taja kacu vakara, tétis
dalija kaladas visiem. Dalijamies ar kaladam, ar to svétito
maiziti. Novéléjam visiem to laimi, laimi turpmakaja dzivé un
ka parasti visu svingjam péc religiskam tradicijam, ka tas ir
pienemts. [..] Padomju laikos ari svingjam to pasu. [..] Ievérojam
[gavéni] gan pirms Lieldienam, pirms Ziemassvétkiem

attiecigas dienas un ari agrak ievérojam to” (S, 1932, DU MV
670).

Ta ka publiska svinésana oficiali bija aizliegta, gimené rikotas aktivi-
tates tika vérstas ne tikai uz religisko svétku svinibu tradiciju saglabasanu,
bet ari uz gimenes saliedésanu. Padomju okupacijas laika pat privata telpa
nevaréja but pilnigi drosa padomju agentu un vietéjo zinotaju darbibas del,
tapéc religisko svétku sviné$ana gimenes loka nereti radija bailes un uz-
traukumu: “[..] tas bija loti grati. Pat majas més baidijamies: aizkaram
logus, lai neredzétu, ka més svinam [Ziemas]svétkus” (S, 1927, DU MV
624).

Religisko tradiciju kontinuitati noteica ne tikai gimenes, bet ari darba
kolégu saliedétiba. Katolticigie atbalstija citu kristietibas konfesiju (pareiz-
ticibas, vecticibas) parstavjus, kas svétkus svinéja péc Julija kalendara:

“Mes svingjam [Ziemassvétkus, Lieldienas], atceros, mums pat
bija ta piepemts, kad bija kolhozs [..]: ja krieviem
[pareizticigajiem un vecticibniekiem] bija Lieldienas vai
Ziemassveétki, vini uz darbu negija, tikai més — latviesi® [katoli].

¢ Tia laika Latvijas sabiedriba bija pienemts konfesionilo piederibu saistit ar etnisko
identitati: religiska piederiba katolicismam bieZi tiek interpretéta ka piederiba nacijai
un latvie$u etnosam, savukart piederiba pareizticibai un vecticibai — ka piederiba krievu
etniskajai grupai.
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Bet kad mums bija svétki — Lieldienas, Ziemassvétki —, tad vini
strada, més svinam” (S, 1934, DU MV 323).

Sada ticigo vienotiba sekularizacijas apstaklos veicinaja katras konfe-
sijas galveno religisko svétku svinésanas tradiciju saglabasanu.

Kristibas

Lai gan dala Latvijas katolticigo paklavas spiedienam, ierobezZoja sva-
rigako religisko svetku (Lieldienas, Ziemassvétki) publisko sviné$anu un
parcéla to uz privato telpu (svingja gimeng), pétijuma ietvaros apkopotie
dati liecina, ka daudzas gimenés tika rapéts, lai pasu bérni un tuvako
radinieku atvases butu kristiti, un nebija gatavi atteikties no kristibu ri-
tuala. Péckara antireligiska vide piespieda ticigas gimenes meklét alterna-
tivas bérnu publiskai kristidanai, t. i., slepeni organizéjot to majas (kas
agrak visbiezak bija pielaujams mirstosu jaundzimu$o gadijuma) vai attala
lauku baznica, tipéc aizbraucot uz mazakam lauku draudzém (S, 1924,
DU MV 409), lai maksimali samazinatu iesp&amo liecinieku skaitu un
svinétu privati:

“Es pats gaju [uz baznicu]. Viss, kas ir vajadzigs padarit bernam,

ar mani ir padarits. I krustits [teicéja leksika], i viss. [..]” (V,

1942, DU MV 671).

“[..] kad nevaréja [padomju perioda], tad vienalga tie, kas
gribéja, [..] brauca kaut kur nakti, priesteris uz majam atnica,
visadi bija ta, bet [..] bérnus tapat krustija [teicéjas leksika]” (S,
1930, DU MV 656).

Katolticigajiem bija svarigi izpildit savu pienakumu Dieva prieksa —
nokristit pécnacéjus un nodrosinat kristigo vértibu péctecibu, neparraujot
ne kristie$u, ne savas gimenes tradicijas:

“[..] dzivojam labi, un bérni [..] visi nokrustiti [teicéjas leksika].

[..] Nu ta mazliet klusak [kristija], nevis ta [atklati]. [..] Ta
nebaidijamies [smejas]” (S, 1923, DU MV 419).
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“Kristija bérnus, bet fakts, ka loti klusi, lai neviens nezinatu” (S,
1928, DU MV 633).

Zimigi, ka 1950. un 1960. gados kristija ari izglitibas un kultaras dar-
binieku bérnus, kas pasi veica padomju propagandas darbu jaunakas paau-
dzes vidg, tomér $ajos gadijumos ceremonija tika veikta ar ipasu piesardzibu
un slepeniba:

“[..] man bérni ari kristiti [..] [19]52. un [19]54. gada. [..] man
no Ilakstes macitdju nakti ar motociklu atveda. Logi bija
aiztaisiti, un ta tie mani bérni bija nokristiti. [..] es tikai
macitajam prasiju, lai neraksta gramata, ka [esmu] skolotaja [..],

nu tadas lietas nedrikstéja darit” (S, 1921, DU MV 28).

Parasti tika nokluséts ne tikai pats kristibu notiksanas fakts, bet ari
liegta iespéja publiski izradit jebkadas emocijas sakara ar notikusajiem
svétkiem un atzimét tos ka ipasu dienu:

“Es nokristiju visus bérnus, bet tas pa nakti [..], pa klusinam. [..]
nekadu svinibu [..] tapéc, ka tas bija baisi. Sarunaju tikai ar
krusttévu, ar krustmati un ar baznickungu. Ta vakari pa tumsu
aizved un atved, un viss” (S, 1921, DU MV 672).

Atseviskos gadijumos, jau vélinaja padomju posma, bérnu kristiSana
notika ar augstakstavoso amatpersonu lidzdalibu, kas liecina par vinu du-
bulto dzivi: vadoSos amatos esosajiem bija publiski jaatbalsta oficialas varas
antireligiska nostaja, tacu privati vini nereti centas saglabat savu ticibu un
atbalstit padoto religisko dzivi:

“Redziet, tas bija diezgan riskanti. [..] mazbérnus krustijam
[teicgja leksika], i visu ta [..], pa kluso [..], vajadzéja transportu,
agrak tacu nebija to personigo masinu, [..] vajadzéja tur no
sovhoza [nemt masinu]. No sovhoza vadiba [..] bija sapratigi
cilveki, vargja i transportu sarundt, i par krusttéviem gaja, i

aizveda nakti” (V, 1931, DU MV 471).

Kristibas bija ka obligats kristie$u rituals, tacu kristibu sviné$ana bija
ierobezota, lai izvairitos no iespéjamam socialam sekam.
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Katolu religisko svetku svinéSanas kontinuitate: publiska telpa

Baznicas svétku dievkalpojumi: Ziemassvétki un Lieldienas

Neraugoties uz ierobezojumiem padomju sabiedribas sekularizacijas
apstaklos, bija ari tadi katolticigie, kas protesta veida turpindja atklati ap-
meklét svétku dievkalpojumus:

“Nu, ka lai saka, sadas svinibas [Lieldienas, Ziemassvetku] vini
ipadi neatlava. Bet aizvért baznicu vini nevaréja, [..]. Tauta
cinijas pret to. Un, ka saka, vini spieda uz musu garidznieku. [..]
Uz baznicu vienmeér, gan Lieldienas, gan Ziemassvétkos [gajam],
un vienmér” (S, 1932, DU MV 648).

Baznicas, kas turpindja savu darbibu, piedavaja religisko svétku diev-
kalpojumus, un tos atklati apmekléja dazadu paaudzu parstavji, kas nebija
tiedi saistiti ar komunistisko partiju un/vai tas organizacijam, un nebaidijas
no potencialajam sekam:

“Baznicas nebija slégtas oficiali. [..] vecakas paaudzes gija [..].
Misu nodala bija vaditija, vina tik psihoja, sudzéjas rajona
izpildu komitejai. Vina baigais zinotajs bija, miléja par kiadu

pazinot” (S, 1932, DU MV 648).

“[..] Padomju laikos [uz baznicu] gajam, a kas te mums, més

nebijam partijas [biedri]” (S, 1925, DU MV 335).

Tomer, ka liecina apskatitie dzivesstasti, bailes but atpazitiem un sle-
peni apstudzétiem religisko svétku svinésana un svétku dievkalpojumu ap-
meklésana piespieda dalu Latvijas iedzivotdju to darit péc iesp&jas
nemanami, t. i., “pa kluso” (S, 1929, DU MV 182; S, 1936, DU MV 188;
S,1925, DU MV 335; S, 1941, DU MV 632), ari 1950.-1960. gados:

“Nu, seviski jau negaja. Ja gaja, ta loti minimali. Atklati negaja”

(S,1932, DU MV 668).

“[..] padomju laikos [..] pat mums neviens neaizliedza apmeklét
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baznicu, bet tikai piesardzigi, kas baidijas, tas negija tik biezi”
(5,1933, DU MV 7).

“[..] es viena braucu svétkos [no Rigas] uz Latgali, tur més
klusiba sava starpa vienmeér svinéjam. Nu, savds majas, savas
baznicas. [..] Tur jau mani neviens nepazina, tur jau es ari varéju

iet uz baznicu” (S, 1933, DU MV 145).

Tadgjadi religisko svétku publiska svinésana baznica, religiska kopiena
un baznica ka sociila iestade péckara situacija tika butiski apdraudétas, kas
savukart veicindja alternativu sviné$anas modelu raganos.

Laulibas

Ja kristibas bija iesp&jams organizét privataja telpa — majas, tad lauli-
bas nebija iedomajamas bez publiskas dalas baznica. Padomju vara pare-
dzéja tikai civilo gimenes attiecibu registrésanu, uzsverot komjauniesu
kazu ceremonijas nepieciesamibu (Korolova et al. 2021). Savukart prakse
bérnu kristibas un laulibas baznica tika uztvertas ka neatnemama Latvijas
katolu dzives sastavdala, ko daudzi centas ievérot ari péckara situicija.
Katoli uzskatija, ka laulibas baznica ir svarigakas neka registracija dzimt-
sarakstu nodala, jo laulibas sakramenta laika solijums tiek dots Dieva
prieksa. Lidzigi ka kristibu gadijuma ari laulibu rituilu centas parvietot uz
attalu telpu, lai samazinatu iespg&jamu liecinieku skaitu, tadéjadi lauku baz-
nicas kluva par atbilsto$u alternativu:

“Tur visadi bija, bet es tomeér riskéju. Ar sievu aizbraucam,
sarundja sievas mate ar macitdju Sprukstu baznica, aizbraucam,
oficiali salaulajamies ta ka pienakas katoliem [..]” (V, 1931, DU
MV 157).

Pat ja jaunas gimenes registracija notika dzimtsarakstu nodala, katol-
ticigie centas sanemt laulibas sakramentu. Neraugoties uz riskiem (but
publiski pazemotiem, sanemt rajienu vai zaudét darbu), gimene, katoltici-
goprat, varéja klut likumiga Dieva prieksa tikai péc baznicas laulibu cere-
monijas: “[..] es laulajos aiz aizslégtam durvim un tricédama baznica. [..]
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nu, vispirms ,zagsa”’ un péc diviem gadiem baznica” (S, 1933, DU MV
145). Religisko tradiciju ievérosana péckara Latvija bija viens no veidiem,
ka apliecinat savu piederibu pirmskara dzives kartibai, kad ticiba un reli-
giozitite bija neatnemama Latvijas iedzivotaju pasaules ainas sastavdala.
Baznica noslégtas laulibas Latvijas katolu vidé nereti tika uztvertas ka
pirmskara tradiciju turpindjums un uzticibas apliecinajums laikam, kad
Latvija bija neatkariga valsts:

“[..] mes pa kluso [19]48. gada [..], Seit, Kraslavas baznica, més
laulajamies viena vakara, nu més [..] ta¢u izaugam, kad Ulmana
laika [..] ticiba ta bija diezgan stipra visiem [..], nu tadu
bezdievju mums i nebija” (S, 1922, DU MV 655).

Par spiti oficialajai padomju propagandai, kas nosodija jebkadas reli-
giozitates izpausmes, Latvijas katolticigo péckara atminas saglabajas lieci-
bas par to, ka atseviskos gadijumos katolticigie péc laulibas ceremonijas
baznica nemaz netika soditi: “[..] més salauldjamies, bet, tu zini, nekadu
problému nebija, [..] un nevienam nebija” (S, 1923, DU MV 419).

Religisko uzskatu noturigums tolaik bija ipasi raksturigs katolticiga-
jiem, kas dzimusi un augusi starpkaru perioda. So Latvijas iedzivotaju
grupu padomju perioda bija grutak ietekmét; pateicoties viniem, tika sa-
glabatas un nodotas talak religisko svétku svinésanas tradicijas un nozimi-
gakie rituali.

Secinajumi

Dazadu laikmetu politiskie konteksti izraisa nacionalo, religisko, tra-
dicionalo un gimenes svétku un svinibu transformacijas, kuru izpéte ir
nozimiga Latvijas kultaras un véstures izpratnei. No politiskas véstures
viedokla raugoties, Baltijas valstu, tostarp Latvijas, okupésana un inkorpo-
résana PSRS sastava var tikt raksturota ka vésturiska diskontinuitate, jo,
no vienas puses, §is valstis zaudéja savu neatkaribu un bija spiestas

7 “ZAGS” (krievu val. “Zapis’ aktov grazhdanskogo sostojanija”) — Dzimtsarakstu
nodala.
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pielagoties padomju politiskajai, ekonomiskajai, socialajai un kultaras kar-
tibai; no otras puses, izpétitie dzivesstasti apliecina centienus saglabat péc-
tecibu, kas visspilgtak izpaudas kultara un religija. Padomju okupacijas
laika religisko svétku pieminé$ana un sviné$ana tika oficiali aizliegta, kas
negativi ietekméja Latvijas svétku kultaru kopuma, ka ari noteica paradig-
mas un pasaules uztveres mainu vairakas paaudzeés lidz pat Sodienai (Ka-
cane, Kovzele 2022). Ja starpkaru periods raksturojams ar latviskuma ka
vienojo$a pamata nostiprinasanos, saglabajot etnisko minoritasu kultaras
daudzveidigas izpausmes un religijas ipatnibas, tad totalitarisma perioda
PSRS par primaro kluva piederiba padomju valstij, pilsoniskuma ideolo-
gijas attistiSana un atteik$anas no religiskas identitates izpausmém. Latvi-
jas katolticigie péckara gados piedzivoja straujas politiskds un socialas
sistémas parmainas, kas butiski transforméja pirmskara Latvija pastavoso
kartibu un iedzivotaju vértibas, tostarp prieksstatus par religiju un tas
praksi, ko padomju rezims centds minimizét ar Romas Katolu baznicas
darbibas ierobezo$anu un propagandas starpniecibu. Komunistisko vértibu
indoktrinésana un sekularizacija kluva par padomju ideologijas pamatu.
Publiskas religiozitates pausana bija iegansts nosodijumam, kas skara gan
garidzniecibu, gan draudzu loceklus. Religiskie svétki ka neatnemama re-
ligiskas prakses sastavdala tika ipasi uzraudziti, tadéjadi sekméjot to svi-
nésanas tradiciju transformésanos.

Slepeniba un piesardziba kluva par neatnemamu ticigo dzives sastav-
dalu. Lai ari padomju varas veiktas vértibu revizijas rezultata gimene tika
marginalizéta (Runce 2016), péc intervéjamo liecibam, tiesi gimenei pie-
mita neaizstdjama loma vértibu saglabasana un nodosani jaunakajam pa-
audzém. Gimenes telpas funkciju “paplasinasanas” nodrosinaja religisko
svetku svinésanas tradiciju kontinuitati. Galveno religisko svétku (Ziemas-
svetki, Lieldienas) svinibas bija vérstas ne tik daudz uz baznicas apmekle-
$anu svétku dievkalpojumu laika, bet gan uz gimenes kopa busanas ideju,
jo tiesi ta sekméja ticigo saliedésanos uz religiskas pieredzes pamata. Sa-
vukart tadi religiskie sakramenti ka kristibas un laulibas un ar tiem saisti-
tas svinibas majas telpa un arpus tas kluva par iesp&ju demonstrét saikni
ar religisko dzivi, kas pastavéja Latvija starpkaru perioda. Izpratne par

175



176

Religiski-filozofiski raksti XXXIV

kristibu obligatumu un baznicas laulibu legitimitati mudinaja katolticigos
meklét iespéjas tas istenot slepeni un/vai no vinu dzivesvietas attalakos
regionos.

Terobezojumi baznicu darbiba un baznicas apmeklétaju uzraudziba
nostatija ticigos, ipadi jaunakas paaudzes parstavjus, smagas izvéles prieksa
— atteikties no publiskas religiozitates vai paklaut sevi socialas atstumtibas
riskiem. Neraugoties uz padomju varas ierobezojosiem apstakliem, kas zi-
nama meéra sekméja noteiktu religisko svétku diskontinuitati, katolticigie
turpindja saglabat tradicijas, paplasinot privatas telpas funkciju nozimi un
meklgjot alternativas pieejas sakramentu (kristibu, laulibu) pienemsanai.
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CATHOLIC HOLIDAYS IN POST-WAR LATVIA (1945-
1964): (DIS)CONTINUITY AND TRANSFORMATION
OF TRADITIONS

Abstract

Soon after the Soviet reoccupation of Latvia and after the end of
World War II, on the territory of Latvia, a purposeful and strategic
secularization of the local population began, which manifested itself as
declericalization, liquidation of Catholic parishes or the limitation of their
activities, repressions and emotional abuse of Catholics, as well as the
involvement of educational institutions in the fight against the Roman
Catholic Church and religion in general. By defining religious traditions
as conservative, the anti-religious approach of Soviet propaganda was
aimed at eradicating religious holidays and their traditions and replacing
them with new holidays and traditions — the bearers of Soviet values.

By employing qualitative research methods and based on the life tes-
timonies of the Catholic inhabitants of the Latgale region, the article
examines the experience of celebrating Catholic holidays (Christmas,
Easter, baptism, marriage) and the aspects of (dis)continuity of traditions
under the limitations of atheistic ideology. During secularization, when



182

Religiski-filozofiski raksti XXXIV

observance of religious holidays was officially prohibited, the possibilities
of passing down traditions and celebration experiences were interrupted
or minimized. Despite the social risks, as evidenced by the memories of
the Catholic population born in the 1920s—1940s, alternative solutions for
safeguarding and maintaining cultural and religious heritage were found.
Religious holidays subjected to transformations but still celebrated in a
public or private venue served as a particular form of anti-Communist
resistance and an essential factor of cohesion and preservation of religious
and cultural identity.

Keywords: Soviet ideology, secularization, Latgale, Catholicism, church, reli-
gious holidays
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SAREZGITA MANTOJUMA ETIKA

Raksta mérkis ir sniegt isu ieskatu dazos étiskos jautajumos, kas saistiti ar sabied-
ribas attieksmi pret sarezgito mantojumu, ta piepemsanu un publisku demonstrésanu.
Raksta pamata ir Séronas Makdonaldas izstradati pieeja, saskand ar kuru Sarezgitais
mantojums’ ir pagatne, kuru atzist par nozimigu tagadné, bet kas ir ari stridiga un
neérta sabiedribas centienos to saskanot ar pozitivu, sevi apliecinosu misdienu identi-
tati (Macdonald 2009, 1). Tapat ki jebkuram kultiras mantojumam, ari sarezgita
mantojuma objektiem ir sava estétiskd, pieminas, zindtniskd, morald, simboliska un
garigd vértiba, kas var izraisit visdaZadikos emocionalos pardzivojumus. Tomer, ja
parasti kultiiras mantojums tiek saistits galvenokart ar pozitivu sabiedribas attieksmi
un vértéjumu, sarezgitajam mantojumam biezi ir negativa konotacija un tadejadi tas
rada daudz nozimigakus étiskus izaicinajumus. Ka izturéties pret satraucoso un neérto
mantojumu, ko nevar svinét vai ko ir neérti atzit par sabiedribas kopéjas véstures sa-
stavdalu? Ka saskanot visparigas mantojuma koncepcijas pozitivds asocidcijas ar objek-
tiem, kurus cilvéki izjiut ka traumatiskus? Raksta tiks aplikots, ka sarezgitais
mantojums saistits ar “negativo pasvesturi” un rada satraucosu pasidentitati, iespéjams,
izraisot tddas emocijas kd kauns un vainas apzina vai pat aizsardzibas pretreakcijas.
Uzmaniba tiks pievérsta ne tikai dazadu socialo grupu étiskajai reakcijai. Ta kd par 5o
mantojumu biezi atgadina kads no malas, étiskus izaicindjumus rada ari tas, kd daza-
das socialds grupas mijiedarbojas, méginot veidot kopéju skatijumu uz savu traumatisko
pagatni.

Atslegvardi: sarezgitais mantojums, tumsais mantojums, mantojuma objekti,
sarezgitd mantojuma étika, mantojuma interpretacija.
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levads

Kops pagijusa gadsimta devindesmitajiem gadiem daudzviet pasaulé
aizvien biezak sabiedribas uzmaniba ir pievérsta ta sauktajam sarezgitajam
mantojumam un ta publiskai demonstrésanai dazadas izstadés vai tarisma
mar$rutos. Nereti §1 demonstré$ana ir saistita ar étiskam dilemmam.
Raksta mérkis ir sniegt isu ieskatu ar sarezgito mantojumu saistitajas &ti-
kas problémas un to iesp&jamajos risinajumos. Tacu vispirms noskaidro-
sim, kas slépjas aiz terminiem “sarezgitais mantojums” un “sarezgita
mantojuma étika”.

Lai paskaidrotu termina “sarezgitais mantojums” nozimi, izmantosu
britu socialas antropologes Seronas Makdonaldas (Sharon Macdonald) pie-
davato versiju, saskana ar kuru “sareZgitais mantojums” ir pagatne, kuru
atzist par nozimigu tagadng, bet kas ir ari stridiga un neérta sabiedribas
centienos to saskanot ar pozitivu, sevi apliecinosu musdienu identitati
(Macdonald 2009, 1). Makdonalda uzsver, ka ““sarezgitais mantojums” var
but ari problemaitisks, jo tas draud destruktiva veida ielauzties tagadné un
izraisit socialas domstarpibas, iesp&jams, izspéléjot iedomatu, pat mur-
gainu nakotni” (Macdonald 2009, 1).

Masu slaktinu un genocida vietas, koncentracijas nometnes, cietumi,
spitaligo kolonijas un vajpratigo patversmes. Sajas vietas notikusais ar savu
nezélibu un ari bezjédzibu var izraisit musos vienigi negativas emocijas.
Tomer arvien biezak ari $adas vietas tiek uzskatitas par “mantojuma ob-
jektiem”, kurus nepieciesams ne tikai saglabat, bet kurus var ari demons-
trét tiristiem un citiem interesentiem. Sads skatijums butiski atskiras no
ta skatijuma uz mantojumu, kas dominéja vél pavisam nesena pagatné, kad
“meés gandriz pilniba rupéjamies vienigi par lielo un skaisto pagatné radito
darbu — cilvéces rados§a génija — atspogulojumu, nevis par véstures destruk-
tivas un nezéligas puses aizsardzibu” (Logan, Reeves 2008, 1).

Sarezgita mantojuma pieminas vietam, ka jebkuram kultaras manto-
jumam, ir sava estétiska, pieminas, zinatniska, morala, simboliska un gariga
vertiba, kas var izraisit visdazadiakos emocionalos pardzivojumus. Emocio-
nala pieredze, kas veidojas péc sadu vietu apmekléjuma, var ietvert bailes,
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riebumu, dusmas, vainas sajitu vai kaunu, tacu, iespé&jams, ari satraukumu,
lepnumu vai vélmi atriebties. Tas nozimé, ka, ja kultaras mantojums tiek
saistits galvenokart ar pozitivu sabiedribas attieksmi pret savu vésturi, tad
“sarezgitais mantojums ir saistits ar trauméjosu sabiedribas pasidentitati.
Sis mantojums ir satraucos$s un neérts, to nav iespéjams svinét un nav érti
atzit ka dalu no véstures, ar kuru gribétos lepoties. Sarezgita mantojuma
vietas vai citi objekti, kuri saistiti ar arkartigi nezéligiem notikumiem, ir
“Ipasi paklauti daudzu veidu disonansei” (Ashworth, Tunbridge 1996, 21),
tacu lidzigas disonanses pastav visur, kur més varam atpazit sarezgito man-
tojumu, jo vienmér ir vainigie un cietéji un vinu uztvere neizbégami radi-
kali atskiras (Logan, Reeves 2008, 3).

Savukart “sarezgita mantojuma étika” ir termins, ko parasti lieto, lai
aprakstitu étiskas problémas, kas rodas, veidojot un demonstréjot ar “ne-
érto” pagatni saistitos masu mantojuma objektus. Sadi mantojuma objekti
ir, pieméram, par holokaustu vai verdzibu atgadino$as muzeju ekspozicijas
vai izstades, turistu apskatei atvértas vietas, kur kadreiz risindjusies tragiski
un/vai stridigi véstures notikumi.

Etiskas problémas var veidoties stridos par pagatnes interpretaciju, par
informaciju, kas obligati jaieklauj vai kuru, tiesi pretéji, nav vélams ieklaut
jebkuros oficialos stastijumos, vai par to, ko atceréties un macities no pagat-
nes. Sarezgijumi, kas rodas, risinot ne tikai ar publisko atminu un ipasum-
tiesibam saistitos, bet ari daudzus citus jautajumus, rada étiskas problémas
gan tiem, kuri parvalda So sarezgito mantojumu, gan ari tiem, kuri to tikai
iepazist. Te japrecizg, ka personas, kuras parvalda vai strada ar $o sarezgito
mantojumu, mums javérté ne tik daudz vinu personigo izvélu limeni, cik
nemot véra vinu profesionalas ipasibas un izvéles un vinam saisto§as perso-
nala uzvedibas vadlinijas. Tiesi §is personas visvairak ietekmé mantojuma
interpretaciju, izvéloties, ko teikt un ko atstat nepateiktu. Tai pasa laika spe-
cialistiem, kuri strada ar $adu mantojumu, ir jauzklausa ari vietéjas kopienas
viedoklis par vienas vai otras vietas vai kada cita mantojuma objekta nozimi,
un konkréta mantojuma objekta parvaldibas prakse daudzéjada zina ir atka-
riga no ta, ka objekta vésture un nozime tiek saglabata tiesi vietéjas sabied-

ribas atmina (Leopold 2007, 49; Logan, Reeves 2008, 1).
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Domajot par sarezgita mantojuma étiskajiem izaicindjumiem, janem
véra ari tas, ka katru masu lémumu nosaka izvéles iespéjas, pienakumi, kuri
veidojas musu attiecibas ar citiem cilvékiem un ar kuriem mums jarékinas,
un dazadi ierobezojumi. Tapéc lémumu pienemsanai nav universalu notei-
kumu. Katrs masu lémuma pienemsanas process lielaka vai mazaka méra
ir kontekstuals process, un tas vienmér ir sarezgits un unikals. To veérts
atceréties, kad iedomajamies par léemumiem, kurus mums var nakties pie-
nemt, risinot ar sarezgito mantojumu saistitas étiskas problémas, jo biezi
vien dazadam sabiedribas grupam nav vienotas nostajas par to, ka izturé-
ties pret mantojumu, kuru nevar cildinat vai vismaz atzit par vértigu un
godinamu véstures sastavdalu. Ka sameérot visparigos pozitivos prieksstatus
par to, ko més parasti saprotam ar pagatnes mantojumu, ar to mantojumu,
kas ir ne mazak nozimigs, tacu ko més lielakoties izjatam ka traumatisku?

SareZgitais mantojums un musu identitate

Sarezgita mantojuma atziSana ir dala no atcerésanas étikas, un ir sva-
rigi atceréties gan labo, gan slikto, ka pagatnes sasniegumus, ta ari kadreiz
notikusas zveéribas. Tacu, ka rakstijis grieku un britu filozofs Konstantins
Sandis (Constantine Sandis), dazreiz mums ir ari pienakums aizmirst $adas
lietas, pieméram, ja tas ir labakais veids, ka veidot jaunas attiecibas, izvai-
roties no nostalgijas. Tiesa gan, $eit Sandis atsaucas uz amerikanu véstur-
nieku Deividu Loventalu (David Lowenthal), kur§ citéjis kada indiana
teikto, ka “baltie cilvéki nezina, ko atceréties un ko aizmirst, no ka atteik-
ties un ko saglabat” (Sandis 2014, 13).

Vésturiski traumatiski notikumi ir mantojums, kuru mums vajag aiz-
mirst un atceréties vienlaikus. Iespéjams, ka viens no lielakajiem filozofis-
kajiem un étiskajiem izaicinajumiem ir saprast, ka sarezgitais mantojums
sader ar visparpienemto kadas tautas pasidentifikacijas vésturi. Veidojot $o
identitati, més izmantojam mantojumu, kas mums pieder, un tadéjadi, ka
norada Makdonalda, més skatamies ari pagatné, jo §is mantojums ir neat-
nemama musu identitates sastavdala un ta apliecina masu tiesibas pastavét
tagadné un turpinaties nakotné. Tapéc $§aja mantojuma més vispirms
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mekléjam norades par uzvarim un sasniegumiem vai upuriem, kas pelni-
jusi atzinibu un nezidosu slavu (Macdonald 2009, 2). Proti, més mekléjam
to, kas var mus vienot un padarit stiprakus. Sarezgitais mantojums neie-
deras $aja identitates veido$anas vésturg, jo ar to nevar lepoties un ta izlik-
$ana publiskai apskatei rada étiskas problémas un var raisit satraucosus
jautdjumus, pieméram, par to, ka més rikotos lidzigas izvéles situacijas un
vai ir jajutas atbildigiem par priekstecu paveiktu noziegumu, pieméram,
masu slepkavibu, sekam, pat ja $ie notikumi jau ir tala pagatné? Kas ir “es”
vai “savejie”? Kadas ir robezas starp noziegumu pastradatdjiem un “mums
pasiem” Sodien?

Tapéc ir notikumi un norades par tiem, kas tiek ignoréti, atstajot tos klu-
sumam, vai tiek iznemti no publiskas telpas (Macdonald 2009, 2) un ari pub-
liskas atminas, ki tas notiek, pieméram, Baltijas valstis, Ukraina un citviet ar
padomju rezima laika uzceltajiem pieminekliem un ielu nosaukumiem.

Tomeér, ka norada kanadiesu pétnieces Erika Lérere un Sintija Mil-
tone, nepietiek tikai ar to, ka cilvékus konfronté ar viniem nepatikamiem
pagatnes notikumiem. Laikmeta, kas ir piesatinats ar plassazinas lidzeklos
attélotam cilvéku ciesanam un jauno tehnologiju iesp&jam $o attélojumu
masveida izplatiSana, vienkar$s atgadinajums par Sausmigajiem noziegu-
miem, uz kuriem, ki izradas, ir spéjigi cilvéki, péc Léreres un Miltones
domam, ir zaudgjis dalu no sava stimuléjosa speka. “Daudzkart atkartota
mantra “Nekad vairs” ir partapusi rezignéta konstatacija par iespéjamu
“Vel kadreiz”. Ir nomacosi skaidrs, ka cilvéces launako darbu attélojums
nemazina musu nakotnes spé&ju uz §adiem noziegumiem” (Lehrer, Milton
2011, 1). Tapéc abas pétnieces uzsver, ka ir jaattista ari citi veidi, ka skati-
ties uz $adu sarezgitu mantojumu, pieméram, jaisteno sabiedribas ka ko-
pienas rekonstrukcija, javeicina tas solidaritite un sociala empaitija,
starpkultaru dialogs, lai iepazitu vairakas perspektivas vai katalizétu sa-
biedribas ricibu (Lehrer, Milton 2011, 15). Iespéjams ari, ka konstruktivas
étiskas refleksijas par to, ko més varétu iemacities no §I mantojuma, rosina
tiesi tas atminas par traumam un tragédijam, no kuram meés vislabpratak
gribétu izvairities. Sandis pielauj, ka “dazreiz musu vecaku grékus vaja-
dzétu mantot ne tikai caur saglabasanu atmina, bet caur kaunu un

187



188

Religiski-filozofiski raksti XXXIV

aktivismu” (Sandis 2014, 17). Talu, vai par sarezgito mantojumu jadoma
un par to jajutas vainigiem tikai noziedznieku péctec¢iem? Un vai viniem
jajutas vainigiem par notikumiem, kuros vini nav piedalijusies un, vistica-
mak, nekad negribétu piedalities?

Ka reiz rakstija Toronto Universitates profesors RodZers Simons
(Roger]. Simon), ar sarezZgito mantojumu saistitas atminas mums jaapsver
no trim dazadiem skatpunktiem, fokuséjoties: 1) uz zinasanam par to, vai
mums zinamais §is vardarbibas attélojums ir patiess, 2) étiku (uz kadiem
pienakumiem norada $is atminas un musu atceres prakse) un 3) varu —
veidu, ki radit efektivas atceres formas un mainit sabiedribas vai tas liela-
kas grupas skatijumu uz $im atminam. Pirmamkartam $ada pieeja ir
svariga attieciba uz atminam par vésturiskiem notikumiem, kuri atgadina
mums par masveida vardarbibu pret cilvekiem tikai tadél, ka tie ir bijusi
piederigi kadai lielakai grupai, kas ir tikusi uzskatita par ipasi devalvétu,
izsmietu vai ar kuru sabiedriba ilgu laiku ir tikusi baidita (Simon 2016,
32). Iespéjams, ka $adu atminu daudzpusiga analize lautu pietuvoties sa-
pratnei par to, ka vispar ir iesp&jams radit un pat racionali attaisnot prak-
ses, kuras dazi cilveki nodibina ekspluaticijas, dominésanas vai
vienaldzibas attiecibas pret citiem (Simon 2016, 33).

Pieméram, sarezgita mantojuma memoriala apmekléjums sniedz ne
tikai iesp&ju uzzinat par konkréto notikumu, par kuru vésta $i pieminas
vieta, bet ari rosina uz plasakam moralam pardomam un sevis pozicioné-
Sanu, atbildot uz jautajumu: “Ka rikotos es?” Tiesi vieta, kur notikusi vés-
ture, var but efektiva, lai palidzétu to izdarit.

No étikas skatpunkta raugoties, sis sevis pozicionésanas atsléga ir tada,
ka sarezgitais mantojums nedrikst bat saistits ar vainas apzinu un kaunu,
bet gan ar atbildibas un pienakuma sajutu. Tiesi tas ir butiski, lai notikumi,
par ko vésta $is mantojums, neatkartotos niakotné. Un otradi — vardarbibas
un naves cilvécisko seku neatzidana arvien biezak tiek uzskatita par kara
un vardarbibas attaisno$anu vai pat, iesp&jams, glamorizaciju.

Niderlandiesu pétnieks, Groningenas Universitates kultiras manto-
juma parvaldibas profesors Gregorijs Dzons Esvorts (Gregory John
Ashworth) 2008. gada rakstija, ka vésturiskas vietas, kas saistitas ar
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vardarbibu, var radit divus pretéjus tarisma veidus. Ir “upuru tarisms”, kura
apmeklétajs identificéjas ar upuriem, un §is tarisma veids var klat par “aiz-
vainojuma’ vai pat “atriebibas tarismu”, kad tiek vainots identificétais vai-
nigais. Sada identificésanas ar pagatnes vardarbibas upuriem var iestiepties
tagadné, defingjot un stiprinot viktimizétas grupas solidaritati un pat at-
taisnojot grupas pasreizéjas darbibas. Si turisma pretstats ir “mea culpa
tarisms”, kura tos, kas identificgjas ar vardarbibas veicéjiem, motivé vélme
meklét izligumu vai atrisinat pagatnes vardarbibu (Ashworth 2008, 234).
Iespéjams, ka, izvéléjusies par labu vienam no §iem tarisma veidiem, mil-
joniem taristu ik gadu apmeklé Ausvicu-Birkenavu, Annas Frankas maju
Amsterdama, Daniela Libeskinda projektéto Ebreju muzeju Berliné un
citas holokausta pieminas vietas. Ko izjut sie taristi? Sapes? Kaunu?

Tacu tikpat labi sie cilveki, iespéjams, ir tik loti pieradusi pie Sausmi-
noso kara ainu attéliem televizijas vai socialo tiklu zinas vai spéléjot elek-
troniskas kara spéles, ka viniem pagitnes baiso noziegumu vietas
apmekléjums ir kluvis par vienkarsu izklaidi vai tikai par vienu no dau-
dzam apskates vietam tarisma marsruta. Tapat ari §adu tarisma objektu
attistibu, iesp&jams, nosaka ne jau emocionals pieprasijums, bet citas — ko-
mercidlas — vértibas, kuru prieksa sapes un kauns tiek zaudéts.

Kop$ pagajusa gadsimta beigim daudzviet Rietumu pasaulé populars
ir kluvis tarisma veids, ko dévé par tumso tarismu (dark fourism) vai rei-
z&m ari par tanatirismu (tbanatourism). Pirmie terminu dark tourism 1996.
gada zinatniskaja lieto$ana ieviesa Glazgovas Kaledonijas universitates
pétnieki DZons Lenons (/. John Lennon) un Malkolms Folijs (Malcolm
Foley). Petnieks Filips Stouns (Philip Stone) tumsaja tarisma saredz daza-
das piesatinajuma pakapes, tapat ka tumsai: sakot no tumsakam lidz gaisa-
kim naves izpausmém; sakot ar ekstrému cie$anu (genocida, masu
slepkavibu, dabas katastrofu) apskates vietam lidz tadam ‘kulturalas izklai-
des vietam ka Drakulas muzeji. Si tarisma veida piekritéjus vins atskir no
kapsétu apmeklétajiem, kuri, pieméram, meklé kada slavena dzejnieka vai
aktiera atdusas vietu, jo iemesls, kapéc pirmie apmeklé “naves vietas”, lie-
lakoties nav zinatkare vai vélésanas godinat miruso pieminu: vinus nein-
teresé $ajas vietds boja gajuso dzivesstasti. Péc Stouna domam, viniem tas
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dod iespéju domat par savu navi, un tumsais tarisms péc butibas ir media-
tors starp navi un mirSanu un dzivi un dzivo$anu, formuléjot ka o vietu
apmeklétija personisko, ta vienlaicigi visiem kopigo “mirstibas kapitalu”
(Stone 2014, 73). Apmekléjot, pieméram, holokausta vietas, §adu taristu
mérkis nav saprast, kadi ir bijusi holokausta iemesli vai kas isti noticis
konkrétaja vieta, bet gan justies priecigiem, ka $ie notikumi vinus nav
skarusi, ka viniem dota iespéja but uzvarétajiem dzives un naves spélé. Péc
Argentinas filozofa Maksimiliano Korstanjes (Maximiliano Korstanje)
domam, tumsais tarisms ir savdabigs rituals, kas nepieciesams, lai izvairi-
tos no misu pasu varbutéjam sapém vai domam par tam (Korstanje 2015).
Tumsaja tarisma citu ciesanas, izmisums un nave lauj justies aizvien vél un
ilgi dziviem tiem, kuri Sos tarisma produktus patére.

Nekad vairs?

Neatkarigi no ta, pie kura tarisma veida sevi pieskaita sarezgita man-
tojuma vietu apmeklétaji, viniem ta vai citadi nakas domat par dazadiem
morilas dabas jautajumiem. Makdonalda uzskata, ka tas, ka sarezgita
mantojuma vietas apmeklé aizvien lielaks skaits cilvéku, liecina par sabied-
ribas appemsanos izmantot ar §im vietam saistitos pagatnes notikumus ka
morilas liecibas (Macdonald 2009, 164). Paturpinot o vinas domu, pie-
méram, varam iedomaties, ka $ajas vietas izveidotie memoriali ar simbo-
liskas valodas palidzibu mudina $o vietu apmeklétajus domat, ka nepielaut
ar §im vietam saistito tragédiju atkartosanos. Tas nozime, ka sarezgitie
mantojuma objekti spéj rosinat cilvékus aizdomaties par étiskiem jautaju-
miem un cilveka ricibas sekam. Tadéjadi stasts par holokaustu arvien vai-
rak tiek stastits ka dala no visparinata narativa par laba un Jauni attiecibam.
Tatad $is stasts, no kura butu jamacas visiem, vairs nav tikai stasts par karu
starp dazadam tautam vai par vienas tautas iznicinasanu.

Protams, Seit jaatzimeé, ka dazadu §i stasta uzklausitaju étiskas atbildes,
prakses un zinasanas dazkart var but butiski atskirigas, veidojot dazadu
pieeju traumatiskajai pagatnei. Ta, vietéjo iedzivotaju zinasanas par pagat-
nes notikumiem un ari attieksme pret tiem atskirsies no taristu pozicijas.
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Dazadi saprastas un skaidrotas cie$anu véstures var tikt izmantotas ari
ideologiskiem mérkiem: nokluséjot, nevis uzdodot jautajumus; attélojot
konkrétas tautas ka labas vai launas, nevis rosinot plasiakas pardomas.

Makdonalda ir parliecinata, ka ideja par to, ka vésture maca, ka pa-
gatne var sniegt nozimigas zinasanas tagadnei un nakotnei un ka $adi ie-
gutas zinaSanas pats par sevi ir veids, ka nodrosinat, ka sliktiem notikumiem
ir mazaka iespéja atkartoties, ir plasi izplatits visparigs pienémums. Atsau-
coties uz vicu véstures teorétiki Jérnu Razenu (Jorn Riisen), Makdonalda
atkarto Razena domu, ka vésturé ir atspogulota cilveka dzives laika kar-
tiba, kas balstas uz pieredzi un ko virza nikotnes perspektivas. “Veésture ir
daudz vairak neka tikai véstures pétijumu jautajums. Tas ir butisks kultaras
faktors ikviena cilvéka dzive, jo cilveéka dzivei ir nepieciesama orientacija
laika, kas jaisteno, atceroties pagatni. Véstures studijas ir sistematisks veids,
ka istenot $o orientaciju” (Risen, 2005, 1).

Ari Makdonaldai pienémums, ka no véstures var macities, ietver ipasu
laika orientaciju vai veidu, ka sazinaties ar vésturi. Makdonalda paskaidro,
ka $is pienémums ietver pagitnes izpratni ka zinima méra noskirtu no
tagadnes — ka sadalitu konkrétas epizodés, kas ir atvértas interpretacijai,
kura tiek izmantots analogijas princips: més varam salidzinat “toreiz” un
“tagad”; un varam domat par tagadni, izmantojot vésturisko informaciju
(Macdonald 2009, 171). Tacu, ka liecina Krievijas kar§ Ukraina, més varam
salidzinat “toreiz” un “tagad”, tac¢u no $i salidzindjuma ne vienmér
nepiecie$ami izriet secinajums “nekad vairs”, jo, ka rakstija Loventals, kad
katru kultaru un laikmetu nakas saprast sava veida, tas ir, noskirti, véstures
macibas klast nederigas, un pagatne parstaj but liela dzives skolotaja
(Lowenthal 1985, 371).

Tai pasa laika vairaki sarezgita mantojuma étikas pétnieki, pieméram,
jau pieminéta Lérere, norada, ka masdienu satiksanas ar stridigo un sarez-
gito pagatni var palidzét samierinaties tiem, kas $ada vésturé redz sevi
atskirigi. Katra zina tas varétu buat pamats talakiem izliguma mekléju-
miem, iesaistot $ajos mekléjumos sabiedribas grupas vai pat tautas, kuras
vésture ir nostatijusi pretéjas pozicijas. Savukart Teréze Leopolda (7eresa
Leopold), sarezgita mantojuma pétniece no Sanderlendas Universitates
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Anglija, skaidrojot sarezZgita mantojuma apskates objektu nozimi, uzsver,
ka, atgadinot par pagatni un izglitojot nakamas paaudzes, tiem ir javeicina
miers (Leopold 2007, 49). Sadi izliguma mekléjumi jo ipasi nozimigi ir
vietas, kur atminas par Seit notikuso vél dzivs un neatrisinats ir konflikts
starp upuru un vinu vajataju pécnacéjiem un tiem, kas dazadu iemeslu dél
identificé sevi ar vieniem vai otriem.

Mantojuma demonstrésanas profesionalas étikas principi

Lai mantojuma objekti veiksmigi uzrunatu savu auditoriju, to glaba-
tajiem savukart ir jabut gataviem izpildit savus uzdevumus. Ari tiem pro-
tesionaliem, kuri nodarbojas ar sarezgitajam mantojumam veltito pieminas
zimju, izstazu, tarisma marsrutu un digitalo riku izstradi, ir jaievéro vismaz
astoni starptautiski pienemti mantojuma demonstrésanas profesionilis
étikas principi. Atcerésimies $os principus:

1. Atbilstiba

2. Daudzveidiba

Sie pirmie divi principi kopa veido cienu pret auditoriju, stimulgjot tas
interesi par jaunas informacijas iega$anu un liekot pardomat uzzinato.

Cilvekiem, kuri apmeklé sarezgita mantojuma vietas, parasti ir
noteiktas pamatzinasanas, tostarp zinasanas par konkréto vietu, un ceribas
attieciba uz jaunu pieredzi, ko vini vélas iegut (Shalaginova 2008, 5). Caur
$o apmeklétaju sakotnéjo pieredzi ka caur sietu tiek filtréta jauna
informacija, un visbiezak ka nevajadzigs tiek atsijats tas, kas neatbilst vinu
zina§anu limenim vai neattaisno vinu ceribas. Tas nozimé, ka informacijai
par apmekléjuma vietu, muzeja vai izstades ekspoziciju jabut piemérotai
cilvékiem ar dazadiem zinasanu limeniem un atSkirigu dzives pieredzi, jo
“nevienam nepatik justies intelektuali nepietiekamam, lai saprastu
piedzivoto” (Dean 1997, 219).

Daudzveidibas princips paredz ari to, ka informacijai jabut diference-
tai apmeklétajiem, kuri atskiras péc saviem demografiskajiem raditajiem
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un ir piederigi dazadam kultaram. Tapat daudzveidibas princips jaievéro,
domajot par informicijas piedavasanas veidiem, proti, stradajot ar apmek-
létajiem, ir janem veéra, pieméram, tas, ka vini var dot prieksroku dazadiem
macisanas stiliem un informacijas iegt$anas veidiem (Shalaginova 2008,
6). Vieni izvélésies labak rakstisku informaciju, citi — audio un video ma-
terialus vai ari ekskursiju gida pavadiba.

Visbeidzot informaciju (ari par sarezgita mantojuma objektiem) ja-
censas sniegt aizraujo§a un provokativa veida, lai ta raisitu emocijas un
rosindtu gan domat par uzzinato, gan pardzivot redzéto.

Frimens Tildens (Freeman Tilden), viens no pirmajiem pétniekiem, kas
nodarbojas ar mantojuma interpretacijas principu un teoriju analizi, sava
vairakkart izdotaja gramata “Interpreting Our Heritage” (“Misu manto-
juma interpretacija’) uzsvéra, ka tie, kas prezenté $o mantojumu, vistica-
mik nesanems apmeklétaja vértéjumu par savu darbu, ja vien stastitais vai
raditais “neskar vina personigo pieredzi, domas, ceribas, dzivesveidu, soci-
alo stavokli vai jebko citu. Ja jis nevarat “savienot” vina ego (es lietoju $o
vardu neaizskaro$a nozime) ar jusu atklasmes kedi, vins var jus fiziski ne-
pamest, bet vina interese par jums ir zudusi” (Tilden 1977, 13). Tildens
atsaucas uz 19. un 20. gadsimta mijas amerikanu paleontologa un peda-
goga Dzona Kempbela Meriama (John Campbell Merriam) lietoto jédzienu
“prezenticijas pieskariens”, kuru Meriams ieviesa, lai uzsvértu, ka jebkura
mantojuma prezentacija sasniegs apmeklétaju tikai tad, ja ta bus kaut kada
veida saistita ar §1 apmeklétdja personigam interesém.

Nakamie divi principi ir

3. Neitralitate
4. Objektivitate

So principu ievérosana nodrosina personila, kas strada ar mantojuma
objektu, atbildibu par godigas un patiesas informacijas sniegSanu audito-
rijai. Ir butiski, ka jebkura, bet jo ipasi sarezgita, mantojuma objekta pre-
zentacijai ir jabut rapiga daudznozaru pétijuma rezultatam. Ja par kadu
jautdjumu pastav divi zinatniski viedokli, mantojuma prezentacijai ir

193



194

Religiski-filozofiski raksti XXXIV

janodrosina abi, tadéjadi atstajot apmeklétija zina iespéju izlemt, kuru vie-

dokli pienemt (Tilden 1977, 41-44).
5. Pienakums rapéties

Profesionaliem ir ari morals pienakums rapéties par mantojuma ob-
jektu un stradat ta, lai saglabatu ta nozimi un autentiskumu. Rapes par
mantojuma objekta saglabasanu veicina piederibas sajatu un gadibu par to
un palidz veidot $adu attieksmi ari apmeklétajos.

6. ligtspéjiba

Masdienu mantojuma demonstrésanas programmu galvena prasiba ir,
ka tam butu jabut paspietickamam. Lai to paniaktu, sabiedriba un lemé;j-
un izpildvara, ka ari dazadu ar mantojuma prezentaciju saistitu iestazu
administracija ir japarliecina, ka mantojuma demonstrésana nav “grezniba,
bet gan butisks pakalpojums, kas sniedz daudzpusigu labumu individiem,
sabiedribai un ari $o programmu finansétajiem” (Beck, Cable 1998, 146).

Pedgjie divi principi ir

7. leklautiba

8. Jutigums

Sie principi palidz izvairities no iespéjama vai skietama interesu kon-
flikta. Par mantojuma objektu saglabasanu rupéjas un tos apmeklé ieinte-
resétas personas un grupas ar biezi vien specifiskam interesém un
vajadzibam. Tapéc to demonstrésana iesaistito profesionalu pienakums ir
zinat un ievérot §is intereses. Ipasi butiski tas ir sareZgita mantojuma ob-
jektu gadijuma, kad var but konfliktéjosi viedokli jautajuma par to sagla-
basanu vai publisku izradiSanu un kad $o objektu apskaté ari piedalias
cilveki ar biezi vien pretéju poziciju. Viens no veidiem, ka izvairities no
iesp&jamiem konfliktiem, ir §is dazadas ieinteresétas puses iesaistit kopigas
rapés par $adu sarezgitu mantojumu. Citiem vardiem, mantojuma de-
monstrésanai jabut jutigai pret daudzveidigo apmeklétaju un kopienu vér-
tibam (Shalaginova 2008, 8), ta¢u vienlaikus saglabajot vésturiski korektu
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§1 mantojuma satura un nozimes skaidrojumu. Te vérts atceréties Tildena
reiz teikto: “Meés nemacisim morali ka tadu. Meés izmantojam savus plasos
dabas un kultaras avotus, lai paraditu, kas ir patiesa morale. Més nesakam
cilvekiem, kas viniem jadara, bet gan to, ko vini var darit; nevis kadiem
tiem jabut, bet kadi tie var bat” (Dabney 1988).

Jaatzist, ka tikko aplikotos principus ne visur un ne vienmér iespéjams
pilniba istenot. Tacu butiski ir tas, ka tie uzsver ar mantojuma saglabasanu
un prezentaciju saistito profesionalu moralo atbildibu (Shalaginova 2008,
9). Sie principi norada uz galvenajam étikas jomam, kas mums janem veéra,
izstradajot sarezgita mantojuma demonstré$anas programmu, un iezimé
veidus, ka to var istenot prakseé.

Nosleguma

Sabiedriba $odien daudz sagaida no mantojuma demonstrésanas. Ap-
meklétdjiem ir augsti godiguma un vértibas standarti attieciba uz prieks-
metiem, zina§anam un eksponitiem, ko muzeji un citas vietas piedava
apskatei un ari tirgo. Si situdcija liek mantojumu prezentét jaunos veidos,
lai ievérotu sabiedribas gaidas un ticibu $adam prezentacijam. Jautajums ir
par to, vai sarezgita mantojuma demonstrésanai ir kadi papildu étikas
principi. Atbilde ir: né. Ka rakstija amerikanu kultiras mantojuma parval-
dibas eksperts Gerijs Edsons (Gary Edson), étika nemainas. Cilveki, situa-
cijas, gaidas un interpretacijas var mainities; bet étika joprojam ir ilgstosa
uzvedibas sistéma. Etikas principus var ignorét, launpratigi izmantot vai
ar tiem var manipulét, tacu tie ir konsekventi: to aicinajums uz labu ricibu
vienmer ir spécigs (Edson 2016).

Ari dazadu sarezgita mantojuma prezentaciju étika ir nemainiga. To
mérkis un nozime joprojam ir veicinat apmeklétaju atbildibu un pienaku-
mus un dot viniem iespéju redzét savu, kaut nelielo ieguldijumu taja, lai
nodrosinitu to, ka par notikumiem, par kuriem vésta vinu iepazitais sarez-
gitais mantojums, nakotné vieniga atbilde bus “nekad vairs”. Tas nozime,
ka $im sarezgita mantojuma vietas stastitajam stastam ir jabut ne tikai par
pagitni, bet ari par konkrétai sabiedribai Sodien svarigiem politiskiem
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notikumiem un izaicinajumiem un étiskam izvélém, kuram §i kopiena bis
gatava nakotné.

Raksts sagatavots Latvijas Zindtnes padomes finanséta Fundamentalo un
lietisko petijumu projekta “Sarezgitais vésturiskais mantojums Latvija: holo-
kausta tarisma vietas starp pieminas kultiru, misdienu tirisma pieprasijumu
un piedavijumu (MemoTours)’. Projekta Nr. lzp-2019/1-0241.
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ETHICS OF DIFFICULT HERITAGE

Abstract

Since the 1990s, the acknowledgment and public display of ‘difficult
heritage’ have spread in many parts of the world. Very often, these pro-
cesses are associated with complex ethical dilemmas. The article aims to
provide insight into the ethical issues surrounding difficult heritage.

Like any heritage, ‘difficult heritage’ differentiates between ‘living’ (as
existing) and valuable life and supports human flourishing. Like any cul-
tural heritage, memorials of difficult heritage have their own aesthetic,
commemorative, scientific, moral, symbolic, and spiritual value, which
can cause a wide range of emotional experiences. However, if cultural
heritage is mainly associated with positive public evaluations, ‘difficult
heritage’ often has negative connotations and thus poses more significant
ethical challenges. How do we treat the unsettling and awkward legacy,
which can not be celebrated or at least comfortably acknowledged as part
of a nation’s valued history? How do we reconcile the general heritage
concept’s positive associations with sites people experience as traumatic
(Sandis 2014)?

'The article is based on an approach developed by Sharon Macdonald,
according to which ‘difficult heritage’ is “a past that is recognized as
meaningful in the present, but that is also contested and awkward for
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public reconciliation with a positive, self-affirming contemporary identity”

(Macdonald 2009, 1).

The author analyzes how ‘difficult heritage’ focuses on ‘negative
self-history’ and provokes a troubling self-identity, perhaps invoking such
emotions as shame and guilt or even defensive counter-reactions.

Attention is paid to the ethical responses of different social groups. As
someone from outside often reminds us of this legacy, ethical challenges
are posed by how other players, practices, and knowledge - local and from
afield — interact to shape how the traumatic past is variously approached.

Keywords: difficult heritage, dark heritage, heritage objects, difficult heritage

ethics, heritage interpretation
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GRAFIKAS DIZAINA TENDENCES RELIGISKAS
IEVIRZES TIMEKLA VIETNES: ROMAS KATOLU
BAZNICA, JEHOVAS LIECINIEKI, HARE KRISNA,
PASAULES RAGANU, BURVJU UN JAUNPAGANU
APVIENIBA

Rakstu veltu religijzinitnieka Nikandra Gilla (1945-2009) pieminai, kurs ar
savu izcilo petniecibu un smalkjitibu spéja panakt Latvijas akademiskas religijpétnie-
cibas augsupeju, ipasi pétijumos par Jehovas liecinieku draudzéem.

Raksta aplikotas grafikas dizaina tendences cetru veidu religiskas ievirzes timekla
vietnés, sakot ar Romas Katolu baznicu, Jehovas lieciniekiem un beidzot ar Haré Krisna,
Pasaules raganu, burvju un jaunpaganu apvienibas vizualo prezenticiju paraugiem
timekli. Sis pétijums ir dala no lieldka projekta par Latvijas religiskas dzives vizudlo
pasauli, kura pakdapeniski tiks analizétas ari citas religiska satura timekla vietnes. Raksta
nostadnes balstas uz grafikas dizaina likumsakaribu un maksliniecisko kvalitasu prasibu
parzinasanu, specializéjoties timekla vietpu pétnieciba.

Misdiends ticibas sludindsana publiskaja telpa notiek ar jauna veida metodem, kur
centrd iznak virtudald realitate un vizudlo attélojumu ietekme uz skatitaju. Raksta ie-
vada, balstoties uz makslas zindatnes kritiski analitisko melodalog‘iju, raksturotas vispa-
réjas vizualizacijas tendences, krasu, télu, simbolu, kompozicijas izvéle religiskas ievirzes
timekla vietnés, kas ir pazistamas Latvija un zinamas pasaule. Tapat raksti skarti er-
gonomikas, vizualds uztveres un mdrketinga jautdjumi. Petijumi par religiskas ievirzes
timekla vietpu makslinieciskumu pasaulé ir Joti reti sastopami, tapéc raksts ir inovativs,
noderigs ari tiem grafiskajiem dizaineriem un vietpu satura veidotdjiem, kas lidz Sim

nav sapémusi nekadu maksliniecisko kvalitasu aspektu vértéjumu. Raksta secinats,
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ka divtikstoso gadu sakuma timekla vietnu dizains piedzivoja sava veida renesansi un
Jaunas tehnologiskas iespéjas, kas nodrosindja plasu maksliniecisko izteiksmes lidzeklu
izmantosanu. Savukart musdiends dominé dizaina funkcionalisti, kade] nereti notiek
kritiens atpakal timekla dizaina attistiba un liela dala timekla vietnes klist vizuali
vienveidigas. Raksta autors to nodévé par saskarpu makdonaldizaciju”. Religiska satura
vietnu veidotdji parak maz uzmanibas pievers tam makslinieciskajam iespéjam, ko dod
Jaunds 21. gadsimta tehnologijas.

Atslegvardi: saskarnes, religiska satura timekla vietnes, makslinieciskds kvalitates,
Romas Katolu baznica, Jehovas liecinieki, Haré Krisna, Pasaules raganu, burvju un
Jaunpaganu apvieniba

Pétijuma problematika

Latvija ir daudzkonfesionila valsts, kura lidzas lielakajam konfesijam,
ko parstav Latvijas Romas Katolu baznica (ar Rézeknes — Aglonas, Lie-
pdjas un Jelgavas diecézém un Rigas arhidiecézi), Latvijas Evangeliski
luteriska Baznica, Latvijas Pareizticiga Baznica, Latvijas Baptistu draudzu
savieniba un Latvijas Vecticibnieku Pomoras Baznica, savu vietu ir iegu-
vusas ari daudzas citas religiskas organizacijas, pieméram, Jehovas lieci-
nieku draudzu savieniba, budistu draudzes un citas.!

Religiskas draudzes, dazadi religiskas preses izdevumi un ar religiju
saistitie kultaras pasakumu organizatori vienmér ir centusies pievérst uz-
manibu savim idejam un ticibai, izmantojot pasaulé jau aprobétos vizuilos
simbolus, télus un attélus, gan radot specifiski jaunus, Latvijas kultaras
videi atbilstosus — tacu jaatzist, ka musdienu vizualas kultaras un interneta
laikmeta ticibas sludinasanas iespéjas ir kluvusas vel lielakas.

Religisko jautdjumu spektrs ir loti plass, tas saskaras ar sekularaja pa-
saulé dzivojoso, neticigo, ateistiski noskanoto vai arpus religijam dzivojosas
sabiedribas dalas fundamentaliem jautajumiem: par cilvéka butibu, vietu
pasaulg, dieva esamibu (ka jautdjumu), par navi, dzives jégu un sutibu,
aptverot ari étiku un morali.

! Latvijas religisko situdciju, draudzu skaitu, gariga personala skaitu, draudzu

loceklu skaitu katru gadu apkopo Tieslietu ministrija, skat.: https://www.tm.gov.lv/
1v/2020-gada-publiskie-parskati
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Religiska veésts, izpausta vizuala veida, ir dzili simboliska, nereti ietver
sevi gadsimtiem vai gadu takstosiem senus informativos un maksliniecis-
kos slanus, kuru nozime biezi vien misdienu cilvéekam vairs nav atpazis-
tama. Ka saka Zaks Mariténs, katolu filosofs: “Maksla ir praktiska prata
spéja” (Mariténs 1994, 48). Tapéc ta spéle arkartigi lielu lomu uz religiskas
vésts izplatiSanu vérstajas aktivitatés, par tam var uzskatit ari timekla viet-
nes un socialos medijus.

Viens no religisko aktivitasu mérkiem ir savas ticibas sludinasana un
jaunu biedru piesaistiSana. Musdienas, ipasi modernaja Rietumu sabied-
riba, religiskas norises tiek saistitas ar jauna veida ticibas sludinasanas un
popularizésanas metodém, kur centra iznak virtuala realitate un vizualo
attélojumu ietekme uz skatitaju. Virtuala realitate ir kluvusi tik ietekmiga,
ka japiekrit estétika Volfganga Vel$a metaforiski teiktajam: “Elektroniski
més Skietam tapusi ne tikai lidzigi engeliem, bet pat lidzigi dieviem” (Velss
2005, 260). Protams, ta ir alegorija, ta¢u virtualas vides izaicinajumi patie-
§am ir grandiozi.

St raksta iecere ir izvértét situaciju no grafikas dizaina aktualitasu
viedokla vairaku religisko organizaciju un garigu kustibu timekla vietnés,
aplikojot makslinieciskas kvalitates, ergonomikas un marketinga
lietojumu. Raksta autors nediskuté par religisko ideju saturu, teologiskiem
aspektiem, ticibu, simbolu izmantosanas interpreticijam no pareizibas
puses un saskanas ar religiju vésturi. Uzdevums ir cits — paraudzities no
makslas zinatnieka redzé&juma, cik izdevusas, uzrunajosas, atraktivas vai
pretéji — varbut skumigi garlaicigas un tehniski neprofesionalas ir dazu
religisko organizaciju vai religisko mediju vizualas véstis no miusdieniga
grafikas dizaina teorijas viedokla.

Raksta autors sava monografija “Saskarnu maksla” un doktora
disertacija pauz nostadni, ka veiksmiga grafikas dizaina pamata ir maksli-
niecisko kvalitasu respektésana (Kalis 2015). Tas vienlidz butu jaattiecina
gan uz religiskaja, gan sekularaja pasaulé veidotajam kultaras formam.
Tapat ka jebkura ar makslu saistita norisé pastav tendences, kas ietver
dizaineru originalas inovacijas, kuras globali atzitas par saisto$am un veik-
smigam, un tas japrot novertet, ta ari religiskaja pasaulé ir veiksmigaki un
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mazik veiksmigi makslinieciski risinajumi. Sis pétijums, kas ir dala no
lielaka projekta par Latvijas religiskas dzives vizualo pasauli, balstas nevis
uz autora subjektivu skatpunktu, bet galvenokart uz grafikas dizaina li-
kumsakaribu un maksliniecisko kvalitasu prasibu parzinasanu. Autoram ir
pieredze dizaina studiju programmu akreditacija Latvija, balstoties uz
starptautiskam prasibam, ka ari vizualas komunikacijas studentu makslas
darbu vértésana, kas dod akadémiski piesaistitu skatpunktu un kritérijus.

Petot religisko organizaciju un kustibu timekla vietnu grafikas dizaina
tendences laika gaita, autors izmanto informaciju no WHOSIS doménu
datubazém, WayBackMachine timeklu vietnu arhiva (arhivs darbibu uzsacis
1996. gada, tacu pétijumu objektu lielaka dala ir pieejama, sikot ar 1998.
gadu), ka ar pievér§ uzmanibu tehniskajiem raksturojumiem — pieméram,
vai tas atbalsta mobilas timekla versijas (vai piedava mobilas lietotnes).
Tapat autors pievér§ uzmanibu religisko kustibu aktivitatem dazados
socidlajos medijos.

Religiska vésts un interneta vide

Internets ir ka milziga virtuala dimensija, kas dod iespéju veidot daza-
das multikulturalas intere$u grupas un kominas un reala laika komunicét
sava starpa. Musdienas interneta tehnologijas ir attistijusas daudz plasaka
spektra neka tikai komunicés$ana ar timekla vietnes informaciju. Tadas tra-
dicionilas un senas interneta komunikacijas formas ka e-pastus un ¢atus
strauji ir papildinajusas komunikaciju iespéjas socialajos medijos — Face-
book, Instagram, Twitter, YouTube un pédéjos gados jauniesu vide ipasi ak-
tuals ir kluvis 77470k, ko kops 2023. gada neatlautas datu noplades dél
vairs nerekomendé plasi lietot. Ari Covid pandémija ieviesa loti butiskas
izmainas virtualas komunikacijas joma — neaizstajami kluva cilvéku grupu
komunikacijas lidzekli reala laika ar video un balss nodrosinajumu, izman-
tojot ZOOM, MS Teams, Webex u. c. rikus. Pandémijas laika tas pavéra
lielas iespéjas — pat dievkalpojumi daudz kur notika tie$saisté. Religiska-
jam kustibam ir jaapzinas, ka visas $is tehnologijas ir efektivas religiskas
vésts talaknodosanas un cilvéku uzrunasanas iespéjas. Lai gan cilveki
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musdienas vairak laika patéré dinamiskos socialajos medijos, joprojam var
uzskatit, ka organizaciju un kompaniju timekla vietnes ir centralas vizit-
kartes globalaja timekli, kur var atrast koncentrétu informaciju un izeju uz
socialajiem tikliem, tadel tas atstat novarta no grafikas dizaina un marke-
tinga aspekta nebutu prata darbs.

Runijot par timekli publicéto saturu, jaatzimé, ka pagaidam nav ne-
vienas oficialas institacijas, kas timekli notiekoso spétu kontrolét, tadel
globalais timeklis vél joprojam ir ideala augsne, kur attistities dazadiem
jauniem idejiskiem stravojumiem, nelegaliem uzbrukumiem, diletantiskai
augsnei makslas jomas un visdazadaka veida komunikacijai.

Pedejos gados ASV un ES likumdosana tiek izstradati projekti, kas
paredzés interneta pakalpojumu sniedzéjiem pastiprinati uzglabat dazadus
datu plasmas tipus, lai péc kadiem negadijumiem vai gatavojoties atenta-
tiem, izpildvara un drosibas dienesti varétu meklét un parbaudit vajadzigo
informaciju. Arvien vairak pieaug iespéjas ielauzties datortiklos, parveidot
un papildinat timekla vietnes ar nepiedienigu saturu un veikt dazadas hib-
ridkara operacijas, kas virtualaja vidé skar ari ticigos.

Likumprojekti par virtualo vidi primari tiek izstradati pieaugoso tero-
risma draudu novér$anai, ka ari lai ierobezotu interneta vidé savairojusos
tieksmi sarazot visadas nepielaujamas lietas. Internets ir publisks tikls un
pieregistrét domeénu var jebkura fiziska vai juridiska persona, kas talak ari
atbildés par sava projekta publicéto informaciju. Registracijas nosacijumi
Latvija ir juridiski loti demokratiski.?

Tomer, kaut nedaudz apsekojot interneta portalus, redzams, ka prak-
tiski daudzos gadijumos portalu ipasnieki un autori juridiski neuznemas
atbildibu par portala lietotaju ievietoto informaciju. Par tadas informacijas
publicésanu, kas ir aizliegta ar likumu, ir jaatbild individuali katras valsts
likumdosanas ietvaros. Latvija to nosaka LR Ministru kabineta likuma par
“Par presi un citiem masu informacijas lidzekliem” 7. pants (Likums 2020).
Likuma nosacijumi diemzél, ka rada notikumi bérnu pornografijas joma,
ir plai interpretéjami un tiek uzlaboti. Aplakojot interneta doménu

% http://www.nic.lv/DNS/
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registracijas un publicétas informacijas nosacijumus, redzams, ka nekas
neliedz dazadam alternativam kustibam veidot savas timekla vietnes un
izmantot tas savu ideju popularizésanai. Patlaban visu pasaules lielo kon-
fesiju centriem, ka ari visu jauno religisko kustibu centriem ir izveidotas
timekla vietnes un socialo mediju konti. Jauno religisko kustibu lielai dalai
timekla vietnes ar iebavéto GoogleTranslate funkcionalitati tiek dublétas
desmitiem valodas. Ka raksta Daniels Kantors (Danie/ Kantor) gramata
Graphic Design and Religion: A Call for Renewal (Grafikas dizains un reli-
Sija: Atjaunoianas aicindjums): “Komercializéta kultara, kura valda nosaciti
solijumi un tuksa retorika, grafikas dizains ir medijs, kurs religijam sniedz
iespéju piedavat saturu, kas dod vairak neka no ta var panemt” (Kantor
2007, 114). Vinaprat, religiskajai véstij ir jatiek paspilgtinatai ar profesio-
nalu grafisko dizainu.

Idejisko un ticibas nostadnu vizualais atspogulojums timekla vietnu
risindjumos ar grafiska dizaina lidzekliem un spéja ar vizualas komunika-
cijas palidzibu veidot reprezentativu reklamas informaciju nolaka piesais-
tit jaunus religisko kustibu loceklus parada grafikas dizaina virzienu
ietekmi. Ta médz but atskiriga, tomeér 21. gadsimta paradas ari vienojosas
notis. Filosofs Ernsts Kasirers raksta: “Ticibas apliecindjumi, dogmati, teo-
logiskas sistémas cita citu visu laiku apkaro, pat daZadam religijam étiskie ide-
ali ir [oti atikirigi un savstarpéji nesamierindmi, tacu tas neietekmé religisko
Jutu ipatno formu un religiskas domasanas imanento vienotibu” (Kasirers
1997, 79).

Religijas izmanto daudzslanainus simbolus ar maksliniecisku jégu, kas
uz cilvekiem iedarbojas gan apzinas, gan zemapzinas limeni. Simboliska
nozime ir gan attélotajam personibam, gan krasam, gan izceltajiem var-
diem, gan grafiskiem téliem, gan zimém un daudziem citiem vizualiem
elementiem. Lai tos visus atifrétu, ir jaiedzilinas dogmatika, religiskas
kustibas vésturé un tas misdienu iecerés (Wilson & Ikeda 1984). Tomér
jau pati pievérsanas vizualajam ietérpam dod prieksstatu par (ne)iesanu
“lidzi laikmeta garam”, uzmanibas pievér$anai vai tas trakumam attieciba
pret prasibam, ko mums ir atnesis virtualas un vizualas kultaras gadsimts.
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Romas Katolu baznica

Romas Katolu baznica, budama lielaka kristiga organizacija pasaulé ar
1,3 miljardiem katolticigo biedru ir spilgts religiskas komunikacijas pie-
mérs interneta vidé. Tas centrala timekla vietne ir https://www.vatican.va
un, péc WHOIS datiem, ir registréta 1995. gada.

Nemot véra, ka katolu liturgija domingjosas krasas ir purpurs, smaragd-
zals, sarti roza, sarkans, zils, zelts un balts, interesanti, ka Vatikana timekla
vietnes dizains jau kops$ tas pirmsikumiem 1998. gada ir ieturéts okera
nokrasas. Okers jeb gaisi brins tonis ir simboliski nepretencioza krasa, kas
asocijas ar siltumu un gaiSumu, un, iespéjams, rada ari asociacijas ar Va-
tikana un Italija bavnieciba daudz izmantota travertina akmens toni. Sa-
vukart ieprieks pieminétas liturgiskas krasas ir redzamas salidzinosi loti
maz — tikai Vatikana gerboni.

Parsteidzoss ir fakts, ka timekla vietnes grafikas dizains laikposma no
1995. gada ir piedzivojis tikai tris butiskas grafikas dizaina parmainas un
$ibriza dizains pastav jau kop§ 2014. gada. To dro8i vien varétu interpretét
ar $adu principu ievérosanu — “turé$anas pie klasiskam vértibam”un “kapéc
jamaina kaut kas, kas labi strada?”. No vienas puses, $adiem uzstadijumiem
noteikti var piekrist, bet, no otras puses, jabrinas, jo tas noteikti nav rak-
sturigs musdienu dzives tempam un interneta vietnu dizaina un tehnolo-
giju tendencém, kuru viens no galvenajiem lozungiem ir “pastavés, kas
parmainisies”. Ilgstosi sakumlapas dizains bija noforméts ka ievadlapa, kas
piedavaja izvéléties valodu — $ads risinajums vélak tika atzits ka lietojami-
bas un tehnologiskais atavisms un ari Vatikana timekla vietné tika likvi-
dets. Labi saprotot un respektéjot Romas Katolu baznicas seno,
fundamentilo un cilvécei nozimigo lomu kulturvésture, ir akceptéjama
vélme saglabat vésturiski klasiskos noforméjuma elementus — ielicktas un
ovalas formas, énas, tekstaras, raimiSus un grafiskos simbolus, kas, protams,
tukstosiem gadu ir tipiski gan italu arhitektarai, gan makslai. Tomér, no
mausdienu dizaina viedokla raugoties, §ads sakumlapas risindjums, kaut ari
makslinieciski kvalitativi izpildits, izskatas ka tads, kas prasa parmainas un
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atgadina divtakstoso gadu sakuma popularo skeomorfo® dizaina stilu un
agrino datorspélu saskarnes.

Uzteikt var fontu lietojumu — izvélétie fonti nav visparpieejamo sisté-
mas fontu un publiski pieejamo fontu kolekciju klasta. Ka virsrakstu fonts
ir izveléts Trajan Pro, kas stilistiski un konceptuali atbilst vietnes rakstu-
ram (péc CSS noteikumiem aizstat ar Times New Roman u. c. sistéma
pieejamiem serifa fontiem). Savukart par pamatteksta fontu ir izveléts
Source Sans Pro (ar CSS noteikumiem aizstat ar Helvetica Neue u. c. sistéma
pieejamiem bezserifa fontiem). Runajot par fontiem, ar Vatikana vietni
saistas ari kuriozs fakts, ka interaktiva prezentacija par pavestu Benediktu
XVI (kura ir tur joprojam) tekstam ir izmantots fonts Comic Sans, kas
profesionilo dizaineru aprindas tiek uzskatits par slikto stilu.

Tomer, ja atliktu mala ieprieks izteiktas pardomas (vadoties péc mus-
dienu timekla dizaina tendencém) par centralas vietnes sakumlapas antiko
izskatu, jaatzist, ka ta ir makslinieciski, stilistiski un tehnologiski vienota.
Savukart zemakos vietnes limenos atklajas detalas, kas nav stilistiski atbil-
sto$as — pieméram, neproporcionilas standarta publiski pieejamas socialo
tiklu ikonas, ka ari lapas navigacijas ikonas ar loti zemu izskirtspéju.

Interesanti, ka Vatikana zinu portals https://www.vaticannews.va (uz
kuru ir iespéjams noklat no Vatikana vietnes sakumlapas) ir pilnigs pret-
stats paSai centralajai vietnei. Tas savukart ir izveidots tik moderns, ka ir
kluvis pat bezpersonisks, atgadina standarta WWordPress $ablonu un pirmaja
momenta nav iespé&jams noteikt, ka tas ir religiska rakstura portals. Ja Va-
tikana centralas vietnes sakumlapa ir redzami daudzi religiski simboli, tad
Vatikana zinu portala vienigais grafiskais simbols, kas liecina par piederibu
Vatikanam, ir logo, kas turklat ir moderni stilizéts.

Iespéjams, ka Vatikana interneta vides vizualajam télam naktu par labu
parstradat jaunu konceptu, kas ietvertu labako no abam izmantotajam gra-
fikas dizaina pieejam. Ka raksta Daniels Kantors gramata Graphic Design
and Religion: A Call for Renewal (Grafikas dizains un religija: Atjaunosanas
aicinajums): “Plasa grafikas dizaina izmantosana religija ir pietickams iemesl,

3 Paskaidrojumu par to, kas ir skeomorfais stils, var atrast: Matiss Kalis. Saskarnu
maksla (2015, 90. Ipp.), vienkarsi sakot, grafiskos objektus attélo lidzigus realitatei.
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1. attéls. No kreisas, augsa — Romas Katolu baznicas centrala
timekla vietne 1999. gada, 2013. gada un apaksa — 2022. gada.

lai katra ticibas tradicija daudz dzilak pardomatu, ka ar véstijumu, attélu un
vdrdu panakt nozimes un ricibas vienotibu. [..] Dators klist par davanu, caur
kuru Sie noderigie materidli spéj apvienoties, iesaknpoties un uzplaukt” (Kantor
2007, 110).

Jaatzime, ka Vatikana centrala vietne ir pieejama ari mobilo telefonu
lietotajiem ka atseviski veidota mobila platforma. Tapat ir pieejama ari
mobila lietotne gan iPhone, gan Android operétajsistémam. Savukart Vati-
kana zinu portalam ir konti visos popularikajos socialajos medijos — Face-
book, Instagram, Twitter un video straumésanas platforma YouTube — visiem
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$iem kontiem ir loti daudz abonementu un tie tiek regulari atjaunoti. Va-
tikinam nav sava profila popularaja jauniesu platforma 77i47vk, tomeér sais-
tiba ar témturi (hashtag) “vatican” TikTok 2022. gada augusta bija 238
miljoni skatijumu, ko drosi vien var vértét ki zemu raditaju.

Kai jebkurai lielai starptautiskai organizacijai, ari Romas Katolu baz-
nicai jarékinas, ka tas timekla vietnes bus paklautas kompromitacijai un
hakeru uzbrukumiem — cik zinams, Vatikana vietne tadus piedzivo visno-
tal biezi. Tacu starp tiem gadas ari kuriozas situicijas, pieméram, neatka-
rigais pétnieks Inti de Sekelérs (Inti De Ceukelaire) atklaja ievainojamibu
Vatikana zinu vietné https://www.vaticannews.va. Apliecinot savu atkla-
jumu, vin§ Twifer ievietoja Vatican News attélu, kura nepatiesi noradits, ka
pavests Francisks pasludinajis sipolu par Dievu (Inti De Ceukelaire, inter-
neta avots).

Latvija Katolu baznicu parstav, pieméram, Rigas arhidiecézes portals
https://katolis.lv. Vietne izmanto WordPress $ablonu, kas, no vienas puses,
nodrosina musdienigumu (gan vizuali, gan tehnologiski), tatu, no otras
puses, samazina originalitates aspektu. Tomeér visa visuma jaatzist, ka, iz-
mantojot WP dotas iespéjas, ta ir noforméta makslinieciski kvalitativi,
konsekventi izmantojot sarkanas krasas akcentus.

Jehovas liecinieki

Jehovas liecinieki ir viena no vélina protestantisma religiskajam kusti-
bam, kas radusies 19. gadsimta otraja pusé ASV un sludina savu Bibeles
versiju. Jehovas liecinieku draudzu loceklu skaits parsniedz tris miljonus
200 valstis.

Ievérojamakais Jehovas liecinieku pétnieks Latvija Nikandrs Gills
raksta, ka jehoviesi savos teologiskajos uzskatos, ritualos, sabiedriskaja
dzivé un sadzivé nav pilnigi atteikusies, ka var likties, no kristigo konfesiju
gadu gaitd uzkrata garigas kultaras mantojuma. Vini radusies ari noteikta
kristigas tradicijas attistibas stadija 19. gadsimta beigas un parstav kadu
senu kristigo tradiciju. Jehovas liecinieki kritizé galvenokart lielo kristigo
konfesiju vésturiskas tradicijas un darbo$anas veidu, kas, péc vinu uzska-

209


https://www.vaticannews.va
https://katolis.lv

210

Religiski-filozofiski raksti XXXIV

tiem, izkroplo Bibeles patiesibu (Gills 1999, 79-88, Gills 2008).

Jehovas liecinieku draudzu savienibas centrala timekla vietne ir
https://www.jw.org, kas, pec WHOIS datiem, registréta 1999. gada (sa-
kotnéji bija http://www.watchtower.org, registréta 1996. gada).*

Vietnes grafikas dizains vésturiski vienmeér ir bijis nepretenciozs, tacu
vizuali skaidrs, konstruktivs un dizaina laikmetam atbilstoss. Informacija
labi strukturéta un navigicija viegli uztverama. Tomer, lidzigi ka tas ir ar
Vatikana vietnes dizainu, ari Jehovas liecinieki laika gaitd nav centusies
radit kadu butiski atskirigu dizaina pieeju.

Viens no galvenajiem narativiem, kas jau apméram desmit gadus tiek
izmantots vietnes ievadattela (bero image), ir fotografijas ar sludinatajiem,
kas uzruna laudis visdazadakos zemeslodes nostaros, akcentéjot, ka religi-
jai nav harismatiska vadona jeb personas téla. Jaatzist, ka pieminétas fo-
tografijas ir makslinieciski augstvértigas, ko savukart nevarétu teikt par
lielu dalu to fotografiju, kuras tiek izmantotas jaunumu noformésanai un
kuram ir uzskatama naivisma ievirze.

No grafikas dizaina viedokla var uzteikt originalas ikonas, kas visas
vietnes ietvaros ir speciali izstradatas moderna stilistika. Savukart, runajot
par krasu lietojumu, nav iespéjams noskirt kadas konkrétas krasas, ar
kuram organizacija sevi identificétu.

Interesanta tehniska nianse Jehovas liecinieku timekla vietnei ir tas, ka
ta atbalsta relativi nesen radusos tehnologisku iespé&ju — proti, ta pielagojas
sistémas lietotdja grafiskas saskarnes uzstadijumiem un pienem gaiSo vai
tumso tému (jasaubas, ka tas ir sanacis netidam). Tumsas témas ietvaros
timekla vietnes fona krasa tiek mainita uz melnu. Kaut ari melnajai krasai
dazadas kultaras ir atskirigi asociativie skaidrojumi, to skaita ari pozitivi,®

* Sakotngji Jehovas liecinieku centrala timekla vietne bija http://www.watchtower.
org un 2016. gada paradreséta uz http://www.jw.org.

5 Par melno krasu pastav dazadas kultirvésturiskas interpretacijas. Latvijas kultara
ta identificéjas ar séram. Modernaja kultara modes joma ta var raksturot eleganci. Melna
krasa Feng $ui izpratné harmonizé majas, biroja un citu vidi. To var saistit ar Gdens ele-
mentiem un ta rada spéku, noslépumainibu un mieru. https://www.colorpsychology.org/

black/
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tomeér, nemot véra, ka Jehovas liecinieki parstav kristigo novirzienu, jaat-
zist, ka melnas krasas dominance saikumlapa ir mulsinosa, labi zinot, ka
kristigaja kultara melna krasa pamata tiek asociéta ar séram un elli.

Latvija Jehovas liecinieku religiskajai kustibai atseviska timekla vietne
nav izveidota, jo centrala, starptautiska vietne piedava satura tulkojumus
1061 valoda. Ievéribas cienigs noteikti ir fakts, ka ta ir “visvairak tulkota
timekla vietne pasaulé”.® Nemot véra milzigo valodu skaitu, kuras tiek
piedavats iepazities ar vietnes saturu, nav parsteigums, ka gan virsrakstiem,
gan pamattekstam ir izvéléts bezserifa fonts Nofo sans, kas ir publiski pie-
ejams GoogleFonts tiessaistes kolekcija. Butisks aspekts §im fontam ir plass
kodéjums un rakstzimju atbalsts, kas dod iespéju to izmantot, lai attélotu
tekstu gandriz jebkura pasaules valoda.

Lidzigi ka tas ir ar Vatikdna zinu vietnes dizainu ari Jehovas liecinieku
musdienu vietné nezinatajam praktiski maz kas liecina par religiska rak-
stura organizaciju. Taja maz sastopami tie$i uzrunajosi religiski simboli un
drizak rodas iespaids ka par kadu macibu organizaciju. Kopuma vietnes
grafikas dizains ir vértéjams ka profesionals, musdienigs un tehniski kva-
litativs, tac¢u formalais askétisms, iespéjams, nedod vietnei to ipaso reli-
gisko auru, ar ko atskirties, uzrunat un iedvesmot vietnes apmeklétajus.

No grafikas dizaina viedokla interesanti aplikot ari jehoviesu izdevu-
mus “Watchtower” un Awake!””, kuru tirazas apjoms pasaulé ir milzigs.
Lasot $os izdevumus, katrs var parliecinaties, ka tie ir vizuali labi uztve-
rami un tulkoti profesionala limeni (Sargtornis, 1999, 5-29). To pasu var
teikt par zurnalu grafikas dizainu, kas atstdj labu un pardomatu iespaidu.
Tomer rodas sajuta, ka dizains, ilustracijas un attéli bieZi vien ir pa$meérkigi
un parak maz izskaidro religisko nostaju.

Nikandrs Gills, badams labakais Jehovas liecinieku religijas izpratéjs

Latvija, par kuru darbibu publicéjis monografiju (Gills 2008), paskaidro,

¢ https://tucson.com/lifestyles/indigenous-languages-find-a-home-on-the-world-
s-most-translated-website/article_2575f3f4-789d-11ec-90d7-d7010bde4834.html

7 Tos var aplukot interneta adresé https://www.jw.org/en/library/magazines/,
latviski https://www.jw.org/lv/bibliot%C4%93ka/%C5%B Eurn%C4%811i/
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Skatities Bibeli tie3saisté Jaunakie videomateriali, mazika, raksti
un zinas.
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2. attéls. No kreisas, augsa — Jehovas liecinieku centrala
timekla vietne 2002. un 2006. gada (http://www.watchtower.org),
apaksa — 2013. un 2022. gada (https://www.jw.org).

ka Jehovas liecinieki ir izveidojusi pasaules méroga religisku organizaciju,
kas koordiné savu nodalu darbu visas zemés, rupéjas par religiskas litera-
taras izdosanu un tulkosanu, Bibeles macisanu un skaidrosanu. Kaut dau-
dziem vinu maciba liekas simpatiska, taja daudz kas nonak pretruna ar
cilvekiem ierasto dzivesveidu un tradicijam. Ta, pieméram, vini noraida
vardadienas, dzim$anas dienas sviné$anu, neatzist tadus baznicas svétkus
ka Ziemassvétkus, Lieldienas, Vasarsvétkus u. c., neatzist valsts simbolikas
(karoga un himnas) godinasanu (pielug$anu), noraida militaro dienestu,
nepiedalas politiskaja dzivé (atturas no vélésanam), kategoriski noraida
smékeésanu un ir pret donoru asinu parliesanu u. c. (Gills 1999, 79-88;

Gills 2008).
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Ieprieks minétas, no sabiedribas lielakas dalas dzivesveida atskirigas
Jehovas liecinieku nostadnes butu jainterpreté vizuali makslinieciska ska-
tijuma, kas pastiprinatu izpratni — kapéc ir $adi ticibas pavérsieni, kas rada
nesapratni. Ta¢u vizualos materialus te izmanto pavisam maz. Gills atzist:
“Nenoliedzami, ka sadu nostaju konsekventa iemiesosana dzive var radit sa-
biedriba neizpratni un virkni socialu problému. Tas liek paréjiem sakt domat
par lietam, kuras més daZkart uztveram passaprotami un Sabloniski: kas ir
personigd parlieciba un izvéles briviba, vecaku un bérnu attiecibas un apzinas
briviba, piendkums un patriotisms, sirdsapzinas briviba un militarisms, pil-
sona lojalitates izpausmes pret valsti, tolerance, citidums u. c.” (Gills 1999,
79-88).

Jehovas liecinieku centralajai vietnei ir pieejama uz CSS MediaQueries
balstita mobila versija, kas darbojas nevainojami. Interesanti, ka religiska-
jai kustibai ir arT konti socialajos medijos — Facebook un Instagram, tatu
tiem ir relativi mazs sekotdju skaits, kas nozimé, ka organizacija lielaku
uzsvaru liek uz sludinatajiem realaja vide. Jauniesiem popularaja 7470k
platforma témturim “jehovahswitness” 2022. gada augusta bija 77 miljoni
skatfjumu, kas nav liels raditajs.

Starptautiskas KriSnas Apzinas biedribas Latvijas savieniba: Harée
Krisna (ISKCON; Vaisnavi)

Starptautiska Kri$nas Apzinas biedriba dibinata 1965. gada ASV.
Biedriba ir musdienu hinduistu Bhakti kulta vieta. Tas nostadnes refor-
méja Krisnas pielugsanas tradiciju, pieméram, aizsakot védisko tekstu tul-
kosanu no sanskrita vietéjas valodas, ieviesot Dieva godinasanai publiskas
dejosanas un dziedasanas veidus (sankirtana), ka ari paplasinot to cilveku
loku, kuri drikstéja piedalities Krisnas godinasanas ritualos. Par pirmajiem
kustibas piekritéjiem Rietumu pasaulé kluva Nujorkas hipiji, Sobrid sekta
izplatita ASV, Eiropa un tas ietvaros ir apméram viens miljons biedru.

Religiskas kustibas centrala timekla vietne ir http://www.iskcon.com,
kas, péc WHOIS datiem, ir registréta jau talaja 1994. gada — tikai gadu péc
tam, kad internets atstaja zinatniskas laboratorijas. Saja zina Krisnas

213


http://www.iskcon.com

214

Religiski-filozofiski raksti XXXIV

Apzinas biedriba ir celmlauzis starp $aja raksta aprakstitajam religiskajam
kustibam. Jaatzist, ka kustibas vietnes dizains 1999. gada varétu tikt rak-
sturots ka tam laikam parsteidzo$i moderns — melnais fons un Serpentine
fonts (kas biezi grafikas dizaina tika izmantots klubu ielagumiem (fZayer)
utt.) bija netipiski atskirigs no velakajam iteracijam.

2006. gada religiskas kustibas Starptautiskas Krisnas Apzinas biedri-
bas centrala timekla vietne bija noforméta Rietumu grafikas dizaina ten-
dencém atbilstosa stila, veiksmigi to papildinot ar Indijas kultaru saistitiem
simboliem un hinduistu miakslas darbu fragmentiem, tadéjadi kopuma
radot kustibai raksturigo noskanu, kas vérojama ari kustibas religiskaja
vizualaja stilistika. Visas cilvéku sejas, kuras attélotas pirmaja vietnes lapa,
bija priecigas, optimistiskas un uzticibu viesosas. Tapat visi dizaina ele-
menti bija labi izsvérti un bija izmantotas maigas, harmoniskas dabas kra-
sas. To savukart nevarétu teikt par 2013. gada dizainu, kas bija kluvis
daudz bezpersoniskaks un atgadinaja zinu portala dizainu. Savukart mus-
dienu centralas vietnes dizains atkal ir ieguvis 2006. gada versijai lidzigaku
koncepciju ar bagatigi eksponétiem attéliem no kustibas parstavju dzives
notikumiem. Ka galvenais fonts ir izvéléts ornamentalais bezserifa fonts
Philosopher, kas konceptuali atbilst vietnes butibai. Vietnes makets izvei-
dots racionals ar értu navigiciju, tomér interesanti, ka $is pédéjais dizains
nav butiski mainijies kops 2014. gada (pat ievadattéli nav mainijusies).

Starptautiskas Kri§nas Apzinas biedribas vietnei ir pieejama uz CSS
MediaQueries balstita mobila versija. Organizacijai ir ari konti socialajos
medijos — Facebook un YouTube ar salidzinosi mazu sekotaju skaitu, turklat
oficialais Twitter konts ir slégts. Jauniesiem popularaja 7ik7vk platforma
témturim “iskcom” 2022. gada augusta bija 54 miljoni skatijumu, kas ir
zems raditdjs, savukart “harekrishna” — 196 miljoni.

Latvija religiskajai kustibai ir izveidota timekla vietne — http://www.
krisna.lv, kas no dizaina viedokla ir loti vienkar$a un saprotama, taja ir
visa galvena informacija, ta¢u tani nav pieminé$anas vértu maksliniecisku
kvalitasu.
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3. attéls. No kreisis, augsa — Starptautiskas Krisnas Apzinas biedribas
timekla vietne 1999. un 2006. gada, apaksa — 2013. un 2022. gada.

Pasaules burvju, raganu un jaunpaganu apvieniba

Okulto jeb slepeno ticéjumu pamata ir virkne mitologisko tradiciju,
starp tam ir ari send égiptiesu religija, keltu macibas, magija un astrologija.
Latvija ka kustiba nav registréta Tieslietu ministrija, tacu tiek praktizéta
zilédanas salonos u. c. Interneta var atrast daudzas kustibai veltitas timekla
vietnes, tacu viena no lielakajam un senakajam ir http://www.wicca.org,
kura, pec WHOIS datiem, ir registréta 1997. gada beigas.

Pirmais dizains (WayBackMachine datubaze) ir pieejams jau no 1998.
gada — tatad loti sen, faktiski laika, kad internets privatpersonam joprojam
bija retums. Atbilstosi tiem laikiem, grafikas dizains bija veidots loti aské-
tiski un tehniski vienkarsi — taja bija vien neliela tehniska informacija un
paris attélu ar okultisma simboliem.
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Ja laikposma lidz apméram 2017. gadam vietnes vizuala kopnoskana
bija melna ar zalas un zelta krasas niansém, papildinata ar okultajiem sim-
boliem — tadéjadi radot kaut kadas asociacijas ar “tumso pasauli”, tad pek-
$ni péc 2017. gada, lidz pat musdienam, vietne ir kluvusi arkartigi lietiska
un drizak atgadina kadas gramatvedibas kompanijas timekla vietnes di-
zainu. Nedaudz nopietnibas sajatu saboja ari fona attéls ar jautrajiem sim-
boliniem, kas drizak atgadina bérnu burvestibu graimatu noformeéjumu.

Ja pirmajos gados vietnes grafikas dizaina dominéja zalie toni, tad
mausdienas tos ir parnémusas violetas nokrasas. Violetai krasai, ka jebkurai
krasai, ir Joti daudzas simboliskas nozimes, bet vienai no tam ir asociacijas
ar magiju, kas, iespéjams, ir bijis timekla vietnes autoru mérkis. Sobrid
virsrakstiem un pamattekstam tiek izmantots fonts Raleway no brivpieejas
GoogleFonts tiessaistes kolekcijas. Jaatzist, ka $is bezserifa formalais fonts
nekada veida neasoci€jas ar burvestibam.
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timekla vietne 1998., 2006. un 2013. gada, apaksa — 2017. gada un 2022. gada.
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Kopuma timekla vietne lieck domat par pilnigu makslinieciskas gaumes
trakumu un vajam zinasanam timekla vietnu veidosana. Rodas iespaids, ka
dizains neveiksmigi veidots péc gramatas “Mana pirma HTML lapa”,
tade] jasaubas, vai nejauss apmeklétajs, nejatot nekadu iespaidigu auru, bas
ipasi ieintereséts $aja vietné uzturéties ilgak. Aplukojot $o dizainu no kon-
ceptuala viedokla, rodas tiri cilvécisks jautajums: “Kapéc gan burvji un
raganas nevar sev uzburt visbrinigkigako timekla vietni pasaule?”.

Burvjiem un raganam ir tirgo$anas ari interneta — savulaik populara
vietne bija http://www.witchstore.net, kura varéja iegadaties daudzus un
dazadus okultos aksesuarus, pieméram, raganu slotas un vél daudz ko citu.

Etsy (G

Find things you'll love. Support independent sellers. Only on Etsy.

. i ,
= -m L R B

PursonaliadGits Homa Dacor Clathing Jowely Furniue onsile

WITCHST

The Original Witch Store

5. attéls — 2006. gada Witchstore interneta veikala raganu slotu varéja iegadaties par
46,95 dolariem, savukart 2022. gada E#sy tirdzniecibas platforma ir pieejams pulks
raganu slotu par loti demokratiskam cenam.

Tacu 21. gadsimta pirmas desmitgades beigas, strauji attistoties daza-
dam tirdzniecibas platformam, Witchstore savu darbibu partrauca, jo, vis-
drizak vairs nespéja konkurét ar vado$ajam internettirdzniecibas
platformam, tadam ka E#sy (dibinata 2005. gada) u. c., kuras jebkurs amat-
nieks var ievietot un pardot savus izstradajumus. Ari musdienas Efsy
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interneta veikals ir parpilns ar visdazadakiem burvju makslas izstradaju-
miem — slotam, katliem, burvju rokasgramatam, t&jam, ellam, voodoo lelli-
tém, brinumnujinam, runajosajiem déliem, magiskam rotaslietam, kristala
bumbam, amuletiem, apmetniem utt. Tiesa gan, E#sy platforma ir gruti
atskirt pardevéjus, t. i., tadus, kas burvju un raganu tematiku izmanto
merkantiliem mérkiem, no tadiem, kas tiesam sevi uzskata par sirdsskis-
tiem kustibas parstavjiem ar “istu preci”. Interesanti, ka péc vairakam die-
nam, kop§ raksta autors bija Etsy pétijis raganu slotu piedavajumu, Ezsy
algoritms nosprieda, ka autors ir kartigs okultisma piekritéjs, un Etsy
sakumlapa izveidoja personalizétu un loti izvérstu raganu slotu
piedavajumul!

Kustibai ir ari profili socialajos tiklos Facebook, Instagram, Twitter un
video straumésanas platforma YouTube, tatu tajos ir maz informacijas, maz
sekotdju, un tie tiek reti atjaunoti, kas liek spriest, ka kustiba nepieveérs
parik lielu uzmanibu jauno biedru piesaistiSanai ar socialo mediju instru-
mentiem. Kaut ari kustibai nav sava profila popularaja platforma 7i47v%,
tomér saistiba ar témturi “wicci” 77470k 2022. gada augusta bija 2.7 mil-
jardi skatijumu, kas, salidzinosi ar ieprieks aprakstitajam kustibam, ir mil-
zigs skaits. Tomer, loti iesp&jams, ka izteikti lielaka dala video ir
komercializéta rakstura (pieméram, saistiba ar Heloviniem, Hariju Poteru
u. ¢.), tacu visa visuma $adi fakti liecina par okultas tematikas aktualitati
mausdienas.

Secinajumi

Kopigas grafikas dizaina un simbolikas iezimes
analizétajas timek|a vietneés

Timekla vietnu vairakums ir vérstas vairak uz publiku (kas tiesi nepar-
stav religisko virzienu) neka uz draudzu (kustibas) locekliem. Dizains un
izvelétie simboli ir vairak skaidrojosi neka vérsti uz garigu saturu vai ritu-
alu. Tajas izmantotajiem simboliem, téliem, zimém un tekstiem ir galve-
nokart uzrunajosa un vésto$a un nevis makslinieciska informacija.



Matiss Kalis. Grafikas dizaina tendences religiskas ievirzes timekla vietnés

Religiskas timekla vietnes makslinieciskas kvalitates no grafikas dizaina
viedokla butiski neatskiras (reizém pat atpaliek) no tim, kadas vérojamas
sekularu timekla vietnu izstradé. Internets tiek izmantots ka publiska
telpa, religiski ievirzitas timekla vietnes savu religiski simbolisko specifiku
makslinieciska zina lielakoties nav spé&jusas (nav véléjusas) paradit daudz
plasaka un dzilaka skatijuma. Vérojama censanas savienot pilnigi atskirigu
nozimju sistému simbolus, par spiti neizbégamai eklektikai, kas izriet no
s§ada savienojuma.

Runijot par devindesmito gadu vida izstradatajam vietném, sapro-
tamu iemeslu dé] tas bija tehniski un vizuali vienkarsas. Divtikstoso gadu
sakuma timekla vietnu dizains piedzivoja sava veida renesansi jeb prieku
par jaunam tehnologiskam iespé&jam, kas nodrosinaja plasu maksliniecisko
izteiksmes lidzeklu realizaciju interneta. Savukart musdiends uzvaru svin
dizaina funkcionalisti, kas pilniba ir parnémusi globala timekla attistibas
procesu, kade] timekla dizaina attistiba faktiski notiek tads ka kritiens
atpakal un liela dala timekla vietnu klast vizuali vienadas. Gamata “Sa-
skarnu maksla” autors $o timeklu vietnu grafikas dizaina unifikacijas
paradibu nodéveé par “saskarnu makdonaldizaciju” (Kalis, 2015).

Uz timekla vietnu noforméjumu atstij iespaidu tas jaunakas tenden-
ces, kas valda vizualaja komunikacija pasaulé. Tacu, atzistot religiju par
vienu no pasaulé garigi piesatinatakajam sféram ar visapjomigiko simbo-
liku, jaizsaka izbrins, kapéc $is sféras parstavji salidzinosi diezgan skopi ir
pratusi to attélot ar datorpasaulé pieejamajiem lidzekliem.
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GRAPHIC DESIGN TRENDS ON RELIGIOUS WEB-
SITES: THE ROMAN CATHOLIC CHURCH, JEHOVAH’S
WITNESSES, HARE KRISHNA, THE WORLD ASSOCIA-

TION OF WITCHES, WIZARDS AND NEOPAGANS

Abstract

The article looks at graphic design trends on four types of religious
websites, starting from the Roman Catholic Church, Jehovah’s Witnesses,
to the Hare Krishna, and the World Association of Witches, Wizards, and
Neopagans. This study is part of a larger project on the visual world of
Latvian religious life, which will gradually analyse the artificial qualities
of other websites with religious content. The article is based on the au-
thor’s specialisation in the evaluation of interfaces of websites and his
knowledge of the rules of graphic design, as well as the requirements of
artistic qualities on the web.

One of the aims of religious activities is to proclaim one’s faith in the
public space and to attract new members. Nowadays, this is done through
new methods where virtual reality and the impact of visual representations
on the viewer come to the fore. Based on the critical analytical methodology
of art science, the article’s introduction describes the general trends of visual-
isation, choice of colours, images, symbols, and composition on religious
websites. The article also deals with ergonomics, visual perception, and mar-
keting issues and analyses the visual impact on users. Studies on the artistry
of religious websites are scarce worldwide, so the article is innovative and
conceptually creative, useful also for graphic designers and content creators
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who have yet to receive any evaluation regarding artistic qualities so far.

The article concludes that more and less successful artistic solutions
exist in the religious world. The Roman Catholic Church websites are
analysed as successful, adhering to classical graphic design norms, even
though users might want more updates. The Vatican website is successful,
with some problems. The Vatican news portal has been particularly
modernised. The website of Jehovah’s Witnesses is globally designed but
has little local appeal, a stencil artistic approach with photos of individuals,
and a confusing choice of black colour. The information is well structured,
and navigation is easy to follow. However, as in the case of the Vatican
website design, Jehovah’s Witnesses have yet to, over time, attempt to
create any significantly different design approaches that would appeal
more to the 21st-century user. The design of the website of the
International Society for Krishna Consciousness, a religious movement, is
in the process of being changed. In 2006, the central website was designed
in a style consistent with Western graphic design trends, successfully
complemented by symbols from Indian culture and fragments of Hindu
artwork. In 2013, its artistry deteriorated, but today it is partially improved
again. The site has no appreciable artistic qualities in Latvia. The World
Associations of Witches, Witchdoctors, and Neopagans have generally
created a very varied, often poor-quality scene dominated by commerce.

The article concludes that in the early 2000s, website design under-
went a renaissance and new technological possibilities provided a wide
range of artistic expressions on the Internet. Today, however, the design
functionalists are celebrating their victory, which has led to a fallback in
web design and the visual uniformity of a large part of the web. The author
of this article calls the phenomenon of the unification of graphic design
on websites the “McDonaldisation of interfaces.” The creators of religious
content websites should give the artistic possibilities offered by the new
technologies of the 21st century more attention.

Keywords: interfaces, web design, religious website, artistic quality, Roman
Catholic Church, Vatican, Jehovah’s Witnesses, Hare Krishna, World Association
of Witches, Wizards, and Neopagans
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