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Dr. philol., LU Humanitaro zinatnu fakultates pétnieks

INGUS BAROVSKIS

JEZUS TELA INTERPRETACIJAS
VELGAS KRILES LUGA “VAI JUS
BAILOJATIES, JUS, MAZTICIGIE”

Raksta uzmanibas centra ir latvieSu dzejnieces un dramaturges Velgas Kriles luga “Vai jus
bailojaties, jus, mazticigie”, kura uzrakstita 1980. gada un pirmo reizi publicéta 1999. gada. Luga
V. Krile izmanto Jaunas Deribas fragmentus, lai interpretétu un parinterpretétu Jézu, balstoties
ideja, ka Jezus ir cilvéks, kas izvélas bt sabiedribas varonis. V. Kriles télotais Dievs ir nezéligs un
nezinoss, vienaldzigs pret cilvéces problémam. Kriles Jézus pirmam kartam ir cilvéks, bet cilvéki
var un vélas bat varoni. Autore pievérsas jautdjumam par to, vai sabiedribai vispar ir vajadzigi
varoni un kadam jabat cilvekam, lai par tadu klatu, secinot, ka varonibas ideja ir teatris, ko
cilvéki rada dievibas prieksa.

Atslegvardi: Jézus téla atveide, drama, dieviba-cilvéks, Jauna Deribas interpretacija literatdra,
varonis.

levads un konteksts Siraksta mérkis ir aplikot vienu no latvie$u dzejnieces

Velgas Kriles (1954-1991) lugam - “Vai jUs bailojaties, jis,
mazticigie” (1980), apskatot Jézus téla realizaciju luga, ka ari Jaunas Deribas siZeta trans-
formaciju Kriles dramatiskaja darba. Jézus téls ir plasi izmantots daZzadu laiku kultiiras
recepcija, tostarp literatura. Viens no véra nemamakajiem Jézus télojumiem ir atro-
dams krievu rakstnieka Mihaila Bulgakova (Muxausn A¢paHacbesuy byneakos, 1891-1940)
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romana “Meistars un Margarita” (1940), kur darbiba veidota divos laikos - Jézus laika
Jeruzalemé un 30. gadu Maskava, tur ierodas satans ar savu svitu. Bulgakova darbs
latvieSu valoda oficiali tiek izdots 1979. gada Kriles tuva drauga Ojara Vaciesa tulko-
juma, bet Kriles luga “Vai jis bailojaties, jus, mazticigie” tiek sarakstita 1980. gada,
turklat zinams, ka Krile Bulgakova darbu ir lasijusi jau 60. gados krievu valoda, pie
tam Sis darbs atstajis lielu ietekmi uz Krili.* Kriles luga vérojamas vairakas tipologiskas
paraléles ar Bulgakova romanu, pieméram, Jézus télojuma akcenti, ka ari Pilata téla
veidoSanas principi, kur gan Bulgakovs, gan Krile ir centréjusies uz Jana evangélija
pamatiem - Pilats ka persona, kas Saubas par savas ricibas pareizibu, centréjoties uz
pozitivo Pilata personiba. Protams, jasecina, ka Krile vairak ir sekojusi Jaunas Deribas
evangeélijiem, ko ne vienmeér ir darijis Bulgakovs, pieméram, “Meistara un Margarita”
nav ainas ar tirgotaju padzisanu no templa, ko izmantojusi Krile, Jézu Pilats dévé par
“trako filozofu”, kas ari nav saskatams Kriles luga, bet ieprieks minétais Pilata télojuma
motivs ir butisks akcents.

Izvérstakai Jézus téla interpretacijai literatlira pievérsusies ari lietuvieSu rakstniece
Jurga lvanauskaite (Jurga Ivanauskaité, 1961-2007) romana “Ragana un lietus” (1994),
kas veidots vairakas paralélas darbibas linijas, no kuram viena ir Jézus laika Jeruzaleme,
centréjoties uz Marijas Magdalénas milestibu pret Jézu un télojot Sadas Marijas jutas ka
neiespéjamas, nerealiz€jamas. Tas ir butisks akcents ar1 Kriles darba, kaut gan iemesli
abam autorém ir atskirigi - lvanauskaites romana Marijas Magdalénas jitas ir nere-
alizejamas, jo akcents likts uz Jézu ka Dievadélu, bet Krile to télo ka tadu, kas vélas
bat varonis un Marijai var piederét tikai slepus, jo pretéja gadijuma zaudétu varona
butibu sabiedribas acis. lvanauskaites darbs gan pieminams tikai ka viens no Jézus
téla recepcijas ievérojamiem paraugiem, nemot véra atskirigos tekstu tapSanas laikus.

Jézus téla recepcija literatiira vérojama ari tados darbos ka Fjodora Dostojevska
“Brali Karamazovi” (1880), Roberta Greivsa “Karalis JEézus” (1947), Entonija BérdZesa
“Cilveks no Nacaretes” (1979) un citos. Latviesu literatlira par vienu no ievérojamaka-
jiem literarajiem tekstiem, kas veltits Sai témai, ir iespéjams uzskatit Kriles lugu “Vai
jus bailojaties, jis, mazticigie”. LatvieSu literatlira vérojams visai ierobeZots literaro
tekstu apjoms, kuri butu veltiti Jezus dzives interpretacijai, vél var pieminét dramaturga
un romanista Arija Geikina darbu “Tad jums taps atvérts” (1997), tacu Kriles lugu tas
saturiski neparspe;j.

Krile literattras vesture tiek asociéta ar dzeju, tomeér sava aktivaja darbibas laika ir
stradajusi arT dramaturgijas Zanra, kas lidz Sim apkopots viena krajuma “Svétlaimigo
sala” (1999), ka ari atseviskas lugu publikacijas literaraja prese: lasitajiem ir pieejamas
apméram astonas lugas no uzrakstitajam seSpadsmit.

Intervija ar Velgas Kriles masu Antru Krili. Valka, 2024.



Kriles dzives laika vinas dramaturgija nav izpelnijusies atzinibu, faktiski - padomju
reZims Kriles dramaturgiju uzskata par nevélamu tas siZzetu dél, tostarp religisko motivu
dél, kas ir aktuali Kriles lugas. Tas neiestudé teatros, tas ari netiek drukatas, faktiski
par pirmo iepazisSanos ar Kriles dramaturgiju var runat, sakot ar 1992. gadu, jo tad
Kriles lugas glst nosacitu atzinibu: publikacijas literarajos izdevumos (pieméram, farss
“Asaras” ar latvieSu senreligija balstitu sizetu literaraja ménesraksta “Karogs” (1992),
drama, kuras pamata ir latviesu tautas teiku un véstures sizets “Mana zemé ir tadi
vardi” literaraja Zurnala “Gramata” (1990)), ka arT jau minétais izdevums “Svétlaimigo
sala”, kur apkopotas piecas Kriles lugas, ieskaitot lugu ar izteiktu religiska sizeta
véstijumu “Vai jis bailojaties, jis, mazticigie”. Izlasé “Vanagi” (1995) tiek ieklauta ari
drama “Kains”, kuras pamata ir Vecas Deribas 1. Mozus gramatas siZets par Adama un
levas vecako délu Kainu, kas pasaulé ienes pirmo slepkavibu, un Krile, lidzigi ka visas
savas lugas, izvirza jautajumu par varonibu, cilvéciskas batibas jégu, ka ari Dieva un
cilveku attiecibam.

Literatirzinatne Kriles lugam ir pievérsta neliela vai pastarpinata uzmaniba, tomeér
Kriles lugas tiek raksturotas ka poétiski filozofiskas dramas un tragédijas? ar izteik-
tiem mitologija un religija balstitiem sizetiem. Jautajums, kapéc Krilei ir aktuali tiesi
religiski siZeti, ir neviennozimigs. No vienas puses, Kriles personiba nav saistama ar
valdo$o ateismu,?® no otras puses, pieméram, esejists Ceslavs Milo3s (Czestaw Mitosz,
1911-2004) viena no saviem ievérojamakajiem darbiem “Sagustitais prats” ir teoreti-
z€jis, ka cilvéks totalitaraja sistéma, sastopoties ar tas parbaudijumiem, Tpasi izvirza
prieksplana religiskas dimensijas nozimi,* ko var attiecinat ari uz Kriles ipaso interesi
par daZadu religisko sistemu mitisko prieksstatu iekauséSanu savos darbos. Vértejot
visu Kriles sarakstito dramatisko darbu kopumu, jasecina, ka kvantitativi lielaka to
dala ir balstita jau minétajos religiskajos vai mitologiskajos siZetos, faktiski tikai viens
darbs - “N-ta pilséta” (1983) - ir arpus minétam siZetiskam linijam un balstits misdienu
realitates télojuma.

LidzSingjie pétijumi, kas veltiti Krilei, lielakoties centréti uz vinas dzeju, izvérstakai
Kriles dzejas analizei ir pieversies literaturzinatnieks Viesturs Vecgravis romantisma tra-
dicijai veltitaja pétijuma “Mani sveicina zvaigznes” (2018). Dzejas un personibas izpété
par nozimigu var uzskatit literatlrpétnieces Dzidras Vardaunes veikumu, kas ieklauts
“LatvieSu literatiiras véstures” (2001) tresaja séjuma. Vairakas apceres par Kriles dailradi
ir rakstijusi ari vinas laikabiedri dzejnieki, pieméram, Dagnija Dreika, Imants Auzins,
Amanda Aizpuriete, ari Kriles gramatu redaktore Elza Grinberga-Sudmale, secinot, ka

Imants Auzins, “levada vieta” // Vanagi, sast. Imants Auzins (Riga: Solvita, 1995), 6.
Intervija ar Velgas Kriles masu Antru Krili. Valka, 2022.
Czestaw Mitosz, Pvergats protas (Vilnius: Vilnius LRS, 1995), 95.



dzejai izteikti raksturigi macabré toni.> Tas saskatams ari Kriles dramaturgija. Kriles
dailrades zinatniskai izpétei, tostarp dramaturgijai,® pievérsies ari si raksta autors.
Velgas Kriles dzeja un dramaturgija latviesu literatlras vésturé ir palikusi aizplana
vairaku iemeslu dél: 1) jau iepriekS minéta pretosanas varas pozicijam un atsacisSanas
literaros darbos pildit sociala realisma prasibas; 2) lielakoties vinas dzeja vértéta ka
romantisma tradicija balstita, proti, tada, kas ir atstatu no aktualajiem literarajiem vir-
zieniem, pieméram, literatiirzinatniece Dzidra Vardaune definé Kriles dzeju ka “spécigu
personibu romantiskas ievirzes dzeja 70. un 80. gados [..]", bet Vecgravis uzsver, ka Krile
romantisma dzejas ainava ienem izcilu vietu.® Vienlaikus Vecgravis ari secina, ka Kriles
dzeja ir “rada Poruka un Ziemelnieka tragiskajai pasaules antagonisma sajitai”,® faktiski
tovarattiecinatariuz Kriles lugam. Vardaune ari konkretize Kriles romantisma izjutu ka to,
ka “katram jacinas par jaunu cilveku sevi”,*® kas butiski ne tikai Kriles dzeja, bet arivinas
dramaturgija, tas saskatams raksta izvélétas lugas analizes konteksta, kur jauna cilvéka
sevi mekléjumi filozofiska koncepta tiek ieklauti gan Jézus, gan Marijas Magdalénas téla.
Romantisma poétikai raksturigais individa cinas motivs saskatams vairakas Kriles
lugas, kuru siZeti aizglti no kristietibas mitologijas, pieméram, luga “Kains”, kur Kaina
téla reprezentéts cilveks, kas meklé milestibu ka augstakas individualitates formu, bet,
to nesasniedzis, izdara slepkavibu, uzdodot fundamentalu jautajumu: “Vai atkapties, vai
padoties, vai izt [..]7 No visa negodiga es vinu izglabu [..] Tevis dé| Dievs es tapu slep-
kava [..] Lai tu esi mdZam, miZam mans.”*! Seit redzams Kriles dramaturgijas viens no
batiskakajiem jautajumiem cilvéka un dievibas komunikacija, proti, vai cilveks, ja tas ir
paklauts dievibai, ir atbildigs par savu ricibu (luga “Kains” ta ir slepkaviba) un vai rikosa-
nas pret€ji dievibas gribai ir augstaka individualitates un savas gribas izpausmes forma.
Ar romantisma tradiciju Saja raksta tiek saprasts literarais virziens, kur viens no
bitiskiem akceptiem!? domasanas sistéma ir “es” jeb individualas brivibas kults.®

Elza Sudmale-Grinberga, “Nav neka noslépumainaka par saulléktu” // Vanagi, sast. Imants Auzin$
(Riga: Solvita, 1995), 130.

Ingus Barovskis, “Mitologiskais un religiskais siZets Velgas Kriles dramaturgija” // Litera scripta,
sast. Anastasija Vedela, Svetlana Pogodina (Riga: LU Akadémiskais apgads, 2012).

Dzidra Vardaune, “Dzeja” // Latviesu literataras vésture, 3. séj., sast. Viktors Hausmanis (Riga:
Zvaigzne ABC, 2001), 197.

Viesturs Vecgravis, Mani sveicina zvaigznes (Riga: LU Akadémiskais apgads, 2018), 203.
Turpat, 211.

Dzidra Vardaune, op. cit., 198.

Velga Krile, Vanagi (Riga: Solvita, 1995), 380.

Romantisma teorétiskais koncepts literatlirzinatné ir daudz izvérstaks, tacu Saja raksta netiek
aplikots, defingjot tikai pétamajam objektam bdtisku akcentu.

Janina Kursite, Dzejas vardnica (Riga: Zinatne, 2002), 345.



LatviesSu literatlira romantisma ietekmes ir saskatamas ari arpus romantisma tradi-
cijas aktuala dzives cikla, pieméram, seSdesmitajos gados tas aktualiz€jas ar jauniem
mekléjumiem péc intimitates un mitiskajiem pamatiem, ko var attiecinat ari uz Kriles
lugu tapsanas sakumperiodu.

Kriles religiskie uzskati, kas robeZojas starp paganisma tradiciju (mitologija, tur-
klat gan latvieSu, gan, pieméram, grieku, jo seviski lugas), gan kristietibas ietekmém,
pieméram, méginajums definét Dieva jédzienu un Jézus dzives interpretacijas, arl
veido sasauksmes ar romantisma domasanas vienu no akcentiem. Kriles dramaturgija
Tpasi tiek akcentéti glab&ja un varona jautajumi, faktiski Krile biezi runa par pestitaja
dazadam realizacijas formam. Tas, pieméram, saskatams nepublicétaja luga “Stepans
Razins”. Stepans Razins, ar1 Stena Razins (1630-1671), bijis Donas kazaks, Pievolgas
tautu, kazaku un zemnieku sacelSanas lideris, kurs$ sakotnéji zinams ka krievu un per-
sieSu kugu aplaupitajs, bet péc tam kluvis par plasakas kustibas lideri.'* Vésturiskos
materialos uzsveérti vairaki Razina personibas aspekti, ka nezéliba, varmaciba u. c.,
tomer pamatideja vina darbibai ir brivu cilveku kopiena un ambicijas sagrabt Maskavu,
ievieSot kazaku brivibu visa Krievija. Sakuma Razina mérki realizéjas veiksmigi, bet
kauja pie Simbirskas 1670. gada oktobri cara karaspeks nemierniekus uzvar, Razinu
ievaino, un ndkamaja gada vins tiek sagustits un nodots varas iestadém, péc tam aiz-
vests uz Maskavu, kur sodits ar navi. Razina téls ir folkloriz&jies un ir daudzu mitstastu?®
un literaru darbu pamata. Krile Stepana Razina téla izmanto Jézus téla iezimes - abas
lugas tas ir cilvéces glabéjs, brivibas neséjs, kur$ uzupuréjas tautas varda, tomér tiek
nodots, sodits ar navi, secinot, ka tautai briviba nav nepiecieSama. AtSkiriba abos télos
saskatama taja aspekta, ka Razins vairak neka Jézus tiek télots ka izredzetais, nevis ka
tads, kas vélas bt varonis.

lecieniti Sada tipa télu veidosana Krilei ir art grieku mitu sizeti, pieméram, luga
“Svetlaimigo sala” Krile risina cilveka un Dieva attiecibas Prometeja un Kuprites téla,
secinot, ka “man ir labi, jo es esmu sika, bet tev (Prometejam - I. B.) ir griti, jo tu esi
liels”.*s Dievu/Dieva cieSanas klust par aktualu jautajumu Kriles dramaturgija, eskaléjot
jautajumu - “un varbdt, ka vispar nemaz nav Dieva, // Neviena Tsta uz pasaules”.” Sis
jautajums lidzas filozofiskajam jautajumam par Dievu ka launpratigu vecu virieti, kas
rotalajas ar cilvéci, ir batisks ne tikai dramaturgija, bet ari Kriles dzeja.

Soloviev Sergei M.; Smith, T. Allen (trans.) (1976), History of Russia, Vol. 21: The Tsar and
the Patriarch, Stenka Razin Revolts on the Don, 1662-1675 (Gulf Breeze, FL: Academic International
Press, 1979), 132.

Ar jédzienu “mitstasts” Saja gadijuma tiek saprasts mitizéta satura stastijums par realam perso-
nam, tacu balstoties laika gaita veidota iztéles rezultata, nevis vésturiskos faktos.

Velga Krile, Svétlaimigo sala, 185.

Turpat, 156.
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Tomeér Krili uztvert tikai ka romantisma tradicijas turpinataju ir vienpusigi, jo nav
iesp&jams ignorét dzeja esosas dazadas literaro virzienu ietekmes, pieméram, eksisten-
cialismu, pat barokalas un gotiskas literatras ietekmes, ka art modernisma ietekmes,
kas Kriles dzeju un ari mazak zinamo dramaturgiju padara par savam laikmetam unikalu.

Velgas Kriles Kaut gan Krile nav un nevar bat uzskatama ne par reli-
religiskie uzskati giskas dzejas vai dramaturgijas autori, ne ari par apzinatu

kadu teologisko principu adepti, tomér, izvértéjot Kriles
literaras darbibas kontekstu, redzama noteiktu sakralas izpratnes - mitiskas pasaules
ainas un dievizpratnes - prieksstatu kopa, ko Krile pauZ. Literattirzinatnieks un kristigas
literatiiras pétnieks Ralfs Vuds (Ralph Wood) norada uz pamatiezimém, péc kuram kadu
literaru darbu var uzskatit par kristietiba balstitu, turklat ne vien virspuséji, bet fun-
damentali, proti, uz literaru darbu, kas balstits kristigas domasanas un problematikas
risinajumos,® par vienu no pamatiem uzskatot Tolkina “Gredzenu pavélnieku”, kas, kaut
gan balstits pirmsbibliskaja pasaulé, tomér ir, péc Vuda uzskatiem, izteikti kristigs, jo
visa télu struktiira un vide ir télota ka atbilstosa kristietiskajiem prieksstatiem.

Kriles religiskie uzskati atklajas lielakoties dzeja, bet no tas ari dramaturgija. Lielaka
dala Kriles lugu ir sarakstitas dzejas valoda, ka ari atseviski lugu fragmenti ieklauti
dzejas krajumos, pieméram, fragments no lugas “Mana zemé ir tadi vardi” ir ieklauts
krajuma “Vanagi” ka atsevisks dzejas teksts.

Butisks akcents Kriles dievizpratnes sistéma ir animisma ietekmes. Animisms ka
pasaules uztveres veids, kur dieviskota (dvéseles piedévésana) tiek daba un tas téli,
pieméram, augi, koki, upes, dabas vide kopuma.*® Religijas antropologija animisms tiek
definéts art ka ticeéjumu sistéma.* Nav pamata konkréti apgalvot, ka Kriles literarais
devums bitu konceptuali veidots animisma ticéjumu sistéma, tacu izteikti ir pamanama
ta ietekme. Pieméram, dzeja Krile kvantitativi daudz runa par dabas dieviskoSanu, apzi-
méjot dabas objektus ka sakralas bitnes:

Tie nak pie manis, suni pamestie

Un balie bareni no akmens majam,

Es visu miiZu esmu puku dievs -

Tik vien, un ka lai vinus pasargaju? [..J*

Ralph Wood, Tolkien Among the Moderns (Indiana: University of Notre Dame Press, 2015), 45.
John F. Haught, What Is Religion? An Introduction (New York, Paulist Press, 1990), 19.

David Hicks, Ritual and Belief: Readings in the Anthropology of Religion (Roman Altamira,
2010), 359.

Velga Krile. Zem baltam patagam. Nepublicéts. RMM 505669.
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Puku dievs, dabas objekti ka dieva reprezentacijas klist par aktualiem Kriles dzejas
téliem, sakot ar vinas otro krajumu “Bérzi” (1976), un jau ieskicé to Krili, kada ta paradas
visos turpmakajos krajumos, ieskaitot Kriles religiskajam diskursam raksturigas iezimes,
pieméram, jau minétas animisma ietekmes. Tomér jau dzeja atklajas Kriles dievizpratnei
raksturigais fundamentalais jautajums par cilvéka un dievibas attiecibam, ka ari - vai
dieviba ir atbildiga par cilveci vispariga skatijuma un vai dieviba ir atbildiga par katra
konkréta cilvéka likteni.

Dzejoli

Tai nakti, kad méness dievs sarundjas ar pumpuru dievu,
Es biju aizmirsusi par cilvéku dievu,

Kurs palika, kopa sienot pusu parrautas stigas,

Bet es aizgutném elpoju dzivibu.*

Krilei cilvéku Dievs, ar ko lielakoties domats kristietiskas religijas Dievs, ir neviendabiga
batne, kuram raksturiga fatalisma daba, apokaliptiska bitiba, bet animisma koncepta
balstitas dabas dievisSkoSana (dabas, puku u. c. Dieva formas) ir dzivibas simbols.

Jau Sajaisaja teksta ir saskatamas daudz plasakas Kriles dzejas konceptualas iezimes
religiska véstijuma dazadiba, kas vélak eskaléjas krajuma “Debesu akrobats” (1995),
kur Krile uzdod savas dievizpratnes konteksta butisku jautajumu, proti, vai eksiste ar1
“Dieva Dievs”, resp., vai augstakajai sakralajai varai ir vél kada augstaka vara, kas izlemj
tas ricibu ar cilvéci.

Tapat religiska véstijuma konteksta Krile diskuté par to, vai cilvékam vispar ir pie-
ejams Dievs un kur tas atrodas, Krile raksta: “kas ir vél lapotnes otraja puse, kuru es
nevaru apskatit?”,?® atkal akcentéjot animistisko uztveri: Dievs ir gan daba, dievvardi
drizak ir klusésana, nevis liigsanas, jo ligSanas ir teju savtiguma izpausme, un tapat
ari secinajums, ka tas, kas Dievu redzgjis, - mirst, tapéc cilvékam nav iesp&jams to ne
saskatit, ne skatit. Dieva mekl€jumi Kriles darbu konteksta ir bistami tiem varoniem, kas
to dara, jo Dievu nevar atrast tapéc, ka tas rotalajas ar cilvékiem (“Kains”) vai faktiski
nevélas atbildét ticigd mekléjumiem (“Vai jis bailojaties, jus, mazticigie”).

Atseviska dievibu un Dieva izpratne paradas tiesi Kriles lugas, kur antropomorfizéts
ir ne tikai dievibu téls, bet ar to uzvedibas principi. Dievibas un jo seviski kristietis-
kaja tradicija balstita Dieva télojums ir pretrunigs, tomér kristalizejas divi konceptuali
telojuma veidi: tas ir gan nezéligs vecs virietis, kas spéléjas ar cilvekiem (luga “Kains”),
gan ari svarstiga un izlemt nespéjiga butne, pieméram, luga “Vai jus bailojaties, jus,

Velga Krile, Bérzi (Riga: Liesma, 1976), 46.
Velga Krile, Debesu akrobats (Riga: Gara pupa, 1995), 63.
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mazticigie” vieniga reize, kad Jézus Saubas par savu lomu cilvéku vidd, ir dzirdama
Dieva balss, tas saka “ja, ne, ja, ne”.*

Savukart luga “Mana zeme ir tadi vardi” Krile pretnostata gan kristietibas Dievu, gan
baltu (latviesu) mitiskajos priekSstatos balstito dievu, centréjoties uz binaro opoziciju
savs-svess. Saja luga Krile kristigo Dievu télo ka biedéjo3u télu, kuram ir nepiecieSams
cilvéka upuris (= iemurét cilvéku, lai baznicas nesagrist). Vienlaikus ari sinkrétisma
koncepta iemirésana baznica ir latviesu tautas teiku siZets,?® bet ari realitaté prakti-
zéta darbiba.?® So ideju pamata izmantojusi ari Krile lugas siZetiska risinajuma. Lugas
nosléguma kristietibas Dievs “zaudé”, jo Pérkons nodedzina baznicu, boja iet gan Kungs
(binarajas opozicijas = svesais, svesa Dieva turétajs), gan latvieSu zemnieku puisis un
iemaréta meita (binarajas opozicijas = savéjie, sava dieva turétaji). Konceptuali tas
demonstré Kriles ideju, ka augstako spéku, dievibu cinas parasti iet boja visi, jo Sadu
opoziciju prieksa cilveks ir bezspécigs un iet boja.

Kvantitativi biezak Kriles dzeja tomér paradas tiesi dievibu un/vai Dieva téla inter-
pretacijas, mazak Krile izmantojusi Jezus telu. Tas konkréti saskatams luga “Vai jus
bailojaties, jus, mazticigie”, ka arf jau pieminétaja luga “Stepans Razins”, kur vésturiska
persona tiek dieviSkota un interpretéta ka Jézus téls, faktiski abas lugas centréjoties uz
kopigu iezimi - upurésanos citu laba un secinajumu, ka palim $ads upuris ir nevajadzigs.
Luga “Vai jus bailojaties, jus, mazticigie” Krile vairak tomér akcenté Jézus cilvécisko pusi,
bet “Stepana Razina” vérojams pat briziem deklarativs vienkarSots téla interpretacijas
panémiens, neuzsverot cilvécisko pusi un cilvéciskas rakstura ipasibas, kas raksturigas
Kristum luga “Vai jus bailojaties, jus, mazticigie”, bet uzsvérts tikai varona-cietéja un
naves citu laba motivs. Tapat ka Kristu, ta ari Stepanu Razinu nodod tuvakie. Razinu -
tuvakais lidzgaitnieks Frols, Kristu, péc Bibeles tradicijas, viens no macekliem - Juda.

Jézus téla realizacija Krile ir rikojusies citadi, vairak Kristu telojot ka cilvéces varoni,
kurs paklauts cilveka spé&ju un spéku ierobeZojumiem un kurs apzinati vélas klat par
varoni, kas nosaka téla traktéjumu un attistibu luga.

Kriles religiskie uzskati, kas pausti gan dzeja, gan dramaturgija, ir neviennozi-
migi - no animisma iezimém Krile nonak pie savas teologiskas koncepcijas - Dieva
mekléjumiem daba, pie jautajuma par “Dieva Dievu”, tomér aktuals ir ari cilveciskota,
antropomorfizéta Dieva téla traktéjums, kur tas ir nezéligas bitibas, vienaldzibas un
neizléemibas konstrukts, kas pats paklauts savas bitibas apsaubiSanai (pieméram, luga
“Svétlaimigo sala”). No ta izriet ari cita Dieva Tpasibu uztvere, proti, Dievs - inkvizitors,

Velga Krile, op. cit., 105.
Alma Ancelane, sast. Latviesu tautas teikas. Vésturiskas teikas (Riga: Zinatne, 1990), 179.

Aija Taimina, “Rigas Sv. Jekaba baznica 1774. gada atrastais stavus iemurétais cilveks: versijas
un papildinajumi Johana Kristofa Broces komentariem”, Makslas Vésture un Teorija 12 (2009):
58-70.
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kas dod cilvécei cieSanas, tostarp cilvéciskas jitas (pieméram, milestiba), kas ir viens
no lielakajiem cieSanu avotiem.

Tapat Jézus téla veidoSana aktualas ir Bulgakova ietekmes, uz kuram noradits jau
raksta sakuma. Kriles darbibas laika - oficiali dominéjot ateismam - latvieSu valoda tiek
izdots arT polu vésturnieka Zenona Kosidovska darbs “Bibeles stasti” (1978) un gadu
péc Kriles lugas tapSanas ari “Evangglistu stasti” (1982), kas veido ateistisko domasanu
un Bibeles télu interpretacijas pienémumus.

Jézus tela Luga “Vai jus bailojaties, jas, mazticigie” ir pasas autores
reprezentaciju definéta ka tragédija un strukturéta tris célienos, izvérsot
mehanisms vairakus batiskus notikumus Jézus dzivé, kas virza lugas

sizetisko attistibu. Célieni blvéti no vairakiem atseviskiem
skatiem, kuru pamata ir Jaunas Deribas evangélijos atainotie notikumi, ka ari Kriles
makslinieciska jaunrade, veidojot ainas, kuras Jaunas Deribas teksta nav atrodamas,
tomér kvantitativi tadu ir maz.

Raksta skaidrakai uztverei turpmaka analize ir balstita lugas célienu struktira. Sada
pieeja izvéléta arl tapéc, ka ikviena céliena saskatamas Jézus téla atveides atskirigas
Ipatnibas.

Pirma céliena iesakuma aina ir balstita evangeélijos aprakstitaja situacija par Mariju
Magdalénu, kuru farizeji atved pie Jézus, lai tas spriestu tiesu par vinu, jo vina ir laulibas
parkapéja, gréciniece: “Vina saucas Marija un ir plasi pazistama ka mauka.”* Jézus
un Marijas dialoga tiek risinats milestibas jédziena izpratnes jautajums, Kriles inter-
pretacija saistot fizisko, kermenisko milestibu ar garigo milestibu, veidojot binaras
opozicijas Marija-Jézus, kur sievietes télam Krile piedéve fiziskas milestibas konceptu,
bet virieSa - Jézus - garigas. Viriesa un sievietes téla reprezentaciju kristigaja religija
pétniece Elisone Stouna (Alison Stone) ir secinajusi, ka virieSa kermena simbolika bal-
stita pienémuma, ka virietis (Saja gadijuma Jézus) ir radits péc Dieva téla lidzibas, un
tas savukart nozime transcendences iesp&jamibu, bet sieviete, leva, ir gréciga, saistita
ar navi un iznicibu.? Sis fenomens atklajas ari Kriles veidotaja Marijas téla, kur Marija ir
fiziskas milestibas simbols, tacu Krile milestibu télo ka kardinasanu, milestiba ir krop-
liba kropla pasaulé,” bet pret to Jézus télots ka sava zina bezspécigs: Jézus gan iekaro
Mariju, gan ari deklaré, ka varonim tas nav pielaujams, jo vin$ ir varonis. Pirma céliena
attistiba Krile nonak pie Jézus un Marijas fiziska kontakta télojuma, bet tas tiek traktéts

Velga Krile, op. cit., 82.
Alison Stone, An introduction to Feminist Philosophy (Cambridge: Polity Press, 2007), 88-112.
Velga Krile, op. cit., 83.
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ka “zagta mila”, fundamentali Sadu raksturojumu skaidrojot ka sieviskas vélmes, kamér
Jézus téla atklajas apzina par Jézus ka cilvéces glabg&ja lomu: “Prieks cilvékiem ir manas
kaislas jutas”, kameér Marija vélas: “Vai nevari tu, Jézu, tapat vien... // Prieks dzidriem
makoniem, prieks manis vienas.”*® Tomér tas netiek télots ka iesp&jams vismaz ne lugas
pirmaja céliena, jo prieksplana Krile izvirza Jézu ka cilvéces glabéju, kura pamatjéega
ir mirt visas cilvéces varda, faktiski par visas cilvéces grékiem, turklat Jézus pats apzi-
nas, ka glabéja lomas pamata ir kliSana par varoni, mazak centréjoties uz dievisko.
Sadu varona téla pieeju Krile, ka tas jau minéts, izmantojusi ari “Stepana Razina”, vei-
dojot sasauces ar Jézus télu - varonis (kas reizé var bat vai nebit dievisSka bitne) ir
centréts uz fundamentalu atbildibu par visu pasaules cilvéci. Cilvéciskas jitas Sada
traktejuma

Ir mila viena pati pilniga,

Tu, mila, nerund un neiztraucé vinu,

Sis zagtas stundas aizskrien smiedamas,
Un gréka vispar nav, ir tikai sirdsapzina.®

Metafora “zagtas stundas” demonstré Jézus un Marijas fiziska kontakta simbolisko
bitibu: Jézus ka virietis, kurs vélas Sis zagtas stundas ar Mariju ka sievieti, bet vienlaikus
Jézus apzinas, ka cilvéces prieksa vins ir varonis, bet varonim cilvéciskais nav pielau-
jams, jo ticiba varonim balstas vina parcilvéciskaja - dieviskaja! - persona.

Butisks akcents, kas caurvij visu dramatiska darba sizetu, ir tas, ka Jaunas Deribas
teksta pastav norade, ka Jézus ir izdzinis no Magdalénas launos garus: “Jézus paradijas
paprieks Marijai Magdalénai, no kuras Vins septinus launus garus bija izdzinis,”*? bet
Kriles interpretacija launo garu izdziSana paliek otra plana, jo Jézus nespéj no Marijas
izdzit milestibu, ko vina pret Jézu jit, tatad vins nav visspécigs un milestiba ir metafo-
riski launs gars, ko Jézus neizdzen.

Konceptuali Kriles dramaturgija nav saistama ar feministiskajam teorijam vai inter-
pretacijam, tomer sievietes téls ka kermeniskais, ka grécigais, kas pavedina virieti uz
agresivu ricibu, Kriles dramaturgija ir saskatams. Tas salidzinot ir redzams ari jau raksta
minétaja luga “Mana zemé ir tadi vardi”, kur galvena varone netiesi kalpo ka Kunga un
Martina pavedinataja, tapat ari ka kristietiska Dieva un baltu senreligija balstita dieva
(Pérkona) opozicionara konflikta veidotaja. Lidzigi ari Marijas téls tiek traktéts ka tads,
kas iemieso fizisko milestibu un ir fiziskas milestibas simbols, funkcija un ideologija:

Velga Krile, op. cit., 86.
Turpat, 90.
Marka 16:9.
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MARIJA: Klausies, kungs, vai tu kadreiz esi ta miléjis,
Ka mazo pirkstinu sev aiz sapém nogriezis...**

Tas iezimé Kriles literarajos tekstos kvantitativi bieZi izmantoto milestibas ka tadu
jutu telojumu, kuras ir dievibu uzlikts parbaudijums.

Pirmaja céliena Krile veido ari apustulu traktejumu, varda gan saucot tikai Péteri un
Jadu, paréjos defingjot ka 1. apustulis, 2. apustulis, tadejadi centréjoties uz Jidas un
Péetera telu realizaciju. Te iespéjams saskatit padzilinatu Jaunas Deribas tekstu trakte-
jumu, kur Péteris tiek uzskatits par tadu, kas veido Jézus Baznicu,** bet Jida ir Pétera
pretstats, tada veida Krilei demonstréjot divas fundamentalas binaras opozicijas. Jidas
tela veidojuma Krile saméra izteikti seko Jaunas Deribas teksta esosajiem priekSstatiem
par Jidu, radot to ka télu, kam svariga ir nauda, kas ari noved pie Jézus nodoSanas.
Aina, kur Jézus aptur vétru, Kriles interpretacija, laivai grimstot, apustuli parspriez sma-
gako mantu izmesanu no laivas, un Jidam smagaka manta ir nauda, bet “Ta ir mana
nauda, un nauda ir bez vainas”.®

Tapat seko aina ar Lacara modinasanu, naudas mijéju padzisanu no templa, kur Krile
no Jaunas Deribas siZetiska risindjuma nav atkapusies, runajot par ticibas nepieciesa-
mibu, kas lauj parvarét pat navi (= atmodinat Lacaru Jézus var tikai tad, ja vinam tic).
Tomér jau Sajas ainas saskatama lugas centrala probléma, proti, ticibas jautajums un
pila (tautas, sabiedribas) nepiecieSamiba péc varona visparinata nozimé. Sis jautajums,
ka jau tas ieprieks noradits, ir batisks Kriles dailradé. Tapat ka jautajums par ticibas
bitibu un varonibu. Péc Lacara atmodinasanas tiek risinats dialogs:

Marta: Tas nevar bat no cilvéku spéka,
Uz zemes ir nacis Dievadeéls.

Jézus: Vini netic man,

Bet Dievadélam ticétu,

Labi, tad es basu Dievadéls...

Jus to sacijat, laudis, es - ne...*

Savukart ar Mariju Jézus var satikties tikai tuksnesi, ko Jézus norada, kad péc Lacara
atdzivinasanas un fakta, ka Jézus ir Dievadéls, atziSanas Marija atzistas vinam miles-
tiba. Luga batiska ir tuksnesa simbolika, ar ko tiek asociéts Jézus téls ta cilvéciskaja

Velga Krile, op. cit., 83.

Elaine Pagels, De Gnostische Evangelien (Servire, 2005), 45.
Velga Krile, op. cit., 92.

Turpat, 86.
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esamiba, kas ir pretstats dieviskajai esamibai. Turklat péc Marka evangélija - mesi-
jas pasludinasana notiek tuksnes, ko veic tuksnesa vientulnieks Janis Kristitajs, ka
ari Jézus kardinasana, ar ko paraléles veido Krile, saistot Jézus un Marijas attiecibas
ka iespéjamas tikai tuksnesi, kas tatad ir kardinasanas vieta. Te saskatamas ari Kriles
ietekmes no Bulgakova “Meistara un Margaritas” siZeta.

Tuksnesa simbols dazadas interpretacijas caurvij visus tris lugas célienus, pie tam
tuksnesim ir gan kristietibas mitologija interpretéjama simbolika, gan ari Kriles mito-
poézes simbolika. Simbolu pétnieks Huans Edvardo Sirlots (Juan Eduardo Cirlot), rezu-
méjot teologu un mitologu pétijumus, norada, ka tuksnesis aktuals izraéliesu religija
ka cina pret agrarajam religijam, kuru pamata ir auglibas rituali (saistiti ar erotisko, ar
orgijam®7), tapéc tuksnesis ir dieviskibai piemérota vieta.* Kriles interpretacija Jézus
attiecibas ar Mariju ir iesp&jamas tikai tuksnesi, jo tuksnesis vienlaikus art simbolizé
vientulibu un atstatibu no sabiedribas, kura Jézus ticis gan pasludinats, gan ari kar-
dinats. Tapat milestibas jatas ir cilvéciskas jitas, kas tiek dieviSkotas, kaut gan rada
Kristum Saubas par savu lomu, un Sadas jutas ir iesp€jamas tuksnesi ka dieviski tira vide,
kura dominé askéze, uz ko ari norada Sirlots,* bet Krile vismaz lugas sakuma tuksnesi
trakte ka slepenibas un noslépuma simbolu, proti, Dievadelam attiecibas ar cilveku ir
neiespéjamas vai vismaz slepenas, raksturigas izstumtajiem:

Jézus: Milét es drikstu tikai tuksnesrt
Ka noziegumu... divi izstumtie...*°

Ainas, kas nav atrodamas Jaunas Deribas satura, tatad ir Marijas un Jézus dialoga
ainas tuksnesi, kur tiek faktiski turpinata diskusija par milestibas simbolisko dabu.
Pirmais céliens tiek noslégts ar ainu, kur Jézus nak pie macekliem pari Gdeniem un
kas zimiga ar Jézus saucienu “Vai jus bailojaties, jus, mazticigie!”. Tas gan ir Kriles jaun-
rades rezultats, jo Jaunas Deribas teksta Jézus Saja momenta sacijis citus vardus -
“Mazticigais, kadél tu Saubijies?”.4

Faktiski Saja céliena Krile aizsak diskusiju par Jézus diviem socialajiem statusiem -
viens no tiem ir pravietis un varonis, bet tas ir nestabils statuss, jo pieprasa ricibu un
poziciju, lai So statusu uzturétu un faktiski paveiktu neiesp&jamo. Otrs statuss ir virietis,
kas iekaro Mariju, bet tas nav apvienojams ar pirmo statusu. No ta izriet Kriles filozofiska

Mircea Eliade, Myths, Deams and Mysteries (London: Harper, 1961), 37.
Juan Eduardo Cirlot, Dictionary of Symbols (London: Routledge, 1971), 79.
Ibid.

Velga Krile, op. cit., 87.

Mat. 14:30.
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dilemma par varonibas dabu - varonis (pestitajs, Dievadéls) eksisté sabiedribas laba,
bet virietis tikai gimenes laba. Un Jézus Kriles télojuma visnotal konsekventi izdara
izvéli bat varonim. Lugas iesakuma ainas Jézus téls ir radits ka neparliecinats par savu
varonibu un dieviSkumu, bet péc jau apliikotas Lacara atdzivinasanas ainas un atzisanas
par Dievadélu seko arT Jaunaja Deriba aprakstita tirgotaju un naudas mijéju izdzisana no
templa ar savas dieviskibas apzinasanos. Saja aspekta Kriles luga ir akcentétas lielakas
pretrunas Jézus persona, kur mijas gan cilvéciskais, gan - Kriles traktéjuma - varonibas
ideja. Krile netélo Jezu parcilvéku, bet cilvéku, kas pats izvélas klat par varoni.

Otrais céeliens, kas ir visisakais, aizsakas ar Jézus un Mates sarunu, kur atklajas céliena
batiskaka Jézus téla interpretacija, proti, apzinata izvéle klit par varoni/Dievadélu:

Mate: Es parasta mate, kas tevi parasti dzemdéjusi,
Ka lai man nesajik prati, kad tevi par Dievadélu sauc.*?

Un Jézus atbilde apliecina Kriles interpretacija pasa izvéléto varonibas ideju:
Jézus: Mate, vinu ticiba ir mana audze.*”®

Krile faktiski neruna par Jézus dzimsanu ka brinumu, kas tiek akcentéts Jaunaja
Deriba, kur redzams apgalvojums: “Bet Jézus piedzimSana notika ta: kad Vina mate
Marija bija saderinata ar Jazepu, notika, pirms tie naca kopa, ka vina kluva grita no
Svéta Gara.”* Sis aspekts norada uz Kriles Jézus ka cilvéka traktéjumu. Lai gan ari
Bibeles teksta redzams Jézus ka cilvéciska butne, pilnigs cilveks, kas ir starpnieks starp
Dievu un cilvékiem, pieméram, “Jo ir viens Dievs, ka ar1 viens starpnieks starp Dievu un
cilvekiem - cilvéks Jézus”,* Kriles interpretacija téla raksturigas pazimes ir jau ieprieks
minétas socialas lomas, kur Kriles Jézum ir svarigi, lai vinam ticétu “Aiz mana miiza”,*
proti, Kriles varoniem raksturiga parpasauliguma apzinas ideja. Tas saskatams ari luga
“Stepans Razins”, kur Razina vélme klt par tautu atbrivotaju un jaunas brivibas neséju,
ka jau ieprieks noradits, sasaucas ar Jézus téla interpretaciju. Ta art Jézus luga “Vai jus
bailojaties, jis, mazticigie” izvélas varona lomu, kura tiek spéléta. Seit Krile noraida plasi
izplatito ideju, ka Jézus ir gan cilvéks, gan Dieva déls,*” bet akcenté tikai cilveka télu.

Velga Krile, op. cit., 95.
Turpat.
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1. Tim. 2:5.
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Janorada, ka otra céliena btisks akcents Jézus téla izveide ir spéles ideja, dzives ka
teatra ideja, kas ir visnotal izplatita Kriles dailradé kopuma. Jézus izvélas spélét savu
lomu, jo no vina to sagaida sabiedriba. Daléji tas sasaucas ar Jaunas Deribas evangéli-
jiem, pieméram, fraze “viens no jums mani nodos™® Kriles interpretacija:

Jézus: Es zinu... manas paredzét spéjas, ak, Judas,
Né, Jiidas nav karalis Saja zelta spélé,

Vinam janoslepkavo mani, tada ir spéles batiba [..]
Labais cilvéks... né, cilvéks par maz, ja, Dievadéls [..]*

Saja céliena ari Krile visvairak izmanto tieSus Jaunas Deribas citatus, veidojot izteik-
taku sasauci ar sakralajiem tekstiem.

Céliens turpinas ar Svéta Vakarédiena ainu, kurai paraléli Jida (Juda zem kriima)
risina sarunu ar farizejiem par Jézus nodosanu. Talak Krile pievérsusies Eljes kalna ainai,
kur batiska ir Jézus fraze “O, tu laimigais, laimigais Dievs, jo tu nezini, kas ir nave”.%®
Sadi Krile definé faktiski batiskako at3kiribu starp varoni un dievibu, kur dieviba ir
nemirstiga, bet sava nemirstiba ta rotalajas ar mirstigajiem. Tiesi Saja céliena izteikti
ari tiek uzsvérta Jézus pasizpratne ka Dieva délam, faktiski télojot teju apséstibu ar
varonibas ideju, ko Jézus var realizét tikai cieSanas un navé, ka tas tiek apgalvots jau
céliena sakuma, ka “vini ticés aiz mana mazZa”.5! Céliens noslédzas ar simbolisko “Jézus
uz sliekSna” télojumu, kur Jézus parego Péterim, ka tas vinu noliegs, ka ari Jézus lug-
Sanas un mirkli uzzib&jusas Saubas par savu izredzétibu manifesté “Pérkondimdinosa
balss” (= Dieva balss), kas saka “Ja, né, ja, n€, ja, né”.>

Tresa céliena saturs ir veltits Jézus krusta siSanai, visu darbibu centréjot paralé-
los notikumos - gan Jézus dialoga ar Ponciju Pilatu, kurs tiek télots Saubas par savas
ricibas pareizibu, bet tomér paklaujas prasibam apstiprinat Jézus sisanu krusta, gan
SaustiSanas ainas, lidz pat Jézus navei pie krusta. Pilata téla un visparéjas ta darbibas
interpretacijas Krile acimredzami ir balstijusies tikai Jana evangélija, jo taja, atskiriba no
paréjiem, Pilats tiek télots ka konceptuali pozitivs téls. Jau ieprieks tika aplikotas Kriles
lugas paraléles ar Bulgakova romanu “Meistars un Margarita”, tapec te jasecina, ka vis-
maz $1 Bulgakova darba aspekts veido paraléles ar Kriles lugas konceptu. Pilata ricibas
un personibas télojums ir neviennozimigs, un, pieméram, Jaunas Deribas pétnieks Barts

Jana 13:21, cita formuléjuma arm Marka 14:43-72.
Velga Krile, op. cit., 96.

Turpat, 103.

Turpat, 95.

Turpat, 105.
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Ermans (Bart Ehrman) uzskata, ka Jana evangélija Pilata télojumu ietekmé antijadaisma
idejas.® Bulgakova télotais Pilats kliist apsésts ar savu vainu par Jézus nogalinasanu,
un Pilatam tapéc jacieS miziba, iekams vina vainas nastu nenonem Meistars.*® Kriles
interpretacija Jézus ir glabis tam dzivibu, tapéc Pilats ir Jézus paradnieks, kurs vélas
atklat patiesibu, un tikai tad, ja patiesibas nebds, atlaus Jézu nokaut, tapéc censas to
noskaidrot saruna ar apustuliem. Saja dialoga Krile demonstré divus svarigus aspektus,
proti, varona lielo atkaribu no ticibas vinam, ka ari tuvako sekotaju nodevibu, jo saruna
ar Pilatu pat Péeteris uz jautajumu, vai Jézus ir staigajis pa udens virsmu, atbild: “Man
ir jasaka, ka varbut peldéja nevis staigaja [..] N&, kad ta padoma, Jezus, domajams,
peldéja.”*® Tapat tiek atzits, ka vétra apstajas pati no sevis, lidz Pilats secina, ka “Es pie-
kapjos jums, pret tautas balsi es neko nevaru darit”.>”

Simboliska fraze Kriles lugas koncepta ir bridi, kad Kristum péc Jaunas Deribas
tekstiem tiek uzvilkts purpura apmetnis, Krile seko, pieméram, Mateja evangélija tek-
stam: “Un tie novilka Vinam drébes un apvilka Vinam purpura apmetni”,*® bet Kriles
interpretacija Jézus saka “Ak, kaut es patiesi Dievadéls bitu bijis”.>® Jasecina, ka Saja
céliena atklajas ari Kriles ka dramaturges talants masu ainu veidosana. Ka jau minéts,
darbiba notiek paralélas sizetiskajas linijas, prieksplana izvirzot Jézus virzibu uz krusta
siSanu, bet paraléli télojot Judas, ari Pétera, liniju, kurs noliedz Kristu tris reizes cilvéka
primitivako, bet spécigako instinktu, tas ir, dzivotgribas, dél:

Péteris: Kails dzivotinstinkts un debesis,
Redzét vél vienu makoniti, un paréjais nesvarigs viss.®

Juda meZa noZéla - bet ari Kriles traktéjuma vajprata - pakaras pie apses.
Konceptuali Saja aspekta ir redzama arfi Krilei raksturiga tautas tradiciju un kristietibas
sinkrétisma izmantoSana. Jaunas Deribas teksta nav definéts koks, kuru pasnavibai

Bart D. Ehrman, Lost Christianities: The Battles for Scripture and the Faiths We Never Knew (Oxford
and New York: Oxford University Press, 2003), 20-21.

Margaret Ziolkowski, “Pilate and Pilatism in Recent Russian Literature”, in New Directions in Soviet
Literature: Selected Papers from the Fourth World Congress for Soviet and East European Studies,
ed. Sheelagh Duffin Graham (New York: St. Martin's Press in association with the International
Council for Soviet and East European Studies, 1992), 165.

Ann Wroe, Pontius Pilate (New York: Random House, 1999), 371.
Velga Krile, op. cit., 112.

Velga Krile, op. cit., 118.

Mat. 27:28.

Velga Krile, op. cit., 106.

Turpat, 107.
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izmantojis Juda, Mateja evangélijs Jidas pasnavibu péc Jézus nodosanas attélo 1sa
teikuma: “Un vins nometa sudraba gabalus Templi, aizgaja un pakaras.”®* Latviesu
tautas ticéjumos etiologiska konteksta tiek skaidrots, kapéc apsei dreb lapas, un tas
tiek saistits ar kristietiskiem aspektiem, pieméram, “kad jidi Kristu situsi krusta, tad
visi koki stavejusi mierigi, tikai apse vien ne, par to apsei vél tagad jadreb”? tapat
ari tapéc, ka apse ir devusi savus zarus rikstém Jézus SaustiSanai®® un “Apse tapéc
tric, ka Judass tur esot pakaries, kad pardevis Kristu”.* Rezuméjot - salidzinajuma
ar citam lugam, “Vai jus bailojaties, jus, mazticigie” ir veidota, sameéra konceptuali
sekojot Jaunas Deribas siZetiskajiem aspektiem, tacu atseviskos momentos ir saska-
tamas ari sinkrétisma pazimes ne tikai ar baltu mitiskajiem prieksstatiem, bet ari grieku
mitiem.

Luga noslédzas ar savdabigu Kriles Jézus krusta siSanas interpretaciju, kur ir Jézus
pie krusta, kas ir varonis cilvéces varda, un vina balss tuksnesi, kas atzist, ka vins ir
cilveks, kurs dzimis cilvékmatei. Rezuméjot So nelielo ieskatu, var secinat, ka Krile ar So
siZetu risina jautajumus, no kuriem pats galvenais ir upurésanas cilvéces laba pat tad,
ja cilvéce to nav pelnijusi, bet ari sakralas bitnes ir tikai cilvéki ar savam Saubam un
ciesanam un pasas izlemj savu likteni. Krile piedava skatijumu uz Kristu ka cilvéku, kas
upuréjas citu cilveku laba péc Saubam, vai tas ir ta vérts. Velreiz atsaucoties uz tuksnesa
simbolizaciju, nosléguma aina ir veidota dalita skatuvé, kur pa labi redzams Jézus pie
krusta, bet pa kreisi Jézus un Marija tuksnesi, it ka veidojot divas paralélas realitates ar
faktiski Jezus dialogu ne tikai ar Mariju, bet ari pasam ar sevi, redzot un saskatot divas
iespéjas, proti, dzivi ka virietim un dzivi ka varonim. Viens mirst cilvéces varda, kameér
karaviri atbilstosi Jaunas Deribas tekstam sadala vina apgérbu, bet otrs - dzivo kopa
ar Mariju, kura aicina:

Marija: Pie rokas mani nem un aiziesim tapat
No visiem projam divi tuksnesr.®®

Bet Jézus viena personibas puse (Jézus pie krusta) atbild, ka “prieks cilvekiem
ir manas kaislas jutas”,*® demonstréjot jau ieprieks aplikoto varonibas ideju, kamér
Marija:

Mat. 27:5.

Péteris Smits, sast. Latvielu tautas ticéjumi, 1. s&j. (Riga: Kabata, 1992), 61.
Turpat.

Turpat.

Velga Krile, op. cit., 121.

Turpat.
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Marija: Vai nevari tu, Jézu, tapat vien...
Prieks dzidriem makoniem, prieks manis vienas,
Priek$s mazas pukites, prieks labas dienas...*

Pie krusta ir télotas Jézus Saubas par Dieva ricibas pareizumu, ieliekot Kristu $ada
loma, un, Marijai svaidot vina kajas ar mirrem, nonak pie secinajuma, ka ir cilveks, kas
dzimis cilvekmatei, bet tomér Dievadéla loma ir bijusi svarigaka, jo laudis ir vinam ticée-
jusi. Luga faktiski noslédzas ar secinajumu, ka varonibas ideja ir sasniegta, bet cilvécibas
ideja ir palikusi aizplana.

Nobeigums Kriles dramaturgijas monumentalais aspekts ir saskatams
fundamentalu siZetisko avotu un télu sistémas izvele, kur
Krile ietiecas Eiropas modernas dramaturgijas kopéja sistéma. Defingjot Jaunas Deribas
konceptu, ko Krile izmantojusi Saja luga, secinams, ka siZetiskas linijas ir aizglitas no
visiem Jaunas Deribas evangélijiem, tacu, jadoma, ka diskusijas ideju par milestibas
jautajumiem Krile aizguvusi no Jana evangélija, transforméjot milestibu pret Dievu®®
un milestibu pret cilvéku, ka ar1 Pilata un Jezus attiecibu télojuma parsvara izmantotas
sasauces ar Jana evangéliju, tapat paraléles ar Bulgakova “Meistaru un Margaritu”.
Plasi sastopams ir Rietumu teologiskas tradicijas veidols, kur prieksplana tiek
izvirzits jautajums par gréku un Jézus atpestijoso navi.*® Krile dramaturgiskaja darba
izvélejusies pretéju Jezus téla traktéjumu, priekSplana lielakoties izvirzot jau ieprieks
minétos milestibas akcentus, turklat izteikti Jézu cilveciskojot, liekot tam diskutét par
savu dieviskumu un cilvécibu, reprezentéjot Saubas ka vienu no bitiskam cilvéka 1pa-
Sibam. Kriles Jézus ir pirmkart cilvéks, bet cilvéks var un spéj bt varonis, tiesa, Krile
risina jautajumu, vai sabiedribai vispar ir nepiecieSami varoni un kas cilvékam ir jadara,
lai klUtu par tadu, nonakot pie secinajuma, ka varonibas ideja ir teatris, ko cilveks spélée
dievibas prieksa.

Velga Krile, op. cit., 122.
Jana 14:24.

Aira Licite, “Tris savienoti teologiski “lielumi”: radiSana, Jézus, Svétais gars”. Cels, https://www.
apgads.lu.lv/fileadmin/user_upload/lu_portal/apgads/PDF/Cels/Cels_74/cl.74.04_licite.pdf (ska-
tits 25.09.2024.).
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SUMMARY Interpretations of the Image of Jesus in Play by
Velga Krile “Were You Fearful, You of Little Faith”

The article is dedicated to the play “Vai jus bailotajies, jus, mazticigie” by Latvian poet
and playwright Velga Krile, focusing on the author’s interpretation of the image of Jesus.
The play was written in 1980 and first published in 1999. In the play, Krile uses New
Testament passages to interpret and reinterpret Jesus, based on the idea that Jesus
is a man who chooses to be a hero for society, as well as on the relationship between
man and God (including deities). In Krile’s work, God is treated as cruel and ignorant,
indifferent to the problems of humanity. Krile’s Jesus is, first and foremost, a human
being, but human beings can be and are heroes; indeed, Krile addresses the question
of whether society needs heroes at all, and what a human being must do to become
one, concluding that the idea of heroism is a theatre performed by human beings in
front of a deity.
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KRISTINA ECE

RESPONDING TO THE CALL

AND PREPARING FOR MINISTRY:
THE FIRST FEMALE MISSIONARIES
FROM LATVIA

This paper explores the diverse family and socio-economic backgrounds of the first female
missionaries from Latvia (1896-1924), examining how these factors either facilitated or hindered
their missionary endeavors. It highlights the more accessible paths for pastors’ daughters like
Emma Elizabeth Seesemann and Anna Irbe, contrasted with the more challenging journeys of
the orphan Auguste Vietnieka and Lilija Otilija Grivina, a railway worker’s daughter. The author
discusses the varying preparation methods of different denominational German mission societies,
noting the informal language training for women and the faith-centric approach of the Liebenzell
mission. Each missionary’s unique experience of responding to God’s call and their subsequent
success in missions across India, Tanzania, China, and Indonesia is also considered in detail.
Keywords: female missionaries, God’s call, missionary preparation, mission, Latvia, German
mission societies

Since women from Courland and Livland (Vidzeme) could not take part in foreign mis-
sion until the end of the 19 century because of theological obstacles, when they were
born, there was no indication that they could receive a mission call and cross borders
to go to foreign lands as missionaries. Later, the situation changed, and women from
Latvia were among the first to go to foreign mission fields.

This paper examines the different family and socio-economic circumstances of
the first female missionaries from the territory of Latvia (1896-1924), the ways how this
context contributed or, conversely, almost discouraged them from responding to God’s
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call and participating in the mission, as well as the approaches of the various mission
societies to preparing their female employees for the mission service.

The historically comparative method is applied to ascertain how specific historical cir-
cumstances contributed to or hindered the call of the mission. The sources of the study
are missionary letters, which are preserved in the archives of the Leipzig Mission
(the LMS) in Halle, in the archives of the Barmen/Rhenish Mission (B/RMS) in Wuppertal,
in the archives of the Liebenzell Mission (LbM) in Germany, as well as in the archives of
the Swedish Church Mission (SCM) and the letters of Anna Irbe published in the journal
“Armisija” (Foreign Mission).

Responding to Each missionary came from a family with specific histori-
the call - going on cal, geographical, and socio-economic circumstances.
a mission despite or While they all received the call and responded to these
due to circumstances summons, it happened differently. Emma Elisabeth
Seesemann (1869-1957) was born in Jelgava, the family
of pastor Gustav Seesemann, and later was a missionary in Tanzania.! Likewise, Anna
Irbe (1890-1973)% was a pastor’s daughter and later served as a missionary in India. As
such, they had a more significant advantage to be sent on a mission than a daughter
of a railroad worker, as it was in the case of Lilija Otilija Grivina (1883-1944) from Riga
(a missionary in China),® or an orphan Auguste Vietnieka (1873-1952, a missionary in
Indonesia)*. The Baltic German origin or a confirmation in the German Lutheran con-
gregation gave more support, at least to the first missionaries. However, each took
advantage of a chance, or won the opportunity to go on a mission.
The father’s insights significantly impacted his daughter’s ability to go on a mission.
Bishop Irbe tried to dissuade Anna, not because he did not believe in the importance

Gustav Seesemann, “Jelgavas Sv. Trisvienibas vacu pilsétas 1868.-1874. gada dzimuso un kristito
un miruso registrs”, 1870, LVVA-F235-US2-GV965-0045, Latvijas Nacionalais arhivs, Latvijas Valsts
véstures arhivs.

More biographical data about Irbe can be read Violeta Stivena, “Misionare Anna Irbe - sievie-
te, kura apsteidza savu laiku”, Cel$ 57 (2006): 59-76; Kristina Ece, “Anna Irbe un misijas darbs
Karunagarapuri”, Ce/s 71 (2020): 37-47, https://doi.org/10.22364/cl.71.03.

More detailed biography of Grivina can be found at Kristina Ece, “Leipcigas un Libencellas
misijas: Hildegardes Procelas un Lilijas Otilijas Grivinas kalposSana”, Cels 73 (2022): 24-42,
https://doi.org/10.22364/cl.73.02., Kristina Ece, “Pushing against Gender Barriers: A Latvian
Woman on Mission in China, 1908-1925" International Review of Mission 112, 1 (May 2023):
125-39, https://doi.org/10.1111/irom.12456.

More detailed biography of Vietnieka can be found at Kristina Ece, “The Footprints of Three
Latvian Female Missionaries in Colonial Contexts”, bozocnio8ceki po3dymu/Theological Reflections
21, 1 (August 2023): 57-73, https://doi.org/10.29357/2789-1577.2023.21.1.3.
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of foreign mission, but because he worried about Anna’s little son Cyril and the difficult
conditions in India.> At the missionary dedication service, the father said:

I am not afraid that you might be frightened by the difficult circumstances of In-
dian life. But what | am afraid of is, that while in your mission work, where you
sometimes have to work without visible success, your mental strength will be ex-
hausted, and that you would lack patience.®

Gustav Seesemann, as the reporter of the foreign mission of the Courland Consistory,
had a broader view of the ways how the work of the foreign mission developed in dif-
ferent places with the help of the LMS. In a letter to LMS Director Karl von Schwartz,
he stated that he had complete confidence in where the LMS would see his daughter’s
place on the mission.” However, as a father, he, too, was concerned about Seesemann’s
mental and physical health at work in Africa. He was worried that it would be difficult
for Seesemann alone to embark on a women’s mission and that another missionary
would be needed beside her.? Grivina’s situation was not as straightforward and sup-
portive. Her father did not want to permit his daughter to go on a mission because it was
unusual, and her parents believed an unmarried daughter on a mission was a disgrace.
Hence, the permission or obstruction of the father (parents) was also a significant part of
starting the mission work. However, mission service also had a spiritual facet - respond-
ing to God’s call.

Each of them had their way of responding to the call. Prozell nowhere indicated
that she had received any special call for mission work, or a dramatic conversion to
Christianity. In her autobiography, she wrote that she had always had an interest in
mission work, that she invariably had her Christian calling, and that she had strength-
ened herself in it. Thus, it can be said that she trusted God and continued to grow in
Him, therefore, going on a mission was a reasonable progression. This call could be
described as a “peaceful flow of faith”, which, thanks to the circumstances, allowed
Prozell to go on a mission.

Vietnieka experienced a tremendous sense of guilt for her behaviour at a young age
until she met Pastor Alber, which allowed her, first of all, to receive a remission of sins
and God’s peace and spiritual rebirth. After that, for her, the next logical step seemed to

Arnolds Grosbachs, “Ciemos pie Annas Irbes”, Australijas Latvietis, 21. jun. 1968.
“Misionares Annas Irbes k. iesvétisSana”, Svétdienas Rits 17 (1924): 4-5.

Gustav Seesemann, “Ein Brief an den Missionsdirektor, #228-229” March 29, 1905, ALMW
11/32/537. 228-229, Frankesche Stiftungen zu Halle.

Gustav Seesemann, “Ein Brief an den Missionsdirektor, #201-202”, May 24, 1905, ALMW 11/32/537.
201-202, Frankesche Stiftungen zu Halle.
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serve others, to help them. The pastor pointed out the missionary way to her. Therefore,
this call could be formulated as “meeting the right person”, which indicated God’s call
to the mission.

Meanwhile, Grivina lived a relatively peaceful Lutheran life, and her parents, albeit of
simple origin, could provide her with a good education. Even so, she experienced a very
radical encounter with God, which brought the knowledge of her sins and illuminated
the fact that she had lived life for herself. She experienced God’s call on a mission by
“reading the right book” about China’s martyrs.

The call of at least two missionaries could be described as “the right person in
the right place at the right time”. Seesemann had been thinking about mission work
for a long time. Still, it was not until the LMS wanted to start a women’s mission in Africa
that she met the missionary Althaus, who was visiting Zalenieki. He saw that Seesemann
might be the one who started the job there. A year later, it would no longer be possible
for Seesemann because of her age. Consequently, Seesemann responded directly to
the call at the appointed time, place, and situation. This can be seen similarly in the case
of Irbe. SCM forged closer ties with the Evangelical Lutheran Church of Latvia (ELCL).
In 1923, a missionary, the later Bishop Johannes Sandegren visited Riga and offered to
Bishop Irbe for ELCL to begin the work of foreign mission. Anna Irbe heard this offer and
was ready to go. Both she and Sandegren were the right people who met at the right
place and time.® Hence, Irbe, who had heard and thought about mission work from
childhood, had the opportunity to respond to that call.

Considering the situation in Latvia today, when much emphasis is placed on language
and nationality, it is interesting to observe that this issue was less relevant a hundred
years ago. A great example in this area is Grivina’s return to Latvia. Since she had left
Europe as a citizen of the Russian Empire, when she returned to Latvia, she needed
to prove that she had a connection with Latvia. On the Latvian side, a questionnaire
about Grivina was completed by her sister and also signed by her mother. This question-
naire is written in Latvian, but it indicates that Lilija Otilija is of German nationality and
the language of conversation in the family is German. However, the missionary herself,
in her questionnaire from China (the questions there are in Latvian and Russian), which
was completed in Russian, indicated that she was Latvian.!® Therefore, it is possible to
conclude that language or nationality was not a single contributing factor or obstacle
to going on mission work.

Kristina Ece, “Anna Irbe un misijas darbs Karunagarapuri”.

Administrative Department of the Ministry of the Interior of Latvia, “Entry case: Grivins Lilija-Otilija”,
1924, 9-10, f. 3234, apr. 5, 18526, LNA LVVA.
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The context of historical In addition to the individual family circumstances of
circumstances as each missionary, their work was also influenced by his-
a possible obstacleto  torical circumstances in the territory of Latvia, inde-
the work of the mission pendent of the missionaries themselves, and by global

events. One such event was the revolution of 1905
in Latvia, which had the most significant impact on Hildegard Prozell and Emma
Elizabeth Seesemann.

During the revolution of 1905, riots also took place in the churches of Livland and
Courland, which expressed disagreement with the rights of the patronage of the nobil-
ity. These protestsincluded interrupting services, holding rallies, and sometimes abus-
ing pastors. The members of the Latvian Social Democratic Workers’ Party organized
these demonstrations, and they were directed mainly against the Lutheran Church.
In the spring and summer of 1905, these demonstrations took place in about 40 dif-
ferent congregations. In the summer of 1905, the order of weekly services was sus-
pended in some areas, and in the fall and at the end of the year, many rural churches
were closed. Fearing unrest, the pastors, like the nobles, left the congregations and
went to the cities to seek refuge. The main protests targeted patronage rights, which
restricted congregations from engaging in the selection of pastors, leaving it under
the control of German nobles, and against the remuneration system of pastors of evan-
gelical Lutheran congregations, where the parish pastor received compulsory church
dues and administered land holdings in the same way as the German landlords in
their estate.

Historical context - the Consistories of Livland and Courland during the events
of the 1905 revolution

The pastors met at the 715 Synod in August 1905 in Valka. While the current events
of that time had undoubtedly affected the lives of the congregations, the overwhelm-
ing excitement surrounding the work of the mission had yet to be noticed. Mission
reporter Gotthilf Traugott Hahn reported on the mission’s work and recommended
how to foster interest in the mission in deaneries and congregations. He offered to plan
mission courses for pastors and multi-day mission conferences in different cities.!? In
1906, though, Hahn had to admit in a report to the Synod that interest in mission work
and donations to the mission had waned in some deaneries, and he pointed out that

Liga Lapa, “1905. gada revolucija Latvija”, in Naciondla enciklopédija, March 21, 2023,
https://enciklopedija.lv/skirklis/20773-1905-gada-revolicija-Latvija. Accessed July 30, 2024.

Gustav Oehrn, Protokoll der 71. Livldndischen Provinzial Synode, gehalten in Walk vom 21. bis zum
25. August 1905 (Riga: Livldndischen Gouvernements Typographie, 1905), 25.
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the revolution was to blame for this damage.’® Theophilus Goetgen wrote the most
severe description of the situation in the parishes of Livland in his 1907 circular:

In 1905 - the revolution; in 1906, the reaction; in 1907 - depression. It hangs over
people and circumstances like dull, severe fatigue; the government’s firm hand is
pushing the nation, and the secret agitators are not giving peace. Pain and joy
no longer dare to come to light. The assumed duty has been fulfilled, but there is
a lack of real pleasure. No one wants to start something new; the future offers too
little security.**

Under these circumstances, Prozell, although far away, had to relive what was hap-
pening in her homeland. She was more worried about funding from Riga because it
was not known how events would unfold.!® In January 1906, she wrote that she had
received only one postcard from Europe and did not know when she would receive news
from home, so she felt sad.’® Prozell experienced emotional distress about the events
in her homeland and sadness that mission work suffered due to decreased donations
needed to maintain the new school in Mayaveram. However, even in this challenging
situation, her faith in God and the belief that everything will be resolved with God’s
help was evident.” From the analysed information, it can be inferred that for Prozell,
this revolution mainly meant concern for the financial situation, which also contributed
to emotional difficulties. If the riots in Latvia had continued and donations had con-
tinued to decline, this would probably have been the reason for the mission to be ter-
minated. Still, finances were usually not the main reason for discontinuing the mission.
For Seesemann, however, the revolution caused such emotional stress that she almost
had to give up her mission work.

In 1906, the Mission reporter Gustav Seesemann reported that during the revolution-
ary period of 1905, the fruits of the faith did very poorly. He also pointed out that due
to the revolution, it was only possible to hold mission conferences in Courland in 1903,
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which affected the amount of donations. Seesemann mentioned that women’s mission
committees were still operating in Jelgava, Liepaja, Kuldiga, and Salgale, but what had
happened to the other six places in Courland, he did not know.!® Pastor Bernevitz of
Kandava called for greetings and blessings to be sent to the Courland missionaries in
Africa, Stamberg and Seesemann, at this synod, stating that “in this time of hardship
and trials, it is difficult enough to be away from the motherland.”**

The events of 1905 in Zalenieki

To gain a more precise understanding of the circumstances that almost forced
Seesemann to leave the work of the mission, it is necessary to understand the con-
text and the historical events of that time that directly influenced it. The publication
reported that on April 30, 1905 (according to the old style), the pastor of Zalenieki,
Gustav Seesemann, had been attacked.?® However, this event was probably not con-
sidered as a very significant occurrence or a development that could systematically
continue, since a letter written by Seesemann to the LMS on May 16/29 did not mention
such an event. Pastor Seesemann did not refer to anything like this on May 8/25, as
he wrote to the LMS director about a possible mission conference in late May or early
June, which did not happen.

The most severe attack occurred on Pentecost Sunday, June 5, 1905 (the old style).
This event was widely reported by the newspaper Rigasche Rundschau, a German-Baltic
newspaper, and therefore written from their point of view. During the Latvian service,
five suspicious persons had entered the crowded church, and began shouting “Off
with Tsar! Off with self-government!” and a red flag was raised in the church. One of
the rebels allegedly climbed the pulpit and, threatening with a revolver, ordered Pastor
Seesemann to leave the pulpit, which he had refused to do even in the face of death
threats. When the pastor received a kick at his feet, he collapsed, and then they pushed
him down the pulpit stairs. One of the revolutionaries had continued to threaten him
with a revolver, preventing the pastor from leaving.?! Elizabeth had not personally expe-
rienced these events, since she was already in Germany. She wrote about her concerns
to the director of the LMS, as she had learned about the condition of her father and a few
other pastors in her homeland. It hurt her heart significantly that her old father had
to experience such horrific events, although probably at that moment she did not yet
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know all the details of what had happened.?? She later received more information from
her father and wrote to the LMS that her father was doing poorly. There was a shooting
at the church, and a bullet had just barely missed the pastor, and some Germans had
rescued her father. The nerves of her father and sister, who were also at the service,
were severely damaged.??

The father gradually recovered from his experiences, but the unrest continued.
Seesemann reported to the LMS that in July one of the landowners had been shot
dead at a neighbouring church of Zalenieki. In Zalenieki, order had been established
and maintained by the Cossacks since the events of Pentecost. Still, the pastor did
not return to Zalenieki until August 9 after a seven-week absence.? His return, how-
ever, did not last long, and in the second half of August, the family, along with other
German families, he left Zalenieki. The church was closed, and the Cossacks assumed
the supervision of the congregation. The riots in Zalenieki continued, as the rebels tried
to vandalize the castle and burn down everything they could. Therefore, a state of war
was declared in Zalenieki.?® At the end of August, Elizabeth received news that her father
and a German magistrate had been included in the lists of liquidations compiled by
the anarchists. Therefore, the father had to leave Jelgava, as well.?

All these events occurred while Elizabeth was still on mission training in Leipzig and
Berlin. Her unshakeable decision to leave Latvia and Europe, departing to the unknown
ministry in Africa attested to the power of her soul. The following letter in the archives
is from Moshi on January 21, 1906 had brought Elizabeth news from her family and
Berlin, stating that her father, dressed as a peasant, had fled to Jelgava.? This material
did not yield chronological clarity as to when it happened - whether it was a recent
event sometime after August 1905, or was the letter still telling stories about the past
events - it has to be taken into account that letters to and from Africa travelled for
a long time. Seesemann added that she trembled “for the lives of all the people | love,
and | am utterly lacking in joy and strength.”?
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In all these difficulties, however, Seesemann tried to discern the work of God and
the meaning of the suffering experienced by her beloved people in her homeland. She
pointed out that God had higher goals that were completely beyond human understand-
ing. She sensed that nothing was over yet, and the time for punitive expeditions was
approaching her homeland.®

In the aftermath of these events, the church was closed for nine months and reo-
pened solemnly on March 19, 1906 (the old style), as the congregation had requested.
The solemn service was led by pastor Gustav Seesemann,*® who had returned from
a time of rest and mission study in Leipzig.®! It seemed that Elizabeth was finally at peace
while on a mission; her father had returned and served in the church, and the unrest
in her homeland was over. However, her mission suddenly encountered unexpected
obstacles that almost interrupted her service.

Order to Seesemann to leave the mission field to care for the family

At a moment when the difficulties seemed to be relegated to past, her uncle, Dr. Victor
Christoph Lieven, a husband of her mother’s sister, intruded Seesemann’s life and mis-
sion ministry. Between June 27 and November 15, 1906, at least 14 letters were written.
They are stored in the archives of the LMS, and the authors thereof are Lieven, father
Gustav, Elizabeth herself, and the Director of the LMS von Schwartz. From the available
sources, it is possible to conclude that there have certainly been further letters that
have not survived. Still, the existing material elucidates the impact of the events that
took place upon Elizabeth and her loved ones.

Lieven began this process by first writing a letter to Seesemann. He described
the events in Latvia in very harsh words, pointing out that Pastor Seesemann had not
made a pleasant sacrifice to God by disobeying the revolutionaries, but only played with
death and gave the evil killers an additional incentive to continue the atrocities, which in
turn contributed to the dehumanization of society. He demanded that Elizabeth return
home and fulfil her daughter’s duty to her parents.3? A few weeks later, Lieven also wrote
to von Schwartz of the LMS, explaining the situation that had arisen - Elizabeth’s father
would retire, but there would be few funds, and the older brother had a severe lung
disease that would require expensive treatment in Switzerland, whilst another sister
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had contracted typhus. Consequently, Lieven believed that “in such circumstances, my
niece Elizabeth’s duty, however difficult it may be for her, should require her to give
up the noble work to which she feels she has been called by God, and to return home,
dedicating her work to those closest to her.”*

Lieven had also written to Seesemann in mid-June about his intentions®*, however,
Seesemann advised him not to interfere in Elizabeth’s life. Nevertheless, the letter had
already been sent to her. At the end of July, Lieven sent another letter to Leipzig, this
time expressing regret for interfering in his niece’s life. The financial issue should be
resolved through the LMS. He hoped he had not created a lasting emotional conflict
for Elizabeth,*® which was exactly what had happened. The father had received a letter
written on July 27 from von Schwartz (not preserved), and responded to it on August
3. Seesemann wrote that he had no enmity toward his brother-in-law and that he had
immediately written to Elizabeth that he did not share Lieven’s opinion and expressing
his wish for Elizabeth to remain in her place where God had placed her. His letter showed
complete trust in God, regardless of the difficulties.*® Likewise, the mother had already
written in mid-June, explaining the situation and calling upon the daughter to return
home, whilst not insisting upon it.>”

Elizabeth’s reaction to her uncle’s letter was very emotional, as expected. She
pointed out that it was difficult for her to write, her soul hurt, she felt very guilty, and
she lacked emotional strength. In her emotions, however, she was able to retain prag-
matic and purposeful approach, and she sought advice from Althaus. However, she
saw no option but to give up her mission and return home.® Her theological dilemma
was her obedience to God as expressed to respecting and honouring her parents and
caring for her family, against her obedience to God which would be fulfilled by staying
on a mission in Africa, because God had called her there.* Throughout the situation,
she relied entirely on God’s guidance. She allowed the LMS to make the final decision,
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but it was excruciating for her to wait for the mission’s decision.*® There are no more
letters from Elizabeth on this subject; the rest of the course of events must be inferred
from the letters of the other correspondents.

Her uncle was still persistent and very impatient, although he knew that Elizabeth
was unhappy with the situation and that the LMS could take care of her to some extent.
He was willing to repay the finances invested by the LMS in Seesemann’s training, - this
was stated in the referral letter.*

The father reacted differently, and there was a firm trust in God, as expected of
the pastor. First, he pointed out that his brother-in-law Lieven was far from Christianity
and, as a result, did not understand this spiritual dimension; he only saw practical
things. He also understood Elizabeth’s trust in God, but he sensed that his daughter
had too many doubts and had lost her peace of mind. The father worried about his
daughter’s mental health and offered the idea of giving Elizabeth a vacation.*

The main reason her father did not want Elizabeth to return was that it would break
her emotionally. After all, the mission work had been started successfully.** He believed
that the revolution could not go on forever, so Elizabeth could regain her strength and
then return to the mission again, but ultimately, the mission should not be abandoned.*

LMS director von Schwartz and the mission board decided that granting a vacation
after being on a mission for just one year was irrational. There would be the finan-
cial loss, which was the least in the collegium’s view. They were of the opinion that it
would be more detrimental to Elizabeth’s moral and emotional state if she did not fulfil
the mission. Von Schwartz pointed out that other missionaries from the Baltics had
similar experiences, especially when mentioning Prozell. There were further practical
considerations - not to make Seesemann switch from a tropical climate to a Russian/
Courland winter, which could harm her health.** Consequently, the decision was made:
Elizabeth remained on the mission field, and everyone could have a respite.

From the studied materials, it can be inferred that the events of the revolution of
1905 had both a financial and emotional impact on missionaries in the mission field.
They affected the pastor’s daughter most directly, since the revolution events were
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geared directly against the pastors. However, even in these difficulties, both pastor
Seesemann and his daughter continued to place their faith in God and did not lose hope
that, in the end, the difficulties would be resolved. Likewise, the synods of Courland
and Livland pastors discussed these events and saw that the revolution had reduced
donations. It was not possible to hold missions or other conferences.

Missionary education  When the first female missionaries entered their ministry

through German mission societies, they were still trying
to understand the context and develop appropriate training programmes to help them
prepare. Male missionaries had relatively clearly defined roles in mission work - there
were “professional” missionaries - ordained pastors, as well as helpers, assistants who
were laymen.*® In Europe, the kind of education needed to obtain ordination was quite
clearly defined. Since women were not ordained, according to theological beliefs, they
could serve in various auxiliary roles - mainly as teachers, but also as nurses, midwives,
and sometimes even in higher education. The next section examines the education of
missionaries from Latvia and their preparation for mission work.

Education acquired in Latvia before the mission

The documents published so far by the mission societies themselves have not consid-
ered the candidates’ educational requirements. Instead, conclusions can be drawn from
biographies and application letters written by the missionaries themselves.
Candidates who had graduated from the gymnasium of the highest order and, as
a result, acquired the right to be a homeschool teacher in the Russian Empire, were
admitted without any objections. Prozell had studied at the highest girls’ school in Riga
(Héhere Tochterschule | Ordnung), and graduated in 1886 with the right to be a home-
school teacher.*” A school of a similar class in Jelgava (Héhere St. Trinitatis-Téchterschule
in Mitau) was graduated by Seesemann in 1886, also passing the homeschooling exami-
nation and obtaining the rights of a private teacher. Seesemann’s documents give
an insight into the final tests that had to be taken: arithmetic, geography, religion,
German, French and Russian, history, and a model lesson in mathematics.*® In both
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schools, education was conducted in German. Grivina graduated from the Lyudmila
Tailova Women’s Gymnasium in 1902 in Riga, where the language of instruction was
Russian. Grivina did not explain why this gymnasium was chosen, as the language of
conversation in the family was German, and she also knew Latvian. After graduating
from the gymnasium, Grivina also had the right to serve as a private teacher. Anna
Irbe graduated from Voldemars Maldonis Gymnasium (/ Ranges V. P. Maldons) in 1909,
where her father was originally a teacher of Christian Foundations and German, later
serving as the school’s principal from 1909 to 1915.%° Irbe, too, acquired the right of
a homeschool teacher.?*

Vietnieka, both because of the illness and death of her parents and due to her finan-
cial circumstances, had to study at a lower-order school, which was a girls’ vocational
school (Mddchen-Gewerbe-Schule), which was later supplemented by a one-year handi-
craft school, which she graduated in 1891.% This education provided an opportunity
to earn daily bread but did not open up greater perspectives or enable her to go on
a mission. Later, already through self-study, she passed the examination of a private
tutor in 1894.%3 Thus, from the analysed material, it could be concluded that education in
the gymnasium was the easiest and fastest way to become a private tutor, which initially
enabled these women to earn a living and later facilitated the path to the mission field.

Education requested, provided, or recommended by mission societies for
missionaries

When Prozell went on a mission, the LMS had sent missionaries to India for nearly 60
years.>* The LMS established its first seminary for missionary training as early as 1845,
and by the time Prozell went on a mission, many men had been trained in seminary.
More statistics are available for 1903: 37 trained seminarians and another 23 theologians
had gone on the mission.*® The seminar taught theological subjects and languages,
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including English, and the basics of the Tamil language. However, there was no seminar
for women, and Prozell did not specifically indicate that she had mastered the basics
of Tamil, while in Leipzig, it was somewhat understandable. More gratefully, she com-
mented on her being in the mission house, where she could be “so free and open, ask
and say what | wanted, and it always felt like | was being understood correctly, and it
was so nice!” Prozell’s referral letter states that, being in India, she must learn Tamil
within two years and pass an examination.>®

LMS missionary Seesemann was in a different situation. She was the first single
woman to be sent to German East Africa.® Although it had already become custom-
ary at the LMS for missionaries to learn the basics of the language spoken in the land
where they were to go, no places of study were available for women at the Orientalisches
Seminar in Berlin, as Professor Meinhoff pointed out.®® Consequently, finding a new
opportunity to learn the language was necessary. From the surviving letters, it is difficult
to ascertain, who was the first to have the idea that Seesemann would learn the lan-
guage - Althaus as an experienced missionary to the Chaga people, mission director von
Schwartz, knowing that the missionaries needed preparation, or Seesemann herself.
The professor pointed out that the seminary director allowed classes to be audited.
Thus, on the recommendation of the LMS, Seesemann could learn the basics of Swabhili
already in Berlin.5!

The Barmen/Rhenish Mission also had its mission seminary, established as early as
1827, to train missionaries. The training spanned three years, and included the following
subjects: a general review of the Bible, the History of the Kingdom of God, the doctrine
of the Christian faith and life, the History of the Christian Church; pastoral theology,
mission history; geography; natural history; English and Dutch; pedagogy; speech exer-
cises, etc. Later, the seminary programme was supplemented with ancient Hebrew,
Greek, and Latin, to enable the missionaries to translate the scriptures from the original
languages, and the duration of the training was extended.5? Nevertheless, this seminar
was also open only to men. Vietnieka stayed in Barmen for a couple of months,
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getting to know mission and its director, August Wilhelm Schreiber, and acquired
a basic medical knowledge at the hospital for a few months.® In her case, this claim
for education was partially confirmed since she did not have an elite gymnasium
education, only a vocational school. However, she subsequently studied indepen-
dently and passed the homeschool teacher examination, therefore her education
was accepted.

Therefore, it is possible to conclude that when the first female missionaries from
Latvia were sent on a mission, denominational mission societies such as the LMS and
B/RMB expected women to have acquired a good education before entering the mis-
sion service, but they did not offer any formal education, except for short language
courses.

Because the Liebenzell Mission was a so-called “mission of faith”, the rules were dif-
ferent from those of denominational missions. For faith missions, the greatest emphasis
was not placed on a good education but on a personal experience of faith. This opened
the door for women with relatively lower levels of education.® That had no bearing on
Grivina’s involvement in the LbM, as she had a sufficiently good education. The deter-
mining factor in selecting Grivina was her personal experience of faith.*®

The LbM assigned great significance to missionary preparation.®® The main differ-
ence was that in this seminary, men and women were educated together, and the mis-
sion seminar resembled a large family.®” The seminar taught a variety of biblical sub-
jects, as well as English,®® and extensive efforts were invested into character building.
Consequently, it is possible to conclude that the LbM did not require a high level of
education for its missionaries, both men and women upon their entry into the mission,
but provided specific training over several years.

The Swedish Church Mission (Svenska kyrkans mission, SCM) operated to some extent
in a similar way to the denominational Lutheran missions in Germany. The SCM also
took over part of the LMS’s mission fields in India in the 1920s. Anna Irbe had heard
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about the foreign mission as a child, growing up in the pastor’s family and had thought
about it herself. She wrote: “for my own peace, | have to think about other people and
do something for them. When | work only for myself, everything seems difficult to me,
| am tormented by internal anxiety, the image of Jesus Christ darkens in my soul and
the slippery life loses its value.”® Thinking about charity work, she went to Switzerland,
where she studied for eight months at the Le Bon Secours nursing school: the outpatient
department, the infant home, and the department of internal diseases and obstetrics, -
two months each.™

On May 24, 1923, the SCM decided that it would be desirable for mission candi-
dates from Latvia to come to Sweden to learn the language and establish contacts with
the SCM,™ hence, Irbe spent six weeks in Sweden in the summer of 1923.72 These six
weeks were very productive, as Irbe wrote his missionary application form in Swedish at
the SCM in December 1923. Likewise, Irbe wrote home, informing that the SCM required
all missionaries, before going to India, to stop in England to listen to lectures on mission
and theological subjects, as well as on tropical diseases, and to spend 3 to 6 months
improving or learning English, and getting to know English society. Irbe did so between
late April and December 5, 1924.™

Consequently, the SCM placed great emphasis on language learning, but firstly, all
missionaries had to be proficient in Swedish.

Conclusion For the first female missionaries from Latvia at the end of
the 19* century, the family situation played a significant
role in responding to God’s call for mission work. It was relatively more straightforward
for a pastor’s daughter to be sent to the foreign mission field than for an orphan to gain
such an opportunity; for a Baltic German, this calling was relatively more accessible
than for a Latvian, even though the native language did not play a significant role in
the mission field.
The missionaries received their call in several ways: through a peaceful flow of faith,
meeting the right person, reading the right book, or being the right person in the right
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Anna Irbe, “No Liverpiiles lidz Port-Saidam”, Svétdienas Rits 2 (Jan. 6, 1925): 11-13.
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place at the right time. Each one of them received the call differently, but they were
willing to pursue it.

By the end of the 19" century, German mission societies had developed extensive
training programmes for their male missionaries, as their roles were more clearly
defined. On the other hand, most denominational mission societies lacked equally spe-
cific training programmes for female missionaries. It could be seen that higher-order
gymnasium education was an advantage in being selected for mission work, since this
kind of education usually came with a homeschooling teacher’s rights, which was what
most female missionaries did in the mission field. Most mission societies offered very
little preparation for the female candidates. Still, the expectation was that during two
years on the field, they would learn the local languages to communicate the Gospel
and do the teaching job. Liebenzell Mission had a different approach to training their
missionaries, as it was a “faith mission”. The main emphasis was placed upon building
the missionaries’ character, regardless of their gender, and only then came the theologi-
cal subjects and languages.

Judging from their ministry records, all researched missionaries were successful in
their work, even though they had different ways of calling, preparation, and circum-
stances that sometimes encouraged them to go to the mission, whereas on other occa-
sions almost became a hindrance.

KOPSAVILKUMS AtsaukSanas aicinajumam un sagatavosanas
kalpoSanai: pirmas misionares no Latvijas

Saja raksta aplakoti pirmo sievieSu misionaru no Latvijas teritorijas (1896-1924) atski-
rigie gimenes un socialekonomiskie apstakli, ka tie veicinaja vai, gluzi otradi, gandriz
atturé&ja vinas no atsaukSanas Dieva aicinajumam un dalibas misija. Tapat tiek pétits,
ka dazadas misijas biedribas sagatavoja savas kandidates misijas darbam.

Macitaju meitam Emmai Elizabetei Z&zemanei un Annai Irbei bija vieglak atrast celu
uz misijas lauku neka barenei Augustei Vietniekai. Dzelzcela stradnieka meitai Lilijai
Otilijai Grivinai ari pasai nacas izcinit celu, gan ar griitibam ieglstot atlauju no vecakiem,
ka ar1 dodoties caur netradicionalo Libencellas misiju.

Vacu luteranu Leipcigas un Barmenas/Reinas misijas biedribam bija izstradata apma-
cibu programma virieSiem, bet laika, kad devas misionares no Latvijas, sievietém bija
tikai neformala valodas apmaciba paris ménesu garuma. Libencellas misija bija “ticibas
misija”, un ta pieveérsa lielu uzmanibu savu misijas kandidatu - gan viriesu, gan sie-
viesu - apmacibai, jo galvenais bija ticibas piedzivojums, teologijas studijas bija tikai
péc tam.

Katra no misionarem sanéma Dieva aicinajumu atskirigos veidos - vienkarsi pieaugot
ticiba, satiekot “pareizo” cilvéku, izlasot “pareizo” gramatu vai pasam esot “istajam
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cilvekam Tstaja vieta, istaja laika”. Vinas visas uzdrikstéjas atsaukties Sim aicinajumam
un bija pietiekosi veiksmigas sava misijas darba Indija, Tanzanija, Kina un Indonézija.

(©MOM
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Dr. theol., LU Humanitaro zinatnu fakultates
profesors un vadosais pétnieks

RALFS KOKINS

FREER LOGION UN MARKA
EVANGELIJA NOSLEGUMS

Freer logion ir pergamenta rokraksta (majuskula) W032 iespraudums MkEv 16. nodala starp
14. un 15. pantu. Marka evangélija “garais vai neistais noslegums” MkEv 16,9-20, ko satur ari Sis
rokraksts, visticamak, nav piedergjis MkEv sakotnéjam tekstam. Freer logion tomér neizskatas
péc gnostiska evangélija vai ta fragmenta - tas MkEv 16,9-20 konteksta labi korespondé ar
daudzam svarigam MKEv teksta esosam témam un tapéc drizak bitu uzskatams par apustulisku
méginajumu organiski turpinat MkEv 16,8 tik aprauto Lieldienu stastu. Marka evangélija autors
savu Lieldienu stastu, visticamak, ir apzinati un jégpilni noslédzis tiesi ar 16,8, un tam ir konkréts
teologisks véstijums. So specifisko teologisko véstijumu tad ari mégina skaidraku padarit
Freer logion - tas norada uz péclieldienu pieredzes raksturu, kas sava batiba ir neparedzama,
neplanojama un nekontroléjama.

Atslegvardi: Freer logion, pergamenta majuskulis W032, tekstkritiska analize.

levads Freer logion ir 4. vai 5. gadsimta pergamenta majuskula

WO032 iespraudums Marka evangélija (turpmak - MKEv)
16. nodalas teksta starp 14. un 15. pantu. Dala senako un nozimigako rokrakstu
MkEv beidzas ar 16. nodalas 8. pantu, bet W032 pieder pie tiem nedaudzajiem
rokrakstiem, kas satur garako jeb t. s. “neisto MkEv nobeigumu” jeb vélaku laiku
Lieldienu stasta pielikumu MKEv 16,9-20, kura ietvaros tas aiz 16,14 iesprauZ visno-
tal interesanto tekstu. Jautajums ir par So W032 iespraudumu aiz MkEv 16,14: kas
tas ir par tekstu? No kurienes tas nak? Tas batu kads fragments no vélak pazudu-
sam MKEv rokrakstu lapam? Fragments no mums vairs nezindmiem, boja gajusiem
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evangélijiem?! Sinoptiskas tradicijas literaras attistibas liecinieks, evangéliju lite-
raro priekSpakapju vai pat avotu materials? Péc literara paveida Sis fragments loti
atgadina kadu izplatitu Zanru Jaunas Deribas apokrifaja tradicija - t. s. “dialogu
evangélijus”, kuriem raksturigas Sadas ezoteriskas augSamcelta sarunas, dialogi ar
saviem macekliem, nereti noslépumainas aug$amcelta Kristus izjautasanas.? Sis
iespraudums pétnieciskaja literatiira biezi tiek pieminéts,*® bet dzilaku pétijumu par to
nav daudz.*

Saja mazaja publikacija, izmantojot salidzino3o, konteksta un tekstkritisko analizi,
nonaku pie slédziena, ka Freer logion diemzél neizskatas péc fragmenta no kada gnos-
tiska dialogevangélija (iznemot péclieldienu dialoga Zanru, neka cita gnostiska saja
teksta nav). Tas drizak censas jégpilni turpinat Marka ar noliku tik “aprauto” Lieldienu
stastijumu, izmantojot jau zinamos kanoniskos materialus.

Pétijuma pamata ir darbs ar Jaunas Deribas originalteksta zinatniski kritiskajiem
izdevumiem (sk. talak), konkordancém,® gramatikam® un vardnicam.” Hipotétisko “ori-
ginaltekstu” nemsu no Jaunas Deribas (turpmak - JD) sena grieku teksta zinatniski
kritiska izdevuma: Nestle-Aland, Novum Testamentum Graece, 28., Revidierte Auflage
(Stuttgart, Deutsche Bibelgesellschaft, 2012), bet Teksta Kritisko aparatu es apzinati
analizésu no ieprieksgja, “vecaka” tekstkritiska izdevuma: Nestle-Aland, Novum
Testamentum Graece, ed. XXVII (Stuttgart: Deutsche Bibelgesellschaft, 1993), kas gan

Pirmkristigaja literatira ir zinama vesela kategorija ar rokrakstiem un to parpalikumiem, ko
ierindo kategorija “nezinamu evangéliju fragmenti”, pieméram, Papyrus Egerton 2; Oxyrhynchos
Papyrus POx 840; Oxyrhynchos Papyrus POx 1224; Papyrus Cairensis 10 735; Faijuma saimes frag-
menti u. c.

Pie tadiem saceréjumiem pieder Epistula Apostolorum, Sotéra dialogs (NHC I11,5), Toma gramata
(NHC I1,7), Pétera véstule Filipam (NHC VIII, 2), abas Jékaba apokalipses (NHC V,3 un NHC V,4) u. c.

Sakot jau ar 20. gs. sakuma publikacijam, kad 19. gs. TiSendorfa (Konstantin Tichendorf) u. c.
originalteksta kritiskajos izdevumos jau bija atrodamas norades uz So tekstu, pieméram, W032
iesprauduma grieku teksta un ta anglu tulkojuma publikacija: H. A. Sanders, in: Biblical World NS.
31 (1908), 140-142, un H. A. Sanders, in: American Journal of Archeology, Ser 11,2 (1908): 52-54.

Pirmie tekstologiskie un teologiskie pétijumi, kas satur visus Sodienas ievadliteratiira bieZi uzskai-
titos faktus, atrodami jau C. R. Gregory, E. J. Goodspeed, A. von Harnack, H. Von Soden 1908. gada
publikacijas (izdevumos Biblical World, ThLZ, ChW u. c.) - plasi minéts ari ievadliteratdra. Pirmais
izvérstais pétijums ir E. Helze, Der Schluss des Markusevangeliums (Mk 16,9-20) und das Freer-Logion
(Mk 16,14 W), ihre Tendenzen und ihr geistiges Verhdltnis, Dr. phil. Dissertation (Tiibingen, 1959).

Kurt Aland, Horst Bachmann, Wolfgang Slaby, Vollstédndige Konkordanz zum griechischen Neuen
Testament, Band 1-2 (Gottingen: Vandenhoeck & Ruprecht, 2012).

Friedrich Blass, Albert Debrunner, Friedrich Rehkopf, Grammatik des neutestamentlichen
Griechisch (Gottingen: Vandenhoeck & Ruprecht, 2001).

Walter Bauer, Worterbuch zum Neuen Testament (Griechisch-deutsches Worterbuch zu den Schriften
des Neuen Testaments und der friihchristlichen Literatur), Hgg. Von Kurt Aland und Barbara Aland,
6. Auflage (Berlin: Walter de Gruyter, 1988).
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tipografiski, gan metodiski ir ievérojami kvalitativaks, rapigaks un konsekventaks par
jauno. Tas vél nav Sodienas sasteigto un pavirso “projektu” sistémas produkts, tapéc
nepielauj tadas metodiskas diferences, nepilnibas un nekonsekvences pieraksta logika
ka jaunakais izdevums. Nekadas batiski jaunas atzinas jaunakaja izdevuma nav véro-
jamas, iznemot rékinasanos ar vél pardesmit marginalas nozimes rokrakstiem un pie-
vér3anos atseviskam laikmeta “modes tendencém” (nesamérigi izvérSot dazu rakstu
vietu analizi, kas izmantotas popularajos ideologiskajos diskursos), bet taja pasa laika
atstajot novarta patiesam teologiski nozimigus jautajumus. Ka piemeéru varétu minét
28. izdevuma ignoréto diferenci senajos rokrakstos $1 pasa MkEv 10,40 teksta ar scrip-
tio continua interpretacijam dAA’ oi¢ gadijuma (ka alternativu lasibu vélako laiku per-
gamenta minuskulos piedavajot teologiski absurdo punktu teikuma otras dalas vidi
un teologiski vél absurdako dAAoi¢ Jézus atbildé macekliem) - problémas izvérsums
atrodams veca XXVII izdevuma Kritiskaja aparata® un plasi diskutéts MkEv zinatniska-
jos komentaros, bet nav vairs atrodams jaunaja, “revidétaja” 28. izdevuma, un tadu
problému nav mazums (teologi visa pasaulé pamatoti gaida S1 teksta atkartotu reviziju
vai jaunu 29. izdevumul). Zinatnisko ievadjautajumu joma balstos galvenokart uz: Petr
Pokorny / Ulrich Heckel, Einleitung in das Neue Testament. Seine Literatur und Theologie
im Uberblick (Tibingen: J. C. B. Mohr / Paul Siebeck, 2007), ko péc pieredzes uzskatu par
labako, pilnigako un korektako Jaunas Deribas zinatnisko ievadgramatu vismaz pedéjas
Cetras desmitgadés. Literatiiras novitatei Saja pétijuma nebis izSkiroSa nozime, lielaku
uzsvaru likdu uz tas kvalitati. Sis publikacijas mérkis nav tikai zinatniski pétniecisks,
vélos ari ieinteresét latviski runajosos teologus vairak pievérsties tik aizraujosajiem
Jaunas Deribas tekstkritikas jautajumiem, kas palidz mums pietuvoties vésturiskajai
patiesibai par Jaunas Deribas tekstu un ta véesturi.

Neatbildéta mikla paliek fakts, ka W032 iespraudums nav nedz atrodams citos
JD rokrakstos, nedz ari drosi sasaistams ne ar vienu mums Sodien zinamo rokrakstu
gimeni, agras kristietibas saceréjumu vai pat tradiciju, bet taja pasa laika dala ST tek-
sta ir atrodama baznictéva Hieronima (Hironymus, miris 420) parrakstitaja MkEv tek-
sta un dalgji parcitéta vina darba Dialogus Adversus Pelagianos (c. Pelag. 11,5).° Jaunas
Deribas originalteksta zinatniski kritiskajos izdevumos atrodamas ar7 norades uz
Hieronima latinu tekstu, ko pétnieciba apzimé ar Hier™s, taja ir pasa autora piezimes

Nestle-Aland, Novum Testamentum Graece, ed. XXVII (Stuttgart: Deutsche Bibelgesellschaft,
1993), 125 (MKEv 10,40 Kritiskais aparats).

Joachim Jeremias, “Freer Logion”, in: William Schneemelcer, Neutestamentliche Apokryphen, 6.
Aufl., | Band: Evangelien (Tubingen: J. C. B. Mohr (Paul Siebeck), 1990), 204; Petr Pokorny, Ulrich
Heckel, Einleitung in das Neue Testament. Seine Literatur und Theologie im Uberblick (Tiibingen:
J. C. B. Mohr / Paul Siebeck, 2007), 373.
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par kadiem vinam tolaik zinamiem rokrakstiem un to tekstu variantiem.? Tas nozimé,
ka MKEv Lieldienu stasta paplasinajums vél 4./5. gadsimta, iesp&jams, bijis plasak
pieejams, lai gan lidz misdienam nonakusajos rokrakstos Sim faktam nekadi nevar
izsekot.

Interesanti, ka Freer logion Hieronima latinu teksta pamana ari humanists Erasms
(Erasmus von Rotterdam, 1466-1536). 1516. gada vins Bazelé izdod savu Novum
Instrumentum omne, kas tiek uzskatits par JD griekiska originalteksta pirmo zinatnisko
izdevumu jeb editio princeps.** Erasms gan balstijas galvenokart uz daZiem marginaliem
grieku rokrakstiem, latinu valoda atsaukdamies uz grieku kodeksiem (daudzskaitli),
lai gan vins pats bija apzinajis tikai daZus un nepareizi noteicis to varbitéjo vecumu
un nozimi, pieméram, majuskulim W032.}2 Savas filologiskajas piezimés tekstkritiska
izdevuma lappusu malas pie Marka evangélija Erasms rakstija, ka Sis teksts celas no
kada apokrifala evangélija un bitu liekams MKEv 16. nodalas beigas.’® Kops ta laika
tad nu “automatiski” tiek pienemts, ka Sis ir fragments no kada apokrifa, gnostiska
evangélija, tapéc to apliko apokrifas literatliras izdevumos gnostisko dialogevangéliju
sadala* un MKEv ievadliteratiira piemin tikai garamejot.

Par Marka 16. nodalas MKEv seno tekstu apliecina daudz dazadu rokrakstu -
un evangélija (“neista”) papirusi (ko lietoja lidz 4. gs.) un pergamenti (no 4. lidz
nosléguma problému  13.gs.). Visi papirusi ir t. s. majuskuli jeb unciali, lielo burtu

rokraksti. Pergamenti médz bt gan minétie majuskuli,
gan minuskuli (mazo burtu rokraksti, sakot ar 8./9. gadsimtu). Visos senakajos rokrak-
stos teksta vérojams scriptio continua rakstibas stils, nenodalot vardus. Japiezimé, ka
papirusi gan nebis nekadi MkEv 16. nodalas liecinieki (MkEv saturosie P* no 2. gs. MKEv
satur tikai lidz 11. nodalai; P® no 6. gs. satur tikai fragmentus no 2. un 6. nodalas, bet

Nestle-Aland, Novum Testamentum Graece, ed. XXVII (Stuttgart: Deutsche Bibelgesellschaft,
1993), 33* (zinatniskais ievads) un 148 (MKEv 16,14 Teksta Kritiskais aparats).

Kurt Aland, Barbara Aland, Der Text des Neuen Testaments. Einfiihrung in die wissenschafliche
Ausgaben sowie in Theorie und Praxis der modernen Textkritik, 11 Auflage (Stuttgart: Deutsche
Bibelgesellschaft, 1981), 12-14.

Eberhard Nestle, Zum Freer Logion (TLB 30, 1908), 355; art: Kurt Aland, “Der wiedergefundene
Markusschlu3? Eine methodologische Bemerkung zur textkritischen Arbeit”, Zeitung fiir Theologie
und Kirche/ZThK 67 (1970): 11.

Régis Burnet, Claire Clivaz, “The Freer-Logion (Mark 16:14): GA 032, Jerome, and Erasmus”, TC:
A Journal of Biblical Textual Criticism 28 (2023): 46-48.

William Schneemelcer, Neutestamentliche Apokryphen, 6. Aufl., | Band: Evangelien (Tiibingen:
J. C. B. Mohr / Paul Siebeck, 1990), 204-205.
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P%8no 4. gs. satur tikai MkEv 2. nodalu. Pilns MkEv teksts paradas tikai 4. gs. pergamenta
majuskulos).t®

Vairuma seno rokrakstu MKEv teksts beidzas ar 16,8:** “Un tas (sievas) izgaja ara
un béga no kapa, jo drebésana un bailes tas bija parnémusas, tas nesacija nevienam
nenieka, jo tas bijas (époBolvro yap," proti, tas bijas).”

Neliela dala vélinu rokrakstu - pergamenta majuskuli L020 (9. gs.), ¥044 (9./10. gs.),
083 (6./7. gs.), 099 (7. gs.), pergamenta minuskuli 274 (10. gs.), 579 (13. gs.), lekcionars
11602 (8. gs.), ka ari daZi latinu tulkojumi (pieméram, k no 4./5. gs.) aiz MKEv 16,8 satur
vél $adu iespraudumu:'® [[ Mdvta 6¢ ta mapnyyeAuéva Toic mepl ToV METPOV CUVTOUWS
E&nyyetdav. Meta 8¢ talita kal autog O Inocolc dmo avatoAfic kal dypt SU0EwS
gancoteidev 81 aUT@V TO Igpov kal Ap9apTov krpuyua Ti¢ aiwviou owtnpiag. aunv.]]*
So iespraudumu atrodam ari atseviskos vélinos sirie3u un koptu apak3dialektu
tulkojumos.

Briva tulkojuma: Visu, kas bija pavéléts tiem, kas bija kopa ar Péteri, vini isi pasludi-
naja. Un péc tam ari pats Jézus no ritiem lidz vakariem sdtija caur tiem svéto un neiznicigo
muaZigas pestiSanas vésti. Amen.

So Tso iespraudumu gan tradicionali, gan no tekstkritiska viedokla pamatoti neuz-
skata par sakotnéji piederigu MKEv 16. nodalai, jo to izlaiz tadi rokraksti, kas ir Sis
nodalas nozimigakie liecinieki jau no 4. gadsimta: Codex Sinaiticus (01; 4. gs.), Codex
Alexandrinus, A02 (5. gs.), Codex Vaticanus, B03 (4. gs.), Codex Ephraemi Rescriptus, C04
(5. gs.), DO5 (5. gs.), W032 (4./5. gs.), ©038 (9. gs.), pergamenta minuskulu gimenes f!
un f13 (visi tajas ierindotie manuskripti ir no apm. 12. gs.), pergamenta minuskuli 33
(9. gs.), 2427 (14. gs.), “Vairakumteksta” minuskulu glizma (12. un vélaki gs.), ka arT latinu,
siriesu, koptu sahidiska un bohairiska dialekta tulkojumi.?® Ari Saja iesprauduma para-
das netipiski daudz sarezZgitu tekstkritisku problému (atskirigas lasibas, teksta pasazu
iespraudumi un izlaidumi, vardu diferences utt.), kuras Seit sikak neapliikosu, jo tas
tiesi uz lietu neattiecas.

Nestle-Aland, Novum Testamentum Graece, ed. XVI|, 686-688 (Rokrakstu tabulas).

Nestle-Aland, Novum Testamentum Graece, ed. XXVII (Stuttgart: Deutsche Bibelgesellschaft,
1993), 147; 28, revidierte Auflage (Stuttgart: Deutsche Bibelgesellschaft, 2012), 174.

Nestle-Aland, Novum Testamentum Graece, 28, revidierte Auflage (Stuttgart: Deutsche
Bibelgesellschaft, 2012), 174.

Nestle-Aland, Novum Testamentum Graece, ed. XXVII, 147 (Kritiskais apardts) un 684-718
(Rokrakstu izvérstas tabulas / Codices graeci et latini in hac editione adhabiti).

Nestle-Aland, Novum Testamentum Graece, ed. 28, 175.
Nestle-Aland, Novum Testamentum Graece, ed. XVII, 147 (Kritiskais aparadts).
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Garako sekundara teksta fragmentu jeb t. s. “neisto MkEv nosléegumu” MKEv 16,9-20
[[ Avactacg 6¢ mpwi mpwtn caBBdtou ...[...]... Tol kuplou cuvepyolvTo kal TOV AGyov
BeBatolvroc bia Tiv EmakoAoudolvTwy anueiwv.]],* kurd W032 izdara iespraudumu starp
MKEv 16,14 un 16,15 un kuru vairums tulkoto Bibelu (arT latvieSu valoda) bez kadam
Saubam nodruka pie MKEv teksta,?? nesatur vecakie un nozimigakie sena MKEv tek-
sta liecinieki, ka, pieméram, Codex Sinaiticus (01; 4. gs.), Codex Vaticanus, B03 (4. gs.),
minuskulis 304 (12. gs.), latinu tulkojums k (4./5. gs.), ka ari nozimigais sirieSu Sextina
tuklojums sy*no 1590. gada (kas fiksé visu seno sirieSu tekstu tradiciju), koptu sahidis-
kas tradicijas ipatni sa™ un arménu arm™s tulkojumi, ari baznictévu Eusebius Eus un
Eus™ 4. gs., ka ari Hieronymus Hier™s5, gs. teksti. Visi Sie nozimigie liecinieki teksta
pasazu MKEv 16,9-20 vienkarsi nesatur. Arividuslaiku latinu manuskriptos 31 pasaza likta
zimités, ko paleografija sauc par asterisci (zvaigznites) vai obeli (stabini), kas nozimé to
pasu, ko dubultas kvadratiekavas dald moderno izdevumu.? Sis ari latvie$u Bibelés tik
ierastais teksts dazadas apaksvariacijas (kuras Seit nav jégas aplikot) ir atrodams tikai
atseviskos vélinos un saméra marginalos rokrakstos, ka pergamenta majuskulos L020
(9. gs.), Y044 (9./10. gs.), 099 (7. gs.), dazas 10.-12. gs. pergamenta minuskulu variacijas
(274,579,11602), ka ar1 atseviskos sirieSu, koptu un etiopiesu rokrakstu parrakstos (sy"™s,
samss, bo™s, aeth™) no relativi véliem gadsimtiem.? Tapéc rodas jautajums, kapéc
daudzas Bibeles tradicijas (ari latviesu) pie Si vélaku laiku marginala teksta pieturas ka
pie autentiska MkEv materiala.

Manuprat, gan tekstkritiski, gan teologiski loti pamatoti tiek uzskatits, ka 16,8 ir
senakais un autentiskakais mums zinamais MkEv nobeigums. Tekstkritiska aina ir gana
skaidra,? bet jautajumi varétu raisities par teologisko: skan it ka nelogiski un pesimis-
tiski, ka evangélijs beidzas ar vardiem, ka sievas baidijas un nevienam neko nesacija.
“leksgjie kritériji” (teologija) Seit Skietami runa pret “aréjiem kritérijiem” (rokrakstu
apliecinajumu): péc Teksta kritikas pamataksiomam pirmatnéjs var bt tikai tas vari-
ants, kura maksimali harmonizé abi Sie kritériji.?¢ Tomér $1 disonanse nav nekas vairak

Pilnu grieku tekstu sk.: Nestle-Aland, Novum Testamentum Graece, ed. 28, 175, tulkojums latviski
péc paris rindkopam.

DaZreiz gan ieliekot 3o tekstu kvadratiekavas un piezimés minot, ka Sis teksts nav atrodams
vairuma Marka evangélija senako rokrakstu.

P. Pokorny, U. Heckel, Einleitung in das Neue Testament, 373.

Nestle-Aland, Novum Testamentum Graece, ed. XVIl, 149 (Kritiskais apardts) un 689-718
(Rokrakstu tabulas).

Sk. izvérstu MKEv 16,9-20 rokrakstu diferences izvértéjumu pie: Kurt Aland, Barbara Aland,
Der Text des Neuen Testaments, 295-297.

Kurt Aland, Der Text des Neuen Testaments, 284. Sk. 12 Teksta kritikas pamataksiomas; otra no tam
skan: “Sakotnéjs var bt tikai tas teksta variants, kura gan aréjie, gan ieksgjie kritériji ir optimali
vienpratigi.”
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par pavirsu skitumu, jo negaiditi “strupais” MkEv noslégums 16,8 tiesSi teologiska zina ir
visjégpilnakais nobeigums Marka tik lietiSkajam, piezemétajam, skaudri realistiskajam
stastijumam. Lieldienu stasta Zimiga apravuma ir saskatama “atvérta robeza” uz mums
principa neplanojamo Lieldienu pieredzi, kas sniedzas arpus ierastajai zinasanai un
pieredzei par naves neizbégamibu un tas absoluto varu. Tas ari atbild uz jautajumu, ka
viens evangélijs var beigties $adi un piedevam vél ar vardu yap (proti). “Proti”, saska-
roties ar naves fatalo varu, MkEv 16,1-8 aprakstita notikuma iespaida nak atskarsme,
ka Dievam pieder pédgjais vards par itin visu, un Jézus Augsamcelsanas notikuma
tiek atklats milzigs Dieva noslépums. Tas ir tikai sakums. ST noslépuma, tobrid vél Tsti
neaptverama véstijuma un gaidamas pieredzes priekSnojautu iespaida sievas var tikai
apklust, brinities, sird1 visu apdomat un pateikties.?” LT Megness (L. Lee Magness) So
savado, uzkritosi “atvérto” MKEv nobeigumu skaidro ne tikai caur lidzibu ar Plotina
filozofiskajiem traktatiem (Ennaden V,5), bet ari ar evangélista noliku aicinat lasitaju/
klausitaju uz savu personigo augsamcelta pieredzi, lai izvairitos no ieSaurinajumiem,
fantastiskam interpretacijam un 81 notikuma savtigas izmantoSanas politisko, socialo vai
citu ideologiju mérkiem.?® Sads gramatas autora literarais panémiens - iesaistit lasitaju
pieredzé un stasta talakveidosana - bibliska konteksta nav nekas jauns; tas redzams
jau Vecaja Deriba, Jonas gramata, kura paredzéta liturgiskai lietoSanai J6m Kipur svétku
norisé. JD $ads ar noliiku atstats “atvértais noslégums” saskatams ari Apustulu darbu
gramatas nosléguma (Acta 28,30s), ka art mazakas teksta pasazas, pieméram, Jézus
lidziba par “pazuduso délu” LkEv 15,32.%

Jau mans sistematiskas teologijas un analitiskas filozofijas skolotajs Heidelberga
Ditrihs Ricls (Dietrich Ritschl) savulaik aprakstija Bibeles fenomenu ka sava veida story
(Dieva vésturisko atklasmi ir neiespé&jami tehniski aprakstit, més neko sakarigu par Dievu
nespéjam pateikt, tapéc mums atliek vienigi stastit savus stastus So Lielo notikumu
sakara).®® Labi zinams ir Deivida M. Rodsa (David M. Rhoads) un Donalda M. Mist (Donald
M. Michie) pétijums, kura galvena doma ir tada, ka MkEv sava pardomataja struktira
(narativaja karkasa, ko autori sauc par story) un argumentativaja limeni (discourse) ta
literaraja gala redakcija uzllkojams ka izcili izveidots, teologiski strukturéts, mérktiecigs
un nosléguma sava ipatnéja veida ari apzinati nobeigts darbs.*! Tas pilnigi sasaucas ar1

Ulrich Heckel, Einleitung in das Neue Testament, 373, atsaucoties uz: P. W. Van der Horst, Can
a Book End with gdr? (JThS 23, 1972), 121-124.

J. Lee Magness, Sense and Absence. Structure and Suspension in the Ending of Mark’s Gospel
(Atlanta: SBL SS, Atlanta, GA, 1986), Kap. II.

P. Pokorny, U. Heckel, Einleitung in das Neue Testament, 428.
Dietrisch Ritschl, Zur Logik der Theologie (Miinchen: Kaiser verlag, 1984).

David M. Rhoads, Donald M. Michie, Mark as Story. An Introduction to the Narrative of a Gospel
(Philadelphia: PA, 1982).
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ar Marka savdabigo stastijuma fenomenu, ko savulaik Vréde (W. Wrede) sava fundamen-
talaja pétijuma pamatoti nodévéja par “Mesijas noslépumu” (das Messiasgeheimnis) -
tasir Marka literarais panémiens un savdabigais veids, ka aprakstit Kristu ka noslepumu,
kurs soli pa solim atklajas.3? Marks to tik meistarigi kapina caur dziedinasanas stastiem,
pavélot démoniem klusét (MkEv 1,21-28), caur atkartoto aizliegumu cilvékiem stastit
talak bez ticibas pieredzes (pieméram, MkEv 7,36), caur maceklu pieaugoso neizpratni
(MKEv 4,13; 6,52; 7,18 u. c.), ka ar caur piekodinajumu macekliem klusét (MkEv 8,30;
9,9 u. c.), kas, izrauts no konteksta, izklausas tikpat absurds ka “aprautais” nobeigums.
Tas kalpo par mérki veidot Kristus atzinu pie katra lasitaja (klausitaja). Sads prasmigi
veidots, garigaja pieredzé balstits stastijums iespéj cilvéka apzina noradit uz dazadam
istenibas dimensijam vienlaicigi, jo tas musu tik paredzamajas konstrukcijas parasti
paliek nepamanitas. Vai ari uz kadu notikumu, kas vienlaicigi notiek vairakos limenos
un dimensijas, ko pasai valodai ar tas dazada veida robezam ir gandriz neiespé&jami
aprakstit. Marka stastijuma meéraukla nav cilvéks un vina saprats, izpratne, ieskati vai
narativi, bet gan Kristus véesturiskais notikums, par ko tiek atstata pec iespé&jas auten-
tiska lieciba. Ne velti gan Matejs, gan Liika savu literari daudz attistitako evangéliju
sarakstiSanai izmanto nesalidzinami vienkarsako Marku ka vienu no saviem literarajiem
avotiem, parnemdami no ta visu stastijuma karkasu (Jézus dzives hronologiju) un katrs
pa savam liekot vél klat Logia Q (hipotétiska Jézus vardu avota) un kadu “specialo” avotu
materialu.*® Véra nemama ir ripigakas ievadliteratlras atzina, ka ar So it ka tik “aprauto”
MKEv noslégumu 16,8 noslédzas kads dramatisks, dzilS un skaists celojums, kas aizsa-
kas MKEv 1,1 ar vardiem: Jézus Kristus, Dieva Déla, evangélija sakumes, lai piedzivotu
negaiditu un parsteidzosu turpindjumu. Laba vésts par Kristu ir aizsakusi savu darbu
pasaulé ar neizskaistinatu un piezeméti lietiSku Jézus dzives un darbibas aprakstu, ar
Vina cieSanam un navi, ka ar1 ar Lieldienu notikumu.** Ari “aprautais” Lieldienu stasts
lauj ne gluZi racionala veida noprast, ka tas ir aizsakums kam lielam un grandiozam,
kam jaistenojas pasauleé lidz laiku beigam. Lasitajs/klausitajs tiek ieaicinats visu talako
nevis izlasit, saprast un ietvert to savas konstrukcijas, bet gan piedzivot.

William D. Wrede, Das Messiasgeheimnis in den Evangelien. Zugleich ein Beitrag zum Verstdndnis
des Markusevangeliums (Gottingen: Vandehoeck & Ruprect, 1901), 9-140.

Si bitu popularaka jeb “4 Avotu hipotéze”; sk. jebkuru masdienu zinatnisku ievadgramatu JD
par sinoptisko evengéliju literarkritiskajam hipotézém, pieméram, Udo Schnelle, Einleitung in
das neue Testament (Gottingen: Vandehoeck & Ruprect, 19. Auflage, UTB 1830, 2017), 205-235.

P. Pokorny, U. Heckel, Einleitung in das Neue Testament, 429.
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Dazi vardi par Pergamenta majuskulis W032 jeb Codex Freerianus (Codex
rokrakstu W032 Washingtonensis) ir 4./5. gadsimta Rietumu tekstu formas
parstavis (lidzigi ka pergamenta majuskulis D05; $is for-
mas jeb gimenes kodeksos evangéliju seciba ir: MtEv-JohEv-LKEv-MKEV).?* So kodeksu
1906. gada Egipté, Kaira, kopa ar daZiem citiem rokrakstiem no kada arabu tirgotaja iega-
dajas amerikanu ripnieks un seno rokrakstu kolekcionars Carlzs Frirs (Charles Lang Freer).
Pirmoreiz tekstu aprakstija pétnieks Henrijs Sanders (Henry A. Sanders), un driz vien Sis
manuskriptstikaieklauts 1910. gada pabeigtaja Hermanafon Sodena (Hermann von Soden)
JD grieku teksta izdevuma Kritiskaja aparata un rokrakstu kataloga,?® kas tolaik bija
nozimigakais izdevums kops TiSendorfa (Konstantin von Tischendorf) 1869.-1872. gada
fenomenala izdevuma Editio octava critica maior, kas metodiska zina vél pat Sodien paliek
neparspéts sava vienkarsiba un logiskaja konsekvencé. Kodeksu W032 vairums nozimi-
gako pétnieku uzskata par svarigako pergamenta majuskuli, kads atrasts 20. gadsimta.*”
Tas sastav no 187 pergamenta lapam dimensijas 13,5-14 cm x 12,5-13 cm. Teksts rakstits
ieslipiem burtiem ar tumsi briinu tinti. Kodeksa teksts ir nepartraukta lielo burtu virkne,
kur vardi nav nodaliti (scriptio continua). Kodekss izcelas ari ar uzkritosi bieZzu nomina
sacra (satsinati t. s. svétie vardi) lietojumu, pieméram, 0% (9¢0¢); KX (kuptog); XPZ vai XX
(xptoTog); IZ (Inooug) u. c.38 Pétnieki uzskata, ka W032 atrodamais Jaunas Deribas teksts
pilnigi noteikti ir parraksts no kada vecaka, boja gajusa papirusa, jo burtu forma vairak
atgadina 2., ne 4./5. gadsimtu. Tekstus 4. un vélakos gadsimtos parrakstija galvenokart
liturgiskam un draudzes garigas dzives vajadzibam. Papirusu rokraksti nedzivoja ilgi,
tie nolietojas un bija japarraksta. Parrakstot parasti centas saglabat seno burtu formu
un rakstibu, tapéc no tas var nolasit, kada gadsimta rokraksts ticis Seit parrakstits.
Kodekss Sobrid glabajas ASV, VaSingtona, Smitsona institata, Frira Makslas gale-
rija (Smithsonian Institution, Freer Gallery of Art), Nr. 06.274. Sis rokraksts satur visus
4 kanoniskos evangglijus, iznemot teksta pasazas MKEv 15,13-38, JohEv 1,1-5,11 (tas
sekundari pievienots kodeksam kaut kad 7. gs.) un 14,26-16,7. Rokraksts satur ari MkEv
16,9-20, ieskaitot aplikojamo garaka teksta iespraudumu starp MkEv 16,14 un 16,15.%
Cetru kanonisko evangéliju tekstiem un to vésturei $is skaitas augstakas prioritates
rokraksts jeb “Pirma sakartojuma pastavigais liecinieks”.

Kurt Aland, Der Text des Neuen Testaments, 124, 346 u. c.

Hermann von Soden, Die Schriften des neuen Testaments, in ihrer dltesten erreichbaren Textgestalt,
hergestellt auf Grund ihrer Textgeschichte, Vol. 1-4 (Berlin: Glaue Verlag, 1902-1910).

Bruce Manning Metzger, Bart D. Ehrman, The Text of the New Testament: Its Transmission,
Corruption and Restoration (New York / Oxford: Oxford University Press, 4" ed., 2005); Kurt Aland,
Der Text des Neuen Testaments, 113-137.

Kurt Aland, Der Text des Neuen Testaments, 124.
Nestle-Aland, Novum Testamentum Graece, ed. XVIl, 692 (pergamentu majuskulu tabula).
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Pergamenta majuskuli W032 aiz MkEv 16,14 paplaSinatais teksta variants
(Freer logion) izskatas Sadi (pergamenta lappusé no 9. lidz 24. rindinai):

“KAKEIVOL ATIEAOYOUVTO AEYOVTEC OTI O | alwV 0UTOC TG AVOULAS Kal TG amioTia¢ | umo
TOV oaravay £oT1v, o un ewv 1a* vmo | Twv nvfevu] atwv akadapta* v aAnSeiav |
10U 9[e0]u kataraPeodar? Suvauv. Sia | Touto amokaivyov gou TV Sikaloou|vnv
nén, eketvot eAgyov Tw X[ptot]w kat o | X[ptoTo]¢ exsivoi¢ mpooeAsyev oti memAnpw|tat
0 6pog Twv eTwv NG eéovaiag Tou | catava, aMa eyyilel dAa Seiva (Siva?) kat vlmep
wv eyw auaptnoavtwy napedodny ei¢ Javartov iva vmooTpePwatv &1 TNV | aAndeiav
Kal UNKETI aUaptnowaoty | va v &v Tw ovpavw nv[evuati/knv kat aj¢p9aptov e
dikatoouvng 6o&av | kKAnpovounowoiv.”:

Dazas piebildes pie s grieku teksta:
* Labakai uztverei teksts attélots mazajiem burtiem un nodalitiem vardiem, ka tas
atrodams Nestle-Aland XVII un 28. izdevumu Teksta Kritiskaja aparata. Rokraksta
WO032 ir lielo burtu (majuskulu) un scriptio continua rakstiba.
* Griekiskaja citéjuma maksligi ieliktas vertikalas zZimites | norada uz rindinu sada-
lijumu pergamenta lappuse.
* Kvadratiekavas [...] ietvertie burti teksta nav atrodami, ta ir rekonstrukcija.
* Kopuma grieku originals ir parsteidzosi labi salasams, kas seno rokrakstu joma
ir liels retums.
Mans tehniskais tulkojums latviesu valoda (MKEv 16. nodalas konteksta):
[MKEv 16,14: Bet péc tam Vins paradijas, tiem vienpadsmit pie galda séZot, un parmeta
tiem vinu neticibu un cietsirdibu, ka tie nebija ticéjusi tiem, kas péc Vina augSamcelsa-
nas Vinu jau bija redzéjusi.]

WO032: Un tie (macekli) taisnojas, sacidami, ka $i Aijona (laikmeta) bezlikumiba un
neticiba ir zem satana, kurs ar neskisto garu palidzibu nelauj satvert (akaSapta
vai akadaptwv) Dieva patieso spéku. “Tapéc atklaj savu taisnibu jau tagad,” vini

Pergamentu majuskulos (uncialos) ir t. s. Scriptio Continua rakstibas veids - nepartraukta raks-
tiba, vardi netiek nodaliti. W032 3aja vieta ir grati salasams, Seit o un ewv ta vieta iespéjams ari
variants tov un ewvrta, kas gan nemaina teksta jégu.

Teksts Saja vieta griti salasams, principa iesp&jama ari atskiriga lasiba aka9aptwv - [zem] “ne-
Skisto” [gariem], kas teksta saliktu nedaudz citus akcentus.

Teksts grati salasams rokraksta bojajumu dél. lespéjams, ka te vél lasams vards a.

Teksts no Nestle-Aland, Novum Testamentum Graece, ed. XVII, 148 (MKEv 16,14 Teksta Kritiskais
aparats, W032 interpoldcija); Manuskripta lappuses attéls ar rindinu sadalijjumu: Bruce Manning
Metzger, Manuscripts of the Greek Bible: An Introduction to Greek Palaeography (New York: Oxford
University Press, 1981), 82.
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sacija Kristum. Un Kristus tiem atbildéja, ka “satana varas gadu mérs ir piepildits,
bet tuvojas citas Sausmas (Sausmigas lietas), [kas] ari [ndks par tiem], kas grékoja,
kuru dé| Es tiku nodots navei, lai tie atgrieztos pie patiesibas un vairs negrékotu,*
lai iemantotu debesis [esoso, uzglabdto] garigo un nepdrejoso taisnibas godibu’.

Talak tad seko mums tik ierastais MkEv “neistais noslegums” [MkEv 16,15-20: Un
Vins tiem sacija: “Eita pa visu pasauli un pasludiniet evangéliju visai radibai. Kas tic un
top kristits, tas tiks izglabts, bet, kas netic, tiks pazudindts. Bet Sis zimes ticigiem ies lidzi:
Mana Varda tie launus garus izdzis, jaunam mélém runas, tie ar rokam pacels ¢uskas, un,
kad tie dzers navigas zales, tad tas tiem nekaités. Neveseliem vini rokas uzliks, un tie klis
veseli.” Un Tas Kungs, kad Vins ar tiem bija rundjis, ir uznemts debesis un séZ pie Dieva
labas rokas. Un tie izga@ja un macija visas malas, un Tas Kungs tiem darba palidzéja un
vardu apstiprindja ar lidzejosam zimém.].

Hieronima (Hier™) piedavatais latinu teksta paplasinajums:

“et illi satisfaciebant dicentes: Saecolorum istud iniquitatis et incredulitatis substantia
(sub Satana?)* est, quae non sinit per immundos spiritus veram Dei apprehendi virtutem:
idcirco iamnunc revela ijustitiam tuam”.

Latinu teksts ir 1saks un at3kirigs no W032 grieku versijas: un tie vinu nomierinaja,
sacidami: sis laikmets ir netaisnibas un neticibas substance (vai ari: “Sis netaisnibas un
neticibas laikmets ir zem satana”), kas caur neskistiem gariem nelauj uztvert patieso
Dieva spéku. Tapéc atklaj tagad Savu taisnibu.*®

WO032 datéjums ir 4. vai 5. gadsimts, bet pats teksts drizak uzrada dazus gadsimtus
senakas valodas ipatnibas, tapéc, nemot véra pieredzi darba ar pirmkristigo litera-
taru, es to ar lielu varbatibu datétu ar 2. gadsimta otro pusi,*” kad rodas liela giizma
nekanonisko, gnostisko tekstu. Tiesa, tik isa fragmenta noteikta gadsimta valodas stilu

Jorg Frey So vietu tulko ar nedaudz citu akcentu: “Bet tuvojas citas Sausmigas lietas, un gréci-
niekiem, kuru dél es tiku nodots navei, ir jaatgriezas pie patiesibas, un tiem nebds vairs grékot,
lai ...” - Jorg Frey, Zu Text und Sinn des Freer-Logion, in: Zeitschrift fiir die neutestamentliche
Wissenschaft (ZNW 93 1-2, 2002), 13-34.

Saja vieta Hieronima rokraksts griti salasams. lesp&jams, varda substantia vieta tomér lasams
sub Satana. Tad tulkojums daudz neatskirtos no grieku versijas.

Nestle-Aland, Novum Testamentum Graece, ed. XXVII, 148 (MKEv 16,14 Teksta Kritiskais apardts).

Jorg Frey, Zu Text und Sinn des Freer-Logion, 13-14; tapat ari: Joachim Gnilka, Das Evangelium
nach Markus (Mk 8,26-16,20). Evangelisch-Katholischer Kommentar zum Neuen Testament / EKK,
Bd. 2/2 (Benziger/Neukirchener, Patmos Verlag, 1994), 355 un 350-351. Datéjumu “2. gs. beigas -
3. gs. sakums” sava pétijuma parstav: Seth Clark, “Unbelief, Lawlessness, and Satan: Viewing
the Freer Logion as a Scribal Response to Open- Ended Eschatological Themes in Mark”, LUX:
A Journal of Transdisciplinary Writing and Research from Claremont Graduate University, Vol. 2:
Iss. 1, Article 8 (2013): 17.
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teorétiski bltu iespéjams ari veiksmigi atdarinat vélakos gadsimtos, seviski jau nemot
véra baznicas arvien lielo interesi par 1. un 2. gadsimta tekstiem.

Freer logion ietverto Pat ar jebkuras rokas konkordances*® un kritisko teksta
terminu analize izdevumu palidzibu viegli var noskaidrot Freer logion

primaras literaras un teologiskas paraléles MkEv un JD
kanoniskajas gramatas. Logions un ta dalas (un daléji art Hieronima latinu teksts) ir ar
literaram un teologiskajam paralélém Jaunaja Deriba, nevis norada uz gnostisko ideju
klatbGtni.*

Viens no centralajiem vardiem logiona ir “satans”, kas tik 1sa pasaza tiek minéts pat

veselas divas reizes. Satans Marka evangélija kopuma minéts 4 vietas:*

(1) Jézus kardinasanas stasta MkEv 1,12-13 (ar izvérstam sinoptiskajam paralélem
MtEv 4,1-11 un LKEv 4,1-13): thlit péc kristibam pie Jana, kad Vins tiek svaidits
ar Garu (to nvevua, MKEv 1,10), tas pats Gars Vinu aizved tuksnes, lai Vins tap-
tu satana kardinats (meipalousvo¢ Omo tod Saravd 1,13), paradidams Savu varu
(godibu).*

(2) Par launo garu izdziSanu ar Belcebulu MKEv 3,20-30 (sinoptiskas paraléles MtEv
12,22-32 un LKEv 11,14-23), kur piederigie doma, ka Jézus ir bez prata, tapéc iet
Vinu savaldit, un laudis teic, ka Vins launos garus izdzenot ar launo garu virsnieka
palidzibu, uz ko Jézus atbild: “Ka var satans satanu izdzit?” (Mda¢ Suvarar Zatavag
Jaravav ékBalAety 3,23). Dieva Valstibas tuvums Jézh Kristl iezimé satana varas
beigas.>?

(3) Jezus lidziba par séjéju MKEv 4,1-9 (sinoptiskas paraléles MtEv 13,1-23 un LkEv
8,4-15) skaidrojums MKEv 4,10-20 (sinoptiskas paraléles MtEv 13,10-17 un LKkEv
8,9-10): “.. talit nak satans un nonem vinu sirdis séto vardu” (e090¢ &pyetar o
Zaravdg kal aipet TOv Adyov TOV Eamapusvov gi¢ avtouc 4,15). Satana darbiba ir
visadi kavét Evangélija celu uz cilvéka sirdi.*

Pieméram, Alfred Schmoller, Handkonkordanz zum Neuen Testament, 8. neubearbeitete Auflage
(Stuttgart: Deutsche Bibelgesellschaft, 6. Druck, 2008).

J. Jeremias, “Freer Logion”, 205.

Alfred Schmoller, Handkonkordanz zum Neuen Testament, 452; Nestle-Aland, Novum Testamentum
Graece, ed. XXVII, 88-149 (MKEv grieku teksts, literaro un teologisko paralélu norades).

Stkak teologiskas interpretacijas: Joachim Gnilka, Das Evangelium nach Markus (Mk 1,1-
8,26). Evangelisch-Katholischer Kommentar zum Neuen Testament / EKK, Bd. 2/1 (Benziger/
Neukirchener, 2008), 55ss.

Joachim Gnilka, Das Evangelium nach Markus (Mk 1,1-8,26), 143-150.
Ibid., 155-160.
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(4) Jézus negaiditi asi apsauc Péteri, pirmoreiz macot par Savam gaidamajam ciesa-
nam, navi un AugsamcelSanos Jeruzalemé, MkEv 8,31-38 (sinoptiskas paraléles
MtEv 16,21-28 un LKEv 9,21-27): “Atkapies no Manis, satan! Jo tu nedoma péc
Dieva, bet péc cilveku prata!” (“Yraye omiow pouv Satavd 61t o0 ¢ppovelc ta Tol Ocol
aAAa ta t@v av9pwnwv 8,33). Péc Sis epizodes cela uz Jeruzalemi satans MKEv vairs
netiek pieminéts, jo Jézus izdara Savu darbu cilvéku pestiSanas labad lidz galam.>

Neizskatas, ka Freer logion izpratne bitu atskiriga no MKkEv un uzraditu kadas gnos-
tiskas iezimes.

Ar1 priekSstatiem par neskistajiem gariem, kas satana vadiba plosas Saja pasaulé,
iemajo cilvekos un nelauj tiem ticét un piedzivot Dievu, parasti médz sazimét teologis-
kas paraléles tieSi kanonisko evangeéliju eksorcisma stastos, kas atklaj Jézus dievisko
spéku, seviski jau Marka evangélija tik dramatiskaja Jézus atklatas darbibas sakuma,
pieméram, MkEv 1,23-26.5°

Zinasana par satana darbibas gadu méru “twv eTwv tn¢ eéovaiac Tou oarava” plasi
atrodama ari kanoniskajos tekstos LkEv 10,18 (“Es redzéju satanu ka zibeni no debesim
kritam” - Jezus Kristus darbibas, Vina klatbutnes laiks ka no satana brivais, pasargatais
laiks), arT JohEv 12,31: “viv kpioi¢ E0Tiv TOU KOOUOU TOUTOU ViV 0 dpxwVv ToU KOOGUOU
ToUTOU €kBAnIricetal éEw” (Tagad ir $is pasaules tiesas stunda. Sis pasaules valdnieks
tagad tiks izstumts ara) un JohEv 16,11: “6Ti 0 dpxwVv 100 KOOUOU TOUTOU kékpITal”
(... Sis pasaules valdnieks ir dabdjis savu spriedumu).

Ar1 apokaliptiskajiem vardiem “tuvojas citas Sausmigas lietas” atrodamas loti dau-
dzas paraléles visa pirmkristigaja (apustuliskaja) literatlra, seviski jau apokaliptika, un
ne tikai gnostiskajos evangélijos. ArT Seit logions neuzrada lielas diferences attieciba
pret kanoniskajiem tekstiem.

Izteikums “bezlikumibas un neticibas laikmets” (o aiwv outo¢ Tn¢ avourag kai Tn¢
amoTiaq) ir ar nosacitam idejiskam paralélém 2 Kor 4,4: “v ol¢ 6 9£6¢ ol ai@vo¢ TouTou
ETUPAwaoev Ta vonuata T@v amiotwv” ([tiem, kas pazid ...] sis pasaules dievs ir apstulbojis
neticigo sirdi) un Gal 1,4: “6nw¢ é&EAnTat NuUdc ék Tol ailvog Tol éveot@tog movnpol”
(... lai mis izglabtu no sis tagadéjas launds pasaules ...).

Konkretizéjumam “[o aiwv ouTo¢ ...] umo Tov oatavay sotiv” varétu saskatit zina-
mas lidzibas ar Jézus vardiem vina pirmas jeb dialogiskas Atvadu runas nosléguma
JohEv 14,30: “¢pxetai yap 6 100 kéopou dpxwv” (nak Sis pasaules valdnieks), vai ari Eph
2,2: “kata Tov aiva 1ol KOoUOU TOUTOU Kata Tov dpyovTa TF¢ e€ovoiag Tod Gépog Tol
nveuuartog tod viv évepyolvtog év Toic uioic Tii¢ anetdeiac” (paklauti Sis pasaules varas
neséjam, gaisa valsts valdniekam, garam, kas vél tagad darbojas nepaklausibas bérnos).

Joachim Gnilka, Das Evangelium nach Markus (Mk 8,26-16,20), 19-20.
J. Jeremias, “Freer Logion”, 205.
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Vards “bezlikumiba” (avouta; nosaciti varétu ari tulkot ka “beztiesiskums, neliku-
miba”) Marka evanggélija lietots tikai vienu vienigu reizi, Jézus CieSanu stasta, Krusta
siSanas aina MkEv 15,21-32 (4 evangéliju paraléles MtEv 27,32-44; LkEv 23,26-43 un
JohEv 19,17-27): “Vins tika laundariem pielidzinats” (Kal ueta avouwv éAoyio9n 15,28,
kas batu tulkojams “likumparkapéjiem”).

Neticiba un bezlikumiba tiek skaidrotas caur laikmetu, kas ir zem satana varas (umo
Tov oatavav). Satans ir izraisijis art maceklu neticibu péc Kristus AugsamcelSanas, tapéc
Jéezum tiek lugts nekavéjoties “atklat savu taisnibu”.*®

Jaunas Deribas konteksta 1pasi batu jaizce| Mateja stastijums - Jézus vardi “Mazaja
apokalipseé” MtEv 24,12 (Kai &ia 0 mAnJuvdijvar trjv avouiav Yuynostai 1) Ayamnn tev
TOAAGV — Un caur nelikumibu ieSanu plasuma milestiba daudzos izdzisis). Te netiesas
norades ir uz biblisko eshatologiju un pasu Jaunas Deribas jédzienu, kad Dievs savu
Likumu rakstis cilveku sirdis (Jer 31, 33-34), un beigas pastaveés tikai tas, kurs bijis
uzticigs Vinam lidz galam (JohApk 2,10b Esi uzticigs lidz navei, tad Es tev dosu dzivibas
vainagu).

Logiona atklatais pamata neatskiras no kanonisko tekstu ieskatiem.

Logiona lietotais neticibas (n amotia) jédziens Jaunaja Deriba ir minéts 11 reizes,
kas kontrasté ar bieZo “ticibas” (moTi¢) lietojumu (JD vismaz 243 reizes).””

MKEv batu minamas 2 centralas vietas varda “neticiba” sakara:

(1) MKEv 6,1-6 (sinoptiskas paraléles MtEv 13,53-58 un LkEv 4,16-30): Sava dzimta-
ja pusé Vins nevaréja darit nevienu brinumu, tik vien retiem vajiem Vins uzlika
rokas un tos dziedinaja. Un Vins brinijas par vinu neticibu (kai €9aduadev dia tnv
amoTtiav adt@v MKEv 6,6), kas kontekstuali batu saistama ar velna pretdarbibu.
Dieva speks, kas darbojas caur Jézu, ir varenaks par jebkuru satana pretdarbibu.
Tas var islaicigi apgratinat, bet ne apturét Jézus darbibu.>®

(2) Dziedinasanas stasts, atbrivojot zénu no neskista gara MKEv 9,14-28 (sinoptiskas
paraléles MtEv 17,14-21 un LkEv 9,37-43a), kur Jézus izsaucas: “Ak, ST neticiga
cilts!” (Q yevea dmotog 9,19b), ka ari apsésta zéna téva sauciens uz Jézu: “Es ticu,
palidzi manai neticibai!” (Motedw Bor9et pouv tfj amotia 9,24b). Tajos laikos val-
dija uzskats, ka lidz ar pubertates iestasanos i kaite klist nedziedinama. Zénam
ir jatop dziedinatam tagad, vélak vinam vairs nevarés palidzéet. Jézus ka Mesija ir
atnacis un darbojas jau tagad.®

Joachim Gnilka, Das Evangelium nach Markus (Mk 8,26-16,20), 310-329.

Konkordances. Sk. ari: Gerard Barth “amiotog”. Exegetical Dictionary of the New Testament, Vol. 1
(Grand Rapids: Eerdmans, ed. by H. Balz/G. Schneider, 1993), 121.

Pheme Perkins, “The Gospel of Mark: Introduction, Commentary, and Reflections”, in The New
Interpreter’s Bible, Vol. 8 (Nashville: Abingdon Press, ed. by L. E. Keck et al., 1995), 592.

Joachim Gnilka, Das Evangelium nach Markus (Mk 8,26-16,20), 43-51.
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“Dieva patiesa spéka” idejai “tnv aAn9siav Tou 9eov kataAaBeoIail dSuvauiv” nosacita
paraléle varétu bat MKEv 12,24: “un €i6ote¢ ta¢ ypapac unde tnv dvvauty 1ol Ocol”
(... jas rakstus neprotat, nedz Dieva spéku). Lidzigi ari MKEv 12,24 sinoptiskaja paralélée
MtEv 22,29: “un ei60te¢ Tag ypagpadg unde tny duvauty told Ocod”, bet otra MKEv 12,22-33
sinoptiska paraléle LkEv 20,27-40 Sos vardus nesatur.

Lidziga doma atrodama ari 1Kor 6,14: “Hudc eéeyepet ia tii¢ Suvduews adtod” (Vins
uzmodinds arf mds ar Savu spéku) un Eph 1,19s “ti 16 UmepBdaAdov péyedog Tii¢ Suvauews
autol” (cik parlieku liels ir Vina spéka mérs).

Aicinajumam “amokalvov cou TNV Sikatocuvny nén” (atkldj savu taisnibu jau tagad)
kanoniskas paraléles mekléjamas Jézus Kalna sperediki MtEv 6,33: “(nreite 6¢ mpwtov
v BaaiAeiav [Tol 9eo0d] kai trjv Sikatoouvnv avtol” (Bet dzenieties paprieks péc Dieva
valstibas un péc Vina taisnibas). VEéra nemamas ir Rakstu vietas par Svéta Gara darbibu
Jana Atvadu runas, laujot izprast Dieva taisnigumu un tiesu JohEv 16,8: “6kelvog éAcyéel
TOV KOOV Tepl auapTiag kal mepi Sikatoouvng kai mepl kpioewc” (Vins naks un liks pasau-
lei izprast gréku, taisnibu un tiesu), bet diskutabla ir biezi noradita, tik zinama “Kristus
himna” 1Tim 3,16, kas runa par Kristu, kurs “taisnots gara” (£dikaiw9n év mvevuari).

Par stundu vai laiku, kas kada bridi top piepildits, tipiskas paraléles mekléjamas
kanoniskajos tekstos, pieméram, Jana Kristitaja pasludinajuma MKEv 1,15: “MenArpwrai
o0 kaipog” (laiks ir piepildits).

Par negrékoSanu vairs “unkett auaptnowotv” ka kanoniska paraléle noradami
zinamie Jézus vardi laulibas parkapéjai JohEv 8,11: “mopslou kai [amo Tod viv] UnkeT
audptave” (ef un negréko vairs!), ka ari Jezus vardi dziedinatajam cilvekam, kas 38 gadus
guléjis nevesels, no JohEv 5,14: “’I8¢ Uyiri¢ yeyovac UNKETI audpTave [va urn xeipov ool Tt
yévntai” (Redzi, tu esi vesels kluvis; negréko vairs, lai tev nenotiek kas laundks).

Ideja par debesis uzglabato garigo un neparejoso taisnibas godibu “a¢9aptov
¢ Sikatoauvng Soéav kAnpovounowaotv” sasaucas ar zinamajiem vardiem 1Pt 1,4 “ci¢
kAnpovouiav dp9aptov kai duiavtov kai audpavTov TETNPHUEVRY EV 00pavolc i budc”
(... neiznicigam, neaptraipitam un nevistoSam mantojumam, kas ir uzglabats debesis
jums), bet mazliet diskutablak ar 2Tim 4,8 (Atliek man tikai sanemt taisnibas vainagu,
ko mans Kungs, taisnais tiesnesis, dos man vind [Vina paradisanas] diena).

WO032 iespraudums starp MkEv 16,14 un 16,15 tikai argji izskatas péc 2. gadsimta
apokrifajiem, gnostiskajiem tekstiem, seviski jau “dialogu evangéliju” Zanra. Nedomaju,
ka i teksta gadijuma patieSam varam runat par kadu neatkarigu literaru paveidu (ka
tas ilgi uzskatits kops Dibeliusa (Martin Dibelius) pirmkristigas literattiras izdevumu
laikiem), drizak par evangéliju stastijumu formas talaku attistibu, paplasinot jau
zinamo evangéliju Lieldienu stastu motivus un scénas, ka tas uzskatits vairakos

Martin Dibelius, Geschichte der urchristlichen Literatur, Bd. | (1926), 64. Dibeliuss So fenomenu
sauc par “Evangelien-Offenfarung”.
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jaunakos pétijumos, pieméram, Filhauera (Philipp Vielhauer) pirmkristigas literatdras
ievadgramata.®

Vairakkart izteikti min&jumi, ka Freer logion lidz ar daZiem citiem zinamiem apokri-
fajiem saceréjumiem, pieméram, Epistula Apostolorum (EpAp), reprezenté Sada veida
literatdras senako formu attistibas gala pakapi agra kristietiba un esot uzskatams pat
par literaru paveidu, kas kluvis neatkarigs no kanoniskajiem evangélijiem.®2 Sadam slé-
dzienam preti runa vienkarss fakts, ka EpAp, tapat ka vairums citas apokrifas literatiras,
radies kaut kad 2. gadsimta 2. pusé, turpreti W032 tiek datéts ar 5. gadsimtu (tikai ar
nelielu varbitibu 4. gadsimta beigas) péc Jaunas Deribas kanona noslégSanas,s tapéc
butu grati iedomaties, ka kodeksa autors MKEv teksta ieliktu Sos gnostiskos tekstus,
pret kuriem apustuliska baznica paudusi skaidru nostaju jau 2. gadsimta (/renaeus u. c.).

Problematiska ir arT W032 pozicionésana gnostisko evangeéliju (gnostisko dialogevan-
géliju) Zanra, jo no mums pieejama teksta (ar visnotal miklainu kontekstu) ta ari neklist
skaidrs, vai tas ir sarunas ar vesturisko Jézu vai ari péeclieldienu sarunas ar macekliem,
kadas tas redzam ari MtEv 28., LKEv 24. vai JohEv 20. un 21. nodala. Jana evangélija
péc saceréjuma kopéjas uzblves varam spriest, ka ari pirms abiem Lieldienu stastiem
(JohEv 1-12 un 13-17) caur tekstu runa ne tikai “zemes” Jézus, bet arT augsamceltais,
dzivais Kristus. W032 gadijuma neko tadu tomér nevaram apgalvot trikstosa kontek-
sta dél. Pirmkristigaja literatlra par pieméru varétu minét kaut vai 2. gadsimta vidus
koptisko “Pavila apokalipsi” no Nag-Hammadi papirusu atradumu 5. kodeksa (NHC V,2,
p. 17-24), kura aprakstita aizrauSana debesis, atsaucoties uz kanonisko 2 Kor 12,2ss
materialu.

W032 iesprauduma teksta struktiira® tikai aréji un literara Zanra limen lidzinas
apokrifajiem, gnostiskajiem dialogevangélijiem. Sados tekstos jau pa3a sakuma tiek
atklats sarunas konteksts un ezoteriska gaisotne. Parasti Sis ezoteriskas sarunas notiek
péc Lieldienam,% kad augSamceltais Kristus tiek padzilinati izjautats par noslépumai-
nam lietam, dieviSkajiem noslépumiem, pasauli, dzives jégu un lietu batibu. Tomér Sie
“dialogi” parasti nav nekadiisti dialogi, art W032 iesprauduma gadijuma tas neizskatas
atskirigi no Sada Zanra tekstiem, pieméram, tas pasas EpAp (apm. 2. gadsimta teksts,

Philipp Vielhauer, Geschichte der urchristlichen Literatur. Einleitung in das Neue Testament, die
Apokryphen und die Apostolischen Véiter (Berlin/New York: Walter de Gruyter, 4. Auflage, 1985),
681.

Philipp Vielhauer, Geschichte der urchristlichen Literatur, 682.

K. Rudolph, “Gnostisches Diaalog als literarisches Genus”, in: Probleme der koptischen Literatur
(Wittenberg: Wissenschaftliche Beitrdge der Mertin-Luther-Universitat Halle, 1968/1), 103 u. c.

Helmut Kdster, James M. Robinson, Entwicklungslinien durch die Welt des friiheren Christentums
(Tlbingen: J. C. B. Mohr & Paul Siebeck, 1971), 179-182; 253-254 u. c.).

Tikai “Jekaba apokalipsé” Sadas ezoteriskas sarunas notiek pirms Jézus cieSanam.
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kas saglabajies 4./5. gadsimta koptu papirusa kodeksa).®® lespraudums butu lielaka
kontrasta ar kanonisko tekstu teologiju, ko nekada veida neredzam musu gadijuma.
Skiet, ka iespraustais teksts turpina Marka aprauto stastijumu péc apustuliskas logikas.

Secinajumi Freer logion dro3i vien batu klidaini uzskatit par piederigu
gnostiskajiem dialogevangélijiem un lidz ar to par kadu
eksotisku gnostisku interpolaciju. Teksta salidzinajums ar MkEv kontekstu, kanoniska-
jiem un pirmkristigajiem tekstiem neuzrada kadas ievérojamas diferences ne literari,
ne teologiski. Lidziba ar gnostiskajiem evangélijiem ir tikai formala (aréja), parstavot
sameéra izplatito péclieldienu dialoga Zanru. Lai art augsamcelta atbilde ir miklaina un
daZos aspektos pat baisa, no tas vien nevar izdarit secinajumu par teksta ezoterisko,
gnostisko raksturu, jo tur netiek atklatas specifiskas lietas par lielajiem esibas noslépu-
miem, ka to redzam gnostiskajos evangélijos. Sada veida miklainus un pat baisus Jézus
vardus atrodam jau JD, t. s. “mazajas apokalipsés” MtEv 24-25, MKEv 13 un LkEv 21.
Teologiskas konstrukcijas logiona nav negaiditi parsteidzosas. Gnostisko evangéliju
tik raksturiga ezoteriska Kristus izjautasana tomér atskiras no $aja logiona vérojama.
Freer logion (lidz ar garako noslégumu MkEv 16,9-20) pilnigi drosi nav piedergjis
senakajam Marka evangélija formam, tomér tas korespondé ar daudzam svarigam MKEv
teksta esosam téemam (ticiba, bezlikumiba, launa darbiba utt.), ko Marks tik dramatiski
un realistiski apraksta, jau sakot ar dziedinasanu un eksorcisma stastiem 1. nodala.
Teksts ir apustulisks un viegli ieklaujas Marka stastijuma ka viens no iesp&jamajiem
turpinajumiem. Tas MKEv un Jaunas Deribas kanonisko gramatu konteksta mégina
risinat Sos butiskos Kristus parisijas u. c. jautajumus kristigas pieredzes praktiskaja
konteksta pirmo gadsimtu draudzés.®”

Marka evangélija it ka tik nelogiskais, “aprautais” noslégums 16,8 vislabak raksturo
Lieldienu pieredzi - to nevar aprakstit vardiem, ietvert dogmatiskas formulas. Dieva
Tpasas klatbitnes laiku nevar ieplanot un veidot. Aprautais Lieldienu stasts ar noldku
ir radits ka labs un pamatigs sakums jaunam lietam, kam jaistenojas pasaulé un cilvéku
dzives, ka aizsakums cilvéka transformacijas, pieaugSanas, nobrieSanas procesam, aiz-
sakums dzivai pieredzei. Ari paréjos kanoniskajos evangélijos Lieldienu stasti ir tik gaisi,
viegli, “neakadémiski”.

Philipp Vielhauer, Geschichte der urchristlichen Literatur, 683.

Pie lidziga slédziena nonak ar1 Sets Klarks: Seth Clark, Unbelief, Lawlessness, and Satan: Viewing
the Freer Logion as a Scribal Response to Open-Ended Eschatological Themes in Mark, 18, saistot
to ar protoortodoksalajam un heterodoksalajam problemam agrino kristieSu kopienas.
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Freer logion drosi vien varétu bit vélaku laiku méginajums kaut ka tikt gala ar So
apravumu, kad vardi beidzas un sakas dziva, neparedzama, cilvekam nekontroléjama
pieredze. It ka jau Lieldienu stasts nevar beigties ta, ka visi baidas un nevienam neko
nesaka, un nav ari viegli ar apsolito Kristus parisiju, kas it ka “aizkavéjas”.

Tacu tas ir dzili realistisks skatijums uz garigo pieredzi, kuras vél vienkarsi nav, - neta-
pusi macekli nobistas, slépjas, nevienam neko nesaka. Cilvéks sava mazuma ari Kristus
AugsSamcelSanas notikuma sakara rakstito neizbhégami ieSaurina, censas padarit par
likuma burtu un dogmu, izmanto to savas interesés un varas spélés. Ta ir labi pazistama
krizes un gariga strupcela situacija, kad netiekam nekur talak pasi par sevi, un viss galu
gala ir masu pasu veidots, péc miisu pasa téla un lidzibas. Izeja no Si strupcela ir dziva,
augSamcelta Kristus pieredze. Viss talakais, kas ir jau aiz cilvéka tik skaudrajam robezam
un iezimétajiem planiem, notiek tad, kad macekli nak kopa Jézus dél, kad augSamcel-
tais pats nak macekl|u vidd, kad par negataviem macekliem nak Svétais Gars. Tikai tad
tik aprautais evangélijs ieglist negaiditu turpinajumu. Tapéc ir labi saprotams gan tas,
kapéc bija vajadzigs MkEv 16,9-20 un dazadi ta paplasinajumi un to variacijas, seviski
jau aiz MKEv 16,14, gan ari fakts, ka bez Siem papildinajumiem evangélijs lieliski iztiek,
nezaudédams neko no sava unikala Lieldienu véstijuma. Nollks Siem MKEv 16. nodalas
iespraudumiem un papildinajumiem ir bijis labi saprotams un pat paredzams.

SUMMARY Freer Logion and the Conclusion of the Gospel of Mark

The Freer Logion is an insertion in the parchment manuscript (majuscule) W032 in
the 16" chapter of the Gospel of Mark, between verses 14 and 15. The “long or spurious
conclusion” of Mark’s Gospel (Mark 16:9-20), which is also contained in this manuscript,
most likely did not belong to the original text of Mark.

However, the Freer Logion does not appear to be a Gnostic gospel or a fragment of
one. It corresponds well to many important theological themes found in the text of Mark
16:9-20, and, therefore, should rather be considered an apostolic attempt to organically
continue the abruptly ending Easter story of Mark 16:8.

Theauthor of the Gospel of Mark is likely to have concluded the Easter story deliberately
and meaningfully at 16:8, and this carries a specific theological message. The Freer Logion
also attempts to make this theological message clearer - it points to the nature of the post-
Easter experience, which, in essence, is unpredictable, unplanned, and uncontrollable.

(CMoM

© 2024, Ralfs Kokins, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).
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ILONA MIEZITE

KRISTIGIE MOTIVI FRICA BARDAS
DZEJA

Raksta analizéti kristigie motivi Frica Barda dzeja. F. Bardas radosa darbiba liecina par
intensiviem garigiem mekléjumiem, kas vinu liela méra ir atsvesinajusi no kristietibas. Kristigie
motivi vina dzeja ir integréti plasaka religiju sintézes konteksta. F. Barda nak no regiona, kura
bija aktiva bralu draudZu kustiba. Hernhutismam piemito3ais pasaules redzéjums, tieksme péc
sirdsSkistibas un personiskam attiecibam ar Dievu ir netiesi ietekméjusi vina dzeju.

Atslégvardi: Fricis Barda, dzeja, kristietiba, filozofija, simbolisms.

Par Frica Bardas (1880-1919) religiozitates saturu un ievirzi ir sniegti pat radikali pretéji
raksturojumi. Brala Antona Bardas (1891-1981) atminas apgalvots, ka Fricis mantojis no
téva stipru kristigu parliecibu, kas saglabajusies visu mizZu. Baznica, ejot pie dievgalda,
vin$ dazkart sanémis spécigus ekstatiskus pardzivojumus.! Dzejnieka radosa darbiba
tomeér liecina par intensiviem garigiem mekléjumiem, kas atsvesSinajusi vinu no kris-
tietibas. Tadé| musdienas dazkart izskan viedoklis, ka F. Bardas dailrade vispar nav
saistama ar kristigo tradiciju. Pieméram, interneta portala “Latvijas Literatiras centrs”
raksta “Jaunromantisms. Fricis Barda un Karlis Skalbe” minéts: “Barda skeptiski attiecas
gan pret kristietismu, gan pret méginajumiem restaurét (vai radit) nacionalu religiju -
vina dzeja nav nedz Kristus, nedz kristigas simbolikas (..), toties bieZi lidz ar dabu tiek

“Dzejnieka Antona Bardas atminas par savu tévu un brali, dzejnieku Frici Bardu. Pierakstijis
Roberts Feldmanis. 1971. gada 27. septembris”, Roberts Feldmanis, Par sevi un sev. Autobiografija
un dzeja (Riga: Profesora Roberta Feldmana fonds, 2017), 175.-176.
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piesaukts Dievs.”? F. Bardas dzeja kristigajai simbolikai ir saméra nozimiga loma, bet
to acimredzot nevar konstatét, dzilak nepazistot Jauno Deribu un kristigas tradicijas.

Aizrautiba ar filozofiju pamudina F. Bardu citadi raudzities uz kristigas vésts saturu
un jégu. F. Bardas kolégis, literats Eduards Méklers (1884-1973) atceras, ka dzejnieks ir
bijis “talu no dogmatiskas konfesiju religijas. Bet péc batibas Barda religiju vértéja loti
augstu. Cienija vin$ ari misu brivpratigakos [brivdomigakos - I. M.] teologus”.®

Pasa F. Bardas atzinumi rosina vina garigos mekléjumus ieklaut plasaka religiju sinté-
zes konteksta. Dzives laika nepublicétaja un acimredzot nepabeigtaja rokraksta “Domas
par religiju”,* ka ari citos rakstos dzejnieks kritizé gan tolaik “moderno” materialismu,
gan baznicas “dogmatismu”.> No mistisko religisko pieredzu lidzibas dazadas religijas
vins izdara secinajumu par visu religiju principialu vienadibu.® Vina pasaules redzéjuma
dominé religiskais sinkrétisms.

Teorétiski pamatotas atzinas spilgti iemiesotas F. Bardas dzeja. Raksta apjoms
neatlauj aplukot visus dzejolus, kuros saskatami kristigi motivi, tadél taja analizeti no
autores viedokla spilgtakie pieméri. Pirmaja dzeju krajuma “Zemes déls” (1911) kristigo
motivu ir saméra maz. Tie paradas ka kadas citas idejas poétiski izteicgji, nevis kristigas
vésts apliecinataji. Dominé modernajam laikmetam raksturiga tendence identificét sevi
ar Kristu, likt pasa cilvéka cieSanas Kristus cieSanu vieta, jo tas nav mazak nozimigas.

Zenta Maurina (1897-1978) apgalvo, ka F. Bardas dzeja velti meklét simbolus.” Skiet,
nevarétu pateikt ko vél nepatiesaku par F. Bardas dzeju, kas ir simbolikas parpilna.
Roberts Klaustin$ (1875-1962) jau 1924. gada pareizi norada, ka F. Bardam simboli nav
vienkarsas personifikacijas, vina simbolika ir salikta no personifikaciju mozaikas.®

Divos krajuma “Zemes déls” dzejolos ir ietverta Sveta Vakarediena simbolika. Dzejola
“Ligavainis” centra ir asinu bikeris. Sis dzejolis ir ieklauts dzeju cikla “Tum$a nama
tumsas dziesmas”, kas pirmo reizi publicéts Zurnala “Stari” 1907. gada. Tas ir viens no

“Fricis Barda - sveSinieks sava laikmeta. Jaunromantisms. Fricis Barda un Karlis Skalbe”, Latvian
Literature Centre, https://www.literature.lv/his_lv/4_3.html (skatits 25.11.2023.).

Karlis Kraujins. “Frica Bardas biografija”, Karlis Karklins, Karlis Kraujins, Fricis Barda dzivé un
darba (Riga: A. Ranka gramatu tirgotavas apg., b. g. [1935.]), 140.

Fricis Barda, “Domas par religiju”, Raksti, 1. s€j. (Riga: Liesma, 1990), 363.-379., pirmpublic&jums:
Izglitibas Ministrijas MénesSraksts 10 (1920).

Pieméram: “Kristus maciba, bez Saubam, ir miZigas domas, bet vai caur baznicas varas centra-
lizaciju vinas kultdras cilvéces lielaka dala nav padaritas (..) atbaidosas, ieks kam slépjas galve-
nais célonis tagadnes centieniem (..) kirt baznicu no valsts, t. i., miZibas domu no katras varas
un personigas autoritates piemaisijuma.” Fricis Barda, “Domas par religiju”, Raksti, 1. s&j., 469.
Sk. arT turpat, 358.-359., 414.-415.

Turpat, 373.

Zenta Maurina, “Pavasara dvésele”, Burtnieks 4 (1929): 292.

Roberts Klaustins, Frica Bardas daile un estétika (nobeigums), Ritums 8 (1924): 611.
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spilgtakajiem simbolisma paraugiem sava laika dzeja. Laikabiedri taja ietverto vésti-
jumu vél nav sapratusi. Viktors Eglitis (1877-1975) Saja dzeju cikla saskata “nebaudamus
gleznu pludus”. Andrejs Upits (1877-1970) to uztver ka skaistu gleznu “bez nolika, ide-
jiska pamata”.® Misdienu asociativas dzejas lasijuma pieredze lauj citadi saredzét un
izvertet kristigo simbolu parradi originalos makslinieciskos télos:

Aiz muguras slépdamies, nazi kads trin - / un velkas léenam pie galdina mana... /
Mana ligava upmala matus pin, / Un baznica tumsa kads zvana - - / Pie sarkanas
lampas sédu es pats / un mieloju sarkanu sapnu saimi, / Manu asinu bikeri dreb
mans skats: / “Nemiet un dzeriet no ta - uz manas ligavas laimi!” / No upmalas
vitoliem atskrien véjs, / dzillks! - iesit rati ar vina glazi... / Pie sarkanas lampas
ligavains séZ - / aiz muguras kads tam trin nazi.*®

Teksta ietverto sarezgito simboliku nav iespéjams interpretét viennozimigi. Ikviens
simbols te ir daudzslanains, tadé| var bit dazadas tulkojuma iespéjas. Télu valodas
dzilakai izpratnei to nepiecieSams iesaistit citu krajuma ietverto dzejolu konteksta.

Dzejola centra ir upuris. Ta jégu var skaidrot vienkarsaka un komplicetaka veida.
Teksts sakas ar tumsu, agresivu motivu - aizmugurisku naza trinéju, kas reizé ietver gan
aréju apdraudéjumu, gan pasa cilvéka izmisumu un bailes. Apzimé&jums “kads” paradas
vairakos krajuma “Zemes déls” dzejolos, pieméram, “Un brizam redzu es acis”, “Mate”.**
Sis téls ir tum3o, démonisko spéku eifémisks izteicéjs un, iespéjams, saistams ari ar
simbolisma poétikai nozimigo dubultnieka, “eénas” konceptu. lespéjama interpreta-
cija - naZa tringjs ir nave, ligava ir cilvéka nesasniegtais sapnis, kuram vins$ upuré savu
dzivibu. Var bat ari cits skaidrojums - naza trinéjs ir cilvéka launais liktenis, ligava ir
nave, cilveks ir launa liktena upuris. Tomér, nemot véra citu krajuma dzejolu kontekstu,
komplicetaka interpretacijas versija skiet vairak ticama. Taja naZa tringjs ir vienlaikus
gan launais liktenis, gan nave ka izniciba, bet ligava vienlaikus ir gan sapnis, gan nave
ka pareja garigaja pasaulé.

Nave ka ligava ir sens simbols, kas bieZi izmantots viduslaiku baladés, baroka litera-
tara, artromantisma dzeja.'? Tas paradas vél cita F. Bardas dzejoli no tas pasas nodalas
“Vientuliba™

Citéets no: Edgars SUna, Fricis Barda. Dzive un dzejnieka persona. Sérija: Misu rakstnieki 1.
Rediggjis Karlis Egle (Césis un Riga: O. Jépes izdevnieciba, 1925), 64.

Fricis Barda, Raksti, 1. séj., 131.
Turpat, 19., 102.

Eva Krekovicova, “Das barocke Bild “Tod als Braut” in der Folklore und die Wanderung eines
Balladenmotivs”, Jahrbuch fiir Volksliedforschung 42 (1997): 89-97.
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Sapni mana ligava / dzeltainu zida palagu uz manu gultu klaja, (..) /
pacélu palagu un redzéju / kapu - -3

Tadéjadi veidojas saikne starp ligavas téliem abos dzejolos. Tomér, ja ligavu inter-
preté tikai ka navi, zid jéga upura motivam. Dzejolis “Ligavainis” ietverts cikla “Tumsa
nama tumsas dziesmas”. Cikla nakamaja dzejoli personificéti tris jédzieni - Sapnis, Sape
un Dziesma. Tie rosina asociativas paraléles ar iepriekséjo tekstu. Asinu bikeri var
saistit ar Sapi, véja triektas vina glazes skindonas spilgto onomatopoétisko télojumu ar
Dziesmu, bet ligavu ar Sapni. Sapna télam ka vienam no romantisma pamatmotiviem
aplukojama laikmeta dzeja ir Tpasi butiska loma. Karlis Karklins (1888-1961) F. Bardas
dzejas konteksta secina, ka romantisma “sapnis ir gara pasaules atspulgs”.’® Janina
Kursite norada, ka literatlra biezi “sapna telpa tiek pretstatita realajai telpai ka dzila
seklajai”.’®

Dzejoli “Ligavainis” ligava atrodas pie upes. Tradicionali upe simbolizé nemitigi
mainigo dzives pladumu. Tadu ta var bat arT parneséja garigaja pasaulé. Udens ka cel$
uz pazemes pasauli ir sens mitologisks simbols, kas ietver attiriSanas ideju.l” Pazemes
upes un laivinieka parcélaja téls saknojas antikaja mitologija.'® Ingus Barovskis norada
uz lidzigiem motiviem ari latvieSu un citu tautu folklora.” TieSi §1 nozime izmantota
“Zemes déla” nodalas “Vientuliba” dzejoli “Alejas”. Liriskais varonis maldas pa dzives
alejam un jauta kadam parpasauligam garam:

“Tu, draugs, kd no sam alejam ara lai tieku?” /- Pari Upei! - ar mémo Laivinieku - -

Visticamak, ar1 dzejoli “Ligavainis” upe simbolizé pareju no pasauligas esibas uz
parpasauligo.

Pirma panta pedéja rinda ietver ideju par ligavaina un ligavas kazam. Kazas simbo-
lizé savienoSanos. Nozimigs Saja konteksta ir baznicas téls. Cita krajuma “Zemes déls”

Fricis Barda, Raksti, 1. s€j., 136.

Turpat, 131.-132.

Karlis Karklins, “Frica Bardas darbi”, Karlis Karklins, Karlis Kraujins, Fricis Barda dzivé un darba,
168.

Janina Kursite, Mitiskais folklora, literatird, maksla (Riga: Zinatne, 1999), 299.

Ingus Barovskis, “Htoniska pasaule latviesu folklora: laiks un telpa” (disertacija, Latvijas
Universitate, 2015), 79.

Mitologijas enciklopédija, Pasaules tautu mitologiskas batnes un prieksstati, 1. sj. (Riga: Latvijas
Enciklopédija, 1993), 181., 205.

Ingus Barovskis, Htoniska pasaule latviesu folklora: laiks un telpa, 83., 138.
Fricis Barda, Raksti, 1. s€j., 135.
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dzejoli “Purva velni” baznica ir vieta, kur tiek pulcinatas miru$o dvéseles. Sis priek$stats
saknojas latviesu tautas ticéjumos.? Tas, iespéjams, papildus sasaista baznicas un kazu
motivus ar ligavu ka navi. TaCu baznica ir tumsa. Tatad laulibu vél nebds. llgas sasniegt
savu Sapni S1s zemes virsi ir satumsusas.

Vienlaikus baznica zvana. Vélreiz atkartojas poétiskais motivs “kads”. Atskiriba no
kada, kas trin nazi, kads, kas zvana, varétu but cilvéka Sapna éna jeb dubultnieks. Tas
iemieso ceribu tomér reiz savienoties ar ligavu, resp., Sapni. Tacu i savienoSanas var
notikt tikai caur upuri. Cilveka mute likta reminiscence no Sveta Vakarediena iesta-
disanas vardiem, kurus Kristus saka, nododams savu miesu un asinis pasaules gréku
izpirkSanai. (Mt. 26:27-28; Mk. 14:23-24; Lk. 22: 20) Dievkalpojuma garidznieks, konsek-
réjot Sveto Vakaréedienu, lieto liturgisko formulu, kas apvieno visu tris t. s. sinoptisko
evangeéliju tekstu:

“Tapat vins ari néma bikeri péc vakarédiena, pateicas un tiem to deva, sacidams:
“Nemiet un dzeriet visi no ta; Sis bikeris ir jauna deriba manas asinis, kas par jums un
par daudziem top izlietas par gréku piedoSanu (..).””??

Dzejoli gaidama upura asinis ir pasa cilvéka asinis. Tacu Sis upuris nav gréku
izpirkumam. Ligavainis gatavojas tas atdot par savas ligavas laimi, tatad par Sapna
piepildijumu.

Turpinajuma no upmalas, kur atrodas ligava, véjs iesit riiti vina glazi. Tas sasaista
iepriek$éja panta reminiscenci “nemiet un dzeriet” ar nosléguma panta dzilako saturu.
Loga iesista glaze ir aicinajums uz upuri. Ligava suta trauku, ko piepildit ar upura asinim.
Ligavainis tiek aicinats pats izliet taja savas dvéseles asinis.

Sis rindas var salidzinat ar Aspazijas (1865-1943) dzejoli “Ligava” vinas pirmaja kra-
juma “Sarkanas pukes” (1897), jo starp abiem ligavas motiviem ir aréja lidziba. Aspazijas
ligavai matos ir asins rozes.” Tatad kopigs ir gan asinu motivs, gan naves klatbatne:

Kas miléjis vinu vispirmo, / Tam citas vairs ligavas nava; / Tas ari vairs nenosirmo, /
Ko vinas rokas skava, / Vinas ledainds rokas: nave un slava.*

Tomeér simboliskas jégas zina abi dzejoli ir dzili atSkirigi. Aspazijas dzejoli ligava ir
sabiedrisks ideals. Ligavainis sevi ziedo cinai par to. Vina nave ir lidzeklis, lai sabiedris-
kais ideals tiktu piepildits. F. Bardas pirmaja krajuma nav motivu par cilvéka ziedosanos
sabiedriskai idejai. Cilveks, no vienas puses, ir liktena upuris. No otras puses, ligavainis

Ingus Barovskis, Htoniska pasaule latviesu folklora: laiks un telpa, 75., 162.

Dziesmu gramata latviesSiem tévzemé un sveSuma (Pieksamaki: LatvieSu Ev. Lut. baznicas Amerika
apgads, Latvijas Ev. Lut. baznicas izdevnieciba, 1992), 40.

Aspazija, Kopoti raksti, 1. s€j., 63.
Turpat.
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sevi upuré savam Sapnim. Ta piepildijums ir nave, jo zemes virsi tas nav sasniedzams.
Krajuma “Zemes dels” kopéja konteksta te veidojas saikne ar dzejoli “Pasacina”, kas
ieklauts taja pasa nodala “Vientuliba”. Taja ieskanas F. Bardas otraja dzeju krajuma
izvérstais platoniskas filozofijas motivs par dvéseles giistu mateérija. llgas péc savie-
nosanas ar garigo realitati ir dzili ieliktas dvéselg, lai gan Sis zemes dzive ta skiet tikai
“pasacina”.25 So motivu var saistit ari ar rinddm no dzejojuma “Sapnotajs pazs”:

Kas sapnim ar visu batibu tic, / to sapnis atpestis beigas -

Saja F. Bardas dzejoli Pestitaja funkcijas Kristus vieta pieskirtas sapnim - tapat ka
ZvaigZnu meitas cikla.”” STmotiva atkarto$anas liecina par ta nozimibu. Tatad ligavainis
var savienoties ar savu Sapni, parejot upi - naves robezu, kas Skir no garigas realitates.

Ligavainis aicina ari citus dzert no vina upura bikera uz ligavas laimi. lesp&jama
interpretacija - vins ilgojas ne tikai péc personiska piepildijuma, bet grib savu Sapni
sniegt ari citiem. Tadé| dzejoli ir paraléle ar Kristus upuri. Pasa Sapna saturs dzejoli
netiek konkretizéts. TaCu sasaisté ar ieprieks aplukotajiem dzejoliem, kuros paradas
sapna motivi, to var uztvert ka garigo telpu, kas atrodas aiz materialas realitates. Sapnis
ir nacis no tas un tiecas uz to.

Dzejolu cikla konteksta pasaule ir “tumsais nams”, no kura nav tik viegli izklat.
Dzejolim “Ligavainis” ir gredzenveida kompozicija. Tas sakas un beidzas ar nazZa trinéja
motivu. Tadel paliek atklats jautajums, vai ligavainis piepildis ligavas sutito glazi, t. i.,
realizés savu upuri, kas ved uz navi ka garigu ieguvumu, vai pirmais pagis naza tringjs -
launais liktenis, kas ved uz navi ka iznicibu. Dzejoli saasinati atklata cilveciskas esibas
tragiska divdabiba. Tas spilgti izteic ari pasa dzejnieka divdabigo naves uztveri, kam ir
nozimiga loma krajuma “Zemes déls” kopaina.

Atsauce uz Svéto Vakarédienu ietverta ari dzejoli “Tveice” no cikla “Arajs” (1910).
Dzejola “Ligavainis” simboliku veido asinu bikeris, turpretim 3eit ta ir dievmaizite. Sis
cikls krajuma konteksta izcelas ar gaiSumu un optimismu. Taja F. Barda seko tradicijai
atainot zemkopja dzivi ka harmonijas un laimes pilnu saskanu ar zemi un dabu. Pirms
tam krajuma ir dzejoli, kas parada lauku dzives nabadzibu un smagumu. Tadé&jadi So
kontrasta principu var uztvert ka vienas paradibas divas puses, tézi un antitézi, kas
talak ved uz sintézes mekléjumiem. Zemkopja darba izlidzinas krajuma ieprieks iezi-
métais zemes un debesu, resp., materiala un gariga aspekta, pretstats, jo tuviba dabai
vienlaikus ir art tuviba Dievam:

Fricis Barda, Raksti, 1. s€j., 137.
Turpat, 219.
Turpat, 24.
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Un péksni acis redz ka varaviksnas loku. / Pie méles ta ka dievmaizite pielipusi. /
Un tad uz bridi viss, viss apkart paliek klusi - / par arumiem pats Dievs cel vecu,
sirmu roku.”®

Burtiskaja plana dievmaizites motivs télo tveices raditas slapes araja muté. Garigaja
plana tas ir dveseles slapes, kuras nepaliek nepiepilditas - varaviksnes loks savieno
zemi ar debesim un Dievs pats dod svétibu uzartajam laukam. Dzejolis ir spilgts reli-
giska sinkrétisma piemérs. No vienas puses, kristiga dievmaizite ietver araja fiziskas un
garigas slapes. No otras puses, Dievs paradas latvieSu folkloras veidola - ka vecs virs,
kas iet gar druvam un arumiem, dodot tiem svétibu. Zemkopja pasaules redz&juma te
nav pretrunu, jo abas tradicijas dabiski savienojas vina ikdiena. St ir viena no nedau-
dzajam vietam krajuma “Zemes déls”, kur tieSi minéts Dieva vards, jo parsvara norades
uz dievisko ietvertas pastarpinatos télos. Tas uzsver araja dzives uztveres apgaroto
vienkarsibu un skaidribu.

Savukart dzejoli “Liela vientuliba” garigas apskaidrotibas pardzivojuma kristigie
motivi savijas ar budismam raksturigam noskanam.? Vientuliba te ir eksistencials sta-
voklis, kas ved uz pilnigu atsvesinatibu no zemes dzives:

Nav dvéselé ne prieka vairs, ne sapju. / Ne mila kratis, Skiet, ne naids kad kvélis, /
ne érksku vainags kadreiz pieri dzélis - / un kluss un skists es zila dzidré kdpju. / Ka
gurdu vésmu kritis zemes elpu / gan nesu vél, bet aizvien vieglak eju / caur sveSo
gaismu... Sparni mirdz pa telpu, / un paradizes ziedi birst uz seju.*®

Budistiskie motivi dzejoli ir ciesa sasaisté ar engelu téliem un bralu draudzei rakstu-
rigo dvéseles Skistibas motivu. Ari $aja dzejoli liriskais varonis sevi pielidzina Kristum -
liek sev galva érksku vainagu. Tomér Saja konteksta tas simbolizé vienigi cieSanas, nevis
upuri. Sim vainagam triikst milestibas un upura aspekta, jo dzejola kopnoskana dominé
atsvesinatiba.

Fricis Barda, Raksti, 1. séj., 108.

F. Barda 1908. gada beigas véstulé Paulinai Puskalnei (vélak - Barda, 1890-1983) piemin, ka
vins lasa plasaku darbu par budismu. Raksti, 2. séj. (Riga: Liesma, 1992), 503. Minéta grama-
ta varétu bat Paula Dalkes (Paul Dahlke, 1865-1928) “Esejas par budisma izpratni” (Aufsétze
zum Verstdndnis des Buddhismus, 1903), viena no dzejnieka bibliotékas gramatam, kas glabajas
Rakstniecibas un muzikas muzeja krajuma (RTMM 98868 F. Bard. B I11/7). Dzejola “Liela vientuliba”
sacerésanas gads nav precizi zinams, tacu iesp&jams, tiesi ST gramata iedvesmojusi ta tapsanu.
Fricis Barda, Raksti, 1. s€j., 129.
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Péc dzejnieka naves izdotaja otraja dzeju krajuma “Dziesmas un ligsanas Dzivibas
kokam” (1923) kristigi ievirzito motivu ir ievérojami vairak un tie ir plasak izvérsti, izman-
tojot tos ne tikai simboliska nozime.

Atskiriba no vairakiem latvieSu dzejniekiem klasikiem, pieméram, Aspazijas, Jana
Poruka (1871-1911), Jana Ziemelnieka (1897-1930), F. Bardam ir mazak raksturigi pro-
testa motivi pret Dievu un vina raditas pasaules likumsakaribam. Tomeér Sis protests
ieskanas atseviskos garigas krizes briZos. F. Barda pats raksturojis $is noskanas: “Tik
reizém man uznak tadi mocosi briZi, kad es it ka sacelos pret visu, pret Dievu un velnu,
un visu dzivi, un tad man it ka visa gaisma izzud.”*

Dzejolis “Cina ar engeli” (1912) ir piesatinats ar Vecas un Jaunas Deribas reminiscen-
cém. Pazistamaja Bibeles siZzeta Jékabs nakti cinas ar kadu pardabisku spéku un saka
tam: “Es tevi neatlaidiSu, kameér tu mani nesvétisi.” (1. Moz. 32:25-30) Tradicionalaja
kristigaja dogmatika Sis motivs ir skaidrots ka Jékaba cina ar Dievu, jo Bibeles sizeta
Jéekabs velak pats to ta ir sapratis.®> Tomér arhaiska teksta jega ir neskaidra, tadél jau
senatné to méginats skaidrot dazadi. PravieSa Hozejas gramata (12:4-5) stastu papildina
engela klatbatne. Ebreju tradicija un bieZi ari jauno laiku teologija $i cina ir interpretéta
ka cina ar engeli, kur$ parstav Dieva varu.® Sis motivs simboliski ietver cilvéka batibas
divdabibu: gan cinu ar Dievu, gan ilgas péc vina svétibas.

F. Barda ataino cinu ar engeli, tomér iepriek$S minétaja konteksta ta vienlaikus ir
ari cina ar Dievu. Lidzigi ka Aspazijas dzejoli “Aina” protestu pret cilvékam uzliktajam
cieSanam dzejnieks tiesa veida nepauz pasam Dievam. Parmetumi sargengelim veido
zinamu eifémistisku tradiciju. Paraléles ar Aspazijas dzejoli vérojamas ari saasinataja
kontrasta starp bérniba piedzivoto gaiso palavibu sargengela gadibai un vélako pilnigas
atstatibas, pamestibas izjltu dzives gratibas. Var saredzét tiesu atbilsmi nakti gulosa
bérna sargasanas motiva. Aspazijas dzejoli bérns tic, ka

vinu sarga, sparnus izpletis, / Liels, céls un balts ta sarga engelis.>*

Citéts no: Edgars Suna, Fricis Barda. Dzive un dzejnieka persona, 90.

So viedokli parstav pavests Francisks, interpretéjot to simboliski. Christopher Wells,
“Pope at Audience: Wrestling with God a metaphor for prayer”, Vatican News (10.06.2020),
https://www.vaticannews.va/en/pope/news/2020-06/pope-at-audience-wrestling-with-god-a-
metaphor-for-prayer.html (skatits 25.11.2023.).

Meyer, Mike, “Jacob Wrestles the man-God: An Embodied Reading of Genesis 32: 24-32” (disser-
tation, University of Auckland, 2021), 13-18. The University of Auckland. Libraries and Learning
Services, https://researchspace.auckland.ac.nz/bitstream/handle/2292/58596/Meyer-2021-%20
thesis.pdf?sequence=2&isAllowed=y (skatits 25.11.2023.).

Aspazija, Kopoti raksti, 1. s€j., 100.
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F. Bardas dzejoli Sis motivs ietverts radniecigos télos:
Bet nakti sargi pulcéjas ap maju / un, baltiem spéarniem Salcot, sveces dzesa.®

Abu dzejolu varoni jitas maldinati un pievilti savos priekSstatos par pasauli un sarg-
engela, resp., parlaiciga spéka, gadibu. Sie priek3stati ietverti F. Bardam raksturigajos
debesu pasaules télos:

Tu mani saldi, saldi maldindji, (..) / caur mandm naktim balts ka laime gaji / un
baltus sapnus dvésles dzilé sviedi. (..) / Ar zvaigZnu mirdzu acis aiztikloji - / caur
zvaigzném, skitu, mana taka vijas. ..

Lidziba ar Aspazijas dzejas téliem saskatama ari naivas bérna ticibas zaudésanas
motiva, dzejas varonim sastopoties ar cilvéka esibas tragismu. Aspazijas dzejoli “mani
tvéra tumsais zemes baigs”,*" F. Bardam “sabruka par mani launas dienas”.*® Retoriskais
jautajums Aspazijas dzejolt: Bet tu, mans célais sargs, kur biji tu?® gandriz burtiski atkar-
tojas F. Bardas dzejojuma:

tu, mans gaisais sargs, kur nu tu esi?*

Aspazijas lakoniski ietilpigais “dzives vazu” téls* F. Bardas dzejoli izaug par plasi
izvérstu dzives Sausmu ainu:

bet tuksnesainds takas akmenskautnes / no manam kajam zida asinis / ka sagu-
luSies laiski Sakali, / par kuriem klupu, akli maldidamies. / Un kad Sai tumsa bridr
es péc tavas rokas tvéru, / ta mana izira, / ka izirst balu, trauslu puku vitne, / ko
sapinusi bérna nevainigie pirksti.*?

Fricis Barda, Raksti, 2. séj. (Riga: Liesma, 1992), 262.
Turpat.

Aspazija, Kopoti raksti, 1. séj., 100.

Fricis Barda, Raksti, 2. s€j., 263.

Aspazija, Kopoti raksti, 1. s€j., 100.

Fricis Barda, Raksti, 2. s€j., 264.

Aspazija, Kopoti raksti, 1. s€j., 100.
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PriekSstats par dzivi ka tuksnesainu celu augSup pa stavu klinsu krauju pazistams
religiskaja dzeja, simbolizéjot cilvekam nepiecie$amos parbaudijumus. Seit tas parra-
dits spilgta poétiska glezna. Klintsakmeni salidzinati ar $akaliem. Sakala téls tradicionali
saistas ar viltibu, nelaimi un navi. Saguluso Sakalu Skietamais laiskums rada biedé-
josu priekSnojautu izjitu, kas paspilgtina tumsa un tuksnesaina klinsu cela nedrosibu.
Savukart engela izirusi roka simbolizé bérnu dienu ticibas un sapnu sairumu.

Zaudétas sirdsskaidras bérnu dienu ticibas motivi ir ipasi raksturigi latviesu klasiska-
jai dzejai: Aspazijas, J. Poruka, Augusta SaulieSa (1869-1933), Karla Skalbes (1879-1945),
J. Ziemelnieka u. c. dzejnieku varsmam. Ari F. Bardas dzeja vairakkart atainoti bérna
palavigi naivie ticibas prieksstati par Dievinu, kurs ir “tik liels un labs”.*® Citu bérnu
pieredze savijas ar paSa autora bérnibas atminam. Vins ratni stav blakus vecmaminai,
dziedadams vinas macitas garigas dziesmas.* So idillisko priek$statu sabrukums masu
klasiku dzeja parasti ir ipasi sapigs. Dzejoli “Cina ar engeli” saskatamas paraléles ar ljaba
gramatas vardiem, kuri cietéjam izlauZas ka parmetums Dievam: “Es Tevi piesaucu ka
glabé&ju, bet Tu man neatbildi; es nostajos Tava prieksa, bet Tu nepiegriez man véribas.”
(Tj. 30:20) F. Bardas parmetums engelim izskan lidzigi:

tu neatbildéji man vairs, kad saucu, / un, kad es tevi mekléju, - tu bédzi.*

Talakaja dzejola risinajuma F. Bardas varonis uzsak dramatisku cinu par saviem bér-
nibas dienu sapniem, kura saasinats protests savienojas ar ilgam atglt engela netaisni
atrauto labvélibu, kas vinu saistijusi ar dievisko un mazigo:

Bet tad es sacélos ka kugis, / ko vétra tumsa salauzt taisas, bangam kracot, / un
sacélies es teicu: / “Cilvéks ir niecigs / tarpins, kas velkas, - (..) / Bet, ja tumsas
lasts to spieZ pie zemes, / liels un varens klist vins gaismas ilgds: / gaismas ilgas
izaug vins$ par milzi. (..) / Cilvéks ir nievigs - / puteklits un knislits - (..) / Neuzva-
rams vins ir pat prieks dieviem, / ja ta acis skatijusas reiz - kaut reiz tik, / kaut caur
taurenisa spdrniem bérna sapni - / miZibas visaptveroso gaismu.”®

Saja un talakaja dzejas teksta ir ietvertas daudzas Bibeles reminiscences. Vecaja
Deriba vairakas vietas paradas prieksstats par cilveku ka tarpu un putekli. Psalmos
“taisnais” savas cie$anas atzist sevi par tarpu. (Ps. 22:7) Sis apziméjums te paspilgtina

Fricis Barda, Raksti, 2. s€j., 29.
Turpat, 201.
Turpat, 263.
Turpat, 264.
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izmisusa cilvéka dvéseles stavokla izpausmi sasaisté ar vardiem, kurus Jézus atkarto pie
krusta: “Mans Dievs, mans Dievs, kapéc Tu mani esi atstajis?” (Ps. 22:2; sal. Mt. 27:46)
Atzina par cilvéku ka putekli ir balstita Vecas Deribas rakstu vietas, kas ietver senus
prieksstatus par cilvéka radisanu no zemes putekliem: “(..) tu esi puteklis, un pie pisliem
tev bds atkal atgriezties.” (1. Moz. 3:19; sal. Ij. 30:19; Salamans Macitajs 3:20) Tomér
cilvéks uzdrosinas nostaties Dieva prieksa ar saviem jautajumiem un vélmém: “Es esmu
uzdrosinajies runat ar savu Kungu, lai gan es esmu putekli un pisli.” (1. Moz. 18:27)
Praviesa sanemtaja atklasmé Dievs iedrosinadams atbild: “Nebisties, tu tarpin Jékab,
Israéla pulcin!™ (Jes. 41:14)

F. Bardas dzejojuma nosacitaja valoda “dievi” ir minéti daudzskaitll. Tadejadi dzej-
nieka “sacelSanas” it ka distancéjas no tiesSa protesta pret vienigo Dievu. Vienlaikus ST
rinda veido vairakas asociativas paraléles ar Bibeles tekstiem. Blakus prieksstatiem par
cilveku ka tarpu un putekli Bibelé var atrast ari gluzi pretéju atzinu: “Jis esat dievi un
visi esat Visaugstaka déli.” (Ps. 82:6; atsauce uz So tekstu Jn. 10:34-35) Par Sis rakstu
vietas pareizu tulkojumu un izpratni ir bijis daudz diskusiju. Parasti varda “dievi” lie-
tojums tiek saprasts parnesta nozimé. Dzejola konteksta rodas asociativas paraléles
ari ar jau minéto Vecas Deribas siZetu par Jékaba cinu. Taja Dievs vai engelis, ar kuru
Jékabs cinijies, saka vinam: “(..) tu ar Dievu un ar cilvékiem esi cinijies un esi uzvaréjis.”
(1. Moz. 32:29)

Cilvéka vienlaicigais niecigums un lielums mazZibas prieksa ir pasaules klasiskaja
literatira pazistams motivs. Niecigu cilvéku padara fiziskais mérogs laika un telpa, bet
liels vins ir savas gara slapés. F. Bardas dzejoli uzsvértas neremdinamas alkas péc pil-
nibas ideala un visaptverosSa gariga izlidzinajuma:

Man vajga gaismas, skaidras debess gaismas, / kas visu aptver, visu izlidzina, /
ko bérns un pilniba visaugstaka vien zina, / Man vajga gaismas Sis, un neatstasos
es, /lidz tu ka sendiends man atkal vinu nes.*

Ar1 Sajos vardos var saredzét reminiscences gan no Vecas, gan Jaunas Deribas tek-
stiem. Jau minétos vardus “es tevi neatlaidiSu, kamér Tu mani nesvétisi” (1. Moz. 32:30)
autors sasaista ar Jaunaja Deriba vairakkart sastopamo motivu - nepiecieSamibu sava
ticiba lidzinaties bérniem, resp., ieglit bérna palavibu un dvéseles skaidribu. (Mt. 18:1-5)
Jézus teic, ka bérniem pieder Debesu valstiba. (Lk. 18:16-17) Dievs garigo lietu izpratni
ir atravis pasaules gudrajiem un devis to bérniem. (Mt. 11:25) “Pilniba visaugstaka”,

Priekstecis Jekabs te ir jidu tautas koptéls, nevis individs.
Fricis Barda, Raksti, 2. s€j., 265.
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visaptveross visu pretstatu izlidzinajums var tikt sasniegts vienigi pasa Dieva. Tam pietu-
voties var vienigi bérna harmoniski nesadalitaja uztveré, kas pasauli skata ka veselumu.

Tapéc dzejojuma varonis piedraud engelim ar visbriesmigako, ko vins vispar spéj
iedomaties, - ar draudiem sagraut bérnu nevainigo ticibu, ieséjot taja Saubu un protesta
garu:

Un, ja arvien vél savu vaigu slépsi, / es tevi uzmeklésu starp tiem mazajiem, / starp
maniem braliem, kas vél plaukst ka pukes Dieva lauka, / starp tiem, ko tu zem
saviem sparniem sargat vadi.*

Poétiskaja télojuma saplast ljaba gramatas un Jaunas Deribas motivi. ljabs sauc uz
Dievu: “Kapeéc tad Tu apslép savu vaigu, un kalab Tu mani turi par savu ienaidnieku.”
(Tj. 10:24; sal. Ps. 10:11) Dieva vaiga apslép3anas, resp., cilvéka atstatibas un pamestibas,
motivs F. Bardas dzejoli paradreséts engelim. Ta ka Bibeles tekstos tas veltits Dievam,
tad ietver analogu méajienu uz pasu Dievu, tieSi neizteiktu vai nu aiz pietates, vai cenzi-
ras apsvérumu dél. Saredzamas norades ari uz pazistamajiem Jaunas Deribas pantiem
par pukém lauka, kuras Dievs apriipé (Mt. 6:28-29), ka ari uz Jézus vélmi sapulcinat
Jeruzalemes bérnus “zem saviem sparniem” (Mt. 23:37). Sie motivi ietver Dieva riipes,
kas pretstatitas vina “vaiga apslépsanai”.

Dzejnieks seko pazistamajai laikmeta tendencei - cilvéks ir likts Kristus vieta. Jaunaja
Deriba augSamcélies Kristus laiku beigas sapulcinas savus izredzétos no visam debesu
pusém. (Mt. 24:30-31) Savukart pastaras tiesas aina visu tautu sapulcésana Kristus goda
krésla prieksa ieglist biedéjosu raksturu. (Mt. 25:32) Dzejojuma konteksta bérnu dvéselu
pulcésanu draud veikt “lieluma un vareniba” sacélies cilvéks, lai aicinatu uz tiesu par
engeli, kas te reprezenté augstakas varas netaisnibu:

Un pulcésu es tos ap sevi / no ritiem, vakariem un saulainajiem dienvidiem - - /
Un, kad ap mani vini pulka ziedés / ka bezgaligi balta plava - balta plava -, / es
tumsa éna uzcelsos starp tiem / ar nakti sirdi un uz sejas. (..) / es macisu tiem ni-
cinosu dziesmu dziedat, / ka tu - tu... esi netaisns! (..) / ka beigas atstaji tu tumsa
to, / kas visu atdevis par gaismu mizZigo!>®

Dzejojuma varonis sava negantaja protesta drosmé solas apslakt engela baltos
sparnus ar savam grécigajam asinim, no kuram “miizam tev vairs nenomazgaties”.>

Fricis Barda, Raksti, 2. s€j., 265.
Turpat.
Turpat, 266.
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Ta batu pilniga ideala iznicinaSana izmisuma par ta neaizsniedzamibu. Draudi vérsties
pret “tiem mazajiem” ietver reminiscenci par Jaunas Deribas vardiem: “Ko jus esat
darijusi vienam no tiem maniem vismazakajiem braliem, to jis man esat darijusi.”
(Mt. 25:40) Jezus to saka pastaras tiesas konteksta. Tadéjadi Si atsauce slépta majiena
veida, iespéjams, ietver protestu ari pret Dieva ka tiesneSa priekSstatu. Dzejas varonis
nebaidas no Sis tiesas, bet izaicina to.

No tradicionalas kristigas pazemibas viedok|a Sada cilveka sacelSanas ir démoniski
inspiréta, jo cilvekam bez iebildém japienem Dieva uzliktie parbaudijumi, jasaredz so
cieSanu svétiba sava likteni, ka to Tpasi uzsver vairums talaika macitaju. Ari vairakos
F. Bardas dzejolos cieSanas ir atzitas par vértigam, jo tas palidz garigai izaugsmei.
Cilveka doma tiesi sapés iegist tapSanas prieku.® Tomér ari dzejoli “Cina ar engeli” ir
runa par cilvéka garigo tapsanu. Sis cinas dzilakais noliiks nav pa$mérkiga démoniska
spitiba, bet alkas péc galiga izlidzinajuma, kura, izejot cauri cieSanu un protesta tumsai,
cilvéks no jauna atrod harmoniju ar dievisko.

Dzejojuma nosléguma dala seko daléjs izlidzinajums. Engelis vismaz naktis atgrie-
Zas pie dzejnieka. Nakts ir laiks, kad cilvéks visvairak var atraisit savu dzilako patibu.
Naktis dzejnieks atkal sajit savas kokles stigas “ne Sis zemes dziesmas”,*® tatad zaudéto
kontaktu ar debesu spéekiem:

Kad celos, tevis sen vairs nava - / dun diena pretim saules smaidam. /
Bet kokles stigds izdzisdamu / dzird ne Sis zemes dziesmu vaidam...>

No cilvéka dzives cela dramatiska visparinajuma autors atgriezas personiskaja plana.
Vins ir gatavs samierinaties. AtgrieSanas neaptumsotaja bérna ticibas pasaulé pilniba
vairs nav iespéjama. Dienas duna, resp., pieaugusa cilvéka ikdienas darba, pienaku-
mos un ripés, vins So atgriezusos dziesmu dzird “vaidam”. Tatad cilvéka sacelSanas,
vélme iziet arpus savu iesp&ju robezam noplok, tomér saikne ar parlaicigo saglabajas ka
apaksstrava. Vienlaikus art diena ved pretim “saules smaidam”, tatad ir nepiecieSama
dzives sastavdala. Tadéjadi verienigi ieziméta cilvéciskas esibas tragedija nosleguma
parvérsas ikdienas drama. Grati pateikt, vai tads ir bijis autora mérkis. Romantiska
varona vétrainas cinas iznakums var radit lasitaja vilSanas sajtu, tomér tas ir realis-
tisks. lespéjams, Sis saceréjums ir mazak pazistams tapéc, ka blakus emocionali un
makslinieciski spécigam rindam taja ir ari formveides zina mazak izstradatas vietas.

Fricis Barda, Raksti, 2. s€j., 12.
Turpat, 266.
Turpat.
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lemesls var bt ari saturisks - gariga sacelSanas un cina nesaistas ar F. Bardam rakstu-
rigo pasaules izjutu.

Dzejolis “Svesa dievnama” (1917) télo poétiski spilgtu ainu pareizticigo baznica. Tas ir
vienigais F. Bardas dzejolis, kura tiesi attélots Kristus. Sizetiskais véstijums tapis Pirma
pasaules kara notikumu iespaida. F. Barda ar cienu un pietati izturas pret sev svesajam
pareizticigas baznicas tradicijam. Dzejola sakuma autors raksturigos telos iezimé diev-
nama valdoSo godbijigo atmosféru:

Tik svesa dievnama man dazkdrt iegriezties, / kur svétbildes ar skumjam sejam
laistas rotas, / starp svecém priesteri mirdz rizas sudrabotas; / kur dziesmam vi-
rakdimos saldi stpoties.>

Dievnama ir ieradusies no frontes nakusi Krievijas impérijas armijas karaviri. F. Barda
tobrid pilniba atbalsta vinu cinu pret iebrukuso vacu karaspéku. Vistalakaja stiiri smagi
ievainots karavirs pazemigi lidzas, “kaut redzams tam tik biedru plecu peleks maris”.>
Vins nespéj pats tikt lidz Kristus svétbildei, lai aizdegtu pie tas sveci, tadél lidz savu
mazo sveces galinu biedriem padot uz prieksu:

Un pédja roka kad to sniedz uz altari, / man skiet, ka Lielais Cietéjs mirdzd sa-
kustétos, / ka svecitei sai pretim sniegtu pirkstus svétos, / ar gaisu glastu majot
tam - tur tumsa staritr.>’

Saja aina uzsvérta bibeliska doma, ka Kristus ievéro “vismazakos”: cietéjus, nabagos,
mala nostumtos. Vienlaikus tas savienojas ar kareivju biedriskuma télojumu. Autors te
ataino vienkarsa cilvéka ticibu. Ta nav vina pasa ticiba, jo vins atrodas “svesa” diev-
nama. Tacu ta ir ticiba, kas aizkustina un iedvesmo dzejnieku.

Vienkarsa cilvéka ticibas motivs iemiesots ari dzejoli “Ka debesis atveras”. F. Barda
nacis no apvidus, kura savulaik ir bijusi aktiva hernhitiesu kustiba. Vina gimene gan,
cik zinams, nav tai piederéjusi.>® Tomér gariga atmosféra, kadu bralu draudZu klatbitne
veidojusi sabiedriba, ir iespaidojusi ari dzejniekus, kas nav ar to tiesi saistiti. Sis garigas

Fricis Barda, Raksti, 2. s€j., 225.
Turpat.
Turpat, 226.

Pavels Stolls atzist, ka F. Bardas biografiska saikne ar bralu draudzi nav skaidra, bet idejiski 51
kustiba dzejnieku noteikti ir iespaidojusi, ipadi no iek$gjas dievbijibas viedokla. Pavels Stolls,
LatvieSu kultdra un bralu draudze. Latviesu kultiras tradiciju cehu konteksti XVII-XX gs. (Riga:
Mansards, 2016), 212.

73



gaisotnes atskanas var saredzét F. Bardas dzeja. Bralu draudzei raksturiga personiska
atklasme ietverta dzili ticigas lauku sievietes pardzivojuma atainojuma:

Veca, sirma mamulite, / kurai Dievins augsa - viss, / stasta man, ka kadreiz vinai /
atvérusas debesis. (..) / bezgaliga gaismas jira, / it ka tikstots saulés gaiss... (..)/
Péksni viss tad atkal dzisis, / iziris, ka sapnis irst. / Svéta atmina tik sirdi, / kuru
mdadzZam neaizmirst. -

Dzejnieka aprakstita aina ir spilgts piemérs parlaicigas gaismas redzéjumam, kas
raksturigs visu religiju parstavju mistiskajam pieredzeém.®® Tradicionala baznica netiecas
péc Sadiem ekstatiskiem pardzivojumiem, dazkart pat noliedz tos, tadél varétu izteikt
drosmigu pienémumu - Seit aprakstitd mamulite ir bijusi bralu draudzes locekle vai
vismaz stavejusi tai tuvu.

Autors gan ir mazliet skeptisks pret sadu areju redzéjumu, tacu atzist, ka ari pats
30 izjutu piedzivojis iek3éji - sava sirdi. Sajos brizos cilvéks ieglist garigu apskaidrotibu
un spéj izprast dzilakas esibas patiesibas nevis ar pratu, bet iek$éjas atklasmes cela:

dzives miklas mazigas / ka no miega mostot péksni / gara acim atveras. / Viss tik
dzili apskaidrojies, / vienkarss, saprotams un gaiss. / Prats ka apstulbis, ka mulsis /
paradibu garam laiZ.®*

Péc tam Stizpratne atkal zlid, tikai sirdi paliek sajuta par iekSéjo debesu atvérsanos.®?
Sapna izirsanas motivs atkarto frazi no “Zvaigznu meitas” cikla. Toreiz sapna irSana
sasaistita ar dvéseles iranu.®® Seit $is motivs iegist jaunu spéka dimensiju - “svéta
atmina” dod dveéselei garigu pamatu.

MaZigo miklu motivs saista So dzejoli ar senak sarakstito dzejoli “MazZigas miklas”,
kura “prats apjik” cilvékam neatbildamo jautajumu priek3a. So 3aubu vieta tagad ir
nakusas atbildes, kas nav ietveramas jédzienos un vardos.

Raksta “Prats un miZibas jautajumi” F. Barda, atsaucoties uz Anri Bergsona (Henri
Louis Bergson, 1859-1941) atzinam, ipasi uzsver, ka garigajam patiesibam nevar

Fricis Barda, Raksti, 2. séj., 162.
Leons G. Taivans, Teologijas vésture | (Riga: Cels, 1995), 54.-55.
Fricis Barda, Raksti, 2. s€j., 163.

“Vins [F. Barda] no savas dzives médza stastit daudz gadijumu, kad intuicija vinam atvérusies
daudz dzilaki atzinas avoti neka kaila aréja pieredzé un diskursiva domasana.” Karlis Kundzins,
“Manas atminas par Frici Bardu”, CelS. Gara dzives ménesraksts 5 (1946): 222.

Fricis Barda, Raksti, 1. s€j., 15.
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pietuvoties prata cela.® Tada pati attieksme vienlidz raksturiga gan piétisma un
hernhitisma, gan agrinas liberalteologijas izpratnei.®® Ta izaugusi no viena avota - pret-
reakcijas luteriskajai ortodoksijai un teologiskajam racionalismam, lai gan ar krasi atski-
rigu izpratni kristologijas joma. ArT Austrumu religijas uzsver garigas atklasmes vértibu
un nepiecieSamibu atbrivoties no prata ierobezojumiem. Tadé| Saja dzejoli ietverto
atzinu, protams, nevar vienkarsoti saredzét tikai ka hernhatisma ietekmi.

Tomér F. Bardas dzejai raksturiga personiska attieksme pret Dievu, kurs “dzili dvéslée
mit”,% dieviskas klatbutnes pardzivojums, tieksme péc sirdsskistibas, ticibas saistiSana
ar sapniem un sakapinatam jutam, nojausma, ka garigas realitates pieredze zemes dzivi
padara nesvarigu, - tas viss liecina, ka atseviskos aspektos vinam ir bijusi tuva bralu
draudzes dzives izjuta.

Svéta Vakarediena motivs ir turpinats viena no pedejiem F. Bardas dzejoliem “Velena”
(1918). Taja dzilaka tveruma parraditi divi motivi, kas jau ieprieks izmantoti F. Bardas
dzeja: Svétais Vakarédiens un zemes ka raZas devéjas svétums. Dzejoli “Ligavainis”
Kristus asins upura vieta ir likts pasa cilvéka upuris. Vél 1912. gada sacerétaja dzejoli
“Pirma zale” (tapat ka cikla “Arajs”) zemes svétuma pardzivojums ir savienots ar folklo-
risko Dieva télu.®” Dzejoli “Veléna” svaigi uzartas zemes un Svéta Vakarédiena motivi
sasaistiti dzila sakrala pardzivojuma. Skatoties zemes spéka pilnaja veléna, dzejniekam
prata nak

vecs vins un maize vienkarsa, / un svétie vardi, kuri staro /
dzilveca gudriba. Man tad / tik veléna spiest pieri kari (..).%®

Tatad uzartas zemes svétums nav mazaks ka baznicas ritualam. Saskareé ar to liris-
kais varonis iemanto tadu pasu vienotibas pardzivojumu ar dievisko. Vienlaikus ST ir
viena no nedaudzajam vietam F. Bardas dzeja, kur vins apliecina, ka arT Svéta Vakar-
édiena iestadiSanas vardos saredz “dzilu gudribu”, sajat svétuma pardzivojumu. Minéto
dzejolu salidzinajums liecina par lielaku vélmi iedzilinaties vecaja “gudriba” un atvertibu
kristigajam pasaules redzéjumam dzejnieka Tsa miZa nogalé.

Var secinat, ka kristigie motivi F. Bardas dzeja ieklaujas vinam raksturigajos religiju
sintézes centienos. Pirmaja dzeju krajuma “Zemes dels” tie lietoti simboliska nozimé.

Fricis Barda, Raksti, 1. séj., 350.

Pieméram, péc F. Sleiermahera domam, religija nav ne saprata, ne gribas, bet jatu lieta, absolatas
atkaribas jutas no Dieva un Visuma. Voldemars Maldonis, Evangeliska dogmatika (Riga: Latvijas
Universitate, 1939), 296.

Fricis Barda, Raksti, 2. s€j., 17.
Turpat, 31.
Turpat, 188.
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Otraja krajuma “Dziesmas un ligSanas Dzivibas kokam” kristigajiem motiviem ir saméra
nozimiga loma. To attistiba virzas no simboliska izmantojuma uz hernhitisma garigajai
gaisotnei raksturigas sirdsskistibas atklasmi un cienu pret kristigo pasaules skatijumu.

SUMMARY Christian Motifs in Poetry of Fricis Barda

The creative work of Fricis Barda suggests an intense spiritual search that eventually
alienated him from Christianity. It is therefore sometimes contended that there is
neither Christ nor Christian symbolism in his poetry. However, Christian motifs play
arather important role in Barda’s poetry. They have been integrated in a wider context
of synthesis of religious ideas.

Barda’s first collection of poems “Zemes déls” (“The Son of the Land”, 1911) con-
tains few Christian motifs, and they appear as poetic expressions of other ideas. In
the poem “Ligavainis” (“The Bridegroom”), the lyrical character’s cup of blood invokes
parallels with the sacrifice of Christ’s blood, symbolising a man’s sacrifice for his Dream.
The Dream embodies a spiritual reality, and its fulfilment can only be attained in death.
In the poem “Tveice” (“Heat”), the Communion host is a poetic symbol of the physical
and spiritual thirst of the ploughman. The poem “Liela vieniba” (“The Great Unity”) links
Christian and Buddhist notions in an experience of spiritual enlightenment.

In the second collection of poems, “Dziesmas un lligSanas Dzivibas kokam” (“Songs
and Prayers to the Tree of Life”, 1923), there are more Christianity-related motifs.
In the poem “Cina ar engeli” (“Wrestling with the Angel”), motifs of protest against
the God’s established world order and the suffering inflicted on man are not directed
against God himself, but in a euphemistic way against the guardian angel as a rep-
resentative of the heavenly forces. The poem describes a collapse of the naive faith
of a child. The motif of the lost childhood faith is characteristic of Latvian classical
poetry. The opening of the poem has several direct parallels with Aspazija’s poem “Aina”
(“Scene”). In the following verses, the poet begins a resolute struggle for his lost child-
hood dreams. The poem contains many reminiscences of the Bible. The poem “Svesa
dievnama” (“In an Unfamiliar Church”) was written under the influence of the events
of the First World War. It is the only poem directly portraying Christ. The description
of a common man’s faith contains the Biblical notion that Christ turns his attention to
“the smallest”. Barda comes from a region that had an active movement of Moravian
Brethren Congregations. The world-view inherent to Moravian Church, its yearning for
purity of heart and a personal relationship with God have had an indirect influence on
Barda’s poetry. Motifs characteristic of the Moravian Church in the poem “Kad debesis
atveras” (“When the Heaven Opens”) are combined with a generalised experience of
enlightenment where one gains insight into spiritual truths that are not comprehensi-
ble to the mind. The motifs of the holiness of the Holy Communion and the earth as
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a harvest-giver are reinvented in the poem “Veléna” (“Turf”). The author affirms that
he perceives a profound wisdom in the ancient words of the consecration of the Holy
Communion. This suggests a greater openness to the Christian worldview at the end
of the poet’s short life.

@ ®

© 2024, llona Miezite, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).
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LINARDS ROZENTALS

NEPIEPILDITAS CERIBAS - LATVIJAS
EVANGELISKI LUTERISKA BAZNICA,
KADA TAVAREJA BUT

Padomju okupacijas rezultata Latvijas Evangeéliski luteriska baznica tika saskelta divas dalas,
kuras padomju rezims mérktiecigi nodalija vienu no otras. Raksta pétiti Latvijas Evangéliski
luteriskas baznicas Latvija un trimda tuvinasanas procesi 80. gadu beigas un 90. gadu sakuma un
abu baznicu izveidotas Koordinacijas komisijas darbs. ST komisija tika izveidota un darbojas no
1990. lidz 1993. gadam, lai saskanotu abu baznicas dalu darbu, pienemtu kopigus [emumus un
veidotu vienotas Latvijas Evangéliski luteriskas baznicas struktiru, un atjaunotu baznicas vienibu.
Tomér abas baznicu dalas pastavéja ari nozimiga pretestiba un piesardziba, vélme apvienoSanos
atlikt uz vélaku laiku, ceriba drizuma atrisinat sievieSu ordinacijas jautajumu. Ta rezultata
darbs pie apvienoSanas apstajas un abu baznicu tuvinasanas process noslédzas neveiksmigi.

Atslégvardi: Latvijas Evangeéliski luteriska baznica, Latvijas Evangeéliski luteriska baznica arpus
Latvijas, Koordinacijas komisija, baznicu apvienosanas.

Latvijas Evangéliski luteriskas baznicas (turpmak - LELB) 14. Generala sinode
1989. gada 11. un 12. aprili pienéma rezoliciju Nr. 5 “Par Latvijas baznicu”. Ta véstija,
ka “14. Latvijas Sinodes dalibnieki vienojas parlieciba, ka misu Baznica ir viena un sava
batiba nedalama, kaut art aré&ji vésturiskas netaisnibas un varmacibas sadalita. Més
esam parliecinati, ka masu pienakums ir darit visu iesp&jamo, lai stiprinatu iekS&ju un
aréju vienotibu starp Latvijas Evangéliski luteriskas baznicas locekliem dzimtené un
trimda. Uzskatam, ka liels ieguldijums Baznicas vienotiba batu kopiga Dziesmu gramata
un masu draudZu attiecibu nodibinasana”.

14. Generalas Sinodes protokols. LELB arhivs, 1. f., 3. apr., 17. L.
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Tuvinasanas abu - padomju okupacijas rezultata varmacigi skirto Latvijas Evangéliski
luteriskas baznicas - dalu starpa Latvija un arpus Latvijas visvairak ietekméja 80. gadu
otraja pusé arvien pieaugoSais trimdas baznicas macitaju un draudzu atbalsts Latvijas
macitaju un draudZu centieniem izrauties no padomju okupacijas varas kontroles.
1988. gada 5. janvar Latvijas Evangéliski luteriska baznica Amerika (turpmak - LELBA)
pirmo reizi izplatija veéstijumu visiem LELB macitajiem un draudzém, kura bija sacits:
“jas un jisu macitaji ir devusi ceribu, kadu més kops Otra pasaules kara neesam miisu
baznica piedzivojusi. AtdzimSanas un atjaunoSanas doma un Sis kustibas riciba ir atjau-
nojusi ceribu, ka patiesiba un ne politiski apsverumi drikst bit visam pamats [..]”. Tika
uzsvérta abu LELB dalu - Latvija un trimda - vienotiba, piederiba pie vienas baznicas,
neskatoties uz politiskajam un administrativajam atskiribam. “Latviesu luterticigie ir
viena baznica,” rakstija LELBA prezidents Vilis Varsbergs.?

LELBA parvaldes sedé 1988. gada 2. decembri tika pienemti “Palidzibas darba prin-
cipi un prioritate”, kuru 2. punkts véstija: “Més visi esam vienas, nedalamas Latvijas Ev.
lut. baznicas locekli, bet Skérs|us Sai vienibai vienmér likuSi misu ienaidnieki.”

LELBA parvalde ari pienéma LELB trimda arhibiskapa Arnolda LiSa ieteikumu
“apmainities ar noverotajiem Latvijas Baznicas parstavjiem piedaloties musu parval-
des sédés, konferencés un sinodés, misu parstavjiem braucot uz konsistorijas sedém,
macitaju konferencém un sinodém?”, kas gan iedzivinats tika tikai dalgji, galvenokart ar
“gadijuma rakstura viesiem”.3 LELBA prezidents Vilis Varsbergs aktivi izmantoja katru
iespé&ju viesoties Latvija un bit cieSa kontakta ar LELB macitdjiem un draudzém. Vins
ar taristu grupu bija Latvija un 1988. gada 5.-14. augusta teica sprediki sava dzimtaja
puse Lazdona - gan baznica, gan kapu svétkos, ka ari Rigas Jaunas Gertrudes baznica.
Ari oficiali parstavot LELB trimda 1989. gada aprili LELB 14. Generala sinodé, Varsbergs
viesojas Rijiena un Kuldiga, spredikoja ar1 Rigas Vecas Gertrides baznica, Slokas un
Salas baznicas.*

Linards Rozentals, Atdzimsana un atjaunoSands. Baznicu un draudZu potencials sabiedribas ilgt-
spéjigai attistibai 21. gadsimta (Riga: LU Akadémiskais apgads, 2024), 133.

Vilis Varsbergs, “LELBA un Latvija” // Baznicas Gada gramata 1990. gadam (Latvijas Ev. lut. bazn1-
cas Virsvaldes izdevums), 142. (LELBA Vidienes apgabala konferencé Milvokos 1988. gada 14. ok-
tobri piedalijas LELB pravests Aivars Beimanis, kur$ ciemojas Milvokos pie savas masas, LELBA
parvaldes sédé 1989. gada 27.-29. aprili piedalijas pravesti Erberts BikSe un Krimuldas draudzes
priek3$nieks Kaspars Dimiters, kuri bija ASV “cita sakara”, lidzigi - privata karta - 1989. gada maija
Konsistorijas sédé piedalijas LELBA macitajs Uldis Cepure. Vienigie oficialie viesi bija 1989. gada
14. Generala sinodé, kur bija aicinats ari LUsis, bet piedalijas Varsbergs un Calitis. Pirmais ofi-
cialais LELB parstavis bija Georgs Rubenis, kursS piedalijas LELBA parvaldes sédé 1989. gada
10.-11. novembri.)

Vilis Varsbergs, “LELBA un Latvija” // Baznicas Gada gramata 1990. gadam, 143.-147.
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Uz abu baznicas dalu tuvinasanos un savienosanos ne tikai “sentimentala, neformala

zind” Varsbergs ka oficialais LELBA parstavis aicinaja sava uzruna 1989. gada Generala
sinodé, uzsvérdams vairakus priekSnosacijumus Sadai abu baznicas dalu atkalapvie-
nosanai viena:

vins (arhibiskaps Lisis - aut. piez.) sacija, ka misu baznica ir tada ka ar okupa-
cijas nazi pargriezts maizes klaips. Vai ST klaipa abas puses - Baznica Latvija un
trimda - var “salimét” atkal kopa vairdk neka tikai gluzi sentimentald, neformala
zina, ir [oti svarigs jautajums visas masu Baznicas - abu dalu - nakotnei, un atbildi
veido vesela rinda faktoru. Viegli tas nebds. Nezinu, vai arhibiskapam Lisim tas
bija prata izvéloties metaforu par pargriezto klaipu, bet latviesiem ir paruna, ka
“atgriezts rieciens nepielip”. Seviski tad nepielip, kamér vél okupdcijas nazis stav
turpat uz galda. Misu baznicas organizatoriskai un administrativai vienibai ne-
pieciesams prieksnoteikums ir garantija, ka nekdda okupdcijas vara un baznicai
ideologiski naidiga valoda neiejaucas baznicas dzivé un to nekada veida nekon-
trolé. [..] Otrs [oti svarigs faktors ir, ka Baznicds bitu ista demokratiska un tiesiska
struktiira. Més esam ilgi cinijusies lidz nu esam atbrivojusies no visam autoritara
laikmeta atliekdm - no visam iecelSandm un seviskam pilnvaram. Visi draudzu
macitaji, pravesti, parvalZu un virsvaldes locekli un ari arhibiskaps ir ievéléti - un
augstakas léméja instances, kam visi ievéléti atbildigi, ir apgabalu, zemju sino-
des. Més priecajamies, ka sadai demokratiskai iekartai ari jis tuvojaties ar savu
jaunas satversmes projektu. Tresais faktors ir masu pasu laba griba, iecietiba, pa-
cietiba. Tautas paruna teic: “atgriezts rieciens nepielip” - bet Dievam nekas nav
neiespéjams.®

Varsbergam bija cieSa parlieciba, ka, “Latvijai klGistot brivai, masu trimda beidzas” un

atklajas, “kapéc Dievs mus ne vien uzturéjis, bet tik bagatigi svétijis - lai Baznicai Latvija
batu spaids un balsts. [..] Kad Latvija bls briva, ja més neklisim dala no Latvijas Baznicas,
kas tad més bilisim? Ka attaisnosim atrausanos no Amerikas luteriskajam baznicam?”¢

Trimdas baznicas arhibiskaps Arnolds Lusis un 1989. gada sinodé ievélétais LELB

arhibiskaps Karlis Gailitis 3. septembri parakstija kopigu savstarpéjas atziSanas un
kopigas talakas sadarbibas deklaraciju, ko uz Latviju - L0Sa parakstitu - bija atvedis
Calitis un Janis Robin$, LELBA oficialie parstavji.” Sadas deklaracijas nepiecieSamiba un
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teksts tika pienemts LELBA Teologijas institlita debatés 1989. gada vasara. Deklaraciju,
ari arhibiskapa Karlis Gailisa parakstitu, nolasija vina introdukcijas dievkalpojuma:

1. Latvijas Evangéliski luteriska baznica apliecina, ka kops Otra pasaules kara Lat-
vijas Evangéliski luteriskd baznica trimda ir godigi un precizi atspogulojusi Baz-
nicas un tautas stavokli okupétaja Latvija un parstavéjusi tas patiesas intereses
pasauleé.

2. Latvijas Evangéliski luteriska baznica trimda atzinigi vérté arhibiskapu Karli Gailiti
un jauno Konsistoriju un atzist, ka st vadiba, ko demokratiski ievéléjusi pati Bazni-
ca, var likumigi un morali parstavét Baznicas un Latvijas tautas patiesas intereses.

3. Abas baznicas - trimda un Latvija - apliecina, ka to ipasais uzdevums ir Evangélija
pasludinadsSana Latvijas tautai un ka abas ciesa sadarbibd ar Dieva palidzibu kal-
po katra tam dotas iespéjas robeZas.®

Péc daziem ménediem - 1990. gada 12.-16. februari - Freidentalé pie Stutgartes
(Vacija) notika abu LELB dalu vadibu sanaksme - pirma baznicas koordinacijas kon-
ference, kura ar1 pirmo reizi® tikas abu baznicu arhibiskapi.l® To rikoja LELB parvalde
Rietumvacija, lai “pirmo reizi $ada aptverosa veida” saskanotu “misu baznicas Latvija,
Eiropa un Amerika darbibu”. LELB laikraksts “Svétdienas Rits” 18. februari rakstija, ka
“STsanaksme bija jauns solis abu Baznicu tuvinasanas procesa, kura logiskais galamérkis
ir viena Latvijas evangéliski luteriska Baznica pasaulé”, uzsverot, ka pagrieziena punkts
abu baznicu attiecibas bija 3. septembra deklaracija, un noradot, ka “uzsakta plasa
sadarbibas programma draudZu parvaldes, garigas literatiiras, jaunatnes darba, teo-
logiskas izglitibas un citas jomas, [..] trimdas Baznicas garidznieki kluvusi par neaizvie-
tojamiem saimniekiem Latvijas Baznicas un vinu apmesanas zemju Baznicu sadarbibas
attistiba (pieméram, VFR pravests E. E. Rozitis ir Konsistorijas pilnvarots LELB interesu
parstavis Rietumvacija)”.**

Konferencé piedalijas 23 dalibnieki no Latvijas, Ziemelamerikas, Lielbritanijas,
Zviedrijas un Vacijas Federativas republikas. No Latvijas konferencé piedalijas

Deklaracija. Elmara Ernsta Rozisa privatarhivs.

Arhibiskapa Lusa parlieciba bija, ka “es nekad neprasiSu vizu Padomju Savienibai”, tapéc ari
neieradas uz GailiSa introdukcijas dievkalpojumu 1989. gada (“Laikmetigais un parlaikmetigais.
Saruna ar Latvijas evangéliski luteriskas Baznicas trimda arhibiskapu Arnoldu Lisi”, Svétdienas
Rits, 26. maijs 1991: 2.).

Pirma Baznicas koordinacijas konference Vacija ar abu arhibiskapu tikSanos. Elmara Ernsta
RoziSa privatarhivs.

“13., 14., 15. februari Kaselé (VFR) - Latvijas un trimdas luterisko baznicu vadibas tikSanas”,
Svétdienas Rits, 18. februaris 1990: 4.
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Konsistorijas locekli pravesti Modris Plate un Erberts BikSe, Konsistorijas prezidija
locekli macitaji Juris Rubenis un Roberts Feldmanis. Eiropu parstavéja LELB parvaldes
Rietumvacija locekli - macitaji Gunars Abakuks un Gunars Ansons, pravests Elmars
Ernsts Rozitis, Gunars Skaistlauks un Péteris Vigants, LELBA parvaldes locekli - pra-
vests Vilis Varsbergs, macitaji Juris Calitis, Maris Kirsons, Laris Salins, parvaldes locekli
Ivars Galins, Janis Koncis, macitajs Fricis Kristbergs. Lielbritaniju parstavéja parvaldes
locekli - macitaji Juris Jurgis un Aldonis Putce, pravests Ringolds Muziks. Zviedrijas
parstavis bija macitajs Juris Ozolins, bet Australijas - Aivars Saulitis. Konferencé ka
viesi piedalijas art macitajs Klauss fon Aderkass, baznicas muzikis Johaness Baumans,
Pasaules Luteranu federacijas (turpmak - PLF) parstavis Edmunds Racs un Martina
Lutera savienibas (Martin-Luther-Bund) eneralsekretars Peters Sellenbergs. Konferencé
piedalijas abu baznicu arhibiskapi - Gailitis un Lisis.'?

Konferences darba kartiba bija jauna kopéja dziesmu gramata, kopigas draudzu
dienas Latvija, Sandbijas (Zviedrija) konferencu un atpitas centra iespéjas, teologiska
seminara un izdevniecibas jautajumi un “vispar sadarbiba un palidziba”. Konferences
dalibnieki goda prezidija ievéléja Gailiti un Lisi, darba prezidija Roziti, Rubeni un
Varsbergu. Konferences gaita Kirsons un Salins zinoja par LatvieSu draudZu un jaunatnes
dienam 1990. gada Latvija; Ozolins iepazistinaja ar Sandbijas projektiem. Konference
pienéma zinasanai PLF 8. sanaksmes rezolliciju par Baltijas valstim, Rubenis informéja
par peédejiem notikumiem un prioritatem baznicas dzive Latvija, Varsbergs zinoja par
palidzibas darbu no LELBA, Baumanis un fon Aderkass - par palidzibas darbu no balt-
vacieSu puses.

Konsistorijai tika lugts centralizet lidzeklu plismu no arzemém uz Latviju, lai vieglak
un mérktiecigak iegadatos blvmaterialus, un pazinot prioritasu sarakstu, un atrast
masu draudzu koordinatoru Latvija. Vienojas, ka ir japartrauc automasinu pirksana
Latvija, to iegade janoformé Rietumvacija, par St darba koordinatoru ievéléja Vigantu.
Koordinacijas komisijai uzdeva sastadit sarakstu “ar lielam un art mazam vajadzibam”
palidzibas darba Latvija, bet trimdas draudzes aicinaja sttt savam masu draudzém
vairs nelietotas dziesmu gramatas. Konferences dalibnieki parrunaja dziesmu gramatas
komisijas izstradato projektu liturgijas dalai un nonaca “pie attiecigiem atzinumiem un
[eEmumiem”.*®

Konference 15. februari izveidoja LELB Koordinacijas komisiju 8 locek|u sastava:
3 no Latvijas - Kavacis, Rubenis, Vanags, 2 no Rietumeiropas - Ozolin$ un Rozltis, 2 no

Teilnehmerliste der Ersten Koordinationstagung der Lettischen Evangelisch-lutherischen Kirche
in der Heimat und im Exil in Freudental bei Stuttgart vom 12.-16. Februar 1990. Elmara Ernsta
RoziSa privatarhivs.
Koordinacijas konference Freidentalé. 1990. gada 12.-16. februaris. Protokols. Elmara Ernsta
Rozisa privatarhivs.
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LELBA - Calitis un Varsbergs un viens Australijas parstavis.* Par Koordinacijas komisi-
jas priekssedétaju ievéléja Roziti. Koordinacijas komisijas locekli ex officio bija ar abu
baznicu arhibiskapi.

Konference pienéma deklaraciju, kura uzsvéra, ka pozitivas izmainas Latvijas tautas
un baznicas dzivé ir radijusas iespéju daudz plasakai sadarbibai, apstiprinot vésturis-
kas un garigas kopibas saites starp evangéliski luteriskam baznicam Latvija un arpus
Latvijas. STsadarbiba tika pirmo reizi publiski apliecinata 1989. gada 3. septembri abu
arhibiskapu parakstita kopiga deklaracija. Tas galameérkis ir neatkariga Latvija un garigi
un art administrativi vienota Latvijas Evangéliski luteriska baznica.** Deklaracija tika
noteikts: lai veicinatu ST mérka sasniegSanu, tiek izveidota LELB Koordinacijas komisija,
kuras uzdevums ir regularas tikSanas reizés veicinat viedoklu un pieredzes apmainu,
radit savstarpéju uzticibu un saprasanos, izstradat kopéjus teologiskus viedok|us,
saskanot baznicas darbibu mainigos politiskos apstakl|os, koordinét parstavniecibu
un ricibu starptautiskas sanaksmes, veicinat aktivu sadarbibu teologiskas izglitibas
joma, sekmét masu draudZu attiecibas un macitaju apmainu, ka ari meklét struktiru
misu Tpasai misijai - pasludinat evangéliju latvieSu tautai.’ Deklaracija tika publicéta
laikraksta “Svétdienas Rits” 4. marta.'’

Uz jau nodrukatas deklaracijas originala, kuru parakstija visi klatesosie, arhibis-
kaps Lusis rokraksta uzrakstija piezimi: “Arhibiskaps A. Lisis paskaidro, ka vins piekrit
minétiem sadarbibas mérkiem un paraksta So dokumentu, noradot un pienemot, ka
vardi “vienota Latvijas ev. lut. baznica” nenozimé Latvijas ev. lut. Eksilbaznicas darbibas
partrauksanu vai elaminésanu.”® Rezollicija tika pienemta ar 18 balsim “par”, neviens
nebalsoja pret, 2 atturéjas. Deklaraciju parakstija visi konferences dalibnieki.

Més, | Koordinacijas konferences Freidentalé, Vacija, dalibnieki, pateicamies Die-
vam par pozitivdam parmaindm Latvijas tautas un baznicas dzivé. Tas radijusas
iespéjas daudz plasakai sadarbibai, ta apstiprinot vésturiskds un garigas vienibas
saites starp evangéliski luteriskam baznicam Latvija un arpus Latvijas. Si sadarbi-
ba tika pirmo reizi publiski apliecinata 1989. gada 3. septembri abu arhibiskapu

Pielikums pie | Koordinacijas Konferences 1990. gada 15. februara deklaracijas. Elmara Ernsta
Rozisa privatarhivs.

I Koordinacijas Konferences 1990. gada 15. februara deklaracija. Elmara Ernsta RoziSa privatar-
hivs.

Turpat.
“I Koordinacijas konferences deklaracija”, Svétdienas Rits, 4. marts 1990: 2.
“l Koordinacijas konferences deklaracija”, op. cit., 2.
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parakstita kopiga deklaracija. Tas gala mérkis ir neatkariga Latvija un garigi un
ari administrativi vienota Latvijas Evangéliski luteriska baznica.*®

Pirma Koordinacijas komisijas séde, kura piedalijas Lisis, Gailitis, Rozitis, Rubenis,
Calitis, OzolinS un Varsbergs, notika tas izveidoSanas diena - 15. februari -, un izraudzija
“sekojosu prezidiju: prieksSsédis - Rozitis, priekSséza vietnieks - Rubenis, sekretars -
Varsbergs”. Protokola noradits, ka “Konsistorija ir devusi Rozitim rakstisku pilnvaru
parstavét Latvijas Baznicu Rietumvacija. Lidzigas iespéjas vajadzetu izmantot ari citur.
Ta varétu but masu darba metode”.?

Nakama Koordinacijas komisijas konference notika 1990. gada junija Toronto,
Sv. Jana draudzes vasaras nometné Saulaing, un taja piedalijas Rozitis, Lusis, Calitis,
Kavacis, Rubenis, Kolvins Makfersons ka Australijas parstavis, Varsbergs, Ivars Gaide,
tates atjaunoSanu un informéja, ka “vélami tris cilvéki no trimdas, kas piedalitos fakul-
tates vadiba”, un ieteica Caliti ka dekana vietnieku, Visvaldi Klivi un Roziti fakultates
padomé. “Koordinacijas komisija vienbalsigi pienem So propoziciju.” Pirms konferen-
ces Rubenis, Rozitis, Grislis, Klive un Ziedonis bija izstradajusi LU Teologijas fakultates
macibu programmas un sniedza komisijai zinojumu. Koordinacijas komisija ari apstipri-
naja fakultates doktorantu programmas komiteju - Roberts Akmentins, Gunars Ansons,
Egils Grislis, Visvaldis Klive, Karlis L. Ozolins, Arvids Ziedonis - “visi ar Dr. gradiem”.

Tika parrunats jautajums par Teologijas fakultates un Teologijas institiita (LELBA
macibu iestade) attiecibam. Klive uzskatija, ka “centrala iestade paliek Teologijas fakul-
tate, tapéc institita programma japieskano fakultates programmai. Institdts varétu bt
fakultates “extension service” un dot iespéju fakultates studentiem studét arzemes”.
Parrunaja, vai fakultate varetu akreditét institutu, par kopigiem diplomiem un vienojas,
ka Sos jautajumus risinas Koordinacijas komisijas un baznicas Virsvaldes sédés oktobri.

Lasis jautaja, “kadas ir Koordinacijas komisijas attiecibas ar Baznicas virsvaldi -
komisijas darbibai japrasa Baznicas virsvaldes akcepts un tas locekliem japiestta komi-
sijas sézu protokoli”. Rozitis paskaidroja, ka “komisija nav “superbaznica”, bet darba

“I Koordinacijas konferences deklaracija”, op. cit., 2.

Latvijas Evangeéliski luteriskas baznicas Koordinacijas komisijas protokols Nr. 1. Elmara Ernsta
Rozisa privatarhivs. Lidzigas pilnvaras LELB Konsistorija 1990. gada 21. jinija deva pravestam
Muzikam - “bat par Latvijas ev. lut. Baznicas parstavi Anglija” (“Konsistorijas zinas”, Svétdienas
Rits, 22. jlijs 1990: 2.).

Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas protokols Nr. 2, 07.06.1990.
Elmara Ernsta RoziSa privatarhivs.

Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas protokols Nr. 3. Elmara Ernsta
Rozisa privatarhivs.
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saskanotaja, vajadziga, jo darbs ir izvérsies pari palidzibas robezam”. Tika nolemts
komisijas protokolus piesutit visiem baznicas Virsvaldes locekliem. Tika izstradats
ieteikums dibinat pastavigu kopigu liturgijas un muizikas komisiju, kuras uzdevumos
batu psalmu izdevums dziedasanai dievkalpojumos, agendas izveide, garigo dziesmu
krajuma izveide koriem.

Komisija pienéma deklaraciju “Par garigo darbinieku statusu Evangeéliski luteriskaja
baznica Latvija un arpus Latvijas”, kura noteica, ka “neviens garigs darbinieks nedrikst
darboties otras Baznicas teritorija bez attiecigas Baznicas vadibas atlaujas; ilgstoSam
darbam garigie darbinieki no vienas Baznicas uz otru var pariet tikai ar abu Baznicu
vadibu iepriekséju piekrisanu”, bet “persona, kas So noteikumu neievéro, zaudé gariga
amata pilnvaras abas baznicas”, ka ari noteica, ka “Latvija*® macitaja pakapé ordiné-
tas personas Baznica arpus Latvijas var iegut diakona tiesibas”, bet macitaju tiesibu
iegliSanai nepiecieSama pabeigta teologiska izglitiba. Komisija ari vérsas pie LELB
Konsistorijas ar aicinajumu mekléet iespéju atlikt ordinaciju paligmacitaja pakapé lidz
eksamena pro venia consionandi nokartoSanai un noteikt, ka kandidata ordinacija piln-
tiesiga macitaja pakapé var notikt tikai péc vokacijas sanemsanas un pilnas teologiskas
izglitibas sanemsanas.

Tika pienemta ari deklaracija “Par Latvijas Universitates Teologijas fakultati”:

Koordindcijas komisija ar gandarijumu uznem LU Teologijas fakultates atjauno-
go LU Teologijas fakultates nozimi Latvijas ev. lut. Baznicas nakotnes garigajam
darbam. Tadél Koordindcijas komisija aicina latviesu teologus, draudzes, ka art
citu tautu Baznicas un starptautiskas kristigas apvienibas atbalstit LU Teologijas
fakultati ka vienigo macibu iestadi pasaulé, kura augstako teologisko izglitibu ie-
spéjams iegdit latviesu valodd. Komisija uzskata par dabisku attistibas rezultatu,
ka ari arpus Latvijas dzivojosie jauniesi, kas vélas studét teologiju, nakotné to va-
rétu darit LU Teologijas fakultate.

Tresa Koordinacijas komisijas konference notika LELBA VI sinodes laika - 1990. gada
16. oktobrT Toronto Sv. Andreja draudzes dievnama, un taja piedalijas Rozitis,
Makfersons, Laimonis Musinskis, Vigants, Calitis, Vanags, Gailitis, MuZiks. Konferencé
vienojas par kvorumu - ir jabut klat vismaz diviem no Latvijas un pa vienam no Eiropas,
Ziemelamerikas un Australijas.*

AtbilstoSu [Emumu Sim aicindjumam LELB Konsistorija pienéma 1992. gada 2. jiinija (“Konsistorijas
zinas”, Svétdienas Rits, 14. junijs 1992: 2.).

Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas protokols Nr. 4. Elmara Ernsta
Rozisa privatarhivs.
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Cik var spriest péc komisijas protokoliem, arhibiskaps LUsis vairs sedés nepiedali-
jas - atskiriba no arhibiskapa Gailisa. Savu atbalstu vienotai baznicai Gailitis pauda ari
1990. gada 7. novembra macitaju konferencé: “mums ir jaiet uz kopé&ju Sinodi un, lidz
ar to, vienotu Baznicas vadibu, kura, acimredzot, biitu vieta vairakiem Latvijas ev. lut.
Baznicas biskapiem gan diaspora, gan ari pasa Latvija, ar vienu arhibiskapu Riga [..]"*
LGSa nostaja Saja jautajuma bija daudz piesardzigaka. Vins$ uzskatija, ka “ari trimdas
baznica pastavés”. Intervija laikrakstam “Svétdienas Rits” 1991. gada 26. maija vins
teica: “DaZzreiz més dzirdam runas par administrativu vienibu. Koordinacijas sanaksmé
Vacija noradiju, ka es esmu par Gara vienibu Baznica, bet nevaru parakstit tadu doku-
mentu par administrativu vienibu, jo ta prasa paklautibu. Par tadiem jautajumiem vél
paragri runat.”?

1991. gada 5.-11. marta notika pirma Koordinacijas komisijas konference Riga - gan
Teologijas fakultate, gan Konsistorijas telpas. Darba kartiba bija daZzadi sadarbibas un
ari LELB darbibas Latvija paplasinasanas jautajumi - atjaunotas Teologijas fakultates
darbs un tas ékas rekonstrukcija, svétdienas skolu darbs, diakonijas centra organize-
Sana Krimulda, Bibeles biedribas darbs un LELB izdevniecibas izveidoSana.?” Diemzél
Saja sanaksmeé nevaréja piedalities Calitis, kurs “nav ielaists Latvija”,® un tiek noteikts,
ka konferencu kvorumam nav nepiecieSams Australijas parstavis.?® Sanaksmé risina-
jas diskusija par laju parstavniecibu LELB Sinodé. Tobrid taja saskana ar Satversmi
balsstiesibas bija visiem “kalpojoSiem” macitajiem, tacu tikai vienam lajam no katra
pravesta iecirkna® - Varsbergs ierosinaja “meérkét uz lidzsvaru laju un macitaju skaita
un no visam viena macitaja apkalpotajam draudzém izvélét vienu sinodali - draudzu
delegatu”, kam komisija principa piekrita.?! Tomeér turpmakas LELB Sinodes izSkiras par
1928. gada Satversmes principa atjaunoSanu attieciba uz laju parstavniecibu Sinodé -
vienu sinodali izvirza nevis viena macitaja apkalpotas draudzes, bet gan katra draudze,
lidz ar to tika ieprogrammeéts disbalanss macitaju un draudZu parstaviju skaita, kads tas
artir palicis lidz musdienam - macitaji LELB Sinodé ir mazakuma.

“Kas padarits, kas javeic talak. Arhibiskapa K. Gailisa parskata referats 1990. gada Latvijas ev.
lut. Baznicas macitaju konferencé”, Svétdienas Rits, 18. novembris 1990: 2.

“Laikmetigais un parlaikmetigais. Saruna ar Latvijas evanggliski luteriskas Baznicas trimda ar-
hibiskapu Arnoldu Lusi”, Svétdienas Rits, 26. maijs 1991: 2.

“Koordinacijas konference”, Svétdienas Rits, 31. marts 1991: 2.
Protokols Nr. 5, 05.03.1991. Elmara Ernsta RoziSa privatarhivs.

Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas sédes protokols Nr. 7, 07.03.1991.
Elmara Ernsta RoziSa privatarhivs.

Linards Rozentals, AtdzimSana un atjaunosands. Baznicu un draudZu potencidls sabiedribas ilgt-
spéjigai attistibai 21. gadsimta, 371.

Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas sédes protokols Nr. 9, 11.03.1991.
Elmara Ernsta RoziSa privatarhivs.
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Nakamas, 5. Koordinacijas komisijas konferences, kas notika Sandbija®? (Zviedrija)
1991. gada 6.-11. augusta,*® galvenais teologiskais temats bija 1982. gada pienemtais
Limas dokuments - darba ar ta nodalas par kristibu un Sveto Vakaréedienu ietvaros tika
pienemti abam baznicam kopigi ieteikumi attieciba uz kristibu un Svéto Vakarédienu.®*

Pédeja Saja desmitgadé atseviski izdotaja LELB kalendara 1992. gadam publicéja
Rozisa rakstu “Griezta vai lauzta maize”, kura vins sniedza parskatu par Koordinacijas
komisijas darbu. Raksta Rozitis atsaucas uz arhibiskapa Lisa izteikto metaforu un
izteica to citadak - “Griezto maizi dziedinas vienigi lauzta”: “ir Viens, kurs, maizi lauZot,
rada kopibu, ko asakais zobens nevar pargriezt, kas stipraka par vainu, stipraka par
navi. Vins, kas édinaja tlikstosus, art mus spés atkal savienot Raditaja, Pestitaja spéka
un prieka.”®

Savukart pédéja atseviski izdotaja LELB “Baznicas Gada gramata 1992” arpus Latvijas
atskanéja kritiskas balsis pret vienotu baznicu. Macitajs A. Liepkalns raksta “leskats
misu luteriskas baznicas nakotné” jau raksta apaksvirsraksta uzdeva jautajumu “Vai
Latvijas Ev. lut. Baznicai arpus Latvijas jaturpina darboties?”. Raksta autora secinajumi
par baznicu apvienosanos, kurus vins balstija arf 1990. gada oktobri veiktas aptaujas
par baznicas nakotni*® rezultatos, kurus vins iesniedza ari Lasim un Virsvaldei, bija Sadi:
“LELB arpus Latvijas jaturpina sava misija bez ierobezojumiem vai drastiskam parmai-
nam ka organizatoriska un administrativa, ta ari teologiska zina. [..] Pieskirt Baznicai
Latvija un tas vadibai Riga kadu Tpasu autoritati un atbildtbu par latviesu baznicu un
draudzém [..] pasreiz vél ir priekslaicigi.” Liepkalns noradija ari savas “personigas
domas”: “Tads atrisinajums (baznicu apvieno$anas viena garigi administrativa vadiba -
aut. piez.) batu skietami dabisks un arT logisks, tomér, manuprat, pasreiz parsteidzigs.
Dzimtenes baznica vél nav pietiekami atdzimusi un ari garigi nobriedusi, lai uznemtos
vadibu par latviesu draudzém svesuma.”¥’

Komisija Muzika vieta ka otra Eiropas parstave saka darboties leva Graufelde no Zviedrijas.

V Koordinacijas Komitejas Konference Sandbija, 1991. gada 6.-11. augusta. Protokols Nr. 10.
Elmara Ernsta Rozisa privatarhivs.

Pielikums. leteikumi par Svétas Kristibas un Svéta Vakarédiena Sakramentiem, 10. Elmara Ernsta
Rozisa privatarhivs. leteikumi tika publicéti laikraksta “Svétdienas Rits” 1991. gada 25. augusta
(“Latvijas Evangéliski luteriskas baznicas Koordinacijas komisijas V konference pienem Sadus
ieteikumus Latvijas Evangeéliski luteriskajai baznicai Latvija un arpus Latvijas”, Svétdienas Rits,
25. augusts 1991: 3.).

Elmars Ernsts Rozitis, “Griezta vai lauzta maize. Koordinacijas komisijas darbs” // Latvijas
Evangéliski luteriskas baznicas kalendars 1992. gadam (Riga: Svétdienas Rits, 1991), 85.

So aptauju A. Liepkalns veica Cikagas Luteriskas teologijas seminara (Lutheran School of Theology
of Chicago) doktora studiju laika.

Arturs Liepkalns, “leskats musu luteriskas baznicas nakotné” // Baznicas Gada gramata 1992
(Latvijas Ev. lut. baznicas Virsvaldes izdevums), 107.-108.
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Sakot ar 1992. gadu, Koordinacijas komisija ka savu galveno uzdevumu izvirzija

struktdras izveidoSanu vienotai Latvijas Evangéliski luteriskai baznicai. 20. janvari
Séfava (Scheffau) (Vacija) notika komisijas prezidija séde, kura piedalijas Rozitis, Gailitis,
Rubenis, Calitis, Varsbergs un kura izstradaja darba kartibu 6. konferencei un notika
neformalas sarunas par vienotas baznicas struktiiru. Konferencé piedalijas ari Kavacis,
Graufelde, Vanags, Abakuks, Ansons, Skaistlauks, Vigants, fon Aderkass, Baumanis un
Ilze Kupléna.

21. janvari tika vienbalsigi apstiprinata vienosanas par garigo amatu:

Ka baznica, kas ordiné sievietes, més pievienojamies sekojosai Limas dokumenta
piebildei: “Baznicas, kas ordiné sievietes, to dara vadoties no evangélija un gari-
ga amata izpratnes, kuras pamata ir nopietna teologiska parlieciba, ka Baznicas
ordinétai garidzniecibai trikst pilnibas, ja ta ierobeZota uz vienu vien dzimti. So
teologisko parliecibu pastiprina to gadu pieredze, kops sievietes ir uznemtas ordi-
nétajos amatos.” (Limas dokuments. Garigais amats, 18. § piebilde.)®

Nakamaja diena sakas VI Koordinacijas komisijas konference,* kas ilga lidz 26. jan-

varim. Saja konferencé ari nepiedalijas arhibiskaps Lisis, ka ari Australijas parstavis
Makfersons. Konferencé arhibiskaps Gailitis uzsvéra:

meérkis ir vienota baznica Latvija un drzemes, vieniba radama viena arhibiskapa
persona/amata Riga - plus 1 biskaps Amerika vai Eiropad, otrs sufragans Latvija.
Arhibiskapu vajadzétu vélét visas Baznicas Lielsinodé Latvija, jautdjums, kad so
lielsinodi sasaukt - péc daziem gadiem - varbdt 1995. gada.

Rozitis noradija, ka “lielsinode katrus 7 gadus, celsmei vairak neka administrati-

viem pienakumiem”. Komisija 26. janvari vienbalsigi pienéma rezoluciju “Par Latvijas
Evangéliskas Luteriskas Baznicas vienibu”:

Pamatojoties uz Freidentalé deklaréto un abu arhibiskapu parakstito uzdevumu

“Meklét kopéju struktiru misu ipasai misijai pasludinat evangéliju latviesu tau-

tai’, LELB Koordindcijas komisija ieteic sekojosus solus:

1. Atjaunot vienu Latvijas Evangéliski luterisko baznicu, ko veido LELB Latvija un
LELB Arzemés.
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Ueber das geistliche Amt. Empfehlungen der 6. Konferenz der Staendigen Koordinationskommission
der Evangelische Lutherischen Kirche Lettlands in Schoeffau. Elmara Ernsta Rozisa privatarhivs.

Koordinacijas komisijas VI konferences protokols Nr. 11. Elméara Ernsta Rozisa privatarhivs.



2. Sis Baznicas vienibu izteic abu Baznicas dalu kopiga sinode (lielsinode), un tas
ievéléts Baznicas augstako garigais vaditajs - arhibiskaps.

3. Lielsinode pulcéjas Latvija reizi septinos gados. Arhibiskapa sédeklis ir Riga.

4. Baznicai arzemés ir savs biskaps un baznicai Latvija savs biskaps - sufragans,
kurus ievél katras Baznicas dalas parstavji sinode.

5. Biskapus amata ieved Latvijas Baznicas arhibiskaps.

6. Katra Baznicas dala darbojas saskana ar savu Satversmi.

7. Visai Baznicai nozimigos jautajumus risina abu Baznicu dalu izraudzita Par-
stavju padome, kura arhibiskaps un biskapi piedalds ex officio.

8. Pirmo lielsinodi ieteicam sasaukt laika no 1993. lidz 1995. gadam.

9. Neskarts paliek Baznicas dalu lidzsinéjais juridiskais statuss daZadas ze-
més, ka ari tiesibas un saistibas iepreti citam baznicdm un ekuméniskam
organizacijam.*

Sos ieteikumus LELB 15. sinode aprili apstiprinaja ar 76 balsim “par”, 2 “pret”,
2 “atturas”.

Konference tika panakta vienoSanas ari par abam baznicam kopigas gadagrama-
tas (baznicas kalendara) veidoSanu - redaktores pienakumus uznémas praveste leva
Graufelde. Tika zinots, ka abam baznicam kopéja dziesmu gramata bis gatava lidz
1992. gada aprilim.*

9. februari plasu parskatu par So konferenci sniedza laikraksts “Svétdienas Rits”. Ar
jaunu logo “Vienota Latvijas Evangéliski luteriska baznica. Vél viens solis” tika publicéts
detalizéts Rubena raksts par konferences norisi, ka ari konferences ieteikumi:

Savas pastavésanas divos gados koordindcijas komisija ir pieradijusies ka nozi-
migs Baznicas darba instruments, kas palidz pardomat visai masu Baznicai svari-
gus jautajumus, koordinét abu Baznicu dalu attiecibas. Tiekoties dazadas valstis
izglitotiem, dazadas pieredzes macitajiem, iespéjams veidot lidzsvarotaku, plasa-
ku, vairakus aspektus sevi ietilpinosu skatijumu, kas palidz mérktiecigak risinat
kristigas draudzes problémas misu laika pasaulé, Latvija. Si konference, manu-
prat, bija augligaka no visam lidz sim bijusajam, bet ari darba zina intensivaka,
smagaka. Sédés aizritéja laiks no agra rita lidz vélam vakaram.®

Par Latvijas Evangéliski Luteriskas Baznicas vienibu. Koordinacijas komisijas 6. konferences ie-
teikumi. Elmara Ernsta RoziSa privatarhivs.

“Vienota darba vienotai baznicai. Latvijas ev. lut. baznicas 6. koordinacijas konference”, Briva
Latvija, 24. februaris 1992: 5.

Juris Rubenis, “Vienota Latvijas Evangeéliski luteriska baznica. Vél viens solis”, Svétdienas Rits,
9. februaris 1992: 1.-2.
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1992. gada 21. februari Rozitis un Varsbergs izsutija visiem baznicas Virsvaldes locek-
liem véstuli,® reagéjot uz arhibiskapa LasSa 11. un 12. februara apkartrakstiem, kuros
bija kritizets Koordinacijas komisijas darbs. Vestule tika atgadinata Koordinacijas komi-
sijas jéga - “ta radas tapéc, ka bija vajadziga: domu izmainai, palidzibas saskanosanai,
dazadai sadarbibai ar Latvijas Baznicu tai - un art mums - jaunajos iespéju bagatajos un
problému parbagatajos apstaklos. Ta radas tapéc, ka neviens cits nepiecieSamo koor-
dinaciju nedarija. [..] Koordinacijas komisiju radija konference Freidentalé 1990. gada,
kura piedalijas musu arhibiskaps pats, puse no Baznicas Virsvaldes prezidija un vél tris
citi Baznicas Virsvaldes locekli. Ja ari nez Baznicas Virsvaldes vai ta prezidija formala
balsojuma, tacu ne bez Baznicas Virsvaldes zinas radas koordinacijas komisija. Baznicas
Virsvalde sava 1990. gada oktobra plenarsédé koordinacijas komisijas darbibu ar ipasu
[Emumu apsveica”.

1992. gada 5. aprili laikraksts “Svétdienas Rits” publicéja interviju ar Klivi - tobrid
Latvijas Universitates Teologijas fakultates dekana vietnieku - “Viena vai divas bazni-
cas”. Attieciba uz divu baznicu pastavésanu Klive uzsvéra, ka “mums ir jabat uzmanigiem
runat par kaut kadu “Trimdas baznicu”, jo nav tada baznictiesiska akta, ar kuru varétu
pieradit tadas dibinasanu, un ka lidz pat 1966. gadam, kad baznicas vadibu parnéma
arhibiskaps Lusis,* ta atradas Latvija izraudzitu amatpersonu rokas. ArT macitaji sava
ordinacijas solijuma arpus Latvijas apsolija “paklausit Latvijas Evangéliski luteriskas
baznicas vadibai” un uznémas macitaja amatu “masu milaja Latvijas Evangéliski lute-
riskaja baznica””. Klive uzsvéra, ka parmainas baznicas pasizpratné un identitaté notika
padomju okupétaja Latvija, un “atcerésimies, kas Sis parmainas planoja un izraisija”.
PSRS religijas lietu pilnvarotajam Voldemaram Se$kenam 1946.-1948. gada bija skaidri
noradijumi no Maskavas noskirt draudzes un baznicas vadibu Latvijas PSR no Latvijas
Evangéliski luteriskas baznicas vadibas, kas atradas trimda. 1948. gada 14.-15. marta
“Generala Sinode”, kas tika sasaukta, apejot LELB Satversmi, atradas pilniga padomju
reZima kontrolé. Uzskatit, ka tas [Emums - pienemt Latvijas PSR Evangéliski luteriskas
baznicas Satversmi un ievélét par arhibiskapu Gustavu Tiru - izveidoja divas bazni-
cas, nozimétu atzit $os okupacijas varas [émumus. ST Satversme parstaja darboties
1989. gada sinodé un “pieder pagatnei”. Klive uzsvéra, ka “runasanu par divam baz-
nicam veicinaja masu ienaidnieki - 1pasi, kad Tdram bija uzdots ieklat starptautiskas
Baznicas organizacijas (PLF Helsinku asambleja), kuras Latvijas Evangéliski luteriska
baznica jau sastaveja”. Klive intervija aicinaja domat par abam baznicas dalam ka

Véstule visiem Baznicas Virsvaldes locekliem (1992. gada 21. februari). Elmara Ernsta Rozisa
privatarhivs.

Arnolds Lusis bija ordinéts par macitaju Latvija 1935. gada un 9 gadus bija Aizkraukles draudzes
macitajs, lidz ar to atbilda arhibiskapa kandidata kritérijam - bat par LELB ordinétu macitaju un
nepiederét ne pie vienas citas ASV vai citas valsts baznicas.
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pravestu iecirkniem. Attieciba uz Liepkalna pétijumu un rakstu Klive noradija, ka
“Liepkalna aptaujatie galvenokart nak no Amerikas, bet Amerikas latviesi nav vienigie
musu Baznicas locekli” un ka “baznicas nakotnes planojumos mums nav javadas tikai
no draudZu loceklu pasreizéjam izjitam vai noskanam, bet jadoma par objektivajam
nakotnes darbibas problemam, apstakliem un izredzém, mums ir jadara tas, kas varbut
ir pilniga pretruna ar pasreizéjam vairakuma izjutam, ka tas bitu nepiecieSams”.*

VIl Koordinacijas komisijas konference notika Riga 1992. gada 1.-2. maija, uzreiz péc
15. LELB Sinodes aprila beigas. No konferences protokola var secinat, ka ievérojams tas
laiks pirmaja diena pagaja, risinot stridus jautajumus par Zviedrijas baznicas davinato
tipografiju un kopigo baznicas kalendaru. 2. maija dienas pusé tika zinots, ka LELB
15. Sinode ar 76 balsim “par” un 2 “pret” pienéma léemumu, ar kuru “principa akcepte/
pienem koordinacijas komisijas Séfavas sédes ieteikumus “Par Latvijas Evangéliski
luteriskas baznicas vienibu” un lidz Konsistoriju So ieteikumu ietvaros piedalities
Latvijas Evangeliski luteriskas baznicas un Latvijas Evangéliski luteriskas baznicas arpus
Latvijas kopéjas lielsinodes sasauksana un kopdarbibas izveidoSana”. Ari “apvienotas
karalvalsts parvalde, Vacijas draudzu parvalde un Zviedrijas latviesu draudZu sinode
ir vienbalsigi principa pienémusas ieteikumus par vienotu struktiru; tapat arT LELBA
parvalde, bet paceldama veselu rindu praktisku jautajumu”.*®

VIl konference atklaja, ka daudzi jautajumi, kas ir loti centrali baznicai Latvija, tika
apspriesti tiesi Koordinacijas komisija - tiesi tur veidojas aizmetni diakonijas darbam
nepiecieSamam struktlram gan baznicas vadibas, gan pravestu iecirknu ietvaros.
1992. gada maija LELB vadiba vél nebija gatava strauji reagét, arvien pieaugoso nepie-
ciesamibu péc diakonijas darba strukturét draudzes, veidot visai baznicai kopigu dia-
konijas sistému. TieSi Koordinacijas komisija ieteica izveidot liturgijas komisiju, kura
formali batu Teologijas fakultates paklautiba un kura “ieklautu trimdas un Latvijas spe-
cialistus Saja joma”, nomingjot komisija Vili Kolmu, Baumani, Kristbergu, Andri Vitolinu
(Zviedrija) un Juri Grenévicu. Ta ka Koodinacijas komisija darbojas daudzi trimdas baz-
nicas parstaviji, var pienemt, ka vinu skatijums uz daudzam LELB problémam un izaici-
najumiem bija ar citu perspektivu, tapéc daudzi uz nakotni vérsti ieteikumi dzima tiesi
komisija - nevis ta laika Konsistorijas sédés. Pieméram, komisija ieteica veidot vienadas
“registracijas gramatas un apliecibas draudzém Latvija un arpus Latvijas”, atjaunot
pravestu kanceleju darbu. Jau Saja konferencé izskangja lielas bazZas, ko bija ieprieks
izteikusi LELBA parvalde, - ka sasaukt Lielsinodi 1993. gada “liekas pilnigi nereali”. Sava
raksta “Par Latvijas evangéliski luteriskas baznicas vienibu” pirmaja abu baznicu kopi-
gaja gadagramata 1993. gadam Rozitis ari noradija, ka “varbut ir gudri atlicinat mazliet

Visvaldis Klive, “Viena vai divas baznicas”, Svétdienas Rits, 5. aprilis 1992: 3.

Koordinacijas komisijas VIl konference 5/1- 2/1992. Protokols Nr. 12. Elmara Ernsta RoziSa pri-
vatarhivs.
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vél laika administrativi vienotas struktiiras izveidoSanas procesam, jo lidz 1994. gadam
vai, vélakais, lidz 1995. gadam visparéjais stavoklis, cerams, kaut cik noskaidrosies”.*

Taja laika abas baznicas jau bija ieziméjusies divi skaidri viedokli - gan par, gan pret
baznicu apvienosanos. Macitajs Modris K. Gulbis Mineapoles “Kristus Draudzes Véstis”
1992. gada maija publicéja rakstu “Macitaja domas par vienas apvienotas Latvijas Ev. lut.
baznicas veidosanu”.*® Gulbis atsaucas uz sava zina neveiksmigo*® un pesimistisko, bet
metaforiski iespaidigo LiSa salidzinajumu, ka LELB stavoklis ir ka maizes klaips, kas
Latvijas okupacijas laika pec Otra pasaules kara pargriezts divas dalas, un jautaja,
vai tagad jaunajos politiskajos apstaklos $1 maizes klaipa divas dalas apvienot viena
kukuli. Gulbis noradija, ka Koordinacijas komisijas izstradatais plans izveidot vienotu
Latvijas Evangeéliski luterisko baznicu nenem véra nozimigas atskiribas, kas okupacijas
laika ir izveidojusas “musu ticibds masam un braliem” - “dzimtenes baznica darbojas
daudz autoritativaka veida”, un “vai mums, kas esam ieradusi darboties briva stila, tas
bis pienemami?”. Gulbis arT izteica baZas par to, cik liela méra apvienotas baznicas
struktlra bus parstavétas arzemju draudzu intereses - Koordinacijas komisija “neka
nesaka par Lielsinodes un par Parstavju padomes sastavu: cik tur bis arzemju drau-
dzu parstaviji?”. Ja Sis jautajums tiktu risinats saskana ar draudzu locekl|u skaitu, “més
varétu bat zaudétaji”. Vins noradija ari uz precizu datu trikumu par draudzu loceklu
skaitu Latvija - “tie, kas minéti, izliekas parspiléti”. Pie tam, pieaugot “ticigo skaitam
tévzemes draudzés (uz to més ceram, par to més lidzam), abu Baznicu dalu lidzsvars
pavisam pazustu”. Gulbja baZas bija ari par finansialo aspektu - “jau tagad Koordinacijas
komisija izdod ievérojamus lidzeklus savu sézu noturésanai. [..] Japienem, ka nakotné
izveidojama Parstavju padome prasis vél lielakus lidzeklus. Cik izmaksas LielsinoZu
sarikoSana Riga? Ar kadam summam draudzeém arpus Latvijas bis jarékinas, lai sttitu
savus macitajus un draudzu parstavjus uz Latviju?”. Gulbis noradija ari uz “aso veidu”,

Elmars Ernsts Rozitis, “Par Latvijas evangéliski luteriskas baznicas vienibu” // Latvijas Evangéliski
luteriskas baznicas Gadagramata 1993. gadam (Latvijas Ev. lut. Baznicas Konsistorijas un Arpus
Latvijas ev. lut. baznicas Virsvaldes kopigs izdevums. Riga: Svétdienas Rits, 1992), 158.

Modris K. Gulbis, “Macitaja domas par vienas apvienotas Latvijas Evangeéliski luteriskas baznicas
apvienosanos”, Kristus Draudzes véstis, maijs 1992: 5.

Par “nelaimigu” So salidzinajumu nosauca Varsbergs sava sprediki “Spoki vai paligi” (LELBA Zinas
(1993. gada septembris): 1.): “Arhib. Lisis sacija, ka misu Baznica esot ka ar okupacijas nazi
divi dalas pargriezts maizes klaips. Tie, kas nevélas stipru, vienotu Baznicu nu atgadina tautas
gudribu, ka atgriezts rieciens nepielip. Nelaimigs ir Sis arhib. La3Sa salidzinajums. Baznica nav
maizes klaips. Baznica maizes lauz un dala, lidz visi paéd un pari paliek tikai druskas. Ir daudz
labak palikt pie Mateja lidzibas: Baznica ir vilnu un vétras métata laiva jaras vidu. Bet misu laiva
apkalpe ir sadalijusies divi dalas. Un katrai dalai savi ieskati, ka okupacijas vétras iedragato laivu
labot un glabt. Tikai Dievs vien zin, kura puse stipraka un lielaka. Bet logiski un neapsaubami,
darbs veiktos vislabak, ja visi batu vienis pratis, ja visi airétaji vilktu aires raksta un viens kapteinis
bltu pie stires.”
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ka ir notikusi apvienosanas attistiba, nemaz neprasot, kads atbalsts “Sim izkartojumam
musu draudzeés”, un atsaucas uz Liepkalna veikto aptauju, kuras rezultati uzradija, ka
377 personas ir par lidzSin€ja stavokla saglabasanu, 75 personas par apvienosanos,
36 par pievienosanos ka etniskam vienibam vietéjo zemju luteriskajam baznicam. Gulbis
savu viedokli bija izteicis ari vestulé Rubenim 1992. gada 23. septembri, uz kuru atbildot
Rubenis rakstija, ka ta vinu “sartigtinaja ar necensanos izprast vienotas Latvijas ev. lut.
baznicas ideju” un “aicinaja saprast lietu péc batibas un atmest aizspriedumus, kas
ir [..] vestules argumentacijas avots”. Rubena nostaja bija, ka “jautajums par Baznicas
vienibu ir jautajums par Kristus uzdevumu, jautajums par piespiedu okupacijas radita
saskeltibas stavokla izbeigSanu, tas ir tik dabisks jautajums, ka loti griti te iedomaties
kadus garigus iebildumus, ja tie nav aiz matiem pievilkti”.>°

Spilgts vienotas baznicas aizstavis bija Klive. Vin$ uzskatija, ka “més visi nakam no
vienas Latvijas Evangeéliski luteriskas baznicas un ka tiesi interese par So baznicu mis
vieno un saista. [..] Mums ir viena Baznica, jo meés to sajutam savas sirdis, més domajam
vienu domu un lolojam vienas ceribas [..] Nelausim administrativiem apsvérumiem un
Baznicas amatviru pratojumiem aizsegt to vienu kristigo Baznicu”. Klives ieskata viens
no iemesliem, kas So apvienosanos kavéja, bija baznicas vaditaju turésanas pie sava
amata:

lenakot Kolumbusas draudzes sanaksmé saja vasard, pirmais jautajums, ko man
uzdeva, bija: “Vai Lasis zizli nodeva?” - t. i., nodeva Latvijas Baznicas arhibiska-
pa zizli likumigajam Latvijas arhibiskapam Karlim Gailitim. Prasitajs nebija kads
karstgalvis teologs, bet draudzes darbinieks Péteris Priede, kas gadu desmitiem
stradajis ar lielu atbildibas sajdtu. Tas bija nopietns jautajums, un man uz to bija
grati atbildét. Varbat masu draudZu locekli apzinds un izjit ko tadu, ko daZs labs
amatvirs negrib vai ari nevar izjust.>*

Klive uz vienotu LELB skatijas ka uz ko vairak neka tikai uz administrativi strukturalu
jautajumu. Vinam tas bija baznicas vienibas jautajums - “més jautajam, kapéc musu
Baznicai trimda un dzimtené vajadziga vieniba. Bet vai més jautajam slimajam, kapéc
tas grib bit vesels?”. Klive uzsvéra, ka tie, “kas véléjas miisu Baznicas SkelSanos, jau
kop$ pirmas sinodes ir bijusi tikai Baznicas ienaidnieki, un vienmér tiem ir bijusi savi
politiski mérki. Jau kops Kurzemes un Vidzemes konsistorijas laika, jau kops 1948. gada
Sinodes Latvija, kad tika “izbidits” varai lojals Baznicas vaditajs”.>

Rubena véstule Gulbim, 16.12.1992. Elmara Ernsta RoziSa privatarhivs.
Visvaldis Klive, “Un tomér mumes ir viena Baznica”, Svétdienas Rits, 11. oktobris 1992: 3.
“Konsistorijas zinas”, Svétdienas Rits, 17. janvaris 1993: 2.
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VIl Koordinacijas komisijas konferencé®® 1992. gada 20.-24. julija apsprieda atsauk-
smes, kas bija sanemtas par vienotas LELB struktiru. Musinskis zinoja, ka “Australijas
draudzes visi ir par vienotu baznicu, bet ir art “daudz jautajumu”. Daudzus no tiem atbil-
déjusi LELBA apakskomiteja savos ieteikumos”. Komisija izstradaja “Vienotas Latvijas
Evangéliski luteriskas baznicas Darbibas noteikumus” (turpmak - Darbibas noteikumi),
kurus nolema “piesutit Latvijas Baznicas Konsistorijai, Australijas un Rietumeiropas par-
valdém un LELBA, lidzot to atsauksmes un ieteikumus, lai VIl Koordinacijas komisijas
konferencé 1992. gada 23.-28. novembri varétu izstradat Darbibas noteikumu gala ver-
siju un nodot LELB Konsistorijai un Baznicas Virsvaldei talakai darbibai, jo “Virsvaldes
plenarséde paredzeta 1993. gada marta” Toronto, Kanada”.>* Galigo noteikumu redak-
ciju pienéma Kile 1992. gada 27. novembri. Darbibas noteikumus publicéja “Svétdienas
Rits” 9. augusta.

Konference ieteica LELB Konsistorijai un baznicas arpus Latvijas Virsvaldei izvei-
dot komisiju, kas sagatavotu teologisku izvértéjumu par sieviesu ordinaciju Latvijas
baznica. “Aicinam Sini komisija apstiprinat Konsistorijas izraudzitos loceklus Vanagu,
Georgu Zaltti, Aleksandru Biti, bet no Baznicas arpus Latvijas - Egilu Grisli, Kuplénu un
Laumu Zus$évicu.”®

1992. gada LELB 15. Sinodé batiski mainijas lidzSin€jais Konsistorijas sastavs.>® Ta
ka neviens no Koordinacijas komisijas Latvijas parstavjiem vairs neparstavéja LELB
Konsistoriju, ta 11. augusta Darbibas noteikumu projektu “principa akceptéja”, tacu ar
“sekojosam iebildém un iezimém?”, t. sk.:

Konsistorijas plenarsédes dalibnieki bija vienoti domas par saméra divaino situa-
ciju, kada ir izveidojusies starp Latvijas Evangéliski luteriskas baznicas Konsis-
toriju un Koordinacijas komisiju, proti: vairaki iepriekSéjas Konsistorijas locekli,
kas vienlaikus ir ar Koordinacijas komisija Latvijas XV Sinodé atteicas no talakas
lidzdalibas Konsistorijas vai revizijas komisijas sastava, tacu, skiet, labprat grib
turpinat savu darbibu Koordinacijas komisija. ST iemesla dél Konsistorija uzska-
ta par logisku un pamatotu jau ieprieks izteikto prasibu iesaistit turpmakaja

Neiendetelsava protokols Nr. 13. Elmara Ernsta Rozisa privatarhivs.

Varsberga véstule Australijas latvieSu draudZu parvaldei, Latvijas Baznicas Konsistorijai, LELBA
apakskomitejai un parvaldei, Rietumeiropas latvieSu draudzu parvaldei, 27.07.1992. Elmara
Ernsta Rozisa privatarhivs.

Turpat.

No 1989. gada 14. Sinodé ievélétajiem Konsistorijas locekliem (Feldmanis, Rubenis, Alers,
Bikse, Janis Dreiblats, Kavacis, Plate, Janis Priednieks) vairaki darbu turpinat atteicas, lidz ar to
1992. gada 15. Sinodé ievélétaja Konsistorija no iepriek3éjas bija tikai Alers un Priednieks.
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Koordindcijas komisijas darba pasreizéjas Konsistorijas pdrstavi, Rigas pilsétas
iecirkna pravestu Georgu Zaliti. Turklat Konsistorija uzskata, ka véra nemami ir
sekojosi apsvérumi: ta ka lidz pirmajai Lielsinodei Darbibas noteikumu projekta
minétas Parstavju padomes vél nav, tad sasaukt Lielsinodi bds [..] Konsistorijas
un [..] Virsvaldes funkcija. Konsistorija uzskata, ka sTjautajuma risinasana ir nepie-
cieSama sadarbiba un viedoklu apmaina starp abdm Baznicam ne tikai saméra
Sauraja Koordindcijas komisijas loka, kur turklat Latvijas parstavji, iznemot arhi-
biskapu ex officio, neparstav Latvijas Baznicas vadibu, bet ari tiesi starp Konsisto-
riju un Virsvaldi. [..] Tadél [..] Konsistorija iesaka So jautajumu risindsanai noorga-
nizét abpuséji pienemama laika un vieta kopéju Virsvaldes un Konsistorijas sédi.>

Koordinacijas komisijas IX konference notika 1992. gada 24.-27. novembri, Ziemelelbas
Evangéliski luteriskas baznicas telpas Kilg, Vacija,*® ta sakas aiznakamaja diena péc arhi-
biskapa Karla Gailisa tragiskas naves autokatastrofa 22. novembri. Komisija redakcionali
papildinaja Darbibas noteikumu dokumentu ar ievadu, ko izveidoja Rubenis, un nodalu
nosaukumiem, ka ari pienéma Sos noteikumus galigaja lasijuma.*®

Vienotas Latvijas Evangéliski luteriskas baznicas Darbibas noteikumi®

(LELBA apakskomitejas 1992. gada 13.-14. jinija izgatavots un VIl Koordinacijas

komisijas konferencé 1992. gada 22. jiilija redigéts projekts.)

IX Koordindcijas konferences priekslikums

Vienota Latvijas Baznica®

levads

Nemot veéra, ka

* divu skirtu Latvijas evangéliski luterisko baznicu pastavésana ir padomju oku-
pdcijas uzspiests pagaidu stavoklis, kas tagad jaizbeidz;

* Kristus aicindjums “lai visi ir viens” (Jn. 17) ir primars mdsu garigais uzdevums
ari Latvijas Baznicai;

Konsistorijas padomnieku un Revizijas komisijas véstule arhibiskapam Lusim, Virsvaldei, Rozitim,
Varsbergam, 24.08.1992. Elmara Ernsta RoziSa privatarhivs.

Koordinacijas komisijas IX konferences 1992. gada 24.-27. novembri protokols Nr. 14. Elmara
Ernsta Rozisa privatarhivs.

RoziSa privatarhiva ir atrodams ari Koordinacijas komisijas izstradatais “Vienotas LELB struktiira”
grafisks attélojums. Taja noradits, ka LELB ir 270 draudzes un 102 garidznieki (t. sk. paligmacitaji),
bet LELB arpus Latvijas kopa 145 draudzes un 121 garidznieks.

Vienotas Latvijas Evangéliski luteriskas baznicas Darbibas noteikumi. Elmara Ernsta RoziSa pri-
vatarhivs.

Vienota Latvijas Baznica. Elmara Ernsta RoziSa privatarhivs.
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* Latvijas Evangéliski luteriskas baznicas ordinétie macitaji ir devusi ordinacijas
solijumu kalpot vienai un tai pasai Latvijas Baznicai;

* Baznicas nakotnei nozimigu jautajumu efektiva risinasana prasa abu baznicu
saskanotu ricibu, kas nepiecieSama gan baznicas dzivés Latvija celSanai, gan
draudZu pastavésanas interesém arpus Latvijas;

* abam baznicam jafinansé un jaisteno kopigi projekti, piem., nGkamo garidznie-
ku sagatavosana, garigas literatiras izdoSana, diakonijas darba izveidosana;

abu baznicu nepiecieSsams un neatliekams uzdevums ir vienotas Latvijas

Evangéliski luteriskas baznicas atjaunosana.

Tapéc Latvijas Evangéliski luteriskas baznicas Konsistorija un Baznicas arpus Lat-

vijas Virsvalde sasauc pirmo Lielsinodi 1995. gada.

Vienotas Latvijas Baznicas izveidoSana neskars un neizbeigs pasreizéja trimdas

arhibiskapa pilnvaras.

Vienotas Latvijas Evangéliski luteriskas baznicas Darbibas noteikumi

Latvijas Baznica

1. Latvijas Baznicu veido Latvijas Evangéliski luteriska baznica un Latvijas Evan-

géliski luteriska baznica arpus Latvijas. Katra Baznicas dala darbojas saskana
ar savu Satversmi.

Latvijas Baznicas Lielsinode

2. Baznicas vienibu izteic abu Baznicas dalu kopiga sinode - Lielsinode - un tas ie-

vélétais garigais vaditdjs - Latvijas Baznicas arhibiskaps, kura sédeklis ir Riga.

3. Lielsinode ir Latvijas Baznicas gribas izteicéja un léméja Latvijas Baznicas jau-

tajumos. Lielsinodei sapulcéjas vismaz reizi septinos gados. Lielsinodi sasauc
Parstavju Padome, atklaj un vada Latvijas Baznicas arhibiskaps un Lielsinodes
izraudzits prezidijs, kura ex officio ir Baznicas arhibiskapi un biskapi. Lielsinodé
ar balss tiesibam piedalas:
1) Latvijas Baznicas arhibiskapi, biskapi, pravesti, mdacitdji un tie diakoni/palig-
macitaji, kuri apkalpo draudzes;
2) Konsistorijas un Baznicas Virsvaldes locekli;
3) pa vienam delegatam no draudzes vai draudzém, kuras apkalpo 3.1. punkta
minétie sinodali.
Ja draudzé kalpo vairaki macitaji, ta suta tik delegatu, cik tai macitaju. Ja
macitajs apkalpo vairakas draudzes, tas kopigi izrauga vienu delegatu uz
Lielsinodi.
Lielsinode ir pilntiesiga, ja sapulcéjas sinodalu kvorums no katras Baznicas
dalas.
4, Lielsinodes kompetences neskar Latvijas Baznicas dalu juridisko statusu daZa-
das zemés, ka ari to tiesibas un saistibas iepreti citam baznicam un ekuménis-
kam organizacijam.



5. Lielsinodes seviskie uzdevumi ir:
1) ievélét augstako garigo vaditaju - Latvijas Baznicas arhibiskapu;
2) uzklausit Latvijas Baznicas arhibiskapa zinojumu;
3) uzklausit abu Latvijas Baznicas dalu zinojumus;
4) uzklausit un pienemt Parstavju Padomes darbibas parskatu;
5) lemt par Pdrstavju Padomes un tas komisiju priekslikumiem;
6) uzklausit un lemt par sinodalu ierosinajumiem Latvijas Baznicas jautdjumos;
6) pienemt Latvijas Baznicas budZeta un arhibiskapa atalgojuma vadlinijas;
7) ievélét Latvijas Baznicas tiesu ar tris locekliem; no tiem vismaz vienam jabat
juristam un vismaz vienam teologam.

Latvijas Baznicas arhibiskaps

6. Latvijas Baznicas arhibiskaps:

1) ieved amata biskapus un pravestus;

2) péc vajadzibas sasauc ipasas pravestu un macitaju konferences;

3) izdara vizitacijas draudzés un pravestu iecirknos;

4) dod instrukcijas un noradijumus Latvijas Baznicas darbiniekiem;

5) Latvijas Baznicas vardd sazinds un sarakstds ar citu konfesiju un ticibu
parstavjiem;

6) reprezenté Latvijas Baznicu attiecibas ar arpus baznicas institicijam;

7) sazind un sadarbiba ar Pdrstavju padomi saskano Latvijas Baznicas parstav-
niecibu konferencés, starptautiskas sandksmés un apvienibds;

7) sasauc un vada Parstavju Padomi;

8) sanem zinojumus no Parstavju Padomes komisijGm un no Latvijas un arpus
Latvijas augstakiem garigiem vaditajiem.

7. Kandidati Latvijas Baznicas arhibiskapa amatam ir visi Latvijas Baznicas maci-
taji/macitajas, kas ordinéti/as vismaz 15 gadus. Péc 14 gadiem vai diviem Liel-
sinodes sasaukumiem arhibiskaps ir japarvél. Latvijas Baznicas arhibiskaps iet
emeratira, sasniedzot 75 gadu vecumu. Latvijas Baznicas arhibiskapa amats
nav savienojams ar draudzes macitaja amatu. Latvijas Baznicas arhibiskapa
naves gadijuma, vai ja vins nespéj savu amatu pildit ilgaku laiku, Parstavju
Padome lidz nakosai Lielsinodei izrauga vienu no arhibiskapiem vai biskapiem
par Latvijas arhibiskapu pro tempore. Arhibiskapa pro tempore sédeklim nav
jabat Riga.

Latvijas Baznicas Parstavju padome

8. Visai Latvijas Baznicai nozimigus jautdjumus risina Parstavjiu Padome. Taja
darbojas Latvijas Baznicas arhibiskaps, biskapi un 4 parstavji no katras Baz-
nicas dalas. Baznica drpus Latvijas dod vienu pdrstavi no Australijas, divus no
LELBA un vienu no Rietumeiropas. Vismaz vienam parstavim no Latvijas un vie-
nam no LELBA jabat lajam. Savus pdrstavjus izvirza Latvijas un LELBA sinodes,
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Australijas un Eiropas parvaldes uz vienu sasaukuma periodu. Parstavju Pado-
mi sasauc Latvijas Baznicas arhibiskaps ne retak ka reizi gada.
9. Parstavju Padomes vadiba darbojas:
1) teologijas un Bibeles tulkosanas komisija;
2) baznicas mizikas un liturgijas komisija;
3) informdcijas un izdevniecibas komisija;
4) izglitibas, skolu un jaunatnes komisija;
5) diakonijas komisija;
6) armisijas komisija;
7) financu un budZeta komisija;
8) juridiska komisija.
10. Sos Latvijas Baznicas darbibas noteikumus var grozit Lielsinode ar divu tresda-
lu klatesoso sinodalu balsu vairakumu. Mainu propozicijas jaiesniedz Parstavju
Padomei vismaz vienu gadu pirms Lielsinodes.

1993. gada 4. janvari mira arhibiskaps Arnolds Lsis, savukart 26. janvart notika
LELB Arkartas sinode jauna arhibiskapa ievélé3anai. PaplaSinataja Konsistorijas sédé
19. janvari tika izteikts oficials viedoklis: par arhibiskapa kandidatiem izvirzit Roziti
un Zaliti.®* Savukart Kavacis publicéja laikraksta “Svetdienas Rits” vestuli, kura ieteica
arhibiskapa amatam Vanagu un aicinaja vinu “neatsaukt savu kandidattru”.®® Arkartas
sinodé Varsbergs informéja sinodalus, ka LELBA parvalde ir ligusi Virsvaldei, lai “naka-
mais trimdas Baznicas vaditajs nestu biskapa, ne vairs arhibiskapa titulu, kas batu vel
viens solis preti abu latviesu luterisko Baznicu vienibai”.5* Sinodé uz vietas arhibiskapa
amatam tika izvirzits Zalitis, Varsbergs, Feldmanis, Beimanis, kuri atteicas, lidz ar to bal-
sojums notika par diviem kandidatiem - Roziti un Vanagu. Sinodalu tiesibas sinode pati
deva ari tiem 12 “kalpojosajiem studentiem, kas bija ieradusies”,*® lai gan Satversmes
26. panta sinodes dalibnieku skaits bija noteikts un So dalibnieku loku pasai sinodei,
nemainot Satversmi, tiesibas paplasinat Satversme neparedzéja. Ta ka Vanagam ordina-
cijas stazs bija tikai 7 gadi, bet Satversmes 28. panta j) apakSpunkts noteica, ka arhibis-
kaps jaievél no kandidatiem, kuriem ir ne mazak ka 10 gadu ordinacijas stazs,* sinode
péc ilgam debatém ieklava darba kartiba S1 Satversmes apakSpunkta mainu, lai par

“Kam bt biskapam”, Svétdienas Rits, 24. janvaris 1993: 2.
Turpat.
“Arkartas Sinodé”, Svétdienas Rits, 31. janvaris 1993: 2.

Latvijas Universitates Teologijas fakultates studenti, kurus Konsistorija bija norikojusi macitaju
vieta kalpot draudzés.

“Latvijas Evangeéliski luteriskas baznicas Satversme. Pienemta XV Sinodé&”, Svétdienas Rits,
14. janijs 1992: 4.-5.
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arhibiskapa kandidatu varétu kvalificeties Vanags. Ka zinoja laikraksts “Svétdienas Rits”,
balsoSana par Vanagu nodeva 154 balsis, bet par Roziti 145 balsis.®” LELB Satversmes
27. pants paredz€ja, ka “Latvijas Sinode izdara véléSanas un pienem lemumus aizklata
balsosana ar klatesoso sinodalu balsu vairakumu?”.®

Stridus jautajums, kas attiecas uz abu baznicu iespéjamo apvienoSanos, radas
par arhibiskapa titulu. Péc juristu atzinuma sanemsanas par savu ievéléSanu Vanags
Konsistorijas un pravestu kopsédé 2. februari, “raugoties uz Latvijas Evangeéliski lute-
riskas baznicas pirma Virsgana Karla Irbes priekszimi, ka ari raugoties uz paredzamo
Baznicu apvieno$anos un Lielsinodi, pazinoja par savu nodomu staties amata ar biskapa
titulu, ko vienbalsigi atbalstija Konsistorija un klatesosie pravesti”. Analogu [émumu
pienéma ar1 Virsvalde 1993. gada 20. marta plenarséde - attieciba uz jaunievélamo bis-
kapu Lusa vieta.® Pirms konsekracijas biskapa amata Vanags 10. augusta apkartraksta
pazinoja, “ka konsekracija var notikt tikai saskana ar Baznicas Satversmi un Arkartas
Sinodes protokolu”, kurs apliecina, ka Vanags ievéléts par arhibiskapu, nevis biskapu, un
“ne par kadam izmainam nevarot biit ne runas, iekams tas neizdara sinode”.”® Zviedrijas
baznicas Stokholmas diecézes biskaps Henriks Svenungsons 1993. gada 28. augusta
sasauktaja Konsistorijas sanaksmeé pazinoja, ka Zviedrijas baznica sekos Latvijas baz-
nicas [Emumam. 1994. gada 5. janvari péc visu balsu saskaitiSanas tika pazinots, ka par
Latvijas Evangéliski luteriskas baznicas arpus Latvijas biskapu ir ievéléts Rozitis.™ Par
biskapu vinu 1994. gada 1. maija Toronto ari konsekréja Svenungsons,” tacu amata
ieveda ari par arhibiskapu - saistiba ar izmainam LELB attieciba uz arhibiskapa titulu.™
Lidz ar to abam baznicam atkal bija katrai savs arhibiskaps - gluzi tapat ka 1990. gada,
kad sakas abu baznicu dalu apvienosanas prieksdarbi.

AtgriezZoties pie 1993. gada 2. februara Konsistorijas sédes, - taja izveidoja ari
Satversmes komisiju un komisiju Lielsinodes sagatavoSanas darbam, kura ievéléja
Vanagu, Zaliti, Plati un Rubeni.™ Abas komisijas péc vairakam sédém nedaudz korigéja
un 25. februari pienéma Darbibas noteikumu projektu, paredzot iespéju Latvija tikt

“Arkartas Sinodé”, 2.
Latvijas Evangéliski luteriskas baznicas Satversme, 4.-5.

Latvijas Evangéliski luteriskas baznicas arpus Latvijas Virsvaldes prezidija véstule LELB
Konsistorijai, 23.08.1993. Elmara Ernsta RoziSa privatarhivs.

Apkartraksts, 10.08.1993. Elmara Ernsta RoziSa privatarhivs.
“levéléts biskaps”, Svétdienas Rits, 13. februaris 1994: 2.
“Arhibiskapa Elmara Ernsta RoziSa konsekracija”, Svétdienas Rits, 22. maijs 1994: 2.

Latvijas Ev. lut. Baznicas Parvaldes Vacija sédes protokols Nr. 84, 01.05.1994. Klava Bérzina pri-
vatarhivs.

“Konsistorijas zinas”, Svétdienas Rits, 7. februaris 1993: 2.
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izveidotam vairakam diecézem,” ka ari ieteica Latvijas un arpus Latvijas Lielsinodi notu-
rét Rigas Doma 1993. gada 30. jinija.” Informacija par Sadu lemumu gan nav atrodama
laikraksta “Svétdienas Rits”, kas bija LELB oficialais izdevums. Sada vélme izskanéja ari
tiesi Saja pasa 2. februari notikusaja LELB Vacija parvaldes sédé - “lai atrisinatu ari griito
stavokli Latvijas baznica, parvalde atbalsta ierosinajumu sasaukt drizuma Lielsinodi
Riga un atkariba no abu baznicu noskanojuma 3aja jautajuma, Virsvaldes plenarsédée
janonak pie skaidribas, vai Lielsinode ir sasaucama event. jau 93. gada junija beigas”.”
Lai arT Rozitis sava raksta baznicas gadagramatai 1994. gadam min, ka marta sakuma
Konsistorija pienémusi ari lemumu 1993. gada 15.-16. junija noturét Arkartas sinodi, lai
lemtu, “vai un ka Baznica Latvija piedalitos Lielsinodé 1993. gada 30. junija”,” zinas par
sadu lémumu arT nav atrodamas baznicas oficialaja izdevuma. Ja ari sads [émums bijis,
$isinode, kura tas tiktu lemts, nenotika. Nakama, ari Arkartas, LELB Sinode notika vien
1994. gada 6. aprili, lai ievélétu jaunus Konsistorijas loceklus, ieprieksgjiem atkapjoties
no amata.

Baznicas Virsvaldes plenarséde 1993. gada 18.-20. marta vienbalsigi noléma, ka,
“iepazinusies ar apgabalu, draudZu un macitaju ieskatiem, Baznicas Virsvalde atzist,
ka visas misu draudzes un apgabali vélas atjaunot Latvijas Evangéliski luteriskas baz-
nicas vienibu; Konsistorijai un Baznicas Virsvaldei kopigi jaizstrada vienotas Baznicas
noteikumi”.” Plenarséde ar1 konstatéja, ka, ta ka Sinode Latvija notiktu tikai jinija vidd,
ieceréta Lielsinode 30. jiinija Rigas Doma nevar notikt, jo tas sasauksanai nepietiek
laika. Taja pasa laika plenarséde aicinaja turpinat veidot vienotu struktiru, lai baznicas

levada otra rindkopa tika mainits paligteikums, esoSo aizvietojot ar “abas baznicas dalas ir
saglabajusas vienibas sajitu”. Tresa rindkopa tika aizvietota pilniba: “Latvija postkomunisma
laika javeic plass iekSmisijas darbs, lai pasargatu tautu no maldu macibu pienemsanas.” Ceturto
rindkopu atstaja nemainigu, bet piekto aizvietoja pilniba ar “nepiecieSams atjaunot Latvijas ev.
lut. Baznicu uz tas 1928. gada Satversmes preambula minéto ticibas apliecibas rakstu pamata”.
Darbibas noteikumos tika paredzéts, ka “katra Baznicas dala sastav no vienas vai vairakam die-
cézém” (1. §), kuru biskapi ex officio bitu ari Lielsinodes prezidija (2. §). Papildinajumi skara art
Parstavju padomes sastavu - to sastaditu Konsistorijas un Virsvaldes ievéléti locekli - no katras
pa Cetri (7. §).

Lémums. Elmara Ernsta RoziSa privatarhivs.

Latvijas ev. lut. baznicas Vacija parvaldes sédes protokols Nr. 74, 02.02.1993. Klava Bérzina pri-
vatarhivs.

Elmars Ernsts Rozitis, “AtkalapvienoSanas darba parskats” // Latvijas Evangéliski luteriskas baz-
nicas Gadagramata 1994. gadam (Latvijas Ev. lut. Baznicas Konsistorijas un Arpus Latvijas ev.
lut. baznicas Virsvaldes kopigs izdevums. Riga: Svétdienas Rits, 1993), 124.

Véstule ASV Austrumu apgabala macitajiem/am, draudzu priekSniekiem/cém un damu komiteju
priekSniecém, 27.03.1993. Elmara Ernsta RoziSa privatarhivs.

100



vienibu atjaunotu paredzétajas draudzu dienas 1995. gada.® Parskata véstulé par noti-
kuSo Virsvaldes plenarsédi Katskilos pravests Alberts Ozols noradija, ka séde piedalijas
ari Vanags, Zalitis un Rubenis un taja Vanags atkartoti deklargjis, ka “vins personigi
neatzist sieviesu ordinaciju un sava amata kapacitaté sievietes macitajas amata neordi-
nes”, lidz ar to ari Virsvaldes pienemtaja rezolicija vésti, ka “musu macitaju parrunas ar
Latvijas Baznicas parstavjiem ir atzits, ka pirms vienotas struktiras radisanas jaatrisina
sievie$u ordinacijas jautajums”.®' Saja plenarsédé ari izsludinaja jauna biskapa (ne vairs
arhibiskapa) vélésanas, rekinoties ar to, ka vienotas LELB arhibiskapu ievélés Lielsinode.

Plenarsedes lemums Konsistorijai un Virsvaldei no jauna izstradat vienotas LELB
darbibas noteikumus bija dala no abas baznicas acimredzamas vilcinasanas. Katrai
baznicai tie bija savi iemesli, kapéc abu baznicu izveidotas Koordinacijas komisijas opti-
mistiskais redz&jums un paveiktie priekSdarbi likas nepietiekami, lai tos lidzdalitu abu
baznicu oficialo parstavju vairakums. Viens no trimdas baznicas biskapa kandidatiem,®
Liepkalns, tobrid LELBA Vidienes apgabala pravests, teica, ka, lai arT “iniciatoru grupa”
gribéja abu baznicu apvienoSanos realizét jau 1993. gada vasara, “Dziesmu svétku laika,
es nebiju to vidd, jo mans ASV Vidienes apgabals ar lielu balsu vairakumu bija pret to,
kameér draudzes par to nav izSkirusas. [..] Ir kluvis redzams, ka par Baznicu apvienoSanu
draudzés lemts nebija, bet tam ir jabit informétam un jabat lemttiesigam tik kardinalos
musu kopiga liktena jautajumos”.®

Pirms Vanaga konsekracijas dievkalpojuma Virsvaldes prezidijs nosutija véstuli®*
LELB Konsistorijai, kura uzsvéra, ka “sava batiba latvieSu evangéliski luteriska Baznica
ir viena un nedalama” un “neilgajos brivibas gados abas Baznicas dalas ir vienojusas par
neatliekamu apvienosanos”, - uzsakot intensivu un daudzpusigu sadarbibu ar abu baz-
nicas arhibiskapa atbalstu, izveidojot vienotu dziesmu gramatu, gadagramatu, kopigi
atjaunojot Teologijas fakultati, finansiali no arzemém dibinot laikrakstu “Svétdienas
Rits”, LELB 15. Sinodei ar loti lielu balsu vairakumu pienemot l[émumu “par abu
Baznicas dalu Lielsinodes sasaukSanu kopdarbibas izveidoSanai”, Vanagam deklaré&jot

“Latvijas Evanggliski luteriskas baznicas arpus Latvijas Virsvaldes sédes rezolicija”, Svétdienas
Rits, 4. aprilis 1993: 2.

Véstule ASV Austrumu apgabala macitajiem/am, draudzu priekSniekiem/cém un damu komiteju
priekSniecém. Elmara Ernsta RoziSa privatarhivs.

Liepkalns tika izvirzits kandidét biskapa vélésanas, tacu par oficialu kandidatu nekluva, jo vinam
nebija vélésanu noteikumu paredzétie 15 gadi, kalpojot draudzé par macitaju, bet gan tikai
15 gadi péc ordinacijas, jo Cetrus no tiem vins bija stradajis par Minsteres latvieSu gimnazijas
direktoru (Vilis Varsbergs, “Skaidribas labad”, Svétdienas Rits, 27. februaris 1994: 15.).

“Latvijai jaaug ka bérnam. Saruna ar LELBA Vidienes apgabala pravestu, Cikagas latvieSu evan-
géliski luteriskas draudzes macitaju Arturu Liepkalnu”, Svétdienas Rits, 25. jalijs 1993: 5.

So véstuli saskanoja arf ar LELB Vacija parvaldes ieteikumiem (Latvijas Ev. lut. Baznicas Vacija
Parvaldes sédes protokols Nr. 79, 23.08.1993. K. Bérzina privatarhivs).
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un Konsistorijai akceptéjot atteikSanos no arhibiskapa titula par labu baznicas vienibai,
analogu l[émumu pienemot ar1 Virsvaldé attieciba uz biskapa vélésanam 1993. gada,
kas ir ticis darits ceriba pabeigt abu baznicas dalu apvienoSanu ar viena arhibiskapa
kopigu ievélésanu.®®

LELB parvaldes sédes protokols Nr. 81 (04.11.1993.) vésti par Koordinacijas komisijas
sédes sasaukSanu 1994. gada 24.-26. janvari,®® tomér sis sédes protokols raksta autoram
nebija pieejams, un nav ari zinu, vai Sada séde notika.

Nobeigums Koordinacijas komisijas un abu LELB dalu - trimda un

dzimtené - akceptéta rezollcija “Par Latvijas Evangéliskas
Luteriskas Baznicas vienibu” un planota Lielsinode nenotika nedz 1993., nedz 1995. gada,
nedz ar1 vélak. Zimiga situacija bez biskapiem abas baznicam netika izmantota abu
baznicu vienibai, bet gan lai atgrieztos pie iepriekséja stavokla, turpinot padomju oku-
pacijas izraisito baznicu saskeltibu. Sapnis par vienoto baznicu, Skiet, bija izsapnots,
lai gan daZos Koordinacijas komisijas loceklos vél valdija optimisms, ka $ada situacija
péc 5-7 gadiem var mainities.®

Raksta autors uzskata, ka visvairak pietrika Varsberga minéta tresa faktora - masu
pasu laba griba, iecietiba, pacietiba. Ne visi ticéja, ka baznicu apvienosana ir iespéjama,
ka tai ir pamats. Varbut varétu teikt, ka baznicas vienotibas vizija piedzima parak agri,
ta tiecas sevi istenot parak strauji, tomer, retrospektivi vérojot attiecibas abu baznicu
starpa turpmakajos 30 gados, - né, ta nebis taisniba. Ja kaut kas nak par agru, tas
piepildisies vélak. Bet varblt tomér ta ir, ka Sis “vélak” vél nemaz nav pienacis. Varbit
abu baznicu Exodus no padomju okupacijas izraisitas saskeltibas preti baznicas vienibai
ir daudz garaks, neka likas 90. gadu sakuma? Varbut tikpat gars ka Exodus Bibelg, ja
vien nemeéginam to vél pagarinat pasi. Tapéc St raksta autora ceriba uz vienotu baznicu
Latvija un arpus tas zudusi nav.

Sis raksts tikai ievelk kontiras LELB abu dalu - dzimtené un sve3uma - vésturei
90. gadu pirmaja pus€, raugoties caur toreiz tik cerigo abu baznicas dalu atkalapvienosa-
nos viena Latvijas Evangéliski luteriska baznica. Silaika posma izsmelo3ai un detalizétai
izpétei butu nepiecieSams darbs LELBA un LELB arhivos Cikaga un Riga.

Latvijas Evangéliski luteriskas baznicas arpus Latvijas Virsvaldes prezidija véstule LELB
Konsistorijai, 23.08.1993. Elmara Ernsta RoziSa privatarhivs.

Latvijas Ev. lut. Baznicas Parvaldes sédes protokols Nr. 81 (04.11.1993.) un Nr. 82 (18.01.1994.).
Klava Bérzina privatarhivs.

“Stasts par divam baznicam”, Australijas Latvietis, 18. februaris 1994: 1.
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SUMMARY Unfulfilled Hopes - the Latvian Evangelical
Lutheran Church as It Could Have Been

As a result of the Soviet occupation, the Latvian Evangelical Lutheran Church was split
into two parts, which were purposefully separated from each other by the Soviet regime.
The article “Unfulfilled Hopes - the Latvian Evangelical Lutheran Church as It Could
Have Been” examines the processes of rapprochement between the Latvian Evangelical
Lutheran Church in Latvia and the Church in Exile in the late 1980s and early 1990s, as
well as the work of the Coordination Commission, which was established and operated
from 1990 to 1993 in order to coordinate the work of both parts of the church, make
joint decisions, create the structure of a united Latvian Evangelical Lutheran Church and
restore the unity of the church. However, there was also considerable resistance and
caution on both parts of the church, a desire to postpone unification until a later date,
and a hope that the issue of women’s ordination would be resolved soon. As a result,
the work on unification stalled and the process of bringing the two churches closer
together ended in failure.

Raksts izstradats pecdoktorantiras pétniecibas projekta “Panakumspéja sabiedribas ilgtspéjigai
un integralai attistibai kustibas “AtdzimSana un atjaunoSanas” gadijuma konteksta” (projekta
liguma Nr. 1.1.1.2/VIAA/3/19/498).

(©MOoM
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Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).
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FREDRIK SANTELL

THE QUEER VICAR IN BERLIN.
HERIBERT JANSSON AND

THE COMPLEX NEGOTIATION
OF EMOTIONAL AND SEXUAL
ATTRACTION IN THE COLD WAR
ERA!

The Church of Sweden vicar Heribert Jansson (1919-1996) served in the Swedish Victoria parish in
Berlin 1950-1986, during most of the Cold war era. In this article, an incident in Berlin in July 1957
is investigated as a case study on the unclear Cold War praxis concerning queer behaviour in this
international ecclesiastical, as well as diplomatic and political context. The aim of the article is to
contribute to the complex LGBT history during the Cold War era. The investigation and different
considerations following the incident involved several parties: the Swedish Consul General in
Berlin, the Swedish Foreign Office, the Archbishop in Uppsala and the Uppsala Archdiocese
chapter, the local board of the Swedish Victoria parish, the British authorities in occupied Berlin,
as well as the Swedish government. From his first years serving in Berlin, Jansson’s relatively
open queerness changed into a more subdued attitude after this incident and following his
marriage in 1958.

Keywords: Church of Sweden, LGBT, Cold War

Paper read at the CIHEC conference in Riga June 4, 2024.
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On Monday, July 15, 1957, in the early morning hours, a car was found crashed against
a tree in the fashionable suburb of Grunewald in the western part of Berlin. In the car
sat two young Germans, 18 and 20 years old, in a state of heavy inebriation. The west
German police arrived at the scene and found that neither of them could present a valid
driving license. The police hesitated in their following actions, because the car had a dip-
lomatic registration. They contacted the British authorities, responsible for this sector
of the divided Berlin, the security and regulation of criminal cases related to foreign
diplomatic personnel. The spectacular Jaguar E-type was well known from the diplo-
matic circles of Berlin as for the last 772 years registered to the name of the Church of
Sweden vicar Heribert Jansson (1919-1996), living a few blocks away. Together with
the car keys were found the keys to Jansson’s flat and the British authorities, primar-
ily suspecting the young men of burglary or even worse, entered the flat to discover
the vicar lying on a sofa in a state of deep stupor after apparent heavy drinking. Trying
to take a first statement from the two youngsters and - after a forced shower - from
the believed victim - the vicar, a - more or less - coherent story of the events during
the late evening and night was reconstructed.

The vicar had been on his way from a late Sunday evening gathering in a parish-
ioner’s home. At 10 PM he was heading to the vicarage in Grunewald. There was a heavy
heat in Berlin since a couple of days, Jansson felt thirsty and on his way stopped in
the bar Zwielicht in Goethestrasse 59, Berlin-Charlottenburg, known to the Berlin police
as a place for homosexual cruising. It was full of people, and Heribert Jansson sat down
at the common table in the middle of the room, where after a while he found himself
engaged in a conversation with the two German youths. They were ready to follow him
home to share some whisky, and the three of them took off in vicar’s car.

The young men later said they thought Jansson to be a Central European business-
man or such. Also, according to the two young men, Jansson had after a while in his
home tried to kiss them both and engaged in sexual activities, something that he could
not remember and even denied afterwards. They drank heavily and, as Jansson fell
asleep, the two youngsters took his keys, locked the flat and drove off in Jansson’s car,
a ride that ended abruptly by smashing against the tree.

After the initial interrogation, it became clear that if not handled with discretion,
this incident would create a cause célébre in the diplomatic circles of Berlin or even
worse - become a public scandal.?

The sequence of events reconstructed from the interrogation material in dossier H2/58 Heribert
Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet Stockholm.
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Heribert Jansson - Heribert Jansson was the vicar of the Swedish Victoria
an extraordinary parish in Berlin from 1950 to 1986, for the most part of
Swedish vicar abroad the Cold War era. | am currently writing his biography

as a part of my research on the 20" century history of
the Church of Sweden expatriate parishes.® Heribert Jansson stands out in the group
of Swedish vicars abroad during the last century. In this paper, | discuss the events
surrounding the 1957 incident as an example of the complex negotiation of emotional
and sexual attraction in the Cold War era.

Heribert Jansson was born in 1919 and brought up in the vicarage of Gillstad, dio-
cese of Skara, in southwestern Sweden. After university studies in Gothenburg and
Lund, he was ordained priest in the Church of Sweden diocese of Skara, in December
1947. In the spring of 1949, he was appointed assistant pastor in the Swedish parish in
Copenhagen and after only a year there, at the age of 30, he was appointed by the arch-
bishop Erling Eidem (1880-1972; archbishop 1932-1950), a study comrade of his father,
a deputy vicar and Swedish Embassy Preacher in Berlin, where Heribert Jansson would
serve for the next 36 years. Very soon, he became publicly known from the Swedish
weekly press as an extravagant representative of Sweden in Germany.*

Writing queer history I argue that it is not possible to use the widespread popu-
before the LGBT lar understanding of the Church as primarily negative
rights movement and repressive factor in LGBT persons’ lives, thus forming

a foundation for the understanding of queer expressions
during the 20 century church history.> Nor is it possible to analyse this case apart from
the perspectives of dogma and systematic theology on the teaching on sexual mat-
ters during the 20t century, or asserting that Christian denominations in Europe only
recently have diverted from a repressing to a more and more open understanding of

Fredrik Santell, “En kyrka for livet genom hundra ar,” in En kyrka for hela livet. Rikssvenska
Olaus Petri-férsamlingen 100 Gr 1922-2022, ed. F. Santell (Skelleftea: Artos, 2022), 17-84. Fredrik
Santell, Kyrka och diplomati. Svenska kyrkans utlandsférsamlingar under 1900-talet (Skelleftea:
Artos, 2024).

Press material in the archives of the Swedish Victoria Parish both in Church of Sweden archives
(Svenska kyrkans arkiv i Uppsala) and in Berlin as well as in the family archives after Gun and
Heribert Jansson, with Mrs. Christina Grossmann, Lund, Sweden. On Erling Eidem as Archbishop
of Uppsala, see Anders Jarlert, Erling Eidem, den personlige. Bibelforskare, drkebiskop, mystiker
(Stockholm: Carlssons, 2024).

A simple search on the internet gives an overwhelming number of discussions of the subject.
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what is now widely considered LGBT rights in Western society.® Considered the complex
context of relations between Individual and Society, State and Church over time, this
case study aims at a more unbiased and empirical approach to the matter as a contri-
bution to a future synthesis on queer behaviour over time and without a direct link to
the last decades’ rhetoric and praxis of LGBT rights.

In my upcoming biography on Heribert Jansson, | have chosen to openly relate to
Heribert Jansson as a queer man. Itis not because of the incident of 1957, until recently
classified in the public archives and therefore publicly unknown, but in a broader context
Heribert Jansson has already been “publicly outed” by the Swedish TV-journalist and
former foreign correspondent in Berlin Ingrid Thornquist in her book on another spec-
tacular Swede in Berlin during the cold war period, the director of the retirement home
and asylum Haus Victoria in Berlin, coordinated by the Swedish branch of the Lutheran
World Federation and the Swedish parish, Carl-Gustaf Svingel (1916-1995). There she
tells the story of the vicar Jansson and his “secret”.’

Heribert Jansson, himself a devoted archive researcher, apparently intentionally has
left some rather curious traces in the Berlin parish archives, consisting of emotionally
and sexually explicit letters and post cards from his correspondence with other men
from almost all of his time in duty.® One might wonder, why would a vicar leave such
traces in the parish archives? The question rises both aspects of the evaluation of these
letters as sources, as well as ethical aspects. | regard it from a sort of existential point of
view. It is my task as a historian to use and analyse this material as a part of my research
on the Swedish parishes abroad. Heribert Jansson left this material in the archives for
a future researcher to find them. His living relatives, who had their doubts about what
is nowadays considered his sexual identity, support my choice, and look forward to
more profound results than the story about “a secret” told by the journalist Ingrid
Thornquist.®

On the situation in the Church of Sweden, see Klas Hansson, Svenska kyrkans primas.
Arkebiskopsdmbetet i fordndring 1914-1990 (Uppsala: Uppsala universitet, 2014, 375-385. Klas
Hansson, Kyrkométe och kyrkopolitik. Politisk paverkan pa Svenska kyrkans kyrkométe (disserta-
tion, University of Uppsala, in print Skelleftea: Artos, 2014), 249-257.

Ingrid Thornqvist, Carl-Gustaf Svingel och drottning Silvias familj i det kalla krigets Berlin
(Stockholm: Ekerlid, 2020), 127-128.

Volumes JI:47-49 and PXIllIb:1-4, Svenska Victoriaférsamlingens arkiv, Svenska kyrkans arkiv i
Uppsala.

In conversation with Heribert Jansson’s daughter in law, Christina Grossmann, Lund.
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The perspectives After the initial police report from July 1957, the Heribert
of the different Jansson case was treated by the Swedish Consul General
parties involved in Berlin, the Swedish Foreign Office, the Archbishop of

Uppsala and the Uppsala chapter as well as the local board
of the Swedish Victoria parish in Berlin, the British authorities in occupied Berlin, as well
as the Swedish government.?® All these parties took part in a sort of complex negotiation
about the nature of Heribert Jansson’s emotional and sexual attraction in the Cold War
era. | will now briefly discuss the perspective of each party.

The close professional bonds between the Swedish vicar in Berlin and the high-
est ranked Swedish diplomatic representative in West Germany during this period,
the Consul General in Berlin, were, in one way, a formal affair. Jansson was related to
the general consulate as its chaplain in the capacity of embassy preacher. He was a part
of the diplomatic representation with all its duties and benefits. This was a normal case
for Swedish vicars in expatriate parishes.!

Already a few hours after the incident on 15 July 1957, the criminal police of West
Berlin informed the Swedish General Consulate. The Consul General Hugo Tamm (1903-
1990) more than a week later sent a detailed report to the Foreign Office in Stockholm.
The vice-commandant of the British Military Government in Berlin Edward Peck (1915-
2009) had sent Tamm a consolidated report of his office on the matter and left the case
in the hands of the Swedish Consul General to “take the disciplinary measures which
might be considered necessary and also consider the desirability of Jansson’s continued
presence in Berlin”. Tamm informed Peck that the fact that the British authorities were
involved, prevented the Swedish General Consulate from resolving the case as a local
matter. Instead, the responsibility for the case now rested in the hands of the Swedish
Foreign Office in Stockholm, as well as the Archbishop in Uppsala and the chapter there.

The legal department of the Swedish Foreign Office on 7 August 1957 informed Tamm
that it was “from the Office’s point of view, of great interest that Jansson should no
longer remain in Berlin”. The Foreign Office wanted Jansson to request a leave due to
personal matters and return to Sweden.

Jansson went on a year’s study leave. He retreated directly to Stockholm, where
he reported to the cabinet secretary of the Swedish Foreign Office Leif Belfrage (1910-
1990), who informed Jansson about the impossibility of him to remain in Berlin, as
the good relations with the allied had to be maintained.’?0On 14 August 1957, a month

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm.

Fredrik Santell, Kyrka och diplomati, 135-147.

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm.
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after the incident, the chapter of Uppsala diocese was in session led by the Archbishop
Yngve Brilioth, known for his severe stance, both literally and in his capacity of the inves-
tigator of the legal room for the chapters in the Church of Sweden (1934-1936), among
other things, in matters of priest misconduct. Jansson gave his view of the incident in
front of the chapter that could not come to any conclusion, since Jansson denied any
public expressions of sexual intentions during the youngster’s visit to the vicarage, so
prompted by his lawyer Ragnar Gottfarb (1907-1988).%3

In the middle of March 1958, Jansson sent a letter to the archbishop from Rome
where he lived and worked on a biography on the Swedish Queen Victoria (1862-1930).
He stressed that his only wish was to return to Berlin. He referred to the fact that the post
as Swedish vicar in Oslo would be free later that year and wondered if that would be
a possible solution of the matter. In answer to the archbishop’s direct question, he said
that he considered getting married.

Archbishop Brilioth, who was severely ill and would leave his duties about seven
months later, answered that he found a serious lack of self-awareness in Jansson’s
letter. He called Jansson’s thought of applying for the work as Swedish vicar in Oslo
“surprising”. Instead, Brilioth wanted to move Jansson to serve as an assistant priest
in a remote part of Uppsala archdiocese, in Sandviken. Brilioth concluded his message
with the conviction that “a morbid disposition” had placed Jansson in this deplorable
situation. It is not clear, whether the archbishop thereby meant only Jansson’s homo-
erotic disposition, or additionally perceived a threat of alcoholism.*

Already in December 1957, the majority of the local board of the Swedish parish
in Berlin wrote to the chapter in Uppsala in favour of Jansson’s return to the parish
as its vicar. Earlier, they had been discreetly informed in detail about the incident by
Consul General Tamm. The incident did, however, not impact the board, constituted by
a cosmopolitan group of people apparently very much a part of the new reconstruction
spirit typical of the afterwar Berlin.'* Several of them had been inhabitants of Berlin for
generations, which before the nazi regime was known as an extensively sexually liberal
metropolis. The psychiatric notions of homosexuality, bisexuality, et cetera from the late
19t century had more or less been invented as modern concepts in Berlin, among others

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm.

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm. Heribert Jansson, Drottning Victoria (Stockholm: Hokerbergs, 1963). Maria Eckerdal,
Slaget om kyrkan. Yngve Brilioths ecklesiologiska och kyrkopolitiska strdvanden 1931-1958
(Skelleftea: Artos, 2018),

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm.
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fuelled by the famous interwar sexologist Magnus Hirschfeld. The secret of his queer
habits was, in fact, during his first seven years serving in Berlin a common knowledge
and - surprisingly enough - generally accepted in his parish.'

| have already mentioned the Vice Commandant of the British Military Government
in Berlin Edward Peck as an important actor in this case. Peck had arranged a voluntary
interrogation of Jansson performed by two officials from his office, one identified as
the political advisor and assumed representative of British intelligence service Bernhard
Ledwidge (1915-1998), who ultimately served as the British ambassador in Tel Aviv.
In Berlin, the capital of European espionage, this interrogation creates an impression
of an attempt to recruit Jansson by the British. The Jansson’s dossier was classified
by the Swedish Foreign Office not only according to the 3 paragraph of the Security
Act due to the personal sensitivity in the matter concerning Jansson himself, but also
according to its 10t paragraph with regard to foreign power.

Jansson’s case was presented in a cabinet meeting on 26 September 1958 before
the Prince Sovereign Bertil as the chair of the cabinet in the King’s absence. Several
appeals to the government in Jansson’s favour had arrived from the great majority of
the parishioners, from the Mayor of Berlin Willy Brandt, the Police President of Berlin
Johannes Stumm, and the rural dean Heinrich Griiber. The Vice-Commandant Edward
Peck emphasised that Janssons’s return to Berlin no longer provoked any negative reac-
tion whatsoever from the British side. Not only the King was absent, the Swedish Foreign
Minister 1945-1962 Osten Undén likewise did not take part in the cabinet meeting. He
is known to have been an advocate of a soft and inclusive policy in the dialogue with
the Soviet Union. As noted before, he was not supporting any soft line in the Heribert
Jansson case. The decision was passed that Jansson would remain in Berlin and would
not be transferred to the remote Sandviken parish.Y’

After a year’s study leave, Heribert Jansson returned to the parish in Berlin in
the autumn of 1958 and remained on duty there until his retirement. During the autumn
of 1958, he married the parish secretary Gun Grossmann (1919-2013), and they remained
married until his death in 1996. Alongside his marriage, Heribert Jansson cultivated
shorter and longer emotional and sexual liaisons with men. Nevertheless, his marriage
should not be perceived as a simple alliance of convenience. The spouses had a mutual

Else-Vera Kotowski and Julius H Schoeps, eds. Der Sexualreformer Magnus Hirschfeld. Ein leben
im Spannungsfeld von Wissenschaft, Politik und Gesellschaft (Berlin: BeBra Wissenschaft Verlag,
2004). Jennifer V Evans and Matt Cook eds., Queer cities, queer cultures. Europe since 1945
(London: Bloomsbury, 2014).

Dossier H2/58 Heribert Jansson, Hemliga arkivet, Ecklesiastikdepartementets arkiv, Riksarkivet
Stockholm. Mats Bergquist, Osten Undén, Tage Erlander och det kalla kriget (Stockholm: Santérus,
2023).
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loyalty and strong emotional bond which, among other things, was based in the rebuild-
ing work of the parish, as well as in the fight for Heribert Jansson’s continued service
there. Together with the wife’s son from a previous marriage, they formed a family
community.

The Lavender Scare Only two months after the incident in Berlin, the Swedish
as a mentality of Olaus Petri parish in Helsinki - the farthest eastern Swedish
the Cold War era expatriate parish, was hit by another “homosexual scan-

dal” - to use the term of the time. The organist Torsten
Stenius (1918-1964) was reported to the Helsinki police for provoking a homosexual
culture in the parish youth section.

Allin all, this shows an example of what historians have called the Lavender Scare
of the Cold War era, linked to the Red Scare; the scare of communism is frequently
accompanied by the scare of the non-heteronormative. According to oral sources, it
cannot be ruled out that the two scandals occurring two months apart were in fact
provocations from the East at a time when the Cold War descended into ever lower
temperatures. The expatriate parishes of the officially neutral Sweden were of interest
to security and intelligence services. In this context, previous research showed how
non-normative sexuality was used as a weapon and a tool of extortion. Furthermore,
there were tensions between British and North American interests against the same
background of intelligence and diplomacy.*®

Apparently, in the middle of the 1950s there was no simple, clear and official view
on the matters of non-heteronormative nature, neither in the Church of Sweden, norin
the political spheres, where this case was examined. Instead, a publicly known queer
conduct gave rise to a complex contextual negotiation.

KOPSAVILKUMS Kviru macitajs Berliné. Heriberts Jansons
un sarezgitais dialogs par emocionalu un
seksualu tuvibu auksta kara laika

Zviedrijas baznicas macitajs Heriberts Jansons (1919-1996) kalpoja draudzé Berliné
no 1950. lidz 1986. gadam, tatad lielako dalu auksta kara laika. Saja raksta 1957. gada
julija Berliné notikusSais incidents tiek pétits ka gadijuma izpéte par neskaidru auksta
kara praksi attieciba uz kviru uzvedibu starptautiska baznicas, ka ari diplomatiskaja

Fredrik Santell, Kyrka och diplomati, 291-298. David K Johnson, The Lavender Scare. The Cold
War Prosecution of Gays and Lesbians in the Federal Government, (University of Chicago Press:
Chicago 2004).
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un politiskaja konteksta. Raksta mérkis ir dot ieguldijumu sareZgitaja LGBT vésturé
auksta kara laikmeta. Izmeklésana bija iesaistitas vairakas puses: Zviedrijas generalkon-
suls Berling, Zviedrijas Arlietu ministrija, Upsalas arhibiskaps un vina kapituls, minétas
draudzes valde, Lielbritanijas varas iestades okupétaja Berling, ka ari citas iestades.
Jansona salidzinosi atklatas nenormétas seksualitates izpausmes péc vina pirmajiem
kalposSanas gadiem Berliné un vélak péc vina laulibam 1958. gada vairs nesaistijas ar
tadam kontroversijam ka agrak.

(CMOoM

© 2024, Fredrik Santell, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).
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RAIN SOOSAAR

RELIGIOUS MOTIVES IN

THE AUTOBIOGRAPHICAL
WRITINGS OF EXILE ESTONIAN
WRITERS (ON THE BASIS OF

THE COLLECTION “THE LAND OF MY
YOUTH” (1964))

The article offers the analysis of the motifs related to religion and the church in the collection
of autobiographical essays of exiled Estonian writers “Minu noorusmaa” (1964). Twenty-four
mostly well-known authors were asked to describe experiences of their childhood and youth that
influenced the development of their personality. The essays reflect local life in various Estonian
cities and rural areas at the end of the tsarist era and during the interwar period. However,
religion is one of the main topics only for two authors out of 24, while five do not mention it at
all. For the rest, the treatment of religious topics is limited to a few paragraphs or often only a few
references in passing. Typically, religion is mentioned in association with the need to behave
decently, death and difficult life situations, family and community traditions, and classes of
religion at school, but also describing peculiar, exceptional people.

The treatment of religion and the church as a topic of marginal interest in the autobiographical
writings seems to be characteristic not only of exile Estonian writers, but also of other biographers
from different backgrounds, both in exile and at homeland. Comparative studies, especially with
other post-communist countries, could show how this phenomenon can be related to the fact
that, similarly to Czechs and East Germans, Estonians stand out in Europe today for their low
practice of religion and low membership of churches.

Keywords: exile Estonian literature, secularisation, autobiographies, religiosity
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Introduction There are three regions in Europe where the religiosity of

people and especially identification with churches is sig-
nificantly less pronounced than elsewhere - Czechia, the area of the former German
Democratic Republic, and Estonia. In all these cases, this stems primarily from the legacy
of the atheistic communist regime.

However, the fact that secularisation did not reach such a scale anywhere else in
former communist countries of Europe may indicate the crucial importance of ear-
lier historical legacy. In the case of Estonia, after establishing the statehood in 1918,
the position of the major churches also became vulnerable due to their association with
the previous regime. However, while anti-clericalism and irreligion found some sup-
porters among influential social groups, including intelligentsia, it remained marginal
in the society as a whole. Even so, already in that time, there were signs that people’s
bonds with the church were loosening, as indicated by a drop in church attendance and
participation in rites, as well as assessments provided by Lutheran pastors.t

In the light of the theories of religious socialisation, it can be assumed that, if
an already sizable part of the interwar youth did not develop strong bonds with religion
and the church during their formative years, these bonds remained relatively unimpor-
tant also throughout their subsequent lives. Therefore, it was relatively easy for such
people to give up church rites and other public signs of connection with the church, if
it could prove harmful to their social status during the years of the atheistic regime.
Likewise, they could more easily renounce raising their children in a religious spirit
compared to those who had already developed a strong emotional bond with the church
in their youth.

The study of individual religiosity and religious socialisation is complex due to a lack
of sources. However, autobiographical texts have been fruitfully and inventively used
for that purpose by well-known historians of secularisation such as Callum Brown, Hugh
McLeod and Lucian Hélscher. Unfortunately, only a few such studies have been carried
out in the case of Estonia.?

The current article has been conceived to fill this gap by analysing the collection
of exile Estonian writers’ memoirs of their youth, published in Sweden in 1964, titled
“Minu noorusmaa” (“The Land of My Youth”).? It contains autobiographical essays

More on that in essays of Riho Altnurme, ed. Old religion, new spirituality. Implications of
Secularisation and Individualisation in Estonia. (Leiden, Boston: Brill, 2021).

Main contribution to the field is Lea Altnurme. Kristlusest oma usuni. Uurimus muutustest eestlaste
religioossuses 20. sajandi teisel poolel. (Tartu: Tartu Ulikooli Kirjastus, 2006).

Valev Uibopuu, ed., Minu noorusmaa. Koguteos 24 autorilt. (Lund: Eesti Kirjanike Kooperatiiv,
1964).
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by 24 different authors, including most of the renowned exile writers of that time.*
According to the editor of the collection, Valev Uibopuu, the book’s rationale was to
provide readers with some personal background of the literary works of Estonian writ-
ers, based on the assumption that childhood is an important period from the perspec-
tive of personality formation.® Otherwise, the authors largely had free hands as to how
and what to write about the years of their childhood and youth. Some authors have
given a more or less systematic overview of the first two decades of their lives, while
others only convey a few of the most important or most vividly remembered episodes.
In sum, however, the collection offers an interesting cross-sectional overview of what
the exiled Estonian writers wished to reveal to the public from their formative childhood
experiences, providing excellent opportunities for research on secularisation in Estonia.
Thus, this article aims to find out to what extent and in which contexts practising faith,
encounters with the church in the childhood milieu, and religious socialisation are pre-
sented in the essays.

However, it should be kept in mind that the essays do not provide a complete, accu-
rate, and fully adequate picture of the authors’ encounters with faith and the church
in their childhood and youth. The traditions and conventions of the autobiographical
literature that existed at the time must be taken into account, as well as the broader
historical and social background. In matters of faith and the church, the authors were
undoubtedly influenced by the public opinion at the time of writing. However, since
the authors’ experience of living under a repressive atheistic regime was limited to only
one year (1940-41), it probably did not affect them as deeply as their compatriots who
remained in Estonia. This makes these autobiographical essays particularly valuable
for the study of secularisation.

In addition, one must be careful in generalising the findings of the study to the entire
Estonian population of the authors’ generation. Writers from various parts of Estonia,
as well as both the city and the countryside, are represented in the collection, but it is
not representative in terms of social origin. The authors’ parents included farmers, folk
school teachers, sailors, and representatives of the urban bourgeoisie, but not industrial
and agricultural workers or, interestingly, people with higher education. Importantly,
there are only few references to other faiths than Lutheranism in the essays,® and all
the authors are ethnic Estonians; only one, Triina Saare, had a Russian father. Finally,

19 of the 24 authors are represented with separate chapters in the most authoritative general
overview of Estonian exile literature. In total, 35 chapters are dedicated to prose writers in this
overview. Piret Kruuspere, ed., Eesti kirjandus paguluses XX sajandil (Tallinn: Eesti TA Underi ja
Tuglase Kirjanduskeskus, 2012).

Minu noorusmaa, 5-6.

Kalmus refers to Baptism, Saare to Orthodox church, and Pihla to Islam.
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several authors admit that their way of life, beliefs, and interests were very different
from those of most of their peers from the very beginning, not least because of their
early interest in reading. Furthermore, as noted above, the later experience of living
either in exile or in Soviet Estonia undoubtedly in many ways affected the way people
remembered and interpreted their own past. With these caveats in mind, the findings
of this study still provide rare insights into the religious socialisation of the generation
of Estonians who grew up at the end of the tsarist era and during the interwar period.

Religiosity of Only very few of the authors write explicitly about their
the authors own faith in God. Of those who do, some provide examples

of religious understandings of the children in order to illus-
trate their naivety. Magda Pihel remembers how she, as a little girl, did not understand
why neither God nor the emperor “had not wanted or had not been able” to ban the out-
break of the First World War.” In turn, Salme Ekbaum recalls that when the children stuck
their three fingers in their father’s wedding ring and could not get them out, they did
not dare to ask Jesus for help because they knew it was their own fault.®

Two male authors mention that they had a “religious period” during their childhood.
First of them, Raimond Kolk, writes: “My own religious period, when | said the evening
prayer, also belongs to the time of the final years of elementary school. It started for no
particular reason and vanished by itself, without anyone admonishing me in particular
for or against that.”® However, there are only a few other direct references to religion in
his essay and nothing about his later personal attitude thereof.

The second author, who writes about his own childhood piety, Ain Kalmus (his birth
name - Evald Mand), dedicates several paragraphs to his religious experiences and
convictions. In this respect, he is unique among the 24 authors. Even though being
a Lutheran, Kalmus was sent to an Orthodox elementary school at the age of eight to
become fluent in Russian language: “The children were injected with as much religious
propaganda as possible, and since we lived in a boarding school, we were also compelled
to go to church. | was quite strongly influenced by the church. | recited the prescribed
prayers, crossed myself, learned Russian language diligently and felt homesick, but no
deeper impressions of that school year have been preserved”.* However, at the age of
16, he had allegedly denounced “faith, God and everything else”, but then experienced

Minu noorusmaa, 182.

Ibid., 21-22.

Ibid., 104.

Ibid., 63-64. Later, Kalmus attended a secular primary school.
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areligious awakening and eventually became a Baptist pastor. It was not extraordinary
for his childhood milieu, as the island of Hiiumaa, where he was raised, was known
as the stronghold of free churches in Estonia. According to Kalmus, the awakening
was related to searching for meaning in his life: “I found it in a religious experience, in
the bright light of which everything that was vague became clear and logical. Trying to
explain it years later using modern terms, | would have to borrow Paul Tillich’s words
about ultimate concern [...] For some, success would become it, for another, wealth,
for a third, power. [...] | found the meaning of life in the person of Christ, in his sim-
ple teaching, and | have tried to follow it all my life, wavering, stumbling, sometimes
getting entirely lost, but always keeping his example in mind”.** He also deals with
the beginnings of his literary activities and related disagreements with some of his
fellow believers who considered writing fiction to be a sign of “love of this world”.*?
Eventually, Kalmus became a fairly acknowledged Estonian author whose novels contain
much religious content.

Religion in the family  Ain Kalmus is, notably, also the only one who explicitly
and community states that his mother was a deeply religious person.*®

However, according to vague hints, religion also played
some role in the family lives of several other authors.

For two of them, being Christian seems to have been related to respectability and
morality. Salme Ekbaum mentions that her parents had a “Christian worldview”, mean-
ing that they were trying to be helpful and empathic towards people in need,** and
there was a picture of Jesus riding a donkey hanging on the wall at their home.** Salme
Raatma writes about growing up in an atmosphere of love and cordiality, where drinking
alcohol, swearing, and dirty talk were unheard of. She does not associate it explicitly
with religiosity, but just mentions in passing that her mother used to sing a Christian
hymn in the evenings,'® and her father had thought about studying theology at the uni-
versity but was unable to do so due to poor health.””

Minu noorusmaa, 65-66.
Ibid., 65-67.

Ibid., 62.

Ibid., 20.

Ibid., 22.

The hymn was “Niilid hingvad inimesed” (“Nun ruhen alle Walder” by Paul Gerhardt). Minu
noorusmaa, 198.

Minu noorusmaa, 195.
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In Triina Saare’s (her birth name - Nadja Teder) case, references to her mother’s
religiosity are related to difficult life situations. Before giving birth, she had placed
a postcard with the German title Jehova ist mein Arzt” in front of her bed.!®* When
two of her children had died of infectious diseases, the mother had sat depressed for
days in the cemetery “and only begged for mercy to pass away and get to where her
children were.”*® The topic of children dying from infectious diseases can be found also
in several other essays. Besides the fear of one’s own death or mourning of childhood
friends,? it is also mentioned in the context of the conviction that dead children go to
heaven,* as well as of the belief that a child who stands out amongst others in some
way would die early.?

Disciplining children with the help of faith-related arguments is also worth men-
tioning. In addition to being punished by God or not being allowed to go to heaven,?
the child could also be frightened by stories that the adults presumably did not believe
themselves, such as about the devil coming through the chimney and taking away
naughty children.

Regular religious practise, however, has not been given much attention by
the authors. Church services are mentioned only by five of them,?® and in one case,
the mental image of it was related to deep emotions of the author. Namely, Triina Saare’s
Russian father had been left behind in Russia during the civil war while the rest of
the family managed to return home to Estonia. After that, every night before falling
asleep, she dreamed about meeting the father suddenly again at the Toompea Orthodox
Church during the Easter night service, just at the moment when the church bells started
ringing and people greeted each other on the occasion of the resurrection of Christ.?

Notably, however, in all the other cases, church attendance is mentioned only in
passing. Bernard Kangro claims to have been there already in his early childhood, but

Minu noorusmaa, 230.

Ibid., 232.

Ibid., 253-255.

Ibid., 13, 47, 254.

Ibid., 218, 247-248.

Cf. Minu noorusmaa, 48 and 247.
Ibid., 169.

Besides that, Ast Rumor writes about a grandfather who, keen on amassing wealth, went on
a trading trip even on Christmas Eve, when the other villagers went to church. However, this al-
leged story happened long before the author’s own childhood, probably in the middle of the 19t
century. Minu noorusmaa, 11.

Minu noorusmaa, 236. The father managed to return to his family, but the reunion happened in
a homely atmosphere.
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in general, their family rarely attended church;*" the family of Arvo Magi visited the filial
church in Alatskivi “at least once a year”.?® Magda Pihla mentions that she sometimes
used to go to the church with her grandmother, who wore festive and beautiful clothing
on that occasion, and that the road to the church was long and dull, yet there is noth-
ing about the church service itself.? The fifth reference is similarly indirect. Namely,
the father and mother of Ekbaum had gone to take communion at the church on Good
Friday. Children had been left at home and were apparently unexpectedly visited
by the great-aunt with whom they felt bashful. The story is about the embarrassing
encounter with the great-aunt, and the church service is just mentioned to explain why
the parents happened to be away.*®

There is also only one description of a religious family gathering at home on Sunday,
with the grandfather reading the sermon from a book and the grandmother leading
the singing of hymns, also by Pihla.*

On the other hand, school was still a place where children almost inevitably encoun-
tered religion. llmar Jaks recalls that in primary school it was used to discipline pupils:
“Man was a fallen creature, and a schoolboy in particular. The goal was to escape
the great wrath. The only means for this was obedience in class, during break time,
on the street, at home, even in sleep.” Brighter were his memories of Christmas, which
the religious headmaster associated, above all, with the birth of Jesus, which shone
a light on everyone, including even naughty, sloppy and poor pupils: “On Christmas Eve,
we would have changed our headmaster with no other; there was no more powerful
word in the whole county.”® Later, in progymnasium, morning prayers were also held,
but for the principal of that school, inculcating patriotism and temperance (kasinus)
was the priority instead of saving the soul.®

Asta Willmann mentions that the school servant played the song “Téhtede taga”
(“Uber den Sternen” by Franz Wilhelm Abt) on the accordion in memory of a beloved
teacher who had died of tuberculosis. Willmann recalls that this song evoked deep sad-
ness in her, which she experienced once again when she had to leave Estonia in 1944.
However, she does not mention the religious context of the song at all.>* Otherwise, if

Minu noorusmaa, 71.
Ibid., 160.

Ibid., 185-187.

Ibid., 28-29.

Ibid., 186-187.

Ibid., 48-49.

Ibid., 54.

Ibid., 305-306.
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the lessons of religion are noted in the essays, they are related to the Bible stories that
were taught there.®

Finally, some references to folk beliefs found in the essays should also be acknowl-
edged. It was once remarked that a falling star was considered to be a soul of the dead,
but on the other hand, it was also believed that if one wished for something when one
saw it, the wish would come true.3¢ Otherwise, the folk beliefs are recorded in contexts
related to beliefs and stories told by older people. An author recalls that his mother
was reprimanded by his granduncle for forgetting to forbid the children to pick flowers
on Ascension Day,*” while two others retell stories heard as children about the king of
the snakes,®* and supplanting of a child by the devil.*

Social and cultural In interwar Estonia, the church continued to play an impor-
importance of tant role in social life. Regardless of people’s own religious
the church beliefs, being a formal member of a congregation and par-

ticipating in certain church ceremonies continued to be
a social norm, especially in the countryside. This is also reflected in the autobiographical
essays of “The Land of My Youth”, as the church is often mentioned in non-religious
contexts, rather emphasising its importance in social and cultural life.

Notably, church-related rites of passage are never referred to in relation to their
religious meanings but are treated as important traditions. For example, twice it is noted
that the father*® or the grandfather* of the author had been schoolteachers, and thus,
among other things, used to perform burial rituals and baptisms.

As the rites marked important moments in a person’s life, the objects related to
them sometimes evoked sentimental feelings. August Malk writes about the experience
he had when, being 42 years old, he found the shirt in which he had been baptised
as an infant: “I saw myself in it: the beginning of a man, eyes without light, hands as

About Daniel in the lions’ den (Minu noorusmaa, 179-180), Jesus walking on water (288), Noah’s
arc and the destruction of Sodom (297). There is also a story about an intellectually handicap-
ped boy who, during the school inspection by the pastor, confused several biblical characters
with each other and included the hero of the Estonian national epic, Kalevipoeg, among them
(134-135).

Minu noorusmaa, 255.
Ibid., 133-134.

Ibid., 84-85.

Ibid., 176.

Ibid., 104 (Kolk).

Ibid., 275 (Uibopuu).
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small as postage stamps.”?* Similarly, a bracelet received as a confirmation day gift was
for Salme Ekbaum, a precious memento of a great-aunt, of whom she had ambivalent
memories.*

Not being confirmed as a youngster is mentioned twice, and it seems to be worth
noting largely for its exceptionality. Veli Kudres wrote that, unlike his brother, he cat-
egorically refused to be confirmed,* while Arno Vihalemm admitted that he was con-
firmed unusually late, namely, at the age of 25.° In both cases, the reasons are not
provided.

Especially important for the people of that time appear to have been such religious
traditions which were related to commemorating the dead. Saare wrote that their
family regularly visited grandmother’s grave, and candles were lit there on birthdays,
Christmas, Easter and the day of the commemoration of the dead.*® Meanwhile, the com-
mon commemoration of the dead also had a function of strengthening community
ties, and during the interwar period it was still inextricably linked to the church. Ain
Kalmus, whose native Hiiumaa island was famous for its traditions of seafaring, wrote:
“On the day of commemoration of the dead, when there was a prayer for the souls in
the church, the pastor read from the pulpit the names of the foreign places where sev-
eral people who had left home had found their last resting place.”" Similarly, Ekbaum
emphasised that a person who had become a stranger to her relatives while living in
St. Petersburg in a different milieu had not entirely lost her roots: “She was buried
according to the customs of the religion with which she had once been baptised, in
the same cemetery where her parents rested [...] Whatever life had baptised her with
in the meantime - one circle was completed.™®

Cemetery memorial days (surnuaiapiihad), which had a particularly important
role in the local community life in Estonia and Latvia, are mentioned by three authors
simply as major social gatherings.* For Salme Ekbaum, it was, as it seems, largely for
that reason “the brightest day of the year”.*® Still, in most of the accounts related to

Minu noorusmaa, 167-168.

Ibid., 19 and 34.

Ibid., 131.

Ibid., 291.

Ibid., 241. The latter was the last Sunday before Advent (Totensonntag).
Ibid., 58-509.

Ibid., 32.

Ibid., 71 and 223.

Ibid., 32.
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the death or commemoration of loved ones in the collection, religion and the church
are not mentioned.

The pastor typically is not referred to as a religious leader but just as a person with
a high social status in the local community. In earlier times, pastors had been extraordi-
narily honoured, as pointed out by Karl Ast Rumor, the oldest of the authors. Although
his father was not “close to the church” (kiriklane) and even had to give up his position
as a Vormiinder due to conflicts with the pastor, still “the church pulpit was as high as
the gates of heaven in his eyes.” Therefore, both parents had hoped that the author’s
brother Gottlieb would become either a pastor or at least a doctor, as these professions
were considered the most respectable in the “patriarchal Estonia” of those days.*

Later, the pastor’s status somewhat declined, but during the interwar period, he
still stood out as one of very few people in the village milieu who had higher education.
For example, Herbert Salu writes: “The young pastor was a man with rare intellectual
interests. In the absence of a better library, he read through the entire school’s chil-
dren’s library.”®? In a similar vein, Ain Kalmus writes that he was fond of reading and
so borrowed books from the pastor, as it was the only option to get access to them in
the vicinity,>® and Peeter Lindsaar mentions a pastor and an Orthodox priest among his
secondary school teachers in Otepaa and Valga.>*

Portrayals of Notably, conspicuously pious people are portrayed in
pious people the essays almost invariably as marginal, weird and, in

some cases, repulsive. For example, it was one of the top-
ics of interest for Ilmar Jaks, who briefly depicted life in the home village of his father,
which was situated “fifteen kilometres, a thousand miles”*> away from his home town
of Haapsalu. Jaks was ironical, even somewhat arrogant, as he described the backward-
ness of the village, which for him was inseparably related to the piety of common people:
“Books were not read much. Everything that man needed to know was in the Bible and
nature. Acquiring education mostly meant incapacity, betrayal. The agronomist was
seen as a failed farmer, a crook who got school education, became a lawyer. The pastor
was at least excused by his words, powerful, spirit-given words that even gave the man

Minu noorusmaa, 14-15. In fact, both Karl (1886-1971) and Gottlieb (1874-1919) Ast became
socialist politicians.

Ibid., 226. The pastor was Jaan Kiivit sr. (1906-1971), later archbishop of the Estonian Evangelical
Lutheran Church (1949-1967), who started his work as a pastor in 1933 in Viru-Jakobi.

Ibid., 63.
Ibid., 137-140, 144.
Ibid., 57.
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a little more height”. However, only a part of the locals frequented prayer meetings
in the nearby meetinghouse.*® Jaks hinted that, among others, girls who had been
neglected by boys used to do so: “No one appeared, the summer night was short, and
life was short. Let the meetinghouse help. But even God did not always want to hear
about a maid whose eyes said one thing, but her lips spoke another.””

Notably, the motive of spinsters’ religiosity can also be found in Aino Thoen’s child-
hood memoir. Her parents’ female servant, called Kata, often prayed in the kitchen and,
when the mother was away from home, also at the bed of the child.>® Besides, she also
constantly cited both proverbs and the Bible.>® Once the child, out of pure compassion,
expressed regret that Kata was so poor that she did not even have a husband and
children. As a result, she became terribly angry and told the child that she would not
go to heaven. “But where, if not to heaven?” wondered the child.®® In general, Kata is
depicted as an unpleasant person with whom the child felt uncomfortable. Once, she
ordered Aino to pray for the neighbour’s children who had died of scarlet fever in order
to praise God that he took them away to heaven at such a young age. The child became
afraid, believing that she too might die due to Kata’s prayer: “I find Kata terrible with
her upturned face, in which her eyes blaze with passionate fire. She prays for mercy,
but her face is merciless out of piety.”s!

Another pious person invoking unpleasant feelings was Salme Ekbaum’s great-
aunt, a refugee from St. Petersburg, where she had lived a happy and prosperous life.
However, after the Bolsheviks seized power, she had to return to her simple home village
and rely on the mercy of her relatives. Her life was miserable due to social isolation and
poverty: “Not that she did not try to bear her fate with the joy of a believer. But it was
a thin joy, it hardly warmed her herself, much less others.”s? Admittedly, what made
relating to the aunt unpleasant seems not to have been her religiosity, but rather her
general inability to adapt to a different environment, and also, particularly for children,
her unpleasant odour as well as her habit of kissing them.

Minu noorusmaa, 55.

Ibid., 56. Jaks’s ironic attitude towards Pietist piety is also expressed in his comment on the book
“History of Ridala Awakening” (M. Busch, Ridala drkamise ajalugu, Ridala: 1928) on the same
page.

Ibid., 247. It is not clear whether this applies in general or only during the serious illness of
the child, which is the main focus of the story.

Ibid., 253.

Ibid., 247.

Ibid., 253-254.
Ibid., 28.

Ibid., 23-24, 28-29.
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Arvo Magi, in turn, mentions religious awakenings of imprisoned thieves in his child-
hood milieu, “especially when a widow with a farm enticed”. This inspired him to write
the short story “God’s Peace”.®

There are also accounts of bullying of pious people. Peeter Lindsaar describes his
religious secondary school teacher in Valga as “being with thoughts like somewhere in
another world”, whom both students and fellow teachers treated as a ridiculous weirdo.
There was no order in his classes, and some boys committed mischief which surpassed
all sense of decency. Although Lindsaar clearly associates the teacher’s oddness with his
religiousness, bullying could also partially stem from his feckless character.5® However,
Karl Ristikivi remembers that one of his co-pupils from village school was bullied explic-
itly for coming from a pious family: “Her father is a lay preacher, and she always has
to suffer because of the sin of her parents. This silent suffering and great patience sur-
round her in my memory with a special shine that none of us could notice at the time.”®®
Another description of a religious person by Ristikivi is more neutral, linking piety with
following certain strict moral rules. The fact that these were not always fully adhered
to is worth mentioning as a sort of fun fact: “My godfather, Mde Karla’s stepfather, was
a man with a serious Christian spirit who recited a prayer before every meal. But he
could sometimes, when he came from the town, from the fair or just from the store,
put a packet of cigarettes in his stepson’s hand before he was even ten years old.”®’

Conclusions and In conclusion, it is noteworthy that only five authors out
discussion of twenty-four do not mention religious or church-related

topics at all. Thus, during the youth of the generation that
grew up before the Soviet occupation, the church was apparently still important enough
that it was at least worth of mentioning even in short autobiographical texts. Likewise,
while the religious indifference of several authors can be presumed, no explicitly anti-
religious or anti-church statements can be found in the texts.®® Typically, religion is
mentioned in association with the need to behave decently, death and difficult life

Minu noorusmaa, 164.
Ibid., 139-140.
Ibid., 206-207.

Ibid., 210. Ristikivi notes that although children’s smoking was prohibited at school, their parents
considered it acceptable. Ristikivi himself differed from his classmates in that he neither smoked
nor drank alcohol.

In this sense, only Veli Kudres’s unelaborated remark that he categorically refused to be confir-
med may deserve attention.
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situations, family and community traditions, and classes of religion at school, but also
describing peculiar, exceptional people.

However, the Christianity portrayed in the essays is not uniform, but rather reminis-
cent of Callum Brown’s description of Great Britain before the First World War: “Two dif-
ferent ethoses dominated British Christianity. The first was of a relaxed and undemand-
ing religion that called for decency and good works, avoidance of excess and a certain
level of obedience to ecclesiastical authority,” related to the Church of England and, to
some degree, the Church of Scotland. “These churches enjoyed popular acceptance in
part because of their willingness to be undemanding of adherents - to accept mildness
of manner, good behaviour and periodic outward devotion as sufficient evidence that
a person was ‘religious’. The second ethos was evangelicalism. This was favoured by
most of the Protestant dissenting churches, as well as some in the Church of England
and Church of Scotland. It was by its very nature louder and more intrusive. [...] It
demanded people strive much harder in their religious life, be attentive of churchgoing
and church obligations, stricter in morals and behaviour, and to be seen to be s0.”%*

In general terms, this description is also applicable to Estonia. The essays in the col-
lection “The Land of My Youth”, however, seem to indicate that a relatively weak bond
with the first-mentioned version of Christianity appears to have been the social norm
here, containing primarily relatively rare attendance of religious services, taking part
in church-related rites of passage, and sometimes also associating the moral norms
prevalent in the society with Christianity. Furthermore, in some families, the Bible was
read, or church hymns were sung more or less frequently.

However, if someone’s piety went beyond that, resembling what Brown calls
the “evangelical ethos”, people at large tended to look askance at it. Indeed, there
are several portrayals of deeply religious people in the collection, but they are usually
depicted as different from the rest. Some authors associate their piety with a diffi-
cult fate in life, and prejudiced attitudes towards them can also be noticed. A positive
approach to religiosity comes only from the Baptist writer Ain Kalmus, and his essay has
a notable apologetic tone. In particular, this can be observed in the explanation of what
religion meant to him, made by invoking the authority of Tillich, which was cited above.

It is also noteworthy how little attention has been paid to religion and church in
the texts of the collection. In some essays, they are not mentioned almost at all; in most
of others, there are only some isolated references, usually in passing. Only for Kalmus
and Thoen is religion one of the central topics of the essays.

How to explain this? Most of the authors whose essays are collected in “The Land
of My Youth” avoid explicit statements about their personal relationship with the faith,

Callum G. Brown. Religion and Society in Twentieth-Century Britain. (Harlow [etc.]: Pearson
Longman, 2006), p. 49.
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but, probably, it had a truly marginal role in the milieu where they grew up. llmar Talve
(1919-2007), an ethnologist and novelist who did not contribute to “The Land of My
Youth” but published his memoirs later, stated explicitly: “On Pentecost, | was confirmed
in Tapa church with many of my classmates. | no longer had any firmer position on
the matter of faith or church that | could call my own. | was not a churchly Christian, but
| was not anti-religious either. | had no reason to refuse the confirmation, and it would
also have been unthinkable, at least regarding my father and mother.”” It is plausible
that several authors represented in the collection “The Land of My Youth” had a similar
attitude, and this is what prompted them to pay so little attention to religious issues.
That would also explain why, in several essays, the social and cultural importance of
the church is placed in the foreground, while its connections with religion are barely
mentioned. Such an interpretation chimes well with the fact that it was widely com-
plained in the Lutheran church about the decline in the practice of faith in interwar
years, and especially among the youth.™

However, in some cases, people who avoided religious topics in their autobiographi-
cal writings could actually be deeply religious. It is true, for example, of Karl Ristikivi,
one of the most renowned exiled Estonian writers, whose autobiographical essay in
“The Land of My Youth” refers to religion only in relation to some of the peculiar people
in his native Varbla parish. However, his exile diaries reveal that Ristikivi himself was
a deeply religious person, often calling upon God’s help in various life situations.™

Therefore, not writing about faith does not necessarily mean that this topic was of lit-
tle importance to each and every author themselves. However, it seems safe to conclude
that the tradition of exile Estonian autobiographical literature of that time paid little
attention to religious themes. The same seems to apply to Estonian autobiographical
literature about interwar years in general.”® This, in turn, may be related to the fact that

Ilmar Talve. Kevad Eestis. Autobiograafia | (Tartu: Ilmamaa, 1997), 149.

The evidence is patchy, as there are no reliable data for the country as a whole. As for Urvaste,
the home parish of one of the contributors to the collection, Bernard Kangro, it has been claimed
that in the municipality of Uue-Antsla, only 11 families out of 160 used to read the Bible regularly
on Sundays, and 19 more in major feasts in the 1920s: Georg Kimmel, “Uhe kodumaa kihelkonna
usu ja kiriku olude kirjeldus” (manuscript, available at the University of Tartu library, 1923), 42.
In addition, an anonymous pastor claimed in the church’s official weekly newspaper in 1927
that while 78 of his 127 confirmands had been taught at home at least some prayers, only six
had been read through at least one of the Gospels, and only in one home were "proper morning
prayers“ held: “Seda ja teist. Huvitav ja porutav statistika,” Eesti Kirik, 26 Jan. 1927: 8.

Karl Ristikivi. Pdevaraamat. Tallinn: Varrak, 2008. See, for example, pp. 303, 374, 375, 380.

The theme of religion and church receives similarly little attention in the collection of autobio-
graphical texts written by exile Estonians and biographical interviews conducted with them: Tiina
Kirss. Rdndlindude pesad. Eestlaste elulood voorsil. Tartu: Eesti Kirjandusmuuseum, 2007. Notably,
Ene Koresaar also hardly mentions religion and the church in her study of the interpretations
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already in the authors’ formative years, faith and the church were treated as a topic of
secondary importance by the public.

It appears likely that the modest public attention to religion and the church, accom-
panied by superficial personal attachment to Christianity of many young people who
grew up during the interwar period, may have significantly contributed to the spread
of secularisation among Estonians during the consequent communist regime. In order
to corroborate this premise, it would be useful to compare the autobiographical texts
written by Estonians with those of people who lived in other communist countries.
Possibly, in countries where the church before the communist takeover had a more
important role in society and also greater attention was paid to the religious socialisa-
tion of young people, it was more difficult for atheistic regimes to sever people’s ties to
the church. On the other hand, comparing Estonian autobiographical texts with those
of the Czech Republic and East Germany could provide an answer to the question of to
what extent the exceptional secularity of these countries today could have stemmed
from similar reasons. Besides, comparing Estonian and Latvian autobiographies could
also be fruitful due to the remarkably similar historical background of these countries.™

KOPSAVILKUMS Religiskie motivi trimdas igaunijas rakstnieku
autobiografiskajos rakstos (pamatojoties uz
kolekciju “Manas jaunibas zeme” (1964))

Saja raksta apskatits ticibu un baznicu tému atspogulojums igaunu trimdas rakstnieku
atminas, balstoties uz 1964. gada Lunda izdoto autobiografisko eseju krajumu Minu
noorusmaa (“Mana jaunibas zeme”). Esejas rakstnieki tika aicinati rakstit par bérnibas
un jaunibas pieredzi, kas ietekméja vinu personibas attistibu un iedvesmoja vinus véla-
kajos darbos. Krajuma apkopoti 24 autoru ieguldijumi, gandriz visi autori ir prozaiki,
kas tiek uzskatiti par béglu literaturas klasikiem.

Uzkritoss ir religisko un baznicas tému atspogulojuma trikums krajuma. Tikai diviem
autoriem ta ir viena no centralajam témam, vairums citu aprobeZojas arisam, garamejo-
sam atsaucém, un pieci rakstnieki religijai vai baznicai nav pievérsusi nekadu uzmanibu.
Tpasi reti autori raksta par saviem personigajiem religiskajiem uzskatiem un pieredzi.

of history in Estonian autobiographical texts written in the 1990s by Estonians living mostly in
the homeland: Ene Koresaar. Elu ideoloogiad. Kollektiivne mdlu ja autobiograafiline mineviku-
télgendus eestlaste elulugudes. (Tartu: Eesti Rahva Muuseum, 2005), 37-68. Lea Altnurme, also
admitting the spread of secularisation, nevertheless emphasises the continuing importance of
church traditions in Estonian autobiographies about interwar years (op. cit.).

A work similar in many ways to the collection “Minu noorusmaa” was published by Latvian exile
writers already immediately after the Second World War: Péteris Ermanis, Arturs Plaudis, eds.,
Trimdas rakstnieki I-1ll, (Kempten (Allgiu): Vila Stala apgads, 1947).
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Iznémumes ir Ains Kalmus (Ain Kalmus, 1staja varda Evald Ménd), baptistu macitajs, kurs
cita starpa stasta par saviem religiskajiem mekl&jumiem un religisko atmodu. Papildus
tam tikai dazi citi autori min ligSanu bérniba, baznicas meklésanu, Bibeles lasiSanu un
baznicas dziesmu dziedasanu majas vai ari gimenes kristigo pasaules uzskatu un morali.

Ari dazadi (bet ne vairums) naves un sareZgitu dzives situaciju apraksti ir saistiti ar
religiju. Tostarp esejas vairakkart pieminéts bérnu naves risks no infekcijas slimibam,
saistiba ar to tiek minéts jautajums par vinu iekliSanu debesis. Citos gadijumos religijas
un baznicas téma esejas paradas saistiba ar religijas izmantosanu bérnu disciplinésana,
religijas macibam skola, gimenes un kopienas tradiciju konteksta, ka ari aprakstot sav-
dabigus vai marginalus cilvékus.

Raksturigi, ka baznica bieZi tiek pieminéta nevis saistiba ar religisko dzivi, bet gan
péc tas kultdras un socialas nozimes. Kristiba un iesvétisana tiek minétas ka plasi izpla-
titas tradicijas, nepievérsot uzmanibu to religiskajai nozimei. Kapusvétki ir pelnijusi
atzimésanu ka liels cilveku salidojums. Macitajs atminas paradas pirmam kartam nevis
ka religiska personiba, bet gan ka augsta statusa persona, 1pasi saistiba ar to, ka vins
bija viens no retajiem cilvékiem laukos ar augstako izglitibu un ar1 starp retajiem, kas
laukos lasa gramatas.

Ateistiski un antiklerikali viedokli esejas vispar neparadas. Tacu Skiet, ka autoru
gimeném parasti bija vajas saites ar baznicu vai religija bija salidzinosi vienaldziga.
Zimigi, ka intensivi religiozi cilvéki esejas bieZi tiek attéloti negativi. Raksturigs ir kal-
pones téls no Aino Toenas (Thoen) atminu stasta, kas sava religiska fanatisma dée| uz
bérnu iedarbojas atbaidosi un biedéjosi. Citu autoru esejas dzili religiozi cilveki biezi
paradas ka divaini, sociali izoléti, vai ari tiem ir gruts liktenis.

Rezuméjot var secinat, ka krajuma iznaksanas laika igaunu trimdas rakstniekiem bija
ierasts tictbu un baznicu traktét ka no autobiografiska viedokla nesvarigu tému. Tas
nenozimé, ka katra autora personigaja dzivé ticiba noteikti bija mazsvariga. Pieméram,
pazistama romanista Karla Ristikivi dienasgramata biezi tiek pieminétas vina ligSanas
Dievam, tacu vina krajuma “Mana jaunibas zeme” publicétaja eseja religija pieminéta
tikai dazas reizes, raksturojot citus vietgjos iedzivotajus.

O
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tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).
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As St. Nerses Shnorhali was open to Byzantian and European culture, he integrated those
elements in his theology. His Christological position represented in his letter to the Byzantine
emperor Manuel Komnenos in 1166 bears the evidence of his theological genius and ability to
find a compromise in Christological debates of that time. This theme seems to be central for
Armenian Christology and has been much discussed. The present short research is dedicated
to the phenomenological evaluation of Nersesian vision of Christ and not the theological one.
It is based on the popular understanding of Jesus Christ as the God in the East and the man in
the West. We shall also try to show that such a modern and very popular theological strategy
in the West as the anthropological shift is present in Nersesian Christological approach, and
should be revitalized by Armenian theologians today. Not only the anthropological, but also
the Christological shift of Shnorhali is a burning necessity in Armenian theology and orthopraxis
today.

Keywords: St. Nerses Shnorhali, Christology of Armenian Church, Western and Eastern
Christology, popular Christology, anthropological shift
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Introduction It is common knowledge that Armenian Cilicia was situ-
ated at the crossroads of the East and the West. It was
located on the southeastern coast of Asia Minor and was a centre of Armenian culture
between 1199 and 1375. It had a contact with a diverse range of cultures - from Genoa,
Venice and France to Asian countries. Cilicia’s geopolitical position is reflected in various
spheres of life including religion and culture.! The region was strongly influenced by
the West being surrounded by the states founded by Crusades. Cilicia was politically and
economically connected to the Western Europe, especially to France. Despite Western
influences among noble people, Armenians of Cilicia were devoted to their cultural
roots, preserving memory about the Greater Armenia. It is noteworthy that not only
Armenians accepted elements of Western culture, but also Europe adopted Cilician
stylistics that is fragmentary present, for instance, in Italian and French architecture.?
Unions between the Armenian and the Latin Church were announced multiple times
after catholicos Nerses Shnorhali organized negotiations between the churches.?
Called “the Augustine of Armenia” by missionary Joseph Wolff,* St. Nerses Shnorhali
was open to the cultures which constituted his environment. He integrated the Eastern
and Western elements in his theology. His Christological position represented in his
letter to the Byzantine emperor Manuel Komnenos in 1166 is the evidence of his theo-
logical genius and ability to find a compromise in Christological debates of that time.
Predecessor of St. Nerses catholicos Hovhan Odznetsy (717-728) interpreted one nature
in Christ as “the ineffable unification of Logos with the body”. St. Nerses in the 12" cen-
tury proposed the final interpretation of the issue in the already mentioned Profession
of the Faith of the Armenian Church addressed to emperor of Byzantium: “We confess
that the Son, One of the Three Persons, descended in the Holy Virgin’s womb [...] taking
from Her our sinful and corruptible nature: soul, mind, and body. But One Essence and
One Person of two natures, united by an unmixed and inseparable unification in One
Jesus Christ. We confess that the two natures became one and none of them were lost
in the unification.” The formulation of St. Nerses helps to avoid the misconception of
Eutyches about the body of Christ being different from the human body.

Christina Maranci, The Art of Armenia: An Introduction (USA: Oxford University Press, 2018), 92.
Vazgen Gnuni, Armeniia: polnaia istoriia (Moskva: AST, 2022), 164.
Christina Maranci, The Art of Armenia: An Introduction, 92-93.

Memoir of the Rev. Joseph Wolff Missionary to the Jews: comprising his first visit to Palestine in the ye-
ars 1821 & 1822, Written by Himself, edited and revised by John Bayfod, Esq., F.S.A., second edition
(London, printed by James Duncan, Paternoster Row and L. B. Seeley & Son, Fleet Street, 1827), 194.

Bishop Yeznik Petrossian, Armenian Holy Apostolic Church, trans. Gayane Aleksanian (Armenia:
Mother See of Holy Etchmiadzin, 2001), 83-84.

Ibid., 85.
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The paradigm of One Essence and One Person as the complete union of the two
natures in Christ seems to be very important for Armenian theologians as a guarantee
of its theandric effect for human salvation. It is noteworthy that the theandric effect may
be interpreted in different ways. Archbishop of Armenian Church Magakiya Ormanian
thinks that without the total union of the two natures Passion of Christ would not be
endowed with the salvific meaning,” whereas the Orthodox priest Tigrii Hachatryan in
his article dedicated to the dialogue between Armenian and Orthodox Churches admits
that thanks to the union of the two natures in Christ the human nature is deified.® The lat-
ter argument, i.e., the notion of deification is a focus of Eastern Christian spirituality.

The theme of One Essence and One Person is central for Armenian Christology.
The issue is much discussed by theologians, hence, we shall try to propose another
sort of interpretation of Nersesian vision of Christ. It will be based on the popular
understanding of Jesus Christ as the God in the East and the man in the West. Utilizing
the method of phenomenological structural analysis, we shall seek Eastern and Western
Christological patterns in a prominent treatise of St. Nerses Shnorhali called Jesus,
the Son and in his short Song dedicated to Crucifixion of Christ. It is also supposed to
demonstrate that such a modern and very popular theological strategy in the West as
the anthropological shift is present in Nersesian Christological approach. By doing this,
we want to show that Nersesian Christology is endowed with the necessary means of
revitalizing Armenian theology and orthopraxis today. For this purpose, we shall briefly
analyse popular religious trends in modern Armenia referring to the same structures
found in the texts of St. Nerses Shnorhali.

Western and Eastern Russian theologian Yevgenii Zaicev contends that in
Christology the Christian West a problem of human being is dis-

cussed it the context of law. The focus of anthropol-
ogy here is the fault of man and his inability to achieve salvation by his own efforts.
Here, the concept of substitutional atonement appears. It means that the salvific
role of Christ is to become the Redeemer. His death on the cross is the central
event in His mission. Referring to John Breck, Zaicev stresses that the paradigm
of Redemption does not presuppose the ontological necessity for Christ to be

Arhiepiskop Magakiia Ormanian, Armianskaia Cerkov: ee istoria, uchenie, upravlenie, vnitrennii
stroi, liturgiia, literatura, nastoyashchee (Erevan: Ankiunakar, 2016), 111.

Khachatrian Tigrii, “K voprosu o dialoge mezhdu Pravoslavnoi Cerkoviu i Drevnimi Vostochnimi
Cerkviami”, K Bonpocy o guanore mexgy NpaBocnaBHol LiepkoBbto 1 [peBHUMYN BOCTOYHbIMU
LlepkBsimu : Borocnos. RU (bogoslov.ru), viewed 8.10.2023.
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God.® The Christian East does not emphasize one or another episode of life of the Savior,
rather, the focus is the Incarnation itself. The main purpose of man is his spiritual growth
and attainment of the state of deification that is impossible without God’s help.* In con-
trast to the Western Christological scheme, the Eastern one needs Christ to be the God
and the man simultaneously. The prominent formula of Athanasius “God has become man
in order man can become God” presupposes the reciprocal activity of the two natures in
Christ. Although Magakiya Ormayan emphasizes the union of the two natures as the guar-
antee of the salvific meaning of the Crucifixion, in fact, the logic of the One Essence and One
Person as the complete union of the two natures in Christ supports the Eastern scheme, i.e.,
the Incarnation in collaboration with deification (Gr. 9¢woi¢, Arm. dwpnnL wuindwdwgnd).

The correct theological accents are the basis for understanding the popular
Christology in Christian West and East. Although Christian East and West agree in
the question of the two natures in Christ, for the popular mentality of the East, Christ
is more the God than the man. Such a view of Christ is visually represented in Orthodox
churches of Byzantium as the image of Christ Almighty (Gr. XptoTo¢ Mavtokpdtwp).
The most attractive episodes from the life of the Saviour for Eastern Christians are
those witnessing His divinity. Such are the Transfiguration on the mount Tabor and
Resurrection of Christ. In his prominent book dedicated to the mystical and dogmatic
theology of Orthodox Church, Vladimir Losskii writes that in these episodes the human-
ity of Christ reveals the Divinity common to the three Persons of the Trinity.!!

For Western Christians, the image of the man Jesus seems to be much closer than for
the adherents of Christian East. The favourite events in the life story of Jesus are those
indicating His human nature, i.e., His birth and His crucifixion. The popular visual rep-
resentation of such an interpretation of Jesus Christ is the image of the Good Sheperd,
Jesus Crucified, or the icon of the most sacred Heart of Jesus. The latter is supposed
to demonstrate the flesh reality of Jesus. On the one hand, the image of the Heart of
Jesus emphasizes the humanity of the Saviour, Who is so close to us. On the other
hand, the Heart of Jesus becomes a symbol of the pure Ultimate Reality completely
transformed into human flesh. The most popular religious festivals are Christmas in
the Christian West and Easter in the East.

Regarding Armenia, the visual images of Christ, which are so usual for Armenian minia-
ture, are rather rare in the churches. Prominent Armenian cross-stones or khachkars

JohnBreck, “Divine Initiative: Salvationin the Divine-Human Dialogue”,in Salvation in Christ,ed. John
Meyendorff and Robert Tobias (Minneapolis: Augsburg, 1992), 115-116. (In Evgenii Zaicev, Uchenie
V. Losskogo o teozise (Moskva: Bibleisko-bogoslovskii institute sv. Apostola Andreia, 2007), 24-25.)

Ibid., 24.

Vladimir Nikolaevich Losskii, Ocherk misticheskogo bogosloviia Vostochnoi Cerkvi. Dogmaticheskoe
bogoslovie (Moskva: SEI, 1991), 113.
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(Arm. huwspwn) avoid the depiction of the Crucified, underscoring His ineffable and
inaccessible divine nature. A very rare exception is the image of the crucified Lord on
khachkars, called by Armenians amenaprkich (Arm. Udtuwthpyhy). Hence, khachkars
depicting various theological and cosmological symbols spiritualize and, at the same
time, depersonalize the figure of the Saviour. As a result, Christ is converted into the far
God. Ordinary people in Armenia have a strong need for the caritative element in their
faith preferring the Kwasi-Christian cult of the Saints (Arm. untpp). It is interesting that
the most popular image found in the village chapels (Arm. dwwntn) across Armenia is
the already mentioned Catholic icon of the most sacred Heart of Jesus. It means that
the human mode of Jesus Christ, as well as the Saints (Arm. unLpptin) of the Armenian
vernacular religion allegedly embodied in chapels, books and nature objects give ordi-
nary people a feeling of intimacy with the Sacred. The aforementioned Kwasi-Christian
cult of the Saints is very strong in Armenia, whereas the churches where Liturgy (Arm.
Mwuwnwnwag) takes place are rarely attended.

The Eastern It is noteworthy that the difference between the popu-
Christological lar understanding of Jesus Christ in the Christian East
patternin theology and West becomes obvious in how the Crucifixion of
of Shnorhali the Saviour is interpreted and visually depicted. Vladimir

Losskii stresses that in the East the divine nature of Christ
becomes obvious even on the Cross. His Passion and Death are endowed by glorious
aspect. His divine mightiness manifests in His loneliness and humiliation. Such a motif
is present in the Liturgical songs of the Orthodox Church, for instance: “He Whose cloth
is heavenly Light, is standing naked; The hands He created are hitting Him in the face.”
“Today He Who hanged the earth upon the waters, is hanged on the wood; He Who is
the King of angels, receives the crown of thorns on his head.”*?

The same paradigm of glorious representation of Christ in Passion is witnessed by
St. Nerses Shnorhali in his Song dedicated to the Crucifixion (LC. Swn hvwsbinLetwu
Lnphuwnnuh). “He Who suffered on the Cross as an ordinary man, has created the ocean
full of water®3; [...] The old veil in the holy temple was torn in the moment, when He

Free translation from Russian: «Opesiics cBeTOM SIKO pY3010, Har Ha cyfe CTosille, U B TaHUTY
yAapeHue NpusiT OT PyK, UXKe co3fa.» «[JHeCb BUCUT Ha fpeBe, Ve Ha BOAax 3eM/1o MOBECUBDbI;
BeHLeM OT TepHusa obnaraetcs, Mxe aHrenos Llapb.» (In Vladimir Nikolaevich Losskii, Ocherk
misticheskogo bogosloviia Vostochnoi Cerkvi. Dogmaticheskoe bogoslovie, 113-114).
owpwibgwL npwbtu pguwnn SEpU h puwsh,

WU np wpwn qdny bL gbpyhupu 9ppwyhl: (Lepubu Sunphwih, Swnbn 23 LC. 1-2 // Swnbp W
qulatin (Gplewl: 3wuwywl UU3 AU Ipwwnwpwysnieindu, 1987), Eo 100. / Nerses Shnorhali,
Tagher23 LY 1-2 // Tagher yev gandzer (Yerevan: Haykakan AAH GA Hratarakch’ut’yun, 1987), €j 100.)
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Who is the source of life died in great pain'4; [...] The great shout of Jesus Who gives us
life, has released souls from prison.5”¢

At the same time, the fundamental and very popular treatise of Shnorhali called
Jesus, the Son (3huntu Npnh) is the evidence of the holistic approach of St. Nerses?. In
it, both the Eastern and the Western visions of Christ are present. The prominent work
written in 1152 in the form of prayer encompasses the whole history of the world and
its salvation, starting from the creation and ending with the last days in the context of
Biblical narrative. The focus of the book is the Person of the Savior, his life and mission.

In Jesus, the Son the Eastern paradigm of Christ the Heavenly King is clearly repre-
sented. Shnorhali describing the Passion of Christ underscores the glorious mode of
the event: “Thy celestial head before which the seraphim were filled with awe, They
pummelled with their fists and they smote it with the reed: in order that the earthly
head which bowed down at a woman'’s feet, Thou shouldst set upon thy body, Thou,
supreme in the celestial ranks.’®”*° It would be hard to ignore the great expression and

6L Jwpwagnjp hhu wiphUuhU uncpp Lwwnhu

CUun swpswpwlu YEuwpwphl wwwnwnkhu: (Lepubu Sunphwih, Swnbin 23 LC. 9-10, ky 101. /
Nerses Shnorhali, Tagher 23 LY 9-10, €j 101.)

Bwhbin dwjutl YEunwlwwnL SEwnl 3huntuhu

Uqwnbgwl yuwwbw hnghpl, np h pwlwnhU: (Lpubu Sunphwih, Swntn 23 LC. 15-16, kg 101. /
Nerses Shnorhali, Tagher 23 LY 15-16, ej 101.)

A free translation into English from Nerses Shnorhali, Tagher ev gandzer, 100-101.

It seems that St. Nerses approaches any topic in the holistic manner. See, for instance, Armine
Melkonyan, “The “Encyclical letter” by Nerses the Graceful as a source for studying the history
of everyday life and social relations in the 12* century” (PDF, Homiletic Manuscripts | Armine
MelkonyanAcademia.edu (last viewed 08.12.2023)). The Encyclical letter devoted to a completely
another theme, i.e., to moral standards, is the evidence of Nersesian holistic approach to any
context he is involved in. In the letter, Shnorhali addresses all social groups, including clergy,
princes, soldiers, farmers, and women.

Nerses Shnorhali, Jesus, the Son 70-77, book 3, trans. Mischa Kudian (London: Mashtots Press,
1986), 68. Further references in the text in brackets with abbreviation Jesus, the Son. The text in
Armenian is below:

Np paginchu 2n gipluwht,

3npuk uwpubw) ubpnypkhl,

owdlybw) anpanyepl Ypnthkhu

6L Entgqwdp hwpywukhu:

dwupl gpifun) hnntnhuht,

tunbwnhbny Ypungl nuinh,

2h ybthwagnju Gplyuhg nwuhlu

Cquw nhgtiu h 2njn Jwnuhl: (Lpubu Sunphwih, 3puncu Npnh, gahpe Gppnpn, (6plewl, Uwyninl,
1991), Ep 162, 164: / Nerses Shnorhali, Hisus Vordi, girk’ yerrord, (Yerevan, Apolon, 1991), ej 162, 164.)
Nerses Shnorhali, Jesus, the Son 70-77, book 3, trans. Mischa Kudian (London: Mashtots Press,
1986), 68. Further references in the text in brackets with abbreviation Jesus, the Son.
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empathy of St. Nerses. On the one hand Christ is “supreme in the celestial ranks”, on
the other hand he is so close to us experiencing sorrow.

One more detail witnessing about the Eastern Christological pattern is the return
to the issue of human nature that is cured and deified through the Incarnation. In
the beginning of the Book 2 of Jesus, the Son we can read: “But despite so many physi-
cians of the soul, the human malady was not cured, for their nature lacked in ability and
they could not, therefore, heal it?; [...] Until our infirm nature had drunk of thy celestial
remedy for life?!, [...] Then thou, the only-begotten Son of the Father, didst willingly
descend into her [Virgin’s] womb, and didst veritably become incarnate: God and man
became as one?%.” (Jesus, the Son 1-4, 9-10, 17-20, book 2, p. 36.)

In the context of the last days, St. Nerses describes the Cross in the abstract manner.
It becomes a sign of God’s glory and seems to be a verbal equivalent of the classical
Armenian image of the cross-stone or khachkar with its four widening and encompassing
the world arms: “Then shall the sign of thy holy cross appear even like unto lightning,
and shall blazon forth from the East unto the four corners of the earth?.” (Jesus, the Son
690, book 3, p. 80.)

The theological patterns were supported by Armenian art of miniature. During
the Cilician epoch of Armenian history and throughout the other periods, artists
depicted Christ on the cross in a manner which differed from the Western one. In
the West, Jesus on the cross is just man who suffers immeasurably. The images of
Crucifixion may be rather realistic and even shocking. The Divine nature of Christ here
is completely obscured in order for the believers to be able to unite with the reality

Pwjg wjupwlbop pdhyp wlahu

Ny pnudbigwit whun Jwpnyuwyghl.

Lwlgh ywnpbop punipbwdp Ehu,

6L ppdp2ytbL ny Ywpwghl. (LGpubu Sunphwih, 3puncu Npnh, ahpe Gpypnnpn, ko 80: / Nerses
Shnorhali, Hisus Vordi, girk’ yerkrord, ej 80.)

Uhlusle qylwg nbinn Gnluwghl

Ewpp qpUuniehll Utp whunwghl, (Leputu Gunphwih, 3puncu Npnh, ghpe Gpupnnpn, o 80: /
Nerses Shnorhali, Hisus Vordi, girk’ yerkrord, ej 80.)

Uww Npnhn 3on dhwshu

YwJwL hebwy jnpndwyjuhl,

Hodwpunwuwbu wnbp dwpdhu

Uuwinniwd W Jwpn' Jh Gpynghl. (Lkpubu Sunphwih, 3puncu Npnh, ghpe Gpypnpn, ke 80: /
Nerses Shnorhali, Hisus Vordi, girk’ yerkrord, ej 80.)

3npdwd Uppwl £n unpp fuwyhu,

Npwbu thwywyu Gpltbughu

Swnlbihg 6wnwaquw)rehl

b snpu wuyhituu wnwpwdhl. (Lepubiu Sunphwih, 3puncu Npnh, ahpe Gppnpn, Ee 196: / Nerses
Shnorhali, Hisus Vordi, girk’ yerrord, ej 196.)
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of Christ through observing and imitation of His humanity and total humiliation. Only
going through His death, it is possible to experience the Resurrection.

In the visual art of Christian East and, to be precise, in Armenian miniature of Cilicia
and Gladzor, Christ on the cross is depicted as rather standing than hanging. Discussing
the image of the Crucified from Gladzor, Thomas F. Matthews and Alice Taylor contend
that “it is in marked contrast with the sagging body of Christ ubiquitous in contem-
porary European and Byzantine representations. Clearly, it was important to show
Christ as powerful even in death, and this is a common Armenian theme.”? Referring
to the Teaching of Saint Gregory the llluminator Matthews and Taylor underscore that
“the Godhead was not separated from the manhood, neither during the passion nor in
death”. Therefore, God is still almighty in the dead Christ.?> Here we once more return
to the paradigm of the One Essence and One Person as the complete union of the two
natures. The aforementioned glorious elements in Christology supported by the visual
images of the Crucified are based on the idea of the inseparable union of the two natures
in Christ.

The Western As noted above, the theological focus of the Western
Christological Christology is the Crucifixion as the means of
pattern in theology the Redemption of the mankind. The popular symbolic
of Shnorhali and visual derivatives of such a paradigm are the images

of the man Jesus and His the most Sacred Heart, good
Shepherd and the Lamb of God. It is interesting that in the treatise Jesus, the Son
St. Nerses Shnorhali demonstrates his devotion to Western Christological pattern
much more frequently than to the Eastern one. His references to the idea of Shepherd
and Sacrifice are, as follows. In the first part of his book, he describes the mystery of
the Cross in the context of the sacrificial practices of the Old Testament: “Through
the killing of the fatted calf, that is the sacrifice upon the cross and blood shed with
the spear from thy side, whence gushed the stream of life for us?.” (Jesus, the Son 93-96,
book 1, p. 11) In the other place, Shnorhali compares Jesus with Isaac:

Thomas F. Mattews and Alice Taylor, The Armenian Gospels of Gladzor: The Life of Christ lllaminated
(Los Angeles: The J. Paul Getty Museum, 2001), 37.

Ibid., 38.

2tLUJdwU GghU wwpwpwyhl,

Np h pwsht wwnwpwaght

6L imhgwhnu wpbwl Ynnhl,

Ublwg Ypunwy Jtiq ppntunnhl [...] (Lepubiu Sunphwih, 3puncu Npnh, Ee 16: / Nerses Shnorhali,
Hisus Vordi, ej 16.)
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Creator of the hearts, O Lord, thou alone

Who dost see all deeds and thoughts,

Didst put to the test thy beloved,

To sacrifice his son unto thee:

Thou didst bid him go to a high mountain

At Golgotha, in accordance with thy word,

Taking the wood for the burnt offering

Of his only son, so pure in mind.

There he laid him upon the altar,

Like unto thee, O Lord, upon the cross,

He stretched forth his hand, took the knife,

And brought it nigh unto his throat,

When a voice called out from above:

Lay not thine hand upon the lad,

But behold upon thy right

A ram caught in the thicket,

Which in the stead of thy servant Isaac,

He who is endowed with reason,

Offer thou as a sacrificial offering

The beast created with no reasoning power?'. (Jesus the Son 289-308,
book 1, pp. 14-15)

Uwnbindhy uppinhg, Skp, wnwlahl
Stiunn anpdng W funphppnhl,

b thnpa Upwinbp wn uhpbihl,
Mwuwnwnpwab| Ltg quuinpnhl,
Enrew| h Utd pwnpapn h (Gphu

b Anngnrw, npwku wuhl,
PwnUw| pathwywn nngwyhghl
bLp UhwdlUhU nnowhunhpl.

2nn W hwlbwy h uGnwuhu,
Npwtu paLtiq, Skn, h fuwshl,
PnLnpu hwnGwy h untubphu

GL Jtipa tnbw) ywpwlunghl,
UhUy h dGpnwuwn husbw) awjupl,
¢t uh Uphubip h wwwnwuhl,

Uj| hwyGughu jwonj aknhl
Ywhubw| pghunju h uwptyhu:
2nn thnpuwliwly pwlwlwlhpl,
huwhwlwy 2nLd Swnwjhu
Gwinp h gnh ywwnwpwahu
Qwlpwl unbindbw|pu YEunwuhl: (Lpubu Sunphwih, 3puntu Npnh, ke 26, 28: / Nerses
Shnorhali, Hisus Vordi, ej 26,28.)
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The idea of the sacrificial Lamb in the book of Shnorhali resonates with the art of
Cilician miniature. Christina Maranci in her book dedicated to the art of Armenia men-
tioned the Gospel Book from Hromkla dated to 1166 and produced during the first
year of the reign of catholicos Nerses Shnorhali. The book is illustrated by the artist
named Kozma. Maranci notes, that Cilician miniature is strongly influenced by Byzantian
patterns,?® yet the Cilician manuscript demonstrates a significant innovation on
the incipit of the Gospel of John, that is an image of a lamb holding a cross-shaped
staff. This image refers to the Lamb of God, or Agnus Dei, and is a symbol of Christ’s
sacrifice for humanity. “At the Quinisext Council of 692, the Byzantines rejected it as
an inappropriate depiction of Christ, preferring instead the anthropomorphic form that
stressed his Incarnation. Nor is the Agnus Dei known from earlier Armenian manuscript
painting. Yet it appears widely in European medieval illumination, wall painting, stone
sculpture, and metalwork”.?°

The idea of the substitutional atonement in Western Christology as the core of
mission of Christ is mentioned by St. Nerses in his Jesus, the Son. In the book 3, he
writes: “The redeeming mystery of the cross Thou didst reveal in the evening, and Thy
life-giving body, as with the cup, Thou didst distribute among them?®.” (Jesus, the Son
1-4, book 3, p. 67.) With empathy St. Nerses refers to the fear Jesus experiences in
Gethsemane at the mount of Olives. Shnorhali emphasizes the human and not the divine
nature in Christ: “Thy human nature thou didst display, when tormented with fear during
the night, thou didst pray unto thy Father, who is in heaven3®.” (Jesus, the Son 17-20,
book 3, p. 67.)

The next aspect of the Western vision of the Saviour is the great empathy to
the man Jesus on the cross. Sorrow joined by deepening into the physiological details
of the Crucifixion is a feature of Western mysticism and liturgical practice. On the con-
trary, in the Byzantian and Russian tradition the Passion of Christ is always described
in the abstract manner as a means of pacifying and curing passions the human nature

Christina Maranci, The Art of Armenia: An Introduction, 97-98.
Ibid., 98-99.

Np qthppywywl punphnipn fuwshu

Swjnlbw) gnigbip JEpkYnjhL

64 qyEuwpwppn 2n Jwpdhl
Pwohubw Ginup pun pwdwyh, [...] (Leputiu Gunphwih, 3puncu Npnh, ghpe Gppnpn, ke 160: /
Nerses Shnorhali, Hisus Vordi, girk’ yerrord, ej 160.)

Np pgpuniehil 2n Jwpnywyhu

8Snigwlbiny h gh2tiphl,

Swalwuwbgwp e jpyhenhl,

Unnretigbip wn 3wyp jtnpypu, [...] (Lepubu Sunphwih, 3huncu Npnh, ghpe Bppnpn, Eo 160: / Nerses
Shnorhali, Hisus Vordi, girk’ yerrord, ej 160.)
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is endowed with. Such a vision of Crucifixion is described, for instance, by Callistos
Angelicoudis (KaAMoTog AyyeAikodng). He demonstrates the Crucifixion as the afore-
mentioned healing of the three parts of the soul: the sensual, the cognitive and the pas-
sionate parts or activities of the soul. The narrative is completely free of any empathy
and sorrow.3?

The illustration of the Western vision of the Cross is the prominent text written
by St. Ignatius Loyola and titled Spiritual Exercises. Ignatius explains the principals of
the first stage of prayer, i.e., meditation® that is intended to be a reflection on the epi-
sodes of the life of Jesus and further imitation of Christ, utilizing senses, memory,
imagination, and profound empathy. The Exercises consist of four weeks. The third
week is dedicated to the meditation on the Passion of Christ. The main instruction for
the contemplator here is to ignore the further Resurrection to experience the bitterness
of what our Saviour experienced as a man.

St. Nerses Shnorhali describing the Passion of Christ is rather close to the Western
pattern. His text is extremely touching: “Thy Mother, beating her breast, lamented near
the cross, O Lord, and when she heard that thou didst thirst, she started shedding dole-
ful tears®*.” (Jesus, the Son 145-148, book 3, p. 70.)*® “And the moon, following the sun,
turned into the colour of blood: for they could not suffer to see their Lord naked upon

See Patrologiae Graecae, Vol. 147: Callistus Cataphugiota, De Unione cum Deo et Vita Contemplativa
(36), col. 873-876.

The second stage of prayer is contemplation when God Himself speaks to the soul of a mystic.
Np nnpwiny pwhudwdp uppinhl

Stwnupn hdny dwyp wn huwshl,

3npdwd |pukp pgdwpwihl,

3tnnjn wpwoupp gwiwghl: (Lenputu Gunphwih, 3puncu Npnh, ghpe Bppnpn, ke 166-168: /
Nerses Shnorhali, Hisus Vordi, girk’ yerrord, ej 160-168).

During discussion in the context of international conference dedicated to St. Nerses Shnorhali
in November 2023 at the University of Latvia, the expert in Armenian Church music Haig Utidian
contended that the Liturgical practice of the Armenian Apostolic Church takes the middle path
between the Eastern and Western Christian tradition and hence is not strictly associated with
the East. As an argument, he mentioned the prominent Liturgical song of Armenian Church of
Medieval period called Mother, where are You? (Arm. Nip Gu Uwyn hd). The humanity of Christ is
described in it in the Western manner, ignoring the glorious, i.e., divine aspect of Christ. From my
perspective, it can be added that the content of the song expresses itself even stronger when is
experienced in its liturgical context: during the ceremony, “held on Maundy Thursday, the twelve
candles lighted in the church are put out one after the other, symbolizing the abandonment of
Jesus by the twelve Apostles - including the black candle representing Judas - after the Last
Supper and his prayer at the garden of Gethsemane. The church remains in the dark, while
the poignant hymn Where Are Thou, My Mother? ( N°tp Gu, duyn hd | Oor es, mayr eem ) is sung.”
See “Maungy Thursday and the Eclipse”, Maundy Thursday and the Eclipse - Armenian Prelacy
(last viewed 10.01.2023). The present episode of Armenian Liturgy is rather close to the descrip-
tion of the Passion by St. Nerses Shnorhali.
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the cross; and instead of beings endowed with reason, the elements devoid of reason
shuddered?®.” (Jesus, the Son 163-168, book 3, p. 70.)

In his prayer of St. Nerses, the physiological details of the Passion transform into
the means of salvation in the same way as it is in the prominent prayer of St. Ignatius
of Loyola. St. Nerses writes:

Upon fulfilling the words of the Scriptures

And consigning thy spirit unto thy Father,

When the soldier pierced thee with a spear,

A fountain gushed from thy sacred side:

As the water to bathe in the font

And the blood to drink in sacrament,

[...] Open thou my mouth unto the sacred stream

Of blood flowing from thy side,

In the way that an infant sucks

From its own mother’s breast®. (Jesus, the Son 193-212, book 3, p. 71)

The text of St. Nerses is in accord with the prayer of St. Ignatius that is present in
the beginning of the Spiritual Exercises:

Soul of Christ, sanctify me
Body of Christ, save me
Blood of Christ, inebriate me

Lw W |nLupul, ophbwyhl,

dnihnhubiny jupbwu gnlupl,

Luwlgh paSknn hupbwug inkuh,

utny h huwshl, shwunnipdtighl:

Np thnpuwlwy pwbwywlpu

Ulpwl nmwpbipppl uwnukhl, (Leputu Sunphwih, 3puncu Npnh, ghpe Gppnnpn, Eo 168: / Nerses
Shnorhali, Hisus Vordi, girk’ yerrord, ej 168.)

Np jGwn [puin) gnbiiny pwuh,

Urwlnbgbip wn 3wjp ghngh,

Shany hwptw| ghUwinphl,

Unphtp ppnfutiwg h unipp Ynnhl:

3nLnl h |pLwgnudl wewquiupl,

UphLlUl jwppnudpl funphppnhl: [...]

Pw’g papbpwl hd Ypunwlyhu

£n unLpp wpbwl Ynnwhnuh,

Nnpwku tnpnwjh unpunhwghl,

Np quopl jhupbwl apgk pquinhl, [...] (Lepubu Sunphwih, 3puncu Npnh, ghpg Gppnpn, ke 170: /
Nerses Shnorhali, Hisus Vordi, girk’ yerrord, ej 170.)
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Water from the side of Christ, wash me
Passion of Christ, strengthen me

0 good Jesus, hear me

Within Thy wounds hide me

Permit me not to be separated from Thee
From the wicked foe defend me

At the hour of my death call me

And bid me come to Thee

That with Thy Saints | may praise Thee
For ever and ever. Amen®®

The anthropological In the modern times, when Europe experiences the reli-
shift and holism gious crisis, Christian theology needs to be revitalized. One
of the most popular trends in the Western theology today
is the anthropological shift. The prominent German theologian Karl Rahner has initi-
ated the idea of the anthropological shift as a theological method inviting us to return
to the principle of anthropocentrism. This method means that any discourse about
God and the Divine Revelation should be anthropologically motivated. The question of
human salvation must be the starting point of any theological discussion.*®
In Russia, the method is successfully used by the prominent philosopher Sergei
Khoruzhii (Ceprei Xopy»xuii). He suggests a new anthropological paradigm based on
Hesychast doctrine of man. Khoruzhii suggests a new interpretation of Orthodox spiritu-
ality and tries to appropriate it to other humanities. The new vision of the basic Orthodox
ideas seems to be rather attractive for the Russian intellectuals of the modernity.*
The anthropological shift is initiated in the 20t century in Europe, yet St. Nerses
Shnorhali already used it in Cilicia in the 12" century. As noted above, his treatise
Jesus, the Son discusses the history of salvation of the humanity in the form of prayer.
The author places his personal self in the context of history of humankind and life of
Christ and hence becomes a participator of the narrative. He takes the path of imitation
of Christ, intuitively utilizing the method of the anthropological shift. For instance, in

St. Ignatius of Loyola, The Spiritual Exercises, Louis J. Puhl, SJ Translation - The Spiritual
Exercises | St. Ignatius of Loyola (ignatianspirituality.com, last viewed 13.08.2023).

Mikhael Kuncler, Liturgiia Cerkvi, kniga | (Moskva: Hristianskaia Rossiia, 2001), 15.

See more about the critical analysis of the anthropological shift of S. Khoruzhii: Elizabete Taivane,
“S. HoruZija antropologiskais pavérsiens: uz filozofijas, teologijas, psihologijas un fizikas robe-
Zas” // Elizabete Taivane, Religijas fenomenologam pa pédam (Riga: LU Akadémiskais apgads,
2014), 44-62.
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the episode about Lazarus Shnorhali writes: “Like unto Lazarus who was thy friend,
| died and was buried in a grave, not for four days, but for many years my dead soul has
lain in my body; Resound thy celestial voice unto me and let me hear thy Word, O Lord;
Unloose mine infernal bonds and take me out of my dark house*.” (Jesus, the Son 1365-
1372, book 2, p. 63.) Sometimes St. Nerses is ready to transform into a voiceless item
to be close to Christ: “Purify me also, as in the parable, O Lord, and rest thou in me
with thy Spirit; Make me into a celestial throne for thee, and sit in my soul like unto
Cherubim*.” (Jesus, the Son 1401-1404, book 2, p. 64.)

As observed above, the approach of Nerses is holistic. In his Jesus, the Son he
sometimes puts together the principles of Eastern and Western Christology, adding
the method of anthropological shift. He simultaneously refers to the curing of human
nature and the idea of the substitutional atonement: “Now by ascending the holy cross,
Thou didst expiate the sins of mankind, and the enemy of our human nature Thou didst
likewise nail thereon. Fortify me with the protection of thine ever vanquishing Sign,
and when it riseth in the East, illuminate me with its light.” (Jesus, the Son 130, book 3,
p. 69.) Making use of the Eastern paradigm, St. Nerses describes the crucifixion with
a great empathy, as if he himself was present:

On that Friday, at the third hour,

The day the first man was deceived,
Thou wast nailed to the wood, O Lord,
Together with the lawless thieves.

The hands that created the earth
Thou didst extend upon the cross,

In place of theirs that stretched forth
To pluck death from the tree.

Cun Ywquwnpnt pwpbywdhu

Ubtinbw| Enwj h mwwwuhl,

N’y pwnonbiwy, wy pwguwuhl

Utntw) hnghu £ h JwpJhu.

Quilpn husbw” jhu Bplyuwhu

6L (pubh wpw pwlpl,

Lnj5 h wwhg ndnhuwht,

3wl h nmwlku uwrwpwyphl: (Lepubu Sunphwih, 3puncu Npnh, ahnpg Gpuynpnpn, ke 148: / Nerses
Shnorhali, Hisus Vordi, girk’ yerkrord, ej 148.)

Uwppbw’ W ghu puwn wnwyhu

6L Jhu hwughp 3IngLny 2njhl.

Upw” wpnn ghu Gpyuwghu,

Pwaqutiwg jnghu pun ppndpkhl: (Lkpubu Sunphwih, 3puncu Npnh, ahpe Gpupnpn, Ee 150: /
Nerses Shnorhali, Hisus Vordi, girk’ yerkrord, ej 150.)
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I who have trespassed like unto them

And even surpassed them in sin,

By planting the plant of Gomorrah

And plucking the fruit of Sodom,

Do not punish me according to my sins,

Do not demand the extent of my debt,

But be thou the atoner of my transgressions,

Like unto those in the region of despair®®.  (Jesus, the Son 113-128, book 3, p. 69.)

Conclusion Christian tradition in the West goes through a deep crisis.

Europeans extensively forget the Christian vocabulary.
A visual sign of the progressing secularization linked to economic growth and mod-
ernization is the decrease of church attendance. Various revivalist movements appear
in the church environment of Western Europe. The purpose of charismatic, ecumenical,
and other popular movements inside the Western Church is to revitalize Christianity.
Inside the modern Roman Catholic and Protestant tradition, there is an endeavor to
go back to the classical heritage of the Church that allows a believer to experience inti-
macy with the Divine. Popularity of The Spiritual Exercises of St. Ignatius of Loyola and
the works of other mystics of the Church increases. At the same time, such a heritage
needs to be translated into the language of modernity. Here, the method of anthropo-
logical shift can be of assistance.

Np jntppwrene dwd Gppnpnhl,

3on ywunpwlwg Uwhiwuwnbndhu
RPlbntgwp Skn h fuwshu

Cun wlonktl wrwqwyhl:

Qtine, nn gbpyhp hwuwnwwnbghl,
Swpwbdbigbn quju h huwsh,

®dnhuwl Ungw apgUdwl akinhl,

2np h dwnnju Jwh Ypretghl:

2hu np jwugbw Updwl Unghu

6L wnwik|] pwl pqunupl,

Qbtnwup npuybw wnntuy Gndnphl,
Mpwnnin Yppbtw] unnnddwyhl,

Uh” innudbugbu swithny swphl,

Uh” wwhwlebp ghwdwn wywpwnhl:

Wi 16 pwihy huny jwlght,

Npwku Ungw wlynju Jwynhl: (Lkpubu Sunphwih, 3puncu Npnh, ghpe Gppnpn, ke 166: / Nerses
Shnorhali, Hisus Vordi, girk’ yerrord, ej 166.)
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According to the information from the Pew Research Center, the least religious coun-
tries in Europe are Czech Republic, Estonia, Latvia, and Netherlands.** The most reli-
gious countries in Europe today are Romania, Armenia, Georgia, Greece, and Moldova.*
Despite the statistics, the churches in Armenia on Sundays are rather empty - just like in
the Western Europe. Insufficiency of the caritative element in the traditional Armenian
Christology may be one of the causes, why ordinary people, especially in the coun-
try, choose to turn to local vernacular cults and not to attend Liturgy in the church.
The adequate strategy here may be the Christological shift beside the anthropological
one. In the same way as the Western Church returns to the works of prominent mystics,
Armenian theologians may be inspired by the Christological approach of St. Nerses
Shnorhali. The Western vision of Christ, as well as the anthropological shift in the situ-
ation of intense popularity of Western images of Christ in Armenia seem to constitute
the most appropriate theological strategy of today.

KOPSAVILKUMS Sv. Nersesa Snorhali kristologija: Austrumu
un Rietumu teologijas krustcelés

Sv. Nersess Snorhali bija atvérts bizantie3u un eiropie3u kultdrai un integréja to ele-
mentus sava teologija. Vina kristologisko poziciju uzrada vina véstule, kas bija adreséta
bizantieSu imperatoram Manuilam Komnénam 1166. g. Ta ir lieciba vina teologiskajam
génijam un spéjai atrast kompromisu talaika teologiskajas debatés. STtéma ir cen-
trala arménu kristologija un ir kluvusi par plasu debau objektu. Sis isais pétijums ir
veltits Nersesa kristologijas fenomenologiskajam, nevis teologiskajam izvértéjumam.
Tas balstas uz Jezus Kristus popularo izpratni ka par Dievu kristigajos Austrumos un
ka par cilveku kristigajos Rietumos. Ir paredzéts ar1 paradit to, ka tada musdieniga
un loti populara teologiska stratégija ka antropologiskais pavérsiens ir klat Nersesa
kristologiskaja pieeja un ir aktivi izmantojams ari misdienu arménu teologija. Ne tikai
antropologiskais, bet ar kristologiskais pavérsiens ir pieprasita stratégija misdienu
armeénu teologija un religiskaja prakseé.

(CMOoM

© 2024, Elizabete Taivane, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
tautisko licenci (CC BY-NC 4.0) (https://creativecommons.org/licenses/by-nc/4.0/).

“Least Religious Countries 2022” Least Religious Countries 2022 (worldpopulationreview.com,
last viewed 19.11.2022).

“Pew: Romania Is Now Most Religious Country in Europe”, Pew: Romania Is Now Most Religious
Country in Europe (breitbart.com, last viewed 19.11.2022).
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NORMUNDS TITANS

SIMULACIJAS HIPOTEZE - VAI TO
VAR TEOLOGIZET?

Sisraksts vispirms iepazistina lasitaju art. s. simulacijas hipotézi. Saskana ar $o hipotézi més, misu
pasaule un universs pastav datorsimulacija, kuru darbina arkartigi augsti attistitas civilizacijas
parstaviji, kas ir vai nu misu péctedi, vai ari attistijusies neatkarigi no mums citviet universa.
P&c tam simulacijas hipotézes konteksta tiek interpretétas vairakas tradicionalas teologijas
témas: 1) Dieva koncepcija, ieskaitot dievisSkos atribitus, piedavajot naturalistisku alternativu
pardabiskai pieejai; 2) teistiskie argumenti - kosmologiskais arguments un teleologiskais jeb
noluka (design) arguments; 3) launuma problémas jeb teodicejas risindjumi; 4) cilvéka un Dieva
divpuséja komunikacija, ieskaitot atklasmes, brinumu un ligSanas jautajumus; un 5) eshatologija
un cilvéka pécnaves transformacija. Asociacijas ar simulacijas hipotézi tiks rastas ne tikai ar
heterodoksam interpretacijam. Tiks ari demonstréts, ka izvélétajas teologijas témas arl
ortodoksals teists var saskanot savas ticibas parliecibas ar simulacijas hipotézi. Lieki piebilst,
ka autors neuzskata simulacijas hipotézi un no tas izrieto$as teologiskas interpretacijas par
ontologiski patiesam, bet tikai spéléjas ar idejam, domu eksperimentiem un logiskam iespéjam,
ka tas ierasts analitiskaja religijas filozofija. Netiek piedavata metafiziska teologija, kurai jatic,
bet drizak konstruktiva, eksperimentala teologija, piemérojot teologisko domu aktualam
teorijam un domasanas trendiem, Sin1 gadijuma simulacijas hipotézei.

Atslégvardi: simulacijas hipotéze, simulacijas arguments, simulacijas teologija, dabiskais Dievs,
digitala nemirstiba.

Esmu sevi uzskatijis par ateistu tik ilgi, cik vien varu atceréties [..] Tomér simulacijas
hipotéze ir likusi man uztvert dieva eksistenci daudz nopietnak neka jebkad agrak.
(Deivids Calmerss)

Simulacijas arguments, iespéjams, ir 2000 gadu laika pirmais interesantais arguments
par Raditaja eksistenci. (Deivids Pirss)
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levads Apméram pédéjo divdesmit gadu laika intelektualu aprin-

das publiskaja telpa bijusi diezgan liela jezga ap ta déveto
simulacijas hipotézi. Ja, lasitaj, ta nozimeé tiesi to acimredzamo, bet neticamo, kas tev
uzreiz ienak prata, sastopoties ar So frazi. Proti, ir iesp&jams, ka tu un es, Sis Zurnals,
musu majas un darba vietas, pilsétas, kalni, upes, debesis, dzivnieki, augi visapkart,
visa musu pasaule un universs patiesiba atrodamies simulacija, ko uzbarusi neiedoma-
jami attistita batne un kas ka programmatira darbojas uz superdatora cita, augstaka
limena universa. Ir pilnigi saprotams, kapéc Sada hipotéze iemantojusi stabilu vietu
zinatniskas fantastikas gramatas un filmas. Bltu jabrinas, ja ta nebdtu. Kurs gan nezina
Matricu? Var nebrinities ari, kad tadam ekscentrikim ka Tlons Masks iesp&jamiba, ka més
dzivojam pamata realitate, nevis simulacija, ir tikai viena pret miljardu.! Silicija ielejas
tehnomiljardieri pat slepeni algojot zinatniekus, lai tie veiktu pétijumus, ka izlauzties no
simulacijas, kura esam iesprostoti.? Parsteidzosak ir, ka pat ievérojami teorétiskie fiziki,
pieméram, Frenks Tiplers (Frank Tipler),® Nils Degrass Taisons (Neil DeGrasse Tyson),*
Makss Tegmarks (Max Tegmark),® Sailass Bins (Silas Beane),® Pols Deiviss (Paul Davies)’
un citi, ir apspéléjusi So hipotézi. Atbalsts tai tiek rasts kvantu fizika, matematika,

Recode, “Is life a video game? | Elon Musk | Code Conference 2016”, YouTube, 2 June 2016,
https://www.youtube.com/watch?v=2KK_kzrJPS8&ab_channel=Recode (last viewed 01.09.2024).

Protams, nevar ticét visam, pat ja tas publicéts prestizos medijos, tomér $ada informacija klist.
Tad Friend, “Sam Altman’s manifest destiny. Is the head of Y Combinator fixing the world, or
trying to take over Silicon Valley?” The New Yorker, 3 October 2016, https://www.newyorker.com/
magazine/2016/10/10/sam-altmans-manifest-destiny (last viewed 01.09.2024).

Jateic, ka fiziki savas gramatas ne vienmér nodarbojas tiesi ar fiziku, bet reizém, izmantojot
kadus fizikas datus un teorijas, attista visneticamakas spekulacijas, kuras nekadi nevar verificét
ar fizikas eksperimentiem. Tiplers ir viens no tadiem. Pie vina atgriezisimies vélak sadala par
simulacijas teologizé$anu. Saja joma ving pagajuda gadsimta nogalé ir pionieris.

Taisons nav aizstavéjis simulacijas hipotézi tai veltitos rakstos vai gramatas, bet ir to da-
rijis publiskas intervijas un diskusijas. Sk., pieméram, American Museum of Natural History,
“2016 Isaac Asimov Memorial Debate: Is the Universe a Simulation?” YouTube, 16 April 2016,
https://www.youtube.com/watch?v=wgSZA3NPpBs&ab_channel=AmericanMuseumofNaturalH
istory (last viewed 01.09.2024).

Ari Tegmarks ir tikai publiski diskutéjis par simulacijas hipotézi, to neizslédzot, bet nav to aizsta-
véjis tai specifiski veltitos tekstos. Tegmarka pasa matematiska universa teorija var bit savieno-
jama ar simulaciju. So teoriju sk. gramata: Max Tegmark, Our Mathematical Universe: My Quest
for the Ultimate Nature of Reality (New York: Alfred A. Knopf, 2014). Tegmarks spriez par un pret
simulacijas hipotézi iepriekséja zemsvitras piezZimé noraditaja publiskaja debaté.

Bins ar kolégiem teoretizé, ka novérojamais universs ir uz kubiska laiktelpas reZga izpildita skait-
liska simulacija. Silas R. Beane, Zohreh Davoudi, Martin J. Savage, “Constraints on the Universe
as a Numerical Simulation”, The European Physical Journal 50.9 (4 October 2014).

Pols Deiviss neatbalsta simulacijas hipotézi, bet iesaistas diskusija, izmanto tas kritiku argu-
mentiem pret multiversa hipotézi. Sk., pieméram, Paul Davies, “Reality in the Melting Pot”,
The Guardian, 23 September 2003, https://www.theguardian.com/science/2003/sep/23/
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dazkart pievérsoties ari tadam jomam ka digitala fizika/filozofija,® ieskaitot “it-from-bit”
informacijas teoriju,’ u. c. Pieminams ari futurologs un transhumanists, robotikas un
datorzinatnieks Hanss Moraveks (Hans Moravec), kurs patiesiba ir viens no simulacijas
teorijas celmlauziem. Vins ar So jautajumu nodarbojas jau 20. gadsimta 80. gados (pie
vina vélak atgriezisimies). Tapat pieminams viens no aktivakajiem simulacijas hipotézes
aizstavjiem, astronoms un NASA Evolucionaras skaitloSanas un automatizétas projek-
tésanas centra (Center for Evolutionary Computation and Automated Design) direktors
Ricards Terils (Richard Terrile), kur$ uzskata, ka simulacijas hipotéze maina visu zinat-
nes “spéles gaitu”, lidzigi ka sava laika Kopernika revolucija.'’ Terilam ari impong, ka
simulacijas hipotéze inteligentas dzivibas rasanos izskaidro vienkarsak neka spontana
generésanas no pirmatnéjas “organiskas zupas”. Japiebilst gan, ka ar So vienkarsakumu
nav tik vienkarsi, jo dzivibas rasanas mikla jau ar to nekur nepaziid, tikai tiek parcelta
uz pasa simulacijas autora dzivibas rasanas izskaidrosanu.

Lai vai ka, nav brinums, ka $ada kulturala konteksta simulacijas hipotéze ir nonakusi
arifilozofu redzesloka. Precizak sakot, notiek jomu mijiedarbiba. TieSi Oksfordas futuro-
loga un analitiskas skolas filozofa Nika Bostroma (Nick Bostrom) sakotnéjais 2003. gada
raksts ar nosaukumu “Vai jis dzivojat datorsimulacija?” radija plaso rezonansi intelek-
tualu publiskaja telpa.'! leprieks minétie zinatnieki un citi kops 2003. gada apspriez tieSi

spaceexploration.comment (last viewed 01.09.2024).; P. C. W. Davies, “Multiverse Cosmological
Models”, Modern Physics Letters 19.10 (2004): 727-743 (https://arxiv.org/pdf/astro-ph/0403047).

Fizika ta ir tikai nosaciti. Spekulativa rakstura dél ta drizak ir filozofija. Pielauj iesp&jamibu, ka
universa darbibas pamata ir skaitloSana, ka universa evoliiciju virza kaut kas lidzigs universalai
datorprogrammai, kura visus fizikalos procesus var reducét lidz skaitlosanai. Jau kops 20. gad-
simta 40. gadiem ar Sadu ideju aizravas datoru izgudroSanas pionieris Konrads Ciize (Konrad
Zuse). Vins jau tani laika saka domat, ka universs varétu bat grandiozs dators, kas ar formaliem
algoritmiem skaitlo pats savu evoliiciju. Publicéties par So tému Clze saka vélak: Konrad Zuse,
Rechnender Raum (Braunschweig: Friedrich Vieweg & Sohn, 1969). Par skaitlojamu universu sk.:
Seth Lloyd, Programming the Universe: A Quantum Computer Scientist Takes on the Cosmos (New
York: Alfred A. Knopf, 2006).

Fraze “it-from-bit” sakotnéji pieder fizikim DZonam Arcibaldam Vileram (John Archibald Wheeler),
un ta nozimé, ka realitates (“it”) pamata ir binara informacija (“bit”), lidziga tai, uz ka pamata
darbojas musu datori. Attiecigais Vilera raksts: J. A. Wheeler, “Information, Physics, Quantum:
The Search for Links”, in Complexity, Entropy, and the Physics of Information, ed. W. H. Zurek
(Redwood City, CA: Westview Press, 1990), 354-368.

Sk. Terila lekciju: Moses Znaimer’s ideacity, “Richard Terrile - The Universe as a Simulation”,
YouTube, 23 September 2015, https://www.youtube.com/watch?v=tOLlroyYxRg&t=7s&ab_
channel=ideacity (last viewed 29.08.2024).

Nick Bostrom, “Are You Living in a Computer Simulation?”, Philosophical Quarterly 53.211
(2003): 243-255. Bostromam ir ari virkne talaku rakstu, kuros vins argumentu slipé un pielabo,
nemot véra citu filozofu kritiskas norades. Seit ir Bostroma un citu autoru galvenie raksti par
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Bostroma argumentacijas gaita izvirzitos apsverumus.!? To dara art Masks un Terils,
bet neatsaucoties uz Bostromu. Savukart nesens un ari visizsmelosakais analitiskas
filozofijas darbs par simulacijas hipotézi ir Deivida Calmersa (David Chalmers) 2022. gada
gramata “Realitate+. Virtualas pasaules un filozofijas problémas”.’® Ja lasitaju interesé
argumenta fineses un viss iespéjamais ar to saistitais, ieskaitot plasu teologisko jau-
tajumu loku,™ pie tam viegla valoda, tad Calmersa gramata ir visieteicamakais avots.

Kas attiecas uz So rakstu, talakajas sadalas sekos 1) simulacijas hipotézes saistitas
prieksvestures apraksts; 2) Bostroma simulacijas argumenta kodoligs, formals izklasts;
3) Si raksta autora piedavats vienkarSots simulacijas argumenta variants ar izvérstiem
saistitajiem apsvérumiem un 4) simulacijas hipotézes teologiskas interpretacijas.

Visa ieprieks minétaja jezga ap simulacijas hipotézi var pat neienakt prata, ka tai
varétu bt kads sakars ar teologiju. Nudien, kads gan?! Seit tiks paradits, ka sakars ir
iesp&jams, pie tam loti daudzpusigs un varbit ari daudzsoloss. Simulacijas hipotézes
konteksta tiks skartas tradicionalas teologiskas témas: 1) Dieva koncepcija, Saja gadi-
juma piedavajot naturalistisku alternativu pardabiskai pieejai, ko iedragajis zinatnisks
pasaulskats; Dieva koncepcijas ietvaros tiks analizéti ari dieviskie atribti, noskaidrojot,
kuri no tiem ir piemérojami simulacijas hipotézes gadijuma un kuri nav; 2) teistiskie
argumenti, Saja gadijuma kosmologiskais arguments un teleologiskais arguments (intel-
ligent design); 3) launuma problémas (jeb teodicejas) risinajumi; 4) cilvéka un Dieva
saskarsme, ieskaitot atklasmes, brinumu un ligSanas jautajumus; beidzot 5) eshatolo-
gija un cilvéka pécnaves transformacija.

AtzZiméjams ari tas, ka teologisks kopsakars ar simulaciju tiks rasts ne tikai ar netra-
dicionalam, heterodoksam teologiskam interpretacijam. Tiks art demonstréts, ka apska-
titajas temas pat ortodoksam teistam ir iesp&jams saskanot savu ticibas parliecibu ar
simulacijas hipoteézi.

Atruna. Protams, raksts nepretendé uz to, ka simulacijas hipotéze un no tas izrie-
to3as teologiskas interpretacijas ir ontologiski patiesas. Seit netiks attistita nopietna,
metafiziska teologija. Drizak tiks operéts domu eksperimentu limen, tiks apsvértas
tikai logiskas iespéjas. Tomér, kas attiecas uz simulaciju, pie Sis atrunas japiebilst, ka
no simulacijas iekSpuses (tatad, ja gadijuma tieSam dzivojam simulacija) més nekadi

simulacijas argumentu: https://simulation-argument.com (skatits 01.09.2024.). Seit var kopaina
redzet Bostroma darbibas jomas: www.nickbostrom.com (skatits 01.09.2024.).

Parasti neapspriez Bostroma formalo argumentu, bet saistitos apsvérumus, no tiem izdarot
secinajumus par simulacijas iesp&jamibu vai neiesp&jamibu.

David J. Chalmers, Reality+: Virtual Worlds and the Problems of Philosophy (London: Penguin,
2022). Starp citu, gramata var ari noderét ka lielisks ievads filozofija.

Calmerss $iem jautajumiem velta veselu nodalu “Vai Dievs ir hakeris nakama limena universa?”.
Ibid., 124ff. Pie tiem nonaksim vélak.
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nevaram zinat, ka nedzivojam simulacija, jo tada gadijuma visi misu novérojumi ir dala
no pasas simulacijas programmatiras. Tas pats attiecas uz situaciju, ja gadijuma nedzi-
vojam simulacija, bet gan pamata realitate, - més nekadi nevaram zinat, vai dzivojam
realitaté vai tomeér simulacija.

Prieksvesture Uzskats, ka nekas nav ta, ka izskatas, ka $i pasaule patie-

siba nav paliekosi reala, ir izplatits religiskas tradicijas.
Uzskatami piemeéri ir ilOzijas (maya) koncepts hinduisma, tuksuma ($dnyata), nepa-
stavibas (anicca), pastavigas esences neesamibas (anatta) koncepti budisma, kristiga
misticisma virzieni, kuros pasauli saredz ka parejosu un manigu, kavéjot ticiga celu uz
dieviskosanos, u. tml.

Apjégsme, ka realitate var neb(t tada, kadu to uztveram, ir saistijusi filozofu pratus
no senatnes lidz musdienam. Pieméru varétu bat loti daudz, isuma tiks pieminéti tikai
dazi. Viszinamakais piemérs no klasiska perioda ir Platona gramatas “Valsts” alegorija
par alu, kura iesprostotie nav redzéjusi neka cita ka tikai énu spéles uz sienam, bez
nojausmas par arpasauli un tas sauli, kas attiecigi simbolize patieso, bet transcendento
tiro formu pasauli ar laba ideju centra.

Pie klasikas pieder René Dekarta “Meditaciju par pirmo filozofiju” domu eksperimenti
skepticisma parvarésanai. Sapnu stavokli nav reali, un ka més varam zinat, ka visa maisu
dzive ar1 nav tikai sapnis? Un tikpat labi mis par dzives un pasaules realitati, ieskaitot
debesis, zemi, gaisu, krasas, formas, skanas, smarZas utt., var maldinat kads visspécigs,
bet launpratigs gars (genium malignum). Lai vai ka, bet So domu eksperimentu rezultata
Dekarts nonak vismaz pie savas ka domajosa subjekta apzinas droSticamibas (cogito,
ergo sum). Ir jabat kadam, ko pievil, bet domasana jeb apzina ir ari sapni.

Biskaps DZordzs Bérklijs sava laika piedava ekstravagantu domu gajienu, kas, iespé-
jams, ir pirmais simulacijas hipotézes teologizéSanas méginajums. Bérklijs doma, ka
aréja pasaule péc bitibas mums nav zinama. Ir tikai tas, ko més uztveram (esse est
percipi). Tapéc var teikt, ka materiala pasaule ka tada neeksisté. Tacu pastavibu Siem
uztvérumiem par pasauli un visu, kas tani, ieskaitot mis pasus, nodrosina tas, ka tie
pastav Dieva prata. Dievs ir ari tas, kas rada manu uztveres sajitas cilvéku pratos.

Filozofijas “abecé” Saja sakara ieklaujas arT Imanuela Kanta fenomenu (paradibu) un
numenu (lietu par sevi) iedalijums. ZinaSanai paklaujas tikai fenomeni, kas tiek uztverti
ar manam un talak apstradati prata. Fenomenu pieredzi attiecigi nosaka prata struk-
tlras, bet kas aiz fenomeniem slépjas patiesiba, tas pratam nav zinams. Ari Edmunda
Huserla transcendentala fenomenologija paredz, ka uztverta pasaule tiek konstruéta
apzina. Tikai Huserls doma, ka Sadi tomér var uztvert ari fenomena butibu.

Pasu simulacijas ideju filozofi saka dazados kontekstos apsvért 20. gadsimta otraja
pusé. Pieméram, Roberts Noziks (Robert Nozick) klasiskaja darba “Anarhija, valsts un
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utopija” (1974) piedava domu eksperimentu ar “pieredzes masinu”, kas varétu mums
realistiski nodrosinat jebkuru vélamu pieredzi.*® Jis ievieto tvertng, smadzeném pie-
vieno elektrodus, un tad “super-duper neirofiziologi” stimulé jlisu smadzenes tikai
lieliskam, laimes un baudas pilnam pieredzém - lai jus varétu piedzivot to, ka rakstat
ievérojamu romanu, iegistat labu draugu, lasat aizraujosu gramatu utt. Vai biitu kads/
kada, kas izskirtos sadi pavadit visu dzivi? Né! Kapéc? Jo més gribam darit lietas, nevis
pieredzét dariSanu. Més gribam bt noteikta veida, gribam bt personas ar ipasibam,
nevis tvertné peldosi nenoteikti kunkuli. Més gribam patiesu kontaktu ar dzilaku realitati
neka pieredzes masina ieprogramméta. Dzives jéga ir dzilaka par nepartrauktu, bet
virspusigu baudu un laimi.

Tikpat plasi zinams ir arl Hilarija Patnama (Hilary Putnam) klasiskas gramatas
“Saprats, patiesiba un vésture” (1981) domu eksperiments ar “smadzeném burka”
(brain in a vat), méginot apgazt skepticismu attieciba uz arpasaules zinasanu (lidzigi
Dekartam).t® Launpratigs zinatnieks izoperéjis jums smadzenes un ievietojis burka ar
fiziologisko Skidumu, kas tas uztur dzivas. Nervu gali pieslégti “superzinatniskam dato-
ram”, kas rada ilziju, ka viss ir kartiba, dzive noris ka parasti, ieskaitot pieredzi lasit
uzjautrinosu, bet absurdu stastinu par launpratigu zinatnieku, kas cilvékiem izoperé
smadzenes, saglaba burkas un pieslédz datoram. Varam iet vel talak un iedomaties,
ka visi cilveki ir smadzenes burkas - vienkarsi pasaule ta ir blivéta, dziviba attistijusies
tada veida. Dzivojam kolektiva halucinacija. Jautajums ir, vai més, blidami $ada sta-
vokli, vispar varetu pateikt vai domat, ka tas ta ir, ka esam smadzenes burkas? Patnama
atbilde ir né. Un tapéc més neesam smadzenes burkas. Tas biitu sevi atspékojoss apgal-
vojums - ta patiesums nozimétu maldibu (lidzigi ka batu maldigi teikt par sevi, ka es
neeksistéju).

Patnama arguments balstas uz ta, ka vardi un domas smadzeném burkas nevar
attiekties uz to pasu, uz ko attiecas parasto cilvéku teiktie vardi un domas realaja
pasaulé. Smadzenes burkas nevar domat un pateikt, ka tas ir smadzenes burkas, pat
ja tas doma: “Es esmu smadzenes burka.” To vardi un domas nevar attiekties uz kaut
ko aréju, bet tikai uz datorsimulétiem konceptiem. Sanak ta, ka izteikums “Es esmu
smadzenes burka” ir nepatiess tad, ja es patieSam esmu smadzenes burka. Starp citu,
to pasu varétu attiecinat uz misdienu “maksliga intelekta” generativajiem valodas
rikiem.

Seit gan japiebilst, ka masdienas Patnama parstavéta klasiska referenciala nozimes
teorija nav ciena. Jau Ferdinans de Sosirs (Ferdinand de Saussure) sava laika konstatéja,
ka zimes (vardi) neiegiist nozimi, apzimétajam (signifiant) saistoties ar realo objektu.

Robert Nozick, Anarchy, State, and Utopia (New York: Basic Book, 1974), 42ff.
Hilary Putnam, Reason, Truth and History (Cambridge: Cambridge University Press, 1981), 5ff.
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Zime drizak ieglst nozimi apziméetajam atbilstigo apziméto (signifié) jeb konceptu sav-
starpéjas at3kiribas.”” So pieeju zimei parnem un talak attista Zaks Derida (Jacques
Derrida). Katra gadijuma ar Sadu intertekstualu pieeju nebltu vardu apzimésanas pro-
blému nedz situacija ar smadzeném burka, nedz ari tira datorsimulacija. Vardi tad iegist
nozimi pasa simulacija.

Formalizéts Bostroma Bostroma arguments veidots ka trilemma, kas nozimé,
simulacijas arguments ka ir patiesa vismaz viena no trim sekojo3ajam premisam

(tatad katras patiesuma varbutiba ir 1 : 3):8

. Cilvéka limena civilizaciju dala, kas sasniedz péccilvéku (posthuman) stadiju, ir [oti

tuva nullei.

Variants. Gandriz visas misu attistibas [imena civilizacijas izmirst, pirms sasniedz
tehnologisko briedumu.

Saistita varbatiba. Ir loti iesp&jams, ka cilvéku suga izmirs, pirms sasniegs péccil-
véku stavokli.

To péccilvéku civilizaciju dala, kuras ir ieinteresétas palaist priekstecu simuldcijas, ir
loti tuva nullei.

Variants. Ir arkartigi maz ticams, ka jebkada péccilvéku civilizacija palaidis lielu
skaitu savas evolucionaras véstures (vai to versiju) datorsimulaciju.

Ja premisas (1) un (2) izradas nepatiesas, tas nozimé, ka

3.

Ir gandriz drosi, ka més dzivojam datorsimulacija.

Variants. To cilvéku dala, kam ir msu veida pieredzes un kas dzivo simulacija, ir loti
tuva vienam.

Talak izrietoss secinajums. Nav pamata ticét lielai varbatibai, ka més kadu dienu
kltsim péccilveki, kas palaidis savu prieksgajeju datorsimulacijas, ja vien nav ta, ka
mes jau tagad dzivojam datorsimulacija.

Variants. Ja vien més tagad nedzivojam simulacija, misu pécnacgji gandriz noteikti
nekad nepalaidis savu priekstecu (t. i., misu) simulacijas.

Ferdinand de Saussure, Cours de linguistique générale (Lausanne: Payot, 1916). Tradicionali zimi
saprata ka sastavosu no divam dalam - apzZimétaja un apziméjama priekSmeta, starp kuriem
nozime parnesas tiesi, bet Sosirs Zimé ienes vél treso, vidutaju elementu - apziméto jeb kon-
ceptu - nozimi.

Sistruktiira pamata nemta no minéta pirmavota raksta “Are You Living in a Computer Simulation?”,
iznemot pirmas premisas variantu, kas nemts no: Nick Bostrom, “Do We Live in a Computer
Simulation?”, New Scientist 192 (2006): 8-9.
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Vienkarsots Simulacijas hipotéze un simulacijas arguments nav viens
simulacijas arguments un tas pats, hipotéze ir pienémums, kuru talak balsta
ar saistitu apsverumu  arguments. Seit briva forma tiks pasniegta 3i raksta autora
izvérsumu vienkarsota simulacijas argumenta izpratne, piesaistot
saistitos apsvérumus.

Musu pasu datortehnologijas mums lauj darbinat komplicétas un visnotal noderigas kos-
mologisko, biologisko, sociologisko, ekonomisko, finansu, meteorologisko, militaro u. c.
procesu simulacijas. Marka Cukerberga uznémums “Meta” izstrada metaversu - nakama
limena tehnologiju péc interneta. Mérkis ir izveidot pilniba realistiskas virtualas un
paplasinatas realitates vides. Laiks, kad lietotaji nevarés atskirt virtualo metarealitati
no pamata realitates, ir paredzams driz. Talak, nemot véra misu tehnologiskos sasnie-
gumus péedejo 50 gadu laika, iedomajieties, kadas varetu but misu virtualas realitates
tehnologijas, pieméram, péc 100 gadiem? Péc 1000 gadiem? Péc miljoniem gadu? Vai
varbit péc miljarda gadu? Vai més varam iedomaties to?

Sigada aprili parastaja dazadu pasaules zinu jakli paradijas ari pazinojums, ka Intel
prezentéjis neiromorfu datoru, kas imite cilveka smadzenu darbibu.* Tas tiks izmantots
maksliga intelekta attistisanai. Sim datoram ir 1152 procesori ar 140 544 kodoliem,
un sistéma ietver 1,15 miljardus maksligo neironu un 128 miljardus maksligo sinapsu.
Joprojam nepietiekami cilvéka smadzenu pilnai emulacijai. TaCu procesora atrums
jau ir pietiekams cilveka prata darbibas emulacijai - 20 kvadriljoni operaciju sekundée
(20 x 10*> op/s).

Lai (simuléts) cilveka prats neatskirtu simuléto no fizikalas realitates, visas cilvéces
véstures simulacijai varétu bat nepiecieSams apméram 10°3-10% op/s.? Lai gan batu
vajadzigs ievérojama izméra dators. Universa evolicijas gaita lidz Sim [éstas tikai 10'%
operacijas (ar 10°°-10'2°) bitiem.?! Sailass Bins sprieZ, ka varétu paiet pieci gadsimti, lidz
més varétu bt spéjigi simulét novérojama universa apjomu, nemot véra misu pasreiz
simuléta universa izméru (kas ir viens fermi - 10°) un datoru jaudas attistibas lidzSinéjo
tempu, kas virzas péc Mara likuma (t. i., dubultojas ik gadu).?

Keumars Afifi-Sabet, “Intel unveils largest-ever Al ‘neuromorphic computer’ that mimics the hu-
man brain”, LiveScience, 18 April 2024, https://www.livescience.com/technology/computing/
intel-unveils-largest-ever-ai-neuromorphic-computer-that-mimics-the-human-brain (last viewed
02.05.2024).

Bostrom, “Are You Living in a Computer Simulation?”, 249.

Aprékinus sk.: Seth Lloyd, “Computational Capacity of the Universe”, Physical Review Letters
88.23 (June 2002): 237901-237908.

Justin Mullins, “The idea we live in a simulation isn’t science fiction” (interview with Silas Beane),
New Scientist, 12 December 2012, https://www.newscientist.com/article/mg21628950-300-the-
idea-we-live-in-a-simulation-isnt-science-fiction (last viewed 31.08.2024).
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Atkape. Pagaidam vél nav apstiprinatas citas dzivibas formas misu Saules sis-
téma vai talak. Tacu uz Zemes ir radusies dziviba. Pagaidam iespéjamibu, ka
dzivojam biologiska universa, kas cum un mudZ no dzivibas, varam pienemt tikai
ticiba, kaut ari ar ievérojamu varbatibu. Tacu, tiklidz tiks atklata vél cita dzivibas
forma (piem., uz Neptina, Saturna vai Jupitera pavadoniem, kur zem ledus kar-
tas varétu bt geotermalas aktivitates sasildits Gdens; varbit pat uz Marsa, kur
ari dziluma ir idens), ta biologiskais universs bis pieradits. “Viduvéjibas princips”
(Principle of Mediocrity) vedina pienemt, ka visa universa gan elementdrdali-
nas, gan kimiskie elementi, gan fizikas likumi un konstantes u. c. faktori ir lidzigi.
Nemot veéra pieticigakos aprékinus, ka universa ir 100 lidz 200 miljardi galaktiku
un tikai viena galaktika ir apméram 100 miljardi planétu, ir jabat ari daudzam
zvaigZnu sistémam ar planétam, uz kuram apstakli ir lidzigi maséjai un ari dabiski
varéja izveidoties dziviba lidziga tai, kada ir uz Zemes. Nemaz nerundjot par to,
ka citos apstaklos dziviba var rasties ne tikai uz oglekla, bet ari uz citu elementu
bazes (bieZi tiek minéta, pieméram, silicija substrata balstitas sapratigas dzivibas
iespéjamiba).

Més esam pavisam jauna sapratigas dzivibas forma pavisam agra attistibas sta-
dija. Pati Zeme ir 4,5 miljardus gadu veca no kopéja universa 14,8 miljardu gadu
vecuma. lespéjams, ka universa ir civilizacijas, kas ilguma zina attistijusas miljar-
diem gadu pirms masu civilizacijas. Attiecigi ir iespéjams, ka tas varétu bat 3. tipa
civilizacijas péc Kardasova skalas® - civilizacijas, kas utilizé galaktikas resursus
no miljardiem zvaigZnu, t. s. “zvaigZnu rijéjas” (starivores)? civilizacijas, kamér
més esam tik tikko 1. tipa civilizacija, kas utilizé savas planétas resursus. Pa vidu
attistiba ir 2. tipa civilizacijas, kas utilizé savas sistémas zvaigznes resursus, pie-
méram, ar tadam megastruktiram ka Daisona sféras (vai spieti)® vai “MaruZipu
smadzenes” (Matrioshka brain).?® Tresa tipa civilizacijas var utilizét ne tikai Ma-
ruZinu smadzenes, bet ari vél jaudigakus energijas avotus, pieméram, melnos
caurumus.

Kardasova skalas autors ir padomiju laika krievu astrofizikis Nikolajs KardaSovs (Kapoaweés).
Sis skalas koncepciju ving publicé 1964. gada. Skala klasificé civilizacijas attistibas [imeni péc
energijas apjoma, ko ta spéj ieglit un izmantot. N. S. Kardashev, “Transmission of Information
by Extraterrestrial Civilizations”, Soviet Astronomy AJ 8.2 (Sept-Oct 1964): 217-221.

Sis apziméjums pieder Klemanam Vidalam. Sk.: Clément Vidal, The Beginning and the End:
The Meaning of Life in a Cosmological Perspective (Heidelberg, New York, Dordrecht, London:
Springer, 2014).

Hipotétiskas megastruktiiras ap zvaigzni efektivai energijas iegiSanai. Nosauktas péc to koncep-
tuala ievieséja, teorétiska fizika un matematika Frimena Daisona (Freeman Dyson).

Milzigas skaitloSanas jaudas megastruktiira, kas sastav no vairakiem slaniem Daisona sféru (ka
MaruZinas cita cita), lai tadéjadi maksimizétu energijas ieguvi un minimizétu zudumus.
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Kardasova skalas 3. tipa civilizacijai var bt pieejama neizmérojama skaitloSanas
jauda, un més varam iedomaties, ka ta varétu saraZot astronomisku skaitu kaut vai
Maruzinu smadzenu apjoma superdatoru un tad dazados pétniecibas vai pat izklaides
nolukos radit neskaitami daudz savu priekstecu véstures simulaciju, atvélot tam tikai
niecigu dalu no pieejamas neizmérojamas skaitlosanas jaudas. Turklat nav jaierobeZojas
tikai ar priekstecu simulacijam, par ko ir lielaka dala simulacijas diskusiju, ieskaitot
Bostroma argumentu. Teorétiski var bt ari ta, ka supercivilizacija var “spélét Dievu”
un simulét, pieméram, dzivibas rasanas un evollicijas scenarijus universos ar dazadiem
sakotnéjiem parametriem.

Un Seit var izraisities art mieru neliekosais jautajums - ka més varam zinat, ka nedzi-
vojam simulacija, kuru radijusi $adas supercivilizacijas parstavji, kas, salidzinot ar masu
attistibas limeni, masu acis butu ka dievi?

Sava zina tas ir arl jautajums par mums pasiem un lidz ar to par misu pécnacéjiem,
kas potenciali varetu radit musu simulaciju. Vai meés turpinasim attistit savas virtualas
un simulacijas tehnologijas $aja virziena? Daudzi teiktu: “Kapéc gan ne? Més noteikti to
gribétu!” Tacu Saja cela mums var rasties Skérsli. Acimredzami ir divi, un tie var attiekties
uz jebkuru tehnologisku civilizaciju:

1. Tehnologiskas civilizacijas, ka likums, iznicina sevi vai iet boja, pirms
sasniegusas tadu attistibas limeni, kura spéj radit savu priekstecu véstures
vai dzivibas attistibas simulacijas

Var bat ta, ka civilizacijas nekad nesasniedz 3. tipa supercivilizacijas limeni un tapéc
nekad nespéj radit priekstecu vai dzivibas attistibas simulacijas, lidzigas miisgjai (ja ta
ir simulacija). Kapéc? Kas to varétu apturét biologiska universa hipotézes konteksta?

Viena iespéjama atbilde ir, ka universa vienkarsi nav ne tikai 3. tipa civilizaciju, bet ari
vispar citu sapratigu civilizaciju. Citu civilizaciju meklésanas entuziastus reizém nodar-
bina t. s. Fermi paradokss - ja jau universs cum un mudZ no dzivibas, tad kapéc to
nevaram konstatéet vai kapéc superattistito civilizaciju parstavji neparadas pie mums?%
Kameér nav pretéjas evidences, pastav iesp€ja, ka esam vienigie. Tiek apsvérts ar1
“viduvéjibas principam” pretéjs princips - sauksim to par antropo principu, kas saredz
sapratigas dzivibas (cilvéka forma) rasanos uz Zemes tik unikalu, atkarigu no tik dau-
dziem neticami sakritusiem apstakliem, ka kaut kam lidzigam kaut kur atkartoties ir
praktiski neiespéjami. Ja tieSam esam vienigie, tad tomér nav izslédzams pozitivs gala
iznakums. Més varétu nakotné sasniegt supertehnologisko limeni un radit globalas vai

“Fermi paradokss” nes italu izcelsmes amerikanu fizika Enriko Fermi (1901-1954) vardu. Fermi
bija pienémis biologiska universa hipotézi (péc butibas, lai gan toreiz hipotéze nebija ta nosauk-
ta) un brinijas, kapéc citplanétiesi vél nav atklati vai atklajusies. Pusdienojot kopa ar draugiem,
Fermi izteicis liktenigo paradoksa jautajumu: “Kur vini ir?”
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universalas, t. i., universa méroga, simulacijas. Tacu Seit ir akis - tada gadijuma més
tagad varam but misu pécnacéju radita simulacija.

Cita iesp&jama atbilde, kapéc tehnologiskas civilizacijas nesasniedz superlimeni, var
bat tada, ka pati tehnologiska attistiba to pazudina. Izskatas, ka més tieSi Sobrid esam
uz pasiznicinasanas sliekSna - vai ta batu globalas sasilSanas un piesarnojuma izrai-
sita klimata katastrofa, kura Zeme kliist neapdzivojama, nemaz nerunajot par kodol-
karu, uz kura pasa sliekSna jau atkal esam, atsakoties kodolbrunosanas sacensibai.
“Atomzinatnieku biletena” (Bulletin of the Atomic Scientists) “pastardienas pulkstenis”
2023. gada janvari tika pagriezts uz 90 sekundém pirms pusnakts - vistuvak kops ta
ievieSanas 1947. gada.®® Varétu bat, ka simtgades laika Sis jautajums izSkirsies - vai
tiksim pari Sai izdzivosanas krizei.

Ja tehnologiskas civilizacijas nesp€j izdzivot, tad realistiskas globalas vai universalas
simulacijas nekad netiks raditas. No ta savukart izrietétu, ka dzivojam pamata realitate.
Un Seit laba zina mums var bit tada, ka, sasniedzot supercivilizacijas limeni un tomér
neaizejot boja, més varam nodroSinat savu ilgtermina izdzivosanu, kolonizéjot galak-
tiku. Pretéja gadijuma més iesim boja reizé ar misu majam - planétu Zemi.?® Mums ir
potencials nakotné klat par galaktika pirmo izdzivojuso supercivilizaciju.

Savukart, kas attiecas uz Fermi paradoksu, ir diezgan vienkar3as atbildes, kas norada
uz pretéjo. Pirmkart, janosauc milzigie attalumi, kas ir neparvarami celo$anai un kas
netieSo konstatésanu sareZgl un padara neviennozimigu. Otrkart, jaievéro potencialo
civilizaciju un misu pasu civilizacijas pastavésanas laiku iespéjamas neparvaramas
atskiribas. Pat ja neievérojam pienémumu par “agra universa apdzivojamo laikmetu”
jau 10 lidz 17 miljonus gadu péc Liela spradziena,*® bet nemam visparpienemtos divus
lidz tris miljardus gadu péc Liela spradziena ka laiku, kura universs kluva apdzivojams
miiséjai lidzigam dzivibas formam, tad starp to laiku un misu planétas rasanos vien
ir septini lidz astoni miljardi gadu, kuru laika varéja rasties un iet boja neskaitamas
civilizacijas.

Fermi paradokss, protams, anulétos, ja mums izdotos atklat kadu supercivilizaciju.
Seit var atzimét jau iepriek$ minéto Klemanu Vidalu, kas doma, ka ir uz pédam “zvaigZnu

Pulkstena radijumu un Zinatnes un drosibas panela izsmeloSu zinojumu par situaciju un riskiem
sk.: John Mecklin (ed.), “A moment of historic danger: It is still 90 seconds. 2024 Doomsday Clock
Statement”, 23 January 2024, https://thebulletin.org/doomsday-clock/current-time (last viewed
01.09.2024).

Pats, pats vélakais, kad tas var notikt, ir apméram péc viena miljarda gadu, sakoties Saules
izplesanas fazei.

Kad uz pirmajam protoplanétam jau varéja bat skidrs Gdens, kur attiecigi varétu rasties primiti-
vas dzivibas formas. Abraham Loeb, “The Habitable Epoch of the Early Universe”, International
Journal of Astrobiology 13.4 (October 2014): 337-339.
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rijéju” civilizaciju konstatésanai, izmantojot “augstas energijas astrobiologiju”.3! Vidalam
ir jau redzes loka konkrétas binaras zvaigznu sistémas, kuras, péc vina domam, sadas
civilizacijas jau uzdarbojas, ka ari ir padoma metodes to noteikSanai.

2. Tehnologiskas civilizacijas var sasniegt KardasSova skalas 3. tipa attistibas
limeni, bet kaut kadu iemeslu dél nekad nepalaiz realistiskas universalas vai
globalas evoliicijas vai véstures procesu simulacijas

Kas attiecas uz mums, misdienas griti iedomaties zinatnes attistibu bez dazadu
pétamo procesu simulacijam. Tas ir pirmais solis teoriju testésana. Vai supercivilizacijai
tas vairs nav vajadzigs, jo ta jau zina visu, ko vien par universu var zinat? Teorétiski tas
nav izsledzams. Bet var but ari ta, ka supercivilizacija rada simulacijas zinatniskiem
nolukiem, tac¢u nespéj radit misu universa pilna méroga simulaciju, neskatoties uz pie-
ejamajiem grandiozajiem energijas resursiem. Varbat ieprieks minétie universa digitali-
zacijas aprekini ir parak optimistiski? Ir atklajies, ka kvantu procesu simulacijas prasa tik
daudz resursu, ka tas vispar nav iesp&jams veikt ar konvencionalo datoru skaitlosanu.
Pieméram, lai saglabatu dazu simtu elektronu informaciju procesos ar eksponencialu
dalinu pieaugumu, simulacijai batu nepiecieSama atmina, kas satur vairak atomu neka
viss universs.3? Ja nepiecieSama skaitloSanas jauda gadijuma ir nesasniedzama pat
supercivilizacijai, tad més varétu secinat, ka nedzivojam simulacija.

Otrs iemesls, kapéc musu pasaulei lidzigas simulacijas varétu but neiespéjamas,
saistas ar apzinas reproducésanu. Misu potenciali simulétaja realitaté darbojas agenti
ar apzinu (mes). Bet ja nu apzinu simulét nav iesp&jams? Varbt digitalas simulacijas vide
ir apzinai neadekvats substrats? Varbut simulacijas hipotézes atbalstitaju pienémums,
ka apzina var manifestéties dazados substratos, ka ta ir neatkariga no substrata, ir mal-
digs? Varbiit bez biologiskajam smadzeném tomér nevar iztikt? Seit situacija ir lidziga ka
ar maksligo intelektu. Filozofs DZons Sérls (John Searle) jau 1984. gada gramata “Prati,
smadzenes un zinatne” parliecinosi argumentgja, ka maksligais intelekts nespés domat.
Domas eksperimenta vins piedava mums iztéloties slégtu “kiniesu valodas istabu”, kura
angliski runajosSam kiniesu valodas nezinatajam ir nodrosinata angliski sarakstita rokas-
gramata, ka operét ar kinieSu hieroglifiem.* Operacijas notiek, balstoties tikai formala
sintaksé, bet ne semantika, kas paredz nozimes saprasanu. Tad Saja istaba “jautajumu”
veida tiek padoti kiniesu hieroglifi. Pareizas “atbildes” uz tiem musu “eksperts” padod

Vidal, op. cit., 201-226.

Cheyenne Macdonald, “Researchers claim to have found proof we are NOT living in a simu-
lation”, Daily Mail, 2 October 2017, https://www.dailymail.co.uk/sciencetech/article-4941808/
Researchers-claim-NOT-living-simulation.html (last viewed 31.08.2024).

John Searle, Minds, Brains and Science (Cambridge, Massachusetts: Harvard University Press,
1984), 32.
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uz arpusi jau péc formalas atSifréSanas ar rokasgramatas palidzibu, pasam paliekot pil-
niga nezina par nozimi. Lidzigi ir ar datorprogrammam. Talak Séerls argumenté, ka prats,
kuram piemit saprasana, var rasties tikai no smadzeném, ka sintakse nav pietickama
semantikai, ka datorprogrammas darbojas tikai sintaktiski, ka pratam ir mentals, t. i.,
rasties prats un ka tas, ka smadzenu funkcijas rada pratu, nevar notikt datorprogram-
ma.** Sis Sérla atzinas par pratu un sapra$anu attiecas ari uz apzinu kopuma, un tas
joprojam var bit speka tagadéjos “maksliga intelekta” buma laikos, stipri samazinot
ceribu, ka masinas teju, teju saks domat vai iegis apzinu, ka ar1 tas var analogiski pie-
mérot simulacijas hipotézei. $ada situacija, ja apzina nepadodas digitalizacijai, tad pats
fakts, ka més esam biitnes ar apzinu, var noradit uz to, ka nedzivojam datorsimulacija.

Vél var pastavét iespé€ja, ka mums nav apzinas, kas nozimeétu, ka patiesiba esam
simulacija dzivojosi “zombiji”. Tani virziena iet t. s. skaitlojama prata teorija (computatio-
nal theory of mind, computationalism). Saskana ar So teoriju prats apstrada informaciju
analogiski datoram. Fiziska “aparatiira” Saja gadijuma ir biologiskas smadzenes. Bet tam
nav jabat vienigajam substratam, kura varétu darboties prats. Tikpat labi var funkcionét
datorprogrammatiira balstits maksligais intelekts. So reduktivo pieeju parstav, piemé-
ram, Alvis Brazma. Vina skatijuma més esam “dzivi datori”.®> Tomér mlsu pasu pieredze
drizak liecina par pretéjo - kamumsir reala apzina, nemot véra to, ka tant orkestréti darbo-
jas tas daudzie aspekti, kd domas, emocijas, uztvérumi, sevis un apkartnes apzinasanas,
kas veido pastavigu subjektivitati, musu “es”. Zombiji simulacija varetu imitét apzinatu
bitnu uzvedibu, bet tiem nebltu bagatigas pieredzes, ko nodrosina pilns apzinas spektrs.

Tomeér Seit japatur prata, ka globalas vai universalas simulacijas gadijuma masu
visvaroSie Kardasova 3. tipa civilizacijas parstavji, kuriem ir tada zinasana un tehno-
logijas, kuru dél vini mums liktos ka dievi, varétu spét simulét smadzenes un attiecigi
apzinu. Bet tad talak rodas jautajums - kadu iemeslu dé| supercivilizacija varétu izve-
leties neradit simulacijas?

Viena atbilde ir: iesp&jama garlaiciba, intereses trikums. Varbit supercivilizacijas
parstavjiem ir pagalam neinteresanti simulét tik primitivas butnes ka mes?

Cita atbilde saistas ar etiskiem apsverumiem. Attistitakai civilizacijai varétu bat loti
augsti étikas standarti, pieméram, attieciba uz attieksmi pret batném, kas jut un apzi-
nas, piemérojot principu - novérst ciesanas, no kuram var izvairities. Sis princips varétu
atturét no tadas virtualas realitates fabricéSanas, kura bltnes ar apzinu varétu piedzivot
lielu postu un ciesanas - gluZi ka misu pasaulé. Ja supercivilizacijam ir spéka sads

John Searle, Minds, Brains and Science (Cambridge, Massachusetts: Harvard University Press,
1984), 37f.

Alvis Brazma, Living Computers: Replicators, Information Processing, and the Evolution of Life
(Oxford: Oxford University Press, 2023).
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princips, tad Sausaligas un nepelnitas cieSanas, ar kadam sastopamies miisu pasaulg,
varétu noradtt uz to, ka tomér nedzivojam simulacija. Tacu nav garantijas, ka visas civi-
lizacijas ievéro So principu. Ja vien nav ta, ka civilizacijas, kas to neievéro, ir nolemtas
pasiznicibai. Si situacija ari nav viennozimiga dél apstakla, ka cilvéki lielakoties saredz
savu eksistenci ka vértigu, par spiti piedzivoto cieSanu Tpatsvaram. Pat filozofu vida ir
tikai nedaudzi, kas doma, ka dzives vértiba ir parvértéta, ka tieSi neizbégamo cieSanu
dé| labak bitu vispar nebit dzimusiem.3®

Ja ir ta, ka supercivilizacijas ieprieks minéto vai citu iemeslu dé| nekad nepalaiz
globalas vai universalas simulacijas, tada gadijuma ar1 nakotnes meés - péccilveki jeb
postcilvéki - varam neuzskatit $adu pasakumu par vajadzigu vai noderigu. Un tas
nozime, ka més nedzivojam vismaz misu péctecu palaista simulacija. Ari Saja gadijuma
mierinajumu varam rast vismaz apstakli, ka Kardasova skalas 3. limena sasniegSana
garanté masu ka civilizacijas izdzivoSanu.

Savukart, ja globalo vai universalo simulaciju radiSanas skérsli tiek parvaréti, tad
paliek vairs tikai tresa iespéja.

3. Tehnologiskas supercivilizacijas rada savu priekstecu evolicijas véstures vai
dzivibas attistibas scenariju simulacijas

Sada gadijuma pastav statistiski daudzkart nozimigaka varbitiba, ka més dzivojam
drizak simulacija neka pamata fiziskaja realitaté. Nemot véra supercivilizaciju milzigo
skaitloSanas jaudu un pastavésanas ilgumu, simulacijas skaita zina arkartigi parsniegtu
istas pamata realitates. Ja, pieméram, pavisam pieticigi pienemam, ka vismaz katra
desmita reala civilizacija rada tikai 1000 simulétu civilizaciju, tad vismaz 99% no visam
sapratigajam butném universa butu simulétas butnes.

Tpasi atzimé&jams, ja/kad més pasi saksim palaist $3das globalas vai universalas simu-
lacijas, tad iegusim daudz lielaku parliecibu, ka patiesiba dzivojam simulacija. Turklat
musu pasu izdzivosanas izredZu perspektiva Sobrid més bitu daudz labaka pozicija, ja
patiesam dzivotu simulacija, ja vien nav liela simulacijas partrauksanas riska. Pieméram,
simulétaji var partraukt simulaciju energijas taupisanas nolukos situacija, kad simuléta
civilizacija sasniedz KardasSova skalas 3. limeni. Bostroms to trapigi formulé sadi:

Més varam cerét, ka 3. premisa ir patiesa, jo tas samazindatu 1. premisas varbuti-
bu, lai gan, ja skaitloSanas jaudas ierobeZojumi padara vairdk iespéjamu to, ka
simulétaji partrauks simulaciju, pirms ta sasniedz postcilvéku limeni, tad misu
labaka ceriba butu 2. premisas patiesums.®

David Benatar, Better Never to Have Been: The Harm of Coming into Existence (Oxford: Clarendon
Press, 2008).

Bostrom, “Are You Living in a Computer Simulation?”, 13.
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Vél paliek jautajums - ja pienemam varbitibu, ka dzivojam simulacija, kada bis
musu reakcija? Vai kritisim izmisuma? Vai dzivei nav jégas, jo ta ir tikai il0zija? Nebut né!
Mums tik un ta ir saprats, ir apzina, ir visas musu dzives pieredzes, pat ja tas butu simu-
letas. Stavokli, kad nezinam, vai dzivojam pamata realitaté vai simulacija, péc batibas
nav atSkiribas, viss ir tapat. Uz to norada jau Bostroms, bet Calmersam ta ir gramatas
galvena téze: virtuala (-s) realitate (-s) irista (-s) realitate (-s), un dzive taja (-s) nav illzija
vai fikcija un var bat tikpat laba un jégpilna ka dzive reala pasaulée.®

Simulacijas hipotézes Raksta virsraksta ir uzdots jautajums: vai simulacijas
teologizésana hipotézi iespéjams teologizét? Protams, ka var sagaidit

no jautajuma virsraksta, tas ir tikai retorisks, un ir jau
ieprieks pienemta pozitiva atbilde. Jau ieprieks raksta tika izteikti majieni, un tas ir
gluzi passaprotami, ka superattistitajam autoram, kas radfjis tik realistisku universa
simulaciju, kada més varbtigi dzivojam, ir japiemit tadai zinaSanai un varésanai, kas
no masu ierobezZotas perspektivas izskatisies dievisSka. Tada nozimé masu simulétajs ir
masu dievs.® Zimigi, ka pat Calmerss, apliecinot, ka vienmér bijis ateists un nav varéjis
saskatit dieva eksistences apstiprinajumus zinatnes aprakstitaja pasaulé, tani pasa laika
atzist, ka tiesi simulacijas hipotéze likusi vinam paskatities uz dieva eksistenci daudz
nopietnak neka jebkad iepriek$.** Saja nodala iezimé3u vairakus aspektus, kados simu-
lacijas hipotézi var interpretét teologiski.

Naturalistiska dieva koncepcija* un atributi

Musu universa simulacijas programmetajs jebkura gadijuma - gan tad, ja tas ir talak
attistijies mlsu péctecis, gan tad, ja tas ir no mums neatkarigi attistijusas civilizacijas
parstavis, - nav identificéjams ar klasiska teisma absoliti perfekto, pardabisko, mazigo,
nemainigo, nepiecieSamo, pasu no sevis esoso bitni. Nedz ar1 ar transcendento esa-
mibas pamatu. Lai ciktal attistits midsu simulétajs butu, pieméram, parsniedzot masu
attistibas limeni lidziga pakapé, ka més parsniedzam vardes attistibas limeni, tomeér

Bostrom, “Are You Living in a Computer Simulation?”, 13; Chalmers, op. cit., 11.

Piezime ticigiem lasitajiem: Seit vards “dievs” rakstits ar mazo sakuma burtu ka visparigs jédziens,
kameér ticigo konteksta vards “Dievs” tiek rakstits ar lielo sakuma burtu ka personisks 1pasvards.
Dievs ar mazo burtu $aja gadijuma nenozimé monoteisma konteksta saprastu absolitu batni,
bet var lidzinaties, pieméram, lokalam “paganu” dievam ar mazakam spé&jam.

Chalmers, op. cit., 125.

Jau Bostroms piemin “naturalistisku teogoniju” simulacijas argumenta konteksta. Sk.: Bostrom,
“Are You Living in a Computer Simulation?”, 253. Ari Calmerss raksta par “dabisku dievu” un
simulacijas hipotézes saderibu ar naturalismu. Sk.: Chalmers, op. cit., 135f.
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Sis musu dievs joprojam ir dabiski attistijusies, inkarnéta, imanenta bitne. Tads dievs
nudien vairak lidzinas Platona dialoga “Timajs” demiurgam (“amatniekam”), kas,
sekojot augstaka, miziga Dieva rikojumam, izveido pasauli no esoSiem nesakartotiem
materialiem.*

Jebkura gadijuma dievs, kas saprasts dabiska veida ka neiedomajami attistita bitne,
konkurencé ar pardabisku var gt zinamu priekSrocibu laika, kad pedéjais vairs netiek
celts goda misdienu zinatniskas naturalistiskas pasaules ainas konteksta, kas attiecigi
orientétiem un izglitotiem cilvékiem ir saprotamaka.

No vienas puses, Sada naturalistiska dieva izpratne izskatas heterodoksa, elkdieviga.
Dievs tiek padarits par bitni, kas tomér kaut kada zina var bit ierobeZota. Tacu, no
otras puses, ST raksta autors uzskata, ka, ta ir saskanojama ari ar ortodoksu teismu.
Transcendence simulacijas konteksta saglabajas vismaz limenu starpa. Pirmkart, augs-
taki simulaciju limeni vai pati pamata realitate bls transcendenta masu simulacijas
limenim. Otrkart, ari superattistita dabiska dieva gadijuma - galu gala, kada starpiba?
Ko tad dievs zaudg, no pardabiska partopot par mums neiedomajama, astronomiska
pakapé attistijusos dabisku batni? Més tik un ta nesp&jam skérsot So bezdibeni, kas
ms Skir. Vismaz pirms pasi sasniedzam tadu attistibas limeni.

VEl jo vairak, teists var ari sekot platoniskajai shémai, kura augstaks Dievs delegé
zemako, radito dievu. Ja pat radosu cilvéku teisma konteksta var saredzét ka raditu
lidzraditaju,*® tad kapéc gan ne supercivilizacijas parstavi? Simulétajs parvalda simu-
laciju, bet 1stais Dievs - nesimuléto pamata realitati. Augstakais Dievs tadejadi tiek
saglabats neskarts, un teists var pienemt simulacijas hipotézi.

Klasiskajam teistam Tpasi pienemams vai pat vajadzigs Sada dabiska dieva atribats
varétu bat personiskums. Saja aspekta teistam bitu pat izdevigak pienemt simulacijas
hipotézi klasiska teisma vieta, lai nenonaktu logiska pretruna, méginot apvienot ieprieks
minétos absoldtos atribltus ar personiskumu. No monoteistiem kristiesi Saja situacija
izlidzas ar inkarnacijas doktrinu, bet jadi un musulmani krit vienlaiciga absolttisma un
relativisma pretruna,* jo viniem inkarnacija ir vél lielaka, apgrécinosa pretruna. Dabiska
dieva koncepcija Seit var nakt talka. Tads dievs pats var biit persona bez starpniekiem.
Ebreju Bibeles stastu Dievs tapat ir visnotal antropomorfs, ar emocijam, ipasibam, rak-
sturaiezimém utt. Allahs ir transcendentaks, tomeér Korans ari piemin vina “seju”, “roku”
u. tml. (varam salidzinat ar Jahves “elkoni” Ebreju Bibel€).

Plato’s Timaeus: On Physis, https://www.ellopos.net/elpenor/physis/plato-timaeus/world-soul.
asp (last viewed 25.08.2024).

Luteranu teologa Filipa Hefnera ieviests apziméjums: created co-creator. Philip Hefner, The Human
Factor: Evolution, Culture, and Religion (Minneapolis: Fortress Press, 1993).

Persona vienmeér ir iesaistita, tatad relativa.
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Ka ar paréjiem atribltiem?* Ar1 nav slikti. Raditajs? Perfekti iederas simulacijas
hipotéze! Tik perfekti, ka jau notiek méginajums bavét “simulacijas kreacionismu”, kas
pretendé glabt novecojuso kreacionismu no pseidozinatniskuma tiesi ar simulacijas
hipotézes palidzibu. Ar to tiek domajamas samierinata religija un zinatne uz kopiga
radiSanas pamata.*t

Ka ar omniscienci jeb viszinasanu? Ari iederas. Simulacijas raditajam ir perfekti
japarzina raditais produkts visos aspektos. Turklat, sasniedzot attistibas limeni, kura
iespéjams radit pilnu masu universa simulaciju, ir jabat sasniegtai pilnigai zinasanai
ari par realo universu.

Omnipotence jeb visvarésana? Var teikt, ka iederas. Visai drosi attieciba uz simulaciju.
Simulacijas programmétajam vajadzetu but pilnigai varai par jebkuru radita produkta
aspektu, ja vien vins to vélas un tas ir nepiecieSams. Turklat, sasniedzot attistibas limeni,
kura iespéjams radit pilnu misu universa simulaciju, ir jabit arl sp&jai neierobeZoti
manipulét ar reala universa matériju un energijam. Vajais posms ir launuma novérsanas
nespéjas probléma, kas ir vienlidz aktuala gan simuléta, gan reala pasaulé. Tacu si pro-
bléma ir arl vienlidz akiita teisma. Tapéc moderna teologija bieZi vien tik un ta atsakas
no omnipotences atribiita. Pieméri ir procesa teologija, vaja (weak) teologija u. c.

Sipa3aiemesla péc, nemot véra faktisko launuma un cie$anu pilno situaciju pasaulé
un neiejauksanos, vél sliktak simulacijas konteksta klajas omnibenevolencei, kas paredz,
ka dieviska batne ir pilnigi laba. Bet ari Saja gadijuma tada pasa méra cie$ neveiksmi
teisms. Ar to tagad varam ari organiski pariet pie teodicejas tematikas. Ka redzésim,
simulacijas variantam Seit atkal ir lielas prieksrocibas salidzinajuma ar teismu.

Launuma probléma un teodiceja

Transhumanists Deivids Pirss (David Pearce) programmatiskaja gramata “Hedonistiskais
imperativs” kritizé un nepienem simulacijas hipotézi un ne tikai dé| Sada projekta
IstenosSanas tehnologiskajam gritibam, maksliga intelekta apzinas iespéjamibas
problematikas u. tml. faktoriem, bet vél jo vairak dél etiskiem apsvérumiem. Miséjai
lidzigu simulaciju nepielautu postcilvéku augsta éetika. Pirss jauta: “Vai ir iespéjams,
ka masu pécteci-postcilveki varétu reproducét/emulét Ausvicu? AIDS? NovecoSanos?
Spidzinasanas? Verdzibu? Vardarbibu pret bérniem? IzvaroSanas? Raganu dedzinasanas?
Genocidus?™ Pat miisu laika sociopats, kurs pazinotu, ka plano teroraktu, aizbildino-

Talakos Cetrus atribitus, kas ir klasiska teisma centra, simulacijas hipotézes konteksta uzskaita
ari Calmerss. Salidzinadjumam sk.: Chalmers, op. cit., 125-127.

Apsaubams pasakums, bet ar to nodarbojas Globala arhitekta institita (The Global Architect
Institute) dibinatajs Nirs Ziso (Nir Ziso), https://www.thearchitect.global (skatits 25.08.2024.).

David Pearce, The Hedonistic Imperative, 1995/2015, https://www.hedweb.com/hedethic/hedon4.
htm#simulation (last viewed 25.08.2024).

161


https://www.thearchitect.global
https://www.hedweb.com/hedethic/hedon4.htm#simulation
https://www.hedweb.com/hedethic/hedon4.htm#simulation

ties, ka istenos to ka “misu priekstecu simulaciju”, noklatu aiz restém, nevis sanemtu
pétniecibas stipendiju.*® Kadél gan tada gadijuma drizak neieprogrammét iespéjami
lielaku skaitu maksimali vértigu paradizu? Kadél reproducét Sis Sausaligas lietas, kas
notikuSas misu evolicijas sakumposma, - “perversi nolaisties no postcilvéciskajam
debesim darviniskaja Skistitava?™° Tadejadi Pirss klasiski izmanto launuma argumentu
pret raditaju, tikai Saja gadijuma superattistitas civilizacijas parstavju forma.

Tomeér, lidzigi tam, ka teologi médz aizstavét un attaisnot teisma Dievu misu pasaulé
sastopama bezjédziga un neattaisnojama launuma konteksta, teodiceja radusi vietu ari
simulacijas teorija. Deivids DZonsons (David Johnson) veltijis ievéribas cienigu rakstu
specifiski Sai témai: “Dabiskais launums un simulacijas hipotéze”.*® Vins piedava loti
neparastu domu gaitu.® Pat ja klasiskais teists zina, par ko runa, kad postulé omnipo-
tenta, omniscienta un omnibenevolenta Dieva eksistenci uz pasaules Sausaliga launuma
fona, un ja $ads Dievs tieSam pastav, tad teists patiesiba nonak arkartigi nepatikama
situacija, proti - ir spiests atzit, ka misu universs patiesiba nav s Dieva radits, bet drizak
ir datorsimulacija. Ka tas sanak? Sadi. Teists zina, ka eksisté triskar$a omni Dievs, kas
attiecigiizsledz launo. Bet dabiskais launums pasaulé liecina par pret€jo - lai vai kas to
batu radijis, Sis raditajs nevar bt pilnigi labs.*? Ko més izvélésimies? Launuma evidence
ir parliecinoSaka, tapéc drizak noraidisim to, ka teisma Dievs ir tieSi Sis pasaules raditjs,
bet neizslédzot to, ka Sis Dievs var biit visas esamibas pamats. DZonsons to formulé sadi:

Pat ja ir patiesi, ka vinam bija jarada kads universs, no ta neizriet, ka vins ir misu
universa raditajs un vél jo mazak ta planotajs (designer). Nemot véra to, ko més
zindm [par pasauli un launumu tani, N. T.], mdsu universu varéja radit un planot
mazak perfekta bitne Dieva raditaja universa.>

Starp citu, tapéc ari agrinie herétiki domaja, ka Jaunas Deribas milestibas Dievs
nevar bit pasaules raditajs, atstajot So funkciju launajam Vecas Deribas Dievam.*

David Pearce, The Hedonistic Imperative, 1995/2015, https://www.hedweb.com/hedethic/hedon4.
htmitsimulation (last viewed 25.08.2024).

Ibid.

David Kyle Johnson, “Natural Evil and the Simulation Hypothesis”, Philo: A Journal of Philosophy
14.2 (2011).

Arguments ir daudz komplicétaks neka iezZiméts Seit.
Moralo launumu Seit atstajam aiz iekavam.

Originalais raksts nav pieejams. Citéts no Bostroma majaslapas, kur tas parpublicéts bez sakotné-
jas lappusu numeracijas: https://simulation-argument.com/johnson.pdf (skatits 15.08.2024.), 8.

Ibid.
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Jebkura gadijuma teistam Seit var bt pie rokas dabiska launuma problémas risinajums,
atbrivojot Dievu no atbildibas par launumu - tiesi ar simulacijas hipotézi!

Berijs Deintons (Barry Dainton) savukart cita starpa lidzigi norada uz morala launuma
problémas risinajumu.>® Domu gaita ir Sada. Ja més dzivojam virtuala universa, tad
iespéjams, ka universa kopuma ir mazak bezjédzigu cieSanu.>® Virtualaja universa sasto-
pamas cieSanas var bt saistitas ar brivajam izvélém, ko izdarijis kads drizak amorals
péccilveks, ieprogrammeéjot misu virtualas pasaules parametrus. Lidzigi ka DZonsonam,
Dievs atkal nav tiesi atbildigs par launumu $aja pasaulé. Deintons noslédz So jautajumu:
“Simulacijas arguments tadéjadi piedava negaiditu stimulu launuma problémas brivas
gribas risinajumam.”*” Mlsu pasaules launuma problému Deintonam atrisina simulacijas
raditaju brivas gribas launpratiga izmantosana. Vai Sis tieSam ir atrisinajums vai tikai
problémas paslauciSana zem tepika, Seit talak neiedzilinasimies. Tikai japiemetina vien-
karsa doma, ka launums pasaulé neparsteidz, ja jau masu simulétajs ir dabiska batne
un tapécierobezoti omnipotents. Simulacijas gadijuma klasiska teisma pretruna pazid.

Pieminama ir ari pavisam vienkar$a Calmersa doma, ka viens simulétajs var dar-
binat ne tikai vienu, bet arf lielu skaitu simulaciju vienlaicigi un tapéc nevar pievérst
pastiprinatu uzmanibu visam, kas daudzajas simulacijas notiek, un tajas iejaukties. Tas
varétu but misu gadijums.®®

Teistiskie argumenti

leprieks minétais Pirss, neskatoties uz savu kritisko nostaju, nacis klaja ari ar pazi-
nojumu simulacijas argumenta sakara, kas tulit piesaista ikviena religijas filozofa uzma-
nibu: “Simulacijas arguments (SA), iespéjams, ir 2000 gadu laika pirmais interesantais
arguments par Raditaja eksistenci.”*® Diemzél tas ir tikai izoléts apgalvojums un vins to
talak neizstrada. Religijas filozofija trenéta acs uzreiz var saskatit acimredzamu iespé&ju
sasaistit simulacijas argumenta pienémumus gan ar kosmologisko argumentu, gan ar
sapratiga nolika (intelligent design) jeb teleologisko argumentu.5® Abos argumentos
raditajam nebdt nav jabat ortodoksa veida saprastam Dievam.

Barry Dainton, “Innocence Lost: Simulation Scenarios: Prospects and Consequences”, PhilArchive
(2018), https://philarchive.org/rec/DAIILS (last viewed 15.08.2024).

Si gan ir logiska pretruna, jo universa kopuma, kas ietver ari simulétos universus, nevar bat
mazak cieSanu nekd masu simulétaja universa vien. lespéjams, ka autors grib teikt, ka realaja
universa var bat mazak cieSanu neka simulétaja.

Dainton, op. cit., 15.
Chalmers, op. cit., 140. Calmerss 3o apstakli nesaista ar teodiceju.
Pearce, op. cit.

Ari Calmerss uzskaita teistiskos argumentus - ontologisko, kosmologisko, nolika un smalkas
noregulétibas - un skaidro to nesaderibu vai saderibu ar simulacijas hipotézi. Salidzinajumam
sk.: Chalmers, op. cit., 128ff.
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Tradicionalais kosmologiskais arguments paredz, ka visam esoSajam ir céloni.
Universs nav iznémums, taCu nevar bit bezgaligs célonu regress un tapéc tam ir
nepiecieSams pirmcélonis (Saja gadijuma Dievs), kuru pasu nav izraisijis kads talaks
célonis. Ir arm kosmologiska argumenta versijas, kas balstas radito batnu kontingencé
jeb nejausiba, nonakot pie nepiecieSamas bitnes (Saja gadijuma Dieva), no kuras ir
atkarigas bltnes un lietas, kas nav nepiecieSamas. Pat ja universs ir bezgaligs un tam
nav célona laika, ir nepiecieSams ta izskaidrojums.

Simulacijas hipotézes gadijuma simulétajam universam tiesi ir aréjs célonis, tikai
Saja gadijuma ta ir superattistita civilizacija, kas dzivo pamata realitaté un pie kuras
apstajas célonu regress, ieskaitot pasas simulacijas raditas talakas simulacijas. Dievisko
pirmcéloni nomaina tehnologiski superattistits simulacijas programmeétajs. Abos gadi-
jumos universs nav autonoms un paspietiekams. Tomér ekvivalenci sarezgi tas, ka
simulacijas gadijuma neliekas adekvati apstadinat célonu regresu pie superattistita
programmeétaja, kas, atskiriba no klasiska teisma Dieva, nekadi nav bezcélona célonis
pats sev (causa sui), bet ir radies ar célonisku izskaidrojumu, pieméram, dabas vai Dieva
vaditas evollcijas cela reala universa, kura céloni, savukart, var méginat rast ar teis-
tisko kosmologisko argumentu. Lai gan, no otras puses, varbit nedrikstam pat klasiska
teisma personisko Dievu atbrivot no célonibas principa? Tad jebkura gadijuma paliek
jautajums - kas radija vinu?

Tradicionalais teleologiskais jeb sapratiga noliika arguments balstas novérojuma,
ka universa, pasaulé, daba viss tik apbrinojami saskanoti un mérktiecigi funkcioné (fizi-
kas likumi, “smalka noregulétiba” (fine tuning) dzivibai, organismu un to dalu adapta-
cija u. c.), ka aiz ta visa ir saskatams sapratiga raditaja (Saja gadijuma Dieva) noliiks, bet
ne akla nejausiba. Smalka noregulétiba it pasi var attiekties uz simulacijas argumentu,
jo attistitu civilizaciju parstavji varétu simulacijas eksperimentét ar dzivibas rasanas
iesp&jam, atmetot parametrus, kas neizraisa dzivibas rasanos.®* Sapratigu noliku jeb-
kura gadijuma ir viegli attiecinat ari uz simulacijas hipotézi, it seviski tapéc, ka Sis argu-
ments nepiecieSami nepieprasa, lai raditajs biitu klasiska teisma Dievs. Pilnigi pietiek ar
relativi spejigu supercivilizacijas parstavi. Péd€jais kopa ar savu realo pasauli savukart
varéetu bat raditi ar augstaka Dieva noluku, tadejadi apmierinot tradicionalo teistu.

Simulacijas argumentu gan kosmologiska argumenta, gan noluka argumenta versi-
jas piedava filozofs Eriks Steinharts (Eric Steinhart). Vina interpretacija atskiras no 3aja
raksta tikko piedavatas interpretacijas ar to, ka vin$ kosmologiska argumenta céloni
vai galéjo izskaidrojumu un nollka argumenta sapratigo raditaju ari simulacijas ver-
sija attiecigi identificé ar tradicionali saprastu Dievu, ar simulacijas hipotézes palidzibu

So uzsver Calmerss, sk.: Chalmers, op. cit., 131f. Calmerss smalko noregulétibu izdala ka atse-
viSku argumentu, bet Saja raksta ta tiek ierasti ietverta nolika argumenta.
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censoties traktét klasiskos argumentus misdienigaka veida. Tatad Steinharta variants
var apmierinat ortodoksalak domajosus teistus.

Abos gadijumos vina sakuma punkts ir daudzlimenu simulacijas simulacijas.
Kosmologiskas simulacijas argumenta versijas gadijuma daudzie hierarhiski sakarto-
tie datori, kur augstaka limena datora tiek simuléts zemaka limena dators, tik un ta
pieprasa kadu augstaku izskaidrojumu, kadeél tie vispar eksisté, un Sis izskaidrojums
var bat bezgaligs dators. Sini gadijuma “Dievs ir funkcionali lidzvértigs bezgaligam
pasSprogramméjosam datoram”, kas atrodas arpus ierobeZoto datoru hierarhijas.®?

Lidziga veida Steinhartam darbojas noliika arguments, kur kosmologiska argumenta
datoru hierarhiju aizstaj attieciga civilizaciju hierarhija, kura misu civilizacija atrodas
pasa vélakaja, zemakaja, vismazak inteligentaja limen1.5® Augstakaja liment ir visagrakais
un sakotnéjais neraditais raditajs, bezcélona celonis, bezgaligi spécigaks un gudraks
par ikvienu ierobeZotu, zemaku civilizaciju, un tas ir Dievs. Tikai tradicionalas pilnibas
pakapes Saja gadijuma ir skaitloSanas jaudas pakapes (degrees of computation).®*

Dieva un cilvéka saskarsme

Simulacijas hipotézes gadijuma aktuals ir jautajums, vai var notikt jebkada veida komu-
nikacija starp simulétaju un simuléto, pie tam, ka no vienas, ta no otras puses - ekvi-
valenti atklasmei un llgSanai religijas ietvaros?

No muisu ka simulétas realitates iedzivotaju puses tas varétu but eksistencials jau-
tajums, jo vienigais veids, ka ietekmét realo pasauli, kas mums varétu bat loti svarigi,
ir kaut kada veida ietekmét simulacijas aréjos noverotajus.® Vieglak saprast situaciju
meés varam péc analogijas, iedomajoties, ka bltu, ja més pasi darbinatu simulaciju, ka
to piedava Calmerss.® Mums var rasties probléma, ka saturét simulétas batnes gro-
Zos. Ja més ar vinam kaut kada veida méginatu sazinaties, tad vinas varétu saprast,
ka atrodas simulacija, un attiecigi varétu klut ieinteresétas izlauzties no tas realitate.
Vinas var sakt bivét “teologijas” par mums un mas parbaudit, lai noskaidrotu masu
“dievisko psihologiju”, ar noliku spét mis parliecinat dot vinam iespéju atbrivoties.’
Un, pat ja més nedodam simulétajam butném par sevi zinu, tik un ta nav izslégts, ka

Eric Steinhart, “Theological Implications of the Simulation Argument”, Ars Disputandi 10.1 (2010):
29.

Ibid., 30.

Ibid. Steinharta argumentacija abu argumentu gadijuma ir formali daudz komplicétaka, Seit ir
meéginats to pasniegt maksimali vienkarsoti.

Robin Hanson, “How To Live In A Simulation”, Journal of Evolution and Technology 7.1 (2001),
https://www.jetpress.org/volume7/simulation.pdf (last viewed 26.08.2024).

Chalmers, op. cit., 141.

Sis jau vairs nav Calmerss, bet &1 autora talaks izpugkojums.
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vinas izvirza simulacijas hipotézi un dara visu iespéjamo, lai to noskaidrotu. Ta batu
simulacijas teologija.®

Calmerss sprieZ, ka més varétu rikoties tapat. “Més varétu méginat piesaistit sava
simulétaja uzmanibu un sazinaties ar vinu, iesp&jams, rakstot gramatas par simulacijam
vai radot simulacijas. Més varétu méeginat izprast savu simulaciju, noteikt tas mérki
un robezas.”®® Péc Si raksta autora domam, ieprieks minétaja konteksta ari paradas
atklasmes, brinumu un lig3anas jautajumi simulacijas teologijas griezuma. Seit gan
nepietiks vietas, lai attistitu teologiskas teorijas, tiks tikai ieziméti uzvedinosi jautajumi.

Runajot par atklasmi, simulétaju atklasanos simulétajiem, kada veida tas izdarams
ta, lai neapdraudétu simulacijas likumsakarigas darbibas integritati no simulétas bat-
nes skatpunkta? TieSu iejauksanos no arpuses, no simulétaju superattistibas limena,
simulétie no savas perspektivas var uztvert ka “brinumus”, kas parkapj simulétas dabas
likumus, vai sliktakaja gadijuma ka “glukus” vinu imanentaja realitaté, kas uzreiz apstip-
rina aizdomas par simulaciju. Tapéc Saja gadijuma ta var bat riskanta pieeja. Varbit
drosaks veids ir kada simulacijas darbinataju parstavja personiska lejupieladésanas jeb
“inkarnacija” simulacija un sekojosa augsupieladésanas jeb “debesbrauksana” péc tam,
kad nodota informacija, kas ir loti bitiska simulétas civilizacijas attistibai?™

Ka ar otru iesaistito pusi, simulétajam butném virtualaja realitaté? Vai vinas var
kaut kada veida kaut ko darit zinamu simulétajiem? Pieméram, no pasas simulacijas
iekSienes nosatit klidas zinojumu, lidzot sistémas administratoram to novérst? Vai
ariiesniegt atgriezenisko saiti? Simulacijas teologijas konteksta jautajums ir par to, vai
lGgsanas var tikt uzklausitas. Un varbit reizém atbildétas? Pat ja ligSana neaizsniedz
simulétajus, vai izsledzama iespéja, ka ligSana var darboties ka pasprogrammeésanas
lidzeklis, kas var izmainit ludzeja apzinas stavokli un redzejumu par simulaciju?

Svarigi piebilst, ka ligSanai ka pieligsmei gan simulacijas teologijas konteksta nav
vietas. Seit atkal var palidzét sevis iedomasanas simulétaju vieta. Ja més raditu simu-
laciju un tadejadi bltu tas dievi, vai més gribétu, lai simulétas bitnes misu prieksa
zemojas un mis pieladz? Si raksta autors $o iztélojas ka pagalam neértu un kaunpilnu
situaciju. Varbit kads/kada no mums ari ko tadu gribétu, tas izsledzams nav. Tad per-
sona ar $adam vélmém ieprogrammétu simulaciju tada veida, ka no tas iesp&jams izklat
tikai tad, ja simulétas bltnes zemojas vinas prieksa. Bet $ads cilveks biitu nekas vairak
ka narcistisks egomaniaks un ka tads nekada veida nebitu pieligsmes vérts. Apbrina
un pateiciba - varbit, zemosanas un pielugsme - nekada zipa.”

Sis atkal ir Calmerss.

Chalmers, op. cit., 141.

Par to sk. arT nakamo apaksnodalu, par eshatologiju.

Loti [idzigi doma ari Calmerss. Sk.: Chalmers, op. cit. 143.
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Eshatologija un cilvéka pécnaves transformacija

Sekojot ierastajam sistematiskas teologijas izkartojumam, noslégsim So apskatu ar
“pédéjam lietam” jeb eshatologiju, kura ietilpst ari cilvéka transformacija jaunaja eksis-
tence péec naves.

Pécnaves eksistence pavisam organiski iederas simulacijas hipotéze, it Tpasi patei-
coties transhumanistu idejam par smadzenu darbibas emulacijas izmantoSanu digita-
las nemirstibas sasniegSanai, augSupieladéjot individu datora, kur tad notiek vina (-s)
“datorizéta augsamcelSanas” (computational resurrection) péc naves. Ka izskatas, simu-
lacijas hipotéze, paredzot (ka videospél€) pareju uz secigi augSupejoSiem simulaciju
limeniem (“paradizi”), ka cimds ar roku péc vajadzibas sader ar dazadiem pécnaves
dzives veidiem, ka dvéseles nemirstiba, reinkarnacija un augsamcelSanas.

Diemzél rezultats nav garantéts, pieméram, ja resursu trikuma, izmaksu vai cita
iemesla dél iznak partraukt simulaciju. Kritisks punkts resursu taupibas zina var bat,
pieméram, simulacijas palaiSanas draudi jau esosa simulacija.” Tada gadijuma varam
jau sakt domat, cik ilgs laiks mums vél atlicis. Savukart, ka to sava stila norada Calmerss,
palaiméties var tad, ja simulétaju étikas komisija uzstaj, ka neviens simulétais nedrikst
tikt permanenti izdzésts pec naves simulacija un ka vina/vinas kods ir japarnes uz citu
virtualo pasauli.”

Cits jautajums ir, vai esam to pelnijusi un ar ko. Varbit ar moralu pilnveidi? Ja neiz-
turam eksamenu un tadéjadi nekvalificéjamies augsamcelSanai augstaka limenr, varbt
mus var izdzést, pie tam ne tikai personiska, bet ari globala méroga? Vardu sakot, simu-
lacijas gadijuma religiska funkcija motivét uz moralo izaugsmi var saglabaties.

Vai simuléetai butnei varétu but iespéjama pareja no simulacijas uz pamata reali-
tati? Varbat varam pat cerét uz $ada veida augSamcelSanu, ja dzivojam eksperimen-
tala simulacija, ko radijusi superattistita bdtne, kurai varétu bat tehniski lidzekli to
izpildit. Savukart, ja més dzivojam musu pécnacéju radita simulacija, kura vini péta
savus priekstecus (mis), tad mums ir potencials bit viniem lidzigiem un palaist savu
prieksgajeju simulacijas, tadéjadi klustot par dieviem augstak aprakstitaja izpratné.
Atverts paliek jautajums, vai més Saja daudzlimenu simulaciju kédé jebkad nokersim
savus pécnacéjus, kas dzivo realitaté? Ari Saja gadijuma var bt nepiecieSama augSam-
celSana. Tadas ir ST raksta autora acumirkligas pardomas.

Talak vél japieversas paris nopietnakiem autoriem. Specifiski eshatologiska perspek-
tiva - turklat gan sekulara, gan teologiska - ir plasi rakstijusi autori, kurus var uzskatit
par patiesajiem simulacijas teorijas celmlauziem. Vini simulacijas idejas proponéja jau
vairak neka 20 gadus pirms Bostroma raksta. Sekularo versiju parstav ievada minéta

Detalizéts raksts par So un citiem simulacijas partraukSanas riskiem ir: Preston Greene,
“Termination Risks of Simulation Science”, Erkenntnis 85 (2020): 489-509.

Chalmers, op. cit., 141.
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Moraveka klasiskais darbs “Prata bérni: robotu un cilvéku inteligences nakotne” (1988),
bet teologisko versiju - ari ievada minéta fizika Tiplera gramata “Nemirstibas fizika:
moderna kosmologija, Dievs un miruso augsamcelSanas” (1994).” Moravekam eshato-
logija ir viens no jautajumiem, bet Tipleram visa gramata parstav teologisku simulacijas
eshatologiju. Siem autoriem nedrikstam paiet garam, kaut ari vinu darbos vairs varam
ieskatities tikai virspusgji. Nav zinams, vai Sie autori tam piekristu, bet S raksta autors
vinu darbus pieskaita drizak zinatniskai fantastikai (sci-fi), kas sarakstita, izmantojot
zinatnes teorijas un datus (parasti sci-fi darbojas otradi - zinatnieki smel iedvesmu no
fantastikas darbiem).

Moraveka gramatas nosaukums norada uz simulacijam, par kadam vélak runas
Bostroms, t. i., misu pécnacéju simulacijam. Ceturtaja nodala Moraveks arkartigi
plasa tvéruma iztélojas robotikas un maksliga intelekta attistibu, kad superinteligentas
pasreplicéjoSas masinas sava attistiba neizbégami un neizmérojami parspés cilvéka
intelektu, ta ka mums, ja gribésim izdzivot, neatliks nekas cits ka vien “sésties uz astes”
Sim masinam un simbiozé ar tam piedalities universa kolonizésana, apvienojoties ari ar
citam civilizacijam, ja tadas Saja procesa sastapsies. Nemot véra biologisko kermenu
nictbu un nenoturibu arpus Zemes ekologiskas nisas, cilvekiem Seit pieslégties bis
iespéjams, tikai augSupieladéjot savas apzinas datoros, sasniedzot digitalu nemirsti-
bas formu. Sada augSupielade un personas identitates saglabasana iespéjama, patei-
coties Moraveka “shému identitates” (pattern identity) teorijai. Saskana ar So teoriju
personas identitate saistas nevis ar fiziskiem, ar kermeni saistitiem elementiem, bet
gan ar informacijas shemam un procesiem, kas veido apzinu.”™ Tapéc personas apzinu
ar visu identitati iespéjams parnest no biologiska uz citiem datu nes&jiem. Turklat s1
personas transformacijas nozime nav individuala. Individam janomirst sev, saplistot
ar kolektivu superintelektu, kas Moraveka redzéjuma pakapeniski parnems visu uni-
versu. Process beigsies ar “supercivilizaciju, visas Saules sistéemas dzivibas sintézi, kas
pastavigi pilnveidojas un paplasinas, izplatoties uz aru no Saules, parvérsot visu nedzivo
intelekta [..], parvérsot visu universu par izplatitu domajosu batni, kas ir preltdija vél
lielakam lietam”.”®

Tomér Moraveks nenoraida art individu augS8amcelSanas iespéju, kas var notikt pét-
niecibas nolUkos kada muisu attistibas posma simbiozé ar maksligo intelektu, kad, ka
izskatas, més vél esam saglabajusi daléju individualitati. Tad varam palaist pagatnes

Hans Moravec, Mind Children: The Future of Robot and Human Intelligence (Cambridge,
Massachusetts: Harvard University Press, 1988); Frank J. Tipler, Physics of Immortality: Modern
Cosmology, God and the Resurrection of the Dead (New York, London: Anchor Books, Doubleday,
1994).

Moravec, op. cit., 116f.
Ibid., 116.
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simulacijas, izmantojot grandiozu simulacijas riku, kas izgatavots, pieméram, no super-
bliva neitronu zvaigznu materiala un kas

Spéj modelét visu Zemes virsmu atomu mérogd un spéj palaist laiku uz prieksu un
atpakal, un producét daZadus ticamus rezultatus, izdarot daZadas nejausas izvé-
les kalkuldacijas atslégas punktos. Pateicoties lielajai detalizétibai, Sis simuldcijas
riks modelé dzivas batnes, tostarp cilvékus, visa to sareZgitiba. Saskana ar shému
identitates poziciju sadi simuléti cilvéki batu tikpat reali ka jds vai es, lai gan vini
batu ieslodziti simulacijas rika.™

Ja izpété nepiecieSams, més varam pat lejupieladéties simulacija un atkal augsup-
ieladéties realaja pasaulé péc uzdevuma izpildisanas.”® Rodas jautajums, vai Moraveks
Seit ir iespaidojies no inkarnacijas idejas? Tapat iesp&jams pretéjs process, savienojot
simuléto cilveku intelektus ar aréjiem robotiem vai augSupieladéjot tos Sajos robotos.
Abos gadijumos paveras unikala iespéja atdzivinat pagatni un tiesa, reala veida mijie-
darboties ar to.” Saja procesa iespéjams ari ikvienu jebkad uz Zemes dzivojusu un sen
mirusu cilvéku rekonstruét gandriz nevainojama detalizacijas pakapé jebkura vina (-as)
dzives posma.?°

Tomeér ST pétniecibas noliikos augSamcelto personu nemirstiba ir tikai efeméra,
viniem nav talaku izredZu uz to nemirstibu, ko sasniegusi vinu simulétaji - nakotnes
més. Toties Sadu iespéju paredz musu otrais autors - Frenks Tiplers, teorétiskais fizikis,
kurs apnémies ieméginat roku Tpasa teologija, kas blvéta uz dazadam vina profesionali
parvalditam fizikas teorijam. Ar Sadu pieeju vins jau prieksvarda drosmigi apgalvo, “ka
teologija ir fizikas nozare, ka fiziki ar aprékinu palidzibu var izsecinat Dieva esamibu
un miruso augsamcelSanas mizigajai dzivei iesp&jamibu tiesi tada pasa veida, ka fiziki
aprékina elektrona ipasibas”.®! Un otradi, teologija tagad ir zinatnes dala. Ta ka teologi
eshatologiju vairs neuztver nopietni, Sis priekSmets tagad japarnem fizikiem.s2

Tiplers sava gramata acimredzami pienem Moraveka narativu galvenajos vilcie-
nos, to vél papildus pamatodams ar komplicétiem vienadojumiem un fizikas teorijam,
kuras Seit neiedzilinasimies. Tomér pamanamas ar1 butiskas atskiribas. Var teikt, ka
Tiplersiet vél talak no vietas, kas Moravekam bija vél lielaku lietu “preltdija” - universa

Moravec, op. cit., 123.
Ibid.

Ibid., 124.

Ibid., 122f.

Tipler, op. cit., ix.
Ibid., xiii.
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transformacija par izplatitu domajosu batni. Tiplers So batni vél maksimizé un, izradot
cienu Teijaram de Sardénam, bet ieliekot apziméjuma savu saturu, nosauc to par Omega
punktu, kura nakotné konverge visa universa energija un ta evolicijas gaita uzkrata
informacija un zinasanas, inteligencei parnemot kosmologisko procesu kontroli laika
beigas. Omega punkts Tipleram ir singularitate, kurai piemit ari teisma Dievam rakstu-
rigas iezimes - ne tikai omniscience un omnipotence, ari skaitloSanas jaudas izteiksmé,
utilizéjot visa universa energiju, bet ari personiskums.

Svariga atskiriba no Moraveka Tipleram ir tada, ka Zemes cilvéku attistiba uz super-
intelektu notiek ne vien simbiozé ar pasreplicéjoSam masinam pamata realitate, bet
galu gala augstakaja limen1 virtuala realitaté kibertelpa, kur Omega punkta apgutie
milzigie resursi lauj simulét [idz pat kvantu limenim ikvienu universa notikusu procesu,
paredzot arTiespéju augSamcelt nemirstibai perfekti simuléta virtuala realitaté ikvienu
jebkad dzivojusu bitni, pie tam pilniga identitaté ar originalu. Atskiriba no Moraveka
tiek nodrosinata simulacijas kontinuitate, jo to izpilda nevis miisu superattistitie péc-
nacéji petniecibas nolikos, bet gan pats Omega punkts. Un ST universala simulacijas
iespéjamiba, atskiriba no Moraveka paredzétas individa izbeigSanas, kad tas saplist
ar visaptveroso pratu, Tiplera gadijuma nodrosina individa nemirstibu transformétaja
augsamceltaja stavokli. Péc individa izvéles vins/vina to var saglabat, cik vien ilgi grib.
Bet ir arT nakamais solis, personai izvéloties iziet no simulacijas un augSupieladéties
augstakaja dzives limeni Omega punkta tuvuma. Tadéjadi ir iespéjami divi pécnaves
dzives stavokli: “dzive augSamcelta cilvéka kerment, kurai seko burtiski bezgaliga dzive
ka dalai no universala prata (tiem cilvékiem, kuri izvélas tikt augSupieladéti).”s

Varétu padomat, ka Tiplers Seit nodarbojas ar kristigo apologétiku, tacu ta nav.
Kuriozs ir tads, ka vins ir spiests pieskaitit sevi ateistiem, jo nav teists, vél netic Omega
punktam. Ka zinatnieks vins to nevar. Ta ir zinatniska teorija par universa attistibas
nakotni, kas vél nav eksperimentali pieradita.®* Tacu vinam ir plans, ka to reiz paveikt.®

Nobeiguma piezime P&déja nodala tika ieziméta tematika, kada simulacijas

hipotézi iesp&jams interpretét teologiski. Svarigi uzsvert,
ka Sis raksts pauz pretéju nostaju tadai, ko parstav, pieméram, Senfords Drobs (Sanford
Drob), kurs apgalvo, ka “jebkura Dieva vai Absoliita koncepcija, kas varétu vedinat mas

Tipler, op. cit., 255. Kopuma Sis ir brivs, kodoligs un tadél neglabjami vienkarsots, varbit pat
neprecizs Tiplera eshatologijas parstasts $i raksta autora izpildijuma. Precizam detalam lasitajs
var skatit Tiplera gramatas IX nodalu “Miruso augsamcelSanas muaZzigai dzivei fizika” (217ff) un
X nodalu “Kas notiek péc augSamcelSanas: debesis, elle un purgatorija” (241ff).

Tipler, op. cit., 305.

Ibid., 335.
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godat ierobezotu, kaut ari augsti attistitu, biologisku vai digitalu raditaju, nav misu teo-
logiskas vai filozofiskas intereses vai cienas vérta koncepcija”.®® No visa ieprieks minéta
varbdt tikai Tiplera Omega punkts kvalificéjas, bet ari tas zem jautajuma zimes, jo tas ir
“tikai” esamibas evolicijas kulminacija. Ja Drobs uzskata, ka dabisks vai digitals dievs
neiztur “simulacijas savietojamibas testu”,®” tad Sis raksts, cerams, parada pretg&jo. Tan1
pasa laika jaatzist, ka tada iesp&jama kolégu teologu nostéaja, kas nepiekrit Seit paus-
tajai, uzskatot to par reduktivu, nenopietnu, ari ir legitima, gluzi ka Droba argumenti
un pieeja. Vins postulé plasak saprastu metafizisku Dievu jeb Absoldtu, kam jaaptver
visus esoSos vai iespéjamos universus neatkarigi no ta, vai tie bltu reali vai simuléti.®®
Starp citu, ta pasa iemesla dél vins noraida ari tradicionalos teologiskos priekSstatus
par antropomorfu pasaules raditaju un uzturétaju Dievu.® Sis raksts turpreti piedava
neko vairak ka heiristiskus, argumentacijas labad sagudrotus teologisku domu ekspe-
rimentus, kas nepretendé uz metafizisku patiesumu, bet tikai uz logisku atbilstibu un
saskanotibu, ka art piemérojamibu masdienigam teorijam un domasanas trendiem,
Saja gadijuma simulacijas hipotézei.

SUMMARY “The Simulation Hypothesis” - Can It Be Theologised?

This paper introduces readers to the intricacies of the so-called “simulation hypothesis”,
according to which our world and universe is a computer simulation run by a super-
advanced civilization that may or may not be our own descendants - and then offers
its theological interpretations distributed over several loci, covering 1) the concept of
God, including the applicable divine attributes, rendered in a naturalistic manner; 2)
theistic arguments, in particular, the cosmological argument and the teleological or
design argument; 3) solutions to the problem of evil or theodicy; 4) bilateral divine-
human communication, including revelation, miracles and prayer; and 5) eschatology
and human transformation in afterlife. Associations with simulation will be made not
only via heterodox theological interpretations. It will also be demonstrated that in
the selected loci an orthodox theist can reconcile his/her beliefs with the simulation
hypothesis. Needless to say, the author does not take the simulation hypothesis and
ensuing theological interpretations to be ontologically true but just plays with ideas,
thought experiments and logical possibilities - a customary practice in analytical

Sanford L. Drob, “Are you praying to a videogame God? Some theological and philosophical
implications of the simulation hypothesis”, International Journal of Philosophy and Theology 84.1
(2023): 80-81.

Ibid., 85.
Ibid., 81.
Drobs to $adi neformulé, bet tas ir noprotams no vina teksta.
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philosophy of religion. It is not a metaphysical theology to be believed in, but rather
a constructive, experimental theology, aligning theological thinking to current theories
and trends, in this case, to the simulation hypothesis.

(CMOoM

© 2024, Normunds Titans, Latvijas Universitate
Raksts publicéts brivpieeja saskana ar Creative Commons Attiecinajuma-Nekomercials 4.0 starp-
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SAINT NERSES SHNORHALI AS

A UNIQUE FIGURE IN OVERALL
CHRISTIAN TTHOUGHT AND
PRAXIS: SHNORHALI’S PIONEERING
VISION OF CHRISTIAN UNITY

This study aims to clarify the main reasons, why Saint Nerses Shnorhali is a unique figure in
the overall Christian tradition. His extraordinary achievements in the most different fields of
intellectual creativity and human behaviour as a monk and a Church leader, as a highly talented
poet and musician, as an original, profound interpreter and commentator of the Holy Scriptures,
a great promoter of reforms or, rather, innovations in the liturgical celebration; and a charismatic
mentor capable of making high culture both in its religious and profane dimensions accessible to
the simplest classes of population, are certainly serious arguments to rank Shnorhali as a first-
class religious leader and an exceptional figure in the overall Christian tradition.

Keywords: Armenia, Christian Ecumenism, conventionality

The main object of this study is an attempt to clarify the main reasons, why Saint
Premisses Nerses Shnorhali is one of the most eminent figures of
the Armenian Church, as well as a unique figure in the over-

all Christian tradition.
The 850" anniversary of his passing away from the earthly travail to heavenly
light offers us a most favourable opportunity to revisit our current, stereotyped, and
hence - somewhat prosaic understanding of his extraordinary achievements in the most
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different fields of intellectual creativity and human behaviour both as a monk and as
a Church leader: a highly talented poet and musician; an original and deep interpreter
and commentator of the Holy Scriptures; a great promoter of reforms or, rather, innova-
tions in the liturgical celebration; and a charismatic mentor, capable of making high-
level culture accessible to the simplest classes of the population, both in its religious and
profane dimensions. These and similar outstanding achievements, which we might con-
tinue to enumerate, are certainly most valuable arguments to rank Shnorhali amongst
the first-class religious leaders and exceptional figures in the overall Christian tradition.

It is my conviction, however, that, besides and beyond all these exceptional
achievements, Shnorhali is indeed a unique figure on the scene of overall Christian
tradition due to something very special: this very special, and, more precisely, unique
quality, defining Shnorhali’s privileged position on the scene of Christian tradition at
all, becomes perceivable with deeper insight. This insight opens a new horizon in our
approach to Shnorhali, shedding a special light on his multifaceted figure: Shnorhali
remains a ground-breaking personality, centuries before, precisely ante litteram, of that
enormous and in its genuine roots divinely inspired movement, which is known in our
days, in our contemporary theological culture, as the “ecumenical” movement, which
blossomed and advanced in great strides in the course of the 20" century. A movement,
which aims to achieve Christian unity, not according to worn-out stereotypes of Chair
priorities, of autocentric orthodoxies and respective heterodoxies, of “returning” to
the one and only valuable sheepfold, but, in the sense of seeking together the most
suitable ways to understand one another better, to come nearer to Christ in search of
a common path, to care for what is really essential to be truly Christ’s disciples instead
of endless debates on the sides of the Gospel. We can even say that in all similar issues
Shnorhali’s thought and practical behaviour, the model of life and doctrine he offered,
have not yet been matched even by the most advanced achievements up to day in
the field of inter-ecclesial relations.

We can firmly assert that in rightful Middle Ages, Shnorhali put forth the basis of
the most advanced ecumenical theology and formulated the fundamental principles
for whichever ecumenical thought and action; this means establishing foundations for
a possible and concrete dialogue, for a new meeting of a strictly spiritual nature and
on a profoundly religious ground, between diverse and distant confessional groups.

Shnorhali’s main and most brilliant intuition as a genius, which leads him on this
path, is his deep perception, we can say, his “discovery” of the conventionality, hence,
the “relativity” of human language, intending “language” in the Italian sense of lin-
guaggio, and the French langage. Thus, Shnorhali by centuries anticipated a trend that
would be the moving force of contemporary philosophy and thought, even if these
contemporary trends did not always produce shareable implications and sequences
at all. However, these sequences may be evaluated and interpreted, the applications
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that Shnorhali did of his intuition to the field of theological discussion, with a special
regard to Christology, clearly remain amongst the milestones in the overall theological
thought and culture, surpassing time contingencies. Unfortunately, Shnorhali’s figure
and achievements, including his ground-breaking insight that we are speaking of, to date
are less known or even almost unknown to the widest circles of Christian intellectuals.

Before proceeding further, | would like to express my deep appreciation to Vardan
Srbazan Navasardyan and his staff for having organized this conference and giving us
the opportunity to reflect on Shnorhali’s virtues and achievements, and for their kind
invitation extended to me to take partin it.

My current presentation supposes a rather close knowledge of St. Nerses Shnorhali’s
inter-ecclesial relations, both with the Greeks, the Latins and the Syriacs; above all, how-
ever, with the Greeks, that means of his long-lasting dialogue, conducted in three phases,
with Theorianos, the prominent and open-minded Byzantine theologian, envoyed by
the Emperor Manuel Comnenos (1143-1180, born 1123) to Cilicia. On the present occa-
sion, we cannot extensively consider these meetings, which | have widely discussed,
both from a historical and theological viewpoint in earlier studies,! to which | permit

Swdwdpnipblwlwl wnpwdwpiountphll Up dR. nwpnih: Pwlwlgniphiultn U. Lbpuku
Suphwlph nL huyubpwlwl Unthpwly BEnphwlnup dhobi 3wy G Phrquilinwlwl 6hknbEghUubpnt
upnipbwl 2nipg, Rujwghnwwl Uwinbbwnwpwl ~Pwqlwytws, 13), U. Qwqun, YeUbnhy,
1978: “Un dialogue oecuménique au XIl¢ siecle: les pourparlers entre le catholicos St Nersés
Snorhali et le légat impérial Théorianos en vue de l'union des Eglises arménienne et byzan-
tine”, Actes du XVe Congrés International d’Etudes byzantines - Athénes, Sept.1976, IV, Histoire,
Communications (Athénes 1980), pp. 420-441 - the same with slight variants: “St Nersés
Snorhali en dialogue avec les Grecs: Un Prophéte de 1’cecuménisme au Xlle siécle”, in Armenian
Studies, Etudes Arméniennes in memoriam Haig Berbérian, Dickran Kouymjian Editor (Lisboa:
C. Gulbenkian Foundation, 1986), pp. 861-883. | touched upon various aspects of the ques-
tion also in the following writings: “Les relations arméno-byzantines aprés la mort de St Nersés
Snorhali”, in XVI. Internationaler Byzantinistenkongress. Akten, 11/4: Jahrbuch der Gsterreichis-
chen Byzantinistik, 32/4 (1981), pp. 331-337; “The Armenian Community of Philippopolis and
the Bishop loannes Atmanos Imperial Legate to Cilicia” in Between the Danube and the Caucasus.
Oriental Sources on the History of the Peoples of Central and South-Eastern Europe, ed. Gyorgy
Kara (Budapest 1987), 363-373; “Nersés de Lambron” and “Nersés Shnorhali”, Dictionnaire de
Spiritualité, XI (Paris, 1981), col. 122-134, 134-150; “Les disputes religieuses du XIVesiécle, prélude
des divisions et du statut ecclésiologiques postérieurs de 'Eglise Arménienne”, Actes du Colloque
«Les Lusignan et I’Outre Mer». Poitiers-Lusignan, 20-24 Octobre 1993 (Programme com’science,
Conseil Régional Poitu-Charentes) [w.d.], pp. 314-315, n. 21; the same in English with slight
variants: “The religious Quarrels of the 14t Century Preluding to the Subsequent Divisions
and Ecclesiological Status of the Armenian Church”, in Studi sull’Oriente Cristiano, | (1997),
pp. 175-76, n. 22; “Introduzione” to Nerses di Lambron, Il primato della caritd. Discorso Sinodale,
Atenabanut‘iwn, Introduzione e note a cura di B. L. Zekiyan, traduzione a cura di B. L. Zekiyan
e V. Lazzarini, ed. ni (Qigajon, Bose, 1996), pp. 5-23; “Un singolare itinerario di spiritualita dal-
la frontiera all'oikumene. Riflessioni sulla spiritualitd armena”, in “Chiese cristiane d'Oriente”,
Religioni e Sette del Mondo, Rivista trimestrale di cultura religiosa, | (1996), N°4, dic. 1995,
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myself to refer in this present context, as well as to specialized work of other scholars,
for a better understanding of the theological, and generally conceptual, analyses which
| will be proposing at present.

An “absolute i. A historic definition
genius” Now we can face the question: what do we mean by “abso-
lute genius”?

First of all. | will attempt to give a rather descriptive, historic definition. The reply to
the question is not too difficult, if we consider a few examples among the most out-
standing figures of history: Homer, Plato, Dante, Shakespeare, Goethe, Kant, and many
others. Accessing the religious area, we can recall Origen, Augustine, Thomas Aquinas,
Mevlana Jalal al-din Rumi, Teresa of Avila, and others.

St. Nerses Shnorhali is at the summit of the entire Christian tradition, a “unique fig-
ure”, as we defined him from the outset, in the search of ethical, conceptual, and linguis-
tic principles and ways to reach unity among divided Christian Churches; in other words -
to rebuild, restore, re-establish the original unity which existed among them. In this
endeavour, Shnorhali is truly unique in his approach to the subject and to the persons,
his interlocutors; in his concept and conception of the Church unity, in his methodology

pp. 54-69 (37-69); “Agli apici della teologia cristiana: la sintesi ecumenica nella Cilicia arme-
na”, in Roma-Armenia, [Catalogo della Mostra omonima], Salone Sistino, Biblioteca Apostolica
Vaticana, 25 marzo-16 luglio 1999, a cura di Claude Mutafian, pp. 122-125 - the same in
French in the French version of the Catalogue, ibid., pp. 125-125. See also: P. Ananian,
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to redesign it, and especially in his very particular understanding of the conventionality
and relativity pertaining to human language. This understanding opens to him an access
to his personal and utmost original conception of the relationship between the sub-
stance of Christian dogma and its theological expression on the one hand, and
the underlying philosophical concepts which sustain that expression on the other.

ii. A conceptual definition

I think we can proceed, as follows.

The “absolute genius” is the man or woman who imprints his/her own, unmistak-
able seal upon a ground-breaking innovation; who inaugurates a new path, a new way
of approaching and developing a subject: a way that remains unique, unpredictable
and unrepeatable. This normally happens, besides the striking examples mentioned
above, and the epoch-making scientific discoveries as those by Galileo, or Newton, or
Einstein, in the formation process of the great literary languages in individuals gifted
with an outstanding poetical, artistic, or musical vein. Such is, for example, the case
among the above-mentioned geniuses of Homer, for the Greek language with his /liad,
of Dante for Italian with his Commedia, and of the others, respectively, for their own
languages and cultures.

iii. Why pose such a question regarding Shnorhali?

It is a matter of fact that appreciating Shnorhali as he really deserves, - as a profound,
top-level theologian, besides the common places of his great poetical and musical tal-
ent, his exceptional qualities as a religious pastor, as an ecclesiastical senior execu-
tive, as a man of an extraordinary mildness and moderation, was not an easy task
until the recent times. To realize this, let us consider the following judgment by one of
the greatest specialists and admirers of Shnorhali in modern times, the outstanding
scholar Fr. Ghevont (Leonce) Alishan of the Mekhtiarist Order of Monks of Venice. In
his masterpiece of its kind, trying to express an appreciation of Shnorhali’s heritage as
a theologian, he writes:

As a theologian, Shnorhali has no eagle-like flights, rather, he flies gently like
a dove in low heights. ..

This is not surprising, since Alishan, writing in the second half of the 19t century,
lacked the necessary philosophical and theological instruments to duly evaluate
the width of Shnorhali’s wingspan without precedents, the depths and heights of his

Sunphwlh L wwpwaquwy pep [Shnorhali and His Time] (Venice, 1873), 433-434.
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vision on the conventionality and relativity of human language, on the conditioning of
the dogmatic formulae by the philosophical and cultural environment of the epoch in
which they were formulated. This vision leads us to Shnorhali’s most ingenious intui-
tion, - to his “discovery”, pathbreaking indeed, which is, as already said - | emphasize
it — the conventionality, hence, the “relativity” of human language itself: “language” -
let it be clear enough - in the sense of the Italian linguaggio, of the French langage. At
this point, it is useful to highlight that such an important and lexically rich language® as
English, or, philosophically, one of the most refined among modern languages, German,
do not distinguish as lexemes between lingua and linguaggio, langue and langage.

By his “discovery”, Shnorhali by centuries anticipated a trend that would be the mov-
ing force driving some of the most recent developments in philosophy and thought,
even if these developments did not always produce, as already noted here, shareable
implications and sequences. To reiterate, as a guiding idea: however, these sequences
may be evaluated and interpreted, the application which Shnorali makes of his intuition
in the context of theological discussions, with a special regard to their Christological
dimension, remains, without any doubt, one of the milestones of Christian theology
and culture.

Some recent Some developmentsin the philosophical research and, gen-
developmentsin erally speaking, in human thought, in the 19t and 20* cen-
philosophy and turies, enable us to perceive, under Shnorhali’s disarming
generally in human simplicity of language and style, the dizzying depths of his
thought, shedding theology, hence of the philosophical concepts underlying it.
light on our inquiry Among these premises, let us mention, in particular,

the following:

a. The developments of the philosophy of language and their rapid evolution
throughout the 20t century. Let us cast an extremely short summary glance at this
evolution.

i. Edward Sapir’s and Benjamin Lee Whorf’s pioneering work on the relativity of
human language.*

Mainly for its vocabulary deriving both from Anglo-Saxon and Latin roots. The nuanced distinction
between “feeling” and “sentiment” can serve as a significant example for other innumerable cases.
For bibliography concerning the overall developments in philosophy, philosophy of language,
of human mind, history of ideas, history and interpretation of dogmas, hermeneutics, Biblical
exegesis, and several related areas of human understanding from the 19 through the 20 cen-
turies, we would like to refer the reader to specialized literature.
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ii. Ludwig Wittgenstein’s foundational work in the philosophy of language. Of this,

we can choose the following sentence as an emblematic expression: Wovon man
nicht sprechen kann, dariiber muss man schweigen (Whereof one cannot speak,
thereof one must be silent).
Such an approach and related statements apparently go against the main
trends which dominated in the patristic and post-patristic eras in the life and
thought of the Church in expressing, formulating and interpreting Christian
faith. Notwithstanding all the strong caveat regarding the radical ineffability of
the Divine mystery, discussions about its human expression recognized no lim-
its, no margins, no possibilities for any attempt to redefine it in different terms.
No tolerance was applied, except by very rare figures as, for instance, Flavius of
Antioch, to those who were considered as deviating from the “orthodox” expres-
sion of the creed.

iii. The achievements of the greatest figures in the philosophy and structural analy-
sis of the language and of its interpretation as variously proposed by Ferdinand
Saussure, Noam Chomsky, Walter Benjamin, and Hans-Georg Gadamer, the fa-
ther of modern hermeneutics, and by the deconstructionists Jacques Derrida,
Emmanuel Levinas, Paul Ricceur, and others.

. The acquisition of consciousness in the wake of Hegel’s dialectics on the una-

voidably historical dimension of the great human adventure. This led to the pro-

gressive distancing of thought and culture from strictly dogmatic attitudes. In
the Church’s history, Shnorhali is, no doubt, perhaps the first and certainly one
the most important figures to distance himself from old style dogmatism.

Within this general frame, as for as the evolution of Christian dogma at issue, we

have to recognize a very special, perhaps unique role and function of the great and

exceptionally deserving school of Louvain, of which let us mention here three of
the most important figures:

i. Louis-Joseph Tixeront,

* Mélanges de patrologie et d'histoire des dogmes, Paris, Gabalda, 1921,

* Histoire du dogme dans l'antiquité chrétienne, vol. I: La Théologie Anténicéenne,
Paris, Gabalda, 1905;

* Histoire du dogme dans l'antiquité chrétienne, vol. |l: De saint Athanase a saint
Augustin (318-430), Paris, Gabalda, 1909.

ii. Joseph Lebon,

* Le Monophysisme Sévérien: Etude Historique, Littéraire et Théologique sur la
Résistance Monophysite au Concile de Chalcédoine jusqu'a la constitution de
['Eglise Jacobite, 1909.

iii. René Draguet,

* Julien d’Halicarnasse et sa controverse avec Sévére d’Antioche, 1924.
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Let us here draw particular attention to the point that Draguet’s unique contribu-
tion on Julian and the question of the “incorruptibility” of Christ’s humanity must be
considered in studying the doctrine of the Armenian Church in general (concerning
the same question), and of Shnorhali in particular.

Three names, three pillars, three milestones in the historiography and theoretical
evaluation of the developments of Christian dogma, and of its hermeneutics in relation
to all later developments of expression and interpretation. It would not be an exag-
geration to say that without their outstanding contribution the various inter-ecclesial
agreements among Churches of traditionally different confessions, starting from 1973
onwards, would not have been possible, either theoretically or practically.

Unfortunately, what has been done in the field of Christology thanks to the pioneer-
ing work of the school of Louvain, has not yet been applied with the same lucidity and
acumen to the other fields of Christian dogma in the last half century. Regarding this
question, lesser studied, | would like to mention the two recent studies of Benedetta
Contin, with special relation to the position of Khosrovik T‘argmanich‘ and, in general,
on Julianism in Armenia: an important step, as a premise, to further study Shnorhali’s
position on the same question.®

E. The main question After having considered all this as the general framework

in which to analyse the unique qualities in Shnorhali, we
can now go deeper and further develop our initial reflexions. | will concisely enumerate
the main components of the basic features that define Shnorhali’s unicity, his absolute
genius of ecclesial, theological, spiritual nature.

a. Shnorhali’s perception, indeed, for the first time in Christian history, of the conven-
tional nature of human language. This means: of its basic and unavoidable relativ-
ity. Let it be clear: this has nothing to do with relativism, since relativism denies
truth and the access to truth, while the consciousness that words and concepts
expressed by the words, are in function of a given historical context and of a his-
torically definite culture, only opens the possible path to access truth with a more
balanced and a much more nuanced capacity.

b. Shnorhali’s vision and attitude stand out as a single and multifaceted framework
in the overall Christian reality of the Middle Ages in the search process of Christian

See: “The Contribution of Eighth-Century Armenian Theology: Xosrovik the Translator on Nature,
Person and Distinctness”, in Cristianesimo nella Storia (2/2021), 397-449; “Julianism in Armenian
Christianity: A Preliminary Assessment of the Question”. In: Peter Knauer, Andrea Riedl, Dietmar
W. Winkler (Hg.), Patrologie und Okumene. Theresia Hainthaler zum 75 (Geburtstag. Herder:
Freiburg - Basel - Wien 2022), pp. 164-175.
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unity: due to his full awareness of what he is seeking and trying to do, for his keen
ecclesiology and his exceptionally balanced theology of Christian union and unity,
for his deep knowledge and understanding of the historic past, for his incompara-
ble sensitiveness to heal aged and heavy wounds caused by history itself because
of the misdeeds of both sides, for his unique comprehension of the nature and
the requirements of dialogue, of whatever dialogue, between human beings, and
not least for his full empathy for the cause to which he devoted himself and for
which he declares himself ready to come out from his tomb in listening the Lord’s

call as Lazarus did.

Shnorhali’s main concern is that no human concept suffices to adequately express

divine mystery. Hence, the main task of the theologian is to accurately define

the meaning and the concrete reference of the terms since the first moment of his
inquiry, in order to avoid confusion and look for an unambiguous clarity®.

If we take into consideration that two Patriarchs were killed in the context of

Chalcedonian and anti-Chalcedonian diatribes, or that the tongue of a holy and

peaceful man Maximus the Confessor was cut out, we can understand and better

appreciate the enormity of the step taken by Shnorhali, as we find it expressed and
explained in his doctrinal letters to the Emperor Emmanuel.

. Shnorhali’s profound insight into the very nature and requirements of a true dia-

logue, which implies, in particular:

i. Theequality of the interlocutors, even if they are different and not equal in virtue
of their real power, wealth, prestige, etc. All these differences must be put aside,
if the partners really desire a mutual dialogue.

ii. Shnorhali is also the first to realize the relativity of the rites and traditions in
the Church, both in their canonical and liturgical dimensions when not related
to the substance of Christian faith. Thus, his enlightened attitude concerning

For a deepening analysis of Shnorhali’s understanding of the relationship between con-
cepts and the theological formulation of dogmas, due to limited format of the current paper,
I would refer the reader to to my study in Armenian: 3. Ltunu 2Ephtwl, Iwdwdhniptlwlwl
Spwdwhuounthil Up dR. Mwpniu. Fwliwlygniphiulbp U. Lepuku Sunphwihp b Ywyjubpwywu
Lnihpwy @Enphwlnuph Jhobi 3wy GL AhLnwunwlwl tykntghUutpnL UhnuetGwl 2nipe [An
Ecumenical Dialogue in the 12t Century. The Negotiations Between St. Nerses Shnorhali
and the Imperial Legate Theorianos on the Union of the Armenian and Byzantine Churches],
(Ruwywghnwywl Uwwnbuwwn «Pwgdwytw» @he 13), (dEUbwnhl, U. Lwqup, 1978).

For a comparative evaluation of the different theological positions in the non-Chalcedonian,
particularly in the Syriac area, in an inter-ecclesial perspective, a lot of positive inputs can be
found by the collective authorship of Syriac Renaissance, ed. by H. Teule, C. Fotescu Tauwinkl
with Bas ter Haar Romeny, Jan Van Ginkel, (Eastern Christian Studies 9, Peeters, Leuven, Paris,
Walpole, MA, 2010), and especially by H. Teule, “The Syriac Renaissance” (pp. 1-30); Baas Ter Haar
Romeny, “The Contribution of Biblical Interpretation to the Syriac Renaissance”, (pp. 205-221).
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the long-debated question on the matter of Eucharist, whether leavened or un-
leavened bread, but especially on diluting the Eucharistic wine with water or not
doing so. On this point, Shnorhali’s theological reasoning is all the more out-
standing, since, in contrast to the question regarding the bread, the Armenian
Church offered the only case of having a tradition of “uncorrupted”, that is, un-
diluted wine, in the celebration of the Holy Eucharist.

If we consider that even a giant of Medieval Christian thought, St. Tomas Aquinas,
takes as a basis the Latin tradition in defining the “matter” of the Sacrament of
priestly ordination, we can all the more appreciate Shnorhali’s exceptional ap-
proach to the inter-ritual differences among the Christian Churches.’

ii. Finally, the entire Shnorhali’s approach to the question of Christian unity as ex-
pressed in his thought and praxis, whose formulation | have defined in my above-
mentioned studies as Shnorhali’s “Decalogue” for Christian unity, is the living
codification of his ground-breaking conception of the nature itself of this unity
and of the ways to reach it. Shnorhali’s conception, understanding and practice
anticipate centuries, and make him an absolute genius in the history of Christian
Church, concerning the efforts and ways to re-compound her unity, the contem-
porary ecumenical movement in its best achievements, and the theological-
ecclesiological vision inspiring and ruling it.

KOPSAVILKUMS Svétais Nersess Snorhali ka unikala personiba
kristigaja doma un prakseé: Snorhali novatoriskais
redzéjums par kristieSu vienotibu

Si pétijuma meérkis ir skaidrak izprast galvenos iemeslus, kuru dé| svétais Nersess
Snorhali ir unikala personiba kopéja kristie3u tradicija. Vina sasniegumi izpaudusies
visdazadakas intelektualas jaunrades jomas - gan ka miakam un baznicas vaditajam,
gan ka loti talantigam dzejniekam un muzikim, gan ka originalam un dzilam Svéto
Rakstu komentétajam, gan ka baznicas reformu virzitajam.

Raksta autors uzskata, ka papildus visiem $iem izcilajiem sasniegumiem Snorhali ir
unikala personiba uz kristigas tradicijas skatuves, jo vins viduslaikos lika ekumeniskas
teologijas pamatus un formuléja pamatprincipus ekumeniskajai sadarbibai vél ilgi pirms
musdienu ekumeniskas kustibas sakumiem.

Snorhali intuicija, kas vinu veda uz §i cela, ir vina dzila uztvere, més varam teikt, vina
atklajums par konvencionalitati, kas saistita ar cilvéka valodas relativitati (valoda italu

For further details, see: Zekiyan, «Quelques réflexions préliminaires sur 'identité chrétienne de
PArménie: 'universalité de la parole et son incarnation dans la vie de I'ethnos», in Connaissance
des Péres de I’Eglise, 81 (mars 2001), pp. 36-37 (pp. 21-37).
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linguaggio izpratné). Snorhali gadsimtus uz priek3u ilgi paredzéja tendenci, kas ir mus-
dienu filozofiskas domas virzitajspéks. Snorhali pamatintuicijas lietojums teologiskajai
diskusijai, Tpasi nemot véra tas kristologisko dimensiju, bez Saubam, joprojam ir viens
no teologiskas domas un kultlras pagrieziena punktiem.
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