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Solveiga Krimina-Konkova

VIETAS, TO NOZIMES UN MUSU UZMANIBA
PRET SEVI

Sie Religiski-filozofiski raksti ir par vietu: par vietu ki kaut ko reizém
neizskaidrojamu, bet tikai nojausamu. Par to, kas ir starp telpu, kuru més
apdzivojam, un laiku, kura més dzivojam. Par vietu, kas nav tikai apmesa-
nas vieta ar savu lokaciju karté un geografiskam koordinatam. Ta nav tikai
musu dzives ietvars, bet ir dala no mums — “ka cilveka darbibu, nozimju
un pieredzes sintézes lokuss” (Donohoe 2017, xv).

Vieta ir kaut kas dzivs un tapéc mainigs, un tis nozimi un vértibu
nevar atdalit no musu pieredzes par to. Masu attiecibas ar vietu ir dina-
miskas, tas ir attiecibas ar savu vietu. Tas veidojas musu pieredzé un iemie-
sojas musu atminas, kuras savukart liek atceréties $o vietu no jauna, jo
atceréSands ir vietas vélreiz izdzivosana (Clingerman 2015, 122). Vieta ir
telpa, kuru atceramies, un tiesi tapéc, ka mums ir dota spéja atceréties,
musu vietas vienmeér ir ar mums (Relph 2017, 7). Tiesi tapat ka vietas,
kuras més neatceramies, parvérsas par izdzéstam vietam ne tikai musu
atminas, bet ari pieredzé un reizém — esamiba.

Tatad Religiski-filozofiski raksti XXXII ir par telpas pieredzéSanu: par
to, ka meés izdzivojam sevi vietd, kura esam, un ka més izjutam sevi $aja
savd vietd vai vietd, kura ta ari nav kluvusi vai nekad nebuatu varéjusi klat
par musu dzives pasauli. Ka veidojas §1 savas vietas izjuta? Vai vieta, kura
més dzivojam, vienmeér ir majas? Vai o vietas izjutu veido musu indivi-
duala pieredze vai varbut ta ir vairak atkariga no kadam kolektivaim pra-
sibam? Varbut to nosaka musu piederiba tradicijam, kuras esam audzinati
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un kuras ari saucam par savam, bet varbat tiesi musu vietas pieredze ir ta,
kas nosaka, kadai tradicijai més izvélamies piederét vai kuras veidosana
piedalamies?

Par tradicijas iesaknosanos jauna vieta raksta lietuviesu pétnieks, Klai-
pédas Universitates asociétais profesors Remigijs Ozelis. Atgadinot par to,
ka iedibinajas Svéta Jekaba kapa godinasana un ar to saistitd, no viduslai-
kiem izaugusi tradicija doties svétcelojuma uz Santjago de Kompostelu,
Ozelis rada, ka izveidojas Svéta Jekaba cela atzari Baltijas valstis 20. gad-
simta beigas. Raksts ir ari par to, ka $o atzaru veido$anos un ari $aja cela
eso$o gajéju pieredzi ietekmé vietas, cauri kuram ved §is cels.

Gadijums ar senas tradicijas iedzivo$anos jaunas vietds un ar jaunam
pieredzém, kuras tradicija pieskir vietam un $ajas vietds majojosajiem cil-
vekiem, ir uniatu (grieku katolu) 200 gadus ilga klatbatne Latgalé un
dienvidaustrumu Zemgalé (Augszemé, Selija). To detalizéti, izmantojot
unikalus arhiva materialus, analizgjis vésturnieks Valdis Francisks Plenne.
Lidzigs piemeérs ir Daugavpils Universitates vésturnieces Maijas Grizanes
pétijums par Krievijas vecticibnieku sociala téla veidosanos Latvija 1920.—
1930. gados.

Masu attiecibas ar savu vietu biezi vien nav vieglas, tapat ka tas atra-
$ana var but sarezgita izvéle, kas vienmeér ir saistita ar to, cik gatavi més
esam pienemt étiskus lémumus un rikoties morali. T4, pieméram, savas
vietas un identitates mekléjumiem religiskaja dzivé un ar tiem saistitas
izveles sarezgitibu veltits Daugavpils Universitates profesores Anitas Sta-
$ulanes un Latvijas Universitates asociétas profesores Intas Mierinas péti-
jums par religisko piederibu Latvija, ka ari vairaku citu RFR XXXII
autoru raksti.

Miasu vieta nosaka to, ki meés skatamies uz pasauli, un to, kas meés
esam un kadi més esam. Iesp&jams, ka kads no mums vietu uzlako vienigi
ka kartéju socialu konstrukciju, tacu kidam citam ta ir pamats vina esami-
bai pasaulg, vina priek$statam par to, ka tiesi piederiba vietai ir tas, kas
padara mas par cilvékiem, jo masu ka cilveku esamibu nosaka tas, ka ta ir
esamiba ar noteiktu vietu: més vienmér ienemam kadu vietu, esam piede-
rigi kadai vietai un esam norupéjusies par kadu vietu. “Meés esam
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neskirami no vietim, un vietas ir neskiramas no mums. Musu dzives jéga
un musu vietu nozime dzili saknojas viena otra...” (Donohoe 2017, xvi).

Tapéc uzmaniba pret vietu ir vériba pret sevi un bazas un rapes par
sevi. Par Antropocénu un ta izaicindjumiem raksta CilieSu pétnieki —
Sebastjans Ruizs-Pereira no Ciles Pontifikalas katolu universitates un
Voltérs Alvarado Petersons no Konsepsjonas Universitates. Vinu uzmani-
bas fokusa ir cilvéka rapes par to, ki saglabat savu vietu situacija, kad ja-
parstaj uzskatit sevi par pasaules centru, jo tikai ta ir iesp&jams pasauli (un
tadejadi ari savu esamibu) nepadarit par neatgriezeniski izdzéstu vietu.

Antropocéna hermeneitiku analizéjis ari Ohaio Universitates (ASV)
religijas un filozofijas profesors Forests Klingermans, kur§ secinajis, ka
atskiribas §aja musu patiesiba globalaja izvélé starp “labo” un “slikto” nav
jautdjums par ekosistému daudzveidibu, cilvéku veselibu, jaras limena cel-
$anos vai globalas temperataras paaugstinasanos (Clingerman 2016, 236).
Protams, ari $ie jautajumi ir svarigi, tacu vél svarigik ir tas, ka masu sevis
pasu, pasaules un sevis-pasaulé interpretacijas ir veidi, ki més varam iztée-
loties savu konkréto vietu cilvéces nakotné. Religiski-filozofiski raksti aicina
par to padomat ari $i laidiena lasitajus.
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Solveiga Krumina-Konkova

PLACES, THEIR MEANINGS AND OUR
ATTENTIVENESS TO OURSELVES

The issue of the current Religiski-filozofiski raksti is about a place:
about a place that at times cannot be explained and can only be experi-
enced as something intuitive. In this issue the authors reflect on what is
between the space and time we live in, thinking about the place not merely
as an accommodation with a concrete location on the map and geograph-
ical coordinates that frames of our lives, but also as something that is part
of us — as “the locus of a synthesis of human actions, meanings and expe-
riences” (Donohoe 2017, xv).

A place is something alive and therefore subject to transformation,
and its meaning and value cannot be separated from our experience. Our
relationship with a place is dynamic; it is a relationship with our place. It
is embedded in our experience and memories, making us remember this
place anew because remembering is the survival of a place again (Clinger-
man 2015, 122). A place is a space we remember, and it is precisely be-
cause we are given the ability to remember; our places are always with us
(Relph 2017, 7). Similarly, the places we do not remember turn into de-
leted places not only in our memories, but also experience, and sometimes
in our existential modus operandi.

Consequently, the current Religiski-filozofiski raksti (RFR XXXII) is
about experiencing space: how we live in the place we are in and how we
feel in this place, or is it a place that has not become or could never have
become the world of our lives? How does a sense of place develop? Is the
place we live in always home? Is this sense of place shaped by our indivi-
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dual experience, or is it more dependent on some collective demands?
Maybe it is determined by our belonging to the traditions we are brought
up with, which we also call our own. Or, perhaps it is the experience of
our place that determines which tradition we choose to belong to or com-
mit to?

Remigius Ozelis, a Lithuanian researcher and associate professor at
the Klaipéda University, writes about the rooting of a tradition in a new
place. Recalling the establishment of the veneration of St. Jacob’s tomb
and the associated medieval tradition of pilgrimage to Santiago de Com-
postela, Ozelis shows how the branches of St. Jacob’s Way in the Baltics
developed in the late 20™ century. The author also examines how the for-
mation of these branches and pilgrims’ experience on St. Jacob’s Way are
affected by the places this road leads through.

'The 200-year-old presence of Uniates (Greek Catholics) in Latgale
and South-Eastern Zemgale (Aug$zeme, Sélija) presents a case of
habituating an old tradition in new places. It demonstrates how a tradition
provides new experiences to places and their inhabitants. It has been ana-
lyzed in detail using unique archival materials by historian Valdis Fran-
cisks Plenne. A similar example is the study of the Daugavpils University
historian Maija Grizane on the formation of the social image of Russian
Old Believers in Latvia in the 1920s and 1930s.

Our relationship with our place is often complicated, just as finding
the right place can be a difficult choice, since it is always related to how
motivated we are to take ethical decisions and act in a morally justifiable
way. For example, the Daugavpils University professor Anita Stasulane
and the University of Latvia associate professor Inta Mierina’s research on
religious belonging in Latvia, as well as articles by several other authors of
RFR XXXII, are dedicated to the quest for one’s place and identity in the
religious life and the complexity of related choices.

Our place determines how we look at the world and who we are and
what we are. Some of us might see the place merely as another social
construction. Still, for someone else, it is the basis of his/her existence in
the world, his/her idea that it is the belonging to the place that makes us
human because our human existence is determined by it. It is an existence

9
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with a particular place: we always occupy a place, belong to it, and are
concerned about it. “We are inseparable from places, and places are in-
separable from us. The meaning of our lives and the meaning of places are
deeply embedded in one another...” (Donohoe 2017, xvi).

‘Therefore, the focus on the place is the attentiveness to oneself and the
concern and care for oneself. Sebastidn Ruiz-Pereira of the Pontifical
Catholic University of Chile and Voltaire Alvarado Peterson of the Uni-
versity of Concepcion write about the Anthropocene and its challenges.
The authors focus on human concern for maintaining their place in a
situation where they must stop seeing themselves as the centre of the
world. That is the only way not to make the world (and therefore its very
existence) an irretrievably delated place.

Hermeneutics of the Anthropocene has also been analyzed by Forest
Klingerman, a professor of religion and philosophy at the University of
Ohio (USA). He concludes that the difference between the ‘good’ and
‘bad’ is not simply “a matter of ecosystem diversity, human health, sea-
level rise, or increases in global temperature” (Clingerman 2016, 236). Of
course, these problems are also significant, yet it is more important to
acknowledge that our interpretation of ourselves, the world, and the self-
in-the-world present ways how we can imagine our specific place in the
future of humanity. The current issue of RFR XXXII invites readers to
reflect on these questions as well.
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Sebastian Ruiz-Pereira,
Voltaire Alvarado Peterson

GLOBAL THREATS AND CONCERN:
A POSTHUMAN PLACE

Threat convergence within the Anthropocene concept represents a source of technical
extinction, a “way of being” exalting human inadequacy with the environment. Assuming
it emerges as a dialectical revolt between technic and Nature, it could ultimately limit
human experience by redefining the awareness of concerns.

We hereby analyse how threats and concerns interact, and focus on the inadequacy of
human and non-human preservation efforts in dealing with strangeness, the ulterior
translocation of configuration of human experience, its place.

Our analysis found that the most significant contingency is not the specific extinction
but the impossibility of coping with placelessness, standing as another present beyond our
current being in the world and towards a different human actuality of imponderable
adequacy.

Keywords: threats, concern, Anthropocene, Posthumanism, place

Introduction

Despite formal abstractions, humans unequivocally locate within the
Earth. However, the physical world only determines inner-worldly beings
as present because “there is” a world; hence its modification should also
represent an alteration in the containment of present beings (Heideg-
ger, 1996, 68).

Nominally, life is threatened by possibilities of finitude, happening
at unspecified locations, only grounded beforehand as the technical
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experience of being humans. At the same time, this experience is rooted
in the nature of thinking within subject-object duality, as conflicts be-
tween progression and the denial of progress (Loy, 1988, 164).

We relate this dissonance to concerns that might reorient histori-
cal-ontological fates and render us estranged in our present location. The
issue with concern is explained as strangeness is domesticated by our
modes of caring as becoming human itself is a domestic affair, much as a
domestication drama (Lowenthal, 2015, 4; Sloterdijk, 2011, 40).

Hereby, we propose that the recent convergence of threats interferes
at the level of existential concern and self-preservation, consequently on
the practice of caring under current conditions. The significance of such
an analysis, is the unearthing of the spatial concept of “place” in the en-
actment of the Anthropocene, which holds technical contradictions in
shaping global dimensions without a human in the centre.

'The consideration is as follows: if a concern always defines humanity,
then it is immutable, and only the technical coupling to problems could
vary. From here, we analyse how threats converge and stress the inade-
quacy in the context of preservation strategies and then analyse the con-
figuration of strangeness and its relation to an ulterior enactment of
places, beyond our current way of being and towards a different human
actuality.

The Anthropocene risk

In 2008, the Geological Society of London announced a new geological
epoch, the Anthropocene, in which humankind is foregrounded as a geo-
logical force or agent (Graham & Roelvink, 2010). Yet, the International
Commission on Stratigraphy has not affirmed the existence of a new An-
thropocene epoch.

Nevertheless, the Working Group on the Anthropocene voted in favour
for the approval of the Anthropocene to be treated as a standard
chrono-stratigraphic unit defined by the Global Boundary Stratotype Section
and Point by presenting stratigraphic signals around the mid-twentieth
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century of the Common Era, constituting the primary guide for the base
of the Anthropocene (Zalasiewicz & Waters et al. 2017). The group de-
fines physical evidence in sedimentary records representing the start of the
epoch. It considers radionuclides from the 1945 atomic-bomb detonations
until the Limited Nuclear Test Ban Treaty of 1963 (Subramanian, 2019).

Other Anthropocene interpretations declare a starting time coincid-
ing with an expansion of agriculture and livestock cultivation more than
5000 years ago or a surge in mining more than 3000 years ago (Rud-
diman, 2013; Monastersky, 2015). For example, the CO, and methane
peaked around 8000 BCE and declined until rising again; CO, around
6000 BCE and methane around 3000 BCE (Brooke & Otter, 2016). A
slight rise in atmospheric methane beginning around 3000 BCE was
driven by early agriculture, particularly the expansion of wet-rice agricul-
ture in China around 3000 BCE as slash-and-burn agriculture was pres-
ent in central China (Williams, 2003).

There are also opinions considering the new geological epoch as an-
other name for a continued human impact on the terrestrial biosphere
(Hamilton, 2016). For example, the dip in atmospheric CO, and changes
marking the year 1610 AD as the beginning of the Anthropocene consid-
ering that in 1492 AD trade became global and arguably constituted the
modern world-system (Lewis & Maslin, 2015; Wallerstein, 1974, 128).

Just until recent times, global temperature anomalies did not imply
epochs of globally coherent and synchronous climate (Neukom & Steiger
et al., 2019). Yet, human imprint on the global environment has now be-
come so large that it rivals forces of Nature in terms of impacts on the
Earth system (Steffen & Grinevald et al., 2011). For example, between the
“Third Industrial Revolution” and the start of the new millennium, hu-
mans chewed a hole in the ozone layer over Antarctica, doubled the
amount of methane in the atmosphere, and increased carbon dioxide con-
centrations by 30%, to a level not seen in 400,000 years (Monastersky,
2015). Nevertheless, dominant risk framings resulted inadequate for deal-
ing with a new geological epoch where humans are a dominant force of

change on our planet (Keys & Galaz et al., 2019).

13
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Overall, hypotheses on what the Anthropocene is, are fixed on a posi-
tivist justification behind claims of a human responsibility but not on
human reactions to threat convergence. However, acceptance of the An-
thropocene captures global technical relationships projected onto other
scenarios as well. For example, the hegemony-variable of sustainability
emerges in the representational field of eager globalization at scales that
drew new spheres of right and wrong (Agnew, 2015). These processes
follow utilitarian ethics as ways of concern, significant for an understand-
ing and pervasive feature of human existence (Stack, 1969).

Such instrumentalization of fear uses a biocentric mask, on the one
hand, and the activation and exploitation of a global scale death-instinct,
on the other. Upon crises, the problem of being in the world also brings
forth normative dissonances as politics encapsulate positivist concerns and
cause replicas (Hoffmann Pfrimer & Barbosa Jr, 2020; Neely & Lopez,
2020; Colson & Rolain et al., 2020; Lagier & Million et al, 2020).

In sum, climate threat comes not only as modern narratives concern-
ing the usefulness of hope within the Anthropocene, but also internal
understandings of humanity as apart from the non-human world (Helsing,
2017; 2019; Chandler, 2020). These processes often involve a denial of
both outer reality and inner guilt to shift responsibilities as well as a re-
modelled valorisation of time (Dodds, 2019; Le Goft, 1984). Consequently,
history shows how the world opens up, explaining a necessity for trans-
figurative processes, for example, the Resurrection and constitutive tensions
between metanoia (new birth) and epistropheé (return, reintegration to ori-
ginal nature) (Von Der Luft, 1984; Platov, 2015). Succinctly, we deal with
reactions to the possibility of an exacerbated impact on our situated expe-
rience of being humans.

Dichotomies

If the environment is no longer out there, then our place in nature is
also a matter of critique (Dalby, 2007). Our modernity continually rede-
fines preconceived dimensions bearing civilizing and civilized aggregates.
One dimension is where the rustic and undesirable standards of develop-
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ment exist, the other — where discourse exerts transformations of power
relations, reassurance, and alleviation.

Both dimensions are faces of a planetary coin sharing the same pre-
sent. Therefore, to think of a continuity of concern implies that scientific
uncertainties divide communities into those favouring action (precaution)
and those favouring inaction (to avoid over-caution) as the desirable out-
come of a risk decision (Kramm & Volker et al., 2018).

We may argue that an artificial continuity within the Anthropocene
discourse brought a geological legacy from urban rationalities where con-
sumption and labour drew affections and values beyond good and evil
(Anderson, 2012). Consequently, the humanism and anthropocentrism
that marked Western thought needed to give way to a new relation to the
environment, still dealing with many incompatible political entities being
equally strong (Colebrook, 2014).

The entanglement of such entities represents networks of connections
(an organization) in constant tension. This organization translates eco-
nomic relationships to ethical prerogatives for a planetary conscience, syn-
thesizing a univocal identity. Yet, frictions arise when considering that the
planet is enough for individual acts deemed disconnected from peoples,
species, and processes once rendered as “others”.

'This incompatibility spans, for example, from inconsistent approaches
analysing resilience (to rebound, to recoil) in the Anthropocene as they
often originate from materialistic perspectives of failure and loss under
modernist conceptions of the separation of culture and Nature (Chan-
dler & Pugh, 2020). For example, the Department of Economic and So-
cial Affairs of the United Nations proposed the Sustainable Development
Goal 11 (established in 2015) which uses sustainability and resilience in-
terchangeably, even though resilience is a complex system property, fun-
damentally non-normative, and may undermine sustainability goals
(Choi & Hwang et al., 2019; Elmqvist, 2017; Elmqyist, T., Andersson et
al., 2019). This generalizing misconception represents another type of
technical duality (normative/non-normative), where all threats are ab-
sorbed and aim to a putative location without a present.
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Schmidt & Brown et al. (2016) discussed that aligning “many worlds”
to “one Earth” proceeds by entrenching unequal power relationships of
science with social orders in an “unfinished foundation”. This effort con-
stitutes a flagging momentum for creating international environmental
law and solid content in sustainable development efforts (Conca, 2015, 216).

Consequently, discursive tools can, to a certain extent, shape the struc-
ture of relational networks within a system despite their incongruences.
Either by enacting a technical dissonance from human causality or by the
technical inadequacy per se. Let’s suppose that the Anthropocene is about
knowingly dealing with the Earth as a technical operation. In this case,
it implies life-affirming narratives attempting to make sense even
though the apocalyptic rhetoric is a critical contributor to their stories
(Soloviy, 2015). The issue is that “modern” never ceases to be asymmetri-
cal twice as it also designates a fight in which winners and losers struggle
for grounding in a placeless solution (Latour, 2013). Hence, ways for tech-
nical salvation will irrevocably dwell synthetic spaces upon the transloca-
tion of our present.

Caring for the strange

Risks embody possibilities for decay as they inhabit the strangeness of
technical uncertainty. To neglect situated risks represents the basis for a
futureless place departing from our present, a change in the care-transac-
tions topology. Yet, care cannot be transcendental without sacrificing its
familiarity and stepping outside the present risk configuration; a localized,
exposed, and vulnerable location. Therefore, if these transactions for
self-preservation are constitutional to humanity, their dislocation could
require a new reconnaissance for an equivalent human interpretation.
Such a need could exacerbate the tension even further upon considering
non-anthropocentric outlooks as mandatory since they ultimately repre-
sent other ways of being and familiarity.

In this sense, risk amplifies when unaccountable parameters define the
scales of responsibility and solutions. Hence, from a global physical actu-
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ality to a perceptual scale of operation, the need to overcome distress is
only a present one. To avoid scale incompatibility on this issue, we briefly
go through the univocal function of care in the structure of being human
in the world.

First, we emphasize that modes of care belong to an “everydayness” of
being in the world (Heidegger, 1996, 68). Here, 7o care (Sorgen) and to &e
concerned)/to take care of something (Besorgen) are all matters of so/icitude
(Fursorge) (Heidegger, 1996, 114); to be understood as an existential,
meaning a fundamental structure of being (Ciocan, 2014). This character-
ization of human existence as a concern refers to integration in the world
as what ultimately makes us human (Welz, 2013, 440; Dye, 2009).

Secondly, we approach the issue of place within concerns. Since latent
risks derive from “exposure” changes, they will enable specific concerns.
This articulation can be explained as an uprooting from a known (safe)
place, an estrangement, which may reflect the insufficiency of a particular
being for its self-preservation, its solicitude. Since the estrangement must
occur “somewhere”, we think of this location as a place, but only because
we assume it to be filled with this existential concern.

In such a case, we deal with the compulsion to restore a previous
space. The estrangement required an abandonment, which led to “forgot-
tenness” and revealed a structural, ontological origin (De Beisteguli,
2003, 97).This origin predates the dislocation, the loss of the human zgpos,
a change in a particular rootedness grasping autochthony as the name for
understanding history as a destiny (Bambach, 2003).

Hence, this crisis (and maybe any crisis at different magnitudes) is
implicitly a dislocation (put out of place) where an estrangement from the
present and pessimism about the future aggravate today’s preservation zeal
(Lowenthal, 2016).

An ontological fate should have the characteristic of being technically
compatible with all parts of its existential structure. This condition in-
cludes the possibility to be cared for but also threatened. Consequently,
the loss of an updated, compatible embodiment of risk is the abandon-
ment as experienced by being put out from the context of preservation.
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We see this distancing from autochthony (compatibility) as rooting in an
estranged place, where the human question is redefined. Overall, the An-
thropocene is a discussion on “the question of man” but in terms of a
spatial configuration of familiarity.

Serenity

Upon following irrevocable threats of extinction, we recall R. Niebuhr’s
(Serenity prayer): “God, grant me the serenity (Gelassenheit) fo accept the
things I cannot change.” This serenity stands as a non-focal mode of percep-
tual awareness or releasement (into openness) that is not effeczed but let in
(Heidegger, 1969, 61; Odin, 1982, 33; 38). This mode of experience con-
siders a correlate between “appearance-object” schema and the apprehend-
ing act as that within our grasp, circumscribed before as something
familiar (Krysztofiak, 2020; Ihde, 1974). This intersection is the contem-
porary space where we are technically compatible and able to cope. Yet,
there is still a transcendent, latent, and estranged elsewbere as the things I
cannot change, the strangeness proper to any form of non-presence.

In other words, considering a triangulation of risk (vulnerability-ex-
posure-threat), we argued that it could only be a place when intersected
by concern, meaning, inhabited by a particular way of being. Consequently,
the non-present strangeness can situate our triangulation elsewhere as it
has dislocated the operational concern. Here we assume that the concern
has the implicit necessity for the enactment of other non-synchronous
spaces.

We indeed refer to the moment when concern and risk cohabit. A
moment understood as the reaching range of concerns, and consequently
their assumed ability to inhabit strangeness. Without this ability, the con-
trast between present familiarity and unaccountable strangeness could
enact ontological despondency. This despondent insertion in the world
vitalizes distress as a pessimist interaction conveying the experienced
world.
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Place and risk

The convergence of contemporary threats set a new scale of emerging
concerns. As a result, post-humanist stances argue that our environmental
connections would require methodological compatibility and not the
alienation of the human subject (Ulmer, 2017; Wamberg & Thom-
sen, 2017). This alienation is intricate and can include moral tensions
between population engineering and also criticisms on “populationisms”,
often brought from neo-Malthusian responses to climate change chal-
lenges (Hickey & Rieder et al., 2016; Hendrixson & Ojeda et al., 2020).

Other tensions are concerns for moral hazards inherent to utilitarian
mitigation measures as drivers of reproductive identity and consequently
a change of foci for human rights and family structure in the coming
future (Reynolds, 2015; Athan, 2020). These are all concern transaction
units for the preservation of something, somewhere.

Consequently, we deem that warnings ushering risks for self-preser-
vation imply a latent location. These risks are a common link between
threats, vulnerability, and exposure (Keys & Galaz et al., 2019; Viner &
Ekstrom et al., 2020). Risks are also a concrete testimony of the difficulty
to assess the multifactorial complexity of events already happening, result-
ing from a human mode of socio-economic development, hence relating
to a multidimensional conception of risk, considering familiarity factors
and risk/fear factors (Heurtebise, 2017; Fleury-Bahi, 2008). Therefore, as
a given exposure is embedded in a concern’s perspective, it becomes fa-
miliar, in opposition to strange. Thus, in the dynamic of risk, concerns will
transform the unspecified somewhere to a given place.

For example, let us take Aristotle’s notion of place as the inner limit
of a containing body and requiring ontological dependence (Mendell,
1987). Then we can consider the strangeness of a place as a measure of
ontological compatibility. The issue with places can develop further by
observing Anthropocene transformations from the known to the un-
known. As referred to by Saldukaityté (2019), a vulnerable Ozher conden-
sates the oddity of place in spatial thinking, yet this vulnerability includes
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all those sharing the exposure, also a spatial turn of unsettled grounds
where nearness has been replaced by distribution as guiding metaphor and
ambition (Thrift, 2006). In this sense, the causality behind estrangement
is the realization of technical inadequacy and the clarity of our vulnera-
bility. Thus, vulnerability links to exposure and threats as the default qual-
ity of any localized existing thing, which often is rather the power of
objectification enabled by self-alienation of the lived-body (Sauka, 2020).

'This existential moment is one place where the possibility of analysing
planetary-scale changes. Threats open as utopias interlinking space and
time at an unprecedented rate, unknown before pandemics and atmo-
spheric threats. It is not just an analytical issue of mainstream speeches or
environmental conditions, but rather questioning the foundations of a
human place within the Anthropocene.

As place became the category bearing purpose for a location, cities
became the symbolic container of properties and actions toward sense.
Therefore, sustainability, resilience, and adaptation shape future places,
idealized, and nominally immunized to threats. This conception of place
departs from Yi-Fu Tuan’s affiliative perspective from zopos (Tuan,
2007, 138). The impossibility for tact and experience submits human con-
sciousness to an unprecedented moment of structuring senses, hence its
existence. However, resilience does include a displacement per se, as it
implies leaping back from “somewhere”.

Embodiment geographies reflect these conditions of experience trans-
fer to other corporalities. For example, before, physical limits allowed
places within the boundaries of the zgpos experience of senses and mate-
rials, but also polarized values and threats (Tuan, 2013, 108). Therefore,
weighing in the survival expectancy will constrain the world as experi-
enced by worried subjectivities.

Dealing with a threat convergence

We have discussed global threats and their implications in worldwide
responses, which will affect our understanding as particulars. In our times,
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the consortium of “concerned” nations dictates obligations in unison de-
spite a non-synchronous development worldwide.

We could understand the Anthropocene (experience) as an endorse-
ment to deal with a human “shellessness” in space through an artificial
civilizatory world as the final horizon (Sloterdijk, 2011, 24). Our simpli-
fication is: beyond this horizon, this present world (our technical reach),
there is only strangeness. Hence, a “greenhouse” global project is illusory
unless it solves the estrangement many causalities have to one another.
That is, in the most simplistic case, the world’s actual structure. Neverthe-
less, the catastrophic scenario that globalism has painted may still be sub-
sidiary to the domestication of the world’s sub-systems by sustaining
illusions of progress and community.

For example, the Intergovernmental Panel on Climate Change (IPCC)
prepares comprehensive Assessment Reports about knowledge on climate
variations, causes potential impacts, and recommendations. It also includes
types of vulnerabilities as aesthetic interpretation, intrinsic, ecological, and
cultural value. These perspectives acknowledge a global continuum of
common goals within the Anthropocene urgency. Here, care as solicitude
overpasses the particularity and endorses action under global scale de-
ontology.

Now, upon the upscaling morality from the particular to the imper-
sonal, epistemic suicide is engaged. It finally implies a loss of down-to-
earthness coming from the spirit of the age we are all born into
(Heidegger, 2000, 522). Hence, the Anthropocene concept of down-to-
earthness points to a new domain for technical operation, allowing difter-
ences between language to reveal particularities (Metcalf, 2012).

'The management (care) of distress and abandonment is then a coer-
cive prerequisite to address the urgency by disabling the former shared
way of being behind. We recall that: Before the Nativity, technical ways
allowed the individual experience to be conscious of God, after the Nativ-
ity to know God; and after the death of God, what it is to live without
God (Von der Luft, 1984). In contrast, having no-interference (apatheia)
from turbulent emotions would be a natural progression leaping outside
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the Anthropocene’s hegemony cycle, released from a fatalist risk percep-
tion (Parkes, 1990, 85). A pause outside the actuality of a technical period
is a situational checkmate where the perception of openness/emptiness is
possible if one finds the new position of the autochthonous-se/finhabiting
incompatibility. This pause would require shutting an alienated and fear-
tul-self as the autochthonous one would be a future tense in a chronogram
but not a retroactive operation, a rehabilitation bearing sense into a future
place.

We also discussed that a future place for distress is “this” place, the
present triangulation of imminent risk. Importantly, Fleury-Bahi ex-
plained how the localization factor’s effect could explain risk perception
regarding the representativeness of subjective possibilities (Fleury-Bahi,
2008). So, the risk issue is finally a position we can see as a “going toward”
for designating the nature of knowledge (Heidegger, 1969, 88). Hence, we
could say that it is impossible to stand outside of dominant discourses
(and warnings) such as development (and prevention) but, there is a need
to change discourses from within (McEwan, 2018, 117). Such an endeav-
our might stem as a common theme of post-development approaches,
emphasizing the constructed nature of development and how it binds with
knowledge and power (Hopper, 2018, 45).

Overall, modern humans exist in spaces where technical interactions
allow their self-preserving organizations, either “within” or not. Either
way, fates depend on current exchanges that operate where causalities and
outcomes are incompatible with each other (a//otechnique) or the opposite
case (homeotechnigque) (Sloterdijk, 2011, 90-91). In the context of our pro-
positions, this means that deep interventions between materials and out-
comes could produce finalities estranged from the initial ones as beyond
technical compatibility.

Upon questioning this very modern human experience, we have ex-
amined modernity under threats as a dislocated fate. The global place is
not a home to be rooted in, making the big difterence for the type of
vulnerability to which humans relate upon reviewing themselves. The big-
gest threat is not the specific extinction but the impossibility of coping
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with placelessness, with another present. This locational dissensus entails
the problem of how concerns can inhabit adequate dystopias.

A concerned being is only the seed for humanity’s new senses, the new
triangulation for a comfortable self-experiencing network of relations be-
yond risk. The acceptance of mystery and the transcendence of technolo-
gical nihilism as something compatible (even if strange) could recapture
the fading rootedness in a changed form and does not signify that being
toward one’s potentiality for being has been extinguished, but modified
(Heidegger & Caputo et al., 1993, 182). In sum, we examined an opening
towards a conceptual epistemological renewal where threats will diverge
and become intangible again, even though still present.

Conclusions

'The human experience of being in the world is a relational system that
fixes properties upon technical urgencies. This characteristic allows leaping
back from the strangeness and ultimately represents a technical relation
for being in the world. In this sense, self-preserving humans are in con-
stant displacement through an intermittent translocation of care-transac-
tions as concerns.

Yet, the anthropocentric place has always been restrictive and exclu-
sive, withholding technical predicaments as univocal ways to be in the
world. The intersection turns out to be an experiential modulation of vul-
nerability and exposure, properties, and positions, which can only be a
vital one since death is incognizable, a fate.

'The critical issue is human compatibility with the future, understood
as a technical coupling, as only now the risk became apparent. We high-
light that this risk is also a matter of remaining human, and not only that,
as humans, we fail. In this sense, we see that being human inside the world
may have always been a latent incompatibility.

We also discussed how the impending threat convergence is a techni-
cal extinction source, portraying their inadequacy with the environment.
Hence, there is also an issue of compatibility between origin and fate,
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holding a resolution for present risks that is always somewhere else, ulte-
rior to familiarity. Nevertheless, there are also “inhumane” acts, which we
assume can eventually leap back (resilience) from an inadequate present
to one that is compatible with the technical predicament. This duality has
the problem of staying human and projecting an immovable place as the
technical reconnaissance and approval that we ourselves cannot remain
the same.

In sum, the silver lining in the Anthropocene discussion is self-pre-
servation and implies shifts in human familiarity through care trans-
actions, which could finally render this present (technically) inhumane. So,
we deem these existential concerns to bear the knowledgeable “going to-
ward” for a proper renovation as future reinsertion in a compatible, habit-
able place. In this case, discursive strategies enacting a redemptive revisit
of the human realm may give rise to a post-humanity and enter a techni-
cal contradiction with the previous being in the world.
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Globalie draudi un bazas:
postcilvéciska vieta

Kopsavilkums

Raksta autoru uzmaniba pievérsta draudu konvergencei antropocéna,
kas atspogulo cilvéka pieaugoso neatbilstibu videi un jaunu esamibas
veidu — bez cilvéka §is esamibas centrd. Pienemot, ka §i situacija var tikt
skatita ka dialektiska sacel$anas starp tehniku un dabu, péc autoru domam,
butu jafokuséjas uz faktoriem, kuri galu gala varétu ierobezot cilvéku pie-
redzi, un no jauna jadefing, kas ir rapes un ka tas tiek apzinatas jaunaja
cilvéka esamiba. Autori analizé to, ka mijiedarbojas draudi un bazas, pie-
dava savu versiju par “vietas” jédziena izmainam antropocéna un aplako ar
to saistitas cilvéka pieredzes transformacijas. Raksta tiek secinits, ka liela-
kais cilveka izaicindjums ir nevis pati cilvéka izzu$anas iesp&jamiba, bet
gan neiespéjamiba tikt gala ar bezvietas situaciju. Tadéjadi cilvéka nozimi-
gakas eksistencialas rupes ir saistitas ar zino$u “virzibu” uz pareizu reno-
vaciju ki no jauna sevis ievietosanu saderiga, apdzivojama vieta.

Atslégvardi: draudi, bazas, antropocéns, posthumanisms, vieta.
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VAI STOIKU ETIKA VAR IZTIKT BEZ ZEVA?

Stoicisma filosofija, ipasi tas étikas praktiska piemérojamiba, turpina piesaistit seko-
tajus ari misdiends. Raksta problematika saistama ar jautdjumu, vai stoiku kosmologija,
kas ir Skietami novecojusi, ir atdaldma no stoiku étikas. Raksta analizéta stoicisma ma-
cibas tris daju — étikas, kosmologijas un logikas — savstarpéja saistiba, lai izvértétu stoi-
cisma kosmologijas aktualitati un nozimi étika. Veikta analize norada uz tris macibu
dalu integréta redzéjuma nozimi, ka ari kosmologija ne tikai sniedz kontekstu, bet ari
étikas sasaiste ar pasaules uzskatu individu aizrauj un parliecina efektivak. Pamatojoties
uz So secindjumu, rakstd izvértétas antiko stoiku kosmologijas nostadnes un misdienu
autoru stoicisma modernizdcijas idejas nolika sniegt savu redzéjumu par rekonstruétds
stoiku kosmologijas pamatatzinam, pielagojot stoicisma kosmologiju misdienu redlijam.

Atslegvardi: stoicisms, étika, kosmologija, pasaules uzskats, logoss.

Stoicisma filosofija arvien turpina piesaistit interesentus un sekotajus,
galvenokart pateicoties tas praktiskajai piemérojamibai dzivé. Par stoiku
étiku var teikt, ka starp stoicisma filosofijas pétniekiem un sekotajiem pa-
stav konsensus, ka étikas atzinas, péc butibas, savu aktualitati nav zaude-
jusas kops tresa gadsimta pirms musu éras, kad radas maciba. Tomér to
pasu nevar teikt attieciba uz stoiku kosmologiju. Ko musdienas, divdesmit
pirmaja gadsimta, darit ar stoicisma kosmologiju, kas ir skietami noveco-
jusi? Piemeéram, satur tadus elementus kia Zevu un bezgaligu tuk$umu, kas
aptver pasauli. Virsraksta uzdotais jautdjums “Vai stoiku étika var iztikt
bez Zeva?” ir saistams ar problematiku, vai stoiku kosmologija ir atdalama
no étikas, kas misdienas ir stoicisma macibas centrala ass.
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Raksta meérkis ir izpétit un meklét atbildi uz diviem problémjauta-
jumiem, kas izriet no pieteiktas témas. Pirmais, attieciba uz stoicisma kos-
mologijas aktualitati un nozimi étika, ir jautdjums, vai stoiku étika ir
nodalama, var iztikt pavisam bez kosmologijas. Atbildot uz $o jautajumu,
raksta pirmaja dala ir analizéta stoicisma macibas tris dalu — étikas, kos-
mologijas un logikas — savstarpéja saistiba, tai skaitda musdienu autoru
interpretacija, analiz&jot antikos autorus. Otrais ir jautajums par kosmolo-
gijas musdienu saturisko piepildijumu — vai var iztikt tiesi bez Zeva. At-
bildot uz $o jautdjumu, raksta otraja dala, pamatojoties uz antiko stoiku
kosmologijas nostadném, ki ari masdienu autoru stoicisma modernizacijas
pieeju un idejam, izteikts piedavajums rekonstruétas stoicisma kosmologi-
jas pamatatzinam. Pielagojot stoicisma kosmologiju musdienu realijam, sis
piedavajums nem véra divus aspektus: kas ir nepieciesams pilnveértigai éti-
kas izpratnei (jo ne visi kosmologijas aspekti ir butiski étikai) un kuras
kosmologijas nostadnes ir aizstavamas (nav novecojusas) ari Sodien.

Klasiski stoicisma maciba tiek dalita tris dalas — étika, fizika un logika.
St raksta ietvaros par stoicisma macibas kosmologijas dalu tiek dévéts tas,
ko antikie stoiki sauca par fiziku. Tiesa, abi $ie apziméjumi pilniba neap-
tver antiko stoiku izpratni, kas ieklaujas “fizika” jeb “kosmologija’, jo tas ir
zina$anas gan par pasaules uzbuvi, gan to, ka ta funkcioné: muasdienu iz-
pratng, ietverot zinasanu jomas, sakot no ontologijas un teologijas, lidz
tadam dabaszinatném ka astronomija un meteorologija (Sellars 2006, 81).
Raksta abi jédzieni ir lietoti ka savstarpéji aizstajami.

Stoicisma filosofijas tris daju savstarpéja saistiba

Sis sadalas aplikojamais jautajums ir — kadas antiko stoiku izpratné ir
attiecibas starp tris stoicisma filosofijas dalam. Uzreiz jaatzimé, ka vien-
nozimigas atbildes uz $o jautajumu nav, ir iespéjamas dazadas interpreta-
cijas, kas ari veicina deba$u turpinasanos musdienas par kosmologijas
atdalamibu no étikas.

To, ka stoiki savu macibu dala tris dalas (fizika, étika un logika), aplie-
cina Diogens no Laertas (Diogenés ho Laertios), paskaidrojot, ka vismaz
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dazi stoiki uzskatija, ka “neviena no $§im dalam netiek izcelta no paréjam,
bet tas ir sajauktas kopa” (Diogen Lajertskij 1995, 284). Sadu pieeju ap-
stiprina ari Seksts Empirikis (Sexzos Empeirikos), stoiku konteksta minot,
ka “filosofijas dalas nav noskiramas viena no otras” (Sekst Empirik
1976, 64). Tam piekrit art masdienu analitiki, secinot, ka “filosofijas dalu
‘sajauk$ana’ vai vismaz cie$a vériba attieciba uz [tas dalu] ietekmi vienai uz
otru, var pienemt, ka tika atbalstita no visiem [stoicisma] skolas vadita-
jiem” (Long & Sedley 1987, [Commentary to 26]). Sada pieeja izriet ari
no Marka Tullija Cicerona (Marcus Tullius Cicero) secinajuma, ka stoiku
sistéma ir “tik labi konstruéta, tik stingri savienota un sametinata viena,
[..] ar tadu tas dalu ciesu savstarp€ju saistibu, ka, ja Tu izmaini kaut vienu
burtu, Tu satricini visu struktaru” (Cicero 1914, 295). Stoicisma miciba ka
sistéma nozimeé, ka katrs tas elements (ari macibas tris dalas) spélé savu,
konkrétu lomu sistémas ietvaros.

Lai ilustrétu filosofiskas macibas tris dalu saistibu un katras lomu ko-
piga sistéma, ir saglabajusas vairakas antiko stoiku piedavatas lidzibas.
Pirma no tam salidzina filosofiju ar dzivu butni, kur logiku var pielidzinat
kauliem un cipslam, étiku — miesai un fiziku — dvéselei. Otra salidzina
filosofiju ar olu, kur logika ir ¢aumala, étika — olas baltums, bet fizika —
olas dzeltenums. Tresa ir lidziba ar auglu darzu, kur Zogs ap to atbilst lo-
gikai, augli — étikai, bet zeme un koki — fizikai. Ceturta lidziba asocié
filosofiju ar pilsétu, kurai apkart ir stipras sienas, bet taja valda prats
(Diogen Lajertskij 1995, 284). Redzams, ka sis lidzibas parada atskirigu
neatkaribas pakapi starp trijam stoiku filosofijas dalam un ceturta neizcel
vispar nevienu no tam. Sis lidzibas nesniedz atbildi, tiesi kada ir saistiba
starp tris dalam un ari tajos antiko autoru tekstos, kas ir saglabajusies, nav
skaidras norades, ka dominétu kads viens lasijums. Pieméram, Poseidonijs
(Poseidonios, stoiku skolas vaditajs pirmaja gadsimta pirms masu éras) no-
raidija salidzinajumu ar auglu darzu tiesi tapéc, ka $aja lidziba ir parak
viegli iedomaties citu no citas noSkiramas tris dalas (Sekst Empirik
1976, 64). Tapat gadu gaita ir analizéts, vai §is lidzibas norada uz kadas
macibas dalas prioritati par citam, “bet, skiet, tas, ko sie téli vedina domat,
ir fundamentala savstarpéja atkariba” (Sellars 2006, 43). Visparigi var
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izsecinat, ka logika ir ta, kas stiprina macibu (kauli, caumala, Zogs), bet tas
vértigakais elements ir vai nu fizika (dvésele dzivas butnes lidziba), vai
etika (augli auglu darza lidziba), vai ari fizika un étika ir vienlidz vértigas
(lidziba ar olas dzeltenumu un baltumu). Batu parsteidzigi izdarit talejo-
$us secindjumus par savstarpéjas saistibas cieSumu vai kadas dalas svariga-
kumu par citam. Pamatojoties uz $im lidzibam, var secinat vienigi to, ka
visas dalas ir vajadzigas un katrai ir sava funkcija.

Nakamais aspekts, kada lukoties uz filosofijas tris dalu savstarpéjo
saistibu, ir sasniedzamais mérkis — cik noderiga ir katra $i dala cela uz
meérki. Diogens no Laertas, kompiléjot pirmo tris stoiku skolas vaditaju
Zenona (Zénon), Kleanta (Kleanthés) un Hrisipa (Khrusippos) izteicienus,
stoicisma filosofijas sasniedzamo mérki apraksta sadi: “Galigais meérkis ir
dzive saskana ar dabu (ka muasu dabu, ta ari dabu kopuma). [..] Tas pats ir
ar tikums un laimiga cilveka mierigi plustosa dzive” (Diogen Lajertskij
1995, 299). Kada loma ir stoicisma tris dalam, virzoties uz $o meérki? Lai
dzivotu saskana ar dabu, jazina, kada ir veseluma daba un tas principi,
saskana ar kuriem batu jadzivo (kosmologijas loma), jaspriez logiski, mo-
delgjot savus spriedumus (logika), un jadzivo (istenojot praksé savas zina-
$anas un spriedumus) saskana ar tikumu, optimali izmantojot savu
racionalo pratu (étika).

Stoicisms ir ne tikai sistematizéta, bet ari praktiski orientéta maciba,
tapéc viss, kas tiek apgits, ir ieceréts ka praktiski noderigs, virzoties uz
sasniedzamo meérki. Katra no trim dalam dod savu ieguldijumu, lai sa-
prastu, kas un kapéc jadara, un lai to ari istenotu. Cicerons min piecus
aspektus, ka praktiski noder kosmologijas zinasanas stoicisma. Pirmais, lai
dzivotu saskana ar dabu, ir jazina visas pasaules sistéma un parvaldiba.
Otrais, lai spriestu par labu un launu, nepiecieSamas zinasanas par vese-
luma dabu un atbilde uz jautdjumu, vai cilvéka daba ir vai nav harmonija
ar Visumu. Tresais, §is zinadanas lauj pamanit seno pamacibu vértibu, tadas
ka “izzini sevi” un “mérenibu visas lietas”. Ceturtais, tikai §is zinasanas lauj
novértét dabas nozimi, veicinot taisnigumu un uzturot draudzibu. Piektais,
ar §im zina$anam var izprast sentimentus attieciba uz godbijibu pret die-
viem vai pateicibu dieviem (Cicero 1914, 293). Dzivi saskana ar dabu
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visvairak atbalsta pirmais, otrais un ceturtais aspekts, apliecinot, ka kos-
mologijas zinaganas ir butiska sastavdala (ir pilnigi noteikti noderigas) cela
uz laimiga cilvéka mierigi plastosu dzivi.

Kosmologijas loma étika ir uzskatami demonstréta vélino, Romas sto-
iku darbos, ipasi, Epiktéta (Epikzétos) un Marka Aurélija (Marcus Aurelius
Antonius Augustus) darbos. Epiktéts, pieméram, médz uzsvert cilveka lomu
pasaulg, kas izriet no palavibas uz likteni, logosu un dievu, savukart Marks
Aurelijs uzsver, ka pasaul€ viss ir savstarpéji saistits, ka ari cilveka piena-
kumus un atbildibu par veselumu. Epiktéts saka: “Atceries, ka tu esi aktie-
ris drama un tev jatélo loma, kadu tev iedalijis dzejnieks [liktenis]. [..] Tas,
lak, ir tavs pienakums — labi notélot iedoto lomu; izraudzities tev lomu —
tas ir cita zina” (Epiktéts 1991, 135-136). Saja gadijuma to, ka japienem
dzivé esosa situacija (uzskats, no kura attiecigi izriet riciba), Epiktéts pa-
mato ar liktena darbibas principiem.

Masdienu interpretacija, analizéjot antikos avotus

Masdienu antikas filosofijas pétnieku polemikas par kosmologijas no-
zimi stoiku étika diapazons svarstas starp tiem, kas uzskata, ka kosmolo-
gija veido stoicisma étikas pamatus, un tiem, kas doma, ka stoicisma étika
visas nostadnes var pamatot tikai ar étikas argumentiem, bez kosmologijas
palidzibas. Sis sadalas ietvaros analizéti divu autoru viedokli, kas parstav
atskirigus atzarus minétaja spektra, ieziméjot iespéjamos kopsaucéjus de-
batés.

Dzulija Annasa (Julia Annas) pamato viedokli (sk.: Annas 1995,
Chapter 5), ka stoiku kosmologija étikai nepievieno neko ne saturiski, ne
motivacijas zina. Vina argumenté, ka, ja dzivot saskana ar dabu ir pieska-
noties kosmosa dabai, kuras dala ir cilvéka daba, tad ta nav étiska nostaja.
Jo $aja gadijuma tikums ir tikai pieskano$anas aréjam standartam. Vien-
laikus Annasa atzist, ka kosmologijas zinasanas dod plasaku kontekstu,
palielinot izpratni: tas palidz ielikt cilvéka bazas plasaka konteksta; tas
palidz atseviskas étikas nostadnes salikt vienota ideju sistéma; un zinasa-
nas par kosmologiju dod pilnvértigaku izpratni par dazadiem moralas
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dzives fenomeniem, pieméram, taisnigumu. Tomeér, vinasprat, no kosmis-
kas dabas neizriet neviena étiska atzina, ka ari kosmologija neizmaina vai
nemodificé nevienu étisko atzinu.

Annasa uzsver (Annas 2007), ka stoikim ir jaapgust visas tris macibas
dalas, jo tas veido veselumu. Etika ir dala no filosofiska diskursa kopuma,
tapéc apgut tikai filosofijas étikas dalu nebutu atbilstosi — pat lai pilniba
izprastu étiku. Meérkis ir zinaSanas no visam trim dalam integrét vienota
redzéjuma. Saja konteksta tris filosofijas dalu saistibas lidzibas ar auglu
darzu un pilsétu isti neparada stoicisma filosofijas vienotibu. Tomeér
Annasa iestajas pret interpretaciju, ka fizika ir étikas pamats. Jo integrétaja
redz&éjuma nekas neatbalsta pienémumu, ka viena macibas dala varétu bat
atkariga no otras. Etikai ir savs pétamo jautajumu loks: impulsi, tikums,
emocijas, gudra téls un citi, bet tie neizriet no zinasanam par elpu un ma-
tériju. Integréta redzéjuma nav nekas neparasts, ja étiskas atzinas tiek at-
balstitas ar fizikas atzinam. Tas saistams ar cilvéku psihologiju, jo veselais
“uzruna daudz dzilak un transforméjosak neka tikums viens pats vai indi-
vida laimiga dzive jelkad varétu” (Annas 2007, 72). Annasa skaidro, ka $o
pieeju daudz izmantoja vélinie stoiki, Marks Aurélijs un Epiktéts, kuriem
savukart nebija intereses par stoiku fizikas nostajam arpus étikas (respek-
tivi, atmetot paréjas kosmologijas dalas, kas neskara étiku atbalstoSos ap-
svérumus). Jasecina, ka Annasa, lai ari ir skeptiska par kosmologijas lomu
étika, nenoliedz kosmologijas nozimi stoicisma maciba kopuma, veidojot
individa pasaules uzskatu, jo kosmologija sniedz kontekstu, skaidrojumu
(hierarhiju) par cilvéka lomu Visuma, un étikas sasaiste ar pasaules uzskatu
individu aizrauj un parliecina efektivak.

Analizgjot antiko stoiku nozimigakos avotus, kas izklasta stoicisma
étiku, Annasa uzsver, ka ari tajos redzamas dazadas pieejas. Vina secina, ka
ir klada uzskatit, ka ir kads pareizais veids, ka izklastit stoiku étiku, — at-
balstam izmantojot kosmologijas atzinas vai étiku pamatojot tikai ar ar-
gumentiem no pasas étikas. Iesp&jami ir abi varianti.

Annasa sava analizé uzsver tiesi étisku pieeju, kas ir vai nav étiska at-
zina, riciba. Visticamak, Annasa, pieméram, neiebilstu, ka no kosmologijas
atzinam var izsecinat ricibu, tomér — vai ta butu riciba, kas vértéjama
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etiskas kategorijas, vai vienkarsi savas ricibas pieskanosana kadam aréjam
standartam? So uzstadijumu ir uztvéris ari Kristofers Gils (Christopher
Gill). Vina ieskata (Gill 2004) tiesi $is jautajums, kas ir isteni étiska teorija
un kadi apsvérumi arpus étikas var vai nevar atbalstit étiskus secindjumus,
musdienas ir at$kiribu un interpretaciju pamata par kosmologijas lomu
stoiku étika. Ipasi ving koncentréjas uz aspektu — ka cilveks sava attistiba
(stoikiem étiska attistiba ir dabiska) pariet no izvélém, kas ir saskana ar
dabu, uz vértésanu, kas ir tikums un labais, un kas — vienaldzigais.
Izstradajot savu atbildi uz $o jautajumu, Gils par pamatu izmanto to
pétnieku argumentus, kuri uzskata, ka kosmiska daba (Visums ka kartiba,
racionals veselums) funkcioné ka laba paraugs — tapéc cilvékam, apzinoties
labo sava dzivé, ir jaseko dabai, pieskanojoties Visuma kartibai. Divas
témas, kuras $i viedokla parstaviji izmanto ka piemeérus Visuma dabai ka
normai, ir stoiku uzskati par to, ka cilvéks iepazist labo un likteni. Pirmais,
attieciba uz laba iepazisanu. Gila interpretacija cilvéks cela uz tikumu at-
pazist kartibu, struktiru un racionalitati ki pazimes, kas saistas ar vese-
lumu un labumu, tapéc tas izvélas. Tadéjadi Visuma daba palidz saprast
laba ideju. Labais korelé gan ar praktisko dzivi, gan teoriju un neattiecas
uz vienu konkrétu filosofijas dalu. Tapéc moralajai autonomijai (ka var
raksturot Annasas nostaju) nav vietas stoicisma, jo étiskais labums cilveka
tikuma forma ir tikai dala no lielakas laba kategorijas. Otrais, par likteni.
Gila ieskata cilveki ir atbildigi par savu ricibu, jo ta ir atkariga no vinu
izvélém (ir vinu vara) un atspogulo vinu étisko raksturu. Vienlaikus cilveku
riciba ieklaujas kauzalisma teorija, atbilstosi stoiku kosmologijas aréjiem
un iekséjiem céloniem. Saja gadijuma étiskais iznakums izriet no integréta
redz&juma, proti, teorija pamatojas ne uz vienu vai otru filosofijas dalu
(fiziku ka étikas pamatu vai étikas autonomiju), bet gan uz sistematisku
triju veidu argumentu (étikas, fizikas, logikas) integrésanu. Péc abu temu
izvertésanas Gils secina, ka stoiku ideals dzivot saskana ar dabu nenozimé
primari, ka no Visuma dabas izriet normas. Tas nozimé attistibas procesa
apvienot praktisko limeni ar tris filosofijas dalu integrésanu. Tiesi teore-
tiskas un praktiskas izpratnes kombinésana ved pie drosas izpratnes par

laba ideju.
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Tatad Gila pieeja ir skatities caur cilvéka étiskas attistibas prizmu,
liekot kopa visus aspektus (praktiskos un teorétiskos, kas ieklauj étiku,
fiziku un logiku) un no $i apvienojuma veidojot savu pasaules uzskatu un
pamatu étiskam izvélém. To var raksturot, ka ne tiesi no Visuma dabas
tiek nemtas normas, bet Visuma daba ir dala no kopuma, no kura cilveks
§is normas izsecina. Citiem vardiem, no Visuma dabas normas netiek iz-
secindtas tie$i, bet gan netiesi. Attieciba uz raksta izvirzito pirmo pro-
blémjautajumu, vai stoiku étika var iztikt pavisam bez kosmologijas, var
rezumeét, ka atbilde ir negativa, kosmologija pilnigi noteikti nav atmetama.
Jo (1) antiko tekstu un fragmentu analize norada uz tris stoicisma dalu
cie$u saistibu (maciba ka sistéma, kuras dalas nav iecerétas autonomai
izmantog§anai ne teorija, ne prakse), ka ari, (2) saskana ar musdienu autoru
analizi, vitali svarigs ir visu triju macibas dalu integréts redz&jums, jo kos-
mologija ne tikai sniedz kontekstu un izpratni par hierarhiju, bet ari étikas

sasaiste ar pasaules uzskatu ietekmé individu “dzilak un transforméjosak”

un stoicisma étiskas atzinas un riciba ir izsecinimi no integréta pasaules
uzskata.

Stoiku kosmologijas nostadnes

Meklgjot atbildi uz otro problémjautajumu — stoiku kosmologijas
musdienu saturisko piepildijumu, pirmais solis ir noskaidrot, kadas ir an-
tiko stoiku kosmologijas nostadnes. Nemot véra, ka ne visa stoiku kosmo-
logija ir attiecinama uz raksta izskatimo tému, $aja sadala izskatitas
atseviskas nostadnes, kas atbilst diviem kritérijiem: tas atbalsojas stoiku
étika un tam bez lielam iebildém var piekrist ari masdienas.

Pirma $ada nostadne ir princips, ka Visums ir viens un visas ta sastav-
dalas saklaujas viena, vienota sistéma. Ari cilveks. Stoiki to skaidro, ka
pastav viena, vienota materiala realitate.

Stoiki parnéma ari pirms viniem eksistéjusas dabas filozofijas tradici-
jas ar Cetriem elementiem: gaisu, uguni, adeni un zemi (Diogen Lajertskij
1995, 314). No to sajaukuma ir veidojies viss esosais. Etikai ir butisks as-
pekts, ka pasaulé viss ir nebeidzama kustiba, ka veseluma dabai raksturigas
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ir parvertibas un §ie Cetri elementi kombingjas, izjuk un pariet cits cita
(Cicero 1896, [Book I, XXXIII]). Tas ir princips, ka viss parvérsas, mainas.

Antikajiem stoikiem aktivais elements (matérijas veids), kas ir
“leaudies” un ir klateso$s pilnigi visam pasaulé, ir rado$a uguns jeb elpa.
Tomer radosas uguns klatesamiba dazados kermenos nav it visur vienada
forma, ta ir dazadas gradacijas (atkariba no spriedzes), nodrosinot atskiri-
gas funkcijas. Radosa uguns satur kopa un nodros$ina izmainas nedzivas
lietas, pieméram, akmenos. T4 veicina aug$anu augos un lauj tiem sevi
uzturét. Dzivniekiem ta dod apzinatu dzivi (uztveri, izjutas, impulsus un
kustibas). Savukart cilvekiem ta ir sastopama tas augstakaja forma, ne tikai
ka dzivibas devéja, ka tas ir dzivniekiem, bet ari ka racionalitate (Sellars
2006, 105; Frede 2003, 185). Ta ka atskiribas ir sarezgitiba, nevis veida (jo
ta ir ta pati rado$a uguns), DZons Selarss (John Sellars) norada, ka nav grati
iedomaties $o konstrukciju evolucioniras pieejas ietvaros ka attistibu no
vienkar$akam uz augstakam dzivibas formam, palielinot to sarezgitibu
(Sellars 2006, 91).

Vel viena nozimiga nostadne ir pasaules sakartotiba (logoss). Saskana
ar stoiku uzskatiem, rast pamatojumu, ka pasaule vadas péc visparéjiem
kartibas principiem, var, skatoties zvaigznotas debess, jo tur ir redzama
kartiba, metode un sistematiskums (Cicero 1896, [Book I, XXI]). Ja
redzam pulkstena mehanismu, nedomajam, ka tas butu radies nejausi un
darbojas péc nejausibas principa (Cicero 1896, [Book I, XXX VIII]). Tapat,
skatoties uz debesu harmoniju, pastavigumu, konsekvenci, ir skaidrs, ka ari
§is kopums nedarbojas péc nejausibas principa. Visparéjie kartibas principi
skar ne tikai debesu kermenu sakartotibu, bet ari célonus, cilvékus, likteni,
tas ir, nepiecie$amos un neizbégamos likumus visam, kas eksisté. Pasaules
sakartotiba, taja valdosie principi atbalsojas ari étika, jo no pasaules sakar-
totibas izriet svarigs princips — pasaules taisnigums. Tapéc, ka §ie principi
uz visiem attiecas vienadi, — valda principi, nevis izredzétiba vai brinumi.
Taisniguma princips étika ir svarigs divéjadi: (1) ka taisniguma paraugs, uz
ko tiekties, un (2) ka cilveks var palauties uz pasauli, jo ta ir taisniga.

Stoiku kauzilisms ir viens no visparéjiem kartibas principiem un to
iezimé uzskats, ka nekas pasaulé nerodas un nenotiek bez célona. Jo nekas
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nav atdalits vai noskirts no visa, kas ir bijis ieprieks. Viens célonis izraisa
nakamo céloni, veidojot savstarpéji saistitu norisu sérijas (Frede 2003, 181,
189; White 2003, 138-139). Cilveki ir tadas pasas veseluma dalas ka viss
cits un paklaujas tai pasai kartibai. Tomeér stoikiem bija svarigi noradit ari
uz cilvéka ricibas atbildibu un $§im nolikam vini izmantoja étika labi pa-
zistamo principu — kas ir mana vara un kas nav. Proti, ir céloni, kas nav
cilveka vara (aréjie céloni), bet ir ari tadi (ieksgjie céloni), kas ir cilveka
vara. Patiesiba stoiki izdomaja veselu “spietu” ar céloniem, sarezgitu sis-
tému ar savstarpéju kauzalu ietekmi starp kermeniem pasaulég, lai pama-
totu savu kompatibilismu un to, ka vienadas situacijas iznakums ne
vienmer bus identisks. Tadéjadi cilveks ir lidzatbildigs par situacijas izna-
kumu (Frede 2003, 192-193, 203; White 2003, 144). Tapéc, pretéji popu-
larajam stereotipam par stoiku fatalismu, stoiku determinisms neaicina uz
pasivu samierinasanos un neka nedarisanu, “bet gan uz musu spéju un
ierobeZojumu uzmanigu izpéti” (Frede 2003, 205).

No minéta izriet secinajumi par cilvéka lomu Visuma. Uz cilveku dzivi
attiecas stoiku princips, ka Visums ir veselums un ka viss ir savstarpéji
saistits. Cilvéks ir dala no veseluma, vin$ ieklaujas pasaules sakartotiba,
vienota sistéma, paklaujas visparéjiem principiem. Epiktéts, raksturojot
Visuma vienotibu, par pieméru min, ka cilvéks ir ka péda, kurai ir jaiekapj
dublos, lai viss kermenis tiktu uz prieksu (Epictetus 2014, 82). Bet cilveks
ari lidzdarbojas veseluma, atbilstosi stoiku kauzalisma principiem. Ari cil-
véku vidé valda savstarpéja mijiedarbiba, gan starp cilvékiem, gan ar paré-
jam dzivam butném, dabu un Visumu, un katra musu izvéle, riciba, ir
célonis talakai situacijas attistibai, citiem céloniem. Iznakuma “katrs ker-
menis principa var ietekmét visus citus kermenus un veselumu” (Salles
2009, 9). Marks Aurelijs savas pardomas pastavigi aicina cilvékus apzina-
ties, ka “viss pasaulé ir saistits un savstarpéja sakara” (Aurélijs 1991, 71),
un domat par to ka par svarigu cilvéka pasizpratnes principu, no kura tiek
attiecigi atvasinati ari étiski secinajumi (pieméram, loma sabiedriba un
valsti, bet musdienas — ari atbildiba par vidi).
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Stoicisma kosmologijas interpretacija musdienas

Nakamais solis ir aplikot stoicisma sekotdju un pétnieku pieeju un
idejas stoicisma macibas modernizé$anai, ar domu stoicismu piemérot $o-
dienas dzives realijam. Butiba starp autoriem nav nopietnu domstarpibu
par antiko stoiku kosmologijas izpratni, bet gan par tas aktualitati un liet-
deribu $odien. Par $iem abiem jautdjumiem moderna stoicisma parstavji
parliecinosi argumenté gan par, gan pret.!

Domajot par to, ka var kategorizét masdienu stoicisma praktizétajus,
atkariba no vinu attieksmes pret antiko kosmologiju, var redzét, ka ir stoi-
cisma modernizétaji, kas tiecas uzskatit, ka antiko stoiku kosmologija ir
atmetama ka neatbilstosa musdienu realijam, vienlaikus turpinot piemérot
stoicisma étiskas nostajas. Pieméram, Tima Lebona (7%m LeBon) uzsta-
dijums ir adaptét stoicismu, lai tas batu noderigs lietosanai musdienas.
Vinaprit, ja logosu ieklautu musdienu stasta, tad stoiku véstijums klatu
mazak ieklaujoss (tas ir, neuzrunatu visus) un mazak ticams (LeBon 2016,
225). Sada uzskata pamata ir pienémums, ka masdienu cilveki, arf agnos-
tiki vai ateisti, var ar labiem panakumiem izmantot praksé stoiku étiku un
psihologiskas prakses, neatsakoties no sava pasaules uzskata (Robertson
2016, 242), respektivi, ka viens vai otrs pasaules uzskats nemaina stoiku
étikas nostadnu lietderigumu.

Bet ir ari mérenika pieeja stoiku kosmologijai, izvértéjot, kas ir nove-
cojis, atmetams, bet kas vél ir derigs un vajadzigs étikai. Pieméram,
Masimo Pilju¢i (Massimo Pigliucci) atzist, ka vins ka zinatnieks piekrit
stoiku uzskatam par universilo kauzalismu un tam, ka Visums ir organi-
zE&ts, pamatojoties uz racionaliem matematiskiem principiem (Pigliucci
2015a), vienlaikus noradot, ka $odien neviens pa istam nepiekrit visai
stoiku kosmologijai kopuma, tadam idejam ka Visuma sadeg$ana un ma-
7iga atkarto$anas identiski katru reizi. Tapéc jautdjums ir, cik daudz un
tiesi ko var noraidit no stoiku kosmologijas, neradot neatrisinamas nekon-
sekvences stoiku sistémas ietvaros (Pigliucci 2020).

! Tlustrativus piemeérus sk.: Ussher 2016, Part IV “Debating Stoicism Today”.
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Un, protams, ir ari antikas stoicisma kosmologijas aizstavji, kuri uz-
skata, ka §im stastam ir sava butiska loma stoicisma filosofija. Ari §is no-
stdjas parstavji neuzskata, ka ikviena antiko stoiku kosmologijas atzina ir
akceptéjama musdienu cilvéku skatijuma, tomér aicina nemainit originalo
stoiku pieeju, lai nezaudétu §is filosofijas butibu un pievilcibu. Ilustracijai,
piemérojot $adu attieksmi: “Ja runas par dievu jums ir apgratinosas, tad
viss, kas jums jaizdara, lai gitu labumu no Epiktéta padoma, ir atzit, ka
esat nonacis Visuma, kuru pats neesat radijis un kas jums ir dots kom-
plekta ar jasu gratibu un nesaskanu dalu, ka ari bagatigam iespéjam [..]
priekam” (Garvey 2014, 60). Tas ir, piemérot stoicisma étikas atzinas, fona
paturot antiko stoiku izpratni par to, ka tas iederas plasaka pasaules uz-
skata.

Dazadu nostaju parstavji uzsver, ka pozitivais ir tas, ka stoicisma
tikumu étika noluka sasniegt laimiga cilvéka mierigi plastosu dzivi pulcé
ap sevi teistus, panteistus, agnostikus un ateistus viena liela metafiziska
telti. Un vieno$anis, ka nav vienpratibas par logosu, ir daudz labaka neka
asi savstarpéji stridi (Pigliucci 2015b; Evans 2015). Saja sakara nereti tieck
citéts Lucijs Annejs Seneka (Lucius Annaeus Seneca): “Tie, kas pirms mums
nodarbojusies ar attiecigajiem jautdjumiem, nav misu pavélnieki, bet ce]-
vezi. Patiesiba pavérta visiem [..]: daudz kas no tas vél palicis ari nakama-
jam paaudzém” (Seneka 1996, 73). Tadéjadi uzsverot, ka, ja filosofija ir
dziva, nav nepieciesama burtiska vadiSanas péc antikajiem tekstiem.

Lorenss Bekers (Lawrence Becker) gramata “Jaunais stoicisms” ir devis
butisku ieguldijumu stoicisma modernizésana, pamatojot parskatitu stoiku
étikas teoriju. Pirmais, ko Bekers atmet no antika stoicisma, ir tiesi kos-
mologija. Bekers to pamato tadéjadi, ka, stoiku kosmologija vairs neatbilst
musdienu zinatniskajam redzéjumam par Visumu. Vins, ipasi neskirojot,
atmet visu stoiku kosmologiju, pilniba zaudéjot stoiku étikas saikni ar pa-
saules uzskatu. Antikas kosmologijas vieta Bekers piedava risindjumu, ka
“dzivot saskana ar dabu nozimé dzivot saskana ar faktiem. [..] Tas nozime,
ja fakti mainas, tiem atbilstosi pielagot normativos spriedumus” (Becker
2017, 46). Izvirzot principu “dzivot saskana ar faktiem”, Bekers vienlaikus
gan atmet vajadzibu péc stoiku kosmologijas, gan pa jaunam interpreté, ko
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nozimé dzivot saskana ar dabu. So piedavajumu var uzskatit par nozimi-
gako devumu mausdienu stoiku debatés par kosmologiju, izvirzot prieks-
plana argumentu — atmetams ir tas, kas neatbilst masdienu zinatnei.

Bekera ierosinata, izveidojusies interesanta polemika par to, kas tad
tiesi no antiko stoiku kosmologijas atbilst musdienu zinatnei. Ari $aja
jautajuma nav vienpratibas. Selarss skaidro, ka stoiku Visums, galiga, dziva
butne, kuru ir cauraudusi radosa uguns, ir kas cits neka magnétisks vai
gravitacijas speks, kas tur kopa Visumu (Sellars 2006, 97). Ir citi, kas ar-
gumentg, ka fizikas likumi ir kas lidzigs logosam, pasaules kartibai, jo ari
tie ir principi, péc kuriem darbojas Visums. Materialistiskais determi-
nisms, nepielaujot dieva iejauksanos jeb brinumus, atbilst zinatniskajam
redlismam. Ari princips, ka Visums ir vienots, joprojam ir spéka — realitate
ir viens saistits veselums, kam nav neatkarigu dalu. Visas dalas ir fiziski
saistitas — vai nu ar tieSiem kontaktiem, vai ar elektromagnétiskiem spé-
kiem (Daltrey 2019). No $is polemikas ir skaidrs, ka apgalvot, ka visa
stoiku kosmologija neatbilst musdienu zinatnei, nav pamata. Tapéc atmest
visu antiko kosmologiju (ka to dara Bekers) ir konceptuala izvéle, kuras
neatbilstibu zinatnei var interpretét ka argumentu, kas pilniba neizskaidro
$o izveli.

Masdienas jautajums par attieksmi pret antiko stoiku kosmologiju,
diezgan liela meéra ir jautdjums tiesi par atticksmi pret dievu. Ir autori, kas
uzskata, ka 21. gadsimta runasana pat par filosofisku dievu atgrastu inte-
resentus, ka skaidrosana, ka stoiku dievs nav religisks, tas nav nekas arpus
dabas, to var zinatniski, racionali pétit, paliktu bez auditorijas (Whiting
2019). Viljams Ervains (William Irvine) ir izveléjies sadu interpretacijas
celu: “Ja kads man prasitu, kapéc stoicisms darbojas, es nestastitu stastu
par Zevu (vai dievu). Ta vieta es stastitu par evolacijas teoriju, saskana ar
kuru, més, cilveki, radamies interesantu biologisku nejausibu rezultata”
(Irvine 2009, 231). Ervains turpina domu, izklastot savu stoiku étikas
priekslikumu, balstoties uz Carlza Darvina (Charles Darwin) idejam, bet
ne uz stoiku kosmologiju.

Vel viens virziens musdienu interpretacija ir izvairities tiesi no varda
“dievs”, ne kosmologijas lietosanas. Proti, mekléjot kopsaucgjus, par kuram
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no dieva dazadajam izpausmém visvieglak batu vienoties par to, ka ir kas
tads, kas ir arpus masu varas, darbojas péc dabas likumiem (Anton
2016, 26). Tapéc ir ierosinajumi vienoties par logosu vai dabu ka apzime-
jumu dieva vieta. Piljuci, pieméram, uzskata, ka “dievam stoiku étika nav
redla loma vai vismaz nav loma, ko nevarétu aizstat ar analogiem koncep-
tiem, kas ir savietojami ar moderno zinatni un metafiziku” (Pigliucci
2019). St pieeja ir adaptéta raksta, veidojot rekonstruétas stoiku kosmolo-
gijas piedavajumu.

Stoicisms musdienas piedzivo jaunu interpretaciju ari citas kosmologi-
jas jomas, pieméram, lai kliedétu mitu par stoiku nolemtibu attieciba uz
likteni. Kad Epiktéts runa par liktena pienemsanu (“vélies, lai viss notiek
ta, ka tas notiek, un tavs mazs rités mierigi” (Epiktéts 1991, 133)), Ervains
(Irvine 2009, 104-108) rosina izskirt fatalismu attieciba uz pagatni un ta-
gadni no nikotnes. Vins to skaidro $adi: fatalisms attieciba uz pagatni
nozimé, ka to nevar izmainit. Fatalisms attieciba uz tagadni (to, kas notiek
tiesi paslaik) nozimeé pienemt apstaklus, kadi tie ir, nevis iedomaties, ka
varéja but labak. Bet masu nakotne, atbilstosi antiko stoiku izpratnei par
ieks¢jiem un aréjiem céloniem, ir atkariga no ta, ki meés pasi izvélamies
rikoties. Tapéc ari parmest stoikiem ambiciju trakumu attieciba uz nakotni,
ne tikai samierina$anos ar pagatni un tagadni, nav pamata. To pierada ari
popularie vélinie stoiki: Marks Aurélijs, Epiktéts un Seneka, kas bija sek-
migi un aktivi savas darbibas jomas, ne norobezojusies un pasivi. Kajs
Vaitings (Kai Whiting) savukart aicina (Whiting 2015) pret dabas katas-
trofam, navi, slimibam izturéties ne ka kadu ipasu personigu kaitéjumu, bet
gan ka pret Visuma notikumiem, kas attistas atbilstosi savstarpéji saistitu
célonu sérijam, biezi arpus cilvéka kontroles. Stoiki pienem, ka tas ir Vi-
suma darbibas veids un grutibas uztver ka iespéju izaugsmeti, iespéju pie-
meérot tikumus. Si nav samierinasanas, bet apzina, ka ir ari aréjie céloni, kas
ir arpus masu varas. Sis liktena interpretacijas atbilst antiko stoiku macibas
garam, to skaidrojot musdieniga veida. St izpratne ari atbilst to kritiku
uzstadijumam, kuriem ir svarigs masdienu zinatnes redzéjums, jo “Sis sa-
jaukums ar vélamiem un nevélamiem elementiem ir tiesi tas, ko var sagai-
dit no ne-racionala Visuma, kas ir morali neitrals” (Pigliucci 2020).
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Paglaik nav laba, moderna, sistematiska (izvérsta) piedavajuma, ka iz-
skatitos rekonstruéta stoiku kosmologija. Tas, ka stoiku kosmologijas stasts
var but funkcionils un aizraut cilvékus, saprot ari masdienu stoicisma kos-
mologijas noliedzéji. Lorenss Bekers atzist: “Visuma téls, kadu antikie
stoiki mums paradija [..], Sodien joprojam ir pievilcigs un iedvesmojoss
daudziem cilvekiem. [..] Tapéc mums nevajadzétu pret atteik§anos [no
kosmologijas] izturéties pavir§i” (Becker 2017, xiii). Nemot véra raksta
analizéto, nav nepiecieSams no $i stasta atteikties pilniba, bet gan to re-
konstruét no tadam antikas kosmologijas atzinam, kuras var uzskatit ka
joprojam aktualas. Sis atzinas ir: (1) tas, ka viss ir savstarpéji saistits;
(2) cilveks ka dala no veseluma; (3) iekséjie un argjie céloni no kauzalisma
teroijas; (4) visparigi principi, kas darbojas, un kam visi ir vienlidz pa-
klauti; (5) liktena izpratne, ka to skaidro Ervains un Vaitings; (6) viss
parvérsas, mainas; (7) sarezgitibas pieaugums dzivibas formas. So atzinu
kopums parada Visuma darbibas principus un cilvéka lomu Visuma. Tas
varétu but ejamais cels, lai nodrosinatu pietickamu pamatu rekonstruétai
stoiku kosmologijai étiku atbalsto$a pasaules uzskata veidosana (vajadziba
péc kura ir identificéta raksta pirmaja dala).

Secinajumi

Meklgjot isu, kodoligu rezuméjumu uz virsraksta uzdoto jautajumu
“Vai stoiku étika var iztikt bez Zeva?”, var teikt, ka né, ja tiek jautats par
kosmologiju vispar. Jo — ka raksta konstatéts — integréts redzéjums attie-
ciba uz visaim trim stoicisma macibas dalam ir vitali svarigs. Savukart, ja
tiek jautats tiesi par Zevu ka vienu no kosmologijas elementiem, tad — ja,
bez ta var iztikt, ja stoicismu uztveram ka dzivu filosofiju, kas turpina at-
tistities un pielagoties. Jo ir iespéjams izveidot kosmologijas atzinu ko-
pumu, kas étikai sniedz kontekstu, hierarhiju un pasaules uzskatu bez
Zeva vai dieva.
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Gita Leitlande

Can Stoic Ethics be Detached from Zeus?

Abstract

'The philosophy of Stoicism continues to attract followers, mainly due
to its practical applicability. Regarding Stoic ethics, it could be said that
there is a consensus among scholars and followers of Stoic philosophy that
ethical tenets have not, in essence, lost their relevance since the third cen-
tury BCE, when Stoicism emerged. However, the same could not be said
of Stoic cosmology. What to do today, in the twenty-first century, with the
Stoic cosmology that is seemingly outdated? For example, it contains
elements like Zeus and the infinite void that surrounds the world. The title
of the article Can Stoic Ethics be Detached from Zeus? questions whether
Stoic cosmology can be separated from ethics, which is the central axis of
Stoicism today.

'The aim of the article is to explore two related issues. The first, regard-
ing the significance of Stoic cosmology in ethics, is the question of
whether the Stoic ethics is separable from or can forgo cosmology alto-
gether. Consequently, the first half of the article analyses the interrelated-
ness of the three parts of the Stoic teaching — ethics, logic, and physics
(“physics” and “cosmology” are used interchangeably in the article) — in-
cluding the interpretation of modern authors. The second issue, addressed
in the second half of the article, is the issue of the modern content of
cosmology — whether it is possible to do without Zeus himself. Based on
the tenets of ancient Stoic cosmology, as well as contemporary authors’
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ideas of modernization of Stoicism, a proposal is made containing the set
of tenets that could form the basis of reconstructed Stoic cosmology.
While adapting Stoic cosmology to realities of the twenty-first century,
this proposal takes into account two aspects: what is necessary for a full
understanding of ethics (since not all aspects of cosmology are essential to
ethics) and which tenets of cosmology are defensible (not obsolete) even
today.

As for the first question raised in the article, namely, whether Stoic
ethics can forgo cosmology altogether, research in the article shows that
the answer is negative, cosmology could not be abandoned. Because, firstly,
the analysis of ancient texts and fragments points to close symbiosis be-
tween the three parts of Stoicism (Stoic doctrine as a system, parts of
which are not intended for autonomous use in theory or practice), and,
secondly, according to the analysis of contemporary authors (Julia Annas
and Christopher Gill), an integrated vision of all three parts of the doc-
trine is vital, since cosmology not only provides context and understand-
ing of hierarchy, but also linking of ethics with the worldview inspires and
persuades the individual more effectively, and in Stoicism ethical tenets
and actions are derived from an integrated worldview.

Currently, there is no good, modern, systematic proposal of what a
reconstructed Stoic cosmology would look like. The fact that the account
of Stoic cosmology can be functional and fascinate people is understood
even by those who reject Stoic cosmology for today’s purposes (like Law-
rence Becker). Taking into account the research of the article (both ana-
lysing the tenets of ancient Stoic cosmology, and contemporary authors’
ideas of modernization of Stoicism), it is not necessary to abandon this
account completely, but to reconstruct it from tenets of ancient Stoic cos-
mology that can still be considered as relevant. These tenets would in-
clude: (1) a premise that everything is interconnected; (2) an individual as
a part of the whole; (3) internal and external causes of causalism; (4) that
there are general rules, and everyone is equally subject to them; (5) an
understanding of fate as interpreted by contemporary authors (like
William Irvine and Kai Whiting); (6) a premise that everything transforms
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and changes; and (7) increasing complexity of life forms within nature.
This set of tenets demonstrates how the universe operates and what the
role of human in the universe is. This could be a way forward to provide a
sufficient basis for a reconstructed Stoic cosmology, in order to form a
worldview that supports ethics (a need identified in the first half of the
article).

To summarize findings on the question posed in the title of the article
Can Stoic Ethics be Detached from Zeus?, it must be concluded that the
answer is “no” regarding the cosmology in general. For, as the article es-
tablishes, an integrated vision of all three parts of the Stoic doctrine is
vital. Moreover, if we ask particularly about Zeus as one of the elements
of cosmology, then — “yes”, we can do without it, if we perceive Stoicism
as a living philosophy that continues to develop and adapt. It is possible
to construct a set of tenets from Stoic cosmology (ancient and modern)
that provides context (hierarchy, worldview) to ethics without Zeus or

God.

Keywords: Stoicism, ethics, cosmology, worldview, logos.



Arnis Mazlovskis

RELIGISKA UN ATEISTISKA NEIECIETIBA -
DEMOKRATISKAS SABIEDRIBAS PROBLEMA

Apskatita religiskas tolerances ideju attistiba Kizas Nikolaja, Loka. Bodéna un
Voltéra darbos. Ideologisks pluralisms un iecietiba ir neatpemama brivas sabiedribas
iexime. Zinamos nesenas véstures pieméros izpaudusies religiski ekscesi. Rakstd uzsveérts
svetuma un étiski laba autonomais raksturs, kas nelauj sis vértibas paklaut autoritasu
patvalai. Demokratiska valsti pastav plasa izteiksmes briviba, tomér tiek aizliegta dez-
informacija un aicinajumi uz vardarbibu. Ir atlauta antireligiska propaganda, tacu sar-
kasms nav atzistams par piemérofu attieksmi pret ticigajiem. Kopigas vértibas un

savstarpéja empatija veicina socialo mieru.

Atslegvardi: tolerance, religiski ekscesi, varda briviba, antireligiska propaganda.

Pluralisma un globalizacijas apstiklos pieaug dazadu sabiedribas
grupu civilizétas kopdzives loma. Plasa migracija rada cie$u saskarsmi
starp populacijas slaniem ar atskirigu vésturi, kultaru un tradicijam. Kad
sociala vide pievil kopienu ceribas uz taja pastavosam un ievérotim nor-
mam, rodas kultaru sadursmes risks. Vijas integracijas dé] iedzivotaju
starpa veidojas bistamas idejiskas plaisas, un zinamas aprindas baidas par
pilsonu kara iespé&ju. Neiecietibas izraisitaji dazadas grupas ir atskirigi.
Lidzas drastiskiem ekonomiskiem iemesliem svariga nozime ir ideologis-
kai izpratnei un savstarpéjo kontaktu raksturam.

Klasiskaja 17. gadsimta iecietiba (tolerance) nozimé neiejauksanos no-
risés, kas rada nepatiku vai ir pretigas. Tai var but vairaki veidi atkariba no
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spéku sameéra. Ja ir stiprs varas nes€js (monarhs, tirans, diktators), tole-
rancé izpauzas Z€lsirdiba pret disidentiem. Cits tolerances veids pastav
starp konkuréjosam grupam, kas savukart var but dazadi motivéts. Mier-
milibas pamata var but gan pragmatiski apsvérumi (neapvaldits naidigums
ir postoss), gan vispariga indiference. Individualistiska, liberala postindus-
triala sabiedriba ir izplatita vienaldziba pret religiju. Manamas atskiribas
pasaules uzskata un dzivesstila ir pacieSamas vienojosu, kopigu mérku
varda. lecietiba neprasa vértibu nejutigumu, bet liek ierobezot nepatika-
mas pieredzes modinato negativo emociju parmeérigas izpausmes. Tole-
rance ienem izpladus$u niSu starp cienu un atzi$anu, no vienas puses, un
vajasanam un apspie$anu, no otras puses, ta var izpausties ka dalgji pozitiva
vai negativa attieksme.

Tolerances vésture

Senaja Griekija un Roma valdija vispariga parlieciba par iespé&jam no-
skaidrot patiesibu un istenot idealus. Atskirigu valsts iekartu, filosofisko
uzskatu un religisko ticéjumu starpa pastavéja spriegums, tacu reizé tika
pielauta ari dazadiba. Aristotelis (Aristotelés, 384-322 p.m.&.) noradija, ka
kopdzives nosacijums ir draudzigas attiecibas (Politica, T', 1280B39). Sa-
biedriba ar mitu autoritati un politeistisku valsts religiju filosofi varéja
netraucéti paust skeptiskus un ateistiskus viedoklus. Apsadziba Sokratam
(Sokratés, 469-399 p.m.e.), ka vins neatzist Aténu dievus un sludina citas,
jaunas dievibas (Ksenofonts, [1987]), ir iznémums. Saji gadijuma notei-
cosais apstaklis bija ne ideologija, bet saincensu naids un lidzpilsonu gari-
gais katrums. Roma uzplauka Tuvo un Vidéjo Austrumu dievu kulti.
Atskiriba no modernas koncepcijas, kas toleranci saista ar morali un tiesi-
bam, klasiskaja laikmeta to pamatoja ar visparigu derigumu (Van Nuffelen,
Peter, 2018). Cicerons (Marcus Tullius Cicero, 106—43 p.m.€.) pievérsas
dazadibas un vienotibas problémai sociilo slanu starpa. Vin$ neuzskatija,
ka visiem pilsoniem jabut visnotal lidzigiem pienikumu un tiesibu zina.
Saskaniga un taisniga sabiedriba ir iespéjama, saglabajoties tas loceklu sa-
biedriska stavokla un ietekmes dazadibai (Cicerons, [2009]). Tomeér
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harmonija (concordia) prasa vienotu étiku, kas ietver kopigas vértibas. Tas
balstas vésturiskd atmina un patriotisma jutas. Tade] barbari un iecelotaji
atrodas arpus pilsonu saskanigas kopienas (Urbinati, Nadia, 2014). Par
vairiSanos atzit valdnieka dieviskibu kristiesi tika vajati, tomér ari $aja
situacija ilgstosi varéja darboties kristigie teologi, to skaita Irenejs (Eire-
naios, miris 202), Tertullians (Quintus Septimius Florens Tertullianus, 160—
225) un Origens (Origenés, 185-254).

Par religiskas tolerances pirmo aizstavi Rietumeiropa var uzskatit
Kazas Nikolaju (Nicolaus Cusanus,1401-1464). Darba Par ticibas mieru
(sarakstits 1453. gada, kad turki iekaroja Konstantinopoli) vins izteica par-
liecibu, ka gudri cilveki dazados ritos saskatis harmoniju un tas laus iedi-
binat mazigu mieru religiju starpa. Atskirigu viedoklu atzisana, pluralisma
pielausana ir pirmais solis cela uz sirdsapzinas brivibu. Ta ka patiesiba ir
viena, kas pieejama katram pratam, Kazas Nikolajs domaja, ka var notikt
visu religiju saplasana. Ontologisko pamatu tam vin$ saskatija Gara, kura
speks aptver Visumu (Nicolaus Cusanus, [2000]).

16. gadsimta tolerancei bija divi aspekti: valsts vara sargdja socialo
mieru un religiskas kopienas apguva labvélibu pret citticibniekiem. Saja
perioda atskirigu viedoklu paudéji iesaistijas dialogos noluka parliecinat
citadi domajosos, jo pastavéja uzskats, ka pretinieka viedoklis ir kladains
vai defektivs. Toleranci aja gadsimta propagandéja Zans Bodéns (Jean
Bodin, 1530-1596). Telodams diskusiju starp dazadas parliecibas parstav-
jiem: kalvinistu, musulmani, katoli, luterani, judaistu, proto-deistu un
skeptiki, vin§ tiecas paradit to iespéjamo samierinasanos (Bodin, Jean,
1588). Religijas nespéj izvirzit epistémiskas pretenzijas, ko visi pienemtu
ka racionali pamatotas; tajas jasamazina doktrinarais saturs un japastiprina
savstarpéja ciena un saskanas centieni.

Liberalu ideju attistiba nozimiga ir DZona Loka (John Locke, 1632—
1704) Vestule par toleranci (Locke, John, 1689). Autors uzsver, ka laicigajai
varai jabut skirtai no religijas. Valdibas meérkis ir nodrosinat brivibu un
veicinat visparéju labklajibu. Cilvéku parliecibu nevar izmainit ar spéku.
Baznica ir brivpratiga sabiedriba, kas veidojas un saglabajas cilvéku parlie-
cinasanas cela. Noskaidrot patieso religiju ir gruti. Nesaskanas un karus
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nav izraisiju$as domstarpibas, bet savstarpéja neiecietiba. Pielaujama ir
tikai to baznicu darbiba, kas izturas iecietigi pret paréjam. Vispirms kat-
ram jarapéjas par sabiedrisko mieru. Ne religija iedvesmo dumpigas sazve-
restibas, bet apspiestie un beztiesigie izmanto ticibu ka ieganstu savai
pretestibai. Tomér Loks nedoma, ka iecietibu pelnitu ari ateisti, jo tos vins
uzskata par morali neuzticamiem.

Iekspolitikas sekulara ievirze bija reakcija uz religiskiem kariem
16. un 17. gadsimta. Antropocentrisko pieeju sabiedriskam vértibam no-
stiprinaja fran¢u apgaismiba. Voltérs (Vo/taire, istaja varda Marie Frangois
Arouet, 1694-1778) 1763. gada publicétaja eseja par toleranci (Voltaire,
1763) rakstija, ka ir arkartigi cietsirdigi $aja isaja dzive vajat tos, kas doma
citadi neka més. Nav Saubu, ka visi cilvéki, to skaita turks, kinietis, siamie-
tis, mums jauzskata par saviem braliem. Voltéram pieder pazistamais afo-
risms: tie, kas var jums likt ticét aplamibam, var jums likt pastradat
zvéribas.

Ievérojamas liecibas tolerantai varai vésturé sniedz Indijas imperatora
Asokas (Agoka, 273-232 p.m.¢&.) edikti.! Asokas laika cilSu kopienas bija
nomainijusi heterogéna sabiedriba, kuras stabilitate prasija jaunas tiesis-
kas normas. ASokam, kas pats bija budists, vajadzéja ari Védu religijas
piekritéju atbalstu. Imperators citticibniekiem (pasanda) atlava brivi izve-
leties apmesanas vietu (VII edikts). Vins visiem lika apvaldit runu, izvai-
roties no savas ticibas lieli$anas un citu ticibu noniecinasanas (XII edikts).
Sada politika iedibinaja pamatus civilizétam attiecibim visu iedzivotaju
starpa. Azija religiju pretiskibas vienmer ir mikstinajis tur izplatitais sin-
krétisms.

! ASokas edikti (skaita vairak par 30) tika atklati 18. gadsimta beigas — 20. gadsimta
vida dazadas vietas Indija, Nepala, Bangladesa, Pakistana un Afganistana uz klintim, alu
sienim un akmens stélam. Tajos lielakoties lietots brahmi raksts. Teksti rakstiti prakrita,
sanskrita, grieku vai aramiesu valoda. Tos atifréja britu vésturnieks un arheologs DZeimss

Prinseps (James Princep).
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Valstu un sabiedribas attieksme sirdsapzinas jautajumos

Masdienu sabiedriba likumisko kartibu parasti nosaka konstitucio-
nalas tiesibas. Demokratisko valstu konstitucionalajam tiesibam ir kopigi
principi: domu, sirdsapzinas un ticibas, izteik§anis un mediju, sakaru un
biedro$anas brivibas. Sada valsts iekarta saknojas liberalas vértibas.

Liberalisms atzist uzskatu pluralismu un kopj iecietibu. Liberali netie-
cas péc visparigas intelektualas nivelésanas un vienveidibas, un valsts ieks-
politikas funkcija $aja aspekta aprobezojas ar konfliktu novérsanu un
sadursmju nepielausanu. Sabiedribas locekliem savstarpéji jaciena tiesibas
paust atskirigu viedokli. Uz étisku izvéli individus orienté sirdsapzina —
jutas un intelektualas asociacijas rosinosa kognitiva spéja.

Sekulara valsti nepastav oficiala religija — valsts vara ir neitrala ticibas
lietas. Sekulara valsts neatbalsta religiju nekada tas izpausmé un reizé ga-
ranté brivibu religijas noliedzéjiem. 20 Eiropas valstis, to vida Latvija, ir
deklargjusas, ka valsts un baznica ir $kirtas. Religiskas brivibas reitings
sabiedriba visaugstakais ir $adas valstis: ASV, Niderlandg, Irija, Somija,
Norvégija. Valsts attieksme pret religiju ir skeptiska un noraidosa Ziemel-
koreja un Kina. Biezi valstu attieksme pret ticibam un kultiem ir nekon-
sekventa. Ari sekularas valstis religijas publiskas aktivitates galigi
neizskauz: tas jatamas dazados socialos, kultaras un intelektuilos pasaku-
mos. Reizé no pasaules 195 valstim tris ceturtdalas pastav kada tas vai citas
religijas ierobezosanas forma (General Coment 34 — Paragraph 48” on the
International Covenant on Civil and Political Rights, 1976). Taja pasa
laika daudzas zemés valda aizspriedumi pret ateistiem. Viniem piedéve
pielavibu nemoralai ricibai, kuras mérogs varétu bit no krapsanis tirdz-
nieciba lidz masu slepkavibam. 13 islama valstis par ateismu var sodit ar
navi (Evans, Robert).

Demokratiska valsti katrs sabiedribas loceklis ir brivs tiktal, ciktal vins
neierobezo citu cilvéku brivibu. Tomeér §i vispariga norma nenovers stridus
par varda brivibu. Liberali konsekventi iestdjas pret izteiksmes brivibas
iegrozo$anu ar paternalismu vai moralizésanu. Tomeér zinama meéra jeb-
kura sabiedriba samazina individa brivibu, jo neierobezota iecietiba pielauj
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iecietibas parkapsanu — neiecietibas sludinasana ir arpus likuma (Popper,
Karl, 1971). Demokratiska sabiedriba necie$ citu tiesibu ierobeZosanu.
Nav atlauta tida dezinformacija un naida runa, tomér runas brivibu var
ierobezot tikai gadijumos, kad vardiski uzbrukumi mudina uz fizisku var-
darbibu. Par aizlieguma kritériju biezi uzskata apsvérumu, vai cietusajam
iesp&jams no aizskaruma izvairities. Tadél gramatas un filmas nemeédz aiz-
liegt (Van Mill, David, 2021).

Agrak daudzviet pastavéja un ari tagad rinda valstu ir speka antiblasfe-
mijas likumi, kas vérsti pret svétu objektu vai neaizskaramu vértibu zaimo-
$anu. Apvienotas Nacijas ir pienémusas vairakas rezolucijas, kas nosoda
religijas noniecinasanu, tomér globalu aizliegumu svétumu zaimosanai nav
izdevies panakt ANO dalibvalstu dazadas izpratnes dél. Par nepienemamu
tiek uzskatita diskriminacija par labu vai sliktu tai vai citai religijai un tas
piekritéjiem, ka ari diskriminacija ticigo un neticigo starpa. 2011. gada
ANO Cilvektiesibu komiteja publicéja 52 paragrafus saturo$u pazinojumu,
kura visparinata varda briviba un noraiditi likumi, kas aizliedz necienas
izradiSanu kadai ticéjumu sistémai (General Coment 34 — Paragraph 48”
on the International Covenant on Civil and Political Rights, 1976). Eiro-
pas Padome zaimus neatzist par kriminali sodamiem.

2012. gada francu antireligiski noskanotais satiriskais iknedélas izde-
vums Charlie Hebdo publicéja karikataru sériju par pravieti Muhamedu
(islams aizliedz vinu attélot). Izdevuma redaktors ar karikataram gribéja
veicinat islamticigo kritisku attieksmi pret savu religiju. 2015. gada izde-
vuma redakcijai notika teroristu uzbrukums, kura dzivibu zaudéja 12 un
tika ievainoti 11 darbinieki. Tas ir smags necilvécigs noziegums, tomeér
uzmanibu pelna ari ta motivacija, kas pastavéja religisko jutu aizskaruma.
Antiislamiskas izpausmes ir bijusas ari Rietumu kino un télotaja maksla.
Danu makslinieks Larss Vilks attéloja Muhamedu nievajosos zimé&jumos,
par ko sanéma naves draudus. Filma Musulmanu nevainiba nopéla islamu
un noveda pie tragiskam sekam — upuriem un traumam.

Satiriska maksla ka ticigo paraudzinasanas metode ir stipri apSau-
bama. Liekas, ka ta drizak panik vinu noslégsanos sevi un talaku atsvesi-
nasanos neka religiskas dedzibas mazinasanos. Vértibu izpratne ticigajiem
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veidojusies atbilstigi religijas prasibam; religiju dibinataji bijusi augstaka
autoritate, kam vini centusies lidzinaties. Sarkasms ir humora ietérpa
pausts naidigums, un nav Saubu, ka ticigie to uztver ar sasutumu ka per-
sonigu aizskarumu. Nereligiozi cilvéki vaji saprot, cik lielas sapes ticiga-
jiem var sagadat vinu svétumu zakasana. Izsmiekls izsledz dialoga iespéju
lidzigi naves draudiem un vardarbibai. Sasutuma gaisotné attistas tero-
risms, kas nav reta paradiba musulmanu vidé. Ar aizskartam religiskam
jutam Seit netiek meéginats izskaidrot un vél jo mazak attaisnot terora
aktus, ta¢u objektivitates nolaka par nozieguma motivu minami ari ap-
stakli, kas runa noziedznieku laba. Masdienu ultraliberalisms daudzreiz
uzstijas ka religiskam fanatismam lidzvértiga nejutiga ideologija. Izteik-
$anas briviba nenozimé praktizét citu aizskarsanu. Sabiedriskas izpausmes
regulé ne tikai likumi, bet ari takta un pieklajibas paradumi (Webster,
Richard). Sabiedriska étika kultivé atbildibas jutas, paskontroli, pieticibu,
augstsirdibu, pacietibu, piedosanu. Tolerance neatcel emocionalas reakcijas
pret negativam paradibam, bet prasa aprobezot misu emociju aréjas iz-
pausmes, cienot citu sabiedribas loceklu vértibas. Citu cilvéku domas un
jutas izprot un izdzivo ar empitiju. Empatiskai véribai ir sakotngja loma
pozitivu attiecibu veidosana. Ta mazina aizspriedumus (Galinsky, Adam &
Moskowitz, Gordon B., 2000) un saasina citu cilvéku piedzivotas netais-
nibas uztveri (Decety, Jean & Yoder, Keith, 2016).
Cilvekus visvairak vieno daliba kopigaja (Cicero, [1866]).

lecietibas limenis religijas

Etimologija norada uz varda re/igija atvasinajumu no latinu valodas
saknes ar nozimi saite: ligo, ligire — siet; ligamen, -inis — aukla, saite. On-
tologiski cilveks ir saistis ar absolito, un re/igija ir §is saistibas atzisana;
religo, religare — piesiet, sasaistit (Lactantius). Gan fiziskas eksistences ap-
stakli, gan misu spéjas nav pasu izvéléti un noteikti — tie mums doti kopa
ar dzivibu (Epictetus, Dissertationes, III, 13). Religija papildina koncep-
tualo eksistencialas situacijas ieskatu ar individualizétu izjatu (Whitehead,
Alfred North, 1978). Taja cilveks apzinas savas vitalas attiecibas ar $o
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mistisko universu, savu likteni un pienakumus pasaulé (Carlyle, Thomas,
1841). Paspietickamas realitates un savas atkaribas subjektivs pardzivo-
jums ir pamats personas garigumam. Religiska pasaules uztverg, tapat ka
vispar augstako vértibu pieredzé atbilstiga emocionala attieksme ir godbi-
jiba. T4 ir vienpadsmitais jutu veids lidzas milestibai, bailém, skumjam,
apmulsumam, zinkarei, lepnumam, priekam, izmisumam, vainas apzinai
un dusmam. Ari ateistiem nav svesa godbijiba pret universu un butném
taja (Dworkin, Ronald, 2012).

Dazadas religijas ir modeli, ka cilveks mégina saprast pasauli un pats
sevi. Modeli istenibai atbilst daléji. Tie biezi balstas postulatos, ko ticigie
pienem ki neapSaubamus. Religijai raksturiga svétuma kategorija. Vis-
pirms svétumu saista ar dievibam, bet ka svétus godina ari ipasus rakstus,
vietas, buves, priek§metus, dienas, adeptu kopienas. Sokrats majeitiskaja
parruna ar Eutifronu izgaismoja svétuma autarko raksturu (Platons,
[1997]). Svétums savienojams tikai ar citdm célam ipasibam, un preten-
denta nekrietniba to izslédz. Lidzigi originala iedaba ir étiski labajam; to
nevar pamatot ar autoritaru pavéli — tiesi par pavélém ir dibinats jauta-
jums, vai tas ir taisnigas (Lacey, A.R., 1982).

Ir visparzinams, ka fanatiki nemil iesaistities diskusijas ar citadi doma-
josiem (Marcel, Gabriel, 1951). Vini vairak nododas pretéju viedoklu ap-
karosanai. Religiskais fundamentalisms parstav tieksmi uzsvérti stingri
ievérot negrozamus principus un strikti noskir savas macibas sekotajus no
visiem paréjiem cilvekiem. Atklasmes religiju fundamentalisti ignoré
zindtnes atzinas par pasauli, ieskaitot medicinas ieteikumus, un ticibu ira-
ciondlajam sludina ka liecibu dedzigai ticibai. Prata ignorésana ir bistams
drauds kultarai.

Kristigie fundamentalisti apgalvo, ka Kristus nave bija vajadziga cilve-
ces greku izpirk$anai. Ticéjums izlidzinasanas upurim saknojas Vecaja
Deriba (Is. 53:10; 2Mak 7; 4Mak 17:21). Cilvékiem piemit instinktiva
milestiba pret bérniem, un uz to ir noradijis ari Jesua (Mt 7:9-10). Dau-
dziem domatajiem, to skaita kristiesiem, nav pienemams, ka Dievs savu
dusmu remdésanai butu pieprasijis par cilvéku tapusa Déla noslepkavo-
$anu — tas degradé Dieva jedzienu. “Isteniba ta par Dievu nedrikst domat.
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Bet $adam Dieva jedzienam ari nav neka kopiga ar Jaunas Deribas prieks-
statu par Dievu.” (Ratzinger, Joseph, 1968).

Eiropa pédéjais brunotais konflikts religisku iemeslu dél bija “sarezgi-
jumi” (anglu eifémisms “Troubles”) Ziemelirija (1960. gada beigas —
2005. gads). To célonis bija iru (katolu) mazakuma diskriminacija, ko veica
unionistu (protestantu) valdosais vairakums. Mieru starp kristigam konfe-
sijam veicina ekuméniska kustiba.

Saskana ar Koranu islamticigajiem ir pienakums pavélét piekopt pa-
reizo dzivesveidu un aizliegt slikto. Cina (arabu valoda dZibad) notiek tris
veidos: ir ieks$€ja cina ticibas uzturé$anai, cina par sabiedribas uzlabosanu
un svétais kar§. Pedéjo var saprast ka ticibas aizstavésanu. Tomeér islama
pastav salafistu novirziens, kura mérkis ir nodibinat globalu kalifatu. Pa-
zistamas musulmanu karojosas organizacijas ir Al-Kaida un Dais§ (Islama
valsts). Islama fundamentalisti médz iznicinat ar savu religiju nesavietoja-
mus pasaules kultaras piemineklus.

Londona (velak Nujorka) dzivojosais indiesu izcelsmes rakstnieks Sal-
mans Rusdi 1988. gada publicéja vésturiski fantastisku romanu “Satana
panti”.? Tas izraisija plasus protestus islama pasaulg, jo veids, kada autors
rund par Muhamedu, tika uzskatits par nepiedienigu. Rakstnieks Zélojas,
ka musulmani joprojam tic Korana dievigkai izcelsmei un nepienem mis-
dienu pétijumus par islaima sakumiem (Rushdie, Salmon & Viswanathan,
Gauri, 2014). Klasiskajas islama tiesibas pieaugusa viriesa apostazija ir
kriminalnoziegums, kas sodams ar navi. Toreizéjais Iranas garigais lideris
(ajatolla) Ruhollahs Musavi Homeini 1989. gada izdeva rikojumu (fatva),
kas uzlika par pienakumu katram uz to spé&jigam musulmanim nogalinat
Ruidi un vina gramatas izdevéjus.® Si tiraniska pavéle bija nesamériga un
netaisna pat péc islama likumiem. Rusdi bija citas valsts pilsonis, un
uzbrukums vinam ir pretruna ar starptautiskam tiesibam. Korana nav

2 Darba nosaukums nemts no stridigas musulmanu tradicijas. Muhameds buatu
Koranam pievienojis pantus, kuros atzinis Meka godinatas paginu dievietes. Péc legendas
Muhameds veélak Sos pantus atsaucis, paskaidrodams, ka tos vinam ieteicis velns Mekas
iedzivotaju piesaistiSanai. Stastitajs tos uzdod par ercengela Gabriela diktétiem.

3 Pateicoties apsardzei, Rusdi no uzbrukumiem necieta, bet dazi vina gramatas tul-
kotaji un izdevéji tika ievainoti un pat nogalinati.
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specificéts sods par zaimo$anu; gramatas izdevéji nebija islamticigie, un
vinus nevaréja vainot apostazija. Ari islama tiesibas paredz, ka nozieguma
apsudzéta persona ir jatiesa un tai jalauj aizstavéties. Ka starptautisko tie-
sibu subjekti religiski hierarhiskas valstis nedrikst realizét ekspansionis-
tisku politiku: tam pilniba jarespekté civilizéta kartiba un citu sabiedribu
neaizskaramiba. Ari §adu valstu valdibam jagaranté citadi domajosiem
zinama sirdsapzinas un domu briviba. Tiesaim pret disidentu lietam jaiz-
turas nopietni un godpratigi (Rawls, John, 2001). Religisko lideru pielau-
tie ekscesi grauj naciju saprasanos un attalina apgaismibas mérku
sasniegSanu. Gariga apvar$na paplasinasanas, palaviba uz pratu un kritis-
kas domasanas apguve mazina fanatismu un vairo iecietibu. Cilvéci mas-
dienas var vienot darbs, pildot vitali svarigus uzdevumus: izskaust
nabadzibu jebkur pasaulg, ierobezot vardarbibu, aizsargat biosféru, uzturét
labveligu klimatu, ievirzit ilgtspéjigu attistibu.

Viena no musu civilizacijai risinimam problémam ir postliberalais
miers. Analitiki jau sen ir prognozgjusi, ka lielakie konfliktu riski paslaik
pastav ne starp socidliem slaniem, bet dazadu kultaru neséjiem (Hunting-
ton, Samuel P., 1993). Stavokli pasliktina lielais migrantu procents Eiropas
populacija. Sekularisms ka tads negaranté irenologisku idealu isteno$anos.
Saskaniga sabiedriba nevar izveidoties tikai uz valsts varas sargatu tiesibu
pamata. Vajadziga visu individu iesaistiSanas kopigu vértibu varda. Moralu
lidzeklu skaita ir empatija un labvéliba pret visiem sabiedribas locekliem,
no vienas puses, un uzticiba visparigam normam, no otras puses.
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Arnis Mazlovskis

Religious and Atheistic Intolerance as
a Problem to Democratic Society

Abstract

Toleration designates a willful permission for rival groups, beliefs, and
practices to persist and function. In the ancient world, the diversities of
views and social position were harmonized by virtue of patriotism and
confidence in truth accessibility. Nicolaus of Cusa may be considered the
first protagonist for religious toleration after the Middle Ages. He pre-
sumed that an evangelical core was present in all religions. He maintained
the ancient conviction in just one wisdom. Jean Bodin, the next propagan-
dist of toleration, argued that religions were incapable of epistemic claims
therefore their doctrinal content should be minimized while ethics of co-
herence and mutual respect strengthened. For the development of liberal
ideas, the contribution of John Locke is important. According to him, the
secular power should be distinguished from religion. The State has no
right to use force concerning faith. Men’s conviction cannot be changed
by violence. The Church is a voluntary society persisting and propagating
by persuasion. The principle aim of everyone should be civil peace. The
anthropocentric approach to social values was further developed during
the French Enlightenment. For example, Voltaire wrote that all people
should be considered our brethren. They who can make men believe in
absurdities can make them commit atrocities. A relevant historical exam-
ple of state tolerance is the rule of the Indian emperor Asoka. In a
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heterogeneous society he prescribed temperance and granted freedom to
religious dissidents.

Religion means acceptance of human existential contingency and de-
pendence. It supplements the conceptual world view with subjective
response. Awe and reverence lead to the appropriate attitude complying
with the cognition of higher values. Religion addresses the holy, which as
well as the ethical good is an autonomous value. Some claims of religious
adepts are exaggerated. The assertion of Christian fundamentalists that
the death of Christ was demanded to expiate sins of humankind degrades
the idea of a just and merciful God. In Europe, the last armed conflict
between denominations, viz. the Troubles in Northern Ireland, was ter-
minated as late as in 2005. By allegedly religious motivation, Islamic ter-
rorists have made individual attacks and waged wars. The tyrannical order
of Iranian spiritual leader Homeini to kill the writer Salmon Rushdie is a
notorious example of religious abuse. The excesses admitted by religious
leaders contradict the ideals of Enlightenment. The extension of scientific
approach and mastering critical thinking tend to reduce fanaticism.

In contemporary democratic states, the rule of law grants universal
freedoms of conscience and belief, thought and expression, media and
association. Our governments are not inclined to make population uni-
form, their task is to eliminate conflicts and clashes. The members of
society are expected to admit and respect different views and traditions.
Liberals strictly oppose to limitations of individual freedom because of
moralistic or paternalistic considerations. Due to different understanding
of the holy, United Nations could not adopt international blasphemy laws
and consequently recommend their suspension in member states. The
freedom of speech does not extend to intentionally false information and
hate speech exciting violence. Public utterances offending group senti-
ments are permitted if they can be avoided at discretion. Therefore books
and films are usually not prohibited. However, satire is a bad means of
antireligious propaganda. Mockery excludes a dialogue with the faithful
just as threats and violence do. Offences often occur because devout feel-
ings are strange to irreligious people. Positive moral attitude is obtained
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by empathy, which diminishes prejudices and reveals cases of injustice.
Beside laws, the social life is regulated by norms of tact and decency. Re-
ligious authorities should be cautious to impose principles and sanctions
diverging from folk moral sense and international law. Everyone’s adher-
ence to humanistic and patriotic values paves the path to social peace in
the future.

Keywords: tolerance, religious excesses, freedom of expression, anti-religious

propaganda
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Anita Stasulane

MEASURING RELIGIOUS BELONGING IN LATVIA:
CONTROVERSIES AND DEBATES

This article aims to introduce the recent controversies and debates on measurement of
religious belonging in Latvia, by providing historical insight, briefly examining legal
aspects of data acquisition today and discussing the issue of sociological research into reli-
gious identity, religiousness and formal belonging. As religion is a multi-dimensional
phenomenon, various approaches have also been used in Latvia for measuring religious
belonging and religiousness. Ta/king about religion, most frequem‘/y a persan’s religious
aﬁ?liaiion is the subject af research; however, due to the dﬂzrenl ways the questions are
framed, different responses can be received from respondents: the answers to open-ended
questions will differ from closed-ended questions. The terminology which is used in the
formulation of questions is also important. Furthermore, it is also influenced by socio-po-
litical aspects. The measurement of religious belonging has been undertaken with various
political goals in different historical periods in Latvia, e.g., tsarist Russia was interested
in an increasing number afOrt/Jodox believers, while the Soviet authorities tried to
achieve decrease in the number of believers. Today official religious statistics published by
the Central Statistical Bureau of Latvia is obtained from the Office of Religious Affairs
of the Ministry of Justice. Howewver, the data only concerns religious organizations, not
individual members. Currently the major controversy concerns whether data on individ-
uals’ religious affiliation should or should not be collected in surveys conducted by the
Central Statistical Bureau. The issue is seen as potentially sensitive, similarly to ethnic
belonging. On the other hand, it must be noted that in Latvia, there are no religious
conflicts, and leaders of major religious denominations maintain positive relationships,
hence, there are a few risks that revealing religious denomination could cause any poten-
tial harm to the respondents.

Keywords: measurement of religious belonging, religious affiliation, religious deno-
mination, religiousness, number of believers
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Introduction

Today, research on religions and social functions of religion in particu-
lar is undergoing changes, since the idea of irreversible secularization of
society prevailing in the 20 century has become obsolete. Researchers
focus on the question concerning the number of people who regard reli-
gion as an essential aspect of their lives. It is estimated that 68% of the
world’s population attach great importance to religion (Diener & Tay et al.
2011).To outline the global situation and have an in-depth understanding
of the role played by religion, national data, including also data for Latvia,
are required. This article aims to introduce the recent controversies and
debates on measurement of religious belonging in Latvia. The article pro-
vides a historical insight into the measurement of religious belonging in
Latvia, briefly examines the legal aspects of data acquisition today and
discusses the issue of sociological research into religious identity, religious-
ness and formal belonging.

As religion is a multi-dimensional phenomenon, various approaches
have also been used in Latvia for measuring religious belonging and reli-
giousness. Talking about religion, most frequently a person’s religious af-
filiation is the subject of research, however, due to the different ways the
questions are framed, different responses can be received from respon-
dents: the answers to open-ended questions will differ from closed-ended
questions. The terminology which is used in the formulation of questions
is also important. Furthermore, it is also influenced by socio-political as-
pects. The measurement of religious belonging has been undertaken with
various political goals in mind in different historical periods in Latvia, e.g.,
tsarist Russia was interested in an increasing number of Orthodox be-
lievers, while the Soviet authorities tried to achieve a reduction in the
number of believers. Due to these ideological reasons, diftering approaches
to obtaining data were used, as was the terminology.

Nowadays, surveys usually focus on the subjective, self-ascribed iden-
tity, asking questions such as ‘Do you consider yourself as belonging to any
particular religion or denomination? In this way, a person can claim their
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affiliation with a particular religion or denomination regardless of how
frequently they attend religious services or how strongly they believe in
God (or another deity).

Surveys differ in whether they use the word ‘religion’, ‘denomination’
or ‘religious denomination’. International Social Survey Programme
(ISSP) prefers to use the word ‘religions’, explaining that re/igions refers to
major faiths or organized theological systems as opposed to denominations
which are sub-divisions within a religion. It is typical for surveys to try to
get as precise information about the person’s religious affiliation as pos-
sible. For example, if a person identifies as a Christian, researchers would
enquire ‘Which particular denomination?’

It is important to note that the word ‘belong’is used in most questions
about the religious denomination, and European Social Survey (ESS)
makes it a point to explain that by ‘belonging’ identification is meant, not
official membership. This might be a good suggestion to include such
explanation in future surveys, considering that religious practices are
nowadays becoming much more individualized rather than strictly orga-
nized (Arnett & Jensen 2002).

Major international comparative surveys also often ask whether the
respondent is a member of, or has been doing voluntary work for a variety
of organisations, including religious or Church organisations. In Latvian
‘church’ is sometimes translated as draudze, a ‘religious parish’. However,
how the respondent interprets ‘being a member of’, is left to themselves.
'The number of people who consider themselves ‘members’ of a religious
parish in Latvia is typically lower than the number of people who identify
with some religion or denomination.

1. Availability of data: historical background and recent
trends

'The oldest information about the religious belonging of Latvia’s popu-
lation is stored in census documents. The registration of general civil re-
gistration records (births, marriages and deaths) is a comparatively new
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phenomenon in Latvia, where “church books” or “church registers” only
began to be introduced in the late 17 century.! Fragmentary data can be
found in the so called “audit of souls”, for example, the town census in the
western part of Latvia (Kurzeme) was compiled separately for Christians
and Jews (Radu raksti).

The measurement of the religious belonging of population began
along with the commencement of censuses in the mid-19™ century, when
Latvia was still part of the Russian Empire. The first census of population
took place in western and central parts of Latvia in this period (1863,
1867 and 1881), whereas, the first census which covered the entire terri-
tory of Latvia in its current borders, only took place in 1897. A separate
census form was filled in for each household, where re/igion was also in-
dicated among other information. In the material available from the ar-
chives, it can be seen that in the Russian Empire, in the 1897 census, the
registration unit for population in the country was the farm, but in the
city — the apartment. The census took place in two stages: in the first, the
census collectors made the rounds of households and filled in or distri-
buted the census forms for completion (in the cities, they were usually
filled in by the owners or tenants, in rural properties — by the collectors
themselves). A week later, the forms were handed to the head of the cen-
sus district for reassessment. In the second stage, the necessary corrections
were made over three days: the census collectors did the rounds of house-
holds again or called the farmers together.

After the proclamation of the Republic of Latvia (1918), four popu-
lation censuses were undertaken (1920, 1925, 1930 and 1935), and these
also collected data about religious belonging. Even though the term
religion was used in the surveys, it was explained that “the goal of the

! Civil registration records were registered in church books by denomination and
congregation. The governmental authorities began to regulate this registration by law:
for Lutherans — the Swedish government in the late 17* century, for the Orthodox — the
Russian government in the early 18" century, but in the first half of the 19* century, these
kinds of laws already applied to all of the largest denominations. Whereas, a law was is-
sued in Russia in the mid-19* century about where “church books” or “church registers”,
which also applied to the entire territory of Latvia.
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population census was not to clarify people’s faith, but only quite formal
characteristics, with the assistance of which population could be divided
up into larger units according to religion” (Skujenieks 1930, 154). Up until
the Second World War, data about religious belonging, which was consi-
dered a socially important indicator, was obtained in Latvia every five
years. One had to indicate “religion” in one’s “Person’s card” (the census
collector formulated the question in an open manner for respondents or
the respondents themselves could fill in the box). It is significant that the
information about re/igion had to be indicated in the 7th box, i.e., imme-
diately after the name/surname, gender, citizenship, date of birth, place of
birth and family status (Salnitis & Skujenieks 1936).

The data about religious belonging obtained in 1920 was published
without analytical explanation in the “Inhabitants’ Religion” table, which
showed how many in Latvia were “Lutherans, other Protestants, Catho-
lics, Old Believers, Orthodox, other Christians, Jews, other non-Chris-
tians and unknown” (Valsts statistiska parvalde 1922, 5). Meanwhile, in
the census data about religious belonging obtained in 1925, there was a
comment explaining why the number of Catholics had not increased in
Latvia in the five years, indicating that “the relatively small increase in the
number of Roman Catholics can mainly be explained by the fact that
there was only a small number of Catholics among the [First World War]
refugees who had returned, as the movement of refugees in Latgale during
the war was not as great as in the rest of Latvia” (Skujenieks 1925, 78).
'The analysis also included an expanded overview about the correlation
between religious and ethnic belonging (Skujenieks 1925, 76).

'The most expansive analysis of data (more than 50 pages) was pub-
lished after the 1930 population census. It included a review of religious
belonging according to age, gender and nationality in separate adminis-
trative units, and “internal colonisation” was also analysed, i.e., the internal
migration of population (Skujenieks 1930, 173-176). In evaluating the
credibility of the data, it was indicated that “for several reasons, members
of various sects often refrain from naming their denominational belong-
ing, but name the religion to which they formerly belonged instead. There
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are reasons to believe that there are more Baptists and Adventists in Lat-
via than has been established in the population census” (Skujenieks 1930,
154). The data on non-believers was also questioned in the same way, as
the notification “without religion” was also registered for children “who
were registered only at a civil registry” and for those persons who “refused
to name the denomination in which they had been baptized” (Skujenieks
1930, 154).

The data obtained in the 1935 population census was published with
a reduced scope and in a narrower analytic overview, “Religious belonging
according to age” (Salnitis & Skujenieks 1936, 156-160). A correlation
between religious and ethnic belonging was only published for Latvians
in the summary “Latvians according to religion and age” (Salnitis & Sku-
jenieks 1936, 160-162), as after the establishment of the authoritarian
regime (1934) a policy of “Latvianisation” began in Latvia.

Four population censuses were conducted after the Second World War
in Soviet-occupied Latvia (1959, 1970, 1979 and 1989), and these did not
include questions about religious belonging (Anonymous 1962, Anony-
mous 1974, Anonymous 1982, Anonymous 1990) as according to Com-
munist ideology “religion was the opiate of the masses”, and therefore an
exterminable phenomenon which had to be combatted. In 1970, the pop-
ulation census was conducted according to a unified method in the USSR
by specially trained collectors, of whom 48% were Communists or Com-
munist Youth (Blaus & Elksnis et al. 1978, 18). It is thought that Soviet
authorities would have been unable to obtain credible data about religious
belonging, as a proportion of respondents would have been afraid or would
not have wished to reveal this. Whereas, employees of Soviet academic
institutions had to propagate “scientific atheism”and to focus against reli-
gion as a factor which interfere with the development of society.

In Latvia, just like elsewhere in the USSR, religious organizations
were controlled by the Council for the Affairs of Religious Cults, the
plenipotentiary of which was usually a person who had experience in
working at a state security institution (Sneidere 2002, 21). The repressive
Soviet regime demanded data about the number of believers from the
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heads of religious organizations, who, in turn, obtained these from the
congregations which were under their jurisdiction. The Soviet authorities
used this data for ideological rather than academic research goals.

In the population censuses (2000 and 2011) conducted after Latvia
regained independence (1991), questions about religious belonging, reli-
gious identity or religious conviction have not been included. Latvian ac-
ademic institutions have not conducted longitudinal quantitative research
about religion and religiousness due to conditions of insufficient funding
for science. However, every two years since 2014, the private research cen-
tre SKDS has posed a question in direct interviews with 1,000 randomly
selected Latvian respondents aged from 18 to 74, which is as follows: “To
which religion would you include yourself?” Unfortunately, a comparative
analysis of the results of this research has not been published. Individual
questions which touch on the religious sphere have been included in a
survey conducted by researchers from the University of Latvia’s National
Research Programme within the framework of the Project “Innovation
and Sustainable Development: Latvia’s Post-Crisis Experience in a Global
Context” (SUSTINNO, 2014-2018) (Zobena & Felcis 2018).

Data on religious affiliation of respondents in Latvia is collected in all
major international comparative surveys: the European Social Survey
(ESS), European Values Study (EVS), World Values Survey (WVS), and
International Social Survey Programme (ISSP).? All of these surveys are
based on nationally representative samples and are implemented following
centralized guidelines on data collection, coding, translating, weighting,
and an overall rigorous survey methodology. The eftective achieved sample
size in Latvia varies from approximately 1000 (ISSP) to 2000 (ESS) re-
spondents. The lower age limit is typically 18 years of age, yet sometimes
an upper limit of 74 years is also imposed (ISSP).

2 In major international surveys the questionnaire is typically developed by an in-
ternational team of scholars. There is no information available if any religious groups are
consulted in regards to measuring religious affiliation, statements and positions on this
subject. However, it must be noted that the 2008 EVS fieldwork in Latvia was conducted
with the financial support of the Latvian Evangelical Lutheran Church.
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'The biggest drawback currently is the lack of recent data, as the latest
ESS, EVS, as well as ISSP special survey ‘Religion’ data are only available
for 2008. Internationally, the ISSP special survey ‘Religion’ that contains
the most detailed information on various aspects of religiosity and reli-
gious praxis was last conducted in 2018, yet Latvia has been unable to find
funding for the fieldwork. In 2019, ESS wave 9 fieldwork was recently
completed in Latvia, and the data are deposited in the GESIS social
sciences archive Online (European Social Survey Round 9 Data (2018).
EVS wave 5 also was just completed in Latvia and the data will soon be
available on the project’s website (European Values Study 2022). However,
the information from these surveys on various measures of religiosity is
comparatively limited. The latest internationally comparative survey con-
ducted in Latvia that contains data on religious affiliation, alongside the
frequency of churchgoing, and perceived discrimination in religious (and
other) grounds is the ISSP 2016 survey. The data is available online in the
GESIS social sciences archive (ISSP Research Group 2018).

"Therefore, in addition to the aforementioned studies, this overview
will also include a recent local representative survey SUSTINNO con-
ducted in Latvia in 2016 (SUSTINNO 2019), as well as an international
survey of young people conducted as part of FP7 project “MYPLACE:
Memory, Youth, Political Legacy and Civic Engagement” (2011-2015)
among young people in 15 European countries, including Latvia

(MYPLACE 2019). Both datasets are available upon request.

2. Legal aspects: regulation and organization of the data
collecting concerning religion

The collection of data in Latvia is regulated by the Law on Academic
Research, which “prescribes the unity of science and higher education, the
rights, liabilities, independence, and academic freedom of scientists, pro-
tessional and social security, and the competence and obligations of State
authorities in the ensuring of scientific activity” (Zinatniskas darbibas
likums). The Law does not contain regulations which apply specifically to
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religion, but general scientific obligations have been prescribed (e.g., to
ensure the objectivity of scientific research in performing scientific activity,
6.1) and responsibilities (e.g., a scientist shall be liable for the objectivity
of the results of his or her scientific research and regarding his or her
conclusions that have been reached on the basis of such results, 7.1; a
scientist shall be held liable that the materials, financial resources, and
information given to him or her for the performance of scientific activity
are used only for achieving of the stated goals, 7.3), which also applies to
research on religions.

Even though the Latvian Sociological Association’s Code does not
contain direct references in relation to research on religions, it does pre-
scribe general principles, so that research is fair and objective, and does
not cause harm to research participants and is based on their voluntary
cooperation. One of the main principles in the Code is respect for human
rights, dignity and diversity: sociologists “refrain from any sort of dis-
crimination, such as — age, gender, race, ethnic belonging, national origin,
religion, sexual orientation or state of health. In their work, sociologists
respect the rights of others to values, attitudes and opinions” (Latvijas
sociologu asociacija 2008). The Code requires that the protection of con-
fidential information be provided and that personal information identi-
fying a research participant should not be revealed. Informed consent is
the main ethical principle of research. The Code also includes a section
on the planning and conduct of research and about the dissemination
of data.

'The Law on Religious Organizations prescribes that: “State and local
government institutions, public organisations as well as undertakings and
companies shall be prohibited from requesting information from the em-
ployees thereof and other persons regarding their opinion towards religion
or regarding denominational affiliation” (Section 4.4). Latvian legislation
does not provide for restrictions which would apply to the measurement
of religious belonging in a direct way, i.e., academic research could be
actively undertaken, if only funding was to be available, and individual
researchers from individual institutions did not misinterpret Section 4.4.
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of The Law on Religious Organizations, holding the view that the law
forbids state institutions from posing questions about religious belonging
not just by their employees, but “other persons”, i.e. researchers as well.

3. Sociological aspect

Religiosity is a multi-dimensional concept and it is reflected both in
theory and practical research, for example, exploring the effect of religio-
sity on participation, Mierina and Koroleva (2015) came to a conclusion
that it is necessary to distinguish between: religious praxis, religious be-
liefs, and religious identity. Importantly, they argue that in order to fully
understand the effect or religion on individual behaviour, it is also neces-
sary to measure religiosity at the collective level, i.e., to measure the num-
ber of religious people in the community. Along with Ruiter and De
Graaf (2006) they argue that the related structural factors (norms, books,
education, available facilities) can have an impact on individuals’ lives in
various ways, regardless of whether the individual herself is religious.

3.1. Religious identity

In survey research, all the aforementioned studies include questions
on self-ascribed religious denomination, i.e., how do the respondents
identify themselves in terms of religious affiliation? Most major surveys
(ESS, EVS and WVS) ask the question in two steps. First ‘Do you con-
sider yourself as belonging to any particular religion or denomination?’
(ESS, WVS) or ‘Do you belong to a religious denomination (EVS) and
only of then, if the answer is “Yes’— “Which one?’ ISSP ‘Religion’ takes a
somewhat unusual approach as it asks “What religion, if any, were you
raised in?’ It is further explained that if a person was born a member of
one religion, but then preferred or identified with another religion, the
interviewer should ask about the latter. The MYPLACE youth survey
conducted in 2015 also asked “What is your religion, even if you are not
currently practicing?” Here, the fact that a person might not be practicing
religion is emphasized, in order to make it easier to answer for those who
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rarely pray or attend religious services — a growing part of the population
(Voas 2008). This approach could be considered for future studies as well.

As mentioned, most surveys choose the two-step approach which
could be considered methodologically preferable. However, there are ex-
ceptions. The ISSP 2016 survey in Latvia combines the questions ‘Do you
belong to any religious group (denomination) and, if yes, which one?’, and
among others includes the category ‘non-religious’. Similarly, SUS-
TINNO - a representative survey conducted in Latvia in 2016 — asks
simply ‘Which religion do you belong to?” and includes ‘No particular
religion’ and ‘I am an atheist’ as separate answer categories. In this case,
inclusion of two non-religious categories is notable, as identification as an
atheist requires a much stronger level of conviction regarding the existence
of God and in one’s religious stance than simply stating ‘No particular
religion’ which could also fit agnostics. Surveys that ask the question in
two steps lose this important distinction. In order to compensate for that,
WVS asks a separate question: “Independently of whether you go to
church or not, would you say you are: 1) a religious person; 2) not a reli-
gious person; 3) a convinced atheist?”

The number of answer categories offered to respondents differs, but
typically around 6-14 denominations are mentioned, in addition to ‘other’.
Generally, all surveys suggest that it is important that these questions
distinguish all relevant faiths, religions, denominations, groups, etc. that
exist in each country. Afterwards, in all major comparative surveys, they
are recoded in a common pre-defined classification scheme. The national
teams provide a coding key, i.e., explanation what the original categories
were and how they were recoded into the harmonized variable. In addi-
tion, open answers given under the category “Other” are checked to see if
it is possible to include them in one of the existing categories. Almost all
surveys only allow for one answer. Only the local SUSTINNO survey
allowed for more than one answer to the question of religious denomi-
nation.

As the question about religious affiliation might be considered sensi-
tive, an important decision researchers have to make is whether to include
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the answer category ‘Refusal’ and/or ‘Don’t know’. Here the approaches
differ. The major comparative surveys ESS, EVS as well as ISSP 2016
include ‘Refuse’ and ‘Don’t know’ only as hidden categories that can be
market but are not shown to the respondent on show cards. Yet, ISSP
‘Religion’ and the SUSTINNO local survey do show ‘Don’t know/ Difhi-
cult to say’ among other answer categories. Revealing these options in-
creases the risk that respondents who prefer not to reveal their religious
affiliation would be, in a way, encouraged to select the ‘don’t know’ or ‘re-
fusal’ option, resulting in a larger number of missing values and less precise
data. However, on the other hand, one could argue that, from an ethical
standpoint it is the researcher’s responsibility to remind the respondent
that they can choose to decline to answer to any question at any time.

3.2. Practicing religion

The next most frequently asked questions concern religious praxis.®
With very slight variations in wording, the ESS, WV, EVS, ISSP 2016,
and MYPLACE ask ‘Apart from weddings and funerals [EVS also men-
tions christenings], how often do you attend religious services these days?’
The scales used differ, but are generally a variation of: ‘More than once a
week, Once a week, At least once a month, Only on special holy days, Less
often, Never’ (ESS, WVS).

The local survey SUSTINNO asks the question in a very similar way
yet specifies that it is about the frequency of attending religious services
during the /ast fwo years. This explanation can make it clearer to people
whose behaviour is or has been inconsistent.

ISSP ‘Religion’ is the only outlier. It does not ask about the respon-
dent’s current frequency of attending religious services but rather ‘How
often do you take part in the activities or organizations of a church or
place of worship other than attending services?’ as well as ‘How often do
you visit a holy place for religious reasons such as going to [shrine/temple/

3 'The available surveys do not contain a description or definition of the group of

people that attend religious sites (e.g., “churchgoers”). In everyday language as well as
official statistics, it is common to refer to them as members of a parish.
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church/mosque]? Please do not count attending regular religious services
at your usual place of worship, if you have one’. This represents an attempt
to acquire a deeper insight into how connected people are with the reli-
gious community. ISSP also considers it important to explain that “reli-
gious services” generally refers to organized, group worship activities like
Muslims going to the mosque on Fridays, Catholic Mass, attending church
on Sundays for Protestants, etc. in order to avoid any potential confusion.

Most major surveys (EVS, ESS, WVS) also include a question about
the frequency of praying. With slight variations in question wording, the
surveys ask (EVS): ‘How often do you pray outside of religious services?
Would you say..." or (ESS) ‘Apart from when you are at religious services,
how often, if at all, do you pray?’ The latter version could be better meth-
odologically as the addition of ‘if at all’ takes away some pressure from the
respondent and reduces the risk of social desirability bias. Usually the
same scale is used as for attendance of religious services.

ISSP ‘Religion’ asks the question somewhat differently, without ex-
cluding religious services, simply: ‘About how often do you pray?’ and the
scale includes answers of a higher frequency up to ‘several times a day’:
‘Never; Less than once a year; About once or twice a year; Several times
a year; About once a month; 2-3 times a month; Nearly every week; Every
week; Several times a week; Once a day; Several times a day.” Such scale
provides a better opportunity to differentiate between answers if there are
many very religious people in the society that tend to pray a lot. In case
of Latvia, however, this is not crucial. Importantly, ISSP in other years
does not include the question about praying, thus the last comparable data
on praying in Latvia is available for year 2008.

ISSP ‘Religion’ also includes extra questions of religious praxis such as
‘During the last 12 months, have you read or listened to the reading of any
holy scripture such as the Bible, Buddhist Sutra, Koran, Sruti, Torah, or
other religious scripture, not counting any reading that happened during a
worship service?” and ‘For religious reasons do you have in your home a
shrine, altar, or a religious object on display such asa [ COUNTRY-SPECIFIC

LIST icon, retablo, mezuzah, menorah, or crucifix]?’
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3.3. Religiosity

Neither attendance of religious services nor identification as a mem-
ber of a certain religion or denomination is a perfect measure of one’s
religiosity. Therefore, most major surveys include additional questions that
tackle religious beliefs. It is common to ask respondents themselves to
evaluate their religiosity.

EVS and WVS simply note ‘Are you a religious person?’, yet other
surveys are more specific. ESS and MYPLACE ask ‘Regardless of whether
you belong to a particular religion, how religious would you say you are?’
and ask to provide an answer on a scale from 0 to 10. ISSP ‘Religion’ uses
a Likert scale “Would you describe yourself as: Extremely religious; Very
religious; Somewhat religious; Neither religious nor non-religious; Some-
what non-religious; Very non-religious; Extremely non-religious; Can't
choose.” They also explain that ‘extremely non-religious’ does not mean
anti-religious or attacking religion, but being without any religious feel-
ings, beliefs, or behaviours. Again, ISSP in other years does not include
the question about religiosity, thus the last comparable data on this in
Latvia is available for year 2008.

Except for ESS, other major comparative surveys use additional relig-
iosity measures. Both EVS and WVS ask about general belief in God
(yes/no) and in hell (yes/no), the importance of religion in respondent’s
life (Very important, Rather important, Not very important, Not at all
important), as well as about the importance of God in respondent’s life
(on a scale from 0-10). Some surveys (e.g., EVS, ISSP ‘Religion’) ask
turther about beliefs in heaven, life after death, re-incarnation, religious
miracles, etc.

The strength of belief in God is sometimes also measured in a more
nuanced way, for example, in EVS: ‘Which of these statements comes
closest to your beliefs? There is a personal God; There is some sort of spirit
or life force; I don’t really know what to think; I don't really think there is
any sort of spirit, God or life force.” A similar approach is favoured by
ISSP ‘Religion’ which asks the respondent to indicate which statement
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comes closest to expressing what they believe about God: ‘I don'’t believe
in God; I don’t know whether there is a God and I don’t believe there is
any way to find out; I don’t believe in a personal God, but I do believe in
a Higher Power of some kind; I find myself believing in God some of the
time, but not at others; While I have doubts, I feel that I do believe in
God; I know God really exists and I have no doubts about it.” In addition,
the survey asks ‘What best describes you: I follow a religion and consider
myself to be a spiritual person interested in the sacred or the supernatural;
I follow a religion, but don’t consider myself to be a spiritual person in-
terested in the sacred or the supernatural; I don’t follow a religion, but
consider myself to be a spiritual person interested in the sacred or the
supernatural; I don’t follow a religion and don’t consider myself to be a
spiritual person interested in the sacred or the supernatural; Can't choose’.
'The latter questions could be better suited for “new” forms or religion or
spirituality of respondents that might not believe in one God and might
be difficult to capture by standard measures.

As many questions use the word ‘God’, ISSP explains that “God” re-
fers to a supreme being. The term should refer to an entity rather than a
non-sentient force, and that an encompassing, non-sectarian term is de-
sirable if possible. All surveys take care to accommodate all possible reli-
gions in how the question is phrased, if necessary, substituting the word
‘God’ or ‘church’ with a functional equivalent.

3.4. Opinions about religion and other questions

It is interesting to note that several of the major surveys try to capture
at least briefly respondent’s past religiosity, religious identity and practices
in addition to the current one, by asking those who currently do not iden-
tify with any particular religion or denomination if they ever belonged to
a religious denomination (EVS, ESS, ISSP ‘Religion’) and sometimes even
specifying which one (ESS). They also ask about attendance of religious
services when the respondent was about 12 years old (EVS, ISSP ‘Reli-
gion'). In addition, ISSP ‘Religion’ also attempts to find out about the
religious upbringing of the respondent and asks about mother’s religious
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preference when the respondent was a child, as well as about the frequency
of mother’s and father’s attending religious services.

There are also other questions often available in major international
surveys that point to respondents’ relationship with the church. For ex-
ample, these surveys typically ask whether the respondent is a member of,
or has been doing voluntary work for a variety of organizations, including
the church (EVS, WVS, ESS, ISSP), as well as about trust in various or-
ganizations and institutions, including the church.

In several surveys some questions on the belief that ‘there is only one
true religion’ or that ‘the only acceptable religion is my religion’ are in-
cluded (WVS, MYPLACE), as well as about the belief that people should
trust religion more than science (WVS, ISSP ‘Religior’).

A large number of questions on various opinions about religion are
included in the ISSP ‘Religion’ survey. A lot of them concern opinions on
the political role of the church: whether religious leaders should try to
influence how people vote in elections, whether governments should not
interfere with the attempts of any religion to spread its faith, whether reli-
gions bring more conflict than peace, whether people with very strong re-
ligious beliefs are often too intolerant of others, whether people belonging
to different religions cannot get along with each other when living close
together, whether churches and religious organizations in this country have
too much power or too little power, whether religious extremists should be
allowed to hold public meetings to express their views, and to publish their
views on the Internet or social media. Some questions are also dedicated
to the impact of religion on the equality between men and women.

The ISSP ‘Religion’ questionnaire also asks if the respondent would
accept a person from a different religion or with a very different religious
view from yours, marrying a relative of theirs, and their overall attitude
towards members of various religious groups is measured. They are then
asked about the meaning of life, their own way of connecting to God and
whether religion helps people to make friends or gain comfort in times of
trouble or sorrow. In order to capture the overall impression of religion
among respondents, the survey asks the respondent if they agree or
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disagree that religion represents the past and not the future and that reli-
gion is just as relevant to life today as it was in the past. Each country also
had an option to add various extra questions suggested by the ISSP.

Conclusion

Official religious statistics published by the Central Statistical Bureau
of Latvia is obtained from the Office of Religious Affairs of the Ministry
of Justice. However, the data only concerns religious organizations (con-
gregations by denomination), not individual members. Currently the
major controversy concerns whether data on individuals’ religious affilia-
tion should or should not be collected in surveys conducted by the Central
Statistical Bureau. The issue centres on the question being potentially sen-
sitive, similarly to ethnic belonging. On the other hand, it must be noted
that in Latvia, there are no religious conflicts, and leaders of the major
religious denominations maintain positive relationships, hence, there are
a few risks that revealing religious denomination could cause any potential
harm to the respondents. Social surveys conducted by academic as well as
market research institutions routinely include the question, and there have
been no issues with it so far.

With the exception of Mierina and Koroleva (2015), publications by
Latvian scholars usually do not dwell on the details of measurement of
religious belonging. Hence, there is not much information about how
closely linked the religious beliefs, identity, and practices in Latvia are.
Indeed, their association is often assumed without much critical though,
and often just one of the measures is used. Our study illustrates how im-
portant it is to recognize that religiosity is a multidimensional concept
and to pay attention to what is actually measured. The issue of multidi-
mensionality was excellently addressed by a recent study by Lemos, Gore
et.al. (2019) who tested factorial invariance of religiosity among Chris-
tians in 26 countries, including Latvia, using ISSP ‘Religion’ 1998 and
2008 data. Depending on questions, the ‘religiosity’ in various countries
might appear differently.
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Among the major publications aimed at religiosity in Latvia one
should mention Aleksandrova and colleagues’ (2012) book about religio-
sity and its history in Latvia that resulted from a conference section and
contains articles on history of religious studies and theology in Latvia and
their contemporary theoretical contexts, as well as on various specific
topics of religious history in Latvia and current events in religious life.
Another notable article is by the Head of the Institute of Philosophy and
Sociology at University of Latvia Maija Kale “New Religiosity in the
View of Philosophy” (2003) where the author explains how phenomenol-
ogy as philosophical outlook could be useful in analysing the phenomenon
of new religiosity in the 21 century’s cultural context. Overall, however,
writings are typically by philosophers of religious scholars, they are de-
scriptive and rarely use statistical data collected in surveys. Cooperation
with sociologists and taking advantage of the quantitative, particularly
comparative survey data, should be seen as an opportunity for future re-
search and publications.
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Inta Mierina,
Anita Stasulane

Religiskas piederibas meérisana Latvija:
stridi un debates

Kopsavilkums

Raksts ir tapis noluka raksturot religiskas piederibas mérisanas pro-
blémas Latvija. Sniedzot vésturisku ieskatu par religiskas piederibas
mérisanu Latvija un isuma skarot datu iegusanas juridiskos aspektus mus-
dienas, raksts ir veltits religiskas identitates, religiozitates un formalas pie-
deribas sociologiskas izpétes problematikai Latvija. Ta ka religija ir
daudzdimensionals fenomens, ari Latvija tiek lietotas dazadas pieejas re-
ligiskas piederibas un religiozitates mérisana. Pievérsoties religijas pétnie-
cibai, uzmaniba parasti tiek veltita personas religiskajai piederibai, tomeér
dazado jautajumu veidu dél no respondentiem tiek sanemtas dazadas at-
bildes, jo atvérto jautajumu atbildes atskiras no slégto jautdjumu atbildem.
Svariga ir ari terminologija, ko izmanto jautdjumu formuléjumos. Turklat
to ietekmé ari socialpolitiskie apstakli. Latvija dazados vésturiskajos
periodos religiskas piederibas mérijumi ir veikti dazadiem politiskiem
mérkiem, pieméram, carisko Krieviju intereséja pareizticigo skaita pie-
augums, bet padomju vara centas panakt ticigo skaita samazinasanos. So
ideologisko iemeslu dél tika izmantotas dazadas datu iegusanas pieejas un
dazada terminologija.

Senakas zinas par Latvijas iedzivotaju religisko piederibu glaba iedzi-
votaju uzskaites dokumenti. Visparéja civilstavokla aktu (dzimsanas,
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laulibu un mir$anas) registré$ana ir saméra jauna paradiba Latvija, kur
“baznicas gramatas” jeb “metriku gramatas” (registrus) saka ieviest tikai
17. gadsimta beigas. Fragmentari dati atrodami “dvéselu revizijas” (cilveku
skaitiSana), pieméram, Latvijas rietumdalas (Kurzeme) pilsétu revizijas
bija atseviski kristieSiem un ebrejiem. Iedzivotaju religiskas piederibas
mérisana aizsakas lidz ar tautas skaitiS$anas uzsaksanu 19. gadsimta vida,
kad Latvija vél ietilpa cariskas Krievijas impérija. Saja perioda tika veiktas
pirmas tautas skaitidanas (1863, 1867, 1881) Latvijas rietumu un cen-
tralaja dala. Savukart pirma tautas skaitiSana, kas aptvéra visu Latvijas
teritoriju tas pasreizéjas robezas, noritéja vien 1897. gada. Par katru maj-
saimniecibu izpildija atsevisku uzskaites lapu, kura lidzas citam zinam
noradija ari “ticibu” (jautajuma formuléjums veidlapa — “Kadas ticibas?”).
Péc Latvijas Republikas proklamésanas 1918. gada tika veiktas Cetras tau-
tas skaitiSanas (1920, 1925, 1930, 1935), vacot datus ari par religisko pie-
deribu. Visizvérstaka datu analize bija publiskota péc 1930. gada tautas
skaitiSanas. Ta ietvéra religiskas piederibas parskatu péc vecuma, dzimuma
un tautibas atseviskas administrativajas vienibas, ka ari bija analizéta iek-
§€ja iedzivotdju migracija. Péc Otra pasaules kara PSRS okupétaja Latvija
tika veiktas Cetras tautas skaitidanas (1959, 1970, 1979, 1989) un tajas
nebija ietverti jautajumi par religisko piederibu, jo péc komunistu ideolo-
gijas “religija ir tautas opijs”, tatad izskauzams un apkarojams fenomens.
Péc neatkaribas atgtsanas 1991. gada Latvija veiktajas tautas skaitiSanas
netiek ieklauti jautajumi par religisko piederibu, religisko identitati vai
religisko parliecibu. Si iemesla dél Latvijas Centralas statistikas parvaldes
datu krajumos nav atrodami dati par iedzivotaju religisko piederibu. Lat-
vijas likumdo$ana tiesa veida neparedz ierobezojumus, kas attiektos uz
religiskas piederibas mérisanu, t. i., zinatniski pétijumi varétu tikt aktivi
veikti, ja vien butu pieejams finanséjums un atseviski pétnieki neparprastu
Religisko organizaciju likuma 4.4. punktu, uzskatot, ka likums aizliedz
valsts institacijam uzdot jautdjumus par religisko piederibu ne tikai saviem
darbiniekiem, bet ari citam personam.
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Liudmila Artamoshkina

GENERATIONAL ASPECTS OF BIOGRAPHICAL
WRITING!

Biography accumulates meanings that nourish every culture. Biography captures the
cultural memory and contributes to the process of conveying the cultural memory to the
posterity. How is an individual life formed by all its biographical parts connected with
the world of others, the life of the generation? The boundaries between individual memory
and cultural memory are penetrable. We consider the role of individual biography in the
formation of generational biography, the role of individual memory in the formation of a
group’s memory and retention of this memory in cultural memory. The article deals with
generational aspects of biography and the notion of biographical writing. The collective
Journal (Leningrad, 1925) is the main exemplar of biographical writing in the article.

Keywords: biographical writing, generation, individual memory, cultural memory,
collective journal

Generational aspects of biography

The reason of researching generational aspects of memory in the con-
text of modern culture is the demise of the testimony generation. The
testimony generation has their own experience in preserving the memory,
not only in mind but also in the body. After their demise, we have the next
generations who preserve different images of the events, as well as expe-

! 'The research was carried out at the expense of the grant of the Russian Science
Foundation No. 22-18-00214, https://rscf.ru/project/22-18-00214 / at the Immanuel
Kant Baltic Federal University.
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riences (but not their own). The issue of cultural image is closely con-
nected with memory. This research into the cultural image is especially
important in view of the current crisis of historical consciousness. The
crisis of historical consciousness gives rise to the awareness of the memory
problem.

This crisis reveals itself as a crisis of metanarratives, according to
Pierre Nora’s concept of ‘memory space’, in rising cultural exclusion and
frontier zones (Nora 1989).

'The generational aspect of research into the memory problem is im-
portant for understanding ways of memory transition in culture where
some traditions and images are eradicated (for instance, in the period of
totalitarianism), or in case of cultural exclusion and frontier zones.

A new stage of work with the memory began: we are going from
elaboration to the culture of memory.

The researches of generational aspect of the memory problem need to
find out methodological basis. The concept of ‘generation’ has to be devel-
oped. Sociological and historical meanings of the concept do not allow to
understand the role of the man with his own biography in the formation
of generational biography, to understand the ways of preserving and trans-
lating individual memory to generational memory and then to cultural
memory, to understand the role of a generation in the recalling and for-
getting (oblivion) process.

What problems and questions require the methodological basis? We
will try to select some of them: (1) the role of individual biography in the
formation of generation biography; (2) how does the individual memory
influence the generation memory: what are the ways of the influences,
what is the research method to examine the influences and versification of
such influences?

The methodological approaches and acquired results let us compre-
hend the specifics of cultural processes, the processes of culture meanings
transmission, the character and direction of meaning-bearing machinery
in unity of individual and collective, personal and social principles. The
possibilities and features of personality’s impact on culture, the degree of
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conditionality of culture-creative processes by life-behaviour of a single
person in the integrity of its self-realization are most distinctive. That is
the foundation for applying of biographical text in its methodological
foundation as a tool for comprehensive analysis of forms and phenomena
of socio-economic and political life; it defines broad possibilities for de-
veloping of the strategy of such forms. The offered principles of analysis
in a broad disciplinary field are helpful in the implementation of practical
interdisciplinary studies.

Biography as a scientific problem

We are confident that biography as a scientific problem calls for vali-
dation of two primary levels that we consider it from: (1) a look at the
notion of biography on its conceptual basis (what can be defined as bio-
graphy; the correlation between narrative, sociocultural, and everyday be-
havioural principles in its making); (2) the biographical method and
principles for its use in philosophy, sociology, history, political studies, and
other humanities.

In order to analyse and understand biographical texts, we need addi-
tional notions and concepts. For this purpose, we introduce the notions of
the biographical type and biographical writing. The body of concepts
brought into research (biographical type, biographical writing) serves as
basis for the development of specification procedure in biographical texts,
as well as helps by precise definition and determination of limits by using
the biographical method. The biographical method can be used in
the analysis of cultural and historical discourse raising awareness of the
present.

Research into memory problems leads us to the necessity to find ways
to understand how cultural memory is preserved when certain traditions
that used to warrant its preservation are broken or eradicated (the exist-
ence of totalitarian societies, as well as their demise, aggravates the pro-
blem of both preservation and translation of traditions in the cultural
memory).
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Individual experience stipulates the character of cultural memory for-
mation, which, in its turn, makes us consider the role of individual memory
in the formation of a group’s memory and retention of this memory in the
cultural memory. The modern culture has the material that obviously em-
bodies these processes. There are various types of biographical writing:
diaries, memoirs, notebooks, films or autobiographic novels. The analysis
of biographical writing may confirm the processes we are considering and,
at the same time, may encourage scientists to do research into the connec-
tion between autobiographical memory, generational memory, and cultural
memory.

Image is the storage site for the cultural memory. That is why the
significance of research into the origin of images in memory is constantly
increasing. Diaries, memoirs, notebooks, films and autobiographical novels
retain cultural images. But biographical writing performs another impor-
tant function. The writing ‘collects’life into biography, it forms the image
of ‘me’ by that retrospective look back and at the same time ‘dispatches’
that image perspective into the future. In order to truly understand bio-
graphical writing, it is absolutely necessary to be aware of the writer’s
perspective and attitude.

Biographical writing functions like a historical document and ‘educa-
tional novel’. The remote principle of biographical writing is discovered:
writing as a ‘moral issue’. Biographical writing implements the principle
of ‘sharing thinking’, as Bakhtin defines it, in the very strategy of that
writing (Bakhtin 2003, 68).

'The analysis of biographical writing confirms some of the conclusions
of our research: experience, reproduction, preservation of certain images
in the topology of personal memory define both the strategy of life
behaviour and the unity of biography of generation that incarnates the
images, which is, in its turn, the condition for unity/integrity of genera-
tion image in culture.

'The premise of ‘generation’ directs us to the problems of implementa-
tion of the inter-subjective world in Husserl’s phenomenological tradition,
Bakhtin’s philosophy of behaviour, and Levinas’ social ontology.
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'The flow that resembles human life befalls in the unity of volitional,
conscious effort and is at the same time stipulated by involving the ‘lives
of other’ and by the world. Thus, life develops into biography.

'The needful premise of biography as a cultural text creates Levinas’
ethical ontology. Ontology as ethics is possible in the mode of time. Time
is manifested in our life through the encounter and event (the encounter,
being already the event, forebodes the bigger encounter). The ethics of
time born from the encounter/event/act directs us to Bakhtin’s behaviour
philosophy. Levinas speaks about creation of social ontology, the existence
of which could be understood only as inter-subjective and interpersonal.
Bakhtin understands the encounter in the certain place in terms of act.
Levinas suggests it as a way out of the anonymous act-existence (Levinas
1999). The world deploys and uncovers as outflow of ‘acting/taking part’,
as ‘care about the Other’. Personification, co-creation of the self and of the
other’s world occurs.

The Other is not the society. The relations with the Other are indi-
vidual relations. But the ‘others’ do form the society. Social and individual
features define the generation.

There are strong connections between individual and collective think-
ing, taking into account the culture-creative function of image and more
complex type of relations between personality and collective/society.
Halbwachs’ research into fundamental differences between historical and
autobiographical memory is effective (Halbwachs 1992). The autobio-
graphical memory is connected not only with the immediate participation
in an encounter, but it also is part of the memory of Other/others impor-
tant to us. This importance turns up biographically. The present reveals
itself in urgency of our presence ‘here and now’, thanks to raising aware-
ness of unexpectedly emerging images.

Halbwachs’ idea of collective memory suggests that the past raises
awareness of itself in the person through the co-reconstruction performed
by all group members. It is simultaneous with its recreation. The recon-
struction process is at the same time collective and individual, and the
image is its ‘tool’.
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The notion of biographical writing

“The biography of a generation’ concerns the correlation between the
social and the individual in the formation of biography and elaboration of
principles for the cultural and historical discourse. A generation finds its
identity during the turning on the individual through the ‘vaccination’ of
social in the history, and at the same time gives history the ‘face’, perso-
nifies it.

It was stipulated first of all by the works of W. Dilthey 7he Formation
of the Historical World in the Human Sciences and Hermeneutics and the Study
of Literature.? Dilthey points out the connection between experience, ex-
pression and cognition as the basis for studies of the human sciences in
their fundamental correlation with ‘me’, with the Self. In a plot, the
character and the action of the character are interconnected (the actions
are consequences of inner correlation in the character of will, knowledge,
teeling, and we ‘know’ that unity in us).

'The biography of a generation is based on the theoretical construct of
‘generation’. For its analysis, we use the concepts of ‘collective memory’,
‘cultural memory’, and ‘individual memory’. We introduce the notion of
biographical writing.

Forms of the ‘biographical’ appear in the culture revealing and at the
same time creating the word of meaning which is common for me and
others.

We believe that the problem of memory is becoming more and more
challenging for the following reasons: the generation of those who wit-
nessed important events and periods in history that were pivotal points
for memory policies in certain institutions, as well as for memory’s pre-
servation and transmission, is passing away.

The analysis of literary texts may confirm the processes we are consi-
dering and, at the same time, may encourage scientists to do research into

2 See: Dilthey, W., Collective Works, in 6 volumes, vol. 3. The Formation of the His-
torical World in the Human Sciences (Moscow, 2004); Dilthey, W., Collective Works, in

6 volumes, vol 4., Hermeneutics and the Study of Literature. Hermeneutics and the Theory of
Literature (Moscow, 2001).

95



96

Religiski-filozofiski raksti XXXII

points of intersection between autobiographical memory, generational
memory, and cultural memory: Kolima stories by Varlaam Shalamov, Is This
a Man by Primo Levi, autobiographical novels by Tamara Petkevich Life
is an Unpaired Boot, Aldo del Monte Sunflower cross. Chaplain diary,
Sebastian Hafner 7he story of a German: a private man against the millennial
Reich etc. All these novels are devoted to life experiences. These expe-
riences are pictured in the text’s images.

We may notice how many precise images Tamara Petkevich used in
her novels. Most of them were connected with pain. Petkevich recollects
her experience of watching a documentary film back in the forced labour

camp. This is how she remembers it:

“The motion picture machine whirred. The sheet that served as a
screen featured the title of the documentary newsreel 7he Lenin-
grad News Film. 1 felt the seizure of such a severe pain as if my
chest had been ripped open. I bit my hand not to moan aloud. In
that pre-war film, the Neva was flowing peacefully, all the bridges
were intact, and all the palaces, squares, and embankments were
stunningly beautiful. It was impossible to believe that my native
city existed on the same planet as the camp. The thought of the
war, the Leningrad siege, the death of Mum and my dear Rena
pierced me through with thousands of splinters. The pain was un-
bearable, unimaginable. It was wild” (Petkevich 2015, 235).

All these images were imprinted in her mind.

Why did the author decide to write this novel? Research into memory
problems leads us to the necessity to research the nature of an image. How
are images in our mind and our body connected to each other? An image
connects the body and mind through pain. But at the same time, it is a
mental aspect because the pain is imprinted in our body and our mind.
When we write, we create our own images. This way, we remove the image
of pain from our mind and place it into writing. But why do literary
images have stronger power to remove pain from our mind into the outer
world?
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We have evidence that the experience of writing has helped the
authors to carry on living after the camps. For example, Primo Levi wrote
about his experience in a concentration camp. He said that he had written
those novels as evidence of crimes. Shalamov put this experience more
precisely. The experience of writing is art, because the nature of art is to
preserve life. That is why we have to research the nature of an image, be-
cause the image is preserved by art. Shalamov was in a labour camp for
more than 15 years. He started writing there. The image was embodied in
the process of remembering.

'The generation of witnesses had the ‘authenticity’ of cultural memory.
It was the experience imprinted in the body itself.

Biographical writing: a collective journal

The new generations do not have their own experience of living
through these milestone events; they regard the experience of ‘witnesses’
generation’ through the lens of their own experience and narrative prac-
tices. This process is reflected in biographical writing: memoirs, diaries,
letters, autobiographic novels, films, thus reproducing individual expe-
rience. Individual experience stipulates the formation of cultural memory,
which, in its turn, makes us consider the role of individual memory in the
formation of a group’s memory and retention of this memory in the cul-
tural memory.

Collective memory and individual memory are different in terms of
the quality of the representation of their subject; individual memory is
always brightly coloured and coded in narratives offered to the relatives
and the inner circle. The content of collective memory is coded symboli-
cally and needs intermediaries; it is connected with the tradition of cano-
nization of cultural knowledge, which stipulates the character of formation
and preservation of cultural memory. However, oblivion zones appear
when, for example, a document is irretrievably lost (destroyed), or when
people who used to be guardians of cultural memory pass away. Aleida
Assmann uses the term ‘pole of forgetting’ in this case (Assmann 2014).
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However, historical/cultural oblivion initiated by social and political insti-
tutions may, on the contrary, enhance the process of individual remem-
brance and the desire to preserve it. The bearer of such individual memory
acts as a scriptor, preparing the process of retention of the individual
memory in the generational memory and incorporation of the genera-
tional memory into the cultural memory. Assman has analysed the pro-
blems with memory in the light of new and older concepts and in the
light of new nationalism in Europe (Assmann, 2016).

Our main question is how we estimate the current memory: remem-
ber in order to never forget, remember in order to overcome or as dialogic
memory? The way toward the dialogic memory requires a lot of contradic-
tory personal reminiscences. For this purpose, we founded the Centre for
Memory Studies four years ago — the Biography Research Centre AITIA
(www.biographycentre.org).

We try to find and keep documents from family/private archives. The
collective diary (journal) was kept by the Kansky family (St. Petersburg)
and we published it with comments. The journal was written in 1925 in
Leningrad (St. Petersburg) by members of the youth commune. After the
1917 October Revolution and the end of the 1922/23 Civil War a new
state was formed — the USSR. A full-scale transformation of the state on
a new ideological basis and principles took place: ideologically stipulated
equality and non-class system, nationalization of the private capital and
private ownership. There were created groups for the integration of people
into a new type of society, and one of such projects was the communes. A
commune in the USSR was a social phenomenon of collective housing,
the embodiment of proletarian ideas of ‘common life’ and ‘creating of a
new man’. The principle of the commune was a life based on the mutual
aid of people that were living together, sharing common interests, having
common values and beliefs, as well as shared property, possessions, re-
sources, work and income and assets.

The journal of the commune (1925) represents the internal state of
the youth commune that existed for more than one year. Members of
the group, young women and men, were mostly painters and sculptors,
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members of the Association of Artists of Revolutionary Russia, whose
task was to create a new type of art, which would be consistent with the
ideals of the Soviet Union. The youth was the main ‘force’ of the com-
mune, because for young people it was easier to leave the traditions of the
past behind and to accept a new order.

Some of the main authors of the journal include Podorozhniy, Alek-
seeva, Tarnyagin. As regards their features, Podorozhniy is a man, ‘the old
kommunar’. He relates to communism (ideologically stipulated as equal
society) as a phenomenon that has already come. He does not tolerate
negligence and preservation of remnants of the past. The main objective
of the commune for him is to create a social group, which would give
maximum scope for work and would provide all the necessary means for
living. Whereas Alekseeva is a young woman, activist, chairman of the
commune. She sees in the community first of all the support for studying;
also, the commune must provide a person with collective education, to
train to be considerate of others in society of equal. “Commune should be
an example of the superiority of a new type of collective social life over
the old form of individual life.” Finally, Tarnyagin is a young man, activist.
He is trying to build a commune not with the help of strict discipline and
strict rules (as Podorozhniy is trying, for example), but on the basis of
equality and mutual respect. He opposes to any internal social division in
the communist society and in commune too. “All are one. There is neither
poor nor rich. There are only people who are working for a common goal.”

There can be distinguished four main themes of the journal: (1) equal-
izing of gender, or equality of men and women. The new relationship
between the sexes, devoid of old prejudices — to what extent people need
to be liberated?; (2) conflict of different types of education and swearing.
Swearing as a sign of freedom from the old habits or as a result of bad
manners?; (3) organization of the commune. Common household and
property and mutual aid to create ideal conditions for the artist’s freedom;
(4) question of the necessity of the commune itself — whether to build
communism with small communes, or vice versa should it start through
merging of large masses?
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'This journal was created as a source of information for the members
of the commune, which would accumulate their experience to jointly solve
problems. Its main task was a constant exchange of views and experiences.
'This journal is a wonderful opportunity to see the historical reality of the
1920s in Russia not like the result, but as a process that develops sponta-
neously, faced with difficulties. The journal illustrates that at that time not
only the new world was in conflict with the old, but also different types
of education, different characters and ideas were confronted, and the way
they interacted has ultimately defined the history. The journal is a histo-
rical source and storage of a collective image — the image of generation.
Our perception of historical epoch is not retrospective, there is a ‘present
tense’, devoid of layering the later interpretations.

A collective journal recreates a lively dialogue, introduces the speech,
attitudes and manners of the people of that time. This type of biographical
writing is a valuable source for the cultural studies: the phenomena, move-
ments, events of history are shown through personal experience (subjec-
tivity). History is not represented as an outcome, but as a process, as
opposed to the official propaganda. The embodiment of the policies is
shown in all the pros and cons, in the perception of ordinary people.

References

1. Assmann, A. (2014): Diinnaya ten’ proshlogo: Memorial’naya kul’tura i isto-
richeskaya politika [The long shade of the past: Memorial culture and bistorical
politics]. Moskva: Novoye literaturnoye obozreniye, 2014

2. Assmann, A. (2016): Novoye nedovol’stvo memorial’noy kul’turoy [The new
discontent with memorial culture]. Moskva: Novoye literaturnoye obozreniye

2016

3. Bakhtin, M. (2003): The philosophy of the Act [K filosofii postupka] In: Bakh-
tin M. Sobranie sochinenii, 7 t. [Collected Works, 7 vols.] Vol. 1 Moscow:
Russkie slovari Publ. 2003, 7-68

4. Dilthey, W. (2004): The Formation of the Historical World in the Human
Sciences Collective Works. Vol. 3 Moscow, 2004



10.

11.

12.

13.

14.

Liudmila Artamoshkina. Generational Aspects of Biographical Writing

. Dilthey, W. (2001): Hermeneutics and the Study of Literature. Hermeneutics

and the Theory of Literature. Vol. 4 Moscow 2001

. Halbwachs, M. (1992): The social frameworks of memory. In: Halbwachs M.

On collective memory. Chicago and London: The University of Chicago
Press, 1992, 37-189

. Hafner, S. (2018): ke story of a German: a private man against the millen-

nial Reich [Istoria odnogo nemza. Chastnii chelovek protiv tisacheletnego
Reicha] Sankt-Petersburg: Ivan Limbach 2018, 443

. Husserl, E. (1998): Cartesian meditations [Kartezianskie razmishlenia]

Sankt-Petersburg: Nauka, Juventa 1998

. Levi, P.(2001): If This is a Man [ Chelovek li eto] Moscow: Druzba narodov

2001, 205

Levinas, E. (1999): Time and the Other [ Vremja I drugoi] Sankt-Petersburg:
1999, 266

Monte, A. (2000): Sunflower cross. Chaplain diary (1942-1943) [Krest na
podsolnychach. Dnevnik kapellana] Moscow 2000, 375

Nora, P. (1989): Between memory and bistory: Les Lieux de Mémoire. Repre-
sentations 1989 Vol. 26, 7-24.

Petkevich, T. (2015): Life is an Unpaired Boo!” [Zizn — sapozok neparnii]
Sankt-Petersburg 2012, 502

Shalamov, V. (1989): Kolima stories [Kolimskii rasskasi] Moscow 1989,
495

101



Ludmila Artamoskina

Paaudzu aspekts biografiska rakstura
tekstos

Kopsavilkums

Biografija uzkraj nozimes, kas uztur ikvienu kultaru. Biografija aptver
kultaras atminu un veicina kultaras atminas nodo$anu nakamajam pa-
audzém. Ka masu individualo dzivi veido tas biografiskas dalas, kas sais-
titas ar citu pasauli, citas paaudzes dzivi? Robezas starp individualo atminu
un kultiras atminu ir parvaramas. Raksta autore apliko individualas bio-
grafijas lomu paaudzes biografijas veidosana, ka ari grupas atminas veido-
$and un §is atminas saglabasanu kultaras atmina. Raksta analizéti
biografijas generativie aspekti un biografijas rakstiSanas jédziens.

Galvenais biografiskas rakstisanas piemérs raksta ir kolektivais Zurnals
(Leningrada, 1925). Sis zurnals tika izveidots ka informacijas avots komu-
nas biedriem, kuri aprakstija savu pieredzi, lai kopigi risinatu aktualas
problémas. Zurnila rakstisanas galvenais uzdevums bija pastaviga viedoklu
un pieredzes apmaina. Sis Zurnals ir briniskiga iespéja redzét 1920. gadu
vésturisko realitati Krievija nevis ka rezultatu, bet gan ka procesu, kas at-
tistas spontani. Tas demonstré, ka taja laika jauna pasaule cinijas ne tikai
ar veco; notika ari sadursme starp dazadiem izglitibas veidiem, dazadiem
raksturiem un idejam. Si konfrontacija galu gala noteica turpmako vésturi.
Zurnals ir lieciba par kolektivo télu — paaudzes télu. Kolektivais Zurnils
atjauno vitalu dialogu, atspogulo 20. gadsimta sakuma cilvéku runu,
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attieksmi un manieres. Sada veida biografiskie raksti ir vertigs kultaras
pétijumu avots: véstures paradibas, kustibas un notikumi tiek paraditi caur
personigo pieredzi (subjektivitati). Vesture tiek attélota nevis ka iznakums,
bet gan ka process, pretstata oficialajai propagandai. Politikas iemiesojums
ir paradits visos ‘par’ un ‘pret’ aspektos parasto cilvéku uztvere.

Atslégvardi: biografijas rakstiSana, paaudze, individuala atmina, kultaras at-
mina, kolektivais Zurnals.
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Remigijus Ozelis

FORMATION OF THE PILGRIMAGE ROUTE
THROUGH LITHUANIA TO SANTIAGO DE
COMPOSTELA

For the period 1987-2019, the Council of Europe certified 40 cultural routes which,
being linked to European history and heritage, contribute to the insight into today’s
European identity. The first cultural way certified in 1987 is the Camino de Santiago,
leading fo the city of Santiago de Compostela in Spain, where, according to the legend, the
Tomb of the Apostle James is located.

This article presents the development of the pilgrimage route of Saint James: the
Sformation of the cult at the Tomb of Saint James at the end of the first millennium — the
beginning of the second millennium; the popularity of pilgrimage to Santiago de Com-
postela in the Middle Ages; the drawing of the branches of the way leading to the city of
Santiago de Compostela in Spain throughout Europe and, at the same time, through the

Baltic states — Estonia, Latvia, and Lithuania — at the end af the 20" century.

At the end of the 20" century — the beginning of the 21 century the pilgrimage route
of Saint James to the city of Santiago de Compostela became a special element of cultural
heritage and a spiritual asset of Europe. No other way in European history has played
such a role in the formation and consolidation of a Christian European identity as the
Camino de Santiago. On no other way will we find so many monuments of Christian
culture. In 1993 the Camino de Santiago was added to the List of UNESCO Intangible
Cultural Heritage of Humanity.

Keywords: the Way of St. James, the Camino de Santiago, St James the Apostle,
pilgrim
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Introduction

For the period 1987-2019, the Council of Europe certified 40 cultural
routes which, being linked to European history and heritage, contribute
to the insight into today’s European identity. The first cultural way certi-
fied in 1987 is the Camino de Santiago, leading to the city of Santiago de
Compostela in Spain, where, according to the legend, the Tomb of the
Apostle James is located (Explore all the Cultural Routes of the Council
of Europe 2021). The Apostle James was one of Jesus’s closest disciples. It
is believed that after the crucifixion of Jesus Christ he preached the
Gospel in the Iberian Peninsula. After returning to Judea in about 44, he
was executed (De Voragine Jacobus 2015, 636-637; Gitlitz, Davidson
2000, 13). “It was about this time that King Herod arrested some who
belonged to the church, intending to persecute them. He had James, the
brother of John, put to death with the sword. When he saw that this was
met with approval among the Jews...” (Acts 12: 1-3).

According to the legend, Apostle James’s disciplines Theodore and
Athanasius did not wish to leave the body of the murdered teacher in
Jerusalem during the persecutions. They took the body to Jaffa where they
boarded a ship and committed themselves to the will of Providence. After
passing through the Strait of Gibraltar and the Portuguese coast, the ship
reached the Port of Iria Flavia in Galicia located at the confluence of the
Sar and Ulla rivers. They lifted the body out of the ship, and laid it on a
stone, which then melted like wax into a shape of a coffin. After these
magical adventures, the body of the apostle was eventually buried in the
area of the present-day city of Santiago de Compostela. Later these events
sank into oblivion, and up to the 9™ century only oral tradition testified
about the presence of the apostle’s tomb in that territory (Starkie 1957, 1;
Lanzi & Lanzi 2004, 63; Taras 2014, 66).

At the end of the 20™ century — the beginning of the 21* century
the Way of St. James (Camino de Santiago) to Santiago de Compostela
in Spain became a special spiritual asset of European cultural heritage. No
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other way in European history has played such an important role in the
formation and consolidation of a Christian European identity. On no
other route will we find so many monuments of Christian culture. It was
included in the UNESCO List of the Intangible Cultural Heritage of
Humanity in 1993 (Jokubo kelias 2019). Following the Declaration of the
Camino de Santiago by the Council of Europe on 23 October 1987, the
official branches of the way were drawn across Europe and also through
the Baltic states, at the time incorporated in the Soviet Union.

This article presents the evolution of the St. James’s pilgrimage route:
from the formation of the cult at Saint James’s tomb, the popularity of the
pilgrimage to Santiago de Compostela in the Middle Ages, to the draw-
ing of the branches of the way through the Baltic states (Lithuania, Lat-
via, Estonia) to the city of Santiago de Compostela in Spain at the end of
the 20" century.

Pilgrimage is one of the few phenomena that attracts the attention of
scientists of different academic fields. Information from historical and
theological sources provides an insight into the features of the develop-
ment of the phenomenon of Camino de Santiago and explains it in the
context of European culture. Studies on the Camino de Santiago reveal
the importance of the first and the oldest European cultural route in

Europe.

Formation of the Cult at the Tomb of Saint James
in Spain

Due to ongoing wars in the 8"-10" centuries, popular pilgrimages
from Western Europe to Jerusalem became difficult and dangerous. At the
beginning of the 8" century, Islamic forces conquered North Africa, the
eastern Mediterranean coast and most of Spain. However, Christian
groups living in the mountainous areas in the north of Spain began an
armed resistance and started pushing Muslims towards the South.

According to the legend, while small Christian kingdoms were fight-

ing Muslims in the 9™ century, a few believers saw a strange licht on
g Y ge lig
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Mount Pedroso near the city of Padron in Galicia in the north-west of
Spain. Angels told Pelagius, a hermit who lived on the mountain at that
time, that the light was coming from the nearby tomb of St. James the
Apostle. The message was transmitted to bishop Theodomir of Galicia,
who ordered a search for the remains of the holy apostle. In 830, the tomb
of the apostle was discovered under some blackberry bushes (Ozelis 2019,
50-51; Jokubo kelias 2019). The spread of this miraculous story strength-
ened Christian beliefs and the spirit of combat.

As bishop Theodomir spread the news of the discovery of the tomb of
St James the Apostle, in 834 the first pilgrim arrived — King Alfonso IT of
Asturias, who built a small shrine of stone and clay over the tombstone of
the holy apostle. Soon a monastery was established on Mount Padron near
the cell of the hermit Pelagius and twelve monks took turns guarding the
site of the tomb as pilgrims from all over the Iberian Peninsula began to
flock. The city of Santiago de Compostela rose around the temple. In
Latin, campus stellae means ‘star field’, because it was a star that directed
hermit Pelagius to this place. Thus, the composite name of the city of
Santiago de Compostela, located in northwestern Spain, consists of the
name of St. James (Span. Santiago) and the name of the place, which was
called the star field (Lat. campus stellae) after the discovery of the tomb of
this saint (Gitlitz, Davidson 2000, 14; Lanzi & Lanzi 2004, 64).

'The vision that took place was interpreted as a sign from God to begin
the liberation of Spain. James did not remain in the grave. Around 834, at
the Battle of Clavijo, where the army led by Ramiro, King of Leon, met
the army of Abdurrachman near the present-day city of Logron, James
appeared on a white horse and, having raised a flag with the sign of the
cross, he led Christians into battle against Muslims. He is therefore re-
terred to as Santiago Matamoros, or Moorish murderer, and is perceived
as a symbol of the fight against Muslims or Christians fight in general
(Walter 1957, 1; Lanzi & Lanzi 2004, 63). After this legendary victory,
St. James often appeared in various parts of the country supporting the
Christian spirit until its final liberation in 1492. By the way, that year
Christopher Columbus landed in America and the Spanish conquistadors
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began to conquer the New World shouting loudly the name of St. James
(Taras 2014, 48).

In the 12* century Pope Alexander III declared Santiago de Com-
postela a holy city, i.e. the third after Jerusalem and Rome (the way to
Jerusalem led to the tomb of Christ and the way to Rome led to the tomb
of St. Peter). Numerous ways led to the city, which would take pilgrims
on horseback or on foot from one monastery to another through Ger-
many, Belgium and France until they reached Santiago de Compostela,
where they could show respect to the relics of the saint stored in the

Cathedral of St. James (Van Liere 2006, 523-525; Kanapka 2013, 18).

Popularity of Pilgrimage to the Tomb
of the Holy Apostle James in the Middle Ages

The time period, appropriate historical circumstances and people’s
faith made the Tomb of the Holy Apostle James in Santiago de Com-
postela one of the main places of pilgrimage during the early Middle
Ages.

The peak of the pilgrimage to Santiago de Compostela was in the
11%-12" centuries. Then, about half a million pilgrims visited the grave
every year. Many famous people travelled to Santiago de Compostela in
the Middle Ages. Some went on the pilgrimage of St. James as punish-
ment for their sins or crimes, others travelled to ask St. James for health
or grace for themselves and others to pray for salvation from plague and
drought. Thanks to an abundant flow of pilgrims, settlements along this
way flourished: churches, monasteries, shelters, hospitals, bridges were
built. The peak of the pilgrimage coincided with the desire to see foreign
lands that originated in the Middle Ages. The nobles would go on
the pilgrimage on a horseback, sometimes holding tournaments on
the way.

In the 11*-12" centuries, pilgrimages to Compostela became more
popular than to Jerusalem or Rome, where people travelled to honor the
tombs of the holy apostles Peter and Paul. The first written tour guides for
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pilgrims also appeared in the Middle Ages. The French monk Aymeric
Picaud, who traveled to Santiago as a pilgrim, wrote one of the most
famous travel guides of that time. Aymeric Picaud’s Pilgrim’s guide to San-
tiago de Compostela, written around 1140, is considered the first tourist
guide ever written (Who are the most Famous Pilgrims that Traveled the
Camino? 2018; Jokibo kelias 2019; Taras 2014, 14).

Since the 12 century the pilgrimage to Santiago de Compostela has
become international and people from all over Christian Europe have
travelled here by land and sea. At the end of the 12 century, the Order of
Saint James of Compostela was established to protect pilgrims and to
wage war against Muslims (Taras 2014, 14). The writer Dante Alighieri
(1265-1321), who lived in the heyday of pilgrimage, pointed out two
meanings of the Latin word peregrinus (travelling, wandering): in the
broad sense, a pilgrim is a person who travels outside their homeland; in
the narrow sense, a pilgrim is only the one who travels to the Tomb of
Saint James or returns from there (Taras 2014, 14).

Many medieval stories describe lives of kings who travelled along the
Wiay of Saint James. For example, there is a story about how King James
of Aragon (1208-1276) received the title of apostle. At the birth of the
child, mother Maria of Montpellier (1182-1213) took twelve candles of
equal size and gave them the names of the apostles. After lighting all the
candles at the same time, eleven candles burned, but the candle named
after James remained “three fingers long”. Then the little prince was called
James by his mother. Therefore, all his life King James was a worshipper
of the Apostle James (Starkie 1957, 4).

In the Middle Ages, pilgrimages were not an obvious deeper search
for the meaning of life. People experienced real life troubles, and pilgrim-
age was a part of a hard life. On the one hand, it was the willingness of
believers to suffer together with God, and on the other — God’s opportu-
nity to save people. One travels and the other heals — a mutual deal

(Moreno 2021).
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From Oblivion to a New Rebirth of the Way

The cult at the Tomb of Saint James in Spain began in the 9* century,
when, according to the legend, the remains of the saint were discovered.
But after experiencing the heyday of pilgrimage for several centuries, in
the 16™ century the cult of the saint began to sink again into oblivion. The
wars of the 16™ century and the Reformation movement in Europe
diminished the importance of the St. James Way at European level. In
other words, the pilgrimage route of Saint James became important only
for the Catholic countries of Southern Europe (Millan-Mon 2013, 7). The
educational era of the 18" century, the great French Revolution (1789—
1794) and the wars of Napoleon Bonaparte (1792-1815) put an end to
the pilgrimage to Santiago de Compostela as a European phenomenon.
Only the inhabitants of Spain and Portugal continued pilgrimages to the
Tomb of James (Jokubo kelias 2019). Paradoxically, the collapse of the
pilgrimage to Santiago de Compostela in 1858 was influenced by the
apparition of the Virgin Mary at Lourdes in France, which strengthened
the cult of the Mother of God in Europe. Santiago de Compostela almost
ceased to exist. Only forty pilgrims came to the indulgences of the Holy
Apostle James in July 1867 (Turas 2014, 67).

In the second half of the 19 century the restoration work of the Ca-
thedral of St. James in Santiago de Compostela began. In 1878 it was de-
cided to conduct archaeological excavations under the basilica in order to
finally clarify the mystery of the saint remains. Searches took place in five
locations, but no remains were found. It was decided to look under the
central altar. The searchers uncovered a tombstone slab of primitive deco-
ration in Roman style. Unfortunately, there were no more traces of the
Apostle James. Remembering the tradition that the place of the remains of
the saints was often behind the central altar, in 1879 a small, roughly ar-
ranged niche was discovered under the medieval pavement 1.8 m deep, in
which lay the bones of three skeletons mixed together, as if hastily cast.
Identification of the find took five years. Finally, these remains were de-
clared to be those of the Apostle James and his two disciples, Athanasius
and Theodore (Taras 2014, 67). So in 1879 the remains of Saint James were
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rediscovered in the true sense of the word, since they had been considered
missing since 1518. In 1884 a papal bull confirmed the authenticity of the
remains. 1885 was declared the Holy Year of James, so pilgrims from all
over Europe moved back to Santiago de Compostela (Jokabo kelias 2019).
Thus, thanks to local enthusiasts, with the support of the Catholic Church
and local authorities, the Camino de Santiago was rediscovered.

In 1937, the Apostle Saint James was again proclaimed a saint and
patron of Spain. In the 1960s great work was done by the pastor of the
parish of O’Cebreiro, Don Elias Valina, who reconstructed the entire
route of the Camino de Santiago. This further contributed to the revival
of the Way of St. James. A special role was played and the main impetus
and encouragement were given by the autonomous Galician government,
which drew up plans for the Way of St. James (Millan Mon 2014, 52).

A special impetus for the pilgrimage to the Tomb of the Holy Apostle
James was given by the Holy Pope John Paul II. The Holy Father visited
here twice: in 1982 and 1989. When he first came here as the Bishop of
Rome and the Shepherd of the Universal Church, he addressed Europe
calling it to return to its Christian roots and to uphold its values (John
Paul IT in Santiago de Compostela, 2021). On November 9, 1982, in the
tamous speech A4 European Act in Santiago de Compostela, John Paul 11
emphasized that the history of the formation of European nations ran
parallel with their evangelization (Jonas Paulius II ir “Europa su dviem
plauciais” 2014, 12). Speaking and praying in Santiago de Compostela, he
highlighted the significance of the pilgrimage. The Holy Father said that
Europe was born on pilgrimage, and its mother language was Christianity
(Prayer of His Holiness John Paul II Before the Tomb of Saint James
2021; John Paul II in Santiago de Compostela. 2021; Millan Mon
2014, 52; Taras 2014, 8; Jonas Paulius II ir “Europa su dviem plauciais”
2014, 13). In April 1989, Pope John Paul II came back to Santiago to
celebrate the World Youth Day, where thousands of young people gathered
in the town of Monte do Gozo,! where pilgrims can first see from afar the

! Monte do Gozo is home to the largest 500-bed pilgrimage hostel. It is five kilo-

meters from Monte di Gozo to Santiago.
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city of Santiago and the cathedral towers.? John Paul II arrived in Santi-
ago de Compostela with a sign of pilgrimage — a pinned shell. Symboli-
cally performing the pilgrimage, he walked along a short part of the Way
of Saint James, and addressing the pilgrims he claimed that Santiago de
Compostela is not only a shrine, but also a way, a network of routes lead-
ing pilgrims to one goal, the Cathedral of Saint James, which he called the
“spiritual heart of Europe” (John Paul II in Santiago de Compostela 2021).

Looking at the statistics of pilgrimage from the end of the 20" century
to the beginning of the 21 century, there is a clear trend in the growth of
the number of pilgrims (Jokubo kelias 2019). Pilgrimages to Santiago de
Compostela were and again are a place of meeting, dialogue and openness
of Europeans. The statistics of the number of pilgrims reaching Santiago
de Compostela in 2015 revealed that people of different vocations and
ages travel along this way. 54 percent of the motives for travelling pilgrims
were religious and other, 38 percent — only religious, and 8 percent of
travellers were driven by non-religious motives (Ad Sancti Jacobi Limina
Peregrinatio 2021; Liutikas 2016, 98). British physicist Stephen Hawking,
who visited Galicia in August 2008 and travelled a symbolic part of the
Camino de Santiago in his wheelchair, advised everyone to travel to San-
tiago (Stephen Hawking recomienda Compostela para una luna de miel
2020), because the Way is there for a person to follow it.

Camino de Santiago — Branches of the First European
Cultural Route in Lithuania

In 1987, Marcelino Oreja Aguirre, secretary-general of the Council of
Europe, prepared and presented a proposal to make the Way of Saint
James the first cultural route in Europe. On 23 October 1987, a meeting
of the Committee of European Ministers was held in Santiago de Com-
postela and the Declaration on the Camino de Santiago was published.

2 And Pope Benedict XVI was wearing a shell during his visit to Santiago. In addi-
tion, he even had the sign of a pilgrim — a shell — on his coat of arms, as a reminder that
all of us are only pilgrims on this earth.
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Figure No 1. St. James’s routes in Europe approved by the Council of Europe
in 19873

Following the adoption of the declaration, the Council of Europe in-
vited European states to revive the pilgrim route as part of a common
European heritage. The roads that pilgrims travel to Santiago de Compo-
stela form a network on a map drawn by the Council of Europe. Such a
map is a parallel to the fishing net cast on the whole of Europe by the
fisherman James. For this reason, one can talk about routes, and not about
one way (Millan-Mon 2013, 7). The branches of the way from the North
and East, passing through the Baltic states — Estonia, Latvia and Lithuania,
run through Western Europe and lead to northern Spain (see Figure No 1).

3 'The maps were created by Artaras Siuipis, a student at Kaunas University of Applied
Sciencies, under the direction of Biruté Nenortaité, Head of the Geodesy Department. The
maps for this publication are taken from Andrikiené Laima. Sz. James Way — Lithuanian
Way, 6 Advisory Forum on “Expanding the Cultural Routes of the Council of Europe:
challenges and opportunites”, 27 October, 2016. Vilnius. http://www.laimaandrikiene.lt/
fileadmin/publikacijos/Andrikiene_StJamesWay_web.pdf Retr. 2018-08-25.
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Figure No 2. St. James’s routes in Lithuania approved by the Council of Europe
in 1987

Following the adoption of the Declaration on the Way of St. James by
the Council of Europe in 1987, two branches of the way start in Latvia
and go through Lithuania (see Figure No 2). One branch from Riga
crosses the Latvian—Lithuanian border, passes through Panevézys, Kaunas
and Marijampolé, and crosses the Polish-Lithuanian border in Kalvarija.
'The other route also comes from the Latvian capital Riga, where the Ca-
thedral of St. James is located, crosses the Lithuanian border and heads
South towards Konigsberg (Andrikiené 2013, 25).

On 1 June 2016 the Government of Lithuania adopted a resolution
(Resolution No. 532) concerning the Way of Saint James in Lithuania,
which regulated pilgrimage routes in Lithuania (Lietuva jsijungé j
Sv. Jokibo keliy tinklg 2016). On 3 June 2016, during the General
Assembly of the European Federation of St. James Way in Portugal,
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Figure No. 3. Branches of St. James Way in Lithuania

Lithuania was admitted to this federation (Lietuva jsijungé j Sv. Jokibo
keliy tinklg). This is how the certification of the branches of the Camino
de Santiago was prepared. The International Certificate of a Culture
Route of the Council of Europe provided visibility and new opportunities
for communication.

Since 2016 there have been five pilgrim routes of St. James through
Lithuania (see Figure No 3). Four of them are internationally certified
routes: Zemaitija/Konigsberg, Siauliai, Kaunas and Vilnius. One is an
inner route called the Circle of Saint James, which links eleven churches
named after the Holy Apostle James in Lithuania.

St. James’s routes in Lithuania were certified internationally for the
first time in 2017. In 2020 they were certified for a new three-year period.
All four international certified routes in Lithuania come from Latvia.

115



116

Religiski-filozofiski raksti XXXII

Lithuanian certified branches of St. James Way provide for an opportunity
to develop cultural tourism between Latvia and Lithuania.

Camino de Santiago routes in Lithuania are the following: (1) Ze-
maitija / Kaliningrad (K6nigsberg) route: Ezere (Latvia) — Mazeikiai —
Seda — Telsiai — Plunge — Kretinga — Klaipéda — Svéksna — Siluté — Pagé-
giai — Sovetsk (Russian Federation). The length of the route is 269 km;
(2) Siauliai route: Augstkalne (Latvia) — Zagaré — Joniskis — Kryziy
kalnas — Siauliai — Kurtuvénai — Palendriai — Siluva — Raseiniai — Skirs-
nemuné — Raudoné — Veliuona — Seredzius — Raudondvaris — Kaunas —
Veiveriai — Sasnava — Marijampolé — Skardupiai — Kalvarija — Punsk
(Poland). The length of the route is 403 km; (3) Kaunas route: Eleja (Lat-
via) — Joniskis — Kryziy Kalnas (Hill of Crosses) — Radviliskis — Tytu-
vénai — Siluva — Dotnuva — Kédainiai — Jonava — Kaunas — Prienai —
Bir§tonas — Punia — Alytus — Seirijai — Meteliai — Kryziai — Lazdijai —
Ogrodniki (Poland). The length of the route is 410 km; (4) Vilnius route:
Skaistkalne (Latvia) — Birzai — Pasvalys — Panevézys — Anyksciai —
Alanta — Molétai — Joniskis — Dubingiai — Giedraiciai — Paberzé — Vil-
nius — Trakai — Onuskis — Alytus — Merkiné — Ligkiava — Druskininkai —
Veisiejai — Ogrodniki (Poland). The length of the route is 493 km.

The inner circle of Saint James’s pilgrims: Ziezmariai — Onuskis —
Punia — Jonava — Kaunas — Raudondvaris — SeredZius — Veliuona — Rau-
doné — Skirsnemuné — Jurbarkas — Viesvilé — Pagégiai — Siluté — Svéksna —
Klaipéda — Kretinga — Plungé — Telsiai — Varniai — UZzventis — Kurtu-
vénai — Siauliai — Kryziy Kalnas (Hill of Crosses) — Rudigkiai — Joniskis —
Birzai — Suvainigkis — Rokiskis — Utena — Alanta — Joniskis (Molétai
District) — Vilnius. The length of the route is 1056 km.

Conclusions

'The way of the pilgrims of Saint James, or Camino de Santiago, is the
way leading to the Spanish city of Santiago de Compostela, where, ac-
cording to the legend, the Holy Apostle James is buried. Since the early
Middle Ages, the Way of St. James has become the counterpart of
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faith-building and pilgrimage. Today the whole of Europe is marked by
the branches of this way (they also run through the Baltic states — Estonia,
Latvia and Lithuania) leading to Santiago de Compostela.

On 23 October 1987, the Council of Europe declared the Saint James
Way the first cultural route in Europe. The roads, by which pilgrims travel
to Santiago de Compostela, form a network over the whole of Europe. In
1987 two branches of the way starting in Latvia were also drawn through
Lithuania. In 2016 the Lithuanian government approved five pilgrim
routes of St. James in Lithuania. Four of these routes, coming from Latvia,
are certified by the Council of Europe: Zemaitija/Kénigsberg, Siauliai,
Kaunas and Vilnius. One is an inner route connecting Lithuanian churches
named after the Holy Apostle James and is called the Inner Circle of
Pilgrims of Saint James.

Travelling along the Way of Saint James resembles cultural study and
practice. Today it is a recognized cultural heritage — both spiritual and
material. The search for values on the way has a positive impact on the
human spiritual well-being. The branches of the way from Latvia to
Lithuania can connect states and people through communication and co-
operation. This is also useful for the Church, because knowing the tradi-
tions and customs of different countries enriches the religious experience
and life of believers.
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Remigijus Ozelis

Svétcelojumu marsruta izveidosana
caur Lietuvu uz Santjago de Kompostela

Kopsavilkums

Laika no 1987. lidz 2019. gadam Eiropas Padome ir sertificéjusi
40 kultaras marsrutus, kas ir saistiti ar Eiropas vésturi un tis mantojumu
un palidz atklat masdienu Eiropas identitati. Pirmais 1987. gada sertifice-
tais kultaras cel§ ir Camino de Santiago, kas ved uz Santjago de Kompo-
stelas pilsétu Spanija, kur, ka vésta legendas, atrodas svéta apustula Jékaba
kaps.

Sis raksts iepazistina ar Sv. Jekaba svétcelnieku cela evoluciju: kulta pie
Sv. Jekaba kapa veidosanas I gadu tukstosa beigas — II gadu tikstosa sa-
kumi; svétcelojumu uz Santjago de Kompostelu Spanija popularitates
pieaugums viduslaikos; 20. gadsimta beigas notika cela atzaru, kas ved uz
Santjago de Kompostelu, novilksana cauri visai Eiropai, ka ari caur Balti-
jas valstim — Igauniju, Latviju, Lietuvu.

Celi, pa kuriem svétcelnieki dodas uz Santjago de Kompostelu, veido
tiklu, kas aptver visu Eiropu. 1987. gada divi cela atzari, kas siakas Latvija,
tika novilkti ari caur Lietuvu. 2016. gada Lietuvas valdiba apstiprinaja
piecus Sv. Jekaba svétcelnieku celus, kas ved caur Lietuvu. Cetrus celus, kas
nak no Latvijas, — Zemaitijas/Kaliningradas, Saulu, Kaunas, Vilnas — ir
sertificéjusi Eiropas Padome. Viens ir iekséjais cels, kas savieno Lietuva
eso§is Sv. apustula Jékaba baznicas, tas ta ari tiek saukts par Ieksejo Sv. Je-
kaba svétcelnieku celu.
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20. gadsimta beigas — 21. gadsimta sakuma Sv. Jékaba svétcelnieku cels
uz Santjago de Kompostelas pilsétu ir kluvis par ipasu Eiropas materiilo
kultaras mantojumu un garigo dargumu. Neviens cits cel§ Eiropas vésturé
nav bijis tik nozimigs kristigas Eiropas identitates veidosana un nostipri-
nasana ki Camino de Santiago. Ne pie viena cita cela neatradisim tik
daudz kristigas kultaras piemineklu. 1993. gada Camino de Santiago tika
ieklauts UNESCO pasaules mantojuma saraksta. Celojums pa Sv. Jekaba
celu ir ka kultaras pétijums un prakse. Svétcelojums pa Sv. Jekaba celu
veido cilveku vértibas un pozitivi ietekmé cilvéku garigo labklajibu. Cela
atzari no Latvijas uz Lietuvu var savienot valstis un cilvékus ar sazinas un
sadarbibas saitém. Tas ir izdevigi ari Baznicai, jo zinaSanas par dazadu
valstu tradicijaim un parazam bagatina ticigo dzivi un religisko pieredzi.

Atslégvardi: Sv. Jekaba svétcelnieku cels, Camino de Santiago, Sv. apustulis
Jekabs, svetcelnieki.
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Valdis Francisks Plenne

UNIATI LATVIJAS TERIT_ORIJA
17.-19. GADSIMTA

Neraugoties uz to, ka uniiti (grieku katolu) teju 200 gadus bija Latgales un dien-
vidaustrumu Zemgales (Augszeme, Sélija) iedzivotaju kopienas neatpemama sastavdala,
Latvijas historiografija par viniem atrodami tikai minéjumi. Tam ir dazddi iemesli.
Viens no tiem ir fundamem‘d!& — Baznicas vésturei veltito pétijumu triskums, ko pagai-
dam nespéj ietekmét pat pédéja laika notikusas izmainas Saja joma. Cits iemesls ir tas, ka
uniatu klatbitne Latvijas teritorija bija pamandma, tacu lokala un laika ierobezota
paradiba, jo pec 1839. gada uniati ki religiska apvieniba Latvijas teritorija oficiali vairs
nepastavéja. Tomeér §is lokalds kopienas pétisana lauj ieskatities gan plasa méroga procesos,
kas risindjusies Austrumeiropas regiond un mums tuvajos kaiminos, gan Krievijas impé-
rijas konfesionalaja politika, gan notikumos, kas veidoja Latvijas konfesiondlo un kul-
tirvésturisko vidi.

Raksta mérkis ir sniegt visparigu ieskatu Austrumu kristietibas tradicijas un Uniatu
(grieku katolu) baznicas vésturé Latvijas teritorijd, ipasi pievérsoties Kurzemes un
Zemgales hercogistes (péc 1795. gada Kurzemes gubernas datiem) unidtiem, jo tiesi par
viniem Latvijas Nacionalaji arbiva ir saglabajusies 17.~19. gadsimta dokumenti. Ap-
likoti ari notikumi péc Uniatu baznicas likvidacijas 1839. gada, kas parada vietéjo

unidtu vajasanas un vipu pretosanos deunizacijas procesiem.

Atxle'gfudm’i: kristietiba, Baznica, Uniatu baznica, uniati, grieku katoli, Austrumu
rits, Bazilianu ordenis, uniitu vajasanas, Kurzemes un Zemgales hercogiste, Kurzemes

guberna, Jekabpils.
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Uniatu nosaukuma izcelSanas

Parasti par uniatiem sauc tos Kijevas Metropolijas biskapus un ticigos,
kuri 1596. gada Brestas koncila laika pasludinija savu vienotibu ar Romas
apustulisko sédekli un atzina pavestu par Baznicas galvu. Taja laika Metro-
polija atradas Ze&pospolitas, tatad Polijas—Lietuvas valsts, sastava, kura
ietilpa ari dala Latvijas teritorijas (Vidzeme un Latgale — Pardaugavas
Livonijas hercogiste). Sis notikums apziméts véstures historiografija ka
Brestas baznicas unija, kuras rezultata Polijas—Lietuvas valsti Bizantijas
slavu tradicijas kristiesus, kas apvienojas ar Romu, siaka saukt par uniatiem
(jeb unitiem, no latinu varda u#nio — vienotiba), bet tos, kas noraidija $o
vienotibu — par dezunitiem (vai dezuniatiem). Nosaukums “uniati” radies
Baznicas unijas pretinieku nometné, kuri lietoja So nosaukumu negativa
izpratné, gribédami akcentét uniatu “atkriSanu” no Austrumu kristietibas
tradicijam. Tomer ar laiku tas kluva par pasnosaukumu, ipadi péc tam, kad
17. gadsimta vida Roma to akceptéja, jo tas vislabak atspoguloja uniatu
religisko nostadni — vienotibu ar Romas Baznicu (Marozava 2001, 214).

Dazi ukrainu vésturnieki norada, ka Bresta Kijevas baznica nevis “ap-
vienojas” ar Romu, bet no jauna aktualizéja savu vienotibu, kura, skatoties
no juridiska (kanoniska) viedokla, nekad nebija partraukta.’ Lidz ar to

! Jaunaka historiografija 1054. gada konfliktu starp Romas pavestu un Konstantino-
poles baznicas patriarhu neuzskata par realas Baznicas shizmas (8kelanas) sakumu, attie-
cibas starp Romas un Grieku Baznicu nebija partrauktas. Tas bija gadsimtu garuma iz-
stiepts atsvesinasanas process, kas tikai 13. gadsimta, péc Konstantinopoles ienemsanas
(1204. gada) un Latinu impeérijas izveidosanas, klast par realo shizmu, jo pastavéja divi
Konstantinopoles patriarhi — latinu un grieku. Bet $ie procesi bija atskirigi paréjas
Austrum- un Dienvideiropas baznicas, kas bija vésturiski (un ari kanoniski) saistitas ar
Konstantinopoles baznicu. Janem véra, ka $iem atsvesinasanas procesiem ir gan kultar-
vesturisks un psihologisks, gan kanonisks (juridisks) aspekts. Kas attiecas uz Kijevas
Metropoliju, kura pirms savas galigas un kanoniski noformétas sadalisanas, ko veica pa-
vests Pijs IT 1458. gada, aptvéra gan Lietuvas, gan Maskavas valsts eparhijas (diecézes),
tad Romas pavests Pijs XII sava apustuliskaja véstijuma Krievijas tautam Sacro vergente
anno (1952. g.) konstate, ka: “karri gadijuma lidz pat 1448. g. nav publisku dokumentu, kas
liecindtu, ka jisu baznica ir atdalita no Apustuliskis Katedras”. Par Kijevas Krievzemes at-
tiecibam ar Romu sk.: Taube, M. (1993). Rim i Rus, v do mongol,skii period. Pokrov.
Al manabh rossiiskikh katolikov, Moskva, Ne 3,s. 17-44; ka ari jaunakos krievu vésturnieku
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apzimé&jums “uniati” ir ne visai korekts, tomer tas tiek plasi lietots avotos
un historiografija.

Pec Polijas daliSanas 18. gadsimta, kad Rietumukrainas zemes (Gali-
¢ina) tika inkorporétas Svétas Romas impérijas sastava valdnieces Marijas
Terézijas laika (1740-1780), uniatus saka saukt par grieku katoliem. Sa-
vukart Krievijas impérija, kuras teritorija péc Polijas dalisanas ari dzivoja
daudz uniatu (Ukrainas, Baltkrievijas, Lietuvas un Latvijas teritorija), tos
oficiali sauca par grieku unitiem, kaut gan vards uniati ari tika plasi lie-
tots. Musdiends Austrumeiropa vairak izplatits apziméjums grieku katoli
vai austrumu (piem., Bizantijas slavu utt.) rita katoli. Tatad uniati péc
ticibas ir katoli, kas saglaba savas Austrumu kristietibas garigas, liturgiskas
un kanoniskas tradicijas.

Austrumu kristietiba Latvijas teritorija 11. gadsimta
pirmaja pusé — 17. gadsimta sakuma

Latvijas teritorija Austrumu kristietiba ir pazistama no 11. gadsimta
otras puses un izplatijas no Kijevas Krievzemes, galvenokart no Polockas,
Novgorodas un Pleskavas. Tomér Polocka, kas atrodas uz Daugavas cela,

Aleksandra Nazarenko un Borisa Floria pétijumus. 1448. gada Maskavas knazs Vasilijs 11,
noraidot Florences aniju (1439. g.) starp Romu un Grieku baznicu un ignoréjot Konstan-
tinopoles patriarhu, iecel par Kijevas metropolitu biskapu Jonu. No kanoniska viedokla
tas bija shizmatisks akts, jo bija dzivs likumigais Kijevas metropolits kardinals Izidors.
Tadejadi 1448. gada faktiski izveidojas Maskavas baznica, apvienojot senas Kijevas Met-
ropolijas eparhijas, kuras atradas Maskavas valsti. No 1461. gada Maskavas baznicas galva
saka saukties par Maskavas metropolitu. Savukart Kijevas Metropolijas eparhijas Lietuvas
valsti (tagadéjas Ukrainas un Baltkrievijas teritorijas) Florences Gnija nekad formali ne-
bija noraidita. Sk.: Dmitriev, M. (2003). Mezhdu Rimom i Tsargradom.: genezis Brestskoi
tserkovnoi unii 1595-1596 g.¢. Moskva: MGU, s. 264. Ka atzimé dazi ukrainu vésturnieki,
mums nav 15.-16. gadsimta dokumentu, kas noraditu uz Kijevas baznicas skel§anos ar
Romu. Sis baznicas biskapi pirms Brestas notikumiem un Brestas koncila laika regulari
atsaucis uz Florences tniju. Tas lauj 1596. gada notikumus uzskatit par vienotibas atjau-
nosanu, aktualizésanu starp Kijevas Metropoliju un Romu. Sk., piem.: Velikij, A. (1999).
Z litopisu hristianskoi Ukraini. Rim-L,viv, T. 3, ¢. 164., Gudziak, B. (1998). Kievskai ierar-
hiia, Konstantinopol,skii Patriarhat i uniia s Rimom. 400 Jet Brestskoi tserkovnoi unii.
Sbornik materialov mezhdunarodnogo simpoziuma. Neimegen—Moskva, s. 29-59, saja
raksta ir plasa historiografija par Brestas notikumiem.
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bija galvenais centrs, no kurienes Austrumu kristietibas ietekme varéja
sasniegt Austrumlatvija dzivojusas ciltis. 13. gadsimta sakuma, saskana ar
liecibam, ko sniedz Indrika hronika, Latvijas teritorija bija divi ar Polocku
saistiti Bizantijas kristigas tradicijas centri — Koknese un Jersika, kur bija
ari baznicas (Indrika hronika 1993, 111, 129).?

Diskusijas limeni paliek jautajums, cik liela bija §i kristietibas ietekme
vietéjas sabiedribas. Arheologisko materialu — senkapos atrastos no Kriev-
zemes ievestos krustinus vai péc to paraugiem uz vietas darinatos izstra-
dajumus — vésturnieki interpreté dazadi. Pétot apbedisanas tradicijas Saja
perioda, vairums vésturnieku tomér uzskata, ka krustini vai krustinveida
piekarini iendca Austrumbaltija nevis ar ticibu, bet ar tirdzniecibu un dri-
zak bija modes un gaumes lieta, un liecindja par turibu (Sné 2009, 29-44).3

Ir vel viens svarigs aspekts, kas liecina, ka Kijevas baznica nebija no-
pietni izvérsusi misijas darbu Latvijas teritorija. Viens no veiksmigas mi-
sijas faktoriem ir Baznicas struktaras izveidosana misijas zemé, jo “Baznica
ir tur, kur ir biskaps”, ka rakstija apustuliska laikmeta Baznicas tévi. To
paveica Meinards, kad tika nodibinata Livonijas biskapija ar sédekli
Ikskile. Tomeér lidz §im nav atrasta neviena dokumentala lieciba, ka
s§ada iecere butu bijusi Polockas vai Novgorodas—Pleskavas biskapiem

2 Tomer arheologiski §is baznicas eksistéSana pagaidam nav pieradita. Sk.: Sne, A.
(2009). Ticiba, vara un tirdznieciba: kristietibas loma vietéjo iedzivotaju sabiedribas Lat-
vijas teritorija 11.-13. gadsimta. Latvijas Universitites raksti, 725. s¢j., Vesture, Latvijas
Universitate, 29.—44. Ipp.

3 Jautdjuma par Austrumu kristietibas izplatisanu Latvijas teritorija vésturniekiem
ir atskirigi viedokli. Vieni uzskata, ka arheologiskais materials un valodnieku atzinumi
liecina par zinamu Austrumu kristietibas izplatidanos galvenokart starp latgaliem un sé-
liem. Sk. piem.: Mugurévics, E. (1993). Kristietibas misija Baltija un krustkaru sakums.
Indrika hronika. Pricksvards, Riga: Zinatne, 8.-10. Ipp., citi noliedz Austrumu kristieti-
bas izplatibu Austrumlatvija 11.—13. gadsimta sakuma, uzskatot, ka §i kristietiba varéja
ietekmét vietéjos iedzivotijus un vinu valodu vienigi no ruténu tirgotaju baznicas Riga,
kura pastavéja no 13.1idz 16. gadsimta beigam. Sk.: Sterns, 1. (1996). Pareizticiba Senlat-
vija. Latvijas vésture, nr. 5 (24), 70.=72. Ipp. Savukart pareizticigie autori (piem., Antonijs
Pommers) 20. gadsimta 20.-30. gados savos popularzinatniskajos rakstos, gribedami pie-
radit “pareizticibas” seno vésturi Latvijas teritorija, apgalvoja, ka 11.-13. gadsimta bija ne
tikai “pareizticigo” baznicas un draudzes, bet ari priesteri no vietgjiem iedzivotajiem. Sa-

diem rakstiem ir nevis zinatnisks, bet drizak propagandistisks raksturs. Sk.: Gavrilin, A.
(1999). Ocherki istorii Rizhskoi eparbii. 19 vek. Riga: Filokaliia, s. 9.
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(Priede 2011, 28-34). Ruténu* knazu nevélésanos izplatit kristietibu ar
izbrinu konstaté ari hronists Indrikis, atzimédams $o valdnieku vienigi
materialas intereses (Indrika hronika 1993, 171).

Katra zina gan rakstitas liecibas, gan arheologiskais materials lauj
secinat, ka Austrumlatvijas iedzivotajiem bija saskarsme ar Austrumu
(Bizantijas slavu) kristigo tradiciju. Ir svarigi apzinaties, ka ta nebija ne-
kada “pareizticiba” musdienu izpratné. Baznictiesiska aspekta, ka jau mi-
néts, Kijevas Metropolija nebija saravusi savas attiecibas ar Romu. Ipasi
jaatzimé, ka Krievzeme pirms mongolu iebrukuma bija integréta Eiropas
religiskaja, dinastiski politiskaja un ekonomiskaja dzive.® Apzinoties $o
faktu, neizbrina, kapéc Polockas knazs Vladimirs ne tikai atlava Meinar-
dam 1184. gada sakt misiju starp liviem, kuri atradas meslu atkariba no
Polockas, bet ari atbalstija vinu materiali (Mugurévi¢s 1993, 47-49). Sa-
vukart 1225. gada Romas pavesta legats Guljelmo nenoskira latinu un
grieku rita kristiesus, kad Kokneses apkartné katehezéja gan vienus, gan
otrus (Indrika hronika 1993, 315).¢ Iespéjams, tas ir ari viens no pédéjiem
minéjumiem senajos avotos par Austrumu kristiesu klatbatni Livonija
arpus Rigas. Par galveno Austrumu kristietibas centru paliek ruténu tir-
gotaju svéta Nikolaja baznica Rigas pilséta.” So dievnamu apkalpoja pries-
teri no Polockas arhibiskapijas.

Interesanti bija Rietumu un Austrumu Baznicu kontakti 15. gadsimta
Livonija. 1438.-1439. gada Kijevas metropolits Izidors, naikamais kar-
dinals, pavesta legats Lietuvai, Livonijai un Krievzemei, devas uz

* Latinu avotos Krievzemes iedzivotajus sauc par ruténiem (ruzheni), bet slavu avo-
tos — rusin vai daudzskaitli rus, jeb rus,skye. Nav korekti Kijevas Krievzemes iedzivotajus
saukt par krieviem, jo musdienas ar $o etnonimu no 20. gadsimta 20. gadiem apzimé
Krievijas Federacijas pamattautu.

* Sk., pieméram: Nazarenko, A. (2001). Drevniaia Rus, na mezhdunarodnyh putiakh:
Mezhdistsiplinarnye ocherki kul, turnyh, torgovyh, politicheskib sviazei IX- XII vv.. Moskva:
Tazyki russkoi kul,turi, 784 s.

¢ Avota minéti rutheni, kas varétu but nevis etnisks, bet baznictiesisks apziméjums.
Sk.: Sne 2009, 29-44.

7 Jaunakos pétijumos ir zinas par vél diviem slavu tirgotdju baznicam Livonijas laika,
proti, Cesis un Koknese. Sk.: Caune, A. Ose, 1. (2010). Latvijas viduslaiku mira baz-

nicas. 12. gs. beigas—16. gs. sakums. Enciklopédija. Riga.: Latvijas Véstures institata apgads,
132.-135.,169.-170. Ipp.
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Feraras—Florences koncilu caur Livoniju. Pie Rigas mariem vinu sagaidija
Rigas arhibiskaps Henings Sarpenbergs (Selart 2009, 1-31). Neapsau-
bami, metropolits apmekléja ari svéta Nikolaja baznicu. No Daugavgrivas
vins talak devas ar kugi uz Libeku, bet vina eskorts — pa sauszemes celu
cauri Prasijai. Vacu ordena lielmestrs personigi atbalstija metropolita ce-
lojumu, dodot rekomendacijas talikajam celam. Ir pamats uzskatit 1443.—
1448. gada karu starp ordeni un Novgorodu par religiski motivétu, jo
Novgorodas arhibiskaps noraidija Florences koncila panikto vieno$anos
ar Romas pavéstu. Pleskava, kas sakotnéji atbalstija Izidoru, palika neitrala.
Tiesi 15. gadsimta Cetrdesmito gadu ordena dokumentos Novgorodas
ruténi tiek saukti par shizmatikiem (Selart 2009).

Polockas arhibiskapu rakstos, kas adreséti Rigas ratskungiem 15. gad-
simta otraja pus€, rekomendéjot viniem uz svéta Nikolaja baznicu nositito
priesteri, vairakkart atziméts, ka §is priesteris lagsies ari par viniem un par
visiem ridziniekiem, kas, protams, bija katoli. Arhibiskaps Simeons II
(P—1488) ari prasija, lai pret vina priesteri attiektos tapat ka pret latinu
priesteriem,® tadéjadi atgadinot metropolita Isidora apkartraksta vardus,
ko vins nosutija savam ganampulkam Krievzemeé 1440. gada, pats budams
vél atpakalcela no Florences koncila.” Savus rakstus Polockas arhibiskapi
iesak ar svétibu ratskungiem, saucot vinus par saviem milotajiem déliem.
Polockas hierarhu valoda norada, ka ta nav tikai pieklajibas pausana, bet
drizak liecina par to, ka vini raksta savas ticibas braliem. Iespéjams, Poloc-
kas arhibiskapu nostaju ietekmeéja tiesi Florences unijas notikumi, jo Lie-
tuvas lielknazisté esosas Kijevas baznicas eparhijas (diecézes) atbalstija
metropolitu Izidoru péc vina atgrieSanas no Romas un ari vélak formali
nenoraidija Florences tniju (Floria 2007, 436).

Rigas baznicu apmekléja ari tirgotdji no Novgorodas un Pleskavas, bet
mums nav zinu par vinu attieksmi pret notiekoso. Tomér nav $aubu, ka

8 Sk.: Infant,ev, V. (2004). Gramoty polotskih Viadik kak istochnik svedenii o pra-
voslavnyh sviashchennikov v Rige na protiazhenii XV i pervoi treti XVI vekov. Pieejams:
bttp://www.russkije.lv/ru/pub/read/boris_infantjev_nauchnie_statji/ (26.08.2015.)

? Okruzhnoe poslanie mitropolita Isidora. Floria, B. (2007). Issledovania po istorii
Cerkvi. Drevnerusskoe i slavianskoe srednevekov’ia. Shornik. Moskva: Pravoslavnaia encik-

lopediia, s. 397.

127



128

Religiski-filozofiski raksti XXXII

Florencé noslégta unija un ar to saistitie notikumi Kijevas Metropolija
kadu laiku ietekméja ari Rigas Austrumu kristiesu religisko dzivi. Sakoties
Livonijas karam, Rigas slavu baznicu un to ipasumus sava paklautiba par-
néma pilséta. 1588. gada sakas baznicas ipasumu sadale un pardosana un
acimredzot driz vien baznicas celtni nojauca (Caune, Ose 2010, 321 325).1°

Uniatu paradiSanas Latvijas teritorija 17. gadsimta

17. gadsimts bija laiks, kad Latvijas teritorija Austrumu kristietibas
klatbatne atkal klust pamanama. So Bizantijas slavu kristigo tradiciju par-
stavéja galvenokart uniati un vecticibnieki. Vinu paradisanos senaja Livo-
nijas zemé noteica religiskie un politiskie notikumi Polijas-Lietuvas un
Maskavas valsti.

Maskavas valsti notika religiska skelsanas (Raskol), veco tradiciju pie-
kritéji tika nezéligi vajati un bija spiesti meklét patvérumu ari tuvakajas
kaiminvalstis — Polijas—Lietuvas valsti un Kurzemes hercogisté.

17. gadsimta Unija izplatijas pirmam kartam tagadeéjas Baltkrievijas un
Lietuvas teritorija. Bet tiesi 8is zemes kluva par karalauku asinainajai cinai
starp Maskavu un Polijas—Lietuvas valsti 1654.-1667. gada. Maskavas
okupétajas teritorijas sakas uniatu vajasanas, jo cara Alekseja Mihailovica
ukaza vardi “Unijai — nebat!” skaidri ieziméja jaunas varas politiku.!! Kara
darbibas rezultata Lietuvas lielknazistes teritorija bija stipri izpostita,

10 Literatura ir minéjumi, ka Daugavas labaja krasta Karla vartu tuvuma (aptuveni
tagadéjas Rigas autoostas vieta) 1754.—1773. gada pastavéjusi uniatu Sv. Nikolaja baznica
baltkrievu tirgotaju un plostnieku vajadzibam. Par So uniatu baznicu rakstija ari J. Broce,
komentéjot savu 1786. gada Sv. Trejadibas baznicas (Kliversala, Daugavas kreisaja krasta)
ziméjumu. Ari §1 baznica, celta 1779.-1780. gada, sakotnéji bija domata baltkrievu
uniatiem un lidz 1812. gadam to apkalpoja priesteri no Baltkrievijas. Vel ilgi péc tam, kad
uniatu Riga vairs nebija, So baznicu sauca par “baltkrievu” un “uniatu” baznicu. Sk.:
Apine, L, Volkovs, V. (1998). Slavi Latvija. Etniskas véstures apeeréjums. Riga: IU Macibu
apgads, 80. Ipp. Tas, ka varéja eksistét baltkrievu uniatu baznica 18. gadsimta otraja pusg,
netiesi apstiprina ipadi aktivie tirdznieciskie sakari starp Rigu un baltkrievu pilsétam
(piem., Vitebsku) $aja perioda. Sk.: Levko, O. (1989). Torgovye sviazi Vitebska v 10.—
18. vv. Minsk: Nauka i tekhnika, s. 80—81.

1 Taras, A. (2006). Voiny Moskovskoi Rusi s Velikim kniazhestvom Litovskim i Rech,iu
Pospolitoi v XIV-XVII vekah. Moskva—Minsk: AST-Harvest, s. 677.
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sekoja bads un epidémijas.'? Tas veicindja iedzivotaju, ipasi uniatu, bégsanu
uz kara salidzino$i maziak skartajam zemém — Kurzemes un Zemgales
hercogisti un Latgali (Polu Livonija, Inflantija). Turklat, kad péc kara
beigsanas Maskavas valstij palika dala no Smolenskas, Cernigovas un
Kijevas Zecpospolitas vaivadijam, uniati un ari latinu rita katoli (Romas
katoli) no §im zemém devas jaunas dzivesvietas mekléjumos, nonakot ari
lidz Inflantijai un Kurzemes un Zemgales hercogistei.”® So procesu izna-
kuma Kurzemes un Zemgales hercogisté un Latgalé 17. gadsimta saka
veidoties uniatu religiskie centri.

Uniati Latgalé (Polu Livonija)

Péc literatara atrodamam zinam, pirma uniatu draudze Latgalé un
acimredzot vispar Latvijas teritorija izveidojas Piedruja. Si vieta ietilpa
magnatu Sapegu dzimtas privatas pilsétas Drujas teritorija, kas 1618. gada
ieguva no Polijas—Lietuvas valsts karala Magdeburgas tiesibas. Aptuveni
$aja laika, 17. gadsimta sakuma, pilséta tika celta uniatu baznica. Savukart
18. gadsimta vida uz akmens pamatiem tika izveidota jauna Svéta Niko-
laja baznica. Draudzei bija ari divas kaplicas (Taivan 1988, 26-28; LNA
LVVA 7469:1:151), un ta ietilpa Polockas arhibiskapijas Drisnas (tagad —
Baltkrievijas teritorija) dekanata.

Savukart Krievijas Valsts véstures arhiva (Sanktpéterburga) nesen at-
rastais Polockas uniatu diecézes 1680. gadu vizitacijas materialu fragments
ari apliecina uniatu draudZu un baznicu esamibu 17. gadsimta Polu Livo-
nija. Atrastaja dokumenta uzskaititas 1684. gada Latgalé (w Inflanciech)

12 Baltkrievu vésturnieks Saganovics raksturo $o karu ka lielako katastrofu Baltkrie-
vijas vésturé, jo karadarbiba un deportacijas, Maskavai realiz&jot amatnieku un dazadu
specidlistu izvesanu, tika zaudéts ap 53% iedzivotaju. Daudzas pilsétas, pilis un saimnie-
cibas bija pilnigi izpostitas. Sis intervencijas sekas bija jatamas ari nakamajos gadsimtos.
Sk.: Saganovich, G. (1995). Neviadomaia vaina: 1654-1667. Pieejams: http://jivebelarus.
net/history/gistografia/unknown-war-1654-1667.html (28.08.2015.)

Y Woliniak. (1894). Unici w Kurlandyi. Przeglad Powszechny, Krakow, Tom XLIII,
s. 199-223. Raksta autors patiesiba bija grafs M. Gizickis, §is polu aristokratu dzimtas
parstavis dzivoja Podolija un Volina (tagad — Ukraina), tapéc acimredzot pienemts psei-
donims Woliniak.
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eso§is baznicas un kapelas. Ka pirma minéta baznica Jaunaja Sloboda (do-
kumenta ari Ludzas Sloboda, Sladzevas Sloboda jeb Sloboda).'* Historio-
grafija pastav divas versijas, kur $i apdzivota vieta, 17. gadsimta beigas
acimredzot lielaka visa Inflantijas vaivadija, lokaliz&éjama musdienas. Pet-
nieki nosauc tagadéjo Sladzevas ciemu (Zilupes novada Zalesjes pagasta)
vai Pasieni (Zilupes novada Pasienes pagasta). Spriezot péc Ludzas staras-
tijas inventara, ko bija publicéjis Boleslavs Brezgo, draudze Jauna Sloboda
pastavéja vismaz no 1646. gada, jo $aja gada tur paradijas priesteris ar savu
paligu (Pop z Dziakiem)." Nav Saubu, ka uniati Seit dzivojusi vél pirms
garidznieka ierasanas. Baznica Sloboda bija apgadata ar visu nepiecieSsamo
liturgisko inventaru un gramatam. Saja parafija (draudzes teritorija) ietilpa
ari Vecslabadas kapela, kas, péc dokumenta vardiem, Se bijusi no “nezina-
miem” laikiem. Slobodas draudzg, kura kalpoja priesteris Stepans Obuhs,
bija ap 100 maju, un draudzes locekli bija ne tikai zemnieki, bet ari §lahta.
Vecslabada bija 12 méju un tur uzturéjas draudzes vikars Matvejs Obubhs.
Starp citu, So priesteru dzimtas parstavji kalpoja Latgales uniatu draudzeés
vel 18. gadsimta beigas. Kaut gan parafija, péc ticigo skaita, bija salidzinosi
liela, priesteriem, lai iegutu iztikas lidzeklus, vajadzéja pasiem ari apstradat
savus zemesgabalus. Dokumenta vél minéta tobrid jau veca uniatu kapela
Meiksanos un kapela Skaung, kuru izmantoja gan latinu, gan grieku rita
katoli. Vizitacijas dokumentos minéts ari, ka laika no 1667.1idz 1680. gadam
Ludzas pili maskavie$u uzceltaja svéta ercengela Mihaila baznica kalpoja
jau minétais tévs Stepans Obuhs (Liseichykou 2017, 141-167).

Péc Sergeja Saharova’® zinam, uniatu baznicas pastavéjusas ari Dau-
gavpili un Rézekne. 1656. gada Maskavas cars okupétaja Daugavpili uzcéla

4 Liseichykau, D. (2017). Ad Nevelia da Lutsyna: vizity uniiatskih tserkvau Polats-
kai pratapopii 1684 g. No Arhivaryus: zb. navuk. pavedaml. i art.,vyp. 15, Minsk: NGAB,
s. 141-167.

5 Brezgo, B. (1944). Latgolas véstures materiali. VI. Loca izdevniceiba, 16. Ipp.

16 Sergejs Saharovs (1880-1954) — Latvijas Pareizticigas baznicas vestures pétnieks,
baltkrievu folklorists, etnografs un pedagogs. No 1935. lidz 1938. gadam Latvijas Pareiz-
ticigo baznicas sinodes uzdevuma vica zinas par Pareizticigo baznicas vésturi Latvija.
Gramatu Rizhskie pravoslavnye arhipastyri za sto let (1836—-1936) (1937) un Pravoslavnye

cerkvi Latgalii (1939) autors. Saharova savaktie materiali glabajas LNA Latvijas Valsts
véstures arhiva.
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baznicu, bet péc tam, kad 1667. gada pilséta tika atdota atpakal Lietuvas—
Polijas valstij, baznica péc kada laika pargaja uniatu ipasuma. 1778. gada
pilsétas plana atziméta uniatu koka baznica, kas, péc Saharova domam, bija
jau minéta 1656. gada celta baznica. 18. gadsimta beigas péc Polijas—Lie-
tuvas valsts daliSanas, kad Latgale tika pievienota Krievijas impérijai
(1772. g.), baznica tiek atnemta, bet 1817. gada ta nodega (LNA LVVA
7469:1:154, 5). Rézekné uniatu baznicas cel§anas laiks nav ziniams, bet
ta minéta jau 1786. gada. Si koka baznica atradas netalu no pils teritorijas
un tika slégta 1834. vai 1839. gada (LNA LVVA 7469:1:157a, 5). Zinas
par unidtu baznicam Daugavpili un Rézekné balstas tikai Saharova teiktaja
un pagaidam cita dokumentala apstiprinajuma nav. Tiesa, 1756. gada
Daugavpils starastijas revizijas dokumentos minéta “prezbiteram” iedalita
zeme."” Tas var liecinat par ieceri te dibinat uniatu draudzi, bet, iesp&jams,
ka Polijas—Lietuvas valsts daliSanas notikumi izjauca $os planus.

Pétot pareizticigo draudzes arhivus, Saharovs ir atstdjis zinas par
vél piecam Latgales uniatu lauku baznicam, kuru cel$anas vai drau-
dzes dibinasanas gads nav zinams, bet kuras pastavéjusas 18. gad-
simta otraja pusé. Sadas uniatu draudzes bija Brodaizos,'® Vertulova,"

17 Istoriko-iuredicheskie materialy, izvlechennye iz aktovyh knig gubernii Vitebskoi i
Mogilevkoi. (1903). Pod red. D.I Dovgiallo, vypusk 31, Vitebsk, s. 20.

18 Draudzes arhivos glabajas zina par muiZnieka Jana fon Veisenhofa 1751. gada
zemes davindjuma aktu baznicai grieku rita katolu priestera Daniela Bljaduha uzturésa-
nai. No davinajuma akta izriet, ka pirms jaunuzcelta dievnama Seit bijusi kapli¢a. Tomer,
saskana ar 1761. gada vizitacijas dokumentiem, Polu Livonija (Latgal€) minéts tikai viens
uniatu priesteris Lauderos, acimredzot vizitacijas laika BrodaiZos uniatu priestera nebija.
1778. gada Mogilevas biskapijas katolu draudzu saraksta skaitijas Pasienes draudzes filial-
baznica, kas nodota uniatu priestera aprapei. Sk.: Kucinskis, S. (1981). Latvijas zemju
katolu draudzu attistiba un kultara péc reformacijas. Dzimtenes kalendirs 1982. gadam.
Vesterosa, 57.~177. Ipp. 1795. gada baznica bija atnemta ar varu un nodota pareizticibai.
Pedgjais Brodaizu uniatu draudzes priesteris Levs Obuhs uzturejas Bukmuiza un Kau-
nata, vélak kalpojis Lauderos (LNA LVVA 4754:2:72, 1; 4038:2:726, 87).

¥ Nav zinams, kad uzcelts dievnams un izveidojas draudze, katra zina — ne velak par
1783. gadu, jo taja gadi ir eksistéjusas metrikas gramatas. Kadu laiku Vertulovas uniatu
draudzei nebija sava dievnama, jo tas esot sabrucis, un draudzes pravests kalpoja Buk-
muizas baznica. 1826. gada tika uzcelta jauna baznica, kuru nomainija 1866. gada celtais

pareizticigo dievnams (LNA LVVA 7469:1:157; Svilans 1995, 48-52).
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Lauderos,® Vecslabada (Istra)?! un Bukmuiza (Ezernieki).?? Uniatu baz-

nicas véstures specidlists Deniss Lisei¢ikovs savos pétijumos par uniatu
draudzém Baltkrievijas un Lietuvas teritorija ari min Cetras jau nosauktas
lauku draudzes Latgalé, iznemot Lauderu.” Tomér Lauderu uniatu pries-
teris Piotrovskis minéts Daugavpils pilstiesas 1727. gada dokumenta

(LNA LVVA 712:1:81). Tatad skaidrs, ka jau taja laika tur bijusi ari drau-
dze.1761. gada Livonijas, Kurzemes un Piltenes diecézes vizitacijas doku-
mentos ari atziméta uniatu priestera klatbatne Lauderos (LNA LVVA
4038:2:726, 87). Diemzél pagaidam precizi nav daudz zinams par $o drau-
dzu etnisko un socialo sastavu, bet acimredzot to locekli parsvara bija balt-
krievu zemnieki. Sis piecas Latgales uniatu draudzes ari bija paklautas
Polockas arhibiskapam un, péc 1797. gada vizitacijas datiem, ietilpa Osve-
jas (tagad Asveja, Baltkrievijas teritorija) protopopija (dekanata).
Baznicas vésturnieks Stanislavs Kucinskis, kas vienigais latviesu histo-
riografija bija pievérsies uniatu jautajumam Latvijas teritorija, atsaucoties
uz 1758. gada biskapa Ostrovska baznicu un kapelu sarakstu un 1778. gada

% Dievnama cel§anas un draudzes dibinasanas gads nav zinams. 1758. gada biskapa
Ostrovska parskata Lauderos ir katolu kulta vieta, bet uniati nav minéti. Sk.: Kucinskis
1981, 57-177. Tomer jau 1761. gada vizitacijas dokumenti atzimé uniatu priesteru esa-
mibu Lauderos. Draudzes hronika saglabajies vina vards — Bazilijs Tocickis. Baznica, ka
jau vairums lauku uniatu baznicu, bija no koka, ta bija celta ar muiznieka Kublicka atbal-
stu (LNA LVVA 7469:1:157; 4038:2:726, 87; 4754:2:73, 2).

2 Vecslabada jau 1710. gada pastavéjusi Pasienes dominikanu kapela, ari 1758. gada
parskata ta pazistama ka katolu kulta vieta. Sk.: Kuéinskis 1981, 57-177. Nav zinams, kad
dievnams nonik uniatu rokas un izveidojas uniatu draudze. Iesp&jams, tas notika 18. gad-
simta vida, draudzes metrikas gramatas ir no 1798. gada (LNA LVVA 7469:1:157).

2 Kada katolu svétvieta Bukmuiza bija jau 1710. gada. Bukmuiza dievnams minéts
ari 1750. gada baznicu saraksta, savukart 1751. gada zinams, ka biskaps te atlavis noturét
svéto misi. Ar 1759. gadu datéts Jana Augusta Hilzena Dagda rakstits dokuments par
Bukmuizas prezbitera pienakumiem un nodrosinajumu, kurd minéts, ka Bukmuiza ce-
lama jauna baznica. 18. gadsimta otraja pusé Bukmuizas dievnamu izmantoja abu ritu
katoli. BukmuiZa reizé iecelti divi pravesti: katoliem pravests no jezuitu misijas Dagda, bet
uniatiem — no Polockas. Saharovs uzskatija, ka 1829. gada uzbavéta Romas katolu baznica
uzcelta bijusa unidtu koka dievnama vieta. Tomeér jezuitu tévs Martind Heikings vel
19. gadsimta sakuma dokumentari pieradija, ka baznica no seniem laikiem piederéjusi
Romas katoliem, bet ne uniatiem (Svilans 1995, 48-52; LNA LVVA 7469:1:157).

2 Baltkrievu vésturnieka, uniatu baznicas véstures pétnicka Denisa Liseicikova elek-

troniska véstule 29.11.2015.
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Mogilevas biskapijas katolu draudzu sarakstu, uzskatija, ka Austrumu rita
katolu dievnami Latgalé paradijusies tikai 18. gadsimta septindesmitajos
gados.? Tas bija Romas katolu kapelas vai filialbaznicas, kas bija nodotas
uniatu priesteru aprapé (LNA LVVA 96:1:10150, 4). Sada prakse bija iz-
platita tajas vietas, kur dzivoja abu ritu katoli un uniatiem pasiem nebija
savu dievnamu. Sados gadijumos uniatu priesteri palidzeja ari latinu rita
ticigo aprapé. Pieméram, péc tam kad 1795. gada Brodaizu baznica tika
nodota pareizticigajiem, pédéjais $is uniatu draudzes pravests Levs Obuhs
kadu laiku uzturéjas Kaunata, pildot pienakumus vietéja Romas katolu
draudze (LNA LVVA 4754:2:72, 1op). Vispar uniatu priesteru paradiSanos
Latgalé Kucinskis saista ar vajasanam, kas bija izvérsusas Baltkrievija
Katrinas II valdiSanas laika. Tomer, pirmkart, kaut gan jau no 1774. gada
sakds mégindjumi pievérst uniatus pareizticibai, tikai 1780.-1783. gada
valdiba oficiali inici€ja plasu kampanu uniatu pariesanai Pareizticigaja baz-
nicd un pirmoreiz tiek runats par unijas likvidaciju (Marozava 2014,
37 39). Un, otrkart, gan jaunatrastais 1684. gada vizitacijas dokuments, gan
revizijas materiali, gan Latvijas véstures arhiva glabajamais 1761. gada vizi-
tacijas manuskripts skaidri apliecina uniatu draudzu, baznicu un priesteru
esamibu no vismaz 17. gadsimta vidus un visu 18. gadsimtu — ilgi pirms
uniatu vajasanas sakuma Katrinas II valdisanas laika.

1780.-1783. gada kampana pret uniatiem, par spiti ekscesiem un vie-
tumis ari administrativo resursu izmanto$anai, kopuma meéginaja akcentét
brivpratigas “apvieno$anas” raksturu, nedeva gaiditos rezultatus. 1794. gada
Krievijas impérijas valdiba inicigja uniatu “apvieno$anas” jauno akciju, kas
ilga faktiski lidz Katrinas II valdiSanas beigam 1796. gada, kuras gaita tika
izmantots gan administrativais, gan militarais spéks (Marozava 2014,
39-50). Iespejams, tiesi $aja laika Latgalé paradijas uniatu priesteri no
Baltkrievijas,” kuriem Romas katolu arhibiskaps SestZencevics deva

2+ Pirmaja dokumenta uniati Latgales teritorija nav minéti, bet otraja ir minétas Bro-
daizu, Bukmuizas, Lauderu un Riebinu filialbaznicas, kuras apkalpoja uniatu priesteri
(Kucinskis 1981, 57-177).

% Pieméram, Minskas guberna 1799. gada bija 41 uniatu priesteris, kas palika bez
savam draudzém, jo tas bija ar varu atnemtas un nodotas pareizticiba. Kopa ar gimenes lo-

cekliem tie bija 195 cilveki, 16 gimeném nebija nekada ipasuma (Liseichykau 2011, 127).
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patvérumu Latgales draudzés un kuriem vajadzéja kalpot latinu rita. Cik
tadu priesteru ir bijis un kur vini tikusi izvietoti, nav zinams, bet, iespé-
jams, Kucinska minéta Riebinu filialbaznica (Feimanu draudze) bija viena
sada vieta (Kucinskis 1981, 57-177), jo par uniatu draudzi $eit nav nekadu
Zinu.

St raksta autoram pieejamajos 1797. gada vizitacijas dokumentos, kas
glabajas Krievijas Véstures arhiva Sanktpéterburga, ir materiali par uniatu
draudzém Lauderos, Vecslabada un Bukmuiza (PTUA 824:2:113, 760-
765). Diemzél nav dokumentu par Vertulovas draudzi, bet uniatu draudze
Brodaizos, ka jau minéts, piespiedu karta 1795. gada bija pievienota Pa-
reizticigo baznicai. Savukart Lauderu draudzei bija vél divas koka kaplicas
bez liturgiska inventara Romasenkos un Solosa (tagad — Solosnieki). Buk-
muiza un Vecslabada priestera pienakumus pildija mums jau pazistamas,
péc 1684. gada vizitacijas dokumentiem, Obuhu dzimtas parstavji — Sem-
jons Dmitrija déls un Ivans Jekaba déls. Var pielaut, ka Vecslabadas drau-
dzg $is priesteru dzimtas garidznieki kalpoja jau vairak neka simts gadus,
jo péc Ludzas starastijas 1772. gada dvéselu revizijas datiem Vecslabada
uzturéjas priesteris Jekabs (Jakub) Obuhs (LNA LVVA 713 :2 :1, 490),
acimredzot ieprieks minéta garidznieka tévs. Ari viziticijas dokumentos
noradits, ka priesteriem liturgiskaja darbiba parasti palidzéja vinu pasu
déli. Bukmuizas uniatu draudzei, péc vizitacijas zinam, jau sen nebija sava
dievnama, un uniatu priesteris pildija kapelana pienakumus Brodaizu
Romas katolu baznica, apkalpojot grieku katolu ticigos. Visi tris draudzu
priesteri bija ieguvusi izglitibu sends un cienijamas Polockas jezuitu ma-
cibu iestadés. Kopa visas minétajas draudzés bija 4826 cilveki (Lauderos —
1824, Vecslabada — 2207, Bukmuiza — 795; RGIA 824:2:113,761,763,764).
Tomer $eit nav uzskaititi visi Latgales uniati, jo trukst zinu par Vertulovas
draudzi. Nav zinams ari Brodaizu uniatu liktenis, cik cilvéku palika nu jau
pareizticiga draudzé vai pievienojas kadai citai uniatu draudzei, vai drizak
pargaja latinu rita. Un beidzot nav ari zinu par Piedrujas uniatu draudzi.
Tatad kopuma 18. gadsimta beigas uniatu skaits Latgales teritorija bija ne
maziks par 5000 ticigo, bet péc aptuveniem aprékiniem varéja but lidz
7000 cilveku.
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Veérts pieminét vienu epizodi no Latgales Austrumu katolu veéstures,
kas risinajas Uniatu baznicas likvidacijas prieksvakara 1838. gada rudeni.
Saja laika 111 Austrumbaltkrievijas (Baltkrievijas diecéze) uniatu pries-
teru parakstija peticiju Krievijas imperatoram, kura ladza atstat impérija
Uniatu baznicu un atvért tipografiju tas liturgisko gramatu drukasanai un
macibu iestades priesteru sagatavo$anai, bet, ja tas nav iesp&jams, atlaut
viniem pariet latinu rita un palikt Katoliskaja Baznica. Ta bija lielaka
uniatu garidzniecibas protesta akcija pret gaidamo Unijas likvidaciju. Jo-
projam nav zinami visi priesteru uzvardi, kas parakstijusi $o peticiju, bet
starp viniem bija ari tris priesteri no Ludzas aprinka. Ta ka Latgales teri-
torija (Ludzas aprinki) 1834. gada pavisam bija tris priesteri (Liseichykau
2015, 39), tad jasecina, ka $aja akcija vienpratigi piedalijas visa Latgales
unidtu garidznieciba. Driz sekoja represijas un aptuveni 92 priesteri tika
soditi, atcelti no saviem amatiem, aizsititi uz klosteriem vai uz citu, Lie-
tuvas, diecézi zemaka amata, vai uz Krievijas iekséjam gubernam.” Ir zinas
par vienu $is akcijas dalibnieku, Vertulovas draudzes priesteri Jani Scer-
binski, kur§ astonus gadus bija izsutits uz “talajam gubernam” (LNA
LVVA 7469:1:157).

No Uniatu baznicas mantojuma Latgalé lidz musdienam saglabajusas
tikai atseviskas detalas tagadéjo pareizticigo baznicu iekartas un svétgleznu
kolekcijas, ipasi Brodaizu un Lauderu baznicas (Kaminska 1994, 130 134).

Diemzél pagaidam nav zinu par grieku rita ticigo skaitu Latgales te-
ritorija Unijas likvidacijas prieksvakara. Pec krietni velakam — 1871. gada
zinam Vecslabadas (2910 ticigie), Lauderu (1768 ticigie), Brodaizu
(1839 ticigie), Vertulovas (1036 ticigie) draudzés kopa bija 7553 ticigo
(LNA LVVA 4754:2:79, 180p., 24, 400p., 430p).

Pasi garidznieki savas atskaités atzimé, ka $o draudzu locekli lidz
1839. gadam bija no “uniatu ticibas” (LNA LVVA 4754:2:79, 18op).
Tacu Seit janem veéra ari tie uniati, kas bija pargajusi latinu rita, ipasi

26 Shchavel,skii, G. (1910). Poslednee vossoedinenie s Pravoslavnoi tserkov ,iu uniatov
Belorusskoi eparhii (1833-1839 g.g.). S.-Peterburg, s. 286-293.; Marozava 2014, 164-166;

Radvan, M. Pratest uniiatskogo duhavenstva (1834-1839). Pieejams: http://media.catholic.
by/nv/nl3/art6.htm (25.10.2017.)
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Bukmuiza, un Piedrujas uniati, par kuriem masu véstures arhiva zinu nav.
Savukart Brodaizu baznica jau 1795. gada bija ar varu atnemta pareiz-
ticiba. Var spriest, ka uniatu skaits Latgalé pirms Unijas likvidacijas
1839. gada acimredzot nebija daudz palielinajies salidzindjuma ar 18. gad-
simta beigam un varéja bat ap 7000 ticigo.

Latvijas Nacionala arhiva Latvijas Valsts véstures arhiva ir loti pietici-
gas zinas par uniatiem Latgales teritorija. Tas nelauj precizi noteikt nedz
Austrumu rita katolu paradiSanas un draudzu izveido$anas laiku, nedz
ticigo skaitu un to etnisko un socialo sastavu. Nav ari dokumentu par drau-
dzu ieks€jo dzivi un attiecibam ar latinu rita katoliem un paréjam reli-
giskajam kopienam regiona. Tomeér zinas Krievijas (Péterburgas) un
Baltkrievijas (Minskas) arhivos lauj secinat par uniatu paradidanos Latga-
les teritorija jau 17. gadsimta pirmaja pusé, un tas liecina, ka 18. gadsimta
beigas $eit bija visai daudz grieku rita katolu. Laika perioda no 17. gad-
simta lidz 19. gadsimta sakumam Latgalé pastavéja aptuveni astonas uniatu
lauku draudzes, neilgu laiku uniatu dievkalpojumi notika Ludzas pili un ir
iespéjams, ka $aja perioda kadu laiku pastavéja uniatu draudzes ari Dau-

gavpili un Rézekné.

Uniati Kurzemes un Zemgales hercogisté
(17. gadsimta — 1795. gada)

Pirmie apgabali Kurzemes un Zemgales hercogisté, kur saka veidoties
uniatu draudzes, bija Jekabpils un Ilakste. 1670. gada péc hercoga
Jekaba privilegijas Holmhofas slobodas?” vieta tika nodibinata Jekab-

7 Neskaidra ir §i slobodas izcel$anas vésture. Literatara tiek apgalvots, ka jau
16. gadsimta tur apmetusies “krievu” plostnieki, lo¢i un tirgotaji. Sk.: Sapunov, A. (1893).
Reka Zapadnaia Dvina. Istoriko-geograficheskii obzor. Vitebsk, s. 471-472. Ja tas atbilst
patiesibai, tie nebija nekadi “krievi” masdienu izpratné, bet gan ruténi (rusini), acimredzot
no Polockas, Vitebskas un Smolenskas. Tada gadijuma dazi no viniem jau 17. gadsimta
sakuma varéja but uniati. Tomeér slobodas izvér§anias acimredzot saistita ar vecticibnieku
un béglu no Lietuvas lielknazistes paradisanos 17. gadsimta 50.—60. gados. Etniska zina
vairums iedzivotaju, iznemot vecticibniekus, drizik jasauc par “baltkrieviem”. Musdienas
veiktie arheologiskie pétijumi lauj secinat, ka sloboda izveidojusies ne agrak par 17. gad-
simtu. Sk.: Muiznieks, V., Engizere, A., Zarina, G., Rudovica, V. (2013). Jekabpils 17.—
18. gs. iedzivotaji (péc arheologisko un bioarheologisko pétijumu rezultatiem). Latvijas
Vestures Institita Zurnals, nr. 3, 5.-30. Ipp.
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pils (Jakobstadt) pilséta. Pamatojoties uz $o privilégiju,® kas atlava brivi
noturét dievkalpojumus un bez samaksas izmantot hercoga mezus baz-
nicu, skolu un hospitilu buvésanai,? uniati talit péc 1670. gada uzsaka
savas baznicas celtniecibu. Lidzeklus ziedoja vietéjais tirgotajs Jans
Verpiehovskis. 1678. g. 15. junija tika pabeigta uniatu svéta Nikolaja baz-
nicas celtnieciba. Priesteris, kurs kalpoja $aja baznica, bija paklauts Poloc-
kas arhibiskapam (LNA LVVA 7363:5:237, 420; Woliniak 1894,
199-223). 1713. gada svéta Nikolaja braliba, kas sastavéja no latinu un
grieku rita katoliem, noteica priesterim uzturé$anas lidzeklus (LNA
LVVA 2728:2:267, 460). Jaatzimé, ka latinu rita katoliem savas baznicas

% Lidz musdienam saglabajusies tikai sis privilégijas noraksti. 1700. gada norakstu
vicu valoda sk. LNA LVVA 649:1:63.

¥ Pareizticigie autori attiecina $o hercoga Jekaba privilégiju tikai uz “krievu pareiz-
ticigajiem”, balstoties uz privilégijas vardiem, ka ta tiek dota “kopienai, kas sastav tikai no
krievu, nevis vacu vai citam masu tautam” (LNA LVVA 554:3:141, 9op). Jautajums, ka
interpretét $o vardu “krievi”. Privilégijas polu tulkojuma lietots vards “ruski” (LNA LVVA
4038:2:2218, 86), bet tas nozimé nevis krievus, bet Zeépospolitas “ukrainus” un “balt-
krievus”, jo krievus sauca par moskovitiem, Maskavas tautu. Faktiski taja laikd ar meta-
etnonimu “krievs” (rusin, ruski) biezi vien apziméja gan ukrainus un baltkrievus, gan ta-
gadgjos krievus, bet Zeépospolitﬁ un ari citur Eiropa, runajot par Maskavas “krieviem”,
lietoja politonimu moskovits. Sk.: Hrapachevskii, R. (2004). Rus,, Malaia Rus, n Uk-
raina: proishozhdenie i stanovlenie etnonima. Rossiiskie i slavianskie issledovania: §b. nau-
ch. statei. Vyp. 1, Minsk, s. 34-43; Marozava 2001, 225. Talakie privilegijas vardi atklaj sis
kopienas konfesionilo raksturu. Privilégija dota “Romas katolu, grieku un krievu ticibu”
parstaviiem (LNA LVVA 554:3:141, op). Iespejams, ka ar “krievu ticibu” tieck domata
vecticiba. Bet par “grieku rita”, “grieku likuma” ticigiem bieZi sauca uniatus. Gan uniatu
svéta Nikolaja baznicas cel$ana, gan vélaka Jekabpils bazilianu klostera dibinasana pama-
tojas uz hercoga Jekaba privilegiju, par ko liecina vizitacijas dokumenti (LNA LVVA,
4038:2:2218, 86; 6550:1:302, 11). Dazi autori pat uzskata, ka §i privilegija attiecas vienigi
uz uniatiem un tikai velak paradijusies neuniati (pareizticigie) un 1761. gada apelacijas
karta no hercoga tick panakts apstiprinajums, ka par “grieku ticigiem” jauzskata ari pa-
reizticigie (Woliniak 1894, 199-223; Dzialnosc XX. Misionarzy w Jakobsztacie. (1914).
Krakow, s. 1.). Tomeér 1713. gada zinojuma nuncijam Polija kardinalam Odesalco (Odes-
chalco) par religisko stavokli Livonija 1712. gada atziméts, ka Jekabpili (dokumenta
Krustpili) ir pareizticigo dievnams ar diviem mukiem (monachi schismatici). Sk.: LNA
LVVA 6894:1:34, 107. Pareizticigo klatbitne un vinu dievnams minéti ari 1710. un
1715. gada avotos. Sk.: Kucinskis 1981, 57-177. Tatad vismaz no 18. gadsimta sakuma
pareizticigajiem Jékabpili bija sava baznica, un acimredzot vini $eit dzivojusi jau pirms
tam.
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un priestera Jékabpili nebija lidz pat 19. gadsimtam, un kops$ pasas pil-
sétas dibinasanas vini apmekléja uniatu baznicas, kur pienéma ari
sakramentus.*

Nav precizi zinams, kad Jékabpili ieradas bazilianu muaki un tika dibi-
nats klosteris. Ir saglabajusies svéta Nikolaja uniatu baznicas metriku gra-
mata, kuru 1700. gada iesaka rakstit bazilianu muks Izaja Kozells (LNA
LVVA 232:2:66). Pagaidam ta ir pirma rakstita lieciba par bazilianu klat-
butni pilséta, kaut gan, iespéjams, vini bija apmetusies Jekabpili jau pirms
tam. Bazilianu muku kapitula, kas norisinajas 1703. gada Novogrudoka
(tagad — Baltkrievija), minéts par ordena rezidenci Krustpili, acimredzot
ta bija domata Jékabpils.™

Svéta Nikolaja baznicas metriku gramata 17. gadsimta sakuma ir

atrodami Cetru bazilianu muku vardi (LNA LVVA 232:2:66), bet nav

30 Jespejams, Jekabpils bazilianu muki, nemot veéra situaciju, celebréja ari latinu rita,
jo péc 1939. gada klostera apraksta starp liturgiskam drébém atzimétas ari vecas, vairs
nelietojamas “latinu rizas” (acimredzot ornati). Sk.: LNA LVVA 6550:1:302, 8op. So
praksi Baznicas vara oficiali neveicinaja, bet realitate ta pastavéjusi tajas vietas, kur latinu
katoliem nebija savu priesteru. Tas attiecas galvenokart uz ordena Lietuvas provinci, kura
ietilpa Baltkrievijas un Lietuvas (ari Latvijas) teritorijas. Starp bazilianu mukiem daudzi
pasi bija dzimusi un audzinati latinu rita. Péc 18. gadsimta astondesmito gadu datiem
Lietuvas ordena provincé tadu bija vairak neka puse. Sk.: Guculiak, L. (2004). Bozhest-
venna Liturgiia Ioana Zolotoustogo v Kievs, koi mitropolii pislia Unii z Rimom (period 1596—
1839). L,viv: Svichado, s. 52,119. Pastavéja ari cita prakse, kad grieku rita priesteri Sveto
Komauniju Romas katoliem pasniedza latinu rita. Ir zinams, ka Jekabpils baziliani bija
némusi komunikantus no Ilukstes (Woliniak 1894, 199-223). 19. gadsimta trisdesmito
gadu sakuma uz Jekabpili brauca tévi lazaristi (lacariesi) no Ilukstes (Congregatio Mis-
sionis, So kongregaciju 17. gadsimta nodibindja svétais Vincents no Paulas, péc jezuitu
ordena slégsanas 1773. gada lazaristi tika aicinati vinu vieta), lai apkalpotu pilsetas latinu
rita katolus. Savam vajadzibam vini izmantoja Jékabpils uniatu klostera kaplicu. Laika,
kad 19. gadsimta trisdesmito gadu otraja puseé tika gatavota [_Jnijas likvidacija, $ada prakse
bija aizliegta. 1837. gada lazaristu tévs Matejs Miskievi¢s izveidoja Jekabpili latinu rita
kapli¢u un organizéja regularus dievkalpojumus (Dzialnosc xx. Misionarzy 1914, 10-11).

3 Koe-chto iz prezhikh zaniatii Pskovskogo i Porhovskogo episkopa Pavia. (1872). Pskov:
Slavianskaia tipografiia, s. 78=79. Biskaps Pavils Dobrohotovs (1814-1900) bija viens
no galvena Unijas likvidatora biskapa Jazepa Semasko lidzgaitniekiem, taja pasa laika
vinu intereséja Uniatu baznicas, ipadi bazilianu ordena, vésture. Biskapa Pavila savaktaja
kolekeija (paslaik glabajas Krievijas Zinatnu akadémijas Vestures institata Péterburga) ir
unikali dokumenti par $o tému.
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skaidrs, vai vini uzturéjusies pilséta visi kopa, vai, drizak, aizstaja cits citu.
1708. gada, péc Jekabpils iedzivotaju “svinigas prasibas”, ordena Lietuvas
provincials Antonijs Zavadskis atsutija uz pilsétu jau minéto tévu Izaju
Kozellu, kurs bija Vilnas pontifikala seminara audzéknis. Acimredzot
vins bija atstajis labu iespaidu uz Jekabpils iedzivotajiem, ja tiesi vinu
pilsétnieki gribéjusi par savu garigo tévu. Tiek uzskatits, ka $aja laika
sveta Nikolaja baznica un draudze pariet bazilianu aprapé (LNA LVVA
7363:5:237, 420), tomeér vel 1710. gada tur savus pienakumus veica lai-
cigais priesteris Péteris Bohuseviés (LNA LVVA 232:2:66, 10). Livo-
nijas un Kurzemes (Piltenes) biskapa Poplavska 1710. gada diecézes
draudzu baznicu un kapelu parskata Jeékabpili minéts viens grieku rita
priesteris, kur§ atzist biskapa jurisdikciju (garigo varu) (Kucinskis 1981,
57-177).

1713. gada Jans Dominiks Borhs, Kurzemes muiznieks un Ludzas
starasts, ziedoja svéta Nikolaja baznicai maju un zemi un 1715. gada tiesa
vin$ apstiprindja davinajuma nodosanu svéta Bazilija mukiem (LNA
LVVA 2728:2:267, 420). Tadgjadi 1715. gada tika likti pamati bazilianu
kopienas pastavigai eksistésanai. Pateicoties Borha ziedojumiem, tika uz-
celta vél viena — Dievmates Patvéruma — uniatu baznica, kuru aprapéja
baziliani, draudzes skola un hospitalis. 1727. gada par ordena lidzekliem
un ziedojumiem tika uzbuvéts bazilianu klostera komplekss, kura ietilpa
piecas istabas: priora (klostera prieksnieka) istaba, tris muku celles, édam-
zile, kapli¢a un saimniecibas €kas. 1787. gada ar ordena un draudzes
pulém tika uzcelta jauna Dievmates Patvéruma mura baznica 1772. gada
nodegusas koka baznicas vieta (LNA LVVA 2728:2:267, 453,457). Pec
1761. gada vizitacijas datiem Jekabpils parafija, tatad visa draudzes terito-
rija (pilséta un laukos), bija ap 4000 abu rita ticigo, bet pasa Jekabpils
pilséta, péc 1790. gada vizitacijas dokumentiem, dzivoja 400 latinu un
200 grieku rita katolu (LNA LVVA 4038:2:726, 14-15; 4038:2:2218, 87).
Baznicas cel$anas laika dievkalpojumi tika noturéti klostera kapli¢a (ora-
torium) (Woliniak 1894, 199-223). Si mura baznica, kaut ari loti slikta
stavokli, ir saglabajusies lidz pat misu dienam un ir pazistama Jékabpili ka
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“uniatu baznica”.? 1790. gada dokumentos bija minéta ari svéta Nikolaja
kaplica, kurai blakus ir kapi.*> Atziméts, ka kaplica jau ir veca un atrodas
grustosa stavokli (LNA LVVA 4038:2:2218, 87). Acimredzot ta bija
17. gadsimta celta pirma uniatu baznica.** Jekabpils pilsétas 1797. gada
plana $i baznica nosaukta par “veco katolu baznicu”, bet 1830. gada pilse-
tas plana — par bazilianu baznicu. Dievnams atradas preti pareizticigo
klosterim, blakus vecajam tirgus laukumam (LNA LVVA 1679:162:6662—-
6666). Kapséta blakus baznicai apbedidana vairs nenotika.

Ir saglabajusas dokumentaras liecibas, ka jau 1691. gada divi bazilianu
muki, kurus uzaicinija muiznieki Zibergi sava ipasuma, aprapéja Ilakstes
pilsétas un novada uniatus (LNA LVVA 6550:1:302, 240p). 1703. un
1709. gada bazilianu ordena kapitula dokumentos minéti Ilakstes klosteris
un klostera prieksnieku vardi (Koe-chto iz prezhikh zaniatii 1872, 73). Jau
minéta biskapa Poplavska 1710. gada dokumenta rakstits par trim uniatu
priesteriem, acimredzot bazilianiem, kas uzturéjas Ilukste (Kucinskis 1981,
57-177). Tomeér klostera materialais stavoklis bija loti tracigs lidz tam
laikam, kad 1717. gada Katrina Ziberga ziedoja lidzeklus tris muku uztu-
résanai (LNA LVVA 6550:1:302, 240p). Pateicoties Zibergu dzimtas zie-
dojumiem, ipasi jaizce] Josafata Ziberga virds, tika uzcelts klosteris un
koka baznica, kas bija veltiti Dievmates dzimsanai. Nav zinams, kad tika
uzcelta baznica, bet 1750. gada 20. septembri notika Ilakstes bazilianu
baznicas iesvétisanas svétki, kuros piedalijas abu ritu garidznieciba, bet
sprediki lasija baskaju karmelits.*> Jans Zibergs 1791. gada ziedoja

32 1820. gados baznicas €kai bija nepieciesams steidzams remonts, ko 1829. gada
konstatéja komisija, kuras sastava bija Kurzemes dekans Anselms Lecicks un Ilukstes
klostera prieksnieks Iraklijs Lebels. Bet péc vietgja arhitekta aprékiniem remontam bija
vajadzigi divi takstosi sudraba rublu. Klosterim tadu lidzeklu nebija, tapéc 21 Baltkrievi-
jas klosteriem bija noteikts nodot konkrétu summu Jekabpils klostera kompleksa remon-
tam. Tomér naudas vaksana ieilga un lidz 1839. gadam bija veikti tikai neatlickamie darbi.
So jautdjumu par klosteru remontu méginaja risinat jau Pareizticiga baznica lidz pat
19. gadsimta piecdesmitajeim gadiem (LNA LVVA 2728:2:267, 29-30).

3 2011. gada 3aja senis kapsétas teritorija — tagadéjas Jeékaba un Brivibas ielas krus-
tojumi — veikti arheologiski pétijumi. Apbedisana kapséta bija partraukta 18. gadsimta
beigas (Muiznieks 2013, 5-30).

%4 1839. gada Jekabpils unidtu klostera apraksta minéta svéta Nikolaja kaplica, kas

atrodas pie tirgus un no kurienes notiek mirugo izvadisana (LNA LVVA 6550:1:302, 9op).
% Vilnas Universitates bibliotekas Rokrakstu nodala, F3-993, fol. 107.-118.
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lidzeklus, lai klosteri varétu uzturéties sesi muki. Kad 1792. gada nodega
koka baznica, 1816. gada, atkal pateicoties grafu Plateru—Zibergu atbal-
stam, tika uzcelta jauna, mara baznica.’® 1824. gada bija uzbuvéts jauns
klostera komplekss ar klostera prieksnieka istabu, se$am muku cellém,
édamzali un ari saimniecibas ékam (LNA LVVA 6550:1:17, 14-15).
Jekabpils un Ilakstes klosteri bija centri, no kurienes bazilianu muki
veica savu pastordlo un misijas darbu hercogistes teritorija. Vérts atzimét,
ka bazilianu darbibas lauks bija diezgan plass. Ka jau minéts, 1761. g. vizi-
tacijas materiali liecina, ka Jékabpils bazilianu apkalpotaja teritorija dzi-
voja ap 4000 abu ritu ticigo, bet klosteri taja laika bija tikai tris tévi
baziliani. Nav zinams, cik grieku rita katolu atradas Ilukstes bazilianu
klostera aprupé, vizitacijas dokumenti zino, ka Ilakstes draudzé (parafija)
ietilpa 20000 katolticigo, kurus apkalpoja desmit jezuiti un tris bazi-
lianu tevi (LNA LVVA 4038:2:726, 14-15). Tomer tiesi Ilukstes novada
18. gadsimta otraja pusé un 19. gadsimta sikuma veidojas lauku uniatu
draudzes ar savaim baznicam un kapelam. Bazilianu tévu darbibas lauks
bija ne tikai uniatu gariga aprupe, sakramentu administrésana, draudzu
izveidosana un lauku baznicu cel$anas organizésana, vini piedalijas, cik tas
bija vinu spékos, ari regiona rekatolizacija. So darbu hercogisté bija sakusi
jezuiti un katolticigie muiznieki 17. gadsimta, un tas nebija iedomajams
bez misijas viet&jo iedzivotaju — latviesu vidg, kuri péc hercogistes izveido-
$anas, vismaz formali, bija luterticigie. Ta Jekabpils uniatu klosteri bija
latvie$u misionara amats (missionarius Linguae Lottavicos), kuru 18. gad-
simta seSdesmitajos gados pildija bazilianu tévs Marcians Cibulskis (LNA
LVVA 232:2:67, 67, 72).%7 Tatad latviesi, galvenokart no Jekabpils

3 1839. gada péc Unijas likvidacijas baznica un klosteris oficiali klast par pareiz-
ticigo, bet 1921. gada baznica tika nodota Ilikstes Romas katolu draudzei un ir saglaba-
jusies lidz masdienam.

37 Tevs Marcians Cibulskis pildija ari Jekabpils uniatu draudzes pravesta (paroha) pie-
nakumus. Ir interesanta lieciba par bazilianu muku darbibu luterticigo latviesu vide. Ta
1836. gada Jekabpils bazilianu klostera prieksnicks Aleksandrs Voinovskis, labi parvaldot
latvie$u valodu, péc latviesu luterticigo zemnieku pieprasijuma veica ekzorcismus, svétija
mijas, lopus, dodot ari citas svétibas, preti sanemot partikas produktus. Tiesa, to vins esot
darijis nevis katolu misijas noluka, bet lai sagadatu uzturu klosterim (LNA LVVV 6550:

1:297,12). Tomer tas liecina par komunikaciju starp uniatu téviem un latvie$u zemniekiem.
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apkartnes, varéja but par Austrumu katoliem. Nav $aubu, ka ari kads no
Ilakstes bazilianiem parvaldija latviesu valodu, jo starp Ilukstes uniatu
draudzes locekliem bija ari latviesi. Ta 1730. gada viens no Ilakstes klos-
tera téviem sava véstulé bazilianu klostera prieksniekam Berezvedja (tagad
Baltkrievijas teritorija) rakstija, ka viniem loti vajadzigs muks no latvie-
$iem tapéc, ka pie viniem ir daudz latviesu (Koe-chto iz prezhikh zaniatii
1872, 76). Ilukstes novads jau taja laika izcelas ar savu raibo konfesionalo
un nacionilo sastavu, iesp&jams, ka vismaz dala latviesu kluva par grieku
rita katoliem jaukto laulibu dél, citi bija konvertéti no luterisma.

Ari vietéja muiznieciba zindja un cienija svéta Bazilija ordeni. Kurze-
mes aristokratija ne tikai materiali atbalstija ta darbibu, ka to darija Borhi
un Zibergi, bet slaveno vietéjo muiznieku dzimtu parstavji ari pasi iestajas
Sveta Bazilija ordeni, dodot tam prieksroku no katolu garigo ordenu vides.
Ta 1739. gada Jekabpils bazilianu klosteri darbojas tévs Ipolits Felker-
zambs (Felkerzams), pazistamu Baltijas muiznieku dzimtas parstavis
(LNA LVVA 232:2:66, 65). Iesp&jams, ka bazilianu muks bija ari Gedeons
Meédems no slavenas Kurzemes muiznieku dzimtas, kur§ konvertéjas no
luterisma un 1726. gada iestdjas Vilnas pontifikalaja seminara.’

Bazilianu klosteri bija vietéjie izglitibas centri, jo Ilaksté un Jékabpili
baziliani organizéja draudzes skolas (Liseichykau 2011, 45). Pie kloste-
riem pastavéja ari bibliotékas. Péc 1839. gada nodosanas aprakstiem, kas
bija sastaditi sakara ar klosteru nodosanu jauniem nu jau pareizticigiem
prieksniekiem, klosteru bibliotékas Jekabpili bija 109, bet Ilaksté —
129 gramatu. Lielaka $o krajumu dala bija Svétie Raksti dazadas valodas,
teologiska, askétiska un homilétikas satura gramatas, bija ari daudz filozo-
fijas, vestures (Jekabpili pat 11), étikas, poétikas, retorikas un pat matema-
tikas gramatas, klasisko autoru, pieméram, Cicerona, darbi. Jekabpils
biblioteka vairakas gramatas bija vacu valoda (tadas bija 18) (LNA LVVA,
6550:1:302, 11, 24). Protams, salidzinajuma ar jezuitu biblioteku hercogis-
tes galvaspilséta Jelgava, kur glabajas ap 1500 gramatu, bazilianu tévu kra-
jumi neizskatas tik nozimigi, bet, salidzinot ar Skaistkalné un Kuldiga

%% Henryk Litwin. Katalog alumnov seminarium papieskiego w Wilnie 1582-1798.
Czesc IL. Przeglad Wschodni, t.1X, z. 2 (34), 5. 301-377.
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jezuitu atstatajam bibliotekam, kuras bija attiecigi 184 un 180 s¢jumu
(Plenne 2002, 24-36), un, nemot véra nelielo bazilianu muku skaitu, vinu
ieguldijums izglitibas izplatisana skiet parliecinoss.

1761. gada vizitacijas dokumentos, ko veica Livonijas un Kurzemes
(Piltenes) diecézes parstavis kanonikis Jekabs Stoltmans, iznemot bazi-
lianu tévus Jekabpili un Ilukste, tris cilveki no katra klostera (kopa 6),
noradits ari viens uniatu draudzes priesteris, kur§ kalpo Ilakstes novada
(LNA LVVA 4038:2:726, 15), diemzél dokumenta draudze nav nosaukta,
bet, iespéjams, ta bija Fabianova draudze.

Péc pirmas Polijas—Lietuvas valsts daliSanas 1772. gada bija sadalita
ari liela un sena Polockas arhidiecéze. No tam diecézes teritorijam, kuras
bija palikusas Zecpospolitas sastava, tika izveidota Polijas—Polockas die-
céze, taja ietilpa ari hercogistes zemes. Sis diecézes 1789. gada vizitacijas
dokumentos Kurzemé minétas sesas uniatu lauku kaplicas: Fabianova,
Cervonka, Saliena, Sikeles muiza, Kaplava un Engelsberga, kas atrodas
Braslavas dekanita sastiva.®’

1790./92. gada kanonikis Goldbergers veica Kurzemes hercogistes un
Piltenes apgabala katolu draudzu vizitaciju. Sis vizitacijas dokumentos bez
Jekabpils un Ilakstes klosteriem un baznicam bija minéti ari lauku uniatu
dievnami (oratorium) Kaplava, Cervonka, Jakubova (Iigen, Ilgas muiza),
Saliena, Fabianova (Janovka), ari Engelsberga.® Salienas baznicas pries-
teris apkalpoja ari kapelas Sikeles muiza un Kulakova (dokumenta Ku/a-
kovska), kas bija Molu (von der Mohl) dzimtu ipasumi (LNA LVVA
4038:2:2218, 65).*! Materialos atrodas informacija par Kuremuizas

¥ Archiwum Paristwowe w Lublinie, zespél nr. 95, sygnatura nr. 143,19-22. a.

0 Engelsberga ir tagadéja Priedaine — Kraslavas priekspilséta Daugavas kreisaja
krasta. 1916. gada karté ta saukta par Pristanu. To apliecina ari Jana Juzefa Jalovecka
raksts par Varnavicu draudzi (iespiests 19. gadsimta septindesmitajos gados avize Przeglad
Katolicki). Taja vin$ norada, ka par Engelsbergu pardévéta Borhu sloboda (éorchowska
sloboda) vina laikos veido Kraslavas priekspilsétu no Kurzemes puses (LU Teologijas fa-
kultates doktoranta Reina Norkarkla elektroniska véstule 30.11.2016.).

“ Péc zinam 19. gadsimta garidgnieku atskaités Fabianova dievnams bija uzcelts
1743. gada, Saliena — 1760. gada un Cervonka — 1769. gada (citviet minéts 1756. gads),
Jakubova bija metrikas no 1794. gada. Baznicas uzceltas, pateicoties vietéjo muiznieku

Molu, Engelhartu un Felkerzamu dotajiem lidzekliem (LNA LVVA 4754:2:54,203, 213,
226; 4754:2:53,168; 4754:2:220, 209).
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(Kurcuma muiza) baznicu (tag. Ksceva, 19. gadsimta lietots nosaukums
Hrsceva), kas bijusi Lauceses Romas katolu draudzes filiale. Péc vizitacijas
datiem tur dzivoja ap 1000 abu rita katolu, tomér latinu rita ticigie bija
vairakuma (LNA LVVA 4038:2:2218, 71). Draudzi apkalpoja bazilianu
tévs. Acimredzot ar laiku situicija mainijusies par labu grieku rita ticigiem,
jo 19. gadsimta sakuma Hrs¢evas draudze jau ietilpst Kurzemes uniatu
dekanata sastava. Diemzél ticigo skaits noradits tikai draudzém Jékabpili
(400 latinu un 200 grieku rita), Kaplava (47 latinu un 68 grieku rita),
Engelsberga (600 dveseles), Kuremuiza. Pargjiem ticigo skaits nav uzra-
dits, tikai atziméts, ka Salienas draudze bija daudzskaitliga (multo plures),
tada acimredzot ir bijusi ari Ilakstes draudze. Fabianovas, Cervonkas,
Jakubovas draudzes lielums nav zinams. Gandriz visas draudzes péc sava
sastava bija jauktas un latinu rita ticigie, péc vizitacijas materialiem, domi-
néja Jekabpili un Kuremuiza, paréjiem §is proporcijas nav zinamas (LNA
LVVA 4038:2:2218, 65,71,87). Tapéc noteikt uniatu skaitu $aja laika prak-
tiski nav iesp&jams. Saliekot kopa visus ¢etram draudzém noraditos datus,
iegustam 2315 dvéseles. Pienemot, ka paréjas piecas draudzés ir vismaz
tikpat daudz cilveku, tad ticigo skaits sasniegs ap 5000, no viniem grieku
rita varétu bat ap 2000 — 2500 ticigo. Bet tas, protams, ir tikai min&jums.
Iznemot jau nosauktos, ir zinas ari par citiem uniatu dievnamiem. Netalu
no Cervonkas, Tartaka, 1785. gada par Salienas draudzes loceklu lidzek-
liem bija uzcelta neliela filialbaznica (LNA LVVA 4754:2:54,2060p). Ves-
tures literatara minéts, ka 18. gadsimta otraja pusé pastavéja uniatu baznica
Matuliskos (netalu no Vecbornes) (Woliniak 1894, 199-223). Tomer §is
dievnams drizak bija latinu kapli¢a, kur notika ari uniatu dievkalpojumi.*

1798. gada bija atjaunota Katrinas II valdisanas laika likvidéta Brestas
diecéze. Acimredzot tiesi $aja laika bija izveidots Austrumu katolu Kur-
zemes dekanats, kura ietilpa jau ieprieks minétas draudzes un dievnami,
un $is dekanats tika paklauts atjaunotai diecézei. Dekanata priesteri apkal-
poja ari Mankovi¢u draudzi, tagadéjas Lietuvas teritorija (LNA LVVA
232:2:85). Velak, kad 1809. gada bija izveidota neliela Lietuvas—Vilnas

diecéze, Kurzemes dekanits bija paklauts tai.

4 Kaplicu Matuliskos 1845. gada sledza, toreiz tas bija Romas katolu dievnams
(LNA LVVA 6550:1:26, 45).
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Vel hercogistes pastavésanas laika 18. gadsimta otraja pusé Jekabpils
bazilianiem notika konfrontacija ar pareizticigo (neuniatu) mukiem.* Taja
laika uniati skaitliska zina, salidzinajuma ar pareizticigajiem, dominéja pil-
sétd, pilsétas galva un magistrata locekli biezi naca no uniatiem (LNA
LVVA 554:3:143, 88).* Uniatu skaita palielinasanas, cik var spriest, bija
saistita ar bazilianu misijas darbu starp neuniatiem, vismaz ta to traktéja
pareizticigo Svéta Gara klostera muki, un, domajams, ta ari bija.* Tas ra-
dija pareizticigo miku neapmierinatibu, un vini vérsas gan pie hercoga,
gan pie Péterburgas varas organiem, gribédami panakt bazilianu tiesibu
ierobezosanu, apvainojot uniatus pareizticigo klosteru zemes ipasumu pie-
savinasana. Pédéjais, iesp&jams, bija saistits ar bijuso pareizticigo pilsét-
nieku, kas bija pievienojusies Unijai, vélésanos parrakstit savus ieprieksgjos
davindjumus bazilianu klostera laba. Sajﬁ laika, kad Kurzemes hercogiste
atradas pieaugosa Krievijas impérijas ietekmé, $adam sudzibam bija lielas
izredzes but uzklausitim. Lieta iesaistijas ari Krievijas impérijas sttnis
Jelgava. Lai nomelnotu bazilianus ari politiski, pareizticigie maki nevairi-
jas rakstit kompromitéjosus zinojumus, apvainojot bazilianus Krievijas
valdnieces varda zaimogana (LNA LVVA 554:3:141, 33). Bija izveidota
komisija, lai atrisinatu $o lietu, tomér §is komisijas darbiba neapmierinija
pareizticigos (Koe-chto iz prezhikh zaniatii 1872, 88). Bet jau driz sekoja
tris Polijas—Lietuvas valsts daliSana, kuras gaita Baltkrievijas, Lietuvas un
ari Latvijas uniati kluva par Krievijas impérijas pavalstniekiem.

4 Nav precizi zinams, kad Jekabpili paradijusies pareizticigie muki (sk. 29. atsauci)
un ticis uzcelts Sveta Gara klosteris. Literatara par ta uzcel$anas gadu minéts 1703. gads,
bet $is gads avotos sastopams sakara ar klostera kapelas antiminsa (biskapa iesvétita zida
vai linu drébe, kur iesutas svéto relikvijas) svetiSanas datumu (LNA LVVA 4754:2:54,
195). Sveta Gara baznicas metrikas gramatas saglabajusas tikai no 1800. gada (LNA
LVVA 232:1:149). Blakus Svéta Gara baznicai 1774. gada par klostera lidzekliem bija
uzcelta Sveta Nikolaja mira baznica (LNA LVVV 4754:2:54,195).

# Pec pareizticigo muku stastitd, uniatiem Jekabpili bija vairak neka 100 maju
(dvorov), bet pareizticigiem ne vairak par 20 (LNA LVVA 554:3:142, 35).

* Interesanti, ka pareizticigie muki bija gatavi sadzivot ar Romas katoliem, jo latinu
rits nevaréja piesaistit krievus. Bet [_Jnija tiek vértéta ka drauds pareizticibai tiesi rita lidzi-

bas del (LNA LVVA 554:3:141, 33).
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Kurzemes gubernas uniati Krievijas impérija
(1795-1839)

Lai gan péc 1793. gada Grodnas traktata, kas sankcionéja otro Zec-
pospolitas daliSanu, abu ritu katolticigajiem tika garantéta ticibas briviba,
jau Katrinas II valdi$anas laika sakas pirmas plasas uniitu vajasanas.
1795. gada bija likvidétas visas uniatu diecézes Krievijas impérija, iznemot
Polockas arhidiecézi. Sajﬁ procesa tika iesaistita gan administracija, gan, ja
tas bija nepiecie$ams, ipadi pareizticigo jauno draudZu organizésana, ari
policijas speki un armijas komandas (Velikii 1975, 121-125). Peterburgas
valdiba neslépa, ka $ie pasikumi vérsti uz “ertaku Unijas likvidaciju”, bet
jebkura pretosanas $ai politikai tika kriminalizéta.*

Protams, Katrina II uniatu jautdjumu uztvéra nevis religiski, bet poli-
tiski. Valdnieces attieksmi pret pareizticibu raksturo kaut vai Melissino
projekts, kas paredzéja valsts Pareizticigo baznicu pilnigi reformét protes-
tantisma gara (Gavrilin 1999, 18-19). Bet pareizticiba tiek uztverta
valstiska gara ka lojalitates apliecindjums Krievijas impérijai un Rietumu
gubernu iedzivotdju integracijas pamats, nemot véra ari politisko situaciju
regiona, proti, 1794. gada Kostjusko sacel$anos.

Kurzemes uniatus §is vajasanu vilnis praktiski nebija skaris, jo lidz
1795. gadam, vismaz formali, Kurzemes un Zemgales hercogiste bija pat-
staviga, bet 1796. gada troni naca imperators Pavils I, kur§ partrauca
Katrinas II represiju politiku pret uniatiem. Tiesi péc 1795. gada pastipri-
najas baltkrievu iecelosana Kurzemeé, to veicindja hercogistes pievienosana
Krievijas impérijai (Strods 1996, 198) un viens no iemesliem bija uniatu
vajasanas Baltkrievijas teritorija Katrinas II laika. Tas savukart palielinaja
uniatu skaitu Kurzemes guberna, jo 19. gadsimta sakuma tika organizétas
jaunas uniatu draudzes un celtas baznicas. 1800. gada ar muiznieces levas
Felkerzamas gadibu bija uzcelta baznica un izveidota draudze Skrudaliena,
bet 1815. gada Hriceva (Ksceva) par grafa Simona Zabellas pieskirtajiem

4 Katrinas II rikojums Minskas generalgubernatoram Tutolminam. Sk.: Po/noe
sobranie zakonov Rossiiskoi imperii 1649-1825, 1794. (1830). T. 23, Sankt-Peterburg.,
s. 509.
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lidzekliem tika uzcelta jauna baznica (LNA LVVA 4754:2:54, 209, 225).
Uniatu skaits ar laiku klast tik ievérojams, ka Kurzemes gubernas Ilakstes
novadu, kas taja laika ietilpa Sélpils aprinki, 19. gadsimta sakuma dazreiz
sauca par “uniatu novadu” (“uniatskaia storona”).

Péc 1816. gada dveéselu revizijas datiem Jekabpils klosteri dzivoja sesi
bazilianu muki (pieci priesteri un viens diakons), bet Ilaksté — Cetri muki
(visi priesteri), kas apkalpoja vietéjas draudzes. Vel Kurzemes guberna,
Seélpils aprinki, pastavéja piecas lauku draudzes Saliena, Kaplava, Hrsceva,
Skrudaliena un Fabianova. Kaplavas draudzi apkalpoja divi priesteri, pa-
r&jas pa vienam (LNA LVVA 630:2: 280, 2-15). Tatad kopa bija 10 bazi-
lianu muki un sesi lauku draudzes priesteri, kas ir diezgan ievérojams
skaits salidzinosi nelielam Kurzemes dekanatam. Salidzinajumam jaat-
zimé, ka, pieméram, vél 1830. gada Pareizticigo baznicai Kurzemes gu-
berna bija tikai divas draudzes Jelgava un Jekabpili (pareizticigo klosteris
Jekabpili jau bija beidzis pastavét) ar diviem priesteriem un diviem diako-
niem (LNA LVVA 6550:1:10, 2-3).*” Visi uniatu priesteri, péc 1819. gada
datiem, bija ieguvusi tam laikam labu izglitibu. Nerunajot par bazilianiem,
kas bija Uniatu baznicas elite, ari visi diecézes priesteri Kurzemes deka-
nata bija beigusi garigo seminaru vai bazilianu klostera vidusskolu. Sajas
skolas 19. gadsimta sakuma macija teologiju, vésturi (Baznicas un vispa-
réjo), matematiku, fiziku, retoriku, poétiku, jurisprudenci, geografiju,
latinu, polu, franc¢u un krievu valodu (Liseichykau 2011, 45-47).

1834. gada revizijas dati uzrada jau mazaku bazilianu skaitu: pa trim
priesterim Jekabpili un Ilukste, titad kopa sesi muki. Tas izskaidrojams ar
represijam, kas skara bazilianus, jo valdiba apvainoja ordeni par piedalisa-
nos 1830. gada sacel$anas. Bija likvidéts ordena priek$nieka amats, konfis-
céti ipaSumi un slégts noviciats, kas nelava uznemt ordeni jaunus loceklus
(Velikii 1975, 253). Lauku draudzu skaits saglabajas bez izmainam, proti,
pastavéja jau minétas draudzes Saliena, Kaplava, Hr$¢eva, Skrudaliena un
Fabianova, kuras apkalpoja 5 priesteri (LNA LVVA 630:2:280, 2-15).
Tatad 1834. gada Kurzemes dekanata bija 6 bazilianu muki un 5 lauku

471834. gada jau bija izveidota pareizticigo draudze Liepaja (LNA LVVA 6550:1:1,
3.-4.).
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draudzes priesteri. No diecézes priesteriem, kas kalpoja dekanata, ipasi
jamin Kotlinsku priesteru dinastijas parstavji. Garidznieki no $is dzimtas
$aja laika vienlaikus apkalpoja tris draudzes (Kaplava, Skrudaliena un
Hrsceva), tatad gandriz pusi dekanatu draudzu un lielako dalu lauku drau-
dzu. Viens no pieciem diecézu priesteriem Jans Kotlinskis Kaplava dzivoja
celibata, paréjiem bija gimene. Ari Kurzemes dekanita bija vérojama tra-
dicija, ka téva kalposanas vietu mantoja deéls. Ta Salienas draudzé péc téva
priestera Filipa Lecicka naves kalposanu turpinija vina déls priesteris
Anselms Lecickis (LNA LVVA 630:2:280, 2-15). Sads draudzes un pries-
teru skaits bez izmainam saglabajas lidz 1839. gadam. Ticigo skaits visas
septinas uniatu draudzés, péc 1841.—1842. gada datiem, talit pec Unijas
likvidacijas bija 3585 cilveki (LNA LVVA 4754:2:53, 14-15, 17, 25-26,
29, 33-34, 38). Bet seit janem véra, ka daudzi uniati taja laika jau bija
pargajusi latinu ritd un tapéc sakotnéji netika uzskaititi, vélak noskaidrojas,
ka 3o ticigo skaits bija 933 cilveku. Tatad Austrumu rita katolu skaits Kur-
zemes dekanata pirms 1839. gada bija ap 4500 ticigo.*® Péc sociala sastava
tie bija galvenokart zemnieki, bet bija ari pilsétnieki, maju ipasnieki (mesh-
chane odnodvortsy), vispirms jau Jékabpils pilsétas un Ilakstes miesta iedzi-
votdji un atseviski stkmuizniecibas (§lahtas) parstavji (pieméram, Ilukstes
draudzé minéti Cetri cilveki, bet Kaplavas draudze — 11) (LNA LVVA
4754:2:53,14-15,17,25-26,29, 33-34, 38). Atskiriba no Latgales, uniatu
skaits Kurzemes guberna salidzinajuma ar 18. gadsimta beigam bija ieve-
rojami pieaudzis, iesp&jams, pat divkarsojies. Acimredzot galvenokart tas
saistits ar plasam 1795. gada notiku$ajam uniatu vajasanam Krievijas im-
périja, kas piespieda vinus meklét patvérumu Kurzemes hercogisté. Kope-
jais uniatu skaits Latvijas teritorija, Latgalé un Kurzemes guberna, nemot
véra ieprieks minétos skaitlus, varéja bat apméram 12000 ticigo.

18. gadsimta beigas — 19. gadsimta sakuma sakas uniatu masveida par-
iesana latinu rita. Katrinas II valdiSanas laika bija izplatits uzskats, ka
Krievijas impérija varés pastaveét tikai Pareizticiga un Romas katolu baz-
nica, to veicindja gan vajasanas un Péterburgas valdibas nostaja, gan netiesi

# Salidzinajumam: 1855. gada Kurzemes guberna dzivoja 3609 vecticibnieki (Ante
2011, 110).
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ari Katrinas II iecelta Romas katolu Mogilevas arhibiskapijas arhibiskapa
Sestzencevi¢a ambicijas, kur§ gribéja klat par metropolitu visiem Krievijas
impérijas abu ritu katoliem (Gutsuliak 2004, 115-116). Kaut gan Pavila I
un Aleksandra I valdisanas gados uniatu stavoklis uzlabojas un péc vaja-
sanam lielakai dalai ticigo izdevas atriezties atpakal Unija, bija atjaunotas
dazas uniatu biskapijas un pat Uniatu baznicas metropolija (1806. gada),*
tomér uzticésanas cara valdibai nebija un pariesana latinu rita turpinajas.
Pieméram, 1838. gada Baltkrievijas biskaps Vasilijs Luzinskis rakstija Kur-
zemes gubernatoram, ka no 880 cilvéku lielas Salienas uniatu draudzes

puse pargajusi latinu rita (LNA LVVA 1:5:3952, 300p).

Unijas likvidacija Krievijas impérija 1839. gada un tas
sagatavoSanas process

Otrs posms Unijas likvidésana attiecas uz imperatora Nikolaja I val-
disanas laiku, kad, saskana ar impérijas ideologijas pamatprincipiem, ko
bija formuléjis cara valdibas ministrs grafs Sergejs Uvarovs, pareizticibai
bija atvéléta impérijas politiskas un religiskas konsolidacijas loma. Valsts
limeni Pareizticiga baznica bija valdo$a (gospodstvuiushchaia) starp citam
atlautajam (zerpimye) baznicam. Pareizticibai vienigai bija jareprezenté
Bizantijas slavu kristiga tradicija impérija. Konkurenti $aja zina bija impeé-
rija saméra daudzskaitligie uniati un vecticibnieki, lidz ar to neizbégami
sekoja vinu vajasanas.

Atskiriba no Katrinas II brutalas politikas, Nikolaja I laika Unijas
likvidacija tika istenota pakapeniski no 1827. lidz 1839. gadam. Saja pe-
rioda tika istenoti pasikumi, kam vajadzéja sagatavot Uniatu baznicas lik-
vidaciju. Sie pasakumi bija vérsti divos virzienos.

Vispirms vajadzéja noskirt abu ritu katolu kopéjo religisko dzivi. Ka
atziméja Vilnas Romas katolu biskaps 1840. gada, pirms Unijas likvidaci-
jas uniatu priesterus, ipasi svétkos, aicinaja Romas katolu baznicas, lai pa-
lidzétu latinu priesteriem pienemt gréksadzes, un otradi: latinu priesteri

4 Tomer ne ar veco nosaukumu Kijevas, Galicijas un visas Krievzemes metropolits,
bet gan visu Grieku unitu baznicu Krievijas impérija metropolits.
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celebréja grieku rita baznicas, atstdjot konsekrétus komunikantus, lai
unidtu priesteri péc tam varétu tos izmantot latinu rita ticigo Komunijai
(LNA LVVA 6550:1:23, 2). Kurzemes gubernas teritorija Jekabpili un
Augszeme katolu draudzes bieZi vien bija jauktas, un abu ritu katoli vérsas
pie priestera, kurs taja laika bija sasniedzams, respektivi, tuvaks, neatkarigi
no rita. Kurzemes uniatu dievnamos celebréja latinu priesteri un otradi
(LNA LVVA 6550:1:23, 15, 530p). Tada pati situacija bija raksturiga ari
Latgalei un $§im regionam vispar. Tagad valsts vara gribéja tam darit galu
un izolét Uniatu un Romas katolu baznicas.

1827. gada bija izveidota jauna atseviska Uniatu baznicas parvaldes
iestade — Grieku uniatu kolégija (Unia v dokumentakh 1997, 56). Velak,
1837. gada, vél pirms Uniatu baznicas oficialas likvidacijas, §i kolégija tika
paklauta Pareizticigas baznicas sinodes oberprokuroram,® kas bija absurdi
no baznicas likumu (kanonu) viedokla, bet skaidri paradija $o parveido-
jumu mérki. Visas Uniatu biskapijas tika likvidétas, un to vieta bija izvei-
dotas divas Baltkrievu un Lietuvas biskapijas. Austrumu rita katoli, kas
atradas Kurzemes gubernas un Latgales teritorija, bija paklauti Balt-
krievijas biskapam.

Viena no $§im procesam raksturigajam iezimém bija pasu uniatu dar-
binieku, kas dazadu iemeslu deél atbalstija cara politiku, izmanto$ana. Tadi
bija biskapi Jazeps Semasko un Vasilijs Luzinskis, kas tikai nominali skai-
tijas uniati, bet faktiski jau bija atkritusi no katolticibas. Sie biskapi pie-
kopa abu ritu katolu separacijas politiku.

Sakara ar to, ka Kurzemes uniatu, salidzinosi ar Baltkrievijas uniatiem,
nebija daudz’® un vini dzivoja talak no biskapijas centra, Kurzemes gu-
berna §is parmainas tika izjustas velak, tikai 19. gadsimta trisdesmito gadu
otraja pusé. Viens no $is politikas piemériem bija 1837. gada notikumi
Jekabpils bazilianu klosteri, kad tika atklats, ka klostera kapela celebré
latinu rita priesteri, bet pasi baziliani veic liturgiskas darbibas latinu rita

%0 Polnoe sobranie zakonov Rossiiskoi imperii 1825-1881, 1837.(1838). T. 12, Otd. 1,
Sankt-Peterburg, s. 1.

51 18. gadsimta beigas 80% baltkrievu zemnieku, dala pilsétnieku un mazas un vide-
jas muizniecibas (§lahtas) bija uniati (Marozava 2000, 213-222).
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(aizlogumi par mirusiem u. c.). Notika izmeklé$ana, un klostera prieks-
nieks tika sodits (LNA LVVA 2728:2:267, 357-362; Dzialnosc 1914,
10-11). Jau taja laika pravestiem bija uzdots meklét un sastadit to uniatu
sarakstus, kas praktizé latinu rita, lai atgatu vinus atpakal grieku rita (LVA
LVVA 6550:1:421, 15-16).

Otrs svarigs Unijas likvidacijas sagatavosanas virziens bija ta saucama
Austrumu rita “atjaunosanas” politika. Uniatu baznica laika gaita izveido-
jas sava liturgiska tradicija ar aizguvumiem no latinu rita liturgiskas prak-
ses, turklat ukrainu un baltkrievu liturgiska tradicija atskiras no Maskavas
baznicas tradicijas vél pirms Brestas anijas noslégsanas 1596. gada. Atsau-
coties pat uz Romas pavesta rikojumiem par Austrumu liturgisko tradiciju
ievérosanu (LNA LVVA 7363:4:88), cara valdiba istenoja uniatu liturgis-
kas tradicijas reviziju, kas faktiski noziméja ta saucama sinodala rita ievie-
sanu, identisku tam, ko lietoja Krievijas Pareizticigo baznica. Saja uniatu
rita “atjaunosana” ietilpa gan liturgiskas telpas rekonstrukeija (ikonostasu
ierikosana, sanu altaru un érgelu likvidacija u. c.), gan izmainas liturgiska-
jas darbibas péc Pareizticigaja baznica lietotam liturgiskajam gramatam un
parazam. Tiesi §1 valdibas politika radija lielako neapmierinatibu ticigas
tautas un garidzniecibas vidé. Kaut gan valdiba méginaja uzsveért, ka par-
mainas skar tikai ritualo pusi un ka tas nozimé atgriesanos pie vecajaim
tradicijam, ta gribé&ja novérst uzmanibu no ta, ka patiesiba notiek Uniatu
baznicas kanoniska statusa maina un tiek prasita atsaci$anas no katoliskas
macibas. “Maskavas” liturgisko gramatu ieviesana radija lielu pretestibu
uniatu garidznieciba. Daudzi priesteri uzskatija, ka izmainas liturgiskajos
tekstos (pieméram, liturgijas laika vairs netiek pieminéts Romas pavests)
taktiski noziméja religijas mainu (Liseichykau 2011, 93).

Kurzemes uniatu dekanata §is izmainas aktivi siaka ieviest tikai
1838. gada. Rigas generalgubernators barons Karlis Magnuss fon der Pa-
lens sanéma no Sinodes virsprokurora grafa Protasova slepenu rikojumu
pastiprinat uzraudzibu Sélpils aprinki un novérst jebkadu pretdarbibu
Uniatu baznicas parveido$anai un sinodala rita ieviesanai. Tadu pasu riko-
jumu generalgubernators nosatija Kurzemes gubernatoram (LNA LVVA

1:10:333, 1-3).
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Tomer Kurzemes gubernas Uniatu baznicas parveido$ana un apgada-
$ana ieilga gan draudzu nabadzibas dél, gan muiznieku dazadu iemeslu
izraisitas nevelésanas dél dot $im nolukam lidzeklus, jo valsts uznémas
nepieciesamibas gadijuma materiali atbalstit §is liturgiskas reformas tikai
valsts muizas. Dazi muiznieki, ki, pieméram, muizniece Doroteja Koma-
rovska, kuras ipasumos atradas Kaplavas baznica, nevéléjas to darit religis-
kas parliecibas dél, jo bija katoliete (LNA LVVA 1:12:772,1-3; 96:1:10592,
1-2, 4-5). Si “parveidosana” turpinajas jau péc Unijas oficialas likvidacijas
19. gadsimta Cetrdesmitajos gados, liturgisko inventaru bijusajam uniatu
baznicim ziedoja pat baznicas no Maskavas (LNA LVVA 6550:1:290,
1-5). Iespéjams, tiesi tapéc, ka §is reformas norisindjas 1éni un notika jau
pasas Unijas likvidacijas prieksvakara, tas nepaspéja radit aktivu pretestibu
starp ticigajiem, ka tas bija Baltkrievijas teritorija, un ta izpaudas tikai péc

1839. gada.

Uniatu vajasanas un pretoSanas Kurzemes guberna

[_Jnijas likvidacijas sagatavosanas ietvaros, ipasi intensivi tas norisinajas
1834.-1839. gada, notika aktiva uniatu garidzniecibas ietekmésana noluka
panakt piekrisanu gaidamajai “apvienosanai” ar Pareizticigo baznicu. Ar
katru biskapu runaja atseviski, ar solijumiem un draudiem méginot panakt
garidznieku piekriSanu, ko vajadzéja apliecinat ar savu parakstu. 1838. gada
gaita 1305 garidznieki un muki bija devusi piekrisanu, bet 593 atteicas
“dot parakstu” (Marozava 2011, 155-158).

1939. gada 12. februari notika ta saucamais Polockas baznicas koncils,
kura bija parakstits no Péterburgas atvestais “apvienosanas akts” ar Pareiz-
ticigo baznicu un nodots Sinodei. 25. marta to apstiprinaja imperators
Nikolajs I ar savu rikojumu (Unia v dokumentakh 1997, 59).

Ta bija likvidéta Uniatu baznica Krievijas impérija, palikusi tikai Hol-
mas biskapija Polijas teritorija, ko valsts likvidéja 1875. gada. Bija pare-
dzéta noteikta kartiba §i lémuma istenosanai. Biskapi iepazistindja ar
imperatora rikojumu dekanus (jau toreiz vinus péc pareizticibas parauga
sauca blagochinnye), vini savukart — pravestus, kas jau bija devusi piekrisanu
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pievieno$anai Pareizticigo baznicai. Pravestiem bija jasagatavo savas drau-
dzes ticigie gaidamajam parmainam. Saja laika tie, kuri joprojam neatbal-
stija Unijas likvidaciju un negribéja mainit savu nostaju, tika atcelti no
amatiem un aizsutiti uz klosteriem Krievijas ieksgjas gubernas. Un tikai ar
1. oktobra Senita rikojumu bija pasludinata Grieku unitu un Pareizticigas
baznicas “pilniga apvieno$ana” un kops §i briza bija aizliegts lietot “grieku
unitu nosaukumu” (Chistovich 1889, 64).

1839. gada pavasari Unijas likvidacijas pédéjais posms sasniedza ari
Kurzemes gubernu. Aprili Jekabpils un Ilukstes bazilianu klosteru prieks-
niekiem Heraklijam Lebelam un Mihailam Strzeleckim, kas nepiekrita
“apvieno$anai” ar Pareizticigo baznicu un negribéja mainit savu nostaju,
bija paveléts ierasties Polocka, kur vini nonaca stingra uzraudziba (LNA
LVVA 2728:2:2, 444-446).

Velak nepaklavigie baziliani tika izsutiti uz klosteri Kurska (tagad Krie-
vijas teritorija).*? Uz Jekabpils klosteri uzraudzibai izsutija bijuso Tadulinas
(tagad Baltkrievijas teritorija) klostera prieksnieku Silvestru Bukovski, kas
atteicas pienemt pareizticibu un sava ordena likvidaciju (LNA LVVA
2449:1:2, 4-5). Saja laika Kurzemes gubernators, saskana ar Krievijas im-
périjas Iekslietu ministrijas Garigo lietu departamenta rikojumu, lika gu-
bernas policijas prieksniekiem un pilskungiem (hauptmaniem) slepeni
novérot vietéjos Romas katolu priesterus (LNA LVVA 412:2:1167).

Jaunais Jekabpils klostera prieksnieks Aleksandrs Voinovskis
1839. gada augusta sudzéjas biskapam Polocka, ka pilsétas uniati un
Romas katoli vinu apvainojusi nodeviba un prasija attiecigi rikoties. Sasu-
tumu Jekabpils iedzivotajos radija Voinovska, bijusa bazilianu muka, par-
iesana pareizticiba (LNA LVVA 6550:1:4, 5). Notika izmeklésana, un,
kaut ari neizdevas pieradit pilsétnieku “nepieklajigo uzvedibu”, tomeér Kur-
zemes gubernas administracija atskaitijas Rigas generalgubernatoram
K. M. fon der Palenam, ka katoli tiek “stingri ietekméti” un viniem atga-
dinats, ka pretdarbosanas gadijuma tiks veikti stingri pasakumi (LNA
LVVA, 6550:1:4, 13). Vel viens neapmierinatibas gadijums $aja pasa laika

52 Radvan, M. Pratest uniiatskaga duhavenstva (1834-1839). Piecjams: bzzp://media.
catholic.by/nv/nl3/art6.htm (10.09.2015.)
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konstatéts Skrudaliena. Astafijs Molozavijs, kur§ bija atsatits no Pere-
brodjes (tagad Baltkrievijas teritorija), lai pilditu ponomara, baznicas kal-
potija, pienakumus Skrudalienas draudzg, stastija vietéjiem iedzivotajiem,
ka vina dzimtaja ciema neatzina priesteri, kurs “deva parakstu” (tatad bija
piekritis pariesanai pareizticiba), tas samulsinaja ticigos. Acimredzot vie-
t&jiem lauku iedzivotajiem, atskiriba no pilsétniekiem, nebija informacijas
par Uniatu baznica notiekosajiem procesiem, jo baznicu parkartosana reali
vél nebija vinus sasniegusi. Skrudalienas pravests, sidzoties Polockas kon-
sistorija, rakstija, ka pat vina pasa majkalpotaji izvairijas no gréksudzes, jo
vin$ bija “devis parakstu”. Molozavijam piesprieda ménesi “melnos darbus”
pie vietéja pravesta,” bet par draudzes ticigajiem nekas nebija pateikts.
Jaatzime, ka salidzinajuma ar Latgales priesteriem Kurzemes dekanata nav
zinami diecézes priesteru pretestibas gadijumi, iznémums bija jau minétie
baziliani.

Péc Unijas formalas likvidacijas sakas diezgan ilgstoss deunizacijas
process, jo vajadzéja bijusos uniatus, kam bija savas religiskas un kultaras
tradicijas, piesaistit Krievijas pareizticibai. Uniatu pretdarbibu §im proce-
sam var nosaciti noskirt aktivaja un pasivaja pretestiba. Aktiva pretosanas
izpaudas pariesana latinu rita, lai saglabatu savu katolisko identitati.

Vel 1827. gada, lai atrisinatu jautdjumu par uniatiem, kas bija pargajusi
latinu rita, bija nolemts veidot komisijas no Romas katolu un uniatu pries-
teru parstavjiem. Uniatu priesteriem tika uzdots sagatavot latinu rita par-
gajuo ticigo sarakstus. Tomer reali lieta iekustéjas tikai 1836. gada, neilgi
pirms Unijas likvidacijas. Péc 1839. gada notikumiem §is process radikali
mainija savu butibu, jo tagad bijusos uniatus gribéja piespiest atgriezties
ne tikai Austrumu rita, bet cita konfesija, proti, pareizticiba. Sis moments,
protams, netika akcentéts, bet tika gan uzsveérts, ka ticigie atgriezas sava
dzimtaja baznica. Péc Iekslietu ministrijas 1842. gada 17. aprila rikojuma
sakas $o cilveku rapiga meklésana, izmantojot eso$as metriku graimatas un
ticigo sarakstus, kurus tagad bija pavéléts sastadit Kurzemes gubernas

53 Tiesa gan, Molozavijs bija sanémis sodu ne tik daudz par savam mulsino§ajam
runam, bet par bégsanu no Skrudalienas uz savam dzimtajaim majam Perebrodje (LNA

LVVA 6550:1:300, 20-22).
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Romas katolu priesteriem (LNA LVVA 1:10:799, 1, 5-6, 8; 1:6:860, 1-5,
8; 412:2:1162, 6-7).

So cilveku skaits nemitigi pieauga, jo bija noteikts, ka visiem uniatiem,
kas péc 1798. gada bija pargajusi “latinos”, “jaatgriezas” pareizticiba. Pie-
auga ari bijuso uniatu skaits, kas vairs neapmekléja tagad jau oficialo pa-
reizticigo baznicu, bet piedalijas dievkalpojumos Romas katolu baznicas.
Péc 1836. gada saraksta Ilakstes draudzé tadu bija 12, péc 1842. gada sa-
raksta — 62, bet 1866. gada — jau 183 ticigo un veél 35 ticigie bija ierakstiti
“stridigo” saraksta, jo bija problematiski noskaidrot vinu piederibu bijusa-
jai Uniatu baznicai (LNA LVVA 6550:1:420, 45-46; 6550:1:423, 318—
330). Jau 1840. gada tika ierosinita lieta par Ilikstes draudzes locekliem
noluka piespiest vinus apmeklét savu, nu jau pareizticigo, baznicu. Visus
Sos ticigos izsauca uz Ilukstes pilskunga (hauptmanu) tiesu un péc parlie-

cinasanas (“ubeditelnogo uveshchevaniia’) pieprasija viniem “atgriezties”

Pareizticigaja baznica. Ka velak zinoja pilskungs fon Taube, no 62 cil-
vekiem tikai 22 izteica savu piekrianu (LNA LVVA 6550:1:420, 40).
Iemeslu, kapéc vini neparko neapmeklés Grieku krievu baznicu, ticigie
mingja “izmainas”, kas bija notikusas vinu kadreiz dzimtaja Uniatu baznica
(LNA LVVA 6550:1:420, 50). Protams, $eit domatas vispirms aréjas litur-
giskas izmainas, kas ir vieglak pamanamas, bet, domajams, ar to ticigie
gribéja izteikt savu piederibu Katoliskajai Baznicai.

Pec 1843. gada Polockas konsistorijas rikojuma $adus nepaklavigos
uniatus péc “parliecinasanas” tiesa vajadzéja ar policijas palidzibu nogadat
konsistorija turpmakai parliecinasanai. Bet Seit janem veéra, ka Kurzemes
gubernas ierédni, péc ticibas galvenokart luterticigie, nevaréja ipasi dedzigi
stradat Pareizticigas baznicas ietekmes palielinasanas laba. To saprata ari
augstaka vara, prasot, lai ar to nodarbotos kads pareizticigais ierédnis. Bet,
ka noradija Kurzemes gubernators, viniem tadu neesot, bet, ja busot iespé-
jams, tad sutiSot kadu no Rigas (LNA LVVA 1:12:772, 42). Tomér bija
jaiztiek ar saviem spékiem, kaut gan varas bazas izradijas pamatotas. Kad
1843. gada par Ilakstes hauptmani kluva Edvards fon Bolsvings, vin§ at-
lava uniatiem paSiem ierasties konsistorija, bet, kad vini dazadu iemeslu

dél izvairijas to darit, lika vinus miera (LNA LVVA 6550:1:420, 59). Ka
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zinoja Ilakstes klostera prieksnieks igumens Porfirijs, to redzot, ari paréjie,
kas jau bija piekritusi pariet pareizticiba, no tas atsacijas (LNA LVVA
6550:1:420, 59).

Lidzigs stavoklis bija ari citas bijusajas uniatu draudzés. 1853. gada
Kaplavas draudzé gavéna laika sakramentos nepiedalijas 224 ticigie (drau-
dzg, pec 1849. gada datiem, skaitijas 739 cilveki), bet Salienas draudzé 105
(péc 1849. gada datiem draudzé bija 983 cilveki). Kad draudzes pravests
mégindja noskaidrot iemeslus, ticigie vinam atbildéja, ka neatzist sevi par
pareizticigiem (LNA LVVA 6550:1:423, 97-98, 102-106; 4754:1:2, 19-20,
300p-31).

Lai atrisinatu jautdjumu par $o cilvéku konfesionalo piederibu, pareiz-
ticigiem priesteriem bija uzdots salidzinat savas draudzes metrikas zinas ar
katolu priesteru sastaditajiem ticigo sarakstiem un atrast latinu rita parga-
juSos uniatus. Velak, jau 19. gadsimta sesdesmitajos gados, sis lietas izskati-
$anai (razbor prikhozhan) bija izveidotas specialas komisijas, kuras ietilpa
pareizticigo un katolu garidzniecibas parstaviji. Sis process Kurzemes gu-
berna, sakot no 1842. gada 17. aprila rikojuma, ilga 35 gadus un oficiali
beidzas tikai 1877. gada decembri, jo biezi traka drosu pieradijumu ticigo
piederibai kadai no bijusajam uniatu draudzém (kas péc 1839. gada nozi-
méja automatisku piederibu Pareizticigai baznicai), bija problematiski no-
teikt jaukto, starp abu ritu katoliem, laulibu bérnu statusu, nemot véra
atkirigo likumdo$anu pirms un péc 1832. gada (Ante 2011, 183-185), un
tamlidzigi. Pareizticigie priesteri noradija ari uz savu aiznemtibu, laika ap-
stakliem, sliktiem celiem un katolu garidzniecibas pretdarbibu. Ka pareiz-
ticigo priesteri zinoja savai prieksniecibai, $i pretdarbiba izpaudas gan lietu
novilcinasana, neiesniedzot laika draudzes ticigo sarakstus, gan tie$a veida
atbalstot bijusos uniatus, sniedzot tiem sakramentus un aicinot palikt kato-
liskaja ticiba. Ipasi aktivs $aja zina bija Elernes draudzes pravests Lescinskis,
kurs, ka apgalvoja pareizticigo priesteri, aicindja uniatus palikt katolticiba,
pat ja vinus oficiali pieskaitis pareizticibai un, lai vinus sléptu, mainija tici-
gajiem uzvardus. Klida valodas, ka pravests pat ieteicis uniatiem vajadzibas
gadijuma, lai saglabatu savu ticibu, bégt uz arzemeém, sis runas tomér netika

pieraditas (LNA LVVA 6550:1:423, 429-430; 6550:1:397, 34-45).
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Pareizticigo baznicas vadiba saprata, ka, pirmkart, lieta par bijuso
uniatu konfesionalo piederibu ir parak ieilgusi un, otrkart, ka ie ticigie,
kurus piespiedis pievienoties Pareizticigai baznicai, diez vai bus labi pa-
reizticigie. 1867. gada Rigas gariga konsistorija rakstija pareizticigiem ko-
misijas locekliem, aicinot izbeigt $o lietu péc iespéjas miermiligi, skatoties
uz eksuniatu religisko noskanojumu, proti, ja kads neatlaidigi grib palikt
katolicisma, tad nav vajadzibas uzstaties par $adu cilvéku pievienosanu
pareizticibai. Tomér $o principu varéja izmantot ar vienu atrunu — ja tas
nedos iemeslu citiem atstat pareizticibu (LNA LVVA 6550:1:423, 310).
Seit acimredzot tiek domati tie bijusie uniati, kas neizradija aktivu preto-
$anos un turpindja apmeklét savas nu jau pareizticigas baznicas. Pret $adu
pieeju protestéja komisijas loceklis Jekabpils pravests Haritons Gerba-
Cevskis. Vin$ noradija, ka visiem ticigiem, kas bija pargajusi latinu rita, ir
viens noskanojums — “vini neatlaidigi turas pie katolicisma” un tadéjadi
nevar gaidit, ka vini mainiot savu nostaju (LNA LVVA 6550:1:423,311-
312). Ipasi jauzsver, ka, ja par $adu poziciju uzzinas katolu priesteri, pa-
reizticibu atstas vél tikpat daudz cilvéku, kas nozimés pareizticibas galu
Kurzemé (LNA LVVA 6550:1:423, 437). Priestera H. Gerbacevska argu-
menti acimredzot ietekméja konsistoriju, jo ta precizéja, ka tas bija tikai
padoms, nevis rikojums un $§ada pieeja piemérojama tikai komplicétos ga-
dijumos (LNA LVVA 6550:1:423, 437).

Kopuma minétas komisijas izskatija sarakstus par 933 ticigiem, kas
tiek uzskatiti par pargajusiem latinu rita. No tiem 525 cilvékiem bija pie-
radita, péc pareizticigo garidznieku viedokla, piederiba bijusajam uniatu
draudzém. Par spiti katolu priesteru protestiem un tam, ka pasi ticigie
uzskatija sevi par katoliem un vélgjas palikt Romas katolu baznica, sie tici-
gie tika pierakstiti pareizticibai. 1877. gada Rigas Pareizticigo konsistorija
prasija Telsu Romas katolu konsistoriju izslégt $os cilvékus no Romas ka-
tolu ticigo saraksta, ja vini oficiali par tadiem bija uzskaititi, un aizliegt
katolu priesteriem $o cilveku garigo aprupi. Tiesa, Telsu konsistorija at-
stdja $o prasibu bez atbildes (LNA LVVA 6550:1:423, 442).

Tilakais 3o cilveku liktenis varéja but dazads. Vieni, paklaujoties spie-
dienam, varéja pievienoties pareizticibai, praktizéjot ticibu savas bijusajas

157



158

Religiski-filozofiski raksti XXXII

uniatu draudzés, bet censoties saglabat savu katolisko identitati. Citi mégi-
nija apmeklét Romas katolu baznicas, bet, pienemot tur sakramentus, tika
uzskatiti par “atkritéjiem” no pareizticibas, savukart pareja no pareizticibas
kada cita ticiba saskana ar impérijas likumiem nebija pielaujama. St reli-
giska kolizija un impérijas likumi religijas lietas tadéjadi sekméja ari tadu
ticigo grupu veido$anos, kuru vida velak izplatijas sekularizacijas un pat
dekristianizacijas tendences. Vel 1845. gada Ilakstes pilskungs fon Bol-
$vings rakstija, ka daudzi aprinki dzivojosie bijusie uniati, kas bija izvairiju-
Sies pariet pareizticiba un tadéjadi bija palikusi bez jebkadas garigas aprapes,
“ar asaram acis un kritot celos” vérsusies pie vina péc palidzibas un padoma.
Ierédnis varéja ieteikt tikai paklausibu prieksniecibai (LNA LVVA
6550:1:415,17). Negribot pienemt pareizticibu, bet nedrikstot ari apmeklét
katolu baznicu, par ko vinus varéja sodit ka “atkritéjus”, cilvéki nepraktizéja
savu ticibu un ar laiku varéja to zaudét. Lidzigu ticigo grupu veido$anis
vérojama ari Vidzemeé péc masveida pariesanas pareizticiba 19. gadsimta
Cetrdesmitajos gados. Dala pareizticigo latviesu dazadu iemeslu dél ar laiku
gribéja atgriezties luterticiba, bet péc impérijas likumiem oficiali tas nebija
iespéjams. Galu gala, ka rakstija Vidzemes gubernators Zinovjevs 1885.
gada, sie cilveki, atrodoties it ka “starp divam baznicam”, neapmekléjot ne-
vienu, pamazam zaudéja ticibu un kluva par ateistiem (Gavrilin 1999, 211).

Citu ticigo grupu veidoja apméram 408 cilvéki, kas nonaca “stridigo”
sarakstos. So ticigo piederibu likvidétajai Uniatu baznicai dokumentu tra-
kuma dé] pareizticigiem priesteriem pieradit neizdevas. 1877. gada Rigas
Gariga konsistorija, konstatéjot, ka par siem cilvékiem iestdjas katolu
priesteri un ka vini pasi nevélas bat par pareizticigiem, noléma, ka prasit,
lai vini klatu par pareizticigiem, nav jégas. Tomeér konsistorija rekomen-
déja saviem priesteriem, izmantojot pastoralos lidzeklus, panikt $o cilveku
atgrie$anu pareizticiba, bet acimredzot ari labi saprata, ka $is ieteikums
domats tikai papiram (LNA LVVA 6550:1:423, 443-444). Sie ticigie sa-
glabaja savu katolisko identitati, kluva par latinu katoliem, kas jau 20. gad-
simta vairs neatceréjas savu uniatu pagatni.

Pasiva pretosanas Unijas likvidacijai bija daudz masveidigaka un plasi
izpaudas bijuso uniatu religiskaja dzivé. Budami oficiali pareizticigie, vini
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turpinaja apmeklét Romas katolu baznicas (LNA LVVA 6550:1:17, 160p),
izmantoja vecas lag$anu gramatas, ievéroja uniatu religiskas tradicijas — tas
konstatéts pat 1907. gada zinojumos (LNA LVVA 7462:1:434, 1290p).
Vini centas apmeklét tikai bijusos uniatu priesterus, kas ipasi spilgti izpau-
das Jekabpili, kur blakus pastavéja sena pareizticiga Svéta Gara draudze un
bijusi uniatu Dievmates Patvéruma draudze. Ka zinoja 1869. gada pareiz-
ticigais priesteris Haritons Gerbacevskis, daudzi, ipasi vecie, ticigie uzska-
tija par gréku apmeklét Svéta Gara baznicu. Ka konstaté pats priesteris,
“apvieno$ana” pagaidam ir tikai nominala (LNA LVVA 6919:1:6, 1), kaut
gan jau bija pagajusi 30 gadi. Svarigs moments savas identitates saglaba-
$ana bija orienticija uz Rietumu, respektivi, polu kultiru un valodu, iz-
mantojot to par lagsanu valodu.

Pats par sevi saprotams, ka gan valsts, gan Pareizticigas baznicas par-
valdes organi veica virkni pasakumu, lai eksuniatus ciesak piesaistitu pa-
reizticibai. Tiesi ar §adu noluku bijusas uniatu draudzes bija paklautas
tikko izveidotai Rigas pareizticigo biskapijai. Rigas militarais generalgu-
bernators knazs Aleksandrs Suvorovs, Sinodes virsprokuroram grafam
Nikolajam Protasovam pamatojot $adu soli, atziméja, ka $o draudzu pa-
klautiba Polockas biskapam atgadina par vinu uniatu pagatni, bet ar pie-
vieno$anu Rigas biskapijai varés panakt tas cieSaku piesaistianu
pareizticibai un tadéjadi izzudis minéto draudzu ipatnibas (LNA LVVA
1:10:982, 1-2). Sajﬁ laika Sélijas draudzés sika paradities priesteri — Ples-
kavas un citu Krievijas garigo seminaru audzékni, kas péc tautibas bija
krievi un, protams, nekada zina nebija saistiti ar Unijas mantojumu. Visadi
tika méginats ierobezot Romas katolu baznicas ietekmi, aizliedzot celt ka-
tolu dievnamus vai slédzot jau eso$os tajas vietas, kur dzivoja daudz bijuso
uniatu. Ta Pareizticigas baznicas vadiba 1845. gada panaca katolu kaplicu
slégsanu Lielborné un Matuliskos, jo tas atradas bistama tuvuma Kaplavas
draudzei, bet 19. gadsimta piecdesmito gadu sakuma centas paniakt katolu
baznicas cel$anas aizliegdanu Smelina (tagad Lietuvas teritorija), jo blakus
bija Hri¢evas un Fabianovas draudzes (LNA LVVA 6550:1:26; 6550:1:27).

19. gadsimta sesdesmitajos gados Sélijas pareizticigie priesteri savos
zinojumos prieks$niecibai, lai bijusie uniati partrauktu apmeklét katolu
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dievnamus, piedavaja slégt tuvakas “latinu” kaplicas. Ta uz kadu laiku, péc
priestera Haritona Gerbacevska zinojuma, bija slégts dievnams Jaunborné,
kas atrodas tuvu Kaplavas un Salienas draudzém (LNA LVVA 4754:1:
206, 57).

Par svarigu lidzekli pievérsanai pareizticibai un reizé parkrievosanai,
kas bieZi vien bija saistitas, bija jaklast draudzesskolam. Kurzemes guber-
nators Konstantins Pancenko 1885. gada izteica viedokli, ka tiesi skola un
Baznica, darbojoties kopigi, var klat par iedarbigu ieroci vietéjo iedzivotaju
ieklauganai krievu valstiskaja organisma (Gavrilin 1999, 282-283). Vel
1844. gada Ilukstes klostera prieksnieks Porfirijs rakstija Polockas biska-
pam Vasilijam par nepieciesamibu ierikot draudzesskolu Ilaksté, lai vie-
téjos ticigos, ne tikai bijusos uniatus, bet ari vecticibniekus tuvinatu
pareizticibai, lai $aja skola tiktu macita ticibas maciba un skaidroti Pareiz-
ticigas baznicas dievkalpojumu pamati (LNA LVVA 6550:1:300, 1). Iste-
not Sos planus dzivé izdevas tikai 19. gadsimta otraja pusé. 1868. gada
piecas kadreizéjas uniatu draudzés jau darbojas skolas, kuras macijas
62 bérni (52 zéni un 10 meitenes) (LNA LVVA 4754:1:208, 71).
1880. gada visas bijusajas uniatu draudzés bija izveidotas draudzesskolas,
kuras macija krievu un slavu (baznicslavu) valodu, aritmétiku, glitraksti-
$anu, Krievijas vésturi, dziedasanu un ticibas macibu. Skolas apmekléja
110 bérni (94 zéni un 16 meitenes) no dazadam konfesijam. Tomeér
1880. gada zinojuma Rigas biskapam Filaretam Sélpils baznicas iecirkna
(Zelburgskoe blagochinnie) prieksnieks (blagochinnyi) Haritons Gerba-
Cevskis atziméja, ka $o lauku draudzu ticigie nezina Dieva bauslus un lag-
$anas krievu valoda un lieto polu, tatad katolu, lagdanu gramatas (LNA
LVVA 4754:1:227, 132-133). Ka redzams, skolas spéja aptvert tikai ne-
lielu, pasu jaunako draudzu loceklu dalu, to ietekme pagaidam bija iero-
bezota un ta izpaudas tikai nakama gadsimta sikuma, mainoties paaudzém.

Vel viens svarigs aspekts icklau$anai pareizticiga vidé bija ari sakralas
telpas maina. Ka jau tika atziméts, $is process bija iesakts vél Unijas likvi-
dacijas sagatavo$anas stadija. Kurzemes guberna tas turpinajas péc
1839. gada, 19. gadsimta otraja pusé tas, iegustot jaunu dimensiju, bija
saistits ar jaunu baznicu celdanu (vai parbivésanu) veco, Unijas laika celto
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dievnamu vieta. Protams, tam bija ari objektivs aspekts, jo bijusajiem
uniatu dievnamiem, kas bija celti 19. gadsimta sakuma vai pat 18. gad-
simtd, biezi vien bija nepieciesams kapitalais remonts. Bet komisijas, kas
19. gadsimta septindesmitajos gados apsekoja $is baznicas, savos atzinu-
mos ka papildargumentu celtniecibas darbiem minéja dievnama “katolisko
raksturu” un piedavija dazadus risinajumus, “lai pieskirtu baznicai pareiz-
ticigu izskatu” (LNA LVVA 1:12:1304, 92— 93). So procesu norisé lidz
19. gadsimta beigam bija nojauktas vecas un uzceltas jaunas draudzes
baznicas Fabianova, Skrudaliena, Saliena un Kaplava, bet Hrsc¢eva, Jekab-
pili un Iluksté eso$as baznicas tika attiecigi parbuvetas (LNA LVVA
4754:2:180, 165, 170, 175, 192; 4754:2:198, 7). Tas pats liktenis sagaidija
senos, 18. gadsimta celtos kadreizéjos uniatu dievnamus Tartaka, Jakubova
(Ilgas muiza), Cervonka, kas bija Skrudalienas un Salienas draudzes filial-
baznicas. Cervonkas dievnama vieta péc ta nojauksanas uzstadija krustu
(LNA LVVA 4754:2:220, 209).

Tomer péc visiem veiktajiem pasakumiem vél 20. gadsimta sakuma
bija konstatéta Unijas mantojuma saglabasana bijuso uniatu draudzu ve-
cakaja paaudzg, bet jauna paaudze, kas tika audzinata skolas, péc pareizti-
cigo priesteru zinojumiem, garigaja zina bija jau pareizticiga (LNA LVVA
7462:1:434,1290p). Patiesiba tas varéja liecinat ne tik daudz par jaunatnes
religiozitati, bet gan par to, ka vini ir kluvusi par “krieviem”.

Noslégums

1905. gada 17. aprili tika izdots ukazs par ticibas brivibu Krievijas
impeérija. Tas kluva par robezskirtni ilggadéjam uniatu pretosanas perio-
dam. Tie, kas saglabaja savu katolisko ticibu, oficiali budami Pareizticigas
baznicas locekli, varéja pariet Romas katolu baznici, jo Uniatu baznica
joprojam palika aizliegta. Bet tie, kas bija zaudéjusi savu katolisko identi-
tati, asimiléjas pareizticiba.

Sakotnéji valdiba nedeva nekadus noradijumus, kada kartiba ir vei-
cama § pariesana, tapéc katolu biskapi bija spiesti pasi noteikt procediru,
kas paredzgja, ka ticigie, kuri véléjas pariet katolticiba, rakstiski vérsas pie
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biskapa un péc konsistorijas rikojuma vini tiek ierakstiti draudzes sarak-
stos. Tomeér valdiba negribéja pielaut $adas prakses istenosanu un jau
1905. gada 15. augusta izdeva cirkularu nr. 4628, kas skaitijas islaicigs ad-
ministrativa rakstura dokuments, bet patiesiba reguléja konvertacijas kar-
tibu lidz pat 1917. gadam. Cirkulars paredzgja, ka tiem, kas vélas pariet no
pareizticibas cita konfesija, jaraksta iesniegums gubernatoram, kur§ ménesa
laika nodod $o iesniegumu citas konfesijas vadibai. Tas bija noteikts, vado-
ties péc vélmes rast iespé&ju pareizticigajam priesterim parliecinat ticigo
palikt pareizticiba. Gubernatora kompetencé nebija kaut kadas atlaujas
dosana, vin$ pildija tikai vidutdja lomu $aja procesa un veica registraciju.
Tomer si cirkulara prasibas katolu garidznieciba saka pildit tikai 1908. gada
beigas (Vert 2005, 447-474). Kad 1909. gada februari Kurzemes guberna-
tors pieprasija no Telsu Romas katolu konsistorijas zinas par ticigajiem,
kuri guberna péc 1905. gada 17. aprila pargajusi no pareizticibas katoli-
cisma un kuri péc parliecibas esot katoli, bet oficiali skaitoties pareizticigie,
konsistorija atbildéja, ka tai $adu datu neesot (LNA LVVA 412:2:1162, 24).
Acimredzot $eit paradijas ilgus gadus krata neuzticiba starp katolu garidz-
niecibu un impérijas vadibu, jo principa, pat péc 1909. gada, kad impérijas
konfesionala politika kluva stingraka, valdiba neapsaubija notikuso par-
iesanu, kas bija izdarita, neievérojot cirkulara minétas formalitates, un ve-
lejas tikai tas “likumigu registraciju” (Vert 2005, 447-474).

Kopuma visa impérija no 1905. lidz 1916. gadam no pareizticibas
katolicisma pargaja 249818 cilveki, galvenokart bijusie uniati. Vitebskas
guberna (1905-1912) tadu bija 4831. Ka norada vésturnieks Pols Verts, Sie
dati ir tikai aptuveni, bet par Kurzemes gubernu zinu nav. Tomer §is zinas
var atrast Sélijas priesteru atskaités par viniem uzticéto draudzu skaitu.
1904. un 1905. gada sesas bijusajas uniatu draudzés — Ilakstes, Kaplavas,
Salienas, Skrudalienas, Fabianovas un Hts¢evas — bija ap 4700 cilvéku,
neskaitot militarpersonas (1904. gada — 4683, 1905. gada — 4665 cilveki)
(LNA LVVA 4754:2:205, 2040p, 211, 2170p, 2230p, 2330p, 2410p;
4754:2:208, 890p, 1010p, 105, 1110p, 1190p, 1270p). 1908. gada §is skait-
lis ir sarucis lidz 3296 ticigajiem. Nakamajos gados tas butiski nav maini-

jies: 1910. gada — 3261, 1914. gada — 3115 (LNA LVVA 4754:2:220,
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1930p, 1990p, 2070p, 2130p, 2270p, 2350p; 4754:2:228, 233, 242, 251,
261,273, 285; 4754:1:470). Sis tendences sakrit ar vésturnieku atzinam,
ka pariesana pamata notikusi uzreiz péc ukaza paradisanis. Kopuma no
1905. lidz 1914. gadam minéto draudzu ticigo skaits samazinajas par ap-
tuveni 1500 cilvékiem, tatad gandriz par vienu tresdalu, kas ir loti daudz,
nemot véra draudzu un regiona lielumu. Protams, $ai tendencei varéja but
ari blakusiemesli, pieméram, ekonomiskie, tomér, skiet, pamata tai bija
tiedi religiskie céloni. Ari pareizticigo priesteri draudzu hronikas rakstija
par savu ticigo pariesanu katolicisma (LNA LVVA 7469:1 :156, 920p). Tas
nozimé, ka §is process bija pamanams. Iespé&jams, Sos datus var precizét
Telsu konsistorijas arhivos. Kas attiecas uz Latgales situaciju, tad Seit ka-
tolticiba pargajuso skaits var but mazak precizs. Véstures arhiva ir sagla-
bajusies dati par Cetram bijusajam Latgales uniatu draudzém Ludzas
aprinki — Vecslabadas, Lauderu, Brodaizu un Vertulovas — par 1898. gadu
un 1914.-1915. gadu. Draudzu loceklu skaits samazindjas par aptuveni
1000 cilvekiem (1898. g. — 10765, 1914.-1915. g. — 9690 cilveki) (LNA
LVVA 4752:2:177, 130p, 21op, 51op,760p; 4752:2:231, 139, 345;
4752:2:232, 110, 121). Ja §1 samazinasanas saistita ar 1905. gada ukazu,
tada gadijuma tas liecina, ka $eit dzivojosie uniati drizak asimiléjas pareiz-
ticiba neka Sélija. Protams, jaatceras, ka Latgalé uniatu pievérsana pareiz-
ticibai bija sakusies agrak — jau 18. gadsimta beigas.

Pirmais pasaules kar§ un talakas politiskas kataklizmas, bez $aubam,
ietekméja cilvéku atminu, aizénojot iepriekséja gadsimta notikumus. Par
to liecina kads 20. gadsimta divdesmito gadu sakuma strids jaundibinataja
Latvijas Republika par kadreizéjo Kscevas (Hriceva) uniatu 1815. gada
celto baznicu un zemi. Si baznica, starp citu, bija vienigais bijuais lauku
uniatu dievnams, kas netika nojaukts 19. gadsimta otraja pusé — 20. gad-
simta sakuma, bet sagrauts Pirma pasaules kara laika. Uz baznicas zemi
pretendéja gan vietéjie katoli, gan pareizticigie. Patiesiba vini visi lielako-
ties bija kadreizgjie uniati, bet interesanti, ka, rakstot iesniegumus un vés-
tules varas organiem, ne vieni, ne otri par to neruna. Skaidrs, ka atceréties
par to pareizticigajiem §$aja situacija nebutu izdevigi. Vinu atmina Ksceva
ir viena no vecajam pareizticigo draudzém. Tac¢u ari katoli vairakas
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prasibas rakstija, ka $is dievnams kadreiz piederéjis viniem un ticis
“atnemts un nodots pareizticibai” “krievu valsts” laikos. Noradot uz bijuso
baznicas aréjo izskatu un torna krusta formu, nosaucot pat pédéja
“ksendza”, patiesiba uniatu priestera Kotlinska, uzvardu, vini nemin ne
varda par savu uniatu pagatni (LNA LVVA 1370:1:87). Tatad var secinat,
ka $aja laika kadreizéjie uniati un vinu pécteci, kas dzivoja Latvijas terito-
rija, apzinajas sevi vairs tikai par Romas katoliem vai pareizticigajiem. Par
to liecinaja ari 1930. gadu otras puses katoliskas Bizantijas slavu rita mi-
sijas rezultati. Bija izveidoti divi darbibas punkti — Riga un Daugavpili.
Sajﬁ misija Daugavpili iesaistijas loti maz cilvéku, kurus var nosaukt par
bijuso uniatu pécteciem. Parsvara §is misijas auditorija taja laika bija sa-
méra daudzskaitliga krievu emigracija.
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Valdis Francisks Plenne

The Uniate Church in the Territory of Latvia
in the 17*"—19%* Centuries

Abstract

The article is dedicated to the history of the Uniate Church in the
territory of Latvia in the 17*-19® centuries, mainly Duchy of Courland
and Semigallia (after 1795 it is Courland Governorate incorporated into
the Russian Empire).

First, the author provides an insight in the history of nascence of
Byzantine-Slavonic Christianity in the territory of Latvia in the late
11 century. Its influence was crucial in Eastern Latvia and the water areas
of the River Daugava. In the 13™ century as a result of purposeful ac-
tivities of the missionaries from the Holy Roman Empire and the creation
of conglomerate of Livonian Church states, the territory of Latvia came
under the influence of Latin Christianity. In medieval Livonia there were
several Christian churches of Eastern rite for Slavic merchants from Rus.
'The town residence of Slavic merchants with St. Nicholas Church in Riga
was a very important center of Eastern Christianity. The church was
served by a priest from Polotsk. As a result of the war (1558-1583), the
Livonian confederation was liquidated. At the same time the Slavic mer-
chant churches stopped functioning.

'The new period of the history of Eastern Christianity in the territory
of Latvia began in the 17% century. At that time Eastern Latvia (Latgale,
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Inflanty) was integrated into the Polish-Lithuanian Commonwealth, and
the newly formed Duchy of Courland and Semigallia became a vassalage
to this state. In 1596 the bishops of Kiev Metropolis headed by the met-
ropolitan acknowledged the authority of Roman Pontift as the head of
Church. This event became known as the Union of Brest; consequently
the so-called Uniate Church was established in the Polish-Lithuanian
Commonwealth.

In the 17 century the Uniates emerged in the territory of current
Latvia in the Duchy of Courland and Semigallia and Inflanty (Latgale).
In Latgale the Uniates appeared in Piedruja at the border of Latvia and
Belarus. Obviously in the mid-17" century there was a large Uniate parish
in Jauna Sloboda. At the end of the 17* century, the Uniate held divine
service in four churches and chapels in the east of Latgale. There were six
rural parishes altogether in the territory of Latgale by the end of the
18 century, and it is possible that the Uniate parishes functioned in
Daugavpils and Rezekne. In 1772 after the Polish-Lithuanian Common-
wealth partition, the territory of Latgale was annexed by the Russian Em-
pire. At the end of the reign of Catherin II, the local Uniates were
subjected to repressive measures carried out by the Russian government
towards the Uniate Church.

In the territory of the Duchy of Courland and Semigallia two main
Uniates centers arose in Jékabpils and Ilukste in the latter half of the
17* century. In Jekabpils, the Uniate Church of St. Nicolas was built in
1678 and its priest obeyed the archbishop of Polotsk. As far back as 1691
the monks of the Basilian order appeared in Ilukste. Apparently, they
came to Jekabpils at the same time. The first documentary evidence about
the Basilian monks in Jékabpils is dated in 1700. The Basilians undertook
pastoral care of the Uniates, participated in the process of recatholization
of the region, established rural parishes, and were engaged in religious
schooling. In the territory of the Duchy by the end of the 18% century
according to the church visitations documents there were 10 rural churches
(oratoriums) which were served by the Uniate priest and two monasteries
as well. The parishioners of these churches were also local Catholics of the
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Latin rite. In the early 19" century in the territory of Courland Governo-
rate in Sélpils district there was Courland Uniate deanery with two Basi-
lian monasteries (with churches) and five churches of rural parishes with
tree affiliate churches. There were 4500 believers.

'The approximate number of the uniates in the territory of Latgale and
Courland Governorate constituted about 12000 people.

In 1839 after the ten-year-preparation, the Tsarist government elimi-
nated the Uniate Church in the Russian Empire; the only exception was
the Holmskaya diocese in the territory of modern Poland. The Uniates
became orthodox officially and their resistance to inclusion in the Ortho-
dox Church began.

Due to the failure of some former Uniates to attend Orthodox
churches and their attempt to move into the Latin rite, the so-called pro-
cess of “snapping up parishioners” started. It lasted in the Courland
Governorate until 1877. As a result, about 480 ex-uniates of the former
Courland deanery that were able to remain in the Catholic Church had
moved to the Latin rite. The passive protest was that the majority of the
former Uniates, although they were recorded in Orthodoxy, continued to
adhere to their religious traditions. Documents record this trend in the
older generation up to the beginning of the 20* century.

'The Freedom of Religion Ordinance of 1905 became a frontier in the
long struggle of the Uniates for their faith. About 1500 people in the
Courland Governorate preserved catholic identity and were able to move
to the Catholic Church, and perhaps there were about 1000 believers in
Latgale. Others assimilated in Orthodoxy. After the First World War and
the subsequent political cataclysms, few of them still remember their
Uniate past, considering themselves Roman Catholics or Orthodox.

Keywords: Christianity, Church, Uniate Church, Uniates, Greek Catholics,
Eastern Rite, Order of the Basilians, Uniate persecution, Duchy of Courland and
Semigallia, Courland Governorate, Jekabpils.



Maija Grizane

KRIEVU VECTICIBNIEKU SOCIALAIS TELS
LATVIJAS PERIODISKAJA PRESE
1920.-1930. GADOS

Latvijas starpkaru perioda sabiedriba bija krasi ieximéjusies pamatndcijas un citu
etnisko grupu kolektivas identitates meklgjumi. Vecticibnieku savrupéjais dzivesveids un
vélme saglabat savas kopienas viendabigumu, no vienas puses, un aktiva politiskd un
sabiedriska darbiba, no otras puses, ir unikals pétnieciskais materials, lai izzinatu kadas
sabiedribas grupas ieklausanas procesu jaunizveidotaji valsti. Socidla téla veidosana ir
svariga §i procesa sastavdala. Ar kvalitativds kontentanalizes metodes palidzibu ir
izpetits vairak nekd simts latviesu, latgaliesu un krievu valodd izdoto rakstu nacionala-
Jos un regiondlajos periodiskajos izdevumos, kuri aktivi piedalijas vecticibnieku sociala
téla veidoSana. Ir atkliti vecticibnieku sociald téla stereotipizdcijas virzieni, to veido-
Sands un attistiba ne-vecticibnieku vide, nosakot sabiedriska viedokla atkaribu no per-
sonigds pieredzes un aréjiem apstakliem.

Atslegvardi: Latvija, krievu vecticibnieki, masu sazinas lidzekli, kolektiva iden-
titate, socialais téls.

Latvijas krievu vecticibnieki dzivo lidzas latviesiem vairak neka divus
gadsimtus, kop$ pirmie vinu parstavji 17. gadsimta iecelojusi Latvijas te-
ritorija (Podmazov 2010, 10). Bégdami no Krievijas impeérijas religiskas un
sekularas varas institiciju varmacigiem pasikumiem “atdabut” vinus atpa-
kal Pareizticigo baznica, vecticibnieki izvéléjas savrupu dzivesveidu, kas
palidzéja saglabat vinu ipatnéjo pasaules redzéjumu, sadzives un kultaras,
tai skaita ari religiskas, tradicijas.
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Latvijas krievu vecticibnieki ir divu socialo grupu — etniskas un religis-
kas — parstavji. Etniski vini ir piederigi krievu minoritatei, savukart religis-
kaja zina vini parstav kristigo konfesiju, kuru pasi sauc par seno pareizticibu
(drevlepravoslavie), veidojot ta saucamo bezpriesteru (bezpopovcu) pomo-
rie$u denominaciju. Vecticibnieku savdabigums, péc vinu pasu parliecibas,
ir tas, ka, lai ari ir iestajusies gariga Antikrista valstiba, vini turpina cinu
par Patiesas ticibas (Senas krievu pareizticibas) saglabasanu (Pazuhina
2006, 42). Laika gaita vecticibnieki ir izveidojusi virkni noteikumu, kas
reguléja ne tikai religisko praksi, bet ari uzvedibu sadzive, tai skaita attie-
cibas ar aréjo — laicigo — pasauli. Pastavésana kada ieksgrupa (in-group) un
sevis salidzinasana ar drgrupu (out-group) palidzgja vecticibniekiem kapinat
pascienu un nodalities no citam grupam (Branscombe et al. 1999). Sada
nodali$anas, kas biezi vien partapa par apzinatu izolaciju, nodrosinija vec-
ticibnieku ipatnéjas kultiras saglabaganu. Vecticibnieku gadijums ir jo ipasi
unikals tapéc, ka vini varéjusi apvienot noslégto dzivesveidu, kas nodrosi-
ndja religiski tikumiskas sadzives saglabasanu bez butiskam izmainam, ar
spéju efektivi reagét uz izmainam aréja pasaulg, tai skaita tehnologiskaja
progresa. Nadezda Pazuhina ir apziméjusi $adu praksi par kultiras diglosiju,
kuras ietvaros paraléli pastav skietami nesavienojami pasaules uzskati
(Pazuhina 2006, 41). So tézi var papildinat ar vél vienu Latvijas vecticib-
nieku socialas uzvedibas ipatnibu — ta ir aktiva politiska darbiba, kas plasi
izpaudas 20. gadsimta 20.-30. gados (Podmazovs 2001).

Izveidojoties Latvijas neatkarigajai valstij, kolektivas identitates veido-
$anas jautdjums multietniskaja un multikonfesionalaja vidé izvirzijas
prieksplana. Kolektivo identitati ietekmé gan personiga subjektivitate at-
tieciba uz pieredzéto, gan nacionilo valdibu un vietéjo minoritasu par-
stavju prieksstati, kas ir ipasi aktuali postkolonialaja konteksta (Antweiler
2015, 26). Sabrukot Krievijas impérijai, Latvijas vecticibnieki, no vienas
puses, saglabaja savu noslégto dzivesveidu, bet, no otras, dazi vinu parstavji
siaka aktivu politisku un sabiedrisku darbibu, tada veida motivéjot vec-
ticibas sekotaju integrésanos Latvijas sabiedriba un sekméjot noteikta so-
ciala téla rasanos. Socialais téls (social image) ir citu prieksstati par mums
un musu grupam, kas spélé svarigu lomu virkné psihologisko procesu, kuri
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ietver savstarpéjas attiecibas starp sabiedribas grupam un to ieksieng, ka
ari sociala statusa veidosanos (Rodriguez Mosquera 2011). Ja Krievijas
impérijas pastavésanas laika vecticibnieki, tapat ka latviesi, lielakoties bija
zemnieki un pamatiedzivotajiem vini neasociéjas ar cara varas struktiram
(Feigmane 2005), tad jaunizveidotaja neatkarigaja valsti vecticibnieku
minoritatei bija vitali svarigi ienemt un noturét tadu sabiedrisko poziciju,
kas pasargatu vinu kultaras (ari religisko) identitati un vienlaikus ieklautu
vinus Latvijas iedzivotaju kolektivaja identitate. Saja raksta kolektivaja
identitate ieklauta ideja par to, ka $i identitate neattiecas tikai uz etniskam
grupam, bet ir vispariga paradiba, kura sastopama ari citu veidu grupas
(piemeéram, nacijas) (Antweiler 2015, 32). Kolektivas identitates veidosa-
nas procesa par svarigu ietekmes faktoru klast masu sazinas lidzekli, to
skaita ari periodiska prese, kas piedalas kadas socialas grupas téla veido-
$ana un veicina stereotipu (gan pozitivo, gan negativo) rasanos, izplatisa-
nos un nostiprinasanos sabiedribas aprindas (Katz et al. 2012).

Vecticibnieku sociala téla veidosanos liela méra ietekméja periodiskas
preses izdevumi, atspogulojot vecticibnieku kaiminu — latviesu katolu un
luteranu, ka ari krievu pareizticigo prieksstatus, kuri sekméja vai traucéja
Latvijas iedzivotaju kolektivas identitates veidosanos. Latvijas periodiska-
jos izdevumos oficialas varas parstavji, zinojot par tiesas pravam, izsolém,
likumiem, ka ari rakstnieki un Zurnalisti, aprakstot vecticibnieku dzives-
veidu, kultaru, rakstura ipasibas, ietekméja Latvijas iedzivotaju prieks-
status par vecticibniekiem. Tadéjadi aizsakas zinama vecticibnieku téla
stereotipizacija, kuras ietvaros izskirami tris virzieni: (1) vecticibnieki ka
latviesu sadarbibas partneri un draugi; (2) vecticibnieki ka latviesu ienaid-
nieki un “krievu gara” neséji; (3) vecticibnieki ka krievu minoritates neat-
nemama dala un pareizticigo krievu politiskais sancensis.

Raksta merkis ir izpétit Latvijas krievu vecticibnieku sociala téla vei-
dosanas pamatelementus, balstoties uz Latvijas periodiskajiem izdevu-
miem: Briva Zeme, Daugava, Golos naroda, Iekslietu Ministrijas Véstnesis,
Jauna Diena, Jaundkas Zinas, Jékabpils Vestnesis, Latgales Zinas, Latgalits,
Latgolas Dorbs, Latvijas Kareivis, Maras Véstnesis, Naciondlais Darbs, Se-
godnja, Tevijas Sargs, Vechernee vremja, Zemnika Zinas. lzmantojot
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kvalitativas kontentanalizes metodi, analizéjot dazadus rakstus latviesu,
latgalie$u un krievu valoda, ir iespéjams izsekot, ka veidojies un attistijies
vecticibnieku téls ne-vecticibnieku uztveré atkariba no aréjiem apstakliem
un personigas pieredzes. Tada veida vecticibnieku socialais téls tiek izska-
tits, nevis analiz&jot pasu vecticibnieku pieredzi, bet caur vinu lidzcilvéku
pieredzi.

Raksti tika atlasiti, izmantojot Latvijas nacionalas digitalas bibliotékas
“Periodika.lv” datubazes, ievadot meklésanas forma vardus, péc kuriem tika
atrasti raksti par vecticibniekiem. Kopuma bija izpétiti vairak neka simts
rakstu un atlasiti tie, kuros atspogulojas atticksme pret Latvijas krievu vec-
ticibniekiem un vinu sabiedrisko aktivitasu vértéjums, kas lauj izveidot
prieksstatu par vecticibnieku kopigo socialo télu Latvijas preses izdevumu
skatijuma. Publikaciju meklésanas gaita ir izdevies atrast vairakus vec-
ticibnieku un vinu dievnamu apziméjumu variantus, par kuriem joprojam
tiek diskutéts musdienu vecticibnieku sabiedriba un kuri rada papildus
vielu pardomam par vecticibnieku vietu Latvijas kolektivaja identitate.

Staroveri un vecticibnieki

Masdienu Latvijas teritorija pastav vairaki vecticibnieku apziméjumi,
no kuriem pasi vecticibnieki labprat akcepté divus: senpareizticigie un
staroverci. Minétie termini ir atspoguloti vecticibnieku draudzu parvaldes
institacijas nosaukuma — Latvijas Senpareizticigo Pomoras baznica
(Drevlepravosiavnaja Cerkov’ Latvii) — un tas oficialaja majaslapa “Sraro-
verci Daugavpilsa” (Zhilko 2013). Sie nosaukumi uzsver vecticibnieku
cie$o saikni ar pareizticibas tradicijam, kuras pastavéja pirms 17. gadsimta
otras puses Krievijas Pareizticigas baznicas patriarha Nikona reformam.
Lidz ar sencu tradiciju kultu, uz kuru biezi atsaucas vecticibas sekotiji,
“senas” pareizticibas Kristus macibas izpratne un religiska prakse kluva par
vecticibas teologijas pamatu. Lai gan oficiali ir registréta “Latvijas Vec-
ticibnieku Pomoras Baznica” (Latvijas Vecticibnieku Pomoras Baznicas
likums 2007), publiskaja telpa biezi tiek izmantots nosaukums “Latvijas
Senpareizticigo Pomoras baznica” (Ivana Nikiforovica Zavoloko... 2017)
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vai paraléli tiek izmantoti abi nosaukumi (Latvijas Vecticibnieku Pomoras
Baznica 2013). 1994. gada tika registréta “Latvijas Vecticibnieku bied-
riba”, kura krievu valodas tulkojuma (Staroobrjadcheskoe obshhestvo Latvii)
aktualizé 19. gadsimta un 20. gadsimta sakuma pienemto vecticibnieku
apziméjumu — staroobrjadci. Musdienas ir izdotas vairakas publikacijas,
kuras Latvijas vecticibnieki ir apziméti ka szaroobrjadci." Ja tulkot burtiski,
staroobrjadci ir vecritualisti — tie, kas piekopj vecos ritualus. Sads nosau-
kums sastopams Rietumu historiografija anglu valoda — O/d Ritualists
(Scheftel 1991), tomér plasak tiek lietots apziméjums O/d Believers (Black-
well 1965; Michels 1992; Robson 1993; Rogers 2009) un Altgliubiger
(Schmidt 2015), kas lidzigi latviesu valodai akcenté “veco ticibu” un nevis
“veco ritualu”. Paliek atklats jautdjums: kapéc latviesu valoda ieviesies
nosaukums “vecticibnieki” nevis “vecritualisti”? Dibinoties pirmajam vec-
ticibnieku biedribam Latvijas teritorija, tika izmantots apziméjums szaro-
obrjadci* — péc pastiavosi oficiala apziméjuma Krievijas impérijas
likumdosana.’ Tacu, izveidojoties Latvijas Republikai, 1920.-1930. gadu
oficialajos dokumentos tika izmantots apziméjums “vecticibnieki”,* kas
liek izdarit pienémumu, ka “vecticibnieki” ir tiess tulkojums no vacu A/z-
glaubiger. St jautajuma izskaidrosana butu iespéjama, pétot 19. gadsimta
beigas un 20. gadsimta sakuma vacu valoda izdotas publikacijas. Privatas
sarunds daudzi vecticibnieki atziméjusi, ka viniem nepatik apziméjums
staroobrjadci, jo tas uzsver vecos ritudlus un nevis veco ticibu, kas, péc vec-
ticibnieku viedokla, nav pareizi, jo, vinuprat, vecticiba galvenais ir senis
pareizticibas butiba, ko vini saglabajusi, nevis rituali. Tomér ieprieks
minéto pastavoso biedribu nosaukumi norada uz to, ka 19. gadsimta vec-
ticibnieku apziméjums turpina pastivét, tada veida saglabajot seniko

! Pieméram: Rizhskij staroobrjadcheskij sbornik. Vypusk 1. Riga, 2011.

2 Dwinskoe staroobrjadcheskoe bratstvo (1907); Staroobrjadcheskoe obshhestvo v Latvii
(1908).

3 Piemeéram, 1906. gada pienemtais likums reguléja vecticibnieku draudzu darbibu:
“Imennaj Vysochajshij Ukaz 17 Oktjabrja 1906 goda o porjadke obrazovanija i dejstvija sta-
roobrjadcheskih i sektantskih obshhin i o pravah i objazannostjah vhodjashhih v sostav obshhin
posledovatelej staroobrjadcheskih soglasij i otdelivshihsja ot pravoeslavija sektantov”.

* Piemeéram, sk.: Likums par vecticibnieku draudzém. Valdibas Veéstnesis, 19.02.1935.
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tradiciju parmanto$anu, kas ir viens no butiskiem vecticibas sekotiju
principiem.

Ja Latvijas oficialajos izdevumos lietoja nosaukumu “vecticibnieki”, tad
periodiskaja presé palika populars rusisms szaroveri, kuru lidzas “vacticib-
niks” visbiezak lietoja latgaliesu laikrakstos (Pabolsti baznicom 1925;
Saeimas darbeiba 1930; Pijemti kandidatu saroksti 1931), ka ari latviesu
rakstnieki. Aleksandrs Caks laikraksta Daugava publicétaja dzejolu cikla
“Mieram” raksta: “Nomalés, kur dzivo staroveri, garos skiinos smarzo sa-
vests siens. Vésam stabam pieklavos ar pieri, gaidiju, lidz nakti nosit viens”
(Caks 1939). Jana Klidzéja stasta “Kvelosais krusts”, kuru publicéja Tévijas
Sargs, sastopams emocioniliks vecticibnieku télojums: “Stingrs vectévs,
barda ieaudzis, ka staroveru Dieva vietnieks”, kur§ ar lielgabala $avienu
palidz armijai iznicinat pretinieka maju (Klidzgjs 1937). “Staroveru Dievs”
ir Jézus Kristus, kas parada, ka rakstnieka iztélé vecticibnieku varonim
piemit izcilas ipasibas. Pavisam citu kontekstu apzimé&jumam staroveri
iedod Aleksandrs Grins “Jaungada stasta”, kas bija publicéts Larvijas
Kareivi (Grins 1933). Tur vecticibnieki ir apziméti ne tikai ka staroveri,
bet ari ka “razbainieki”, “krievi” un “laupitaji”.

Pasi Latvijas vecticibnieki, organizéjot savu pirmo kongresu un dibi-
not parstavniecibas organu — Centralo komiteju Latvijas vecticibnieku
lietas (Central’nyj komitet po delam staroobrjadcev Latvii), izmantoja apzi-
méjumu staroobrjadei (Vnimaniu staroobrjadcev 1920). Visdrizak tas bija
mantojums no Krievijas impérijas laikiem un diskusija par “veciem” ritua-
liem un “veco” ticibu nebija tik aktuala ka musdienas. Krievu valoda izdo-
tais laikraksts Segodnja ari lietoja Krievijas impérija pienemto apzimeé-
jumu — staroobrjadci (Kreslavka 1923). Retajos rakstos tiek izmantots
nosaukums starostil’niki (Rozhdestvo Hristovo u starostil’nikov 1925), kas
norada uz vecticibnieku tradiciju sekot “vecajam” Julija kalendaram un svi-
nét svétkus péc veca stila, kas vienoja vinus ar pareizticigajiem.

Latvie$u presé rakstos par kadam oficialam lietim parasti lietoja apzi-
méjumu “vecticibnieki”. Pieméram, Larvijas Kareivis, informgjot par kara
ministra rikojumu vecticibnieku un pareizticigo karavirus “atsvabinat no
dienesta gaitam” Lieldienu laika vai nodrosinat viniem iespéjas “religisko
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pienakumu izpildianai” Ziemassvétku laika (Pareizticigo un vecticibnieku
Licldienas 1926; Telegramma Nr. 1 1931). Sadu praksi iniciéja vél
1925. gada Saeimas deputats Meletijs Kalistratovs, kurs bija viens no ieve-
rojamakajiem vecticibniekiem-deputatiem (Pashal'nye prazdniki... 1925).

Vienlaikus ar pasu vecticibnieku apziméjumu daudzveidibu pastavéja
nenoteiktiba, ka apzimét vinu dievnamus un garigos vaditajus. Sakara ar
to, ka Latvijas vecticibnieku prieksteci atteicas no priesteriem, uzskatot, ka
vini zaudéjusi dievisko svétibu lidz ar reformu pienemsanu pareizticiba,
bezpriesteru vecticibnieku draudzés bija izveidojusies tradicija vélét savus
garigos vaditajus (nastavniki), kurus apstiprina citu draudzu garigie vadi-
taji, atlaut viniem vadit dievkalpojumus un pildit noteiktus sakramentus.
Latviesu presé sastopami apziméjumi — draudzes macitajs un draudzes
sludinatajs, kas atkarto katolu un luteranu tradicijas pienemtos apzimeéju-
mus (Apzagts vecticibnieku macitajs 1931; No svétbildes spuldzes... 1937).
Ir izdevies atrast vienu rakstu latviesu valoda, kur vecticibnieku garigais
vaditajs nosaukts par garidznieku, bet iekavas ir iedots krievu tulkojums
“nastavnik” (Ka rodas “salaulatie”... 1931).

Vecticibniekiem lidz ar atteikSanos no priesteribas bija jaatsakas ari no
baznicam, jo bez priesteriem nevaréja but altara, kas ir galvenais baznicas
atributs. Vecticibas sekotaji atstaja tikai ikonostasu un sika saukt savus
dievnamus par lugsanas namiem (molennaja, molitvennyj dom). Apzimé-
jumu “lag$anas nams” parnéma latvie$u prese (No svétbildes spuldzes...
1937), reti sastopama “malelna” (Priesteru likumi un tikumi 1932) vai baz-
nica (Visparéjas Zinas 1923), bet latgaliesu izdevumos biezi sastopami
krievu nosaukuma atdarinajumi: “molebna” (Sikais feletons 1934) un “mo-
lenna” (Cik nazigumu un natykumu Reiga 1927). Savukart krievu izdevu-
mos ir molel’nja (Dela staroobrjadcheskie 1921) un molitvennij dom
(Proshloe staroobrjadcev v Rige 1927), kas péc butibas ir lag§anas nams.

Var secinat, ka 1920.-1930. gados vienlaikus pastavéja vairaki vecticib-
nieku apziméjumi. Latviesu un latgaliesu izdevumos izmantoja latviski
tulkotu apziméjumu “staroveri” — vecticibnieki, vacticibniki vai rusismu —
staroveri. Savukart krievu presé bija izplatits apziméjums “staroobrjadci”,
ko lietoja ari pasi vecticibnieki, dibinot savas organizacijas. Vecticibnieku
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garigie vaditaji latviesu valoda tika nosaukti péc katolu un luteranu pa-
rauga — macitdji vai sludinataji, bet lag$anas nami lielakoties tika tulkoti
korekti. Tadéjadi preses izdevumos ieziméjas tendence, no vienas puses,
uzskatit vecticibniekus par krievu tautai piederigajiem un parveidot krievu
nosaukumus atbilstosi latviesu valodas ipatnibam, tacu, no otras puses, ofi-
cialajos izdevumos, tai skaita likumdo$anas aktos, visi ar vecticibu saistitie
apziméjumi tika tulkoti latviski, tada veida integréjot vecticibniekus lat-
vie$u kulturtelpa un padarot vinus par piederigajiem Latvijas kontekstam.

Vecticibnieku sadzives paradumi

Vecticibnieku savrupais dzivesveids, savdabigais izskats, cita etniska
piederiba un mentalitate izraisija gan interesi, gan bazas. Viena no spilg-
takajam atskiribam bija vecticibnieku, ka ari pareizticigo, kristiesu svétku
svinésana péc sava kalendara. Segodnja apraksta Ziemassvétku svinibas un
atzimé, ka Riga dzivo daudz “vecstilnieku” (starostilniki) — veca stila seko-
taju, kuri svin Kristus piedzimsanas svétkus janvari, nevis decembri. Vec-
ticibnieku apdzivotajos rajonos svétku diena ir slégtas tirdzniecibas vietas
un daudzi uznémumi, dievnami parpilditi ar dievladzéjiem, majas logos
mirdz egles, bet ielas pastaigajas cilveki svétku drébés (Rozhdestvo
Hristovo u starostil'nikov 1925). Interesants ir raksta autora komentars
par to, ka lielaka dala Rigas pareizticigo pienémusi jauno stilu, lai nezau-
détu darbdienas. Savukart tie, kuri svin Ziemassvétkus péc veca stila, bija
loti izdevigi iegadajusies egles, jo tad tas tika pardotas léti vai atdotas par
velti. Raksta “Rozhdestvo v Rige” autors jut lidzi vecticibniekiem, kuri
nevar kopa ar paréjiem (latviesiem — M.G. piezime) svinét Ziemassvét-
kus péc jauna stila un, péc autora viedokla, jutas $ajas dienas sliktak neka
paréjie, tacu labprat apciemo pazinas pareizticigo vidé (Rozhdestvo
v Rige 1925). Autora skatijuma $ada vecticibnieku nepiedalidanas Ziemas-
svétku svinésana kopa ar paréjiem Rigas iedzivotdjiem sekméja vinu sa-
biedriskas dzives pasliktinasanos, tacu piezime par pareizticigo pazinu
apciemosanu liecina par draudzigam attiecibam ar kaiminiem, kuri ari
svinéja Ziemassvétkus péc veca stila.
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Ja Ziemassvétku svinésana péc veca stila likas savada, tomér saprotama
vecticibnieku religiskas dzives sastavdala, tad tada tradicija ka sievu zag-
$ana noteiktai sabiedribas dalai izraisija ipasu interesi. Spriezot péc publi-
kacijas Brivaja Zemeé, sievu zag$ana vecticibnieku vidé notika rudens
gadatirgn, kur jauniesi “pastaigajas” un mekléja savas izredzétas, bet vecti-
cibnieku vecaka paaudze “baudu mekléja traktieros” (Rudens gada tirgus...
1937). Sikak si tradicija ir aprakstita laikraksta Jaunakas Zinas 1938. gada
publicétaja raksta “Ka Latgalé “zog” ligavas”. Autors komenté, ka §1
sena tradicija piekopta tirgus laika, tacu parasti sievu zag$anas gadijumu
nav daudz. Pati “zag8ana” ir vienkarss process, bet péc tam seko sarezgita
ritualu procedira, kuras laika notiek iepazisanas ar jaunie$a un jaunietes
vecakiem. Nakamaja diena notiek sievas novértésana: péc ta, ka virietis éd
brokastis, nosaka, vai vin$ ir apmierinats ar savu izvéli. Nepatikas gadijuma
sievu atdeva atpakal vinas vecakiem un vinas majas vartus nosmeéréja ar
darvu, lai citi zinatu, ka “skaistule neatbilst namamaites stavoklim” (Ka
Latgalé “zog” ligavas 1938). Raksta autors apraksta vecticibnieku sievu
zag$anas tradiciju ki kadu neparastu notikumu, pievérsot uzmanibu no-
teiktam darbibam un to simboliskai nozimei, tadéjadi noradot uz senako
tradiciju lidzaspastavésanu ar tolaik ierasto kazu ceremoniju.’

Cita neparasta tradicija, ko pierakstija vecticibniekiem, bija tradicija
rikot “kaktu ballites”. Tas tiek atklats rakstos, kuros latgaliesi tiek salidzi-
nati ar vecticibniekiem un latgaliesiem tiek parmests, ka vini parnémusi
dazas vecticibnieku ierazas. Aprakstot latgaliesu iecelotajus Kurzeme

1929. gada, Maras Vestnesis min vinu jauno ieradumu rikot “kaktu ballites”

ar dzeranu péc staroveru parauga. Raksta autors norada, ka “sen jau bija
laiks aizmirst vecas krievu ierazas”, kuras izskatijas “pavisam riebigi” (Jau-
nakie notikumi iekszeme 1929). Jaatzime, ka Latgales darbaspéka — zemes
racéju — migracija uz Kurzemi bija ierasta lieta (Latgalcy tronulis’ 1925).
Sakara ar latgaliesu iecelosanu Latvijas rietumu dala ieziméjas interesanta

> Kops 1928. gada vecticibniekiem davaja tiesibas slegt laulibas dievnamos péc
savam tradicijam bez registracijas dzimtsarakstu nodalas; paraléli pastavéja gan senikie
kazu tradiciju elementi (sievu zag$ana), gan 19. gadsimta izstradata religiska vecticibnieku
kazu ceremonija, gan civila kazu procedura (Korolova et al. 2021).
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tendence: Latgales krievu vecticibnieku ciesa saikne ar latgaliesiem, kas
atklajas, latgaliesiem un vecticibniekiem izcelojot uz Latvijas rietumu dalu,
atspogulojas “baltiesu” un latgaliesu preses izdevumos. Vairakos rakstos ir
minéts, ka loti biezi “baltiesi” pieskaita Latgales vecticibniekus latgalie-
$iem un tada veida pasliktina latgaliesu telu (Baltisu bezkauneiba 1930).

Lai gan latgaliesu izdevumos ir vérojama vélme nodalit sevi no vec-
ticibniekiem, pasi latviesi médza neatdalit vecticibniekus no Latgales un
pat romantizéja vinu télu. Aprakstot Latvijas armijas celojumu Latgale,
J. Cermaks pievérs ipasu uzmanibu krievu vecticibniekiem, kas vinu laipni
sagaidija netalu no Livaniem. Vin§ stasta savas pardomas: “Vai $ie varéja
but svesi laudis? Vai tikai tie nebija kadi no tiem, kuru dzislas rit latviesu
asinis? Un, ja ari tie bija isti krievi, tad viniem latvie$u armija ir mila un §i
zeme tapat” (Kara kumela 1937). Lai gan vecticibniekiem Latvijas zeme
bija mila, bija novérots, ka, tikai parnemot latvie$u zemnieku apsaimnie-
kosanas metodes, ienacéjiem izdevies izdzivot (Tikai latvietis sp&j apkopt
Latvijas zemi 1936).

Vecticibnieku religiska dzive bija slégta no citu acim, tapéc sadzives
paradumi bija tas, kas bija pieejams vérotdjiem un kas izraisija gan interesi,
ja tas likas kaut kas neparasts, gan negativas izjitas, ja $kita nepienemams.
Jo ipasi tas skara latgaliesus, kuri preses publikacijas cinijas par to, lai vinus
noskirtu no krievu vecticibniekiem un nepierakstitu vecticibniekiem rak-
sturigas ierazas.

Vecticibnieki kriminalzinas

Prieksstati par kadu kolektivu, grupu parasti tiek veidoti no personis-
kas saskarsmes pieredzes, ka ari parnemot citu pieredzes iespaidus. Ar
publicitates palidzibu kadi vienreizéjie gadijumi, kuri tiek attiecigi aprak-
stiti, spéj parnest individualo pieredzi uz visiem kadas kopas parstavjiem:
ja kads vecticibnieks parkapa likumu, tad tas nereti tika attiecinats uz visu
vecticibnieku kopienu, veidojot vecticibnieku “razbainieku” télu. Nereti
avizrakstos viena vecticibas parstavja riciba, jo ipasi negativa, tika ekstra-
poléta uz visiem vecticibas sekotajiem. Zadzibas un slepkavibas notika visu
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laiku, un to daritaji parstavéja visas etniskas grupas, tacu dazi tendenciozi
laikraksti laiku pa laikam publicéja izvérstus rakstus, kur detalizéti un
emocionali parstastija kadu notikumu, ipasi uzsverot, ka tiesi krievu vec-
ticibniekiem piemitot ipass noziedznieku gars.

Lasot atseviskas kriminalzinas, rodas iespaids, ka vecticibnieki ir agre-
sivi dzéraji, kuri neciena varas parstavjus. 1929. gada 12. marta vecticib-
nieks K. B. “pardzéries un bez iemesla” uzbruka garambraucgjiem, kurus
sita ar dari. Izsauktais policists aizveda K. B. uz iecirkni, bet pa celam
vinam uzbruka citi vecticibnieki, kuri méginaja atbrivot K. B. ar varu (Vec-
ticibnieki uzbrukusi policistam 1929). No vienas puses, ir attélots sabied-
ribai bistams cilvéks, bet, no otras, paradita vecticibas sekotiju saliedétiba
un gataviba aizstavét savus lidzbiedrus, pat ja vini ir vainigi likuma prieksa.

Raksta “Zveériska slepkaviba divu latu dél” autors visu notiekoso
skaidro ar “staroveru” ipasu psihologiju, kuras dél pécpusdiena karsu spéles
laika viens meza stradnieks — vecticibnieks — nogalinaja otru — katoli (Zve-
riska slepkaviba divu latu del 1932). Tacu pirms gada notikuso vecticib-
nieka slepkavibu Jékabpils Véstnesis komentéja pavisam citadi: bez emocijam
parstastot, ka kautina laika nogalindja “staroveru”, kuru latviesi uzaicinaja
uz gimenes balliti spélét balalaiku (Kausanas noslegums tiesa 1931).

Masdienas ir pienemts runat par Latvijas vecticibnieku lojalitati val-
stij, uzsverot, ka vini labprat atbalstija jaunas republikas izveidoganos. Sadu
atbalstu oficiali pasludinajis vecticibnieku deputits Fjodors Pavlovs Pir-
maja Latvijas vecticibnieku kongresa 1920. gada Rézekne (I-j staroobrjad-
cheskij s”ezd v Latvii 1920). Tacu bija ari tadi vecticibnieki, kuri lidz
1921. gadam lielinieku pusé karoja pret Latvijas armiju. 1929. gada leks-
lietu Ministrijas Véstnesi izvérsta publikacija aprakstits “slepkavas-vecticib-
nieka” V.¢ liktenis. V. bija rudits slepkava, kur§ nosavis gusta sanemtos
Latvijas virsniekus un karavirus, un, bidamies no soda, nomainija savu
uzvardu, kuru oficiali apliecindja pagasta valde un izdeva vinam jaunu pasi.
Tacu pastavigas kildas ar mati, kuru vin§ médza piekaut, un masu par
mantojumu noveda V. pie vél vienas slepkavibas: vin§ nosava zvérinato

¢ Raksta ir minéts pilns vards, tacu étisko apsvérumu deél autore atstaja tikai iniciali.
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advokatu, kurs palidzéja V. masai tiesaties par savu mantotas zemes dalu.
Sis gadijums tika atri atklats un V. nodeva karatiesai (Zvérinata adv.
Tanina slepkavu nodod Kara tiesai 1929). Raksta autors vairakkart norada
uz aprakstitas situdcijas negativo “briniskigumu’”: “... ir tie$am jabrinas par
to brinumu zemi, kada ir Latvijas pierobezas apgabals ar Krieviju”. Gan
V. personiba, gan vina attiecibas ar gimeni un karalaika nodaritais latviesu
gustekniem rada visai neglito vecticibas parstavja, kas ilgu laiku méginaja
tikt vala no tiesas spriesanas, télu.

Kriminalzinu hronika apraksta ne tikai vecticibnieku draudzu loceklu
noziegumus, bet ari garigo vaditaju un draudzu padomju loceklu likumu
parkapumus. Ir aprakstits 1928. gada Tiskadu vecticibnieku draudzé noti-
kusais gadijums: vietéjais garigais vaditajs zinojis policijai, ka vinam no-
laupiti 140 lati, tac¢u izmeklésanas procesa izradijas, ka gadijums bijis
izdomats (“Moderns” vecticibnieku macitajs 1928). Zimigs ir raksta no-
saukums ““Moderns” vecticibnieku macitajs”, kas skan ka zinams kompli-
ments, lai ari ar negativu nokrasu. 1936. gada Kampisku vecticibnieku
draudzes padomes loceklis N. D. piesavinajis apdrosinasanas maksajumus,
kurus iztéréjis savu vecaku bérém (Vecaku bérem iztéréjis... 1936). Tacu
gadijas, ka vecticibnieku garigos vaditajus un lag$anas namus patie§am
apzaga. 1931. gada tika apzagts Puderevas draudzes vecticibnieku garigais
vaditdjs (saukts par macitdju): zagli iendca vina dzivokli un iznesa gan
mantu, gan naudu “par vairakiem tikstosiem latu” (Apzagts vecticibnieku
macitajs 1931). 1937. gada tika apzagtas Lomu un Makarovska vecticib-
nieku baznicas, no kuram iznesa dvielus un sveces, kuras péc tam méginaja
pardot Tiskadu vecticibnieku draudzes macitajam, bet vins zinoja policijai
(Baznicas zadzis dvielus... 1937).

Tomer lielakas problémas vecticibnieku draudzu garigie vaditaji saga-
daja valsts iestadém sakara ar civilstavokla aktu registraciju. 1928. gada
marta tika pienemti Laulibas likuma grozijumi, kuri noteica vecticibnieku
un citu kristigu konfesiju garidzniecibas tiesibas slégt laulibas péc savam
tradicijam bez papildu registracijas dzimtsarakstu nodala (Laulibu likums
1928). Tacu katram vecticibnieku draudzes garigajam tévam bija janodod
zinas par noslégtajam laulibam valsts iestadés 14 dienu laika péc notikuma
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(Pargrozijumi un papildinajumi... 1928). Péc preses zinojumiem var re-
dzét, ka garigie vaditaji netika gala ar saviem pienakumiem un tika vairak-
kart soditi. 1931. gada Rézeknes aprinka vecticibnieku draudzés konstatéja
desmitus gadijumu, ka vecticibnieku garidznieki “it nekadu laulaganu ne-
izdara, bet vienigi uzprasa jauniesiem, no kura laika tie kopa gul”, un péc
tam pieraksta vinus ka laulatus (Ka rodas “salaulatie”... 1931). Raksta
autors norada ari uz butisku problému: “Daudzi vecticibnieku draudzes
locekli un vinu garidznieki (..) pat laga nezin, vai viniem lauliba ka sakra-
ments ir jeb nav”. Tas ir saistits ar to, ka sakotnéji Latvijas vecticibnieki
piederéja fedosejeviesu denominacijai, kura neatzina laulibas, tacu kop$
20. gadsimta sakuma vini saka pienemt pomorie$u tradiciju, kura atzina
laulibas, tacu sakara ar priesteru trakumu laulasanas ka sakraments nepa-
stavéja (Korolova et al. 2021). 1933. gada pieci vecticibnieku garigie vadi-
taji tika tiesati par to, ka ierakstija zinas registros krievu valoda un daudz
svitroja, turklat ka kuriozums tiek minéts fakts, ka vairakas laulibas neilgi
péc slégsanas tika Skirtas bez apgabaltiesas atlaujas (Tiesai nodoti 5 vecti-
cibnieku... 1933). Lai gan laulibu varéja registrét draudzes lagsanas nama,
skirsanas procesam bija janotiek civiliestade.

Kriminalzinas attéloti vecticibnieku parstavji rada negativu iespaidu.
Nodarot gan smagus noziegumus, kas saistiti ar slepkavos$anu un zagsanu,
gan administrativus parkapumus, vecticibnieki neizcélas no paréjam sa-
biedribas grupam, tacu dazas vinu darbibas tika iezimétas ka tipiskas, tiesi
viniem raksturigas.

Vecticibnieku politiska darbiba krievu minoritates
ietvaros

Lidz ar Latvijas neatkarigas valsts izveidi sakas aktiva vecticibnieku
politiska darbiba, kura bija veltita ne tikai vecticibnieku, bet ari krievu
kultaras tradiciju saglabasanai un krievu minoritates interesu aizstavésanai.
Vecticibniekiem bija jaieklaujas lielakaja grupa — krievu etniskaja mino-
ritate, kura lielakais parstavju skaits bija pareizticigie. Ilgu laiku pareiz-
ticigo garidznieki un misionari bija galvenie vecticibas sancensi un pat

185



186

Religiski-filozofiski raksti XXXII

ienaidnieki, kuri pastavigi méginaja novajinat vai pat iznicinat vecticibas
tradicijas un panakt vecticibnieku konvertésanos pareizticiba (Grizane
2017). Jaunizveidotaja Latvijas Republika visam konfesijam bija iedotas
vienadas tiesibas, un pareizticigie zaudgja savas privilegétas pozicijas, kuras
viniem bija Krievijas impérijas pastavésanas laika.

1920.-1930. gados Latvijas krievu vecticibnieki aktivi piedalijas valsts
politiskaja dzive: rikoja prieksvélésanu kampanas, stradaja Saeima, ietek-
méja krievu minoritatei svarigako likumu pienemsanu, ka ari cinijas par
ietekmi pasu vecticibnieku kopiena (Podmazovs 2001). Vecticibnieki tie-
cas pieradit, ka ir “savéjie”, bet vienlaikus véléjas saglabat savu ipaso sta-
vokli ka etniska un religiska minoritate. No vienas puses, vecticibnieki ir
krievu minoritates dala, kas vieno vinus ar Latvijas krievu lielako — pareiz-
ticigo dalu. No otras puses, vésturiski vecticibnieki nodalijas no pareiz-
ticigajiem un pat naidojis, pretojoties Pareizticigo baznicas centieniem
piespiest vecticibniekus konvertéties pareizticiba (Grizane 2017). Vec-
ticibnieku nodali$ana no pareizticigajiem bija vérojama jau 1920. gadu
pirmaja pusé. Segodnja 1923. gada raksta piekrit tam, ka, lai gan pareiz-
ticigie un vecticibnieki ir krievi (tolaik nereti izmantoja apziméjumu
“lielkrievi” — M.G. piezime), vinus nedrikst uztvert par vienotu kopienu
vai vienotu politisku spéku. Tomeér pastavosa sadrumstalotiba nav tik dzila
un var but salidzinama ar latvie$iem katoliem un latviesiem protestantiem
(Novoe otkrytie... 1923). Tacu velak, pretstatot pareizticigos un vecticib-
niekus, tika atziméts, ka pareizticigo krievi labprat pievérsas latviesu laici-
gajai kultarai un vispar vieglak latviskojas neka vecticibnieki (Aiz makona
Kacénos 1937).

Periodiska prese plasi aprakstija vecticibnieku politisko darbibu. Liela
nozime bija tam, kadus politiskos spekus parstavéja noteiktais laikraksts,
jo no ta bija atkarigs izdevuma vértéjums par vecticibnieku lideru darbiem.
Galvenis apspriezamas témas bija krievu minoritates tiesibas un kulttras
autonomija, kura paredzéja izglitibu krievu valoda, ka ari vecticibnieku
politiku sadarbiba ar pareizticigajiem krieviem. Var pat sastapt interesantu
pretstatu “krievi — vecticibnieki”, kura ar krieviem tiek domati pareiztici-
gie, tacu tiek akcentéta vinu etniska piederiba, savukart “vecticibnieki”
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vispirms liek domat par noteiktu konfesionalo grupu (Staroobrjadci i rus-
skie 1925). Politiskaja dzivé $ads pretstats bija biezi sastopams: lai gan
sakuma Latvijas krieviem bija iecere veidot vienotu politisko frakciju, driz
vien vecticibnieki nodalijas un sika attistit neatkarigu politisko kampanu.
Avize Segodnja 1922. gada asi kritiz&ja Latvijas vecticibnieku léemumu iz-
veidot savu sarakstu, noradot uz to, ka vecticibniekiem bija vairak jadoma
par kopigajam krievu minoritates vajadzibam, nevis vienigi par savam
(Dva s”ezda 1922). Velak Segodnja, aprakstot sarunu ar vecticibnieku de-
putatu Meletiju Kalistratovu (1896-1941), pauda, ka Latvijas vecticibnieki
bija vienoti, jo bija izvirzijusi vienotu sarakstu vélésanam. M. Kalistratovs
izteica ieceri, ka vecticibnieku deputati Saeima ne tikai aizstavés vecticib-
nieku intereses, bet spés sadarboties ar citiem krievu deputatiem (Staro-
obrjadci i russkie 1925). Tacu turpmakie notikumi paradija, ka vecticibnieki
centis visiem spékiem saglabat savu neatkaribu no pareizticigajiem krie-
viem (Podmazovs 2001). Sadi vecticibnieku centieni kluva par ieganstu
publicét periodiskajos izdevumos, kas parstavéja pareizticigo krievu vie-
dokli, vairakus rakstus, kuros skaidri ieziméjas vélme paradit vecticibnieku
politiku neveiksmes un akcentét vinu nespéju veikt krievu pareizticigajiem
lidzvertigu politisko darbibu. Pieméram, raksts “Poboishhe v Dvinskoj
dume” detalizéti apraksta vecticibnieku politika Grigorija Jelisejeva (1896—
1967) stridu ar Daugavpils domes polu kolégi Zébergu,” kur§ “ar stipru
gradienu” tika nogrists no tribines, izraisot “izbailes un apmulsumu” klat-
eso$ajos (Poboishhe v Dvinskoj dume 1925).

Vecticibnieku piedalisanas politiskaja dzivé liela méra ietekméja pasu
vecticibnieku draudzu dzivi. Draudzu un organizaciju “Skel$anas politisko
uzskatu dél nebija reta paradiba. Raksta “Raskol” autors atziméja: kops
vecticibnieki saka aktivi piedalities politika un sutit savus parstavjus
Saeima, sakas stridi un $kel3anas pasas draudzés (Nikitin 1933). To de-
monstréja ari vecticibnieku sabiedrisko organizaciju skelsanas: 1929. gada
Centrala komiteja vecticibnieku lietas (turpmak — Komiteja), kuru vadija

7 Visticamak — $eit domats Konstantins Zébergs (1895-2/1941. gada deportéts),
Daugavpils pilsétas domnieks un valdes loceklis no 1922. lidz 1925. gadam, kandidgja

Saeimas vélésanas Latvijas polu saraksta.
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aktivs vecticibnieku politiskais darbinieks Fjodors Pavlovs (1872-1933),
saskélas un tika izveidota otra vecticibnieku organizacija — Latvijas Vec-
ticibnieku konferencu un kongresu padome (turpmak — Padome) ar
Stepanu Kirilovu (1877-1960) prieksgala. Kops 1920. gadiem Komiteja
atbildéja par valsts lidzeklu sadalis$anu vecticibnieku draudzém un parsta-
véja vecticibas intereses komunikacija ar valsts institicijam. Jaunizveidoto
Padomi atbalstija 33 vecticibnieku draudzes, mazliet vairak draudzu palika
Komitejas pasparné.®

Viens no galvenajiem vecticibnieku politiku darbibas virzieniem bija
krievu minoritates tiesibas uz izglitibu krievu valoda. Vecticibnieku pasau-
les redz&juma izglitiba ienem loti ipasu un nozimigu vietu. Jau no pasiem
sakumiem, kad vecticiba ieguva tiesibas uz legilu pastavésanu, tas vaditaji
akcentéja izglitibas butisko lomu vecticibas tradiciju saglabasana (Pota-
shenko 2005). Krievu minoritates izglito§anas problémas aktivi apsprieda
Saeimas deputats Péteris Koreckis (1877-1929) no Apvienota krievu sa-
raksta (Russkie v Latgalii 1924). Péc vina viedokla, valsts statistiskajos
datos bija ieviesusies klada, kuras dél ievérojama dala Latgales krievu bija
ierakstita baltkrievos, tadéjadi samazinot krievu iedzivotaju kopskaitu. Tas
izraisija valsts finanséjuma samazinasanos, kas sekméja to, ka, péc Korecka
domam, Latgales krieviem traka vairak neka 50 procentu likuma pare-
dzéto lidzeklu. Ipagas problémas sagadaja vecticibnieku izglitibas trakums,
kuru sauca par “tumsonibu”; to biezi aprakstija zurnalisti un ta, péc vinu
domam, biezi kluva par iemeslu vecticibnieku nepienemamai uzvedibai.
Komentéjot tiesas pravu, Segodnja zurnalists atzimé vecticibnieku analfa-
bétismu, likumu neparzinasanu, péckara bailes un “bolSevisma pédas”.
Vecticibnieki tiek pretstatiti latviesiem, kuri ir ar “labu staju” (Delo “japon-
chikov” 1924). Krievu skolu trakums veicindja analfabétisma saglabasa-
nos (Russkie v Latgalii 1924). Krievijas impérija vecticibnieki nedrikstéja
uzturét savas izglitibas iestades, tacu pastavosas valsts un pareizticigo baz-
nicu draudzesskolas vecticibnieku bérni apmekléja nelabprat, jo tur tika

8 Sikak par Latvijas vecticibnieku politisko dzivi sk.: Feigmane T.D. (2002). Depu-
taty-staroobrjadcy v Latvijskom Sejme. Russkie v Latvii. Vyp. 3. Iz istorii i kul’tury
staroverija. Riga: SOL, ss. 183-205.
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sludinata pareizticiba. Viens no vecticibnieku politiku galvenajiem uzde-
vumiem bija paniakt vecticibnieku skolotdju izglitosanu, kas varétu macit
vecticibnieku bérnus. Kops 1921. gada Riga stradaja Krievu Universitates
kursi, kur sagatavoja skolotajus darbam krievu skolas (Coja & Zigmunde
2012). Tacu ar to nepietika. Vecticibnieku deputats F. Pavlovs Ceturtaja
vecticibnieku kongresa 1924. gada noradija, ka kopuma no 200 krievu
pamatskolam tikai Cetras bija vecticibnieku, kaut ari vecticibnieku ipat-
svars Latvijas krievu sabiedriba bija krietni lielaks. Vissliktak gaja Latgalé:
vairakas vietas vecticibnieki vispar nesutija bérnus skola, jo izglitosanu
vadija “nikoniane”? (4-j Vselatvijskij s”ezd staroobrjadcev 1924).

Péc Latvijas likumdos$anas visiem bérniem bija jaiegtst pamatizgli-
tiba, tacu krievu skolu trakums saglabajas, un, péc Krievu departamenta
priekssédétaja Ivana Jupatova (1865-1944) viedokla, $o situaciju varéja
atrisinat tikai krievu kultaras nacionala autonomija, uz ko valdiba nebija
gatava (V staroobrjadcheskij s”ezd v Latvii 1925). Aktiva Latgales vec-
ticibnieku darbiba krievu izglitibas jautdjumu risinasana izraisija asu kri-
tiku vietéja presé. Raksta “Ku vel prosa minoritates”, kuru publicéja
Zemnika Zinas, autors secinaja, ka minoritasu “apetitei” nav robezu (Kua vel
prosa minoritates 1927). Bija pat novérots, ka Latgales iestadés vietéjie
vecticibnieki palikusi “tik uzputigi”, ka pagastu pasvaldibas atteicas ne
tikai pasi runat, bet pat dzirdét latviesu valodu un pieprasija runat krieviski
(Jauns Latgolas aprinku pagvaldibu protests 1927). Lidzas jautadjumam par
minoritasu skolam un par macibu priek§metu macisanu krievu valoda vec-
ticibniekiem bija svarigi panakt ticibas macibas pasniegSanu vecticibas
tradicija. 1930. gada tika organizéti kursi vecticibnieku garigajiem vadita-
jiem un ticibas macibas skolotajiem (Podmazovs 2001).

1935. gada tapa jauns izglitibas likums, kas noteica vienadu pieeju visu
konfesiju ticibas macibas pasnieg$ana. Péc likuma ieviesanas katras kon-
fesijas parstavji pasi varéja regulét $o jomu péc vienosanas ar Izglitibas
ministriju (Vienotas Latvijas izglitibas... 1935). Lai pilnveidotu krievu
skolotaju — vecticibnieku un pareizticigo — skolénu macisanas limeni,

? Nikoniane — Pareizticigo baznicas patriarha Nikona reformu piekritéji — mis-
dienu pareizticigie.
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valsts organizéja vairakus kursus (Metropolits Augustins... 1937; Izbrau-
kums...1937; Kursi skolotdjiem 1938; Anglu valodas kursus 1938; Sariko-
jumi... 1938). Rakstos par $adu kursu sarikodanu autors bez emocijam
sniedz informaciju un vairs neakcenté savu attieksmi pret krievu minori-
tati, tai skaita — pret vecticibniekiem. Par vecticibnieku savdabigo attieksmi
pret skolu liecina gadijums, kuru aprakstijusi Briva Zeme: Sakstagalas pa-
gasta Puderevas ciema gajis boja 14 gadus vecs vecticibnieku zéns. Vina
vecaki sarikoja déla pieminas mielastu, kura laika uzcienaja vina klases-
biedrus un skolotdjus un uzdavindja viniem sava bérna fotografijas, kance-
lejas preces un gramatas (Ipatna vecaku draudziba ar skolu 1938). Autors
nosaucis rakstu “Ipatna vecaku draudziba ar skolu”, tada veida demonstré-
jot aprakstama notikuma savdabigumu, kas liek pabrinities.

Vecticibnieku izglito$anas jautdjums kluva par vienu no prioritatém
vecticibas parstavju politiskaja darbiba. Krievu minoritates tiesibu aizsta-
vésana, uzsverot valodas lieto$anas un izglitosanas jomas, biezi tika novér-
téta pozitivi pareizticigo krievu periodiskaja prese, bet dazi jautajumi tika
asi kritizeti latviesu un latgaliesu izdevumos. Tomér kopuma periodiskajos
izdevumos Latvija vecticibnieku politiska darbiba 1920.~1930. gados tika
atspogulota ka aktiva un pasaizliedziga, tendéta uz vecticibas ka etniskas
un religiskas minoritates saglabasanu un attistisanu.

Secinajumi

Latvijas 1920.-1930. gadu periodiskas preses analize dod iespéju iz-
pétit vecticibnieku socialo télu vinu kaiminu acim, kuri parstav dazadas
etniskas un religiskas grupas. Pamatojoties uz vairak neka simts periodisko
izdevumu rakstu saturu, ir izpétitas dazas vecticibnieku sociala téla rakstu-
rojosas iezimes, kuras atklajas ar vecticibu saistitas terminologijas lietosana
un krievu valoda eso$o apziméjumu latvisko$anas méginajumos, ka ari ap-
rakstot un vértéjot vecticibnieku parstavju publiskas aktivitates. Vispari-
gais Latvijas krievu vecticibnieku vértéjums nebija viennozimigs, to liela
méra ietekméja rakstu autoru personiga pieredze un nostija, ka ari perio-
diska izdevuma sociali politiska pozicija un mérki. Vecticibnieki noteikti
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tika uztverti ka krievu minoritates parstavji, tacu vinus acimredzami no-
skira no pareizticigajiem krieviem, kuri kluva par vecticibnieku politiska-
jiem sancensiem. Latvijas periodiskie izdevumi ne tikai atbalstija, bet ari
kritizéja vecticibnieku lideru darbibu, ja saskatija taja nepamatotas prasi-
bas Latvijas valdibai.

Svariga vecticibnieku sociala téla sastavdala ir saistita ar likumu par-
kapumiem, par kuriem informéjot, péc ta laika ierastas tradicijas pievérsa
uzmanibu parkapéju etniskajai un religiskajai piederibai. Kopuma $o ga-
dijumu nav daudz, un vini nonak pretruna ar tolaik izplatito viedokli par
to, ka vecticibnieki ir stradigi, godigi, atbildigi un dievbijigi cilvéki, kuri
stingri seko savai religiskai tradicijai. Rakstu autori, kuri izcéla vecticibas
sekotdju negativas rakstura ipasibas, méginaja tas ekstrapolét uz visiem
grupas locekliem un parliecinat lasitajus, ka tiesi $ada uzvediba batu rak-
sturiga visiem vecticibniekiem. Tas ir tipisks aizspriedumainas attieksmes
piemérs, kas tomér norada uz vecticibnieku kopienas énas pusi, kura ir
jebkurai socialai grupai.Atseviski izdalama latgalie$u vélme atdalities no
Latgales vecticibniekiem Rietumlatvijas iedzivotaju acis, kas atklaj starp-
karu perioda pastavoso problému par Latgales ieklausanu Latvijas kultar-
telpa. No vienas puses, latgaliesu periodiskajos izdevumos pasvitrota
vecticibnieku un latgaliesu tuviba, no otras — vérojamas skaidras norades
uz latgalie$u pasidentitates mekléjumiem un neparprotamu censanos no-
teikt robezas starp Latgalé dzivojosam etniskam grupam. Kopuma perio-
disko izdevumu rakstos vérojama pastaviga vecticibnieku salidzinasana ar
citu etnisko un religisko grupu parstavjiem, tada veida akcentéjot vinu
tuvibu vai atskiribu no citiem Latvijas iedzivotajiem. Vecticibas sekotaju
lielakoties veiksmiga ieklausanas Latvijas kolektivas identitates veidosanas
procesa sekméja vecticibnieku pozitiva sociala téla veidosanos, apstiprinot
vinu miermiligumu un atbalstu latviesu tautai un valstij. Izpétitais piemeérs
parada, ki no pamatnacijas atskiriga etniska un religiska grupa ir spéjiga
ieklauties valsts un sabiedribas attistibas procesos, klat par to neatnemamo
dalu un taja pasa laika saglabat savu etnoreligisko identitati.
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Maija Grizane

Portrayal of Social Identity of Russian
Old Believers in Latvian Periodicals
in the 1920s-1930s

Abstract

Quest for the collective identity of the dominant nation and other
ethnic groups was manifested in Latvian interwar society. Russian Old
Believers diftered in that they represented not only an ethnic minority but
also a particular religious group within their ethnic minority, thus separat-
ing themselves from the rest of society.

An independent way of life of Old Believers and their desire to main-
tain the homogeneity of their community on the one hand, and active
political and social activity, on the other hand, provide unique research
material to examine the process of inclusion of a group in a newly formed
country. Social image building is an essential part of this process. With the
help of qualitative content analysis, the author has examined more than a
hundred articles published in Latvian, Latgalian and Russian from national
and regional periodicals that actively contributed to the formation of the
social image of Old Believers. The directions of stereotyping the social
image of Old Believers, their formation and development in the environ-
ment of non-Old Believers have been revealed, determining the depen-
dence of public opinion on personal experience and external conditions.

Keywords: Latvia, Russian Old Believers, social identity, periodicals.



Jana Dreimane

BRIVDOMATAJA DZIVE PADOMJU OKUPACIJAS
LAIKA LATVIJA: MACITAJA, FILOLOGA UN _
PEDAGOGA ADOLFA JEKABA DZEGUZES PIEMERS

Petijuma mérkis — padzilinati izzinot viena cilvéka biografiju, skaidrot, vai pa-
domju okupacijas laiki Latvija (1940-1941, 1944-1990) bija iespéjams saglabit
brivdomibu, nonkonformismu, kada bija gara un ricibas brivibas cena. Petijuma ana-
lizéta padomju varai nepaklavigi Latvijas Evangéliski luteriskis baznicas (LELB)
macitaja, filologa un pedagoga Afdalfa Jékaba Dzeguzes dzive, izmantojot galvenokart
vina persondlfondu Latvijas Naciondlaja bibliotékd, dokumentus Latvijas Naciondlaja
arhivi (LNA), vina pasa, ki ari vipam veltitas publikicijas. Otras padomju okupacijas
sakuma, stalinisma laikd, kad ar represiju palidzibu tika veikta Latvijas sovetizacija,
Dzeguzi arestéja un tiesdja par aizliegtas “kontrrevoluciondaras un fasistiskds” literatiras
glabasanu. Vipa kriminallietas materiali LNA Latvijas Valsts arhiva liecina: gan
labosanas darbu nometnés Vorkuta, PSRS tilajos ziemelos, gan vélak, péc atgriesands no
ieslodzijuma, Dzeguze centds dzivot saskana ar savu parliecibu un nenovirzities no iz-
véleta dzives cela. Vins pabeidza teologijas studijas, ko bija sacis neatkarigaja Latvijas
Republika, un 1982. gada maija kluva par pilntiesigu macitaju LELB Rigas Misiones
draudzé. 1966. gada vipam izdevds panakt pilnigu reabilitaciju, tomeér vins aizvien bija
Latvijas PSR Valsts drosibas komitejas redzesloka. Neraugoties uz to, 1974. un
1975. gada trimdas presé nondca divi Dzeguzes raksti, kuros tika asi kritizétas padomju
okupdcijas laikd pienemtas latviesu valodas rakstibas reformas. Dzeguzes biografija
liecina, ka ilgstosas padomju okupdcijas laika pastaviga nonkonformisma saglabisiana

tomeér bija Joti problematiska, dazkdrt nacdas noslégt kompromisu ar okupacijas varu.

Atslégwdrdi: stalinisms, nepaklausands, politiskas represijas, pretpadomju literatira,
Latvijas PSR Valsts drosibas komiteja, macitdji, biografiska metode
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Cilveka dzive — mikrokosms — var kalpot vesela laikmeta — makro-
kosma — labakai izpratnei. “Ja pienem, ka véstures process ir cilvéku dar-
bibu summa, vislabakais veids, ka to izprast, ir izzinat $o darbibu veicéjus,”
uzsver vésturnieks, Portugiles Katolu universitates macibspéks, vésturnieks
Hoseé Migels Sardika (Sardica 2013, 383). Individa dzivesstasts ir viens no
instrumentiem labakai laikmeta politisko, socialo, kultaras, ekonomisko
norisu izpratnei.

Padomju okupacija (1940-1941, 1944-1990), seviski tas pirmie gadi,
kad valdija stalinisma rezims, bija sarezgits parmainu laiks, kad liela Latvi-
jas iedzivotaju dala tika paklauta represijam, amoralam attiecibu modelim,
turklat uzspiesto noteikumu ietekmé mainijas pasu iedzivotdju vértibas,
attieksme citam pret citu. Latvijas Nacionala arhiva Latvijas Valsts arhiva
rodamie Latvijas PSR Valsts dros§ibas ministrijas (kops 1954. gada ap-
rila — Valsts drosibas komiteja, turpmak LPSR VDK) kriminallietu doku-
menti visa sava daudzveidiba atspogulo tiesas procesos iesaistito personu
moriles normas, priek$status par “pareizu” vai “nepareizu” uzvedibu. Neno-
liedzami, VDK kriminallietu dokumentu saturs ir tendenciozs — apsadzéto
personu darbiba interpretéta ta, lai prava tiktu sasniegts apsuadzétajiem
vélamais rezultats, izmantota ideologizéta padomju jurisprudences termi-
nologija. Janem veéra, ka procesa iesaistito personu liecibas ietekméja bai-
les — bailes iegtit padomju varai neuzticamas personas statusu, zaudét darbu,
noklit uz apsadzéto sola vai apcietinajuma. Tomeér nereti liecinieki sniedza
plasakas zinas neka nepiecie$ams tiesvedibai. Tas papildina informaciju gan
par apsudzéto un lieciniekiem, gan procesiem okupétaja Latvija.

Pedejas trijas desmitgadés Latvija dazados rakursos pétita brunota un
pasiva pretoSands (pilsoniska nepaklausanas) padomju okupacijas varai,
apzinata, apkopota, publicéta informacija par represétajiem iedzivotdjiem.!
Ka norada vésturnieki, pretosanas un nepaklausanis totalitarai valstij pa-
stav dazados limenos, virzienos un veidos (Nicosia 2015, 1-2). Individu

! Skatit, pieméram, “Latvijas Politiski represéto apvienibas” piedavato monografiju,
rakstu un dokumentu krajumu apkopojumu, kas sniedz nelielu ieskatu plasaja publikaciju
klasta: Latvijas Politiski represéto apvieniba. 3. sadala: Pretosanas kustibas dalibnieku -

atminas, literarie darbi, dokumenti. Lasits 2022. gada 5. marta elektroniska formata:
http://www.represetie.lv/katalogs/3-sadala/
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attiecibas ar varu ir neskaidribu, sarezgitu liklo¢u un pavérsienu pilnas
(Ledeneva 2018, 374). Nonkonformisms - atteiksanas pienemt sabiedriba
domingjoso vai politiskas varas uzspiesto viedokli un normas bez kritiskas
apjégsmes. Tas var izpausties gan aktiva, gan pasiva pretestiba, gan vien-
karsi - nepaklaviba, bez apzinata un mérktieciga protesta varai (Ramet
2020, 1-2). Nonkonformists ir brivdomatajs, savrupnieks, kas censas dzi-
vot saskana ar patstavigi pienemtiem, ne sabiedribas vai varas uzspiestiem
léemumiem. Nonkonformisms visspilgtak izpauzas maksla, muazika, lite-
raturd, taCu tas neap$aubami konstatéjams ari citds jomas. Padomju
okupicijas laika, kad valsts istenoja antireligisku politiku, kontrolgjot, iero-
bezojot religiskas organizacijas un represéjot ticigos (ja tie nesadarbojas ar
varas iestadém) (Sildegs 2006, 14-20), religiska darbiba pati par sevi bija
spilgta nonkonformisma pazime. Afroamerikanu cilvéktiesibu kustibas
vaditdjs, baptistu macitajs Martins Luters Kings (Martin Luther King jr.,
ari Michael King, Jr., 1929-1968) savulaik uzsvéra, ka kristiesu pienakums
ir but nonkonformistiem, “[..] lai piepilditu nekristigo pasauli ar augstakas
kartibas un célakas valstibas idealiem un dzivesveidu” (King 1962). Reli-
giskais nonkonformisms padomju okupétaja Latvija patlaban ir plasi ap-
rakstits gan atsevi$kos rakstos (Pazuhina 2021; Grizane 2021), gan
gramatas, gan citos darbos (jauzsver, ka lielako ieguldijumu sniegusi bap-
tistu konfesija) (Ginters 2005; Klavins u. ¢. 2012; Branava 2019). Tacu
nepieciesami plasaki akadémiski pétijumi, fokuséti uz viena cilveka dzivi
kopuma, ne tikai uz tas atseviskam epizodém, balstoties gan vina pasa un
tuvako lidzgaitnieku atminas, gan ari citos avotos, pieméram, dienas-
gramatas, autobiografiskos dokumentos, intervijas, padomju iestazu arhivu
materialos. Daudzveidigu avotu izmantojums lautu iegut plasaku prieks-
statu par nonkonformista situaciju ka totalitara, ta posttotalitara valsti.

Lidz §im termins “nonkonformists” (nonconformist) padomju okupaci-
jas perioda pétnieciba attiecinats uz varai nepaklavigiem maksliniekiem.
Gramata “Patiba” apkopotas 16 ievérojamu latviesu laikmetigo mak-
slinieku biografijas, ko papildina intervijas ar viniem pasiem un vinu
lidzgaitniekiem (Demakova 2011). Izvéléti makslinieki, kuri “[..] sava
attiecigaja makslas virziena vai profila ieguvusi lielaku ietekmi uz oficiala-
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jiem un neoficialajiem procesiem” (Demakova 2011, 16), pienemot, ka
“[..] ikviens liels makslinieks ir nonkonformists, jo nav pielavis makslinie-
ciskos kompromisus” (Demakova 2011, 13). Darba uzdevums: “dot atbildi
uz jautajumu par personibas un apkartéjas vides attiecibu relativitati [..]
personibas izvéles iespéju paraléli aréjiem sabiedriskajiem apstakliem”
(Demakova 2011, 19). Tomeér viennozimigas atbildes gramata nav, jo
atskirigs viedoklis par nonkonformismu ir gan maksliniekiem, gan vinu
lidzgaitniekiem. Ta makslinieks Miervaldis Polis uzskata, ka “Tadu non-
konformistu nebija. [..] Nonkonformisma jédziens, tapat ka socialistiskais
realisms, ir fikcija” (Demakova 2011, 81). Savukart makslas zinatniece
Laima Slava, raksturojot Borisa Bérzina darbibu, norada: “Ja esi ari pub-
liska persona, nevis pagridé nolidis pretnis, tad lidz ar to sava zina esi gan
“konformists”, gan pie gadijuma ari “nonkonformists”. Nonkonformisms
tomer izriet no konkrétas situacijas, kad saduras sabiedribas uzliktie no-
teikumi un personibas stdja” (Demakova 2011, 110). Atskirigie viedokli
mudina pétijumus turpinat. Si darba mérkis: skaidrot, vai padomju okupa-
cijas apstaklos bija iesp&jams saglabat brivdomibu, nonkonformismu un
kadas bija ta konsekvences, padzilinati izzinot viena individa dzivi.

Pétijumam izvéléta personiba ar neparastu dzivesstastu - LELB ma-
citajs, filologs un pedagogs Adolfs Jekabs Dzeguze (1913-2008), kurs pie-
redzéja gan Latvijas Republikas neatkaribas periodu, gan padomju
okupaciju un nacistisko okupaciju, gan Latvijas valstiskas neatkaribas at-
jauno$anu. Represéts par “kontrrevolucionaras un fadistiskas” literataras
glabasanu 1948. gada, vin$ ar apbrinojamu neatlaidibu panica reabilitaciju
1966. gada, tomér neatsacidamies no jauniba ieceréta mérka — klat par
macitdju. Par spiti VDK uzraudzibai padomju okupicijas laika vins ieguva
teologisko izglitibu un 1982. gada 16. maija tika ordinéts par macitaju,
lidz pat 1996. gadam kalpoja LELB Rigas Misiones draudzé. Ka baltu
filologam vinam bija ari savi, neatkarigi uzskati par latviesu valodu, kurus
vins atklati proponéja gan publiskos priekslasijumos Riga (Bérzina-Baltina
1992, 3), gan trimdas presé (Dzeguze 1974, 1-7; 1975, 55-62). Aizliegtas
literataras glabasana, darbiba macitdja amata, publikacijas aiz “dzelzs
priekskara” trimdas izdevumos lauj hipotétiski pienemt, ka Dzeguze bija
nonkonformists.
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Isa informacija par vinu rodama plasaja somu teologa Jouko Talonena
monografija “Baznica stalinisma Znaugos” (Talonen 2009, 176) un macitaja
Edgara Kiploka (1907-1999) sastaditaja represéto luteranu macitaju bio-
grafiskaja vardnica “Taisnibas dél vajatie” (Kiploks 1993, 220-221). Abas
gramatas izcelti galvenokart Dzeguzes represésanas iemesli, citus biogra-
fijas faktus atstajot bez ievéribas. Saja pétijuma méginats aptvert Dzeguzes
dzivi kopuma, lai ari musu riciba diemzél nav tadu personiskas izcelsmes
dokumentu ka dienasgramatu vai atminu pierakstu, kas lautu labak izprast
vina ricibas motivus, izjutas, attiecibas ar laikabiedriem, dzives apstaklus.
Petijuma izmantoti galvenokart Dzeguzes kriminallietas materiali, kas at-
rodami Latvijas Nacionala arhiva Latvijas Valsts arhiva, vina publikacijas,
ka ari raksti par vinu. Dzeguzes kriminallieta ietver apsudzéta nopratina-
$anas dokumentus, vina majokla inventara sarakstu, daudzu laikabiedru
liecibas par Dzeguzi, ka ari vina autobiografiju. Ta sastadita noluka panakt
reabilitaciju, tatad rakstita ar krietnu pascenziras devu. Tadél ta salidzinata
ar Dzeguzes interviju, ko 2007. gada pierakstijis teologs Janis Tolpezni-
kovs (Tolpeznikovs 2007). Vietam Tolpeznikovs interviju papildinajis ar
LELB arhiva atrodamas Dzeguzes autobiografijas datiem.

Atseviski Dzeguzes dzives fakti precizéti vina personalfonda Latvijas
Nacionalas bibliotekas (LNB) Reto gramatu un rokrakstu krajuma
(RXA 279), kas ietver astonas vienibas, galvenokart Dzeguzes materialus
par valodnieku Jani Endzelinu (1873-1961).

Labakai Dzeguzes darbibas izpratnei pétijuma izzinata vina dzive lidz
padomju okupacijai.

Dzeguzes dzive lidz padomju okupacijai

A. Dzeguze dzimis 1913. gada 8. novembri (péc jauna stila) Valkas
aprinka Lejasciema pagasta “Pincikaju” majas. Vina vecakiem — Janim
(1862-1955?) un Paulinai (dz. Rubene, 1872-1965) Dzeguzém — piede-
réja neliela lauku saimnieciba: 19 hektaru zemes, dazas govis, zirgi un
siklopi (LNA-LVA, 1986-2-4762, 23). Gimene bija bérniem bagata: téva

pirmaja lauliba bija dzimusi Cetri bérni, bet otraja lauliba - tris. Adolfs bija
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jaunakais bérns, pastaritis, kura dzive izvertas citaida neka paréjam atva-
sém — gandriz visi gdja veciku pédas un palika uzticigi lauksaimniecibai.

1929. gada pavasari, kad Dzeguze pabeidza otras pakapes pamatskolu
dzimtaja pagasta, Lejasciema un Velénu macitajs Ernests Adolfs Putning
(1904-1997) rekomendéja trucigajam jauneklim turpinat izglitibu nesen
atvértaja LELB gimnazija Riga, kur bija bezmaksas internats un iespéja
sanemt stipendiju. Ar nelielu macitaja un vecakas masas Emmas materialu
pabalstu piecpadsmit gadu vecais Dzeguze devis uz Rigu un iestajas gim-
nazija (LNA-LVA, 1986-2-4762, 160).

Miacibas taja norisindjas péc valsts gimnaziju programmas, lielu uzma-
nibu pievérsot klasisko valodu apguvei. Skolas dzive ritéja “stingra bazni-
cas gard, jo par savu galveno uzdevumu macibas iestade uzskat[ij]a noteikti
kristigu un ticigu raksturu izveidosanu” (Svétdienas Rits, 1939, 203). Dze-
guze bijis labakais skoléns klase, tade] allaz sanémis stipendiju (Tolpezni-
kovs 2007, 4). Vins tomeér alcis péc aktivakas sabiedriskas darbibas, talab
pédéja macibu gada iepazinies ar Saeimas Stradnieku un zemnieku frak-
cijas priekssédetaju Oskaru Gulbi (1906-1941), kur§ vinam devis lasit
politisko literatiru, aicinajis uz kreiso studentu korporacijas “Zemgalija”
un studentu biedribas “Klints” priekslasijumiem (LNA-LVA, 1986-2-
4762, 161). 1933. gada Dzeguze absolvéja gimnaziju un iestajas Latvijas
Universitates Teologijas fakultate (LNA-LVVA, 7427-1-17991, 1).

1934. gada janvari vin$ kluva par Latvijas Socialdemokratiskas strad-
nieku partijas (LSDSP) Tornakalna nodalas biedru, tacu bija taja neilgi, jo
péc 1934. gada 15. maija apvérsuma partijas darbiba tika apturéta. Dze-
guze partrauca studijas un augusta uzsaka obligato dienestu Latvijas armi-
jas 7. Siguldas kajnieku pulka Gulbené (LNA-LVVA, 7427-1-17991, 5).
Dzeguzem ka studentam vajadzéja but labam militaras karjeras izredzém,
tomér dienests armija izradijas sarezgits. Neilgi péc dienesta uzsiaksanas
pulka komandiera vietnieks, pulkvezleitnants Jekabs Pone (1892-1942)
bija izvaicajis Dzeguzi par vina piederibu LSDSP un sakariem ar vecako
brali Péteri, kurs kops 1919. gada dzivoja Krievija un bija docétajs M. Frun-
zes Kara akadémija Maskava (LNA-LVA, 1986-2-4762, 178-179). Pec

sarunas, atgriezies kazarmas, Dzeguze citu kareivju klatbutné bija nicinosi
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izteicies par pulka vadibu. Tas nonica pulka komandieru ausis, tadel
1935. gada janvari Dzeguze tika tiesats par necienas izradisanu vadibai un
sodits ar trim ménesiem kara cietuma. Vélak sods mikstinats — Dzeguzem
piesprieda dazas nedélas stingra aresta telpas. Tacu atlikuso dienesta laiku
vinam nacas pavadit darba vada (LNA-LVA, 1986-2-4762, 179), kas bija
paredzéta kreisi noskanoto un nepaklavigo kareivju “paraudzinasanai”. Sau-
tenu vietd viniem izsniedza darbarikus un norikoja smagos, netiros darbos.

1935. gada septembri Dzeguzes armijas dienesta laiks bija noslédzies.
Vins atsaka teologijas studijas (LNA-LVVA, 7427-1-17991, 12), jo “Teo-
logijas fakultates diploms péc ta laika noteikumiem [..] dotu tiesibas stra-
dat par macitaju, ja tiktu ordinéts, par ticibas macibas [..], ka ari par
véstures, filozofisko prieksmetu un psihologijas un logikas skolotaju gim-
nazija” (LNA-LVA, 1986-2-4762, 165).

1936. gada janvari Dzeguze iestdjas Latvijas pretalkohola biedriba
(LPB) (LNA-LVVA, 2397-1-121, 1), kur sakuma vinam bija strauja kar-
jera, jo vin$ bija “idejisks atturibnieks, kas realizéja dzivé doto solijumu,
tatad pret darbu bija godigs un apzinigs, neuzskatot savu amatu tikai par
pelnas avotu” (LNA-LVA, 1986-2-4762, 277). Maija LPB centrala valde
vinu iecéla par akadémiskas sekcijas kasieri (LNA-LVVA, 2397-1-121, 3),
bet 1938. gada septembri — par sekcijas priekssedétaju (LNA-LVVA,
2397-1-121, 16). 1938. gada 1. julija péc organizacijas darbveza Karla
Krankovska (kops 1940. gada — Drava, 1911-?) ieteikuma vin3 tika pie-
nemts pagaidu darba par nodalu un jaunatnes vienibu instruktoru biedri-
bas centralaja valdé (Jauna Balss 1938, 204). Vina uzdevums bija apmeklét
regionalas nodalas, sniegt ieteikumus, lai kustiba iesaistitos vairak jaunat-
nes. Kada centralas valdes sédé biedribas sekretars, publicists Konstantins
Vilde (kops 1940. gada — Vilnis, 1879-1968) zinojis, ka gandriz visi Jelga-
vas nodalas valdes locekli esot bijusie socialdemokrati, kuriem draud iz-
meklésana un ta var ietekmét biedribas darbu kopuma (LNA-LVA,
1986-2-4762, 180). Dzeguzem uzdeva noskaidrot situaciju un delikati
panikt, lai Jelgavas nodalas vadiba nonaktu citas, centralajai valdei piene-
mamakas personas. Par §adu planu Dzeguze bija informeéjis Jelgavas no-
dalas valdes locekli Almu Znotinu (1913-1991), kura kopa ar savu tévu,
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nodalas prieks$nieku Gustavu Znotinu (1888-1965?) ka bijusie socialde-
mokrati ari bija atcelamo amatpersonu skaita. Znotina par centralas valdes
nodomu nekavéjoties bija informéjusi paréjos nodalas biedrus un steigusies
uz Rigu izskaidroties ar organizacijas vadibu (LNA-LVA, 1986-2-4762,
311).1938. gada 12. decembri Dzeguzi atbrivoja no akadémiskas sekcijas
priekssédétaja amata (LNA-LVVA, 2397-1-121, 25), bet 1939. gada
18. janvari — no darba par dienesta noslépuma izpausanu (oficiali — par
dienesta pienakumu nepildisanu) (LNA-LVA, 1986-2-4762, 24).

Sarugtinats par netaisno atlaisanu, Dzeguze par to bija pasudzgjies
turpat biedribas telpas sastaptajam organizacijas kurjeram Oto Pellem
(1916-196?), kurs iedevis Dzeguzem biedribas darbvedim Krankovskim
piederosu socialdemokratiskas organizacijas “Darba Jaunatne” biedra karti
lidz ar nelegalas Latvijas komunistiskas partijas literataras saini. Dzeguze
$os materialus talit aiznesis uz Politisko parvaldi, lai Krankovskim raditu
nepatiksanas (LNA-LVA, 1986-2-4762, 316). Politiska parvalde pret
Krankovski nekadas represijas neuzsaka, darbu biedriba vins turpinaja, tacu
centralajai valdei Dzeguzes riciba acimredzot kluva zinama, jo tas iespies-
taja apkartraksta 1939. gada noradits, ka “Par apzinatiem un atkartotiem
méginajumiem kaitét biedribai L. P. B. Iekérigas biedrs Adolfs Dzeguze ar
Centr. valdes vienbalsigu léemumu izslégts no biedribas” (LNA-LVVA,
2397-1-346, 11).

Dzeguzes dzives gajums lidz padomju okupacijai apliecina vina nepa-
klavigo raksturu — vin$ necentas izpatikt lidzcilveékiem, bet rikojas vienigi
atbilstosi saviem uzskatiem vai acumirkligu impulsu ietekmé. Savukart cen-
tieni ieght vispirms gimnazijas izglitibu, péc tam augstako izglitibu Latvijas
Universitaté par spiti nabadzibai rada, ka Dzeguzem piemita ari mérk-
tieciba un neatlaidiba.

Dzeguze pirmas padomju okupacijas laika

Pazemojumi (pratinasana saistiba ar vecaka brala militaro karjeru Pa-
domju Savieniba, karatiesa un sods Latvijas armija, publiska izslégsana no
LPB), ko Dzeguze parcieta autoritarisma perioda, varéja raisit saragtinajumu
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un mazinat vina uzticibu neatkarigajai Latvijas valstij. Iesp&jams, ar to
izskaidrojama sakotnéja lojalitate padomju okupacijas varai.

Okupacijas sakuma Sabiedrisko lietu ministrijas Propagandas nodalas
vaditajs Oskars Gulbis vinu iekartoja ideologiska darba - sava struktar-
vieniba par lektoru. Tomeér jau augusta vida nodala tika likvidéta (Komu-
nists 1940, 1), tadel ar Gulbja rekomendaciju Dzeguze kluva par
bibliotekaru Rigas pilsétas 7. biblioteka Ilguciema. Seit vins iepazinas ar
literatu, literatarkritiki Alfrédu Gobu (1889-1972), kuram netalu no bib-
liotekas bija neliela savrupmaja (LNA-LVA, 1986-2-4762, 231). Uzzinajis,
ka Dzeguze meklé majokli, Goba vinam piedavajis brivu istabu. Sakuma
Gobam bija radies iespaids par Dzeguzi ka parliecinatu komunistu. Tuvak
iepazistoties, vin$ sapratis, ka Dzeguze ir ticigs, jo paudis uzskatu, ka pa-
stav augstaka Dieva vara (LNA-LVA, 1986-2-4762, 233). Te jaatzime, ka
péc Latvijas Universitates Teologijas fakultates slegdanas pirmas padomju
okupicijas gada Dzeguze pargaja uz Véstures un filologijas fakultati, lai
saktu baltu filologijas studijas (LNA-LVVA, 7427-1-17991, 21).

Biblioteku nozaré Dzeguze stradaja neilgi. 1941. gada junija vinu par-
céla uz jaundibinato 12. biblioteku vecaka bibliotekara amata (LNA-LVA,
1986-2-4762, 166). Rigai nonakot nacistiskas okupacijas vara, 12. biblio-
teka tika likvidéta un Dzeguze darbu zaudéja.

Nacistiskas okupacijas gados

Pirmos ménesus Dzeguze bija stradnieks “Mazbalderu” saimnieciba
Bérzes pagasta, péc tam - Rigas arsenila galdnieciba. Driz vins nokartoja
parbaudijumus skolotija tiesibu iegusanai un jau novembri ar gimnazijas
biedra, LELB Zuru un Landzes draudzes macitaja Jana Pilmana (1912—
1983) gadibu kluva par ticibas macibas un latviesu valodas skolotaju
Ventspils aprinka Zaru sesgadigaja pamatskola (LNA-LVA, 1986-2-4762,
167). Tacu ari $eit, it ka klusaja Kurzemes nostari, Dzeguzem nebija mie-
rigas dzives. Zuru pagasta atvalindjumu pavadija nacistiskas armijas kaj-
nieks Fricis Velte (1903-1943?), kuru 1941. gada novembri Pilmanis

turpat skola salauldja ar skolas parzini, vacu valodas pedagogi Paulinu
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Ozolani (prec. Velte, 1905-1986). Dzeguze bija laulibu liecinieks (LNA-
LVA, 1986-2-4762, 170). Kad 1942. gada pavasari F. Veélte dezertéja no
armijas, jo bijis noskanots pret nacistiskas Vacijas vaditaja Hitlera politiku,
Dzeguze vinam pats piedavajis atbalstu: aizdevis savu uzvalku un mételi,
ar kuru nomainit armijas uniformu (LNA-LVA, 1986-2-4762, 299-301).

Ta ka bija paredzama dezertiera lietas izmeklésana Zuru pagasta,
P. Velte un Dzeguze steigsus mekléja citu dzivesvietu. No 1942. gada ru-
dens lidz 1943. gada janvarim Dzeguze turpinija pedagoga darbu Meln-
sila skola (LNA-LVA, 1986-2-4762, 171). Te koridoros un katra klasé
bijis pa ieramétai Hitlera gimetnei. Ka latviesu valodas un literataras sko-
lotajs Dzeguze atlavies vairakus attélus aizvietot ar latviesu rakstnieku —
Rudolfa Blaumana un Jana Raina - portretiem. Kads par to bija zinojis
nacistu varas parstavjiem, tadel, lai izvairitos no represijam, Dzeguze at-
stajis darbu skola, atgriezies Riga un apmeties pie Gobas Ilguciema.
1944. gada sakuma vin$ ieguva rezerves skolotdja amatu, neilgi stradaja
Kekavas un Lauberes tautskolas (LNA-LVA, 1986-2-4762, 172).

Ka redzams, ari nacistiskas okupacijas gados Dzeguze pienéma pat-
stavigus lémumus, nerékinoties ar pastavosas politiskas varas prasibam.
Nacistiska vara nekadas represijas pret brivdomigo skolotdju neuzsiaka,
iespéjams, tadel, ka nebija oficidlu denunciacijas rakstu.

Atkartota padomju okupacija, stalinisma laiks

Atkartotas padomju okupacijas sakuma dzive skita ieejam stabilakas
sliedés. 1945. gada janvari Dzeguze atsika baltu filologijas studijas Latvi-
jas Valsts universitate (LNA-LVVA, 7427-1-17991, 33), turklat tika atsva-
binats no macibu maksas un sanéma nelielu stipendiju (LNA-LVVA,
7427-1-17991, 42). 1946. gada septembri paveéras pastaviga darba iespéjas:
Dzeguze kluva par latviesu valodas un literaturas, ki ari PSRS véstures
skolotdju jaunatvértaja Rigas 1. darba jaunatnes vakara vidusskola Ilgu-
ciema. 1947. gada vin$ uznémas ari psihologijas, logikas pedagoga darbu
Rigas 5. vidusskola un klubu inspektora pienakumus Lenina rajona Izpildu

komitejas (IK) Kulturizglitibas nodala (LNA-LVA, 1986-2-4762, 174).
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Izglitibas un kultaras organizacijas bija paklautas striktai ideologiskai
un politiskai kontrolei, tadél Dzeguzes nepaklaviba driz tika pamanita un
vin§ zaudgja visus tris amatus. 1948. gada, noklustot apcietindjuma, atlai-
$anu no darba vin$ skaidroja ka parpratumu, tomér vina kriminallietas
materiali liecina, ka tam par iemeslu bija padomju amatpersonu viedok-
lis - Dzeguze ir “burzuaziskais nacionalists”, kas nespéj audzinat jaunatni
komunistiska gara (LNA-LVA, 1986-2-4762, 57).

Plasu Dzeguzes raksturojumu sniedza Rigas pilsétas Izpildkomitejas
Kultaras un izglitibas iestazu nodalas vaditajs, Krievijas latvietis, bijusais
Sarkanas armijas virsnieks Karlis Grasbergs (1895-1962). Dzeguze, vins
uzsveéra, atstdjis divainu un smagu iespaidu. Vins esot pazinojis, ka kultar-
izglitibas iestazu sistéma nevélas stradat, jo neesot apmierinats ar Latvija
istenoto politiku: amatos tiekot pienemti gandriz vienigi krievi, par valsts
iestazu sazinas valodu kluvusi krievu valoda. Apgalvojums, ka Latvija tagad
esot nacionila péc formas un socialistiska péc satura — neatbilstot patiesi-
bai. Grasbergs Dzeguzem aizradijis, ka ta runa tikai lielakie latviesu tautas
ienaidnieki, uz ko Dzeguze atbildgjis: “Ja vini ta saka, tad vini saka patie-
sibu” (LNA-LVA, 1986-2-4762, 58). 1947. gada 10. decembri Rigas pil-
sétas IK sanaksme, kur apspriests kultarizglitibas iestazu darbs, Dzeguze
atklati pazinojis, ka krievu valodu nemacisoties un neesot ari vajadzibas, jo
vin§ protot vacu un anglu valodu, lietuviesu valodu, ka ari klasiskas valodas
(LNA-LVA, 1986-2-4762,59). Sanaksmé piedalijies Rigas pilsétas darba-
lauzu deputatu padomes IK priekssedétajs Arnolds Deglavs (1904-1969),
kur$ nekavéjoties pieprasijis Dzeguzes atlaisanu, kas ari ticis izpildits.

Dzeguze $im skaidrojumam nepiekrita. Sanaksmé ving ladzis Gras-
bergu runat latviesu valoda, jo to pratusi visi sanaksmes dalibnieki, toties
ne visi — krievu valodu (ieskaitot Dzeguzi, kur§ krievu valodas apguvi bija
sacis tikai augstskola padomju okupacijas laika). Grasbergs tomér turpi-
najis priekslasijumu krievu valoda (LNA-LVA, 1986-2-4762, 33).

Otra raksturojuma autore — Rigas pilsétas Tautas izglitibas nodalas
vaditaja Marta Dugkina (1901-1986) ar Dzeguzi bija iepazinusies tikai
1948. gada februari, kad vinu vajadzgjis atlaist no Rigas 5. vidusskolas
skolotdja amata (LNA-LVA, 1986-2-4762, 49). Vina uzsvéra, ka
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Dzeguzem esot nacionalistiski uzskati, jo vins apgalvojis, ka pilsétas IK un
citas padomju iestadés vajadzétu runat tikai latviski.

Latvijas K(b)P Rigas pilsétas Lenina rajona komitejas sekretars Janis
Kacens (ari Kacéns, 1909-1992) Dzeguzes izteikumus jau interpretéja ka
“burzuaziski nacionilistisku uzstasanos” un Dzeguzi — ka latviesu un
krievu nacionala naida kurinataju (LNA-LVA, 1986-2-4762, 50). Sads
cilveks padomju izglitibas iestadés nedrikstéja stradat, tadel 1948. gada
tebruari vins tika atlaists ari no pedagoga darba.

Apsudziba un ieslodzijums

Apsudziba par “kontrrevoluciondras un fasistiskas” literataras glaba-
sanu tika safabricéta Dzeguzes “nacionalistisko” uzskatu un nepaklavibas
dél. Padomju varai brivdomataji bija loti traucgjosi.

Nav skaidrs, kurs bija informéjis VDM par pretpadomju literatiru
vina dzivokli, tacu kriminallieta noradits, ka tiesvedibas ierosinasanai kal-
pojis kads zinojums (LNA-LVA, 1986-2-4762, 20). Gandriz visi liecinieki
apgalvoja, ka Dzeguze bija kluss un noslégts cilvéks, tomér sava askeétiskaja
vienistabas dzivokli uznémis kolégus, skolénus un citus pazinas, lai pali-
dzétu viniem macibas vai studijas.

1948. gada 22. junija Dzeguzes majvieta tika veikta kratiSana, kura starp
kadas gramatas lapam atrada Latvijas valsts sarkanbaltsarkano galda karo-
dzinu, virkni pretpadomju gramatu, Latvijas un Eiropas politiku portretus,
izgriezumus no aizliegtam avizém (LNA-LVA, 1986-2-4762, 4). Kratisanas
protokols lauj ieskatities Dzeguzes privatbiblioteka: taja bija gan Adolfa
Hitlera darbs “Mein Kampf”un Alfréda Rozenberga “Mythos des 20. Jahr-
hunderts”, gan Hugo Vitola “Stalina impérija patiesibas gaisma” (1943) un
Jana Kronlina “379 dienas” (1944), gan Artura Krodera “Pa jaunas ideolo-
gijas celiem” (1938) un Aleksandra Plensnera “Latvijas atbrivosanas” (1928).
Papildus $ai pretkomunistiskajai literatarai Dzeguze glabajis izgriezumus no
neatkarigas Latvijas Republikas laikrakstiem “Jaunakas Zinas”, “Briva
Zeme”, “Rits”, ka ari nacistiskas okupacijas perioda avizém “Tévija” un
“Lidums”. Starp izgriezumiem bijusi ari raksti ar asu pretpadomju saturu,
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piemeéram, “Ka cekisti “apstradaja” Baltijas valstis” (Lidums, 1944, 4), “Sar-
kanie mori” (Vitols 1944, 2-3) un “Somija cina par brivibu” (Caks 1943, 3).
So materialu atlase, ka ari sarkanbaltsarkanais karodzin§ skaidri aplieci-
naja, ka Dzeguzem nebija pienemama Latvijas okupacija. Velak Dzeguze
noradija, ka vina majas bijusi ari komunistiska literatara, pieméram, Mas-
kavas latviesu laikraksts “Komunaru Cina”, Krievijas latviesu izdevniecibas
“Prometejs” iespieddarbi, tacu tas netika nemts vera (LNA-LVA, 1986-2-
4762, 145). Gramatu krajuma daudzveidibu apstiprinaja ari Goba, kurs to
bija iepazinis laika, kad Dzeguze iréja istabu vina majas. “[..] gramatu
starpa es redz&ju gan bibeles, gan Komunistiskas partijas véstures iso
kursu, gan gramatikas gramatas, gan ari gramatas par pensijas lietam,”
apgalvoja literaturzinatnieks (LNA-LVA, 1986-2-4762, 234). Pec dazam
dienam, 25. junija, Dzeguzi arestéja, izvirzot vinam apstdzibu péc Krievi-
jas PFSR Kriminalkodeksa 58.10 panta pirmas dalas - par pretpadomju
literataras glabasanu un propagandu. Vairakus ménesus pirms tiesas Dze-
guze pavadija Latvijas PSR VDM pagraba, péc tam vinu parveda uz Rigas
Centralcietumu. Nopratinasanas reizés Dzeguze atkartoja, ka visus mate-
rialus glabajis véstures un filologijas studijam un nav zinajis, ka $ada lite-
ratira dzivokli nedrikst atrasties. Tomér Dzeguzes raksturojumi par vinu
ka pastavosajai iekartai nelojalu personu un aizliegtas literattras glabasana
bija pietickams pamats LPSR Augstakas tiesas Kriminallietu tiesas ko-
légijas lemumam 1948. gada 5. oktobri: desmit gadi apcietinajuma labo-
$anas darbu nometnés (LNA-LVA, 1986-2-4762, 82). 1948. gada
novembri Dzeguzi parveda uz Vorkutu - lieliko soda nometnu centru
PSRS Talajos Ziemelos (LNA-LVA, 1986-2-4762, 351). Lai ari Dzegu-
zem jau 1935. gada bija konstatéta saslimsana ar izkaisito sklerozi (LNA-
LVA, 1986-2-4762, 51), sakuma Vorkuta vinu nodarbinaja ari akmenoglu
ieguvé un transportésand. Velak vinu parcéla vieglaka darba — vins kluva
par bibliotekaru un pedagogu, macija nometnes analfabétiem lasit (Dze-
guze 2007, 8). Kaut gan Dzeguzem bijis nometnes vadibas atbalsts, vina
dziviba bijusi pastavigi apdraudéta, jo vin§ méginajis atmaskot personas,
kas nometné ienesa alkoholu (LNA-LVA, 1986-2-4762, 338).

Izvirzit savu kandidaturu apzelosanai Dzeguze varéja tikai 1954. gada,
kad liela dala nometnes ieslodzito jau bija sanémusi 1953. gada 27. marta
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izsludinato “Berijas amnestiju”. 1954. gada julija LPSR Augstakas tiesas
vecakais revidents A. Grinvalds atzina, ka Dzeguzes "noziegums” kvalifi-
céts pareizi, ta¢u kontrrevolucionaro literatiru vins neesot izplatijis, turklat
guvis pozitivu nometnes vadibas vértéjumu. Tade] LPSR Augstaka tiesa
Dzeguzes sodu samazinaja lidz faktiski izciestajam (LNA-LVA, 1986-2-
4762, 87). 5. decembri Dzeguze atgriezas Latvija.

Ka bijusam ieslodzitajam vinam nebija Jauts apmesties uz dzivi Riga,
pabeigt studijas vai iegut pastavigu kvalificetu darbu (LNA-LVA, 1986-2-
4762,352). Tade] vins biezi mainijis darbavietas. 1961. gada 24. aprili vins
devas pensija, tomér bija sabiedriski aktivs: kops 1960. gada darbojas
LPSR Dabas un véstures biedribas Vestures sekcija, 1965. gada ierosinija
un organizéja taja filologijas grupu, uznemoties sekretara pienakumus
(LNA-LVA, 1986-2-4762, 280).

1959. gada LPSR Zinatnu akadémija dibinatas Dabas un véstures
biedribas uzdevums bija iesaistit plasaku sabiedribu “Latvijas dabas
un kultaras piemineklu sabiedriska aizsargasana un apkopsana, kultar-
vésturisku vértibu savaksana” (Graudonis 1959, 2). Biedriba deva iespéju
pétniekiem-entuziastiem, kuriem pieskaitams ari Dzeguze, sapulcéties,
ievadit aprité sava darba rezultatus, apspriest aktualos procesus zinatné un
kultara. Tadél sakuma organizacija bija plasa, ar regionalajam nodalam un
nozaru sekcijaim. Tomér neformalisms, varda briviba taja bija iluzora. Ne-
skaidru iemeslu dé] péc pirma darbibas gada tika slégta filologijas grupa
(LNB RXA 279-8, 2). Viens no iesp&jamiem céloniem — Dzeguzes prieks-
lastjums grupai 1966. gada 25. maija, kura vins atklati kritizéja okupétas
Latvijas valodnieku atteik§anos no Endzelina vadiba izstradatajiem un
apstiprinatajiem latviesu ortografijas principiem (Dzeguze 1974, 1).

Darbodamies Dabas un véstures biedriba, Dzeguze centas panakt
Endzelina muzeja atvér§anu zinatnieka vasaras maja “Naka” Koknesé.
Sava zina ta bija pateiciba izcilajam valodniekam par to, ka 1949. gada
7. aprili, kad Dzeguze jau bija Vorkuta, Endzelins bija uzrakstijis
iesniegumu LPSR Ministru padomei un atseviski - tas priekssédétaja viet-
niekam Janim Ostrovam (1896-1966), kura ladza atlaut aktivajam studen-
tam pabeigt filologisko izglitibu kada no Savienibas republiku universitatém
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(LNA-LVA, 1986-2-4762, 98). Lugums netika izpildits, tomér politieslo-
dzita aizstaviba Stalina laika bija drosmigs solis.

Endzelina muzeja atvérSanai tika sanemts valodnieka meitas, glezno-
tajas Livijas Endzelinas (1927-2008), LPSR Kultaras ministrijas Kultar-
izglitibas iestazu parvaldes un Stuckas (Aizkraukles nosaukums lidz
1990. gadam) rajona Darbalauzu deputatu padomes IK akcepts, ta¢u bied-
riba muzeja izveidi neatbalstija (LNB RXA 279-8,1-2). 1970. gada aprili
Dzeguze atkapas no Endzelina muzeja komisijas prieksséza amata un iz-
stdjas no biedribas.

Reabilitacija 1966. gada

Atgriezies no Vorkutas, Dzeguze neatlaidigi centads panakt savas kri-
minallietas parskatiSanu. Vins iesniedza sadzibas LPSR prokuratirai un
Augstakajai tiesai 1961., 1963. un 1965. gada (LNA-LVA, 1986-2-
4762, 95). 1963. gada dazi liecinieki tika nopratinati, tomér faktiski lietu
neparskatija. Jauns pavérsiens bija 1965. gada, kad péc advokata ieteikuma
tiesai tika iesniegtas Latvijas Valsts universitates (LVU) profesora valod-
nieka Jana Lojas (1896-1969) un literatirzinatnieka Jana Alberta Jansona
(1892-1971) atsauksmes par Dzeguzes studiju darbu “Latviesu ideologijas
vésture”. Jansons atzina, ka tas ir “[..] loti vajadzigs pétijums par latviesu
ideologijas vésturi, izsekojot sabiedriskas domas attistibai no folkloras lidz
jaunakajiem laikiem” (LNA-LVA, 1986-2-4762, 135). Abi profesori uz-
svéra, ka pétijumam nepieciesama specialajos fondos glabdjama un ierobe-
zoti pieejama (aizliegta) literatira (LNA-LVA, 1986-2-4762, 134).
Dzeguze skaidroja, ka 1947.-1948. gada, budams students, nebatu sané-
mis atlauju tas izmantos$anai, tadé] vinam bija jaiztiek ar savu privatbiblio-
teku (LNA-LVA, 1986-2-4762,197).

Dzeguzes lietas atkartotu izskatisanu veicinaja ari LPSR VDK at-
tieksmes maina. Péc Dzeguzes ierosindjuma liecibas sniedza vina bijusie
kolégi, skoléni, kas vinu pazina personigi. Pirmo nopratinasanas proto-
kolu — biografijas izklastu — bija lauts izpildit pasam; ari jurists, vésturnieks,
LPSR Valsts bibliotékas galvenais bibliografs Janis Talivaldis Zemzaris
(1902-1996) liecibu uzrakstija pats. Lietas izmeklésana tika uzticéta
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latvietim, VDK vecakajam izmeklétdjam Elmaram Bérzinam. Iespéjams,
tadel gandriz visi dokumenti sastaditi latviesu valoda. Nosaciti briva liecibu
snieg§anas gaisotne gan varéja but apzinata VDK taktika, lai vedinatu lie-
ciniekus sniegt vairak informacijas. Tomeér vini apjauta situacijas nopiet-
nibu: neviens neatzinas, ka butu zinajis par pretpadomju literatiras esamibu
Dzeguzes dzivokli vai dzirdgjis no vina pretpadomju izteikumus.

1966. gada liecibas atspogulo aizdomu pilno atmosféru stalinisma laika.
Starp Dzeguzes kolégiem gan nebija neviena, kur§ 1947. vai 1948. gada
butu dzirdéjis “kaitigas” runas stundas vai arpusklases komunikacija. Tacu
aizdomas par Dzeguzes nelojalitati bija. Pieméram, Rigas 5. vidusskolas
direktors Nikolajs Daugoviss (1906-?) no saviem “personigajiem novéroju-
miem” bija secindjis, ka psihologijas skolotajs Dzeguze nav “padomju laik-
meta” cilveks (LNA-LVA, 1986-2-4762, 243). Daugovi$u kads bija aplami
informéjis, ka Dzeguze péc 1934. gada 15. maija apvérsuma stradajis Sa-
biedrisko lietu ministrija. Daugoviss par to bija zinojis Lenina rajona TIN
vaditajam Vladislavam Filipovicam (1898-1959), kuram savukart “neuzti-
camais” skolotdjs jau bija palicis atmina no 1945. gada. Toreiz Dzeguze bija
ieradies pie vina, lai parliecinatu par LPSR VDM aizturéta Gobas atbrivo-
$anas nepiecieSsamibu (LNA-LVA, 1986-2-4762, 57).

LPSR VDK atzinums par Dzeguzi ari 1966. gada nebija labveéligs:
driz péc atgriesanas no apcietindjuma 1956. gada vins bija atsacis teologi-
jas studijas, macitaju vidé izplatijis idejas par baznicas reformésanas nepie-
cieS$amibu un savim pazinam paudis neapmierinatibu par krieviem Latvija
(LNA-LVA, 1986-2-4762, 328-329). Jaatzist gan, ka 1962. gada 24. aprili
péc “profilaktiskas” sarunas ar VDK Jarmalas nodalas darbiniekiem Dze-
guze no religijas un baznicas rakstiski atteicas un apliecinaja, ka esot in-
ternacionalists, kuram svarigs cilvéka godigums, ne tautiba (LNA-LVA,
1986-2-4762, 335-336).

PSRS Augstaka tiesa, kas 1966. gada vasara parskatija Dzeguzes lietu,
LPSR VDK atzinumu nenéma veéra. Izskirosa nozime bija LVU profesoru
Lojas un Jansona atsauksmém, ka ari 1963. gada iesniegtajai vecika brala
Pétera liecibai, ka Dzeguze glabajis pretpadomju literataru vienigi zinat-

niskiem meérkiem (LNA-LVA, 1986-2-4762, 345). Dzeguzes apsudziba
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pretpadomju agitacija tika atzita par nepamatotu, lieta tika partraukta pie-
radijumu trokuma dél (LNA-LVA, 1986-2-4762, 342). Oficialu léemumu
par Dzeguzes reabilitaciju PSRS Augstaka tiesa pienéma 1966. gada
10. augusta.

Diemzél nedz Dzeguzes intervijas, nedz citos dokumentos, kas tapusi
péc Latvijas Republikas neatkaribas atjaunosanas, nav izdevies atrast
skaidrojumu, kadé] reabilitacija vinam bija tik svariga. Visticamak, tas
labad vins ieprieks bija rakstiski atteicies no saviem uzskatiem. Iespé&jams,
ka ta bija nepiecie$ama, lai sodamiba par pretpadomju agitaciju un propa-
gandu nebutu traucéklis LELB macitija amata iegGsanai. LPSR religijas
lietu pilnvarotais, kur§ pienéma lémumu par macitaju registrésanu vai svit-
rosanu no registra, bija saistits ar LPSR VDK, tatad butu sanémis izsme-
lo$u informaciju par Dzeguzes pagatni (Brunava 2014, 177).

Nonkonformists laikabiedru skatijuma

Individu, kurs tiecas péc personigas brivibas autoritara vai totalitara
rezima, vara uzskata par patvaligu, dumpigu, pat divainu personu, norada
socialas psihologijas pétnieks G. Barijs Moriss (Morris 1976). Dzeguzes
kriminallietas materiali liecina, ka vinu par savadnieku uzskatija ari citi
laikabiedri.

P. Velte, kuras viram Dzeguze bija palidzéjis nacistiskas okupacijas
laika, atzina, ka vins bijis gauss, kluss un ipatnéjs. Tabakas talonus iemai-
nijis pret pienu, bet degvina talonus iznicindjis, uzsverot, ka citi neesot
jaapdzirda (LNA-LVA, 1986-2-4762, 300). Ari bijusi kolége, bibliotekare
Zenta Pusaudze (1903-1980) vinu raksturoja ka savdabi, kur§ dzivojis loti
tracigi. Edis sausu maizi, piedzerot pienu. Dzivokla iekarta askétiska:
dzelzs gulta, drébju skapis, neliels galdins. Toties gramatu bijis daudz, tas
novietotas kaudzé pat uz gridas (LNA-LVA, 1986-2-4762, 282-283).

Veésturnieks, bibliografs Janis Talivaldis Zemzaris bija iepazinies ar
Dzeguzi jau 1938. gada LPB. Padomju laika vin$ bija ieteicis Dzeguzes
kandidataru LPSR Zinatnu akadémijas Veéstures un materialas kultaras
institata laboranta amatam, tacu direktors Karlis Strazdins (1890-1964)
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to noraidijis. Ari Zemzaris uzsvéra, ka Dzeguze bijis nabadzigs, tomér
labprat pircis un krajis gramatas. Rakstura zina Dzeguze esot bijis liels
filozofs. “Sarunas par savu dzivi bija diezgan atturigs, bet vienmér centas
izvirzit kadas valodnieciskas vai vésturiskas problémas,” ti Zemzaris
(LNA-LVA, 1986-2-4762, 279).

Citu liecinieku viedoklis nebija tik tolerants. “Dzeguze nebija mus-
dienu cilveks, vina uzskatos bija burzuaziski nacionalistiskas tendences”,
stastija bijusais Rigas 1. darba jaunatnes vakara vidusskolas skoléns Jékabs
Barisnikovs (1922-1996). Dzeguze slavéjis “vecos” rakstniekus, kas bija
darbojusies ta sauktas burzuaziskas Latvijas laika, pieméram, rakstnieku
Aleksandru Grinu (1895-1941) (LNA-LVA, 1986-2-4762, 241). Turpreti
padomju rakstnieku Jani Niedri (1909-1987) kritizéjis par vina darbu
zemo kvalitati (LNA-LVA, 1986-2-4762, 256-257).

Vakara vidusskolas macibu parzine Elizabete Saulite (1902-?) neslépa,
ka skolotdju vidé valdijis uzskats, ka Dzeguze nav psihiski vesels. Saulitei
bija nepatikams Dzeguzes tiesums. Kad vina kolégiem stastijusi par Sta-
lina laika Krievija represéto viru un vina paragro aizieSanu muziba, Dze-
guze atklati pavaicajis — vai vinas stastijuma noliks neesot provocét citus
paust patiesas domas par padomju varu, lai vélak vinus denuncétu drosibas
iestadem (LNA-LVA, 1986-2-4762, 263-264)?

1948. gada augusta veikta ambulatora psihiatriska ekspertize tomér
liecina, ka Dzeguzes kolégu viedoklim nebija pamata. Dzeguze tika atzits
par psihiski veselu - intelektuali attistitu, zinatkaru, ar kritisku domasanu
apveltitu cilveku (LNA-LVA, 1986-2-4762, 55).

No Dzeguzes bijusajiem kolégiem vakara vidusskola tikai viena peda-
goge — Magdaléna Robezniece (1912-1993) vinam veltija atzinigus var-
dus. Vins esot bijis aktivs un taisnigs skolotajs, labs orators (LNA-LVA,
1986-2-4762, 270-271). Neilgi péc Dzeguzes atgriesanas no apcietina-
juma abi registréja laulibu. Tomeér driz ta tika $kirta, jo lauliba ar represétu
personu apdraudéjusi Robeznieces karjeru LVU, kur vina bijusi anglu va-
lodas docétaja (LNA-LVA, 1986-2-4762, 352).

Savukart studiju biedrs, velak literatarzinatnieks Vitolds Valeinis
(1922-2001) uzsveéra, ka Dzeguzem bijusi neatkarigi, dzili, apolitiski lite-
rataras vértéjumi. Zimigi — Dzeguze Valeinim bija paudis neapmierinatibu
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par docétidjiem, kas piemérojusies jaunajiem politiskajiem apstakliem, tacu
patiesiba uzskatus nebija mainijusi (LNA-LVA, 1986-2-4762, 268-269).

Dzeguzem konformisms nebija pienemams.

Dzive péc reabilitacijas

1974. gada Dzeguze uzsaka kalposanu LELB draudzés, bet
1975. gada — studijas LELB Teologijas seminara, lai klatu par macitaju
(Dzeguze 2007, 8). Jau studiju laika par vina galveno kalpo$anas vietu
kluva LELB Rigas Misiones draudze, kur sakuma vin$ bija spredikotajs,
bet kops ordinacijas 1982. gada maija — pilntiesigs macitajs. Ari Seit vins
saglabaja neatkarigu nostdju. No macitaja algas vin$ gandriz vienmér at-
teicies, jo uzskatija, ka pietiekamu baznicas atbalstu - stipendiju - sanémis
gimnazista gados. “Kurpnieks var partikt no sava darba, skolotajs no sava.
Bet dzivot no Evangelija pasludinasanas man izlikas smiekligi. Man likas,
ka ir nepareizi, ja macitaja amats ir maizes pelniSanas amats,” skaidroja
Dzeguze (Tolpeznikovs 2007, 11). Tiesa, uzsakot macitdja darbu, Dzegu-
zem jau bija neliels, pastavigs iztikas avots — pensija, kas deva vinam
iespéju atteikties no macitaja algas.

Kaut ari Dzeguzem neizdevas iegut baltu filologa diplomu LVU, vins
bija dedzigs Endzelina skolnieks, kur$ atklati protestéja pret padomju oku-
pacijas laika ieviestajam latviesu valodas “praktiskas” rakstibas reformam.
Latvija rakstus par So tematiku nebija iespéjams publicét, tadél tie slepeni
tika izvesti uz arzemém un publicéti trimdas presé. Pirmpublikacija trimda
bez LPSR VDK akcepta okupétas Latvijas autoram varéja radit lielas ne-
patiksanas — lidz pat brivibas zaudéjumam, tatu Dzeguzem tas acimredzot
nedraudgja, jo rakstos vins bija izvairijies no tiesas padomju varas kritikas.>
Turpindjumizdevuma “Universitas” 1974. gada pirmo numuru ievadija
Dzeguzes raksts “Endzelins un dazi latviesu ortografijas jautajumi”, kura
tika analizéti izcilo valodnieku - Jana Endzelina un Karla Milenbaha
(1853-1916) - vadiba izstradatie un 1922. gada neatkarigaja Latvijas

2 Pieméram, Zviedrija, apgﬁd@ “Ziemelblazma” publicétas “Okupétas Latvijas die-
nasgramatas, 1944-1972” autoram Zanim Skudram (1924-1994) 1978. gada LPSR Aug-

staka tiesa piesprieda 12 gadus apcietindjuma.
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Republika apstiprinatie principi, kas pareizrakstibas “vienkarSosanas” labad
padomju varas laika tika atcelti (Dzeguze 1971, 1-7). Atsakoties no $iem
principiem — mikstinata “c”, ka ari “ch” un diftongu “uo” un “eu” lietosanas,
neievérojot konsekvenci vienas saknes svesvardu rakstiba, valodas lietojuma
rodas parpratumi, ta vairs nekalpo savstarpéjai sapratnei, uzsvéra Dzeguze.
Ving aicinaja atgriezties pie Endzelina noradijumiem, jo tie “[..] nav neka-
das kaprizes, tie izriet no jautdjumu patiesas butibas” (Dzeguze 1971, 7).

Otrs Dzeguzes raksts bija veltits Endzelina “Darbu izlases” pirmajam,
1971. gada Riga iznakusajam séjumam (Dzeguze 1975, 55-62). Dzeguzes
skatijuma §is Latvijas PSR Zinatnu akadémijas A. Upisa Valodas un lite-
ratiras institata gausi tapusais darbs bija uzskatams par neveiksmi, jo ta
veidosana nebija nemti véra autora noteiktie pareizrakstibas, ka ari izlases
sastadiSanas, redigésanas un komentésanas principi. Puse izcila valodnieka
komentaru nebija ieklauta, raksti bija parveidoti padomju laika reformeétaja
latviesu valoda. Pirmo séjumu Dzeguze nodévéja par Endzelina un izde-
vuma pirmas sastaditajas, redaktores Rasmas Grisles (1922-2013) autor-
tiesibu parkapumu, tadé] tas butu labojams un izdodams no jauna
(Dzeguze 1975, 61-62). Abi Dzeguzes raksti izpelnijas trimdinieku plasu
ievéribu, jo acimredzot raisija ceribas par atgriesanos pie Endzelina orto-
grafijas principiem okupétaja dzimtené. Diemzél §is ceribas neattaisnojas.

Abu Dzeguzes rakstu nonaksana trimdas presé, to nozime valodnieci-
bas vésturé un ietekme uz Dzeguzes dzivi pagaidaim nav noskaidrota, tam
bitu nepieciesams atsevisks pétijums.

Nenoliedzami, abi raksti un Dzeguzes sodamiba varéja apturét vina celu
uz pilntiesiga macitaja darbu, ta ka ordinacijai bija nepieciesams LPSR re-
ligisko lietu pilnvarota akcepts. Péc Dzeguzes stastita vinam izdevies to pa-
nakt ar nelielu viltibu: parbaudes saruna baznica vin$ padomju amatpersonai
bija pateicis savu otro vardu (Jekabs), kas vinai acimredzot nebija zinams
(Dzeguze 2007, 8). Ar $o vardu ving Dzeguze kluva pazistams LELB vide.

Kad 80. gadu sakuma dala macitaju nostajas opozicija pret LELB vadi-
bas autoritarismu, Dzeguze pievienojas $ai neformalajai grupai (Balode
2021). Solidarizgjoties ar macitajiem, kas véléjas LELB atbrivosanos no pa-
domju varas ietekmes, 1988. gada pavasari vins aizgaja no darba Teologijas
seminara, kur divus gadus bija docéjis grieku valodu (Tolpeznikovs 2007, 6).
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LELB Rigas Misiones draudzes baznica bija viena no pirmajam vietam
Latvija, kur sabiedriska pasakuma - Vides aizsardzibas kluba (VAK) zal-
baltzala karoga iesvéte 1988. gada februari, vél padomju okupacijas laika -,
bija publiski izvietots ari neatkarigas Latvijas Republikas simbols, sarkan-
baltsarkanais karogs (VAK 1988). Ta sistematiska izmanto$ana un izvérte-
$ana sabiedriba sakas vairakus ménesus velak, 1988. gada vasara (Pumpuring
2021). Si ir viena no pirmajam video dokumentétajam Latvijas neatkaribas
atjaunosanas laika epizodém, kas butu pelnijusi vésturnieku lielaku ievéribu.

Rigas Misiones draudzes macitaja amata Dzeguze kalpoja lidz
1996. gadam (Dzeguze 2007, 9). 2007. gada laikraksta “Svétdienas Rits”
publicéta intervija liecina — par spiti parbaudijumiem emeritétais macitajs
bija saglabajis mozu garu un kritisku domasanu ari maza nogalg, loti cie-
nijama vecuma. 2008. gada 1. decembri Adolfs Jekabs Dzeguze tika aiz-
saukts muaziba.

Secinajumi

Adolfs Jekabs Dzeguze bija neparasta personiba - vin§ centas saglabat
gara brivibu un dzivot saskana ar savu parliecibu ki padomju, ta nacistis-
kas okupacijas laika, par spiti cenzarai un citiem ierobeZojumiem. Tadél
vina sodisana par aizliegtas literatiras glabasanu, faktiski - ari par “bur-
zuaziski nacionilistiskiem” uzskatiem atkartotas padomju okupacijas sa-
kuma bija likumsakariga. Dazus gadus péc atgriesanas no ieslodzijuma
Dzeguzes attieksme pret padomju varu $kietami mainijas, kluva it ka loja-
laka - vin§ pauda atteikSanos no kristigas ticibas, “nacionilistiskiem” uz-
skatiem, vairakkart rosinaja savas kriminallietas parskatisanu. St lojalitate
vainagojas panakumiem - Dzeguze tika reabilitéts. Tomeér teologijas stu-
dijas, darbiba macitaja amata vairaku desmitu gadu garuma, atbalsts LELB
demokratizacijai un neatkarigas Latvijas Republikas simbola - sarkan-
baltsarkana karoga izvieto§ana publiska pasakuma pirms valsts neatkaribas
atjauno$anas — liecina, ka Dzeguze nebija padomju varas atbalstitajs.

Patlaban pieejamie pétijumi liecina, ka LELB macitaji vismaz lidz
20. gadsimta 80. gadu vidum nevaréja nostaties atklata opozicija padomju
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varai, parak liela bija tas kontrole un ietekme. Tadél klast saprotams ari
Dzeguzes epizodiskais konformisms, kaut gan kopuma vins centas sagla-
bat kritisku attieksmi pret okupétaja Latvija notiekosiem procesiem, ipasi
vér$oties pret rusifikaciju un latviesu valodas deformeésanu.

Nonkonformists bija neérts gan padomju varas amatpersonam, gan
citiem sabiedribas locekliem, kas bija izvéléjusies kolaboracijas celu. Piela-
gosanis, konformisms tolaik tika uzskatits par “normala” cilvéka pazimi,
savukart nepaklaviba un atklatiba — par psihiskas saslimsanas simptomu.
Ari Dzeguze tika uzskatits par ipatnéju, psihiski slimu individu, no kura
daudzi laikabiedri centds norobezoties. Vélakas okupacijas desmitgadeés,
kops 1960. gadu beigam, nepaklavigajiem rezZima oponentiem jau piemek-
l&ja oficialu diagnozi — gausi ritosa Sizofrénija, un ta piespiedu karta bija
arstéjama psihiatriskaja slimnica (Saberte 2013, 139). Ta daudzi nonkon-
formisti tika diskreditéti “vienkarsas” tautas acis, turklat psihiatru noteikta
diagnoze “Sizofrénija” nav atcelta ari péc valsts neatkaribas atguves.

Nemot véra nonkonformistu dzives gritibas, jo augstak vértéjams vinu
ieguldijums Latvijas Republikas neatkaribas atjaunosana - vini iedrosinaja
ari citus laikabiedrus patstavigi vértét politiskos, socialos, kulttras proce-
sus, neatkarigi no padomju medijos paustas informacijas.

Nelielais Dzeguzes biografijas pétijums parada plaso darbalauku, kas
paveras padomju okupicijas perioda vésturniekiem. VDK zinatniskas iz-
pétes komisija, kas darbojas Latvijas Universitates pasparné no 2015. lidz
2018. gadam, sagatavojusi un publicgjusi LPSR VDK vaditaju biografijas.
Tikpat svariga batu izmeklétaju, protokolétaju, tulku un paréja atbalsta
personila biografiju apzinasana, jo $ie darbinieki istenoja VDK mérkus un
uzdevumus. Péc iespéjas butu noskaidrojams, ka notika represéjamo per-
sonu atlase, vai un kadas bija apsudzéto iespéjas ietekmét tiesvedibu stali-
nisma un poststalinisma perioda (Dzeguzes gadijuma rodas iespaids, ka
apsudzeta liecibas un argumenti netika nemti véra), kadi faktori ietekméja
tiesas spriedumu? VDK zinatniskas izpétes komisijas iesaktais pétniecis-
kais darbs butu turpinams, mekléjot atbildes uz $iem un daudziem citiem
jautdjumiem par padomju okupacijas ietekmi uz Latvijas sabiedribu.

219



220

Religiski-filozofiski raksti XXXII

Citétie darbi:

. Balode, Dace. (2021). Latvijas Evangéliski luteriska baznica. Pieejams:

https://enciklopedija.lv/skirklis/22210-Latvijas-Eva%C5%86%C4%A
3%C4%93liski-luterisk%C4%81-bazn%C4%ABca [Skatits 22.04.2021.].

. Barinikova Jekaba nopratinasanas protokols, 28.01.1966. LNA-LVA,

1986-2-4762,240.-241. 1p.

3. Bérzina-Baltina, Valérija. (1992). Masu valoda. Laiks, 22.04.

10.

11.

12.

13.

14.

. Bérzins, Elmars. Apskates izzina, 7.02.1966. LNA-LVA, 1986-2-4762,

328.-329. Ip.

. Brinava, Madara. (2019). Religiju politika LPSR (sesdesmito gadu vidus -

astondesmito gadu sakums): baptistu piemérs: magistra darbs. Riga: Latvi-
jas Universitate.

. Caks, Raimunds. (1943). Somija cina par brivibu. Laikmets, Nr. 48, 26.11.
. Daugovisa Nikolaja nopratinasanas protokols, 21.01.1966. LNA-LVA,

1986-2-4762,242.-243. 1p.

. Demakova, Heléna, sast., red. (2011). Patiba: personibas cela uz laikmetigo

makslu — Padomju Latvijas 60.-80. gadi. Riga: Latvijas Republikas Kultiras
ministrija.

. Duskinas Martas nopratinaanas protokols, 21.09.1948. LNA-LVA, 1986-

2-4762, 49. Ip.

Duskinas Martas nopratinasanas protokols, 24.01.1966. LNA-LVA, 1986-
2-4762,244.-246. Ip.

Dzeguze, A. (2007). Macitja pieredze, izturiba un padoms. Svétdienas Rits,
16.06.

Dzeguze, A. Bij. LVU Vestures un filologijas fakultates Baltu filologijas no-
dalas eksterna lagums, 4.11.1944. LNA-LVVA, 7427-1-17991, 33. 1p.

Dzeguze, A. Endzelina muzeja komisijas locekliem [1970. gads]. Latvijas
Nacionila bibliotéka, Vienkarsoti apstradatais rokrakstu fonds RXA 279,
Nr. 8,2. Ip.

Dzeguze, A. Endzelins un dazi latviesu ortografijas jautajumi. Universitas,

1974, Nr. 34,1.-7. Ipp.



15.

16.

17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

Jana Dreimane. Brivdomataja dzive padomju okupacijas laika Latvija

Dzeguze, A. Filologijas fakultates 1T kursa studenta lagums, 4.11.1946 [uz
laguma zimogs: atsvabinats no lekciju naudas samaksas]. LNA-LVVA,
7427-1-17991, 41. Ip.

Dzeguze, A. Tesniegums Latvijas Republikas Augstakas tiesas priekssedim,
8.07.1994. LNA-LVA, 1986-2-4762,351.-352. 1p.

Dzeguze, A. Iesniegums LPSR Augstakajai tiesai par lietas izskatisanu,
1965. gads. LNA-LVA, 1986-2-4762, 145. Ip.

Dzeguze, A. lesniegums LPSR prokuroram [1961. gads]. LNA-LVA,
1986-2-4762, 95. 1p.

Dzeguze, A. Tesniegums LPSR prokuroram [1963. gads]. LNA-LVA,
1986-2-4762, 98. 1p.

Dzeguze, A. Iesniegums Politiskai parvaldei: kopija, 18.01.1939. LNA-
LVA, 1986-2-4762,311.-314. 1p.

Dzeguze, A. Jana Endzelina darbu izlase un tas kritika. Cela Zimes, 1975,
Nr. 56,55.-62. Ipp.

Dzeguze, A. Latviesu valodas un literatiras nodalas II kursa studenta la-

gums, 7.06.1946. LNA-LVVA, 7427-1-17991, 42. Ip.

Dzeguze, A. Ligums LPSR Valsts drosibas ministrijai paatrinat lietas iz-
skatiSanu, 10.07.1948. LNA-LVA 1986-2-4762, 51. lp.

Dzeguze, A. Lagums par uznemsanu Latvijas Universitate, 11.08.1933.
LNA-LVVA, 7427-1-17991, 1. Ip.

Dzeguze, A. Lagums par uznemsanu Latvijas Universitaté studiju turpina-

$anai Teologijas fakultate, 9.08.1935. LNA-LVVA, 7427-1-17991, 12. 1p.

Dzeguze, A. Paskaidrojums VDK pilnvarotajam Jarmalas pilséta
24.04.1962: noraksts. LNA-LVA, 1986-2-4762,335.-338. Ip.

Dzeguze, A. Pieteikums Latvijas Valsts Universitates rektoram, 10.02.1941.
LNA-LVVA, 7427-1-17991, 21. Ip.

Dzeguzes A. karaklausibas aplieciba: izraksts, 21.07.1938. LNA-LVVA,
7427-1-17991, 5. Ip.

Dzeguzes A. nopratinasanas protokols, 23.06.1948. LNA-LVA, 1986-2-
4762,13. Ip.

221



222

30.

31.

32.

33.

34.

35.

36.

37.

38.

39.

40.

41.

42.

43.

44,

Religiski-filozofiski raksti XXXII

Dzeguzes A. nopratinasanas protokols, 7.07.1948. LNA-LVA, 1986-2-
4762,21. 1p

Dzeguzes A. nopratinasanas protokols, 27.07.1948. LNA-LVA, 1986-2-
4762,23.-24. 1p.

Dzeguzes A. nopratinasanas protokols, 18.09.1948. LNA-LVA, 1986-2-
4762,32.-33. Ip.

Dzeguzes A. nopratinasanas protokols 20.01.1966. LNA-LVA, 1986-2-
4762,186.-197. Ip.

Dzeguzes A. nopratinasanas protokols, 17.01.1966. LNA LVA, LNA-LVA,
1986-2-4762,177.-184. 1p.

Dzeguzes A. nopratinasanas protokols: autobiografija, 11.01.1966. LNA-
LVA, 1986-2-4762,160.-167. 1p.

Dzeguzes A. nopratinasanas protokols: autobiografija, 12.01.1966. LNA-
LVA, 1986-2-4762,168.-176. 1p.

Filipovica Vladislava nopratinaSanas protokols, 26.08.1948. LNA-LVA,
1986-2-4762, 57. Ip.

Ginters, Modris, sast. (2005). Vai tie bijam més: atminu dialogs: atminu, lie-
cibu un dokumentu krajums par draudzu dzivi Latvija padomju gados, 1940~
1990. Riga: Autorizdevums.

Gobas Alfréda nopratinasanas protokols, 4.02.1966. LNA-LVA, 1986-2-
4762,231.-236. Ip.

Gorkins, A. PSRS Augstakas tiesas slédziens [krievu val.], 26.07.1966.
LNA-LVA, 1986-2-4762,342. Ip.

Grasbergs, Karlis. Bijusa Rigas pilsétas Lenina rajona kultaras un izgliti-
bas darba inspektora A. Dzeguzes raksturojums [krievu val.], 13.09.1948.
LNA-LVA, 1986-2-4762, 58.-59. Ip.

Graudonis, Janis. (1959). Nodibinata Latvijas Dabas un véstures biedriba.
Padomju Jaunatne, 29.11.

Grizane, Maija. (2021). Soviet Schools and the Religiosity of the Old Be-
lievers’ Children. Religiski filozofiski raksti, XXX1 sgj., 303.-321. Ipp.

Jansons, Janis A. Atsauksme par A. Dzeguzes manuskriptu “Latviesu ideo-

logijas vésture”, 28.06.1965. LNA-LVA, 1986-2-4762, 135. Ip.



45.

46.

47.

48.

49.

50.

51.

52.
53.

54.

55.

56.

57.

58.

59.

Jana Dreimane. Brivdomataja dzive padomju okupacijas laika Latvija

Jauna Balss. (1938). Biedribas dzive: lecelts L. P. B. nodalu instruktors.
Jaundi Balss, Nr. 8, 204. Ipp.

Kacens, Janis. Zinojums [krievu val.], 21.09.1948. LNA-LVA, 1986-2-
4762, 50. Ip.

King, Martin Luther, Jr. (1962). Draft of Chapter II, “Transformed Non-
conformist”.  Pieejams: https://kinginstitute.stanford.edu/king-papers/

documents/draft-chapter-ii-transformed-nonconformist [sk. 26.04.2021.].
Klaving, Pauls, Liepina, Liene, sast. (2012). Gaismas akcija: liecibas un do-
kumenti par Gaismas akcijas slepeno un atklato darbibu dzelzs priekskara
abas pusés, 1969-1989. Marupe: Drukatava.

Komunists. (1940). Propagandas nodala likvidéta. Komunists (Liepaja),
17.08.

Kiploks, Edgars. (1993). Taisnibas dél vajatie: luteranu macitdji cieSanu cela.
B.v.: Latviesu Ev. Luteriska Baznica Amerika.

Ledeneva, Alena, ed. (2018). The Global Encyclopaedia of Informality. Vol. 1.
London: UCL Press.

Lidums. (1944). Ka Cekisti “apstradaja” Baltijas valstis. Lidums, 1944, 6.07.

Loja, Janis. Atzinums par A. Dzeguzes manuskripta “Latviesu ideologijas
vesture” 1. dalu, 28.06.1965. LNA-LVA, 1986-2-4762,134. 1p.

LPB. Visam L. P. B. nodalam: pazinojums, 1939. LNA-LVVA, 2397-1-346,
11. 1p.

LPB Akadémiskas sekcijas prezidija sédes protokols 29.01.1936. LNA-LV-
VA, 2397-1-121, 1. Ip.

LPB Akadémiskas sekcijas prezidija sédes protokols 13.05.1936. LNA-LV-
VA, 2397-1-121, 3. Ip.

LPB Akadémiskas sekcijas prezidija sédes protokols, 6.09.1938. LNA-LV-
VA, 2397-1-121, 16. Ip.

LPB Akadémiskas sekcijas prezidija sédes protokols 13.09.1938. LNA-LV-
VA, 2397-1-121, 16. Ip.

LPB Akademiskas sekcijas prezidija sédes protokols 23.01.1939. LNA-LV-
VA, 2397-1-121, 25. 1p.

223



224

60.

61.

62.

63.

64.

65.

66.

67.

68.

69.

70.

71.

72.

73.

74.

Religiski-filozofiski raksti XXXII

LPSR Augstakas tiesas kolegijas atklatas tiesas séde [krievu val.],5.10.1948.
LNA-LVA, 1986-2-4762,79-82. Ip.

LPSR Augstakas tiesas sledziens, 14.07.1954. LNA-LVA, 1986-2-4762,
87.1p.

LPSR VDM. Apsudzibas slédziens [krievu val.], 25.09.1948. LNA-LVA,
1986-2-4762, 20. 1p.

LPSR VDM. Krati$ana dzivokli Purva iela 27-2: protokols [krievu val.],
22.06.1948. LNA-LVA, 1986-2-4762 (uzraudzibas lieta), 4. Ip.

Morris, Barry G. (1976). Human bebhavior in an emerging totalitarian society.
Pieejams: https://cjc-rec.ucalgary.ca [sk. 24.04.2021.].

Nicosia, Francis R., Stokes, Lawrence D., ed. (2015). Germans Against Na-
zism.: Nonconformity, Opposition and Resistance in the Third Reich: Essays in
Honour of Peter Hoffimann. New York, Oxford: Berghahn Books.

Pazuhina, Nadezda. (2021). Everyday religiosity as ‘Elsewhere’ of Socialist
Reality: Spoken Narratives of the Orthodox Old Believers in Latgale. Re/i-
Siski filozofiski raksti, XXXI sgj., 287.-302. Ipp.

Politiska parvalde. Dienesta atzime, 26.01.1939: kopija. LNA-LVA, 1986-
2-4762,315.-316. Ip.

PSRS Augstaka tiesa. Izzina [krievu val.], 29.08.1966. LNA-LVA, 1986-
2-4762,347. Ip.

PSRS Augstaka tiesa. Plenuma lemums [krievu val.], 10.08.1966. LNA-
LVA, 1986-2-4762, 345. 1p.

Pumpurins, Talis. (2021). Latvijas valsts karogs. Pieejams: https://
enciklopedija.lv/skirklis/8867-Latvijas-valsts-karogs [sk. 22.04.2021.].

Pusaudzes Zentas nopratinasanas protokols, 11.01.1966. LNA-LVA, 1986-
2-4762,282.-283. Ip.

Ramet, Sabrina P. (2020). Nonconformity, Dissent, Opposition, and Resistance
in Germany, 1933—-1990. B.v.: Palgrave Macmillan.

Rigas 1. psihiatriskas slimnicas arstes Emilijas Stumbures slédziens,

7.09.1948 [krievu val.]. LNA-LVA, 1986-2-4762, 55. Ip.

Robeznieces Magdalénas nopratinasanas protokols, 15.01.1966. LNA-
LVA, 1986-2-4762,270.-272. 1p.



75.

76.

77.

78.

79.

80.

81.

82.

83.

84.

85.

86.

87.

88.

Jana Dreimane. Brivdomataja dzive padomju okupacijas laika Latvija

Rozentals, Linards. (2014). Sinodalais parvaldes princips Latvijas evange-
liski luteriskaja baznica 1948.—1984. gada : promocijas darbs. Riga: Latvijas
Universitate.

Sardica, José M. (2013). The content and form of ‘conventional’ historical

biography. Rethinking History, No.17(3), pp. 383-400.

Saulites Elizabetes nopratinasanas protokols, 25.01.1966. LNA-LVA,
1986-2-4762,262.-265. Ip.

Sildegs, Ugis. (2006). Nikolajs Plate — padomju Latvijas luteranu baznicas
darbinieks un teologs: magistra darbs. Riga: Latvijas Universitate.

Sveétdienas Rits. (1939). Latvijas evangéliskas luteriskas baznicas gimnazija.
Swvetdienas Rits, 7.06.

Svétina Jazepa nopratinadanas protokols, 24.01.1966. LNA-LVA, 1986-2-
4762,256.-257. Ip.

Saberte, Baiba. (2013). Brivibas cena: Lidijas Lasmanes-Doroninas ticiba, ce-
riba un milestiba. Riga: Jumava.

Talonen, Jouko. (2009). Baznica Stalinisma Znaugos: Latvijas Evangeliski
luteriskd baznica padomju okupicijas laika no 1944. lidz 1950. gadam. Riga:
Luterisma mantojuma fonds.

Tolpeznikovs, Janis. (2007). Intervijas ar macitaju Adolfu Jekabu Dzeguzi:
[nepublicéts] pétniecibas darbs. Riga: LELB GPMI Lutera Akadémija.

Valeina Vitolda nopratina$anas protokols, 25.01.1966. LNA-LVA, 1986-
2-4762,268.-269. lp.

Véltes Paulinas nopratinasanas protokols, 24.01.1966. LNA-LVA, 1986-2-
4762,298.-303. lp.

Vides aizsardzibas klubs. (1988). Karoga iesvétidana. Pieejams: http://
videsklubs.blogspot.com/2008/01/vak-karoga-iesvtana-1988.html [sk.
22.04.2021.].

Vitols, Hugo. (1944). Sarkanie mori: Padomijas latviesu Béertulu gads. 7¢-
vija, 1944, 02.09.

Zemzara Jana nopratinaSanas protokols, 2.02.1966. LNA-LVA, 1986-2-
4762,277.-280. Ip.

225



Jana Dreimane

The Life of a Free Thinker during
the Soviet Occupation in Latvia: the Case
of the Pastor, Philologist and Teacher
Adolfs Jékabs Dzeguze

Abstract

The aim of the research is to examine the biography of one person, to
explain whether during the Soviet occupation of Latvia (1940-1941,
1944-1990) it was possible to preserve freedom of thought and expres-
sion, what was the price of this freedom. The study analyzes the life of a
man who was not obedient to Soviet power — the pastor, philologist,
teacher Adolfs Jekabs Dzeguze, using mainly the documents of the Na-
tional Archives of Latvia (NAL), his file at the National Library of Latvia,
as well as articles and publications about him. At the beginning of the
second Soviet occupation, during Stalinism, when Latvia was sovietized
through repressions, Dzeguze was arrested and tried for keeping the fo-
bidden “counter-revolutionary and fascist” literature. The materials of his
criminal case at the (NAL) Latvian State Archives provide evidence that
both in labor camps in Vorkuta in the far north of the USSR and later,
after returning to Latvia from prison, Dzeguze tried to follow his convic-
tions and chosen life path. Despite close surveillance of the State Security
Committee of the Latvian SSR, he completed the theological studies he
had begun in the independent Republic of Latvia, and in May 1982 he
became a full-fledged pastor at the Riga Missiones congregation of the
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Evangelical Lutheran Church of Latvia. In addition, complete rehabilita-
tion was achieved in 1966. Nevertheless, in 1974 and 1975, two articles by
Dzeguze were published in the exile press, in which the Latvian language
writing reforms adopted during the Soviet occupation were fiercely criti-
cized. Dzeguze’s biography shows that persistent nonconformism during
the long Soviet occupation was very problematic; in order to be able to
continue the path of life he had chosen, sometimes he had to find a com-
promise with the occupying power.

Keywords: Stalinism, disobedience, anti-Soviet literature, Committee of State
Security of the Latvian SSR, political repression, pastors, biographical method.
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