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8 KULTURAS KRUSTPUNKTI 4. laidiens

PRIEKSVARDS

Zinatnisko rakstu krajuma “KultGiras krustpunkti” IV laidiens ir
2006.gada 1.decembri Latvijas Kultiiras akadémija notikusas starptautiskas
zinatniskas konferences “Kulttiras krustpunkti. Starpdisciplinaritate
kultGrvides pétijumos” materialu krajums. Saja konferencé starpdiscipli-
naritate vairak tika saprasta ka dazadu humanitaro nozaru specialistu
pétijums kultiirvidé, izmantojot citu zinatnu nozaru metodikas, to dotas
iespéjas un pienesumus. Sada skatfjuma dazadas nozares parklajas un
aptvertais pétijumu lauks bija visai plass. Dazkart ar kulttirvidi tika sapras-
ta arl virtuala kulttirvide, kas tomer lielakos vilcienos tapat ir saistita ar
realo kulttrvidi.

No konferencei pieteiktajiem tika nolasits 31 referats. Pieteikto referatu
autori kopuma parstaveja cetras valstis, lai gan visvairak referati bija saistiti
ar Latviju un Lietuvu. To tematika varigja Joti plasos diapazonos, sasaistot
vai méginot savstarpéji sasaistit kultiiras, makslas, literatiras un muazikas
vésturi, arheologiju un folkloru, filozofiju, religiju un tiesibu zinatnes,
literattiras vésturi, dazadas sociologiskas pieejas, ienesot pétijumos ari jau-
nas metodes ka, pieméram, arealo fiksaciju. Priecéja tas, ka konferencé gan-
driz pusi referatu lasija Latvijas Kultiiras akadémijas pétnieki, parstavot gan
bakalaurus, gan doktorantus, gan doktorus. No Latvijas augstskolam bija
parstaveétas tas augstskolas, kuru zinatniskaja darbiba lielaks uzsvars ir likts
tiesi uz pétijumiem humanitates.
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Ne visi referenti savus referatus sagatavoja publicéSanai, tapéc Saja lai-
diena tiek publicéti 19 raksti. Laidiena iek]auts ari lietuvieSu etnologes
E. Usaciovaites raksts.

Zinatnisko rakstu krajuma “Kulttiras krustpunkti” IV laidiens turpina
Latvijas Kultiiras akadémijas zinatnisko pétijumu publicéSanas tradiciju,

dodot iesp&ju savas atzinas izteikt vairaku paaudZu un virzienu pétniekiem.

Juris Urtans
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SIGMA ANKRAVA

LACPLESIS KA PAREJAS LAIKA VARONIS

Lacplesis ir sinkréts téls. Taja savienojas mita, viduslaiku feodalas
kulttiras un romantisma elementi. Lacplésa izcelsme ir mitiska. Tradicionali
uzskata, ka vina mate ir lacene, bet biologiskais tévs nav zinams. Tatad,
Lacplesis péc izcelsanas ir piederigs mates dzimtai. Lielvardis, téva dzimtas
vertibu parstavis, nakamo varoni ir tikai pienémis audzinasana. Andreja
Pumpura eposa Lacplesis II dziedajuma 1. dala teikts, ka Lielvardim Lac¢plesi
ka mazu puisiti atnesis cienijams vecis:

Cientjams vecis Vaidelots bija,

Un teica atradis dzilaja meZa

Pie kidas liacenes pienigam kriitim,
Zizot $o divaino cilveka bernu.

Nav teikts, ka Vaidelots lacenei Lacplési buitu atnémis vai atvilinajis, vai
arl panémis péc tam, kad laceni nogalinajis. Iesp&jams, ka lacene bérnu
Vaidelotim atdevusi labprat. Lai arl Lacplésis nav minéts ka Lielvarza
biologisks péctecis, Lielvardis vinam lika pie sirds:

Lielvardu cilts ir slavena tautd,

Tévs delam [raksta autores izcélums] sacija, macibu dodams,
Daudz misu priekstévu varoni bija,

Nekadi traipekli nepielip viniem.

(Pumpurs; II, 1).

Gluzi tapat neviens no senindieSu eposa Mahabhdratas varoniem
Pandaviem nebija biologisks péctecis valdniekam Pandam, bet vini visi
vairoja ta slavu.

Mednieku un augu vacgju sabiedriba nezinaja vai ignoréja téva lomu
bérnu radiSana, bet sp&jigu cilveku adopcija un integracija notikusi visos
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laikos un sabiedribas. Lacplesim, ja neskaita vina laca ausis, kas vinam bija
jau kops dzimsanas, nav nekadas citas saiknes ar mates dzimtu. Nav zinu, ka
mates radi — laci vai lacu pieladzeji — bttu ar vinu kontaktéjusies vai
piedalijusies vina audzinaSana un talakajas gaitas. Vienigaja reizé, kad
Lacplesis, jau pieaudzis budams, satiek laci, vins to nogalina. Nemot véera
varona milzigo spéku, vins baitu vargjis Lielvardi izglabt padzenot, apvaldot
vai nomierinot uzbriiko$o laci, par kuru vins, sprieZot péc legendas, bija
daudz stipraks. Tapéc ir pamats secinat, ka laca nave Lielvarza dzivibas
varda, bija lieka. Laca plésana bija simbolisks Zests, kas radija, kura puse
Lacplesis nostajies. Nogalinot savu asinsradinieku — iesp&jams, pats savu
brali — Lacplesis sarava visas saites ar mates dzimtu. Pasaku versijas par
Lacausi vai Lacu Kri$u $ada epizode nav pieminéta.

Asinu izlieSana paSa dzimta bija ar simbolisku nozimi. Ta iznicinaja
iespéju meklét ce]u atpakal. Ta atnéma iespéju télot pazuduso délu, kas pec
ilgstosiem maldiem atgriezas sava mates dzimta (protams, ne jau téva majas,
kas mednieku un augu vacéju sabiedriba veél nebija izgudrotas). Ja La¢plesa
legendas tapSanas laika apkart btitu bijusas tikai matriarhata tiesibu sistéma
dzivojosas ciltis, tad atnacéju no svesas cilts pienemtu tikai péc lielam cere-
monijam, kas simbolizétu piedzimSanu $aja dzimta. Tad ipasSos adopcijas
svetkos vinam kailam biitu jaizlien pa kajstarpi kadai vecai sievietei, kas tad
skaititos vinu dzemdejusi, un Saja dzimta tai bitu vina mates loma. Tada veida
mates dzimta parasti uznéma tos individus, kuru dzimta bija gajusi boja vai
kuri kadas stihiskas nelaimes rezultata bija noskirti no savas mates dzimtas.

Lai kur ari Lacplesis biitu klidis un lai ko ari baitu darijis, ja vien nebatu
izlgjis sava ciltsbrala asinis’vai ari parkapis aizliegumu staties intimas
attiecibas savas dzimtas ietvaros, par ko draud&ja nave vai talit&ja
izraidiSana, savas mates radu vidd vins vienmeér bitu savéjais. Turpretim
saraujot saites ar mates dzimtu tik radikali, ka to izdarfja Lacplesis,
atgrieSanas taja vairs nebija iespéjama nekad. Lidzigu metodi izmantoja ari
Absaloms. Vecaja Deriba ir rakstits par situaciju, kada izveidojusies tad, kad
Absaloms jau atklati ar iero¢iem rokas ir sacis cinu pret savu tévu, lai iegatu
valdnieka varu. Otras Samuéla gramatas 16. nodalas 21. panta lasams:

Un Ahitofels sacija Absalomam: “leej pie sava téva blakus sievam, ko vins te ir
atstdjis, lai tas apsargatu namu. Tad viss Izraels skaidri redzeés, ka tu galigi un neat-
jaunojami esi saravis visas saites ar savu tevu, bet toties jo drosakas kliis sirdis un
spécigakas rokas visiem tiem, kas ir ar tevi.”



12 KULTURAS KRUSTPUNKTI 4. laidiens

Un 22. panta:

Un vini izpleta Absaloma telti uz jumta un Absaloms iegdja pie sava téva
blakussievam, visam Izraelim to redzot.

Tatad Absalomam ieSana pie téva sievam bija ar tadu pasu nozimi ka
Lacplesim laca pleSana — tapéc tas nebija slepens, bet gan publisks un
demonstrativs akts, péc kura atpakalcela uz izligS8anu praktiski vairs nevarée-
ja bat.

Sada metode ne reizi vien ir izmantota ari vélaka sabiedriba. T4 ne velti
1698.gada péc strélu dumpja Krievijas cars Péteris I lika, lai ikviens vina
atbalstitajs publiski nocért galvu kadam no dumpigajiem stréliem, jo tad gal-
vas cirtéjam vairs nebija atpaka]ce]a pie cara pretiniekiem (visparéjo galvu
cirSanas situaciju sava glezna iespaidigi attélojis Vasilijs Surikovs). Arl mas-
dienas noziedznieku bandas jaunuzpemtajam tiek dots uzdevums kadu
nogalinat, jo péc tam vinam vairs nav tik viegli aiziet no bandas un
atgriezties mieriga dzive.

Paliekot mates dzimta, Lacplesis nevarétu sev radit lielaku labklajibu ka
citiem dzimtas locekliem, jo viss biitu kopigs. Katrs no dzimtas radiem dali-
tos ar vinu pedéja kumosa, un sagaiditu, ka vins rikotos tapat. Masu dienas
Afrikas cildu aristokrati un Australijas aborigeéni, kam izdevies iegiit izglitibu
un nonakt labi atalgotos amatos, var sagaidit, ka pie vina majas ieradisies un
apmetisies uz pastavigu dzivi daudzas vecenes un slinki braléni no tuvu
radu vidus. Vinam ka veiksmigam medniekam péc tradicijas ir jabaro visas
ciltsmasas un ciltsbrali. Vai ari vinam ir japazino par aizieSanu no dzimtas.
Bet tas nav izdarams bez skandala. Turklat vinam pasam neattistitas civiliza-
cijas apstaklos daZkart ir vajadzigi uzticami paligi. Par naudu tadus noalgot
nevar, jo daudzas Afrikas valstis sabiedriba ir pilnigi korumpéta, un piekrapt
sveSinieku, kas nepieder pie pasa dzimtas, nav nekads parkapums, drizak
jau goda lieta. Turklat Afrikas valstsvirs, ja aiz vina nestav spéciga dzimta,
kuras locekli vina intereSu varda ir gatavi uz jebkuru ricibu un gatavi ari pasi
mirt, ilgi nesaglabas labklajibu un savu ietekmi valsti. Tapéc vieniga izeja ir
visus radus celt ienesigos amatos.

Lacplesa mits, tapat ka vairums lidz miisdienam nonaku$o mitu, ir
daudzslanains. Tapeéc buitu derigi to skatit slanos, no kuriem ikviens ir radies
cita laikmeta tepat uz vietas vai arl ienacis no citurienes. Pats agrinakais
Lacplesis tieSam varéja bat kads loti stiprs cilvéks no mednieku — laca
pieltdzéju cilts, kas spéja savaldit satracinato Dievu. Laci pieltdza vairums
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senas Eirazijas iedzivotaju. Miisdienas 1aca kults ir saglabajies daZu Sibirijas
ziemelos dzivojosu tautu tradicijas Vel pirms daZiem gadiem, kad notika
Krievijas prezidenta véléSanas So tautu piederigie neieradas balsot, jo attieci-
gaja diena svingja Laca Dienu. Ta ka savu labklajibu attiecigas tautas vairak
saista ar Liela Laca labvélibu, neka ar laicigo varu, tad prieksroka tika dota
senajam ritualam.

Pavasari, kad laci mostas, visa tauta jeb lacu dzimta tracina savu Dievu,
kas pirms tam ir nokerts. Lacim ap kepam apsietas stipras saites, lai vinu
varétu novaldit un lai tas nenodaritu parak lielu postu, kad pirms
nonavesanas tiek sakaitinats, lai sakopotu visus savus spékus. GuloSam
lacim spéka nav un no bezspéciga Dieva tauta speku dabat nevar. Péc divam
gavéna un séru dienam tresaja, izliidzoties Dieva piedoSanu par savu neZéli-
go izturéSanos un apliecinot, ka ciena pret vinu nav mazinajusies un
pastavées arl turpmak, lacu dzimtas piederigie sapulcéjas un apéd savu
Dievu, ta iegiistot vina speku un aizsardzibu.

Varéja gadities, ka kada no tracinaSanas reizem lacis bija pasprucis no
saitém un biitu vargjis nodarit lielu postu saviem kaitinatajiem. Tad iejaucies
stiprais un drosmigais cilveks, kas palidzgjis laci savaldit. Sis konflikts ar
dzimtas Dievu un ta atrisinajums palika vienas dzimtas ietvaros, bet nostasts
par So gadijumu péc daZam paaudzém, kad tieSu liecinieku vairs nebija,
varéja evolucionét ta, ka varonis viens pats un kailam rokam parveicis vai
pat parplésis laci. So nostastu varéja parpemt ari citas dzimtas, kam bija
lidzigs dzives veids vai pagatné bija bijusi lidzigi religiskie rituali. Plésiga
dzivnieka vai briesmona iznicinaSana bija svarigs kultiiras varona
pienakums. Herakla pirmais varondarbs bija noZnaugt, kas nozimeé uzveikt
kailam rokam, Nemejas lauvu. Tapat bija darijusi ari seno Sumeru varonis
Gilgamess un anglosaksu eposa varonis Beovulfs.

Gilgamess sakotn€ja Sumeru varianta bijis Joti stiprs kareivis, vélak
karavadonis, bet vél velak, akadieSu varianta — valdnieks, jo simpatiskie
varoni tautas atmina paaudZu gaita aug arvien dizaki. La¢plesa legenda laca
savaldiSana upuréSanas laika tautas atmina gan varéja parversties par laca
parplesanu tikai tad, kad lacis $ai tautai vairs nebija Dievs. Nopietnu cilvéku
cienu un pieltigsmi attieciba pret laci velakajos laikos jau uzskatija par
pagatnes palieku vai bérniskibu. Dala Eiropas tautu vél joprojam sastopams
uzskats par laci ka laimes un veselibas deveju — laci vadaja pa majam, lai tas
izbaida moskus, slimibas un nesaticibu, padara bérnus paklausigakus, bet to



14 KULTURAS KRUSTPUNKTI 4. laidiens

vairs nepieliidza. Sakotnégjai dabas speku pieltidzéju legendai laika gaita
virsti uzslanojas civilizétas sabiedribas socialo attiecibu un kultiiras tradiciju
elementi. Notika sena Dieva un rituala galéja profanacija. Anglija, kur rotaJu
lacis ir viena no tradicionalajam bérnu spé&lmantinam, lidz pat devin-
padsmita gadsimta vidum tika praktizéta masdienu cilvékam neiedomajami
pretiga izprieca — laca buri tika ielaisti vairaki suni un skatitaji ar sajasmu
veroja, ka dzivnieki viens otru saplosa.

Nakamais Lacplesa legendas / teikas slanis var€ja rasties tad, kad
parsvara matriarhata tradicija dzivojosas somugru ciltis sastapas ar baltiem,
kuriem jau bija nostiprinajusies téva dzimta. Balti mtisdienu Baltijas teritori-
ja bija ieradusies ka lopkopiji. Pielagojoties nometnieku dzivesveidam, vini
bija attistijusi kapla zemkopibu. Vini prata iegiit un lietot bronzu - kausét
bronzu no ievestam izejvielam un darinat bronzas ierocus, rotaslietas un
dazus darba rikus. Vinu sabiedriba saka izvirzities cilts aristokrati.
Visticamak, ka &1 laikmeta Lacplesis ir bijis Joti izveicigs konjunktarists, kas
divu dzimtu un vienlaicigi ari divu sabiedribas organizacijas sistému
intere$u sadursmes laika, ir pargajis savas dzimtas kaiminu vai ienaidnieku
pusé un nogalinajis kadu tuvu radinieku no savas mates dzimtas, kam lacis
ir totems. Tapéc iesp&jams, ka sakotn@ji, vismaz no laca pieltidz&ju puses ska-
toties, sliktakais, ko par kadu cilveku varétu teikt, bitu nosaukt vinu par la¢-
plesi. Tas varéja biit apziméjums cilvekam, kas atteicies no sava Dieva - 1aca
vai arl vissmagak noziedzies pret to, vinu nogalinot. Tas varétu izskaidrot,
kapec latvieSsu pasaku variantos, kur laca pléSana vai citada galéSana
izpaliek, varoni sauc par Lacausi vai par Lacu KriSu. Tac¢u Lacpleésis savu
smago noziegumu (no mates dzimtas vertibu sistémas aspekta) nemaz
nenoZelo, jo tiek bagatigi atalgots un ka pilntiesigs loceklis uznemts patri-
arhalaja baltu sabiedriba. Acimredzot vinam bijuSas izcilas spé&jas, citadi jau
balti vinu tik vienkarsi pretl nepemtu un neveicinatu vina izvirziSanos
sabiedriba ar precibu palidzibu.

Kluvis par atkritéju no atpaliku$as un nabadzigas mednieku dzimtas,
kura célies pats, Lacplesis apprecas ar Laimdotu, kas nak no talaika baltu
aristokratijas augstakajam aprindam. No mislaiku skatijuma $adu savienibu
varétu devét par aprékina laulibam, kas varonim lava no akmens laikmeta
mednieku gints ieklit attistita bronzas laikmeta patriarhalas dzimtas aris-
tokratija. Iespejams, ka So divu kultiiru saskarsmes rezultata $adu uznemigu
parbédzéju vai iegatnu pie augstakas kultiiras miisu éras sakuma varéja bt
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diezgan daudz. Tomér ne jau vini visi nonaca baltu aristokratijas vidi.
Daudz ticamak, ka savu mazak izkopto un jaunaja sabiedriba mazak vajadzi-
go iemanu dé] vini nonaca pie vienkar$as tautas, pat pie nabadzigajiem
Jaudim, kam nebija ne lielu tirumu, ne skaistu lopu. Tac¢u ari tiem parasti bija
vismaz nelieli graudu krajumi un piens, tade] vinu dzive bija labak
nodrosinata neka medniekiem un zvejniekiem, kam bija griti nodrosinat
rezerves nebaltam dienam un bieZi nacas cinities ar badu. Dabigi, ka $ados
apstak]os mednieku cilu jauno virieSu vidii vargja rasties vilingjums klat
par ekonomiskiem bégliem jeb iegatniem zemkopju cilti. Pie kam &is cilts
patriarhala struktiira ]Java brivi attistities vinu uznémibai un citiem
talantiem, ko mates dzimtas tradicijas dzivojo$a sabiedriba biezi ierobeZoja.

Tomeér $ada iek]ausanas jaunaja sabiedriba nebija viegla. Pastavéja valodu
barjera. él/(ira ari dazada audzinasana, dzives veids, vértibu kritériji un
daudz kas cits. Zemi kopt parnaceji drosi vien labi neprata, toties medit un
zvejot prata Joti labi. Turklat vini ari labi zinaja, kadus savvalas augus var
vakt, sagatavot, uzglabat un lietot bada laika. Sadas zinasanas baltiem, kuri
te bija apmetuSies salidzinoSi nesen un vél nebija apguvusi visas vietéjas
iesp@jas, vareja biit Joti noderigas. Antropologi konstatéjusi, ka baltiem sajau-
coties ar somugru ciltim, daudzi latviesi iemantojusi lielus vaigu kaulus, pla-
tus auggejos priekszobus un ieslipu augséjo plakstinu kroku. Genétikas pét-
nieki atklajusi, ka latviesi genétiski ir daudz lidzigaki igauniem, neka lietu-
vieSiem. Daudziem vismaz viena rokas pirksta daktiloskopisko liniju
nospieduma ir konstatéta mongolu saulite. Lacplesa legenda varéja rasties
sadas parbégSanas attaisnoSanai un poetizéSsanai. Matriarhata sistémas
sievietém, protams, tikt pie bérna no citas dzimtas viriesa, ja vien pasas to
gribéja, nevaréja bt sarezgiti (Svéta Grala legendas tiesi §ada veida tika radi-
tas Grala sargu nakamas paaudzes), tomér oficiali ieprecéties citas tautas
patriarhalaja dzimta vargja bfit daudz griitak. Tapéc pilnigi iespejams, ka
Lielvardis bija Lacpléa istais tevs, kurs labprat uznémas sava dela audzinasanu,
bet izvairijas ievest sava cilt bérna mati. Domajams, ka $adu gadijumu pare-
jas laika no matriarhata uz patriarhalo sabiedribu varéja bat daudz.
Tipologiski lidziga situacija aprakstita ari grieku teika par Médeju un Jasonu.

Tiem virieSiem, kuri no Lacplesa mates dzimtas parbéga teéva dzimtas
sabiedriba, protams, nacas ari daudz upurét — atteikties no savas pagatnes un
sev miliem cilvékiem. Lacplésim nacas vismaz oficiali atteikties no matri-
arhata gudribas turétajas Spidalas / Spidolas, kuras izcelSanos gan Andrejs
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Pumpurs, gan velak Rainis saistijusi ar totémisko ¢lisku — pasaules raditaju
un tas pirmsakumu. Raina luga Uguns un nakts pirmaja satikSanas reizé ar
Lacplesi Spidola uzsver:

Tu rupj$ ka pelavu maiss,
Bet es, liik, vijiga un smalka Ctiskas meita
Ar ¢iiskas zobiern...

Tas, ka A. Pumpurs ir télojis Spidalu ka Aizkrauk]a meitu, neskan parlie-
cinosi, jo Sie abi teli katrs dzivo sava dimensija. To uztvéris un skaisti
paradijis Rainis sava luga. Lugas pirmaja céliena Spidola Aizkrauklim atga-
dina: “Es esmu Cisku cilts, to neaizmirsti!”, kas, protams, nozimé, ka
Aizkrauklis pats mav no &asku cilts. Tatad, vai nu Aizkrauklis bija Spidolas
biologiskais tevs, bet Sai radniecibai vina nepieSkira ipaSu nozimi, vai arl
Aizkrauklis pats piederé&ja pie cilts, kas formali bija iek]avusies baltu patri-
arhalaja sabiedriba, bet pa sievieSu liniju vél piekopa senas matriarhata tradi-
cijas. Iespéjams, Aizkrauklis pats kadreiz bijis saistits ar totémiska kraukla
kultu. Spidalas / Spidolas radu raksti titi tumsa. Vinas ista radiniece ir veca
kiima, kas minéta eposa II dziedajuma 2. nodala. Visticamak, ka raganiska
kiima, kas vinu iesaista raganu ritualos, bija radiniece no mates puses un ari
saradojoties ar baltiem vina nebija pametusi visus mates dzimtas tikumus.

Latvie$u legendu treais limenis rada Lacplesi jau ne agrak par pirma
gadu tukstosa vidu masu éra, agrina feodalisma sabiedriba, laika, kad plasi
tika lietoti dzelzs darba riki un iero¢i, visticamak no 9. lidz 12. gadsimtam.
Taja laika gimenes sakariem bija Joti svariga, pat iz8kiro$a loma lémumu
pienemsana. Patriarhalas dzimtas tradicijas audzinata un paklausiba
iedreséta Laimdota, kurai pasai nebija nekadas iniciativas, Lacplesim ka poli-
tiskas varas istenotdjam vai pretendentam uz politisku varu, bija daudz érta-
ka neka spontanu impulsu vadita Spidala vai vinas draudzenes, kuru riciba
bieZi bija neaprékindma un neprognozéjama, jo to noteica nevis prats, bet
attieciga mirk]a iegribas. Pieradusi meitas gados naktis skriet pa gaisu prom
no téva majam un dancot ar velniem, Spidala vira majas nebatu daudz
mierigaka. Bet politiskas varas stabilitatei un valdnieka autoritatei attistita
sabiedriba nenak par labu apstaklis, ja valdnieka sieva biezi paztid no majam
un mekléjama svesas gultas.
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Tados apstaklos jautajums par varas péctecibu klast sarezgits. Kuru no
savas sievas bérniem valdnieks lai atzist par tronmantnieku? It Ipasi patri-
arhala sabiedriba, kur politiskas varas mantosanas tiesibas tika realizétas pa
téva liniju, bet valdnieku sievas parasti plira atnesa sev lidzi jaunas teritori-
jas. Valdnieka titulu, visticamak, Lacplésis ieguva ka Laimdotas virs, pirms
tam vinu $adi nedéve nedz A. Pumpurs, nedz Rainis.

Spidalas parvalditas teritorijas ir visai nenoteiktas un grati aptveramas —
ta ir gan “zemzeme”, gan “tdeni”, gan “gaisi”, kurus Lacplesim butu
neiespéjami nedz aptvert, nedz parvaldit. Laimdota savam viram sniedz
realu politisku varu un parskatamas zemes robeZas. Ari vina pati ir viegli
prognozéjama, tapéc érta. Agrinaja feodalaja sabiedriba, kuras ietvaros node-
vibas bralim pret brali un délam pret tévu bija parastas un jau ta padarija $o
sabiedribu nestabilu, batu pilnigi nepienemami, ka ienakuSajam
sveSiniekam lidzas atrastos kada politiska vai socialas izcelSanas zina
apSaubama sieva, kas skaititos ari vina oficialo bérnu un politiskas varas
mantinieku mate, kaut gan patiesie bérnu tévi vispar nebiitu zinami.

Legendarais latviesu Lacpleésis, ja vins naktu no tikai toposas patriarhalas
dzimtas, visticamak, buitu dzili parliecinats, ka sievietém gari mati un iss
padoms. Visuma latvieSiem véstures gaita bija saglabajusies ciena pret sievi-
etém, jo Masu kults Latvijas teritorija pastavéja ilgi. Tomeér, nostiprinoties
patriarhalas sabiedribas kritérijiem, daZi par So cienu saka kaunéties.
Turpreti, ja Lacplésis naca no Kalevala apdziedatas Zieme]zemes somugru
Lielas Mates dzimtas sabiedribas un vinam bija jau kaut kada dzives
pieredze $aja sabiedriba — tatad vin$ nevargja tikt atrauts no tas jau zidaina
vecuma - tad vinam varé&ja biit Joti liela cieniba pret sievieSu gudribu, ka tas
raksturigs ari senajiem keltu varoniem, kas istenos kara makslas noslépumus
apguva tiesi no sievietém. SievieSu sniegta gudriba un zinasanas parbédze-
jam no mates dzimtas varéja dot zinamu prieksrocibu salidzinajuma ar tiem
baltu labako dzimtu jauniesiem, kas bija augusi tikai téva dzimtas apstak]os.
Si pieredze par mates dzimtas dzives principiem un, loti iespéjams, daudzu
paaudzu laika krato mates dzimtas gudribu zinaSana tad ari var€ja bt tas
laca ausis, kas Lacplésim deva vairak veiksmes neka tikai téva dzimtas
apstak]os augusajiem jaunieSiem.

Vargja pat gadities, ka Lacplésa matei, kas piedereja pie lacu pieltdzéeju
cilts, un, visticamak, bija libiete, kadu laiku bija bijusi cie$a draudziba ar
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jauno Lielvardi, un vin$ tie$am bija Lacplésa biologiskais tévs. Tada
gadijuma Lielvardim bija iespéja un vélesanas, izmantojot savu priviligéto
socialo stavokli, pariipeties par Lacplésa izglitoSanu un nakotni, nodrosinot
vinam pienacigu vietu jau domingjosaja patriarhalaja sabiedriba, ki ari bez
ieksgjam problemam pienemt vinu par savu audzu délu.

Mates dzimtas iera8as dzivojoSas somugru ciltis Latvijas teritorija ilgi
dzivoja lidzas un juku jukam ar ienakuSajiem baltiem — indoeiropiesiem.
Somugri palika pie tideniem — jiiras, ezeriem, lielajam upém, bet balti tur, kur
bija labas ganibas lopiem un piemérota zeme lidumiem. Libie$u cilts piederi-
go lielaka dala lidz ar dzelzs iegliSanas prasmi bija pargajusi uz patriarhala-
jam attiecibam, tacu $aja ciltl joprojam palika tadas raganu dzimtas, kuru
sievietes neprecgjas vai kuru viri driz nomira, bet izauga un uz vietas palika
galvenokart meitas. Mates dzimtas parstavjiem varéja rasties ceriba, ka
nogalinot Lielvardi, kas bija vienigais Lacplésa radinieks, kurs arpus mates
dzimtas to atbalstija, tiks veicinata vina atgrieSsanas pie mates radiem. Tomeér
o konfliktu atrisinaja Lacplesis pats, nostajoties téva dzimtas puse. Fakts, ka
otra rita vai vismaz diezgan driz péc laca parplésanas Lacplesis tiek aizsutits
talu prom no Lielvardes ar ieganstu macities, lai vins arl péc $is sadursmes
nevarétu sastapt savas mates dzimtas piederigos, liecina par lielu
piesardzibu no LielvarZa puses.

Drosakie sauszemes celi agrina feodalisma laika bija gar upém. Tomeér
Lacplesis macities uz Burtniekiem, kas atrodas netalu no tagadéjas
Valmieras, devas nevis pa taisnako celu no Lielvardes, kas vinu vestu caur
Siguldu un Ligatni, un talak gar Gauju uz Valmieru, no kuras lidz
galamerkim spécigs cilveks pat kajam varétu nokJat vienas dienas laika, bet
gan ar lielu likumu. Dodoties pa taisnako ceJu, Lacplésim naktos celot gal-
venokart caur Daugavas un Gaujas lejasteces libiesu novadiem, kur varétu
biit izplatijusies vésts par vina nodevibu pret mates dzimtu, un tad vinu
negaiditu laipna uznemsana. Lacplésis izvelejas citu, daudz garaku celu —
gar Daugavu, Aivieksti un Pededzi, lai péc tam pie Aliiksnes caur Vaidavu
vai Melnupi parietu uz Gaujas baseinu un, nonakot pie Valmieras no otras
puses, varétu sasniegt Burtniekus un Burtnieku ezeru. Tatad vins izveéléjas
celu, kas ved tikai caur latga]u un séJu zemém. LibieSiem varéja nepatikt lat-
galu aristokrata celosana pa vinu novadiem. Pie Vaidavas un Melnupes gan
dzivoja arl igauni, bet tie pie latgaliem sava robeZjosla bija pieradusi.
Izveloties tiesi $adu celojuma marsSrutu, Lacpleésis nonaca Aizkraukle, kur
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iepazinas ar Spidalu un Koknesé sastapa un sadraudzéjas ar Koknesi, kura
vards acimredzami saistits ar vietas nosaukumu.

Koknesis jeb Koku nesgjs ar1 kliist par vienigo Lacplésa sabiedroto. Tautas
pasakas un teikas vel minéts Kalnu gazejs, kas autorizétajos variantos nav
pieminéts. Abi Sie paligi ir tiri primitiva fiziska speka parstavji. Starp viniem
nepastav nekada braliba vai pat ista solidaritate. Tapec tad, kad Lacplesa
galma ierodas Melnais bruninieks un vinu apvaino, nav neviena, kas
Lacplesi aizstavetu, un vinam jacinas pasam. No valsts viedokla tas ir nevéla-
mi un bistami. Acimredzot valdniekiem bija kads nerakstits likums sava
maja paSam necinities un ar sevi neriskét, jo tur kartiba japanak ar valsts
varas lidzekliem un bez iero¢iem pasa rokas.

Lacplesis ir parejas laika varonis, kam stavoklis dzive vel jaiekaro — vél
pirms k]GiSanas par valdnieku, vinam nacas apliecinat savas spéjas.
Kurpretim ists feodalisms balstas uz dzim$anas faktu, nenemot véra indivi-
da nopelnus vai spéjas. Ta, pieméram, Britanijas keltu karala Artara
izredzétiba paradas vina spé&ja izvilkt zobenu no akmens. Te vinam nav neka-
du pasa nopelnu. Tapat ka bez pasa piilém nacis Lacplesa speks, kas ir vina
ausis. Tas vind mantojis no mates. Tapéc drizak par varoniem baitu uzskata-
mi tie, kas gaja pret Lacpleési cinities zinot, ka vin$ ir stipraks un cina vini ies
boja.
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Sigma Ankrava
Bearslayer as a Hero of
a Transition Epoch

Summary

Bearslayer is a composite character in Latvian cultural tradition. In folk
tales and legends his equivalent names are also Bearears or Bearman. The
national epic Bearslayer by Andrejs Pumpurs as well as the play Fire and Night
written by Rainis have interpreted this character from a Romantic perspec-
tive. Bearslayer seems to have a threefold origin: the oldest hero or his pro-
tagonist most probably comes from Finno-Ugrian tribes residing in the terri-
tory of contemporary Latvia before the arrival of Indo-Europeans. This
Bearslayer refers to the time when the structure of the matrilineal society was
yielding to a patrilineal structure. The next impact came from the time when
the transition to a feudal system took place in Latvia. These influences can be
traced in other characters related to Bearslayer. The Romantic tradition in the
story was introduced by A. Pumpurs and Rainis, yet in their interpretations
they manage to preserve and show Bearslayer as a hero standing on a thresh-
old of a new epoch.
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FEAPE BAPKAYCKAWTE

PA3BUTUVE MTNTOBCKOTO STHNYECKOTO
TAHUA B CLUEHVYECKOM V1 B MACCOBOM
NCIMOMHEHNA

OO6BeKT MCCAEIOBAHMA — AUTOBCKWMI STHMUECKMII TaHell, >THMYECKas
xopeorpacus - OpaKTHUECKM COBCeM MCYe3 M3  COBPEMEHHO
KYABTYPHOM >XM3HN. DTHMUECKas xopeorpadus O6oree M3BeCTHA HaM C
xonma XIX — mawara XX Bexka. B Hame BpeMms cymecTByeT HeMaAo
OABKAOPHEIX KOAAEKTHMBOB, MCIIOAHMTEAM KOTOPHIX B KOHIIEPTHBIX
IporpaMMax JCHOAHSIOT CTapuHHEIe, Hepposmammble (XIX - XX BB),
HapoIHbIe TaHIEL. B mammON paboTe meTaAbHO MCCAeIyeTCs Xopeorpadst
Opyroro TuIla, APyrOro >KaHpa, Ta, KOTOpas BO3SHMKAA Ha OCHOBe
STHMYECKOTrO TaHIIA.

Mcropudeckme (paxTh

IlepBEI AMTOBCKMIA TaHen Suktinis, MCIIOAHEHHBI Ha CLEHE, VBUIEAN
He AUTOBCKME, a IeTepOyprckue spurean B 1903 romy. Hemmoro mosxke,
B 1905 romy, AmrToBcKmit Tamen Aguonélé OBIA cTaHIOBaH B AuTBe, B
patione Kperunryn'. Yxe caMble mepBble AMTOBCKME TaHIIHI, UCIIOAHSIEMBIE
Ha CIleHe, JOAXKHBI OBIAYM IPUCIOCOOMTBCS K ee TpeGOBaHMAM, IPYIUMU
CAOBaMM — OBITH HECKOABKO CTMAM3OBAHHBIMM: OIIPENEASIAOCh KOAVYECTBO
TaHIOPOB, ¥X IBIDKEHNS, caMa MaHepa JUCIOAHEHN:S TaHIIA.

B Haware XX Beka pasBUTMIO HAIMOHAABHOTO TaHIA CIIOCOOCTBOBaAM
IIKOAB, B KOTOPEIX ILIKOABHMKOB OOyYaAM AMTOBCKMM  TaHIAM.
HesaMeHMMBEIM = HAaIMOHAABHEIA TaHeN CTaA Ha MeXIyHapOIHBIX
INpasgEuKax HAOMOHAABHEIX TaHIEB. ANTOBCKME TaHIOPH VCIOAHSIAM
CBOM IIpOM3BEIEHVs B pasHEIX cTpaHax Eppomsr’. B Ty mopy (ma u ceitvac)
HAIVOHAABHBII ~TaHel IPeNCTaBASIA CO0OM OdYeHb Ba’KHOE SIBACHUE
HAIVOHAABHOIO XapakTepa. Ho Ha Takux KOHIEpTax Hy>KeH OBIA HOBBIIL,
60A€e MHTEpeCHBII ¥ pasHOOOpasHBIL pelepTyap. YUWMTHIBAS 3TO, K
HOBBIM TpeOOBaHMAM BCe Yallle IPUCIOCAOAMBAAYICH CTAPVMHHBIE TAHIIEL



22 KULTURAS KRUSTPUNKTI 4. laidiens

1940 rom — TOX CO3maHMSI TOCYyNAPCTBEHHOTo aHCaMOAs Lietuva® — emte
OfHa 3HaMeHaTeAbHas JaTa B MCTOPUMM AMUTOBCKOM  Xxopeorpadoui.
IesTeApHOCTE aHCAMOAS TakXKe IOBAMAAA Ha M3MeHeHMe TaHma. OnHa
W3 OPUYMH 3TOTO — MEHSIAACh MY3BIKa, COIPOBOXKAABIIAs AMTOBCKMIA
Tagell. My3EIKaAbHEIE MHCTPYMEHTH HapOIHOTO aHCaMOAS, OTpa’Kalomiye
HapOIHBIE CBOWMCTBa, OBIAM HECKOABKO W3MEHEHBI M TeXHWIECKH
yAyuireHsl. Takoe yAydllleHMe MY3BIKAABHBIX MHCTPYMEHTOB IIPMBEAO K
pacIIMpeHuIo  UX TeXHMUYECKMX BO3MOXKHOCTEN, MOSBMAACE BO3MOXKHOCTB
COUMHATh MY3HKY HApPOJHOTO CTMAS M, COOTBETCTBEHHO, KadeCTBEHHO
YAYYIIMAAQCE HONTOTOBKA MCHOAHUTeAeit'. ITOHATHO, 4TO Takas Mys3bIKa
BAMSIAQ Ha [OBICKEHMS TaHIOPOB. Boaee pasHOOOpasHBII MeTp My3BIKY,
6oree OBICTPEIA €e TEeMII [OUKTOBAAM IIOSBAEHME OOAee CAOXKHBIX
TaHIIeBAABHBIX BVKEHMI.

HosBriit aHCaMOABb IecHM ¥ TaHIA Liefuva, CO3IAHHBIL B COBETCKOE
BpeMs, CTapaAcs paBHATHCA Ha aHcaMOAM, KOTOpEIe B TO BpeMs
HasblBaAM aHCaMOASIMM ”6paTCKI/IX pecny6AMK_” M VMEeAM CUABHYIO
xopeorpaduueckyro MmMKOAy. Tak B AWTOBCKMX TaHIIaX He3aMeTHO
TIOSBUAMCH IBIDKEHMS XapakTepHOro TaHma. B 1949 romy xopeorpadst
HauaAy oOydaTh OCHOBAM KAaccudeckoro TaHna’. OCHOBBI KAACCHYECKOTO
TaHIla, KOHEYHO >Ke, IIOMOraAyM TaHIIOpaM OCBOMTbL HEKOTOPEIe SA€MEHTHI
TeXHMKM, IIOBAMSAM Ha IpsAMYIO IOCAAKYy TeAa, IOaBaAM 3HaHUSI U
NpaKTUYeCKMe HaBBIKM II0 BAANEHMIO ¥ YIPaBA€HMIO CBOMM TEAOM.
Hecxoabpko 1mo3xe OBYOKeHMsI KAACCMYECKOTO TaHIa M HaXe camMa MaHepa
VICOOAHEHMs CTaAM 3aMeTHHl B AMTOBCKOM HaIlMOHAaABHOM TaHIIE.

IlepBEIif TOCYyIAapCTBEHHEI HApPONHBIA aHCAMOAB, CO3TaHHBI B AMTBe,
CTaA IPUMEPOM IAS OPYTUX TaHIIEBAABHBIX KOAAEKTMBOB, KOTOPHIX B
CTpaHe CTaHOBMAOCH Bce Ooapime. CAOXMAOCH MHOIO CaMOZAESITEABHBIX
KOAAEKTMBOB, YYacTMAUCH KOHIIEPTHEIE BBICTYIACHMS, B pe3yAbTaTe
IOSIBYAACh MOTPeOHOCTh B PasHOOOpPAsHOM pellepTyape, B HOBBIX TaHIAX,
B KOTOPBIX MOXHO OBIAO yBUIETb Bce HOBBIe IBIOKeHWsI. CpaBHUTEABHBIN
aHaAM3 CIEHMYECKMX TAHIEBaABHBIX IBJDKEHMIA PasHOTO BpeMeHM
IIOKa3plBaeT, YTO B CepelyHe IPOHIAOrO Beka XOopeorpadpmaeckmx
IOBYCKEHMIT OBIAO HaMHOTO MeHbIIe’. B mM3maHmu ke, yBUIEBLIEM CBET
B 1994 rony’, ommceiBaercs y>Ke GOAee COTHM OCHOBHBIX CIIEHMYECKMX
TaHIEBAaABHBIX IIaroB, MCHOOAHAEMBIX B pPasHBIX HaIMOHAABHBIX
TaHIax.
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TAHIA B CHHEHMYECKOM M B MACCOBOM MCITOAHEHMM

Ozmma n3 OpWYMH TOSBAE€HMSI ABTOPCKOTO TBOPYECTBA B AMTOBCKIMX
TaHIaX — HEIOAHBIE, HETOYHbIE ONMCAHWs STHUYECKMX TaHIleB. TamHibl
IOASL  CIIEHBl  CO3MAaBaAMCh IO COXPAaHMBIIEMYCsl IIE€PBO3AaHHOMY
Marepuary. OuUeBMIHO, YTO HEKOTOpEIe OSTHMYECKME TaHIBl OBIAK
ONIMCAHbl JETAABHO M IIOAHO, HAPYIM€ — HECKOABKUMU CKPOMHEIMM
npenroxernsmy. OmucanHble Imary, GUIypsl OTHOTO TaHIA MAM WX
pasHble BApMAaHTH MHOIA COEOVHSAUCH Ha CIleHe B ONMH HalY{OHAABHBINA
TaHel. I[IOCKOABPKY TIIOAHOE ONMCaHMe 3THMYECKOTO TaHIla pemKo
COXPAHIAOCh, XOpeorpaddbl, COUMHSAS HOBBEI TaHeI, OOBEIMHSIAM B OIUH
TaHell (pparMeHTH pPa3HBIX STHMYECKMX IE€PBO3JAHHBIX TaHIEB.
Aparormumyio cuTyammio HaOAIOZaeM ¥ C MEAOMVeN, MYy3BIKOW IAS
TAHIIEB: €CAM COXPAHSIACIL He OOMH, a HEeCKOABKO BapMaHTOB
My3BIKAABHOIO TeKCTa, TO OTOMpAaAMCh HEKOTOphIe YacTH n
00BbeMMHIAMCE B ONHO My3bIKaAbHOE IIpOM3BeleHNe.

Co BpemeHeM Ha CIleHe IOSBMAOCH He TOABKO CTMAM30BaHHOE,
OpUCIOCOOA€HHOe — TepBO3faHHOe  Xopeorpadmieckoe  HapOmHOE
TBOPYECTBO, HO ¥ OCTAaTOYHO YacTO WCHOAHSAMCH aBTOPCKME TaHIIBL.
Taxoit xopeorpadme’i aBTOPHI CTPEMMAMCh IIOKa3aThb MOMEHTHI U3
HAPOIHOJ O KM3HM: KaAeHIapHbIe OOpsIBI, CeMeifHBle IIPa3IHUKIH,
OTpakeHUe TPYIOBOW HESITEABHOCTM YEeAOBEKa.

TepMUHOAOIMA AMTOBCKOW Xopeorpadum

AMTOBCKMIA STHMYECKMI TaHell, IOJHABIIMICA Ha CIOeHy, 3aMeTHO
MeHsIACI. MeHarach M caMa TEepMMHOAOTMA STOrO TBOpYecTBa. B
PpasBUTIV AMTOBCKOTO CIIEHMYECKOTO TaHIla MOXHO BBITEAWMTEH SpKUe
STaIlBl, CBA3aHHEIE C M3MeHeHMeM Xopeorpadudeckoil TepMIHOAOTWN.

AUTOBCKMII TaHeIl, MOSBMBIIMIACS Ha CIleHe B HayaAe IPOIIAOTO BekKa,
ObIA OIMCAaH B TraseTax KaK HAUUOHAALHbIL MAHeY, HAUUOHAALHAS uepa’.
IToHATHO, YTO IlepBEle TaKMe TaHIBI OBIAM OYeHb ILOXOXKMe Ha TaHIIHL,
VCIIOAHsAeMble B Hapome. OpHako B IIpoljecce IIOATOTOBKM TaHIA [AS
CLIEHBI BCe OHY IOAYYMAM 00pabOTKy: OBIAM HOITOTOBAEHBI CIIEIMAABHO
IAS  3pHUTeAel, JIEeMOHCTPMPOBAAM KeAaHMe IIOKas3aThb KpacHBoOe,
BIIEYATATIOIIEE  3peAuIle.

Co BpeMeHeM Ha CIleHe IIOSBASIAOCH BCE OOABIIE CTMAM30BAHHELX,
60oAee paCIIMpeHHBIX MAYM COBCeM HOBBIX TaHIIEBAABHEIX ITPOWM3BENEHMIL.
IMpaxtnyeckn gpo II-f MwmpoBoii BOMHEI Takme Xxopeorpadmdeckue
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OpOM3BeIeHNs HA3BIBAAVMCH OanermHbiMy  MAHUAMY® VAM  BOOOmE —
banremom™, XOTd COBpeMeHHOe IOHATMEe OaAeTHOrO TaHIA MHOE.

B coBeTckoe Bpems IIOSBMAOCE CTPEMAEHNE OTKa3aThCs OT
CaMOOBITHOCTY HAaIlIOHAABHOIO AMTOBCKOIO XapakTepa. B mepBele rompl
COBETCKOM BAACTM BCe AWTOBCKME TaHIE, JCIIOAHAEMBIE Ha CIEHE,
Ha3BIBAAMICh HAPOOHbIMU. XOTS HAPOOHbLM MAHUeM HPUHSATO VIMEHOBATH
xopeorpacdpmueckoe  COUMHEHMe, KOTOpOe  CO3JaA caM  Hapox
(mepBo3maHHas AMTOBCKas 3THOXOpeorpadms), a He OIMH Xopeorpad.
IMosToMy TOHATHE HAPOOHbLL MmAHey, He MOTAO OBITh IIPaBMABHBIM: 3710
xXopeoepagpamuy  COUUHEHHbIE MAHUBL, 6 KOMOPbIX UCHOAB3YIOMCS HA3BAHUA
HAPOOHBIX MAHUEs, ONUCAHUE KOMOPbIX He COXpAHUAOCL. B maxux manyax
npudymanvl  Oelicmeus, wazy, Osuxenud, uepmex.. Temamuxa manyes
ompaxxaem pasHvle 00paosi, 00biMau, NPASOHUKU U M. ., 4 MY3blKY K MAKUM
manyam coqungem xomnosumop. Taxywo xopeoepaguio MOXKHO CHUMAMD
AUMOBCKUMU  THAHUAMU, MAK KAK OHU COMUHEHbl AUMOBCKUMU ABMOPAMIUL.
30ect UCNOABL308aHbL INEMEHINBL NUTNOBCKOLL XOpeoepagpuil, HO Huue20 00ujeeo
He umerousue ¢ HApoOHbim meopuecmsom” . TIpobreMy TepMmHa HAPOOHbLIL
matey, TIOOHSIAY TOABKO B 1974 romy”. B pesyabraTe IO3Xe IIOSBUACS
TePMMH CUEHUECKULL HAPOOHbL maey.

ITpuMeHeHMe TepMMHa cueHuueckuli HApPOOHBILI MaHey, TOXe He BCerna
OBIAO IIPaBMABHBIM, TaK KaK [IpasmHMKM IeCHM ¥ TaHIA — camble
6OABIIE M OTBETCTBEHHBIE KOHIEPTH, BO BpeMs KOTOPBIX VCIOAHSIAVCH
IaHHBIE TaHIB, — OOBIYHO OpPraHM3OBEIBAAMCH He Ha CI€HaX, a Ha
cramuonax. Kpome Toro, wmorma mmernso mast IlpasmamxoB mecHuM wu
TaHIIa COYMHAAMCH HOBEI€ TaHIIBl, KOTOpbIe Ha3BIBaTh CIEHUYIECKUMMA
OBIAO OBI COBCEM HeENPaBMABHO.

B mamm mHM Takye TaHIBI CHOBAa CTaAM Ha3BIBAaThCA HAUUOHANbHBIMU.
Ho B macrosmiee BpeMs HaHHOe IIOHATHE MMeeT OPYroil OTTEHOK.

AHaAu3 BeKOBOM JWCTOPMM AMTOBCKOM Xopeorpadmy Ha CIeHe
TIOKA3hIBaeT, KaK pasBMBAACA TaHell, PpOIMBIIMIACS W3 STHIIECKON
AMTOBCKOM Xopeorpacum, KaK MeHSIAaCh TePMMHOAOTIL:
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Hayuonarvrolil maney,

+

Baremmuwiti maney,

+

Hapoouviii maney,

$

Cuyeruueckuti HApoOHwlil marey,
Havuonarvhwlii marey,

AUTOBCKME HalIOHAABHbIE TaHOBI B MaCCOBOM MCIIOAHEHMN

AutBa (tak Xe, Kak AaTBus M OCTOHMS) COXpaHNMAA YHMKAABHOE I
IpaHIMO3HOE IO CBOEMY MaCCOBOMY MCIOAHEHMIO sBAeHme — Ilpasmamk
mecHM ¥ TaHIA, OOHMM ¥3 KOHUIEPTOB KOTOPOro sBAsercs [leHb TaHIA.
IMeppet Ilpasmamk Tamnma B Awurse cocrosacs B 1950 romy®. Hamo
3aMeTHUTh, YTO HA IIePBHIX IPa3JHMKAX MCIOAHSAMCH He TOABKO TaHIIEL
HO ¥  [Opyrme  My3bKaAbHBle  OpousBemenus. Ilpm  stom
IDEMOHCTPMPOBAAMCE TaHIBI CaMBIX pPasHBEIX >KaHPOB (CIOPTHMBHEIE,
KAACCUYecKye, TaHIBI pPasHBIX COBETCKMX pecHyOAmK). OBOABHO dacTo
MOXHO OBIAO YBHUIOETH MIEOAOTMUYECKNE TaHIE, KOTOPHE IIPOCAABAIAK
TOrJamHiol BAacTb. CO BpeMeHeM pelepTyap KOHIEPTOB MeEHSACH.
OpramsaTopsl OTKas3hIBAAMCH OT Pa3HbIX MYy3bIKAABHBIX, BOKAABHBIX
[pOM3BENEHNit, KOTOpPhle MOXHO OBIAO YBMIETh BO BpeMs NPYIUX
xoHueproB. Ha mocaememx mpasmeEmKax OOABIIE BCETO MCIOAHIAMCH
AMTOBCKVE HAIMOHAABHBIE TaHIEL, BBICTYIACHMS AYYIINX AUTOBCKMX
KOAAEKTHBOB He TOABKO M3 AUTBE, HO M CO BCero Mupa, Ile
CYLIECTBYIOT AMTOBCKNE TaHIIeBaAbHEIE KOAAEKTUBEI.

Anaans mporpamm IlpasgHMKOB TaHIA IIO3BOASET YBMIAETb, YTO 3a BCe
TOIBl BBICTYILACEWMI OBIAO IOKa3aHO 375 mpowssenenuit, 304 13 KOTOPEIX —
tammsl. V3 otmx 304 TtammeB 200 OBIAM AMTOBCKMMM HaIMOHAABHBIMM
TaHramMy. IJOCKOABKY HEKOTOpPEIE AMTOBCKME HAaIMOHAAbHBIE —TaHIIBI
MOBTOPSIAMCh B PAasAMYHBIX IPa3sfHMYHBIX [pOrpaMMax, CTaAM WMCKATh
HOBble TaHIIEBaABHEIE (PUIYPH, JApyIMe Xopeorpacpudeckue pelTeHys.
MaccoBasi KOMIO3MIMA CO3JaBaAach 3aHOBO, IIO3TOMY OIMH ¥ TOT K€
TaHell, UCIOAHSEMEIVl Ha KaXKIOM IpasfHuKe, IPeIIOJHOCHACI IIO-HOBOMY
u ObIA He IIOXOX Ha IpeIbIIyIIii.
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M3 1-ro rpadmka BMAHO, KaKas TeHIEHIMA OBIAa IPMOPUTETHON Ha
INpasmauke tamma. Ha mepseix Ilpasmamkax Tamma (mo 1965 roma)
YBEAMUMBAAOCH OOIIee UMCAO PASAMYHEIX IPOM3BENEHMIA J, B TO >Ke
BpeMs, YMEeHbIIAAOCh KOAMYECTBO MCIOAHSEMEIX HaIlVIOHAABHBIX TaHIIEB.
Ommaxo yxe c 1980 roma ma [IpasmEmkax TaHIAa HaIMIOHAABHBIE TaHIIBI
3aHMMaAM IIOYTA IIOAOBMHY IIPOTPaMMBI, a TakXKe YBEAMUMAACh IOAS
xopeorpachudyeckux IpoM3BelleEVii B oOmei mporpamve. Bo Bpems
nocaemEuX IIpasoHMKOB yXe OBIAM TIOKAa3aHBl TOABKO AMTOBCKHE
HaIVIOHAABHBIe TaHIEl, a caMOe OOABIIOe KOAMYECTBO TaHIEB OBIAO
ucnoArseso B 1994 romy.

45
40
35

1950 1966 1960 1965 1970 1975 1980 1985 1990 1994 1998 2003
Bce npousseaexue M TaHubl [ MUTOBCKUE HALUOHAMbBHLIE TaHLbI

1-viit epacpur. ITpomssenmenus [Ius TaHIa.

CpaBHI’IBaﬂ penepryap Hpa3ﬂHI/IKOB IIeCHM ¥ TaHOa, aHaAM3UPY:I
KOAMYECTBO AUTOBCKMX  HaIIMOHAABHBIX TaHIEB, KOTOpHBIE OBIAM
MICIIOAHEHBI, Mbl MOJXEM IIOHATb, KaK PasBMBaAOCh HaOVOHAAbHOE
xopeorpacbnquKoe TBOPYECTBO. Ha HpaSﬂHI/IKaX TaHIla WCIIOAHSAMCH
AUTOBCKHE HallMOHaAbHBIE TaHIBbI, 178%(S3:0)1185 (S II€pBO3JaHHYIO
xopeorpacpnquKon STHMYECKYIO OCHOBY. B I[aAbHeﬁH.[eM, CO CMEHOM
IIpasgHMYHOTO pelepTyapa, B HOBBIX TaHOAX IIOABASIETCI 6GoABIIe
XOpeOI‘panI/I‘IECKI/IX 3ayMOK: HEpeIKO B OIHOM HaIVIOHAABHOM TaHIIe
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COeIVMHAAMCh pasHble IIepBO3JAaHHBIE BapMAHTH TAHIEBAABHBIX IIAros,
oObeNMHEHHBIE 3aMBICAOM aBTOpa B TaHIEBaAbHBIE IBIDKEHNS. B mpyrmx
HaIlMOHAABHBIX TaHIAX CO3MABAAMCh IDAarM A BCErO TaHIA, WX
KOMIIO3MITMSA, CaMM IBIDKeHMs. Takoe IpowmsBelileHMe UacTO OTPakaro
HaponHble OOBIYaM, TeMEl OOPAIOB, OTHAKO BCS XOpeorpacus SBASAACH
abCOAIOTHO aBTOPCKMM TBOpeHMeM. B momoGHOM Xopeorpadmm Obira
YacTo HeBeAMKa MOAs IIePBO3JAHHOrO MaTepyasa, a B HEKOTOPBIX
CAy4asX — OHa IOAHOCTBIO OTCyTCTBOBaAa (MHOTZa OT IIePBO3JAHHOTO
MarTepuara OCTaBaAOCh AMIOb Ha3BaHMe STHMYECKOrO TaHIa). B
IDaAbHENIIeM KOAMYECTBO TaKMX TaHIEB YBEAMUMBAAOCH, a UMCAO HOBBIX
TaHIIEB, CO3JAaHHBIX Ha IIE€PBO3JAHHONM OCHOBE, YMeHBIIAAOCh. Marepuaa
IIOCAETHETO Tpa3JHMKa, Ha KOTOPOM WMCHOAHSIAMCH HaIlVIOHAABHBEIE TaHITHL
Ha IIepBO3JAaHHOJ OCHOBe, IIOKa3BIBAaeT, YTO IIOSBMAMCEH TaHIIBI, KOTOpbIE
y>XKe OBIAM CTAHIOBAHBI B JAPYIMX HpPasTHWYHBIX IpOrpaMMax, a HOBEIE
He OTBeYaAM TpeOOBaHMAM Xopeorpadpyy Ha HEpPBO3JAHHON OCHOBE.

ITo3xe (mpasmeMKm, OopraHM30BaHHEIE B TOZNBl He3aBMCHMOCTM AWTBbI)
B KOHIEPTHBIX IIpOTrpaMMaX BUIMM HeMaAO XopeorpadmdecKux
HOpoM3BeIe M, KOTOpEle OBIAM CO3TaHEI CHEIMaAbHO Ko [IHIO TaHIa.

CpaBHMTeABHBI aHaAM3 penepryapa I[lpasmamkos mecHM ¥ TaHIa
IIO3BOASIET CHEAaTh BBIBOIL O TOM, YTO WCIHOAHSEMEIE AMTOBCKHE
HaIlMOHAABHEIE  TaHIEL ~ M3MEHSAAMCh. ODTM  Xopeorpadpmdeckue
OpOoM3BeleHNs, IIpelCTaBACHHEIE B MAaCCOBOM MCIIOAHEHMM, MOXHO
pasmeAuTs Ha CAefyIOIiue TPYIIIHL:

1) TaBmEL, comep>XamMes IEepPBO3TAaHHYIO OCHOBY, KOTOpPBIe OBIAK
OpUCHOCOOAEHBI K  CIEHMYECKOMY M, IIO3XKe, K MAacCOBOMY
MICHIOAHEHMIO;

2) TaHIB, B KOTOPHIX JMMEAO MeCTO COeIMHEeH)e IIePBO3JaHHOIO
KOMIIOHEHTa ¥1 aBTOPCKOTO 3aMbICAA B OIJHOM IIpOM3BEIEHMY;

3) TaHIBI 9MCTO ABTOPCKOIO IIPOM3BEIEHII.

Tpersio rpynmy (TaHIBI YMCTO aBTOPCKOTO ITPOM3BENEHNS) MOXKHO
6bIAO OBl pasfmeAMTh ellle Ha ABe IPYIIH :
1) cneEmdeckmii TaHeIl aBTOPCKOTO IPOM3BENEHNHA, KOTOPHI
IPUCIOCOOAEH JIAS MAacCOBOTO MCIOAHEHMSE
2) xopeorpacdudeckoe IpoM3BeIeHMe, CIENMAABHO CO3IaHHOE MIAS
IMpasgamka TaHNA.
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Hy)KHO 3aMEeTUTh, qTo BLIICACHHEIC T'PYIIIIbI AUTOBCKUX
HallMMOHAABHBIX TaHIOEB YaCTU4YHO COBIIATAarOT u C pasButueM
HaIlMOHAABHOI'O TaHIIa.

TaHHBI, CO3TaHHBIE Ha r[epBoponHoﬁ OCHOBE ¥ BBIJEACHHBIEC B II€PBYIO
Ipy1iiy, B CBOEl  OCHOBeE comep>XaT HapOIHBbIE opemgaHnsts ¥
XPOHOAOTMYECKNE  OIMCAaHWMA. HOH}ITHO, qTOo HepBO3HaHHBII7[ TaHel,
CTaAKMBasCh CO CIEHMYEeCKMM, a IIO3Xe — C MacCCOBBIM WMCIIOAHEHMEM,
BBEIHY>KIEH HpI/ICHOCa6AI/IBaTBC}I K HOBBIM IpaBuAaM, KOTOpbIC
KOPPEKTUPYIOT M HECKOABKO MEHSIIOT €ro. Takme sTHMYeCKKe TaHITbI
OTHAASIIOTCSI OT STHUYECKON xopeorpaq:wm, BBIXOISIT M3 OOBIYHOI IAS
HUX HepBO3Z[aHHOI71 Cpenbl M CTAHOBATCI 3PEAUMITHBIMMA.

Tannpr umcTo ABTOPCKOTO TBOPEHMI CO3HAIOTCs Ha OCHOBE M3BECTHBIX
HapOIHBIX oObluaes u TpaZ[I/IHMﬁ. ,Z[AFI HpOI/ISBe,HeHI/HZ, OTHOCAIIMXCSI K
TOM TpylIe, IPUMAYMBIBAIOTCS INary, ABVMOKEHM:, WHOIJa CHeIIMaAbHO
OAST HMX IIMIIeTCsI  MY3BIKa. K o6cy>K1:[aeM0171 rpyiile MOTyT OBITH
OTHECEHBbI M TaKMe TaHIbl, KOTOpbi€ MCHOAHJAMCE B HapoZe, HO
CBeIeHUIL O TOM, KaK BBITAJOEAN HIaryM ¥ OBVOKEHMA, HE COXPaHMUAOCH,
MONBITKA e OOGHOBUTH TaHeIl Tpe6YET oT xopeorpacpa TaraHTa U
VHTYUIIMNA.

Ha6AIOI[a€TC§I TeHOCHIIM:, KOoI'la xopeorpac})m B CBOMX IIPOM3BEIEHMIAX
CTaparTCid OTpa3suTh BpeMEHa I3bIYeCTBa ¥ PUTyaAbl TOIO BpPEMEHWU.
Hosrie IIpomsBeeHN HaAOMOHAABHBIX TAHIEB IIOCA€IHETO CTOACTUIL
TIEPpEKAMKAIOTCA C TaHIOaMM CpedHEBEKOBBI. Koe-xto mu3 XOPEOFpanOB
yBepiaeT, YTO MMEHHO xopeorpaqwm SI3BBIYECKMX BPEMEH — 6y11y111ee
AMTOBCKOI'O HaIlMOHAABHOIO TaHHaM.

BriBoasr

DTHOXOpeorpadIecKnit aHaAM3  IIOKasaa, 4TO  AMTOBCKMUIM
HAIMOHAABHBIA TaHeIl OTAMYAeTCS OT CBOEro IePBO3JAHHOIO STHUYECKOTO
TaHIla, Y 3THUX XOpeorpadyyecKux >XaHpPOB COBCEM PpasHBIN CTUAB.

Amaans mporpamM IIpasmEMKOB IecHM WM TaHIIa IIOKasaan, dTo
HallMOHaABHBIE TaHIEL CO BpeMeHeM CYyIIeCTBEHHO W3MEHMANCE. DT
IpowsBeleHMs MOXKHO pasOeAuTh Ha Tpu Tpynmel 1) IlepBo3maHHas
OCHOBa, TPHUCIOCOOAEHHAS K CIEHMYECKOMY W, TO3XKEe, K MaccOBOMY
MCTIOAHEHMIO, 2) COelMHEHMe IIePBO3JAHHBIX TaHIEB M aBTOPCKOIO
3aMbicAa B OOHO TIpOM3BeldeHMe, 3) TaHIOBL YMCTO aBTOPCKOIO
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HIpousBefieHNsl. DTO paslleAeHye HaIMOHAABHBIX TaHIIEB YaCTUYHO
COBIaflaeT C pasBUTMEM XOpeorpacdudecKoro TBOPUECTBA.

Vs amaamsa mporpammbl [IHeit TaHIla CAelyeT, 4YTO Ha IIEpPBEIX
ImpasOHMKAX OBIAM WCIIOAHEHBI TAHIIBI Ha IIEPBO3LAHHOM OCHOBe. [losxke
KOAMYECTBO TaKMX IPOM3BENeHMII YMEHBIIAAOCh, a KOAUYECTBO
aBTOPCKMX Xopeorpacdmyeckymx MIpPOWM3BENeHNWN YBEAUYMBAAOCh. B
IIOCAEIHME TONBl OueBMIOHA TEeHNEeHIMs CO3JaHMsA XOopeorpadiaecKmx
IpoM3BeIeHNUI c SI3BIYECKIIMIL MOTUBaMI, - aBTOPCKOe
Xopeorpadndeckoe TBOPUYECTBO, OTpa’kalollee oObpluay o6p5m51 X1X
BeKa, IIePeHOCHUTCS BO BPeMeHa s3bIYecTBa.
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Giedre Barkauskaite
The Development of Lithuanian
Ethnic Stage Dances and Mass Performances

Summary

Lithuanian ethnic dances and ethnic choreography have almost dis-
appeared from the natural environment and contemporary cultural life.
Information about this kind of choreography comes from the end of
the 19th century and the beginning of the 20th century. Today, there
are many folk ensembles performing authentic Lithuanian folk dances
from this period. However, this work analyzes Lithuanian choreogra-
phy of another kind, the emergence of which has been influenced by
ethnic dance.

The first Lithuanian folk dances performed on stage — Suktinis (1903)
and Aguonalr (1905) — opened a new page in the history of Lithuanian
choreography: Lithuanian dances appeared on stage and authentic folk
creations became popular shows. Considering the centennial history of
Lithuanian choreography on stage we can see not only the visual trans-
formation of the dances but also the development of choreographic ter-
minology: national dance — ballet dance — folk dance — stage folk dance —
national dance.

Major concerts of folk dances are performed during Song Festivals.
When comparing repertoires of Song Festivals we can notice that the
Lithuanian national dances presented during festivals have changed. The
dances staged during mass performances can be grouped into the fol-
lowing categories: 1) authentic dances adjusted for stage and subse-
quently adjusted for mass performances, 2) a combination of an authen-
tic dance and an author’s creation into one chorographic unit, and 3)
dances of purely author’s creation.

The latter group of dances can be subsequently subdivided into the
following two categories: 1) stage dances by an author, adjusted for
mass performances and 2) dances created especially for Song Festivals.

One factor that can be observed is that the groups of national dances
correspond with the development of national dance.
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There is a tendency that current choreographers tend to visualize
paganism and rituals of the period in their works. The creation of
national dances is moving away from the recent centuries back to the
Medieval Ages. Some choreographers say that the choreographic visu-
alization of the period is an actual creative realization of national
dances.
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MORENO BONDA

JESUIT HISTORIOGRAPHY
IN EARLY MODERN EUROPE

Many scholars assert that ecclesiastical historiography from the early
modern age, formally humanistic but apparently medieval in content, is well
demonstrated by Jesuit historical works. However, all of their works,
including their historical texts, were, in fact, carried out ad maiorem Dei
gloriam — to bring major glory to God exclusively.

I assume thatJesuits and humanists shared much more than just attention
to rhetorical aspects. From Antiquity, they received much more than just for-
mal models. A deeper analysis of historical products could demonstrate the
persistence of a humanistic method and, consequently, of classical concepts.

The intention of my study is to investigate Jesuit historiography from the
point of view of its actual production, trying to distinguish a connection
between the humanistic method and the persistence of the concepts of
classical antiquity. I will show that Jesuit historiographical works were
closer to modern critical investigation than many of the worldly ones. The
fact that they adopted the modern methods of critique only to be more influ-
ential on the cultured upper classes does not change the evaluation of their
works. Consequently, my paper will focus mainly on Jesuit writings more
than on their theoretical premises.

The novelty of this research resides, therefore, in the methodological
approach. On one hand, the theoretical works, referring to the function and
aims of history and historiography, could represent a more direct and clear
source for scholars who aim to understand Jesuit historical thought. On the
other hand, these sources can easily lead to a misinterpretation: that most
Jesuit historical work did not respect the “Jesuits” historical canon” and rep-
resented a real humanistic masterpiece.

The selection of texts presented in this article is a direct consequence of the
methodological approach adopted. Not a single theoretical work was taken
into account. On the contrary, I focused on the partisan, exploitable but con-
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crete historical products. The texts mentioned in this article simply represent
the most glaring examples of certain recurring aspects of the way Jesuits
made history.

Until the second half of the 15th century, the ecclesiastical orders had a
negative relationship with humanism. As a consequence, they neither fos-
tered nor cultivated humanistic historiography. The Jesuits, on the contrary,
were willing to fight using the same “weapons” of modern culture. They sub-
dued humanistic historiography to their aims. It is true that protestant theo-
logical historians used to accept some exterior traits of humanism. However,
the Jesuits were not limited to this. They believed that their works had to be
expunged of all medieval stagnation. Their historical expositions had to be at
the same level, at least formally, as the most famous works of Italian
humanists. They wanted to attract not only the semi-educated middle
classes, but also the refined readers of the upper classes. Numerous Jesuit
historical works were “better than the productions of Bembo and Giovio in the
matter of the purity of language, the elegance of diction and harmony of speech:
mainly because they cultivated the empty archaistic rhetoric less readily than
humanists.”*

The Jesuits even adapted, to a certain extent, their historical method to
that of humanists. They had recourse to criticism (I refer to the selection of
sources according to chronological criteria and to a linguistic study of the
material along with the use of logic). The famous Jesuit writer, Antonio
Possevino, criticized David Chytraeus for having believed the “false
Berossus”.* Chytraeus had recommended Berossus as providing a good
account of the history of the first world monarchy. Possevino, pointed out
with good reason, that by referring to such a falsification, the authority of the
Bible was not strengthened, but made even weaker.

The connection with humanism is even easier to characterize through the
formal aspects of historical works. Loyola’s biography, for instance, was soon
well known all around the world, but not in its original version. This was
considered to have large literary imperfections, too significant to allow it to
be printed. The first edition of Loyola’s biography was written by Pedro
Ribadeneira.® He reported the original text quite literally but embellished and
stylistically revised some passages. Ribadeneira, in terms of the form of his
biography, chose to use the humanist model because he did not want his
work to look like medieval hagiography. His Latin was “classically pure,
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naturally elegant and harmonious as in the work of humanists.”* He arranged the
contents according to the model of Suetonius, as humanists used to do.
Finally, concerning the modernity of Ribadeneira’s work, it is necessary to
point out that he kept Loyola’s biography free from the ingenuous miracles
of medieval hagiography. His biography was a fully humanistic masterpiece.
It was so humanistic that soon the new baroque generation was not able to
understand it anymore, consequently forcing Ribadeneira to rewrite it
adding the necessary reference to miracles.®

Jesuits were the first ecclesiastical order to adopt the structure of humanis-
tic chronicling for non-secular purposes, writing the history of the Society of
Jesus. It was a revolutionary decision because, by doing it, the history of the
Society was placed at the same level as territorial history, for which the
humanistic model was used exclusively. Niccold Orlandini’” was a humanist
in every aspect. In 1599 he was invited to Rome and was elected the Society’s
historiographer. In this role he wrote the Historia Societatis Jesu, which has
been printed for the first time in Rome in 1615.° Adopting the structure of
humanistic chronicling, Orlandini did not fall into the ingenuous credulity of
the Middle Ages. He adapted his history to the cultured, sceptical, contem-
porary public. In his history of the Society, miracles play a marginal role.
They are not yet stylized in the baroque manner.

The work that obtained major success in the field of political historiogra-
phy was Famiano Strada’s Decades.” Strada, on behalf of the Duke Alessandro
of Parma, wrote a history of the secession of The Netherlands from 1555 to
1590 entitled De Bello Belgico Decades I1."° This work could be taken as model
representing the more general aspects of Jesuit historiography. In this histo-
ry, Strada attempted to hide the characteristics of confessional writing. Even
in the polemical passages, he seems to let only his sources speak. The edi-
fying aspect of his work is not prominent, as is common in the works of
Jesuits. It sometimes left room for a more sceptical attitude and a deep
knowledge of human nature. Moreover, his narrative perspective is not one-
sided but, political, military and social aspects received attention alongside
the confessional point of view. To understand Strada’s linguistic skills,
commentary by Fueter again is useful: in his opinion, the Latin of Strada was
vivacious and avoided the monotony of imitators of Livy. Some aspects of his
manner fitted the taste of the new baroque generation. He refers principally
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to Strada’s detailed portraits, an insurmountable obstacle for most classicists,
which made the narration intuitive and satisfied the reader’s needs.”

An even more surprising writer for his attitude toward history was the
French court historiographer and member of the Society of Jesus, Gabriel
Daniel. He was, without any doubt, a representative of the school of Flavio
Biondo as well as the first to systematically apply the critical erudite method
to the history of France.” Daniel eliminated the last traces of the annalistic
style and the “rhetoric proper” of this literary genre (such as frequent use of
dialogue and direct speech); he cited all his sources accurately; he referred to
a wide variety of sources such as documents, books and minutes of councils.
His history follows a short introduction in which Daniel explains his
methodology and critique of the historiography of the humanists. In this
preface, it is easy to identify some of the germs of critical principles adopted
by Voltaire himself.” With Daniel, for the first time, a history of France began
with Clovis, consequentially referring skeptically to Gregory of Tours and
Fredegar."* Daniels actually cites the legendary story of Childeric (taken from
Gregory of Tours), but warns that it is only “derived from a romance” *®

Among the Jesuits that had to deal with ecclesiastical history, the
Frenchman, Louis Maimbourg, also deserves some attention. In 1680,
Maimbourg wrote, a history of Lutheranism published in Paris as Histoire du
Luthéranisme.”® The first edition was in two duodecimo volumes. The smart
format was itself a sign of the author’s desire to seize the attention of court-
ly society. In the hands of Maimbourg, ecclesiastical history acquired not
only a worldly tone, but also a bawdy character. Moreover, he was able to
produce a succinct style that made the narration “light” and direct, quite easy
for readers who were searching for an entertaining, rather than a polemic
read. The polemical aspects, in fact, occupy a secondary, or even marginal,
position. Not surprisingly, this work enjoyed great success and reprinted in
several editions.

A group of Jesuits distinguished for its groundbreaking historiographical
thought was the Bollandists.” Their works deserve to be treated as an inde-
pendent branch of Jesuit historiography mainly because of their ability to
further develop the achievements of the school of erudite historiography. The
Bollandists did not limit themselves to the critical collection of sources but
attempted to logically connect and understand them as a unified whole.
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Fueter states “The honour of being the first to undertake the criticism of sources can
be attributed to the Jesuits”, when introducing the historiography of the
Bollandists.” They, when compiling the most exhaustive selection of histories
of saints,, even if pursuing an apologetic purpose, adopted a methodic criti-
cal of sources (mainly a chronological one). The Acta Sanctorum® attempted
to save the cult of the saints from the attack of Protestants and humanists. To
achieve this, Bollandists sacrificed most of the legends that could cause deri-
sion in the opponent. They understood historical critique (both internal and
external with reference to chronological criteria). The absurd histories of
saints that gave humanists a motive for mockery were traced back to a second
phase of embellishment of the original legend. These histories were declared
as not trustworthy, and were substituted, according to a chronological analy-
sis, with the oldest and more modest reports. Consequently, in the introduc-
tion to the saints’ lives, it is possible to distinguish the first example of
methodical critique of sources. Moreover, the Bollandists made the first-ever
attempt to systematically arrange the sources according to their age and
credibility.”

Most would agree with Eugenio Garin, that the education of each member
of the Society of Jesus could be attributed to the Exercitia Spiritualia that
Loyola taught to his disciples. In my opinion, their education cannot be
reduced religious education alone, in any case. It is clear that simple ecclesi-
astical education could not have instructed writers and historiographers how
to reproduce the manner of the humanists with such accuracy. In order to
fight in the non-ecclesiastic world with the same weapons as the humanists,
the Jesuits had to be educated in the culture of renaissance classicism.

According to Garin, Jesuits saw humanistic education as a precious instru-
ment, not for its ideals but simply for his formal and rhetorical aspect.”
Jesuits perceived Latin as a linguistic instrument and used the classics to
obtain useful repertoires of manners and persuasive expressions. Their edu-
cation did not aim to create good men but good soldiers of the Church
instead. “So the eloquence and all the sciences...are finally brought to the citadel of
God as maidservants, they are shields erected against the enemy of the church.”®

Garin was right in saying that the apparently humanistic education of the
Jesuits was, in fact, only an instrument to serve the church, and that that
Jesuits wanted to know the humanistic culture only to improve their abili-
ty to fight it. Garin also affirmed that there was “nothing of the Erasmian
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humanism left in the humanistic school of the Jesuits but the external form: the
classical rhetoric.”* However, a deeper analysis of Jesuit education would, in
some way, readjust this judgment. This task is particularly easy to achieve
when studying the Jesuits compared to other groups as their educational sys-
tem was standardized and codified in 1586 (and ratified in 1599) in the Ratio
Atque Institutio Studiorum.”

The syllabus consisted of three basic courses: grammar, philosophy and
theology. I will briefly survey the material Jesuits referred to intheir grammar
course (including rhetoric), because this is particularly illustrative of the rela-
tionship to classicism referred to above. The grammar studies were divided
into two sections: Metodica and Historica. The former referred to Virgil (which
had to be rote-learned) for prosody and to Cicero for the elegance of style; for
Greek they usually referred to the humanist manual, the Erotemata of
Crisolora. Historical studies focused on the mythological tales of Virgil, the
Tebaide of Statius, and the Metamorphosis of Ovid. Less popular but still used
in the programmes were Seneca (tragedy only) and Terence, as a master of
elegance. Rhetorical studies were dedicated to interpretation. The authors
analysed were Hesiod, Virgil, Homer, Quintilian and Statius.

This is a short but significant list. It reads like the course programme of a
humanistic school. The Ratio is also extremely precise about the amount of
time to be dedicated to each part of the lesson. Therefore, it can be surmised
that at least three hours in the morning and one hour in the afternoon were
dedicated to such studies.

Even if it is true that these studies aimed to teach about the humanistic
culture to provide a contrast, it seems impossible that the ideology, philo-
sophical concepts or general understandings of humanism did not influence
students reading these classical texts for at least four hours a day, for over
five years. In other words, studying the classics in order to learn their style
implied being acquainted with their ideology. It would have been impossible
for Jesuits to produce writings that, not only rhetorically but also in terms of
their content and methodological planning, fully satisfied the taste of
humanists and attracted the cultured reader of the upper classes, without the
writer being a bit of a humanist themselves.

If the historical production analyzed above could still leave some doubt
about the validity of this statement, in one case there is no doubt about the
persistence and proliferation of classical and humanist ideology in the
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writings of the Jesuits: their repeated and widespread apology for tyranni-
cide. This classical doctrine survived through centuries, in secular thought,
until its peak during the French revolution.

This doctrine, first presented by John Mariana, a member of the Society of
Jesus, soon achieved widespread success among the theologians of the order.®
His treatise De Rege et Regis Institutione is quite interesting. In the sixth chapter
the question, whether it is lawful to overthrow a tyrant, is freely discussed and
answered in the affirmative, a circumstance which brought much contempt
upon the Jesuits. One volume, entitled Tractatus VII. Theologici et Historici, was
put upon the Index Expurgatorius, and led to the confinement of its author by
the Inquisition. The Jesuit Order has been blamed for the teaching of
Mariana. Even if Mariana stated that his teaching of tyrannicide was his per-
sonal opinion, it is meaningful to know that the Jesuit General Aquaviva not
only ordered to “correct” the book, but, on July 6 1610, forbade any member
of the order to teach publicly or privately that it is lawful to make an attempt
on the life of a tyrant. It is a clear, even if involuntary, confirmation of the dif-
fusion of this doctrine among Jesuits. The Spanish scholar seems to refer to
the classical doctrine of tyrannicide as expounded in Cicero (when he states
that every man that kills a tyrant is not soiled with homicide, but has per-
formed a glorious act). In Mariana’s work, the models of Hipparchus, Brutus
and Longinus are elevated to icons of freedom. This is a sign of continuity
between classical antiquity, humanism and the revolutionary thought of the
18th century. The French revolutionaries used Mariana’s thesis to justify their
acts in front of the believers as well as the classical doctrine of Cicero and the
model of Brutus in front of the republicans.

In conclusion, it has been illustrated how Jesuits imitated humanistic his-
toriography and subdued it to their own aims.

Jesuits, in order to have more influence on the educated upper classes,
paid attention to rhetorical and stylistic elements in their works: the first edi-
tion of Loyola’s biography was that of Pedro Ribadeneira and not the origi-
nal one of Loyola’s. This decision was due to stylistic and literary reasons.

To attract the most erudite scholars, no longer sensitive to the edifying
legends, Jesuits kept their works free from the ingenuous miracles of the
medieval hagiography. For instance, in Famiano Strada’s work the tendency
of edification is not prominent. At times, it lends itself to a skeptical attitude
and to a deep knowledge of human nature.
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Jesuits adopted a rudimentary but innovative form of criticism. The
Bollandists did not limit themselves to collecting sources critically but
attempted to logically connect and understand them as a unified whole. It is
significant that Fueter states, “the honor of being the first to undertake the criti-
cism of sources can be attributed to the Jesuits”, when introducing the historiog-
raphy of the Bollandists.

Jesuit education aimed to provide them with the rhetorical skills needed
to be more influential on the upper classes. This kind of education, based on
the model of classical antiquity, also influenced their general understanding
and cultural background. The doctrine of tyrannicide, widespread among
the Jesuits, is one of the most typical classical concepts that survived from the
antiquity to the French revolution. Only scholars permeated with the spirit of
classical renaissance could have accepted and promoted such a doctrine.
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Moreno Bonda
Jezuitu historiografija
modernas Eiropas pirmsakumos

Kopsavilkums

Raksta ilustréts, ka jezuiti imiteja humanistisko historiografiju un izman-
toja to saviem merkiem. Lai atstatu lielaku iespaidu uz izglitoto sabiedribas
virsslani, jezuiti pieveérsa uzmanibu retorikai un stilistiskajiem elementiem
savos darbos: pirma Lojolas biografijas izdevuma autors bija nevis pats
Lojola, bet gan Pedro Ribadeneira. Lémums par to tika pienemts, balstoties
uz stilistiskiem un literariem apsvérumiem.

Lai piesaistitu eruditdkos zinatniekus, jezuiti, pretstatd pamacosSajam
legendam, savos darbos neieklava saisto$os brinumus no viduslaiku svéto
dzives aprakstiem. Pieméram, Famiano Stradas darbos nav samanamas
didaktiskuma tendences. Sada pieeja dazkart atstaja vietu skeptiskakai
attieksmei un dzi]akai izpratnei par cilveka dabu.

Jezuiti pieneéma elementaru, bet taja pasa laika inovativu kritikas formu.
Bolandisti neaprobezojas ar avotu kritisku apkopos$anu, vini centas tos logis-
ki savienot un uztvert ka vienotu veselumu. Nozimigs ir Foitera atzinums
Bolandistu historiografijas ievada, ka “pirmais ieverojamais avotu kritikas iedib-
indjuma megindjums pieder jezuitiem”.

Jezuitu izglitiba tiecas nodrodinat vinus ar retorikas iemanam, lai vairak
ietekmétu sabiedribas virsslani. Sada izglitiba, kuras pamata bija klasiskais
antikas izglitibas modelis, iespaidoja vinu pasaules izpratni un kulttrvidi.
Jezuitu vida plasi izplatita tiranijas doktrina ir viens no tiem klasiskajiem
prieksstatiem, kadi pastavéja no antikas pasaules laikiem lidz pat Francu
burzuaziskajai revolGcijai. Tikai klasisko renesanses ideju parnemti zinatnie-
ki spétu pienemt un popularizet s$adu doktrinu.
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ALEKSANDRS IVANOVS

LATVIJAS ARHEOGRAFJA UN RAKSTITO
VESTURES AVOTU SAGLABASANAS UN
POPULARIZESANAS PROBLEMAS

Viens no svarigakajiem raditajiem, kas relativi precizi Jauj novertét sta-
vokli vestures un kultiirveéstures pétnieciba, ir véstures paligzinatnu
attistibas limenis. Sis véstures zinatnes apakinozares apkopo nacionalas his-
toriografijas uzkrato pieredzi un taja pasa laika sekmé véstures pétniecibas
talako attistibu.’ Veéstures paligzinatnu vida seviski liela nozime ir arheogra-
fijai — zinatnei, kas nodarbojas ar rakstito vestures avotu edicijas metodologi-
jas, metodikas un tehnikas jautajumiem. No vienas puses, gatavojot véstures
avotu zinatniskas publikacijas, arheografi radosi izmanto véstures paligzinatnu
iestrades, kas lauyj risinat publicéjamo avotu atribficijas un datésanas jautaju-
mus. No otras puses, publicéto vestures avotu klasts un avotu krajumu
sastavs ietekmé@ véstures un kultfirvéstures pétniecibas turpmako norisi, jo
bieZi vien véstures avotu ievieSanu zinatnes aktiva aprité nosaka avotu pub-
likaciju arheografiska kvalitate un pilniba. To apliecina daudzie pétijumi, kas
balstas galvenokart uz publicétajiem véstures avotiem.

DiemZél lidz Sim Latvijas pétnieki arheografijas teorijas un prakses
jautajumiem veltijusi pavisam niecigu uzmanibu: var minét tikai nedaudzas
publikacijas, kuras apliikoti atseviski avotu edicijas teorijas un prakses
aspekti. Lielako dalu no Siem pétfjumiem 19.gs. 2. pusé — 20.gs. sakuma
sagatavoja vacbaltu pétnieki un arhivari — H. Hildebrands, A. Bulmerinks,
A. Feuereizens u.c.’ 20.gs. 2. pusé naca klaja J. JenSa un T. Zeida pétijumi, kas
veido prieksstatu gan par nozimigakajiem véstures avotu krajumiem, gan ari
par Latvijas arheografijas attistibas tendencém un problemam. Pedejos
gados paradijusas ari 81 raksta autora publikacijas, kas veltitas arheografijas
teorijai un metodologijai,* dokumentaro avotu kompleksu edicijas jautaju-
miem’® un Latvijas arheografijas vestures aspektiem.

Balstoties uz Latvijas arheografu teorétiskajam iestradém un pieredzi vés-
tures avotu arheografiskas apstrades un edicijas joma, Saja raksta tiks
méginats paradit pamattendences Latvijas arheografijas attistiba no 19.gs.
lidz misdienam. Raksta tiks arl pamatots arheografiskas darbibas “idealais
modelis”, kas dod iespéju paaugstinat arheografijas lomu kultarvésturiska
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mantojuma — rakstito véstures avotu — apzinasana, saglabasana un popu-
larizé$ana, lai arheografija ienemtu pienacigu vietu kultarvésturiskas vides
attistibas zinatniskaja “infrastruktira”.

* %k F

Latvijas arheografijas véstures posmi pamatvilcienos atbilst Latvijas histo-
riografijas véstures posmiem, jo, no vienas puses, véstures avotu krajumu
ievirze un sastavs atspogulo prioritates vestures pétnieciba, bet, no otras
puses, avotu publikaciju kvalitati nosaka pastavoSais vestures pétniecibas
Iimenis. Taja pasa laika ir janem véra, ka arheografija ir relativi patstaviga
zinatnes nozare. Tapéc katra posma ietvaros nozares zinatniskais limenis
vertejams péc specifiskiem kriterijiem, kadi atbilst arheografiskas darbibas
galvenajiem aspektiem.®

Viens no svarigakajiem raditajiem ir domin&josais véstures avotu publika-
ciju veids. Véstures avotu publikacijas tiek iedalitas popularzinatniskajas
publikacijas, kas domatas plasam lasitaju lokam, un zinatniskajas publikaci-
jas. Zinatnisko izdevumu vidi minamas gan diplomatiskas publikacijas, kas
sniedz vispusigu priekSstatu par véstures avotu paleografiskajam iezimem,
gan kritiskas publikacijas, kas atspogulo publicéjamo avotu tekstologiskas
izpetes (jeb kritikas) rezultatus. Kultiras un veéstures mantojuma
saglabasanas zina prioritara nozime ir diplomatiskajam publikacijam, kuras
avoti reprezentéti tuvak originaliem. Turpretim kritiskas publikacijas biitiba
ir avotpétnieciski darbi, kas veértéjami avotu macibas attistibas konteksta.
Kulttrvesturiska mantojuma popularizéSana zinama nozime ir arl
popularzinatniskajam publikacijam, ta¢u adekvatu prieksstatu par avotiem
tas neveido, tapéc $o izdevumu izmantoSanas iesp&jas véstures pétnieciba ir
visai ierobeZotas.

Otrs arheografiskas darbibas vertéSanas kriterijs saistits ar arheografisko
heiristiku — rakstito avotu apzinasanu, meklésanu un atlasi publicé$anai.” Tas
merkis ir panakt péc iesp&as augstaku avotu reprezentativitates pakapi
krajumos. Tapéc kvalitativas avotu publikacijas balstas uz avotu vésturiska
(dabiska) kompleksa pilnvertigu rekonstrukciju.® Turpretim krajumus, kuros
publicéjamo avotu izlase tiek veidota nejausi vai ari patvaligi, nevar uzskatit
par kvalitativam publikacijam.

Izvertgjot arheografijas zinatnisko limeni, janem véra ari avotu edicijas
tehnika. Ta ietver pieejas un metodes, kadas tiek izmantotas publicgjamo
avotu atribticija un datéSana, tekstu atveidé (transkripcija), tekstologisko
komentaru sagatavoSana, publicéjamo avotu “arheografiskaja apstrade” —
virsrakstu, arheogrifisko legendu un regestu sastadiSana un noformesana —,
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ka ari publikaciju kritiska (zinatniska) aparata (prieksvards, piezimes, vari-
anti, komentari, raditaji, ilustracijas) izveidé un avotu krajumu strukttras
noteikSana. Arheografijas zinatniskais limenis tikai da]éji nosaka avotu edici-
jas tehniku, jo dokumentaro véstures avotu publikaciju sagatavoSanu
reglamente arhivu resora pienemtie noteikumi,’ kuri biezi vien ir pretruna ar
zinatniskas arheografijas ieteikumiem un iestradem.

Arheografijas limena noteik$ana tradicionalo kritériju klastu masdienas
papildina raditaji, kas saistiti ar jaundko datortehnologiju ievie$anu
arheografija: vestures avotu elektronisko publikaciju sagatavo8ana, kulttiras
un vestures pieminek]u digitala reprezentacija, datorizéto mekléSanas siste-
mu izveide u.tml."

Pamatojot Latvijas arheografijas veéstures periodizaciju, biitu jaatzime, ka
lidz pat 20.gs. par Latvijas arheografiju iespéjams runat tikai nosaciti, jo
pirms Latvijas brivvalsts dibinaSanas ar Latvijas véstures avotu ediciju
nodarbojas galvenokart baltvacu vésturnieki, arhivari un amatieri, un vinu
sagatavotie véstures avotu krajumi naca klaja ne tikai Riga, bet arl Vacija.
Turklat baltvacu arheografu uzmanibas centra bija tadi véstures avoti, kas
tika izmantoti, lai aizstavétu baltvacu muiZniecibas kartas privilegijas
Baltija."

Lai gan dazi Latvijas véstures avotu izdevumi tika sagatavoti jau 18.gs.,”
par zinatnisku arheografiju iespejams runat tikai sakot ar 19.gs., kad
paradijas pirmas kvalitativas Latvijas véstures avotu publikacijas. Daudzi
Livonijas vestures avoti tika iespiesti 19.gs. vida — 20.gs. sakuma.” Saja
posma edicijas darba aktivizéSanos un tas kvalitates kapinajumu sekméja
pozitivisma historiografijas metodologija, kurai piemita tieksme péc pre-
cizitates veéstures izpété, balstoties uz riipigi verificétam veéstures avotu
liecibam. Publikaciju vidi domingja fundamentali dokumentu krajumi,
kuros arheografi méginaja sistematiski iespiest visus nozimigos avotus.
Gatavojot vestures avotu publikacijas, arheografi balstijas uz véstures
paligzinatnu (paleografijas, diplomatikas, sfragistikas, hronologijas, vés-
turiskas metrologijas) atzinam. Tapéc dokumentu krajumos piedavata ves-
tures avotu atribficija un datéSana bija relativi drosa, un pievienotie vés-
turiskie, arheografiskie un tekstologiskie komentari lidz $im laikam nav
zaud@jusi savu zinatnisko nozimigumu. Bitu jaatzimeé, ka lielakais nopelns
avotu edicija un zinatniskas arheografijas tapSana Latvija bija arhivariem un
vesturniekiem H. Hildebrandam, F. Svarcam, A. Bulmerinkam un
L. Arbuzovam sen.

Taja pasa laika nevar noliegt, ka edicijas tehnikas zina 19.gs. otraja pusé —
20.gs. sakuma sagatavotajam publikacijam piemita butiskas nepilnibas.
Galvena no tam bija vienkarsota tekstu atveide (transkripcija). Turklat avotu
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publikacijas neveidoja adekvatu prieksstatu par avotu originalo aréjo
izskatu, par atzimém dokumentu tekstos, netika minéti ari arhiva Sifri, kas
turpmak radija griitibas publicéto dokumentu identificesana. Vel viens edi-
cijas darba trikums bija saistits ar publikaciju sastava noteikSanu: 19.gs.
arheografija domingja tematiskais (btitiba, vésturiskais) princips dokumentu
krajumu veidoSana. Balstoties uz 8o pieeju, tika sagatavoti un publicéti vés-
tures avotu krajumi, kuru autori caur dokumentu prizmu méginaja radit
“vispusigu” (respektivi, tendenciozu) priekSstatu par Livonijas vésturi.
Tadejadi, veidojot dokumentu publikacijas péc tematiskas pazimes,
arheografi patvaligi un maksligi konstruéja véstures avotu kompleksus.
Rezultata avotu publikacijas faktiski uzspieda pétniekiem vestures faktu
aprioras interpretacijas un véstures procesa subjektivu redz&jumu.

20.gs. 20.-40.g. avotu krajumu sastava noteikSana tematiskas pieejas vieta
prieksplana izvirzijas regionalais princips." Regionalas pieejas aktualize$ana
véstures avotu edicija bija likumsakariga, jo tie$i pirmas Latvijas Republikas
laika Latvijas kulttiras vésture pirmo reizi kluva par patstavigu un pilnvértigu
pétniecibas jomu. Jaatzist, ka publikacijas, kas veidotas péc regionala princi-
pa, dokumentu kompleksi tiek atveidoti precizak un pilnigak neka tema-
tiskajos avotu krajumos. Ta¢u ari regionalo principu avotu kompleksu rekon-
strukcija nevar uzskatit par nevainojamu. Lai gan vestures avotu kopuma
piederiba pie noteikta regiona, teritorijas vai ari valstiska veidojuma noteik-
ta laikposma Jauj domat, ka visi Sie avoti ir savstarpéji saistiti, tomer, veido-
jot krajumus péc regionala principa, tiek ignorétas svarigékas un cie$akas
saites starp véstures avotiem.

20.gs. 20.40.g. Latvijas arheografi — A. Svabe, E. Dunsdorfs, L. Sloka,
A. Spekke, ]J. Vigrabs u.c. — atdarinaja baltvacu arheografu sagatavoto pub-
likaciju paraugus, un tas deva iespéju saglabat un attistit labakas tradicijas
véstures avotu edicija.

Diemzel $is tradicijas nepasp€ja nostiprinaties, jo 20.gs. 40.g. sakas
Latvijas arheografijas parveidoSana atbilstosi Padomju Savienibas arheogra-
fijas modelim. Arheografija izskatas ideologiski “neitrala” tikai no pirma acu
uzmetiena. Biitiba publicéjamo (un tadéjadi pieprasito) avotu sastavs tie$a
veida norada uz ideologiskam prioritaitém véstures izpete. Tapec 20.gs.
50.-80.g. Latvijas arheografi seviski intensivi nodarbojas ar Latvijas
socialdemokratijas, komunistiskas partijas dokumentu un revolucionaras
kustibas dalibnieku atminu ediciju. Taja pada laika daudzi avoti bija faktiski
iznemti no zinatnes aprites. Jaatzime, ka padomju varas gados kvalitativakas
véstures avotu publikacijas tika sagatavotas 40.g. beigas — 50.g. sakuma, kad
Latvijas brivvalsts laika arheografijas tradicijas joprojam ietekméja avotu edi-
ciju Latvijas PSR."
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Neskatoties uz padomju ideologijas spaidiem, 20.gs. 50.—60.g. véstures
avotu edicijas tehnikas limenis bija relativi augsts, varbiit pateicoties tiesi
stingrai arheografiskas darbibas reglamentacijai: Padomju Savieniba veés-
tures avotu edicijas noteikumi siki reglamentéja arheografijas panémienus
un metodes, tekstu atveides principus, legendu sastadiSanu, publikaciju
sastavu, avotu atlasi utt.’

Kops Latvijas valsts neatkaribas atgiSanas, artheografu uzmanibas centra
ir divas vestures avotu grupas: viduslaiku véstures avoti, galvenokart —
Livonijas hronikas, un jaunako laiku véstures avoti. Vérojama arheografiskas
darbibas aktivizéSanas, par ko liecina avotu publikaciju skaits, kas gadu no
gada strauji pieaug. Tomeér avotu izdevumi atstaj visai pretrunigu iespaidu.
No vienas puses, 20.gs. 90.g. — 21.gs. sakuma tika iespiesti daudzi svarigi
Latvijas vestures avoti, turklat dazi izdevumi uzskatami par pirmpublic&ju-
miem, tau no otras puses, daudzas véstures avotu publikacijas neatbilst
misdienu zinatniskas arheografijas prasibam.

Nozimigako viduslaiku véstures avotu publikacijas pat nav iespéjams
uzskatit par zinatniskajam publikacijam $1 varda tieSaja nozimé, jo avotu teksti
tiek publicéti nevis péc originaliem, bet péc ieprieks&jam publikacijam. Turklat
publikacijam parasti tritkst pilnvértigu tekstologisko, paleografisko un
arheografisko komentaru, un publikaciju ievadrakstos tiek lietota netradi-
cionala un neskaidra terminologija. Ka pieméru var citét L. Arbuzova jun.
sagatavotas Indrika Hronikas publikacijas vertéjumu, kas sniegts i avota
jaunakaja izdevuma latviesu valoda: “Salidzindjis visus zinamos Hronikas rokrak-
stus, L. Arbuzovs sniedzis optimalu [raksta autora izcelums] Hronikas tekstu, uz
kuru sava darba var balstities gan Hronikas pétnieki, gan tulkotaji.”" Taja pasa laika,
pateicoties pilnvértigiem vésturiskiem komentariem un kvalitativiem tulkoju-
miem, $im publikacijam piemit ari zinatniska nozime un novitate.

Jakonstat®, ka avotu publikaciju klasta kvantitativi dominé jaunako laiku
vestures avotu krajumi, kuros iespiesti arhiva avoti, atminas, tragisko
notikumu aculiecinieku stasti, fotodokumenti u.tml. Lai gan publicétie avoti
veido diezgan vispusigu priekSstatu par Latvijas likteni okupacijas gados,*
tomeér publikaciju izmantoSanai véstures pétnieciba ir vairaki ierobeZojumi,
jo avotu krajumi veidoti péc tematiska principa un tadéjadi atgadina
hrestomatijas. Turklat véstures avotu atlase tiek paklauta vai nu krajumu
sastaditaju pétnieciskajai programmai vai ari vinu prieksstatiem par
konkrétam vesturiskam paradibam. DaZreiz avotu krajumu tapSana savu
lomu spélé ari nejausiba. Tas Jauj secinat, ka krajumos publicéto avotu izla-
sei bieZi vien triikst reprezentativitates.

Dazas avotu publikacijas dokumenti pat netiek arheografiski apstradati.
Ka piemeéru var minét dokumentu krajumu LatvieSu legions:" taja daudzi
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dokumenti publicéti tikai tulkojuma, legendas nav noraditi arhiva $ifri, bet
avotu publicéSanas panémieni faktiski nav atrunati, jo diez vai par arheogra-
fisko panémienu pamatojumu var uzskatit divus teikumus ievada: “Krajuma
ievietotie dokumenti tulkoti no anglu valodas. Tie bija tapusi lield steiga (..)” »

Misdienu Latvijas arheografijas nepilnibas liecina par to, ka péc Latvijas
valsts neatkaribas atgiSanas netika saglabata pécteciba ar pirmas Latvijas
Republikas arheografiju, kura balstijas uz sava laika visaugstakajiem stan-
dartiem véstures avotu edicija. Lai gan atseviskos avotu krajumos
(pieméram, Latvijas Valsts véstures arhiva serializdevuma Veéstures Avoti)
tiek ieverotas zinatniskas arheografijas prasibas, tomer kopuma avotu edici-
jas maksla ir gandriz aizmirsta.

Skiet, ka arheografiskas darbibas trakumus radijis parravums starp
arheograﬁsko teoriju un praksi. Ta iemesls ir arheografiskas darbibas
paklausana prieksstatiem, interpretacijam un Sabloniem, kas ir pienemti un
visparatziti historiografiskaja tradicija, kuru parstav arheografi. Rezultata
arheografi ir spiesti meklét piemérus un ilustracijas, kas palidz pamatot un
attaisnot savas historiografiskas skolas atzinas.? Ilustrativas pieejas
istenosana arheografija noved pie ta, ka vestures avoti tiek maksligi “izrauti”
no sava laikmeta un vésturiskas esamibas konteksta, tapat tiek ignoréta
avotu vieta sava laika kultfirvésturiskaja vide, kas nelauj pilnigi atklat o
avotu specifiskas funkcijas.

Par alternativu arheografiskas darbibas pasreizéjam modelim var uzskatit
avotu dabisku, vésturisku kompleksu rekonstrukciju un vispusigu reprezen-
taciju diplomatiskajas véstures avotu publikacijas. Kompleksa — savstarpéji
saistito véstures avotu kopuma® - preciza noteikSana Jauj krajumos panakt
avotu izlases augstaku reprezentativitates pakapi. Tas savukart dod iespéju
pielietot pasSas jaunakas pétniecibas metodes avotpetieciskaja kritika, kvali-
tativi risinat vestures avotu atribiicijas un datésanas jautajumus (kas ir
nepiecieSams, lai sagatavotu pilnvertigas, kvalitativas publikacijas), atklat
avotu informativo potencialu, ka ari iegiit no tiem plasaku vésturisko infor-
maciju, jo avotu dabiskajos kompleksos atspogulojas daudzveidigas saites
starp daZadiem vesturiskas realitates aspektiem. Turklat diplomatiskas
avotu publikacijas ne tikai sniedz pilnvertigu prieksstatu par rakstita
kulttiras un véstures pieminek]a formas un satura iezimém, bet ari nodrosi-
na So avotu saglabasanos un publisku pieejamibu. Tac¢u galvenais
prieksnoteikums, kas perspektiva Jautu nodroSinat augstaku limeni Latvijas
arheogréﬁjé, ir arheogréfu kvalifikécija pieredze un vériga attieksme pret

ja vienmer ir balstijusies un joprojam balstas uz tradiciju.
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Aleksandrs Ivanovs
The Archaeography, Preservation and
Popularization of Written Historical Records in Latvia

Summary

The article focuses on the problems of Latvian archaeography — theoreti-
cal, methodological, and practical aspects of editing written historical
records — from the 19th to the early 21st century. In order to evaluate the level
achieved by Latvian archaeography, the proposed principal criteria of evalu-
ation: (1) the type of edition, (2) the representative selection of records in
published collections based on the comprehensive reconstruction of collec-
tions of historical records, (3) technical aspects of the representation of his-
torical sources, (4) the introduction of computer technologies in archaeogra-
phy. Insight into the history of Latvian archaeography shows that the
highest standard of publication was achieved by Baltic German editors in the
second half of the 19th to the early 20th century. This level was maintained
to a large extent in the First Republic of Latvia in 1920s — 1930s. In order to
achieve the highest standards of archaeography today, the traditions of
archaeographic work should be resumed.
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OTTO KENGA

KRUSTS UN TA SIMBOLIKA LATVIJAS TERITORJJA:
STARPDISCIPLINARIE ASPEKT]

Petijums Krusts un ta simbolika Latvijas teritorija skata vizualas simbolikas
attistibu ar konkréta simbola piemera palidzibu. Petijuma tiek apzinats plass
arheologisks, etnografisks, makslas un arhitektiiras materials, kas satur krus-
ta attelojumus. Tiek pétitas metodes, ar kuru palidzibu $o plaso materialu
sakartot, klasificét un rast kadas kopsakaribas simbolikas attistiba Latvijas
teritorija. Lai gan ir pieejamas arheologijas (G. Zemitis') un etnografijas
(S.I. Rizakova®) izstradatas klasifikacijas metodes un, attiecigi, teorijas, kas
skaidro simbolikas attistibu Latvijas konteksta, més tomer izvelgjamies
netradicionalu pieeju problematikai, proti, jaunas metodes izveidoganu. i
jauna metode balstas uz kulthirvésturiskam un semiotiskam teorijam, ko
izstradaja K.G. Jungs, J. Lotmans un U. Eko. Apvienojot §is teorijas, tika
izveidota kombinéta metode, kura katrai no pieminétajam teorijam ir batiska
vieta un loma. Lotmanu® vairak interesé simbolu rasanas, tas iemesli. Turklat
vin§ uzsver $o simbolus radoso mehanismu parmantojamibu kulttiras iet-
varos (t.s. “kultiiras atminas” jédziens). Jungu* interesé perceptivais
moments, proti, ka un ar kadu psihologisko mehanismu palidzibu adresats
uztver simbolus (t.s. “arhetipa” jedziens). Eko®, turpreti, pievér§ mazak
uzmanibas simbolu radiSanai un uztversanai, liekot uzsvaru uz pasu simbo-
la dabu, simbola un simboliz&jama attiecibam, ka ari $ifréSanas un
desifréSanas mehanismu. Visus tris autorus vieno kulttrfilozofiska pieeja,
tacu katrs no viniem akcenté savu spektru: Jungs — filozofisko un psi-
hologisko, Lotmans estétikas un semiotikas krustcelés iet estetikas celu,
savukart Eko — semiotikas ce]u. Jautajumu sareZgi materials, kas agrinos
posmos ir arheologisks, vélak etnografisks un XIX gs. beigas drizak ietilpst
makslas un arhitektiiras vestures joma.

Tas noved miis pie starpdisciplinaras problematikas un starpdiscipli-
naritates jedziena ka tada. Si referata mérkiem lidzigi, ka to darfja Kleina un
Njavels®, definésim starpdisciplinaritati ka tadu specifisku pieeju
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interesgjosa objekta petniecibai, kas izmanto divu vai vairdku disciplinu
metodes un zinasanas gadijumos, kad probléma ir parak plasa vai komplek-
sa, lai to risinatu ar vienas disciplinas lidzekliem. Akcentésim starpdiscipli-
naritates velmi nostaties starp disciplinam vai pat arpus disciplinam (frans-
disciplinarity) un nevis vienkarsi parnest vienas disciplinas lidzeklus uz citas
disciplinas lauku (interdisciplinarity). Atsauksimies uz starpdisciplinaras
pieejas klasiki Basarabu Nikolesku’, lai atkartotu starpdisciplinaras pieejas
tris pilarus: realitates vairaki limeni, “ieklauta tre$a” logika, kompleksa pieeja.
Neizversot zinatnes teorijas problematiku, paltikosimies, ka starpdiscipli-
naritates jédziens ieklaujas miisu izvélétas témas konteksta.

Acimredzams aspekts ir materidla neviendabiba: arheologiskie atradumi,
kas datéjami jau ar vélino paleolitu (10./11.-8.g.t. p.m.e.), mezolitu
(8-4./5.g.t. pm.e.), neolitu (4500.-1700.g. p.m.€.), ka arl bronzas (1700.g.
p-m.&.-100.g. m.8.) un dzelzs laikmetu (I - XIII gs.), ir sakartoti atbilstosi vés-
tures piedavatajai metodologijai un ar o materidlu saistitie pétijumu autori,
galvenokart, ir vesturnieki. Etnografiska materiala vakSana un zinatniska
Klasificésana aizsakas nacionalas atmodas apstaklos XIX gs. beigas, tadejadi
arl piedavata etnografisko simbolu / zimju metodologija un ar to saistitie
pEtijumi péc savas bitibas ir etnografiski. Ipatnéji, ka peétamais materials
(priekSmeti) péc biitibas (funkcijas) neatskiras — abos gadijumos tie ir instru-
menti, audumi, rotajumi. AtSkiras pieeja — vésturnieki (piem., G. Zemitis®)
vairak piedava socialo, mazak mitologisko skaidrojumu; etnografisko orna-
mentu pétnieki (E. Brasting’) akcenté mitologisko, mazak estetisko skaidroju-
mu. Visbeidzot makslas un arhitektiiras materialu (kas attiecas uz XIX/XX
gs. miju) skaidro makslas veésturnieki, kas izce] vienigi estéetisko pusi. Sekojot
“ieklauta tre$a” (vai, misu gadijuma “ieklauta ceturtd”) logikai, més
izvelgjamies nevis socialo, mitologisko vai estetisko pieeju, bet gan kultar-
filozofisko materiala pétijuma metodi. Tas rada biitiskas problémas pétijuma
gaita — kulttrfilozofiskas teorijas itin bieZi nav domatas praktiskai izman-
toSanai, tam nav metodologiska rakstura. Lai izmantotu kultarfilozofisko
metodi, to sakotnéji ir jaizstrada, analizéjot darbus, kuriem ir teorétisks rak-
sturs. Tacu parvarot $o problemu, més spéjam uz materialu paltikoties no cita
realitates Iimena.

Turklat, sekojot kompleksas pieejas prasibam, més neaprobezojamies ar
visparigu kulttirfilozofisko pétijuma metodi: ta japrecizé, iestradajot taja
kompleksu skatijumu — objekta, subjekta un to attiecibu péetisanas iespé&ju.
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Tas pamudinaja mis izmantot dazadu kultiirfilozofiju parstavosu autoru
teorijas — jau pieminétos Lotmanu, Jungu un Eko —, kuru teorijas koncentre-
jas, attiecigi, tieSi uz objektu, subjektu un to savstarpéjam attiecibam. Sadai
kombinétai (kompleksai) pieejai ir virkne prieksrocibu: ta Jauj izmantot
katras teorijas stipras puses un nosegt vajas puses. Ta, pieméram, Lotmans
liela méra ignoré simbola uztvéréju (adresatu), jo vina teorija simbolu
“atminésanas” notiek dabiski, globalo kultiiras procesu iedarbibas rezultata.
Sada pieeja apgritina XIX gs. beigu un XX gs. sakuma makslinieciska mater-
iala peétniecibu, pieméram, J. Madernieka Ornaments”. Tacu, papildinot
Lotmana teoriju ar Junga arhetipiem (liela méra psihoanalizes metodi), més
spéjam maksliniecisko materialu analizét kompleksi. Pastav tris batiskakas
misu pétijuma starpdisciplinaras problémas.

Pirma — vésturiskas un filozofiskas pieejas atskiriba. Vésturiska pieeja liek
koncentréties uz materialu, ta specifiku (t.i., atrasanas vietu, datéjumu, kon-
tekstu u.c.). Sada pieeja materialam ir izteikti funkcionala: ta Jauj to noveértet
un klasificet. Tomer, tiklidz 8o pieeju parnes uz citu pétniecibas objektu,
piem., sabiedribu, ta lieki un parak vienkarSoti tiecas strukturalizét to.
Filozofiska pieeja liek koncentréties uz teorijas izveidoSanu un pieradiSanu,
ka pieradijumu izmantojot faktu, materialu. Nereti 51 iemesla dé] materiala
specifika, ko akcenté vesturiska pieeja, paliek nepamanita vai pat tiek ignore-
ta, tadejadi balstot teoriju uz neparbauditiem faktiem vai uz nepareizi inter-
pretéto materialu. Tas ir aktuali miisu pétijuma konteksta. Pieméram, Jungs,
lai pieraditu savu teoriju, izmanto mitologisko materialu un atseviskus vés-
turiska materiala elementus, tacu neiedzilinas taja tik talu, lai pamanitu to,
ka starp vina interpretaciju un veésturiskiem faktiem pastav batiskas
nesakritibas. Tas liedz mums izmantot Junga teoriju pilniba un liek to kritis-
ki parvertet.

Otra probléma saistas ar arheologijas un makslas véstures konfliktgjosa-
jam pozicijam, kuras starpdiciplinara pétijuma jasamierina. Kas arheologam
ir “bultas uzgalis ar rotajumu”, makslas vésturniekam ir “sareZgits ornamen-
tals raksts uz medniecibas piederuma”. Tas atkal uzskatami demonstré daza-
du pieeju materialam, kuru turklat pastiprina atskiriga zinatniska termi-
nologija.

Tresa starpdisciplinaras pieejas ass misu pétijuma saistita ar estétiskas un
semiotiskas uztveres atSkiribam. Estétiska uztvere ir iracionala, makslinieciska;
semiotiska uztvere ir racionala, zinatniska. Estétiski veértejot petamo
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materialu (galvenokart, saistitu ar konkréta makslinieka raditiem darbiem),
tiek verteta krasas izvele, formas u.c. estétiskas kategorijas. Sis pasas krasas
un formas semiotiska uztvere ir zimes, kods, kas jaatsifre, izmantojot semi-
otikas raditos panémienus. Estétiska uztvere liedz to atsifrét tiesa veida; ta
neparedz adresata un adresanta attiecibas, izmantojot radito semu. Turpreti
semiotika parlieku strukturalizé makslinieka (autora) domasanu. Rodas
jautajums: vai makslinieks, radot makslas darbu, tieSam ir turéjis prata
adresatu, kodu, potencialos $kérs]us radita teksta uztvere utt.?

Lai risinatu §is probléemas, mums nacas radit specifisku kombinétu meto-
di, kas izmantoja katras taja ieklautas teorijas stipras puses un retus€ja vajas
puses. Turklat 81 kombinéta kulttirfilozofiska metode neizsledza citu — arhe-
ologijas un etnografijas — piedavato metozu panémienus. Vél vairak, ta inte-
gréja sevi ar 3o metoZu palidzibu iegiitos rezultatus, ko ieguvusi citi pétnie-
ki, kas specializ&jusies darba ar $adam metodém. Tad&jadi, miisu pétijums
bez starpdisciplinara rakstura ieguva arl multidisciplinaritates auru. Tomér
multidisciplinara pieeja ir parak plaSa, tai trikst konkrétibas un noteikta
meérka. Tadé] més tomeér pieturéjamies pie starpdisciplinara panémiena, kura
galvena ideja ir apvienot visas izvélétas pieejas ar kadas universalas struk-
toras palidzibu. Sadu struktiru misu gadijuma izdevas radit, akcentgjot
adresanta attieksmi pret radito tekstu, masu gadijuma — krusta attélu.
Simbolikas attistibas gaita ir Cetras $adas attieksmes: instrumentala, kas redz
raditas sémas funkciju (reprezenté kadu butisku paradibu vai dievibu);
tradicionala, kas redz raditds sémas péctecibu (instrumentala saikne starp
simbolu un simbolizéjamo ir zudusi, tacu izveidojas jauna saikne starp sim-
bolu un iepriek§ raditiem simboliem); nacionala, kas redz raditas sémas
nozimi adresatam (simbolam tiek izveidots jauns simboliz&jamais, kas ir
aktuals paSam adresatam; ari analizéjot senak raditos simbolus, tiem no
jauna rada simboliz&jamo, kas ir aktuals adresatam, bet, iesp&jams, nav bijis
aktuals adresantam); un internacionala, kas redz saistibu starp radito sému
un citam, radniecigam sémam (tiek izveidota saikne starp simboliz&jamo un
citu simboliz&jamo; ari analizgjot senak raditos simbolus to simbolizéjamais
tiek radits no jauna, vadoties no citu simbolu simbolizéjama, resp., izmanto-
jot radniecigas saiknes).

Nobeiguma jaatzime, ka, lai gan minétais risinajums ir attiecinams tikai
uz pieminéto tému, tomer starpdisciplinara pieeja istenojama ari citos pétiju-
mos.
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Otto Kenga
The Cross and its System of Symbols
in the Territory of Latvia: Transdisciplinary Aspects

Summary

A close study of the cross and its system of symbols in the territory of
Latvia examines the visual development of symbolism using specific exam-
ples of the use of the symbol. The research contains a wide range of material
which contains the symbol of the cross from archaeology, ethnography, the
arts and architecture. Methods are investigated which help to order, classify
and find a common approach to the dynamics of the symbol of the cross in
the territory of Latvia. Although classification methods have been developed
in archaeology (G. Zemitis) and ethnography (S.I. Rizhakova), the author has
created a new, combined method, which is based on theories of cultural his-
tory and semiotics originating from Jung, Lotman and Eko. In this way mis-
cellaneous material (from archaeology, ethnography and the history of art)
has been consolidated utilising the various philosophical ideas of the above-
mentioned authors, which is also useful in viewing the differing viewpoints
in history, philosophy, archaeology and history of art, aesthetics and semi-
otics.
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INDRA LUCJANOVA

NEKROELEMENTU IZMANTOJUMS
TAUTAS DZIEDNIECIBA UN KAITNIECIBA

Lai ari nave savas noslépumainibas un neizzinamibas dé] Joti biezi klast
par tabu tému, tas speku un destruktivo dabu cilveki ir apzinajusies vienmeér.
Vai tas ir “primitivas” ciltis, vai augsti attistita kulttira, tradicionali tiek
uzskatits, ka mirusais, noklistot jauna, dzivam cilvekam nepieejama telpa,
iemanto Ipasu speku, no kura var gan baidities, gan izmantot to sev vélamo
mérku sasniegSanai.

Pétijuma jedziens nekroelementi (no gr. Nekros — mirusais, likis) tiek
lietots, lai apzimétu ar navi, mirSanu un mirusajiem saistitus kontekstus,
prieksstatus un objektus. Darba mérkis ir raksturot nekroelementu izmanto-
juma divejado dabu. Veélme izmantot mirusa un ta atdusas vietas speku
magiskas darbibas, lai kadam kaitétu vai gluZi pret&ji — dziedinatu, ir paraléli
pastavosas lietas, kas viena otru neizslédz. Tapat paredzéts aplukot, cik
klateso$a miisdienas ir parlieciba par kapu smil§u magisko iedarbibu viena
pagasta robeZas.

Apzinata vai mazak apzinata forma magiskas darbibas caurvij visu cilve-
ka dzivi, taja skaita saskare ar miruso, ta atraSanas vietu — kapiem un ar tam
piedergjusam lietdm — apgérbu, rotam u.tml. Ari misdienas dala 3o magisko
ritualu ir saglabajusies. Miisdienu cilvéku priekSstatos mirusa un ta atdusas
vietas spéka apzinaSanas ir daudz dzivaka, neka pirmaja bridi skiet.
Saskaroties ar gadijumiem, kad ar mirusa starpniecibu cilvéki mégina ietek-
mét savu un citu dzives, var parliecinaties, ka o divu pasaulu saikne, kas
tradicionali tiek uzskatita gan par cieSu, gan taja pat laika ari bistamu, netiek
ignoréta.

Ta ka dziednieciba un kaitnieciba neparprotami ir saistitas ar magiskiem
prieksstatiem, tad Isuma ir jaraksturo magijas jédziens. Magijas formas laika
gaita parveidojas, ta¢u to butiba nemainas. Par magjijas batibu un tas izpaus-
meém ir sastopami daudzi apcer&jumi un pétijumi, ka tas ir ar daudziem vis-
parigiem jeédzieniem, kas jaieliek noteiktos definicijas ramjos. Senaka un
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popularaka magijas klasifikacija ir DZeimsa Freizera sniegta, ta dominé ari
latviesu autoru darbos, kuri ir skarusi magijas jautajumu (K. Straubergs,
L. Adamovics, V. Vike-Freiberga). DzZ. Freizers iedala magiju divas kategori-
jas: 1) velamo rezultatu var panakt, to imitéjot (homeopatiska) un 2) lietas,
kas ir atradusas kontakta, var iedarboties viena uz otru ari péc tam, kad tas
ir 8kirtas (kontagioza magija).’

Nekroelementu izmantojums tautas dziednieciba ir arkartigi daudzvei-
digs, un lai ieklautos viena raksta robezas, tas biitu jaskata atseviski,
neiek]aujot kaitniecibas jedzienu, tacu ta ka saja darba galveno akcentu vélos
likt tiesi uz pedeéjo, t.i., uz kaitniecibu un precizak tiesi kapu smil$u izmanto-
jumu magiskas darbibas, tad, runajot par dziedniecibu, méginagu uzsvert
pasu raksturigako, nepakavéjoties pie atseviskam detalJam.

Lidz ar naves iestaSanos, mirusa kermenis klist ne tikai par iznicibai
nodotu objektu, kuru ir pametusi dveésele, bet arl par savdabigu arstniecibas
lidzekli, ko, parvarot bailes no lika, ir izmantojusi (retak, bet izmanto ari
miisdienas) visdazadako kaiSu arstésanai. Ka liecina folkloras materiali, vis-
bieZak mirinataja speks tiek piedevets mirusa rokai, pirkstiem.” Zobu sapes
ir tas, kuru novérsana ar mirusa kermena palidzibu, ir minétas visbiezak.
Zobu sapes nostajas, kad to vaigu, kura pusé zobs sap, apglauda ar mirona
roku, vai ari berzeé ar ta zobu (lidzigais tiek noveérsts ar lidzigo). Ka jebkura
magiska darbiba, svariga ir gribas koncentracija un ticiba izmantojama
lidzek]a iedarbibai, tacu to vél vairak var pastiprinat ar buramvardiem, kur
mirina$ana uz analogijas pamata ar mironi paradas Joti bieZi. Miruga kerme-
nis lidz ar dilstoSu menesi, purva niedri u.c. ietilpst to izzidoSo objektu
Kklas@, kuri uz salidzinajuma pamata veic zudinasanas funkciju. “Dusi, mana
zobu sdpe, ki dus $is mironis.”* Salidzino8i ari édes vardos — “Izdilsti ki mirona
roka, satrepi ki vecs kauls, saliisti ki purva niedra.”

Arl miruSajam piederosas lietas, ka arl priekSmeti, kas bijusi saskarmé ar
liki, ieglist spécigu energiju, kura pareizi izlietota, klast par slimibas
noversgju. Ka arstniecibas lidzekli paradas ziepes, tidens un mirona mazga-
jama lupata, ka ari mirusa krekls, salmi, uz kuriem tas miris u.tml. Mirusa
mazgajamas ziepes, lupatas ir izmantotas Joti dazadu vainu apriebsanai, t.i.,
vainas aiztikSanai ar objektu, kam tiek piedévéts dziedniecisks speks, tomér
visbiezak tiek minétas kaites, kas saistitas ar pampumiem, uztikumiem un
ievainojumiem.’
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Arimiruso atdusas vieta - kapos, cilveki biezi ir mekl&jusi palidzibu savas
vainas dziedeSanai. Jebkurs objekts, kas atrodas aiz kapu vartiem, var saturét
sevi magiska spéka ipasibas: krusts, ta nagla, miru$o nestuves, varti un pat
mirona galvaskauss. Mirusa kaulus aiztikt ir bijis pielaujami, ja vietd atstaj
ziedojumu. “Ja sdp krusti, tad ej uz kapsetu, dabii galvaskausu un patrin ar to
saposo vietu; tad noliec galvaskausu atpaka], no kurienes panemi, ieliekot taja piecas
kapeikas.”

Buramvardos bieZi sastopama ir slimibas parnesana uz citu objektu, par
to var k]at ari mirona kauls. “Ar mirona kaulu kirpas berze, svieZ par plecu un
saka: “Ej pie velna un nem lidzi manas karpas!””” Karpu nodziSanai tautas
medicina pastav liela gan buramo vardu, gan vienkar$i magisko darbibu
daudzveidiba, un ievérojama to dala ir saistita tiesi ar mirusajiem un kapiem.
Karpu likvidesanai der ne tikai pats miru$ais, bet arl kapu nestuves un
smiltis. Ticiba ai iedarbibai nav zudusi arl mtsdienas. Pieméram, apjautato
Naglu pagasta iedzivotaju vida, lielaka dala zinaja teikt, ka Idenas kapu nes-
tuves joprojam tiek izmantotas ne tikai miruSo parneésasanai, bet ari karpu
nodziSanai. “Milzeigi kiirpys, Cupu Cupom uz ritkom. Péc saulrita aizit uz kopim,
kur miriina nastuvis, pabrozot gor tom. Aizguo uz kopim i apsagruobuo i karpys
pazuda. Itei dzeivis eistineiba.”® Kapu smiltis karpu nodziSanai izmantotas
sekojosi — ar tam norivétas karpas, tad smiltis sviestas paka] mironim ar par-
liecibu, ka vins tas panems lidz.” Zudinasanas saikne varéja bat ari $ada: kar-
pai apsien diegu, sarauj un tad 3o diega pavedienu ierusina kapu smiltis.
Kad diegs sapuvis, tad karpa nozad.”

Kapu smiltis tikuSas izmantotas visdazadako kaiSu arstésanai, ipasi tadu,
kuras uzskatija par mirusa uzsutitam. Tacu interesants ir fakts, ka izskatita-
jos avotos neesmu saskarusies ar to, ka $Im smiltim tiktu piedévéta negativa
energija, un tas tiktu izmantotas kaitnieciskos noliikos. Situacija ir absolaiti
pretéja masdienas, kad kapu smiltis tiek uzskatitas par vienu no iedarbi-
gakajiem apburSanas lidzekliem, un cilveku apzina ir kluvusas par naves
neséja ekvivalentu. Ka liecina folkloras materiali, kapu smilSu parnesana
majas, lai arstetos no kadas slimibas, nav bijusi arkarteja paradiba. Ja mas-
dienas, ejot ara no kapsetas, riipigi tiek nomazgatas rokas, lai izvairitos no
saskarsmes ar $Tm smiltim, tad senak tas tikusas izmantotas pat mazu bérnu
arstésanai. “Kad mazs berns negul, tad nes no kapsetas smiltis un kaisa uz acim, lai
guletu mierigi.”" Protams, nav mazticami, ka paraléli ir pastavéjusi ari smilsu
lik§ana Stpuli, lai kaitétu bérnam, ja nem veéra, cik dziva bija ticiba
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nobriniSanai un Jaunajai acij. Kapu smilts arstnieciskas funkcijas pildijusi ari
brizos, kad cilveks ilgi sirdzis. Sados gadijumos janomazgajas tideni, kura
tikuSas iebértas kapu smiltis, tad seko slimibas parneSana uz citu objektu:
“Samazgas jaizlej pie sétas 2 mietu starpd un tad jasaka: lai ta slimiba iet pie
mietiem!” Ta ka seko piebilde — “ja slimnieks pec tam atri nenomirst, tad atri
atvese]osies” > var secinat, ka $adai arstniecibas metodei tikusi pielauta zina-
ma riska pakape, jo smiltis ietver sevi ari $o zudinasanas energiju.

Kaitnieciba jeb melna magija nereti tiek uztverta ka sinonims magijai vis-
par. Ka norada S. Tokarevs, tiesi Saja apstakli pamatojas zinamais magijas ka
individualas un antisocialas un religijas ka kolektivas un socialas paradibas
pretnostatijums. Kaitnieciskas magijas buitiba — dazadu panémienu izmanto-
jums, kuru merkis ir pardabiska veida kaitét noteiktai personai vai personam.
Tiesi 51 specifiska ievirze kalpo tam, ka kaitnieciska magija ienem savrupu
vietu starp citam religiski — magiskam ceremonijam un parasti ar tdm nesa-
jaucas. Vairakuma gadijumu So darbibu veicéji nav tie, kuru rokas atrodas
citu religiski — magisko darbibu izpildijums.”

No vienas puses var piekrist S. Tokarevam, ka kaitnieciska magija ir
savrupa paradiba (jau tapéc vien, ka lielaka dala cilveku cenSas no tas
norobeZoties un sajiitas “neomuligi”, ja spiesti ar to saskarties), tacu taja pat
laika ta ir Joti cieSa meéra saistita ar citam magijas izpausmém, pieméram,
arstniecisko, kas bieZi vien ir tikai pretdarbiba pret kaitniecisko aktu vai,
pieméram, milestibas magija, kura kaitnieciskais aspekts izpauzas pat loti
spilgti un ielikt magiju noteiktos &tiskos ramjos — kas ir pielaujami un kas ng,
ir gandriz neiespéjami. Turklat uzskats, ka melnas magijas piekopgji ir ka
ipasi atpazistami un vienmer skatami atseviski no tiem, “kuru rokas atrodas
citu religiski — magisko darbibu izpildijums”, sava zina var tikt uzskatits par
naivu un stereotipisku.

Tradicionali tiek uzskatits, ka mirusais lidz ar naves iestasanos iemanto
ipasu naves jeb iznicibas speku, tapec butu likumsakarigi, ka kaitnieciska
magija atspogujotu visplasdko ta izmantojuma klastu. Ta¢u aplikotajos
latvieSu folkloras materialos un rakstitajos avotos ir izdevies atrast salidzi-
nosi maz piemeéru, kas to apliecinatu. Visticamak tas ir izskaidrojams ar to,
ka melna magija tie$am ir “savrupa” un netiek afiséta, tacu taja pat laika par
daudzam citam kaitnieciska akta izpausmém, kas nav saistitas ar konkréta
nozimé izprotamiem nekroelementu izmantojumiem, ir sniegti detalizéti to
apraksti.



INDRA LUCJANOVA. NEKROELEMENTU IZMANTOJUMS 61
TAUTAS DZIEDNIECIBA UN KAITNIECIBA

Tapat ari gan DZeimss Freizers, gan Sergejs Tokarevs u.c., aprakstot t.s.
“primitivo” kult@iru magijas veidus, bieZi ka homeopatiskas magijas lidzek-
li, kas balstds uz analogijas principu, min kada ar miru$o saistita objekta
izmantojumu. Miru$a miesa, asinis vai kauli kalpo par Joti spécigu miegazalu
lidzekli, ta, piemeéram, kada Afrikas cilts par visspécigakas iedarbibas mie-
gazalém uzskata tas, kas iegiitas, izmantojot pretinieka cilts nogalinata
miesu." Dz. Freizers sniedz spilgtu pieméru, kur paradas uz analogijas prin-
cipa balstitais mirusa izmantojums: ja sieva vélas, lai virs nepamana tas
neuzticibu, ta izmanto sekojosu magisku formulu: ir janogalina lauku pele,
ta jaizzave, jasaberz pulveri un jaiemaisa kuskusa, izmantojot mirusa cilveka
roku, kurai uzlikta virsi saveja. Cits panémiens — palikt zem vira spilvena
mirona roku. Gala rezultata virs k]astot akls pret sievas neuzticibu. Abos
gadijumos iemidzinoSu iedarbibu izraisa likis, jo virs uz laiku paliek lidzigs
mirusajam.”

Savukart izskatitajos latvieSu folkloras materialos un rakstitajos avotos
man ir izdevies atrast salidzino$i maz pieméru par nekroelementu izmanto-
jumu kaitnieciba un galvenokart tie ir saistiti ar zaglu pielietotajam
metodeém. Cilveki, kas mégina piesavinaties sev nepiendkoSos lietu, ir
izmantojusi kadu cilvéka kermena dalu, vai kadu tam piedergjusu lietu, lai
atvieglotu savu uzdevumu. Saja gadijuma paradas mirusa iznicibu nesogais
speks, kur§ paralizé dzivo pasauli, padara to rikoties un aizstavéties
nespéjigu. No lietam, kas piedergjusas mironim un apvienojuma ar magisku
ricibu, tikusas izmantotas apzogamo iemidzinasanai, ir minéta mirona sega.
“Janem mirona sega(..), no tas jaiztaisa linga(..), un ar to jasvieZ akmens uz jumta,
tad tai maja cilveki un suni gulésot ka miropi.”" Tapat arl mutes autini, kas likim
bijusi likti uz sejas, ir izmantoti tam, lai cilveki gulétu ka naves miega.” Paris
avoti arl apliecina, ka sveces, kas izlietas no mironu taukiem, izmantotas ka
dzili iemidzinoSs lidzeklis.”® Ka iemidzinasanas lidzeklis minéts ari mirusa
papédis, kuru nogrieZ un ar to pusnakti tris reizes apiet ap kadu maju.” Tas
liecina, ka ne vienmer saikne starp mirusa garu un ta kermeni tiek uztverta
ka ciesa, pretéja gadijuma mirusais nepieJautu sadu izturéSanos pret savu
kermeni. Mirusa kermenis ir kluvis par mirinataja speku, kur$ savu posto$o
energiju parnes talak. Lai arl domingjosais ir uzskats, ka mirusais un ta
atraSanas vieta ir neaizskarami un saistiti ar citu, nepieejamu pasauli, kur
méginajumi taja iejaukties saistiti ar miru$a gara dusmam, ne tikai kait-
nieciskas, bet ari arstnieciskds magijas panémieni apliecina, ka ne vienmér
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tas ta ir bijis. Konversacijas vardnica teikts, ka “seviski nedrikst aiztikt krus-
tus”® tacu tas nebhit nenozimé, ka tas nav darits dziednieciskos vai gluzi
pret&ji — kaitnieciskos noliikos. “Ja gribi kadu izdzivot no majas, tad piektdienas
vakard pec saules rieta dodies uz kapsetu un samekle tadu krustu, kuram ir tikai
viens zars. Izrauj $o zaru un ieroc pie tds mdjas sliekdna, no kuras gribi izdzivot
citu.”*

Ir vel kads elements, kas spilgti apliecina ticibu tam, ka ar miruso saistitie
objekti iemieso sevi ipaSu magisku spéku — tas ir kapu smiltis. Tiesi
saskarSanas ar to, ka ticiba kapu smilSu iedarbibai ir véra nemama un
aktuala paradiba miisdienas, k]Juva par $1 pétijuma izejas punktu. Saskaroties
ar to, ka attiecigas smiltis izmantotas kaitnieciskos noliikos Rézeknes rajona
Naglu ciema, tika nolemts apzinat visus iesp&jamos lidzigos gadijumus i
pagasta robeZas. Ta rezultata atklajas, ka $i parlieciba ir dziva un izplatita, ja
nem veéra iegiito stastu daudzumu uz iedzivotaju skaitu un to, ka &1 ir téma,
par kuru cilveki runa nelabprat. Tacu vel parsteidzosaks izradijas fakts, ka
publicétajos latviesu folkloras materialos informacija par kapu smilsu kait-
niecisko iedabu gandriz neparadas. Ari citu valstu pétnieku darbos tamlidzi-
gi piemeri nav parak izplatiti. DZ. Freizers, aprakstot zaglu metodes, kur par
apzogama iemidzinaSanas lidzekli izmanto kadu objektu, kas saistits ar
miruso (gluzi tapat ka iepriekSminétajos latviesu pielietoto metozu gadiju-
mos), cita starpa min ari kapu smiltis: “Java nakts zagli izmeta kapu smiltis tajas
majas, kuras velas apzagt, lai iegremdetu to iemitnickus tik dzila miegd ki
mirusos.”*

Protams, no ta, ka kapu smilSu izmantojums publicétajos latvieSu ticgju-
mu, buramvardu un paraZu aprakstos paradas reti, bitu maldigi secinat, ka
81 smilSu izmantoSana kaitnieciskos noltikos ir nesena paradiba. Visticamak,
ta ir tik pat universala ka mirona kaula izmantojums.

Senak kapu smiltis nav tikusas uztvertas tik kategoriski — ar tam dziedina-
ja daudzas kaites, nebistoties, ka kads $o smilsu grauds arpus kapiem liecina-
tu par kaitnieciska akta klatesamibu. Acimredzot lidz maisdienam ir nonacis
tikai 8is otrs aspekts — kapu smiltis ka iznicibas veicinatajas.

Tacu, lai to drosi varétu apgalvot, btitu javeic plasaks pétijums. 2005. gada
vasara, méginot Kraslavas rajona Skeltovas pagasta iegat stastus, kas lidz-
inatos Naglu pagasta pierakstitajiem, tas neizdevas. Tapat, piedaloties
ekspedicijas Mangalsala un Aizputé, informacija par to, ka kads butu dzied-
nieciskiem, kaitnieciskiem vai kadiem citiem mérkiem izmantojis kapu
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smiltis, netika fikséta. Protams, nemot véra “neomuligo” tému, nav izslégts,
ka izmantotas tas tiek, tikai par to netiek runats. Tapéc parsteidzosi ir tas, ka
Naglu pagasta par $o tému runa. PieJaujams, ka $1 téma zaudéja savas tabu
robezas, kad pagasta iedzivotaji saskaras ar gadijumu, kas satricinaja visa
pagasta dzivi, un tadéjadi atminas tika parcilatas tas situacijas, kad viena vai
otra varianta paradijas kapu smilsu izmantojums ar meérki nodarit kaitéjumu
citam.

Gadijumi, kad cilveki saskaras ar kapu smiltim, kas kalpo par apbur8anas
lidzekli, tomér nav ikdiena. Tapéc Sie stasti, Ipasi, ja cilveki dzivo noslégta
lauku vidg, neizztid no atminas. Tie ir vieni un tie pasi stasti arpus ikdienibas
robezam, kurus katrs var interpretét péc savam velmém. Naglu pagasta
daudzi atceras gadijumu ar divam draudzeném, no kuram viena, gribédama
atvilt ligavaini, bérusi draudzenei kapu smiltis gulta, tacu burvestiba neesot
izdevusies, jo vainiga piekerta. “Nakti Brona jiut — naz kas solts, naz kas velis,
naz kas narikteigi gulta. Jei izlac nu gultys i pylna gulta smilsu.”*

Cits gadijums, kas norisinajies 2004. gada vasara, un ievérojami gravis
vietéja ekstrasensa reputaciju pagasta iedzivotaju vidi, spilgti apliecina to,
cik Joti cilvéks var iespaidoties no otra izteiktiem vardiem, ta¢u taja pat laika
ir japatur prata, ka dzive pastav ari nejausas sagadisanas, protams, sabiedriba
pastav ari tresa versija — ekstrasensa izteiktie vardi, kas papildinati ar magisku
darbibu, kura iesaistitas kapu smiltis ir izraisijusi cilvéka navi. “Samans
mums ir. Mes jil saucam par biiri. Arvids — jauns veirits, kuram patika izavirtis
pudeld. Kopiis globuo Piteri. A Arvids ir beis kapracs, tai otkol ir beis izasildies nu
pudelis. Berds ir ari Samans. Arvids prosa samanam: “Ei, biiri, atbur mani nu
dzersonys.” A samans pazalicis asit, paniems smilts, uzkaisies uz kuojom i sokiit:
“As tevi atbiirsu, ka nikod vairs nadzersi.” I itii redzieSys daudzys sivitis. Arvids
daudzim piec tam ir itil saciejs: “As vairs ilgi nadzeivo$u. Samans mani apbyura.
Joit pi sSamana, lai atbur mani atpaka].” Napagiva aizit. Piec nailga laika ji atroda
niisleikusu.*

IebiedéSanas moments spilgti paradas ari kada cita gadijuma, kas norisinajas
2003. gada rudeni Naglu pagasta. Sis ir tas gadijums, kas satrauca visus
pagasta iedzivotajus, ne tikai kadu konkrétu cilveku. Lai saprastu, kapéc uz
bérnudarza celina péksni atrodas uzraksts ar kapu smiltim un ar tam
uzziméts krusts, ir japiemin iesp&jamie situacijas céloni. Bérnudarza vadita-
ja, apsiidzéta cietsirdiga attieksmé pret bérniem, savu vainu noliedza, ka
rezultata lieta nonaca lidz tiesai, un apstidzéta tika apcietinata. Paris dienas
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pirms tiesas sprieduma nolasiSanas uz bérnudarza celina tika atrastas
izbarstitas kapu smiltis — no tam izveidots cilvécins, bultas (viena no tam
kapu virziena, kuri atrodas netalu no bérnudarza) un uzraksts. Tas cilvekos
izsauca paniku, jo bija apdraudeti berni. Ta ka Saja éka atrodas ari pagasta
padome, tur stradajosie cilveki rikojas nekaveéjoties. Sekojosa riciba sava zina
ir interesanta — palidziba netika mekléta ne policija, ne pie macitaja, kurs
varétu apsvétit $o vietu, bet gan pie vietéja ekstrasensa, kur§ meéginaja glabt
situaciju péc savas izpratnes.

Sis notikums tik stipri satricinaja pagasta dzivi, ka rezultata sabiedriba
sadalijas divas karojosas pusés — vieni, kas uzskatija, ka méginajums pestelot
ar kapu smiltim ir audzinatajas roku darbs ka atriebibas akts, otri, kas
aizstavéja apsiidzeto. Lai kur$ ari biitu vainigais, vienaldzigo Saja situacija
nebija. Cilvékos tika radita spriedze, jo neviens nepielava, ka tas bijis tikai
launs joks, tapéc bija rékinasanas ar to, ka starp viniem mit tas, kurs piekopj
§adas magiskas darbibas. Ari pirms kapu smilts atraSanas uz bérnudarza
celina tika konstatéti vairaki gadijumi, pieméram, no septinam naglam izvei-
dots krusts uz bérnu slidkalnina, kas ari ir izteikts melnas magijas
panémiens. Ari no kapu smiltim veidots krusts tiek uzskatits par ipasi
spécigu magijas panémienu, tau vai nu pateicoties ekstrasensa veiktajai
pretdarbibai, vai ari kada cita iemesla dé], nekas slikts ne ar vienu no iespe-
jamajiem upuriem nav atgadijies. Ta ka $aja gadijuma nav notikusi tikai
vienkarsa smilSu pabarstiana, var secinat, ka cilvekam, kurs sava mérka sas-
niegSanai ir izmantojis ari norades un uzrakstu, ir bijuSas savas prieksz-
inasanas attiecigo darbibu veikSana. Acimredzot tas ir no paaudzes paaudzée
parmantotas zinasanas, kuras netiek izpaustas arpus vienas gimenes
robezam.

Misdienas ticiba tam, ka kapu smiltis saistitas ar Jauno magiju ir Kluvusi
tik spéciga, ka cilveki nepielauj domu, ka tas varétu tikt izmantotas ari dzied-
nieciba. Ta¢u no otras puses — iesp&jams, ka joprojam retos gadijumos tas tiek
lietotas arl Sadiem mérkiem, tikai neviens neuzdroSinas par to runat, jo
pastav iespéja, ka tiksi uzskatits par pestelotaju. Sava zina, salidzinot ar
agrakiem laikiem, var noveérot apgrieztu situaciju - ja iepriek3gjos gadsimtos
pierakstitajos folkloras materialos kapu smiltis paradas ka pozitivu Ipasibu
iemiesotajas, tad miisdienas fiksétas liecibas uzrada tikai to izmanto$anu
kaitnieciskiem meérkiem, tacu abos gadijumos vienmér pastav lidzas ari $is
otrs aspekts, kur§ netiek afiséts.
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Indra Lucjanova
The Use of Necroelements
in Folk Healing and Wrecking

Summary

This article features the concept of the ‘necroelement’ (gr. nekros — dece-
dent, cadaver) which is used to denote the context, perceptions and objects
which are connected with death, dying and decedents.

The aim of this article is to explain the double nature of necroelements — a
desire to use the power of the deceased and their place of burial in magic
actions with the purpose to harm somebody or on the contrary — to heal (both
the above-mentioned things do not exclude one another). Additionally, the
article examines the contemporary significance of believing in the magical
influence of graveyard sand on the border of one small rural district.

The use of necroelements in healing is explained in connection with
homoeopathic magic, which is based on the principle of analogy — what
happens to the body of deceased, should they have suffered some undesir-
able illness. All of the things from the graveyard — a cross, a stretcher and
sand can be used in healing.

The power ascribed to the descendent can be used to achieve the opposite
aim as well, ie., used in the wrecking magic. Evidence from folklore reflects
the widest exposure of use of the descendent. However, the examined folk-
loric materials demonstrate a relatively small number of such examples.
Most probably this could be explained with the special practice of black
magic - it is not demonstrated, it is a solitary and secret activity.

Instances when sand from the grave is used for a magical purpose - to
affect and to intimidate somebody - are relatively wide-spread in the
research location, the parish of Nagli.

It is interesting that in the written sources of folklore there is a common
assumption of the healing aspect of graveyard sand, which is contrary to the
popular one today — that graveyard sand is associated with death. But to
make this declaration, wider research should be carried out (not just within
one small rural district).
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RUTA MUKTUPAVELA

LATVIESU SKIRSANAS NO KRUTS PARAZAS PEC
ETNOLOGIAS, FOLKLORAS UN STRUKTURALAS
PSIHOLOGIAS DATIEM

Latviesu tradicionalaja kulttira ritualizétais bridis, kad bérns tiek skirts no
kriits, tiek devets par “atskiribam”. Miusdienu Latvija, lidzigi ka citas
Rietumu zemes, $is tradicijas ir iznikusas — un tas ir tikai dabiski, jo kontra-
cepcija, téva iesaistiSanas beérnu audzinasana, ka arl mates piena un krats
substitiitu popularitate ir samazinajusi paSu zidiSanas nozimi, nemaz
nerunajot par svinigiem 8kirSanas no kriits briziem. Tacu 19. gs. beigu un
20. gs. pirmas puses etnografija liecina par atskiribam ka par kadreiz bijusu
spécigu agrinas bérnibas ritualu ar savu konsekventu norisi, didaktiku un
stingram rituala seku ievéroSanas prasibam. Etnologiskie dati bérna
atSkirSanu no kriits Jauj analizét ka figurativu konceptu, kuram tika piedéve-
ta noteikta jega un kura sitiba bija palidzet individam ieklauties savas
kult@iras semantiskaja (nozimju) tikla jeb inkulturéties.! Atskiribas, ka tas
veiktas analizéjamaja laiktelpa, ir pieskaitamas pie parejas ritualiem, kam
raksturiga pareja no viena sociala stavokla uz citu, jeb rites de passage, $aja
gadijuma — ta ir pareja no zidaina vecumposma agrinas bérnibas stadija.
Atskiribas iezimé@ arl bérna baribas uznemsanas veida un apstak]u mainu.
Eana socializéjas - paplasinas taja iesaistito personu skaits: bérns tiek
edinats kopa ar citiem gimenes locekliem, &diens vairs nav saistits tikai ar
mati, un ari pats barosanas process zaudé savu intimitati, mainas baribas
uznemsanas fiziologija — no stksanas uz koglaganu, ka ari baribas konsis-
tence — no 8kidra uz cieto. AtSkiribu rezultata izmainas notiek bérna naktsmie-
ga organizélana: kaut gan zidainiem ir bijusi atseviska guléSanas vieta —
Stipulis, tomeér nakts laika mates bernus meédza nemt sava gulta, savukart, no
kriits atSkirtus bérnus klat pie mates gulét vairs nelika.* Tadejadi atskiribas
ka rituals iezimé mates un bérna simbiotisko sai$u sarau$anu un bérna
nonaksanu aktiva sociala vide, tapéc ievérojami mainas apkartéjo, taja skaita
arl mates, attieksme pret bérnu — no dominejosa vins k]ast par paklauto, sak
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sarukt vina prasibu un pieaugt pienakumu loks. Atskiribas ka rituals ir
svarigs arl matei, jo vina atgrieZas ierastaja dzives ritma, un vinai $is rituals
iezimé gatavibu ienemt dzivibu no jauna.

Analizéjot starpkulttiru konteksta latviesu SkirSanas parazas no krits,
iezimeéjas Ipadi arhaisku un universalu prieksstatu komplekss, kas sevi
iekJauj gan specifisku edienu gatavoSanu, ziedojumus bérnam, gan vina
nakotnes paregojumus, tic&umus un aizspriedumus saistiba ar nepareizi
veikto ritualu sekam. LatvieSu tradicijas sastopami lidzigi parazu elementi
ka citas Eiropas, 1pasi Austrumeiropas’, zemés. Pieméram, (19. gs. otras un
20. gs. pirmas puses) bulgaru etnologi apraksta bérnibas cikla svétkus ar
nosaukumu Otbivane. So svétku laika tika cepta maize, ko pasniedza bérnam
ar vardiem: “Lik, tagad i ir tava mamma”. AtSkirSanas bridi bija svarigi
ievérot noteiktus laika apstaklus, bet at8kirto bérnu pie kriits bulgaru mates
(tapat ka latvietes) vairs nelika, jo uzskatija, ka tad vinu var noskaust.*

LuZicie$i berna skirSanas no krits laika, lidzigi ka latvie$i, médza paregot
vina nakotni. Bérnam nolika prieksa gramatu, maizi un monétu un skatijas,
ko vin$ panems pirmo: ja monétu - biis bagats, ja maizi — nekad necietis
badu, ja gramatu — biis gudrs un izglitots.” Serbija pédéja ar krati barosanas
reize bija ieziméta ar $ada veida parazu: mate apsédas uz slieksna, pazidija
bérnu un tad vinam deva ap@st olu.® Albanija 19. gs. un 20. gs. sakuma, skirot
bernu no kriits, mate médza izcept garSigu piragu un, apsmeérejusi kratis ar
pipariem, prasfja: “Ko tu velies — kriiti vai piragu?” Sakuma tiekdamies péc
krts, tacu apdedzinajies ar asajiem pipariem, bérns uzreiz sniedzas péc pira-
ga. Ja atSkirtais bérns atkal pieprasija mates kruti, tas tika uzskatits par Jaunu
zimi: saskana ar albanu ticejumiem, tads bérns izaudzis klas par skaugi, kura
Jauna acs kaités gan cilvekiem, gan ari lopiem.” Cehija un Slovakijas ziemelu
un rietumu apgabalos atSkirtajam bérnam zem kakla pakara monétu, kas
noziméja, ka vins jau ir “pardevis mates kriti”. AtSkirto bérnu pie krits vairs
nelika, jo baidijas, ka vins velak neklitu par Moru — ta ¢ehu un slovaku
mitologija apzime vampirus.®

Zinamas paraléles ar latvieSu tradicijam saskatamas ebreju SkirSanas no
krits paraZas. Vecaja deriba ir liecibas, ka kadreiz ebrejiem SkirSanas bridis ir
bijusi lieli svétki. Bibele rakstits: “Un berns auga un tika atradinats. Abrahams
sarikoja lielas dzires tai diend, kad Izaku atskira.”

Lidz 20. gs. vidum Sirijas un Irakas ebreji svingja atskirSanu no krats —
rikoja lielas svinibas, kuras pasniedza cukura un kanéli varitus kvieSus.
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Kviesi, saskana ar ebreju tradiciju pétnieku uzskatiem, simbolizé&ja auglibu,
un pati svinéSana ieziméja jaunas griitniecibas iestaSanas iespé&ju.”® 20. gs.
sakuma Austrumeiropas ebreju mates pirmo édienu, ko deva atskirtajam
bérnam, néma no kaiminienes. Kad bérns to pienéma, mate sacija: “Lai 57 ir
pedeja reize, kad tevi uztur citi.” Tad bérnam zem kakla pakara mazu maisinu
ar monetam, kas simbolizéja pédéjo reizi giito atbalstu no citiem."

Analizgjot latvieSu 19. gs. otras un 20. gs. pirmas puses SkirSanas no krits
parazu aprakstus, ieziméjas lidzibas pat ar vedisko tradiciju. Grihjasitra jeb
noteikumos, kas regulé indusu majas ritualus, vieni no svarigakajiem
bérnibas cikla svétkiem joprojam ir Annaprasana jeb risu ceremonija, kad
zidainim pirmo reizi tiek pasniegta cieta bariba. Si ceremonija attiecas uz to
bérna attistibas momentu, kad mate sak gatavoties bérna atskirSanai no
krats. Uz Annaprasana svétkiem aicina draugus un radus. Noteiktu mantru
pavadijuma gatavo &dienus: risu putru, medus, sviesta un jogurta sajauku-
mu, sagatavo zivi, putnu vai kadu noteiktu dzivnieku ga]u, kuru ipasibas ir
velams ieglit bérnam.” Rituala laika notiek ziedoSana dievam Agni un tiek
lagts, lai bérns biitu stiprs un gudrs, lai vina dzive batu gara, labi nodrogina-
ta, lai bérns biitu slavens un particis. Péc maltites bérnu novieto starp
dazadiem sadzives priekSmetiem un amata rikiem, — valda uzskats, ka pir-
mais, kam vin$ pieskarsies, noteiks vina profesiju nakotne. Péc tam bérnu
apdavina ar davanam.”

Misu kaiminzeme Lietuva SkirSana no kriits — atjunkymas — netika svine-
ta publiski. Seduva, Radvilisku pagastd, pieméram, pierakstitas teicéjas
atminas par 19. gs. beigu un 20. gs. sakuma gimenes tradicijam liecina, ka
skirSana no kriits attiecas tikai uz mati un bérnu: “Motin sésdavos ont slonksce,
kai nicka namuos néra. Sita apeiga tik vaika i motinos. Tur biit ramybe. Motin Zeg-
noj vaikelu pri slonksce, kad jos Zeng par slonkst is kiidikystés | vaikyste.” (Mate
apsédas uz sliekdpa, kad neviena nav majas. Si paraZa tikai mates un bérna. Jabit
mieram. Mate parkrusta berninu uz sliekSna, jo vins parkapj pari slieksnim — no
zidaina vecumposma uz beérnibu.)* Lidzigas liecibas ir pierakstitas ari citas
Lietuvas vietas.”

Latvie$u paraZzu elementu lidziba ar védisko tradiciju, musulmanu, semi-
tu tautu parazam liecina par §is paradibas Ipasu arhaiskumu, iesp&jams, ka
tas izcelsme ir saistita ar pirmskristietigajiem laikiem. Kristietiba Latvija tika
ieviesta 13. gs., un analizéjamais materials rada, ka atskirSanas parazam ar
baznicu nav bijis nekada sakara.'® Arvien nostiprinoties kristietibas pozicijam
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latvieSu tradicionalaja kultiira, par vienigo oficialo agrinas bérnibas ritualu
kluva baznicas sankcionétas kristibas. Kaut gan atSkirSanas parazas, spriezot
péc etnologiskajiem datiem,” 20. gs. pirmaja pusé vél fragmentari paradas,
tacu velak, ipasi péc Otra pasaules kara, straujo ekonomisko un ari socialo
parmainu dé] tas iznikst. Faktiski tas marginalizéjas ari etnologu un folkloris-
tu darbos: péckara tradicionalas kultfiras pétijumos bérnibas cikla svétku
aprakstos dominé kristibas.

Bérna $kirSana no kriits latvie$u tradicionalaja kultira vel 19. gs. beigas
un pasa 20. gs. sakuma ir bijis spilgts rituals. Par ritualu — obrjad to sauc ari
ta laika etnografs Eduards Volters. Saskana ar etnografiskajiem datiem,
skirSanas no kriits norisi pavadija atraktivas, ritualu ilustréjosas un skaidro-
joSas darbibas - pargerbsanas par noteiktiem téliem, dzivnieku iesaistiana
norisé, noteiktu velejumu izteikSana. Atskiribu rituala neatnemama sastav-
dala bija speciali tam pagatavoti dieni, — bieza no dazadu skirnu graudiem
varita salda putra, bieza zupa ar gaJu. Svétku laika svinibu viesi bérnam
speciali §im nolitkam uzsiitaja kabatina sameta siknaudinu, tuvinieki vinam
davinaja naziti, saldumus, pirmo reizi bernam tika apauti zabacini. Péc
mielasta ar dazadu priekSmetu palidzibu médza paregot bérna nakotni. Tam
izmantoja naudu, gramatu, maizi, riksti un skatijas, pie ka pirma bérns
pieskarsies, un sprieda, vai vinam netriks maizes, vai biis sekmigs naudas
lietas, vai vin$ blis gudrs vai kausligs. Péc 1 publiska rituala bérnu vairs
nebaroja ar kriiti, tatad atSkirSana notika uzreiz un stingri. Ja bérns raudaja
un pieprasija kriti, mates to sméréja ar dazadam asam vielam — sinepém,
pipariem, klat lika asas birstes, galvas sukas. Gadijuma, ja bernam nejausi vai
tisam atkal tika iedota kriits, apkartéjie vinu ieziméja ar ipasu vardu — atzide-
nis — kas nozimé “atgriezies pie mates kriits”. Sadam individam, ari izau-
gusam, apkartgjie piedéveja demoniskas ipasibas, konkréti fascinaciju jeb
Jauno aci, un uzskatija, ka vin$ ar skatienu vien ir spgjigs kaitét lopiem,
maziem bérniem, griitniecém, augosai labibai u.c.

DaZas etnologu aprakstitas darbibas — pirmo zabacinu apausana, dazadu
mantu — naudas, maizites, naziSa — davinasana, krusta parmesana, pedéjo
reizi pabarojot ar kriiti, metaforiski saistas ar ceJojumu: bérns tiek palaists
“pladaja pasaule”, uzsak atseviska, sociala individa gaitas. Tas atspogulojas
latvie$u ticéjumos: “Kad atskir bérnu no pupa, tad vinas dulisam jaapmauc krekls
uz launo pusi ar muguru prieksa, jaaizmet bérnam tris devini krusti, janoskaita tris
reiz Teva reize un jasaka: “Bernin, ej nu sava maizite!”” (LTT 30215)



RUTA MUKTUPAVELA. LATVIESU SKIRSANAS NO KRUTS PARAZAS PEC 71
ETNOLOGIAS, FOLKLORAS UN STRUKTURALAS PSTHOLOGIJAS DATIEM

Ja analizéjama laikposma etnografija un ticejumi atspogulo atskiribu
tradiciju empirisko situaciju, tad atSkiribu rituala psihologisko aspektu lielis-
ki demonstré latviesu liriskas folkloras Zanrs — Cetrrindu dziesmas.
LatvieSiem ir bijudas speciali at8kiribu ritualam paredzéetas dziesmas. Ta
Eduards Volters sava 1890. gada publicétaja studija Materialy dlja etnografii
latydskago plemeni Vitebskoj gubernii, Cast’ . Prazdniki i semejnyja pesni latysej
sniedz 6 folkloras vienibas, savukart Krisjana Barona krajuma Latvju dainas ir
vesela nodala veltita $im ritualam, un taja ir 30 folkloras vienibas kopa ar
variantiem, kuras atspogulojas etnologu aprakstitie atSkiribu parazu elemen-
ti. Ta, pieméram, dziesma

Protu, protu, redzu, redzu,
Nu 8kirs mani mamulina:
Cepin’ maizi, dara alu,
Aicin’ viesus skiribds.

LD 2034

morfologiski saskan ar atskiribu etnografiskajos aprakstos minétajam epi-
zodém. Aprakstos, ko iesiitfjusi Dandens un Upits no Gatartas Vecpiebalga,
ir teikts, ka diena, kad mate bérnu Skirusi no krats, “taisa lielaku godu, pagada
alu, brandvinu un dazadus edienus un ieliidz viesos radus, draugus, tuvejos kaim-
inus un seviski isto berna krusttevu un krustmati” **

Dandena un Upisa pieminéta krusttéva un krustmates piedaliSanas
svetkos atspogulojas Saja dziesma:

Kiima, kitma, mazga katlu,
Man miltini kulite:

Lai es tavu krustu bernu
Biezu putru edindju.

LD 2041

Putra, saskana ar Vecpiebalgas aprinki pierakstito liecibu, lidzigi ka
vediskaja Annaprasanas rituala gadijuma, ir bijusi obligata atSkiribu maltites
sastavdala: “Mate zidijuse bernu, ja tas puiséns, divi gadus, ja meiténs, pustresa
gada. Skiribam taistja mazu godinu, salidza viesibas tuvinus radus un naburgus, un
pagadaja mielastam siltu edienu, seviski galu biezd putrd, vai ari zupe. (...) Atskirto



72 KULTURAS KRUSTPUNKTI 4. laidiens

berninu edindja ar biezu putru. Sadu putru varija no smalkiem miezu, griku, vai
rudzu miltiem, ar saldu pienu un olam. No iesakuma mate bernu édina ar pirkstu,
tad pamazam ar karoti, kamer bérns pats iemdcds un spej karoti saturet un no trau-
ka est.”"

Vel kada interesanta lieciba atrodama Eduarda Voltera darba par
Vitebskas gubernas latvieSu dzives veidu. Vins raksta: “Latviesu mates parasti
bernu ar kriiti baro ilgi, reizem lidz diviem gadiem, kamer berns sik labi staigat; bet
pastav paraza neaut vinam kajas zabacinus lidz vina noskirSanai no kriits.” Péc rit-
ualajam darbibam “bérnina kajas apauj zabacinus un uzliek vipam sominu, kurd
ciemini liek naudu maizei un piragiem” *

KriSjana Barona dziesmu krajuma atrodamas divas dziesmas (bez vari-
antiem), kuras interpretéjamas ka $is parazas paraléle:

Mate ava baltas zekes,
Man cicisa nedodama;
Mesu zekes aizkrasne,
Lai mamina cici deva.
LD 2035

Vai ari:

Man mamina zekes ava,
Negrib vaira ci¢a dot;
Sviezu zekes pazole,

Lai mamina cici deve.
LD 2035.1

Etnologu pétjjumi liecina, ka zidiSanas laika eiropiesu tradicionalajas
sabiedribas, ipa$i tad, kad barosana netiek ievéroti noteikti intervali,
zidainus médz likt gulét kopa ar mati, tacu no kriits atskirto bérnu kopa
gulét parasti vairs neliek.” LatvieSu analizéjama laikposma etnografija ir maz
liecibu par $adu nakts miega organizésanu, bet tiesi folkloras teksti apstipri-
na citu tautu etnologu noveérojumus un lauj secinat, ka Latvija, iesp&jams, ari
pastaveéjis $ads bérna-mates naktsmiega modelis:
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Licit man diw’ cisenis,
Tresu barzu pagaleit:
Lai es varu 50 naksnenu
Bez mamenes porgulet.
Volters 39

Saskana ar etnografijas datiem pati kir§ana no kriits ir bijusi sarezgita un
smaga abam taja iesaistitajam pusém — gan matei, gan ari bérnam. Dabiski,
ka bérns ka veseligi egoistiska biitne pretojas (apzinati un neapzinati)
atskirSanai — vins raudaja, slimoja, pieprasija mates uzmanibu un kriti.
Savukart matei vajadzeja krietni papiiléties, lai izraditu dzelZainu nostaju,
apspiestu savu maigumu un Zelumu pret bérnu un lai ievérotu tradicijas
noteikto prasibu péc atSkiribu rituala bérnam kriiti vairs nedot. Ta sievietes
parasti savas kriitis sméréja ar kvépiem, darvu, sinepém, sali, pipariem un
citadam ragtam vielam, lika sev klat asas lietas — birstes, suseklus un pat
naziSus, lai bérns saskrapétos, lai vinam sapétu, lai vins vairs negribétu un
nemeklétu savu dienisko maizi mates azote.”

LatvieSu tautas dziesmas atrodama teicgja interpretacija par to, ko
atskirsanas bridi varétu just atS8kiramais individs. Saskana ar teksta raditaja
jatu projekciju, atskirta bérna apjukums un iekSgjais nemiers atspogulojas
gada dziesma:

Mat man ta pamet,

Ka vistin sauv calin
Calins skrien pulciné
Kur biis man vienam iet?
LD 2036.6

Par atskirta individa ieksg&jas dramas apogeju varétu uzskatit dziesmas,
kuras atskiribas tiek pielidzinatas navei. Teksta raditajs ar dzejiskas figtras
“es” palidzibu atskirto bérnu pielidzina barenim:

Mate mani atstajuse,
Ka vistina calus savus;
Cali tek pulcina, —

Kur es iesu vien palicis;
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LaidiSos ezera
Raudavisu pulcind.
LD 2036.8

Eduarda Voltera darba ievietota $ada dziesma:

Vista coleiti atskera,
Man atskera momulena;
Coleits tak pulcend

Kur, mamena, as taceju?
As taceju upeitt,
Raudaveisu pulcena.
Volters 37

Formula “laidiSos ezerd, raudavisu pulcind” sastopama galvenokart latviesu
béru un barenu dziesmas, pieméram:

Kur es iesu, kur ne iesu,
Viena pate palikuse?
Laidisos ezera
Raudavisu pulcind.

LD 4085

Vai ari:

Kur es iesu, kur ne iesu
Viena pate palikuse?
Kara brali aizgajusi
Tautas masas izvadaja.
LaidiSosi ezerdi
Raudavisu pulcina.
LD 4085.1

Kada atSkiribu dziesma teic&js pilniba sapliidinajis béru un atskiribu
motivus: dziesma sakas ar tipisku atSkiribu dziesmas formulu, bet beidzas —
ar bedibu:
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Vysta ciolejSus adskira,

A mani adskira mamulenia;
Cioli tak pulcienia,

A kur mamien man teciet?
Tiec boryniejta

Da tam smilkszu kalnieniam;
Ti gul towa mamulenia
Bolta smilkszu kalnienia.

LD 2036. 11

Kapéc atskirsanas no kriits bridi teicgjs pielidzina navei? Uz So jautajumu
iespgjams meginat atbildét, pamatojoties uz strukturalas psihologijas un psi-
hoanalizes datiem. Ka jau minéts ieprieks, etnologiskais materials liecina, ka
analizéjamaja laikposma latvieSu zemnieces bérnus no kriits atSkira uzreiz,
stingri un neatgriezeniski. Strukturalas psihologijas pétijumi liecina, ka 3adi
veiktas atSkirSanas ietekme uz individa psihi simboliska plaksné var tikt
izteikta ar kontekstiem, kuros liriskais varonis izjat un izrada savas skumjas
un sapes par to, ka ir pazaudgjis So pasivo komfortu, vins séro par savu
bijuSo bezriipigo, droSo dzivi”® Lidzigus datus sniedz ari klasiska psi-
hoanalize, Annas Freidas un Melanijas Kleinas pétfjumi* Saskana ar tiem,
bérna skirSana no krits psihologiska zina ir Joti sarezgits un atbildigs
process, kas ietekmé bérna pamata attieksmi pret visu apkartéjo pasauli,
radot uzticibu vai neuzticibu tai. Zidainis arl pec piedzim$anas mati uztver
ka sava kermena turpinajumu, tapéc atSkirSanas bridi vins it ka zaude dalu
no sevis pasa, tiek apdraudéta vina imaginara identitate, kas, savukart,
izraisa frustraciju, nemieru un Sausmas. Vissapigaka zidainim esot galiga,
tiesi stingri veikta atSkirSana (kada ta bija raksturiga arl apskatama laika
posma latvieSu tradicionalaja kulttira), kad kriits tiek zaudéta uz visiem
laikiem.” Iesp@jams, ka tiesi tapéc zemapzina nosédusies bérnibas psi-
hologiska pieredze ieprieks analizéto dziesmu tekstu raditdjiem jau pieau-
gusa cilvéka statusa atSkirtajam individam lika piedévét sapes, bailes un
izmisumu, ko parasti izraisa naves nojausma.

Tadejadi berna skirsanas no kriits parazas un ar tam saistita individa psi-
hologiska pieredze konkretizéjas mitiskajos prieksstatos. Simboliska
domasana to universalitates, formas bagatibas un psihologiskas intensitates
de] atskiribu tradicijas ir ekspluatéjusi ka nozimju kodolu dazadu folkloras
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Zanru tekstu radiSanai. Tekstu komparativa un starpdisciplinara analize Jauj
ar 8Im tradicijam saistit ari lielformata folknarativus, pieméram, legendas un
brinumu pasakas, tacu tas ir citu pétfjumu priekSmets.*

Saisinajumi:

LD - Barons, Krisjanis. Latvju dainas, 1. sgj. — Riga: Valters un Rapa, 1922.

LIT - Smits, Péteris. Latvie$u tautas ticéjumi, 1.-4. s&j. — Riga: LatvieSu folkloras
kratuves izdevums, 1940.-1941.

Volters — Volters, Eduards (Eduard Vol'ter). Materialy dlja etnografii latysskago ple-
meni Vitebskoj gubernii. Cast’ 1: Prazdniki i semejnyja pesni latydej. — Sanktpeterburg:
Tipografija imperatorskoj akademii nauk, 1890.

Atsauces un piezimes

! Inkulturacija, saskana ar Margaretas Midas vardiem, ir “kultiiras apgisanas process

visa tds unikalitate un neatkartojamiba”. (Citéts péc Poole, Fitz John Porter.
Socialization, Enculturation and the Development of Personal Identity In:
Companion Encyclopedia of Anthropology. London and New York: Routledge, 2002. —
p- 831) Si procesa rezultata individs apgtist noteiktas kultiras mentalas reprezenta-
cijas, zinaSanu un uzvedibas mode]us, kas ir nepiecieSami, lai vin$ varétu
funkcionét ka pilnveértigs sabiedribas loceklis. Par institucionalizétiem inkulturaci-
jas momentiem uzskatami rites de passage jeb parejas rituali, kas ka figurativas for-
mas sabiedribai palidz saglabat un no paaudzes paaudzé nodot tas pastavésanai
nepiecieSamos jegsaturus, uzturét konkrétu uzvedibas mode]Ju un étosa ipatnibas.
Ka uzskata antropologijas psihologiska virziena parstaviji, nakts miega nosacijumi
bitiski ietekme bérnu socializacijas gaitu. Sk. Uajting DZon. Process socializacii i
liénost’. V kn.: Li¢nost’, kul'tura, étnos. Moskva: Smysl, 2001. s. 110-114. (Seit un turp-
mak kirilica ir transliteréta saskana ar ISO sistému.)

Lielbritanija un Skandinavija atSkir§anas paraZas no kriits, saskana ar 19. gs. otras
un 20 gs. pirmas puses etnologiskajiem datiem, faktiski nav noveérotas. Tatu tadas
zemés ka Italija, Sveicé un Francija iespéjams konstatét paraZzu rudimentus, kas
attiecas uz pédgjo barofanas ar kriti reizi. Ta vaciskaja Sveices dala ir bijis svarigi
pédéjo reizi ar kriiti bérnu barot zem lazdu kriima, turklat, zvanot baznicas
zvaniem, lai nakotn@ bérnam nesapétu zobi. Italija ir pierakstiti ticéjumi par to, ka
meitenes ir jaskir agrak neka zéni un ka ilgstoSa baroSana ar kriiti negativi ietekmé
bérna prata spgjas. Savukart, Francija apméram divu gadu vecuma bérns no vienas
vecumgrupas, ko apziméja ar vardu bébé, pargaja uz infant vecuma grupu, un tad
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apzinati tika uzsakta bérna audzinasana. Sk. RoZdenie rebenka v obycajah i obrjadah.
Strany zarubeznoj Evropy. Moskva: Nauka, 1997. s. 243.

RozZdenie rebenka v obycajah i obrjadah. Strany zarubeZnoj Evropy. Moskva: Nauka, 1997.
s. 119. Sal. ar latvie$u un lietgvieéu ticejumiem, kuros atskirtais bérns, atkal ticis pie
krits, pats k]ast par skaugi. Saja gadijuma bulgaru ticgjumi ir savdabiga latvie$u un
lietuvie$u ticgjumu par skaugiem inversija. Sk. Muktupavela Rata. Atzidena
fenomens latvieSu un lietuvieSu tradicionalaja kulttra. Literatiiras ménesraksts
Karogs, 2006. Nr. 4. 82.-92. Ipp.

RoZdenie rebenka v obycajah i obrjadah. Strany zarubeZznoj Evropy. Moskva: Nauka, 1997.
s. 56.

Saja paraza etnologi saskata sen¢u kulta paliekas. Turpat. 86. Ipp.

Turpat. 157. 1pp.

Turpat. 43. Ipp. Saja sakara visai nozimiga skiet vampira darbiba zist, stkt un tada
veida upurim atnemt dzivibas speku.

Genesis 21:8.

Klein Michele. A Time to be Born: Customs and Folklore of Jewish Birth. Philadelphia:
Jewish Publication Society of America, 1998. p. 195.

Schauss Hayyim. The Lifetime of a Jew. New York: Union of American Hebrew
Congregations, 1950. p. 81.

Sal. Birutas Senkevicas atskiribu aprakstu: “Lai labi augtu mati, meitenem skubindja ést
matugalu. Citku Spukuru ari deva ést, lai augtu labi rakstitdji. Sargaja no plausu esanas, jo
tad biis liels plapa — “plepis”. Ari sirds galu nedriksteja ést nepieaudzis cilveks, tas ietekme-
ja dusmibu”. Senkevica Biruta. Godi Vidus-Kursd. Riga: Latvie$u folkloras kratuves
izdevums, 1939. 40. lpp.

The Oxford Dictionary of World Religions, ed. by John Bowker. Oxford University
Press, 1997. p. 931. Sk. ari Beliefs and Concepts, Customs and Ceremonies. Pieejams
[skatits 15.11.2006.].

Imbrasiene Birute. Vaiks Seimo. Liaudies kultiira. Nr. 3 (54). 1997. p. 69.

Balys Jonas. Vaikysteé ir vedybos. Lietuviy liaudies tradicijos. Silver Spring: Lietuviy tau-
tosakos leidykla, 1979.

Turpretim tadu parejas ritualu ka kazas un béres norisi monopolizéja kristiga bazni-
ca, un, iesp&jams, tapéc, kaut ari, laika gaita mainoties, to pamatelementi tradi-
cionalaja videé saglabajusies lidz masdienam.

Senkevifa Biruta. Godi Vidus-Kursd. Riga: Latvie$u folkloras kratuves izdevums,
1939. 38.-41. lpp.; Straubergs Karlis. Latviesu tautas paraZas, 1. s€j. Riga: Latvju gra-
mata, 1944. 281. Ipp.

Dandens M. un Upits. No gatartieSiem Césu aprinki. Gram.: Latvju Dainas Kr. Barona
kopojuma. 1. séjums. Riga: Valtera un Rapas akc. sab. izdevums, 1922. 185. Ipp.
Geégeris A. No Vecpiebalgas Césu aprinki. Gram.: Latvju Dainas Kr. Barona kopojuma.
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Rtta Muktupavela
Latvian Weaning Traditions Indicated by Data
of Ethnology, Folklore and Structural Psychology

Summary

Weaning rites were still observed in Latvian traditional culture at the end
of the nineteenth century and the first half of the twentieth century. Basic ele-
ments of the weaning ritual are illustrated through ethnographic data, while
stages of the rite are reflected in folk songs of the time period in question.
Latvian peasants of the time proceeded with separation from the breast in
strict and irreversible terms. The data of the psychoanalysis of Melanie Klein
shows that at the moment of separation, an infant’s imagined identity is
endangered: which, in turn, creates frustration, anxiety and horror.
According to structural psychology, on a symbolic level this impact can be
expressed with contexts, where the hero experiences sadness and pain. In
this way the psychological experience of infancy, having remained in the
depth of subconsciousness, seems to be the reason why the creators of certain
folksong texts, even as adults, describe the separated person as if he / she is
experiencing pain, fear and desparation. Because of their universal character,
the richness of expression and psychological intensity, weaning traditions
were exploited in mythical thinking to create texts for various folklore gen-
res such as beliefs, songs and legends. Comparative and interdisciplinary
analysis of folklore shows that these traditions are also connected to certain
types of fairytales.
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SANDRIS MURINS

MANU HIERARHIJA. SMARZAS UN OZA

Patriks Ziskinds sava romana Parfims, runajot par astonpadsmita gadsim-
ta pilsétu, raksta, ka “pilsetas valdija misdienu cilvekam neiedomdjama smaka.
Ielas smirdéja péc mesliem, pagalmi — péc urina, kapnu telpas — pec puvusa koka un
Zurku stidiem, gulamistabas — pec nospekotiem palagiem un mitriem peliem, un ske-
binosi saldas naktspodu dvakas. (..) Cilveki smirdéja pec sviedriem un nemazgatam
drebem; mutes — péc iebojatiem zobiem, kungi — péc sipolu sulas, un ne gluzi svaigas
miesas odas péc veca siera un saskabusa piena. Smirdeja viss.”* Vai masu pilséta
un més smarzojam mazak, vai vienkarsi meés tapat ka gramatas galvena
varona Grenuija ziditaja zinam, ka kas smarzo, tacu $is smarzas ar vardiem
esam aprakstijusi triicigi?

Tikai 2004. gada tika izgudrots smarZas detektors jeb “elektroniskais
deguns”, kur$ nevis apraksta smarZas, bet uzrada tas ka kimisku savienoju-
mu zimes.* Aparata uzraditais ir “attelojoss” nevis “smarzojoss”. Jau sen ir
attistitas skanas un attela aprakstiSanas un mériSanas sistémas. Skanas
mérvienibas ir frekvence, amplitiida, atrums, intensitate, decibeli, tembrs,
savukart attéla — pikselis, kontrasts, iz8kirtspéja, attalums, perspektiva u.tml.
Kadas ir smarZzas mérvienibas?

Missu pienemtaja valoda ir gan varda vizuala, gan fonétiska transkripcija,
bet tai nepiemit ne smarZas, ne taustes vai garsas aspekts. So tris manu —
redzes, dzirdes un runas — kombinacija ir tikai viena no 63 iesp&jamam visu
seSu manu kombinacijam. Ir ari alternativas, pieméram, Braila raksts
neredzigajiem. Apliikojot latvieSsu valodas vardnicas terminiem “redzét”,
“dzirdét” un “runat” veltitas sadalas, redzam, ka tas ir plasakas un
daudznozimigakas neka darbibas vardiem “ost”, “taustit” un “garSot”
veltitas. Lidzigi ir ar1 ar So vardu sinonimu skaitu.

Sis pazimes liecina, ka pastav manu hierarhija, kuras centra ir redze,
dzirde un runa, tam informacijas apmaina ir augstaks statuss. Turklat hier-
arhija atspogulojas ari socialas kategorijas, pieméram, ir redzes un dzirdes
invalidi, tacu nav oZas invalidu. Ari psihoanalitiki savos darbos ataino ideju
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par manu hierarhiju, jo, pieméram, Zaks Lakans (Jacque Lacan) ir nosaucis
vienu psihes attistibas stadiju redzes objekta — spogulattéla varda, savukart
Zigmundam Freidam (Sigmund Freud) — viena no psihes attistibas stadijam ir
garSas — orala stadija, ta¢u neviens no autoriem psihes attistiba nav ieklavis
smarzu stadiju.

Domaju, ka oZas maznozimiba vai manu hierarhija ir radusies cilvéka psi-
hes attistibas gaita. Manas izspéles jeb analizes kartiba: atklasme par dazadu
manu lomu psihes attistiba, izmantojot 7. Lakana modeli, un 3o atklasmju
parnesana analizgjot vina izstradatos Cetrus diskursa tipus. Savu argumenta-
ciju ilustrédu ar noverojumiem un cilveku stastiem par smarzam, ka arl
gadijumiem no romana Parfims. Esmu ti8i izvélejies neanalizét pasa Grenuija
psihi un ar to saistitos notikumus, jo vina varéja noverot cilvékam neierastas
psihes attistibu. Talab lielaku interesi veltu tie$i vina radito smarzu attiecibam
ar citiem cilvekiem, ka ari diskursu tipiem, kuros tie mijiedarbojas.

7. Lakans psihi apraksta trijos registros — realais, imaginarais un sim-
boliskais, kur imaginarais un simboliskais ir savstarp€ji saistiti, un tie
savukart spekojas ar psihes realo registru. Sie psihes registri neattistas vien-
laicigi, bet gan minétaja seciba, katra posma atbilstosi secigumam dominé
kads no psihes registriem, ar atbilstoiem virzitajiem — vajadziba, prasiba un
vélme.®

7. Lakans uzskata, ka cilveka psihé dominé simboliskais registrs, ko apvij
bezapzina. Ta ir valodas izteiksmes lidzek]u — metonimiju un metaforu —
strukturéta, to veido daZadi velmju un télu apzimetaji, kuriem nav apzime-
jamie. Apzimétaju savstarpéja saistiba ir nenoturiga, mainiga, ka ari rada
nebeidzamu apzimeétaju saspeéli, kur valodas lietojumam ir batiska loma cil-
véka paskoncepta radifana, t.i., meginajumos apstadinat un fiksét o neno-
turigo apzimétaju kedi. Tadejadi 7. Lakans psihi tuvina kult@irai, bet cilvéka
paskonceptu — runas aktam jeb valodas lietodanai.

Reala psihes stadija ilgst lidz 6-8 ménesu vecumam, to virza vajadziba —
nepiecieSamiba péc édiena, drosibas, komforta, autinu nomainas u.tml. Sis
vajadzibas ir apmierinamas, un tas var apmierinat mate. Bérns nenodala sevi
no objekta, ka ari no ar&jas pasaules.* Ta ka svarigaka bérna saite ar pasauli
tiek nodrosinata, ziZot mates kriiti, tad svarigaka mana, kas tiek attistita 3aja
laika posma, ir garSa. Realaja psihes registra majo dabiska totalitate.

Imaginara stadija nomaina realo bridi, kad mate partrauc zidit bérnu, ka
ari bérns sak klat spéjigs noskirt savu kermeni no paréjas pasaules. Tas
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norisinas, pateicoties vizualajai uztverei. Bridi, kad bérns ierauga savu attélu
spoguli, vin8 to uztver ka sevis kopumu jeb veselumu, tadéjadi spogula
stadija rodas kognitiva vieniba es.® Saistiba ar apgfito sevis attélu vins savu
un citu kermenus uztver ka veselas vienibas, kas ir noskirtas viena no otras
un rada iltiziju par kermena vienotibu iepreti ta fragmentarajai dabai. Lidz ar
to attéls un vizuala uztvere rada ari nojausmu par dalijumu es un citi. Saja
bridi vajadzibas tiek aizstatas ar prasibam. Prasibas nav iesp&jams apmierinat
ar objektu palidzibu, jo prasibu virza sevis atziSana un milestiba no cita.
Prasiba rodas, bernam apjausot noskirumu no mates ka kaut ka tada, kas nav
dala no bérna pasa. Lidz ar to rodas prasibas saplist ar objektu, lai parvare-
tu trokumu.® Tad&jadi imaginarais psihes registrs ir vieta, kura attistas fan-
tazijas par sevi vai paSa identitati ka identifikaciju ar kadu argjo télu, lai
kompensétu piedzivoto trikumu.

Var secinat, ka $aja psihes attistibas stadija centrala mana ir redze, jo ta
nodro$ina dalijuma es un citi raSanos, ka ari iltiziju par sevi ka veselumu,
kamér ne dzirde, ne oZa, ne ari garSa $adu kermena veseluma jeb totalitates
iltiziju nenodrogina. Ta ka attéls nesmarzo, tad smarza zaude savu vitalitati.
Jautaju kadai matei, vai vinas bérns smarzo, vina atbildéja: “Ja, pec persika”,
savukart uz So pasu jautajumu par cilvéku, vina atbildéja, ka cilvéks nesmarzo.
Ikdiena cilveka nesmarZo$ana jeb sava kermena smarzas nomaksana tiek
istenota ar parmeérigu higienu un kermena losjonu lietosanu. Turklat attéla
Ipasibas kermena vienotibas iltizijas radiSanai spiez cilveku uztvert ka
vienas smarzas batni. Cilvéks atsakas domat, ka vina kajas varétu smarzot
citadak ka intimitates vai mati, jo tas lauztu kermeniskuma vienotibas iltizi-
ju. Si ilazija spieZ mis vienlaikus lietot tikai vienas smarzas. Si ir batiskaka
smarzu lietoSanas formula.

Simboliska stadija psihes attistiba lidzdarbojas ar imaginaro stadiju. Ta
attistas bridi, kad bérns sak apgit valodu. Imaginaraja stadija ir attistijies ari
kognitivas koncepts cits, ka ari bérns $aja posma sevi ir identificéjis ar pasa
citu spogulattéla. Ir izveidojies noSkirums cits un es, ka ari bérnam rodas
velme bt citam, t.i., sakotngji biit sava spogula attelam, péc tam kadam
objektam, pieméram, matei. Ta ka tas nav iesp&jams, tad bérns censas savu
velmi Istenot ar valodas palidzibu. Tadejadi psihes attistibas gaita bérns dod
prieksroku kultiirai nevis dabai.” Var secinat, ka simboliska stadija redzei
pievienojas dzirde un runa.
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Dabas un kultiiras pretnostatijums izpauZas arl smarZu lietojuma un
atminas par tam. Spilgtas atminas par bérnibas smarzam saistas ar
dzivniecisko pasauli — zirgu mésli, kaku un kucénu smarZa vai ari savu
izkarnijjumu smarZa. Taja pasa laika, cilvekam augot, tiesi $is smarZas sak
izraisit riebumu, Ipasi cilveka kermena atsevisku dalu — pédu, sviedru,
izkarnjjumu, padusu, nemazgatu matu — smarZas. Tas tiek nomaktas ar
parfimérijas veikalos pirktam smarzam, kur dominé sekojoSa logika:
smarzas ir dargakas, ja tas tiek veidotas no daba iegiitam vielam un tiek
savienotas ar daba neiegfistamam smarzam.®

Starp garSu un smarZu ir novérojamas savstarp@jas saites. Produktus més
noveértéjam péc to smarzas, savukart smarzu katalogs sastav no sada daliju-
ma — svaigas, saldas un riigtas smarzas. Turklat lielakoties smarzu flakonu
satura to ingredienti ir vai nu édami — pieméram, persiki, muskatrieksts,
vanila - vai ari lietojami ka t&jas, pieméram, jasmins.’ Skiet, ka oZa un garsa
ir savstarpéji papildinosas manas, jo tas, ko més smarzojam bieZi vien ir tas
pats, ko més édam, ka arl garSas vardus projicéjam uz smarzam, tad vis-
drizak oZa ir apkartejas vides un realas psihes registra medijs. Par to liecina
veids, kada Grenuijs, P. Ziskinda romana Parfims galvenais varonis, géja
boja — vins izveidoja sev engela smarzu. Kad vins sevi ar to apsmidzinaja,
apkartgjie Jaudis sakotn@ji juta bijibu pret vinu, ta¢u tam sekoja neparvarama
iekare. [.audis norava vinu uz zemes, rava nost drébes, adu un plosija gabalu
gabalos, tad apéda, lai iegiitu vina dievisko dzirksti.”

Aptaujajot pazinas par smarzu nelielo nozimibu, esmu sanémis noliedzosas
atbildes. SmarZam piemitot kaut kas IpaSs, tas nav zuduSas no cilveku
manam. Savos smarZu aprakstos, aptaujatie bieZi vien mingja intimitates
mirkJus, kurus pastiprina partnera dabiska kermena smarza. Ta ka otra ker-
mena smarZo$ana ir dala no cilveku seksualas prakses, un pati seksuala
aktivitate ir veids, ka cilveki nodro$ina atgriesanos dabiskaja totalitaté, tad
$is piezimes pastiprina tézi par smarZu ka realas psihes registra mediju.

No $is isas analizes var secinat, ka redze ir vairak saistita ar imaginaro
psihes registru, bet dzirde un runa — ar simbolisko psihes registru, savukart
oZa un gar$a — ar realo psihes registru. Tagad aplikosim, ki manas ieklaujas
7. Lakana &etros — kunga, histérika, analitika un universitates — diskursa
tipos. Pirms atsevisko diskursa tipu apliikoSanas biitu svarigi saprast, kur
mekléjama manu darbibas telpa pasa diskursa tipa koncepta.
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Trakums nodrosina socialo saiti vismaz starp diviem dalibniekiem, kur
viens dalibnieks ienem dominé&josu poziciju iepretim otram. Varas pozicijas
izriet no kulttra valdosas patriarhalas logikas. Savukart pati sociala saite ir
varas saite, kura sevi ietver domin&joso neiesp&jamibu biit otram, ka ari otra
nespéju samainities vietam ar pirmo." Ta ka, pateicoties ai varas saitei, noris
saruna jeb simboliskas informacijas apmaina, tad 3o saiti nodrosina cilveka
spéja runat un dzirdet.

Diskursa sociala saite ieklauj ¢etrus elementus: agentu, citu, raZojumu un
patiesibu. Agents ir funkcija no patiesibas. Savukart raZojums ir §is socialas
saites parpalikums. Divu apzimétaju jeb elementu noturigai identifikacijai
pretojas realas psihes registrs. Tie$i, pateicoties pretestibai, ir iespgjama
diskursivo tipu dinamika — pareja no viena diskursa tipa uz citu -, radot
dazadus raZojumus. Var secinat, ka divu apzimétaju attiecibas ir pastarpina-
tas ar garSas, oZas un taustes manam. Savukart pasi apzimétaji ir simboliskas
un imaginaras psihes registru raditi redzes, runas un dzirdes objekti. Tadi ir
Cetri: valdoSais apzimétajs jeb falliskais likums, zinaSanas jeb apzimétaju
tikls, skeltais subjekts jeb paskoncepts, ka ari virsbaudas jeb veélmes objekts."

Centralais diskursa tips ir kunga diskurss, jo no ta rodas atlikusie tris. Saja
diskursa sociala saite savieno divus cilvékus, kur pirma agents ir valdosais
apzimétajs un otra — vélmes objekts. Kunga diskursa tiek atraZotas valdonibas
un paklausibas attiecibas,” jo raZzojums ir kunga téls, un tatad $i diskursa
pienesums ir attéls. Ta ka saite izpauZas kontrolé un uzraudziba, tad ari
redze un dzirde ir pakautas tas logikai. Si saite seko principam ap tekstu vei-
dot attélus. Pieméram, apsardzes firmas vai policija sakotné&ji izplano, kur
izvietot novérosanas kameras, péc tam, sekojot $im planam, tas tiek izvieto-
tas. Lidzigi darbojas arhitekti, ce]ot ékas.

Si diskursa tipa trauslums slépjas vadosa apzimétaja un 8kelta subjekta
identifikacija. Tai var pretoties oZa, jo kungs nav kungs, ja vin§ smarzo péc
sevis, jo ir tacu pienemts, ka dievs nesmarZo. Priek$nieka un vina padoto
attiecibas iesp&jams noverot to, ka, jo augstaka ir ienemama pozicija darba, jo
specigakas smarZas tiek lietotas. Priek$nieka statusu darbinieku acis var
traumeét vina pasa smarZa, pieméram, sviedri. Turklat, $adu smarZas
esamibu var piedot tikai sev lidzigiem vai zemaka limena darbiniekiem.

Smarza var ari parraut $1 diskursa socialo saiti. Romana Parfims ir bridis,
kad Grenuijs, masu slepkava, tiek nokerts, un, kad vinam grasas izpildit
naves sodu, vins iesmarzo sevi ar engelu smarzu. Cilveki, taja skaita
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nogalinato meitenu tévi, kas sapulcéjusies, lai verotu vina navi, saodusi
smarzu, iegrimst vina apbrinosana un ekstaze, talit péc tam iesaistoties masu
orgijas. Pat tikumigias sievas rauj nost bliizes, histériski kliedzot, atkailina
kriitis un paceltiem brunciem metas zemeé. Nogalinatas meitenes tévs
pieskréja pie vina un Slupstéja: “Piedod, déls, piedod!”™ No rita cilvékiem $is
piedzivojums likas tik drausmigs un neiespé&jams, ka vini uzreiz to izdzésa no
savam atminam. Sis ir piemérs, ka smarZa atraisa realo psihes registru, tadeja-
di parraujot kartibas istenosanu, Grenuija gadijuma — naves soda izpildi.

Histerika diskursa agenta poziciju ienem $keltais subjekts, kurs spieZ otru
dalibnieku raZot zinaganas — dzirdes runas objektus. Sim zinaganam butu
japarvar gkelta subjekta un velmes jeb fantazijas identifikacijas grutibas®. Ta
ka saite izpauZas ka zinasanu radiSana caur izzinu un identificéSanu, tad ari
redze un dzirde ir paklautas tas logikai. 51 saite seko principam veidot tekstu
ap attélu. Sis manu princips ir pretéjs kunga diskursa manu sadarbibas prin-
cipam, ti. ap tekstiem veidot attélus. So saiti atspogulo gan dabas zinatnu
izzinas veids, gan dzives stilu konstrué$ana patérina veicinasanai.

Pieméram, elektromagnetisko vilnu esamibu var noveérot tikai ar Ipasam
méridanas iericem. Sis ierices rada mainigas diagrammas, tatad attélus.
Dabaszinatnieki savus atklajumus par tiem rada tulkojot attelus zinasanas
jeb attelu aprakstos. Tadejadi bez attela nav iesp&jami ne vilni, ne zinasanas
par tiem. Savukart, kosmétikas veikalos, smarzu un modes reklamas jis
redzeésiet daudz attélu un maz teksta, arl modes zimolu parstavji uzsver to,
ka vini nepardod smarzas vai apgérbus, bet rada dazadus télus vai dzives
veidus.

Sis diskurss skaidro, ka mums ir triicigas zina$anas par smarzam, jo tas
rodas, pateicoties attéla esamibai. Smarzam nav attélu un attélam nav
smarzu, tadejadi par smarZam ir maz zinasanu.

Analitika diskursa agenta poziciju ienem otra vélmes objekts jeb attéls,
kur§ spiez to atgriezties pie valdosa apzimétaja, tadejadi laujot tam
apstadinat apzimetaju skrienoSo kédi, radot jegpilnu es identifikaciju. Saite
izpauZas caur viena dalibnieka ieklausiS8anos otra stastijuma un otra
runasana pasam ar sevi. Tadejadi &1 saite seko principam attélu saskanot ar
tekstu jeb piemeklét tekstu attelam. So saiti atspogulo ari cilveku kultiiras
patérins, méginajumi iejusties kadas filmas vai literatiiras varoni, lai labak
izprastu paSam sevi, tadejadi saskanojot savu fantazijas attélu par sevi,
izmantojot cita rakstitu tekstu.
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Si diskursa tipa trauslums slépjas gkelta subjekta un valdo$a apzimétaja
identifikacijas nodibinaSana. Analitika diskurss ir smarzu izstumjoss, jo
identifikacija nepielauj iedzilinaSanos sava dabiskaja smarza un atgadina cil-
vekam par nepiecieSamo kermena higiénu dabiskas smarZas nomaksanai.

Si diskursa trauslumu raksturo romana Parfims epizode, kura ilustre
smarZas izstumSanu, ka ari kermena kosmétikas lietoSanas noliikus. Paris
ned&Ju vecuma Grenuijs nonaca pie macitaja Terjé, kam 8kita, ka vins gribe-
tu biit bérna tévs un milét vinu. Macitajs likojas uz Grenuiju, kurs nesmarZo-
ja, un bridi, kad bérns ievilka gaisu caur nasim, macitajs saoda savu
smarZu — péc sviedriem, etika, skabiem kapostiem un nemazgatam drébem.
Terjé nodrebgja, vinu parnéma riebums, vins savilka savu degunu, it ka
saozdams kaut ko riebigi smirdosu, no ka vajadzétu turéties talak. Tad
macitajs noléma atdot bérnu patversmeé. Atnacis majas, vin$ nomazgajas no
galvas lidz kajam un, ligdams dievu, atviegloti aizmiga.'®

Universitates diskursa agenta pozicijas ir zinasanas, kuras raZo otra dalib-
nieka pagkonceptu.” Si sociala saite izpauZas caur macifanu un macisanos.
Ta seko principam tekstu saskanot ar attélu jeb tekstam piemeklét attelu, kur
pedgjais kalpo ka patiesibas arguments. Sis manu princips ir pretéjs analitika
diskursa manu sadarbibas principam - attelam piemeklét tekstu. So saiti
ilustre pasniedzejs, kurs, gatavojot slaidu lekciju, sakotnéji uzraksta lekcijas
tekstu, péc tam mekle 3o tekstu ilustrgjosus attélus. Lidzigi darbojas macibu
gramatu redaktors.

Ta ka par smarZam ir maz zinasanu, ka ari tam nav ilustréjosu attélu, tad
smarzai, 1idzigi ka garSai un taustei, nepiemit argumentéjoss spéks.
Turklat, 51 diskursa raZojums ir tada teksta par sevi radiSana, kur§ batu
savietojams ar vélmes jeb fantazijas attelu. Ta ka tas ir teksta un attéla
attiecibu nodibinajums, tac¢u ne teksts, ne attéls nesmarzo, smarzu izvéle,
salidzinajuma ar kermena izskatu vai balsi, nesniedz cilvékam svarigako
informaciju par sevi.
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Sandris Miirins
Hierarchy of the Senses: Perfume and Smell

Summary

There is a hierarchy of the senses, where the vision and hearing dominate,
and smell is neglected. Language can be transcribed both visually and pho-
netically, however it cannot possess the aspect of smell. Similarly one can
find many synonyms for “see” and “hear” but the amount for “smell” is
more restricted. Additionally, there are social categories for persons with
visual and hearing disabilities, but there is no social category for those who
have difficulties with their sense of smell. In order to understand why smell
is the neglected sense, the establishment of the hierarchy of the senses is
analysed through Jacques Lacan’s model of development of the psyche. It is
argued that the exclusion of smell originates in the phases of development of
the imaginary and symbolic psyche, where logic prevails to develop a strong
connection of the senses, “to see”, “to hear”, and “to say”, with the human
psyche. By applying the Lacanian theory of the four discourses: the Master,
the University, the Hysteric and the Analyst, the question of how perfume fits
into a culture dominated by images and words is addressed. It is concluded
that perfume, in a spontaneous fashion, strives to break down cultural bonds
between images and words.
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IEVA PAULOVICA

STARPDISCIPLINARITATE MUZIKAS
KULTORAS PETNIECIBA

Pedgjos gados Latvijas miizikas véstures petnieciba arvien biezak iegist
starpdisciplinaras nokrasas, ko savos pétijumos bieZak izmanto ari Latvija
pazistami muzikologi, pieméram, Anda Beitane, Zane Gailite, Martins Boiko
un Joahims Brauns. Rietumeiropas muzikologija starpdisciplinara pét-
niecibas metode tiek izmantota jau vairakus gadus. Etnomuzikologs Marting
Boiko uzskata, ka Latvija 81 pieeja miizikas kulttiras pétnieciba joprojam ir
aktuala un ka mtisdienas muzikologjjai ir organiski nepiecieSama mijiedarbi-
ba ar sociologiskajam un antropologiskajam disciplinam.! Ka veiksmigu
starpdisciplinaru pieméru var minét sociologu un socialo antropologu
izstradato petijumu Dziesmu svetki mainiga sociald vide (2002.), kura miaizikas
kultiira tiek definéta ka socials fenomens.?

Saja raksta autores merkis ir pamatot starpdisciplinaras pieejas lietderigu-
mu mizikas vestures pé@tnieciba. Turpmak uzmaniba tiks pieveérsta
Vidzemes muzikas kultarai 17. gadsimta, zviedru valdiSanas laika.’

17. gadsimts un miizika Vidzeme

Mizikas kulttiru veido vairaku personu aktiva darbiba muzicéjot,
dziedot, apglistot dziesmas, darinot miizikas instrumentus, iesaistot citus
muzikala darbiba. Taja pasa laika ta ir vesela sistéma, ko nosaka laikmeta
politiskie, ekonomiskie, socialie apstakli, kas, gadiem ejot, nemitigi mainas.

Vidzemes kulttirvésturiskajai videi 17. gadsimta raksturiga luteranisma
tradiciju nostiprinasana, jaunu baznicu celSana un eso$o dievnamu
atjaunosana. Saja laika tulkota Bibele latvie$u valoda un dibinatas skolas
zemnieku bérniem. Pilsétas méginajusas stiprinat savus mdirus, tadu ne
visam izdevies noverst vairaku karu* postijumu sekas. Vietgjie vacu muiZnie-
ki cinjjusies par savu vietu, kamer zviedru valdiba cinjjusies pret vinu pat-
va]u, izdodot daudzus rikojumus, likumus, kartibas noteikumus. Zviedru
kungu rokas bijusi, galvenokart, Vidzemes ekonomikas vadiSana.
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Mizikas kulttira 3aja laika bijusi daudzveidiga, pamata funkcionala.
Luteriska baznica caur vairakiem apkartrakstiem un rikojumiem noteikusi
savas prasibas: skolas macibas vajadzéjis sakt ar rita korali un beigt ar vakara
pateicibas dziesmu, dievkalpojumu laika obligati dziedami korali no
Martina Lutera izveidotas dziesmu gramatas, prieksdziedatajs® vai kesteris®
centies vadit draudzes dziedajumu pareiza virziena, ja vien nevajadzé&jis
pasam vilkt meldjju lidz. Rietumeiropa érgelmtizikai bijusi muzikala fona
loma, bet Vidzemé érgelnieka pamatpienakumos bijusi kora]u atskanogana:
draudze dziedajusi melodiju vienbalsigi, kameér miizikis spéléjis §is dziesmas
harmonizaciju.

Rigas Sv. Pétera baznicas torni muzikants atradies nakts sardzé un katru
stundu péc pulkstena sitiena skanéjusi vina trompete. Nemierigos apstak]os
vins ari dienas laika staveéjis sardze un ugunsgréka gadijumos vajadzéjis celt
trauksmi ar trompetes skanam.” lesp&jams, ka ari Vidzemes pilsétas militarie
muzikanti miera laika pelnijusi sev iztiku, ar trompetém skali signaliz&jot
stundas pils sargtornos. Kara laika vini darbojusies vairak ka zinne$i un
kareivju iedvesmotaji. Galvenie karaspeka miizikas instrumenti toreiz bijusi
timpani jeb vara bungas un ptiSamie instrumenti — trompetes, dul¢inejas® un
Salmejas.’

Vidzemes muiZas skan&jusi mizika vairak ar reprezentativu raksturu.
Svarigi un godajami viesi tikusi sagaiditi ar krasnu maziku neliela ansambla
izpildijuma. Ne visi kungi ievérojusi baznicas prasibas, un reizém vini
atlavusies dievkalpojuma spredika laika sarikot skalas dzires ar dejam un
lustéSanos. Ari zemnieku kazu godos bijusi jauna para pavadiSana ar
miizikas skanam, notikusi jautra apdziedasanas un prieki ar dejam. Rudens
vakaros veli tikuSi godinati ar tautasdziesmam, un tikai zemniekiem
zinamas svétvietas tikusas izpilditas rituala dejas.

Kopuma lidz 17. gadsimta beigam ekonomiskie, socialie un veésturiskie
apstak]i Vidzemé pamazam uzlabojusies. Tas Javis arl miizikas kulttirai
attistities un pilnveidoties, lidz to uz laiku partraucis Lielais Zieme]u kar$
(1700.-1710.).

Lidz msdienam saglabajies maz noSu materialu, miizikas instrumentu
vai kadas piezimes, kas tieSa veida sniegtu zinas par Vidzemei raksturigo
kulttrvidi 17. gadsimta. Lai nonaktu pie plasakas informacijas, nacas meklét
citu pieeju, citu veidu, citu metodi. Tapéc sava pétijuma autore meginajusi
izmantot vairaku disciplinu — muzikas veéstures, folkloras, literataras,



IEVA PAULOVICA. STARPDISCIPLINARITATE MUZIKAS KULTURAS PETNIECIBA 91

arhitektiiras, véstures, geografijas — dotumus. Si raksta uzdevums ir, balstoties
uz arhivu dokumentiem, sniegt mtzikas kulttras izpétes piemeérus caur
vestures, kartografijas un arhitektiras prizmu.

Veéstures avoti

Pétniekiem ir pieejami dazada rakstura vésturiskie teksti, kuros tiesi vai
netiesi pieminétas miizikas kultiiras paradibas un kas savstarpgji papildina
viens otru. Tie ir ekonomiskie muizu reviziju protokoli, baznicu vizitaciju
protokoli, draudzes metriku gramatas, korespondence, pilsetu iedzivotaju
saraksti, inventara saraksti u.c. dokumenti. Seit atspoguloti notikumi, per-
sonu vardi, dazadi ar miuziku saistiti noteikumi un prasibas. Minétie doku-
menti, lielakoties, netiesa veida raksturo muizikas kulttiras attistibu, garigu
dziesmu dziedaSanas un maciSanas tradicijas, ari baznicas kalpu -
prieksdziedataju, kesteru, érgelnieku, skolmeistaru — socialos apstaklus.
Paretam vésturiskajos avotos atspogulojas ar1 kads militara muzikanta vards
vai jautra spéléSana privata muiZa. Pirmavotu dokumentos atspogulotie per-
sonvardi un zinas par paSu personu liecina par noteikta mfizika amata nozi-
mi ta laika sabiedriba, ka ari par vina socialas dzives apstakJiem.

Vidzemes Virskonsistorijas® 1685. gada 23. februari sastaditajos kartibas
noteikumos, kas sagatavoti Valmieras Sv. Simana baznicas draudzei,”
pieminéts aizradijums, ka dievkalpojuma laika nedrikstot atrasties lukta
(ti., balkona), jo dievladzeju klatbatne varot traucet ergelnieka darbu. So
dokumentu informativi papildina minétas baznicas revizijas protokols, kas
sastadits 1688. gada 17. septembri.”? Saja dokumenta pieminéts pozitivs jeb
nelielas parnésajamas érgeles (ein Positive oder Orgelwerck)®, kas atradusas
baznicas balkona. Sie divi savstarpéji atskirigie dokumenti, no kuriem viens
saistits ar sabiedrisko kartibu un otrs ir ar saimniecisku raksturu, pat nepas-
tarpinata veida papildina viens otru, apliecinot érgelu un érgelnieka esamibu
Valmieras baznica 17. gadsimta 80. gados. Sadzivisku krasu $im faktam
pieskir Valmieras paligmacitaja Andreasa Riznera (Andreas Riesner) 1684.
gada 26. septembra véstule generalgubernatoram, kura vins ladzis arestét
divus ergelniekus Peteru Karlsonu (Peter Carl | Carlson) un vina délu Peteru
Karlsonu jaunako, jo abi esot smidinajusi draudzi ar laiciga rakstura skan-
darbu un “nekartigi” spélejusi padu instrumentu. Si gara 7elabu vestule ir
viens no tiem retajiem vesturiskajiem dokumentiem, kas tie$i atspogulo
miuzikas vides ainu Valmiera.
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Mizikas kultiiras pétnieciba iesp&jams izmantot ari ekonomiska rakstura
muizu un pilsétu dokumentus un korespondenci. Seit ir iespgjams uzzinat
par augstakas varas ietekmi uz muzikantu dzivi, par vinu ekonomisko un
socialo stavokli, par vinu mazo saimniecibu un paretam ari nodevu un
klauSu apmeéru, kas Jauj izteloties miizika dzives veidu un nojaust par vina
vietu sava laika sabiedriba.

Vidzemes Virskonsistorija 1686. gada 28. marta sanémusi véstuli no
Valmieras Sv. Simana baznicas macitaja Davida Reinekena (David Reineken),
kurs sniedzis zinas par Valmieras macitajmuiZas saimniecibu un ekonomisko
stavokli.” gajé véstijuma minéts, ka érgelnieks Peters Karlsons par darbu
sanemot 12 ptirus rudzu un 12 parus' mieZu gada. Tacu pats érgelnieks &1
pasa gada 1. julija stitijis Virskonsistorijai Zelabainu vestuli”, kura vins ladzis
palielinat algu, kas jau seSus gadus neesot mainijusies — 6 piiri rudzu, 6 puri
miezu, no baznicas 30 §ilini’, no pilsoniem par apbediSanu % valsts dalderi
un no zemniekiem — 2 valsts dalderi. Tas esot par maz, citadi vin$ nevarot
sevi uzturét. Kuram ir taisniba — macitajam vai érgelniekam? SprieZot péc
1688. gada 29. junija sastadita pilsétas iedzivotaju saraksta®, Peters Karlsons
savu zemi vairs nav izmantojis, turklat ta atradusies arpus pilsétas mariem®.
Acimredzot érgelniekam tas $kitis neérti. Velak, jau 1693. gada, 3o zemi
apsaimniekojis Valmieras latvieSu draudzes skolmeistars Johans Vellers
(Johann Weller), kuram jau piederé&jis darzs cita vieta.”

Sie savstarpgji péc formas un satura atskirigie vésturiskie dokumenti
atspogulo tikai nelielu fragmentu no Valmieras baznicas ikdieniskas dzives.
Taja pas$a laika tie visi kopa ilustré vienotu baznicas miizikas kultiras ainavu
Valmiera, kada ta bijusi 17. gadsimta 80. gados, — ar nelieliem skandaliem
starp macitaju un érgelniekiem, ar muzikantu Zélabam par triicigo dzivi, ar
ergelmuzikas rotdgjumiem dievkalpojumos. Jauzsver, ka Valmiera bijusi viena
no retajam sava laika Vidzemes pilseétam?, kur baznica skanéjusas érgeles.

Kartografija

17. gadsimts ir raksturigs ari ar plasajiem mérniecibas darbiem Vidzemeé.
Uz Sejieni tikusi nosititi zviedru mérnieki, kuri, sakot ar 1680. gadu, zimé&jusi
kadastralas kartes. Tas bijis Joti atbildigs darbs, jo vajadzgjis ieverot lielu pre-
cizitati un riipibu. Kartes bijusas nepiecieSamas ne tikai saimnieciskajam, bet
arl militarajam vajadzibam. TikuSas izgatavotas divu veidu kartes: pirmas
bija draudZu un viensétu kartes robezu fikséSanas un nodevu noteiksanas
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vajadzibam, otras - liela méroga topografiskas kartes. Kartografijas materialus
var uzskatit ari par svarigu vizualo informaciju, kas papildina vésturiskajos
tekstos atspogu]otos faktus. Kaut arl kartem 17. gadsimta pamata bija
ekonomiska nozime, tas var noderét arl muizikas kulttiras pétniecibas darba.

1687. gada Zviedrijas karalis Karlis XI (Carl XI) izdevis rikojumu (ar
papildinajumiem 1694. gada) par dzivojamas platibas un zemes pieskiranu
kesteriem un skolmeistariem, ari érgelniekiem un dziedatajiem. Ta merkis
bijis uzlabot baznicas kalpotaju ekonomisko un socialo stavokli. Péc vés-
turiskajiem dokumentiem iesp&jams izvertét, kuras draudzés un muiZas $is
rikojums ticis ieverots. Zemes gabalus baznicas kalpotajiem parasti atvelgjusi
macitaji, retak muiznieki, aizbildinoties, ka viniem neesot brivas zemes.

SuntaZu novada zemes plana (sagatavots 1683. gada)” ar cipariem Nr.18
un Nr.59 atziméti zemes gabali, kas tikusi pieSkirti vietéjam kesterim —
skolmeistaram, lai vin$ varétu pats sevi uzturét. Kartes fragmenta redzams,
ka minétie zemes gabali atraduSies pastorata jeb macitajmuiZas robeZas (sk.
attelu Nr.1).

Rijienas 1690. gada macitajmuiZas karté atzimeéts kestera namin$ un
zemes gabals. Tapat Aliiksnes 1694. gada draudzes zemes plana® attélots, ka
skolmeistars dzivojis baznicas tuvuma, apliecinot karala rikojuma
ievéroSanu Vidzemeé. Vairakas kartes liecina, ka kesteri un skolmeistari
parasti dzivojusi baznicas tuvuma, kas zinama meéra bijis ka atvieglojums
baznicas kalpotaju darba gaitam, it ipasi ziemas laika.

Cesu pilsetas 1693. gada plans® atspogulo, ka pie Raunas vartiem? eso$ais
neapdzivotais nams pieder&jis Johanam Derrem (Johann Dérre), kurs§ vairak
ka 35 gadus (ap 1666. — ap 1702.) darbojies Césu Sv. Jana baznica ka vacu
draudzes kantors.” Mineétajai kartei klat pievienots arl detalizéts saraksts ar
sikaku informaciju par zemes gabalu un €ku ipasniekiem. Tepat atrodams
kantora Derres iebildums, ka vina nams neesot nekada sarga majina, bet gan
kartigs nams.” Vinam Césis piedergjis vél neliels zemes gabals, ko péc karala
pavéles vinam piegkirusi pilsétas rate.* Saja pasa karté redzama ari Césu
Sv. Jana baznicas érgelnieka Ernsta Silinga (Ernst Schilling, darb. 1666. — ap
1698.) ipaSums pie paSas baznicas.

Tatad kartografijas materiali Jauj vizualizet laikmeta kultGrvésturisko
situaciju un papildinat vésturiskos tekstus, bagatigak raksturojot un pilnvei-
dojot zinas par mizikas kultiiras attistibas virzibu Vidzemé zviedru
valdisanas laika. Tie apstiprina citos avotos atrodamo informaciju par zemju
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1. att. Suntazu novada zemes plans (1683.). Originals atrodas Latvijas Valsts véstures arhiva,
7404.f., 3.apr., 10.1. Attela ieziméti zemes gabali Nr.18 un Nr.59, kas bija pieskirti lietoSanai kester-
im un skolmeistaram.

Fig. 1. Map of Suntazi rural parish (1683). The pieces of land marked in the picture belonged to
sacristans and schoolmasters.

pieskirSanu baznicas kalpotajiem, kas ne visas draudzes bija izpildits laicigi,
un ari atklaj jaunas sadziviskas nianses par muzikantu dzives apstakliem.

Sakrala arhitektiira un inrjers

Parasti baznicu cel$ana piedalijas visas draudzes novada muizas. Zviedru
valdiSanas laika sakuma daZzas draudzes bijusi sadaliti bavpienakumi muizu
ipas$nieku un zemnieku starpa, reizém pat bijis ta, ka zemnieki pasu spekiem
un lidzekliem cé€lusi baznicas.” Neiedzilinoties dievnamu baivniecibas
jautajumos, autore vairak uzmanibas pievérsusi $o baznicu arhitektoniska-
jlem planiem un interjera elementiem, kuru iegade un pasttiSana bijusi
atkariga vairak vai mazak no draudzes patroniem, no muiZzniekiem.
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2. att. Salaspils baznicas 1692. gada uzmérfjums. Originals atrodas Latvijas Valsts véstures
arhiva, 7404.f., 1.apr., 2266.1. Attéla ieziméts kestera sols.

Fig. 1. Drawing of Salaspils Lutheran church (1692). The bench for sacristan is marked in this
picture.

Ripigie zviedru mérnieki veikusi ne tikai zemes mériSanas un kartésanas,
bet ari citus ziméSanas darbus. 17. gadsimta 90. gados tapusi baznicu ziméju-
mi, kas ir svarigs avots Vidzemes arhitekttiras véstures pétnieciba. Mérnieki
te attelojusi ne tikai baznicas arskatu, bet parasti arl tas planu, ieziméjot
solus, kanceli, altari un luktas.

Mizikas kultiiras pétniecibas sakara, pievérSot uzmanibu Vidzemes
baznicu zim&jumiem, jauzsver, ka nereti Seit atspogulots kestera (dziedataja)
sols. Tas norada, ka dievkalpojumu laika kesteris atradies sava speciali iekar-
totaja sola. Iesp&jams, ka kesteris bijis otrais svarigakais baznicas kalpotajs
aiz macitaja, un vina darba telpa parasti atradusies starp altardalu un
draudzes telpu iepretim kancelei. Kestera galvenais pienakums baznica bijis
dievkalpojumu laika dziedat kristigas dziesmas vai vadit draudzes dziedaju-
mu pareiza virziena.

Salaspils baznicas 1692. gada uzmérijuma® atziméts kestera sols (Kldckar
Bank), draudzei labi redzama vieta — labaja pusé uz robeZas starp altartelpu
un draudzes telpu (sk. attélu Nr.2). Tas pats redzams ari MatiSu baznicas
plana®, ko papildina vésturisks fakts, ka 1692. gada bavmeistaram
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Klemensam Vigandam (Clemens Wiegandt) ticis uzdots uzbuivet skolmeistara
solu, par ko vinam samaksati nieka 2 $ilini.*

Burtnieku baznica speciala vieta dziedatajam atradusies altardalas labaja
pusé aiz muiZnieka goda krésla, ka to attelo 1691. gada plana zimé&ums.*
Liepupes baznicas 1690. gada plana* noradits dziedataja sols, kas, atskiriba
no situacijas citos dievnamos, atradies altartelpas kreisaja pusé aiz kanceles.
Jadoma, ka Seit dziedatajs viens pats dziedajis kristigas dziesmas, jo, péc
plana ziméjuma sprieZot, vina darba vieta draudzei nav bijusi saskatama.

Iespéjams, ka daZzas baznicas dievkalpojumu laika koralus izpildijusi
neliela dziedataju grupa (apmacitie draudzes skolas bérni?), kas atradusies
balkona un ko vadijis skolmeistars vai kesteris. Dokumentalas norades uz
dziedataju kora” (Sing Chor) jeb balkona esamibu Raunas baznica (1688.)*
apstiprina $adu pienémumu. Ari Valmieras Sv. Simana baznica 1688. gada
bijis dziedataju koris, kur atradusas ari nelielas érgeles.® Saja baznica vél
Sodien iesp&jams apskatit veco balkonu ar 18. gadsimta sakuma darinatiem
pildiniem un gleznojumiem (sk. attélu Nr.3), kas ir saglabajies ka rets vélina
baroka Vidzemes baznicu interjera sastavdalas paraugs.” Tas vizuali
papildina 3aja raksta apskatitas Valmieras miizikas kultfiras ainavu.

Lai Sodien parliecinatos par kestera jeb dziedataja ertibam dievkalpojuma
laika, ka ari par kestera solu izskatu un praktisko pielietojumu, ir iespéjams
klatiene iepazities ar Burtnieku baznicas kestera solu, kas ir labi saglabajies,
diemzél izjaukta veida: kastveida sols ar durtinam, kas bija novietots pie
kapnem uz altardaju, priekSdala piestiprinats neliels galding dziesmu gra-
matas tureSanai. Péc specialistu domam, tas izgatavots 17. gadsimta beigas
vai 18. gadsimta sakuma.”

Tatad ari baznicu interjera elementi Jauj izteikt pienémumus par kestera,
dziedataja un érgelnieka klatesamibu konkrétaja draudze, ka ari izdarit
secinajumus par baznicas patronu attieksmi pret miaizikas kulttras vides vei-
dosanu sakrélas telpas. Sis vestijums atspogulo vietéjo muiZnieku vélmi
redzét savu baznicu krasnu, varbit arf muzikalu. Ta¢u kopuma jaatzist, ka
lidz musdienam ir saglabajusies tikai daZi makslas un interjera priekSmeti,
kas tie$a veida bijusi saistiti ar miziku.

Starp citu, 17. gadsimta beigas dazviet Vidzemes muiZzas un pilsétas
arvien biezak sev IpaSumus iegadajusas militarpersonas, tostarp ari militarie
muzikanti — trompetisti. Tas norada, ka zemes IpaSuma iegade bijusi ne tikai
muiZnieku, amatnieku, garidznieku, bet ari trompetistu privilégija.
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3. att. Ergelu lukta Valmieras Sv. Simana baznica. Seit redzams balkons ar pildiniem, kas 17.
gadsimta kalpoja ka vieta dziedataju grupai un érgelem. Fotografija uznemta 2004. gada 11. aprili.
Fotograféja I. Viluma.

Fig. 1. The organ loft located in the St.Simon church of Valmiera city.
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Noderigas liecibas sniedz ari apbedijumu vietas izvéle baznicas telpa. 1691.
gada Doles Sv. Annas baznicas plana® ir noraditas diZciltigo vacie$u
apbedijumu vietas. Klat pievienotaja saraksta redzams, ka ar burtu D ir
atziméta trompetista Jakoba Hinca (Jacob Hintz, darb. ap 1669. — ap
1691./1705.?) gimenes kapa vieta. Militarais muzikants Jakobs Hincs no téva
Dolé mantojis krogu un nelielu muiZinu, kas péc citiem avotiem tika dévéta
par Trompetista muiZu jeb Hincenu (Hintzenhoff; latvieSu valoda 20. gadsim-
ta sakuma o muiZu déveja par Katrines muizu). Jakoba Hinca tévs bijis
baznicas priekSnieks, péc tam pats trompetists bijis viens no Doles baznicas
lielakajiem patroniem vismaz kop$ 1669. gada lidz pat Lielajam Zieme]u
karam. Sastopami ari citi piemeéri par militaro muzikantu priviligeto sta-
vokli.

Secinajumi

Zinas par noteiktas teritorijas un laikmeta mtzikas kultiiru iesp&ams
atrast ne tikai noSu materiala, bet ari vésturiskos dokumentos, tautasdzies-
mas, laikmeta kulttirainava, celojuma aprakstos un privatpersonu véstulés.

Izmantojot pétnieciba starpdisciplinaro pieeju, autore ir guvusi plasu
informaciju, kas raksturo 17. gadsimta muzikas kulttiru un tas vietu sava
laika vide. Pirmkart, pateicoties dazadas formas un satura véstures doku-
mentiem, ir iesp&ams apkopot faktus, kas raksturo muzikantu dzivi un
darbu vai sniedz kopainu par miizikas kulttrvidi kada pilséta vai muiza.
Reizém arhivu dokumentu analizes darba paradas savstarpéji pretrunigas
zinas par noteiktu personu vai notikumu. Tas liek rtpigi pardomat iegtto
informaciju un prast atkirt originalu no noraksta. Otrkart, ar vizualiem
informacijas avotiem un lietiskiem pieradijumiem var papildinat ieprieks
giitas saturiskas zinas vai pat uzzinat vel ko pavisam jaunu. Tacu ari Seit pét-
niekam jabiit vérigam, jo pastav vairaki kartografijas un arhitektiiras planu
parziméjumi, kuru autoriem varbfit bijusi citi mérki un uzdevumi, tadéjadi
neatspogulojot pilnu originaldarba saturu.

Raksta sniedzot dazus mizikas kulttiras izpétes piemeérus, kas skatiti caur
vestures, arhitektiiras un kartografijas prizmu, nosléguma jaapliecina, ka
miizikas kultliras pétnieciba ir starpdisciplinars process. Te ir iesp&ams
izmantot plasu un daudzveidigu pirmavotu bazi. Tas Jauj muizikas kultaru
skatit ne tikai ka miizikas vestures jautajumu, bet ari ka kultarvesturisku un
socialu paradibu. Vestures, arhitektiiras, makslas véstures, literatiras,
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geografijas u.c. disciplinu materidlu izmantoSana veido starpdisciplinaru
pieeju, ko var izmantot miizikas kultiiras un véstures pétnieciba. Vienkopus
fiksgjot vesturisko materialu un izmantojot netieSus pieradijumus, iesp&jams
izveidot zinamu priekSstatu par mizikas kultiiru noteikta laika posma.

18

19

20

Atsauces un piezimes

Boiko Martins. Latviesu muzikologija | miizikas zinatne. Veésturiski kritisks parskats.
(2004) [tieSsaiste]. Pieejams http://www.lmic.lv/muzikol.php? PHPSESSID=
74a28bd067d19ad2df4cb8975977c405 (interneta raksts Latvijas miizikas informacijas
centra majas lapa) [skatits 2006.gada 12.novembri].

Pieejams http:/ /www.km.gov.lv/ui/imagebinary.asp?imageid=980 (LR Kulttiras
ministrijas majas lapa) [skatits 2006.gada 4.novembri].

Raksts veidots uz autores toposa promocijas darba pamata.

Zviedru - poJu kars, kas norisinajies no 1600.gada lidz 1629.gadam; velak sekojis t.s.
MaskavieSu kars, kura zviedru, poJu un krievu karaspéki savstarpéji cinijas par varu
Vidzeme (1656.-1660.).

Prieksdziedatajs jeb dziedatajs parasti vadija draudzes dziedasanu baznica. Nereti
gan prieksdziedatajs, gan kesteris, gan ari skolmeistars bija viena un ta pati persona.
Kesteris palidzgja macitajam un vadija draudzes dziedasanu dievkalpojuma laika,
ka arl macija bérnus lasit, rakstit un skaitit lagSanas.

Plasak par Rigas miizikas kulttiru skat. Gailite Zane. Par Rigas miiziku un kumédinu
speli. Riga: Petergailis, 2003. 364 Ipp.

Misdienu obojas priekstecis

Misdienu fagota priekstecis

Vidzemes Virskonsistorija (Livlindische Ober Konsistorium), kas dibinata 1633.gada,
izdeva vairakus noteikumus draudzu pilnveido$anai.

Latvijas Valsts vestures arhivs (LVVA), 238.f., 1.apr., 2597.1., 12.1pp.

LVVA, 7348.f., 1.apr., 10.f,, 201.1pp.

Pozitivs (lat. positivus — nolikts, dots) pieder pie mazérgelu grupas. Tas ir nelielas,
parvietojamas &érgeles, péc izskata lidzigas harmonijam, parasti bez pedala.
Latvijas Akadémiskas bibliotekas Rokrakstu un reto gramatu nodala (LAB),
Ms.1140, 8'135.s., Nr.10., 1.Ipp.

LAB, Ms.1140, 8°142.s., Nr.3., 19.1pp.

1 Rigas piirs — 48 kg.

LVVA, 238.f,, 1.apr., 2592.1., 11.1pp.

1 dalderis = 270 Silini.

LVVA, 7348.f., 1.apr., 13.1,, 535a. Ipp.

LVVA, 7404.f., 1.apr., 1924.1. (karte).
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Zviedrijas valsts arhivs — Riksarkivet (RA), Livonica:II, 442.v.

Ergeles atradusas ari Césu Sv.Jana baznica un Rujienas Sv.Bértula baznica.

LVVA, 7404.1., 3.apr., 10.1. (karte).

Igaunijas Vestures arhivs — Eesti Ajalooarhiiv (EAA), 308.f., 2.n., 163.s.

LVVA, 7404.1., 3.apr., 2141. (karte).

LVVA, 7404.f., 1.apr., 1513.1. (karte).

Sodien $aja vieta atrodas krogs Pie Raunas vdrtiem.

Kantors darbojas pilsétas jeb latinu skola un macija bérniem dziedasanu, mazikas
teoriju, dazkart instrumentu spéli un valodas.

LVVA, 7404.1.,, 1.apr., 1513.1,, 2.Ipp.

LAB, Ms.1140, 8'89.s., Nr.9.

Kampe P. Baznicu celtnieciba Vidzemeé zviedru valdibas pedejos piecdesmit gados
(1660-1710). Latvijas Universitates raksti: Arhitektiiras fakultates sérija I1.2 Riga: Latvijas
Universitate, 1937. 36.1p.

LVVA, 7404.f., 1.apr., 2266.1. (karte).

LVVA, 7404.f., 1.apr., 2259.1. (karte).

Kampe P. 36.1p.

Rigas Vestures un Kugniecibas muzejs, VRVM 35448 (originalzimgjums).

LVVA, 7404.f,, 1.apr., 2258 1. (karte).

Koris (arhitektira) — balkons, lukta.

LVVA, 7348 1., 1.apr., 10.1., 701.1p.

LVVA, 7348.f.,, Lapr., 10.f., 201.1pp.

Valsts kultiras pieminek]u aizsardzibas inspekcijas Pieminek]lu dokumentacijas
centrs (PDC), Valmieras Sv.Simana baznica.

Péc PDC materialiem Burtnieku ev. lut. Baznica, Valmieras rajons raksta minéta kestera
pults ir valsts nozimes aizsargajamais kulttiras piemineklis Nr.4492.

LVVA, 7404.f., T.apr., 2253.1. (karte).
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Ieva Paulovica
Interdisciplinarity
in Researching Musical Culture

Summary

The meaning of “musical culture” is explained as the sum total of politi-
cal, economic, social and cultural elements that could have an impact on the
development of music in the territory of Vidzeme. In this way the article
deals with the approach of interdisciplinarity that can be used today to
research musical culture in Vidzeme (formerly Livland) during the 17th cen-
tury. This method is not prevalent in Latvian musicology. The author sug-
gests the use of this method in the research of music history. In this article,
some interdisciplinary examples show how to discover and reflect the musi-
cal culture of Vidzeme (historical Livland) during Swedish rule in the 17th
century (1621-1710).

Several kinds of documentary sources from the 17th century explore typ-
ical musical facts. Some of them describe the environment of musical culture
and its development. Another document reflects the social and economic life
of local musicians’ and their musical work. There were many sacristians,
singers, teachers and some organists whose work was related to creating the
common musical environment in Vidzeme during this century.

Historical maps of estates and architectural plans of churches give addi-
tional information that visualizes historical facts about the musical culture
during the 17th century. They are useful as an illustration and a visual source
of information. It both gives some new ideas and supports the facts found in
written texts.

It is possible to study the musical culture of Vidzeme with an interdisci-
plinary approach. The facts revealed by documents of geography, architec-
ture, history, economics, maps and others reveal crucial information about
the social and economic life of musicians and the musical environment in
Vidzeme during the 17th century.
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IEVA PIGOZNE-BRINKMANE

SENA APGERBA RAKSTUROJUMA
MEKLEJUMI LATVIESU FOLKLORAS TEKSTOS

Ar jédzienu “senais apgerbs” tiek apziméts vela dzelzs laikmeta apgerbs
jeb precizak — apgerbs, rotas un apavi, kadu valkaja Latvijas teritorija dzivo-
josas etniskas grupas misu éras 9.-12. gadsimta.

Iesp€jams, ka galvenais vards virsraksta ir “mekléjumi”, jo tas norada uz
to, ka 8aja virziena tiek iets un mekléts. Ka norada vairaku autoru lidzsingja
pieredze, dazkart folkloras un arheologijas mijattiecibu mekléjumos talak
par “varbiit” nemaz ari nav iespgjams tikt.

Reizé ar velmi meklet vela dzelzs laikmeta liecibas latvieSu folkloras tek-
stos rodas jautajums, vai ir pamats domat, ka $adas liecibas tur varétu bat
saglabajusas?

Apejot Joti plaSo 51 jautajuma pétniecibas gaitas atspogulojumu (kopuma
apméram 20 veésturnieku, folkloristu, valodnieku, muzikologu un citu
nozaru pétnieku veikumu), Seit sniegsu tikai dazus kopgjos secinajumus.

Parsteidzosakais, ka folkloras datéSanas lauka izskiroSais nav tas, kadi
folkloras Zanri tiek apliikoti, jo dazadi pétnieki, pétot dazadus folkloras
Zanrus — dziesmas, pasakas, teikas, miklas, vietvardus, utt. — var nonakt pie
lidziga to dat@juma, proti, var tajos atrast tieSas liecibas no 18., no 16., no 14.,
13. un ari senakiem gadsimtiem, ka ari saglabajusos prieksstatus no dzelzs,
bronzas un pat akmens laikmeta.

Meklgjot atbildi uz jautajumu, vai ir iesp&jams, ka latviesu folklora butu
saglabajusas liecibas no 9.-12. gs., jasecina, ka vairums pétnieku doma, ka
§adas liecibas tur ir saglabajusas. Tacu janoskir pasu folkloras tekstu vecums,
kur$ nereti ir datéjams ar to pierakstiSanas bridi, tatad visbiezak ar 19. gad-
simtu, no folklora pausto ideju, normu, sadzives modelu, notikumu un ipasi
mitologisko priekSstatu datéjuma, kur$ savukart var iesniegties pat akmens
laikmeta. Taja pasa laika, mekl&jot senaku laiku liecibas folklora, ka vienu no
svarigakajiem apsveérumiem janem véra mitiskas domasanas, kada pieder
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tautas kolektivajai apzinai un rado$ajam garam, raksturs. Tam nepiemit
vesturiska jeb lineara laika izpratne, un notikumi, kas bijusi pagatné parasti
tiek attiecinati uz nekonkrétiem seniem laikiem.!

Vienlaicigi jaatzimeé, ka vairaki pétnieki, pieméram, P. Smits, J. Urtans u.c,,
konstatejusi, ka nostastos par kadu vietu notikumi, kas ar to saistiti, nereti
tiek datéti ar daudz nesenakiem laikiem un personam. Par patieso datéjumu
un tautas muté radusos laika nobidi iespejams parliecinaties Sajas vietas
veicot arheologiskos izrakumus.

Attieciba uz mitologisko priek$statu datéSanu, jauzsver tas, ka
mitologiskie prieksstati visbiezak, ja reiz radusies, turpina savu eksistenci
ari vélakos laikos, kad jau rodas citi prieksstati. Par to liecina, pieméram,
M. Gimbutienes, J. Kursites, A. Vaska un B. Vaskas pétijumi. Tadejadi vienu
prieksstatu nozime mazinas vai transformé&jas, citi rodas no jauna un var
ienemt svarigaku lomu, agrakie un veélakie organiski savijas un saaug kopa,
tacu pilniga izzuSana notiek Joti 1éni, un parasti vienlaicigi pastav vairaku
laiku mitologisko prieksstatu slani.

Otrs biitisks folkloras tekstu un siZetu datéSanas aspekts saistams ar
valodu, kada tie radusies un valodu, kada tie pierakstiti. Pétnieki, kuri
pieversusies metriski normeétajiem folkloras Zanriem, pieméram, tautas-
dziesmam un sakamvardiem, atzist, ka tie saglabajusi senakas valodas for-
mas un tadejadi uzskatami par senako notikumu un prieksstatu paudéjiem.?
Tomer, pétot seno apgeérbu un citas sadziviskas kultiiras paradibas un ar tam
saistitos mitologiskos prieksstatus, valoda ir svarigs, ta¢u ne pats butiskakais
informacijas avots. Ja pétniecibas objekts ir paustas idejas, priekSstati un
sadzives normas, tad tos iesp&jams meklét ari citos folkloras Zanros: pasakas,
ticgjumos, u.c., jo iesp&ams, ka tiesi valodas izmainas laika gaita Javusas
pasiem senakajiem prieksstatiem nepazust, bet lidz ar valodas attistibu tikt
nodotiem no paaudzes paaudze.

Lidz8ingja pétnieku interese meklét tiesi vela dzelzs laikmeta apgérbu,
rotas vai apavus raksturojosas liecibas latviesu folkloras tekstos nav bijusi
liela.

Pavisam neliela raksta arheologs Vladislavs Urtans izvirzijis hipotézi, ka
dziesmas bieZi sastopamie “zelta griezti gredzentini”, ar kuriem nereti ir “pilni
pirksti, abas rokas”, ir no 3.-16. gs. Latvijas teritorija valkatie bronzas spiral-
gredzeni’
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Abas rokas pilni pirksti
Zelta griezti gredzentini;
Kad aizgaju tautinds,

Pa vienam noriteja.

(LD 6355-1)

Ta ka laika posma starp 10. gs. beigam un 12. gs. Sie gredzeni sastopami
pat uz visiem apbedita pirkstiem, V. Urtans pienem, ka tiei $aja laika varéja
rasties dziesmas, kur tadi apdziedati. Vins ari izsaka pienémumu, ka folklo-
ras tekstos minetie matu, cimdu, kurpju, kamanu u.c. priek§metu apzimeju-
mi ar “zelta”, “vaska”, “linu” u.c, ir tikai 8o priekSmetu krasas nevis
materiala raksturojums. V. Urtans pamatoti aizrada, ka folkloras tekstos var
meklét tikai tadas realijas, kuras ir pazistamas teksta sacerétajiem. Tapat,
atzistot to, ka laika gaita var biit mainijuSies dziesmu vardi un pat to saturs,
ving uzsver, ka, izmantojot zina$anas arheologija, iesp&jams noteikt daudzu
dziesmu izcelsmes laiku. Saja raksta izteiktas idejas nekad nav kritizétas, tas
pamazam iegajusas zinatniskaja aprité un tadejadi kluvusas par atspériena
punktu talakiem mekl&jumiem Saja joma.

Turpinot jautajumu par seno rotu iesp&jamo atspogulojumu folkloras tek-
stos, veletos pievérsties dziesmas minétajiem vainagiem.

Jau divdesmita gadsimta divdesmitajos gados pétnieki bija saskaitijusi
visus Latvju dainds minétos vainagu veidus*. Visvairak pieminéti ir zilu un
zioti vainagi (kopa 679 reizes), tiem seko vizuJu un vizuloti vainagi (kopa
341 reizi). Tie ir vainagi, kadi Latvijas teritorija ir tikusi valkati laika posma
no 13.-19. gadsimtam un teorétiski ari dziesmas, kuras tie minéti, var bat
radusas visa $aja laika posma.

Veélaja dzelzs laikmeta tika valkati bronzas vainagi, kuri spidéja ka zelts.
Tade] uzmanibu piesaista dziesmas, kuras apdziedats zelta un zeltits vainags
(kopa tadi pieminéti 77 reizes). Jau divdesmitajos gados Apsesdéls noradija,
ka zelta vainagi paradas daudz bieZak neka jebkura cita metala vainagi, tapat
ari péec dziesmu konteksta vin$ secinajis, ka “bieZi vien ar zeltu biis domats ne
metils, bet gan krasa”®.

Ta ka vélaja dzelzs laikmeta lielaka dala vainagu bija darinati no bronzas,
nosaukums “zelta vainags” varétu bt radies tiesi aja laika, tacu péc ta vien
baitu griti identificét vainagu veidu, kadu tas apziméjis, vel jo vairak tade],
ka ari velakos gadsimtos valkatie bronzas skarda vainagi® varétu tikt dévéti
par zelta vainagiem.
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éaja saistiba interesanti Skiet dziesmas minétie zaru un zarotie vainagi
(kopa 82), jo dazkart paradas ari savienojums “zelta zaru” vainagi. Pirmaja
bridi varétu Skist, ka zaru vainagi ir darinati no koku zariem, tacu, parlasot
visas akadémiskaja latvieSu tautasdziesmu izdevuma ievietotas janu dzies-
mas’, nakas atzit, ka zaru vainagi tur nav minéti nevienu reizi. Tatad ar zaru
vainagiem netiek apziméti zalu, dazadu ziedu un koku zaru vainagi. Tas, ka
apziméjums “zarots vainags” nenorada vainaga materialu, bet gan veidu,
redzams dziesma:

Zarains bija, krustains bija
Mans vizulu vainadzins.
(LD 6-97)

Aplikojot daZas citas dziesmas,

Uz avotu ligot gaju
Janu dienas vakara,
Izligoju zelta kroni
Ar visam pazarem.
(LD 33172)

Piecu bralu masa biju,
Piecu zaru kroni nesu;
Man galvina nepanesa
Piecu tautu valodinu.
(LD 6056-0)

Pieci brali, viena masa,
Auzu salmu vainadzins;
Piecas masas, viens balins,
Visam zaru vaipadzini.
(LD 6044-0)

redzam, ka tajas zelta vainags ar zariem vai pazarém ir kaut kas patiesi
vertigs. Kazu dziesmai
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Zarots manis vainadzing
Nelien tautu kletina,
LauZu zaru ieiedama,
LauZu otru iziedama.
(LD 24250)

Zarots manis vainadzins,
Zemas tautu kletes dores,
Zarus lauza ieejot,
Pazarisus izejot.

(LD 24250-6)

ir varianti, kuros paradas nevis ieieSana maja, bet gan ieliSana, kas pec
Pétera Smita domam norada uz dziesmu senumu, jo tajas apdziedata realitate
ir nelielas &kas ar augstiem sliek$niem un zemam durvju ailéem®:

Vainuk munu zaraineit,
Nalin tautu kletena,
Lauzsi zoru ileizdams,
I atroru izleizdams.
(LD 24250-13)

Zorots muns vainucens,
Nalin tautu kletena;
Lauzu zoru ileizdama,
Lauzu iitru izleizdama.
(LD 24250-4)

Taisiet, tautas, augstu namu,
Augstu nama paloditi:

Piecu bralu masa biju,
Zuburaipu kroni nesu.

(LD 24221-6)
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Apliikojot veéla dzelzs laikmeta bronzas vainagu formas un salidzinot
tas ar dziesmas minétajiem vainagu zariem, diezgan uzskatama lidziba
paradas ar ta sauktajiem gristes vainagiem, kuri bija izplatiti laika posma
no 9.-12. gs.’

Vai $ajas dziesmas ir minéts vainaga veids, kuru Sodien pazist ar nosauku-
mu gristes vainags, ir griiti pieradams. Nosaukums “gristes vainags” tapat
ka visi citi vela dzelzs laikmeta vainagu apzim&jumi misdienas ir radusies
pédéja gadsimta gaitd, kad tie atrasti arheologiskajos izrakumos un kaut ka
bijusi janodéve. Lielakajai dalai seno rotu nosaukumus devusi arheologi,
vadoties péc rotu aréjam pazimém vai darinasanas tehnologijas. Tas, ka $ie
vainagi ir tikusi saukti vélaja dzelzs laikmeta, nav zinams, jo $o vainagu for-
mas ir izzudusSas un lidz ar tam ari to nosaukumi. Ta¢u iesp&jams, ka folklo-
ras tekstos sastopamie zelta un zaru vainagi varétu apzimét ari $i tipa vaina-
gus. Tapat tie varétu apzimét ari vélaku laiku vainagus, jo, ka liecina pétiju-
mi daZadu &dienu nosaukumu veido$ana un parmantosana', tad biezi vien
jaunu priekSmetu apzimésanai izmanto vecos nosaukumus, kuri péc dazam
pazimém ir lidzigi, ta¢u pamazam izztd. Tadejadi veidojas situacija, kad
viens un tas pats nosaukums gadsimtu gaita apzime arvien jaunas realijas.

Kameér arheologiskaja literatiira 31 tipa vainagi- tiek déveti par gristes
vainagiem, tiem pievienota dala vainaga mugurpusé 20. gadsimta pirmaja
puse tika saukta par pakariem, bet otraja puse jau iegajies nosaukums “bize”.
Ipasi pedejais nosaukums, manuprat, ir pilnigi neatbilsto$s. Vards “bize”,
gan péc etimologijas" gan péc ta lietojuma musdienas, ka zinams, apzimé
matu pini vai kopa savitas dzijas. Tac¢u gristes vainagiem aizmuguréja dala ir
pievienota nevis kopa savijuSos spiraliSu bize, bet spiralites, kuras izzaro vai
izstaro no vainaga. Lidzibu varam meklét dziesmas, kur motivs ir sekojoss:

Noiet saule vakara,
Zelta zarus zarodama;
Biit’ tie zari zarojusi
Mana piira dibena!
(LD 7770)

Turklat gristes vainagam So zaru galos nereti ir pievienotas melites vai
plaksnites, kuras vizuali atgadina lapinas.
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1. att. 10. gs. latgalu gristes vainaga atdarinajums.
Autors: U. Brinkmanis.

Fig. 1. Replica of the 10th century Latgallian braid crown.
Author: U. Brinkmanis.

Ilga Jansone, pétot galvas un plecu segu nosaukumu lingvistisko aspektu
latvie$u valoda®, nonakusi pie secinajuma, ka tas parasti dots, pamatojoties
val nu uz apgérba dalas pazimém vai uz to saistibu ar cilveku. Lidz ar to,
aplitkojot 8os vainagus péc to uzbfives, ka arl atrodot dziesmas vainagu
nosaukumus, kuri lidzinas tiesi $im vainagu tipam un, galvenais, to bitibai,
varétu pienemt, ka vismaz sakotngji ar nosaukumu “zaru vainagi” vai
“vainagi ar pazarém”, ir apzimeéts tiesi $is vainagu veids.

Loti iespejams, ka ar $o pasu nosaukumu vélak varétu bat tikusi apziméti
arl ta sauktie “ligavu”® un vizulu" vainagi, kadi Latvijas teritorija bijusi
sastopami 19. gadsimta. Tomeér dziesmas, kuras minéti “zaru vainagi”,
sprieZot péc to formas, visdrizak ir radusas agrak (klasisko tautasdziesmu
saceréSanas gadsimtos, t.i., lidz 16. gs.”), jo 19. gadsimta jaunu dziesmu sac-
erédana jau sen bija ieviesusies zingu tradicija'. Turklat 19. gadsimta metala
vainagiem raksturigs liels zarinu skaits, un uz tiem nekadi nevar tikt
attiecinati dziesmas sastopamie “pieci zari vainaga”.

Tadejadi dziesmas un tajas minéto vainagu nosaukumu veidi mums lauj
izsekot vainagu véstures attistibas gaitai daudzu gadsimtu garuma, iespé-
jams, glabajot liecibas pat no véla dzelzs laikmeta. Tade] ari dazadu
arheologisko reiliju nosaukumu veidoana (nominacija) dziesmas uzskata-
mas par informacijas avotu, kuru ieteicams izmantot talakos pétijumos.
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Parejot pie apgérba dalu un ipasi to krasas simboliskas nozimes meklgju-
miem, vispirms jauzsver, ka informacija par vela dzelzs laikmeta apgérbu un
krasu izmantojumu taja iegfita arheologiskajos izrakumos, kuri veikti
Latvijas teritorija esosajos kapulaukos un viena depozita. Ne visa Latvijas
teritorija kapulauki ir vienlidz pateiciga vieta apgérba izpétei, jo dazadu
iemeslu dé] — augsnes ipatnibas, bedibu tradicijas — tekstiliju atradumi vis-
biezak konstatéti latgaJu un libieSu kapulaukos. Veértigas zinas sniedz Tiras
purva depozits, kura atrasts pilns viriesa térpa komplekts, kur$ apraksts bez
mirusa klatbtitnes. Lielaka da)a pétnieku sliecas domat, ka depozits ir ziedo-
jums, tadejadi tas varétu bit vienigais lidz $im atrastais apgérbs, kur$ nav
tiesi bedibu térps. Tadé] ipasi svarigi, ka Saja apgérba sastopami briinas un
zilas krasas vilnas audumi”, kas savukart varétu apliecinat $o abu krasu
pielietojumu valkataja apgerba.

Runajot par briinas krasas izmantojumu un simbolisko nozimi, uzmanibu
piesaista tautasdziesmas sastopamais motivs, kura notiek cina ar mitisko ien-
aidnieku un varona briinie svarki tiek apsjakti ar ienaidnieka asinim. Péc tam
tiek mekléts, kur svarkus izmazgat, izzavet, dazkart ari sarullét un noglabat.
Piemers:

Man bij viena balta pupa,
Kur es to iestadiju?
lestadiju darzind

Balta smil$u kalnina.

T uzauga liela gara

Lidz pasam debesim.

Es uzkapu debesis

Pa tiem pupas zarinim,
Es redzeju Dieva delu
Siekim bites merijot.

Es nokalu zobintinu

No tiem bisu dzelonim.
Es nodiiru Vella mati

Ar to bisu zobintinu,
Man noskida brini svarki
Ar tam Vella asinim.
Milai Marai pavaicaju,
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Kur es vinus izmazgasu?
—Mazga, puisit, tai upe,
Kur devinas straumes skrien.
—-Milai Marai pavaicaju,
Kur es tos izZavesu.
—Zave, puisit, thi darz,
Kur devinas saules spid.
—Milai Marai pavaicaju,
Kur es vinus sarullesu.
—Rulle, puisit, tai rullf,
Kur devinas rullu meitas.
—Milai Marai pavaicaju,
Kur es vinus novalkasu.
—Valka, puisit, tai diend,
Kad devinas saules spid.
(LD 34043-9)

Skatot K. Karula Latviesu etimologijas vardnica skirkli “brins”, lasam, ka tas
latvie$u valoda ir jauns vards, iesp&ams, parnemts no germanu valodam
saistiba ar 15. gs. paradijusos modes krasu un briino vadmalu, kas ienakusi
no Eiropas®. So faktu Karulis min, nekonkréti atsaucoties uz P. Smitu, vélak
Janina Kursite, pétot krasu mitiskas nozimes, cité Karuli”. Skatoties no
atsaucém, kuras pievienotas So autoru pétijumiem, skiet, ka neviens no
minétajiem pétniekiem nav padzilinati intereséjies par apgerbu vésturi.
Karulis un Kursite spriez, ka briinas krasas nosaukums izspiedis latvie$u
nosaukumu “bérs”, kamér mitiskajas dziesmas, kuras minéti brani svarki,
brina ka 16.-18. gs. prestiza krasa aizstajusi, iesp€&jams, iepriek§ minétos
zelta svarkus. Japiebilst, ka Latvju dainds iepriek$ minéta dziesma sastopama
21 varianta, tatu neviena no tiem neparadas zelta krasa, kameér vairakuma
gadijumu (16 variantos) minéta brina krasa. Savukart “béri svarki” nav
minéti neviena no 81 motiva dziesmam.

Otra teorija, kura saistiba ar $im dziesmam izvirzita 1923. gada, un kuras
autors ir vesturnieks Arveds Svabe, ir tada, ka dziesmas ir bijusi minéti
brunu krekli jeb tatad brunu svarki un tiem izztidod un paradoties plaksnu
brunam, “brunu svarki” nomainiti ar “bréiniem svarkiem”?.
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Domajot par lidz 8im izteiktajam versijam, nevar apiet to, ka briina krasa
ir viena no visraksturigakajam, ja ne pati izplatitdka no veéla dzelzs laikmeta
un, iesp&jams, ari dazu nakamo gadsimtu apgérba krasam. Ta¢u pirma zinat-
niski korekta sena apgérba rekonstrukcija, uz kuru bitu varé&jusi balstities
gan Smits, gan Svabe, paradijas tikai 1936. gada®, kad abi &ie vesturnieki
savus viedok]us jau bija paudusi. Tatad viniem nebija pieejama informacija
par apgérba krasam vélaja dzelzs laikmetd, kad briina ir Joti izplatita viriesu
svarku krasa (otra izplatitaka krasa ir zila)® un populara sievie$u brunéu
krasa”. Tapat japiebilst, ka ta ir krasa, kadu visvieglak iegiit no dabas
krasvielam. Sis krasas pigmentu dod gandriz visu koku miza, ari pupu un
sipolu mizas un Joti daudzu augu virszemes dalas.*

Ja skatamies uz vela dzelzs laikmeta virie$u apgérbu, tad svarku krasa®
varéja biit peleka (no peléekas krasas aitam, kadas folklora daudzkart mine-
tas un kuru vilna nepadodas krasosanai, |
kadel, iespejams, pelékas krasas apgerbs |
izmantots darbam un ikdienai), tapat ta
varéja biit zila un ari brina.

Nemot véra to, ka, ejot kara vai
medibas, brina un peléka krasa batu |
vienlidz piemérotas krasas aizsegam, |
jajauta, kapéc krasot apgerbu brinu, ja arl
peléks ir vienlidz praktisks. Folkloras
tekstos savukart redzam, ka peléka krasa
tiek uzskatita par mazak vertigu, ikdie- |
nisku, nabadzigaku Jauzu vai darba ;h
apgerba krasu:

Tav, masina, slikta laime,
Tav pelekas avetinas:
Saka tevi netikusu,

Redz pelekas villainites.
(LD 29091)

2. att. Brani svarki ka veéla dzelzs laikmeta apgér-
ba sastavdala. Atdarindjums, autoru kolektivs. i

Fig. 2. Brown coat as part of the men’s costume of
the Late Iron Age in Latvia.
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Kaut ari Sie priekSstati folkloras tekstos visdrizak saglabajusies no
velakiem gadsimtiem, tie tomér uzrada zinamas likumsakaribas.

Jadoma, ka apgerba krasa vélaja dzelzs laikmeta nav bijusi tikai valkataja
gaumes atspogulotaja vai estétiska vertiba. Ta drosi vien ir nesusi zinamu
nozimi, kura visdrizak ir saistita ar krasaugiem, no kuriem $o krasu iegiist
un krasojot parnes uz apgerbu. Ja krasoSanai tiek izmantotas koku mizas
(piem. ozola, alksna, kadika), tad ari apgerbs zinama veida klast par mizu,
ko cilveks apvelk ka brunas.

Ozolam vara miza
Trim kartam apauguse.
(LD 14978)

Briino krasu iegist ari no vairakiem augiem, kuri veicina asins recé$anu
vai apturé$anu, ka ari lietojami asinojosu vai paznojosu brac¢u arstésanai,
pieméram, retéja un asinszales®. Tadejadi ar Siem krasaugiem krasotam
apgerbam varétu piedévet arstejosu speku. Te vél japiemin interesanta saistiba
ar to, ka ari sieviesu brun¢u audums bieZi ir tiesi briina krasa®. Jadoma, ka ari
te varétu vilkt paraleles ar briina apgeérba gabala aizsargajoso funkciju.

Skiet, ka hipotézi par krasaugu nozimes parne$anu uz krasoto apgerbu
nav iespéjams pilniba parbaudit, jo ari visu kapulaukos atrasto briina apger-
ba fragmentu uzskaite un rezultatu salidzinasana ar mirusajiem lidzi dota-
jam piedevam, Ipasi iero¢iem, nedotu pilnigi objektivu veértéjumu tade], ka
kara drébes, medibu drébes un, iesp&jams, cinas drébes no kadiem iniciacijas
ritualiem nebiit noteikti nav tiesi tas, ar kuram mirusais ir apbedits kapa.

AtgrieZoties pie garajam dziesmam, jaatzist, ka to siZeta vecums nav
skaidri nosakams. Karu]a un Kursites minétas dziesmas, kuras briinie svarki
paradas ka 16.-18. gs. modes krasa, ir cita rakstura. Te dazi piemeri:

Lidz zemiti briini svarki,
Sarkans roZu vainadzins.
(LD 5621)

Teva pirkti britni svarki
Zemi slauka staigdjot.
(LD 16992)
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Nu man treji briini svarki,
Duj dzelteni kumelini.
(LD 13806)

Tam puisim briini svdrki,
Tam kliboja kumelins.
Man peleki, mates austi,
Man dancoja kumelins.
(LD 5751)

Savukart garas dziesmas, kuras notiek mitiska cina, ir nevis sadziviskas,
bet mitologiskas dziesmas, kas norada uz to senaku nevis vélaku izcelsmi.
Par $o dziesmu senaku izcelsmi vedina domat ari tas, ka galvenais varonis
jeb es Sajas dziesmas ir virietis, tomeér iniciacijas rituala laika péc padoma tiek
jautats tadam mitiskam biitném ka Mara, Laima, Dievs, — kopuma 8 virie$u
dzimtes un 12 sievieSu dzimtes padomdevéjiem. Mitiskais ienaidnieks, ar
kuru notiek cina, 11 variantos ir virieSu dzimtes, bet 8 variantos — sievie$u
dzimtes. lespéjams, ka tiesi sievieSu dzimtes mitiska ienaidnieka un mitiska
padomdevéja klatbiitne Jauj So dziesmu motivu attiecinat uz senaku
mitologijas slani.”®

Minétie briinie svarki visdrizak nav ari brunu svarki, jo tadus nevajadzé-
tu mazgat upé, zavet saulé un glabat ladeé. Turklat tos pavisam noteikti
nevajadzétu rullét (senais gludinaSanas veids), kaut gan pielaujams, ka
rulléSana dziesmas paradijusies velak. Visbeidzot Latvija brunu kreklu
atradumu ir Joti maz.

Ja briinas krasas vienigais nosaukums biitu bijis “bérs”, tad jadoma, ka tas
tomeér bitu saglabajies kaut nedaudzos tekstos, kameér Latvju dainds tas lietots
tikai kopa ar zirgiem un kumeliniem un nekad ka apgérba krasa.

Lai kads ari biitu bijis briinas krasas nosaukums, un pat lai kads ari batu
80 dziesmu rasanas laiks, tajas nav nekadu pretrunu ar to, ka apdziedatie
briinie svarki varétu atspogulot tiesi véla dzelzs laikmeta realijas un mitiskos
prieksstatus, Ipasi nemot véra dziesmu saturu.

Nobeiguma jaatzist, ka, ieverojot folkloras ka vestures avota nepilnibas un
izmantoSanas ierobeZojumus, latviesu folkloras teksti sp&j kalpot ka veértigs
informacijas avots sena apgérba izpétes procesa.
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Ieva Pigozne-Brinkmane
The Search for Information on
Ancient Dress in Texts of Latvian Folklore

Summary

In this article, the author seeks to look for descriptions of ancient Latvian
dress in the texts of Latvian folk songs. The costumes in focus come from the
9th to 12th centuries (Late Iron Age). Latvian folk songs, however, come from
an indefinite and long period of Latvian history, and there is some doubt as
to whether one can find references to the Late Iron Age in the texts of Latvian
folklore. Several researchers have previously come to the conclusion that this
is possible, and so has the author of this article.

Firstly, the author examines what could be meant by reference to “golden”
and “twig” crowns in Latvian folk songs and concludes that the so-called
“braid” (gristes) crowns that were worn in the Latvian territory in the Late
Iron Age correspond most to this group of crowns depicted in folk songs.

Secondly, a group of longer mythological folk songs is discussed, where
the hero fights with a devil or other mythical enemy. The songs contain a
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common occurrence: that the hero’s brown coat is splashed with the enemy’s
blood. Brown was the most common colour of men’s coats in the Latvian
territory in the Late Iron Age. Previously researchers have thought that the
brown coats of the 16th-18th centuries were depicted in these songs, while
the author of this article defends the idea that they were of an earlier descent.
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RITMA RUNGULE

_ PIEDERIBA PIE DZIVES VIETAS
KA VIENS NO IDENTITATES ASPEKTIEM

Latvija dominé galvaspilséta Riga, taja dzivo apmeéram tresa dala valsts
iedzivotaju, taja koncentréta liela dala uzpemumu, izglitibas un kulttras
iestazu. Taja pasa laika daudzos pagastos iedzivotaju daudzums samazinas,
jo cilveki dodas darba meklgjumos uz lielakam pilseétam, uz Rigu, uz
arzemem. Sada situacija $kiet svarigi pievérst uzmanibu ne tikai
ekonomiskajiem, bet ari kultiiras un socialajiem dzives vietas aspektiem, kas
notur cilvékus laukos. Kas piesaista cilveku vietai, kura vin$ dzivo? To nav
tik viegli atbildét, parasti cilveki saka — pieradums, jo nav Ipasi domats par
to, kas tiesi piesaista — daba, cilveki, kulttira vai ekonomiska attistiba.

Piederiba pie dzives vietas nozimé lokalu identitati, saistibu ar noteiktu
vietu un $is piederibas apzinaSanos. LatvieSu valoda biitu jaruna par vietas
vai vietgjo identitati, bet ta ka mtisu valoda jau ir iesaknojies globalizacijas
jedziens, tad Skiet, ka arl attieciba uz globalizacijas pretstatu — lokalizaciju,
saistibas ar noteiktu vietu apzimeSanu - labak batu lietot starptautiski
pienemtu jedzienu. Identitate miisdienas arvien bieZak tiek uztverta ka indi-
vida izvéles rezultats, ka aktivitate, liekot uzsvaru uz identitates veido3anu.
Tas Jauj pieverst uzmanibu identitates subjektiviem aspektiem un izvairities
no objektivu identitates pazimju meklésanas. Ari lokala jeb vietas identitate
tiek veidota, ta nav tikai noteiktas teritorijas raksturigako pazimju kopums,
biitiski, lai iedzivotaji $Is pazimes uzskatitu par svarigam un nozimigam.

Lokala identitate ir starpdisciplinari pétama, jo ta ietver geografiskos,
kulttiras, socialos un ekonomiskos aspektus. Daba, vésture, kulttiras tradici-
jas, cilveku savstarpéjas attiecibas, darbs, labklajiba un vel citi faktori dazadas
kombinacijas piesaista cilveku dzives vietai. Sociologiskaja literatfira uzsverts,
ka lokalas identitates veidoSanas process sakas ar geografisko, kultiiras un
sociali ekonomisko iezimju identificé$anu.' Sis iezimes ir tas, ko kada vieta
dzivojosu cilvéku kopiena uzskata par sev svarigam, tas palidz atSkirt sevi
no citiem.
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Eiropas lauku sociologi atzist, ka lokala identitate ir nozimigaka lauku
apvidos neka lielas pilseétas. Akcentéjot teritorialo attistibu ka pretstatu
nozaru attistibai, uzmaniba tiek pieveérsta lokalas identitates un sociala
kapitala lomai pozitivu sociali ekonomisku izmainu veicinasanai laukos.
Tiek uzsverts, ka skaidrs prieksstats par kopéju identitati ir viens no sociala
kapitala aspektiem, ko kopiena var izmantot attistibas veicinasanai.? Dazadu
valstu sociologi lokalas identitates pétniecibai pievérsusies saistiba ar
viet€jas produkcijas, kas saistita ar vietéjo kulttru, tradicijam, varétu teikt —
lokalas identitates simboliem, raZoSanu un pardoSanu nacionalos un starp-
tautiskos tirgos. Pétnieki atzist, ka $ada kulttira balstita ekonomika var bt
pamats lauku vides attistibai. TieSi vietéjas Ipatnibas, tradicijas un dzives
veida atSkiribas var pieskirt vértibu precém un pakalpojumiem un kalpot par
atbalsta punktu lauku vides attistibai. Pamatojoties uz $adu viedokli, lokalas
identitates izpéte kliist aktuala ne tikai ka véstures lieciba, bet ari ka nakotnes
attistibas potencials.

Vel viens lokalas identitates aspekts, kam pétnieki pieversusi uzmanibu ir
S0 identitati raksturojoso pazimju konkrétais raksturs, tas saistiba ar cilveku
ikdienas dzivi. Lokala identitate izpauZzas ikdienas darbibas, to cilveki izdzi-
vo sava ikdienas dzive, ta pastav pieredz&, nostastos, tradicijas. Lokalas iden-
titates pastavéSana ir atkariga no ta, cik liela meéra konkrétas vietas
iedzivotaji to uztur speka.® Salidzinot var teikt, ka nacionala identitate ir
abstraktaka, skaidriem simboliem un definétam vértibam. Nacionalas iden-
titates diskurss ir vairak izstradats nacionalaja kulttira.

Latvija lokalo identitadu izpéte notiek LZP starpdisciplinara projekta
Latvijas novadu attistiba. Humanitard un sociala dimensija ietvaros. Lokala iden-
titate tiek pétita divos limenos: ka piederiba noteiktai dzives vietai un ka
piederiba noteiktam Latvijas novadam. Saja raksta, balstoties uz minéta pro-
jekta ietvaros veiktajiem pétijumiem un citiem Latvija veiktiem pétfjumiem,
tiks raksturota lokalas identitates loma un izpausmes Latvijas iedzivotaju
dzive.

Piederiba pie dzives vietas citu identitasu vida

Lai salidzinatu lokalas identitates (piederiba pie dzives vietas un piederi-
ba pie novada) ar citam cilvekam svarigam identitatém, tiks izmantoti
Latvijas vidéjo macibu iestazu audzeknu aptaujas dati. Aptaujas dalibnieku
vecums ir no 14 lidz 19 gadiem, aptaujas veiksanas laiks 2005. gads. Aptauja
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jauniesiem tika Itigts novertét to, cik svarigas viniem skiet dazadas pazimes
sevis raksturoSana. AtbilZzu apkopojums péc vidéjam vertibam sniegts 1.tab-
ula. Piederiba pie dzives vietas ir vid&ji vertéta identitate — ne svariga, ne nes-
variga. Ta ir mazak svarigs sevis raksturojums ka piederiba pie Latvijas, bet
svarigaka pér piederibu pie Eiropas un piederibu pie kada Latvijas novada.
Piederiba pie dzives vietas ir apméram vienadi svariga latvieSu un krievu
tautibas jaunieSiem, tacu piederiba pie Latvijas un Latvijas novadiem
latvieSu tautibas jaunieSiem ir svarigaka neka krievu tautibas jauniesiem.

1. tabula. Statusu raksturojo$o pazimju svarigums.
Uzradita vidéja vertiba, ja 1 nozimé Joti svarigi, 2 — svarigi, 3 — ne svarigi, ne nesvari-
gi, 4 — nesvarigi, 5 — pilniba nesvarigi.

Visi Latviesi | Krievi

n=3046 | n=1808 | n=1013
Piederiba pie savas gimenes, dzimtas 15 15 1,6
Izglitibas limenis 1,6 15 1,6
Profesija (planota) 1,6 1,6 157
Draugi, piederiba pie noteikta draugu loka 2,0 2,0 2,0
Dzimums - tas, ka esi virietis vai sieviete 2.0 1,9 2.1
Etniska piederiba (tautiba) 23 2:8 2,4
Piederiba pie noteikta sociala slana, Skiras 25 2,5 25
Piederiba pie Latvijas 25 21 82
Piederiba pie dzives vietas (pilsétas, ciema, pagasta) | 2,7 2,6 2,8
Piederiba pie Eiropas 3,0 29 3,0
Religiska piederiba (ticiba) 3,1 Bl 3,1
Piederiba pie kada Latvijas novada
(Kurzeme, Zemgale, Latgale, Vidzeme) 3,1 2,9 3,6

Avots: Jauniesu identitates veidosanas un lidzdaliba, LSIF, LU FS], aptaujas datu masivs.

Minétaja pétijuma secinats ari tas, ka Riga dzivojosie jaunieSi ir mazak
saistiti ar kadu no Latvijas novadiem neka citur Latvija dzivojosie,
piemeéram, savu saistibu ar kadu no Latvijas novadiem ka Joti cie$u un cie$u
verté 24% no Riga dzivojoSajiem skoléniem un 43% no Latvijas lielajas pil-
sétas dzivojoSajiem skoléniem. Ridziniekiem novadu identitate ir mazak
izteikta ka citiem Latvijas jauniesiem.*

Aptauja jaunieSiem tika uzdoti jautajumi ari par to, vai vini jatas piederi-
gi savai dzives vietai un kas vinus tai piesaista. Gandriz visi (90%) aptaujatie
jauniesi jiitas vairak vai mazak piederigi savai dzives vietai. Vairak ka puse:
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69% no latvieSu un 63% no krievu jaunieSiem atzinusi, ka vinu dzives vietai
piemit kaut kas IpaSs, kas to atSkir no citam Latvijas vietam.’ Dzives vietai
jaunie$us galvenokart piesaista gimene, tuvinieki (74%) un draugi (47%). Ta
ka tas nav pazimes, kas saistitas ar kadu noteiktu dzives vietu, var pienemt,
ka jebkura vieta, kur jaunie$i ir kopa ar gimeni un draugiem, vini $o piesaisti
var izjust. Apméram piektdaJu jaunieSu dzives vietai piesaista daba un
dzives vide, arpus Rigas dzivojosiem tas ir sasitosaks faktors. Ari gimenes
ipaSums dzives vietai vairak piesaista arpus Rigas dzivojo$os. Kulttras
dzive un tradicijas dzives vieta saista mazak ka desmito da]u jauniesu.
Iesp&jams, ka aptaujas dalibnieku vecums un $is vecuma grupas dzives pri-
oritates nav Javusas noveértét kulttiras faktoru lomu.

2. tabula. Kas jaunieSus saista vinu dzives vieta — Riga,
rajona centra pilsétas un laukos dzivojosos (%).

Rajona
centra
Visi Riga pilséta | Lauki
n=3046 | n=1549 | n=583 n=300
Gimene, tuvinieki 74 76 73 77
Draugi un pazinas 47 45 52 45
Daba, dzives vide 21 19 29 23
Gimenes ipasums 16 14 20 18
Izglitibas ieguves iesp&jas 14 15 12 14
Kultiiras dzive, tradicijas 7 6 9 7
Ekonomiska aktivitate 4 5 3 8

Avots: Jauniesu identitates veidosanas un lidzdaliba, LSIF, LU FSI, aptaujas datu masivs.

Lokalas identitates: piederiba pie dzives vietas un novada

Lai dzilak analizétu lokalas identitates veidosanos, turpmak tiks izman-
toti iedzivotaju aptaujas dati, kas iegtiti projekta Latvijas novadu ekonomiskis,
socialas un kultiiras attistibas strategijas globalizacijas konteksta ekspedicijas laika
2005. gada vasara Varkavas novada Latgalé. Ekspedicijas laika tika interveti
72 Varkavas iedzivotaji vecuma no 14 lidz 83 gadiem. Intervijas bija dal&ji
strukturétas — visiem tika uzdoti vieni un tie pasi jautajumi, bet atbildes neti-
ka piedavatas, tas aptaujas dalibnieki formul&ja pasi. Ar cilvekiem tika
runats par piederibu Varkavai un Latgalei, par to, vai cilveki izjat piederibu,
kuros dzives briZos tas notiek, kas vieno un kas atSkir novada un Latgales
iedzivotajus no citiem. Faktiski saruna bija par lokalo identitati, So jedzienu
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nelietojot. Tika runats ari par saistibu ar Latviju un Eiropu, tacu §1 informaci-
ja Saja raksta analizéta netiks.

Gandriz visi aptaujas dalibnieki atzina, ka viniem patik dzivot Varkavas
novada (88%), ka vini jutas piederigi savai dzives vietai (83%) un ka vini
negribétu mainit pasreizejo dzives vietu (80%).

Lai paskaidrotu, kapéc viniem patik dzivot Varkavas novada, aptaujas
dalibnieki visbiezak ming&ja ar dabu saistitus faktorus (44%): skaista daba,
daudzveidiga daba, daudz @idenu, upe, meZs, purvs, ozoli, “lielie, zalie koki”,
plasums, sénes (baravikas), klusums. BieZi tika minéti ari ar izcelsmi saistiti
faktori (20%): dzimta vieta, sava zeme, bérnibas atminas, radi dzivo, ka ari
kopienu raksturojosi faktori (20%): labi cilveki, centigi, patikami, atverti, pazis-
tami, nav dzéraji. Tika minéti ari citi dzives vidi raksturojosi faktori: sakopta,
labiekartota vide, parks, estrade, baznica, skola, veikals, latviska vide.

Lielakajai daJai aptaujas dalibnieku bija grti pateikt tiesi, kuros brizos
vini ir izjutusi saistibu ar dzives vietu, tapéc bieZak minétas atbildes bija:
visu laiku, pierasts, daudz gadu nodzivots (25%). Ta¢u cilvéki minéja ari
konkretus brizus, kad izjutui piederibu Varkavas novadam: pasakumu
laika, teatra dienas, folkloras svétkos, 18. novembri uzvelkot karogu, kapu
svetkos, piederigo cilveku bérés vai kazas, saistiba ar skolu: skolas izlaidu-
mos, vedot bérnus uz skolu. Dazi cilveki teica, ka piederibu dzives vietai
asak izjut tad, kad aizbrauc kaut kur citur.

Ka tikai Varkavai raksturigas tradicijas, parazas vai svétkus varkavie$i
mingja dazada rakstura svétkus un tradicijas: 1) folklora, folkloras kopas,
folkloras svetki (27%); 2) baznicas svétki, sv.Antona diena, sv.Teklas diena
(24%); 3) teatra svetki, teatru saiets (19%); 4) Janu, Ziemassvétku, Lieldienu
svinésana (9%); 5) Kapu svetki (6%). Gadskartu svétki tiek svinéti visa
Latvija, tapat arl Kapu svétki notiek visur, tacu aptaujas dalibnieki uzsvéra
to, ka Varkava tie tiek svineéti Ipasi: “Kas nav redzejis Kapu svetkus Virkava, tas
vispdr nav bijis kapu svetkos”. Raksturigi, ka, stastot par tradicijam, cilveki
ipasi nenoSkira baznicas tradicijas un pedéjos gadu desmitos veidojusas
tradicijas — vini runaja par tradicijam, kas gadu no gada tiek uzturétas un
kuras vini pasi piedalas ka skatitaji un ka dalibnieki.

Atbildot uz jautajumu, kas vieno Varkavas novada iedzivotajus, visbiezak
tika mineti kop@&jie pasakumi un svétki (18%), ka otrs iedzivotaju vienotajs
tika minéta baznica, draudze, kapi (13%). No citiem varkaviesi sevi at8kir pec
valodas — dialekta, izrunas un atsevisku vardu nozimes (31%).
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To, ka jutas piederigi Latgalei, atzina 94% aptaujas dalibnieku. Piederibu
Latgalei cilveki izjat visur, visu laiku (19%), ari tad, ja aizbrauc kaut kur,
piemeéram, Riga, jo tur latgaliesi atSkiras no citiem (14%). Vél piederibu
Latgalei cilveki izjiit saistiba ar mtiziku un dziedasanu — kad dzied tautas
dziesmas, dzird latgalieSsu miziku, saistiba ar Latgales folkloru, Latgales
dziesmu svétkos, Dziesmu sveétku gajiena laika (11%). Galvenais, kas vieno
Latgales iedzivotajus, ir valoda (19%), tika mineti arl svétki, tradicijas,
uzsverot, ka “svetkos visi atgriezas” .

Ka tradicijas, paraZas un svéti, kas raksturigi tikai Latgalei, tika minéti:
Aglonas Dievmates svétki, Maras Zemes svétki, sv.Antona diena, sv.Teklas
diena, religiskie svétki, krucifiksi cela malas, katolicisms (35%); kazu
svinéSana — sievas majas, vira majas, galdi tadi ka nav citur (25%); Janu
sviné$ana (17%); Kapu svetki (10%) un béres (7%). Religiskas tradicijas,
valoda un svétku svineéSanas ipatnibas ir tas, kas raksturo un vieno Latgales
iedzivotajus.

Aptaujas dalibniekiem reizém bija grati sevi ka varkavieti atskirt no sevis
ka latgalieSa. Jasecina, ka tas ir Joti tuvas identitates, kas faktiski parklajas.
Salidzinot sevi ar citiem Latgales iedzivotajiem, tiek akcentéts Varkavas
novadam raksturigais, bet salidzinot sevi ar citiem Latvijas iedzivotajiem —
Latgalei raksturigais. Péc lidzigas metodikas 2003. gada tika veikta Alsungas
novada iedzivotaju aptauja Kurzemeé. Taja konstatéts, ka Kurzemes tradicijas
it ka sadalas un “pazid” starp Alsungas un Latvijas tradicijam, ka tie$i
Alsungas novadam un Latvijai raksturigas tradicijas ir vieglak identificéja-
mas un noskiramas no citam tradicijam.® Latgalé ta nav — domingjosas ir tiesi
Latgalei kopuma raksturigas tradicijas, Varkavas novada tas vairak tiek
koptas un ievérotas. Ta¢u nozimigs faktors piederibas jatu veidoSana
Varkavas novada ir arl misdienu tradicijas un sveétki.

Secinajumi

Lokala identitate nav starp svarigakajam cilveka identitatém, ta ciesi
saistita ar ikdienas dzivi, cilveki to izjut ka piederibu dzives vietai. DaZadi
svetki un to svinéSanas tradicijas, ko cilveki svin sava dzives vietd, ir svarigs
§is identitates veidoSanas faktors.

Latvija lokala identitate var izpausties divos limenos: vietéja un regionala.
Pirmaja gadijuma runa ir par piederibu pie dzives vietas, otraja — par
piederibu pie kada no Latvijas kultfirvesturiskajiem novadiem. Ja sprieZ péc
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jaunie$u aptaujas datiem, tad latvieSiem piederiba pie kulttirvésturiska
novada (Kurzemes, Zemgales, Vidzemes vai Latgales) ir svarigaka neka
krieviem, savukart krieviem piederiba pie dzives vietas ir svarigaka par
piederibu pie Latvijas un kada no Latvijas novadiem.

Lokalajai identitatei ir svarigs, bet bieZi nenoveértéts vietas attistibas
potencials. Stiprinot un attistot lokalo identitati, iespejams veicinat ari vietas
sociali ekonomisko attistibu, jo lokala identitate apvieno iedzivotajus, pie-
saista tos dzives vietai; pieSkir nozimi vietai, ta vairs nav tikai apdzivota
teritorija, bet klGist emocionali svariga iedzivotajiem. Lokala identitate un tas
simboli var tikt izmantoti tiirisma attistiba un vietéjo pre¢u un pakalpojumu
konkurétspéjas paaugstinasana.
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Ritma Rungule
A Sense of Belonging to a Place
of Residence as One Aspect of Identity

Summary

A sense of belonging to a place of residence is related to local identity — it
provides a link to a certain place and an understanding of this belonging.
Today identity is increasingly perceived as the result of individual choice.
Local identity is also constructed. Local identity is interdisciplinary as it com-
bines geographical, cultural, social and economical aspects.

The article describes the role and the manifestations of local identity in the
life of the Latvian people. The article is based on research carried out within
the framework of the interdisciplinary project of the Latvian Council of
Science The Development of Latvian Regions: The Humanitarian and Social
Dimension and other research being carried out in Latvia.

Local identity in Latvia can express itself on two levels: the local and the
regional. In the first case it is related to belonging to a place of residence, in
the second it is belonging to the one of Latvia’s historic regions.

Local identity has an important but often underestimated potential for
local development: by strengthening and developing local identity it is pos-
sible to also contribute to socioeconomic development.
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HENRIHS SOMS

ALBUMS TERRA MARIANA —
BALTIESU DAVANA ROMAS PAVESTAM
1888. G.: STARPDISCIPLINARS SKATJUMS

Daugavpils Universitates pétnieku uzmanibas loka ir nokJuvis unikals
vestures avots — albums Terra Mariana. Albums tapa Riga un tika davinats
Romas pavestam Leonam XIII' priesteribas 50 gadu jubileja, kas tika svinéta
1888. gada sakuma. Albums véstija par kristigas ticibas izplatisanos Latvija
un Igaunija, kadreizéja Livonija, ko médz saukt par Marijas zemi (Terra
Mariana).

Albums Terra Mariana musdienu lasitajam pieejams divos izdevumos.
Pavestam pasniegta davana ari tagad ir apskatama Roma, Vatikana
Apustuliskaja biblioteka.> Tas ir lielformata (61x45 cm) 70 pergamentu
foliants. Vaks ir darinats no planas kazadas un dekoréts ar pavesta gerboni
un burtiem zelta un sudraba. Albuma lapas ir akvareli, tintes un tusas
ziméjumi, teksts latinu valoda, kur§ daudzviet rakstits zelta burtiem. Teksta
autors bija publicists, vésturnieks, etnografs, folklorists un izdevéjs,
Rézeknes aprinka Dricanu muiZas Ipasnieks Gustavs Manteifelis
(1832.-1916.).> Albums bija ievietots ar sudraba kalumiem greznota koka fut-
lari ar oderi, kuras piestiprinasanai bija izlietotas gandriz ttkstotis atlasa
pogu. Péc sudraba piekaramas atslegas atslégSanas, futlara malu
atspradzesanas, speciala paliktna izmantoSanas, un, pieaicinot paligus, ir
iesp&jams albumu 8kirstit.

Miisdienu lasitajam ir pieejams ari albuma Terra Mariana cits izdevums —
1903. gada Rigas firma F. Deutsch* veidota kopija.> Toreiz izplatita autotipijas
metode® ]Java no kradsainajam folijam reproducét melnbaltus attélus.
Salidzindjuma ar originalu otrais izdevums ir mazaka formata (30x20 cm),
lapas nebroséta veida sakartotas 4 mapeés, starp reprodukcijam ievietotas pla-
nas lapas ar skaidrojumiem vacu valoda. Jaunaja izdevuma kopa ar komen-
tariem bija 120 lapas. So komentaru, ka ari reproducéta albuma priekvarda
un nobeiguma autors atkal bija G. Manteifelis. Sis izdevums Java plasakai
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sabiedribai iepazities ar pirms 14 gadiem uz Romu
nogadata albuma saturu. Vatikana bibliotéka no §1
izdevuma komplekta glabajas tikai 2 mapes.
Latvija izdevums ir pilniba pieejams Latvijas
Nacionalaja biblioteka un Akadémiskaja biblioteka
(skatit 1. attelu).

Konference izvirzitas témas Kultiras krustpunk-
ti. Starpdisciplindritate kultiirvides petijumos kon-
teksta Skiet interesanti apskatit ari albumu Terra
Mariana.

Starpdisciplinaritates pazimes atklati redzamas

1. att. Albuma Terra Mariana jay paga ideja par Terru Marianu — pasniegt
1903. gada izdevuma vaks. e _ .. o~

Fig. 1. Front cover of the ©Originalu davanu pasaulé cienijamam cilvekam.
album Terra Mariana, published - Sads nodoms miisdienas klasificéjams ka projekts
in 1903. un tas péc savas biitibas ir starpdisciplinars, ja
pienemam, ka projekti atSkiras no “ne-projektiem” ar to, ka pedgjie parasti
tiek veikti ar vienkarS$am, rutina darba metodém, neuzstadot ipasas prasibas.
Savukart, projekta iezimes ir: inovativs raksturs (nav bijis pirms tam); for-
muléts mérkis, lai beigas iegtitu nepiecieSsamo produktu; ierobeZotiba laika;
finansu, materialu un cilvéku resursu ierobeZotiba; specifiska projekta orga-
nizacija (laiks, izmaksas, kvalitate pie ierobeZotiem resursiem).

Pirmkart, saistiba ar albumu Terra Mariana varam dro$i apgalvot, ka $ada
albuma veidoSana bija inovativa. Latvija pagatnes véstures avotu klasta nav
tadu izdevuma, kas biitu analogs Terrai Marianai.

Otrkart, albuma veidotaji skaidri formuléja meérki — izveidot unikalu
davanu pavestam. Iniciativa davanas sagatavosana piederéja gleznotadjai un
filantropei grafienei Marijai PSezdzeckai (Maria Przezdziecka, 1823.~1890.) no
Tizenhauzenu dzimtas. Vina bija dzimusi Postavos.” Marijas tévs Konstatins
Tizenhauzens bija pazistams ornitologs un gleznotajs. Tizenhauzeni bija
varena Livonijas vasalu dzimta, kuras nosaukums célies péc dzimtas
dzivesvietas Tizenhauzenas (Thysenhusen) pie Ninburgas, kas ir puscela
starp Bréemeni un Hannoveri. Tizenhauzeniem tagadéjas Latvijas teritorija
kops 13. gs. piedergja Koknese, Piebalga, Krievciems Krustpils novada,
Berzaune, Ergli, Lokstene pie Plavinam, Vecla§u muiZa Sélija. Lidzas
Ungerniem, Rozeniem, Ikskiliem un Patkuliem Tizenhauzenu dzimta ir
uzskatama par saimnieciski un politiski ietekmigako Livonija. Savukart,
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Marijas virs Aleksandrs PSezdzeckis bija pazistams 19. gs. polu literats un
gleznotajs. Pezdzecku dzimtas rezidence bija Cornijostravas muiZa
Podolija.® Ta ka Tizenhauzenu Polijas — Lietuvas atzaram nebija virieSu
dzimtas mantinieku, PSezdzecku — Tizenhauzenu lauliba ]ava Marijas
PSezdzeckas bérniem un radiniekiem parnemt Tizenhauzenu daudzos
IpaSumus, tostarp ari Postavus, VeclaSus un Rokigkus. Péc laulibam Marija
un Aleksandrs PSezdzecki dzivoja Varsava, audzinaja 2 delus, devas ilgaka
celojuma pa Italiju, kur Marija pie pazistamiem maksliniekiem apguva
gleznoSanas iemanas. Savukart virs Aleksandrs apmekléja Vatikana biblioteku
un darbojas vairakas Eiropas zinatnieku biedribas.

Treskart, albuma veidoSanas laiks bija Joti ierobeZots. Svinibas par godu
pavesta Leona XIII priesteribas 50 gadiem sakas jau 1888. gada janvarl
Baznicas véstures pétnieks Stanislavs Kucinskis’ ir detalizeti izskatijis ta laika
Italijas un Vatikana periodiskos izdevumus. Vinu intereséja pavestam
Leonam XIII veltito davanu nogadasana Vatikana, to davinasana un publiska
izradiSana, ka arl turpmaka izmantoSana. No S. Kué¢inska ar roku rakstita
konspekta izriet, ka pavesta Leona XIII jubilejas svéta Mise notika 1888. gada
1. un 5. janvari. 1. janvari svinibas piedalijas 50 tiikstosi dalibnieku. Liela da)a
pavestam domato davanu pirms nosiitiS8anas uz Romu tika izraditas plasakai
publikai savas majas. Davanas tika siititas arl 1888. gada janvari. Februari,
klatesot ap 800 viesiem, tostarp 36 kardinaliem un 200 biskapiem, pavests
atklaja jubilejas davanu izstadi, kura ilga 4 méneSus lidz 1888. gada maijam.
S. Kucinskis konstatéja, ka delegacija no Baltijas un Rigas ar davanu paves-
tam nav ieradusies.” Vins meklgja tam politisku argumentaciju, jo taja laika
rusifikacijas iespaida saasinajas polu jautajums, bet Vatikans bija ieintereséts
uzturét labas attiecibas ar Krieviju. Vatikana bija ieradusies ari augsta ranga
Krievijas delegacija, kurai izradit baltieSu davanu Vatikans nebija iein-
tereséts. Ta uzskata S. Kuéinskis. Skiet, ka S. Kuéinskis tomér parak drama-
tizé situaciju ap albumu Terra Mariana, jo autoram Italija nebija pieejami
Polija tapusie darbi. Tajos, pieméram, ir G. Manteifela sarakste ar polu
Zurnalistu A. Malecki 1891. gada, kas atklaj albuma tapSanas aizkulises.
Notikumu gaitas rekonstruésana mums Sodien Jauj izdarit biitisku secinaju-
mu, ka albums tika nogadats Roma ar novélosanos 1889. gada jau péc liela-
jam svinibam, tapéc tas neparadijas kopéja davanu saraksta. Reproducéta
albuma ievada minéts, ka 1889. gada veikta davinata albuma kopésana. Péc
logikas tas ir veikts vél pirms davanas aizve$anas no Rigas. Maz ticams, ka
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tas noticis jau Roma. Minétie apstakli krietni apgriitina iespéju uzzinat
precizaku informaciju par albuma ceJu uz Romu. Tapéc ir pamats domat, ka
G. Manteifelis sakara ar Terras Marianas davinaSanu nav apmeklgjis
Vatikanu. Zinot G. Manteife]a ieinteresétibu albuma radisana, diez vai vins
noklusétu tik nozimigu faktu sava biografija.

Ceturtkart, albuma veidoSanu apgritinaja finansu trikums. Zinams, ka
M. PSezdzecka pieaicinaja Rigas maksliniekus un sakotngji maksaja viniem
honorarus. Vienlaicigi albuma veidoSana iesaistijas ari G. Manteifelis. Vins
veidoja albuma koncepciju, rakstija tekstu, ziméja lapu skices. 1888. gada 12.
maija M. PSezdzecka informéja G. Manteifeli, ka vina segs visus atlikuSos
izdevumus. Tac¢u driz 30. oktobri sekoja jauna zina, ka nepiecieSamo summu
vina nespéj sagadat. Par galveno céloni tika minéta vietéjas Inflantijas
muiZniecibas vienaldziba pasakuma atbalstiS$ana. Kops ta briza atlikuSos
darbus veica tikai G. Manteifelis. LatgalieSu kulttrvesturnieks Mikelis Bukss
ir mingjis konkretu davanas vértibu — 11 521 sudraba rublis. Péc M. Buksa
domam So summu pilniba esot sedzis G. Manteifelis". Miisdienu autori aici-
na riipigi pétit agrak publiski izteiktos viedoklus. Ipagu ievéribu pelna tas, ka
pavestam pasniegta albuma 1. folija lidzas pavesta gerbonim rokraksta ir
piezime “Lield pateicibd no Marijas PSezdzeckas — Tizenhauzenas”. Tas
neapSaubami apliecinaja $is poJu kundzes ievérojamo ieguldijumu albuma
tapSana un ta nozimi nespéj mazinat finansiala rakstura sarezgijumi darba
nosléguma. Jaievero ari tas, ka M. PSezdzecka vairakkart bija finansiali atbal-
stijusi vairaku baznicu celtniecibu un to inventara iegadi. Lidzigi rikoties
vina mudinaja ari savus radiniekus, ieejot vésture ka ievérojama filantrope.
Vinas vards tiek minéts lidzas citam grafienem - Sofijai Zamoiskai,
Aleksandrai Potockai, Hortenzijai Malahovskai, kuras ziedoja daudz energi-
jas un naudas kultiras un izglitibas atbalstiSanai.” Janem véra vel viens
apstaklis. Albuma Terra Mariana veidoSanas laika M. PSezdzecka veica
kartejo ziedojumu, Soreiz atbalstot Sveta Krusta baznicas bavniecibu uz
Dviragis ezera salas, tagadeja RokiSku rajona Kamajas senunija. Baznicas
celtniecibas darbi tika pabeigti tie3i 1888. gada.”

Piektkart, nenoliedzami, ka pie ierobeZotiem finansu un laika resursiem,
ipas$u nozimi ieguva albuma izveides darbu parraudziba. M. PSezdzeckas un
G. Manteifela sadarbiba un ieguldijums albuma tap$ana véstures literatira
ir guvis at8kirigus vértéjumus. Vérojama izteikta tendence vairak slavinat
G. Manteifeli. Tam bija vairaki objektivi apstakl]i. 1890. gada M. Psezdzecka
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aizgaja miZiba" un nepiedzivoja albuma reprodukciju izdosanu 1903. gada,
kad sabiedriba pieversa uzmanibu albumam Terra Mariana un ta veidotajiem.
Sada situacija vairak runaja un rakstija par G. Manteifeli, kuram bija iespéjas
jauna izdevuma pécvarda pavestit par sareZgijumiem davanas tapSana un
savu uzupurésanos cildena pasakuma laba. Ta tapa G. Mantefelim glaimo-
josi raksti, pieméram, 1911. gada Polijas lielaja ilustrétaja visparigaja
enciklopédija.” Janorada, ka G. Manteifelis, popularizéjot Livonijas vésturi,
pats aktivi informeja sabiedribu par albuma Terra Mariana saturu.

Vel viens biitisks starpdisciplinaritates aspekts — regionalisma pieeja, jo
apceréjums par ierobezotu un kompaktu telpu, $aja gadijuma — Livoniju
13.-16. gs. un tas katolicisko mantinieci — Inflantiju (tagadé&jo Latgali)
17.-19. gs., objektivi rada prieksnoteikumus dazadu zinatnu klatesamibai.
Albuma izpéte svarigas ir atzinas, ko var sniegt vairakas zinatnu disciplinas
un to apak$nozares: gan vésture (kultiras vésture, historiografija) un vés-
tures paligzinatnes (numismatika, sfragistika, vésturiska genealogija,
heraldika, vésturiska geografija), gan teologija un religiju zinatne, gan valod-
nieciba (salidzinama un sastatama valodnieciba, germanu valodnieciba,
romanu valodnieciba), gan arhitekttira (celtnu arhitekttira, ainavu arhitek-
tara), gan filozofija (ideju vesture). Kompleksas pieejas rezultata ir iespejams
daudzpusigi un pilnvertigi izpétit albuma bagatigo ilustrativo materialu,
izvertet tekstu. Reproduceta albuma izdevéjs Aleksandrs Grosets izdevuma
ievada ir uzsveris, ka “bez daudzo bruninieku, biskapu un alegorisko personu
teliem, bez daudzveidigajiem kraspajiem térpiem, karogiem, baznicu insignijam un
darbarikiem, te vel atrodam: 8 daZadas pilis un tikpat daudz pilsdrupu, 20 baznicas
un kapakmenus; 66 vietejo valdnieku: ordepmestru, suveréni valdoo biskapu,
arhibiskapu un citu suvereno firstu $erbonus, 25 pilsétu un pilu $erbonus, 108 senu
vietejo brupinieku dzimtu gerbonus (13 senu diZciltigu polu dzimtu gerbopus);
apmeram 26 originalu biskapu zimognospiedumus, 3 galvaspilsétu zimogu, 8
klosteru zimogu, 20 ordenmestra zimogu, 22 vietejo komturu un fogtu zimogu un 6
privito $imenu zimogu nospiedumus, un visbeidzot 16 senu vietéjo provincéu sudra-
ba un zelta monétu attélus”.'®

No 3Sejienes izriet vél viens svarigs starpdisciplinaras pieejas ieguvums.
Peétijumi par ierobeZotu telpu aktualizé jautajumu par avotu izmantoSanu.
Darba ar véstures avotiem pétnieki bieZi rikojas pragmatiski un ievada zinat-
niskaja aprité avotus, nemot véra to glabatas informacijas pilnigumu un
ticamibas atbilstibu konkréta pétijuma merkiem.” Ta rezultata arpus pét-
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nieku uzmanibas paliek daudzas pagatnes liecibas, jo vinu skatfjuma to
informacija nav unikala un vertiga. Tiesi tas raksturo kulttiras un véstures
pieminek]us. Latviesu konversicijas vardnica pieminek]us define $adi:
“Neatkarigi no izcelsanas laika, materiala un merka par pieminekliem sauc ari visus
pagatnes kultiiras darindjumus, kam ir kada vesturiska, arheologiska, etnografiska,
folkloristiska vai cita vertiba, pieméram: dokuments, akmens cirvis, moneéta, sagsa,
tautas dziesma. .. Netie5d nozime rund ari par dabas pieminekliem” . Ar pieminekla
vertibu var saprast tajos iemiesoto informaciju par pagatni. Bet pieminekla
vertiba neaprobezojas tikai ar ta iesp€jam sniegt zinatniekiem liecibas par
pagatni. Pieminek]i ir tautas kultiiras un nacionalas paSapzinas neatnemama
sastavdala, jo tie spélé galveno lomu kultliras mantojuma saglabasana un
nodosana no paaudzes paaudzé. Tapéc jedzienam “piemineklis” ir plasaka
nozime neka jedzienam “avots”: visi véstures avoti taja pasa laika ir kultiiras
un vestures pieminekli, savukart, ne visi kultiiras un véstures pieminek]i
uzskatami par vestures avotiem. Turklat kultfiras un véstures pieminek]u
skaits ieveérojami parsniedz véstures avotu skaitu, tapéc profesionaliem vés-
turniekiem nav fizisku iesp&ju visus Sos piemineklus izpétit. Pieminek]u
apzinaSana, pétiSana un aizsardziba ir novadpétniecibas tiesa funkcija, jo
novadpétnieciba izaug no sabiedribas intereses par savu pagatni, kultiru un
tas pieminekliem.” No $ada redzespunkta ir skatama ari albuma Terra
Mariana iniciatoru un veidotaju iecere 1888. gada radit albumu par Livoniju
un tas vesturisko mantojumu. Véstures popularizé$anas ideja sekméja repro-
ducéta albuma izdoSanu 1903. gada. G. Manteifelis esot izteicies, ka “...par
Inflantiju musdienu [19. gs. — raksta autora precizéjums] polu lasitajam ir
mazaks priekSstats nekd par Sumatru un Borneo. Vel triicigakas zindSanas par
Inflantiju bija pasaule” »

G. Manteifelis, kura riciba nonaca albuma materiali, mainija albuma —
davanas kopéjo koncepciju. “Izpratne par albuma saturu sakumd bija nepareiza”,
ta atklati pazinoja G. Manteifelis albuma reprodukciju izdevuma pécvarda.
Péc G. Manteifela uzskatiem, vajadzéja nevis tiksminaties par pavesta
greznibas paliekam (pilsdrupam, pilim), bet akcentét tautas uzticibu paves-
tam un véstit par vietam un gimeném, kas joprojam glaba uzticibu katolicis-
mam.” G. Manteifelis papildinaja albumu ar plasiem garigo vaditaju un diz-
ciltigo gimenu sarakstiem un skaidrojumiem. 1903. gada izdevuma komen-
taros G. Manteifelis rakstija, ka vairaku foliju saturs izraisa butiskus iebildu-
mus. Piemeéram, 63. folija par Vecla§u muizu (tagad Daugavpils raj. Eglaines
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pag.). Sis ipasums kop$ 1853. gada piederéja Marijai Tizenhauzenai —
PSezdzeckai. G. Manteifelis kritiski vérteja Veclaiem veltito materialu. Ving
nosauca to par “neko neizsako$u lapu...”, atsevisku dizciltigo gerbonu izman-
toSanu uzskatija par “tikpat nemotivetu...”. G. Manteifelis skeptiski vértéja ari
tos apstaklus, kados Tizenhauzeni no ieprieksgjiem Ipasniekiem
Kloppmaniem parnéma VeclaSus, pardévéjot tos par Alttizenhauzenu.?
Veclasu pili makslas vésturnieki uzskata par vienu no iespaidigakajiem
neogotikas un ari “kiegelu stila” pieminekliem Latvija. Ta tika nopostita
Pirma pasaules kara laika.” No $1 viedokla pardomas izraisa G. Manteife]a
kritiska nostaja. Misuprat, ta ir izskaidrojama ar G. Manteifela vélésanos
sniegt péc iespéjas objektivaku informaciju par Livonijas vésturi un kritikas
tieSais objekts nebija M. PSezdzecku dzimta, bet konkrétas 63. folijas infor-
macijas konceptuala neiederésanas albuma Terra Mariana.

Lai unikalo pieminekli saglabatu nakamajam paaudzém, jo laika gaita
koloréto zimé&jumu krasa un tekstu tinte neizbégami izbalé, nepieciesams
jauns albuma izdevums gan faksimilda, gan reproducéta veida ar zinat-
niskiem komentariem modernads Eiropas valodas (latvie$u, igaunu, vacu,
polu). Tas noteica ari nepiecieSamibu veidot masdienu projektu, kas balstits
uz starpdisciplinaritates principiem. Projekta iniciativa pieder Daugavpils
Universitates docétajiem. Pasaules latgalieSu 1. kongresa 1992. gada, kad
Rézekné atklaja atjaunoto Maras pieminekli un notika zinatniska konfer-
ence, toreizé&jais Radio Vatikiana latvieSu raidijumu vaditajs S. Kudinskis
apstiprinaja, ka Vatikana bibliotéka ir iesp&ja iepazities ar albumu Terra
Mariana. Driz no Romas tika sanemtas albuma kopijas krasainu diapozitivu
veida. legiitie vertigie materiali rosindja pétniekus albuma zinatniskai
izpetei. Savukart, datortehnologiju strauja attistiba pavéra jaunas iespégjas
diapozitivu skené$ana un detalizéta pétnieciba ar datora palidzibu. Albuma
Terra Mariana nosaukums izskangjis zinatniskas konferencés Daugavpili,
Rézekné, Liepaja un citur, par to liecina ari publikacijas.* Projekta ir iesaistiti
vesturnieki, kulttras vésturnieki, valodnieki un makslas zinatnieki no
Latvijas un citam Eiropas valstim.* Projekta vadibu nodroSina Latvijas
Nacionala biblioteka. Projekts ir tapis sadarbiba ar Latvijas Republikas
Kultiiras ministriju un Arlietu ministriju.® Ta realizacija lautu plagam lasitaju
lokam iepazities ar vel vienu nozimigu kulttiras pieminekli.
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Atsauces un piezimes

Istaja varda — Gioacchino Vicenzo Pecci, 256. pavests. Dzimis 1810. gada, pavests
kops 1878. gada 3. marta, miris 1903. gada.

Raksta autoram Latvijas zinatnieku delegacijas sastava 2004. gada oktobri un 2006.
gada novembri bija iesp&ja skatit Vatikana bibliotéka $o albumu. Kopuma albums ir
labi saglabajies, tikai nedaudz ir nomelnéjusi vaka plana balta kazada, diemzél nav
saglabajies albuma originalais futlaris.

Gustavs Manteifelis uzskatams par latgalieSu dailliteratiiras spilgtako parstavi
19.gs. Izdevis latgalieSu pirmo kalendaru, sastadijis pirmo pilnigako latgaliesu gra-
matu bibliografisko raditaju, publicgjis vairak neka 300 rakstu par Latgales vésturi
un geografiju.

Firma F.Deutsch piederéja litografam un gramatu iespiedéjam Aleksandram
Grosetam. Sakotngji bija ieceréts kopiju izgatavot kada arzemju darbnica, tomer
vélak sareZgitais darbs tika uzticéts padmaju meistariem. Uz firmas F.Deutsch bazes
vélak tika izveidota Latvijas valsts papira spiestuve (1919.-1940.), kura nodro3inaja
augstu poligrafisko izpildijumu.

Terra Mariana 1186-1888. Reproduktionen des von den romischen Katholiken hiesiger
Provinzen Sr. Heiligkeit Leo XIII. zum Jubildum dargebrachten Albums. 70 Lichtdrucke in
4 Mappen/Lieferungen: 1. Lieferung: Fol. I-XXI. 2. Lieferung: Fol. XXII-XXXVIII. 3.
Lieferung: Fol. XXXIX-LIX. 4. Lieferung: Fol. LX-LXX. Riga, Druck und Verlag von
Aleksander Grosset, in firma: EDeutchen, 1903.

Autotipija - pustonos izgatavotu attelu poligrafiskas reproducé$anas metode.
Postavi — viena no vecakajam pilsétam tagadéja Baltkrievija. Tizenhauzeni parvei-
doja Postavus par ievérojamu saimniecisko un kultGras centru. Ir saglabajusies
Tizenhauzenu pils, kuras celtnieciba pabeigta XIX gs. sakuma. Agrak pili bija izvi-
etots plags ornitologijas muzejs, gleznu galerija un baleta skola. Blakus atklats piem-
ineklis ornitologam un gleznotajam Konstantinam Tizenhauzenam (1786.-1853.) —
Marijas PSezdzeckas tévam.

Podolija — vésturisks novads Ukrainas dienvidrietumos. Cornijostrava tagad ir
apdzivota vieta Dienvidbugas upes krasta, 20 km no rajona centra Hme]nicka.
Stanislavs Kucinskis dzimis 1913. gada Raznas pagasta. 1933. gada saka studét filo-
zofiju Krakova, velak Roma, 25 gadus stradaja Vatikana radio latvieSu redakcija.
Jezuitu ordena loceklis. Uzrakstijis vairakus, uz Vatikana bibliotekas materialiem
balstitus, vesturiskus apceréjumus. Paslaik dzivo Roma.

Dazi Stanislava Kucinska manuskripti (viena mape) glabajas Latgales Pétniecibas
institita biblioteka Daugavypili, Vienibas iela 13. Da]u savas bibliotekas vins novéle-
ja Rigas Katolu garigajam seminaram.

Bardach J. Terra Mariana. Ksiega-album ofiarowa papiezowi Leonowi XIII w imieniu
ziemian inflanckich. In.: Christianitas et cultura Europae. Czesc 1. Lublin, 1998, p.59.
Odile Bour. Deutsch — polnische Stiftungstraditionen | Polsko — niemieckie tradycje fun-
dacji. Copyright 2006 Maecenata Verlag, Berlin, und Stiftung fiir Deutsch-Polnische
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Zusammenarbeit, Warschau [tieSsaite]. Pieejams http://213.77.105.135/win-
fopolen/6_WisKulGes/2_Gesellschaft/5_Downloads/deutsch_poln_stift.pdf
[skatits 15.12.2006.].
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Henrihs Soms

The Album “Terra Mariana” —

a Gift of the Balts to the Pope in 1888 —
an Interdisciplinary View

Summary

The nobility of the Baltics prepared a gift for Pope Leon XIII on the 50th
anniversary of his priesthood in 1888 — the magnificent album. “Terra
Mariana”. It presaged about the dissemination of Christianity in Latvia and
Estonia, formerly Livonia, which was also named the Land of Maria (Terra
Mariana).

Signs of interdisciplinarity are clearly marked in idea of “Terra Mariana” —
to give an original gift to an honorable man. Today this intention can be clas-
sified as an interdisciplinary project per se and can be described as an inno-
vation; a certain aim to acquire a necessary product; a restriction in time,
finances, materials and human resources; the specific organization of project.
In these aspects, the creation of “Terra Mariana” is innovative and there are
few analogues in the historical sources of Latvia. The authors had an aim
which was clearly defined — to create a unique present for the Pope. The ini-
tiator of the gift was the painter and philanthropist Maria Przezdziecka
(1823-1890) from the Tisenhausen family. The album was written and edited
by the researcher of local history, Gustav Manteifel. Time to prepare the
album was very restricted. The celebration of the 50th anniversary of the
priesthood of Pope Leon XIII began as early as January, 1888. The album was
delivered to Rome with a delay, only in 1889. Its creation was hindered by a
scarcity of finances.

Research was conducted on the restricted and compact location (Livonia
in 13-16th centuries, Inflantia or Latgale in 17-19th centuries), which was an
objective precondition for the inclusion of diverse sciences. The findings of
various sciences and their sub-sciences were relevant in scholarship of this
album - history (cultural history, historiography), history-related sciences
(numismatics, sphragistics, historical genealogy, heraldry, historical geogra-
phy), theology and the science of religion (the history of religion and the
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church), linguistics (comparative linguistics, German linguistics, Romanic
linguistics), architecture (the architecture of buildings and landscapes) and
also philosophy.

Research into restricted areas usually make relevant the question of use of
sources. The researcher deliberately introduces monuments of history and
culture (social life, architecture, ethnography, language, nature etc.) into
scientific discourse, which otherwise might not seem unique or valuable in
the study of global phenomena or large-scale areas.
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ANITA STASULANE

SAKRALAS TELPAS FENOMENOLOGIA —
TIBETA TEOSOFU SKATJUMA

Sakrala telpa ir baitiska religiskas sistémas sastavdala, jo ta sniedz iesp&ju
saskarei ar dievi§ko, respektivi, sniedz iespéju git religisko pieredzi,
pieméram, Svétaja zemé, Meka utt. Postmodernisma laikmeta, kad rodas
jauna religiska, precizak — parareligiska sistema (New Age jeb Jauna éra),
verojams ari jaunas sakralas (parasakralas) telpas veidoSanas process, kam ir
visai ilga prieksvesture. Lai izprastu, kapéc postmodernisma axis mundi ir
Himalaji, konkrétak, — Tibeta, kur garigumu ir devies meklét ne viens vien
intelektualis ari no Latvijas, ar analitisko metodi piedavaju aplikot teosofu
skatijumu uz Tibetu Himalaju sakralizacijas konteksta.

Tibetas sakralizacijas prieksvesture

Tibetas sakralizacijas procesu ir veicinajusi Helénas Blavatskas
(1831.-1891.) maciba par mahatmam jeb Himalaju skolotajiem, kas vinai esot
davajusi slepenu doktrinu. Tomeér jaatzist, ka ideja par Austrumiem ka
gudribas avotu' ir pastavejusi krietnu laiku pirms H. Blavatskas, pieméram,
Volters bija parliecinats, ka religijas saknes ir meklejamas Indija; Slegelis
uzskatija, ka cilvéces kultiiras un religijas $tipulis ir karts Indija; éopenhauers
apgalvoja, ka Jaunas Deribas idejas ir mantotas no Indijas: Jeézus esot macijies
no Egiptes priesteriem, kas nakusi no Indijas. Sada Rietumu kultdras kon-
teksta gluZi likumsakarigi ari H. Blavatskas braliba nak no tas pasas puses —
no Austrumiem.

Kapéc H. Blavatskas garigie skolotaji savu majvietu Austrumos ir radusi
tiesi Tibeta — Himalajos? Kops 19. gs. vidus Rietumus bija parnemusi ipasa
interese par Kinu, Mongoliju un Tibetu — uz 5im zemém devas neskaitami
celotaji?, kas, atgriezusies dzimtené, publicéja savu ceJojumu aprakstus. Klaja
naca iespaidigs celojumu gramatu skaits, ko varétu devét par izteles geogra-
fiju, kas ir veicinajusi Himalaju sakralizacijas procesu.



ANITA STASULANE. SAKRALAS TELPAS FENOMENOLOGIJA - 137
TIBETA TEOSOFU SKATIJUMA

Neskaitamo celojumu aprakstu vidi IpaSa nozime ir fran¢u misionara
lacaristu teva Evarista Ika (Evarist Huc) gramatai Souvenire d’un voyage dans la
Tartarie, le Thibet et la Chine, pendant les années 1844, 1845 et 1846 (Atminas par
ceJojumu uz Tartariju, Tibetu un Kinu 1844.,1845. un 1846. gada), kas bija tulko-
ta daudzas Eiropas tautu valodas, tatad — pieejama ikvienam interesentam
Rietumos. E. Ika ceJojumu aprakstam ir svariga nozime Tibetas sakralizacijas
procesa, jo tieSi vins sava gramata® véstija tibetieSu ticéjumu, ka Himalajos
mitot kadas garigas biitnes varda kelani.

Iepazinies gan ar H. Blavatskas macibu par garigajiem skolotajiem, gan ar
E. Ika celojumu aprakstu, pasaulslavenais krievu filosofs Vladimirs
Solovjovs ir noradijis: “.. xoms coobujenia MaUHCMEEHHIXD 3AUMANALCKUX
Opamvess U UMEIOMB NOOAOKHLIIL Xapakmeps, HO CAMO MO 6Gpamcmeo mars
Hasvigaemblx “maxamm” edea-au ecmv wucmuiti mugpn.”* V. Solovjovs uzskati-
ja, ka H. Blavatskas mahatmas ir tie pasi kelani, par kuriem ir rakstijis francu
misionars E. Iks. Par to, vai H. Blavatska ir lasijusi E. Ika darbu, nav ne
mazako Saubu, jo sava gramata Isis Unveiled® vina ir atstastijusi lacaristu téva
vestijuma spilgtakas detalas, piem., par lamas astrala kermena lidojumu uz
attalo klosteri. Tas ir spilgts piemérs, cik radosi H. Blavatska ir spé&jusi izman-
tot celotaju stastus’, lai raditu savu doktrinu.

To, ka H. Blavatskas garigie skolotaji savu majvietu Austrumos ir radusi
tiesi Tibeta, 8kiet, ir ietekm&jis ar1 Emanuels Svédenborgs (1688.-1772.). Lai
gan vin$ pats nav dibinajis jaunu religiju’, E. Svedenborga darbos® paustas
idejas ir iedvesmojusas neskaitamus jauno religisko kustibu dibinatajus, jo
vins ir licis pamatus subjektivai religijai, kas balstas “tieSos” kontaktos ar
neredzamam garigam biitném. Ta ka E. Svédenborga idejas ir paverusas celu
ari Jaunas éras (New Age) “garigumam”, vinu varam dévét par mislaiku sub-
jektivas religiozitates “patriarhu”.’

E. Svédenborga vizijas par Kristus neredzamo atnaksanu 1757. gada un
jaunas éras sakumu 1770. gada var uzskatit par New Age ideju pieteikumu.
Zviedru zinatnieku ir iedvesmojusas Atklasmes gramatas rindas: “Un es
redzeju sveto pilsetu, jauno Jeruzalemi, nondkot no debesim, no Dieva, sagatavotu ki
greznotu ligavu savam viram.” (Atkl 21,2) Uzskatot, ka visas pastavosas
religiskas sistémas ir nepilnigas, un pienemot, ka jauna Jeruzaleme ietver
ikvienas doktrinas dzilako macibu, E. Svédenborgs pazinoja, ka tuvojas
patiesiba — patiesa atklasme, patiesa kristietiba, ar kuru 1770. gada iestasoties
jauna éra.
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Iespgjams, ka H. Blavatska ir iepazinusies ar E. Svédenborga darbiem
samera agri, jo biblioteka, kuru bija mantojusi H. Blavatskas vecmamina, kas
audzinaja savu mazmeitu, bija atrodamas arl E. Svédenborga gramatas®.
Nemot véra pasas H. Blavatskas atzisanos, ka “no visiem mistikiem Teosofiju
visvairdk ir ietekméjis, protams, Svedenborgs”", varam pienemt, ka E. Svédenborga
aicinajumam meklét “zuduso vardu” pie Tibetas gudrajiem tiesam ir bijusi
nozimiga loma Tibetas sakralizacijas procesa.

Tibetas sakralizacija Rerihu maciba

20. gs. Tibetas sakralizacijas procesu ir sekméjis Nikolaja Rériha
(1874.-1947.) un Helénas Reérihas (1879.-1955.) dibinatais teosofijas atzars —
Agni joga jeb Dziva &tika. Nevéloties biedroties ar tiem, kas pretendéja uz
H. Blavatskas macibas turpinataju lomu, Rérihi asi kritiz&ja vinu darbus, to
skaita péc Teosofijas biedribas dibinatajas naves izdoto treso Slepends macibas
séjumu. Rérihi uzsvera, ka ikviena laikmeta Lielie Skolotaji izvélas tikai
vienu vai divas personas, kam atklat macibas nakoso pakapi, un pazinoja, ka
tiesi viniem esot uzticéts “Dzivds étikas macibas okeans”.

Lai gan isti nav zinams, kad N. Reérihs kJuva par Teosofijas biedribas
locekli, dzejoJu krajums Llsems. Mopuu (Morijas ziedi) liecina, ka ta tap$anas
laika (1916.-1921.) vin3 bija dedzigs H. Blavatskas macibas piekritéjs. Jau gra-
matas nosaukums vien atspogulo N. Reériha parliecibu, ka H. Blavatskas
skolotaji — viens no tiem varda Morija — tieSam eksisté un savus izredzétos
apvelta ar atklasmém. Savukart H. Rériha ne vien tulkoja krievu valoda
H. Blavatskas Slepeno macibu, bet arl publicéja 15 gramatas® ar atklasmém,
proti, Agni jogu jeb Dzivas étikas macibu, ko vina teicas sanémusi no skolota-
ja Morijas (1920.-1938.).

Sekojot H. Blavatskas pédas, Rérihi apgalvoja, ka Lielie Skolotaji mitot
kada slepena vieta Himalajos un riip&joties par Zemes evoliciju. “Istie cil-
veéces pestitaji” esot Himalaju gudrie, mahdatmas® jeb Skolotaji — Liela Balta
Braliba. Sasniegusi augstako evoliicijas pakapi uz Zemes, kadas citas Saules
sistémas planétas vai arpus tas, reinkarnéjoties Skolotaji brivpratigi
atgrieZoties uz Zemes, lai vaditu augstako attistibas pakapi nesasnieguso cil-
veku evoliciju.

Atsaucoties uz dazadu tautu nostastiem par gigantiem, sniega cilvékiem,
pazemes pilsétam vai nogrimusam pilim, kuras mit kada ipasa tauta, N. Rérihs
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apgalvoja, ka Skolotaji esot apmeklejusi cilvéci jau tas ritausma. Ari engeli,
kas minéti Bibelg, esot Skolotaji jeb mahatmas.

Skolotaji mit Himalajos — tieSi 8is parliecibas dé] N. Rériha gleznas
dominé kalni, kas simbolizé garigo pasauli, kura atklajas tikai tiem, kas ir
sasniegusi noteiktu garigas attistibas pakapi. Skolotaji veéro cilveci, gaidot
bridi, kad ta nobriedis jaunai garigas attistibas pakapei. Pienakot $im mirk-
lim, to apciemo Gudribas vestnes$i — Lielie Skolotaji, kas iemiesojoties top par
jaunas religijas dibinatajiem, jaunas valsts izveidotajiem vai filosofiem. Si
iemijesoSanas ir upuris, jo viniem ir jaatsakas no “ugunigds pasaules” un jado-
das fiziskas mateérijas pasaulé. Lielie Skolotaji $o upuri uznemas labpratigi —
vini nak bridinat, vestit jaunu macibu, palidzét ar padomu.

Himalaji — gara evoliicijas mérka simbols

Gleznas radot savu pasauli, N. Rérihs atzistas: “Mes tiesam Joti milam
kalnus. Misu pasu veidotd planéta biitu Joti, Joti kalnaina.”"* Pirmam kartam
N. Rérihs sajiisminas par kalnu neatkartojamo skaistumu: “Visapkart — dzil$
klusums, vesels sniegiem klatu virstonu amfiteatris. Pérlaino tonu smalkums, lidz
sim bridim neredzets.”™ Turklat, saskaroties ar IpaSo Himalaju skaistumu,
N. Rerihs atzist: “Kad mes raugamies uz skaisto sniegoto galotni, mums kliist
saprotams $o svetku gars, jo skaistuma dievina$ana ir So célo jiitu pamatd. Kalniesi
izjit skaistumu. Vini izjiit patiesu lepnumu par to, ka viniem pieder $is neatkarto-
jamds sniegotds virsotnes — pasaules milZi, makoni, musonu migla. Vai tas nav tikai
brinumskaists priekskars pirms lielas Misterijas vai aiz KincendZangas? '
N. Rériha skatfjuma kalnu skaistums sp&j pietuvinat cilveku bezgaligajam
Noslépumam, respektivi, kalni liecina par Augstako Realitati.

Atsaucot atmina N. Reriha gleznu kompoziciju, jauzsver, ka neskaitamas
gleznas Himalaji ir attéloti ka divas pasaules, ko vienu no otras noskir
makoni: priekSplana - zeme, aiz tas — makonu jiira, virs kuras pacelas spoZas
kalnu virsotnes. Ta ka “Visaugstakajos kalnos mit Visparakais,”” N. Rérihs
dodas “.. uz Himalajiem ki pie diZaka altara, kur cilveka gars visciesak pienak
[pietuvojas, raksta autores precizejums] dievigkibai.”* Ta ka N. Rériha dzives
laika alpinistiem veél neizdevas sasniegt Everestu, makslinieks aicina
atminéties senos pravietojumus, kuros ir apgalvots, ka svétas virsotnes
nekad netiks sasniegtas.” Savukart pasu Rérihu maciba ir atrodams jauns
pravietojums, kas attiecas tiesi uz Everestu: “No human foot shall set its traces
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on My Summit™. The audacity of the dark ones shall not surmount! The light of the
moon shall not endure! But the sun rays shall touch the Peak.”

Ta ka daudzas ekspedicijas beidzas neveiksmigi, N. Rerihs secina, ka
Everests atraida kap@jus, un atminas kada lamas teikto: “Jiis, Rietumu laudis,
vienmer sapyojat uzkapt Everestd ar smagiem zabakiem kdjds, bet mes sasniedzam
§7s pasas augstienes un vel talakas virsotnes bez griitibam. NepiecieSams tikai domat,
mdcities, atceréties un zindt, ki apzinigi uztvert visus savus pardzivojumus smalka
kermena apvalka.”

Zimigi, ka N. Rériham “skumyji ir kirties no kalniem.”” Tas nav emocijas
vien. Kad kalni vairs nav redzami, vins iesaucas: “Kalni aizgajusi sirmaja,
pelekaja migla. Ka lai dzivo un uz ko lai vers skatienu?”* Varam apgalvot, ka
N. Reriha teosofiskaja sistéma kalni ir garigas orientacijas centralais punkts.
Kalni simbolize garigo pasauli, kura skirta no zemes pasaules, tomer sasniedza-
ma tiem, kas tiecas péc Augstakas Realitates, respektivi, N. Rériha darbos
kalni ir garigas apgaismibas mekléjumu simbols, bet kalnu virsotne — gara
evoliicijas mérka simbols.

Himalaji — atklasmes avots

Ta ka makslinieks ir attélojis nevis abstraktus, bet gan konkrétus kalnus —
Himalajus, janem veéra vél kads kalnu simbola aspekts. N. Rérihs uzskatija,
ka uz Himalajiem “.. nica lielie vientulnieki .. Seit ir visas apzinas spriequma
stadijas,”” respektivi, Himalajos ir radusas visas pasaules religijas:

1) Himalajos ir radies hinduisms: “Sajds vietds, kur izkristalizejusies
Rigvedas gudriba, kur staigajusi pasi Mahatmas, Seit kalnu grotds un virsotnés
sakrats cilveka domas speks.”*

2) Himalaji ir budisma svéta zeme: “Sveétitais Buda devds celojuma uz
Himalajiem, lai iegtitu apgaismibu. Te, legendaras svetds stupas tuvumd, visiem
dieviem klatesot, Izredzetais guva savu apgaismibu.””

3) N. Rerihs ir parliecinats, ka Jézus jaunibas gados ir bijis Indija, kur vinu
ir pienacigi noveértgjusi Indijas gudrie, no kuriem tad arl vin$ esot guvis
gudribu.”®

Rérihu teosofiskaja sistéma kalni ir augstdko energiju aktivitites zona,
tapéc visiem “lielajiem apustuliem” ir bijis nepiecieSams neaizstajamais
Himalaju starojums.” Véstures gaita cilveki ir arvien vairak pievérsusies
materialajam lietdm, atstajot novarta garigas vertibas, bet Gudriba ir saglaba-
ta slepenas vietas — kalnos, no kuru virsotném ta ari staro: “Bce Hapods!
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suatom, umo mecmo Ceamvix awdeil Ha eopax, Ha eepuiunax. Om sepuiun
omxposerue.”>

Lai arf Heléna Rériha savas véstulés ir atzimé&jusi, ka nekad netiks izpaus-
ta “galvends Citadeles”™ preciza geografiska atrasanas vieta, N. Rérihs apgal-
vo, ka tie$i Transhimalaji bijusi mahatmu “Stupulis”®. Talab mahdtmas tiek
deveti par “Lields Himalaju Vienkopas Skolotajiem”.

Ta ka N. Rerihs Himalajiem ir pieskiris sakralu veértibu — “Muposas
Corposumnuua [yxa,”* savas apcerés ving bieZi atsaucas uz Gudribu, kas
saglabata augstu Himalaju kalnos, un uz $is Gudribas sargatajiem — vieda-
jiem Himalaju mahatmam.

Himalaji — transformacijas vieta

No Krievijas izcelojusi uz Ameriku, kur ari sakusi savas macibas sludinasanu,
visbeidzot Reérihi parcelas uz Indiju. Lai ari N. Reérihs turpinaja intensivi celot
lidz pat 30. gadu beigam, kops 1928. gada par vinu gimenes pastavigo majvi-
etu kJuva Kulu ieleja, kas atrodas PandZabas ziemelos — Rietumhimalaju
pakaje.

Kads ir bijis dzives vietas mainas iemesls? N. Rerihs raksta: “Un ir briniski-
g1 apzindties, ka vientuld pasaules mald jus esat lielaka drosiba neka Rietumu pilse-
tu ields.”® Tomer tas nebuitu jauzskata par galveno dzives vietas mainas
iemeslu, jo Rerihi uzskata, ka Himalaju nemitiga strava attira cilvéka garu.
Heléna Rériha raksta, ka apzinas paplasinasanai, augstako centru atver$anai
ir nepiecieSami “augstkalnu apstakli.”* Tatad tikai Himalajos ir rodami gara
evoliicijai nepiecieSamie apstakli, un 81 iemesla dé] Rerihi ari ir parcélusies uz
Himalaju pakaji.

Turpinot rakstit Agni jogas jeb Dzivas étikas macibu, Heléna Rériha lako-
jas uz kalnu smailém, kas atgadinaja burtu “M”. Vina $is virsotnes dévéja par
“M-kalnu.” Janem véra Helénas Rérihas pazinojums: “.. miisu Asrams atro-
das vissenakajd un vissvetakaja Arjavartas kalnu ieleja.”” Savukart N. Rérihs
uzskatija, ka “patiesiba viss, kas saistits ar Himalajiem, atklaj dizo Meru Kalna —
pasaules centra — simbolu.”* Si iemesla dél, savas véstules un apcergjumus N.
Reérihs nosledz ar sveicieniem no Himalajiem ka pasaules centra, Gudribas
iztekas un garigas energijas avota. To ilustré $adi atvadu vardi:

“I greet you reverently from the Himalayas..”*

“..uimo eam C bensix sepuiuH Moii uckpeHHuil npusem ..”*

“In the name of Culture I send you from the Himalayas my heartiest greetings!”*
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“From the snowy peaks of the Himalayas, in the name of all-embrancing and all-
conquering Beauty of creativness, in its vastest conception, I greet you!”*

“Bo umsa Ceema u Cepoua, 6o uma Kpacomvr u 3HaHUA, 60 UMS IKUBLLX
YC1moes 360NH0UUL NPUBLTCINEYI0 6AC 01 OeAOCHeXHbLX Bblicom.”*

Himalaji N. Reériham kalpo ka garants pasa garigajai autoritatei, par ko
vin$ ir sapnojis jau sen. Nujorka Grieku pareizticigo baznicas tévs Lacars
“yeepaem mens, wmo a OyxosHoe auuo”*; bet M. TeniSeva, kura Krievija
N. Rériham bija uztic&jusi apgleznot baznicu, atvadoties no makslinieka, kas
devas Centralazijas ekspedicija, vinu uzrunaja: “omue Huwxonra” *

Secinajumi

Himalaji, konkrétak, Tibeta, ir tapusi par postmodernisma axis mundi
H. Blavatskas dibinatas un Reérihu talak izstradatas teosofijas iespaida.
Savukart teosofi ir guvusi ierosmi no 19. gs. celotaju gramatam, kas ir
ievadijusas Himalaju sakralizacijas procesu. Neskaitamo ceJojumu aprakstu
vidii ipasa nozime ir Evarista Ika (Evarist Huc) gramatai Souvenire d'un voy-
age dans la Tartarie, le Thibet et la Chine, pendant les années 1844, 1845 et 1846
(Atminas par celojumu uz Tartariju, Tibetu un Kinu 1844., 1845. un 1846. gada).

20. gs. Tibetas sakralizacijas procesu ir sekméjis Nikolaja Rériha
(1874.-1947.) un Helénas Rerihas (1879.-1955.) dibinatais teosofijas atzars —
Agni joga jeb Dziva étika. Parliecinats, ka skolotaji mit Himalajos, N. Rérihs
par savu gleznu dominanti izvélgjas kalnus, kas vina izpratné ir gara evola-
cijas mérkis, atklasmes avots un cilvéka transformacijas vieta.



N

13

14

ANITA STASULANE. SAKRALAS TELPAS FENOMENOLOGIJA — 143
TIBETA TEOSOFU SKATIJUMA

Atsauces un piezimes

Skat. Batchelor S. The Awakening of the West: The Encounter of Buddhism and Western
Culture. Berkeley, California: Parallax Press, 1993, 416 p.

Skat. Barthold V. V., La découverte de I’ Asie: Histoire de I'Orientalisme en Europe et en
Russie. Paris, 1947, 367 p.

Skat. Huc E. Souvenirs d’'un voyage dans la Tartarie, le Thibet et la Chine, pendant les
années 1844, 1845 et 1846. Paris: Gaume et Cie, 1878.

ConosreB Ba. C. baraBarckas. B km.: Bemrepos C. Kpumuio-6uoepaguueciiii
croeapy pycckuxs nucameneli u ydeHvixs, ToM 3-mir. CIT6., 1889, c. 316.
Blavatsky H., Isis Unveiled: A Master-Key to the Mysteries of Ancient and Modern Science
and Theology, vol. II, New York: J. W. Bouton, 1901, p. 604-605.

H. Blavatsku ir iedvesmojusas ari Marko Polo gramatas, skat. Blavatsky H., Isis
Unveiled: A Master-Key to the Mysteries of Ancient and Modern Science and Theology, vol.
II, New York: J.W. Bouton, 1901, p.505.

E. Svédenborgs necentas dibinat jaunu baznicu, jo bija parliecinats, ka vina rakstos
pausta patiesiba atklasies pati par sevi. To, ko neizdarija E. Svédenborgs pats, veica
vina sekotaji, kas pirmo reizi organizeti sapulcejas 1783. gada. Jau péc diviem
gadiem pirmo piecu entuziastu pulcin$ bija izaudzis lidz 30 locek]iem un visbeidzot
izveidojas jauna religiska grupa Jaund baznica (1787.), kura par macitajiem bija
iesvetiti vispirms divi metodisti, velak ari paris anglikani. Japiebilst, ka savu jauno
liturgiju svedenborgiesi ir veidojusi uz anglikanu liturgijas bazes.

Plasako un nozimigako E. Svédenborga darbu vidf ir minama divpadsmit séjumu
Arcana Coelestia (Debesu noslepumi) un divseéjumu Vera Christiana Religio (Patiesi
kristiga religija).

Gramata Doctrina Novae Hierosolymae de Domino pausta ideja par slepeno iek3gjo
baznicu ir iedvesmojusi daudzas okultas kustibas, pieméram, $i ideja i1: Ordo Templis
Orientis doktrinas pamata. Viens no ordena dibinatajiem bija Ridolfs Steiners, kura
sekotaju vida bija arl A. Krovlejs un L. R. Habards. Ka apliecina $ie uzvardi, E.
Svédenborga idejam uzticigais Ordo Templis Orientis ir celms, kura atvases ir gan
neosatanisms, gan modernas ezotériski gnostiskas kustibas.

Cenkesny A.E.Il. BaaBarckas u Bc. CoaroebeB. B xm.: CoaoBre Bc. C.
Cospemennas xpuua Msudvi: Moe 3uakomcmso ¢ E. I1. Baasamcxoii u “meocogpcium
obuecmeom”. Mocksa: Pecrrybamka, 1994, c. 313.

Blavatsky H. Theosophical Glossary, London: Theosophical Publishing House, 1892, p.
316. Autores tulkojums.

Morijas darza lapas I (1924.), Morijas darza lapas II (1925.), Vienkopa (1926.), Agni jogas
zimes (1929.), Bezrobeziba I (1930.), BezrobeZiba Il (1930.), Hierarhija (1931.), Sirds
(1932.), Uguniga pasaule I (1933.), Uguniga pasaule II (1934.), Ugunigd pasaule III
(1935.), Aum (1936.), Braliba (1937.), Parpasauligais I (1938.), Parpasauligais II (1939.).
Mahatma (sanskr.) - ‘diza dvésele’, apzimé&jums, kura teosofi ietver bodhisatvas
jédzienu.

Reérihs N. Altajs — Himalaji: Celojuma dienasgramata. Riga: Vieda, 1998. 201. lpp.



144 KULTURAS KRUSTPUNKTI 4. laidiens

> Turpat. 141. Ipp.

16 Rérihs N. Sambala. Riga: Vieda, 2001. 29. Ipp.

7 Turpat.

'8 Turpat. 33. Ipp.

¥ Roerich N. Himavat. Diary Leaves, Allahabad: Kitabistan, 1946, p. 11.

» H. Reriha savas véstules ir skaidrojusi, ka tas attiecas uz Everestu. Skat. Letters of
Helena Roerich, 1929-1938, vol. II. New York: Agni Yoga Society, 1967, p. 410.

2 Agni Yoga, New York: Agni Yoga Society, 1954, p. 197.

2 Rerihs N. Sambala. Riga: Vieda, 2001. 32. Ipp.

» Rerihs N. Altajs — Himalaji: Celojuma dienasgramata. Riga: Vieda, 1998. 150. lpp.

* Turpat. 152. Ipp.

» Turpat. 374. lpp.

% Rerihs N. Sambala. Riga: Vieda, 2001. 129. Ipp.

¥ Turpat.

» Tadejadi N. Rérihs atkartoja jau agrak pausto teosofu uzskatu, ka Jézus ir macijies
Indija. Annija Bezanta pat radija savu “evangéliju”, kura véstija, ka Jézus no
Nacaretes esot dzimis 100 gadus pirms tradicionali pienemta laika un esot mitis
esénu kopiena tuksnesl. Tur vin$ esot apguvis Austrumu ezotérisko gudribu, ko
vinam atklajusi Indijas un Egiptes gudrie, kas apmekl&jusi esénus. Annija Bezanta
sludinaja, ka savas dabas ‘Kristus’ daju Jézus esot sanémis kristibu laika, bet to
zaudéjis krusta siSanas bridi. Tad Jézus esot atgriezies un ievadijis savus macek]us
noslépumainaja gudriba 50 gadu garuma.

* Skat. Roerich N. Himavat. Diary Leaves, Allahabad: Kitabistan, 1946, p. 66.

% Pepux H.K. Teepovina naamennas. Pura: Buema, 1991, c. 197.

% Reriha H. Véstules. Riga: Vieda, 1998. 1. sgj., 306. 1pp.

% Rerihs N. Sambala. Riga: Vieda, 2001. 162. Ipp.

% Reriha H. Veéstules. Riga: Vieda, 1998. 1. sgj., 522. Ipp.

% Pepux H.K. [epxasa csema. Southbury: Alatas, 1931, p. 138.

% Rerihs N. Altajs — Himalaji: Celojuma dienasgramata. Riga: Vieda, 1998. 151. Ipp.

% Reriha H. Veéstules. Riga: Vieda, 1998. 1. sgj., 437. Ipp.

¥ Turpat. 493. 1pp.

% Rérihs N. Sambala. Riga: Vieda, 2001. 29. Ipp.

¥ Roerich N. Fiery Stronghold. Boston, Massachusetts: The Stratford Company, 1933,
p. 442.

“ Pepux H.K. epxasa csema. Southbury: Alatas, 1931, p. 131.

1 Roerich N. Himavat. Diary Leaves, Allahabad: Kitabistan, 1946, p. 26.

“ Roerich N. Fiery Stronghold. Boston, Massachusetts: The Stratford Company, 1933,
p- 430.

“ Pepux H.K. [epxasa csema. Southbury: Alatas, 1931, p. 156.

“ Turpat. 60. Ipp.

® Turpat. 224. Ipp.



ANITA STASULANE. SAKRALAS TELPAS FENOMENOLOGIJA — 145
TIBETA TEOSOFU SKATIJUMA

Anita Stasulane
The Phenomenology
of Sacred Space: Tibet in Theosophy

Summary

This paper aims to examine the process of the sacralization of Tibet. In the
first part, the author refers to Westerners’ interest in the East which has last-
ed for centuries and culminated in the idea that everything of value has its
origins in Asia. This idea is regarded as an important factor in the acceptance
of Helena Blavatsky’s view that the East is the location of sacred wisdom.
The author considers Swedenborg’s influence on Blavatsky’s thoughts
regarding the source of the idea of preservation of ancient wisdom in the
Himalayas. The author clarifies the suggestion of Solovyov, who reduced
Blavatsky’s idea of the existence of masters in Tibet to its original source — the
Souvenirs d'un voyage dans la Tartarie, le Thibet et la Chine, pendant les années
1844, 1845 et 1846 by Huc. The Isis Unveiled bears witness that Blavatsky dis-
covered ideas in the stories of Huc which later constituted the basis of her
doctrine. In the second part of the article the author illustrates the process of
the sacralization of Tibet encouraged by the followers of Blavatsky -
Nicholas and Helena Roerich — who considered the Himalayas to be a source
of revelation and a place of transformation.
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CITAS NEKURZEMES: RELIGISKA DIMENS|A
FANTAZIAS ZANRA LITERATURA

Attiecibas starp fantazijas Zanra literattiru un religisko pasaules uzskatu ir
interesants, tacu lidz $im literattrkritika salidzino$i maz apskatits temats. Ta
ka vairakas pasaules religijas izmanto stasta (alegorijas, lidzibas, u.c.) prin-
cipu ka paskaidrojodu un izglitojosu lidzekli, tad Zanra sasaisti ar religisko
tematiku nav griti konstatét. So sasaisti demonstré vairaki aspekti: darbos
var paradities autora personiska ticiba, tikt aizstavéti vai apstridéti kadas
tictbas principi, reizém fantazijas pasaules vajadzibam tiek radita jauna
religija, péc autora gaumes apvienojot elementus no dazadam uzskatu
sisttmam, u.tml. Tradicionali religiskas nokrasas nereti pienem viens no
Zanra pamatmotiviem — gaismas un tumsas spéku konflikts, ari tadas témas
ka varoniba, izredzétiba un personiska transformacija. Viens no $is tematikas
pielietojuma iemesliem, domajams, ir religiskas pieredzes nepiecieamiba
paralélajas pasaules, lai lasitajs to varétu salidzinat ar atbilstoSiem realitates
aspektiem. Tas Jauj secinat, ka religiska pieredze ka butisks mitologiskas
apzinas komponents ir viens no faktoriem, kas fantazijas Zanram palidz
pienemt mita Ipasibas.

Ta ka lidzas pirmatnéjam religijam Rietumu pasaules uzskata veidoSanos
ir batiski ietekmejusi kristiga tradicija, ir logiski, ka ari fantazijas Zanra
valodnieciska un jedzieniska struktiira ir uzstikusi Rietumu kristietibas esen-
ci gan literara mantojuma, gan tradiciju veida. Kristigas tradicijas un fan-
tazijas Zanra mijiedarbiba primari izpauZas divos galvenajos veidos. Ka pir-
mais un redzamakais aspekts jamin viens no fantazijas paveidiem, pazistams
ar nosaukumu “kristiga fantazija” — $ajos darbos ar noluku iestradata kristi-
ga vests un plasi izmantoti teologiski jedzieni. Sis paveids uzplauka jau 19.
gadsimta — pieméram, Carlza Dikensa, DZorda Makdonalda un Carlza
Kingslija fantazijas darbos atklati demonstréti kristigas morales principi uz
alegorisku telu bazes. 20. gadsimta %o tendenci turpina Gilberts Cestertons ar
romanu Cilveks, kur$ bija ceturtdiena, Klaivs Steiplss Luiss ar septinu pasaku
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ciklu Narnijas hronikas, u.c. Otrkart, Bibeles teksti, pateicoties to atpazis-
tamibai, ir ideals pamats intertekstualitatei, tapec bibliskas altizijas ir fan-
tazijas autoru iecienits teksta kodéSanas panémiens. Rakstnieki diezgan brivi
manipulé ar Bibeles tekstu fantazijas pasaules ietvaros, tacu vairuma gadiju-
mu izmainas originala nav lielas, jo citadi alazijas klatu neatSifréjamas.
Zinama dala darbu inspiréjusies arl no Romas kato]u baznicas romantizaci-
jas viduslaiku kultiirkonteksta, no apokaliptiskam vizijam, apokrifu tek-
stiem, u.c.

Tatu attiecibas starp kristigo religiju un fantaziju jau ilgstosi bijusas
neviendabigas, pat saspringtas. Kristigo konfesiju parstaviji nereti apvaino
fantazijas autorus b8g$ana no realitates, misticisma un okultisma propa-
gandéSana. Savukart fantazijas adepti parmet kritikiem puritanismu un
izteles vertibas noliegSanu. Fantazijas rakstniece Ursula le Gvina sava iztéles
apologeze Kapec amerikani baidas no pitkiem?, kas adreséta ne tikai religiska-
jam kopienam, bet vispar pret dailliterattiru noskanotajai sabiedribas dalai,
raksta: “Lasit Tolkina Gredzenu Pavélnieku nav “lietderigi”, to dara, lai giitu
prieku. Un, ja to nevar nosaukt par izglitojosu, ja nevar ievilkt kartejo keksiti savu
zinasanu papildindsanas procesa, tad saskand ar puritanisko vertibu sistemu ta ir
nevajadziga savu iegribu apmierindsana, begsana no realitdtes. Jo puritani baudu
neuzskata par vertibu, tiesi otradi, vinu izpratne tas ir gréks.”” Rakstniece pauz
uzskatu, ka iztélei jatiek disciplinétai, nevis apspiestai, jo pretéja gadijuma ta
attistas izkrop]otas formas. Le Gvinas viedoklis, ka “miisu laikmeta eskeipisms
ir viltotais realisms”* sabalsojas ar rakstu kristigi orientéta Zurnala, kura autori
apgalvo: “Redlisms, kas aprobeZojas tikai ar ikdienas dzive noverojamo, izsledz
neredzamo, kas sniedz redzamajam mnozimi, proti, mordli, patiesibu, ticibu un
idedlus. Viens no veidiem, kd aprakstit So neredzamo, ir darit to simboliski, caur fan-
taziju.”* lesp€&jams, tade] daudzi fantazijas rakstnieki savos darbos
meéginajusi apvienot kristigo pasaules uzskatu ar fantastisko, ta pieradot, ka,
ja arl fantazija nav realitate, ta ir viens no veidiem, ka par realitati domat.

To, ka kristiga religija ietekme laikmeta domu, ilustrésu ar divu pédgjos
gados latviski tulkotu bérnu fantazijas autoru darbu salidzinajumu — tie ir
K.S. Luisa septinu stastu cikls Narnijas hronikas un Filipa Pulmana trilogija
Tumsas materijas. Abi darbi izmanto kristigo pasaules tvérumu, autoriem rak-
sturojot augstako spéku un cilvéku mijiedarbibu, tas celonus un sekas, ka ari
morales kontekstu. Tacu Seit lidziba beidzas, jo autoru nostija atrodas
spilgtas kontrasta pozicijas.
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K.S. Luiss Narnijas hronikds fantazijas citpasaules konteksta sludina
evangeélija vesti, apskatot dazadus kristietibas aspektus un koncentréjoties uz
Kristus (iztélotaja Narnijas pasaulé — Lauvas Aslana) fighru, savukart
Pulmans pievérSas problematiskakam témam — pirmsveésturiskajam debesu
karam un pirmo cilvéku kriSanai greka, apSaubot $o notikumu tradicionalo
traktéjumu kristigas Baznicas tradicija. Pulmans deklaré, ka tie$i Luisa
Narnijas hroniku autoritativais stils mudinajis vinu sarakstit savu trilogiju ka
opoziciju, apgazot kristigas ticibas pamatpostulatus. Luisa darba meés izseko-
jam iztelotas pasaules vésturei no tas radiSanas lidz apokalipsei un varonu
cinai ar Jaunumu daudzu paaudZu garuma; Pulmana darba pamata ir
iedomatas pasaules konfliktsituacija starp kristigo Baznicu — fanatisku,
totalitaru institficiju — un brivdomatajiem zinatniekiem, uz kuras fona tiek
risinats stasts par bérnu ieieSanu pieauguso karta. Tadejadi abu autoru darbi
ir idejiski Joti blivi un piesatinati tie$i religiska satura zina — Luiss plasi
izmanto protestantu Bibeles kanonu un Baznicas tradiciju, Pulmans aktu-
alize vairakas pirmo gadsimtu gnostiku darbos paustas idejas.

Abu rakstnieku darbi balstas uz daudzpasaulu modeli - to sastada bez-
galigs skaits alternativo universu, kurus sava starpa savieno durvis jeb
portali. Tas ir fantazijas rakstnieciba iecienits panémiens, ko var skaidrot ar
to, ka autoram vieglak ir daZadus miisu pasaules aspektus paradit hiper-
bolizéta citas pasaules konteksta; turklat Sis panémiens atlauj autoram vienu
tému paradit no vairakiem skatupunktiem vienlaikus. Narnija no masu
pasaules ir pilniba distancéta pasaule, tas varoni runa par “zstu Citu pasauli —
citu Dabu — citu Visumu — kaut ko, uz kurieni nevar noklit, pat, ja visu miZu celo
cauri kosmosa telpai. Es rundju par tadu pasauli, kurd var noklit tikai ar burvibas
speku.”* Savukart Pulmana darbos ir attelota no mtsu pasu realitates
at8kelusies alternativa veéstures versija. Autors to skaidro $adi: “..miisu
pasaule un visas citas pasaules radds varbiitibas rezultatd. Piemeram, kad tu met
monetu, ta var krist uz vienas puses vai otras, un mes nezinam, uz kuras, pirms
moneta nav sasniegusi zemi. Ja ta nokrit ar labo pusi uz augsu, varbiitiba, ka uz
augsu varetu biit kreisa puse, atkrit. Bet lidz tam bridim iespejami bija abi varianti.
Bet otrd pasaule nokrit kreisd puse...”* Pasaules literatfira vispar un Ipasi tas fan-
tastiskaja atzara popularas ir $adas rotalas ar nejausibu, kuru pamata ir
pienémums, ka veéstures gaitu vairak ietekmé apstak]u sakritiba, nevis
logiskas likumsakaribas. Pulmana gadijuma més redzam pasauli, kas Joti
lidziga $ai, tacu vairakas norades liecina, ka musu prieksa ir alternativa
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realitate — minéts pavests DZons Kalvins, Saules sistéma ietilpst piecas plané-
tas (acimredzot paréjas vel nav atklatas), “eksperimentalas teologijas”
zinatne nodarbojas ar kvantu fizikas, nevis metafizikas jautajumiem, utt.
Tomer varonu vidi jau otraja gramata stabilas pozicijas iekaro zéns no pazis-
tamas realitates, ta autoram demonstré&jot, ka citpasaule ir dekorativas dabas,
un tiek ar pazistamo realitati, ja ne identificéta, tad salidzinata. Ari Luiss
netiedi norada, ka Narnijas dzivnieku pasaule ir metafora, savai varonei
Lasijai liekot teikt: “Vai nebiitu drausmigi, ja kidu dienu misu pasu pasaule,
majas, cilveki pamazam klitu par tadiem ka Sie meZazoveri, bet joprojam izskatitos
peéc cilvekiem, ta ka nekad nevarétu zindat, ar ko Isti ir darisana.”® Ar izdomato
pasaulu palidzibu autori komenté realitates religiskos aspektus, Pulmans —
lietojot ari bagatigu religiskas leksikas slani, no kura Luiss izvairas. Narnijas
hronikds vienigie atpazistami bibliskie jédzieni paradas Lauvas Aslana runa,
kurs cilvekus konsekventi sauc par Adama déliem un levas meitam.
Religiskas valodas izmantoSana fantazija ir netipiska, jo norada uz kop-
sakaribam ar readlo pasauli, tapéc parsvara autori tadiem jeédzieniem ka
“Dievs”, "Baznica”, “ticiba” izmanto metaforiskus apzimé&jumus, tacu
Pulmans acimredzot asocidciju ar pazistamo realitati $adi velgjies tikai
akcentét. Trilogijas noslédzosaja darba bibliskas ¢iiskas “vietas izpilditaja”
bijusi miikene Meérija kardina varonus — bérnus, stastot tiem “patiesos stas-
tus” par milestibu un seksualitati. Ar “patiesa stasta” jedzienu Pulmans
uzsver, ka vina darbos lasitajs neatradis metaforiskas konstrukcijas, tadejadi
cenSoties demitologizét So sféru.

Ka notikumu veicinatajspéku autori izmanto paregojumus, visbiezak —
ambivalentas dabas, ta noradot, ka iepriek$nolemtiba ir nestabils faktors un
uzsverot brivas gribas lomu varonu piedzivojumos. Paregojuma balsi biezi
slépjas pats autors, zinama méra manipul&jot ar lasitaja domam, kaut gan abi
rakstnieki pauz savus uzskatus diezgan dzirdami ari visa paréja teksta. Luisa
uzskatus verbalizé parsvara viena figiira - Lauvas Aslana jeb Kristus téls,
ta¢u arl Pulmans aiznemas sava ideologiska konkurenta teikto par fantazijas
darbu ka skaidrako veidu, ka paust savus uzskatus — lielu visu tris romanu
dalu aiznem religiskas diskusijas starp varoniem.

Sie uzskati darbos ir labi saredzami: kamér Luiss skaidri nogkir labo un
Jauno, Pulmans pastav uz to, ka nekads nogkirums nav vajadzigs, lidz ar to
vina pasaule atstaj diezgan haotisku iespaidu, kura gan ir papilnam politisku
un teologisku intrigu, bet maz ieksejas sakartotibas. Pulmans vairak nodar-
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bojas ar morales “kréslas zonu” izpéti, ieklaudams siZeta gadijumus, kuros
laba un Jauna motivacija ir griiti saskatama. Zéns Vils nejausi nogalina cil-
veku, tacu tiedi slepkaviba Jauj vinam nokl]at citpasaulé un to izglabt.
Meitene Lira melo ka no gramatas, tacu tiesi meli bieZi glabj vinu pasu un
vinas draugus. Liras vecaki ir varaskaras, lepnas un nezéligas batnes, tatu
nenoliedzama ir vinu milestiba pret meitu, kuras varda tie romanu
nosléguma pat dodas naveé. Preté&ji Pulmana domam, ari Luiss nav melnbal-
ta raksturu iedalijuma piekritéjs — nejauko zénu Edmunda un Justesa iekséjas
transformacijas apraksti Aslana iespaida tam ir spilgts piemeérs, ari ézelitis
Amurgalva pedeja gramata faktiski izpilda Antikrista lomu, lauvas ada izlik-
damies par Aslanu, bet vinam tiek piedots, jo vin§ “nav zinajis, ko dara”.
Paradoksali, bet ticibas nepiecieSamibu mérka sasniegSanai abi autori akcen-
té vienlidz skaidri.

Pulmans apgriez kristietibas pamatnostadnes kajam gaisa, visas trilogijas
garuma pieradot, ka tumsa ("tumsas materijas”) faktiski ir gaisma. Pulmans
censas diskreditét Dievu, kurs autora skatfjuma nav Raditajs, bet tikai uzur-
pators — pirmais engelis, radies no “materijas, kas sakusi sevi apzindties”” un
attelots ka narcistiska un egoistiska biitne, kas vienpersoniski sagrabis varu
debesu valstiba, pats mocidamies savas varas sprosta, no kurienes to atbrivo
jaunais Adams un Ieva - Vils un Lira. Pulmana varonu dievigka meklgjumus
iesp&jams traktét ka grotesku inversiju attieciba pret Luisa varoniem — bérni
uzmeklé Dievu ar nolitku nevis to iepazit, bet iznicinat.

Luiss toties stingri balstas kristigajas dogmas. Vina Adama un Ievas
figtiras (pirmaja sérijas gramata — bérni Digorijs un Pollija) glabj pasauli ar
pretosanos kardindjumam. No jauna izspelgjot Edenes darza stastu,
Digorijam jaatgada magisks abols no Rietumu darza. Ciskas lomu uznemas
Ragana, kas kardina zénu augli nogar$ot pasam, lai iegfitu nemirstibu, vai
nogadat to savai mirstoSajai matei. Tadejadi Luiss atklaj aizlieguma maksli-
go dabu — auglis ir aizliegts, parbaudot cilvéka paklausibu, nevis, slépjot
kadu vertigu atklasmi. At8kiriba no sava tala pirmsenca, Digorijs kardinaju-
mu parvar un “juta, ka tagad spej skatities Lauvam tiesi acis”®, kas kontrasté ar
Adama vainigo slépsanos Edené. Digorija atnesta abola sékla izaudzé brinu-
mainu koku, kur$ kliist par Narnijas aizsardzibu: “Ragana pienemsies melnds
magijas speka. Tacu, kamer zels Sis Koks, vina te nekad neieradisies (..), jo Koka
smarza, kas jums nes dzivibu, prieku un veselibu, vinai nozime sausmas, izmisumu
un navi. Vipa ir apmierindjusi savas sirds velmi: iekarojusi nenogurstosu speku un
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ka dievietes iemantojusi dzivi bez nives. Katrs dabii, ko velas, bet ne vienmer tas
sagada prieku”, jo ragana, tapat ka Ieva, abolu edusi neistaja vieta un laika.
Savukart Pulmans vienado Jauna un laba atzisanas koku ar zinasanu ieguves
faktu, uzskatot, ka gréka krisanas pamata bija zinatkare, nevis nepaklausiba,
savukart zinatkare ir biitiska pieredzes un pieaugsanas komponente — tadéja-
di gréks un zinasanas Pulmana skatijuma ir neskirami jedzieni.

Teéma, ko abi autori apliiko religiskas bazes kontekstd, ir varonu — bernu —
izaugsana, pubertate un briedums. Autori sava nostaja ir batiba vienoti,
atzistot, ka pubertate ir bistams vecums, kura laika elastiga bérna daba
nostabiliz&jas un dveseles konttiras klist skaidras. Luisa varoni, sasniedzot
zinamu vecumu, vairs nespgj iekliit Narnijas pasaulé 1idz savai navei: “Jums
durvis uz Aslana zemi vérsies no jisu pasu pasaules”. Viena no smagakajam
Pulmana apstidzibam Luisam Sai zina ir Narnijas pédéja gramata atrodamais
apgalvojums, ka viena no Cetriem beérniem, kas vairakkart piedalijusies
Narnijas glabsana — Sjiizena, — tiek izslégta no pédéja piedzivojuma un debe-
su valstibas iemantoSanas, jo vinu vairs “neinteresé nekas cits ka neilons, liipu
zimulis un ieligumi izklaideties. Vipai vienmer gauZam gribéjies biit pieaugusai.”™
Pulmans te redz apstiprinajumu tam, ka Luiss nelauj saviem varoniem
pieaugt, vienadojot pubertati ar greka kriSanu un seksualitati ar gréeku, kaut
gan faktiski Luiss velk robeZu starp realu un iedomatu pieaugsanu. Sjtizenas
probléma ir ticibas zudums Narnijai. Kad vinu mégina pierunat, lai atnak
Surp un parund par Narniju vai kaut ko padara Narnijas laba, vina saka:
”Kadas tev burvigas atminas! Kam varetu ienakt prata, ka tu joprojam domda par tam
jocigajam rotalam, kuram mes nodevamies bernibal”*

Pulmana trilogija pubertate traktéta ka visnozimigakais un bistamakais
posms cilveka dzive, kad “daba un iespeja saskaras ki dzirkstele ar posu.”™
Pulmana varoniem pusaudZu vecuma dvéseles redzama dala “démons”
(kompanjons dzivnieka izskata, parasti pretéja dzimuma neka ta Ipasnieks,
kas norada uz démona jungisko dabu, iemiesojot animus vai animas koncep-
cijas) parstaj mainit veidolu un paliek tikai kada zinama izskata, kas sim-
boliski attelo cilveka dabu — pusaudzis sak aptvert savu identitati un no
nevainibas pariet pieredzes laika. So notikumu paralélas pasaules tikpat par-
alélas Bibeles konteksta autors skaidro ka bridi, kad “pasaule ienaca greks (..)
kauns un nive. Tie radis bridi, kad Adams un Ievas demoni ieguva veidolu.”* Tapéc
Baznicas parstaviji kavé So dabisko procesu — nodarbojas ar necilvéciskiem
eksperimentiem, méginot démonu noskirt no ta ipasnieka, lai talak manip-
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ulétu ar bezdveseles radijumu apzinu. Raksturigi, ka antagonistiem tadé] ir
identitates problémas — tie téloti ka anonimas bezsejas biitnes, vairak orga-
nizacijas neka individualitates. Spéléjoties ar “pieredzes un nevainibas”
jedzienu pretnostatijumu, Pulmans cildina materialismu ("labika cilveka dala
ir kermenis”*) un uzskata, ka, ta ka nevainiba un pieredze nav savienojamas,
greka kriSana bijusi cilvéces pubertate, bez kuras cilvéki joprojam baitu bérna
paklautibas statusa attieciba pret Dievu.

Pulmana darba Sai témai ir vairaki atzari — varone Lira nobriestot zaude
skaidro patiesibas izpratni, kas attelota ka prasme apieties ar sareZgitu
aparatu “simbolu skaidrotaju” “aletiometru” (no grieku val. aletheia — patiesi-
ba) un saprot, ka patiesiba vienmér jaatklaj paSam — jo Ipasi pieaugusajam,
kam aletiometrs vairs neko neizsaka. Pieaugusajiem médz uzbrukt dvéseli
izsticosi demoni — Régi, kuri bérnus neskar, jo tie tos neredz. Sadi Pulmans
rada, ka bérna patiesibas strikta uztvere pieaugot kliist nedrosa: “Régi, tapat
ka vampiri, mielojas ar asinim, tikai vipu bariba ir uzmaniba. Apzinata un saprotosa
interese par pasauli. Bérnu nenobriedusais prats vinus ta nevaldzina.”*® Pubertate
ir ari laiks, kad cilvékam pielip Putekli — sapratigas elementardalinas, ko
Pulmans identificé ar biblisko “pisJu” metaforu un iedzimta gréka jeédzienu,
seksualitates un brieduma zimi. Baznica, Pulmana skatjjuma visa Jaunuma
sakne, cenSas aizkavét So iniciaciju pieredzé, kuras kulminacija ir Liras
uzstasanas “jaunas levas” loma, iepazistot savu seksualitati. Ievas kardinata-
jas loma uzstajas jau minétais vilusas miikenes, tagad fizikes Meérijas
Mallones téls, kas no klostera taisna ce]a nokltist dumpigas nometnes avan-
garda — kas apstiprina Pulmana ipa$os rékinus ar katolicismu.

Iesp@jams secinat, ka, protestédams pret Luisa kristigo aktivitati, Pulmans
sava darba ir sasniedzis tiesi pretéjo — Luisa darbu ir iesp&jams lasit ari bez
zinaSanam kristigaja teologija, kamér Pulmana darba izpratnei vajadziga ne
vien kristigo dogmu, bet ari Romas Kato]u baznicas teologijas parzinasana.
Ta¢u Pulmans trilogijas gaita savas Baznicas varenibu jatami vajina, — logis-
ki, jo citadi biitu mazticams, ka So gadu tiikstoSiem seno institficiju sagrauj
divi bérni. Pulmana trilogija noslédzas ar Debesu Valstibas sagrau$anu un
varonu apgalvojumu, ka tie dodas celt “Debesu Republiku”. Neatbildéts
paliek jautajums, vai pasaulei bez Dieva $ada republika ir vajadziga.

JaK.S. Luisa darbi Latvija tiek atkal no jauna izdoti, domajams, pateicoties
to nesenajai Holivudas ekranizacijai, tad Pulmana trilogija musdienu
sabiedriba izpelnas plagu rezonansi tiei tajos paustas nostajas dél. Sadu
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nostaju atspogujo ari daudzu citu autoru dailrade — pieméram, siZeta linijas
virzianas pa globalas teologiskas sazvérestibas pédam Jauj rast Pulmana
dai]rades kopsaucéju ar Dena Brauna romanu Da Vin¢i kods, kura autors
tapat mégina apgazt kristigas religijas pamatprincipus, izvirzot savas versi-
jas par sievieti, Baznicu un pasaules glabsanu.

Fakts, ka religiska dimensija paradas centralaja loma dazadu literaru
darbu konteksta, liecina, ka 8is temats sabiedribas acis no jauna iemantojis
ipasu pievilcibu. Tematikas traktéjums savukart apstiprina, ka musdienu
religiska sinkrétisma apstaklos sabiedribas apzina notiek atgrieSanas pie
mitiskas, magiskas domasanas modela, tiecoties skatit pasauli dualos termi-
nos, ka ari alkstot atklat sléptas patiesibas, nevis giit apstiprinajumu senzina-
majam.
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Barbala Stroda

Other Neverlands:

The Religious Dimension in
Fantasy Genre Literature

Summary

In this article the author discusses the relationship between fantasy genre
literature and Christian theology. The introduction briefly characterizes the
religious experience as a significant component of mythological conscious-
ness and one of the basic indicators that proves the fantasy genre to be myth-
oriented. The body of the paper compares and contrasts children’s fantasy
works by two English writers — The Chronicles of Narnia by Clive Staples
Lewis and His Dark Materials by Philip Pullman. Christian concepts form the
backbone of both series; however, their interpretations strictly oppose each
other. The author draws the following conclusions — the fact that a religious
dimension occupies a central position in a range of contemporary fantasy
prose demonstrates that the topic has once again acquired general interest.
Nevertheless, the different approaches to the religious sphere prove that
modern society prefers mythological thinking rather than traditional reli-
gion.
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REDA SATUNIENE

“THE MESSAGE OF PROTEST": ARTISTIC EXPRESSIONS
OF PUNK / HARDCORE SUBCULTURE IDEAS

I will discuss the main ideological trends within punk / hardcore subcul-
ture and discuss how these ideas are reflected in the art of stencils. In this
paper I define stencils as pictures on city buildings or the walls of abandoned
houses, etc. made using a certain technique which distinguishes them from
graffiti. -

The main question of the paper is: how does the art of stencils express the
ideas of Lithuanian punk / hardcore subculture?

Research objectives:

— To present the attitude towards stencils by members of the punk /

hardcore subculture,

— To identify the main themes of stencils within the punk / hardcore

scene,

— To analyse the values expressed by the visual stencils of the punk /

hardcore subculture.

Data

The research is based on ethnological fieldwork carried out in Lithuania
from July 2005 until 2007": participant observation, interviews, photographs,
audio and video data collected relating to punk / hardcore subculture.
People chosen for interview were deeply involved in subculture activities:
publishing fan-zines, organising concerts, festivals, etc. Later on, a ‘snowball
method’ to find other interviewees was used. The interviewees comprised of
five people from Kaunas and fifteen from Vilnius city (twenty interviews in
total), by gender — fifteen males and five females, age — from 17 to 30.
Additionally, more than one hundred and fifty different stencils in
Panevézys, Kaunas and Vilnius were photographed.
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Methodological and theoretical framework

The research methodology for this study is based on contemporary
ethnography and qualitative research. The research has been based on the
works of Norman K. Denzin's Interpretative Ethnography. Ethnographic
Practices for the 21st Century (1997)* and Pertti Alasuutari’s Researching
Culture: Qualitative Method and Cultural Studies (1995)°. On subculture issues I
was guided by theoretical contemplation of Johan Fornas (1995)*.

Norman Denzin stresses natural changes in ethnographic research and
speaks about various forms of interpretative writing: a reflexive ethnogra-
pher. Denzin speaks about the transformation of ethnography in the twenty-
first century: “the ethnographic project has changed because the world that ethnog-
raphy confronts has changed...The new global cultural economy is shaped by new
technologies..., and media changes that flow across old national borders”. These
changes have influenced the role of the ethnographer, who isn’t the one able
to produce an “objective, non contested account to the other’s experiences”® any
longer.

While speaking about the analysis of cultural difference, Alasuutari’ sug-
geststhat “the objective is to study what distinctions the texts themselves contain,
how, for example, interviewees conceive of and construct a phenomenon in their
speech”: by collecting ethnographic data, the ethnographic researcher collects
and tells these “multiple versions of the truth”. In this article I stress the inter-
viewees’ point of view in relation to punk / hardcore subculture ideas, as
they understand them, thus trying to enrich the analysis of visual represen-
tations of culture.

A subculture exists until it begins to encompass a particular ideology.
Thus we can rely on Fornds definition of subculture as a lifestyle®. Fornas
describes subcultures as “more or less reflexive formations, which the individuals
to a varying degree know that they are involved in.... Some minimal degree of con-
sciousness is necessary, since culture is as symbolic communication and meaning-
creation presupposes a certain degree of interpretative effort and purposeful action”™.
According to this paradigm, punk / hardcore is a subculture because its
members are conscious about their involvement, they articulate a punk /
hardcore ideology, and define themselves as being “in” the subculture.
According to the scientific suggestions above, I have tried to represent the
punk / hardcore subculture from the viewpoint of its members, representa-
tives of the punk / hardcore scene as much as possible.
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Visual expression: the history of stencils

and their role in punk / hardcore subculture

The visual expression of punk / hardcore subculture consists of the pro-
duction of comics, fan-zines, web pages, original garments”, and different
styles of street art, including stencils.

Stencils are not a modern invention. Originally they were used in fascist
Italy for fascist propaganda, during World War II, and in the 1970s, as a medi-
um to express protest during conflicts in Mexico, the Basque region,
Nicaragua, Northern Ireland, and South Africa®. In the 1980s artists started
to use stencils as an extension of art into public places.

Table 1. The contents of this table are based on texts by Manco (2004).

Time Place Purpose
World War II Fascist Italy Propaganda
(1941-1945)
Post-War period Germany Inform and reunite refugees
1970s Mexico, Basque region (Spain), Protest
Nicaragua, Northern Ireland,
South Africa
Early 1980s France Artistic expression
1980s — present Europe, USA, Scandinavia — | Artistic expression (street art)
widespread phenomenon and spreading the message of
protest (by punk / hardcore
activists)

"All this fashion [of making stencils, auth.] stems from approximately 1968,
when there was a popular phrase: "Blank Walls — Blank Minds". That means,
blank walls — empty minds." [Male, 20. VDU MKR C 50].

Visual expression within punk subculture was researched by Robert
Garnett® (2003) who noticed that “we can no longer, however, see art as
being detached from the low, the popular and the everyday”", i.e. aesthetics
penetrates subculture activities as well.

The Lithuanian context of the punk / hardcore scene and stencils

Lithuanian youth culture is notable for its historical, political and cultural
situation. During the Soviet period any democratic thought was forbidden:,
it was not permitted to dress or behave in an extraordinary way, and every-
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one had to be “equal” in a rather direct way. The first punks in the mid 1980s
were the ones to oppose the communist system, and were focused mainly on
challenging the politics of the USSR".

The ideas of anti-commercialism were absent among Lithuanian punks in
Soviet times because there was no relevant cultural context. This context
emerged only after the restoration of independence, economical reforms, and
the flood of information from abroad. Because of close contacts with western
youth, ideas of anti-globalism, human rights, vegetarianism, ‘do-it-yourself’
(DIY) culture, etc, appeared .in the punk / hardcore scene.

There is no history of the art of stencils in Lithuania. Some interviewees
have mentioned that stencils were developed from the art of graffiti, but sten-
cils could also be an independent branch of art. The practice of stencilling in
Lithuania began around 2000 and has lasted to the present.

Both in punk / hardcore subculture and in the art of stencils, one of the
most important things is “the message” which reflects “the idea”. Visually,
stencils can be likened to street signs, which serve to inform people, and
spread ideas.

“This is a way to tell your thoughts to people that you don’t know. Sometimes it
is just a nice picture, but in general it has a strong idea.” [Male, 30. VDU MKR
C 50].

“Art is the kind of thing that you can speak a lot about, show something, create...,
but the element that associates stencils with DIY culture is that something polit-
ical or philosophical can often be found [in the picture] in order to make people
stop and think about some problem.” [Male, 19. VDU MKR C 50].

“You make stencils or stickers because you want to say something [i.h.*]. ... The
stencils are like a message, a message for everyone.” [Female, 23. VDU MKR
C 50].

Stencils visually speak to the by passer through their image and/or slo-
gan. Stencils reflect various social problems, political orientations, or the
taste of the artist. Various problems are represented by the personification of
a particular problem, and/or it can be enriched with slogans. Slogans usual-
ly inject a political meaning to the picture, and serve to reflect political or cur-
rent events.
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Punk / hardcore activities and protest

Stencils as a medium to express protest started in the 1970s (see above)
where stencils served as alternative, paper-saving posters for spreading
ideas”. In the punk / hardcore subculture stencils began in early 1980s as
form of protest with the first initiatives by the British punk rock group Crass.
Their stencils have developed into a form of artistic activity that served to
express the social and political dissatisfaction of the so-called “second wave”
of non-commercial punks®.

There are many stencil themes, or messages about different aspects of life
and politics. These stencils reflect various social, educational, political,
national and international problems, express personal and aesthetic values.
For this article I have chosen the stencils that express protest. I have divided
my analysis of the protest messages of stencils into three parts: protest
against the System, political protest and protest against a conformist lifestyle;
but I must note that all of these themes are closely ideologically interrelated
and that there are also other issues presented through protest messages.

Protest against “the System”

“[Anarchy] is the principle of not ruling and not being ruled.” [Male, 29.
VDU MKR C 50].

The political messages within the punk / hardcore scene reflect attitudes
towards political actions in both local and global contexts. Stencils, referring
to “the System” in general, from a global point of view, are usually accompa-

", u

nied by slogans like “Fuck the police”; “An eye for an eye makes the whole world

7,

blind”; “The best thing is to go away”; “The names have been changed to protect the
guilty”; “Svietimas supuvo”(“Education has rotted”); and “Peace!”. These sten-
cils criticise “the System” and its negative consequences: the weaker aspects
of the systems of education and security (police), the hypocrisy of politics
and other influential people. “The System” is generally criticised because of
its pressure: any model of hierarchical power produces a compulsion for the
consumers of “the System” — citizens (for example, everyone has to pay taxes
despite their wishes).

Two types of stencil expressing protest exist: 1) stencils which reflect inter-
national, current global issues of “the System”, and 2) stencils that reflect
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Fig. 1. Stencil All the System. Vilnius, 2006.
1. att. Trafaretu maksla Visa sistéma. Vilna, 2006. R. Satinienes foto.

Lithuanian politics. The slogans of stencils are either in English or in
Lithuanian accordingly.

A picture of a disabled man in a wheelchair together with the caption “All
the System” (pic.1) seems to be a metaphor for a system, which suggests that
the system functions like a disabled one. The stencil “All you know is lies”, and
“The names have been changed in order to protect the guilty” declare that the
things we know about the system are usually not true, some facts are con-
sciously hidden from common citizens. The stencil “Government” (pic.2) with
an image of a marionette-like, hanged man expresses the relationship of citi-
zens and the government from a general perspective.

Political protest

Stencils express an attitude towards international or national politics. For
example, stencils with the slogan “Rusui ne!” (“No to Russian!”) reflects
national current political events. This stencil refers to a well-known politician
of Russian origin in Lithuania, who has lost confidence in the eyes of some
politicians and society at large because of his political actions.
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Fig. 2. Stencil ValdZia [Government]. Kaunas, 2005.
2. att. Trafaretu maksla Valdiba. Kauna, 2005. R. Satiinienes foto.

Internationally, punk / hardcore activists focus on the issues of globalisa-
tion, and raise questions about the unequal arrangement of economic power
in the world. This issue is closely related to the unequal economic conditions
for various countries engaged in the global trade market. Punk / hardcore
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Fig. 3. The stencil “War is Peace” with an image of George Bush. PanevéZys, 2006.
3. att. Trafaretu maksla Kar$ ir miers, ar Dz.Busa attélu. Paneveza, 2006. R. Sattinienes foto.

activists seek equal human rights on the economic level, a struggle against
the exploitation of poorer countries, and are against the social and political
hierarchy. Politics in the USA are especially in focus: “Drop Bush not Bombs”,
“War is peace” (pic.3).

“[We] are not against (i.h.) globalization. Let’s say, we are against cultural and
economic domination (i.h.). ...For fair trade. ... All this [anti-globalist, auth.]
movement isn't against (i.h.), but is for (L.h.) the equal rights of all countries.”
[Male, 20. VDU MKR C 50].

Punk / hardcore activists believe that we can always choose, and fight for
our rights instead of being passive observers. Ninety percent of interviewees
emphasised that the difference between a regular citizen and a punk / hard-
core activist in this case is that they go, speak, and fight — do something — not
just pontificate.
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Fig. 4. Stencil “Mes ¢ia biiryje savy draugy” [“Here we are amongst our own “friends””], with NATO

icon. Kaunas, 2005. B
4. att. Trafaretu maksla Mes starp “draugiem”, ar NATO logo. Kauna, 2005. R. Satainienes foto.

Protest against international alliances amongst punk / hardcore activists
is related to the process of globalisation. They protest against powerful coun-
tries that want to dominate politically and economically. This refers to the
military NATO alliance, commercial alliances”, various supermarket chains,
and other corporations. In the stencil above (pic.4), a protest against interna-
tional alliances is expressed through irony, where NATO is named to be a
“friend”. The stencil is saying that the NATO alliance doesn’t provide any
real support for member countries, isn’t really a true “friend”. According to
interviewees, joining the international alliance is regarded as danger for
smaller countries because of their weaker political and economical power,
and larger countries usually find these alliances more useful than smaller
ones.
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Protest against conformist thought

A conformist, consumerist lifestyle is a consequence of post-industrial
society. Baumann (2002)* emphasizes that people today are shaped to be
“consumers”?. In order to shape a consumer, it is necessary to reach her / his
mind through commercials, for example. Punk / hardcore subculture sup-
ports the idea of liberation from the methods of influence. They declare con-
scious critical thinking as a way to preclude manipulation or turning into a
puppet.

Stencils, expressing protest against conformist thinking, speak through an
image and / or a slogan. The captions of these stencils include the following:
“TV terror”; “Maxima — you can”; “Happiness — only 99%” (pic.5), “Get it for free”,
etc. The idea is that people have the right to choose their way of life and not
act just as passive consumers. The notion of anti—consumerism contradicts
“the joy of buying” [Male, 19. VDU MKR C 60]; this feeling is understood as
morally low and dull.

“Consumerism is alien to us. ... I mean, buying things that you do not need at
all, buying things for only one season which you can use for several years. It is
wide-spread in our times. This encompasses many things.” [Male, 19. VDU
MKR C 50].

Conformist thinking and a “consumerist mind” is seen as a negative qual-
ity in the punk / hardcore scene. Its opposite, critical thinking, is often a
stimulus to quote the “normal”, the “usual”, the standard. In punk / hard-
core subculture standard phrases usually appear as criticism towards socie-
ty at large — its values and status.

“The common thing ... is their (of punk | hardcore activists, auth.) decision to be
non-conformists (Lh.). ... When you enter the public, consumer society, you
can not find much joy there, but amongst people who share the experience of prac-
tising ‘do it yourself', you can.” [Male, 19. VDU MKR C 50].

Almost every informant emphasised the importance of being independent
of commercial structures as much as possible. Punk / hardcore activists
speak about creativity and fantasy, thus the idea of anti-consumerism here
might be understood as an effort to maintain the power of humanity, person-
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Fig. 5. Stencil “Laimeé tik 99,99 [“Happiness — only 99,99"]. Vilnius, 2006.
5. att. Trafaretu maksla Laime tikai 99,99. Vilna, 2006. R. Sattinienes foto.

al values, originality and self-consciousness. Stencils critical of society could
be treated as a response or as a mirror to society, reflecting subculture youth
activities.

Conclusions

The messages of stencils are quite well organised, united, and have well-
articulated ideas: political, social and moral values. The following attitudes
can be derived from the above discussion of the messages of stencils that
were discussed by those members of the punk / hardcore subculture inter-
viewed:

— “the System” is wrong because it is created artificially,

— the negative side of globalisation, and power are seeking economic
and political domination,

— international alliances are more useful to economically and politically
powerful countries; dependence on any alliance creates more commit-
ments for small countries — “joiners” rather than real security,

— it is better to be a flawed creator rather than a passive consumer.
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It might be concluded that images of stencils reflect the main principles of
punk / hardcore subculture, i.e. principles of liberty, equality and critical
thinking. These principles can be reduced to smaller trends like equal eco-
nomic rights and anti-globalism, values of non-conformism, self-conscious-
ness, social justice and anti-commercialism.

The Subculture art of stencils reflects protest against political, economical,
and personal decisions (conformist thinking) on international and national
levels, so stencils are both a global and local phenomenon. Interviewees con-
firmed these assertions as well.

Stencils are a unique way of expressing punk / hardcore ideas, but they
are also a form of creative self-expression. The messages of stencils let us
think about the alternative forms of communication of subculture youth,
which reflects relevant social, economic and political problems.
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Reda Satiiniene
“Protesta vests”: panku / hardkora
subkultiiras ideju makslinieciska izpausme

Kopsavilkums

Nekomerciala panku / hardkora subkultiira izveidojas no britu pankiem
un amerikanu harkora 20. gadsimta septindesmito un astondesmito gadu
mija. Galvenas panku / hardkora subkultiiras iezimes iemieso pankroka
brivibas, kritiskds domas un vienlidzibas principus. Lietuva daudzas jau-
nieSu subkultiiru paraZas ienaca péc valsts neatkaribas atjauno$anas 1990.
gada.

Raksts pievérs uzmanibu nekomercialas panku / hardkora subkulttras
idejam un veértibam, kadas ietvertas lietuvieSu trafaretu maksla. Raksta
empiriskais materials ir savakts, pateicoties atbilstoSai metodologijai un
kvalitativam (etnografiskam) lauka pétijumam, kas veikts 2005.-2007. gada.
Raksta autore secina, ka panku / hardkora subkultiiras idejas — protesté$ana
pret “Sistému”, ekonomisko un politisko uzkundzesanos, paterétajfilozofiju,
konformismu un starptautiskajam aliansém — izpauZas trafaretu maksla. Ta
atklaj globalas un vietgjas socialas, politiskas un ekonomiskas aktualitates.



JURIS URTANS. SLAGUNES CIBENU SENVIETAS. AIZMIRSTA MEKLEJUMOS 169

JURIS URTANS

SIAGUNES CIBENU SENVIETAS.
AIZMIRSTA MEKLEJUMOS

2001. gada 3. maija tika veikta Slagfines Cibénu Cepures kalna aerala
apsekoSana un fikséSana (1. att.).! Velak, izskatot iegtitos attelus, tika
ievérots, ka tiruma uz rietumiem no Cibénu Cepures kalna ir vairakas kon-
centriskas suligakas nokrasas zales paraditas zimes, kuras péc izmériem
apmeéram atbilst agra dzelzs laikmeta senkapu uzkalniniem (1. att.). Lai
meéginatu atributét $is zimes, tika veikta Cibénu Cepures kalna un ta
apkartnes senvietu izpéte gan arhivos, gan bibliotekas, gan apsekojot Sos
objektus uz vietas. Rezultati izradijas savadaki, neka tas ieprieks tika sagaidits,
kad likas, ka no gaisa ir atklatas jaunas, iepriek§ nezinamas arheologiskas
realijas.

1. att. Cibénu Cepures kalns (pa kreisi) un Elkus kalns (pa labi) skata no putna lidojuma.
Fig. 1. Cibeni Cepures (Hat) hill on the left and Elkus (Idolatry) hill on the right.
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Dobeles rajona Annenieku pagasta Slagtines Cibénu Cepures kalns un ta
apkartnes senvietas pétnieku interesi ir saistijusas jau kops 19. gs. vidus,
tomeér varbiit tie$i §1 pastiprinata interese ir bijusi par iemeslu tam, ka Cibénu
apkartnes senvietas ir gan sava laika atklatas, pétitas, par tam izteiktas
hipotezes, gan velakos laikos atkal aizmirstas un par jaunu meklétas.

Pirmais zinamais Slagiines Cibénu apkartnes senvietu apraksts attiecinams
jau uz 1868. gadu, kad 5. oktobri vietas apmekléja un pétija J. Dérings
(Doring), kas par to atstaja liecibu rakstos, Slagtines muizas Ipasnieks Augusts
F. Netelhorsts (Nettelhorst), macitajs A. Rezons (Raison) un O. Herners (Horner).

J. Dérings rakstija, ka starp Slagtines Jaksu (Jaksche — Gesinde, mtsdienu
kartés Jaksinas) un Cibénu (Zibbehne) majam, kas viena no otras atrodas
apmeéram vienas versts attaluma, atrodas izsikusSais ezers Balsen — See (mis-
dienu kartés — Balziens; padomju laika militarajas kartés ezers, skiet, kladas
deé] nosaukts par BaloZu ezeru), kuru ietver purvainas plavas (te un turpmak
teksta pieminéto Cibénu senvietu izvietojumu skatiet 2. att). No ezera
virziena uz zieme]rietumiem iztek strauts Balsenbach (musdienu kartés —
BalZna; ari BalZina®). Strauts Ske] seno ezera krastu starp diviem kalniem, no
kuriem strauta labaja pusé eso$o kalnu, kas apaudzis ozoliem, sauc par
Ozolkalnu. Kalns, kas atrodas pret&ja strauta pusg, ir 22 pedas augsts un tiek
saukts par Cepures kalnu (Zeppur — Kalns). Tas ir norobeZots, ieapal$ un ar
plakanu virsmu. Uz dienvidiem no Cepures kalna vinpus neliela biju$a ezera
lica atrodas kads 25 pédas augsts, austrumu rietumu virziena orientéts
garens kalns, kura austrumu nogaze stavi nokrit pret ezeru, ziemeJu un dien-
vidu nogazes ari ir stavas, bet rietumu nogaze saplast ar tirumiem. Tauta $o
kalnu déve par Elkus kalnu. Saja kalna ir méginats saskatit pilskalnu, tomeér
Seit tada nav. Elkus kalnam, kuram nav ne valnu, ne gravju un kuru tauta ari
neuzskata un nesauc par pilskalnu, virsma ir tikai 10x45 pédas liela, tapéc tas
ticamak uzskatams par seno zemgalu upurkalnu.’ Atzimésim, ka J. Dérings
par Cepures kalnu neizvirzija nekadas hipotézes. Talak rakstd minéts, ka
Ozolkalna austrumu gala kada sedliena (5. att.) starp Ozolkalnu un tam dien-
vidaustrumos esoSu pakalnu atradas kads akmens rinka ietverts uzkalnins,
kuru augstak minétie pétnieki atraka (jadoma, ka uzkalna minéto pétnieku
uzraudziba, ka tas tolaik ir noticis ne viena vien arheologiskaja vieta, raka
viet&jie zemnieki) un 2 %2 pedu dziluma zem deguSa mala un smilts kartas
atrada degusus kaulus, pelnus, ogles un vienu bronzas vazinu, divus §képu
dzelzs uzgalus un dzelzs keltu, jadoma, uzmavas cirvi. J. Dérings vél atzime-
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2. att. Cibénu apkartnes senvietas: 1 — Mantas kalns; 2 — Cepures kalns; 3 — Elkus kalns; 4 —
Ozolkalns; 5 — arheologiski pétita senkapu uzkalnina vieta; 6 — seSu vai astonu senkapu uzkalninu
vieta.

Fig. 2. Cibeni archaeological site: 1 — Mantas (Fortune) hill; 2 — Cepures hill; 3 — Elkus hill; 4 -
Ozolkalns hill; 5 — archaeologically excavated tumulus burial field; 6 — site of six or eight tumulus
burials.

ja, ka uz pakalna, kas atrodas dienvidaustrumos no Ozolkalna un agrakos
laikos ir bijis ezera kapveidigais krasts, 3 mintiSu (gajiena ? —J. U.) attaluma
no rakta uzkalnina atrodas veél sesi kapu uzkalnini. Lidz nesenam laikam $aja
pedeéja vieta bijis meZs, bet tas nocirsts un vietu gatavojas parveérst par tiru-
mu. Akmeni no uzkalniniem tiek izlauzti.*
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Kurzemes Literatiiras un makslas biedribas 576. sédé, kas notika
1869. gada 5. marta (tatad nakama gada pavasari), barons Eduards fon
Netelhorsts® biedribai davinaja Ozolkalna izrakumos iegiitas arheologiskas
senlietas.® Tani pat sédé E. Nettelhorsts biedribai davinaja ari 12 citas senli-
etas, kuras jau 1867. gada bija atrastas Mantas kalna (Mantas-Kalns) 1 V2 lidz
2 pédu dziluma kopa ar sajauktiem nededzinatiem cilvéku kauliem.
Senlietas un cilveku kauli te tiekot ari izarti. Mantas kalns atrodas Cibénu
maju tuvuma Kapenu ezera (Kappen—-See, misdienu kartés Cibénu ezers)
zieme]u mala. Ezers ar gravi ir savienots ar Balziena ezeru (Balsen-See).”
Velakos laikos Cibénu Mantas kalna senlietas tika izstaditas X arheologiska-
jam kongresam veltitaja izstade; atsauce uz atradumu vietu tika publicéta
izstades kataloga.® Atradumi no Cibénu Mantas kalna péc sava dat&juma
at8kiras no atradumiem Ozolkalna; Cibénu Mantas kalna senlietas galvenokart
attiecinamas uz vid&jo dzelzs laikmetu, bet Ozolkalna senlietas — uz agro
dzelzs laikmetu.

Taja pat 1869. gada Cibénu apkartnes senvietas aprakstu sniedza macitajs
A. Bilensteins (Bielenstein), lielaku veéribu veltot Cepures kalnam. Vina pub-
licétais teksts Jauj secinat, ka A. Bilensteins bija pazistams ar J. Déringa rakstu.
Cibénu apkartnes geografiskais raksturojums liela méra ir lidzigs J. Déringa
dotajam. A. BilenSteins rakstija, ka netalu no tilta par BalZznu, kurai vin$ dod
ari otru nosaukumu — Klingu upite (Klingu = uppe), pa labi no cela atrodas
kalns, kuru sauc par Ozolkalnu (A. BilenSteins nemin par senkapu uzkalninu
$aja kalna un iepriekséja gada rakumiem uzkalnina). Otrpus strautam tuvu
tiltam un iepretim Ozolkalnam ir kads cits kalns, kuru tauta péc kalna for-
mas sauc par Cepures kalnu (Zeppureskalns). Ar $o kalnu nav saistitas kadas
tradicijas, tomer tas esot lidzigs senlatviesu pilskalniem. Kalna virsma ir
lidzena, 41 pédu gara, 26 pédas plata, virs strauta limena tas izcelas par 25-33
pédam. Kalna nogazes ir stavas, iespéjams, maksligi pastavinatas. Pirms
gadiem astoniem kalna plakumu sakusi art. Uz dienvidiem no Cepures kalna
aiz nelielas ieplakas atrodas kads iegarens uzkalns, kura rietumu nogaze
saplist ar Cibénu maju laukiem, zieme]u nogaze kalnam ir stavaka. Virs
upites limena &is kalns izce]as par 36 pedam. Salidzinot ar J. Déringa aprak-
stu, spriezams, ka tas ir Elkus kalns, lai gan tieSaja kalna apraksta to $ada
varda A. BilenSteins nenosauc. Talak A. Bilensteins noradija, ka Cepures kalns
biitu uzskatams par pilskalnu, lai gan vietgjie Jaudis So kalnu par pilskalnu
nesauc. A. BilenSteins savu uzskatu pamato ar to, ka pie pilskalniem nereti
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atrodas kalni, kurus sauc par Elku kalniem, ka tas ir arl $aja gadijuma,
Balziens un tuvéjais Kapenu ezers agrak ir bijusi daudz lielaki un varé&jusi
nodrosinat labus zivju lomus. Cibénu maju laukos pie Cibénu ezera ir kads
izcelums, kura uzar senus ierocus, $képu uzgalus, bronzas rinkus un citas
lietas, tapéc 3o vietu viet&jie Jaudis saucot par Mantas kalnu. Vél A. Bilensteins
noradjija, ka netalu no Elkus kalna, starp ce]u no Cibéniem uz Lojam un ezera
plavam pie sena ezera krasta tiruma atrodas astoni paganu laika tumuli’
Skiet, ka ar giem A. Bilensteina minétajiem paganu laika tumuliem saprota-
ma J. Déringa minéta vieta, kur atradusies sesi senkapu uzkalnini. Ar latinu
vardu tumuli®® A. BilenSteins un citi baltvacu pétnieki savos rakstos médza
apzimét senkapu uzkalninus. Vélak latviesu arheologu rakstibas tradicija 3is
nosaukums neiegajas.

Cibénu Cepures kalna un ta apkartéjo senvietu apraksta nosléguma
A. Bilensteins izvirzija hipotézi, ka Cibénu Cepures kalns btitu uzskatams
par Atskanu hronika 1279. gada minétas un vacu krustne$u nopostitas
Babotes pils vietu. Pie pils notika kauja, kura krita 50 zemgali un kaujas
lauka palika 200 vairogu." Cibénu Mantas kalns, kur atrod ierocus bitu $is
senas kaujas vieta.” Sekojot A. Bilensteinam, M. Silin$ Babotes pili arl novi-
etoja Cibénos, tikai par tas atraSanas vietu noradija Cibénu Mantas kalnu,
“kur vel tagad atron visadas veclaiku kara riku atliekas.”™ Ari K. Léviss of Menars
sava Latvijas pilskalnu registra Babotes pili lokaliz&ja pie Cibéniem, gan klo-
daini noradot, ka pilskalns “Baboten — Wall” atrodas strauta labaja pusé, kur
patiesiba atradas Ozolkalns." Cibénu Cepures kalnu apsekoja E. Brastins, kas
kalnu pamatoti neatzina par istu pilskalnu un tapéc ari plasak neaprakstija.”
E. Mugurévi¢s deva Isu apskatu par visam hipotézém, kur biitu lokalizéjama
Babotes pils, to skaita ari Cibénos, tomer pats kadai hipotézei nepievienojas.™
A. BilenSteina izvirzita un M. Silina atbalstita hipoteze par Cibénu Cepures
kalnu ka Babotes pils vietu kopuma biitu noraidama. Galvenais noraidijuma
iemesls ir tas, ka Cibénu Cepures kalnam nav istam pilskalnam raksturigo
pazimju. Ari citas apkartnes senvietas péc atradumiem datéjamas ar daudz
agraku laiku; uz 13. gs. attiecinami atradumi Cibénu apkartné nav zinami.

Plasaku Cibénu Cepures kalna aprakstu 1949. gada sniedza K. Rozitis,
kurs$ par kalnu bija fiks€jis ar Latvijas pilskalniem raksturigas teikas, ka kalns
esot no zviedru laikiem un ka kareiviji to sanesusi ar cepurém, un nostastus, ka
kalna uzraktas senmantas un ka lielo akmeni ar pédveida iedobumiem, kas
atrodas kalna plakuma mala, saucot par Upurakmeni.” 1982. gada apseko-
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juma tika konstatéts, ka Cibénu majas Cepures kalna pakajé ir drupas, bet
Upurakmens atradas ne vairs kalna plakuma mala, bet gan nogazé acim-
redzot mantas meklétaju no augsas nogazts.” Akmens, pamatojoties uz ta
pédas veida iedobumu, tika iek]auts Latvijas peédakmenu registra” un minéts
arl cita publikacija.*® 1985. gada Cibénu Cepures kalns tika instrumentali
uzmerits. I Pasaules kara laika Slagfines apkartne atradas aktivas karadar-
bibas rajona, tapec apkartne liela méra tika izpostita un parveidota.

Cibénu majas miisdienas vairs nepastav. Tas atradusas lidzas Cepures
kalnam, kas tagad apaudzis kokiem (1.,3. att.). Virs aizaugosa Balziena ezera
Iimena kalns izcelas par astoniem metriem, virs tuvakas apkartnes ziemelos
un rietumos — par seSiem metriem. Visas pusés kalna nogazes ir stavas; vis-
stavakais kalns ir pret dienvidaustrumiem. Kalna nedaudz kumpa, bet tomér
izlidzinata virsma, kuru varétu saukt ari par plakumu, ir nedaudz iegarena
zieme]rietumu dienvidaustrumu virziena. Plakuma malas ir vairakas II
Pasaules kara laika tranSejas un citi rakumi. Kalna pakajé ir vairdkas no
lauka novakto akmenu kaudzes. Zieme]rietumu nogazé par vairakiem
metriem ierakta lielaka bedre, Skiet, aizsakums grants nemsanai. Lidzas
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3. att. Cibénu Elkus kalns (pa kreisi), Cepures kalns (pa labi) un aizaugusais Balziena ezers
(prieksplana).

Fig. 3. Cibeni Elkus hill on the left, Cepures hill on the right and the overgrown Lake Balziens
in the front.
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bedrei ir kadas celtnes pamatu vieta. No citiem aprakstiem zinams, ka te
bijusi Cibénu majam piederiga kalve. Cepures kalna zemes sastavs — grants.
Kultiirslanis kalna nav konstatéts, lai gan zeme kalna plakuma ir patumsa.
Kopuma Cibénu Cepures kalns nav uzskatams par pilskalnu.

Péc]. Déringa un A. Bilen3teina plasajiem aprakstiem atsauces uz Cibenu
apkartnes senvietam laiku pa laikam paradijas dazadas publikacijas.? 1930.
gada Karlis Dambis no Iles Valodzém nodeva Pieminek]u valdei pirms
apméram 40 gadiem Ozolkalna atrasto masivu bronzas kaklarinki ar taurvei-
da galiem, kas tika atspogulots H. Mooras publikacija.? Cibénu Elkus
kalns (6. att.) tika iekJauts E. Kurces Latvijas seno kulta vietu registra.?
Vietvardu vakuma no Annenieku pagasta bez tuvakas lokalizacijas paradijas
nosaukumi “elkus purvs” un “elkus kalns” * Ta ka cita kalna vai purva ar §adu
nosaukumu Anneniekos nav, varétu pielaut, bet ne pieradit, ka ar nosauku-
mu “elkus purvs” apzimeéts kads purvs tiesa Elkus kalna tuvuma. Atzimésim,
ka lidziga situacija ir saistiba ar netalo Zebrenes Elku kalnu. Ari Zebrené
vietvardu vakums uzrada “elku purvu”, kas nav lokalizéts, bet lidzas
Zebrenes Elku kalnam ir purvs.”®

4. att. Cibenu Mantas kalnins.
Fig. 4. Cibeni Mantas hill.



176 KULTURAS KRUSTPUNKTI 4. laidiens

&, =y
( P
s

EXA

Cibénu Mantas vai Ka-
penu kalna (4. att.) dazadi
apraksti paradijas 1920. un
1930.-to gadu zinojumos
Piemineklu valdei (Z. Ening,

# 1925.; B. Sturms, 1928;
&% A. Gusars, 1930.; P. Stepins,
1938., 1940.) Tika noradits,
! ka kalna atrastas dazadas
§ senlietas un cilvéku kauli,
kas visuma neradija Saubas,
ka te atrodas senkapi. Iles
| pagasta valde sava 1925.
gada raksta zinaja teikt, ka
senlietas Seit atrastas jau
pirms kara; atradumi
nodoti Iles macitdjam
¥ Zakranovskim.* Cibénu
\. senkapos atrastie savrupa-
W tradumi Java senkapus
iekJaut dazados apkopoju-

— mos, dat&jot tos ar agro un

5. att. Se(fl}ier.\e ft:n:p Ozolkalnu un %<a'1pv'eida ezera kras- Vidéjo dzelzs laikmetu.
tu — arheologiski pétita senkapu uzkalnina vieta. . . .

Fig. 5. Anticline between Ozolkalns hill and the dune-like Tauta bija dzivi nostasti par

coast of the lake — archaeologically excavated tumulus burial Cibenu Mantas kalna
field.

7

e

noglabatajiem dargumiem.
1936. un 1937. gada vairakas Cibénu senkapos (Kapenu kalna) uzietas senli-
etas (aproci, uzmavas cirvi, kapli, divus $képa uzgalus) rakstnieks Karlis
Ievins, kam daudz nopelnu apkartnes popularizéSana un literarizé$ana,”
nodeva Pieminek]u valdei. 1940. gada vairakas senlietas no Cibénu
senkapiem Pieminek]u valdei atstitija P. Students. 1940. gada 14. un 15. jalija
Cibénu senkapos P. Stepina vadiba tika veikti parbaudes izrakumi, atsedzot
piecus apbedijumus, kas datéjami ar agro un vidéjo dzelzs laikmetu® Lina
Jani¢enoks (dzimusi 1905. gada) 1983. gada arheologam J. Siatkovskim stasti-
ja, ka Mantas kalna Cibénu saimnieks kadreiz izracis lielu 1adi, ko nakt vedis
majas.” Zinama meéra tautas nostastus par Mantas kalna apslépto mantu
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apliecindja 1940. gada arheologiskajos izrakumos vienkopus atrastas
vairakas slikti saglabajusas senlietas, kuras P. Stepins uzskatija par depozitu.
V. Urtana monografija par Latvijas senakajiem depozitiem tads Cibénu
depozits nav registréts, lai gan Cibénu senkapos atrastas senlietas vairakas
reizes ir pieminétas.®* Savukart Ozolkalna senkapi un Elkus kalns, cik var
spriest péc arhivu materialiem, kops J. Déringa un A. Bilensteina aprakstiem,
nav vairs pétnieku apmekléti un aprakstiti.

Miisdienas Cibénu senkapus — Mantas vai Kapenu kalnu — iezimé ieapals,
caurmeéra ap 35 m liels izcélums Cibénu (Kapenu) ezera krasta. Izcélums,
domajams, jau agrakos laikos stipri noarts; virs tuvakas apkartnes tas izcelas
par seSiem metriem. Senkapos iegiitas senlietas glabajas Latvijas Nacionala
véstures muzeja Arheologijas nodala.

Ozolkalnu un Cibénu senkapus jeb Mantas kalnu ka divas atseviskas
arheologiskas vietas ar dazadu izveidojumu (pirmie — uzkalninkapi, otrie —
lidzenie kapi) un at8kirigu datéjumu nodalitas gan baltvacu, gan starpkara
laika,” gan péckara laika publikacijas.”

Jauni atklajumi Cibénu apkartné turpinajas 1985. gada, kad nejausi tika
konstatéti tris senkapu uzkalninus atgadinosi izcélumi pie Slagtines kapsétas
apmeéram kilometra attaluma no Cibénu Cepures kalna. Uzkalnu caurmeérs
ap 15 m, augstums ap metru; tie sarakti bedrém, kuru malas konstatéjami
akmeni.® No viet&jiem iedzivotajiem par $is vietas nozimi neizdevas iegut
nekadas liecibas, tomér vizuali paaugstinajumi atgadina raksturigos agra
dzelzs laikmeta uzkalninus ar akmens rinki, kadi Cibénu apkartné, neskaitot
Ozolkalnu un ta tieSo tuvumu, bijusi ari pie Slaglines Daudzumiem,* Tles
meZa*® un, iesp&jams, pie Zebrenes Pelem. Pedéja vieta senkapu uzkalnins
bijis 20x30 m liels un paris metrus augsts;* muisdienas tas nav lokalizéts.”
Iespgjams, ka Zebrenes Peles saistamas ar Sparnenes zemes rakstos minéta
Pelsua ciema vietu.*

Cibénu Cepures kalnam analogijas atrodamas ari citviet Kurzemé.
Piemeéram, izmeéros, izveidojuma un teiku vainaga Cibenu Cepures kalns
liela méra ir lidzigs Kempju Piltinkalnam jeb Zviedru Cepurei Abavas upes
ielejas kreisaja puseé pie Sabiles. Tas ir 5-6 m augsts (kraujaka zieme]u nogaze
pat desmit metrus augsta), strikti norobezots kalns ar plakanisku virsmu
(12x25 m) un stavam, iespéjams, maksligi nostavinatam nogazéem.
Kulttirslanis Kempju Piltinkalna nav konstatéts.” Péc teikam kalna apglabati
zviedru karaviri; Piltinkalns sanests ar karaviru cepurém. Uz kalna auga
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6. att. Cibénu Elkus kalns.
Fig. 6. Cibeni Elkus hill.

teikam apvits ozols un liepa. Par Kempju Piltinkalna nozimi izteikti uzskati,
ka tas ir sena kulta vieta vai neliels pilskalns,* tomér ne vienai, ne otrai ver-
sijai nav parliecinosaku pieradijumu. Literattira vairak uzmanibas pievérsts
Piltinkalna vél nesen augusSajiem ar teikam saistitajiem ozolam un liepai.”
Ta ka vairakas pietieko$i pazistamas arheologiskas vietas — Ozolkalns ar
uzkalninkapu, seSi vai astoni noartie senkapu uzkalnini tris mina$u attaluma
no Ozolkalna, Cepures kalns pie Cibéniem, Elkus kalns uz dienvidiem no
Cepures kalna un Mantas kalns pie Cibeénu (Kapenu) ezera — atradas neliela
attaluma viena no otras (2. att.), tad sekojot rakstiem un neparbaudot senvi-
etas in situ, radas daZadas kltidas, parpratumi un parklajumi $o vietu velakos
aprakstos un publikacijas, kas aizsakumu rada jau 19. gs. beigas, kad
M. Silin§ Babotes pili lokalizéja ne norobeZotaja Cibénu Cepures kalna, kur
pils iesp&jamiba bija lielaka, bet gan Cibénu senkapu vieta — Mantas kalna.®
Sastadot Ozolkalna senkapu pasi, kas balstita uz J. Siatkovska* un J. Urtana®
apsekojuma zinojumiem, S. Zirne nepamatoti vienadoja Ozolkalna senkapus,
kas atrodas BalZinas upites labaja krasta, ar Cibénu Cepures kalnu, kas atro-
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das pretéja upites krasta un nav uzlikojami par senu apbedjjumu vietu.”
Sajukums nav izbeidzies ari aktualaja valsts aizsargajamo pieminek]u sarak-
sta, kur Ozolkalna senkapi vienadoti ar Cepures kalnu.”

Kopuma var teikt, ka Slagtines Cibénu apkartneé ir bijis nozimigs senatnes
centrs, kuru iezime vairakas noteikti ar agro un vidéjo dzelzs laikmetu date-
jamas apbedijumu vietas, talak skaidrojamais Cibénu Cepures kalns un tam
lidzas eso3ais ar sakralitati saistamais Elkus kalns. Atziméjams, ka ne sevigki
liela attaluma no Cibéniem atrodas ari ievérojamais Zemgales sakralais cen-
trs Zebrenes Elku kalns,® kura tuvuma atrodas divas vietas, kas saistitas ar
pilskalnu tradiciju — Smiltnieku® un Ezerltiku pilskalni. Paga Cibénu apkart-
né senas apmetnes vieta, ja par tadu neuzskata Cepures kalnu, pagaidam nav
konstatéta, tomer nevarétu rasties Saubas, ka tadai te ir jabiit. Iespé&jams ari,
ka par kadu $is apkartnes attistibas gaitas un parmainu modeli liecina divi
atskiriga veida un atSkiriga datéjuma senkapi.

Cepures kalnu, ieprieks neapsekoto un nelokalizéto Elkus kalnu un
Ozolkalnu ar uzkalninu senkapiem saista to novietojums neliela attaluma
vienam no otra. Acimredzot Seit varétu proponét kada zemgalu centra
pastavésanu, kas biitu datéjams ar agro un vidéjo dzelzs laikmetu un kuram
varétu biit ari sakrala nozime. Par pedgjo liecina Elkus kalna un purva
nosaukums® un, iesp&ams, Cepures kalns, kura nozime pagaidam nav
skaidra.

AtgrieZoties pie aeralas izlikoSanas rezultatu interpretacijas, notika kon-
sultacijas ar britu aeralo attelu interpretacijas specialistu Rodzu Palmeru.
Vina secinajums bija tads, ka attélos redzamas tumsSakas zales iekrasotas
zimes ir dabiskas, tas veidojusas sénes. Lielbritanija $adas zimes tiek dévétas
par “fairy marks”. Aeralas arheologijas attistibas sakumos aeralas arheologi-
jas pamatlicéjs O.G.S. Kravfords lidzigas koncentriskas zales zimes
1930.gada bija fiksgjis ari lidzas pazistamajai StounhendZas senvietai.™
Cibénu zales apliem lidzigas zimes aeralas izltikoSanas darbos fiksétas arl
citur Eiropa, pieméram, 1997. gada tadas zimes konstatétas Kie]cevo, Polija.*
Ari Latvija 2006. gada pavasari Sadas zimes, kas tauta sauktas par “raganu
apliem”, ir konstatétas Madonas, Ogres, Liepajas un Césu rajonos un
izsaukusSas zinamu ufologu interesi, tomér ari ufologi 8is zimes atzinusi par
tadam, kas veidojusas dabiska ce]a.” Konsult&joties ar mikologu Dr. Edgaru
Vimbu, tika sanemts vina slédziens, ka Cibénu tumsakas zales aplus,
ticamak, ir veidojusi plavas vitene.*
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Aeralas arheologijas attistibas limenis Latvija® pagaidam liek vél tikai

meklét Latvijai raksturigas no gaisa ieraugamas arheologiskas realijas un to
izpaudumus zales, labibas, augsnes un citas zimeés. Izradijas, ka Cibénu
zimes ir dabiskas, tomér o zimju interpretacijas méginajums lika meklét un
atrast citas arheologiskas liecibas un aktualizét Cibénu apkartnes senvietas
miusdienu kultarvide.

—
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Juris Urtans
The Ancient Sites of Slagtines Cibeéni.
In Search of the Forgotten

Summary

On 3 May 2001, aerial reconnaissance was undertaken of the site of the
Slagtines Cibenu Cepures Hill (Annenieki Parish of the Dobele District).
Several concentric grass marks were observed in a field next to Cepures Hill,
corresponding in size to Early Iron Age barrows. In an attempt to identify the
marks, archival research was undertaken, literary information was collected
and the archaeological sites at Cibéeni (Cepures Hill, Ozolkalns, Elkus Hill,
the cemeteries at Mantas Hill, Ozolkalns and Lake Balziens) were visited.

The earliest known account of the ancient sites around Cibéni was record-
ed by ]J. Doring in 1868. At that time, a barrow was also excavated. Artefacts
excavated in 1867 at Mantas Hill also ended up in repositories of artefacts. In
1869, the ancient sites were described by A.Bielenstein, focussing on Cepures
Hill. He suggested that Cepures Hill was the site of the castle of Babote, men-
tioned in 1279. Most subsequent researchers did not support this hypothesis.
Both researchers also left comprehensive descriptions of Elkus Hill. Later, in
the 19th and 20th centuries, the ancient sites of Cibéni were frequently men-
tioned in a variety of publications. Today it is possible to identify all of the
ancient sites at Cibéni listed since the middle of the 19th century. The concen-
tration of sites in this area is the reason why they have been confused in
several publications (confusion between Cepures Hill and Mantas Hill, the
cemeteries of Ozolkalns and Cepures Hill).

The area around Slagiines Cibéni was evidently an important centre in the
ancient past, marked by several burial sites dating from the Early and Middle
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Iron Age, as were the sites of Cibenu Cepures Hill, which requires further
study, and the adjacent hill, Elkus (Idol) Hill, the name of which may indicate
a sacred role.

The grass marks seen in the aerial photographs turned out to be of natu-
ral origin — they had come about as a result of fungal growth. At the present
level of development of aerial archaeology in Latvia, we still have to deter-
mine the kinds of archaeological realities that are visible from the sky and
identify the kinds of grass, crop and soil marks and other features that indi-
cate their presence. The attempt to interpret the marks observed at Cibéni has
focussed attention on the ancient sites of the Cibéni area as part of the
present-day cultural landscape.
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ELVYRA USACIOVAITE

THE SYMBOL OF THE TREE OF
LIFE RESULTING FROM THE INTERFACE OF
EASTERN AND WESTERN CULTURES

This article aims to explore the development of an idea at the crossroads
of Eastern and Western cultures. The goal is to reveal the genesis of the sym-
bol of the Tree of Life through discussion of modifications of form and mean-
ing from ancient times, i.e. the civilisations of the Old World, following its
manifestations in Christianity of Western Europe, to Lithuanian rural culture
of the 19th — first half of the 20th centuries.

Since long ago, various nations around the world have worshipped trees.
Due to a tree’s strength, longevity, and height; because a tree grows as
though it were aiming to reach the sky (by day its top is seen as being close
to the sun, whereas by night — close to the moon, surrounded by stars);
because its roots delve deep into the earth, trees were viewed as a link
between the sky and the earth: unifying different worlds and cosmic spheres.
Also due to its periodic renewal, when it revives after being leafless for a
period of time (comes into leaf, blooms, ripens fruits), it was regarded as a
symbol of regeneration.

The term “Tree of Life” has its roots in the Ancient East. It was recorded
many thousands years before Christ in the Ancient World, namely in litera-
ture of Sumerians, Babylon, Egypt, Syria and Palestine. In this context its
meaning was mythic and religious, that is why it is also referred to as the
Holy Tree.

According to the Babylonian myth of Gilgamesh, the Tree of Life grows in
the sky near the Eastern gate. It was called the Tree of Life because it grants
eternal life to the gods. One can become immortal just by eating the fruits of
this tree. However, this privilege is only for the gods, ordinary people do not
have access to this tree'.
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References to the Tree of Life have survived not only in literature. The
civilisations of Ancient Mesopotamia and elsewhere left images of the tree
which are of a typical, well-known form, whereby a stylised Tree of Life
occupies a central place between two or more figures facing it. These sym-
metrical figures represent gods, rulers or winged demons resembling
griffins®. The exclusive placing of the tree, i.e. in the centre, manifests its
sacral character, indicating its role as a cult object. The symmetrical creatures
meet each other near the Tree of Life; they look after and adore the tree. When
one of these creatures is a deity and the other is a human, then the former
grants vital powers to the latter, which can be seen manifested in the symbol
of eternity which the man holds in his hand — a handled cross that is
well-known in Egyptian culture by the name “ank”. In some versions, crea-
tures make sacrifices to the tree, with acts of pouring — libations*.

The most archaic illustrations of this kind survived in seals wherein the
composition of the Tree of Life was carved in the hard stone, often in a gem-
stone which was usually of a cylindrical shape®. It was stamped onto docu-
ments with a rotating movement. At that time in Mesopotamia people wrote
on clay tablets; and images were imprinted well. More examples of carving
or engraving this symbol have been discovered than cylindrical seals. In fact,
cylindrical stone seals used to be carried by hanging them around the neck
or affixing them to the hand as an ornament, signifying high social status.

Representations of the Tree of Life were widespread in many eastern
nations. It could even be observed in the Persian and Arabic world, where it
was used to ornament textiles. The motif had a magic apotropaic meaning®.
Researchers maintain that such ornaments emerged in the time of the
Crusades. They were introduced by crusaders who had travelled to
Jerusalem in order to redeem Christ’s grave. They brought with them fabrics
decorated with foliate designs in which they wrapped various relics stolen
from indigenous temples’. Another way this symbol was introduced was
through trade between eastern and western countries, and the third way was
by Christianity spreading in Europe in the first years after the birth of Christ.

Due to the origin of Christianity being found in Ancient Palestine, it is
worth exploring the symbolism of the Tree of Life in Jewish culture. The most
prominent symbol of this kind is the menorah (in Hebrew — a seven branched
candelabrum). This is a sacral object know from ancient times, which pur-
portedly even accompanied Jews travelling through the Desert of Sinai from
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Egypt to the Promised Land. At those times a menorah used to be put in a
tent during prayers®. Later on the concept became inseparable from that of
the Jerusalem temple, which, having been destroyed by the Romans, was
symbolized by a menorah. During the times of Babylonian slavery the meno-
rah was a symbol of hope. However, all of these are just secondary meanings
of the menorah.

In its primary sense, the foot or base of a menorah symbolises the Tree of
Life; the stem — the axis of the world. On the other hand, according to histo-
rian Joseph Flavius, branches of the menorah ending in candles symbolize
the Sun, the Moon and planets, i.e. seven archangels in front of the throne of
the God: Michael (the Sun), Gabriel (the Moon), Raphael (Mercury), Uriel
(Venus), Raguel (Mars), Sariel (Jupiter) and Remiel (Saturn); they also sym-
bolize seven days of a week, the seven worldly powers etc. In a temple, the
wax candles of the menorah honoured Yahweh, while their light represented
the closeness of god in the darkness of chaos’.

Other forms of the Tree of Life are also prominent in Jewish culture. This
is demonstrated in the Old Testament. In the Book of Proverbs the notion of
the Tree of Life is used figuratively. It metaphorically refers to wisdom. For
example, one is said to be fortunate when he finds wisdom, as it is the Tree
of Life (Book of Proverbs 3:18) Or: the right behaviour leads to the Tree of Life
as opposed to violence, which leads one towards death (Book of Proverbs
11:30). Also, the Tree of Life names a reasonable speech (Book of Proverbs
15:4).

In addition, according to the Bible, the history of mankind stems from the
Tree of Life. It should also be noted that nowadays the Bible is attributable
not only to Jewish culture, but through Christianity it has become the her-
itage of the whole of Europe (and the world as well).

As is described in the legendary episode of the Bible, that having created
the world, God planted various trees in the East and laid out the Garden of
Eden, into which he placed a man, who used the garden to get food and who
was charged to take care of the garden. The emphasis of the story is put on
two trees growing in the garden, one of which is called the Tree of Life.
(Older Lithuanian publications of the Bible refer to it differently: gyvasties
medis, medis givatos, medis gyvenimo®.) Another tree in paradise was that of the
Knowledge of Good and Evil. God prohibited man from picking and eating
fruits from the latter tree because otherwise they would die. However, the
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first people did not obey and were therefore expelled from Paradise, losing
their immortality.

In European art this story was often depicted by the figures of Adam and
Eve standing on each side of the tree, in which the serpent was entwined.
Such a composition can be found in Lithuanian folk art. Usually all of them
refer to erotic temptation, but the meaning of the biblical Tree of Knowledge
is much wider. Famous Russian clergyman Aleksander Men, an expert on
eastern cultures and the Bible, interprets this episode of the Old Testament
related to metaphorical sayings that are characteristic of the Bible. He main-
tains that although there are sensual interpretations of the word “jada”, the
Hebrew word for knowledge, such as to feel, to experience, to communicate, to
overtake (that gave the aforementioned meaning of temptation”), he draws
attention to the name of the Tree of Knowledge, noting that it is the Tree of
Knowledge of Good and Evil; whereas the Jewish phraseological unit ‘good
and evil’ means ‘everything’. Thus the first human’s wilful eating fruit from
the Tree of Knowledge should be interpreted symbolically as the world being
overtaken by the people who ignore the word of the God, which inevitably
brings ill effects.

In this biblical story, another symbol is presented alongside with the Tree
of Knowledge: the symbol of the Tree of Life. Having expelled the first peo-
ple from Paradise, God put his angel with a flaming sword east of the Garden
of Eden, to prevent people from coming close to the tree, picking its fruits
and thereby becoming immortal: from communicating with the God. Thus in
this case, the Tree of Life represents eternal life. The meaning of the Tree of
Life is very close to the aforementioned Mesopotamian images of this tree.
According to researchers, the previously discussed symbols of the Holy Writ
are based on Babylonian legends; additionally, biblical Paradise is located in
Mesopotamia which is represented by four rivers mentioned in the Old
Testament that flow out of the Garden of Eden: two of them are called the
Tigris and the Euphrates (Gen. 2:14). However, as opposed to Mesopotamian
myths, according to which only gods could make use of the Tree of Life, the
Bible states that the first people were also permitted to eat its fruit until they
were prohibited from doing this due to sin.

The image of the Tree of Life emerges once again in the event of the
redemption of the world, through the Revelations described at the close of
the Bible. Thus it could be claimed that the symbol of the Tree of Life sym-
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metrically frames the biblical story about mankind, as it is mentioned both in
the beginning and at the end of the Bible, i.e. during the Eschatological
Revelation of St. John where reference is made to the changed world. A tree
is in the centre of the world, representing eternity. It grows in the arms of the
river of Life and produces 12 yields: each month it yields fruits, and its leaves
are suitable for healing nations (Rev. 22:2).

Thus immortality, being the aim of all nations (or of mankind), is repre-
sented through the archaic Tree of Life by the author, St. John, whose roots
were Jewish, and thus his vision was described through his own cultural
view. In other words, God speaks to a man in his natural language.

In the 13th century, in his work “Lignum vitae”, one of the greatest masters
of the Church, St. Bonaventura, represented the Tree of Eternity of the
Apocalypses with the Saviour’s cross. Thereafter in Europe a cross was
referred to as the Tree of Life. At the same time, it also meant the Tree of
Knowledge as, according to the viewpoint of Christians, the faithful can gain
eternal life only through the knowledge and application of Christ’s learning.

A crucifix portrayed as the Tree of Life and the Tree of Knowledge has
been a theme of a number of songs, paintings, and vivid descriptions. As one
legend goes, “Before his death, Adam send his son Seth to Paradise to bring the oil
of remission. Standing in the entrance, Archangel Michael refused to give the oils
before the crucifixion. Instead he gave a branch of the Tree of Knowledge promising
that Adam would be saved provided that the given part of the tree was planted and
afterwards it bloomed. The part actually took root; a tree grew out of it which later
was used to make the cross for Christ. The tree bloomed when the Saviour was cru-
cified on it”".

There was a tradition in European art to picture Christ crucified not on a
cross, but on a tree. Various compositions of this sort, published in prayer
books, became widespread®.

In St. Ann’s Chapel in St. John’s Church in Vilnius there is a very ornate
Tree of Life wherein a cross is replaced by a Vine Tree. This is a great reli-
quary. Formerly, in place of the vines there were reliquiae of saints. This
means that the fruits of the Tree of Life are considered to be Christian saint-
hood.

A Lithuanian religious book of the 19th century states that “A cross is the
Tree of Life which ripens fruits, whereas mass is a vessel which serves those
fruits”.
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Fig. 1, 3-5 Lithuanian traditional crosses.
1., 3.-5. att. LietuvieSu tradicionalie krusti.
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The aforediscussed idea of the Tree
| of Life which is deeply rooted in
| Western Europe and modified in
¢l Christian art is demonstrated in
7| Lithuanian folk wooden crosses made

)| in 19th century and the first half of the
4| 20th century, that were very artistic
and original. During this period,
crosses were an inseparable part of the
landscape of the Lithuanian village.
They were found in homesteads, on
roadsides, in squares of towns and
{ smaller settlements, near ponds, in
cemeteries. There were so many of
these monuments on the roadsides in
the western part of Lithuania (Lower
Lithuania) in the first half of the 19th
. century, that the distance between

Fig. 2. Tree of Life, StJohn’s church in . . .
Vilnigs. them was just several feet. Lithuania

2. att. Dzivibas koks, Vilpas Sv. Jana was thus rightly named as a country
baznica. of crosses. Crosses were erected not

only in the event of death but also for
many other reasons such as when asking God for health, his blessings,
when marking events in the life of a family, community or nation. They
used to be wooden and tall (reaching up to six metres), decorated with
magnificent engraved ornaments. Due to their expressiveness, ornamenta-
tion and form, Lithuanian folk crosses are original, having no analogues in
the world. Therefore a number of years ago, Lithuanian crosses and the art
of cross making were put on the international list of values protected by
UNESCO.

Nowadays traditional crosses are still erected in Lithuania; however they
are not as ornamented and engraved as they used to be 100 or 200 years ago.
Back then, one could encounter crosses that were decorated with foliate orna-
ments from top to bottom so that the cross itself was apparently turned into
a symbol of the Tree of Life, expressing the idea of the Resurrection and eter-
nal life™,
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In Soviet times, researchers used to view such decorations as the heritage
of Baltic paganism. However, it is more likely that such decoration belongs
to the symbolism of the European Christian Tree of Life. When examining
this problem it is necessary to separate the worship of trees and forests which
existed in the pagan Lithuania from terms and understandings related to the
Tree of Life which are attributable only to the Ancient East and Christianity.
The appearance of the Tree of Life in Lithuanian archaic traditions cannot be
verified by Baltic religions, mythological sources or archaeological findings.
On the other hand, it is demonstrated by late Christian Lithuanian publica-
tions wherein it is embodied in Lithuanian folk crosses in an original way.

In conclusion, up until now, the examination of the Lithuanian folk art of
decoration of crosses has wrongly pointed to their relationship to the Baltic
pagan Tree of Life. Considering their origins, crosses were common in the
European Christian traditions, and in Lithuania they were of a peculiar artis-
tic form and shared the same soteriological meaning.
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Elvira Usaciovaite

Dzivibas koka simbola rasanas
Austrumu un Rietumu kultiiru
mijiedarbibas rezultata

Kopsavilkums

Dzivibas koka simbols ir radies Austrumos. Tas ir sastopams Sumeéru, per-
siesu un palestinieSu literatfira un maksla. Saskana ar plasi pazistamo eposu
par Gilgamesu, Dzivibas koks aug Debesis un nodrosina mtzigu dzivibu
dieviem. Ta attéli ir saglabajusies maksla. Pieméram, asiriesu karalis stav
koka prieksa vai koks, kuram apkart atrodas sparnoti demoni, kas lidzigi gri-
fiem. Spilgtakais koka simbols ebreju kultiira ir menora — septinu zaru sveé-
turis. Turklat Dzivibas koks ir minéts ari Bibelé — Pirmaja Mozus gramata un
Jana Atklasmes gramata.

Dzivibas koka bibliskais t€ls, simboliz&jot Pestitaju, nonaca grieku zemes,
kristietiba un ebreju kultiira. Tade] eiropeiska stila baznicas Kristus tika
radits pie krusta, kur$ izskatijas ka koks ar lapam, vai arl krusts ir ticis
attélots ar koku un citu augu zariem. Sadi Kristus simboli ir spécigi ietek-
méjusi lietuvieSu tautas makslu. 19. gadsimta un 20. gadsimta sakuma lietu-
vieSu tautas maksla telotajiem garajiem krustiem bija augu ornamenti un
saules stari. Tie simbolizé kristigo Dzivibas koku. Pateicoties savai origi-
nalitatei un kraSnumam, $1 makslas forma ir ieklauta UNESCO Pasaules
Kulttiras mantojuma saraksta.
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KULTURAS KA ORIENTIERU SISTEMAS
KONCEPC]A INTERKULTURALAJAS STUDIJAS

Kas ir interkulturalas studijas?

Diskusijas par interkulturalo sve$valodu apmacibu ASV, Kanadas un
Rietumeiropas valstu svesvalodu didaktika sakas divdesmita gadsimta
astondesmitajos gados. leprieksgjas sveSvalodu apmacibas metodikas par
merki izvirzija noteiktas valodas zinaSanas un prasmes, orientgjoties uz
“valodas neséja” idealu. Jauna interkulturalas apmacibas koncepcija 1 diez-
gan nereala meérka vieta izvirzija pragmatiskakus, vieglak sasniedzamus un
realas dzives prasibam atbilstoSus meérkus, pieméram, macibu procesa
izzinat attiecigas kulttiras kontekstu.

Interkulturalas apmacibas galvenie principi, meérki un uzdevumi

Interkulturalas apmacibas koncepcija galvenokart orientéjas uz “interkul-
turali kompetentu runatdju”, ti. attiecigas valodas un kultGras parzinataju,
kuram piemit interkulturala komunikativa kompetence. Praktiskais mérkis
bija veidot pamatu veiksmigai interkulturalai darbibai, kas nozimé

— produktivi sadarboties ar citu kultairu parstavjiem,

— veidot efektivas attiecibas ar citu kulttiru parstavjiem un

— justies apmierinatam $aja procesa (neciest no kultarSoka negativas

iedarbibas, nejust savas kulttiras identitates apdraudétibu).

Ar laiku jedzienu “interkulturala apmaciba” attiecinaja ne vairs tikai uz
svesvalodu didaktiku. Tas izveidoja pamatu jaunai starpdisciplinarai pét-
niecibas nozarei “interkulturala komunikacija”, uz kuras pétijumiem un
atzinam balstas interkulturalas studijas daZados limenos. Pédéjas divas
desmitgades notiek gan aktivi pétijumi interkulturalas komunikacijas teori-
ja, gan — vel aktivak - tiek piedavati praktiski interkulturalas komunikacijas
kursi un trenini.
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Interkulturalo zinasanu apguve notiek kontrasta pieredzes rezultata starp
savu un sveSu kulttiru. Tai var biit divi veidi: neformala zinasanu apguve
(ikdienas komunikacija) un formala maciSanas (studijas, kursi u. tml.)
Neformalas zinasanu apguves un pielagosanas rezultata notiek individa
akulturacija.

Interkulturalas apmacibas koncepcija prasa integréti attistit studé&joso
valodas un kultiras kompetenci. Protams, netiek atstata novarta arl
attiecigas valodas apguve, praktiska vingrinasanas un teorétiskas zinasanas.
Valodas un kultiiras apguve tiek saprasta ka viena no sastavdalam nozimiga
izglitibas procesa, kura “mes macamies izprast sava pasaules skatijuma relativitati,
lai labak saprastos ar citiem.”> Si spéja ir arkartigi nozimiga gan misdienu
multikulturalaja sabiedriba, gan sarezgitaja un pretrunigaja ikdiena.

Interkulturala kompetence ka interkulturalo studiju galvenais merkis.
Interkulturalo studiju galvenais meérkis ir attistit studéjoso interkulturalo
kompetenci.

Interkulturala kompetence ir sp&ja adekvati un elastigi izturéties
attieciba pret komunikacijas partneriem no citam kultGram, apzinaties
kulttiras diferences un interferences starp savu un sveSo kultiru un dzives
veidu, kontaktos vai starpnieka funkcija starp kulttiram saglabajot savu per-
sonisko un kultiiras identitati.®

Interkulturala kompetence ietver daudzas starpkulttru komunikacija
nozimigas spé&jas. Pie tam pieder

— savas kultiiras apzinasanas,

— otras kultiiras izpratne,

— sp€ja mainit perspektivu,

— spéja mierigi uztvert neviennozimigas situacijas (emociju kontrole),

— spéja integrét sava darbiba atskirigas perspektivas,

— spéja atzit un novertét otras kultiiras ieksgjo logiku,

— spgja patstavigi turpinat interkulturalo izglitibu.*

Lidz ar to interkulturalo kompetenci var uzskatit par ipasi nozimigu,
augstak par citiem meérkiem stavoSu macibu meérki no attieksmju sféras, kur$
nevis izslédz citus macibu mérkus no kognitivas vai komunikativas jomas,
bet gan ir cie$i ar tiem saistits.
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Kultiiras ka orientieru sistemas koncepcija

Ka zinams, pastav bezgala daudz kultiiras definiciju. Jau 1952. gada
Krébers un Klakhons (Kroeber, Kluckhohn) saskaitija un savstarpéji salidzinaja
vairak neka pusotra simta formuléjumu par to, kas ir kulttira. Neskatoties uz
visam $o definiciju atSkiribam un nianseém, var secinat: kulttiras teorétiki kop-
uma diezgan vienpratigi atzist, ka kulttira aptver Joti plasu jomu — sdkot no cil-
véka izgatavotiem priekSmetiem un darbarikiem u. tml., sabiedribas vertibam,
idejam, pasaules uzskatiem, valodam un filozofijam lidz pat veidam, kada
notiek saskarsme ar dzivam un nedzivam biitném, subjektiem un objektiem.®

Minésu daZas kultfiras koncepcijas, kuras ir pamata interkulturalas
komunikacijas teorijai.

Kulttiras psihologs Gerts Hofstede (Geert Hofstede) no Niderlandes sava
darba Kultiiras un organizacijas definé kulttiru ka “apzinas kolektivo pro-
grammeéSanu” (“Culture is the software of the mind”, “collective programming of
the mind”), tatad kaut ko lidzigu kolektivajai apzinai. Saskana ar $o uzskatu
kultira rada mentalu programmu, kura ietekmeé katru noteiktas cilveéku
kopibas, organizacijas vai grupas dalibnieku un atbilstosi kurai var prog-
nozet vipa ricibu. Sada kultiras izpratne palidz, pieméram, izskaidrot
“kultiiras Soka” fenomenu saskarsmé ar citam kultiiram — ta ir mentala reak-
cija uz sveSu “programmu” (“Software”).

Savukart vacu psihologs un ievérojams interkulturalas komunikacijas pét-
nieks Aleksandrs Tomass (Alexander Thomas) uzskata, ka kultiira ir orientieru
sistema, kuru parzina visi attiecigas cilveku kopibas parstavji:

“Kultiira ir universals fenomens. Visi cilveki dzivo kada specifiska kultiird un
attista to talak. Kultiira strukturé tai piederigajiem specifisku darbibas lauku, kurs
sniedzas no raditiem un izmantotiem objektiem lidz pat institicijam, idejam un
vertibam. Kultiira vienmer manifestéjas attiecigajai nacijai, sabiedribai, organizici-
jai vai grupai tipiska orientieru sistéma. So orientieru sistemu veido specifiski sim-
boli (piem., valoda, Zesti, mimika, apgerbs, sasveicinaSands ritudli) un ta tiek tradi-
cionali parnemta, t.i., nodota nakamajam paaudzem, attiecigaja sabiedriba, organizd-
cija vai grupa.”

Tatad kultiira ir kadai sabiedribai vai grupai piemitosa tipiska orientieru
sistéma, kura “define visiem tds locekliem vinu piederibu sabiedribai vai grupai un
sniedz iespejas viniem pasiem sava individudld veida tikt gald ar apkartejas pasaules
problemam un izaicinajumiem. Kultiira ietekmé visu attiecigai sabiedribai piederigo
cilveku uztveri, domasanu, verteSanu un ricibu. No vienas puses — kultirspecifiska
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orientieru sistema sniedz darbibas iespejas un motivaciju darbibai, no otras puses —
ta rada ari darbibas nosacijumus un nosprauz darbibas robezas.””

Lidz ar to uz jebkuru situaciju cilveks skatas caur savas kultras “brillem”
un tiesi ta noteiks veidus, kada 8 situacija tiks uztverta, interpretéta un
risinata.

Tade] kultiru var salidzinat gan ar geogréfijas karti, kas palidz orientéties
telpa, gan ar kompasu, kur§ norada virzienus uzvedibai un ricibai vis-
dazadakajas dzives jomas. Kulttira palidz orientéties situacijas un uzdevu-
mos, planot darbibu, izprast citu cilveku aktivitates, “iesaka” pareizo reakci-
jas veidu u.tml.

Atsevisku kultiiras izpétes metoZzu

pielietojums interkulturalajas studijas.

Viens no centralajiem jautdjumiem interkulturalas komunikacijas teorija
un studijas ir tas, kada veida iepazistinat ar dazadam kultiiram, vienlaicigi
izvairoties no stereotipu, kliSeju un aizspriedumu tiraZéSanas un sniedzot
parskatamu, praktiski izmantojumu zinasanu kopumu par attiecigo kultaras
regionu vai grupu. Loti detalizeta sistéma, kura aptvertu péc iespéjas visas
kult@iras jomas, perspektivas un aspektus, milzigi parslogotu studiju program-
mu. Savukart vienkarsotu uzvedibas un izturéSanas ieteikumu apgtsana ne
vienmér palidzes un sniegs padomu sareZgitu realas komunikacijas situdciju
risinaSana.

Interkulturalas komunikacijas studijas tiek izmantotas dazadas kultaras
raksturo3anas metodes.

Kultiiras dimensiju metode

Kulttiras ka orientieru sistémas koncepcija Jauj noteikt galvenas cilveka
darbibas sferas, kuras izpauzas kultiru atskiribas:

— hierarhija,

— identitate,

— dzimumu lomas,

— nedrosiba,

— darbibas orientacija,

— laiks,

— komunikacija,

— publiska sféra.
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So aspektu izpéte notiek, balstoties uz kulttiras dimensiju koncepciju un
modeliem, pie kuriem ir stradajusi dazadi interkulturalas komunikacijas pét-
nieki.

Pieméram, Gerts Hofstede sava “kolektivas prata programmésanas” kon-
cepcija ietvéra $adas dimensijas:

— attieksmi pret varu / nevienlidzibu,

— individualisma / kolektivisma ietekmi uz identitati,

— “sabiedribas maskulinitati / feminitati” (t.i. tradicionalo dzimumu

attiecibu ietekmi un sabiedriba dominéjoso vertibu sistemu),

— attieksmi pret nedrosibu, riska faktoriem,

— orientaciju laika - ilgtermina un istermina domasanu.

Amerikanu antropologs Edvards Holls (Edward T. Hall) ka galvenas cil-
veku dzives dimensijas definé telpu, laiku un komunikaciju. Péc attieksmes
pret laiku Holls atSkir kulttiras ar monohronu un polihronu laika izpratni.
Komunikacija savukart at8kiras péc augsta un zema komunikacijas konteks-
ta High-Context un Low-Context.

Niderlandiesu pétnieks Fons Trompenars (Fons Trompenaars) izmantoja
minétos citu autoru mode]us (laiks, attieksme pret citiem cilvekiem), ta¢u
interpretéja tos un papildinaja tos ar ekonomikas menedZmenta pieredze
gutam atzinam.

Hofstedes individualisma / kolektivisma dimensijai Trompenars pievieno
seSas jaunas dimensijas:

— universalisms / partikularisms - attieksme pret likumu piemeéro-

jamibu visiem sabiedribas locekliem,

— neitrala / afektiva emociju izpausme,

— specifiska / diftiza pieejas iesp&ja personam, dzives sféru saskare,

- legits statuss/ piedévéts statuss — sabiedriska stavokla atkariba no
personiska ieguldijuma vai citiem faktoriem (dzimuma, vecuma, titu-
la, sociala slana u.tml.),

— orientacija uz dabu / centieni dzivot harmonija ar dabu vai to kon-
trolét, paklaut,

— orientacija laika — vérSanas uz pagatni (tradiciju saglabasana un
talaknodosana), nakotni (pagatne ir nesvariga, galvenais ir nakotnes
meérku realizéSana) vai tagadni (galvenais ir pasreiz€jais mirklis, tas
jaizdzivo pareizi, jaizbauda, laikam ir pakartota nozime salidzinajuma
ar citiem dzives aspektiem).
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Interkulturalajas studijas tiek aplitkotas un dazados aspektos analizétas
visas minétas koncepcijas un kultiiru dimensijas, balstoties uz piemériem no
dazadam kultiram.

“Sipola modelis” kultiiras manifestaciju raksturosanai

Bez iepriek§ minétas kulttiras dimensiju metodes interesantas iespéjas
sniedz ta saukta “sipola diagrammas” jeb “sipola mode]a metode”, kura attélo
kadas kultiiras grupas struktiiru ka sipolu, kurs sastav no vairakiem slaniem.

Piemérs: Gerts Hofstede attélo kultiiras manifestacijas dazados slanus

sada “sipola diagramma”:

— aréjais, vislabak pamanamais slanis satur simbolus — vardus, Zestus,
attelus vai objektus, kuri ir ipasi nozimigi tikai pie kadas noteiktas
kulttiras grupas piederigiem cilvékiem; pie simboliem pieder ari
apgerbs, matu sakartojums, karogi un statusa simboli u.c.

— otraja slani seko varoni un paraugi — tie var biit dzivi vai mirusi, reali
vai fiktivi teli, kuriem piemit attiecigaja kultiras grupa augstu verte-
tas IpasSibas vai izturéSanas veids.

— treSaja slani ietverti rituali — kolektivas darbibas, kuras attiecigaja
kultara tiek uzskatitas par sociali nepiecieSamam, kaut ari tam nav
bitiskas lomas konkrétu mérku sasnieggana. Seit runa, pieméram, par
sasveicinasanas un cienas izradiSanas formam, dazadam ceremonijam
u.tml.

Visiem Siem trijiem slaniem cauri vijas un tos vieno attiecigas prakses,
darbibas. Vérotdjam no malas tas ir pamanamas, bet to kultirspecifiska
nozime nav saskatama.

— ceturtaja — visdzi]akaja un daudz griitak identificéjamaja slani jeb cen-

tra atrodas vertibas. Hofstede ar vértibam saprot ari noteiktas izjitas
ar plus vai minus zimi.®

Citi autori min ari citas “sipola mode]a” sastavdalas, pieméram, iestades
un institiicijas u.c.

Abas ieprieks nosauktas metodes sniedz realu pamatu dazadu kultaras
regionu salidzinaSanai, ka arl palidz definét un izprast kultfiras grupu
at8kiribas. Sie modeli sava vispariguma d@] ir pieméroti teorétiskai kultiru
salidzinasanai un raksturoSanai.
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Cita interesanta interkulturalajas studijas pielietota metode ir kultaras
standartu izpéte.

Kultaras standartu metode — praktisks kultiiras

ka orientieru sistemas izpetes modelis

Praktiska metode specifisku interkulturalu situaciju prognozésanai,

izpratnei un izskaidroSanai ir kultiiras standartu metode. Ta piedava

— konkretai kulttrai specifisku kategoriju sistému,

— kas attiecas uz noteiktu darbibas jomu,

— uz kuras potenciali balstas $is kultiiras parstavju domasana, riciba un
verteSanas kriteriji,

— Kkurus ir iespéjams apgiit interkulturalas apmacibas procesa

- un kurus var talak diferencét komunikacijas procesa konkréta dar-
bibas sféra.’

Kulttiras standartu koncepcijas autors ir jau minétais vacu psihologs
Aleksandrs Tomass.

Koncepcijas pamata ir jautajums: Ja kulttiru uzskata par orientieru sisté-
mu, kas ir speka un piedkir jegu kadai nacijai, valodas resp. kultiiras vienibai,
tad rodas jautajums, kadas kulttirspecifiskas orientéjosas pazimes vienai vai
otras kulttirai piederigie parstavji aktivizeé noteiktas kontaktsituacijas vai
specifisku uzdevumu izpildei, pieméram, lai atrisinatu konfliktsituacijas
starp cilvekiem vai veiktu ipaSus — profesionalus u.c. uzdevumus.”

Péc Tomasa uzskata, kultiiras standarti ir kadas kultiiras specifiskas orien-
tieru sistémas galvenas pazimes, stiirakmeni.

Vienas kultiiras centralo standartu cita kultiira var nebfit vispar vai ari tiem
var biit tikai periféra nozime. Dazadam kulttiram var biit lidzigi kultaras stan-
darti, tacu var atSkirties to nozime vai pielaujamas tolerances robeZas.

Kulttiras standartus kopuma raksturo $adas pazimes:

— kultaras standarti ir uztveres, domasanas, vértéSanas un ricibas veidi,
kurus vairakums kadas noteiktas kultiiras piederigo sev un citiem
uzskata par normaliem, tipiskiem un saistoSiem,

— tie veido pamatu savas un citu uzvedibas vadiSanai, reguléSanai un
veértésanai,

- kultiras standartiem piemit regulgjosa funkcija gan plasa situaciju ris-
indjumu joma, gan kontaktos ar citiem cilvekiem,
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- individualais un grupai specifiskais veids, kada notiek kultiras stan-
dartu pielietoSana uzvedibas reguléSanai, var tikt variéts zinamas
tolerances zonas ietvaros,

— uzvedibas veidus, kuri parsniedz tolerances zonas robezas, sociala
vide noraida un pienem sankcijas (nosoda)."

Kulttiras standartu noteikSanu apgriitina tas, ka péc tam, kad cilveks ir
veiksmigi socializejies sava kultfira, vins$ vairs neapzinas kulttiras standartu

ietekmi uz visam vina darbibu reguléjosajam sféram.”

Piemers: [lustracijai miné$u vacu kulttiras standartus:

Vacu kultiiras standarti®
Orientacija uz lietas butibu Nodarboties ar uzdevumu, probleé-
mu ir svarigak neka veltit

uzmanibu personibai, cilvekam.
Likumu un strukttiru respektéSana | Ciena pret likumiem un struk-
taram. Jebkura joma visam darama-
jam tiek mekléta un gaidita attieci-
ga instrukcija.

Laika planosana Laiks ir darga vertiba, “laiks ir
nauda”: to nedrikst nelietderigi
iz8kiest, tade] viss pamatigi

jasaplano.
Personiski attiecinata atbildibas Tas, kas ir spéka attieciba uz grupu,
sajita, internalizéta kontrole sabiedribu kopuma, tiek uztverts ka
katram individam saisto$s.
Profesionalas un privatas Skaidrs nodalijums starp dzives
sféras nogkirsana jomam visos limenos.
Patiesums / TieSs komunikacijas Vaj$ komunikativais konteksts: viss
stils ir vai nu pareizi vai nepareizi, ja vai
né, bet nekas “pa vidu”.
Individualisms / Interpersonala Moto: Nejaucies neltigts citu
distance cilvéku dariSanas, ieturi distanci

un esi atturigs!
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Citas kulttiras standartu uztvere un interpretacija ir stipri atkariga no t3,
vai un cik liela méra attiecigie kultiiras standarti pastav sava kultara.

Kultiiras standarti tiek izmantoti interkulturalajas studijas ka parocigs
instruments, lai raksturotu konkrétu valstu vai kulttiras telpu kulturalas
Ipatnibas un atSkiribas. Zinot tos, ka ari iepazistot un izprotot kultarves-
turisko fonu, kas tos ir veidojis un ietekmégjis, ir iespejams labak saprast,
atbilstosi reaget un kompetentak veidot attiecibas ar attiecigo kultiru
parstavijiem. It ipasi svarigi tas ir maisdienu apstakjos, kad globalizacijas un
Eiropas Savienibas papladinasanas konteksta starptautiska sadarbiba visos
limenos klist arvien intensivaka. Tadé] valstis, kuru ekonomika svariga
nozime ir eksportam un biznesa struktiiru internacionalizacijai, tiek veikti,
atbalstiti un izdoti daudzi pétijumi par faktoriem, kuri stimulé vai bremze
starptautisko sadarbibu.

Kultiiras izpetes metoZu iespéjas

Kulttiras standartu koncepcija balstas uz sistematiskiem un empiriskiem
pétijumiem, ir parbaudama un ir apliecinajusi savu praktisko noderibu. Si
metode, no vienas puses, nodro$ina iesp&ami precizu un empiriski pamato-
tu kadas sabiedribas vértibu un normu kompleksu izpéti un, no otras puses,
dod iesp&ju tas apgiit 8o kultiiru neparzinoSiem interesentiem. Tas
prieksrocibas ir

- parskatamiba,

- realitatei atbilstoSs strukturéjums,

- laba saprotamiba,

- viegla iegauméjamiba.

Attieciba uz kultiiras standartu nozimi jauzsver, ka savas un citas kultiiras
standartu zinasana Jauj prognozét iesp&amas problematiskas interakcijas
sféras.

Tomer ari $ai metodei ir savas robezas un riska faktori, ja to lieto pavirsi
un nekritiski. Tadé] svarigi ievérot §adus ieteikumus:

— kulttras standartus nedrikst uztvert ka uzvedibas noteikumus un

tiesa veida izmantot kontaktos ar attiecigas kulttras parstavjiem.,

- papildus janem veéra to specifiska “deriguma joma” — biznesa sféra,

studijas, lietiska vai privata komunikacija utt.,
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— “karkass”, kuru piedava kultiiras standartu koncepcija, katram pasam
ir jaaizpilda, japaplasina un jadiferencé kontaktos un sarunas ar
attiecigas kulttiras parstavjiem.

Interkulturalo studiju un treninu efektivitates izvértejumos ir pieradijies,
ka kultras standartu parzinaSana un izpratne kognitivi un emocionali
atvieglo turpmako interkulturalo zinaSanu apguvi un ka $is zinasanas ir Joti
noderigas praktiskai darbibai starpkulttiru komunikacijas joma.*

Gan kultiiras standartiem, gan universalajam kulttras dimensijam ir
daudzas pielietoSanas iespéjas, pieméram,

— tiek veidota visparinata izpratne, kas ipasi svarigi biezi mainigu

interkulturalo kontekstu gadijuma,

— iesp@ja analizét parpratumu situacijas,

— metakomunikacijas iespé&jas,

— lidzeklis pasrefleksijai un sve$a izpratnei,

— tiek sniegts pirmais ieskats, orientacija cita kulttra,

— tiek piedavata nevis absoliita, bet relativa klasifikacija.

Savukart, nekritiski un pavirsi pielietojot prakseé §is zinaSanas, iesp&jami
vairaki riska faktori, taja skaita:

— intelektualizacija,

— stereotipizacija,

— vertejosa attieksme.

Tade] interkulturalas teorijas zinaSanas ir pastavigi japapildina ar kvali-
tativiem konkretizéjoSiem materialiem. Lai interkulturala sadarbiba noritétu
sekmigi, bez galveno attiecigas kulttiras standartu zinasanas ir nepiecie$ami
vel citi faktori. Interkulturalajas studijas ipasa nozime tiek pievérsta ari
$adiem aspektiem:

— detalizetaka, konkrétajai valstij specifiska informacija par tas vés-
turiskajam, politiskajam, sabiedriskajam, ekonomiskajam, socialpsi-
hologiskajam Ipatnibam,

— zinama “paliko$anas spoguli”, ti, mégindjums palikoties it ka no
malas “ar sve$u skatu” uz savas valsts kultiiru, mentalitati, uzvedibas
modeliem, lai nevajadzigi un negribot nerastos domstarpibas un par-
pratumi komunikacija.”
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Interkulturalajas studijas arvien no jauna tiek uzsvérts, ka neviens no
piedavatajiem kulttiru izpétes modeliem nesniedz un nevar sniegt absolitas,
pilnigas un galigas zinasanas par kadu kultfiru kopuma, jo reala dzive biezi
vien piedava kompleksus, daudz sarezgitakus izaicindjumus. Lidz ar to
interkulturalo zinasanu apguve ir nemitigs macibu un pilnveidos$anas
process.
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Daina Volkens$teine
Culture as a System of Reference
Points in Intercultural Communication Studies

Summary

The representatives of different cultures possess certain common uniform
models of behaviour, thinking and laws (frequently unwritten) determining
the behaviour, perception, and judgments of the members of a particular cul-
ture. In intercultural studies, various models are used in order to study,
describe, and compare various cultural groups. The theory of intercultural
communication is based on the concept of a culture as a system of reference
points. The article gives an insight into the application of separate models
referring to this concept in the studies of intercultural communication.
Particular attention is paid to the cultural standards approach. “Cultural
standards” refers to specific reference features characteristic of a particular
culture, which can be used as a convenient instrument to identify and clari-
fy cultural traits and differences in the cultural space of particular countries.
The identification of these standards makes it possible to predict potential
problem areas in interaction.
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INDRE ZAKEVICIENE

THE CULTURAL ENVIRONMENT
AND THE ECOCRITICAL POINT OF VIEW

The aim of this paper is to reveal the new possibilities of interdisciplinary
studies and to explore the possible contribution of arts researchers to the
work of environmentalists and ecologists while seeking effective solutions
regarding the entire biosphere and ecosystem. Ecology and literary research
emphasize the process of tracing various changes in the environment or in
the realm of culture, therefore the suggestion of ecocritics not to separate
nature and culture seem reasonable and acceptable. The main aim of ecocrit-
ics is to “materialize” the senses and to bring the powerful concept of nature
closer. Perhaps this can be done with the help of literary texts, which could
serve as specific catalysts for relaxation. While reading such “ecotexts” a
human being could experience certain emotions, which could provoke par-
ticular thoughts. In this way, the complex concept of an ecosystem, with all
of its elements could become more familiar.

Influences of agrarian culture, which mark the spirit of those living in
Lithuania, can still be discerned, though they are rather indeterminate. This
influence could be identified as a particular emotional state, a specific behav-
iour or a reaction to particular circumstances, or as certain information which
is hidden in our minds in the form of archetypes. We are too close to the earth
to look at it objectively, to contemplate it and to feel our dependence on it. We
are a part of the ecosystem and it seems that it is enough for us to grasp this
concept and to imagine that we are the rightful owners of our territory. The
status of the owner is changing menacingly: we are turning into tenants, who
haven’t managed to preserve the advantages of our former status as owner.
The decline of villages and various crafts determined by villages suggests a
new situation; a new generation of “displaced persons”. We desire this rela-
tionship with the earth, but at the same time we are dispossessed of our own
free will — our bodies obey the laws of “globalization”, but our spirits are still
longing for the lost Arcadia.
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The aim of this paper is to reveal the new possibilities of interdisciplinary
studies and to consider the possible contribution of arts researchers to the
work of environmentalists and ecologists while seeking effective solutions
concerning the whole biosphere and ecosystem.

Ecocriticism as a new branch of literary research could be treated as a link
between “eco” and “ego”: between our ecosystem and its literary represen-
tation and interpretation. The first time literature was observed from the eco-
logical point of view was in 1974, when Joseph Meeker’s book The Comedy of
Survival: Studies in Literary Ecology appeared. According to Meeker, a human
being is a ‘literary creature’: he is distinguished from other species by the
capacity to create (to write and to read): “Human beings are the earth’s only lit-
erary creatures... If the creation of literature is an important characteristic of the
human species, it should be examined carefully and honestly to discover its influence
upon human behaviour and the natural environment. (...) Is it an activity which
adapts us better to the world or one which estranges us from it?”" Such questions
may seem hopeless — is it possible to answer them unambiguously?
Ecocritics find an excuse: the most important thing is not the answer; the
most urgent task is to cease ignoring ecological problems which have influ-
ence on human beings, who are also a significant part of ecosystem. Over two
decades, Meeker’s questions have been condensed to simple statements,
indicating the main foci of ecocriticism: 1) “the relationship of the human race to
other forms of life, particularly to the higher animals; 2) the study of interrelation-
ships in the natural world, almost universally known today as ecology; 3) the trans-
formation of nature by human agency, interpretations that have been made of it, and
the ideas it has engendered; 4) subjective, emotional, and aesthetic reactions to
nature.”* These important issues stipulate other branches of research -
Ecopsychology, Ecophilosophy, Ecofeminism, Cultural studies, etc. — and
make us consider the meaning of (non)dualism of culture and nature, the
parallels of nature and language systems, the anthrophocentric point of view,
and the problems of place and identity. While interpreting the ideas of
Barthes, Foucault, Derrida, Lacan and others, ecocritics (Hughes, Rueckert,
Buell, Gifford, Love, Glacken, Howarth, etc.) try to embed a new point of
view, based on issues beneficial to ecology. “...what we are depends on all kinds
of influences outside ourselves; (...) we are part of vast networks, texts written by
larger and stronger forces. But surely one of the most important of these forces is the
rest of the natural world. How close we are to the land as we are growing up and
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when we are grown, how we learn to see our relationship with it — these things must
matter enormously. Our choices depend on the shape of our lives — where we live,
how we spend our days, how we’ve been taught...”*

So everything is deeply connected, there are no isolated phenomena,
therefore we can conclude that literary research and ecological studies could
also be related. Ecology analyzes correlations of inanimate and organized
nature, the interrelations of different organisms and the environment they
inhabit. The most important problem of modern ecology is the research of
harmoniously organized nature, of various opposite processes, of the laws of
the balance, which determine the formation and stability of that balance.* So
harmony and so-called spiritual stability are not the general aims of literary
research: researchers are interested in various kinds of correlations. Ecology
and literary research emphasize the process, trace various changes in the
environment or in the realm of culture, therefore the suggestions of ecocrit-
ics not to separate nature and culture seem reasonable and acceptable.
“...wilderness and civilization are not alternatives, just as culture and nature are
not separate entities. A good culture — a properly civilized nation — is aware that, as
a member of a complex ecosystem, our species must use its culture to look after the
other species’ cultures and communities on which it depends.”® So culture is linked
to a “civilized nation”, which is equated with any community; as we watch
the boundary between culture and nature is eliminated, this vitally impor-
tant dependence is highlighted. Keeping in mind such assumptions, the con-
cept of anthropocentrism should be swapped for ecocentrism, while under-
lining the necessity to destroy motiveless hierarchies. Nevertheless, it's
impossible to ponder issues of ecocentrism without discussing the character-
istics and capacity of human-beings, who are usually not so aware while
speaking about their attitudes towards nature and the global problems of
ecology.

As it was mentioned above, Homo sapiens could be characterized with ref-
erence to his specific features — he can speak, he can think and create. While
speaking about different processes of perception, psychologists emphasize
feelings (which mean a particular process) and senses (which mean a partic-
ular result). The latter are treated as the result of perception. So this means
that when considering various cognitive processes, we must emphasize the
importance of perception. According to the research, a sense is the result of
perception, but not its primary moment.®



INDRE ZAKEVICIENE. THE CULTURAL ENVIRONMENT 209
AND THE ECOCRITICAL POINT OF VIEW

The same concept can be found in the works of Western ecocritics; for
example, Glen Love speaks about self / soul / spirit and it's connection to
the environment. Self / soul / spirit is tfeated as a virtual ego and is com-
pared to the “projection of a movie on a screen or on a TV. The projections look
autonomous but have no independent existence and cannot initiate anything, since
they are really made of thin air. (...) The brain is a fantastically complex machine
made of hundreds of billions of neurons that produce the sense of consciousness,
sight, smell, touch, hearing and self. But no self can be found, though just about
everything else can be witnessed as brain activity by means of today’s technological
instruments. The desires that provoke acts of will are not chosen by a self, who can-
not choose anything but which is fed by what is experienced as a stream of conscious-
ness from inscrutable multiplex brain activity”’ So it seems to us that we behave
or act according to our own will, but in fact our ego appears to be only a func-
tion of the environment. We are deeply connected with this environment, or
even “superposed” with it.

According to Glen Love, “there is no environment, only an ensemble of ele-
ments recycled through every existing thing. The environment does not wrap around
the person for his regal contemplation: the person is the environment and the envi-
ronment is the person. The time-lapse movie shown fast would reveal matter from the
Earth sweeping through the form of a person who himself sweeps back into the Earth,
like a wave moving across the ocean.”® (The fetus turns into a baby who turns
into a person, who is comprised of the plants and animals eaten by his par-
ents and now eaten by them. Their cells, nails, hair, skin, etc. are regularly
sloughed off and replaced by newly-made substances derived from earth-
generated plants and animals.) So we can conclude that the ego is a specific
environmental function, and the senses — are a result of perception and that
perception itself represents the sum of objects or phenomena. A human being
is capable of perceiving the sum, but nobody can predict the reactions pro-
voked by this perception. So, if a human being is capable of perception, it
means that he is capable of sense as well.

This conclusion could suppose an assumption, that the perception of
“nature” may be too powerful, too wide or too abstract for a human being to
perceive it fully. Therefore he is of understanding and at the same time, solv-
ing global ecological problems.

The main aim of ecocritics is to “materialize” senses and to make this
powerful concept closer. Perhaps this could be done with a help of literary
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texts, which could serve as specific catalysts for relaxation. While reading
such an “ecotext”, a human being experiences certain emotions, which pro-
voke particular thoughts. This complex perception — of an ecosystem and all
it'’s elements — makes it more familiar. Therefore so-called “ecoliterature”
could be considered to be very influential, when speaking about the cooper-
ation of literary researchers and ecologists. What features should literary
texts have, in order for us to call them “ecotexts”? According to Buell, they
should satisfy four criteria or reflect certain statements containing ecocritical
aspects: 1) “The nonhuman environment is present not merely as a framing device
but as a presence that begins to suggest that human history is implicated in natural
history; 2) the human interest is not understood to be the only legitimate interest; 3)
human accountability to the environment is part of the text’s ethical orientation; 4)
some sense of the environment as a process rather than as a constant or a given is at
least implicit in the text.”® Lithuanian literature could provide many authors
who correspond to the statements mentioned (especially emigrant authors,
among which Albinas Baranauskas (1924) would be the most significant,
when considering the ecocritical point of view).

One could answer many questions related to contemporary issues by
studying literary texts: not just ecological ones, though it is difficult to sepa-
rate environment and ecology, when looking from the point of view of eco-
critics. The constant nervous state of mind, rush and anxiety could be
explained with the help of ecocritical insights, stimulated by literary texts.
One of the sources of our anxiety and haste, as we can conclude from Buell’s
ideas, is our everyday existence in “non-places”; while “place entails spatial
location, entails a spatial container of some sort, (...) is inseparable from the concrete
region in which it is found and defined by physical markers as well as social consen-
sus, (...) is seen, heard, smelled, imagined, loved, hated, feared, revered”™, the “non-
place” is experienced as a peculiar state of being, stipulating new feelings,
which usually are not very pleasant. “In the world of “supermodernity” that
“we” (Westerners of privilege) inhabit now, people are born and die in clinical set-
tings, and in between spend much of their time shuttling about through offices,
malls, clubs, and transport designed as neutrally benign and predictably inter-
changeable spaces. And what’s more we like it that way.”" The experience of “non-
places” is deeply connected with the dimension of time, the wane of which
is being experienced even by children. Because of their constant alterations,
“non-places” don't let us feel the environment fully, therefore we can experi-
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ence the space, but not the place, which eventually turns into the virtual
one — we often return home only to sleep, therefore (because of the lack of
time) we must be satisfied only with the possibility to contemplate the idea
of our place.

A very good example of “ecoliterature” is the creative work of Albinas
Baranauskas, mentioned above. The main character of Baranauskas’ literary
works is nature itself: it communicates with everybody, it attracts people
with its magic power, it even revives the subconscious desire to project par-
ticular types of mothers or families into it. Baranauskas’ story The Days of
Peat-diggers in Stirnabalé (Durpkasiy dienos Stirnabaléje) is an excellent illustra-
tion of the statements of ecocriticism. The whole text could be read as an
axiom: “... nature doesn’t know any faceless things; such faceless things are char-
acteristic only of human beings”.* The ecosystem is understood as a machine
which works regularly, which is balanced, and a human being is one of its
cogs, without which the work would go on, but the cog without the machine
would become useless and inadaptable.

It would be useful to remember the main statements of ecocriticism — the
treatment of the function of literature in relation to an ecosystem and the
variants of an emotional response of a human being, stipulated by a particu-
lar environment. The question we must answer is very simple: whether liter-
ary texts can have any influence on the consciousness of a reader and change
one’s point of view towards a particular sphere of nature, a part of an ecosys-
tem — in this case, the upland moor of Stirnabalé. The answer is unambigu-
ous — yes, it can, especially when referring to the consciousness of a human
being of the twenty-first century, which is swirling and buzzing according to
the rhythm dictated by modern technologies. Baranauskas’ text can be read
as a historical document recording the life of the peat-diggers of the previous
century: “On Saturday Uncle Clemens picked all the instruments he needed for
peat-digging from his neighbours. (...) After the darkness fell, the cowherd and the
follower brought home a machine for drawing water. Before sleeping, everything was
prepared and left near the barn — a wheelbarrow, a pump, a scoop for cutting, a scoop
for tossing, a wooden shovel, a small rake for scratching, a small bridge for the throw-
er and so on.”®

It may seem that the author suggests a specific point of view — the attitude
of the consumer - and this attitude is uncomplimentary towards nature and
could be interpreted as a threat to the harmonious existence of the ecosystem.
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Nevertheless after reading this book one can discern a very different attitude:
all of the meticulously picked tools, scrupulously cleaned after using them,
gain the aura of ritual instruments, because the power of the wetland is
unquestionable: the peat-diggers submit to the rhythm of the day, obey the
order dictated by the heat and thunder, surrender to the swamp: “... the sky,
the clouds and hilly wilderness without any bush or tree, in some places rusty, where
the scorched, shabby grass is too weak to cover the peat moss, in some places gnarled
with stringy weeds with a rough texture under the leaves, in other places — in pits
dug long ago, bristling with ridges of heath-rushes or dark-green, succulent springs,
which are interesting neither to man nor animal.”** The reader of the 21st centu-
ry should feel relaxed through the natural rippling of nature, as if being
healed using the therapy of peat-digging. Peat becomes a motivation for one
to experience the power of environment, the perfection of the ecosystem. In
this case it is as if literature imitates, or to be more precise — transforms
nature, in order for it to reflect the noticeably changed vibrations of a “new-
born” human being.

It would be useful to speak about the concept of the so-called virtual I, sug-
gested by Harold Fromm: “The thoughts that move through the mind twenty-four
hours a day are completely involuntary, unchosen by me, though my virtual I is
moved to act (or think it is acting) on them willy-nilly”.** This concept is clearly
illustrated in Baranauskas’ text — all the characters pursue their scheme —
they are to dig a concrete amount of peat — and everything that happens to
them is stipulated not by their own will or conscious intentions, but by the
specific context of nature: “The strong wind caresses the face, and because of this
you can hear an odd, small song. They say that every wilderness has such a song, and
every song is different. Here in Stirnabalé it seems that the clouds billowing in the
skies play. Anyhow it’s enough to enter the peat bog and you’ll hear this song even
from a distance” * The peat-diggers dissolve into the life of the peat bog and
become equal with the snipes, plovers or grasshoppers. They can be treated
as a function of the environment; they succumb to their own physiology as if
they are subconsciously conceiving the senselessness of their willpower.
Thirst, heat and weariness are stated as inevitable things, which simply strike
you, which can’t be taken into control: “Only the eyes ached because of the light,
unsoftened by the verdure, and because of this light it seemed that two hammers were
being smashed into each other, straight in one’s ear”.”” Baranauskas creates an
image of the obedient Homo sapiens, of a human-being who represents one of
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the enormous numbers of species. The otherness of the peat bog changes the
flow of thought, creating imaginary plans and oversetting former estima-
tions.

The concept of the virtual I brings us to consider the emotional response of
the characters, their reactions to the impressions gained in Stirnabalé: “...on
the next day Vincé walked as if she were not on her own legs. This morning she
couldn’t understand the reason for such a mood. Maybe this is Stirnabalé’s fault, the
fault of that small song; there could be no reason other than the sorcery of the deso-
late plains”.*® Baranauskas’ text can be treated as an invitation to start a silent
dialogue, the intonations of which are chosen by the peat bog, the vital
ecosystem, tolerating various interventions of homo sapiens, but adjusting
their I, or virtual I, to be more precise.

Ecocriticism provokes a lot of questions, it has many opponents and
“unbelievers”, but this interdisciplinary field is promising and very interest-
ing. Literature, culture and nature are united here; therefore we can experi-
ence their unusual entirety. Could there be anything better?
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Indre Zakevi¢iene
Kultiirvide un ekokritiska pieeja

Kopsavilkums

Raksta merkis ir atklat jaunas iespéjas starpdisciplinarajas studijas un
apsveért iesp€jamo humanitaro zinatnu pétnieku ieguldijumu apkartéjas
vides aizstavju un ekologu darba, meklgjot efektivus risindjumus saistiba ar
veselu biosféru un ekosistemu. Ekologija un literat@irzinatne uzsver procesu,
izseko dazadam parmainam vidé vai kulttras joma, tadejadi ekokritikas
ierosinajums neatdalit dabu no kulttiras Skiet pamatots un pienemams.
Galvenais ekokritikas meérkis ir “materializét” manas un pietuvinat vareno
dabas jedzienu. lesp&jams, ka tas varétu tikt panakts ar tadu literaru tekstu
palidzibu, kuri kalpotu IpasSiem relaksacijas seansiem. Lasot sadus “ekoteks-
tus”, cilveks pardzivotu noteiktas emocijas, kuras savukart izraisitu konkre-
tas domas. Tadejadi sarezgitais prieksstats par ekosistému un visiem tas ele-
mentiem kl]iitu saprotamaks.



