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Prieksvards
Editor’s Note

Masdienas orientalistika aizvien liclaka méra klast par lietiSku zinatni atSkiriba
no ieprieksgjiem gadsimtiem, kad par Austrumu pétniecibas prickSmetu kalpoja se-
nie, biezi — sakralie teksti, kurus liikoja skaidrot un atsifrét tekstologi, mekl&jot satu-
ra dzilako jégu un filozofiskas konotacijas. Seno tekstu petnieciba kliist par aizvien
Sauraku nodarbi, kurai nodoties sp€j tikai entuziasti un arT tad, ja vinu darbu kads ir
gatavs atalgot. Pagatné aiziet arT antropologiskie p&tijumi ar savu lauka darbu sezo-
nu romantiku un mazattistito civilizaciju ipaso auru. Tos nomaina ikdienisks izp&tes
darbs pilsctu kvartalos un razotnu cehos, imigrantu apdzivotos kvartalos un lidzi-
gas vietas. Darba pasititaji nereti ir uznémgji, marketinga agentiiras un politiskas
domnicas.

Moderna Austrumu pétnieciba riipigi seko politiskajam un ekonomiskajam no-
risém, ka ari sabiedriskajai domai austrumu puslodg. Sads pavérsiens nav nejauss.
Ekonomiskas un politiskas dzives centrs no Atlantijas okeana krastiem ir parvieto-
jies uz Klusa okeana regionu, kur straujas attistibas tempus pedgjas divas desmit-
gad@€s ir uzradijusi KTR un Dienvidkoreja, kopa ar Japanu izveidojot daudzsolo-
Su pretsvaru Eiropai. Tirdzniecibas aprit€ jau esam radusi, ka pre¢u mark&ums un
lietosanas instrukcija tiek drukati ne tikai Eiropas valodas, bet arT arabu, kiniesu,
japanu, korejiesu rakstiba. Kadreiz kolonialie Austrumi ir kluvusi par svarigu globa-
lizetas pasaules sastavdalu, un problémas, kas risinamas tur, maz atSkiras no Eiroat-
lantijas jautajumiem.

Ekonomiskajai sancensibai 2014. gada naca lidzi ar civilizaciju sadursmes jauta-
jumi. Visu cilvéces dzivi risina ne tikai ekonomika un matematiski aprékinami pro-
cesi, bet arT atsevisku civilizaciju politiska kultiira, proti, veids, ka tradicionali tiek
regulétas attiecibas ar daudzveidigajam intereSu grupam zemes iekSiene un aiz tas
robezam. Sai sakara jaatzimé, ka ir beidzies iliiziju pilnais gadsimta ceturksnis, kas
sekoja péc Padomju Savienibas sabrukuma. ST perioda starptautiski izplatitie mal-
di bija par iesp&jamibu integrét Krieviju Eiroatlantisko veértibu sisttma un vienlai-
kus — Eiroatlantiskajas politiskajas un militarajas struktiiras. Sos maldus zinatnes
sfera ievadija Fransiss Fukujama ar saviem priekSstatiem par globalas konfrontaci-
jas v@stures noieSanu no skatuves.! Vina studiju biedrs Semjuels Hantingtons (Hun-
tington) izradijas veiksmigaks nakotnes paredzg$ana. Aizgajusais 2014. gads lieku
reizi pieradija Hantingtona teorijas patiesumu. Krievijas asinaina agresija Ukraina,
Ukrainas austrumu regionu gataviba piederét ortodoksajai Krievijas civilizacijai un

! Sk. Francis Fukuyama (1992). The End of History and the Last Man. Free Press. ISBN
0-02-910975-2.
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nevéElésanas atbalstit uz Rietumu civilizaciju orientétos ukrainu politiskos liderus ap-
liecinaja divas no S. Hantingtona t€zém. Pirma t&ze ir par to, ka civilizaciju nemai-
niga paSidentitate (kuru nosaka religija un etniska piederiba) ir dabiskais cilvéces
stavoklis, kop$ ir beidzies pasaules ideologiska sadalijuma laikmets (1917-1990),
un, otrkart, no politologiska un vésturiska viedokla nekas neapstiprina Krievijas pie-
deribu Eiropai. Hantingtons vinu visur liek blakus islama civilizacijai, atrodot taja
daudz kopiga vésturiska materiala.

Civilizaciju sadursmes un dialoga tematika ir $1 rakstu krajuma laidiena centra,
jo tai pieverSas vairaki autori. S. Hantingtons, sekojot Arnoldam Toinbijam (7oyn-
bee), apgalvoja, ka ikvienu esoSo un bijuSo civilizaciju ir izaukl&jusi kada no liela-
jam religijam. Tacu Toinbijs sava darba neiedzilinajas, ka attiecigas religijas veido
savu civilizacijas modeli, kadas religiski dogmatiskas nostadnes noskir to no citam
civilizacijam, veidojot intelektuali biheivioristisko fonu. Sim jautajumam ir veltits
E. Taivanes raksts, kas parada krievu religiska ekskluzivisma fenomenu no dazadam
perspektivam. Runa ir par to, ka Krievijas ortodoksijas tradicija ir slégta starpreligiju
dialogam. Patiesibas kvintesence esot atrodama tikai un vienigi ortodoksija, un §1
iemesla dé] nekads ekuméniskais dialogs a priori nav iesp&jams.

Sadu viedokli pauz visi ievérojamakie Krievijas teologi. Lidziga pozicija ir at-
rodama arT islama. ArT §7 religija neuztur nekadu nopietnu iek$&ju dialogu ar citam
religijam, ar to model&jot arT savu ekskluzivitati. Tacu religisko dogmatu statiskums
ir krasa pretruna ar apkartgjas dzives realitatém. Sabiedriskas, politiskas un ekono-
miskas vertibas, kas pastav&ja 7. gadsimta, nevar but par ricibas planu modernaja
pasaulg.

Ne velti Egiptes, Turcijas un daudzu citu Tuvo Austrumu musulmanu valstu po-
litiska realitate ir valdoSo aprindu (armijas, birokratijas) novérSanas no islama par
labu praktiskam sekularismam. Tacu sabiedribas pargjas un lielakas dalas islamiska
identitate rada spriedzi politiskas varas un tautas starpa, izraisot nemierus un tadas
sacelsanas ka 2011. g. “Arabu pavasaris” ar tai sekojosajiem notikumiem un kariem
Tuvajos Austrumos.

Islama valstu un Krievijas ideologiska noslégtiba, orientacija uz vértibam, kas
vairs nav savienojamas ar globaliz&to pasauli, nekonvencionala starptautiska uzvedi-
ba liek domat, ka regionalaja kultiru loku teorija Krievijai ir iedalama vieta Austru-
mu civilizaciju starpa. Tas geografiskais izvietojums un piederiba vienai no kristie-
tibas konfesijam vel nenodrosina piederibu Eiropas civilizacijai. Krievijas izglitotas
elites dalas eiropeiska izglitiba un vélme piederét Eiropas politiskai kultiirai ari maz
ko maina §Ts zemes politiskaja uzvediba. Agresivitati, ka rada sociologiskas aptau-
jas, labprat atbalsta iedzivotaju absolitais vairakums.

Tacu Eiropai pretl stav arT Arabu pasaule, un tas redzgjumu prezenté K. Kla-
vina un vinpa arabu koléga Hasana Mustafa (Mustapha) raksti. Savas civilizacijas
parakuma un racionalitates izjlta antropologija ir jau sen definéts likums. Eiropo-
centrismam ir ari savas &nas puses, kuras ir likots formulét K. Klavina raksta, tik-
mér daudz vilatajai islama kulttiras ienakSanai Eiropa pievérSas Hasana Mustafa em-
piriskais materials, kas pasniegts no specifiski austrumnieciskas perspektivas.

Bez civilizaciju sadursmes jeb, pareizak, konfrontacijas ir ar1 faktori, kas vie-
no dazadas civilizacijas. Latvijas un Austrumu zemju kultiiras paral€lém ir veltiti



japanietes Ciaki Sekigu¢i Bems (Chiaki Sekiguchi Bems) raksts par sieviesu rakst-
niecem Latvija un Japana, ka arT Sigmas Ankravas p&tfjums par Austrumu un Rietu-
mu kultdiru tradiciju ietekmi uz latvie$u Lacplesa téla genczi.

Sis rakstu krajuma laidiens publicé ar apkopojosu akadémisku informaciju par
politiski aktualo Krimas tému (A. Tuklers) un Tuvo Austrumu p&tniecibas vésturi,
ko apkopojusi Aleksandrs Hodakovskis un Zanis Mantnieks.

Leons Taivans
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Latvian Bearslayer as a Mythological Hero between
the Cultural Traditions of East and West

Austrumu un Rietumu kultiiru tradiciju ietekme uz
latviesu Lacplesa tela genezi

Sigma Ankrava
Latvijas Universitates Humanitaro zinatpu fakultate
Visvalza iela 4a, Riga, LV-1050
E-pasts: sigma_ankrava@hotmail.com

Abstract: Bearslayer is the greatest Latvian mythological hero. Legends and tales tell about
an exceptionally strong man being born from a bear-mother. Being a human, he still has
bear’s ears, which are the source of his superhuman strength. He is brought up by his foster
father. Once, when his foster farther is attacked by a bear out in the woods, Bearslayer kills
the animal by tearing it into two by bare hands. Since then he gets his name. Later he forms
a friendship with other two strong men, marries a princess, thus becoming the king himself.
He drives away foreign invaders from his country until he meets a mysterious opponent, the
Black Knight or the Blind Knight. One of the local chieftains Kangars out of envy betrays the
secret of Bearslayer’s strength to the Blind Knight who, regardless of his blindness, cuts off
the bear’s ears. They continue fighting one-to-one on the bank of the river Daugava until they
both fall into the river where the fight continues until this very day. Bearslayer has become the
epitome of a patriot and a devout fighter for the freedom of Latvia. The highest military award
in Latvia is the Order of Bearslayer. The Memorial Soldiers’ Day on November 11 is known
as Bearslayer’s Day. Genesis of Bearslayaer and his relationship to other mythological heroes
of East and West is analysed in this article.

Keywords: myth, hero, epic, matri-lineality, patri-lineality, comparative mythology.

On the basis of legends and tales Latvian poet Andrejs Pumpurs created a
national epic ‘Bearslayer’ first published in 1888. About two decades later, another
Latvian writer Rainis created his tragedy ‘Fire and Night’. It is mostly from their
writings that contemporary people derive their knowledge about Bearslayer. They
both introduced in their texts some auxiliary characters, the authenticity of which is
difficult to prove.

Bearslayer, as represented in Latvian literature, is a composite character
combining elements of myth, medieval court culture and Romanticism. The great
writers of Latvian literature Andrejs Pumpurs and Rainis have romanticized
Bearslayer and his time. The origins of Bearslayer are mythical. Traditionally it is
regarded that he is born from a bear-mother and an unidentified biological father. As
his biological father is unknown, Bearslayer naturally belongs to his mother’s tribe.
Lielvardis, his foster father, has only taken up the responsibility of his upbringing.
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Andrejs Pumpurs in the First part of the Second canto writes that Bearslayer had
been taken to his foster father by an honourable old man, presumably a priest:'

A Vaidelots sent on a Herald'’s quest,

He told how, deep within forest wild,

Strong suckling at a she-bear s milky breast,
Was found a strange and mighty human child.
(Canto II, Scene 1, 50-54)

(Transl. by Arthur Cropley)

It does not said, whether Bearslayer had been stolen from his natural mother or
taken away by force. Probably his bear-mother had given over her child to the priest
by her own free will the same way as lady Igraine had handed her son Arthur to
Merlin.? Though Bearslayer is not the natural son of Lielvardis, he says the following:*

“The Lielvarde clan to all is known,”

The old man told his son about their fame,

“Our fathers past their heroes’ worth have shown,
No shameful stain attaches to their name.”
(Canto 11, Scene 2, 130-134)

(Transl. by Arthur Cropley)

The same way none from the Pandavas in the Indian epic ‘Mahabharata’ were
natural sons to the king Pandu but they all were working for his fame.*

The hunter-gatherer society either did not know or ignored the role of a man
in procreation and yet adoption of gifted people had taken place in all societies.
Bearslayer apart from his bear’s ears had no other connection with his mother’s kin.
There is no evidence in tales that his mother’s relatives — bears or bear worship-
pers — would have contacted him or participated in his upbringing and adventures.
The only time when he already as an adult meets a bear, he kills it. Considering the
supernatural force of the hero and the fact that he was much stronger than a bear
he might have frightened away the animal or appeased it in some other way. We
can conclude that it was not necessary to kill the bear in order to save the life of
Lievardis. Thus, slaying or tearing the bear becomes a symbolical act, a gesture of
siding with the father’s kin. By killing his kinsman, someone related by bloodline,
probably a brother, Bearslayer tears all ties with his mother’s kin. In folk tales this
episode is not mentioned. In folk tale versions the hero most often is known by the
name of Bearman or Bearears.

Shedding blood within one’s own kin had a symbolical meaning. It annihilated
any possibility of coming back. It took away any chance to play the role of a /os?
son coming back after long years of wandering to his mother’s house (certainly,
the fathers house had not yet been invented in the hunter-gatherer society). Thus,

' Pumpurs, A., Bearslayer, transl. by Arthur Cropley, Adelaide, 2005, pp. 50-54.

2 Matthews, J., The Arthurian Tradition, Element Books Limited, 1994, p. 11.

3 Pumpurs, A. Bearslayer, transl. by Arthur Cropley, Adelaide, 2005, pp. 130-134.
4 Wilkins, W. J., Hindu Mythology, New Delhi, 2012, p. 413.
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if during the time of the legend there had been only tribes organised according to
matri-lineal and matri-local principle, any newcomer would have been admitted to
the tribe after complicated rituals symbolising birth of this particular person in this
kin. In special festival of adoption this person would have to creep naked through
the legs of some old woman who would afterwards play the role of his/her mother.
In this way any kin adopted those individuals whose kin had been exterminated or
who had lost it because of some cataclysm.

Bearslayer, no matter for how long and no matter how far he might have wan-
dered, regardless of what he might have done, would always be regarded as one
of his mother’s kin unless he shed blood within his kin or broke the prohibition of
having sexual relationship within the kin. These misdeeds would evoke immediate
execution or exile from the kin. Breaking away from his mother’s kin as radically as
it was done by Bearslayer precluded the possibility to ever return into it. A similar
method was used by Absalom. A situation is described in the Old Testament when
Absalom had openly started an armed fight against his father David to take away the
power from him. It is written in the Second Book of Samuel, 16, 21:3

And Ahithophel said unto Absalom, Go in unto thy father's concubines,
which he has left to keep the house; and all Israel shall hear that thou
art abhorred of thy father: then shall the hands of all that are with thee
be strong.

And Psalm 22:°

So they spread Absalom a tent upon the top of the house; and Absalom
went in unto his father’s concubines in the sight of all Israel.

This means that Absalom’s entering to his father’s concubines/wives was carrying
the same symbolic meaning as slaying the bear for Bearslayer. This is why it was not
a secret act but an open, public and kind of demonstrative act, which made return to
his mother’s kin absolutely impossible.

This method was quite often used in later times. So in Russia in 1698 tsar
Peter I after the Mutiny of Strelci ordered that each of his supporters beheaded at
least one of the rioters, thus closing the way back to the opponents of the tsar (this
public execution has been powerfully presented by Vasily Surikov in his canvas).
Nowadays it is also practised that gangs order newcomers to kill someone, thereby
making person’s return to normal life more difficult if not impossible.

If he had remained in his mother’s kin, Bearslayer would have no chance to
become better off than the rest of its members because of the common property of
the kin. Each member of the kin would share their very last with him and would
expect him do the same in return. Even today in those parts of the world where the
kin-related social tradition still exists, (like in some parts of Africa, Australia, etc.)
those members of the kin who have acquired good education and well paid jobs
know that they are expected to help the less successful or less laborious relatives.

> Holy Bible, King James version, The Second Book of Samuel, 16 : 21.
¢ Ibid., pp. 16-22.
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According to the tradition, he being a luckier hunter is expected to feed all members
of the kin, or else he has to declare that he is leaving the kin, which is impossible
without a scandal. In this case, the respective person is risking losing the only reliable
allies he might have. In unsophisticated civilizations money often does not work and
cheating a person who does not belong to the kin or tribe is not considered a crime,
but rather a matter of honour. In Africa there are countries where the statesmen are
to rely on his kin entirely in order to survive. As his kinsmen are the only ones ready
for anything to protect his interests and sacrifice their own lives, the sole possibility
is to appoint them to money-yielding posts.

The myth of Bearslayer, like most of the myths, reveals several cultural strata
having originated here in different ages or in some other place. This is why it would
be logical to look at each of these strata separately.

The earliest protagonist of the Bearslayer myth could have been some
extraordinarily strong man from the hunter-gatherer culture worshipping the totemic
Bear. Possibly, this man was so strong that he could control the enraged Bear-God.
In spring, when the bears wake up, the Bear’s tribe or kin is celebrating the religious
feast or the Bear’s Day. The bear, which has been caught well before this and tied
up, is being teased by the whole crowd of people so that it gets infuriated and
collects all its strength, and then is ritually killed. It is no use to kill a sleeping or a
weakened bear because its people cannot obtain force from a weak God. After two
days of mourning and fasting, on the third one, confirming their devotion and asking
for forgiveness about their cruelty, all members of the kin gather and consume their
God, thus obtaining his protection, benevolence and strength.

Possibly, on one of such occasions a bear might have got loose and this
exceptionally strong man might have conquered the bear. This conflict of a man
with his God might have remained within the kin but later generations could have
evolved this story into a tale about a hero who single-handedly conquered a bear or
even tore it into two. This tale could have come into circulation with other tribes or
kins with a similar way of life and religious rituals. Overcoming a beast or a monster
was an important duty of a cultural hero. In Greek mythology, the first labour of
Heracles” was to strangle (which means to conquer with bare hands) the Nemean
Lion. Gilgamesh, the hero of the ancient Sumerians, and the Anglo-Saxon Beowulf®
acted the same way. In the original version, Gilgamesh was a very strong warrior,
later he was interpreted as a military commander, but still later, in the Akkadian
version, he had become a king.” The positive heroes in the collective memory grow
greater and more important in the course of time.

Conquering a bear by Bearslayer in the collective memory of the people could
become the act of slaying the bear only in the times when Bear had ceased to be
the God for those people. In Europe, Bear worshipping in later times has been
regarded as obsolete and childish, whereas it is still practised by several peoples in
Siberia. Among many nations in Europe still existed a belief about Bear as a giver of

7 Murry, A., Who is Who in Mythology, London, 1994, p. 249.
$  Beowulf, transl. By Burton Raffel, USA, 1963, pp. 786-835.

9

Storm, R., The Encyclopedia of Eastern Mythology, Hermes House, 2011, p. 36.
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happiness and good health: before the WWII there was a tradition in the Baltic States
that babies were laid naked on a bear’s skin to get its protection and good health,
bears were taken around the houses in villages to frighten away diseases and all the
evil spirits, etc., but bear was not worshipped any more. Profanation of the ancient
God and his rituals took place. In Britain, where a teddy-bear seems to be one of the
most traditional cultural phenomena, an absolutely appalling entertainment has been
practised up to the mid-nineteenth century when a bear was put in a cage and a couple
of hounds let at it, and people were enjoying the sight of animals tearing each other
to pieces.

The next stratum of Bearslayer legends could have appeared at the time when
the Finno-Ugrian, mostly matri-lineal and matri-local, came into contact with the
Balts which had an established patri-lineal and patri-local kin. The Balts had arrived
to the territory of contemporary Baltics as nomads. Getting used to a settled way
of life, they had developed some primitive forms of agriculture. They knew how to
process bronze and produce bronze arms, jewellery and some tools. In this society,
the early kin aristocracy started advancing. The Bearslayer of this age most probably
could have been a very clever and successful deserter from Finno-Ugrian tribes to
the Balts. Possibly, he might have killed someone of his own kin to whom Bear was
a totem, and in this age of clash between two different cultural systems had deserted
to the neighbours or enemies of his own kin.

This is why, in the beginning, at least from the perspective of Bear-worshippers
to call someone a bear-slayer might be the worst thing to be said about anyone, and
it could be used as a derogatory word. In this context, ‘bear-slayer’ might denote a
person who has denied his own God or even worse — sinned against it by murdering
his God. This might explain why in fairy-tale versions where the act of killing the
bear is not mentioned, the hero is bearing a different name: Bear-ears or Bear-man
or Bear Krish.

Bearslayer, however, is never sorry for the crime he has committed against the
member of his Mother’s kin because he is abundantly rewarded and admitted as a
full-fledged member of the patriarchal society of the Balts. Obviously, this man had
exceptional gifts. Otherwise the aristocracy would scorn to admit him and promote
his status in the society through a marriage.

Having given up his backward and poor hunter-gatherer kin, Bearslayer
marries Laimdota who comes from the upper aristocracy of ancient Balts. From a
contemporary perspective, one would call this a marriage of convenience allowing
the hero to raise from a Stone Age hunter-gatherer kin to aristocracy of a developed
Bronze Age patriarchal kin. Possibly, there were numerous cases of this kind during
this clash of two civilizations when enterprising renegades left their backward kins
to join a more highly developed culture. Certainly, not all of them were admitted to
the higher Baltic aristocracy. Instead, most of them joined lower classes of the Balts
because of their rather underdeveloped social skills. But even commoners possessing
no land or cattle had some more or less constant source of existence like grain and
milk, so their life was more safe if compared to the hunter-gatherer life. It is quite
natural that there could be a strong temptation among the younger hunter men to
become economic refugees or marry into a farmer tribe. In addition, the patriarchal



18 ORIENTALISTIKA

structure of this tribe allowed to develop their can-do and other talents suppressed
by the regulations of matri-lineal kin more freely.

Still, freely this joining the new society was not easy. There was the language
barrier, differences in upbringing, way of life and priorities. The newcomers, most
probably, did not know how to cultivate land but they were good at hunting and
fishing. They also knew the local herbs which could be used for food during famine,
and how to preserve and cook them. This knowledge for Balts who were new to these
territories and did not know much about the local possibilities was of a great help.
Genetic studies reveal that contemporary Latvians genetically are closer to Estonians
than to Lithuanians who represent the only other surviving Baltic nation.!* It is
possible that by mixing with the ancient Finno-Ugrian tribes, the modern Latvians
obtained prominent cheek bones, broad front teeth and slightly slanting upper eyelid.

The legend about Bearslayer appears to justify and glorify such cases of passing
over from matri-lineal Finno-Ugrian to patri-lineal Balt society. As to women, the
situation was very different. The women belonging to the matri-lineal society could
have children from men of other tribes if they wanted to (this is how they secured
generations and generations of the Holy Grail guardians), but to marry into the
patriarchal kin of another nation was much more difficult. This is why it is quite
possible that Lielvardis was the biological father of Bearslayer and was later happy
to bring up and educate his son still evading to bring the mother into his own tribe.
There could be many cases of mixed marriages in this transitory stage from matri-
lineal to patri-lineal society. But in such cases a lot of problems cropped up, as it is
stated in a folk song: My son took a wife/ She was small and dark like a shit...(Déls
apnéma ligavinu/ Mazu melnu ka bambalu...) Typologically, a similar situation is
described in the Greek legend about Jason and Medea."

Those men who passed over from their mother’s bear-worshipper kin to their
fathers’ kins had to sacrifice a lot. They had to give up their past and the people they
loved. So Bearslayer had to give up (at least officially) the keeper of matri-lineal
wisdom and tradition Spidala/Spidola. Andrejs Pumpurs and Rainis both connect her
origins with the totemic snake, the creator of the world. Rainis in his play ‘Fire and
Night’ makes Spidola say during her first encounter with Bearslayer: You are coarse
like a sack of chaff,/ But I am a fine and supple daughter of a snake, see/ With the teeth
of a snake...(Pats tu rupjs un netirs ka maiss.../ Bet es, lik, vijiga un smalka ciiskas
meita/ Ar ciskas zobiem...)'* The attempt by Andrejs Pumpurs to present Spidala as
the daughter of Aizkrauklis does not sound convincing because these two characters
live in completely different dimensions. This is stressed by Rainis, too. In the first
act of his play Spidola, when talking to her father Aizkrauklis, reminds him: / come
from the tribe of snakes, forget it not... (Es esmu Cisku cilts, to neaizmirsti...!)"
which naturally means that Aizkrauklis himself is not from the tribe of snakes. Thus,
Aizkrauklis either was her biological father but she did not bestow much importance

10 Available: www.ebc.ee/EVOLUTSIOONvillems.html (1ast viewed 02.04.2015.).
" Murry, A., Who is Who in Mythology, London, 1994, p. 325.
12 Rainis, Uguns un nakts, Kopoti raksti, septitais s¢jums, Riga, 1950, p. 206.

3 Ibid., p. 187.
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to this fact, or Aizkrauklis himself belonged to a tribe which had formally joined
the patriarchal society of the Balts but in which the females were still practising
the ancient cultural traditions of matri-lineal society. Possibly, Aizkrauklis himself
could have come from a tribe regarding a raven as their totem (Aizkrauklis/ Behind
a raven/Protected by a raven). The origin of Spidala and her relations are shrouded
in mystery. Her true relative seems to be her old aunt, mentioned in the part Il of
Canto II, who is drawing her into different mysterious rituals. This could have been
her aunt on the maternal side who had not left behind the old practices even after
having joined the patri-lineal Balts.

The protagonist of Spidala most probably only knew her relatives of the maternal
line. They were quite numerous and with a good knowledge of traditional medicine
and lore. Spidala must have also had a good practical knowledge and could have
been able to evaluate the skills and talents of Bearslayer quickly. Possibly, she
despised or even hated him as an apostate and a traitor, and wanted to kill him on
her way to her mysterious night gathering by drowning into the river Daugava the
log where he was hiding. Spidala was not inclined or even capable of becoming a
faithful wife or an obedient daughter in the understanding of a patriarchal society
where the will of the father or other men of the clan plays the decisive role. If we
admit the model suggested by Andrejs Pumpurs that her father is a Latvian nobleman
then the question arises how a man who is not aware of his own daughter’s nightly
dances with devils and fights with witches, can manage his royal realm. If we admit
that he comes from some more ancient matri-lineal society, from a tribe of totemic
raven, then it is clear that he paid no special interest to the nightly practices of the
women of his family.

Spidala, as far as one can grasp, was not inclined to put up with those very
limited and small-minded, often cruel restrictions dictated to women by the written
and unwritten laws of a patriarchal society. In practice, it meant that all the major
decisions were made by semi-cultured and self-content men, who were afraid
that providing women with more freedom they would soon, regardless of their
overwhelming physical strength but because of their spiritual inertia, get henpecked.
Any clever woman used to spiritual freedom would find it difficult to put up with
such decisions.

In Arthurian legends, the Lady of the Lake'* on purpose makes King Arthur and
several knights of the Round Table give solemn oaths to fulfil her wishes before
granting the fulfilment of their wishes. She is quite aware of the fact that it is
extremely difficult even for a very clever woman to control a stern and upright man
who has already achieved his goal. Besides, these vows are of no help later. King
Arthur breaks them. It happens not because of his cunning or evil mind but because
the situation has changed and is no more under his control. He is profoundly unhappy
about this but life has turned out more complicated than it could have been thought at
the moment of delivering the oath. The Lady of the Lake turns out to be a loser. Spidala,
in comparison, might face similar problems: even if she decided to be a faithful wife
to Bearslayer and tried to fit into the new society where she would get no support from

4 Matthews, J., The Arthurian Tradition, Element Books Limited, 1994, p. 30.



20 ORIENTALISTIKA

her mother, sisters or other female relatives, she would turn out to be quite helpless.
This new and more advanced tribe would hardly ever agree to regard her as their equal
and promote her husband (who would also be a newcomer to the tribe).

Typologically similar situation is described in the Greek legend mentioned
above about Jason and Medea. When Medea had helped the Argonauts to obtain
the Golden Fleece and arrived as Jason’s wife to her husband’s country, she was
admitted there quite coldly. Medea as a witch was much superior to Spidala but
nobody was going to appoint Jason as the king because of that. The only possibility
for Jason to advance was the marriage of convenience with Glauce, the daughter of
king Creon. The cloak sent by Medea to Glauce as a wedding present destroyed the
bride of Medea’s husband. Typologically again this cloak is similar to the cloak sent
by Morgan le Fay to Arthur when he had entered a marriage of convenience with
Guinevere granting royal realm to him and had left Morgause, the representative
of matri-lineal clan. Yet in Arthurian legends the Lady of the Lake turned out to
be in the right place in the right time to wreck the plan. The famous Greek hero
Heracles died a similar death. His abandoned wife Deianeira had sent a cloak soaked
in the poisoned blood of Centaur Nessus. Heracles could not be saved and he died
in suffering. This theme, most probably, had come into Arthurian legends from the
Greek sources.

The third strata in Latvian legends show Bearslayer around the time of the early
feudal society, probably centuries 9—12 AD. It was the time when familial connections
had a very important and probably the major role in decision making. Laimdota who
was brought up in the traditions and obedience typical for a patriarchal family, had no
initiative of her own. She was a lot more convenient wife for Bearslayer as a potential
king than the impulsive and unpredictable Spidala guided by her sudden desires.
Being used to leaving her father’s house on her own at nights and dancing with devils
as a girl she would hardly turn out to be a faithful and obedient wife. The fact that
King’s wife often leaves her place and is to be found in other men’s beds would
hardly add to the popularity of the King and to his prestige in patriarchal society.

In such conditions the question about succession would become complicated.
Which of his wife’s children should King appoint as his successor? This question
might become extremely complicated in patriarchal society where the succession
is usually carried out on paternal line, but the wives of kings bring in new land
territories as their dowry. Bearslayer got his kingship as the husband of Laimdota,
most possibly. Neither A. Pumpurs nor Rainis call him ‘King’ before that. Arthur
also becomes the ‘King of Britain’ only after marrying Guinevere, the daughter of
king Leodegrance, the king of Cameliard. In her dowry, Guinevere brings along vast
land properties including the legendary Camelot where the Round Table brotherhood
is formed.

The territories ruled by Spidala are indefinable: these are the Otherworld
(zemzeme — ‘under-carth’), waters and air. Bearslayer would be unable either to grasp
or rule these properties. Laimdota instead brings to her husband a practical kingship
and land property he can grasp. She is also quite predictable herself, which makes
life with her easy and convenient. In early feudal society where treasons within one
family were a usual matter, it would be quite unacceptable to make it even more
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unstable by an unpredictable wife brought along by any newcomer. This woman
would be regarded as the mother of king’s official children, whereas nobody would
know their biological father.

Spidola and other witch-girls in Rainis’ play declare: ‘Today I hew as the first
one, I shall not know him tomorrow’ ( ‘Sodien cértu pirma, ritu nepazisu’),'”> which
means that they need a playmate for one night only and not some egotistic man for
the rest of their lives whom they would have to obey and serve, someone thinking
that he is always right and speaking about himself in highest terms, and someone
they might find it difficult to get rid of when he becomes boring. Similarly, in
Arthurian legends Morgause is ready to kill King Arthur and so is Morgan le Fay
regarding her husband King Urien in order not to be hampered to live the lives they
choose. In Greek mythology it is the queen Klytaemnestra'® who kills her husband
Agamemnon. He was the biological father of her children but certainly was noth e r
relative according to the laws of matri-lineal society. It was not her duty to be kind-
hearted to a stranger who was going to mess up her life. The situation was radically
different concerning her relationship to her children: she could not harm the children
of her line. This is why she did not fight back when her son Orest who was brought
up in the traditions of a patri-lineal society came to kill her, thus avenging the death
of his father. Likewise, Spidala did not hesitate to drown the log where Bearslayer,
having arrived from nowhere, was hiding.

Spidala right in tune with her origin offers herself to Bearslayer in the capacity
of his wife but she is turned down. This is done by Bearslayer rather tactfully. He
certainly is not as rude as Gilgamesh turning down Ishtar in the Sumerian epics
where he calls her really bad names. Yet, his major argument was her attitude
towards her ex-lovers, towards her ex-men in general. When they started boring her,
Ishtar turned one of them into a bird with broken wings, the other was turned into a
hard-working horse who had to drink muddy water, the third one — a shepherd who
had been killing goats to provide her with fresh meat, and he was turned into a wolf
persecuted by hounds, still one more man, a gardener, who had been bringing figs
for her daily but had allowed to pass some critical remarks on her, was turned into a
spider. Gilgamesh foresaw that he might have a similar fate and was trying to avoid
it. Similarly, Bearslayer could imagine that the married life with Spidala would not
resemble a safe harbour. Bearslayer, like most egotistic men, would have wanted to
be the decision-maker at home, at least formally. But Spidala was not the one who
might provide him with a home as such.

Spidala legally had no land property at all. This is a counter-argument to the
assumption that she might have been the daughter of a chieftain. She was ruling
by her strength of spirit and magic spells. There was no single territory under her
administration. Instead, she was ruling over a 11 land on the basis of her natural
rights. The same holds true to Mari-Morgans'” or Ladies of the Lake of the Celts.
One of the major functions of Spidala before she had given up her magic spells

15 Rainis, Uguns un nakts, Kopoti raksti, septitais s§jums, Riga, 1950, p. 194.
16 Murry, A., Who is Who in Mythology, London, 1994, p. 189.
17" Ashe, G., Mythology of the British Isles, London, 1993, p. 219.
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(Canto V, Part 1) was to hinder Bearslayer on his way just as Morgan le Fay or
Morgause were hindering King Artur and the knights of the Round Table on their
way. It is a pity that the legend about Bearslayer ends abruptly and prematurely. In
its classical Indo-European tradition Spidala should have had a son by Bearslayer.
This son and the father should have met on the battlefield not recognizing one
another, and the son would die from his father’s hand. Or he would try to organize a
succession to take away the father’s royal realm as it was the case with King Arthur
and his son Mordred.

The legendary Latvian Bearslayer, if he came from the yet emerging patri-lineal
kin, most probably would be profoundly convinced that women have ‘long hair and
short mind’. In the course of history Latvians preserved deep respect for women
because the Cult of Mothers had been practiced in Latvia for a long time. Still,
after establishment of the patriarchal society, some men started to feel ashamed
of this respect. Instead, if Bearslayer came from the Finno-Ugrian society with
still dominating matri-lineal principles, and he had some life experience in this
society, which means that he could not have been taken away from it as a baby, he
might have had, like the ancient Celtic heroes who learned the secrets of war skills
and fighting from women, a high regard of female wisdom. This female wisdom
and knowledge would grant some advantage in comparison with those young men
who were brought up only in the tradition of a patriarchal kin. This knowledge of
the principles of matri-lineal kin and female wisdom accumulated by numerous
generations could have been the 'bear’s ears’securing the success of Bearslayer if
compared to other young men brought up in the patri-lineal tradition only.

It could also be that Bearslayer’s mother, who belonged to a tribe of Bear
worshippers herself, had had a romance with young Lielvardis, and he was the
biological father of Bearslayer. In this case, Lielvardis with the regard of his
privileged social status had the possibility and desire to take care of Bearslayer’s
education and career in the already dominant patriarchal society. This might also
explain that he had no inner struggle to adopt Bearslayer as his foster son. If so, the
carlier stages of Bearsalyer’s protagonist might have been as follows:

The first. Bearslayer’s mother who, in the tradition of Mother’s kin, had a right
to choose the father of her children herself, with the condition that he had to be
from another kin, might have made friends with the young Lielvardis. As a result,
Bearslayer might have been born. The child initially had been named differently. This
friendship might have lasted for quite a while because the matri-lineal Finno-Ugrian
tribes on the territory of Latvia had been living side by side with the Indo-European
Balts who had arrived later. The Finno-Ugrians remained along the rivers and near
the lakes good for fishing, whereas Balts occupied the lands good for pastures and
clearances. It was not said whether Lielvardis was married; it was known that he had
no other children, at least officially acknowledged ones.

If Bearslayer was born in the beginning of the Common Era, his mother most
probably had been a Liv woman. Most of the Liv tribes had developed patriarchal
relations along with the skills of iron production. However, there still remained
‘witch kins” within these tribes whose women did not marry; or if they did, their
husbands died soon. In such kins daughters mostly survived and stayed with their
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mothers. They were known for their medical skills and practices regarding people
and domestic animals.

To bring up his son not only as his biological but also as his social heir, Lielvardis
most probably got a consent from Bearslayer’s mother to take the child away from
his mother’s kin preparing children for a rather primitive life of hunters, fishermen
and gatherers. Bearslayer’s mother, who probably might have had children from
other men also, most probably did not object to her son becoming a heir of a Baltic
chieftain. The boy might have been about seven to ten years old when this happened.
This means he had already obtained the most basic knowledge of his mother’s kin
culture. His further education was entrusted, most probably, to some vaidelotis who
was speaking the Baltic language of his tribe and was an expert in its culture. These
vaidelosi, just like Celtic druids, were extraterritorial. This is why the education of
the young Bearslayer could have been carried out in some other district far from his
mother’s kin in order to avoid their interference. The same tradition was practiced
by the Celtic druids to educate their young adepts, King Arthur was brought up by
Merlin in exactly the same way.

A young man belonging to the class of warriors (Old Irish — thanes) along with
his theoretical knowledge had to learn social manners and military skills. This is
why both future kings — Bearslayer and Arthur — happen to spend a definite stage of
their boyhood at the court where they master these skills. In Bearslayer’s case, this
did not take place in his father’s court as Lielvardis might have wished to keep the
existence of his son secret, being concerned about the life and safety of his heir. This
training could have taken place in the castle of Lielvardis’s vassal. Only after he had
acquired the necessary military skills, the code of behaviour of his class and its way
of life, he was invited to his father’s place in Lielvarde. Then the adult Bearslayer,
respected and acknowledged by other chieftains of the Balts, could learn the skills
of administration of his lands from his aging father. But the news of his return to
the native places could have reached his mother’s kin as well. This kin would still
regard Bearslayer as a member of their kin. Furthermore, they would regard that
now it is his duty to take care of the members of his kin as they had cared about
him in his childhood. A young man like him speaking several languages, good at
military crafts, a capable ruler being respected in his age group and by the elders
of Baltic aristocracy would have been a valuable asset to any kin. This is what
might have caused some conflict between Lielvardis and some representatives of the
mother’s kin.

The members of the mother’s kin might have hoped that by killing Lielvardis,
the only relative of Bearslayer apart from themselves, they would promote his return
to his mother’s relatives. However, this conflict was solved by Bearslayer himself
when taking the side of his father’s kin.

In this situation it would have been cleverer not to exhort, because Bearslayer
himself after some time would have felt the urge to meet his maternal relatives, but
people in the initial stages of civilisation are less hypocritical and have less patience.
The conflict took place, and it was tragic. The fact that next morning after ‘tearing
the bear’ Bearslayer is being sent away by Lielvardis to Burtnieki under the pretext
of educational purposes speaks about a great precaution on the father’s side. He was
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taking the necessary steps to avoid Bearslayer meeting any other relatives of his
mother’s kin.

In the early feudal times/Middle Ages, the safest roads were made along the
rivers. However, Bearslayer who was bound for Burtnieki did not take the shortest
and most direct route that would bring him from Lielvarde to Sigulda and Ligatne,
then along the river Gauja to contemporary Valmiera, wherefrom a strong man would
cover distance to Burtnieki in one day on foot. Instead, Bearslayer goes to Burtnieki
making a huge curve travelling along the rivers Daugava, Aiviekste and Pededze, so
that afterwards near the contemporary Aluiksne along the rivers Vaidava and Melnupe
to get to Gauja and arrive to the Burtnieki lake from the other side. The idea behind
this choice was that by taking the shortest route Bearslayer would travel through the
territories of Bear-worshipping Livs, which would make his travel extremely unsafe,
as the news about him having slain a bear, or a member of his own kin, would have
spread among Livs. This would have made Bearslayer most unwelcome in these
territories. By choosing another route he would be travelling mostly through the
blands inhabited by Lettgalians (as was his father Lielvardis) and Selonians. There
were Estonians living by the rivers Vaidava and Melnupe, but they were already used
to contacts with Lettgalians. It was while travelling along this route that Bearslayer
met Spidala in Aizkraukle and Koknesis (‘the carrier of wood/logs’) in Koknese.

Spidala — the daughter of Aizkrauklis, as she is depicted in the epic by Andrejs
Pumpurs, is a ‘donation’ to Romantic tradition. The yard of a chieftain’s castle in
ancient Latvia was not so big that witches’ logs could lie around there unnoticed.
She as a chieftain’s daughter also would have a better attendance. The night guards
being in their posts on the walls of the fortress would not let all those evil spirits
play around... Spidala most probably could belong to a Liv tribe living on the bank
of the river Daugava. She could have belonged to some local ‘witch kin’. Possibly,
when travelling through this part of Latvia, Bearslayer happened to spend some
time in their home. The hostesses would take him for a travelling Baltic warrior
as his manners and armour would suggest. In the beginning he might conceal that
he speaks the language of their hostesses, as well. Most probably this could have
been the Liv language which is quite difficult for Indo-Europeans. Among Baltic
aristocracy this language had a somewhat low prestige as a means of communication
used by lower classes — hunters, fishermen and gatherers. If they knew this language,
then, most probably, on a basic level. That is why Spidala and other women of her
kin could have felt quite free to discuss their guest in his presence and to model the
possible development of relationship with him. Spidala could have also discussed
with her sisters some aspects of her personal life which she would have kept secret
from any man, especially from Bearslayer, whom she liked. She could even discuss
her feelings about him, being convinced that he does not understand anything. It
would not have crossed her mind that this young man who, judging by his behaviour
and dress, is the son of a Lettgalian chieftain, speaks her language since childhood
and is well versed in all its nuances and subtexts. One can hardly imagine the rage
she fell in when Bearslayer on his departure let her know that he had understood
all she said and probably had added some rebuke on her duplicity. Her liking could
have immediately turned into hatred.
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In the play ‘Fire and Night’ by Rainis Spidola is portrayed in her attitude
towards Bearslayer not as a primitive society mistress but rather as a mother or
sister belonging to a primitive society. On the other hand, she may be interpreted
as a wife or mistress of a quite sophisticated society. The love triangle constructed
by Rainis including Bearslayer — Spidola — Laimdota, and resembling another love
triangle King Arthur — Morgan le Fay — Guinevere comes, most probably, not from
the Early Medieval tradition but at least from the Metaphysics of Love and court
poetics of High Middle Ages. But most possibly it stems from the Renaissance when
a wise woman was seen as a value per se again, and was respected not only because
of her body. As interpreted by Rainis, Spidola was trying to foster the spiritual
development of Bearslayer and promote him as a politician. A woman coming from
the tradition of matriarchy would be profoundly indifferent to the career of her
partner and to his spiritual advancement. In the Early Medieval society she would
be completely unable to influence the development of his mind as she would simply
have no access to him; the only woman he would take any spiritual guidance from
would be his mother.

Bearslayer is the hero of the transition period. He is a hero who has to fight
for his position in life. He had to prove his exceptional skills before becoming
the ruler. The classical feudal tradition is based on the fact of birth not taking into
account individual’s merits or abilities. King Arthur’s particularity is singled out by
his capability to take the sword out of the stone. This was based on the fact of his
birth and he himself had no merit of his own in this. The same way Bearslayer had
obtained his strength hidden in his ears. He had inherited this from his mother. This
is why one might sooner regard his opponents as heroes because these were people
who knew that Bearslayer is much stronger, and they would die. Similarly, King
Arthur was made stronger than other knights by the sword and scabbard donated to
him by the Lady of the Lake.

Bearslayer, as opposed to King Arthur, was not surrounded by the Round Table
knights. Koknesis or Log Carrier was his only ally. In folk tales one more man,
Mountain Shifter, is mentioned. However, he is not referred to by A. Pumpurs or
Rainis. Both these helpers represent crude primitive force in folk tales. There is
no brotherhood or solidarity among them. This is the reason why, when the Black
Knight comes to his court, Bearslayer has to take the challenge himself. From the
perspective of stately affairs it is short sighted and dangerous. King Arthur in similar
situations when challenged by the Red Knight or by the Green Knight was replaced
by the members of the Round Table brotherhood. Obviously, there existed a tradition
or an unwritten law for a king not fo fight in his own home, not to risk his life. There
the order had to be secured by state administration means.

Koknesis is depicted as the vassal to Bearslayer in some other episode in
connection with the abduction of Laimdota. In Canto III, parts 3 and 4 by Andrejs
Pumpurs, Laimdota, the wedded bride of Bearslayer, disappeared from the castle
of Burtnieki. Koknesis had disappeared on the same night — almost resembling the
story of Guinevere and Lancelot. The difference is that Koknesis is not the abductor.
The very theme of abduction could have come into both stories as an echo from the
rapes widely practiced in the formative stages of patri-lineal society (remember the
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rape of the Sabines in the ancient Rome or an attempted rape of Sita in Indian epic
‘Ramayana’).'® This is why in English abduction and rape often mean the same.

However, in the case of Laimdota and Koknesis we can find the rules of High
Medieval court culture at work. These rules implied vassal’s service not only to his
feudal lord but also to the lord’s wife, especially in absence of the lord. This what
Koknesis does: he follows Laimdota faithfully to wherever she is being taken and
renders his service and protection to her. It is only due to the activities of Kangars
that some jealousy is being stirred in Bearslayer’s heart.

Kangars could have been a Liv chieftain according to Rainis. His name in the
Liv language means ‘a mound’. He is said to have lived in the Kangari Mountains.
It is possible that the hatred of Kangars against Bearslayer was of a deep ethical
concern and was rooted in latter’s behaviour against his mother’s kin. This hatred
had a social basis, as well. For Andrejs Pumpurs, Kangars is a wizard, a shaman.
In the conditions when the Liv tribes had transited from matri-lineal to patri-lineal
society, the major functions of healing and charming were also taken over by men.
It is quite possible that in a professional competition we find the hidden reasons
of the conflict between Spidala and Kangars. Along with the growing influence of
secular political leaders in the society, the influence of shamans and their knowledge
useful for isolated and closed society lost their value. The information collected
by the previous generations and kept in the castle of Burtnieki, which had become
available to Bearslayer, had made Kangar’s knowledge and skills obsolete. Here
comes additional reason for Kangar’s hatred. Actually, in the course of time shamans
and traditional magicians found themselves deprived of their earlier privileged
position in the society and being reduced to the status of common people. This is
why they understood the common people better than their rulers. If shamans wanted
to preserve their influence and privileges in the society, they had to ally with the
enemies of their enemies. In legends about Bearslayer they were invaders from far
away, the Crusaders. These new invaders had brought their own ‘shamans’ along,
the priests. This is why they made use of Kangars but did not raise him to power.

If, in Bearslayer’s case, his treason of his own Bear’s kin had been a success
because he was needed by the opposite side, by his father’s kin due to his exceptional
abilities, then afterwards he got a chance to develop them more profoundly. Having
denied his earlier kin he became the positive hero and protector of his new kin.
Bearslayer, in his turn, was negative about those who were trying to establish a
still newer order, — the attempts of German feudal powers to colonize and subjugate
Latvia.

Kangars’s readiness to give over Latvia and its people to foreign invaders did
not promote his career but brought about his degradation because his best qualities
like wisdom, experience and knowledge of tradition was not needed by the invaders.
His abilities could not turn him into the positive hero, the preserver and protector
of Latvia subjugated by the German crusaders. The invaders were not interested
to preserve and develop the knowledge Kangars had with regard to the conquered
nation. In fact, the situation was entirely opposite: they were motivated to destroy this

18 Wilkins, W. J., Hindu Mythology, New Delhi, 2012, p. 178.
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knowledge as soon as possible along with all the memories of political and spiritual
independence (likewise, in Gaul Julius Caesar ordered that druids and their sacred
forests be exterminated in the first place, because these were inspiring Gauls to fight
for their freedom). This is a profoundly tragic situation with respect to Kangars’s
social role as it is leading nowhere. As a shaman, Kangars had been highly respected
by his countrymen. Rainis shows in his play that the spit of the dying Kangars has
been licked up by a Liv chieftain thus taking over all the knowledge and skills, and
preserving this heritage for the future.

The ways of history turning some into heroes and some — into despised anti-
heroes are tricky. One can still admire the talent of Andrejs Pumpurs and Rainis
who could resurrect Bearslayer, the greatest Latvian hero, out of quite sketchy
and incompletely preserved folk tales and legends. They have managed to do it so
convincingly that even today we often speak about the past and future of Latvia in
the terms and categories created by them.

Kopsavilkums

Lacplésa téls — viens no latviskas identitates simboliem miisdienas — ir sinkreéts téls. Izmanto-
Jjot salidzinosas mitologijas metodes un izsekojot matrilineards paradigmas mainai ar patri-
linearo principu, atkldjas zinamas lidzibas gan ar Rietumu kultiras tradiciju, gan Austrumu
(Indijas, Mezopotamijas, Izraélas) kultiru episkajiem varoniem.

Atslegvardi: mits, varonis, eps, matrilinearitate, patrilinearitate, salidzinosa mitologija.
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In her Introduction to the translated volume of plays Ragana, The Silver Veil
(2003), Astrida B. Stahnke writes: “Aspazija should not be limited only to the Latvian
nation and its people. [...] Aspazija’s life and works will enrich any study of modern
feminism and women writers of the world” (20). Elsewhere, in her 1992 article “What
Happened to Aspazija? In Search of Feminism in Latvia,” Agate Nesaule has written:
“she [Aspazija] is not forgotten and her spirit does live in Latvia. I found her through
feminism and women’s studies, which has the potential for linking women across
cultures” (11). It is in this vein — that is, Aspazija’s feminist potential for trans-cultural
meditation — that I attempt to compare women writers in Latvia and Japan. This
article examines a play by Aspazija, Ragana, in English translation, and considers
feminist themes that resonate in the Japanese female writings of the early twentieth
century. In particular, I focus on the writings by Hiratsuka Raichd and Yosano Akiko!

When referring to Japanese names in the text, I use them in the Japanese fashion, family
name preceding the given name. Raichd is a pseudonym of Hiratsuka Haru (1886-1971). For
aesthetic purposes, she chose to write the pseudonym, meaning thunderbird or snow grouse,
with hiragana ra-i-te-u in the old transcription rather than ra-i-chi-yo-u or with the kanji.
This article uses Raicho to refer to Hiratsuka Raichd and Akiko to Yosano Akiko.
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published in the literary journal Seito (Bluestockings, 1911-1916),> Japan’s first
female-run magazine, which significantly contributed to the development of Japanese
feminism. Exploring these Latvian and Japanese writers side by side undoubtedly
shows considerable differences arising from disparate historical and social contexts.
At the same time, however, it also points to a comparable search for the female self,
guided by powerful metaphors acquired from nature, the most prominent of which is
the invocation of the sun. Employed by Aspazija and Raichd in their struggle for self,
the sun as a metaphor invites us to an imaginary dialogue of this unlikely pair. There
is a regrettable paucity of English-language sources for the study of the great Latvian
writer Aspazija. Some of her poetry and plays have been translated and anthologized,
while, to my knowledge, few articles have been written.® It is by no means sufficient
to understand her literary contributions, and I am aware of the risks and limitations of
depending solely on the sources available in English. This article may contain errors
but I hope to convey a certain interpretation that overlaps with the themes of the
aforementioned Japanese women writers.

A cursory look at Aspazija and Raicho brings up a few connections. Aspazija
(pseudonym for Elza Rozenberga, 1865-1943) and Raichd (pseudonym for
Hiratsuka Haru, 1886—1971) were both well-educated young women from well-to-
do families when they made literary debuts with success and somewhat scandalous
reputation.* They both engaged themselves with women’s issues and other social
issues. Critics have recognized a close proximity between Aspazija and the strong
female protagonists in her dramas, and Aspazija herself seems to have endorsed this
conflation (Meskova, 287). On the other hand, Raichd, who contributed numerous
essays — some poetic, many earnest in nature — and translations to Seito, wrote
also about her own views and experiences as a woman. Their work should never

2 The name Seitd (Bluestockings) refers to the pejorative term “Bluestockings”, which was

applied to a group of eighteenth-century English women who gathered at a salon to discuss
literature. The name was suggested by lkuta Choko who urged Raichd to start a monthly
literary journal for women.

Eight of Aspazija’s poems are translated by W.K. Matthews in 4 Century of Latvian Poetry
(London: John Calder, 1957).

Aspazija’s scandalous reputation is reported by Sandra Meskova, as follows: “Her public
life was touched by her slightly scandalous reputation, related to her early marriage and its
enigmatic breakdown: she appeared on the literary scene as the undivorced wife of a run-
away husband” (286). Meskova further states that Aspazija’s life circumstances “provoked
the erotization of her image in the public consciousness” (287). Similarly, by the time Raicho
founded the Bluestockings and published the inaugural issue of their journal Seizs in 1911, in
the public mind her name had been associated with notoriety. A few years before the journal’s
appearance, in the snowy mountains not far from Tokyo, she had attempted a suicide with
a married man and author Morita Sohei (1881-1949), who was under the tutelage of the
novelist Natsume Soseki (1867-1916). The incident was reported in the newspapers and
came to be known as the Shiobara Incident. A newspaper serialized Morita’s fictionalized
account of the incident and their relationship in 1909, and Morita’s subsequent novel treating
the same subject, Baien (Black Smoke), became a best-seller.
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be reduced to autobiography, but it illuminates their lives as well as their literary
concerns.

In her essay, “Two Mothers of Latvian Literature: Aspazija and Anna Brigadere,”
Sandra Meskova argues that Latvian literary history has canonized both writers by
polarizing the two: Aspazija as a “subversive woman” and Brigadere as a “tradi-
tional matriarch.” She writes: “The opposition set up between these two writers treat
Aspazija as a woman of protest and Anna Brigadere as the ‘white’ ethical Latvian
woman, white being the traditional symbol of virtue and goodness in Latvian folk-
lore” (278). Meskova demystifies the putative rivalry and says that it is an “arti-
ficially constructed competition” (279). Each writer deserves a separate and more
nuanced appreciation. She points out the difference between the advocacy of women
and the advocacy of the feminine: “The vivid presence of women in Latvian cultural
tradition might seem to be a glorification of woman, but in fact is glorification of the
feminine, as appropriated by the patriarchal discourse” (276). This glorified feminin-
ity refers to such qualities as those espoused in Brigadere’s work: harmony, nature,
and self-sacrifice. “Taming a woman into the sublime feminine becomes an intrinsic
part of the creation of the patriarchal world” (282). In Latvia, MeSkova informs us,
Brigadere’s “self-sacrificial feminine figures” embody “the traditional idealized Lat-
vian woman, for which Anna Brigadere was so much praised” (281). Her centrality
as the National writer has never been questioned to this day, including the Soviet and
post-Soviet times. On the other hand, Aspazija, “a woman of protest,” too, Meskova
suggests, eventually found her own life culturally inscribed in Latvian history. She
accepted the feminine code of self-sacrifice for Rainis’s literary creation for the na-
tion. Rainis was not just her husband but also the symbolic father of the young
Latvia; in the nation’s eyes the couple was seen as symbolic parents and Rainis’
creation, which Aspazija constantly encouraged and helped, the symbolic child. Her
early great success as a lyrical poet and playwright of symbolic dramas was eclipsed
by the symbolic role of maternal sacrifice she assumed for Rainis, despite the fact
that she enjoyed a second productive period after her return to Latvia, publishing
eighteen volumes of poetry, plays, autobiography, and fiction.’

The questionable contrast between Brigadere and Aspazija is reinforced by natural
metaphors applied to these writers. According to Meskova, Aspazija’s 1932 poem con-
tains these metaphors, comparing Brigadere to a rising sun and herself to the moon.
This may have served to emphasize Brigadere’s “progress, in opposition to Aspazija’s
decline and deterioration” and helped to shape the Latvian literary canon accordingly
(Meskova, 278). However, rather than accepting the polarized attributes at face value
even though they were proffered by Aspazija herself, I propose that we pay attention
to the importance of early imagery of the sun in her play to draw a more complex
understanding of Aspazija as a woman writer of feminist and national thoughts. If As-
pazija is remembered as subversive, in what sense exactly is she subversive? Examin-
ing Ragana and its female protagonist will help to explore this question.

5 Agate Nesaule talks about Aspazija’s self-sacrifice “for the good of Latvia by giving her
energies to Rainis rather than to her own writing” and her subsequent depression, suffering
from literary neglect and political ostracism, as well as the recovery of her creativity (9-10).
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Aspazija, Ragana (The Witch): A Tragedy in Four Acts

“Aspazija’s unique addition to world literature and drama are her larger-than-life
female protagonists,” writes Stahnke (11). Ragana, premiered in April 1895, also
features a striking female protagonist, Liesma. Liesma is a witch born in a dark cave
inhabited by her old witch mother and her older sisters. Whereas her mother and sis-
ters are depicted evil, bringing harm to humanity, Liesma alone stands out as some-
thing indefinable. Unlike her sisters, she disobeys her mother’s order to bring misery
to human world and drifts away picking wild flowers and searching for a fern’s mag-
ic blossom (41). As her search for the magical fern, which is believed to realize one’s
wishes, implies, Liesma is curious about the world outside the darkness of witches’
cave and yearns for light and happiness. Witches are a perfect medium into which to
project Aspazija’s female aspirations and struggles. Possessing otherworldly powers,
they are not as rigid and limited as common humans; yet they are not completely
a product of imagination either. In the Baltic territory, there was a strong belief in
witches who were thought to work for the devil. During the late Middle Ages and
early Renaissance women blamed as “witches” were burned in Old Riga, and super-
stition and false accusations continued even after the end of 18" century (Stahnke,
20-21). In Aspazija’s time, the superstition still lingered. Thus, when she visited a
primeval setting with a legend of witches in Nitaure, Vidzeme during the summer of
1894, the excursion made a strong impression on her. In a letter to Rainis she wrote:
“The pressure of the times, full of new, progressive ideas, was so strong that it af-
fected me too with its electrical charges ... How else could I have created Liesma,
who from a dark cave reaches for the sun?” (cited in Stahnke, 22). As Stahnke con-
vincingly argues, Liesma distinguishes herself from other representations of witches
in Western literature. For Shakespeare, Wagner, the Brothers Grimm, and later Rai-
nis, witches are “tangential characters and complete in their evil nature” (21). In As-
pazija, witches gain centrality and their nature is not predetermined as evil. Stahnke
continues: “Aspazija, on the other hand, exposes the process by which an ideal and
innocent otherworldly being becomes human and turns evil because she is treated
carelessly and callously misunderstood” (21). It is this malleable nature of Liesma
coupled with naive innocence and boldness that captivates the reader’s attention, as
it goes through changes over the course of the play. It is not just Liesma’s adventure
but it comes to symbolize every woman’s soul search. The play is structured in four
acts which follow a woman’s life from youth to maturity.

In the beginning of the play, Liesma’s mixed origin is described to indicate her
subsequent self-search.

GILTINA (an old witch and Liesma’s mother):

You were born between light and darkness,

So only half of you belongs to our breed.

On you fell morning’s early light

And some stray sunray touched your head

And made your hair turn golden.

Forever searching,

Forever without joy and peace, you now must wander on.



32 ORIENTALISTIKA

For endless light you will be reaching,
But endless night you will be finding! (42-43)

Indeterminacy of her nature — “born between light and darkness” — and accidental
“touch” by “some stray sunray” stress her mythical origin. Rhetorical repetition in
verse form in the last four lines rings like an ominous oracle about her search while
giving a mythical or epic dimension to the play. Simultaneously, however, most of
the speech in the play is conveyed in informal vernacular (at least in translation),
so that all the characters appear to be real-size humans rather than lofty beings.
Still, both fantastic and realistic elements exist with Liesma’s witch status and other
characters’ realistic, feudalistic realities and humanly desires, making the play an
imaginative response to a reality. Liesma’s connections to the sun and detachment
from witches are also stressed later by Princess Ligita’s observation of her: “Some
ray of light that shines in your eyes tells me / That you do not belong to the spirits of
this darkness” (46). Flickering ray in her eyes and golden hair are constant reminders
of her ambiguous, undefined nature.

After begging her witch mother for the sun in vain, almost like a begging child
in every family’s casual conversation, Liesma sneaks out of the cave to encounter
a sunset for the first time: “What wondrous light can this be? / It fills my eyes.
I cannot look at it. [...] / It has no limit, no beginning and no ending. / It has no
borders.” She is overwhelmed and senses her rebirth and awaking: “All seems to
me so new and clear, / And I myself feel as clear as water, / And all sensations that
have been sleeping deep inside me / Shine like pearls at the bottom of the sea” (49).
She cries out her joy: “It is the sun! The sun!” Immediately and instinctively, she
expresses her desire to identify with it:

LIESMA:

I want to be with you, queen of the flames!

How is it possible to reach you, hold you, pull you down
And then sink and dissolve inside your golden waves?
That power and glory that from you streams

Like blazing fire within me gleams! (50)

The name Liesma means flame in Latvian, and she is aware of it when introducing
herself to Almars, the prince and chieftain she has saved in a war (53). Being a symbolic
flame herself, Liesma longs for further identification with the flame of a bigger scale,
the sun, “queen of the flames.” It is not so much narcissism as a healthy interest in one’s
life as when a youth meets a kindred but greater spirit in a new world. Her passionate
response, though, foreshadows the intensity and tenacity of her search for the sun.

The play progresses as if taking the natural course of a woman’s life. Leaving the
dark cave of her mother, which is a symbolic uterus, Liesma steps into “this light’s
kingdom” where “everything is beautiful, bright, and new” (53). She wonders what
possibilities await her.

LIESMA:
Will I find room in this New World for all
That breaks out from within me?
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Can my will, my ability, and power break through the air
And split the mountains, break down the cliff?

How can I with my power and my passion

Embrace the whole world’s big bright realm? (53)

This could be read as a youthful pondering over future possibilities, or in
gendered reading an expressed feminist struggle to utilize women’s potentials in the
male-dominant world. A seemingly proud pondering indeed derives from a strong
belief in one’s potentials — “my will, my ability, and power” and “my passion” —
which take almost a violent form of triumphing over natural terrains. Conquering
the “air,” “mountains,” and “cliff,” her ambitions will triumph the New World. As if
it were hard to contain her own versatile potential within herself, she seeks a space
into which to release it without restriction.

Contrary to her proclivity for freedom, the men she meets in this world try to
possess and confine her. Almars, the chieftain she saved from death, is spellbound by
her beauty and wants to marry her, neglecting his childhood love and friend Ligita,
a princess. He idolizes and romanticizes Liesma — “She is her own shining jewel”
(70), “No earthly power must touch her” (72) — while sounding condescending and
self-interested: “Tell me, dear child, what is your name? [...] From now on you must
not be a destructive flame / That smolders within itself, / But a noble brilliance that
gives light. / Tell me, will you give light to my life?” (53) Almars gives a glimpse to
a well-intended but self-interested, male-dominant world. But he himself also suffers
from oppression in the political system of monarchy. Thus, several layers of power
structures exist in the play — political, gender, and social — restricting freedom in
each sphere. The reader will see how Liesma, alien to these systems of civilization,
will negotiate her self-search and freedom in these complex environments. The
King, who represents a despot with an absolute power, is also dazzled by Liesma’s
beauty and makes an overt sexual advance by threatening her with his multi-layered
power: “Nothing is too high for my reach, / Nor too far for my grasp. / Right now
I have only to stretch out my arm / To pluck you, you golden fruit,/ You lovely
regal flower!” (65) Liesma’s rejection only enflames the King’s desire: “The more
your thorns prick, the more you tempt me” (66). The conventional metaphor of
woman as a flower to be picked works effectively to convey his aggression and the
gender dynamic of male-dominance. The King’s masochistic infatuation, imbedded
misogyny, and decadent behaviors at the court lead to a rather pathetic, tragicomic
portrayal of the ruler, possibly signalizing Aspazija’s ironic view of the rulers.
Foreign to worldly values and desires, Liesma repels predatory forces: “Don’t!
Leave me alone. / I am free. I am as free as the storm / That blows over mountains. /
No one must even dare to tie me down” (66).

However, Liesma does change and does not stay apart from the rest of the
characters as she becomes involved with them. Her ambiguous nature deriving from
the double breed of darkness and light, and of witch and something undefined but
related to the sun, is to be tested through her involvement with human characters.
Further, it is to be given meanings according to her deeds, as everyone’s nature is
in this world. New to this world and with a mysterious origin, she does not fully
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understand human values and motives at first. While she instinctively longs for the
sun, she does not understand Princess Ligita’s love for Almars because of her witch
origin and lack of experience. Seeing Ligita being relieved to know about Almars’s
safety, Liesma simply asks: “Why are you so happy?” (47) To Liesma who says to
her mother, “My heart is sick and pines like that princess’ heart,” her mother replies:
“We witches have no hearts. / Instead, in each chest hides only a smoldering coal”
(48). To the King who speaks of his love to Liesma, she demands its tangible proof.

LIESMA:

Love. Love?

Why does everyone promise me love?

Sweet is the promise but much too small—

Like a jewel hidden in a pocket.

Or — like a tiny stream that ripples underground,

While I — I want the whole wide sea!l want heaps of jewels!
I want even more. Much more. I want — to live! (66)

The driving forces behind Liesma are boundlessness and infinity, and this explains
her unabashed request for more. Apart from this logic, she does not understand
“love” or anything. In addition, heart was denied for her at her half-witch origin. At
the King’s urge, “Confess it! Do you love him [Almars]?” Liesma says, “How can
I confess to what I do not know. / He was so good to me and I — I therefore must
love him” (71). Curiously enough, this reluctant conclusion does not convince her to
choose Almars over the King who entices her with the infinite brilliance of his court.

Liesma may be understood as an allegory of every woman who is born with a
mixture of the danger of evil (witch and darkness) and the potential of good (the sun
and light). She reaches out for the sun but how to grasp the sun is not revealed to her.
She gropes her way through unguided, or, if anything, guided occasionally by her
half-kin witches toward evil, and makes mistakes. The end of Act Two shows how
she errs in judgment. Pressured by the two suitors, Almars and the King, Liesma
chooses the King, tempted by the “brilliance, beauty, and light” of his kingdom as
well as his promise of enthroning her as a queen. For she does not know there are
different types of light. Thus, when first brought into the King’s grandiose palace
after experiencing a kind of sensuous mythical union with a sunlight on the way to
the palace, something she had dreamed since her first encounter with the sun, she
embraced the light that civilization created with no scepticism:

LIESMA:

Ah, out

When the wind softly stroked my cheeks

And sunbeams sparkled down on me

Like bits of rubies in a shower of rain,

Then my soul like a newly tuned harp made sweet music,
And all I saw and heard overflowed my whole being

As if I were a golden cup that could hold its liquid.

Oh, everything is so delightful!
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Such loveliness and brightness

(walks around touching things)

That I want to touch and look at everything.
Ah! — This is real gold. (63-64)

Note that Liesma discusses her ecstatic outside sun exposure and the glittering
splendor of the King’s court at the same level: the preceding seven lines in the
past tense and the following four lines in the present tense. Liesma, lacking critical
judgment, does not distinguish the light of civilization from the sunlight. On the
other hand, Almars’s romantic love, without material brilliance, does not compare
well with the King’s opulence. Expelled from the court by the angry King, Almars
is forced to live an unprivileged life, possibly in prison. Although she hesitates to
decide, out of the pressures from the two suitors and murmuring wicked witches,
she decides to trust the light she sees in front of her: “What was the use for me to
strive for freedom, / If now, so soon, I should go back to prison? / I see before me
a starry light / And I must trust this vision bright” (75). It is suggestive enough that
the “bright” “vision” she sees here is not a sunlight but “a starry light” illuminating
darkness and night.

The second half of the play portrays the post-Edenic, lapsarian world for Liesma,
resulting from this irreparable mistake. In Act Three we observe a whole array of
budding emotions in her from love, jealousy, regret, fallacy, conscience, lust, desire,
vanity and fame, power, to evil. Previously undetermined Liesma’s character is now
tested and appears to shift toward evil, culminating with her crowning as the queen
of darkness. Searching for more light and happiness, Liesma inadvertently finds
herself engaged in a series of terrible acts. She plots to poison the repulsive king,
agrees to burn the woods of her mother, albeit a witch mother, and drives Almars
and Ligita to imprisonment and Visvalds, their loyal friend, to death. One may
wonder what drives these actions which end up alienating her from others. She does
show some hesitation and signs of conscience, as when she begins to ask the King
to release his sister Ligita from her ties (LIESMA (comes forth anxiously): “Let her
be, let go ... The princess is not ... 90) and when she thinks of Almars (LIESMA
(aside): “He suffers because of me. I did not want that” 81). However, these softly
spoken unfinished utterances do not receive enough time and thought by herself and
others, and she chooses to behave rather impulsively as if possessed of something
uncontrollable. Act Three discusses the question of her nature and people’s attempts
to define it. For most people she represents abominable evil but for the enchanted
King, she is a quintessential femme fatale:

KING (passionately):

How beautiful you are!

This fiery reflection pours over you like blood.

You, enchanting woman, it does not matter

Whether you have climbed down from heaven

Or whether you are the queen of the darkest hell —
You are all in one — angel, woman, goddess, demon —
And now you are my slave. Mine, only mine!
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Now let’s enjoy our wedding night in peace!
(Tries to embrace her.) (82)

Multiple natures “all in one — angel, woman, goddess, demon” bespeak Liesma’s
undefinability and the femme fatale’s attraction. The King calls Liesma his “slave,”
but in fact he is a slave in mind serving her. His enslavement to an alluring yet
dangerous woman recalls male writers’ fascination with the theme of the femme
fatale in European and American literature of this period.

Female nature, particularly, that of fallen women or the femme fatale, was
investigated with great enthusiasm in Western literature from the late nineteenth
century to the early twentieth century. In the works of Symbolists, such female types
as Eve, Sphinx, and Salome were frequently explored, and in this context the 1895
play Ragana may be linked to this literary tendency.® Especially, it shows structural
links to Wilde’s Salome. The King’s pleading Liesma to marry him by promising
rewards — “Beautiful child, I lay my kingdom at your feet” (74) and “I will share my
throne with you” (75) — recalls the similarly motivated tetrarch, Herod. He beseeches
Salome to dance for a reward: “Yes, dance for me, Salome, and whatsoever thou
shalt ask of me I will give it thee, even unto the half of my kingdom” (Wilde, 320).
Almars, Ligita, and Visvalds are akin to Iokanaan, the prophet, in representing the
object of the female protagonist’s love and the essence of moral conscience. The
witch mother Giltina can be paired with Herodias, wife of Herod and mother of
Salome, for their evil intentions. Liesma, who urges the King to execute Almars
who has rejected and denounced her as solipsistic, resembles Salome who demands
the head of Iokanaan, to whom she exhibits a morbid desire but who has denounced
her and her mother as immoral. However, many differences exist between the two
plays as well. Whereas Wilde ends the play with the sudden execution of Salome
ordered by the King: “Kill that woman!” (329), Aspazija, as Stahnke informs us,
never having written the last act, leaving several versions of the end, leaves Liesma
suffering from her decision of Almars’s execution (22, 106). Although both female
characters show an intense desire to get what they want, Liesma is not so much
a female type of Salome as a woman with psychological depth. She struggles to
contain her too powerful a drive for life, a sharp contrast to Salome’s association
with death and the moon.

Her crowning as a queen placed at the end of Act Three marks a defining moment
of her error. But it also shows how she negotiates with her inner doubts and decides
to move on for her goal. That the Queen’s purple mantle “burns” her does not disturb
her: “How it burns me! — But ... / (very excited.) / I am the Queen! / I’ve reached the
crown!” (90-91). Prompted by the King to go up the steps to the throne, she says:

¢ T am not arguing for direct influences but for contemporary literary interests. To name but a
few, Oscar Wilde, for example, published his poem “Sphinx” in 1894 and his play Salome
(original French version in 1893, English version in 1894, premiered in 1896). The Salome
theme was also explored in Gustave Flaubert’s Hérodias (1871) and Joris-Karl Huysmans’s
A Rebours (1884).
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LIESMA:
Up these steps? Higher and higher!
(Stumbles over VISVALDS’ body)
This corpse ... Ha! ... All right!
Even if it must be over a dead body!
Through ruins, rubble, and blood
While curses and cries around me howl
My shining goal calls me aloud.
While worms crawl down in earth’s black dust
For higher clouds I now lust.
(Rushes up the steps.)
There, before me, shines and beckons my bright crown!
I take it down! (91)

Even when she sees the crown letting out “such a ghastly glow” and her touch
incites “flames,” Liesma is resolved to take it and fight its “powers of darkness”:
“Come here, then, powers of darkness, I challenge you to war” (92). Finally, by
saying “And even though all hell should lend it fire, / I’d pull it down to get what I
desire!” Liesma crowns herself as “([...] flames engulf her as if she were burning)”
(92). The last image ironically calls to mind a burning of a “sinful” witch. After
overcoming her doubts, she takes the crown of darkness and accepts its challenge.
By doing so, she takes on real dark and evil flames that transform her nature and
lead to the destructions toward the end of the play. With subtle differences in the
choice of words and attentions to bodily sensations, Aspazija emphatically discloses
to the reader the meanings of Liesma’s choices. Thus, when Liesma experiences
heavenly ecstasy in the exposure to a sun light, her physical response is spontaneous
and pleasant, her body becoming a vessel (‘“a golden cup”) holding an overflowing
liquid that affirms her selthood. By contrast, the flame of darkness is hard to take in.
The queen’s purple mantle “burns” her, and the crown’s flames “engulf” her, robbing
her of any free movement. The sensory difference between the inner pouring fluid
and the external pressure is large enough to anticipate a disaster that follows.

Act Four, the last one in the play, begins with her soliloquy in moonlight which
sings about her despondency over the loss of love (Almars) and happiness. In
lyrical verse she sings of her innermost soul: “Lost in dust, / For my lust / Souls are
quaking, / White leaves shaking” (93). She realizes that she has overstepped her path
leaving her sought-after happiness behind her. But what is happiness for her? Is it
true light? Is it the sun? It is glory? Or is it Almars’s love? Her train of thought is
revealed here:

LIESMA:

Is this the happiness I reached for? Happiness ...

Is it not more like power, fame, and glitter?

Why can it not put out that hot thirst within my breast?
It only grows. Oh, happiness, pray tell,

Where are you? Do not allow me to despair!

Are you hiding still higher up in clouds?
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Should I strive harder? — Ah, no. It is behind me already.
Behind me. I think some voice is calling me.
It speaks a name. Almars.

(Jumping up.) (94)

At the sound of Almars’s name, Liesma shifts the focus from the unresolved
question of happiness to retrieving Almars’s love, hoping that doing so will satisfy
and calm “that hot thirst within my breast.” But will it or would it?

Last meeting with Almars to win back his love proves to be futile and Liesma’s
indignation over his rejection and jealousy toward Ligita motivate her to bring
destruction to them. Ironically, Liesma, who has detested containment and favored
freedom, wants to possess her lover so that “to me alone you [Almars] would
belong,” and when she finds out that this is impossible she exercises her power as
a queen to execute him and his true love (98). Another irony is the inversion of
integrity. Liesma, who strove for leaping high, is now condemned low, and Ligita,
whom Liesma humiliated with a fabricated conspiracy to poison the King, is revered
high by Almars. “She is worthy of everybody’s praise and honor,” Almars says of
her and she “stands too high” for Liesma’s hatred (98). Ligita and to some extent
Visvalds underplay the important theme of morality in Ragana. At crucial moments
she is contrasted with Liesma’s self-focused nature. At the end of Act Two, when
Liesma chooses the King over Almars, Ligita confesses her self-sacrificial love to
him: “Any my love — strong and pure — / In sacrifice alone will show its force —”
(74). In Act Four Almars talks about the virtue of sacrifice with Ligita in mind:

ALMARS:

You do not understand high and holy feelings.

You do not know what self-denial means.

LIESMA:

To deny you? No, no, no!

I hold you, though in chains, but still I hold you (98).

It is telling that Liesma misunderstands the meaning of “self-denial,” inadvertently
proving Almars’s point. For Liesma, the concept of self-sacrifice stays foreign and
everything starts with the affirmation of self and her desire.

In conclusion, what does the sun signify for Liesma after all? Is it the good as
contrasted with the evil? But if it is moral righteousness, it is already represented
by the character Ligita who “stands so high” and “holy.” The sun is perhaps rather
related to the invitation to open possibilities in life. It entails an endless self-search.
This is the opposite of self-denial. Self-sacrifice was espoused by such national
writers as Anna Brigadere, but Aspazija could be questioning its virtue by creating
an alternative, yet captivating character of Liesma, who insists on the individual
and self rather than others or a bigger cause. Like Liesma herself, the sun seems to
elude its definition. Dichotomies of light and darkness, heaven and hell, happiness
and misery do not explain its real attraction and significance by themselves. Born
as a daughter of the sun as well as of the darkness, Liesma instinctively longs for
reunion with the sun/mother. But in this post-Edenic world, reconnection with the
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sun is not easy because the light comes in many disguises. Liesma is a confused but
honest and daring seeker of happiness that the sun seems to promise. Her search is,
in a way, a basic human instinct. She hopes to resolve her search with love. But it is
not at all clear whether or not Almars’s love could indeed quench Liesma’s “thirst.”
Stahnke’s English translation offers a wide range of words related to flame and light
with subtle differences: sun ray, brilliance, glow, moonlight, starry light, glitter,
ghastly glow, and burning. The breadth of the range is a testimony of Liesma’s
open nature; it can assume anything, and as long as there is life, the search to find
true light continues. There seems to be a good reason that Aspazija did not finish
the play to her satisfaction, leaving several published versions and sketches for the
end. I suppose that Aspazija did not wish to draw a conclusion, to end Liesma’s
search and define her nature. In the version I use here, the play ends leaving Liesma
appalled and overwhelmed at Almars’ execution, but Aspazija does not write further,
for example, to depict the ensuing sense of guilt like the one felt by Lady Macbeth.
Aspazija avoids the death of the female protagonist as in Wilde’s Salome or Ibsen’s
Hedda Gabler (1890). Could it be that Aspazija did not wish to let moralistic or
misogynistic or other forces judge and conclude Liesma’s life? In another published
ending that Stahnke shares with the reader (106), Liesma stops the execution and
admits her error to the King but still discusses “this passionate yearning / That eats
and burns, and never gives me peace.” She confides, “It drives, it always drives me
forward without mercy.” It is this merciless forward drive within her that comes
closest to the description of her search for the sun and self. This published version
is more explanatory in nature and contains Liesma’s hindsight summarizing her life:
“[...] within my breast two mighty forces rule / That always war against each other /
And, churn me constantly between heaven and hell. / And, I, thirsting, reached for
streams of light / But only grasped the burning flames of night” (cited in Stahnke,
106). In this ending, Liesma throws herself, while saluting the sun, with the witches’
wand down an abyss to prevent the witches from doing further evil deeds. But in
the version we examined, which seems to have been used in performance until
the 1920s, Aspazija closes her play with the final image of Liesma absorbed in
the middle of intense inner anguish, thus enabling the reader/audience to feel and
share its fervour. The reader is invited to draw an open interpretation of Liesma as a
character and woman.
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Hiratsuka Raicho, “In the Beginning, Woman Was the Sun”
Raichd begins her 1911 opening statement for the first issue of Seito in this way:

In the beginning, Woman was truly the Sun. An authentic person.
Now, Woman is the Moon. Living off another, reflecting another’s
brilliance, she is the moon whose face is sickly and wan.
And now, it is here that Seito has been born.
Created by the brains and hands of today’s Japanese women,
Seito has been born. (Bardsley, Bluestockings, 94)’

As for Aspazija of Ragana, the image of the sun played an important role for
Raichd. Like Aspazija, Raichd begins at the moment when Woman is separated from
the Sun. It is Raichd’s mission and hope as the founder of Seito to lead Woman back
to the Sun, to her self-autonomy, and to her healthy brilliance from current “sickly
and wan” state of the moon. Raichd called for Japanese women’s spiritual awaking
and Seito served as a forum dedicated to that end. As the translator of Raichd’s
autobiography Teruko Craig notes, at the time of its publication other women’s
magazines exist in Japan but their focus is on practical advice regarding home and
family. In contrast, Seito was “the first to call for women’s spiritual revolution,” and
“by encouraging women to speak out and assert their selthood, it gave fresh impetus
to the nascent feminist movement in Japan” (Craig, x). Between 1911 and 1916, Seito
published women’s short stories, poetry, translations of Western authors and essays,
while changing its focus gradually from literature to women’s social issues. It openly
discussed issues like female sexuality, abortion, and independence, which other
women’s journals of the time avoided. Challenging social and moral convention, the
journal and Seito writers came to be associated with the controversial public image
of the New Woman. But, when Raichd published the above essay, a tremendous
number of women responded enthusiastically, helped by an “allure” coming from
her New Woman status, her recent scandal, and her wealth of intellectual and artistic
knowledge evident in the essay (Bardsley, Bluestockings, 91).

Raicho was born Hiratsuka Haru in 1886 and grew up in privileged circumstances
in Tokyo. Her father was a high-ranking civil servant in the Audit Board of the Meiji
government, and her mother was the daughter of a doctor of Chinese medicine.
She received good education attending Ochanomizu, an elite girls’ high school and
later Japan Women’s College when only one percent of women received a higher
education. By the time Raichd graduated from college in 1906, Japan had gone
through rapid changes in preceding decades. Trying to “catch up with the West,” the
new Meiji government was set to modernize the country. It abolished the hierarchies
based on feudal class, centralized political system, began military conscription,
mandated primary education for all children, and promulgated a constitution in 1889.
Under the first wave of social and cultural change known as the Civilization and

7 T use Jan Bardsley’s English translation in her book The Bluestockings of Japan: New
Women Essays and Fiction from Seito, 1911-1916. Occasionally, original Japanese words are
provided in parenthesis from Raichd’s essay “Genshi josei wa taiyo de atta—Seifo hakkan ni
saishite,” which is reproduced in Nanatsu Iwata’s Seito Bungakushii.



C. S. Bems. The Will toward the Sun: A Comparative Study of Women Writers .. 41

Enlightenment movement of the 1870s, the first public discussion of women’s issues
began calling for reform to improve the low estate of women. During the second
wave in the late 1870s and 1880s called the Freedom and People’s Rights movement,
some female activists emerged calling for women’s rights. From the second half of
the 1880s, however, the government began to advocate traditional Japanese values,
while continuing to advance modernization. Craig writes, “Nowhere was this more
evident than in the measures affecting women” (ix). In the national project to make
the country an industrial and military power, the government promoted a patriarchal
ideology of the family-state with the emperor serving as father to the nation. The
1898 Civil Code stipulated the patriarchal family as the legal unit of society making
women subordinate to men and to the family. After the First Sino-Japanese War,
with the view to involve women in the national project, the government required
every prefecture to establish at least one girl’s high school for the education of
“good wives and wise mothers” (ryosaikenbo). This describes an ideal of “thrifty,
domestically skilled, good wives to the nation’s leaders and wise, patriotic mothers
to their children” (Bardsley, Bluestockings,11). The 1901 Article 5 of the Police
Security Regulations prohibited women from joining political organizations and
organizing or participating in political meetings.

It was against this background that Seit6 was published. Raichd later recollects:
“In putting out a journal that called for the restoration of woman’s rights as a human
being, a possible confrontation with advocates of ‘good wife and wise mother-ism’
was not totally unexpected” (Hiratsuka, Beginning, 162). In other words, Raichd’s
assertion was in direct conflict with the patriarchal ideology of the time and could
be seen as a threat to conventional society. Horiba Kiyoko writes that Raichd’s
opening statement of “bold and daring” (daitan kiwamarinai) self-affirmation had
the possibility to overthrow the foundation of society because female self should
never have existed apart from “good wife and wise mother,” and the family-state
ideology was founded on the “self-annihilation” (jikomekkyaku) of all women (8).
In our discussion, women’s relationship to selfhood and national ideology bears a
comparative interest. Raicho argued against the strictures imposed by the national
ideology of “good wife and wise mother” by encouraging women to “reach into
their innermost selves and recover their lives and their creativity” (Beginning,
161). Against the oppressive social and moral convention she called for women’s
spiritual revolution and transcendence of gender which breaks free from patriarchal
ideologies.® For Aspazija, what did women’s self-affirmation mean? In the social
climate of national awakening, the discourse of female self may have indicated
counter-productive solipsism or indulgence. Why was self-sacrifice espoused as a
female virtue in Latvia? How did women negotiate their selves with society under

8 Raichd’s claim on transcendence of gender division is inspired by her practice of Zen
Buddhism and is seen in her earlier work including “In the Beginning, Woman Was the Sun.”
Later, as she becomes more socially aware and experiences motherhood, she comes to realize
that she needs to face gender issues and liberate women as women as well as humans. See
Bardsley, “The New Woman of Japan and the Intimate Bonds of Translation.”
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political upheaval? When Aspazija assumed the role of maternal sacrifice for the
nation, did she not suffer from the longing of self?

Although Raichd’s opening essay “In the Beginning, Woman Was the Sun”
came to be known as the Seito manifesto and the powerful first few lines have been
cited frequently in the contexts of women’s movements, the essay as a whole is
also an ingenious work of literary merits. It is not merely a positioning statement
of the feminist founder of a literary magazine but an act of poetic and philosophical
meditation and a performance that engages sensuously as well as cerebrally with the
reader. Jan Bardsley points out this unusual character — “its length, its lyrical style,
and its free-wheeling transitions from one point to another” — and suggests another
way to approach it (Bluestockings, 90). This is a manifesto that “could be felt”
(Ibid., 91). Rather than as an expository argument, it can be thought as “an artistic
performance of feminist aspirations, a poetic dance meant to rouse the author and her
readers” (91). I would add that with the clarity of language and conceptualization of
woman, it is genuinely cerebral as well as sensual. Like Aspazija’s Liesma, Raichd’s
narrator possesses a larger-than-life quality. She appears at once as a founder of the
journal, a sage, a spiritual guide, a hypnotizer, an artist, and a fellow and commander
of this whole endeavour.

Let me examine the text closely. This essay is linked to Ragana by women’s search
for the lost sun. Like Liesma, Woman, the essay implies, is now in a post lapsarian
world, because she has fallen from a heavenly state. She has been “abandoned by
Genius,” which is a concept equated with the Sun. Indeed, the narrator at one point
evokes woman’s original mythical nature endowed with unworldly powers: “I felt
like a celestial being robbed of her heavenly robe, like a mermaid stranded on the
shore” (96).° However, unlike Aspazija, Raichd describes how Woman came to
stand where she is now, fallen from the paradisiacal sphere of the sun, by having
the narrator speak about her own experience. “In the past,” the narrator begins as
if she knew the archaic past of humankind as well as her personal past, “I did not
know that ‘females’ existed in this world. Nor did I know that ‘males’ existed” (95).
A practitioner of Zen meditation, Raichd the narrator insists on “spiritual focus”
(seishin shiichi, 22) to reach “the true self” (shinga, 23) and “Genius” (fensai, 22) in
“the farthest recesses of the human consciousness” (95)."° The Genius thus attained
is the “authentic person” (shinsho no hito, 22) and “is neither male nor female”
(95). It transcends gender duality. However, the narrator learned about the difference
between “males” and “females,” when she experienced the “weakness of human
character” which could not deal with problems deriving from “the sheer abundance
of my [her] spiritual energy” (95). In the contemplation of death, Woman interfered,
and she saw that “the one who must be destroyed, is what we call Woman” (96).
Invoking a pre-lapsarian whole, the narrator writes: “Formerly living in a unified
world, presently existing in a fragmented and broken one, gasping for every breath,

?  The “celestial being robbed of her heavenly robe” may be an allusion to the Hagoromo (the
feather mantle) legend in Japan, whose various versions have a common theme of an aerial
spirit losing her magical feather mantle on earth and not being able to return to Heaven.

10" Raiché practiced Zen and achieved in her youth kensho (the first stage in enlightenment).
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the impure one, what we call Woman” (96). What is reinforced here is what she
keeps silent about: Woman’s original, unified whole and purity. But she is not a
fatalist giving up her life; she believes that “our fortunes are something we make
ourselves” (96). Still, certain feminine qualities have taken root in her, moving her
away from Genius and the Sun. This emotional transformation and her realization
occur as below:

I cried, and cried bitterly, over the fact that the strings of the harp I’d
played day and night had gone slack, its pitch grown low. When I knew
that “character” (seikaku) had formed within me, I also knew that I was
abandoned by Genius. I felt like a celestial being robbed of her heavenly
robe, like a mermaid stranded on the shore.

I grieved in heartrending agony over losing the rapture that had been
mine, and my last hope. (96)

Raicho might be referring to her own personal past of youthful idealism and
painful realisation of gender difference which was made apparent by public ridicule
of the Shiobara Incident, but the narrator’s language is so poetic and elevated that it
generates a mythical, universalizing air that softly envelopes the reader. In lyricism
of the passage, the narrator’s first-person pronoun comes to signify every woman. It
is her and every woman’s spiritual history.

Thus, the narrator sets out to recapture the Sun. She reiterates her thesis stated
in the first few lines of the essay and clarifies her task: “We must now recapture
our hidden Sun. / ‘Let us reveal our hidden Sun and our dormant Genius’ (96).
Overlapping with Liesma’s inextinguishable thirst for the sun, this turn to women’s
selves is the “craving so hard to suppress, so difficult to extinguish.” Unifying all
fragments, Woman’s “sole instinct” should work toward “the ultimate completion
of character” (96). How can she achieve her goal? The narrator refers to modern
research of hypnotism, Buddhism, and Rodin to discuss the need to abandon worldly
thoughts, release self in the void, and embrace Nature. Speaking of the French
sculptor Rodin, whom the narrator considers as Genius practicing spiritual focus, the
narrator again relies on her own experience to perform in text her intense aesthetic
response, in order to demonstrate a moment of awakening and reconnection with her
hidden Genius and the lost Sun. The lyrical language romanticises the scene of urban
solitary meditation and leads up to her awakening: “[...] I awake, alone at the bottom
of a wide ocean. My muscles tighten, blood coursing through my whole body” (98-
99). After this intense physical response to the awakening comes an intense sensual
appreciation:

I think of [Rodin’s famous sculpture] “The Kiss,” a kiss that melts
everything in the crucible of passion, my kiss. A kiss that is actually one.
Spirit! Flesh! Rapture of tranquillity at the extremities of ecstasy. Repose!
The beauty of rest! Tears of deep emotion surely sparkle with golden
light. (99)

Rodin’s aesthetic that “melts” the duality of spirit and flesh, of the man and the
woman kissing, of passion and repose, and of the art object and the viewer, serves
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as an example of artistic transcendence and spiritual truth. Its spiritual energy is
recognized as the Sun:

It is the Sun, before sunset, burning with a scorching heat above the Japan
Alps, circling round and round. It is my hushed sobbing as I stand by
myself at the summit of a lone peak. (99)

This emotionally overwhelming moment is accompanied by a calm, distanced
self that responds to the same phenomenon at a different cognitive level. The
speaker is wholly embraced in the scorching heat of the sunset of the Japan Alps,
while at the same time noticing objectively her own sobbing. It is noteworthy that
the pseudonym Raichd was used for the first time for this essay, and its reference
to raicho or thunderbird links her to the northern Alps in Nagano where she first
learned about the bird. She said she liked the fact that the bird lived at an altitude
of 3,000 meters, living on alpine vegetation, turning pure white in winter, and being
indigenous to Japan since the Ice Age (Beginning, 166). It could be argued that
writer Raichd was born at this very moment of aesthetic experience. The narrator
goes on to describe an aesthetic reaction similar to the sublime:

My soul shudders endlessly in the face of fear and anxiety. How weak,
exhausted, indefinable, and hard to grasp it is! A trembling deep in my
mind, a reverberation that would bend a silver wire, my obsession with
black-winged Death that advances on me when I awake. And yet ... and
yet, once invigorated, my dormant Genius still leads me onward. It has
not completely abandoned me. (99)

Provoking “fear and anxiety” and causing earlier muscle tightening, the
experience recalls Edmund Burke’s conceptualization of the sublime whose ruling
principle, he claimed, is terror. The narrator is driven to the fear of Death. Yet,
“once invigorated” (ichido jifun surutoki, 27), it is here that Genius “still leads me
onward.” Once reunited with Genius, the narrator reaches the whole:

And then, my entire body overflows with power — I know not where it
comes from — and I simply become strong. My heart becomes big, deep,
tranquil and bright. My field of vision expands, and rather than seeing
each and every thing as discrete objects, the whole world is reflected in
one glance. My heavy spirit grows lighter and lighter, as if it had escaped
from my body and become suspended in air. Or, rather, has my body
become weightless and simply evaporated? I become intoxicated with an
ineffable feeling of oneness and harmony in which my body and spirit are
completely forgotten. (99)

Liesma once has expressed her wish to merge with the sun and to dissolve in
its powerful flames in somewhat similar terms. Raichd’s narrator talks about that
merging and dissolving moment which leads to “an ineffable feeling of oneness and
harmony.” Having recovered the Sun, the narrator has transcended Life and Death
and embraced “Eternal ‘Life’”: “I know neither Life nor Death. / I daresay that
therein lies Eternal ‘Life,” a will of fiery steel” (99). At the end of this episode,
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the narrator records her shamanic writing experience of this section, with her truly
liberated mind and body and her right hand being “numb,” yet starting to write."
She is in a way a hypnotizer to the reader and a subject of hypnosis recounting a
story of Woman at once. And still, she is also a commander-in-chief for Woman’s
spiritual revolution as seen at the close of the essay: “Even if I collapse halfway, or
even if [ sink to the bottom of the ocean, a shipwrecked soldier, I will raise both my
paralyzed hands and yell with my last breath, ‘Women! Advance! Advance!”” (102).
Raichd’s call to fight together to reclaim the Sun met a great success, receiving
support from many women.

Concerning the images of the sun and the moon, Raichd writes later in her
autobiography that they were a product of sudden inspiration rather than of historical
research or theory, although readers saw their resemblance to the rhetoric in
Nietzsche’s Thus Spake Zarathustra and other sources. Nor did she expect that her
Seito manifesto would contribute to the Japanese feminist movement. Her focus was
not on social issues or the Woman Question but on women’s self-discovery at this
point of her career. The sun, she says, “that enormous body of light, has ever been
the symbol of the source of life. Thus, when I said we had to ‘reveal the hidden sun,
the hidden genius within us,” I was calling out to women to reach into their innermost
selves and recover their lives and their creativity” (Beginning, 161). Proposing the
image of woman as the sun was also an antithesis to the impression Raichd had
about contemporary women and to prevalent images of women favoured by men at
the time. Because the women’s potentials remained hidden due to social condition,
to Raicho the women around her “seemed false” (Beginning, 144). When Ikuta
Chokd, who suggested that Raichd start Seito and was a mentor for the group, said
“Women like Ophelia have their merits, too,” Raichd wondered “how a man could
be attracted to someone like her” (Beginning, 159-160). The image of woman as the
sun thus defies the sickly image of Ophelia and falsified outlook of contemporary
women. Raichd used the image of the sun again in 1913 in an essay “New Woman”
(Atarashii onna) for Chiio koron, a general-interest magazine. After the Seito writers
became associated derisively with the New Woman, partly because of what they
wrote, but mostly because of writer’s personal love affairs and misogynous public
interest, Raicho redefines the New Woman in the essay, stating that she is the “New
Woman” and the Sun: “with the bright virtue of a sun that renews itself each day,
the New Woman is trying to build a new realm of the spirit, a realm endowed with
a new religion, new morality, and new laws” (cited in Bardsley, Bluestockings, 87).
The image of the sun functioned as a source of energy that moves women forward
away from oppressive feudalistic codes of femininity.

Raicho as a feminist thinker did not exist independently in Japan. As a New
Woman she saw connections with New Women in the world through translations
and Furopean dramas. In the same fall of 1911 when the inaugural issue of Seito
was issued, Ibsen’s 4 Doll’s House was performed in Japan causing a great social
controversy. Nora’s self-awareness was a direct challenge to Japan’s family-state

' Barnsley notes that many have compared the narrator to a shamaness with mystic powers
who performs a sexually charged, ecstatic dance (Bluestocking, 89).
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system and the feminine code of “good wife, wise mother.” Seito took up the issue
in 1912 and many of its members expressed strong support for the play’s female
protagonist Nora. Only Raichd showed reservations in her support, claiming that
Nora has not yet reached true self-awareness. Recalling her argument in the Seito
manifesto, Raichd, who showed more interest in Hedda Gabler, argues that Nora’s
problem is “spiritual one” (shinrei mondai), and she needs to get rid of “illusionary
self” (genei no jiko, 67) (“To Nora”, 66). Only then can she arrive at true self-
knowledge and become a true New Woman. Raichd also complained that much
acclaimed Matsui Sumako’s performance as the role of Nora was not convincing
enough because it lacked “emotional depth” to convey the heroine’s “inner turmoil”
as she gained “self-awareness” (Beginning, 167). Seito published translations of
such Western male writers as Anatole France, Anton Chekhov, Guy de Maupassant,
Edgar Allan Poe, George Barnard Shaw, and Havelock Ellis, and of such Western
New Women writers as Emma Golden, Ellen Key, Sonya Kovalevsky, and Olive
Schreiner. Their interest shifted from literature to social issues, but, as Bardsley
argues, such breadth of interest in Western thoughts positions the New Woman of
Japan as “a new hybrid” who lived in Japan but intellectually transcended nation’s
borders, lending Seito “a truly modern, cosmopolitan panache” (Bluestockings, 6).
In her article “The New Woman of Japan and the Intimate Bonds of Translation,”
Bardsley argues how Seito writers’ “intimate bonds” with the New Woman abroad
through translation “shaped the translators’ sense of self, their philosophy of women’s
liberation, and ultimately, the contours of New Woman discourse in Japan” (206).
Bardsley shows that Raichd’s encounter with Swedish mother’s rights advocate
Ellen Key’s Love and Marriage as well as her own motherhood enabled Raichd to
take up “new, gendered terms for interpreting her own life events, somehow taking
her away from her earlier Zen-inspired hope to transcend the limiting duality of
gender altogether” (221). Women, Raichd claimed in 1915, must be liberated not
only as human beings and individuals but also as women.

Such symbiosis and dialogue of the New Women on a transnational level seem
to be anticipated boldly in the cover design of the inaugural issue.'> Raichd briefly
refers to it in her autobiography, remembering it as “daring and certain to awaken the
aspirations of young women” (Beginning, 156). Naganuma Chieko’s cover employs
a modernist language of formal abstraction and features a regal woman in profile
with a crown and adornment who stands surrounded by stylized design elements and
letters of Seitd. The area where she stands is dark brown against a cream background
of the cover. The stately appearance of the woman recalls ancient goddesses depicted
in Egyptian and Greek artefacts. Her long, dark, perpendicular hair hangs down
almost to her knees, swaying and tapering at the end, evoking serpentine curves of
a snake and Eve by association. Her hair’s curving line is joined by soft, flowing,
curved lines running from her chest to the bottom of her dress. These soft swaying

12 The image of the cover is reproduced in many published sources including Raichd’s
autobiography, Teruko Craig ed., /n the Beginning, Woman Was the Sun (on the verso of the
title page), Bardsley’s The Bluestockings of Japan (p.2), and Kiyoko Horiba ed., “Seito”
Jjoseikaihoronshii (cover).



C. S. Bems. The Will toward the Sun: A Comparative Study of Women Writers .. 47

lines of her body are contrasted by the angular, masculine, geometric dark zigzag
lines which surround her like stylized seaweed. Indeed, she looks like she is under
the water with numerous white round circles suggesting water bubbles. As small
unicolor bubbles rise from the lower part of the picture, they take the prominent
shape of a traditional design pattern, called fomoe, which signifies a whirlpool. This
bicolor pattern depicts a swirling shape within a circle. Placing whirling forces in the
six visible patterns around the woman’s head, Naganuma builds up anticipation for
something new for the woman to think. New thoughts are emerging. The women’s
double-lid eye with a line below makes her look drowsy. Yet, at the same time, she
also looks resolute casting her eyes slightly upward over the edge of painted sphere,
over the water surface. Her mouth is firmly shut. The ambiguous gesture of her
arms, bent upward to the shoulders, looks as if they were about to extend upward
out of the water. Appropriate to Seifo’s inaugural issue, the cover shows a woman
awaking from the bottom of water. Raicho in her Seito manifesto describes a moment
of awaking in a similar image: “I awake, alone at the bottom of a wide ocean.”
The cover’s transcultural implication is also of significance. Naganuma places the
woman at the centre of the picture against a darker rectangular shape full of designs
of dazzling optical effects, as if encasing her in a box. She may appear locked in it.
However, a closer look will reveal that what may have appeared like a box is in fact
a part of female costume. Two independent smaller dark square planes placed at the
top of the design flank the central box or dark area on which she is drawn. On those
two square areas swaying letters of Seitd are written, with the character sei (blue)
on the right and 0 (stockings) on the left. We realize that this design arrangement
indicates a patterned kimono when unfolded and unworn from back view. The
traditional design pattern of fomoe, which has been also used on kimono and as a
family crest, the letters of “Seit6” on the sleeves, and the central female design on
the back constitute part of an extravagantly designed kimono. In a metaphorical act
of wearing it on their skin, Japanese Seito writers and readers were able to meet and
connect with this symbolic, ancient woman. With such archaic female figure placed
on a Japanese kimono, Naganuma’s cover implied bonds to women beyond national
borders and time, declaring Seito’s transcultural feminist aspirations.

Coda: Yosano Akiko, “Rambling Thoughts”’

Yosano Akiko, a well-established poet known for her passionate tanka of Tangled
Hair (Midaregami), also wrote for Seito as a supporting member and a contributor.
Her poem, “Rambling Thoughts,” was printed on the first page of the inaugural
issue and became just as known, particularly in the feminist discourse, as Raichd’s
manifesto, “In the Beginning, Woman Was the Sun.” Like Raichd’s manifesto, it has
a powerful metaphor of women. The opt-quoted beginning reads as follows:

The day when mountains move has come.

Or so I said. But no one believed me.

The mountains have simply been asleep for awhile.
In their ancient past,
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the mountains blazed with fire and they moved.
If you don’t believe that either, fine.

But trust me when I tell you this —

all the women who were sleeping

are awake now and moving.

I desire to write entirely in the first person.
I who am a woman.

I desire to write entirely in the first person.
L. I. (Bardsley, Bluestockings, 253-254)

Comparing women to dormant mountains which have just woken up, Akiko
proclaims that women will now “write entirely in the first person,” rather than
relying on the males of family or society to speak for them. As an opening piece for
a journal by women and for women, Akiko’s poem seemed to fit the journal’s goal
of inspiring female self-awakening. Raichd was delighted to receive the manuscript,
especially because Akiko had earlier seemed sceptical of women’s literary calibre
and of the Seité project (Raichd, Beginning, 149-150). Raichd’s manifesto, written
after reading Akiko’s poem, clearly shows the inspiration she received from the poem
in its historical dimension and its primeval metaphors for women.!* However, what is
equally significant and puzzling for readers is the weary image of a wan moonflower
in the last line of the poem, which is strikingly different from the blazing mountains.
One wonders how Raichd read this image of a moon flower which evokes not only
the moon but also an Ophelia-like woman. In her autobiography, she cites only the
opening lines as quoted above. In what Bardsley calls “Akiko’s melancholy verse,”
however, I would suggest that Akiko shows conversely another way to explore female
selthood and live by the moon as ardently as toward the sun (Bluestockings, 89).

The moon flower appears in the last segment of the poem:

Downpour on a summer’s night,

I imagine my house sagging into the muddy bottom of a sodden rice field,
all its pillars flexing like grass, as

water dribbles through the leak in the roof, just like a snake.

Odor of night-sweat, a sad scent indeed. The grinding teeth of a sickly child.
Green mosquito net, all puffed up like a frog’s throat,

hair falling to my shoulders, rustling like grass in a mountain stream.
How pale it makes my face look.

Floating this way on dirty water, it is a Moon Flower. (256)

What does it mean to end the poem which opened with a sense of emerging
female power with an image of a weary moon flower? Akiko’s poem comprises
twelve segments of verse in varying length. They are loosely linked with the theme
of female nature and the theme of writing. They might be thought as disparate,
individual portraits or snapshots related to these themes. It is not entirely clear if

13 Raichd contemplates later that Akiko’s poem may have been inspired by Seito’s statement of
purpose (Beginning, 150).
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the speaker is Akiko herself or someone else or a collective voice of many women
or each different speaker. The tone changes from assertive to personal, to ennui, to
laconic, to lyrical, to descriptive, making the whole look like a collage. The title
of the poem “Rambling Thoughts” suggests that what is gathered here is a work of
free association rather than an expository writing or a pursuit of a theme, although
this may well be a performance of female self-deprecation or of her pessimistic
irony toward women. In the section which Akiko later entitled “Woman,” the
speaker writes: “‘Do not forget your whip!’ / said Zarathustra. / Women are oxen,
they are sheep. / Maybe I should add, / ‘Let them run to the wilds!”” (255) The last
two lines express an indignant sentiment toward male-dominance by outwitting its
logic. While the speaker does not care about what men think of her smoking, she
cares about a particular male’s love. Even in the midst of passion and reciprocal
love, the speaker is afraid that one day “he will curse me” (254). The speaker also
discusses female vanity which enjoys ornaments, vulnerability like a fragile bowl,
and razor-like sharpness and danger. Several segments on singing or writing are
also included. Then, the last part with a moon flower comes. The scene details a
desolate household affected by night rain. The speaker who speaks of destitution
recalls the mother in the eighth segment who unravels her great-grandmother’s
Buddhist rosary to give its separated gems as toys to her children. This last
segment has vivid descriptive details of the speaker’s imagination as well as reality,
distinguishing itself from the rest of the poem: summer night rain encroaching
her modest house, a sad night-sweat smell, a sickly child’s teeth-grinding, and a
blown-up frog’s throat (i.e. a mosquito net) swallowing her entire family, and water
everywhere running through her dishevelled hair and over her face. It enables the
reader to see, smell, and feel a woman’s unexaggerated and un-glorified life of
motherhood and literature.

I maintain that the last segment is not in contradiction with the opening of the
poem; it, in fact, proves the speaker’s point. Although it may sound less heroic and
out of tune with the inspiring opening, the speaker has shown a female voice or
voices writing “entirely in the first person,” using fragmented observations. One
may interpret that “Rambling Thoughts” shows Akiko’s sense of ideal and reality,
as Ogata Akiko does, and perhaps it is rightly so, but the mundane character of
the ending seems to have its own strength.' In 1911, when Raiché was twenty-
five, Akiko was thirty two and a mother of seven children and an established poet.
As Tanaka Natsumi suggests, Akiko, who had criticised educated Meiji women for
not taking woman’s issues seriously and for lacking self-awareness earlier that year
in her published critical essays, may have had some misgivings about Raichd’s
proposal of Seito. Akiko may have doubted the seriousness of college-educated,
upper-class young women. Tanaka sees Akiko’s reservations and doubts in the

4 Ogata further writes that Akiko’s sense of ideal and reality is symbolic of the journal Seitd,
which sought to find female Genius but could not achieve higher objectives than producing
female personal narratives. See Akiko Ogata, “‘Sozorogoto’: Seitozakkan,” Literary Arts
Selection of Treatises 12 (1976), pp. 44-45.
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nonchalance of the title “Rambling Thoughts.”!> Contrary to Raichd’s grand gesture
of cerebral manifesto with a metaphysical as well as sensuous dimension, Akiko’s
poem, discusses the same theme in seemingly mundane subdued lyricism. I say
“seemingly,” because this mundane character itself has a power of sustaining and
paradoxically achieving female self-discovery. The weary moon-flower metaphor can
be a redefinition of the idealized female type of Ophelia from a female perspective.
It does not go beyond speculation, but the image of a floating moon flower evokes
the Pre-Raphaelite painter John Everett Millais’s 1851-2 painting Ophelia. Millais’
sumptuously-dressed Ophelia lies dead in muddy water with her pale face looking
up from water surface and her hair freely flowing in the water. Plants and flowers
with botanical detail surround her: roses, willow, nettle, daisy, pansies, violets,
poppy, and forget-me-nots. Each one of them is symbolically charged. Despite, or
because of, the scene’s tragic setting, Millais’s painting is beautiful with exquisite
details, rich verdure colours, and an air of serenity. Ophelia who drowned out of
grief and madness was a popular topic for artists, and, as Ikuta Chokd’s comment
suggests, connoted a type of idealized femininity. Similarly, night-blooming moon
flowers with their white, delicate petals, too, suggest a certain, culturally favoured
femininity: unobtrusiveness and fragility. But, by singing unflattering truths of a
struggling mother with children and an unadorned body, Akiko’s speaker demystifies
this male-constructed ideal and redefines it in her own term. If a woman writes in
the first person, this is the truth of what the males would think of “Ophelia” or the
“Moon Flower.” The syntactic stress used in the original Japanese — “kono naka ni
aojiroki wagakao koso / akuta ni nagarete yoreru tsukimiso nare” — emphasizes that
this, and nothing else, is the real “Moon Flower” (9). With details of life, it may not
be as pretty a sight any more as male artists would have liked. However, it is not
pessimistic self-negation that some may relate to the moon, either. No matter how
wan and weary it may look, the moon flower blooms beautifully during the night,
turning its white petals to pink toward morning. Surely, it is not an ardent call to
recapture the Sun. But it implies Akiko’s ironic twist and pride to pursue creativity
in Meiji environment generally hostile to female creativity.'® Akiko’s poem implies
a deep-seated flame which is different from that of sun-seeking Raichd or Liesma,
but, nonetheless, it is another woman’s flame and will directed toward life. The
mountains are moving.

The use of sun imagery in literary work may be related to youthful aspirations
of the writers. But for both Aspazija of Ragana and Raichd of Seito, their longing
is an unflinching will toward the sun. It is a will toward life with full understanding
of self. Insistence on woman’s individual self-awareness is often in conflict with the

15 See Natsumi Tanaka, “Taiyo no musume tachi: Raicho to Akiko,” Literary Arts Selection of
Treatises 31 (1995), pp. 28-29.

' Bardsley introduces Nakashima Miyuki’s article “Shi to kaiga ni miru Seité no joseizd” which
reads Akiko’s 1914 Seito poem “Gaslight” as an indication of Akiko’s own sense of self and
her resistance to follow Raichd’s sun imagery. In the poem, Akiko describes the pale-faced
gaslight as her “nocturnal sun” and as a kindred spirit. See Bardsley, Bluestocking, p. 252.
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feminine codes of oppressive societies. For Aspazija, to make Liesma pursue her
search in the historical context of national awakening, even though the play is set
at a non-specified feudal past, may have been controversial. Wasn’t it considered
solipsistic to discuss individual aspirations at the time when racial awareness was
burgeoning? Or was it understood symbolically a longing for the lost motherland,
Latvia? When female sacrifice was a culturally-promoted feminine code, Liesma
behaved outside the feminine norm. Did the character of Liesma infuriate or save
the audience by acting outside the social norm? Even in the time of political and
cultural upheaval and solidarity, however, humans were born as individuals and
endowed with an instinctive will to fulfil one’s life. Although her deeds often take
extreme forms, aren’t Liesma’s motives human in essence and bespeak our own
nature and will? Her errors as well as her passions are, ultimately, ours. Aspazija’s
extant several versions of the ending are telling enough to suggest the controversy
that Liesma’s character may have caused — about individuals’ and women’s inner
struggles within a given society. Raichd would have enjoyed reading Ragana and
seeing it performed. I dare to imagine that she would have liked to see further inner
turmoil of Liesma, which was left unwritten but can easily be imagined at the end
of the play. The sun for Raichd represented recovery of women’s true selves at the
time when women were still bound to feudalistic codes of femininity. Under the
Meiji state ideology of “good wife and good mother,” there was no female identity
apart from “wife” or “mother.” Bound by the feudalistic family system and betrayed
by education which taught “good wife and good mother” ideology, many women
turned to literature, the only venue to express their inner selves, and Seifo serves as
a springboard for the recovery of female genius. The sun was a guiding principle of
Raichd’s feminist search.
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Kopsavilkums

Sis raksts salidzina divas rakstnieces 20. gadsimta sakuma Latvija un Japana: Aspaziju un
Hiratsuku Raicho. Tas péta Aspazijas lugu “Ragana” un Raichd Seitdo manifestu “Sakuma
sieviete bija Saule” ar uzsvaru uz Saules téla lietoSanu. Raksta ir aizstavéts viedoklis, ka
Saules piesauksana Sajos darbos iemieso sievietes nebeidzamo sevis meklésanu. Tas ir izaici-
najums sava laika sabiedribai. Analizéts ari Yosano Akiko dzejolis “Lozpajosas domas”, kas

parada alternativu Saules télam, lai pandktu sieviskibu un sievietes radosumu.

Atslegvardi: Aspazija, Ragana, Hiratsuka Raicho, Seito, Yosano Akiko, feministes, Latvija,
Japana.
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Abstract: My article examines the possible reciprocal influences between al-Farabi and
Isma‘1lt thought in political philosophy, cosmology and eschatology.

As argued by Daiber, al-Farabi appears to have developed the principal thesis of his political
philosophy — that religion is a picture and imitation of philosophy — from the seminal remarks
of the Isma‘1li da 7 Abti Hatim al-Razi. I examine his argument in the first section.
Al-Farabt’s influence on the Isma‘1lt thought was exerted mainly through the works of Hamid
al-Din al-Kirmani — in particular, through his Rahat al-‘agl, in which he reproduces al-
Farabi’s cosmological scheme of the ten intellects. In the second section, I reassess De Smet’s
hypothesis of the radically different role of these intellects in both systems.

The third section analyses the parallels between al-Farabi’s Excellent City and the eschato-
logical Column of Light, described by the Isma‘1li authors.

=

Keywords: al-Farabi, al-Kirmani, [sma‘ili philosophy.

1. Politics: Was al-Farabi Influenced by Aba Hatim al-Razi?

While some general remarks on the possible Isma‘1lT influence on al-Farabi were
made by Ibrahim Madkour and Henry Corbin,' it was, in all likelihood, Hans Daiber,
who first attempted a more systematic discussion of the issue in his chapter on
political philosophy in S. H. Nasr and O. Leaman’s History of Islamic Philosophy?
and particularly in his article ‘The Isma‘ili Background of Farabi’s Political

' Tbrahim Madkour, La place d’al-Farabi dans [’école philosophique musulmane, Paris:

Adrien Maisonneuve, 1934; Henry Corbin, Histoire de la philosophie islamique, 2°™ edition,
Paris: Gallimard 1986, translated into English by Liadain Sherrard with the assistance of
Philip Sherrard as History of Islamic Philosophy, London: Kegan Paul, 1993, pp. 160-161.
Daiber, Hans, ‘Political Philosophy’, in S. H. Nasr and O. Leaman, History of Islamic
philosophy, London: Routledge, 1996, pp. 841-885, in particular pp. 848-851.
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Philosophy: Abt Hatim al-Razi as Forerunner of Farab1’, published in Abdoljavad
Falaturi’s Festschrift.

In his article, Daiber mentions several points, which, in his opinion, are typical of
the Isma‘1l1 doctrine and are present in the works of al-Farabi. These are: 1) distinction
between external forms and their true meaning;* 2) esoteric interpretation of religious
laws and symbols, indicating the same universal meaning;® 3) the universality of true
religion (the belief in one single God and in the justness of His laws, common to
all nations);® 4) conception of society with a hierarchical structure;’ 5) the idea of
the universality of thinking;® 6) the idea that disparity among people necessitates the
appointment of a leader for them by God.’

Can we describe these concepts and ideas as either pertaining exceptionally or
predominantly to the Isma‘1li thought, or as originated in an Isma‘1li milieu? Let us
discuss them separately.

1) The idea of the distinction between particular external forms, or symbols, and
their true and universal meaning, which constitutes a commonplace truth in Islamic
thought, apparently goes back to Plato’s theory of ideas (and, of course, has parallels
in the Qur’an). The Isma‘ilts interpreted it in the light of their conception of the
cyclical history of mankind, arguing that the true meaning of external forms and
symbols can only be revealed (and, hence, properly understood) gradually, during
the entire cycle of the history of mankind, which culminates in the advent of the
awaited Resurrector (al-Qa’im or al-Mahdr). As far as 1 know, there is no evidence
of al-Farabi’s sharing the idea of the gradual progressive revelation of universal
truths in the course of the history of mankind'® — nor he appears to have shared the

*  Daiber, Hans, ‘The Isma‘ili Background of Farabi’s Political Philosophy: Abu Hatim al-Razi
as Forerunner of Farab?’, in M. Kldcker and U. Tworuschka (eds.), Gottes ist der Orient,
Gottes ist der Okzident. Festchrifi fiir Abdoljavad Falaturi, Cologne: Béhlau, 1991, pp. 143-
150. On Daiber’s understanding of al-Razi’s religious thought, see Daiber H., ‘Abu Hatim
ar-Razi (10" century AD) on the Unity and Diversity of Religions’, in J. Gort et al. (eds.),
Dialogue and Syncretism: An Interdisciplinary Approach, Amsterdam: Rodopi, 1989, pp. 87-
104. Cf. also Daiber, Hans, Islamic Thought in the Dialogue of Cultures: Innovation and
Mediation between Antiquity and Middle Ages, Sarajevo: Kult, 2008, pp. 101-102.

4 Daiber, ‘Isma‘ili Background’, p. 146.

5 Daiber, ‘Political Philosophy’, p. 848.

¢ Daiber, ‘Isma‘ili Background’, p. 148; idem, ‘Political Philosophy’, p. 849.

7 Daiber, ‘Isma‘Tli Background’, p. 148; idem, ‘Political Philosophy’, p. 849.

8 Daiber, ‘Isma‘ili Background’, 148.

Daiber, ‘Isma‘ili Background’, p. 144. Apart from al-Razi, he also refers to the treatises of the

Ikhwan al-Safa’, in particular to the treatise 22 ‘On the Variety of Animals’, which discusses

animal rebellion against human domination, apparently postulating inequality of living

beings as a reason for the establishment of a ruling authority (see Epistles of the Brethren of

Purity: The Case of the Animals versus Man Before the King of the Jinn, an Arabic critical

edition and English translation of Epistle 22 by Lenn E. Goodman and Richard McGregor,

Oxford: Oxford University Press, 2010).

He does refer to the need of the replacement of outdated symbols/imitations of these truths

with more appropriate ones, but this appears to imply a mere adjustment, not a progress in

interpretation.
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eschatological dynamism of the Isma‘ilis (who hold that the souls of the lower ranks
are gathered in the higher rank that is immediately above them, thus forming the so-
called ‘column of light’ — a structure, which ensures that all souls ascend to the soul
of the imam of their particular era (this issue will be addressed in section 3). Instead,
he appears to view the mankind as a static entity with distinct unchangeable ranks.

2) The idea of the universality of true religion is certainly endorsed by al-Razi,
but in a peculiar way — namely, it must be considered in the context of the Isma‘ilt
conception of the cycles of human history, each of which is more complete than
the preceding one (this is particularly true regarding the period of the rule of the
Riser/Resurrector (al-Qda’im), but applies to the earlier periods, as well). Hence, the
external religious law, brought by every subsequent prophet, appears to be more
perfect than the one established by his predecessor.

On the other hand, according to al-Farabi, although all inhabitants of the
excellent or virtuous city tend to share the same beliefs, leading them to happiness,
only a tiny minority — the philosophers — can establish the veracity of these beliefs
by demonstrative proofs. The majority — the common believers — know them only
through their likenesses (muthul) — namely, imitations (muhakat) of their intelligible
forms. The likenesses that exist in their imagination differ from one another in
their degree of perfection and particular characteristics, which leads to differences
of opinions among the inhabitants of various excellent cities (al-Farab1 divides the
believers into several groups according to the differences between the likenesses, in
which the principles and beliefs that lead the human being to happiness, are presented
to them). Being, by its very nature, a simplistic imitation, designed for the common
people, religion cannot be universal — on the contrary, it has to be adjusted to the
particular circumstances and situation of a certain city and a certain rank of people.

3) As for the Isma‘lli conception of society with a hierarchical structure,
consisting of differing ranks, in general terms, it is shared by both al-Razi and al-
Farabi, but this by no means proves the latter’s recourse to Isma‘ilt sources. As it
is known, al-Farabi grades people in accordance with their intellectual capacities,
which either allow them to immediately grasp the intelligible forms and principles
that lead to happiness, or limit them to the contemplation of the imitations and
symbols of these forms, reflected in their imagination.

It is somewhat difficult to establish the underlying principle of the Isma‘ilt
hierarchy with absolute certainty, but we can argue that the main determining factor is
the relevant member’s ability to receive the divine support (fa yid), i.e., the intuitive
knowledge, ultimately emanating from the First Intellect, through a smaller or larger
number of intermediaries. Hence, we can conclude that the underlying principles
of Farabian and Isma‘lT hierarchical gradation of the society are similar, but it is
difficult to prove either a direct influence, or a recourse to a common (Neoplatonic)
source (the latter is more likely, though).

According to Daiber, the sitz im leben of Abt Hatim al-Razi and al-Farabi’s
similar statements is the Isma‘1lT distinction between symbols and ‘external” forms
and their true meaning.'" However, one can argue that, according to the Isma‘ili

1" Daiber, ‘The Isma‘ili Background’, p. 146.
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tenets, it is more proper to speak about the correspondence between different levels
of existence, or different worlds, which allows such thinkers as Hamid al-Din al-
Kirmani to use the method of the so-called ‘balance of religion’ (mizan al-diyana),"
in order to establish the hidden counterparts of the known existents, situated on a
different level of existence.

It is noteworthy that al-Kirmani claims more than once that reflection on the
structure of the Isma‘1lt community (‘the world of religion’) provides the thinker
with a detailed knowledge about the structure of physical and intelligible worlds. On
the other hand, as far as I know, al-Farabi makes no attempt to establish the structure
pertaining to the world of immaterial intellects by examining the hierarchical
structure of his Excellent City.

4) al-Razi endorses the idea that disparity among people necessitates the
appointment of a leader by God in several ways'® — inter alia, by stating that, at the
current phase of human history, the true intelligible order of things is known only
to the imam of the time, but will be revealed to all true believers upon the advent of
the Riser (al-Qa’im).

Al-Farabi, in turn, argues that the true intelligible order of things is properly
known only to the philosopher-king; as for the other people, it is known to them in
a symbolical way, according to their measure of understanding. The religious laws
reflect that measure.

In this way, both admit the necessity in teacher and spiritual guide, although they
envisage this figure in a rather different way.!

One epistemological issue has to be discussed here briefly. According to Daiber,
‘to the Isma‘1li notion of interpretation of religious symbols, of parables, indicating
the same universal meaning of differing external forms, the laws, al-Farab1 adds the
Aristotelian doctrine of conception and understanding, based on Aristotle’s Organon
and Rhetoric’, according to which the universals are only conceivable to human
thought by the assistance of imaginative faculty, which conceive them through
the imagination of particulars, perceived by sense.” The latter assertion appears

On which see De Smet, Daniel, La quiétude de ['intellect: néoplatonisme et gnose ismaélienne
dans ['oeuvre de Hamid al-Din al-Kirmdni, Louvain: Peeters, 1995, pp. 27-31, 397-398.

13 al-Razi, 4 ‘lam, p. 110.

Al-Razi claims, in particular, that the difference between people in terms of their abilities
necessitates the need in cooperation and the emergence of the leader. Furthermore, he argues,
different peoples have different abilities of learning and developing philosophy; different
languages are suitable for philosophy in a different degree (who has ever heard of philosophy
in Persian, he inquires) (al-Razi, 4 ‘lam, pp. 5-6 ).

15 Daiber 1996, p. 848. Cf. his remark in the 1991 article: ‘According to Aristotle, we can
only philosophize in the shape of pictures. Universals are only imaginable to human
thinking by using the imaginative powers which conceive them by imitating the perceptible
things, the particulars; ultimately they are inspired by the divine intellectus agens to the
prophet-king, who transmits them to the people. This original explanation appears to be a
unique combination of different philosophical trends in Plato, Aristotle and the peripatetic
commentaries, especially Alexander of Aphrodisias’ doctrine of the divine Nous as expounded
in his commentary on Aristotle’s De anima’ (Daiber, The Isma‘ili Background, p. 143).
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to contradict al-Farabi’s statement, according to which, the sages of the excellent
city know the First Cause, the immaterial intellects, and the celestial and physical
bodies as they are through demonstrations and by the inner eyes (basa’ ir) of their
souls, whereas the others know them through symbols that imitate them.!® If we
endorse Daiber’s Aristotelian stance, the philosopher-king will be no exception to
the rule and will also have to perceive the First Cause and the immaterial intellects
only in symbols. In that case, how can he produce the imitations of the intelligible
immaterial realities, which he is himself unable to perceive directly?

Hence, it seems that al-Farabt’s teaching on the Excellent City only makes sense
in the context of Plato’s doctrine of the world of eternal immaterial ideas, imitated
by the temporal material world. This is somewhat strange that Daiber appears not to
have considered this point. In addition, he appears to have built his argument solely
on the 4 ‘lam al-Nubuwwa, which is a polemical work, defending common Muslim
beliefs against the attacks of the famous free-thinker Abt Bakr al-Razi. As such, it
bears few specifically Isma‘ili traits.

To sum up, while there certainly are several parallels between the Isma‘ilt
political doctrine and the Farabian teaching on the Excellent City, it is difficult,
if not impossible, to argue for explicit Isma‘1li influence on al-Farabi, as Daiber
does:!” the truths, endorsed by both al-Razi and al-Farabi, can hardly be described as
specific Isma‘ili tenets.'® Hence, it appears more productive to look for the common
Neoplatonic sources of both doctrines — a task for the future research.

2. Cosmology: al-Farab?’s Influence on Hamid al-Din al-Kirmant

Al-Farab1’s cosmological system represents an attempt of the synthesis of
Neoplatonic (in particular, Proclean) emanationism and Ptolemy’s astronomy. He
divides the cosmos into nine principal spheres, postulating an equivalent number of
immaterial intellects, which are the causes of both the existence and the motion of
these spheres."”

Ten immaterial and separate intellects form the vertical line of existents, which
relates the First Existent to the sublunary world, situated below the last intellect. The
first nine separate intellects are called al-thawani (‘the secondaries’), while the tenth
is called ‘the Agent Intellect’ (al-‘aql al-fa “al).*°

16 al-Farabi, Abu Nasr, Mabadr ara’ ahl al-madina al-fadila, ed. Taha Hubayshi, Cairo: al-
Maktaba al-azhariyya li tirath, 2002, pp. 223-224.

Cf. Philippe Vallat’s opinion: ‘...I’ismaélisme n’intervient & aucun moment dans cette théorie
des images qui prend bien plutot sa source dans la sémantique alexandrine’ (Vallat, Philippe,
Farabi et I’Ecole d’Alexandrie: des prémisses de la connaissance d la philosophie politique,
Paris, Vrin, 2004, p. 341, note 3).

This does not necessarily rule out the possibility of al-Farabi’s acquaintance with the Abt
Hatim al-Razi’s 4 ‘lam al-Nubuwwa and/or other Isma‘ili works.

1 Janos, Damien, Intellect, Substance, and Motion in al-Farabi'’s Cosmology, Montreal: McGill
University, 2009 (unpublished Ph. D. dissertation), p. 137.

Janos, p. 132. Remarkably, al-Farabi does not offer any proof of the existence of the separate
intellects or any explanation about their number (Janos, p. 133).

20
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As one knows, in his Platonic Theology, Proclus introduces a series of secondary
demiurges situated below the main Demiurge (mentioned in Plato’s 7imaeus). These
demiurges are noetic beings responsible for the creation of the lower existents
such as the souls. Hence, according to Proclus, there are a number of demiurges or
creating gods, who create through intellection. They are not merely intermediaries,
but demiurges in the true sense.?!

To each of the thawani or secondary intellects corresponds a rational celestial
soul, which governs one of the celestial spheres.” Thus, there are nine thawani, an
Agent Intellect, and nine celestial souls, arranged in different levels. This hierarchy
bears close similarity to the metaphysical model of Proclus; simultaneously,
considered in its essence (i.e. if we consider the intellects and the souls in their
totality), it corresponds to the Neoplatonic triad of One, the Intellect, and the Soul.®

One may argue that, rather than following the Neoplatonic cosmology, al-Farabi
may be reproducing Aristotelian cosmology as exposed in the Metaphysics, Lambda
7-8. The hierarchy proposed there also consists of the First Cause or the Unmoved
Mover, a number of inferior unmoved movers and relevant celestial spheres. This is
difficult to either prove or disprove this hypothesis, because Aristotle’s discussion in
Lambda 7 and 8 is notoriously obscure.?*

The cosmological section of Aristotle’s Metaphysics Lambda mentions forty-
seven spheres in one case, and fifty-five in another. Aristotle’s commentators
Alexander of Aphrodisias and Simplicius attempted to simplify this extremely
difficult cosmological model. Thus, Alexander appears to have reduced it to a model,
consisting of eight principal spheres, whereas Simplicius devised a model of nine
main celestial spheres. This latter model is identical to the one adopted by al-Farabi.?
Like al-Farabi, Simplicius posits several unmoved movers.”” Thus, Alexander
and Simplicius’ works provide a precedent for al-Farabi’s model. Furthermore,
Simplicius, apparently following Ammonius, treats God not only as the final cause,
but also as the efficient one.?® This strongly suggests al-Farabi’s acquaintance with
the works of Simplicius (and possibly those of other thinkers of Ammonian school).

Hence, we may conclude that al-Farabi interprets the cosmological passages of
Metaphysics Lambda in the light of Alexander and Simplicius’ works — in particular,
he reads them through the prism of Simplicius’s commentary on Aristotle’s De caelo
and Alexander’s Mabadi’ and Quaestiones, in which the metaphysical theories of
Lambda are combined with a simplified astronomical model.?

2l Janos, p. 284.
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Janos, p. 134.
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Janos, p. 135.
2 Janos, pp. 135-136.
» Janos, p. 139.
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Janos, p. 154.
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Janos, p. 154.

2 Janos, p. 155. As Janos remarks, al-Farabi may also have been influenced by the noetical
theories of Proclus, which ascribe efficient causality to a totality of intellects (see Janos, p, 156).
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Janos, p. 157.
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However, al-Farabi seems to have disapproved of the treatment of the immaterial
intellects as mere intermediaries in creation; instead, he appears to have favoured the
Proclean approach, treating different noetic beings as demiurges in their own right,*
as the following statement seems to testify:

“[Each immaterial intellect] on its own is capable of existentiating
something else, without seeking the help of any instrument or circumstance
apart from its own substance.”!

Nevertheless, in other cases al-Farabi claims that the existence which emanates
from God is received by all levels of existents situated between Him and the
sublunary world.*> Hence, one can conclude that he attempts to compromise between
the various views on creation and emanation, found in the Greek and Arabic Proclus.
On the one hand, he argues that, far from being mere intermediaries, the immaterial
intellects play a genuine role in creation (read: emanation), but, on the other hand,
he follows the Arabic Proclus in treating creation as a single emanation that ‘pours’
on all things according to their capacity to receive it. Thus, his account compromises
between the monotheistic belief in an omnipotent God and the Proclean notion of a
cluster of intelligible demiurgic deities. For this reason, it can be described as only
partly coherent, since certain logical and conceptual discrepancies are quite evident
in it.*

A very important role in al-Farabi’s cosmology is played by the Agent Intellect.
Unlike the other separate intellects, whose intellection is twofold, it intellects in three
aspects — namely, it intellects the First One, the secondary intellects in their totality
and itself.** Hence, it is more multiple and, consequently, has a lower degree that
the thawani. This accounts for its special status and its inability to produce another
separate intellect.?

On the other hand, the Agent Intellect belongs to the same species as the
acquired human intellect,’® and, hence, is epistemologically connected with man’s
rational soul. One can even assume that al-Farabl may have intentionally designed
his celestial noetics after the pattern of the human one.

As it is well known, the Isma‘ilt authors distinguish two different kinds of
creation, pertaining to two different stages. Firstly, the Absolute, an Isma‘ili analogue
of Plotinus’ One, the Unthinkable and Ineffable (God), originates the first existent by
an act of primordial innovation or creation ex nixilo (ibda‘), which does not require

30 Janos, p. 286.

31 Al-Farabi, al-Siyasa al-madaniyya, ed. F. M. Najjar, Beirut: al-Matba‘a al-kathtlikiya, 1964,
pp- 40-41; cf. Janos, 287.

Janos, p. 288.
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33

For more details, see Janos, pp. 289-290.

3% al-Farabi, al-Siyasa, p. 34; cf. Janos, 297.

35 Janos, p. 298.

3¢ al-Farabi, Risala fi al-‘aql, ed. M. Bouyges, Beirut, 1938 , p. 27; cf. Janos, p. 299.
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any pre-existing substrate and does not follow any previous pattern.’” According to
the pre-Kirmani Isma‘ili thinkers al-Nasafl and al-Sijistani, then the Soul emanates
from the Intellect, and the Nature — from the Soul.

Al-Kirmani introduced significant changes in this typically Plotinian scheme,
increasing the number of intellects to ten and apparently eliminating the Universal
Soul. As it was demonstrated by De Smet, there is little doubt that in so doing
he followed the cosmological model, proposed by al-Farabi, which we have just
discussed.®®

According to al-Kirmani, the Absolute does not intellect anything and cannot be
intellected itself; the intellection, with emanation as its concomitant, starts from the
First Intellect, which intellects only itself; from it, two (not one, as in al-Farabi!)
intellects (the second and the third) proceed. The second intellect then produces
seven other intellects, each of which emanates from the preceding one, becoming, in
turn, the source and principle of the following one. Each of these intellects intellects
itself and the ones that precede it.*

But, along with the immaterial intellects in actu, al-Kirmani introduces in his
cosmological system an intellect in potentia. Consisting of a form and a spiritual
matter, this intellect, in spite of its incorporeality, brings potentiality in the world of
the intellects. The celestial spheres, according to al-Kirmani, are not produced by
the self-intellection of the immaterial intellects; instead, they represent the result of
the action, collectively exerted by nine intellects in actu on the intellect in potentia:
by actualizing the spiritual matter, the nine active intellects give it a possibility to
generate the spheres — in other words, these intellects provide the demiurge with
the necessary forms, which allow it to create the universe.”” Consequently, the
production of the celestial spheres is the result of a collective effort of the intellects.
The correspondence between a particular intellect and a sphere is established by
the divine providence post factum (hence, the separate intellects retain their full
independence and can be dissociated from the spheres).*!

Unlike al-Farabi, al-Kirmant adds to the celestial spheres the spheres of four
elements, of which the sublunary world consists, and establishes a univocal
correspondence between these spheres and the separated intellects. Notably, no
sphere corresponds to the First Intellect, whereas to the last one — namely, the Agent
Intellect — correspond four elemental spheres that form the sublunary world.*?

37 Al-Kirmani, Hamid al-Din, Rahat al-‘agl, ed. M. Ghalib, Beirut: Dar al-andalus, 1983,
p. 157.

See De Smet, Daniel, La quiétude de l'intellect: néoplatonisme et gnose ismaélienne dans
l’oeuvre de Hamid al-Din al-Kirmani, Louvain: Peeters, 1995, pp. 275-284; idem, ‘Al-
Farabt’s Influence on Hamid al-Din al-Al-Kirmani’s Theory of Intellect and Soul’, in Peter
Adamson (ed.), In the Age of al-Farabi: Arabic Philosophy in the 4"/10" Century (Warburg
Institute Colloquia 12), Londres — Turin, 2008, pp. 131-150.

¥ De Smet, Quietude, p. 273.
4" De Smet, Quietude, p. 274.
4 De Smet, Quietude, p. 283.
4 Al-Kirmani, p. 278; cf. De Smet, Quietude, p. 280.
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Both thinkers identify the tenth immaterial intellect with the Aristotelian Agent
Intellect.* But, simultaneously, al-Kirmani describes the tenth intellect as the
intellect in potentia. This double identification apparently entails a contradiction
and, hence, requires a further explanation.

In al-Farabi’s system, the Agent Intellect plays a threefold role: 1) it is the
secondary cause of the existence of the sublunary world of engendering and
corruption; 2) it is the cause of the human thought and the actualizer of the intellect
in potentia; 3) it serves as the principle of prophecy. In turn, in case of al-Kirmanf,
the last two functions are performed jointly by all intellects, rather than being
the prerogative of the Agent Intellect;* the 10" and the passive intellect, as the
demiurge of the sublunary world, creates it in accordance with the forms, provided
by the active intellects situated above it. Hence, it is evident that al-Kirman1’s Agent
Intellect performs a quite different role than al-Farabi’s one.

De Smet has argued that, in al-Kirmani’s cosmological system, the second
intellect assumes the role of the Universal Soul and the third one — that of the Nature,
whereas the remaining seven active intellects appear to represent different levels or
aspects of the second intellect. ** If so, al-Kirmani appears to have superimposed the
Farabian model on the old Plotinian one, ascribing the functions characteristic of the
members of Plotinian triad to those of Farabian decade.

However, the picture is even more complicated, since, in addition to the decade
of intellects, al-Kirman1 introduces a spiritual matter — and, hence, an aspect of
potentiality and passivity/affection — in his system, and makes two intellects, the
second and the third, issue from the first one, thus invalidating the Neoplatonic
axiom ex uno non fit nisi unum (from one, only one can proceed).

One can assume that matter and potentiality are introduced in order to account
for the diversity of forms.*® That said, the third intellect is permanently actualized by
the intellects in actu; hence, its potentiality is only a mentally posited affair, which
refers to a level or aspect of existence, where the forms require a substrate for their
existence.?’

Furthermore, the place of the potential intellect in al-Kirmani’s system is
ambiguous: while it is described as the ‘third’ one, its characteristics (in particular,
the need of a substrate) make us treat it as an entity which is situated on the border of
the intelligible and physical worlds. Why does not al-Kirmani explicitly describe it
as the ‘tenth intellect’? The answer is probably given by the Tayyibt author Ibrahtm
al-Hamidi, many passages of whose Kanz al-walad represent a commentary on al-
Kirmant’s Rahat al-‘aql. According to him, the order of the intellects reflects the
sincerity of their obedience to the Absolute and their recognition of the superiority
of the intellects that precede them. The third intellect, claimed al-Hamidi, out of its
profound negligence, not only refused to recognize the superiority of the second one,

4 Al-Kirmani, p. 245.

4 Al-Kirmani, p. 452; De Smet, Quietude, pp. 282, 355-360.
4 De Smet, Quietude, p. 221.

4 De Smet, Quietude, p. 227.

47 De Smet, Quietude, p. 244.
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but also denied the existence of the Absolute, pronouncing the First Intellect God.*®
For this reason, it failed to immediately attain its second perfection, remaining an
intellect in potentia and, as such, was placed on the lowest level of the intelligible
world, taking the position of the tenth intellect. It then repented its mistake and
pleaded for the support of the other, higher intellects, which, acknowledging
its sincerity, bestowed on it the second perfection, that of an actual intellection.
However, meanwhile, its negligence had engendered matter in its essence, which
led to the creation of the sublunary elemental world. This event is described by
Henry Corbin as ‘the drama in heaven’.* In this way, al-Hamidi provides an esoteric
interpretation (ta 'wil) of al-Kirmani’s cosmology.

II1. Eschatology: Excellent City Envisaged as the Column of Light?

According to al-Farabi, the ultimate goal of human existence is the attainment of
happiness, which consists in the conjunction (it#isal) with the Agent Intellect (al-‘agl
al-fa “al), the active principle of understanding, and, hence, intellection in actu. For this
reason, one assumes that his eschatology is likely to boil down to the soul’s ‘coming in
contact’ (ittisal) with the Agent Intellect. However, the issue is not that simple.

Firstly, Ibn Rushd, referring to al-Farabi’s lost commentary on Aristotle’s
Nichomachean Ethics, argues that its author actually ruled out the possibility of such
conjunction.®® This, however, would undermine his teaching on the philosopher-
king, therefore, in the absence of the actual text, I suggest taking Ibn Rushd’s claim
with a good grain of salt. To me, al-Farabi’s political doctrine implies such a contact
at least in the case of the philosopher-king, the ruler of the Excellent City. That said,
there is no doubt that this is not the case with the absolute majority of his subjects,
who are only able to grasp the images that imitate philosophical truths, but not these
truths themselves.

What is their situation, then, it is asked, and do they enjoy any existence at all
after the separation of their souls from the physical body?

There are two similar, nearly identical passages in the a/-Madina al-fadila and
Siyasat al-madina, apparently providing a hint, if not a definite answer. The one in
the Siydsa runs, as follows:

“If a group passes away, and their bodies are annihilated, their souls
purified and happy, and other people come after them who take their
place in the city and do their actions, these too will have their souls
purified. When their bodies are annihilated, they reach the ranks of those
who, among that group, had died, come close to them — in the way that
there may be a closeness for what is incorporeal — and the kindred souls
among the people of the same group became linked one to another. The
more numerous the kindred separate souls and the more they are united

4 al-Hamidi, Ibrahim al-Husayn, Kitab kanz al-walad, ed. Mustafa Ghalib, Wiesbaden: Fritz
Steiner, 1971, pp. 68-69; cf. De Smet, Quietude, p. 248.

4 Corbin, History, pp. 84-86; cf. al-Hamid, p. 297.

50 See Davidson, Alfarabi, pp. 70-73.
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one to another, the greater the pleasure of each one of them. Whenever
those who come after them join them, the pleasure of each one who joins
them increases through his encountering those who passed away, and the
pleasure of the latter increases through their union with those who join
them, since each one of them intellects himself and many times the like
of himself, and what he intellects will increase through the following ones
joining them later. So the increase in pleasure of each one of them in the
future will be without end. That is the condition of each group. This is the
true, ultimate happiness, the aim of the Agent intellect.”!

Apparently, in the state of barzakh, the increase of the number of the souls that
belong to the same group necessitates the increase of their collective happiness. The
passage seems to suggest that the increase of the number of the souls, freed from
their physical bodies, may — at least theoretically — continue infinitely. Hence, the
increase of the collective happiness must be, likewise, infinite.

In this regard, one wonders if the souls belonging to a certain level or station
can rise to a higher degree or descend to a lower one and if there is any relationship
between the souls that pertain to different degrees. The passages in the Madina and
Siyasa give no clear answer.

We find strikingly similar descriptions of the structure, formed by the souls
separated from their material bodies and collectively enjoying an ever-increasing
happiness in the 12"-13" century C.E. Isma‘ili sources — in particular, in ‘Alf b.
al-Walid’s (d. 612/1215) al-Dhakhira fi al-haqiqa, where the totality of the souls of
the believers, gathered in the Riser and constituting his form of light, is described
as the ‘column of light’ (‘@miid min nir). Acting as a divine magnet, this column
(or temple) attracts the forms of the lower degrees to those of the higher ones. The
soul of the believer is connected to this column via the point of light, situated in
its innermost part. Upon the increase of the illumination which it receives from the
Column/Temple of light, this point expands into a form of light, which experiences
a permanent attraction from the column of light.

When the soul is separated from the physical body, it unites with the form of
light (which manifests itself to the dying individual in his imagination, representing
the personification of his acquired divine knowledge and performed good deeds),
and they become a single angelic light. The united affair, in turn, then unites with a
form, which occupies the closest higher rank in the column. Eventually, the souls of
all believers unite with the pleroma that constitutes the ‘gate’ of Imam °‘Alf, or the
‘gate’ of the Riser, which, in turn, is sometimes identified with the Universal Soul.?

51 al-Farabi, al-Siyasa, p. 82. The English translation of the passage by T.-A. Druart and
V. J. Hoffman, in Valerie J. Hoffman, ‘Al-Farabi’s “True King” and Mulla Sadra’s “Path”:
Human Perfection and Divine Action in Islamic Esoteric Traditions’, in Islam-West
Philosophical Dialogue. The Papers Presented at the World Congress on Mulla Sadra
(May 1999, Tehran). Volume 4. Mulla Sadra and Comparative Studies. Tehran: SIPRIn
Publications, pp. 183-184. Cf. the passage in al-Farabi, Mabadr, p. 209.

52 See ‘All b. Muhammad Ibn al-Walid, al-Dhakhira fi al-hagiga, ed. Muhammad Hasan al-
A‘zami, Beirut: Dar al-thaqafa, 1971, pp. 79, 143.
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One wonders, however, if direct parallels can be drawn between Farabian Excellent
City and the Isma‘1lt Column (or Temple) of Light. The former appears to be a
predominantly mundane affair, whereas eschatological aspect seems to prevail in the
latter. However, as the passage quoted above from al-Siyasa testifies, the Excellent
City, too, apparently possesses an eschatological dimension, which is envisaged as
an ever-increasing collective posthumous happiness. In turn, the body of the Isma‘ili
da‘wa appears to represent the mundane aspect of the Column/Temple of Light.
Both the Excellent City and the Column/Temple imply hierarchical organization of
the society or community as a prerequisite for attaining the collective and individual
happiness of its members. In case of the Excellent City, they are arranged in ranks
in accordance with their ability to directly perceive intelligible meanings; in case of
the Column/Temple of Light, as mentioned above, the arrangement is in accordance
with the particular member’s receptivity of the divine support (ta yid), descending
from the intelligible world.

IV. Conclusions

On the basis of the above discussion, we can make the following conclusions:

1) Al-Farabl and the Isma‘1lt authors agree that a natural inequality between
the human beings, in terms of the strength and weakness of their intellect
and ability to grasp the intelligible meanings of the things, exists;

2) They further agree that this entails the need of (human) instruction and guid-
ance, at least for the absolute majority of people, in order to enable every
human being to reach the perfection and achieve the happiness accessible to
him/her;

3) They also agree that such instruction implies the need of symbolic represen-
tation of intelligible meanings and philosophical truths by means of images
and imitations;

4) Furthermore, the natural disparity between individual human beings entails
the existence of some sort of hierarchy between them, based on the differ-
ence of their intellectual abilities;

5) They seem to agree that hierarchy of separated intellects and celestial souls
must be, in some way, analogous or parallel to the hierarchy of human
beings;

6) Both the Excellent City of al-Farabi and the Column/Temple of Light of
Isma‘1lt authors bear eschatological connotations;

7) Despite the evidence of shared ideas (listed above in articles 1-4), there
is no conclusive proof of al-Farabi’s acquaintance with the works of the
Isma‘1li authors;

8) However, there is a conclusive evidence of the al-Kirmani’s acquaintance
with al-Farabi’s works;

9) Owing to al-Kirmani, al-Farabi’s cosmological doctrine was partly integrat-
ed into the later Isma‘1lt cosmology;

10) Post-Farabi Isma‘ili authors are likely to have also been acquainted with his
teaching on the Excellent City, and this acquaintance may have stimulated
the development of their teaching on the Column/Temple of Light.
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Kopsavilkums

Raksta analizeta musulmanu filozofa-peripatétika Abii Nasra al-Farabt (ap 870-950) un
ismailitu religiskas filozofijas savstarpéja ietekme, it seviski politiskaja filozofija, kosmologija
un eshatologija.

Ka apgalvo Hans Daibers, al-Farabrt politiskas filozofijas galvena téze (“religija ir filozofijas
attels un imitacija”) ir aizgiita no ismailitu domataja Abii Hatima ar-Razi (m. 933 vai 934).
Raksta pirmaja dala autors izskata argumentus par un pret Daibera apgalvojumu, secinot, ka
to nevar nedz viennozimigi apstiprindt, nedz noliegt.

Raksta otraja dala apskatita al-Farabi kosmologijas ietekme uz ismailitu domataju Hamid
al-Dinu al-Kirmant (m. ap 1021), kurs sava darba Rahat al-‘aql (“Saprata mierinajums”) re-
producé al-Farabt kosmologisko sistému. Autors ar dazam atrunam piekrit Daniela De Smeta
viedoklim, ka al-Kirmanit darbd no al-Farabt aizgita kosmologiskai sistemai ir radikali atski-
riga nozime.

Tresa dala veltita eshatologijai. Taja apskatits, ka al-Farabi utopija (“ideala pilséta”)
ismailitu autoru darbos partop par religisku un eshatologisku simbolu — “gaismas stabu”.

Atslegvardi: al-Farabi, al-Kirmani, ismailitu filozofija.
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Abstract: The 16™ and 17" centuries were a time when the European society was faced with
just as important choices as in the contemporary reality of the modern world — both from
the aspect of catastrophes, shocks, military conflicts, and the aspect of alternative ideas and
revaluation of values. The later stage of Renaissance and disappointment in social reforms,
fight against injustice and usury, Reformation and Counter-Reformation, strengthening of the
Ottoman Empire, The Thirty Years” War followed by a complete breakdown of Central Eu-
rope, obscurantism of the official science and flourishing of alternative, secret knowledge —
alchemy, magic, numerology, manifestations of Arab medicine and Hermeticism, complete
disappointment in the traditional world outlook and atheism, change of Christians, especially
Protestants, over to Islam. Unfortunately, just like today, the Western civilization was incapa-
ble to find a harmonious, clever and a matter-of-fact solution to any of the questions raised by
the epoch, instead pulling not only Europe, but the entire world into its agony, which undoubt-
edly brought along a range of unachieved hopes and utopias.
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In the 16" and 17" centuries Europe was still standing at the crossroads — in
social, as well as cultural, scientific and religious areas. Its medieval foundation was
shattered and many of the traditions (both in positive and negative sense) respected
over centuries were questioned. Different development alternatives existed. In this
context, for many thinkers of Central Europe Arabic intellectual heritage became a
teaching worth exploration, if not an ideology valued enough to be imitated.

The numerous itineraries of the 16" and 17" centuries serve as an important
source material reflecting the reception of the Middle East in the European mind.
The expansive missionaries’ movement, colonialism, investments in the slave trade,
as well as the craving for extraction of precious metals, spices and raw materials,
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were all factors existing already from the end of the 15% century that partly tore off
the misty veil which had protected the stereotypes of the European population. Of
course, stereotypes did not cease to exist and in certain cases even became stronger.
However, some opinions were revised. People started travelling in other capacity,
not only as participants of aggressive military expeditions or explorers of exotic
sources of income. Their interest about other religions, cultures and traditions in
general increased, making them see themselves and their own society with much
more critical eyes. That was the other side of the coin. In this regard, the itineraries
of, for example, travellers from the intellectually active but colonially passive
small German countries were more interesting than the descriptions written by the
agents of the expansive colonial empires. Indeed, they provide a deeper insight
into Europe’s own problems, comprehending that a description of a stranger is
a reflection of one’s own problem in a remote mirror. From the vantage point of
intercultural relations the Middle East (including even Central Asia and India in
this region) was nothing new in the European context. Arabs had participated in the
formation of the European education, culture and civilization over the entire Middle
Ages, not even to mention Spain and the territories of southern Italy that used to be
under their rule. The Ottoman Turkey had become a new, enormous force, which
controlled the Balkan peninsula and a part of Central Europe. In a way, it was a
“new introduction to former colleagues”. One may agree with Mark Greengrass,
that, for instance, with regard to Turkey “The more thinking Europeans saw and
heard about Ottoman society, the more intrigued and impressed they became.”
! Disregarding the stereotype of “Turk Infidel, the enemy of Christendom”, in the
16"—17™ centuries more and more itineraries appear, in which positive aspects of the
inhabitants living in the vast Islamic empire are noticed. The Flemish writer Ogier
Ghislain de Busbecq and the French philosopher Guillaume Postel, for example,
wrote about the Ottoman justice and moral virtues.? The humanist Paolo Giovio, for
example, was one of the earliest to be fascinated by the Ottomans. His “History of
the Turks” (1531) started a flood of ‘turcica’ — poetry, songs, lyrics, dramas, novels,
broadsides and travelogues.’

To a certain extent, this craving for an interest in travelling worked as a basis
for the modern “intercultural studies”, continuing the tradition initiated by Arab
travellers already back in the early Middle Ages. Certainly, it was not without
the medieval perceptions of monsters, amazons, exotic customs, etc.* However,
also in this context realistic observations and impressions became more and more
obvious. Curious people started to compare different cultures and traditions and
found surprisingly many similarities. This especially refers to the comparison of
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the traditions characteristic to the populations of Northern Europe (Baltic) and
Middle East, which considered the parallels of the traditional households, beliefs,
economy and self-sufficient trades of the forest and desert inhabitants who lived
in close relationship with nature. Just like Arabs are associated in itineraries with
cabalism, mysticism and knowledge of alchemy, the residents of Baltic territories —
Latvians and Estonians — are referred to as sorcerers, the traditions of Livonian
werewolves are being explored, etc.’ Still, at the same time there are numerous
accurate observations regarding similarities in clothing, eating, household and
other traditions. Reinhold Lubenau compared the clothing of Bulgarians under the
Turkish rule with the peasant clothes in Courland and Livland,® and an itinerary by
a priest of the Danish Order of Saint John, dated 1592, mentions, for example, that
Latvian peasant women were dressed in a “Moor style” — wearing a lot of silver,
gold and copper bells, jewellery, brooches and chains.” Comparing the traditional
clothing of Bedouin and Latvian women in museum exhibitions one has to admit
that the observer was rather correct, which can be explained by the similarity of
self-sufficient, rich in local craft traditions, conservative lifestyles. The reference to
Moor or Arab traditions as “pagan” is yet a legacy of the vocabulary from the times
of crusade confrontations, which is essentially false per se (since Islam is a strictly
monotheist religion).

Observation of the positive aspects is a frequent phenomenon in the description
of Islamic society in the 16" and 17" century. The Humanists opened the door to
comparing Christian and Islamic civilizations. Guillaume Postel’s Turkish Letters
(1580s) praised Ottoman soldiery, the Turkish sense of social equality, and their hos-
pitality to travellers and care for the poor. At the same time, memoirs by less known
and not widely praised travellers like Reinhold Lubenau’s (1556-1631), born in
Konigsberg, contain extensive comments upon the Turk and Arab traditions learned
in Ottoman Empire and are of a very high value. He started his journey in 1573
and successfully finished it — as he wrote himself — on 17 October 1589.% In addi-
tion to the cosmetic duties paid to Islam criticism (as a representative of Christian-
ity, Lubenau was not ready to openly praise or accept Islamic religion), Lubenau’s
itinerary specifically attracts attention with the positive evaluation of the society’s
social system and people’s morality in his writings about Turkey and the lands ruled
by it. Furthermore, Reinhold Lubenau also expressed sharp criticism with regard to

5 Olaus Magnus. A Description of the Northern Peoples 1555. London: The Hakluyt Society,
1996-1998.
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Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, p. 104.

7 Reise durch die Nordischen Landern im Jahre 1592. Bericht des Augustin Freiherrn zu Mors-
berg und Beffort St. Johanniter Ordens-Prior in Dénemark. Neumiinster: Karl Wachholtz
Verlag, 1980, p. 138.
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the legal and financial situation in Europe, insatiability in eating and drinking habits
as contrasted to the traditions in the Muslim world. First of all, Reinhold Lubenau
appreciated the strict public order in Turkey (an in the Middle East in general) and
the well-established legal protection, as a result of which each “Turk, Jew, Arab or
Christian” — without division as to one’s religious beliefs or ethnicity — was enti-
tled for his case to be reviewed on the merits within three or four days, followed
by the court hearing, which restored justice. Moreover, a person was allowed to
defend himself in the court. In this relation, Lubenau sadly sighs with respect to
Europe of those days, mentioning “his homeland” (that is, Prussia), where due to
manipulations by dishonest attorneys and prosecutors justice was so mixed up that
many people had been unfairly accused and were unable to release themselves from
such predicaments over their lifetime. Meanwhile, the abovementioned attorneys
and prosecutors were becoming richer at the expense of the unfortunate persons,
usurping their homes, gardens and savings. He finds Muslim traditions in the area of
justice worth to be taken over:

“So haben mihr insonderheit ... bei den Turcken gefallen ihre schéne
Policeiordnung in Steten, in der justitia, da weder Turck, Jude noch Araber
oder Christ, wehr ehr auch sen magk, angesehen wirdt, sondern in drei oder
vier Tagen jedem Recht und Gerechtikeit gepflogen, jeder sein Wort selber
reden magk. O, wie wol wurde es in unsrem Vaterlande stehen, wan nicht
die ungerenchten, verfluchten Advocaten und procuratores also uberhandt
genohmen hetten und die Hendel also verwirret werden, das mancher
unbilligerweise ins Recht gezogen wirdt, das ehr sein Lebtage sich nicht
herauswickeln kan, daneben umb alle das Seinige komet, und reissens die
procuratores nd Advocaten alles an sich, Heuser, Speicher und Gerten.”°

Certainly, a prison remains a prison also in Turkey and the slave trade in Otto-
man Empire does not earn appreciation from any European traveller. Lubenau espe-
cially mentions the role of Tatars in delivering of slaves, as a result of which a noble
Livonian Thisenhausen (apparently, it was an offspring of the distinguished Lettga-
lian landlord family) was taken to the prison of Galata.!

Nevertheless — as mentioned by Mark Greengrass — “it was fairly standard prac-
tice within the Ottoman Empire to preserve local laws for the local communities —
Ottoman shari’a law, in any case, had to respect the status of the Christian and the
Jew (the rum or gavar and the yahudi). This meant that the Bible was seen as a
legal code to be used in all Christian disputes. Armenian, Greek Orthodox and Jew-
ish communities all had their own courts within the empire. Genoese, Venetian,
French, English and Dutch residents were also allowed their own courts in the trad-
ing centres.”"!

Beschreibung der Reisen des Reinhold Lubenau. Hg. von W. Sahm. 1. Teil. Konigsberg i. Pr.:
Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, pp. 5-6.

10 Ibid., p. 216.

" Greengras, M. Christendom Destroyed. Europe 1517—-1648. London: Penguin Books, 2014,
p. 499.
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It should be taken into account that in Muslim countries freedom was tradi-
tionally identified with justice instead of any particular form of administration that
would provide citizens (especially the most active, ruthless and richest ones) with
different “opportunities”.!> In the 16 and 17" centuries, the stereotypical, all nega-
tive aspects-covering concept of Western democracy had not yet emerged in Europe.
The ideal of justice stood behind Reformation and Anabaptist activities in Germa-
ny, social justice was reflected in Jesuit thinking within the framework of Catholi-
cism, it was supported by critical and tolerant thinkers, for example, Baruch Spinoza
(1632-1677) and others. At the same time, as a result of the development of early
capitalism in Central Europe, usury and dishonesty (along with unjust genesis of
monopolies and opacity in trade relations) gained growing criticism in the 16" and
17" centuries, which led to a social escalation during the German peasant wars in
1524-1526." In these areas, too, Reinhold Lubenau stresses the advantages of the
Muslim world, describing what he observed about organisation of trade in Ottoman
Empire. The Lutheran traveller was surprised by the transparency and honesty in
Turkish markets, where goods were evaluated on a daily basis and any forgers were
severely punished, and as a result peasants could safely supply their products. “Let
the God open our eyes and we could succeed in eliminating the damned dealers!”,
the traveller bitterly exclaims when comparing the environment in Turkey with the
trade particulars in Europe:

“Zum achten habe ich bei den Turcken gesehen und erfahren die uberaus
schone Anordnung in Handel und Wandel, da jedes Thuen seinen
bestimbten Ort hatt, sonderlich, das alle Victualien teglich geschetzet
werden, die Verfelscher hart gestrafet, alles, was der Landtmann oder
Paur zur Marckte bringet, an jedem gewissen Ohrt aushekern und
verkaufen muss. O, wan Gott eins uns die Augen aufthun wolte, das die
verfluchten Vorkeuffer und Heker méochten abgeschaffet werden!” '

Also, condemnation of unfair begging with mercenary purposes is a frequent
theme in the European chronicles of the 16® century, vividly presented in the works of
another Baltic writer Caspar Hennenberger, namely, in his Prussian chronicle, where-
in he sharply criticises the beggars wandering everywhere in Prussia, who, in addi-
tion to begging, engaged also in robberies and murders.'> Reinhold Lubenau stresses
that in Turkey beggars are not favoured since the citizens are ashamed of such activ-
ity, but the poor receive support from the government. Vagabonds, beggars for gifts
and other similar deceivers, so widespread in Christian countries, are not tolerated

12 Lewis, B. What Went Wrong? Western Impact and Middle Western Response. New York:
Oxford University Press, 2002, p. 54.

13 Available: http://swiki.hfbk-hamburg.de/Lebensreform/173 (last viewed 27.03.2015).

14 Beschreibung der Reisen des Reinhold Lubenau. Hg. von W. Sahm. 1. Teil. Konigsberg i. Pr.:
Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, p. 6.

Caspar Hennenberger, Erkldrung der preuBischen groBeren Landtafeln oder Mappen”.
Konigsberg, 1595, pp. 454; 486.
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there.'® These observations largely reflect the principle of zakat — giving to the poor
followed in Islam, as well as the high level of integration characteristic to the Mus-
lim society, starting with the responsibility within the family and kin, which ensured
social order for a long time by preventing development of extensive marginal groups
of population. The endless begging for money that has affected particular regions of
modern Middle East is, to a large extent, a result of Western colonialism, moderni-
sation and overpopulation rather than a historical tradition. In Livonia and Prussia
(regardless of the numerous wars) social protection was for a long time guaranteed
by Teutonic knights with their functional administration. Nevertheless, secularisation
had taken place and a new, complicated era started. The emerging capitalism and the
growing role of money, along with the strengthening of bondage to the east of the
Elbe caused by grain exports, resulted in strong opposition. In German states the al-
ternative society development ideas had suffered defeat as a result of suppression of
the peasant war and the betrayal by Martin Luther whereby he reached an agreement
with the holders of power and money (namely, with the local rulers). Protestantism
had lost its fighter spirit after the year 1525, which not only disappointed many of
its followers, but also made them look for new alternatives. One of them was Islam.

First of all, a part of active and thinking citizens of Europe were positively influ-
enced by the religious tolerance of the uniting element of the Islamic world at that
time — the Ottoman Empire. Those who practiced different religions were persecuted
in Europe over a long period — Spanish Moors, South France Cathars, Jews, etc. Let
us not even mention the bloody wars between Catholics and Protestants. Power and
religion walked hand in hand, like power and ideology of today. Of course, in Mus-
lim countries, too, the rulers tried to exercise control over different groups of inhabit-
ants, the evidence of which is, for example, the activities of the Ottoman Empire in
Balkans. However, they never performed such ruthless repressing of a group of in-
habitants due to their adherence to a different religion. In comparison with Western
Europe, Turkey (like the lands ruled by Tatars) was tolerant in this regard.!” Reinhold
Lubenau, for instance, in his itinerary describes, how Christians (“Catholics, Armeni-
ans or Greeks”) in Turkey hold their services under the protection of a Janissary of-
ficer, who even places Janissary guards at the Christian churches in order to ensure
protection during ceremonies.'® All religious confessions were accepted there —
Latin-rite Christians, Lutherans, Calvinists, Unitarians, Orthodox Christians. Jews
were accepted and protected along with Christians and Muslims. At the same time,
the Ottoman Empire was and remained Islamic one, with the state and social order
determined by the Muslim tradition. In this context, for many Central European
thinkers Islam became a teaching worth to explore, if not an ideology valued enough
to be imitated. There even were cases when Protestant theologians, having reviewed

Beschreibung der Reisen des Reinhold Lubenau. Hg. von W. Sahm. 1. Teil. Konigsberg i. Pr.:
Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, p. 166.

7 Goodwin, J. Lords of the Horizons. A History of the Ottoman Empire. London: Vintage
1999, p. xiii.
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Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, p. 193.
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former church dogmas, switched over to Islam, for example, the supporter of anti-
Trinitarianism Adam Neuser (1530-1576). Many critically thinking and radical sup-
porters of the 16" century reformation understood the common origin of Christianity,
Islam and Judaism in the context of Monotheism. Adam Noiser had read the transla-
tion of Quran by Theodor Bibliander (1509-1564) published in 1543, which facili-
tated his views of denying the Holy Trinity and non-recognition of Jesus as the God,
explaining the dogma of the trinity as blasphemy and idolatry stance — like it is sub-
stantiated in Islam. Protestant rapprochement with Islam is also explained by an ob-
jective similarity of Islam to the European Protestant principles in a number of areas,
including denial of celibate as hypocrisy, denial of deifying the countless church
saints, different icons and other cult objects as idolatry, etc. In this context it is im-
portant to see how the popular modern Arab writer Amin Maalouf refers to Martin
Luther in the book about Leo Africanus, where the protagonist of the novel — the
Andalusian Berber and Moor diplomat Leo Africanus, who had been coercively
turned to Christianity (c. 1494—c. 1554?), as contemporary comments upon the delib-
erations provoked by a postulator of the Reformation ideas. Luther’s position, ac-
cording to the author of the novel, made him remember Hadiths of the Prophet Mu-
hammad, taking into account that Luther, very much like a follower of Islam, had
recommended removal of all statues and idolatry symbols from the prayer places,
and, furthermore, he perceived Christians as a mere community of believers, which
should not be identified only according to the church hierarchy.!” Moreover, the fol-
lowers of the ruling theology and the church had brought only misery and break-
down to German states by draining levies and fees out of people and into the hands
of the entertainment-seeking noblemen and the treasury of the Roman Church that
was already rich enough. In this context “restoration of the initial ethical principles”
of Christianity is extremely topical, as it is within any religiously-social movement
(and not at all limited to Christianity).?’ Therefore, the representatives of Reforma-
tion liked Islam also because of non-existence of a defined church structure, which
theoretically did not allow a large number of people guided by secular motives to
usurp power and property under the cover of belief. On the contrary, the inhabitants
of Central Europe and South Europe (Italy) alike — devastated by religious wars and
different invasions — perceived a strong synthesis of spiritual and secular power as an
escape from misery and humiliation. Furthermore, representatives of Ottoman Tur-
key willingly supported Protestants in the territories under its rule. According to lan
Almond, the Ottomans helped the Hungarian Protestants so much that some histori-
ans interpret the Turkish victory in the battle of Mohacs as a phase of Reformation!
Under the Turks, the Lutherans and Calvinists in some areas were even actively en-
couraged, so that the Hungarian town of Debrecen quickly became known as the
“Calvinist Rome.”™ Among the conservative European priests there were even fears

19 Maalouf, Amin. Leo Africanus. Chicago: New Amsterdam Books, 1992, p. 295.
20 Available: http.//madrasaoftime.wordpress.com/2011/04/28/der haupttater-entkam/ (last viewed
27.03.2015).

2l Almond, I. Two Faiths, One Banner: When Muslims Marched with Christians across Eu-
rope’s Battlegrounds. London: 1. B. Tauris, 2009, pp. 158-159.
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of a new Calvino-Turkism.?> “Turkish tolerance” also quickly became a classic prop-
aganda instrument in Protestant criticism of Counter-Reformation. The opinions of
Adam Noiser were the result of all these factors. In addition, like many of his con-
temporaries, he was under the crossfire of different areas of Reformation. In Heidel-
berg Noiser supported the ideologists of Zurich Reformation, opposing the authori-
tarian model of church strictly regulated by Geneva, which gained victory regardless
of his attempts. All this made Noiser’s opinions even more radical and in 1570 he
sent a letter to the Turkish Sultan in Istanbul, wherein he said that he was disap-
pointed by Christianity and considered Islam to be better. With the same, he urged
Sultan Selim II to conquer Europe so that Christians would suffer the consequences
of their idolatry beliefs and double-dealing.?® This confirms the assumption regarding
the ability of the European thinkers of the 16™ and 17" centuries to accept without
bias different world outlooks and create their own individual views of the world and
nature, which makes them to a large extent similar to the great ancient Middle East
thinkers from the golden era of Arab and Islam civilisation. From a Catholic mystic
to a radical Protestant, from a follower of Reformation ideas to an Islam supporter,
from a holder of intensively religious mentality to an atheist — it was a matter of just
one single step at that time. Itineraries of Reinhold Lubenau (1556—1631) provide
extremely interesting information regarding these issues, the unique material, which
is yet insufficiently used in the studies of European history of ideas.** Reinhold
Lubenau relates that in Istanbul (Constantinople) he made acquaintance with a trans-
lator of Polish Marx Benckner, whose home he had visited and met there the above-
mentioned Adam Noiser together with another man whose name he did not remem-
ber. Moreover, not only the scandalously distinguished Adam Noiser, but all three
sirs had voluntarily accepted Islam! Only in respect of Noiser an odd turn happened.
Namely, before Noiser died, he confirmed his last views to Marx Benckner. He had
said: “There is nothing after this life...” (“Nach diesem Leben sei nichts mehr.”)*
Thus, Adam Noiser who changed from Protestantism to Islam, finished his life as an
atheist or at least a person who did not believe in the immortality of the soul... Adam
Noiser succeeded in moving to Istanbul and living his life as a Muslim, but the fate
of others from his co-thinkers’ group was much sadder. For example, anti-Trinitarian
Johann Sylvan (?—1572) was sentenced to death by beheading in 1572 in Heidel-
berg.?® The German Protestant radical Matthias Vehe (~1545-1590) who studied in
Heidelberg and Rostock, having spent a longer time in the tolerant Poland, ventured
to return to Germany, where he was immediately arrested and died in prison in 1590.
Unlike Noiser, he became the follower of Judaism. In Rostock, Vehe studied with

22 Akerman, S. Rose cross over the Baltic. Leiden; Boston; KoIn: Brill, 1998, p. 24.
3 Available: http://madrasaoftime.wordpress.com/2011/04/28/der-haupttater-entkam/ (last viewed
27.03.2015).
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David Chytréus (1530-1600), who was known as one of the first historiographers
who recorded Luther’s texts addressed to the city of Riga. ¥’

Even the seemingly aggressive Islam opponents accumulated and further
developed the knowledge inherited from Arabs, however, it did not prevent them to
publicly vilify the Islamic countries at the same time also maligning the competing
Catholicism. A good example of this is the composition by Courland priest Adam
Nachemoser “Prognosticon Theologicum”™ (1588), where he explained the fate of
the world on the basis of the doctrine of conjunctions taken over from the Arab
scientist Al Kindt (c. 801-873 CE), while singling out the followers of the “Pope of
Rome” in the West and “Turks” in the East.?®

The shock brought about by Reformation in the 16" and 17" centuries in north-
castern Europe led to violation of borders of confessions and religions, thereby
increasing interest in the legacy of Islam, Judaism, local paganism and Ancient Greek
science. There was certainly a struggle between different schools and perceptions
regarding use of Greek and Arab knowledge. Sometimes it was perceived as a single
whole, sometimes as two different, varied teachings. Thus, for example, in 1526
Janus Cornarius arrived in Livonia and stayed in Riga for a long time and tried to
“purify” the ancient Greek knowledge of medicine from the absolutely dominant
“Arabism”.?® In the European society the knowledge of medicine and biology
necessary for humans did not gain the support of the official holders of power and the
church for hundreds of years. Since the very beginning they were forced underground
as “secret”, “magic” or “heretical”. Unfortunately, with the time passing, this process
did not cease. A typical example in this regard is the protagonist of a classic German
legend — Dr. Faust, who has become one of the symbols of the Western civilization
through a literary tradition. This hero from a German chapbook of the 16™ century
makes “a pact with the Devil”, exchanging his soul for unlimited knowledge. And
this is precisely the abnormal and sick aspect of this story. According to the text of
the 16" century German chapbook, Dr. Faust is a physician who has helped many
people by using different herbs and roots. What is his crime? Is it the attempt to
expand his knowledge through going beyond the limits permitted by the “official
science”? Is this the reason why the person had to be subjected to demonization?
What exactly is the secret, “harmful” knowledge that Dr. Faust masters? The German
folk book mentions that he studied Arab, Persian, Greek and Chaldean wisdom.
Thus, he actually did the same that was done by the entire science community of the
medieval and Early Modern Europe, the studies that could not be imagined without
the reception of the Arab and Middle Eastern scientific heritage. Regardless of the
reception of Arab medicine, chemistry, astronomy and philosophy over the entire
Middle Ages in Europe, the 16" and 17" centuries were a new period of rebirth of

7 Taimina, A., Klavin§, K. Ticiba un neticiba Livonija: Martin$ Luters & Matiass Knutsens.
Salzburg: Verlag Kaspars Klavins, 2013, p. 7.

28 Nachemoser, A., Prognosticon Theologicum Das ist: Gaistliche grosse Practica ..., Stra3burg,

1595, p. 1L

Arbusow, L. Die Einfiihrung der reformation in Liv-, Est- und Kurland. Leipzig: Vermit-

tlungsverlag von M. Heinsius Nachfolger, 1921, p. 627.
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the Middle Eastern science. After the defeat of Arabs in Al-Andalus and the final
expulsion of the Moriscos from Spain, the Arab cultural heritage quickly reached
Central and North Europe. European intellectuals increasingly sought for secret
knowledge of “Oriental origin”. However, this process was intrinsically linked with
the traditions of ancient Arab metaphysics (Ibn Rushd), Aristotelianism (al-Kind,
etc.) and astrology.® It is interesting that in the itinerary of his journey through the
Ottoman Empire Reinhold Lubenau mentioned Arabs specifically as astronomers
and prophets of the future.’! As stressed by Susanna Akerman, the Arab and Islamic
idea of the Unity of the Divine Principle, for example, was extremely important in
acknowledging of the ideas of Copernicus in Europe of the Early Modern Period. “It
opened a way for Copernicanism to be accepted without denying Divine revelation.”
At the same time, “the Hermetic idea of an original revelation facilitated acceptance
of the celestial intelligences at work in Averroistic metaphysics, intelligences that
propelled motions through the soul of the world, that moreover were explained by
the geometric optics developed by Al-Kindi, al-Hazen and other Arabic scholars.
Without having in mind the Arabic formulation of the works of the seven angels
and celestial influence, it would be impossible to understand the heart of signs.”?
The entire reception of European magic, alchemy and “secret knowledge” in the
16™ and 17" centuries was under the sign of Arab Hermeticism. The motif of Idris
(Hermes Trismegistus) — that became extremely important during the 16" and 17"
centuries — is also interesting from the intercultural perspective, taking into account
its former popularity in Europe (and in the West in general). It became known to
Europeans in the Middle Ages only due to the Arab composition, after the translation
of which into Latin, the Emerald Tablet was perceived as the symbol of the deepest
wisdom in the West. This was intrinsically related to the genesis of Rosicrucian
ideas. Let us remember, among others, Johannes Trithemius or the eminent Swedish
mystic Johannes Bureus. In the context of Hermeticism of the 16"-17" centuries,
the reception of the Arabic Aristotelians’ knowledge was important, especially with
regard to the astrology of Abu Ma’shar al-Balki (d. 886) [ibid., page 84]. A large part
of European mystics referred, without doubt, to “Sabian literature”. The Rosicrucian
reader John Selden did so in his “De Diis Syris” (1617), because the Sura 2:32
of the Quran says that the Sabians will be saved along with the “peoples of the
Book.”* In the tradition of Arab science and literature, “Sabians” were understood
to be the so-called Sabians of Harran. The Harranians were, as is well known, the
worshipers of the planets. The old Arabic writers overlaid the rather crude rituals
of their paganism with a network of abstruse theories and represented Sabianism
as a philosophical religion. As highlighted by Johann Fiick, “it was especially the
Emanation theory of Neoplatonism which — in combination with Astrology — was
made use of in representing the Sabian religion as a lofty system of a very high

%0 Akerman, S. Rose cross over the Baltic. Leiden; Boston; Kéln: Brill, 1998, pp. 237-238.

31 Beschreibung der Reisen des Reinhold Lubenau. Hg. von W. Sahm. 1. Teil. K6nigsberg i. Pr.:
Kommissions-Verlag von Ferd. Beyers Buchhandlung, 1912, p. 186.

2 Akerman, S. Rose cross over the Baltic. Leiden; Boston; Kéln: Brill, 1998, p. 236.

3 Ibid., p. 42.
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moral and intellectual order. In this way the old Planet-gods were transformed into
personal Spiritual Beings or impersonal spiritual forces pervading the sublunary
world.”* In this relation in the context of north-eastern Europe the distinguished
Livonian alchemist, the professor of history at the University of Dorpat Friedrich
Menius (pseudonym: Solomonus Majus) (1593—-1659) was an important figure.
In Danzig he was related to a group of astronomers who expressed Hermetic
and Rosicrucian ideas and engaged in reception of Copernicus’ ideas.’> Hermetic
concerns, for example, are evident in his spiritual tract “Pandora Sophica”. In 1632
(or 1635) he wrote “Syntagma de origine Livonorum” or the “Composition on the
Origin of Livonians”. He mentions ancient Hebrews as one of the possible origins
of Baltic peoples. In general, reference to Jewish, Chaldean and “Sabian” sources
in all possible issues was the fashion of the respective time. In the 16" and 17®
centuries the entire North and East Germany, as well as Livonia (the present-day
Latvia and Estonia), were one of the centres where the genesis of Hermeticism and
early Rosicrucian ideology took place, and it was determined by the spiritual legacy
of the Hanseatic League and Teutonic Knights along with the intellectual tension
resulting from Reformation and counter-Reformation discussions.

The Protestants and Muslims of the 16" and 17" centuries had many things
in common. As a result, there were even attempts of political cooperation. It
was very real in Transylvania, where a neo-Calvinist prince ruled with Ottoman
support.®® Of course, there was cooperation with Turkey, which was not based on
acknowledgement of common values, but solely on the political calculations, as
it was in the case of the alliance between France and the Ottomans. The initiative
was brought forward by Charles V, whose aim was to rule the Italian peninsula and,
as a result, joint military operations were planned and implemented in 1537.%7 The
European power and spiritual elite was, however, much more worried about the
attempts of particular thinkers to achieve an agreement with the Islam world on the
basis of common ideas and social principles, which had to replace the social, spiritual
and economic order in Europe criticised by them. Adam Noiser was not at all the
only person who tried to establish contacts with the Sultan of Turkey, perceiving
the Islamic world as an alternative or atonement for the problems of the epoch. The
German Baroque poet and mystic Quirinus Kuhlmann (1651-1689) who supporter
unification of Protestants and Turks in order to destroy, in his opinion, the unjust
and corrupted Habsburg monarchy along with the institute of the Pope, and founding
the utopian “Kingdom of Jesus” instead, was much alike. Kuhlmann even went to
meet the Czar of Moscow to persuade him to join this thought-up alliance, but was
executed in Moscow.® In 1678, when going to Istanbul, Kuhlmann brought as a

Fiick, J. Arabische Kultur und Islam im Mittelalter. Weimar: Herman Bohlaus Nachfolger,

1981, p. 62.

35 Akerman, S. Rose cross over the Baltic. Leiden; Boston; Kéln: Brill, 1998, p. 24.

3 Greengras, M. Christendom Destroyed. Europe 1517-1648. London: Penguin Books, 2014,
p. 498.

37 Ibid., p. 303.
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gift for the Turkish Sultan an edition of “Lux in tenebris” (1657) — a compilation
of prophecies by the distinguished philosopher, theologian and pedagogue Johann
Amos Comenius (1592-1670), in which he called to fight against the Habsburgs and
Catholicism. Unfortunately, the sultan was not available and Kuhlmann had to return
without any results. Without doubt, Comenius was extremely popular all over the
Europe of that time. It is interesting that even the philologist and theologian Ernst
Gliick (1654-1705) used Comenius’ pedagogical ideas in the teaching process at the
peasant schools he had opened in Altksne. At the same time, it should be taken into
account that many outstanding thinkers of the 17" century who, like Comenius, are
today perceived as “symbols of European identity”, actually were opponents in their
societies at the time. Unlike many conformist modern Western intellectuals, they
were fierce critics of social inequality. For example, the abovementioned Johann
Amos Comenius devoted his work “Listové do nebe” (1619) to the criticism of social
inequality. In relation to the events of the appalling Thirty Years” War (1618—1648)
indignation grew in the face of the unpunished violence, which took the European
writers of the 17" century nearer to the reception of Islam and Middle East, secking
it for sources of inspiration, on which they could base their ideas or an alternative
social model. For example, an outstanding reception of Arab literature is presented in
the novel “Der abenteuerliche Simplicissimus Teutsch” (1668/69) by the 17" century
Baroque writer Hans Jakob Christoffel von Grimmelshausen (1622-1676), where
the protagonist of the novel acquires spiritual peace together with physical health
without interference of artificial medicine on an uninhabited southern island, like the
character from the work “Hayy Ibn Yaqzan” by the Arab writer Ibn Tufayl (the 12®
century). This fact is extremely interesting from the point of view of literary studies.
So far, the opinion was valid that Daniel Defoe (c. 1660 — 24 April 1731) wrote his
famous novel “Robinson Crusoe” specifically on the basis of Ibn Tufayl. However,
a deeper analysis devoted to the work of Grimmelshausen leads to a thought that
Defoe was not influenced by the ancient Arab author directly, but through the
intermediation of Grimmelshausen’s work. In Central Europe, Hans Jakob Christoffel
von Grimmelshausen presented visions of peace that in the future would become
a reality among all peoples of the world against the background of his “dark age”.
The author provided especially pathetic prophecies regarding the fate of the most
devastated country in Europe at that time — his native Germany. When all murderers,
usurers, robbers, adulterers and prostitutes are eliminated; when a German parliament
is established with the members being only two cleverest and most educated residents
from each city; when cities are amalgamated forever; when bondage is eliminated
together with all customs’ duties and levies — then Germany will be more blessed
with abundance than the happy Arabia (apparently meaning Arabia Felix, which
includes the present-day Yemen), Mesopotamia and Damascus region (Syria).** The
Middle East motive works as a comparative criterion in his future vision and in the
ideal social model which leads the way out of the collapse and darkness of the age.

3 H. J. Chr. von Grimmelshausen. Der abenteuerliche Simplicissimus. Berlin: Aufbau-Verlag,
1953, p. 211.
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Kopsavilkums

16. un 17. gadsimts Eiropas sabiedriba bija tikpat liels izSkirsanas laiks ka misdienu pasau-
les realitate Sobrid — ka no socialu satricinajumu, militaru konfliktu, ta alternativu ideju un
vertibu parvertesanas viedokla. Vélina renesanse un vilsanas sabiedribas reformas, cina pret
netaisnibu un auglosanu lidz ar cinitd@ju sakavi pasu pielaisto klidu un varmdcibas dél, refor-
madcija un radikala protestantisma idejas, Osmanu impérijas nostiprinasanas, Trisdesmitgadu
kars lidz ar pilnigu Centraleiropas sabrukumu un postu, oficialds zinatnes tumsonibas triumfs
un alternativo, slepeno zinasanu uzplaukums — no arabiem parnemtas alkimijas, numerologi-
jas, medicinas un hermeétisma izpausmés, pilniga vilSanas tradicionalaja pasaules uzskata un
ateisms, Eiropas baznicas noliegums un kristiesu, seviski protestantu, pariesana Islama — tas
viss apgriezta spoguli atgadina miisdienu norises. Diemzél lidzigi ka paslaik Rietumu civi-
lizacija nespéja harmoniski, gudri un péc bitibas atrisinat nevienu no laikmeta uzdotajiem
Jjautdjumiem, ta vietd ieraujot citas zemes sava agonija, kas neapSaubami nesa lidzi virkni
nerealizétu ceribu un utopiju.

Atslegvardi: arabu intelektualais mantojums, protestanti, Osmanu impérija.
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The reality of today’s Europe is a huge proportion of Muslims in it. The “reality”
per se does not mean anything “good” or “bad”. Its manifestations depend solely
on the European inhabitants as a whole — whether they are able to use this reality
as an advantageous opportunity or, on the contrary, — allow themselves to be
guided by the hatred-inciting propaganda, manipulation and demonization, which
benefits those who stand behind such negations both in the West and Middle East,
while the inhabitants of Europe remain in a losing position, with everybody being
a loser — both Muslims and non-Muslims. A major responsibility for objective
assessment of present reality and a positive use thereof — or failure to use it and
causing a catastrophe — lies with the joint administration structures of the European
Union, national governments of certain states and influential financial and business
stakeholders, including the omnipotent business associations — companies. At the
same time, there are many issues, which the inhabitants themselves — families,
friends, teachers, counsellors — should be able to solve. A decisive role in the entire
process, of course, remains with the level of education and awareness.

To gain a better understanding of the situation, let us first characterise the
background of the modern European reality by providing a summary of the number
of Muslims in Europe and the prospects of its increase in the nearest future.

Islam nowadays is the one of the most influential religions worldwide. Its
followers are increasing day after day in all parts of the world. The Arabs, in whose
land Islam started, represent only 20 percent of Muslims, and the rest are distributed
all over the world; from Indonesia with the largest Muslim population of about
210 million to India with the largest Muslim minority of about 180 million. Islam
also expands in Africa, China, Europe, America and other parts of the world.

Today Islam is the fastest-growing religion in Europe. Driven by immigration
and high birth rates, the number of Muslims on the continent has tripled in the last
30 years. According to forecasts, most demographers expect the high rate of growth
to continue in the coming decades. By contrast, Europe’s native population is rapidly
aging and beginning to decline in absolute numbers.? The Muslim population in the
EU, Norway and Switzerland is expected to increase by more than 55% in the next
21 years, rising from estimated 23.10 million in 2014 to 36.50 million by 2035.
In 2014 almost 5% of the total population of the EU countries are Muslims. This
proportion is expected to rise rapidly in the future, reaching more than 7% by 2035.
Realistically looking, in Germany alone the Muslim population will reach 10 million

by 2035.

Higher birth rates among Muslims in comparison to Non-Muslims and
immigration from the Near East are the factors that stand behind the increase of the
European Muslim population. By 2035 there will be more than 36 million Muslims in
the European Union (EU 28+2), who will represent a powerful force in the European

2 Calculation of the expected Muslim population in the European Union, Norway and Swit-
zerland is based on various estimates and different sources of data — such as Pew Research
“Religion & Public Life Project” in 2011 and Houssain Kettani, Muslim Population in Euro-
pe: 1950 — 2020 // International Journal of Environmental Science and Development, Vol. 1,
No. 2, June 2010.
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Member states Proportion Proportion
of the EU +2 Exp. 2014 2014 Exp. 2035 2035
Austria 535,000 6.30% 925,000 10.30%
Belgium 730,000 6.50% 1,350,000 10.80%
Bulgaria 900,000 12.40% 810,000 12.50%

Cyprus* 265,000 30% 360,000 35%
Denmark 250,000 4.50% 355,000 6.00%
France 5,700,000 9% 8,500,000 12%
Germany 5,000,000 6.25% 6,830,000 9.00%
Greece 575,000 5.10% 860,000 7.50%
Ttaly 1,900,000 3.10% 4,000,000 6.15%
Netherlands 1,050,000 6.25% 1,600,000 9.10%
Spain 1,300,000 3.15% 2,500,000 5.00%
Sweden 585,000 6.10% 1,350,000 12.60%

United Kingdom | 3,350,000 5% 6,720,000 9%
Norway** 180,000 3.50% 470,000 7.90%
Switzerland 485,000 6.00% 760,000 8.40%
zgte;tﬁzs“’pean 300,000 <1% 450,000 <1%
Total 23,105,000 36,490,000

*  The country is represented as a unit; we don’t consider the division of this country in north

and south.

** Norway & Switzerland are considered in this statistic, because of their importance for the
European Union.
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Figure 1: Expected Muslim population in EU+2 (2014-2035)
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political landscape. Unfortunately, the Middle East is a politically unstable region
and will remain so for the next two decades. Let us see just the political escalation
in Yemen and Egypt with about 115 million Muslims or the turmoil in Nigeria with
about 80 million. These events will produce a new extensive immigration wave to
Europe in future.

These trends result in multiform reactions among European population, at the
same time opening up different prospects, which we will try to bring forward.

First of all, Europeans often see migrants and Muslims as one.? This makes it very
easy to manipulate with human minds through promotion of xenophobic stereotypes,
myths, etc. In response to such reaction it should be remembered that the European
civilisation itself is a result of synthesis of different migration processes and
cultures, which cannot even be thought of without the influence of Arabs who had
accumulated a variety of Middle and Far East knowledge in the Middle Ages or the
relations with the Ottoman Empire in the 15%, 16", 17" and 18" centuries. Secondly,
it should be remembered that the reasons behind the Muslim migration are not only
the attempts for a “better life” by the Islam followers, but also processes caused by
the colonialism in the 19™ and 20™ centuries, as well as Western military invasions
during the 21% century. France conquered Algeria in 1830, Tunisia was occupied in
1881, Sudan in 1889, Libya and Morocco in 1912, etc.* Certainly, finding out who is
“guilty” or “not guilty” by means of historical materials is a fruitless process, which
often enough only increases confrontation and does not reveal any perspective for
mutual cooperation and integration. It is important to rebut different stereotypes that
create obstacles for moving forward and block our thinking.

Regardless of certain success in nature and environmental protection, the
doctrine of European economic development is still not oriented towards sustainable
development. It continues to be based solely on the traditional need for the increased
economic speed. Where the increase stops, an economic cooling, crisis, etc. starts.
The heavy European administration system, with the division of positions depending
on the “division of places by the basket of favours”, rather than on a person’s
capacities in the particular area, is unfortunately not sufficiently ready for innovation,
alternative ideas and new approaches. Yet even from the standpoint of traditional
economic growth, the migration of Muslims is presently almost the single guarantee
of this. Over the long run, especially if the birth rate continues to decline, which
is very confidently expected by all experts, the share of the population of working
age will also decline, leading to an increase of the dependency ratio. In European
countries the population ageing accelerates and the fact that the present European
generation does not have enough children to replace itself eventually leads to a
general reduction of the European population and, consequently, its economy. The
European countries with significantly lower birth rates, such as Germany with the
birth rate of about 1.35 will not be able to continue economic growth with increasing
productivity rate for long. Subsequently, the only solution for European countries

3 Europeans see migrants and Muslims as one / Compiled from agencies, Al Jazeera / Gulf
News, Tuesday, February 3, 2015, A27.

4 Armstrong, K. The Battle for God. Fundamentalism in Judaism, Christianity and Islam. Lon-
don: Harper Perennial, 2004, p. 160.
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to maintain the growth, to smooth the change in the demographic pattern and in a
longer term to avoid the worst-case scenario of the collapse, is to allow immigration.
From this point of view the immigration critique is ridiculous since it is planned and
at all times facilitated by the European economic strategy itself. At the same time
Muslims, too, have to be aware of the global overpopulation problem and understand
that many of their own problems (poverty, unavailability of education) are a result
of family planning that fails to fit the modern situation. The world changes, and both
non-Muslims and Muslims in Europe must be able to change in the name of common
stable future. However, determining of such principles of development in Europe
must not and may not take place without a tolerant discussion among all groups of
the population at the political level, accepting the result of such discussion as the
vision of each country’s development. Also, changing the economic development
strategy from short-term (fast growing) profits to a sustainable model is only possible
upon the change in the value orientation of the society. The Muslim population does
not have to be eternal proletariat in the unstable, openly polarised society. This
will also eliminate one of the reasons behind the youth radicalisation, whereby the
followers of nationalism in Europe join the ranks of right-wing extremists, while
Muslim youths — those of the ISIL. Both radicalisations bring about far-reaching,
destructive consequences for all cultures and identities.

A new strategy is necessary in respect to the entire European population. Perhaps
European countries should copy the Canadian model for selected immigration, which
will add more value for integration as well as bring more benefits to economic growth
and social life. Just as well, Europe could cooperate with the entire Mediterranean
region and Arab countries, thus creating a new model of self-sufficient economy
considering of the particular resources and possibilities of each region, instead of
trying to unify one’s own model and press it upon others. From the USA Europe
could learn flexibility and the ability to use talents instead of drowning in the sea of
bureaucracy and prejudice. This especially refers to the new immigrant generation
whose talented representatives are not valued here in the majority of cases and their
capacities are not used for the overall public benefit.

In Europe, unlike other regions (especially the so-called “developing or third
world countries”), the considerate attitude to nature, non-pollution of environment,
maintenance of the beauty of landscape, etc. have been traditionally stressed as one
of the aspects of superiority. Taking into account the great economic importance
of China, India or Gulf Arab countries, Europeans lately yet continue to highlight
their different attitude, which according to the stereotype, originates from the
different world outlook. Although many issues related to the area of environment
are indeed much better organised in Europe than in other countries (regardless of
the devastating activities of European corporations elsewhere), the impression that
such conduct originates from some uniquely different “world outlook” is merely a
supercilious myth. For example, Islam is extremely environmentally friendly. Let
us remember that the destruction of environment is forbidden in the Qur’an as well
as unnecessary waste — both in times of plenty and famine.’ The Prophet forbade

5 Fazlun M. Khalid with Joanne O’Brien. Islam and Ecology. London: World Wide Fund of
Nature, 1992, p. 91.
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a person to waste water even in washing for prayer on the bank of an abundantly
flowing river. By becoming more deeply familiar with other cultures and traditions
one can come across many identical contact points in areas, which the unaware
people might consider the monopoly of their own background. Of course, these
common values should be repeatedly made topical, which once again is a task for
the governments.

Social protection of the population has been among the most important priorities
in Europe after the World War II. In this respect, the Muslim contribution may
be regarded as clearly positive, taking into account that the business law of Islam
prohibits usury, the most condemned form of which is renting money. The expanding
Islamic banking has become an actual alternative for many Europeans who do not
want to risk their funds by depositing with regular banks.

One of the strongest, most painful and most dangerous prejudices in the modern
Europe is the prejudice regarding Islam as a religion. In this regard even ISIL is
being identified with the “Muslim belief”, which is utterly absurd, taking into account
the harsh criticism received by this organisation in all Islam countries and from the
leading Islamic clerics, who have qualified the respective criminals as the greatest
enemies of Islam. Naturally, a critically thinking person will immediately ask — who
benefits from such demonization and disinformation. Unfortunately, at the level of
wider public knowledge Islam as a religion is being blamed and every Muslim is
subject to suspicion. When studying the principles and values of different religions,
we will come across surprisingly numerous similarities between Islam and the
Europe-born Protestantism, which is sometimes perceived as the father of Western
rationalism and Enlightenment. Both Islam and Protestantism characteristically deny
celibate and cult objects as icons, etc. At the same time, Islam contains absolutely
the same message as Christianity or Judaism, all the prophets and messengers
mentioned in the Qur’an are also mentioned in the Bible (Adam, Noah, Abraham,
Mosses, Jesus). Secondly, in its very fundament Islam stresses the Universality, as
does Christianity. It is neither nationalistic nor xenophobic.

Taking into account the huge numbers of population in the Middle East who do
not have access to modern formal education, a stereotype is generated in Europe,
according to which “educated Europeans” are contrasted to “uneducated Muslims”,
also projecting such difference onto the past and explaining it with the different
genesis of “Western” and “Eastern” education systems. We are not going to explore
the history of the Middle Ages here, where the population of Europe were for
hundreds of years classified as “uneducated” and “barbarian”, having regained the
lost knowledge of the ancient world due to translations from the Arab language.
We might also argue about whether the modern formal education actually facilitates
the level of intellectual development of the man at all, or quite on the contrary.
Without doubt, formal education (reading and writing skills, etc.) is of importance
and lack of formal education is among the factors behind the reasons why it is so
casy to manipulate the population of the Middle East. Nevertheless, the myth of
the cardinally different genesis of the education systems of Europe and the Middle
East is without any justification. One might fully agree with the thesis of George
Makdisi that “The professionalized higher learning of classical Islam was based on
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two traditions of learning: humanism and scholasticism which happen to be also the
two basic traditions of modern Western higher learning.”®

Another cornerstone of the national myths of Europe is the national languages
and their uniqueness.” Several problems can be pinpointed here in the very European
context itself. The myth that was born at the end of the 18" century together with the
idea of the Spirit of Nation was strong yet, and its authors — the European intellectuals
who lived at the turn of the 18" and 19" centuries — were neither xenophobes nor
fools. A language is without doubt a carrier of different social values and perceptions.
However, it always changes, as the social values themselves change, many values
collapse and new values — not always positive — take their place. At the same time, it
is being used in the propaganda of the radical European nationalists.

The key aspect in this relation is to understand that values or non-values of a
society are not national. A fight for social, ecological and educational values against
their devastators is ongoing all over the world and in each culture, regardless of race,
ethnicity or religion. These values are a result of synthesis of different traditions,
rather than a national invention. We can clearly see it from the number of words and
terms contained in European languages, which were borrowed from Arab during the
Middle Ages and which happened simultaneously with acquisition of the Middle
Eastern knowledge and technologies. If these terms were crossed out, European
national languages would not be capable of functioning, they would become
meaningless in the context of explanation of a variety of phenomena. An admiral,
alchemy, alcohol, algebra, tariff and many other words® came to Europe through the
Arab language. Instead of concentrating on xenophobic safeguarding of the purity
of their languages today, Europeans should rather focus on the development of their
educational and cultural values in the complex modern world that is subject to many
different risks.

The concept of European culture has arisen in the eighteenth century, but the
history of European culture as an idea itself originated only in the nineteenth. This
historical vision of Europe was closely connected with contemporary political, social
and religious ideals and ideas of what the future should bring. The concept of Europe
was therefore not only historicized, but also politicized.” Historically viewed, the
importance of the culture of Middle East in the medieval Europe is unquestionable.
Only, if, with regard to the time distance, today it just fascinates historians alone,
the influence of Arab, Persian and other poets, writers and thinkers of the Islamic
world on the genesis of modern European literature and art is frequently ignored.
A viewpoint exists that “perhaps the easterners were clever in the past, but what

¢ Makdisi, G. Universities: Past and Present // Culture and Memory in Medieval Islam. Essays
in Honour of Wilferd Madelung. Ed. By Farhad Daftary and Josepf W. Meri. London; New
York: 1. B. Tauris Publishers, 2003, p. 53.

Hobsbawm, Eric J. Nationen und Nationalismus. Mythos und Realitat seit 1780. Frankfurt:
Campus Verlag GmbH, 2005.

8 Osman, Nabil. Worter arabischer Herkunft. Miinchen: Verlag C. H. Beck oHG, 2010.
Mythen der Nationen: Ein Europiisches Panorama. Hg. von Monika Flacke. Miinchen;
Berlin: Koehler & Amelang Verlagsgesellschaft, 2001.
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does it have to do with the wonderful achievements of European literature and art
of the Modern Period”. One should remember that some of the greatest European
writers, including Goethe!® and Tolstoy, were deeply affected and influenced by the
civilization of Islam. There is much more in common than we often think. However,
this can be noticed only if one does not succumb to the hatred-arousing propaganda
and simplified understanding of “other” traditions, religions, customs and values.
Perhaps this finding may work as an invitation to the entire European population —
both non-Muslims and Muslims — to facilitate mutual understanding, tolerance and
cooperation in the name of common, positive aim.

Kopsavilkums

Islams ir visstraujak augosa religija Eiropa. Imigracijas un augstas dzimstibas dé] musul-
manu skaits te pédéjo 30 gadu laika ir triskarsojies. Vairaki demografi prognozé islamticigo
skaita ieverojamu pieaugumu ari turpmak. S'aja' situacija visiem Eiropas iedzivotajiem jaspej
rast kopiga sadarbibas stratégija stabilas nakotnes varda. Jasaprot, ka muslmanu un nemu-
sulmanu starpa vésturiski ir vairak kopiga, neka, stereotipiski raugoties, liekas. Tomér, lai to
saprastu, nedrikst padoties naida propagandai, manipulacijam un vienkarsotai “citu” kultiru
un tradiciju izpratnei.

Atslegvardi: integracija, islams, musulmani, Eiropa, imigrdcija, manipulacija, tolerance.

10" “The essence of Goethe's literary orientalism lies in his concept of world literature and in
his dream of a unity of East and West in universal brotherhood as the title of his Diwan is
clearly meant to indicate.” Dr. Abdulla Al-Dabbagh is Professor of English Literature and
Chair of the English Literature Department, United Arab Emirates University.
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Daudzviet pasaulé — Tuvajos Austrumos, Ziemelafrika, Ziemelindija, Volgas krastos un Bal-
kanos — kristie$i un musulmani jau gadsimtiem dzivo lidzas. Misdienu socialekonomiskie
faktori ir veicinajusi plaSu migraciju, kas kristieSus un musulmanus ir darfjusi par kaiminiem
arl citos pasaules regionos: Rietumeiropa, Ziemelamerika un Okeanija. Veéstures gaita attie-
cibas starp abam religiskajam kopienam ir nonaku$as dramatiska strupcela ne reizi vien. Ta
ka misdienas kristie$i un musulmani veido lielu pasaules iedzivotaju dalu, kas dzivo vai nu
lidzas, vai vienuviet, attiecibu dinamika starp $im abam religiskajam kopienam butiski ietek-
mé situaciju pasaulé. Raksturojot kristieSu un musulmanu attiecibas gan Azijas valstis, gan
Eiropa, autore ir ilustréjusi abu religisko kopienu attiecibu dinamiku 20. gs. beigas un 21. gs.
sakuma un ieskicgjusi starpreligiju dialoga sekmigas risinasanas priek$noteikumus.
Atslégvardi: islams, musulmani, kristieSu un musulmanu attiecibas, religiskie konflikti, starp-
religiju dialogs.

Kristie$Si musulmanu valstis

Attiecibas starp kristieSiem un musulmaniem nav viendabigas — tas ir atkarigas
no konkrétas politiskas un religiskas situacijas katra atseviska valsti. Lai gan Indija
(79,5% hinduistu, 14,4% musulmanu, 2,5% kristie$u) ir deklaréta religijas briviba,
tomer attiecibas starp religiskajam kopienam ir visai saspilétas. Human Rights Watch
2014. gada zinojuma ir noradits, ka Indija picaug religisko minoritasu (Indija gan
kristie$i, gan musulmani ir religiska minoritate) tiesibu ierobezoSana. P&c mingtas
organizacijas uzskatiem, par naida uzliesmojumiem pret religiskajam minoritatém
ir atbildigas hindu fundamentalistu organizacijas. 1999. gada Maharastras pavalsti
uzsaka bengaliski rungjoso musulmanu deportacijas kampanu. Savukart 2002. gada
sakuma Gudzaratas pavalstt veica musulmanu skaitiSanu, kam sekoja vardarbibas
tas policija saka registrét ari kristieSu gimenu loceklu skaitu, to nodarbosanos un ie-
nakumus, indieSu kristieSu saime radas pamatots satraukums, jo arT kristiesi nejiitas
pasargati no vardarbibas. 2014. gada vasara Belara vietja vara aizliedza veikt reli-
giskas aktivitates, kas nav hindu tradicijas, un iecelot personam, kas nav hinduisti.
Sie ierobezojumi skar galvenokart kristiesus.

Tendence ierobezot kristiesu skaitu izpauzas ne vien ceremoniju rikoSana par
godu tiem, kas atsakas no Kristus un pievérsas hinduismam, bet ar1 likumdosana,
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piem., 2002. gada nogalé Tamilnadas pavalsti tika pienemts likums, kas dara gan-
driz neiesp&jamu dalitu (nepieskaramo) atteikSanos no hinduisma, kura ietvaros
pastavosa kastu sist€ma vinus nostada noz€lojama sociala un ekonomiska stavokli.
2003. gada 6. decembrT, kad 1000 Tamilnadas dalitu velgjas pienemt kristietibu, tika
arestéti 16 kristibu ceremonijas organizatori, bet tie, kas devas uz svétku norises vie-
tu, tika piekauti.

Nevalstiskas organizacijas Catholic Secular Forum zinojuma noradits, ka Karna-
takas pavalsts ir kluvusi par religisko konfliktu karstako punktu Indija: 2011. gada
tur notika vairak neka 1000 uzbrukumu kristieSiem, respektivi, 3—5 uzbrukumi die-
na. Savukart agentiira Fides norada, ka Indija pieaug vardarbiba pret kristieSiem:
kristigo skolu audz&knu apmétasana ar akmeniem, baznicu dedzinasana, indiesu
izcelsmes mikenu izvaroSana, priesteru nogalinasana utt. 2013. gada ir registréti
4000 vardarbibas aktu, kas veérsti pret kristieSiem un ko veikus$i hindu ekstrémis-
ti. Vardarbibas aktus, kuru rezultata cies nevainigi cilveki, vada ekstrémistu grupas,
kas merktiecigi uzkurina pili, piem., 1999. gada 23. februari Manoharpura, izklie-
dzot hinduistu lozungus, piilis dzivu sadedzinaja masina naksnojoso protestantu mi-
sionaru kopa ar diviem vinga déliem. 2003. gada 13. janvari Keralas pavalsti radika-
lie hinduisti uzbruka un smagi ievainoja protestantu biskapu, bet 2003. gada jlnija
Radzastanas pavalsti péc svétdienas dievkalpojuma hinduistu pilis smagi pickava
kadu misionaru. Analizgjot situaciju Indija, 2013. gada The Catholic Secular Forum
(CSF) pazinoja, ka, salidzinot ar ieprieksgjiem gadiem, kopuma uzbrukumu (kris-
tieSiem) skaits nav pieaudzis, bet tie ir notikusi vietas, kur agrak nebija novéroti.
Visaktivaka vérSanas pret kristieSiem notiek, ka parasti, Karnataka (67 uzbrukumi
2012. gada) un Madhja Pradesa (28 uzbrukumi 2012. gada), bet parsteidz tas, ka uz-
brukumu skaits ir picaudzis Tamilnadu, Asama, Mizorama un Goa pavalsti.

Indija religiskas parliecibas maina jaregistré valsts iestade. Kad Indijas prezidents
A. Abduls Kalams, péc religiskas piederibas musulmanis, pienéma ielagumu pieda-
Itties jezuitu skolu absolventu kongresa (World Jesuit Alumni Congress), 2003. gada
janvarT radikalie hinduisti pazinoja, ka Jézus Sadraudziba lieto “vardarbigus un bar-
bariskus Iidzeklus” pret hinduistiem. Gudzaratas pavalsti par “piespiedu” pieversanu
kristietibai draud tris gadu cietumsods, kas var buit vl bargaks, ja kristietibai piever-
sta persona ir sieviete vai nepilngadigais. Attieksmi pret kristieSiem Gudzaratas Stata
spilgti raksturo tas, ka viena no pavalsts rajoniem kristieSiem ir aizliegts smelt fideni
no akam, kas atrodas ciematos.

Indija gan kristiesi, gan musulmani ir religiska minoritate, kuram ir jasadarbojas,
lai iestatos par cilvéktiesibu ievEéroSanu un stiprinatu demokratiju valsti. 2014. gada
septembrT kristieSu un musulmanu lideri kopigi nosodija vardarbibu, kas Indija pie-
aug pret religiskajam minoritatém hindu fundamentalisma nostiprinasanas rezultata.

Ta ka hinduistu ekstrémistu vardarbibas d€] Indija cie§ gan musulmani, gan kris-
tie$i, abu monoteisko religiju ticigie Indija ir vajasanu upuri, un tas rada priek$notei-
kumus abu kopienu starpreligiju dialoga risinaSanai. Indijas kristie$i un musulmani
ir iesaistfjusSies dialoga grupas, kuras valda draudziga un sirsniga atmosfera, kaut
arT starpreligiju dialogs norit sporadiski un emociju Iimeni un taja iesaistito perso-
nu skaits ir neliels. Analizgjot kristieSu un musulmanu attiecibas Indija, jezuttu tevs
K. V. Trolls ir noradijis, ka dialogam butu jabalstas uz zinasanam, ideju apmainu
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un konstruktivu gaisotni: “Dialogam janotiek ideologiska, teologiska un praktiska
Itmeni. Lai dialogs darbotos Sajos Itmenos, nepiecieSama izglitosana un informacijas
apmaina par dialoga partnera religiskajiem uzskatiem un religisko kopienu. Vai kris-
tieSu garigie seminari un musulmanu madrasas sniedz pietieckamu ieguldijumu? Vai
ir vérojama vélme darit vairak? [..] Skaistie kopigie pazinojumi, kas izskan starp-
tautiska liment, raisa ceribas, bet, ja tiem neseko konkréti darbi, ja netick pieliktas
pules Tstenot deklartto, cerétais netiks sasniegts un [dialogs] kliis smiekligs.” Diem-
78l starpreligiju dialogs Indija pagaidam nav nesis gaiditos rezultatus, jo vardarbibas
akti notiek arT starp musulmaniem un kristieSiem, piem., 2011. gada Rietumbengala
50 musulmani uzbruka personam, kas bija pienémusas kristietibu.

Viena no pasaules nabadzigakajam valstim — Sjerraleoné (78% musulmanu,
0,8% Afrikas tradicionalo religiju sekotaju, 20,9% kristie$u) — pastav draudzigas at-
tiecibas starp kristieSiem un musulmaniem, jo §Ts zemes iedzivotdji savu identitati
saista pirmam kartam ar regionalo izcelsmi, nevis ar religisko piederibu. Sjerrale-
ones konstitiicija garanté religijas brivibu, bet no 1991. Iidz 2002. gadam tas Tste-
noSanu apgriitinaja pilsonu karS. Gan kristieSiem, gan musulmaniem biezi uzbruka
revolucionari, piem., 1999. gada musulmanu svéta ménesa — ramadana — laika re-
volucionari iclauzas moseja un vardarbigi piespieda musulmanus dzert alkoholiskos
dz@rienus. Savukart kristieSus nolaupTja, lai izspiestu izpirkuma maksu no Romas
katoliskas Baznicas. Pilsonu kara laika musulmanu un kristieSu religiskie lideri ap-
vienojas kopigas organizacijas un, biezi riskgjot ar savu dzivibu, veica vidutaju funk-
ciju starp nemierniekiem un valdibas spekiem. Rietumafrikas kristieSu un musulma-
nu attiecibam raksturigs tas, ka kopigi tiek risinatas nevis teologiskas problémas, bet
sociali nozimigi jautajumi, respektivi, starpreligiju dialogs notiek darbos, nevis var-
dos. Gadijumos, kad Sjerraleoné izveidojas jauktas kristieSu-musulmanu gimenes, to
locekli apmeklg gan baznicu, gan moseju. ANO neatkarigais eksperts, kas apmeklgja
Sjerraleoni 2013. gada, savas vizites nosléguma zinoja, ka ir patikami parsteigts par
valsti valdoSo religisko toleranci, kas izpauZas ka dinamisks religiskais pluralisms.

Libija, kur musulmanu ir 96,6% no visiem valsts iedzivotajiem, religiskai situ-
acijai raksturiga sena kristieSu un musulmanu lidzaspastavésanas tradicija. Lai gan
Kadafi rezima laika (1969-2009) par vienigo likumu tika atzits islama likums jeb
Saria un konstiticija tika verteta vien ka “cilvéku likums”, tom&r valstT nenotika
vajasanas religisku motivu dél. Tacu kristie$u darbibu stingri ierobeZoja noteikums,
ka katrai kristigajai konfesijai Libijas pilsétas drikst biit tikai viena baznica, un bija
aizliegts pieverst kristietibai musulmanus. Ari péc Kadafi krisanas 2011. gada Libija
kristieSiem ir liegta misionara aktivitate: 2013. gada Bengazi tika apcietinatas Cetras
personas, kristigie misionari, kas iespieda un izplatija literatiiru par kristietibu. Ta ka
apcietinatajiem draud naves sods, Sobrid Libija kristiesi jiitas apdraudéti un Libiju
ir jau pametusas trTs katolu kongregaciju miikenes. Pirms Kadafi gaSanas Libija bija
apméram 100 000 kristieSu, galvenokart viesstradnieki no Egiptes, Filipinam un In-
dijas, bet paslaik tiek I&sts, ka kristieSu skaits ir sarucis uz pusi.

Libija joprojam turpinas brunotas sadursmes un nav izveidojusies stabila val-
diba, kas sp&tu nodrosinat valsti dro§ibu un stingru robezu kontroli, kura nelautu
iecelot islamistu ekstrémistiem. Zimigi, ka vairums Libijas kristieSu ir arzemnieki,
bet vietgjie musulmani nav vienoti: sunniti uzskata, ka §itti ir her&tiki, savukart pret
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stfijiem tiek versti vardarbibas akti: ir sagrautas vairak neka 70 mosejas un svétni-
cas, ka arT simtiem islama mistiku kapavietu.

Nigéra (98,4% musulmanu, 0,8% kristieSu) ir viena no retajam musulmanu vai-
rakuma valstim, kas neaizliedz Muhammada sekotdjiem pieversties citai religijai.
Tas nodroSina realu religijas brivibas principa TstenoSanu. Registréjusi savu drau-
dzi Iekslietu ministrija, kristie$i var darboties brivi. Nigéra musulmani un kristiesi
veiksmigi sadarbojas socialaja, karitativaja un izglitibas lauka. ASV starptautiskaja
religiskas brivibas zinojuma par 2011. gadu ir mingts tikai viens religiskas spriedzes
gadijums Nigéra: musulmanu sievietes protestéja pret kristigo evangélistu aktivita-
teém, ko organizgja arzemju sludinatajs, toties zinojuma par 2012. gadu ir ming&ts
uzbrukums katolu baznicai, kad to izdemol&ja musulmanu jaunie$i, pauzot sasutumu
par filmu, kas uznpemta Rietumos un aizskar islamu.

Turpretim Nigérija (48,8% musulmanu, 49,3% kristieSu, 1,4% Afrikas tradicio-
nalo religiju sekotaju) musulmanu un kristieSu konfrontacijai ir visai gara vésture.
Turklat attiecibas So divu valsti domingjoSo religisko kopienu starpa arvien saasi-
nas, pieméram, 1999. gada Ilorina apméram 2 000 musulmanu liels pilis sagrava
18 kristieSu baznicas. Spriedzi saasina tas, ka musulmani censas likt $kérslus jaunu
kristieSu dievnamu celtniecibai. Lai gan jaunaja konstitiicija, ko pienéma 1999. gada
maija, ir deklaréts, ka Nigerija nepastav valsts religijas, tomér apvidos, kur musul-
mani ir vairakuma, islama likumu jeb Saria censas ieviest ari valsts dzivé. ST iemes-
la d&] saspilétas attiecibas abu religisko kopienu starpa bieZi vien paraug vardar-
bigas sadursmes, piem., 2000. gada februara beigas nemieros aizgaja boja vairak
neka 400 cilveku. Kad 2002. gada augusta Kano vietgjas varas parstavji pazinoja, ka
puse no kristie$u baznicam ir jaslédz, jo to esot “parak daudz”, tika iznicinats vairak
neka 30 dievnamu. Sakait&to religisko situaciju spilgti raksturo 2003. gada asinainie
notikumi pirms Nigerija paredzeta skaistuma konkursa Miss World. Kad laikraksta
This Day zurnaliste sava raksta bija izteikusies, ka pats Muhammads grib&tu appemt
par sievu vienu no $tm skaistulém, valsti parpéma plass vardarbibas vilnis (250 cil-
veku nogalinati, 200 ievainoti, sagrautas 20 baznicas). Nigg€rijas stabilitati, demo-
kratiju, nacionalo saskanu apdraud konflikti, ko izraisa religiskais fundamentalisms.
2012. gada Niggrijas kristieSu un musulmanu attiecibas parauga smaga krizg, par ko
liecinaja religiskas vardarbibas eskalacija.

Lai gan visbiezak par konfrontacijas iemesliem tiek atzits fanatisms, bigotisms,
tolerances trikums, ekskluzivisms, nezinaSana, tomér c€loni ir meklgjami dzilak:
kristieSu un musulmanu konfrontaciju Nigérija uzkurina dazadu politisko spéku ci-
niska manipulé$ana ar religiju, kas destabilizg situaciju valsti. Intensiva religijas po-
litizé€Sana ir padzilinajusi kristieSu un musulmanu antagonismu, tapéc nigriesi sak
apsvert jautajumu, vai ir iespgjama talaka vienotas valsts pastavésana. Daziem skiet,
ka problémas varétu atrisinat federalisma ievieSana, respektivi, autonomu regionu
izveidoSana, bet tikai retais cer uz izligumu, risinot starpreligiju dialogu.

Indonézija (87,2% musulmanu, 9,9% kristieSu, 1,7% hinduistu, 0,7% budistu),
kur oficiali ir deklaréta religiskas parliecibas briviba, dzivo gan musulmani, gan
kristiesi, gan budisti, gan hinduisti, gan konfiicisti, gan judaisti, gan Sintoisti, gan
daoisti. Varetu teikt, ka Indon&zijai ir raksturiga religiskas tolerances un pluralisma
tradicija, ko apdraud ekstrémistu grupas, piem&ram, Front Pembela Islam (Islamisko
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aizsargu fronte), kas verSas pret Ahmadija kopienu, kristieSiem, Sittiem un hinduis-
tiem. Lai gan oficiali ir izskan&jusi pazinojumi, ka grupa izforméta, tomér tas locek-
li, kuru skaits sasniedz vairakus tikstoSus, maina savu taktiku, lai varetu turpinat
darboties. Indonézijas valdibai izdevas izform&t Java bazeto brunoto islamistu grupu
Laskar Dzihad (Dzihada kareivji), tomér ne visi karotaji ir atstajusi Maluku un Cen-
tralo Sulavesi, kurp kops 2000. gada grupa ir iesiitijusi tukstoSiem savu loceklu, lai
tie vaditu musulmanu cinu pret citu religiju piederigajiem. Lai arT valdiba vérSas pret
teroristiem, religiskas minoritates nereti tiek paklautas pazemojumiem, diskrimina-
cijai un vardarbibas akcijam, kuru skaits pieaug no gada gada: 2012. gada religiskas
minoritates piedzivoja jau 264 uzbrukumus.

Indonézija ir vislielakais islamticigo skaits pasaul€, un p&déja gadu desmita pie-
aug musulmanu religiskas identitates akcent€Sana: ka savas religiskas dievbijibas
zimi arvien vairak cilvéku sak valkat indonéziesu tradicionalos musulmanu térpus;
tiek dibinatas arvien jaunas musulmanu bankas, uznémumi un plassazinas Iidzekli;
arvien popularaka klast maksla, kas ataino islama t€mas. Indon&zijas musulmanu
lideriem ir svariga loma socialaja dzive, jo valstl darbojas vairakas religija saknotas
politiskas partijas, universitates, skolas un plassazinas lidzekli.

Ta ka Indongézija ir apméram 300 dazadu tautibu, konflikti starp religiskajam ko-
pienam biezi vien balstas uz etniskajam nesaskanam. Intolerances atmosféru rak-
sturo 1999. gada 7. septembra asinainie notikumi, kad uzbrukuma Baubau diecézes
centram boja gaja vairak neka 100 cilveéku, bet 2000. gada Ziemassvétku dievkalpo-
juma laika bumbas spradziena tika nogalinati 19 kristieSi. Sadursmes starp kristie-
Siem un musulmaniem ir ipasi asas Centralaja Sulavesi. Tris gados Poko apvidi boja
gaja vairak neka 2000 cilvéku. Priesteri, kas vadija izliguma sarunas starp abam reli-
giskajam kopienam, méginaja apklusinat ar visdazadakajiem lidzekliem. Tas zinama
méra arT izdevas, jo 2003. gada 16. jiinija vinam piesprieda tris gadu cietumsodu par
nelegalu ierocu glabasanu. Tomér vislielako rezonansi pasaulg izraisija 2002. gada
oktobra terorakts Bali sala, kur bumbu spradzienos boja gaja 180 cilvéki un bez
veésts pazuda 200 personas, galvenokart australiesu taristi. A¢eha 2012. gada maija
piespiedu karta tika slégtas 17 kristieSu baznicas, bet 2013. gada tika apcietinati pie-
ci kristiesi, ko apstidzgja 70 musulmanu pieversana kristietibai.

Saspilgjumu veicina dazu Indonézijas salu iedzivotaju un islamistu grupu prasi-
ba p&c neatkaribas, lai dibinatu islamisku valsti. 2000. gada sakuma Javas studenti
izveidoja kustibu Negra Islam Indonesia (Indon&zijas islamiska valsts). Dzakarta tas
atbalstitaji uzstadija kontroles punktus un parbaudija personu dokumentus, apgriti-
not iebrauksanu pilséta tiem, kas nav musulmani, un piespiezot vinus skandét Kora-
na varsmas. L1dzigi incidenti ir notikusi arT Sulavesi dienvidos. Indong&zijas mérenie
musulmani ir satraukusies, ka ekstrémistu idejas var€tu tikt uzspiestas visiem valsts
musulmaniem, un tas apdraudétu nacionalo saskanu. 2000. gada nogale 70 musul-
manu religiskie lideri un 17 nevalstisko organizaciju vaditaji veérsas pie valsts po-
licijas ar atklatu vestuli, aicinot uzraudzit kontrol&tas izklaides vietas, lai izbeigtu
ekstrémistu organizgtos “tirisanas” reidus.

Personas, kas tiek diskriminétas religisku motivu d&l, nespgj rast taisnibu tiesa.
2012. gada Rietumsumatra uz divarpus gadiem cietuma tika notiesats jaunietis, kas
socialaja tikla Facebook bija izveidojis forumu ateistiem. Vins tika atzits par vainigu
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islama un Muhammada zaimosana. Savukart kristieSu misionari, kas darbojas Sula-
vesi, ir nobazijusies, ka vardarbibas vilnis (1998-2003) varétu atkartoties.

Valstts, kur vairums iedzivotaju ir musulmani, kristieSiem aizvien ir jabut pie-
sardzigiem, piem., Pakistana (96,4% musulmanu, 1,6% kristiesu) kristieSiem nakas
parvarét dazadas grutibas: pirmkart, kristigo skolu nacionalizacijas seku likvidésana
(lai gan valdiba ir apsolijusi atdot nacionaliz&tas kristieSu skolas, praktiski denacio-
nalizacija notiek arkartigi 1éni un birokratiski); otrkart, kristieSu bérnu religiska iz-
glitiba (kristieSu bérni ir spiesti apgit islama doktrinu); treskart, kristiesu politiskas
tiesibas (religiskajam minoritatém nav tadu vélé$anu tiesibu ka musulmaniem, jo
kristiesi savus parstavjus var izvirzit tikai ierobezotam vietu skaitam parlamenta),
ceturtkart, naves sods par zaimosSanu (kops 2008. gada ir spéka naves soda izpildisa-
nas civiliedzivotajiem moratorijs). Likums par zaimoSanu tiek kritiz&éts arT Pakistana,
jo tas tiek izmantots religisko minoritaSu vajasanai, religiska ekstrémisma uzkuri-
nasanai un personisko rékinu kartosanai. 2011. gada tika nogalinats Pakistanas mi-
noritasu lietu ministrs Sahbazs Bhati (Shahbaz Bhatti), kur§ bija vienigais kristiesu
kopienas parstavis valdiba un vérsas pret islamu privileggjoso likumu. Savukart po-
litike Serija Rehmena (Sherry Rehman) ir apvainota islama un praviesa Muhammada
zaimos$ana, jo ir teikusi runu, aicinot izskatit zaimoSanas likumu, kas valsti ir veici-
najis kristieSu vajasanu savtigu intereSu dél. Pakistana apstidziba par zaimoSanu ir
arkartigi bistama, jo var izraisit tiilit€ju pila vardarbibu, respektivi, apsiidzetajam
draud linca tiesa. 2014. gada novembrT musulmanu pulis nogalinaja kristieSu pari,
kas bija apsiidzets Korana apganiSana. Jasaubas, vai cilvektiesibas tiek ieverotas taja
gadijuma, kad nepilngadigais, kas ir pienémis islamu, piespiedu karta tiek iznemts
no kristieSu gimenes un atdots musulmanu gimenei.

Kad péc valsts apvérsuma Pakistana pie varas naca generalis Musarafs (1999-
2008), vins centas norobezoties no islamistiem, uzsverot, ka islams maca nevis nai-
du, bet gan toleranci un bralibu. Tomer valstl turpinaja uzliesmot vardarbiba pret
kristiesiem: tika dedzinatas baznicas, notika izrékinasanas ar tiem, kas piepe€musi
kristietibu. Pirms ASV iebrukuma Afganistana un Iraka Pakistanas islamisti uzsaka
Tpasi intenstvu kampanu pret kristieSiem. 2003. gada janvari Pakistanas Ziemelrie-
tumos un lielakajas pilsétas urdu un arabu valoda tika izplatits aicinajums izkaut
visus kristieSus. Saprotams, ka tada atmosfera Pakistanas kristiesi jutas apdraudéti
un bezspecigi.

Pakistana ir kodolierocu valsts, kas spgj piesaistit lielo pasaules valstu politiku
uzmanibu. Lai gan ta ir nozimigs spélétajs globalaja aréna, Pakistanas nakotne nav
pilnigi skaidra. Islamisti uzskata, ka noskirsanas no hinduistu Indijas un musulmanu
valsts izveidosana (1947) ir radijusi priekSnoteikumus patiesa islama atdzimsanai,
turpretim Pakistanas sekularie lideri, kas izglitibu ir ieguvusi Rietumos, vélas, lai
valsts ietu soli solT ar moderno Rietumu pasauli.

Lai gan 1998. gada Malaizija (63,7% musulmanu, 17,7% budistu, 6 hinduisti,
9,4% kristieSu) atc€la valsts religijas statusu islamam, tur ir saglabajusies vairaki
religiski ierobezojumi. Ta ka pastav cieSa saikne starp Malaizijas pilsonibu un is-
lamu, iespgja pienemt citu religiju ir problematiska. Saspilgjumu radija valdibas ie-
viesta obligata prasiba noradit tautibu un religisko piederibu personu apliecinosos
dokumentos. Nemusulmani ar to nav apmierinati, jo tas var izraisit diskriminaciju.
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Sociologiskas aptaujas dati liecina, ka Azijas valstis tie$i malaiziesi visbiezak uzska-
ta, ka “vairums religiju dod pozitivu ieguldijumu sabiedriba”.

Turcijas (98% musulmanu, 0,4% kristieSu) konstitticija ir deklaréta visu pilsonu
vienlidziba bez jebkadiem religiskiem ierobezojumiem. Lai gan Turcija ir sekulara
valsts, pilsonu personu apliecino$ajos dokumentos tiek noradita religiska piederi-
ba. Kaut gan nepastav nekadi juridiski ierobezojumi, kas liegtu musulmanim mainit
savu religisko parliecibu, to regulé spécigs sabiedribas spiediens, piem., Iskende-
esot aizskaru$i musulmanu religiskas un nacionalas jitas. 2003. gada janvari saka
izmeklesanu pret kapucinu tévu, kas Iskenderuna nokristija 26 gadus vecu musulma-
ni, kur$ vélak iestajas garigaja seminara. Miiku, kas bija darbojies Turcija 45 gadus,
apstidzgja vardarbiga musulmana pievérsana kristietibai.

Kops 2002. gada, pieaugot turku islamistu kustiba saknotas partijas Adalet ve
Kalkinma partisi (Taisnibas un attIstibas partija) ietekmei, Turcija ir notikusas par-
mainas, par ko ir zinojusas dazadas starptautiskas organizacijas, noradot, ka Turcija
tiek ierobezota preses briviba, parkaptas cilvektiesibas un netiek Tstenots dzimumu
vienlidzibas princips. 2014. gada Preses brivibas zinojuma, kas atspogulo plassazi-
nas Iidzeklu atkaribu no politiskajam partijam, Turcija vairs nav ierindota to valstu
vidd, kur vérojama tikai “dalgja ietekme”, bet ir ieklauta to 197 valstu vidi, kur
prese “nav briva” no politiskas ietekmes. 2011. gada velesanas Taisnibas un attisti-
bas partija ieguva 49,8% véletaju balsu, un tai radas iesp€ja veikt parmainas izgliti-
bas sisteéma par labu islamistu kustibai: ka obligats prick$mets tika ieviesta religijas
maciba, bet ka izvéles prieck§meti — Korans un Muhammada dzive. Religisko lietu
parvaldei tika uztic€ts nodroSinat, lai ikvienas augstskolas teritorija tiktu uzcelta
moseja. Taisnibas un attistibas partija cenSas ietekmét ari kultliras dzivi, sakot ar
Stambulas pilsétas teatriem, kuros kontrol€ repertuaru. Vel jo vairak — partija pazi-
noja, ka katra teatr1 ir jabuit mescit — nelielai ligSanu telpai. Taisnibas un attistibas
partija panaca to, ka Turcija ka nacionalos sv@tkus vairs nesvin Turcijas Republikas
dibinasanas dienu un valdibas namus vairs nerota plaksnes ar uzrakstu “Turcijas
Republika”.

Islamiski orient&tie politiki kristietibu uzskata par Turcijai sveSu un nepienema-
mu religiju. It Tpasi spécigs spiediens ir jaiztur Dienvidaustrumturcija dzivojosajiem
Strijas ortodoksalas Baznicas locekliem, kam ir pieskirta tikai minimala kulta bri-
viba un kam pastav stingri ierobezojumi attieciba uz kristigas kopienas Tpasumiem.
Ja priesteru un draudzes loceklu trikuma dg] religiskas celtnes kadu laiku netiek
izmantotas, tas klist par valsts Tpasumu. ST iemesla dé| arf vairakas citas religiskas
minoritates, piem., grieku pareizticigie, jidi un arménu pareizticigie, ir zaudgjusi
savas baznicas.

Polarizgjoties Turcijas sabiedribai (liberala, prosekulara un kristiga sabiedribas
dala pret islamistiem un to atbalstitajiem), ziid valsts stabilitate un tiek apdraud@tas
Turcijas religiskas minoritates, pirmam kartam, kristiesi. Turcijas Romas katoliskas
Baznicas biskapa Luidzi Padovézes noslepkavosana 2010. gada 3. junija liecina, ka
Turcija kristiesSu stavoklis konstanti pasliktinas. Biskaps Luidzi Padovéze aktivi dar-
bojas, lai uzlabotu musulmanu un kristiesu attiecibas Turcija, bet vina slepkava, vei-
cis noziegumu, sauca: “Es nogalinaju Lielo Satanu. Allahu Akhbar!”
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Turcijas valdosie politiki Zonglé starp Rietumvalstu prasibam péc cilvektiesibu
ieverosanas un islamistu spiedienu, tapéc Turcija oficiali atzitas religiskas minori-
tates (Arménu ortodoksala Baznica, Grieku ortodoksala Baznica, Armeénu katoliska
Baznica, Grieku katoliska Baznica, KaldieSu katoliska Baznica) var baudit zinamu
labvelibu: tam sak atdot ipaSumus, kas tika atsavinati péc 1936. gada, vai izmaksatas
kompensacijas. Sada labvéliba neattiecas uz Romas katolisko Baznicu un protestan-
tu baznicam. Vairums Turcijas kristieSu atbalsta Turcijas iestasanos ES, franciskanu
miks Rubens Tjerablanka (Ruben Tierrablanca) uzskata, ka tas “pavertu jaunu lap-
pusi [Romas] katoliskas Baznicas dzive, jo Iidz ar to mums biitu tas, ka pietrukst
Sodien, pirmam kartam, religiskas brivibas. Ierobezojumi, ko nosaka Turcijas likumi,
tiktu atcelti, ja Turcijas valdiba respektétu Eiropas regulas.”

Egipte (94,9% musulmanu, 5,1% kristieSu) Mubaraka valdiSanas laika (1981—
2011) kristieSu un musulmanu attiecibas vargja raksturot ka formali tolerantas, kas
tika uzturétas, lai saglabatu nacionalo vienotibu un saskanu. Valsts vara centas izklie-
dét saspilgjumu musulmanu un kristieSu starpa. 1999. gada Egiptes valdiba izveidoja
ekspertu komisiju, kuras uzdevums bija parskatit skolu macibu gramatu saturu, tajas
ievieSot tematus par Bizantijas impérijas laiku un koptu kristieSiem. KristieSu bér-
ni vargja neapmeklét skolu savos religiskajos svétkos, un valsts televizija un radio
nodro§indja Ziemassvétku un Lieldienu Liturgijas translaciju. Tomér Egipté nereti
notika islamistu uzbrukumi kristieSiem, kas pirmam kartam tika versti pret koptu
priesteriem, piem., 1999. gada 1. augusta priesteris tika nogalinats dievkalpojuma
laika. 1999. gada 31. decembrT, kad neliela ciema izvertas sadursmes starp kristie-
Siem un musulmaniem, boja gaja 16 cilvéki. Lai partrauktu vardarbibu, kas bija par-
némusi ari apkart€jos ciematus, nacas icjaukties karaspckam. Sadursmju laika tika
nodedzinata baznica un vél 50 celtnes. 2011. gada 1. janvar tika sarikots terorakts
Aleksandrijas baznica, kur gaja boja 21 cilvéks un 70 tika ievainoti. Ta ka tas notika
neilgi pirms revoliicijas, ta arT netika noskaidrots, kas sarikoja So vardarbibas aktu.

“Arabu pavasaris” radija Egipte iepriek$ neprognozgjamas politiskas parmainas,
kas skara visus sabiedribas loceklus, tai skaita arT Egiptes kristieSus jeb koptus, kas
nebija vienoti attiecksmé pret Mubaraka rezimu. Kad sakas nemieri, Koptu ortodok-
salas Baznicas hierarhija vél jutas saistita ar valdoSo rezimu, bet laji liela skaita pie-
vienojas protestétajiem. Tomeér Koptu ortodoksala Baznica [eénam mainija savu po-
ziciju, atlaujot saviem priesteriem svinét dievkalpojumu Kaira, Tahrira laukuma, kur
pulcgjas protestetaji.

2011. gada februari, kad tika gazts Mubaraka rezims, koptus darija bazigus ar
Brivibas un taisnibas partiju saistitas Musulmanu bralibas iesp&jama nakSana pie va-
ras un salafistu ietekmes picaugums. Sis bazas vairoja 2011. gada vidi pret kris-
tieSiem verstie uzbrukumi Viduségipté un Kaira, ka arT oktobri koptu demonstraci-
jas laika vairak neka 20 personu nonavésana. Pec islamistu uzvaras parlamenta un
prezidenta vélesanas (2011-2012) un koptu patriarha Senouda III naves kristie$us
parnéma bailes. Ultraortodoksala musulmanu grupa Ad-da ‘wa al-Salafiyya, parasti
devéta 1sak — Dawa, kas péc 2011. gada revoliicijas bija partapusi politiska partija,
guva negaiditus panakumus vélésanas, iegilistot gandriz ceturto dalu no parlamenta
deputatu vietam. Dawa locek]us raksturo asa nostaja pret sekularistiem un koptu
kristieSiem, vinu darbibas merkis ir ieviest Egipté islama likumdoSanu (Saria).
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Prezidenta Morsi valdiSanas laika musulmanu konsolidacija nodroSinaja valstt
islamistu dominé$anu, kuras sekas bija ekstrémistisko izlecienu skaita picaugums,
kas saasinaja musulmanu un kristieSu attiecibas, piem., salafiti sagraba zemes gabalu
Subra al Heima diecéze Kairas centra: brunojusies ar niijam un patagam un policijai
vienaldzigi noraugoties, vairaki ekstrémisti ienéma zemes gabalu un uzstadija uz-
rakstu “Al Rama mosSeja”. Tikai tad, kad Baznicas parstavji par notikuso informgja
Iekslietu ministriju, ieradas likuma sargi un uzrakstu nonéma.

Mubaraka valdisanas laika kristieSu un musulmanu attiecibas bija formalizétas
stabila partneriba starp politisko eliti un Koptu ortodoksalas Baznicas hierarhiju, bet
pec 2011. gada revoliicijas $o partneribu nomainija pilsonu parstavniecibas plura-
lisma modelis: kopti savas intereses var aizstavét individuali. Egipté pieauga koptu
sekularo kustibu sociala loma, kas kluva pasi svariga péc Koptu ortodoksalas Baz-
nicas vaditaja Senouda III naves (2012), vina patriarhats bija ildzis 40 gadus.

Jaunievéletais Koptu ortodoksalas Baznicas patriarhs Anba Tavadross II uzstaj,
ka kristieSu un citu religisko minoritasu tiesibas ir jagaranté konstitiicija un ka kris-
tieSi pretosies jebkadiem méginajumiem valsti ieviest islama likumus (Saria). Pasta-
vosa spriedze starp kristieSsiem un musulmaniem Egipté izlauzas sporadiskas vardar-
bibas akcijas. 2014. gada vélesanas par Egiptes prezidentu kluva Abdelsfatahs Elsisi
(Abdel Fattah el-Sisi), atlick vien miné&t, vai Koptu ortodoksala Baznica spés veikt
starpnieka lomu, aizstavot Egiptes kristieSu intereses.

Maroka (99% musulmanu, 0,1% kristiesu) ir oficiala islama valsts, kur kristie-
tibu brivi var praktizet tikai arzemnieki. Pret kristietibu un jidaismu Maroka izturas
iecietigi tikai ka pret kultiras fenomenu. Turklat, atSkiriba no judiem, kristieSiem
Maroka nav juridiska statusa, kas garantétu vinu ka religiskas minoritates tiesibas.
Lai arT brivpratiga pieveérsanas kristietibai nav aizliegta, Maroka nav juridisku instru-
mentu, kas dotu kristieSiem tadas pasas tiesibas ka judiem. MiruSos gimenes locek-
lus Marokas kristie$i nevar apbedit péc kristieSu religiskajam tradicijam, ari kazam
janotiek p&c islama tradicijam. MarokieSiem, kas pienémusi kristietibu, nav iespgjas
oficiali pievienoties vietgjai kristieSu draudzei, kuru locekli var bt tikai arzemnieki.

KristieSu lideri I€$, ka Maroka ir apméram 4000 vietSjo kristieSu, galvenokart
berberi, kas dzivo valsts dienvidos un regulari tickas ta devétajas “majas” baznicas.
Kopuma Maroka varétu biit apmeram 8000 kristieSu, kas, baidoties no valsts uzrau-
dzibas un socialajam vajasanam, nem&dz biezi pulcgties kopa. 2010. gada februart
Amizmiza drosibas policija veica reidu kristieSu tikSanas laika un uz 14 stundam
aizturja 16 personas, lai gan nekadas apstdzibas netika izvirzitas. Vienu no $Ts tik-
Sanas dalibniekiem, kas bija arzemnieks, izraidija no valsts. 2010. gada no Marokas
tika izraiditi apméram 150 kristiesi arzemnieki, kurus apsiidzgja prozelitisma notei-
kumu parkapsana, balstoties uz imigracijas likumu, kas dod tiesibas izsitit ikvienu
arzemnieku, kur§ rada “draudus sabiedriskajai kartibai”. 2013. gada uz diviem ga-
diem un seSiem ménesSiem ieslodzijuma notiesdja jaunieti, kas bija pien&mis kristie-
tibu. Savukart vinpa gimene nonaca sociala izolacija, jo viet§ja sabiedriba novérsas
no tas locekliem: tos pilnigi ignor&ja, demonstr&jot nosodijumu. Maroka Bibeli at-
lauts pardot tikai sveSvalodas. Ja ir notikusi kaut vai viena musulmana pievérSana
kristietibai, tad, balstoties uz Marokas likumiem, ttda] var slégt kristigo skolu, apru-
pes namu vai barenu namu.
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Sudana (90,7% musulmanu, 2,8% Afrikas tradicionalo religiju sekotaju, 5,4%
kristiesu), kur Sobrid valsts vara ir radikalo musulmanu rokas, ilgstosi risinajas otrais
pilsonu kar$ (1983-2005), kad notika cina pret dienvidu regionu, kur vairums iedzi-
votaju ir kristiesi vai Afrikas tradicionalo religiju piekop&ji. Brunotajos konfliktos
gaja boja apméram 2 miljoni cilvéku, bet 4 miljoni devas béglu gaitas. Lai gan Suda-
nas valdiba apgalvoja, ka tas nebija religiskas vajasanas, Sudanas kristiesi $o pilsonu
karu verte tiesi ta. Isteniba Sudana pilsonu karu izraisija komplicéti socialpolitiskie
faktori, jo brunotas cinas aizsakas isi pirms valsts neatkaribas pasludinasanas (1956).
IlgstoSo pilsonu karu noteica ne vien kultiiras, etniskie un religiskie c€loni, bet iz-
skirosa loma ir bijusi ari vesturiskajam mantojumam un politiski ekonomiskajam
interesém.

P&éc Dienvidsudanas neatkaribas pasludinasanas (2011) daudzi kristiesi no valsts
ziemeliem parcélas uz dzivi kristieSu apdzivotajos Sudanas dienvidos, tomér ievéro-
jama dala joprojam mit ziemelos, kur domin€ musulmani un kur ir labaks ekonomis-
kais stavoklis.

Lai gan formali valsti ir deklaréta religijas briviba, sabiedribas dzivi regulé isla-
ma likums un religisko minoritasu tiesibas ir ierobeZotas. Sudana regulari tiek vajati
priesteri, muki un miilkenes, sistematiski tieck demol&tas kristieSu baznicas un skolas.
Turklat kristieSiem ir jaiztur brutals spiediens pienemt islamu. Kops 1999. gada Su-
dana ir speka jauna izglitibas programma, kuras mérkis ir skolu islamizacija.

Sudana regulari tiek parkaptas cilvektiesibas, piem., 1995. gada ar starptautisko
organizaciju starpniecibu izdevas atbrivot 1066 vergus, kas bija kristiesi vai Afrikas
tradicionalo religiju piekopgji. 2003. gada 22. maija Sudanas valdibas speki iebruka
Augsnilas rietumu ciematos, kur nogalinaja 59 cilvékus un aizveda giista daudzas
sievietes un bérnus.

P&dgja laika no Sudanas pienak satraucosas zinas par dievnamu nojauksanu, bet
visskalak izskangja zina par 2014. gada maija uz navi notiesato kristieti Meriamu
Ibrahimu, kuras mate ir kristiete, bet tévs musulmanis, kas gan nav dzivojis kopa ar
gimeni. Tiesa pieprasija, lai sieviete atsakas no savas ticibas un piepem islamu. Kad
vina atteicas to darft, tika piespriests naves sods. Tas izraisija plasu rezonansi pasau-
I8, un starptautiska spiediena rezultata sieviete tika atbrivota un vipai kopa ar savu
gimeni, viru, ASV pilsoni, un bérniem, tika dota atlauja izbraukt no valsts.

World Watch gadskartgja saraksta, kas atspogulo kristiesu stavokli pasaulg, starp
50 valstim, kuras kristiesi tiek apspiesti, Sudana ir ierindota 11. vieta aiz Ziemelko-
rejas, Somalijas, Sirijas, Irakas, Afganistanas, Satida Arabijas, Maldivijas, Pakista-
nas, Iranas un Jemenas.

Ta ka Sauida Arabija (93% musulmanu, 4,4% kristieSu) islams ir valsts religija,
tas pilsoni var bt tikai musulmani. Jebkuras citas religijas piekop$ana Sudana ir
nelikumiga. Citas religiskas parliecibas cilveki nedrikst rikot religiskas sanaksmes.
Satida Arabija mit apm&ram 6 miljoni imigrantu, kas nav musulmani, — tiem ir lieg-
tas tiesibas praktizét savu religiju. Péd€jos divos gados par “kristigo aktivitati” ir
arestéti un izraiditi no valsts vairak neka 100 imigrantu kristiesu, piem., 2014. gada
septembrT tika arest&ti 28 kristiesi, tai skaita sievietes un bérni, kas bija sapulcgjusies
privata nama, lai kopa laigtos.
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Musulmani Rietumeiropa

Rietumos arvien vairak nostiprinas religiskais pluralisms. Darba, skola, kultiras
pasakumos, tirdzniecibas darfjumos un politika darbojas dazadas religiskas parlieci-
bas cilveki. Dienvidrietumeiropa musulmani bija apmetusies jau 13. un 14. gadsim-
ta, kad §1s zemes nonaca Osmanu impérijas jiiga. Toties visstraujakais musulmanu
pieplidums bija verojams tiesi 20. gs. 60. gados, kad Rietumeiropas valstis noslé-
dza darba ligumus ar musulmanu zemém. Kops 1962. gada Eiropa vérojams sp&cigs
imigracijas vilnis un dazas valstts musulmanu skaits ir divkarsojies vai cetrkarsojies.
Rietumu pres€ nereti tiek lietots izteiciens “musulmanu invazija Eiropa”. Atliek jau-
tat, vai par iebrucgjiem var uzskatit tos, ko eiropiesu valstsviri aicinajusi darba? Mu-
sulmanu iebrauksana Eiropa tika atvieglota ekonomisku aprékinu dél, kas sava veida
ir viena no jaunlaiku kolonialas politikas izpausmém.

Musulmanu skaita picaugumu Rietumos ir ietekmgjusas arT nesaskanas starp ara-
biem un ebrejiem, Iranas revoliicija, pilsonkars bijusaja Dienvidslavija, karadarbiba
Cectenija, kar§ Afganistana, Iraka un Sirija. Lai gan varétu 8kist, ka Latviju neskar
musulmanu un kristieSu attiecibu problémas, der atgadinat, ka Latvija ir registré-
tas vairakas musulmanu kopienas. Nemot veéra, ka daudzi ¢eCenu begli ir atradusi
majvietu Lietuva un ka Skandinavijas valstis ir kluvusas par iecienitu vélamas ap-
mesanas vietu migrantiem no dazadam islama zemém, jautagjums par musulmanu
klatbiitni Latvija ar katru dienu klust arvien aktualaks. Par musulmanu draudzu ak-
tivitates pieaugumu liecina piecaugosais registréto draudzu skaits: 1990. gada — drau-
dzes nebija organizetas, 1995. gada — 3 draudzes, 2000. gada — 6, 2005. gada — 14,
2012. gada — 17 draudzes.

Cik musulmanu ir Eiropa — atbildét uz $o jautajumu nav vienkarsi vairaku ie-
meslu dél, pirmkart, tautas skaiti$ana religiska piederiba tick registréta tikai Vacija,
Sveicg un Trija, bet Francija kops 1978. gada veikt aptaujas par religisko piederibu
ir aizliegts; otrkart, ne visi, kas ierodas no islama zemém, ir musulmani; treskart,
statistikas datos, kas attiecas uz Eiropu, tiek ieklauta ari Krievija un Turcija, kuru
teritorijas sniedzas arpus Eiropas robezam. Nemot vera, ka pieejamie statistikas dati
nav precizi, varam vien [&st aptuveno musulmanu skaitu Eiropa — apméram 3% no
visiem Eiropas iedzivotajiem: Vacija ir apméram 4 760 000, Francija — 4 710 000,
Lielbritanija — 2 740 000, Italija — 2 220 000, Spanija — 980 000, Belgija — 630 000,
Sveice — 420 000, Somija — 40 000.

Latvija musulmanu kopienas vesture aizsakas 19. gadsimta lidz ar industri-
jas attistibu, un oficiali pirma musulmanu kopiena Latvijas teritorija izveidojas
1902. gada, lai gan Riga musulmanu kapi tika izveidoti jau 1890. gada. Ta ka mus-
dienas Latvija tautas skaitiSana vairs netiek ieklauts jautajums par religisko piede-
ribu, precizi dati par musulmanu skaitu Sobrid Latvija nav pieejami. P&€dgja tautas
skaitiSana, kura tika vakti dati par religisko piederibu, notika 1989. gada. Ta sniedza
zinas, ka Latvijas PSRS dzivo 12 000 musulmanu izcelsmes cilvéku: tatari, azeri,
kazahi u. c., bet muisdienas musulmanu skaits Latvija tiek 18sts loti plasa diapazona
no nepilniem 500 registrétiem draudzu locekliem 1idz aptuveni 512 tikstosiem. Te-
gt precizus datus par musulmanu skaitu Latvija apgritina tas, ka daudzi, kas sevi
uzskata par musulmaniem, nepraktizé islamu un nav registréti neviena no Latvija
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esosajam musulmanu draudzém, tapeéc praktiz€joso musulmanu skaits, ko Tieslietu
ministrijai iesniegtajos parskatos ir noradijusi Latvijas musulmanu kopiena, ir visai
neliels: 2008. gada Latvija bijusi 369 musulmani, 2009. gada — 267, 2010. gada —
263, 2011. gada — 319, 2012. gada — 340 musulmani. Toties intervijas presei Latvijas
musulmani ir sniegusi zinas par visai atSkirigu Latvijas musulmanu skaitu: gan 500,
gan 5000 vai 6000, lidz pat 10 000. Lielako musulmanu skaitu ir ming&jis Latvijas
musulmanu kopienas vaditajs Zufars Zainulins, lai gan atrungjot, ka tikai 10-20%
no tiem ir praktiz&josie musulmani.

Pienemot, ka musulmanu skaits Latvija neparsniedz 0,4% no valsts iedzivota-
jiem, un balstoties uz jaunakajiem pétjjumiem par iedzivotaju skaitu Latvija, va-
ram aplést maksimalo iesp&jamo nominalo musulmanu skaitu Latvija: no Latvijas
1,9 miljoniem iedzivotaju 7600 varétu bt musulmani. Ta ka saskana ar musulma-
nu kopienas apgalvojumu 10-20% musulmanu ir praktizgjosi ticigie, varam I&st, ka
Latvija var€tu biit apm&ram 7601500 praktiz&josu musulmanu.

Eiropas musulmani ir dazadu rasu, valodu un kultiru parstavji. Vacija, Skandi-
navija, Austrija, Sveicé un Belgija dzivojosie musulmani parsvara ir turki. Lielbri-
tanija — indiesi, pakistaniesi un izcelotaji no Vidusazijas. Albanija, Kosova un Ma-
kedonijas Republika — albani. Francijas musulmani ir nakusi no Ziemelafrikas un
Rietumafrikas valstim. Tikpat raiba aina ir vérojama ar religijas aspekta: lai gan
vairums Eiropa dzivojoSo musulmanu ir sunniti, vienota Eiropas musulmanu saime
nav izveidojusies. Vacija, Holandé un Belgija dzivojoSiem musulmaniem raksturiga
ipasa tautas dievbijiba, kas ietver pat §amanisma elementus. Toties Sveicé mit par-
svara irani un libaniesi, kas ir $itti.

Eiropas musulmani brivi dibina religiskas kopienas, pulcgjas kopigam ltgSanam
un ce] mosejas, pieméram, Eiropa liclako moseju atvéra Roma 1995. gada, un taja
var vienlaikus ltigties 12 000 cilvéku. Ta ka Rietumos dzivojosie musulmani ir da-
zadu tautibu cilveki, par savstarpgjas sazinas un pat ligSanu valodu tiek izmantota
tas zemes valoda, kura vini ir apmetusies. Tas dod iesp&ju pieverst islamam ar1 Ei-
ropas kristieSus: IS8, ka, piem., Lielbritanija ik gadus islama konvert&jas apméram
5000 britu, Francija ir apméram 50 000 konvertitu, bet Vacija — 100 000 konvertitu.

Religiskas brivibas principam biitu japastav visas pasaules valstis. Sobrid situaci-
ja ir saméra divaina: kristieSu zemes musulmani bauda tadu pasu religijas brivibu ka
kristie$i un citu religiju sekotaji, bet vairuma musulmanu zemju kristie$iem un citu
religiju sekotajiem ir liegta ticibas un kulta briviba. Tatad kristieSu un musulmanu
savstarpgjo attiecibu lielakais klup$anas akmens ir abpusgja religiskas brivibas prin-
cipa neievéro$ana. Ja musulmaniem ir religiska briviba kristieSu kulttrvide, varétu
vEleties, lai kristieSiem ta butu arT islama kulthrvidé. Tas, ka daudzas musulmanu
valstis kristiesi var bit tikai arzemnieki vai vispar, pieméram, Satida Arabija, ir aiz-
liegts praktizet jebkadu citu religiju, iznpemot islamu, ir pretruna ANO cilvektiesibu
deklaracijas 18. paragrafam, kas paredz, ka ikvienai personai ir tiesibas uz religisko
brivibu.

Medz jautat, vai Eiropas valstim nebiitu jaizdara spiediens uz Rietumos dzivo-
josajiem musulmaniem, lai islama zemes kristieSiem tiktu dota tada pati briviba,
kada musulmaniem ir kristieSu zemés. Sada jautajuma nostadne biitu netaisna, jo uz
speles tiktu liktas cilvektiesibas. Neatkarigi no ta, ka pret kristieSiem izturas citur,
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musulmanu minoritates tiesibas Eiropa ir jaievéro. Tomér ir skaidrs, ka arT kristiesu
minoritatei musulmanu zemés bitu jagaranté religiska briviba. Musulmanu vadita-
jiem ir jaapzinas, ka kristie$i pieprasa nevis kaut ko arkartgju, bet gan tadu pasu re-
ligisko brivibu, kada ir vinu ticibas braliem un masam Rietumos.

Starpreligiju dialoga iesp€jas

Laika, kad Eiropa Iidz$ingjo vienas kultiiras sabiedribas modeli nomaina multi-
kulturalais modelis, kristiesi piedava strarpreligiju dialogu un solidaritati ar visiem,
kas cie$ religijas vai savas tautibas d€]. Lai risinatu dialogu, tiek piedavatas orga-
nizéta dialoga programmas. Katoli, luterani, prezbiterani un metodisti starpreligiju
dialoga veidosana ir ieguldijusi ievérojamas pules un lidzeklus. Lai arT organizétie
starpreligiju dialoga pasakumi ne vienm@r ir veiksmigi un nes gaiditos rezultatus,
ptles attaisnojas, jo tiek giita nenovért€jama pieredze un veidojas kontakti starp da-
7adu religiju parstavjiem: “M@s dzivojam bistama pasaul€, kur daudzi turpina fun-
damentalisma aizsakto celu, ejot “meés/vini” virziena. Religija ir galvenais temats,
kas ir svarigs vairumam planétas iedzivotaju. Daudzveidojot organizéta starpreligiju
dialoga formas, var sakt loti svarigu celu, kuru ejot “mges visi” varésim konstruktivak
runat viens ar otru par “mums”.” Musdienas starpreligiju dialoga tiek risinatas svari-
gas socialas problémas: ekonomiska ekspluatacija, nabadzibas pieaugums, ekologis-
kas vides degradacija, AIDS krize.

Lai risinatu dialogu, pirmkart, ir jaapzinas kopigais un atSkirigais starp abam
religijam.

Kopigais:

+ gan kristieSi, gan musulmani atzist, ka ir tikai viens vienigs, transcendents,
z@lsirdigs un taisnigs Dievs, visa redzama un neredzama Raditajs, kas tiesas
visus P&dgja tiesa;

 kristie$i un musulmani uzskata, ka Dievs ir runajis caur pravieSiem;

gan kristie$i, gan musulmani godina Abramu: vieni — ka ticibas tévu, otri — ka
nelokamas ticibas paraugu;

 kristieSiem un musulmaniem ir kopigi religiskas prakses elementi: ligsana,
gavenis, svetcelojums.

Atskirigais:

* musulmani neatzist Trisvienibu, inkarnaciju un Kristus davato pestisanu;

* musulmanu skatfjuma J&zus ir nevis Dieva DEgls, bet tikai pravietis;

*  musulmani neatzist, ka Jézus nave butu vargjusi kalpot ka dzivibas avots:
vinu skatijuma Jeézus nav miris krusta. Kristus vieta esot pienaglots kads cits,
kas esot bijis vinam I1dzigs, jo Dievs tacu nepielautu savam uzticigajam pra-
vietim piedzivot tik nez&ligu navi;

+ lai gan Korana Marijas vards ir minéts 34 reizes, turklat ar liclu cienu, vinu
neuzskata par Dievmati;

* musulmani ir parliecinati, ka Muhammads ir pedgjais pravietis un Korans ir
galiga Dieva atklasme;

+ islama religijas joma nav nodalita no sabiedriskas un politiskas jomas, savu-
kart kristiesi dod prieksroku religiskas un sekularas jomas no$kirSanai;
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+ lai gan sabiedribas dzivé viriesiem un sievieteém ir dazadas socialas funkcijas,
kristiesi atzist virieSa un sievietes vienlidzibu, jo Dievs ir devis debesu valsti-
bas apsolfjumu neatkarigi no dzimuma. Lai gan ir tadas musulmanu valstis,
piem@ram, Pakistana, kur sievietes var ienemt pat premjerministra posteni,
musulmanietes loma sabiedriba ir stingri reglamentéta. Sievietei ir jaievéro
gerbsanas ierobezojumi, un dazas valstis ir limitéta pat parvietosanas brivi-
ba. Socialo atskiribu starp virieti un sievieti musulmanu zem& var pamanit
uzreiz: musulmanis nekad neies blakus sievietei, jo tai ir jaturas allaz aiz vi-
rieSa. lerodoties viesos musulmanu nama, jarékinas, ka sievieti uznems nama
sievieSu dala. Islama likums nepieskir sievietei tadas pasas tiesibas ka virie-
tim. It Tpasi tas attiecas uz laulibam: virietis var nemt pat Cetras sievas, vipam
ir vieglak skirt laulibu. P&c islama likuma, déliem ir jaseko téva religijai, sa-
vukart mantojuma zina tiek diskriminétas meitas un sievas.

Ta ka islama likums aizliedz musulmanu sievietém preceties ar citticibnieku,
jauktas religiskas laulibas visbiezak veido musulmanu virietis un kristiesu sieviete.
Ja gimene dzivo zemée, kur vairums iedzivotaju ir musulmani, $ai sievietei ir stingri
ierobezotas iesp&jas praktizet savu ticibu. Neskaitot gritibas, ko nakas parvarét jeb-
kuram laulato parim, jauktajam musulmanu un kristie$u gimeném nakas atrisinat ari
religiskas problémas.

Otrkart, lai dialogs ritétu sekmigi, ir japarvar galvenie Skérsli, kas apgriitina mu-
sulmanu un kristiesu dialogu — savstarpgjie aizspriedumi, kas ir veidojusies naciona-
lo, kulttras, ka arT socialo un politisko apstaklu ietekmé. Aizspriedumi pret musul-
maniem médz bt arT kristieSiem: musulmanu garigaja dzivé dominé akla paklausiba
likumam; musulmani ir fanatiki, kas ttida] keras pie iero¢iem un sak svéto karu; mu-
sulmani ir kiitri modernas zinatnes un tehnologiju joma; islams ir bailu, nevis Dieva
milestibas religija. Savukart musulmaniem ir raksturigi $adi aizspriedumi: kristiesi
ir sagrozijusi Bibeli; kristiesi ir politeisti, jo pieliidz trTs dievus (Trisvienibu); Baz-
nica tiecas vienigi péc laicigas varas; kristiesi neseko patiesajai Jézus macibai. Sadi
savstarp&ji apvainojumi balstas uz aplami izprastam teologiskam idejam un bédigo
vestures pieredzi, pardzivojot politiskos un kultiiras pazemojumus, ekonomisko kun-
dzibu u. c.

Treskart, lai dialogs starp kristieSiem un musulmaniem rit€tu veiksmigi, ir nepie-
cieSams, lai abas religiskajas kopienas batu tadi Iideri, kas sp&tu uzlikot pagatnes
konfliktus ar mierigu pratu un parvarétu aizvainojumus, véletos piedot un mekle-
tu iespgju izligt. 2000. gada 24. februari, kad pavests Janis Pavils II ieradas Kaira,
musulmanu garigais lideris $eihs Muhammads Saids Tantavi, sagaidijis pavestu jau
lidosta un uznémis vinu sava oficialaja rezidencg, atzimgja, ka ar prieku sveic pa-
vestu — “arabu draugu” —, un pateicas vinam par atbalstu palestiniesu centienos péc
neatkaribas. Savukart talaika Egiptes prezidents uzsvera, ka pret fanatismu, aizsprie-
dumiem un naidu ir jacinas kopigiem spekiem. Kops 1978. gada Romas katoliska
Baznica veiksmigi risina dialogu ar Egiptes musulmaniem.

Izligums starp kristieSiem un musulmaniem nav utopija, jo abam religiskam tra-
dicijam ir raksturiga bagata vésture, dzila filosofiska un teologiska skola, savas lite-
raras un zinatniskas domas tradicijas, — tatad abas religiskas tradicijas ir tik bagatas,
ka biitu, ar ko dalities. Protams, p&c 2001. gada 11. septembra notikumiem un tiem
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sekojosas reakcijas situacija pasaulé ir kluvusi daudz sarezgitaka. Agrak bija japar-
var tikai pagatnes mantojuma Sk&rsli, bet tagad ir radusies jauni un vél griitak par-

Ceturtkart, dialoga risinaSanai nepiecieSami divi partneri. Pieaugot musulma-
nu un citu religiju sekotaju skaitam Rietumos, rodas probléma, ka saglabat kristigo
identitati, jo daudzviet Rietumu sabiedriba iezZim&jas parspilétas tolerances tenden-
ces, piem., 2001. gada Italija (Sp&cija), uzsakot jauno macibu gadu, kada skolotaja
nonéma no sienas krucifiksu, jo 29 kristieSu bérnu klasé bija viens musulmanis, sa-
vukart Australijas beérnudarza audzinataja ierosindja svinét Ziemassvetkus bez jeb-
kadiem kristietibas elementiem. Bez Saubam, Rietumu sabiedribas bagatiba ir tas
atveértiba, jo cilvéks netiek vertéts péc ta religiskas vai rasiskas piederibas, tacu par-
spiléta religiska tolerance, proti, atteik§anas no savas religiskas identitates, nav ver-
téjama pozitivi. Rietumu sabiedriba var zaud@t savu kultiras identitati, kas neap-
Saubami ir veidojusies kristietibas ietekmé. Par to liecina izvairiSanas no kristiga
mantojuma un Dieva piemingSanas Eiropas Savienibas konstitiicija.

Religiska pluralisma apstaklos rodas sarezgits jautajums: ka saglabat savu re-
ligisko identitati, vienlaikus cienot citu religisko parliecibu? Nez vai $o problému
atrisinas krucifiksu nonemsana. GluZi otradi — atsakoties no savas religiskas identita-
tes, kristiesi zaudétu jebkadu iesp&ju risinat dialogu ar citam religija: ka gan var€tu
notikt starpreligiju dialogs starp sarunu partneriem, kuriem nav religiskas identitates.

Summary

In many places around the world — in the Middle East, Northern Africa, Northern India, on
the banks of the Volga and in the Balkans — Christians and Muslims have lived next to each
other for centuries. Contemporary socio-economic factors have encouraged broad migration,
which has made Christians and Muslims neighbours in other regions of the world: Western
Europe, North America and Oceania. Over the course of history, relationships between both
religious communities have ended in a dramatic stalemate not just once. As today s Christians
and Muslims form a large proportion of the world's inhabitants who live alongside each other,
or in the same place, the dynamics of the relationship between both of these religious com-
munities significantly influences the world situation. In describing the relationships between
Christians and Muslims in both Asia and Europe, the author has illustrated the dynamics
between both religious communities in the late 20" century and the early 21 century and out-
lined the pre-conditions for a successful solution of interreligious dialogue.

Keywords: Islam, Christian-Muslim relations, religious conflict, interreligious dialogue.
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Lai gan starpreligiju dialogs musdienas ir tik svarigs, tomér krievu teologi un religiju p&tnieki
vel joprojam ir loti skeptiski sava atticksmé pret starpreligiju dialoga un vispar starpreligiju
kontakta iespgjam. Teologu poziciju ilustré prominentais krievu pareizticigo priesteris Alek-
sandrs Smemans. Tas, ka vin§ interpreté holismu, nepielauj nevienas citas religijas autentis-
kuma un pastavésanas varbiitibu blakus pareizticibai. Smemans veido savu poziciju, dalgji
balstoties uz filozofa Vladimira Solovjova uzskatiem. Solovjovs sava sacergjuma “Isais stasts
par antikristu” izsmalcinati parada, ka ekuménisms un starpreligiju dialogs ir antikrista, nevis
Dieva darbs.

Krievu religiju pétnieku poziciju ilustré V. Sohins, A. Nakoréevskis, A. Smirnovs, S. HoruZijs
un V. Smidts. V. Sohins uzskata, ka jebkur§ dialoga méginajums ir impliciti prozelitisma akts.
Tapat ka Nakor&evskis un Smirnovs, vin$ norada uz starpreligiju kontakta problémam sakara
ar to, ka katra religija ir dzili iesaknojusies neatkartojama pasaules skatijuma un oper¢ ar eks-
kluzivu jédzienu kopu. Horuzijs runa par religisko tradiciju ka par ideju un praksu kopu, kurai
biitu jaizvairas no jebkadas inficéSanas. Kontakta ar citam religijam rezultata religiska tradi-
cija var zaudét sakralo saturu. Smidts savukart parada, ki dazadu semiotisko k&zu attiecibu
gadijuma tas neizbégami degradgjas. Ekskluzivo starpreligiju dialoga modeli var veértét ka ve-
seligas rezistences pazimi, kas ir butiska katras religiskas tradicijas izdzivoSanai un vitalitatei.

Atslegvardi: starpreligiju dialogs, ekskluzivisms, krievu religiju pétnieciba.

Anglu izcelsmes benedektiniesu miiks Bids Grifits, kur$ dzivoja Indija ilgu laiku
(no 1955. g. Iidz pat savai navei 1993. g.) un nodibinaja tur benediktinieSu kopie-
nu, kas praktiz€ja indieSu sanjasinu dzivesveidu, sava gramata “AtgrieSanas centra”
rakstTja, ka visu religiju pamata ir vienota dieviska Patiesiba. Vin$ sauca to ar citos
vardos, piem., par neizsakamo un transcendento Noslepumu (Mystery). Sis visam re-
ligijam kopigais un pratam netveramais pamats ir jauztver ka kada visu eso$o aptve-
rosa un caurstravojosa realitate, arpus kuras neka nav, bez kuras nekas neeksiste. Ka
cilveks, kas pieredzgja ieieSanu savas apzinas dzilés, Bids Grifits pauda holistisko
jeb monisko pasaules skatfjumu, kas ir tipisks daudziem mistikiem neatkarigi no re-
ligiskas piederibas. Vin$ rakstija: “Dieva, absoliitaja Esiba, nav sadalitibas vai kada
salikuma. Vins ir “arpus dualitates” un redz un pazist visas lietas sevi, jo tas eksistg,
muzigi budamas viens ar vinu [exist eternaly in identity with him].”

' Bede Griffiths, Return to the Centre (Collins Fount Paperbacks, 1978), p. 24.
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Sim holismam Bids Grifits pievieno atzinu par religijam, kas katra atspogulo
kadu vienu un neatkartojamu Realitates modu. So domu, kas ir tipiska teocentriska-
Jjam jeb pluralistiskajam starpreligiju dialoga modelim, vin§ paskaidro $adi: “Dievis-
kais Nosleépums allaz ir apslépts zem plivura, un katra atklasme atsedz kadu vienotas
Patiesibas aspektu, vai, ja vélaties, plivurs kliist kada vieta caurspidigaks. Semitis-
kas religijas judaisms un islams spécigi atklaj dieviska Noslépuma transcendento
aspektu. Austrumu religijas neizmérojami dzili atklaj dievisko Imanenci. [..] Mums
ir jacenSas atklat ieks&jas attiecibas starp Siem dazadajiem Patiesibas aspektiem un
apvienot tos sevi.”

Tas nozimé, ka, no vienas puses, Grifits apliecina realitates totalo raksturu, bet,
no otras puses, runa par religiskas pieredzes fragmentaciju, kad neviena religija ne-
var pretendét uz Patiesibas totalo apjégsmi un vienas vai otras religiskas tradicijas
parstavis nevar but dross, ka savas tradicijas klepi vinam bis iesp&ja gremd&ties
Dziviba visa pilniba. Vinam it ka jameklI€ arT kaut kas cits, kas papildinatu un uzla-
botu vinam jau pieejamo pestijosas pieredzes perspektivu. Ir vajadzigas citas religis-
kas tradicijas, kas piegadatu vél vairak brugakmenu: tie ir domati tam, lai uzbavétu
celu, kas ved uz pilnibu. Vienu vai otru religisko tradiciju var salidzinat arT ar moza-
1ku, kur ir pabeigts tikai viens fragments. Citiem vardiem, religijas neiztiek cita bez
citas, jo tikai kopa tas veido pilnigu ainu un atklaj visaptveroso Realitati.

Skiet, tiesi to saka Veins Tisdeils (Wayne Teasdale), kad runa par starpreligisko
laikmetu, kurd mes pasreiz dzivojam un kur§ dava mums brivibu izmantot visas ga-
riguma formas, kadas vien pastav. Miisdienas nu ir iespgjamas dazada veida radoSas
parejas un aizguvumi starp religijam. Autors runa par tadu gariguma veidu, kur$
biitu piemérots lielajai cilvéces gimenei un kura starpreligiskais mehanisms vienlai-
kus neiznicinatu atskiribas starp atseviskam religiskam tradicijam. Patiesiba jau ir
“pietickami liela, lai ieklautu misu uzskatu daudzveidibu”.?

Lidzigas domas par religiju nepilnibu pauz Dzons B. Kobs (John B. Cobb, Jr.).
Vin$ uzskata, ka starpreligiju dialoga mérkis ir religiju savstarpgja transformacija.
Iedzilinoties specifiski budisma un kristietibas dialoga téma, vins raksta, ka kristieti-
ba var atklat budisma kontemplativo dimensiju, jo kristietibai tas trikstot. Budisms,
savukart, butu ieguvgjs, ja aizgttu no kristietibas Kristus ideju.*

Ta vai citadi, bet teocentriska jeb pluralistiska dialoga modela Ipatniba ir, pirm-
kart, pievilciga dialoga partneru vienlidziba, kur vini bez jebkadiem sléptiem proze-
Iitisma méginajumiem censas atklat kop&jo Patiesibu. Otrkart, teocentriskais dialogs
ir neizbégami saistits ar religisko tradiciju savstarpgjo relativizé$anu, kad neviena
religija vairs neizpilda normativas tradicijas lomu un nespgj pretendét uz absolatas
patiesibas paudgjas statusu. Treskart, teocentriskais modelis ir saistits ar kompro-
misiem, bez kuriem nemaz nevar iztikt un kuri ir saistiti ar iepriek§ min&to relati-
visma principu. Lai atrastu religiju kopsaucéju un panaktu veiksmigu sarunas vai

2 Bede Griffiths, Return to the Centre (Collins Fount Paperbacks, 1978), p. 71.

Wayne Teasdale, Mystic Heart: Discovering a Universal Spirituality in the World's Religions

(Novato: New World Library, 2001), p. 12.

4 John B. Cobb, Jr., Beyond Dialogue: Toward a Mutual Transformation of Christianity and
Buddhism (Eugene, Oregon: Wipf and Stock Publishers, 1998), pp. 51-52.
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sadarbibas rezultatu, dialoga dalibnieks ir spiests piekapties vai noklusét kaut ko
vina religijai loti biitisku, bez ka ta vienkarsi parstaj but ta pati religija.

Par piem@ru var kliit Jezus Kristus unikala Dievcilvéciba. Jézus Kristus teocen-
triskaja dialoga starp kristieSiem un hinduistiem vai budistiem partop par vienu no
Dieva inkarnacijam vai par vienkarSu, kaut arT neordinaru cilvéku, kas 11dzigi citiem
pirms un péc Vina ir atbrivojies no nezinasanas un karmas. Sads pavérsiens bez Sau-
bam atpem kristietibai labo v&sti. Citiem vardiem, $ads dialoga modelis neizbégami
paredz religisko tradiciju redukciju, kuras rezultata sarunas partneri par labu c€lajam
universalas Patiesibas principam parstaj bt tie, kas vini patiesiba ir. Var teikt, ka
teocentriska jeb pluralistiska dialoga rezultata rodas sava veida jauna eklektiska reli-
gija, kas izpilda robezvarianta lomu un kas vairak vai mazak apmierina abus dialoga
partnerus.

IezZimgjot teocentriska dialoga modela ipatnibas, esam tuvojusies $1 raksta t€mai,
kas ir teocentrisma antipods. Runa ir par krievu ekskluzivismu. Tomér vispirms ja-
atgadina, ka, nemot vera dialoga doktrinaro dimensiju, pastav tris dialoga modeli,
kas ir jau piemingtais teocentriskais jeb pluralistiskais, inkluzivais un ekskluzivais
modelis.

Inkluzivais modelis ir raksturigs, piem., Romas katolu Baznicai, sakot ar Vatika-
na II koncila norises laiku. Romas katolu inkluzivas eklesiologijas konteksta citas re-
ligijas tiek pienemtas ka pestiSanas celi, kas, bez Saubam, ir pozitivi. Bet vienlaikus
inkluzivitates princips padara §is citas religijas par anonimas kristietibas paveidiem
un tade] iedibina religiju hierarhijas principu. Kristietiba izpilda normativas un pil-
nigas religijas lomu, pretend&jot uz absoliitas patiesibas paudg€jas statusu, kamér pa-
1&jas religijas tiek atzitas par nepilnigam, par tadam, kas ir puscela uz pilnibu. Saja
gadijuma dialoga dalibnieki vairs nav vienlidzigi partneri. Un, kaut ari inkluzivais
modelis nepadara aktivu prozelitismu par pamattaktiku, tomer prozelitisms ir klat
taja implicita, t. i., aizplivurota veida. Sada dialoga nevar biit absoliita atklatiba starp
sarunas biedriem, jo primara religija, kas pretendé uz normativas tradicijas statusu
un zem sava lietussarga novieto citas religijas, noklusé pasu batiskako, kas Romas
katolu inkluzivas eklesiologijas gadijuma ir Jézus Kristus pestiSanas darba universa-
lais raksturs.

Visbeidzot, ekskluzivais modelis, kura spilgtais parstavis protestantisma pasaulé
ir Karls Barts, ir dialoga veids tikai nominali, jo neparedz pozitivu dialoga iznaku-
mu. Protams, allaz pastav iesp€ja uzskatit par dialogu jebkuru komunikaciju, kas
varétu biit gan pozitiva, gan negativa. Sarunu, kuras rezultata partneri nesasniedz
konsensu, ari var uzskatit par dialogu. Par pozitivu dialoga iznakumu savukart ir ja-
uzskata kopsaucgja un religisko tradiciju abpusgjas validitates atziSana.

Nemot vera to, ka més dzivojam globalizacijas laikmeta, kad dazadas kultiras
un religijas komunicg loti cies$i, tas vairs nevar norobeZoties cita no citas. Starpreli-
giju dialogs ir absoliiti nepiecie$ama un neizb&gama misdienu pasaules aktualitate.
Saja situacija, kad uz kompromisiem ir gatava pat Romas Katolu baznica un grieku
pareizticiga tradicija, krievu pareizticiba turas preti jebkadiem ekumenisma un starp-
religiju dialoga kardinajumiem. Ta ienem eksluzivisma poziciju.

Seit ir nepieciesams paskaidrot, ka runa nav par Krievijas Pareizticigo bazni-
cas varas parstavju faktiskiem méginajumiem tikties, dalities un noregulét konflikta
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situacijas, bet gan par pasu ortodoksijas garu, par ipasu, krievu pareizticigajiem pie-
mttosu pasaules skatfjumu, kas ir dzili iesaknojies ne tikai ticigo cilvéku pratos. Eks-
kluzivo citadibas nepiepemsanu var vérot prominentu un uzticamu religiju pétnieku
uzskatos, kas, savukart, piedava interesantus argumentus par labu ekskluzivismam.
Ir jaatzist, ka kompetentais krievu ekskluzivisms nemaz nerobezojas ar primitivis-
mu, fanatismu un sektantismu, bet uzrada veseligas rezistences jeb imunitates pazi-
mes, kas liecina vienigi par krievu pareizticigo garigas tradicijas vitalitati.

Diskusija par holismu. So mazo pétijumu gribas sakt ar pareizticigo priestera
Aleksandra Smemana teikto par pareizticibas maksimalismu. A. Smemanam, kas
ir dzimis Tallina un visu savu miizu dzivojis Francija un Amerikas Savienotajas
Valstis, pazistamajam teologam un Baznicas véstures specialistam, izcilajam inte-
lektualim un priesterim ar lielu pieredzi, biitu griiti parmest neiecietibu. Atzidams
pluralisma nepiecieSamibu miisdienu pasaulé, vins vienlaikus parstav pieminéto pa-
reizticibas maksimalismu, par ko vins raksta ta:

“Nekas visa pareizticibas didaktiskaja (¢ eepoyuumensnoir), liturgiskaja
un garigaja tradicija neliecina par pluralismu ka par pozitivu paradibu.
Sis pareizticibas maksimalisms izskaidro pareizticigo tiilitgju absoliiti
negativu reakciju uz pluralismu. Katru reizi, kad pareizticiga pasaule,
bizantieSu vai krievu, piedzivoja krahu, pirma un gandriz vai dabiska
reakcija, ko pauda pareizticigie, kas So krahu piedzivoja, bija jebkadas
citas eksistences formas iesp&jamibas apokaliptisks noliegums. Plu-
ralismu, 1idzas pastavésanu, pielago$anos uzskatija par tragédiju un gréku.
Tas ir gréks un tragédija, par ko runa Evangglijs. Vai nav teikts, ka tikai
maza cilvéku grupa paliks uzticiga lidz galam? Misdienu pasaule ar
tas saucieniem un centieniem p&c “lidzas pastaveéSanas”, ar tas kultiiras
relativismu tiek pieredzéta ka Sausmas un Dieva zaimoSana, un Tsti
pareizticigie spgj dzivot taja vienigi tad, kad viniem nav ar to patiesas
saiknes.”

Aleksandrs Smemans atzimg, ka pareizticigo dalibu ekumeniskaja kustiba dazi
sauc par agoniju un vins$ viegli varot to izskaidrot. Lai gan pareizticigo baznicas pie-
dalas dazadas ekumeniskajas biedribas un organizacijas, tomer pareizticigo acis $ada
daliba allaz esot bijusi apSaubama. Pareizticigie visas vEstures garuma esot bijusi
“kartibas panicinataji” ekumeniskaja kustiba. “Pareizticigie kristie$i nevar notic&t
tam, ka Rietumi, kas ir gajusi talu pluralisma cela, tik tieSam ir izstradajusi pluralis-
ma filozofiju, kas attaisnotu pluralismu ne tikai pragmatiska nozime, bet arT attieciba
uz patiesibu un garigajam vértibam.”®

Bet kadi tad ir pluralisma draudi? No ka pareizticigie tik Joti baidas? Seit Sme-
mana izklasta gribas iestarpinat bazu pilnos V. Kokinas vardus par foleranci, kas bez

IIpot. Anekcannp IlImeman, «Ilmopanusm u IlpaBocnasue», nep. E. 0. lopman // Iport.
Anekcaunp Ilmeman, Coopanue cmameii 1947-1983, coct. E. 10. Jlopman (Mockaa:
Pyccxkuit myTs, 2009), c. 35.

¢ Ibid.
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Saubam ir tiesi saistita ar pluralismu. lesp&jams, p&tnieces paskaidrojums var papil-
dinat un paskaidrot Smemana skepsi. Vina raksta, ka misdienas tolerances kustiba ir
ieguvusi religijas, bet precizgjot, kvazireligijas raksturu. Tolerances piekrit&ji parmet
tradicionalo religiju piekritéjiem neiecietibu un vienlaikus nepielauj absoliito patiesi-
bu pastavésanu. Ja tici Kristum, tad esi marginals. Par absolito patiesibu partop pa-
sludinajums, ka katram ir sava patiesiba. Kokina atsaucas uz S. Lebedevu, kur§ esot
rakstijis, ka tolerances religija ir ne mazak satraucosa paradiba ka religiskais funda-
mentalisms. Tolerance Joti viegli partop par fotaleranci. Tolerance iet roku roka ar
sekularo kultiiru, kas ierobezo religiskas kulttiras, liekot to piekritéjiem atkapties no
dzivei svarigiem kanoniem un normam. Turklat masdienas to dara nevis zem karojo-
§a ateisma un skepticisma karoga, bet zem tolerances karoga.’

Ir svariga pétnieces atzina par toleranci ka par kvazireligiju. Tas nozimé, ka, at-
Skirtba no musdienu Rietumu religiju pétnieciba pienemta objektivitates kritérija,
kas nepielauj autentiska un neautentiska, patiesa un nepatiesa jeédziena lietoSanu,
Seit figuré kvazireligijas, t. i., viltus jeb neautentiskas religijas, ideja. Tas savukart
nozimé, ka izejas punkts krievu p&tnieku pardomam par tolerances jautajumu ir vie-
nas vai otras religijas attiecibas ar vienigi iesp&jamo Patiesibu.

Par to pasu Patiesibu, uz ko ir jaattiecina un ar ko ir jasaméro visi cilvéka dzives
aspekti, arf ir rakstijis Aleksandrs Smemans. Interesanti ir salidzinat pluralistisko un
ekskluzivo prieksstatu par Patiesibu, ko attiecigi parstav Grifits un Smemans. Grifita
holismam, kad Patiesiba tiek pasludinata par absoliito un visaptveroso lietu eksisten-
cialo pamatu, ir daudz kopiga ar pareizticibas, $aja gadijuma ar Smemana poziciong-
to holisma principu. ArT Smemans uzskatija, ka Patiesiba dievidkas realitates nozimé
aptver visu eso$o. AtSkiriba ir jameklé domataju atticksmé pret religiju. Grifits uz-
skatTja, ka katra religija tikai fragmentari atspogulo Patiesibu, bet Smemans uzsvéra,
ka religija, kas Seit ir saprotama ka pareizticiba bez atsauces uz citam religiskam
tradicijam, atspogulo Patiesibu pilna méra. Tas liek tic€t tikai pareizticibas izvirzita-
jam patiesibam un piekopt tikai pareizticibas piedavato ortopraksi. Smemans izklas-
ta holisma ideju §adi:

“Pareizticiba nekad nav uzskatijusi religiju tikai par kadu cilvéka dzives
dalu, par kaut ko tadu, kas ir domats personigai lietoSanai. Pretgji:
religija aptver cilvéka un sabiedribas dzivi visa pilniba. Tada religijas
izpratne izriet no paSas pareizticigo ticibas butibas. Ta, piem., liturgiskaja
pieredzé, kas vispilnigak atspogulo pareizticigo pasaules skatfjumu,
baznica simboliz€ un reprezent€ visu Kosmosu, visu pasauli tas attiecibas
ar Dievu. Kosmoss, gréka kriSana, eshatologija, galigs visa piepildijums
Debesu valstiba — tadas ir pareizticigo dievkalpojuma dimensijas, ta
ieks€js gars. Un tieSi §T visaptverosas ticibas plaSuma pamatpieredze
izsledz pluralismu ka kaut ko normativu un labu, ka cilvéka dzives
pozitivo dalu. Atskaites punkts Seit ir patiesiba par pasauli, par cilveku

7 B. A. Kokuna, «IIpobiemarnka BOCIPHATHS TOJSPAHTHOCTH KaK CHMYIISIKPA YETOBEUSCKUX
B3aMOOTHOIICHUII B 3epKaje YCTaHOBOK IIPaBOCIABHOrO cosHaHus», Ceeua-2011:
Tonepanmnocmu: npobnemvl, OUCKYCCUU U B03MOICHOCMU KOHYenmyanusayuu, ToM. 19
(Bmagumup: BI'Y, 2011), cc. 146-147.
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un dabu — ta ir ta patiesiba, kas galu gala apvieno cilvékus, sniedz viniem
visaptveroSu dzives filozofiju, no kuras izriet universals un pec savas
dabas visaptvero$s eksistences veids.”®

Ja, bet ka $ads pareizticigo maksimalisms vispar var novest pie dialoga? Kadel
més rundjam par dialogu, ja ekskluzivisms vizuali neatstdj telpu pozitivai uzska-
tu apmainai? Neraugoties uz kategoriski ekskluzivo nostaju, Smemans tomér paver
iespgju dialogam Austrumu metafizikai raksturiga manieré. Sads dialoga modelis
nedod skaidrus noradijumus, ka to veidot, un pat neuzrada skaidru dialoga ieceri,
laujot tam norisinaties kada diskursivo prata sp&ju transcendgjosa areala. No vienas
puses, Smemans ir metafizikis, bet, no otras puses, realists. Ne velti vins iezimé tris
pareizticigo eksistences iesp&jas musdienu pasaulg:

“Es pazistu pareizticigos, kuri apgalvo un sludina, ka vinu ciltsbrali var
un viniem jacensas dzivot Rietumos noraidos$a atticksmé pret Rietumu
kultoiru, dzivot ta, it ka Rietumi vispar nepastavetu, it ka tie biitu bezcerigi
izvirtudi, iegrimusi herézé un sirgst. Sim nolikam pietiktu maksligi
radit grieku, krievu un citu tautibu pareizticigo kultiras salinas, aizvert
visas durvis un logus un ticibas bralu vida kultivét piederibas jiitas Sim
svetajam parpalikumam. Bet Sie superpareizticigie, protams, nesaprot, ka
vinu pozicija partop par galigo kapitulaciju to Rietumu prieksa, kurus vini
tik loti ienist, jo tamlidziga domasana padara pareizticibu par tadu, kada
ta nekad nav bijusi — par sektu, kas pec savas definicijas noliedz Baznicas
katolisko aicinajumu.

No otras puses, nav maz tadu pareizticigo, kas, ka jau teicu, atbalsta
pareizticibas “miera pilno IidzaspastavéSanu” ar kultiru, kura Tsteniba
pretendé uz visu cilvéku — uz vina dvéseli, dzivi un religiju. Un abas §is
pozicijas ir vienadi pasnavnieciskas.

[..] Ja misu ticiba ir, ka m@s apgalvojam, patiesa ticiba, vai nav pienacis
laiks paradit, un vispirms sev pasiem, ka ta darbojas dzive: taja miizigaja
saspringtiba starp visaptveroSo, absoliito un patiesi apofatisko Dieva
transcendenci un Vipa realo un brinumaino klatbGitni Saja raditaja,
kritu$aja un atpirktaja pasaule?””’

Zimigi, ka pedgjas rindas, kas parada dialoga metafizisko dimensiju, Smemans
atkal apliecina holismu, tadu paSu Bida Grifita holismu, ar kuru nekas nepastav ar-
pus Patiesibas. Tomer, at$kiriba no Grifita sludinata dieviskas atklasmes fragmentara
rakstura viena vai otra religija, religija (jeb ticiba) Smemana uztverg klist par vieni-
go un paspietickamo arénu, kur, pateicoties Dieva Inkarnacijai, cilvéks uzvelk trans-
cendenta Dieva drébes. Skiet, ir griiti nesaskatit teozes jeb dieviskosanas perspekfi-
vas bezgalibu, kas slépjas Aleksandra Smemana vardos par religijas jeb pareizticigo
ticibas totalo un neatgriezenisko misiju.

Ipot. Anekcaunp IlImeman, «/luopanusm u Ilpasocrasuey, c. 34.

Ipor. Anexcannp IlImeman, «OxymeHuueckas Oomby», mep. H0. C. Tepentsera // IIpot.
Anexcannp Illmeman, Cobpanue cmameti 1947-1983, coct. E. 1O. Jlopman (Mocksa:
Pycckuit myTs, 2009), c. 584.
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Un vél par dialoga specifiku. Smemans uzskata, ka dialoga gaita neko nedrikst
slépt, nedrikst noklusét neertas t€mas un nav jégas meklet konsensu. Dialogam ja-
notiek — janotiek milestiba tiiksto§ gadu garuma absoliita atklatiba, dzili apspriezot
“svarigako problému”, lai kaut kas notiktu. So kaut ko prominentais teologs diza
klusétaja Buddhas Sakjamuni manieré atsakas interpretét, acimredzot atstajot dialo-
ga iznakumu iracionalas Patiesibas zina.'

Diskusija par antikristu. Sava raksta “Pluralisms un pareizticiba” Aleksandrs
Smemans mégina aptuveni iezimét pluralisma auglus, izmantojot slavena krievu fi-
lozofa Vladimira Solovjova antikrista t€lu. Solovjovs (T 1900. g.) uzrakstija savu
darbu “Isais stasts par antikristu” neilgu laiku pirms naves. P&c interpret&taju do-
mam, tas ir autobiografisks un skaidri atspogulo pasa Solovjova icks$€jo dramu. Ba-
dams brivdomatajs, vins izkopa Tpasu cilvéka koncepciju, ko vip$ ir apzimgjis ar
vardu “Dievcilvéciba” (krievu val. bocoueroseuecmeo). Kaut ar1 termins ir aizgiits
no kristigas teologijas, filozofs ir izpratis to citadak, neka to interpreté pareizticigo
dogmatika. Vina Dievcilvéciba nelidzinas arT miisdienu teocentristu, piem., Raimun-
do Panikara, teandrijai. Tai ir kopigas iezimes ar Nices parcilvéka ideju.

Cilveks ir apveltits ar dievisko energiju, ar dievisko spéku, un vina misija ir par-
veidot un burtiski apskaidrot sevi un pasauli. ST Dievcilvéciba ir visu Solovjova filo-
zofisko pardomu fokuss. Ar to ir saistits priekSstats par cilvéces progresu. Progress,
pec filozofa domam, vel vairak lauj pieaugt $§im dieviskajam cilvéka un pavairot
harmoniju sev apkart. Vesture ir aréna, kur piedzimst perfekts cilvéks un perfekta
sabiedriba, kur top pilniga pasaule. Vésture gluzi vienkarsi neparedz sliktas beigas.!

Savas dzives laika Solovjovs ne reizi vien ir polemizgjis ar Nici. 1899. g. vins
izdod rakstu ar nosaukumu “Parcilvéka ideja”, kura vins izsaka dazas kritiskas piezi-
mes Nices filozofijai, tomér kopuma vins konstatg, ka ta adekvati atspogulo laikmeta
garu un formulg cilveces attistibas mérki. Krievu filozofs bija Nices parcilveka ide-
jas piekritgjs, tomer pirms savas naves vin$ mainija uzskatus. Nice no domubiedra
partapa par pretinieku. Iesp&jams, Solovjovs sajuta Nices filozofijas pretkristigo garu
un tade] to noliedza. Domatajs atzina, ka Nices filozofijas popularitate ir antikrista
tuvosanas vai vina valdiSanas sakuma ilustracija.'” Krievu domatajs pievérsas pa-
reizticibai un atsakas no Dievcilvécibas idejas. Par liecinieku Sai metamorfozei kliist
Solovjova sarakstitais “Isais stasts par antikristu”.

Taja vins interpret€ vesturi jau citadi: ka tiesu, un tie, kas tiesajas, ir labais un lau-
nais. Vésture beigsies tiesi ar launa, t. i., ar antikrista, uzvaru, un tikai dieviska iejauk-
Sanas laus labajam uzvarét un parveidot pasauli. Solovjovs ir vilies cilvéces dieviskaja
potencé. Tapéc antikrista t€la var saskatit parcilvéka pardroso iedomibu un Iidz ar to
pasa Solovjova telu. “Isais stasts par antikristu” ir rakstits ironiskd manieré. Filozofs
apsmej parcilvéku, jo Dieva prieksa vins ir bezspécigs kaut ko mainit cilvéces vesturé.!?

10 TIpor. Anekcanup Imeman, «ITmopanusm u Ilpasociasuey, c. 38.
" M. W. Eenamnues, «3araaka «Kparkoit moBectn 06 antuxpucre» Bi. ComosseBay» // B. C.

ComnosbeB, Couunenus B 2 T. (Mocksa, 1998), 1. 2, c. 14.
12 Ibid., cc. 23-24.
13 Ibid., cc. 15, 23.
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Bet kada sakara ir visas §is pardomas un atsauces uz parcilvéka télu “Isaja stas-
ta par antikristu”? Tiesi $aja darba genialais filozofs, kas dzivoja 19. gs., paredzgja
20.-21. gs. ekumenisma un impliciti religiju sint€zes rasanos, uzplaukumu un kra-
hu. Pirms Tsi pieskarsimies stasta saturam, der&tu atcer&ties, ka Solovjovs pirms at-
griesanas Baznicas klépi daudz rakstija par pasaules apvieno$anos. Lidzigi Smema-
nam vin$ ir uzsveris esos$a vienojoso raksturu: “Patiesa vienotiba saglaba un stiprina
savus elementus, realiz&joties tajos ka esamibas pilniba.”!* Ar §adu eso$a kartibas
izpratni Solovjovs saistTja savas alkas péc “vienotas un savstarpgji atkarigas pasau-
les”. Toméer ar vienotibu un savstarpgjo atkaribu nevar saprast vienveidigu sajauku-
mu. “Tikai tada dzive, tada kultira, kas neko neizslédz, bet sevi sintezé vienotibas
augstako pakapi ar brivas daudzveidibas vispilnigako attistibu, var sniegt patiesu un
droSu apmierinajumu visam cilvéka jitu, domasanas un gribas vajadzibam un tada
veida klat par Tstenu visparcilvécisko un vispasaules kultaru...”.'s

Solovjovs sapnoja par kristigo denominaciju atkalapvienosanos. Vins domaja: ja
nu divas lielas varas, kuru parstavji ir krievu cars un Romas pavests, naks viena
otrai preti, tad kristiettbu nekas vairs nesp&s uzvarét un uz zemes tiks nodibinata
teokratija. Filozofs daudz braukaja pa pasauli un sadraudz€jas ar Romas pavesta pa-
domdevgjiem. Tada veida vina plans apvienot baznicas kluva zinams pavestam. Péc
Aleksandra Mena vardiem, Romas hierarhs esot teicis: “Ta ir briniskiga ideja, bet ir
vajadzigs tikai brinums, lai ta Tstenotos.” Solovjovs ir bijis vientul$ sava parlieciba
ari Austrumos. Vina darbus par teologiskiem jautajumiem cenziira nelaida cauri, un
filozofs bija spiests publicét savus saceréjumus arzemés.'® Solovjovs atmeta eku-
meniskas alkas dzives beigas, atstajot baznicu un religiju apvienoSanu dieviskas pro-
vidences zina.

“Tsais stasts par antikristu” atgadina lidzibu. Narativa forma tas izklasta kadu
fantastisku sizetu iz cilvéces vestures, kad antikrists nem pasaules politisko varu sa-
vas rokas un klust par pasaules monarhu. Sakuma vins ir vienkar$s un dievbijigs
cilveks, vina atkriSana no Dieva notiek nemanami vinam pasam. Autors sauc So per-
sonazu par ievérojamu cilvéku un parcilveku, kurs,

“sasniedzot trisdesmit tris gadu vecumu, kluva plasi pazistams ka dizs
domatajs, rakstnieks un sabiedrisks darbinieks. Apzinadamies sevi milzigu
gara speku, vins vienmer bija parliecinats spiritualists, un skaidrais saprats
allaz paradija vinam, ka patiesas ir tas lietas, kuram jatic: labais, Dievs,
Mesija. Vins$ tiem ticgja, bet mil&ja vins vienigi sevi. Vins ticgja Dievam,
bet dvéseles dzilumos vin$ neapzinati un nestridoties deva prieksroku
sev paSam. [..] Vipam piemita izcila genialitate, skaistums un c€lums,
bet, iznemot tos, atturibas, nesavtibas un aktivas labdaribas visaugstakas

4 B. C. Conosbes, [epBbiii mar x nonoxurenbHoit scretuke // B. C. Conosbes, Couunenust

B 2 T. (Mocksa, 1998), T. 2, c. 552. (Citéts pec C. b. PounHckuii, «PopMupoBaHre 0CHOB
OHTOJIOTMH BCeeTUHCTBA», Conosbesckue ucciedosanus, Boi. 3 (27) 2010, VBaHOoBCKHii

rocylapcTBeHHBIH yHHBepcuTeT, 2010, c. 4.)

15 C. B. PoruHCKHA, « DopMuposanue 0CHO8 OHMONIO2UU CeeOUHCmeay, ¢. 11.

16 Anekcannp MeHnb, Pycckasa penucuosznas unocochus: Jlexyuu (MockBa: XpaM CBSITBIX
9

6eccepeopennmkoB Kocmel u [lamuana B Llyoune, 2003), c. 40.
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izpausmes, Skiet, pietiekami attaisnoja diza spiritualista, ask&ta un fil-
antropa milzigo patmilibu. Un vai var vigu apstidzét par to, ka vins,
budams apveltits ar Dieva davanam, saskatija tajas zimes, kas liecinaja
par Tpasu labvelibu pret vinu no augsienes, un saka uzskatit sevi par tadu,
kas tikai par Dievu ir zemaks un ir vienigais Dieva Dgls? [..] Sakotngji
vin$ nejuta naidu pret Jézu. Vins atzina Vina misijas nozimi un c€lumu,
bet vind no visas savas sirds saskatija Vina tikai savu priek3gajeju.”!’

Antikrista nodomi nemaz nav tik launi. Vins nolemj, ka dos cilvekiem visu, kas
viniem vajadzigs. Kristus esot cilvékus sadalijis ar laba un launa palidzibu, bet anti-
krists vinus visus apvienos ar visadiem labumiem, kas ir vajadzigi labajiem un lau-
najiem. Kristus atnesa zobenu, bet vins nesis mieru. Kristus draudgja ar tiesu, bet
antikrists, kas arT biis pedgjais tiesnesis, parvertls taisniguma tiesu par apzeloSanas
tiesu.

Tas, kada veida satans vinu sagista, ir majiens gan uz Jezus kardinasanu tuksne-
si, gan uz pareizticigo gariga paSapmana (krievu val. npenvuyenue) paradigmu. Anti-
krista méginajumi visadi noraidit Kristu visspilgtak ir izteikti galvenas Dievdélibas
misterijas nolieguma. “Es, es, ne Vins! Vina nav starp dzivajiem, nav un nebiis. Nav
augsamcelies, nav augSamcélies, nav augsamcélies!” — antikrists saka pie sevis. Vin§
nav spé&jigs parvarét So pretrunu sevi, un kada naktt jutu sakapinajuma vins izskrien
no majas un metas no kalna klints leja. Bet kaut kas ciets notur vinu gaisa. Varonis
zaud€ samanu un atjédzas pie kraujas, nometies celos. Vin$ dzird nejiitigu balsi, kas
vinu uzruna ar tadiem vardiem:

“Mans milotais d€ls, uz tevi man ir labs prats. Kadel tu nemeklg&ji mani?
Kadel godinaji to nejauko un viga tevu? Es esmu dievs un tavs tévs. Bet
tas krusta sistais ubags man un tev ir sve§s. Man nav cita d€la ka vienigi
tu. Tu esi vienigais, vienpiedzimusais, vienads ar mani. Es milu tevi un
neko no tevis neprasu. Tu tapat esi skaists, dizs un stiprs. Dari savu darbu
sava varda, ne mana. Es tevi neapskauzu. Es milu tevi. Man neko no tevis
nevajag. Tas, kuru tu uzskatiji par dievu, prasija no sava déla paklausibu,
bezgaligu paklausibu lidz pat navei — un vins nepalidzgja vinam uz krusta.
Es no tevis neko neprasu, un es palidz&su tev. Pienem manu garu. Tapat ka
mans gars ir dzemdinajis tevi skaistuma, tapat tas dzemdina tevi speka.”!®

Antikrista ieiet kads speks, un vin$ ar neiespgjamu vieglumu sak sacerét savu
darbu “Atklatais cel$ uz pasaules mieru un labklajibu”. Un, lik, nakotnes cilveks,
ka Solovjovs sauc savu varoni, apvieno visas valstis, nodibinot pasaules monarhi-
ju. Impérija iestajas miers. Vins ierosina socialu reformu, kas padara visus cilvékus
vienlidzigus. Neviens vairs necie§ badu. Vins ne tikai ir filantrops, bet arT aizstav
dzivniekus, aizliedzot vivisekciju.

Bn. C. ConoBees, Tpu paszeosopa o 6oiine, npozpecce u KOHYe 8CEMUPHOU UCMOPUU, CO
BKIIOYEeHUeM Kpamxoll nogecmu 00 ammuxpucme u ¢ npunoxcenuamu. Kpamxas nosecmo
06 anmuxpucme [tieSsaiste], skatits 15.07.2014., pieejams: http://www.vehi.net/soloviev/
trirazgov/povest.html.

18 Tbid.
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Vins sasauc koncilu, kura uzdevums ir apvienot visas baznicas. Koncila laika an-
tikrists apsola baznicu parstavjiem visadus labumus. Saskana ar stasta sizetu Romas
pavests sen ir zaudgjis savu kréslu, tade] antikrists apsola atjaunot pavesta institiitu.
Pareizticigajiem vin$ pieskir lielus lidzeklus, lai pasaules kristietibas arheologijas
muzejs Konstantinopolé savaktu un saglabatu baznicas, un it Tpasi Austrumu baz-
nicas, senus piemineklus. Protestantu laba vin$ nodibina un solas finansét pasaules
institlitu, kas brivi un dazados virzienos pétis Svétos Rakstus. Par visiem Siem labu-
miem vins$ lidz atzit vigu, imperatoru, par vienigo aizstavi un aizbildni."

Saja nakotnes cilveka prasiba var viegli saskatit majienu uz teocentrisma jeb plu-
ralisma tendenci aizstat kristocentrismu ar teocentrismu. Teocentrisma Kristus nav
reali aug8amcélies, vina misijai nav primaras nozimes. Tapat ari stasta par antikris-
tu Kristus-kénins ir aizstats ar citu k&éninu. Aizmiglojot ticigo acis ar solttajiem la-
bumiem un lidzot vigus atzit vigu par vienigo aizstavi, antikrists patiesiba liek ti-
cigajiem noliegt Kristu. Saskana ar stastu lielaka koncila dalibnieku dala pienem
imperatora piedavajumu, bet ir arT kada maza grupa ar starecu Jani, pavestu P&teri
un profesoru Paulu (katrs parstav savu konfesiju) prieksgala, kas nepiekrit. Uz vald-
nieka jautajumu par to, ko vini v&l no vina vélas, vini atbild: “Apliecini tagad miisu
prieksa Jezu Kristu, Dieva Dglu, kas ir iemiesojies, augsamcélies un naks.”

Konflikts beidzas ar launa manifestaciju zibens veidola, kas nogalina pavestu
P&teri un starecu Jani. Valdnieks pasludina magu Apoloniju, kas uzdodas par kato-
lu biskapu, par pasaules Baznicas vaditaju — jauno pavestu. Interesanti ir Apolonija
vardi, kurus vin$ saka, parakstot aktu par baznicu apvienoSanu: “Esmu tads pats
patiess pareizticigais un patiess evangeélists, kads esmu patiess katolis.” Notikumus
pavada salkanas ainas, kad Apolonijs sakuma apkampj grieku priesteri un vacu ma-
citaju, bet pec tam ilgi tur savos apskavienos imperatoru. Ta notiek baznicu apvieno-
Sana un lidz ar to launuma uzvara.

Bitisks un negaidits ir stasta nobeigums. Esam jau mingjusi dievisko iejauksa-
nos. Stasta par antikristu pavesta P&tera un stareca Jana miesa augSamcelas un vini
kopa ar profesoru Paulu patiesa milestiba atzist, ka Baznica ir viena. So baznicu
apvienoSanu apstiprina debesu paradiba: sieva, saul terpta. Vina aizved patiesos ti-
cigos sev lidzi. Tas nozZimg, ka Solovjovs nenoliedz baznicu apvienosanu ka tadu.
Stasta ir aprakstita autentiska un neautentiska baznicu apvienosana. Pirmo paveic
Dievs, augsamcelot baznicu parstavjus, bet otro organize atkrit€ji ar imperatoru-an-
tikristu priekSgala, lai darTtu galu baznicam un garigumam. Nav griiti atmingt, kura
no divam Solovjova aprakstitajam baznicu apvienoSanam pareizticigo acis kliist par
misdienu ekumenisma ieceres simbolisko telu.

Fantastiskajam stastam ir fantastiskas beigas. Ebreji, kuri ir pienémusi impera-
toru par sengaidito Mesiju, peksni uzzina, ka valdnieks vinus piemanijis. Izradas,
ka vin$ nav ebrejs un pat nav apgraizits. Ebreji sacelas. Imperators apjukuma izdod
paveli nogalinat nepaklausigos ebrejus un kristiesus. Sakas karadarbiba. Imperatoru
un vina karapulku nogalina vulkana izvirdums, kas peksni atklajas Naves juras dibe-
na. Ebreji bég uz Jeruzalemi, virs kuras atveras debesis. Vini redz Kristu ar briicem

1 Turpmak atstastijums pec: Ba. C. ConoBbeB, Tpu paszeosopa o eoiine, npozpecce u KOHye

BCEMUPHOTL UCTOPUU.
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rokas un kajas, terptu ka kéninu. Cianai tuvojas kristieSu pulks P&tera, Jana un Pavi-
la pavadiba. Viniem pievienojas imperatora nogalinatie un augSamceélusies kristiesi
un ebreji.

Sads Tsuma ir stasta saturs. P&d&ja norise ir skaidra norade ne tikai uz bazni-
cu, bet arT uz eshatologisko religiju apvienoSanu zem Kristus karoga. Lidz ar to,
no vienas puses, Solovjovam §ads iznakums ir gluzi pienemams, jo to paveiks pats
Dievs. No otras puses, nevar ignorét religiju un tautu apvieno$anu tie$i Krista. Tas
loti skaidri apliecina neizb&gamu kristocentrismu Solovjova pirmsnaves pardomas,
kas padara vinu par piederigu tradicionalajam pareizticigo holismam. Skiet, seci-
najums uzprasas pats: “Isais stasts par antikristu” veiksmigi ilustré krievu domata-
ja viedokli par maksligi darinata ekumenisma un pluralisma bezjédzibu. Solovjovs
pauz tadu nostaju, kas lauj vinam vairs nenonakt konflikta ar savu dvéseli-kristieti
un pareizticigo baznicu.

Diskusija par prozelitismu un nesaderibu. Prominentais krievu indologs Vladi-
mirs Sohins, kuru griiti apsiidzét neiecietiba, sava raksta ““Starpreligiju dialogs™:
virtualais jeédziens un reala nozime” izsaka diezgan kategorisku viedokli par starpre-
ligiju dialogu ka tadu, kura saturs nemaz neatbilst nosaukumam. P&c vina domam,
dialogs ir fikcija, jo patiesiba tam allaz ir prozelitisma zemteksts.” Prozelitisms
Seit ir kads implictts virsuzdevums, kas ir klat “freidiskos majienos”, nevis skaid-
ros formulgjumos.?' Starpreligiju dialogs ir sava veida prece, ko saskana ar tirgus
darbosanas likumsakaribam grib pardot par katru cenu, izmantojot visadas viltibas.
“Nepiemanisi — nepardosi.” Sis aktudlds preces pircgji ir cilvéki ar Joti neskaidru
konfesionalu piederibu. Vini lauj sevi mistificSt. Biezi tie ir ta sauktie agnostiki jeb
cilvéki bez jebkadas religiskas parliecibas.?

Péc Sohina domam, dialogs ka kada objektivas patiesibas meklésana, kad dia-
loga partneri it ka norobezojas no neverificéjamam un tikai savai religijai piemi-
to$ajam patiesibam, vispar nevar pastavét. Religija, vinaprat, ir kaut kas loti prak-
tisks, taja nav vietas objektivas patiesibas mekl&$anai. Religisks cilveks Kklast
religisks bridi, kad vin$ vienkar$i pienem kadas neverificgjamas patiesibas, nevis
mekl€ objektivo patiesibu. Vins ir dzili ieintereséta persona, kas nemaz nevar noro-
bezoties no savas ticibas, jo vina ticibas kritérijs ir prasme turéties pretl jebkadiem
kontrargumentiem.?

V. Sohins izsaka skepsi par “nakotnes religijas” veidoSanas stratégiju. Atceré-
simies, ka saskana ar pluralisma piekritéju domam &7 religija biis piemérota lielajai
cilvEces gimenei, turklat tas starpreligiskais mehanisms neiznicinas atkiribas starp
atseviskam religiskam tradicijam. Sohins ap3auba tadu dazadu religisko tradiciju

2 B. K. WoxuH, ««/Juanoe penueuti»: upmyaivHoe ROHAMUE U peabHoe 3Havenuey [tieSsaiste],

skatits 28.07.2014., pieejams: http.//www.gumer.info/bogoslov_Buks/Relig/Shoch_DialRelig.php.
B. WoxwuH, ««/Juanoe perueuiiy: udeonoeust u npakmukay [tieSsaiste], skatits 28.07.2014.,
pieejams: http://www.pravmir.ru/dialog-religiy-ideologiya-i-praktika/.

2 B. K. WoxuH, ««/Juanoz penueuity: 6upmyaisHoe noHsmue u peaibhoe snauenuey [tieSsaiste],
skatits 28.07.2014., pieejams: http://www.gumer.info/bogoslov_Buks/Relig/Shoch_DialRelig.php.

# Ibid.
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savstarpgjo bagatinasanu, kuras gadijuma bitu iesp&jama religiju identitates sagla-
basana un kura neizraisitu religiju sinkrétisko sapliisanu. Atsaucoties uz H. Kovardu
(H. Coward) un R. Panikaru (R. Pannikar), vin$ dévé religiju bagatinasanu par to
“savstarpgjo apaugloSanu”. Teorétiski tai nebitu jaizjauc religiju “bezvainiba”, to-
mér “neaizskaramiba savstarp&jas apauglo$anas gadijuma” esot logiska pretruna. Ta
esot tikpat pretruniga ka apal$ kvadrats vai neaugligas sievietes déls.?*

Prominentais indologs ar noz€lu atzimé, ka kristietiba vieglak par citam religijam
paklaujas pieminétajai bagatinasanai un Iidz ar to deformacijai, vieglpratigi un lab-
prét atbrivojoties no svarigakas kristigas pamatnostadnes, kas ir Dievdgliba. Sohins
ironiz€ par pazistama teocentrista Dzona Hika (John Hick) méginajumiem tikt vala
no starpreligiju dialoga “galvena $k&rsla”, kas ir maciba par Dieva iemieso$anos.
Sada Inkarnacijas mita demistifikacija, pec indologa novérojuma, loti patik, piem.,
musulmaniem. Atsaucoties uz realu dialogu starp Dzonu Hiku un Kalifornijas Uni-
versitates profesoru un imamu Muzamilu H. Sidiki, vin$ cité pasa Sidiki rakstito par
to, ka musulmani loti labi pienem DZzona Hika gramatu “Dieva inkarnacijas mits”,
un ari par to, ka Hika piedavata kristologija var klut par labu objektu kristieSu-mu-
sulmanu dialogam.?

Sasutumu par to, cik viegli Rietumu pasaule atsakas no kristigajam sakném, izsa-
ka arT pazistamais krievu matematikis un filozofs S. Horuzijs. Pieminot 18.—19. gs.
vacu dzejnieka un filozofa Novalisa eseju “Kristietiba jeb Eiropa”, vin$ norada uz
to, ka Sie divi jédzieni talaika eiropietim bija identiski. Novaliss bija parliecinats,
ka divu jédzienu sakritiba ir neziidosa realitate. Pagaja divi gadsimti, un 20.-21. gs.
mija eiropieSu pasapzina pauz diametrali pretéju poziciju: Eiropas Savienibas par-
stavji atsakas ne tikai ielikt konstitlicija jebkadas atsauces uz “miizigo jégu”, bet pat
pieminét Eiropas kultiiras faktisko kristigo izcelsmi.

Vini aizstaj Novalisa sentenci ar jauno, kas ir “Postkristianisms un Eiropa”.?

V. Sohins, rungjot par dialogu ka prozelitismu, ilustré savu nostaju ar tris pie-
mériem. Pirmais skar situaciju, kad Starptautiskas KriSnas apzinas biedribas lo-
cekli sartkoja starpreligiju dialogu, kura pamattéma bija maciba par reinkarnaciju.
Prominentais indologs censas ieskaidrot katolim, kas ir sajisminats par $adu “ga-
rigas pieredzes paplasinasanas” iesp&ju, cik aplami ir kristietim piepemt pat domu
par reinkarnacijas pastavésanu. Piesaucot Nikajas ticibas apliecibu, vins parada, ka
jau pirmais tas loceklis par Dievu Raditaju nekada zina neiet kopa ar reinkarnacijas
ideju, jo pardzimSanas procesam nav sakuma un dzivas biitnes saskana ar klasisko

2 B. HloxuH, ««Juanoe perueuity: uoeonocus u npakmuka» [tieSsaiste], skatits 28.07.2014.,
pieejams: http.//www.pravmir.ru/dialog-religiy-ideologiya-i-praktika/.

% Siddiqi M. H. ,“A Muslim Response to John Hick: Trinity and Incarnation in the Light
of Religious Pluralism” // Three Faiths — One God, p. 213. Péc: B. Illoxun, ««Juanoe
penueutiy: udeonoeus u npakmuxay [tieSsaiste], skatits 28.07.2014., pieejams: http.://www.
pravmirru/dialog-religiy-ideologiya-i-praktika/.

% C. C. Xopyxwuii, «XpHCTHAHCTBO ¥ APYIHE MHPOBBIC DPEIMIUH B COBPEMEHHOM MHpE:

B IIOMCKax HOBBIX IMEPCIEKTHB aMaIora ¥ B3aHMOINOHMUMAHUD): Pasjen KOIIEKTUBHON

MoHorpaduu Muposble penueuu 6 KOHMeEKCHe COBPEMEHHON KYIbIypbl: HOEble NePCNeKMUBbL

Juanoea u esaumononumarnusy, (Crub., 2011) [tieSsaiste], skatits 01.08.2014., pieejams:

http://synergia-isa.ru/wp-content/uploads/2012/01/hor_dialog religiy-2.pdf.
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indieSu pasaules skatfjumu nekada zina nav raditas. Lidz ar to piedavatais “starpreli-
giju dialogs” nemaz nav iesp&jams, jo aiz dialoga maskas slépjas panémiens, ar kura
palidzibu kristieti cenSas pieverst pavisam sveSam pasaules skatfjumam, kaut gan
kristieSsa mazaka piekriSana reinkarnacijas pastavésanas varbiitibai anule vina piede-
ribu kristigajai tradicijai, jo Credo formula skaidri iezZim€ to mazo laucinu, aiz kura
robezam atrodas nekristiga pasaule.”’

V. Sohins nav vienigais religiju pétnieks miisdienu Krievija, kas mégina para-
dit So kategorisko nesaderibu starp dazadu religiju pamatkonceptiem. Ta, piem.,
pazistamais krievu japanists Andrejs Nakorcevskis un islama petniecibas eksperts
Andrejs Smirnovs ir sacer&jusi intrig€josu tekstu ar nosaukumu “Budista un siifija
dialogs par to, kas ir patiesiba”. Lakoniskaja ievada autori paskaidro, ka vigu uzde-
vums ir paradit, ka misticisms ka visu religiju kopsaucgjs ir fikcija. Katras religijas
pamata ir kads unikals pasaules skatfjums, kura struktiras ietekmé ari tadu skietami
universalu jomu ka mistiska pieredze. Autori raksta: “Dialoga forma $aja gadijjuma
mums $kita visertaka, jo ta lauj ieraudzit to sapratnes iltiziju, kura it ka pastav starp
divu dazadu kultiiru parstavjiem un aiz kuras slépjas patiesa un fundamentala abpu-
s€ja neizpratne, ko var tikai noskaidrot, bet nevar noverst, jo ta izriet no nesaderibas
starp vinu filozofijas pamatjédziena, t. i., Patiesibas jédziena, strukttiram.”?

Zimigi, ka dialogs starp budistu un siifiju sakas ar to, ka sakuma vini abi ir par-
liecinati, ka vinu alku objekts ir viens un tas pats. Vienigais, kas atskiras, ir celi, kas
uz to ved. Diskusijas gaita sarunas biedri konstatg, ka vinu gariga cela mérkis nemaz
nesakrit. Vini gluzi vienkarsi neatrod kopigu valodu, jo viens nemitigi saduras ar otra
paustajam nesaprotamam un nepienemamam patiesibam. Meklgjot kopsaucgju Patie-
stbas interpretacijas, vini atklaj, ka budismam ir svarigi atklat es iluzoro raksturu, bet
stfisma — tiesi pretgji. Budisma ir maciba par karmu un daudzam dzivém, bet sifis-
ma — par vienu dzivi. No ta izriet domstarpibas par naves jautajumu. Siifijam aiz naves
slick$na atklajas Patiesiba, jo nav vairs atgrieSanas $aja pasaulg, bet budistam nave ir
tikai 1slaiciga paradiba, kas ir par iemeslu nakamai piedzimSanai kermenT un samsa-
riskas maldisanas turpinajumam. Sifijs nesaprot Patiesibas identificEsanu ar tukSumu,
kamér budista acis siifija prickSstats par Patiesibu ka absoliito vienotibu ir $kérslis,
no kura jaatbrivojas. Sada neveikla taustiSanas ap dazadam doktrinam noved sarunas
biedrus pie ta, ka vini konstaté divu Patiesibas interpretaciju totalo nesaderibu. Skiet,
ar to budistam un stfijam butu jaskiras uz visiem laikiem, tomér — lasttajam negaidi-
ti — varoni nolemj tikties citu reizi un veidot dialogu citadi: vinu izejas punkts basot
atSkirigais, nevis kopigais, un to izgaismo$ana padariSot sarunu krietni augligaku.?

Sis orientalistu sacerétais teksts nav Ipasi informativs un spéj maz pateikt par tra-
diciju komparativas analizes iesp&jam. Bez Saubam, teksta jéga ir galvenokart didak-
tiska. Ta parada tadu pasu starpreligiju dialoga perspektivu, ko piedavaja Smemans.

27 B. K. WoxuH, ««/Juanoe penueuity: eupmyaishoe noHsmue u peaibhoe snauenuey [tieSsaiste],
skatits 28.07.2014., pieejams: http://www.gumer.info/bogoslov_Buks/Relig/Shoch_DialRelig.php.

2 A. A. Hakopuesckwii, A. B. CMupHOB, «/lusor Oymincra u cypus 0 TOM, 9TO €CTh HCTHHAY,
Hcmopurko-ghunocogperuii encecoonux 92 (Mockpa: Hayka, 1994), cc. 182-199 [tieSsaiste],
skatits 20.03.2014., pieejams: http://psylib.ukrweb.net/books/ nakor01.htm.

2 TIbid.



E. Taivane. Starpreligiju dialogs: daZi krievu ekskluzivisma pieméri 115

Tas ir bistams atskiribu apspriesanas cels, kas robezojas ar transcendento perspekti-
vu un neiztiek bez iracionalas ticibas, kas, péc Eliades domam, arT padara iespgjamu
kristie$a izdzivoSanu vestures Sausmu piepilditaja profanaja realitate.*

Bet atgriezisimies pie Sohina prozelitisma piemériem. Otrais piemérs atkal ir
saistits ar Starptautiskas Kri$nas apzinas biedribas dialoga iniciativam un ilustré vél
izsmalcinatakus méginajumus pievérst kristieSus savai religijai. Soreiz Sohins min
pasu biedribas dibinataju Braktivedantu Prabhupadu, kur§ saruna ar Stilsonu Dzudu
piedavaja interpretet Jezu Kristu ka Krisnas delu. Krisna, savukart, ir nekas cits ka
Dievs Tévs. Péc Sohina domam, §1 $kietama Prabhupadas piekapsanas nu ir izcils
mistifikacijas veids, jo Seit darbojas vecais hinduisma inkluzivisma princips. Tas no-
7ziméE, ka hinduisti uzskata savu religiju par muzigu un visas citas religijas aptveroSu
(sanatanadharma). Kristietiba, tapat ka islams, budisms vai dZainisms, ir tikai mi-
7igas dharmas Tslaicigi posmi. V. Sohins atzimg, ka “Kri$nas ka Dieva Téva” kiés ir
apzinata stratégija, kas ir domata religiski neizglitotai publikai.*' Var tikai piebilst,
ka $ads konsenss patiesiba atnem kristietibai tas biitiskako vesti. Jézus Kristus par-
top par vienu no daudzajam KriSnas inkarnacijam virs zemes, bet kristiga tradicija
ka tada parveérSas par hinduisma paveidu, kamér hinduisms $aja dialoga nezaudé
neko.

Tresais Sohina pieminétais prozelitisma gadijums ir saistits ar VadZrajanas jeb
Dimanta rata tradicijas méginajumiem pievérst rietumniekus budismam. Tas uzruna
Tpasu misdienu cilvéku kategoriju, kas cinas par “progresivam verttbam” un grib se-
kot laikmeta garam. Mistifikatora lomu $aja gadijuma izpilda Dalailama, kur§ akcen-
té sirds milestibu vairak par atskirtbam starp religijam. Budisms ka moderna religija
aicina rietumnickus neparstat bt kristieSiem, bet vienlaikus kliit arT par budistiem,
jo tas tacu ir krietni muisdienigak. Par dialoga pamatbazi Seit klust mistiska pieredze,
kas esot universala, kamér atskiribas starp religijam ir sekundaras. Sohins apsiidz
Dalailamu viltiba, jo prominentais tantrisko budistu vaditajs labi zinot, ka “sekun-
darie” pasaules skatfjuma modeli, kas strukturé katru religiju, Tsteniba ir primari.
Tomér atskirigo pasaules skatfjumu izgaismoSana, péc indologa domam, traucésot
Dalailamam stradat ar Rietumu auditoriju. Sohins ironiska manieré secina, ka §adas
preces paterétajam, t. i., cilvékam, kas ir talu no jebkadas religijas, bet vienlaikus ir
tuvs tam visam, religiju dialogs ir audzinasana atklatas sabiedribas gara, kuras ha-
risma, savukart, atklajas izglitotaja Sveicg caur apustula Pavila p&cteci Dalailamu.

Gribas gan piekrist, gan nepiekrist V. Sohinam. No vienas puses, vins ir parak
skarbs Dalailamas nostajas izvertésana. Tas, ka Dalailama XIV ievéro doktrinaras
robezas starp religiskam tradicijam, ir apliecinats, piem., gramatas veida dokumen-
tetaja Dalailamas dialoga ar Kristigas meditacijas kopienas vaditaju Lorensu Frime-
nu (Laurence Freeman). Kamér Frimens aizrautigi attiecina uz kristietibu budisma

30 Mir¢a Eliade, Mits par miiZigo atgrieSanos: arhetipi un atkartoSanas, tulk. Iréna Auzina un
Leons Briedis (Riga: Minevra, 1995), 168.-170. lpp.

B. K. lloxun, ««/{uanoe pemeuiin: supmyanshoe nowsmue u peaibHoe 3navenuey [tiessaiste],
skatits 28.07.2014., pieejams: http://www.gumer.info/bogoslov_Buks/Relig/Shoch_DialRelig.php.
32 Ibid.
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tathagatagarbhas konceptu, dévgjot to par Kristus garu cilvéka, Dalailama aicina
sarunas biedru nepielikt govij jaka galvu.*

TanT pasa laika nevar noliegt, ka Dalailama patiesam biezi viesojas Eiropas val-
stts, tai skaita Latvija, kur publiskajas lekcijas vins visparina un attiecina uz Rietumu
kontekstu aizplivurotas budisma koncepcijas, ka arT uzstdjas rietumniekam pienema-
ma un vinu religisko a priori uzbudino$aja gara. Seit ir domats estétiskais, ttkamais
muzikalais pasakumu pavadijums, kas maldina Rietumu patérétaju. Nav noslépums,
ka Tibetas tantriska budisma ikonografija, loti specifisks garigas dziedaSanas veids
un ar naves simboliku saistitie Samaniskie rituali rietumnieku gaumei un pasaules
uztverei nemaz nav pienemami un ir pat atbaidosi.

Nebiitu lieki arT atZimét, ka V. Sohins, akcentgjot atskiribas starp religijam un ai-
cinot neaizrauties ar perenialam paral€lém, iet godiga religiju pétnieka celu. Vins ne-
pielauj faktu sagrozisanu. Musdienu modes tendence, kad mistiku atrauj no religijas
doktrinaras struktiiras, pgc Sohina domam, ir pilnigi nelegitima: gan bizantiesu pa-
lamiti, gan vacu mistiki viduslaikos bija paklauti kontemplativajai disciplinai, tomer
§T disciplina abos gadijumos bija saistita ar atSkirigiem Dieva sasniegSanas celiem
un dazadiem mistiskas tik§anas paraugiem.** Prominenta indologa nostaja tikpat labi
var atpazit Solovjova un Smemana pausto pareizticigo ekskluzivisma poziciju, kas
nepacie$ kompromisus saruna ar citas religijas parstavjiem. Lidz ar to Sohina vie-
dokli var raksturot ka kontekstualismu, kas saknojas pareizticigo holisma.

Sohins vérté ekskluzivismu ka veseligu, religiskai tradicijai piemito$u rezistenci
jeb sp&ju pretoties valodas virusiem. NepretoSanas tiem, péc vina vardiem, gan nozi-
mé kultiiras organisma stagnaciju, kas ir “slimiba uz navi”. Indologa ekskluzivisms
nenozimé Austrumu kultiru un religiju ignoré$anu. Vin$ piedava tadu dialoga veidu,
kas p€c savas biitibas ir Austrumu filozofisko, zinatnisko, retorisko, pogtisko u. c.
sasniegumu pienemsana un apgisana. Vienlaikus ta ir distanc€Sanas no Austrumu re-
ligiskas pasaules.®® Zimigi, ka Sohina piedavatais dialoga modelis p&c savas biitibas
maz atSkiras no ta, ko akcentgjis Smemans, Nakor&evskis un Smirnovs.

Sergejs HoruZijs, matematikas un fizikas doktors, vadosais Krievijas Zinatnu
akadémijas Filozofijas institiita Iidzstradnieks, prominentais hesihasma tradicijas
pétnieks, arT apsprieZ jautajumu par religiju nesaderibu antropologiskas atjaunotnes
konteksta. Horuzijs runa par to, ka misdienu situacija, kad klasiska eiropiesu an-
tropologija zaudgjusi savu aktualitati, notiek intensivi jaunas antropologiskas para-
digmas mekl&jumi. Ne velti paSreiz var verot masveida aizrauSanos ar Austrumu
praksém, kas nemaz nav piemérotas Rietumu paterétajam. Lai gan paSas par sevi
Austrumu psihotehnikas ir izpildamas, tomér antropologiska paradigma, kas tam ir
pamata, Rietumu cilvékam nav saprotama:

33 His Holiness the Dalailama, The Good Heart: A Buddhist Perspective on the Teachings of
Jesus, pp. 104-105.

3 B. lloxuH, ««Juanoe perueuity. udeonoaus u npakmukay [tieSsaiste], skatits 28.07.2014.,
pieejams: http://www.pravmir.ru/dialog-religiy-ideologiya-i-praktika/.

35 B. K. loxun, ««Juanoe penueuiiy: upmyaibhoe NoHsmue u peaivbHoe snauenuey [tieSsaiste],
skatits 28.07.2014., pieejams: http.//www.gumer.info/bogoslov_Buks/Relig/Shoch_DialRelig.
php.
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“Meklgjumi Talo Austrumu antropologiju, Talo Austrumu prak$u joma
uzreiz saduras ar loti nopietnu netulkojamibas problému. Ka praktisko
metozu avots §T joma tiek ekspluatéta ne tikai aktivi, bet sameéra veiksmigi
(kaut arT to sagroziSana, vulgarizacija un reduc€Sana Iidz primitivisma
limenim ir pamatiga). Bet m&ginajumi tas teorétiski apzinat uzreiz sastopas
ar to, ka izejvaloda tam ir tik atskiriga no tiem vardiem, jédzieniem, kuru
robezas eiropiesu cilveks allaz sevi ir izpratis un atsifréjis, no tam kopgjam
idejam, uz kuram ir celta eiropieSu domasanas celtne, ka savienot vienu ar
otru, izveidot kadu sintétisku filozofiju un teorctisko antropologiju uz Talo
Austrumu praksu bazes izradas ne tikai apgriitinosi, bet arT neiesp&jami.
Sai pasaulei var tikai pievienoties, bet augligi izmantot to, lai atjaunotu
eiropiesa filozofijas pamatus, neizdodas. Vienigi psihologi ir iemacijusies
izmantot dazus Austrumu gudribas aspektus, bet kopuma paslaik més
esam spiesti atzit, ka klasisko Austrumu prakSu valoda, t. i., to bazes
jédzieni, ir netulkojami.””®

Ka alternativu Horuzijs iesaka pieversties Austrumu kristigas tradicijas piedava-
tajai praktiskajai antropologijai, kuras pamats ir eiropiesu diskurss, eiropiesu izteik-
smes valoda. Grieku hesihasms ir tas, kas, vinaprat, ir nodro$inats ar rietumniekam
vajadzigo jédzienu aparatu un psihotehnikam. Tiesi tas ir sp&jigs sniegt Rietumu cil-
vekam jauno antropologisko paradigmu.

Diskusija par tradiciju un globalizaciju. Hesihasma konteksts lauj Sergejam Ho-
ruzijam sniegt vél dzilaku izskaidrojumu, kadél dazadas religiskas tradicijas ir nesa-
jaucamas. Izradas, nesaderiba nesaknojas tikai pasaules skatfjumu dazadiba. S. Ho-
ruzijs ierosina diskusiju par tradiciju, $aja gadijuma par religisko tradiciju. Ta ka
pats pétnieks ir pareizticigo kultliras parstavis, vins akcente kontemplativo tradiciju
vienas vai otras religijas konteksta. Bez tas, vinaprat, nav iesp&jama gariga tapSana.
Kontemplativo tradiciju var piekopt tikai individuali. Neviens nevar iet So celu tava
vieta. Tomer ta ir nesaraujami saistita ar supraindividualo, vesturisko un socialo ve-
selumu. Kontemplativa tradicija pastav, pateicoties translacijas mehanismam. Ta ir
kultivéta un nodota no skolotaja maceklim, un tada veida personiska religiska prakse
tiek socializéta. *’

P&c Horuzija vardiem, katra gariga prakse ir smalka nodarbosanas, kas kultivé ne
tikai psihologiskas un somatiskas, bet ari intelektualas tehnikas; ta pieprasa loti pre-
cizu un uzmanigu iek$gjo procesu vérosanu, kurai, savukart, ir nepiecie$ama apzinas
stavok]u dinamiskas mainas identifikacijas un kontroles maksla. Garigais cels paredz
labi izkoptas psihotehnikas, kuras Horuzijs sauc par metaantropologisko stratégiju.
Sis stratégijas pamatiezime ir prasiba sekot tai loti strikti un precizi. Tam ir vajadzi-
ga arf translacija, kas nepacie$ nekadu brivibu, t. i., garigas prakses sagrozisanu vai

3¢ «Hogas anTpomnonorus (pasroBop ¢ Asnekcanapom [opaorom 27 oktsiopst 2003 1.)» // Quepku
cunepeutinoii anmpononoeuu (Mocksa: MHCTUTYT cHHEpruiiHO#i aHTpomnonoruu: MHCTUTYT
¢bunocoduu, reonorun u ucropuu cs. Gomsr, 2005), cc. 148-149.

37 C. C. Xopyxwuii, «Iobaiuctuka u aHTpOHoorusk» // QuepKu cunepeutinoti aHmponono2uu,
cc. 376-380.
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variacijas. Ja metaantropologiska stratégija, ko autors déveé ari par organonu, tiek
sagrozita, tas noved pie autentiskas orientacijas pazaudéSanas un viltus pieredzes
jeb gariga pasapmana (gr. val. mhavr) iegiianas. “Sis prasibas iegit tiru pieredzi un
biit uzticigam Sauri iezim&tam un labi sargatam organonam,” raksta Horuzijs, “lie-
cina par to, ka dazadu religiju pieredzes, visparigi rungjot, nepacie$ nekadu sintézi
un sapludinasanu. Nedrikst kombinet tradicijas. Katra religiska tradicija ir noslégta
pasaule, kas pasarga sevi no jebkadiem pienesumiem, kas var to sagrozit, no visa
sve$a; un attiecibas starp tadam pasaulém ir nesaderibas un savstarp&jas izslégsanas
attiecibas.”®

Tradicijas translacijas tému ir apspriedusi daudzi krievu orientalisti. Biitu jasak ar
prominento krievu sanskritologu Vsevolods Semencovu, kurs konstatgja, ka Indija
garigas tradicijas jéga ir netverama gariga satura jeb “pirmatngjas cilvéka realitates”
translacija no skolotaja maceklim. IndieSu garigums péc savas bitibas ir skolotaja
imitacijas maksla.* Bez Saubam, sanskritologa rakstito par hinduismu var attiecinat
uz jebkuras religiskas tradicijas kontekstu. Runa Semencova diskursa, protams, nav
par skolotaja kaitigo ieradumu atdarinasanu, bet gan par striktu metaantropologiskas
strat€gijas ievéroSanu, ko piemingjis Horuzijs. Prominenta sanskritologa Semenco-
va spgja dzili ielukoties religiskas tradicijas biitiba ir fascingjusi tadus ievérojamus
Krievijas orientalistus ka sinologs Vladimirs Malavins un indologs Aleksandrs
Pjatigorskis. Ta, piem., Malavins atsaucas uz V. Semencova aicindgjumu ‘“‘macities
tradiciju” un atklat taja pirmatnéjo cilvéka realitati*’, bet Pjatigorskis Semencova
manieré diskuté par skolotaja-macek]a saitém un pretnostata tas kontekstam®..

Atgriezoties pie HoruZija, ir svarigi pieminét vina domas par starpreligiju dialoga
iespgjam. Vins$ atzist, ka pastav divas opcijas veidot dialogu. Pirma ir visparpienem-
ta kopsaucéja meklésana un atkiribu nokluséiana. Saja gadfjuma dialoga partneri
zaude savas individualas iezimes un partop par formaliz&tiem subjektiem. Apspriesta
tematika piedzivo redukciju un vienkar§o$anu. Dialoga telpa sasaurinas. Sadu dialo-
gu var nosaukt par protokolu attiecibam, jo dzivi individi taja vairs nepiedalas. Pro-
tokolu dialogs parasti ir pavirss, kaut arT ir labak prognozgjams neka otrais dialoga
veids, kura gadfjuma, savukart, neko neslépj un religijas nereducé. Protams, otrais
dialoga veids prasa lielaku prasmi un negaranté rezultatu, toties tas garantg individu
sarunu, kuras svarigaka Tpatniba ir ne tikai dialoga telpas maksimala paplasinasa-
na, bet arT cilvéka pratam netverams kontakta dzilums, ko nodroSina 1pass parlai-
cigs kenosis. Seit HoruZijs atsaucas uz krievu starecu harismatisko kalposanu, kas ir

¥ C. C. Xopyxmuii, «[106annucTuKa u aHTPONIONOTHs // QuepKu cuHepeutinoi aHmponoiocuu,

cc. 379-381.

B. C. Cemennos, «IIpobnema TpaHCIALUKA TPAAULMOHHON KyIbTYphl HA TpHMepe CyAbObI
bxaraBanruten» // Bocmok-3anao: uccredosanus, nepesoowt, nyonuxayuu (Mocksa: Hayka,
1988), cc. 19-20.

B. B. MansBun, «B mouckax tpamuuuu» // Bocmok—3anad: uccrnedosanus, nepesooul,
nyonuxayuu (Mocksa: Hayka, 1988), c. 33.

40

41 «Mwudoorus U CoO3HaHHE COBPEMEHHOTO YeNIOBEKa: JIeKIus Asiekcanapa Ilsturopckoroy //
Honum.py [tieSsaiste], pieejams: www.polit.ru.
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pazistama ar savu iecietibu un visaptvero$o milestibu.*> Rodas iespaids, ka pareizti-
cigajam sarunas partnerim, kas izmanto kenosis principu ka svarigako instrumentu,
starpreligiju dialogs ir religiska nodarbo$anas, kas nav atrauta no atraSanas Dieva
prieksa lugSanas laika.

Visbeidzot, HoruZijs pieskaras kadai misdienigai t€mai, kas ir starpreligiju dia-
logs globalizacijas konteksta. Vins konstatg, ka arvien biezak starpreligiju kontakti,
ka ar organizacijas un instithti, kas tos veido, tiek integréti kop&jos globalizacijas
mehanismos. Saja gadijuma starpreligiju attiecibas ir aicinatas izpildit globalizacijas
“religiskas dimensijas” lomu un sadarbojas ar citam, t. i., politiskajam un ekono-
miskajam, globalizacijas dimensijam. Starpreligiju dialogs, piem., religisko lideru
tik§anas reizes, iegist tiri instrumentalu lomu sekularizétaja globalizacijas masina
un zaudg religisko dzilumu un veértibu.*

Starpreligiju dialoga un religiskas simbolikas sekularizaciju saista sava starpa ari
filozofs Viljams Smidts, kur§ specializgjas valsts un religiju attiecibu tema. Gluzi
izsmalcinata filozofiska manieré vins$ apspriez situaciju, kad satickas dazadas reli-
giskas tradicijas vai religijas vieta stdjas tas politizEtais variants. Gan pirmaja gadi-
juma, kad notiek apmaina ar religiskajiem simboliem, gan otraja gadijuma religisks
simbols, kam ir noteikta sakrala nozime, to pazaud¢ un sekularizgjas. Tas, savukart,
noved pie svéta realitates jeb sanctus sanctorum pazaudéSanas.*

Bet ir jasak ar to, ka V. Smidts interpreté zimes un simbolus. Vins§ uzsver, ka
konkrétas kulttiras un religijas pamata ir semiotiskas kopas, kas ir zimju un simbolu
kedes. Katrai zimei, katram simbolam ir noteikti aspekti un ciesas attiecibas ar citam
zimém un simboliem, kas padara semiotisko kopu un atsevisku zimi taja par kulttras
markieri jeb identifikacijas zimi. Starpreligiju un starpkultiru dialogs ir it ka aicinats
noverst pretrunas starp religijam un kulttram, tomér notiek pret&jais, proti, semio-
tisko kopu sadursme un sapludinasana, kad sajaucas tabu€tas un riipigi sargatas jo-
mas. Rezultata nerodas jauna metafizika vai jauna semiotiska kopa. Tas semiotiskas
kopas, kas ir piedzivojusas sadursmi ar citam zimju sistémam, izjik. Sakartotiba un
holisms partop par atomaro policentrismu, kas robezojas ar nevaldamu haosu. Rodas
kvazisoteriologijas un kvazimetafizikas.*

Kaut arT V. Smidts censas spriest kulturologijas kategorijas, ari vins, lidzigi citam
iepriek§ min&tajam autoritatém teologijas un religiju zinatnes lauka, par atskaites
punktu padara teocentrismu®® un sanctus sanctorum jeb sakrala realitati. Tiesi $ada
aksiomatiska sakrala realitates pienemsana ir iemesls religiju sadursmes negativajam
vert§jumam un pesimistiskajiem secinajumiem par viltus soteriologiju un viltus me-
tafiziku rasanos.

2 C. C. Xopyxuii, «[mobanuctiuka 1 aHTPONONOTHsD // QuepKu cuHepeutinol aHmponoio2uu,

cc. 384-389.

C. C. Xopyxuii, «ImobanucTuka U aHTPOMOJOTUs» // QuepKu cuHepeuiiHot aHmponono2uu,
c. 383.

B. B. llImunr, «O 3HaKe W CUMBOJIC B PEJIMIHHM U OOIIECTBE KaK MpOoOIeMe MEKHHCTH-
TYLIMOHAIBHOTO Auanoray, Perueuogedenue 3/2011, cc. 69-73.

4 Ibid.
4 Ibid., c. 72.
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Saja Tsaja pétfjuma esam méginajusi paradit krievu ekskluzivisma fenomenu no
dazadam perspektivam un ne tikai aicinat religiju p&tniekus un teologus giit dzilaku
ekskluzivisma paradibas izpratni, bet arT pamudinat vinus saskatit Saja nesimpatiska-
ja attieksme pret citadibu pozitivo iezimi: ta nodro$ina kultaras un religiskas tradici-
jas kvintesences saglabasanu. Tie$i tas ir loti aktuali masdienu Rietumu civilizacijai.

Raksta nobeiguma lai lasitajs izverté kadu ipasu starpreligiju dialoga modeli, ko
ir formulg&jis indieSu religiju pétnieks Sivaramans. Modelis gan ir pretruna ar Aris-
totela logiku, kas pielauj tikai vienas patiesibas pastavéSanu, un ir saskana ar Tpasu
aziatu domasanas veidu, kas pienem vairaku patiesibu iespgjamibu vienlaikus. Sis
rietumnieka mentalitatei netipiskais diskurss spgj atrisinat situaciju, kad, no vienas
puses, gribas saglabat savas religiskas tradicijas absolato raksturu un tani pasa laika
dot iesp&ju citam religiskam tradicijam. Ka zinams, kristietis ir spiests iet eksklu-
zivisma celu un pasludinat citas religijas par neautentiskam, ja vin$ vélas pasargat
kristigo vesti no jebkadas sagroziSanas. Pastav ar otra iesp&ja, kas ir citu religisko
tradiciju pienemsana un kristietibas reducgsana. Otra opcija gan ir iemesls secinaju-
mam par visu religisko tradiciju, tai skaita kristietibas, relativo raksturu.

Sivaramans, kas ir brivs no Rietumu domasanas veida, aicina izt€loties visas reli-
gijas ka tadas, kas, pirmkart, ved uz vienu centru. Tas tuvina vina nostaju teocentris-
mam. Otrkart, vin$ pielauj atsaciS§anos no jebkadiem kompromisiem un redukcijas
par labu apgalvojumam, ka visas religiskas tradicijas ir nevis relativas, bet absoli-
tas.*” Katra no tam ir visu pasauli aptveroSa totalitate, arpus kuras, subjektivi rungjot,
neka nav. Sivaramana pieeju var dro$i uzskatit par iracionalu, bet vai iracionalitate
atnem $im modelim tiesibas uz pastavésanu? Ka apzimét indieSu pétnicka piedava-
to modeli, ja ne par feocentrisko jeb pluralistisko ekskluzivismu? Un vai tad lidzigu
nostaju starpreligiju dialoga un ekumenisma jautajuma nepauZ $aja raksta pieminétie
un citétie krievu filozofi, teologi un religiju pétnieki?

Summary

Despite the fact that the dialogue among religions is so important today, Russian theolo-
gians and experts in the field of religious studies are still rather sceptical while discussing
the question of the inter-religious dialogue and even of any contact among religions. As to
the theologians, the position is illustrated by the prominent Russian Orthodox priest Alexan-
der Shmeman. His interpretation of holism doesn 't allow for the authentic status of any other
religious tradition beside the Orthodoxy. His consideration is partially substantiated by the
late philosophy of Viadimir Solovyov. The latter in his Short story about Antichrist shows that
ecumenism and interreligious dialogue are the work of Antichrist and not of the Divine grace.
The position of the experts in the field of religious studies is illustrated by V. Shohin, A. Na-
korchevsky, A. Smirnov, S. Horuzhy and V. Shmidt. V. Shohin admits that any dialogue is im-
plicitly an act of proselitism. Together with Nakorchevsky and Smirnov he underscores that
religions cannot communicate because of the completely different notions and worldviews
supporting the religions. Horuzhy discusses the question of the religious tradition as a com-
plex of religious ideas and religious practices which must never be infected by any other

47 Aloysius Pieris, S. J., Love Meets Wisdom: A Christian Experience of Buddhism (Maryknoll,
New York: Orbis Books, 1990), pp. 5-6.
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religious tradition in order not to lose its sacred content. Shmidt, in his turn, shows how dif-
ferent semiotic chains degrade in the case of their interaction. The exclusive model of interre-

ligious dialogue may be evaluated as a sign of healthy resistance important for any religious
tradition and its vitality.

Keywords: interreligious dialogue, exclusivism, Russian Religious Studies.
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Abstract: Our suggestion is that Russian society represents a special torn variant, where the
society is not swinging between European civilization values and those of Asia. Russian so-
ciety represents one of Asian civilizations and the Orthodoxy in spite of its “Western” label
as the version of the Christianity is to be reviewed. In accordance with Max Weber’s theory,
the democratic society, to great extent, is a product of historic development of the Protestant
society. Contrary to it, in case of Russia, the totalitarian domestic policy and aggressiveness
in foreign relations is nothing less than an answer to the public opinion and its expectations,
greatly shaped by the caesaropapist theological structures of the Orthodox faith.
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Samuel Huntington, Harvard professor and influential scholar of international
conflict, who passed away in 2008, is best known for his famous article in “Foreign
Affairs” (1993) “The Clash of Civilizations? " He argued that the world could be
divided into discrete “civilizations” — Western, Orthodox, Islamic, Hindu, and so
on — based on shared religion. In the post-Cold War world, he predicted, conflict
would be rooted in these cultural differences. Like geopolitical plate tectonics, “the
fault lines between civilizations will be the battle lines of the future,” Huntington
warned.

Concerning Russia, Huntington was not quite sure to what type of civilization
it belongs. On the one hand, Huntington placed Russian Orthodox civilization into
opposition to the European civilization when speaking of the great changes, which
took place after the fall of Soviet Union:

“As the ideological division of Europe has disappeared, the cultural
division of Europe between Western Christianity, on the one hand, and
Orthodox Christianity and Islam, on the other, has reemerged.”

' The article was expanded to become a book, “The Clash of Civilizations and the Remaking
of World Order” (1996).
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Here, obviously, Huntington underlined the typological closeness of the Orthodox
Christianity to Islam, but, on the other hand, he kept in mind the centuries’ long
debate about “the special civilizational pattern between East and West” so much
discussed among the Russian intellectuals in the 19" century:

“The question of whether Russia is a part of the West or the leader of a
distinct Slavic-Orthodox civilization has been a recurring one in Russian
history. That issue was obscured by the communist victory in Russia,
which imported a Western ideology, adapted it to Russian conditions and
then challenged the West in the name of that ideology. The dominance
of communism shut off the historic debate over Westernization versus
Russification. With communism discredited Russians once again face that
question”.

Thus, S. Huntington in 1993 was not ready to answer the question regarding the
exact identity of the Russian version of civilization. The subject of this article is the
revision of the definition of Russia as the representative of the Christian (European)
civilization. Our suggestion is that Russian society represents a special torn variant,
where the society is not swinging between European civilization values and those
of Asia. Russian society represents one of Asian civilizations and the Orthodoxy
in spite of its “Western” label as the version of the Christianity is to be reviewed.
This approach is not entirely new. Samuel Huntington in his discourse considered
the European civilization “normative” as the most efficient in the terms of progress,
material welfare of its citizens, and democratic achievements. According to Arnold
Toynbee’s theory, which Huntington follows, three of these civilizations — European,
Latin American and Slavic-Orthodox are shaped by Christianity.> Thus, a false
impression appears that Slavic-Orthodox civilization is an offspring of European
civilization, similarly to the case of Latin America. It should be reminded, that the
Middle Eastern Christian communities such as Copts, Syrians, or Chaldeans are
never called “European” because of their Christian beliefs. These confessions are
historically labelled “Oriental Christians”. The same label should be used in the case
of Orthodoxy. We shall return to this subject a little later.

The political profile

The second characteristic of the certain type of civilization is its political conduct
which grows out of respective religion. In certain degree Max Weber, and later —
Clifford Geertz have traced these inner connections or structures. In accordance
with Max Weber’s theory, the democratic society, to great extent, is a product of
historic development of the Protestant society. It would be difficult to find a really

2 Huntington, following Arnold Toynbee, admitted in his famous article in “Foreign Affairs”
(1993) that great religions, dead and living, nursed twenty one major civilization; only six of
them exist in the contemporary world. The names of civilizations greatly coincide with the
names of great religions. These include Western, Confucian, and Japanese, Islamic, Hindu,
Slavic-Orthodox, Latin American and, possibly, African civilization.
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democratic society among the countries of Islamic culture. However, in case of
Russia, the aggressive policy of the government is nothing less than an answer to the
public opinion and its expectations, greatly shaped by the caesaropapist theological
structures of the Orthodox faith.

Recent invasion of Ukraine was particularly interesting from the point of political
sympathies of the Russian population, which practically unanimously supported
the aggression. Many members of the international community condemned Russia,
accusing it of breaking international law. Many think of Russian international
activities as of its President Putin’s personal political extremism or the actions of a
narrow Kremlin clique. Historically, this seems not to be the case. The violation of
the sovereignty of Georgia; the creation of the “frozen conflict” zones in Abkhazia
and South Ossetia; the violation of the sovereignty of Moldova by creating the
puppet state Transnistria is the record of previous episodes of Russian foreign policy,
including Yeltsin’s era. The recent history proves Huntington’s hint that “Slavic-
Orthodox civilization” has a very special pattern of international conduct very
similar to that of Middle East Islamic political organizations.

A survey by pro-Kremlin pollster Fund of Social Opinions reported in September
that 57 percent of Russians support the separatist Donetsk and Luhansk People’s
Republics, but only 5 percent support an invasion of Ukrainian territory.> The survey
of Levada-center pollster reported that 78 percent of the Russia’s population support
the opinion that Russia should restore its status of “Great Empire”.* The popular
support of Russia’s foreign policy is represented by the sociologist Sam Greene
(King’s College London) and political scientist Graeme Robertson (UNC-Chapel
Hill) who wrote in the Washington Post:

“Popular support in Russia for President Vladimir Putin and his foreign
policy has reached stratospheric levels. According to the polling agency
Levada Center, in October 2013, before the seriousness of the crisis in
Ukraine was obvious, Putin’s approval rating stood at a solid 64 percent.
The most recent reading, from August 2014, put Putin’s approval at
a massive (even by his standards) 84 percent. In the same period, the
proportion of the population who thought the country was moving in the
right direction increased from 40 to 62 percent, and the skeptics are down
to 22 percent from 43 percent in 2013. All this has happened despite the
imposition of increasingly broad sanctions by both the United States and
the European Union and a marked slowing of the Russian economy.””

3 Russia Votes. Available: Centre for the Study of Public Policy University of Strathclyde/Levada
Center Moscow//Centrehttp://www.russiavotes.org/admin/single_slide_display.php?sld=657
(last viewed 28.09.2014).

4 Ibid.

5 Available: http://www.washingtonpost.com/blogs/monkey-cage/wp/2014/09/09/explaining-
putins-popularity-rallying-round-the-russian-flag/ (last viewed 28.09.2014).

Available: http://www.washingtonpost.com/blogs/monkey-cage/wp/2014/09/09/explaining-
putins-popularity-rallying-round-the-russian-flag/ 9/28/2014/ (last viewed 28.09.2014).
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While Putin’s supporters are often portrayed in media and scholarly work as
lumpen, the research by King’s College London and UNC-Chapel Hill scholars
shows that this is far from the truth. They followed political opinion among edu-
cated, prosperous urban Russians over the past couple of years. In particular, they
carried out a panel survey in October 2013 and July 2014 in which they asked indi-
viduals the same questions at different points in time, allowing them to track exactly
what kinds of people had changed their views over the course of the Ukrainian crisis.
Everyone in the survey was university-educated, middle class, and an Internet user
living in a big city. The first round of the survey took place just before the downing
of Malaysian Airlines Flight MH17 over Eastern Ukraine. While only 48 percent of
educated urbanites approved of Putin in October 2013, fully 75 percent — close to
the national number — did in July. The proportion who think the country is headed in
the right direction doubled from 27 percent to 55 percent. The authors of the article
argued that:

“In our survey we found no underlying shift in support for democracy,
civil rights or other values among our sampled population. Even attitudes
toward the United States did not change dramatically — while 53 percent
of our July 2014 sample consider the U.S. to be an “enemy,” the number
in October was already a stunning 42 percent — and attitudes to European
countries like Germany, which have also joined the sanctions charge
against Russia, barely changed at all. By July 2014, our educated urbanites
felt more closely connected to Russian culture and identified more with the
Russian state, but the differences were small and quite possibly reflect the
impact of the temporary crisis atmosphere rather than a deep underlying
change. Crises, of course, can be key turning points that become firmly
etched in the minds of citizens, altering their worldview for decades to
come. While this story is clearly far from over, there is as yet no reason to
believe that there has been a fundamental shift of outlook among Russia’s
urban elite.”®

Consequently, it seems safe to say that Russian society in its greatest part has a
different political orientation comparing to that of the European one. In a course of
a quarter of century Russian society did not manage to develop a democratic society
with independent and balanced branches of power, the diversity of public opinion,
and human rights.

The third notion to comment on Huntington is the romanticism of nineties
when many together with Francis Fukuyama and Samuel Huntington believed that
ideological division as a special period in the humankind’s history has gone forever.
The reality turned out to be completely opposite. The Communist ideology was
an inversion of the Orthodoxy, the old ideological paradigm using new “modern”,
“socialist”, “updated” vocabulary. In case of Russia, the aggressive, bellicose foreign
policy never stopped in its history. The period of the Communist rule was not an
exception. Communist Russia and its satellites in the Eastern Europe, Asia, Africa,

¢ Ibid.
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and Latin America were not a product of an anonymous Communist ideology; it
was a purely Russian product, the project of the Slavic Orthodox civilization and
its eternal imperialism. The fall of the Soviet Union was not an end of the ideology,
but it was the failure of the Russian project and this failure was not the first in the
history of Russia. In this respect, Russia was one of numerous Asian countries which
in the course of modern history attempted to modernize themselves with no lasting
success. Several attempts to Westernize Russia in the long run were a failure and the
modernization on Communist grounds appeared to be as abortive as all the previous
reforms undertaken by Tsar Alexius, Peter the Great, Alexander II, count P. Stolypin.
It seems that the Russian case represents a special variant of civilization heavily
influenced and shaped by Islam, where the abovementioned democratic political
standards are nonexistent.

Religious history

Huntington borrowed his theory from Arnold Toynbee, who thought that the
key to understand a civilization is religion. Huntington did not develop an in-depth
research, therefore the Slavonic-Orthodox religious history remains a mystery.

Huntington in his article of 1993 several times juxtaposed Russian Orthodox
civilization with Islamic one:

“The peoples to the east and south of this line are Orthodox or Muslim;
they historically belonged to the Ottoman or Tsarist empires and were
only lightly touched by the shaping events in the rest of Europe; they
are generally less advanced economically; they seem much less likely to
develop stable democratic political systems. The Velvet Curtain of culture
has replaced the Iron Curtain of ideology as the most significant dividing
line in Europe. As the events in Yugoslavia show, it is not only a line of
difference; it is also at times a line of bloody conflict.”’

The following text by S. Huntington reveals the history of Russia in respect of
its civilization contacts:

“Much of Russian history concerns the struggle between the Slavs and
the Turkic peoples on their borders, which dates back to the foundation
of the Russian state more than a thousand years ago. In the Slavs’
millennium-long confrontation with their eastern neighbors lies the key
to an understanding not only of Russian history, but Russian character. To
understand Russian realities today one has to have a concept of the great
Turkic ethnic group that has preoccupied Russians through the centuries”.

7 Critics often mention this passage in Huntington’s article saying that recent history does
not prove his suggestion, because some of the Orthodox nations now are members of the
European Union. This type of objections is of a relative value because the interference of
NATO into the Balkan wars and the political solution after them was not their own, but that
of the NATO and EU institutions.
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From the time of Arab conquests in the 7" and 8" century, Greek Orthodoxy
of Constantinople, Alexandria and Antioch became captive of Islamic civilization.
Islamic version of monotheism heavily influenced it. Orthodoxy became very
autocratic in its theology and practice. The supremacy of secular Muslim power
dominated absolutely. According to Islamic regulations, all sorts of development of
religious doctrines other than Islam were prohibited, it was not permitted to build
new churches; the old ones were not allowed to be repaired. Caliphs and sultans
became the “protectors” of all permitted faiths, including Christianity. Contacts
with the rest of Christian world were cut for centuries. The same happened to the
exchange of ideas and theological discussions between East and West. As a result,
the Middle East Christianity became a petrified creed, reflecting the world of
surrounding Islamic culture.

The Greek culture and philosophy of the Late Antiquity, which was the basis
of theological thought, was preserved in the Middle Eastern Orthodoxy more as a
museum artifact than a tool of creative thought. In the theological discourse, the
consensus was reached that all the necessary explanation of the Scripture and Holy
Fathers is once and for all given in the documents of the seven ecumenical councils,
the last of which took place in 787 in Nicea. This stagnant version of Oriental
Christianity Russian ruling princes in the 10" century established as the most
suitable state religion. It became the basis of Russian civilization, which did not
develop as an integral part of European history, but represented a branch of Middle
East Christian-Islamic joint legacy.

This legacy in Russia was followed by the 250 year-long Tatar yoke, which
ended in 1480, while the second period by and large overlaps the emergence and
final construction of the Muscovite state and religion. The second phase extended
roughly from 1480 till 15521556 (the dates of the capture of Kazan and Astrahan).

From the Russian point of view, the course of Tatar-Russian contacts after 1480
could be best described as a way leading from Muslim outside towards inside. “The
Tatars, together with their institutions and their culture, increasingly became an
organic part of Russia /.../ Tatar and Russian history became inseparable”, wrote
Istavan Vasaray in his recent book “Tatars and Russians in the 13"-16% centuries.”®

The centers of Tatar Muslim civilization in Kazan and Astrahan disappeared
from the political map, while its aristocracy and people joined the Muscowite state.
Vasaray and other historians suggest that the Tatar elite, which joined Russian
aristocracy and bureaucracy, made some 20 percent. Normally the Muslim Tatars
converted to Orthodoxy, but it didn’t prevent them to act and spread ideas close to
their previous faith and civilization.

Probably some of the hierarchs of Russian Orthodox Church felt a certain
“inadequacy” of their belief, a growing distance between Eastern and Western
Christendom. There were a couple of efforts to Westernize (and, probably,
modernize) the Orthodox Church of Russia. The first one was undertaken by
Patriarch Nikon (1605-1681) when he in 1654 initiated the reform of Russian

8 Istavan Vasaray. Tatars and Russians in the 13"—-16" centuries (Burlington: Ashagate

Variorum, 2007), p. 102.
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church, formally introducing contemporary Greek liturgical texts and traditions.
Taking into consideration the political dimension of this event, the Patriarch could be
suspected of the design of establishing a particular national papacy; and he himself
certainly maintained that the spiritual power was superior to the temporal one. His
actions raised a whole host of enemies against him, and by the summer of 1658 they
managed to convince Tsar Alexius that the sovereign patriarch was eclipsing the
sovereign monarch.

The outcome of this reform was a certain modernization of the church liturgy,
but the earlier plans to promote the education of the common people were never
implemented. Though all the changes introduced by Nikon affected only the outward
forms of religion, some of which were not even very old, the population and much of
the clergy resisted him from the beginning. The uneducated Muscovite clergy refused
to relearn prayers and rituals, while the mass of the faithful was deeply troubled by
Nikon’s contempt for practices regarded as holy and essential to Russia’s salvation.

The second attempt to reform the church along the Western Protestant lines was
undertaken by Tsar Peter the Great in the 18" century. His plan was to introduce
the Western learning in the Church, inviting the Ukrainian theology professors to
become bishops of Russian Church. These professors were influenced by Jesuit
education system developed in Poland at the time. The administrative system of
Church was reformed according to Protestant Consistory model. The Patriarch’s
office was abolished and the Holy Governing Synod administered by a lay director,
or Ober-Procurator, was established. It was a sort of “Ministry of Religion”. The
bishops’ incubators — monasteries — were suppressed. Land properties of monasteries
were nationalized and monasteries’ autonomy was abolished. State took the task to
administrate monasteries.

“Peoples to the North and West of Wallace line are Protestant or Catholic;
they shared the common experiences of European history — feudalism, the
Renaissance, the Reformation, the Enlightenment, the French Revolution,
the Industrial Revolution”,

underlined S.Huntington. The two abovementioned efforts to reform the Russian
Orthodox Church were not the result of grassroots movement, as it happened in
the West, but they were the initiative of those in power, either of the hierarchy,
or the monarchy. Neither Renaissance, nor Reformation marked the history of the
Russian Church. The same is to be said concerning the Enlightenment and French
Revolution. The revolution of 1991 — the end of the Russian Empire was marked not
by triumph of the humanistic ideas of the Enlightenment, but by the return of the
Orthodox Church as an ideological office of the state.

What are the features common to Russian Orthodoxy and Islam? The fundamental
Islam makes no distinction between State and Faith. Fusion of the Church and State
(in case of Russia called “Symphony”) was underlined in 2011, November 7 by
Church officials as well as by the President of Russian Federation.

Russian “Interfax” news agency highly commended President Dmitry
Medvedev’s meeting with representatives of the Orthodox public, saying that the
Russian Orthodox Church will continue its policy of crafting a “symphony” in the
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relationship between the church and state. It is important, said Vsevolod Chaplin, the
Patriarch’s press-secretary, that the president Medvedev used the word “symphony”
to describe the relationship between the church and state.

“We must not and we will not lay this word aside. We do live in a secular
state, which is normal, but our society is largely made of Orthodox
Christians. Therefore, the symphony of the church, state and society is a
natural thing. It is a relationship within one body, not between things of
differing nature — the body that largely belongs at once to the people and
to the Church,” he said.

Ecumenical and interfaith dialogue seems equally tough-minded in case
of Orthodoxy and Islam. The abortive attempt to create a platform for interfaith
dialogue between Christians and Muslims is well known. In spite of the formal
participation of the Russian Orthodox Church in the world’s ecumenical bodies, its
greatest spiritual authorities and theologians are denying any sort of mutual approach
between Eastern and Western Christendom. Here we find one more similarity with
Islam.

The very reserved attitude towards the theological discourse (Kalam in Islam) is
one more feature peculiar to Islam and Russian Orthodoxy. Anathema to all sorts of
philosophical discussion in the Russian Orthodoxy is a common matter in different
religious publications. Correct religious conduct is a matter of proof both in Islam
and Russian Orthodoxy.

The sights of blessing the arms, ammunition and soldiers going to the aggressive
war in Ukraine by Orthodox priests seem suspicious. Whether there are any parallels
with jihadi fighters in Islam is a good question to address.

This paper is a call for discussion before we initiate the extensive research.

Kopsavilkums

Krievijas sabiedriba, saskana ar Hantingtona teoriju, varétu biit “parejas tipa” sabiedriba,
kas nav galigi noteikusi savu piederibu Austrumu—Rietumu vertibu skala. Krievijas sabiedri-
ba patiesiba ir tendéta uz piederibu Azijas civilizacijam, kaut ari pareizticiba tiek saukta par
“Rietumu religiju” sakard ar tas piederibu kristietibai. Tacu pretrunas ir saskatamas, apliiko-
jot So iedomato Rietumu piederibu Maksa Vebera teorijas gaisma. Vina redzéjumd demokra-
tiska sabiedriba liela méra ir protestantiskas sabiedribas vésturiskas attistibas produkts. Pre-
teji tam, Krievijas gadijuma verojama totalitarismam raksturiga iekspolitika un arpolitikas
agresivitate atspogujo sabiedribas noskanojumu un tas vértibas, kuras véesturiski ir veidojusas
pareizticibas cezaropapiskas teologiskas struktiiras.

Atslégvardi: cezaropapisms, Krievija, autoritarisms, pareizticiba, Hantingtons.
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Raksta analiz&ts viens no kinieSu vissenakajiem rakstu pieminekliem — “Parmainu gramata”
(kin. val. “Jidzjin”), kas jau 1. g. t. p. m. €. izveidojas uz paregojumu un ziléSanas makslu
pamata. “Parmainu gramata” un tas komentari veido kinieSu tradicionalas filozofiskas un li-
teraras domas bazi un ir plasi pétita visas pasaules valsts, tai skaita arT Eiropa un Krievija.
Raksta minéti izcilakie tulkojumi un pé€tnieku paaudzes, ka arT salidzinati vinu viedokli par
§1 darba galveno ideju un praktisko lietojamibu. Lielaka dala sinologu piekrit kiniesu tradi-
cionalajam uzskatam, ka “Jidzjin” uzskatama par gudribas gramatu, ap kuru vélak izveidojas
daudzas morali &tiskas un filozofiskas interpretacijas. Tomér pastav ar1 citi viedokli. Pretstatot
eiropiesu un krievu zinatnieku idejas, var secinat, ka pirmas balstitas vairak uz pragmatisku
pieeju, bet otras — uz metafizisku apceri. Saskana ar Eiropas valstu p&tnieku viedokli “Parmai-
nu gramata” vargja but valdnieku parvaldes rokasgramata, senkinieSu folkloras krajums vai
pat vardnica. Bet krievu sinologi to uztver ka kosmisku, visaptverosu simbolu-zimju sisteému
vai ari ka kategoriju kopu, kas nes sevi genétiskus kodus fiziskai, garigai un intelektualai
harmonijai.

Atslegvardi: komparativistika, filozofija, kinieSu klasiska literattira, klasiskie kanoni, recep-

cija Eiropa un Krievija.

“Jidzjin” % jeb “Parmainu gramata”' ir viens no kinie$u pirmajiem rakstu mo-

numentiem, kas laika gaita no shematiska 5000 zZimju teksta ir kluvis par kiniesu fi-

lozofiskas domas un tradicionalo zinatnu pamatu. Ir pat izveidojusies atseviska zinat-
nes nozare — idzinistika (jisjue % %2), bet komentari un skaidrojumi, kas attiecas uz

“Parmainu gramatu”, musdienas apkopoti pat gandriz 200 s€jumos?®. “Parmainu gra-

mata” kluvusi arT par vairaku citu Austrumu tautu kultiru neatnemamu sastavdalu’®

' Tespgjams arT tulkojums “Parmainu kanons”, tomér Seit paturéts vards “gramata”, jo Sai

raksta mingtie zinatnieki to vairak saista ar gudribas gramatu, nevis likumu kanonu.

2 Piem., Taivana izdota s€rija 195 sgjumos (%% 2. MERAH7E S FEEEMK, AL @ BECHR
HATBRATH], 1976.)

3 Trigrammas senatn€ biezi izmantoja ka aizsargzimes, att€loja uz spoguliem un ritudlu
traukiem, lai piesaistitu IpaSu debesu, kosmosa speku. Miisdienas tas kalpo arT ka
raksturelements Austrumu filozofiskajai domai (Schilling, Dennis. Yijing: Das Buch der
Wandlungen. Frankfurt am Mein, Verlag der Weltreligionen, 2009, S. 316).
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(piem., Korejas karoga ietvertas “Jidzjin” trigrammas), un, sakot ar 18. gs., ta sa-
sniedza arT Rietumu valstis, kur tika tulkota latmu, francu, anglu, vacu, krievu un
citas valodas. Cikagas Universitates Kinas agrinas v@stures specidlists un sinologs
Edvards Sonesi (Edward Shaugnessy) pat apgalvo, ka pgdgjo divu gadu tikstosu lai-
ka “Parmainu gramata” un Jauna Deriba ir divi visvairak lasitie un komentgtie rakstu
pieminekli pasaulg.*

Eiropas sinologu pétijumi

Eiropa var nodalit vairaku paaudzu sinologus, kuri tulkojusi un pétijusi So darbu:

o 18.-19. gs.: tulkojumu un komentaru aizsakumi;

e 19.-20. gs.: klasiskie tulkojumi, kas radija pamatu un iesp&jas jau daudz de-

talizétakiem miisdienu sinologu pétfjumiem;

e 20.-21. gs.: informacijas laikmeta darbi, kuri balstas uz augsta l[imena zinat-

nisko metodiku un ietver lingvistiski loti precizus tulkojumus.

Eiropa pastavéja daudzas, cita no citas kardinali atskirigas “Jidzjin” butibas in-
terpretacijas. Galvenokart ta tika uztverta ka paregojumu un ziléSanas prakse, ap
kuru véelak izveidojas loti daudzas morali Stiskas un filozofiskas interpretacijas, bet
arT ka politiku rokasgramata, ka vardnica vai ka filozofiska sisteéma. Citi pieradija, ka
Seit ietverti senkiniesu folkloras elementi: teikas un tautasdziesmas, bet bija arT tadi,
kas apgalvoja, ka tas ir Han laika® viltojums.®

“Parmainu gramatas” fragmentu tulkojumi Eiropa latinu valoda paradijas jau
17. gs. beigas. Pirmais pilnigais tulkojums latinu valoda tika pabeigts 1736. gada’,
bet publikacija iznaca 19. gs. 30. gadu beigas.® Sis tulkojums ietvéra tikai pamattek-
stu kompakta isas formas stila (gluzi ka kinieSu valodas originals). Heksagrammas
bija dévetas par figura (skaitlis, cipars)’, apstiprinot teoriju, ka heksagrammu linijas
sakotngji att€lojusas konkrétus skaitlus.!

4 Shaugnessy, Edward L. I Ching: The Classic of Changes. New York, Ballantine Books,

1997, p. 1.

Han dinastija (206. g. p. m. €. — 220. g. m. &.).

yuxuii, FO. K. Kwuraiickas knaccuueckas «Kuura Ilepemen». U3: «Konghyyuu: Yporu

myopocmuy. Mocksa, DOJIMO Xapwkos, 2008, c. 468.

" To veica Joseph de Mailla un Pierre du Tartre.

8 Jean-Baptiste Regis redakcija divos séjumos, 1834. un 1839. g. (Rutt, Richard. The Book of’
Changes (Zhouyi): A Bronze Age Document. London, Routledge, 2002, pp. 65-66).

° Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,

2002, p. 65.

Uz bronzas traukiem un citur, kur bija pierakstiti ziléSanas rezultati, parasti domingja

heksagrammas ar divam skaitlu kolonnam, katra pa 6 cipariem, visbiezak ietverot 1, 5, 6

un 8. Baosan un Cjincai kapenés atrasti ieraksti ar skaitliem, kas nedaudz lidzinas miisdienu

hieroglifiskajam zZimém: — viens, A sei, 3 pieci, /\ astoni. Tomér nav vél noskaidrots,

vai tiem ir tieSs sakars ar “Jidzjin” vai kadam citam ziléSanas metodém. ArT “Parmainu

gramatas” Mavandui manuskriptd partrauktas jip linijas lidzinas skaitla 8 hieroglifam /\,

nevis partrauktai horizontalai Iinijai — — ka musdienu publikacijas (Shaugnessy, Edward L.

1 Ching: The Classic of Changes. New York, Ballantine Books, 1997, p. 18).
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Pirmo anglu tulkojumu 1876. gada Sanhaja publicgja Kanons Makla&i (Canon
MecClatchie)"', kur§ sauca heksagrammas par diagrammam. Vina mérkis bija atklat
parmainu mistériju caur komparativas mitologijas pieeju.'* Turklat vin$ uzskatija,
ka San'® un DZou dinastijas* laika Kina bija izplatits falliskais kults, tade] izcela
seksualas sakaribas ari starp partrauktajam un nepartrauktajam Iinijam, it seviski at-
tieciba uz 1. un 2. heksagrammu. Dzeimss Legge, kam pieder klasiskais “Jidzjin”
tulkojums anglu valoda, un vairakums citu pétnicku klasificgja Klac¢i tulkojumu ka
groteski amatierisku, un tas jau driz nogrima neslava.'> Tomer bija ari vairaki pasaul-
slaveni sinologi, ka, piem., DZozefs Nidhems (Joseph Needham) un Edvards Sonesi
(Edward Shaugnessy), kuri atbalstija un pat ar faktiem pieradija $o viedokli.'®

Dalgju tulkojumu anglu valoda 1892. gada publicgja arT Terjéns de Lakupert
(Terrien de Lacouperie), kurs uzskatija, ka “Parmainu gramata” atklajas sveStautiesu
kulttras iezimes un ka to 2282. g. p. m. €. Kina nogadajusi Baktrijas emigranti. Vini
esot bijusi pazistami ar babilonieSu vardnicam, un “Jidzjin”, péc LakuperT domam,
bija $adas vardnicas imitacija, kas Kina nodergja ka valsts parvaldes rokasgrama-
ta.”” ArT dazi citi sinologi, piem., Carlzs de Harlezs (Charles de Harlez) un Augusts
Konradi (August Conrady) atbalstija $o pienémumu.'® Konradi apgalvoja, ka heksa-
grammas esot bijusas sava veida vietgja rakstiba, kuras bija nepiecieSams skaidrot ar
hieroglifiem. Tomér §1s idejas par “Jidzjin” ka vardnicu neguva plasu sinologu pie-
kriSanu. Vairums uzskatja, ka pat Dzou laika kinieSu tauta vairs nebija tik primitiva,
lai biitu nepiecieSams rakstit vardnicu tikai ar 64 vardiem."

Daudzu gadu garuma pamatigu darbu “Parmainu gramatas” tulko$ana un pét-
nieciba ieguldija Dzeimss Legge (James Legge), kura anglu valodas versija iznaca
1882. gada.”® Legge tulkojums bija pedantisks ar daudziem skaidrojumiem un anota-
cijam. Vinam bija pieejama loti apjomiga informacija gan par tekstu, gan par kiniesu

Ar nosaukumu A Translation of the Confucian Yi King, or the “Classic of Changes” with
Notes and Appendix.

So vina pieeju sinologs Dzeimss Legge asi kritizgja, uzskatot par nelietderigu (Legge, James.
The I Ching. Dover Publications, New York, 1963, Preface, p. xvii).

13 San dinastija (1700.-1045. g. p. m. &.).

Domata Rietumu Dzou dinastija (1045.—-771. g. p. m. &.).

15" Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, p. 66.

Sonesi doma, ka atkiribas heksagrammu nosaukumos tradicionalaja un Mavandui versijas
(piem., 1. heksagramma ¥z => $#, bet 2. heksagramma 3 => )I|) pierada, ka 3eit iespgjama
asociacija ar virieSa un sievietes dzimumorganiem (Shaughnessy, Edward L. I Ching: The
Classic of Changes. New York, Ballantine Books, 1997, p. 17). KinieSu p&tnieki par sadam
asociacijam klusg, lai gan kinieSu kultlira un tautas ticiba jau kop$ aizvesturiskiem laikiem
dzili ir iesaknojusies ideja par to, ka debesis ir ka virietis un zeme ka sieviete.

17 Shchutskii, K. Tulian. Researches on the I Ching. London, Routledge, 1980, pp. 24, 25, 74.
18 Tbid., p. 27.

Ibid., pp. 49-50; Iyunxwmii 1O. K. Kwuraiickas kmaccudeckas «Kumra Ilepemen». Us:
«Konghyyuii: Ypoxu myopocmuy. Mocksa, @OJIMO Xapskos, 2008, cc. 463-464.

2 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, p. 69.
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komentariem, ka ari vin$ veltija §im darbam vairak neka 20 gadus?®', 1idz ar to tas vél
ilgi tika uzskatits par klasisku tulkosanas paraugu anglu valoda.”? Legge iedibinaja
ari eiropie$u tulkojumu terminologiju un ka pirmais lictoja apzim&jumus trigramma
un heksagramma. Tom@r vins neuzskatija “Jidzjin” ziléSanas praksi par kaut ko ba-
tisku un Rietumos stiprindja iespaidu, ka pamata §is ir filozofisks darbs.?

Pirmos tulkojumus franc¢u valoda 19. gs. beigas veica Pols Felikss Filastrs (Paul
Felix Philastre)* un belgis Carlzs de Harlezs®. Filastrs ka viens no pirmajiem ipa-
$u uzmanibu pievérsa Sun laika?® komentariem, tomeér vipa tulkojums bija visai ne-
veikls un arT neietvéra zinatnisku pétijumu.?’ Carlzs de Harlezs prezentgja “Jidzjin”
pamattekstu ka gudribas gramatu. Pec vina domam, katra heksagramma ietveéra vie-
nu noteiktu t€mu, bet Iiniju skaidrojumi nodergja ka pieméri.?®

Ricarda Vilhelma (Richard Wilhelm) tulkojums vacu valoda iznaca 1924. gada,
tas tika veikts sadarbiba ar kinieSu akadémiki Lai Naisjuan. Komentaros bija apvie-
noti San, DZou, Sun un Cjin® dinastijas avoti. Bet pats teksta tulkojums tika veikts
vairakos ltmenos, vispirms iztulkojot vaciski, pec tam partulkojot vacu tekstu velreiz
Kiniski, lai parbauditu autentiskumu, un vélreiz parlabojot vacu versiju.*® Vilhelma
tulkojums Eiropa ieguva pasaules literatiiras klasikas statusu, tomér bija arT kritiki,
kuri vértgja vina stilu ka nedzivu, mistisku un veclaicigu, bet komentarus nodévéja
par morali pagrimusa Cjin dinastijas imperatora galma intelektualisma atspulgu.’’
Vilhelmu patiesam stipri ietekméja vina skolotajs Cjin galma ierédnis Lao Naisjuan,
un §T ietekme var tikt vertéta gan pozitivi, gan negativi. Vins bija ieinteresets atklat
“Parmainu gramatas” praktisko lietojamibu cilvéka garigaja attistiba, un, tiesi patei-
coties Sai pieejai, darbu novertéja ka starptautiska limena klasiku.*?

Ricarda Vilhelma tulkojums piesaistija psihologa Karla Junga (Kar! Jung) uzma-
nibu, kurs ierosinaja savai skolniecei Kerijai Finkai Beinsai (Cary Fink Baynes) $o

21

Tulkojums tika veikts jau 1854. un 1855. g., bet 1875. g. péc dzilakas izp&tes Legge uzrakstija

apjomigus skaidrojumus un izdarija daudzas tulkojuma korekcijas.

22 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, p. 70.

% TIbid.

24 1885.un 1893. g.

3 1889. g.

% Sun dinastija (940.—1279. g.)

27 Shchutskii, K. Iulian. Researches on the I Ching. London, Routledge, 1980, p. 28.

28 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, pp. 71-72.

¥ Cjin dinastija (1644.—1911. g.)

30 Shchutskii, K. Iulian. Researches on the I Ching. London, Routledge, 1980, p. 38.

31 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, p. 78.

“Legge iztulkoja to, kas teksta bija rakstits, bet Vilhelms iztulkoja ta nozimi” (Shchutskii,
K. Tulian. Researches on the I Ching. London, Routledge, 1980, Introduction to the English
Edition, p. xii).
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darbu iztulkot angliski (kinieSu valodu vina neparzinaja).** Tulkojums iznaca sadar-
biba ar Ricarda Vilhelma dglu, arT sinologu un “Jidzjin” p&tnieku Helmutu Vilhel-
mu (Hellmut Wilhelm).>* Pateicoties Beinsas anglu valodas prasmei un izmeklétajam
stilam, gramata ieguva milzigu popularitati hipiju un citadi domajoso vida. Pirmo
reizi to izdeva 1950. gada, bet atkartoti izdevumi seko lidz pat misdienam (1961.,
1967., 1987., 1990., 1997. g.). Vacu valoda heksagrammam tiek lietots apzZim&jums
Zeichen (zime), kam ir cieSas paralEles ar hieroglifa jedzienu — chinesisches Zeichen
(kTnzime). Tomer sinologu aprindas Beinsas tulkojums netiek augsti vertéts, pirm-
kart, ka tulkojums no starpvalodas, otrkart, tadel, ka teksts ir parstrukturéts tris dalas,
biezi vien atkartojas un tam ir pievienoti komentari no nediferencétiem avotiem.*

Pie agrinajiem 20. gs. tulkojumiem pieder ari Artura Veilija (Arthur Waley)
1933. gada public&tais darbs, kas tiek vertéts ka savdabigs un aspratigs.*® Vins (Iidzi-
gi ka daudzi citi sinologi) uzskatija, ka heksagrammu spriedumos un Iiniju vardos®’
apkopotas DZou laika dzives gudribas, dabas novérojumi, zemnieku dzives un darba
atzinas. Seit sastopami senas Kinas folkloras elementi — sakamvardi, tautasdziesmas
un teiksmas, ka arT jau agrak citos orakulos pazistamas mantiskas formulas.*® 20. gs.
otraja pus€ sekoja vel vairaki tulkojumi anglu valoda.*

Anglu valodnieks un katolu misionars RiCards Ruts (Richard Rutt) iztulkoja
“Parmainu gramatu” 2002. gada, uzturoties Koreja. Vins to uzskatija par bron-
zas laikmeta paregu rokasgramatu, kuras galvenais mérkis bija dot padomu valsts
parvaldg, karadarbiba un ziedo$ana pardabiskajiem spekiem.* Ruta darba ietverts
arT loti apjomigs pétijums ar vésturiski hronologisku pieeju, ving atspogulo San
un DZou laika sabiedribas ierazas, aprakstita arT virtuves un apgérbu kultara, teh-
nologijas, matematika, kalendara sist€ma un citas tai laika aktualas dzives jomas.
Vins sasaista heksagrammu un trigrammu partrauktas un nepartrauktas Iinijas ar
pienémumu, ka jau tai laika viriesi darbojas arpus majas saules gaisma (jan [), bet
sievietes majas iekSienes éna (jin [&)."

33 Baynes Cary F.; Wilhelm Richard. The I Ching or Book of Changes. Princeton, Princeton

University Press, 1997, Translator’s note by Baynes, p. xli.

3 Ibid., p. xli.

35 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,

2002, pp. 76-77.

Mlyuxwii, FO. K. Kuraiickas knaccuueckas «Kuura Ilepemen». U3: «Kougyyuii: Ypoxu

myopocmuy. Mocksa, @OJIMO Xapwkos, 2008, c. 467.

Heksagrammas nosaukums F£44 (guamin), heksagrammas spriedums #}3% (guatuan) un

liniju vardi X &F (jaoci) ir tris galvenas “Jidzjin” strukturalas sastavdalas.

3% Waley, Arthur. The Book of Changes. In: Bulletin of the Museum of Far Eastern Antiquities,
p- 121. Pieejams: http://www.biroco.com/yijing/waley.pdf [skatits: 15.09.2014.].

% John Blofeld, Kwok Manho, Martin Palmer, Thomas Cleary, Richard A. Kunst, Rudolph
Ritsema, Stephen Katcher etc.

40" Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, Preface, p. ix.

4 Ibid., pp. 8, 10.

36

37
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Sava pétfjuma Ruts pierada, ka “Jidzjin” rasanas laika Kinas teritorija dzivoja
tikai atseviskas nelielas ciltis, piem., Sja, San un DZou. Tai laika vél nebija nostipri-
najusies morales un &tikas principi, nebija cilvékmilestibas, humanisma un vienlidzi-
bas ideju, bet valdija barbariski sodu likumi, karadarbiba un stingra hierarhija. Ruts
uzskata, ka z1l&Sanas pierakstu teksta toreiz bija runa tikai par pasauligajam realijam
un taja nebija neka transcendentala. Galvenas idejas bija vérstas uz DZou valdniecku
Istermina panakumiem parvaldé un karadarbiba.*

Ruts izsaka domu, ka daudzus rietumniekus “Parmainu gramata” fascing, jo taja
var ietilpinat visu iesp&jamo. Lielaka dala lasitaju neapzinas, ka iedomatais “Jidz-
jin” garigums pats par sevi nekad nav eksistgjis, to rada tikai lasitaju domas un fan-
tazijas. Vin$ cité matematika Martina Gardenera (Martin Gardener) apgalvojumu:
“Jidzjin” teksts ir tik neskaidrs un abstrakts, ka vienalga kuru heksagrammu var
interpretét tada veida, lai ta deretu ka atbilde jebkuram uzdotajam jautajumam.®

Ka loti interesants un originals minams Edvarda Sonesi p&tijums par “Parmainu
gramatas” zida manuskripta teksta versiju, kas atrasta Mavandui kapenés (Hunan
prov.) un nak no 190. g. p. m. & Mavandui manuskripts ir vissenakais arheologija at-
klatais “Parmainu gramatas” variants un liela méra atSkiras no tradicionalas versijas,
kura Kina parmantota ka konfucianisma klasika*, bet kurai nav pieejamas arheolo-
giskas liecibas. Galvenas atSkiribas vérojamas heksagrammu seciba un nosaukumos.
Mavandui teksta katra nakama heksagramma tiek pievienota p&c noteiktas grafiskas
shémas, kamér tradicionalaja versija heksagrammas grupétas pa jédzienisku pretsta-
tu pariem.* Mavandui teksta atrodami daudzi homofoni hieroglifi, kuru izruna ir
lidziga ka tradicionalaja “Jidzjin” teksta, bet rakstiba atikiras. Sonesi dod tikai tul-
kojumu un neskaidro iemeslus, kap&c radusas §is atskiribas.*

Ka viens no visjaunakajiem pétfjumiem minams Denisa Sillinga (Dennis Schil-
ling) 2009. gada tulkojums vacu valoda. Tas ir loti pamatigi izstradats akadeémisks
darbs un sastav no 4 lielam dalam:

1) pamatteksta tulkojums;

2) tulkojums “desmit sparnu” komentariem (3i ji+3);

3) apjomigs zinatnisks pétijums;

4) autora komentari tekstam un 10 sparnu tulkojumam.

Sillings, atskiriba no citiem vacu tulkiem, trigrammas un heksagrammas dévé
par diagrammam, uzskatot, ka tas kalpojusas ka talismani un senaja Kina tikuSas
izmantotas ka aizsargzimes amuletos un uzrakstos.*’ Vin$ arT apgalvo, ka ‘“Parmainu
gramatas” galvenais uzdevums DzZou laika bija dievibu labvélibas vai nelabvélibas

42 Rutt, Richard. The Book of Changes (Zhouyi): A Bronze Age Document. London, Routledge,
2002, Preface, p. 50.

 Ibid., p. 52.

# Han din. zinatnieka Fei Dzi # H redakcija.

4 Shaugnessy, Edward L. I Ching: The Classic of Changes. New York, Ballantine Books,
1997, pp. 17, 18.

4 TIbid., p. 31.

47 Schilling, Dennis. Yijing: Das Buch der Wandlungen. Frankfurt am Mein, Verlag der
Weltreligionen, 2009, S. 311.
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noteikSana, bet teksta ietvertie aforismi ir bijusi seno dabas un sencu dievibu domu
un zinojumu emblémas.*® VElak Han dinastijas laika $is teksts tika sasaistits ar kos-
mologiskam idejam, Sun laika ar to interpret&ja imperatora galmam un valstij kalpo-
joSo zinatnieku dzives un lémumu situacijas, bet Rietumu sinologi gramatu parverta
par universalu antropologiskas pieredzes apliecinajumu.*’

Bez jau min&tajiem p&tniekiem arT daudzi citi eiropieSu sinologi devusi ieguldi-
jumu idzinistikas izp&te, publicgjot pétnieciskus rakstus un monografijas, kuras ie-
tver atseviSku teksta fragmentu tulkojumu.>

Krievijas sinologu pétijumi

Pamata krievu idzinistika var izskirt divus periodus: pirms Otra pasaules kara un
péc Otra pasaules kara, turklat otrais p&tniecibas posms aizsakas tikai 20. gs. pasas
beigas. Kopa minami Cetri svarigakie “Parmainu gramatas” tulkojumi:

1) Julians Séuckis (FOauan I]yyxuii) 1937. gada iztulkoja “Jidzjin” pamattekstu;

2) Bronislavs Vinogrodskis (bponucnas Bunoepoockuii) 2002. gada izdeva gan

pamattekstu, gan “desmit sparnu” komentaru;

3) Vladimirs Jeremejevs (Bradumup Epemees) 2005. gada izdeva pamatteksta

un “desmit sparnu” komentaru tulkojumu;

4) Anatolijs Lukjanovs (Auamonuii Jlykesnog) ari 2005. gada izdeva “desmit

sparnu” komentaru tulkojumu kopa ar S¢ucka pamattekstu.

Pilnu “Jidzjin” tekstu krievu valoda pirmo reizi iztulkoja sinologs Julians Séuc-
kis sava doktora disertacija “KinieSu klasiska “Parmainu gramata™” (Kumaiickas
knaccuveckas Kunuea nepemen). Tulkojums tika pabeigts jau 1937. gada, bet politis-
ko intrigu un represiju dél, kuras tika verstas pret austrumpétniekiem, to publicgja
tikai jau ilgaku laiku p&c vina naves — 1960. gada. Sis pétijums un tulkojums ir Joti
pazistami gan Krievija, gan pargja Eiropa un izdoti vairakas reizes, ka arT pieejami
anglu tulkojuma un interneta vidg.’!

S¢uckis sev par mérki izvirzija filologisku pieeju: teksta struktiiras monolituma
analizi, teicienu diferenciaciju péc satura, diferenciaciju péc domasanas tehnikas,
dialektu iespaida analizi u. c. aspektus.’ Vin$§ pat izmantoja zviedru sinologa Bérn-
harda Karlgrena (Bernhard Karlgren) lingvistisko metodi, lai noteiktu dialektu klat-
esamibu teksta.>® Turklat vin$ tulkojot nodalija 3 skaidrojumu limenus:

1) vispirms vin$ burtiski tulko heksagrammu nosaukumus un spriedumus;

48

Schilling, Dennis. Yijing: Das Buch der Wandlungen. Frankfurt am Mein, Verlag der
Weltreligionen, 2009, S. 253.

4 TIbid., S. 257.

50 Richard Kunst, Henri Maspero, Joseph Needham, Richard John Lynn, Bent Nielson, Gerhard
Schmitt, Ulf Diederichs, Richard Smith etc.

Mlymxwid, FO. K. Kuraiickas Knaccuueckas Kuaura [lepemen U-13un. Pieejams: http://lib.ru/
POECHIN/i_ching shucky.txt [skatits: 15.09.2014.].

Hlymxwii, F0. K. Kuraiickas xmaccuueckas «Kuura Ilepemen». U3: «Kougyyuii: Ypoxu
myopocmuy. Mocksa, @OJIMO Xapskos, 2008, c. 525.

53 Ibid., c. 558.

52



140 ORIENTALISTIKA

2) tad liniju nosaukumus un ltniju vardus;
3) tad seko vina pasa skaidrojumi, kuri balstiti uz Han dinastijas zinatnieka Van
Bi, Min dinastijas budista Van Ji un japanu pétnicka Itd Togai komentariem.

Séucka izvéletos komentaru autorus sinologi vérte kritiski. Tiek parmests, ka
vin$ nav izmantojis “desmit sparnu” komentaru skaidrojumus, ka arT tradicionali at-
Zito kinie$u idzinistikas pétnieku Dzu Sji 22, Cen Ji F2fH, Oujan Sjiu BXF515 un
Gu Dzjiegan FEFAN] darbus. S¢ucka skolotajs Aleksejevs™ norada, ka komentarus
vins izvelgjies saskana ar subjektivam interesem par filozofiju un budismu.>

Vasilijs Aleksejevs (Bacunuii Anexceeg) veica petijumus par “Parmainu grama-
tu” jau daudz agrak neka S¢uckis, un vinu pat médz deveét par idzinistikas patriar-
hu. Péc tam kad S¢uckis bija izstradajis savu disertdciju un pabeidzis tulkojumu,
Aleksejevs uzrakstija loti pozitivu atsauksmi par $o darbu.’® Tomér vin$ atziméja, ka
S¢ucka pétniecibas laika nav bijusi iespgja uzturéties Kina, ka tas bija daudzu Eiro-
pas sinologu gadijuma, un tapéc vins$ nav vargjis petijuma objektu iepazit no ieze-
mie$u — kinieu autentiska skatfjuma. ST iemesla d&] ari bibliografija neesot pilniga,
biitu vajadzgjis aplikot daudz vairak pasu kinieSu zinatnieku darbus.’” Tomér teksta
tulkojumu Aleksejevs novértéja loti pozitivi, ka pilniba atbilstosu kinie$u originala
stilam. Tas bija nedaudz moderniz&ts un hiperbolizéts, lai pieskanotu mérkauditori-
jas izpratnei, un ritmika dazas vietas izveidota pat tur, kur originala tas nav bijis.*®

Pirmais, kur§ pilniba iztulkoja tradicionali parmantotos “desmit sparnu” komen-
tarus, bija valodnieks un sinologs Bronislavs Vinogrodskijs.*® Vinogrodska speciali-
zacijas lauka ieklavas arT daoisma alkimija, kinieSu tradicionala medicina un psiho-
logija. Lidz ar to arf sava tulkojuma vin§ velk paral€les ar daoisma paregojumiem,
sasaistot “Jidzjin” teksta jégu ar dzives energijas un kermena izkop$anas tehniku.
Vinogrodskis uzskatija, ka pastav noteikts mehanisms, noteikti likumi, pgc kuriem
cilveku dzive un daba risinas parmainas, un, iepazistot So mehanismu, var noteikt na-
kotnes notikumus. P&c vina domam, “Parmainu gramata” nerada brinumus vai mis-
tiskus noslépumus, bet gan dod padomu, ka cilvekam gara veidot iekséjo attieksmi
pret aréjiem apstakjiem, mudinot uz darbu pasizglitibas un pasdisciplinas joma.*®

20. gs. beigas aktiva “Parmainu gramatas” p&tnieciba aizsakas Krievijas Zinatnpu
akadémijas Talo Austrumu institata®', kur tika nodibinata Internacionalas “Jidzjin”

Bacunuii Anekcees.

AnexceeB, B. M. 3ameuanuss na xuury-muccepranmio FO. K. Illynxoro «Kuraiickas
kiaccnueckas «Kuura [lepemer»», . 1-23. Pieejams: www.psylib.ukrweb.net/books/shchu01/
txt30.htm [skatits: 15.09.2014.].

6 Tbid.

7 Ibid., c. 7-8.

¢ TIbid., c. 20.

U 13un — Yxoy U. Cucmema nepemen — Luxnuueckue nepemenwvl. CeBepHsIit Ko, 1999.
W L3un. U3: «Caiit bponucnasa Bunorponckoro: Ilepesoasi». Pieejams: http://bronislav.ru/
translate/210 [skatits: 14.09.2014.].

" Uucruryt JansHero Bocroka PAH.
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pétniecibas asociacijas filiale®. Tas vaditajs bija filozofijas doktors Andrejs Krus$ins-
kis (Anopei Kpywunckuii), un vina galvenais pétijumu lauks bija senkiniesu logikas
metodologija un kategoriju sistéma. KruSinskis pirmais uzsaka diskusiju par to, ka
ir jaizpeta “Parmainu gramatas” pamatsh&ma jeb universala kosmiska jéga un ja-
noskaidro tas kategoriju loma un batiba.®* Vin$ apgalvoja, ka heksagrammas veido
kategoriju kopu, kas rada pamatu visai kiniesu kulttirai; tas ir ka klasificgjoSa sheéma,
no kuras izriet visi svarigakie kinieSu termini un jeédzieni.** P&c pé&tnicka domam,
heksagrammu sistéma nav induktivo metozu pieredzes kopa vai teorétiski zinatniski
secinajumi, bet gan tas pamatojas uz tiri formalam matematiskam kombinacijam un
uztveramas ka a priori konstrukcija pirms empiriskas pieredzes.® Tadg] ir nepiecie-
Sams skaidri nodalit heksagrammu grafémas un Iinijas, kuras veido a priori sheému,
no heksagrammu nosaukumiem un tekstiem, kuros jau paradas kinieSu domas un
terminologijas pirmsakumi.*

Ar1 krievu idzinistikas pétnieks Vladimirs Jeremejevs (Braoumup Epemees),
vienlaikus arT eksakto zinatnu eksperts, interpretéja kiniesu klasiskos rakstus astro-
nomijas, fizikas, genétikas un psihologijas skatijuma. Vin§ uzskatija, ka 1idz8§ingjie
tulkojumi ir cietusi neveiksmi, jo nav bijusi izvEléta pareiza konceptuala shéma, lai
analizétu galveno elementu saturu.®’ Jeremejevs apgalvoja, ka “Parmainu gramatas”
teksta ir fikséta kada kosmiska, visaptverosa simbolu-zimju sist€éma, kas atklaj vie-
notu metodisku pasaules uztveres modeli un ko vin$ déve par aritmosistemu®®. Sa-
skana ar vina hipotezi ta radas Kina Dzou dinastijas laika (12.-8. gs. p. m. &.), bet
vélak parceloja uz Iranu, Indiju un Griekiju.®

Jeremejevs pats arl méginaja izveidot jaunu “Jidzjin” tulko$anas shému, inter-
pretgjot heksagrammas un trigrammas ka kodg€tas zimes, kas apzim¢& standarta mij-
iedarbibas modelus. Par korelaciju pamatu kalpoja tris limeni jeb sapcai =¥ de-
besis, cilvéks, zeme. Svariga nozime vina shéma bija arT tadiem jeédzieniem ka faiji
K—, taidzji KR unjigjan FZB5,7 kuri tomér “Jidzjin” pamatteksta pat neparadas.
2 Poccuiickuii ¢umman Mexaynaponsoro obmecrBa usydenuss «M m3unay (International
Association of I-Ching Studies).

8 KpymuHekuii, A. A. Texcazpammmuble ucmoky memvl @ibMEPHAMUSHOCMU 6 KUMAUCKOU
J0euko-memooonocuueckou mvicau. Obwecmeo u eocyoapcmso ¢ Kumae: XXXIX nayunas
ronghepenyus / IH-T BoctokoBenennst PAH. Mocksa, Boct. nur., 2009, 502 c.; Yuenvie sanucku
Omoena Kumas UB PAH. Boin. 1, c. 397-405, pieejams: synologia.ru [skatits: 20.01.2014.].
Kpymmuckuii, A. A. Ymo marxoe eexcacpammor? XXXV Kongepenyua: Obwecmseo u
eocyoapcmeo ¢ Kumae. Mocksa, Bocrounas nureparypa, 2005, c. 206.

5 Tbid., c. 207.

6 Tbid.
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Epewmees, B. E. Cumbonst u uucna «Knueu Ilepemeny. Mocksa, Jlamomup, 2005. Pieejams:
www.koob.ru [skatits: 24.01.2014.]

Nosaukums aizgiits no idzinistikas numerologijas termina kinieSu valoda — sjansudZisjue
14352 £ (maciba par simboliem un skaitliem).

Epemees, B. E. Cumbonwor u uucna «Knueu Ilepemen». Mocksa, Jlagomup. 2005, c. 7.
Pieejams: www.koob.ru [skatits: 24.01.2014.].

Epemees, B. E. Cumboner u uucna «Knueu Ilepemeny. Mocksa, Jlagomup, 2005. Pieejams:
www.koob.ru [skatits: 24.01.2014.].
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Teorijas par jip un jan [ZF5 pretmetiem, par vusjin 74T (pieciem elementiem) un
taidzji KA% (absoliito robezu) pamazam tika attistitas tikai “desmit sparnu” komen-
taros un nostiprinajas daudzus gadsimtus vélak Han laika filozofija.”!

Jau sakot ar S¢ucki, daudzi krievu sinologi sasaistija parmainu principu ji % ar
jédzienu dao 18, uzskatot tos abus par Visuma pamatshemu jeb dabas pamatliku-
mu.” Kiniesu filozofija abi minétie termini ir tikpat abstrakti ka Debesis, Dievs, Al-
lahs vai ka Pirmatngjais Haoss. Tajos var ietilpinat jebkadu jeédzienisko vertibu, lidz
ar to ji un dao iesp€jams gan vienadot, gan diferencét. Tomer, raugoties no valod-
nieciska un kultiirvesturiska viedokla, Sie vardi rasanas pirmsakumos krasi atSkiras
viens no otra gan p&c konteksta, gan pec laika posma.

Ideju par dao kultiru Tpasi ir izversis sinologs Anatolijs Lukjanovs (Arnamonuu
Jlykusnog). Sava petijuma’ par “Parmainu gramatu” vin$ izmantoja Séucka pamat-
teksta tulkojumu, pievienojot tam savus skaidrojumus un papildus iztulkojot “desmit
sparnu” komentarus. Skaidrojumos Lukjanovs izmantoja kiniesu tradicionalo teksta
dalfjumu pa slaniem, uzskatot, ka tie ir radusies $ada laika seciba:

1) heksagrammu nosaukumi guamin ¥4 — vissenakais teksta slanis;

2) heksagrammu spriedumi guatuan £z — vidgji seni;

3) Iiniju vardi jaoci X & — visjaunakie.™

Lukjanovs t€laini raksta, ka jau sakotngji heksagrammas bija ierakstita dao harmo-
nijas dziesma, kosmisko metamorfozu algoritms.” Saskana ar vina viedokli “Jidzjin”
nes sevi genétiskus kodus fiziskai, garigai un intelektudlai harmonijai laika un telpa
mainigajiem etnosiem.” Iesp&jams, labi apzinoties faktu, ka “desmit sparnu” interpreta-
cijas par tekstu ir radusas vélak, Lukjanovs tomér pienéma $is idejas, uzskatot kosmosa
un sabiedribas harmonizaciju par “Parmainu gramatas” prakses iemeslu un mérki. Vins
defingja “Jidzjin” ka dao kultiiras arhetipa formu, kas shematizeta lidz grafiskai un ci-
paru simbolikai 64 heksagrammu spiralé un kopé kosmiskas Visuma shémas.”

7' Heksagrammu un Iiniju tekstos hieroglifs i atrodams tikai vienu reizi pie 61. heksagrammas
2. Iinijas vardiem ar nozimi ‘@na’, hieroglifs 1T paradas biezak, bet tikai ka darbibas vards
“iet, kustgties’, hieroglifu [%, X un #if teksta vispar nav, ari =7 ka viens jédziens nav
mingts, lai gan teksta biezi ir runa par debestm, zemi un cilvéku ricibu (“Jidzjin” pamatteksta
pilna versija pieejama: http.://ailab2.et.ntust.edu.tw/~csho/Monograph/yijing.html [skatits:
15.09.2014.]).

“Jidzjin” pamatteksta dao minéts salidzinosi reti, tikai Cetras reizes: tris reizes fraze 1H1&
‘atgriezties uz [sava] cela’ un vienu reizi teikuma A F7EIE LB ‘godpratiba [dzives] cela
ved pie skaidribas’. Filozofisko atvasinato nozimi ka ‘visa aizsakums, dabas ritums, patiesibas
princips, pareizas izturéSanas un morales kritérijs’ dao ieguva tikai Austrumu Dzou laika lidz
ar “desmit sparnu” komentariem (Rutt, Richard. The Book of Changes (Zhouyi): A Bronze
Age Document. London, Routledge, 2002, p. 22).

«H [[3un («Kanon nepemeny): Ilepesod u ucciedosanusi». MockBa, BocTounas smreparypa
PAH, 2005.

JlykbsinoB, A. E. /lpesnexumaiickas ¢hunrocoghua. HYacme 1. Cmanoenenue xkumatickou
Qunocoguu. Jlexyus 6. «Hozuny («Kanon nepemeny) — om apxemunuueckoi epaguuecroii
cucmemvl Kk ¢hunocogpcromy cnosy. Mocksa, UIB PAH, 2012, c. 26.

s Ibid., c. 30.

% Tbid., c. 59.

7 Tbid., c. 67.
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Interesanti un nozimigi ir ari citu krievu sinologu p&tfjumi. Vini nav iztulkoju-
§i visu gramatu, bet tikai analiz€ atseviskus aspektus. Ta, piem., Nikolajs Agejevs
(Huxkonaii Azees), aplikojot atseviskas heksagrammas, secina, ka sakotngja heksa-
grammu kartiba nav bijusi stingri noteikta un nemainiga, bet ka laika gaita tas tiku-
Sas kombinétas visdazadakajos veidos, dazadas secibas un grafiskas shémas.”

Agejevs apliikojis ari Cjin dinastijas zinatnieka Jan Fu teoriju, kur “Parmainu
gramata” paradas ka logikas un dedukcijas metodes pirmavots.”

Salidzinot Krievijas un Eiropas sinologu pé&tijumus, var secinat, ka krievu sino-
logi labprat konstrug€ universalas shémas, pievérSot uzmanibu nevis atsevisku hek-
sagrammu simboliem, bet gan veidam, kada tas apvienojas slégta sistéma. Var pat
teikt, ka vini veido pasi savas filozofiskas interpretacijas un kosmologiskus modelus.
Turpretim Rietumvalstu sinologi (ka argumentus piesaistot arheologiskas un paleo-
logiskas liecibas) labprat shémas dekonstrug, izjaucot krievu un kinieSu mentalitatei
raksturigos prieksstatus par perfekciju un miizigas harmonijas eksistenci.

Summary

The article “*“Book of Changes” in Works of European and Russian Sinologists” examines
one of the first written monuments of ancient China — “Book of Changes” (Chin. “Yijing”)
that developed out of the early divination practices and forms of premonitions. It was written
down in the I*" millennium B. C. “Book of Changes”, together with its commentaries, forms
the basis of the traditional Chinese philosophical and literary thought. It has been widely stud-
ied all over the world, including Europe and Russia. The article mentions the most outstand-
ing translations and researchers, comparing their views on the key ideas of “Yijing” and their
practical application. Most sinologists agree with the traditional Chinese view appraising it
as the book of wisdom, interwoven with later moral, ethical and philosophical interpretations.
However, there are also other opinions. If one compares the ideas of European and Russian
scholars, it turns out that the first ones pursued a more pragmatic approach, while the sec-
ond ones preferred metaphysical contemplations. According to European researchers, “Book
of Changes” could have been a handbook for the governance, folklore collection or even a
dictionary. Russian sinologists, however, view it as a cosmic character-mark system or as a
set of categories which carries genetic codes for physical, mental and intellectual harmony.

Keywords: comparativisties, philosophy, classical Chinese literature, reception of classics in
Europe and Russia.

8 So argumentu pierada arT Mavandui zida manuskripts, kur heksagrammu seciba atskiras no
visparzinamas. Tapat arl ir pazistams 12 méness heksagrammu grup&ums juegua H Fh,
kura paradits gada cikls, tumsas un gaismas spéku pieaugSana un dil$ana; tam kopa ir 72
Imijas, kas norada uz 72 piecu dienu nedélam gada (Arees Hukonaii FOpweBuu. 12 cs0 cu
eya (eexcazpammol yovieanus u pocma). VII Bcepoccuiickas xoHdpepenuus «dunocopum
BocTouHo-A3HaTcKkoro peruoHa U coBpeMeHHas nuBuiuzanus». Mocksa, 1MJIB PAH, 2001.
Piecjams: synologia.ru [skatits: 20.01.2014.]).

Arees, H. YO. Tpu 63ensoa na U ysun Ane @y, Yocan Tatisns u Xan Cunvusicas. OBImECTBO
n rocymapcrBo B Kutae: XXXII nayunas xondepenuust / MH-T BocTokoBenenus; CocT. u
otB. pen. H. I1. Cucrynosa. Bocr. nut., 2002, cc. 170-173, pieejams: synologia.ru [skatits:
20.01.2014.].
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Krimas etniska vesture
Ethnic History of Crimea

Aksels Tuklers
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2014. gada 18. marta Krievijas Federacijas prezidents Vladimirs Putins pazinoja par Krimas
pussalas aneksiju. Jau pirms §T jaunako laiku véstur€ tik nozimiga notikuma, kas, iesp&jams,
sastipos pasreizgjo geopolitisko status quo, publiskaja telpa pastavigi tiek pausts viedoklis par
to, ka Krima vesturiski ir slavu zeme un 1idz ar to Krievijai un krieviski runajosajiem iedzivo-
tajiem uz to ir kadas Tpasas tiesibas. ST raksta mérkis ir izpétit Krimas pussalas etnisko vesturi,
lai noskaidrotu, kas tiesi ir apdzivojis So pussalu un vai apgalvojumi par Krimu ka par slavu
zemi ir piepemami ka vesturisks fakts.

Atslégvardi: Krima, Krievija, Osmanu impgrija, aneksija, Krimas tatari, Zelta Orda, mongoli,
PSRS, Bizantija, Krimas haniste, hazari, skiti, Ukraina.

Geografija

Ta ka §7 teritorija nevar lepoties ar ipasam dabas bagatibam, Krimas izvietojums
pasaules kartg ir tas lielakais pluss, ka arT lielakais minuss, jo kalpojis par pamatu mi-
litariem konfliktiem. Pussala atrodas civilizaciju krustcel€s. V@sturiski tas ir bijis vien-
laikus slieksnis un tilts; slieksnis starp slavu un Tuvo Austrumu civilizacijam, tilts no
Griekijas un Bizantijas kultiiras uz slavu kultGiru. Run@jot par pasas pussalas geografiju,
jamin dazi vestures attisttba nozimigi faktori — viena no lielakajam Krimas bagatibam
ir pickraste, kas piemérota ostam. Pussalas ostas lidz pat 21. gadsimtam bija nozimiga
vertiba, par kuru kritusi ne mazums kareivju; Krimas dienvidu piekrasté atrodas Krimas
kalnu gréda, kas nodala piekrastes joslu no pussalas stepém un lidz ar to no kontinenta.
Ilgu laiku attiecibas starp Stm piekrastes pilsétam, to ostam un iek§zemi bija noteicosais
ekonomiskais faktors pussalas dzivé. Ziemelos Krimu ar kontinentu vieno Perekopa
zemes stréle, un austrumos to no kontinenta atdala Kercas jiiras Saurums.

Vésture

Senako Krimas vestures posmu varétu sakt ar kimerie$u' ienak$anu pussalas terito-
rija aptuveni 1000 g. p. m. €., tom&r tas nenozimé, ka pussala Iidz tam bija neapdzivota.

' Kimerie$i — sena indoeiropiesu tauta, kas dzivojusi uz ziemeliem no Kaukaza kalnu grédas
un Azovas juras 1300. g. p. m. & Tos piespieda migrét uz dienvidiem skiti, kas tag. Turci-
jas teritorija 8. gs. p. m. & naca no ziemeliem. Kimerie$i péc valodas vargja piederét pie
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Kimeriesu pectecus Krima déveja par tauriem. No $1 nosaukuma 1783. gada tika iz-
veidots pussalas administrativais nosaukums Krievijas sastava — Taurija.

Skiti

Ap 7. gs. p. m. & Krimas pussalas stepju zonu iekaroja iranu pusnomadu cilSu
grupa, ko déve par skitiem?. Skiti Krima un muisdienu Ukrainas teritorija ienesa re-
lativu mieru un stabilitati, kas ilga aptuveni 500 gadu. Skiti veidoja tirdzniecibas at-
tiecibas ar grieku pilsétam (kolonijam) Melnas jiras pickraste, kas apgadaja Griekiju
ar nepiecieSamajam izejvielam. Skitu centrs Krima bija Neapole jeb Skitu Neapole,
kas atradas netalu no miisdienu Simferopoles. Padomju Savieniba sakotngji bija mé-
ginajumi att€lot skitus ka protoslavus, lai pieraditu, ka Krima jau pasa aizsakuma ir
bijusi slavu teritorija, bet §1s teorijas tiek asi kritizetas.

Neilgi p&c skitu ienaksanas misdienu Ukrainas teritorija no austrumiem, no
dienvidiem, proti, no juras, taja iecradas grieki. Rezultata Melnas jiras, Kercas Sau-
ruma un Azovas juras krastos tika uzbiivétas vairakas grieku pilsétas. Nozimigakas
Krima bija Hersonesa (Krimas pussalas dienvidrietumu piekraste, Sevastopoles rajo-
na), Teodosija (tagadgja Feodosija), Pantikapeja (Bosfora). Aptuveni 480. g. p. m. &.
grieku pilsétas Kerc¢as Sauruma tuvuma saka apvienoties Pantikapejas vadiba, kas
velak kluva par Bosforas valsti. Ta ieguva neatkaribu no savas dzimtenes Griekijas
un valdija par Kercas un Tamanas pussalu, ka arT Azovas jiiras austrumu krasta lidz
pat Donas ietekai. 63. g. p. m. €. Bosforas valsti un citas hellenistiskas pilsétvalstis
Melnas jiras krastos sava kontroleé parnéma Romas impgrija.
sarmati®, kas izspieda no turienes skitus. Skitu vadoni béga uz Krimu, kur bija spiesti
valdit par mazaku regionu, kura ietilpa Krimas pussala uz ziemeliem no piekrastes
kalniem un teritorijas uz ziemeliem starp Krimas pussalu un Dpepru. Sis jaunais

iranu-trakiesu valodu grupas. P&c izieSanas no Melnas jlras stepém kimerie$i ap 714. g.
p- m. €. uzbruka Urartu, bet 652. g., sagrabusi Sardisu Lidija, péc pardesmit gadiem (c. 637—
626) paziud no véstures avotu lappusém. Pienem, ka kimerieSu pécte¢i miisdienas dzivo Ka-
padokija (sk. Meljukova A. 1. Skifija i Frakijskij Mir (Moscow: Nauka, 1979)).

Skiti — v&l viena indoeiropieSu tauta, kuras dzivesvieta ir bijusi Eirazijas stepju zona no Kar-
patiem Iidz Mongolijai. Skiti domingja $aja regiona no 7. gs. p. m. &. lidz 4. gs. p. m. &. (Si-
nor Denis. The Cambridge History of Early Inner Asia. Cambridge University Press, 1990,
p- 97). Skitu paradisanas sakrita ar zirga domestikaciju Eirazijas step€s. Veésturiski pazista-
mie skiti, kas min&ti grieku tekstos, bija lokaliz&ti ap teritorijam uz ziemeliem no Melnas ji-
ras. No Ahemenidu avotiem zinams par skitu izplatibu arT Centralazija (Drews Robert. Early
Riders: The Beginnings of Mounted Warfare in Asia and Europe. Routledge, 2004, p. 86fY).
Sarmati lidzigi skitiem paradijas Dienvidkrievijas stepés 7. gs. p. m. & uz ziemeliem no
Donas. Sarmati dzivoja blakus skitiem bez ievérojamam militaram sadursmém, tacu 3. gs.
p. m. €. vini saka atspiest skitus no Melnas jlras ziemelos esoSajam stepém, kliistot par
domingjoso tautu regiona lidz 4. gs., kad vinus saka izspiest jaunatnacgji goti. 4.—5. gs. gotus
nomaintja hunni (hunnu, sjunnu) — tauta, kas izplatija savu iespaidu no tagadgjas Ungarijas
teritorijas, kaut arl tas kadreizgja izcelSanas vieta bija Ziemelkina (sk. Tadeusz Sulimirski.
The Sarmatians // Ancient People and Places, vol. 73. London: Thames & Hudson / New
York: Praeger, 1970).
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politiskais veidojums ar galvaspilsétu Neapolé tika dévéts par Mazo Skitiju, un tas
pastaveja aptuveni no 250. g. p. m. €. lidz 200. g. Sakuma skitu vadiba Neapole me-
gindja turpinat pieprasit nodevas un preces no grieku pilsétam, bet vini vairs nekon-
trolgju stepju resursus, tade] nevarja neko piedavat apmainai. Lidz ar to izraisijas
biezi konflikti starp Krimas skitiem un grieku pilsétam Melnas jiiras piekrasté un
Bosforas valst.

Romas imperija

Nestabilitates ra, kas ietekm&ja ne tikai sarmatu kontroléto iek$zemi, bet arl
Melnas juras pilsétas, beidzas 63. g. p. m. €., kad Romas impérijai izdevas sava ie-
tekmes sféra dabiit neatkarigas grieku pilsétas, ka ari Bosforas valsti. Romas legionu
un administratoru klatbitne atjaunoja $aja regiona mieru un stabilitati. Pax-Romana
samazinaja konfliktus starp Krimas griekiem un sarmatu ciltim iek§zemg. Reaggjot
uz romie$u klatbiitni, viena no sarmatu ciltim, alani, atjaunoja skitu tirdzniecibas sa-
darbibas tradicijas ar grieku-romiesu pilsétam. Driz vien Bosforas valstt izveidojas
jaukta grieku-skitu-sarmatu hibridcivilizacija, kura atradas Romas aizsardziba, tapéc
uzplauka tirdzniecibas attiecibas starp stepju iek$zemi un Vidusjiiras pasauli un Bos-
foras valstl vairak neka divus gadsimtus valdija labklajiba.

Par spiti tam, ka autori no grieku un Romas—Bizantijas civilizacijas deva $im lau-
zu grupam tadus vardus ka skiti, kimeriesi, sarmati un tamlidzigi, neviena §1 grupa
nebija kulturali vai etnolingvistiski vienota. Tas bija dazadas nomadu ciltis, kas pe-
riodiski apvienojas kadas sp&cigakas cilts vadiba, kuras varda tad nosauca attiecigo
cilsu grupu. Turklat vietsézu, zemkopju un ganu sabiedribas, kas jau dzivoja miis-
dienu Ukrainas teritorija, tapat tika nosauktas valdo$as nomadu cilts varda. Tatad
Sie it ka vienkarSie nosaukumi — skiti, kimerie$i, sarmati un hazari — ir jaizprot ka
kompleksas kulttras.

Cetri nemiera gadsimti no 250. lidz 650. gadam sakas ar to, ka tre§a gadsimta
sakuma no zieme]rietumiem miisdienu Ukrainas teritorija ienaca goti. Sis germanu
ciltis partrauca sarmatu kundzibu Ukrainas stepés, turklat nakamo gadsimtu gaita
goti ien@ma grieku-romiesu pilsétas un Bosforas valsti. Viens gotu cilSu atzars, os-
trogoti jeb austrumgoti, koncentr&ja savu varu par Krimas pussalu un Bosforas valsts
atlickam. Ostrogotu valdiSana augstako punktu sasniedza ceturta gadsimta beigas
valdnieka Hermanarika laika (350-375). Veledamies saglabat labas attiecibas ar
Austrumromas jeb Bizantijas imperiju, ostrogoti pat pienéma kristietibu. Turpmakos
Cetrus gadsimtus Krimas goti, ka vinus velak devgja, ar savu cietoksni Dorosa (Her-
sonesa, Mangupa) bija grieku-bizantieSu pilsétam Melnas juras piekrasté ka vairogs
pret nomadu iebrukumiem no ziemeliem.

Bizantijas impérija Melnas jiras regiona bija stabiliz&joss faktors. Savu lielako
politisko ietekmi un teritorijas apmeéru ta sasniedza imperatora Justiniana valdisanas
laika (527-565). Saja perioda Melnas jiiras piekrastes pilsétas tika izvietotas Bizan-
tijas armijas vienibas, to miri tika nostiprinati un Hersonesa kluva par Bizantijas
administrativo centru $aja regiona. Tika nostiprinata arT austrumkristietibas ietek-
me — Hersonesa atradas desmit baznicas un kapelas, ka ari klosteris. Ta kluva par
nozimigu austrumkristietibas centru, no kura kristietibas iectekme izplatijas Ukrainas
teritorija un starp austrumslavu ciltim. ArT Krimas austrumos bija jitama sp&ciga
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Bizantijas ietekme — Bosforas valsts tika atjaunota ka Bizantijas impé&rijas kolonija.
Lai gan tieSa Bizantijas politiska kontrole par Krimas pilsétam biezi tika traucéta,
tom&r ekonomiskas, socialas un kultiiras saiknes Bizantijas ortodoksalas kristietibas
forma tika uzturétas lidz 13. gs. TieSi Romas un Bizantijas valdiSanas laika Krimas
piekrastes pilsétas uz dzivi apmetas Griekijas ebreji. Neilgi péc Bizantijas ietekmes
paliclinasanas, kas sakas 6. gs. beigas, no austrumiem ieradas nomadu grupa, kas
atstaja lielu ietekmi uz Melnas juras ziemelu un austrumu regioniem. Tie bija ha-
zari — tjurku izcelsmes cilts, kas sakotn&ji apdzivoja Centralazijas rietumu regio-
nu. Pret&ji saviem prieks$gajéjiem ieprieks€jos tris gadsimtos hazari deva prieksroku
diplomatijai, nevis karam. 626. gada vini parakstfja l[igumu ar Bizantijas impgriju.
Konstantinopole nepartraukti uztraucas par Persijas draudiem pie tas austrumu robe-
zam un par iesp&jamiem iebrukumiem no Melnas jiras austrumiem, kas apdraudétu
vinu teritorijas $ajos regionos, tade] Bizantija bija gatava sadarboties ar it ka pretim-
nakosajiem hazariem.

Hazari

Hazaru paradisanas atstaja liclu iespaidu uz notikumiem Austrumeiropa, it Tpasi
Ukraina. Hazari turpinaja skitu aizsakto tradiciju (750. g. p. m. & —250. g. p. m. &.),
ko parnéma ari sarmati (50. g. p. m. & — 250. g.). Saskana ar So tradiciju nomadi
no austrumiem ieguva varu par vietsézu populaciju stepés, kontrolgja nepaklavigas
ciltis un uzturgja tirdzniecibas attiecibas ar grieku-romiesu-bizantiesu pilsétam Mel-
nas jliras piekrast€. Senads simbiotiskas attiecibas starp stepju iekSzemi un piekrasti
tika atjaunotas hazaru valdiSanas laika, kas ilga aptuveni no 7. gs. vidus lidz 9. gs.
vidum. Hazaru valdiSana pasargaja $o regionu no Centralazijas stepju nomadu iebru-
kumiem austrumos, ka arT no persiesu un vélak no arabu iebrukumiem dienvidos.
Tadgjadi hazari aizsargaja Eiropas kontinenta austrumu un dienvidu robezas. Hazaru
ietekmes laika bija relativs stabilitates periods, vinu kontrol&tas teritorijas ziemelrie-
tumos dzivoja arT slavu ciltis. 8. gs. hazari sava kontrole parnéma ar1 Krimas zieme-
lu dalu, lidz ar to arT gotus un vinu centru Dorosa.

10. gs. §Ts piekrastes pils€tas iekaroja Kijevas valdnieks Vladimirs Svjatoslavics.
Hersonesa vin§ apprec€ja Bizantijas imperatora Bazila II masu Annu un pienéma
kristietibu. Krimu vins tomér nesp&ja noturdt; ta krita kipaku un péc tam Zelta Or-
das tataru rokas.

Zelta Orda

1222. gada mongoli sakava alanus un p&c tam ari polovcieSus (kumanus jeb kip-
¢akus) un turpinaja doties uz dienvidiem no Azovas jiiras, Krima ienemot pickrastes
pilsétu Sudaku. Kipcaki veérsas pie Kijevas Krievzemes valdniekiem, lai apvienotu
spekus un atsistu iebruc€jus. 1223. gada pavasarm mongolu spéki sakava apvieno-
to Kijevas Krievzemes un kipaku armiju. Rezultata tika izveidota jauna politiska
vieniba Batu. Tas bija viens no Cetriem regioniem jeb ordam, kuros tika iedalita
Mongolu impérija. Mongoli to dév&ja par Kip¢aku hanisti. Slavu un Rietumeiro-
piesu avotos mongolu vadita Kipcaku haniste tika déveta par Zelta Ordu. Pasi mon-
goli Zelta Orda bija minoritate, tikai 4000 Cingishana kareivju pécteéi. Vairakums
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Kipcaku hanistes iedzivotaju bija tjurku izcelsmes — kipcaku un tataru pecteci, kas
veidoja lielako dalu mongolu rietumu armiju. Sakotngjo Zelta Ordas vadonu, Cin-
gishana péctecu, vieta stajas tatari, kuri nakamos divus gadsimtus tiesa vai netiesa
paklautiba noturgja teritorijas Kijevas Krievzeme. Katram Krievzemes knazam ne-
atkarigi no vina varenibas Iidz pat 1480. gadam vajadz&ja paklauties Zelta Ordai un
maksat meslus.

Kijevas Krievzemes iztraucgta hazaru tirdzniecibas sistéma starp Austrumiem un
Bizantijas impériju mongolu valdiSanas laika tika atjaunota. Soreiz Krimas piekras-
tes pils€tas tika atjaunotas Venécijas, Pizas, un jo 1pasi DZenovas, tirgotaju vadiba.
1266. gada mongoli atlava dzenovieSiem uzbiivét noliktavas bijusas Bosforas valsts
pilsétas Teodosijas osta. Driz §i pilséta ieguva nosaukumu Kafa. Dazu desmitgazu
laika lielakoties dZenoviesu, ka ar nedaudz venécieSu ietekme izplatijas $aja regiona.
Tapéc senie Bosforas valsts centri tika pardévéti — Pantikapeja par Vosporo, Tanaja
par Tanu, Sugdeja par Soldaju (Sudaka). Talak uz rietumiem dzenoviesi kontrole-
ja Sembalo (Balaklava), ka arT citas ostas pilsétas Melnas jiiras rietumu piekrastg.
Tas visas kluva ne tikai par starptautiskas tirdzniecibas punktiem, bet arT par vieté-
jas razosanas un amatniecibas centriem. Par galveno Kaspijas jiiras, Melnas jlras un
Vidusjuras tirdzniecibas tikla centru kluva dzenoviesu kontroleta Kafa. Lidzigi ka
citas ta regiona pilsétas, Kafa dzivoja jaukta sabiedriba — arméni, grieki, slavi, arabi,
valahi (no tag. Rumanijas, Moldavijas), karatti (judu sekta) un tatari, lai gan pilsétu
parvaldija dazas Dzenovas tirdzniecibas kompanijas (faktorijas) un bankieri, kuri uz-
turgja labas attiecibas ar Bizantijas impériju un bija tiesi saistiti ar Dzenovas ekono-
miku. DZenoviesu kontroli simboliski pastipringja katolu biskapijas izveidosana Kafa
1311. gada. Galvena ripniecibas nozare bija kugu biivnieciba, bet lielakos ienakumus
Kafa ieguva no kontroles par starptautisko zida un Centralazijas garSvielu tirdznie-
cibu, ka arT no zivju, labibas, zvéradu un vergu tirdzniecibas. Vergus piegadaja no
mongolu parvalditajam Austrumeiropas zemém, ar dZzenovie$u vai venéciesu kugiem
tos parveda uz Bizantijas impériju un talak pari Vidusjiirai uz Dienvideiropas ostam.

Neraugoties uz daziem konfliktiem ar pirmajiem Zelta Ordas valdniekiem,
14. gs. otraja pus€ dzenovieSu ictekme bija ta picaugusi, ka liclaka dala Krimas pus-
salas bija kluvusi par DZenovas koloniju, ko dévéja par Gotiju (pussala vel atradas
gotu parvaldita Teodoras knaziste).

Biittba no 13. gs. beigam lidz 15. gs. beigam klasiskas simbiotiskas attiecibas
starp stepju iekSzemi un piekrastes pilsétam tika atjaunotas. Zelta Ordas un dzeno-
vieSu hegemonija nodro$inaja regiona relativu stabilitati.

Ideologiska plaisa starp kristigo Kijevas Krievzemi un tas mongolu-tataru kun-
giem paplasinajas, kad 1313. gada Zelta Orda par oficialo religiju pienéma islamu.
Sis religiskas nesaskanas ir viens no iemesliem, kadél talaika hronisti apraksta mon-
golus 1pasi negativi, un arT miisdienu vestures aprakstos domin€ termins “tataru
jugs”.

Krimas haniste

14. gs. beigas Zelta Ordas pozicijas destabiliz&ja icks€jas politiskas nesaska-
nas un iebrukumi no arienes (lietuviesi no ziemeliem un Timurs jeb Tamerlans no
austrumiem). Ta rezultata 15. gadsimta reiz varena mongolu-tataru valsts sadalijas.
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Tataru cilSu vadoni izveidoja trTs jaunas valstis — hanistes. Viena no tam bija Krimas
haniste, kuras teritorija ietilpa Krimas pussala un Azovas jiiras piekrastes teritorijas.
Visas hanistes turpinaja pieprasit meslus no bijusas Kijevas Krievzemes teritorijam.
Krimas hanistei maksaja Lietuva. Krima jau Zelta Ordas laika kalpoja ka patveéru-
ma vieta caurkritus§iem vadoniem, kuriem nebija izdevies ienemt Zelta Ordas troni,
tapec nostiprinajas prieksstats, ka Krimas hanistes valdnieki ir tie$i Cingishana p&c-
teci. Viens no sadiem vadoniem, Hadzii Girejs, 15. gs. pirmaja pus€ Krima bija iz-
veidojis neatkarigu valdibu. Vina pectecis Mengli Girejs I (1478-1514) lika pamatus
pirmajai dinastijai. Gireju dinastija konfliktgja ka ar Zelta Ordu, ta arT ar dZenovie-
Siem, kuriem Krimas pussala joprojam bija sp&cigas pozicijas.

Saja trispuséja cina starp Krimas tatariem, Zelta Ordu un dZenoviesiem iesaistijas
ceturtais sp&létajs — Osmanu impérija. Péc Konstantinopoles ickaro$anas 1453. gada
sultans Mehmets II bija apnémies paplasinat impéerijas teritoriju uz ziemeliem no
Melnas juras, cerédams parverst to par Turku ezeru. Osmanu sultans apgalvoja, ka
esot Zelta Ordas politiskais mantinieks. 1475. gada p&c vairakam manipulacijam ar
alianSu veidoSanu turki partrauca dzenovieSu kontroli par Krimas piekrastes pilsé-
tam un ta nondca tie§d Osmanu impgrijas paklautiba. So varas mainu simbolizgja
arT apdzivoto vietu nosaukumu maina — dzenoviesu centrala pilséta Kafa kluva par
turku Kefi. Kefes ostu paplasingja un iedzivotaju skaitu palielinaja tiktal, ka 17. gs.
sakuma Kefe bija viena no lielakajam Austrumeiropas pilsétam. Osmani galu gala
atzina Mengli Gireja I tiesibas uz Krimas hana titulu, un 1478. gada ar osmanu at-
balstu Mengli padzina no pussalas dzenoviesus.

Mengli Gireja I laika bijusais Zelta Ordas administrativais centrs pussalas aus-
trumu dala Solkhat (tagad Starij Krim — Veca Krima) kluva par Krimas hanistes gal-
vaspilsétu un tika parveidots par iespaidigu islama kultiiras centru. 1532. gada par
Krimas galvaspilsétu kluva Bahcisaraja.

Lai gan Krimas tatari parsvara bija vietsézi, vinu kontroles sfera bija arT noma-
di — nogaju tatari. Sakotngji ta bija viena no daudzajam Zelta Ordas ciltim, un, ta ka
vini dzivoja uz ziemeliem no Kaukaza kalniem, vini vélak nokluva Astrahanas ha-
nistes parvaldiba. Kad 1556. gada Maskavas knaziste ickaroja Astrahanu, nogaji tika
sadaliti vairakas cil$u vienibas. Sis tataru ciltis pasargaja Krimas hanisti no pastavigu
slavu apmetnu izveides Ukrainas step&s un piegadaja vergus Krimas vergu tirgiem.

Krimas ekonomika parsvara balstijas uz vergu tirdzniecibu. P&c islama likumiem
vergu tirdznieciba bija nelikumiga, bet praviesa pecteci ieviesa bitisku izp€mumu.
Islama juridiska teorija paredz, ka par vergiem var tikt padariti kara sanemtie gis-
tekni. Osmanu impgrijas armijai un harémiem vienmer bija vajadzigi vergi, un driz
vien tas vasalvalsts Krima kluva par primaro §is preces avotu. Interesanti, ka pirms
Osmanu klatbiitnes Krima, sakot ar 1470. gadu, tatari bija panakusi miermiligu I1-
dzaspastavésanu pie savam ziemelu robezam, kur, tapat ka Ukrainas iemitnieki, vini
saka pievérsties lauksaimniecibai. Bet Osmanu ekonomisko vajadzibu ietekmé tatari
Ukrainas stepes saka uzskatit par liclakas bagatibas avotu, neka sp&ja radit lauksaim-
nieciba. No 15. gs. beigam Iidz pat 17. gs. beigam tatari gandriz ik gadu devas siro-
jumos Ukrainas zemkopju apmetn@s, lai iegiitu vergus pardosanai.

Sadas prakses rezultata liela daJa Ukrainas dienvidu stepju kluva par reti apdzi-
votu vai praktiski neapdzivotu neitralo teritoriju. Tadgjadi $T teritorija kluva par to,
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ko apzimgja ar nosaukumu “Ukraina — robezzeme”, ne jau tadel, ka ta bitu civili-
Z&tas teritorijas beigu robeza, ka biezi tiek pienemts, bet tadel, ka ta bija buferzona
starp Polijas—Lietuvas Giniju, Maskavas knazisti, Krimas hanisti Osmanu imp&rijas
sastava.

Krievija

1774. gada péc sesu gadu ilga kara Krievija un Osmanu impgrija parakstija Ku-
¢uk-Kainardzas miera ligumu. P&c Iiguma nosacijumiem Krievija ieguva tiesibas uz-
biivet Pareizticigo baznicu Konstantinopol€ un aizstavet §1s baznicas draudzes locek-
lu tiesibas. Ar laiku Sis Iiguma pants tika interpretéts ta, ka Krievija ieguva tiesibas
aizstavet visus Osmanu impérijas pareizticigos pilsonus. Saskana ar ieprieks min&to
ligumu Krievija ieguva vairakas teritorijas, taja skaita arT dalu no Krimas hanistes —
Kerc¢as pussalu; turklat ligums paredzg€ja, ka Osmanu impgrijai ir jaatzist Krimas
hanistes neatkariba. Tomér Krimas hanistes neatkaribai bija Tss muzs. 1783. gada
tas teritorija tika ieklauta Krievijas impgrija. Vesturnieki 1€, ka pievienosanas laika
Krima dzivoja ap 500 000 cilvéku, no kuriem 90% bija Krimas tatari. Ta Katrna II
piepildija seno Maskavijas un Krievijas valdnieku sapni, kuru nerealiz&ja pat P&teris
I — parpemt kontroli par Krimas pussalu un lielako dalu piekrastes regiona uz zieme-
liem no Melnas un Azovas jiras.

1783. gada Krievijas elite neko daudz par Krimu nezinaja. Plasi zinama bija tikai
tas geopolitiska nozime Melnas jliras regiona. P&c aneksijas tika uzsakti valdibas at-
lidzinati Krimas dabas, klimata un populacijas pétijumi. Arheologiskas ekspedicijas
koncentrgjas uz grieku civilizaciju peédu meklésanu, jo tas tika uzskatitas par cieni-
gam Kirievijas priekSgajéjam. Daudzi tataru vietvardi tika nomainiti ar grieku vai
krievu vardiem, piem., Eipatorija naca kadreiz&jas Gozleve vieta; Feodosija — Kefes
vieta. Jauna pareizticigo galvaspilséta Simferopole tika izveidota tataru ciemata Ak-
mesdzita vieta. Sevastopole aizvietoja tataru Akjaru. Grieku nosaukumi apstiprinaja
Krievijas vélmi klat par Bizantijas impgrijas p&cteci, un Krima geografiski bija tuva-
ka Krievijas dala kadreizgjai Bizantijai.

Krimas mits krievu izt€l€ sakas ka imperiska eksotika ar imperatores Katrias II
celojumu pa tikko iekarotajam Krievijas impérijas dienvidu provincém 1787. gada
marta. No Katrinas II un vinas celabiedru — Austrijas karala Jozefa 11, ka arT Franci-
jas, Anglijas un Vacijas grafu un siitnu — acim tika aiztaupitas jebkadas uzskatamas
liecibas par nekarttbam un nemieriem, pateicoties Grigorija Potjomkina menedzera
dotibam, tap&c ar1 radas krievu izteiciens “Potjomkina ciemi”. Krima vini sastapas
ar mierigi noskanotiem tatariem, kuri zveréja miizigu uzticibu Krievijai. Tiesi ar So
Katrinas II celojumu aizsakas Krievijas “romans” ar $o pussalu. Krimas skaistuma
un vertibas dél to iesauca par impérijas krona dargakmeni.

Krimas nosaukuma izcel$anas nav Tsti skaidra. 19. gadsimta Eiropas vesturnieki
izvirzjja teoriju, ka tas ir radies no kimerieSu nosaukuma. V&lakos pé&tfjumos seci-
nats, ka vards “Krima” radies no tataru varda Qirim, kas nozimé ‘cietoksnis’. P&c
Krimas pievienoSanas Krievijai 1783. gada $o regionu sadalija tris apgabalos — Kri-
ma tika pardévéta par Taurijas provinci (Tavriceskaja gubernija). ST nosaukuma iz-
vele atspoguloja art talaika noslieci uz neoklasicismu un grieku kulttiru. Nosaukuma
maina uz griekisko tika uzskatita par eiropeisku.



A. Tuklers. Krimas etniska vésture 151

Caru laikos Krimas tatari cieta no kultiras diskriminacijas un vinu vadoni tika
vajati. Daudzi bija spiesti beégt uz Osmanu impgrijas galvaspilsétu Konstantinopoli.
Tur vini izveidoja vairakas sazvernieciskas organizacijas, nozimigaka no tam bija
Vatan (20. gs. sakuma). Jau 18. gs. beigas aptuveni 80 000 tataru bija pametusi Kri-
mu. No atlikusajiem 170 000 tataru 1793. gada 88% bija brivie zemnieki, 5% musul-
manu ulami, 5% nomadi (nogaju tatari), 1,6% tirgotaji, 0,8% kalpi un 0,6% augst-
mani. 19. gs. pirmajas desmitgad@s tataru izceloSana turpinajas, projam devas vél
30 000 tataru. No 1820. gada I1dz 19. gs. 60. gadiem Krima ieceloja krievu, ukrainu
un vacu kolonisti. Pirms pievienoSanas Krievijai 90% Krimas iedzivotaju bija tata-
ri, bet 1854. gada tataru skaits jau bija nokrities Iidz 60%. Tatari atkal emigréja péc
1853.—1855. gada Krimas kara. 1897. gada Krima dzivoja 188 000 tataru — 34% no
pussalas iedzivotaju skaita. Cieta arT daudzi tataru kultiiras pieminekli, mosejas tika
nojauktas vai parblivétas par pareizticigo baznicam.

P&c 1917. gada Februara revoliicijas vairaki tataru nacionalistu Iideri atgriezas
no trimdas un kopa ar biedriem Krima izveidoja Musulmanu izpildkomiteju, kas
pieprasija tatariem kulturalu autonomiju. P&c neilga laika prasibas pieauga lidz teri-
torialai autonomijai. Pakapeniski par Krimas tataru mérki kluva pilniga neatkariba.
1917. gada decembri Bahcisaraja tika sasaukta pirma konstitucionala sapulce kurul-
tajs, kas atjaunoja nosaukumu “Krima”. Visu 1917. gadu Krimas tataru lideri uzturé-
ja ciesas attiecibas ar Centralo radu, kas atbalstija tataru prasibas p&c teritorialas un
kulturalas autonomijas. Bet Krima dzivojosie krievi un ukraini pret tataru nacionalis-
tu aktivitatém bija noskanoti negativi. P&c bolSeviku nakSanas pie varas 1917. gada
novembri vini kluva par nozimigu politisko faktoru Krima, it Tpasi ostas pilséta Se-
vastopolé. ArT padomju vara bija pret tataru neatkaribu. 1918. gada janvari bolSevi-
ki izdzina nesen nodibinato tataru kurultaju no BahcCisarajas un izveidoja padomju
valdibu. Tomér ta noturgjas tikai [T1dz maijam, kad pussala ieradas vacu karaspeks.
ArT vaciesi neatzina tataru nacionalistu m&rkus. Vara tika nodota islamticigas mili-
tarpersonas rokas (patiesiba tas bija Lietuvas tatars Sulkevics), kas parstavéja vacie-
Su intereses. Péc vacieSu atkapSanas 1918. gada beigas Krima valdija prokrieviska
liberala valdiba, kuras galvgali bija Krimas karaims Solomons S. Krims; 1919. gada
apr1ll pussalu parvaldija Padomju Krimas republikas valdiba sadarbiba ar Krimas
tataru nacionalo partiju; 1919. gada junija varu parnéma krievu baltgvardi, generalis
Denikins un vina p&ctecis Pjotrs Vrangelis, kuri bija ieradusies Krima, bégot no Pa-
domju armijas.

Kad 1920. gada baltgvardi tika sakauti, pussala treSo un péd¢jo reizi atgriezas
bolseviki. Tataru nacionalistu partija tika pasludinata par kontrrevolucionaru un ap-
liecinaja savu paklauSanos padomju valdibai Maskava. 1921. gada Maskava izvei-
doja Krimas Autonomo Padomju Socialistisko Republiku (KAPSR), kas kluva par
Krievijas Padomju Federativas Socialistiskas Republikas (KPFSR) sastavdalu.

1920. gada tatari veidoja tikai vienu ceturtdalu no visiem iedzivotajiem. Lai gan
vini bija minoritate, tomér kadu bridi tatari bija domingjosais kultiiras un politis-
kais spcks KAPSR. Periodu no 1923. gada lidz 1928. gadam tataru emigranti dé-
vgja par Padomju Krimas zelta laikmetu. Par So periodu liela méra bija atbildigs
Veli Ibrahimovs, bijusais Krimas tataru nacionalistu partijas biedrs, kur§ 1920. gada
bija kluvis par aizrautigu bolSeviku un nacionalkomunistu. Maskava Ibrahimovam
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uzticja veikt Krimas politisko un socialo rekonstrukciju, kas kara, komunisma un
bada perioda (1921-1922) bija zaudgjusi 21% iedzivotaju. Ibrahimovs vadija ta dé-
vetas jaunas ekonomiskas politikas (NEP) ievieSanu visa pussala un arT procesu, ko
deveja par tatarizaciju. Sajos pasakumos vin§ iesaistija tatarus visos Krimas valdibas
limenos. Ibrahimovs arT organiz&ja zemes atdoSanu bijuSajiem ipasnieckiem.

Tatarizacijas laika tika izveidotas pamatskolas, kuras macibu valoda bija Krimas
tataru valoda (ar tolaik vél izmantoto arabu alfabétu). 1924. gada Simferopol€ no-
dibinaja Tauridas Universitati, kuras pasparne tika izveidots Orientalistikas institiits
Krimas tataru valodas un literatiiras pétiSanai. Krimas valdiba pat méginaja apturét
nepartraukto krievu, ukrainu un citu imigrantu plismu. Tatariem, kuri aizb&ga pilso-
nu kara un komunisma laika, tika garantéta pilniga amnestija, un vini tika iedroSinati
atgriezties majas.

Padomju Krimas tatarizacijai tika pielikts punkts péc stalinistu apversuma
1928. gada. Janvarl Ibrahimovs tika arestéts par it ka nepaklausanos Maskavas 1&-
mumam izmitinat Krima dazus tikstoSus Baltkrievijas ebreju. P&c cetriem mée-
nesiem vinu tiesaja ka “burzuju un nacionalistu” un vinam izpildijja navessodu.
1928.-1929. gada budzu jeb kulaku iznicinasanas laika tika nogalinati 35 000-
40 000 zemnieku. Piespiedu kolektivizacija un labibas rekvizicija noveda pie spo-
radiskas brunotas pretestibas un atteikSanas sét labibu. Drastiskais lauksaimniecibas
produkcijas samazinajums apvienojuma ar valdibas rikotam konfiskacijam noveda
pie ilga bada perioda (1931-1933) un gandriz 100 000 dzivibu zaudéSanas. Ibrahi-
mova kriSanai sekoja tiriSanas valdiba, skolas un citas institlicijas. Tatari tika tureti
aizdomas par saistibu ar Ibrahimovu. Tataru intelektualus arestgja, vairakus preses
izdevumus aizliedza, Krimas tataru arabu alfab&tu nomainija ar kirilicu. 30. gadu
beigas Ibrahimova veiktas tatarizacijas progress tika apturéts.

1941. gada Krimu okupgja Vacijas karaspeks. Tomer §1 okupacija bija loti griita,
jo Sevastopole noturgjas aplenkuma 250 dienas, tadejadi lidz ar Maskavu un Lenin-
gradu kliistot par vienu no popularakajiem Padomju Savienibas militaras pretoSanas
simboliem. 1944. gada 9. maija Sevastopoli “atbrivoja” padomju karaspéks. P&c $is
uzvaras Krimas tatari tika apstidz&ti sadarbiba ar nacistiem (lai gan tatari bija karo-
jusi abas pus@s) un izsititi uz Sibiriju un Centralaziju. 1945. gada junija tika likvi-
deta KAPSR. Pussala tika padarita par KPFSR apgabalu (oblastj). Tika iznicinati
daudzi tataru kultGras pieminekli, taja skaita arT kapsétas. P&c Krimas tataru depor-
tacijam 1944. gada vietvardu maina bija vel radikalaka neka ieprieks. Tas bija me-
ginajums izdzest Krimas tatarus no véstures. No Krimas kartes tika izdz&sts vairak
neka 1400 vesturisku nosaukumu. Vairak neka 1000 vietu un &ku, kas bija saistitas
ar Krimas tataru (vai Krievijas impgrijas) pagatni, tika nomainitas, lai biitu politiski
pienemamas jaunajam stalinistu rezZimam. P&c deportacijam tika aizliegtas jebkadas
norades uz Krimas tataru saistibu ar Krimu. Vini tika pievienoti vienai kopigai kate-
gorijai “tatari” un netika uzskatiti par atsevisku etnisko grupu. Lidz pat PSRS sabru-
kumam 1991. gada Krimas tatari netika ieklauti valsts statistika un netika uzskatiti
par atseviSsku kategoriju tautas skaitiSana. Oficiala valsts definicija Krimas tatarus
devgja par “tatariem, kuri kadreiz dzivoja Krima un tagad ir apmetusies Uzbekista-
na”, nenoradot vinu “parcel$anas” iemeslus. Krimas tataru etniskas grupas statuss
tika atjaunots tikai 1994. gada.
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19. gs. Krima kluva par vasaras atpiitas vietu un “greznu rotalu laukumu” caris-
kas impeérijas sabiedribas bagatniekiem un inteligentiem. Krimas Rivjéra bija Krie-
vijas ekvivalents Francijas dienvidiem. Saja perioda izveidojas spilgtakie un ilgsto-
Sakie Krimas t&li. Padomju laika Krimas ainava tika “iegravéta” padomju ideologija.
Oficialaja retorika un pilsoniskaja izt€lé pussala tika veiksmigi proletarizéta ka dar-
balauzu tiirisma galamérkis un sanatorija. Musdienas Krievijas Federacija atminas
par Krimu ka Padomju Savienibas galveno kiirortu joprojam ir dzivas.

Ukraina

1954. gada it ka par godu Perejaslavas liguma 300. gadadienai Hruscovs nodeva
Krimu Padomju Ukrainai jau ka “slavu” zemi. Taja laika Krima dzivoja 268 000 cil-
veku (1959), no tiem 22% bija ukraini un 71% krievi.

80. gadu beigas un 90. gadu sakuma, Padomju Savienibai izirstot, Krima atgriezas
daudzi tatari. Vinu skaits picauga no aptuveni 38 000 1989. gada Iidz 300 000 gad-
simtu mija.

Jau 1989. gada Krima sakas krievu separatistu mobilizacija. 1991. gada Ukrai-
nas valdiba garantja §im regionam autonomu statusu Ukrainas teritorija. 1992. gada
Krimas parlaments pasludinaja Krimas neatkaribu un piedavaja par So jautajumu sa-
rikot referendumu, tomér Ukrainas valdiba Kijeva pazinoja, ka separatisms ir pretli-
kumigs, taja pasa laika izdodot likumu, kas Krimai garant&ja saméra lielu politisko,
ekonomisko un kulttras neatkaribu. 1995. gada Ukrainas parlaments nobalsoja par
Krimas konstitiicijas atcelSanu, Krimas prezidenta postena likvidésanu un Krimas
valdibas paklauSanu nacionalajai valdibai.

1994. gada Budapestas memoranda, ko parakstija Krievija, Ukraina, ASV un
Apvienota Karaliste, tris kodollielvalstis apliecindja, ka puses respektés Ukrainas
pecpadomju laika noteiktas robezas, bet Ukraina apsolija savus padomju &ras ko-
dolierocu krajumus nodot Krievijai norakstiSanai. Krievijai tika garantétas tiesibas
ilgtermina iznomat ostas teritoriju Sevastopolé savas Melnas juras flotes izvietosa-
nai. Ar Draudzibas, sadarbibas un partneribas liguma parakstiSanu 1997. gada vél-
reiz tika apstiprinats, ka Krima ir Ukrainai piederosa teritorija.

2001. gada tautas skaitiSana liecina, ka no Krima dzivojoSajiem iedzivotajiem
58,3% bija krievi, 24,3% ukraini, 12% Krimas tatari un vél aptuveni 80 mazskaitli-
gas nacionalas minoritates.

Ideja par Krimu ka Krimas tataru etnisko dzimteni galvenokart aizsakas 20. gs.
Paradoksali, bet tieSi Padomju Savieniba pabeidza sekularas Krimas tataru naciona-
las identitates veidoSanu. Padomju vara to aizsaka 20. gados. Pec 1944. gada depor-
tacijam $T saliedéta teritoriala un kultiiras identitate kalpoja ka kopgja saikne izdzi-
vosanai izsttfjuma. VElme uzzinat ko vairak par Krimas tataru vésturi, kas PSRS
rezima laika bija tabu, bija aizsakums Krimas tataru nacionalistu kustibai 50. un
60. gados. Perestroika bija nozimigs pagrieziena punkts nacionalistu mobilizacijai,
kam sekoja Krimas tataru atgrieSanas Krima 90. gadu sakuma. Paslaik aptuveni 15%
jeb 300 000 pussalas iedzivotaju ir tatari.

Krimas vésturé nav atrodams neviens vésturisks iemesls, kadél o pussalu va-
jadzetu saukt par slavu zemi, ja vien neskaita pasreiz&jo Krimas etnisko sastavu,
kura krievu imigrantu ir vairakums. Tadél Krievija savas varas legitimacijas noltika
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mekl€ jaunus pagatnes argumentus; oficialaja retorika tiek izmantoti romantizeti iz-
teikumi par Krimu ka slavu zemi, tam par attaisnojumu nemot ne tikai notikumus
senaka vesturg, bet arT piemérojot jaunako laiku vestures faktus, piem., Sevastopoles
pretoSanos Vacijas iebrukumam Otra pasaules kara laika, un radot politiskai lietoSa-
nai domatus nacionalus mitus.

Summary

In 2014 the Russian Federation annexed the Crimean Peninsula, which had been a territory
of Ukraine since 1954. Russian officials before and after this event quite often pronounced
the opinion that Crimea historically has been the land of Slavs, thus trying to justify the fact
of the annexation. However, after researching the history of Crimea from about 1000 BC
untill today nowadays, one can come to the conclusion that this territory has been popu-
lated by many peoples, cultures and civilizations. This peninsula, historically of strategical
importance to many nations, has served as a threshold between Slavic and Middle Eastern
civilizations and as a bridge from Greek, Byzantine cultures to Slavic culture. Actually, it was
only at the end of the 18" century when Crimea came under the direct influence of Russia.
As the result of the subsequent policies implemented by the Russian Empire and later USSR,
Russian-speaking segment of the society really makes up the largest part of the population in
Crimea. However, this fact does not in any way prove that Russia can have any historically
valid claims to this territory.

Keywords: Crimea, Russia, Ottoman Empire, annexation, Crimean Tatars, Golden Horde,
Mongols, USSR, Byzantine Empire, Kazaks, Ukraine, Scythians, Crimean Khanate.
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Grieki un persiesi

Ar vardu “barbars” grieki galvenokart apziméja tos, kuri nerunaja griekiski. Tie
vargja bt cilvéki ka no Rietumiem, ta no Austrumiem, ar augsti attistitu vai pavi-
sam primitivu kulttiru. Par barbariem tika saukti arT persiesi, kuru varena impérija
ap 490. g. p. m. €. sasniedza Griekijas robezu. Grieki cienija persieSus un vinu kul-
tiru, atzinigi vertgja fenikieSu rakstibu. Kopuma grieku attiecksme pret dazam Aus-
trumu tautam bija daudz labaka neka pret vinu pasu ziemelu kaiminiem trakieSiem
vai skitiem.

490. g. p. m. & Darijs Lielais méginaja ickarot Aténas, bet cieta smagu zaudg-
jumu. 485. g. p. m. &. Darijs nomira, bet vina déls Kserkss, kur§ kluva par nakamo
valdnieku, atjaunoja t€va karagajienu. P&c pieciem gadiem Kserkss ar milzigu armi-
ju iebruka Eiropa, bet péc zaudgjumiem Termopilas, Platejas, Salaminas kauja bija
spiests atteikties no idejas iekarot Griekiju.

472. gada notika sengrieku dramaturga Eshila raditas tragédijas ‘Persiesi”
(IIépoar) pirmizrade, kuras autors un tas publika bija §1 kara veterani. Eshila bralis
bija nogalinats viena no asinainajam kaujam, un vins pats zaud&ja roku. Bet, neska-
toties uz to, izrade kars tika radits no persiesu skatpunkta. Luga tika att€lota gan im-
peratora mate, kura redzgja launu vestosu sapni, gan vina t€vs Darijs, kurs tika radits
ka mirusais gars, kas nosoda savu délu par augstpratibu, paregojot tam zaudgjumu
Platejas kauja. Darijs tika paradits ka apdavinata un varoniga personiba. Eshils izda-
rija visu, lai demonstrétu, ka ta patiesam bija tragédija, bet galvenie cietusie nebija
grieki.

Herodots no Halikarnasas tiek biezi sauks par véstures t€vu. Savu darbu, ku-
ram véelak tika dots nosaukums “Ve@sture”, vin$ uzrakstija, balstoties gan uz savu

' Teksts, kas sagatavots ka studentiem paredz&ts macibu materials, lielas Iinijas seko Irvina
Roberta narativam, tacu ir papildinats ar jauniem faktiem un datiem. Sk.: Irwin, Robert. For
Lust of Knowing: The Orientalists and Their Enemies, pp. 141-185. London: Penguin Books
Ltd., 2007.
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tieSo pieredzi, gan uz aculiecinieku stastiem. Ir pienemts, ka tiesi grieku—persiesu
kar§ pamudinaja vinu sakt rakstit savu darbu, kur$ velak kluva par historiografijas
aizsakumu. Vispirms “Vestures” priekSvardos aprakstits naida starp eiropieSiem un
aziatiem legendarais aizsakums. Pirms slavena Trojas kara aprakstiSanas Herodots
atsauc atmina nostastus par Jo, Eiropas un M&dejas izvarosanu, uzsverot konflikta
senatnigumu. Veidojot stastu par Trojas karu, vin$ bija Tpasi ieintereséts pédéja Lidi-
jas valdnieka Kréza liktenT, ka arT citos persieSu “imperialisma” upuros: €giptieSos,
skitos un Iibiesos.

Rakstot par persiesiem, Herodots biezi méginaja izpétit vinu tradicijas un despo-
tisko parvaldi, poligamiju, dzimsanas dienu sviné$anu utt. un salidzinat tos ar grie-
kiem. Visvairak Hérodots bija satriekts par vinu “rasismu’: “Persie$i uzskatija sevi
esam parakus par visiem citiem un visvairak godinaja savus tuvakos kaiminus, jo,
vinuprat, tautas, kas atradas talak no viniem, nesp€j parnemt labas persieSu Ipasi-
bas.” Herodots biezi uzsver, ka nomoki jeb tradicionalas uzvedibas normas ir tas, kas
veido socialas parazas, un ka tiesi seno parazu dg] persieSiem var likties, ka tas, ko
vini dara, ir norma. Bet, neskatoties uz atSkirtbam, Herodots neizcela grieku kulttras
parakumu. V@éstures tévs izradija pasu interesi par citam kultiram, vin$ apbrinoja
€giptie$u faraonu sasniegumus, ka arT vairakkart atzina, ka tie ir devusi lielu iegul-
dijumu grieku kulttra. Tapéc vins biezi tika dévets par “barbaru draugu”. Herodots
uzskatija, ka agrina Griekijas kolonizacija notikusi no austrumiem un ka spartiesi ir
EgiptieSu pecnacgji, bet persiesi ir griekiem tuvaki neka skiti.

Ksenofonts, kurs sava dzives laika paspgjis klit par veésturnieku, filozofu, tirgo-
taju un karaviru, rakstija par 4. gs. p. m. & notikumiem Senaja Griekija un Persija.
401. g. p. m. €. gricku algotnu sastava vin$ piedalijas Kira Jaunaka neveiksmigaja
meginajuma gazt savu brali Artakserksu II no Persijas valdnieka trona. VEélak $os no-
tikumus Ksenofonts aprakstija sava darba “Anabaze” (Avdfaoic). Bez §1 darba vins
sarakstijis arT vesturisku darbu “Kiropedija” (Kdopov moudeia), kurd, pielaujot virkni
vesturisku neprecizitasu, persiesu valdnieks tika att€lots ka ideals valdnieks. Turprett
“Anabaze”, kur Ksenofonts apraksta ilgo majupcelu no kara péc Kira armijas sapiga
zaud&juma, vin$ attélo persieSus ka maigus, bet nodevigus.

Eshils, Herodots un Ksenofonts savos darbos neapraksta notikumus tikai no vie-
na skatpunkta un mégina izvairities no aizspriedumiem attieciba pret Austrumu tau-
tam, neuzskatot sevi kaut kada veida parakus par viniem. Tomer sengricku demo-
kratiskaja sabiedriba pastavéja ar1 citi viedokli. Aristotelis deva priekSrocibu tam,
ko vins pats uzskatija par pareizu, balstoties uz savam zinasanam. Sava politiskas
filozofijas darba “Politika” ([ToAitixa) vins raksta par Austrumu despotismu, apgal-
vojot, ka Persija ir tipisks piemérs; vins pieskaita persieSus pie kareivigam tautam.
Aristotelis uzskatija, ka tiranija ir vairak pieJaujama Austrumu sabiedribas, jo tas péc
sava rakstura ir “verdziskakas” un 11dz ar to pienem despotisku parvaldi ar mazakam
iebildem. Vins raksta, ka austrumniekiem, kam ir gan prats, gan prasmes, atSkiri-
ba no eiropiesiem, trikst drosmes un gribasspéka; lidz ar to tie palick verdziba un
paklautiba. Tuvak gramatas nobeigumam Aristotelis spekulé ar klimata ietekmi uz
cilvéku mentalitati.

Medicinas tévs Hipokrats sava darba “Par gaisiem, ideniem un vietam” gluzi ka
Aristotelis uzskata, ka klimatam un regionam ir bitiska nozime cilvéka veidoSana.
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Vin$ salidzina Eiropas un Azija regiona geografiskas ipasibas, apgalvojot, ka to ie-
dzivotaju temperamenti atSkiras klimata d€]. V&lak sis sengrieku “klimata teorijas”
atdzima renesanses domataju vida.

Romas periods

Romas laika vardu “arabs” parasti izmantoja, lai apzimétu klejotaju vai pus-
nomadu dzivesveidu; cilveka rasi. Pilsétas dzivojosiem “arabiem” (kas patiesiba bija
gan persiesi, gan berberi, gan citi) bija tendence pienemt romiesu vai grieku vardus,
lidz ar to ir griti novertét, cik liels bija arabu ieguldfjums romieSu kulttra. Romas
austrumu provinces lielakoties apdzivoja arabu vai aramie$u valoda runajos$ie. Tajas
arT atradas vairakas liclas Romai paklautas monarhijas — Emesa, Nabateja, Palmira
un Edesa. Palmira un Petra bija lielas komercialas pilsétas ar augstu kultiiras l[imeni.
Tomér romiesu dzejnieks satirikis Juvenals stidz&jas par Austrumu kultiiras ietekmi
uz Romas impériju. Sava darba “Satira” (Satyrae) vins vaino Romas impérija dzivo-
joSus griekus un sirieSus pagrimuma un dzives tuks§iba. Turpretim grieki Strabons un
Sicilijas Diodors sajisminajas par Nabatejas regiona arabiem.

Dazi pétnieki stridas par to, vai péc Eshila un Hipokrata laikiem grieki un romie-
§i turpindja izradit jelkadu interesi par Austrumiem, kurus velak parnéma kristiga
Eiropa.

s i e

Islama paradiSanas un religiju konfrontacija

Ap 632. gadu, kad mira pravietis Muhammads, lielaka dala Arabijas pussalas
iedzivotaju pargaja islama. P&c paris gadiem jaunas religijas armijai izdevas ne tikai
atnemt bizantieSiem Siriju, bet arT nopostit persieSu Sasanidu impérijas galvaspilsétu
Ktesifonu. Arabu armija galu gala sasniedza Kinas robezu, taja pasa laika arabu un
berberu speki iekaroja Ziemelafriku un ap 711. gadu sasniedza Spaniju. Kada bridt
vargja likties, ka robezas starp Eiropu un Arabu kalifatu bija novilktas Sveices un
Francijas dienvidu teritorijas.

Agrakajos avotos, kas bija uzrakstiti latmu valoda, arabu iekarotaji tika saukti
par hagarieSiem vai par saracéniem. Kaut gan arabu musulmani iekarotajas terito-
rijas maz ko darTja, lai méginatu konvertét sava religija dzivojoSos, tomér kristieSu
monarhijas uztvéra vinus ne tikai ka militaru, bet ar ka nopietnu ideologisku draudu.

Talaika kristies$i uzliikoja jaunradito religiju sev raksturigd manier€, pasludinot
to par vecas herézes jaunu variantu. Dazi kristieSu domataji apgalvoja, ka islams
nav nekas cits ka arianisma’ atzars. VElak saka izplatities zinas, ka Muhammads
sava jauniba esot ticies ar vientulnieku herétiki, varda Bahirs (dazos avotos Sergijs);
Sie nostasti kluva par apstiprinajumu viedoklim, ka islams ir kartéja kristiga maldu
2 Arianisms — teologiska kristietibas interpretacija, kas atSkiras no katoliskas ar savu
kristologiju. Arianisma dibinatajs ir Aleksandrijas prezbiters Arijs (c. 250-336); vins
macTja, ka Kristus dieviskiba ir ierobezota, ka Kristus ir Dievam T&vam hierarhiski paklauta
substance. Arija macibu noraidija Nikajas 325. gada koncils. Arianisma elementi ar to
nekur nepazuda, arianisms lidz misdienam dazada veida ir klateso$s daudzas kristietibas
konfesijas un sektas.
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maciba. KristieSu polemiki stastija, ka vientulnieks (dazas versijas tas bija nodevigs
kardinals) apmacTjis Muhammadu kristietibas keceribas.

Velak musulmanu gramatnieki atbild&ja ar kristietibas galveno doktrinu kritiku.
Pirmkart, vini noraidija ideju par to, ka cilvéciskai blitnei vargja piedzimt Dievs,
otrkart, vini neatzina to, ka Kristus ir miris pie krusta, un atteicas atzit vina dievis-
ko bitibu, un, treskart, Trisvienibas koncepcija, vinuprat, dara kristieSus par poli-
teistiem. Savukart kristiesi raksturoja islamu ka miesaskarigu kultu, atsaucoties uz
praviesa Muhammada sievu skaitu, izsmé&ja Korana aprakstito paradizi, uzskatot to
par parak zemisku, ka arT izzoboja musulmanu pravieti par to, ka vin$ nesp&ja radit
brinumus.

Grieku vai latinu valoda rakstitos tekstos pastavéja tendence aprakstit islama
triumfu ka zimi Pastardienas pienak$anai. Dazi rundja par musulmaniem ka par vie-
nu no ceturta zveéra ragiem, kurs tika aprakstits Vecas Deribas Daniela gramata. Citi,
aprakstot Jeruzalemes kriSanu, kritiz€ja kristieSus par vinu vienotibas trikumu, ku-
ras dél musulmani bija tik sekmigi.

Kaut arT neliels skaits garidznieku nodarbojas ar polemiku, lielako dalu kristiesu
vispar neinteres€ja ne jauna religija, ne to piekritgji.

TulkoSanas kustiba Spanija

Ap 9. gadsimtu Spanija uzplauka interese par arabu filozofiju, teologiju un da-
zadam zinatném, tika veikti pirmie nopietnie méginajumi izprast islamu bez nolika
atrast taja nesaskanas jaunai polemikai. Tacu tolaik Spanija islama un arabu valo-
das pétisana netika atzita par labu. Kristiesi, kuri tér&ja liclus lidzeklus arabu tekstu
kolekciongsanai, tika skarbi kritizeti, ka arT liels cilvéku skaits, kuri teko$i runaja
vai sacergja dzejas arabu valoda, tika nosoditi. Viss mainijas ap 1085. gadu, kad
musulmaniem svarigo Toledo pils€tu atkaroja Alfonso VI; rezultata liels arabu ma-
nuskriptu daudzums nonaca kristiesu rokas. Sis notikums faktiski aizsaka vérienigu
tulkoSanas kustibu. Jau 12. gadsimta Toledo kluva par galveno arabu materialu péti-
Sanas centru. Ap 1100. gadu viens Sevilja dzivojoss musulmanis Abdelmadzids ibn
Abdiins bridingja savu musulmanu draugu, lai vins nepardod jiidiem un kristieSiem
gramatas arabu valoda, jo, tas partulkojot, tie m&dzot uzdot sevi par arabu gramatu
Istajiem autoriem.

1143. gada anglis Ketonas Roberts (Robertus Ketenensis, 1110?7—1160?), pie-
némis musulmana vardu Muhammads, kluva par pirmo eiropieti, kur§ partulkoja
Koranu latipu valoda (Sis tulkojums bija vienigais lidz pat 17. gs., kad franctizis
Andre Dirje (André Du Ryer, c. 1580-1660) un italis L. Maraci (Louis Maracci,
1612-1700) sagatavoja jaunus tulkojumus attiecigi francu un lattpu valoda). Tur-
klat Roberts kopa ar savu kolégi — zinatnieku Hermanu no Karintijas (latinu va-
loda pazistams ka Sclavus Dalmata, apm. 1100-1160) — partulkoja citus nozimi-
gus arabu autoru darbus, kuru noliiks bija jauna polemika. Tika partulkots al Kindi
darbs, kura figuréja debates starp kristieSiem un musulmaniem, §is jaunas versijas
nosaukums latinu valoda ir “Saracena vestules” (Epistola Saraceni). “Stasti par sa-
raceniem” (Fabulae Saracenorum) bija krajums par dazadam islama tradicijam. Tika
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partulkots traktats par pravieSa Muhammada genealogiju (Liber Generationis Mahu-
met) un “Adbulas ibn Salama jautajumi”, izdoti ar nosaukumu “Muhammada doktrT-
na” (Doctrina Mahumet). Papildus literaro darbu tulkoSanai vini aktivi nodarbojas ar
zinatnisko tekstu, tostarp matematisko un astronomisko tekstu, tulkosanu, ka arT ar
astrologiju un alkimiju. Vislielako atzinibu Eiropa guva arabu matematiskie traktati,
ka arT sengrieku darbi par matematiku, kuri saglabajusies arabu valoda un kuriem
bija bitiska nozime talakas Rietumu zinatnes attTstiba.

Viduslaiku arabu ieguldijums Eiropas filozofijas attistiba bija tikpat vertigs. Pa-
teicoties Kremonas Gerardam (Gerardus Cremonensis, apm. 1114—1187), kurs bija
tulkojis Aristotela darbus no arabu valodas, vairakas Rietumu intelektualajas galvas-
pilsétas — Parizg, Oksforda un Bolona — zinatnieki var€ja iepazities ar $T sengrieku
filozofa fundamentalajiem traktatiem. Aristotela darbu komentari arabu valoda tika
uzskatiti par tikpat vertigiem. Abt Alf ibn Sina (apm. 980—1037) darbus (latinu valo-
das specialistiem vins bija pazistams ar vardu Avicenna) saka tulkot Toledo 12. gad-
simta beigas, velak vina komentari tika atziti par visnozimigakajiem. Savos baga-
tigajos darbos persieSu zinatnicks m&ginaja savienot sengrieku filozofiju ar islama
teologiju. Ar laiku 8o domu parnéma kristieSsu domataji, izmantojot argumentus no
Avicennas darbiem, vini méginaja apvienot Aristotela idejas ar kristietibas doktrinu,
tadgjadi aizsakot sholastikas tradiciju Eiropa.

Ibn Rusds (1126—-1198), kurs Eiropa bija pazistams ar vardu Averroes, ir atsta-
jis ne mazaku ietekmi uz sholastiskas filozofiju Rietumos. Gluzi ka Avicenna, ibn
Rusds bija pazistams un cienits Eiropa par Aristotela darbu interpretaciju, tacu no
Avicennas vinu atSkira uzskats par to, ka ticibai un pratam nav obligati jabiit harmo-
nija. Vina teorijas par Dieva esamibu un par to, ka pasaule ir vienmér pastavéejusi,
tika aktivi apspriestas Eiropas vado$as universitates, ka arl nopietni ietekmé&jusas
daudzu Eiropas zinatnieku domasanas veidu. Lai gan daudzas no ibn Rusda idejam
vargtu biit viegli pielidzinamas ateisma idejam, dazi loti ortodoksali eruditi — Akvi-
nas Toms un Dante Aligjéri — veltija vinam vislielako uzmanibu.

Pateicoties tieSi arabu zinatnieku darbu tulkojumiem, viduslaikos saka strauji at-
tistities kultara un tehnologijas, ta¢u ne visam, kas tika partulkots Spanija vai citas
Rietumeiropas zemges, bija liela vértiba. Tulkotie darbi par astrologiju, alkimiju, nu-
merologiju, ka arT dazada veida zilésanu (skapulimantija, geomantija) savulaik tika
uztverti ka zinatniski, kaut gan patiesiba tie nebija zinatniski. Tadi arabu eruditi ka
modernas kimijas t&vs Dzabirs ibn Haijans (apm. 721-815), matematikis al-Madzriti
( 1008) vai al-Kindi nodarbojas arT ar talismanu un magisku zalu gatavosanu, laun-
pratigu burvestibu kolekciong$anu un dazadam mistiskam lietam. Nav parsteigums,
ka ar laiku Toledo pilséta ieguva slavu ka okultisma un melnas magijas centrs. Avi-
cenna sava dzives laika ir uzrakstijis ap 200 gramatu, daudzas no tam tika veltitas
mistiskajai tematikai. Vina uzrakstitais “Medicinas kanons” (al-Qaniin fi al-Tibb),
kurs tika partulkots 12. gadsimta un balstijas uz Hipokrata, un it Tpasi uz Galéna,
doktrinam, Eiropa kluva par standarta macibas gramatu medicina.

Arabu zinatnisko darbu tulkoSanas kustiba, kas dzima 12. gadsimta, ap 13. gad-
simtu saka 1&€nam izzust, bet jau 14. gadsimta jauni tulkojumi vairs neparadijas.
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Orientalisms krusta karu laika

Ap 12. gadsimtu krustnesi nodibinaja vairakas hercogistes Sirija un Palestina, bet
tikai nedaudzi Rietumu zinatnieki noléma izmantot So izdevibu un doties uz turie-
ni, lai iepazitos ar arabu un islama kulttiru. Parizé apmacits hronists Tiras Vilhelms
(Guillelmus Tyrensis, ¢. 1130-1186) un Anglija dzimusais filozofs Batas Adelards
(Adelardus Bathensis, c. 1080—1152) bija reti izpémumi. Teritorijas, ko krustneSiem
izdevas iekarot, bija nelielas pilsétinas, kuras iedzivotaji nodarbojas ar ziepju, adas
un stikla tirdzniecibu un kuras atradas talu no islama kultras centriem Bagdadé un
Isfahana. Ap 1090. gadu Strija un Palestina nedzivoja neviens izcils filozofs, zinat-
nieks, dziednieks vai vésturnieks.

13. gadsimta aktivi aizsakas misionaru kustiba, sakotngji to istenoja atseviski
entuziasti, un velak taja iesaistfjas ari franciskanu un dominikanu ordeni, kuri st-
tfja sludinatajus uz Tuvajiem Austrumiem. Lai sludinaSana butu efektivaka, sludi-
natajiem tika macita islama un arabu kultiira. Vieni no pazistamakajiem sludinata-
jiem bija franciizis Zaks de VitrT (Jacques de Vitry, 1160/70?—1240) un dominikanis
Tripoles Vilhelms (Guillelmus Tripolitanus), kurs 1273. gada uzrakstija rokasgra-
matu par islama ticibu un parazam (Tractatus de Statu Saracenorum), un italu iz-
celsmes dominikanis Rikoldo da Montekroce (Riccoldo da Monte di Croce apm.
1243-1320), kurs savos darbos “Celojums” (Intinerarius) un “Smagums” (Gravitas)
slavingja arabu dievbijibu un tradicijas.

Musulmani Rietumu viduslaiku literatiira

Viduslaiku Eiropas autori savos darbos neizradija TpaSu interesi par islamu un par
arabu dzivesveidu. Tipisks piemérs tam ir Dante Aligjeri, iesp&jams, viens no nozi-
migakajiem viduslaiku dzejniekiem. Vinu, gluzi tapat ka visus pargjos talaika rakst-
nickus, gandriz neinteres¢ja, kas notika arpus kristigas pasaules robezam. “Dieviska-
ja komedija” tika 1si piemingti tikai pieci musulmani. Muhammads un vina braladéls
Ali tika mingti nevis ka jaunas religijas dibinataji, bet gan ka strida s€jgji. Kaut gan
Dante ticgja tam, ka Muhammads kadreiz bijis kristietis, un lidz ar to neuzskatija
vinu par absoliitu svesinieku, tomér slavenais dzejnieks nolad€ islama pravieti par
to, ka vin§ sagadajis baznicai daudz nepatik$anu. Bet legendarais musulmanu ka-
ravadonis Saladins un ievérojamie zinatnieki ibn Stna un ibn Rusds kopa ar citiem
slaveniem paganiem ir spiesti miizigi palikt elles priekstelpa par to, ka neizvelgjas
Kristu.

1356. vai 1357. gada Dzons Mandevils (John Mandeville) prezent€ja savu dar-
bu “Sera Dzona Mandevila celojumi” (Travels of Sir John Mandeville) ka uzticamu
celvedi uz Sveto Zemi; §T gramata bija domata tiem, kuri velgjas doties svetcelo-
juma, bet nevargja to izdarit pavesta aizlieguma d&l. Vai anglu brupinieks Dzons
Mandevils tie$am pastavejis, ir diskut€jams jautajums, bet loti svarigi ir tas, ka vina
darbs bija arkartigi populars Eiropa ilga laiku un lidz misdienam ir saglabajusas
vairak neka 300 kopiju dazadas valodas. Vina stasti bija parpilni ar izklaidgjosiem
brinumiem un parsteidzosam mulkibam — vin§ rakstija izklaides p&c un vinu lasi-
ja izklaides péc. Mandevila darba figuré jérs no darzepiem, jaunibas striklaka un
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skudru piiznis no zelta putekliem. Tas bija laikmets, kad no celojuma autora netika
pieprasits stingri balstities uz faktiem. Visticamak, vin$ nekad nebija bijis Azija, bet
nodarbojas ar celotaju stastijumu apkoposanu, arT atkartoti izmantojot vecus celo-
taju stastus, kuri bija gandriz folkloriz&jusies. Sava darba vins biezi lietoja vecakas
paaudzes zinatnieku argumentus un idejas, it Tpasi kritiz€jot Rietumu sabiedribu par
parmérigo lepnibu un baudkari un atgrieZoties pie veclaiciga uzskata, ka kristiesi
zaudgjusi savas teritorijas Austrumos ka Dieva sodu par vinu grékiem. Savukart mu-
sulmanus Mandevils slavina, aprakstot vinus ka loti dievbijigus un taisnigus cilve-
kus, kuri stingri ievéro savas svétas gramatas bauslus, tada veida méginot icaudzinat
kristiesu lasitajiem kauna sajiitu. Salidzinot kristieSus ar musulmaniem, Mandevils
versas pie Tripoles Vilhelma idejam, uzsverot, cik daudz kopiga islamam ir ar kris-
tietibu un cik reala ir musulmanu pieveérSana kristietibai. Lai gan Mandevils nekad
nebija apmekl&jis Austrumus un daudz kas no ta, ko vins$ rakstija, bija nevis zinat-
nisks, bet gan nereals un dazreiz pat mulkigs, radot t€lu par Austrumiem ka par ne-
izprotamu un burvigu vietu, tom&r vins kluva par pirmo autoru, kur§ spg€ja izraisit
salidzino$i masveidigu interesi par Austrumiem. 14. gadsimta aprakstitie Azijas bri-
numi ieinteres€ja vélaka laika zinatniekus, taja skaita pirmo lielo Eiropas orientalistu
Gijomu Postelu (Guillaume Postel, 1510-1581), ka arT 17. un 18. gadsimta makslas
priekSmetu un antikvara kolekcionétajus.

Daziem izciliem viduslaiku dzejniekiem bija pazistamas vairakas slavenas Aus-
trumu pasakas, taja skaita pasakas, kuras bija “Tiksto$ un vienas nakts” krajuma.
Italis Dzovanni Bokaco (Giovanni Boccaccio, 1313—1375) aizguva dazus motivus
no Austrumu pasakam, kurus vin$ izmantoja, rakstot novelu gramatu “Dekamerons”,
bet katalanu erudits Ramons Lulls (Ramon Llull, c. 1232—1315) veltijis daudz laika
pasaku pétisanai, kaut gan viduslaiku Eiropa arabu valodu nemacija. Ta ka Lulls
skaitas viens no Eiropas arabistikas pamatlicgjiem, vina personu més apskatlsim
rupigak.

Lulls sava dzives laika ir uzrakstijis vairak neka 200 gramatu, un daudzas no tam
pausts vina viedoklis par arabiem un islama draudiem, bet Seit tiks pieminéti tikai
dazi vina darbi. Lulls ir dzimis bagata un dizciltiga gimeng, bet 30 gadu vecuma
vin$ noléma klGit par misionaru un saka studét arabu valodu, lai sludinatu Tuvajos
Austrumos. Vins pavadija 9 gadus Maljorka, kur stud€ja arabu valodu un islamu un
kur uzrakstija savas pirmas gramatas arabu valoda. Turklat vins nodarbojas ar tekstu
tulko$anu no arabu valodas. Seit varétu pieminét slavena siifija al-Gazali darba “Ap-
kopojums par al-Gazali logiku” tulkojumu katalanu valoda ritmiskas dzejas forma.
Svarigi pieminét, ka Lulla iepaziSanas ar siifisma mistiskajiem tekstiem (it Tpasi ar
al-Gazalt darbiem) stipri ietekméja vina talakas gaitas. “Gramata par paganu un trim
gudrajiem viriem” (Llibre del gentil i dels tres savis) ir teologiski filozofisks stasti-
jums, kura pagans, kam nav zinasanu par Dievu, bet kurs ir filozofiski macits, disku-
t€ ar trim gudrajiem: vienu ebreju, vienu kristieti un vienu musulmani, kuri mégina
attaisnot dieviSkas esamibas nepiecieSamibu.

V&l viens darbs ir “Blankerna” (Blanquerna). Tas ir romans ar autobiografiskiem
elementiem par dvéseles miera meklgjumu. Sis darbs ir pilns ar Austrumu pasaku
motiviem, kas aizgiiti no pasaku krajumiem “Tuksto$ un vienas nakts pasakas” un
“Kalila un Dimna”. Sava romana Lulls sajisminajas par stfismu un siifijiem, rakstot
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par viniem ka par “labakajiem starp saraceniem”, kuri var kalpot par piem&ru pat
daziem eiropieSiem; vins slavindja arT Koranu. Un tomér Lulls uzskatija musulmanu
religiju par nepatiesu un noladéja tas sekotajus; vins asi kritiz&ja musulmanu doma-
taju ibn Rusdu, kas bija populars Eiropa, vina sekotajus Eiropa un ibn Rusda komen-
tarus par Aristotela filozofiju.

Sava vélakaja darba “Debates ar saracéni Hamaru” (Disputatio Raymundi
Christiani et Hamar Saraceni) Lulls izrada lielas bazas par kristigas pasaules drau-
diem, jo vina dzives laika viena treSdala mongolu-tataru cilSu jau bija pienémusi
islamu, turklat arvien vairak kristieSu diengja musulmanu valdnieku armijas. Gra-
mata “Liela maksla” (Ars Magna), kas, iesp&jams, ir Lulla pazistamakais darbs,
tiek aprakstits sava veida viduslaiku “dators”, kas vadams ar roku un kas ticis ra-
dits, lai cinitos ar musulmanu draudiem. Sis aparats bijis domats ka debagu lidzek-
lis, kur$ parvilina musulmanus kristietiba ar logikas un saprata palidzibu. Ar ana-
Ittiskajiem pap&mieniem Lulls izveidoja sistému, ar kuras palidzibu lasitajs vargja
ievadit argumentu vai jautajumu par kristietibu. Tad lasitajs versas pie atbilstosa
indeksa un lapinas, lai atrastu pareizo atbildi. Kaut arT velakie orientalisti Lulla
personibu vertgja atskirigi un stridigi, tiesi pateicoties vinpam un citiem talaika filo-
zofiem un zinatniekiem, 1311.—1312. gada Vines Baznicas padome izdeva dekrétu
par grieku, ebreju, aramieSu un arabu valodas studiju ieviesanu Eiropas nozimiga-
kajas universitates.

Rezumgjot Eiropa veiktos p&tijumus par islamu un musulmaniem, varam teikt,
ka tiem nebija liela nozime eiropiesu apzina. Vairaku veikto p&tijumu merki bija
radit polemiku, uzsvert kristigas sabiedribas problémas un, kas, miisuprat, ir mazak
svarigi, radit kristigas pasaules pastélu. Turklat viduslaiku eiropiesu rakstnieku dar-
bos nepastavéja sajuta, ka Tuvie Austrumi bija atpalikusi tehnologijas, ekonomikas
un militara zina, bet dazi, pieméram, Batas Adelards, atzina, ka arabu kulttra sava
zina ir pat paraka salidzinajuma ar Rietumu kultGru. Arabi un turki netika uzskattti
par barbariem un par neeiropieSiem. Liels daudzums dezinformacijas par islamu
cirkulGja viduslaiku kristigaja pasaulé, ko radija cilvéki, kurus neinteres¢ja fakti,
bet interes€ja polemika, kas kalpoja kristigas identitates stiprinasanai. Tacu 16. gad-
simta orientalisti v€lgjas noskaidrot, kas no viduslaikos radita ir patiess un kas ra-
dits maksligi.

Moderna orientalisma dibinatajs

Franciizis Antuans Izaks Silvestrs de Sasi (Antoine Isaac Silvestre de Sacy,
1758-1838) bija viens no pirmajiem moderna laika orientalistiem. Vins bija ticl-
ga jansenistu notara déls. Biidams loti dievbijigs cilveks, sakotngji de SasT macijas
senebreju valodu religisku iemeslu dg]. Vélak Zorzs Bertero (George Berthereau,
1732-1794) iedvesmoja vinu uzsakt arabu valodas studijas. De SasT pievérSanas ara-
bu un citam Austrumu valodam kluva par orientalisma vestures paveérsienu. Tapat ka
Bertero, de Sast saskaras ar griitibam, macoties arabu valodu. Universitatés nebija
neviena, kur$ bija sp&jigs vinu apmacit. Nelielu palidzibu de Sast guva no dragoma-
na Etjéna Legrana (Etienne le Grand), un, iesp&jams, vin§ macijas pie kada ebreju
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zinatnieka. Tapat nebija gandriz nekadu p&tiSanas vértu tekstu, iznemot Goliusa (Ja-
cobus Golius, 1596-1667) gramatiku (Lexicon Arabico—Latinum), un de Sasl ma-
cljas patstavigi, iegauméjot galvenos klasiskas arabu literatiiras tekstus. Galu gala
vins apguva arabu, striesu, etiopiesu, persiesu, turku, senebreju, aramieSu un mande-
jiesu valodu, ka ari vairakas Eiropas valodas, kuras parvaldija jebkur$ sevi cienoss
19. gadsimta akadémikis.

1795. gada de Sasi kluva par Moderno Austrumu valodu skolas (Ecole speciale
des langues orientales vivantes) profesoru. Vins$ bija drlima, stingra un pretruniga
rakstura cilvéks. Vina studentiem nacas macities no galvas gramatikas sadalas un
izveletos tekstus, bet driz kluva skaidrs, ka vins ir bijis iedvesmojosa persona. Kopa
ar Zanu Fransua Sampolionu (Jean-Frangois Champollion, 1790-1832) vins bija
viens no Azijas biedribas (Société Asiatique) lidzdibinatajiem (1821) un tas pirmais
prickssedetajs. 1832. gada de Sast kluva par Francijas péru.

1806. gada de Sast publicgja “Arabu hrestomatiju” (Chrestomathie arabe) — no
manuskriptiem apkopotu izlasi. Vin$ uzskatija seno arabu dzeju par noderigu avotu
agrinas arabu véstures un arabu filologijas studijam. Neskatoties uz tadu neromantis-
ku pieeju arabu dzejai, Skiet, de SasT ir bijis pirmais eiropiesu zinatnieks, kur$ sapra-
ta, ka darbojas arabu metrika. Vinam ir bijis stingrs viedoklis par arabu prozu — de
Sast noraidija “Tuksto§ un vienas nakts” nesakartoto iztéli un vieglpratigo sarunva-
lodu, ka arT vinam bija slikts viedoklis par al-HarirT darbu Magamat.

Viena no saviem vissarezgitakajiem darbiem — Grammaire arabe (publicéts
1810. gada, atkartoti izdots 1831. gada) — de Sast merkis bija sakuma izklastit arabu
gramatiku logiski un tada veida, ka to pasniedza arabu gramatiki. Vin§ velgjas, lai
vina gramatika aizstatu agrako Erpeniusa Gramatica Arabica, un it ipasi to, lai jauna
gramatika atbrivotos no latinu valodas struktiiras, kuru Erpeniuss savulaik bija pie-
meérojis arabu gramatikai.

Turklat de SasT publicgja petijumus par pirmsislama Persiju, persieSu gramatiku,
rakstus par persieSu dzejnieku al Attaru, &giptieSu hieroglifu atSifré$anu, Maurita-
nijas valdnieku ve&sturi un samariesu tekstiem. Ta ka de Sasi bija dedzigs kristietis,
vairak vai mazak bija neizb&gami, ka vin$ uzskatija Muhammadu par blédi. Tomeér
de Sasi vairak interesgjas par islama shizmatiskam, slepenam un dazkart pat graujo-
sam kustibam neka par islama pamatvirzienu.

Silvestram de Sast bija stingrs viedoklis arT par citiem jautajumiem. Vienu gad-
simtu agrak Monteskjé, pamatojoties uz diezgan virspus€jam Austrumu vestures
un sabiedribas zinasanam, apgalvoja, ka Austrumu despotisma nebija civillikumu
par nekustamo TpaSumu, mantoSanu, tirdzniecibu vai sievieSu tiesibam. De SasT uz-
rakstija garu traktatu par Egiptes zemes TpaSumtiesibam speciali tapéc, lai oponétu
Monteskje.

De Sast bija politiska persona, [idz ar to vinam bija panakumi Austrumu studiju
katedru, biedribu un zurnalu tapSana — vins izveidoja orientalistikas institiicijas, kas
pardzivoja vinu paSu. Tiesi vin$ vairak neka jebkurs cits radija orientalismu ka ilgt-
sp&jigu disciplinu ar regularu skolotaju, studentu, intelektualas iniciacijas ritualu un
akadémiskajiem standartiem.
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Silvestra de Sas intelektualais mantojums

De Sasi dibinata Azijas biedriba 1823. gada izdeva pirmo biedribas “Azijas Zurna-
la” (Journal Asiatique) numuru. leveérojami agrak, 1784. gada, Viljams Dzonss (Wil-
liam Jones) bija izveidojis Bengalijas Azijas biedribu (4siatick Society of Bengal) ar
tas zinatnisko zurnalu “Azijas Péttjumi” (4siatick Researches). ledvesmojoties no
Dzonsa raditas institiicijas, 1823. gada tika nodibinata Lielbritanijas karaliska Azijas
biedriba (Royal Asiatic Society) ar tas “Zurnalu” (Journal); Amerikas Orientala bied-
riba (The American Oriental Society) tika nodibinata 1842. gada, un 1845. gada tika
izveidota Vacu Austrumzemju biedriba (Deutsche Morgenlindische Gesellschaft).

Ilgu laiku orientalistu pasaulé nebija vienotibas. Orientalistu pirmais kongress
notika Parize tikai 1873. gada. Turklat 19. gadsimta Austrumu pétnieciba liela méra
bija entuziastu amatieru, biezi vien aristokratu un garidznieku nozare. Zinatniskiem
rakstiem, kas paradijas orientalistu zurnalos, nebija sistematisko atsaucu (ka tas ir
noteikts misdienas). Tapat rakstos bija maz analizes un sintézes. Sakuma arabu pa-
saulei tika veltita salidzino$i maza uzmaniba autoritativajos Austrumu pé&tniecibas
periodiskajos izdevumos. Journal Asiatique vairak koncentréjas uz Talajiem Austru-
miem. Ta ka daudzi orientalisti bija dien&jusi Indija, zurnalos bija daudz rakstu par
sanskrita petjjumiem, pali tekstiem, agrino Indijas budismu utt.

“Vacu Austrumzemju biedribas avize” (Zeitschrift der Deutschen Morgenlindis-
chen Gesellschaft) koncentrgjas uz Indijas jautajumiem. Lai gan vacieSiem nebija
impgrijas Indija, vini bija fascinéti par savu arie$u izcelsmi, kuru vini méginaja iz-
sekot 1idz senajai Indijai. Indijas braminus iedalija arieSos un nearie$os, pielidzi-
not tos attiecigi civilizé€tiem un necivilizétiem cilvékiem, un tiesi So jautajumu vacu
austrumpétnieki apliikoja pirmam kartam. ST tendence kluva par vienu no Eiropas
rasisma avotiem.

Tas bija neizb&gami, ka Francijas austrumpétnieciba 19. gadsimta pirmaja pusé
domingja de SasT studenti. Spilgtakais no tiem bija Etjéns Marks Katremérs (Etienne
Marc Quatremere, 1782—1857). Katremérs tapat ka de Sasi bija jansenists un ienida
Lielo francu revoliiciju. Gluzi ka de SasT vin$ apguva senebreju valodu galvenokart
pasmacibas cela. Kopa ar savu skolotaju Katremers macijas Moderno Austrumu va-
lodu skola un arabu valodu iemacijas no viga. Vips stradaja Impé@riskaja bibliote-
ka (Bibliotheque Impériale) un péc tam 1819. gada kluva par Francijas koledzas
(College de France) senebreju, haldie$u un sirieSu valodas profesoru. Katremérs bija
stradigs, askétisks cilveks ar plasam interes€m un, cita starpa, pétija fenikiesu valo-
du, faraonu atstatos uzrakstus, ka ar persieSu un €giptieSu mameluku vésturi. Tur-
klat de SasT macija vairakus citus izcilus fran¢u zinatniekus, tostarp Sampolionu,
Zanu Pjeru Abelu-Remiza (Jean-Pierre Abel-Rémusat, 1788-1832), Ezénu Burnofu
(Eugéne Burnouf, 1801-1852), Zozefu Reino (Joseph Reinaud, 1795-1867) un vél
vienu jansenistu Zozefu Garsenu de TasT (Joseph Garcin de Tassy, 1794—1878).

Vacu orientalistika

Lai gan de SasT ietekme uz francu orientalismu bija milziga, vina iespaids uz
Vacijas un Krievijas austrumpétniecibas attistibu ir v&l parsteidzosaks, bet, pirms
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apskatit Silvestra de Sasi vacu sekotaju sasniegumus, ir nepiecieSams versties pie
talaika orientalistiem, kuriem bija diezgan atskiriga pieeja Austrumu tekstiem.

Austrietis Jozefs Hammers-Purgstals (Joseph Freiherr von Hammer-
Purgstall, 1774-1856) uzsaka savu karjeru ka tulks (dragomans)® Levana. Ar
dazadu pakapju kompetenci vins parvaldija turku, persieSu un arabu valodu. Péc at-
grieSanas Eiropa Hammers-Purgstals uzrakstija virkni gramatu, rakstu un tulkoju-
mu par Austrumu t€mam. AtSkiriba no sava francu koléga, Hammers-Purgstals bija
razigs un bezriipigs rakstnieks. Vinam nebija akad@miskas izglitibas, un vins bija
parpemts ar idejam, daudzas no tam bija ne tikai nepareizas, bet arT mazliet trakas.
Hammera-Purgstala galvenais darbs bija “Osmanu impérijas vesture” (Geschichte
der Osmanisches Reiches, 1827-1835) 10 s€jumos; vins uzrakstija arT persieSu li-
teratliras vésturi (Geschichte der schénen Redekiinste Persiens, 1818). Hammera-
Purgstala tulkojumi $aja darba, ka arT daudzi raksti par persieSu dzejniekiem, piem.,
Hafezu Sirazi (Hafez-e Sirazi) un Dzelaledinu Rami (Jalal ad-Din Muhammad
Riimi), iedvesmoja gan Geti, gan Ralfu Valdo Emersonu — tas ir parsteidzosi, jo
Hammera—Purgstala tulkojumi ir neveikli un necili. Viga aizrauSanas ar Austrumu
dzeju un romantiku bija neierobezota, bet neaptésta. Tapat ka de Sasi, Hammers-
Purgstals interesgjas par Austrumu sektam. Gan Hammera-Purgstala aizrausanas ar
persieSu mistisko dzeju, gan vina fantazijas par Austrumu sektam bija romantiska
reakcija uz apgaismibas veértibam 18. gadsimta beigas. Saprats un zinatne neintere-
s€ja tos, kuri Austrumos mekl&ja gudribu un kuri sapnoja atrast pazaudeto veselumu
idealaja Austrumu pagatné.

Vacu orientalists Heinrihs FleiSers (Heinrich Fleischer, 1801-1888) nebija ro-
mantikis. 1824. gada péc teologijas studijam Leipciga vin$ devas uz Parizi macities
pie de Sasi. Perioda no 1835. Iidz 1888. gadam vins pasniedza arabu, persiesu un
turku valodu Leipciga, ka arT bija viens no Deutsche Morgenlindischen Gesellschaft
dibinatajiem. De SasT macTja vairakus citus vacu orientalistus, tostarp Vilhelmu Frei-
tagu (Wilhelm Freytag, 1788—1861), Alvartu Habihtu (4hlwardt Habicht), Gustavu
Veilu (Gustav Weil, 1808—1889), Kozegartenu (Kosegarten), Gustavu Fligeli (Gus-
tav Fliigel, 1802—1870), Franci Bopu (Franz Bopp, 1791-1867), Eihornu (Eichhorn)
un Molu (Mohl), tacu Fleisers bija vina svarigakais audzeknis, p&c de Sast vins$ klu-
va par nakamas orientalistu paaudzes skolotaju, ieskaitot Kaspari (Caspari), Ditrihu
(Dietrich), Ignacu Goldcieru (Igndc Goldziher, 1850-1921), Hartmanu (Hartmann),
Zahau (Sachau) un citus.

VacieSsu domingjosais stavoklis orientalisma 19. un 20. gadsimta sakuma dalgji
bija saistits ar lielu universitasu skaitu Vacija. Jau ap 18. gadsimta 40. gadiem par-
steidzosi liels skaits profesoru Vacijas universitat€s bija ebreji. Ebreju akadeémiki
ieviesa kritisku pieeju islama un Korana pétiSana — pieeju, ko, protams, vini aizné-
mas no rabiniskas un talmtidiskas izglitibas, kuru daudzi no viniem bija san@musi.
Abrahams Geigers (4braham Geiger, 1810-1874) bija sanémis talmiidisko izglitibu
pirms studijam Bonna kopa ar vienu no de Sasi macekliem — Vilhelmu Freitagu.
1833. gada, blidams jauneklis, Geigers publicgja eseju “Ko Muhammads parnéma

3 Par dragomaniem sauc Austrumu valodu tulkus. Vinu pienakums ir ne tikai valodiska

tulkosana, bet ari jedzienu parcel$ana citas kulttiras jédzienu un kategoriju valoda.
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no Judaisma” (Was hat Mohammed aus dem Judenthume aufgenommen), kura Gei-
gers centas noteikt tos elementus Korana, kurus, péc vina domam, pravietis bija ap-
zinati aizn€mies no judiem.

Gustavs Veils vispirms saka stud@t rabinisko literatiiru, péc tam Heidelberga stu-
d&ja arabu valodu un 1830. gada devas uz Parizi pie de Sasi. Sis stradigais, bet
nedaudz garlaicigais p&tnieks piecos s€jumos (1846—1862) rakstija par praviesa Mu-
hammada dzivi, ka arT par kalifata vésturi. Tom&r Veils tikai tulkoja un hronologiska
seciba strukturgja izrakstus no viduslaiku arabu hronikam, necensoties savos darbos
izmantot kritisku pieeju.

Ka jau tika mingts, tieSi vaciesi, nevis briti domin&ja Indijas un sanskrita péti-
Sana. Pirmas sanskrita gramatikas sastadija vacu un austrieSu misionari, 1818. gada
tika izveidota Vacijas pirma sanskrita katedra, kamér Lielbritanija savu sanskrita ka-
tedru nodibinaja tikai 1833. gada. V&l viens de Sasi students, Francs Bops, attistija
$o nozari, 1833. gada publicgjot indogermanu valodu salidzinoso gramatiku (Ver-
gleichende Grammatik des Sanskrit, Zend, Griechischen, Lateinischen, Litthauisc-
hen, Gothischen und Deutschen). Turklat Bops izveidoja valodu vesturiskas izp&tes
principus. Kontinenta zinatnieki domingja ari sinologija — liela kinie$u tekstu kolek-
cija atradas Parizes Nacionalaja bibliotéka (Bibliotheque Nationale), bet arvien vai-
rak ar Francijas zinatniekiem $aja joma sacentas vaciesi. Lai gan britiem bija daudz
komercialo intereSu Kina, tas neizraisija atbilstoSu intereses (par sinologiju) uzplau-
kumu Lielbritanija.

Krievija

Arpus Vicijas de SasT galvenais intelektudlais mantojums bija Krievija. Tiesi de
Sast studenti nodibinaja pirmo orientalistikas institiitu Sanktp&terburga. Daudzi no
de SasT intelektualajiem misionariem bija vaciesi, un, iesp&jams, ievérojamakais no
tiem bija Bernhards Dorns (Bernhard Dorn, 1805-1881), kur§ pasniedza Afganista-
nas un Kaukaza studijas, islama numismatiku un citus macibu priek§metus.

1807. gada Kazana tika izveidota Azijas studiju profesiira, kas kluva par impéri-
jas galveno Austrumu studiju centru. 1818. gada Sanktpeterburga tika atvérts Azijas
muzejs, kuru vadija vacu orientalists un Krievijas Tuvo Austrumu pétniecibas dibi-
natajs Kristians Fréns (Christian Frdhn, 1782—-1851).

Vienlaikus ar krievu ekspansiju Melnas jaras un Kaukaza regiona impérija pie-
auga interese par orientalistiku un islama studijam. Daudzi persie$u, afganu, tur-
ku un citu tautu pasniedzgji macija Kazapas Universitaté un citur Krievijas impé-
rija. Piem&ram, Mirza Kazem-Beks (Mirza Kazem-Beg jeb Anexcandp Kacumosuu
Kazemoex, 1802—1870) pasniedza arabu un persiesu valodu, ka ar islama vesturi
Kazanas Universitaté pirms kl@iSanas par persiesu valodas profesoru Sanktp&terbur-
ga. Seihs Muhammads Ajads Tantavi (Muhammad Ayyad Tantawi, Myxammed Aiisio
Tanmasu, 1810—1861) ieradas Krievija 1840. gada un kluva par arabu valodas pro-
fesoru Sanktpéterburga. Nakamas orientalistu paaudzes parstavis barons Viktors Ro-
zens (Buxmop Pomanosuu Posen, 1849-1908) bija Krievijas vadosais arabu kultiiras
pétnieks; vins ieviesa moderno tekstu analizes panémienus.
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Britu impeérija

Britu universitasu dzive, ciktal universitasu dzive pastavéja vispar, doming&ja Bi-
beles petnieciba un klasiskas studijas. Jedziens “orientalists”, kas ir attiecinams uz
Austrumu valodam un literatiiru, paradijas anglu valoda jau 1779. gada. Francu ek-
vivalents — 20 gadus vélak.

18. un 19. gadsimta jédziens “Austrumi” parasti apziméja Tuvos Austrumus un
Osmanu Ziemelafriku, nevis Aziju kopuma. Tomér Indija jedzienam “orientalists”
kadu laiku bija diezgan specifiska nozime, jo tas attiecas uz britu orientalismu, kur§
ne tikai petija Indijas kulttru, bet arT atbalstija Indijas parvaldi saskana ar viet€jiem
likumiem un parazam. Vorens Hastings (Warren Hastings), pirmais Indijas general-
gubernators, bija visliclakais $adas pieejas piekritejs. No 1772. gada lidz apm&ram
1830. gadam “orientalisti” domingja Indijas valdiba. Fortviljamas koledzas (College
of Fort William) dibinasana 1800. gada Kalkuta bija vinu nopelns. Koledza pasnie-
dza ne tikai grieku un latiu valodu, bet arT arabu, persieSu valodu, sanskritu, urdu,
hindi un bengalu valodu.

Plasaka nozimé britu virsnieku un ierédnu entuziasms veicinaja to, ka indieSiem
radas pastiprinata interese par Bengalijas renesansi un savu pagatni. Fortviljamas
koledza partrauca darbibu 1830. gada. Tas slégSana bija dala no diezgan plasas re-
akcijas pret Britu Indijas “orientalismu”. Sis reakcijas iniciatori bija evangélistu un
utilitaristu alianse Lielbritanija. Evangélistus aizvainoja tas, ka “orientalisti” neat-
balstija misionaru darbibu Indija un pretojas Sai darbibai.

Izcilais sanskrita un persiesu valodas pétnicks Edvards Kovels (Edward Cowell,
1826-1903), kurs 15 gadu vecuma atklaja sera Viljama Dzonsa darbu Poesiae Asia-
ticae Commentarii, persie$u un arabu dzejas komentarus, macijas persiesu valodu
pie bijusa Indijas armijas virsnieka un vélak patstavigi iemacijas un iemacija savai
sievai sanskritu. 1867. gada Kovels kluva par pirmo jaunizveidotas Kembridzas Uni-
versitates Sanskrita katedras vaditaju.

Sers Viljams Mjurs (William Muir, 1819-1905) bija viens no nedaudzajiem ie-
vérojamiem Britu Indijas arabistiem un islama pé&tniekiem. Pirms pieveérSanas aka-
démiskajiem jautajumiem un kliSanas par Edinburgas Universitates rektoru Mjuram
bija izcila karjera Indijas administracija, kur vinam bija galvenie nopelni cipa pret
meitenu slepkavibam un kur vin$ kluva par Ziemelrietumu pierobezas provinces ge-
neralgubernatoru. Lai gan vins pavadija lielu dalu savas dzives, studgjot islamu, vins
to ienida.

Leina Egiptes etnografija

Mjurs bija ieguvis arabu valodas un islama zinasanas arpus universitateém. Tas
pats attiecas uz Edvardu Leinu (Edward Lane, 1801-1876), kur$ péc profesijas bija
gravieris, bet aizravas ar Seno Egipti. Leins bija redz&jis fran¢u izdevumu Desc-
ription de I’Egypte un apbrinoja to, tomér, celojot pari visai Egiptei, vinu satrieca
milzigs klidu un nepatieso apgalvojumu skaits. 1836. gada Leins izdeva gramatu
“Moderno &giptieSu manieres un parazas” (Manners and Customs of the Modern

Egyptians).
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Leins dzivoja Kaira un reiz€ ar citiem priekSmetiem macijas ar1 arabu valodu
kopa ar Tantavi. Leina gramatu, kura bija rakstita plasam lasitaju lokam, publicgja
Derigu zinasanu izplatiSanas biedriba (Society for the Diffusion of Useful Knowle-
dge), organizacija, kuras publikaciju mérkauditorija bija “visas sabiedribas grupas,
pasi tie, kas nesp€j atlauties pieredz&jusus skolotajus vai ari izvélas macities pasi”.
Britu zinatnieki nebija ieintereséti pétit moderno Egipti. Zinatnieki ieveéroja Leina
gramatu ka svarigu informacijas avotu tikai 20. gadsimta. Leins izdeva savu “Tik-
sto§ un vienas nakts” tulkojumu (1838—1841). Vins uzlikoja to ka izglitibas projek-
tu, jo tas “briniskigi attélo arabu, un konkréti, giptieSu, manieres un parazas”.

Sakot ar 1842. gadu, Leins bija iesaistits sava Iidz Sim grandiozaka projekta,
veidojot arabu-anglu vardnicu. Leins bija tik parpemts ar §o monumentalo uzdevu-
mu, ka vina vieniga atpiita bija pusstundas pavadi$ana uz vina majas jumta saulrieta
laika. 1848. gada slimibas d¢] Leinam nacas atgriezties Anglija, bet vin$ turpinaja
stradat pie vardnicas. L1dz savai navei 1876. gada Leins bija sasniedzis fa no 28 al-
fab&ta burtiem. Lidz 19. gadsimta vidum citu v&ra nemamu britu arabistu vai isla-
ma pétnieku nebija. Situacija saka mainities tikai ar Viljama Raita (William Wright,
1830-1889) un Deivida Margoliuta (David Margoliouth, 1858—1940) iecelSanu pro-
fesora amata attiecigi Kembridza un Oksforda.

Divi E. Saida pieminéti orientalisti

Ernests Renans (Ernest Renan, 1823—1892), Edvarda Saida gramatas viena no
galvenajam personam, “paradigmatiskais orientalists un rasists” — ta vinu nosau-
ca E. Saids, 1843. gada saka studét senebreju valodu un vélak pieversas sirieSu un
arabu valodas maciSanai. Savas sliktas arabu valodas zinasanas Renans paskaidro-
ja ar to, ka vina skolotajs bijis tikpat slikts. Ja m&s pienemam, ka Renans ir bijis
nopietns arabists, tad mums ir javérsas pie vina otra publicéta darba. Vinpa pirmais
darbs latinu valoda De Philosophia Peripatetica apud Syros dienas gaismu ieraudzi-
ja 1852. gada; taja pasa gada vins aizstavéja disertaciju Averroes et [’averroisme, ko
publicgja 1861. gada. Rakstot So darbu par ievérojamo 12. gadsimta filozofu Averro-
esu jeb ibn Rusdu, Renans deva prieksroku nepreciziem tulkojumiem latimu valoda,
nevis originaliem arabu tekstiem. ST gramata ir vairak stasts par Rietumu racionalis-
mu neka nopietns islama filozofijas p&tjjums.

Turpreti Renana senebreju valoda bija diezgan laba. Renanu parsteidza darbi par
sanskritu un indoeiropieSu arie$u saimes valodam, ipasi, Fran¢a Bopa indogermanu
valodu salidzino$a gramatika. Renans pétija valodas iesp&jamo ietekmi uz semitu
raksturu darba Nouvelles considérations sur le caractere général des peuples sémi-
tiques (1859). 1863. gada publicétais izdevums Histoire générale et systeme com-
paré des langues sémitiques bija Renana méginajums paveikt ar semitu valodam to,
ko Bops bija paveicis ar indoariesu valodam.

1861. gada Renans tika iecelts par Francu koledzas Senebreju valodas katedras
vaditaju, bet vina darbiba tika partraukta pec atklasanas lekcijas, kura vin$ pretruni-
gi atsaucas par Jezu, noradot, ka Jezus patiesam bija cilveks, nevis Dievs. Publice-
jot “Jezus dzivi” (Vie de Jesus, 1863), Renans apstiprinaja savu ateistiska domataja
statusu.
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Renans uzskatija, ka filologija, Tpasi indoarieSu un semitu valodu filologiskie
petijumi, pierada kopigu balto cilvéku izcelsmi. Semitiem, tapat ka arieSiem, bija
svariga nozime civilizacijas veidoSanas procesa, lai gan vinu laiki bija jau pagatné.
Renana rasisms tikai uzsvéra pseidozinatnisko ideju triumfu, kas jau pastavéja sa-
biedriba. Cilvekiem nebija nepiecieSami orientalisti, lai izgudrotu rasismu. Sakuma
Renans bija pienémis iecietigi labvéligu atticksmi pret islamu, un tikai p&c braucie-
niem uz Tuvajiem Austrumiem 1860. un 1865. gada vin$ parliecingjas, ka islams
traucg $1 regiona attistibu. Darba L Islamisme et la science vins§ pauda viedokli, ka
islams un zintne ir nesavienojami. So t&zi kritiz&ja izcilais musulmanu domatajs
Dzamals Addins al-Afgant (Jamal al-Din al-Afghani).

Citi Renana kritiki bija orientalisti. Renans uzskatija, ka semitu dvésele p&c bii-
tibas ir monoteiska un naidiga visiem mitologijas veidiem. Lai gan Ignacs Goldciers
pieradija, ka tas ir absurds, Renans atteicas atbildét uz So kritiku. Citi orientalisti,
tai skaita Heinrihs Evalds (Heinrich Ewald, 1803—1875), Viljams Robertsons Smits
(William Robertson Smith, 1846—1894) un Makss Millers (Max Miiller, 1823—1900),
vinu $aja sakara kritiz&ja. Henrijs Lamens (Henri Lammens, 1862—1937) parmeta
Renanam vina sliktas arabu valodas zinaSanas, un Mihaels Jans de Giije (Michael
Jan de Goeje, 1836—1909) nopéla Renanu 1883. gada orientalistu konferencé Leide-
né. Renana draugs grafs Zozefs Artiirs de Gobino (Joseph Arthur Comte de Gobine-
au, 1816-1882) pilnveidoja Renana idejas par atskiribu starp semitiem un arieSiem
un atbalstija Renana viedokli, pienemot, ka vaciesi bija paraki par franctziem.

1849. gada Gobino kluva par arlietu ministra Aleksa de Tokvila (4/exis de To-
cqueville, 1805—1859, pazistams ari ka politiskais teorétikis) kancelejas priekSnieku.
Periodos no 1855. lidz 1858. gadam un no 1861. lidz 1863. gadam Gobino pavadija
Teherana pirma sekretara, lietveza un ministra amata. Persija Gobino uzrakstija vai-
rakus darbus — Mémoire sur [’état social de la Perse actuelle (1856), Trois ans en
Asie (1859), Les Religions et les Philosophies dans [’Asie Centrale (1865), ka ar1
Histoire des Perses (1869).

Gobino argji iespaidigais darbs, ko vin$ veica, atsifréjot kilrakstu, patiesiba bija
absurds. Vins publicgja divus bezjédzigus darbus: Lecture des textes cunéiformes
(1858) un Traité des écritures cunéiformes (1864). Vina viscaur kludaino kilraksta
izpratni vl vairak veicinaja vina atteikums pienemt 19. gadsimta zinatnieku viedok-
li, ka indoariesu valodas bija radusas Indijas subkontinenta.

Gobino nebija macits orientalists. Nedz vina persieSu valodas, nedz ar1 arabu
valodas prasmes Iimenis nebija augsts. Tapat ka de Sasi un Hammers-Purgstals, Go-
bino bija visvairak ieintereséts islama sektu atzarojumos, un vinu ipasi interes¢ja
babisma kustiba, kas paradijas Persija 19. gadsimta 40. gados.

Kaut arT Edvards Saids sava gramata Orientalism nosauca Gobino par “oficialas
orientalisma genealogijas” galveno personu, tomér nekas neliecina, ka Saids tiesam
bija lasijis Gobino. Gobino darbu Essai sur l’inégalité des races humaines (publi-
céts 1853. gada, atkartoti izdots 1855. gada) plasi cite ipasi tie, kuri to nav lasTjusi.
Lai gan nacistu teorctiki sludinaja véstures triumfalisma versiju, kura parakai ariesu
rasei it ka lemts dominét par zemakam rasém, Gobino viedoklis bija citads. Vins
uzskatija, ka arieSu liktenis péc gadsimtiem bija nolemts ilgam rasu sajaukumam
un ka “cilvéces labakas dienas jau ir aiz muguras”. Tomér ka romanu rakstnickam
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Gobino ir zinami nopelni un vina Tso stastu krajumu Nouvelles Asiatiques (1876) ir
verts lasit.

Viljams Robertsons Smits bija cita veida rasists: vins uzskatija, ka arabi ir paraka
rase, lai gan négeri — zemaki. 19. gadsimta Eiropa rasisms kluva izplatits. Atskiriba
no 20. gadsimta rasistiem, 19. gadsimta rasisti ne vienmér ir bijusi triumfalisti. Pe-
simistiskais Gobino nebija vienigais sava zina, pieméram, ekscentriskais zinatnieks
Antuans Fabrs Dolivé (4ntoine Fabre d’Olivet, 1767-1825), kurs rakstija par sene-
breju valodu un lingvistiskiem jautajumiem, uzskatija, ka péc ilgaka laika perioda
melna rase, kas bija specigaka, paverdzinas baltos cilvekus.

Orientalistika Holandé

19. gadsimta sakuma holandieSu orientalisms piedzivoja nelielu atdzimsSanu, pa-
teicoties nedaudz garlaicigam zinatniekam Teodoram Dzuinbolam (7heodor Juyn-
boll, 1802—-1861), kurs sakotngji pétija teologiju, bet pargaja uz arabu valodas studi-
jam un uzrakstija vértigu darbu par viduslaiku arabu geografiju.

Reinharts Dozi (Reinhart Dozy, 1820—1883) nebija garlaicigs, un vin$ nonaca
pie arabu studijam, pateicoties romantiskajai literatiirai. Dozl pirmam kartam pie-
versas arabu valodai, “lai peld@tos tas dzejas vilnos”. Vina pirmais lielais darbs
bija 1849. gada izdotais Spanijas musulmanu vestures p&tijums lidz 1110. gadam
(Recherches sur [’histoire et la littérature de I’Espagne pendant le moyen dge).
1861. gada Dozi publicgja savu darbu “Musulmanu vésture Spanija” (Histoire des
Musulmans d’Espagne). Taja laika vin$ tika kritizEts par to, ka rakstijis p&tniecisku
darbu francu, nevis latinu valoda. Doz1 nepatika tas, ko vins lasija par Muhammadu,
un vins atbalstTja taja laika starp Eiropas zinatniekiem izplatito uzskatu, ka pravietis
bija epileptikis. Visbeidzot, 1881. gada Dozl izdeva savu vardnicu Supplément aux
dictionnaires arabes. Vina vardnicas pamatu veidoja vardi, kuri bija atrodami tek-
stos, nevis citas vardnicas, un daudzos gadijumos vinam nacas uzminét to nozimi no
konteksta. Zinatnieki izmanto $o vardnicu lidz pat Sai dienai.

Lielbritanijas orientalistika

Lielbritanija nebija intereses veikt nopietnus pétijumus par islamu un arabu valo-
du. Sava “Tiksto$ un vienas nakts pasaku” (1885-1888) tulkojuma Ricards Bértons
(Richard Burton, 1821-1890) atgadinaja, ka Lielbritanija tolaik valdija par lielako
dalu musulmanu impgrijas, tadel vins domaja, ka tam biitu janoved pie daudz liela-
kas intereses par musulmanu valodam un kultiram. Bértons velgjas studet arabu va-
lodu Oksforda, bet nevargja atrast nevienu, kurs biitu gatavs vinu macit. Vigs studgja
grieku un latipu valodu, bet, ta ka tas vinam likas garlaicigi, vin$ saka macities pats,
izmantojot Erpeniusa gramatu Grammatica Arabica.

Bértonam neviens nebija teicis, ka arabu valoda teksti tiek rakstiti no labas pu-
ses uz kreiso, un tikai tad, kad vin$ Oksforda satika de Sast izcilo spanu studentu
Paskalu de Gajangosu (Pascual de Gayangos, 1809-1897), sis butiskais parpratums
tika noskaidrots. Velak Beértons ieguva ieverojama valodnieka reputaciju. Tapat ka
daudzi vina laikabiedri, Bértons ienida Oksfordu. Orientalistikas studiju pagrimums
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Oksforda dalgji atspoguloja plasaku Lielbritanijas universitasu stagnaciju 19. gad-
simta sakuma. Linkolnas koledzas kolggijas bijusais loceklis Marks Petisons (Mark
Pattison) 19. gadsimta 50. un 60. gados Oksforda izvirzija priekslikumus par augst-
skolu reformam. Vina idejas liela mera naca no apmeklgjumiem Vacijas universita-
tes. Tolaik Oksforda bija tikai 20 profesoru, kamér Leipciga to bija vairak neka 100.
Turklat Vacija bija arT lielaks studentu skaits. Nopietna universitasu reforma tika
uzsakta 19. gadsimta 70. gados ar parlamenta un karalisko komisiju aktiem.

Britu Austrumindijas kompanijas kapteina déls Viljams Raits piedzima Nepala.
P&c viena macibu gada Sv. Endrjiisa Universitaté Raits devas uz Martina Lutera Hal-
les—Vitenbergas universitati Vacija, kur vins pétija vispirms sirieSu un p&c tam arabu
valodu. Vins ari prata persiesu, turku valodu un sanskritu. Péc tam vin$ devas uz Lei-
deni, kur Reinharts Doz bija vina doktora studiju vaditajs. Raits tika iecelts par Lon-
donas Universitates koledzas Arabu katedras vaditaju un vélak arT par Dublinas TrTs-
vienibas koledzas Arabu katedras vaditaju. Dublina Raits uzrakstija arabu valodas
gramatiku (4 Grammar of the Arabic Language, 1859—1862). 1861. gada vins attei-
cas no sava akadémiska amata, lai savestu kartiba strieSu manuskriptus Britu muzeja.
Vina al-Mubarrada antologijas izdevums al-Kamil tika publicéts Vacijas Orientalas
biedribas avize. 1870. gada Raits tika iecelts Tomasa Adamsa Arabu katedras (7o-
mas Adams Chair of Arabic) vaditaja amata Kembridza, So amatu vins saglabaja lidz
pat savai navei. Tapat ka lielako dalu 19. gadsimta orientalistu, Raitu vairak intere-
s€ja Bibele neka Korans. Vin$ pétija Jaunas Deribas apokrifus un bija Vecas Deri-
bas Revizijas komitejas (Old Testament Revision Committee) loceklis. Viljams Raits
nomira 1889. gada, un vina darbs par semitu valodu salidzinoS$o gramatiku Lectures
on the Comparative Grammar of the Semitic Languages tika publicéts gadu vélak.

Liclaka dala 19. gadsimta orientalistu bija biblioteku darbinieki un koledzu ab-
solventi. No viniem atskiras poliglots, spiegs un dzejnieks Edvards Palmers (Edward
Palmer, 1840-1882). P&c tikSanas ar Indijas skolotaju Palmers uzsaka urdu un per-
sieSu valodas macibas un péc tam macijas arabu un ebreju valodu. Palmers studgja
tikai 3 gadus, tomér Kembridzas Universitates sanskrita profesors Edvards Kovels
palidzgja Palmeram klat par Kembridzas Universitates Svéta Jana koledzas kolegi-
jas biedru. Palmers papildinaja savus niecigos ienakumus, publicgjot rakstus per-
sieSu un urdu valoda indiesu avizes. 1869. gada Palestinas izp&tes fonds (Palestine
Exploration Fund) nodrosinaja finans€jumu Palmera Sinaja pussalas topografiskai
uzmérisanai.

Péc tam Palmers kluva par fonda sekretara, novelista un vélak Karaliskas Li-
teratliras biedribas (Royal Society of Literature) dibinataja Voltera Bisenta (Wal-
ter Besant, 1836-1901) draugu. Kopa vini abi uzrakstfja gramatu par Jeruzalemes
vesturi (Jerusalem, a Short History of the City of Herod and of Saladin) (izdota
1871. gada). Taja pasa gada Palmers tika iecelts par Lorda Almonera Arabu kated-
ras (Lord Almoner’s Chair in Arabic) priek$sédétaju Kembridzas Universitate. Saja
perioda Palmers publicgja darbu The Desert of the Exodus, isas arabu un persiesu
vardnicas, 13. gadsimta &giptieS8a Baha Addina Zuheira (Baha’ al-Din Zuhayr) dze-
jas izlasi un pilnu tulkojumu, ne Ipasi precizu Korana tulkojumu un Jaunas Deribas
tulkojumu persiesu valoda. Vins$ arT kluva par sera Ri¢arda Bértona tuvu draugu.
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1882. gada junija péc nemieriem Aleksandrija, kas bija versti pret eiropiesiem,
Palmeru nosiitija slepena misija, lai vestu sarunas ar beduinu cilti pie Suecas kanala
vai nepiecieSamibas gadijuma to uzpirktu un parliecinatos, vai ta negatavo uzbruku-
mu britu karaspékam. Bedutnu cilts nogalinaja vinu kopa ar paris britu armijas virs-
nickiem. Pirms savas noSauSanas Palmers esot noladgjis beduinus dailruniga arabu
valoda.

Vel viens izcils orientalists — Viljams Robertsons Smits — savu sakotngjo izgliti-
bu balstija uz grieku un latgu tekstiem. Studgjot senebreju valodu Edinburgas Briv-
baznicas koledza (Free Church College), vins atkartoti viesojas Vacija, lai papildina-
tos studijas. 1870. gada Smits kluva par koledzas Austrumu valodu un Vecas Deribas
interpretacijas profesoru. P&c vina vizites Getingeng, kas notika 1872. gada, Smita
interese par arabu valodu pieauga, un no 1878. lidz 1879. gadam Smits apmekli&ja
Egipti un citas arabu valstis, lai uzlabotu savas arabu valodas zinaSanas. AtgrieZoties
Apvienotaja Karaliste, Smits kluva par Viljama Raita tuvu draugu. Vins arT kluva par
Edvarda Palmera iecienitako protezg.

1881. gada Skotijas Brivbaznicas Generala Asambleja (General Assembly of the
Free Church of Scotland) atbrivoja Smitu no vina amata koledza, jo savos rakstos
“Britu enciklop&dija” Smits lictoja vacie$u avotu pétniecibas metodes un izturgjas
pret Bibeli ka pret vesturisku dokumentu, nevis neapstridamu Dieva vardu. Rak-
stot “Britu enciklopédijai”, Smits vélak kluva par tas redaktoru. P&c Edvarda Pal-
mera naves Smits ien@ma vina vietu. Ta ka §is amats nebija pietickami labi atalgots,
Smits noléma kliit par universitates bibliotekaru. P&c vina drauga Viljama Raita na-
ves (1889) Smits ienéma prestizako Tomasa Adamsa Arabu katedras vaditaja vietu.
Lai gan Smita parzina bija arabu valoda, vins$ turpinaja nodarboties ar Bibeli un seno
ebreju problematiku.

Lai pieraditu, ka agrina arabu sabiedriba bija matriarhala un matrilokala,
1885. gada Smits publicgja darbu Kinship and Marriage in Early Arabia. 1889. gada
vins publicgja savas lekcijas Lectures on the Religion of the Semites, darbu, kas ap-
lukoja upurésanas ritualus, dievu pieligSanu un izpirkSanu, ko praktizéja seno eb-
reju un arabu ciltis. Gramatai ir nepabeigtibas piegar$a, iesp&jams, Smits vargja pa-
veikt vairak, tacu sliktas veselibas d&| to nespgja izdarit. Vins bija kaisligs, energisks
cilveks, kur§ vajas zinasanas uzskatlja par netikumibu. 1894. gada, gulot uz naves
gultas, Smits iecergja “Bibeles enciklopediju” (Encyclopeedia Biblica). Sis lieliskais
darbs kopa ar “Britu enciklop&diju” ir jauzskata par moderna orientalisma ievero-
jamaka sasnieguma — “Islama enciklopédijas” (Encyclopcedia of Islam) — paraugu.
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Raksts iepazistina ar jauno japanu valodas transkripcijas sistemu, ko p&dgjos gados LU HZF
Azijas studiju nodala izstradajusi raksta autore, ar tas aktualitati, ka arT sniedz ieskatu japanu
valodas transkripcijas izveides vésturé.

Atslegvardi: japanu valoda, transkripcija.

Tulkojot japanu valodu, stastot par Japanu Latvijas medijos, publikacijas, bizne-
sa sarunas, konferenc@s un citur, ikreiz nakas saskarties ar japanu vardu transkripci-
jas problému latvieSu valoda — jautajumu, kura joprojam pastav daudz neskaidribu
un neprecizitasu.

P&dgjo desmitgazu laika Latvija izmantoja Edgara Kataja sastadito japanu valo-
das transkripciju, kuras pozitivais aspekts bija tas, ka tika lietots vienots transkrip-
cijas veids, bet negativais — $T transkripcijas sistéma neatveido japanu skanas pec
to realas izrunas. Laika, kad Latvija bija ieklauta Padomju Savieniba, nebija atlauts
veidot tieSos diplomatiskos, kultiras, izglitibas un ekonomikas kontaktus ar Japanu.
Lidz pat 90. gadiem, kad Latvijas Universitaté pirmo reizi Latvijas vEsturé izvei-
doja pirmo Japanas akadémisko p&tfjumu centru un profesionalu japanu valodas un
kultiiras apguves programmu, japanu valodas attistiba Latvija bija dazu neatlaidigu
censonu rokas, kuri, spit€jot nebrivei, arT aiz dzelzs priekSkara japanu valodu centas
apgit pasmacibas cela, izmantojot pieejamas macibu gramatas, kas ienaca no Krie-
vijas. Sajos gados sastadita E. Kataja transkripcijas sistéma ir veidota uz Krievija
pienemtas transkripcijas bazes, kura pati par sevi atseviskas skanu grupas neatbilst
realajai izrunai. Tapec lasitajam, kam nav priekSstata par dabigo japanu valodas ska-
n&jumu, valoda tiek pasniegta izkroplota veida. Piem@ram, tauta plasi pazistamais
vards “susi” pec E. Kataja transliteracijas butu jaraksta “susi”. ArT Krievijas japa-
nologijas skola Padomju Savienibas laika pasu valdibas noteiktas izolacijas dé| at-
tistijas savdabigi. Japanu valoda tika macita ar Krievijas skolai raksturigo ipatngjo
akcentu, kas izpaudas, pieméram, ta, ka §i skana tika izrunata ka si. VEl 90. gadu
sakuma japanu valodas pedagogija Latvija imitgja Krievijas japanologijas skolu, bet
pamazam, uzaicinot japanu izcelsmes pasniedzgjus vai pedagogus, kas macijusies
Japana, §ts tendences izzuda. V&l 2008. gada Latvija G. Eglitei (1943-2008) nebija
problému sniegt tadai prestizai iestadei ka Valsts valodas agentiira ieteikumus japanu
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valodas transkripcijai, kuri bija balstiti uz E. Kataja izveidoto sistému, jo nebija eks-
pertu komisijas, kas izvertétu darba saturu.'

Talak raksta autore piedava savu jauno transkripcijas sist€mu, kas p&d&jo piecu
gadu laika pakapeniski izstradata Latvijas Universitates Humanitaro zinatnu fakulta-
t& un kas ir veidota, sekojot japanu vardu izrunai. ST transkripcijas sistéma ir prezen-
teta un apspriesta Apvienotaja Pasaules latvieSu zinatnieku 3. kongresa un Letonikas
4. kongresa 2011. gada.

Japanu vardu transkripcijas tabula (sast. Agnese Haijima)

2 % 3 i =
ga gi gu ge go
dza dzi dzu dze dzo
da dzi dzu de do
[ [6) BN ~ B
ba bi bu be bo
& A 2 z bS
a i u e 0
yoR = < F z
ka ki ku ke ko
= L 7 NEA e
sa Si Su se SO
- 15 ) T k
ta Ci cu te to
72 Iz ¥ 12 D
na ni nu ne no
X [0} BN ~~ [ES
ha hi fu he ho
ES e ie b9} £S)
ma mi mu me mo
R W X
Ja Ju Jo
B U] %) e %
ra vl ru re 70
e %
va 0
A
n
X [6) 5 ~ &3
pa pi pu pe po

' Valsts valodas agentira. Valodas aktualitates. Guna Eglite. Japanu valodas skanu kopu

problematiskie atveides gadijumi latviesu valoda. Riga, 2008, 3.-5. lpp.
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Cun & skanai ir vienada izruna, bet atskirigs pieraksts, tade] latvieSu valoda tas

apzimé vienadi ar dzi.

9" un -3 skanai ir vienada izruna, bet atskirigs pieraksts, tade] latvie$u valoda

tas apzime vienadi ar dzu.

Saliktas skanas
ER = X
kja kju kjo
L L@ L X
Sa Su so
b 5w Hx
ca cu co
2% 2w IZx
na nu no
(O 0w O X
hja hju hjo
FrRe Fr I X
mja mju mjo
VRS D9 IS
rja ju rjo
£ Ew &k
ga gu g/o
C= Cw Cx
dza dzu dzo
[0 (O’ O x
bja bju bjo
U U Ux
pja pu pjo

Garas skanas
aada BIXHI N
il BLWSA
wa 7950
eeé Z M
000 X9V

obdasan
odzisan
Stdzi
ega

horicu

Atkartotas skanas

it
kk

yJ4
S§
nn

cc

Mmoo
I o 7n
X
oL
S Ak

katta
sakka
happa
dzassi
sannen

->B w9 necci
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Anglu valoda visplasak lietota Hepbé&rna transkripcijas sist€ma japanu vardu at-
veidei arT ir sastadita, sekojot izrunai. Hepb@rna sistému 1885. gada sastadija japa-
nu-anglu vardnicas izveidotajs Dzeimss Hepbérns (James C. Hepburn). Pastav arl
ta saukta ,,uzlabota” Hepb&rna sist€ma, kuru plasi izmanto ASV valdibas un aka-
demiskas iestades. Saja sistéma ir tikai daZas niecigas izmainas, pieméram, n skanu
pirms b, p, m atstaj ka n, nevis parveido ka m atbilstosi tas izrunai Hepb&rna sistema.
Bez Hepbérna sistemas eksisté ar1 Kunrei un Nihon sist€emas. Kunrei sisteéma tika
izveidota 1937. gada, un to populariz€ja Japanas valdiba. Par spiti Japanas valdibas
puliniem, ta arT neguva atzinibu pasaulg, jo bija tikai mehanisks zilbju sarindojums,
kamer Hepbeérna sistéma vistuvak atveidoja japanu vardu realo izrunu anglu valoda.

& A 9 z S
a(a) i(i) u (u) e(e) o (o)
R & < b} z
ka (ka) ki (ki) ku (ku) ke (ke) ko (ko)
S L 7 NEA <
sa (sa) shi (i) su (su) se (se) so (so)
- 5 D < &
ta (ta) chi (¢i) tsu (cu) te (te) to (to)
73 (W i\ 1 D
na (na) ni (ni) nu (nu) ne (ne) no (no)
[ [0} 5 ~ [ES
ha (ha) hi (hi) fu (fu) he (he) ho (ho)
ES - ie 9] b
ma (ma) mi (mi) mu (mu) me (me) mo (mo)
ES & &
ya (ja) yu (ju) Yo (jo)
5 n %) Vg %
ra (ra) ri (vi) ru (ru) re (re) ro (ro)
D %
wa (va) o (o)

h
n(n)
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Starptautiska Hepbérna transkripcijas sistéma (ickavas latviesu transkripcija)

7 x < ¥ =
ga (ga) gi (gi) gu (gu) ge (ge) 80 (o)
& C 7 A z
za (dza) Ji (dzi) zu (dzu) ze (dze) zo (dzo)
77 B o) 1S L
da (da) Ji (dzi) zu (dzu) de (de) do (do)
% [0) BN ~ 3
ba (ba) bi (bi) bu (bu) be (be) bo (bo)
X [6) BN ~ 3
pa (pa) Pi(pi) pu (pu) pe (pe) Po (po)
Ex T T x
gya (g/4) gyu (gjw) 8o (g/0)
L Lw L X
sha (sa) shu (Su) sho (50)
C= Cw Cx
Jjva (dza) Jjyu (dzu) jo (dzo)
b b5 b x
cha (¢a) chu (¢u) cho (¢o)
(2% 2w 2 X
nya (na) nyu () nyo (o)
(603 O O X
hya (hja) hyu (hju) hyo (hjo)
[OFS [0 [O)FS
bya (bja) byu (bju) byo (bjo)
(O (08" Ux
pya (pja) pyu (pju) pyo (pjo)
iy I Pk
mya (mja) myu (mju) myo (mjo)
RS D DX
rya (rja) ryu (rju) ryo (rjo)

Talak seko noradijumi akadémisku darbu sagatavoSanai.

Ievietojot japanu valodas vardus akadémiska latvieSu valodas teksta, tie ir japie-
raksta, izmantojot latvieSu valodas transkripciju, aiz kuras (tikai pirmoreiz pieminot
vardu) iekavas jabiit noraditam hieroglifam un starptautiskajai Hepb@rna transkrip-
cijai. Talak teksta lieto tikai latvieSu valodas transkripciju. Transkrib&tajam vardam
ir jabit kursiva.

Piemérs:
Sinden (5B shinden) stila arhitektiira.
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Ir noteikti vardi, kuru izruna jau ir vesturiski iesaknojusies latviesu valoda,
piem., Tokija, Kioto, Kobe, samurajs, budisms, sintoisms u. c. Tos atstaj tada forma,
ka tos ir pierasts lietot.

Japanu valoda neeksiste lielie un mazie burti, tacu tos lieto, transkribgjot japanu
vardus latvieSu un anglu valoda.

Institiiciju, politisko partiju, vésturisko periodu, personu vardus u. c¢. tulko un
raksta ar lielo burtu.

Piemérs:
Japanas Liberala partija, Edo periods.

Hieroglifi nav janorada aiz prefekttru, plasi pazistamu pilsétu, geografisko vietu
nosaukumiem. Aiz nozimigu personu vardiem ir jaievieto vinu dzives gadi.
Japanu vardus, kuru galotnes saskan ar latvieSu valodu, var locit.

Piemérs:
FE L <A Soguns (Sogunam, Sogunu utt.).

Bet citus atstaj ta, ka tie ir.

Piemeérs:
Kendo ir pazistams japanu sporta veids.

Lasot dazadus rakstu avotus, nakas saskarties ar at$kirigam transkripcijas siste-
mam, tomer, atrefergjot izlasito informaciju, sava darba konsekventi jaievéro viena
transkripcijas sist€ma, atskirigs pieraksts ir pielaujams vienigi tieSajos citatos.

Summary

The article presents the new Japanese language transcription system in Latvian, which was
developed by Agnese Haijima in Latvia University, Faculty of Humanities, Asian Studies
department during recent years. It also gives an insight into the historical background of the
development of Japanese language studies in Latvia and the formation process of the previous
transcription system.

Keywords: Japanese language, transcription system.



