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ANOTACIJA

Gariguma pétnieciba popularas kultaras tekstos ir maz aplakota téma
Latvijas religijpétniecibas konteksta. Religijpétnieciba Latvija galvenokart
pievérsas tradicionali sakralo fenomenu jeb ar religiskam organizacijam sais-
tito religiozitates aspektu analizei, bet sekularas kultiiras ietvaros pastavosai
religiozitatei reti tiek pievérsta uzmaniba. Darba mérkis ir demonstrét religijas
hermeneitisku funkciju hiphopa dziesmu tekstos. Ta tiek ieziméta postsekulara,
gariguma un popularas kulttras jédzienu ietvaros, piedavajot definicijas Siem
jédzieniem, kas balstas sekundaras literatiiras pétnieciba. So jédzienu ietvars
veido darba pieeju un pamato religijas klatesamibas mekléjumu sekularas
popularas kultaras tekstos. Darbs tapat balstas pastavosaja religijas un hiphopa
pétnieciba, ka ari pétijumos par religisku maziku un tas definésanu. Pétjjuma
aplikotie teksti, ka arl Latvijas sekulara vai kristiga hiphopa teksti ka tadi
ieprieks netika aprakstiti vai pétiti religijpétniecibas konteksta, kas tapat liecina
par darba aktualitati un novitati. Postsekulara laikmeta apstaklos popularas
kultaras tekstos ir iespéjams novérot religijas funkcijas un lidz ar to skaidrak
izprast laikmetigas religiozitates formas. Tapat $is darbs nem véra patérina kul-
taras ietekmi uz religiozitates transformacijam un gariguma jédziena lietojumu.

Darba ir aplakotas Latvijas un Krievijas hiphopa dziesmu teksti, kuros
tiek identificétas gariguma pazimes. Dziesmu atlasei tiek pielietota uzmanigas
lasisanas metode, bet tekstu interpretacija tiek veikta ar kontenta analizes pie-
lietojumu. Darbam atlasitie materiali tika pétiti interneta pétniecibas ietvaros.
Pétjjuma tiek aplukoti ari Latvijas kristiga hiphopa mazikas teksti ka dala no
kristie$u iesaistes popularaja kultiira, kas ietekmé kristiga hiphopa dziesmu
véstljumu un saturu. Sekulara un kristiga hiphopa dziesmu autori izmanto
lidzigas stratégijas, lai pasniegtu savu véstijumu. S1 stratégija ir dziesmu forma,
kas uzstada eksistencialas problémas kompozicijas centra, piedavajot tam kadu
risinajumu. Sekulara hiphopa kompozicijas ir biezi sastopama $1 forma, bet
kristiga hiphopa teksti tapat izmanto §o formu, kas liecina par sekulara mtizikas
zanra ietekmi uz véstijuma formulésanu.

Darbs ir veikts publikaciju kopas forma. Si darba kopsavilkums apkopo
5 publikaciju atzinas un papildina teorétisku ievadu tajas aprakstitiem pétiju-
miem un to rezultatiem. Kopsavilkuma tiek precizétas pétijumos izmantotas
metodes, ka ari aprakstita publikaciju kopas iek$éja struktara un logika, ka ari
prezentéti publikaciju kopas kopigie secinajumi un diskusija.
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1. IEVADS

1.1. Darba temas aktualitate

Latvijas teologijas un religijpétniecibas lauka dominé pétijumi, kuri vérsas
pie tradicionaliem $o zinatnu pétniecibas objektiem. Tas ietver teologu refleksi-
jas par situaciju un procesiem vinu kopienas vai plasakaja Latvijas vai pasaules
kristietibas konteksta, Latvijas un pasaules kristietibas vésturi, religijas filozofi-
jas vésturi, religijas pedagogiju, praktisku teologiju. Salidzino$i maz uzmanibas
tiek veltits masdienu religijas sociologijai, pieméram, pétijumiem par faktisko
baznicu apmekléjumu vai baznicu apmeklétaju uzskatu atbilstibu vinu religisko
organizaciju macibai. Tas attiecas gan uz kristietibas kopienam, gan ari uz citu
Latvija sastopamo pasaules religiju parstavjiem. Tapat maz uzmanibas tiek vel-
tits religijpétniecibas teorijai, jédzienu definésanai un skaidrosanai masdienu
Latvijas konteksta.

Toties tas, kas lielakoties paliek arpus religijpétniecibas, teologijas un
citu religijas pétnieciba ieinteresétu disciplinu uzmanibas lauka, ir Latvijas
religiozitate, kura nav nepiecieSami saistita ar oficiali registrétam religiskam
kopienam. Tas ietver gan neregistrétas, neformalas religiskas organizacijas,
gan religiskam kopienam nepiedero$o jeb nereligiozo cilvéku uzskatus par
religiskam témam, gan religijas atspogulojumu un klatesamibu musdienu
popularas kultiras medijos. So situaciju ietekmé ari teologiskas un religij-
pétnieciskas izglitibas tieksme koncentréties uz tradicionalo religiozitati un
noskatities uz to, kas tiek vértéts ka sinkrétisms vai briva un selektiva pieeja
kadai religiskai tradicijai, dodot prieksroku “augstak attistitai” religijai ar
attistito teologiju, institficijaim un parskatamo vésturi. Lidzigi tam uzmaniba
tiek veltita akadémiskai religijas filozofijai, kura tapat reprezenté “augsto
kultaru”, tas ir, attistito un strukturéto domasanu par religiju, bet novarta
tiek atstata ikdienas teologija jeb cilvéku pardomas par religijas saturu un
jégu.

St situacija atspogulo Emila Dirkeima 20. gs. sakuma iedibinato sakrala
un profana paradigmu, kas paredz, ka religija, religiskais, garigais, rituali,
miti un citi attiecinamie uz religiju jédzieni, tas ir, sakralais, ir radikali
atskirigs no profana, tas ir, paréjas pasaules, kurai Sie elementi nepiemit, un
kas ir noskirta no sakrala. Kaut ari totalitaro ideologiju uzplaukums 20. gs.
pirmaja pusé un citu politiskas religijas pieméru novérosana gadsimta gaita
ir sniegusi ieskatu religijas un sakrala-profana jédzienu nestabilaja vai vismaz
neviennozimigaja rakstura, bet gariguma pétniecibas uzplaukums un ar to
saistitas diskusijas atkartoti pievérsa uzmanibu religijas definicijas problémai
20. gs. beigas un gadsimtu mija, $is atzinas ir maz ietekméjusas Latvijas reli-
gijpétnieku un teologu vélmi reflektét par religiju arpus tradicionali sakralas
telpas.



Lidz ar to $is promocijas darbs un publikacijas, kas veido $o promocijas
darbu - rakstu kopu ir vérsts uz to, lai pétitu praktiski neredzamo Latvijas
religiju. Sis darbs nodarbojas ar religiju, kas mit profinaja sabiedribas dala -
popularas miizikas tekstos. Sis darbs tipat nodarbojas ar §is religijas skaidro
definé$anu un pamatojumu tam, kapéc $is fenomens - hiphopa dziesmu teksti,
kas piedava risindgjumus vai aicina risinat cilvéka eksistencialus jautajumus, ir
uzskatami par religijas hermeneitiskai funkcijai atbilstosiem.

Sis darbs tapat pievérsas sekularizacijas teorijas un tas kritikas — ar post-
sekulara laikmeta jédziena starpniecibu - attiecinasanai Latvijas konteksta un
turpina vairaku Latvijas religijpétnieku un filozofu iesakto darbu $aja joma.
Tapat sis darbs ir dala no Latvijas religijpétnieciba aizsaktas diskusijas par
gariguma jédzienu, ta definiciju un atskiribu no religijas jédziena, kas pamatotu
ta pielietojumu iepreti religijas jédzienam.

1.2. Darba mérki un uzdevumi

Darba meérkis ir demonstrét religijas hermeneitisku funkciju hiphopa
dziesmu tekstos. Sis mérkis pieprasa izpildit sekojosus uzdevumus.

Pirmais uzdevums ir religijas, gariguma, sekularisma un postsekularisma,
ka ari popularas kultaras un tas tekstu jédzienu precizésana atbilstosi darba
mérkim un témai. To izpildi$anai tiek veikta sekundaras literattras izpéte,
mekléjot pétijumus un teorétiskus ievadus popularas kulttras izpétei reli-
gijpétniecibas konteksta. Balsoties pasaules pieredzé ar popularas kultiras
pétniecibu, tiek veidots ietvars un pieeja, kuri tiks pielietoti, aplikojot Latvijas
un Krievijas hiphopa dziesmu autoru tekstus. Saja posma tapat tiek apkopota
sekundara literatira, kas apraksta sekularizacijas teoriju un postsekularisma
jédziena pielietojumu attieciba uz masdienu religiozitates pétniecibu. Tapat tiek
apkopota sekundara literatiira, kas nodarbojas ar religijas un gariguma jédzienu
definésanu. Balstoties $aja literatira, tiek veikta $o jédzienu definésana atbilstosi
pétijjuma témai un meérkim.

Otrais uzdevums ir darba uzdevumam atbilsto$o hiphopa dziesmu tekstu
atlase, kas tiek veikta, pielietojot uzmanigas lasisanas metodi vairaku Latvijas
un Krievijas autoru dziesmam. Si pieeja lauj identificét tekstus, kuri nodarbojas
ar eksistencialiem dzives jautdjumiem un atlasit tos, kuri izmanto tradicionalo
religiju leksiku - jédzienu un motivus - lai piedavatu savus atrisindgjumus Siem
jautdjumiem. Saja posma tapat tiek identificéti un piefikséti vardi, kas tiks
izmantoti tre$a uzdevuma izpildei.

Tresais uzdevums ir atlasitu tekstu analize, balstoties otra uzdevuma rezul-
tatos. Izmantojot otraja uzdevuma atlasitos un piefiksétos vardus, tiek veikta
kontentanalize jeb satura analize, kas lauj izprast $o tekstu jégu — nozimi, kuru
tie rada, izmantojot $o leksiku.

Ceturtais uzdevums ir tre$aja uzdevuma atklatas tekstu jégas salidzinajums,
kas Jauj sikak izprast to at$kirigas un kopigas iezimes.



1.3. Darba zinatniska novitate

Darba objekts ir Latvijas un Krievijas hiphopa dziesmu teksti, kas vél netika
aplakoti religijpétniecibas konteksta. Tie pieder plasakam religijas un popularas
kultdiras studiju laukam, kas tapat ir maz pétits Latvijas religijpétnieciba. Sis
darbs aplitko ari Latvijas kristiga hiphopa dziesmu tekstus, kuri tapat nav bijusi
izpétiti no teologijas vai religijpétniecibas perspektivas. Sis darbs izveido ietvaru
turpmakai musdienu popularas kultaras tekstu pétniecibai Latvijas un pasaules
konteksta.

Postsekularisma jédziens ir guvis Latvijas religijpétnieku uzmanibu un ir
ticis pielietots ari plagakas postpadomju telpas religiozitates pétnieciba, to starpa
ar1 Baltijas valsts pétnieku darbos. Toties $1 jédziena pielietojums konkrétiem
misdienu Latvijas religiozitates procesiem joprojam paliek par uzdevumu reli-
gijpétniekiem, kas vélas attistit akadémisko prieksstatu par Latvijas religisko
ainu.

1.4. Autora ieguldijums

Autors izvirza tézi, ka Latvijas un Krievijas hiphopa dziesmu autoru teksti
reprezenté postsekulara gariguma ka religijas hermeneitiskas funkcijas klatesa-
mibu popularas kultaras tekstos. Autors ir attistjjis jau eso$o pieeju popularas
kultaras tekstu pétniecibai religijpétniecibas konteksta, papildinot to ar postse-
kulara un gariguma pétniecibas atzinam, tada veida precizéjot un atrodot vietu
S$iem tekstiem plasakaja masdienu religijpétniecibas konteksta.

Autors ir pievérsis uzmanibu religijas klatesamibai Latvijas un Krievijas
popularas kultaras tekstos, tadéjadi izaicinot pétnieciba joprojam dominéjoso
sakrala-profana paradigmu un aktualizéjis nepieciesamibu veikt lidzigi orien-
tétus pétijumus turpmakajai masdienu Latvijas religiskas ainas pétniecibai.

Autors ir prezentéjis sava pétijuma rezultatus un metodologiskas pieejas tris
zinatniskas konferencés, sagatavojot referatus par darba metodologiju, pieejam
un pétijjumu rezultatiem, Istenojot sava lauka, témas un izstradatas metodo-
logijas popularizésanu. Autors ir pielietojis ieguitas zinasanas, arl sagatavojot
rakstus publicésanai cita veida izdevumos, turpmak popularizéjot sava darba
gaita izveidoto pieeju.



2. LITERATURAS UN AVOTU APSKATS

2.1. Sekularais garigums

2.1.1. Postsekularais

Postsekulara jédziens kritiski izvérté religijpétnieciba iedibinatos prieks-
status par sekularizacijas un religijas attiecibam.! Definéjot musdienu laikmetu
ka postsekularu, pétnieki noraida saikni starp modernizaciju un sekularizaciju
un radikalo pretnostatijumu starp sakralo un profano jeb religisko un sekularo.
Tas izaicina iedibinato sekularizacijas paradigmu un pievérs uzmanibu religijas
klatesamibai Rietumu sabiedriba iepreti teorijai par tas pakapenisku izzu$anu
lidz ar zinatnisko un ekonomisko attistibu.2 Sekularizacija tika sakotnéji minéta
Maksa Vébera darbos 19.-20. gs. mija,? un kluva par nozimigu ASV religijas
sociologijas jédzienu ap 1950. g. beigam, bet tas atbilstiba Rietumu pasaules
religisko procesu aprakstisanai tika izaicinata jau kop$ 1960. gadiem.4

Sekularizacija tiek aprakstita ka process, kura Rietumu sabiedribas un
kultiiras sektori ir atbrivoti no religisku institiiciju un simbolu dominances.
Institaciju zina tai empiriski novérojama dala: valsts un baznicas $kirtiba,
baznicas zemju ekspropriacija vai izglitibas sistémas atbrivo$anas no baznicas
kontroles. Savukart simbolu zina tas attiecas ne vien uz sociali-strukturalajiem
procesiem, bet ietekmé kultiiras dzives un ideju kopumu ka religiska satura
mazinasanas maksla, filozofija un literattra. Tas ietver zinatnes nostasanos par
autonomu, pilniba sekularu perspektivu uz pasauli. Tas norada ari uz to, ka
Rietumos aizvien lielaks individu skaits skatas uz pasauli un savam dzivém bet
religisku interpretaciju ietekmes.>

Sekularizacijas teorijas centra ir parlieciba par to, ka sabiedribas moder-
nizacija religijai rada problémas. Modernizacija ir daudz$kautnains jédziens,
kas ietver industrializaciju, urbanizaciju, mazo kopienu partapsanu kopigaja
sabiedriba, individualisma un egalitarisma attistibu un domasanas un socialas

1 Nikita Andrejevs, “Ikonas, ticiba un gréki: ka 21. gadsimta hiphopa dzejnieki izmanto
religisku valodu savos noltkos,” in Latvijas Zinatyu Akadémijas Vestis: A dala, Humanitaras
un socialas zindatnes 76:2 (2022), 68-78.

2 Veikko Anttonen, “Making Space for the Post-Secular’ in Religious Studies,” in Ahlback,
Tore, ed., Post-Secular Religious Practices (Abo: Donner Institute for Research in Religious
and Cultural History, 2012), 11-14.

3 Max Weber, The Protestant Ethic and the Spirit of Capitalism (New York: Routledge, 1992),
7.

4 William H. Swatos Jr., Kevin J. Christiano, “Secularization Theory: The Course of a Concept,”
in Sociology of Religion 60:3 (1999), 209-210.

5 Peter Berger, The Sacred Canopy: Elements of a Sociological Theory of Religion (New York:
Open Road Integrated Media, 2011), 125-126.



struktiaras racionalizé$anu.6 Sekularizacijas teorijas piekritéji kop$ 20. gs.
60. gadiem galvenokart uzskatija, ka religija pakapeniski partaps par izteikti
privatu nodarbo$anos, izzidot no publiskas telpas, nevis aizstavéja viedokli par
tas pilnigo izzu$anu. 80. gados religijpétnieciba célas pretestiba sekularizacijas
teorijai, kurai par pamatu bija pétnieku novérojami par religijas pastavoso lomu
publiskaja un politiskaja telpa. Religija nebija izzudusi, bet turpinaja pastaveét
lidzas citam perspektivam uz pasauli.”

Sekularizacijas teorija ir ciesi saistita ar sekularisma jédzienu. Sekularisma
ideja rodas, pirms ta tiek apzinata ka politiska doktrina. Sis jédziens ir radies
19. gs. beigas Lielbritanijas religisko debasu konteksta. Tas noradija uz étiskam
un pilsoniskam idejam, kas kontrasté ar baznicas vai garigam idejam, vai ari
norada uz to degradaciju un reducé$anu uz pasauligam un materialistiskam
pieejam.8

Sekularisms ir politiska doktrina, kas ir radusies modernaja Eiropas un
Amerikas konteksta. Pamata tas izsaka prasibu péc religisko un laicigo instita-
ciju nodali$anu valsts parvaldé. Bet tas nes ari jaunas religijas, étikas un politi-
kas koncepcijas. Tas pielayj religisko daudzveidibu politiskaja telpa un vairakas
konfliktéjosas étiskas sistémas, ieskaitot nereligisku étiku. Gan modernitate, gan
sekularisms ir neviennozimigie jédzieni taja zina, ka Rietumu pasaules procesi
ir daudzskautnaini un lidz ar to abu moderna laikmeta projektu konkrétas
izpausmes ir un aizvien paliks diskusiju objekts. Modernitate ka moderna
laikmets no jauna konstrué religijas un sekulara kategorijas, veidojot “pasauli
pasaulé”. Sis konceptualas dihotomijas attiecibu noteik§anas process ir tas, kada
veida cilveki isteno vinu brivibu un atbildibu par sevi iepreti religisko diskursu
ierobezojumiem.d

Postsekulara jédziens pétnieciba tiek pielietots vairakos veidos, kuri atspo-
gulo atskirigus akcentus un pétnieciskas intereses. Tas ir aktuals visparigas
religipétniecibas teorijas konteksta, kur tas reprezenté sekularizacijas nolieg§anu
vai ap$aubisanu. Saja izpratné sekularizacija var tikt uzskatita par ideologisku
aizspriedumu, kuru radija un izplatija sekularo racionalistu elites. Tapat ir
iespéjams uzskatit to par kladaino prieksstatu par religijas nakotni Rietumos,
kas nav apstiprinajies, vérojot pastavoso religijas klatesamibu sabiedriba.
Sekularizacija var tikt saprasta ka vairaku moderna laikmeta sekularu ideologiju
ietekmes kopums, kas izraisija problémas, kuram atbildét spéja vienigi jaunas,
postsekularas religiozitates. Sekularizacija tik tiesam ieziméja organizéto religiju

6 Steve Bruce, God is Dead: Secularization in the West (London: Blackwell, 2002), 2.

7 Philip S. Gorski and Ates Altinordu, “After Secularization?” in Annual Review of Sociology
34 (2008), 56.

8 Phil Zuckerman & John R. Shook, “Introduction: The Study of Secularism,” in Phil
Zuckerman & John R. Shook, eds., The Oxford Handbook of Secularism (Oxford: University
Press, 2017), 2-3.

9 Talal Asad, Formations of the Secular: Christianity, Islam, Modernity (Stanford, CA:
University Press, 2003), 1-17.



varas norietu, kas radija jaunus riskus un izaicinajumus, kas nevis apslapéja,
bet veicinaja religiozitates produktivo uzplaukumu. Ta ir svarigs vésturiskas
attistibas posms un augliga augsne jaunas religiozitates uzplaukumam. Sekularo
ideologiju projekti lidz ar to ir zaudéjusi un tiesa veida atbildigi par globalo reli-
gisku atdzim$anu. Postsekularais tapat var tikt saprasts nevis ka sekularizacijas
teorijas un ideologijas kladu labojums vai pretestiba tai, bet ka religiozitates
attistiba, ievérojot sekularizacijas sasniegumus, kuri ietver individa vértibu,
izveli, brivibu un daudzveidibu. Tas balstas Apgaismibas laikmeta idejas, kas
veicinaja sekularizaciju, un “post-” postsekularaja norada nevis uz sekularitates
parvarésanu, bet tas ierobeZojumu apzinaganos.10

Postsekularo laikmetu raksturo komunikacija starp sekularam ideologijam
un religiskiem uzskatiem, kas nevar pretendét uz absolatas patiesibas statusu.
Kultara $aja izpratné veidojas no vairakiem elementiem un to mijiedarbibas.
Viena universala garigo, moralo, politisku un citu socialo attiecibu sistéma nevar
pastavét, bet ir vérojama vésturisku formu daudzveidiba.ll

Postsekularais laikmets var tikt uztverts par dazadu modernitates interpre-
taciju sadursmi, t. i., gan sekularas, gan religiskas ideologijas Rietumu sabiedriba
pastav dazadu pretnostatito parliecibu sacensibas, kuras rezultata religiskie
cilveki postsekularaja laikmeta sekularas valsts konteksta ir spiesti tulkot savas
motivacijas un idejas, lai prezentétu tos plasakai sabiedribai, turpreti nereligisku
cilvéku étiskiem un politiskiem uzskatiem ir prieksroka publiskajas diskusijas.
Pati sekulara apzina par postsekularo situaciju filozofiski tiek izteikta postme-
tafiziskas domasanas veida. Ta ir sekulara, agnostiska un neredukcionistiska
filozofiska pozicija, kura no vienas puses neizsaka spriedumus par religiskam
patiesibam, bet aizstav striktu nodalijumu starp ticibu un zinatni. No otras
puses ta noraida scientisku vai racionalistiski ierobezotu izpratni par jégu un
religisko doktrinu izslégSanu no jégas genealogijas. T4 ir agnostiska un atbalsta
zinatnisko skatijumu uz realitati, bet neierobezo zinasanas ar laikmetigas zinat-
nes stavokli, turpreti radikalais naturalisms, kuru iemieso scientisms, noraida
jebkadus apgalvojumus, kuri nav reducéjami uz kontrolétiem novérojumiem,
nomologiskiem apgalvojumiem vai kauzaliem skaidrojumiem. Postmetafiziska
domasana ir gatava macities no religijas, paliekot agnostiska.!2

Saja darba postsekularais tiek saprasts par ietvaru, kas lauj aplikot religiju
arpus tas tradicionala lauka, kas galvenokart skar religiskas institacijas un to
diskursa ietvaros pastavosos resursus iepretl sekularajai sabiedribai, izaicinot
$o divu lauku dihotomisku pretnostatijumu. Popularas kultaras un religijas

10 James A. Beckford, “SSSR Presidential Address Public Religions and the Postsecular: Critical
Reflections,” in Journal for the Scientific Study of Religion 51:1 (2012), 3-5.

11 Marina D. Fominskaya, "Post-Secular and Post-Metaphysical Forms of Philosophical-Legal
Thinking: Global and Post-Soviet Trends, in Mediterranean Journal of Social Sciences 6:5
(2015), 234.

12 Jurgen Habermas, “Religion in the Public Sphere,” in European Journal of Philosophy 14:1
(2006), 3, 13-16.
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pétnieciba reprezenté postsekularo un postmetafizisko pieeju religijpétniecibai
un tas pamata jédzienam - religijai. Populara kultara tapat ka citas $kietami
sekularas kultairas dalas ietekméjas no religijas un nodarbojas ar tas motivu
interpretésanu, kaut ari tas nenozimeé, ka viss ir religisks, vai jebkuru sekularas
kultiiras elementu ir vértigi pétit religijpétniecibas ietvaros. Si pieeja tapat pie-
prasa precizét religijas jédzienu un ta nozimi postesekulara laikmeta koncepcijas
ietvaros.

2.1.2. Religija

Izpratne par religiju Saja pétijuma balstas imanencé - tas ontologiski parda-
biskie elementi nav pieejami izpétei savadak, neka cilvéka pieredzes, kultaras un
socialo praksu ietvaros. Tas ir attiecinams gan uz funkcionalam - “ko religija
dara sabiedriba”, gan uz realam jeb substancialam - “kas ir religijas buitiba” -
religijas definicijam. Religijas definicijas nav universalas, un to izvéle ir atkariga
no pétnieka utilitarajiem apsvérumiem un konkréta pétjjuma vajadzibam.!3
Tapat funkcionalas definicijas iespéjams saprast par realu definiciju paveidu,
kur funkcija izsaka objekta butibu.14

Jebkura religijas definicija ir konstrukcija, nevis atklasme, un pétnieks nevar
ieklaut taja visus iespéjamus materialus un kategorijas, radot pilnigu definiciju.
Pétnieks izvélas materialus, kuros balstas definicija, un lidz ar to tie vienmér
ir nepilnigi.1s

Papildinot $o pieeju religijai, ir jasaka, ka funkcionala izpratne par religiju
ir atbilde uz jautajumu “ko religija dara?” Ta meklé veidus, ka atpazit to, ka
religija darbojas sabiedribas dzivé.16 Si pieeja nav ieceréta ka izsmelosais reli-
gijas jédziena izskaidrojums, kas butu pielietojams jebkura pétnieciskaja darba
par religiju. Funkcionala pieeja religijas definicijai ir problematiska ar to, ka
jebkura funkcija, kas tiek pieskirta religijai ir vai ir izvirzita par noteikumu,
sniedzot konceptuali skaidrus, bet empiriski pret-intuitivus rezultatus, vai
ir empiriski parliecinos$a bet parak vienkarsota konceptuali, lai batu spéjiga
kaut ko izskaidrot.17 Toties kritikai pret funkcionalo pieeju religijas definicijai
ir vieta vienigi taja gadijuma, kad pétnieks vélas sniegt visaptveroso religijas
skaidrojumu, pieméram, tadu, kas dotu iespéju salidzinat dazadas religijas vai

13 Peter L. Berger, “Some Second Thoughts on Substantive Versus Functional Definitions of
Religion,” in Journal for the Scientific Study of Religion 13:2 (1974), 126-129.

14 Caroline Schaffalitzky de Muckadell, “On Essentialism and Real Definitions of Religion,”
in Journal of the American Academy of Religion 82:2 (2014), 496.

15 Gary Lease, “The Definition of Religion: An Analytical or Hermeneutical Task?” in Method
& Theory in the Study of Religion 12:1/4 (2000), 288.

16 Carl Olson, Religious Studies: The Key Concepts, (New York: Routledge, 2011), 12.

17 Denys Turner, “Doing Theology in the University”, in David E Ford, Ben Quash & Janet
Martin Soskice, eds., Fields of Faith: Theology and Religious Studies for the Twenty-First
Century, (Cambridge: University Press, 2005), 29.-30.
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to elementus. Savukart §i pétijuma mérkis ir identificét religisko valodu un
religiskas metaforas hiphopa dzejas tekstos, ka ari atrast to nozimi un jégu
$o tekstu kompozicijas ietvaros. Tapat funkcionala pieeja religijas definésanai
paredz, ka tiek skaidri atrunata konkréta religijas funkcija.18

Religijas jédzienu neatkarigi no pieejas ta definé$anai ir iespéjams dekons-
truét un saprast par ideologisku pétniecisku kategoriju, kas saknojas Rietumu
modernaja ideologija. Ta paredz dalijumu starp sekularo un religisko, ne-religiju
un religiju un uztver religiju par vienu no vairakiem socialajiem un kulturala-
jiem fenomeniem, kura institticijas iespéjams studét vésturiski un sociologiski.
Sekularais $aja izpratné tapat ir ideologiska kategorija un ta nodalijums no reli-
giska ir maksligs un celas no Rietumu teologijas, kuras ietvaros dzimst moderna
laikmeta religijpétniecibas un tas pienémumi. Tapat $o jédzienu pielietojums
attieciba uz ne-Rietumu religijam celas no Rietumu imperialisma un kolo-
nialisma. Lidz ar to religijas jédziena konstruésana ir dala no vésturiska ideolo-
giska procesa un ierobezo izpratni par procesiem un institticijam, kuru pétnieciba
ir ta pamata uzdevums. Sada izpratné religijpétniecibai japartop par kultaras
pétniecibu, kas studé noteiktas sabiedribas institGciju un vértibu attiecibas ar
varas legitimaciju, bet pats religijas jédziens attiecas uz objektu, kas neeksisté.1?

Toties religijas jédziena konstruétais raksturs, ka ari problémas ar to pielieto-
jumu nenozimé, ka religijas neeksisté vai §i kategorija nav deriga kultaru analizei
un aprakstam.20 Tapat tas ir ierasts jédziens, kas lauj organizét noteiktu pétniecibas
lauku un pétniekus, kas taja darbojas.2! Si darba religijas definicija saknojas ame-
rikanu religijas sociologa Tolkota Parsona pieeja, kur religijas centrala funkcija ir
sniegt skaidrojumu, kad cilvéka pieredze kadas kultaras ietvaros atskiras no vina
ricibas gaidamajiem rezultatiem, t. sk. nedro$ibas pirms kadas ricibas veik$anas
dé] neskaidriem faktoriem, kas var to negativi ietekmét. Ta sniedz kognitivo
nozimi morales un vértibas spriedumiem un ricibas normam; tapat ta palidz
lidzsvarot atskiribas starp ricibas gaidamajiem un faktiskajiem rezultatiem.22

Tapat Parsona izpratné religiskas sistémas nepiecie$ami ir ne-empiriskas.
Lidz ar to vina pieeja ikviens cilvéka pieredzes skaidrojums, kas parsniedz empi-
risku un deskriptivu domasanu sava biitiba ir religisks. Si pieeja nevar kalpot par
universalo religijas definiciju, un balstas protestantu kristietibas konteksta, kur
religija un étika ir viscie$ak savienoti. Tapat taja pastav ari pardabiskas kartibas
koncepcija iepreti dabiskajai, kaut ari ta nepiemit visam religijam. Pardabiskais

18 Andrejevs, “Tkonas”, ibid.

19 Timothy Fitzgerald, The Ideology of Religious Studies (Oxford: University Press, 2000), 4-8.

20 Kevin Schilbrack, “The Social Construction of “Religion” and Its Limits: A Critical Reading
of Timothy Fitzgerald,” in Method and Theory in the Study of Religion 24 (2012), 101.

21 Andrew M. McKinnon, “Ritual Re-Description as Passport Control: A Rejoinder To
Fitzgerald After Bourdieu,” in Method and Theory in the Study of Religion 18 (2006), 182.

22 Talcott Parsons, “Religious Perspectives in Sociology and Social Psychology,” in William
A. Lessa, Evon Z. Vogt, eds., Reader in Comparative Religion: An Anthropological Approach
(New York: Harper Collins Publishers, 1979), 129-131; Andrejevs, “Tkonas”, ibid.
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ir tas, ko nevar izpétit zinatne, sekojot 20.gs. pirmas puses pozitivisma episte-
mologijai.23 81 pieeja darba ietvaros lauj izgaismot religisku funkciju hiphopa
dziesmu tekstos, kas skaidro dzives izaicindjumus un pamato ricibu.

2.1.3. Garigums un religija

Tapat problematisks ir religijas un gariguma jédzienu noskirums. Sada gari-
guma definicija - “sociali un kulturali strukturétais un nosacitais méginajums
sadzivot ar cilvéka eksistencialo situaciju”24 tikpat labi ir attiecinama uz religiju,
kuras jédziens tapat ir problematisks un pieprasa skaidru definésanu, nevis
iepriek$pienémumos balstito pielietojumu. Savukart gariguma dihotomisks
pretnostatijums religijai veido maldigo prieksstatu, ka garigums reprezenté
“labakos” religiozitates, aspektus, t. i., atbrivojo$os un pozitivus pret indivi-
dualitati, kurpreti religija reprezenté tos, kas ir ierobezojo$i un noraidosi pret
individualo domasanu. Toties sociologiskie pétjjumi ASV konteksta apstiprina
popularo parliecibu par to, ka ar religiju ir saprastas organizétas un cilvékam
aréjas sistémas, bet ar garigumu iekséjais mistiskais process, kas veicina attie-
cibas ar sevi un citiem.25

Gariguma jédziens ir svarigs sekularizacijas un postsekulara laikmeta
religiozitates izpratnei. Kaut ari tradicionalas religiozitates ietekme Rietumos
ir mazinajusies un postmoderna metanarativu un autoritates kritika ir noteikti
vedusi pie mazakas iesaistes institucionalaja un tradicionalaja religija, tas neno-
zImé pilnigu religiozitates vai iesaistes religija izzuSanu. Ticigie subjekti nav
zaudéjusi interesi par lietam, kuras reiz bija religisku institaciju parzina, bet
meklé celus, ka apmierinat $is intereses veidos, kas atstaj vecas institiicijas mala.
Mausdienas més redzam sekularizacijas veidolu, nevis patiesu sekularizaciju,
kam lidzas nak vispariga atgrieSanas pie religijas. Garigumu un postsekulara
laikmeta religiozitati raksturo un ari paskaidro, kapéc $o laikmetu jadévé par
postsekularu, “pasaules apbur$ana no jauna”, kurai ir raksturiga alternativu un
drizak privatu religijas formu attistiba. Cilvéki ir devusies prom no religijas ka
balstitas organizétajos dievkalpojumos un sistematizétajos ticéjumos institacijas
konteksta pie pasu izveidota gariguma, kas pastav arpus formalam struktaram,
balstas pieredzé, nesatur doktrinu un nepretendé uz filozofisku saskanotibu.26

23 Gunter Kehrer & Bert Hardin, “Sociological Approaches,” in Frank Whaling, ed., Theory
and Method in Religious Studies (New York: de Gruyter, 1995), 327-329.

24 David Hay & Pawel M. Socha, “Spirituality as a Natural Phenomenon: Bringing Biological
and Psychological Perspectives Together;” in Zygon 40:3 (2005), 589.

25 Ashley S. Bauer & Thomas J. Johnson, "Conceptual Overlap of Spirituality and Religion:
an Item Content Analysis of Several Common Measures,” in Journal of Spirituality in Mental
Health 1 (2019), 1-8, 19.

26 Nikolai Wenzel, “Postmodernism and Religion”, in The Oxford Handbook of the Sociology
of Religion, Clarke P. B., ed., (Oxford: Oxford University Press, 2011), 207-211; Andrejevs,
“Ikonas”, ibid.
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Gariguma jédziena pielietojums religijpétniecibas akadémiskaja diskursa ir
izpelnijies kritiku sakara ar ta skaidras definésanas problematiku. So jédzienu
lieto gan ieks, gan arpus kristietibas tradicijas. Kop$ 19. gs. Romas katolu vidé
to lieto ka visparigu apziméjumu dievbijibas izpausmém dzivé. Saja nozimé tas
ietver gan muku kontemplativo dzivi, bet tikpat labi $adas dzives adaptaciju laju
dzivé, ka ari “atbrivosanas garigumu”, kas Latinamerikas katolu atbrivo$anas
teologijas konteksta paredz kristigu motivu vaditu politisku un socidlu iesaisti.2?

Dala pétnieku fokuséjas uz garigumu $aja izpratné un vélas izprast kris-
tietibas vai citu religiju garigumu ka dzivotas religijas pieredzi, kas transformeé
subjektu, sniedz tam religiskas dzives piepildijumu un saikni ar kopienu. Si
pieeja garigumam paredz arl pétnieka personisko iesaisti transformeéjosaja
procesa. Ta noraida iespé&ju un vajadzibu distancéties no gariguma, kas tiek
pétits un uzskata, ka pétniecibas rezultati veidojas gan no kritiskas, gan no
pieredzé balstitas pieejas garigumam. Si pieeja tapat ietver dazadu gariguma
tradiciju pétniecibu geografiskaja un vésturiskaja konteksta, aplakojot dazadu
tradiciju atzinas attiecibas ar citam.28

Garigums tapat tiek aplikots medicinas zinatnés, novértéjot ta lietderibu
pacientu aprapes procesd. Gariguma praksu ieklau$ana apriipes procesa tiek
aprakstita ka elements, kas palidz pacientiem un personalam sadarboties profe-
sionalas attiecibas un potenciali tajas piedzivot transforméjoso pieredzi, kas Jauj
veidot dziedino$as attiecibas. Gariguma definicijas, kuras tiek pielietotas $aja lauka
parasti ir plagas un ietver visdazadakas iespéjamas ta formas. Tas tiek saprasts par
dinamisku cilvéka dzives dimensiju, kas atspogulo to, ka cilvéki individuali un
kopienas pieredz, izsaka vai meklé jégu, mérkus un transcendenci, un veidus ka
tie uztur saikni ar momentu, sevi, citiem, dabu, svarigo un, iespéjams, sakralo.29

Darba kultaras pétnieki tapat ir novértéjusi gariguma jédziena lietderibu §i
lauka problému risinasanai. Lidzas ilgtspéjigai attistibai tas tiek pasniegts ka indi-
vidu un organizaciju veiksmes veicinatajs. Si lauka attieksme pret garigumu tapat
ir ieklaujosa attieciba pret dazadiem gariguma paveidiem, bez mérka uzspiest
kadu konkrétu gariguma vai religijas veidu par nepiecieSamu gariguma attisti-
bai darba vidé. Tapat gariguma jédziens palidz izvairities no religijas jédziena
lietoSanas, jo sekularaja uznémeéjdarbibas un darba vidé daudzi cilvéki atteiktos
runat par to vai iesaistities kada darbiba, kas var tikt saprasta ka religiska.30

27 Christoph Bochinger, “Spirituality,” in Kocku von Stuckrad, ed., The Brill Dictionary of
Religion: Volume I (Leiden: Brill, 2006), 1808-1809.

28 Jorge N. Ferrer & Jacob H. Sherman, “Introduction,” in Jorge N. Ferrer & Jacob H. Sherman,
eds., The Participatory Turn in Spirituality, Mysticism, and Religious Studies (New York: State
University of New York Press, 2008), 21-24.

29 Christina M. Puchalski, Robert Vitillo, Sharon K. Hull, Nancy Reller, “Improving
the Spiritual Dimension of Whole Person Care: Reaching National and International
Consensus,” in Journal of Palliative Medicine 17:6 (2014), 642-644.

30 Christopher G. Beehner, Spirituality, Sustainability and Success: Concepts and Cases (New
York: Palgrave Macmillan, 2019), 1-5.
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Garigums plasakaja nozimé arpus vésturiskam religiskam tradicijam ir
saprotams ka dzivesveids, kas var ietvert uzvedibu, prakses, lidzdalibu, identi-
tati, ticéjumus. Tas var biit vai nebat saistits ar piederibu kadai kopienai un ir
saprotams ka izpausmes formas, kuras individi un grupas veido attiecibas ar
vésturiskam religijam.3!

Tik ieklaujosas pieejas tiek kritizétas par to, ka garigums paliek par sino-
nimu psihiskai veselibai, piedavajot transcendentala vai sakrala kategorijas par
noteicosu faktoru kadas prakses definésanai par garigu. Lidz ar to bat garigam
nozimé but patiesi un iekséji religiskam. Religiskais $aja izpratné, kura paredz
saglabat gariguma jédzienu, at$kiras no ta ar organizéto raksturu un praksi
kopiena. Garigums savukart ir iek$éja kvalitate, kuru var attistit pienémumi
un ticéjumi par parpasauligajiem aspektiem.32

Citas definicijas, pieméram, “apzinatas iesaistes pieredze dzives integré$anas
projekta caur pastranscendenci cela uz augstakas vértibas apvarsni individa
izpratné” spéj ietvert visplasako fenomenu klastu.33 Sis definicijas centra ir
individa pieredze un ta nenovérté kulturalu un socialu ietekmi uz gariguma
fenomenu. Patérina kultaras konteksta religija un garigums tiek saprasti ka
produkti, un individi sagaida augsto kvalitati, izklaidi un brivibu izvéléties
sev vélamo saturu tapat ka citu produktu gadijuma, ka ari to, ka gariguma
piedavajums mainas, lai atbilstu $im pieprasijumam.34

Garigums ka dala no kultaras ir paklauts marketizacijas procesam, kura
gaita publiskas un privatas socialas un kultiiras dzives jomas pakapeniski tiek
kolonizéti un piepilditi ar diskursu, valodu un terminologiju, kura ir saistita
ar tirgus un patérina kultiiru.35 Sada konteksta nav problematiski attiecinat
gariguma jédzienu uz tadiem fenomeniem ka “ateistiskais garigums”.36

Pienemot, ka gariguma jédziens netiek nepiecie$ami definéts ka kaut kas
ezotérisks, vai tas, kam piemit kadas esencialas Ipasibas, to iesp&jams noveértét ka

31 Luigi Berzano, “Religious Lifestyles,” in Giuseppe Giordan, William H. Swatos, Jr., eds.,
Religion, Spirituality and Everyday Practice (London: Springer, 2011), 68.

2 Rodolfo F. Damiano, Mario E P. Peres, and Marina A. B. Sena, “Conceptualizing Spirituality
and Religiousness,” in Giancarlo Lucchetti, Mario Fernando Prieto Peres, Rodolfo Furlan
Damiano., eds., Spirituality, Religiousness and Health: From Research to Clinical Practice
(Cham: Springer, 2019).

3 Sandra M. Schneider, “Approaches to the Study of Christian Spirituality;” in Arthur Holder,
ed., The Blackwell Companion to Christian Spirituality (Oxford: Blackwell, 2005), 16.

34 Joerg Stolz & Jean-Claude Usunier, “Religions as Brands? Religion and Spirituality in

Consumer Society;” in Journal of Managment, Spirituality ¢ Religion (2018), 6.

35 Marcus Moberg, “Exploring the Spread of Marketization Discourse in the Nordic Folk
Church Context,” in Making Religion: Theory and Practice in the Discursive Study of Religion,
ed. Frans Wijsen,

Kockuyon Stuckrad (Leiden, Boston: Brill, 2016), 242.

36 Teemu Taira, “Atheist Spirituality. A Follow in from New Atheism?”, in Ahlback, Tore,
ed., Post-Secular Religious Practices, (Abo: Donner Institute for Research in Religious and
Cultural History), 390-391.
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lidzekli, kas lauj atklat religisko organizaciju un to loceklu iepriek$pienémumus
un normativos spriedumus, ka ari ka retorisku stratégiju, kuru pielieto religiskas
organizacijas.3”

Gariguma jédziena problematika un pétnieciba piedavato definiciju daudz-
veidiba, it seviski izteikti plasu definiciju klasts, kuras praksé lauj nosaukt
par garigo gandriz ikvienu ticéjumu vai uzskatu sistému, kas atbilst pétnieka
prieks$statiem par individa pozitivo attistibu, padara ta lietojumu bez kadas
precizgjosas ievirzes par bezjédzigu. Gariguma jédziens pats par sevi nesniedz
jebkadu skaidrojumu tam fenomenam, kura aprakstam tas tiek izmantots.
Paradigma, kur visdazadakas prakses var tikt identificétas ka garigas, ir nepie-
cieS$ams aprakstit to saturu un ipatnibas. Gariguma jédziens $aja izpratné tiek
lietots nevis ka polemisks lidzeklis gariguma un religijas pretnostatijumam vai
veids, ka ieklaujos$i runat par religiju, bet ka atzina par jauniem religisko praksu
paveidiem postsekulara laikmeta konteksta.

Si darba izpratné garigums ir kultarsociali strukturéts mérktiecigs mégi-
najums samierinaties ar cilvéku eksistencialam situacijam, kas ir universals
cilvékiem, paradoties daudzas sekularas un religiskas formas.

Es lietoju vardu garigums, jo tas ir balstits ari lietojuma ari arpus akadémis-
kas literatiiras; gan ka patérina kultiiras aspekts, gan ka pétnieciska kategorija
tas ir batiski ietekméjis izpratni par religiju pasaulé. Garigums ir religijas
aspekts. Patérina kulttras perspektiva, kur religija tiek pardota un garigums ir
vards, kas reprezenté “pozitivo” religiju, tas tiek pielietots, lai pasniegtu religiju
sabiedribai. Tas nereti tiek pretnostatits religijai, kur religijai tiek piedévétas
negativas Ipasibas — brivibas ierobezosana, ideologiska rigiditate, bet garigu-
mam - sevis paziSanas padzilinaana un personiskais, individualais raksturs.38

Sis pretnostatijums ir nevieta ari tapéc, ka garigumam bieZie vien ir savi
autoritativie skolotéji, neformalie tekstu kanoni un starptautiskie tikli, t. i.,
noteiktas institucionalas ipasibas, kuram §i pretnostatijuma ietvaros vajadzétu
but attiecinatam uz religijas kategoriju. Turpreti tradicionalas religiskas insti-
thcijas Sodien biezi funkcioné ka garigo pakalpojumu centri, kur patérétaji var
praktizét individualistiskus religiozitates paveidus, neiesaistoties tradicionalajas
religiskajas praksés, pieméram, dievkalpojumos. Tas var notikt paraléli, kur
kadas draudzes kopigo auditoriju veido cilvéki, kas piedalas tikai viena akti-
vitasu tipa, bet, pieméram, meditaciju un dievkalpojumu auditorija lielakoties
neparklajas.3?

37 Johnathan R. Herman, “The Spiritual Illusion: Constructive Steps Toward Rectification and
Redescription,” in Method and Theory in Study of Religion 26 (2014), 159-182.

38 Brian J. Zinnbauer, Kenneth I. Pargament, Brenda Cole, Mark S. Rye, Eric M. Butter,
Timothy G. Belavich, Kathleen M. Hipp, Allie B. Scott, Jill L. Kadar , “Religion and
Spirituality: Unfuzzying the Fuzzy,” Journal for the Scientific Study of Religion, 36:4 (1997),
550.

39 Valdis Téraudkalns, Nikita Andrejevs, “Marketing Spiritualities in Contemporary Latvia,”
in Mysterion 12 (2019), 398.
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Lidz ar to - postsekularaja laikmeta, kura gan religiskas organizacijas ir
mainijusas un transforméjusas iepreti sekularisma tendencém, gan individi ir
ieguvusi lielaku spé&ju veidot savu religiozitati, pastav garigums, kas ir religija,
kas tiek pasniegta ka garigums, vai netiek pasniegta ka religija.

Postsekularas pieejas ietvaros religijas klatesamibu iespéjams meklét gan
arpus “tradicionalas” religijas, gan arpus “netradicionala” gariguma.

2.2. Populara kultdra un religija

2.2.1. Populara kultdra

Populara kultara ir jédziens, kuru dazadi autori ir izmantojusi dazados
veidos atkariba no konkréta akadémiska projekta. Sadi jédzieni ir noderigi, jo
padara iespéjamu akadémisku pétniecibu un debates, palidzot mums domat
par pasauli noteiktos veidos. Popularo kultiiru biezi uztver pretstata cita veida
kultdirai, pieméram, elitarajai jeb augstajai kultiirai un avangarda makslai. Saja
skatijuma ta tiek vértéta ka mazvértigaka iepreti Rietumu literattiras un makslas
klasiskajam kanonam, kas tiek uzskatits par vienigo veidu, ka saglabat Rietumu
sabiedribas spé&ju izteikt moralus un estétiskus spriedumus. Avangarda makslu
pretnostata popularai kultarai ka progresivu vai intelektuilu. Sadi dalijumi
nespéj ietvert cilvéku kulttiras dzives komplekso raksturu, kur cilvéki var novér-
tét gan klasisko makslu, gan popularas kultaras izklaides produktus. Kultaras
kanons vai avangarda maksla ir noteiktu autoru un laikmeta veidojums, kas
var mainities un ar laiku ietvert popularas kultaras elementus. Populara
kultara iepreti tautas kultarai savukart tiek uzskatita par autentiskas kultaras
aizvietojumu ar komercializéto masu kultiiru, kas radas sakara ar sabiedribas
industrializaciju un koncentrésanos uz masveida razosanu. Lidz ar to populara,
augsta un tautas kultara masdienu sabiedriba definéjamas ka vienlidzigi vertigi
kultaras paveidi.40

Autentiskuma jédziens tapat ir problematisks tadél, ka patérina kultaras
ietvaros tas tiek patéréts ka prece un pieprasits tirgt. Lidz ar to produkta
noveértéjums par autentisku ($is diskusijas sakara — par autentisku tautas kul-
taras produktu) tirgus konteksta norada vienigi uz $§i produkta marketingu,
kas turpmak relativizé noskirumu starp popularas un domajami autentiskas
tautas kultaras produktiem.4!

40 Rindkopa ir izmantotas atzinas no: Gordon Lynch, Understanding Theology and Popular
Culture, (Oxford: Blackwell Publishing, 2005), 2-11., kas ir sikak izklastitas: Andrejevs,
“Ikonas”, ibid.

41 Kent Grayson, Radan Martinec, “Consumer Perceptions of Iconicity and Indexicality
and Their Influence on Assesments of Authentic Market Offerings”, Journal of Consumer
Research 31:2 (Sep. 2004), 296-312.
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Popularas kultaras teksti plasakaja nozimé ietver drukatos un nedrukatos
formatus, to starpa kino, televiziju, mtziku un videospéles, ka ari dailliterataru
un dokumentalu literat@iru. Biezi vien tie ir valdodas kulttiras teksti, kas ir razoti
masveida un var bit saistiti ar daudziem citiem komercialiem produktiem.42 Sis
darbs turpmak nodarbojas ar popularas kulttras tekstiem $aurakaja nozime,
kur teksts ir mutvardos (ieraksta) vai ar rakstu zimém fikséts vardu, teikumu
¢dun to savienojumu kopums, kam ir funkcijas sazina§anas procesa, kas ir
izmantots vokala (repa) hiphopa muzikas Zanra skandarba.

Religijas un popularas kultaras attiecibu pétnieciba pieprasa skaidru izpratni
par $o jédzienu attiecibam. Vairakums pétijumu par religiju un popularo kul-
tlru uztver $is jomas par nodalamam, un nav griati identificét religijas elementus
kada popularas kultaras teksta, atrodot tie$as vai netiesas atsauces vai norades
uz kadu religisku kopienu praksém, téliem vai teologiskiem motiviem. Turklat
$adi pétijumi sliecas nekritiski pienemt dominéjosas religiozitates pienémumus
par So elementu nozimi. Dziesma izteikts apgalvojums, ka autors ladz Dievu,
neparedz nozimi, kas atbilst islama, judaisma vai kristietibas teologijai, kadas
baznicas dogmatikai vai citai formulétai izpratnei.43

2.2.2. Popularas kultiiras tekstu hermeneitiska funkcija

To, kada veida populara kultiira var istenot religijas funkciju, tapat ietekmé
izpratne par religijas definiciju. Popularaja kultiira iespéjams vérot tas socialo
funkciju, sniedzot cilvékiem kopienas pieredzi, sasaistot tos sabiedribas kartiba
no kopigiem ticéjumiem un vértibam, veidojot struktaru ikdienas dzivei, herme-
neitisko jeb eksistencialo funkciju, sniedzot resursus, kas lauj cilvékiem dzivot ar
identitates, jégas un mérka izpratni, transcendentalo funkciju, sniedzot mediju,
caur kuru cilvéki var piedzivot transcendento. Sis funkcijas nav izslédzosas, bet ari
nav nepiecieSama to visu klatesamiba, lai kadu fenomenu definétu par religisku.44

Hermeneitiska jeb eksistenciala religijas funkcija tika aprakstita ka cilveku
reakcija uz traumatiskiem, sarezgitiem vai neskaidriem dzives notikumiem,
kurus var interpretét ka ciesanas,45 ka, pieméram, apzina par navi un cilvéka
mirstigumu. Religiskam idejam ir ietekme uz cilvéku mirstiguma apzinu un tas
palidz samierinaties ar $o faktu.46

42 Leigh A, Hall. “How Popular Culture Texts Inform and Shape Students” Discussion of Social
Studies Texts,” Journal of Adolescent and Adult Literacy 55.4 (2011/2012): 296-305.

43 Monica R. Miller, Religion and Hip Hop. (New York: Routledge, 2013), 76.; Andrejevs,
“Ikonas”, ibid.

44 Lynch, op. cit., 28.

45 Kurt Gray, Daniel M. Wegner, “Blaming God for Our Pain: Human Suffering and the Divine
Mind,” in Personality and Social Psychology Review 14:1 (2010), 7.

46 Kenneth E. Vail III, Jamie Arndt, Abdolhossein Abdollahi, “Exploring the Existential
Function of Religon and Supernatural Agent Beliefs Among Christians, Muslims, Atheists,
and Agnostics,” in Personality and Social Psychology Bulletin 38:10 (2012), 1289.
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Sie dzives notikumi un pieredzes ietver mirstigumu, brivibu, realitates
dabu, dzives jégu un citas problematiskas témas, kuras ir grati izprast un atri-
sinat pozitivaja veida. Tas, kada veida individi pardoma un apstrada $is témas
ietekme vinu spéju psihologiski funkcionét. Religijas eksistenciala funkcija var
tikt saprasta gan ka tas, kada veida individs meklé jégu ar tradicionalo religiju
vai gariguma starpniecibu, attiecibas ar tradicionala sakrala kategoriju, gan ka
jebko ko cilvéks dara vai doma, lai risinatu eksistencialus jautdjumus. Atskiriba
starp sekularam jégas sistémam un religiskam izpauzas taja, ka religiskas sisté-
mas vésturiski ir nodarbojusas ar $iem jautdgjumiem un parsvara ieklauj visus
minétus un daudzus citus, sikakus jégas mekléjumu aspektus.47

Turpreti sekularas sistémas var bit ierobezotakas un paklautakas kritikai
no logikas un pieradijumu pozicijas un lidz ar to vienkarsak atspékojamas un
noraidamas. Tomeér iepreti religiskam parliecibam par burtisko pardzimsanu
vai aug$amcel$anos un mazigo dzivibu, §1 religijas funkcija gan tradicionalas
religijas ietvaros, gan sekularo uzskatu sistémas izpauzas ka simboliska naves
bailu vai citu cieSanu parvarésana, kuru pieredz individs. Tapat apgalvojums par
to ka vairaku atskirigu religisku tradiciju un sekularu pasaules uzskatu funkcija
ir Jaut individam sadzivot ar smagajiem eksistencialajiem jautajumiem, neizsaka
parliecibu par $o tradiciju un uzskatu satura identiskumu. Tas, kada veida sie
uzskati un tradicijas risina $is problémas, var krasi atskirties un pieprasa padzi-
linatu pétniecibu. Tapat individa apzina un nodarbo$anas ar jégas jautdjumiem
var ietvert vairaku, gan sekularo, gan religisku uzskatu sistému resursus.48

Sis pieejas ietvaros ir iespéjams saprast ticibu progresam, socialai un moralai
sabiedribas attistibai ka religijas atvietotaju modernaja sekularaja sabiedriba. Si
parlieciba pilda religijas eksistencialo funkciju, sniedzot cilvékam eksistencialo
drosibu. Parlieciba par progresu var tikt saprasta par sekularo, humanistisku
versiju kristigai idejai par pesti§anu, kur véstures gaita nav cikliska vai haotiska,
bet ir cela uz labako cilvéces stavokli. Si parlieciba ir lidziga idejai par providenci
un spéj funkcionét lidzigi religiskam idejam, kas palidz ticigiem cilvékiem
samierinaties ar sava mirstiguma faktu.49

Neatkarigi no ta, vai konkrétu ideju par progresu ir iespéjams pielidzinat
ticibai pesti$anai, no funkcionalas-eksistencialas pieejas religijas jédzienam
perspektivas §$im idejam ir vienlidziga funkcija. Tas skaidro esosas pretrunas

47 Derek Anthony Giannone, Daniel Kaplin, Leslie J. Francis, “Exploring Two Approaches
To an Existential Function of Religiosity in Mental Health,” in Mental Health, Religion ¢
Culture 22:1 (2019), 2-3.

48 Kenneth E. Vail III, Zachary K. Rotschild, Dave R. Weise, Sheldon Solomon, Tom
Pysczynski, Jeft Greenberg, “A Terror Management Analysis of Religion,” in Personality
and Social Psychology Review 14(1), 88-89.

49 Bastiaan T. Rutjens, Frenk van Harreveld, Joop van der Pligt, Michiel van Elk, Tom
Pusczynski, “A March to a Better World? Religiosity and the Existential Function of Belief
in Social-Moral Progress,” in The International Journal for the Psychology of Religion 26:1
(2016), 1-3.
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pasaulé, sniedzot drosibu par kadreiz gaidamam parmainam tas stavokli vai
konkréta individa pieredzes ietvaros.

Popularo kultiiru iespéjams redzét ka vairaku resursu sniedzéju, kas palidz
cilvékiem rast jégu un pieredzét savu dzivi. Tas tekstu pieredze islaicigi ieved
realitates alternativaja pieredzé, kur cilvéki sastopas ar stastiem par cilvéku
dzives pamatjautajumiem. Popularas kultiiras miti piedava idealizétas liecibas
par to, ka cilvéku dilemmas var tikt atrisinatas, bet So mitu idealizéta daba var
kalpot par izaicindgjumu tam, ka mums rikoties sava dzivé realaja pasaulé.50

Cilveéki iek$ un arpus religiskam tradicijam netisi izmanto vairakus kultaras
resursus, kas sniedz formas un attélus abstraktajam izpratném par religisko
un vinu attiecibam ar to. Vairaki popularie izklaides mediji var but par avotu
cilvéku izpratnei par religiju un garigumu. Individi ar ierobezotu pieredzi reli-
giskajas tradicijas konstrué religiskus narativus un savu izpratni par religiju,
izmantojot stastus, kas originali nak no religiskam kopienam, bet tiek izrauti no
§1 konteksta un pielietoti popularajos medijos. Ticéjumi un prakses tiek veidotas
par avotiem izmantojot tradicionalas religiskas tradicijas, popularos medijus un
ikdienas pieredzi.5!

Tapat cilvéki var uztvert popularo mediju valodu negaiditos veidos, kas ir
pretruna ar kultiiras dominéjosam idejam, kaut ari pasi popularas kultiras pro-
dukti visbiezak reprezenté kultaras dominéjosas idejas, nevis apgaz tas. Religijas
atspogulojums popularajos medijos savukart var uzdot jautajumus, kuriem
neatbild tradicionaliem narativi, ka ari kombinét pasaules religiju klasiskos
jautdjumus, mitologijas, zinatniskas fantastikas, fantazijas u.c. literatiiras télus
un idejas.>2 Hermeneitiska pieeja popularas kultaras gariguma praksu aprak-
stiSanai jeb hermeneitiskas funkcijas mekléjumi popularas kultaras tekstos ir
méginajums saprast konkrétu praksu jégu un saturu, iepreti vésturiskai pieejai,
kas aprakstitu kadas religiskas kustibas izcelsmi.53

Témas tados popularas kultaras tekstos, ka Zvaigznu kari, Matrikss, Harijs
Poters un Gredzenu pavélnieks var liecinat par masdienu gariguma un apbur-
$anas formam. Sis témas un popularas kultiiras teksti visparigi var kalpot par
pamatu diskusijai par sekularizacijas ietekmi.5¢ Atsauces uz religiskam témam
popkulttras tekstos var dévét par “populara gariguma izpausmém”. Tos iespé-
jams saprast tas gan ka apbur$anu no jauna, gan ka religijas vienkar$osanu

50 Lynch, op. cit., 31.

51 Lynn Schofield Clark, “Religion, Twice Removed: Exploring the Role of Media in Religious
Understandings among “Secular” Young People,” in Nancy T. Ammerman, ed., Everyday
Religion: Observing Modern Religious Lives (Oxford: University Press, 2007), 70-71.

52 Schofield Clark, “Religion,” 73.

53 Matthias Eichbauer, Christo Lombaard, “The Faith of Jesus Freaks in a Post-Secular
Context,” in Cel$ 66 (2016), 77; Andrejevs, “Ikonas’, ibid.

54 David G. Bromley, “Teaching New Religious Movements/Learning from New Religious
Movements” in David G. Bromley, ed., Teaching New Religious Movements (Oxford:
The American Academy of Religion, 2007), 12.; Andrejevs, “Ikonas’, ibid.
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un sekularizacijas iezimi. Neatkarigi no popkultiras tekstu razotaju nolakiem,
cilvéki pardoma un veido religiskas un metafiziskas idejas reflektéjot par pop-
kulttiras tekstu aplikotam un iztirzatam témam, kas liecina par apbursanu
no jauna. Sada izpratne nevar izskaidrot, kapéc $i apbursana no jauna notiek.
pietiek atsaukties uz muzigo vajadzibu péc garigas kompensacijas”, kuru dazkart
min ka iemeslu apbur$anas no jauna procesam.5>

Populara mizika un hiphops ka dala no tas biezi tiek uzskatita par nederigu
objektu religijpétniecibai. Tas ir saistits gan ar iepriek$ aprakstito prieksstatu
par popularas kultaras vienkar$o, primitivo un neautentisku saturu iepreti
kadai citai, avangarda, tradicionalai vai augstai kultdrai, gan ar prieksstatu par
popularas kultaras izteikti sekularu raksturu. Pieméram, dzeza mazika var tikt
pretnostatita komerciali orientétai popularai mazikai ka kontrkulturals spéks,
bet ari gariga atbalsta, ticibas, ceribas un milestibas avots iepreti laikmetigas
popularas muazikas un kultiiras vulgaritatei.>6

Sis priek$stats pastiv gan pétnieciba, gan popularaja apzina un paredz,
ka populara mazika, t. i., vidusméra komerciala populara muazika un mazika
ar religiskam témam un interesém maz parklajas. Toties patérina kultaras
ietvaros religijas ir mainijusas, nevis zaudéjusas savu ietekmi, un popularas
miizikas autoru dziesmas biezi vien ir dzili iepitas religiskas témas. Ir iespé&jams
ari uztvert kadus popularas kultiras tekstus vai autorus par religiju sevi, t. i.,
kada muzika fanus par ta pieladzéjiem,57 bet tas vienkarso religijas jédziena
pielietojumu, ka ari neatbilst §1 darba pétnieciskai interesei.

Par religisku muaziku iespéjams nosaukt jebkadu skandarbu ar vai bez
teksta, kas reflekté par kadas religijas ttmam. Sadas izpratnes ietvaros ari popu-
laras kultaras mazikas var but religiska, pat ja ta netiek izplatita vai pardota ka
religiska muzika.58 Tapat ka domajami sekulara sabiedriba pastav postsekularaja
stavokli, tapat ari populara kult@ira un tas muzika ir tikai domajami sekulara,
bet taja ir iepitas religijas témas.

55 Lorne L. Dawson, “The Meaning and Significance of New Religious Movements” in David
G. Bromley, ed., Teaching New Religious Movements (Oxford: The American Academy of
Religion, 2007), 124-125.; Andrejevs, “Ikonas’, ibid.

56 Heli Reimann, “Those Who Built “Socialism With a Jazz Face”: Soviet Jazz Fandom in
the 1960s and Latvian Jazz Fan Leonid Nidbalsky,” in Mizikas akadémijas raksti 20 (2022),
219.

57 Mark Hulsether, “Music,” in John C. Lyden, Eric Michael Mazur, eds., Routledge Comanion
to Religion and Popular Culture (London: Routledge, 2015), 119, 126-128.

58 TJalija Jonane, “leskats religiskas mazikas terminologijas specifikacija’, Muzikas akadémijas
raksti 10 (2013), 86-88.
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2.3. Hiphops
2.3.1. Hiphopa un religijas pé&tnieciba

Hiphops ir mazikas zanrs, kura galvenie elementi ir repoSana un bitmei-
kings, vai rimes un biti, kur rimes apzimé reposanu, bet biti — instrumentalas
kompozicijas, kuru pavadijuma notiek reposana.5

Religijas leksikas lietojumam hiphopa kultara nedrikst uzticéties un uztvert
tajos veidos, pie kadiem teologijas un religijpétnieki ir pieradusi.60 Hiphopa
teksti funkcioné ka jebkuri teksti: tiem ir gan komunikativa, gan jégas veido-
$anas funkcija, kur teksts klast par nozimju generatoru. Tam par pamatu ir
atzina, ka valoda, kas tiek izmantota konkrétaja teksta, tiek iepazita caur $o
tekstu. T. i., jaunais, unikalais makslinieciskais teksts ir sarakstits valoda, kuru
auditorijai ir jaapgust. Sakotnéji ielikta jéga, kuru ir véléjis komunicét autors
kultiiras funkcionésanas cela piedzivo sarezgitas parstrades un transformacijas,
lidz ar ko notiek apaudzésana ar jégu. So nozimju generéanu var dévét par
teksta radoso funkciju. Ja teksta lasisanas/pétniecibas mérkis ir atklat sakotnéjo
nozimi, pieméram, studéjot senas literatiras tekstus, $is faktors var traucét
lasitajam. Savukart maksliniecisku tekstu gadijuma, kuriem pieder hiphopa
dziesmu teksti, Sis faktors lauj veidot jaunas teksta nozimes. Teksts nav pasivs
nozimes neséjs, bet ir dinamisks un iek$éji pretrunigs fenomens.6!

Lidz ar to ir jasaprot, ka no konkrétas religiskas leksikas lietojuma hiphopa
kompozicijas teksta (vai cita popkultiiras teksta) neizriet tas, taja izteikta nozime
atbilst kadas religijas vai konfesijas macibai par konkrétu vardu vai simbolu
nozimi.62

Pétnieki $obrid pastavosaja akadémiskaja literattira par hiphopu ka popkul-
taras fenomenu apliko sekojosas témas: 1) afroamerikanu draudzes; 2) kritiskais
liriskaja: reperis ka pravietis; 3) hiphops ka jégas mekléjumi. Pirmajas divas
témas ieklaujamie pétijumi nepieskaras jautajumam par pasu “religijas” katego-
riju, kaut ari jégas mekléjumu kategorija ieklaujamie darbi ari cies no piesaistes
tradicionalam kategorijam. Jégas jédziens akadémiskas teologijas un religijpét-
niecibas konteksta ir piesaistits noteiktiem tekstiem, autoriem un idejam un lidz
ar to veido iepriek$pienémumus par pétamo tekstu saturu.63 Saja darba atbilstosi
izvélétajam religijas un gariguma definicijam, religiskais hiphopa ir saprasts ka
jégas mekléjumi. Latvijas un Krievijas repa autori nepieder afroamerikanu drau-
dzu kontekstam un $ie teksti pievérsas individa eksistencialiem jautajumiem,

59 Paul Edwards, The Concise Guide to Hip-Hop Music: A Fresh Look at the Art of Hip-Hop,
From Oldschool Beats to Freestyle Rap (New York: Macmillan, 2015), 10.

60 Andrejevs, “Tkonas’, ibid.

61 Turi M. Lotman, Istoriia i Tipologiia Russkoi Kulturi (Sankt-Peterburg: Iskusstvo-Spb, 2002),
189-191.

62 Andrejevs, “Tkonas’, ibid.

63 Andrejevs, “Tkonas’, ibid.
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neka nodarbojas ar sabiedribas problému atrisinajumu, kas atbilst pravietiska
kategorijai.64

Toties afroamerikanu izcelsmes konteksts, kura ietvaros hiphops ir dala no
plasakas afroamerikanu pravietiskas un revolucionaras muzikas tradicijas, lauj
saprast hiphopu ka kontrkultaras praksi, kas saknojas religiskas transcendences
un politiskas pretosanas impulsa. Tas nenozimé, ka jebkura melnadaino autoru
radita hiphopa muzika saglaba §is saknes, un dala tas izaicina $o transcendences
un preto$anas impulsu.65

Teologijas pétnieciba afroamerikanu hiphopa kulttras un tas dailrades
konteksta lauj izprast $is kulttiras ipatnibas, kuras daléji piemit ari religijas
lietojumam citu valstu, valodu un kultaru hiphopa. Hiphopa autori rada savu
individualu prieksstatu par Dievu, Jézu un religiskam organizacijam, balstoties
savos uzskatos par cie$anam, sapém un nevienlidzibu. Hiphopa autori darbojas
postmodernaja konteksta, kura ir pienemts izaicinat autoritates, dumpoties pret
laikmetigiem religiskiem pienémumiem un uzskatiem, un radit jaunu celu pie
Dieva un baznicas. So tendenci runat par socialu netaisnigumu un lidz ar to
veérsties pret eso$o politisku vai socialu sistému veicina hiphopa kopiena, t. i., $o
miziku auditorija, eso$ais pieprasijums péc jégas pieskir§anas cieSanam, sapém
un nevienlidzibai. Si reakcija iezimé problému risina$anas mehanismu, kuru
hiphopa autori isteno ar muziku, dzeju un dziesmu tekstiem. Tapat hiphopa
autoru skatijums uz pasauli ietver neuzticibu laikmetigam sistémam, institici-
jam un socialam struktiram.ss

Tapat ir janorada, ka populara muzika, kas nav izteikti religiska, var veik-
smigak uzrunat auditoriju par eksistencialu jautajumu risinaganu. Pétijjuma par
bezpajumtnieku jaunie$u apripes centru praksi LosandZzelosa konstatéts, ka,
izmantojot popmiiziku jaunie$u iedvesmosanai, rodas problémas. No vienas
puses, apriipes centra darbinieki, pasu jauniesu mudinati, saskatija pozitivu
pienesumu atveselo$anas un rehabilitacijas procesam taja, ka slavenibas varétu
organizét lidzeklu vaksanu un pievérst uzmanibu socialam problémam, ka
ari kalpot ka lomu modeli un apgaismot auditoriju ar relevantu un autentisku
personigu pieredzi.6?

No otras puses, vini secinaja, ka kaut ari dala jaunie$u bija atvérti tam, lai
sanemtu veseligu véstijumu caur muziku, lielakoties jaunie$u iecienitaja pop-
mizika vinus uzrunaja dumpinieciskas témas, narkotiku kultiiras slavinajums
u. tml,, kas raisija konfliktus lielakai dalai, apzinoties sevi par mérkauditoriju

64 Miller, op. cit., 76-77.

65 Carl Petter Opsahl, Dance To My Ministry: Exploring Hip-Hop Spirituality (Bristol, CT:
Vandenhoeck & Ruprecht, 2016), 15.

66 Daniel White Hodge, Hip-hop’s Hostile Gospel: A Post-Soul Theologica Exploration (Leiden:
Brill, 2017), 186-190.

67 Malaika Mutere, Adeline Nyamathi, Ashley Christiani, Jeff Sweat, Glenna Avila & Leo
Hobaica Jr. “Homeless Youth Seeking Health and Life-Meaning Through Popular Culture
and the Arts”, in Child ¢ Youth Services 35:3 (2014): 273-289.
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veseligam véstljumam, kas naca no populara mazikas slavenibam. Savukart
cita mizikas spektra gala - religisko mizikas Zanru izpilditaji tika noveértéti
ka prozelitéjosie, sludinosie un galu gala neefektivi.”s8

Atgriezoties pie jédziena, kas tika pieminéts sakara ar autentiskas kultaras
pretnostatijumu popularai kultarai, ari pieminétaja pétjjuma tas izraisa probleé-
mas sakara ar marketizaciju un tas izraisitas patérina kultiiras leksikas ietekmes
neapzinasanos.

2.3.2. Kristiga miuzika un kristigais hiphops

Kristigo repu ir jastudé lidzas laicigajam, jo taja paradas ta pati religijas
funkcija. Kristiga repa pétnieciba atrodas attistibas posma. Taja pastav daudz-
veidiga terminologija, kas var atskirties atkariba no pétnieka vai konkréta pét-
nieciska projekta. Saja darba tiek izmantots “kristiga repa” jédziens. Citviet tas ir
definéts ka “kristigais hiphops”, “svétais hiphops”, “gospela hiphops” vai “gospela
reps”. Nosaukums “kristigais reps” ir nacis no muzikas industrijas aprindam, bet
pasi § zanra makslinieki to sauc par “kristigo hiphopu”. So fenomenu plasaja
nozimé ir iespéjams aprakstit ar definiciju “kristiesi un hiphops”, ieklaujot visas
iespéjamas kristieSu un hiphopa miuzikas attiecibas.69 Kaut ari $ada pieeja ir
visietvero$aka attieciba uz visiem iespéjamiem kristie$u un hiphopa kultaras
mijiedarbibas krustpunktiem, §i darba pétnieciska interese ir par kristigo repu, t.
i., par kristie$u radito repu ar kristigu véstijumu. Tas neieklauj kristiesu veidoto
repu, kas ir domats plasakai publikai, resp., laicigo repu, kuru veido kristiesu
autori.

Cits faktors, kas ietekmé kristiga repa definicijas problematiku, ir tas, ka
kristiga repa makslinieku starpa pastav divas galvenas pieejas muizikas pro-
ducésana. Vienu pieeju reprezenté ASV miziku apvieniba Tunnel Rats, kas
ir izvelgjies sludinat Jézu Kristu smalkaja veida. Savos tekstos tas izvairas no
izteiktas Jézus varda sludinasanas, un ta teksti ietver smalkakas vai retakas
atsauces uz Kristu, kristietibu vai teologiju. Citas pieejas attieksmi vislabak
raksturo kolektivs Cross Movement, kas piesauc Jézus vardu vai runa par Dievu
viscaur saviem tekstiem.

Diskusijas par kristigo repu un citiem laikmetigas kristigas muzikas zan-
riem vélas noskaidrot kritérijus, kuri nodrosina mizikai tiesibas saukties par
kristigu. Laicigu zanru gadijuma ir iesp&jams runat par atbilstibu skanu kodam,
uz kuru pamatojoties var attiecinat konkrétu kompoziciju uz kadu Zanru.
Kristiga mazika péc skanu koda var atbilst jebkuram zanram. Lidz ar to par
kristigu muziku, t. sk. repu, var uzskatit maziku: 1) kuras autori ir kristiesi; 2)
kas saturs un mérkis ir teologisks; 3) kas tiek izplatita ka kristiga un kuru patéré

68 Mutere, et al. “Youth,” ibid.; Andrejevs, “Ikonas’, ibid.
69 Travis Harris & Erika Gault, “Introduction’, in Erika Gault, Travis Harris, eds., Beyond
Christian Hip hop: A Move Towards Christians and Hip hop (London: Routledge, 2020), 3-5.
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kristiesi. Visneitralak ir uztvert par kristigo maziku to, kas tiek pardota zem
kristigas mizikas nosaukuma. Autora ticiba un teologija var bit problematiski
pieturas punkti, jo tie ir atkarigi no kritérijiem, péc kuriem pétnieki definé kadu
individu par kristieti vai kadu teologiju par kristigu un pieprasa skaidrakas
definicijas, pieméram, “kalvinistu reperis” vai “katolu poppanka grupa”, ka ari
pieprasa pamatot konkrétas teologijas klatesamibu kada muazika dailrade.

Kopuma kristigas muzikas Zanrs apvieno dazadas atSkirigas teologijas,
individus un grupas un ir saprotams ka saskelta pasaule. Konkrétus laikmetigas
kristigas muzikas un t. sk. kristiga repa kompozicijas iespéjams iedalit attie-
ciba pret diviem idealiem tipiem: integracijas/transformacijas; un noskirsanas
laikmetigas kristigas muzikas. Sie tipi attiecas gan uz muzikas saturu, gan uz
autoru pieeju ta veidosanai. Kristigais reps, kas ir tuvaks noskirsanas polam,
savos pamatos satur radikalo pretstatu starp kristietibu un laicigo kultaru, t.
i., pasauli. Vienlaikus tas tiek savienots ar tieksmi meklét jaunus sekotajus, kas
veido sarezgitas iek$éjas attiecibas $aja pieeja, jo mégindjumi uzrunat laicigo
pasauli pieprasa piekap$anos $is pasaules prieksa. Savukart integracijas pieejas
parstavji meklé veidus, ka integrét savu ticibu un parliecibu laicigaja kultara,
un artikulét kristigo pasaules skatljjumu tiem, kuri citadak varétu to nesastapt,
vai veidot kristigu alternativu izklaides veidiem, kas pieder laicigajai kulttirai.”o

Laikmetiga kristiga mazika neatkarigi no tas zanra reprezenté kristiesu
vélmi izmantot musdienigu mediju. Hiphopa muzika ar tai raksturigiem
izteiksmes lidzekliem klist par mediju kristiesu véstijumam. Si medija izvéle
ietekmé pasu véstijumu, t. i., hiphopa miuzikas izvéle kristigas parliecibas
pausanai neatkarigi no pakapes, kura tas autori vélas integréties vai noskirties
no pasaules. Lidz ar to kristigais hiphops un citi laikmetigas muzikas zanri
iezimé integrésanos laicigaja kultara. Tapat ikviens medijs ir arl tulkosanas
mehanisms, kas viena veida zinaganas jeb informaciju parveido paplasinatajas
un specializétajas formas. Ikviens ir medijs ir aktiva metafora, kas Jauj partulkot
pieredzi jaunas formas, izprasts realitati savadakaja veida.”!

2.3.4. Kristigais reps Latvija

2009. gada par “vienigo atpazistamo Latvijas kristigo reperi” Delfi.lv nosauca
Kasparu Jansonu, kura pseidonims ir Akis. Akis ir saceréjis un 2007. gada izde-
vis pirmo kristiga repa albumu latvie$u valoda ar nosaukumu “Lapa”. Pirms
tam Jansons darbojas kolektiva ar nosaukumu 3Nity (saisindjums anglu val.
vardam Trinity jeb Trisvieniba). Tapat AKkis ir autors pirmajam kristiga repa
mizikas video, kas tika producéts 2009. gada un veidots dziesmai ar nosaukumu
“Gruzis™.

70 Jay R. Howard & John M. Streck, Apostles of Rock: The Splintered World of Contemporary
Christian Music (Lexington, KY: The University Press of Kentucky, 1999), 8-11, 140-144.
71 Marshall McLuhan, Understanding Media (Cambridge, MA: MIT Press, 1994), 7-9.
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Albums un dziesma $obrid ir pieejami YouTube straumésanas platforma.
Intervija LKR AKkis teica, ka albuma “centrala vésts noteikti ir dzives jéga, kuru
més katrs varam meklét Kunga Jéza Krista, jo viss ir no Vina, caur Vinu un
uz Vigu”. Akis uzskata, ka $i albuma vértiba ir taja, ka tas “lietas sauc istajos
vardos”. Tapat vin$ doma, ka “tas bis pieejams ari arpus kristigajiem gramatu
galdiem, tatad ari tiem, kas kaunas apmeklét baznicu”.

Akis uzskatija albuma veido$anas procesu par Dieva vaditu, jo vinam “gan-
darijums vairak ir par to, ka beidzot ari Dievs grib, lai $is disks taptu izlaists”,
jo ieprieks$éjie méginajumi nebija veiksmigi tadél, ka “neizdevas, tatad nebija
Dieva plana”, un vins$ ir “pateicigs Dievam, ka tolaik nekas netika izlaists, jo
$obrid daudz kas ir mainijies, daudz ko esmu sapratis un pardomajis”. Akis ari
paskaidro $o izteikti teologisku priek$statu par albuma veidosanu: “Tolaik es
dzivoju ar domu: nu, ja jau ta, tad kadé] censties - ja jau rezultats nav atkarigs
no manis, tad jacep tik augsa, nedomajot ne par kvalitati, ne citam niansém.”

Savukart Dievs, kas nelava vinam publicét albumu atrak, sava veida ir
albuma veidosanas lidzdalibnieks, jo ir ietekméjis ta kvalitati: “Ja albums batu
izlaists tolaik, neesmu parliecinats, cik tas butu kvalitativs. Iespéjams, butu tads
vienreiz klausamais variants — parasta muzika, parastas témas. Turpreti tagad
katra nots, harmonija, katrs vards ir pardomati lidz pédéjam.”

No intervijas izriet, ka Akis apzinati un konsekventi ir veidojis $o albumu
ka kristigu, savukart kristigo vin$ saprot ka dzives jégu, kas, vinaprat, atrodama
Jézt Kristti. Vin$ pozicioné savu darbu ka atskirigu no citiem repa albumiem
vai citas popularas muzikas, kuras autors, vinaprat, nesauc lietas istajos vardos,
tapéc $ads makslinieks nav patiess vai ari nespéj saprast patiesibu par pasauli.
Akis ari ceréja sasniegt publiku arpus baznicas vides, t. i., evangelizét tos, kas
“kaunas apmeklét baznicu”, un tas norada, ka vins stipri negativi vérté tos, kas

Otrais Latvijas kristiga repa albums tika izdots 2010. gada ar nosaukumu
“Kristiga Glance”. Ta autori ir “1:16 Klike”, un albums ir jaunie$u macitaja
Davida Gleskes muzikalais projekts. Davids Gleske ir draudzes “Prieka Vésts”
vaditaja Vilna Gleskes déls. Ta ir nekonfesionala kristiesu megadraudze, kuru
1990. gada dibinaja Rigas Golgatas baptistu draudzes locekli, kuri bija vilusies
savas konfesijas vadiba, jo ta nesniedza atbalstu harismatiskiem dievkalpoju-
miem un modernai mazikai.

Grupas nosaukums ir atsauce uz Jauno Deribu (Rom 1:16), kur ir rakstits
“Es nekaunos evangélija: tas ir Dieva spéks pesti$anai ikvienam, kas tic, jadam
vispirms un ari griekim”, konkréti, uz pirmo dalu, t. i., “Es nekaunos evangeélija:
tas ir Dieva spéks pesti$anai ikvienam, kas tic”. Albuma izdosanai veltitaja
preses pazinojuma ir teikts, ka grupas “mérkis ir iepazistinat citus ar Kristu,
popularizét kristigas vértibas un dzives veidu un pagodinat Jézu musdieniga un
jaunie$iem saprotama veida”. Grupas nosaukums ir aizgtts no ASV kristiga repa
grupas nosaukuma 116 Clique. Gleske stasta, ka vina grupa gribéja pievienoties
“$ai globalajai kustibai, kas balstita uz Romiesiem 1:16”. Citviet, Draugiem.lv
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profila, grupa pazino, ka “Klike ar savu darbibu jaunie$us aicina pievienoties
Pavila aizsaktajai kustibai”, ko tapat saista ar Rom 1:16 tekstu. Tapat grupas
Draugiem.lv profila ir ietverts ari meérkis “Atspogulot Kristus godibas spozumu
un varenibu, mainot “iesinojo$os” stereotipus par Kristu un Vina draudzi ka
kaut ko garlaicigu un nepraktisku”

Lidzigi Aka apzinai par to, ka Dievs ir vadijis vina albuma tap3anu,
“1:16 Klike” pazino, ka “misu pirmais dailrades posms ir bijis Dieva iedvesmots
un vadits”. Dziesmu tekstu idejas grupa “sanem no Dieva Varda, svétrunam un
pardomam, kas rodas, reagéjot uz apkart notiekosajiem procesiem”. Gleske tapat
pazinoja, ka “Latvija ir [..] kristigas repmuzikas trikums” un vigu mizika ir
guvusi “lielo atsaucibu no jaunie$u puses”. Kaut ari “1:16 Klikes” pazinojumos
un grupas aprakstos ir minéts evangelizacijas mérkis un grupas vaditajs noveérté
jaunie$u atsaucibu uz vinu projektiem, tie ir galvenokart piedalijusies kristigas
mizikas pasakumos ar citiem laikmetigas kristigas mazikas izpilditajiem, biezi
vien - pasakumos, kurus organizé draudze “Prieka Vésts”.

Albuma nosaukums “Kristiga Glance” nak no pirmas dziesmas vardiem
“Ar glanci ka Jézus més vélamies klat”. Albumu veido 11 kompozicijas, kuras
$obrid ir pieejamas Davida Gleskes YouTube kanala un vietné Draugiem.lv
grupas profila. “1:16 Klike” uzskata, ka vinu darbiba tapat var novérot divéjadu
protestu: ar saviem tekstiem un véstijjumiem tie vérsas pret pasauli, t. i., sludina
evangeéliju — nekaunas no savas parliecibas pasaules prieksa, rakstot kristigo repu
iepreti laiciga repa autoriem. No otras puses, ta ir arl vér$anas pret tradicionalo
kristietibu vai vismaz pretenzija uz baznicas atjaunotni, lietojot popularo laik-
metigo muziku evangelizacijas nolakos.

Cits nozimigs Latvijas kristiga repa parstavis ir Pieci-O jeb Andrejs
Goloborodko. Vins ir izdevis pirmo dziesmu ar nosaukumu “Citadaks reps”
2017. gada. Ar $o nosaukumu vins$ ir gribéjis distancéties no “ta saucama
“mainstream”, ko klausas lielaka dala hip hopa muzikas fanu”. Pieci-O uzskata,
ka vina gaumé repa muzikas “nav jau daudz, ko klausities”, lielakoties reps
ir “degradéjoss un nereti to klausoties “vist” ausis”. Savukart vina reps “ir
citads vértibu zina”, jo vin$ ir Kristus sekotajs. Turklat Pieci-O nav dross par
to, vai vinu var saukt par kristigo reperi. Vins esot “kristietis, kurs repo”, bet
tas nenoziméjot, ka vin$ rada kristigo repu. Pieci-O uzskata, ka vina dziesmas
“nav “pieligsmes reps”, kas paredzéts kristiesu izklaidésanai”, tajas nevarés
atrast tadus vardus ka “Slava Jézum” vai “Alleluja”. Pieci-O mérkauditorija ir
“nekristiesi, kuriem es cen$os pasludinat Kristu, iespéjams, viniem saprotama
veida. Caur kristieSu dzives vértibam”.

Pieci-O attieksme pret kristiga repa veidoSanu at$kiras no Aka un
“1:16 Klikes” apgalvojumiem par Dieva iedvesmotu repu, kaut ari vina dzies-
mas neparprotami ir biblisko tému un teologisku motivu iedvesmotas. Toties
vinam tapat piemit protesta elements — gan pret pasauli, kas veido “degradéjoso”
laicigo repa muziku, gan pret “pieligsmes repu’, t. i., repa kompozicijam, kas ir
parak piesatinatas ar kristigo leksiku un lidz ar to nav saprotamas vai neskiet
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aktualas nekristieSiem, kas ir vina auditorija. Tapéc Pieci-O tapat uzskata savu
repu par evangelizacijas instrumentu. Toties, kaut ari Pieci-O ir §1 attieksme pret
“pieliigsmes repu” un kristigo leksiku, visi tris minétie repa izpilditaji vélas vai
ir véléjusies evangelizét ar savu maziku.

“1:16 Klikes” muzika visu $o projektu vida visvairak lidzinas tam, ko Pieci-O
sauc par “pieliigsmes repu”. Sis stils lidzinas ASV grupas Cross Movement repa
stilam. Vinu teksti sastav no frazém, kas radusas no dievkalpojumu konteksta un
satur pozitivu un apliecinosu kristigu véstijumu. Aka albums savukart ir tuvaks
Pieci-O stilam. Grupas Cross Movement tekstos ir ietverts kristigais véstjjums,
bet tas nav “pieltigsmes reps”, t. i., $is véstijums ir tadu tekstu elements, kuri
ir tuvi laiciga repa dziesmam. Strukturali $o autoru dziesmas piedava kristigo
véstjumu ka atbildi uz dazadiem eksistencialiem jautajumiem, kas tiek ieskicéti
konkrétaja kompozicija.

“1:16 Klike” tapat ir vienigais no $iem projektiem, kas ir redzami saistits
ar noteiktu Latvijas kristigo kopienu, savukart Akis un Pieci-O nestasta par
sakariem ar kadu konkrétu religisku kopienu. Pieci-O toties ir piedalijies pro-
jekta History Makers, kas ir nekonfesionala kristiga jaunie$u organizacija, kuras
meérkis ir vienot kristie$us ap vinu pasu definétam kristietibas pamatvértibam.
Vins$ stasta par projektu ka par vidi, kura vin§ guvis ideju par kristiga repa
veido$anu. Pieci-O min ari Fusion International, kas ir starptautiska kristiesu
jaunie$u koru/muzikas grupu apvieniba. To parvalda Josiah Venture - evange-
likalu jaunie$u kustiba Centraleiropa un Austrumeiropa, kuras uzdevums ir
izglitot un sagatavot jaunos liderus, sadarbojoties ar vietégjam draudzém. Si
organizacija tapat nav saistita ar konkrétu konfesiju, bet balstas uz plasaku
evangelikalu teologiju.

History Makers un Fusion International ir cits piemérs tam, ka laikmetiga
kristigd muzika Latvija (arl reps) tiek izmantota par evangelizacijas instru-
mentu. Kamér kristigo reperu kalpo$ana sniedz vinu klausitajiem iespéju patérét
kristigo maziku, $adas organizacijas iesaista cilvékus tadas aktivas darbibas ka
dziedasana, reps un dejosana.

“1:16 Klikes” muzika ir noskirsanas laikmetiga kristiga muzika, jeb tas,
ko Pieci-O sauc par “pieligsmes repu”. Sis grupas teksti ir strikti kristigi un
teologiski un apliecina at$kiribu no pasaules un kristietibas parakumu par to.
Savukart Pieci-O un Aka dailradi ir gritak kategorizét. Tie pieder vai nu integ-
racijas, vai transformacijas kristigas muzikas tipam. Integracijas pieeja paredz,
ka kristigie muziki meklé veidus, ka integréties laicigaja kultara, lai integrétu
savu ticibu un parliecibu taja, un artikulét kristigo pasaules skatjjumu tiem, kuri
citadak varétu to nesastapt. Tapat to mérkis var bat veidot kristigu alternativu
izklaides veidiem, kas pieder laicigajai kultiirai. Savukart transformacijas pieeja
$o pétnieku izpratné atskiras ar uzsvaru uz maksliniecisku attieksmi, kur tai
muzikai nav jabut veiksmigai vai popularai, lai pastavétu. Tas, vai laiciga pasaule
tiek evangelizéta (noskirsanas pieeja) vai kristigais véstijums pastav lidzas citiem
popularas muizikas zanriem, nav tik svarigi ka pasas kristigas makslas vértiba
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sevi. Sis pieejas vislabak apvienot zem integracijas laikmetigas kristigas mizikas
nosaukuma, jo transforméjosa pieeja sava attiecksmé pret pasauli butiski neat-
gkiras no integréjosas, kaut ari citadi izprot muzikas produktu maksliniecisko
veértibu. Turklat integracijas pieejas parstavji tapat var uzskatit savu darbu par
makslinieciski nozimigu. Saja izpratné Aka un Pieci-O mizika ir integracijas
tipa kristiga miizika. Sie autori vélas uzrunat pasauli tas valoda un izaicinat
laicigo repu nevis ar noskir$anos no ta un “svéta” jeb “pieligsmes” repa produce-
$anu, bet ar “dzilaka” vai “citadaka”, izmantojot Pieci-O vardus, repa veidosanu.
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3. PETIJUMOS IZMANTOTAS METODES UN PIEEJAS

3.1. Interneta pétnieciba un kibertelpa

Netnografija plasakaja nozimé ir pieeju kopums, kas ieklauj daudzveidigos
pétjjumus kuri pamata balstas kibertelpas materialu aprakstis$ana un interpreta-
cija, ka ari izmanto kibertelpu to atlasei un pieejai tiem. Ta tiek istenota ar plasu
metozu klastu, kas variéjas atkariba no pétama objekta un pétijuma interesém.
Netnografija nav ierobezota ar virtualo vai digitalo etnografiju, kas ietver pieejas
tiessaistes kopienu un grupu etnografiskai pétniecibai. Ta ietver ari pétniecisku
interneta analizi, kas pielieto nepieciesamas kvalitativas metodes kibertelpas
materialiem.”2

Religija interneta vidé ir interdisciplinars pétniecibas lauks, kas kluva
par nozimigu religijpétniecibas dalu 1990. gados. Sakotnéji religija kibertelpa
tika pétita, fokuséjoties uz jauniem un neparastiem kibertelpas aspektiem,
kur religija varéja izpausties jaunos veidos. Internets tika uzskatits par riku
un simbolu religiskai un socialajai transformacijai. Tapat agrinie pétijumi par
religijas izpausmém tiessaisté vai nu utopiski ceréja uz to, ka internets veicinas
religisko toleranci un solidaritati, vai ari baidijas no interneta raditiem draudiem
tradicionalajai religiozitatei. Turpmakie pétijjumi saka ienemt realistiskaku pozi-
ciju un nodarboties ar tiessaistes religisko fenomenu precizu definésanu un to
formu salidzinajumu. Tapat pétnieki saka apzinaties, ka lidzas tehnologiskai
attistibai, jauno tiessaistes religisko izpausmes formu veidotaji ir cilvéki. Tas
lika papildinat iegutas atzinas par interneta ietekmi uz identitates un kopienas
veido$anu ar esosu sociologisku, politisku un filozofisku disciplinu diskusijam
un atzinam. Vélinaka posma pétnieki turpmak attistija interneta religijpét-
niecibas interdisciplinaro raksturu. So jaunakas paaudzes pieeju starpa ir ari
méginajumi izprast, kada veida internets kalpo par simbolisku jégas avotu, kuru
izmanto garigie meklétaji masdienu sabiedriba, rodot spéju orientéties religiskas
un formacijas praksés.”?

Interneta lieto$ana var ietekmét cilvéku preferences péc noteikta veida
religiskas piederibas, iesaistes vai pieredzes, veicinot cilvéku sastapsanos ar
visdazadakajiem religijas un gariguma paveidiem. Interneta vide veido jaunu
telpu, kura individi sastopas ar konfliktéjosam patiesibam un idejam, kas
potenciali izaicina kadas noteiktas religiskas tradicijas ekskluzivas pretenzijas uz

72 Leesa Costello, Marie-Louise McDermott, Ruth Wallace, “Netnography: Range of Practices,
Misperceptions and Missed Opportunities,” in International Journal of Qualitative Methods
16 (2017).

73 Heidi Campbell, “Internet and Religion,” in Mia Consalvo, Charles Ess, eds., The Handbook
of Internet Studies (London: Blackwell, 2011), 232-234.

30



patiesibu.74 Sastap$anas ar citado neveicina nepiecie$ami pluralistisku izpratni
par religiju vai citiem kulttiras elementiem, bet ari piesardziga nostaja pret citam
religiskam tradicijam, kuru var izraisit sastap§anas ar tam kibertelpa veicina
identitates veido$anos iepreti citadam, nevis ieklaujot to.

Kibertelpas jédziens attiecas uz internetu - tiklu sistému, kas vieno cilvé-
kus visa pasaulé un veido jaunu telpu, kura mainas cilvéku izpratne par sevi,
vinu domasana, izpratne par seksualitati, identitati u.c. eksistenciali svarigam
témam. Kibertelpa ir komplekss fenomens, kas Jauj cilvékiem nodarboties ar
$iem jautdjumiem dazadas formas. Kibertelpa ir vieta, kur cilvéki, var izpaust
savus neatrisinatus konfliktus jaunaja un eksotiskaja vidé. Ta var bat par telpu,
kur ir iespéjams stradat ar svarigajiem personibas jautajumiem un izmantot
kibertelpas sabiedribas materialus, lai rastu jaunus risinajumus. Tas, ka kiber-
telpa cilvéks var ietekmét savas personibas attélojumu, pats atlasot un izvéloties
tekstus, vizualus materialus un citus medijus, kas reprezentés vina personibu, ka
ari savas iesaistes pakapi un apjomu, var veicinat relativi brivo no sekam ekspe-
rimenté$anu un iespéju saskarties ar savas personibas neizpétitajiem aspektiem.
Tas lauj intensivi saskarties ar jaunam idejam un cilvékiem. S eksperimentésana
veicina personigo izpratni par to, kas sniedz dzivei jégu jeb identitati.”>

Kibertelpas ietekmi uz personibu nevajadzétu konceptualizét ka ekskluzivi
pozitivo psihologiskas un personiskas attistibas riku. Ta ir viens no personibas,
citada un realitates narativiem, kas veido cilvéku faktisko pieredzi. Cilvéku
mijiedarbiba kibertelpa tapat var izraisit bailes un satraukumu par robezu zau-
désanu, ka ari tas ietekmi uz varu, milestibu, dabu un daudziem citiem cilvéku
dzives eksistencialajiem aspektiem. Tas pieredze var izraisit atsve$inaganos no
kermena, geografiskas lokacijas vai reala laika, vai ari bailes no $adas pieredzes
kaitigas ietekmes uz sabiedribas attistibu un/vai tas domajamo pamatu spéju
pastavét nemainiga, tradicionalaja vai vésturiskaja forma.”¢

Misdienu konteksta kibertelpa vairs nav saprotama pretnostatijuma “reala-
jam”. Batu nepareizi apgalvot, ka cilvéki dzivo kibertelpa, jo misu kermeniska
realitate ir nepiecieSams elements no dalibas kibertelpas pasakumos un tas
pieredzé. Toties kibertelpa ir praktiski neatnemams elements musdienu patérina
kultaras un politiskas realitates konteksta, kas liek domat par kibertelpu ka par
fiziskas realitates paplasinajumu, kas ir tik visparizplatits, ka fiziska realitate
nav domajama bez tas funkcionésanas. Savukart atteik$anas no tas lieto$anas
ir marginals fenomens, kaut arl Rietumu sabiedriba ir novérojamas bazas

74 Paul K. McClure, “Tinkering with Technology and Religion in the Digital Age: The Effects
of Internet Use on Religious Belief, Behavior, and Belonging,” in Journal for the Scientific
Study of Religion 56:3 (2017), 13.

75 Sherry Turkle, “Cyberspace and Identity;” in Contemporary Sociology 28:6 (1999), 643-644.

76 Paul N. Edwards, “Cyberpunks in Cyberspace: The Politics of Subjectivity in the Computer
Age,” in The Sociological Review 42:1 (1994), 83-84.
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par tas izplatibas izraisitiem draudiem personiskas informacijas drosibai un
cilvéktiesibam.””

Kibertelpas ietekme uz kulttiras un religijas procesiem ir globalizéjosa. Ta
veicina geografiskas telpas dekontekstualizaciju un aizvieto$anu ar ne-geogra-
fisku hipertelpu, kura simboli celo neatkarigi no geografijas. Patérina kultaras
un kapitalisma apstaklos globala kultiiras ekonomika reprezenté komplekso
un sadkelto kartibu. Tas ietvaros vairs nav centru un periférijas, vai vairaku
centru un perifériju attiecibas, bet drizak globalas kultaras kustibas plasmas
dimensijas. Sis dimensijas ir etniskuma, mediju, tehnologiju, finansu un ideju
ainas, kas veicina augo$o cilvéku, attélu, patérina prec¢u, naudas un ideju
deterritorializaciju.78

Si darba ietvaros populara kultiira tiek pétita kibertelpas ietvaros. Sis pieejas
izmanto$anu pamato tas fakts, ka populara kultara dotaja bridi vispilnigako
attélojumu iegust tiesi kibertelpa. Popularas mazikas joma par pieméru var
kalpot koncerta video- vai audioieraksts: lielaku muzikas koncertu varétu
apmekleét vairaki simti takstosi klausitaju, bet ta ierakstam varétu but vairaki
simti miljoni skatijumu. Tapat populara kulttra ka religija funkcioné ka ties-
saistes religija, nevis religija tiesaisté, jo reprezenté religijas elementu adaptaciju
primari kibertelpa pastavosaja popularas kultiiras gariguma forma.

3.2. Uzmaniga lasiSana

Vairakkart uzmanigi tika klausitas hiphopa dziesmas latviesu un krievu
valoda. Tika noklausitas (aptuveni) 400 hiphopa dziesmas, kas atbilst popu-
laritates kritérijam. Popularitates kritérijs — vairak par 10 000 klausijumiem
makslinieku profilos Spotify vai Youtube. Par popularitati varéja spriest ari dél
dziesmu ieklau$anas pazistamu popularas muazikas autoru labako dziesmu topos.

Hiphopa un citu popularas mazikas zanru dziesmu teksti ir popularas
kultiiras poétisku tekstu piemérs. Sadas un citas dzejas parlasisana ir tas klau-
siSanas no jauna, tas skanu atkartota uztvere. Tas gaita veidojas padzilinata
izpratne par §is dzejas nozimi un saturu. Popularas muzikas gadijuma tas
ietver gan tekstu parlasiSanu drukataja forma, gan ari to klausi$anas ierakstu
forma. Sada cela tiek dzejas tekstu dzilaka jéga, kuru ir iespéjams neatklat vai
neuztvert pavir$as iepaziSanas gaita. Tas ietver gan dzejas télaino izteiksmes
lidzeklu jégu un nozimi, gan ari dzejas darba kopigas nozimes izpratni. Dzejai
piemit iek$éja logika un struktara, kas nav vienigi saistita ar vardu tie$o nozimi,
bet tai piemit iek$éjais ritms, kuru iepazit ir iespéjams uzmanigas lasisanas vai
klausi$anas cela. Uzmaniga lasiSana paredz, ka teksts tiek skatits pats par sevi,

77 Allesandro Mantelero, “Al and Big Data: A Blueprint For a Human Rights, Social and
Ethical Impact Assessment,” in Computer Law & Security Review 34 (2018), 755-758.

78 Jon Stratton, “Cyberpsace and the Globalization of Culture,” in David Bell, Barbara M.
Kennedy, eds., The Cybercultures Reader (London: Routledge, 2000), 722-724.
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bez nepiecieSamibas demonstrét ta intertekstualas ipasibas vai autora perspek-
tivu to nozimes atklasanai.”

Par uzmanigo lasisanu tiek saprasta ripiga tekstu analize, kas balstas 1énaja,
uzmanigaja lasi$ana, bez nepiecie$ama prieksstata par teksta laikmetu, kon-
tekstu, vai autora nodomiem un interesém, atskaitot tos no Siem elementiem, kas
ir saprotami no primara teksta. Literarie darbi, to starpa dzeja, vienlidz ietekmé
lasitaja domasanu, bet jéga, kuru tie atklaj, tos lasot, veidojas un tiek vértéta
no to dzives pieredzes viedokla. Tapat uzmanigas lasi$anas pielietojums $aja
darba un teorétiskaja literatra netiek pasniegts — lidzigi ka ari darba izmantotie
religijas, gariguma u.c. jédzieni - ka kadas absoltitas vai esencialas izpratnes
veidoSanas process, vai arl ka metode, kuras neizmantosana liedz interpretét
tekstus un atklat to nozimi.80 Si metode ir atbilstosa darba uzdevumiem un
meérkiem un attiecigi tiek izmantota religijas eksistencialas funkcijas atklasanai
hiphopa dziesmu tekstos.

Uzmanigas lasiSana pieeja popularas kulttras tekstiem ir Ipasi izdeviga, jo
iepreti religisko tekstu pétniecibai, kas balstas vésturisko vai genealogisku teksta
ipasibu apraksti$ana un jaunu nozimes slanu veido$ana, balstoties pienémuma
par to satura nepiecie$amo aizgt$anu no kadas religiskas tradicijas avotiem,
popularas kulttiras teksti un autori vislabak ir saprotami, iedomajoties to tekstus
ka atseviskus objektus, kuri var iemiesot religijas hermeneitisku funkciju ari
bez nepiecie$amibas, pieméram, péc teologiskas izglitibas, religiskas pieredzes
vai dzilas intereses pret religiju. Si popularas kultiiras tekstu ipatniba tapat
liecina ari par religijas un sekulara jédzienu maksligo nodalijumu, ka ari par
tradicionalas religijas jégas monopola iluzoro raksturu.

Uzmanigas lasiSanas cela tika atklati vardi, kas tika izmantoti kontenta
analizes veik$anai. Tie vardi ir: Dievs, Kungs, ikonas, gréki, ticiba, glabéjs.

Kristigais reps ir japéta lidzas sekularajam, jo tas saskana ir tas pats medijs,
un ta autoru vélme nodalit savu saturu no citiem autoriem ir vienigi tirgus
un marketinga stratégija, nevis butiska atskiriba, kas liegtu viena mediju veida
dazadus darbus salidzinat vai radikali noskirt.

3.3. Kontenta analize

Kontenta analizes pielietojums humanitaro zinatnu pétnieciba ietver gan
kvalitativas, gan kvantitativas pieejas elementus. Ta var tikt izmantota ka kvan-
titativa un lidz ar to “zinatniska” vai “drosticama” pieeja, bet ari ka kvalitativa
pieeja, kas péta tekstu simboliskas ipasibas, mekléjot to vietu plagakaja kultaras

79 Adam Piette, "Contemporary Poetry and Close Reading,” in Peter Robinson, ed., The Oxford
Handbook of Contemporary British and Irish Poetry (Oxford: University Press, 2013), 229,
239.

80 Viktors Ivbulis, Uz kurieni, literatiiras teorija? (Riga: Latvijas Universitates Svesvalodu
fakultate, 1995), 54-55.
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konteksta, kuram tie pieder. Kontenta analize vélas analizét $is atsauces uz
kulttiras kontekstu atkartojamaja un pareizaja veida,s! toties $§i darba autors
uzskata, ka vienigi kvantitativa kontenta analizes pieeja var atbilst Siem kri-
térijiem, savukart kvalitativa tekstu simbolikas pétnieciba var bat tikai daléji
objektiva un ir paklauta lasitaju subjektivitatei, izglitibai, kultaras kontekstam
un reprezenté noteiktu pieeju kadu popularas kultiras tekstu jégas atklasanai,
nevis kadu atkartojamo eksperimentu eksakto zinatnu izpratné.

Kontenta analize ir deriga, ja pétnieki vélas atklat lidzigus pavedienus
(patterns) lidzigaja zanra. Si darba ietvaros tas attiecas uz vairaku sekularo un
kristigo reperu dziesmu tekstiem. Tapat tas Jauj redzét, ka religiskie jédzieni
tiek partulkoti hiphopa Zanra - gan sekularo, gan religisko autoru darbos, jo
kontenta analize ari lauj salidzinat kada jédziena vai parliecibas attistibu ar ta
tradicionalo nozimi. Tapat kontenta analize lauj analizét hiphopa Zanra dziesmu
tekstus dazados kontekstos — kristigaja un sekularaja.s2 Tapat kristiga repa
salidzinajums ar $kietami sekulara repa tekstiem tiek veikts ar kontenta analizi.

3.4. Publikaciju kopas struktira

Publikaciju kopa ir apvienoti pieci zinatniskie raksti, kas ir publicéti recen-
zétajos izdevumos. Pirma publikacija, kas nodarbojas ar gariguma marketingu
Latvijas konteksta, kalpo par pieméru §i darba teorétiska ietvara pielietojumam.
Ta izmanto darba pielietotas religijas un gariguma definicijas, lai aplikotu gari-
guma Ipatnibas un ta pétniecibas problematiku masdienu Latvijas konteksta.

Ta identificé plasu fenomenu klastu, kas tiek pardoti gariguma forma un ir
plasi sastopami Latvijas kibertelpa, kas ir primara to izplati$anas, popularizésa-
nas un pardos$anas vieta. Sis raksts identificéja gariguma pétniecibas aktualitati
misdienu Latvijas konteksta, ka arl izmantoja marketizacijas pieeju gariguma
procesu aprakstam. Sis raksts identificé garigumu ka dalu no patérina kultiiras,
kas $aja izpratné neatskiras no citiem patérina kultaras produktiem, pieméram,
popularas kultiiras medijiem.

Otra un tre$a publikacija reprezenté darbu ar uzmanigas lasiSanas meto-
des pielietojuma gaita kibertelpa atlasitam hiphopa kompozicijam. Tas veic $o
kompoziciju tekstu kontenta analizi, lai rastu to nozimi religijas eksistencialas
funkcijas koneksta. Tas apraksta pieejas religijas pétniecibai popularas kultaras
tekstos un izvélas eksistencidlo pieeju religijas definé$anai ka atbilstoso popu-
laras kultiiras tekstu pétniecibai. Sis publikicijas satur $o kompoziciju tekstu
interpretaciju no gariguma perspektivas religijas eksistencialas funkcijas gaisma.

81 Gillian Rose, Visual Methodologies: An Introduction to the Interpretation of Visual Materials
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Engler, Michael Stausberg, eds., The Routledge Handbook of Research Methods in the Study
of Religion (New York, NY: Routledge, 2022), 180-181.
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Tas atklaj So dziesmu nodarbosanos ar cilvéka eksistencialiem jautajumiem
un risinajumus, kurus tas rod. Tas apliko veidus, kuros §is dziesmas izmanto
religisku leksiku un nozimi, kuras tas pieskir 3ai leksikai. Sajas publikacijas
aplukotas dziesmas reprezenté individualistisku pieeju religijai, kur tradicionalas
religijas jédzieni tiek interpretéti no jauna, lai runatu par individa attistibu un
visparigo labsajttu, pareizam un nepareizam izvélém un uzsver nepiecieSamibu
péc ticibas sev un savas patiesas butibas atklasanas.

Ceturta un piekta publikacija pievérsas Latvijas kristiga hiphopa pétniecibai.
Tas apluko Latvijas kristigo hiphopa izmantoto valodu un analizé $o dziesmu
tekstus un to pieeju cilvéka eksistencialo jautdjumu atrisinaganai. So publikaciju
ietvaros tika identificétas Latvijas kristigo reperu daudzveidigas attieksmes pret
pasauli, kuras ietekmé vinu leksikas izvéli. Atlasitas kristiga repa kompozicijas
lidzigi laiciga repa dziesmam nodarbojas ar cilvéku eksistencialo jautajumu
risinasanu. At$kiriba no laiciga repa dziesmam, kristigie reperi par centralo
atbildi pasniedz kristietibu un ticibu Dievam. Téapat $is publikacijas pievérsa
uzmanibu Latvijas kristiga repa neskaidrai popularitatei, ieziméjot ta marginalo
raksturu gan kristigaja, gan laicigaja auditorija. Tas, ka dala Latvijas kristigu
reperu savas dziesmas izmanto leksiku, kas ir tuva laiciga repa kompoziciju
tekstiem, bet ieklauj teologiskus elementus, liecina par laiciga un kristiga repa
konceptualo tuvibu un hiphopa ka medija ietekmi uz zanra sacerétiem darbiem,
neatkarigi no to autoru nodomiem.
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4. PETIJUMU SECINAJUMI UN DISKUSIJA

Saja darba es izvélgjos aplikot vairakus hiphopa tekstus latviesu un krievu
valoda. So tekstu izvéle pamatojas tajos ietvertajas atsaucés uz vairakiem religijas
un religiskas filozofijas jédzieniem un téliem. Sis pétijums apkopo vairakus teks-
tus un vairaku autoru darbus, lai salidzinatu metaforu pielietojumu, mekléjot
lidzigo un at$kirigo makslinieku darbos izmantotajas religiskas leksikas lieto-
juma stratégijas. Krievu repera Haskija (Haski, istaja varda Dmitrijs Kuznecovs)
skandarba “Bits liek kratit galvu” vards “ikona” tiek izmantots piedziedajuma,
kura tiek vairakkart atkartota fraze: “Bits liek kratit galvu, manu galvu /
Izbaléjusas ikonas prieksa es lidzu Kungu”. Sis teksts tiek atkartots dziesmas
sakuma, vida un beigas. Starp to ir iestarpinats teksts, kas abstrakta veida izsaka
varona pardzivojumus.83

Kontrasts starp stastijumu un atkartoto véstijumu liek uztvert atkartoto
piedziedajumu ka komentaru pardzivojumiem, kas apkopo to nozimi un jégu.
Sie pardzivojumi ir dramatiski un sapigi. Tie vairakkart runa par alkoholisma
problémam un traumatiskam attiecibam ar sievieti. Teksta beigas varonis
secina - “Ka més dzivojam ka sanak / Ta ari apgulsimies tapat”, ka ari reflekté
par savas dzives bezjédzigo raksturu. Vin$ vésta, ka vina galva ir tikai “bailes,
kauns un nieki”. Saja konteksta “ikonas” téls, kuras prieksa varonis lidz Dievu,
reprezenté varona idealus, kuru “izbalésana” norada uz $o idealu sabrukumu.84

Tas, ka varonis ladz Dievu izbaléjusas ikonas prieksa, un $is ikonas nolietota
veidola raksturojums noniecina lagsanas vértibu un spéju palidzeét. Ir iespéjams
saprast visu dziesmas tekstu ka lag$anu, ka abstraktu grékstudzi, kur varona
vil$anas tas dzilakaja pakapé ilustré §is lagsanas bezcerigo raksturu. Pats ikonas
téls ir atsauce uz pareizticibu, kas ir valdosa religiska tradicija autora konteksta,
un norada uz pardomam par tradicionalas religiozitates norietu. Lugsanai uz
Kungu $aja konteksta buitu japalidz varonim tikt gala ar savam problémam,
bet pardzivojumu apraksts un norade uz ikonas izbalésanu liek domat, ka ta
nepalidz. Nav skaidrs, vai varonis uzskata, ka tas ir vina idealu sabrukuma
deél, un kas izraisija $o idealu sabrukumu, un kada veida Dievam batu vinam
japalidz. Tomér $is lagSanas bezcerigais raksturs liek domat, ka varonis savu
idealu sabrukuma un nemainigi smagas dzives dé] netic tam, ka Dievs var vinam
palidzét.85

“Ticét” ir centralais vards latvie$u repera Edavardi skandarba “Kam Tu tici”.
Izpratne par ticibu $aja dziesma ir dzili individualistiska — “vienmeér ticét sev”.
Saja dziesma tiek izteikta attieksme pret religiskiem tekstiem. Tie tapat ir node-
rigi vienigi, lai veicinatu ticibu sev: “Kada Bibele jalasa, lai ticétu sev”. Turklat

83 Andrejevs, “Tkonas’, ibid.
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religiskie teksti ir pieminéti saméra negativa konteksta, kad varonis apraksta
dzilakas jégas neka “ticét sev” mekléjumus, kas nav vienkarsi un aiznem laiku.
Sie mekléjumi tiek aprakstiti eksistencialu jautajjumu veida, pieméram: “Un, ja
viss bus labi, vai visam tagad ir jabut slikti / Ja sak pienakumi zust, vai klat tam
pieliekams ir pluss”.86

Ticé$ana sev noformuléta piedziedajuma ar atkartotu frazi “Tu éd to, kam
Tu tici / Tu dzer to, kam Tu tici / Tu pipé to, kam Tu tici / Tu patéré to, kam
Tu tici”, kas noslédzas ar apgalvojumu “Jo Tu esi tas, kam Tu tici”. Seit ticé$ana
ietver cilvéka esamibu kopuma. Apvienojot to ar ieprieks izcelto “ticé$anu
sev” ka centralo un svarigako dzives jégas mekléjumos, veidojas iespaids, ka
svarigakais ir ticét tiesi sev, nevis kadai aréjai lietai. Vélak dziesma tiek izteikts
ari viedoklis par religiju: “Brivdienas un darbs nem energiju no sirds tavas /
Rutina noved pie ta, ka vaj’g religiju vai simts gramus”. Religija tiek pielidzinata
“simts gramiem” jeb alkohola lietosanai ka vienlidziga atbilde uz rutinu. Tas
tiek nosauktas par “létu izklaidi”, kuras vieta teksts piedava “terapiju vai sirds
drapes”. Talak tiek uzskaititas vairakas lietas, kas varonim nav vajadzigas, jo
“meés zinam, ko darit”, t. i., - “ticét savam idejam”, “but izturigam”, “izvéléties
darit labi”, “piecelties kajas”. Nevajadzigais ir Tibeta, Bibele, “vids” (marihuana),
limeni un liktenis.8”

Varonis noraida gan tradicionalu religiozitati, gan, iespéjams, ari garigumu,
taja pasa laika atzistot psihisku traucéjumu un slimibu iespéjamibu un nepiecie-
$amibu tas arstét, ko, vinaprat, nevar atrisinat alkohols, citas atkaribas, bet ari
religija vai garigums nevar. Dziesmas nobeiguma varonis apgalvo, ka ir “jatic
savam idejam”, un: “No ta nav jabaidas, bet drizak jaciena bubuli / Uz Edeni
dodos ar abolu piragu ka ciema kukuli”. Sie vardi norada, ka ticét savam idejam
pieprasa drosmi. Savukart “Edenes” nozime $eit ir neskaidra, toties “abola” jeb
aizliegta augla pieminésana norada uz gréka krisanas stastu. Lidz ar to doma-
jams, ka varonis ar ticé$anu sev atrisina gréka krisanas konfliktu. Vins dodas uz
Edeni ar abolu piragu, kura nozime tapat nav skaidra. lespéjams, tas ir rezultats
tam, ka “Evoliicija mani, kas senaka ka paisumi”, vai ari tam, ka vin$ nebaidas
ticét sev. Svarigakais ir tas, ka varonis spéj sasniegt Edeni jeb paradizi, tatad ir
sasniedzis to, ko var uzskatit par pestiSanu, un tas, ka tas ir noticis neatkarigi
no religijas vai gariguma ietekmes.88

Latvijas repera Trap Love skandarba “Solijju matei” vairakkart izskan sau-
ciens “Kungs, ladzu, piedod manus grékus”. Tas, par ko varonis lidz piedosanu,
ir izteikts piedziedajuma, ar kuru sakas skandarbs: “Soliju matei, soliju matei,
ja / Soliju, baasu labs déls”. Varonis saka: “Grékos man vienmér tas rokas”, vinsg
grib “biit no visa ta prom” un vélas pagriezt “pulksteni otradi”. Vins atzist savas

v

pagatnes kladas, kad “gribéja bat launs”. Tas bija “nepareizs cel§” un tas “lauza

86 Andrejevs, “Tkonas’, ibid.
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vina garu”, bet vin$ “mira un dzima no jauna”. Tagad vin$ “izrada milestibu,
nevis heitu”, un kad “ir slikti”, vin$ zina, ka “viss bas ok”. Vin$ “uzmanigi téré
savas dienas” un pateicas par tam.89

Sis dziesmas pirmais pants ilustré to, ko varonis saprot ar grékiem un
savu transformaciju. To, ka vin$ ir dzimis no jauna, varonis sauc par “svétibu”.
Vins ir “samekléjis sevi aiz komforta zonas”, vin$ meklé visa “plusu” un “savu
mieru” un vélas vienmeér izjust milestibu. Par religiju varonis izsakas lidzas
adas krasai: “Galu gala visi esam brali / Pacelam rokas, ja, kur ir manas masas /
Lai vai kadas religijas, lai vai kadas krasas / Zeme - ta ir misu mate un tas ir
misu majas”. Lidz ar to attieksme pret religiju ari $aja teksta ir pluralistiska,
kas reducé konkrétas religijas unikalo nozimi. Turklat pasa varona “atgrie§anas
no gréka” ir tapat saistita ar vina individualo pieredzi un ikdienas uzvedibu,
un noskanojumu pret citiem un sevi, kaut ari pasu “konversiju” vin$ sauc par
“dzim$anu no jauna”, kas norada uz spécigu un nozimigu pieredzi.9

Smokijs Mo (Smoki Mo, istaja varda Aleksandrs Cihovs) ir krievu repe-
ris, bitmeikeris un skanas producents. Smokija Mo muzikas karjera aizsakas
1997. gada, un péc dalibas vairakos kolektivos (Smok; Veter v golove; Dinastija
D) vin$ uzsaka solokarjeru - laika no 2004. gada lidz 2019. gadam iznakusi
devini studijas albumi. Atsauces uz pardabisko un empiriski nepieradamo3 vai
garigumu ir atrodamas va dailradé jau kop$ “Dinastijas Di” laika, pieméram:
“Vai tu tici augstakajam spékam, Dievam? Né? / Bet més ticam, parbaudisim
driz, kuram ticiba ir stipraka”9! Cita dziesma vins saka: “Mums tika paredzéta
kalpo$ana vien, sajiisma, godbijiba, paklausiba, dievinagana, / Tu viniem devi
daudz vairak, neka mums, tiesibas izvéléties. / Vini var atceréties Dievu vai
aizmirst, bet més, bet més [nevaram - N. A.]!”92

“Dinastijas Di” dailrades konteksta ir saprotams, ka ar $o apgalvojumu autori
akcenté sava kolektiva izredzétibu un parakumu par konkurentiem uz repa ska-
tuves.6 Citas “Dinastijas” kompozicijas nav novérojami skaidraki apgalvojumi
par dieviska nozimi vai vietu pasaulé. Savukart jau pirmaja studijas albuma
“Karaté” (Kara-T¢) ir atrodamas vairakas kompozicijas ar refleksijam par reli-
giskam témam. Pieméram, dziesma “Dieviem cela” ir pardomas par holokaustu
un cilvéku attieksmi pret Dievu ta laika: “Ziemas sapes biezi vien pamodas
vasara / bet dzive varijas pat Varsavas geto / izlido$anas sarakstos neieklavas /
kad barakas palika tuksas, cilvéki vairs neuzdros$inajas lugt dievus”. Tapat jau-
tajums, ko uzdod viens no centraliem albuma téliem, Antons, ir: “Dro$i vien,
tomér grati bat par Dievu / un vai vispar bat par vinu, kapéc bat par Dievu?”93

89 Andrejevs, “Tkonas’, ibid.

9 Andrejevs, “Tkonas’, ibid.

91 “Dinastija Di, dziesma: “Kidaem shapki”, Snovideniia. Rep-oboima (Funky Kids Records,
2000, CD)

92 “Dinastija Di", dziesma: “Vne konkurenciji’, Rep proryv #3 (100PRO, 2001, CD).

93 Nikita Andrejevs, “Vai vina dala dzivo mani?” Smokija Mo dziesmas “Kas ir raditajs”
interpretacija popkultiras un religijas studiju konteksta,” in CeJ$ 71 (2020), 6-19.
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Religiskas references nav sve$as Cihova dailradei kopuma, skandarbs
“Kas ir raditajs?”, ka liecina ta nosaukums, izteikti nodarbojas ar jautdjumu
par raditaja jégu. Interpretéjot Smokija tekstus no teksta balstitas perspektivas
un analizgjot hiphopa kompoziciju ka religijas eksistencialas funkcijas neséju,
meérkis ir pievérst uzmanibu faktam, ka popkultara, ar kuru $aja pétijuma
tiek saprasta sabiedriba arpus religiskam instittcijam, pastav jégpilni uzskati
par eksistences nozimi, ka ari iezimét problematiku, kas attiecas uz religisku
elementu meklésanu popkultiras tekstos.94

Galvenais télainas izteiksmes riks, kas ir sastopams $aja teksta un kas lauj
izpausties teksta hermeneitiski eksistencialajai funkcijai — kas ir vérojams gan
kompozicijas struktiiras izveidé, gan ta atseviskajas detalas —, ir pretnostatijums.
Sakot ar piedziedajumu, kur “dvésele” tiek pretnostatita “nomocitam giisteknim”
vai “nozélojamam cinikim”, viscaur tekstam ir izteikts radikals pretnostatijums
starp divam iespéjamam atbildém $im jautdjumam - “ja” un “né”. Sis dziesmas
teksts un $is pretnostatijums sasaucas ari ar albuma nosaukumu “Izeja no
tumsas”.95

Albuma pédéja kompozicija ar identisku nosaukumu tiek izteikta vér$anas
pie $is izejas no tumsas, kas ir saprotama ka sapnu piepildijums un sapju un
skumju aizieana: “Silta gaisma Sasilda mani un tevi / Més izejam no tumsas /
Lai sapes un skumjas lido prom / Lielpilséta pacel tiltu / Kads klausulé man
klasta savus murgus / Més tikai izejam no tumsas / Un jatam siltu gaismu.”

Tapat ari izteikumi “Es ticu” un “Es izvélos” reprezenté apgalvojumu, ka,
izprotot iespé&jamas atbildes jautajumam par dvéseles pastavésanu, teksts aicina
izvéléties “ja” perspektivu. “Né” perspektiva tiek pasniegta caur tadiem téliem
ka “elle”, “uguns”, “tuk$ums”, “strupcel$”, tiek minéta narkotisku vielu lietosana,
ka ari identitates zaudésana ar vardiem “atmina ir mirusi”. “Né” atbildes sekas
lidzinas individa stavokla aprakstam $i pasa albuma kompozicija “Mans garigais
pamats”. Taja individs piedzivo, ka: “Balss paliek rupjaka, akmens labirintos
paliek tumsaks / Tas, kas ir ieksa, pakapeniski pist un trad”, tiek minéta nar-
kotiku lieto$ana, neprits un ceriba tikt sadzirdétam. Sis kompozicijas izskana
vairakkart tiek atkartota fraze: “Nemirsti, mans garigais pamats / Nemirsti, es
atkartoju to atkal un atkal.”96

Jautajums par to, kas ir “raditajs”, pirmkart, ir saistits ar piederibu $im radi-
tajam, t. i, ar “vina dalas” vai “dvéseles” pastavésanu individa. Otrkart, pozitiva
atbilde uz So jautajumu ietver ne vien ar individa attistibu saistitus rezultatus -
“gaiSakas domas”, kas “lidos straujak”, “svaigas idejas”, “sevis meklésanu [..]
muzika — mistika”, laimi un naves bailu parvaré$anu. Ta ietver ari radikalu

aicinajumu vérsties pie “ja” atbildes, noradot, ka ir iespéjams “zaudét redzi”

e =

jeb pazaudét iespéju izvéléties “ja” atbildi. Teksts arl izgaismo problematiku ar

94 Andrejevs, “Vai vina dala,” ibid.
95 Andrejevs, “Vai vina dala,” ibid.
% Andrejevs, “Vai vina dala,” ibid.
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popkultaras tekstu analizi, piesaistot to konkrétai izpratnei, kas ir atvasinama
no kadas religiskas organizacijas macibas. Tas izsaka visparigus un subjektivus
izteikumus, un galu gala pats individs ir atbildigs par savu izvéli §1 raditaja
nozimes atzinas prieksa.9

Si pasa albuma kompozicijas “Dievs mil visus cilvekus” teksta tiek izteikta
opozicija starp “Dievu iek$a” un “satanu”, kas vélas individu paverdzinat. Saja
teksta tiek pieminéts ari Jézus (“Tu neesi nozélojamais vergs, Tu esi ka Jézus,
Téva sutnis”). Toties nobeiguma tiek uzsvérta individa centrala loma $aja pro-
cesa: “Manas lag$anas nemanami lido debesis / Ja, es to izdariju pats, es izdariju
to pats.” Dievs un satans ka jédzieni attiecas uz individu un vina izvélém. Tapat
ar1 piedziedajums: “Dievs mil visus cilvékus: gan tevi, gan mani, / Gan lielos, gan
mazos — pienems visus, milot” ir saprotams nevis ka apgalvojums par neatkarigu
spéku, kas milétu cilvékus, bet ka aicinajums ikvienam rast sevi $o milestibu
pret citiem, neatkarigi no vinu kvalitatém, ka ir izteikts ari dziesmas teksta:
“Mani glabj milestiba sirdi, ta, kas ir viena”.98

Saja sakara svarigs ir Faika teksts kompozicijai “Kas ir raditajs?”. Tas vésti-
jums kopuma sakrit ar Smokija Mo izteikumiem par atbildi “ja” “Mana ticiba
aug un dod spéjas augt”. Toties Faiks vérsas pie Dieva, pirmkart, identificéjot
Smokija Mo piesaukto raditaju ar Dievu (Dievs netiek minéts Smokija teksta);
otrkart, paradot $o Dievu ka personu, ar kuru individs komunicé, kadu, kas ir
arpusé subjektam: Toties Dievs “dod stimulus” un “iet lidzas pie maniem mér-
kiem?, t. i., vina funkcija ir jégas, motivacijas un dzives eksistencialu jautajumu
atrisinasana. %

Kopuma teksta atbilde par “raditaja” jégu pauz vairakas idejas. Raditajs
un saikne ar to caur dvéseli ved individu pie sevis apzinas un attistibas, kas
ir raksturigs gariguma idejam. Tapat $is teksts pats par sevi izsaka parliecibu
par raditaja funkcionalo nozimi, iemiesojot raksta izmantoto pieeju religijas
identificéSanai popkultara ar religijas eksistencialo funkciju.100

Kristiga hiphopa kompoziciju gadijuma, “1:16 Klikes” dziesmas “Kristiga
Glance” véstijumu visprecizak izsaka tas piedziedajums “Nevar starp $kisto un
gréku balansét / Stils, ka més dzivojam - kristiga glance”. Dziesmas pirmaja
panta izskan lidziga ideja: “Tu izlem, kur dodies, ir tikai divi celi / Vai uz leju
plosies, vai Dieva prieksa saliec celus.” Dziesma tiek apliecinata izvéle par labu
Jézum, milestiba pret vinu un Dieva uzvara $aja pasaulé.10!

Tapat dziesma tiek apliecinata Jézus spéja izglabt cilvéku no grékiem un
launuma. AtgrieSanas tiek saistita ar jauna radijuma ideju: ta ir cilvéka izvéle,

97 Andrejevs, “Vai vina dala,” ibid.

98  Andrejevs, “Vai vina dala,” ibid.

99 Andrejevs, “Vai vina dala,” ibid.

100 Andrejevs, “Vai vina dala,” ibid.

101 Nikita Andrejevs, “'Citadaks reps 'kristiga glance': Dievs un pasaule Latvijas kristigaja repa.”
Cels 73 (2022), 6-23.
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bet cilvéks ir radits tam, lai atgrieztos pie Dieva un “but[u] par cilvéku zvej-
nieku”. Teksta tapat ir apgalvojumi par Dieva unikalo raksturu: “Tikai viens
Dievs un nav cita neviena”, vina pastavigo klatesamibu: “ir ar mums kopa, vai
nakts vai ta diena.”

Kalposana Dievam ir izvéles rezultats par labu vinam: “Vinu meés slavéjam,
vinu més teicam / Vinam més dzivojam, misiju veicam”, un tie, kas to izvélas, ir
“taisnoti, svetiti, runajam melés”. Pirms §is izvéles “més”, kuru dziesmas autors
lieto ka lirisko “es”, dzivoja gréka un “pasaules negacijas”, par kuram tagad
staiga pari ka par skorpioniem un ¢askam. Tapat dziesma var atrast nicinajumu
pret pasauli un tas popkultiiras ikonam: “intrigas vijam / Ronaldo un Zidans
ar kajam klibam.”

Akis dziesma “Credo” runa par lidzigu tému - atgrieSanos. Toties tas
centralais véstijums nav pretstats starp “Skisto un gréku”, bet piedziedajuma
ietvertas refleksijas par ticibu: “Es ticu, ka patiess ir tas, kam es ticu, / ka vél
patiesaks tas viss, ja ir savienots ar Kristu.” Vairakas lietas, kuram tic Akis: “Es
ticu, ka pastav ticiba, kas var kalnus bidit, / Un apmainit vietam Caka ielu ar
Brivibas” vai “Es ticu tam, ka brinumi notiek vél Sodien / Lielaki par tiem, par
kuriem sodija ar navessodiem”. Akis uzskata, ka galvenais brinums ir ticiba,
bet arl apgalvo, ka brinumus nav iespéjams saprast ar zinatni. Ticiba Jézum ir
“ka evakuacijas plans” no “matricas, no kuras nevar izkapt”. Vin$ ir mainijis
savu dabu Dievam par labu, “kas pargrieza tas saites, kas pumpé halucinogénus
uz nabu”.

Akis tapat runa par milestibu, kas ir kaut kas vairak par “hormonu vétram”,
“porno létu”, “simpatijam”. Ta ir Dieva milestiba, “bez noteikumiem, kas mil,
neskatoties uz ricibu / neraugoties uz to, kas ir rakstits CV”, un ta uzvar “ienaid-
nieku”, domajami - satanu, ja cilvéks spéj atbildét launumam ar milestibu.

Kaut ari gan “1:16 Klikes”, gan Aka dziesmas ir runats par atgriesanos
un tiek pretnostatits dieviskais un pasauligais, ticiba un neticiba, tomér Aka
teksts koncentréjas ap individa pieredzi un izmanto metaforas un citus télai-
nos izteiksmes lidzeklus, lai izskaidrotu transformaciju, kas notiek ar cilvéku,
kur$ atnak pie Dieva. Tapat “Kristigas Glances” teksts iepreti “Credo” pamata
izmanto teologisku Zargonu ar retam “pasauligam” metaforam, savukart Aka
dziesma “pasauligas” metaforas viscaur tekstam kalpo par paskaidrojumu tam,
kas ir, pieméram, ticiba.102

Pieci-O dziesma “Citadaks reps” butiba satur kritiku par masdienu latviesu
repu un ar to saistitu kultaru: “Es esmu labakais, skatieties uz mani / Piedod,
modernais rep, kapéc tu vispar skani?” Saja dziesma tapat ir atsauces uz agrinako
latvie$u repa miuiziku, kas tiek pasniegta ka autentiskaka par masdienu repu.
Miusdienu reps tiek pasniegts ka tads, kas saistits ar maziku sevis slavésanu.
Savukart Pieci-O saka: “es ari ticu, ka kaut kam tur ir jabat / bet tikai to jatu,
jo ka gan citadak var bat? / un kaut gan briziem negribas, jo liekas tas par

102 Andrejevs, “'Citadaks reps,” ibid.
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gratu / par kaut ko augstaku es jasu ausim mesidzu satu.” Vins$ negrib “sekot
pulim” vai paklauties sabiedribas spiedienam. Vins vélas “ielakoties debesis”, bet
kardinajumi un bailes spiez pie zemes, ka ari “znaudz tumsa”. Dievs ir davajis
vinam dzivibu, bet tai nav jégas, “ja nepazisti brivibu”.103

Pieci-O saka Dievam, ka “Tu lavi saistit savu délu / Dievs, mani lai atbrivo
§is vazas, kas savieno”. Briviba ir svarigaka par visu, kas “tapat sadegs peklé”.
Dziesma noslédzas ar vardiem no 45. psalma: “Mana sirds izplast kosos vardos —
es dziedasu dziesmu kéninam. Mana mute ir ka veikla rakstitaja rakstamais.”104

Pieci-O izmanto vél mazak teologiskas leksikas neka Akis. Saja dziesma
teologija paradas ka skaidrojums - kadu alternativu autors piedava tam, kas
vinam netik misdienu repa un ar to saistitaja kultira. Sads véstijums - kritika
par parlieku lielas uzmanibas pievér$anu naudai un veiksmei reperu tekstos
un dzivesveida - ir lidzigs, pieméram, Eliota dziesmai Bling Bling, kaut ari So
dziesmu motivacija un problémas atrisinajums ir krasi atskirigs. Pretnostatijums
starp dievi$ko un pasauligo $aja dziesma ir tikpat krass ka “1:16 Klikes” un
Aka tekstos, bet §i kritika pamata ir izteikta ar argumentiem, kas ir lidzigi
laiciga repa dziesmam. Dievs un vina sniegta briviba ir atbilde uz $§im Pieci-O
definétam problemam. Atskiriba no Aka kompozicijas “Credo”, $aja dziesma
teologiskais paskaidro laicigas problémas, kas ir dziesmas centra. 105

103 Andrejevs, “'Citadaks reps,” ibid.
104 Andrejevs, “/Citadaks reps,” ibid.
105 Andrejevs, “'Citadaks reps,” ibid.
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5. SECINAJUMU KOPSAVILKUMS

Darba aplakotie sekularo un kristigo hiphopa dziesmu teksti reprezenté
religijas eksistencialo funkciju. Saja nozimé starp religisko un nereligisko hip-
hopu atskiriba ir tikai atrisinajumos, kuros ta kompoziciju teksti piedava cilvéka
eksistencialo izaicinajumu prieksa. Kaut ari sekulara hiphopa kompozicijas ir
saprotamas ka dzili individualistiskas, jo tas saskata eksistencialos atrisinajumus
galvenokart cilvéka personibas attistiba un individa vélmeé rast $adus atrisinaju-
mus, ari daudzas kristiga hiphopa dziesmas koncentréjas uz individa probléemam
un vina celu pie to atrisindgjuma.

Sekulara hiphopa kompozicijas uzskata cilvéku par eksistencialo problemu
centru. Cie$anas, gréki un cita religiska leksika, kas tiek piesaukta sakara ar $im
problémam, pamata attiecas uz individa stavokli, nevis uz kadu parpasauligu vai
teologisku aspektu. Kristiga hiphopa ietvaros §is leksikas lietojumu var saprast
par piesaistitu kadai teologijai un teologiski izklastitu, bet pamata ari kristigaja
hiphopa eksistencialo problému centrs ir individs. Saja nozimé kristiga un laiciga
hiphopa makslinieki ar dziesmam, kuras izmanto religisku leksiku un nodarbojas
ar eksistencialo problému atrisinajumu, reprezenté vienu un to pasu struktaru.

Kristiga identitate, kuru piesaka kristigie reperi, vinu kompoziciju tekstos
ietverta atklata kristietibas sludinasana, ka ari $1 mazikas zanra izplatiSana
kristieSu starpa un saistiba ar religiskam organizacijam ir tas, kas atskir kristigo
hiphopu no sekulara. Citadi So dziesmu struktiira biezi vien ir identiska - tas
piesaka problémas un sniedz atrisinajumu, reprezentéjot vienu raksturigo
hiphopa zanra kompoziciju tekstu paveidu. Tapat $o dziesmu funkcija ir iden-
tiska — atrisinat eksistencialas problémas, balsoties kados moralajos, étiskajos,
filozofiskajos vai religiskajos apgalvojumos.

Sekulara hiphopa makslinieki izmanto religiskus jédzienus, lai aktualizétu
$o funkciju savos tekstos. Si stratégija, no vienas puses, iezimé tradicionalas
religiozitates paliekoSo ietekmi, taja nozimé, ka $ie vardi joprojam tiek asociéti
ar jégas mekléjumiem, kaut ari postsekularas kultiiras ietvaros tiem ir iespéjams
rast nereligisku nozimi. No otras puses, ta reprezenté brivo attieksmi pret Siem
vardiem, kas liecina par tradicionalo religisko instittciju zaudéto kontroli par
$o vardu jégu. Sekularais hiphops, kas nodarbojas ar eksistencialo jautajumu
atrisinasanu bez religiskas leksikas pielietojuma tapat liecina par tradicionalo
religisko jédzienu ietekmes mazinaganos un sekularo alternativu veiksmi.

Kristigais hiphops at$kiriba no ta liecina par kristietibas jédzienu aktualitati
un iespéju tos izmantot aktualo problému atrisinajumam. Toties ari kristiga
hiphopa autori interpreté religiskas koncepcijas, pielagojot tos atbilstosi izvéle-
tajam popularas kultiiras mizikas Zanram ka komunikacijas veidam. Sis medijs
ietekmé saturu un ta uztveri. Kristiga repa teologija $aja nozimé ir nepiecieSami
praktiska, un balstita potencialaja pielietojuma individa dzivé, ka arl méginaju-
mos motivét individu ar praktiskas palidzibas piedavajumu.
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ANNOTATION

The study of spirituality in popular culture texts is a scarcely discussed topic
in the context of Latvian religious studies. Religious studies in Latvia focus on
the analysis of traditionally sacred phenomena or aspects of religiosity associated
with religious organizations, while religiosity within secular culture is rarely
addressed. This thesis aims to demonstrate the hermeneutic function of religion
in hip-hop lyrics. It is delineated within the concepts of post-secular, spirituality,
and popular culture, offering definitions for these concepts based on secondary
literature research. The framework of these concepts shapes the approach of
the work and justifies the search for the presence of religion in secular popular
culture texts. The work also draws on existing scholarship on religion and hip
hop, as well as research on religious music and its definition. The texts discussed
in the study, as well as Latvian secular or Christian hip-hop texts as such, have
not been previously described or studied in the context of religious studies,
which also shows the topicality and novelty of the work. In a post-secular era,
it is possible to observe the functions of religion in popular culture texts and
thus to understand contemporary forms of religiosity more clearly. The work
also considers consumer culture's influence on transformations of religion and
the use of the concept of spirituality within it.

The study examines Latvian and Russian hip-hop lyrics, in which signs of
spirituality are identified. The close reading method is applied to the selection
of songs, while the interpretation of the texts is done with content analysis.
The materials selected for the thesis were studied in the framework of Internet
research. The study also examines the lyrics of Latvian Christian hip-hop
music as part of Christian engagement with popular culture, which influences
the message and content of Christian hip-hop songs. Secular and Christian hip
hop songwriters use similar strategies to present their message. This strategy
is a song form that puts existential problems at the centre of the composition,
offering a solution to them. This form is common in secular hip hop composi-
tions, but Christian hip hop lyrics also use this form, suggesting the influence
of a secular musical genre on the formulation of the message.

The work is carried out in the form of a collection of articles. The summary
of this work brings together the findings of five publications and adds a theoret-
ical introduction to the research and results described in them. The summary
specifies the methods used in the studies, describes the internal structure and
logic of the set of publications, and presents the overall conclusions and discus-
sion of the set of publications.
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1. INTRODUCTION

1.1. The relevance of the topic

The field of theology and religious studies in Latvia is dominated by studies
that address the traditional objects of research in these sciences. This includes
theologians' reflections on the situation and processes in their communities or
in the wider context of Latvian or world Christianity, the history of Latvian and
world Christianity, the history of philosophy of religion, religious pedagogy,
practical theology. Relatively little attention is paid to the sociology of con-
temporary religion, e.g. studies of actual church attendance or the conformity
of churchgoers' beliefs with the teachings of their religious organizations. This
is true for Christian communities as well as for representatives of other world
religions found in Latvia. Similarly, little attention has been paid to the theory
of religious studies, to defining and explaining concepts in the context of con-
temporary Latvia.

However, what remains largely outside the focus of religious studies,
theology and other disciplines interested in the study of religion is Latvian
religiosity, which is not necessarily associated with officially registered religious
communities. This includes unregistered, informal religious organizations and
the views of non-religious people on religious topics, and the representation and
presence of religion in contemporary popular culture media. This situation is
also influenced by the tendency of theological and religious education to focus on
traditional religiosity and to look down on what is seen as syncretism or a loose
and selective approach to a religious tradition, favoring a “superior” religion with
a developed theology, institutions and a transparent history. Similarly, academic
philosophy of religion, which also represents “high culture”, i.e. developed and
structured thinking about religion, is given attention, while everyday theology
or human reflection on the content and meaning of religion is neglected.

This situation reflects the paradigm of the sacred and the profane estab-
lished by Emile Durkheim at the beginning of the 20th century, which assumes
that religion, the religious, the spiritual, rituals, myths and other notions of
religion, i.e. the sacred, are radically different from the profane, i.e. the rest of
the world, which does not possess these elements and which is separate from
the sacred. While the rise of totalitarian ideologies in the first half of the 20th
century and the observation of other examples of political religion throughout
the century have provided insights into the unstable or at least ambiguous
nature of the concepts of religion and the sacred-profane, the rise of spirituality
studies and related debates have refocused attention on the problem of defining
religion in the 20th century. At the end of the 20th century and at the turn of
the century, these insights have had little impact on the willingness of Latvian
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religious scholars and theologians to reflect on religion outside the traditionally
sacred space.

Therefore, this thesis and the publications that make up this thesis - a collec-
tion of articles — are aimed at studying the practically invisible Latvian religion.
This thesis dealt with religion that resides in the profane part of society - in
the lyrics of popular music. This thesis was also concerned with the explicit defi-
nition of this religion and the justification of why this phenomenon - hip hop
lyrics that offer solutions or call for solutions to human existential questions —
should be considered to correspond to the hermeneutic function of religion.

This work also focuses on the application of the theory of secularisation and
its critique — through the concept of a post-secular age - to the Latvian context
and continues the work begun by several Latvian religious scholars and phi-
losophers in this field. It is also part of a discussion in Latvian religious studies
on the concept of spirituality, its definition and distinction from the concept
of religion, which would justify its use in opposition to the concept of religion.

1.2. The goals and tasks of the thesis

This paper aims to demonstrate the hermeneutic function of religion in
hip-hop lyrics. This goal requires the following tasks.

The first task is to clarify the concepts of religion, spirituality, secularism
and post-secularism, as well as popular culture and its texts, in line with
the thesis's aim and theme. To do this, a secondary literature review is carried
out in search of studies and theoretical introductions to the study of popular
culture in the context of religious studies. Drawing on global experience in
popular culture research, a framework and approach are developed which will
be applied to the examination of Latvian and Russian hip-hop songwriters'
lyrics. At this stage, secondary literature describing secularization theory and
the application of the concept of post-secularism to the study of contemporary
religiosity is also gathered. Secondary literature dealing with the definition of
religion and spirituality is also collected. Based on this literature, a definition
of these concepts is made according to the study's topic and purpose.

The second task is the selection of hip-hop lyrics relevant to the task, which
is carried out by applying the close reading method to songs by several Latvian
and Russian authors. This approach allows us to identify texts that dealt with
existential questions of life and to select those that use traditional religious
vocabulary - concepts and motifs - to offer their own solutions to these ques-
tions. At this stage, the words to be used for the third task are also identified
and recorded.

The third task is to analyze selected texts based on the results of the second
task. Using the words selected and recorded in Task 2, a content analysis is
carried out to understand the meaning of these texts — the meaning they convey
by using this vocabulary.
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The fourth task is a comparison of the meaning of the texts discovered
in Task 3, which allows a more detailed understanding of their different and
common features.

1.3. The academic novelty of the thesis

The object of the work is Latvian and Russian hip-hop lyrics, which have not
yet been examined in the context of religious studies. They belong to the broader
field of study of religion and popular culture, which is also little studied in
Latvian religious studies. This thesis also looks at Latvian Christian hip-hop
lyrics, which have similarly not been studied from a theological or religious
studies perspective. This work establishes a framework for further research on
contemporary popular culture texts in the Latvian and global context.

The concept of post-secularism has gained attention among Latvian reli-
gious scholars and has also been applied to the study of religiosity in the wider
post-Soviet space, including in the work of Baltic scholars. However, the appli-
cation of this concept to specific contemporary processes of Latvian religiosity
remains a challenge for religious scholars wishing to develop an academic
understanding of the Latvian religious landscape.

1.4. The author’s input

The author proposes that Latvian and Russian hip-hop lyrics represent
the presence of post-secular spirituality as a hermeneutic function of religion
in popular culture texts. The author has developed the existing approach to
the study of popular culture texts in the context of religious studies, com-
plementing it with the insights of post-secular and spirituality studies, thus
clarifying and locating these texts in the broader context of contemporary
religious studies.

The author has focused on the presence of religion in Latvian and Russian
popular culture texts, thus challenging the still dominant sacred-profane par-
adigm in research and highlighting the need for similarly oriented research in
future studies of the contemporary Latvian religious scene.

The author has presented the results of his research and methodological
approaches at three scientific conferences, presenting papers on the methodol-
ogy, approaches and results of his work, promoting his field, topic and method-
ology. The author has also applied the knowledge acquired in preparing articles
for publication in other types of publications, further promoting the approach
developed in his work.
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2. LITERATURE AND SOURCES OVERVIEW

2.1. Secular spirituality

2.1.1. The post-secular

The concept of the post-secular critically evaluates the established notions
in religious studies about the relationship between secularization and religion.!
By defining the modern age as post-secular, scholars reject the link between
modernization and secularization and the radical opposition between the sacred
and the profane, or the religious and the secular. This challenges the established
secularization paradigm and draws attention to the presence of religion in
Western society, as opposed to the theory of its gradual disappearance with
scientific and economic progress.2 Secularization was first mentioned in Max
Weber's work at the turn of the 19th and 20th centuries,3 and became an impor-
tant concept in US sociology of religion around the late 1950s, but its relevance
for describing religious processes in the Western world has been challenged
since the 1960s.4

Secularization is described as a process in which sectors of Western society
and culture are freed from the dominance of religious institutions and symbols.
In terms of institutions, it has an empirically observable part: the separation of
state and church, the expropriation of church lands or the liberation of the edu-
cation system from church control. In terms of symbols, on the other hand, it did
not only concern socio-structural processes, but affected the totality of cultural
life and ideas, such as the diminution of religious content in art, philosophy and
literature. This includes the establishment of science as an autonomous, fully
secular perspective on the world. It also indicates that in the West an increasing
number of individuals look at the world and their lives but under the influence
of religious interpretations.5

At the heart of secularization theory is the belief that society’s moderni-
zation poses problems for religion. Modernization is a multifaceted concept,

1 Nikita Andrejevs, “Tkonas, ticiba un gréki: ka 21. gadsimta hiphopa dzejnieki izmanto
religisku valodu savos nolukos,” in Latvijas Zinatyu Akadémijas Vestis: A dala, Humanitaras
un socialas zinatnes 76:2 (2022), 68-78.

2 Veikko Anttonen, “Making Space for the ‘Post-Secular’ in Religious Studies,” in Ahlback,
Tore, ed., Post-Secular Religious Practices (Abo: Donner Institute for Research in Religious
and Cultural History, 2012), 11-14.

3 Max Weber, The Protestant Ethic and the Spirit of Capitalism (New York: Routledge, 1992), 7.

4 William H. Swatos Jr., Kevin J. Christiano, “Secularization Theory: The Course of a Concept,”
in Sociology of Religion 60:3 (1999), 209-210.

5 Peter Berger, The Sacred Canopy: Elements of a Sociological Theory of Religion (New York:
Open Road Integrated Media, 2011), 125-126.
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encompassing industrialization, urbanization, the transformation of small com-
munities into the commons, the development of individualism and egalitaria-
nism, and the rationalization of thought and social structure.6 Since the 1960s,
the proponents of secularization theory have mainly argued that religion will
gradually become a highly private activity, disappearing from the public sphere,
rather than advocating its complete disappearance. In the 1980s, resistance
to the secularization theory arose in religious studies, based on researchers'
observations of the existing role of religion in the public and political spheres.
Religion had not disappeared but continued to exist alongside other perspectives
on the world.”

The theory of secularization is closely linked to the concept of secularism.
The idea of secularism arises before it is identified as a political doctrine.
The concept originated in the late 19th century in the context of religious debates
in Britain. It pointed to ethical and civic ideas that contrasted with ecclesiastical
or spiritual ideas or pointed to their degradation and reduction to worldly and
materialistic approaches.8

Secularism is a political doctrine that emerged in the modern European and
American context. It basically calls for the separation of religious and secular
institutions in public administration. But it also brings new concepts of religion,
ethics and politics. It allows for religious diversity in the political sphere and
for conflicting ethical systems, including non-religious ethics. Both modernity
and secularism are ambiguous concepts, in the sense that the processes of
the Western world are multifaceted and, consequently, the concrete manifes-
tations of the two projects of the modern era are and will remain a matter
of debate. Modernity re-constructs the categories of religion and secular in
the making of a 'world within a world" The process of defining the relations of
this conceptual dichotomy is the way in which people exercise their freedom
and responsibility for themselves against the constraints of religious discourses.9

The concept of the post-secular is used in research in several ways, reflecting
different emphases and research interests. It is relevant in the context of general
religious theory, where it represents a denial or questioning of secularization. In
this sense, secularization can be seen as an ideological bias created and propa-
gated by secular rationalist elites. It can also be seen as a misconception about
the future of religion in the West, which has not been confirmed by observing
the existing presence of religion in society. Secularization can be understood

6 Steve Bruce, God is Dead: Secularization in the West (London: Blackwell, 2002), 2.

7 Philip S. Gorski and Ates Altinordu, “After Secularization?” in Annual Review of Sociology
34 (2008), 56.

8 Phil Zuckerman & John R. SAkis, “Introduction: The Study of Secularism,” in Phil
Zuckerman & John R. SAKkis, eds., The Oxford Handbook of Secularism (Oxford: University
Press, 2017), 2-3.

9 Talal Asad, Formations of the Secular: Christianity, Islam, Modernity (Stanford, CA:
University Press, 2003), 1-17.
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as the cumulative impact of several secular ideologies of the modern era, which
created problems that only the new, post-secular religions could respond to.
Indeed, secularization marked the decline of the power of organized religion,
which created new risks and challenges that contributed to the productive flowe-
ring of religiosity rather than stifling it. It is an important stage of historical
development and fertile ground for the flowering of a new religiosity. The pro-
jects of secular ideologies are thus lost and directly responsible for the global
religious revival. The post-secular can likewise be understood not as a correction
or resistance to the errors of secularization theory and ideology, but as the deve-
lopment of religiosity in the light of the achievements of secularization, which
include individual value, choice, freedom and diversity. It is based on the ideas of
the Enlightenment, which promoted secularization, and the “post” post-secular
is not about overcoming secularity, but about recognizing its limitations.10

The post-secular era is characterized by communication between secular
ideologies and religious beliefs that cannot claim the status of absolute truth.
Culture in this sense is made up of several elements and their interaction. There
can be no single universal system of spiritual, moral, political and other social
relations, but there is a variety of historical forms.!!

The post-secular era can be seen as a clash of different interpretations of
modernity, i.e. both secular and religious ideologies in Western society exist in
a contest of different opposing beliefs, as a result of which religious people in
the post-secular era are forced to translate their motivations and ideas in a secu-
lar state context in order to present them to the wider public, while the ethical
and political views of non-religious people take precedence in public debate.
The secular consciousness of the post-secular situation is itself expressed phi-
losophically in the form of post-metaphysical thinking. It is a secular, agnostic
and non-reductionist philosophical position which, on the one hand, makes
no judgements about religious truths, but defends a strict separation between
faith and science. On the other hand, it rejects a scientism or rationalistically
limited understanding of meaning and the exclusion of religious doctrines
from the genealogy of meaning. It is agnostic and supports a scientific view of
reality but does not limit knowledge to the state of contemporary science, while
the radical naturalism embodied by scientism rejects any claims that are not
reducible to controlled observation, nomological claims or causal explanations.
Post-metaphysical thinking is prepared to learn from religion while remaining
agnostic.12

10 James A. Beckford, “SSSR Presidential Address Public Religions and the Postsecular: Critical
Reflections,” in Journal for the Scientific Study of Religion 51:1 (2012), 3-5.

11 Marina D. Fominskaya, “Post-Secular and Post-Metaphysical Forms of Philosophical-Legal
Thinking: Global and Post-Soviet Trends, in Mediterranean Journal of Social Sciences 6:5
(2015), 234.

12 Jurgen Habermas, “Religion in the Public Sphere,” in European Journal of Philosophy 14:1
(2006), 3, 13-16.
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In this work, the post-secular is understood as a framework that allows us
to look at religion outside its traditional field, which mainly concerns religious
institutions and the resources within their discourse, in contrast to secular
society, challenging the dichotomous juxtaposition of these two fields. The study
of popular culture and religion represents a post-secular and post-metaphy-
sical approach to the study of religion and its core concept, religion. Popular
culture, like other parts of ostensibly secular culture, is influenced by religion
and concerned with interpreting its motives, although this does not mean
that everything is religious, or that any element of secular culture is worth
studying within the framework of religious studies. This approach also calls
for a clarification of the concept of religion and its meaning within the concept
of a post-secular age.

2.1.2. Religion

The understanding of religion in this study is based on immanence - its
ontologically supernatural elements are not available for exploration except
within the framework of human experience, culture and social practices. This
is true for both functional - 'what religion does in society' - and real or sub-
stantive — 'what is the essence of religion' — definitions of religion. Definitions
of religion are not universal, and their choice depends on the utilitarian con-
siderations of the researcher and the needs of a particular study.13

Similarly, functional definitions can be understood as a form of real
definitions, where the function expresses the essence of the object.!4 Any defi-
nition of religion is a construction, not a revelation, and a researcher cannot
include all possible materials and categories in creating a complete definition.
The researcher selects the materials on which the definition is based, and thus
they are always incomplete.15

To complement this approach to religion, a functional understanding of
religion answers the question “what does religion do?” It seeks to recognize how
religion functions in the life of society.16 This approach is not intended to be
an exhaustive explanation of the concept of religion, which would be applicable
to any research work on religion. A functional approach to the definition of
religion is problematic in that any function that is assigned to religion is either
posited as a rule, yielding conceptually clear but empirically counter-intuitive
results, or is empirically compelling but too conceptually simplistic to be able

13 Peter L. Berger, “Some Second Thoughts on Substantive Versus Functional Definitions of
Religion,” in Journal for the Scientific Study of Religion 13:2 (1974), 126-129.

14 Caroline Schaffalitzky de Muckadell, “On Essentialism and Real Definitions of Religion,”
in Journal of the American Academy of Religion 82:2 (2014), 496.

15 Gary Lease, “The Definition of Religion: An Analytical or Hermeneutical Task?” in Method
& Theory in the Study of Religion 12:1/4 (2000), 288.

16 Carl Olson, Religious Studies: The Key Concepts, (New York: Routledge, 2011), 12.
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to explain anything.!” Criticism of the functional approach to the definition
of religion, however, is only appropriate if the researcher wishes to provide
a comprehensive explanation of religion, for example one that would allow for
a comparison of different religions or their elements. This study aims to identify
religious language and metaphors in hip-hop lyrics and find their meaning
and significance within their compositional framework. Similarly, a functional
approach to defining religion presupposes that a specific function of religion is
explicitly stipulated.18

The concept of religion, whatever the approach to defining it, can be
deconstructed and understood as an ideological research category rooted in
modern Western ideology. It presupposes a division between the secular and
the religious, the non-religious and the religious, and sees religion as one of
several social and cultural phenomena whose institutions can be studied histor-
ically and sociologically. The secular in this sense is also an ideological category
and its distinction from the religious is artificial and derives from Western
theology, within which the religious studies of the modern era and its assump-
tions are born. Similarly, the application of these concepts to non-Western
religions derives from Western imperialism and colonialism. The construction
of the concept of religion is thus part of a historical ideological process and
limits the understanding of the processes and institutions whose study is its
basic task. In this sense, religious studies must become cultural studies, which
study the relationship between the institutions and values of a given society and
the legitimation of power, while the concept of religion itself refers to an object
that does not exist.19

However, the constructed nature of the concept of religion, as well as
the problems with its application, does not mean that religions do not exist or
that the category is not useful for analyzing and describing cultures.20 It is also
a common concept for organizing a specific research field and the researchers
who work in it.2! This working definition of religion is rooted in the approach
of the American sociologist of religion Talcott Parsons, where the central
function of religion is to provide an explanation when a person's experience
within a culture differs from the expected outcomes of their actions, including
uncertainty before taking an action due to unclear factors that may negatively

17 Denys Turner, “Doing Theology in the University”, in David E Ford, Ben Quash & Janet
Martin Soskice, eds., Fields of Faith: Theology and Religious Studies for the Twenty-First
Century, (Cambridge: University Press, 2005), 29-30.

18 Andrejevs, “Tkonas”, ibid.

19 Timothy Fitzgerald, The I+wsdeology of Religious Studies (Oxford: University Press, 2000),
4-8.

20 Kevin Schilbrack, “The Social Construction of “Religion” and Its Limits: A Critical Reading
of Timothy Fitzgerald,” in Method and Theory in the Study of Religion 24 (2012), 101.

21 Andrew M. McKinnon, “Ritual Re-Description as Passport Control: A Rejoinder To
Fitzgerald After Bourdieu,” in Method and Theory in the Study of Religion 18 (2006), 182.
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affect it. It provides a cognitive role for moral and value judgements and norms
of behavior; it also helps to balance differences between the expected and actual
outcomes of actions.22

Similarly, for Parsons, religious systems are necessarily non-empirical.
Thus, in his approach, any explanation of human experience that goes beyond
empirical and descriptive thinking is inherently religious. This approach can-
not serve as a universal definition of religion and is based in the context of
Protestant Christianity, where religion and ethics are most closely aligned. It
also has a concept of supernatural order as opposed to natural order, although
this is not present in all religions. The supernatural is something that cannot be
explored by science, according to the positivistic epistemology of the first half
of the 20th century.23 This approach allows the work to highlight a religious
function in hip-hop lyrics that explain life's challenges and justify action.

2.1.3. Spirituality and religion

The distinction between religion and spirituality is also problematic. This
definition of spirituality as the socially and culturally structured and condi-
tioned attempt to come to terms with the human existential situation24 applies
equally well to religion, a concept that is equally problematic and requires clear
definition rather than presuppositional application. The dichotomous opposition
of spirituality to religion, in turn, creates the misconception that spirituality
represents the “better” aspects of religiosity, i.e. those that are liberating and pos-
itive towards individuality, whereas religion represents those that are restrictive
and dismissive of individual thought. However, sociological research in the US
context confirms the popular belief that religion refers to organized systems
external to the individual, while spirituality refers to an inner mystical process
that facilitates relationships with the self and others.25

The concept of spirituality is important for understanding religiosity in
a secular and post-secular age. While the influence of traditional religiosity has
diminished in the West and postmodern critiques of metanarratives and authority
have certainly led to less engagement with institutional and traditional religion,
this does not mean a complete disappearance of religiosity or engagement with

22 Talcott Parsons, “Religious Perspectives in Sociology and Social Psychology,” in William
A. Lessa, Evon Z. Vogt, eds., Reader in Comparative Religion: An Anthropological Approach
(New York: Harper Collins Publishers, 1979), 129-131; Andrejevs, “Ikonas”, ibid.

23 Gunter Kehrer & Bert Hardin, “Sociological Approaches,” in Frank Whaling, ed., Theory
and Method in Religious Studies (New York: de Gruyter, 1995), 327-329.

24 David Hay & Pawel M. Socha, “Spirituality as a Natural Phenomenon: Bringing Biological
and Psychological Perspectives Together;,” in Zygon 40:3 (2005), 589.

25 Ashley S. Bauer & Thomas J. Johnson, “Conceptual Overlap of Spirituality and Religion:
an Item Content Analysis of Several Common Measures,” in Journal of Spirituality in Mental
Health 1 (2019), 1-8, 19.
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religion. Religious subjects have not lost interest in things that were once the pur-
view of religious institutions but are looking for ways to satisfy these interests in
ways that leave the old institutions on the sidelines. What we see today is a form
of secularization, not true secularization, accompanied by a general return to
religion. The spirituality and religiosity of the post-secular age is characteristic
of and explains why this age should be called post-secular, a “re-enchantment
of the world” characterized by the development of alternative and rather private
forms of religion. People have moved away from religion as based on organized
worship and systematized beliefs in an institutional context to a spirituality of
their own making, which exists outside formal structures, is based on experi-
ence, does not contain doctrine and does not claim philosophical coherence.26

The use of spirituality in the academic discourse of religious studies has
been criticized because of the problem of its clear definition. The concept is used
both within and outside the Christian tradition. Since the nineteenth century. In
Roman Catholic circles it has been used as a general term for expressions of piety
in life. In this sense it includes the contemplative life of monastics, but equally
the adaptation of such a life to the laity, as well as 'liberation spirituality’, which
in the context of Latin American Catholic liberation theology implies political
and social engagement guided by Christian motives.27

Some scholars have focused on spirituality in this sense and have sought to
understand the spirituality of Christianity or other religions as a lived religious
experience that transforms the subject, gives him or her fulfilment in religious
life and a connection to community. This approach to spirituality also presup-
poses the personal involvement of the researcher in the transformative process.
It rejects the possibility and need to distance oneself from the spirituality that is
being researched and considers that research results emerge from both a critical
and experiential approach to spirituality. This approach also involves exploring
different traditions of spirituality in their geographical and historical contexts,
looking at the insights of different traditions in relation to others.28

Spirituality is also addressed in the medical sciences, assessing its usefulness
in patient care. The inclusion of spirituality practices in the care process is
described as an element that helps patients and staff to collaborate in profes-
sional relationships and potentially to have transformative experiences that
enable healing relationships. The definitions of spirituality used in this field are
generally broad and include a wide range of possible forms. It is understood to be

26 Nikolai Wenzel, “Postmodernism and Religion’, in The Oxford Handbook of the Sociology
of Religion, Clarke P. B., ed., (Oxford: Oxford University Press, 2011), 207-211; Andrejevs,
“Ikonas”, ibid.

27 Christoph Bochinger, “Spirituality,” in Kocku von Stuckrad, ed., The Brill Dictionary of
Religion: Volume I (Leiden: Brill, 2006), 1808-1809.

28 Jorge N. Ferrer & Jacob H. Sherman, “Introduction,” in Jorge N. Ferrer & Jacob H. Sherman,
eds., The Participatory Turn in Spirituality, Mysticism, and Religious Studies (New York: State
University of New York Press, 2008), 21-24.
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a dynamic dimension of human life that reflects how people individually and in
communities experience, express or seek meaning, purpose and transcendence,
and the ways in which they stay connected to the moment, self, others, nature,
the important and perhaps the sacred.2?

Work culture researchers have also appreciated the usefulness of spirituality
for addressing the field's problems. Alongside sustainable development, it is pre-
sented as a contributor to the success of individuals and organizations. The field's
treatment of spirituality is also inclusive of different types of spirituality, without
the aim of imposing any spirituality or religion as necessary for the development
of spirituality in the work environment. The concept of spirituality also helps
to avoid the use of the concept of religion, since in a secular business and work
environment many people would refuse to talk about or engage in any activity
that could be construed as religious.30

Spirituality in the broadest sense, beyond historical religious traditions, is
understood as a way of life, which can include behavior, practices, participation,
identity, beliefs. It may or may not be linked to belonging to a community and
is understood as the forms of expression that individuals and groups make in
relation to historical religions.3!

Such inclusive approaches are criticized for keeping spirituality synony-
mous with mental health, offering the categories of the transcendent or sacred
as the determining factor for defining a practice as spiritual. To be spiritual
is therefore to be truly and intrinsically religious. The religious in this sense,
which preserves the notion of spirituality, differs from religious in its organized
character and practice within a community. Spirituality, on the other hand,
is an inner quality that can be developed by assumptions and beliefs about
transcendent aspects.32

Other definitions, such as “the experience of conscious involvement in
a project of integrating life through self-transcendence towards a higher hori-
zon of value for the individual”, are able to encompass the widest range of
phenomena.33

29 Christina M. Puchalski, Robert Vitillo, Sharon K. Hull, Nancy Reller, “Improving
the Spiritual Dimension of Whole Person Care: Reaching National and International
Consensus,” in Journal of Palliative Medicine 17:6 (2014), 642-644.

30 Christopher G. Beehner, Spirituality, Sustainability and Success: Concepts and Cases (New
York: Palgrave Macmillan, 2019), 1-5.

31 Luigi Berzano, “Religious Lifestyles,” in Giuseppe Giordan, William H. Swatos, Jr., eds.,
Religion, Spirituality and Everyday Practice (London: Springer, 2011), 68.

32 Rodolfo F Damiano, Mario E. P. Peres, and Marina A. B. Sena, “Conceptualizing Spirituality
and Religiousness,” in Giancarlo Lucchetti, Mario Fernando Prieto Peres, Rodolfo Furlan
Damiano., eds., Spirituality, Religiousness and Health: From Research to Clinical Practice
(Cham: Springer, 2019),

33 Sandra M. Schneider, “Approaches to the Study of Christian Spirituality;” in Arthur Holder,
ed., The Blackwell Companion to Christian Spirituality (Oxford: Blackwell, 2005), 16.
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This definition focuses on the individual's experience and underestimates
cultural and social influences on the phenomenon of spirituality. In the context
of consumer culture, religion and spirituality are understood as products, and
individuals expect high quality, entertainment and the freedom to choose their
preferred content as with other products, and that the supply of spirituality
changes to meet this demand.34

Spirituality as part of culture is subject to a process of marketization in
which public and private areas of social and cultural life are gradually colonized
and filled with the discourse, language and terminology associated with market
and consumer culture.3> In this context, it is not problematic to apply the con-
cept of spirituality to phenomena such as “atheistic spirituality”.36 Assuming
that the concept of spirituality is not necessarily defined as something esoteric or
possessing any essential qualities, it can be appreciated as a means of revealing
the preconceptions and normative judgements of religious organizations and
their members, as well as a rhetorical strategy used by religious organizations.3”

The problematic nature of the concept of spirituality and the variety of
definitions offered in research, especially the very broad range of definitions
that in practice allow almost any belief or belief system that corresponds to
the researcher's ideas about the positive development of the individual to be called
spiritual, make its use without any clarifying orientation pointless. The concept
of spirituality does not explain the phenomenon it is used to describe. In a par-
adigm where all kinds of practices can be identified as spiritual, it is necessary
to describe their content and characteristics. The concept of spirituality in this
sense is used not as a polemical means of contrasting spirituality and religion,
or as a way of speaking inclusively about religion, but as a recognition of new
kinds of religious practices in the context of a post-secular age.

For the purposes of this work, spirituality is a culturally-socially structured
purposeful attempt to come to terms with human existential situations that is
universal to humans, appearing in many secular and religious forms.

I use the word spirituality because it is also based on usage outside academic
literature; both as an aspect of consumer culture and as a research category
it has had a significant impact on the understanding of religion in the world.

34 Joerg Stolz & Jean-Claude Usunier, “Religions as Brands? Religion and Spirituality in
Consumer Society;” in Journal of Managment, Spirituality ¢ Religion (2018), 6.

35 Marcus Moberg, “Exploring the Spread of Marketization Discourse in the Nordic Folk
Church Context,” in Making Religion: Theory and Practice in the Discursive Study of Religion,
ed. Frans Wijsen,

Kocku yon Stuckrad (Leiden, Boston: Brill, 2016), 242.

36 Teemu Taira, “Atheist Spirituality. A Follow in from New Atheism?”, in Ahlback, Tore,
ed., Post-Secular Religious Practices, (Abo: Donner Institute for Research in Religious and
Cultural History), 390-391.

37 Johnathan R. Herman, “The Spiritual Illusion: Constructive Steps Toward Rectification and
Redescription,” in Method and Theory in Study of Religion 26 (2014), 159-182.
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Spirituality is an aspect of religion. In consumer culture, where religion is sold
and spirituality represents ‘positive' religion, it is used to present religion to
the public. It is often contrasted with religion, where religion is attributed nega-
tive qualities such as the restriction of freedom, ideological rigidity, while spirit-
uality is about deepening self-knowledge and personal, individual character.38

This juxtaposition is also inappropriate because spirituality often has its
authoritative teachers, informal canons of texts and international networks, i.e.
certain institutional features that should be attributed to the category of religion
within the framework of this juxtaposition. In contrast, traditional religious
institutions today often function as spiritual service providers where consumers
can practice individualistic forms of religiosity without engaging in traditional
religious practices such as worship. This can occur in parallel, where the shared
audience of a congregation consists of people who participate in only one type
of activity, but the audiences for, for example, meditation and worship do not
overlap for the most part.39

Thus, in a post-secular age in which both religious organizations have
changed and transformed against secularist tendencies and individuals have
acquired a greater capacity to shape their religiosity, there is a spirituality which
is religion, which is presented as spirituality, or is not presented as religion.

Within a post-secular approach, the presence of religion can be sought both
outside “traditional” religion and outside “non-traditional” spirituality.

2.2. Popular culture and religion

2.2.1. Popular culture

Popular culture is a concept used in different ways by different authors,
depending on the academic project. Such concepts are useful because they make
academic research and debate possible, helping us to think about the world in
certain ways. Popular culture is often seen in contrast to other types of culture,
such as elite or high culture and avant-garde art. In this view, it is seen as inferior
to the classical canon of Western literature and art, which is seen as the only way
to preserve Western society's ability to make moral and aesthetic judgements.
Avant-garde art is contrasted with popular culture as progressive or intellectual.
Such divisions fail to capture the complex nature of people's cultural lives, where
people can appreciate both classical art and the entertainment products of pop-
ular culture. The cultural canon or avant-garde art is a product of a particular

38 Brian J. Zinnbauer, Kenneth I. Pargament, Brenda Cole, Mark S. Rye, Eric M. Butter, Timothy
G. Belavich, Kathleen M. Hipp, Allie B. Scott, Jill L. Kadar, “Religion and Spirituality:
Unfuzzying the Fuzzy, Journal for the Scientific Study of Religion, 36:4 (1997), 550.

39 Valdis Téraudkalns, Nikita Andrejevs, “Marketing Spiritualities in Contemporary Latvia,”
in Mysterion 12 (2019), 398.
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author and era, which can change over time to include elements of popular
culture. Popular culture, in contrast to popular culture, is seen as a substitute
for authentic culture and the commercialized mass culture that has emerged
because of the industrialization of society and the focus on mass production.
Popular, high and folk culture are therefore defined as equally valuable forms
of culture in contemporary society.40

The notion of authenticity is also problematic because it is consumed
as a commodity within consumer culture and demanded on the market.
Consequently, the assessment of a product as authentic (in the context of this
discussion, as an authentic popular culture product) in a market context only
points to the marketing of that product, which further relativizes the distinction
between popular and supposedly authentic popular culture products.4!

Popular culture texts include print and non-print formats, including film,
television, music and video games, and fiction and documentary literature.
Often these are mainstream cultural texts that are mass-produced and may be
linked to many other commercial products.42 This thesis was further concerned
with popular culture texts in the narrow sense, where a text is a set of words,
sentences and their combinations, recorded orally (on a recording) or in writing,
which have a function in the communication process, as used in a piece of vocal
(rap) hip-hop music.

The study of the relationship between religion and popular culture requires
a clear understanding of the relationship between these concepts. Most studies
on religion and popular culture consider these fields as separable, and it is not
difficult to identify elements of religion in a popular culture text by finding
explicit or implicit references or allusions to the practices, images or theolog-
ical motifs of a religious community. Moreover, such studies tend to accept
uncritically the assumptions of the dominant religiosity about the meaning
of these elements. A statement in a song that the author prays to God does
not presuppose a meaning that is consistent with Islamic, Judaic or Christian
theology, the dogmatics of any church or any other articulated understanding.43

40 Rindkopa ir izmantotas atzinas no: Gordon Lynch, Understanding Theology and Popular
Culture, (Oxford: Blackwell Publishing, 2005), 2-11., kas ir sikak izklastitas: Andrejevs,
“Ikonas”, ibid.

41 Kent Grayson, Radan Martinec, “Consumer Perceptions of Iconicity and Indexicality
and Their Influence on Assesments of Authentic Market Offerings”, Journal of Consumer
Research 31:2 (Sep. 2004), 296-312.

42 Leigh A, Hall. “How Popular Culture Texts Inform and Shape Students” Discussion of Social
Studies Texts,” Journal of Adolescent and Adult Literacy 55.4 (2011/2012): 296-305.

43 Monica R. Miller, Religion and Hip Hop. (New York: Routledge, 2013), 76.; Andrejevs,
“Ikonas”, ibid.
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2.2.2. The hermeneutical function of the popular culture texts

The way in which popular culture can fulfil the function of religion is also
influenced by the understanding of the definition of religion. In popular culture
one can observe its social function, providing people with an experience of
community, binding them into a social order from shared beliefs and values,
creating a structure for everyday life; its hermeneutic or existential function,
providing resources that enable people to live with a sense of identity, meaning
and purpose; its transcendental function, providing a medium through which
people can experience the transcendent. These functions are not exclusive,
but neither do they all need to be present for a phenomenon to be defined as
religious.44

The hermeneutic or existential function of religion has been described as
a human response to traumatic, complex or ambiguous life events that can be
interpreted as suffering,45 such as the awareness of death and human mortality.
Religious ideas have an impact on people's awareness of mortality and help them
come to terms with this fact.46

These life events and experiences include mortality, freedom, the nature of
reality, the meaning of life and other problematic themes that are difficult to
understand and resolve in a positive way. The way individuals reflect on and
process these themes affects their ability to function psychologically. The exis-
tential function of religion can be understood both as the way in which an indi-
vidual seeks meaning through traditional religion or spirituality, in relation
to a traditional sacred category, and as anything one does or thinks to deal
with existential issues. The difference between secular and religious systems of
meaning is that religious systems have historically dealt with these issues and
have predominantly included all of these and many other, more detailed aspects
of the search for meaning.47

In contrast, secular systems may be more limited and open to criticism
from a position of logic and evidence, and thus easier to refute and reject.
However, in contrast to religious beliefs about literal rebirth or resurrection
and eternal life, this function of religion, both within traditional religion and
in secular belief systems, is expressed as the symbolic overcoming of the fear of
death or other suffering experienced by the individual. Similarly, the claim that

44 Lynch, op. cit., 28.

45 Kurt Gray, Daniel M. Wegner, “Blaming God for Our Pain: Human Suffering and the Divine
Mind,” in Personality and Social Psychology Review 14:1 (2010), 7.

46 Kenneth E. Vail III, Jamie Arndt, Abdolhossein Abdollahi, “Exploring the Existential
Function of Religon and Supernatural Agent Beliefs Among Christians, Muslims, Atheists,
and Agnostics,” in Personality and Social Psychology Bulletin 38:10 (2012), 1289.

47 Derek Anthony Giannone, Daniel Kaplin, Leslie J. Francis, “Exploring Two Approaches
To an Existential Function of Religiosity in Mental Health,” in Mental Health, Religion &
Culture 22:1 (2019), 2-3.
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the function of several different religious traditions and secular worldviews is to
enable the individual to come to terms with difficult existential questions does
not express a belief in the identity of the content of these traditions and beliefs.
The way in which these beliefs and traditions deal with these problems can vary
widely and requires in-depth research. Similarly, an individual's awareness of
and engagement with issues of meaning may include the resources of multiple
belief systems, both secular and religious.48

Within this approach, it is possible to understand the belief in progress,
social and moral development of society as a vehicle for religion in modern
secular society. This belief fulfils the existential function of religion, providing
existential security for man. The belief in progress can be understood as a sec-
ular, humanistic version of the Christian idea of salvation, where the course of
history is not cyclical or chaotic but is on the way to the best state of humanity.
This belief is similar to the idea of providence and can function like religious
ideas that help people of faith come to terms with the fact of their mortality.49

Whether or not a particular idea of progress can be equated with a belief in
salvation, from the perspective of a functional-existential approach to the con-
cept of religion, these ideas have an equal function. They explain existing con-
tradictions in the world by providing certainty about a change that is someday
to come in its state or within the experience of a particular individual.

Popular culture can be seen as a multi-provider of resources to help people
make sense of and experience their lives. The experience of its texts temporarily
brings people into an alternative experience of reality, where they encounter
stories about the basic questions of human life. Popular cultural myths offer
idealized accounts of how people's dilemmas can be solved, but the idealized
nature of these myths can serve as a challenge to how we act in our lives in
the real world.>0

People within and outside religious traditions unintentionally draw
on a range of cultural resources that provide forms and images for abstract
understandings of the religion and their relationship to it. Many popular
entertainment media can be a source of people's understanding of religion and
spirituality. Individuals with limited experience of religious traditions construct
religious narratives and their understanding of religion through stories that
originally come from religious communities but are taken out of that context

48 Kenneth E. Vail III, Zachary K. Rotschild, Dave R. Weise, Sheldon Solomon, Tom
Pysczynski, Jeff Greenberg, “A Terror Management Analysis of Religion,” in Personality
and Social Psychology Review 14(1), 88-89.

49 Bastiaan T. Rutjens, Frenk van Harreveld, Joop van der Pligt, Michiel van Elk, Tom
Pusczynski, “A March to a Better World? Religiosity and the Existential Function of Belief
in Social-Moral Progress,” in The International Journal for the Psychology of Religion 26:1
(2016), 1-3.

50 Lynch, op. cit., 31.
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and applied in popular media. Beliefs and practices are sourced from traditional
religious traditions, popular media and everyday experiences.5!

People may also perceive the language of popular media in unexpected ways
that contradict dominant cultural ideas, even though popular culture products
themselves most often represent dominant cultural ideas rather than subvert
them. Representations of religion in popular media, on the other hand, can
raise questions that traditional narratives do not answer, as well as combining
classical questions of world religions, mythology, science fiction, fantasy and
other literary images and ideas.52 A hermeneutic approach to describing popular
culture's practices of spirituality, or the search for a hermeneutic function in
popular culture texts, is an attempt to understand the meaning and content of
practices, as opposed to a historical approach that would describe the origins
of a religious movement.53

Themes in popular culture texts such as Star Wars, The Matrix, Harry Potter
and The Lord of the Rings can suggest contemporary forms of spirituality and
enchantment. These themes and popular culture texts in general can serve as
a basis for a discussion on the impact of secularization.>4

References to religious themes in pop culture texts can be called “expres-
sions of popular spirituality”. They can be understood as both an enchantment
with the new and as a simplification of religion and a feature of secularization.
Regardless of the intentions of the producers of pop culture texts, people reflect
on and develop religious and metaphysical ideas by reflecting on the themes
explored and discussed in pop culture texts, which is indicative of a fascination
with the new. Such an understanding cannot explain why this enchantment with
the new occurs. It is sufficient to refer to the “eternal need for spiritual compen-
sation”, which is sometimes cited as a reason for the process of the bewitchment
of the new.>s

Popular music, and hip-hop as a part of it, is often considered an unsuitable
subject for religious studies. This is due both to the notion of the simple, primi-
tive and inauthentic content of popular culture as opposed to other, avant-garde,
traditional or high culture, as described above, and to the notion of the distinctly

51 Lynn Schofield Clark, “Religion, Twice Removed: Exploring the Role of Media in Religious
Understandings among “Secular” Young People,” in Nancy T. Ammerman, ed., Everyday
Religion: Observing Modern Religious Lives (Oxford: University Press, 2007), 70-71.

52 Schofield Clark, “Religion,” 73.

53 Matthias Eichbauer, Christo Lombaard, “The Faith of Jesus Freaks in a Post-Secular
Context,” in CeJ$§ 66 (2016), 77; Andrejevs, “Ikonas’, ibid.

54 David G. Bromley, “Teaching New Religious Movements/Learning from New Religious
Movements” in David G. Bromley, ed., Teaching New Religious Movements (Oxford:
The American Academy of Religion, 2007), 12.; Andrejevs, “Ikonas’, ibid.

55 Lorne L. Dawson, “The Meaning and Significance of New Religious Movements” in David
G. Bromley, ed., Teaching New Religious Movements (Oxford: The American Academy of
Religion, 2007), 124-125.; Andrejevs, “Ikonas”, ibid.
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secular character of popular culture. For example, jazz music can be contrasted
with commercially oriented popular music as a countercultural force, but also
as a source of spiritual support, faith, hope and love, as opposed to the vulgarity
of contemporary popular music and culture.56

This perception exists in both research and popular consciousness and
assumes that there is little overlap between popular music, i.e. the average
commercial popular music, and music with religious themes and interests.
Within consumer culture, however, religions have changed rather than lost
their influence, and popular songs by popular musicians often have religious
themes woven deeply into them. It is also possible to see popular culture lyrics
or authors as religion in themselves, i.e. fans of a musician as worshippers,57 but
this simplifies the application of the concept of religion and is not in line with
the research interest of this paper.

Religious music is any piece of music, with or without lyrics, that reflects
on the themes of a religion. Within this understanding, popular culture music
can also be religious, even if it is not distributed or sold as religious music.58 Just
as a supposedly secular society exists in a post-secular state, so popular culture
and its music is only supposedly secular, but has religious themes woven into it.

2.3. Hip-hop

2.3.1. Hip-hop and religion

Hip-hop is a genre of music whose main elements are rapping and beat-
making, or rhymes and beats, where rhymes stand for rapping and beats stand
for instrumental compositions accompanied by rapping.5?

The use of religious vocabulary in hip-hop culture is not to be trusted or
understood in the ways that theologians and religious scholars are used to.60
Hip-hop texts function like any other texts: they have both a communicative and
a meaning-making function, where the text becomes a generator of meaning. This
is based on the insight that the language used in each text is known through that
text. That is, the new, unique artistic text is written in a language the audience
must learn. The original meaning the author wished to communicate undergoes

56 Heli Reimann, “Those Who Built “Socialism With a Jazz Face”: Soviet Jazz Fandom in
the 1960s and Latvian Jazz Fan Leonid Nidbalsky;” in Miizikas akadémijas raksti 20 (2022),
219.

57 Mark Hulsether, “Music,” in John C. Lyden, Eric Michael Mazur, eds., Routledge Comanion
to Religion and Popular Culture (London: Routledge, 2015), 119, 126-128.

58 Jalija Jonane, “leskats religiskas muzikas terminologijas specifikacija’, Miuzikas akadémijas
raksti 10 (2013), 86-88.

59 Paul Edwards, The Concise Guide to Hip-Hop Music: A Fresh Look at the Art of Hip-Hop,
From Oldschool Beats to Freestyle Rap (New York: Macmillan, 2015), 10.

60 Andrejevs, “Tkonas’, ibid.

66



complex reworkings and transformations during cultural functioning, resulting
in enriched meaning. This generation of meaning can be called the creative
function of the text. If the purpose of reading/researching a text is to discover
the original meaning, for example when studying ancient literary texts, this
factor can be disturbing for readers. In artistic texts, such as hip-hop lyrics, this
factor allows the emergence of new meanings. The text is not a passive carrier of
meaning, but a dynamic and internally contradictory phenomenon.6!

It should therefore be understood that the use of specific religious vocab-
ulary in a hip-hop composition (or other pop culture text) does not imply that
its meaning is consistent with the teachings of a religion or denomination on
the meaning of specific words or symbols. 62

Researchers in the current academic literature on hip hop as a pop culture
phenomenon address the following themes: 1) African American churches; 2)
the critical lyric: the rapper as prophet; 3) hip hop as a search for meaning.
The studies included in the first two themes do not touch on the question of
the category of “religion” itself, although the works included in the category of
the search for meaning also suffer from an attachment to traditional catego-
ries. The concept of meaning in the context of academic theology and religious
studies is tied to certain texts, authors and ideas and thus makes assumptions
about the content of the texts under study.s3 In this work, in line with the chosen
definitions of religion and spirituality, the religion in hip hop is understood
as a search for meaning. Latvian and Russian rap authors do not belong to
the African American congregational context and these texts address existential
questions of the individual rather than dealing with the solution of societal
problems, which corresponds to the category of the prophetic.64

However, the African American context in which hip hop is part of a broader
African American prophetic and revolutionary musical tradition allows us to
understand hip hop as a countercultural practice rooted in the impulse towards
religious transcendence and political resistance. This is not to say that all hip-
hop music made by black artists retains these roots, and some of it challenges
this impulse of transcendence and resistance.65

The study of theology in the context of African American hip-hop culture
and its creativity allows us to understand the particularities of this culture,
which are partly also present in the use of religion in hip-hop from other
countries, languages and cultures. Hip-hop artists create their own individual
perceptions of God, Jesus and religious organizations based on their beliefs about

61 Turi M. Lotman, Istoriia i Tipologiia Russkoi Kulturi (Sankt-Peterburg: Iskusstvo-Spb, 2002),
189-191.

62 Andrejevs, “Tkonas’, ibid.

63 Andrejevs, “Tkonas’, ibid.

64 Miller, op. cit., 76-77.

65 Carl Petter Opsahl, Dance To My Ministry: Exploring Hip-Hop Spirituality (Bristol, CT:
Vandenhoeck & Ruprecht, 2016), 15,
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suffering, pain and inequality. Hip hop artists work in a postmodern context
where it is accepted to challenge authority, rebel against contemporary religious
assumptions and beliefs, and create a new way to God and the church. This
tendency to speak out about social injustice and thus to challenge the existing
political or social system is fueled by the demand within the hip hop community,
i.e. the audience of these musicians, to give meaning to suffering, pain and
inequality. This reaction marks the problem-solving mechanism that hip-hop
artists implement through music, poetry and lyrics. Similarly, hip-hop artists’
view of the world includes a distrust of contemporary systems, institutions and
social structures.66

It should also be pointed out that popular music that is not explicitly
religious can be more successful in addressing existential issues. A study of
the practices of homeless youth centers in Los Angeles found that using pop
music to inspire young people is problematic. On the one hand, care center
staff, encouraged by the young people themselves, saw a positive contribution
to recovery and rehabilitation in the fact that celebrities could organize fund-
raising and draw attention to social problems, as well as serve as role models
and enlighten the audience with relevant and authentic personal experiences.6”

On the other hand, they found that although some young people were open
to receiving healthy messages through music, most of the pop music popular
among young people appealed to them because of rebellious themes, glorification
of the drug culture, etc., which caused conflicts for most of them in identifying
themselves as a target audience for healthy messages coming from popular music
celebrities. On the other end of the musical spectrum, performers of religious
genres were judged as proselytizing, preachy and ultimately ineffective.”s8

To return to the concept mentioned in the context of authentic culture
versus popular culture, in the above-mentioned study it also raises the prob-
lem of marketisation and the lack of awareness of the impact of the lexicon of
the consumer culture.

2.3.2. Christian music and Christian rap

Christian rap must be studied alongside secular rap, because it shows
the same function of religion. The study of Christian rap is in a developmental
phase. It has a variety of terminology, which may vary according to the researcher
or the research project. In this work, the concept of 'Christian rap' is used.

66 Daniel White Hodge, Hip-hop’s Hostile Gospel: A Post-Soul Theologica Exploration (Leiden:
Brill, 2017), 186-190.

67 Malaika Mutere, Adeline Nyamathi, Ashley Christiani, Jeff Sweat, Glenna Avila & Leo
Hobaica Jr. “Homeless Youth Seeking Health and Life-Meaning Through Popular Culture
and the Arts”, in Child ¢ Youth Services 35:3 (2014): 273-289.

68 Mutere, et al. “Youth,” ibid.; Andrejevs, “Ikonas’, ibid.
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Elsewhere it is defined as “Christian hip-hop”, “holy hip-hop”, “gospel hip-hop”
or “gospel rap”. The name “Christian rap” comes from the music industry, but
the artists themselves call it “Christian hip-hop”. It is possible to describe this
phenomenon in the broadest sense with the definition “Christians and hip-hop”,
including all possible relationships between Christians and hip-hop music.69
While this approach is the most inclusive of all possible intersections between
Christian and hip-hop culture, the research interest of this paper is Christian
rap, i.e. rap produced by Christians with a Christian message. It does not include
Christian rap produced by Christians for a wider audience, i.e. secular rap
produced by Christian artists.

Another factor that influences the problematic definition of Christian rap is
that there are two main approaches to music production among Christian rap
artists. One approach is represented by the US-based Tunnel Rats, who have
chosen to preach Jesus Christ in a subtle way. It avoids explicitly preaching
the name of Jesus in its lyrics, and its lyrics contain subtle references to Christ,
Christianity or theology. The other approach is best exemplified by the collective
Cross Movement, which invokes the name of Jesus or speaks of God throughout
its texts.

The debate on Christian rap and other genres of contemporary Christian
music seeks to clarify the criteria that qualify music to be called Christian. In
the case of secular genres, it is possible to speak of conformity to a sound code,
on which a particular composition can be assigned to a genre. Christian music
can fit into any genre according to its sound code. Thus, music that: 1) is com-
posed by Christians; 2) has a theological content and purpose; 3) is distributed
as Christian and consumed by Christians, can be considered Christian music,
including rap. The most neutral way to consider Christian music is to consider
that which is sold under the name of Christian music. The author's faith and
theology can be problematic stopping points because they depend on the criteria
by which researchers define an individual as Christian or a theology as Christian
and demand clearer definitions, e.g. 'Calvinist rapper' or 'Catholic pop-punk
band', and demand justification for the presence of a particular theology in
a musician's oeuvre.

In general, the genre of Christian music unites various theologies, individuals
and groups and is understood as a divided world. Specific compositions of con-
temporary Christian music, including Christian rap, can be categorised in relation
to two types of ideals: integration/transformation; and separation contemporary
Christian music. These types refe to the music's content and to the composers'
approach to its production. Christian rap, which is closer to the separation pole,
contains at its core the radical opposition between Christianity and secular
culture, i.e. the world. At the same time, this is combined with a tendency to

69 Travis Harris & Erika Gault, “Introduction’, in Erika Gault, Travis Harris, eds., Beyond
Christian Hip hop: A Move Towards Christians and Hip hop (London: Routledge, 2020), 3-5.
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seek new followers, which constitutes a complex internal relationship in this
approach, since attempts to reach out to the secular world require concessions
to it. The integration approach, on the other hand, seeks ways to integrate one's
faith and convictions into secular culture, to articulate a Christian world-
view to those who might not otherwise encounter it, or to create a Christian
alternative to the forms of entertainment that belong to secular culture.”0

Contemporary Christian music, whatever its genre, represents the Christian
desire to use a modern medium. Hip-hop music, with its inherent means of
expression, becomes a medium for the Christian message. This choice of medium
influences the message itself, i.e. the choice of hip hop music to express Christian
convictions, regardless of the degree to which its authors wish to integrate or
separate themselves from the world. Christian hip-hop and other contemporary
music genres thus mark an integration into secular culture. Similarly, every
medium is a translation mechanism that transforms one kind of knowledge or
information into expanded and specialised forms. Every medium is an active
metaphor that allows us to translate experience into new forms, to understand
reality in a different way.”!

2.3.3. Christian rap in Latvia

In 2009, Delfi.lv named Kaspars Jansons, whose pseudonym is AKkis, as
“the only recognisable Latvian Christian rapper”. Akis composed and released
the first Christian rap album in Latvian in 2007, called “Lapa”. Before that,
Jansons was part of a collective called 3Nity (short for Trinity). Akis is also
the author of the first Christian rap music video, produced in 2009 for a song
called “Gruzis”.

The album and song are currently available on YouTube streaming. In
an interview with Latvian Christian Radio, Akis said that the album's “central
message is definitely the meaning of life, which we can each seek in the Lord
Jesus Christ, because everything is from Him, through Him and to Him”.
The value of the album, according to AKkis, is that it “calls a spade a spade”. He
also thinks that “it will be accessible beyond the Christian bookshelves, and
therefore also to those who are ashamed to go to church”.

Akis considered the process of making the album to be inspired and
directed by God, as he is “more satisfied that God finally wants this disc to be
released”, as the previous attempts were not successful because they “failed, so
it was not in God's plan”, and he is “grateful to God that nothing was released
then, because now a lot has changed, I have understood and rethought a lot of
things”. “At that time, I was living with the idea: well, if that's the case, why

70 Jay R. Howard & John M. Streck, Apostles of Rock: The Splintered World of Contemporary
Christian Music (Lexington, KY: The University Press of Kentucky, 1999), 8-11, 140-144.
71 Marshall McLuhan, Understanding Media (Cambridge, MA: MIT Press, 1994), 7-9;
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try — if the result is not up to me, then bake it up, without thinking about
the quality or other details.”

God, who prevented him from releasing the album earlier, is in a way com-
plicit in the making of the album because he influenced its quality: If the album
had been released then, I'm not sure how good it would have been. I don't think
it would have been very good, I don't think it would have been sure. Now, every
note, every harmony, every word is thought out to the last.”

From the interview it is clear that Akis has consciously and consistently
made this album Christian, and that he understands Christian as the meaning
of life, which he believes is found in Jesus Christ. He positions his work as
different from other rap albums or other popular music, which he believes does
not call a spade a spade, and therefore such an artist is not genuine or is unable
to understand the truth about the world. Akis also hoped to reach an audience
outside the church setting, i.e. to evangelize those who are “ashamed to go to
church”, indicating that he has a strong negative view of those who are not
Christians or active churchgoers.

The second Latvian Christian rap album was released in 2010 under
the name “Kristiga Glance”. It was created by “1:16 Klike” and is the musical
project of the youth pastor Davids Gleske. David Gleske is the son of the leader
of the “Prieka Vésts” church, Vilnis Gleske. It is a non-denominational Christian
megachurch founded in 1990 by members of Riga's Golgotha Baptist Church
who were disillusioned with their denomination's leadership because it did not
support charismatic worship and modern music.

The name of the group is a reference to the New Testament (Rom 1:16),
where it says, “I am not ashamed of the gospel: it is the power of God for salva-
tion to everyone who believes, to the Jew first and also to the Greek”, specifically
the first part, i.e. “I am not ashamed of the gospel: it is the power of God for
salvation to everyone who believes”. The press release for the album states that
the band “aims to introduce others to Christ, promote Christian values and
lifestyle, and glorify Jesus in a modern and youth-friendly way”. The name of
the group is taken from the name of the US Christian rap group 116 Clique.
Gleske says his group wanted to join “this global movement based on Romans
1:16”. Elsewhere, on its profile on Draugiem.lv, the group declares that “Clique
is calling young people to join the movement started by Paul”, which is also
linked to the text of Romans 1:16. The group's Draugiem.lv profile also includes
the goal of “Reflecting the glory and majesty of Christ by changing the 'stuck-up'
stereotypes of Christ and His church as something boring and impractical”.

Like Akis's awareness of God's guidance in the making of his album, “1:16
Klike” declares that “our first phase of creation has been inspired and guided by
God”. The group “gets ideas for lyrics from God's Word, sermons and reflections
in response to what is happening around us”. Gleske also stated that “there
is [..] a lack of Christian rap music in Latvia” and that their music has received
“a great response from young people”. Although 1:16 Klike's statements and band
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descriptions mention the goal of evangelization and the band leader appreciates
the response of young people to their projects, they have mainly participated in
Christian music events with other contemporary Christian music performers,
often at events organized by the Prieka Vésts church.

The title of the album “Kristiga Glance” comes from the words of the first
song “With a glance like Jesus we want to become”. The album consists of 11
tracks, which are currently available on Davids Gleske's YouTube channel and on
the band's profile on Draugiem.lv. “1:16 Klike believes that in their work one can
also observe a twofold protest: with their lyrics and messages they are addressing
the world, i.e. preaching the gospel — unashamed of their convictions before
the world, writing Christian rap as opposed to secular rap. On the other hand, it
is also an attack on traditional Christianity, or at least a claim for the renewal of
the church, using popular contemporary music for the purpose of evangelization.

Another important representative of Latvian Christian rap is Pieci-O or
Andrejs Goloborodko. He released his first song “Citadaks reps” in 2017. With
this title, he wanted to distance himself from “the so-called 'mainstream’ that
most hip-hop music fans listen to”. Pieci-O believes that there is “not much rap
music to listen to” in his taste, most rap is “degrading and often makes your
ears “whine” when listening to it”. His rap, on the other hand, “is different in
terms of values” because he is a follower of Christ. Moreover, Pieci-O is not sure
whether he can be called a Christian rapper. He is “a Christian who raps”, but
that does not mean that he produces Christian rap. Pieci-O believes that his
songs “are not 'worship rap' intended to entertain Christians”, and that words
such as “Praise Jesus” or “Hallelujah” will not be found in them. Pieci-O's target
audience is “non-Christians to whom I am trying to proclaim Christ, perhaps
in a way they can understand. Through the values of the Christian life”.

Pieci-O's attitude to Christian rap production differs from Akis's and 1:16
Klike's claims of God-inspired rap, although his songs are clearly inspired
by biblical themes and theological motifs. However, he also has an element
of protest, both against the world that makes up “degrading” secular rap
music and against “worship rap”, i.e. rap compositions that are over-saturated
with Christian vocabulary and therefore not understandable or relevant to
non-Christians, which is his audience. That is why Pieci-O also considers his
rap as an instrument of evangelism. However, while Pieci-O has this attitude
towards “worship rap” and Christian vocabulary, all three of these rap artists
are or have been willing to evangelize with their music.

The music of 1:16 Klike, among all these projects, is most like what
Pieci-O calls “worship rap”. This style is like the rap style of the US group
Cross Movement. Their lyrics consist of phrases drawn from the context of
worship and contain a positive and affirming Christian message. Akis's album,
on the other hand, is closer to the Pieci-O style. Cross Movement's lyrics contain
a Christian message but are not “worship rap”, i.e. this message is an element of
lyrics that are close to secular rap songs. Structurally, the songs of these authors

72



offer a Christian message as a response to various existential questions that are
outlined in the composition.

1:16 Klike is also the only one of these projects that is visibly connected to
a specific Latvian Christian community, while Akis and Pieci-O do not tell of
any connection to a specific religious community. Pieci-O, on the other hand,
has participated in History Makers, a non-denominational Christian youth
organization that aims to unite Christians around their own self-defined core
values of Christianity. He describes the project as the environment in which
he got the idea for Christian rap. Pieci-O also mentions Fusion International,
which is an international association of Christian youth choirs/music groups. It
is run by Josiah Venture, an evangelical youth movement in Central and Eastern
Europe whose mission is to educate and equip young leaders in partnership with
local churches. The organization is also not denominationally affiliated but based
on a broader evangelical theology.

History Makers and Fusion International are other examples of con-
temporary Christian music in Latvia (including rap) being used as a tool for
evangelization. While the ministry of Christian rappers gives their listeners
the opportunity to consume Christian music, such organizations involve people
in activities such as singing, rapping and dancing.

The music of “1:16 Klike” is distinctive contemporary Christian music, or
what Pieci-O calls “worship rap”. The lyrics of this band are strictly Christian
and theological and affirm the difference from the world and the superiority of
Christianity over it. The work of Pieci-O and AKkis, on the other hand, is more
difficult to categorize. They belong to either the integration or transformation
type of Christian music. The integration approach implies that Christian
musicians seek ways to integrate themselves into secular culture, to integrate
their faith and beliefs into it, and to articulate a Christian worldview to those
who might not otherwise encounter it. They may also aim to create a Christian
alternative to forms of entertainment that belong to secular culture. The trans-
formational approach, on the other hand, differs in these scholars in its emphasis
on an artistic attitude where music does not have to be successful or popular
to exist. Whether the secular world is evangelized (the separation approach) or
the Christian message exists alongside other genres of popular music is not as
important as the intrinsic value of Christian art itself. These approaches are best
combined under the heading of integrative contemporary Christian music, since
the transformative approach is not fundamentally different from the integrative
approach in its attitude to the world, even if it has a different understanding of
the artistic value of musical products. Moreover, the integrative approach may
also consider its work to be artistically significant. In this sense, the music of
AKkis and Pieci-O is Christian music of an integrative type. They want to address
the world in its own language and challenge secular rap, not by separating
themselves from it and producing “sacred” or “worship” rap, but by producing
rap that is “deeper” or “different”, to use Pieci-O's words.
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3. THE IMPLEMENTED METHOD AND APPROACH

3.1. Internet study and cyberspace

Netnography in its broadest sense is a set of approaches that includes
the diverse research that is based on describing and interpreting cyberspace
materials and uses cyberspace to select and access them. It is carried out using
a wide range of methods, which vary according to the object to be studied
and the research interests. Netnography is not limited to virtual or digital
ethnography, which includes approaches to ethnographic research of online
communities and groups. It also includes exploratory internet analysis that
applies the necessary qualitative methods to cyberspace materials.”2

Religion on the Internet is an interdisciplinary research field that became
an important part of religious studies in the 1990s. Initially, religion in cyber-
space was studied by focusing on new and unusual aspects of cyberspace where
religion could manifest itself in new ways. The Internet was seen as a tool and
symbol for religious and social transformation. Similarly, early research on
online expressions of religion either utopian hopes that the Internet would foster
religious tolerance and solidarity or feared the Internet's threat to traditional
religiosity. Subsequent research began to take a more realistic stance and to
concern itself with the precise definition of online religious phenomena and
the comparison of their forms. Researchers also began to realize that, alongside
technological developments, people are the creators of new forms of online reli-
gious expression. This led them to complement their findings on the impact of
the Internet on identity and community building with discussions and insights
from existing sociological, political and philosophical disciplines. Later-stage
researchers further developed the interdisciplinary nature of Internet religious
studies. Among these newer approaches are attempts to understand how
the Internet serves as a symbolic source of meaning used by spiritual seekers
in contemporary society, finding the ability to navigate religious and formative
practices.”3

Internet use can influence people's preferences for certain types of religious
affiliation, involvement or experience, facilitating people's encounters with all
kinds of religion and spirituality. The online environment creates a new space
in which individuals encounter conflicting truths and ideas that potentially
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challenge the exclusive truth claims of a particular religious tradition.74
Encounters with the other do not necessarily promote a pluralistic understand-
ing of religion or other cultural elements, but a cautious attitude towards other
religious traditions that may result from encounters with them in cyberspace
also promotes identity formation against the other, rather than embracing it.

Cyberspace refers to the internet, a system of networks that connects people
around the world and creates a new space where people's understanding of
themselves, their thinking, their understanding of sexuality, identity and other
existentially important topics are changing. Cyberspace is a complex phenome-
non that allows people to engage with these issues in different forms. Cyberspace
is a place where people can express their unresolved conflicts in a new and exotic
environment. It can be a space where it is possible to work on important personal
issues and use the materials of cyberspace society to find new solutions. The fact
that in cyberspace one can influence the representation of one's personality by
selecting and choosing the texts, visuals and other media that will represent
one's personality, as well as the degree and extent of one's involvement, can
encourage relatively consequence-free experimentation and the opportunity to
engage with unexplored aspects of one's personality. This allows intensive expo-
sure to new ideas and people. This experimentation contributes to a personal
understanding of what gives life meaning or identity.”>

The impact of cyberspace on the personality should not be conceptualized as
an exclusively positive tool for psychological and personal development. It is one
of the narratives of personality, otherness and reality that shape people's actual
experience. Human interaction in cyberspace can also cause fear and anxiety
about the loss of boundaries and its impact on power, love, nature and many
other existential aspects of human life. Its experience can lead to alienation
from the body, geographical location or real time, or to fear of the detrimental
impact of such experiences on the development of society and/or the ability
of its supposed foundations to exist in a fixed, traditional or historical form.76

In today's context, cyberspace is no longer understood in contrast to
the “real”. It would be wrong to say that people live in cyberspace, because our
corporeal reality is a necessary element of participation in and experience of
cyberspace. Instead, cyberspace is practically an integral element in the con-
text of contemporary consumer culture and political reality, which makes it
necessary to think of cyberspace as an extension of physical reality that is so
ubiquitous that physical reality is unthinkable without its functioning. Its disuse
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is a marginal phenomenon, although there are concerns in Western societies
about the threat its proliferation poses to the security of personal information
and human rights.”7

Cyberspace's impact on cultural and religious processes is globalizing. It
contributes to the decontextualization of geographical space and its replace-
ment by a non-geographical hyperspace in which symbols travel independently
of geography. In a consumer culture and under capitalism, a global cultural
economy represents a complex and fragmented order. Within it, there is no
longer a relationship between centers and peripheries, or multiple centers and
peripheries, but rather the flow dimensions of a global cultural movement. These
dimensions are scenes of ethnicity, media, technology, finance and ideas that
contribute to the growing deterritorialization of people, images, commodities,
money and ideas.”8

In this work, popular culture is explored within the framework of cyber-
space. The rationale for this approach is that popular culture is most fully
represented in cyberspace at a given moment in time. In the field of popular
music, an example is the video- or audio-recording of a concert: a larger music
concert might be attended by several hundred thousand listeners, while its
recording might have several hundred million views. Similarly, popular culture
as a religion functions as a religion that is transmitted online, not an religion
of being online, because it represents an adaptation of religious elements into
a primarily cyberspace form of popular culture spirituality.

3.2. Close reading

Hip-hop songs in Latvian and Russian were listened to attentively several
times. There were (approximately) 400 hip hop songs that met the popularity
criterion. The popularity criterion is more than 10,000 listens on the artists'
profiles on Spotify or Youtube. Popularity could also be judged by the inclusion
of the songs in the top charts of well-known popular music artists.

Hip-hop and other popular music lyrics are an example of poetic lyrics in
popular culture. Rereading this and other poetry is a way of listening to it again,
of re-perceiving its sounds. In the process, a deeper understanding of the mean-
ing and content of this poem is developed. In popular music, this involves
rereading the texts in print and listening to them in recorded form. In this way,
a deeper meaning of the poetic texts is brought out, which may not be discovered
or grasped in a superficial acquaintance. This includes the meaning and signif-
icance of the poetry's imaginative means of expression and an understanding
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of the poetic work's overall meaning. Poetry has an internal logic and structure
which is not only related to the literal meaning of the words but has an internal
rhythm which can be discovered through careful reading or listening. Close
reading involves looking at the text, without the need to demonstrate its inter-
textual features or the author's perspective to discover their meaning.”9

Close reading is understood as the careful analysis of texts based on slow,
attentive reading, without the need to have any idea of the text's period, context,
or the author's intentions and interests, apart from those of these elements that
are comprehensible from the primary text. Literary works, including poetry,
equally influence the reader's thinking, but the meaning they reveal when read
is formed and evaluated in terms of their life experience. Similarly, the use of
close reading in this thesis and in the theoretical literature is not presented —
like the notions of religion, spirituality, etc., used in the thesis — as a process
of constructing an absolute or essential understanding, or as a method whose
failure to use it prevents us from interpreting the texts and discovering their
meaning.80 This method is appropriate to the aims and objectives of the thesis
and is accordingly used to reveal the existential function of religion in hip-hop
lyrics.

The close reading approach to popular culture texts is particularly advan-
tageous in contrast to the study of religious texts, which is based on describing
the historical or genealogical properties of the text and constructing new layers
of meaning based on the assumption that their content must be drawn from
the sources of a religious tradition, popular culture texts and authors are best
understood by imagining their texts as discrete objects that can embody the her-
meneutical function of religion without, for example, the need for theological
training, religious experience or a deep interest in religion. This feature of pop-
ular culture texts is also evidence of the artificial separation of the concepts of
religion and secular, as well as of the illusory nature of the traditional monopoly
on the meaning of religion.

A careful reading revealed the words that were used to analyze the account.
These words are God, Lord, icons, sins, faith, Saviour.

Christian rap should be studied alongside secular rap, because it is the same
medium, and its authors' desire to separate their content from other authors
is merely a market and marketing strategy, not a fundamental difference that
would make it impossible to compare or radically differentiate between different
works in the same type of medium.
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3.3. Content analysis

The application of content analysis in humanities research involves both
qualitative and quantitative elements. It can be used as a quantitative and there-
fore “scientific” or “reliable” approach, but also as a qualitative approach that
explores the symbolic qualities of texts by looking for their place in the broader
cultural context to which they belong. Contention analysis wants to analyze
these references to cultural context in a repetitive and correct way.8! However,
the author of this paper believes that only a quantitative approach to content
analysis can meet these criteria, while qualitative research on the symbolism
of texts can only be partially objective and is subject to readers' subjectivity,
education, cultural context and represents a particular approach to discovering
the meaning of a popular culture text rather than a replicable experiment in
the sense of the exact sciences.

Context analysis is useful when researchers want to discover similar pat-
terns in a similar genre. In the context of this thesis, this was the case for several
secular and Christian rap lyrics. It also allows us to see how religious concepts
are translated in the hip-hop genre, in the work of both secular and religious
authors, as contour analysis also allows us to compare the evolution of a concept
or belief with its traditional meaning. Similarly, the analysis of content allows
the analysis of hip hop lyrics in different contexts — Christian and secular.82
Similarly, the comparison of Christian rap with Scottish-secular rap texts is
made by means of a contingent analysis.

3.4. The structure of the article collection

The publications bring together five scientific articles published in peer-re-
viewed journals. The first publication, dealing with the marketing of spirituality
in the Latvian context, serves as an example of the application of the theoretical
framework of this work. It uses the definitions of religion and spirituality applied
in the work to look at the characteristics of spirituality and its research issues
in the contemporary Latvian context.

It identifies a wide range of phenomena that are sold in the form of spirit-
uality and are widely found in Latvian cyberspace, which is the primary place
for their distribution, promotion and sale. This article identified the relevance of
spirituality research in the contemporary Latvian context and used a marketisa-
tion approach to describe spirituality processes. This article identifies spirituality
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as a part of consumer culture, which in this sense is not different from other
consumer culture products, e.g. popular culture media.

The second and third publications represent work with hip-hop compositions
selected in cyberspace through the application of the close reading method. They
carry out a textual content analysis of these compositions to find their meaning
in the context of religion's existential function. They describe approaches to
the study of religion in popular culture texts and select the existential approach
to defining religion as the appropriate one for the study of popular culture texts.
These publications contain an interpretation of these compositional texts from
the perspective of spirituality in the light of the existential function of religion.
They reveal the engagement of these songs with human existential questions and
the solutions they find. They examine how these songs use religious vocabulary
and the meanings they give to it. The songs examined in these publications
represent an individualistic approach to religion, in which traditional religious
concepts are reinterpreted to talk about individual development and general
well-being, right and wrong choices, and emphasize the need to have faith in
oneself and to discover one's true self.

The fourth and fifth publications focus on Latvian Christian hip-hop
research. They look at the language used in Latvian Christian hip-hop and
analyze the lyrics of these songs and their approach to solving human existential
questions. These publications identify the diverse attitudes of Latvian Christian
rappers towards the world that influence their choice of vocabulary. Selected
Christian rap compositions dealt with human existential issues similarly to sec-
ular rap songs. Unlike secular rap songs, Christian rappers present Christianity
and faith in God as the central response. These publications also drew attention
to the obscure popularity of Christian rap in Latvia, highlighting its marginal
character among both Christian and secular audiences. The fact that some
Latvian Christian rappers use vocabulary that is close to secular rap lyrics but
includes theological elements in their songs shows the conceptual proximity
between secular and Christian rap and the influence of hip-hop as a medium
on works composed in the genre, regardless of the intentions of their authors.
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4. THE CONCLUSION AND THE DISCUSSION

In this thesis I chose to look at several hip-hop texts in Latvian and Russian.
The choice of these texts is based on their references to several concepts and
images of religion and religious philosophy. This study brings together several
texts and works by several artists to compare the use of metaphor, looking for
similarities and differences in the artists' strategies of using religious vocabulary.
In the Russian rapper Haski’s (real name Dmitry Kuznetsov) ‘Beats Makes You
Shake Your Head', the word 'icon' is used in a song in which the phrase 'Beats
makes you shake your head, my head / Before a faded icon I pray to the Lord'
is repeated several times. This text is repeated at the beginning, middle and end
of the song. In between is a text that expresses the protagonist's experiences in
an abstract way.83

The contrast between the narrative and the repeated message makes us see
the repeated chant as a commentary on the experiences, summarizing their
meaning and significance. These experiences are dramatic and painful. They
repeatedly speak of problems of alcoholism and traumatic relationships with
women. At the end of the text, the protagonist concludes — “We lived as we do /
We'll lie down the same way” - and reflects on the meaningless nature of his life.
He tells us that in his head there is only “fear, shame and trivia”. In this context,
the image of the “icon” before which the hero prays represents the hero's ideals,
whose “fading” indicates the collapse of these ideals.84

The fact that the hero prays in front of a faded icon and the characteriza-
tion of the icon's worn appearance belittle the value of prayer and its ability
to help. It is possible to understand the whole text as a prayer, as an abstract
confession, where the hero's frustration at its deepest illustrates the hopeless
nature of this prayer. The very image of the icon is a reference to Orthodoxy,
the dominant religious tradition in the author's context, and suggests a reflection
on the decline of traditional religiosity. Praying to the Lord in this context
should help the protagonist to cope with his problems, but the description of
the experience and the reference to the fading of the icon suggest that it does
not help. It is not clear whether the protagonist believes that this is due to
the collapse of his ideals, what caused the collapse of his ideals, and how God
is supposed to help him. However, the hopeless nature of this prayer suggests
that the hero, because of the collapse of his ideals and his invariably difficult
life, does not believe that God can help him.8>

"Ticét” (to believe) is the central word in the Latvian rapper Edavardi's
“Kam Tu tici”. The notion of faith in this song is deeply individualistic - “always
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believe in yourself”. This song expresses an attitude towards religious texts.
They are only useful in the same way to promote faith in oneself: "Which Bible
must one read to believe in oneself’. Moreover, religious texts are mentioned in
a rather negative context, when the protagonist describes a search for a deeper
meaning than 'believing in yourself', which is not easy and takes time. This
search is described in the form of existential questions, such as “And if all goes
well, does everything have to be bad now / If responsibilities start to disappear,
is there a plus to go with it?”.86

Believing in oneself is formulated in a chant with the repeated phrase “You
eat what you believe / You drink what you believe / You pee what you believe /
You consume what you believe”, which ends with the statement “Because you
are what you believe”. Here, believing includes human existence in its entirety.
Combining this with the 'believing in oneself' highlighted above as central and
most important in the search for meaning in life, the impression is that what
is important is to believe in oneself and not in some external thing. Later in
the song, a view on religion is also expressed: 'Holidays and work take the energy
out of your heart / Routine leads you to religion or a hundred grams' Religion is
equated with “a hundred grams” or alcohol consumption as an equal response to
routine. They are called “cheap entertainment”, instead of which the text offers
“therapy or heart drapes”. It lists things the protagonist does not need because
“we know what to do”, i.e. “to believe in our ideas”, “to be resilient”, “to choose
to do well”, “to get back on our feet”. The unnecessary is Tibet, the Bible, “the
weed” (marijuana), levels (of conscience development) and destiny.8”

The protagonist rejects both traditional religiosity and, perhaps, spiritual-
ity, while at the same time acknowledging the possibility of mental disorders
and illnesses and the need to treat them, which he believes cannot be solved
by alcohol, other addictions, but neither can religion or spirituality. The song
concludes with the hero stating that one must “believe in one's own ideas”, and
“It's not to be feared, but rather to be respected / To Eden I go with an apple pie
as a bribe”. These words indicate that to believe in one's ideas requires courage.
The meaning of 'Eden’ is unclear, but the mention of the ‘apple’ or forbidden fruit
points to the story of the Fall. Thus, the hero is supposed to resolve the conflict
of the Fall by believing in himself. He goes to Eden with an apple pie, the mean-
ing of which is equally unclear. Perhaps this is the result of “Evolution in me,
older than the tides”, or of the fact that he is not afraid to believe in himself.
The important thing is that the hero is able to reach Eden or Paradise, and has
therefore attained what can be considered salvation, and that this has happened
regardless of the influence of religion or spirituality.s8
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The Latvian rapper Trap Love's track “Soliju matei” (I promised my mother)
repeatedly features the cry “Lord, please forgive my sins”. “I promised my
mother, I promised my mother, yes / I promised I'd be a good son”. The hero
says: “In sins I always have those hands”, he wants “to be away from it all” and
wants to turn “the clock upside down”. He admits his past mistakes when he
“wanted to be evil”. It was “the wrong way” and it “broke his spirit”, but he
“died and was born again”. Now he “shows love, not hate” and when “things
are bad” he knows that “everything will be ok”. He “spends his days carefully”
and gives thanks for them.8?

This first verse of the song illustrates what the protagonist means by sins and
his transformation. The fact that he is born again is called a “blessing”. He has
“found himself beyond his comfort zone”, he is looking for the “plus” and “his
peace” in everything, and he wants to feel love always. The protagonist speaks
about religion alongside skin colour: “After all, we are all brothers / Let us raise
our hands, yes, where are my sisters / No matter what religion, no matter what
color / Earth is our mother, and this is our home”. Thus, the treatment of religion
in this text is also pluralistic, which reduces the unique meaning of a particular
religion. Moreover, the protagonist's own “conversion” is similarly linked to his
individual experience and everyday behavior and attitudes towards others and
himself, even though he calls the “conversion” itself a “new birth”, indicating
a powerful and significant experience.9

Smoki Mo (real name Alexander Tsikhov) is a Russian rapper, beatmaker
and sound producer. Smoki Mo's music career began in 1997, and after partic-
ipating in several collectives (Smok; Veter v golove; Dynasty D) he embarked
on a solo career — nine studio albums have been released between 2004 and
2019. References to the supernatural and the empirically unprovable, or spirit-
uality can be found in his work since the time of Dynasty Di, for example:
“Do you believe in a higher power, in God? No? / But we believe, let us test
soon, whose faith is stronger”. In another song he says: “We were meant for
service alone, rapture, reverence, obedience, adoration, / You gave them much
more than us, the right to choose. / They may remember God or forget, but we
[cannot - N.A.J!"91

“In the context of the work of Dynasty Di, it is understandable that this
statement emphasizes the election and superiority of the collective over its
competitors on the rap scene. In the other compositions of Dynasty, there are
no clearer statements about the role or place of the divine in the world. On
the other hand, the very first studio album, Karate (Kara-Te, already contains
several compositions with reflections on religious themes. For example, the song
“Gods in the Way” reflects on the Holocaust and people's attitude towards God

89 Andrejevs, “Tkonas’, ibid.
9 Andrejevs, “Tkonas’, ibid.
91 “Dinastija Di", dziesma: “Vne konkurenciji’, Rep proryv #3 (100PRO, 2001, CD).
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during it: “The pain of winter often awoke in summer / but life was boiling
even in the Warsaw ghetto / no departure lists were included / when the bar-
racks remained empty, people no longer dared to pray to the gods”. Similarly,
the question posed by one of the album's central characters, Anton, is: "Probably,
but it's hard to be God / and to be him at all, why be God?”92

Religious references are not alien to Tsikhov's oeuvre as a whole; the piece
“Who is the Creator?”, as its title suggests, deals explicitly with the question
of the meaning of the creator. By interpreting Smoki's texts from a text-based
perspective and analysing the hip-hop composition as a vehicle for the exis-
tential function of religion, the aim is to draw attention to the fact that in pop
culture, by which in this study is meant society outside religious institutions,
there are meaningful views on the meaning of existence, as well as to outline
the problematics of the search for religious elements in pop culture texts.?3

The main tool of imaginative expression that is present in this text and that
allows the hermeneutically existential function of the text to manifest itself -
which is evident both in the structure of the composition and in its individual
details - is juxtaposition. Starting with the song, where the “soul” is contrasted
with the “tortured prisoner” or the “miserable cynic”, throughout the text there
is a radical opposition between two possible answers to this question - “yes” and
“no”. The lyrics and this juxtaposition are also in line with the title of the album
“Exit from Darkness”.94

The last track of the album, with the identical title, addresses this exit from
darkness, which is understood as the fulfilment of dreams and the departure
of pain and sadness: “Warm light Warms me and you / We exit the darkness /
Let the pain and sadness fly away / The big city lifts the bridge / Someone in
the receiver gives me his nightmares / We just exit the darkness / And feel
the warm light.”

Similarly, the statements “I believe” and “I choose” represent the claim that,
in understanding the possible answers to the question of the existence of the soul,
the text invites us to choose a “yes” perspective. “The no' perspective is presented
through images such as 'hell’, fire', 'emptiness’, 'dead end’, the use of drugs and
the loss of identity with the words 'memory is dead' “The consequences of a no'
answer are like the description of the individual's condition in the composition
'My spiritual foundation' from the same album. In it, the individual experiences
that “The voice grows coarser, the stone labyrinth grows darker / What's inside
gradually rots and decays”, drug use, madness and the hope of being heard are

92 Nikita Andrejevs, “Vai vina dala dzivo mani?” Smokija Mo dziesmas “Kas ir raditajs”
interpretacija popkulttras un religijas studiju konteksta,” in Ces 71 (2020), 6-19.

93 Andrejevs, “Vai vina dala,” ibid.

94 Andrejevs, “Vai vina dala,” ibid.
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mentioned. The phrase “Don't die, my spiritual foundation / Don't die, I repeat it
over and over again” is repeated several times at the end of this composition.”95

The question of who is the “creator” is primarily one of belonging to
this figure, i.e. of the existence of a “part” or “soul” of him in the individ-
ual. Secondly, a positive answer to this question does not only imply results
linked to the development of the individual: “brighter thoughts” that “will fly
faster”, “fresh ideas”, “finding oneself [..] in music-mysticism”, happiness and
overcoming the fear of death. It also includes a radical appeal to the 'yes' answer,
pointing out that it is possible to 'lose sight' or to lose the possibility of choosing
a 'yes' answer. The text also highlights the issue through an analysis of pop
culture texts, linking it to a particular understanding derived from the teachings
of a religious organization. It makes general and subjective statements, and
ultimately the individual is responsible for his or her own choices in the face of
this recognition of the creator's meaning.%6

The lyrics of the composition “God Loves All People” from the same album
express the opposition between “God within” and “Satan” who wants to enslave
the individual. Jesus is also mentioned ("You are not a wretched slave, you are
like Jesus, the messenger of the Father"). But at the end, the central role of
the individual in this process is emphasized: “My prayers fly unnoticed in
the sky / Yes, I did it myself, I did it myself” God and Satan as concepts refer
to the individual and his choices. Similarly, the refrain, “God loves all people:
you and me, / Big and small - will accept all by loving”, is understood not as
a statement about an independent power that loves people, but as a call to every-
one to find this love for others, regardless of their qualities, as is also expressed
in the lyrics, “What saves me is the love in my heart, the love that is one”.97

In this context, Faik's text for the composition “Who is the Creator?” is
important. Its message is broadly in line with Smoki Mo's statement about
the answer “yes" “My faith grows and gives the capacity to grow”. Instead,
Faik addresses God, first by identifying the creator invoked by Smoki Mo with
God (God is not mentioned in Smoki's text); second by presenting this God as
a person with whom the individual communicates, someone who is external to
the subject: God “gives the stimulus” and “goes along with my purposes”, i.e. his
function is to resolve the existential questions of meaning, motivation and life. 98

Overall, the text's answer on the meaning of “creator” expresses several
ideas. The Creator and the connection to it through the soul leads the individual
to the self-awareness and development characteristic spirituality-related ideas.
Also, the text itself expresses a belief in the functional importance of the creator,

95 Andrejevs, “Vai vina dala,” ibid.
% Andrejevs, “Vai vina dala,” ibid.
97 Andrejevs, “Vai vina dala,” ibid.
98 Andrejevs, “Vai vina dala,” ibid.
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embodying the approach used in the article to identify religion in pop culture
with the existential function of religion.9®

In the case of Christian hip-hop compositions, the message of 1:16 Klike's
song “Kristiga Glance” is best expressed by its lyric “Can't balance between
purity and sin / The way we lived - kristiga glance”. “You decide where you're
going, there's only two ways / Either youre gonna tear down or bend your
knees before God.” The song affirms the choice for Jesus, the love for him and
the victory of God in this world.100

The song also affirms Jesus' ability to save people from sin and evil. Return is
linked to the idea of the new creation: it is man's choice, but man was created to
return to God and “be a fisher of men”. The text also contains statements about
God's unique character: “There is only one God and no one else”, his constant
presence: “he is with us whether it is night or day”.

Serving God is the result of a choice in his favor: “Him we praise, Him we
glorify / Him we live, Him we mission”, and those who choose it are “justified,
sanctified, speaking in tongues”. Before this choice, the “we” that the songwriter
uses as the lyrical “I” lived in sin and in the “ills of the world”, which are now
walked over like scorpions and serpents. The song also shows contempt for
the world and its pop culture icons: “intrigues weave / Ronaldo and Zidane
with lame legs”.

In the song “Credo”, Akis talks about a similar theme - return. Its central
message, however, is not the contrast between “purity and sin”, but the reflection
on faith contained in the song: “I believe that what I believe is true / that all
things are truer if they are united to Christ.” Several things Akis believes in:
“I believe there is a faith that can move mountains, / And swap the places of
Caka Street for Freedom” or “I believe that miracles are still happening today /
Greater than those that were punished with death sentences”. Akis believes that
the main miracle is faith, but also claims that miracles cannot be understood
by science. Faith in Jesus is “like an escape plan” from “a matrix you can't get
out of”. He has changed his nature for God, “who cut the cords that pump
hallucinogens into the navel”.

The Akis also talks about love being more than “hormone storms”, “cheap
porn”, “crushes”. It is the love of God, “without rules, who loves in spite of
actions / in spite of what is written on the CV”, and it conquers the “enemy”,
presumably Satan, if one can respond to evil with love.

Although both 1:16 and Akis speak of conversion and contrast the divine
and the earthly, faith and unbelief, Akis's text focuses on the individual's expe-
rience and uses metaphors and other imagery to explain the transformation that
takes place in the person who comes to God. Similarly, the text of the “Kristiga

9 Andrejevs, “Vai vina dala,” ibid.
100 Nikita Andrejevs, “/Citadaks reps 'kristiga glance': Dievs un pasaule Latvijas kristigaja repa.”
Cel$ 73 (2022), 6-23.
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Glances”, in contrast to the “Credo”, uses mainly theological jargon with few
“worldly” metaphors, whereas in Akis's song “worldly” metaphors throughout
the text serve as an explanation of what faith is, for example.101

Pieci-O's song “Citadaks reps” is essentially a critique of contemporary
Latvian rap and related culture: Tm the best, look at me / Sorry, modern rap,
why do you even sound?' The song also contains references to earlier Latvian
rap music, which is presented as more authentic than modern rap. Modern rap
is presented as being about musicians praising themselves. In turn, Pieci-O
says: “I also believe there must be something there / but I just feel it, because
how else can there be? / and even though sometimes I don't want to, because it
seems too hard / for something higher I send a message to your ears.” He does
not want to “follow the crowd” or bow to social pressure. He wants to “look up
to heaven”, but temptations and fear press him to the ground, and “darkness
is choking him”. God has given him life, but it is meaningless “if you do not
know freedom”.102

Pieci-O says to God that “You let your son be bound / God, let me be freed
from these chains that bind”. Freedom is more important than anything that
will “burn in the fire anyway”. The song ends with the words of Psalm 45: 'My
heart is poured out in vivid words - I will sing a song to the King. My mouth
is like the pen of a skillful scribe.”103

Pieci-O uses even less theological vocabulary than Akis. In this song,
theology appears as an explanation — what alternative the author offers to
what he doesn't like about contemporary rap and its associated culture. This
message — a critique of the over-emphasis on money and success in rap lyrics
and lifestyles - is like Eliot's Bling Bling, for example, although the motivation
and resolution of these songs are radically different. The opposition between
the divine and the mundane in this song is as stark as in the lyrics of 1:16 Klike
and AKkis, but this critique is essentially made with arguments that are like
secular rap songs. God and the freedom he gives is the answer to these problems
defined by the Pieci-O. Unlike Akis's composition of the Credo, in this song
the theological explains the secular problems that are at the heart of the song.104

101 Andrejevs, “/Citadaks reps,” ibid.
102 Andrejevs, “'Citadaks reps,” ibid.
103 Andrejevs, “/Citadaks reps,” ibid.
104 Andrejevs, “'Citadaks reps,” ibid.
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5. CONCLUSION SUMMARY

The secular and Christian hip-hop lyrics examined in this thesis represent
the existential function of religion. In this sense, the difference between religious
and non-religious hip hop is only in the solutions its lyrics offer to the existential
challenges facing man. While secular hip hop compositions are understandable
as deeply individualistic in that they see existential solutions primarily in
the development of the human personality and the individual's desire to find
such solutions, many Christian hip-hop songs also focus on the individual's
problems and his path to their solution.

Secular hip hop compositions see the individual as the center of existential
problems. The suffering, sins and other religious vocabulary invoked in connec-
tion with these problems refer primarily to the condition of the individual, not
to any transcendental or theological aspect. Within Christian hip-hop, the use
of this vocabulary can be understood as tied to a theology and theologically
expounded, but fundamentally also in Christian hip-hop the center of existential
problems is the individual. In this sense, Christian and secular hip hop artists
represent the same structure with songs that use religious vocabulary and deal
with the resolution of existential problems.

The Christian identity claimed by Christian rappers, the open proclama-
tion of Christianity in the lyrics of their compositions, and the dissemination
of this genre of music among Christians and in connection with religious
organizations are what distinguish Christian hip-hop from secular hip-hop.
Otherwise, the structure of these songs is often identical: they state a prob-
lem and provide a solution, representing one characteristic type of hip hop
lyrics. Similarly, the function of these songs is identical - to solve existential
problems by articulating some moral, ethical, philosophical or religious
proposition.

Secular hip-hop artists use religious concepts to actualize this function
in their lyrics. This strategy, on the one hand, marks the residual influence of
traditional religiosity, in the sense that these words are still associated with
the search for meaning, even though it is possible to find non-religious meanings
for them within a post-secular culture. On the other hand, it represents a loose
attitude towards these words, which shows the loss of control over their meaning
by traditional religious institutions. The secular hip-hop, which was concerned
with solving existential questions without the use of a religious vocabulary,
likewise testifies to the waning influence of traditional religious concepts and
the success of secular alternatives.

Christian hip-hop, by contrast, testifies to the relevance of Christian concepts
and the possibility of using them to solve current problems. However, Christian
hip-hop also interprets religious concepts and adapts them to the chosen genre
of popular culture music as a form of communication. This medium influences
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the content and its perception. Christian rap theology in this sense is necessarily
practical and based on potential application in the life of the individual, as well
as attempts to motivate the individual by offering practical help.

88



ARTICLE COLLECTION ELEMENTS

Publications

1. Teraudkalns, Valdis, Nikita Andrejevs. “Marketing Spiritualities in
Contemporary Latvia.” In Mysterion 12 (2019), 277 [..] 284.

2. Andrejevs, Nikita. “Vai vina dala dzivo mani?” Smokija Mo dziesmas “Kas
ir raditajs” interpretacija popkultaras un religijas studiju konteksta.” Ce[s 71
(2020), 6 [..] 19.

3. Andrejevs, Nikita. “Tkonas, ticiba un gréki: ka 21. gadsimta hiphopa dze-
jnieki izmanto religisku valodu savos noltkos.” Latvijas Zinatnu Akadémijas
Vestis. A dala, Humanitaras un socialas zinatnes 76:2 (2022), 68-78.

4. Andrejevs, Nikita. “Christian Rap in Latvia: A New Page in the History of
Contemporary Christian Music in Baltic Christianity.” Occasional Papers
on Religion in Eastern Europe 42:7 (2022), 103-117.

5. Andrejevs, Nikita. “/Citadaks reps' vai 'kristiga glance" Dievs un pasaule

Latvijas kristigaja repa.” Ce[s 73 (2022), 6-23.

Conference participation

1.

-«

Daliba starptautiskaja konferencé “Estonian-Latvian doctoral conference in
theology and religious studies 2022” ar tému “Spirituality, contemporary
music, hip-hop, popular culture, secularism”.

Daliba starptautiskaja konferencé ““Klausieties manos vardos...” Publiska
runa Eiropas kulttiras tradicija un vésturiskaja mainiba” ar tému “Kada
Bibele jalasa, lai ticétu sev?” Ka Latvijas kristigie reperi uzruna pasauli”.
Daliba starptautiskaja konferencé “Kar§ un miers” ar tému “Teologiskas
atbildes karam Ukrainas kristigo reperu dziesmas péc Krievijas iebrukuma”.

89



LITERATURAS SARAKSTS /
BIBLIOGRAPHY

Literatira / Literature

1.

10.

11.

12.

13.

14.

15.

Andrejevs, Nikita. “Vai vina dala dzivo mani?” Smokija Mo dziesmas “Kas ir
raditajs” interpretacija popkultiiras un religijas studiju konteksta.” Cels 71 (2020),
6-19.

. Andrejevs, Nikita. “Ikonas, ticiba un gréki: ka 21. gadsimta hiphopa dzejnieki

izmanto religisku valodu savos nolikos.” Latvijas Zinatnu Akadémijas Vestis.
A dala, Humanitaras un socialas zindtnes 76:2 (2022), 68-78.

. Andrejevs, Nikita. “Christian Rap in Latvia: A New Page in the History of

Contemporary Christian Music in Baltic Christianity.” Occasional Papers on
Religion in Eastern Europe 42:7 (2022), 103-117.

Andrejevs, Nikita. “’Citadaks reps' vai 'kristiga glance" Dievs un pasaule Latvijas
kristigaja repa.” Cels 73 (2022), 6-23.

. Anttonen, Veikko. “Making Space for the ‘Post-Secular’ in Religious Studies.”

In Ahlback, Tore, ed., Post-Secular Religious Practices. Abo: Donner Institute for
Research in Religious and Cultural History, 2012. 11-14.

Asad, Talal. Formations of the Secular: Christianity, Islam, Modernity. Stanford, CA:
University Press, 2003.

Badzinski, Diane M., Robert H. Woods Jr., Chad M. Nelson. “Content Analysis.” In
Steven Engler, Michael Stausberg, eds. The Routledge Handbook of Research Methods
in the Study of Religion. New York, NY: Routledge, 2022.

. Bauer, Ashley S. & Thomas J. Johnson. “Conceptual Overlap of Spirituality and

Religion: an Item Content Analysis of Several Common Measures.” In Journal of
Spirituality in Mental Health 1 (2019), 1-23.

Beckford, James A. “SSSR Presidential Address Public Religions and the Postsecular:
Critical Reflections,” In Journal for the Scientific Study of Religion 51:1 (2012), 1-19.
Beehner, Christopher G. Spirituality, Sustainability and Success: Concepts and Cases.
New York: Palgrave Macmillan, 2019.

Berger, Peter L. The Sacred Canopy: Elements of a Sociological Theory of Religion.
New York: Open Road Integrated Media, 2011.

Berger, Peter L. “Some Second Thoughts on Substantive Versus Functional
Definitions of Religion,” in Journal for the Scientific Study of Religion 13:2 (1974),
125-133.

Berzano, Luigi. “Religious Lifestyles.” In Giuseppe Giordan, William H. Swatos, Jr.,
eds., Religion, Spirituality and Everyday Practice. London: Springer, 2011, 57-73.
Bochinger, Christopher. “Spirituality.” In Kocku von Stuckrad, ed. The Brill
Dictionary of Religion: Volume I. Leiden: Brill, 2006, 1808-1809.

Bromley, David G. “Teaching New Religious Movements/Learning from New
Religious Movements.” In David G. Bromley, ed. Teaching New Religious Movements.
Oxford: The American Academy of Religion, 2007.

90



16.
17.

18.

19.

20.

21.

22.

23.

24,

25.

26.

27.

28.

29.

30.

31.

32.

33.

Bruce, Steve. God is Dead: Secularization in the West. London: Blackwell, 2002.
Campbell, Heidi. “Internet and Religion.” In Mia Consalvo, Charles Ess, eds.
The Handbook of Internet Studies. London: Blackwell, 2011.

Damiano, Rodolfo F. Mario F. P. Peres, and Marina A. B. Sena. “Conceptualizing
Spirituality and Religiousness.” In Giancarlo Lucchetti, Mario Fernando Prieto
Peres, Rodolfo Furlan Damiano., eds. Spirituality, Religiousness and Health: From
Research to Clinical Practice. Cham: Springer, 2019.

Dawson, Lorne L. “The Meaning and Significance of New Religious Movements.” In
David G. Bromley, ed. Teaching New Religious Movements. Oxford: The American
Academy of Religion, 2007.

Edwards, Paul. The Concise Guide to Hip-Hop Music: A Fresh Look at the Art of
Hip-Hop, From Oldschool Beats to Freestyle Rap. New York: Macmillan, 2015.
Edwards, Paul N. “Cyberpunks in Cyberspace: The Politics of Subjectivity in
the Computer Age.” In The Sociological Review 42:1 (1994), 69-84.

Eichbauer, Matthias, Christo Lombaard. “The Faith of Jesus Freaks in a Post-Secular
Context.” In Cels 66 (2016), 77-96.

Fitzgerald, Timothy. The Ideology of Religious Studies. Oxford: University Press,
2000.

Ferrer, Jorge N. & Jacob H. Sherman. “Introduction.” In Jorge N. Ferrer & Jacob
H. Sherman, eds. The Participatory Turn in Spirituality, Mysticism, and Religious
Studies. New York: State University of New York Press, 2008.

Fominskaya, Marina D. “Post-Secular and Post-Metaphysical Forms of
Philosophical-Legal Thinking: Global and Post-Soviet Trends, in Mediterranean
Journal of Social Sciences 6:5 (2015), 23.

Giannone, Derek Anthony, Daniel Kaplin, Leslie J. Francis, “Exploring Two
Approaches To an Existential Function of Religiosity in Mental Health,” in Mental
Health, Religion & Culture 22:1 (2019), 2-3.

Gray, Kurt, Daniel M. Wegner. “Blaming God for Our Pain: Human Suffering and
the Divine Mind.” In Personality and Social Psychology Review 14:1 (2010), 7.
Grayson, Kent, Radan Martinec. “Consumer Perceptions of Iconicity and
Indexicality and Their Influence on Assesments of Authentic Market Offerings.”
Journal of Consumer Research 31:2 (Sep. 2004): 296-312.

Gorski, Philip S. and Ates Altinordu. “After Secularization?” In Annual Review of
Sociology 34 (2008), 55-85.

Habermas, Jurgen. “Religion in the Public Sphere.” In European Journal of Philosophy
14:1 (2006), 1-25.

Hall, Leigh A. “How Popular Culture Texts Inform and Shape Students’ Discussion
of Social Studies Texts.” Journal of Adolescent and Adult Literacy 55.4 (2011/2012),
296-305.

Harris, Travis & Erika Gault, “Introduction”, in Erika Gault, Travis Harris, eds.,
Beyond Christian Hip hop: A Move Towards Christians and Hip hop. London:
Routledge, 2020.

Hay, David & Pawel M. Socha. “Spirituality as a Natural Phenomenon: Bringing
Biological and Psychological Perspectives Together.” In Zygon 40:3 (2005), 589-612.

91



34.

35.

36.

37.

38.

39.

40.

41.

42.

43.

44.

45.

46.
47.
48.

49.

50.

51.
52.

Herman, Johnathan R. “The Spiritual Illusion: Constructive Steps Toward
Rectification and Redescription.” In Method and Theory in Study of Religion 26
(2014), 159-182.

Hodge, Daniel White. Hip-hop’s Hostile Gospel: A Post-Soul Theological Exploration.
Leiden: Brill, 2017.

Howard, Jay R., & John M. Streck. Apostles of Rock: The Splintered World of
Contemporary Christian Music. Lexington, KY: The University Press of Kentucky,
1999.

Hulsether, Mark. “Music.” In John C Lyden, Eric Michael Mazur, eds, Routledge
Comanion to Religion and Popular Culture. London: Routledge, 2015.

Ivbulis, Viktors. Uz kurieni, literatiiras teorija? Riga: Latvijas Universitates
Svesvalodu fakultate, 1995.

Jonane, Jalija. “Teskats religiskas muazikas terminologijas specifikacija.” Mizikas
akadémijas raksti 10 (2013), 86-104.

Kehrer, Gunter & Bert Hardin. “Sociological Approaches.” In Frank Whaling, ed.,
Theory and Method in Religious Studies. New York: de Gruyter, 1995. 321-349.
Lease, Gary. “The Definition of Religion: An Analytical or Hermeneutical Task?”
In Method & Theory in the Study of Religion 12:1/4 (2000), 287-293.

Lotman, Turi M. Istoriia i Tipologiia Russkoi Kulturi. Sankt-Peterburg: Iskusstvo-
Spb, 2002.

Lynch, Gordon. Understanding Theology and Popular Culture. Oxford: Blackwell
Publishing, 2005.

McClure, Paul K. “Tinkering with Technology and Religion in the Digital Age:
The Effects of Internet Use on Religious Belief, Behavior, and Belonging.” In Journal
for the Scientific Study of Religion 56:3 (2017), 1-17.

McKinnon, Andrew M. “Ritual Re-Description as Passport Control: A Rejoinder To
Fitzgerald After Bourdieu,” in Method and Theory in the Study of Religion 18 (2006),
179-188.

McLuhan, Marshall. Understanding Media. Cambridge, MA: MIT Press, 1994.
Miller, Monica R. Religion and Hip Hop. New York: Routledge, 2013.

Moberg, Marcus. “Exploring the Spread of Marketization Discourse in the Nordic
Folk Church Context.” In Making Religion: Theory and Practice in the Discursive
Study of Religion. Frans Wijsen, Kocku von Stuckrad, eds. Leiden, Boston: Brill,
2016.

Mantelero, Allesandro. “AI and Big Data: A Blueprint For a Human Rights, Social
and Ethical Impact Assessment.” In Computer Law & Security Review 34 (2018),
754-772.

Mutere, Malaika, Adeline Nyamathi, Ashley Christiani, Jeff Sweat, Glenna Avila
& Leo Hobaica Jr. “Homeless Youth Seeking Health and Life-Meaning Through
Popular Culture and the Arts”, in Child & Youth Services 35:3 (2014): 273-289.
Olson, Carl. Religious Studies: The Key Concepts. New York: Routledge, 2011.
Opsahl, Carl Petter. Dance To My Ministry: Exploring Hip-Hop Spirituality. Bristol,
CT: Vandenhoeck & Ruprecht, 2016.

92



53.

54.

55.

56.

57.

58.

59.

60.

61.

62.

63.

64.

65.

66.

67.

68.

Motak Dominika. “Postmodern Spirituality and the Culture of Individualism.” In
Tore Ahlback, ed., Postmodern Spirituality. Abo: Vammalan kirjapaino, 2009.
Parsons, Talcott. “Religious Perspectives in Sociology and Social Psychology.”
in William A. Lessa, Evon Z. Vogt, eds., Reader in Comparative Religion: An
Anthropological Approach. New York: Harper Collins Publishers, 1979.

Piette, Adam. “Contemporary Poetry and Close Reading.” In Peter Robinson, ed.,
The Oxford Handbook of Contemporary British and Irish Poetry. Oxford: University
Press, 2013, 230-245.

Puchalski, Christina M., Robert Vitillo, Sharon K. Hull, Nancy Reller. “Improving
the Spiritual Dimension of Whole Person Care: Reaching National and International
Consensus.” In Journal of Palliative Medicine 17:6 (2014), 642-656.

Rose, Gillian. Visual Methodologies: An Introduction to the Interpretation of Visual
Materials. London: Sage, 2007, 60-61.

Reimann, Heli. “Those Who Built “Socialism With a Jazz Face”: Soviet Jazz Fandom
in the 1960s and Latvian Jazz Fan Leonid Nidbalsky.” In Mizikas akadémijas raksti
20 (2022), 217-232.

Rutjens, Bastiaan T., Frenk van Harreveld, Joop van der Pligt, Michiel van Elk, Tom
Pusczynski, “A March to a Better World? Religiosity and the Existential Function
of Belief in Social-Moral Progress,” in The International Journal for the Psychology
of Religion 26:1 (2016), 1-2.

Schaffalitzky de Muckadell, Caroline. “On Essentialism and Real Definitions of
Religion,” in Journal of the American Academy of Religion 82:2 (2014), 495-520.
Schilbrack, Kevin. “The Social Construction of “Religion” and Its Limits: A Critical
Reading of Timothy Fitzgerald.” In Method and Theory in the Study of Religion 24
(2012), 97-117.

Schneider, Sandra M. “Approaches to the Study of Christian Spirituality.” In Arthur
Holder, ed., The Blackwell Companion to Christian Spirituality. Oxford: Blackwell,
2005, 15-33.

Schofield Clark, Lynn. “Religion, Twice Removed: Exploring the Role of Media in
Religious Understandings among “Secular” Young People.” In Nancy T. Ammerman,
ed., Everyday Religion: Observing Modern Religious Lives. Oxford: University Press,
2007.

Stolz, Joerg & Jean-Claude Usunier. “Religions as Brands? Religion and Spirituality
in Consumer Society.” In Journal of Managment, Spirituality & Religion (2018), 1-26.
Swatos Jr., William H. Kevin J. Christiano. “Secularization Theory: The Course of
a Concept.” In Sociology of Religion 60:3 (1999), 209-210.

Taira, Teemu. “Atheist Spirituality. A Follow in from New Atheism?” In Ahlback,
Tore, ed., Post-Secular Religious Practices. Abo: Donner Institute for Research in
Religious and Cultural History, 390-391.

Téraudkalns, Valdis, Nikita Andrejevs. “Marketing Spiritualities in Contemporary
Latvia.” In Mysterion 12 (2019), 277-284.

Turkle, Sherry. “Cyberspace and Identity.” In Contemporary Sociology 28:6 (1999),
643-648.

93



69.

70.

71.

72.

73.

74.

75.

76.

Turner, Denys. “Doing Theology in the University.” In David F. Ford, Ben Quash
& Janet Martin Soskice, eds. Fields of Faith: Theology and Religious Studies for
the Twenty-First Century. Cambridge: University Press, 2005.

Vail, Kenneth EIIL., Jamie Arndt, Abdolhossein Abdollahi. “Exploring the Existential
Function of Religon and Supernatural Agent Beliefs Among Christians, Muslims,
Atheists, and Agnostics.” In Personality and Social Psychology Bulletin 38:10 (2012),
1289.

Vail, Kenneth E. ITI, Zachary K. Rotschild, Dave R. Weise, Sheldon Solomon,
Tom Pysczynski, Jeff Greenberg. “A Terror Management Analysis of Religion.” In
Personality and Social Psychology Review 14(1), 88-89.

Von Stuckrad, Kocku, ed. The Brill Dictionary of Religion: Volume I. Leiden: Brill,
2006.

Weber, Max. The Protestant Ethic and the Spirit of Capitalism. New York: Routledge,
1992.

Wenzel, Nikolai. “Postmodernism and Religion.” In The Oxford Handbook of
the Sociology of Religion, Peter B. Clarke, ed. Oxford: Oxford University Press, 2011.
Zinnbauer, Brian J., Kenneth I. Pargament, Brenda Cole, Mark S. Rye, Eric M. Butter,
Timothy G. Belavich, Kathleen M. Hipp, Allie B. Scott, Jill L. Kadar. “Religion and
Spirituality: Unfuzzying the Fuzzy.” Journal for the Scientific Study of Religion 36:4
(1997), 550.

Zuckerman, Phil & John R. Shook. “Introduction: The Study of Secularism.” In Phil
Zuckerman & John R. Shook, eds. The Oxford Handbook of Secularism. Oxford:
University Press, 2017.

Skanu ieraksti / Audio records

1.

ook W

~

10.
11.

12.

1:16 Klike, dziesma: “Kristiga Glance”. Kristiga Glance. Davids Gleske, 2018,
Youtube.

Dinastija Di, dziesma: “Kidaem shapki”. Snovideniia. Rep-oboima. Funky Kids
Records, 2000, CD.

Akis, dziesma: “Credo”. Credo. Akis, 2013, YouTube.

Dinastija Di, dziesma: “Vne konkurenciji”, Rep proryv #3. 100PRO, 2001, CD.
Edavardi, dziesma: “Kam tu tici”, Galvaskauss. Edavardi, 2015, Spotify.

Haski, dziesma: “Bit Satajet golovu”. Lubimije pesni (voobraZajemih) Judej. Haski,
2017, Spotify.

Pieci-O, dziesma: “Citadaks reps”. Citadaks reps. Pieci-O, 2017, YouTube.

Smoki Mo, dziesma: “Anton”, Kara-Te. Respect Production, 2004, CD.

Smoki Mo, dziesma: “Kto est sozdate]”. Vihod iz temnoty. Respect Production, 2010,
CD.

Smoki Mo, dziesma: “Na puti u bogov”. Kara-Té. Respect Production, 2004, CD.

Smoki Mo, dziesma: “Vikhod iz temnoty - Vikhod”. Vikhod iz temnoty. Respect
Production, 2010, CD.

Smoki Mo, dziesma: “Moia dukhovnaia osnova”. Vikhod iz temnoty. Respect
Production, 2010, CD.

94



13.

14.

15.

Smoki Mo, dziesma: “Bog liubit vseh liudei”. Vikhod iz temnoty. Respect Production,
2010, CD.

Smoki Mo, Fike, dziesma: “Kto est sozdatel (Remix)”. Vihod iz temnoty. Respect
Production, 2010, CD.

Trap Love, dziesma: “Soliju Matei”. Soliju Matei. Sound N’Soul Music, 2019, Spotify.

95



	ANNOTATION
	1. Introduction
	1.1.	The relevance of the topic
	1.2.	The goals and tasks of the thesis
	1.3.	The academic novelty of the thesis
	1.4.	The author’s input

	2. Literature and sources overview
	2.1.	Secular spirituality
	2.2.	Popular culture and religion
	2.3.	Hip-hop

	3. The implemented method and approach
	3.1.	Internet study and cyberspace
	3.2.	Close reading
	3.3.	Content analysis
	3.4.	The structure of the article collection

	4. The conclusion and the discussion
	5. Conclusion summary
	Article collection elements
	Bibliography
	ANOTĀCIJA
	1. Ievads
	1.1.	Darba tēmas aktualitāte
	1.2.	Darba mērķi un uzdevumi
	1.3.	Darba zinātniska novitāte
	1.4.	Autora ieguldījums

	2. Literatūras un avotu apskats
	2.1.	Sekulārais garīgums
	2.2.	Populārā kultūra un reliģija
	2.3.	Hiphops

	3. Pētījumos izmantotās metodes un pieejas
	3.1.	Interneta pētniecība un kibertelpa
	3.2.	Uzmanīga lasīšana
	3.3.	Kontenta analīze
	3.4.	Publikāciju kopas struktūra

	4. Pētījumu secinājumi un diskusija
	5. Secinājumu kopsavilkums
	Publikāciju kopas daļas
	Literatūras saraksts /



