e L ATVIJAS

& UNIVERSITATE

Promocijas darba
kopsavilkums
Summary

of Doctoral Thesis

Eva Martuza

TEOPOETIKA

LATVIESU TAUTASDZIESMAS
UN IZVELETOS LITERAROS
DARBOS

THEOPOETICS IN
LATVIAN FOLK SONGS AND
SELECTED LITERARY WORKS

Riga 2024



o\ )\
A
N 13 022 298
IIEIEER, T

.l‘g.

LATVIJAS
UNIVERSITATE

TEOLOGIJAS FAKULTATE

Eva Martuza

TEOPOETIKA LATVIESU TAUTASDZIESMAS
UN IZVELETOS LITERAROS DARBOS

PROMOCIJAS DARBA KOPSAVILKUMS

lesniegts zinatnu doktora grada iegtiSanai
humanitarajas un makslas zinatnés

Riga 2024



Promocijas darbs izstradats Latvijas Universitates Teologijas fakultaté no 2013. lidz
2023. gadam.

Promocijas darbs sastav no ievada, 2 nodalam, nobeiguma, izmantotas literatiiras
saraksta un 7 publikacijam.

Promocijas darba forma: publikaciju kopa filozofijas, étikas un religijas nozaré, ideju
véstures apak$nozare.

Darba vaditajs: Dr. phil. Normunds Titans, profesors Latvijas Universitates Teologijas
fakultate.

Recenzenti:
1) Valdis Téraudkalns, Latvijas Universitate
2) Kristine Vaceka-Ante, Karla Universitate (Cehija)
3) Anita Stasulane, Daugavpils Universitate

Promocijas darbs tiks aizstavéts atklata Teologijas fakultates promocijas padomes filozo-
fija, étika un religija atklata sedé 2024. gada 18. janija.

Promocijas darba kopsavilkums pieejams Latvijas Universitates Bibliotéka, Raina bulvari 19.

Nozares promocijas padomes priekssédétaja /Dace Balode/

Nozares promocijas padomes sekretare /Mlze Stikane/

© Eva Martuza, 2024
© Latvijas Universitate, 2024

ISBN 978-9934-36-223-1
ISBN 978-9934-36-224-8 (PDF)



ANOTACIJA

Religijpétnieciba Latvija musdienas pietrakst padzilinatu pétijumu par
latviesu tautasdziesmam (dainam) teologiska griezuma. Sis promocijas darbs
(rakstu kopa) aizpilda $o robu. Ari tautasdziesmas var uzskatit par teologis-
kiem tekstiem, jo teologisks teksts §1 pétijuma izpratné var but veidots ne tikai
teorétiski konstruktiva forma, vésturei lidziga stastijuma veida un tml., bet
ari, un galvenokart, poétiska zanra. Un pat prozaiskajas formas biezi darbojas
poeésis elementi; ari §ie teksti ir novatoriski, intuitivi un télaini saceréjumi, kuru
centralais téls ir Dievs (vai dievi).

Savukart promocijas darba novitate ir teopoétikas metodes izmanto$ana,
interpretéjot latvie$u tautasdziesmas, kuras minéts Dievs (dievi). Teopoétika
ir radusies 20. gadsimta nogalé ka novatoriska pieeja plasaka religijpétniecibas
lauka, teologijas un literatiiras mijiedarbibas krustpunktos. Si pieeja paredz,
ka dazadu veidu teologiski teksti, t. i., teksti par Dievu vai dieviem, parstav
literattiras zanru, kura teologija un poétika saplast. Teopoétiska metode lauj
gan noskaidrot teologiskos tekstos izmantoto metaforu nozimi un iespéjamas
interpretacijas, gan kritiski izvértét lidzsinéjas Dieva konceptualizacijas, gan
apzinat teologisko metaforu, ideju un konceptu savstarpéjas sakaribas, gan
izvirzit jaunus, transforméjosus Dieva modelus.

Tadéjadi ari4,4 % jeb 9,750 tiikstos pierakstitas un publicétas tautasdziesmas ka
ar parégjie latviesu folkloras teksti, kuros minéts Dievs, ir pielidzinami teopoétikai
ka religiski literaram jaunrades zanram ar saviem Ipasiem izteiksmes lidzekliem.
Vards “Dievs” $aja izpratné ir cilvéku radita metafora, mérktiecigas garigas/inte-
lektualas darbibas un iztéles produkts, tipisks attiecigas sabiedribas kultiiras feno-
mens. Latvie$u tautasdziesmu Dievam piemit misu etniskajai grupai raksturigas
iezimes. Katra gadijuma dainas ir piemérots teopoétiskas interpretacijas objekts.

Tadejadi $1 pétijuma merkis ir apzinat ar Dievu saistito télu un ideju klastu,
Dieva aptver$anas dzilumu un daudzveidibu latvie$u tautasdziesmas, savukart
uzdevumi attiecigi ir 1) aprakstit teopoétikas metodi, tas vietu hermeneitika,
izmanto$anas veidus un novitati §1 darba mérka sasnieg$anas konteksta; 2) kritiski
izvértét lidzsinéjos Dieva koncepta skaidrojumus; 3) noskaidrot tautasdziesmas
izmantoto teologisko metaforu nozimi un iespéjamas interpretacijas; 4) demons-
trét, ka vienkarsa sarunvaloda un tas metaforas tiek attélota Dieva daudzveidiga
darbiba daba un cilvéka ikdienas dzivé; 5) apzinat masu sencu izpratni par Dieva
ipaso lomu kosmosa, kas tautasdziesmas atspogulota poétiska véstijuma veida, ko
var uzskatit par “tautas teologiju” (folkteologiju); 6) kontekstualizét $is atzinas.

Pétljuma ietvaros uzrakstita virkne rakstu, kas publicéti starptautiski apro-
bétos akadémiskos izdevumos. Sie raksti kopa ir vértéjami ka nozimigs pienesums
gan folkloras pétnieciba, gan (teologisko) ideju vésturé Latvija, un tie var kalpot par
pamatu talakiem teopoétikas pétijumiem gan folkloras tekstos, gan autordarbos.

Atslegvardi: teopoétika, Dievs, latviesu tautasdziesmas, metafora.
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PROMOCIJAS DARBA LIETOTIE SAISINAJUMI

LD - Kri$janis Barons un Henrijs Visendorfs, Latvju Dainas. 1.-6. séj. (Jelgava:
Péterburga, 1894-1915).

LU LFMI - LU LFMI Latviesu folkloras kratuves materiali

LTD - Latvju tautas dainas. 1.-12. s§j., red. Janis Endzelins, sast. Roberts
Klausting (Riga: 1928-1932).

LTdz - Latvie$u tautasdziesmas. 1.-6. s¢j. (Riga: Zinatne, 1979-1993).

Ltdz - Latvie$u tautasdziesmas. 1.-3. s&j. (Riga: Zinatne, 1955-1957).

Mtdz - Masu tautasdziesmas, sast. Aronu Matiss, pirmizdevums 1888 (Riga:

Zinatne, 2002).

Tdz - Tautasdziesmas: Papildinajums K. Barona “Latvju dainam”. I-IV sgj., sast.
Péteris Smits (Riga: 1936-1939).



IEVADS

Dievs latvie$u tautasdziesmas, lidzigi ka religiskajos tekstos citas pasaules
tautas, ir pardabiska butne vai augstaka vara, kurai piemit ipass spéks, kura
nopelns ir pasaules radi$ana un pastavosas kartibas nodibinasana, un vienlai-
kus vins$ ir simboliska, metaforiska butne, kura ir ciesa saikné ar cilvéku dzivi,
vina uzskatiem, darbiem, rado§umu. Lidz musdienam ir nonakusi vairakuma
akceptéti uzskati par Dieva esamibu, ka ari stereotipi. [deju vésturé 21. gadsimts
nodeévéts par jaunu laikmetu, kurs liek parskatit iepriekséjas interpretacijas, lai
sniegtu musdienu zindSanu limenim atbilsto$as atbildes uz jautajumu, ko teksts
par Dievu izsaka $eit un tagad - noteikta vésturiska bridi noteiktam cilvékam
vai cilvéku kopienai, un ko tauta ka pasiva pagatné radito tautasdziesmu lietotaja
iegtist Sodien? No §1 jautajuma izriet promocijas darba “Teopoétika latviesu tau-
tasdziesmas un izvélétos literaros darbos” pétijjuma aktualitate. Autore latviesu
religijpétnieciba pirmo reizi pielieto 20. gadsimta beigas tapuso teopoétisko pét-
niecibas pieeju, interpretéjot latvie$u tautasdziesmas, kuras pieminéts Dievs un
dievibas. Masdienu religiju pétnieciba kops 20. gadsimta vidus ir nostabilizéjies
inovativs uzskats par teologiskiem tekstiem ka literaro Zanru un, lai adekvati
tos interpretétu, tika izstradata teopoétikas metode. Latvie$u tautasdziesmas ir
dzejisks véstijums par Dieva esamibu, vina darbiem un lidzdalibu cilvéka dzive,
ko var apzimét ka “tautas” teologiju (folk theology), un tas ir jebkura cilvéka
pardomas un izpratne par dievisko.

Dieva pieminéjums latviesu tautasdziesmas sastopams 9750 tekstos jeb 4,4 %
no kopiga tautasdziesmu apjoma (no apméram 3 miljoniem).! Tautasdziesmu
kopkrajumos un akadémiskajos izdevumos Dieva téma nav sistémiski sakartota
vienuviet. Teopoétika Dievs ir cilvéku radita metafora, vins$ ir cilvéka mérk-
tiecigas garigas/intelektualas darbibas un iztéles produkts, tipisks attiecigas
sabiedribas kulttiras fenomens. Latvijas senvéstures iedzivotaju tautasdziesmu
valoda esoSie jédzieni un idejas veidoja latviesa pasaules uzskatu. Ka savos
pétnieciskajos darbos uzsvéra H. Biezais (Haralds Biezais 1909-1995): “Ta ir
latvie$u zemnieka prieksstatu pasaule [..], kura konkrétais un mitiskais resp.
religiskais saplast kopa.”

Katras tautas kulttiras vidé ir veidojusies sava varenakas pardabiskas biitnes
koncepcija. Lidz ar to Dievs nebija un nevaréja bat visam kultiiram vienads,
jo katrai konkrétajai tautai veidojas ipa$s kultaras un saimnieciskas attistibas
un eksistences modelis, ka ari veidojas sava ipasa izpratne par Dievu ka spéku,
kas nosaka cilvéka un dabas esibu. Tie ir cilvéku metaforiskie prieksstati par
Dieva sp&jam aptvert kosmosu un dabu, matériju un garu, cilvéka pasa bttibu,
vértibas un vietu pasaulé.

1 Elza Kokare, Nac, Dievin, lidz ar mani, (Riga: Zinatne, 1995), 8.
2 Haralds Biezais, Dieva téls latviesu tautas religija (Riga: Zinatne, 2008), 165.



Ielukojoties tautasdziesmu tikstosos, kas runa par Dievu, bija jarékinas
ar to, ka tautasdziesmas ir ne tikai uzskatu paudums dzeja, bet ari kolektiva
apzinas dailrade, kas pierakstita no konkrétu personu teiktajiem vardiem, kas
no vienas puses atspogulo pieraksta laika kontekstus, no otras - ir paklauta
$odienas izpratnei. Musdienu konteksta teopoétiskie teksti ir analizes veérti, jo
tie pastav caur konkrétu ta lasitaju, vina/s subjektivo skatljumu un izpratni, ar
personigas garigas un fiziskas dzives pieredzi, tatad tikai interpretacija.

Témas pamatojums. Promocijas darba témas izvéli rosinaja interese
izprast latvie$u tautasdziesmas loti bieZi pieminéto Dievu ka cilvéku izdomas
un fantazijas télu, kurs atrodas lidzas cilvékam it visas vina dzives norisés;
meklét célonsakaribas starp tautasdziesmu Dievu ka aktivu augstako spéku,
arl Visuma, dabas un dzivnieku vidé, ar musdienas pienemto jauno paradigmu
par dazadas kultaras eso$o at$kirigu Dieva modelu vienlidzigu lidzaspasta-
vésanu. Personiga zinatkare bija pirmais impulss iedzilinaties tautasdziesmas
eso$a Dieva daudzveidiba, meklét vienojosas un atskirigas ipasibas, sasaisti
ar musdienas aktualajam dabas aizsardzibas, cilvéka morales ttmam un seno
praktisko zinasanu slani.

Virkni jautajumu raisija lidzsinéjo Dieva téla pétnieku darbi, kuros Dievs
apceréts ka arhetipiska, mitologiska butne vai ari ka galvenais Dievs debesu
dievu saimé. Mazak problematiska $kita pakapeniska viena Dieva idejas pienem-
$ana, kas iedzivojas lidz ar kristietibas akceptésanu tautas vidé un tai sekojosa
sinkrétisma poétikas ieklau$ana tautasdziesmu stingraja ritmika.

Neskatita, pat varétu teikt no pétnieku redzesloka izslégta bija tautasdziesmu
kopa, kur Dievs ir savdabigs visuresoss lidzbiedrs cilvéka ikdienas gaitas. Cilveks
uzruna Dievu ka labu draugu, cinasbiedru, pazinu ar virkni vardformulu, kuras
var viegli variét un pielietot dazados dzives gadijjumos. Emocionali ta vienmér ir
pozitiva uzruna, kaut gan cilvéka personigais lagums, kas seko aiz uzrunas ne
vienmer ir labas lietas lagums. Tautasdziesmas Dievs atklajas nevis ka reals, bet
gan ka metaforisks téls, un pateiciba tiek sanemta par it visu. Ipasi raksturiga
Dieva ipasiba ir do$ana, tikai cilvékam ta pasam savam rokam janopelna; tad
ij dievins dos.

Izmantojot tautasdziesmas ka teopoétikas pétniecibas avotu, janem véra, ka
tajas nekas neeksisté pats par sevi, viss ir savstarpéji saistits: rituala ceremonija
ir ritualo darbibu, horeografijas, dziedasanas un ari spéles sintéze; tas ir gan
cilvéku saskarsmes panémiens — veids, ka cilvéks sakaras ar dabu un Dievu,
gan meditacijas veids, izzinas un emocionalas izladéSanas iespéja.

Senatné cilvéki ne tikai pielidzinaja dabas paradibas savai apzinigajai darbi-
bai, bet ari domaja par savu darbibu un savstarpéjam attiecibam péc analogijas,
péc lidzibas ar procesiem, kas notiek daba, dzivnieku un augu valsti. Veidojas
paraléles starp attiecibam daba, cilvéku dzivé un Dieva visureso$o klatbatni.
Lidz ar to ari attiecibas, kas veidojas starp iesaistitajam pusém metaforiski ataino
cilvéku attiecibas ar Dievu un cilvéku darbibu Dieva simboliski dota padoma
iespaida. Butiba realitate ir attélota nevis tiesi, bet gan caur iztéles prizmu, kas



ir Joti individuala un apliecina ne tikai atsevi$ka tautasdziesmu cilvéka pasaules
uztveres subjektivismu, bet ari kultiiras vidé radusos kolektivo subjektivismu.
Tas attiecas ari uz tautasdziesmas eso$o Dieva izpratni.

Izmantotie avoti. Promocijas darba pamata ir publicétie pamatteksti, kas
sastav apméram no desmit tiksto$ tautasdziesmam, kuras sastopams vards
“Dievs”. Tie apkopoti un publicéti Latviesu folkloras kratuves materialos. Séjumos
ietilpst latviesu tautasdziesmas no Kri$jana Barona (Barons un Visendorfs,
1894-1915 “Latvju Dainas”) pamatkolekcijas, Pétera Smita (1869-1938)
sastaditie Cetri papildséjumi “Tautasdziesmas” (1936-1939) un Latvijas Zinatnu
akadémijas (LZA) izdevuma “Latvie$u tautasdziesmas” (1979-1993).3 Pétjjuma
primarie avoti pirmkart ir mutvardu tradicijas mantojums, kas pierakstits un
izdots gramatas, un otrkart tas ir tematiskas tautasdziesmu izlases par Dievu:
nozimigaka ir folkloras pétnieces Elzas Kokares sastadita izlase “Nac, Dievin, lidz
ar mani”. Ernesta Brastina “Latvju Dieva dziesmas” (1928), Mirdzas Muiznieces
“Baltu Dievs” (Sidneja, 2003), ka ari Margera Grina sastadita tautasdziesmu
izlase “Dieva atskarta” (ASV, 2015) piedava personigo latviska Dieva redzéjumu,
uzsverot Latvijas Satversmé ierakstito: “Latvijas identitati Eiropas kultartelpa
kops senlaikiem veido latvie$u un libie$u tradicijas, latviska dziveszina, lat-
vie$u valoda, visparcilvéciskas un kristigas vértibas.™ Avotus papildina 21. gs.
folkloras zinatnieku veikums: “Latvju Dainu” substantivu raditajs, “Latviesu
tautasdziesmu leksikas biezuma vardnica” un “Latvie$u tautasdziesmu sakum-
formulu katalogs”.5

Darba mérkis un uzdevumi. Si pétijuma mérkis ir apzinat ar Dievu sais-
tito télu un ideju klastu, Dieva aptversanas dzilumu un daudzveidibu latviesu
tautasdziesmas, savukart uzdevumi attiecigi ir

1) aprakstit teopoétikas metodi, tas vietu hermeneitika, izmanto$anas

veidus un novitati §1 darba mérka sasnieg$anas konteksta;

2) kritiski izveértét lidzsinéjos Dieva koncepta skaidrojumus;

3) noskaidrot tautasdziesmas izmantoto teologisko metaforu nozimi un

iespéjamas interpretacijas;

ayes

Péteris Smits, Tautasdziesmas: Papildinajums K. Barona “Latvju dainam”, 1.-4. s&j. (Riga:
1936-1939); Latviesu tautasdziesmas, 1.-6. s&j. (Riga, 1979-1993), https://www.dainuskapis.lv/
(skatits 10.11.2023).

4 Latvijas Republikas Satversme, Latvijas Vestnesis, 1. jal. 1993, https://likumi.lv/ta/id/57980-
latvijas-republikas-satversme (skatits 10.11.2023), ievads. Latvijas Republikas Satversme
pienemta 1922. gada 15. februari.

5 Krisjana Barona “Latvju Dainu” substantivu raditajs (Riga: Latvie$u folkloras kratuve, 1994);
Karlis Arajs, Harijs Bondars un Janis Kerenevskis, Latviesu tautasdziesmu leksikas biezuma
vardnica (Riga: Latvie$u folkloras kratuve, 1999); Karlis Arajs, Harijs Bondars un Janis
Kerenevskis, Latviesu tautasdziesmu sakumformulu katalogs (Riga: Latvie$u folkloras kratuve,
2001).


https://www.dainuskapis.lv/
https://likumi.lv/ta/id/57980-latvijas-republikas-satversme
https://likumi.lv/ta/id/57980-latvijas-republikas-satversme

4) demonstrét, ka vienkarsa sarunvaloda un tas metaforas tiek attélota
Dieva daudzveidiga darbiba daba un cilvéka ikdienas dziveé;

5) apzinat masu sencu izpratni par Dieva ipaso lomu kosmosa, kas tau-
tasdziesmas atspogulota poétiska véstijjuma veida, ko var uzskatit par
“tautas teologiju” (folkteologiju);

6) kontekstualizét §is atzinas.

Darba téze. Promocijas darbs Istenots, pamatojoties uz tézi, ka tas tau-
tasdziesmas, kuras atainots teonims Dievs, ir interpretéjamas, ar tiem pasiem
teopoétikas panémieniem, kadus izmanto télaino, metaforisko teologisko tekstu
interpretacija.c

Darba struktiira. Lai izpilditu izvéléta promocijas darba - akadémisko
publikaciju kopuma - izvirzitos uzdevumus, uzrakstits kopsavilkums, anotacija
latvie$u un anglu valoda, apziméjumu saraksts. Ievada izcelta darba aktualitate,
darba mérkis un paveicamie uzdevumi, metodologija, ka ari avotu un akadémis-
kas literattras parskats. Darba otra dala veltita teopoétiskas metodes aprakstam,
lidz$ingjiem pétijumiem, pienesumam ideju vésturé un novitatei, pielietojot
tautasdziesmu interpretacija. Tresa dala sastav no promocijas darba autores
atsevisko rakstu satura koncentréta parstasta. Péc nobeiguma un secinajumiem
seko izmantotas literatiiras saraksts, ka ari doktorantiras studiju un akadémiska
grada pretendentes laika tapuSo originalo akadémisko publikaciju, konferencu,
seminaru un citu ar promocijas tému saistito veikumu saraksts un pielikums.

Darba novitate ir teopoétikas ka saméra misdienigas metodes pirmrei-
z&js pielietojums latvieSu tautasdziesmu interpretacija. Veikums bis svaigs
pienesums latviesu folkloras un religisko ideju véstures pétnieciba, ka ari bus
aizsakums talakam teopoétikas studijam un pielietojumam gan folkloras, gan
literaro autordarbu, gan teologisko tekstu interpretacija.

Pétijuma rezultati aprobéti 7 rakstos

1) Martuza, Eva. “Dievs latviesu tautasdziesmas — savéjais, svesais, sinkre-
tiskais”. Kultiras studijas. Zinatnisko rakstu krajums XIII (Daugavpils
universitates akadémiskais apgads “Saule”, 2021): 7.-19.

2) Martuza, Eva. “Dieva milestibas koncepts saistiba ar barenu tému latviesu
tautasdziesmas”. Aktualas problémas literatiras un kultiiras pétnieciba.
Rakstu krajums 26.2 (Liepaja: LiePA, 2021): 22.-34.

3) Martuza, Eva. “Dieva Ipasibu atainojums latvie$u tautasdziesmas teopoé-
tikas konteksta”. Aktualas problemas literatiiras un kultiras pétnieciba.
Rakstu krajums 25 (Liepaja: LiePA, 2020): 390.-405.

6 Ka zinams, latvie$u teonims Dievs péc cilmes pieder valodu grupai, kas augstakas dievibas
nosaukuma lieto indoeiropiesu valodu formu, kas ir kopéja baltu (latv. dievs, liet. dievas,
senpr. deiw(a)s) un latinu (deus) valodam (ME I 486). Lidz ar to pirmskristigais teonims ir
formas zina sapladis ar kristigo teonimu, kas dara sarezgitaku teonima semantisko bazi.



4)

5)

6)

7)

Martuza, Eva. “Dieva un dabas attiecibas latvie$u tautasdziesmas un to
saistiba ar masdienu ekoteologiju”. Ekokritikas un biopolitikas prakses lite-
ratiird un kultird. Zindtnisko rakstu krajums XX. (Daugavpils universitates
akadémiskais apgads “Saule”, 2020): 55.-72.

Martuza, Eva. “Senreligija, Dieva mekléjumi un izpratne igaunu rakstnieka
Andrusa Kivirehka romana “Virs, kas zinaja ¢tskuvardus™. // Sast. Ieva
Kalnina. Literatira un religija. Svétie un grécinieki. Riga: LU akadémiskais
apgads, 2018, 135.-142.

Martuza, Eva. “Jo mirusais ir miris, bet aizmigusais var pamosties: Ziemelu
Rupucis, Kristus un religijas igaunu rakstnieka Andrusa Kivirehka romana
“Virs, kas zinaja ¢askuvardus™. Aktudlas problémas literatiiras zinatne.
Rakstu krajums 20 (Liepaja: LiePA, 2015): 177.-190.

Martuza, Eva. “Ludviga Adamovica senlatviesu religijas izpratne”. Cels 65
(Riga: LU Akadémiskais apgads, 2015): 104.-114.

Pétijuma rezultati prezentéti 14 konferencés

1)

2)

3)

4)

5)

6)

7)
8)

9)

10)

11)

“Teopoétiska un izzinosa gadalaiku atklasme Latvju dainas”. Liepajas univer-
sitate. Aktualas problémas literatiiras un kulttiras pétnieciba. 2023. 23.-24.03.
“LatvieSu tautasdziesmas eso$o ligumu dievam (dod, dievini, nedod, dievs
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1. PROMOCIJAS DARBA KONCEPTUALAIS PAMATS

Latvie$u tautasdziesmas poétiski ataino cilvéku religisko pieredzi un vélmi
ik soli sadarboties ar Dievu. Cilvéks tiecas veidot emocionali lietikas, perso-
nigas, pozitivas attiecibas ar Dieva radito pasauli, vinpam piemit briva griba
izteikt jebkuru vélmi, lagt Dieva klatbaitni jebkura dzives bridi, pienemot, ka
lagt var, ta¢u nakotne nav noteikta, taja iespéjamas dazadas alternativas. Dievs
dod spéku jebkuru situaciju pienemt un macét taja izdzivot, izvéléties cilvekam
vélamo rezultatu, pienemot, ka Dieva klatbutne (apzinoties, ka ta ir simboliska),
palidzés tas realizét. Vairuma gadijumu ir skaidrs, ka Dievs ir tikai simbolisks
klatbatnes spéks, teiksim katalizators, lai cilvéks rikotos atbilstosi situacijai, tacu
ne ikreiz Dievs nodrosinas vélmju piepildijumu.

Batiba visos gadijumos Dieva simboliska klatbatne iedrosina cilvéku izdarit
izveéles, faktiski rikoties ka brivai personai, apzinoties, ka Dievs vienmér ir visa
klatesoss (imanents) un ka cilvékam ir iespéja ar Dievu runat ka ar personigo,
visuzticamako draugu. Dieva klatbutne it visas norisés palidz cilvékam saprast
savas vélmes un veidu, ka tas piepildit un rast gandarijumu. Ari negativo vélmju
gala mérkis ir vairot labo, atmodinat sapratni par lietu kartibu pat tad, ja Dievs
nevar lietu dabisko ritumu vérst pretéja virziena. Tacu to apzinasanas un lagums
spéj iedarbinat cilveka milzu spéku.

Katra atseviska tautasdziesmu cetrrinde, trisrinde vai daudzrinde ir
suveréns literars zanrs, kas vienlaikus ir komunikativa vide starp cilvéku
un Dievu, Dievu un cilvéku un sabiedribu, kura ar valodas télainibu simbo-
liski tiek pausta dainu teicéju dzives filosofija, gudriba, zinasanas saistiba ar
Dievu. Mainot intonaciju vai tautasdziesmu vardformulas, tiek uzburta cita
dzives situicija, jo cilvéks prieksstatu par Dievu veido péc personigas izji-
tas, pieredzes un konkréta kultaras konteksta augusa cilvéka prieksstatiem.
Latvie$u tautasdziesmas, kuras pieminéts vards Dievs, ir religiska rakstura un
pieder teopoétiskajam Zanram. Savukart teopoétika ka teologisku, religisku,
religiski-filozofisku un literaru tekstu analizes metode dod iespéju parskatit
tradicionalo bezrakstibas laika sabiedribas radito nematerialo mantojumu
un paraudzities ar jaunu skatu ne tikai uz Eiropas, Afrikas, Amerikas konti-
nenta un Azijas civilizaciju pagatni, bet ari uz dieviska poétisku atainojumu
tautasdziesmas.

1.1. Pétijuma izmantotas metodes

Teopoétikas pieejas pirmsakumi mekléjami senaja Griekija, kad ar teologiju
apziméja zinasanas vai macibu par dieviem. Teologs varéja but gan dzejnieks,
gan gaiSregis jeb persona, kura dzejas forma véstija mitus par pasaules rasa-
nos un dieviem, dievu ipasibam, vinu apredzibu, sadarbibu ar cilvékiem,
ka ari skaidroja Olimpa dievu gribas uztveres teoriju un talaknodo$anas
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praksi.” Grieku filozofs Aristotelis (384-322 pr. Kr.) darba “Par interpreta-
ciju” uzsvéris, ka runatie vardi ir garigas pieredzes simbols un rakstitie
vardi simbolizé runatos vardus. Tapat ka visi cilvéki neruna vienadas
skanas, ta ari cilvékiem nav vienada rakstibas veida.8 Musdienas ir noti-
kusi atgrieSanas pie grieku teorétiska modela jeb zelta standarta, tikai
cita veida.

Sakot ar ta dévéto postmoderno un postkritisko laikmetu, nedz pétnieki,
nedz ierindas cilvéki vairs nevairas no teksta daudznozimibas, interpretaciju
daudzveidibas. Vairs netiek veidota pabeigta, noslégta sistéma, pétnieki vairs
nemégina konsekventi novilkt striktas robezas starp faktu un mitu, bet skata
vienigi tekstu un taja iekodéto emocionalo, radoso véstijumu, — pamata dar-
bojas ne tikai ar interpretaciju, bet rékinas ar to, ka cilvéka pasaules uztvere
ir subjektiva un tatad subjektiva ir arl gan Bibeles, gan jebkura teologiska,
filozofiska un literara teksta uztvere. Autoritates tika apstridétas. Sika dominét
idejas par (teo-)poétiski aptveramam patiesibam, kuras nevar strikti sasaistit
ar konkrétu metodi. Lai adekvati pietuvotos religisko tekstu analizei un
interpretacijai no musdienu cilvéka viedokla, 20. gs. vida saka veidoties citada
pieeja religiskiem tekstiem — teopoétika — ka hermeneitikas virziens, kas ar
laiku ieguva patstavigu konstruktivu ietvaru. Ja vésturiskas hermeneitikas
centra ir teksta nozimes noteik$ana, tad muasdienu teopoétika ta ir nozimes
radisana.

Teopoétikas veidotaji rosinaja no cita redzes lenka paraudzities uz
senajam Dieva metaforam un noskaidrot valodas iespéjas télaini vei-
dot un radit Dieva modelus atskiriba no lidz$inéjas metafiziskas pieejas.
Terminu “teopoétika” musdienu izpratné pirmo reizi izmantoja teologs
Stenlijs Hopers (Stanley R. Hopper) 1971. gada.® Ka dzejnieku, filozofu,
teologu un psihologu tekstu, ka ari metaforu, simbolu, mitu, ironijas, para-
doksu, lidzibu un anekdosu nozimes pétnieks, Hopers teopoétiku raksturo
sekojosi:

Teologijai ir tendence runat par Dievu logiski, bet logoss tur ir ierobe-
Zots aristoteliskas propozicionalas domasanas modeli; ta ka teopoétika
uzsver dzejas dimensiju, Dieva radoSumu, vina butibu, tad, ja es vélétos
to teologizét, man bitu jaiemiesojas vina radosaja daba un jainterpreté
vin$ radosi, lai es klatu Dieva lidzraditajs. Ja es vélos runat par Dievu,
man ir japienem valodas mitopoétiskais, metaforiskais raksturs. [..]

7 Hesiods (sengrieku: Hoiodog; dzivojis ap 700. gadu p.m.¢.), darba “Teogonija” autors. Hesioda
eposs vésta par pasaules un dievu izcel$anos, dievu genealogiju; Friedrich, Solmsen, “Hesiod:
Greek Poet,” Brittanica, informacija atjaunota 04.10.2023, https://www.britannica.com/
biography/Hesiod (skatits 24.11.2023).

8 Atstasts no gramatas: Viljams Répers un Linda Smite, levads ideju vesture. Religija un
filozofija. Pagatne un tagadne (Riga: Zvaigzne ABC, 1997), 14-16.

9 Madeleine UEngle, Walking on Water: Reflections on Faith and Art (Convergent, 2001), 32-39.
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mums ar palavibu jaiemacas bt vienotiem, elpot ar Esibas ieelpu un
izelpu, lai “Dievs” varétu elpot caur mums, un més, parveérsot ta elpu
dziesma, varétu but . . . tap$anas acis un méle Esibas izteik$anai.l0

Hopera pieeja bija ari atbilde uz “Dieva naves” kustibu, kas bija nostiprinajusies
1960. gados. Teopoétika tika saredzéta ka méginajums sagraut miru$o metafi-
zisko teologiju, izcelot teologiskajos tekstos ielikto dievisko skaistumu, poétisko
jutigumu un jaunradi.

Jauno paradigmu papildinaja A. Vailders (Amos Wilder) 1976. gada darba
“Teopoétika: teologija un religiska iztéle” (Theopoetic: Theology and the Religious
Imagination).1! Tobrid ta tika vértéta Joti uzmanigi, jo prasija diezgan radikalu
perspektivas mainu par teologiju, kas saprasta ka “zinatne”, kurai savu prieks-
metu jatrakté ar “objektiviem” apgalvojumiem. Tika aptverts, ka dogmatika
un sistematiska teologija nedarbojas nedz kognitivi (jo nevar tacu zinat, vai
dieviskais ir tads, kads tiek aprakstits un klasificéts), nedz emocionali, kas ir
tik svarigi ticibas dzivé. Turklat §is teologijas parasti tika sasaistitas ar ideologi-
jam. Tapéc teopoétikas teorétiki un praktiki padzilinati pievérsas poétiskajam
dievigka izteiksmém judaisma, islama un kristietiba, ka ari literarajos, télotajas
makslas, kino, un citos radosajos darbos. Skots Holands (Scott Holland) savukart
teopoétiku iedzivinaja akadémiskaja videé, vins izveidoja sertificétu teopoétikas
magistra programmu Betanijas seminara.12

Runajot par metodi japiebilst, ka 21. gadsimta teopoétika parnem konstrukti-
vas teologijas pieeju. Pretstata konfesionalajai teologijai ta izmanto postmoderno
hermeneitiku un dekonstrukciju, lai atklatu religijas pamata esosos notikumus,
nemeklé universalu principu kopumu, kas vienadi butu piemérojams visam
religijam. Teopoétikas darbibas lauks aptver dazadus Dieva/dievibu modelus,
kas atrodami gan indieSu Védas, gan afrikanu, Amerikas pamatiedzivotaju,
islandiesu, ziemelu u.c. tautu senajos poétiskajos tekstos. Dziesmas, mantras,
himnas, buramvardos, teikas, pasakas, ritualos tiek apliecinats patiesi eso$ais un
neparejosais, kas pacelas pari laikam. S uzskata parstavji pauz cilvéces véstures
dzilés dzimus$u dzives pilnasinibu, kermena, prata, dvéseles un Visuma harmo-
nisku integraciju. Teopoétika palidz izprast religiskus un teologiskus tekstus
gadijumos, kad ta ir dzeja vai télaina proza.l3 Saja paradigma iederas latviesu
tautasdziesmas, kuras pieminéts vards “Dievs”. Ari tas pieskaitamas teopoétikai
ka literarajam zanram un var tikt attiecigi interpretétas.

10 Stanley R. Hopper, The Way of Transfiguration: Religious Imagination as Theopoiesis
(Louisville: Westminster/John Knox Press, 1992), 15.

11 Amos N. Wilder, Theopoetic: Theology and the Religious Imagination (Philadelphia: Fortress
Press, 1976).

12 Scott Holland, “Editorial,” CrossCurrents 60.1 (March 2010), 5.

13 Catherine Keller, On the Mystery: Discerning Divinity in Process (Minneapolis: Fortress Press,
2008), 12.
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Teopoétikas pieejas parstavis teologs Skots Hollands uzskata, ka teopoétika
ir starpdisciplinars studiju virziens, kura apvienoti elementi no dzejas analizes,
stastijuma (narativa) teologijas un postmodernas filozofijas.14 Vienlaikus no
modernas hermeneitikas ta patur pienémumu, ka nav uz pasaules nevienas
autoritates, kas varétu drosi apgalvot, ka eksisté tikai viens skatijums uz tekstu.
Teopoétiskas metodologiskajas vadlinijas ietilpst a) teksta riipiga un detalizéta
lasiSana, b) kontekstualizacija, ¢) kultarsalidzindjums, d) teksta metaforiskuma
noteik$ana, e) teksta rasanas mérka un ta satura kodola identificésana (t. i., ka
interesés un kada nolaka teksts ir radies), f) jaunu jautajumu uzdosana tek-
stam,!5 ka ari teksta struktiiras elementu un jégas attiecibu dialektikas analize
jeb hermeneitiska rinka ieziméS$ana, véra nemot ari aicinajumu izturéties pret
tekstu “ar aizdomam.”16

Filozofs un sabiedriskais intelektualis, kas specializéjas muasdienu konti-
nentalaja filozofija R. Kernijs (Richard Kearney) savdabigi sasaista teopoétikas
ka poesis izpratni ar klasisko radiSanas teologiju, kas saredz Dievu ka visa, ari
cilvéka, raditaju un cilvéku ka rado$u sava Dieva raditaju.!” Kernijs atgadina, ko
rakstija dzejnieks Efréms no Sirijas: "Vin$ mums deva dieviskibu, més Vinam
devam cilvécibu." Vai ka ceturtaja gadsimta teica Atanazijs: "Dievs kluva par
cilvéku, lai cilvéks varétu klat dievisks." Kernijs secina, ka noteiktas maksli-
nieciskas iztéles izpausmes piedava veidus, ka reagét uz iepriekséjo filozofu un
teologu piedavato radisanas stastu. Isteniba tas parsniedz abstraktas filozofijas
un makslas sistémas, un nav viennozimigi teologisks. Teopoétiska iztéle pieskir
miesu vairdam un vardu miesai. Ta darbojas abos virzienos.!8

Lidziga konteksta teopoétika skata ari ekoteologiju un ir pievérsusies
pasaulé saglabatajiem senajiem sakralajiem tekstiem, kuri lidzigi ka latviesu
tautasdziesmas ir "zali". Tie godina dabu un cilvéka harmonisku sadzivo$anu
ar to. Savulaik tradicionalas religijas izslédza "zalo" domasanu un dzivesveidu,
ta nostiprinot ontologisku plaisu starp cilvékiem un vidi. Tacu, ja cilvéki ir
raditi “péc Dieva téla”, tad viniem batu jabuat dalai no dabas. Misdienas tas
ir kontemplativs un radoss jeb “poétisks” aicinajums, kosmiska prakse, kura
dabas un cilvéku pasaule sastopas viena ar otru un kuras mérkis ir visu batnu
labklajiba un uzplaukums Dieva.

14 Scott Holland, “Theology is a Kind of Writing: The Emergence of Theopoetics,” CrossCurrents
47.3 (1997): 317-331.

15 Ingvild Seelid Gilhus, “Hermeneutics,” in The Routledge Handbook of Research Methods in
the Study of Religions, eds. M. Strausberg and S. Engler (London: Routledge, 2011), 275-284.

16 Paul Ricceur, Hermeneutics and the Human Sciences: Essays on Language, Aim and
Interpretation (Cambridge: Cambridge University Press, 1981), 155-156.

17 Richard Kearney, “God Making: An Essay in Theopotic Imagination,” Journal of Aesthetics and
Phenomenology 4.1 (2017): 31-44, http://dx.doi.org/10.1080/20539320.2017.1319625 (skatits
19.02.2024).

18 Richard Kearney, “God Making: An Essay in Theopotic Imagination,” 31-44,
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Ticigajai cilvéces dalai tada nostadne varétu bat spécigs preventivs lidzeklis
atturéties no nesapratigas darbibas.!9 Nesapratiga darbiba ir veicinajusi ari
nekontrolétu sadzivisko vélmju pieaugumu un parmérigu patérinu, kas noved
pie dabas resursu bezrupigas $kérdésanas un ekologiskas krizes. Tapéc pretéji
tiem ekologijas komentétajiem, kuri iesaka "dekonstruét" vai “atbrivoties" no
dabas, ekoteologijas ka teopoétikas virziena parstavji20 mudina veidot jaunas,
radosas teofaniskas attiecibas ar vidi, ko redzam ari latvie$u tautasdziesmas.

Teopoétikas pétniece Sallija Makfeiga (Sallie McFague 1933-2019) runa
par teopoétikas butiskako aspektu: vina apliecina, ka més nevaram apgalvot,
ka musu religiska valoda isteniba apraksta Dievu. Valoda par Dievu butiba
nevésta par pasu Dievu, bet gan par tam lietam, kuras izmantojam, atsaucoties
uz Dievu. Makfeiga uzskata, ka metaforiska religiska valoda var bat dzilaka un
daudznozimigaka neka tie$ais objekts — vardi, kas izmantoti Dieva attélosanai;
§1 valoda pasaka mazak par Dieva bitibu, jo parsvara tie ir stasti par misu
pasauli, musu pieredzi un musu esamibu.2! Batiba Dieva darbibas parlaicibu
ataino metaforas ietverta daudznozimiba un varda dzilums. S. Makfeiga par
buatisku teopoétikas sastavdalu uzskata metaforisko valodu, kas tiek izmantota,
runajot par Dievu. Vina uzsver, ka metafora ir veids, ka runat par Dievu, iesakot
interpretét metaforu atbilstosi tas butibai. Tacu lai izskaidrotu mazak saprotamo,
jaizmanto cits téls, kas padzilina pirmo vai ari pieskir tam jaunu skatijumu.
Makfeiga uzsver, ka veiksmigas metaforas “viltiba” gan zinatné, gan teologija
ir tada, ka ta spéj generét modeli, kas savukart var dot dzivibu visaptvero$am
jédzienam vai pasaules skatfjumam, kas izskatas ka sakarigs visa skaidrojums,
ka “realitate” vai “patiesiba”.22 Metafora ir lingvistisks lidzeklis, ko cilvéki lieto,
lai savienotu zemes, laicigo un parasto pieredzi ar tas jégu, jo metaforas ir iemie-
sotas valodas formas, kas balstas uz dzives pieredzi, un tam ir batiska loma
konceptualas izpratnes veido$ana par Dieva, cilvéces un pasaules attiecibam.23
So autoru uzskatus plagak aplikoju raksta “Dieva un dabas attiecibas latviesu
tautasdziesmas un to saistiba ar masdienu ekoteologiju”.24

Dieva attélo$anai katra kultara raksturigas atskirigas un nereti lidzigas
metaforas. LatvieSu tautasdziesmas Dievs 1éni vai rami brauc, vin$ rami runa,
rami klausas, tadéjadi dainu skandétajs vésta par dievisku milestibu pret domato
vidi, situaciju. Cita gadijuma Dievs, Dievins, Dievin$ “brauca vara tiltu”, meldru

19 Sallie McFague, The Models of God: Theology for an Ecological, Nuclear Age (Philadelphia:
Fortress Press, 1987), 6.

20 Ingrid Rogers, Exploring Theopoetics, 2023, 61, 216, Kindle.

21 Sallie McFague, Metaphorical Theology: Models of God in Religious Language (Philadelphia:
Fortress Press, 1982), 41.

22 Sallie McFague, Metaphorical Theology. 41.

23 Tbid., 48.

24 Eva Martuza, “Dieva un dabas attiecibas latvie$u tautasdziesmas un to saistiba ar musdienu
ekoteologiju”, Ekokritikas un biopolitikas prakses literatara un kultara. Zindatnisko rakstu
krajums XX (Daugavpils universitates akadémiskais apgads “Saule”, 2020): 55-72.
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tiltu, zvirgzdu tiltu, tad “Rib tiltinis, skan iemaukti” (LTdz5302, LD33654), dreb
it viss, tadéjadi tiek raksturots dinamisks vai saspringts dzives mirklis. Izvélétas
Dieva metaforas atkariba no emocionalas vai dabas norises iespéjams precizi
interpretét / skaidrot. Konkrétaja kultiira metaforai jabut atpazistamai, tai jano-
sauc relativi labi pazistams objekts, lai prieksstati no ta varétu tikt parnesti uz
citu zinamu jomu: “Aiz ko mana dveéselite/ Driz pie Dieva nenogaja?” (LD27593),
“Kas var manu dvéseliti/ Pie Dievina aizrunat?” (LD 27598).

Katra tautasdziesma, kur ir iekodéta kada zina par Dievu, teksta sanéméjs /
lasitajs to atkodé, veidojot savu attieksmi pret zinojumu. Latviesu folklora tiek
izmantota laika gaita noslipéta un visiem latvie$u folkloras vidé dzivojo$ajiem
saprotama metaforu sistéma, kas nodrosina adekvatu izpratni.

Metaforai jabut ar iek$éjo spriedzi — at$kiriba no analogijas vai vienkarsa
salidzinajuma, kur uzsvars ir likts uz lidzibu, metaforas gadijuma tas ir attalums
starp jomam, kas noved pie atklasmes. Metaforai jabut izteiksmigai, jaspéj uzru-
nat tas lietotaju. Metaforu kognitivo saturu var saprast daudz un dazados veidos.
Pieméram, Dievins gaja rudzu lauku / Ar peléku mételiti - te saskatams empi-
riskais novérojums (rudzu lauks, peléeks Dieva meételitis, tatad ir vasaras vidus,
kad rudzi jau nobriedusi); vienlaikus ta ir Dieva pozitiva interese un klatbitne,
un cilvéka subjektiva vélme, lai Dievs ierodas un atzinigi novérté veikumu, kas
ari notiek. Abos gadijumos tiek uzraditas specifiskas, informativas zinasanas
un emocionala, it ka vienkar$a Dieva pielagsme. Metafora, ka redzams, pilda
ari nakamo uzdevumu - ta sniedz jaunas zinasanas. Latvie$u tautasdziesmu
metaforam piemit aktiva epistemiologiska — proti, izzinos$a funkcija ka zinaganu
komunikacijas lidzeklis.

Metaforam jaatrodas savstarpéja mijiedarbiba - lai metafora funkcionétu
un sasniegtu mérki, nepiecieS$amas priekszinasanas par attiecigi izvéléto jomu.
Ja cilvéks neko nezina par rudzu lauku, tad metafora “peléks Dieva mételitis”
klas par abu télu vienkarsu identifikaciju. Jaielago, ka katra atsevi$ka metafora
dod ierobezotu prieks$statu, tapéc ir nepiecieS$ama metaforu daudzveidiba, ar
kuru palidzibu adekvati var izpétit mérka jomu un saistibu ar paréjam teksta
eso$ajaim zinasanam un pieredzi. Sida pieeja apliecina eso$o metaforu vértibu,
kas ir svarigi teologija, jo ta tiek uzskatita par zinasanu avotu un pieredzes
pamatu.

Metaforas ir netieSas — tas par izvéléto objektu vésta pastarpinati. Netiesa
metaforas daba lauj izmantot virkni citu metaforu Dieva aprakstisana, tacu
neviena nav un nevar biit vieniga pareiza vai atbilstodaka. Saja gadijuma vélama
piesardziba attieciba uz metaforas nozimes izmainam, mainoties cilvéku zina-
$anam vai vésturiskajai situacijai. Pieméram:

Piedod, Dievs, meitas grékus, / Meita liela gréciniece:
Nesvétija svétas dienas, / Darba dienas launadzina (LD 6845).

norada uz kristietibas noteiktas uzvedibas ieklausanu klasiski stingraja tautas-
dziesmas forma.
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Lidzibas tautasdziesmas parsvara ir neparprotamas, pat it ka piezeme-
tas — tas ataino ikdienas realitati, ikdienas situacijas un vienlaikus universalus
attiecibu modelus. Realitates elementi nostiprina struktiru un kognitivu saturu,
pieejamibu un emocionalo spéku. Ievietojot lidzibu cita konteksta, tas télaina
ekstravagance rada spriedzi, iesaistot izvéléto auditoriju cita izpratnes limeni,
transforméjot izpratni par Dievu un Dieva likumu. Ne vienmér narativs ir
skaidri definéts - tas tautasdziesmas visbiezak rodams fona, kameér lidzibas
ikdieniskuma skaidriba notur uzmanibu:

Ej, mamina, atcel vartus, / Tev trejadi viesi nace:
Nak tautinas, ved sérdieni, / Mil§ Dievin$ pakal nace (LD 5097).

Tautasdziesmas nav sistematisks uzskatu kopojums, tacu, analizéjot tas,
redzam, ka var iegtit atbildes uz teopoétikas praktizétaju piepémumiem gan par
realitati ka dieviskas atklasmes avotu, gan personigas pieredzes nozimi, domajot
par dievisko, gan metaforu iespaida radito dievi$ka izpratni ne tikai latviesu,
bet ari citu tautu religijas. Teopoétikas metodes pielietojums tautasdziesmu
analizé palidzéja izzinat izmantotas pamata metaforas un to interpretacijas,
rosinaja parskatit atseviskus pienémumus par Dieva izpratni tautasdziesmas,
ka ari, izmantojot cilvéku vairumam ikdiena lietoto saprotamo valodu, piedavat
muasdienu ideju vésturei autentisku tautasdziesmu raditu Dieva modeli.

V. Vikes-Freibergas gramatu sérija par saules tautasdziesmam izstradata
augstvértiga metodologija, kuras galvenas tézes ir piemérojamas Dieva téla
interpretacijas. Vina uzsver “Cetrrindes metrisko struktairu, kur dziesmas otra
puse ir preciza pirmas divrindes metriska kopija”, ka ari izteikta “simetrija starp
dziesmas pirmo un otro pusi, kas izpauzas ka uzsvérts un smalki izstradats para-
lélisms dziesmas visu limenu elementu starpa, sakot ar pamata domu un beidzot
ar varda gramatisko kategoriju un dazadiem morfologiskiem markieriem”.25

Teopoétika nozimigas ir formulas jeb patstavigie epiteti, vardklisejas,
stereotipiskas frazes tautas dzeja, kas regulari atkartojas vienas un tajas pasas
metriskajas pozicijas. Vienlidz nozimiga ir ari vardu kartiba un rindu uzbuve,
kas veido daudzslanainibu, “kur blakus vardu un izteicienu burtiskai nozimei
(..) mekléjama ari to parnesta, alegoriska vai simboliska nozime”.26 Formulas
jeb Dieva uzrunas ir vairakuma tautasdziesmu, cilvéks piesauc Dieva palidzibu,
padomu, svétibu: Dievs dod; nedod, Dievs; Dievs nedeva; Dievs palidz; Ak tu,
Dievs; Audzé, Dievs; Dievs man deva; Dievs to zina u.c., palaujoties uz Dievu ka
augstako speku. Katra uzruna aktivizé cilvéka gribu, vélmes, kuru gala mérkis ir
atainotas problémas atrisinajums, jo “aktivais faktors ir cilvéks pats”27. Cilvéks
cer, ka Dievs var ietekmét lietas, un ladz Dievu rikoties saskana ar cilvéka
gribu - laguma sakotnéjais mérkis tiek pausts skali, tacu, cik liela méra tas

25 Vaira Vike-Freiberga, Meteorologiska saule. Silta saule, 8.
26 Turpat, 9.
27 Elza Kokare, Nac, Dievin, lidz ar mani, 15.
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piepildisies, atkarigs no liktena vai nejausibas. Uzruna Dievam var bat viena un
ta pati, tacu talak sekojosais sadziviskais konteksts ir atskirigs. Tautasdziesmas
it biezi lagumi Dievam ietérpti ironiska forma:

Pasarg, Dievs, no ta velna / No vecas mates meitas;

Cikst kaulini staigajot, / Grab zobini runajot (LD13167,14).

Tautasdziesmu Ipasa metaforiska savdabiba ir Dieva uzrunas deminutiva ar
izteikti pozitivu intonaciju: “Dievins bija mazs virin$ / Gudrs vina padomins.”
Pamazinama forma - Dievin - faktiski tiek lietota visbiezak, tadéjadi pauzot emo-
cionalu tuvibu ar Dievu.28 Vienlaikus deminutivi nepiecie$ami, lai ievérotu met-
riku un atskanas, tas var bt ari stilistisks panémiens bez deminutiva specifiskas

nozimes, tacu attieciba uz Dievu tiek uzsvérta ipasa tuviba, uzticé$anas, labvéliba:

Dievin$ kape kumela, / Es kapslinus paturéju;
Man Dievin$ zemi deva / Par to kapslu turéjum' (Ltdz 33656).

Dievinam tiek lagts itin viss, kas nepieciesams cilvéka dzivei: laba sieva,
labi krustabérni, labs virs, bagata druva, stalts kumel$, saulains laiks, viegla
nave, ¢akli bérni utml. Atseviski darbibas vardi iegast kanonisku nozimi: sargi,
saudzé, zélo, sodi, $kir un citi, jo, pievienojot tiem uzrunu “Dievs”, iegiistam
atskirigu, pat milzum daudzveidigu vélmju sarakstu, kuras varétu atrisinat ar
Dieva palidzibu. Dieva uzrunam ir simboliska nozime, tas eksisté tikai cilvéka
prata vai sirdi, tacu viegli ievietojamas jebkura dziesmas teksta, “padarot to
par ligsnu péc Dieva palidzibas vai lakonisku pateicibu veiksmes gadijuma”.2?
Sekojosa tautasdziesma ieklauta atzina par darbu, darba vietu, darba rikiem,
attieksmi pret daramo un vienlaikus maléjas vélme par nakama gada razu:

Mal, masina, cik maldama, / Tuk$u dzirnu neatstaj,
Lai Dievin$ neatstaja / Tuk$u rudzu apcirkniti” (LD 22530).

No tautasdziesmas eso$ajiem lagumiem izriet, ka Dievs cilvéka uztveré
neatrodas arpus cilvéka iedomata laika. Cilvéka ieskata Dieva griba, visu lietu
parzinasana un ietekme uz notikumiem, ka ari iespéjama palidziba atrodas
savstarpéja simbiozeé.

Teopoétika ka metodologija pagaidam Latvijas akadémiskaja tradicija nav
guvusi véra nemamu atpazistamibu, tapéc pétijuma inovativais sniegums ir §is
pétniecibas metodes piedavajums tautasdziesmu izpété, un tas lauj tuvinat un
sastatit nozimigus garigos fenomenus daudzveidiga materiala.

28 Deminutiva formas Dievins pielietojumu dainas noteikusi ari latvieu valodas attistibas
vesture. Vardu morfologiska attistiba (ap 5. gs. m.€.) senako formu dievas aizvieto ar dievs,
tatad divzilbju varda vieta sak lietot vienzilbes vardu. Tautasdziesmam bija jasaglaba stingra
ritmika, tapéc Dieva vardu butu japagarina vai nu ar Dievis, Dievsi vai ar pamazinamo
piedekli -ins.

29 Elza Kokare, Nac, Dievin, lidz ar mani, 13.
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Otra darba pielietota ir vésturiski kritiska metode, kas palidz apzinat gan
19. gs. beigas un 20. gs. sakuma pierakstito tautasdziesmu vésturisko situaciju,
rekonstrugjot cilvéku prieksstatus par Dievu, gan ta laika sabiedribas prieksstatu
konteksta, gan uzdodot jautajumu, kapéc lidz 20. gadsimtam saglabajies tiesi
$ads Dieva modelis. Pétijuma vésturiska metode pielietota vietas, kur analizéta
(rekonstruéta) attieciga laika kultaira,30 jo tautasdziesmas ka pétniecibas objekts
iederas empiriskaja disciplina, kas veidojas praktiskaja darba ar pagatnes avo-
tiem. Tekstam ir ne tikai tap$anas vésture, bet tas atstaj ietekmi ari uz vélaka
laika tekstiem. Interpretacijas un recepcijas vésture noskaidro, gan ka dazados
laikos ar vésturiski kritisko metodi skaidrots konkrétais teksts, gan to, ka
teksts mainijies ekonomisko, politisko un kultiiras ietekmju rezultata un kads
bija socialais pieprasijums, valsts ideologija un politiska situacija kopuma.3!
Pieméram, raksturojot latviesu zemnieku dzivesveidu un attiecibas ar kris-
tietibu, janem véra materials, ko piedava teologiska satura literattira, sakralas
makslas priek$meti un folkloras pieraksti. Teopoétika ieteic vértét kritiski
gan seno hroniku aprakstus, baznicas vizitaciju protokolus, celotaju liecibas,
misionaru interpretacijas, gan par autoritatém pienemtos viedoklus. Latvijas
konteksta svarigi kritiski izvértét ta saukta romantisma laikmeta aizsakta
latvieSu dievu panteona izveidi, kur parsvara dominé no citam tautam aizgita
patvaliga autentisko dievibu apziméjumu un funkciju interpretacija.

1.2. Promocijas darba izmantoto nozimigako
teopoétikas darbu parskats

Nozimigs teorétiskais pamats izpétes procesa bija teopoétikas metodes
parstavju Stenlija Kupera, Amosa Vaildera, L. Kalida Kifa-Perija, Skota Holanda,
Ketrinas Kelleres, Dzona Kaputo, Sallijas Makfeigas u. c. darbiem.32 Lai apko-
potu ar teopoétikas pieeju raditos darbus un pétijumus, arhivétu disertacijas
un apmierinatu pieaugoso interesi, teopoétikas pétnieki nodibinaja Teopoétikas
pétniecibas un izzinasanas asociaciju (The Association of Theopoetics Research
and Exploration) un interneta vietné izveidoja tie$saistes Zurnalu “Theopoetics”.33
Zurnals ir starpkonfesionals, taja publicéti raksti, pardomas, akadémiskas publi-
kacijas un religiskas refleksijas estétika, literattira, teologija, radoSuma un iztéles
filozofija. Turpmak par dazu pétnieku uzskatiem plasak.

Ingrida Rodzersa (Ingrid Rogers) gramata “Izzinot teopoétiku” (Exploring
Theopoetics) uzsver dievi$ka noslépuma esamibu katra atseviska cilvéka dzive.

30 Aleksandrs Gavrilins, Vestures avotu pétnieciba (Riga: LU Akadémiskais apgads, 2017), 12.

31 Aksandrs Gavrilins, Ibid. 41.

32 Stanley R. Hopper, The Way of Transfiguration: Religious Imagination as Theopoiesis; Amos
N. Wilder, Theopoetic: Theology and the Religious Imagination; Kallid L. Keefe-Perry.
“Theopoetics: Process and Perspective,” Christianity and Literature 58.4 (2009): 579-601.

33 Theopoetics, https://artsreligionculture.org/about-the-journal (skatits 19.02.2024).
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Pétniece iedzilinas dazados Zanros un raksta no loti personigam, analitiskam
pozicijam par teopoétiku ka akadémisku disciplinu, ekoteologiju, cilvéka
atbildibu, par garigumu teologija, pardomas par dzeju, teatra izradém, Jézus
lidzibu interpretacijam u.c. témam. Vina uzskata, ka teopoétika censas izteikt
neizsakamo, palidz atgut ticibas tradiciju caur valodu, dziesmam, lag$anam,
stastiem un liturgijam.34

Alfreds N. Vaitheds (Alfred North Whitehead) piedava metaforu par Dievu
ka pasaules dzejnieku un kolosalu kompanjonu - cie$anu un prieka brizu biedru.
Pétnieks ar piemériem skaidro, ka Dievs ir lidzigs daba eso$ajam dzivino$ajam
siltumam, ir tuva, milo$a un cilvéku atbalsto$a, personiga btitne, nevis draudigs
spéks. Radibas un jo Ipasi cilvéks ir ar apzinu apveltiti, allaz mainigi aktivitates
un pieredzes centri. Dievam, savukart, ir divas dabas: sakotnéja (primordial) un
sekojosa (consequent). Dieva sakotnéja daba ietver sevi muizigas iespéjas tam, ka
radita pasaule varétu attistities. Dieva sekojosa daba satur batnu pieredzes un
reakcijas, tam izvéloties Istenot dzivé dazas no §im sakotnéji dotajam iespéjam.
Dieva daba mainas, atbildot raditas pasaules notikumiem, un to nosaka ari
cilvéku mainigas izvéles.35 Lidzigs ir ari tautasdziesmu teicéja skatijums. Dievs
atrodas nepartraukta maina jeb procesa un Dievam nav obligati jabat dieviskai
personai, vina esamiba ir ka radosais process, zinasanu vairo$anas vieta. Cilvéku
iztélé Dievs eksisté gan ka radosa energija, gan haosa noveérséjs un kartibas
ievieséjs.

Monikas Kolemanes (Monica A. Coleman) pardomas par moderno teologiju
iedvesmojusi Sallijas Makfeiga parmetumi par turésanos pie vecam, idealizétam
metaforam, kas noniveléjusas kristigo ticibu, padarot to patriarhalu, monar-
histisku, pat anahronisku un apspiedosu. Kolemana piedava jauna universala
modela izveidi, kas aptvertu visdazadako dievu koncepcijas, kas eksisté ne tikai
lielajas religijas, bet ari Afrikas cil$u religijas un citas. Jauna realitate, kuru
nostiprinaja Vatikana (1962-1964) gada enciklika,36 ir pavérusi iespéju mainit,
humanizét pasauli gan tehniska progresa, gan socialas politikas, gan morales
un teologijas joma, par galveno personu padarot cilvéku. Tas nozimé personas
brivibu un neierobezotu garigo progresu.3” Ka pieméru vina izmanto Afrikas
Joruba religiju, kas varétu $kist politeiska, tomér pétnieku pédéja analizé tiek
saukta par difazi monoteistisku, jo daudzas personas visas darbojas augstakas
realitates interesés un uzdevuma. Tapéc, runajot par Dievu, visas pasaules religi-
jas nebiit nav javérté no eiropeiskas domasanas pozicijam - katrai religijai ir sava

34 Ingrid Rogers, Exploring Theopoetics, 2023, Kindle.

35 Alfred North Whitehead, Process and Reality: An Essay in Cosmology, eds. David Ray Griffin
and Donald W. Sherburne (New York: The Free Press, 1978), 351.

36 Monica A. Coleman, “From Models of God to a Model of Gods: How Whiteheadian
Metaphysics Facilitates Western Language Discussion of Divine Multiplicity;” in Models
of God and Alternative Ultimate Realities, eds. Jeanine Diller, and Asa Kasher (Dordrecht:
Springer, 2013), 343.

37 Ibid., 343-356.
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valoda un par to var runat tikai $is religijas konteksta.38 M. Kolemane diskuté
par daudzdievibu saistiba ar Afrika plasi lietoto Jorubas senreligiju, kur rodams
viens galvenais pieligsmes objekts, tacu senajos mutvardos un pierakstitajos tek-
stos var atrast ari dazadus citus dabas spékus, kuri, lidzigi ka latvieSu mitologijas
pétijumos, tikusi nodévéti pat par autentiskiem dieviem. Vai patieSam pastavéjis
politeisms? Pétniece atzist, ka vietéjo valodas nezinasana, augstpratiba un vélme
noniecinat nekristigas religijas nereti novedusi pie maldigiem secinajumiem.3
Afrikas religiju pétniekiem un priesteriem bija jaaizstav Afrikas tradicionalas
religijas (ATR) tiesibas nebiit nodévétam par mazattistitas sabiedribas politeisku,
animisku religiju, jo $aja religiskaja sistéma grati atrast politeismu, kas parasti
nozimeé hierahisku dievu panteonu. Autoresprat, $is viedoklis atbilst teopoétikai,
kur liela vieta ir metaforam, téliem un stastjjumam, respektivi — narativam.
Faktiski Afrikas tradicionalas religijas ir narativas (mutvardu), tada ir ari vinu
véstures saglabasanas tradicija.

Kolemanes pétijums raisa jautajumus attieciba uz latviesu tautasdziesmam:
kapéc lidz$inéjos akadémiskajos darbos bija vajadziba autonomu dievibu
statusu pieskirt Usinam, Janim, Jumim, ari Metenim un vél daziem citiem
tautasdziesmu téliem, kuri ir darbojosas personas katrs konkréta gadalaika?
Laika nogrieznu astonos nosaukumos dominé viriesu dzimtes vardi un tie visi
ir daudzskaitli: Jani, Jekabi, Mikeli, Martini, Ziemassvétki, Meteni, Lieldienas,
Usini.40 Raksturiga ir Dieva un Usina pieminé$ana viena tautasdziesma, kur
katram veicams savs darbs: Usin$ zirgu nojadija, piegulniekus meklédams,
tacu gudrie piegulnieki negul cela malina, bet upites liciti pasa Dieva darzina.
Usina paradi$anas notiek tikai lidz ar pavasara atnak$anu. Ja Usina koncep-
ciju skatam no cilvéces kultaras véstures attistibas viedokla un to, ka cilvéks
savos pirmsakumos vispirms domaja par praktisku, fizisku izdzivo$anu, ka
vin$ bija pragmatisks un tikai vélak pasauli iemacijas skatit metaforiski, tad
Usin$ iespéjams ir tikai pétnieku pienémums, ka ta ir dieviba. Tautasdziesmu
attélojuma Usin§ ir vai nu senaks pavasara nosaukums vai ari konkréta laika
nogriezna nosaukums. Uz $o pienémumu norada tautasdziesmas, kura Usina
laika ieguvumiem, tiek pretstatits ar rudzu apcirkniem bagatais Mikela, gan
Martina laiks, gan tuksinieka Metena laiks. Haralds Biezais gramata “Gaismas
dievs seno latviesu religija” plasi un vispusigi analizé iepriekséjo paaudzu

38 Monica A. Coleman, “From Models of God to a Model of Gods: How Whiteheadian
Metaphysics Facilitates Western Language Discussion of Divine Multiplicity,” in Models
of God and Alternative Ultimate Realities, eds. Jeanine Diller, and Asa Kasher (Dordrecht:
Springer, 2013), 353.

39 Monica A. Coleman, “From Models of God to a Model of Gods: How Whiteheadian
Metaphysics Facilitates Western Language Discussion of Divine Multiplicity;., 343-356.

40 Par o tému prezentéju referatu Liepajas Universitates konferencé “Aktualas problémas
literataras un kultaras pétnieciba” 2023. gada 23. un 24. marta ar nosaukumu “Teopoétiska
un izzinos$a gadalaiku atklasme Latvju dainas”™ Referatu planots izstradat arl publicé$anai
konferences rakstu krajuma.
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pétnieku pienémumus par Usinu, un vaica, vai Usins ir senaks Dieva nosau-
kums, debesu dievs, dieviba vai ari piedero$s debess dievu saimei? H. Bieza
fundamentalas izpétes viena no butiskakajam ir atzina, ka Usina ieskaitidana
debesu dievu panteona ir vismaz parsteidziga, jo kalendara dienas tautas
tradicijas ir personificétas, bez tam Usin$ ka gaismas Dievs nav vésturiski
dokumentéts.41

Lidzigi ka Usina laika galvena persona Usins, arl Janu laika varda neséja
Jana pielidzinasana dievibai klast diskutéjama. Jana iera$anas tikai vasara lie-
cina par kalendara versiju. Laika parmainas daba bija kaut ka jaapzimé, jadod
tam nosaukums, vards. Sekojo$a un virkné citu tautasdziesmu skaidri nolasams,
ka Dievs ir augstaks par atseviskaja gadalaika izcelto personu; Dievs dod un
attiecigais gadalaiks vai ménesis dodamo sanem:

Janits jaja Janu nakti / Abolainu kumelirn’,
Vai tas bija Jana pasa / Vai no Dieva tapinats? (Ltdz 15526)

Apgutas literataras apjoms ir krietni plasaks un daudzveidigaks, te pie-
minu butiskakos autorus un tautasdziesmu izlases. Nozimigakas atzinas par
teopoétiku latvie$u tautasdziesmas ir 1) istenibas butisko Ipasibu un pazimju
atspogulosana un visparinasana; 2) cilvéka prieksstatu par Dievu ataino$ana ka
cilveka sarezgitas garigas dzives atklasmi; 3) Dieva ka ideala, pilniguma, dzives
un dabas skaistuma iemiesojumu un estétiski nozimigas priekSmetiskas pasaules
sakralizaciju; 4) orientaciju uz lasitaja, skatitaja, klausitaja uztveri, kas piemit
télainajai jaunradei un ar $o orientaciju saistita iedarbiba, kadu teopoétiskais
tautasdziesmu kopums atstajis uz tas “patérétaju” veésturiski senakaja laika un
musdienas. Senatné cilvéki tautasdziesmas, atainojot fiziskas un praktiskas nori-
ses daba, saimnieciskaja un pasa cilvéka dzivé, vienmér ladza Dieva klatbutni,
ieinteresétibu un palidzibu. Tautasdziesmas var uzskatit par savdabigu enciklo-
pédiju un to formu ka zinaganu parneses veidu no paaudzes uz paaudzi. Tautas
garigums, svétuma, bijasanas izjuta metaforiski izteikta ideala dzejas forma.

Butisks pienesums ir starptautiski atzitiem Haralda Bieza akadémiskajiem
pétijumiem par Dieva télu latviesu senreligija. Sava pétjjuma “Dieva ipasibu atai-
nojums latvie$u tautasdziesmas teopoétikas konteksta™2 atsaucos uz H. Bieza
viedokli par latviesu senreligijas Dieva universalajam iezimém gramata “Dieva
téls latviesu tautas religija”. Biezais uzsver, ka personificétais étiskais latviesu
Dievs sava batiba un funkcijas ir lidzigs citu religiju augstakajiem dieviem.
Dieva universalo ipasibu analize nepiecieSama ari talab, raksta Biezais, ka
“vérojamas tendences étiskoto Dievu atzit par radusos kristianisma iespaida
(interpretatio Christiana), vai ari, gluzi pretéji, to var bez kada ierobezojuma

41 Haralds Biezais, Gaismas dievs seno latviesu religija (Riga: Zinatne, 1994), 238-239.

42 Eva Martuza, “Dieva ipasibu atainojums latvieSu tautasdziesmas teopoétikas konteksta”,
Aktualas problemas literatiras un kultiras pétnieciba. Rakstu krajums 25 (Liepaja: LiePA,
2020): 390-405.
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uzskatit par genuini latvisku (interpretatio neopagana)”.43 Haralda Bieza aka-
démiskie pétijjumi atklaj un izskaidro Dieva izpratnes senakos slanus, latviesu
tautasdziesmu butisko vietu tautas kultiiras vésturé un tas izveidé senatné, jo
latviesi ka viens no indoeiropiesu kultaras un religijas kopibas laika atzariem
sava valoda un religiskajos prieksstatos ir saglabajusi virkni arhaisku elementu,
kuri var bat nozimigi ari paréjo radniecigo tautu kulttiras procesu izpratné.
Dieva dzives telpas, debesu majokla, izskata, darbosanas, arhetipiskas butibas
rekonstrukcijas ir 20. gadsimta zinatnieku devums - tas ir lidzigs ari lietuvie$u,
prasu, igaunu, krievu, somu un citu senkultaru Dieva pétijjumiem, kur dominé
informativs Dieva darbibas vai kadas ipasibas parstasts, izcelot Dievu ka galveno
starp paréjam mitologiskajam btiitném. Teopoétikas piedavajums liek secinat,
ka $aja izpétes limeni $is pétijumu virziens zinama meéra ir pabeigts, tas ir
sasniedzis galveno mérki, jo “latviesu Dievin$ godam nostajas lidzas romiesu,
grieku, senindie$u un daudzu citu seno kultaras tautu galvenajam dievibam.”4
Iepriek§ minétie darbi parada tautasdziesmu Dieva sakotnéjo, arhetipisko
pamatu, rekonstrué Dieva izpratnes pirmatnéjos slanus, analizé radniecibu un
lidzibu ar citiem lidzigiem téliem, ta¢u nesniedz otru tikpat nozimigu skatijumu
uz Dievu - pasas tautas izpratni, attieksmi par Dieva simbolisko, metaforisko,
dievisko vietu cilvéka ikdiena, kas redzama folklora, ipasi tautasdziesmas.

Izpétes procesa tiek lietoti Vikes-Freibergas akadémiskie raksti par un
gramatas, kuras analizétas tautasdziesmas par sauli. Tajas uzsvars likts uz to,
ka tautas dzeja pari par visu ir un paliek dzeja, kam saturs ir viena no vairakam
butiskam sastavdalam™5. V. Vikes-Freibergas izveidota tautasdziesmu anali-
zes sistéma bija vértigs pamats tam, ka interpretét teopoétisko tautasdziesmu
kopumu. Turklat, ari laika izpratne, gluzi ka viss cits tautasdziesmas, neizbégami
nes sevi atskanas no visparéja pasaules uzskata, kura ietvaros ta tikusi piepemta
un pielietota.

Folkloras pétnieks Ri¢ards Baumans (Richard Bauman) uzsver tautas-
dziesmu butibu - ta ir tautas valodas filologija (philology of the vernacular).46
Savukart J. Hustvits pienem, ka tik, cik ir valodu un cilvéku, tik ir ari Dieva
izpratnes modelu.4” Nozimiga vieta promocijas darba atvéléta teologa Veli Mati
Karkainena (Veli Matti Karkkainen) uzskatiem.48 Teologijas pétniekiem jaréeki-
nas ar jauniem izaicindgjumiem - vai ari iespéju — pienemt visnotal at$kirigus
religisko tekstu raditos pasaules un Dieva redz&jumus, salidzinot ar kristietibas

43 Haralds Biezais, Dieva téls latviesu tautas religija, 127.

44 Elza Kokare, Nac, Dieviny, lidz ar mani, 6-8.

45 Vaira Vike-Freiberga, Hronologiska saule (Riga: Karogs, 1994), 9.

46 Richard Bauman, “The Philology of the Vernacular,” Journal of Folklore Reserach 45.1 (2008):
29-36.

47 Jeremy R. Hustwit, “Can Models of God Compete?,” in Models of God and Alternative
Ultimate Realities, eds. Jeanine Diller and Asa Kasher (Dordrecht: Springer, 2013), 907-914.

48 Veli Matti Karkkainen, Creation and Humanity (Grand Rapids: W. B. Eerdmans Publishing
Co, 2015).
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vésturé iepriekséjo gadsimtu gaita kanonizétajiem. Plasak Karkainena piedavato
paradigmas mainu apskatu raksta “Dievs latvieSu tautasdziesmas — savéjais,
svesais, sinkrétiskais”.49

Savukart teologs Dzeremijs Hustvits (Jeremy R. Hustwit), analizéjot Dieva
teopoétiska modela galvenas iezimes, uzsver, ka 1) nav objektivu vai visparéju
kritériju, péc kuriem varétu noveértét Dieva modelus; 2) teopoétiska diskursa
meérkis ir nevis novérst interpretacijas, bet pavairot prieksstatu daudzumu par
Dievu, padzilinat emocionalo sajutu, ka ari atklat jaunus skatijumus, respek-
tivi — kreativitate tiek vértéta augstak neka aprakstos$a precizitate: 3) Dieva kons-
trukciju vérté$anas kritériji parsvara ir Joti personiski®0 - vairuma gadijumu tie
ir iztéles rezultats, jo cilvéks ka subjekts veido personigo pasaules uzskatu un
tatad ari izpratni par Dievu.

Kalida L. Kifa-Perija (Callid L. Keefe-Perry) gramata Way to Water.
A Theopoetics Primer cita starpa apraksta teopoétikas celmlauzu veikumu un
meégina atbildét uz akadémiku un zinkarigo retorisko jautajumu: “Paskaidrojiet
precizi, kas ir teopoétika?” Kifs-Perijs paskaidro:

Teopoétika liecina, ka sarunai par to, ka iepazit Dievu, piemérotaka
varétu but tada diskursa forma, kas atzist un novérté pieredzes daudz-
veidibu, nevis tada, kas tiecas lietiS$kot Dieva pieredzi absolata, stiva
teologija. Teopoétika, izsakoties tie$i, apgalvo, ka mums, cilvékiem,
biezi vien ir vieglak sastapt Dievu (teo-)poétiska, nevis (teo-)logiska
veida.5!

Kalida L. Kifa-Perija viedokli varam attiecinat ari uz latviesu tautasdzies-
mam par Dievu. Teopoétikas metode un pieméru interpretacija religijpétnieku
un teologu akadémiskajos darbos palidz saprast, ka nav universalas folkloras
un nevar bt arl universali analizes panémieni.

49 Eva Martuza, “Dievs latvie$u tautasdziesmas — savéjais, svesais, sinkrétiskais”, Kultiiras
studijas. Zindatnisko rakstu krajums XIII (Daugavpils universitates akadémiskais apgads
“Saule”, 2021): 7-19.

50 Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.

51 Callid L. Keefe-Perry, Way to Water. A Theopoetics Primer (Cascade Books: Eugene, Oregon,
2014), 6.
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2. PROMOCIJAS RAKSTU SATURA
KONCENTRETS IZKLASTS

Raksti, kas izvéléti promocijas darbam, tapusi pédéjo desmit gadu laika,
kad autore studéja Teologijas fakultates doktorantiiras studija un laika posma
péc promocijas eksamena nokarto$anas. Visi pievienotie raksti ir vispirms
nolasiti starptautiskas konferencés un péc tam publicéti starptautiski aprobétos
akadémiskos izdevumos.

Raksta “Dieva ipasibu atainojums latvie$u tautasdziesmas teopoétikas
konteksta” autore vérté tautasdziesmu poétiski daudzveidigas véstijuma iespé&jas
par Dievu un izce] jaunu pieeju Dievam veltito metaforu analizé.52 Katrai ar
Dieva atainojumu saistitajai metaforai ir savas robezas, kuras var nodévét par tas
tautas ipasumu, kuras kultarvidé tas ir raditas. Savukart laikam ritot, mainoties
sabiedriski politiskajai un saimnieciskajai dzivei notiek metaforu atjaunotne, uz
tam var palakoties ar citadu skatu. Tiek apskatita ideja par radito realitati ka
dievisko davanu. Cilvéks godina Dievu par visu radito, savstarpéji atkarigo un
simbiotisko vidi, ieskaitot cilvécibu ka dalu no tas. Tas viss notiek caur metafo-
ram, jo religija “laba metafora nozimé intuitivu lidzibas uztveri.”53 Jédzieniem
jabat viennozimigiem un lidz ar to tie vienmér bus vienadi, tacu metaforas
batiba ir daudznozimigas. Jédzieni “ierobezo un norobezo,” bet metaforas “var
uznemties spéles funkcijas.”5¢ Tas nozimé, ka metaforas mégina izteikt kaut ko
tadu, kas parsniedz jédzienu ierobezotibu. Metaforas var palidzét atklat tadas
jédziena dimensijas un funkcijas, kas citadi nebutu pieejamas, jo “muisu pasaule
ir bagataka par statistiku, un mums ir vajadzigs valodas ietekmes spéks.”s5

Pieméram, latvie$u tautasdziesmas Dievam piemit “spéks, varite”, augstaka
gudriba un “padomins”. Katra iztélé radita Dieva ipasiba visbiezak veidota ka
paraléle ar paradibam daba, darbu vai cilvéka vélmém. Dievs kopa ar cilvékiem
strada, ar savu klatbatni pastiprinot pozitivo motivaciju cilvékam tiekties péc
radosas pasrealizacijas un dzives un darba skaistuma apjégas. Simboliski Dievs
par ¢aklu darbo$anos atalgo - ardjam dod siltu sauli, medniekam - veiksmi,
barenitei - labu viru.

Dievs man deva, Dievs man deva, / Dievs roka neiedeva,
Dievs roka neiedeva, / Iekam pate nepelniju (LD 6854).
Dievin$ deva, Dievin$ deva, / Dievs roka neiedeva:

Vajag ¢aklu kaju, roku, / Vajag gudra padomina (LTdz 1292).

52 Eva Martuza, Dieva ipasibu atainojums latviesu tautasdziesmas teopoétikas konteksta, 390-405.
53 Veli Matti Karkkainen, Creation and Humanity, 13.

54 Tbid.

55 Ibid.
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Dieva visvaré$ana ir saistita ar cilvéka personigo ieguldijumu. Tautasdziesmu
kopuma “Dod, Dievin” ligumi ir emocionali svarstigi, to amplitada visnotal
plasa - laba iznakuma gadijuma ir pozitiva attieksme, tacu, ja nav iegits vai
sasniegts vélamais, tad Dievam jasanem parmetumi par to, kapéc nav noticis
cilvékam pa pratam.

Dievs eksisté ka darbiga procesa sakotne, tapéc tautasdziesmas cilvéks
nevis pielidz Dievu, bet kopa piedzivo pasaules skaistumu un darba - radoso
procesu. Dievs garigi — ar padomu, laba véléjumu un stiprinajumu - nostajas
lidzas tautu déla tirumam, medniekam, toposajai ligavai un ligavainim gan
labas stundas, gan netikamas reizés; vins$ var uzcelt simbolisku dzelzu sétu gan
ap cilvéka augumu, gan sétu, tirumu, gan majvietu ka garigo aizsardzibu un
uzmundrindjumu “sargat savu tévu zemi”, savu tuvako.

Bur man’ burvji, skauz man’ skaugi, / Nevar manis izpostit:
Dievin$ taisa dzelzu sétu / Apkart manu maju vietu (Tdz 32468).

Dievam izlagta dzelzu vai zelta séta (Zogs), ritualais apvilktais aplis ar sim-
bolisku vai konkrétu nozogojumu atdala iek§pasauli no arpasaules — harmoniju
no haosa. Profano un sakralo pasauli savieno varti, caur kuriem sava dzivé
ielaizam citas pasaules parstavjus.

Teopoétika ir metode, kas palidz strukturét Dieva darbibu pasaulg, ta atsa-
kas no Dieva metaforu vieniga skaidrojuma un runa par teksta teopoétismu.
Raksta ietvertas atzinas par teopoétikas metodes pielietojumu tautasdziesmu
analizé par Dievu.

Katra folkloras zanra liela vieta ir atvéléta barenu, sérdienu jeb dzives
pabérnu témai; no vienas puses pieaugusajiem ir vara par bareni, bet no otras
puses teopoétiskais tautasdziesmu kopums atklaj barenu attieksmi pret radusos
situaciju. Raksta “Dieva milestibas koncepts saistiba ar barenu tému latviesu
tautasdziesmas” izcelta latvie$u tautasdziesmas rodama Dieva milestibas versija
un Dieva ka rado$as butnes koncepts saistiba ar sérdienu, grutdienu, barenu
tému ka sabiedribas ipa$i jatigu atspulgu.56 So dziesmu poétiskais slanis atklaj
latvisko mentalitati, étiskas un estétiskas pamatvértibas, ka ari tautas izpratni
par Dieva milestibu pret visneaizsargatako sabiedribas locekli, izmantojot
spilgtu simboliku un metaforas:

Visi laudis brinijas / Par to manu tikuminu.
Ko jas, laudis, brinaties, / Dievin$ mani audzinaja (LD 5073).

Saja tautasdziesmu kopuma Dievs skatits ka étisks, garigs, vienmér pozitivs,
labestigs spéks, kur§ tomér nedz Visuma, nedz zemes fiziskaja vidé neeksisté.
Dieva pozitivisms liek vaicat, vai cilvéks ari varétu bat vienmér dievisks.

56 Eva Martuza, “Dieva milestibas koncepts saistiba ar barenu tému latvieSu tautasdziesmas’,
Aktualas problemas literatiras un kultiras pétnieciba. Rakstu krajums 26.2 (Liepaja: LiePA,
2021): 22.-34.
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Raksta analizéta Dieva abstrakta butiba, kas tautasdziesmas atainota
divéjadi: no vienas puses, Dievam dota visa iespéjama vara; no otras puses,
Dievs nevar izmantot realaja dzivé savu varu, jo vina radibam dota suveréna
griba, kuru tas var izmantot, darot labu vai Jaunu. Launums, $aja gadijuma pret
bareniem, ir pieauguso cilvéku izvéle bat nezéligam pret vajako: Svesa mate
vardiem bara, / Birst man gauzas asarinas. (LD 4118); Svesa mate maldinaja, /
Ar kajinu pasperdama (LD 4121).

Barenu témai veltitais tautasdziesmu kopums pieder pie visrealakajam, pat
naturalakajam, jo to pamata ir tie$ais dzives vérojums, tajas pausta sérdienu (ari
atraitnu un citadi at$kirigo) neapmierinatiba ar $o dzivi, vélme vélamo padarit
par eso$o, mekléjot atbalstu pie Dieva. Dievs ir atsaucigs un lidzjitigs, tacu
notikumos neiejaucas. Barenim jamacas saskatit Dieva klatesamibu un pozitivo
spéku: Jo man siri, jo man grati, / Jo es kosi padziedaju (LD 110). Vinam ar
pasa iztélé veidota Dieva lidzdalibu jaatklaj sevi cilvéciska pasvértiba, jarada
skaistais, jatiecas péc radosas pasrealizacijas, radoSuma ka garigas eksistences
veélamakas izpausmes. Dievs eksisté ka $1 procesa sakotne, ka iespéja saprast
laba un launa nozimi dzivé. Attieciba uz barenu tému tas var bat gan patiess
launums, gan Skietams Jaunums. Deivids Rejs Grifins (David Ray Griffin) darba
“Radi$ana no haosa un launuma probléma” piedava viedokli, ka gala rezultata §a
briza launums var nest gan labumu, gan vél lielaku Jaunumu.5” Dievs simboliski
piedava izvéléties labako, tacu nav ieprieks$ noteicis visu, kas notiks.

Milestiba, kuru tautasdziesmas pauz Dievs, ir neierobezota, jo vin$ katru
lietu ir laidis pasaulé. Ta ir beznosacijumu un neatkariga no objekta ipasibam.
Cilvéka milestiba uz otru izpauzas citadak. Més milam, jo objekts ir mas aizkus-
tinajis, bet Dievs mil, jo vins$ $o objektu ir laidis pasaulé. Tikai cilvékam pasam ir
janonak pie atzinas, ka milestibas dieviskums nemédz atklaties tiesi, bet biezak
pastarpinati ka radoss piepildijums. Jebkura pat visniecigaka darba veiksana
lidzinas makslas darba izraisitajai katarsei ka parejai jauna izpratnes limeni.58
Dievi$ka milestiba, budama beznosacijumu jeb neatkariga no milestibas objekta
ipasibam, ir parliecinosa - ta uzsver prieku un rado$umu.

Rakstu “Dieva un dabas attiecibas latvie$u tautasdziesmas un to sais-
tiba ar masdienu ekoteologiju” tému izvéléjos to musdienu teologu uzskatu
iespaida, kas pauz cilvéka un dabas vienotibu un to, ka pasaules telpa jaietver
visi radi$anas aspekti, paplasinot cilvéku dzives un dzivas telpas robezas, kura
harmoniski iederas zeme, ideni, augi, dzivnieki.5® Lai pasauli neskartu negativas
ekologiskas parmainas, cilvékam ir jamacas dzivot, savstarpéji sadarbojoties un

57 David R. Griffin, “Creation Out of Chaos and the Problem of Evil,” in Encountering Evil:
Live Options in Theodicy, ed. Stephen T. Davis (Atlanta: John Knox Press, 1981), http://www.
anthonyflood.com/griffincreationoutofchaos.htm (skatits 10.11.2023).

58 Bruce G. Epperly, Process Theology: A Guide for the Perplexed (London: T&T Clark, 2011),
53, 56-57.

59 Eva Martuza, Dieva un dabas attiecibas latviesu tautasdziesmas un to saistiba ar musdienu
ekoteologiju, 55.-72.
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mijiedarbojoties ar dabu. S1 koncepcija ir radnieciga latviesu tautasdziesmas,
kur daba un cilvéks ir atainoti ka lidzsvarota, savstarpéji vienota (cosmos un
anthropos) esibas forma; dominé ciena un patiesa godbijiba pret dabu, pret it
visu dzivo. No §1 aspekta raugoties, tautasdziesmas ietverta cilvéka, dabas un
visu dzivo butnu harmoniska lidzaspastavésana ir vienreizéji plass ekoteologijas
pétijjumu lauks pasaules konteksta.

Ekoteologija ir konstruktivas teologijas virziens un ir teopoétikas pétnieku
uzmanibas loka.60 Ta péta biovienlidzibu (bioequality) - étisku prieksstatu par
cilvéci, kura nav svarigaka un nedrikst sevi uzskatit svarigaku par paréjam
dzivibas formam, jo nav fundamentali at$kiriga vai nodalita no tam. Ignoréjot
ekologiju, cilvéce mainijusi dzivibas vértibu, pasaules kartibu un ar dabu integ-
rétu kultaru, ka ari degradéjusi vietéjo etnosu dabisko vidi un veicinajusi garigo
vértibu iznicina$anu, sasaurinot naciju un kopienu dzives telpu. Ekoteologijas
meérkis ir pasargat zemi no iznicibas, risinot batiskus dabas un religijas attie-
cibu jautajumus, ka ari piedavajot iespéjamos risinajumus. Pétijuma akcentéju
to teologu viedokli, kuri pauz pamatotas bazas par cilvéku izraisito planétas
globalo sasil$anu, ekologiskas kartibas izjauk$anu klimata izmainu dél, jo $is
parmainas var simboliski radit Dieva cie$anas.

Sie teologu apsvérumi radija vélmi izpétit tautasdziesmas Dieva, cilvéka un
dabas savstarpéjas attiecibas masdienu ekoteologijas konteksta. Daba ir nopietna
eksistences sastavdala. Dainu cilvéks to ciena, lolo un apbrino Dieva brinumaino
spéju radit tik bezgaligu dailumu un praktisko lietderibu. Dievs ir atbildigs: dod
dzivibu, rikojas mérktiecigi, vina darbibai piemit apzinata inteligence un griba.
Raksta uzsveru S. Makfeigas metaforu par pasauli nevis ka “kosmisku masinu”,
bet gan ka “Dieva kermeni” Ta ir ari tautasdziesmu metafora: Dieva un pasaules
attiecibas ir tadas, kuras visu lietu sakums ir Dieva un nekas nepastav arpus
Dieva. Raksts par ekoteologiju tautasdziesmas atklaj pagatnes un misdienu
cilvékam nepiecie$amo harmoniju ar Visumu un Dievu, vina garigo un moralo
klatbatni.

Raksts “Ludviga Adamovica senlatviesu religijas izpratne! vésta par teo-
loga Ludviga Adamovica ieguldijumu latvie$u senreligijas pétijumos.s2 Ludvigs

60 Valerie Brown, “The Rise of Ecothelogy,” Academia.edu (05.02.2011), https://www.academia.
edu/2998682/The_Rise_of_Ecotheology (skatits 20.02.2024).

61 Eva Martuza, “Ludviga Adamovica senlatvie$u religijas izpratne”, Cels 65 (Riga: LU
Akadémiskais apgads, 2015): 104.-114.

Ludviga Adamovica bibliografija uzskaititas 1020 publicétas vienibas. Par latviesu senreligiju
un mitologiju ievérojamakie darbi ir “Die Letten und die katholische Kirche” (1930),
“Diferenciacija un integracija latvie$u mitologija” (1936), “Senlatvie$u religija. Véstures atzinas
un télojumi” (1937), “Senlatviesu religijas vélaja dzelzs laikmeta” (1937), “Senlatvie$u pasaules
ainava” (1938), “Dazas “Dieva dziesmu” grupas jauna skatijuma” (1938), “Zur Geschichte der
altlettischen Religion” (1940), “Diza debesu séta latviesu mitologija” (1940), “Tautas dziesmas
par debesu kapném” (1940), “Cela uz pilnibu” I dala, “Dazi raksturigi vaibsti masu sencu
garigaja seja’ (1934), ka ari $kirkli “Latvie$u konversacijas vardnica”.
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Ernests Adamovics (1884-1943) bija sava laika vadosais Latvijas baznicas véstu-
res pétnieks, Latvijas baznicas véstures sistematizétajs, nozimigs 20. gs. latviesu
vésturnieks, teologs un pedagogs un viens no pirmajiem latviesu senreligijas
pétniekiem. Ja 1941. gada padomju okupacijas laika vin$ nebutu apcietinats,
deportéts uz Solikamskas légeri, kur 1942. gada notiesats uz navi un nosauts,
tad latvie$u senreligijas pétijumi batu profesionala teologa turpinati.

Savos pétijumos L. Adamovics atzist, ka no 12. un 13. gadsimta dokumen-
tiem un hronikam iegistamas vien sikas sporadiskas zinas, kas aprobeZojas gan-
driz tikai ar konstatéjumu, ka senlatviesi toreiz ticéjusi un kalpojusi dazadiem
dabas spékiem un paradibam, uzskatijusi savu dzivi atkarigu no augstaka spéka
varas. Laika no 13. lidz 16. gs. un vél 18. gs. daudz kas var buat talak attistijies
un pienémis citu veidu, neka tas bijis 13. gs. Pret kaiminu tautu mitologiju un
kultu aprakstiem vins rosina bat loti uzmanigiem un atturigiem; tos var izlietot
radniecigu senlatviesu religijas paradibu izskaidro$anai, ta¢u nedrikst parnest
uz latvie$u pagatni, ja nav tiesu empirisku pieturas punktu.s3

Adamovi¢s uzskatija, ka katras tautas vésture religiozam cilvékam ir ka
“audums, kura meti ir visparcilvéciskas religiskas intereses un vajadzibas, bet
audi (mana dzimtené saka: iekSauda) ir Dievam kalpojosas tautas ipatnéjas dveé-
seles dzives darinajums.”4 Sabiedriska un politiska dzive (gimenes un dzimtas
kopiba, novadu valstis un pa dalai ari jau cil$u valstis) bija religijas apgarota.6s
Galvena senlatviesu nodarbosanas — zemkopiba un lopkopiba, ari zvejnieciba
un mednieciba — metaforiski atspogulojas vinu religisko interesu pasaulé; ari
Dieva majokli jeb debesu sétu pielidzinot savéjai,’6 kur dzivojamas ékas apraksts
ir kaut kas “starp zemnieka namu un kungu pili.”¢7 Dieva (pirmtéva un sentéva)
dzive debesis ir veiksmiga zemkopja izcila paraugsaimnieciba.

Adamovica parlieciba bija, ka katras tautas dzivotspéjas pamata ir paaudzu
paaudzés guta, pilnveidota un uzkrata pieredze/zinaganas un gudriba/prasme
§1s zinasanas pielietot un izmantot. Gudriba un zinaganas katra tauta iegast
individualu jeb nacionalu ipatnibu, jo katra tauta dzivo savas etniskas izcelsmes
vidé, noteiktos geografiskos, klimatiskajos un sabiedriskajos apstaklos. Tautas
izpratne par pasaules kartibu, dzivi un cilvéku gadu tuksto$u garuma paka-
peniski izveido meérktiecigi sakartotu sistému - gan domasanas, gan kultaras,
gan religisko. L. Adamovica latvie$u senreligijas skatijums apliecina latviesu
tautai, tas garigajam mantojumam veltitu mazu. Konversacijas vardnica, rakstot
attiecigo $kirkli, L. Adamovics atstajis vél vienu nozimigu, gadu desmitiem

63 Ludvigs Adamovics, Senlatviesu religija vélaja dzelzs laikmeta (Riga: K. Barona biedribas
apgads, 1937), 28.

64 Ludvigs Adamovics, Latviskums musu dievkalpojumos (Riga: Latvijas vidusskolu skolotaju
kooperativs, 1939), 17.

65 Turpat, 48.

66 Ludvigs Adamovics, “Diza debesu séta latviesu mitologija’, LU raksti, Teologijas fakultates
sérija 5 (Riga: LU Akadémiskais apgads, 1940), 393.

67 Ludvigs Adamovics, “Diza debesu séta latviesu mitologija’, 389.
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izmantotu “kanonisku” tekstu. Konversacijas vardnica lasams skirklis “Dievs
latvie$u mitologija”, kura tiek skaidrots latvieSu mitologijas jeb senreligijas
Dievs.68 Latvijas teologijas vésturé Adamovica veikums liek domat par visnotal
svarigu uzstadijumu - jaturpina pétit un rakstit par senlatviesu religiozitati.

Promocijas darba rakstu kopai izvéléjos ari divus savus pétijumus par
Baltijas valstim nozimigo igaunu rakstnieka Andrusa Kivirehka romanu “Virs,
kas zinaja ¢tiskuvardus”,® jo tas ir spilgts, makslinieciski parliecino$s original-
darbs, kur nozimiga vieta ir Dieva atveidojumam. Romans ir butisks teopoétiska
zanra piemérs musdienu literataira, tas paplasina teopoétikas ka literara zanra
robezas, jo arl masdienas top literari darbi, kur galvena persona ir Dievs vai arl
paradas Dieva esibas izpratne musdienu konteksta.

LatvieSu lasitagjam Andruss Kivirehks (1970), igaunu literatiiras mus-
dienu originalakais vidéjas paaudzes rakstnieks, pazistams jau ar pirmajiem
ironiskajiem romaniem “Ivana Orava atminas jeb Pagatne ka gai$zili kalni”,
“Rijkuris jeb Novembris”, daudzajiem stastiem bérniem un lugam. Visplagako
21. gadsimta lasitaju auditoriju guvusais romans “Virs, kas zinaja ¢askuvardus”
stasta par teiksmaina senatné dzivojoSu meza tautu, kurai ir bijis savs Dievs,
sava religija, kura nonak konfrontacija ar citu tautu jauna Dieva piedavajumu.
Si visas masdienu kultiiras ierasta Dieva izpratnes téma risinata no vienas puses
it ka tradicionali: Eiropas domasanas vésturé 18. gadsimta pievienojas tautas
mutvardu dailrade, sniedzot informaciju par senreligijam, kur viena no bitis-
kakajam sastavdalam ir zinas par Visparako Bitni un ticibu tam meza lauzu
véstijuma. Otra téma ir citas religisko uzskatu sistémas ienaksana, zemkopju
slana rasanas un tai sekojosas attiecibu pretigkibas it ipasi saistiba ar atskirigu
izpratni par Dievu.

Esmu referéjusi par latvie$u jaunakas paaudzes rakstnieka Jana Valka
romanu “Verkumate” LU starptautiskaja konferencé Literatara un religija,
2015. gada 12. oktobri.”0 Romana “Parapasauliku Babele Jana Valka romana
‘Verkumate™ Dievam ir veltita epizodiska, komiska, veci$ka personaza loma
dialogos ar veco raganu Verkumati. Tas ir rakstnieka pirmais originaldarbs,
kura makslinieciska vértiba griti salidzinama ar igaunu rakstnieka Andrusa

68 Ludvigs Adamovics, “Dievs latv. mitologija’, Latviesu konversacijas vardnica, 22. burtnica
(Riga: A.Gulbja apgads), 5596-5599.

69 Andruss Kivirehks, Virs, kas zindja ciskuvardus, tulk. Zane Balode (Riga: Lauku Avize, 2011).
Eva Martuza, “Jo mirusais ir miris, bet aizmigusais var pamosties: Ziemelu Rupucis, Kristus
un religijas igaunu rakstnieka Andrusa Kivirehka romana “Virs, kas zinaja ¢askuvardus”,
Aktudalas problémas literatiiras zinatné. Rakstu krajums 20 (Liepaja: LiePA, 2015): 177.-190,
ka ari Eva Martuza, “Senreligija, Dieva mekléjumi un izpratne igaunu rakstnieka Andrusa
Kivirehka romana “Virs, kas zinaja ¢askuvardus™ // Literatiira un religija. Svétie un grécinieki,
sast. Ieva Kalnina. (Riga: LU akadémiskais apgads, 2018), 135.-142.

70 Eva Martuza, “Parapasauliku Babele Jana Valka romana ‘Verkumate™, referats LU
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starptautiskaja konferencé “Literatara un religija’, 2015. gada 12. oktobris.
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Kivirehka romanu “Virs, kas zinaja ¢askuvardus”.”! Analizei Kivirehka romanu
izvélgjos, jo tas ir spilgts, makslinieciski parliecino$s originaldarbs, kur nozi-
miga vieta ir Dieva atveidojumam.

Pirmaja raksta “Senreligija, Dieva mekléjumi un izpratne igaunu rakst-
nieka Andrusa Kivirehka romana Virs, kas zinaja ¢askuvardus’ galvena
téma ir seno tradiciju un Visaugstaka esamiba un sadursme ar jaunatnakuso
religiju. Otraja raksta “Jo mirusais ir miris, bet aizmigus$ais var pamosties:
Ziemelu Rupucis, Kristus un religijas igaunu rakstnieka Andrusa Kivirehka
romana ‘Virs, kas zinaja ¢askuvardus’ pamatakcents likts uz musdienu
situaciju, lidzibu ar iesta§anos Eiropas Savieniba un tautas vienreizibas sagla-
basanu. Kas notiks ar cilvéku, tautu, valsti, ja zudis ticiba augstakam vienojo$am
spékam?

Originalliteratra Dieva savdabibu nosaka rakstnieka individuala neatkar-
tojamiba, tieksme péc kontinuitates un solidaritate ar izvéléto télu idealiem.
Savukart identitates problematika tiek saprasta ka personiskas esibas (kas es
esmu, kas es biju, kur biju, kur esmu?), piederibas un nepartrauktibas mijie-
darbe, jo cilvéka individualais skatljums uz dzivi var atskirties no grupas vai
kopienas viedokla. Romana téli apliecina, ka cilvéks ka sabiedriska batne darbo-
jas dazadas videés, kur katrai ir sava specifika, un tatad personigas identitates var
bat vairakas, pat atskirigas, ta¢u nav pretruna ar personas étiskajiem pamatiem.
Rakstnieks metaforiski realizé identitates problému, kas ir geografiski, sociali,
politiski, kulturali nosacita atkariba no situacijas konteksta.”2 Rakstnieka izveé-
léta cilvéka un kopienas identitates atspogulojums un pati identitate jaskata ka
simboliska kategorija. Romana Dieva individuala izpratne tiek pausta ari ka
etnisks stereotips, kur tiek izsmieti jebkuras Dieva idejas paudéji, zemteksta
atstajot savéja Dieva varda paudéju pozitivo batibu.

Meza tauta ir laimiga, ta dzivo sava kultiras un Visaugstakas varenakas
bitnes — Ziemelu Rupuéa - aizsardziba. Saja senpasaulé ieradita liela loma
religijai, Dieva pielagsmei. Tacu reiz atzita Dieva esamiba, uzskatot Vinu par
pasaules raditdju un valdnieku, sakusi izplénét. Cilveki kluvusi pargalvigi un
iedomajusies, ka var iztikt saviem spékiem, jo bagatajai un partikusajai tautai
vairs nav bijis vajadzigs atbalsts no malas un ari visvarena Ziemelu Rupuca.
Laiki mainijas, aizvien vairak un biezak sve$§zemju bruninieki, saklausijusies
stastus par tautas bagatibu, piestaja krasta un palénam paklava sev vietéjo
cilvéku pratus un mainija vinu domasanu. Romana télu secinajums ir gan
optimistisks, gan pesimistisks — Zieme]u Rupucis jeb Dievs nav aizmirsis savu
tautu, vin$ ir tikai aizmidzis, ta¢u lai gulo$o pamodinatu, jasanak kopa pulka
daudz laudim, kuri zina ¢tskuvardus.

Baltijas juras krastos dzivojosajam tautam ir lidziga teopoétiska Dieva
izpratne, tacu A. Kivirehks romana paplasina Dieva modelu daudzveidibu jau

71 Janis Valks, Verkumate (Riga: Lauku Avize, 2012).
72 Dace Bula, Misdienu folkloristika. Paradigmas maina (Riga: Zinatne, 2011), 188.
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plasaka literaras jaunrades konteksta. Visaugstaka spéka esamiba Kivirehka
romana ir apriora. Pretéjo uzskatu sadursmes karojosas puses neved pie religiju
vienlidzibas, kas misdienu pasaulé klist par vienu no veidiem, ka veicinat mieru
un taisnigumu, télu religiska pieredze paliek nemainigi individuala, pretendéjot
tikai uz savu absolato patiesibu un ekskluzivitati. Autors pierada, ka Dieva
dazadas izpratnes un lidz ar to religiska pieredze veidojas cilvéku véstures
un kultaras konteksta, tapéc katrai tautai un kultarai ir sava koncepcija par
Absolato Realitati, un visu religiju pestijosais mérkis ir parvarét centrésanos
uz sevi un sastapties ar Absoltito realitati.

Rakstnieka varonu vardos neformulétais jautajums ir ari par $odienas
Igaunijas izveéli palikt originalai, vienreizéjai valsts, vai ari, piemérojoties un
parveidojoties, partapt multikulturala Eiropas vai kada tas regiona pavalsti bez
noteiktas kultaras identitates, savas valodas, filosofijas, kopigas ideologijas. Ja
Igaunija (Latvija, Lietuva u.c.) nevélas koptu nacionalu valsti vai kaut nacionalu
pavalsti, tai nav jéga pastavét. A. Kivirehks uzskata: “Tauta savu senkultaru
labpratigi nolemj nebutibai, tiSuprat izdzés dzimtas saknes, aizmirst vecos
vardus un vardu jégu. Grib piederét citai, it ka augstakai kultarai, pievérsties
jaunai ticibai, nesaprotot tas jégu un butibu. [..]Tautai tas ir bistami. Ja nav
igaunu tautas, kada jéga Igaunijas valstij?”73 A. Kivirehka romana varonu
liktenis apliecina fizisko un garigo postu, ja nesaprot pamatpatiesibu: neviena
tauta, neviena valsts, neviens cilvéks, neviena religija nedrikst pretendét uz savu
parakumu par otru.

Raksts “Dievs latvie$u tautasdziesmas - savéjais, sveSais, sinkrétiskais”
veltits véstures uzslanojumiem un jauniem pienesumiem tautasdziesmu teo-
poétika.74 Katolu baznicas lomu Latvija teologs L. Adamovics vérté kritiski,
jo vietéjie jauno ticibu nepienéma, ta sakotnéji tika uzspiesta un, ekonomisku
apsvérumu vai izdeviguma varda vietéjie izlikas, ka ir pienémusi. Pretrunigi
uznemta kristiga ticiba gadsimtu gaita tomeér iesaknojas latviesu tauta, lai gan,
ka secinaja L. Adamovics, tiesi katolicisms “16. un vél 17. gs. bija isti latvisks
katolisks sajukums jeb sinkrétisms, puskristianisms un puspaganisms.”7>

Seno hroniku un citu dokumentu pierakstos atrodami ari korektu véro-
jumu un pétijumu aizmetni. Nosaciti tie iederas kritiskos mutvardu tradicijas
apsekojumos laika, kad $§i tradicija tika aktivi lietota, balstoties uz laikmetam
raksturigajiem religiskajiem uzskatiem. Sie teksti sniedz pietiekamu informacijas
daudzumu par izpétes objektu, parsvara tie ir rakstu pieminekli ar religisku
motivu. lesakuma pozitivi, vélak tie ir komentari, viedokli, sprediki, kuros
nosoditas paganiskas tradicijas, tacu, laikam ritot, akadémiskaja vidé sakas
korekta Dieva izpratnes analize latviesu tautasdziesmas.

73 Eva Martuza, “Nobela prémijas cienigs romans’, Latvijas Avize, 19. febr. 2011, 9.
74 Eva Martuza, “Dievs latvie$u tautasdziesmas — saveéjais, svesais, sinkrétiskais”, 7.-19.

75 Ludvigs Adamovics, “Latvie$u ieaugSana kristietiba” // Evangélija gaisma, sast. Voldemars
Maldonis (Riga: Riga: Ev.-lut. Baznicas virsvalde, 1939), 140.
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Izlasé “Nac, Dievin, lidz ar mani” ievietotas 29 tautasdziesmas, kur piemi-
néts cits Dievs. Lasam “Manis Dievs, mana Laima”, “Ladz, balin, savu Dievu”,
“Kur$ Dievin$ zirgu pirka vai deva”, “Es pateicu savu Dievu”, “Kuris Dievs
bareniti, tik slavenu slavinaja?”, “Kurais Dievs tevi dzina manas plintes galina?”.
Jau virsraksti iezimé, ka Dievs tautas izpratné ir “visiem viens un tomér katram
savs. Vai gan citadi, kaut loti reti rastos jautajums - “kuris Dievs?” vai jédzieni
“savs Dievs”, “meitu Dievs”, “viru Dievs”.76

Nodala ar virsrakstu “Kurais Dievs?” novietotas pie sadalas “Dievs un
baznicas priek$stati”, rosinaja meklét atbildi, kuros gadijumos Dievs latviesu
tautasdziesmas ir savéjais, kad vin$ ir cits/svesais un kuros gadijumos varam
runat par sinkrétismu un jaunu télainibu. Galvenie iemesli $adai ricibai bija
aréji paklausiga sadzivosana ar attieciga laikmeta varu, tas uzspiesto religisko
ideologiju. Visbiezak ta ir subjektiva interpretacija un retorika, kas ir kluvusi
par misu véstures neatnemamu dalu. Tomér vairuma gadijumu jaunveidojumi
ir skaidri nodalami. Tautasdziesmas, pieméram, mirusais piekeras pie Dieva
ragavam un ladz, lai ielaiz debesis, citviet Dieva vieta tiek ielikts Jézus Kristus:

Put, engeli, vara strumpi, / Lai skan visa pasaulite:
Nu iet mana dvéselite / Jézus Kristus rocina. (LD 27611)

Savukart dvéseles simboliska dosanas pie Dieva namdurvim, Dieva zemité
harmoniski ieklaujas senaja teksta, jo neizmaina dzejas ritmu un atbilst tautas-
dziesmu smalkajai poétikai un metaforismam. Te rodama vieta diskusijai par
tautasdziesmu pamattélu senumu un kultarslanu nolobisanu no teksta.

Japievienojas 21. gadsimta teopoétisko tekstu pétnieku uzskatam, ka tra-
dicijas otrreizéja dzive jaunos kontekstos un apstaklos ir raksturiga kultaras
renesanses forma. Ta ir dabiska gariga sabiedribas nepieciesamiba ar kritisku
pieeju restaurét seno, to iedzivinat jaunaja situacija, tadéjadi pilnveidojot
kultaru, pieskirot autentiskajam tradicijam jaunu redzé&jumu un spéku, ka ari
padarot to par savas identitates, sava dzivesveida sastavdalu.

76 Elza Kokare, Nac, Dievin, lidz ar mani, 226.-229.
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SECINAJUMI

Promocijas darba tiek piedavats inovativs teologisko tekstu ka literara zanra
pétniecibas virziens — teopoétika (theopoetics), kas ienémis stabilu vietu $adu
tekstu pétnieciba pédéjas desmitgadés. Ta ir starpdisciplinara pétniecibas joma,
kura apvienota poétiska analize, teologija, religiju filozofija, centralaja vieta
liekot rado$umu un iztéli.

Teopoétika izvairas veidot metafizisku, sistematisku teologiju, bet piedava
izprast Dievu caur poétiskam metaforam. Teopoétika teksts ir vairak neka tiesi
uztveramais saturs, tas ir konteksts, te ir vieta “radikalas” un “ontologiskas”
metaforas, kuras paplasina Dieva izpratnes interpretacijas iespéjas.

Neatkarigi no ta, vai teologisks teksts ir rakstits dzejas zanra, stasta forma
vai blivaka, teorétiska prozas stila, ta pamata ir poesis: inovativs, intuitivs un
télains autoru veikts saceréjums, kura centralais téls ir Dievs. Lidz ar to apmeé-
ram desmit tukstos pierakstitas un publicétas tautasdziesmas, ka ari paréjie
latvie$u folkloras teksti par Dievu ir pateicigs krajums analizei un interpre-
tacijai ar 20. gadsimta nogalé izveidotas jaunas religisko tekstu pétniecibas
metodi - teopoétiku.

Pétniecibas metode teopoétika uzsver, ka Dieva izpratni veido cilvéku
kultira un Dievu katra kultara var nodévét cita varda, taéu tas nemaina vina
batibu. Religiskos prieksstatus teopoétikas metodes izveidotaji iesaka skaidrot
no teopoétikas pozicijam - ka metaforas, alegorijas un simbolus, lai tadéjadi
iesaistitu Dievu ikdienas dzivé. Ja atseviSkas metaforas nonak pretruna viena ar
otru, to var skaidrot vai nu ar Dieva at$kirigadm izpausmém dazados apstaklos,
vai ari ar faktu, ka neviens apraksts vai téls neataino Dievu visa pilniba, bet
norada tikai uz daziem butiskakajiem aspektiem, jo gan miisu zinasana, gan
valodiskie izteiksmes lidzekli ir neizbégami ierobezZoti.

21. gadsimta pasaule ir dinamiska, savstarpéji saistita un attistas - ta palau-
jas uz smalkiem un pamatigiem skaidrojumiem, savstarpéju saskanosanu un
visaptverosu sapratni. Talab katras atseviskas tautas kultiiras vidé izveidojusos
izpratni par Dievu jauztver ka teopoétisku konstrukciju visplasakaja nozime,
proti, gan atsaucoties uz visu apdzivoto pasauli véstures griezuma, gan seno
etnosu prieksstatiem. Talab 21. gadsimta religisko jeb teopoétisko tekstu pétnieki
uzskata, ka metaforu atjaunotne vai dzive jaunos kontekstos un apstaklos ir kul-
taras renesanses fenomens. Ta ir dabiska gariga sabiedribas nepieciesamiba ar
kritisku pieeju restaurét seno un iedzivinat jaunaja situacija, tadéjadi pilnveido-
jot kultiiru, pieskirot autentiskajiem teopoétiskajiem tekstiem jaunu redzéjumu
un spéku, ka ari padarot tos par savas identitates, sava dzivesveida sastavdalu.

Ievérojot faktu, ka visam kultaram ir savas mitnes vai radiSanas teorijas, ir
janotiek visaptverosai teologiskai izpétei un savstarpéjai sarunai. Citu dzivo reli-
giju miti ir aicinajums un pienakums teologijai iesaistit tos savstarpéja dialoga.
Teopoétiska pieeja ir viena no tolerantakajam religisko tekstu pétijjuma iespéjam.
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Dieva esamibas apliecinajumi katrai domajosai paaudzei ir nemitigi jaakti-
vizé arvien no jauna, neizslédzot nedz folkloras atstato mantojumu, kur cilvéka
zinaganas par Dievu saknojas dabiskas, viegli formulétas patiesibas, nedz mis-
dienu rakstnieku raditas alegorijas, veidojot laikmeta kontekstiem atbilstosas
interpretacijas. Kivirehka romana viena no tam ir saskataima neparprotami:
katras atsevi$kas tautas religija / senreligija, tikai tai piemito$a izpratne par
Dievu, kas veidojusies visa tautas pastavésanas vésturé, ir nodrosinajusi tautas
ka nacijas izdzivo$anu, tautas kultiras specifiku, originalitati. Tapéc masdienu
situacija labakais izdzivo$anas veids ir sena domasanas veida radosa savieno$ana
ar informacijas sabiedribas jaunakajam iespéjam. Cilvéks pats ir pietiekami
stiprs un Dieva piesauk$ana ir metaforiska sava spéka apzina - saruna pasam
ar sevi.

Teopoétikas metodes teorétiki iesaka teologiem pienemt gan realitati ka
dieviskas atklasmes avotu, gan personigo pieredzi, gan literarajos darbos raditos
Dieva modelus.”?

Teopoétikas metode atbrivo no Dieva vieniga skaidrojuma, jo, tapat ka dze-
jolis var iegait jaunu nozimi atkariba no konteksta, kura lasitajs to interpreté, ta
arl teopoétisko tekstu un cilvéka konkréto pieredzi var un vajadzétu uztvert atka-
riba no individa mainigas situacijas. Si iemesla dél neviens teologs nedrikstétu
uznemties privilégiju bat vienigajam Dieva metaforu interpretétajam.

Ka doma teologi, Dieva realitati ar sapratu gruti aptvert, tacu to var
konstruét saprotama veida ar valodas palidzibu. Tapéc teopoétika uzsvars
ir uz valodu, kas varétu dot majienu par dievisko realitati netiesa veida - ka
neskaitamas cilvéku raditas simboliskas Dieva konstrukcijas.

Katra tautasdziesma ir literars darbs un vienlaikus simbolisks Dieva
atainojums, kura nozimi cilvéka dzivé pastiprina valodas télainiba. Katra
konkrétaja dzives situacija pat ar nelielu intonacijas mainu Dievu katrs apraks-
tit péc personigas izjatas, pieredzes un konkréta kultaras konteksta augusa
prieksstatiem.

Latvie$u tautasdziesmas esosa izpratne par Dievu saskan ar religiju kopi-
gajiem prieksstatiem. Metaforas raisa pozitivas emocijas un motivé cilvékus
uztvert pasauli par labako dzivestelpu dzives laika. Cilvéki ir aicinati bat
radosiem raditajiem un pilnveidot pasauli, jo galvenais pardzivojums tiek gits,
radot jaunas praktiskas, makslinieciskas un garigas vértibas. Radosums ir pas-
realizacija: rado§uma impulss, kas rodams katra radisanas mirkli, lidzinas Dieva
klatbiitnei cilvéka. Saja radosaja procesa Dievs ir sabiedrotais un draugs - tiesi
vin$ piedava personibas izaugsmi, mainu, attistibu, evoliciju, progresu gan
Dieva, gan cilvécg, cilvéka un Visuma.

Teopoétikas tekstu lasitaji, teicéji un klausitaji gan attista, gan parveido
metaforas atbilstos$i sava laika dzives apstakliem, kontekstiem, zinaganam un

77 Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.
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interesém;78 ari latvie$u tautasdziesmas atrodas pastaviga kustiba, pastaviga
izmainu procesa un péc savas butibas tautasdziesmas nav statiska paradiba,
bet process.

Teopoétika lidzsingjos tautasdziesmu pétijumos par Dievu nav pielietota

gan talab, ka ta ir saméra jauna metodologiska sistéma, gan talab, ka lidz
$im akadémiskaja vidé interese par teopoétikas metodi izpalikusi. Galvenie
secinajumi:

1)

2)

3)

4)

5)

6)

7)

78

79

80

Teopoétika ir saméra jauna teologisko un religisko tekstu analizes metode,
kas aktualizéta 20. gadsimta vida, tacu Latvija ta netika iedzivinata padomju
ideologisko uzskatu dél;

Teopoétika ir jauns izaicindjums ideju pétnieciba - ta liek sekot jaunajam
teorijam, paplasina skatfjumu, izsledzot “vienigas pareizas” interpretacijas;
Teopoétika sniedz tautasdziesmu interpretacija jaunu skatu punktu, tapéc
to buitu vélams paplasinat uz visa mutvardu mantojuma interpretaciju, kas
saistas ar Dieva pieminéjumiem;

Religiskie, teologiskie, literarie un folkloras teksti, kuros galvena persona
ir Dievs, tikai 20. gs. vidu definéti ka teopoétikas zanrs;

Mausdienas teopoétiskais skatijums iedvesmotu originaldarbu raditajus
meklét jaunas, ne mazak spilgtas Dieva metaforas, apliecinot, ka teologiskie
teksti ir jaunrade, kas dod iespéju garigai un intelektualai brivibai eksperi-
mentét, veidojot jaunas Dieva konstrukcijas;

Teologi uzskata, ka Dieva realitati ar sapratu grati aptvert, tacu to var
konstruét ar valodas palidzibu, tapéc teopétika uzsvars ir uz valodu.”® Si
iemesla dé] teopoétiskie Dieva apraksti nevarétu un nekad ari nebus burtiski
un faktiski patiesi, tacu tie varétu dot majienu par dievisko realitati netiesa
veida - ka neskaitamas cilvéku raditas simboliskas Dieva konstrukcijas.
Lidz ar to teopoétiska pieeja tautasdziesmu analizé nesacensas nedz ar
kristietibas, nedz ar citu religiju Dieva konstrukcijam, jo sacensibas cilveku
tiesasanas lidzeklu subjektivitates dé| zaudé jegu.80

Teopoétika — teologija un poézija; metaforas, simboli, salidzinajumi tau-
tasdziesmas veido plagu pétijuma lauku par Dieva izpratni tauta lidz pat
misdienam. Svarigi ir ari saprast, ka tautasdziesmas galvenokart ir sava
laika prieksstatu, kultiras un sabiedriski politiskas dzives produkts. Taja
pasa laika Sie teksti skata jautajumus, kas var uzrunat masdienu cilvéku,
risinot §im laikmetam raksturigas saskarsmes problémas.

Juha Pentikdinen, The Nordic Dead-Child Tradition. Nordic Dead-Child Beings. A Study

in Comparative Religion (Helsinki: Suomalainen Tiedeakatemia, 1968), 117-118,
https://www.proquest.com/openview/db0fe82ce3516d516079¢224e85265df/1?pq-origsite=
gscholar&cbl=1818081 (skatits 10.11.2023).

John B. Cobb Jr. and David Ray Griffin, Process Theology: An Introductory Exposition
(Louisville: Westminster John Knox, 1976), 9.

Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.
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8)

9)

Promocijas darba veikums uzrada nepiecieSamibu dazadot teologisko
izpratni, veicinat politisko un akadémisko toleranci pret teopoétiku.
Teopoétikas metodi iespéjams pielietot gan latvie$u tautasdziesmu, gan
paréjo folkloras tekstu, ka ari literaro un citu makslas darbu interpretacija,
ja tajos nozimiga vieta ir atvéléta teologiskam idejam un Dieva télam.
Ideju vésturei teopoétika ir nozimigs intelektuals pienesums un batu veici-
nama §Is metodes iedzivinasana Latvijas akadémiskaja vidé.
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SUMMARY

In contemporary Latvian religious studies there is a lack of an in-depth,
exemplary study of Latvian folk songs from a theological perspective. This doc-
toral study is a contribution to fill-in this gap. Folk songs too can be considered
as theological texts, since a theological text as understood in this study may
be rendered not only in a theoretical form or in a narrative style but also in
the poetic genre. And even in the former prosaic cases poesis is at work — these
texts too are innovative, intuitive and imaginative compositions, which have
God (or gods) as the central figure.

The novelty of this study, in turn, is the use of the theopoetic method in
interpreting Latvian folk songs that mention God and divinities. Theopoetics
has emerged in the late 20th century as an innovative approach within a broader
field of religious studies, at the intersection of theology and literature. This
approach considers all sorts of theological texts, i.e. texts about God or gods,
as representing a literary genre in which theology and poetics merges. The the-
opoetic method enables us to 1) find out the sense and possible interpretations
of core metaphors used in individual theological texts; 2) critically assess
the previous conceptualisations of God; 3) identify the correlations among the-
ological metaphors, models and concepts; 4) invent new, transforming models
of God.

Thus, approximately ten thousand transcribed and published folk songs
(God is mentioned in 9,750, making 4.4 % of the total number) and other
folklore texts that refer to God can also be deemed as theopoetics — God-talk
in a creative literary genre that employs its own peculiar means of expres-
sion. The word “God” in this sense is a human-created metaphor, product of
a deliberate spiritual and/or intellectual pursuit and imagination, characteristic
cultural phenomenon. The God of Latvian folk songs has features specific to
this ethnic people. In any case, folk songs are suitable objects for theopoetic
interpretation.

The aim of this study, accordingly, is to apprehend the scope of imagery,
the depth and multiformity of conceiving God in Latvian folk songs. The main
objectives of the study are as follows: 1) to describe the theopoetic method, its
recent applications, place in hermeneutics and novelty in this particular use;
2) to determine the nature and possible interpretations of the basic metaphors
used in referring to God in folk songs; 3) to study the interconnections of
metaphors, models and concepts used; 4) to see how vernacular language and
metaphors are used in portraying the multi-layered activity of God in nature
and human daily life; 5) to grasp the knowledge and understanding of God’s
importance and unique role in the cosmos as reflected in folk songs in the form
of a poetic message, which can be deemed as “folk theology”; 6) contextualise
these insights.
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As part of the research, a number of articles have been written and pub-
lished in internationally recognised academic journals. In aggregate they can
be regarded as a new contribution to areas such as folklore research and history
of (theological) ideas. They can also form a basis for further application of the-
opoetics to both folklore texts and authors” works.

Keywords: theopoetics, God, Latvian folk songs, metaphor.
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INTRODUCTION

Similar to religious texts in other world nations, God in Latvian folk
songs (dainas) is a supernatural being or higher power with a specific ability
responsible for creating this world and establishing its order. At the same time,
God is a symbolic and metaphorical being closely connected with human
life, their point of view, deeds, and creativity. The majority’s accepted ideas of
the existence of God, as well as some stereotypes, have reached the present day.
The 21st century has been named a new century in the history of ideas, which
demands a review of the previous interpretations to provide answers adequate
to the modern knowledge about what text says about God here and now. What
did this text mean in a specific historical context to a particular person or
his community then, and what do the nation as a passive user of Latvian folk
songs created before their time gain from them nowadays? The novelty of this
study, “Theopoetics in Latvian Folk Songs and Selected Literary Works,” emerges
from this question. This study uses for the first time in Latvian religious studies
the theopoetics method that emerged in the late 20th century. This method
interprets Lavian folk songs, which mention God and divinities. An innovative
approach has been visible in contemporary religious studies since the mid-
20th century, considering theological texts as a literary genre. The theopoetics
method was developed to interpret these texts efficiently. Latvian folk songs are
a poetic expression about God’s existence, his works, and his participation in
human lives that can be designated as folk theology and includes any human
thoughts and understanding about the divine.

God is mentioned in 9,750 folk songs, making 4.4 % of the total (from appro-
ximately three million).! The subject of God is not systematically categorized in
the collection of Latvian folk songs or academic editions. In theopoetics, God
is a human-created metaphor, the product of a deliberate spiritual/intellectual
pursuit and imagination, and a characteristic cultural phenomenon of a par-
ticular society. The concepts and ideas that were integrated into the language of
folk songs, a language used by the historical inhabitants of Latvia, constructed
the Latvian worldview. Haralds Biezais (1909-1995) emphasizes in his research
work that “It is the world of Latvian peasant’s notions [..] where the tangible
merges together with the mythical, respectively the religious.”

Over time, in each nation’s cultural environment, a concept of their own
most powerful supernatural being has emerged. Therefore, God was not and
could not be the same for all cultures because each nation developed a specific
pattern of cultural and economic development and existence and formed its
own particular understanding of God as a force that determines the existence

1 Elza Kokare, Ndc, Dievin, lidz ar mani, (Riga: Zinatne, 1995), 8.
2 Haralds Biezais, Dieva téls latviesu tautas religija (Riga: Zinatne, 2008), 165.
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of human beings and nature. These are human metaphorical perceptions
about God’s abilities to encompass the universe and nature, the matter and
the spirit, the essence and the values of human beings, and their place in this
world.

By investigating the thousands of Latvian folk songs that speak of God, it
is important to consider that they are a poetic expression of one’s insights and
the creative result of a collective consciousness that contains a written version of
words spoken by specific individuals. On one side, these words portray the con-
text of when these folk songs were written down, but on the other - they are
also subject to contemporary understanding. In the contemporary context, it
is worth analyzing theopoetical texts because they exist through their reader,
their subjective worldview, and their understanding of their life experience, both
spiritually and physically, therefore only in interpretation.

Research rationale. The topic of the research was chosen because of
the interest in understanding the often-mentioned God in Latvian folk songs,
which is beside human beings in all of the life events, as an image of human
imagination and fantasy; to search for a causal link between God in the folk
songs as an active, also universe’s, supreme power amid nature and animals
and the today’s adopted new paradigm about how in diverse cultures different
God models can equally co-exist. Personal curiosity was the first impulse to
delve into the diversity of the God in Latvian folk songs, to search for common
and various characteristics, and the connection with themes that are important
nowadays, such as nature protection, questions of human morality, and the layer
of ancient practical knowledge.

Previous research about the image of God in which God has been considered
an archetypical, mythological being or the paramount deity among all other gods
evoked numerous questions. Less problematic seemed the gradual acceptance
of the idea of one God, which was established together with the incorporation
of Christianity into the folk culture and the following inclusion of syncretic
poetics in the strong rhythm of the Latvian folk songs.

The collection of folk songs that portray God as a peculiar omnipresent
companion in everyday human lives has not been analyzed by researchers; it
would even be possible to say that this topic has somehow been excluded from
their perspectives. Humans address God as a good friend, brother-in-arms,
and acquaintance using formulas that can be easily varied and used in diverse
everyday situations. Emotionally, it is always a positive address, although human
personal requests that follow this address are not always good in their content.
In Latvian folk songs, God manifests not as an actual but metaphorical image,
and gratitude is received about everything. Very particular God’s characteristic
is his giving nature — however, humans must earn with their own hands and tad
ij dievins$ dos (then Deargod will give).

When using the Latvian folk songs as a theopoetic research source, it is
essential to consider that nothing in them exists on its own; everything is
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intertwined. A ritual ceremony is a synthesis of ritual performance, choreog-
raphy, singing, and also the game; it is a way of human interaction, a manner of
encountering nature and God, a form of meditation, cognition, and an oppor-
tunity for emotional discharge.

In ancient times, people not only equated natural phenomena to their inten-
tional acts but also thought about their deeds and interrelations analogically,
in a manner similar to the processes that occur in nature and the flora and
fauna. Parallels are formed between interrelations in nature, human life, and
the omnipresent God; with this, the relationships between involved parties
metaphorically portray the human relationship with God and human deeds
under the influence of God’s symbolically given advice. Fundamentally, reality
is not portrayed directly but through a prism of imagination that is very indi-
vidual and attests not only the worldview’s subjectivism of humans of the folk
songs but also the collective subjectivism that emerged in the cultural envi-
ronment. This also applies to the understanding of God visible in the Latvian
folk songs.

Literature overview. The primary source used for this research is the pub-
lished original texts of Latvian folk songs, in which the word “God” is mentioned.
These texts are collected and published in the available materials of the Archives
of Latvian Folklore. Volumes contain Latvian folk songs from Krisjanis Barons
collection (Barons and Visendorfs, 1894-1915 “Latvian Dainas”), supplement
volumes “Folk Songs” (1936-1939) edited by Péteris Smits (1869-1938) and
Latvian Academy of Sciences (LAS) edition “Latvian Folk Songs” (1979-1993).3
First and foremost, the primary sources of the research are the heritage of oral
tradition, which has been written down and published. Secondly, it is the selec-
tion of thematic folk songs about God, the most important one being “Come,
God, Along with Me,” edited by folklore researcher Elza Kokare. “Latvian Songs
of God” (1928) by Ernests Brastins, “God of the Balts” by Mirdza MuiZniece
(Sidney, 2003), and also folk song collection “The Comprehension of God” (USA,
2015), edited by Margers Grins. These sources offer the perspective of a personal
Latvian God, underscoring what is written in the Constitution of the Republic
of Latvia: “Since ancient times, the identity of Latvia in the European cultural
space has been shaped by Latvian and Liv traditions, Latvian folk wisdom,
the Latvian language, universal human and Christian values.™ The sources are
supplemented by 21st-century research in the field of folklore: a substantive

1894-1915); Péteris Smits, Tautasdziesmas: Papildinajums K. Barona “Latvju dainam”,
1.-4. s&j. (Riga: 1936-1939); Latviesu tautasdziesmas, 1.-6. s&j. (Riga, 1979-1993),
http://www.dainuskapis.lv/ (accessed 10.11.2023).

4 Latvijas Republikas Satversme, Latvijas Véstnesis, 1. jal. 1993, https://likumi.lv/ta/id/57980-
latvijas-republikas-satversme (accessed 10.11.2023), introduction. The Constitution of
the Republic of Latvia was adopted on 15 February 1922.
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indicator of “Latvian Dainas,” “A Frequency Dictionary of Latvian Folk Songs’
Vocabulary,” and “Catalogue of Formulas in Latvian Folk Songs.”s

Accordingly, this study aims to apprehend the scope of imagery, depth, and
multiformity of conceiving God in Latvian folk songs. The main objectives of
the study are as follows:

1) to describe the theopoetic method, its recent applications, place in

hermeneutics, and novelty in this particular use.

2) to determine the nature and possible interpretations of the basic met-
aphors used in referring to God in Latvian folk songs.

3) to study the interconnections of metaphors, models, and concepts used.

4) to see how vernacular language and metaphors are used in portraying
the multi-layered activity of God in nature and human daily life.

5) to grasp the knowledge and understanding of God’s importance and
unique role in the cosmos as reflected in the Latvian folk songs in
the form of a poetic message, which can be deemed as “folk theology.”

6) contextualise these insights.

Research statement. The research has been carried out based on a state-
ment that folk songs in which God is portrayed as theonym, can be interpreted
using the same theopoetic method used to interpret imaginative, metaphorical
theological texts.6

Research structure. To reach the objectives of this publication-based thesis,
I have written an expanded summary, an abstract in Latvian and English, and
a list of abbreviations. In the introduction the novelty of this research is empha-
sized, its aim and objectives, methodology, and an overview of used sources and
academic literature. The second part outlines the theopoetic method, previous
research, its contribution to the history of ideas, and the novelty of using it to
interpret Latvian folk songs. The third part consists of thorough account of
the papers that are included in this publication-based thesis. The conclusion is
followed by a reference list and a list of the author’s original academic publica-
tions, conferences, seminars, and other activities related to the thesis topic that
took place during the doctoral studies. The thesis is 400 000 characters long.

The novelty of this study is its use of the theopoetic method in interpret-
ing Latvian folk songs. The research can be regarded as a new contribution

5 KriSjana Barona “Latvju Dainu” substantivu raditajs (Riga: Latviesu folkloras kratuve, 1994);
Karlis Arajs, Harijs Bondars un Janis Kerenevskis, Latviesu tautasdziesmu leksikas bieZzuma
vardnica (Riga: Latvie$u folkloras kratuve, 1999); Karlis Arajs, Harijs Bondars un Janis
Kerenevskis, Latviesu tautasdziesmu sakumformulu katalogs (Riga: Latvie$u folkloras kratuve,
2001).

6 As it is known, the Latvian theonym God belongs to a language group that uses the form
of Indo-European languages for the name of the highest deity, which is also common in
the Baltic languages (Latvian dievs, Lithuanian dievas, Old Prussian deiw(a)s) and Latin deus
(ME 1 486)). Consequently, the pre-Christian theonym has merged in form with the Christian
theonym, which makes the semantic base of the theonym more complex.
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to areas such as Latvian folklore research and the history of (theological)
ideas. It can also form a basis for further application of theopoetic meth-
ods to folklore texts, authors’ works, and the interpretation of theological
texts.
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1. CONCEPTUAL FRAMEWORK OF THE THESIS

Latvian folk songs poetically depict people’s religious experience and
the desire to cooperate with God at every step. A person seeks to build an emo-
tionally pragmatic, personal, positive relationship with the world created by
God; he has the free will to express any desire, assuming that one can pray
and ask for the presence of God at any moment in life. However, the future
is not determined, and various alternatives are possible. God gives humans
the strength to accept and survive in any situation and to choose the desired
result, assuming that the presence of God (knowing that it is symbolic) will
help them realize it.

In most cases, God’s presence is only a symbolic force, a catalyst for a person
to act according to the situation; however, God will not always fulfill desires. In
both cases, God’s symbolic presence encourages a person to make choices and
act free, knowing that God is always present and everywhere (immanent) and
that man can speak to God as a personal, most trusted friend. God’s presence
in everything helps a person understand their desires and how to fulfill them
and find satisfaction. The ultimate goal of negative desires is to increase good
and enable an understanding of the order of existence even when God cannot
change the natural course of things. However, their awareness and request can
trigger enormous force in humans.

Each individual four-line, three-line or multiline folk song is a unique and
sovereign literary genre. It serves as a communicative environment, bridging
the gap between man and God and also between God, man, and society. Through
the rich imagery of language, these songs symbolically express the life philos-
ophy, wisdom, and knowledge of the Latvian folk songs’ narrators about God.

A distinct life situation is evoked by altering the intonation or the word
formulas of folk songs; it is because individuals, shaped by their unique cultural
contexts, form their perception of God based on personal feelings and expe-
riences. The Latvian folk songs, which invoke the word “God,” are inherently
religious and fall under the theopoetic genre. As a method of analyzing religious,
theological, religious philosophical, and literary texts, theopoetics offers a lens
to revisit the intangible heritage crafted by societies that had not yet adopted
written language. It allows us to reexamine not just the past of civilizations in
Europe, Africa, the American continent, and Asia but also the poetic portrayal
of the divine in Latvian folk songs.

1.1. Methodological framework

The theopoetic approach dates back to ancient Greece when theology meant
knowledge or teaching about gods. Theologian could have been both a poet and
a seer, or a person who, in the form of poetry, narrated myths about the creation
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of the world and the gods, their characteristics, their providence, relationship
with people, and also explained the Olympian gods’ theory of perception of
the will and the practice of transmission.” Greek philosopher Aristotle (384-322
BC), in his text “On Interpretation,” emphasizes that spoken words symbolize
spiritual experience and that written words symbolize spoken words. Just as not
all people speak the same sounds, they do not have the same type of writing.8
Nowadays, it is possible to see the return to this Greek theoretical model or
the golden standard, but in another way.

Starting with the so-called postmodern and postcritical era, researchers and
ordinary people no longer shy away from the different meanings of the text and
the variety of interpretations. Researchers no longer attempt to draw strict lines
between fact and myth or create a complete and finished system. Instead, they
only look at the text and the emotional, creative message that has been encoded
within it - they not only interpret but also take into account that human percep-
tion of the world is subjective. Henceforth, they subjectively perceive the Bible
and any other theological, philosophical, and literary text. The authorities were
challenged, and the ideas about (theo-)poetically comprehensible truths that
cannot be strictly tied to a particular method began to dominate. To adequately
approach the analysis and interpretation of religious texts in the post-modern
era, various research methods of religious texts were reviewed at the end of
the 20th century, and theopoetics approach as a subfield of hermeneutics
acquired its constructive framework. If historically, it was the determination of
the meaning of the text that was at the core of hermeneutics; then in contem-
porary theopoetics, it is the creation of meaning.

Unlike the previous metaphysical approach, the researchers who developed
theopoetics encouraged individuals to examine the ancient metaphors of God
from a different perspective and ascertain the possibilities of language to con-
struct and create patterns of God figuratively. Stanley R. Hopper was the first to
use the term “theopoetics” in its contemporary sense in 1971.9 As a researcher of
metaphors, symbols, myths, irony, paradoxes, parables, and anecdotal meanings,
and of texts written by poets, philosophers, theologians, and psychologists,
Hopper describes theopoetics as follows:

Theology tends to develop talk about God logically, where the logos is
constrained within the model of Aristotelian propositional thinking;
whereas theopoetics stresses the poem dimension, the creativity of God,

7 Hesiod (ancient greek: Haiodog; flourished c. 700 BC), author of “Theogony.” Hesiod’s epic
recounts the beginning of the emergence of the world and gods, genealogy of gods; Friedrich,
Solmsen, “Hesiod: Greek Poet,” Brittanica, last updated 04.10.2023, https://www.britannica.
com/biography/Hesiod (accessed 24.11.2023).

8 Account from the book: Viljams Répers un Linda Smite, levads ideju veésture. Religija un
filozofija. Pagatne un tagadne (Riga: Zvaigzne ABC, 1997), 14-16.

9 Madeleine UEngle, Walking on Water: Reflections on Faith and Art (Convergent, 2001), 32-39.
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his is-ness, if you wish to theologize it, so that I must move within his
own creative nature and must construe him creatively, so that I would
become co-creator with God, if you must speak theologically. If I am
going to talk about God, I must recognize this mythopoetic, metaphor-
ical nature of the language I use. [..] we must learn, with trust, to be
one with, a breathing with the inhale and exhale of Being, in order that
“the god” may breathe through us, and we, through the translation of
its breath into song, may be [..] the eyes of becoming and a tongue for
Being’s utterance.10

Hopper’s approach was also a reaction to the “God is dead” movement that
rose to prominence in the 1960s. Theopoetics was seen as an attempt to destroy
the defunct metaphysical theology by highlighting the divine beauty, poetic
sensibility, and creativity embedded in theological texts.

Amos Wilder’s “Theopoetic: Theology and the Religious Imagination”
(1976) contributed to this new paradigm.l! It was assessed very carefully at
the time because this paradigm required a rather radical shift of perspective on
theology, understood in this case as “science,” which must treat its subject with
“objective” statements. Furthermore, it led to an understanding that dogmatics
and systematic theology did not work either cognitively (because one cannot
know whether the divine is as described and classified) or emotionally, which
is so essential in the life of faith. These theologies were usually connected to
ideologies. Theopoetic theorists and practitioners, therefore, took an in-depth
look at poetic divine expressions in Judaism, Islam, and Christianity, as well as
in literary, fine arts, cinema, and other creative works. Scott Holland, in turn,
brought theopoetics to life in academia, where he created a certified master’s
program at the Bethany Theological Seminary.12

As far as the method is concerned, 21st-century theopoetics adopt the appro-
ach of constructive theology. In contrast to confessional theology, theopoetics
uses postmodern hermeneutics and deconstruction to reveal the underlying
events of religion and does not seek a universal set of principles that would apply
equally to all religions. The scope of theopoetic covers various God/deity models
found in Indian Vedas and ancient poetic texts of African, Native American,
Icelandic, northern, and other nations. Songs, mantras, hymns, sailboats, tales,
fairy tales, and rituals affirm the truly existing and eternal, which rises above
time. Representatives of this view express the fullness of life born in the depths
of human history, the harmonious integration of the body, mind, soul, and
the universe. Theopoetics helps one understand religious and theological texts

10 Stanley R. Hopper, The Way of Transfiguration: Religious Imagination as Theopoiesis
(Louisville: Westminster/John Knox Press, 1992), 15.

11 Amos N. Wilder, Theopoetic: Theology and the Religious Imagination (Philadelphia: Fortress
Press, 1976).

12 Scott Holland, “Editorial,” CrossCurrents 60.1 (March 2010), 5.

55



when expressed in poetry or figurative prose,!3 and Latvian folk songs that
mention the word “God” fit into this paradigm. They, too, fall within theopoetics
as a literary genre and can be interpreted accordingly.

Scott Holland, one of the lead theologians using theopoetics, considers
that theopoetics in its modern context is an interdisciplinary field of study that
combines elements of poetics analysis, narrative theology, and postmodern
philosophy.1¢ At the same time, it retains the assumption from modern herme-
neutics that no authority can say that there is only one possible interpretation
of the text. Theopoetic methodological guidelines include a) reading text slowly
and thoroughly, b) applying everything one knows about the language and con-
text of the text, ¢) keeping an eye on the possibilities of cultural comparison,
d) being aware that textual meanings are always in flux, and that one must
ask whose interests are promoted in a text, f) trying to pose new questions to
the text.1> One must also consider the analysis of textual structure and meaning
or the outlining of the hermeneutical circle, while taking into account the appeal
to treat any text “with suspicion.”16

Philosopher and public intellectual Richard Kearney, who specializes in
continental philosophy, peculiarly connects the understanding of theopoetics
as poiesis with traditional theology of creation, which sees God as the creator
of everything that is, including humans, and humans as a creative creator of
his God.l” Kearney reminds us of what poet scholar Ephrem of Syria wrote:
“He gave us divinity, we gave Him humanity.” Moreover, as Athanasius said
in the fourth century: “God became human so that the human could become
divine.” Kearney concludes that certain expressions of artistic imagination offer
ways to respond to the creation story of previous philosophers and theologians.
It goes beyond abstract philosophies and art systems and is not explicitly the-
ological. The theopoetic imagination gives flesh to the word and the word to
the flesh. It works both ways.18

Theopoetics also similarly view ecotheology and have turned to the pre-
served world’s ancient sacred texts, which, like the dainas, are “green.” They
praise nature and the harmonious human relationship with it. At some point,

13 Catherine Keller, On the Mystery: Discerning Divinity in Process (Minneapolis: Fortress Press,
2008), 12.

14 Scott Holland, “Theology is a Kind of Writing: The Emergence of Theopoetics,” CrossCurrents
47.3 (1997): 317-331.

15 Ingvild Seelid Gilhus, “Hermeneutics,” in The Routledge Handbook of Research Methods in
the Study of Religions, eds. M. Strausberg and S. Engler (London: Routledge, 2011), 275-284.

16 Paul Ricceur, Hermeneutics and the Human Sciences: Essays on Language, Aim and
Interpretation (Cambridge: Cambridge University Press, 1981), 155-156.

17 Richard Kearney, “God Making: An Essay in Theopotic Imagination,” Journal of Aesthetics
and Phenomenology 4.1 (2017): 31-44, http://dx.doi.org/10.1080/20539320.2017.1319625
(accessed 19.02.2024).

18 Tbid.
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traditional religions excluded “green” thinking and lifestyle, thus strengthening
the ontological gap between people and the environment. Nevertheless, humans
should be part of nature if they are created “in the image of God.” Nowadays, it
is a contemplative and creative, or “poetic” calling, a cosmic practice in which
the natural and human worlds encounter each other and which aims for the pro-
sperity of all beings in God.

For those who are faithful, such a position could be a robust preventive
measure to refrain from unreasonable actions.1? These actions have also contrib-
uted to an uncontrolled increase of everyday wants and excessive consumption,
leading to careless waste of natural resources and an ecological crisis. Therefore,
contrary to those commenting on ecology who recommend “deconstructing”
or “disengaging from” nature, representatives of eco-theology as a subfield of
theopoetics20 encourage the formation of a new, creative theophanic relationship
with the environment, which we also see in the Latvian folk songs.

Researcher of theopoetics Sallie McFague (1933-2019) speaks about the most
crucial aspect of theopoetics: she affirms that we cannot assert that our religious
language describes God. The language about God is not about God himself
but what we use when referring to God. McFague believes that metaphorical
religious language can be deeper and more meaningful than the direct object —
words used to represent God; this language says less about the essence of God
because they are primarily stories about our world, experiences, and being.2!
Essentially, the polysemy contained in metaphors and the depth of the word
portrays the timelessness of God’s actions. S. McFague considers the metaphor-
ical language used when discussing God an essential part of theopoetics. She
argues that metaphor is a way to talk about God, recommending that it be
interpreted according to its nature. However, one needs to use another image
that deepens or gives a new perspective of the first one to explain something
that is less understandable. McFague emphasizes that the “trick” of a successful
metaphor, both in science and in theology, is that it can generate a new model
that, in turn, can give life to a comprehensive notion or worldview that looks
like a coherent explanation of everything, as “reality” or “truth.”22 Metaphor is
a linguistic tool that people use to connect earthly, temporal, and ordinary expe-
riences with their meaning. Metaphors are embodied forms of language based
on life experience and play an essential role in the conceptual understanding
of the God-world relationship.23 I discuss the views of these authors in more

19 Sallie McFague, The Models of God: Theology for an Ecological, Nuclear Age (Philadelphia:
Fortress Press, 1987), 6.

20 Ingrid Rogers, Exploring Theopoetics, 2023, 61, 216, Kindle.

21 Sallie McFague, Metaphorical Theology: Models of God in Religious Language (Philadelphia:
Fortress Press, 1982), 41.

22 Tbid.

23 Ibid., 48.
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detail in the paper “The Relationship Between God and Nature in Latvian Folk
Songs and Associations with Contemporary Ecotheology.”24

Metaphors are a universal language that characterizes the representation
of God in various cultures. In Latvian folk songs, for instance, God is depicted
as riding slowly or quietly, speaking calmly, and listening gently. The one who
chants the folk songs narrates divine love towards a specific environment or
situation. In other instances, God — Dievs, Dievins, or Dievins - is described as
“riding copper bridge,” reed or gravel bridge, then “Rumble the bridge, Resound
the bridle” (LTdz5302, LD33654).25 Everything is trembling, depicting a dynamic
or tense moment in one’s life. The chosen metaphors of God can be interpreted/
explained clearly depending on the emotional or natural process. The metaphor
must be recognizable in each culture; it has to use relatively well-known images
so that ideas from it can be transferred to other familiar areas: “Why did not
my dear soul/ Go off to God sooner?” (LD27593), “Who can for my dear soul /
Secure a place with God?” (LD 27598).

Every folk song contains a message about God, and the recipient decodes
it, shaping their attitude towards the message. Latvian folklore uses a metaphor
system that has been refined over time and is understandable to everyone living
in the Latvian folklore environment, ensuring adequate understanding.

Metaphors must have internal tension, unlike analogy or simple comparison,
where the emphasis is on similarity; in the case of metaphor, it is the distance
between areas leading to the revelation. The metaphor must be expressive and
address its consumers. The cognitive content of metaphors can be understood in
many ways. For example, Deargod across the rye field-/ Clad in a grey mantle -
it is possible to see the empirical observation here (rye field, God’s grey mantle,
henceforth it is the middle of summer when rye is ready for harvest); at the same
time, it is God’s positive interest and presence, and man’s subjective desire for
God to come and approve his accomplishments, which also happens. In both
cases, specific, informative, emotional knowledge is presented, as if worshipping
God. The metaphor, as can be seen, also fulfills the next task - it provides new
knowledge. Metaphors in Latvian folk songs have an active epistemological,
namely, cognitive function to communicate knowledge.

Metaphors must interact with each other to function and achieve their goal;
preliminary knowledge of the chosen field is required. The metaphor “God’s
gray mantle” will simply identify the two characters if one knows nothing
about the rye field. It is important to note that because each metaphor gives

24 Eva Martuza, “Dieva un dabas attiecibas latvie$u tautasdziesmas un to saistiba ar musdienu
ekoteologiju”, Ekokritikas un biopolitikas prakses literatara un kultara. Zinatnisko rakstu
krajums XX (Daugavpils universitates akadémiskais apgads “Saule”, 2020): 55-72.

25 English translations by Ieva Auzina Szentivanyi and Janis Radvils Paliepa. Also helpful were
the translated folk songs published in the editions of Vaira Vike-Freiberga. For the folks songs
that did not have a prior translation the translations of previously mentioned authors served
as an example.
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a limited insight, there is a need for a diversity of metaphors to adequately
explore the scope of the objective and the relationship with other knowledge
and experience shown in the text. Such an approach proves the significance of
existing metaphors, which are essential in theology since they are considered
a source of knowledge and the basis of experience.

Metaphors are implicit; they report their subject indirectly. The implicit
nature of metaphors allows one to use a range of other metaphors to describe
God, but none of them is and cannot be the only correct or the most relevant
one. Cautiousness is suitable in this case for the variations of the meaning of
the metaphor, for example, due to changes in human knowledge or historical
situations. For example,

God, forgive the sins of the daughter / The daughter was a great sinner.
She did not observe the holy days / Nor the breaks of midday meals
(LD 6845),

which points to the incorporation of Christianity’s imposed behavior into
the classically strict form of Latvian folk songs.

The similarities in folk songs are mainly unmistakable, although subdued
because they represent everyday reality, situations, and, at the same time, uni-
versal relationship models. Elements of reality strengthen the structure and
cognitive content, accessibility, and emotional strength. By placing the similarity
in a different context, its figurative extravagance creates tension, engaging
the audience at a different level of understanding and transforming the com-
prehension of God and God’s law. The narrative is not always clearly defined;
in folk songs, it is mostly somewhere in the background, while the similarity’s
trivial clarity holds one’s attention:

Go, dear mother, open the gates / Guests are coming of three kinds,
People come, bringing an orphan, / Closely followed by Deargod (LD 5097).

Although folk songs are not a systematic account of insights, when we
analyze them, we see that it is possible to receive answers to the theopoetics
practitioners’ assumptions about reality as a source of divine revelation and
the importance of personal experience while thinking about the divine, and
the understanding of the divine that has developed in the light of metaphors not
only in Latvian religion but also in the religions of other nations. The application
of the theopoetic method in the analysis of Latvian folk songs helped to find
out the primary metaphors used and their interpretations, prompted a revision
of certain assumptions about the understanding of God in Latvian folk songs,
as well as, to offer an authentic model of the God of Latvian folk songs to
the contemporary history of ideas by using the comprehensible language used
by most people in everyday life.

In the book series about sun folk songs, V. Vike-Freiberga has developed
a valuable methodology of which the primary statements are also applicable to
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the interpretations of the image of God. She emphasizes the “metrical struc-
ture of the four-line folk song, where the second half of the song is an exact
metric copy of the first,” as well as the distinct “symmetry between the first
and second halves of the song, which takes the form as highlighted and finely
constructed parallelism between all the elements of the song, from basic thought
to the grammatical category of the word and various morphological markers.”26

Formulas or regular epithets, cliches, and stereotypical phrases in folk
poetry that regularly repeat in the same metric positions are essential in the-
opoetics. Equally important is the order of words and the structure of lines
that creates multi-layeredness, “where next to the literal meaning of words
and expressions (..) one can also find their figurative, allegorical or symbolic
meaning.”2” In many folk songs, there are formulas or addresses to God, where
one invokes God’s help, advice, and blessings and relies on him as the supreme
force: give, God; God forbid; God did not give; God helpeth; oh God; let it grow,
God; God gaveth me; only God knows, and other examples. Each such address
initiates a person’s will and desires whose ultimate goal is to solve the depicted
problem because “the active agent is human himself.”28 One hopes God can
change things and prays to God to act according to man’s wishes. The initial
purpose of the request is expressed aloud, but the extent to which it will come
true depends on destiny or chance. The address to God may be the same, but
the everyday context that follows is different. These requests to God in folk
songs are often expressed in an ironic form:

Save me, God, from that devil / From the old mother’s daughter,
The bones squeak while walking, / Teeth-chatter while talking
(LD 13167,14).

The unique metaphorical aspect of the Latvian folk songs is using the dimin-
utive form in addressing God with distinctly affectionate intonation: “Deargod
was a tiny fellow/wise was his counsel.” The diminutive form - Dievins — is
the most often used form, thus expressing emotional intimacy with God.29 At
the same time, diminutives are necessary to adhere to the metrics and rhyme of
the Latvian folk songs. It can also be a stylistic technique without any specific
meaning, but concerning God, the affectionate diminutive form emphasizes
unique intimacy, trust, and grace:

26 Vaira Vike-Freiberga, Meteorologiska saule. Silta saule, 8.

27 Ibid., 9.

28 Elza Kokare, Ndc, Dievin, lidz ar mani, 15.

29 The history of Latvian language development has also determined the use of the diminutive
form Dievins. The morphological development of words (around the 5th century) replaced
the earliest form, Dievas, with Dievs. So, instead of a two-syllable word, a one-syllable word
began to be used. Folk songs had to maintain a strict rhythm, so God’s name should be pro-
longed as Dievis, Dievsi or by adding the diminutive suffix -izs.

60



Deargod mounted his steed, / I held the stirrups;
For holding the stirrups/ God gave me land (Ltdz 33656).

To God, one can ask for everything he needs in his human life: a good
wife, good godchildren, a good husband, a rich cornfield, a colt horse with
a strong stature, sunny weather, easy death, diligent kids, and other examples.
Certain verbs even obtain a canonical meaning: watch over, take care, have
mercy, punish, separate, and others, because by adding the term “God” to them,
we get a different, enormous list of desires that could be solved with God’s help.
The moments where humans address God have a symbolic meaning, and they
exist only in their minds or hearts. However, they can be easily inserted into any
text or song by “making it a prayer for God’s help or a brief moment of gratitude
in case one gets lucky.”30 The following folk song includes insights about labor,
the workplace, the tools of work, and the attitude towards work, and at the same
time, expresses miller’s hope for the following year’s harvest:

Mill, dear sister, how much thy wilt, / Empty mill do not leave,
Empty may God not leave / Our beloved rye field” (LD 22530).

The requests in the Latvian folk songs suggest that, in human perception,
God is not outside person’s imaginary time. God’s will, knowledge of all things,
impact on events, and possible help are in mutual symbiosis for man.

Theopoetics as a methodology has yet to be recognized in Latvia’s academic
tradition. Therefore, this study’s innovative aspect is the suggestion to use this
research method in studying folk songs, as it allows to collect a very diverse
material and significant spiritual phenomena.

The second method used in the work is the historical-critical method that
helps to identify the historical situation of folk songs recorded in the late 19th
century and early 20th century by reconstructing people’s perceptions of God
in the context of society’s insights of that time, and by asking the question
why exactly such a model of God survived until the 20th century. The his-
torical-critical method has been applied in this study in places where the cul-
ture of that time has been analyzed (reconstructed)3! because folk songs as
a research object fit into the empirical discipline that develops by practically
working with past sources. Not only does the text have its history of formation,
but it also influences later texts. The history of interpretation and reception
helps to ascertain both how a particular text at different times was explained
with the historical-critical method, how the text has changed in the light of
economic, political, and cultural influences, and what was the social demand,
the ideology of the state and the political situation in general.32 Theological
literature should consider sacred art objects and folklore records, for example,

30 Elza Kokare, Nac, Dievin, lidz ar mani, 13.
31 Aleksandrs Gavrilins, Vestures avotu pétnieciba (Riga: LU Akadémiskais apgads, 2017), 12.
32 Ibid., 41.
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in describing Latvian peasants’ lifestyles and relationships with Christianity.
Theopoetics advises critical evaluation of the descriptions of ancient chronicles,
the church visitation protocols, travelers” accounts, missionaries’ interpretations,
and the generally accepted opinions about authority. It is important to critically
evaluate the creation of the pantheon of Latvian gods in the context of Latvia,
which began in the so-called Romantic era, where arbitrary interpretation of
the designations and functions of the authentic deities dominates that has been
adopted from other nations.

1.2. Overview of the most significant
research works in theopoetics

The significant theoretical basis of the research process was the works by
such theopoetics researchers as Stanley R. Hopper, Amos N. Wilder, L. Callid
Keefe-Perry, Scott Holland, Catherine Keller, John Caputo, Sallie McFague,
and others.33 Theopoetic researchers founded the Association of Theopoetics
Research and Exploration. They created an online journal, “Theopoetics,” to
gather works and research connected to the theopoetic approach, to archive
doctoral theses, and to satisfy the growing interest in the field.34 The journal
is interdenominational, with published articles, essays, academic publications,
and religious reflections in aesthetics, literature, theology, and creative and
imaginative philosophy. Hereafter, I will look more extensively into the insights
of some of the researchers.

Ingrid Rogers’s book “Exploring Theopoetics” emphasizes the presence of
divine mystery in every human life. The researcher delves into different genres
and writes about theopoetics as an academic discipline, ecotheology, human
responsibility, spirituality in theology, poetry, theater, interpretation of Jesus’
parables, and other themes from a very personal and analytical perspective. She
believes that theopoetics seeks to convey the ineffable to help regain the tradition
of faith through language, songs, prayers, stories, and liturgies.35

Alfred North Whitehead offers a metaphor about God as the poet of the world
and a great companion - in both moments of suffering and joy. The researcher
explains that God is like the life-giving warmth in nature; he is not a threaten-
ing force but a close, loving, and supportive personal being. Beings, especially
humans, have consciousness and constantly changing centers of activity and
experience. God, on the other hand, has a primordial and a consequent nature.

33 Stanley R. Hopper, The Way of Transfiguration: Religious Imagination as Theopoiesis; Amos
N. Wilder, Theopoetic: Theology and the Religious Imagination; L. Callid Keefe-Perry.
“Theopoetics: Process and Perspective,” Christianity and Literature 58.4 (2009): 579-601;
Holland Scott, “Theology Is a Kind of Writing: The Emergence of Theopoetics,” Cross Currents
47.3 (1997): 317-331.

34 Theopoetics, https://artsreligionculture.org/about-the-journal (accessed 19.02.2024).

35 Ingrid Rogers, Exploring Theopoetics, 2023, Kindle.
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God’s primordial nature encapsulates the eternal possibilities of how the created
world might evolve. The consequent nature of God contains the experiences
and reactions of beings while they choose to implement some of these initially
given possibilities in life. God’s nature changes in response to the events of
the created world and is also determined by the changing choices of humans.36
It is possible to see a similar view in the folk songs. God is constantly changing,
being is a process, and God does not necessarily have to be a divine person; his
being is like a creative process, a place to increase knowledge. In the human
imagination, God exists both as a creative energy and as the one who can avert
chaos and establish order.

Monica Coleman’s reflection on modern theology has been inspired by Sallie
McPhague’s reproach about holding on to old, idealized metaphors that have
leveled Christian faith by making it patriarchal, monarchical, or even anachronic
and oppressive. Coleman offers to create a new universal model that embraces
the concepts of all sorts of gods that exist not only in main religions but also in
African tribal religions and others. The new reality reinforced by the Vatican
Encyclical (1962-1964)37 has opened up the possibility of change to humanize
the world, making humans the central figure regarding technical progress,
social policy, morality, and theology. It means personal freedom and unlimited
spiritual progress.38 As an example, she uses the ancient Yoruba religion in
Africa, which might seem polytheistic; however, in the latest research, it has
been considered as diffuse monotheistic because of the many individuals acting
on behalf of the supreme reality. Therefore, when it comes to God, all world reli-
gions should not be evaluated from the perspective of European thinking. Each
religion has its language, and one can speak about it only in the context of this
religion.39 Monica Coleman discusses polytheism concerning the ancient Yoruba
religion that is widely practiced in Africa. There is one main worship object in
this religion; however, in the ancient oral and written tradition, it is possible to
find other diverse forces of nature which, similarly to the research of Latvian
mythology, have been considered even as authentic gods. Is it possible to speak
about polytheism in this case? The researcher admits that lack of knowledge of
the local language, arrogance, and a desire to belittle non-Christian religions
often led to false conclusions.4 African religious researchers and priests had
to defend the rights of African traditional religions (ATR) not to be named as

36 Alfred North Whitehead, Process and Reality: An Essay in Cosmology, eds. David Ray Griffin
and Donald W. Sherburne (New York: The Free Press, 1978), 351.

37 Monica A. Coleman, “From Models of God to a Model of Gods: How Whiteheadian
Metaphysics Facilitates Western Language Discussion of Divine Multiplicity;” in Models
of God and Alternative Ultimate Realities, eds. Jeanine Diller and Asa Kasher (Dordrecht:
Springer, 2013), 343-356.

38 Ibid., 343-356.

39 Ibid., 353.

40 Tbid., 343-356.
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polytheistic, animistic religions of a primitive society, which usually entails
a hierarchical pantheon of gods. The author argues that this view corresponds to
theopoetics, where an important place is dedicated to metaphors, characters, and
narrative. Practically, African traditional religions are narrative (oral tradition),
which is also the tradition of preserving their history.

Coleman’s research study raises questions regarding Latvian folk songs:
why, in previous academic works, was it necessary to give the autonomous status
to such deities as Usins, Janis, Jumis, also Metenis, and a few other characters,
who are acting each at a particular time of year? These time frames are mostly
named using masculine gender. All of them are in plural: Jani (summer sol-
stice), Jekabi (end of July), Mikeli (end of September), Mdartini (mid-November),
Ziemassvétki (winter solstice), Meteni (early February), Lieldienas (Easter), Usini
(second half of April).4! Characteristically, God and Usins have been mentioned
in the same folk song, where each has his own work to do: while looking for
herders, Usins rode his horse till exhaustion; however, clever herders did not
sleep by the roadside, but by the river bay in the Deargod’s garden. Usins appears
only with the arrival of spring. If we look at the concept of the Using from
the perspective of the development of the human history of culture and the fact
that humans initially thought mostly of practical, physical survival, that he was
pragmatic and only later learned to view the world metaphorically, then maybe it
is only the assumption of researchers that Usin$ is a deity. Using in the dainas is
depicted as an earlier name marking spring or a particular time of the year. This
assumption is implied in the folk songs, in which the benefits of the springtime
of Usins$ are contrasted with the time of Mikelis with abundant rye fields and
the time of Martins and that of the empty-handed Metenis. Haralds Biezais, in
his book “God of Light in the Ancient Latvian Religion,” thoroughly analyzes
the assumptions of the researchers from previous generations about Usins$ and
queries whether Usins is an older name of God, God of the heavens, deity, or
belonging to the pantheon of heavenly gods? One of the most critical aspects of
H. Biezais’s extensive fundamental research is the conclusion that the insertion
of Using in the pantheon of heavenly gods is quite hasty because the calendar
days are personified in the folk traditions; besides, Usin$ has not been histori-
cally documented as a God of light.42

Like the main person of springtime Usins, the linking of Janis, as the main
person of the summer solstice time, to the status of a deity becomes debatable.
The fact that Janis arrives only in the summer suggests a calendar version.
The changes of seasons in nature had to be labeled and given a name. In

41 [ presented a paper on this topic on March 23 and 24, 2023, called “Theopoetic and cognitive
revelation of seasons in Latvian dainas” at the University of Liepaja international academic
conference “Current issues in literature and culture research” The paper is being prepared
for publication in the conference papers collection.

42 Haralds Biezais, Gaismas dievs seno latviesu religija (Riga: Zinatne, 1994), 238-239.
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the following and a series of other folk songs, it is clear that God is higher than
the person characteristic for the year’s season; God gives, and the particular
season or month receives it:

Yan rode the lass on Solstice Eve / With an apple dappled coat,
Didst Yan have him by himself / Or did Deargod lend it to him?
(Ltdz 15526)

The scope of the literature is much broader and more diverse, but here,
I mention the most influential authors and collections of Latvian folk songs.
The most important conclusions about theopoetics in Latvian folk songs are 1)
the reflection and generalization of the essential qualities and characteristics of
reality; 2) the portrayal of human perception of God as a revelation of his com-
plex spiritual life; 3) God as the embodiment of ideal, perfection, the beauty of
the life and nature and the sacralization of the aesthetically significant subjects
of this world; 4) the orientation towards the perception of the reader, viewer,
listener, which is inherent in imaginative creativity and the influence associated
with this direction which the theopoetic collections of Latvian folk songs have
left on its “consumer” historically and in the present day. In ancient times, people
in the folk songs, while depicting physical and practical phenomena in nature,
economic, and human life, always asked for God’s presence, interest, and help.
Latvian folk songs can be seen as an encyclopedia of sorts, and their form as
a way of transferring knowledge from generation to generation. The spirituality
of the people, the sense of holiness, and reverence are metaphorically expressed
in a perfect form of poetry.

Haralds Biezais made a vital contribution internationally with his academic
research on the image of God in the ancient Latvian religion. In my research
“Representation of God’s Properties in the Latvian Folk Songs in the Context
of Theopoetics,™3 I refer to H. Biezais’s opinion about God’s universal char-
acteristics in ancient Latvian religion that he elaborates in his book “Image of
God in Latvian Folk Religion.” Biezais emphasizes that the personified ethical
Latvian God is similar in its essence and functions to the supreme gods of
other religions. Biezais writes that analysis of the universal qualities of God is
also necessary because “there are visible tendencies to identify the ethical God
as having resulted from the influence of Christianity (interpretatio christiana),
or, on the contrary, it can be considered genuinely Latvian (interpretatio neo-
pagana).”4 Academic research done by Haralds Biezais reveals and explains
the oldest layers of understanding of God, the essential place of Latvian folk
songs in the history of folk culture, and its creation in antiquity. As one of

43 Eva Martuza, “Dieva Ipasibu atainojums latvie$u tautasdziesmas teopoétikas konteksta’,
Aktualas probléemas literatiras un kultiiras pétnieciba. Rakstu krajums 25 (Liepaja: LiePA,
2020): 390-405.

44 Haralds Biezais, Dieva téls latviesu tautas religija (Riga: Zinatne, 2008), 127.
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the branches of the Indo-European cultural and religious community Latvians
have preserved several archaic elements in their language and religious concepts
that can also be significant in understanding the cultural processes of other
related nations. Reconstructions of God’s abode, heavenly dwelling, appearance,
function, and archetypal being are the contributions of 20th-century researchers;
it is also similar in the research of the God of Lithuanians, Prussians, Estonians,
Russians, Finns, and other ancient cultures, where an informative representation
of God’s actions or a characteristic prevails, highlighting God as the main one
among the other mythological beings. The suggestion of theopoetics leads to
the conclusion that at this level of research, this direction of study has been
completed to some extent, and it has achieved its primary goal since “the Latvian
God [Dievins] appear as equal to the main Roman, Greek, Ancient Indian, and
other ancient culture deities.”™> The previously mentioned works show God’s
original, archetypal foundation in Latvian folk songs, reconstruct the initial
layers of God’s understanding, and analyze the relationship and resemblance
to similar characters. However, they do not offer a second equally influential
view of God, the understanding of the people, or the attitude towards God’s
symbolic, metaphorical, divine place in human everyday life as seen in folklore,
especially in folk songs.

Throughout the study, I used academic papers and books in which Vike-
Freiberga has analyzed dainas about the sun. They emphasize that folk poetry,
above all else, is and remains poetry, for which content is one of the most essen-
tial components.46 The analysis system of dainas developed by V. Vike-Freiberga
was a valuable basis for interpreting the theopoetic collection of Latvian folk
songs. Moreover, the perception of time, like everything else in Latvian folk
songs, inevitably carries references from the universal worldview within which
it has been accepted and applied.

Folklore researcher Richard Bauman stresses the importance of folk songs -
they are the philology of the vernacular.4” J. Hustwit recognizes that there are as
many models of understanding God as there are languages and human beings.48
An essential part of the thesis is devoted to the views of theologian Veli Matti
Karkkainen.4® Theologians must consider rising challenges or the possibility of
accepting different visions of the world, and God portrayed in religious texts
compared to those Christian texts canonized over the previous centuries. I look

45 Elza Kokare, Nac, Dievin, lidz ar mani, 6-8.

46 Vaira Vike-Freiberga, Hronologiska saule (Riga: Karogs, 1994), 9.

47 Richard Bauman, “The Philology of the Vernacular,” Journal of Folklore Reserach 45.1 (2008):
29-36.

48 Jeremy R. Hustwit, “Can Models of God Compete?” in Models of God and Alternative Ultimate
Realities, eds. Jeanine Diller and Asa Kasher (Dordrecht: Springer, 2013), 907-914.

49 Veli Matti Karkkainen, Creation and Humanity (Grand Rapids: W. B. Eerdmans Publishing
Co, 2015).
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more broadly at Karkkainen’s proposed paradigm shift in the paper “God in
Latvian Folk Songs — Ours, Alien, Syncretic?”50

Theologian Jeremy R. Hustwit, analyzing the key features of the theopoetic
model of God, affirms that 1) there are no objective or universally accepted crite-
ria by which models of God might be judged; 2) the goal of theopoetic discourse
is not to eliminate interpretations but to multiply the ways we model God, to
deepen emotional feeling and discover new perspectives, respectively, creativity
is valued above descriptive accuracy; 3) the criteria for judging a God model’s
value are highly personal,5! in most cases, they are the result of the imagination
because human as a subject builds a personal worldview and henceforth also
an understanding of God.

In his book “Way to Water. A Theopoetics Primer” Callid L. Keefe-Perry
describes the groundbreaking research in theopoetics thus far and tries to
answer the rhetorical question of curious academics and others: “Describe
precisely what is theopoetics?” Keefe-Perry explains:

What theopoetics suggests is that talking to one another about how God
has come to be known might be better suited to a form of discourse that
acknowledges and values the multiplicity of experience rather than one
which tends to reify experiences of God into an absolute and rigid the-
ology. Crudely put, theopoetics asserts that we humans often find God
easier to encounter in the (theo)poetic rather than the (theo)logical.52

Callid L. Keefe-Perry’s opinion can also be applied to the Latvian folk songs
about God. The theopoetic method and interpretation of examples in academic
works by religious researchers and theologians help us understand that there
is no universal folklore and that there cannot be a universal analysis method.

50 Eva Martuza, “Dievs latvie$u tautasdziesmas — savéjais, sveSais, sinkrétiskais”, Kultiiras
studijas. Zindatnisko rakstu krajums XIII (Daugavpils universitates akadémiskais apgads
“Saule”, 2021): 7-19.

51 Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.

52 Callid L. Keefe-Perry, Way to Water. A Theopoetics Primer (Cascade Books: Eugene, Oregon,
2014), 6.
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2. A CONCISE OUTLINE OF THE CONTENT OF
THE PUBLICATIONS INCLUDED IN THE THESIS

The publications chosen for this thesis were written in the last ten years
while studying in the doctoral program of the Faculty of Theology, University
of Latvia, and after I had finished exams. All the submitted publications were
first presented at international conferences and then published in internationally
approved academic editions.

In the paper “Representation of God’s Properties in the Latvian Folk
Songs in the Context of Theopoetics” I evaluate the poetically diverse message
possibilities about God in folk songs and highlight a new approach to analyzing
metaphors about God.53 Each metaphor associated with the representation of
God has its boundaries, which can be identified as the nation’s property in whose
cultural environment they were created. As time passes, changes take place in
society’s political and economic life, and with that also, metaphors are renewed,
and they can be viewed from a different point of view. The idea of creating reality
as a divine gift is examined. Humans worship God for creating all that is, and
an interdependent and symbiotic environment includes humanity as part of it. It
happens through metaphors because “good metaphor [..] implies an intuitive per-
ception of similarity” in religion.54 Concepts should be unambiguous; therefore,
they will always be the same, but metaphors are fundamentally multi-dimensional.
The concepts “limit and demarcate,” whereas metaphors “can take on the func-
tions of the game.”s5 It means that metaphors try to express something that goes
beyond the limitations of concepts. Metaphors can help discover dimensions and
functions of a concept that would otherwise not be available because “our world
is richer than statistics [..], we need a language with the power of suggestion.”>6

For example, in Latvian folk songs, God possesses “power, capability”
(varite), higher knowledge, and “advice” (padomins). Each characteristic of God
created by imagination is often modeled as a parallel to a phenomenon visible
in nature, work, or human desires. God works with people, reinforcing with his
presence the positive motivation for a person to aspire to creative self-fulfillment
and a sense of the beauty of life and work. God symbolically rewards humans
for their diligence — a sun for the plowman, luck for the hunter, and a good
husband for the orphan:

Deargod giveth, Deargod giveth/ In the hand He giveth not
In the hand He giveth not / Unless I have earned it (LD 6854).
Deargod giveth, Deargod giveth / In the hand He giveth not.

53 Eva Martuza, Dieva ipasibu atainojums latviesu tautasdziesmas teopoétikas konteksta, 390-405.
54 Veli Matti Karkkainen, Creation and Humanity, 13.

55 Ibid.

56 Ibid.
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Nimble hand and legs are need, / Needed is some good sound sense
(LTdz 1292).

God’s omnipotence relates to human contribution. In the sub-group of
Latvian folk songs “Give, God,” the requests are emotionally fluctuating, and
their amplitude is quite extensive, if the outcome is good, there is a positive
attitude, but if the desired result has not been obtained or achieved, then God
must receive reproaches as why it is not as the person had wanted it.

God, the catalyst of this active process, is not merely an entity to be wor-
shipped, but a force that humans experience through the beauty of the world and
the work they create. God, with his spiritual presence, advice, well-wishing, and
empowerment, stands alongside the country lad’s field, the hunter, the bride-
to-be, and the groom, in both good and bad times. He can construct a symbolic
iron fence as spiritual protection and encouragement to “guard the land of his
fathers,” encompassing human bodies, the courtyard, the field, and the abode.

Wizards hex me, enviers envy me, / But they cannot me destroy;
Deargod maketh iron fence / Right around my homestead (Tdz 32468).

The fence of iron or gold implored from God, the ritually created circle with
a symbolic or concrete barrier separates the inner world from the outer world,
harmony from chaos. The profane and sacred worlds are connected by a gate
through which we let representatives of another world into our lives.

Theopoetics is a method that helps to structure God’s activity in the world.
It abandons the idea of only one possible explanation of God’s metaphors and
speaks of the text’s theopoeticism. The paper contains insights on using the the-
opoetic method in analyzing folk songs about God.

In each folklore genre, a significant section is dedicated to the subject of
orphans or outcasts. The power dynamics between adults and orphans are
explored, and the orphans’ attitudes toward their situation are revealed through
the theopoetic collection of Latvian folk songs. The paper “The Concept of God’s
Love in Relation to the Subject of Orphans in Latvian Folk Songs” focuses on
the Latvian folk songs’ version of God’s love and God as a creative being. God’s
love is particularly evident in its connection to the theme of orphans who have
lost one or both of their parents and people who have endured poverty and
despair for a significant period.5” The poetic layer of these songs, with its vivid
symbolism and metaphors, serves as a powerful tool to reveal Latvian mentality,
core ethical and aesthetic values, and the nation’s understanding of God’s love
for the most vulnerable members of society:

All the folks were astounded / That my virtues are so fine;
- Why should ye astounded be? / “Twas Deargod reared me so (LD 5073).

57 Eva Martuza, “Dieva milestibas koncepts saistiba ar barenu tému latviesu tautasdziesmas’,
Aktualas problemas literatiras un kultiras pétnieciba. Rakstu krajums 26.2 (Liepaja: LiePA,
2021): 22.-34.

69



In this sub-group of Latvian folk songs, God is seen as an ethical, spiritual,
always positive, and generous force that does not exist in the physical plane of
the universe or the earth. God’s positivism makes one question whether a person
could also be continuously divine.

In this paper, I analyze the abstract nature of God, which is depicted in folk
songs in two different ways. On the one hand, God has all the power; on the other
hand, he cannot use this power in actual life because of the independent will he
gave to his creatures, which they can use to do good or evil. Wickedness against
orphans, in this case, is the choice of adults to be cruel to the weaker ones:

Foster mother scolded me, / Bitter tears I weep (LD 4118);
Deceived by stepmother,/ Knocking with her feet (LD 4121).

The collection of folk songs that includes the theme of orphans belongs to
the most realistic, even naturalistic, of the dainas because they are based on
the direct observation of life and express the frustration with this life of orphans
(also widows and other outcasts), and the wish to make the desire become
a reality by seeking support from God. God is sympathetic and compassionate,
but he does not interfere in the actual events. The orphan must learn to discern
God’s presence and his positive power: More the hardships, more the troubles /
Ever brightly keep I singing (LD 110). With the participation of God created in
his imagination, he must discover within himself his human self-worth, create
the beautiful, and strive towards creative self-fulfillment and creativeness as
the preferable displays of spiritual existence. God exists as the beginning point
of this process, an opportunity to understand the meaning of good and evil
in life. It can be both real and apparent evil when it comes to the theme of
orphans. In his work “Creation Out of Chaos and the Problem of Evil,” David
Ray Griffin argues that the evil that exists now could bring about goodness, or
even worse evil.58 God has not predetermined everything that will happen, but
he symbolically suggests choosing the best option.

God’s love in the Latvian folk songs is limitless, for he has brought everything
into this world. It is unconditional and unrelated to the properties of the object.
Human love towards others manifests differently. We love because the object
moves us, but God loves because he has brought this object into the world.
Humans must realize that the divine aspect of love does not manifest directly
but, more often indirectly, as a creative fulfillment. Doing even the most minor
work is like a catharsis caused by a work of art as a passage to a new level of
understanding.5® By being unconditional or unrestricted by the characteristics
of the object of love, divine love is convincing - it emphasizes joy and creativity.

58 David R. Griffin, “Creation Out of Chaos and the Problem of Evil,” in Encountering Evil:
Live Options in Theodicy, ed. Stephen T. Davis (Atlanta: John Knox Press, 1981), http://www.
anthonyflood.com/griffincreationoutofchaos.htm (skatits 10.11.2023).

59 Bruce G. Epperly, Process Theology: A Guide for the Perplexed (London: T&T Clark, 2011), 53, 56-57.
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In the paper “The Relationship Between God and Nature in Latvian Folk
Songs and Associations with Contemporary Ecotheology,” I chose the theme
influenced by the views of contemporary theologians expressing the unity of man
and nature and that the world must include all aspects of creation, expanding
the boundaries of human life and living space into which land, waters, plants,
animals fit harmoniously.60 For the world not to be affected by negative eco-
logical changes, a person must learn to live in cooperation and interaction with
nature. This concept is related to Latvian folk songs, where nature and humans
represent a balanced, interconnected form of existence (cosmos and anthropos);
respect and genuine reverence toward nature and everything alive prevails. From
this point of view, the harmonious coexistence of man, nature, and all living
beings encompassed in the folk songs is a uniquely broad field of ecotheological
study in the context of the world.

Ecotheology is a form of constructive theology and is within the scope of
study topics of theopoetic researchers.6! It explores bioequality - an ethical view
of humanity that is not more important and should not consider itself more
important than other forms of life because it is not fundamentally different or
detached from them. By ignoring ecology, humanity has changed the value of
life, the world order, and culture integrated with nature, as well as degraded
the natural environment of local ethnos and contributed to the destruction
of spiritual values by narrowing the living space of nations and communities.
Ecotheology aims to protect the earth from destruction by addressing significant
issues of the relationship between nature and religion, as well as by offering
possible solutions. In my research, I emphasize the opinion of theologians who
express legitimate concerns about the global warming of the planet that man has
brought about and the disruption of the ecological order due to climate change,
for these changes can symbolically cause God’s suffering.

The consideration of these theologians inspired me to explore the beautiful
relationships between God, man, and nature in Latvian folk songs in the context
of modern ecotheology. Nature is an essential part of existence. The humans
of the folk songs respect it, cherish it, and admire God’s miraculous ability
to create such infinite beauty and practical efficiency. God is responsible; he
gives life and acts purposefully, and his actions possess conscious intelligence
and will. I emphasize in the paper S. McFague’s metaphor about the world not
as a “cosmic machine” but as “the body of God.”62 That is also the metaphor
of Latvian folk songs: the relationship between God and the world is one in

60 Eva Martuza, Dieva un dabas attiecibas latvieSu tautasdziesmds un to saistiba ar musdienu
ekoteologiju, 55.-72.

61 Valerie Brown, “The Rise of Ecothelogy,” Academia.edu (05.02.2011), https://www.academia.
edu/2998682/The_Rise_of_Ecotheology (skatits 20.02.2024).

62 Eva Martuza, Dieva un dabas attiecibas latvieSu tautasdziesmds un to saistiba ar misdienu
ekoteologiju.
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which the beginning of all things is in God, and nothing exists outside of
God. The paper about ecotheology in the folk songs reveal the harmony with
the universe and God; his mental and moral presence is what humans needed
both in the past and nowadays.

The paper “Ludvigs Adamovi¢s on Understanding of God in Latvian
Folklore™s3 focus on theologian Ludvigs Adamovi¢s’s contribution to the study
of ancient Latvian religion.64 Ludvigs Ernests Adamovics (1884-1943) was one
of the leading scholars and sysematizers of the Latvian church history of the of
his time, who was also an essential Lavian theologian, and educator of the 20th
century, and one of the first researchers of ancient Latvian religion. If he had not
been arrested in 1941 during the Soviet occupation and had not been deported
to the forced labor camp in Solikamsk, where he was sentenced to death and
shot in 1942, research of ancient Latvian religion would have been continued
by a professional theologian.

In his research, L. Adamovics admits that he obtained only small sporadic
pieces of information from 12th and 13th centuries documents and chronicles,
which is limited almost exclusively to the conclusion that the ancient Latvians
believed and served various natural forces and phenomena at that time and
considered their lives as dependent of a higher power. Many things could evolve
between the 13th, 16th, and 18th centuries and adapt to different shapes. He
urges one to be very careful and reserved towards neighboring nations’ mythol-
ogy and cult descriptions; they may be used to explain related phenomena in
the ancient Latvian religion, but one cannot directly transfer them to the Latvian
past without empirical stops.65

Adamovics believed that to a religious person, the history of each nation was
like “fabric whose threads is universal human religious interests and needs, while
yarn (in my homeland, it is called inner yarn) is the twine of the life of the soul
of the God-serving nation.”s6 Social and political life (family and the community
of the kin, county, and partly tribal states) was religiously spiritual.67

63 Eva Martuza, “Ludviga Adamovi¢a senlatvie$u religijas izpratne”, Cel$ 65 (Riga: LU
Akadémiskais apgads, 2015): 104.-114.

64 The bibliography of Ludvigs Adamovi¢s lists 1020 published units. The most notable works on
ancient Latvian religion and mythology are: “Die Letten und die katholische Kirche” (1930),
“Diferenciacija un integracija latviesu mitologija” (1936), “Senlatviesu religija. Véstures atzinas
un télojumi” (1937), “Senlatviesu religijas vélaja dzelzs laikmeta” (1937), “Senlatvie$u pasaules
ainava” (1938), “Dazas “Dieva dziesmu” grupas jauna skatijjuma” (1938), “Zur Geschichte der
altlettischen Religion” (1940), “Diza debesu séta latvieSu mitologija” (1940), “Tautas dziesmas
par debesu kapném” (1940), first part of “Cela uz pilnibu”, “Dazi raksturigi vaibsti masu sen¢u
garigaja seja” (1934), also encyclopedia entries in “Latvie$u konversacijas vardnica”

65 Ludvigs Adamovics, Senlatviesu religija velaja dzelzs laikmeta (Riga: K. Barona biedribas
apgads, 1937), 28.

66 Ludvigs Adamovics, Latviskums miisu dievkalpojumos (Riga: Latvijas vidusskolu skolotaju
kooperativs, 1939), 17.

67 Ibid., 48.
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The main occupations of ancient Latvians, such as farming and live-stock
breeding, fishing and hunting, were metaphorically reflected in their religious
world; for example, in equating the dwelling of God, or the heavenly abode
to his own,68 and where the description of the domestic house is something
“between the house of a peasant and the palace of the kings.”® The life of God
(the forefather) in heaven is an exemplary household of a successful farmer.

Adamovics believed that the viability of each nation was based on the expe-
rience/knowledge gained and perfected over generations and the wisdom/skill
to apply and use it. Each nation’s wisdom and knowledge acquire an individual
or national uniqueness because each nation lives in an environment of its
ethnic origin, in specific geographical, climatic, and social conditions. Over
thousands of years, the nation’s understanding of world order, life, and people
has gradually developed a purposefully ordered system of thinking, culture, and
religion. L. Adamovic¢s’s view of the ancient Latvian religion affirms a life that
was dedicated to the Latvian people and their spiritual heritage. As he wrote
this entry for the encyclopedia (so-called Konversacijas vardnica), L. Adamovics
left another significant “canonical” text that researchers used for decades. This
encyclopedia contains an entry titled “God in Latvian mythology,” which
explains the God of Latvian mythology or ancient religion.”0 In the context
of the history of Latvian theology, Adamovi¢s’s work suggests a rather vital
statement to continue to study and write about the religiosity of the ancient
Latvians.

I have selected two of my papers on the works of the esteemed Estonian
writer of the Baltic States, Andrus Kivirdhk. His novel “The Man Who Spoke
Snakish”71 is a vibrant, artistically compelling original work, where the rep-
resentation of God is a significant theme. This novel stands as a unique example
of the theopoetic genre in contemporary literature, pushing the boundaries of
theopoetics as a literary genre. It is a testament to the emerging trend of literary
works where God is the main character or the understanding of God’s being is
portrayed in a contemporary context.

=»

68 Ludvigs Adamovics, “Diza debesu séta latviesu mitologija’, LU raksti, Teologijas fakultates
serija 5 (Riga: LU Akadémiskais apgads, 1940), 393.

69 Ludvigs Adamovics, “Diza debesu séta latvie$u mitologija’, 389.

70 Ludvigs Adamovics, “Dievs latv. mitologija’, Latviesu konversacijas vardnica, 22. burtnica
(Riga: A.Gulbja apgads), 5596-5599.

71 Andruss Kivirehks, Virs, kas zindja ciskuvardus, tulk. Zane Balode (Riga: Lauku Avize, 2011).
Eva Martuza, “Jo mirusais ir miris, bet aizmigusais var pamosties: Ziemelu Rupucis, Kristus
un religijas igaunu rakstnieka Andrusa Kivirehka romana “Virs, kas zinaja ¢askuvardus”,
Aktualas problémas literatiiras zinatné. Rakstu krajums 20 (Liepaja: LiePA, 2015): 177.-190,
see also Eva Martuza, “Senreligija, Dieva mekléjumi un izpratne igaunu rakstnieka Andrusa
Kivirehka romana “Virs, kas zinaja ¢askuvardus™ // Literatiira un religija. Svétie un grécinieki,

sast. Ieva Kalnina (Riga: LU akadémiskais apgads, 2018), 135.-142.
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Latvian reader already knows the most original writer of the middle gener-
ation of Estonian literature today, Andrus Kivirdhk (1970), from his first ironic
novels “Memoirs of Ivan Orav, or the Past as Azure Mountains,” “Rehepapp or
November,” and many children’s stories and plays. The audience’s most beloved
21st-century novel, “The Man Who Spoke Snakish,” tells the story of forest people
living in legendary ancient times who have had their own God and religion and
are confronted with another nation’s offer of a new God. Usual in all modern
cultures, the theme of the understanding of God is addressed on the one hand
quite traditionally: in the 18th century, folk oral literature joined the history of
European thought, providing information about ancient religions, where one of
the most critical components is the descriptions of the most powerful being and
the faith that the people of the forest have in this message. The other theme is
the encounter of another system of religious beliefs, the emergence of farmers,
and the subsequent contradictions of relationships, particularly about a different
understanding of God.

I presented a paper on the novel “The Mother of Gadgets” (Verkumate)?2 by
the younger generation Latvian writer Janis Valks at the international conference
“Literature and Religion” (University of Latvia) on 12th October 2015.73 In this
novel, God is portrayed as an episodic, comical, old character in his dialogues
with the old witch, the mother of gadgets. This is the writer’s first original
work. While it may be challenging to compare its artistic value to the novel
“The Man Who Spoke Snakish” by the Estonian writer Andrus Kivirahk, it is
a testament to the significant place dedicated to the representation of God in
Kivirdhk’s work.

The central theme in the first paper, “Ancient Religion, Quest and
Comprehension of God in Novel of Estonian Writer Andrus Kivirdhk
“The Man Who Spoke Snakish,” is the clash of the presence of ancient tradi-
tions and the highest power with the new religion. The second paper, “Because
He Who is Dead is Dead but He Who is Asleep May Wake up: The Northern
Toad, Christ and Religions in the Novel “A Man Who Knew the Snakish”
by an Estonian writer Andrus Kivirdhk” focuses on the contemporary situ-
ation, an allegory about joining the European Union and the preservation of
the uniqueness of one’s nation. What will happen to humans, the people, and
the country if faith in a higher unifying force is lost?

In literature, the writer’s uniqueness, a tendency for continuity, and solidar-
ity with the ideals of the chosen characters determine the peculiarity of God.
In turn, the problem of identity is understood as the correlation of belonging,
continuity, and personal being (who am I, who I was, where was I, where am
I?) since a person’s individual view of life may differ from that of the group or

72 Janis Valks, Verkumate (Riga: Lauku Avize, 2012).
73 Eva Martuza, “The Babel of parapasauliki in the Janis Valks novel “Mother of Gadgets.” Paper
in international conference Literature and Religion, University of Latvia, 12. 10. 2015. 12.10.
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community. The characters in the novel show that a person as a social being
operates in different environments, each with its particularities, so there can be
several personal identities, even different ones. However, they are not at odds
with the person’s ethical foundations. The writer metaphorically implements
the problem of identity, which is geographically, socially, politically, and cultur-
ally conditioned, depending on the context of the situation.” The portrayal of
the identity of the individual and community chosen by the writer, and the iden-
tity itself, should be viewed as a symbolic category. The novel expresses God’s
understanding also as an ethnic stereotype, where the expression of any idea
of God is ridiculed, leaving the positive stance of those articulating the word
of their own God in subtext.

Forest people are a happy civilization; they live in their own culture and
under the protection of the highest being — the Northern Toad. Religion and
the worship of God play a significant role in this ancient world. However,
the once-recognized existence of God, considering Him the creator and ruler
of the world, has begun to fade away. People have become reckless and envision
that they can deal with everything on their own because the prosperous nation
no longer needs outside support or the omnipotent Northern Toad. The times
changed, and having heard the stories about the wealth of this nation, more and
more foreign knights came, stopped ashore, and slowly suppressed the minds
of local people and altered their way of thinking. The conclusion of the novel’s
characters is both optimistic and pessimistic — the Northern Toad, or God,
has not forgotten his people; he is only asleep; however, to wake him up, many
people who speak snakish must come together.

Nations living by the Baltic Sea share a similar theopoetic understanding
of God, but A. Kivirdhk in his novel expands the diversity of God’s models
in a broader context of literary creation. In Kivirdhk’s novel the existence of
the highest power is a priori. The clash of opposing beliefs does not lead to
religious equality, which is one of the ways to promote peace and justice in
the world. The literary characters’ religious experience is constantly individual,
thus giving them the right to claim only their absolute truth and exclusivity.
The different notions of God and, thus, religious experience are formed in
the context of human history and culture, so each nation and culture has its
concept of absolute reality. The salvific goal of all religions is to overcome
the focus on oneself and encounter the absolute reality.

The unspoken question of the writer’s characters is also about today’s
Estonian choice to remain original, a unique country, or, by adapting and trans-
forming, to turn into a multicultural state of Europe or one of its regions without
a certain cultural identity, its own language, philosophy, common ideology.
If Estonia (Latvia, Lithuania, and other countries) does not want to cultivate
a country or even a national state, it makes no sense to exist. A. Kivirahk

74 Dace Bula, Misdienu folkloristika. Paradigmas maina (Riga: Zinatne, 2011), 188.
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believes that “the nation willingly decides to make its ancient culture nonex-
istent, deliberately erases its native roots, forgets old words and the meaning of
those words. It wants to belong to another supposedly higher culture and turn
to a new faith without understanding its meaning and nature. [..] It is dangerous
for the nation. If there are no Estonian people, what is the point of the Estonian
country?”75 The fate of the protagonists of A. Kivirahk’s novel points to physical
and mental misery if one does not understand the basic truth: no nation, no
country, no man, and no religion should claim its superiority over the other.

The paper “God in Latvian Folk Songs - Ours, Alien, Syncretic?” delves into
the layers of history and novel contributions to the theopoetics of folk songs.”6
A key aspect is the critical assessment by Latvian theologian L. Adamovics,
who sheds light on the unique syncretism of Catholicism and paganism in
Latvian culture. His findings reveal that the Catholic faith, initially imposed
on the locals and accepted for economic reasons, was a blend of half-Christianity
and half-paganism, which took root in the Latvian nation over the centuries.””

It is possible to find the beginnings of correct observations and research
in the manuscripts/records of ancient chronicles and other documents.
Theoretically, they fit into critical analyses of the oral tradition based on reli-
gious beliefs typical of the era when oral tradition was actively used. These texts
provide enough information about the object of study; mostly, they are written
monuments with a religious motive. In the beginning, the reception is positive.
However, later, those are comments, opinions, and sermons that condemn pagan
traditions. As time passes, an adequate analysis of God’s understanding in
Latvian folk songs emerges in the academic environment.

The collection “Come, God, along with me” contains 29 folk songs that
mention another God. We read “My God, My Laima,” “Pray, our brother, your
God,” “Which God bought or gave a horse,” “I thanked my God,” and “Which
God praised an orphan so nice?” “Which God has brought you at gunpoint?”.
The headings already imply the idea that God is “one for all and one’s own for
every individual. Otherwise, rarely would there arise the question “which God?”
or notions “own God,” “maidens’ God,” “men’s God.””8

The section titled “Which God?” which is placed in the segment “God
and Concepts of Church,” prompts us to look for the answer when God in
the Latvian folk songs is our own when he is another - alien, and when we can
talk about syncretism and new representability. External obedient compliance
with the power of the relevant epoch and its religious ideology was the main
reason for this. Subjective interpretation and rhetoric have become an integral

75 Eva Martuza, “Nobela prémijas cienigs romans’, Latvijas Avize, 19. febr. 2011, 9.

76 Eva Martuza, “Dievs latvie$u tautasdziesmas — savéjais, svesais, sinkrétiskais”, 7.-19.

77 Ludvigs Adamovics, “Latviesu ieaugsana kristietiba” // Evangélija gaisma, sast. Voldemars
Maldonis (Riga: Riga: Ev.-lut. Baznicas virsvalde, 1939), 140.
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part of our history. However, in most cases, new formations can be visibly
distinguished. For example, in folk songs, the dead man clings to God’s sleigh
and begs to be let into heaven. Elsewhere in folk songs, God has been substituted
with Jesus Christ:

Blow, angel, copper trumpet / Let the whole world resound,
Now my dear soul departs / Into the hands of Jesus Christ (LD27611).

In turn, the symbolic departure of the soul to God’s front door, in the land
of God, harmoniously fits into the ancient text because it does not change
the rhythm of poetry and corresponds to the folk songs’ subtle poetics and meta-
phoricality. There is room for discussion here about the antiquity of the essential
characters of the folk songs and the peeling of cultural layers from the text.

One must join the view of theopoetic text researchers of the 21st century
who believed that the second life of tradition in new contexts and circumstances
is a characteristic form of the cultural renaissance. It is a natural spiritual
necessity of society to restore old traditions with a critical approach and revive
them in new situations, thereby enriching the culture by giving a new vision
and power to authentic traditions and making those a part of their own identity
and way of life.
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CONCLUSION

This study presents an innovative research approach to theological texts
as a literary genre, theopoetics, which has gained prominence in research
methods of such texts in recent decades. This interdisciplinary study combines
poetics analysis, theology, and religious philosophy by centralizing creativity
and imagination.

Theopoetics avoids developing metaphysical, systematic theology but offers
to understand God through poetic metaphors. In theopoetics, text is more than
directly perceived content; it is the context in which “radical” and “ontological”
metaphors coexist, expanding the possibilities of interpreting God.

Whether theological texts are written in a poetic genre, narrative style, or
theoretical form, poiesis is at play: these texts are innovative, intuitive, and imag-
inative compositions with God as their central figure. This makes approximately
ten thousand transcribed and published dainas and other folklore texts, which
often reference God, ideal for analysis and interpretation using theopoetics -
an innovative approach within the broader field of religious studies that emerged
in the late 20th century.

The theopoetics research method emphasizes that culture shapes an under-
standing of God and that God can have different names in different cultures.
However, that does not change his being. The developers of this method
recommend interpreting religious notions from the perspective of theopoet-
ics - as metaphors, allegories, and symbols - to involve God in everyday life.
If specific metaphors contradict each other, they can be explained either by
different manifestations of God in different circumstances or by the fact that
no description or image represents God in its entirety but only points to some
of the most fundamental aspects because both our knowledge and linguistic
means of expression are inevitably limited.

The 21st-century world is dynamic, interconnected, and constantly evolving;
it relies on subtle and thorough explanations, mutual coordination, and com-
prehensive understanding. That is why the understanding of God developed in
the cultural environment of each nation should be seen in its broadest sense
as a theopoetic construct that refers to the history of the entire world and
the notions of ancient ethnos. Therefore, religious or theopoetic text researchers
of the 21st century believe that the renewal of metaphors or life in new contexts
and circumstances is a phenomenon of the cultural renaissance. It is a natural
spiritual necessity of society to restore old traditions with a critical approach
and revive them in new situations, thereby enriching the culture by giving a new
vision and power to authentic traditions and making those a part of their own
identity, their way of life.

Given that all cultures have their own theories of creation, comprehensive
theological research and mutual conversation must take place. The myths of
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other living religions act as a call and a duty for theology to engage them in
dialogue with one another. The theopoetic approach is one of the most tolerant
options for the study of religious texts.

Every generation must constantly seek out anew the testimonies of God’s
existence without ruling out the heritage of folklore, where human knowledge
of God is rooted in natural, easily articulated truths, nor the allegories created
by modern writers, forming interpretations consistent with the contexts of this
era. One of these is visible in Kivirdhk’s novel - each nation’s religion / ancient
religion, its inherent understanding of God, which has formed throughout its
history, has ensured its nation’s unique culture and originality. That is why
the best way to survive nowadays is to creatively connect the ancient mindset
with the newer possibilities of the information society. Man himself is strong
enough; invoking God is a metaphorical awareness of this strength, a conver-
sation with himself.

Theopoetics theorists suggest that theologians should embrace reality as
a source of divine revelation, personal experience, and models of God con-
structed in literary works.”9

The theopoetics method allows its readers to free themselves from only
one possible explanation of God because just as a poem can gain new meaning
depending on the context in which the reader interprets it, also theopoetic
text and human particular experience can and should be understood through
the prism of the individual situation.

Each individual four-line folk song is a literary work and, at the same time,
a symbolic portrayal of God whose importance in human life is highlighted
with the help of language imagery. Even by slightly changing the intonation in
each particular life situation, every person can describe God according to their
personal feelings, experiences, and notions evolved by growing up in a particular
cultural context.

The perception of God in Latvian folk songs corresponds with the notions
commonly represented in religions. Metaphors evoke positive emotions and
motivate people to perceive their world as the best place to be during their
lifetime. One gains an essential experience by creating new practical, artistic,
and spiritual values, which is why humans have been called to act as creative
creators and perfect this world. Creativity is self-realization; the impulse of
creativity found in every moment of creation resembles God’s presence in man.
In this creative process, God is an ally and a friend because he is the one who
offers personal growth, change, evolution, and progress in God, in humanity,
in man himself, and in the universe.

79 Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.
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Readers, narrators, and listeners of theopoetic texts develop and transform

metaphors according to their conditions, context, knowledge, and interests.80
Latvian folk songs are constantly changing, and by their very nature they are
a process, not a static phenomenon.

The method of theopoetics has not been previously applied in research of

folk songs about God because it is a rather new methodological system. Until
now, there has not been interest in theopoetics in the academic environment.
Main conclusions:

1)

2)

3)

4)

5)

6)

Theopoetics is a relatively new method of analysis of theological and
religious texts that gained popularity in the middle of the 20th century.
However, it was not used in Latvia at the time due to Soviet ideological
beliefs.

Theopoetics presents a new challenge in the research of the history of
ideas - it leads to new theories, broadens the point of view, and excludes
the interpretations that tend to promote themselves as the only possible
correct versions.

Theopoetics illuminates a new point of view in the interpretation of Latvian
folk songs, and it would be worth extending it to the interpretation of
the entire oral heritage that mentions God.

In the middle of the 20th century, religious, theological, literary, and folklore
texts in which God is the main character were defined as part of the genre
of theopoetics.

Nowadays, the theopoetic view inspires writers to look for new, no less
vivid metaphors of God, confirming that theological texts are creative works
that enable spiritual and intellectual freedom to experiment, forming new
constructions of God.

Theologians argue that it is difficult to grasp the reality of God with our
human mind, but it can be constructed understandably with the help of lan-
guage.8! That is why in theopoetics, the emphasis is on language that might
indirectly hint at the divine reality, like countless human-made symbolic
constructions of God. Therefore, the theopoetics approach in the analysis of
Latvian folk songs does not try to compete with the constructions of God
either in Christianity or other religions because the competition is rendered
meaningless by the subjectivity of the means of human judgement.82

80 Juha Pentikdinen, The Nordic Dead-Child Tradition. Nordic Dead-Child Beings. A Study

in Comparative Religion (Helsinki: Suomalainen Tiedeakatemia, 1968), 117-118,
https://www.proquest.com/openview/db0fe82ce3516d516079c224e85265df/1?pq-
origsite=gscholar&cbl=1818081 (accessed 10.11.2023).

81 John B. Cobb Jr. and David Ray Griffin, Process Theology: An Introductory Exposition

(Louisville: Westminster John Knox, 1976), 9.

82 Jeremy R. Hustwit, “Can Models of God Compete?”, 909-910.
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7)

8)

9)

Theopoetics—theology and poetry; metaphors, symbols, and similarities
in Latvian folk songs form a broad field of study about society’s under-
standing of God until today. It is also important to recognize that folk songs
are primarily a product of their time’s ideas, culture, and socio-political
situation. At the same time, these texts deal with issues that can appeal to
a modern person, solving communication problems characteristic of this
era.

The study shows the need to diversify theological understanding to promote
political and academic acceptance of theopoetics. Suppose a significant place
is devoted to theological ideas and the image of God; in that case, one can
apply theopoetics in interpreting Latvian folk songs and other folklore texts,
as well as literary and other works of art.

Theopoetics makes a significant intellectual contribution to the history of
ideas, and the introduction of this method into Latvia’s academic environ-
ment should be encouraged.
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