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Kunas - namas, Sventykla, pilis,

miestas, pasaulis

DAINIUS RAZAUSKAS

Lietuviy literataros ir tautosakos institutas
dainius.razauskas@Inkc.lt

Straipsnis parasytas pagal paskaitg ,,Kanas — sielos namai, skaityta Tradiciniame

tarptautiniame nepriklausomame savitos muzikos ir $iuolaikinés balty kultaros

festivalyje ,Ménuo Juodaragis XIX“ 2016 m. rugpjucio 27 d. Duburio saloje.

Remiantis jvairiy tradicijy duomenimis (tautosakos, mitologijos, etnografijos,

religiniy teksty, literatiros ir kt.), paeiliui nagrinéjami vaizdiniai, kuriuose

namas prilyginamas Zmogaus kanui ir atvirkéciai - Zmogaus kiinas namui. Rama

Kamarasvamis yra taikliai pasakes, jog namus galima suvokti ,,kaip mini §ventove

«

ar net $ventykla — nes tikri namai yra $venta vieta

. Uztat $ventykla irgi nuo

seny senoves prilyginama zmogaus kanui, ir Zzmogaus kiinas — $ventyklai. Toliau

tiek pastatas (namas, juolab Sventykla), tiek Zzmogaus kiinas prilyginami visatai,

pasauliui, Zmogaus kiinas dargi - piliai, miestui ir, kaip neseniai turéjome proga

jsitikinti?, kiinas, pastatas, pasaulis prilyginami drabuziui. Pakeliui isryskéja $iy

skirtingo lygmens zmogaus sielos ,,namy“ tarpusavio homologijos: jie daugeliu

atveju atitinka ir netgi atstoja vienas kita tradicinése pazitarose, tikéjimuose,

paprociuose. Skirtingy tradicijy duomenys $iose homologijose papildo vieni kitus

ir sklandziai sugula j vientisg paveiksla, taip eilinj sykj iSry$kindami lyginamyjy

tyrimy svarbg. Tik tokiame vientisame paveiksle, iskilusiame susumavus skirtingy

tradicijy pavyzdzius, savo tikraja vieta randa ir tikraja reiksme atskleidzia

baltiskieji duomenys. Nelietuvisky asmenvardziy rasyba pateikta straipsnio gale.

Esminiai ZodZiai: kiinas, namas, $ventykla, pilis, miestas, mitinis

pasaulévaizdis, lyginamoji mitologija.

Namas, $ventykla - kiinas

Statinys — namas, $ventykla, pilis, miestas —
badingai prilyginamas Zmogui, Zmogaus
kanui, ir atvirk$¢iai: Zmogaus kanas — na-
mui, $ventyklai, piliai, miestui.

Lietuvoje nama zmogui nedviprasmis-
kai prilygina mjslés, $tai kaip apibadinan-
¢ios tradicine kaimo trobg: Akmens kojos,
medZio liemuo, Siaudy kepuré; Akmens

1 Pratarméje Anandos Kimarasvamio knygai Cooma-

raswamy 2004: ix.

2 Razauskas 2019¢: 42-48.
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kojos, medzio liemuo, stiklo akys, Siaudy
kepureé; Sédi senelé su akmeniném kojom,
su medzio liemeniu, su Siaudy kepeliusu,
su stiklo akim; Stovi senis be kojy, Siaudine
kepure, pypke ritko; Akmens kojos, medzio
liemuo, stiklo akys, Siaudy kepuré, ant tos
kepurés senis sédi ir pypke riiko; Liemuo
medinis, akys stiklinés, kepuré Siaudine,
o ant kepurés sédi senis ir ruko liulkg;
Kojos akmeninés, liemuo medinis, galva
Siaudiné, akys stiklinés; Kojos akmens,
liemuo medZzio, akys stiklo, kepuré Siaudy
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ir pan.? Atitinkamos namo dalys badin-
gai, nuolat tapatinamos su ir vadinamos
atitinkamomis Zmogaus kiano dalimis:
pamatai = kojos, sienos = liemuo, langai
= akys, (Siaudinis) stogas = plaukai arba
kepuré ir t. t.* Kai kurios i$ $iy homologijy
yra tokios paplitusios (tarkim, langas =
akis), kad pavyzdziams i§vardyti prireikty
atskiro skyriaus. I$ dalies panasiai latviy
mijslése: MezZa virs, tiruma svarki ,,Misko
vyras, lauky $varkas“ = medinis namas
$iaudiniu stogu; Akmens kdajas, koka rum-
pis, galva salmu cepurite ,,Akmens kojos,
medzio liemuo, ant galvos Siaudy kepu-
rélé*; Akmena kajas, koka rumpis, tasu
cepurite ,Akmens kojos, medzio liemuo,
tosies kepurélé“ = namas’.

Lietuviy mjslése namas zmogui prily-
ginamas dar ir kitaip: Per diedo pilvg trys
gyslos = balkiai; Tik gyslelé triiko, visas pilvas
jdubo; Mjslé mjslelé - per pilvg gyslelé, kai gysla
truks, pilvas jdubs; Uzminsiu mjsle: per pilvg
gysle, kai ta gyslé nutruks, visas pilvas sugrius
= balkis®. Sias lietuviy mjsles primena gudis-
kosios: Llepas nysa mpu nanpyeu ,,Per pilva
trys dirzai“; Ha uapaee mpot scvinvl, Xmo He
adeadae, moti He KviBbi ,, Ant pilvo trys gyslos,
kas neatspés, tas negyvas®; Ha uspase (nyse)
UAMBIPYL HHITLL, XMO He adeaddae, Mol He
6yose xoevl ,, Ant pilvo keturios gyslos, kas
neatspés, tas nebus gyvas“ = trobos balkia’.

3 Balys 1989: 103, Nr. 365; LTs V: 565, Nr. 6554-6556;
GrgLLM: 83-84, Nr. 542, 543; TZ V: 572, Nr. 23, 32;
586, Nr. 199; 588, Nr. 284; LTsR: 424; LpMS: 78, 79;
zr. Kensminiené 2001: 193, Nr. 39; StundZiené 1993:
170; Vy$niauskaité 1999: 82.

4 Nuodugniai zr. HeBckast 1979: 222-223.

5 AnLTM: 185, Nr. 1925, 1926a-b.

6 LTs V: 569, Nr. 6597, 6600, 6598; SbAED: 295, Nr.
773; var. LTsU: 425, Nr. 544.

7 3arajki 2004: 203, Nr. 2112, 2116, 2115.
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Rusy tradicijai tokios mjslés néra
buadingos, uztat namo dalys ¢ia daznai
tiesiog jvardijamos Zmogaus kano daliy
pavadinimais. Albertas Baiburinas pazymi,
jog rusy ,,n106 ‘kakta, nuyo ‘veidas, oxHo
‘langas’ (oxo ‘akis’), ycot ‘Gsai, ycmoe Ziotys
(ycma ‘burna, lupos’), ueno ‘kakta, veidas,
Hoeu ‘kojos, 3a0 ‘uzpakalis’ - toli grazu ne
i$samus Zmogui ir bustui bendry terminy
sgrasas‘®. Dar, ,,pavyzdziui: 1065k ‘kaktinys,
n6uuge ‘kakta, 3anobrux ‘uzkakté’ - fron-
tono i$ rasty pavadinimas Rusijoje; ueno
‘kakta’ — Baltarusijoje; uepenosoti ‘kiauso,
kaukolinis’ - vir$utinis vainikas i$ storesniy
nei Kiti rasty; ycor ‘Gsal’ — nutasyti rentinio
vir$utinio rasto galai; yuu ‘ausys’ - iSkartos
gegnése (taip pat npoywunv ‘proausiai’);
baltarusiy stogo konstrukcija uybom ¢ia-
bu’ - viena i$ archajisky keturslaic¢io stogo
atmainy“. Smulkiau §ias homologijas
apra$o Neonila Krini¢naja: ,Tradicinio
bisto antropomorfizavimo pozymius ypac
aiskiai atskleidZia terminija, Zyminti vienas
ar kitas jo konstrukcijos dalis. Pasirodo, kad
valstie¢io troba turi ‘kiau$g — Archangesko
tarmeése $itaip vadinamos lubos arba stogas,
‘antkiausis’ - tai skersiné sija vir§ luby,
‘kiauso’ arba ‘kaukolinis’ vainikas - tai
virutinysis vainikas, kuriame padaromas
rantas kiau$ui-luboms patiesti ir j kurj re-
miasi kiau$as-stogas. Turi namas ir ‘kaktg’
(ueno) - tai ir trobos frontonas, ir rusiskos
krosnies idoriné anga. [...] Zodzio ueno
semantiniai ekvivalentai yra 706 ‘kakta,
7n005K, 100uUe, 3an06nuk. Prisiminkime
posakj no6Has cmopona ‘kaktos, kaktiné
pusé, t. y. trobos fasadas. Mediné restiné
8 BaiiGypHH 2005: 75.

9 Baf’lepwH 2005: 105; BaiibypuH 1983: 225 (plg. 266,

isn. 76).
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troba turi ir ‘veidg (nuuyo), pridengta ‘an-
tveidziu’ ar ‘antveidziais’ (nanuunuxom,
-amu). Sis zodis turi kelias reik§mes, kurios
atskleidzia atitinkamos architektiirinés
detalés polisemantiskumg. Antai senojo-
je rusy kalboje - tai antveidis, skydelis,
dengiantis veida; priesakiné pusé, fasadas;
ant pastato frontono palei stogo pakrastj
pritvirtinamas figarinis drozinys; be to,
»namas pasirodo kaip reginti batybé. Jo
akys - langai (slavy *oksno ‘langas’ - i$
*oko ‘akis’). Neatsitiktinai kai kuriose
$iaurés rusy tarmeése ir zodis enas ‘akis’
turi reiksme ‘fasadinis namo langas’ (¥
Heeo enasamu 0om K e2o0 domy cmoum ‘Jo
namas stovi akimis j jo namg’). Nestokoja
gyvenamasis pastatas ir ‘ausy’ - $itaip
vadinamos konstrukcinés gegnés. Negana
to, jis gali turéti ir moters, ir vyro bruozy.
Pasitelkiant platesne ryty slavy medziaga,
galima tarti, jog namas ‘vyras’ pirmiausia
i$siskiria ‘Gsais’ - nutasytais vir§utinio
rentinio rasto galais - ir, matyt, ¢iubu’ - ar-
chajika keturglaicio stogo forma, islikusia
baltarusiy tradicijoje. [...] Troba pasirodo
kaip daugiaranké batybé. Jos ‘desiniosiomis
rankomis’ (decnuyopr) liaudyje vadinamos
grindy lentos, simbolizuojancios Zmogaus
likimg, gyvenima. O kai kuriais atvejais
frontonas atrodo kaip i$skéstos rankos.
Be to, priekakciai baigiasi istiestais ranky
delnais su ryskiai pazymétais pirstais (antai
klétyje i§ Kokoily k. Kizy muziejuje). Dau-
gybe kojy liudija pavadinimai crmynenu ‘pé-
dos’ (laipty pakopos), cmona ‘padas’ (dury
arba varty sgvara, kaip Sarniras pritvirtinta
ant staktos), nsma ‘kulnas’ (dury arba varty
savaros) arba namo: ‘kulnai’ (gegniy dalys,
kuriomis jos remiasi i sijy galus)“.

10 KpmHuynas 2001: 144-146.
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»Atitinkamai $ventykla irgi turi antro-
pomorfiniy bruozy, kuriuos liudija seno-
sios rusy literatiiros paminklai: Ja y Cnaca
C8AMA20 Y KAMEHOU UEPKBU 8ePX 020pert
do nzeu ‘Sventojo Iiganytojo akmeninés
cerkvés vir$us sudege ligi pe¢iy’; Om nuzy
om ned uepKeu Nouwino aKu Wupoko, a K
8epxy Noyx, a éepx He NOKPvim NOO0OHO
6vicmy aku Konnak Ha enase 0e3 epxy
‘Nuo cerkvés apacios, nuo peciy éjo pladiai,
o link virSaus siauryn, o vir$us nedengtas
tarsi kepuré ant galvos be vir§aus’ Pazy-
mésime, jog terminas xonnax ‘kepuré’
ligi $iol islikes $iaurés Rusijos dailidziy
leksikoje: skirtingai nuo kiginio stogo, is-
testo j vir$y, ‘kepuré — neaukstas, priplotas
piramidés pavidalo stogas, neaukstensis
uz pagrindo diametra. Kulto statinys gali
buti vaizduojamas antropomorfiskas ir
ikonose. Ta dingstimi ateina j galva pagal
visus kanonus atlikta ikona i§ Novgorodo
Sv. Sofijos §ventyklos: j vainikuojancio cer-
kve kupolo kontarg senosios Rusios ikony
tapytojas jpiesé $ventojo figiira, iSkeltose
vir§ galvos rankose laikanciag kryziy. To-
kiu badu jtaigojami ikonoje vaizduojamo
kulto statinio antropomorfiniai bruozai.
Sventykla pasirodo kaip §ventojo, kurio
garbei ji pastatyta — kurio dvasia joje gy-
vena, suteikdama jeinanc¢iajam j cerkve
savo globa, — jsikanijimas. Pazymésime,
jog archainése kultiirose namo arba $ven-
tyklos antropomorfiniai poZymiai aigkis.
Tokia, pavyzdziui, yra khmery viduram-
ziy Sventykla Bajonas su savo Zymiaisiais
milzini$kais bokstais, vaizduojanciais
Lokesvaros (biisimojo Budos) veidus, at-
suktus j keturias pasaulio $alis. Galima net
pasakyti, kad $ventykla - tai architektaros
priemonémis jkiinytas to ar kito $ventojo
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atvaizdas, pavidalas, ikona.“" Be to, ,,$ven-
tyklos atropomorfinius bruozus isreiské
atskiry jos daliy pavadinimai: galva, kaklas
(kupolo pagrindas), peciai, padas, antakiai
vir§ langy. Prie to, kas pasakyta, belieka
pridurti, kad $ventykla gali turéti keletg
(kartais daugybe) galvy, ir ant kiekvieno jos
kaklo neretai btidavo ‘apykaklés’ - dantytos
juostos, supancios kakla toje vietoje, kur
jis jungiasi su galva ir stogo kiagiu“>. Cia
galima turéti omenyje ir visos krik§¢ioniy
Bazny¢ios mistinj tapatuma Kristaus kanui.

Sventyklos tapatumas su deivés kinu
budingas jau Balkany neolito kultarai: sto-
gas ir kaminas - tai kratiné, kaklas ir galva;
sienos - liemuo; aukuras - $irdis®. Marijos
Gimbutienés apradyti VI-IV takstantmecio
pr. Kr. $ventykly modeliai ,vaizduoja pacia
Deive: galva vir§ stogo, o namas — jos kiinas.
Siuo atzvilgiu nepaprastai jdomiy $ventykly
modeliy rasta Porodino gyvenvietéje netoli
Bitolos, Makedonijoje®, kuriy ,,reljefe aplink
kaming buvo pavaizduota Deivés antka-
klé“+. Visai kaip Jono Strielkaino eilérastyje:

Ir kaminas - frantas nubloges -
Pajuto, kad kaklg nutryné
Siaudiné apykaklé - stogas®.

Mircios Eliadés manymu, archajiska
statyby aukos paprotj irgi grindzia statinio

11 KpuunuHast 2001: 147-148.

12 Kpmunynas 2001: 148; zr. KpuHnynas 1984: 159.

13 Tomopos 1986: 15. Pasak Anandos Kimarasvamio,
zmogaus ,,8irdis yra altorius®, ir atvirksciai: §ven-
tyklos altorius ,visuomet yra tam tikras aukojimo
zidinys, analogiskas Sirdziai“ (Coomaraswamy 1997:
178, 180).

14 Gimbutiené 1996: 167, tame pat p. ir jspudinga vaiz-
diné medziaga.

15 Strielkiinas 1989: 162.
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kaip kiino samprata, kaip naujo kiino, j kurj
persikelia, j kurj jsikanija aukos siela®.

Kiinas - namas, §ventykla

Ir atvirksciai: Zmogaus kinas, Zmogus visuo-
tinai prilyginamas namui, $ventyklai. Antai
Ovidijus (,Metamorfozés® XV. 158-159)
Pitagoro lapomis apie reinkarnacija moko:

Siela neturi mirties, tik palieka bustg
ankstesnj
Ir { naujus namus iSkeliauja toliau ten

gyventi.”

Senovés iranénai (,Denkartas“ 241-
242) Zmogaus sielg kiine prilygino $eimi-
ninkui namuose: ,,Zmogaus kiine veikia
keturios pagrindinés galios: siela, gyvybiné
dvasia, fravasi ir sgmoné. Siela, kurig sudaro
protas ir valia, yra kiino viespats, kaip kad
$eimininkas savo namuose [...]. Gyvybiné
dvasia - tai véjas, kurj gyvenimui prikelia
savaiminé jo fravasi veikla. Bidama gyva,
ji palaiko ir kiitno gyvybe, kaip kad namy
$eimininko asmeninis gydytojas [...]. Kai
ji atsiskiria nuo kano, kunas mirsta, kaip
kad sugritiva namas, lizus namo stuburui.
Fravasi palaiko prigimtas kiino funkcijas
ir jas priziari, kaip meistras ar ekonomas
priziari $eimininko namus [...]. Kai ji atsi-
skiria nuo kano, kanas nusilpsta ir tampa
nepajégus, kaip kad laiku neparemontuotas
sugriiiva namas. Sagmoné nusviecia Seimi-
ninko namus [...], ji igalina regeéti, kaip kad
saulé, nusviecianti pasaulj, arba zibintas —
namus.“** Panasiu Arturo Sopenhauerio

16 Eliade 1986: 182-183.
17 Ovidijus 1979: 406.

18 Zaehner 2003: 271; Zr. Razauskas 2018: 46—47.
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palyginimu, ,,Zmogus, gyvenantis turtinga
dvasinj gyvenima, yra panasus j $viesia,
$iltg, linksmg pirkia su papuosta Kalédy
eglute speiguota, pusnynuose skendincia
gruodzio naktj“s.

Biblijoje, Jobo knygoje (Jb 4, 18-19)
sakoma, jog Dievas ,net savo tarnais
nepasitiki ir savo angelus kaltina klaida!
Ka tad sakyti apie gyvenancius molio na-
muose, kuriy pamatai yra dulkés?“ ,,Molio
namai“ - tai Zmoniy kanai. Tuo, beje,
aiskiai pasakyta, kad molis, i§ kurio buvo
nulipdydas Zmogus, yra tas pats molis,
kuriuo apdrebiamos namo, statinio sienos.
Evangelijoje pagal Jona (Jn 2, 19-22) Jézus
sako: ,Sugriaukite $ita $ventove, o a$ per
tris dienas jg atstatysiu! Tada Zydai saké:
Keturiasde$imt SeSerius metus $ventove
staté, o tu atstatysi ja per tris dienas?! Bet
jis kalbéjo apie savo kiino $ventove. Tik
paskui, jam prisikélus i§ numirusiy, mo-
kiniai prisiminé jj apie tai kalbéjus® Todél
ir $v. Paulius savo pirmajame laiske korin-
tie¢iams retorigkai klausia, ir nesyk: ,, Argi
nezinote, kad jis esate Dievo $§ventové ir
jumyse gyvena Dievo Dvasia? Jei kas Dievo
$ventove niokoja, tg Dievas suniokos, nes
Dievo Sventové $venta, ir toji Sventove - tai
jas! (1 Kor 3,16-17); ,,Ar neZinote, kad jasy
kianas yra $ventové jumyse gyvenancios
Sventosios Dvasios, kurig gavote i§ Dievo,
ir kad jus nebepriklausote patys sau?“
(1 Kor 6, 19). Sios tapatybés neuzmirsta,
ja savaip perinterpretuodami, ir vélesni
krik$c¢ioniskieji mastytojai. Antai ,,penkiy
pojuciy duris® mini Mokytojas Ekhartas®,
tuo irgi zmogaus king prilygindamas pas-

19 Sopenhaueris 1994: 59.

20 Eckhart 1998: 199.

" \ SOVIJUS

tatui. O Ignacas Lojola savo ,,Dvasinése
pratybose® prisipaZjsta, jog Dievas gyvena
»ir manyje: duodamas man buvima, gyvy-
be, pojicius ir jgalindamas protauti; taip
pat padarydamas mane $ventove, kadangi
esu sukurtas pagal jo dieviskos didybés
paveikslg ir panasuma“*. XX a. vienuolis
Tomas Mertonas pritaria, jog kiinas ,yra
Dievo duotoji tikrové ir $i tikrové taip pat
$venta. Tad teisinga sakyti, nors simbolis-
kai, kad kanas yra Dievo $§ventové“=,

1860 m. uzrasytame norvegy liaudies
egzorcizme j Velnig kreipiamasi: ,,...liepiu
tau pasitraukti i$ Sio misy VieSpaties Jézaus
Kristaus tarno ir tvarinio. Liepiu tau ne savo,
neverto, nuopelnais, bet Sventosios Dvasios
galia — dink i$ $itos jo $ventyklos!“* XIX a.
rusy staciatikiy duchobory priezodis byloja:
Lepxosv He 6 bpesnax, a 6 pe6pax ,Cerkvé —
ne tarp rasty, o tarp Sonkauliy“*. Marijos
Zavjalovos duomenimis, gudy liaudies
tradicijoje Zmogaus ,kinas gali bati prily-
ginamas baZnyciai, kaulai bei gyslos — var-
tams, sanariai — spynoms” ir pan.” Ta pacia
zmogaus kiino ir pastato analogija remiasi
latviy palyginimai: Tik vajs ka kaulu baznica
»Liesas kaip kauly bazny¢ia®; Izdilis ka kaulu
kambaris ,,Sulyses kaip kauly kamara“®. Jus-
tino Marcinkevi¢iaus zodZiais apibendrinant:

Iskeliu baznycig savyje,
jeinu ir uzdarau duris.”

21 Lojola 1998: 146.

22 Merton 2008: 36-37.

23 SFBL: 281, Nr. 54.1.

24 JInITPH: 33.

25 3aBbs/IOBA 1999: 16.

26 KKLSP: 216, Nr. 4303, 4315.

27 Marcinkevicius 2009: 172.
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Zmogaus kiino kaip $ventykos sampra-
ta aptinkama jau kai kuriose pirmykstése
kultarose®. ,,Namas vedose yra nuolatinis
kino, kaip sielos buveinés, jvaizdis®, - pa-
zymi XX a. pirmosios pusés indy dvasinis
veikéjas, intelektualas, kovotojas uz Indijos
nepriklausomybe Sri Aurobindas®. Buda
yra pasakes: ,,Kiinas — ne $iaip jrankis, o
$ventove, kurioje gyvena dvasia“°. Zymusis
IX a. tantrinio budizmo poetas Saraha savo
»Dainy skryneléje“ (48 posmas) sako: ,,Esu
aplankes beklajodamas daugel $ventykly ir
visokiy $ventenybiy, / Bet nemaciau kitos
$ventyklos tokios palaimingos kaip mano
paties kunas.“* Pagarséjes XII-XIII a. tibe-
tietiSkojo tantrinio budizmo jogas Milarepa
dainuoja apie tikrajj dvasinj gyvenima ,,kiino
vienuolyne®: ,Mano kano vienuolyne, /
$ventykloje kratinés; nes: ,, Pavertes vienuo-
lynu savo kiing, / prabangiuosius vienuoly-
nus pamir$au.“* Apskritai jogos praktikoje
religinis kultas interiorizuojamas, uZtat, pa-
sak Algio Uzdavinio, ,kinas virsta vidinés
liturgijos $ventykla®. Ir $iuolaikinis daoistas
Dengas Ming-Dao pritaria: ,Kanas — dievy
$ventové.“** Itin aistringai $ig metaforg savo
pamokymuose plétojo naujosios vedantos
guru Svamis Vivekananda: ,Tu esi auksciau-
sioji Dievo $ventykla. [...] Gyvasis Dievas
tavyje, o tu statai baznycias bei $ventyklas ir
tiki visokiausiais vaizduotés pramanais! Vie-
nintelis Dievas, vertas garbinti, — tai Zmogaus
siela Zmogaus kiine. Zinoma, gyviinai irgi yra

28 Hocart 1970: 235-236.
29 Aurobindo 1971: 188.

30 Hahn 2003 I: 44.

31 BT: 230.

32 MTBAI: 45, 60.

33 Uzdavinys 2006: 140.

34 Ming-Dao 2000: 95.
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$ventyklos, bet Zmogus — auk$ciausia, visy
$ventykly Tadz Mabhalis. Jei negebu Dievo
garbinti joje, tai jokia kita $ventykla nepadés.
O tg akimirka, kai suvokiu Dievg rymant kie-
kvieno zmogaus kano $ventykloje, akimirka,
kai nus¢iavu i§ pagarbos priesais kiekvieng
zmogy, regédamas jame Dievg, — tg akimirkg
i$sivaduoju i§ nelaisvés. Nukrenta visi pan-
diai, ir esu laisvas. >

Jdomus VIII a. indy budizmo patriarcho
Padmasambhavos atvejis. Jo deivé mokytoja
(dakiné), apsireiSkusi jam tarnaités pavidalu,
peiliu persirézé kritine ir parodé savo viduje
esant visas tantrinio budizmo dievybes:
»Tada Padmasambhava nugvito ir suvoke,
jog kainas, nepaisant jo laikinumo, yra
auksciausiy galiy bei galimybiy $ventykla.“*
Palyginimui paminétinas Paryziuje, Musée
de Cluny, saugomas XV a. Svenciausiosios
Mergelés Marijos medinis skulptirinis at-
vaizdas, kuris i$ priekio atsidaro tarsi bazny-
¢ios durys, ir viduje pasimato Dievas Tévas
ir Nukryziuotasis?. O Siaurés Amerikos
indénai motinos js¢ias prilygino iniciacijos
trobelei netgi patyrimo lygmeniu. Antai
vienas ,,$amanas® apie savo reinkarnacija
pasakojo, esa ,jo siela nusprendusi jsiki-
nyti jovy gentyje; tuomet siela jZengusi |
trobele pro duris, pridengtas meskos kailio
gaurais, ir kurj laika joje buvo; paskui i$éjo
i$ trobelés - ir tada gimé. Kitas, vinebago
genties, $amanas, prisimindamas vieng i$
savo reinkarnacijy, pasakojo patekes ne j
moterj, o j kambarj. “Tenai a$ visg laika isli-
kau sgmoningas. Vieng dieng iSgirdau lauke
krykstaujant vaikus, taip pat kitus garsus, ir

5 Vivekananda 1990: 115.

w

6 Gonda 1985: 455-456.

w

37 Zr. Campbell 1974: 60-61, 514 (pav. 53, 54);

Franz 1968: 247; Maslauskaité 2012: 70.
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nusprendziau iSeiti. Tuomet man atrodé,
kad einu pro duris, bet i§ tikryjy a$ gimiau
i$ moters. Vos tik atsidiiriau lauke, suzvarbau
nuo $alto oro i§ émiau verkti’** Kad jau
zmogaus kanas apskritai, nepriklausomai
nuo lyties, yra $ventykla, kurioje garbinama
dievybé, tai moters, motinos kiinas - dargi
misteriumas, $ventové, kurioje jvyksta (at)
gimimo misterija.

Ty paciy vaizdiniy vagoje Marija Luiza fon
Franc Zmogy yra prilyginusi tvartui, kuriame
gime Kristus: ,,Kadikelis Kristus reiskia Zzmo-
guje gimusj i$sigelbéjimag. Mes ne dievai, ogi
tvartas, kuriame gimsta dieviski dalykai.“®

Dieviskiems dalykams priskyrus ir
zmogaus mintis, kurios galvoje kartais
irgi ,gimsta“, tokiam tvartui arba trobelei
galima bty prilyginti ir atskirai Zmogaus
galva. Isties, zmogaus galva tvartui, trobai
prilygina lietuviy mislés: Raudonas gaidys
tvarte gieda; Raudonas Sunelis tvarte loja;
Raudonas gaidys gieda po slenksciu; Rau-
donas Suniukas po slenksciu loja; Lojes lojes
Sunelis Smakst uz dureliy = liezuvis; Pilna
grycia balty kultuvyciy, po tom kultuvytém
raudonas Suo guli = burna, dantys ir liezu-
vis; Pina troba balty Zmoniy; Maza trobelé
pilna kultuvéliy = dantys; Po slenksciu
druskos maiselis = smakras; Kur tik eini, vis
pastogéje = kepuré ant galvos* ir t. t. Galva
namui prilygina ir gudy mjslé: Cmaiys
cmoy6, a Ha moim cmayby xama ,Stovi
stulpas, o ant to stulpo troba“ = Zmogus*.

38 Eliade 1968:163-164. Meskos kailio gaurais prideng-
tos ,trobelés” durys akivaizdziai mena moters lytinj
organa.

39 Franz1994:18s.

40 LTs V:547 Nr. 6368, 6369, 6372, 6373, 6377, 6381, 6382;
Balys 1989: 97-98, Nr. 247, 248, 257; 101, NI. 316.

41 3arajki 2004: 94, Nr. 830.
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Panasiai, pazymi A. Baiburinas, rusy mjs-
lése namo ,,pogrindis mena burng (apatine
veido dalj): ITonro noononve eyceti, nebedeii
‘pilnas pogrindis zasy, gulbiy’ = burna ir
dantys“2 Be to, rusai apie kvailj pasako: ¥
Hezo uepOax 6e3 8epxy: 00H020 CMPONUNLUYA
Hem ,,Jo palépé be virSaus: vienos gegnés
traksta“®. Panasiai kvaisa, pusprotj apiba-
dina lietuviai: it Sulo netekes; ne visi Sulai
(galvoje); (vieno) Sulo stinga (nepritenka,
tritksta) (galvoje); savo ruoztu sulg is galvos
pamesti ar Sulg pamesti i galvos reiskia
ysukvailéti“#, Siam kontekstui priklauso
ir $iuolaikinis pasakymas stogas nuvaziavo.

Namas, kiinas - pasaulis

Taigi Zmogus pats sau — ir namas, namai,
ir tikroji $ventykla. Savo ruoztu namas,
namai, juolab $ventykla - tai iStisas mazas
pasaulis, mikrokosmas, didziojo pasaulio
atspindys ir modelis. Pasak Noreberto
Véliaus: ,Namo sandara, daugelio pasaulio
tauty ir genciy supratimu, atitiko viso pa-
saulio sandarag, tai tarsi mikrokosmas, kurio
atskiros dalys buvo siejamos su atskiromis
kosmoso dalimis (stogas - su dangumi,
pamatai — su poZemiu).“s Anot mjsliy:
Trys bobos uzlaiko dangy, kad nenukristy
= balkiai* (dangus ¢ia, suprantama, mena
stoga); Kad ne kybés, kad ne kabés, bit dan-
gus sugriuves = balkiai¥; Kad ne kybés, kad
ne kabes, dangus sugriiity = stogas*; vari-
42 Bai'l()ypm—( 2005: 212.

43 HnIIPH: 359.

44 LKZ XV: 343; FZ: 723.

45 Veélius 2018: 45.

46 LTs V: 568, Nr. 6595; GrgLLM: 88, Nr. 568.

47 LTs V:569, Nr. 6599; GrgLLM: 86, Nr. 567; Balys 1989:

104, Nr. 374.
48 LTs V: 569, Nr. 6605; plg. BsIT: 425, Nr. 331.
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antas su i§plétotu sueiliuotu jminimu: Kad
ne kybés, kad ne kabes, visas dangus griiity
= Kad ne lotos, kad ne sparai, visas stogas
griuty®; Kad ty kibZzdy pakibZdy nebity, tai
dangus biity seniai pargriuves = stogas su
sparais (bei lotomis)>°. Ir atvirkséiai: Pilnas
stogas langeliy, visi pro juos Ziiri ir nieko
nemato = dangus ir Zvaigzdés®.
Atitinkamai apie benamj pasakoma: Jo
namai po Dievo dangciu™, o dangtis ¢ia yra
‘stogas’™ ir savaime mena tos pacios Saknies
dangy. Anot priezodziy: Jo namai dangumi
dengti; Dangum dengtas, lauku tvertas;
Jo trobos dangum dengtos, lauku tvertos™.
Priezodzius pasitelkdamas, kvieslys tradici-
nése vestuvinése oracijose sako: Pas mus yra
stainios muravotos, oru budavotos, debesimis
lototos, dangumi stiegtos; arba: Pas mus bé-
riems Zirgams pastatyti bus iSduotos stainios
budavotos: lauku tvertos, debesimis lototos,
dangumi dengtos®. Maironio zodzZiais:

Ilsékit kaulai pranokéjy
Pastogéj mélyno dangaus.>®

Arba Marcelijaus Martinaicio:

dangui stogg dengiu,
Siaurei langg dedu.>

49 BsIT: 421, Nr. 222.

50 GrgLLM: 88, Nr. 572; TZ V: 577, Nr. 17; Vy$niauskai-
t€ 1999: 83.

51 LTs V: 449, Nr. 5350; LKZ V: 740; TZ V: 573, Nr.
59; CpOTK: 171, Nr. 250; LtvZ: 356, Nr. 711. Zr.
Hesckas 1979: 226.

52 FZ:150.

53 LKZII: 260.

54 LTs V: 358, Nr. 4000-4902.

55 JSSD II: 299, 355.

56 Maironis 1988: 215.

57 Martinaitis 1990: 12.

BALTUY IR LIETUVOS KULTURA

Lietuviy tradicinés trobos skliauto
langelis bidingai vaizduoja saule po ,,stogo
dangumi®,

Panasy j lietuviy priezodj turi latviai:
Pasaule par maju, debess par jumtu ,,Pa-
saulis uz namg, dangus uz stogg™®. O masy
vestuvines oracijas atitinka latviy nuotakos
dainuojamas ketureilis:

Lai istaba, ko istaba,
Dizens nams tautinam:
Viena pusé skujom stiegta,
Otra Dieva debesim.*®

Ot namas, tai bent namas,
Didelis namas jaunikio:
Viena puse skujam jumta,
Kita - Dievo dangumi.

Rusy tradicijoje, pasak A. Baiburino:
»Prie$priesa dengtas — nedengtas, kurios
apribuose veikia su stogu susije vaizdiniai,
priklauso prie svarbiausiy liaudies pasau-
lévaizdzio turinio klasifikatoriy. Batinybé
jausti visatg esant baigtine, turint krasta
(vadinasi, ir esant sutvarkyta) yra vaizdiniy
apie vir$utinigja ribg pamatas - plg. dangy
kaip pasaulio stoga. Visa, kas turi vir§uting
ribg, yra pazjstama, suvokiama, Zmogis-
ka. Norint pavaizduoti negyvenama arba
svetimg namg, tautosakoje pasitelkiamas
namo be stogo vaizdinys. Taip, pavyzdziui,
svetimi (jaunikio) namai vaizduojami ves-
tuvinéje tautosakoje: A ysudena, monooa,
/ Henokpoimyw xamuny, / Ilycmyio
xopomuny ‘A$ i$vydau, jauna, / Nedengta
gry¢ia, / Tu$cig trobesj’. Plg. ne-nama:
58 Zr. Mikénaité 2004: 76.

59 KKLSP: 141, Nr. 2291.
60 LDD: 59, Nr. VIL.1.1; BDS, Nr. 25804
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Hebom noxpoimo, nonem ozopoxcero ‘Dan-
gumi dengta, lauku tvérta. O tuo pat metu
stogas gali metonimiskai Zymeti visa nama:
omuuii Kpos tévy stogas, s#umv no0 00HO
Kpviweil ‘gyventi po vienu stogu’“®* Dar
vienas atitinkamas priezodis: Haw dsop
kpoim HeboM, a obHeceH sempom ,,Misy
kiemas dengtas dangumi, o aptvertas vé-
ju“e, Pazymeétina, kad minétuose latviy
nei rusy priezodziuose tarp ‘dangaus’
ir ‘dengimo’ néra figirae etymologicae,
kaip lietuviskajame, uztat veiksmazodis
kpoump ‘dengti’ tiesiogiai mena kaip tik i§
jo padaryta zodj kpouua ‘stogas, dangtis.
Rusy mely pasakos herojus pasakoja:
Boin y Hac 0om u3 00H020 KUupnuvuka;
271A30M He OKUHeWb, a 632/ISTHYMb He Ha
umo; ceemom 0620poxceH, HeGOM NOKPbLM
»luréjome mes namg i§ vienos plytgalio;
akimis neapmesi, o pazvelgti néra j ka; pa-
sauliu aptvertas, dangumi dengtas®; kitoje:
JKunu onu 602amo; 080p y HUX KOTLUOM,
mpu sHepOUuHbL KOHel, ¢ KOHUOM, MpU Ko7a
3a6umo, mpu X60pOCMUHbL 3A6UMO, HeOOM
HAKPLIMO, a céemom 0020podceHo ,Gyveno
jie turtingai; kiemas jy kaip Ziedas, trys
kartys galas su galu, trys kuolai jkalti, trys
zabai uzvyti, dangumi defigta, pasauliu
aptvérta“s,

Pla¢iau namo-pasaulio homologija rusy
tradicijoje yra nagrinéjusi N. Krini¢naja:
»Pagal mitine sgmone, namas ne $iaip sau
statomas - jis pritaikomas prie pasaulio
sarangos. Beje, tai labai subtiliai pazyméjo
puikus valstie¢iy buities zinovas N[ikola-

61 baitbypun 1983: 224; BaitbypuH 2005: 104-105; plg.
LuBbsH 1994: 41. Minétg priezodj zr. [nIIPH: 488;
HOnTC II: 503.

62 InTCII: 503.

63 APHPC III: 225, Nr. 423; 235, Nr. 429.

18 \ SOVIJUS

jus] Kliujevas (“Zemé ir gelezis’): Becednas
u36a - nodobue scenexHoti, / B neii wionom -
Hebeca, nonamu — Mneunouii IIymo ‘Gyve-
nama troba visatg atitinka, / Selmuo jos -
tai dangus, o kraigas — Pauks¢iy takas’ I§ ¢ia
pastovus soliarinis ornamentas, puosiantis
priekak¢iy galus, kraiga, langines, dury
sgvaras, stogo atbrailas, kartais balkonus,
prieangius, galerijas, taip pat jvairius buities
rykus; be to, N. Krini¢naja prisipazjsta:
»Mélyname fone pavaizduotas Zvaigzdes
mums yra teke matyti ant $ventykly ku-
poly ir ant Liadinos kaimo (Kargopolio r.,
Archangelsko sr.) cerkvés prieangio. Butajj
kosmologiniy simboliy vyravimg dvary
(rimy) puosyboje atspindi talpi bylinos
formulé:

Ha nebe connue — 6 mepeme contye,
Ha nebe mecsy, — 8 mepeme mecsu,
Ha nebe 363001 — 6 mepeme 36e30v1,
Ha Hebe 30psi — 6 mepeme 30psi

Y 8¢ kpacoma nooHebecHas.

Danguje saulé - pilaitéje saulé,
Danguje ménuo - pilaitéje ménuo,
Danguje zvaigzdés - pilaitéje Zvaigzdés,
Danguje ausra - pilaitéje ausra

Ir visa padangiy grozybé.*

Dar §tai rusy pasakymas, primenan-
tis anks¢iau minétg lietuviy mjsle: He6o
mepem Oodxcuii, 36e30bl — 0KHA, OMKYda
gHeernvL cmompam ,,Dangus — Dievo pilai-
té, Zvaigzdés - langai, pro kuriuos angelai
Ziari“s.

Vieno tuviec¢iy epo herojus sako: ,, Dan-

64 KpmHuynag 2001: 150, 151-152.
65 InTCII: 503.
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gus mano — mums stogas.“®® Apskritai
Sibiro tiurky tautoms dangus prilygsta pa-
lapinés stogui, ar uzdangalui, o Zvaigzdés -
skylutéms jame arba langams®. Panasiai
mordviams: ,Namo stogas simbolizavo
dangy, pats medinis pastatas — zeme, ri-
sys - pozemius.“®* Panagiai Siaurés Ameri-
kos indénams: antai huiciolai $ventykla lai-
ko pasaulio atvaizdu, kuriame stogas atstoja
dangy; delavarams (lenapams) Didysis
Namas, kaskart i$ naujo pastatomas pries
Naujyjy mety $vente, iSreiskia visatg, jo
grindys - zeme, keturios sienos - keturias
pasaulio $alis, skliautas — dangy.® Panasiai
prerijy algonkinams, $ventoji pirtis — oma-
hams ir t. t., todél M. Eliadé apibendrina:
»Pastatas kartoja pasaulj: keturios jo sienos
simbolizuoja keturias pasaulio kryptis,
stogas atstoja dangaus skliauta, grindys
simbolizuoja Zeme.“° Juolab nuo seno
»$ventykla — dievo ‘riimai’ — pabréztinai
atstojo imago mundi. Vaizdinys archajiskas
ir placiai paplites“”. Budisty stupos kupolas
irgi mena dangy”. Mikronezijos Gilberto
saly gyventojams dangus taip pat yra sto-
gas, ir Vakaruose $ventyklos kupolas mena
dangy, ypac kai dar i$puostas zvaigzdémis,
kaip Sventosios Mergelés Marijos katedros
Briuselyje, arba ir visai ne $ventyklos, o
$tai Niujorko Centrinés stoties, naktj i$
vidaus suzibantis ZvaigZdes atstojanc¢iomis
elektrinémis lempelémis™. Pasak Anandos
Kamarasvamio: ,Kiekvienas namas tad yra
66 Xypakos 1987: 69; MHM II: 537, (538).

67 Eliade 1989: 260-261.

68 Deviatkina 2001: 101.

69 Coomaraswamy 1997: 182; Eliade 1969: 145.

70 Eliade 1969: 144; plg. Eliade 1975: 46; Eliade 1997: 33.
71 EIHRII: 61.

72 Cemeka 1968: 139.

73 Hocart 1970: 228, 230, 231.
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tarsi visata, taip pat ir savo turiniu®, nes
»hame gyvenanti Seima atstoja nesuskai-
¢iuojamas butybes, gyvenancias kosminio
namo pastogeéje, kurio stogas — dangus“’.

Polis Rikioras pazymi, jog ,,dél trilypés
analogijos tarp kano, namy ir kosmoso,
$ventyklos kolona simbolizuoja masy
nugarkaulj ir atvirksciai, stogas atitinka
kaukole, kvépavimas - véjg ir t. t.“* Savo
ruoztu lie. stiiburas - tai ne tik Zmogaus
kano nugarkaulis, bet ir ‘stulpas prie da-
minés pirkios krosnies su angomis kam
pasidéti’”, taigi savaime mena Zmogaus
kiino ir namo analogijg. Sig trilype analo-
gija yra pabrézes ir Mircia Eliadé: ,,Siaip jau
panasios homologijos aptinkamos visose
aukstosiose Azijos kultarose, jas taip pat
liudija archajinés kultaros. Negana to,
kosmo, namo ir zmogaus kiino homologija
davé pradzia filosofinéms spekuliacijoms,
iki $iol tebegyvuojanc¢ioms Indijoje ir ligi
Renesanso gyvavusioms Vakaruose. [...]
Ypa¢ dzainizme kosmas vaizduojamas
zmogaus pavidalu, bet $is kosmologinis
antropomorfizmas budingas visai Indijai.
Iskart pridurkime, jog tai yra archajiné
idéja: jos $aknys mitologijose, aiskinanciose
pasaulj atsiradus ir pirmyks¢io milzino.
Indy religiné mintis gausiai naudojosi $ia
tradicine kosmo - Zmogaus kiino homolo-
gija, ir tai suprantama, nes Zmogaus kiinas,
kaip ir kosmas, galy gale yra egzistenciné
duotybé, butina salyga, kurig tenka priim-
ti. Ritualuose, paremtuose subtilia jogos
fiziologija, Zzmogaus stuburas prilyginamas
pasaulio stulpui (skambha) arba kalnui
Meru, kvépavimas prilygsta véjui, bamba

74 Coomaraswamy 1997: 199.
75 Ricoeur 2000: 75.
76 LKZ XIII: 1006-1007.
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arba $irdis - pasaulio centrui ir t. t. Ta-
¢iau homologija taip pat nutiesiama tarp
zmogaus kano ir ritualinio komplekso
visumos: aukojimo vieta, aukojimo rykai
bei gestai prilyginami atitinkamiems kiino
organams bei jy funkcijoms. [...] Zmogaus
kanas, rituale homologiskas kosmui bei
vedigkajam aukurui (imago mundi), toliau
prilyginamas namui. Hatha jogos tekstas
(Goraksa Sataka 14) apie zmogaus kiing
kalba kaip apie ‘namg su vienu stulpu ir
devyniomis durimis™ (tasai stulpas - tai
stuburas, o devynios durys - Zmogaus kiino
angos); ,Galioja ir atvirkstiné homologija:
$ventykla, namas savo ruoztu prilygsta
zmogaus kiinui. Sventyklos skliauto ‘akis’ -
ne vienoje architekttiros tradicijoje Zinomas
terminas. [...] Indijoje kiaurymé boksto
vir$uje, be kity, turi pavadinimg brah-
marandhra. O §is terminas, kaip Zinoma,
zymi kaukolés vir§uje esanciag ‘angg, kuri
vaidina esminj vaidmenj tantrinés jogos
technikose: pro ¢ia mirties akimirkg iSeina
siela. Tik prisiminkime paprotj mirusiam
jogui praskelti kaukole, siekiant palengvinti
sielos i$sivadavima. Sj indy paprotj atitinka
Europoje ir Azijoje pladiai paplite tikéjimai
mirusiojo sielg iSeinant pro dimy anga
ar pro stoga, ypac pro ta stogo vieta, kuri
yra vir§ Sventos kertés’ (kuri atitinka kai
kuriy Eurazijos busty vidurinj stulpg ir
todél atstoja pasaulio centrg). Uztrukusios
agonijos atveju i$ stogo iSimamos kelio
lentos arba jis tiesiog pralauziamas. Sio
paprocio reik§mé akivaizdi: siela lengviau
paliks kiing, jeigu kitas Zzmogaus kiino ir
kosmo jvaizdis — namas irgi vir$uje bus
pradarytas. Pazymétina, kad indy misti-
nis Zodynas yra i§saugojes $ia zmogaus
kiino ir namo homologija, ypa¢ kaukolés

20 \ SOVIJUS

tapatinima su stogu ar kupolu. Pamatiné
mistiné patirtis, t. y. Zmogiskojo salygo-
tumo perzengimas, i$reiskiamas dvigubu
jvaizdziu: stogo pralauzimu ir pakilimu j
dangy. Budizmo tekstai kalba apie arhatus,
kurie ‘kyla j dangy, prasilauze pro rimy
stogg’; kurie, ‘savo paciy valia pakildami,
pralauzia namo stogg ir pro jj pradingsta
medziuose’; arhatas Mogalava, ‘pralauzes
kupola, nuskriejo j dangy’ 7

A. Kimarasvamio zodziais, ,,pats zmo-
gus yra tiek ‘$venta Sventové’ (1 Kor 3,16-17),
tiek Dievo miestas (brahmapura). Kanas,
$ventykla ir visata tad sudaro analogijas®,
tai ,trys analogi$ki ‘namai’ — kaniskasis,
architekttirinis ir kosminis, kuriuose gyve-
na ir kurjuos pripildo Gyvybés Dvasia“’®.
Tradiciniame name, pasak A. Baiburino,
irgi ,,susieina zmogus ir visata. Kaip tik
todél tokie jprasti yra perkodavimai tarp
zmogaus kano daliy, kosmoso elementy
ir namo detaliy. Sekant $ios schemos lo-
gika, namas gali bati ‘i$pléstas’ | pasaulj ir
‘suglaustas’ j Zmogy, jei tik nebus pazeistos
atitikimy taisyklés. [...] Be to, $ventykloje
visatos paveikslas jkiinijamas sgmoningai,
o name pasaulis atsikartoja veikiausiai
nesamoningai, ir tai $iai ‘dviprasmybei’
suteikia dar didesne verte. Namo struktara
kartoja pasaulio struktiirg ir tuo, kad jis turi
centrg, periferija ir t. t. Kita vertus, tolydzio
gauséjantys archeologiniai bei etnografi-
niai duomenys leidzia kalbéti apie biisto
struktirinj tapatumg gyvenvietei, ypa¢ dél
jos apskritos formos su centru, kuriame
kirenta ritualiné ugnis ir kuriame, matyt,

77 Eliade 1992: 121-123; plg. Eliade 1997: 121-126 (sk.
»Kiinas - namas - kosmosas“).
78 Coomaraswamy 1997: 177 (¢ia nurodoma ,, Atharvave-

da“ X.2.30 ir ,Chandogja upanisada“ VIIL.1.1-5), 181.
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badavo atliekami bendri ritualai bei vyk-
davo gyvenvietés brandziy vyry sueigos .
Taigi greta Zzmogaus kiino, pastato ir visatos
atsiranda dar vienas, ketvirtas analogijos
démuo - gyvenvieté, miestas.

Kiinas - pilis, miestas

Homologija galioja ne tik tarp Zmogaus
ir pastato, namo ar $ventyklos, bet ir tarp
Zmogaus ir iStisos gyvenvietés, miesto ar
pilies. Uztat antropomorfiska dievybé,
karalius, didvyris nuo seno prilyginamas
piliai, tvirtovei, gardui, aptvarui. Antai
senoveés hetity statyby ritualy tekstuose
karaliaus pilis, rimai yra tapatis paciam
karaliui: ,,Baiges naujy ramy statybg ir
dailindamas juos i$ vidaus, dailink juos
ilgaamziSkumu ir gerove. O dailindamas
i$ lauko, dailink pagarba ir nuolankumu
vie$paciui“®. Biblijoje ,,Vie$pats yra tvirtové
nuengtiesiems, tvirtové nelaimés metu®
(Ps 9, 10). ,,Jis - mano uzZuovéja ir mano
pilis, mano tvirtové...“ (Ps 144, 2) ir pan.
Paminétinas ir graiky épxog ‘aptvaras,
gardas, ‘tvirtovés pylimas (volas), tvirtové’
bei i§ jo padarytas Dzeuso epitetas épxeiog
‘aptvarinis, gardinis’ ar netgi ‘tvirtovinis,
pilinis™®. Panasiai graiky didvyris Ajaksas
(Ajantas) ,Iliadoje” (I1L.229; V1.5; VII.211)
pavadinamas épxog Ayaudv ‘achajy gardas,
tvirtove’ (lietuviskai atitinkamos vietos
i$verstos: ,,uola jis achajy tvir¢iausia®, ,,mua-
ras achajy® ,bokstas achajy“®). Platono
»Kratile“ (400.c) sakoma orfikus manius

79 bBaitbypun 2005: 17-18.

80 JIVH: 46, 7r. 261.

81 JITPC: 663; Zelifiski 2003: 53; VIAMZ: 98 ir kt.
82 West 2007: 434—435; IT'PC: 663-664.

83 Homeras 1962: 62, 119, 143.
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zmogaus sielg kiine ,atliekant bausme
uz tai, uz kg jai dera tg bausme atlikti,
o [kang] turint per aptvarg“®. Tas pats
vienas graiky zodis oTepdvy - tai ir ‘vai-
nikas, diadema, ir ‘pilies, miesto kuorai’;
otépavog - ir ‘vainikas, diadema’ (taip pat
perkeltine prasme ‘§lovés vainikas’), ir ‘pilj
juosiantis pylimas, miesta supanti siena, ir
tai senyjy teksty interpretatoriams bei ver-
téjams kélé nemazai vargo®. Miesto kuorus
vaizduojancia karang ant galvos dévéjo
helénizmo laikotarpio frygy kilmés deivé
motina, ,miesty gynéja“ Kibelé, taip pat
su ja tapatinta lydy kilmés Réja®. Panasios
metaforos budingos senovés airiy, brity,
skandinavy, armény tradicinei poezijai®”.
Zinoma, ir atvirksciai: miestas yra dievybe,
didvyris, motina, mergelé, Zmogus. Pasak
N. Krini¢najos, ,,neatsitiktinai ir IX-XV a.
senoveés rusy literatiroje miestai (Roma,
Konstantinopolis, Antiochija, Jeruzalé)
vaizduoti kaip gyvos butybés“®.

Itin i$plétota dievo, didvyrio, Zmogaus
kaip tvirtovés, pilies, miesto metafora In-
dijoje. Jau ,,Rigvedoje“ Indra pavadinamas
pilimi, tvirtove (puir), pavyzdziui VIIL.69.8:
ptram nd dhrusv arcata ,kaip pilj garsiai
apdainuokit (jj)!“; VIIL.80.7: indra diihyas—
va pir asi ,Indra, drgsauk, pilis esi!“; o

84 Platonas 1996: 101; plg. Platonas 1999: 160.

85 Coomaraswamy 2004: 152-153; [IIPC: 1504.

86 AM: 113, 118, 135, 136.

87 West 2007: 455.

88 KpmuuuHas 1984: 159, Zr. 160. Apie miestg kaip
asmenj, ar suasmenintg miesta, graiky, rusy ir
kitose tradicijose trumpai dar Zr. ViBanos 1986:
16. Itin placdig ,miesto-moters®, ,,miesto-motinos*
tema (plg. gr. unTpo-modis ‘metropolis, metropolija,
pazodziui ‘motin-pilis, ir kt.), jau susilaukusig tyri-
my (pirmiausia Zr. Tomopos 1987: 121-132; Chrosto-

wski 1991: 9-13), ¢ia esame priversti apeiti.

Kuanas - namas, $ventykla, pilis, miestas, pasaulis
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vienasyk (X.48.2) jis pats save prilygina
pilies gynybiniam aptvarui, gardui, ar volui
ir kartu - Zmogaus (Zynio Atharvano) kra-
tinei: ahdm indro rédho vdkso dtharvanah
»a$, Indra, — (pilies) gardas, Atharvano
kratiné“®. Véliau, Upani$adose, Zmogaus
kanas pavadinamas sielos miestu, ar pilimi,
antai ,,Katha Upanisadoje® 2.2.1: puram
ekadasa-dvaram ajasyavakra-cetasah ,,[Stai]
miestas vienuolikavartis - negimusiojo,
tiesiaminc¢io“° (vienuolika varty Zymi
kino angas). Taip pat Brahmano miestu,
ar pilimi, brahma-pura (pavyzdziui, ,Chan-
dogja upanisadoje” VIIL.1.1-5); dieviskuoju
Brahmano miestu, ar pilimi, divya brah-
ma-pura (,Mundaka upani$adoje® I1.2.7)
ir kt.” Taigi esmiskai - ,,Dievo miestu®, ar
»Dievo pilimi‘.

Negana to, kadangi ‘pilis, ‘gynybinis
pylimas su aptvaru, ‘tvirtové, jtvirtintas
miestas’ sanskrite yra pir, piir, pira,
pura, puri, puri, o “ymogus, ypa¢ ‘vidinis
Zmogus, ‘asmuo, ‘dvasinis Asmuo’ - piri,
purusa, ptirusa®?, tai Zzmogaus-pilies,
zmogaus-miesto metafora jgauna tie-
siog nei§vengiama saskambio pagrinda.
Bene ankstyviausias $altinis, kuriame $i
fonetiné sgsaja samoningai pasitelkiama
zmogaus-pilies tapatybei pabrézti ir, ja re-
miantis, netgi aisSkinama Zmogy Zymincio
zodzio kilmé, yra ,, Atharvaveda“ X.2.28-30:

89 Cituojama pagal Rigveda 2004 ir AufHR I-1I, vercia-
ma atsizvelgiant j nuodugniausia Vakaruose rusiskajj
Tatjanos Jelizarenkovos vertima Pursega 1995, 1999.

90 Upani$ados 2013: 85; RAhPU: 636; plg. Ymauumurazsr
2003: 558.

91 RdhPU: 491-492, 684; plg. Yiaunurapl 2003: 362, 623.

92 Grassmann 1872: 844; Monier-Williams 1899: 637;
MrhKEWA 1I:312-313, 323; MrhEWA 1II: 149-150,
156; Koyepruna 1996: 397, 398, 402; Pursesa 1989:
435, 491, 580 ir kt.
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urdhvo nu sistas tiryan nu srstas sarva
disah purusa a babhivam |

puram yo brahmano veda yasyah purusa
ucyate ||

yo vai tam brahmano vedamrtenavrtar
puram |

tasmai brahma ca brahmas ca caksuh
pranam prajam dadub ||

na vai tam caksur jahati na prano jarasah
pura |

puram yo brahmano veda yasyah purusa
ucyate ||

Staciai sukurtas, jstrizai sukurtas, ar j
visas puses Zmogus patapo?

Kas Zino pilj brahmano, pagal kurig
vadinamas Zmogus,

Isties, kas zino pilj brahmano,
nemirtinguman jsupta,

Tam brahmanas i§ brahmano regéjima,
kvépima, vaisiy duoda.

Isties, regéjimas to nepalieka nei
kvépimas lig senatvés,

Kas Zino pilj brahmano, pagal kurig
vadinamas Zmogus.

O ,,Satapatha Brahmanoje* XII16.2.1 pu-
rusa netgi perskeliamas (negramatiskai) j du
démenis puru ir sa, i$ kuriy antrasis pagal sas-
kambj susiejamas su veiksmazodziu saya, arba
Sete, ‘guli, yra paguldytas, bava’ ,,Si pilis (pur) -
tai visi $itie pasauliai, o asmuo (purusa) - tai
dvasia, kuri, kadangi buva (Sete) sioje pilyje,
vadinama pilie¢iu (puru sa).“* Isties, kadangi
purusa kildinamas i$ piir ir i$aiskinamas kaip

93 Atharvaveda 2009; plg. Atharvaveda 1905: 571;
ArxapBaBefia 2007: 88, 244; placiau zr. EnusapeHkoBa,
Tomopos 1987: 47, 53-54; Feuerstein 1980: 16.

94 Pagal S. Radhakri$nano komentarg RdhPU: 207 (¢ia
pur angliskai ver¢iama ,.city", o puru sa ,citizen®).
Mineéta veiksmazodj su jo lytymis zr. MrhKEWA III:
303; Monier-Williams 1899: 1077.
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»tas, kuris biva pilyje®, tai visai tikslu jj tokiu
atveju suprasti kaip ,,pilietj. Mums ¢ia svarbi
ne pati poetiné etimologija, 0 nagrinéjamoji
zmogaus ir pilies sgsaja, senovés indy tradici-
joje tokia artima, kad jgalina sagvoka ,,zmogus®
tiesiog i8vesti i§ sgvokos ,,pilietis“ ir Zmogy
pagal apibrézimga suprasti kaip pilietj.

Ilgainiui pilis tiesiog virsta kiino sino-
nimu, ima reiksti kiing, gyvenama vidinio
zmogaus, vidinio dvasinio asmens. Pa-
vyzdziui, ,Pra$na upaniSadoje” 5.5: yatha
pado-daras tvaca vinirmucyata evam ha
vai sa papmand vinirmuktah sa samabhir
unniyate brahma-lokam, sa etasmaj jiva-
ghanat parat-param purisayam purusam
iksate ,Kaip kad gyvaté i§ odos i§smunka,
taip jj, i$smukusj i§ blogio, samanai [apeigi-
nés giesmés] veda Brahmano pasaulin. Tam
prieglobsty viso, kas gyva, jis i$vys auksciau-
sig i$ auk$ciausiy — Purusg (kiino) mieste“,
arba veikiau ,,pilyje bavantj pilietj*

Juolab ,Brihadaranjaka upanisadoje”
I1.5.18, kur sunku pazodziui ir i$versti: idari
vai tan madhu dadhyann atharvano Svibhyam
uvdca, tad etad 1sih pasyann avocat: puras ca-
kre dvipadah, puras cakre catuspadah. purah
sa paksi bhuitva purah purusa avisat iti. sa a
ayam purusah sarvasu pirsu purisayah ,Stai, i
tiesy, medus, Dadhjano Atharvano A$vinams
i$sakytas, kurj i$vydes dainius tareé: pilis sukareé
(jis) dvikojas, pilis sukiré keturkojas; pirma
pauksciu jis tapes, pilysna Asmuo jZengé.
I8ties, Sitas Asmuo — kiekvienoje pily pilietis“*.

95 RdhPU: 665; vertimas pagal UpaniSados 2013:
111-112; Zr. YIIaHUIIAABI 2003: 635. Zodis purisaya -
okazionalizmas, sukurtas tamty¢ purusa’i paaiskinti
(Monier-Williams 1899: 636).

96 RdAhPU: 207; Ynanunrazget 2003: 96 (sarvasu piirsu
purisayah pazodziui - ,visose pilyse pilyje-bavantis®,

arba ,,visose pilyse piliabuvys® = ,,pilietis®).
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A. Kamarasvamio paaiskinimu, Zodzio
purusa ,vidiné reik§mé yra ‘pilietis’ - Zmo-
gus’ i§ maZosios raidés (Siaip zmogus, tas ar
anas zmogus) arba Zmogus’ i§ didZiosios
raidés (vidinis Zmogus absoliu¢igja prasme);
panasiai Vakaruose, ,anot Filono Aleksan-
driecio (De Cherubim 121), ‘kalbant apie vies-
patyste (kyrios), Dievas yra vienintelis pilietis
(monos politeés); o tai beveik tapatu upaniSady
zodziams (Brhadaranyaka Up. IL.5.18): sa...
purusah sarvasu pirsu purisayah Sitas Zmo-
gus — kiekvienoje pily pilietis, kurie anaiptol
nepriestarauja kitam Filono teiginiui (De
opificio mundi 142), jog Adomas - ne Siaip
zmogus, bet tikrasis Zmogus - yra ‘vienintelis
pasaulio pilietis’ (rmonos kosmopolités)*, nes
»makrokosminis ir mikrokosminis ZiGros
taskai siejasi tarpusavyje, nes miesto akro-
polis, anot Platono, yra tavo paties viduje,
pazodziui — miesto Sirdyje .

Atsizvelgtina ir dar viena senovés indy
kalbiné sasaja, $isyk jau grieztai etimologi-
né. Pasak Tatjanos Jelizarenkovos: ,,Zodis
pur turi sinonimg - daiktavardj dehi, pa-
vartota Rigvedoje du kartus. Jo semantiné
motyvacija skaidri: daiktavardis padarytas
i§ veiksmazodzio Saknies dih- ‘tepti, glieti,
glaistyti’ ir rei$kia pylima, i§ Zemiy supilta
volg. [...] Veikiausiai dehi Zyméjo tam tikra
pur atmaing, nes ji galéjo bati ir sukrauta
i$ akmeny.“** Mums dabar svarbu tai, kad
sen. indy mot. g. dehi vien galine tesiskiria
nuo tos pat Saknies vyr. g. deha ‘(zmogaus)
kianas), o remiasi $i tapatybé pirmine molio
minkymo reik§me®.

97 Coomaraswamy 1999: 158, 159, zr. 168 (nurodoma
Platono ,,Valstybé“ 591.e). ,,Upanisady” citata mano
patikslinta pagal RdhPU: 207.

98 EnmsapeHkoBa 1999: 220-221.

99 MrhKEWA II: 65; MrhEWA I: 746 ir kt.
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I$§ praamzés tradicijos per vedas §i Zzmo-
gaus kano ir miesto, pilies, tvirtovés tapaty-
bé peréjo i budizmg. Paties Budos Zodziais
tariant (,,Dhamapada® XI.5 ir XXII.10): ,,I$
kauly suresta $ita tvirtové [pilis], mésa ir
krauju apdrébta® todél: ,Kaip saugomas
i$ iSorés ir i§ vidaus pasienio miestas, taip
saugok pats save“°. Kraujas ir mésa ¢ia
tiesiog atstoja vandeniu praskiestg raudong
molj, kuriuo budavo apdrebiami senovés
piliy ir miesty aptvarai.

Zmogaus kiinas tad yra savotika sie-
los tvirtové, ,vidinio pilie¢io® pilis, visy
»vidiniy gyventojy“ miestas. Arba namas,
namai jy dvasiniam ,$eimininkui. Arba
net, tarkim, tvartas jo ,vélei-avelei®, su-
tvertas i§ kauly kuoly, perpintas gyslomis
ir apdrébtas mésos, raumeny bei kremzliy
riSamuoju misiniu, Zemés ,moliu®

Beje, $ia prasme zmogus yra bitent
sutvertas — kaip tvartas, kaip tvora, pilies,
miesto ar net viso pasaulio aptvaras™.

100 Dhammapada 2005: 67, 88; Zr. [Ixammarnaza 2003:
91, 101; Eliade 1977: 581, Nr. 289.
101 Apie tvora aptvertq ir $ia prasme sutvertg pasaulj

ivairiais atzvilgiais Zr. Razauskas 2019a, 2019b.
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Human Body as the House, Temple, Castle,

City, and the World

Summary

There exists an universal analogy be-
tween the human body and the building
structure (the house and, particularly,
the temple). The analogy is reciprocal:
the building is presented as human body,
on the one hand, and human body as
the building, on the other. The building
structure also includes castle, citadel, and
city. Moreover, both human body and
the building structure are homologous to
the universe, the world. Thus, a series of
analogies of different extent reveals itself:

human body, house, temple, caslte, city,
and the world. (The garment also should
be included into the series, and this has
already been done in the previous article
by the author — Razauskas 2019c.) These
analogies are presented reffering to the
evidence of different traditions, the Baltic
among them. And it emerges by the way,
as a matter of routine, that only in such a
kind of a whole assembled from the evi-
dence of different traditions that the par-
ticular fact acquires its proper meaning.

Keywords: human body, house, temple, castle, city, mythical world-view, comparative

mythology.
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Mitiniai giminés rysiai archajinése

lietuviy dainose

ZILVINAS SVIGARIS

Vilniaus universitetas
svigaris@3t.Ilt

Archajiniame lietuviy folklore, kur Zmogus dar gyvena atvirame, $iltais giminystés

rysiais alsuojanciame pasaulyje, daug démesio skiriama pirmapradiskumui,

nuosirdziam susiderinimui su gyvenamuoju pasauliu, laiko patikrintai patir¢iai ir

senoliy i$minciai. Senosiose lietuviskose dainose itin puoseléjamos i$ kartos j kartg

perduodamos tradicijos. Zmogaus savastis ¢ia pirmiausia formuojama intymiame

$eimos kontekste, kuris visada buvo pilnas dainy ir pasakojimy, sujungianciy skirtingus

gyvenamojo pasaulio ir laiko matmenis. Reik$mingi ¢ia ne tik gyvieji, bet ir mirusieji.

Ypac svarbus kitoks laiko suvokimas: archajiskoje lietuviy tradicijoje pabréZiama, kad

bendruomenés vertybés slypi praeityje, o ne ateityje kaip $iuolaikiniame progreso

varomame pasaulyje. Archajiskas Zmogus, skirtingai nei $iuolaikinis, jaucia gyvenas

prasmingai ne todél, kad jsigijo naujausia technologinj blizgutj, o todél, kad yra

jsisaknijes savo gimtinéje, priklauso savo giminei, suvokia savo prigimtj. Simbolikai

plétojami mitiniai giminystés saitai, jprasmina zmogaus rys$ius su gyvenamuoju

pasauliu. Zmogus gyvena $iy kokybiskai turiningy simboliniy rysiy tvarkoje, kuri

sutelkia bendruomene tam tikru badu kurti ir jprasminti savo batj kolektyviai. Lietuviy

dainuojamojoje tautosakoje $ie rysiai iSreiskia savitg laikyseng pasizymincia ypatinga

ekologine pusiausvyra ir gyvenamojo pasaulio darna. Tokia laikysena grindzia

prasmingus kultarinius pagrindus, kurie ir $iandien gali bati plétojami kaip kokybiskai

pilnaverté kultariné nuostata, gebanti jrodyti savo pranasuma, tvirtumg ir pagristuma.

Esminiai Zodziai: lietuviy folkloras, mitiné sgmoné, giminystés rysiai,

giminés archetipas, archajiskos Seimos dainos.
Ivadas

Straipsnyje etnologiskai nagrinéjama archa-
jiné lietuviy dainuojamoji tautosaka. Cia
iSryskinamas giminisky rysiy aspektas, kuris
giliai persmelkia ne tik skirtingus lietuviy
tautosakos Zanrus', bet ir skirtingus jos lai-
kotarpius. Gimini$ky rysiy jvairové lietuviy
tautosakoje, ypa¢ dainuojamojoje, yra tokia
visa apimanti, kad nekyla abejoniy dél jos
isskirtinés svarbos senovés lietuviui. Taciau

1 Dainas, patarles, mjsles, pasakojimus.
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kaip tyrinéti tokj fenomeng? Dainuojamosios
tradicijos savitumas susiklosté gulant sluoks-
niui po sluoksnio ir formuojantis unikalioms
konfigiiracijoms, kuriy nejmanoma sutraukti
i bendruosius désnius®. Archajinéje lietuviy
tautosakoje reiskiasi unikali mitiné sagmoné,
kuri skiriasi nuo moderniuose Vakaruose
jsivyravusios pragmatinés instrumentinés
sagmones, redukuojancios gyvenamojo pa-

2 Levi-Strauss, C. Jlesu-Crpoc K. CrpykTypHas
aHTpononorusa. MockBa: Akasiemmyecknuit [TpoexT.

2008, p. 12.
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saulio fenomenus j universaliomis laikomas
klasifikacijas ir kategorijas®. Ta¢iau néra
prasmeés gyvos tradicijos dirbtinai klasifikuoti
i formalias kategorijas. Cia keliami visiskai
kiti tikslai: turime uz¢iuopti ir apmastyti jos
kasdienése gyvenamojo pasaulio apraiSkose
iSreikstg gyvastinga savastj, senosiose lietuviy
dainose ir patarlése glidintj pasagmoninj tu-
rinj. Archajinés mitinés sgmonés atkirimas
yra nepaprastai reik§mingas muasy dieno-
mis, kai Vakaruose stipréja suvokimas*, jog
prasminio matmens stokojanciag modernia
instrumentine sagmone svarbu papildyti
dvasiskai turtingesne pasaulévoka. Siuolai-
kinis individas daznai nesuvokia modernaus,
perdém pragmatinio, technologinio pasaulio
ribotumy. Kuo gi tie ribotumai pasireiskia ir
kaip juos galétume jveikti?

Gyvename globaliame pasaulyje, kuriame
nejtikétinai sustipréjo i$skirtinai pragmatiniu
vartojimu grindziama sagmoné. Spartéja eko-
nominiai, politiniai, socialiniai ir kiti procesai,
jtvirtinantys visi$kai i$silaisvinusio individo
sampratg, niveliuojancia etnines bei kulttiri-
nes vertybes. Tokios tendencijos steigia atei-
ties tipo Zzmogy - prie nieko nebeprisirisantj
benamj klajoklj. Kuriamas individas, kuris jau
nebepriklauso nei savo giminei, nei genciai,
nei tautai. Prireikus jis apsigyvena ir dirba ten,
kur geriau pritaiko savo kvalifikacijg ir kur
mokamas geresnis atlygis. Jis nebeprisirisa
nei prie vietos, nei prie daikty, pastaruosius
tampa vis patogiau nuomoti. Takstantmecius
vietos tradicijy formuotus vertybinius ir
kultarinius pagrindus keic¢ia trumpalaikiai,
globaliai plintantys, populiarumu grindziami
rei$kiniai ir procesai, kuriy mastas ir triuks-
3 Tenpat, p. 11.

4 Jean Gebser, Martin Heidegger, Theodor Adorno,

Max Horkheimer, Carl-Gustav Jung.
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mingumas vis intensyvéja. Visi bandymai
islaikyti etnine, tautine ar kitokig tapatybe
tampa i§likimo klausimu daugeliui tauty ir
tai jau nepriklauso nuo tautos dydzio. Pildosi
Maxo Weberio pranasysté, kad etninj ir tau-
tinj identiteta pakeis individualus identitetas,
kad, uZuot tapatine save su mity didvyriais,
individai sieks sékmingos asmeninés kar-
jeros, kuri nesusijusi nei su tauta, nei su
etnosu. Tokia globalizacijos plétra grindzianti
nuostata remiasi prielaida, kad bet kurioje
Salyje pakanka per trumpg laikg rasti darbg
ir itirpti aplinkoje. Tadiau $i nuostata jau
sulaukia ir kritikos.

Daugéjant $aliy, kuriose jau prasidéjo
kontrglobalizacijos procesai, intensyviai sie-
kiama jveikti negatyvius masinés migracijos
padarinius. Vis labiau stengiamasi i$saugoti
vietos bendruomene, kuri ir grindzia Salies
savituma. Sios bendruomenés, $io etnoso
nejmanoma istirpinti jokiuose tirpikliuoses.
Jis i$saugo redukcijai atsparius ir létai kin-
tancius konservatyvius bruozus, kurie ne tik
jprasmina Zmogy gyvenamajame pasaulyje,
bet ir unikaliu tik tai kultirai savitu badu
atveria pasaulio visuma, kurioje gyvenama.
Sios prasmiy pripildyto pasaulio visumos
nejmanoma pakeisti jokio progreso pazadais.
Batent stiprios vietos bendruomenés apsaugo
individa nuo susvetiméjimo gyvenamojo
pasaulio atzvilgiu. Akivaizdu, kad plintant
globaliems reiskiniams savitumg ir tapatybe
islaikys tik tos bendruomenés, kurios i$sau-
gos ir puoselés giminés substrate gladincius
esminius ry$ius su savo tradicija. Tad kyla
klausimas, kaip Siuos rysius iSsaugoti, kad jie
nenutriakty?

5 Mickanas, A. Lithuania and Globalization. Vilnius:

Mykolo Romerio universitetas, 2016, p. 115.
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Giminés rySiy samprata

Kadaise individas buvo jsi$aknijes savo
giminéje, o kai kuriose Salyse jis dar ir Sian-
dien jai priklauso. Tad neatsitiktinai giminés
substrato pagrindus intensyviai tyrinéjo
daug Zinomy antropology®. Pavyzdziui,
Claude Leévi-Straussas veikale ,,Struktiiriné
antropologija“ (Anthropologie Structurale)
pabrézia, kad giminés rysiai yra vieni reiks-
mingiausiy ir geriausiai atverianciy senyjy
bendruomeniy tradicijy savituma. Bitent
giminés archetipas susieja Zmogy su tra-
dicijos kulttriniu palikimu, jos i$mintimi,
vertybémis, nes pirmasias pamokas individas
gauna pacioje artimiausioje aplinkoje — savo
$eimoje, kur nenutrikstamai i$ kartos j
kartg skiepijama pagarba patyrimui ir laiko
patvirtintai i$minciai. Daugumoje tradicijy
simboliniai giminés rysiai siekia ne tik Zilg
praeitj, bet ir mitinj dievy pasaulj. Lietuviy
archajinéje tautosakoje, ypa¢ dainose, patar-
lése, mislése, pasakojimuose, zmogus giminés
rys$iais susiejamas su medziais, gyviinais,
gamtos rei$kiniais, kosmu. I§ ¢ia ir kyla jo
jsivietinimas, jsilaikinimas, jo i$mintis ir
susiderinimas su ji supanciu pasauliu. Cia jis
susietas ne pavirutiniskai, bet savo giliausia
esme. Bitent giminés ry$iai grindZia jo ver-
tybes ir savastj. Ta¢iau nepakanka tai jvardyti
vien formaliai. Turime klausti, kaip galétume
atverti ir suvokti $iuos pasgmoningai susifor-
mavusius ir anapus refleksijos bendruomene
veikianc¢ius giminés rysius? Kokia samoné
galéty tai padaryti?

Modernaus Zmogaus instrumentinj
mastyma grindzia nuotolis tarp jo ir tiriamo

6 Claude Leévi-Strauss, Radcliffe-Brown A. R., Rivers
W. H. R, Lowie R. H., Williams E. E.
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objekto. Susvetiméjes zvilgsnis, tarsi atsiri-
bojes ir nesusijes su tirlamu objektu, manosi
galintis ji dirbtinai ,,de-konstruoti®. Tokia
mentaliné sgmoné tinkama dorojimuisi su
statiSka, negyva materija, naudojant abs-
trak¢ius metodus, surenkant tikslius faktus
ir dirbtinai siejant juos priezastiniais rysiais.
Taciau §i prieiga negali su¢iuopti gyvybisku-
mo fenomeno. Gyvybigkai susijusiy struktiiry
atvérimui reikalinga kitokia samoné, kurig
Jeanas Gebseris vadina mitine. Kaip $ig sagmo-
ne atverti? IeSkodami prieigos prie archajinio
mitinio giminés rys$iy fenomeno regime, kad
tie ry$iai nuolat atsinaujina, nes giminé yra
gyvas darinys. Tai nenutriikstami ry3iai ir §
praeitj su protéviais, ir j ateitj su proantkiais.
Trumpam stabtelkime. Atkreipkime démesj,
kad §j fenomeng galime tyrinéti ne tik is iSo-
rés, bet ir i§ vidaus. Kiekvienas Zmogus savo
gimimo faktu jau dalyvauja savo giminés
rysiy junglume, jis neatsiejamai jam priklauso
ir to nejmanoma paneigti. Sis buvimas ,vidu-
je', $is priklausymas atveria duris ir i kitokig
samone, kurios pagrindas - ir kitoks masty-
mas. Tokia samoné, grindziama tam tikru
vidiniu rislumu, kurio stokodamas mentalinis
mastymas pasitelkia dirbtinius priezastinius
rysius, taciau pastarieji $iuo atveju taip ir lieka
spekuliatyviis, o ne realiis. Ta¢iau mastymas
18 vidaus®, tarsi susijes su pacia tikrove, jis
visi$kai kitaip telkia ir pasaulj, ir patj Zzmogy.
Zmogus tarsi intuityviai jaucia ribas, kurias
jis gali perzengti, o kuriy — ne. I ¢ia ir vidinis
susiderinimas su gyvenamuoju pasauliu,
Zmogus visa savo esybe jaucia kas dera, o
kas nedera.

Nors ir galime formaliai dokumentuoti
giminés rysiy struktiirg sudarancius pavadi-
nimus, ta¢iau pats pavadinimas nedaug te-
pasako apie tikragjj ty rysiy poveikj individui,
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bendruomenés nariui. Cia veikia ne formali,
0 mitiné sgmoné, jos turtingi mitemomis’ api-
pinti pasakojimai visuomet jtraukia individa
i ji supantj pasaulj, privercia i§gyventi mito
tikrove tarsi savo kanu. Tad neatsitiktinai
dauguma senujy tradicijy (hebrajy Tora,
graiky dievy Panteonas, indy Mahabharata
irkt.) batent giminiskus rysius pasitelkia savo
istorinei savasciai suformuoti. Maza to, visi
patys svarbiausi socialiniai reikiniai ir istori-
niai jvykiai daugelyje senyjy visuomeniy buvo
nulemti biitent giminisky ar dinastiniy rysiy.®

Giminés ry$iai nepaprastai reikSmingi ir
lietuviy bendruomenéje, o didziausia jos dalis
dar visai neseniai gyveno kaime, i kur ir buvo
atkurta lietuviy kalba bei tapatybé. Santykinai
nedidelés $alies teritorijos specifika nulémé,
kad net ir patys lietuviai nuo seno savo $alj
vadina giminaic¢iy krastu. Ilgas giminés
vardy sgrasas®, kuriame randame ir senyjy
tarmiy, $iandien retai vartojamy Zodziy,
liudija Seimos rysius visais laikais lietuviams
buvus nepaprastai svarbius. Vardy sgrasas
néra tik sausa nomenklatiira, kiekvienas
giminés narys yra nejkainojama vertybé.
Niekas neabejoja batinumu dalyvauti reiks-
mingiausiose kiekvieno giminaicio $ventése,
gimtuvése, vestuvése, laidotuvése ir panasiai.
Kiekvienas vardas apdainuotas nesuskaiciuo-
jamose dainose, apipintas linksmais, litdnais
ar pamokandiais pasakojimais, taikliomis
patarlémis ar gudriomis mjslémis. Kiekvienas

7 Mitg, pasak Lévi-Strausso, grindzia ne paskiri vardai,
net ne simboliai, o mitemos — tam tikri prasminiai
prasmiy pluostai, kuriuos kartais sudaro frazés ar net
tarpusavyje susipynusios mitinio pasakojimo temos.

8 Levi-Strauss, C. Jleeu-Crpoc K. CrpykrypHas
a"Tpornonorusa. Mocksa: Akajemudeckuit ITpoekr.
2008, p. 61.

9 Giminiy vardy sarasas pateikiamas straipsnio

pabaigoje.
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jy jaustas j giminés audinj naudojant daugybe
jvairiaspalviy gijy. Tad kiekvienas Seimos
narys nei§vengiamai visa esybe iSgyvena
savo vaidmens giminéje santykius, normas,
pagarba, artimumg, rapestj, meile, pareiga
ar dziaugsmga. Neuzmirskime, kad giminés
ry$iai nuolat kinta. Gimini$kumas - vis
atsinaujinantis reiskinys, jo dinamikoje kie-
kvieno dalyvio veiksmas daro jtaka visiems su
juo susijusiems dalyviams ir keicia jy padétj
giminéje, bendruomenéje ir visuomenéje.
Cia gimsta mergaité, ji ir dukra, ir sesuté, ir
pusseseré. Bégant laikui, jos vardy sgrasas
pildosi, ji tampa teta, mama, galop — senele,
prosenele. Sykiu ji i$saugo visus iki tol jgytus
giminés vardus ir rysius, kurie atveria ne kaz-
kokj formaly objekta, o realy santyki.
Modernus individas pabréztinai susveti-
meéjes gyvenamojo pasaulio atzvilgiu, jauciasi
uzmirstas dar biidamas gyvas. Jis intuityviai
nujaucia, jog kai numirs, bus uzmirstas.
Taciau lietuviy tautosakoje mirtis néra jokia
pabaiga - tai tik buties dalis, viena i$ buties
biiseny, tam tikra laikina gyvybés bisena®.
Ragytiniuose Saltiniuose turime pakankamai
liudijimy, kad mire protéviai neretai tapda-
vo ne tik namy dvasiomis, globéjais, bet ir
dievais". Tad individo rysys su savo gimine
senojoje lietuviy tradicijoje nenutruksta
net ir po mirties. Manant, kad po mirties
zmogaus dvasia gali padéti, dvasiomis buvo
ripinamasi, joms Salia kelio ar migkeliuose
statomos koplytélés. Manyta, kad Zzal¢iai ne
tik turi gyvybés jéguy, bet ir juose dar gyvena
protéviy sielos. ,,Tai buvo jsivaizduojama kaip

10 Girininkas, A. Lietuvos archeologija. I tomas: Akmens
amzius. Vilnius: Versus aureus. 2009, p. 244-246.

11 Balsys, R. Prasy ir lietuviy mirties (pozemio, miru-
siyjy) dievybés: nuo Patulo iki Kauliny¢ios. Lietuviai

ir lietuvininkai. Etniné kultara, IV, 2005, p. 42.
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negestancios gyvybeés jégos judéjimas i§ vieno
kano j kita.“*> Tad protéviy ir senoliy pasaulis
bendruomenéje buvo nepaprastai svarbus —
jis buvo greta. Tokioje visuomenéje Zzmogus
jauciasi atsakingas nuo pradzios iki pabaigos.
Jis gyvena ne viena diena, ne pavirsutiniskai,
o taip, kad ji ir prisiminty, ir minéty geruoju.
Tad galétume sakyti, kad archajinéje lietuviy
tradicijoje, kur mirtis nenutraukia giminisky
ry$iy, kiekvienas jos narys yra nemirtingas.
Nemirtingyjy bendruomené ji padaro savo
protéviy pro...anikiu ir susieja su etnoso
senoliais. Maza to, kiekvienas narys, savo
ruoZtu, tampa visy savo pro...antkiy pro...
seneliu. Prasitesiantys rysiai atveria samone,
kuri yra ne tik visa apimanti, bet ir nepapras-
tai dinamiska — nuolat kazkas gimsta, mirsta
ar tuokiasi. Ji ir daugialypé, nes kiekvienas
zmogus yra ir vaikas, ir brolis, ir pusbrolis,
ir vyras, ir tévas, ir senelis tuo paciu metu!

Lietuviy tautosaka

Grjzdami prie lietuviy tautosakos turime
pasakyti, kad, skirtingai nuo Vidurzemio
jaros regiono civilizaciniy tradicijy, lietuviy
mitinis palikimas susiformavo ne judriuose
miestuose, kurie klestéjo kaip prekybos ir
logistikos centrai, kur tradicijos formavosi
kultarinés jvairovés salygomis, o veikiau
nedidelése atokiose kaimo vietovése, izo-
liuotose bendruomenése. Tad savimoné ir
pasauléjauta ¢ia susiformavo visiskai unikaliai
susitelkdama j darny, dialogiska santykj su
pasauliu. Sios savimonés kristalus randame
senosiose lietuviy dainose. Visi senosios
lietuviy tautosakos tyrinétojai sutinka, kad

12 Gimbutiené, M. Senoviné simbolika lietuviy liaudies

mene. Vilnius: Mintis. 1994, p. 39.
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isskirtinis pomégis dainuoti ir pati liaudies
daina lietuviy gyvenime ir pasauléjautoje
uzima ypatingg vieta. Dainuojama btadavo
visomis progomis: ,,daina isties yra visuoti-
nai paplitusi lietuviy liaudyje. Beveik néra
tokios gyvenimo srities, kuri nebaty apipinta
dainomis, nelyginant vijokliais: gimimas ir
mirtis, vestuvés ir vardynos, mety $ventés,
$ienapjuté, rugiapjaté, liny mynimas, nakti-
goné. Tylas, ilgi Ziemos vakarai, kai merginos
verpia, o vyrai suka kanapines virves, - viskas
pradedama daina, daina palydima ir baigiama
su daina.“® Daiktavardinés galiinés tarsi sa-
vaime susirimuoja dainy eilu¢iy galanése, tad
galime sakyti, kaip taikliai pastebi ir Maceina,
kad rimavimas ¢ia net ne poetinis, yra grynai
kalbinis rei$kinys*. Manytina, kad net ir pati
lietuviy kalba savitg dainingumga i$plétojo
ne atsitiktinai, o i§ kartos j karta dainuojant.

Kalbant apie gausias kalbos deminutyvi-
nes formas, kurios vartojamos praturtinant
ne tik daiktavardzius, bet ir veiksmazodzius
bei budvardzius, verta pabrézti, kad jos ne tik
geriau suderina dainos eiluciy galiines, bet
ir parodo nuosirduma, $iltg bei jausminga
dialogag su aplinkiniu pasauliu. Pats lietuvio
santykis su pasauliu nuléme, kad $ioje tra-
dicijoje nesusiformavo epas, kuris jkvépimo
paprastai semiasi i$ karo tematikos. Lietuviui,
regis, karo tema néra nei artima, nei patraukli.
Pasak Antano Maceinos, dazniausiai tai yra
skundo ar nevilties dainos, kuriose nerasime
nei agresyvaus pykcio, nei noro nugaléti.
Apie tai raso ir Jucevicius: dainos, kurias
dazniausiai masy liaudis dainuoja, priklauso
daugiausia meilés dainy arba eleginiy dainy

13 Maceina, A. Liaudies daina - tautos sielos i$raiska —
Lietuviy dainy dvasia ir pobudis. Parengta Leonardo
Saukos. Tautosakos darbai, t. IT (IX). 1993, p. 147.

14 Ten pat, p. 148.
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rasiai. Jausmai tose dainose yra romis,
paprasti, tyri, nesutepti, skaisttis. Nerasi ten
i8dykusiy, riebiy ir palaidy i$sireiskimy.
Lietuviy liaudis dora, dievobaiminga, ne-
kalta, vaiS$inga, karstai prie gimtosios Zemés
prisiri$usi, tebeturi sveikai islaikiusi savo
luomui badingas dorybes, paveldétas i§ savo
prosenoliy. Jos mintys, norai ir jausmai eina
tiesiai i$ $irdies”. Panagiai ir Liudvikas Réza
straipsnyje ,,Daina“ raso, kad lietuviy dai-
noms biidingas naivumas, kuris tapatinamas
su ,intymiu tonu, bendravimo delikatumu ir
jausmy $velnumuS, elegantiskumas ir graks-
tumas, kuris apibtidinamas kaip subtilus
samojingumas, nataralumas, kuriuos ,,daz-
nai papildo drasus lyrinis polékis ir jausmy
ugnis, darniai besikeic¢ia su anuo jaudinanciu
paprastumu.“® Réza pazymi, kad tautoje vy-
raujancius jausmus, j3 apémusias mintis, jos
budg liaudies daina atskleidzia daug geriau
ir tikriau negu daugiatomiai krasto paprociy
ir jprociy aprasymai”. Dainose apdainuo-
jant meilés ir dziaugsmo jausmus, Seimos
gyvenimo laime¢ paciu paprasciausiu biadu
parodomi $velniis Seimos nariy ir giminiy
santykiai®. Tad galime teigti, kad tokioje ben-
druomenéje gyvenantis individas save regi
glaudziame ir draugiskame pasaulyje. Labai
svarbu pastebéti, kas neretai prazitirima, kad
giminéje susiformavusiy ir susildyty santykiy
i$plétimas i platesnj gyvenamajj pasaulj ¢ia
laikomas savaime suprantamu dalyku. Kitaip
tariant, reikSmingas zmogui gyvenamasis
pasaulis aprépia ne tik bendruomene, bet ir

5 Jucevi¢ius Adomas Liudvikas. Rastai, Vilnius. 1959,
p- 550.

6 Liudvikas Réza, Lietuviy liaudies dainos II. Par.

-

A. Jovaigas. Vilnius, 1964, p. 330-331.

-

7 Ten pat, p. 337.

8 Réza L. Rastai, t. 1, Vilnius. 1958, p. 327.
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gamtos reiskinius, upelius, medzius. Meiliais
zodziais kalbinami gyviinai ir pauksdciai, su
jais dalijamasi ir kvie¢io grudu, ir zidinio
$iluma. Prané Dunduliené jZvalgiai pastebi,
kad net dangaus kanai mitologinéje lietuviy
tautosakoje ne tik suasmeninami ir sudievi-
nami, bet ir pratesia Zmogaus Seimyna.

Visata senojoje lietuviy tautosakoje
persmelkta $ilty $eimynisky giminés rysiy.
Giminiski rysiai susieja Saule, Ménulj, Aus-
rine, Vakare. Nors ir esama i$§im¢iy, Saulelé
dazniausiai dainose tapatinama su motule,
Meénulis — su téveliu, Sietynélis — su broliuku,
Ausriné - su sesute:

Sviecia danguj Sietynélis,
Tai ten mano broluzélis.

- Zalnieréliai vargdienéliai,
Zalnieréliai vargdienéliai,
Kur jiisy brolelis?

Aukstai danguj padangéléj,
Sviesusis Sietynas,

Tai misy brolelis.”

Sietynas palydi ir i§tekancig mergele:

Zvaigzdeés sesutés vainikui pinti,
Sietis broliukas Saly sédéti.

Teka danguj Sietynélis,

Tai ten mano broluzélis.

Meénuo tévelis manik dalelg skyré,
Sietyns brolelis manik rangele renge.

19 Uzrasé J. Dovydaitis 1959 m. i§ Vilniuje gyvenancios
O. Navikienés, gimusios 1891 m. Ziiiriy-Gudeliy

kaime Marijampolés rajone.
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SédZiu tarp penkiy broleliy,
Kaip Sietynas tarp zvaigzdeliy.>

Daugybé piemeny dainy, kuriose Saulé
laikoma motinéle:

- Saulele motinéle, vakaran, vakaran,
Vaikeliai maZuoléliai, patalan, patalan.

Ka reiskia buti Saulelés dukra arba
sunumi? Tai, be abejo, reiskia dalyvavima
kosmo zaisme, buvimg visatos dalimi. Sias
dainas dainavusio senojo lietuvio laiky-
sena atveria savitg jsitraukimg j visuma,
ypatinga susiklausyma su ja. Empatiskas
bendravimas ¢ia grindzia Zmogaus rysj su
pirmapradziu pasaulio $ventumu, sugrazi-
na prie jo nesutepto tyrumo.

Deivés ir Laumés®, Saulé ir Ménulis
globoja ir naslaitélius:

- Nér man motusés
Kraiteliui kloti,

Nér man tétusio
Dalelei skirti.

Nér man sesulés
Vainikui pinti,
Nér man brolaicio
Lauku lydéti.

Saulé — motusé

Kraiteliui kloti.

Meénuo - tétusis
Dalelei skirti.

20 Lietuviy tautosaka. Vilnius. 1967, t. 1, p. 534.
21 Dunduliené, P. Lietuviy liaudies kosmologija. Vilnius.
Mokslo ir enciklopedijy leidybos institutas, 2008, p. 31.

22 Ten pat, p. 26.

Zvaigzdé - seselé
Vainikui pinti.
Sietyns - brolelis
Lauku lydéti

- Meénesél, Ménesél,

Kada as$ tuos vargelius pabaigsiu?
Neturiu nei tévelio, nei motinélés -
Niekas manes nezélavoja!

Pasigailék manes, naslaitélés,

Paimk mane, naslaitéle, ant saves!*
Piemenéliai klausia saulytés, kur ji buvo

dingusi:

- Miela saulyte, dievo dukryte,
Kur taip ilgai uztrukai?

Kur taip ilgai gyvenai,

Nuo mitsy atstojusi?

Saulyté jiems atsako:

- Po jury, po kalneliy
Kavojau naslaitélius,
SusildZiau piemenélius,
- Daug mano dovanéliy.

Piemenéliai klausinéja:

- Miela saulyte, dievo dukryte,
Kas rytais vakaréliais

Pakureé tau ugnele,

Tau klojo patalélj?

Saulyté atsako, kad patalélj jai ruosia

giminaités:

— Ausriné, Vakariné:

23 Sruoga, B. Lietuviy liaudies dainy rinktiné. Kaunas.

1949, p. 17.
24 Lietuviy tautosaka 1967, p. 421.
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Ausriné ugnj pakiire,
Vakariné patalg klojo, -
Daug mano giminélés.>

Tokia dialogiska nuostata ne tik palaiko
individa jo kasdieniuose darbuose ir rapes-
¢iuose, tai kartu ir dvasinio atsinaujinimo,
atgimimo $altinis, susivokiant platesnia-
me pasaulyje, perzengiant subjektyvios
kasdienybés ribas. Svarbu pabrézti, kad
dialogiskumas pabrézia abipusi empatis-
ka susiklausyma. Cia vengiama primesti
moderniam zmogui bidingg monologiska
galutinj Zinojima, ¢ia dazniausiai kreipia-
masi klausiant. Panasig retorika regime
bendraujant su augalais ir gyvinais bei
santykyje su gamtos reikiniais.

- Upele streventéle,
Upele streventeléle,
Ko tekis neperstoji?
- EZerai nevelino,
EZerai nevelino,
Saltiniai pamacino.

- Mergele tu jaunoji,
Mergele tu jaunoji,
Ko verki neperstoji?
- Broleliai nevelino,
Broleliai nevelino,
Sesutés pamacino.*

Zmogus neuzsidaro savo buitinése
situacijose, jis atviras visam pasauliui. Pa-
saulékara vyksta praple¢iant gyvenamojo
pasaulio ribas ir giminés rysiais susisiejant

25 Sruoga, B. Lietuviy liaudies dainy rinktiné. Kaunas,
1949, p. 25.
26 Lietuviy liaudies dainynas. Darbo dainos. Vilnius.

Vaga. 1993. VI, p. 389.
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su augaly, gyviny, pauks$ciy sferomis,
kurios sykiu tarsi veidrodyje atspindi zmo-
gaus gyvenimo situacijas.

04, kg kalba linelis

Gale lauko augdamas,
Pamiskély stovédams,
Papievély linguodams:

- Jis nedavét man uZaugt
Nei galveliy pribrandint,
Valaknéliy prispéjint.

Vai kg kalba dukrelé

Per aslelg eidama:

- Jus nedavét man uzaugt
Nei galvelés susukuot,

Nei kaseliy sumastyt.”

Ketina Starelis

Ketina starelis
Gegele vesti.
:Ciutele, Ciutute.:

Ar tu nerandi
Miske pauksteliy?
:Ciutele, Ciututé.:

Miske pauksteliy,
Margaplunksneliy?
:Ciutelé, ciututé.:

Ketina bernelis
Mergele vesti.

:Ciutelé, Ciututé.:

Ar tu nerandi

27 Lietuviy liaudies dainynas. Darbo dainos. Vilnius.

Vaga. 1993. VI, p. 118.
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Sviete mergeliy?
:Ciutelé, Ciututé.:

Sviete mergeliy,
Darbininkéliy?
:Ciutele, Ciututé.=

Zmogus gyvena visu kiinu panires
tradicijoje, kur giminiy vardai yra ne tik
simboliniai vietos ir laiko Zenklai, bet patj
individa jprasminanti struktara. Giminés
ry$iai ¢ia reigkiasi kaip savitas pasaulévokos
budas, jvietinantis, jlaikinantis ir jprasmi-
nantis individg ne tik jo bendruomeneés, bet
ir supancio pasaulio visumoje. Jlaikinimas,
jvietinimas ir jprasminimas neparastai svar-
bis gyvenamojo pasaulio atributai, kurie
buvo plétojami dainose susiderinant, suba-
lansuojant ir atnaujinant santykj su Zzmogaus
aplinka. Karybiskai plétojant giminés rysius,
kuriy gijos pasiekia net tolimiausius visatos
kampelius, atkuriama pirmapradé tvarka,
jprasminama sielos ir pasaulio vienybé.

I$vados

Archajinéje lietuviy tautosakoje Zmogus
gyvena turtingy giminisky rysiy pripil-
dytame atvirame pasaulyje. Démesys
savo prigimtinéms i§takoms, nuosirdus
ripestingas susiderinimas su gyvenamuo-
ju pasauliu, pagarba patyrimui bei laiko
patvirtintai iSmindiai ir kitos tautosakoje
apdainuotos vertybés, kurios moderniame
pasaulyje prarado savo pirming reik§me,
ugdomos $eimoje ir bendruomenéje, kur
bendraujama nuosirdziai, kartu i$gyvenant
kasdienius sunkumus ir dziaugsmus. Indi-

28 Ten pat, p. 377.
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vidas jsiprasmina turtingame savo giminés
kontekste, kuris pripildytas dainy ir pasa-
kojimuy, susijusiy su juokingomis, litdno-
mis ar pamokomomis istorijomis. Sios
istorijos sujungia visus lygmenis ir visus
laikus, jose reik§mingas vaidmuo tenka ne
tik gyviesiems, bet ir mirusiesiems. Laikas
¢ia jgauna visigkai kitokig forma, bendruo-
menés pagrindai ir vertybés glidi praeityje,
o0 ne ateityje kaip moderniame progreso
varomame pasaulyje. Archajinis Zmogus,
skirtingai nuo modernaus, gyvenas pras-
mingai ne dél to, kad naudoja naujausia
technologinj blizgutj, o dél to, kad pazjsta
savo gimine, yra jos atstovas. Tad giminés
ry$iais gristos mitinés sistemos néra tik
naivios antromofizavimo ar dekoravimo
puo$menos. Jos kuria prasminj rislumag,
steigia simboliskai jprasmintg gyvenamaji
pasaulj. Zmogus gyvena giminés simbo-
liniy rysiy tvarkoje, kuri sutelkia gimine
tam tikru badu kurti ir jprasminti savo batj
kolektyviai. Jos savitumas steigia ekologine
pusiausvyra ir gyvenamojo pasaulio darna
gristos kultairos pagrindus, kuriy atkarimas
misy dienomis yra nepaprastai svarbus.

Giminystés pavadinimai

Zmona - pati, patni, viespatni, boba, bobé,
moté, sené, ziuponé, drauge, draugoné
Vyras - diedas, patis, senis, tévas, draugas
Vyro motina - anta

Vyro tévas - §€Suras

Vyro brolis - dieveris, §vogeris

Vyro sesuo — moésa, dieveré, mosa, §vo-
gerka, svainé, marti, brolaité

Zmonai vyro sesers vyras — mo$énas
Vyro brolio Zmona - jénté, inté, genté,
zZenté, jenté, dieveriené, broliené
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Zmonos tévas — tosvis

Zmonos motina - to$vé

Zmonos brolis - ligonas

Vyrui brolio Zmona - laiguoniené
Zmonos sesuo — svainé

Zmonos sesers vyras — svdinis

Stinaus Zmona - marti, siitniené
Stnaus zmonos brolis — marciabrolis
Dukros vyras — zentas, martas, dukrave-
dis, dukterénas

Brolio Zzmona - marti, mar$a, broliené,
brolaité

Sesers vyras — Zéntas, svainis

Tévui ar motinai, patévio motina - svocia
Tévui ar motinai, patévio tévas — svotas
Brolio ar sesers vyras — svainis

Brolio Zzmona - broliené

Motinos brolis, dédé - avynas
Motinos brolio Zmona - ava, avyniené,
muma

Pusbrolis berniukas - brozé, broterélis,
brolelis, brotuZis

Pusbrolio mergina - brosé, brotuzé
Naslés tetos vyras — dédbuvis

Dédiené, mirus vyrui - dédénbuvé
Tévo ar motinos sesers vyras — teténas,
tetulénas

Tetos vyras - tetinas, tetutinas, tetulis,
tetulius

Motiutés vyras — bobutinas

Brolio ar sesers dukra — dukterécia
Brolio ar sesers siinus — siinénas
Brolio dukra - brolécia
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Brolio stinus - brolénas, brolainis, brolaitas
Brolio stinaus Zzmona - brolainiené
Sesers dukra - seserécia

Sesers siinus — seserénas

Vaiko vaikas, anitkas — nepotis, vaikaitis,
vajkvaikis

Proantkis - provaikis

Anukés Zmona - antkiené

Vyras, i§éjes | zmonos namus po vedy-
by - uzkurys, priekuras, jkuris, an¢kurys,
priimdius, jsodas, namininkas, ateitinys,
jvestinys, atvestinys

Naslés vyras — preiksas

Naslé - preiksé, preiksiené;

Naslys po Zzmonos mirties — $eirys, Seiris,
udaucius

Vyras po to, kai Zmona palieka dél kito
vyro — gyvanalis

Zmona, likusi be vyro $iam mirus - 3eiré,
udava

Zmona be vyro, kuri paliko zmona dél
kitos moters — gyvanaslé

Antrasis moters vyras — uzgulis, pavadas
Trecias moters vyras - uztupys, anctupinis
Ketvirtasis moters vyras — bobkalis, kali-
boba

Penktasis moters vyras — bobos baigis
Vyro antroji Zzmona - pavada, antravedé,
antrapaté

Trecioji vyro Zmona - treciapaté
Sugyventiné, netikra Zmona - puspaté,
pusbobé

Sutuoktiniai - pora, paciudu, draugysté
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Mythical Kinship Relations in the Archaic

Lithuanian Folk Songs
Summary

In the archaic Lithuanian folklore, a person
still lives in an open world filled with warm
lineage relations. Ancient Lithuanian is fo-
cusing on the primordial origins, on sincere
attunement to the living world, on respect
for experience, and time-proven wisdom.
Old Lithuanian songs intensively express
the attitude, which families cultivated from
generation to generation. The man acquires
the identity and meaningfulness in the inti-
mate family-like context, which was always
full of songs and stories. These songs and
stories bind all levels and all ages, and not
only the living but also the dead play a sig-
nificant role here. We should emphasize the
time perception, which is entirely different
in the archaic Lithuanian tradition. The
virtues of the community lie in the past,
not in the future, as in a modern progress-
driven world. The Archaic man, unlike the

modern one, feels meaningful not because
he uses the latest technological device, but
because he belongs to his kin, he is part
of it and representative of all its scope. As
such, a mythical worldview based on kin-
ship relationships symbolically expands
lineage relations, and create meaningful
connections, establishing a full of sense
living world. A person lives in a world of
symbolic relations together with his com-
munity. That brings together the kin in a
certain way to continually recreate their
living world meaningfully. This peculiarity
sets the foundation for a culture based on
ecological balance and harmony in the liv-
ing world. That can evolve as an alternative
cultural attitude and prove its superiority,
robustness, and validity. That can expand
further and contribute to a creation of a
more balanced culture.

Keywords: Lithuanian folklore, mythical consciousness, kin relations, lineage

archetype, archaic family songs.
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The Ever Present ,,Other®
ALGIS MICKUNAS
amuali@gmail.com

There is no question that current debates concerning civilizational phenomena are
playing on the background of Western modern modernization; some civilizations
are regarded as engaged in efforts to extricate themselves from and even retard
modernization - this would be the case with Mid-Eastern civilization (composed
of Judaism, Christianity, and Islam), while others are moving at full speed to catch
up and even surpass the West and hence enter “world history” as equals — the
cases of China and India. No doubt, in all cases there are admixtures of tradition
and novelty, the latter being Western modernity while the former a search for
roots in order to have a revolution that recoups the past. There are variois ways
that an invading power, including colonial ventures, attempt to legitimate their
presence to themselves, to the colonised, and the ways that the colonised interpret
and resist such legitimations. The essay is a comparative explication of such ways
and their failures. The essay shows the modern Western colonization of the parts
of Asia, specifically of India, and compare the ontological, metaphysical and
cosmological contexts between the West and the East. Such comparisons will show

to what extent and why the ,,other is always prersent and cannot be completely

incorporated into the colonizing civilization.
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Introduction

It is to late to start with some beginning of
a “pure” civilization in order to compare it
to other civilizations, specifically in light of
colonial and post-colonial discourses. But
what can be done is to accept contemporary
intersection of discourses and through
them to disclose the differences in ontologi-
cal and metaphysical - even cosmological -
understanding. This should account why
colonialisms failed to subjugate the “other”
and the ways the other became “located”
in colonial contexts but without complete
success. Such lack of success will be seen
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in contemporary efforts by the others to
reclaim their traditions by disclosing their
roots in a very different ontological and
cosmological consciousness. Given this
requirement, the methodological prob-
lematic facing civilizational and cultural
researches is very old and very recent. It
seems that any method we propose will
have to belong to a specific culture and
therefore could not be applicable to other
cultures. If we are shaped by our own claim
of cultural immersion that defines every-
thing, even the method, and at the same
time claim that the method is universal,
i.e. unbound by culture, then our claim is
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a contradiction. In addition, such a thesis
does not allow the researcher to “get out” of
her own culture to see its symbolic designs
and their meaning unless such a researcher
has a broader awareness - which is her
civilization. (Mickunas, 2019).

Given this, there might be a methodol-
ogy available through the currently una-
voidable phenomena of much broader and
more pervasive civilizational awareness:
current civilizations intersect one another
at various levels, making visible what each
cultural mode of expression traces of the
other at the level of civilization. This is
to say, we are no longer capable of being
restricted to one civilization since we have
already incorporated the cultural means of
the others that trace their civilizational con-
sciousness. In this sense, we do not deny
that we belong to a culture, but we also rec-
ognoize that cultures belong to civilizations
and their intersections. Hence, we shall not
borrow a method from any civilization
nor from the cultures of civilizations. Due
to the current global interconnections the
cultures already trace their own and differ-
ent civilizations - in transition. Whether we
do or do not accept theoretically our own
inherence in a culture, we find ourselves
in-between civilizations. This means that
the self constituion of awareness of cur-
rent civilizations, even if not recognized
positionally, is in-between, in transition.
Whether one belongs to Mid-Eastern,
Greco-Roman, Mayan, Chinese or Indian
civilization, one has already recognized, at
the cultural level, ones being in transition
between them. This transition, and at times
confrontation, is currently the unavoidable
methodological consciousness. Any other
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way would be inadequate with respect
to the phenomena of our current global
encounters. The focus must be on modes
of awareness in order to note how such
modes either deny or attempt to subsume
the other modes, and how both attempts
fail, leading to different understandings
and inevitable mixtures with the “others”
(Mickunas, 2002).

In order to understand such differences
and mixtures, it is advisable to discover the
broadest, and most pervasive compositions
that, as modes of awareness, are traceable
in and through cultural symbolic designs,
and social relationships. Such compositions
will comprise civilizational architectonic to
the extent that the latter cannot be denied
without circularity; in its very denial, it
will affirm itself. Such architectonic, as will
be seen, cannot be a generalization from
cultural or social parts, since these, in their
multiplicities and even oppositions, cannot
be understood in any sensible way within
their own parameters. This is to say, they
trace their sense from a more pervasive
composition of modes of awareness - the
architectonic of a given civilization. There
are symbolic deviations from a given ar-
chitectonic, but precisely such deviations
indicate its significance. Whether members
of societies or cultures think of their civi-
lizational architectonic or not is irrelevant.
They, nonetheless, adhere to its modes of
awareness. We must note, at the outset, that
“modes of awareness” at the most basic level
are coextensive with “civilizational architec-
tonic”” In other words, whether we speak of
civilizational formations as constituting the
ways that cultures and societies are organ-
ized, or whether we speak of transcendental
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awareness, we are saying the same thing.
Such architectonic is, in all cases, the way
the cosmos and reality are understood
and taken for granted. This understanding
pervades and is expressed through cultural
symbols. (Mickunas, 2002)

Contexts of Interpretation

Sociologists, specifically those who have
historical orientation, are prone to claims
that the current upsurge of search for
national or even ethnic identities, are tem-
porary. Nationalities that claim to be based
on ethnicity, are a recent product of the
modern West and, as all other temporal en-
tities, are doomed to vanish. Yet such claims
fail to account for the surge of nationalisms
and their insistence on reclaiming their
own identities. No doubt that the socio-
logical understanding is relevant, but only
at a surface level. After all, such a search
for identity is not possible without a more
fundamental level of civilizations such that
each is recognizable in its identity only in
relation to and different from others. Even
such notions as “nationalism” or “ethnic-
ity”, used in the West by sociologists and
anthropologists, might be an interpretation
within modern West. In brief, a specific civ-
ilization contains various nationalities and
ethnic groups in a way that both are aspects
of one civilization and can be understood
within its context. This then requires the
placement into civilizational context even
the Western secular civilization with its
scientific and political enlightenments as
one among other civilizations. No theory
based on this civilization can be privileged
as a standard for the others. Thus one major

caution: any attempt to “export” a civiliza-
tion by any means would be a presumption
that only “we” know how the rest of the
world should live. Even the much lauded
“modernization” and even the more famous
“postmodernism” should not be given any
precedence, since they might be only one
type of modernization and quite different
from other types. There are good indica-
tions to support this position. In China,
Confucian teachings were modernizing
and Taoism was its postmodernity; Islam
was modernizing, and Sufism was its inher-
ent postmodernism. Each modernization
claims to have found some universal set
of standards which include all humanity:
thus modern West proposes “universal
human rights”, based on universal human-
ism and secularism, Islam offers universal
Sharia under one Calif, each having their
own postmodern extensions. In brief, each
civilization “fractures” into various cultures
which become symbolic designs tracing
the presence of a more basic awareness:
civilization. (Mickunas, 2012).

As mentioned above, a civilization can
be invaded leading to a question: what
becomes of the defeated tradition?. Here, it
is necessary to explicate the various modes
of invading the “other” and the modes of
“legitimation” of it - even if such modes do
not involve colonialism. One form of such
an invasion is “glory” and might involve a
destruction of the other. The “glory” might
be used to legitimate a conquest of others,
since the request for conquest is done “for
the greater glory of god”. We shall see such
legitimation by glory in major colonial
ventures. Meanwhile, there is a death of a
tradition by violence: one culture conquers
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another and suppresses it completely,
specifically if the conquering culture has a
monopoly of text production. One example
is what happened to Medetiranen culture
after Doric invasion. Worldviews, values,
truths here belong to the sphere of myths.
What we know about the old culture comes
from archeology, such as the palaces of
Crete or the ruins of Troy. But the contents
of their way of life are given us in Greek
mythology. We have to guess, surmise, infer
by indirection to get some diffused notion
of the chtonic godesses and gods. The very
term chtonic is already a demeaning word:
godesses and gods of the dead, of the world
of shades, of the underworld. It is a world
that we can imagine, dream about, but not
access. The maternal, as the underworld,
is regarded here, as conquered. It lives in
shapes of monsters and Minotaurs. This
life of the other, nonetheless, exercises a
power that the conquering tradition can-
not help but borrow in order to preserve
its own vitality. This borrowing appears in
numerous revitalizing rituals, wherein the
conquering tradition must increase and
invest energies to maintain the vigilance
against those powerful foes, the demons
to be suppressed, expiated, and yet demons
that inhabit every image and dominate the
recesses of the psyche. We shall see such
demeaning in modern colonization by
the West of the others, such as India, or
Meso-America. In the latter case, the texts
and icons of this civilization were burned
and destroyed, and what we know of it,
was transmitted in a different form and
context by the invading civilization. We ar
left with Popol Vuh. . But the invasion was
regarded by the West as a benefit to the
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indigenous populations: bringing higher
civilization, and the “true” religion for the
salvation of the heathen. In principle, the
sacred images and rituals were located not
only at the lower region, but as the forces
against Christian divinity, to be guarded
against, uprooted, and fought. Such forces
are always there and as the “other” had to
be incorporated in the colonial tradition:
the cunning, less than human, demonic,
but necessary presence in order to maintain
the colonial use of power.

Here, we can formulate the first rule of
colonialism: a supressed tradition fades
out and its presence in the texts of the
conqueror spells the death of its unity,
since it will be framed by a context alien
to it. In brief, its survival will be locaed in
an alien context.

Another, and perhaps more dramatic
example of the conquering culture ap-
pears in the confrontation of Rome with
the Celtic and Druidic traditions. Rome
tolerated the myths of others, as long as
the others obeyed the secular goddess -
Rome itself. Yet this tolerance had a limit.
Britain was conquered by Claudius, well
educated and most tolerant emperor - at
least in comparison to others, such as
Nero or Caligula. Thus what happened is
not a result of excesses of a power hungry
and deranged personality, but one that
expressed the best in the character of Ro-
man culture. Claudius’ edicts were simple:
myths, which promoted the practice of hu-
man sacrifice and head hunting, have to be
eradicated, because they are inhuman, false
to the nature of persons, and to the laws of
peoples (jus gentium). Thus the eradication
of the Druids began, ending with their de-
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struction. After Rome accepted the cult of
Christianity, the latter completed the task;
it was better equipped than the Romans at
extermination. Except for few archeological
traces and few medieval Sagas, which are
less than what is left of pre-doric world,
we know nothing apart from the Mists of
Avalon.

These examples allow us to formulate
the second rule of colonization: A complete
and irrevocable suppression, leaving al-
most no traces, presupposes that the new
tradition has a total control of the produc-
tion and preservation of texts.

The principle issue of this type of
interpretation is this: in case of the con-
frontation of the Doric with the early
Medetiranian, the Doric culture had only a
rudimentary literary culture. Thus, a partial
merger of motifs was possible in the me-
dium of more tolerant and less controllable
oral tradition. But in the case of the clash
between Rome and the Celts, the latter
had no literary tradition, while Rome had
a highly developed one which had a gram-
matical and syntactical permanence that al-
lowed what is possible and what is not. The
same happens if the suppression is done by
conquest, specifically in conquered places.
Nothing was left after the conquest of Byz-
antium by Turks, i.e. by Islam, although
the literatures survived outside the region,
some in Russia, some in the West. Similar
case could be made for the reconquista in
Spain, whose literatures survived in Islam
outside of Spain. Yet the suppression of the
culture locally was as radical as it could be.

A more complex case, where the other
retains power in very fascinating ways, is
present in the confrontation of different
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civilizations which possess literary tradi-
tions. One main example, in the Western
world, is the case of Christianity: first by
the breakdown and a conquest of Rome
by Mid-eastern civilization and its cul-
tures, initially Judaism and Christianity,
and then the rejection in Rome of its own
literary tradition, and that means of the
Hellenic tradition. Christianity rejects and
suppresses paganism, and more precisely
the literary traditions of Hellenism which
were more than pagan. That this literary
tradition was subsumed under the title
“paganism” shows the virulence of this
suppression. We surmise that large amount
of texts, of which we know only the titles,
are lost forever.

The suppression was well defined by the
apologists, the early church fathers and the
early councils before Christianity became
secular power. The acts of destruction fol-
lowed - most significant among which was
the burning of the library of Alexandria.
This is to say, in order to root out Hel-
lenism, it was not enough to destroy the
temples. A literary tradition had to be de-
stroyed. Therefore, the burning of libraries,
books, and the producers of books became
an enduring tradition. The end of this de-
struction is marked by the forced expulsion
of philosophers and Hellenistic scholars
from Athens and other capitals of Justinian.
They went to Persia, and via this exodus
the cultural heritage of Hellas could have
its renaissance in Medieval scholasticism
and later in European Renaissance. Plato
was back on the scene. The suppression of
other literary traditions — at times called
heretical - is a characteristic Christian
attitude toward other literary traditions.
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This attitude, having become a tradition,
can be adopted and extended by cultural
influences. Thus, in the twentieth century
the Russian Revolution engaged in the
destruction of texts as well as the writers
of them; Nazis did the same, and Chinese
cultural revolution repeated this Christian
tradition. In this sense, 20th century has
seen some of the most archaic methods
to deal with literary traditions that are re-
garded as condemnable, false, against the
interests of “history”, the “people”, or some
invented “purity of a race”.

Let us return to the other modifica-
tion, i.e. a confrontation of two traditions
that are literary, yet incapable of complete
colonial destruction. This is the case at
another level when Christian efforts to
destroy completely the Greco-Roman
tradition had to “internalize” some of the
latter. How does the supervening tradi-
tion “stores” suppressed texts, or what is
suppressed in texts, for further use? This
is possible due to the fact that in a given
literary tradition there is a split up into
rivals among texts. Thus. in the West, the
initial rivalry is between Middle Eastern
cultic texts and philosophy/science. The
latter was the Hellenic civilization which
also dominated the Roman empire. Here,
(1) political and legal tradition and power
separated itself from other literary tradi-
tions. In the Roman empire one could
follow any literary tradition as long as one
recognized that the political and juridical
tradition existed separately and needed
no justification from any other tradition.
(2) the literary tradition of philosophy in-
ternalized mutual rejection, although not
suppression of other truths. We love Plato
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and Aristotle, but we love wisdom more,
and hence can argue against either or both.
(3) a new morphology emerged: uncom-
mitted reports of all kinds of facts, events,
and opinions. The Hellenic tradition, and
through it the Roman empire, internalized
diverse literary traditions which became a
topic of “histories.” What these histories re-
quired is a new “art” to manage them, and
thus to have a unified literary tradition;
the latter became philology. The modern
Renaissance, as universal wisdom, origi-
nates with the ancient art of grammar - the
philological hermeneutics. Here, the ideal
of humanity and empire became identical
and Claudius, who went after the Celts, was
its examplary expression.

Having become Mid-eastern, Rome’s
church fathers rejected the Hellenic tradi-
tion, although they were educated in it. By
winning, they had to use the techinques of
the conquered, and the technique was the
art of grammar to be applied to the scrip-
tures. The second move was determined
by the principle of hairesis. But to identify
a heresy one needs logic to show the differ-
ence between true and false. Technology for
this was offered by classical philosophy -
such as modified Aristotelian categories.
The result: rigid system of dogmas. In this
context, most of the philosophical herit-
age, that found its way in Christian herit-
age, appear in disguise. What happens to
this heritage is well examplified in Slavic
literature; there no sources were available
to make comparisons, and hence all the
traces of Hellenic tradition were regarded
as authentic ideas of church fathers. Yet
these very ideas had the power to initiate
a Renaissance.
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Here, a new system was developed that
became a tradition. A set of texts in writing
was developed by highly educated persons.
These texts were also designed to eliminate
heresies and thus to determine rigid stand-
ards for all aspects of life. Compared to
Hellas, this was archaic, since its center had
one eminent text, purportedly reporting
an eminent event: The New Testament as
the Eminent text is constantly appealed to
as the final arbiter of all other claims. This
means that the text becomes dominating
and exclussive. Yet, as just pointed out, it
already incorporated the logic of philoso-
phers both as rigorous means of thinking
and as heresy. And this arrangement lends
power to the suppressed tradition, leading
the oppressive tradition into a crisis. The
crisis was well accentuated with Reforma-
tion. Luther accused the Catholic church
for placing philosophy - paganism and sec-
ularism - next to the eminent text, the New
Testament. The latter is the only source of
truth and can neither be legitimated by
philosophy, nor does it need logic to prove
the truths of the eminent text.

We can now formulate the third rule of
colonialism: If a conquering literary tradi-
tion suppresses another strong literary
tradition, then it is forced to incorporate
the conquered tradition and attempt to
use it against the conquered tradition. Yet
the very use can turn gainst the conquer-
ing tradition and thus create a crisis.

Comparative Civilizations
Some of the more interesting elements in

civilizational modes of awareness are cul-
tural formations and dramatically accentu-
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ated activities. Even when cultures speak in
moralizing terms, they are framed in sym-
bolic story and mythical designs and the
dramas enacted in them. It ought to be clear
that symbolic designs and dramatic actions
are only partial expressions of civilizational
architectonics. It is possible to analyze such
partial components, and even to find efforts
to unify them with other components,
in order to offer a theory of civilizations.
But what is of note is that such efforts and
theories are equally symbolic designs and
comprise another partial expression of a
specific civilization. Thus, while respecting
the works of such notables as Dumont, Ei-
senstadt, Weber, Gebser, Toynbee, Nelson,
Kavolis and others, we also should point
to some reservations with respect to their
theories. First, all are close adherents of
the modern Western categories, used as a
methodical network for the analyses of all
civilizations, and second, each takes one
civilization as a “norm” or a “standard,’
and regards others as abnormal deviations.
Even various theories, such as sociology,
psychology, literature, economy, are sym-
bolic designs and express a specific civiliza-
tional architectonic. A good example points
to cross-disciplinary connections which
might be relevant only to symbolic designs
of one civilization. Thus, the Freudian divi-
sion of the human phenomenon into Id,
Ego, Superego, reflects the Western modern
social division of humans into three classes:
lower-working, middle-managing, and
higher-ruling. Just as Id strives toward Ego,
the working class strives toward the middle
class. Yet through such theories and their
various inter-disciplinary connections,
even civilizational theories that purport
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to unify other theories, there appear
the phenomena of awareness as specific
civilizational architectonic - in this case,
Modern-Western.

In light of such issues, our understand-
ing of modern Western colonialism, using
the above explicated “rules” of oppres-
sion, will shift to ontological, metaphysi-
cal and cosmological domains which no
specific theory can embrace, but yet every
theory will respect. The reason for such a
move is necessary because the mentioned
scholars of comparative civilizations
rest their claims on the great variety of
multi-disciplinary social-cultural phenom-
ena, without noting that such phenomena
are variants of the most basic awareness
comprising civilizational architectonic. At
this level, it is possible to avoid the charge
that any comparison is a translation and
thus interpretation. (Mohanty, 1992) If that
were the case, then we would revert back
to Western modern/postmodern multi-
discursivity, resulting in “my discourse says
this and yours states something else”

Methodological grounding of compara-
tive studies of civilizational colonialism
and its failures is best accomplished by an
explication of ontological, metaphysical
and cosmological awareness. The latter is
not some universalization from particular
cultural symbols, but, without any critical
reflection, is transparent through them.
Since modern Western ontology, meta-
physics and cosmology comprise the basis
of this civilization, and since it is prolifer-
ated as globalization and, at the outset,
as colonization, it is necessary to outline
its architectonic. Its limits will appear in
its difference from the “other”, such as
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Indian civilization. This claim should not
be confused with some notion of a priori
positing of a hypothesis; all hypotheses as-
sume an a priori of their own civilizational
architectonic of ontology, metaphysics and
cosmology. In this sense, the disclosing of
such architectonic is a way of providing
both mutual comparisons, differences and
the ways that each civilizational architec-
tonic shows mutual limits.

Most diverse theoretical trends in con-
temporary West have defined the nature
of reason - indeed its very essence - to
be instrumental, named ideologically as
“pragmatic”. (Habermas, 1970). Given this
pervasive claim, we are compelled to reflect
from it and to decipher the birth of modern
Western civilization that would comprise
the conditions for the final emergence
of this type of rationality. The following
discussion will focus on the arguments
intended to decipher the ontologically
understood “nature” of things and humans,
arguments which will lead to the basis of
technological and, in the final analysis,
power conceptions. And the basis emerges
from the classical problematic with the
debate concerning the priority given either
to the holistic-qualitative conception and
awareness of reality, where things are expe-
rienced within the limits of their essential
differences, or to the atomistic-quantitative
ground where all things are aggregates of
“smallest” material parts. The latter is a
postulation of an ontological assumption
in face of a classical dilemma concerning
“parts and wholes” The problem of the
whole and parts is concerned with the
question of the ontological priority of the
whole over the parts, or of the parts over
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the whole. This question includes the issue
of the attributes of the parts and the whole:
does the whole possess attributes of its
own, as a whole, or do its attributes equal
the sum of the attributes of the parts? The
modern resolution of this issue comprises
the ground of instrumental reason and
indeed of technological conception of the
environment and - finally - of the human.

Modern thinking takes for granted that
the basic ontological given is “atomistic’,
that is the universe is composed of the
smallest parts, while the whole is a sum of
such parts, leading to the conclusion that
the qualitative characteristics of the whole
which humans perceive do not belong to
the atomistic-objective reality. Thus, the
wetness of water is not a characteristic of
oxygen and hydrogen, but a subjective “ap-
pearance”. This suggests that if the whole is
a sum of parts, then there is no unity of a
whole; everything is an aggregate of mate-
rial parts in space and time. The modern
Western cosmology is simple and primitive:
space is defined by things being one next to
the others, and time is a sequence of things
one after the other. This conception of the
cosmos can extend to the “beginning” and
from now to the future, but it is a condition
for the understanding of everything as hav-
ing a cause. We can calculate sequences of
causes one after the other and thus be in
a position to speak of present conditions
and future results. The consequences of this
ontological decision were well developed by
Galileo in natural sciences, and accepted
by Descartes as the ground of his subject/
object dualism.

The access to the objective reality is not
perceptual but based on the subject’s pos-
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tulation of mathematics as a basic method
to construct reality. This suggests that the
selection of mathematical metaphysics as
a method is done on the basis of a will to
control, to master the environment. It is
quite clear that if we know how to define
something mathematically, we also know
how to make it. Metaphysics in the math-
ematical form as a method is, in principle,
technical. It contains rules of construction
and resultantly such rules can be applied on
anything in a way that the very application
will force the thing to assume mathematical
requirements. Since it is already assumed
that the basic ontological constituent is an
atom, a part, a building block of everything
else, then the proper approach to such con-
stituents is quantitative. The result is a most
convenient conjunction of metaphysics and
ontology where metaphysics determines
the structure of ontological reality. But this
metaphysical method, and this ontologi-
cal base take for granted that there are no
essential distinctions, no qualitative dif-
ferentiations among the objects composed
of the “atomic” parts.

The next step introduces a question
which is concerned with the “realization”
of the mathematically calculated mate-
rial parts. This is to say how do these
quantitative, ideal manifolds can become
thing-like, real? Precisely when the ideal,
mathematical factors can be used for the
possibility of the production of the calcu-
lated entity. Since mathematical procedures
are at base “technical,” then, when applied
to a quantitatively conceived reality, the
same procedures are productive of reality.
This means that mathematical definitions
are both productive and causal. Obviously,
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this procedure requires human physical
intervention in the reified nature. This is
the ground for the modern assumption of
the “labor theory of value”. Reified nature
is mechanical and has no value: thus the
modern subject, by remaking the environ-
ment into his “products” gives nature its
value. The result is a causal-conditional
conception; if we arrange the material ag-
gregates in a particular way, then we shall
get a predictable aggregate as a result.

The result of modern ontology, meta-
physics and cosmology is power in the form
of control and mastery. The latter appears
in numerous expressions, from Descartes’
conception of science as a means for the
practical controls of “nature” through
Bacon’s unabashed pronouncements of sci-
ence as an instrument of human domina-
tion of nature. If there is still something that
escapes human understanding and power,
then the human is still in an inferior posi-
tion to nature. Only when all the secrets
will be deciphered and ruled by humans,
then he will be totally autonomous and
all his surroundings will be remade in ac-
cordance with human wants and ultimately
will. It is important to note that for Bacon
the “secrets” of nature will not be disclosed
by careful and direct perception, but will
be “tortured” out of nature by usung the
instruments of inquisition. The terms
“mastery; “control,” “work;” etc., comprise a
syndrome dominating what could be called
“the underside” of modern civilization.
The increasing control and power leads
to the modern notion of “progress” such
that every achieved product, a machine, a
computer, becomes means for “improved”
products and the latter become means
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for more improvements — ad infinitum.
The conclusion: the purpose of progress
is progress. The latter is a global promise
to “develop” and “improve” everyone’s
material well being - of course everyone
must submit to the power of monological
ontology-metaphysics-cosmology of mod-
ern West and “to join world history”. The
conceptions of “progress and “development”
are ontological and metaphysical legitima-
tion for the claim of the “burden of the
West” to civilize the others, to lift them out
of ignorance and superstition — to draw them
into “world history”. The latter is based on
modern Western civilization as progress.
(Mickunas, 2012)

The Others

“What happened” lamented Churchill,
“that a naked fakir chased us out of India”?
This astonishment reveals a fact that all the
efforts to subdue and incorporate the other
into a colonizing monologue is, in princi-
ple, impossible. To understand the case of
colonial India, we must first disclose the
very different ontology, metaphysics and
cosmos which constantly explode that of
the modern West. The difference between
the Western, specifically the British-em-
pirical civiloization and India is this: the
focus of the West is on “things” or “objects,
separate from each other and closed within
themselves. As discussed, for modern West
the universe is a sum of things, regardless of
how well divided into the “smallest” things,
called the atoms, arranged in a linear time
and deployed in a space with locations for
things. For India, meanwhile, the “things”
are a momentary conjunction of cosmic
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playful energies, constantly exploding and
recreating different momentary formations.
In brief, things are “cosmic” and cosmos
consists of erotic energies, playful time and
space, dancing galaxies and divinities, all
intertwined and mutually alluring. And this
is the essence of the confrontation between
India and the colonizing British empire.
Before addressing metaphysics, ontol-
ogy and cosmos, it must be pointed out
that various terms such as “religion’, or
“doctrine”, or even “theory”, are of little
importance for India and belong, just as
Hinduism, to colonial interpretation. What
is important is “correct practice’, orthop-
raxy. What person does rather than what
he believes is the final criterion. One can
be a democrat, an atheist, a communist, a
magician without being judged concerning
his character. His actions, as karma lend
him a specific recognition. (Staal, 1989).
This claim is completely dependent on the
presence of traditional eminent texts, such
as Ramayana and Mahabharata which are
the educational backbone of the popula-
tion. They do not offer a specific position
but are composed of strands which form
an interplay without a claim that this or
that strand is of essence. There is no way to
study a particular “doctrine” by excluding
others. This also relates to activities: one
may start as a guru, shift to trade, secular
politician, while fusing all those strands
only to recreate them into a saintly writer.
Thus, there is no one claim as to the au-
thors of the two mentioned eminent texts.
(O’Flaherty, 1980). The intertwining, and
retwining is general/local in the sense that
the texts are understood in their variety
of strands which immediately involve the
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local stories of some region to become in-
tertwined with the grand texts as a strand
in them. This is known as an intertwining
of the great and the local. (Redfield, 1955).
From this it should be obvious that no ac-
tion or event can be explained in a causal
sequence, since the latter is a momentary
continuity, incomprehensible without the
vowen tapestry.

Another, equally significant, although
hardly noticed, feature denying causal se-
quence is the way the stories are recounted.
Our Western metaphysics askas “why” and
“what” implying a thing and its cause. If
we survey the telling of the eminent sto-
ries of India, we find a prevalent question
katham/katha: how. Thus one asks “how”
the eminent texts became popularized, or
“how” is this great tradition transmitted,
and one always find a strand in retelling
which involves and shifts other strands.
“How” explication is much broader than
all other forms of asking, not because it
forms a ground, but sets all other forms of
asking adrift without an anchor in a play
without substantial players, since they
too are in transition. Perhaps this play of
interplaying plays is quite obvious in the
case of Ramayana.

The Ramayana, as adikavya, or the first
poem, of traditional description is at least
2500 years old. The story is present in many
languages, including Tibetan, Laotian, Ja-
vanese, Chinese, Malaysian and Sinhalese,
enjoying a popularity stretching over south
and south-east Asia. All efforts to trace
the original, in its oral presence, are to no
avail, even though the transcreators of the
English critical edition of the Ramayana
insist that the version from south India
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is the most pure and free of corruptions,
while the northern version is more shal-
low and even vulgar. As is the case with all
“original” texts, this does not point to the
location of origin of the story, even if some
attempt to lacate it in the Koshala-Magadha
region of central India before the rise of
Buddhism and the Magadhan empire in
600 BC. Were made. Thus it is difficult to
locate the Ramayana in terms of an ethnic
or even national group, given its lack of
specific origin within India and its popu-
larity throughout southeast Asia. Rather,
the text becomes located under colonial
impact with an emergence of postcolonial
modern nationalisms. Ramayana takes on
the color of a national epic; in the language
of the dominant elite, it becomes part of
national heritage, national tradition. This is
intrinsic to the construction of nationalism
itself, which creates for itself a sense of an
enduring deep past from time immemorial
and surviving as historical essence through
centuries or, to speak with stories of Indian
time, through Yugas (eons).

The text is performed as ritualistic reci-
tation, formal, community story-telling by
professionals, as varying forms of dances,
dramatic arts, shadow play, puppet play,
festivals (Ramanujan). The spoken or
performed text has its life in its enact-
ment, and not as a book. In this sense the
“text” is equivalent to an aesthetic cosmos,
articulated in numerous ways and media.
Printing in India is only around 150 years
old, and much of oral tradition is preserved
through mnemonic devices devised from
the Vedic period . The Ramayana did exist
as copy, as manuscript which was copied
from region to region, but the written text
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itself not only included contextual inter-
pretations but also was continually over-
taken by new tellings, variations and, as
mentioned, local stories. In oral rendering,
the storyteller interactively works in the
local context of the telling, spices the story
with familiar, intimate references which
relate to the immediate life of the listeners.
Stories linked to the Ramayana proliferate,
repeat, and many tellings counter others;
each performance is, in literal terms, a new
telling since it cannot exactly reproduce an
earlier one. Thus, the Ramayana is trans-
formed every time and the text is available
only in its transformation. As a continually
performed text, it is not an epic distanced
from contemporary life; its power in con-
temporary social life is very evident in the
way the Ramayana has been used by the
Hindu nationalists.

Rama the divine hero of the epic and
Ravana, the demon whom Rama kills, are
both equally revered; in fact, in southern
India, Ravana emerges as female deity
signifying the dark, vital power which is
absolutely necessary to maintain the cosmic
rhythm of light and darkness. Thus the
text contains in itself self-demolishing ele-
ments which point to its unusual resilience.
Many variations are counter stories and in
oppostion to the Hindu movement which
made Rama into a propaganda figure. The
tribal members in Maharashtra devised
a new telling in which a lower caste who
is killed by Rama becomes the hero. In
the versions of Ramayana sung as songs
by women in Andhra Pradesh, the songs
all center not around the Rama/ Ravana
battle but around Sita, her meeting with
Rama, her relationship with Ravana. One

The Ever Present ,,Other

55



factor common to most performance is
its fragmentary nature, since most of the
time only a part of the story is performed.
In this sense, the whole text is present as a
background of suggestion, allusion, which
the presentation of any part may elaborate.
Thus songs, classical dance, miniature
painting, sculpture, temple art, all present
scenes from the Ramayana and not the
whole text. The first film made on the
Ramayana was Lankadahan, the burning of
Lanka, in 1917. It depicts the monkey Hanu-
man, the powerful helper of Rama, burning
down the city of Lanka over which Ravana
rules. Complete readings of Ramayana do
take place, for instance, the professional
storyteller in the famous Hanuman temple,
Sankat Mochan, in Benares, takes over 700
hours in two years to complete a single tell-
ing. In the case of the festival of Ramlila, the
whole city of Benares is turned into a stage;
each locality simultaneously presenting
different sections and strands of the Rama-
yana. Thus as Ravana is abducting Sita on
one location, Rama is planning battle to
win Sita back in another, Hanuman crosses
the sea to reach Lanka, Ravana’s kingdom,
and so on. These presentations rob the story
utterly of its linear narrative value since
the context of the audience deprives the
performance of its linear sequence: strug-
gle, climax and resolution. As mentioned
above, this node of understanding abolishes
the understanding of events as causally con-
nected. Everything happens all at once; it
is impossible now for Ravana to carry Sita
away without evoking his eventual defeat
by Rama; it is impossible for Hanuman to
make a quiet entry into the story as mere
helper without the anticipation that he
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would jump over the ocean and find Sita
before anyone else.

If experience can be a valid guide, then
it is obvious that “life” is continuous living
and dying, continuous transformation of
what a person is, continuous dissolution of
one set of actions to which an “identity” is
attached in favor of different set of actions,
having different identity. Thus, such identi-
ties come and go on the background aware-
ness that everything changes — any identity
is a mere symbol that signifies nothing, or
at best it is maya. In this context, Buddhism
does not offer life after death, some heaven
of bliss, but an escape from both, life and
death, a discovery of an awareness that does
not belong to this duality. With the dissolu-
tion of this duality, there is also an aban-
donment of such notions as the beginning
and the end of life. As Zen interprets, this
continuous “impermanence” of everything
undergoes “arising and ceasing”(shometsu
suru mono). (Mickunas, 2018). This avoids
the ancient Indian traditions of “reincarna-
tion” of some life in a different form, and
“transmigration” of souls from one real
place to another. Such a transformation
presumes that despite “another life” the
soul is the same.

To wish to continue as the same, as
having a continuation, is a “thing” ontology
of thew West, not present to Indian experi-
ence. To realize the “arising and ceasing”
is at the same time, to recognize the “law”
of everything, the Dharma. At this level,
Buddha, the awakened one, equals the
realization of this Dharma. This realization
is not some personal or humanistic “salva-
tion” but a cosmic awareness wherein all is
in constant passing, including divinities,
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despite their apparent “eternal” continuity
Such awakening also reveals that beneath
arising and ceasing there are no permanent
things, no substances, no laws governing all
phenomena; even if one were to conceive
of laws, one would have to recognize that
they too come and go, indeed, in their very
coming they are also going, passing: at base,
there is nothing — sometimes called by Bud-
dhists “the great death” The latter is one
way of liberating oneself from the constant
living and dying in a very unique way: the
realization that in the final analysis what
shows up as nothing, is equally a realiza-
tion that the immediacy of constant living
and dying is equally nothing; thus living
this realization is Nirvana. This realization
allowed Buddha to abandon his ascetic
contemplation and to turn toward direct-
lived awareness in this very happening of
life and death. There is nothing mysterious
about this realization; this is how arising
and ceasing opens a realization — an awak-
ening — to our own continuous participa-
tion in the cosmic play of energies, with
nothing to hold onto.

We should introject a cautionary note;
it is indeed the case that the constant re-
minder concerning impermanence of all
things is characteristic of Indian tradition
in general, but in a cosmic rather than onto-
logical sense. Ontology for West means that
natural things, plants, animals, humans,
clouds, change, but only phenomenally,
since they also have an essential component
that remains constant: one is born as hu-
man baby, grows, changes weight, height,
matures, grows old, but one is still a hu-
man, even if an old human. The cosmos,
meanwhile, is regarded as a space-time
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container for the movement of things “in”
such a container. The latter is interpreted
by metaphors such as “empty” and the
relationships between things is measured
by the empty distance between things from
here to there, from our galaxy to Androm-
eda, from earth to moon, from my house to
your place. If we relate, we do so as stable
things; thus we eat cabbages, bread, bugs,
“unborn babies” (eggs) and treat them all
as sources of our ability to perform tasks,
as “energy.” Above all, everything is a sum
of the “building blocks” of the universe. At
the outset, India regards the “things” of our
environment, and ourselves, as momentary
confluences of cosmic “energies” Shakti,
that are at play lila, without any purpose,
direction, time or eternity.

To better understand the notion of
change - without temporal sequence, the
text Mahabharata could be of assistance.
The text discloses precisely the inextrica-
ble inherence of a cosmic dynamics in all
events, signified by a main figure - Drau-
padi. The legendary poet, Veda Vyasa, sets
a tone for the interrogative exposition,
suggesting that the entire texts can be un-
derstood if it is to be regarded as an answer
to a question: not what or why, but how did
it all come about. The text starts with a scene
where king Draupad is expecting a birth of
a son. Instead, a female, Draupadi, is born
in full blossom from her own fire — agni,
and thus discloses the origin of all entities
and events: cosmos. After all, she is also the
irresistible kama - eros, for whose hand nu-
merous warriors strife; she mocks them and
plays with their passions, and thus she is
lila - cosmic play; she has power over their
desires and thus is shakti; she promises and

The Ever Present ,,Other

57



withholds, and thus she is maya - veil, and
she is also kali - all dissolving time. While
the story is vast, its all pervasive dimen-
sions are cosmic. Whatever appears as a
person, a thing, an event is a manifestation
of the cosmic energies — shakti, their cos-
mic play - lila, their playful passion - kama,
the momentary appearance of gathered
energy at play as things (humans galaxies,
trees, planets) — maya, and their temporal
dissolution, kali. Having this awareness that
for India “ontology” of things is maya, a
momentary conjunction of cosmic play of
passionate energies, it is possible to note
what colonial imposition of Western ontol-
ogy and linear time-space mean.

Colonial Layer

Indian sculpture was first viewed by the
British travellers, for example the figure
of goddess Kali, as diabolic, monstrous,
demonic, for she is so colossal, so huge
and monstrous, terrible, that there is no
beauty in her size and numerous arms. The
British said that Indians don’t have a clue
of anatomy, they don't know how to draw
and hence render in art the real shape of
things. This very judgment immediately
reveals the ontological-cosmological differ-
ence. The British missed the cosmic in the
Indian art and thus measured the latter by
Western ontology of “proper things”, while
Kali was one form of shakti, (energy) pre-
sent in Hindu mythology and aesthetics as
the all powerful Saguna Brahman form. As
mentioned above, various strands of stories
mix, intertwine, form diverse strands and
dissolve. Thus Kali is the play of shakti,
awesome play of kama, and a weaver of
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temporal appearances of things - maya.
She is the supreme energy of the universe,
the miraculous amalgamation of all pow-
ers of Brahma, Vishnu and Shiva, creation,
preservation and destruction. The figure of
Kali has been depicted by various forms,
its terrible presence was a reminder to the
human of his/her temporary cosmic posi-
tion, and thus a sign of equinimity. In face
of Kali, one can do everything, since there
is nothing that one can lose that is not being
created and lost inceassantly. Yet colonial
ontology made her into a “distorted figure”
of a normal thing - such as a woman or a
mother, resulting in a claim that India has
no sense of propriety and civilizaed under-
standing of reality.

The modern West has invented ontol-
ogy of things, and humans as bodily beings
with “internal” subjective features such
as feelings and morality, where the body
is regarded to be “immoral” and must be
hidden, dressed in layers of clothing. In
brief, naked body is to be hidden and its
open display is immoral, low, uncivilized
and even condemned. If there is passion,
joy, love, then they must be understood as
possession of a subject accessible by various
psychological methods, inner reflection,
and ruled by moral codes. Meanwhile for
India, there are no body which is closed
upon itself with its interior states, and
there is no universe with empty space and
sequential time. Rather, the universe is
erotic, playful, energetic, and the human
is completely intertwined in such universe
without exteriority or interiority; there is
no barrier between the passionate, explod-
ing, excessive body, depicted in all sorts of
arts and myths, and the cosmic fire and pas-

TARPDALYKINIAI KULTUROS TYRIMAI 2019 - T. 7 - Nr. 2

ISSN 2351-4728



sion. In other words, the human is dressed
in the cosmic eroticism and any barrier
would mean a closing off from the cosmos.
In this sense, there is no shame or immoral-
ity to participate and be coextensive with
the playful passionate, energetic universe,
its dance and rhythms.

When the British came to India, driven
by “moral burden” to civilize the back-
ward world, they encountered a situation
that was drastically “shameful”. Curved
statues, gyrating their incomprehensible
movements, girls dancing in temples with
suggestive gestures, people bathing in the
holiest river naked, and scantily clad men
and women - the latter in rainbow colored
saris exposing their brown skin - sights that
make any gentleman’s civilized eye wince.
What can one do but endure those sights
to fulfill one’s “civilizing duty” How to ac-
complish this duty is quite obvious: dress
the natives not only in cheap khaki pro-
duced in growing sweat shops in England,
but above all in British moral metaphysics
requiring a psychological subject incased
in a physical body. The subject must be in
charge of and ashamed of its naked body.
The swaying gait, the cosmic body rhythm,
had to become “serious” and upright and
the swaying dances of the temple goddesses
were reduced to alluring street girls for a
price. The straight and upright body had to
assume a functional, lineal time and three
dimensional space to fit productive require-
ments of the empire. The play of cosmic
kama that connected all to all, became a
libidinal drive deemed to be a source of
subjective energy required and harnessed
for the production of surplus value for the
empire. The cosmic body excess, the ex-
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ploding shakti energies, visible with every
sculpture, became a surplus labor power.
The Shiva lingam, as an exploding universe,
became a hard phallus signifying an engi-
neering shaft on which turns the produc-
tivity of the entire empire. The pliable and
graceful bodies became hard. Thus, India
was on the way to be civilized and properly
dressed. The indelible scars left by colonial-
ism and the efforts to restore Indian tradi-
tion through aesthetics ran into a cultural
wall, including the metaphysics of morality,
such that to create art works expressing the
cosmic dimensions of playfulness, cosmic
fire and passion, are regarded as degrading
and shameful. Yet such works and, indeed,
the traditional shrines full of erotic nexus,
such as Khajuraho, became exotic sites for
sex voyeurs — the tourists.

As mentioned in the logic of sup-
pression of the other by demeaning and
demonizing, we find the same logic in
colonialism. The great works of art — their
capture of the cosmic dimensions, is re-
garded as things — naked human sculptures,
without moral dress.

For example today, in the art scene in
India, all these forms, the Mithuna sculp-
tures, (the kama in excess) and figures
surely took on a major shift in interpre-
tation with the entrance of colonialism.
The forms/figures were pushed into the
background and also their visage became
transformed in meaning. The forms shift
from the mythical-cosmic presence to be-
coming images of material, spatial bodies,
with exposed organs. Where once the dy-
namism and the drives were, to a great ex-
tent, impersonal, now they tend to become
personal. What once was comprised with a
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cosmic nexus and an over abundant force to
disclose the all pervasive cosmos, and the
display of such arts that comprised lila play
of kamic passions, explicitly depicting the
cosmic union and dissolution, was reduced
to bodies in space and time. The colonial
period introduced the emotional response
to art: the fear, disgust, anxiety and indeed
abstract feeling of approval and disapproval
of pleasure or displeasure, and degradation
to a lowest aesthetic value. The emotional
reading of art shifted the gaze away from
cosmic passions and their serene apprecia-
tion. A few examples of the colonial and
contemporary period show that the colo-
nial period indeed brought in the question
of morals, moralizing, gender, genderising
issues into art. The British even said the
sculptures at Khajuraho were extremely
indecent, obscene and offensive, specially
to find them in the temples that professed
to be erected for good purposes on account
of religion. Everywhere there are number
of female figures who are represented
dropping their clothes and thus purposely
exposing their persons.

While these image were completely
misinterpreted not only by the British dur-
ing colonial times, but also in contempo-
rary India. This misinterpretation, even by
Indians, is present in the vision of oneself
as the other - an Indian making a judg-
ment about one’s own traditional images in
terms of colonial ontology as the “civilized
norm’”. Here a self-understanding subjects
itself to become the other, the inferior and
hence, having now achieved the status of
being civilized and scientificallly educated,
enlightened, use the same western logic to
regard their own art as inferior, lewd, and

morally rotten. A classic example of this
is Sudhir Khakar’s (1978) work on Indian
sexuality. He sees the main psycho-sexual
problem in male children as the work of
the ‘bad mother’ or the sexually devouring
phallic woman. The Kali spectrum of god-
desses, the apsaras, now are reduced to and
embody modern aspect of the overwhelm-
ing sexual mother. For Khakar the male
child feels castrated by his mother - she
is the presence of the bad mother, the Kali
that looms in front of the male children.
Stereotyped notions of the goddess Kali,
haunt the European mind; this can be seen
in the following observations by Moore-
house (1974): He insists that the very name
of Calcutta is derived from the symbol of
fear and evil. All representations of Kali are
designed to frighten an illiterate and su-
perstitious mind. Obviously, placed in the
world of shadows, she haunts the Western
mind and must be constantly present in
order to be guarded against. The guarding
is expressed in extreme case of Western
fear of the presence of inescapable, cosmic
kama - even if it is reduced to sexual allure-
ment. In 1910 Bangalore Nagaratnamma re-
printed a classic text of an 18" century poet
Muddupalani, titled Radhika Santwanam -
Appeasing Radhika. The text contained the
classical cosmic dimensions of passion, fire,
rhithmic balance, playful erotic allurement
and energy. This was too much for the co-
lonial rulers who declard the text to be bad
for moral health of British Indian subjects.
The text must be banned and resultantly,
British police commissioner, Cunningham,
confiscated all the copies. (Tharu and Lalita
1991). There is hardly any need to mention
that “morality” was Christian, as another
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aspect used to legitimate the oppression of
Indian civilization.

Postscript

Given the metaphysical, ontological and
cosmic understanding of two civilizations,
one colonizing the other, it should be obvi-
ous that the other, for the colonizer, was not
only present, but dangerous - the colonizer
could not contain the other in its own nar-
row monologue. Such an inability allowed
the “naked fakir” to expel colonialism from
India. Let us make this clear: the Western
ontology of things in linear space and time,
for India, was a momentary confluence of
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the cosmic dimensions, a mere appear-
ance of stability, a maya, not to be taken
seriously. Since for colonial rulers such
appearance was the sole reality, for India it
could be declared asat - non-being. Since
it was nothing more that an appearance, its
only presence was an attachment to it. But
if Indian population refused to be attached
to it, then the colonial ontological reality
would cease to be. In this sense the move-
ment of non-resistance was premised on
the non-being of all “things” British - after
all, there is nothing to resist. The Western
ontology of “things” was exploded by the
uncontainable cosmic awareness and prac-
tice of India.
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ALGIS MICKUNAS

Visuomet esantis ,,kitas“

Santrauka

Neabejotina, kad dabartinés diskusijos
apie civilizacijos rei$kinius vyksta Vakary
modernizacijos fone: kai kurios civilizacijos
laikomos siekianc¢iomis issilaisvinti i§ mo-
dernizacijos ir netgi ja atitolinti - tai badin-
ga Vidurio Ryty civilizacijai (kurig sudaro
judaizmas, kriks¢ionybé ir islamas); o kitos
juda visu greiciu, kad pasivyty ir netgi pra-
lenkty Vakarus, taigi, kaip lygis su lygiais
jeity i ,pasaulio istorija“ — tai baty Kinijos ir
Indijos atvejai. Be jokios abejonés, kalbant
apie civilizacijas, visuomet esama tradicijy
ir naujumo deriniy: pastarasis biity Vakary
modernybés atvejis, o pirmasis iesko $akny,
kad kilty praeitj susigrazinanti revoliucija.

Esama jvairiy bady, kaip jsiverzusi val-
dzia, taip pat ir kolonijinés jmonés, kurios
meégina jteisinti savo buvima patiems sau,
kolonizuotiesiems, kaip ir yra budy, kuriais
kolonizuotieji ai$kina ir priesinasi tokiems
jteisinimams. Sis esé yra tokiy bady ly-
ginamas ir jy nesékmiy paaiskinimas,
parodantis $iuolaikine Vakary kolonizacija
Azijos regionuose, konkreciai Indijoje, ir
palyginantis ontologinius, metafizinius ir
kosmologinius Vakary ir Ryty kontekstus.
Remiantis $iais palyginimais, atskleidZia-
ma, kokiu mastu ir kodél ,,kitas“ visuomet
islieka ir negali buti visiskai jtrauktas j
kolonizuojancig civilizacijg.

Esminiai ZodZiai: kolonizacija, jteisinimas, lyginamoji filosofija,

religijos ir Zmonijos sampratos, pasiprie$inimas, fizinis sunaikinimas,

kultarinis sunaikinimas.
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The goal of the article is to unfold a critical inspection of Edmund Husserl

philosophical views on the conditions of the possibility of theory and science in

general which the thinker develops in the part of his Logical Investigations called

“Prolegomena to Pure Logic.” Special heed is paid to the refutation of psychologism,

the arguments for the ideality of theoretical concepts and laws, the constituents of the

realm of ideality, the characterization of ideal entities, and the relation between the

ideal and the real. A number of critical points are raised on the analytic inadequacy

(i.e., ambiguity, incompleteness) of some core concepts such as ‘proposition; ‘truth’

and its ‘timelessness’ versus ‘immutability’ The article concludes by explicating the

asymmetrical and one-directional character of the relation between the ideal and

the real: the manner in which the ideal through its necessary criteria of truth and

meaning, both pure and prescriptive, influences and governs the real, is not held by

the real toward the ideal. The factual world possesses no relationship to the realm of

ideal entities that would exert a founding power with regard to the latter’s essential

constitution.

Keywords: science, theory, truth, ideality, reality, fact, philosophy,

epistemology, methodology, phenomenology, Edmund Husserl.

The persistence of intellectual probing and
the novelty of philosophical interpretation
brought by Edmund Husserl to the acute
issues of epistemology, in general, and of lo-
gic, in particular, stand as perhaps the least
debated achievements of the immense time
and effort that he invested in the writing of
the Logical Investigations. The philosopher,
muses Husserl, “wants to clarify the essence
of a thing, an event, a cause, an effect, of
space, of time etc., as well as that wonder-
ful affinity which this essence has with the
essence of thought, which enables it to be

thought, with the essence of knowledge,
which makes it knowable, with meanings
which make it capable of being meant etc™

In the case of the Logical Investigations,
its goals and procedures, such an attitude
of philosophical diligence is accorded by
Husserl to the proper objects of logic. The
purpose of the Investigations is nothing less
than to do “justice to the idea of a science
of the conditions of the possibility of theory
in general.”* The latter statement sets forth

1 See Edmund Husserl, Logical Investigations, p. 159.

2 Ibid., p. 155. Husserl’s formulation of the ‘conditions
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before Husserl two tacit challenges which
he, if the reflection is not to become sterile,
has to meet: first, he has to show that such
a science is indeed needed to resolve cer-
tain logical problems; secondly, he has to
demonstrate that such a science is possible,
consequently laying out its essential com-
ponents, that is to say, explaining what it is.

Such is the endeavor of the entire Logi-
cal Investigations. In the upcoming explora-
tions, however, we shall confine ourselves
just to the part of the Investigations entitled
the Prolegomena to Pure Logic. We shall
focus our interest thus mainly on the first
challenge, i.e. the reasons given by Husserl
to ground the need for a science which
would study the conditions of the possibil-
ity of theory in general. The justification
of such a science ultimately rests on the
plausibility or implausibility of the datum
termed by Husserl the ‘ideal character of
all truth and meaning’ The latter notion,
one ought to keep in mind, has undergone
a complex development throughout the
whole of the Logical Investigations. As a
result, by limiting the scope of our research
only to the Prolegomena to Pure Logic we
are inevitably destined to miss some of
Husserl’s more extended and richer under-
standing of the concept of ideality as it is
furthered and unfolded in the sections of
the Investigations beyond the Prolegomena.

of the possibility of theory in general’ hearkens
back to Immanuel Kant’s (a priori) ‘conditions of
the possibility of” (objects in general, all things as
appearances, all cognition of objects, how objects
can be given to us, all experience, the objects of ex-
perience, etc.) in his Critique of Pure Reason, pp. 222,

225, 255, 279, 459 et al.
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The Type of Psychology Exposed and
Refuted

Husserl’s insight into the nature of logic, its
theoretical domain, method, and scientific
concepts, in the frame of the Prolegomena
is expounded in a conscious contrast to
the proper domain, method, and scientific
concepts of psychology. Husserl treats the
latter science in a very narrow sense. It is,
according to him, the “empirical science
of mental fact™ Since it is an empirical
science, it is also a natural science con-
cerned with the “natural conditions of
our experience” such as “concentration of
interest, a certain mental freshness, practice
etc”* Psychology is thus seen as merely the
“empirical science of the mental attributes
and states of animal realities” In describing
the objects and procedures of psychology
Husserl was undoubtedly affected by the
recent trends among the practitioners of
that science who had too easily dispensed
with the “mystery box of the mind” and
launched forth the new psychology without
a soul.® And this, moreover, was declared
to be the cardinal foundation of the science
of logic. Yet how could a science whose
methods are deductive, objects immutable,
premises self-evident, conclusions neces-
sary, and knowledge apodeictic be rooted,
nay, validated in a science whose methods
are inductive, objects mutable, premises but
Ibid., p. 109.

Ibid., p. 119.
Ibid., p. 169.

o v A W

Cf. Franz Brentano, Psychologie vom empirischen
Standpunkt, 1874; Friedrich Albert Lange, Geschichte
des Materialismus und Kritik seiner Bedeutung in
der Gegenwart, 1866; Ernst Mach, Erkenntnis und

Irrtum: Skizzen zur Psychologie der Forschung, 1905.
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likely, conclusions non-necessary, and kno-
wledge probable? To the claim of founding
logic in psychology Husserl pronounces
an unmitigated ‘no’ The principle reason
is that the nature of logic and the nature
of psychology permit and even necessitate
the grounding of the latter in the former
but not vice versa. The two disciplines are
commensurate in the respect in which any
valid statement of psychology implies logic
as the principle governing such a validati-
on; in the respect, however, in which logic
per se implies nothing psychological, the
two disciplines are incommensurate.

THE ARGUMENTS FOR THE IDEALITY OF
THEORETICAL CONCEPTS AND LAWS

1. The argument from the Absence of
Reference to Anything Mental

Husserl quotes the logician Christoph
Sigwart who in his treatise entitled Logik
states that it is a “fiction [...] that a jud-
gment could be true if we abstract from
the fact that some intelligence thinks such
ajudgment”” “A philosopher who speaks in
this manner,” rejoins Husserl, “has accepted
a psychologistic reinterpretation of truth”
Sigwart’s assertion is simply incongruous
with the results obtained from a genuine
analysis of the character of truth as well as
of the science which purports to systemati-
cally deal with truth as such, i.e. logic. For,
the “laws of pure logic,” according Husser],
“totally lose their basic sense, if one tries to
interpret them as psychological.”

7 Christoph Sigwart, Logik, Bd. 1, S. 205.
8 Edmund Husserl, Logical Investigations, p. 85.

9 Ibid, p. 111
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It is stated that from the point of view
of logic both its truths and laws “presup-
pose nothing mental, no facts of psychic
life, whether in their establishment or their
content” Let us ask, then, Husserl con-
cerning the precise ways in which, while
faced with a logical truth or law, one finds
it completely devoid of mental reference or
any other psychic feature. To illustrate Hus-
serl’s position, let us examine the proposi-
tion ‘A is true! Considered in its purely
objective sense the latter speaks of no act of
judging, thus of no mental act whatever, to
wit, it is not equivalent to the statement ‘It
is judged that A is true’ Further, since the
proposition contains no reference to any
act of judging, it can contain no reference
to the (actual or possible) subject of that
judging, either, e.g. ‘It is judged by someone
that A is true! Finally, the proposition ‘A
is true’ holds no reference to any psychic
fact or content, that is to say, it carries no
information about associating, imagin-
ing, presenting, calculating, remembering
and other similar acts which make up
one’s mental life. Consequently, at least a
threefold absence of reference to anything
mental is detected in the phenomenologi-
cal analysis of a purely logical proposition,
i.e. that of mental act, subject, and content.

In addition to the preceding observa-
tions Husserl appends one more argument
indicating that no mental element is a part
of a purely logical proposition. Psychol-
ogy being the science of mental facts, its
“possibility is accordingly a case of real
possibility.” It is conceivable, therefore,
notes Husserl, that “what is psychologi-

10 Ibid,, p.51.
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cally impossible may very well be ideally
possible” Husserl gives no example, still
what he most likely means is the fact that
we are in a position to posit an arithmetical
entity such as a supremely gross number or
a geometrical figure whose complexity and
intricacy defy the contingent powers of our
understanding, such incapacity on our part,
still, in no way affecting the propositions
that hold true about those complex entities.
It is this very inability to be thought that
shows these propositions to be free from
any reference to thought.

The above argumentation of Husserl,
nonetheless, should not be accepted with-
out a closer scrutiny. They are not, it seems,
thoroughly exempt from being questioned,
perhaps even seriously doubted, though
the earnestness with which we will attempt
to criticize them ought to be taken as a
compliment of respect and not a sign of
unmotivated negligence. Let us first inspect
the earlier proposition ‘A is true’ and all
the theoretical consequences that Husserl
concludes from its purely logical content.
First of all, in its present form it can be
called a proposition only in a derivative
sense, since A as such is nonsensical, that
is strictly in and of itself it possesses no
meaning, conceptual or objective. Under
such a stipulation, the statement ‘A is true’
is neither true nor false, because no truth-
value may be predicated of something
nonsensical. Furthermore, in being mean-
ingless A cannot even be the subject of this
or any other proposition, for a subject must
by definition constitute a meaning-unit,

» ¢

and, since the “proposition” ‘A is true’ is

1 Ibid., p. 118.

thus shown not to have a subject proper of
which the truth-value would be predicated,
it is no proposition at all.

Yet, such a reading of the signification
of A in the context of the proposition ‘A is
true’ would be the grossest of misunder-
standings, perhaps even an ominous signal
that one should immediately give up the
work he believes he is called to do, i.e. to
interpret philosophical thought. A, on the
contrary, should be understood as a symbol
employed by logic for technical purposes to
ease certain logical activities, yet as symbol
it always stands for something other than
itself, something that has meaning. Only by
being a symbol, thus deriving its significa-
tion from some concept or thing other that
itself, can A truly function in the proposi-
tion ‘A is true’

Nevertheless, even our conceiving of
A as a symbol proper is not satisfactory to
render the proposition ‘A is true’ in logi-
cally unequivocal terms, since for the predi-
cation of a truth-value of A to be authentic
A must be not only a meaning-unit, but a
meaning unit of a certain kind. Suppose A
stands for a house, or a river, or a wind, all
of which undeniably possess meaning; still,
in each of these cases the predication of a
truth-value in the proposition is but a mis-
application of the concept of truth (or fal-
sity). Matters make no progress, even when
one tries to replace A with certain theoreti-
cal concepts which, although meaningful,
still make up quite an independent class of
meaning-units from that of houses, rivers,
winds, and so on. We say no progress, be-
cause the concepts of argument, premise,
entailment, relation, nay, even truth itself
qua mere concepts cannot be either true or
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false in much the same manner in which
trees, rivers, and winds cannot. Hence,
we must in addition specify the group of
meaning-units which alone can stand as
logically appropriate subjects designated
by the symbol A in the proposition ‘A is
true! Such a group of meaning-units must
be that of propositions, that is a group of
those compound meaning-units in which
some predicate is related to some subject
whereby such a relation is posited to obtain
or not to obtain.

These distinctions we have just in-
troduced might have been assumed by
Husserl, or they might not have been as-
sumed. At any rate, his presentation has
not escaped the kind of ambiguity which
on account of its obscurity is enough to
infect his logically pure concepts with
“impurity;” to with, unclarity. Still, even
now the cloud of doubt is not thoroughly
cast away. The reason is, to return to the
issue, that given that A in ‘A is true’ stands
for some proposition, one, nonetheless, is
able to conjure up many statements which
in fact do contain references both to certain
processes of thought, thinking subjects,
as well as to diverse contents as contents
of thought. For instance, the sense ‘I find
myself bewildered, Socrates!” manifests
each of these references all at once. T refers
to the thinking subject, ‘finding’ construed
as inward search, self-observation, or intro-
spection marks an act of thinking — which
is understood here, of course, in the broad-
est sense — and the state of bewilderment
designates among other things a certain
disposition of how something mental is
experienced. Now, by attributing a truth-
value to the above proposition we thereby
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originate a new, quite distinct proposi-
tion, i.e. ‘[that] I find myself bewildered,
Socrates, is true’; even so, does this change
empty the latter proposition in its totality
from all mental references whatsoever?
One must say ‘no, lest one fall prey to grave
equivocations all over. For the transition
from the first proposition to the second
one was accompanied not by a removal of
each and every mental reference, but by an
alteration in its character.

Thus in saying that ‘A is true’ comprises
no reference to anything mental we must
single out yet another qualification, namely,
that A is the sort of proposition that de facto
does not speak of psychic phenomena. And
because neither the truth-predicate nor the
subject-proposition in and of themselves
speak about facts of mental life, their being
related together in a complex proposition,
so the argument runs, must also be free
from talk about the mental. All this, though
possibly true, seems nevertheless to run the
risk of compromising with clarity. Is not the
saying that a proposition ‘does not refer to’
or ‘does not speak of” something mental,
one might ask, harbor a further ambigu-
ity? For it would be quite fallacious to infer
from the fact that a proposition in its (posi-
tive) content makes no mention of mental
phenomena that its nature therefore is not
mental. One has to understand that the
nature of a proposition as such and its posi-
tive content are so distinct and autonomous
items in one’s epistemic experience that
the attributes of the one cannot be directly
applied to the other. In other words, even
if the nature of a proposition were mental,
in its content it could still speak of things
that are not mental; and vice versa, even if
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the nature of a proposition were not mental,
in its content it could still speak of things
that are mental. A more in-depth inspec-
tion of these and other matters, however,
would stretch well beyond the scope of our
immediate concern. Let us, then, move on.

2. The Argument from the Absence of
Reference to Anything Factual

Psychic facts, for Husserl, constitute but a
part of the overall factual world. To put it in
another way, there exist items of experience
which are facts, though they are not mental.
In this section, subsequently, we shall deal
with the latter sort exclusively.

Husserl opines that a genuine inquiry
into what the concepts and propositions
of pure logic are must lead one to observe
that the latter “breathe no word regarding
reality””* Such concepts and propositions,
dubbed by Husserl “ideal meaning-units,”
are “elevated above all possible change,
since all change affects what is individual,
and, makes no sense in regard to”* the
proper objects of logic. With respect to
purely logical laws he states that they are
called pure because “they exclude all factual

Py

content” “They can accordingly not be
affected by any actual or imagined change
in the world of ‘matter of fact”™

A brief consideration of what Husserl
intends by the notions of ‘fact’ and ‘factual
law’ will add to our interpretation of this
argument both ease and exactitude. Husserl

treats facts as “something determined as to

-

2 Ibid,, p. 94.
3 Ibid., p. 98.
4 Ibid., p. 52.

-

5 Ibid., p. 97.
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time.* Facts are always individual”. They
are also “contingent’: they might very well
not have been the case, they might have
been different”® In some passages Husserl
refers to facts as “blind,”™ although such a
metaphor scarcely does service to one’s bet-
ter understanding of the nature of facts (for
they might as well wear glasses, one could
snappily retort). With regard to factual
laws Husserl notes that “each law for facts
arises from experience, which means that
it can only be inductively based on indi-
vidual experience”* As a result, the factual
implies temporality, individuality, contin-
gency, induction and thus probability.

The concepts, propositions, and laws of
pure logic seem to stand in stark contrast
to matters of fact construed in the above
sense. According to Husserl, a modus tol-
lens, for instance, is true without any regard
to or determination in time. It is not contin-
gent, that is to say, it might not have been
otherwise, nor is its truth gleaned from
individual sense experiences thus afford-
ing at best a case of probable knowledge.
No, a modus tollens, if it is really known,
it is known apodeictically. The objects of
pure logic are infinitely removed from the
ephemeral ever-changing manifestations of
the factual world, they are “purely theoreti-
cal truths, ideal in character, rooted in their
own semantic content and not straying
beyond it

16 Ibid., p. 55.
17 See ibid., p. 8o.
18 Ibid., p. 82.
19 Ibid,, p.131.
20 Ibid,, p. 54.
21 Ibid,, p. 97.

TARPDALYKINIAI KULTUROS TYRIMAI 2019 - T. 7 - Nr. 2

ISSN 2351-4728



3. The Argument from Atemporality and
Immutability

Let us now consider a somewhat longer
passage on the ideality of truth from the
Prolegomena:

Experiences are real particulars,

temporally determinate, which

come into being and pass away.

Truth, however, is ‘eternal, or, bet-

ter put, it is an Idea, and so beyond

time. It makes no sense to give

truth a date in time, nor a duration
which extends throughout time.

Naturally one says of truth that on

occasion it ‘comes to mind, and is

accordingly ‘apprehended’ or ‘expe-
rienced’ by us. But such ‘apprehen-
sion, ‘experiencing’ and ‘coming

to consciousness, are spoken of in

quite a different sense in relation to

ideal being, from what they have in
relation to empirical, individualized
being. We do not ‘apprehend’ truth

as we apprehend some empirical

content which comes up, and again

vanishes, in the stream of mental
experiences: truth is not a phenom-
enon among phenomena, but is an
experience in that totally different
sense in which a universal, an Idea,

is an experience.”

The key concepts occupying the center
of Husserl’s multi-faceted insight are those
of ‘eternal’ or ‘being beyond time’ versus
‘temporal determination, ‘coming into be-
ing’ and ‘vanishing’ or ‘passing away from
being’ It takes but a second to realize that

22 Ibid,, p. 8s.
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no simple road of solution is in store for
us. It is said that truth is beyond time. Yet,
truth understood as what: a concept, an
essence, a species, a real obtaining relation
of correspondence between a particular
proposition and a particular state of affairs,
or perhaps all at once?

One may speak of truth as such, or of
this or that truth, or again of truths about
facts, of truths about other truths. Is each
and every type of truth equally beyond
time, or rather some are and some are not?
Even so, suppose we have finally pinned
down the exact sense of what we mean
by ‘truth’ and of this we say it is ‘beyond
time’ How afar do we still find ourselves
from possessing a more or less definite
answer! For truth to be beyond time does
not mean that something must always be
true, — though as long as there exists a
temporal world it must indeed be always
true, — because ‘always’ is a time category
and pertains to the same class of categories
as, for example, the category ‘sometimes’
Rather, for truth to be beyond time means
that any characterization of it in terms of a
“duration which extends throughout time”>
is entirely extraneous to its nature. The fact,
however, that a certain phenomenon is not
included in the essential description of
another phenomenon does not automati-
cally entail the fact that the latter bears no
relationship to the former, even a necessary
one, as in the case of a necessary condi-
tion. People may spend hours conversing
about stars, scrupulously considering their
weight, size, heat, gravitation, mineral and
gas makeup etc., yet making no mention

23 Ibid.
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whatsoever about space, which, neverthe-
less, constitutes a necessary condition for
the existence of those stars. In an analogous
way, the fact that temporality does not enter
into the essential meaning of truth in and of
itself cannot determine whether temporal-
ity is not presupposed in some other way,
e.g. metaphysically.

Closely related to the timelessness of
truth is its immutability. In our discussion
of the factual world and its contingency we
have noted that, according to Husserl, such
contingency can in no way be predicated of
truth or any other strictly logical entity. The
reason is that facts

might very well not have been the
case, they might have been differ-
ent. If the facts then differ, logical
principles also will differ; they will
also be contingent, with a being
relative to the facts on which they
are founded.

To paraphrase, facts constantly change.
They do so because they are what they are
without necessity and as such they cannot
serve as ground for something which is
necessary and devoid of change. Now, every
change, be it motion or alteration, can take
place and be observed only in the context of
time. A change in form, thus a substantial
change, or a change in aspect, thus an ac-
cidental change, presupposes at least two
states of affairs one of which must precede
the other which in turn may occur in time
alone. Yet, this essential connection between
change and time should not therefore merge
the two data into an essential identity.
Indeed, given that an object is timeless it

24 Ibid., p. 82.
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must also be changeless. But is the reverse
true? Does it necessarily follow that since
an object is changeless, it must also be time-
less, to wit, does immutability always entail
atemporality? This is far from being obvious.

One might wonder, if something is
without change, any evidence of its being in
time is thereby forfeited. To this we should
reply in a twofold manner. The presence of
absence of evidence for a thing being or not
being in time is a question of epistemology
and as such is quite separate from the fact
that the thing is or is not in time. Timeless-
ness does truly determine that something is
untouched by mutation, yet not vice versa.
Moreover, two modes are possible in which
a thing may be said to have its locus in the
world of change. Change can be intrinsic
to it so that the thing ifself is described as
existing in process and in time, or the thing
can itself be entirely free from change and
still stand in real relation to other things
undergoing change, thus existing immuta-
bly and yet determined in time, though not
intrinsically but through that real relation
to other things undergoing change. The
latter case is outstandingly peculiar availing
us of very few analogies. One could, nev-
ertheless, imagine an object which would
be totally motionless and yet completely
engulfed by other objects set perpetually
in motion. It seems, then, that the concept
of an immutable thing which is temporal
is not contradictory. It is, therefore, the
concept of a possible thing, a thing which,
let us be a bit more suggestive, may be of the
nature shared by the objects of pure logic
as Husserl understands it.

It is not clear what is precisely meant
by the ‘coming into and passing away from
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being’ of the contingent things, a phenom-
enon which, in contrast, plays no partin the
essential constitution of truth. Such ‘com-
ing and passing’ may refer to a thing’s ever
changing character, i.e. to the alteration of
the thing as an individual, or the expres-
sion may be taken literally as addressing
the beginning and end of some concrete
existence. To attribute the first sense to the
essence of truth or any other properly logi-
cal entity would be false, since the phenom-
enological analysis of truth, as Husserl well
indicates, shows the latter to be immutable.
The second sense, however, whether its
predication of truth would make the latter
mutable or not permits of much subtlety.
Here is the puzzle: when Husserl speaks of
the immutability of truth, is not his primary
phenomenological concern to state that
the essence of truth possesses an a priori
necessary form the alteration of which is
impossible? The necessity here in question
is essential and not existential, so must be
the immutability safeguarded by that essen-
tial necessity. Still, what is necessary as to
its essence could still be unnecessary as to
its existence. And does the latter undo the
former? Acts of coming into existence and
again vanishes into non-existence represent
some kind of change, but the possibility of
such a change does not in itself validate
the possibility of change in the essence of
certain things once these exist. That is to
say, not that the essence could be otherwise,
but that there could be none.

The train of our reasoning is by no
means purged from all hesitation, the sense
of groping is the unfortunate part of our
general attitude. Even so, the thesis sug-
gesting itself throughout is this: Husserl’s
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rigorous claim is that truth is timeless and
immutable. We, on the other hand, are
inclined to believe that the same phenom-
enological observations of the essence of
truth are open to a somewhat different
evaluation. Firstly, it is not incompatible
that truth possesses a nature that is im-
mutable, while at the same time temporal;
secondly, it is not incompatible that truth
possesses a nature which is necessary and
immutable in regard to its essence, but
unnecessary and mutable in regard to its
existence (real or ideal!).

4. The Argument from the Correctness
or Incorrectness of Judgment

Concepts and laws belonging to the theore-
tical terrain of logic maintain our capacity
to issue an appropriate evaluation of certain
mental acts. Notions like inference or syllo-
gism etc., on the one hand, and calculation
or multiplication etc., on the other, are
often used in a twofold sense. Sometimes
they may refer to the pure relations obtai-
ning among ideal meaning-units, at other
times they may refer to the psychic acts
which the mind performs when it actually
thinks a logical argument or a mathema-
tical problem-solving. These two realms,
the logical and the psychical, are essentially
different, both of them standing in a mutual
relationship of theoretical priority of foun-
dation. Thus Husserl warns:

How often has it been observed and

objected that the identification of

logical with psychological law would

also destroy every difference between

correct and incorrect thinking, since

the incorrect modes of judgment are
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no less governed by psychological

laws than the correct ones?*

A judgment is considered to be correct
when “what it judges, i.e. its content, is true,
and incorrect when this content is false
Or, as Husserl expresses himself in another
passage, a correct judgment is one which
proceeds “in accordance with truth,’” an
incorrect judgment, conversely, is one which
does not proceed in accordance with truth.

In the first quotation we discover two
items that are especially of interest to us: a)
Husserl’s remark that the “incorrect modes
of judgment are no less governed by psy-
chological laws than the correct ones” and
b) that if all logical laws are identified with
those of psychology, then “every difference
between correct and incorrect thinking”
would thereby be abolished. Inasmuch as
some judgment is a mental phenomenon,
inasmuch as it is accessible to empirical
observation, experimentation, and assess-
ment, its being correct or incorrect can
signify its merely psychological descrip-
tion, e.g. judgments possessing properties
A, B, and C are called “correct” and other
not possessing those properties are called
“incorrect.” So far as the concern of the
psychologist extends, as a result, the words
‘correct’ and ‘incorrect’ designate a factual
difference.

Yet, such usage is quite strange to the
traditional meaning of these two terms,
and in particular as they are used by the
logician. For the latter ‘correct’ and ‘in-
correct’ are first and foremost evaluative
categories and only as such can they serve

25 Ibid,, p. 71.
26 Ibid., p. 94.
27 Ibid., p. 8o.
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as a foundation for certain prescriptive
statements as well as for one’s preference
regarding certain types of thought which
are normatively regulated by those state-
ments. Such correctness or incorrectness
of a judgment, as can be easily garnered
from the texts quoted above, is defined and
determined by judgments’ compliance or
non-compliance with the ideal laws of logic
and the notion of truth. According to Hus-
serl, one and the same truth extends over a
vast multiplicity of actual as well as merely
possible acts of judgments, and insofar as
these find themselves in harmony with the
one self-same true content given in each of
them, they are said to be ‘correct’

Each truth stands as an ideal unit

over against an endless, unbounded

possibility of correct statements

which have its form and its matter

in common. Each actual judgment,

which belongs to this ideal manifold,

will fulfill, either in its mere form or

in its matter, the ideal conditions for

its own possible inward evidence.*

Thus the correctness of judgments as an
evaluative category cannot have its source
in laws of psychology; on the contrary, it
presupposes the ideal concepts and laws
of pure logic, since by these alone it is ren-
dered rational.

5. The Argument from the Need of a
Theoretical Discipline to Ground All

Normative Disciplines

Another set of considerations which leads
Husserl to accord to certain concepts and

28 Ibid., p. 119.
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laws an ideal status has to do with his
argument that “each normative, and [...]
each practical discipline, presupposes one
or more theoretical disciplines as its fo-
undation”® And again, “every normative
discipline demands that we know certain
non-normative truths”*

In like fashion, one can legitimately
speak of the type of logic called normative
which is concerned with how human be-
ings ought to think. In his renown confu-
tation of psychologism, Husserl puts forth
a number of serious reasons for why no
(empirical) psychology can ever constitute
the basis of the normative science of logic.
If such a basis, however, is not to be sought
in psychology, it must then be found in
some other discipline. Such, according to
Husserl, is the rigorously theoretical disci-
pline of pure logic.

It is time now to acquaint ourselves
with the proper objects of this new science
as it is propounded in the pages of the
Prolegomena.

THE CONSTITUENTS OF THE REALM OF
IDEALITY

The science of pure logic, as Husserl envi-
sages it, deals with three distinct classes of
ideal entities, which, nevertheless, form a
close-knit objective unity over-arced by the
concept of truth. The first class of ideal en-
tities consists of certain purely formal con-
cepts. These, furthermore, are sub-divided
into two groups: namely, conceptual cate-
gories which include such notions as ‘truth,

29 Ibid.,, p. 38.
30 Ibid., p. 39.
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‘subject, ‘predicate; ‘concept, ‘relation, ‘re-
latum, etc. and objective categories which
include such notions as ‘object, ‘property;
‘state of affairs, ‘unity; ‘plurality; ‘number;
‘connection, etc.”* Another name given by
Husserl to pure concepts is ‘meaning-units’
The latter can be simple or complex. When
two or more meaning-units enter into a
relationship of truth they are said to form
a “timeless ideal unity” which is nothing
other than an ideal proposition.

Next comes the class of ideal laws.
Herein are included all logical rules of
inference, syllogism, argument, and proof.
When ideal propositions composed of pure
concepts are ordered by way of inferential
rules into a consistent series of arguments
and proofs leading from less complex
truths to more complex ones the last class
of ideal entities is reached, that is the class
of pure theory or science. The latter, as
Husserl defines it, is a “certain objective or
ideal interconnection which gives these acts
[of thought] a unitary objective relevance,
and, in such unitary relevance, an ideal
validity”** What Husserl means by such an
‘interconnection’ is in part the aim of the
next section.

THE CHARACTERIZATION OF IDEAL
ENTITIES

We shall attempt now to enumerate the
essential qualities or characteristics which
all pure concepts, propositions, laws, and
‘theory in general’ possess by virtue of
pertaining to the realm of ideality. Our task

31 See ibid., pp. 104, 153.
32 Ibid,, p. 144.
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will partly lie in the mere recapitulation of
the previous sections concerning Husserl’s
arguments for the ideality of theoretical
concepts and laws, since it is there that he,
in a healthy phenomenological tension
triggered by the fateful proposals of psy-
chologism, first enunciated the properties
essentially belonging to the nature of ideal
unities, properties so injudiciously overloo-
ked by and left out from the psychologistic
account of logic.

First of all, each and every ideal entity
is timeless, “there can be nothing in [its]
essential content which concerns the tem-
poral, and which therefore concerns the
factual”® Note, that an ideal unit’s being
non-temporal, in Husserl’s opinion, neces-
sarily entails its being non-factual, that is
its independence from all that is connected
with “circumstances, [...] individuals and
species”?* Of course, the realm of ideality
is totally devoid of any mental reference,
but this is already included in the general
absence of reference to anything factual.

Only by constituting an objective realm
of their own are these ideal entities ren-
dered knowable to us. And that they are,
in effect, as such, i.e. as ideal, known by us
is assumed by Husserl as an obvious fact.

[I]t is [...] inwardly evident that

truths are what they are, and that, in

particular, laws, grounds, principles

are what they are, whether we have

insight into them or not. Since they

do not hold in so far as we have

insight into them, but we can only

have insight into them in so far as

33 Ibid., p. 68.
34 Ibid., p. 93.
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they hold, they must be regarded

as objective or ideal conditions of

the possibility of our knowledge

of them.”

Another designation applied by Husserl
to describe a certain characteristic present
in all ideal entities is that of ‘categoriality’
This notion is unfortunately not developed
in the Prolegomena. Thus for its better
understanding we need to make an excep-
tion and turn for assistance to the second
logical investigation. There by calling an
ideal unit ‘categorial’ Husserl means that
the latter “pertains to the pure form of
possible objects of consciousness as such.”*
Doubtless, it is a difficult passage. One finds
it more or less intelligible to speak of form
with respect to inferences and arguments,
yet what would exactly a form of an object
be, and this versus a pure form of an object,
and this versus a pure form of a possible
object. Still, it is enough here to grasp that
each ideal entity considered as categorial
is “purified” from any hint to the concrete,
the individual, the factual, it is, as Husserl
puts it in many passages, a “mere concept”

It will be helpful to observe how the
notion of ideality is used by Husserl in in-
terpreting pure concepts, laws, and theory,
each separately. Husserl defines truth (and
falsity) in a threefold manner: Firstly, it is
predicated of “meanings as such, purely on
the basis of their categorial formal struc-
ture”; secondly, truth is predicated of the
“objective correlates” of “meanings as such,”
that is in regard to the “being and not being
of objects as such”; thirdly, truth is predi-

35 Ibid., p. 150.
36 1Ibid., p. 240.
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cated of “states of affairs as such, again on
the basis of their pure, categorial form?”>
No matter in which predicative sense truth
is used, “talk of temporal determination”
can only make sense “in regard to a fact
posited by a truth (provided, that is, that it
is a truth about facts); it makes no sense in
regard to the truth itself*® Truth itself, that
is to say, is timeless, though as such it may
hold of temporal states of affairs. Truth,
furthermore, is entirely transcendent to any
and all acts of thinking as well as agents ca-
pable of thought. “[T]ruths,” says Husser],
“hold in themselves unknown to anyone,
e.g. such truths as transcend men’s capacity
for knowledge.” The point here, of course,
is not that there exist some truths that
transcend us, namely those that are beyond
our ability to know them, as opposed to
truths that are not transcendent. The point
is that each and every truth is transcend-
ent, but in the case of truths which, due to
the intricacy of their contents, are simply
unreachable to our contingent minds such
a transcendence is emphatically brought
into relief. In the final analysis, Husserl
looks at the “ideality” of truth as the single
route assuring “its objectivity”+

Just as in the case of ideal concepts, the
laws of pure logic are essentially purged of
any allusion to the domain of the mental.
These laws are “so abstract that they contain
no reference to knowledge as an act of a
knowing subject’+* The opposite of an ideal
law is a “law of nature, as an empirically

37 Ibid,, p. 154.
38 Ibid., p. 8o.
39 Ibid,, p. 8s.
40 Ibid,, p. 121.
41 Ibid., p. 151.
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based rule regarding what in fact is and
occurs.”# In contrast, an ideal law is one
“based purely on concepts, ideas, purely
conceived essences, and so not empirical”#
The notion of ideality, as a result, is insepa-
rable from the notion of ‘being pure, i.e.
having no relation of ground or foundation
to the world of sensible facts. Moreover,
every scientific deduction, understood as
a connection of entailment between the
premises and the conclusion, is valid (or
invalid) necessarily and therefore without
exception only if such a validity ultimately
stems from the ideal rules set forth by the
laws of pure logic**. Hence, ideal laws are
the cardinal source of logical necessity, and
as such they must be a priori laws. Even
so, the significance of ideal laws is not yet
exhausted, since it is they as well, accord-
ing to Husser], that “express the conditions
for knowledge in general, or for deductive
theoretical knowledge in general, condi-
tions which have their ‘pure’ foundation in
the ‘content’ of knowledge”#

The last constituent of the realm of ideal
entities is pure science or theory. The latter is
defined by Husserl as a “certain objective or
ideal interconnection which gives [the] acts
[of thought] a unitary objective relevance,
and, in such unitary relevance, an ideal
validity”+¢ This objective interconnection
operates on two distinct planes as is clearly
stated by Husserl in the following text:

[I]t can be understood as an inter-

connection of the things to which

42 Ibid,, p. 106.

43 Ibid.

44 See ibid., p. 146.
45 Ibid,, p. 150.

46 Ibid., p. 144.
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our thought-experiences (actual or

possible) are intentionally directed,

or, on the other hand, as an intercon-

nection of truths, in which this unity

of things comes to count objectively

as being what it is. These two things

are given together a priori, and

are mutually inseparable. Nothing
can be without being thus or thus
determined, and that it is, and that

it is thus and thus determined,

is the self-subsistent truth which

is the necessary correlate of the

self-subsistent being. What holds

of single truths, or single states of

affairs, plainly also holds of inter-

connections of truths or of states of
affairs. This self-evident inseparabil-

ity is not, however, identity. In these

truths or interconnections of truths

the actual existence of things and
interconnections of things finds ex-
pression. But the interconnections

of truths differ from the intercon-

nections of things, which are ‘truly’

in the former; this at once appears

in the fact that truths which hold of

truths do not coincide with truths

that hold of the things posited in
such truths.#

The first characteristic of theory taken
in its ideal sense is its functioning as an
‘interconnection. In other words, it forms
a complex unity relating, by means of pure
logical laws, the simpler ideal units such as
concepts and propositions into the most
general theoretical whole of the ‘science
of the idea of science’ Although Husserl

47 Ibid., p. 144-5.
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speaks of the ‘interconnections of things’
and the ‘interconnections of truths’ as
being ever essentially concomitant, this
is true only of some particular science. In
pursuit of ideal theory we must direct our
interest exclusively to the ‘interconnec-
tions of truths’ and their essential features.
Nevertheless, it is worthwhile to note that,
according to Husserl, every state of affairs
must have a correlative truth concerning it
so much so that considered purely in and of
itself no state of affairs is objective, since it
“comes to count objectively as being what
it is” only (even if not exclusively) through
a truth correlative to it. The latter state-
ment, however, for Husserl might simply
be another way of asserting that ideal uni-
ties constitute the ultimate conditions for
valid knowledge, thus knowledge of the
objective as objective, be it a knowledge of
a mere fact or a pure truth. Besides these
two distinguishing facts about theory,
namely, that it is a complexity consisting
of pure concepts and laws as well as it is
essentially one, since in its pure general-
ity it constitutes the consummate whole
of each and every theoretical possibility;
besides these two facts, all that applies to
the ideal characterization of idea concepts,
propositions, and laws, also applies to pure
science or theory.

THE RELATION BETWEEN THE IDEAL
AND THE REAL

Reading through the pages of the Prolego-
mena, staying on the alert for every passage
treating the notion of ideality, one cannot
help but be lured into the question of ra-
pport, if any, between the ideal and the real.
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Time and again Husserl indicts the psy-
chologistic logician of ignoring the “fun-
damental, essential, never-to-be-bridged
gulf between ideal and real laws, between
normative and causal regulation, between
logical and real necessity, between logical
and real grounds”# The bare strength of the
assertion, the uncompromising tone of its
pronouncement, seem to leave no ground
for mediation, since such appears simply
unattainable between two sides breached
one from another by a chasm of the “fun-
damental, essential, never-to-be-bridged
gulf” Let us, then, inquire whether this is
Husserl’s actual position.

The relationship between the ideal and
the real is, in fact, a multiple one, involving
variation in kind, degree, and complexity.
We shall thus begin with what Husserl
terms the ‘act of ideation or ideational
abstraction. Assuming the rigorous divi-
sion between the two realms, the ideal
and the real, one comes to realize that the
essential difference lying between them
requires correspondingly two different
acts of cognition, for “as universal objects
differ from singular ones, so, too, do our
acts of apprehending them”+ Every event
of experience in which one is brought into
an actual and significant contact with
the datum experienced may serve as an
occasion for the ideal species to emerge
intentionally in one’s mind, the experi-
enced datum being but a real individual
instance of that ideally single species. For,
in Husserl’s words,

48 Ibid., p. 50.
49 Ibid., p. 86.
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just as, while regarding some con-
crete case, we refer, not to it, but
to its universal, its Ideal, so, while
regarding several acts of such idea-
tion, we rise to the inwardly evident
recognition of the identity of these
ideal unities which are meant in our
single acts. These unities have iden-
tity in the authentic, strictest sense:
they are identical Species [...].*°

Acts of ideation, consequently, desig-
nate a relationship between the ideal and
the real interpreted as a certain actual oc-
casion on which the contemplation of the
real becomes the point of departure for the
contemplation of the ideal.

Another respect in which the ideal and
the real are closely connected is that of
epistemic foundation. Passages abound in
which Husserl, almost to a pedantic degree,
tries to inculcate into his reader the truth
that no objective and valid knowledge
would be possible if there were no such
ideal entities as pure concepts, proposi-
tions, laws, and science. “Plainly we are
here concerned with a priori conditions of
knowledge”s' These are the ideal conditions
which reach into the sphere of possible or
actual thought, and, so-to-speak, oversee
and govern its direction as to truth. “Ob-
viously these [a priori] laws,” continues
Husserl, “may undergo self-evident trans-
formations through which they acquire
an express relation to knowledge and the
knowing subject, and now themselves
pronounce assertions regarding ideal pos-
sibilities that arise through the transferred

so Ibid.
51 Ibid., p. 150.
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application of ideal relationships (expressed
in purely general propositions) to empirical
instances.”>* By being what they are the ide-
al concepts, propositions, and laws make up
the principles of all noetic validation, they
stand therefore in a relation of a necessary
logical condition to each and every possible
instance of objective knowledge. It is here
also that the correctness or incorrectness of
judgments is ideally ascertained. Husserl,
accordingly, points out that,

Each truth stands as an ideal unit
over against an endless, unbounded
possibility of correct statements
which has its form and its matter
in common. Each actual judgment,
which belongs to this ideal mani-
fold, will fulfill, either in its mere
form or in its matter, the ideal con-
dition for its own possible inward
evidence.”

Even when talk is of real or actual
instances of knowledge, the latter’s relat-
edness to the ideal unities is by no means
amiss. For, as stated by Husserl, “truth is
certainly apprehended in knowledge, and
the ideal thereby becomes a determination
of areal experience”* Though, the “propo-
sitions,” he cautions us, “which treat of
this determination in its conceptual purity
are not laws of real psychical happenings
[...]7%s The ideal laws are conceived of as
certain basic necessary regulations which
in a mode pertaining to them are able to
penetrate the real acts of one’s knowledge
and determine them in their attainment

52 Ibid.
53 Ibid., p. 119.
54 Ibid., p. 106.

55 Ibid.
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of truth, such a penetration in no wise
imperiling the essential autonomy of these
regulations from the acts of knowledge
determined by them.

Only when ideal unities in their strictly
determinate form appear to one’s con-
sciousness, only when they, so-to-speak,
indwell the thoughts of one’s mind, can
one speak of internally evident truths and
meanings. The reason is that for Husserl

Inner evidence is rather nothing

but the ‘experience’ of truth. Truth

is of course only experienced in

the sense in which something ideal

can be an experience in a real act.

Otherwise put: Truth is an Idea,

whose particular case is an actual

experience in the inwardly evident
judgement.>®

Those moments of extraordinarily
clear understanding, moments of abrupt,
inspired intellectual seizing upon some
essence in its full translucence of mean-
ingfulness, moments, when our minds
are imbued with a sense of inner evidence
that something is true regardless of time
and circumstances, these are the moments
sustained by an immediate awareness of
concepts, propositions, and laws in their
immutability and timelessness, to wit, in
their ideality.

It is important to note that in all the
cases in which some relation is observed
between the ideal and the real is always
an asymmetrical relation, that is to say, it
is always one-directional. The manner in
which the ideal through its necessary cri-
teria of truth and meaning, both pure and

56 Ibid., p. 121.
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prescriptive, influences and governs the
real, is not held by the real toward the ideal.
We have seen the diverse modes in which
the ideal affects the real by concurring with
the latter in acts of ideation, by constituting
the necessary conditions of the possibility
of knowledge, by determining instances of
actual knowledge, at last by founding all
noetic acts informed with inner evidence.
In each of these a relationship is extended
from the ideal to the real, yet not vice versa.
To return to the question of logic, Husserl
finds it feasible that “psychology helps in
the foundation of logic”” His single con-

57 Ibid., p. 45.
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Edmundas Husserlis apie teorinio pazinimo
galimybés salygas: filosofiné egzegezé

Santrauka

Straipsnyje kritiskai i$skleidziamas Ed-
mundo Husserlio poziiris | bendrgsias
ontologines, epistemologines bei logines
teorinio pazinimo galimybés salygas,
mastytojo iSplétotas Loginiy tyrinéjimy
dalyje pavadinimu ,,Grynosios logikos pro-
legomenai® Ypatingas démesys skiriamas
psichologizmo paneigimui, teoriniy sgvoky
ir désniy idealumo pagrindimui, idealiyjy
esybiy apibiidinimui bei idealybés ir realy-
bés santykiui. I$sakomos kritinés pastabos
dél kai kuriy asiniy savoky - pvz., teiginys,

tiesa, belaikiskumas ir nekintamumas -
nepakankamumo (t. y. dviprasmiskumo,
nenuodugnumo). Iaikinamas asimetrinis,
vienakryptis idealiosios ir realiosios sri¢iy
santykis: realioji sritis idealiosios budu,
kuriuo idealioji sritis batinaisiais grynai-
siais ir privalomaisiais tiesos bei prasmés
kriterijais veikia ir valdo realigjg sritj,
neveikia ir nevaldo. Fakty pasaulis neturi
grindziamojo santykio su idealiy esybiy
sritimi, kuriuo galéty nustatyti pastarosios
esmine sandarg.

Esmininiai ZodZiai: mokslas, teorija, tiesa, idealybé, realybé, faktas, filosofija,

epistemologija, metodologija, fenomenologija, Edmund Husserl.
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This article is the continuation of such important subject matters as language of
religion a tool for philosophy and theology communication. It was considered in

my article about philosophical and cultural discourse in the post-secular epoch.

We tried to examine the work of Ludwig Wittgenstein from three points of view: a
philosophical, theological and linguistic. Wittgenstein tried to give an answer on the
question how to speak about God today when different philosophers and theologists
have divergent opinions on such important definitions as belief, secularization,
religious tolerance and pluralism. Wittgenstein’s heritage challenges much that is
taken for granted in philosophical theological thinking as well as in the theoreticizing
art, religion, science and culture. For Wittgenstein in every kind of human activity
practice gives the words their sense. His general idea is that language seeks to generate
a map of reality that was supplemented by radical conclusion that every sentence,
which cannot be verified, is meaningless and is embodied in the theory of language-
game, which includes different types of religious practices. The article considers the

question about his personal attitude to religion and confessional belonging.

Keywords: Barth, belief, God’s hiddenness, language game, private

language, religious language, Wittgenstein.

Introduction

This article is the continuation of analyses of
such important subject matters as language of
religion as a tool for philosophy and theology
communication which was started in my
article The Religion’ Return (?) to Philosophical
and Cultural Discourse: Introduction to the
Problem.! The article attempted to determine
whether such processes as leaving and return
of religion to philosophical and cultural dis-
course are closely connected with the problem

1 Nikiforova, Basia. The Religion’ Return (?) to Philo-
sophical and Cultural Discourse: Introduction to the
Problem, Sovijus, Tarpdalykiniai kultiiros tyrimai,
2018, T. 6, Nr. 2, p. 86-97.

how to speak about God today when different
philosophers and theologists have divergent
opinions on such definitions as belief, secu-
larization, religious tolerance and pluralism.
Yves De Maeseneer raises such questions:
“How to speak about transcendence today?
How to represent the transcendent in the
context in which God seems to have no place
anymore? Neither a philosopher of religion
nor a theologian can avoid this fundamental
question. And not a few of them end up being

»,

paralyzed by its enormous weight

2 God out of Place? A Symposium on L.P. Hemming’s
Postmodernity’s Transcending: Devaluing God.
2005. Edited by Yves De Maeseneer. Utrecht: Ars
Disputandi, p.8.
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In the XXth century the subject of
religious language was very important.
What they have to say is of intense interest
to all who concern themselves with these
problems of language and meaning. The
analysis of religious language was really
complicated by the transformation in the
thought of the Austrian philosopher Lu-
dwig Wittgenstein (1889-1951), who in his
later thought was very far removed from
his early treatment of language.

Faith defends its own, particular “situ-
ation” by fighting for the purity and sanctity
of its language. “This peculiar ‘religiosity’ is
obliged to ally the reactivity of the primi-
tive and archaic return or to hypercritical
vigilance. This “hypercritical vigilance can
displace the traditional structures of nati-
onal citizenship; they tend to efface both
the borders of the state and the distinctive
properties of languages.” The history of
religious language evolution constitutes
a progressive deterritorialization of the
existential “situation” of faith, the grand
subsumption of all the world’s “sacred”
texts and traditions under the umbrella of
the scientific or theoretical approach and
in the fact connote a “de-territorialization”
of those faith coding that had already been
re-territorialized as the general concept
of the religious. The postmodern theory
at all and its concept of religion includes
the idea that is close to an immanent sort
of eschatology, proclaiming the end of all
that went before it. Most of researchers
understand necessary that philosophy and
theology should resume intelligent and

3 Derrida, Jacques. 2002. Acts of Religion. Edited by
Gil Anidjar. New York, London: Routledge, p.92.
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fruitful communication, even when there
are grave and far-reaching differences of
judgment.

Barth and Wittgenstein as
“transcendental signifiers”

Karl Barth as most distinguished modern
representative of evangelical theology,
possibly was the first who started possibly
to talk on a problem, which evokes interest
in circles far removed from traditional
theological aspiration. He noted that prior
to all human attempts to articulate God in
language human being should have some
kind of experience of God. Barth and Witt-
genstein dramatically changed the way that
we now approach religious language and
“much of the theology written in the past
half century has been spent trying to come
to terms with their contributions™. Karl
Barth's concept about religious language
includes some general points:

o prior to all human attempts to articulate
God in language, human being should
have some kind of experience of God,

o he prefers to speak of man's readiness to
know God rather than his experience of
God,

o the personification of the concept of
the Word of God does not signify any
lessening of its verbal character,

o the personality of the Word of God is not
to be played oft against its verbal charac-
ter and spirituality, but at the same time,

4 Hoking, Jeffrey. Liberating Language: Rubem Alves,
Theopoetics, and the Democratization of God-Talk.
P.1. https://www.academia.edu/1395368/Liberat-
ing Language_Rubem_Alves_Theopoetics_and_

the_Democratization_of_God-Talk
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the “ordinariness” of religious language
is a mark of its humanity, a mark of its
unfitness to convey the word of God.

« our knowledge of God in revelation
does not abolish God's hiddenness, and
that human language as such is quite
inadequate to its object, namely God,

» God’s transcendence implies that he can-
not be clearly revealed to men, clearly
represented by human words, which are
fallible, may from time to time “become”
the word of God.

Barth asserts, "The pictures in which we
view God, the thoughts in which we think
Him, the words with which we can define
Him, are in themselves unfitted to this
object and thus inappropriate to express
and affirm the knowledge of Him." Barth
underlines the importance of the words
of revelation that God reveals Himself in
propositions by means of language. Human
language from time the words of prophets
and apostles becomes his word.

Russel F. Aldwinckle describes that
Barth “goes a very long way indeed in
admitting that our knowledge of God in
revelation does not abolish God’s hidden-
ness, and that human language as such
is quite inadequate to its object, namely
God™. Barth words that “God's hiddenness
is not the content of a last word of human
self-knowledge” does not mean the fact

5 Barth, Karl. 1957. Church Dogmatics. Vol. II: The
Doctrine of God, ed. G. W. Bromiley and T. E. Tor-
rance. Trans. T. H. L. Parker, W. B. Johnston, H.
Knight, and J. L. M. Haire. New York: Scribner, Pt.
1, p. 188.

6 Aldwinckle, Russel F. Karl Barth and Religious Lan-

guage. Canadian Journal of Theology A Quarterly of

Christian Thought. 1965, Vol. X1, No. 3 p.168. https://
biblicalstudies.org.uk/pdf/cjt/11-3_164.pdf
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that “God is invisible, ineffable, and incom-
prehensible, that he cannot be defined and
therefore limited by human knowledge”
and “theology and proclamation must be
completely silenced.”

In this point we can find similarity with
Wittgenstein' concept of religious language
and that is extremely popular both in phi-
losophy and in theology today.

Neil MacDonald in the book “Karl
Barth and the Strange New World within
the Bible: Barth, Wittgenstein, and the Me-
tadilemmas of the Enlightenment” compares
Wittgenstein and Barth and finds some
other close similarities.® The first is between
Barth’s theological epistemology and Witt-
genstein’s private language argument, the
second deals with those common views on
“the metadilemmas of the Enlightenment,”
which negate the idea that exists, a criterion
outside the phenomenon of revelation or
language by which they could be judged.

For Austrian writer and philosopher
Ingeborg Bachmann, Wittgenstein is “the
mentor of a commandment to silence”. His
words: “Of that which one cannot speak,
one must remain silent” are a very close to
Barth concept of ineffability.® Definition of
ineffability is “indescribable” or “unspea-
kable?” Silvia Jonas defines the ineffable as

7 Barth, Karl. Church Dogmatics. Vol. II: The Doctrine
of God, ed. G. W. Bromiley and T. E Torrance. Trans.
T. H. L. Parker, W. B. Johnston, H. Knight, and J. L.
M. Haire. New York: Scribner, 1957, Pt. 1, p. 193.

8 MacDonald, Neil, B. 2002. Karl Barth and the Strange
New World within the Bible: Barth, Wittgenstein and
the Metadilemmas of the Enlightenment. Carlisle:
Paternoster Press.

9 Wittgenstein, Ludwig. 1961. Tractatus Logico-Phil-
osophicus. Trans. D.E. Pears and B.F. McGuinness.

London: Routledge & Kegan Paul Ltd. § 7.
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a nonlinguistic item, which is in principle
impossible to express in conceptual terms
or to communicate to others by the use of
language. She divides ineffability into four
types: objects, like 'the Absolute', truths,
contents, mental and epistemic states that
are not linguistically communicable.”
Additionally, the analyses of similarities
or Barth-Wittgenstein common approach
is fruitful possibility to look on Barth from
contemporary intellectual climate.

Don’t ask for the meaning; ask for the use.

Wittgenstein’s concept of language and phi-
losophy of religion extremely influential to-
day. Wittgenstein's heritage challenges much
that is taken for granted in philosophical
theological thinking as well as in the theo-
retizing of art, religion, science and culture.

Many years discussions go on about his im-

pact to theology and two radically different

opinions can be differentiated: “theologians
now stand in the shadow of Wittgenstein” or

“it is unclear what might happen to a theolo-

gy given the full Wittgenstein treatment” or

“his influence is not limited to one “school”

of theologians, but includes Thomist, liberal,

postliberal, and evangelical theologians."
His unorthodox style of writing in many
ways difficult for theologies largely ham-
pered the recognition of his religious philo-
sophy. Next problem is related to private Wi-

10 Jonas, Silvia. 2016. Ineffability and Its Metaphysics:
The Unspeakable in Art, Religion, and Philosophy.
New York: Palgrave Macmillan.

11 Ashford, Bruce R. Wittgenstein’s theologians. A
survey of Ludwig Wittgenstein’s impact on theol-
ogy. Journal of the Evangelical Theological Society,
2007, 50/2, p.357. https://www.etsjets.org/files/JETS-
PDFs/50/50-2/JETS_50-2_357-375_Ashford.pdf
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ttgenstein relations with religion. Bertrand
Russell named these relations as a blindness.
Wittgenstein's statement that “The ways in
which people express their religious feelings
differ enormously” has partly clarified his
explanation about own religious believe.”
Wittgenstein’s view of the Christian religion
was complicated: Wittgenstein wrote that he
“did not believe that Jesus would come to
judge him [doctrine of the Second Coming
and Last Judgment], although about Jesus'
Resurrection he felt inclined to believe””
Continuing this passage, he emphasizes
that the way you use the word 'God' shows
not whom you mean - but instead what you
mean. For Ralph Blumenau, “it is clear that
Wittgenstein had strong religious feelings,
but also that these resist any confessional
formulations™. For him 'belief' means
religious belief', which is not belief that a
hypothesis is more or less probable; it con-
cerns the foundations of our life. He never
commiitted himself to any formal religion.
Wittgenstein believed in mystical truths and
it is very important to him, but he thinks
that we have no possibility to meaningfully
express and analytically explain it.

In Recollections of Wittgenstein Maurice
O'Connor Drury reminds Wittgenstein’s
conclusion: “I am not a religious man but
I cannot help seeing every problem from a

12 Recollections of Wittgenstein: Hermine Wittgenstein,
Fania Pascal, E. R. Leavis, John King, M. Ot. Drury.
Edited by Rush Rhees. Oxford: Oxford: University
Press, 1984 p. 102

13 Wittgenstein, Ludwig. 1980. Culture and Value, trans-
lated by Peter Winch. Oxford: Basil Blackwell, p. 33

14 Blumenau, Ralph. Wittgenstein and Judaism by
Ranjit Chatterjee. Philosophy Now.2006, Issue 56,
July/August. https://philosophynow.org/issues/56/

Wittgenstein_and_Judaism_by_Ranjit_Chatterjee
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religious point of view”" In this case, Wi-
ttgenstein used the word 'religious' equivo-
cally: as adherence to a particular religion's
doctrine and as a passionate capturing to a
last particular point of retention. It will be
very difficult not to regard Wittgenstein as
a religious man: a religious ethics was the
central point of his life.

Wittgenstein “was himself an enigma,
which was very complicated and contro-
versial. His personal religiosity, his Chris-
tianity, his Jewishness was an enigma, first,
for himself. In the search of Wittgenstein’s
Jewishness Ranjit Chatterjee follows Ro-
bert Wistrich’s view that Wittgenstein as a
descendant of converts and of such people
eliminated the convert identity problem,
but rather intensified it'. For Chatterjee,
the case of Wittgenstein Jewishness is
occasion to speak about Postmodernism,
which “Judaism gave birth™”. It is difficul-
ty to agree with this conclusion from the
reason that Jewish origins of Wittgenstein,
Levinas or Derrida have different influen-
ce and consequences on the formation of
philosophical concepts of each of them.

At the same time, some commentators
and researchers raised other questions:
Was Wittgenstein an Anti-Semite? On
what level anti-Semitism was inherent for
Wittgenstein's philosophy? (Béla Szabados,
Ranjit Chatterjee, Brian McGuinness, Da-
vid Stern and other). Most discussions of
15 Recollections of Wittgenstein: Hermine Wittgenstein,

Fania Pascal, ER. Leavis, John King, M. O¢. Drury.

Edited by Rush Rhees. Oxford: Oxford University

Press 1984 p.79
16 Ranjit Chatterjee. 2005. Wittgenstein and Judaism:

A Triumph of Concealment. New York: Peter Lang,

2005, P.163

17 Ibid, p. 139.
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this topic are contradictory. Not going into
details, I agree with David Stern’s position
that “before rushing to judgment, we need
to consider what it could mean to say that
Wittgenstein was, or was not, a Jew, or an
anti-Semite. This is not just a matter of
tabulating various possible definitions of
these expressions, but of considering the
different contexts - cultural, social, per-
sonal - in which those terms can be used,
and their significance in those contexts™®.

Béla Szabados in the book “Ludwig
Wittgenstein on Race, Gender, and Cultu-
ral Identity..” emphasized that nowadays
Wittgenstein’s treatment of religion has
many new moral and political dimensions.
“Wittgenstein’s treatment of religion, with
specific attention to Judeo-Christianity, is
an exemplary attempt at a possible reinter-
pretation and retrieval of our moral reso-
urces in the wake of the moral vacuum left
by the ideologies of Fascism and Commu-
nism. It strikes me as ironic that one of the
deepest philosophical critics of our culture,
concerned with its re-animation, is charged
with complacency and ‘quietism”*®

Religion, it seems, is without ground or
explanation. It just is.

Bruce R. Ashford answering on the qu-
estion: what the nature of Wittgenstein’s
influence is, divided it into some general

18 Stern, David. Was Wittgenstein a Jew? Wittgenstein
Biography and Philosophy. Edited by James C .
Klagge. Cambridge: Cambridge University Press,
2001, p.238.

19 Szabados, Béla. 2010. Ludwig Wittgenstein on Race,
Gender, and Cultural Identity: Philosophy as a Per-
sonal Endeavour. New York, Walls Edwin Mellen

Press, p.237.
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directions: a selected theologians who are
fully Wittgensteinian, the certain theolo-
gians who are selective in their adoption of
Wittgenstein’s insights and theologians who
oppose Wittgenstein, but nonetheless are
affected by his influence is, on the discipline
as a whole. For him, summary of the central
themes of Wittgenstein's writings plus these
general directions can allow to show the
overall picture of Wittgenstein’s influence.
Wittgenstein’s conception of religion
looks as mirrors, which reflect his philo-
sophical views more generally. For him,
belief is very important term in religious
concept. From this reason, Wittgenstein
says: “It strikes me that a religious belief
could only be something like a passionate
commitment to a system of reference.
Hence, although it is belief, it’s really a
way of living, or a way of assessing life. It’s
passionately seizing hold of this interpre-
tation”** In the search the answer on such
question as “how do I know that two people
mean the same when each says he believes
in God? Wittgenstein gave statement that
“practice gives the words their sense”.
Religious language looks like what
Wittgenstein once called “running against
the limits of language”. His general idea is
that language seeks to generate a map of
reality and language is “laid across reality
like a ruler”. The importance of this way of
thinking starts to be visible in 20th-cen-
tury discussions of God. Wittgenstein
popularized the idea that the meaning
of a sentence can be found in the process

20 Wittgenstein, Ludwig. 1980. Culture and Value, trans.
P. Winch, Chicago: University of Chicago Press,
p.-64e

2

Ibid, p. 8se
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of verification how much this meaning is
in opposition to reality. Every sentence,
which cannot be verified, is meaningless.
From his view, theological statements like
those that “God loves the world” being
rejected as meaningless precisely because
they are unverifiable. But in the early
1930s, Wittgenstein found that his past
ideas are not applicable to philosophically
and theologically “ideal world”. His con-
ception about religion as a language game
connected with word understanding as
a tool and can be used for very different
goals and ways.

Wittgenstein believes that all scientific
questions, regarding state of affairs in the
world, may be understudied and answered
without having touched the transcendent
problems of life. Nevertheless, he affirms
that metaphysical propositions lack a
meaning because they do not refer to
verifiable in the world facts. Wittgenstein
admits that the nonsensicality of religious
expressions is their very essence from
the reason that they are beyond limits of
language significance. It means that every
our attempt to write or talk about religi-
on makes it run against the boundaries
of language and is hopeless. Although
religion can be no science and it adds
nothing to our knowledge in any sense,
Wittgenstein states that “the desire to say
something about the ultimate meaning of
life (...) is a document of tendency in the
human mind which I personally cannot
help respecting deeply and I would not
for my life ridicule it” >

22 Wittgenstein, Ludwig. A lecture on ethics. The

Philosophical Review. 1965, Vol. 71(1). P. 12.
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To think that one was following a rule
would be following the rule

The well-known concept in Wittgenstein’s
later writings is “language game,” which he
used for showing the complexity of langu-
age and its close relationship with people
lives. Wittgenstein’ maxima “practice gives
the words their sense” was exteriorized
in the theory of language-game, which
included different types of religious prac-
tices: praying, church attendance, lighting
candles, going on pilgrimage. The rules
of language are analogous to the rules of
games. The meaning rule was a very impor-
tant from the reason that “following a rule
is fundamental to our language game,” and
“following a rule is a practice” and “so the
use of [a] word stands in need of a justi-
fication which everybody understands™

For Wittgenstein, language-use is predi-
cated upon the practices of rule following.
This means that even the solitary inventor
of the language is accountable to the nor-
mative constraints that make the language
a language at all. From this reason, every-
body who invented a language is banded
oneself by the norms of the language.

The idea of a private language was ano-
ther important meaning in Wittgenstein
philosophy. He explained it thus: “The
words of this language are to refer to what
can be known only to the speaker; to his
immediate, private, sensations. So another
cannot understand the language”*. For
him, language conceived as necessarily

23 Wittgenstein, Ludwig. 1963. Philosophical Investi-
gations. Trans. G. E. M. Anscombe, Oxford: Basil
Blackwell, §261.

24 Ibid, § 243.
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understandable only to its single originator
because the things that define its vocabulary
are not necessarily understandable to others.
Wittgenstein characterizes private language
as applicable only to the private, immediate
inner sensations of the inventor of that lan-
guage. According him, a private language is
putatively impossible for any other language
speaker to understand and often to translate
own idea. It “describes my inner experiences
and which only myself can understand” and
is “for [the inventor’s] private use” » Witt-
genstein emphasized that private language
often looks as a language, which sealed-off
in interior privacy and can be intrinsically
unintelligible to other languages.

The religious language-games, same
as others, should be built on reasons and
justifications. Nevertheless, Wittgenstein has
concluded that justification as such should be
close related with what we actually do. From
this reason, religion is in no way unlike any
other language-game. He writes: "Our mis-
take is to look for an explanation where we
should see the facts as primary phenomena.
That is where we should say: this language
game is played."*. The development of this
idea empowered him to make such conclu-
sion: “Philosophy may in no way interfere
with the actual use of language; in the end
it can only describe it. Nor can it give it any
foundation. It leaves everything as it is”>

Conclusion

As noted earlier, the nature of Wittgenstein's
influence can be divided into some general

25 Ibid, § 256
26 Ibid, § 654
27 Ibid, § 124
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directions: selected theologians who are fully
Wittgensteinian, the theologians who are
selective in their adoption of Wittgensteins
insights and theologians who oppose Witt-
genstein, but nonetheless are affected by his
influence. It provided a significant amount
of situations in which theologians are now
compelled to give careful attention to Wi-
ttgenstein’s work by three reasons: for his
influence on the field of theology, for their
own constructive work, or being prepared
to rejection of those insights.

Gareth Moore pessimistically concluded
that “on the whole, most philosophy of reli-
gion goes on as if Wittgenstein never existed
... one sometimes gets the impression from
non-Wittgensteinian philosophers of religi-
on that what Wittgenstein and his followers
have to say ... is simply irrelevant to their
concerns’.”® For Wittgenstein philosophi-
cal truth was an intellectual value and he
researched such religious insights that can
be developing to his philosophical concept.
28 Moore, Gareth, O.P. 2005. Wittgensteins English

parson: some reflections on the reception of Witt-
genstein in the philosophy of religion, in Religion and

Wittgenstein’s Legacy. Edited by Dewi Z. Phillips and

Mario von der Ruhr. Aldershot: Ashgate), p. 210-211.
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BASIA NIKIFOROVA

Neklauskite prasmés: Witgensteinas ir

religijos kalba
Santrauka

Siame straipsnyje pratesiami religijos kal-
bos, kaip filosofijos ir teologijos komuni-
kacijos priemonés, tyrinéjimai. Jie buvo
pradéti ankstesniame straipsnyje apie filo-
sofijos ir kultaros diskursg posekuliariame
laikmetyje. Ludwigo Wittgensteino kary-
ba nagrinéjama trimis aspektais: filosofi-
niu, teologiniu ir kalbiniu. Witgensteinas
iesko atsakymo j klausima, kaip $iandien
kalbéti apie Dieva, kai filosofy ir teology
nuomonés i$siskiria apie esmines api-
bréztis - tikéjima, sekuliarizacija, religine
tolerancijg ir pliuralizma. Wittgensteino
filosofinis palikimas, suprantama, kelia

i$$ukius filosofiniam teologiniam masty-
mui, o taip pat meno, religijos, mokslo ir
kulttiros teorijai. Wittgensteino manymu,
bet kokioje Zmogaus veikloje ,,praktika
suteikia Zodziams prasme®. Jo pagrindiné
idéja, kad kalba siekiama sudaryti tikrovés
zemeélapj, buvo papildyta radikalia i$vada,
kad kiekviena sentencija, kurios nejma-
noma patikrinti, yra beprasmé ir jkiinyta
kalbos-zaidimo teorijoje, kuri apima jvai-
rius religinius praktiky tipus. Straipsnyje
tik prabégomis palie¢iamas klausimas apie
jo asmeninj poziurj j religija ir konfesine
priklausomybe.

Esmininiai ZodZiai: Bartas, tikéjimas, Dievo slépinys, kalbos zaidimas, privati

kalba, religiné kalba, Wittgensteinas.
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Suicide As Disintegration: From The Death
of God to Metaphysical Suffering

STANISLOVAS JUKNEVICIUS

Lithuanian Culture Research Institute
Jjuknevicius.s@gmail.com

The article regards suicides as an outcome of constantly expanding disintegration of
Western societies. Four kinds of disintegration are outlined and scrutinized. Namely -
ontological, biological, social and psychological. Ontological disintegration is a
human estrangement from God, biological - from nature, social - from other people.
Psychological disintegration is an ego estrangement from collective complexes. These
disintegration forms are closely interrelated. Ontological and biological disintegration
results in social disintegration, social disintegration results in psychological one. The

article grounds a hypothesis that the main reason of relatively high suicide rates in

the West roots in ontological and biological disintegration, Differences between the

countries of the Western region are conditioned by the degree of social disintegration.

The grouth of social disintegration is the main reason of such a huge increase of

suicides in Lithuania as well as other post-communist countries. Particular motifs of

suicides are formulated by types and degrees of psychological disintegration.

Keywords: death of God, suicides, disintegration, psychological pain.

Introduction

Looking at the world map of suicides' the
first thing one notices is the fact that much
more people finish their lives with a suicide
in the Western or Western-influenced so-
cieties, compared to the rest of the world.
The post-Communist countries are leading
among those all in the West. That is how
one comes up with the main questions
in the area of suicide research: why more
people commit suicides in the Western
countries than the rest of the world? Why

1 see www.who.in/mental_deseases/prevention -
checked on 16/06/2019; all data on suicides rates
used in this article are from this website of the World
Health Organization.

does the suicide rate differ considerably
even among different regions in the West?
What determines, or at least influences, the
suicide of an individual?

The scholarly literature marks out and
analyzes social, psychological, economical,
physiological reasons for a suicide. It is quite
noticeable that physiological reasons stand
in the background in this group of reasons.
Firstly, many scientists tend to question the
significance or the relative importance of
this factor. For example, how much the fact
that the suicide rate in Russia had decreased
2 J. Bering. Suicidal: Why we Kill Ourselves; J.P.

Dos Santos et al. More than just numbers: Suicide
rates and economic cycle in Portugal (1910-2013);

V. Menon & Sh. Kattimani. Suicide and Serotonin:

Making Sense of Evidence.
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from 31 to 26 during the years 1985-1990
and then had increased up to 41 during the
next five years was influenced by the physi-
ological alternations in the brain? Moreover,
following this school of thought, the se-
quence of cause and effect is not very clear:
is it physiological changes in the brain that
provokes depression and the often following
suicides, or is it depression that causes physi-
ological alternations? Social, psychological
or economic reasons of a suicide are almost
not questioned, the researchers might argue
only about their significance and compara-
tive share among different nations and in
different historical periods.

According to our opinion, the main
concept able to embrace and explain most
of the suicides could be that of disintegra-
tion, just used in a broader sense that E.
Durkheim did?. We chose four types of
disintegration to analyze broader in this
article: ontological, biological, social and
psychological. Ontological disintegra-
tion is human’s estrangement from God,
biological - estrangement from nature,
social — estrangement from other people.
Psychological disintegration is Ego’s es-
trangement from the collective complexes
that affirm and support life. Suicide is the
ultimate form of disintegration. That is, so
to say, a voluntary retirement of the body.

Next to disintegration, there is a phe-
nomenon that also plays an important part
in suicides - that is pseudo-integration. As
Heraclitus believed, everything is related in
nature and sooner or later moves towards
its opposite, so the higher the disintegration
is, the bigger is the need for integration.

3 E. Durkheim. Suicide.

92 \ S@VIJUS

While not being able to integrate in real
life a person that has the potential to com-
mit suicide integrates into the unreal, im-
aginative world. For example, an unloved
teenager might be contemplating a suicide
imagining how after his death everyone
would love and pity him and regret their
improper behavior towards him. Some
teenagers put these ideas into practice.
In this case, as a rule, a suicide becomes
pseudo-integration, trying to solve real
problems by illusionary means.

There is a type of disintegration that
might be conditionally named as physical
disintegration. Physical disintegration - a
person’s isolation from the normal life
conditions as a result of a physical handicap
or extreme conditions. Some people com-
mit suicide because of the isolation from
society caused by a disease or unbearable
conditions in a concentration camp. We
will not analyze thoroughly this type of
disintegration - firstly, because it is not in
the hands of scientists to change these con-
ditions. Secondly, physical disintegration
leads to suicide only if it is supplemented
by the other, most often - psychological
disintegration. A person of a positive life as-
serting psychological orientation survives
even in difficult and unbearable conditions
upon the first glance*.

Most of the suicides based on religious
or moral motives may be interpreted as
a consequence of physical disintegration
or pseudo-integration. Some of the first
century Christians would commit suicide
to avoid humiliation and suffering. In-
dian women, on the contrary, would burn

4 See,]. B Stockdale. The World of Epiktetus.
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themselves in order to join their beloved
departed one sooner. Sepuku - a ritual
suicide of the Japanese could also be at-
tributed to pseudo-integration. In this case
the Samurai used to integrate with spiritual
values, such as glory, honor, fidelity, which
were more durable than the material body.

The main hypothesis predicated in this
article would be as follows. The main cause
of a considerably high number of suicides
in the West is ontological and biological
disintegration. The level of social disinte-
gration determines the differences among
various countries of the Western region. An
increased social disintegration is the main
cause for the considerably risen number
of suicides both in Lithuania and in other
post-Communist states. Degrees and types
of psychological disintegration cause the
specific motives of a suicide.

Ontological disintegration and its
consequences for the Western culture

The relationship between suicides and re-
ligiosity is revealed in the works of many
scientists®. This relationship is not so ob-
vious in Western countries only because
religiosity is more of declaration and not
of realization there. The number of suicides
is minimal in Latin America or Islamic
countries where religion is of a very high
importance in people’s life.

It is sometimes claimed that religious
people commit suicides less often because

5 E.M. Kleiman & R. T. Liu. An examination of the
prospective association between religious service
attendance and suicide: Explanatory factors and
period effects; Andrew Wu et al. Religion and Com-

pleted Suicide: a Meta-Analysis.
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almost all world religions prohibit a suicide.
In fact the submission to God’s command-
ments or a fear of the after world’s punish-
ment might play a certain role in the lives
of religious people, but this role would just
be a secondary one. Not because of a fear of
hell that a religious person would abstain
from committing suicide, but because the
idea of suicide does not even occur to him,
and ifit does, it is dismissed right away and
without considerable efforts. Religion gives
strength to bear emotional pain, induces
love, compassion and respect for others.
There are no lonely, abandoned people
in religious societies. Even while living
completely alone a religious person is not
lonely - simply because the horizons of his
world extend much further than his tangi-
ble material environment. Any suffering or
loss has its purpose for a religious person -
everything for him is part of a great godly
plan, maybe not always comprehensible,
but definitely benevolent for a human.

If the belief vanishes, the religious
world image starts to pale and falls down.
Gaps appear in a harmonious world pic-
ture, everyday troubles and tasks gradually
loose their sense and meaning. Seculariza-
tion is the opening of a growing field of
senselessness. It not only rips a person
away from the life asserting world-view
and emotional attitude, but also builds up
favorable attitudes of suicide. The main
attitude is the perception of one’s worth-
lessness. When love weakens, the wish to
distinguish oneself, to surpass other people
starts playing a more considerable role
in human relationship. A loving person
seeks to serve, a non-loving - to have the
priority. This precedence is sought after
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in all spheres of life: science, art, politics
and economics. A society that is based on
a competition inevitably creates losers.
If a person limits his aspirations in some
sphere in advance - for example, decides
not to aim at the president’s position, but
to content himself with a post of a party
secretary in some small provincial town -
others would consider him to be a limited
person who has not achieved much in his
life. Among those who would strive for
political eminence only a few would reach
it — simply because the higher the positions,
the fewer they are. The rest are predestined
to be losers. And this applies to all spheres
of theoretical and practical activity.

People react differently to failures.
Some of them would make peace with it,
some would commit suicide. Failure is one
of the most common reasons for suicide in
the West.

Biological disintegration and its
consequences for the Western culture

Both scholarly and fiction literature pro-
vides us with quite a few examples of people
committing suicide because of a certain
inclination for death that they are not able
to resist. What could be the origin of this
inclination? According to S. Freud, inclina-
tion for death, next to Eros, is inborn for all
live organisms®.

In our opinion, this point of view has
considerable drawbacks. It is quite risky
to attribute the inclination for death to
all live organisms, including humans. In
all traditional cultures - Indian, Japanese,

6 S. Freud. Beyond the Pleasure Principle.
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Greek - suicides were perceived rationally
and would hardly let themselves to be in-
terpreted as an expression of the inclination
for death. Romanticist poets were probably
the first to talk about the death cry; later
it became one of the art leitmotifs in the
West and gradually moved from art to
psychiatry. That gives us reasons to believe
that inclination for death is not inborn, but
appeared in the West during the develop-
ment process and is the result of civilization
and not human evolution.

The main feature of a contemporary
Western person’s standpoint towards nature
is pragmatism. Intoxicated by the achieve-
ments of civilization, man cut himself off
from the nature context and felt to rule if
not the whole world, then at least nature.
The idea that everything should serve him,
satisfy his needs, interests and wishes, has
become a natural one and goes without say-
ing’. However, it is a wrong attitude. If he
wishes it or not, if he likes it or not, man is
not a sovereign, but is only a part of nature,
and is ruled by nature by the same laws as
any other biological species.

In our opinion, one of the main reasons
of suicide is nature’s response to the unre-
strained expansion of civilized man and
the danger to the other biological species
caused by this expansion. In this case we
base our view on a simple and comprehen-
sible presumption, that the law of biological
self adjustment which serves as a basis for
the natural evolution since the origin of
life on earth is valid for humankind too.
A Western man has distorted the balance

7  E Trentmann. Empire of Things: How We Became
a World of Consumers, from the Fifteenth Century

to the Twenty-First.
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in nature — some of the wild animal species
have died out already, some of them are on
the edge of extinction, for the most part the
rest are controlled by man, the conditions
for wild nature are constantly deteriorating,
etc. It would be absolutely natural if nature,
trying to reconstitute the balance, devoted
a bigger and bigger share of its creative
energy to restrict a man’s claims. On the
contrary, it would be strange if the nature
behaved otherwise.

Traditionally nature applies two meth-
ods to restrict the excessive expansion of
specie: a natural enemy and diseases. Man
does not have natural enemies due to the
achievements of civilization. Two goals are
pursued by diseases: fertility reduction and
devastation of already born individuals.
Nature successfully copes with both these
tasks: demographic balance is negative
in almost all Western countries, so even
without any additional means the white
race that has been the basis of Western
civilization for centuries will extinguish by
itself. However, the progress of science and
technology is going too fast and the result-
ing threat for nature is too high, so nature
takes additional measures - destroying
the individuals already in existence. One
of those measures — formation of suicidal
thoughts, intentions and attitudes which
is most often named as an inclination for
death.

In this way, if the move away from God
precipitates suicide, the alienation from
nature makes it necessary. Following this
logic, the most secularized and the most
nature hostile nations should lead in the
suicide rates. However, nature has got its
own logic. It attacks the weakest, not the
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strongest representatives of a species. A
lion would never advance upon the leader
of a buffalo pack, but would focus on the
weakest of the herd. Thus, if one assumes
that a biological factor plays a certain role
for suicide, and nature applies the same
regulative laws for humankind as for other
species, the suicide rate should be the high-
est among the weakest nations.

Social and political factors of suicides

There are four main groups of dangers
that might put in peril the existence of any
nation. The first danger is the deprivation
of political, and, at the same time, cultural
independence resulting from military in-
tervention of more powerful states. The
second danger is the assimilation with
other nations as a sequence of a peaceful -
economic or/and cultural - invasion. The
third danger is the loss of consensus regard-
ing the main prospects of the development
of a nation, political disunity of a nation
leading to a civil war. And finally, the fourth
danger is the erosion of social relationships
as a result of a peaceful disintegration of
relationships among the members of a
community.

The first reason was mainly responsible
for the dynamics of suicides in the West in
the twentieth century - that is the threat
for the existence of some nations resulting
from adverse historical circumstances.
Austrians, Estonians, Hungarians and
Czechoslovakians were leading the suicide
rates before the Second World War. All
these nations had serious problems with
self-dependence of the State system. When
Austro-Hungarian monarchy, one of the
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most powerful monarchies in Europe, fell -
Austria became a small state, having to
deal, apart from everything else, with all the
economic, social and moral consequences
of losing the war. However, this state soon
found its own place in new Europe and
was no longer on the list of the leaders in
suicides. Hungarians got their independ-
ence in 1919, after a struggle of more than
three centuries for their unified sovereign
state, just to lose it again in 1945. Estonia’s
fight for an independent state was also full
of dramatics. Czechoslovakia - a political
neologism born in 1919, was not able to
perceive either its identity, or its histori-
cal prospects in time. Unsteadiness of this
creation was proved by the split in 1993.

Lithuania, Russia, Byelorussia and Lat-
via were leading in suicides at the end of
the twentieth century. Unexpected to some,
Lithuania’s leadership in this context is
more than comprehensible: during the last
two centuries (according to some authors,
ever since the times of Vytautas the Great)
Lithuania has enjoyed its independence for
approximately 30 years only. Latvia’s way to
independence was no easier. Byelorussia
did not even dream of creating their inde-
pendent state. Russians experienced and
are still experiencing all the consequences
of the falling empire.

There is a feature common to the dy-
namics of suicides among the nations that
have fought for their independence which
may be named as an overdue effect: most
of people commit suicides not during their
struggle for independence, but after the
declaration of independence. This fact is
common almost among all nations that
have gained their independence in the

twentieth century: Hungary, Finland, Bal-
tic States and Iceland. This phenomenon
might be explained by at least two groups
of reasons. On one hand, the fight for inde-
pendence is an important factor unifying
the nation, however dramatic and full of
losses it might be. When the struggle is
over this factor disappears and the nation
experiences a certain existential vacuum.
Old goals are reached and the new ones are
not formed yet. Respectively, the risk of sui-
cides increases and its number grows. On
the other hand, an important role in the life
of newly born independent states is played
by a sudden change of the social economic
conditions, fluctuation of the habitual life
norms and values and the resulting feel-
ing of loss, uncertainty about the future.
However, one should not overestimate this
factor. All post-Communist countries have
gone or are still going through the hardship
of transformation from the Socialist to the
Capitalist system, but the suicide rate in
some of them (Poland, Bulgaria) increased
only slightly during 1990 - 2000, and even
decreased in some of them (Czech Repub-
lic, Slovakia, Transcaucasia).

The second important factor influenc-
ing suicides is the loss of cultural peculiar-
ity as a result of globalization. This factor
plays an important part in countries with
a strong traditional culture, for example
Japan. The suicide rate in this country is
not the highest in the world, but the rate
of growth is one of the fastest. The suicide
rate has increased from 17 to 24 during a
short period of 1995 — 2000.

The third factor weakening a nation is
the political split of the nation, the ultimate
form of which is a civil war. This factor was
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probably the most visibly expressed in Sri
Lanka, where the suicide rate jumped from
10 in 1960 to 36 in 1985 as a result of intensi-
fied ethnic conflicts and the civil war.

And finally, the fourth threat for sover-
eignty is a social disintegration of citizens,
expressing itself in weakened and/or van-
ished relationships among members of a
society — relationships within a family, a
collective or various social groups. Social
disintegration is the main reason for a
comparably high suicide numbers in the
post-Communist space.

A comparably high suicide rate in
Lithuania is determined by the impact of
two out of four factors mentioned above.
Firstly, Lithuania, different from most other
Western nations, has had a long and hard
struggle for its independence. Secondly, the
social disintegration in Lithuania is one of
the highest among the Western societies.
True, Lithuanians are the least concerned
about family, friends, acquaintances, they
are the least eager to improve life condi-
tions of their neighbors, the sick or the
handicapped®. Lithuania falls also behind
in terms of forming a civil society?.

Most of the parameters of social dis-
integration are directly related to suicides.
Namely, there is a statistically significant
variable between divorce rates and sui-
cides®. The connection between suicides
and various parameters of social disintegra-
tion is revealed in the work of B. Wollman*.

8 See R. Inglehart et all: tables Aoo1, Aoo2, E164_1,
E167_1.

9 R. Ziliukaité. Neatrasta galia: Lietuvos pilietinés
visuomenés zemélapis.

10 D. Gailiené et al. Suicide in Lithuania.

11 B. Wollman. Between Survival and Suicide.
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Psychological pain and its causes

E. Schneidman claims that the main cause
of suicides is psychological pain, and the
main reason for psychological pain is un-
satisfied needs™. In fact, unsatisfied needs
are true causes, but only one of the causes
of psychological pain. Suffering is charac-
teristic both for the old and young, both
for the rational and irrational, both for the
unprivileged and the ones on top of the
hierarchy, so to attempt to explain a variety
of all this suffering by unsatisfied needs is a
possible, though really risky, task.

In our opinion, both physical pain and
psychological suffering has the same cause
and performs the same function. That is
a sign of danger. Physical pain means that
the human body is in danger, psychologi-
cal suffering — that one’s Ego is in peril. The
magnitude of pain is directly proportional to
the danger occurred. If the cause of a physical
pain is not eliminated the human body may
perish, if the reason of a psychological suf-
fering is not removed, the Ego may be lost.

The human Ego is a fragile psychic
structure, so it feels safe only if it is em-
bedded in the more powerful psychic
combinations, such as collective complexes.
For example, if a person constantly thinks,
feels and behaves as a real Communist,
one might claim that his Ego is a part of
a considerably greater and more power-
ful Communist complex. As Carl Gustav
Jung puts it, “once upon a time men were
possessed by devils, now they are not less
obsessed by ideas, and so on™=.

12 E.S. Shneidman. The Suicidal Mind.
13 C. G.Jung. On “The Tibetan book of the great Libe-

ration”, p, 486.
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Two main groups of forces exert influ-
ence upon the life of any person: his con-
scious self and his subconscious complexes.
If these two groups of forces act in the same
direction, then the psychic evolution of
that person proceeds smoothly. However,
if a person consciously aims at something
which is contrary to his sub conscious-
ness, the emotional conflicts come onto
the stage. Once these conflicts get serious
it might lead to a disease or reviewing
one’s conscious attitudes and making some
concessions to the pressures of the sub con-
sciousness. In the latter case the whole per-
son’s psychic life moves over and its centre
becomes not the Ego, but some hypothetic
point between the Ego and the sub con-
sciousness. Analytic psychology calls this
new centre and source of psychic life a Self.
To find one€’s Self means to discover oneself.
People who have discovered themselves
lead a quite peaceful and quiet life. Inner
anxiety, discontent is the evidence that a
person did not yet found themselves, i.e.
his Ego and Self do not match each other.

Conditionally three problems might be
distinguished in the process of the forma-
tion and functioning of an Ego: an inchoate
Ego; erroneously formed Ego; deformed
Ego. In an analogical way one might speak
about the pain of non-discovery, the pain
of pseudo-discovery and the pain of loss.
Each of these types of pain is overwhelming
for a person who experiences it and might
lead to a suicide.

The pain of non-discovery manifests
itself when a person does not see a reason
to carry on with life. All traditional cul-
tures have created systems of meanings
that sometimes would supplement and
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sometimes would contradict each other.
The refusal to look for some particular
meaning or any meaning at all constitutes
the specifics of the contemporary Western
culture. A senseless life becomes a norm,
not a misfortune. Some philosophical
trends provide a theoretical grounding for
this attitude, namely - existentialism.

One of the main fundamental para-
doxes of existentialism is that its theoreti-
cians declared the rejection of meaning, the
Absurd, but would not commit suicides;
conscious or unconscious followers of this
school of thought do not declare it, but
would commit suicides. A. Camus con-
cludes his essay on suicides - “one must im-
agine Sisyphus happy™. Maybe one must,
but it is extremely difficult. One ought to
distinguish himself with an extraordinary,
even perverse imagination in order to pic-
ture Sisyphus hopelessly stuck in eternity
as happy. Probably A. Camus enjoyed such
an imagination, but most common people
do not, and as soon as they make sure their
life becomes a meaningless task of pushing
a rock up a mountain, they finish it with a
suicide. Here is just one fact that has been
massively explored in the Russian press:
two girls jumped down from the roof of a
nine-storey building in Gorky in 2002. The
only explanation that has been provided in
their suicide note was a short phrase: “we
got bored with everything..”

It happens quite often in contemporary
Western society that suicides are commit-
ted by people you would least expect it
from. Such a case is described in a novel
by E. M. Godmundsson “The Angels of

14 A. Camus. Sizifo mitas, p. 100.

TARPDALYKINIAI KULTUROS TYRIMAI 2019 - T. 7 - Nr. 2

ISSN 2351-4728



the Universe”. The novel surprises with a
suicide not of the main character — a man
having mental problems - but of his friend,
a wealthy dentist driving a jeep. It is usually
said about similar people: What would he
lack? A good wife, gifted kids, a great, well-
paidjob... In fact, this kind of suicide testi-
fies to a seeming integration into society by
people whose Egos would eventually not
discover their Selves.

There are considerably few people in a
contemporary Western society who would
openly declare a senseless life. The so called
philosophy of equal opportunities or free
choice performs the leading role in the West.
It is like society barrages a pile of mean-
ings, values and ideals for an individual,
and he picks up the most relevant ones for
himself. It is claimed that individual values
are equivalent to each other unless they
challenge considerably the interests of other
individuals. However, this is not quite true.
Some values facilitate integration, others -
disintegration; some of them affirm life,
others — death. A perverse culture has been
created in the West as a result of ontologi-
cal, biological and social disintegration, and
its main features are placing the material
goods ahead of the spiritual ones, the de-
tachment from, if not despising, nature, the
cult of individuality and originality. Thus,
if the contemporary Western culture is a
perverse culture, so any integration into it
is pseudo-integration, and the discovery of
those socially authorized meanings becomes
a pseudo-discovery. Therefore, the number
of strange, by the first glance unexplainable
suicides, will only increase.

15 E. M. Gudmundsson. Visatos angelai.
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The pain of loss is probably the most
often encountered type of psychological
suffering. This is a situation when the Ego
is filled with some content and then sud-
denly loses it. The life of Young Werther is a
classical example of such a phenomenon. It
is quite a common occurrence that suicides
are committed by people who lose their
social ideals, goals and meanings.

The disproportionate relationship be-
tween education and upbringing creates a
significant drawback of the so called society
of equal opportunities. The major focus in
the traditional cultures was dedicated to the
upbringing, the formation of a personality’s
moral and emotional foundation. Formal
education and knowledge played only a
secondary role. And Western society is
even called the knowledge society. How-
ever, the formal knowledge one receives at
school makes only a small particle of one’s
Ego. If an Ego is not molded purposefully
it gets filled with the simplest, easily acces-
sible, and at the same time the most easily
losable contents: pleasurable sensations
induced by psychic stimulators, worship-
ping a popular music band, questionable
affection or casual love relationship. Losing
anyone of these contents puts a jeopardy
losing one’s Ego as well. More than 4.000
teenagers commit suicides every year in
U.S.A. only. And this trend will only grow
if the attitude in regard to the relation
between education and upbringing is not
reconsidered.

Metaphysical suffering

There is a type of pain, a suffering to be
more precise, that is impossible to explain
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either by the troubled Ego formation, un-
satisfied needs, or any other facts of one’s
biography. That is because in some cases
the reasons of suffering extend behind the
limits of a personal experience.

One of the better known examples of
this type of suffering was the suffering of
the Germans caused by the bombings of
the Ally aviation during the Second World
War. There is no doubt many peaceful
civilians, who probably even disagreed
with the Nazi ideas themselves, have died,
suffered and become handicapped during
those bombings. However, one can not be
innocent if the whole nation is guilty as a
whole. Thus one can only discuss different
concepts and various degrees of guilt, as it
is done by K. T. Jaspers in his work “The
Question of German Guilt™®,

Humankind is the broadest subject of
a moral guilt. Let us assume a certain per-
son has breathed in some radioactive dust
and has developed cancer. In this case the
guilt does not have to fall on him, his fam-
ily or nation — maybe the dust was blown
in by the wind from a far away country
that person would not even know to exist.
However, he belongs to the humanity that
has polarized the atom, thus gave a chance
for the radioactive dust, therefore, as a
part of humanity, a person is responsible
for the actions of other humans, no matter
if he approves or not, condemns or justi-
fies them. This type of guilt was named a
metaphysical guilt by K. Jaspers. Its core is
the solidarity among people which makes
everyone responsible for the whole world’s
injustices and atrocities, especially for the

16 K. Jaspersas. Kaltés klausimas.

crimes a person has been made aware of.

The foundation for the theory of
metaphysical suffering is the principle of
moral determinism. All things are related
in nature, society or psychics, everything
has got its cause and consequence, and this
causal relationship is ruled by moral laws.
The objective of the moral causality is the
rehabilitation of justice. This reconstruc-
tion proceeds both in physical and meta-
physical space, and both individuals and
their groups are the subjects for the moral
responsibility. That means a person may
suffer not only for his own sins, but also
for those of others - his family, nation, the
entire humankind. If a metaphysical guilt
exists, so does a metaphysical suffering.

The source of metaphysical suffering is
the collective sub consciousness. All black
deeds, crimes and sins ever conducted by
people accumulate into the collective sub
consciousness. Justice demands every one
of those deeds is accounted for. However,
it is the most sensitive people, not the
biggest evil doers that suffer the most as a
rule — it is them whose borderline between
the consciousness and sub consciousness is
the most fragile, who are capable to feel not
only for themselves, but for the others too.
As K. Jaspers believes, it is through them
the whole world’s injustices and atrocities
get objectified. Since the number of sin-
ners always outdoes the number of the
redeemers, it is almost impossible to avoid
a metaphysical suffering.

A metaphysical guilt constitutes the
primary abyssal cause of a psychological
pain. A distorted balance between guilt
and responsibility, or in a broader sense,
between the consciousness and sub con-

TARPDALYKINIAI KULTUROS TYRIMAI 2019 - T. 7 - Nr. 2

ISSN 2351-4728



sciousness leads to anxiety, neuroses,
troubled Ego formation, unsatisfied needs
and the abundance of pseudo needs. So far
the main remedy used for the psychological
suffering is suppression. However, it can
not last indefinitely. Since the collective
sub consciousness gives the primary source
for suffering, suppressing one person’s suf-
fering makes it burst out through another.
Respectively, the number of mental dis-
orders increases. According to the data of
the World Health Organization, there are
120 million people in the world that suffer
depression (mostly in Western countries),
and the number of the cases is constantly
growing,.

Conclusions

“The death of God”, declared by E Nietsche
and widely advertised by epigones, has
opened a new page in the Western history”.
Detached from God humans have started
receding both from society and from na-
ture. A suicide is a natural and consistent
consequence of this disintegration.

A religious person who recognizes his
unity with his family, nation, humankind,
nature and God is the least inclined to com-
mit a suicide. Having turned away from
God, nature becomes the main object for
integration. However, if a human is a crea-
tion not only of nature, but also of God,
even the one who is best integrated into
nature, but non-religious personality might
experience a certain existential vacuum and
contemplate at least theoretical possibility
of suicide. Having estranged both from

17 S. Bruce. God is Dead: Secularization in the West.
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God and nature, the social bonds constitute
the core thread binding people together.
They tie geographically close people into
certain political, social, ethnic groups that
constantly fight for the spheres of influence.
Fighting means there will be ones who
lose. Some nations have died out through
history, some are on the edge of vanishing.
Members of endangered nations are much
more inclined to suicides as they face one
more form of disintegration - a threat to
be secluded from humankind. Together
with the fast modernization of the Western
society other aspects of social disintegra-
tion intensify. The more energy a human
devotes to the struggle for his existence, the
less of it is left for his friends, acquaintances
or family. Social disintegration encourages
suicides in two ways: some people break
down in the rival struggle, some of them
do not even succeed to place themselves
in it. In the latter case the importance of
the psychological disintegration manifests
itself. A human Ego feels safe only if it is
embedded in some larger accumulations of
psychic energy, namely collective complex-
es. Since the contemporary society favors
individualism, some of those life-asserting
collective complexes have vanished, and
others have shrunk to the level that they
have no considerable impact on a person’s
life anymore. Respectively, the number of
mental disorders increases.

Following this scheme, the main at-
tention in suicide prevention should be
focused on the cultivation of spiritual values,
formation of life-asserting world-view and
emotional attitude; amplification of social
integration should follow; then - psychologi-
cal education should take place, and finally -
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medical means of psychic adjustment should
be employed. The contrary way is employed
in practice. The most attention is devoted to
the sick people - the ones whose psycho-
logical disintegration has reached the level
of pain. Prevention of mental diseases takes
a certain place in the general prophylaxis of
health, however it is obvious that psycho-

logical integration can not succeed without
social integration. Without a harmony in the
society there can not be harmony in the soul.
There is no point to discuss the ontological
or biological integration in Western societies.
It is no wonder that the waves of suicides in
the West take over wider and wider areas and
demand more and more victims.
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STANISLOVAS JUKNEVICIUS

Savizudybé kaip dezintegracija: nuo Dievo
mirties prie metafizinés kancios

Santrauka

Straipsnyje savizudybé traktuojama kaip
Vakaruose nuolatos stipréjancio dezinte-
gracijos proceso padarinys. I$skiriamos
ir nuodugniau analizuojamos keturios
dezintegracijos rasys: ontologiné, biologi-
né, socialiné ir psichologiné. Ontologiné
dezintegracija reiskiasi kaip Zmoniy to-
limas nuo Dievo, biologiné - nuo gam-
tos, socialiné - Zmones siejanciy rysiy
silpnéjimas. Psichologiné dezintegracija
reigkiasi tuo, jog individualus ego tampa
vis maziau priklausomas nuo kolektyviniy
kompleksy. Visos keturios dezintegracijos
formos artimai susietos. Ontologiné ir bi-

ologiné dezintegracija veda prie socialinés,
o socialiné - prie psichologinés. Straips-
nyje grindziama hipotezé, jog pagrindiné
didelio savizudybiy skai¢iaus Vakary re-
gione priezastis — ontologiné ir biologiné
dezintegracija. Tarp jvairiy Vakary $aliy
egzistuojancius skirtumus lemia skirtingi
socialinés dezintegracijos laipsniai. So-
cialinés dezintegracijos stipréjimas ir yra
pagrindiné didelio savizudybiy skaic¢iaus
kaip Lietuvoje, taip ir kitose pokomunis-
tinése valstybése priezastis. Konkrecius
savizudybés motyvus lemia psichologinés
dezintegracijos laipsnis ir forma.

Esminiai ZodZiai: Dievo mirtis, dezintegracija, savizudybé, psichologinis

skausmas.
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Estetinis Baublio vaizdinys Dionizo
Poskos sode. Bachtinis$koji interpretacija

DEIMA KATINAITE

Vilniaus dailés akademija
dkatinaite@gmail.com

Sj teksta jkvépé bandymas apsvarstyti praeities reprezentacija — Dionizo Poskos Baublj -

kaip dviejy priesybiy sankirtos taska, taikant literatiirines epo ir romano sgvokas, bei darant

prielaid, kad sis objektas yra galima Bachtino dialogiskos vaizduotés buveiné. Straipsnyje epo

savoka kei¢iama atitikmeniu ,,paminklas‘, o romano konceptualiu sinonimu tampa ,,kauké* -

Baublys suprantamas kaip performatyvus objektas, tarpininkas, kuriuo ,,prisidenges“ Poska

kalba visuomenei, jo gyvenamo laikotarpio ir $iandienos. Keliamas klausimas: kas yra Baublys

Poskos sode, svarstomas jo artimumas meno kiriniui ir kg / kaip jis veikia? Apmastoma

kaip pasikeicia Baublys Poskai mirus, i$ sodo altanos tapes protomuziejumi ir galiausiai vél

sugrazintas j sodo aplinka $iais laikais, bet jau kita — paminklo prasme.

Esminiai ZodZiai: Baublys, Dionizas Poska, Michailas Bachtinas,

kauké, paminklas, jvietintas menas, estetiné patirtis.

Faktografija

Dionizas Poska (Dionizy Paszkiewicz, 1764—
1830) - Zemaitijos bajoras, Kraziy jézuity
gimazijos absolventas; 1786-1820 m. eina
rastininko, notaro, advokato pareigas Rasei-
niy Zemés teisme; 1790 m. nusiperka Barzdziy
dvara ir vis daugiau laiko skiria intelektualinei
veiklai: rao eiles lenky ir lietuviy kalbomis,
sudarinéja lotyny-lenky-lietuviy kalby Zo-
dyna, uZzsiima archeologiniais kasinéjimais,
apraso vietos paprocius ir pagonybés lieka-
nas, komentuoja istorijos, istorinés geogra-
fijos ir istorinés-lyginamosios mitologijos
bei kalbotyros veikalus. Poskos autoritetai:
Ksaveras Bogusas (Xawier Bohusz, 1746-
1820), Joachimas Lelevelis (Joachim Lelewel,
1786-1861)".

1 Minimi Pogkos rastuose - poema ,,Pas kuniga Xawera

Bohusza Lietuwi, yr Jokima Leleweli Mozura®, 1810).

1812 m. Pogka nukerta gZzuolg, vadinamag
Baubliu, ir, i§skobes jo dratgalj, pasidirba
altang, kurioje jkurdina retenybiy kabineta,
biblioteka, Zymiy Zmoniy portrety galerija
ir archeologiniy radiniy kolekcijg. Ant
Baublio sieny Poska raso eiles, komentuo-
jancias altanos ir jos turinio paskirtj. Vir§
jéjimo pakabina kankles, o Zemiau lenky
kalba uzra$o:

Baubly, tavo atmintj dainomis

apgarsinau,

Uztausok gi tas kankles, ant kuriy

skambinau.

JZzanga

Siandien neretai daugelis istoriniy repre-
zentacijy atrodo priestaringos dél galimy
reik§miy sankaupos, semiotinio pertek-
liaus, o visa istoriografija gali pateikti
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istorijg, apimant ir istorine praeitj, tik kaip
reik$miy lauka, kuris konstruoja praeitj*. Si
teksta jkvépé bandymas apsvarstyti viena
tokiy praeities reprezentacijy — Dionizo
Poskos Baublj - kaip dviejy priesybiy
jungti, taikant literatarologines epo ir ro-
mano sgvokas, bei darant prielaidg, kad $is
objektas yra galima dialogiskos vaizduotés
buveiné?. Tokig interpretacija lémé Baublio
kaip kultarinio ir estetinio objekto ambi-
valentiskumas ir ,,talpumas®, o bachtiniska
prieiga atrodé tinkama jsivaizduojant Bau-
blj kaip mening reprezentacijg, tikint, kad
epo ir romano komunikacines galimybes
kitame estetiniame buvyje jmanoma pa-
keisti vaizdu ir lyta. Siame straipsnyje epo
sgvoka kei¢iama atitikmeniu ,,paminklas®,
o romano konceptualiu sinonimu tampa
»kauké® — Baublys suprantamas kaip per-
formatyvus objektas, tarpininkas, kuriuo
»prisidenges” Poska kalba visuomenei, savo
amzininkams ir $iandienos.
Dialogiskumas padéjo atskleisti Bau-
blio komunikacinius aspektus, episkumas
nutiesé kelig j savitg praeities samprata,
o pana$umas j romang leido pamatyti
Baublj kaip dabarti$kg kultaros ar netgi
meno objekty, kuris yra medziagiskas,
monumentalus, kaip nukirstas kamienas —
baigtinis, kaip paminklas - didingas, kaip
kaukeé - atviras, atgyjantis ir permainingas.
Kaukés sgvoka $iuo atveju reiskia medzio
kamieno performatyvumo galimybes: pa-

2 Kates, Joshua. “Document and time” in: History and
Theory 53 (May 2014), Wesleyan University, 2014, p. 162.
3 Skaitytas prane$imas ,,Baublio vaizdinys Dionizo
Poskos sode. Bachtiniska interpretacija‘, AStuonioli-
koje nacionalinéje estetikos ir meno filosofijos ciklo
konferencijoje Estetikos, meno filosofijos ir meno
istorijos sqveiky teritorijos: tarpkultiriniai atvaizdo

funkcionavimo laukai, Vilnius, LKTI, 2019 04 26.
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rodymga Baublio kaip medijos, statinio per
kurj vyksta jo atradéjo savizina, memuary,
paminklo ir meno karinio (ne teigiant, kad
Baublys yra meno karinys, bet svarstant
konceptualius panasumus). Baublys kaip
paminklas liudija, o kaip kauké interpre-
tuoja: praeitj ir istorijg, atmintj (ir uzmars-
ti), laika, vieta ir dalinasi patirtimi.
Bachtinas teigia, kad epiné praeitis yra
tam tikra forma suprasti meno pasaulio
jvykiai ir jo veikéjai (Zmones). I§ esmes §i
forma beveik visi$kai uzgozia meninés per-
cepcijos akta. Meniné reprezentacija ¢ia yra
reprezentacija sub specie aeternitatis (pagal
amzinybés principus), i§ meninés kalbos
prisimenama tik tai, kas turi bati i$saugota
atminty; vaizdas kuriamas palikuonims ir
projektuojamas jy nutolusiam horizontui.
Siuolaikiskumas, kuriam nebiidingas ri-
pestis (ateities) atmintimi ,,suformuotas
i$ molio®, $iuolaikiskumas ateiciai (tai yra
skirtas, nesantis Zinute palikuonims) ,,i$
marmuro ar bronzos*. Tokiu ,,marmuri-
niu / bronziniu® monumentu $ioje inter-
pretacijoje galiausiai virsta Baublys.
Viena vertus, akivaizdu, kad Pogkos
numanoma auditorija, kuriai skiriama pa-
grindiné komunikaciné Zinia, yra ateities
kartos (jy atmintis), kurioms Baublys pasi-
rodo kaip herojiskos praeities liudytojas, kita
vertus, Baublys plecia pasaulj dviem kryp-
timis - atgal, dél savo daugiaprasmiskumo
jgalinantis naujas praeities interpretacijas, ir
pirmyn - ieskant santykio su dabar¢iai aktu-
aliais kultarinio diskurso aspektais ir ateities
kultiiros potencialu, tuo, kas dar gali bati.

4 Bakhtin, Mikhail Mikhailovich. The Dialogic Ima-
gination, Four Essays, ed. Michael Holquist, trans-
lated by Caryl Emerson, Michael Holquist, Austin:

University of Texas Press, 1985, p 18-19.
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Per medZio simbolikg atrodo jmanoma tokia
predestinaciné teoriné projekcija. Baublys
pasirodo kaip Nachlebers, perna$a, intecio-
nalus objektas, paradoksaliai gyva fosilija,
turinti kultarine jkrovg, kuria tarsi uzkrecia
estetinj pasaulj: ,,genofondfas“ (atsitiktinu-
mo ir asociacijos principu) persiduoda tolyn
j ateitj ir yra atpazjstamas Zymiai vélesniuose
meno rei$kiniuose. Baublys tarsi numato ar
iSpranasauja busimas meno praktiky trans-
formacijas — panasy natiiros / gamtos virsma
kultara galime jzvelgti XX a. meno strategi-
jose, pavyzdziui, Giuseppe Penone, Anselmo
Kieferio, Josepho Beuyso etc. kiryboje. Cia
taip pat gamta, medZiai pasitelkiami kaip
estetiniai objektai — mediatoriai - tarpin-
inkai zinutés perdavimui, kai pagrindiniu
meno turiniu tampa patirtis. Tarsi medis
jkanija tai, kas anot Bachtino maitina senaja
literatlirg — atmintj (ne Zinias) kai ,,dar ne-
nujauciamas galimas praeities reliatyvumas,
praeities tradicija $venta, nepakei¢iama®, bet
kartu turi tai, kas charakterizuoja romang,
kuris ,,priesingai, yra apibréZiamas patirtimi,
ziniomis ir praktika (ateitimi)“c. Kadangi
pernasai arba Nachleben (vok. gyvenimas
po gyvenimo, pomirtinis gyvenimas, islikes
objektas turintis testinuma), o Siuo atveju ir

Baubliui budingas esmiskas neaiskumas’, ¢ia

5 Aby Warburgo terminas.

6 Bakhtin, Mikhail Mikhailovich. The Dialogic Ima-
gination, Four Essays, ed. Michael Holquist, trans-
lated by Caryl Emerson, Michael Holquist, Austin:
University of Texas Press, 1985, p. 15.

7 Nachleben terminas sunkiai permatomas, panasiai
kaip ir kita Warburgo savoka Leben (vok. gyveni-
mas), abi yra klampios, jvairios, placios ir sudétin-
gos, sunkiai analiti$kai ,,sutvarkomos®, in: Georges
Didi-Huberman, “Artistic Survival: Panofsky vs.
Warburg and the Exorcism of Impure Time”, in:
Common Knowledge, Volume 9, Issue 2, Spring 2003,

pp. 273-285 (Article), Duke University Press, p. 282.

kuriamamas Baublio vaizdinys i§skaidomas
j dedamasias - siekiant aiSkumo aptariamas
per galimus bavius. Keliamas klausimas:
kas yra Baublys Poskos sode, svarstomas jo
artimumas meno kariniui ir ka / kaip jis vei-
kia? Apmastoma, kaip kinta Baublys Poskai
mirus, i§ sodo altanos tapes protomuziejumi
ir galiausiai vél sugrazintas j sodo aplinka
$iais laikais, bet jau kita — paminklo prasme.

Klasikinéje tradicijoje, kurios roman-
tizuotai versijai galima priskirti ir Poskos
veikla, kauké apibréziama kaip salyginés
tikrovés simbolis, ta¢iau Sioje interpretaci-
joje Baublys svarstomas kaip $iuolaikinis,
artimas meno kariniui artefaktas, kurj
galima patirti ir Siandien. Toks Baublio at-
siejimas nuo tikétiny autoriaus ketinimy,
vykdomas remiantis Miekeés Bal ,.citavi-
mo" koncepcija. Anot tyréjos, citavimas
yra terminas, kuris tarsi ,,balansuoja“ ant
meno istorijos ir tiesioginés (pazodinés)
analizés susikirtimo ribos. Mokslininké
iSplecia citavimo sgvokg remdamasi Bach-
tinu (taip pat Rolandu Gérardu Barthesu),
teigdama, kad, viena vertus, tikrovés
fragmentais galima manipuliuoti kuriant
»realybés efekta®, kita vertus, citavimas -
»iStarimai“ nurodo tam tikrg kryptj i$ ku-
rios kyla zodziai. Zodziai, o $§iuo atveju ir
vaizdai ar jy interpretacijos nebutinai sie-
jamos su jy karéjo ketinimais, jie veikiau
yra keitéjai (orig. shifters) leidziantys dau-
gialypei realybei sutilpti viename vaizde.
Pogkos literatariné karyba, kuri yra svarbi
kaip vieno Zymiausiy to laikmecio ($alia
Antano Strazdo, Simono Staneviciaus)
$vietéjy raiska, kurie ,,priima, adaptuoja
ir modifikuoja LDK ir Antikos pavelda“

8 Ul¢inaité, Eugenija. ,,Lietuvos Didziosios Kuni-
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ir yra tam tikras laikmecio indikatorius,
seismografas, nes joje kaip ir visoje XIX a.
literataroje ,intensyviai vyko paveldétos
LDK kultaros vertybiy, vaizduotés ir lai-
kyseny kaita® ¢ia palie¢iama tik tiek, kiek
padeda suprasti Baublio veikimo mecha-
nizma. Orientuojamasi ne i to laikmecio
problemy suvokimo atskirus aspektus,
bet i$ryskinamas Baublio kaip estetinio
objekto novatoriskumas - numanomas
performatyvusis potencialas.

Kontekstas

Sodo paviljonas (jei Poskos Baublj supras-
ti kaip tokj), néra naujas dalykas, nuo
XVII a. krastovaizdis buvo istorizuojamas
statant / simuliuojant romény griuvésius,
druidy $ventyklas, mistinius urvus. Taip
pat jo prototipu galima laikyti Izabelés Car-
toryskos (Izabela Czartoryska, 1746-1835)
sodo paviljong, 1801 m. pastatyta roton-
da - Sibilés $ventyklg Pulavy (Pufawy)
parke. Cartoryska taip pat paraé traktata
skirta sodininkystei, kuriame pabrézia seny
medziy reik§me krastovaizdzio forma-
vime". Pogkos rastuose niekur neiminima
nei §is traktatas, nei Sibilés §ventykla, nors

gaikstystés paveldo metamorfozés XIX amziaus
Lietuvos literataroje®, in: Literatiira 48 (1), Vilnius:
VU leidykla, 2006, p. 113.

9 Speilyté, Brigita. ,,Poetinés kultaros formos. LDK
palikimas XIX amziaus Lietuvos literataroje in:
Literatiira 46 (1), Vilnius: VU leidykla, 2004, p.10

10 Kalbant apie medj, reikia paminéti, kad panasus
azuolas augo Zemaitijoje, kuriame vienas garsiausiy
LDK baroko epochos poety Kazimieras Motiejus Sar-
bievijus (1595-1640) jrasé savo eiles, véliau nukirstas.

1 Czartoryska, Izabela. Mysli rézne o sposobie za-
ktadania ogrodéw przez I. C. ([vairios mintys apie
sody jrengimg pagal 1. C.), Wroctaw: Drukiem

Wilhelma Bogumita Korna, 1805.

ESTETIKA IR MENO FILOSOFIJA

amzininkai Baublj ir Sibilés $ventykla tapa-
tino su muziejaus provaizdziu, abu objektai
laikyti pirmaisiais muziejais. Gamtos kaip
atminties reprezentacijos matymas irgi
atitinka lajkotarpj, Brigita Spei¢yté mini,
kad Pogka savo sodg suprato kaip atminties
zemélapj, kas budinga to meto sody,
krastovaizdzio percepcijai. Pasak Speicytés,
Poskos sodas apjungia asmenine vizija su
praéjusiy laiky refleksija.”> Originali §iuo
atveju yra ne sodo, parko atributo, altanos
idéja, arba sodybos kaip mikrokosmoso,
bajoriskosios kultaros modus vivendi
iSraiSka, bet komunikacinis aspektas: per-
formatyvumas kaip tam tikros patirties
perdavimas per materialy kang ir vietg.
Batent ¢ia Baublio ir Poskos sodo situacija
priartéja prie Siuolaikinio meno konteksto,
yra artima jvietinto meno startegijai: ,,[m]
eno kiriniai, eksploatuojantys vieta kaip
medija, pasitelkia tos vietos elementus, at-
sizvelgia j jos charakterj, istorinj konteksta,
tik jai bidingg situacija ir savybes.“=. Cia
galima jZvelgti jdomia Poskos Baublio pa-
ralele su Stanislovo I Les¢inskio (Stanistaw
Leszczytiski, 1677-1766) sodo kioskais. Sieja
santykis su vieta, kuri svarbi ne kaip poz-
icija fizinéje plotméje, bet kaip tapatybés
perkiirimo ir Zinutés perdavimo instru-
mentas. Abiem atvejais pasitelkiama panasi
forma - kalbama per daiktus: architektara
ir medzio stuobrj (abiejy objekty tektoninés
savybés taip pat turi bendrumo).

12 Speicyteé, Brigita. ,Kas uzsodino Poskos ‘darzelj’?“
Metai 1 (2005), ziuréta www.tekstai.lt/buvo/me-
tai/200501/speicyte.htm [Rugpjitis, 2019].

13 Trakselyté, Ausra. Daktaro disertacija ,,[vietintas vaiz-
duojamasis menas: teorinis diskursas ir raiska Lietuvos

$iuolaikiniame mene", Vilnius: VDA, 2012, p. 8.
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Dukart prarades karting* ir tapes Lo-
taringijos kunigaiks¢iu (1737-1766), Les-
¢inskis tremtyje — Lunevilyje (Lunéville)
statydamas savo rezidencijos kompleksa,
padedant architektui Emanueliui Héré
de Corny jkomponuoja keletg originaliy,
ovalaus plano pastaty. Kioskas (1737) buvo
pirma pastatas, uzsakytas atvykus j Lunevilj,
»paties karaliaus iSradimas“s ir kurj laikg
pagrindine basting, kitas —Tréfle paviljonas
(1738), skirtas svarbiausiems kunigaikscio
svec¢iams.”® Tyrinétoja Nebahat Avcioglu
$iy statiniy turkiskus stilistinius bruozus
aiskina siedama su Le$¢inskio savirepre-
zentacija (self-representation), kuri skiriasi
nuo reprezentacijos kaip objektyvuotos
galios prieSpriesa. Tai lyg periferiné jéga,
atspindinti politi$kai nesaugiy, perkelty,
asmeny be vietos psichologija”. Stanislovui I
praeitis buvo tarsi dabartiska realybé, kurios
prikélimas architektiiroje tapo tam tikra
strategija — jégos ir saves teigtimi: ne-euro-
pietiska architektariné sintaksé yra aliuzija

14 Stanislovas Les¢inskis I — Lenkijos karalius ir Lie-
tuvos didysis kunigaikstis (1704-1709), (1733-1736),
po abdikcijos gyveno Prancuzijoje, iki gyvos galvos
turéjo Lotaringijos ir Baro kunigaikscio titulg; staté
ramus, kareé parkus, i$garséjo kaip turintis ypatingai
gera meninj skonj; jsteigé akademija Nansi, rasgé
filosofinius, politinius veikalus.

15 Remiantis Heseno princo Frederiko II dienoras¢io
jrasu 1741 m. kovo 17 d., in: Nebahat Avcioglu, “A
Palace of One’s Own: Stanislas I's Kiosks and the Idea
of Self-Reprezentation’, in: The Art Bulletin, Vol. 85,
No. 4 (Dec., 2003), p. 668.

16 Avcioglu, Nebahat. “A Palace of One’s Own: Stanis-
las I's Kiosks and the Idea of Self-Reprezentation”,
in: The Art Bulletin, Vol. 85, No. 4 (Dec., 2003),
pp. 662-684.

17 Pgl. Peter Burke; Tim Blanning in: Nebahat Av-
c108lu, “A Palace of One’s Own: Stanislas I's Kiosks
and the Idea of Self-Reprezentation”, in: The Art

Bulletin, Vol. 85, No. 4 (Dec., 2003), p. 662.

i jo vizita Osmany imperijoje, Benderyje ir
Edirnéje, kur globojamas sultono Ahmedo
III gyveno seralyje, buvo laikomas valdo-
vu bei pripazjstamas vieninteliu Lenkijos
karaliumi*® . Kiosko ir paviljono architek-
tariné kalba yra galios teigimas ir savikira.
Turkiskos formos atspindi vienintele viets,
kur sosto netekes valdovas galéjo patirti tg
statusg, kurj suprato kaip savo savastj. Les-
¢inskis - karalius be karalystés, Poska - be-
vaikis bajoras nepaveldéjes tévoninio dvaro,
giminés praeities simbolio. Barzdziy dvarg
Zemaitijoje, Silutés apylinkése nusipirko
1770 m., budamas 26 mety, apie 1772 m. vedé
bajoraite Ursule Sasnauskyte ir miré taip pat
$iame dvare 1830 metais. Todél jsitvirtinimo
leitmotyvas, atrodo, turintis ir ontologinj
lygmenj - lyg parsivesdamas Zmong, so-
dindamas soda, ra§ydamas ant medziy, per
juos ir apie juos kalbédamas rastuose, Poska
mégina ,jsiSaknyti, sukurti trakstamus
kilmingos giminés knygos puslapius per
daugiasluoksne reprezentacija. Tapatinasi
su vieta, kurioje yra naujakurys, taip siekia
ja uzvaldyti ir padaryti sava - teigdamas
kultarinj naratyvg ir taip pat palikdamas
Zymes materijoje, jrantas medziuose kuria
stabilig tvarka, namus, ,jsikainija“ Tai yra
ir pasaulio svetimumo apvertimas: pasau-
lis, kuris nuo pat pradziy yra kazkas kita,
taciau jame aptinkami vieta ir namai®. Lyg
mégindamas uzpildyti ,,baltas® atminties
démes, kurdamas pasakojima palikuonims,
18 Avcioglu, Nebahat. “A Palace of One’s Own: Stanislas

I's Kiosks and the Idea of Self-Reprezentation’, in:

The Art Bulletin, Vol. 85, No. 4 (Dec., 2003), pp. 679.
19 Naudotasi Jolantos Saldukaitytés pranesimo ,,Levi-

nas: veidas ir vieta“ medziaga, skaityta konferencijoje

»Siuolaikinés fenomenologijos problemos ir tyriné-

jimai®, Vilniaus universitetas, Filosofijos fakultetas,

2018-12-20.
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Poska mégina jveikti laikg ir mirtj. Pasak
Spei¢ytés, ,,[§]eimyninés laimés atminimg D.
Pogka jrasé ir j savojo parko tekstg, santuokai
atminti pasodino kleva: ,,Tikt jo Ziema, wa-
sara regiktaj kitoki, / O musu $zirdies mejlé
wisados wienoki‘ Taigi parkas isreiské namy
kaip pirminés laimés vietos idéja.

Ir Les¢inskio, ir Poskos atvejais stokoja-
ma testinumo, kurj méginama sukonstruoti
pasitelkiant medziaginius tarpininkus,
kurie yra lyg kaukeés, slepiancios ir at-
skleidzianc¢ios. Abiem atvejais per vietg ir
objektus komunikuojama, ir Kioskas, ir
Baublys simbolizuoja vietg visuomeninia-
me gyvenime, tarsi patvirtina uZimama
padétj, pabrézia hierarchijg. Remiantis
Ausra Trakselyte, ,vieta yra viena i§ Zmo-
gaus egzistencijai itin svarbiy kategorijy,
kaip galimybeé isreiksti ir jprasminti savo
santykj su tikrove — per savo vieta joje.
Vietos suvokimo bei patyrimo budai ir
ribos dazniausiai apibréziami per kina
bei jo galimybes joje (lietima, émima,
buvima ir kt.)“*. Poska Baublj perkelia
i§ misko, kuriame jj aptinka, todél tai ir
rastas objektas; apsigyvena jame, tampa
$vietéju, tautos dainiumi, Baublys veikia
lyg sakykla. Poskos Baublio ir Les¢inskio
Kiosko pirminé paskirtis néra puosybiné,
kuri nebadinga ir jvietintam menui. Kita
vertus, jvietintam menui nebudinga ir
memorialiné paskirtis, jis yra prie§inamas
monumentui-skulptiirai, siekiama per sa-
saja, tiesioginj kontakta iSryskinti realias,

20 Speicyteé, Brigita. ,Kas uzsodino Poskos ‘darzelj’?“
Metai 1 (2005), ziaréta www.tekstai.lt/buvo/me-
tai/200501/speicyte.htm [2019 m. rugpjutis].

2

=

Trakselyté, Ausra. Daktaro disertacija ,,[vietintas vaiz-
duojamasis menas: teorinis diskursas ir raiska Lietuvos

Siuolaikiniame mene®, Vilnius: VDA, 2012, p. 21.
olaikiniame men
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fizines vietos savybes ir jas jprasminti meno
karinyje. Todél galima teigti, kad Baublys
kaip patirties perdavimo vieta panasus j
jvietinto meno atvejj tik tol, kol gyvas jo
savininkas, ta¢iau $iam mirus pereina j kita
bavj, jgauna paminklo bruozy.

Poska ne tik liudija praeitj, bet ir ja
formuoja (kaip ir Les¢inskis savaja), pavyz-
dziui, Poskai svarbu i$ryskinti pagoniskaja
lietuviy kilmeés linijg, heruliskas (gery /
geruliy) Saknis akcentuoja ir tyrinédamas
vietovardzius®. Pasak Eugenijos Ul¢inaités,
Poska koreguoja mitine, palemonine lietuvio
kilmés legenda, tvirtindamas, jog ne romeé-
nai atvyko prie Baltijos kranty ir ¢ia jtvirtino
savo paprocius, religija, tam tikras bendra-
bavio formas, o sugrjzéliai lietuviai, kitados
kariaudami nusigave iki Romos, perémé jos
kultarg ir jdiegé savame kraste, kultara yra
ne kity duota, bet paciy ,,atsinesta“ Kilmés i§
romény legenda, XVI-XVII amziuje iSreis-
kusi Lietuvos tautinj ir politinj savitumg ir
atskiruma nuo slaviskyjy kaimyny, Pogkos
interpretacijoje tampa lietuviy ir Zemaiciy
etninio ir politinio bendrumo pamatu.

22 Pgl. Ausra Trakselyté, daktaro disertacija ,,[vietintas
vaizduojamasis menas: teorinis diskursas ir raiska Lie-
tuvos Siuolaikiniame mene®;, Vilnius: VDA, 2012, p. 20.

23 Poskos zodziais, ,Tai néra koks mano spéjimas arba
prasimanyta pasaka, bet tai gali patvirtinti Zemaiciy
kunigaikstijos trijy apskri¢iy - Raseiniy, Telsiy
ir Siauliy - tarifai. Pagaliau a$ pats, kaip pazistas
savo krasto geografing padétj, galiu nurodyti kone
kiekvieno pono dvara Zemaiciy kuigaikstijoje, kuriy
seny seniausi pavadinimai, i$silaike iki $iolei, pagal
savo etimologija i§ zodziy ,,giria“, gerulis yra kile. [...]
Nuo to zodzio ,,medis“ daugelis dvary Zemaiciuose
turi savo pavadinimus.“ (295 p., D. P, Rastai).

24 Ul¢inaité, Eugenija. ,Lietuvos Didziosios Kuni-
gaikstystés paveldo metamorfozés XIX amziaus
Lietuvos literataroje®, in: Literatiira 48 (1), Vilnius:

VU leidykla, 2006, p. 114.
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Baublio komunikacijoje jvairiomis
kryptimis, kaukiy daugyje galima ap-
¢iuopti ne tik tai, kg Alexanderis Nagelas
ir Christopheris S. Woodas apibiidina kaip
punktyriskuma, jautruma laikui, bet ir $iy
mokslininky i$skiriamg svarbig autorinio
darbo (meno kirinio) savybe - asmens
ir tradicijos saveika. Tyréjy nuomone,
visi$kai naujas dalykas buty nesupranta-
mas. Paprodiai, tradicija mene ($iuo atveju
kultaroje) yra tas laukas, kuris suteikia
reikSme kirinio skirtybei, padaro objekta
suprantamu, atpazjstamu ir kartu per tai
pasirodo jo i$skirtinumas®. Per Baublio
atveji svarstant klausima, ar daiktai jkiinija
praeitj dabartyje atrodo, kad ne tik jkinija,
bet yra tam tikros praeities talpyklos, ne tik
materialas bet ir tranzityviniai*, praeities
elementai, perduodantys tam tikras patirtis:
estetines, istorines ir kitokias, priklauso-
mai nuo objekto ir konteksto. Kuriama
tévonija Poska ,,jvietina“ Baubliais, 1824 m.
$alia Baublio pastatytas antrasis gzuolo
kamienas, Baublio ,,brolis® Skirtingai nei
tiksliniai tekstai, kurie reprezentuoja isto-
rijg (ir gali meluoti), $ie objektai — daiktai
istorijoje ,,dalyvavo“ ir priklausé tam tikrai
teritorijai: pradzioje vienai, miskui, paskui
kitai — bajoro sodui, taigi yra medziaginiai
skirtingy istorijos laikotarpiy liudytojai,
svarbiis materialiosios kulttiros artefaktai.
Mirus savininkui, pasikeitus lankytojy kar-
toms, jie ne tik toliau ,,gyvena® bet ir kei¢ia
buavius, pavyzdziui, virsta muziejumi, véliau

25 Nagel, Alexander, Wood, Christopher S. Anachronic
Renaissance, New York: Zone Books, 2010, p. 15.

26 Melanie Klein terminas, reiSkiantis objekta, daikta,
kuris yra daugiau nei daiktas, su kuriuo subjektas
turi specifinj rysj, pavyzdziui, tokie daiktai gali

jkanyti prarasta / mirusj zmogy etc.

paminklu, dar véliau jmuziejintu paminklu.
Baublj dar galima tapatinti su veidu kaip
tokiu reprezentantu, kuris yra labiau scena
nei veidrodis¥, su tam tikra saviraiskos
forma, kai jo autoriaus asmenybé pasirodo
skirtinguose vaidmenyse - istoriko, pasa-
kotojo, archeologo, kolekcionieriaus, kras-
totyrininko, svetingo $eimininko, Zaidéjo
ir juokdario. Beltingas, aptardamas ,,saves
paties* kaukes (orig. masks of the self), kelia
klausima, kas mes esame ir ka atstovauja-
me reprezentuodami save. Anot jo, néra
stabilaus ry$io tarp veido ir saves paties
(orig. the self) ir néra patikimo panasumo.
Savirai$ka nuolat praktikuojama i§ naujo
per zvilgsnj, balsg ir ekspresyvius judesius®.
Atliepiant $ig mintj ir metaforigkai tariant,
Baublys tarsi vis ,,persikuria“ i§ naujo san-
tykyje su aplinka, generuodamas skirtinga
informacija skirtingais laiko tarpsniais.
Vienokig jo autoriui esant gyvam, kitokig,
jam mirus ir dar kitokia $iandien.

Kaukeé ir juokas

Su romano samprata kauke sieja du aspek-
tai, visy pirma, juokas kaip komunikacijos
forma ir bachtiniskas apsimetinéjimas, ap-
sisaukélio pozicija: tokiu tampama ne tada
kai uzimama kito vieta, bet kai méginama
gyventi tarsi abstrakcioje vietoje ir kalbéti i§
jos. Kitas budas tapti ,,apsimetéliu®, yra gy-
venti ,,ritualizuotus® ar ,,reprezentuojamus”
gyvenimus. Bachtino Veiksmo filosofijos
link (K ¢unocogpuu nocmynxa, kuri para-
$yta 1920-1921 m., publikuota tik 1986 m.)

27 Belting, Hans. Face and Mask. A Double History,
Princeton University Press, 2017, p. 27.
28 Belting, Hans. Face and Mask. A Double History,

Princeton Univcrsity Press, 2017, p. 27.
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pateiktas pavyzdys yra su savo vaidmeniu
suitapatinantys politikai ar baznytiniai
veikéjai. Ta¢iau i mintis labai tinka kalbant
ir apie $iandienos menininko vaidmenj, kai
»[m]égindami suprasti savo gyvenimus
kaip slapta (orig. hidden) reprezentacijg ir
kiekvieng savo veiksma kaip ritualinj, mes
tampame apsimetéliais“®. Poska ritualizuo-
jaistorijos liudijima pasitelkdamas objekta
ir vieta paversdamas scena komunikacijai,
ne tik jtraukdamas bendruomene, bet ir
sukeldamas atgarsj spaudoje. Atrodo, kad
stengiasi i$likti nuoseklus ir stilisti$kai
ir tematiskai, kad nezlugty dialogas, nes
atsakg pasnekovams ,,sudaro ne tik atsa-
kymas kitam, bet ir jsipareigojimas islikti
vaidmens ribose°. Partnerius dialogui
Poska taip pat renkasi sgmoningai, pasak
Irenos Skurdénienés, svarstymas jgauna
pokalbio rastu pavidalg ir galime aptikti
veik visg antikine mitologija. Adresatas ne-
reikalauja paaiskinimo, kulttrinéje erdvéje,
kurioje funkcionuoja tekstas, tokie Zenklai
lengvai atpazjstami. Jie skirti priéméjui,
jpratusiam prie retorinés kultaros zodzio*.
Poska kartais kalba savo autoritety vardu:
»prisidengdamas M. K. Sarbievijaus vardu
kviecia: Lipkim broliai ing kalng Klios, Mel-
pomeneés, / Kur dar iksiol nebuvo Zemaitis
né vienas, taip pat vyksta jvairiakrypté

29 Rethinking Bakhtin, Extensions and Challenges, ed.
by Gary Saul Morson and Caryl Emerson, Evanston,
Illinois: Nortwestern University Press, 1989, p. 19.

30 Gutauskas, Mintautas. Dialogo erdvé. Fenomenologi-
nis pozitiris, Vilniaus universiteto leidykla: Vilnius,
2010, p. 146.

31 Skurdéniené, Irena. ,Retoriné norma XIX a. pra-
dzios lietuvio poezijoje®, in: Lituanistica, Lietuvos
mokslo akademija, 2005, t. 61, Nr. 1, p. 56-64; p. 57.

32 Poska, Dionizas. Rastai,Vilnius: Valstybiné gro-

zinés literataros leidykla, 1959, p. 425, in: Irena
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komunikacija to meto spaudoje: Poskai
gyvam esant paskelbta 5 publikacijos apie
Baublj spaudoje: Kurjer Litewski 71 (1815),
Dziennik Wilenski 6 (1817), Wiadomosci
Brukowe 6 (1817), 101 (1818), 125 (1819) ir Ty-
godnik Wiletiski 7 (1819) — satyros, Dziennik
Wiletiski 2 (1823) — Baublio rinkiniy aprasy-
mas, Dziennik Warszawski (1826) — Poskos
parasyta Baublio istorija.

Pirma Zingsnj link romano Bachtinas
jzvelgia Sokrato dialoguose — tuolaiké rea-
lybé tampa karinio tema ir - kas jam dar
svarbiau - tai pirmas Zingsnis tokiy zanry
supratimui, jvertinimui ir formulavimui®.
Pogka mato pasaulj ir realistiskai, ne tik
didingai. Taip pat liudija ir savo kasdienybe,
kuri jam taip pat svarbi / pasakotina, viena
vertus, jaukinasi pasaulj pasitelkdamas
juoka, nes, anot Bachtino, net kai praeitis ar
mitas yra reprezentacijos objektai, romane
néra epinés distancijos ir zvelgiama i$
tuolaikés realybés. Viskas, kas vercia mus
juoktis yra arti, visas komiskas karybisku-
mas veikia maksimalaus artimumo zonoje.
Juokas turi puikig savybe pritraukti objekta
arciau, jtraukti j betarpiska kontakta, kai
kiekvienas gali jj pazinti - tai pasaulio
prisijaukinimas per juoka ir liaudiska
kalbg 4. Kita vertus, dalijasi iSgyventos
praeities, tikros arba jsivaizduojamos, tos,

Skurdéniené, ,Retoriné norma XIX a. pradzios
lietuvio poezijoje, in: Lituanistica, Lietuvos mokslo
akademija, 2005, t. 61, nr.1, p. 56-64; p. 57.

33 Bakhtin, Mikhail Mikhailovich. The Dialogic Ima-
gination, Four Essays, ed. Michael Holquist, trans-
lated by Caryl Emerson, Michael Holquist, Austin:
University of Texas Press, 1985, p. 22.

34 Bakhtin, Mikhail Mikhailovich. The Dialogic Ima-
gination, Four Essays, ed. Michael Holquist, trans-
lated by Caryl Emerson, Michael Holquist, Austin:

University of Texas Press, 1985, p. 23.
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kuria tiki, kuri jam svarbiausia, patirtimi
(org. lived sense of the past). Pasak Davido
Carro, kaip Zmonés ir socialios buitybés mes
nujauciame i§ kur atéjome, turime gana
pilng praeities paveiksla, kokiai bendruo-
menei, tautai, ar net nacijai priklausome.
Si , i§gyventa“ istorija ar greiciau jausmas,
kad ,taip buvo® jsirézes miisy patirtyje yra
pirmas ir tvirciausias praeities supratimas
(turbut tiksliau baty - jsitvirtines jspadis),
ji taip pat sukuria testinumo jausma tapati-
nantis su grupe, regionu, iekant etnininio
ar nacionalinio identiteto. Yra tam tikras
ikimokslinis istorijos patyrimas ar naivus
jausmas, nuo kurio atsiriboja istorikai,
remdamiesi kritiniu istoriniu Zinojimu.
Taciau $is jausmas tarsi dirva pastarajam,
tarsi platesnis kontekstas suprasti istorijg.
»Ne-istorikams ar panasiems j juos, istoriné
praeitis yra gyva ir tesiasi per supancius
daiktus ar Zzmones, taip pat per netiesio-
ginius ir tiesioginius platesnio pobudzio
pasakojimus, kuriuose dabarties jvykiai
turi savo vietg.“*

Misy manymu, btent Sios rasies pa-
tirtis (panasi j Brechto Verfremdungseffekt),
nuo kurios, pasak Carr, istorikai atsiriboja,
yra menininky indélis j istorijos samprata,
butent §j gyvenamos ar jsivaizduojamos
(gali bati ir sukonstruotos) praeities jausma
perduoda menas per objektus ar / ir reis-
kinius paversdamas jj patirtimi. Taigi $iuo
atveju Poska per Baublj - kauke papasakoja
savo ir krasto istorijg, tokia, kokia tiki,
kokig laiko tiesa. Kita vertus, i objektais
perduodama patirtis néra tik subjektyvus
pasakojimas ar vien kirybiné ,,menas me-
35 Carr, David. Experience and History. Phenomeno-

logical Perspectives on the Historical World, Oxford

University Press, 2014, p. 76.

nui‘ raiska, tai tarsi ,,uzpildas“ spragai, kuri
lieka tarp dabarties ir to, kas prisimenama.

Patirtiai badinga kompleksiskas
protencinis—retencinis laikiskumas,
kuris apima praeitj ir ateitj taip
apimdamas ir ne-atsimenamos
praeities patirtj. Visi prisiminimai
ir visos praeities reprezentacijos re-
miasi ptirtimi, kuri padaro istoring
reprezentacijq (naratyvq) ir istori-
nius (kolektyvinius) prisiminimus
jmanomais.”’

Butent ¢ia atsiranda poreikis ir terpé
tarpininkavimui, meno ar kultiiros objekto
»isiki$imui® vietai ir jvykiui, plac¢iausia
prasme, komunikacijai prisidengus kauke.
Taip tarsi atstatomas praeities tolydumas,
pertrikis tarp reprezentacijos ir atminties
iSnyksta, uzpildomas patirtimi. Carr isrys-
kinta prasme, patirtis apima ir pasyvuma, ir
nukreiptuma, yra skirta sgmoningumui ir
vidinei prasmei perteikti, bet ne objektyvio-
sios pasaulio buklés patvirtinimui. Menas
jvairiomis formomis padeda tokig patirtj
pastebéti, iSryskinti, skleisti, jvaizdinti ir
jkanyti: pasidalinti ir subendrinti. Analogis-
ka menui funkcij atlieka ir Poskos Baublys,
kultarinis objektas, praeities medziaginis
dalyvis, komunikacijos vieta ir buveiné.

36 Davido Carro teigimu, istorijos filosofijos fun-
damentalus konceptas, atmintis, konvencionalia
prasme yra atgaminimas kazko pamirsto ir tai
palieka mums spraga tarp dabarties ir prisimenamo,
kuri turi bati uzpildyta, in: David Carr, Experience
and History. Phenomenological Perspectives on the
Historical World, Oxford University Press, 2014, p.72.

37 Carr, David. Experience and History. Phenomeno-
logical Perspectives on the Historical World, Oxford

University Press, 2014, p. 73.
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Dél kompleksiskumo Baublys prilygin-
tas ir epui, ir romanui - paminklui ir kaukei
yra ir garbinimo, ir nuvainikavimo gestas
vienu metu, nes perdétg objekto sureik§mi-
nimg - ,pamalduma® ar ,keliaklupsciavi-
mg"“ pries jj, panaikina juokas. Poska jveda
keliasluoksne reprezentacijg, skirtingas
kaukes: Baublio diskursas plétojasi tarp
romano / juoko ir epo /didybés, jis ir tas,
ir kitas: Poska juokaudamas liudija savo
dabartj, o istorijos didybe panegirikose.
»Verta pazymeéti, kad D. Poska kaip tiktai
buvo amzininkams Zinomas kaipo poetas
satyrikas epigramininkas“®. Bachtinui ypa¢
svarbi kurianti paprasty Zmoniy juoko
kultaira. ,Btent ¢ia, kasdieniame juoke
(org. popular laughter) turi buti ieskoma
romano autentis$ky liaudisky $akny“». ,, A$
pats“ ir ,,mano amzininkai®, ,,mano laikas"
(panasus issireiskimai vartojami Poskos
kaip ir nuorodos j senove) — visi $ie koncep-
tai buvo, pasak Bachtino, ambivalentisko
juoko objektai, tuo pat metu dziuginancio
ir triuskinancio. Baublys tarsi atskaitos
taskas tarp praeities ir dabarties, Poskai
pasitelkiant pastis$g i§judinama ir dabartis,
ir ateitis — nes juokiamés ir mes, grandiné
issiplecia ir apjungia besijuokiancius.

Sis vienijimas priartina Poskos veikla
prie Miwon Kwon aptariamo bendruome-
ninjo jvietino meno (Poskos atveju tarsi
susiformuoja ,vietos“ bendruomené (isskli-

38 Pgl. Ludwig z Pokiewia, Litwa, p. 11-13 in: Dio-
nizas Poska, Rastai, Vilnius: Valstybiné grozinés
literataros leidykla, 1959, p. 702. Taip pat Davainis
Silvestraitis kazkuriame ,,Ausros“ numeryje Poska
yra apibudines kaip didj juokdari.

39 Bakhtin, Mikhail Mikhailovich. The Dialogic Ima-
gination, Four Essays, ed. Michael Holquist, trans-
lated by Caryl Emerson, Michael Holquist, Austin:

University of Texas Press, 1985, p. 21.
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dusi laike)), tai labiausiai paplites jvietinto
bendruomeninio meno praktikos tipas,
kai menininkas, siekdamas realizuoti su-
manyma, apsijungia su konkrecioje vietoje
esancia bendruomene. Taip pat yra ir kito
tipo - sugalvota bendruomené (laikina).
Tai menininko i$ keliy bendruomeniy ar
visuomeniniy organizacijy atstovy grupiy
suburta ar naujai sukurta bendruomeneé,
pajungta kirinio idéja atitinkanciam tikslui
realizuoti.*® ,,Europos kultiira, jos poezija
randa sasaja su vietos kultiira - karybos
pasaulis nedalomas. Lietuvi$kosios pago-
nybés simbolio D. Poskos Baublio pastogéje
telpa antikos dievai, mazos ir jy globojami
literatai.“

Su romano ir kaukés sagvoka juokas Pos-
kos veiklg sieja ir per dabartiskumg, Poska
negali tiksliai numatyti nei Baublio sveéiy
reakcijos, nei skaitytojy, dialogo partneriy
reakcijos spaudoje. Pasak Norberto Elias,
juokas reiskia visos asmenybés pasikeiti-
ma. Juokas gali akimirksniu nuslopinti ar
sumazinti agresija, daZniausiai yra staigi,
neplanuota reakcija, visi$kai surista su
dabarties momentu. Visos kitos veiklos nu-
traukiamos, mes juokiameés +. Juokavimas,
Poskos komiska maniera taip pat gali atro-
dyti ir tam tikra kauké, lyg apsauginis sky-
das, kai atriau atsako Baublio kritikams,
iSkoneveikia miecionis svelius, jZeidusius

40 TrakSelyté, Ausra. Daktaro disertacija ,,[vietintas
vaizduojamasis menas: teorinis diskursas ir raiSka
Lietuvos $iuolaikiniame mene, Vilnius: VDA, 2012,
p. 62.

41 Skurdéniené, Iren.a ,Retoriné norma XIX a. pra-
dzios lietuvio poezijoje®, in: Lituanistica, Lietuvos
mobkslo akademija, 2005, t. 61, Nr. 1, p. 56-64; p. 58.

42 Pgl. Norbert Elias, “Essay on Laughter”, ed. by
Anca Parvulescu, in: Critical Inquiry, Winter 2017,

p. 283-288.
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Baublj. Juokas yra ir tam tikra startegija:
$§iuo atveju juokas susvelnina pasakymo tu-
rinj, bet taip pat dialoge gali reiksti ir prie-
$isSkuma, Hobsui (Thomas Hobbes) juokas
siejasi su agresijos elementu, vir§enybe virs
kity®, batent tokig prasme $iame kontekste
jgauna $ubravcy* $aipymasis i§ Poskos.
»Labiausiai gluminanti juoko savybé yra jo
naudojimas rys$ium su, regis, nesuderinimu
ir antagonistisku elgesiu. Juokas gali bati
meilés Zenklas arba neapykantos“.# Ta pati
iSoriné raiska gali slépti dvi visiSkai priesin-
gas vidines pozicijas. Yra dvi juoko rasys, ir
mes neturime zodzio, kuriuo galétume jas
atskirti.*. Visa Poskos veikla, vaidyba per
Baublj gali atrodyti ir labai rimta ir komi$-
ka, juokinga; jis pats buvo dviprasmiskai
vertinamas to meto visuomenés, laikomas
keistuoliu, bet ir pripazjstamas akademinés
bendruomenés, Jurgio Zelvio teigimu, yra
islike Ziniy, kad 1810 m. Vilniaus universite-
to profestros mokslinéje sesijoje pagarsinti
jo darbaiv. Cia i$ryskinant kaip Baublys —
kaukeé veikia, kg daro, ypa¢ svarbi socialiné
juoko funkcija, atrodo, kad juokas padeda
Poskai telkti bendruomene®, juokas yra

43 Elias, Norbert. “Essay on Laughter”, ed. by Anca
Parvulescu, in: Critical Inquiry, Winter 2017, p. 292.

44 ,Nenaudéliy“ draugija iSjuokusi Poska ir Baublj
tuometiniame dienrastyje Wiadomosci Brukowe.

45 Elias, Norbert. “Essay on Laughter”, ed. by Anca
Parvulescu, in: Critical Inquiry, Winter 2017, p. 282.

46 Kundera, Milan. Juoko ir uzmarsties knyga, vert.
Pranas Bieliauskas, Vilnius: Tyto Alba, 2006, p. 75.

47 Pgl. Jurgis Zelvys, ,Negestanti Dionizo Poskos
zvaigzdé“ in: Zemaiciy Zemé (Kultiros istorija),
leidéjas ,,Regiony kultariniy iniciatyvy centras®
2008 Nr. 1, p. 54.

48 Literataros istorikas Juozas Girdzijauskas studijoje
»Zemai¢iy kultariniai samburiai iki XX a.“ raso:
»Kas buvo vyskupas J. A. Giedraitis Alsédziuose ir

Varniuose, tas pats tuo metu buvo Dionizas Poska

priemoné i$sivaduoti i$ iSoriniy, socialiniy
suvarzymu, bet Bergsonas teigia, kad juo-
kas yra korektorius, priemoné susiejanti
bendruomeng, stiprinanti konformiskuma
ir ,suri$anti“ narius®.

Juokas ¢ia ir estetiné savybé: ir lite-
ratariné, ir komunikaciné forma. Gali-
ma sakyti, juokas veikia tol, kol Baublj
apmastom kaip menui artimg kultarinj
objekta, per Poskos veiklg ir santykj su
juo. Juokas dingsta Baubliui pereinant j
kitg, paminklo (ar muziejaus) buvj. Kaip
Sokratas dévi kvailio kauke, taip Poska
naivuolio: Bachtinui atrodo charakterin-
gu dviprasmiskas saves gyrimas Sokrato
dialoguose: esu protingesnis uz kitus, nes
zinau, kad nieko neZinau. Aplink §j jvaizdj
pasirodo, i$kyla karnavalizuotos legendos,
pavyzdziui, Sokrato draugysté su Ksantipe;
Pogka ,draugauja“ su Melibeusu, silfais®
etc. ir sistemingai menkina savo Zinias, kas
taip pat yra panaSaus karnavalo elementai.
Sokrato dialogai Bachtinui yra ,nepapras-
tas dokumentas liudijantis simultaniskg
mokslinio mgstymo ir naujo meninés-prozos
romano modelio gimimqg". Kartu taip gimsta
ir memuary tipo Zanras, kaip apomnemo-
neumata (ar hypomnemata - prisimini-
mai), paremtas realiy Zzmoniy pokalbiais
su amzininkais, charakteringa, kad centre
yra kalbantysis ar besisnekuciuojantieji®.

Barzdziuose - Bijotuose. Jis telke apie save visus —
tiek lietuvius, tiek kitatau¢ius, kurie doméjosi Lietu-
va ir lietuviais, in: Zemaiciy praeitis, kn. 8, Vilnius,
1998, p. 151-156.
49 Elias, Norbert. “Essay on Laughter”, ed. by Anca
Parvulescu, in: Critical Inquiry, Winter, 2017, p. 282.
50 Poska, Dionizas. Rastai, Vilnius: Valstybiné grozinés
literataros leidykla, 1959, p. 519, 527.
Bakhtin, Mikhail Mikhailovich. The Dialogic Imagi-
nation, Four Essays, ,,Epic and Novel®, ed. Michael

-
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Poska taip pat kalba pirmuoju asmeniu, jo
raiskai badingas memuariskumas. Svarbu
dar tai, kad Poska per uZrasus ant Baublio
pats pasirodo reprezentacijoje, tai taip pat
lyg jveika epinés hierarchinés tradicijos,
paradoksas, nes tuo pat metu Baublys islie-
ka episku kaip gzuolas. Bachtinas pazymi,
kad SiuolaikisSkumas i$stumia herojine
praeitj, bet Baublio atveju praeitis lieka ir
net jrasyta ,,materijoje“ - medzio kamiene.
Jrasai suteikia gyvybés, bet neprasiskverbia
i praeitj, greic¢iau klojasi sluoksniais, kartu
»reikalaudami® ir metra$cio testinumo.
Buatent dél $io judesio link ateities, atviro
klausimo ,,0 kas toliau“ Baublys savitai
eklektiskas. Anot Bachtino, per kontakta
su dabartimi susiduriame su pasauliu jo
tapsme (org. in making), prarandamas
semantinis stabilumas, atsiskleidzia vis kiti
kontekstai. Baublys kauké, liudininkas -
laidininkas, pasirodo kaip materiali laiko
reprezentacija, chronotopija®.

Patirtis ir paminklas

Be anksciau aptarto iSgyventos praeities
jausmo, su kuriuo ,,dirbant® (dalinantis per
objektus ir vieta) menininkams ar kirybis-
kos asmenybéms, asmeninis jspadis apie
praeitj virsta kolektyviniu - istoriniu, taigi
istorine patirtimi, Baublys kaip kauké -
tarpininkas generuoja esteting ir slenksting
patirtj (liminalig, limen lot. slenkstis)
Viena vertus, Baublys turi medziaginj
slenkstj, kurj perzengus patenkama i jo

Holquist, translated by Caryl Emerson, Michael Ho-
Iquist, Austin: University of Texas Press, 1985, p. 24.
52 Chronotopija (erdvélaikis) yra geografinis taskas
bendruomenéje, kurioje laikas ir edvé istirpsta ir

persidengia
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vidy, juo galima grozétis kaip estetiniu
objektu, kita vertus, jis yra metaforiskas
slenkstis ir daro poveikj, sukelia tarns-
formuojancias patirtis (jei teigsime, kad
zinutés gavimas kei¢ia gavéja, jis nebéra
toks pats nei prie§ jos gavima). Erika

Fischer-Lichte parodo%, kad liminalumg

sukelia autopoezé (savikira, saves gene-

ravimas), grindziama kanisku aktoriy (j

kuriuos panasiais $iame tekste laikomi

Poska ir Baublio svediai, jo telkiama ben-

druomen¢é) buvimu drauge. Ir nors estetiné

patirtis apibréZiama kaip slenks¢io patirtis,
be to, visi atlikimo Zanrai atveria slenksc¢io
galimybe ($venté, politinis renginys, sporto
varzybos), vis délto negalima teigti, kad
bet kokia slenkstiné patirtis yra estetiné
patirtis. Estetinés patirties tikslas yra pats
kelias, Baublio atveju - butent performaty-
vis* forma leidzia patirti estetinius jausmus,

Poskos ,,rezistira“ ir pasirinktas kalbéjimo

badas dalyvaujant Baubliui: per jo fizinj

kiang, kuriama vaizdinj, literaturoje. Kita
tiksla turincias slenkstines patirtis Fis-
cher-Lichte apibtdina kaip ne-estetines.

Tikslu gali tapti visuomenés pripazjstamo

statuso pakeitimas, nugalétojy ir nugalé-

tyjy iSaiSkinimas, bendruomeniy barimas,
galios siekio pateisinimas, nauji socialiniai
jsipareigojimai, pramoga ir daugybé kity.

Cia galima prisiminti Stanislavo Les¢ins-

kio Kioska ir antrajj kunigaiksc¢io pastata

Lunevilyje — paviljong, kuriame priimami

53 Fischer-Lichte, Erika. Performatyvumo estetika.
Vilnius: Meny spaustuve, 2013, p. 316.

54 Johno L. Austino terminas, pirma kartg pavartotas
1955 m., kildinamas i$ veiksmazodzio ,,atlikti*. Siame
tekste performatyvumas reiskia Poskos atliekamus
veiksmus: gzuolo kamieno perkélimg j soda, jo
pavertima altana, ,pakrikstijima“ Baubliu, sveciy

priémima Baublyje etc.
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sveciai; per objektus byloja estetiné formos
ir ne-estetiné pasakojimo patirtis, kurios
tikslas - saves teigimas, savikara. Poskos
atveju tai — saviZina ir abiem atvejais istori-
jos rasymas pagal objekty savininky norus
/ interpretacija. Fischer-Lichte teigimu,
estetinés patirties atveju svarbi slenkscio,
peréjimo, pasazo kaip tokio patirtis, tarns-
formacijos procesas, o ne-estetinés patir-
ties atveju, priezingai, svarbu pereiti prie
ko nors, transformuoti i kg nors. Baublio
atveju tai galéty buti naujos Zinios, kitas
matymas, istorijos samprata, (Stanislovo
Les¢inskio Kiosko - kito statuso pripazi-
nimas). Estetinés ir ne-estetinés patirtys
gali viena kitg keisti per tg patj atlikima,
0 jy skirtumas néra kriterijus padedantis
atskirti meninj atlikimg nuo nemeninio.
Kiekvieno zitirovo suvokimas lemia, ar jis
susitelks j pacia liminalig biiseng, ar laikys
ja tarpine pakeliui j kokj nors tikslg ir iSgy-
vens kaip tokig.”»

Performatyvumo estetika grindziama
atlikimo savoka ir taikoma ne tik menui,
bet ir kitiems atlikimo Zanrams, susiju-
siems su politika, sportu, reginiy ir $venciy
kultara. Toks atlikimas nepretenduoja
biiti menu; vis délto jis vyksta ir yra suvo-
kiamas kaip nauja galimybé teatralizuoti
ir estetizuoti misy gyvenamajj pasaulj.>®
Batent tuo atrodo naujoviskas Poskos
judesys, jis atlieka performatyvy veiksmg
gyvenamoje aplinkoje zymiai anksc¢iau,
nei jvyksta performatyvusis lazis7, Bau-

Fischer-Lichte, Erika. Performatyvumo estetika,

W
0

Vilnius: Meny spaustuvé, 2013, p. 317.

56 Fischer-Lichte, Erika. Performatyvumo estetika,
Vilnius: Meny spaustuve, 2013, p. 287-288.

57 Performatyviojo lazio riba laikomas 7 deSimtmetis,

tai reiskia, kad Poskos praktika yra itin ankstyva, jei

blys kaip Nachleben atne$a $iuolaikiskus
patirties perdavimo buadus, priemones
(3iuo atveju medj) naujam pasaulio uzker-
éjimui. Poskos veiklai tinka ir pastatymo
bei estetinés patirties sagvokos, kuriy prireiké
XX a. 7 des. pab. - 8 pr. émus nykti ne tik
paskiry meny, bet ir meno bei nemeno ri-
boms, jos apima ir estetinius ne meno reis-
kiniy ir procesy aspektus®®. ,,Pastatymas®®
Poskos atveju - tai erdvés keitimas, naujo
statuso ir vardo objektui suteikimas (Poska
teatraliskai apraso medzio kirtimo ritualg),
jo sugyvinimas. Pasak Fischer-Lichte, ,es-
tetine patirtimi“ laikoma ne tik su jvairiais
menais susijusi patirtis, bet ir specifiniai
potyriai, sukeliami bet kokio reiskinio ar
proceso, kuriam galima priskirti esteting
funkcija - tarp kity, tai gali bati ir miesty,
ir sody planavimo, ar gamtos reigkiniai
ir procesai. Pastatymas ne vaizdavimo
(Darstellung), o pagaminimo (Erzeugung)
strategija.® Jis sudabartina tai, kg rodo.
Poska ne vaizduoja/iliustruoja, o performa-
tyviai pagamina prasme, ji sukonstruojama
pasitelkiant objekta.

Victoras Turneris slenkséio fazés su-
kuriamg buseng nusakeé kaip buseng ,tarp
jstatymo, paprocio, susitarimo ir ceremo-

ja laikyti provaizdziu (nachleben) ar bent turincig
sasaja su kai kuriais Arte povera ir Zemés meno
kariniais, pavyzdziui, medj eksploatuojanciais
Beuysu ir ypac Penone etc.

58 Fischer-Lichte, Erika. Performatyvumo estetika,
Vilnius: Meny spaustuve, 2013, p. p. 289.

59 Sio Fischer-Lichte naudojamo termino tikslesné
reik§mé nurodoma Inszenierung, vok. pastatymas
kaip rezistra, jos strategijos. Terminas taikomas ir
nemeniniam atlikima, taip pat kalbant apie bet kokj
kasdienio gyvenimo teatralizavimg ir estetizavima.

60 Fischer-Lichte, Erika. Performatyvumo estetika,

Vilnius: Meny spaustuve, 2013, p. 295.
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nialo nustatyty ir parengty pozicijy“®, §i
busena ne tik atveria kultarines erdves
eksperimentams ir inovacijoms; skatina
iSméginti naujg veiksmg, naujas simboliy
kombinacijas, bet ir stiprina bendrystés
jausma (Poskos inicijuotas Zemaiciy sgja-
dis, asmeniniai ry$iai, korespondencija su
akademine bendruomene, santykiai su ,,pa-
prastais“ Baublio lankytojais). Baublio atve-
ju taip pat sunku pasakyti (Fischer-Lichte
analizuoja Franko Castorfo, Christopho
Schlingensiefo darbus, estetinj ir socialinj;
estetinj ir politinj kontekstg) ar aplink yra
fiktyvus pasaulis ar tikrové, o gal renginio
dalyvis (Baublio lankytojas ar jo veikimo
vélesnis reflektuotojas) pats tapo fiktyviu
fiktyvaus pasaulio personazu. Ypac svarbus
griZztamasis ry$ys, Baublio lankytojai arba
i publikacijas apie jj spaudoje reaguojan-
tieji, jgauna veikéjo statusa, nes jsitraukia
j zaidimg. Jausmy Zadinimas ir liminalios
busenos karimas - du neatsiejami per-
formatyvumo estetikos veiksniai. Poskai
aktualu telktis - bendruomenés barimas
ir komunikacija; performatyviam veiks-
me dalyviams jprastas daiktas pasirodo
nejprastas, atmainytas, Baublys (medis
ne medis) virsta savo priesybe ir ziirovas
patiria ,uzkeréta“ tikrove. Kaip tik Sie ke-
rai sukuria slenksc¢io buseng ir paskatina
transformacija.

Po Poskos mirties, Baublio kolekcija jo
paties valia (testamentu) pasklido po Lie-
tuva; Baublys tapo tuséiu bustu: mirus Sei-
mininkui, i$dalinami ir jo daiktai. DidZiajai
daliai senieny dingus Pirmojo pasaulinio

61 Turner, Victor. The ritual Process. Structure and
Anti-Structure, p. 95, in: Erika Fischer-Lichte, Perfor-
matyvumo estetika, Vilnius: Meny spaustuve, 2013,

p. 280.

ESTETIKA IR MENO FILOSOFIJA

karo metais, Baublys tapo muziejumi be
eksponatuy. Jis taip pat jgauna naujy tektoni-
niy bruozy, XIX a. pab. - XX a. pr. Baubliui
(ir jo ,,broliui®) pakeistas $iaudinis stogas,
jis apkaltas lentelémis, padéti cementiniai
pamatai, jis tarsi galutinai jsiSaknija Pos-
kos sode. 1998 m. pamatai dar sutvirtinti,
jrengta lietaus vandens nutekéjimo sistema,
Baubliai keletg karty konservuojami (pirma
kartg 1956 m.)®. Tampa vieSo rupescio (ir
intereso) objektu.

Baublio ,virsmas“ paminklu jvyksta
kei¢iantis visuomenés pozitriui j §j objek-
ta: po jo atradéjo ir steigéjo mirties jis
imamams suvokti kaip toks, nes ,ne patys
kariniai [ Werken] turi paminkline prasme
ir reik§me savo pradinés paskirties déka, tai
mes, dabartiniai subjektai, jiems jas priski-
riame.“®* Net ir po Poskos mirties Baubliai
iSlieka aktualus bendruomenei: 1930 m.
visuomenés iniciatyva buvo apdengti
mediniais gaubtais, suverzti metaliniais
lankais, 1947 m. atkuriamas muziejus, nuo
1949 m. - tai Poskos memorialinis muzie-
jus. 1971 m. Baubliai apdengiami stikliniais
gaubtais ir tampa lyg pastatu pastate arba
jmuziejintu paminklu. Paradoksalu tai,
kad jie yra ir jmuziejintas muziejus, Bau-
blys eksponatas gali biti protomuziejaus
pavyzdziu - smalsuoliai gali pamatyti
konservuotg pirmavaizdj po stiklu. Baublys
yrair jpaminklintas muziejus — 1969 m. abu

62 Silalés Vlado Statkevi¢iaus muziejaus duomenys.
63 Rieglio citata paimta i§ Artino Sverdiolo straipsnio,
»Paminklo vertés: Aloisas Rieglis, in: AAAV, Res-
tauravimo laboratorija, Nr. 92-93, Vilniaus dailés
akademijos leidykla, 2019, p. 18. (Alois Riegl, “Neue
Stromungen in der Denkmalpflege”, Der moderne
Denkmalkultus: sein Wesen und seine Entstehung,
Gesammelte Aufsitze, Berlin: Gebr. Mann Verlag,

1995, p. 148.
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Baubliai paskelbti respublikinés reik§meés
istorijos paminklu. 2008 m. Bijoty dvaro
sodyba paskelbta kultaros paminklu,
taigi oficialiai jpaminklinama ir vieta. Po
2009 m. renovacijos visa buvusio Poskos
dvaro teritorija pritaikoma lankymui:
sodas, parkas, vandens malanas, taip pat
atstatoma tarpukario, ketvirto deSimtmecio
mokykla, kurioje yra jrengtas muziejus
su ekspozicija apie Poska, biblioteka ir kt.
1990 m. pastatytas ir ,tikras“ paminklas
Poskai - balto marmuro skulptira (aut.
Vaclovas Kratinis)®, taigi Baublys kaip
paminklas Pogkai dubliuojamas kitu pa-
minklu.

Kas aigkéja i$ Sios daugiakryptés ,mu-
ziejus — paminklas — muziejus® dinamikos?
Visy pirma, kaip bejvardinsime Baublj,
paminklu ar muziejumi, ai$ku, kad tai
yra atminties vieta. Pasak Jano Assmano,
atminties sgvoka yra ne metafora (kaip,
pavyzdziui, Marcelio Prousto madlenos
istorija), bet metonimija, grjsta medzia-
giniais saitais tarp prisimenancio proto
ir primenancio objekto. Daiktai ,,neturi®
atminties, tac¢iau jie gali i$judinti masy
atmintj primindami dalykus, kuriuos j juos
jdedame. Visuomenés grupiy atveju tai dar
svarbiau, nes ,neturédamos® atminties gru-
pés ja linkusios sukonstruoti pasitelkiant
paminklus, archyvus, muziejus, bibliotekas
ir kitas atminties institucijas. Tai vadinama
kultarine atmintimi®. Poskos Baublys
veikia kaip butent tokios atminties genera-
torius. Kita vertus, jis atitinka ir les lieux de

64 Kultaros vertybiy registro duomenys.

65 Assman, Jan. ,Comunicative and Cultural Memo-
ry“ in: Cultural Memory Studies. An International
and Interdisciplinary Handbook, Berlin, New York

2008, p. 111.

mémoire sampratg, kaip vieta, kurioje yra
jsikanijusi kolektyviné arba nacionaliné at-
mintis, taigi, tokia vieta, su kuria tapatinasi
dauguma valstybés (regiono ar miesto) gy-
ventojy®. Baublys ir ritualo vieta, Rasa An-
tanaviciaté monografijoje Menas ir politika
Vilniaus vieosiose erdvése istoriniam pa-
sakojimui (ar jo perragymui) reik§mingais
ritualais vadinamos ,,paminkly atidengimo
ceremonijos, masiniai valstybés istorijai
reik§mingy daty ir veikéjy minéjimai, vals-
tybinés §ventés: politiniy lyderiy atvaizdy
ir politinés simbolikos, nacionaliniy ir (ar)
valstybiniy simboliy demonstravimas“®”.
Taigi Baublys yra tokio pobudzio ritualo
vieta visais jo egzistavimo tarpsniais:
Pogkos gyvenamu metu Baublyje lankosi
sveliai, jlems rodomg senieny kolekcija
galime prilyginti nacionalinei simbolikai.
Tautinio atgimimo metais Baublj taip pat
lanké gausios ekskursijos, tautinio atgimi-
mo veikéjai, prie jo buvo rengiamos dainy
$ventés, chory pasirodymai, geguzinés®,
dabar tai oficiali susibiirimo ir lankymosi
vieta — 2011 m. uzbaigtas projektas ,,Bijoty
dvaro sodybos - Baubliy komplekso pri-
taikymas turizmui“®. Siais metais (2019)
surengtas festivalis ,,Sve¢iuose pas Dioni-
z3", buvo skaitoma poezija, vyko koncertai
(organizatorius bijotiskis Valdas Latoza).

66 Pierre Nora sgvokos ,atminties vietos® (pranc. les
lieux de mémoire) i$skleidimas, in: Rasa Anta-
navi¢iaté, monografija Menas ir politika Vilniaus
vieSosiose erdvése, Vilnius: Lapas, 2019, p. 26.

67 Antanaviciate, Rasa. Monografija Menas ir politika
Vilniaus viesosiose erdvése, Vilnius: Lapas, 2019, p. 28.

68 Jankauskas, Benediktas. ,Dionizas Poska kaip isto-
rikas® in: Voruta, 2012-10-12, zitréta http://www.
voruta.lt/dionizas-poska-kaip-istorikas-3-dalys/,
[Rugpjutis, 2019].

69 Silalés Vlado Statkevi¢iaus muziejaus informacija.
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Poskos dvarvietei ir Baubliui, kiirybinei
bustinei virtus paminklu, asmeniskumas
galbat yra ir $io memorialo ilgaamzisku-
mo garantas ar bent iSliekamosios vertés
sustiprinimas. Pasak Jay Winterio, kai ku-
rios atminties formos pasikeicia ar tiesiog
iSnyksta, kai nutraksta ar yra pazeidziamas
ry$ys tarp asmenisko ir vieSo minéjimo -
galinga prisiminimo atrama patraukiama.
Tada neilgai trukus atminimas atrofuojasi
ir i$nyksta. Vie$as pastiprinimas, jtvirti-
nimas gali padéti islaikyti gyva ritualg ir
minéjimo praktika, bet galiausiai jos is-
senka, kai netenkama daugybés socialiniy
jungciy, kurios jkvépé gyvenima. Tokiu
atveju atminties vietas ir praktikas dar
galima atgaivinti, naudotos vienam tikslui,
gali bati panaudotos kitam. Bet dazniausiai
atminties vietos i§gyvena savo cikla, ir kaip
visi mes, nei§vengiamai i$nyksta.”° Baublys
$ia prasme atrodo atsparus laikui: asmenis-
kas (slepiantis $eimos istorija), gamtinis ir
kultarinis, bendrazmogiskas ir magiskas
(tiek, kiek prilygsta meno kiriniui). Kaip
paminklas jis néra primestas kokios nors
politinés galios, bet yra (pagal Pierre Nora
apibrézimag) ,organiskai susiformavusi
lokalios kolektyvinés atminties talpykla.“”

Epiné praeitis ,,absoliuti“ - monochro-
nigka ir hierarchiska, néra jokio reliatyvumo,
tai yra grynai laiki$ky progresijy, kurios
siety su dabartimi, ji tarsi atskirta sieny nuo
klausytojy ir dainiaus, kalbancio i$ vélesniy
laiky perspektyvos. Lyg Baublio kitonisku-
mas, skirtinga nuo Zmogiskosios bitis (praé-

70 Winter, Jay. ,,Sites of Memory* (21 knygos skyrius), in:
Memory./ History. Theory. Debates, ed., Susan Radstone,
Bill Schwarz, Fordham University, 2010, p. 323-324.

71 Antanavic¢iate, Rasa. Monografija Menas ir politika

Vilniaus viesosiose erdvése, Vilnius: Lapas, 2019, p. 27.
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jusiy $Simtmeciy liudytojo) brézty jo grieztas
baigtines ribas ir neleisty jokios spragos
galimybés. Tokiy spragy, kilpy, per kurias,
pasak Bachtino, galima buty pazvelgti |
ateitj, nukirstas medis kaip fizinis objektas
neturi, §ia prasme neturi ir testinumo, yra
baigtinis ir sau pakankamas. Taip pat epui,
o ¢ia ir Baubliui - paminklui badinga dis-
tancija, nes Bachtino nuomone, nejmanoma
pasiekti didingumo savo laiku. Didingumas
pasirodo tik palikuonims, kuriems tokia
savybé slypi praeityje, yra atminties, o ne
gyvas objektas, kurj galima paliesti. Taigi
Baublys kaip nukirstas medis nesuponuoja
fiziskumo, teoriskai jj paliesti galima, ta¢iau
turiniu jis yra ne ¢ia ir ne dabar. Tik Poskos
»apsigyvenimas“ jame pripildo objekta
gyvybés ir buitiSkumo - $imtametis medis
tampa dabartisku, Poskos gyvenamo laiko
dabartimi. Bachtino kritikai (pavyzdziui,
M. Starenkovas) kaltino ji nesugebéjus
skirti filosofinio sprendimo nuo estetinio,
taciau Bachtinas aiskiai tvirtina, kad meno
technikos gali buti estetigkai legitimios tik
tada, kai pajégios plésti ir gryninti filosofines
problemas, kurios negali buti i$sprestos arba
netgi konceptualizuotos jokiu kitu budu™.
Atrodo, kad biitent toks yra Baublio tikslas,
bitent tai jis veikia Dionizo Poskos sode -
perkélimu, kuris labai artimas menui, kalba
apie amzZinas problemas: asmenines, gamtos
pasaulio ir socialines.

Uzsklanda

Baublio vaizdinj sudaro besimainantys
baviai: episka, medzio - $imtamecio gzuolo
72 Emerson, Caryl. The First Hundred Years of Mikhail

Bakhtin, Princeton, New Jersey: Princeton Univer-

sity Press, 1997, p. 81.
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gamtinj bavj keicia, bustinés, sakyklos, per-
formatyvusis bavis, galiausiai vél sugriZtama
i episka, §j kartg — kultaros paminklo bavj.
Nors negalima teigti, kad Baublys yra jvie-
tinto ar kokios kitokios raisies meno karinys,
aptarus jo performatyviasias, komunikaci-
nes, estetines savybes, atrodo, kad panasu-
my yra daugiau nei skirtumy. Baublys ¢ia
atsiskleidzia kaip pernasa (Nachleben), toks
kultarinis artefaktas, kuris net ir nebadamas
meno kariniu, gali tapti pastaryjy pirma-
vaizdziu. Poskos gyvenamuoju periodu
Baublys yra patirties perdavimo vieta — este-
tine, liminalia, asmenine (praeities jausmo)
ir istorine patirtimi dalinamasi pasitelkus
tarpininku objektg - kauke. Siame bavyje
ji galima prilyginti dialogo menui ar menui
paremtam bendravimu. Patirtis perduo-
dama dialogiskai: dvikryp¢iame diskurse,
jtraukiant bendruomeng ir pasitelkiant
juoka, iSnaudojant jo socialinius aspektus.
Zvelgiant retrospektyviai, Baublio jsteigi-
mas atrodo buves nepaprastai sékmingas
zingsnis. I§ sodo altanos virtes monumentu

Baublys $iandien liudija patj Poska, yra lyg
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DEIMA KATINAITE

The Aesthetic Representation of Baublys
in Dionizas Poska’s Garden: A Bakhtinian

Interpretation

Summary

This text was inspired by an attempt to
consider a representation of the past - Di-
onizas Poska’s Baublys - as an intersection
between two opposites, using the literary
concepts of epic and novel and assum-
ing that this object is a possible abode of
Bakhtin’s dialogic imagination. This article
replaces the concept of epic with an equiva-
lent of “monument,” while “mask” becomes
the novel’s conceptual synonym - Baublys
is perceived as a performative object, a kind

of medium through which Poska speaks to
the public of his lifetime and of the present
day. The questions discussed are: what is
Baublys in Poska’s garden, as well as its
proximity to a work of art, and how does it
function? This article reflects on the trans-
formations of Baublys after Poska’s death:
from a garden bower it has turned into a
protomuseum, and eventually, in modern
times, it was reintroduced to the garden
environment as a monument.

Keywords: Baublys, Dionizas Poska, Bakhtin, mask, monument, site-specific

art, aesthetic experience.
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René Descartes’o racionalizmo
atspindziai Jurgio Baltrusaicio
perspektyvos ir anamorfoziy tyrinéjimuose

DALIA ALEKSANDRAVICIUTE

Lietuvos kultaros tyrimy institutas
daliaikotryna@gmail.com

Siame straipsnyje filosofiniu aspektu nagrinéjami René Descarteso racionalistiniy

idéjy atspindziai vieno i§ paciy jtakingiausiy komparatyvistinés estetikos ir

menotyros atstovy Jurgio Baltrusaicio perspektyvos ir anamorfoziy tyrinéjimuose.

Straipsnio pradzioje glaustai aptariami pagrindiniai Baltrusaicio tyrimy laukai,

jo teoriniy ir metodologiniy prieigy savitumas pagrindinj démesj sutelkiant j

sudétinga perspektyvos, optiniy iliuzijy ir anomorfoziy istorijos interpretacija.

Analizés atskaitos tasku pasirenkami Descarteso racionalistinés filosofijos principai

ir i$ jy kylanc¢ios pamatinés teorinés bei metodologinés nuostatos. Straipsnyje

analizuojama, kaip jos sgveikauja su Baltrusaicio atskleistais perspektyvos bei

anamorfozés modeliais, artimais postmodernizmo estetikai, i$ry$kinamas jo

tyrinéjimy originalumas.

Esminiai ZodZiai: Jurgis Baltrusaitis, René Descartes, racionalizmas,

komparatyvizmas, perspektyva, optinés iliuzijos, anamorfozés.

Jurgio Baltrusaicio teoriniy ir
metodologiniy prieigy savitumas

Sudétingiausiy perspektyvos formy istorija
ir jy saveikos savitumg yra tyrinéje daug
iskiliy XX a. estetikos ir menotyros atstovy,
tarp kuriy pirmiausia paminétini Erwinas
Panofskis', Giulio Carlo Arganas®, André

1 Panofsky, Erwin. Perspective as Symbolic Form, i§
vokieciy kalbos verté Christopher S. Wood, New
York: Zone Books, 1991.

2 Argan, Giulio Carlo, Robb, Nesca A. ,The Architec-
ture of Brunelleschi and the Origins of Perspective
Theory in the Fifteenth Century® in: Journal of
the Warburg and Courtauld Institutes, [interakty-
vus], 1946, Nr. 9, [Zitréta 2019-08-25], prieiga per
interneta: http://www.jstor.org/stable/750311.

Chastelis®, Hubertas Damischas*, Rudolfas
Wittkoweris’, Hansas Beltingas®, Bradley
Steffensas’ ir kiti.

Jurgis Baltrusaitis jaunesnysis (1903-
1988), iskilaus poeto ir diplomato sanus,
yra vienas i§ jtakingiausiy XX a. kompara-

3 Chastel, André. Les apories de la perspective au
quattrocento, Florence: Centro DI, 1980.

4 Damisch, Hubert. LOrigine de la perspective, Paris:
Flammarion, 198;.

5 Argan, Giulio Carlo, Wittkower, Rudolf. Architecture
et perspective chez Brunelleschi et Alberti, Lagrasse:
Editions Verdier, 2004.

6 Belting, Hans. Florence and Baghdad: Renaissance Art
and Arab Science, i$ vokieciy kalbos verté Deborah
Lucas Schneider, Cambridge, London: Belknap Press
of Harvard University Press, 2011.

7 Steffens, Bradley. Ibn al-Haytham: First Scientist,
Greensboro: Morgan Reynolds Publishing, 2006.
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tyvistinés estetikos ir menotyros atstovy,
kuriy idéjy aktualumas yra svarbus jvairiose
dabartinés humanistikos srityse. Jis pasizy-
méjo inovatyviu poziiriu j civilizacijos,
kulttiros ir meno istorija, daugybés anks-
¢iau akademinio mokslo ir humanistikos
apskritai marginalijose buvusiy pazinimo
lauky aktualizavimu. Siame straipsnyje
siekiama filosofiniu aspektu iSanalizuoti
Jurgio Baltrusai¢io perspektyvos istorijos
tyrinéjimo teoriniy ir metodologiniy
prieigy savituma pasitelkiant pagrindinius
$iai problematikai skirtus jo veikalus. I§
pradziy glaustai aptariamas savitas ana-
morfozés reiskinys, jo atsiradimo istorija
Vakary ir Ryty kultiiros bei mastymo
tradicijy saveikos kontekste. Galiausiai,
siekiama i$siaiskinti, kokig vieta perspek-
tyva ir anamorfozé uzima René Descar-
teso racionalizmo paveiktoje Baltrugaic¢io
koncepcijoje bei kaip $iuos rysius interpre-
tuoja pats Baltrusaitis.

Po programinio veikalo, susilaukusio
plataus tarptautinio pripazinimo, ,Fantas-
tiskieji viduramziai“ (pranc. Moyen Age
fantastique, 1955) paskelbimo Baltrusaitis,
pasinéres j iSkraipyty perspektyvy, keisty,
nejprasty formy istorijg — parasé svarby
keturiy darby cikla: ,, Anamorfozés, arba
keistos perspektyvos® (Anamorphoses ou
Perspectives curieuses, 1955), ,, Aberacijos.
Keturios formy legendy studijos: Gyvi-
niné fizionomija, Romanas apie gotikine
architekturg, Vaizdai akmenyse, Iliuziniai
sodai ir kra$tai“ (Aberrations. Quatre essais
sur la légende des formes: Physiognomie
animale, Images dans les pierres, Le ro-
mance de larchitecture gothique, Jardins
et pays illusoire, 1957), ,,Studija apie mito
legenda. Izidés beieskant® (Essai sur la

légende d’'un mythe. La Quéte d'Isis, 1967),
»Veidrodis: studija apie moksline legen-
da - atradimai, moksliné fantastika ir
apgaulés® (Le Miroir: essai sur une légende
scientifique — révélations, science-fiction et
fallacies, 1978).

Pagrindinés jau anksciau iSryskéju-
sios Baltrusaicio tyrimy temos, prade-
dant nuo antikiniy jvaizdziy sasajy su
rytieti$kais motyvais medievistiniuose
tyrimuose, baigiant vaizdy iskraipymais,
kitaip nei tuomet vie$§patavusios euro-
centrinés teorijos nusvieté civilizacijos,
kultaros ir meno istorijg. Mastytojas
rinkosi netradicinius poZiario taskus, ies-
kodamas nisiniy - nezinomy, netikéty -
analizuojamy reiskiniy pusiy, jas naujai
interpretavo ir aktualizavo. Descarteso
racionalizmo filosofijos paveikti Baltru-
$aic¢io tyrimai suteiké kokybiskai nauja
pozitrj j optiniy fenomeny ir perspekty-
viniy sistemy reik§me kultaros, estetikos
ir meno istorijoje.

Paskutinéje i§ minéty keturiy veika-
ly ciklo knygoje Baltrusaitis susitelkeé j
iSkrypusiy, arba i$kraipyty, perspektyvy
sritj. Pasitelkdamas pamatinius Descar-
teso racionalistinés filosofijos principus
ir jvairias komparatyvistines tyrinéjimo
strategijas bei metodus, jis analizavo
skirtingas minties ir vaizdy deformacijas,
kruopsciai matematiskai apskaiciuotas ir
vaizduotés sukurtas. Jam buvo svarbu tai,
ka racionalumu paremtas mokslas atme-
té — marginalijos, deviacijos, i§virks¢ioji
regimyjy reiskiniy pusé, jvairiis mastymo
ir matymo i$kraipymai, kurie galiausiai
pasitarnauja mokslo raidai.

Nors apie anamorfozes yra fragmen-
tiskai rase tokie teoretikai, kaip Daniele
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Barbaro?, Jeanas Cousinas?, Guidobaldo™,
Jeanas Pélerinas", Giacomo Barozzi da Vi-
gnola®, ta¢iau batent Baltrusaitis pirmasis
leidosi j nuosekly teorinj jy tyrima, jtrau-
kiant jvairius civilizacinius, kultarinius,
filosofinius, istorinius kontekstus. Jis sieké
atskleisti anksciau iSsamiau netyrinéta arba
$iy tyrinéjimy nuosaléje likusig iSkraipyty
perspektyvy istorija. Mokslininkas parodé,
kad XVII a. - katoptrikos aukso am?zius, kai
zavimasi iliuzine magija, apgaulinga regi-
mybe. Intensyvios geometrijos ir optikos
traktaty sklaidos epochoje ir vaizduoja-
majame mene sparciai plinta anamorfozés,
jprasminancios to meto Descarteso idéjy
paveiktoje filosofijoje apmastoma iliuzijos
prigimtj ir abejonés principg. Linijines
anamorfozes tuomet neretai papildo ir ci-
lindrinés (veidrodinés), kuriose iSkraipytas
atvaizdas virsta taisyklingu veidrodinio
cilindro atspindyje. Taigi anamorfozéms,
iki tol buvusioms filosofinés minties ir
meno istorijos marginalijose, Baltrusaitis
suteikes i§skirtinj démesj ir atskleides jy,
kaip meno ir kulttiros istorijos formuotojy,
isskirtinuma, pagrijstai tapo tikruoju defor-
muoty perspektyvy analizés pradininku®.

8 Barbaro, Daniele. La pratica della perspettiva, Venice:
Camillo and Rutilio Borgominieri, 1569.

9 Cousin, Jean. Livre de perspective, Paris: Le Ro-
yer, 1560.

10 de Monte, Guidobaldo. Liber Machanicorum, Pe-
saro, 1577.

1 Pelerin, Jean. De artificiali perspectiva, Toul: Pierre
Jacobi, 1505.

12 da Vignole, Jaccoppo Barozzi. Le Dve Regale della
Prospetiva Prattica di lacomo Barozzi du Vignole con
I commenterij del R.PM. Egnatio Dandi, Francesco
Zannetti, Roma, 1583.

13 Gaillemin, Jean Louis. ,,Une poétique de I'aberration.
Un entretien avec Jurgis Baltrusaitis®, in: CLEFS,

1978, Nr. 2, p. 40.

ESTETIKA IR MENO FILOSOFIJA

Pagrindiné aptariamo keturiy Baltru$ai-
¢io darby ciklo analizés asis — minties formy
karimo taisykles ir jy iskraipymai, arba formy
metamorfozés. Iliuzijy ir jvairiy optiniy keis-
tenybiy nagrinéjime Baltrusaitis rinkosi savo
mokytojo Henri Focillono sukurtg formy
gyvenimo (vie des formes) koncepcija, pa-
déjusia jam analizuoti deformacijy estetika,
vaizduotés poetika, jsivaizduojamybés plo-
tme. Jam taip pat buvo svarbi fantastiniy na-
racijy problematika, formy testinumas, kuris
skleidziasi tiek istorinéje, tiek vaizdinéje
atmintyje. Vaizduotés pasaulis Baltrusaic¢io
darbuose yra analizuojamas pagal formy
gyvenimo - karimosi, migracijos, difuzijos,
metamorfoziy désnius.

Formalistinés estetikos Salininko Focil-
lono koncepcijoje pamatiné kategorija forma
yra pats save kuriantis ir perkuriantis ele-
mentas, savaime prasmingas. Butent tai savo
tyrimuose ir plétoja Baltrusaitis: susitelkda-
mas j anamorfoziniy, aberaciniy, simboliniy
formy istorines metamorfozes, keliavima
per kultiras, aiskindamasis jy pokycius ir
tarpkultariniy jtaky poveikyje isliekancias
prasmes. Pasiremiant Baltrusaic¢io biografo
Jeano-Frangois Chevrier jZvalgomis, galima
teigti, kad Baltrugaicio ,,[...] darbus sujungia
ne tam tikra teorija, bet tarsi literatariniame
karinyje pasikartojantys motyvai“, kurie
ypac ai$kiai pasikartoja optiniams iSkraipy-
mams skirtame paskutiniajame cikle. Batent
budingiausius motyvus, kartotes ir specifika
bus siekiama atskleisti $iame tyrime.

Paveiktas vokiskai kalbandiy $aliy
formaliosios mokyklos atstovy — Conra-
do Fiedlerio, Aloiso Rieglio, Heinricho

14 Chevrier, Jean-Frangois. Portrait de Jurgis Baltrusai-

tis, Paris: Flammarion, 1989, p. 7.
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Wolfflino - grynojo vizualumo, $iy teoretiky
idéjas Baltrusaitis jungé su minéta Focillono
formy gyvenimo koncepcija, pagal kurig
meno kirinys yra kulttiry testinumo, ziniy
ir jsivaizdavimy perdavimo per vaizdg ir
forma rezultatas®. Taip jis kiaré metodolo-
ginj savo koncepcijos pagrinda, budinga
poststruktiralistinei filosofijai. Jo pasirink-
tose racionalistinése ir komparatyvistinése
tyrinéjimo strategijose ir metodologinése
prieigose vaizdinés atminties rekonstruk-
cija nepastebimai virsta jvairiy pasgmonés
formy, vaizdiniy ir realiy vaizdy gelminiy
struktiry analize. Tokias metodologines
nuostatas nedaug nusizengiant tiesai galima
prilyginti formy archeologijai, arba formy
genealogijai, paremtai kruops¢ia unikaliau-
siy artimy Aby Warburgui $altiniy analize.
I$ tikryjy nuosekliai remdamasis grieztais
$altinotyros principais, sekdamas istoriniais
dokumentais, analizuodamas nukrypimus
ir matuodamas paklydimus, Baltrusaitis
formulavo komparatyvistinés metodologjos
principus. Jis sieké jrodyti, kad anamorfozés,
aberacijos ir kitokie veidrodiniai ikraipymai
yra simboliniai minties nukrypimy atitikme-
nys tiesiogiai susije su konkreciais civilizaci-
niais, kulttiriniais ir istoriniais kontekstais.
Vienoje originaliausiy savo monogra-
fijy ,,Anamorfozés, arba keistos perspek-
tyvos“s (Anamorphoses ou Perspectives cu-
rieuses, 1955) teoretikas analizavo nejprasty
optiniy perspektyvy reiskinius, aktualizavo
nuo Renesanso zinomus, tadiau iki jo Vaka-
ry humanistikoje i$samiau visai netyrinétus
jvairius anamorfozés modelius. Pirmiau-
sia, anamorfozé yra i$kreipta projekcija

15 Focillon, Henri. Vie des Formes, Paris: Presses Uni-

versitaires de France, 1934, p. 56.

arba iSkraipyta perspektyva, ,perspectiva
artificialis“. Norint jg suprasti, reikia pa-
sirinkti tam tikrg Zitros taska arba Ziaréti
i ja pro veidrodj ar lesj. Kiles i§ graikisko
zodzio anamorphotin — transformuoti?, $is
reiskinys perkeicia vaizda, padaro jj nesu-
vokiamu. Todél ji yra vadinama iSmania
perspektyvos sistema’®, ,,sumania strate-
gija“’, klasta akims, regéjimo gudrybe.
Sukonstruota pagal matematikos ir geome-
trijos désnius, ji optiskai pakeicia vaizda.

Kita vertus, anamorfozé yra j mastymg ir
vaizduote apeliuojanti vaizdiné raiska, kurios
prigimtis vercia suabejoti vaizdo reprezenta-
cijos galia, kvestionuoti mimezj kaip vaizdo
esme. Tuo paciu, anamorfozé sugestijuoja
mintj, kad Zinoti ir matyti yra du skirtingi ba-
ties modusai: akistatoje su anamorfiniu vaizdu
Zmogaus Zinojimas yra tarsi eliminuojamas —
lieka tik vaizdo nesuvokiamybe, priestaraujanti
bet kokiai reprezentacijai ar konvenciniam
Zinojimui. Ir galiausiai, koherentiS$kam erdvés
suvokimui besipriesinanti anamorfozé meta
is$tkj racionaliam mastymui ir estetiniam
suvokimui, atverdama iliuzijos, vaizduotés,
regimybés sritis.

Todél vieni pirmyjy anamorfozés reis-
kinj ir su juo susijusias temas aktualizavo
imanentines baties sritis tiriantys specialis-

6 Berlioz, Dominique, Nef, Frédérick, op. cit., p. 253.

-

7 »Anamophose, Larousse zodynas, [interaktyvus],
[ziGréta 2019-07-25], prieiga per interneta : https://
www.larousse.fr/dictionnaires/francais/anamor-
phose/3251.

18 ,,Anamophosis®, in: Encyclopedia Britannica,
[interaktyvus], [ZiGréta 2019-07-25], prieiga per
internetg :https://www.britannica.com/art/anamor-
phosis-art.

19 Douville, Olivier, ,D’un au-dela de la métaphore, ou

lorsque 'anamorphose brise l'allégorie®, in: Figures

de la psychanalyse, 2005, Nr. 11, p. 105.
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tai - fenomenologai ir meno istorikai*. Pats
Baltrusaitis anamorfoze apibrézia kaip ,,for-
my vaizdavimas, prie$ingas joms pacioms,
ir toks jy iSardymas, kuris suvokiamas tik
zitrint i§ tam tikro tagko™. Anamorfozés
karimo procese perspektyva yra iskreipiama
pagal jos pacios veikimo principus, todél Sia-
me reiskinyje susiduria racionalus mokslinis
apskaiciavimas ir vaizduotés pradas. Siam
reigkiniui badinga vaizdo deformacija iki vi-
si$ko jo i§skaidymo ir sunaikinimo, po kurio
vaizdg galima atkurti pakeitus Zitiros taska
arba specialiy optiniy instrumenty - cilin-
driniy ar kampiniy veidrodziy - pagalba.

Salycio taskai su dekartiSkuoju
racionalizmu

Nukrypimuose, iskraipymuose, marginali-
jose slypincia norma ir taisykle Baltrusaitis
sieké jrodyti atverdamas retus istorijos
dokumentus, perspektyva besidoméjusiy
mastytojy ir mokslininky idéjas. Vienas
svarbiausiy tokiy mokslininky pozicijy
apmastymas — moderniosios filosofijos pra-
dininko ir Zymiausio racionalizmo atstovo
René Descarteso laikysena. Baltrusaitis
pripazino nekvestionuojama kartezianizmo
jtaka tiesos suvokimui, kai ji teigiama tik ra-
cionaliai paaiskinamuose dalykuose. Jis taip
pat teigé, kad Descarteso jtarumas neleido
jam pripazinti jvairiy iracionaliy reiskiniy,
tokiy kaip uzdegantis Archimedo veidrodis
ar vaiduoklius i$Saukiantys magiski veidro-
dZiai. Taciau kartu Baltrusaitis apnuogino
ir kitg Descarteso racionalizmo puse.

20 Douville, Olivier. Ibid.
21 Baltrugaitis, Jurgis. Anamorphoses ou magie artificielle
des effets merveilleux, Paris: O. Perrin, 1969, p. 5.

22 Baltrugaitis, Jurgis. Op. cit., p. 292.
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Teigdamas, kad §j pranciziskojo raciona-
lizmo koriféjy jis traktuoja kitaip nei paprastai
$is mastytojas yra pristatomas filosofijos
istorijos enciklopedijose ir zinynuose; auto-
rius primena: kad ir koks ,,Joginio grynumo®
ir ,nesutrikdomos dvasios“ Zmogus buvo
Descartes’as, vaizdo i$kraipymuose, arba
anamorfozése, §is reto jZvalgumo ir proto
mastytojas regéjo fantazijas. Tai paliudija jo
veikalai: ,,Traktatas apie Zmoguy“ (Traité de
Phomme, 1664) ir ,Dioptrika“ (Dioptrique,
1637), kuriuose pristatomos teorijos apie i$-
kreiptus vaizdus ir anamorfozinius reiskinius.

Baltrugaicio giliu jsitikinimu $iuose
traktatuose galime atrasti kitokj Descar-
tes’s — tokj, kuris neatitinka tradicinio
racionalaus, j iliuzijas nelinkusio Zmogaus
jspadzio. Descartes’as i$laiko intelektinj
grynuma, gilindamasis j perspektyvos ir
zvilgsnio teorijas, 1637 m. suformuodamas
$viesg lauzianciy spinduliy teorija®. Vis délto
racionalizmu jis operuoja ne tik moksli-
niuose optikos, realiy vaizdy tyrimuose, bet
ir iliuzijy studijavime. Taciau, anot Baltru-
$aicio, baimé buti apkaltintam raganavimu
trukdé Descartes'ui atvirai deklaruoti savo
iracionaliy rei$kiniy tyrimus*, kadangi
XVII a. kataliky baznyc¢ia bandé atskirti
kriks¢ioniska tikéjima nuo magijos praktiky,
kurioms ir buvo priskirta iracionali optinio
vaizdavimo sritis.

Ivairiy perspektyvos modeliy tyrime
Baltrusaitis taip pat daug démesio skiria

23 Descartes, René. Discours de la Méthode, suivi
dextraits de la Dioptrique, des Météores, de la Vie de
Descartes par Baillet, du Monde, de 'Homme et de
Lettres, Paris: Garnier-Flammarion, 1966, p. 139-140.

24 Baltrusaitis, Jurgis, Descamps, Christian, Simon,
Jean-Paul. ,,Conversations sur le miroir® in: Ca

cinéma, Paris, 1978, p. 54-55.
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prancizy Minimy®* ordino vienuoliy
santykio su anamorfoze analizei. Minimy
vienuoliai, kuriems priklausé tokie svarbis
matematikai ir fizikai, kaip Emanuelis Mai-
gnanas, Jeanas-Francois Niceronas, Mari-
nas Mersenne’as ne tik moksliskai aiskino
anamorfozés kurimo taisykles, bet ir patys
kiiré anamorfinius piesinius, anamorfines
Minimy vienuolyno sieny freskas®*. Ma-
rinas Mersenne’as buvo artimas filosofo
René Descarteso bic¢iulis: jiedu palaikydavo
ry$ius per susira§inéjimus, Mersenne’as
buvo Descarteso moksliniy ir filosofiniy
idéjy tarpininkas kitiems mokslininkams?,
i vienuolyng atnesdavo pastarojo veikaly,
o paciam Descartes’ui perduodavo broliy
parasyty veikaly, tarp kuriy buvo ir traktatai
apie anamorfozes™.

Taigi Minimy vienuolynas Paryziuje
buvo ta vieta, kurioje susidaré kartezinis
mastymas ir iracionali anamorfoziy sritis.
Kaip teigia Baltrusaitis, $is vienuolynas
buvo kartezinés filosofijos perdavimo
vieta, kurioje buvo dalijamasi Descarteso
idéjomis, aptariami jo rastai*. Tokioje
atmosferoje anamorfozé reiskési kaip vi-
zualus metaforinis instrumentas kartezinei
abejonés ir pazinimo teorijai iliustruoti.

Sekant Baltrusai¢io anamorfinés pers-
pektyvos teorijos jzvalgomis, anamorfozé

25 Minimai (Ordre des Minimes) — Kataliky baznycios
religinis ordinas: maziausiyjy broliy elgetaujanciyjy
vienuoliy ordinas, 1436 m. §v. Pranciskaus Paulie¢io
ikurtas Italijoje.

26

(=)

Baltrusaitis, Jurgis. Anamorphoses ou perspectives

curieuses, Paris: Olivier Perrin, 1955, p. 26-27.

27 Sergescu, Pierre. ,Mersenne I'animateur (8 sep-
tembre 1588 — 1er septembre 1648) in: Revue d’his-
toire des sciences, 1948, Nr. 1, p. 7-9.

28 Massey, Lyle. Op. cit., p. 1167.

29 Baltrusaitis, Jurgis. Op. cit., p. 58.

yra jvardijama kaip vizualus Descarteso
abejonés atitikmuo®*. Lygindamas ana-
morfoziy teorija, Baltrusaitis tvirtino, kad
iSkraipyta perspektyva isreiskia kartezinj
skepticizma. Nukrypusi nuo normos, i$cen-
truota, anamorfozé reprezentuoja radikalig
Descarteso abejone juslémis. Anamorfozé
iSplecia perspektyvos ribas iki krastutinumy,
bet tuo paciu patvirtina geometrijos taisykles
ir optikos désnius, vél sugrazindama Zitirova
i taisyklingo vaizdo schema. Sis reigkinys
atskleidzia, kaip regéjimo racionalizavimas
perspektyvoje sugestijuoja racionalizavimo
paneigimg. Si dichotomija lygintina su
Descarteso pozicija, kuria juslés yra traktuo-
jamos kaip apgaunancios ir todél nepatiki-
mos epistemologiniam tikrumui patikrinti,
tuo pat metu deklaruojant rega kaip kaip
mastymo ir nuomoneés jrankj*. Taigi tiek
anamorfozé, tiek kartezinis mastymas yra
kontroversiski savo neigimu ir kartu to paties
neigimo pasitelkimu savo teorijai atskleisti.
Siuo pozitiriu anamorfozé patvirtina ne tik
Descarteso abejone, bet ir racionalizma.
Jau minimy vienuoliai Emanuelis
Maignanas, Jeanas-Frangois Niceronas,
eksperimentuodami anamorfozémis, pa-
stebéjo, kad $is reiskinys reikalauja juslinio
regos suvokimo, kuris prie$tarauja Descar-
teso pasitlytai racionaliai proto Zvilgsnio
koncepcijai. Taigi XVI-XVII a. sandara
zymi poslinkj perspektyvos istorijoje, kai
nuo instrumenty specialiam perspektyvos
nukrypimui i$gauti pereinama prie geome-
triniy anamorfozés ypatybiy tyrimy.

30 Massey, Lyle. Op. cit., p. 1165.

31 Massey, Lyle. Picturing Space, Displacing Bodies: An-
amorphosis in Early Modern Theories of Perspective,
Pennsylvania: Pennsylvania State University Press,

2007, p. 42.
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Vadinasi, perspektyva i$ esmés negali biiti
paradigmiskai susijusi su Descarteso racio-
nalizmu - jo ontologinio ir epistemologinio
tikrumo paie$komis. Nors i$ pirmo zvilgsnio
ir galima racionaly perspektyvos kirima pri-
lyginti Descarteso res cogitans — mastan¢iam
subjektui, kuris yra iSorinjame, materialiame
pasaulyje, suvokia kiekvieng objekts ir jam
suteikia racionalios pasaulio tvarkos i§désty-
mo parametrus®, jvertinant nepasitikéjimu
ir abejone paremtg Descarteso mastyma,
tai daryti nebity tikslu. Kvestionuodamas
tiek savo vidinj subjekta, tiek i$orinj pasaulj,
Descartesas neigia perspektyva kaip adekvaty
realybés perteikimo matg, kadangi pasak jo,
perspektyva negali racionaliai vizualizuoti
pasaulio regéjimo, nei perteikti racionalaus
mastymo. Descarteso mastymo metodas
padalytas j dvi sferas: j vidinj subjekto prota,
kaip res cogitans, ir iSorinj pasaulj, kaip res
extensa, kuriy santykyje ir atsiranda konflik-
tas. Sio konflikto perspektyva negali iSspres-
ti — nors ir turinti tiksla racionaliai perteikti
subjekto zitirg ir objekty proporcijas, ji lieka
res cogitans abejonés puséje.

Radikali Descarteso abejoné, kuria
atsisakoma bet kokios reprezentacijos
galimybeés, kartu atmeta ir anamorfozés
sugestijuojamg vaizdo suvokimga per zvilgs-
nj. Abejoné, esanti pati mastymo forma ir
transcendentiné samoné*, kvestionuoja
anamorfozés, kaip perspektyvos nukrypimo,
iskraipymo, esmei. Santykyje su anamorfoze
suvokimo prielaida tampa rega: tik tinkamai
zvelgiant j anamorfinj vaizdg jmanoma su-

32 Massey, Lyle. ,Anamorphosis through Descartes or
Perspective Gone Awry’, in: Renaissance Quarterly,
Cambridge University Press on behalf of the Renais-
sance Society of America, 1997, Nr. 50, p. 1158-1159.

33 Massey, Lyle. op. cit., p. 1151
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vokti jo prasme. Taciau butent jusles, tarp
jy ir rega, atmeta dekartiskasis mastymo
metodas*. Taigi anamorfozé priestarauja
Descarteso mastymui, visi$kai pasitikin¢iam
proto zvilgsniu, vadinamuoju cogito®.
Taciau, nors ir pats Descartesas anamor-
foze traktavo kaip reiskinj, klaidinantj protg®,
paradoksalu, bet proto suvokimui apibidinti
Descartesas pasitelkia biitent vaizding metafo-
rq — anot jo, proto Zvilgsnis galintis suvokti tik
tai, kg mato ,,aiskiai ir ryskiai“”. Taigi vis tik
perspektyva ir vizuali reprezentacija egzistuoja
Descarteso abejonés pagrindime, kuomet
reikia pasitikrinti objekto ar reiskinio tikruma:
juk nejmanoma abejoti tuo, kas nematoma®.
Taigi regéjimas ir cogito vis délto yra susije.
Reikia pabrézti, kad pats anamorfozés kirimo
procesas implikavo racionalius sprendimus:
matematinius skaic¢iavimus, geometrinius
samprotavimus ir perspektyvos taisykliy
laikymasi. Kuriama kaip akies apgaulé, ana-
morfozé kvestionuoja racionalumg ir suges-
tijuoja kitus i§sklaidytos prasmés suvokimo ir
iSkreipto simbolio perskaitymo btidus. Anot
Dominiqueo Berliozo ir Frédéricko Nefo,
tokiu badu anamorfozé tampa ,kartezine
nepaisant Descarteso®: ji kvestionuoja ra-

34 Descartes, René, Méditations sur la philosophie
premiére (1641, 1647), Méditation Sixiéme, Canada:
Les Echos du Maquis, 2011, p. 50-55.

35 René, Descartes. Discours de la méthode (1637),
Canada: Les Echos du Maquis, 2011, p. 22-23.

36 Rodis-Lewis, Geneviéve. Anamorphoses: Machinerie
et Perspectives curieuses dans leur rapport avec le
cartésianisme, in: ,Bulettin de la Société d’Etudes
du XVIlIe siécle®, 1956, p. 461-474.

37 Descartes, René. The Philosophical Writings of
Descartes, i$ pranciizy kalbos verté John Cottingham,
Robert Stoothoff, Dugald Murdoch, Cambridge: Cam-
bridge University Press, 1985, t. IL, p. 42, 43, 50, 54, 55.

38 Massey, Lyle. Op. cit., p. 1165.

39 Berlioz, Dominique, Nef, Frédérick. Op. cit., 1999, p. 258.
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cionalumg ir kartu nurodo j savo racionalig
prigimtj, suzadindama ne tik optiniy triuky
atlikéjy, bet ir geometry, matematiky démes;.

Perspektyvos ir anamorfoziy teorijy
metamorfozés

Baltrusaitis kritikavo geometrinés perspek-
tyvos nekintamumo teorijy $alininkus. Jis
kvestionavo kanonine istorija detaliai tyri-
nédamas, kaip anamorfinés konstrukcijos
performuluoja ir paneigia normatyvinés,
visuotinai priimtos geometrijos samprata,
gyvavusig nuo vélyvojo XV per visg XVI
amziy. Baltrus$aitis taip pat atskleidé, kad
deformacijos yra integrali jprastos optikos
dalis. Vaizdas virsta jau nebe pasyviu ti-
krovés atspindziu, bet imamas konstruoti.
Anot jo, ,sumaniose struktiirose” gimsta
netikéciausi reiskiniai ir jvaizdziai, kurie
jeina ir j taisyklingy perspektyvy lauka.
Todél racionaliais metodais paremti tikslas
skaic¢iavimai kuria jprastg optinj vaizda, o
paklaida formuoja atsitiktinés prasmés ir
krypties fenomeng. Analizuodamas XV-
XVI a. tapybos ir geometrijos traktatus, ku-
riuose pristatoma anamorfozé, Baltrusaitis
nuzymi anamorfinés perspektyvos teorijos
ir praktikos istorija. Sis Baltrusaicio veikalas
turéjo didele jtakg vélesnéms filosofijos, kul-
taros, psichoanalizés, meno studijoms, pa-
veikeé jvairiy discipliny autorius, tokius kaip
Jacquesias Lacanas, Hubert’as Damischas,
Martinas Jay’us®.

Sekant Filippo Brunelleschi linijinés
perspektyvos praktiniais tyrimais ir ekspe-

40 Massey, Lyle. Picturing Space, Displacing Bodies:
Anamorphosis in Early Modern Theories of Perspective,
Pennsylvania: Pennsylvania State University Press,

2007, p. 20.

rimentais bei Leono Batista Alberti pers-
pektyvos teoretizavimu (Della Pittura, 1435)
XV a., perspektyva pradedama traktuoti kaip
geometrijos instrumentas optiniam efektui
iSgauti. Tarp pirmyjy perspektyvos bandymy
paminétini Filippo Brunelleschi Florencijos
Sv. Jono Baptiserijos; Senosios Aikstés piesi-
niai (XIV a.); Florencijos Sventosios Dvasios
bazilikos suprojektavimas (1487), Masaccio
Sventosios Trejybés freska (1427), Paolo Uccello
Tvanas (1448), Piero della Francesca Montefel-
tro altorinis paveikslas (1472) ir kt. Linijine
perspektyva pradéjus placiai naudoti tapyboje
ir architekttiroje, prasideda geometrinis eks-
perimentavimas — tuomet Vakary tradicijoje
ir pasirodo pirmosios anamorfozés. Perspek-
tyva suteiké naujas galimybes eksperimentuoti
formomis. Panaudota kaip tikrovés imitacija,
perspektyva ilgainiui buvo transformuota j
anamorfoze, kuri tapo realybés deformacija.
Perspektyva, kaip gylio dvimatéje plokstumoje
sukarimo iliuzija, kurios du svarbiausi tagkai
yra geometrija ir matematika, duoda pradzig
anamorfozés konstravimui.

Anamorfozé dazniausiai yra prista-
toma kaip Vakary dailés ir architektaros
reiskinys, i§ pradziy naudota Leonardo da
Vinci (Kidikio galva ir akis, 1510), Hanso
Holbeino Jaunesniojo (Ambasadoriai (Die
Gesandten, 1533) ar Williamo Scrotso (Ka-
raliaus Eduardo VI portretas (King Edward
VI, 1546)). Anamorfozé plac¢iai naudojama
Baroko laikotarpiu, kuomet §is reigkinys
tampa vienu i$§ jmantriy ir dinamisky
optiniy to laikotarpio efekty. Savo apogéjy
anamorfozé pasiekia XX a. pr. dadaisty ir
siurrealisty (ja naudojo tokie dailininkai,
kaip Salvadoras Dali, Félixas Labisse’as)
kurtose abstrakcijose, i§reiskiant realybés
susipynimg su iliuzija, pasagmone, sapnais.
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Anamorfozés principy sklaida XVIa. kul-
taroje sukelia susizavéjimg ir nuostabg. Nuo
pat savo atsiradimo pradzios §is reiskinys yra
vadinamas slaptgja perspektyva® ir siejamas
su magija, mistika. Savyje talpindamos filosofi-
niy ar religiniy alegorijy konotacijas, anamor-
fozés greitai tampa keistenybiy, arba retenybiy
kabinety (Wundernkammern) atributais*.
Apgaubta mistikos $ydu, anamorfozé Zadino
vaizduote iki pat XVII a., 0 j3 implikuojantys
darbai buvo vadinami magia anamorphoti-
ca® — magiska, nepaaiskinama sritimi.

Vis délto §j pasikeitusj anamorfozés sta-
tusa pakeidia gauséjantys teoriniai traktatai,
tokie kaip Ignazio Danti iSleistas Giacomo
Barozzi da Vignola veikalas, i§samiai na-
grinéjantis perspektyva architektairoje bei
anamorfozés karimg - Dvi praktinés pers-
pektyvos taisyklés (Le due regole della prospe-
ttiva pratica, 1583), Giovanni Paolo Lomazzo
Traktatas apie tapybos meng. Apie perspekty-
vg (Trattato dellarte della Pittura. De la Pros-
pettiva, 1584), Lorenzo Sirigatti Perspektyvos
praktika (La pratica di prospettiva, 1596),
Salomono de Causo Perspektyva, kaip Seséliy
ir veidrodZiy prieZastis (La perspective avec
la raison des ombres et miroirs, 1612), Pietro
Accolti Akiy apgaulé (Lo inganno deglocchi,
1625), Gasparo Schotto Universali Magija
(Magia Universalis, 1657)*, kuriame pirma
kartg pavartotas anamorfozés terminas.
Anamorfozé pradedama laikyti matema-
tiskai ir geometriskai apskai¢iuojamu bei
logiskai paaiSkinamu parametru.

41 Orosz Istvan. ,Leonardo’s secret perspective’, in:
Hungarian Review, Hungary: BL Nonprofit Kft, 2014,
Nr. 4, X Skyrius.

42 Berlioz, Dominique, Nef, Frédérick. Op. cit., p. 238.

43 Orosz, Istvan. Ibid.

44 Berlioz, Dominique, Nef, Frédérick. Op. cit., p. 239.
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Sekant istoriniais $altiniais, daug ikiliy
autoriy sutaria, jog perspektyva pirmiausia
buvo atrasta Ryty kulttroje, tik véliau per-
imta Vakary. Tokie meno istorikai, kaip En-
rico Narducci, Genezius Ten Doesschateas,
Hansas Beltingas teigia, kad perspektyva
pirmiausia buvo panaudota Artimuosiuose
Rytuose, tiksliau — Bagdade (Irake). Va-
kary meno istorija pakeites perspektyvos
atradimas jvyksta uz Vakary pasaulio riby.
Beltingas teigia, kad Viduramziy araby op-
tikos traktatai padaré didele jtaka Renesanso
Italijos, o véliau ir visai Vakary pasaulio
kultarai. Optikos tyréjai ir perspektyvos
teoretikai, XI a. araby mokslininkai Abu Ali
al-Hasanas Ibn al-Haythamas, Zinomas kaip
Alhazenas, ir Avicena tapo arabiskajj pasaulj
su Vakarais sujungusiomis figaromis®.

Artimuosiuose Rytuose Avicena padéjo
pagrindus regos teorijai, kurioje iskélé ide-
ja, kad regéjimas yra pagrijstas j akj sklin-
dandiais $viesos spinduliais*, o ne pacios
akies skleidziamais spinduliais, kaip nuo
Antikos laiky buvo manoma, atizvelgiant i
Platono, Galeno, Euklido, Ptolemajo sam-
protavimus¥. Alhazeno Optikos knygoje
(Kitab al-Manazir, XI a.) buvo aiSkinamas
mokslinis optikos diskursas, nagrinéjama
$viesos teorija, fizikinés $viesos spinduliy
savybés. Alhazeno traktate daug démesio
buvo skiriama perspektyvai. Ji analizuota
moksliniu optikos pagrindu ir buvo parem-

45 Federici Vescovini, Graziella. ,Contributo per la
storia della fortuna di Alhazen in Italia: il vol-
garizzamento del manoscritto Vaticano 4595 e il
Commentario III del Ghiberti®, in: Rinascimento,
1965, Nr. 5, p. 17-50.

46 Akdogan, Cemil. ,,Avicenna and Alberts Refuta-
tion of the Extramission Theory of Vision”, Islamic
Research Institute, 1984, Nr. 3, p. 151.

47 Akdogan, Cemil. Op. cit., p. 151.
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ta nevaizdine geometrine abstrakcija, kuri
véliau buvo pritaikyta Vakary tapybai. Cia
mobksliné araby teorija buvo transformuota
i Vakary tapybos praktika.

Sig transformacija 1émé Alhazeno idéja,
kad j zmogaus akj patenkantys spinduliai
nuo objekty pavirsiy projektuoja regimus
objektus. Anot Beltingo, Alhazeno Optikos
knyga Europa pasieké apie 1200 m. Taciau
Vakaruose buvo pritaikyta Renesanso lai-
kotarpiu, kai moksliné araby zvilgsnio teo-
rija buvo sutapatinta su vizualumo teorija*.
Sj reiskinj galéjo salygoti arba netikslus lo-
tyniskas vertimas, arba savita mokslo $aky
klasifikacija. X a. araby filosofo Al Farabi
ra$tuose* buvo teigiama, kad ,[...] perspek-
tyva yra trijy dimensijy sritis, susidedanti i§
optikos (tiesioginiai spinduliai), katoptrikos
(atspindéti spinduliai) ir dioptrikos (Sviesa
lauziantys spinduliai). Vaizdiné perspekty-
va yra susijusi tiktai su optika“>. Pati opti-
ka, savo ruoztu, dar Aristotelio veikaluose
buvo subordinuota geometrijos mokslui,
VI a. romény filosofo Boecijaus darbuose
tiesiogiai perkelta | geometrijos discipling,
o XIV a. italy matematikas Dominicus de
Clavasio optika jtrauké tarp geometrijos
moksly’. Renesanso laikotarpiu $is moksly

48 Roxburgh, David. ,,Hans Belting’s Florence and Bagh-
dad*, in: Artforum, [interaktyvus], 2012, [zitiréta 2019-
08-25], https://www.artforum.com/print/201204/
hans-belting-s-florence-and-baghdad-30568.

49 Vakaruose Al Farabi vertéjai buvo Gerardas i§ Kre-
monos ir Domingo Gundisalvo. Zr. Henri Hugonnard
Roche, ,,La classification des sciences de Gundissali-
nus et 'influence dAvicenne®, in: Etudes sur Avicenne,
sudaré J. Jolivet, R. Rashed, Paris, 1984, p. 41-63.

50 Raynaud, Dominique. Studies on Binocular Vision:
Optics, Vision and Perspective from the Thirteenth to
the Seventeenth Centuries, Cham: Springer Interna-

tional Publishing, 2016, p. 2.

51 Raynaud, Dominique. Op. cit., p. 3.

i$sidéstymas davé pradzig optikos ir vaiz-
dinés perspektyvos teorijos sutapatinimui,
o véliau, XVII a. - prancuizy matematiko
Pierreo de Fermato geometrinés optikos
pagrindams®. Todél nenuostabu, kad opti-
ka, kaip geometrijos mokslas, davé pradzia
pirmiesiems perspektyvos bandymams.
Taigi Vakaruose zvilgsnis imtas laikyti
esminiju percepcijos kriterijumi, dailininkai
pradéjo konstruoti paveiksly kompozicijas
batent i§ Zmogaus Zvilgsnio tasko. Su $ia
teorija sutapo ir Vakaruose vis didéjantis
nataralistinio vaizdavimo poreikis mene:
XIII - XIV a. gincai dél to, ar vaizdas turi
bati kuriamas pagal dieviska, ar Zzmogaus
fiziologine - Zvilgsnio - perspektyva,
baigési empirinio vaizdavimo i§ Zmogaus
perspektyvos tasko naudai. Taigi Vakarai
kuarési savo perspektyvos suvokima ir
pritaikyma mimetiniam realybés atspin-
déjimui. Tuo tarpu araby menininkai,
atsisakydami apgaulingo Zmogaus zvilgsnio
kaip absoliutaus mato, nors ir pasiremdami
perspektyvos teorija, pasitelké geometrija
kaip simboliais gristo meno reprezentacijos
subjekta, priesingai nei Vakary dailininkai,
kurie ja naudojo kaip mimezio kiirimo ins-
trumentg. Taip geometrija araby krastuose
tapo ,,matematikos pakeitimu estetika“s.
Vaizduose ir jy reprezentacijose pasi-
reiskianti vaizduoté atlieka ne kg menkesnj
vaidmenj. Ji suponuoja skirtingas zitiros
technikas: ar tai baty simbolinis araby
menas, ar mimetiné Vakary dailé - abiem
atvejais tikrové yra reprezentuojama, tik
skirtingais biidais. Araby dailéje, paveiktoje

52 Erik Hog, ,,650 Years of Optics: From Alhazen to Fermat
and Remer*, Contribution to the symposium: ,,400
Years of Telescopes", Niels Bohr Institute, 2008, p. 1.

53 Roxburgh, David. Ibid.
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islamo, atskaitos tasku pasirenkamas die-
viskasis zvilgsnis, prie$ingas perspektyvinei
stebétojo Zitrai Vakaruose, todél vyrauja
perspektyva su daugeliu zitréjimo tasky
arba atvirkstiné perspektyva, o geometrijos
reprezentatyvumg iSrei$kia dvimatis, ploks-
tuminis vaizdavimo badas. Vakary menas,

Viduramziais suvarzytas krik§¢ionybés
ir estetikos kaip teologinés disciplinos, taip
pat i$ pradziy buvo persmelktas metafiziniy
idéjy ir neigé jutimine — zvilgsnio percepcija.
Labiau vertintas simbolinis karinio turinys
nei jame pavaizduota realybés iliuzija.
Taciau Renesanso laikotarpiu menininky
karyba yra paveikiama humanistiniy idéjy,
ypa¢ homocentrizmo. Todél esminiais meno
karinio estetikos kriterijais tampa trimaté
perspektyva, mimezis kaip tikroveés repre-
zentacija, mimetinis objekty vaizdavimas,
jy panasumo j tiesa perteikimas i§ Zmogaus
zvilgsnio pozicijos. Kitaip tariant, nuo Re-
nesanso laiky Vakary kultiiroje geometrija
mene turi instrumentinj pobudj kaip Zitros,
regéjimo konstravimo jrankis, o Rytuose — ji
yra pati meno esmeé ir jo tikslass.

Taigi perspektyva Ryty krastuose buvo
panaudota daug anksc¢iau nei Vakaruose.
Verta paminéti kiny bei japony kultiiry kon-
teksta. Anot filosofo ir kultiirologo Antano
Andrijausko, kinai i$tobulino sudétingas
perspektyvinio vaizdavimo technikas, o i$
jy anamorfiniy paveiksly ir perspektyviniy
peizazy pavyzdziy mokési Leonardo da Vinci,
Janas van Eyckas, Albrechtas Diireris ir kiti
Vakary tapytojai. Formuojantis kiny peizazo
tapybai, apie V a., tapytojai Zong Bing ir
Wang Wei pradeda pirmuosius perspekty-
54 G.Harper, James. The Turk and Islam in the Western

Eye, 1450-1750: Visual Imagery Before Orientalism,

Farnhame: Ashgate, 2011, p. 5-8.
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vos eksperimentus. VII-VIII a. kiny meno
teoretikas ir tapytojas Wang Wei sukuria
perspektyvos pagrindus. XI a. kinai jau buvo
iSrade vadinamajg erdvine perspektyva®: tam,
kad pavaizduoty tolumoje esancius objektus,
kiny dailininkai juos tapydavo ant balto $ilko,
blyskiau nei kitus kompozicijos elementus,
tusa skiesdami vandeniu®. Sig perspektyvos
rasj iSplétoja peizazy tapytojas Xia Gui (Dvy-
lika krastovaizdzio vaizdy, 1127-1279). Taigi
perspektyvos problemos Rytuose iskyla daug
anksciau nei Vakaruose. Kinijoje perspekty-
vos sistemy eksperimentai sietini su tapybos
meistry ie$kojimais, Araby kra$tuose - su
optikos mokslo raida.

Filosofijos kontekste perspektyva ir
anamorfozé yra pozicionuojami kaip du
atskiri poliai, uzimantys atitinkamai ra-
cionalig ir iracionalig sritis. Perspektyvos
ir anamorfozés reprezentacijos modelius
sieja tai, kad abu jie reikalauja matematiniy
ir geometriniy apskai¢iavimy, tam tikro
zitiros atstumo. Savo veikaluose Baltrusaitis
kvestionavo nusistovéjusia racionalumo ir
iracionalumo antinomija, plété arba visai
i$tryné jos ribas. Jo ,,[...] pozitriu, taisyklé

55 Erdviné (spalvota) perspektyva - toks objekty
vaizdavimo budas ploks$tumoje, kai tolimi objektai
yra vaizduojami tarsi esantys migloje, kuo toliau yra
objektas, tuo jo atspalvis pilk§vai mélynesnis (tokj
atspalvj suformuoja ore esancios dulkeés ir drégme).
Pimasis oro perspektyva Vakaruose panaudojo
Leonardo da Vinci.

56 The Nelson-Atkins Museum of Art, ,Gaining Per-
spective’; [interaktyvus], Kansas City, https://nelson-
atkins.org/gates/gaining-perspective.html [ZiGréta
2019-08-07].

57 Andrijauskas, Antanas. Vaizduotés erdves: tradiciné
kiny estetika ir menas, Vilnius: Lietuvos kultiros
tyrimy institutas, 2015, p. 99-101; Idem, Vakary
estetika ir meno filosofija, Vilnius: Lietuvos kultaros

tyrimy institutas, 2017, p. 85-86.
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visada koegzistuoja su nukrypimu nuo
jos“s®. Taigi jvairas nukrypimai yra reika-
lingi anamorfinés perspektyvos karimui®.

Renesanso laikotarpiu ir ypa¢ Apsvietos
epochoje buvo pripazinta, kad perspektyva
yra erdvés racionalizavimo matas, paremtas
proporcijy sumazinimu ir matematiskai
apskaiciuotu jy konstravimu. Si erdvé yra
optiné iSmatuojamy ir apskai¢iuojamy
dydziy sritis, tapusi estetinio tobulumo
kategorija: anot Erwino Panofskio, ,|...]
matematiné perspektyva buvo ne tik tai-
syklingumo garantija, bet taip pat, ir netgi
dar labiau - estetinio tobulumo garantija“.
Taigi perspektyva, kaip taisyklingo objekty
vaizdavimo zitirovo atzvilgiu sistema, ne tik
perteikia sumazintas objekty proporcijas,
bet ir sukuria estetinj gylio, erdvés jspudj.
Taigi anamorfozé, kaip viena i§ perspekty-
vos ruasiy, taip pat turi ir moksline, ir este-
tine dimensijas. Be to, sukurdama iliuzija,
ji kvestionuoja vaizdo butj - racionaliai
suvokiamag ir paai$kinama.

Perspektyvos désniais sukurtas darbas,
kuriame realybé vaizduojama taisyklingai
iSlaikant sumazintas jos proporcijas, atku-
riant ja tokia, kokia stebétojui ji yra mato-
ma arba turéty bati matoma, i§ prigimties
yra maziau apgaulingas nei kiti perspek-
tyvos vediniai, tarp kuriy ir anamorfozé.
Tapyboje, skulptaroje ir architekttroje pa-
naudojama anamorfozé skatina refleksija:

58 Baltrusaitis, Jurgis, Descamps, Christian. ,Ruses et
images du miroir*, in: La Quinzaine littéraire, Paris,
1979, p. 295.

59 Baltrugaitis, Jurgis. Le Miroir: essai sur une légende
scientifique - révélations, science-fiction et fallacies,
Paris: Elmayan, Seuil, 1978, p. 19.

60 Panofsky, Erwin. The Codex Huygens and Leonardo
da Vincis Art Theory, London: The Warburg Insti-
tute, 1940, p. 160.

akistatoje su anamorfiniu vaizdu akivaizdus
tampa nepasitikéjimas regimybe.

I$vados

Glaustai filosofiniu aspektu aptare Descar-
tes'o racionalistiniy idéjy atspindzZius
Baltrugai¢io perspektyvos ir anamorfoziy
tyrinéjimuose pirmiausia turime pripaZinti,
kad $ie tyrinéjimai i$ tikryjy atskleidé nau-
jas galimybes eksperimentavimui formo-
mis, ne tik meno pasaulyje, bet ir mastyme.
I$ to kilusi anamorfozé, kaip taisyklingos
perspektyvos nukrypimas, sukaré dviguba
problematika — optinio reiskinio kontekstg
ir minties nukrypimy simbolikq. Pritaikyta
jvairiems civilizacijos istorijos, kultiiros ir
meno istorijos rei$kiniams, ji implikuoja
stebuklo, keistenybés, arba, paties Baltru-
$aic¢io zodziais tariant, iSkraipyty formy
pasaulio perspektyva, neabejotinai aktualig
racionaliajai kartezinei filosofijai ir i$ jos
kylanc¢iomis jvairioms filosofijos kryptims,
i jas jjungiant ir jvairias postmodernios
filosofijos, pavyzdziui, Jacqueso Lacano ir
Gilles Deleuzeo, koncepcijas.
Anamorfozé i§ tikryjy visiskai pakeicia
vaizda, sugriaudama bet kokius vaizdo
suvokimo ribozenklius. Tokiu badu ji
kvestionuoja pacia vaizdo, kaip empirinés
duotybés, perteikimo galimybe. Vadinasi,
sekant Descartes’u ir visa vélesne raciona-
listinés filosofijos tradicija, abejoné veda
netgi sudétingiausiy kultiros ir meno fe-
nomeny tokiy kaip anamorfozé ir perspek-
tyvinés sistemos pazinimo keliu. Tai jrodo
Baltrusaic¢io kruops¢iai atliktas istorinis ir
komparatyvistinis tyrimas. Taigi paradok-
saliu budu Baltrusaicio tiriamos anamor-
fozés koreliuoja su epistemologija. Bitent
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optiniai i$kraipymai ¢ia tampa Zmogaus
minties ir jvairiy meninés karybos formy
nukrypimy pazinimo $altiniu.

Kita vertus, akivaizdu, kad kartezinis
subjektyvizmas negali bati apibréziamas
tik pagal stabily erdviskai apibréziama
perspektyvos modelj. Todél ir Descarteso
mastymas atliktame tyrime lygintinas
veikiau su ypatinga plasti$ka ir lankscia
anamorfozés sistema, kuri brézia nepasi-
tikindig, kvestionuojancia zvilgsnio tra-
jektorijg. Vis délto anamorfozés fenomeno
savitumas pirmiausia skleidziasi tame,
kad ji sukelia ne ziarovo uztikrintumag
matomu vaizdu, bet sukelia tokia svarbia

ESTETIKA IR MENO FILOSOFIJA

mas su Baltrusaicio tekstuose gvildenamais
jvairiuose civilizaciniuose pasauliuose
issiskleidusiais skirtingais perspektyvos ir
anamorfozés modeliais yra pagrjstas dia-
lektinio mastymo principais. Viena vertus,
perspektyva i§ tikryjy gali atspindeéti kla-
sikinj kartezinj racionalizmg, ta¢iau kartu
jame yra ir paneigiamos bet kokios juslé-
mis gristos reprezentacijos. Antra vertus,
anamorfozé, kaip nukrypusi nuo normos
perspektyva, iSreiskia radikalig Descarteso
abejonés samprata, o kartu pasirodo esanti
viena i§ perspektyvos — materialaus pasaulio,
res extensa, rusiy, todél taip pat nepajégi
reprezentuoti res cogitans subjektyvinio

autentiskam pazinimui abejone.

Ir galiausiai, atliktas racionalizmo teo-

retiko Descarteso mastymo nuostaty lygini-
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DALIA ALEKSANDRAVICIUTE

The reflections of René Descartes’
rationalism in Jurgis BaltruS$aitis’ research
on perspective and anamorphoses

Summary

This article deals with the reflections of
René Descartes’ rationalistic ideas in one
of the most influential representative of
comparativistic aesthetics and art his-
tory - Jurgis Baltrusatis’ research on per-
spective and anamorphoses. At the begin-
ning of the article are concisely discussed
the principal fields of Jurgis Baltrusatis’
research, the singularity of his theorical
and methodological approaches focusing
on the complex history of perspective,

optical illusions and anamorphoses. The
principles of Descartes’ rationalistic phi-
losophy and the fundamental theoretical
and methodological attitudes resulting of
it are chosen as the starting point of the
analysis. The article reveals how they in-
teract with Baltrusaitis’ developed models
of perspective and anamorphosis related
to the aesthetics of the postmodernism
and the originality of their research are
being highlighted.

Keywords: Jurgis Baltrusaitis, René Descartes, rationalism, comparativism,

perspective, optical illusions, anamorphoses.
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Pameékliné vaizdo butis ir virtualumas
Georges’o Didi-Hubermano estetinéje
koncepcijoje

AISTE ZVINYTE

Lietuvos nacionalinis muziejus
aiste_maria@yahoo.com

Straipsnis skirtas jtakingo pranctzy meno filosofo ir meno istoriko G. Didi-Hubermano
vaizdotyros teorijos ir praktikos analizei. Jame siekiama rekonstruoti vaizdo
pameékliskumo ir virtualumo sampratas, kurios yra kertiniai elementai, leidziantys
suprasti Hubermano argumentacijos pobudj. Tyrime pagrindinis démesys sutelkiamas

i keturis pagrindinius etapus. Pirma, analizuojama paméklés / fantomo ir simuliakro
paralelé Hubermano, Arino Sverdiolo ir Gilles'io Deleuzeo teorijose. Antra, fantomo
savoka aptariama Deleuzeo bei Hubermano psichoanalitiniy prieigy kontekste,
atskleidziama antropologiné sios savokos dimensija Hubermano teorijoje. Trecia,
virtualumo samprata iSgryninama aptinkant saly¢io taskus ir skirtumus Hubermano

bei Deleuzeo meno filosofijoje. Atliekant tyrima, remiamasi Henri Bergsono élan vital

koncepcija bei Friedricho Nietzche’s plétojama jégy saveikos idéja. Galiausiai vaizdo

uo | SQVIJUS

teorija rekonstruojama aptinkant skirtingas Hubermano bei Deleuzeo virtualumo

savokos konotacijas meno kariniy analizéje.

Esminiai ZodZiai: vaizdas, G. Didi-Hubermanas, A. Warburgas,

G. Deleuzeas, S. Freudas, simuliakras, ikonologija, paméklé, virtualumas.

G. Didi-Hubermano vaizdotyros
koncepcijos savitumas

G. Didi-Hubermanas yra meno istorijos
ir filosofijos profesorius, kurio tyrimy
laukas apima filosofijos, vaizdotyros, isto-
riografijos ir psichoanalizés sritis. Jis, kaip
kviestinis lektorius, yra déstes jvairiuose
Europos ir Amerikos universitetuose:
Berklio, Berlyno (Freie Universitit Berlin),
Fribaro, Toronto, Venecijos (Ca’ Foscari)
bei kitose mokslo ir kultiros institucijose.
Siuo metu paskaitas skaito vienoje presti-
ziSkiausiy Prancizijos Socialiniy moksly
Aukstyjy studijy mokykloje (Ecole des
hautes études en sciences sociales) Paryziuje.

Hubermanas taip pat yra ir parody kurato-
rius, parenges $ias ekspozicijas: Pédsakas
(Lempreinte, 1997), Vietos legendos (Fables
du lieu, 2001), Atlasas: kaip ant nugaros
panesti pasaulj? (Atlas. Comment porter le
monde sur son dos?, 2011), Naujos fantomy
istorijos (Nouvelles histoires de fantémes,
2014, kartu su Arno Gisingeriu), Sukilimai
(Soulévements, 2016). 2015 m. mokslininkui
suteikta Theodoro W. Adorno premija. Hu-
bermanas yra paskelbes apie 9oo straipsniy
bei knygy, kuriy pagrindinémis, apiman-
¢iomis autoriaus mokslinius pagrindus
ir iStakas, galima jvardyti $ias: Isterijos
iSradimas. Charcot ir Salpetrijero fotogra-
finé ikonografija (Invention de I'hystérie.
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Charcot et I'iconographie photographique
de la Salpétriére, 1982), Priesais paveikslg:
Svarstymai apie meno istorijos pabaigas
(Devant I'image: Question posée aux fins
d’une histoire de lart, 1990), Isliekantis
vaizdas: meno istorija ir fantomy laikas
pagal Aby Warburgg (LImage survivante:
Histoire de lart et temps des fantémes selon
Aby Warburg, 2002).

Hubermano tyrimai yra svarus indélis
i dabartinés vizualiosios kultaros studijas,
kuriy pradininkais laikomi Williamas Jo-
hnas Thomas Mitchelas, Hansas Beltingas,
Martinas Jay’us, Vilémas Flusseris. Jie kves-
tionuoja tuos tradicinius ikonografinius bei
ikonologinius metodus, kuriuos plétojo
Cesare Ripa, Johannas Joachimas Winc-
kelmannas, Ervinas Panofsky’is, Ernstas
Gombrichas bei kiti autoriai, kuriy tyrimas
remiasi kanonine, chronologiskai analizuo-
jama meno istorija. Psichoanaliting Huber-
mano argumentacija formavo Sigmundo
Freudo bei Jacqueso Lacano teorijos, kuriy
fone jis i§plétojo vieng pamatiniy savo
teorijoje simptomo koncepcijg — teorinj ir
praktinj analizés jrankj. Vizualiuosiuose
reiskiniuose aptinkamas simptomas leidzia
islaisvinti vaizda i§ semantinio uzdarumo.
Analizuojant tapyba, simptomas jgauna
lopinio (pr. le pan) pavadinima, o Ausvico
ikonografinés dokumentikos tyrime - bal-
tojo nerimo (pr. blanc souci) jvaizdj.

Psichoanalitine pozicija bei klasikinio
vokiskojo idealizmo metafizikos kritika
galima baty laikyti pagrindinémis Hu-
bermano argumentacijy i§takomis, kurios
formavo tradicinés meno istorijos kritikos
turinj bei vaizdo koncepcijos apibrézt;.
Idealizmag jis analizavo kantiskojo mastymo
kontekste, kuris, Hubermano manymu,

ESTETIKA IR MENO FILOSOFIJA

ir lémé epistemologine meno istorijos
tradicijg. Jvesdamas regimo (pr. visible) ir
vizualaus (pr. visuel) perskyra, mokslinin-
kas atskleidé pagrindine neokantinio mas-
tymo yda - vizualumg, pajungta regimybés
tironijai, t. y. meno istorijos tyrimo buda,
pagrista ikonografiniy Zenkly skaitymu.
Anot Hubermano, tokia epistemologiné
nuostata ignoruoja vizualuma - psichofi-
zing paveikslo plotme, anachronistine jo
dimensijg ir virtualumg.

Filosofinei Hubermano koncepcijos
prieigai didele jtaka daré Gilles'io Deleuzeo
nubréztos idéjos bei tyrinéjimo strategijos.
Materialiy simptomo apraisky vaizduose
aptikimas bei kanti$kojo idealizmo kritika
Hubermano teorijoje yra artima Deleuzeo
transcendentalinio empirizmo koncepcijai.
Be to, vokiec¢iy meno istoriko, ikonologijos
pirmtako ir kultaros teoretiko Aby Warbur-
go teorijos interpretacija buvo plétojama
remiantis Deleuzeo jégy estetikos, bei jo
Friedricho Nietzsche’s amZinojo sugrjzi-
mo koncepcijos samprata (G. Chirolla,
J. E M. Mosquera: 2017, p. 92).

Is tikryjy galima teigti, jog Warburgo
komparatyvistiné kultirologija ir ikonolo-
gija, kaip vaizdinés israiskos mokslas, arba
mokslas apie atvaizdus bei jo isplétotos
patetinés isgyvenimy formulés yra vienos
svarbiausiy Hubermano vaizdo teorijos
Saltiniy, kurie grindZiami virtualumo sg-
voka, atspindincia vaizdo gyvasties idéjg.
Virtualumu Hubermanas vadina tai, kas
islieka vaizde, praeities elementus, kuriuos
Warburgas, savo ruoZtu, mégino aptikti ty-
rinédamas Renesanso epochos meng. Rem-
damasis ekspresijos psichologija, emocijas,
isliekancias pasgmonéje ir pasireiskiancias
vaizduose, jis tyrinéjo svarbiausiame savo

Pamékliné vaizdo butis ir virtualumas Georges’o Didi-Hubermano estetinéje koncepcijoje
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gyvenimo kiirinyje — Mnemozinés atlase'.
Ant juodo audeklo stendy kabindamas re-
produkcijas, mokslininkas sieké atrasti rysius
tarp jy - ,isvesti“ patetines formules (vok.
Pathosformel). Svarbiausia Sio Warburgo
kirinio figira buvo Florencijos nimfa (it.
Ninfa Fiorentina) — daznas Sandro Botti-
cellio tapybos motyvas, kuriame magiskas
moters drabuzio klos¢iy ar garbany vilniji-
mas pazeidzia paveikslo logine visuma savo
netikéta ekspresija ir kuri, tariant Huber-
mano terminais, kaip paméklé ar fantomas
sugrijzta tukstanciais pavidaly jvairiuose
laikotarpiuose ir meno reikiniuose.

Taigi reziumuojant galima teigti, kad
trys pagrindiniai jtaky srautai - psichoana-
litinés teorijos idéjos, Deleuze’o filosofijos
jtaka ir Warburgo isgyvenimo idéja - susi-
pina pameékleés ir virtualumo koncepcijose,
kuriomis remiantis galima nusakyti Huber-
mano vaizdotyros metodo savitumg.

Pamékliné butis ir phasma

Knygoje Gyvalazdés. Esé apie pasirodymg
(Phasmes. Essais sur I'apparition, 1998)
Hubermanas analizuoja vaizda, siedamas
ji su paradoksaliu mimikrijos reiskiniu.
Gyvalazdés mokslininkui asocijuojasi su
Jono Krikstytojo jvaizdziu i§ Stephaneo
Mallarmé misterijos apie Erodija. Baime
sukelian¢io kiino be galvos vizualinis tra-
pumas, kurj suponuoja keista jy forma ir
maskavimosi budas, atitinka lotyniska $iy

1 Nebaigtas Aby Warburgo kuarinys, kurio visas pavadi-
nimas — Mnemoziné. Vaizdy serijos, skirtos antikiniy
emocijy pédsaky kultiriniam moksliniam tyrimui (vok.
Mnemosyne. Bilderreihen zu einer kulturwissenschaftli-
chen Betrachtung antikisierender Ausdrucksprigung,

1927-1929).

gyviy pavadinimo Phasmatodea (phasma
liet. $mékla, paméklé) prasme. Phasma, kaip
pastebi Hubermanas, reiskia pasirodyma,
zenkly, jstaby ir tuo paciu metu baisy
rei$kinj, bei simuliakra, kuris jo teorijoje
suvokiamas ne hierarchiskai, o kaip antipla-
tonistinis rei$kinys: ,Nebéra modelio ir jo
kopijos: téra kopija, prarijusi savo modelj,
tad jis nebeegzistuoja, o kopija, vedama
keisto gamtos désnio, mégaujasi egzista-
vimo privilegija“ (Huberman: 1989, p. 17).

Pameéklinés buties sampratg j Lietuvos
akademiniy tyrimy lauka jvedé Aranas
Sverdiolas, jg taip pat siedamas su tikro
ir regimo pasauliy plotme bei simuliakro
koncepcija. Sj, dar antikos filosofijoje su-
siformavusios temos vaisiy - simuliakrg,
Sverdiolas apibudina kaip pameéklinj - su-
ponuojantj netikro panagumo, imitacijos
reik§mes. Mokslininkas, remdamasis
Ernsto Fraenkelio Etimologiniu lietuviy
kalbos Zodynu, nuo zodzio méklinti, reis-
kian¢io veiksmazodj vaizduotis, aptarimo,
nuosekliai pereina prie esminés pameékle
nusakancios vaizdinio savokos: ,Tad pati
bendriausia ir grindzianti pamékleés bei jos
giminai¢iy prasmé buty Vorstellung, vaiz-
dinys - vienas i§ paciy svarbiausiy moder-
niosios filosofijos, ir ne tiktai jos, Zodziy,
rei$kianciy kuo pladiausiai suprantamag
samoneés turinio elementa iki bet kokio
skirstymo j objektyvius ar subjektyvius, jus-
linius ar protinius, atminties ar vaizduotés,
empirinius ar apriorinius, predikacinius ar
ikipredikacinius ir taip toliau“ (Sverdiolas:
2006, p. 175). Citatoje i$vardytos vaizdinio
savokos konotacijos leidzia susieti Huber-
mano phasma ir Sverdiolo pameékle per jy
simuliakrinj bavj bei ry$j su vaizdiniu, kaip
sgmonés turiniu, taip pat paradoksalumu -
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netikru, slepianciu ,pasirodymu®, Pamékle,
simuliakras ir vaizdas* ¢ia sulyginami tam
tikrais bendrais kriterijais, tad siekiant i$-
samiau aprépti Hubermano konstruojama
vaijzdo sampratg, paranku yra isskirti kelis
svarbiausius $ias koncepcijas vienijancius
prasminius niuansus.

Dabartinéje filosofijoje pastebimos dvi
ry$kiausios simuliakro traktuotés: tai Jeano
Baudrillardo placiai i$gryninta simuliakro
koncepcija, jgavusi negatyvia konotacija dél
sasajos su netikrumu, bei Deleuzeo inter-
pretacija, kurioje simuliakro savoka jgyja
pozityvia funkcija. Jis siekia ne paneigti, o
veikiau pajungti platonizma savo teorijai.
Skirtingai nuo kity Platono interpretatoriy,
tikrajj platoniskajj padalinima Deleuze’as
jzvelgia ne tik originalo ir kopijos persky-
roje. Jo analizés centre atsiduria kopijos ir
simuliakro santykis - dviejy vaizdy (pr.
idoles), kuriy pirmasis yra aukstesnéje hi-
erarchinéje pozicijoje. Ta¢iau simuliakras,
mastytojo manymu, atlieka teigiama funk-
cijg — jis kvestionuoja kopija, arba, kitaip
tariant, demaskuoja tradicinéje filosofijoje
i$sikristalizavusj tapatybés principa: ,,Mo-
delio - kopijos skirtumas yra tik tam, kad
buty atrasta ir pritaikyta skirtis tarp kopijos
ir simuliakro, kadangi kopijy atrinkimas,
pagrindimas ir saugojimas jmanomas tik
dél modelio tapatybés ir vidinio panagumo

2 Nors A. Sverdiolo tekste akcentuojamas zodis
vaizdinys ir $io zodzio ry$ys su samonés turiniu
kantiSkaja prasme, Hubermano atveju tikslingiau
yra pasirinkti Zod] vaizdas, kadangi taip baty aiskiau
iSreiskiama mastytojo intencija, kuri Zodziui image
suteikia platesne prasme nei vien samonés turinys
bei i$reiskia priestara zodziui atvaizdas, lietuviy kal-
boje atitinkanc¢iam mimetinj Sios reikémés pobudj,
kurj kritikuoja Siuolaikiniai menotyros ir filosofijos

teoretikai.

ESTETIKA IR MENO FILOSOFIJA

i §j idealy modelj“ (Deleuze: 1968, p. 166).

Simuliakrai arba pameéklés (pr. phan-
tasmes), yra ,demoniski“ kaip juos jvardija
Deleuzeas, nepanasis vaizdai, kadangi jo
manymu, simuliakry produkuojamas pa-
na$umas yra iliuzinis - jie panasus tik savo
iSore. Nepanasumas yra vienas kertiniy De-
leuzeo teorijos aspekty, kadangi jis salygoja
ontologinj skirties (pr. difference) koncepta,
kuris tampa pamatiniu reprezentacijos
teorijos kritikos jrankiu. Deleuzeo, kaip
ir Hubermano filosofijoje plétojamuose
pameéklés ar gyvalazdés jvaizdziuose taip
pat akcentuojamas vidinis nepanasumas. Si
sasaja leidzia mastyti vaizda kaip fenomeng,
perzengiantj tradiciniam ikonografiniam
metodui budinga semantinj akivaizduma.
Tad galima tarti, jog abu autorius vieni-
jantis kriterijus yra simuliakro koncepcija,
talpinanti savyje nepanasumo kategorija,
kuri Hubermano tekstuose i$reiskiama per
pamékleés, fantomo ar vaiduoklio jvaizdzius.

Fantomas: psichoanalitinis kultirinio
lauko démuo

Analizuojant psichoanalitinéje perspekty-
voje suformuluotas virtualumo koncepcijos
variacijas, svarbu atkreipti démesj, kad
$ioje vietoje Deleuzeo ir Hubermano ar-
gumentacija i$siskiria. Gustavo Chirolla ir
Juano Fernando Mejia Mosquera pabrézia,
jog viena esminiy Hubermano sgvoky -
fantomas (pr. fantéme) — jo tekstuose
nurodo i pasgmoneés plotme ir koreliuojasi
su Deleuzeo isterijos ir Felixo Guattari
$izofrenijos sampratomis, taciau pastaryjy
teorijose fantomo koncepcijos nelieka.
Tiksliau tariant, minéty autoriy tvirtinimu,
Deleuze’as Sios sgvokos atsisako kuomet
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pradeda bendradarbiauti su Guattari (Chi-
rolla, Mosquera: 2017, p. 95). Galima teigti,
jog delioziskasis virtualumo konceptas
artimas Hubermano fantomo sampratai
keliais esminiais aspektais: jégy saveika,
anachronizmu, taciau, kaip paaiskés toli-
mesnéje analizéje, Deleuzeo filosofijoje vir-
tualumas yra veikiau ontologiné kategorija,
o Hubermano tekstuose — antropologiné ir
psichologizuota.

Deleuzeas, kaip ir nemaza dalis post-
struktaralistinés krypties mastytojy, skirties
ir pakartojimo koncepcijas — klasikinés Va-
kary mastymo tradicijos kritikos jrankius,
jtraukia i psichoanalitinj diskursa. Tokig
pakraipg pasirenka ir Hubermanas, savo
vaizdo teorija plétodamas psichoanalizés
kontekste. Dél to vaizdas, kaip slepiantis ir
paméklinis reiskinys, jgauna kritine galig
reprezentacijos atzvilgiu per kliniking
simptomo sampratg. Hubermanas pasitelkia
froidiskaja psichoanalizés linija ir jg savaip
perinterpretuoja susiedamas su Siuolaikine
meno istorija ir teorija. Pirmojoje, diserta-
cijos pagrindu parengtoje studijoje Isterijos
isradimas. Charcot ir Salpetrijero fotografiné
ikonografija (Invention de I*hystérie. Char-
cot et liconographie photographique de la
Salpétriére, 1982), teoretikas analizuoja
Sigmundo Freudo ir jtakingo psichopato-
loginiy genialumo teorijy $alininko Jea-
no-Martino Charcot veikla, kurioje ieSko
atsakymo j klausima, kaip vaizdy teorijoje
gali bati projektuojamas skausmas ir kaip
jis atsiranda Zvilgsnio lauke (Huberman:
2003, p. 441-442). Rekonstruodamas psi-
choanalitine schemg, Hubermanas nori
jrodyti, kad Freudo teorija ankséiau buvo
klaidingai interpretuota. Mokslininkams
akcentuojant vien psichinio konflikto re-

zultatg, liko nepakankamai jsigilinta j jame
nuolat veikian¢ia dialektine jtampa tarp id
ir ego, kuri, Hubermano manymu, ir yra
svarbiausia Freudo teorijos vieta, jgalinanti
vaizdo, kaip daugialypio ir anachronistinio
rei$kinio, sampratos apibréztj. Sis jtampos
taskas, kurj Hubermanas atranda psicho-
analitinéje tradicijoje ir yra esminis mo-
mentas, leidziantis kalbéti apie virtualumo
savoka vaizdo teorijos kontekste — Zmogaus
psichikoje produkuojamg jtampa moksli-
ninkas perkelia j vizualumo plotmeés analize
kultariniuose rei$kiniuose.

Fantomo koncepcija Hubermanas is-
plétoja knygoje ISliekantis vaizdas: meno
istorija ir fantomy laikas pagal Aby War-
burgg (LImage survivante: Histoire de lart
et temps des fantomes selon Aby Warburg,
2002), kurioje vaizdas yra pristatomas per
fantomo, pathos ir simptomo koncepcijas.
Sig sgvoky teoretikas aptaria kaip priestara
meno istoriko Winckelmanno idéjoms.
Pastarasis, anot Hubermano, i$reigkia
vien dedikacija mirusiesiems, kadangi jo
bei daugelio kity bendramin¢iy manymu,
meno istorija visuomet atsirasdavo kaip
atgimimas i$ to, kas jau praéje - kaip, tar-
kime, renesanso atgimimas i$ antikos meno
mirties. Vietoje pasamonés fantomy Winc-
kelmanno teorijoje dominuoja epistemolo-
giné prieiga, dél to, Hubermano teigimu, ji
veikiau yra praeities apraudojimas ir optiné
iliuzija nei dabartyje besireiskianéios
jégos. Kitokiu keliu eina Warburgas - jis,
siekia atkurti ir sugrazinti praeities frazes
remdamasis komparatyvistine, psichologi-
ne interpretacija. Mokslininkas perzengia
tradicine meno tyrinéjimy erdve ir i§ Uficiy
(it. Galleria degli Uffizi) galerijos persikelia
i archyvus, gausius jvairaus pobudzio ir
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daugialypius kontekstus apimanciy materi-
aliy pédsakuy, geban¢iy ,,atkurti“ mirusiyjy
balsus. Pavyzdziui, tyrinédamas Mediciy
$eimos portretus, jis pasineria j vaiduokliy
pédsakus, slypincius laiskuose, géliy pynéje
ar moters $injono garbanoje (Huberman:
2017, p. 20). Taigi, turédamas omenyje bii-
tent tokj kompleksinj meno kiiriniy tyrimo
metoda, praeities sugrjzima Hubermanas
vadina vaiduoklisku? (pr. fantomatique), o
virtualumu jvardina tai, kas paveiksluose
islieka. Vaizdai, anot jo, yra tai, ,,kas i$gy-
vena dinami$ka procesg antropologinés se-
dimentacijos, kuri naikinama laiko, tampa
daline ar virtualia“ (Huberman: 2017, p. 20).

I§ Warburgo, plétojusio zmogiskosios
iSraiskos psichologija meno istorijos kon-
tekste, Hubermanas perima ISgyvenimo
(vok. Nachleben) - praeities elementy isli-
kimo pasamongéje ir patetinés formulés (vok.
Pathosformel) — budo, kaip $ie elementai
reiskiasi kulttiros reiskiniuose, koncepcijas.
Antanas Andrijauskas patetines iSgyvenimo
formules apibadina instinktyvios energijos
motyvais, jsitvirtinusiais Zmonijos atmin-
tyje, varomaja Zzmogiskosios kultaros jéga
(Andrijauskas: 2001, p. 395). Tokia dinamis-
ka meno istorijos samprata, perinterpre-
tuota remiantis Warburgu, bei vaizdo, kaip
tam tikros tarpusavio jéguy saveikos teorija,
anot G. Chirolla ir J. E M. Mosquera, yra
jkvépta butent Deleuzeo jégy estetikos
(Chirolla, Mosquera: 2017, p. 91). Taciau,
galima teigti, jog kuomet Deleuze’as renkasi
bergsoniskajj élan vital, Hubermanas pa-
raleliai lieka ties Freudo sgvoka vara (vok.

3 Zodziai vaiduoklis, paméklé ir fantomas, Siame
straipsnyje vartojami sinonimiskai atsizvelgiant i
ju vartojima paties Hubermano tekstuose, bei ju

vertimuose.
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Trieb), kuria remdamasis nusako atmintyje
isliekancius gyvasties elementus. Vadinasi,
pasamoning, kolektyviné atmintis kaip
psichikos rei$kiniai yra pamatiniai fantomo
ir virtualumo koncepcijas apibadinantys
elementai, kuriy reik§me lemia huberma-
niska Warburgo istorinio psichologizmo
interpretacija.

(Ne)psichologizuotas virtualumas: élan
vital ir jégy genezé

Psichoanalitiné Hubermano pozicija leidzia
daryti i$vada, kad jo teorijoje Freudo ego
néra tapatus, o veikiau intensyvus ir veikia-
mas prie$ingy sroviy. Tuo tarpu Deleuze’as
ir Guattari tvirtina, jog Freudas Oidipo
kompleksg susieja su ego tapatybés forma.
Jy manymu, didZiausias psichoanalizés
atradimas yra geismo produkcija, taciau
kartu su Oidipo komplekso jvardijimu,
geismo produkcija vél tampo idealistine,
t. y. autoriy teigimu ,fabrikas buvo pa-
keistas klasikiniu teatru, o tai reiskia, kad
produktyvi pasamoné buvo pakeista pasa-
mone, kuri tegaléjo isreiksti save per mitus,
tragedijas ar sapnus“ (Deleuze, Guattari:
1972, p. 31).

Kaip jau buvo minéta, nepaisant sgsajy
su psichoanalitine tradicija, Deleuzeo
ir Guattari filosofijoje pasgmoné jgauna
ontologing konotacija. Sj teiginj patvir-
tinti galima remiantis Henri Bergsono
jtaka Deleuzeo filosofijai. Analizuodamas
atminties mechanizmg, mokslininkas pa-
brézia: ,Tai, kg Bergsonas vadina ,,grynu
atsiminimu® neturi jokio psichologinio
bivio. Dél to, ji (atmintis — A. Z.) vadi-
nama virtualia, neaktyvia, pasamonine.
Visi $ie zodziai yra pavojingi, ypatingai
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zodis ,,pasagmoné®, kuris, déka Freudo,
tapo neatskiriamas ypa¢ nuo efektyvios ir
aktyvios psichologinés egzistencijos. (...)
Tik dabartis yra ,,psichologiné®, o praeitis
yra gryna ontologija; grynas atsiminimas
turi tik ontologine reikéme” (Deleuze: 1991,
p- 55-56). Tad sekdamas Bergsonu, virtua-
lumg Deleuzeas apibudina kaip durée arba
élan vital, ir mano, jog mastytojas su Siomis
sgvokomis siejamy intensyvumy sgveikos
netapatina su psichine basena*. Tokj teigi-
nj grindzia remdamasis Bergsono studija
Materija ir atmintis (Matiére et mémoire,
1896), kurioje kalbama apie intensyvumus,
esancius uz psichiniy riby: ,Ta¢iau Materi-
joje ir atmintyje atpazjstami intensyvumai,
laipsniai ir vibracijos kokybés, kurias, kaip
tokias, igyvename kaip esancias uz misy
ir kurios, kaip tokios, priklauso materijai“
(Deleuze: 1991, p. 92).

Antropologinio aspekto nesatj Deleu-
zeo jégy filosofijoje jrodo ir Friedricho Nie-
tzsche’s jtaka. Tyrinédama $ig temg, Laura
Junutyté teigia: ,Deleuze’as remiasi ne
teisingumo, ne tiesos, ne moralinio gério,
o aktyvumo kriterijumi. Kaip pastebi pats
Deleuzeas, Nietzsche's butis yra subjektyvi,
taciau nereiskia, kad antropomorfigka. De-
leuzeas pabrézia, jog Nietzsche’s vertybés
neturi antropologinio aspekto, kadangi
aktyvumo principas yra visuotinis ir ga-
lioja ne vien Zmogaus pasauliui® (Junutyté:
2010, p. 55). Nietzsche’s aktyviy / reaktyviy
jéguy samprata iSdéstyta knygose Apie

4 Turimas omenyje Bergsono knygos Laikas ir laisva
valia: esé apie tiesioginius sgmonés duomenis (Essai
sur les données immédiates de la conscience, 1889)
skyrius Psichiniy biiseny intensyvumas, kurio turi-
nys, kalbant apie intensyvumy ir psichiniy baseny

santykj, Deleuzeo nuomone yra gana dviprasmiskas.

Moralés genealogijg (Zur Genealogie der
Moral, 1887) bei Valia galiai (Der Wille zur
Macht, 1901). Jose, reaguodamas j Arthuro
Schopenhauerio valios gyventi samprata,
mastytojas analizavo valig siekti galios -
»ontologinj“ principa, igalinantj substanci-
ja mastyti kaip dinamiska, produkuojancia
aktyvias ir reaktyvias jégas. Tai yra vienas
esminiy aspekty, padares jtaka Deleuzeo
jégu genezés filosofijai, kurios kontekste jis
konstruoja skirties samprata, kaip jégy vei-
kiamg tékme, nuolatinj tapsma — skyrimasi
tarp praeities ir ateities. Deleuzeo filosofi-
joje jéga reiskia ,bet kokig galimybe pro-
dukuoti kitima ar ,,tapsma“ nepriklausomai
nuo to, ar $is gebéjimas ir jo produktai yra
fiziniai, psichologiniai, mistiniai, meniniai,
filosofiniai, konceptualus, socialiniai, eko-
nominiai, teisiniai ar panasiai“ (Cliff: 2010,
p. 111). Taigi virtualumas Deleuzebo filosofi-
joje yra jégy produkuojamos tikrovés cha-
rakteristika, nesubstancialus singuliarumas
ar jvykis, kuris priklauso praeities plotmei.
Si koncepcija apima daug platesne erdve nei
antropomorfiné, ar psichologiné, kadangi
produkuojamos jvairaus pobadzio jégy ir
intensyvumy saveikos.

Deleuze’as ir Hubermanas: ,,praktinis®
virtualumo matmuo

Siekiant dar labiau jsigilinti j Virtualumo
sgvoka, paranku nustatyti skirtumus, gla-
din¢ius Didi-Hubermano bei Deleuzeo
vaizdy interpretacijy strategijose. Deleuzeo
estetiné prieiga i$samiau iSdéstyta knygoje
Francis Baconas: Pojiic¢io logika (Francis
Bacon: Logique de la sensation, 2002). Joje
autorius analizuoja dailininko karyba kaip
jégu saveika ir materialia jy i$raiska, kon-
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struodamas transcendentalinio empirizmo
koncepcijg. Deleuze’as atkreipia démesj i
Bacono kurybos metoda jo paties jvardina-
ma diagrama. Menininkas tapo atsitiktiniais
judesiais — potépiais ir trynimais, pasitelkda-
mas jvairius jrankius bei daiktus. Tokiu badu
iSgaunama figura, atskleidzianti medzia-
giskumag, paveikslo pigmento intensyvumus,
nepriklausomus nuo sgmoningos meninin-
ko valios. Anot Deleuzeo, diagrama sukuria
virtualumo plotme, kurioje jégos pavercia
iStrintg paveikslo vietg neisskiriamumo zona
(pr. le zone d’indiscernabilité) (Deleuze:
2002, P. 59). Bacono Nukryziavimy serijose
neisskiriamumo arba virtualumo zona tampa
vieta, kurioje nejmanoma atskirti gyviino
nuo zmogaus. Deformuotame kauly ir nuo
jy atsiskyrusios mésos karkase bei vaiz-
duojamoje agonijoje iSnyksta figaratyvinés
duotys. Mésa — beformés materijos motyvas,
iSreiskia svarbias filosofijos koncepcijas —
tapsmg gyvinu bei kiing be organy. Taigi,
Deleuzeo estetikoje jéga veikia materialia-
me, neorganiskame kine, t. y. veikia pati
karybiné medziaga, kuri iSlaisvinama nuo
samoningo kiiréjo judesio, nuo formos ari-
stoteli$ka prasme. Per $iy Bacono kuriniy
interpretacija atskleidziama visa apimaciy
intensyvumy dinamika, kuri, priesingai
nei Hubermano meno teorijoje, perziangia
psichinés ir antropologinés plotmés ribas.
Virtualumo samprata Hubermano
tekstuose taip pat yra filosofema, jgalinanti
klasikinés meno istorijos kritikg. Ji priesi-
nama pastarosios metodui, grindZziamam
regimybe (pr. visible) - ikonografiniy
zenkly analize. Hubermanas tvirtina, jog
virtualumas kaip galia ir jvykis perzengia
tradicinius meno istorijos metodologijos
rémus ir leidZia atverti nesibaigiantj srautg
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reik§miy, salygoty virtualios kolektyvinés
atminties. Analizuodamas Fra Angeliko
freska ,, Viespaties apreiskimas* (1438-1447),
mokslininkas atkreipia démesj j dailininko
pavaizduota vidinio kiemo sienos baltuma.
Iprastai, jis galéjo bati i§gautas pasitelkiant
pigmenta, taciau Fra Angelico pasirinko
nejprastg estetinj sprendimg - spalvg, ne-
siskirianc¢ig nuo vienuolyno celés klin¢iy.
Dél to, gali susidaryti jspadis, jog tarp an-
gelo ir Mergelés paprasciausiai nieko néra,
taciau, kita vertus, vaizduojamas baltumas
yra akivaizdus, matomas, materialus ir net
apcivopiamas (Huberman: 2005, p. 17).
Sig paradoksalia Zvilgsnio situacija auto-
rius jvardina virtualumu: ,Tai rei$kinys
kazko, kas néra aiskus ir ry$kus. Tai néra
artikuliuotas Zenklas; néra perskaitomas
kaip toks. Jis tik sialo save: kaip ,gryna
kazko pasirodyma®, kuris mus jtraukia j
kreidos spalvos esatj, dar pries tai, kai §i
mums pasako, kg toji spalva ,,uzpildo® ar
reiSkia. Tuomet visa, kas pasirodo, yra fi-
glratyvumo reik§meé - siaubingai konkreti,
nejskaitoma, reprezentaciné. Masyvi ir
dislokuota. Numatanti subjekto Zvilgsnj, jo
istorijas, fantazijas, jo vidinius konfliktus*
(Huberman: 2005, p. 18).

Remdamiesi $ia Hubermano teksto
vieta, galime tarti, jog prieSingai nei
Deleuze’as, Hubermanas apibrézdamas
virtualumg, akcentuoja subjekto Zvilgsni,
atmintj, vadinasi, psichine plotme. Kuomet
jégu saveika Deleuzebo filosofijoje yra atsieta
nuo psichologiniy konteksty, Hubermano
pasirinkti argumentacijos jrankiai nu-
rodo antropologine kryptj. Ji jau¢iama
ir alternatyvioje Apreiskimo analizéje,
kurig autorius sitlo vietoje , mokslinés®
prieigos. Tiesioginiy ikonografiniy Zenkly

Pamékliné vaizdo butis ir virtualumas Georges’o Didi-Hubermano estetinéje koncepcijoje

147



148 \ SOVIJUS

interpretacija nepajégi atskleisti freskg ir
cele vienijancio baltumo paslapties bei
magijos, tad Hubermanas sialo analizuoti
netiesioginius $altinius: ,Mes turime vél i§
naujo atsiversti turtingg ir sudétinga Sum-
ma Theologiae, kuri nuo Alberto DidzZiojo
iki Sv. Antonino formavo Angelico kultiira
ir tikéjimo forma; turime i§ naujo atversti
Artes Memorandi, kuri penkioliktame
amZiuje buvo naudojama Domininkony
vienuolynuose, bei i$ties svaiginancias
viduramziy ,enciklopedines® kompilia-
cijas, vadinamas Summae de exemplis et
similitudinibus rerum...“ (Huberman: 2005,
p. 21). Tokias informacijos kompiliacijas
mokslininkas sitilo interpretuoti ne kaip
zinias, padedancias Sifruoti paveiksla pagal
laikmecio Zenklus, bet atvirksciai — kaip
»labirintus, kuriuose zinojimas paklysta ir
tampa fantazija“ (Huberman: 2005, p. 21).

Taigi skirtumg tarp abiejy autoriy nuos-
taty suponuoja skirtingos jégu koncepcijos
istakos. Hubermano teorijoje nekalbama
apie pacios medziagos intensyvumag ir joje
veikiancias jégas. Si saveika jo tekstuose yra
veikiau antropologizuota, tiesiogiai susijusi su
psichoanalitine, froidiskaja linija. Deleuzeo
apraSomus materijoje veikiancius intensy-
vumus ir jégy saveika, Hubermano teorijoje
pakeicia pathos — psichoanalitinés plotmeés
savoka, iSreiSkianti vaizdo gyvastj, atsispin-
dintj kultirinése formose per emocijas ir
gestus, kuriuos Warburgas atrado renesanso
mene - nimfy garbany ir klos¢iy plazdéjime.

Isvados
Glaustai aptare Didi-Hubermano koncep-

cijos istakas ir pagrindiniy idéjy komplek-
s3, pirmiausia galime konstatuoti, kad jo

filosofemos phasma analizei galéty buti
pritaikomas j masy akademinj diskursa
Sverdiolo jvestas sgvokos vertimas pamékle,
kadangi ja nusakoma vaizdo sandara per
simuliakro kategorija, nurodancig j samo-
nés turinj, kvestionuojancig hierarchine
modelio ir kopijos organizacijg. Nors i
pozicija artima Deleuzeo filosofijai, kurios
kontekste $iame straipsnyje analizuojama
Hubermano teorija, pastebima, kad, butent,
savokos pameéklé ar fantomas skiria auto-
riy pozicijas ir $is skirtumas atrandamas
psichoanalitinéje abiejy autoriy prieigoje.
Hubermanui fantomas reiskia sgmonés
turinj, potencialiai jgaunantj figaratyvine
forma kultiirinéje plotméje, atsiskleidziantj
per dabartyje besireikiancias jégas, arba,
Warburgo terminais tariant, patetines
formules (Pathosformel), o Deleuze’as, po
bendradarbiavimo su Felixu Guattari, fan-
tomo savokos atsisako. Si dvejopa pozicija
suponuoja skirtingg virtualumo samprata.
Hubermanas islikdamas psichoanalizés
plotméje, virtualumo koncepcija konstruo-
ja Aby Warburgo psichologinio istorizmo
kontekste, tad §i sagvoka jgauna akivaiz-
dzig antropologine dimensijg. Deleuzeo
argumentacija vystosi kita kryptimi. Jo
filosofijos kontekste virtualumo samprata
daugiausiai formuoja Henri Bergsono
atminties, kaip neturincios psichologinio
kravio, teorija bei Friedricho Nietzsche’s
ontologinis principas, kuris remiasi visuo-
tine aktyviy ir reaktyviy jégy dinamika,
iSeinandia uz antropomorfiniy rémy.
Virtualumo koncepcija atsiskleidzia ir
skirtingose teoretiky vaizdo interpretavimo
strategijose. Deleuze’as Franciso Bacono
tapyboje jzvelgia neisskiriamumo - virtua-
lig zong, kurioje atsiskleidzia i§ dailininko
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samoningos kontrolés ilaisvintas jégy,
intensyvumy Zaismas pigmento materijoje
ir tapsmas, perZengiantis antropomorfines

ribas. Hubermanigkoje Fra Angelico inter-
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AISTE ZVINYTE

Phasmatic Being and Virtuality of an Image
in Georges Didi-Huberman’s Aesthetic

Conception

Summary

This article is devoted to an analysis of
the theory and practice of the influential
French art philosopher and art historian
G. Didi-Huberman. It seeks to reconstruct
the notions of the ghostliness and virtuality
of an image, which are the cornerstones
for understanding the nature of Huber-
man’s reasoning. This study focuses on
four main stages. First, we analyze the
parallels between phasma | phantom and
simulacra in the theories of Huberman,
Arunas Sverdiolas, and Gilles Deleuze.
Second, the concept of phantom is dis-
cussed in the context of Deleuze’s and

Huberman’s psychoanalytic approaches,
revealing the anthropological dimension
of Huberman’s theory. Third, the concept
of virtuality is refined by determining
the similarities and differences between
the art philosophies of Huberman and
Deleuze. This part of the research is based
on Henri Bergson’s concept of élan vital
and Friedrich Nietzsche’s idea of the in-
teraction between forces. Finally, image
theory is reconstructed through an analy-
sis of works of art by finding the different
connotations of Huberman’s and Deleuze’s
notions of virtuality.

Keywords: image, G. Didi-Huberman, A. Warburg, G. Deleuze, S. Freud,

simulacra, iconology, phantom, virtuality.
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Prisiminus konferencija ,,Rytai — Vakarai:
civilizacinio mastymo, politikos ir

vaizduotés aktualéjimas®

2019 m. spalio 26 d. Lietuvos kultaros
tyrimy institute (toliau - LKTT) vyko kon-
ferencija ,,Rytai - Vakarai: civilizacinio
mastymo, politikos ir vaizduotés aktu-
aléjimas“. Konferencija rengeé $is organi-
zacinis komitetas: pirmininkas - prof. ha-
bil. dr. Antanas Andrijauskas, nariai: prof.
(h.p.) Audrius Beinorius, dr. Zilviné Gai-
zutyté, dr. Naglis Kardelis, prof. habil. dr.
Bronius Kuzmickas, dr. Rasius Makselis,
akad. prof. dr. Algis Micktinas, dr. Stanislo-
vas Mostauskis, dr. Loreta Poskaite, dr. Vy-
tautas Rubavicius, dr. Aivaras Stepukonis,
dr. Odeta Zukauskiené.

LKTI direktorius Rasius Makselis pri-
staté prane$img ,,Pasaulinés informacinés
erdvés fragmentacija Walter’io Fisher’io
»Naratyvinés paradigmos® koncepcijos
pozitriu‘, kuriame jvairiais aspektais aptaré
radikalius dabartinés informacinés erdvés
poky¢ius ir vis labiau ryskéjancia joje fra-
gmentacija. Ji savo ruoztu trukdo adekva-
¢iai suvokti ir kritiskai vertinti pasaulyje
vykstancius geopolitinius, socialinius ir
kultarinius procesus.

Véliau dr. Vytautas Rubavicius kalbéjo
apie ,Globalizacine heterogenizacija: civi-
lizacinés vaizduotés ikilimg Amazonijos
liepsny Sviesoje“. V. Rubavicius teigé, kad
liepsnos ir plintantys kariniai konfliktai bei
klimato kaitos keliami Amazonijos misky
liepsnos savaip tragiskai nusviecia ir Loty-
ny Amerikos civilizacinio darinio tikrove
ir ypa¢ - naujaja tos civilizacijos ontologija,

kuri skleidziasi kaip Amazonijos indény
genciy vaizduoté, jau gerus pora desim-
tmeciy traukianti kultaros antropology ir
démesj. Paminésiu tik kelis i$skirtinius tos
ontologijos bruozus, kurie i§skleidziami
Eduardo Viveiros de Castro ir Filippe
Descola tyrinjimuose. Juose iskeliamas ir
apmastomas vietinio gyvenamojo pasaulio
ontologijos skirtingumas nuo vakarietis-
kosios ontologijos, kurioje ,veikia“ aiski
gamtos (objekty) ir kultiros (socialiniy
dalyky) skirtis. Amazonijos Zmonéms
zmoniy ir gyvany, zvériy skirtis sklei-
dziasi kitokiu pagrindu nei vakarie¢iams.
Vakary ontologijoje zmonés su kultira yra
»ivilke® zvériska prigimtj, o Amazonijoje
zmogiskoji prigimtis jgauna ir Zvériskas
bei kitokias formas. Esminiai Amazonijos
ontologijos bruozai buvo i$skleisti Jameso
Camerono filme Avataras (2009 m.). Ama-
zonijos liepsnos, skatinamos beribio neoli-
beralistinio pelno troskimo, negailestingai
naikina §j pasaulj ir jo ontologija.

Prof. akad. Antanas Andrijauskas pri-
staté prane$img ,, Globalizacijos vyksmai:
geopolitiniy jtampy ir kriziy stipréjimas
tarp dabartiniy civilizaciniy galios centry®
Pasak A. Andrijausko, civilizacijos istorija
néra anoniminis procesas. Ja kuria konkre-
dios tautos, turincios savo veida, specifines
vertybiy sistemas, kultarinius prioritetus,
ekonominius ir politinius interesus, kurie
neretai susiduria. Pastebimai augancios
pastaraisiais metais jtampos ir giléjantys
nei$spresti konfliktai tarp skirtingy zemés
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rytulio geopolitiniy galios centry rodo, kad
po TSRS zlugimo isryskéjusioje pasaulinéje
tvarkoje bresta nauji radikalas civilizaciniy
konfigtracijy ir galios centry poky¢iai,
kurie reikalauja naujos ontologijos ir pri-
brendusiy problemy sprendimo budy.

Véliau doc. dr. Naglis Kardelis pristaté
pranes$ima ,Vakary politinés sistemos krizé
civilizaciniy ir geopolitiniy i$sukiy akivaiz-
doje®, kuriame detaliai aptaré dabartiniy
civilizaciniy virsmy gelmines priezastis.
Jos praneséjo jsitikinimu siejasi su nau-
jy civilizaciniy galios centry i$kilimu ir
Vakary civilizacijos jtakos silpnéjimu, jos
nesugebéjimu adekvaciai reaguoti j naujus
issakius.

Doc. Konstantinas Andrijauskas
kalbéjo apie , Fizine infrastruktira, poli-
ting kontrole ir pasipriesinima 2019 mety
Kinijoje® Pastarieji metai kartu pateiké
daug duomeny autoriaus jgyvendinamam
kompleksiniam tyrimui, kuriuo siekiama
jvertinti fizinés (transporto, energetinés ir
komunikacinés) infrastruktiiros vaidmenj
vienpartinei Kinijos valdziai jtvirtinant
faktine teritorine kontrole separatistinj
potencialg turinc¢iuose bei gin¢ytinuose
$alies ir jos pasienio regionuose. Vadovau-
jantis Henri Lefebvreo ,erdvés gamybos®
samprata bei Michelio Foucault ir Davido
Harvey erdvés ir galios tarpusavio santykio
studijomis, pranesime glaustai konteks-
tuolizuojami trys pagrindiniai atvejai:
Sindziange kuriamas biopolitinis ,,panop-
tikumas®, daugelyje likusios Kinijos daliy
diegiamas Socialiniy kredity sistemy tinklas
bei transporto ir stebéjimo infrastruktaros
vaidmuo 2019 m. Honkongo protestuose,
rodanciuose akivaizdzius pasiprieSinimo
kontrolés tendencijoms Zenklus. Tarpusavio
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lyginimas atskleidzia, kad visi trys atvejai
i$ tikryjy atspindi bendrg Kinijos kaip ko-
kybiskai naujo pabréztinai technogeninio
pavidalo supergalios tapsmo procesa, kurj
$alies vadovybé vis labiau sieja su ,,Kiny sva-
jonés“ ir ,azijinémis vertybémis paremtos
civilizacinés valstybés“ mantromis.

Dr. Zilvinas Svigaris pristaté pra-
nesimg ,, Atsisukimas j tautines kultaros
tradicijas kaip patikima prieSpriesa nive-
liuojan¢ioms globalizacijos tendencijoms®
Archajinéje lietuviy tautosakoje Zzmogus
gyvena turtingais giminigkais ry$iais uz-
pildytame atvirame pasaulyje. Démesys
savo prigimtinéms i§takoms, nuosirdus
ripestingas susiderinimas su gyvenamuo-
ju pasauliu, pagarba patyrimui bei laiko
patvirtintai i$mindiai ir kitos tautosakoje
apdainuotos vertybés, kurios moderniame
pasaulyje praranda savo pirmine reikSme,
ugdomos butent $eimoje, kur bendraujama
betarpi$kai, kartu isgyvenant kasdienius
sunkumus ir dziaugsmus. Individas jsipras-
mina turtingame savo giminés kontekste,
kuris pripildytas dainy ir pasakojimy
susijusiy su juokingomis, litdnomis ar
pamokanéiomis istorijomis. Sios istorijos
suri$a visus lygmenis ir visus laikus j vie-
ninga visuma. Reik$mingg vaidmenj ¢ia
igyja ne tik gyvieji, bet ir mirusieji, kuriy
veiksmus ir darbus Zzmogus savo gyvenime
atkartoja vienokioje ar kitokioje formoje.
Tad giminé, kaip tam tikras centras su-
telkia ir apjungia visus, regimai, atsitikti-
nius reiskinius, o pats Zmogus visu kanu
jsijungia juos kaip i tam tikrg sakralaus
pasikartojancio veiksmo zaisma, kuris ir
yra jo gyvenimas. Vadinasi, giminés rysiais
gristos mitinés sistemos néra tik naivios
antromofizavimo ar mitiniy pasakojimy
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dekoravimo puo$menos. Panasiai, kaip ir
kalbos semantinis tinklas, jos simboligkai
kuria prasminj ri$luma, steigia jprasminta
gyvenamgjj pasaulj. Zmogus gyvena gimi-
nés simboliniy rysiy tvarkoje, batent kuri
ir sutelkia gimine tam tikru badu kurti bei
jprasminti savo butj.

IT sesija moderavo prof. Romualdas
Dulskis ir dr. L. Poskaité

Augustinas Dainys pristaté pranesi-
ma ,Trys kultarinés jvairovés problemos
sprendimai: transkultaralizmas, multikul-
taralizmas ir interkularalizmas® Prane$éjo
teigimu, kultarinés jvairoveés filosofiné
problema iSkyla, kai pripazjstamas kultary
pasaulius atskleidzianc¢iy kalby pliura-
lizmas, kai kiekviena i$ jy atitinka vieng
kultiira. Sis pripazinimas puse amziaus
vyravo Vakary filosofijoje, o nuo praéjusio
amzZiaus septintojo deSimtmecio yra susi-
jes su postmodernigja filosofija, taciau jo
$aknys slypi ankstyvojo Heidegerio veikale
»Butis ir laikas“ Transkultaralizma galima
laikyti socialistiniu ir kairiosios pakraipos
kultiirinés jvairovés problemos sprendimu:
visos baigtinés kultaros susilies, ir ateityje
bus viena kultiira, kurig sudarys visos skir-
tingos ir baigtinés praeities kulttiros.

Dr. Andrius Kulikauskas (JAV, Lietu-
va) pristaté pranesimg ,,Dievo zodZio skai-
tymas ir ra$ymas: Biblijos laiky $iuolaikis-
kumas ir masy laiky biblijiskumas®. Pasak
A. Kulikausko, §ventras¢iy skaitymas ir ra-
$ymas yra vienas i§ civilizacijy pagrindiniy
bruozy. I$ vienos pusés, jis pripazino, jog
jam, kaip Zmogui, kai kurie pasisakymai at-
rodo akivaizdziai dieviskos kilmeés. Juk kaip
a$, zmogus, galéciau kitam jsakyti, ,Mylék
prie$a“? I kitos pusés, tenka pastebéti, kad
neuzmir$tami PradZios knygos pasakojimai

apie Adomg ir Ieva, Nojaus arka, Abraoma
ir Izaoka, De$imt Dievo jsakymy ir kt. vis
délto néra legendos, o téra potremtinés
zydy bendruomenés sukurta literatara.
Juk Evangelija ir $v. Pauliaus laiskai remiasi
$iais pasakojimais, o psalmés, kronikos bei
Pranasy knygos jy visai nemini. Paminéta ir
Kunigy knyga, kurioje smulkiai aprasomos
nejtikétinos apeigos, kaip puo$niausiais ra-
bais apsirenge kunigai skerdzia aukas. Sioje
knygoje visgi yra nuostabus 19-asis skyrius,
kokie kunigai privalo bati tyrai dori. Visa
knyga susiveda j dieviska priesaka, ,, Mylék
artimg, kaip save patj.“ Tai pavyzdys, kad
nuosirdaus Zmogaus Sirdingi prisigalvoji-
mai gali prasiverzti i§ Zmonisko mastymo ir
pakilti j dieviskg mastyma. Praneséjas sitlé
taip naujom akim perzitaréti Biblija, kur
joje zmogiskas ir kur dieviskas mastymas.

Tatjana Solomonik-Pankrasova kalbé-
jo apie ,Teurgija senovés angly ,,Boetijuje.
Prane$ime démesys buvo sutelkiamas j
Dionisijo Areopagito (ca. 650-725) apra-
$yta pakyléjimg dievybés link - teurgijg
(gr. Oeovpyia), kurig inicijuoja Grozis kaip
kontempliacijos objektas, suvokiamas per
juslinius simbolius taip, kad Dionisijo este-
tiné pajauta tampa neatskiriama nuo epis-
temologijos. Dionisijo veikaluose i$ryskéja
pamatiné simboliy interpretacijos ir paties
interpretacijos metodo, vadinamosios Di-
onisijo Sventrai¢io hermeneutikos (angl.
Dionysian Biblical hermeneutics), idéja":
Dionisijui visa Karinija skelbia nematomo
Dievo teofanijg, o kiekviena butybé - sim-
bolis, paaiskinantis Nepaai$kinamg. Pra-
nes$ime buvo i$samiai aptariama simboliné
1 Paul Rorem, Pseudo-Dionysius. A Commentary on

the Texts and an Introduction to Their Influence.
Oxford: Oxford University Press, 1993, p. 73.
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Dionisijo hierarchijos refleksija senovés
angly Boetijuje — neoplatoniky idéjy per-
smelkto Boetijaus De consolatione Philo-
sophiae interpretacijoje. Straipsnio tikslas
yra atskleisti Dionisijo teurgijos atspindzius
senoveés angly Boetijuje.

Dr. Andrius Tamosevicius pristaté
pranesima ,,Post — fenomenologinis tie-
sioginés patirties tyrimas techno-globalaus
pasaulio akivaizdoje: komparatyvistiné
perspektyva®. Pranes§imas buvo skirtas
glaustai pristatyti post-fenomenologing
filosofija, jos esminius, i§ pragmatizmo
bei fenomenologijos tradicijy iSaugancius
bei su $iy dieny technomokslo $akomis
susilie¢ianéius, principus. Siame kontekste
buvo sutelktas démesys j vélyvaja M. Mer-
leau-Ponty karyba ir jos jtakg pamatinéms
post-fenomenologinéms idéjoms. Negana
to, trumpai aptarus esminius Tiantai budiz-
mo teiginius buvo atverta komparatyvistiné
galimybé juos sugretinti su svarbiausiomis
Merleau-Ponty tezémis ir techno-globalaus
pasaulio fone dar karta apsvarstyti tiesiogi-
nés patirties reik§me.

VU iranistikos ir islamo studijy lek-
torius Algimantas Litvinas kalbéjo apie
»Egiptiete El Saadawi ir jos pozitrj j vyry ir
motery nelygybe pomirtiniame pasaulyje®,
apie vieng skyriy i$ garsios Egipto feminis-
tés trijy daliy autobiografijos ,,Mano popie-
riai, mano gyvenimas® (,, Awraqi... hayati®).
Autoré (g. 1931), dar btidama jauna gydytoja
netrukus po abiejy tévy mirties para$é esé
,»Néra mano motinai rojuje vietos“. Remda-
masi hadisu - padavimu i$ islamo pranaso
Muhamado laiky, ji savo tekste samprotavo,
kad jos tévas, buves savo Zmonai iStikimas
ir mires praéjus keliems ménesiams po jos
motinos mirties, anapusiniame gyvenime
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tikriausiai nenorés Zmonos pazinti. Siame
gyvenime buvo jai i$tikimas ir vedé tik ja
vieng, nepasinaudojes islamo teisés tei-
kiama galimybe vienu metu turéti kelias
zmonas. Tuo tarpu vyri$kiy musulmony
po mirties laukia rojuje daugybé hurijy,
skaisc¢iy grazuoliy. Apsakyma jauna ragy-
toja skaité viename i§ literattiros vakary,
kurjuos vakarais rengdavo savo privacios
klinikos patalpose. Vakare dalyvavusieji
literataros Zurnaly redaktoriai nematé ga-
limybés tokj pasakojimg i$spausdinti, tad
autoré jj jtrauké j savo po keturiasdesimties
mety parasyta autobiografija.

Inga LauZonyté pristaté pranesima
»Metaforiskas Stasio Eidrigeviciaus ja-
ponizmo jtakotas dailés pasaulis“. Pasak
L. LauZonytés, Stasys Eidrigevi¢ius nevengia
metafory, kurios, suteikia dar jautriau ir
paslaptingiau atskleisti sgmonés virpesius.
Analizuodama Eidrigevic¢ius kirybinj
potenciala, pranes$éja pastebéjo jo regima
intuicijg, vaizduotés interpretacija, pasa-
monés jausmg, unikaly mastyma, galinga
tikrovés suvokimg. Simboliniai vaizdiniai
siejasi su tolimosios Japonijos ir archajis-
kais lietuviskais junginiais. Todél daugiau
ar maziau kariniuose randame senosios
japony ir lietuviy kulttry pavyzdziy.

Paskutiné sesija skirta patiems jauniau-
siems prane$éjams. Antanas Stancius pri-
staté pranesima ,,Senovés Mesopotamijos
sody ir vandens estetikos jtaka krastovaiz-
dzio architektarai®, kuriame glaustai aptaré
$io regiono landsaftinés estetikos savitumus
lyginant su indy, kiny ir araby-musulmo-
niskojo pasaulio land$aftinémis ir vandens
estetikos tradicijas. Balys Astrauskas
kalbéjo apie ,,Siuolaikine Kinijg prekariato
(dagong) poezija i§ komparatyvistinés
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perspektyvos“. Remdamasis daugybés kon-
kreciy reiskiniy analize, jis jtaigiai parode,
kaip nuozmi socialiné aplinka ir galingos
marginalizavimo tendencijos stipriai pa-
veiké meniniy vaizdiniy pasaulj, kuriame
regimi saviti didingos kiny klasikinés po-
ezijos tradicijos atgarsiai.

Alma LauZonyté pristaté temg ,,Vaiz-
duotés gamyba: Georgo Orwello politiniy
ir Algio Uzdavinio filosofiniy poZitriy
sasajos’, kurioje remdamasi jvairiy karybi-
nés evoliucijos tarpsniy tekstais, atskleidé
mai$tingy Uzdavinio vizijy s3asajas su
vélyvojo sovietmecio socialinio gyvenimo
aktualijomis. Valentinas Butanavicius
kalbéjo apie ,,Zaidimg kaip laisvés israiska
civilizacijos sklaidos labirintuose, teig-

damas, kad zaidimas néra ,jprastinis® ar
»tikras® gyvenimas. Tai iSéjimas is tokio
gyvenimo j laiking sferg, kuri turi savitg
paskirtj. Net mazas vaikas puikiai supranta,
kad jis - ,tik taip tycia; kad tai - ,tik Zai-
dimas®. Tasai ,tik Zaidimas* gali vykti labai
rimtai, net su atsidavimu, pereinanciu j
tikra uzsidegima, kuris laikinai visiskai pa-
naikina minétajj ,tik“. Dovydas Skarolskis
perskaité prane$img apie ,, Antireliginius
ir sekuliarizacijos atspindzius juodajame
metale®, kuriame aptaré $ios muzikinés
kultiros raidos tendencijas jvairiuose
kra$tuose ir parodé jy sasajas su jvairiuose
subkultiirose vykstanciais socialiniais ir
kultariniais procesais.
ONA GAIDAMAVICIUTE
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Lietuvos mokslo istoriky ir filosofy
konferencija ,,Scientia et Historia - 2019“

2019 m. kovo 28-29 d. Lietuvos kultaros
tyrimy institute vyko Lietuvos mokslo
istoriky ir filosofy konferencija ,,Scientia
et Historia — 2019% Pirmaja diena rinkosi
mobkslo istorikai, o antraja - filosofai.

Filosofiniy ir sociologiniy tyrinéjimy
sekcija savo darbg pradéjo tylos minute pa-
gerbdami ilgamecio Lietuvos mokslo istoriky
ir filosofy bendrijos pirmininko, konferencijy
»Scientia et Historia“ organizatoriaus bei dva-
sinio jkvépéjo profesoriaus Juozo Algimanto
Krikstopaicio (1931-2018) atminima.

Pasisakydamas pirmasis praneséjas
Naglis Kardelis apzvelgé Profesoriaus kii-
rybinj kelig: jo padarytus atradimus fizikos
ir chemijos moksly sanduroje, istorinius
mobkslo tyrinéjimus, i§ kuriy i$skyré mono-
grafija, skirtg garsiam Lietuvos fizikoche-
mikui Theodorui Grotthussui, - ,,Pralenkes
laika: Theodor Grotthuss“ (2001 m.), 1978
m. jvykusj postkj j filosofija, doméjimasi
kulttiros ir meno reigkiniais. Prelegentas
atkreipé démesj, kad Profesoriaus asme-
nybéje visi tyrimo laukai buvo artimai
tarpusavyje susije. Juos jungé savita teoriné
vizija - sujungti gamtos ir humanitarinius
mokslus. Kardelis teigé, kad $is noras
jungti atsispindéjo ne tik moksliniy tyrimy
srityje, bet ir organizaciniame darbe. Pro-
fesorius sieké burti Zmones j neformalias
grupes. Taip pat prelegentas pasidalino ir
asmeninio pobudzio prisiminimais, kaip,
rekomendavus Juliui Salkauskiui paskaityti
Krikstopaicio ,,Fizikiné realybé kvantiniu
aspektu® (1986, rusy k.), jis pirmg kartg
susidaré su Profesoriaus darbais.

Savo pranesime ,,Nepakeliama homo
consumens buties lengvybé heidegge-
riskame buties kontekste® j vartotojiska
$iandienos Zmogaus gyvenima Riita
Bagdanaviciateé sitlé pazvelgti i§ heide-
ggeriskosios perspektyvos. Ji kélé klausi-
mus: kodél $iandienos vartotojas — homo
consumens — apsvaiges nuo malonumy
¢ia-ir-dabar, siekiantis lengvumo, turéty
susimastyti apie bitj bei autentiskuma, ko-
kia prasmé tai daryti? Prelegenté pabrézé,
kad atsakymas j $iuos klausimus i$plaukia
i§ pacios Siandieninio Zmogaus egzistavimo
praktikos, i§ paties vartotojisko gyvenimo,
nes toks gyvenimas pasirodo paradoksalus
ir problematiskas, jo teikiami malonumai
bumerango principu apsigrezia virsdami
tustumos, beprasmybés potyriais — nepake-
liama baties lengvybe. Tokj gyvenimg Bag-
danaviciaté sialé giliau suprasti pasitelkiant
postmetafizing M. Heideggerio filosofija,
kuri nebepretenduoja i stabilius pamatus,
vienprasmes tiesas, objektyvuma, Zmogy
suvokia kaip postmetafizi$kai nuZzemintg
Dasein, priklausoma nuo laiko, istorinés
situacijos, aplinkybiy. Tokia filosofija,
praneséjos teigimu, padeda i$vengti nuo
gyvenimo atitrikusio teorinio filosofavimo
ir jdémiau patyrinéti j misy vartotojisko
gyvenimo praktika, todél ji gerokai arti-
mesné Siandieninei tikrovei nei, tarkime,
klasikiné esaties metafizika.

Vartotojiska Zmogaus biuiklé, perpinta
su vartotojiskumo ideologija bei sinoptine
prievarta, i§samiau gvildenama, pasitel-
kiant M. Heideggerio kategorijas das Man,
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pasauliskumas, $nekalai, smalsulys, kaip
apibudinancias neautenti$kg kasdiene
vartotojo egzistencija. Taip pat jtraukiama
ankstyvojo Heideggerio iSplétota bities link
mirties idéja, tampanti i$$tkiu vartotojiskos
egzistencijos kontekste. Ji perpinama su vé-
lyvajam M. Heideggeriui budinga dinamis-
kos bities, siejamos su prosvaiste, samprata,
geriausiai atskleidzian¢ia postmetafizing
»esme*. Tokia samprata siejama su likvidziu
vartotojisku masy dieny gyvenimu, kartu
parodoma, kad, vartotojiskai egzistuojant,
judama priesinga kryptimi, nei kreipia
heideggeriskasis judéjimas link bauties
pro$vais¢iy. Akcentuojama, kad vartotojas
patiria ambivalentiska nepasitenkinimo
ir vilties baiseng, sukasi ydingu stokos ir
geismo ratu, vis didindamas greitj.

Ruta Marija Vabalaité pranesime
,Egzistencinés problemos Juozapo Cepéno
filosofijoje” pazyméjo, jog $io kataliky ku-
nigo (1880-1976) filosofiné kiryba nebuvo
jtraukta j ,Lietuvos filosofijos istorijos $alti-
nius“ ir motyvavo, kodél $ig spraga reikéty
uzpildyti. Démesys buvo sutelktas j Cepéno
atsiminimy apie jo doktorantaros studijas
Vokietijos universitetuose fragmenta,
disertacijg apie Dostojevskij, uz kurig jam
buvo suteiktas Freiburgo universito filo-
sofijos daktaro laipsnis ir straipsniy apie
Nietzschee ciklg Jono Agaro slapyvardziu
publikuotg 1925-1926 m. Zurnale ,, Kultira®
Prelegenté parodé, kad Cepénas issiskiria i$
kity to laiko Lietuvos filosofy bandymais
be i$ankstinio ideologinio angaZzuotumo
nagrinéti individo ir jo aplinkos santykiy
problematika ir teigé, jog filosofiskai atvi-
ras Cepéno zvilgsnis | paprasto miestiecio
poreikj suprasti pasaulio harmonijg ir
rasti arba sukurti savo vietg joje, Zmogaus

ribotumo, jmesties ir beprasmiskos kancios
problemy apmastymai gali pretenduoti j
vieng i§ egzistencialistinio mastymo Lie-
tuvoje pradzios pozicijy.

Ausra Rimaité susirinkusiuosius su-
pazindino su savo jau ne vienus metus
vykdomy Lietuvos jaunimo virtualios
kult@ros tyrimy naujausiais rezultatais.
Jei 2017 ir 2018 m. pristatytuose prane-
$imuose mokslininké gilinosi | tai, kaip
socialiniy tinkly naudotojai pristato save
virtualioje erdvéje, tai $iy mety konferen-
cijoje ji aptaré memy kultiiros ypatybes.
Kaip ir ankstesniy tyrimy atveju, tiriamaja
grupe pasirinkti LSMU studentai. Pre-
legenté teigé, kad memai, kuriais LSMU
studentai dalijasi socialiniuose tinkluose,
pavyzdziui, Facebooko paskyroje ,,LSMU
MEMES, pasizymi ypatingu depresyvumu,
sarkastiSkumu ir netgi ziaurumu. Taciau
dél to Rimaité nebuvo linkusi studenty nei
smerkti, nei demonizuoti. Memy brutalu-
mumg ji ai$kino ne kaip studenty moralinio
sugedimo iSraiska, bet kaip pasichologinés
jtampos, kylancios jsisavinant sudétinga
studijy medziagg, atspindj.

Aistés Bartkienés ir Renatos Bikaus-
kaités pranesimas buvo skirtas aktualiai
ekologinio pilietiSkumo temai. Pasak
praneséjy, ekologinis, aplinkosauginis
arba zaliasis (angl. ecological, environmen-
tal, green) pilietiSkumas yra koncepcija j
aplinkosaugos filosofijos lauka jZengusi
2000 yjy pradzioje. Ji iki $iol gana pla-
¢iai analizuojama teoriniame lauke ir
pasitelkiama formuojant aplinkosaugos
politika jvairiais lygmenimis. Bartkienés
ir Bikauskaités teigimu, aplinkosauginio
pilietiskumo sgvoka transformuoja tradi-
cine pilietiskumo sampratg. Jei pastarasis
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nurodo i santykj tarp pilie¢iy ir valstybés,
ju teises ir pareigas vienas kito atzvilgiu, tai
ekologinis pilietiskumas jtraukia j §j rinki-
nj teises ir pareigas, kurios kyla i§ kiekvieno
misy santykio su aplinka, gamta, kitomis
gyvomis butybémis.

Plétodamos savo pozitrj j ekologinj
pilietiskuma, atskaitos tasku Bartkiené ir
Bikauskaité pasirinko Andrew Dobsono
idéjas. Savo pasirinkimg prelegentés mo-
tyvavo tuo, kad $is bioetikas suformulavo
gana novatoriska ekologinio pilietikumo
koncepcija, kurioje tarp ekologiniy piliecio
savybiy jvardijama ir, jy jsitikinimu, reiks-
minga rapescio dorybé. Taciau, Zvelgdamos
i$ rapescio etikos perspektyvos, prelegentés
jzvelgia Dobsono koncepcijoje ir trakumy.
Esg Dobsono ekologinio pilietiSkumo sam-
prata formuoja gana abstrakty pilietiSkumo
modelj, kuris neatspindi visos rapescio
specifikos bei sudétingumo ir skiria mazai
démesio jkanytai ir afektyviai rapinimosi
patirciai bei praktikoms yra ekologinio
pilietiSkumo pagrindas. Mes teigiame,
kad ekologinio pilietiSkumo samprata turi
bati i$plésta taip, kad ji apimty afektyvius,
jkunytus ir jpro¢io suformuotus Zmogaus
ir aplinkos santykius. Savo teorinius svars-
tymus Bartkiené ir Bikauskaité paremia ir
Antakalnio darzo, jkurto 2013 m. Sapiegy
parke, etnografinio lauko tyrimo, prelegen-
¢iy atlikto 2017 m., rezultatais.

Bioetikos temg Bartkiené pratesé
kitame pranesime. Ji kartu su Margarita
Poskute aptaré genetinio redagavimo
keliamus etinius i$$tikius. Esa genetinio
redagavimo atveju susiduriame su tokiais
klausimais: ar mes turime pareigg siekti,
kad gimty kuo geresniy savybiy turintys
vaijkai?; jei tévai yra skatinami suteikti kuo
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jmanoma geresne aplinkg, padedancia jy
vaikams vystytis (geras maitinimas, lavini-
mas, sveikatos apsauga ir pan.), tai galbat
reikéty ir juos skatinti rapintis tuo, kad
vaijkai turéty geriausius jmanomus genus?;
galiausiai kaip toli masy pareigos vaikams
siekia, kas gali pateisinti ar atmesti jsipa-
reigojimus siekti basimiems vaikams kuo
geresnés ,,startinés pozicijos“? Prelegentés
pazymeéjo, kad vieningo atsakymo j $iuos
klausimus mokslininky bendruomenéje
néra. Genomo redagavimo proponentai
dazniausiai pateikia du pagrindinius argu-
mentus, pateisinancius butinybe redaguoti
Zmogaus genoma: a) genomo redagavimas
leidzia padéti iSvegti genetiniy ligy bei
jas gydyti; b) tai yra nauja galimybé kaip
spresti nevaisingumo problemg. Genomo
redagavimo priesininkai pateikia tokius
kontraargumentus: a) riba tarp to, ka ga-
létumém laikyti nepageidaujama savybe
(liga), bei pageidaujamos, ,normalios®
savybés, yra trapi; b) kas turéty/galéty
spresti apie biisimy palikuoniy tinkamas/
netinkamas savybes? atsakyma j §j klausima
dar labiau komplikuoja tai, kad tinkamuy/
netinkamy savybiy vertinimas yra susijes ir
su kultiiriniu, socialiniu, istoriniu konteks-
tu, o taip pat gali buiti nulemtas politinés
ideologijos; c) jeigu geny redagavimas visgi
buty sékmingai jdiegtas j klinika, atsiranda
labai didelé tikimybé, kad tokia galimy-
be grei¢iausiai galés pasinaudoti ne visi
asmenys, nes $§i procedira, nepaisant jos
skelbiamo pigumo, vis tiek bty ne visiems
finansiskai jkandama; d) atrinkdami tik
tam tikras savybes ir laikydami kai kuriuos
individus ar jy bruozus ,netinkamais®, ne
tik jteisinsime eugenika, bet ir prarasime
Zmogaus genomo jvairove.

159



wo | SOVIJUS

Kestutis Sapoka perskaité pranesima
»Savoky kapitalizmas XXI a. lietuviy dai-
lés kritikos tekstuose®, kuriame pristaté
neseniai pasirodziusig su bendraautoriumi
Redu Dirziu parengta monografija ,, Dailés
kritikos (meta)metodologijos metmenys“
(2018 m.) ir joje pateikiamus 2010-2017 m.
lietuviy dailés kritikos tekstuose naudotos
terminijos tyrimo rezultatus. Kaip nurodé
praneséjas, tyrime buvo naudotas naudotas
formalusis-kiekybinis metodas. Jis leido
ignoruoti turininius ir prasminius teksty
aspektus ir koncentruotis vien j sagvoky var-
tojimo daznj. Sapoka teigé, kad pasirinktas
metodas leido nustatyti, kad lietuviy dailés
kritikai dazniausiai vartojo $ias sgvokas:
menas, menininkas ir jvairius jy vedinius
(meninis, meniné forma, meniné kokybé,
meno procesai, meniné kiiryba, meniné
akcija, meno verté, meniskas, meniskumas
ir t. t., ir t. t.). Po jy éjo kitos sgvokos ir jy
vediniai: paroda, erdvé, kultira, kiiryba,
objektas, Siuolaikinis, projektas, kontekstas,
istorija, laikas, socialumas ir sociumas,
foto, kuratoré(-ius), koncepcija ir t. t. Tarp
re¢iausiai vartojamy sagvoky atsiduria tokie
zodziai, kaip vienuolynas, vidinis, verba-
linis, uzuomina, Venecija, tamsa, teisybé,
Silkografija, sudétingas, sqZiné, sgjunga,
poteksté, nihilizmas, meilé, kanonas, mais-
tas, Londonas, kriitis, juokas, intuicija, jkvé-
pimas ir démesys. Prelegentas tikino, kad
sgvoky vartojimo daznis néra toks nekaltas
dalykas. Populiaras terminai naudojami
dailés kritiko siekiant susikurti sau ar savo
analizuojamam karéjui simbolinj (ideolo-
ginj) kapitalg. O pastarasis svarbus tuo, kad
nuo jo dydzio priklauso ir dailés kritiko, ir
jo analizuojamo kiiréjo vieta meninio lauko

hierachijoje. Kuo didesnj simbolinj kapitala
turi meninio lauko dalyvis, tuo aukstesne
vieta uzima meninio lauko struktaroje.
Tad, pagal Sapoka, kaip ekonomikoje, taip
ir meno srityje vyksta nuolatiniai kapitalo
akumuliacijos procesai.

Andrius Konickis toliau tesé savo
ilgametes filosofiniy idéjy paieska lietuviy
poezijoje. Sj karta analizuoti praneséjas
pasirinko Zemaiciy poeto Vytauto Stulpi-
no eiles. Stulpino mintis ,,be laiko nebuty
erdvés“ Konickiui primena A. Einsteino
erdvélaikio koncepcija. Prelegentas abejo-
jo, vargu ar poetas studijavo reliatyvumo
teorija — greiciausiai atrado jg, kaip kadaise
Oskaras Milasius, per ,,metafizines medita-
cijas®. Esg poeto mintis ,, Atsisédi sapuoklé-
se... ir... kartoji: upé negrjzta. Upé negrijzta
niekad“ suteikia papildomg atspalvj garsia-
jai Herakleito idéjai: jpratome manyti, kad
antrg kartg j upe negalima jbristi, nes ja
béga kiti vandenys - ogi kiti vandenys yra
dél to kad upé negrjzta... Konickis atranda
Stulpino poezijoje ir pokalbio su vokie-
¢iy filosofu Georgu Hegeliu uzuomazgy.
Pasak praneséjo, savoka ,saikas“ Hegelis
apibudina kaip gaire, ties kuria kiekybiniai
poky¢iai ima kelti kokybinius. Zemaiciy
poetas atitaria: ,,Niekur nebuvo po saule
nieko labiau elegantisko uz saika.“ Didysis
dialektikas, prelegentas spéja, pritarty: juk
isties elegantiski piruetai jvyksta $iame
tagke... Uzbaigdamas prane$img Konickis
konstatavo, kad taiklios ir grakscios poety
formuluotés atveria placias interpretacijy
galimybes.

Vytis Valatka gilinosi j Aristotelio ka-
tegorijy ai$kinimo scholastinéje logikoje
subtilybes. Jis jrodinéjo, kad aiskindami
Aristotelio kategorijy, arba predikamen-
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ty, statusg, scholastinés logikos Lietuvoje
XVTI a. antrojoje puséje atstovai Smigleckis
ir Ortizas rémési tomistine-$kotistine po-
zicija, pagal kurig Aristotelio kategorijos
yra realis esiniai - bendriausios realiai
egzistuojanciy daikty prigimtys. O Vianos
logikos tezése esa nerandame tiesioginio
atsakymo j klausimg, ar Aristotelio katego-
rijos yra realis, ar tik proto esiniai. Tadiau,
prelegento patikinimu, turimos medziagos
pakanka tvirtinti, kad Viana $iuo klausimu
pasirinko porfiriskajj pozitirj. Pastarasis
bendriausias daikty gimines laiké proto
esiniais butinais pazinimo instrumentais,
kurie tik ir laiduoja tikraji - mokslinj
zinojimg apie pacius jvairiausius tikrovés
aspektus. Tuo tarpu apibrézdami Sesiy
paskutiniy predikamenty santykj su pir-
momis keturiomis kategorijomis, Valatkos
tvirtinimu, Smigleckis, Ortizas ir Viana
aiskino, kad pirmieji nuo antryjy skiriasi
ne esmémis, o vien tik esmiy egzistavimo
budu, arba modusu.

Savo prane§ime ,,PrieStaros Lietuvos
filosofijoje sovietmeciu“ Gintaras Kabelka
gindija pozitrj, esg sovietinio laikotarpio
Lietuvos filosofija buvusi neprie$taringa,
t. y. monolitiska, negyvybinga, dirbtiné,
dogmiska ir prievartiné. Giliu praneséjo
jsitikinimu, toks supratimas esas pavir-
$utini$kas ir supaprastintas, stalinistinio
laikotarpio bruozus perkeliantis visam
sovietmediui ir visi$kai ignoruojantis
jo dinamika bei neatsizvelgiantis j kon-
krecia istorine medziagg. Esg sovietinio
laikotarpio filosofija nebuvo monolitiska,
jai badinga tam tikra teoriniy prielaidy
jvairové ir kismas: stalinistinio laikotarpio
totaly dogmatizmg ir vienodumg pamazu
keité auganti, gauséjanti ir jvairéjanti filo-
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sofiné kultira, kuri vélyvuoju sovietmeciu
virto mazai kg su sovietinémis vertybémis
turinciais filosofiniais tekstais, kuriuose
buvo subrandintos idéjos ir problemos,
pasirodziusios vertos jas plétoti ir laisvés
salygomis.

Kabelka jrodinéjo, kad sovietiniu lai-
kotarpiu polemikos objektu buvo tapes
net pats marksizmas. Esg uz ,marksistiskai
prie$ marksizmg“ pasisaké Jonas Repsys. Jis
kritikavo oficialiajam sovietiniam mark-
sizmui budingg krastutinj ideologizavima
ir redukcionizmg. Kai kuriy marksizmo
aspekty, prane$éjo teigimu, nevengé kri-
tikuoti Jonas Macevicius. Viename i§ savo
straipsniy jis labiau pabrézé dvasinés kulti-
ros autonomiskumg, kvestionavo automa-
tiskg ekonominiy veiksniy poveikj kultarai,
kritiskai atsiliepé apie marksistinj kultaros
rei$kiniy vertinimo kriterijy. Juozapas
Azubalis kritikavo sovietinj ateizmg. Bro-
nislovas Kuzmickas savo gausiuose mokslo
populiarinimo tekstuose, nagrinédamas
individo, dorovinés sgmonés, dorovinio
ugdymo, dvasinés kultiros, karybingumo
ir panasias problemas, nevengé pateikti
kritiS$ky pastaby apie oficialigja ideolo-
gija ir sistemos puoseléjamas vertybes
priesprie$indamas joms individualuma,
sagmoninguma, vidinés laisvés, dvasin-
gumo, kirybiskumo puoseléjimg ir kitas
antimarksistines nuostatas. Romanas Ple-
¢kaitis drjso kritiskai analizuoti dialektine
logika, kuriai sovietmeciu buvo teikiama
pirmenybé prie$ matematine logika.

Sekcijos darba uzbaigé Alvydas No-
reika. Savo prane$ime jis aptaré Amerikos
lietuviy sociologo Vytauto Kavolio santykj
su fenomenologija. Prane$éjas gincijo Lie-
tuvos akademinéje visuomenéje populiary
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jsitikinimg apie fenomenologinj Kavolio so-
ciologijos pobudi. Jis pateiké jvairius paties
Kavolio pasisakymus, kuriuose jis viena-
reik$miskai atsiriboja nuo fenomenologijos.
Ta jis padaro kalbédamas apie savo vaiz-
duojamojo meno sociologija bei literataros
sociologija. Todél praneséjas kélé klausima,
ar NuZemintyjy generacija nebus vienintelis
Kavolio kirinys, kuriame fenomenologi-
nés idéjos vaidina reik$minga vaidmenj. |
§j klausima Noreika atsaké neigiamai. Jo
teigimu, Kavolio civilizacijy analizéje svars-
toma, kuo fenomenologija galéty pratur-
tinti civilizacijy studijy metodologija. Esa
pastargja fenomenologija galéty papildyti
dvejopai. Pirma, fenomenologinis poziiiris
galéty bati labai naudingas aiSkinantis, kaip
atsiranda nauja tam tikro kultiros elemento
interpretacija, kaip ji jgyja patikimumg bei
kaip paveikia savo socialing aplinka. Tokiy
dalyky aiskinimasis leisty geriau suprasti,
kaip kultara yra jaugusi j kasdienj individy
gyvenima. Antra, fenomenologinis meto-
das galéty iki tam tikro laipsnio praversti
susidarus su kity civilizacijy keistenybémis.
Noreika atkreipé susirinkusiyjy démesj,
kad $iuo atveju Kavolis fenomenologija
apibréziai gerokai placiau nei pas mus
jprasta. Pasak prelegento, kai Kavolis raso
»socialiné fenomenologija®, jis turi mintyje

ne tik fenomenologine sociologijg, bet ir
kitg mikrosociologijos kryptj — simbolinj
interakcionizmg. Be to, fenomenologijai
priskiriamas ir Maxas Weberis bei juo seke
autoriai — Norbertas Eliasas, Bernardas
Groethuysenas, Martinas Greenas ir Jackso-
nas Learsas, — visi kartu Kavolio jvardijami
kaip istoriné fenomenologija.

Noreika jrodinéjo, kad placiai supran-
tama fenomenologija Kavolis pasitelkia
ne tik brézdamas metodologinius kelius,
reikalingus tirti, kaip savo kasdienio gy-
venimo situacijose individai interpretuoja
objektyvius civilizacijg sudarancius ele-
mentus, bet ir patiems $iems elementams
i$aiskinti. Naudodamas fenomenologinj
sagmonés modelj, mokslininkas ai$kina
pagrindinius kognityvinius civilizacijos
elementus - visumos apybraizZas, struktiirg,
energijg, tvarkq, netvarkq ir formaligsias
konstrukcijas. Ta¢iau prelegentas perspéjo,
kad ir $iuo atveju fenomenologinio po-
zitrio reikémés negalima perdéti. Jiems
konceptualizuoti bei tirti Kavolis naudoja
ir alternatyvy pozitrj, kuris neturi nieko
bendra su fenomenologija. Be fenomeno-
logijai budingos egologinés perspektyvos
mokslininkas naudoja ir beasmenj insti-
tucinj pozitrj.

ALVYDAS NOREIKA
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Apie autorius

ALEKSANDRAVICIUTE DALIA

Lietuvos kult@iros tyrimy instituto Komparatyvistiniy kultaros tyrimy skyriaus doktoranté. Vilniaus
universiteto prancuazy filologijos bakalauré, Vilniaus dailés akademijos dailés istorijos ir teorijos ma-
gistré. Moksliniy tyrimy sritys: komparatyvistiné estetika ir meno filosofija, perspektyva ir vizualumas,
prancuziskoji meno istorijos ir filosofijos tradicija.

ANDRIJAUSKAS ANTANAS

Tikrasis Lietuvos moksly akademijos narys — akademikas, humanitariniy moksly srities filosofijos
istorijos krypties habilituotas daktaras, Komparatyvistiniy kultiiros tyrimy skyriaus vadovas, vyriausias
mokslo darbuotojas. 1978 m. apgyné filosofijos daktaro, 1990 m. - habilituoto daktaro disertacija. Pa-
skelbé 22 monografijas, 48 studijas ir per 650 mokslo straipsniy jvairiomis kalbomis, sudaré 37 knygas.

GAIDAMAVICIUTE ONA

Vilniaus universitete jgijo lietuviy filologijos bakalauro (2001) ir lietuviy literatiiros magistro (2003)
laipsnius. Vilniaus dailés akademijoje — menotyros bakalauro (2004) ir magistro (2006) laipsnius. Lie-
tuviy kalbos redaktoreé, fotografé, vertéja. Moksliniy interesy sritys: dabartiné lietuviy filosofija, meno ir
religijos fenomenologija, menotyra, dailés ir fotografijos kritika, literattrologija, etnologija.

JUKNEVICIUS STANISLOVAS

Humanitariniy moksly (filosofija, o1H) daktaras (Maskvos valstybinis M. Lomonosovo universitetas,
1980), Lietuvos kultiiros tyrimy instituto Siuolaikinés Lietuvos kultiiros skyriaus vyresnysis mokslo dar-
buotojas. Isleido 3 monografijas, paskelbé per 60 straipsniy $alies ir uzsienio mokslo spaudoje. Moksliniy
tyrimy sritys: religijotyra, mentalitety istorija ir teorija, kultriné psichologija.

KATINAITE DEIMA

Hum. moksly dr., dailininkeé, Vilniaus dailés akademijos, monumentaliosios tapybos ir scenografijos
katedros docenté. Moksliniy tyrimy sritys: meno filosofija, estetika, atmintis, krastovaizdis, gamtos
ikultarinimo strategijos.

MICKUNAS ALGIS

Ohajo (JAV) universiteto profesorius, vienas iskiliausiy lietuviy iSeivijos filosofy, tarptautiniu mastu
pripazintas mokslininkas, fenomenologas. Profesorius jsteigé tarptautinj Husserlio mokslininky ratelj
(1970), jtrauktas j I$skirtiniy Amerikos mokytojy sarasa (1975), jsteigé tarptautinj Merleau-Ponty moks-
lininky ratelj (1976), jkiaré tarptauting Gebserio draugija (1983), tris kartus iSrinktas geriausiu Ohajo
universiteto profesoriumi, jsteigé Japan- West fenomenology ratelj (1996), Klaipédos universiteto garbés
daktaras (2000), Lietuvos moksly akademijos narys (2008), Universidad Rafael Landivar, Guatemala
garbés daktaras (2009), Vilniaus universiteto garbés daktaras (2011), Mykolo Romerio universiteto garbés
daktaras (2012), apdovanotas Lietuvos Respublikos kultiros ministerijos Garbés zenklu ir ordino ,,Uz
nuopelnus Lietuvai“ Riterio kryziumi (2017), Tarptautinio komunikacijos instituto Asociacijos laureatas
(2017). Redakciniy kolegijy narys: Springer International Publishing series: Contributions to Pheno-
menology. Continental Philosophy Series, Ohio University. Comparative Culture and Communication
Series, Hampton Press. The New Yearbook for Phenomenology and Phenomenological Philosophy.
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Contributions to Phenomenology Series, Dordrecht, Springer. Series on Culture, Nova Press. Seiy
Lietuvoje leidziamy Zurnaly redakciniy kolegijy narys. Profesorius skaité vir§ 700 pranesimy jvairiose

pasaulio konferencijose, ileides virs 300 straipsniy ir vir§ 30 monografijy.

NIKIFOROVA BASIA

Hum. moksly dr., Lietuvos kultiiros tyrimy instituto Siuolaikinés filosofijos skyriaus vyresnioji mokslo
darbuotoja. Moksliniy interesy sritys: Europos kulturinés ir religinés sienos, religines pluralizmas ir
tolerancija, kiinas ir jo rekontekstualizavimas Lietuvos vaizduojamajame mene. Autoré daugiau kaip

50 publikacijy.

RAZAUSKAS DAINIUS

Hum. moksly dr., Lietuviy literattros ir tautosakos instituo vyresnysis mokslo darbuotojas. Mokslo tyri-
muy sritys: mitinis pasaulévaizdis, mitologija, kulttriné antropologija, etnologija, psichologija, kalbotyra,
tautosaka. Daugelis autoriaus darby prieinami tinklapyje <http://tautosmenta.lt/dainius-razauskas/>.

STEPUKONIS AIVARAS
Hum. moksly dr., Lietuvos kultaros tyrimy instituto Komparatyvistiniy kultiros tyrimy skyriaus vyres-
nysis mokslo darbuotojas. 1991 m. Juozo Gruodzio konservatorijoje baigé klarneto specialybe, 1995 m.
Stiubenvilio pranciskony universitete (Ohajas, JAV) - teologijos ir filosofijos bakalauro studijas; 1997 m.
tarptautinéje filosofijos akademijoje Lichtensteino kunigaikstystéje baigé filosofijos magistro studijas;
2005 m. Vytauto DidZiojo universitete bei Kulttros, filosofijos ir meno institute (véliau LKTT) apgyné
humanitariniy moksly srities filosofijos krypties disertacija ,,Pasaulinés filosofijos“ idéjy kritika: filosofi-
niai ir istoriografiniai projektai Honolulu komparatyvizmo sgjiidyje. Stazavosi Zmogaus moksly institute
(Austrija, Italija, 2004) ir Havajy universiteto Filosofijos katedroje (JAV, 2007). 2005- 2006 m. LKTI
jaunesnysis mokslo darbuotojas, 2006-2008 m. mokslo darbuotojas, nuo 2008 m. vyresnysis mokslo
darbuotojas; nuo 2015 m. elektroniniy mokslo sklaidos varty ,,@eitis“ bendrasis redaktorius. Isleido mono-
grafija Pavergto mgstymo problema: Maxas Scheleris ir Zinojimo sociologijos iStakos (2005); sudaré mokslo
leidinius Tautinés mazumos Lietuvoje: virsmai ir atmintys (2014) ir Tautos beieskant: tarp ontologijos ir
ideologijos (2016); $alies ir uzsienio leidiniuose paskelbé per 70 akademiniy bei mokslo populiarinimo
straipsniy; i angly ir vokieciy kalby i$verté 4 knygas bei 4 straipsnius. Moksliniy tyrimy sritys: epistemo-
logija, hermeneutika, Zinojimo sociologija, tarpkultariniai tyrimai, lyginamoji filosofija, lyginamoji idéjy
istoriografija, globalistika.

SVIGARIS ZILVINAS

Hum. moksly dr., Vilniaus universiteto déstytojas, paskelbé per 10 moksliniy publikacijy. Moksliniy
interesy sritys — Lietuvos iSeiviy filosofiné mintis, Siuolaikiné hermeneutiné filosofija, Vakary filosofijos
istorija, civilizaciné komparatyvistika, filosofiné komparatyvistika, civilizacijy teorija ir kultaros studijos,
lietuviy tautinio tapatumo tyrinéjimo problemos.

ZVINYTE AISTE
Vilniaus universiteto filosofijos ir Vilniaus dailés akademijos dailés istorijos ir teorijos magistré. Moksliniy
tyrimy sritys: komparatyvistiné estetika ir meno filosofija, prancaziskoji estetikos, meno filosofijos ir

meno istorijos tradicija, vaizdotyra.
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Our contributors

ALEKSANDRAVICIUTE DALIA

PhD student of the Department of Comparative Cultural Studies, Lithuanian Institute of Cultural
Research. Bachelor of French Philology, Vilnius University, Master of Art History and Theory, Vilnius
Academy of Arts. Research areas: comparative aesthetics and philosophy of art, perspective and visuality,
French tradition of art history and philosophy.

ANDRIJAUSKAS ANTANAS

Academician at the Lithuanian Academy of Sciences, habilitated doctor of humanitarian sciences (his-
tory of philosophy), Chief research officer at the Lithuanian Culture Research Institute, Professor at the
Vilnius Academy of Arts, President of the Lithuanian Aesthetic Association. Author of 19 monographs,

35 compiled books and over 650 scientific articles in various languages.

GAIDAMAVICIUTE ONA

Bachelor of Lithuanian Philology (2001) and Master of Lithuanian Literature at Vilnius University (2003)
degrees. Bachelor of Arts (2004) and Master (2006) at Vilnius Academy of Arts degrees. Lithuanian
language editor, photographer, translator. Research interests: Current Lithuanian philosophy, phenom-
enology of art and religion, art criticism, criticism of art and photography; literary studies, ethnology.

JUKNEVICIUS STANISLOVAS

Doctor of humanities (PhD, philosophy, 01H) at M. V. Lomonosov Moscow State University (1980);
senior research fellow at the Department of Modern Lithuanian Culture at the Lithuanian Culture Re-
search Institute. Author of 3 monographs, contributor of over 60 articles to national and international
science publications. Areas of academic interest: religious studies, history and theory of mentalities,
cultural psychology.

KATINAITE DEIMA - an artist (painter), associate professor at Vilnius Academy of Arts, Department of
Monumental Arts and Set Design. Research interests: philosophy of art, aesthetics, memory, landscape
and nature.

MICKUNAS ALGIS

A professor at the University of Ohio (USA), one of the most prominent philosophers of Lithuanian
emigration, an internationally recognised scholar and phenomenologist. He is the founder of the In-
ternational Husserl Scientist Circle (1970), a member of the 1975 Best American Teachers’ List (1975),
founded the International Circle of Merleau-Ponty Scholars (1976). He also has founded the International
Gebser Society (1983), was three times elected as University (Ohio) Professor, founder of Japan-West
Phenomenology Society (1996). He is the University of Klaipeda Honorary Doctor of Lithuania (2000),
Member of the Lithuanian Academy of Sciences (2008), Doctor of Honor of Universidad Rafael Landivar,
Guatemala (2008), Doctor of Honor of Vilnius University (2011), Honorary Doctor of Mykolas Romeris
University (2012). He was awarded the Cross of the Knight of the Order of Merit of Lithuania for the
Ministry of Culture of the Republic of Lithuania (2017), Laureate Fellow, International Communicology
Institute (2017). Member of editorial board: Springer International Publishing series: Contributions to
Phenomenology. Continental Philosophy Series, Ohio University. Comparative Culture and Com-

munication Series, Hampton Press. The New Yearbook for Phenomenology and Phenomenological
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Philosophy. Contributions to the Phenomenology Series, Dordrecht, Springer. Series 155 on Culture,
Nova Press. Member of six editorial boards in Lithuania. Professor has read over 700 papers at various
world conferences, have published over 300 articles and over 30 monographs.

NIKIFOROVA BASIA

Doctor of the Humanities (philosophy), Associate Professor and Senior Research Fellow of the department
of Contemporary Philosophy at Lithuanian Culture Research Institute. Areas of Academic Interest: Euro-
pean cultural and religious borders, religious pluralism and tolerance, body and its re-contextualization
in Lithuanian visual arts. She are author of more than 50 publications.

RAZAUSKAS DAINIUS

Doctor of humanities (PhD, philology), the senior scientific employee in the Department of Folk Narative at
the Institute of Lithuanian Literature and Folklore. Research interests: mythological worldview, mythology,
cultural anthropology, ethnology, psychology, liguistics, folklore. Most of the authors’ items are available
on the webpage <http://tautosmenta.lt/dainius-razauskas/>, some of them with summaries in English.

STEPUKONIS AIVARAS

Doctor of humanities (philosophy, 01H), senior science fellow at the Lithuanian Institute for Cultural
Studies (Vilnius, Lithuania). BM in clarinet performance at Juozas Gruodis’ Conservatory (Kaunas,
Lithuania, 1991), BA in philosophy and theology at the Franciscan University of Steubenville (Ohio,
USA, 1995), M.A. in philosophy at the International Academy of Philosophy (Internationale Akademie
fiir Philosophie im Fiirstentum Liechtenstein, Schaan, 1997), PhD in humanities (philosophy, o1H) at the
Institute for Cultural, Philosophical, and Art Studies (Vilnius, Lithuania, 2005) on the dissertational topic
of A Critique of the Ideas of a ‘World Philosophy’: The Philosophical and Historiographical Initiatives in the
Honolulu Comparative Movement. Has been granted research fellowships to visit the Institute for Human
Sciences (Vienna, Austria, 2004) and the University of Hawaii (Hawaii, USA, 2007). Has authored The
Problem of Enslaved Thinking: Max Scheler and the Origins of the Sociology of Knowledge (2005); ed-
ited National Minorities in Lithuania: Transformations and Memories (2014) and Searching for the Nation:
Between Ontology and Ideology (2016); published over 70 articles, scholarly as well as popular, on topics
of epistemology, hermeneutics, the theory of translation, the sociology of knowledge, comparative and
intercultural philosophy; translated 4 books and 4 articles from German and English into Lithuanian.
Since 2015, the general editor of @etis, the e-gateway for the dissemination of science. Areas of academic
interest: cross-cultural Lithuanian studies, epistemology, hermeneutics, sociology of knowledge, com-
parative philosophy, comparative historiography of ideas, global studies.

SVIGARIS ZILVINAS

In 2014, defended the humanities (philosophy) doctorate (thesis Vincas Vy¢inas philosophical heritage,
headed by prof. Ariinas Sverdiolas, consultant Arvydas Sliogeris) at Vilnius University. Areas of Academic
Interest: philosophical hermeneutics, ontology, phenomenology, Comparative cultural anthropology,
intercultural dialogue, globalization impact on national identity, archaic Lithuanian culture.

ZVINYTE AISTE

Master of Arts in Philosophy and Theory of Vilnius University and Art Academy of Vilnius Academy
of Arts. Research areas: comparative aesthetics and art philosophy, French tradition of aesthetics, art
philosophy and art history, visual arts.
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Atmena straipsniy autoriams

Leidinyje skelbiami moksliniai straipsniai ir studijos, apimancios kultaros raidos ir sklaidos,
kultaros teorijos, civilizacinés komparatyvistikos, socialinés ir kultirinés antropologijos,
kulttirinés atminties, kultiirinés psichologijos, kulttiros sociologijos, naujyjy medijy kultaros
tyrimy rezultatus; publikuojami reik$émingy teksty vertimai, istoriniai $altiniai, recenzijos
bei konferencijy apzvalgos. Straipsniai spausdinami lietuviy, angly, prancizy, vokieciy ir
kitomis tarptautinés mokslinés bendruomenés dazniausiai vartojamomis kalbomis.

Bendrieji reikalavimai:

Tekstg galima rinkti bet kuriuo teksto redaktoriumi Windows operacinéje terpéje. Rai-
dynas — Times New Roman, dydis - 12 pt., tarpas tarp eilu¢iy - 1,5 intervalo. Parastés:
vir§uje - 2,5 cm, apacioje - 3 cm, kairéje — 3 cm, desinéje — 2 cm. Nuorodos pateikiamos
puslapio apacioje naudojant footnote programg ir automatinio numeravimo biida. I$nasos
skaicius tekste raomas pries$ skyrybos Zenklg. Straipsnio pabaigoje pateikiama santrauka
angly (jei straipsnis parasytas angliskai - lietuviy) kalba (1000-3000 sp. zenkly).

Bendrieji straipsnio struktiiros reikalavimai:

Skelbiamas straipsnis turi atitikti mokslinés publikacijos standartg. Straipsnio pradzioje
nurodomas pilnas autoriaus vardas ir pavardé, straipsnio pavadinimas. Mokslinis straips-
nis turi turéti skyrius. Jvadiniame skyriuje formuluojamas tyrimy tikslas, apibréziamas
objektas, nurodomi tyrimo metodai ir nagrinéjamos problemos i$tyrimo laipsnis bei
naujumas; apzvelgiama ir jvertinama tyrinéjamos temos literatara. Straipsnio pabaigoje
autorius pateikia i$samias i$vadas, atspindincias uzsibrézta tyrimo tiksla.

Bibliografiniai $altiniy ir literatiiros pateikimo reikalavimai:

Nurodant saltinj i§ archyvo ar rankrastyno:

Saltinio pavadinimas. Archyvo pavadinimas, fondo numeris, aprago numeris, bylos
numeris, lapo numeris.

Pvz.:

J. Basanaviciaus laiskas J. Slitipui, 1888 03 16, Lietuvos centrinis valstybés archyvas (to-
liau - LCVA), f. 1, ap. 4, b. 36, L. 47.

Nurodant monografija:
Autoriaus pavardé, pirmoji vardo raidé. Knygos pavadinimas. Leidimo vieta ir leidykla,
metai, puslapiai.
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Pvz.:
Tamogsaitis, M. Vinco Krévés-Mickeviciaus politiné biografija: rasytojo tragedija politikoje.
Vilnius: Gimtasis Zodis, 2012, p. 172.

Nurodant straipsnj i§ Zurnalo:

Autoriaus pavardé, pirmoji vardo raidé. Straipsnio pavadinimas. Zurnalo pavadinimas,
Leidimo metai, tomo numeris, puslapiai.

Pvz. Repsiené, R. Atminties tapatumai: istoriSkumo dilemos ir pasirinkimy retorika.
Kultirologija, 2010, t. 18, p. 45-73.

Nurodant straipsnj i$ straipsniy rinkiniy, enciklopedijy, testiniy leidiniy:

Autoriaus pavardé, pirmoji vardo raidé. Straipsnio pavadinimas. Leidinio pavadinimas,
redaktoriaus (sudarytojo) pirmoji vardo raidé. Pavardé. Leidimo vieta ir leidykla, metai,
puslapiai.

Pvz.:

Maciulis, D. Laikinosios sostinés kolektyvinés atminties krastovaizdis. Nuo Basanaviciaus,
Vytauto DidZiojo iki Molotovo ir Ribbentropo: atminties ir atminimo kultiry transforma-
cijos XX-XXI amziuje, sud. A. NikZentaitis. Vilnius: Lietuvos istorijos instituto leidykla,
2011, p. 133-156.

Bibliografiniy $altiniy ir literatiiros sarasas pateikiamas straipsnio pabaigoje abécélés
tvarka. Be to, tekste (puslapio apacioje) pateikiama nuoroda j cituojama bibliografinj
$altinj ar literaturg. Pastaruoju atveju gali buti pateikiama $altinio, knygos ar straipsnio
pavadinimo santrumpa.

Ant atskiro lapo turi bati nurodyta straipsnio autoriaus vardas, pavardé, darbovieté,
pareigos, darbovietés adresas ir elektroninis adresas.
Straipsnius siysti elektroniniu adresu redakcija@sovijus.It
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Guidelines for Contributors

General: The entire manuscript should approximate 40 ooo characters. Articles could
be prepared using any text editor in Windows operating system and Times New Roman
12 point typeface. Line spacing - 1,5. Top and bottom margins - 2 cm, left margin - 3 cm,
right — 1 cm. References should be displayed in page bottom using footnote system and
numbered consecutively throughout the text. Summary should contain at most 3000
typographical units.

Structure requirements: Article should meet standards for academic publishing and
scientific validity. Article should consist of these sections: title of the article followed by
author(s)’ full name(s), introduction, the main text, conclusions, summary and the list
of references. In the introduction should be presented the object, goal of research, the
methods applied and a review and analysis of results and conclusions of previously pu-
blished studies, to explain why the current study is of scientific interest. The conclusions
should outline the purpose of the article and the main results.

Reference lists and bibliographies:

Referencing Archival Sources or Manuscripts:

Title/Description of the Source. Title of an Institution/Repository (Archive), Record group/
Collection Name/Number, Folder number, Folio Number

Example:

J. Basanavicius Letter to J. Slitipas, 1888 03 16, Lithuanian Central State Archive (LCSA),
Collection 1, Folder 36, folio 47.

Referencing a Book (Monograph):

Last name, Initial(s). Title. Place of Publication: Publisher, Year, Pages.

Example:

Geertz, C. Available light: Anthropological Reflections on Philosophical Topics. Princeton:
Princeton University Press, 2000, p. 322.

Referencing a Journal Article:

Lastname, Initial(s). Title of the Article. Title of the Journal, Year, Volume (Issue), Pages.
Example:

Featherstone, M. Ubiquitous Media: An Introduction. Theory, Culture and Society, 2009,
vol. 26(1), p. 1-22.
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Referencing an Article from an Article Collection, Encyclopedia or Periodical Publication:
Last name, Initial(s). Title of the Article. Title of the Publication, Editor’s (Initial(s). Last
name. Place of Publication: Publisher, Year, Pages.

Example:

Iser, W. The Reading Process: A Phenomenological Approach. Reader-Response Criticism:
From Formalism to Port-structuralism, Ed. Jane P. Tompkins. The John Hopkins University
Press, 1980, p. 35-43.

A list of bibliography and references is provided at the end of an article in the alphabetical
order. Also, in the text (at the bottom of the page) a link to bibliography or references is
given. In this case, the abbreviated title of the source, book or article might be provided.

The papers are to be sent to Editorial board by e-mail editor@sovijus.lt. All submissions
must include a cover sheet or letter that includes the author’s name, position, institutional
affiliation, postal address and e-mail address.
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