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SEOWO WSTEPNE

Opublikowany przez Sekcje Brytyjska Papieskiego Stowarzyszenia
Pomoc Kos$ciolowi w Potrzebie w listopadzie 2022 roku raport Przeslado-
wani i zapomniani przedstawia panorame probleméw zwiazanych z sytu-
acja chrzescijan w réznych rejonach $wiata. Obejmujaca lata 2020-2022
analiza wykazuje, ze niestety liczba krajow, w ktérych chrzescijanie sa
dyskryminowani i prze$ladowani na rézny sposéb, rosnie. Naturalnie ra-
port dotyczy jedynie przyznajacych sie do wiary w Chrystusa, jednak per
analogiam mozna rozciggnac jego ustalenia takze na inne grupy religijne.
W wielu bowiem przypadkach opisane w raporcie sytuacje, zwtaszcza
opresje panstwowe, dotykaja w réwnym stopniu kazdego wierzgcego, nie-
zaleznie od przynaleznosci religijnej. Kazda bowiem forma ograniczania
praw wolnoéci, ktére z natury przystuguja kazdemu czlowiekowi, dotyka
takze sfery potrzeb i wolnosci religijnych, nawet jesli nie jest wprost w nia
wymierzona. Taka sytuacja stoi w sprzeczno$ci z lansowanym modelem
wspdtczesnosci jako ery wolnosci. Procesy globalizacyjne, rozwdéj techno-
logii internetowych, powszechny dostep do informacji, promowanie tresci
liberalnych i wolno$ciowych moze rodzi¢ w nas przekonanie, ze zZyjemy
w czasach, ktére mozna nazwac¢ epoka wolnosci. Posrdéd wielu aspektow
udanego i pozadanego zycia, wtasnie wolno$¢ jawi sie jako jego naczelna
cecha charakterystyczna. By¢ cztowiekiem wspétczesnym, to mie¢ mozli-
wo$¢ decydowania o wszystkim, o rzadzie i kolorze butéw, o miejscu pracy
i sktadzie wypijanej codziennie kawy, o posiadaniu potomstwa i liczbie dni
wypoczynku. Kazda forma narzucania czegokolwiek z jakiejkolwiek strony
odbierana jest jako najwieksze zagrozenie.

Ta idealistyczna wizja wolnosci dostepnej kazdemu, o kazdej porze,
w kazdych warunkach i w kazdej dziedzinie nie wytrzymuje jednak krytyki
ze strony rzeczywistosci. Szczegdlnie ostatnie lata: ogdlnoswiatowa pande-
mia, wielomiesieczne lockdowny a w ostatnich miesigcach wojna w Ukrainie,
a w konsekwencji kryzys energetyczny i ekonomiczny dotykajacy ludzi
mieszkajacych tysigce kilometréw od Kijowa — to wszystko pokazato, jak
krucha i podatna na czynniki zewnetrzne jest wolno$¢ osobista. Konieczno$é
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podporzadkowania sie zewnetrznym ograniczeniom jest odbierana jako
gwalt na podstawowych prawach, roénie spoteczna frustracja, a jej skutkow
w dalszej przysztosci nie sposéb przewidzied.

W tym kontekscie podejmujemy refleksje na temat wolnosci religijnej
jako szczegdlnego aspektu wolnosci jako takiej. Wydaje sie by¢ to temat
wazny i palacy, gdyz w wielu analizach umyka on oczom badaczy. Religia
i jej wyznawanie staje sie niemodne i nieprzystajagce do nowoczesnosci.
Tymczasem wolno$¢ religijna, jako przejaw intymnej decyzji wiary, jest
jednym z konstytutywnych elementéw wolnos$ci osobistej. Takze brak wia-
ry, ateizm w kazdej jego formie, zasadza sie wtasnie na wolnosci religijne;j.
Wolne podejmowanie decyzji wiary i nie-wiary i wyrazanie tej decyzji przez
zewnetrze akty nie moze by¢ traktowane jako przywilej, ale musi znalez¢
swoje wtasciwe miejsce w tkance praw naturalnych przystugujacych kaz-
demu cztowiekowi.

Najlepszym orezem w walce o wolnos¢ religijng jest upowszechnianie
wiedzy w tym temacie. Jak zostato juz zasygnalizowane wczesniej, po-
wszechne przekonanie o czasach wspoélczesnych jako epoce wolnosci stoi
w sprzecznos$ci z wieloma przyktadami jej famania. Widzimy takze wiele
dziatan, ktére ograniczaja lub w sposéb zakamuflowany anuluja ludzka
wolnos$¢. Tam, gdzie wolno$¢ stata sie priorytetem, dziatania jej przeciw-
nikéw musza przyjmowac bardziej wysublimowane metody. Manipulacja,
polprawdy, nattok informacyjny, odwotywanie sie do emocji, zwtaszcza do
strachu, stosowanie fake newséw — to jedynie przyktady rozlegtych dziatan,
ktére uderzajg w ludzka wolno$é. Podobnie jest w przypadku wolnosci
religijnej. Pojawia sie wiele dziatan i metod, ktére nie tyle prowadza do
fizycznego prze$ladowania oséb wierzacych (chociaz takich przypadkéw
jest ciagle wiele, a w ostatnich latach widzimy nawet ich liczebny wzrost),
ale daza do wyeliminowania sfery odnoszacej sie do religii z przestrzeni
publicznej. Spoteczny ostracyzm, publiczne o$mieszanie i dyskredytowanie,
podwazanie wartosci pragmatycznej — to tylko najszybciej przychodzace na
mys$l hasta w tym kontekscie.

Kazde dziatanie, ktore zmierza do zwiekszenia $wiadomosci zagrozen
dla wolno$ci religijnej, jest najlepsza metoda w walce o zachowanie prawa
do wolnosci religijnej. Wobec wymienionych wyzej zagrozen mozemy wy-
kaza¢ sie wieksza swiadomoscia problemu. Edukacja i samo$wiadomos¢ to
najlepsze lekarstwa, ktore chronia przed manipulacjg. Ufamy, ze niniejszy
zbidr szczegdétowych opracowan w tym zakresie przyczyni sie do zwiekszenia
$wiadomosci na temat wolnosci religijnej, da argumenty w dyskusjach na
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ten temat a przede wszystkim ugruntuje w kazdym z odbiorcéw pragnienie
wolnoéci, takze tej religijne;j.

Oddajemy panstwu do rak ponizszy zestaw tekstow zwigzanych z ba-
daniami poszczegdlnych autoréow, dotyczacymi wolnosci religijnej. Jak
wskazuje tytul niniejszej publikacji, to co je charakteryzuje to wtasnie
réznorodnos¢. To zréznicowanie jest jednak w tym przypadku swoistym
kluczem. Nie powinno ono jednak nas dziwi¢, gdyz problematyka wolnos$ci
religijnej jest niezwykle zr6znicowana. Stad tez ponizsze teksty stanowig
tylko fragment niezwyktego bogactwa koncepcji wolno$ci, postaci, wyda-
rzen, wyzwan i procesow.

ks. Waldemar Cisto
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DOKUMENT MIEDZYNARODOWEJ
KOMISJI TEOLOGICZNEJ O WOLNOSCI RELIGIJNEJ
W SLUZBIE WSPOLNEGO DOBRA

W latach 2014-2018 jedna z grup roboczych Miedzynarodowej Komisji
Teologicznej! zastanawiata sie nad znaczeniem wolnosci religijnej we wspot-
czesnym $wiecie. Owocem jej pracy byt dokument pt. Wolnos¢ religijna dla
dobra wszystkich. Podejscie teologiczne do wspdlczesnych wyzwan, zatwierdzony
przez cata komisje w 2018 r., a opublikowany rok pézniej, 21 marca 2019 r.2
Zostat on upowszechniony na stronie internetowej Komisji i przettumaczony
na siedem jezykow, wérdd ktorych nie ma jeszcze niestety jezyka polskiego.
Dlatego tez celem niniejszego tekstu jest przyblizenie najwazniejszych zato-
zen i refleksji wyzej wspomnianego dokumentu, wzbogaconych o konieczne
odniesienia do nauczania Kosciota i osobiste spostrzezenia.

Dokument ten z zaloZenia nie ma charakteru akademickiego, ale jest
raczej refleksja teologiczno-hermeneutyczna, zachecajaca do refleksji nad
deklaracja Soboru Watykanskiego II Dignitatis humanae, ktéra rozwineta

! Miedzynarodowa Komisja Teologiczna zostata ustanowiona przez $w. Pawta VI 11 kwiet-
nia 1969 r. przy Kongregacji Nauki Wiary. Zadaniem Komisji jest wspomaganie Stolicy Apostol-
skiej, w szczego6lnosci Kongregacji Nauki Wiary, w studiowaniu waznych kwestii doktrynalnych.
Komisja ztozona jest z teologéw pochodzacych z réznych szkét i narodowosci. Czlonkowie
Komisji — ktdrych liczba nie przekracza 30 — sa mianowani przez ojca $wietego na pigciolet-
nia kadencje. Komisja moze tez wypelnia¢ swoje funkcje na poziomie podkomisji. Wyniki
studiéw sa przedstawiane papiezowi i przekazywane dla uzytku Kongregacji Nauki Wiary.

2 Por. Miedzynarodowa Komisja Teologiczna, La liberté religieuse pour le bien de tous. Une
approche théologique aux défis contemporains (LLR), https://www.vatican.va/roman_curia/
congregations/cfaith/cti_documents/rc_cti_20190426_liberta-religiosa_fr.html [10.07.2022].
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chrze$cijanskie racje przemawiajace za poszanowaniem wolnosci religijnej
jednostek i wspdlnot w ramach panstwa prawa i praktyk sprawiedliwosci
w spoleczenistwach obywatelskich oraz przedstawita fundamenty osobistego
i wspolnotowego podejscia do wolnosci religijnej®. Uwzglednia przy tym
nowy kontekst historyczny zycia wspolnoty ludzkiej, charakteryzujacy sie
m.in. zupelng obojetnoscia etyczno-religijng panstwa jako takiego, zwtaszcza
w obrebie kultury Zachodu. Dokument ukazuje takze $cista relacje miedzy
perspektywa teologiczng i antropologicznag, ktéra wyptywa z personalistycz-
nych zasad wspolnotowego i chrzescijaniskiego pojecia wolnosci religijnej
dla wszystkich.

Omawiany dokument rozpoczyna sie od przypomnienia soborowej
deklaracji Dignitatis humanae oraz jej recepcji w Magisterium Kosciota
i teologii po Soborze Watykanskim II (rozdz. 2). Nastepnie podaje on filo-
zoficzne i antropologiczne zasady wolnosci religijnej, uyjmowanej zaréwno
w perspektywie indywidualnej, jak i wspolnotowej (rozdz. 3). W kolejnym,
czwartym rozdziale podkresla on znaczenie wspdlnot religijnych w zyciu
spotecznym. Nastepny rozdziat wskazuje na zakorzenienie wolnosci religijnej
w osobowej kondycji cztowieka, w jego godnosci, ktéra jest niezbywalna.
Z tej perspektywy ideologie panstwowe, uwazajace siebie za neutralne reli-
gijnie i etycznie, trzeba uznacé za sprzeczne same w sobie (rozdz. 5). Ostatnie
rozdziaty skupiajg sie na wktadzie wolnosci religijnej w budowanie zycia
wspolnego i pokoju spotecznego (rozdz. 6) oraz na centralnym znaczeniu
wolnodci religijnej dla wspolczesnego postannictwa Kosciota (rozdz. 7).

1. Spostrzezenia dotyczace wspoétczesnych uwarunkowan

W pierwszej, wstepnej czesci dokumentu przedstawiono wspolczesny
kontekst refleksji o wolnosci religijnej, zauwazajac, iz czesto — zwtaszcza
na Bliskim Wschodzie i w Azji — do gtosu dochodza zwolennicy tradycji
religijnych i narodowych a w wielu zsekularyzowanych spoteczenstwach
powstaja roznorodne wspdlnoty religijne. Natomiast tam, gdzie pojawia sie
problem wolnosci religijnej, jest ona omawiana w odniesieniu do koncep-
cji praw czltowieka i wolnosci obywatelskich, ktére sg zwiazane z kultura
o charakterze liberalnym, demokratycznym, pluralistycznym i $wieckim. Ten
dyskurs odwotuje sie do pokojowego wspdtzycia, godnosci jednostki oraz

3 Por. Sobo6r Watykarnski II, Deklaracja o wolnosci religijnej Dignitatis humanae (DWR),
7 XII 1965, w: Sobdr Watykanski II, Konstytucje, dekrety, deklaracje, Poznan 2002, s. 410-421.
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dialogu miedzykulturowego i miedzyreligijnego i wyrazany jest w jezyku
wspdlczesnego panstwa liberalnego. Refleksja czerpiaca z chrzescijanskich
zasad godnosci osoby i Scistych zwigzkéw miedzy ludzmi jest tutaj o wiele
bardziej pogtebiona. Wspoélczesna radykalizacja religijna, nazywana po-
wszechnie ,fundamentalizmem”, nie jest prostym powrotem do praktyko-
wania tradycyjnej formy religii. Jest ona czesto specyficznym sprzeciwem
wobec liberalnych praktyk wspolczesnego panstwa, w szczegdlnosci wobec
relatywistycznej etyki i obojetno$ci panstwa w stosunku do religii*. Niekté-
rZy za$ uwazaja, iz oglaszana przez panstwo neutralno$¢ w rzeczywistosci
uznaje wyznawana wiare i przynalezno$¢ religijng za przeszkode do petnego
obywatelstwa kulturowego i politycznego. Mozna to okresli¢ jako forme
,miekkiego totalitaryzmu”. Rzekoma neutralnos¢ kultury politycznej usuwa
wszelkie uzasadnienie etyczne i wszelka inspiracje religijng, w rzeczywi-
stosci marginalizujac — jesli nawet nie wykluczajac — ekspresje religijng ze
sfery publicznej, a wraz z nia pelne uczestnictwo w ksztattowaniu spote-
czenstwa demokratycznego. Stad wyptywa owa dwuznacznos$¢ roszczen
sfery publicznej do neutralnosci i obiektywnie dyskryminujacej wolnosci
obywatelskie. Pomijanie religijnego czynnika ludzkiego zycia pociaga za
soba pomijanie innych obszaréw wtasnej historii i tradycji, decydujacych
o spdjnosci spotecznej. Reakcjg na te stabo$¢ systemu jest fanatyzm, poja-
wiajacy sie zwlaszcza wsérdéd mtodych. Moze mie¢ on charakter ateistyczny
lub teokratyczny. I nie ma on charakteru prostego powrotu do przesztosci®.

W przeciwienstwie do klasycznej tezy, ktéra wieszczyta upadek religii
jako nieuchronny efekt modernizacji technicznej i ekonomicznej, dzisiaj

# Na przyktad w historii niepodlegtej Nigerii wielokrotnie pojawiaty sie ruchy spoteczne,
polityczne i gospodarcze, a nawet etniczne, odwotujace sie do haset islamu jako podstawy
doktrynalnej. Przy koncu lat siedemdziesiatych XX w. pojawit si¢ ruch synkretyczny ,,Ruch
Maitatsine” (,,Ztorzeczacego”), od przydomka jego przywédcy Muhammadu Marwa. W 1978 1.
powstat ruch skierowany przeciwko innowacjom w islamie, nazwany hausanskim akronimem
Yan Izala (,,Czlonkowie Izala”). Nie inaczej jest z powstatym dwadziescia lat temu Boko Haram,
co w jezyku hausa oznacza ,,zachodnia cywilizacja jest zabroniona”, gtosnym ugrupowaniem
dzialajacym gtéwnie na pograniczu Nigerii, Nigru, Czadu i Kamerunu. Por. J. R6zanski, Islam
a dzithad w basenie jeziora Czad, w: Ekstremizm mugutmarnski — nowe wyzwanie do dialogu?,
red. tenze, Warszawa 2016, s. 45-60. Por. takze: W. Bar, Wolnos¢ religijna w Dar al-Islam.
Zagadnienia prawa wyznaniowego, Lublin 2003.

5 Por. LLR, n. 1-5. Por. takze P Mazurkiewicz, P. Laszuk, U. Go6ral, Unia Europejska
wobec religii, Warszawa 2021; Religia — tozsamos¢ — Europa, red. P. Mazurkiewicz, S. Sowin-
ski, Wroctaw 2005; W. Sobczak, Wolnosé¢ mysli, sumienia i religii. Poszukiwania standardu
europejskiego, Torun 2013.
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mowi sie o powrocie religii na arene publiczna. Automatyczna korelacja
miedzy postepem cywilizacyjnym a wygasnieciem religii zostata sformu-
towana na podstawie przestanek ideologicznych postrzegajacych religie
jako mityczna konstrukcje spoleczenstwa, ktére nie opanowato jeszcze
racjonalnych narzedzi pozwalajacych na osiagniecie emancypacji i do-
brobytu. Teorie te uznaje sie za niewystarczajaca nie tylko w odniesieniu
do prawdziwej natury $wiadomosci religijnej, ale takze w odniesieniu do
naiwnej wiary w humanistyczne mozliwosci modernizacji technologiczne;j.
Jednak wspoéliczesny powro6t do religijnej interpretacji rzeczywistosci czesto
wydaje sie sprzeczny z tradycja i rozwojem kulturowym wielkich religii
historycznych. Nowe formy religijno$ci jawig sie czesto jako niepokojace
odchylenia od orientacji religijnej. Nie méwiac juz o razacej motywacji
religijnej niektérych form totalitaryzmoéw, ktére daza do narzucenia ide-
ologii poprzez terrorystyczna przemoc, nawet w obrebie wielkich tradycji
religijnych. Jednocze$nie zywotny postmodernistyczny zanik przywiazania
do prawdy i transcendencji z pewnoscig stanowi nowe wyzwanie dla wolno-
$ci religijnej zaréwno w kontekscie politycznym, jak i prawnym. Podobnie
rzecz sie ma z teorig panstwa liberalnego, traktujacego zobowiazanie do
prawdy jako absolutnie niezalezne od jakiegokolwiek pierwiastka religijne-
go. Ochrona wolnosci religijnej i pokoju spotecznego zaktada, ze panstwo
nie tylko powinno rozwija¢ wspolprace miedzy wspoélnotami religijnymi
i spoteczenstwem obywatelskim, ale takze tworzy¢ kulture otwarta na re-
ligie. Trzeba przezwyciezy¢ uprzedzenia wynikajgce z czysto emocjonalnej
lub ideologicznej wizji religii. Religia ze swej strony musi dazy¢ do jasnego
przedstawienia wlasnej wizji wspdlnoty ludow®.

Chrzescijanstwo, a konkretnie Ko$ciét katolicki, zwtaszcza po Soborze
Watykanskim II, rozwinat refleksje nad wtasng tozsamoscia religijna, ktéra
odrzuca kazda probe instrumentalizacji religii (Ko$ciota) przez wiadze poli-
tyczna jako pewnego rodzaju prozelityzm. Dzisiaj ewangelizacja pozytywnie
wartosciuje kontekst wolnosci religijnej i odpowiedzialnosci obywatelskie;j.
Chrzesdcijanstwo wzywa do wiary, ale nie nalezy myli¢ tego apelu z jej na-
rzucaniem czy tez sprowadzeniem cztowieka do stanu poddanstwa. Wiara
inspiruje do gtoszenia wolnosci religijnej i $wiadectwa transcendentnej

¢ Por. LLR, n. 6-7. Por. takze: P. Szymaniec, Koncepcje wolnosci religijnej. Rozwdj
historyczny i wspélczesny stan debaty w zachodniej mysli polityczno-prawnej, Wroctaw — Wal-
brzych 2017; Wymiary wolnosci religijnej we wspdlczesnej Europie, red. P. Szymaniec, Wal-
brzych 2017; Paristwo wobec religii. Terazniejszosc i przesztosé, red. M. Stanulewicz, E. Plewa,
C. Linowski, £.6dz 2021.
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prawdy. Wolno$¢ do poszukiwania prawdy Bozej oraz zamitowanie do
braterstwa miedzy ludZzmi zawsze ida w parze’. To sa warunki dla jako$ci
zycia i przetrwania ludzkosci jako wspélnoty. Masowe migracje catych
narodoéw, gtownie z powodu endemicznego stanu ubodstwa i statego cyklu
wojen, stworzyly na Zachodzie spoteczenstwa strukturalnie miedzyreligijne,
miedzykulturowe i miedzyetniczne. Stad tez pojawity sie nowe wyzwania
zachecajace do stworzenia nowych relacji miedzy wolnoscia religijna a de-
mokracja obywatelska, do prawdziwego humanizmu, zdolnego uczyni¢
Ziemie domem dla wszystkich ludzi. Zwiazek miedzy wolnoscig religijna
a godnoscia cztowieka ma dzi$ znaczenie polityczne. Koscidt, ktory zyje
w spoleczenstwie pluralistycznym i wielokulturowym, musi rozwija¢ w tych
warunkach $wiadectwa wiary?®.

2. Perspektywa deklaracji Dignitatis humanae
W jej czasach i obecnie

W drugim rozdziale dokument nawigzuje do deklaracji Soboru Wa-
tykanskiego II Dignitatis humanae, ktéra ukazuje wolnos¢ religijna jako
niezbywalne prawo kazdego cztowieka. Ta soborowa deklaracja uwypukla
pewne dojrzewanie rozumienia przez Magisterium natury Ko$ciola i jego
relacji z panstwem, a szerzej relacji wspolnoty religijnej i panstwa.

2.1. Perspektywa przedsoborowa i soborowa

Dignitatis humanae nawiazuje do historii tych relacji, kiedy to chrze-
$cijanstwo stanowilo religie panistwowa i byto de facto religia dominujaca
w spoleczenstwie zachodnim. Agresywne ustanowienie sekularyzmu pan-
stwowego bylo najpierw odczytywane przez Kosciét jako rodzaj ,,apostazji”,

7 Por. LLR, n. 8. Méwi o tym m.in. $w. Jan Pawet II, podkreslajac, iz Kosciot proponuje
»pelen szacunku apel do sumien ludzkich, wszyscy bowiem maja obowiazek poszukiwania
prawdy, stanowczo jednak odzegnujac sie od jakiegokolwiek przymusu zewnetrznego, ktérego
nie da si¢ pogodzi¢ z dobrowolnym przyzwoleniem dawanym Bogu w akcie wiary. To wlasnie
Koscidt katolicki nazywa wolnoscia religijna, ktéra jest podstawowym prawem czlowieka,
a zarazem jest wymogiem same;j religii. Ko$ciél wyraza uznanie rzadom, ktére potrafia za-
pewnié te wolnos$¢ wszystkim”. Jan Pawet II, Obowiqzek i prawo przepowiadania. Garoua.
Msza $w. o ewangelizacje narodéw, 11 VIII 1985, w: Jan Pawet II, Nauczanie papieskie, t. VIII/2:
1985 (lipiec — grudzien), red. E. Weron, A. Jaroch, Poznan 2005, s. 157.

8 Por. LLR, n. 9-10.
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a nie jako ,,uzasadniony rozdziat” Ko$ciota i panstwa. W refleksji teologicznej
zmieniato sie to jednak szybko. Jan XXIII w Pacem in terris opisal prawa
i obowiagzki ludzi z perspektywy Powszechnej Deklaracji Praw Cztowieka.
Nauczat, ze zjednoczenie ludzi musi dokonywa¢ sie w wolnosci, ktora
znajduje uwierzytelnienie w porzadku stworzenia, jakiego pragnie Bog.
Powotanie cztowieka do zycia znajduje sie w jego danej przez Boga zdolno-
$ci do poszukiwania prawdy za pomoca wilasnej inteligencji, do wybierania
dobra za pomoca wtasnej woli i do przyjecia z catego serca Bozej obietnicy
zbawienia, obietnicy Bozej mito$ci, ktéra odkupuje i dopelnia cztowieka®.

Mowiac o istotnych punktach Dignitatis humanae, omawiany dokument
podkresla — zgodnie z wielowiekowym nauczaniem Ko$ciota — ze prawo do
wolnosci religijnej ma fundament w godnosci osoby ludzkiej, poznawane;j
tak przez objawione Stowo Boze, jak i przez rozum. To prawo osoby ludzkiej
do wolnosci religijnej ma by¢ uznane w prawie konstytucyjnym i ma sie sta¢
prawem obywatelskim'. Jako takie prawo to jest objawione przez Boga, na
sposob wolny przyjete w akcie wiary i wyjasnione przez refleksje Kosciota.

Pierwszym argumentem przemawiajacym za wolnoscig religijng jest
integralno$¢ osoby ludzkiej, czyli niemozno$¢ oddzielenia wewnetrznej
wolnosci cztowieka od jej publicznego wyrazu. Zgodnie z pierwotnym
zamyslem Bozym czlowiek jest otwarty na transcendencje, stworzony jako
capax Dei. Jest to podstawowy fundament wolnosci religijnej!!. Drugim ar-
gumentem jest konieczno$¢ poszukiwania przez cztowieka prawdy. Zaktada
to dialog miedzy ludZzmi zgodnie z ich naturg spoleczng. Warto$¢ dialogu
jest decydujaca, poniewaz prawda nie inaczej sie narzuca jak tylko silg catej
prawdy, ktéra wnika w umysly jednocze$nie tagodnie i silnie'?. Wolno$é¢
religijna nie ogranicza sie tylko do jednostki, ale obejmuje catg wspolnote,
a w szczegolny sposdb rodzine. Trzeci argument wywodzi sie z natury religii
i z natury czlowieka, pojmowanego jako homo religiosus. Wtadze cywilne
i polityczne, ktorych rzeczywistym zadaniem jest troska o doczesne dobro
wspdlne, nie majg prawa ingerowa¢ w kwestie zwigzane z domeng osobi-
stej wolnosci religijnej. Wynika to z niematerialnego charakteru sumienia
jednostki. Panstwo musi réwniez szanowac publiczne manifestowanie wol-
nosci religijnej, o ile nie wptywa ono negatywnie na sprawiedliwy porzadek

° Por. Jan XXIII, Encyklika Pacem in terris, Paris 1964, n. 9, 14, 45-46, 64, 75.
10 Por. DWR, n. 2a.

1 Por. tamze, n. 2a, 9, 11, 12.

12 Por. tamze, n. 1c.
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publiczny spoteczenistwa. Wreszcie czwarty argument dotyczy granic wtadzy
czysto ludzkiej, cywilnej i prawnej, w sprawach religii'®.

2.2. Posoborowe nauczanie o wolnosci religijnej

Po piecédziesieciu latach od opublikowania omawianej deklaracji sobo-
rowej pojawity sie nowe, globalne zagrozenia dla wolnosci religijnej. Pa-
pieze posoborowi wciaz wskazywali na pytania antropologiczne, polityczne
i teologiczne dotyczace dobra wspoélnego i pokoju miedzy narodami $wiata.
Pytania te byty $cisle zwigzane z kwestig wolnosci religijne;.

Dla Pawta VI prawo do wolnosci religijnej jest zwigzane z prawda o oso-
bie ludzkiej. Prawda o cztowieku ujawnia sie, gdy dazy on do przekroczenia
granic doczesnosci, w kierunku uznania, ze jest stworzony przez Boga. God-
nos¢ cztowieka polega wiasnie na odpowiadaniu na prawde imperatywéw
moralnych i na dialogu z innymi. W dzisiejszym kontekscie ten dialog dotyczy
takze innych religii. Jan Pawet IT potwierdza, ze wolnos¢ religijna, bedaca
fundamentem wszystkich innych wolnosci, jest niezbywalnym wymogiem
godnosci kazdej osoby. Nie jest ona prawem posrod innych, ale ,jest podsta-
wa i gwarancja wszystkich swobdd, ktére zapewniaja dobro wspdlne ludzi
i ludow”**. Prawo to jest kamieniem wegielnym struktury praw cztowieka,
dlatego wolnos¢ religijna musi by¢ uznana i usankcjonowana jako prawo
obywatelskie; jest ona nieodtacznym elementem prawdziwej demokracji,
jest konieczng gwarancja zycia, sprawiedliwosci, prawdy, pokoju i misji
chrzescijan w ich wspdlnocie®®.

Synteze mysli papieza Benedykta XVI na temat wolnosci religijnej
mozna znalezé w jego oredziu na Swiatowy Dziefi Pokoju w 2011 r. Pa-
piez poucza w nim, ze prawo do wolnosci religijnej opiera sie na godnosci
osoby ludzkiej w takiej mierze, w jakiej jest ona istota duchowg, relacyjna
i otwartg na transcendencje. Nie jest to wiec prawo zarezerwowane tylko

13 Por. LLR, n. 17-21. Por. takze: W. Szukalski, Od tolerancji do wolnosci religijnej.
Ewolucja poglqdéw w dokumentach II Soboru Watykariskiego, Poznan 2003; M. Davies, Sobdr
Watykarniski II a wolnos¢ religijna, przet. A. Juchniewicz, Warszawa 2002.

14 Jan Pawet II, Encyklika Redemptoris missio, 7 XII 1990, w: tenze, Encykliki Ojca
Swietego Jana Pawta II, Krakéw 2007, n. 39.

1s Por. tamze, n. 12b-c, 17f-i. Por. takze: W. Cwil, Wolnos¢ religijna podstawowym
prawem czlowieka w nauczaniu Jana Pawla II, Lublin 2019; G. Lukawski, Wolnos¢ religijna
w nauczaniu Jana Pawla II, Wroctaw 2005; W. Szukalski, Prawo do wolnosci religijnej a misja
Kosciota w swiecie wspdlczesnym w nauczaniu Jana Pawla II, Poznan 2010.
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dla wierzacych, ale przystuguje wszystkim ludziom, poniewaz jest synteza
i szczytem wszystkich innych praw podstawowych. Promowanie sprawiedli-
wosci, jednosci i pokoju w rodzinie ludzkiej sprzyja poszukiwaniu prawdy,
ktora koncentruje sie na Bogu, oraz wartosci etycznych i duchowych, ktére
sa wspdlne i uniwersalne. To poszukiwanie sprzyja ostatecznie dialogowi
miedzy wszystkimi dla wspdlnego dobra. Natomiast brak poszanowania
wolnosci religijnej na kazdym poziomie zycia: indywidualnym, wspdlnym,
obywatelskim czy politycznym, zniewaza zaréwno Boga, jak i godno$¢ czto-
wieka. Przejawem tego braku poszanowania sg m.in. sekciarstwo religijne
i przemoc fundamentalistow. Przejawia sie on takze w réznych formach
dyskryminacji religijnej oraz w manipulacjach sekularyzmu ideologicznego*®.
Papiez Franciszek z kolei naucza, ze wolnos¢ religijna stanowi cenny dar
Boga dla wszystkich, jest ona obrong przed totalitaryzmami i decydujacym
wktadem w ludzkie braterstwo. Poszanowanie prawa do wolnosci religijnej
odnawia i wzmacnia nardd. Papiez Franciszek podkres$la, ze autentyczna
religia musi by¢ zdolna do zdania sobie sprawy z istnienia drugiego czlowie-
ka. Musi ona sprzyja¢ wspolpracy, kroczeniu razem, budowaniu pokoju'’.

Nawigzujac do deklaracji Dignitas humanae papiez Benedykt XVI pod-
kreslat, iz ,przez wieki Kosciét przechowywat i przekazywatl nauke otrzy-
mana od Mistrza i od apostoléw. W zyciu Ludu Bozego, pielgrzymujacego
przez zmienne koleje ludzkiej historii, pojawiaty sie niekiedy sposoby
postepowania, ktére nie byly zgodne z duchem Ewangelii lub wrecz mu
sie przeciwstawialy. Niemniej jednak nauka Kosciota o tym, ze nikogo nie
wolno zmuszaé do wiary, zawsze trwata mocno”®.

3. Prawo czlowieka do wolnosci religijne;j

Antropologia chrzescijanska utrzymuje, ze kazda osoba pozostaje przez
cate zycie w relacji z innymi, z ludzka wspoélnota. A zatem dobro osoby
i dobro wspélnoty nie powinny by¢ postrzeganie jako przeciwstawne, ale
jako posiadajace jeden cel. Osoby pozostajace w dialogu daza do wspdlnego
dobra wszystkich, w dalszej perspektywie catej ludzkosci.

16 Por. Benedykt XVI, Encyklika Caritas in veritate, 29 VI 2009, n. 29, https://www.
vatican.va/content/benedict-xvi/pl/encyclicals/documents/hf ben-xvi_enc 20090629 caritas-
-in-veritate.html [10.09.2022].

7 Por. Franciszek, Adhortacja apostolska Evangelii gaudium, Wroctaw 2014, n. 257.

8 Por. tamze, n. 26-30.
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Totalitaryzmy XX w. niszczyly jednostke w imie absolutnej wtadzy panstwa.
Reakcja na to traumatyczne doswiadczenie jest podkreslanie niezbywalnych
praw jednostki, w tym prawa do wolnosci religijnej. Wiekszo$¢ myslicieli
zgadza sie z tym, ze podstawowe prawa cztowieka opieraja sie na ,,godnosci
osoby ludzkiej”. Jednak natura tej godnosci jest ciagle przedmiotem debaty™.
Czy godnos¢ ta obiektywnie wykracza poza ludzkie samostanowienie, czy tez
zalezy catkowicie od uznania spotecznego? Czy ma ona charakter ontologicz-
ny, czy tez czysto prawny? Jaka jest relacja miedzy wolno$cia i osobistymi
wyborami a ochrona dobra wspélnego i prawda o naturze ludzkiej? W kla-
sycznym ujeciu metafizycznym osoba jest definiowana jako ,indywidualna
substancja o rozumnej naturze”. Natura ludzka w swej nieredukowalnosci
znajduje sie na skrzyzowaniu $wiata duchowego i fizycznego. Tq naturg nie
mozna dowolnie manipulowaé, gdyz cztowiek nie stwarza samego siebie.
Fakt bycia obdarowanym nie stanowi jednak ograniczenia dla wolnosci. Jako
jedyne kryterium skutecznego uznania osoby a priori uznaje sie jej biologiczng
przynaleznos¢ do rodzaju ludzkiego. Godnos¢ osobowa i prawa cztowieka sg
bezwarunkowo wpisane w te przynaleznos$¢. Byt osobowy, w tym sensie, nie
jest zwiazany z faktem bycia $wiadomym czy zdolnym do samostanowienia.
Bycie cztowiekiem i bycie osoba jest zawsze nie do odréznienia, poniewaz
nie staje sie cztowiekiem, jesli jest sie czyms innym.

Uznanie bytu osobowego jest podstawa wspdlnoty bytéw ludzkich.
Szczegdlne znaczenie ma zatem zaangazowanie na rzecz wsparcia relacyjnej
koncepcji bytu osobowego. Interakcja i wzajemnos¢, ktére charakteryzuja
byt osobowy, odpowiadaja gtebokiemu uwarunkowaniu ludzkiej pojedyn-
czosci, zarowno w zyciu ciata, jak i ducha.

Ta prawda o kondycji ludzkiej odwotuje sie tez do sumienia moralnego
osoby, czyli do sadu rozumu, przez ktéry osoba ludzka rozpoznaje jakos¢ mo-
ralna konkretnego czynu, ktéry zamierza wykonac, ktérego wtasnie dokonuje

19 Juz polscy prekursorzy powszechnych praw czltowieka Stanistaw ze Skarbimierza
i Pawet Wiodkowic podkreslali w XV w., iz podstawg tych praw jest godno$¢ ludzka. Stanistaw
ze Skarbimierza w kazaniu o wojnach sprawiedliwych nazywat cztowieka ,najgodniejszym
ze stworzen na $wiecie”. Pawel Wtodkowic zas, ktéry przenidst polska mysl prawna na grunt
miedzynarodowy, przyjmuje za punkt wyjscia wspdlne wszystkim ludziom dzieciectwo Boze
izwigzang z tym najwyzsza godno$¢ cztowieka. Powiada on: ,«Wszyscy zas, tak wierni, jak nie-
wierni, s owcami Chrystusa przez stworzenie, cho¢by nie byli z owczarni Ko$ciota». Wszystkich
zatem ogarnia i na strazy praw wszystkich staje prawo Boskie (ius Divinum), jak tez «naturalne
prawo spotecznosci ludzkiej», a wiec prawo natury (ius naturale) i odgaleziajace sie oden prawo
naroddéw (ius gentium)”. Cyt za: T. Jasudowicz, Czlowiek, jego prawa i obowiqzki w naucza-
niu Pawta Wiodkowica, ,Torunski Rocznik Praw Cztowieka i Pokoju”, 1993, z. 1, s. 135-136.
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lub ktérego dokonata?. Dziatanie wbrew sumieniu bytoby dziataniem wbrew
temu, co cztowiek uwaza za konieczne dla dobra. W gruncie rzeczy bytoby to
dziatanie wbrew woli Boga, poniewaz Bég przemawia przez sumienie. Prawo
do nieprzymuszania do dziatania wbrew wtasnemu sumieniu pozostaje w gte-
bokiej harmonii z chrzescijanskim przekonaniem, ze przynalezno$¢ religijna
jest zasadniczo okreslona przez postawe — wiare — ktora ze swej natury musi
by¢ wolna. Ten chrzescijanski nacisk na niezbedna wolnos¢ aktu wiary odegrat
zapewne wazna role w historycznym procesie emancypacji jednostki. Z tej
perspektywy mozna zrozumieé, jak Kosciét interpretuje swoja podstawowa
misje uwalniania kazdego czlowieka spod wtadzy grzechu i zta, ztosliwe;j sity,
ktora stara sie przekona¢ cztowieka o niemozno$ci mitosci Boga?!.

4. Prawo wspolnoty do wolnosci religijnej??

Chrzescijaniska koncepcja praw mezczyzn i kobiet zaktada, ze wrodzona
wolno$¢ cztowieka ma by¢ przezywana w sposéb odpowiedzialny i dla dobra
wszystkich. Jednakze ta wolno$¢ potrzebuje relacji miedzyludzkich. Zaden
czlowiek nie jest samotng wyspa, ale jest zawsze potaczony z innymi, z kté-
rymi jest powotany do budowania wspoélnoty. Szczegolng role w budowaniu
wspdlnoty odgrywa rodzina. Rodziny ustanawiajg intymne wiezi miedzy
mezczyzna i kobieta, zapewniajgc osobowaq ciggto$¢ poprzez wychowanie
i edukacje dzieci. Spoteczenistwo zyje dzieki temu fundamentowi. Obsesyj-
nie pojmowana réwno$¢ stara sie zneutralizowa¢ zniuansowane bogactwo
r6znorodnosci ludzkiej, w tym takze wprowadzi¢ idealnie neutralny system
wartosci w odniesieniu do miejsca religii w zyciu spotecznym, w tym wobec
$wiata symbolicznego religii. To sprawia, ze funkcje symboliczne, na kté-
rych opiera sie przynalezno$¢ spoteczna, staja sie coraz bardziej obce dla
spoteczenstwa, ktdre nie jest w stanie ich zrozumie¢ i uszanowac.

W zycie rodzinne i narodowe wpisane sa praktyki religijne, zwigzane
z konkretnym czlowieczenstwem. Laczy sie z nimi integralne wychowanie
dziecka i wiaczenie go do spotecznos$ci. Ludzie wolni dochodza do glosu
w relacji z innymi, ktérzy zdobyli juz wiekszg wolno$é, i uczg sie od tych
bardziej wolnych korygowa¢ w sobie wszystko, co pozostaje zalezne od
impulséw, uwarunkowan, konformistycznych ograniczen, narcystycznego

20 Katechizm Kosciola katolickiego, Poznan 2009, n. 1778.
21 Por. LLR, n. 29-42.
2 Por. tamze, n. 43-55.
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samopotwierdzenia. Zadne panstwo nie moze zagwarantowaé zywotnosci
swojej ,demokracji”, pojmowanej jako dobro wspélne, bez poszanowania
wspdlnot, ktére tworza to samo panstwo. Lekcewazenie tej zasady sprawia,
ze nawet najszlachetniejsze formuty pozostaja takimi tylko z nazwy?.

W tym kontekscie podkresli¢ trzeba warto$¢ instytucji posredniczacych
w zyciu panstwa. Te instytucje r6znia sie od grup nacisku, lobby i innych grup,
ktérych celem jest uzyskanie wytacznych korzysci dla swojej grupy interesu,
bez wzgledu na dobro wspdlne. Instytucje posredniczace pelnig pewng ak-
tywna mediacje w zyciu panstwa, z funkcjami subsydiarnosci instytucjonalnej
w interesie dobra wspdlnego. W tym kontekscie Ko$ciét katolicki nie uwaza
siebie za prywatna grupa intereséw, rywalizujaca o potwierdzenie wtasnych
przywilejow. Kosciol nie jest zwykta grupa opiniotworcza czy grupa nacisku.
Nie jest tez konkurencjg dla panstwa w sferze zarzadzania spoteczenstwem
obywatelskim. Ko$cidt, odrzucajac jakikolwiek model rzadu teokratycznego,
pozostaje glosem na rzecz wolnosci religijnej w sferze publicznej.

Rewolucja komunikacyjna, dzieki Internetowi i mediom spotecznoscio-
wym, ukazuje potencjat nowych zasobéw technologicznych dla interakcji
miedzyludzkich. Ale sprzyjaja one takze stylowi interakcji emocjonalnej
o coraz wiekszej intensywno$ci. Pozorna wolnos¢ indywidualnej ekspres;ji
w sieci, wraz z trudno$ciami w weryfikacji tresci, spowodowata rowniez
powstanie powaznego zjawiska fake newséw, nie wspominajac o polaryza-
cji pogladdéw i obecnosci tzw. hejteréw. Wolnos¢ stowa i odpowiedzialnos¢
uczestnictwa moga fatwo ulec rozszczepieniu w srodowisku interakcji online.
Dotyczy to takze wolno$ci religijne;j.

5. Panstwo a wolnos¢ religijna*

W nauczaniu Ko$ciota podkresla sie, iz Krolestwo zainaugurowane przez
Jezusa nie jest ,,z tego $wiata” (J 18, 36). Sprawowanie wtadzy pasterskiej

23 Podczas spotkania z Umarem al-Baszirem w Chartumie $w. Jan Pawet II podkreslat,
iz ,prawo jednostek i spotecznosci do swobodnego wyznawania i praktykowania swej wiary
jawi sie jako niezbedny element pokojowego wspdtistnienia ludzi. Wolno$¢ sumienia oraz
wolno$¢ poszukiwania prawdy i dzialania w zgodzie z wlasnymi przekonaniami religijnymi
to tak fundamentalne ludzkie prawa, ze kazda préba ograniczenia ich prawie nieuchronnie
prowadzi do gwattownych konfliktéw”. Jan Pawetl II, Poszanowanie praw wszystkich drogq
do pokoju i bezpieczeristwa. Spotkanie z prezydentem Sudanu, 10 II — Chartum, OsRomPol,
1993, nr 1, s. 37-38.

24 Por. LLR, n. 56-65.
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nie moze by¢ mylone z logika wiadzy, ktéra ,kieruje narodami” (tk 22, 25).
Przestrzen uprawnionego uznania prerogatyw wtadzy politycznej (cezara)
nie podlega dyskusji, pod warunkiem, ze wtadza ta nie prébuje uzurpowaé
sobie miejsca Boga (por. Mt 22, 21). Przez wieki tej zasadzie zagrazaty dwa
niebezpieczenstwa. Pierwsze wyrazata teokratyczna pokusa wywodzenia
pochodzenia i prawomocnosci wladzy cywilnej z plenitudo potestatis wladzy
religijnej, tak jakby witadza polityczna byla sprawowana na mocy prostej
delegacji od wtadzy koscielnej. Druga pokusa polega na wchtonieciu Ko$ciota
przez panstwo, tak jakby Kosciot byt organem lub prosta funkcja panistwa,
obcigzong wymiarem religijnym. Jednak przez wieki zauwazy¢ mozna
poszukiwanie takze teologicznej formuty réwnowagi. W ujeciu konstytucji
Soboru Watykanskiego II Gaudium et spes odpowiedzia na te poszukiwania
jest model relacji zgodny z zasadami autonomii i wspétpracy miedzy wspol-
nota polityczng a Kosciotem?. Ta koncepcja jest dojrzatym odbiciem tradycji
chrzescijanskiej. Moze by¢ ona traktowana takze jako zasada uniwersalna.
Bdég nie narzuca okreslonej formy rzadéw. Rozumiana teologicznie, ziemska
wladza nad innymi wywodzi sie ostatecznie od Boga i jest zalezna od Jego
autorytetu. Pomimo tego ostatecznego oparcia na autorytecie Boga, wiezi
spoteczne i rzady polityczne pozostaja przedsiewzieciem ludzkim. Poniewaz
jednak witadza jest zalezna od Bozego osadu, istnieje precyzyjna granica
mocy nadanej ziemskiej wiadzy do rzadzenia ludzmi i spoteczno$ciami.
Wspdtczesnie jednak pojawiaja sie takze ,liberalne” ograniczenie wol-
nosci religijnej. Wywodza sie one z pierwotnego znaczenia pojecia réwnosci
obywateli, ktéra odnosita sie do relacji prawnych miedzy jednostka a pan-
stwem. W tym ujeciu kazdy cztonek danego systemu rzadéw byt uwazany za
réwnego wobec prawa tego systemu. Z czasem ujecie to zostalo przetrans-
ponowane na $wiat etyki i kultury, uniemozliwiajgc w ten sposéb ocene mo-
ralng poszczegdlnych praktyk kulturowych, jak réwniez ich wartosciowanie
pod katem dobra wspélnego. Przyczynilo sie to do utraty znaczenia etosu
i kultury. Ponadto w ,,moralnie neutralnym” panstwie obserwuje sie pewna

%5 Wspoélnota polityczna i Kosciot sg, kazde na wtasnym terenie, od siebie niezalez-
ne i autonomiczne. Jednak i wspélnota polityczna i Kosciél, choé¢ z réznego tytutu, stuza
osobistemu i spolecznemu powotaniu tych samych ludzi. Stuzbe te beda mogli pelni¢ dla
dobra wszystkich tym skuteczniej, im lepiej prowadzi¢ beda ze soba zdrowa wspdtprace,
uwzgledniajac takze okolicznosci miejsca i czasu. Cztowiek bowiem nie jest ograniczony do
samego tylko porzadku doczesnego, ale zyjac w historii ludzkiej, integralnie zachowuje swoje
powotlanie do zycia wiecznego”. Sobér Watykanski II, Konstytucja duszpasterska o Kosciele
Gaudium et spes, 7 XII 1965, w: Sobdér Watykanski II, Konstytucje, dekrety, deklaracje, n. 76c.
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tendencje do kontroli wszystkich ludzkich sad6w, przeksztatcajac w ten spo-
séb panstwo w ,etycznie autorytarne”. Ta ,etyka panstwa” moze zagrozi¢
uzasadnionej wolnosci wspoélnot religijnych do organizowania sie zgodnie
z ich zasadami. W niektérych formach liberalna doktryna polityczna, ktéra
wyraznie wyklucza wszelkie odwotania do poje¢ dobra transcendentnego,
wydaje sie wyraznie ogranicza¢ wolno$¢ w zakresie stowa, mysli, sumienia
ireligii. W tym przypadku neutralno$¢ sfery publicznej nie gwarantuje réw-
nosci 0s6b wobec prawa, ale narzuca wykluczenie okre$lonego porzadku
preferencji, taczacych odpowiedzialno$¢ moralng i argumentacje etyczna
z antropologiczng i spoteczna wizja dobra wspdlnego.

Rzekoma neutralnos¢ ideologiczna liberalnego panistwa, ktéra wybiérczo
wyklucza wolno$¢ przejrzystego swiadectwa wspdlnoty religijnej w sferze
publicznej, otwiera droge do falszywej transcendencji. Papiez Franciszek
przestrzegat nas przed tym niedocenianiem obojetnosci religijnej: ,Kiedy
w imie ideologii dgzy sie do wykluczenia Boga ze spoteczenstwa, konczy sie
to oddawaniem czci bozkom, a cztowiek szybko gubi samego siebie, jego
godnos¢ jest deptana, jego prawa sa gwatcone”?®,

6. Wktad wolnosci religijnej w zycie i pokdj spoleczny

Wolno$¢ religijna ma stuzy¢ dobru wszystkich ludzi w danej spotecz-
nosci, gdyz wspélnota jako taka jest dobrem sama w sobie, takze dla jed-
nostek. Tylko tam, gdzie istnieje wola wspolnego zycia, mozna zbudowac
dobrg przyszio$¢ dla wszystkich. Ten wtasnie fakt sprawia, ze jesteSmy
odpowiedzialni za siebie nawzajem, blisko i daleko. W tej odpowiedzial-
nosci szczegdlne znaczenie ma sfera przekonan religijnych i najbardziej
intymnych przekonan etycznych cztowieka. Trzeba jednak pamietaé, iz
rozne formy do$wiadczenia religijnego (indywidualne i zbiorowe, histo-
ryczne i wspoltczesne) nie musza posiadaé tej samej wartosci. Powinny
one respektowaé¢ dobro wspdlne, a to wtadza polityczna ma obowigzek
chroni¢ i bronié¢. Pokojowa wzajemno$¢ praw wymaga, aby wolno$¢ wy-
razania i praktykowania religii przez mniejszo$¢ religijna w jednym kraju
odpowiadata wolnosci dla mniejszosci religijnych w kraju, w ktérym
wyznawcy tej religii stanowia wiekszo$¢.

% Franciszek, Prawdziwa religia jest Zrédlem pokoju, a nie przemocy. Przemdwienie
podczas spotkania ze zwierzchnikami innych religii i wyznan chrzescijariskich w Tiranie — podréz
do Albanii, 21 IX 2014, OsRomPol, 2014, nr 10, s. 14.
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W niektérych panstwach nie ma prawnie zagwarantowanej wolnos$ci
religijnej, a w innych wolnos¢ ta jest drastycznie ograniczona do sprawowa-
nia kultu wspélnotowego lub scisle prywatnych praktyk. W takich krajach
publiczne wyrazanie przekonan religijnych nie jest dozwolone, wszelkie
formy komunikacji religijnej s generalnie zakazane, a surowe kary, w tym
kara $mierci, sg zarezerwowane dla tych, ktorzy chca nawracac¢ lub daza do
nawracania innych ludzi. W krajach o rezimach dyktatorskich, w ktérych
dominuje myslenie ateistyczne — a nawet, z catym szacunkiem, w niektérych
krajach uwazajacych sie za demokratyczne — cztonkowie wspdlnot religij-
nych sg czesto przesladowani lub poddawani niekorzystnemu traktowaniu
w miejscu pracy, wykluczani z pelnienia funkcji publicznych i pozbawiani
dostepu do niektérych pozioméw pomocy spotecznej. Podobnie dzieta spo-
teczne zakladane przez chrzescijan (w dziedzinie zdrowia, edukacji itp.)
podlegaja ograniczeniom legislacyjnym, finansowym lub komunikacyjnym.
W tych wszystkich przypadkach nie mozna méwié¢ o prawdziwej wolnosci
religijnej?.

7. Wolno$¢ religijna w misji Kosciota

Koscidt zacheca wiernych do dawania wolnego swiadectwo mitosci
Boga. Jest on wewnetrznie ukierunkowany na stuzbe zbawczej tajemnicy
Boga, dzieki ktorej cztowieczenstwo kazdego zostaje w pelni zrealizowa-
ne. Ko$ciot glosi tez wolnos¢ religijng dla wszystkich. Jest ona otwarta na
wspolprace i zycie wspdlnotowe. Ostatecznie chrzescijanska wizja wolnosci
religijnej czerpie z glebokiej inspiracji wiary w prawde o Chrystusie i Jego
Wecieleniu dla naszego zbawienia.

Wolnosc¢ religijna sprzyja dialogowi miedzyreligijnemu prowadzonemu
w celu poszukiwania wspdlnego dobra. Otwarto$¢ dialogu i promocja po-
koju sa ze soba $cisle zwiazane. Poprzez dialog dotyczacy podstawowych
tematow zycia ludzkiego wyznawcy réznych religii wydobywaja na swiatto
dzienne najwazniejsze wartosci swojej tradycji. Rozpoznaje sie réwniez ich
autentyczne zaangazowanie w to, co uwazaja za istotne dla ostatecznego
sensu zycia ludzkiego oraz uzasadnienie ich nadziei na spoteczenstwo bar-
dziej sprawiedliwe i braterskie.

Dla Kodciota ,,meczenstwo” to najwyzsze swiadectwo niestosowania
przemocy i prawdziwej wiernosci wierze, ktéra stala sie przedmiotem

27 Por. LLR, n. 66-72.
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swoistej nienawisci, zastraszenia i prze$ladowania. Meczennicy stanowia
stluszng motywacje do nasladowania, nie tylko przez wierzacych, ale takze
przez wszystkich, ktérzy w sercu pragng wolnosci, godnosci i pokoju miedzy
ludZmi. Meczennicy oparli sie presji odwetu. Potozyli kres duchowi zemsty
i przemocy dzieki sile przebaczenia i braterskiej mitosci?.

W zakoniczeniu dokument wspomina takze o gloszeniu Ewangelii wszyst-
kim narodom. W ujeciu Kosciofa jest ono zaproszeniem Boga Ojca kierowa-
nym do wszystkich, aby mogli oni dobrowolnie otworzy¢ swe serca na wiare
w Chrystusa. Kosciét nie dazy do dominacji nad narodami i do $wieckich
rzadow nad $wiatem. Co wiecej, widzi, ze powigzanie wtadzy politycznej
i misji ewangelicznej jest zwodniczg pokusa. Sam Jezus odrzuca ztudng ko-
rzys¢ takiego projektu jako diabelskie uwiedzenie (por. Mt 4, 8-10). Panistwo
ze swej strony nie moze by¢ teokratyczne, ateistyczne czy neutralne w taki
sposdb, ze stuszne roszczenia kultury religijnej i przynaleznosci religijnej
sg dla niego obojetne. Panstwo jest powotane do zachowania ,,pozytywnej
laicko$ci” w odniesieniu do réznych form zycia spotecznego i kulturowego®.

STRESZCZENIE

Artykut ukazuje problematyke wolnosci religijnej w stuzbie wspdlnego dobra
w Swietle dokumentu Miedzynarodowej Komisji Teologicznej. W tym celu
przedstawia spostrzezenia dotyczace wspdtczesnych uwarunkowan. Prezentuje
perspektywe deklaracji Dignitatis humanae w jej czasach i obecnie, prawo czto-
wieka do wolnosci religijnej, prawo wspdlnoty do wolnosci religijnej. Podejmuje
tez zagadnienia wolnosci religijnej w kontekscie panstwa, wktadu wolnosci
religijnej w zycie i pokdj spoteczny oraz wolnosci religijnej w misji Kosciota.

Stowa kluczowe: Miedzynarodowa Komisja Teologiczna, wolno$¢ religijna,
wspolne dobro.

ABSTRACT

The article reveals the issue of religious freedom in the service of the common
good in light of the document of the International Theological Commission.
To this end, it presents insights on contemporary conditions. It presents the
perspective of the declaration Dignitatis humanae in its time and today, the
human right to religious freedom, the right of the community to religious
freedom. It also addresses the issues of religious freedom in the context of

2 Por. tamze, n. 73-82.
¥ Por. tamze, n. 83-87.



26 JAROSEAW ROZANSKI OM

the state, the contribution of religious freedom to life and social peace, and
religious freedom in the mission of the Church.

Key words: International Theological Commission, religious freedom, com-
mon good.
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AMERYKANSKI PERSONALISTA
WALTER GEORGE MUELDER
I DEKLARACJA O WOLNOSCI RELIGIJNEJ

Personalizm rozwinat sie w Ameryce w okresie zlotego wieku w filozofii
amerykanskiej i jest najstarszym i nadal zywotnym kierunkiem filozoficzno-
-teologicznym w Stanach Zjednoczonych.

Walter George Muelder (1907-2004) jest wybitnym przedstawicielem
amerykanskiego personalizmu. ¥3czy on w swojej osobie dorobek Szkoty
Bostonskiej i Szkoty Kalifornijskiej, poniewaz wyktadat w obu tych osrod-
kach etyke spoteczng i teologie chrzescijaniska. Jego ojciec studiowat pod
kierunkiem B.P. Bowne’a, sam za$ Profesor studiowat u E.S. Brightmana i znat
osobiscie R.T. Flewellinga. Do jego zasadniczych pozycji nalezy podrecznik
filozofii amerykanskiej, wydany razem z Lawrence’em Searsem, pt. The De-
velopment of American Philospohy (Boston 1940, 1960), The Foundations of
the Responsible Society (1960), Moral Law in Christian Social Ethics (1966)
i Toward a Discipline of Social Ethics (1972).

W 1964 roku W.G. Muelder byt obserwatorem ekumenicznym na Soborze
Watykanskim II i okre$la swojg doktryne Communitarian Personalism, co
przypomina communio personarum papieza Jana Pawta II. Jako obserwator
Soboru wywart znaczacy wplyw na przygotowanie i opracowanie Deklaracji
o wolnosci religijnej (1965).

1. Walter George Muelder (1907-2004)

Walter George Muelder urodzit sie 1 marca 1907 roku w Boody w stanie
Illinois w rodzinie Hermanna i Minnie Horlitz Muelder. Ojciec jego, Epke
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Hermann Muelder, pochodzit z pétnocno-zachodnich Niemiec z matej wioski
West Rivochene na pograniczu z Danig. Hermann byt najstarszym dzieckiem
duzej familii Muelderéw. Kiedy miat czternascie lat, rodzina wyemigrowata
do Ameryki. Tutaj Epke Hermann pracowat jako niemieckojezyczny pastor
metodystéw. W zwigzku z tym, ze metodys$ci stosowali wedrowny tryb
nauczania, jego pierwsza placéwka stato sie Summerfield w stanie Illinois.
Jest to miejscowos¢ polozona w potudniowo-zachodnim obszarze St. Louis.
Nastepnie pracowal w Boody w stanie Illinois.

Jesienia 1908 roku Epke Herman Muelder przeniést sie z Boody do
Szkoty Teologii Uniwersytetu Bostonskiego w celu pogtebienia swojej wiedzy
teologicznej oraz znajomosci jezyka angelskiego. Na uniwersytecie studiowat
razem z Edgarem Sheffieldem Brightmanem u Bordena Parkera Bowne’a.
W 1909 roku uzyskat stopieri magistra teologii, nie przerywat jednak studiéw
pod kierunkiem Bowne’a az do $mierci tego ostatniego w 1910 roku. Byt
$wiadkiem $mierci doktora Bowne’a, ktéry zmart podczas zaje¢ na zawat serca.

To ojciec wprowadzit Waltera w personalizm. Byt to personalizm Bor-
dena Parkera Bowne’a. W wywiadzie powiedzial: ,Mojemu ojcu zawdzie-
czam ambicje intelektualng i naukowa oraz wiare w to, ze jesli ktos posiada
zdrowq filozofie zycia, to potrafi dostrzec sens we wszystkim. Mdj ojciec
czul, ze bardzo sie wzmocnit emocjonalnie pod wptywem personalizmu
Bordena Parkera Bowne’a. Zatem dom wychowal mnie w duchu personali-
zmu bostonskiego oraz w etyce spolecznej. Taka etyka interesowat sie tez
moj ojciec. Pamietam, ze zaczytywat sie pismami Waltera Rauschenbuscha.
Bardzo cenit teologie spoteczng dobrej nowiny”!.

Rodzice matki Waltera, Minnie Horlitz wywodzili sie z Pomorza. Jednak-
ze jej matka prawdopodobnie urodzita sie w Berlinie, ojciec za$ pochodzit
z Pomorza. Minnie miata dwa lata, kiedy rodzice wyemigrowali do Ameryki.
Matka takze byta zrodtem wielkiej inspiracji dla Waltera: ,Ona réwniez
wczesnie zostata diakonisg metodystéw i miata nadzieje, ze wyjedzie na
misje do Indii. Jednak spotkata mojego ojca (tutaj Walter sie usmiecha)
i to stato sie niemozliwe. Ona wspotczuta ludziom. Bardzo interesowata
sie misjg Kosciota oraz jego stuzba. Zatem obojgu rodzicom zawdzieczam
zamilowanie do stuzenia ludziom oraz mito$¢ do Kosciota. Matka byta
bardzo troskliwg i mitosierng osobg™?.

! B. Gacka, An Interview with Dean Emeritus Walter G. Muelder by Rev. Bogumil Gac-
ka, MIC, May 27, 1993, Boston, MA, red. E. Yandell, T. Flynn, Stockbridge 1996, s. 5.
2 Tamze.
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Epke Hermann Muelder i Minnie Horlitz petnili misje rodziny wedrownej
z siedmiorgiem dzieci. Byli bardzo odwaznymi ludzmi, a w swoim matzen-
stwie doczekali pie¢dziesiatej rocznicy wspolnego pozycia.

Walter George urodzit sie jako drugi syn. Najstarszym z rodzenstwa
byt Hermann Richard. Nastepnie urodzit sie Milton Epke Gruben i Oliver
Wilbur. Walter miat jeszcze trzy siostry: Edne Henriette, Florence Esther
i najmtodsza Ruth Tuschnelde.

W Burlington Walter spotkat swoja przyszta zone, Marthe Grotewohl.
Chodzili do tej samej szkoly $redniej, a potem do junior college. Po raz
pierwszy spotkali sie w drugiej klasie. Przez caly okres nauki taczyta ich
zazylta przyjazn.

W maltzenstwie Waltera i Marthy urodzily sie trzy corki. Najstarsza
Sonia wyszla za Paula Devitta. Maja dwoje dzieci, Monike i Johna. Sonia
ukonczyta Newton Public School oraz Uniwersytet Bostoniski. Magisterium
napisata na Uniwersytecie w Bridgeport i obecnie zajmuje sie stosunkami
spolecznymi miasta Norwalk w ramach Komitetu do Spraw Stuzb Spotecz-
nych Stanu Connecticut.

Idac $ladami ojca, jesienig 1927 roku Walter Muelder wstapit na Wydziat
Teologii Uniwersytetu Bostonskiego. Byt przekonanym socjalistg, w duchu
Eugene’a V. Debsa. W The Boston Personalist Tradition wspomina: ,Chciatem
zostac profesorem teologii. Uzbrojony w ewangeliczny zapal, pacyfizm oraz
socjalizm wstapitem na Wydzial Teologiczny Uniwersytetu Bostoniskiego
(Boston University School of Theology), gdzie wczesniej studiowal mdj
ojciec pod kierunkiem Bordena Parkera Bowne’a™.

A.C. Knudson najpierw zapoznat W. Mueldera z Ernstem Troeltschem,
jednakze nie tym od Spotecznej nauki Kosciotow chrzescijariskich. MyS$lenie
Knudsona byto bardzo kantowskie i tak jak Bowne, jego nauczyciel, od-
wotywat sie on do religijnego a priori, ktére wyjasniali Rudolf Otto i Ernst
Troeltsch. Idea ta, wydaje sie, jak méwi Muelder: ,ochraniata doswiadczenie
religijne przed redukcjonizmem praktykowanym przez takich iluministéw
[w sensie: o$wieceniowcéw] jak Comte, Marks, Freud i wielu innych.
Knudson preferowal zasade samouprawomocniajgcg w swojej epistemo-
logii krytycyzmu religijnego. W tym sensie réznit sie od E.S. Brightmana,
ktorego personalizm byt bardziej heglowski i ktérego uznanie dla catosci,

3W.G. Muelder, Communitarian Dimensions of the Moral Laws, w: The Boston Per-
sonalist Tradition in Philosophy, Social Ethics, and Theology, ed. by P. Deats and C. Robb,
Macon 1986, s. 238.
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dla metody dialektycznej oraz dla spojnosci kryterium prawdy, nieustannie
mnie inspirowato. Zaré6wno Knudson, jak i Brightman zachecali mnie do
napisania rozprawy o Ernescie Troeltschu™.

W latach 1930-1931 Walter G. Muelder spedzit rok na Uniwersytecie
Frankfurckim, studiujac poczatkowo pod kierunkiem Paula Tillicha, jako
stypendysta International Institute of Education. W owym czasie Frankfurt
pozostawat pod wptywem socjaldemokracji. Tutaj Muelder zobaczyt jak
praktycznie wprowadza sie w zycie mysl socjaldemokratyczng. Okoto 1930
roku mysl ta przezywata wlasciwie juz swoja agonie w Niemczech, kiedy
to 27 partii politycznych rozbito scene polityczna i gospodarcza. Niemcy
uginaly sie, obcigzone, na mocy Traktatu Wersalskiego, ptaceniem reparacji
wojennych oraz pod pregierzem poczucia winy po I wojnie $wiatowej. In-
flacja oraz recesja w gospodarce swiatowej spowodowaty, ze miliony ludzi
(okoto 6-7 milionéw) pozostawato bez pracy. Jak powtarzat Einstein, Hitler
stat sie rakiem na pustym zotadku Niemiec.

W 1925 roku juz jako student w Knox College W.G. Muelder zaczat
nauczaé oraz petni¢ postuge w kosciele. Uczeszczajac na zajecia Wydziatu
Teologicznego Uniwersytetu Bostoniskiego (School of Theology) réwnolegle
pracowat w kosciele metodystow w North Stoughton w stanie Massachusetts.
W tym celu zostat wyswiecony na diakona w 1928 roku.

Pracujac nad rozprawa doktorska (1930-1933) na temat filozofii
historii Ernsta Troeltscha oraz jego tez zawartych w The Social Teaching
of the Christian Churches (Nauczanie spoleczne kosciotow chrzescijariskich),
Walter Muelder jednoczes$nie poglebiat swoje rozumienie historii oraz we-
wnetrznego rozwoju kosciotéw. W 1932 roku z radoscia przywitat nowe
sformutowanie Spolecznego Wyznania Wiary w ramach Federalnej Rady
Ko$ciotow oraz dotyczace jego wlasnego wyznania. Takze jako student-
-pastor w North Hampton w kosciele kongregacyjnym poszerzyl swoje
doswiadczenie w administracji parafialnej poza kosciotem episkopalnym
metodystow, w ktérym zostat wyswiecony jako starszy w 1931 roku. Wal-
ter Muelder ukonczyt swojg rozprawe doktorska , Indywidualnosci Totalne
w filozofii historii Ernsta Troeltscha”, napisang pod kierunkiem Edgara
S. Brightmana, i uzyskat stopien doktora filozofii Uniwersytetu Bostorniskiego
w 1933 roku. W roku ko$cielnym 1933-1934, bedac w Crandon-Argonne

*Tenze, Communitarian Christian Ethics: A Personal Statement and a Response, w: To-
ward a Discipline of Social Ethics. Essays in Honor of Walter George Muelder, red. P. Deats Jr.,
Boston 1972, s. 298-299.
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w stanie Wisconsin, w czasie Wielkiej Recesji, nauczyt sie, jak przezy¢ rok
za jedyne 600 dolaréw.

W 1934 roku zainaugurowat swoja kariere nauczycielska w Berea Col-
lege w stanie Kentucky, gdzie Martha i on rozpoczeli wspolne Zzycie. Tam
tez pozostali przez sze$¢ lat, do roku 1940. W Berea College poczatkowo
petnit funkcje nauczyciela Biblii i filozofii. W 1937 roku zostat delegatem
na specjalng konwencje partii socjalistycznej w Chicago.

Od wrzesnia 1940 do lata 1945 roku W.G. Muelder przebywat w Los
Angeles na Uniwersytecie Poludniowej Kalifornii i pracowat w Szkole Religii
dla absolwentéw. Spedzit tam mniej wiecej caty okres II wojny $wiatowej,
bedac profesorem teologii chrzescijaniskiej oraz etyki. W zakres zaje¢ wcho-
dzito jednak wyktadanie teologii filozoficznej. Zajmowat sie bardzo wieloma
dziedzinami. Aktywnie uczestniczyt zaréwno w pracach uniwersytetu, jak tez
dbat o rozw6j Szkoty Religii oraz brat udziat w zyciu spoteczenistwa. W 1941
roku w zwiazku z atakiem na Pearl Harbor zaczela sie nagonka na osoby
pochodzenia japonskiego. Tacy ludzie studiowali tez w Szkole Religii oraz
byli cztonkami kos$ciota. Walter Muelder kierowat wtedy wydziatem stosun-
kéw ludzi réznych ras Federacji Kosciota w Los Angeles i uczestniczy! takze
w pracach Rady Jedno$ci Obywatelskiej, ktéra utworzono na okres wojny
w celu fagodzenia napie¢ etnicznych na tym obszarze. Histeria wywotana
wojna zmusita wtadze do zamkniecia stu tysiecy Amerykanéw pochodzenia
japonskiego oraz ich zwolennikéw w obozach koncentracyjnych zwanych
,Centrami relokacyjnymi” (bylto ich pie¢). Polityka ta stanowita zasadnicze
pogwalcenie wolnosci obywatelskich Matego Tokio w Los Angeles.

Obowiazkiem Mueldera jako cztowieka Ko$ciota i dziatacza ekumenicz-
nego byto stuzy¢ osobom pochodzenia japonskiego, cierpiagcym z powodu
przesiedlania, a takze odwiedza¢ je w obozach. Staral sie im pomagac¢,
protestujac przeciwko izolowaniu ich w obozach koncentracyjnych. Ko$ciot
metodystéw nazwat rozkaz przesiedlenia Japoniczykéw w 1942 roku akeja
nieamerykanska i niechrzescijanska. W tych latach znano Mueldera jako
pacyfiste oraz jako przeciwnika przystapienia Ameryki do wojny. Sprzeciwiat
sie pacyfizmowi Reinholda Niebuhra, ktory przytaczat sie do pacyfistycznego
nurtu chrzescijan tylko pomiedzy wojnami. Bycie chrzescijanskim pacyfista
oznaczato przyjecie takiej postawy takze w czasie wojny.

W 1940 roku W. Muelder jako profesor Uniwersytetu Poludniowe;j
Kalifornii opubliowatl wspélnie z Laurence’em Searsem The Development of
American Philosophy: A Book of Readings (1940-1960). W czasie II wojny
$wiatowej napisat esej zatytutowany Personality in Christian Ethics (1943),
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proponujac swdj personalizm wspodlnotowy (Communitarian Personalism).
Napisat tez tekst krytyczny Reinholda Niebuhra koncepcja cztowieka (,,The
Personalist”, lipiec 1945). Chodzilo o koncepcje cztowieka, ktéra przedstawit
Niebuhr w swoich rozprawach Moral Man and Immoral Society (Cztowiek
moralny i niemoralne spoleczeristwo) oraz The Nature and Destiny of Man
(Natura i przeznaczenie cztowieka).

,Edgarowi S. Brightmanowi zawdzieczam wiecej niz jakiemukolwiek
innemu filozofowi, ale on jeszcze nie byt uznanym filozofem spotecznym,
kiedy ja pracowatem jako asystent Bowne’a na Wydziale Filozofii. Zache-
cil mnie jednak do rozwijania personalizmu w kierunku etyki spotecznej.
Wkroétce odkrytem, ze taka praca zycia wymagata ryzyka podjecia szerokich
badan w réznych dziedzinach oraz badan interdyscyplinarnych™.

2. Ekumenizm

Jesienig 1945 roku doktor Walter Muelder przybyt do Szkoty Teologii
Uniwersytetu Bostonskiego jako dziekan i profesor etyki spotecznej. Na tym
stanowisku pozostal az do przejscia na emeryture w 1972 roku. W kornicu
lat czterdziestych, kiedy petnit funkcje dziekana, wielkim problemem byto
takie przeksztatcenie i zmodernizowanie programu studiéw teologii i socjo-
logii, aby odpowiadaty one epoce powojennej. Uzupetniajac strukture zajec,
Muelder podjat prébe stworzenia szerokiego i spéjnego programu, a takze
staral sie zwiekszy¢ liczbe pracownikow wydziatu, ktéra odpowiadataby
potrzebom nowego programu. Do zadan pastora dziekan Muelder zaliczat
PO pierwsze, prowadzenie wspdlnotowego nabozenistwa oraz nauczanie; po
drugie, jego zdolnos$¢ do chrzescijanskiej edukacji; i po trzecie, jego zdolnos¢
wprowadzania porzadku w kosciele, bycia ze wspdlnotg, wychodzenie do
innych kosciotéw w ramach postugiwania w $wiecie®.

Przez caly wiek XIX oraz poczatek XX wydzialy Uniwersytetu Bo-
stonskiego byly rozrzucone po catym Bostonie. Koniec lat czterdziestych
to préba skupienia uniwersytetu w jednym miejscu. Wydziat Teologiczny
(zatozony w 1839) jest najstarszym wydzialem uniwersytetu (School of
Theology). Znajdowat sie w historycznym Beacon Hill. Zadanie Mueldera
zatem polegato na zgromadzeniu funduszy, zamdéwieniu projektu oaz
przeniesieniu wydziatu z jego historycznego miejsca do Charles River

5 Tenze, Communitarian Christian Ethics, s. 295-296.
¢ Gacka, An Interview with Dean Emeritus, s. 7.
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Campus. Nastepnie nalezato wesprze¢ wydziat w okresie zarzadzania
senatora McCarthy’ego.

Joseph McCarthy, senator stanu Wisconsin, przewodniczyt prawicowe;j
antykomunistycznej histerii lat pie¢dziesigtych. Oskarzano ludzi o sktonnosci
komunistyczne, nawet jesli gtosili tylko idee demokratyczne czy liberalne.
Myslano w taki sposéb: jesli ktos sktania sie ku socjalizmowi, to z pewnoscia
pozostaje pod wptywem komunizmu i musi by¢ lojalny wobec Rosji. Wielu
ludzi stracito prace w szkolnictwie, poniewaz byli oskarzeni przez McCar-
thy’ego czy tez jego sprzymierzencéw o sktonnosci komunistyczne. Profesor
Muelder byt bardzo zaangazowanym czlonkiem wydziatu, a takze dziatat
aktywnie w Civil Liberties Union (Zwigzek Wolnosci Obywatelskich), ktéry
bronit wolno$ci pracownikéw naukowych. W zwigzku z tym byt uwazany za
przeciwnika McCarthy’ego. Era polityczna tego ostatniego trwata od okoto
1950 roku do potowy lat pie¢dziesiagtych, kiedy McCarthy ostatecznie otrzy-
matl upomnienie od Senatu Stanéw Zjednoczonych. W 1950 roku Muelder
opublikowat A Personalistic Critique of Marxism (Personalistyczna krytyka
marksizmu). W tych latach Muelder bardzo mocno zaangazowat sie w ruch
ekumeniczny. Owczesne poszukiwanie jednosci zaczeto sie od wysitkéw
Brytyjskiego i Zagranicznego Towarzystwa Biblijnego w 1804 roku na rzecz
przettumaczenia i rozprowadzenia Biblii w réznych krajach. Dwanascie lat
pozniej Amerykanskie Towarzystwo Biblijne, a obecnie Miedzynarodowe
Towarzystwo Biblijne, kontynuowato to dzieto.

Podobng akcje w celu przezwyciezenia podziatéw narodowych i wy-
znaniowych rozpoczeto w Londynie w 1946 roku, tworzac Evangelical
Alliance (Unie Ewangeliczng). Sposrdéd pierwszych spotkan ekumenicznych
najbardziej znaczaca byta Swiatowa Konferencja Misyjna (World Missionary
Conference) zorganizowana w Edynburgu w 1910 roku. Na zakonczenie tej
konferencji utworzono Komitet Kontynuacyjny, ktéry miat dalej prowadzié¢
dzieto rozpoczete na konferencji. Wéréd cztonkéw tego Komitetu znajdowali
sie John R. Mott oraz J.H. Oldham, pézniejszy sekretarz Miedzynarodowej
Rady Misyjnej, ktéra utworzyta sie z Komitetu Kontynuacyjnego, i przewod-
niczacy Konferencji Oksfordzkiej w 1937 roku.

W latach dwudziestych zatozono trzy gtéwne ekumeniczne organizacje
religijne. Byly to: Miedzynarodowa Rada Misyjna (1921), Ruch Zycie i Praca
(Sztokholm, 1925) oraz Ruch Wiara i f.ad (Lozanna, 1927). Wszystkie te trzy
organizacje ostatecznie potgczyly sie, tworzac Swiatowa Rade Ko$ciotéw. Na
spotkaniach w Edynburgu w 1937 roku oraz w Oksfordzie w 1937 roku Ruch
Wiara i kad oraz Wiara i Zycie powotaly Komisje Tymczasowa Swiatowej
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Rady Kosciotéw w Procesie Tworzenia w 1938 roku. W 1948 roku utworzo-
no w Amsterdamie Swiatowa Rade Ko$ciotéw. Tam tez odbylo sie pierwsze
spotkanie Rady. 147 kos$ciotéw potwierdzito swoja jednos¢ w jednym Panu
Jezusie Chrystusie jako Bogu i Zbawicielu’. W 1954 roku zorganizowano
Drugie Zgromadzenie Swiatowej Rady Koscioléw na Uniwersytecie Pétnoc-
nozachodnim w Evanston w stanie Illinois. Jako wiodgcy Gtéwny Komitet
wybrat temat: ,Chrystus — nadzieja swiata”, z sekcjami: Wiara i kad, ktéra
zajela sie tematem ,Nasza jedno$¢ w Chrystusie i nasza odrebnos¢ jako
kosciotéow”, Sekcja Ewangeliczna przygotowujaca sprawozdanie , Misja
Kosciota do tych, ktérzy zyja poza nim”, Sekcja Spraw Spotecznych opraco-
wujaca temat ,,Spoteczenstwo odpowiedzialne w perspektywie swiatowe;j”,
Sekcja Spraw Miedzynarodowych zajmujaca sie ,,Chrze$cijanami w walce
o wspolnote swiatowq” oraz Sekcja Relacji Miedzynarodowych z tematem
,Koscioty posréd napieé¢ rasowych i etnicznych”.

Walter Muelder pozostawal pod wptywem Zgromadzenia w Evan-
ston, ktore potwierdzito idee Spoteczenstwa Odpowiedzialnego powstata
w Amsterdamie, oraz jeszcze bardziej zaangazowat sie w etyke spoleczng
misji Kosciota. Byt cztonkiem Komitetu Wiara i £ad od 1952 do 1975 roku,
wspoélprzewodniczac Komitetowi do Spraw Wspétpracy Kobiet i Mez-
czyzn w Kosciele utworzonemu w Lake Forest w 1954 roku. Zgromadzenie
w Evanston wplynelo takze na koncepcje wspdlnoty swiatowej W. Mueldera.
W swoim gléwnym dziele The Foundations of the Responsible Society (Pod-
stawy spoteczeristwa odpowiedzialnego, 1960), przettumaczonym pozniej na
koreanski przez B.J. Changa, profesor Muelder napisat, iz spoteczenstwo
odpowiedzialne, jako idea wysunieta przez Zgromadzenie Swiatowej Rady
Ko$cioléw w Amsterdamie, jest ,zagadnieniem, ktére powstaje w relacji
etyki do faktu istnienia wspolnoty swiatowej”.

W 1950 roku z okazji poswiecenia budynku Wydziatu Teologicznego
w Uniwersytecie Bostoniskim oraz kaplicy Marsha (Marsh Chapel), na
Uniwersytet zaproszono Jacquesa Maritaina, przyznajac mu tytut doktora
honoris causa. Reprezentowat on ekumeniczng grupe naukowcow, ktéra
powstata przy tej okazji. W 1955 roku W. Muelder jako dziekan Wydziatu
Teologii ustanowit Katedre Ekumenizmu, prawdopodobnie pierwszy w skali
$wiatowej pelnoprawny wydziat zajmujacy sie ekumenizmem, jaki po-

7 Zob. World Council of Churches, Man’s Disorder and God’s Design. The Amsterdam
Assembly Report, New York 1948.
8 Zob. World Council of Churches, The Evanston Report, New York 1955.
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wstal na uniwersytecie w tamtym czasie. Katedra kierowat Neils Ernstom,
ktéry nalezal réwniez do wtadz Swiatowej Rady Koscioléw. W tej samej
dekadzie powstato wiele napie¢ pomiedzy ludzmi réznych ras. Katedra
zaslyneta z tego, ze przyznata wiecej tytutow doktora Afroamerykanom niz
jakakolwiek inna instytucja w Stanach Zjednoczonych. Wtasciwie potowa
doktorantéw na Wydziale Teologii w Ameryce w tamtej dekadzie studiowata
wiasnie tutaj. W tym czasie takze Martin Luther King Jr. byt studentem tego
Wydziatu Teologii. King w swojej walce o prawa obywatelskie tak wyrazit
sie na temat wptywu Mueldera: ,Nastepnym stadium mojej intelektualnej
pielgrzymki do zasady niestosowania przemocy byly studia doktoranckie
na Uniwersytecie Bostonskim. Tutaj miatem okazje rozmawia¢ z wieloma
zwolennikami zasady niestosowania przemocy, zaréwno wsrdd studentow,
jak i oséb przybywajacych do miasteczka uniwersyteckiego. Wydziat Teologii
Uniwersytetu Bostonskiego (Boston University School of Theology) prowa-
dzony przez dziekana Waltera G. Mueldera oraz profesora Allena Knighta
Chalmersa bardzo sprzyjat pacyfizmowi. Zaréwno dziekan Muelder, jak
i doktor Chalmers z wielkim zainteresowaniem podchodzili do problemu
sprawiedliwosci spotecznej, co wyrastato nie z powierzchownego optymi-
zmu, lecz z gtebokiej wiary w mozliwos¢ ludzi, kiedy zechca wspotpracowaé
z Bogiem™.

Dziekan W. Muelder byt nieustepliwy w swoim oddaniu zasadzie niesto-
sowania przemocy oraz radykalnej sprawiedliwo$ci spotecznej i ekonomicz-
nej. Stad tez oryginalne polaczenie personalizmu oraz zasady niestosowania
przemocy u Kinga zaréwno w praktyce, jak i teorii lezato u podstaw rozwoju
amerykanskiego personalizmu.

3. Deklaracja o wolnosci religijnej

Jesienia 1964 roku dziekan Walter Muelder zostal zaproszony przez
Sobér do wziecia udziatu w charakterze obserwatora w trzeciej sesji obrad
Soboru Watykanskiego II. Zaproszenie wystosowano poprzez Swiatowa
Rade Metodystéw. Muelder wspomina to jako ogromne doswiadczenie.

,2uUczestniczenie w tej sesji byto dla mnie wielkim przywilejem. Codzien-
nie rano chodzilem na Msze $w. Obserwatorzy mieli wspaniatego ttumacza,
ktoérym byt angielski dominikanin. Prowadzit ttumaczenie symultaniczne.
To byto rzeczywiscie wielkim zaszczytem dla mnie, Zze mogtem w ciggu tych

M. Luther King Jr., Stride Toward Freedom, New York 1958, s. 100.
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tygodni pobytu w Watykanie wystuchaé czterystu przeméwien po lacinie,
co byto takze bardzo interesujace. W tym roku dyskutowano tez nad catym
problemem wolnosci religijnej. Sporo uwagi poswiecono réwniez Konstytucji
o Kosciele oraz udoskonalono wiele dokumentow. Ci, ktorzy nalezeli do grona
obserwatordéw, byli zapraszani dwa razy w tygodniu na specjalne seminaria,
ktéorym wéwezas przewodniczyt biskup Willebrands, pézniejszy kardynat.
Zapewniano nas, iz nasze komentarze i uwagi krytyczne wobec Soboru beda
przekazane odpowiedniej komisji, ktéra zajmuje sie tymi problemami. Ze
wzgledu na moje szczegdlne zainteresowanie stosunkami Panstwo — Kosci6t
moja grupa poprosita mnie, abym ich reprezentowat w kwestii wolnosci re-
ligijnej. Z zadowoleniem musze stwierdzié, iz wiele spraw, ktére uwazatem
za istotne, znalazto sie w Deklaracji o wolnosci religijnej”°.

Grupa obserwatoré6w odwiedzita wiele klasztoréw oraz waznych dla
Kosciota miejsc historycznych. O. Courtney Murray, wybitny amerykanski
teolog katolicki oraz profesor w Woodstock (Maryland), wyrazit swoje pelne
poparcie dla doktora Mueldera po jego ,niezwykle madrej interwencji”',
jakiej dokonat w piatek 2 pazdziernika 1964 roku. O. Murray utrzymywat,
iz wolno$¢ religijna jako kwestia polemiczna powinna zniknaé¢ z dyskusji
pomiedzy kosciotami. Powinni$my pracowac razem nad niesieniem Ewangelii
calemu $wiatu. Miat wielka nadzieje, iz schemat wypracowany przez Sobér
moze trafi¢ na wspolny grunt, na ktérym réwniez znajduja sie stwierdze-
nia Swiatowej Rady Ko$ciotéw. Taka sytuacja umozliwiataby dialog, przez
ktory chrzescijanie Ko$ciota rzymskokatolickiego oraz protestanci mogliby
dopracowac sie solidnej teologii wolno$ci religijnej. Taka teologia mogtaby
odpiera¢ humanizm ateistyczny. Oto wypowiedZz W. Mueldera oraz uwagi
O.C. Murraya omoéwione przez D. Hortona, delegata-obserwatora repre-
zentujacego Miedzynarodowa Rade Kongresowa (Zjednoczony Ko$cidt
Chrystusowy): ,Walter Muelder z ko$ciota metodystow z USA przedstawit
swe gtebokie refleksje. 1) Czy w tekscie dotyczacym schematu moéwi sie
o jednej wolnosci posréd wielu, czy tez jest to podstawa samej idei wszyst-
kich wolnosci? 2) Sadzit, iz w niektérych sformutowaniach uwaza sie ja
po prostu za jedna wolno$¢ posrdd wielu, cho¢ wtasciwie opisywata ona
relacje czlowieka do Boga, a zatem angazowala catego czltowieka. Jest
ona fundamentem wszystkich prawdziwych wolnosci. 3) Chociaz prawa

10 Gacka, An Interview with Dean Emeritus, s. 8-9.
'D. Horton, Vatican Diary 1964. A Protestant Observes The Third Session of Vatican
Council II, Filadelfia — Boston 1965, s. 66.
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zawsze pozostaja w relacji do obowigzkéw, prawo do wolnosci religijnej
nie pochodzi z obowiazku, lecz z natury cztowieka, ktérego stworzyt Bog.
4) Muelder uwazat, iz przejscie od wolnosci religijnej do ograniczen takiej
wolnosci w schemacie byto zbyt gwattowne, praktycznie zbyt komunistycz-
ne. Ograniczenia praw jakiegokolwiek rodzaju powstaja z faktu pluralizmu
spoteczenstwa ludzkiego. 5) Panstwo nie moze wyczerpa¢ dobra wspdlnego,
a zatem nie moze ostatecznie okresli¢ wspdélnego dobra calego spoteczen-
stwa, ktorego czescig jest Koscidt.

O. John Courtney Murray, profesor w Woodstock (Maryland), ktéry byt
jednym z gtéwnych twércéw schematu, miat wprowadzi¢ nas w przedmiot
dzisiaj po potudniu, ale sp6znit sie. Przybyt jednak potem i stwierdzit, ze
catkowicie zgadza sie z dr. Muelderem. 1) Spoteczenistwo musi zapewni¢
potrzebe wolnosci dla wszystkich swoich cztonkéw; posréd tych wolnosci
dominuje wolno$¢ religijna. 2) Porzadek obiektywny spoteczenstwa musi
korelowaé z subiektywnym porzadkiem sumienia, ktore jest skierowane
na Boga. 3) Panstwo, ktoére usituje okresli¢ wolno$¢ swoich obywateli, jest
w najlepszym razie paternalistyczne, a w najgorszym tyranizuje: zasadnicze
znaczenie ma tu wola ludzi wyrazona przez prawo czy tez opinie publiczna.
Wola ta nie moze by¢ spisana raz na zawsze, lecz winna stanowi¢ przedmiot
ciggtego dialogu. Celem rzadu jest utrzymanie porzadku publicznego, ktéry
nie jest tym samym co dobro wspdlne”!2,

Pewne $wiatlo na charakter tych dyskusji oraz ich wplywu na osta-
teczny ksztalt Deklaracji Soborowej, daje wypowiedz kard. Karola Wojtyty,
personalisty, a zarazem jednego z Ojcéw Soborowych. Zwracat on uwage,
ze poczatkowo Deklaracja o wolnosci religijnej miata by¢ aneksem do doku-
mentu dotyczacego ekumenizmu. W trakcie dyskusji zauwazono jednak, ze
zagadnienie wolnosci religijnej odnosi sie nie tylko do dziedziny ekumenizmu,
ale ,nawigzujac do zasad formulowanych wspéiczesnie w konstytucjach
panstw i deklaracjach miedzynarodowych, stawia problem wolnosci religij-
nej w sposéb zasadniczy, méwi o niej jako o podstawowym prawie osoby,
ktéremu odpowiada¢ musi rzetelne uprawnienie obywatelskie, w koncu
naswietla zasade wolnosci religijnej w sposob Scisle teologiczny”*2. Ten ko-
mentarz polskiego mysliciela — personalisty i hierarchy Kosciota katolickiego,
przyszitego papieza Jana Pawta II, wspétbrzmi z relacja przedstawiona przez

12 Tamze, s. 66-67.
13 K. Wojtyta, Wstep ogdlny, w: Sobdr Watykanski II, Konstytucje, dekrety, deklaracje,
Poznan 2002, s. 17 (Wstep zostal napisany w roku 1967).
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Douglasa Hortona. Jest bardzo prawdopodobne, ze w czasie obrad Soboru
abp Karol Wojtyta spotkat sie zar6wno z Walterem Muelderem oraz ojcem
Johnem Courtneyem Murrayem SJ.

Charakter soborowego i posoborowego ekumenizmu — ktéry pozostaje
w syntonii z prawem do poszukiwania i wyznawania prawdy w wolnosci,
wyrazonym w Dignitatis humanae — dobrze oddajg stwierdzenia $w. Jana
Pawta II zawarte w encyklice Ut unum sint (1995): ,Jesli modlitwa sta-
nowi «dusze» ekumenicznej odnowy i dazenia do jednosci, to w niej tez
zakorzenia si¢ i z niej czerpie moc to wszystko, co Sobor okresla jako «dia-
log». Okreslenie to nie pozostaje zapewne bez zwigzku ze wspotczesng
mysla personalistyczng. Postawa «dialogiczna» odpowiada naturze osoby
i jej godnos$ci. Stanowisko to na terenie filozofii wspétczesnej spotyka sie
z chrze$cijanska prawda o czlowieku wyrazong przez Sobér: czlowiek jest
bowiem «jedynym na $wiecie stworzeniem, ktérego Bég chciat dla niego
samego» i dlatego «nie moze odnalez¢ sie w pelni inaczej, jak tylko poprzez
bezinteresowny dar z siebie samego»'*. Dialog lezy na jedynej drodze do
samospetnienia cztowieka: zaréwno poszczegélnych osob, jak tez kazdej
ludzkiej wspdlnoty. Chociaz w pojeciu «dialog» na pierwszy plan zdaje sie
wysuwac¢ moment poznawczy (dia-logos), kazdy dialog ma rowniez wymiar
catosciowy, egzystencjalny. Angazuje caty ludzki podmiot; dialog miedzy
wspdlnotami angazuje w sposéb szczegolny podmiotowos¢ kazdej z nich”
(n. 28).

4. Bostonski Instytut Teologiczny
(Boston Theological Institute)

W. Muelder jest zdania, iz Sobér Watykanski II zainspirowat katolickie
wydziaty teologiczne w Ameryce do kontaktu z seminariami protestanckimi,
aby kandydaci tych ostatnich zainteresowani ekumenizmem mogli z kolei
w nowy sposob korzystaé z katolickich wydziatéw teologicznych. W 1967
roku niektérzy ekumenisci uznali, ze nadszed! czas, aby podja¢ nowa inicja-
tywe w tym wzgledzie. Profesor Muelder zostal przewodniczgcym Komisji
Planowania. Organizowat dla os6b zainteresowanych regularne comiesieczne
spotkania przez okoto osiemnascie miesiecy (Boston College, Andover Newton
Theological School, Katolickie Seminarium Diecezjalne $w. Jana, Jezuickie

14 Autor encykliki odwotuje sie tu do soborowej Konstytucji o Kosciele w $wiecie wspoét-
czesnym Gaudium et spes, n. 24.
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Seminarium w Weston, Wydziat Teologiczny Harvardu, Episkopalny Wydziat
Teologiczny oraz Wydziat Teologiczny Uniwersytetu Bostoniskiego). Istniato
tez pewne powierzchowne zainteresowanie ze strony Gordon-Conwell i Holy
Cross, Greckokatolickiego Seminarium w Brooklynie. Kiedy ostatecznie
powstal Instytut Teologiczny w Bostonie, minelo jeszcze kilka lat, zanim te
instytucje zostaly jego cztonkami. Dziekan Walter Muelder pozostawat kie-
rownikiem Bostorniskiego Instytutu Teologicznego przez pierwsze dwa lata.
Jednym z powodéw wybrania jego osoby byt fakt, iz w okresie od 1961 do

1968 roku, to znaczy pomiedzy Trzecim Zgromadzeniem Swiatowej Rady

Kosciotéw w New Delhi a Zgromadzeniem w Oksawa w 1968 roku, byt

Przewodniczacym Instytutu Ekumenicznego w Chateau Debossy w Sole-

nyi w Szwajcarii. Oficjalnie jest to instytut podlegajacy Swiatowej Radzie

Kosciotéw i majacy za zadanie prowadzi¢ wszystkie badania ekumeniczne,

a takze organizowac jesienig kazdego roku zajecia z teologii dla absolwen-

téw. Profesor Muelder wspomina to jako swoje wielkie doswiadczenie, kiedy

przewodniczyt Radzie, w sktad ktérej wchodzito wielu cztonkéw. W sktad

Bostonskiego Instytutu Teologicznego (1968) wchodza nastepujace instytucje:

1) Andover Newton Theological School — jest szkota teologiczng w Stanach
Zjednoczonych zatozona w 1807 roku. Jest to instytucja zaréwno miedzy-
wyznaniowa, jak i koedukacyjna, majaca silne korzenie w Amerykanskim
Kosciele Baptystow oraz Zjednoczonym Kosciele Chrystusowym.

2) Boston College Departament of Theology — jest uniwersytetem jezuickim.
Jest to trzeci pod wzgledem wielkosci uniwersytet rzymskokatolicki
w Stanach, a pierwszy pod wzgledem prestizu. Jego miedzywyznaniowy
Wydziat Teologiczny obejmuje szeroki zakres programoéw.

3) Boston University School of Theology — to instytucja dla absolwentéw,
ktora kontynuuje diuga tradycje (1839) wyrastajaca ze Zjednoczonego
Ko$ciota Metodystéw, chociaz studiuja tutaj osoby réznych wyznan,
kolebka personalizmu amerykanskiego.

4) Episcopal Divinity School — przygotowuje wiekszo$¢ studentéw do po-
stugi w kosciele episkopalnym, zaréwno jako kaptanéw, jak i sSwieckich.
Szkota powstata w wyniku potaczenia w 1974 roku Philadelphia Divinity
School oraz Episcopal Theological School. Dzieli biblioteke oraz sale
do zaje¢ z sasiednig Weston School of Theology.

5) Gordon-Conwell Theological Seminary — zatozone w 1889 roku, gromadzi
studentéw wielu wyznan chrzescijaniskich oraz znane jest z podkreslenia
zasad ewangelicznych. Seminarium powstato jako potaczenie dwéch
instytucji: Conwell School of Theology oraz Gordon Divinity School.
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6) Harvard Divinity School — teologia stanowi nierozerwalng cze$¢ pro-
gramu studiow w Harvardzie od zalozenia uniwersytetu w 1636 roku.
Otwarta i swobodng atmosfere, jaka otacza studia religijne w Divinity
School, odzwierciedla r6znorodno$¢ wyznan tak wsrdd studentow, jak
i profesoréw.

7) Holy Cross Greek Orthodox School of Theology — zatozona w 1937
roku, ksztatci ksiezy dla Archidiecezji Greckokatolickiej na p6tnocy
i poludniu Ameryki. Przyjmuje takze absolwentéw prawostawnych
oraz z réznych kosciotéw chrzescijanskich z kraju i zagranicy. Nalezy
do Instytutu Hellenic College, z ktérym dzieli budynki miasteczka
uniwersyteckiego.

8) Saint John’s Seminary — przygotowuje mezczyzn do kaptanstwa w Ko-
$ciele rzymskokatolickim, gtéwnie w archidiecezji bostonskiej. Moga
tu takze studiowaé osoby z innych diecezji oraz instytutéw religijnych
spoza Bostonu.

9) Weston School of Theology — zatozona w 1922 roku jako seminarium
teologiczne dla Towarzystwa Jezusowego w prowincji New England.
W 1968 roku szkota zaczeta wspdtpracowaé z Episcopal Divinity School,
dzielac wspolng biblioteke oraz sale wyktadowe.

Kiedy w 1972 roku Walter Muelder przeszedf na emeryture, powrécit do
Berea College. Tam uczyt przez rok, potem przez dwa i pét roku wyktadat
w ewangelicznym seminarium Yerrick Evangelical Theological Seminary
w Evanston w stanie Illinois. Nastepnie powrdcit do Bostonu, gdzie podjat
wyktady w Andover Newton Theological School. W ostatnich pietnastu
latach przynajmniej jeden semestr uczyt w Vakian School of Theology.
Zostal Emerytowanym Dziekanem Wydzialu Teologicznego Uniwersytetu
Bostonskiego. Prof. Muelder zaprosit mnie na Jubileusz 25-lecia Boston
Theological Institute (BTI, 1993).

Wyktadnie Deklaracji o wolnosci religijnej stanowi stwierdzenie, ze do
wiary (religii) nie nalezy czltowieka ani przymusza¢, ani zabraniaé¢ — lecz
pozostawi¢ osobe ludzka wolng, poniewaz Bég kocha nas wolnymi (por. Di-
gnitatis humanae, n. 3-4, 6, 10-12). Apostotowie, poruszeni stowem i przy-
ktadem Jezusa Chrystusa, zachecali i kierowali ludzi do wyznawania Pana
nie przez stosowanie przymusu, a jednoczesnie przeciwstawiali sie wtadzy
publicznej, gdy ona sprzeciwiata sie woli Boga: ,Bardziej trzeba stuchaé Boga
niz ludzi” (Dz 5, 29). Zasada wolnosci religijnej w spoleczenistwie pozostaje
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w zgodzie z wolno$cia aktu wiary chrzescijanskiej, harmonizuje bowiem
z godnoscig kazdej osoby ludzkiej i Objawieniem Bozym (DWR, n. 2)®.

W encyklice Centesimus annus, ogloszonej w 1991 roku, po upadku
komunizmu, gdy w wielu krajach Europy $rodkowo-wschodniej ksztattowat
sie nowy porzadek polityczny, Jan Pawet II pisat: ,,Po upadku totalitaryzmu
komunistycznego i wielu innych ustrojow totalitarnych i tak zwanych syste-
mow «bezpieczenstwa narodowego», obserwuje sie dzisiaj dominacje — co
prawda nie wolng od sprzecznosci — idealu demokratycznego, ktory taczy
sie z troska o prawa czlowieka. Wtasnie dlatego te Narody, ktore reformuja
swoje systemy, musza demokracji zapewni¢ autentyczne i mocne funda-
menty poprzez wyrazne uznanie tych praw. Wéréd zasadniczych nalezy
przede wszystkim wymieni¢ prawo do zycia, ktorego integralng czescig jest
prawo do wzrastania pod sercem matki od chwili poczecia; prawo do zycia
w zjednoczonej wewnetrznie rodzinie i w Srodowisku moralnym sprzyjajacym
rozwojowi osobowosci; prawo do rozwijania wtasnej inteligencji i wolnosci
w poszukiwaniu i poznawaniu prawdy; prawo do uczestniczenia w pracy dla
doskonalenia débr ziemi i zdobycia $srodkéw utrzymania dla siebie i swoich
bliskich; prawo do swobodnego zalozenia rodziny oraz przyjecia i wycho-
wania dzieci, dzieki odpowiedzialnemu realizowaniu wtasnej ptciowosci.
Zrédlem i synteza tych praw jest w pewnym sensie wolno§¢
religijna, rozumiana jako prawo do zZycia w prawdzie wtasnej
wiary i zgodnie z transcendentna godnos$ciag wtasnej osoby”
(n. 47, podkr. — B. G.)*,

Swiety Jan Pawet II potwierdzil w swoim nauczaniu zaréwno tre¢
Deklaracji Dignitatis humanae Vaticanum Secundum, jak i przeswiadczenie
wielkiego amerykanskiego personalisty Waltera G. Mueldera, ze wolnos¢
religijna nie jest jednym spo$rod praw, ale jest prawem o wyjatkowej ran-
dze w hierarchii praw osoby ludzkiej. Prawo do zycia jest prawem funda-
mentalnym; jego przestrzeganie warunkuje korzystanie przez czlowieka
ze wszelkich innych osobowych praw. Prawo do wolnosci religijnej jest
prawem, ktére chroni to, kim w swojej istocie jest cztowiek jako osoba;

15W tym wtasnie duchu Jan Pawetl II pisat w encyklice Redemptoris missio: ,;JKo$ciét
zwraca sie do cztowieka w pelnym poszanowaniu jego wolnosci: misja nie uszczupla wolno-
$ci, ale dziata na jej korzys$¢. Ko$cidt proponuje, niczego nie narzuca: szanuje ludzi i kultury,
zatrzymuje sie przed sanktuarium sumienia. Tym, ktorzy opieraja sie pod najrézniejszymi
pozorami dzialalnosci misyjnej, Kosciét powtarza: Otwérzcie drzwi Chrystusowi!” (n. 39).

16'W tym miejscu Autor encykliki odwotuje sie do Deklaracji o wolno$ci religijnej Di-
gnitatis humanae, n. 1-2.
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odzwierciedla osobowg tozsamos¢ cztowieka — w jego relacji do Prawdy
i do Osobowego Boga.

STRESZCZENIE

Amerykanski personalizm jako system rozwija sie w ztotym okresie filozofii,
teologii i etyki spotecznej w USA. Walter George Muelder (1907-2004), profe-
sor etyki spotecznej i teologii chrzescijanskiej na Uniwersytecie Bostonskim
i Uniwersytecie Potudniowej Kalifornii w Los Angeles stanowit pomost miedzy
szkota bostonska a szkota kalifornijska amerykanskiego personalizmu. Dzie-
kan Walter Muelder ustanowit w 1955 roku Katedre Ekumenizmu w Boston
University School of Theology. W 1964 roku Dean Walter G. Muelder zostat
zaproszony przez Watykan za poérednictwem Swiatowe]j Rady Metodystycznej
do petnienia roli obserwatora ekumenicznego na Soborze Watykanskim II.
Jako personalista znaczgco wptynat na tres¢ Deklaracji o wolnosci religijnej
Dignitatis humanae (1965). Podkreslat, ze prawo do wolnosci religijnej jest
naturalnym prawem osoby ludzkiej do wolnosci obywatelskie;.

W.G. Muelder nazwat swoja doktryne ,personalizmem wspdlnotowym?”, co
przypominato communio personarum Jana Pawta Il. Byt przewodniczacym
komitetu organizacyjnego i pierwszym prezydentem Bostonskiego Instytutu
Teologicznego (BTI), konsorcjum dziewieciu szkét protestanckich, prawo-
stawnych i katolickich (1968).

Stowa kluczowe: personalizm, personalizm amerykariski, wolnosc religijna,
ekumenizm, osoba, godnos¢ osoby ludzkiej.

ABSTRACT

American Personalism as a system is developed in the golden age of Philoso-
phy, Theology, and Social Ethics in the USA. Walter George Muelder (1907-2004),
Professor of Social Ethics and Christian Theology at Boston University and the
University of Southern California, Los Angeles bridged the Bostonian School
and the Californian School of American Personalism. Dean Walter Muelder
established a Chair of Ecumenism at the Boston University School of Theology
in 1955. In 1964 Dean Walter G. Muelder was invited by the Vatican through the
World Methodist Council to be an ecumenical observer at the Second Vatican
Council. As a Personalist he significantly influenced the Declaration on Religious
Liberty Dignitatis humanae (1965). He emphasized that the right to religious
liberty is a natural right of the human person to civil liberty.

W.G. Muelder called his doctrine Communitarian Personalism which recalled
communio personarum of John Paul Il. He was Chairman of the organizing
committee and the first President of the Boston Theological Institute (BTI),
a consortium of nine Protestant, Orthodox and Catholic Schools (1968).
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Key words: personalism, american personalism, religious liberty, ecumenism,
person, dignity of the human person.
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WOLNOSC RELIGIINA
W KONTEKSCIE PROBLEMATYKI
NOWYCH RUCHOW RELIGIJNYCH W EUROPIE

Wolno$¢ religijna to jedno z podstawowych praw przystugujacych
kazdemu cztowiekowi, bez wzgledu na rase, kolor skory, pteé, jezyk, po-
glady, pochodzenie narodowe czy spoleczne. Oznacza prawo jednostki lub
wspdlnoty ludzi do kierowania sie gtosem wtasnego sumienia w wyzna-
waniu badz niewyznawaniu jakiej$ religii, publicznego wyrazania swoich
przekonan religijnych, $wiadczenia o religii w spos6b niepodwazajacy
wolnoéci innych os6b!.

Wolnos¢ religijng mozna rozpatrywaé w trzech aspektach: spotecznym,
teologicznym, prawnym. W wymiarze spotecznym jest prawem wynikaja-
cym z niezbywalnej wartosci cztowieka jako osoby, potwierdzonym m.in.
w dokumentach: Powszechnej Deklaracji Praw Czlowieka (10 XII 1948),
Konwencji o Ochronie Praw Czlowieka i Podstawowych Wolnosci (4 IX 1950),
Deklaracji o wolno$ci religijnej Dignitatis humanae (7 XII 1965), Miedzynaro-

! Wolnos¢ religijna, w: Encyklopedia katolicka (EK), t. 20, red. E. Gigilewicz, Lublin
2014, kol. 896; zob. A. Chrapkowski, Wolnos¢ religijna a problem sekt, w: Zagrozenia
i ikonosfera religijnych przekonan integrujqcej sie¢ Europy. Materialy z sympozjum naukowego
Paristwowej Wyzszej Szkoty Zawodowej we Wloctawku, red. M. Wtosinski, Wioctawek 2005,
s. 40; P. Chrzczonowicz, Wolnos¢ religijna a sekty, ,,Zeszyty Naukowe Wyzszej Szkoty
Suwalsko-Mazurskiej im. Papieza Jana Pawla II w Suwatkach”, 6(2005), nr 11, s. 111n;
AM. Abramowicz, Przedmiotowy zakres wolnosci religijnej, ,,Studia z Prawa Wyznaniowego”,
10(2007), s. 325, 351; M. Bielecki, Wolnos¢ religijna, w: Leksykon prawa wyznaniowego.
100 podstawowych pojeé, red. A. Mezglewski, Warszawa 2014, s. 513; K. Rainko, A. Sikora,
Prawne aspekty funkcjonowania nowych ruchéw religijnych w Polsce, w: Paristwo wobec religii.
Terazniejszos¢ i przesztosé, red. M. Stanulewicz, E. Plewa, C. Linowski, £6dz 2021, s. 372n.
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dowym Pakcie Praw Obywatelskich i Politycznych (16 XII 1966), Deklaracji
Podstawowych Praw i Wolnosci (12 IV 1989), Karcie Praw Podstawowych
Unii Europejskiej (7 XII 2000). Zrédtami ludzkiej godnosci sa rozumnos$é
i wolnos¢, bedaca podstawa odpowiedzialno$ci, autonomii, samoposiadania,
samoopanowania. Wyklucza zewnetrzng ingerencje czy przymus i zakla-
da wewnetrzna zdolnos$¢ do szukania prawdy, dobra, warto$ci wyzszych,
$wiatopogladowych, religijnych. Jej podstawe stanowi réwniez sumienie.
Czlowieka nie mozna zmusza¢ do postepowania wbrew niemu badz prze-
szkadza¢ w dziataniu zgodnym z nim, zwlaszcza na ptaszczyznie religijne;j.
Panstwa demokratyczne winny zapewnia¢ jednostce ludzkiej prawo do
wyrazania wolno$ci religijnej w sferze publicznej?.

Podmiot wolnodci religijnej stanowi tez rodzina. Swiatopoglad oraz
przekonania religijne rodzicéw — jako pierwszych wychowawcéw — maja
by¢ respektowane przez szkote i panstwo®. Wolnos¢ religijna nalezy takze
przestrzega¢ w zyciu spotecznym, czego gléwnym przejawem jest uznanie
ze strony panstwa podmiotowosci prawnej wspélnot wyznaniowych. Chodzi
tu o prawo do publicznego sprawowania kultu, budowy $wigtyn i innych
obiektéw, ksztatcenia os6b duchownych w seminariach i na wydziatach teo-
logicznych, prowadzenia szkot, specjalistycznego duszpasterstwa, dostepu
do srodkéw spotecznego przekazu, dziatalnosci charytatywnej, tworzenia
stowarzyszen religijnych®.

W wymiarze teologicznym wolno$¢ religijna znajduje uzasadnienie
w Deklaracji o wolnosci religijnej Dignitatis humanae. Dokument podkresla,
ze podstawa wolnosci religijnej jest godno$¢ osoby ludzkiej, jako istoty
rozumnej i wolnej, zapraszanej przez Boga do przyjecia prawdy religijnej
w akcie wiary. Przystuguje ona kazdemu czlowiekowi, wspélnotom reli-
gijnym, rodzinie. Cztowiek — bedacy osoba — ma naturalne, niezbywalne
prawo, by szuka¢ i odkrywaé prawde religijng, wyznawac jg, dzieli¢ sie

2S. Kowalczyk, Wolnos¢ religijna. 1. Aspekt spoteczny, w: EK, t. 20, kol. 896; zob.
Chrapkowski, Wolnos¢ religijna a problem sekt, s. 42n; Chrzczonowicz, Wolnos¢ religij-
na a sekty, s. 114n; G. Harasimiak, Prawo do wolnosci religijnej a swoboda dziatania sekt
w Polsce. Czy wszystko w sferze wyznaniowej nam wolno?, ,Prawa Cztowieka”, 2013, nr 16,
s. 57n; Rainko, Sikora, Prawne aspekty funkcjonowania, s. 373n.

3 Zob. Chrapkowski, Wolnos¢ religijna a problem sekt, s. 44; Abramowicz, Przed-
miotowy zakres wolnosci religijnej, s. 328.

*Kowalczyk, Wolnos¢ religijna, kol. 896n; zob. Chrzczonowicz, Wolnos¢ religijna
a sekty, s. 124; Abramowicz, Przedmiotowy zakres wolnosci religijnej, s. 331; Bielecki,
Wolnos¢ religijna, s. 516.
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swoim doswiadczeniem bez przeszkdd czy przymusu wewnetrznego i ze-
wnetrznego ze strony innych oséb, spotecznosci, wtadzy panstwowej, o ile
nie narusza to praw drugiego czlowieka, zasad moralnych lub porzadku
publicznego®.

Aspekt teologiczny wolnosci religijnej podkresla pozytywna wolno$é
ludzka, jako dazenie do prawdy i dobra. Na jej strazy stoi sumienie, kryte-
rium postepowania zgodnego z prawem Bozym®.

Na plaszczyznie prawnej wolnos¢ religijna staje sie wolnoscig mysli,
sumienia i religii’. Obejmuje prawo do wtasnych przekonan religijnych,
ich publicznego wyrazania w nauczaniu, sprawowaniu kultu, posiadaniu
obiektéw sakralnych, ksztatceniu duchownych. Powszechna Deklaracja
Praw Czlowieka, Konwencja o Ochronie Praw Czlowieka i Podstawowych
Wolnosci, Miedzynarodowy Pakt Praw Obywatelskich i Politycznych, De-
klaracja Podstawowych Praw i Wolnos$ci oraz Karta Praw Podstawowych
Unii Europejskiej uznaja wolnos$¢ mysli, sumienia i religii za fundamentalne
prawo czlowieka®.

W panstwie demokratycznym istnieja rézne postawy wobec religii.
Mozna ja przyjmowac¢, zmienia¢, by¢ wzgledem niej obojetnym lub nie wy-
znawac zadnej religii. Prawo chroni wolnos¢ religijng w dwdch znaczeniach:
pozytywnym (,,do religii”) i negatywnym (,,0d religii”)®.

W tradycji konstytucyjnej panstw europejskich wolno$¢ religijna zaj-
muje czolowa pozycje na liScie praw i wolnosci przynaleznych cztowieko-
will. Konstytucje poszczegdlnych krajow przyjmuja rézne formuly na jej
okreslenie: wolno$¢ wiary i przekonan oraz wykonywania kultu; wolnoé¢
sumienia, religii i kultu; swobodny wybdér wyznania; prawo wyrazania

>P. Krélikowski, Wolnos¢ religijna. 2. Aspekt teologiczny, w: EK, t. 20, kol. 898;
zob. Chrapkowski, Wolnos¢ religijna a problem sekt, s. 41n, 45; Chrzczonowicz, Wolnosé
religijna a sekty, s. 124; Harasimiak, Prawo do wolnosci religijnej, s. 59; Bielecki, Wolnos¢
religijna, s. 514, 520.

6 Kréolikowski, Wolnos¢ religijna, kol. 898; zob. Chrzczonowicz, Wolnosé religijna
a sekty, s. 110.

7 Zob. Bielecki, Wolnos¢ religijna, s. 513.

8K. Orzeszyna, Prawna ochrona. IIl. Ochrona prawna wolnosci sumienia i religii,
w: EK, t. 16, Lublin 2012, kol. 292n; zob. Chrzczonowicz, Wolnos¢ religijna a sekty, s. 115;
Abramowicz, Prgzedmiotowy zakres wolnosci religijnej, s. 325, 331-335.

 Zob. tamze, s. 325n; Orzeszyna, Prawna ochrona, kol. 292; Harasimiak, Prawo
do wolnosci religijnej, s. 57; Bielecki, Wolnos¢ religijna, s. 513n, 516n.

10Zob. Harasimiak, Prawo do wolnosci religijnej, s. 54; Rainko, Sikora, Prawne
aspekty funkcjonowania, s. 372-374.
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i rozwijania swojej tozsamosci religijnej; wolnos¢ kultu religijnego; prawo
do swobodnego wyboru dowolnej religii lub wiary; wolno$¢ wyznawania
indywidualnie i zbiorowo; wolnos$¢ wyboru religijnego badz ateistycznego!!.

Podstawg porzadkow prawnych demokracji europejskich jest niezby-
walne prawo jednostki do zajecia wtasnego stanowiska wobec religii. Tres¢
wolnosci religijnej obejmuje mozliwo$¢ wyboru wiary, dzielenie sie nig
z innymi ludzmi oraz praktykowanie. Przekonania religijne nie moga zagra-
za¢ wolnosci drugiego cztowieka, porzadkowi publicznemu i moralnemu,
zdrowiu, bezpieczenstwu panstwal2.

Konstytucja Rzeczypospolitej Polskiej (2 IV 1997) zapewnia kazdemu
cztowiekowi wolno$¢é sumienia i religii. W tym kontekscie istotna role
odgrywa zasada rownouprawnienia Ko$ciotéw oraz innych zwigzkéw wy-
znaniowych, a takze bezstronno$¢ wiadz odno$nie przekonan religijnych,
$wiatopogladowych, filozoficznych, co gwarantuje mozliwo$¢ ich wyrazania
w sferze publiczne;j®.

W naukach prawnych wolnos¢ religijna czesto taczy sie z pojeciem wol-
nosci sumienia i wyznania. Mozna tu spotka¢ dwa stanowiska, wyjasniajgce
ten termin. Pierwsze utozsamia wolno$¢ sumienia z wolno$cig wyznania.
Drugie — dominujace w prawie — ukazuje istotne réznice w rozumieniu tych
poje¢. Podejscie to akcentuje dwie formy dziatalnosci religijno-swiatopo-
gladowej cztowieka: wewnetrzng — zwiazana z ksztattowaniem przekonan
jednostki w sprawach religii; zewnetrzng — polegajaca na gloszeniu tych
pogladéw i zyciu zgodnym z ich nakazami'*.

Wolno$¢ sumienia obejmuje prawo osoby ludzkiej do wyboru, ksztat-
towania, zmiany $wiatopogladu w kwestiach religii. Wolnos$¢ wyznania za-
ktada mozliwo$¢ wyrazania przez jednostke wiasnych przekonan religijnych
indywidualnie i wspélnotowo, prywatnie i publicznie oraz postepowania
zgodnego z tymi pogladami'®.

11 Chrzczonowicz, Wolno¢ religijna a sekty, s. 117.

12 Tamze, s. 118, 127, 130; Abramowicz, Przedmiotowy zakres wolnosci religijnej,
s. 343n, 352.

13 Orzeszyna, Prawna ochrona, kol. 293; zob. Chrapkowski, Wolnos¢ religijna a pro-
blem sekt, s. 45, 47; Chrzczonowicz, Wolnos¢ religijna a sekty, s. 126n; Bielecki, Wolnos¢
religijna, s. 517n; Rainko, Sikora, Prawne aspekty funkcjonowania, s. 375n.

14 M. Pietrzak, Prawo wyznaniowe, wyd. 5, Warszawa 2013, s. 21; zob. P. Jabtonska,
Wolnos$¢ sumienia i wyznania osoby matoletniej w Polsce w latach 1918-2015, Pelplin 2022,
s. 47n.

15 Pietrzak, Prawo wyznaniowe, s. 22; zob. M. Mancewicz, Prawo mtodziezy do
wolnosci sumienia i wyznania a dzialalnos¢ sekt w Polsce, w: Sekty jako wyzwanie spoleczne
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Wolnos¢ sumienia i wyznania ma zwiazek z innymi prawami cztowieka:
wolno$cig mysli, stowa, zgromadzen, stowarzyszen. Jej realne znaczenie
dla jednostki oraz zbiorowosci zalezy od wartosci catego katalogu wolnosci.
Kiedy inne wolnosci sa ograniczane lub nabierajg wymiaru utopijnego czy
iluzorycznego, taka réwniez staje sie¢ wolno$¢ sumienia i wyznania's.

W kontekst wolnosci religijnej wpisuje sie problematyka nowych ru-
chow religijnych, popularnie zwanych sektami. Ponizszy tekst stanowi prébe
ukazania tego ztozonego zjawiska w Europie.

Nowe ruchy religijne — charakterystyka zagadnienia

Nowe ruchy religijne to zbiorczy termin z zakresu socjologii religii,
uzywany na okre$lenie wewnetrznie zréznicowanego zespotu organiza-
cji, z ktorych wiekszo$¢ pojawita sie w kulturze Zachodu na przetomie
lat sze$édziesiatych i siedemdziesiatych XX stulecia. Oferujg one pewien
rodzaj odpowiedzi na fundamentalne pytania natury religijnej, duchowej,
filozoficznej. Wywierajq znaczacy wplyw na zycie swoich wyznawcow?!’.
Wspélnota moze by¢ nazwana ,nowa” dlatego, ze pojawila sie po drugiej
wojnie $wiatowej. Zapozyczonym komponentom wierzeniowym nadaje nie
tylko nowg interpretacje, ale przede wszystkim nowy sens doktrynalny, spo-
teczny, kulturowy. Jej nowo$¢ polega réwniez na dostosowaniu dziatalnosci

i religijne, red. W. Nowak, S. Ropiak, Olsztyn 2005, s. 311; Chrapkowski, Wolnos¢ religijna
a problem sekt, s. 41; Harasimiak, Prawo do wolnosci religijnej, s. 58; Jabtoniska, Wolnos¢
sumienia i wyznania, s. 48.

16 Pietrzak, Prawo wyznaniowe, s. 23; zob. Mancewicz, Prawo mtodziezy do wolnosci
sumienia i wyznania, s. 311.

I7E Arinze, Sekty i nowe ruchy religijne jako problem duszpasterski, OsRomPol, 12(1991),
nr 7,s. 13; E. Barker, Nowe ruchy religijne, wyd. 2, Krakéw 2012, s. 91; P. Szuppe, Nowe
ruchy religijne z perspektywy teologiczno-duszpasterskiej Kosciola katolickiego, Lublin 2017,
s. 76; zob. P. Stawinski, Czy sekty zniewalajq?. Kontrowersje wokél nowych ruchéw religij-
nych i kultéw, w: Rodzinne i pozarodzinne srodowiska wychowawcze (szkice historyczno-peda-
gogiczne), red. A. Siedlaczek-Szwed, 1. Wagner, Czestochowa 2002, s. 201; Z. Pasek, Nowe
ruchy religijne a sekty. Terminologiczne rozwazania religioznawcy, w: M. Mazur, Z. Pasek,
A. Potocki [iin.], Nowy ruch religijny czy sekta?, Warszawa 2004, s. 10; tenze, Ugrupowania
religijnego pogranicza, w: Sekty jako wyzwanie spoleczne i religijne, s. 79; P. Chrzczonowicz,
Sekty destrukcyjne. Wybrane zagadnienia prawne, kryminologiczne i spoteczne, Torun 2013,
s. 203; P. Starmach, Kosciét pontyfikatu Jana Pawta I wobec zjawiska sekt i nowych ruchéw
religijnych jako problemu duszpasterskiego, Krakéw 2014, s. 71; J. Marianski, Wiara i wierze-
nia Polakéw w niestabilnej nowoczesnosci. Analiza socjologiczna, Lublin 2014, s. 172; Rainko,
Sikora, Prawne aspekty funkcjonowania, s. 379n.
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do mentalnosci, potrzeb i pragnien wspolczesnego cztowieka. Stanowi tez
alternatywe dla oficjalnych, zinstytucjonalizowanych religii oraz kultury.
Jest ruchem, czyli czym$ dynamicznym, nieustannie rozwijajacym sie. Po-
siada wymiar religijny, gdyz ukazuje obraz rzeczywisto$ci sakralnej badz
droge do osiagniecia poznania transcendentnego, o$wiecenia duchowego,
samorealizacji. Pozwala cztonkom znalez¢ odpowiedZ na fundamentalne
pytania egzystencjalne'.

Nowe ruchy religijne obejmuja liczne wspdlnoty o dos¢ krétkim okresie
istnienia, niskim stopniu instytucjonalizacji, bedace innowacja w stosunku
do tradycyjnych form zycia religijnego!®. Staja sie one niekiedy zrédtem
konfliktéw — zwlaszcza te o nastawieniu radykalnym (nieakceptujace regu-
lacyjnych funkcji panstwa) lub eskapistycznym (oderwane od rzeczywistosci
i probleméw z nig zwigzanych). Dziatalno$¢ takich grup doprowadzita do
tendencji autodestrukcyjnych, agresji skierowanej do wewnatrz wspélnoty
(samobdjstwa czlonkéw) lub na zewnatrz (ataki terrorystyczne, zabdjstwa).
Przyktadem tego s tragiczne wydarzenia z korca lat siedemdziesiatych
i dziewieddziesigtych XX w. oraz poczatku XXI stulecia, jakie miaty miejsce
w Gujanie, Stanach Zjednoczonych, Kanadzie, Szwajcarii, Francji, Japonii,
Ugandzie®.

18 Arinze, Sekty i nowe ruchy religijne, s. 12; B. Ferdek, Sekty i nowe ruchy religijne
jako problem teologiczny, Wroctaw 1997, s. 29; Raport o niektérych zjawiskach zwigzanych
z dziatalno$cia sekt w Polsce, Warszawa 2000, s. 11 (mps. — biblioteka Ministerstwa Spraw
Wewnetrznych i Administracji); Stawinski, Czy sekty zniewalajq?, s. 201; A. Zwolinski,
Anatomia sekty, Radom 2004, s. 21; E. Moczuk, G. Mikrut, Sekty jako zjawisko spoteczne,
»Zeszyty Naukowe Uniwersytetu Rzeszowskiego. Prawo”, 2005, nr 3, s. 249; Chrzczono-
wicz, Sekty destrukcyjne, s. 204n; Starmach, Kosciét pontyfikatu Jana Pawta II, s. 153;
Marianski, Wiara i wiergenia Polakéw w niestabilnej nowoczesnosci, s. 171n; Szuppe,
Nowe ruchy religijne, s. 16, 76n.

1 T. Dokto6r, Nowe ruchy religijne, w: Leksykon socjologii religii, red. M. Libiszowska-
-Zbttkowska, J. Marianski, Warszawa 2004, s. 267; Szuppe, Nowe ruchy religijne, s. 74;
zob. M. Nowaczyk, Nowe ruchy religijne, ,Przeglad Religioznawczy”, 1998, nr 34, s. 76;
T. Dokt6r, Nowe ruchy religijne i parareligijne w Polsce. Maly stownik, Warszawa 1999, s. 5n;
Raport o niektdrych zjawiskach zwiqzanych z dziatalnosciq sekt w Polsce, s. 11; Moczuk, Mi-
krut, Sekty jako zjawisko spoleczne, s. 249; Z. Pasek, Nowe ruchy religijne, w: EK, t. 14, red.
E. Gigilewicz, Lublin 2010, kol. 49; Chrzczonowicz, Sekty destrukcyjne, s. 203.

20 Najbardziej znane grupy o charakterze destrukeyjnym: Swiatynia Ludu Jima Jonesa,
Gataz Dawidowa (Szczep Dawidowy) Davida Koresha, Swiatynia Stofica Luca Joureta i Jose-
pha di Mambro, Najwyzsza Prawda (AUM Shinrikyo — obecnie Aleph) Shoko Asahary, Bramy
Niebios (Wrota Niebios) Marshalla Applewhite’a, Ruch na rzecz Przywrécenia Dziesieciu
Przykazan Bozych Josepha Kibwetere i Credonii Mwerinde; Doktdr, Nowe ruchy religijne,
s. 268; Szuppe, Nowe ruchy religijne, s. 75n, 304.
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Nowe ruchy religijne — ktére sq przedmiotem powyzszej analizy —
pochodza ze Stanéw Zjednoczonych. Powstaty w latach sze$édziesigtych
XX w. jako swoiste modyfikacje i interpretacje wybranych komponentéw
z wielkich religii $wiata i uznanych tradycji kulturowych. Stad na przetomie
lat szes¢dziesiatych i siedemdziesiatych XX stulecia migrowaty do Europy
i innych regionéw $wiata. Nie mozna réwniez zapominaé o rozwijajacych
sie w okres$lonym kregu kulturowym rodzimych grupach kultowych — beda-
cych proba odpowiedzi na odwieczne pytania oraz tesknoty pojedynczego
cztowieka i catego spoteczenstwa?!.

Kontekst europejski
funkcjonowania nowych ruchéw religijnych

W Europie nowe ruchy religijne istnieja od lat szes¢dziesiatych i sie-
demdziesigtych XX w. Tragiczne wydarzenia, ktére miaty miejsce w nowych
ruchach religijnych, zwigzane z samobdjstwami cztonkéw, atakami terro-
rystycznymi, zabdjstwami, uwrazliwily kraje europejskie na ten fenomen
kulturowy. Rzady poszczegoélnych panstw reagowatly na te problematyke.
Opublikowaty liczne dokumenty, sposrdd ktérych nalezy wymieni¢: Raport
Cottrella (2 TV 1984); Raport Hunta (29 XI 1991); Rezolucje Parlamentu
Europejskiego w sprawie Ruchéw Kultowych w Europie (28 11 1996); Raport
Nastase (13 IV 1999). Sa to oficjalne teksty Parlamentu Europejskiego
i Zgromadzenia Parlamentarnego Rady Europy poswiecone nowym ruchom
religijnym w zachodnim kregu kulturowym. Analiza ich tresci pozwala
wskaza¢ dwie zasadnicze przyczyny rozwoju i atrakcyjnosci tego rodzaju
grup: utrate znaczenia zinstytucjonalizowanych Kosciotéw oraz zawodnosé¢
$wieckich alternatyw w zaspokajaniu duchowych potrzeb cztowieka?2.

Powyzsze dokumenty koncentruja sie na zagadnieniu szkodliwych grup
kultowych, z uwzglednieniem kwestii spoteczno-prawnych. Podkreslaja, ze
tego rodzaju organizacje nie przestrzegaja podstawowych praw i wolnosci,
przystugujacych cztowiekowi jako jednostce (aspekt indywidualny) oraz
cztonkowi konkretnej wspolnoty panstwowej (wymiar zbiorowy). Grupy te

2 Nowaczyk, Nowe ruchy religijne, s. 76; Szuppe, Nowe ruchy religijne, s. 76, 304.

21. Kaminski, Sekty i nowe ruchy religijne w oficjalnych dokumentach. Klasyfikacja,
analizy, komentarz i teksty Zrédlowe (raporty, rezolucje, zalecenia, uchwaty, rozgporzqdzenia),
wyd. 2, Torun 2011, s. 39; Szuppe, Nowe ruchy religijne, s. 23n; zob. R. Debinski, Bez-
pieczeristwo Europejczykéw, a rozwdj nowych ruchéw religijnych i sekt, ,,Journal of Modern
Science”, 1(2012), s. 271.
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naruszaja fundamenty spotecznego zycia. Przekraczaja obowiazujace prawo.
Zagrazajg istniejgcemu porzadkowi publicznemu i bezpieczenstwu obywa-
teli. Ukrywaja prawdziwe inicjatywy za parawanem aktywnosci kulturalnej,
religijnej, terapeutycznej. Dokumenty proponujg, by utworzy¢ instytucje
rzadowe, ktére zajma sie gromadzeniem i opracowywaniem materiatéw
poswieconych niebezpiecznym organizacjom kultowym. Do ich zadan be-
dzie nalezato: monitorowanie aktywnosci destrukeyjnych ruchéw; przeptyw
informacji na szczeblu krajowym i miedzynarodowym; udzielanie wsparcia
osobom opuszczajacym takie grupy; podnoszenie §wiadomosci spotecznej
o istniejacym problemie. Dokumenty postulujg réwniez pelniejsze wyko-
rzystanie dostepnych $rodkéw prawnych, zmierzajacych do ograniczenia
przestepczej dziatalnosci tego typu wspélnot w Europie?.

Z analizy tre$ci przedstawionych dokumentéw wynika, ze panstwa
europejskie chcg wypracowaé ogélny model postepowania z nowymi rucha-
mi religijnymi. Zadanie to okazuje sie trudne do zrealizowania, poniewaz
niektére wspolnoty stanowia realne zagrozenie dla jednostki i spoteczen-
stwa. Taka sytuacja stawia panstwo wobec dylematu: uznania nadrzednego
charakteru prawa do wolnos$ci sumienia i religii czy zrezygnowania z niego
— celem ochrony pewnych grup ludzkich (mtodziez, migranci, osoby ze-
pchniete na margines spoteczny) przed wptywem niebezpiecznych wspélnot.
Bezwarunkowa akceptacja tej zasady uniemozliwia podjecie skutecznych
$rodkéw przeciw destrukcyjnym ruchom kultowym. Regulacje prawne
gwarantujg istnienie réwniez tego typu organizacji, a takze zapewniaja
kazdemu cztowiekowi mozliwo$¢ wyboru okreslonej wspdlnoty. Brakuje
wiec skutecznych narzedzi do walki ze szkodliwymi przejawami dziatalnosci
omawianych grup?*.

Prezentowane teksty i zawarte w nich wnioski sprawiaja wrazenie, ze
tematyka nowych ruchéw religijnych jest znana rzgdom poszczegolnych
panstw europejskich i odpowiednio zdiagnozowana. Rzeczywistos¢ wyglada

Z R.T. Ptaszek, Sekty jako zagrozenie dla kultury europejskiej, ,,Czlowiek w Kulturze”,
2004, nr 16, s. 148-151; M. Libiszowska-Z6ttkowska, Nowe ruchy religijne w krajach Unii
Europejskiej, w: Instytucje religijne w krajach Unii Europejskiej. Wybrane problemy, red. E. Firlit,
Warszawa 2009, s. 132-134; Szuppe, Nowe ruchy religijne, s. 24n; zob. Raport o niektérych
zjawiskach zwigzanych z dzialalnoscia sekt w Polsce, s. 5n; Mancewicz, Prawo mtodziezy
do wolnosci sumienia i wyznania, s. 312n; Chrapkowski, Wolnos¢ religijna a problem sekt,
s. 57-60; Kaminski, Sekty i nowe ruchy religijne, s. 28-34, 38-40, 45n; Harasimiak, Prawo
do wolnosci religijnej, s. 62; Chrzczonowicz, Sekty destrukcyjne, s. 55-58.

2 Ptaszek, Sekty jako zagrozenie dla kultury europejskiej, s. 151; Szuppe, Nowe ruchy
religijne, s. 26; zob. Kaminski, Sekty i nowe ruchy religijne, s. 119.
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jednak inaczej. Przedstawione raporty i rezolucje omawiajg jedna kategorie
organizacji — destrukcyjne grupy kultowe, ktére podwazaja istniejgcy po-
rzadek spoteczno-prawny. Postuguja sie one ré6znymi technikami wplywu
spotecznego dla zdobycia catkowitej kontroli nad wyznawcami. Ideologia
tych wspdlnot petni funkcje narzedzia, stuzacego manipulacji®®. Trzeba mieé¢
jednak $wiadomosé¢, ze szkodliwe bywaja takze inne ruchy. Chcac realnie
oceni¢ tego rodzaju zagrozenia, nalezy dokonac¢ teologicznej i filozoficznej
analizy ich doktryn, a nastepnie wskaza¢ te komponenty, ktére moga by¢
niebezpieczne?®.

Zadne z panstw europejskich nie uchwalito skutecznych aktéw prawnych
w stosunku do nowych ruchéw religijnych jako catosci. Nie powstaty takze
odpowiednie regulacje prawne, ograniczajace dziatalno$¢ destrukcyjnych
grup kultowych. Wspdlnoty takie wciaz funkcjonuja w spoleczenstwie i co
pewien czas daja znac o sobie. Wobec tych trudnosci rzady poszczegélnych
panstw stosuja obowigzujace juz przepisy. Powoluja komisje badawcze,
sporzadzaja raporty i rezolucje, wymieniaja informacje. Podejscie takie
posiada wymiar asekuracyjny — pozwala unika¢ oskarzen o famanie praw
i wolnosci przystugujacych kazdemu cztowiekowi?’.

Problematyka nowych ruchéw religijnych obejmuje praktycznie cata
Europe. Dotyczy spoteczenstw demokratycznych, ktére majg konstytucyjnie
zagwarantowane prawa do wolnosci $wiatopogladowej i religijnej. Obawy
opinii publicznej powinny budzi¢ grupy, ktére nie posiadaja czytelnej dok-
tryny, wymagaja od czlonkéw bezwzglednego postuszenstwa oraz zycia
w zamknietej wspélnocie?.

Oprocz europejskich dokumentéw prawnych dotyczacych wolnos$ci
religijnej w konteks$cie problematyki nowych ruchéw religijnych istotne zna-
czenie maja rowniez organizacje, zbierajace dane na ten temat. Europejskimi
instytucjami, ktére zajmuja sie gromadzeniem takich informacji, sg: Sie¢
Informacyjna ds. Ruchéw Religijnych (Wielka Brytania — ang. Information
Network Focus on Religious Movements [INFORM]); Europejska Federacja

%5 Raport o niektorych zjawiskach zwigzanych z dzialalnoscia sekt w Polsce, s. 36;
Szuppe, Nowe ruchy religijne, s. 26n.

2% Ptaszek, Sekty jako zagrozenie dla kultury europejskiej, s. 151n; Szuppe, Nowe
ruchy religijne, s. 27.

7 Libiszowska-Z6ttkowska, Nowe ruchy religijne w krajach Unii Europejskiej, s. 134;
Szuppe, Nowe ruchy religijne, s. 27.

% Libiszowska-Z6éttkowska, Nowe ruchy religijne w krajach Unii Europejskiej, s. 134;
Szuppe, Nowe ruchy religijne, s. 30.
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Centréw Badania i Informacji o Sekciarstwie (Francja — fr. Fédération Euro-
péenne des Centres de Recherche et d’Information sur le Sectarisme [FECRIS]);
Miedzyministerialna Misja Czujnosci i Walki Przeciwko Odchyleniom Sekciar-
skim (Francja — fr. Mission Interministérielle de Viligance et de Lutte Contre les
Dérives Sectaires [MIVILUDES]); Centrum Informacji i Opinii o Szkodliwych
Organizacjach Sekciarskich (Belgia — fr. Centre d’Information et d’Avis sur les
Organisations Sectaires Nuisibles [CIAOSN]; Centrum Studiéw nad Nowymi
Religiami (Wtochy — wt. Centro Studi sulle Nuove Religioni [CESNUR])?.

Instytucje te prowadza badania interdyscyplinarne nad nowymi ruchami
religijnymi. Informuja opinie publiczng, agendy rzadowe i media na temat
liczebno$ci, doktryny, praktyk, funkcjonowania okreslonej grupy, a takze
wplywu, jaki wywiera na swoich adeptéw i spoleczenstwo. Koordynuja
dziatania, zwigzane z przygotowywaniem odpowiednich aktéw prawnych.
Planuja tez miedzynarodowe konferencje i sympozja poswiecone omawia-
nemu zagadnieniu oraz wydajg publikacje®.

Dziatalno$¢ nowych ruchéw religijnych w Polsce

W Polsce nowe ruchy religijne istnieja od lat siedemdziesiatych XX w.
Poczatek ich dziatalnosci wigze sie z przemianami spoteczno-ustrojo-
wymi, a takze wprowadzeniem liberalnej ustawy o rejestracji zwigzkow
wyznaniowych, odwotujacej sie do wolno$ci mysli, sumienia i wyznania
(17 V 1989). Nie maja one tu wielu wyznawcéw. Postawa spoteczenstwa
oraz medialne wypowiedzi koncentrujg sie na negatywnych przejawach
aktywnosci niektérych wspélnot. Wedtug obiegowej opinii grupy te zagra-
zaja porzadkowi publicznemu i moralnemu. Podobnie sytuacja wyglada
w innych panstwach®!.

» Libiszowska-Z6ttkowska, Nowe ruchy religijne w krajach Unii Europejskiej, s. 128n;
Szuppe, Nowe ruchy religijne, s. 21; zob. G. Mikrut, K. Wiktor, Sekty za zamknietymi
drzwiami, Krakéw 2004, s. 111, 134n; I. Kaminski, Zagrozenia, generowane przez sekty
destrukcyjne, dla paristwa i demokracji oraz przeciwdziatanie im (przyktad Francji, Niemiec,
USA, Chin i Japonii), w: Sekty. Spoteczne i prawno-polityczne aspekty zjawiska. Zbiér studiéw,
red. I. Kaminski, M. Ptodowski, Olsztyn 2009, s. 251; P. Chrzczonowicz, Inicjatywy wy-
branych paristw europejskich dotyczqce dzialalnosci tzw. sekt, ,Prokuratura i Prawo”, 2013,
nr 2, s. 21n, 27; tenze, Sekty destrukcyjne, s. 76-78, 83.

% Libiszowska-Z6ttkowska, Nowe ruchy religijne w krajach Unii Europejskiej,
s. 135-137; Szuppe, Nowe ruchy religijne, s. 22.

s1Libiszowska-Z6ttkowska, Nowe ruchy religijne w krajach Unii Europejskiej, s. 140n;
Szuppe, Nowe ruchy religijne, s. 27, 306.
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Konstytucja Rzeczypospolitej Polskiej — jak juz wczesniej zaznaczo-
no — gwarantuje wolno$¢ sumienia i religii. Podkresla réwne traktowanie
rozmaitych grup religijnych, o ile nie naruszaja obowiazujacego prawa.
Wrtadze zachowuja bezstronno$¢ w sprawach przekonan religijnych, swia-
topogladowych, filozoficznych. Zapewniajg mozliwo$¢ ich publicznego
wyrazania. Stosunki miedzy panstwem a wspoélnotami religijnymi opierajg
sie na zasadach poszanowania autonomii i niezaleznosci kazdej ze stron,
a takze wspdtdziatania dla dobra jednostki oraz spoleczenstwa32,

Wiele nowych ruchéw religijnych znalazio sie w rejestrze Kosciotow
i innych zwigzkéw wyznaniowych. Konstytucja nie precyzuje, co rozumie
pod ta kategoria. Wprowadzajac okre$lenie ,inne” stawia znak réwnosci
miedzy tymi rzeczywisto$ciami, jako wspdlnotami religijnymi. Mozna stad
wysunaé¢ wniosek, ze Kosciél staje sie synonimem szczegdlnego rodzaju
zwigzku wyznaniowego. Natomiast zwigzkiem wyznaniowym jest grupa
religijna, ktéra posiada osobowos$¢ prawna. Wérdéd wspolnot wpisanych do
rejestru wyrdznia sie Koscioty i pozostate zwigzki wyznaniowe, ktére nie
sg wprawdzie Ko$ciotami, ale jako prawnie zalegalizowane grupy spetniaja
kryteria zwiazku religijnego®. Warto przy tej okazji doda¢, ze czes¢ z nich
ma w swojej nazwie pojecie ,, Kosciot”34,

32 Dz. U. z 1997 Nr 78, poz. 483, art. 25; J. Dziobek-Romanski, Funkcjonowanie
sekty w polskim systemie prawnym. Zagadnienia wybrane, ,Zeszyty Naukowe Wyzszej Szkoty
Informatyki i Zarzadzania w Rzeszowie”, 3(1999), nr 5, s. 22; Z. Pasek, Paristwo i samorzg-
dy wobec nowych ruchéw religijnych w Polsce 1989-2004, w: T. Alexiewicz, Sz. Beznic,
T. Dokt6r [iin.], Walka, tolerancja, dialog, wspétpraca. Wobec sekt i nowych ruchow religijnych,
Warszawa 2005, s. 74n; Chrzczonowicz, Sekty destrukcyjne, s. 94n, 97; Szuppe, Nowe
ruchy religijne, s. 61; Rainko, Sikora, Prawne aspekty funkcjonowania, s. 376n.

% J. Marianski, Koscioty i zwigzki wyznaniowe, w: Leksykon socjologii religii, s. 200;
Szuppe, Nowe ruchy religijne, s. 61; zob. M. Libiszowska-Zéttkowska, Koscioly
i zwiqzki wyznaniowe w Polsce. Maly stownik, Warszawa 2001, s. 7n; EM. Guzik-Ma-
karuk, Sekta religijna a obowiqzujqcy system prawa karnego. Wokét definicji i jej potrzeby,
w: Kontrowersyjne grupy kultowe i sekty. Analiza psychologiczna i prawna, red. M. Gajewski,
Krakow 2011, s. 208n.

3 Wedlug danych Ministerstwa Spraw Wewnetrznych i Administracji z 7 czerwca
2022 r. na 191 zarejestrowanych Kos$ciotéw i zwigzkéw wyznaniowych 91 ma w nazwie stowo
,Ko$ciot”; informacje zaczerpniete ze stron internetowych: https://www.gov.pl/web/mswia/
rejestr-kosciolow-i-innych-zwiazkow-wyznaniowych oraz https://www.gov.pl/web/mswia/ko-
scioly-i-inne-zwiazki-wyznaniowe-ktorych-stosunki-z-panstwem-sa-uregulowane-ustawami-part
ykularnymi [29.06.2022]; zob. R. Brozyniak, M. Winiarczyk-Kossakowska, Mniejszosci
wyznaniowe w Polsce. Prawo wewnetrzne (statutowe), Warszawa 2014, s. 1061-1078; Szuppe,
Nowe ruchy religijne, s. 58.
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Z polskich dokumentéw prawnych — poswieconych tematyce wolno-
$ci religijnej w $wietle nowych ruchéw religijnych — nalezy wspomnieé
Raport o niektdrych zjawiskach zwiqzanych z dziatalnosciq sekt w Polsce
(15V 2000). Powstat on z inicjatywy Miedzyresortowego Zespotu ds. No-
wych Ruchéw Religijnych (1997-2001). Stanowi pierwsza i jak dotad
jedyna, wstepng probe catosciowej analizy omawianego zagadnienia
w naszym kraju. Tekst ten wnosi istotny wktad do dyskusji publicznej,
poswieconej zagrozeniom ze strony rozmaitych grup kultowych. Prezentuje
uwarunkowania spoteczne i psychologiczne powstawania oraz rozwoju
nowych ruchéw religijnych, przyczyny ich atrakcyjnos$ci, metody dziatania.
Pokazuje szkodliwy charakter niektérych wspdélnot — z uwzglednieniem
wystepujacych w nich zjawisk patologicznych. Przedstawia takze prawne
aspekty tej problematyki. Dotycza one naruszania przez konkretne grupy
kultowe podstawowych swobdd obywatelskich, przekraczania prawa kar-
nego i rodzinnego® . Wymienia rézne formy organizacyjno-prawne, jakie
moga przyjmowac nowe ruchy religijne (Koscioél, zwigzek wyznaniowy,
stowarzyszenie, fundacja)3®. Wyprowadza rowniez wnioski w zakresie
przeciwdziatania panstwa wobec destrukcyjnej dziatalnosci wspélnot
kultowych®’. Powyzszy tekst jest najpelniejszym, interdyscyplinarnym
opracowaniem tej problematyki w Polsce®.

Wsrédd polskich organizacji pozarzadowych — zajmujacych sie bada-
niem wolnosci religijnej przez pryzmat nowych ruchéw religijnych — trzeba
wymieni¢ Dominikanskie Centrum Informacji o Nowych Ruchach Reli-
gijnych i Sektach, powstate 2 pazdziernika 2019 r. To o$rodek studiow
specjalnych, prowadzacy badania w zakresie wolnosci religijnej, nowych

4

% K. Wiktor, ,,Raport o niektérych zjawiskach zwiqzanych z dziatalnosciq sekt w Polsce’
z perspektywy czasu, w: Mazur, Pasek, Potocki [iin.], Nowy ruch religijny czy sekta?, s. 44n;
Mikrut, Wiktor, Sekty za zamknietymi drzwiami, s. 199n; Szuppe, Nowe ruchy religijne,
s. 25; zob. J. Maruchin, Sekty destrukcyjne — perspektywa socjologiczna, w: Psychomanipula-
¢ja a mlodziez. Zjawisko — zagrozenie — pomoc, red. E. Narecka, E. Ziarek, Lublin 2002, s. 38;
Chrapkowski, Wolnos¢ religijna a problem sekt, s. 52; Libiszowska-Z6ttkowska, Nowe
ruchy religijne w krajach Unii Europejskiej, s. 139.

3% Wiecej na ten temat zob. Rainko, Sikora, Prawne aspekty funkcjonowania, s. 384-386.

7 Raport o niektorych zjawiskach zwiazanych z dziatalnos$cia sekt w Polsce, s. 56n;
Szuppe, Nowe ruchy religijne, s. 25n; zob. Chrzczonowicz, Wolnos¢ religijna a sekty,
s. 122n; Libiszowska-Zéttkowska, Nowe ruchy religijne w krajach Unii Europejskiej,
s. 137n; Kaminski, Sekty i nowe ruchy religijne, s. 115.

3 E.M. Guzik-Makaruk, Sekty religijne w Polsce, Warszawa 2004, s. 270n; Szuppe,
Nowe ruchy religijne, s. 26; zob. Kaminski, Sekty i nowe ruchy religijne, s. 125.
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ruchéw religijnych, nowych duchowosci, sekt oraz manipulacji doktrynalnej,
psychologicznej, ideologicznej. Jego podstawowym celem jest dziatalno$¢
badawcza, ekspercka, edukacyjna. Zajmuje sie rowniez praca o charakterze
pomocowym?’.

Do istotnych zadan Dominikanskiego Centrum Informacji naleza: troska
o przestrzeganie praw i wolnosci przystugujacych kazdemu cztowiekowi;
ochrona jednostki przed manipulacja psychologiczna, doktrynalna, religijna,
ideologiczng; identyfikacja szkodliwego wptywu — niezaleznie od zZrédta
jego pochodzenia — ze wzgledu na dobro osoby (Powszechna Deklaracja
Praw Czlowieka)*°.

Dominikanskie Centrum Informacji prowadzi aktywno$¢ na ptaszczy-
znach: badawczej — inicjowanie, wspieranie i koordynowanie prac nauko-
wych w obrebie réznych dyscyplin (teologia, filozofia, religioznawstwo),
gromadzenie informacji i literatury na temat nowych ruchéw religijnych,
duchowosci, sekt, manipulacji; eksperckiej (doradczo-konsultacyjna) —
wspolpraca z instytucjami panstwowymi, samorzadowymi, koscielnymi,
zwigzkami wyznaniowymi, a takze organizacjami pozarzadowymi; eduka-
cyjnej, popularyzatorskiej i profilaktycznej — ksztalcenie réznych srodowisk
(naukowych, zawodowych, duchowienstwa, pracownikéw o$wiaty, mto-
dziezy, studentéw, wolontariuszy), dziatania profilaktyczne (konferencje,
szkolenia, prelekcje, warsztaty, kampanie spoleczne), prowadzenie strony
internetowej, wydawanie publikacji, wspéipraca z mediami; pomocowej —
wsparcie dla os6b poszkodowanych przez destrukcyjne grupy, udzielanie
informacji, konsultacje teologiczno-duszpasterskie, poradnictwo*.

Zakres pracy Dominikanskiego Centrum Informacji dotyczy: przeka-
zywania rzetelnej wiedzy na temat nowych ruchéw religijnych (aspekty
pozytywne i negatywne [metody manipulacji, niszczenie osobowosci])
zainteresowanym osobom badz instytucjom; informowania o zasadach
postepowania wobec jednostek zaangazowanych w destrukcyjne organi-
zacje; gromadzenia materiatow (teksty religioznawcze, publikacje grup);
profilaktyki — podnoszenie spotecznej swiadomosci na temat dziatalnosci
sekt (techniki werbowania, kryteria oceny wspélnoty, podejmowanie $rod-

% P. Szuppe, Ogdlne spojrzenie na Dominikarnskie Centrum Informacji o Nowych Ruchach
Religijnych i Sektach oraz bibliografia publikacji z nim zwigzanych, ,Collectanea Theologica”,
91(2021), nr 4, s. 152n.

“TI. Cmasunckuii, [1. lynme, Cexmogedenue ¢ [onvue, ,,Anbmanax « CeKToBeneHHE»,
6(2017), s. 131; Szuppe, Ogolne spojrzenie, s. 153.

4 Tamze.
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kéw ostroznosci); mediacji — posredniczenie w nawigzywaniu wlasciwych
relacji miedzy czlonkiem okres$lonej grupy a jego bliskimi, pod warunkiem
wyrazenia zgody przez obie strony; interwencji — posredni (Straz Miejska,
Policja, media) badz bezpos$redni (rozmowy z wyznawcami) wplyw na
dang wspdélnote*.

Dominikanskie Centrum Informacji realizuje swoje cele przez: popu-
laryzacje wiedzy zwiazanej z prowadzonymi badaniami; organizowanie
oraz prowadzenie szkolen, kurséw, konferencji, wyktadow, seminariow
naukowych, dyskusji, spotkan z ekspertami; zdobywanie, opracowywanie,
udostepnianie i prezentowanie uzyskanych danych w zakresie prowadzonych
prac badawczych; analizowanie, przetwarzanie zgromadzonych informacji,
formutowanie wnioskéw badawczych przekazywanych odpowiednim insty-
tucjom; publikowanie wynikéw badan naukowych; inicjowanie i rozwijanie
dziatalno$ci wydawniczej; prowadzenie biblioteki oraz udostepnianie jej
zbioréw; nawigzywanie kontaktow z o$rodkami badawczymi w kraju i za
granica celem stworzenia srodowiska naukowego; wspolprace z zaintereso-
wanymi podmiotami; doksztatcanie, formacja os6b duchownych i $wieckich;
prowadzenie zaje¢ profilaktycznych; redagowanie strony internetowej;
spotkania indywidualne, konsultacje telefoniczne i mailowe; udzielanie
zainteresowanym odpowiedniej wiedzy teologicznej; wspieranie innych
podmiotéw prawnych, a takze osob fizycznych prowadzacych podobna
dziatalno$¢é®.

Dominikanskie Centrum Informacji podkresla swoj katolicki wymiar
i Swiatopoglad. Szanuje jednak przekonania ludzi zgtaszajacych sie w celu
uzyskania pomocy. Przynalezno$¢ do Kosciota nie stanowi wiec warunku
otrzymania wsparcia*.

* * *

Nowe ruchy religijne wpisaty sie na trwate w pejzaz kultury europejskiej.
Dopoki nie przekraczaja obowigzujacego prawa, norm moralnych, regut
zycia spotecznego — moga funkcjonowaé, zgodnie z zasada poszanowania
wolnosci sumienia i religii. Rejestracja takich wspolnot jest forma ich insty-
tucjonalizacji. W ten sposob administracja rzagdowa sprawuje nadzér nad

“T11. Cmasuuckuii, [1. Ilynme, Cexmosedenue 6 [onvue, ,,Anbmanax « CeKToBeeHue»”,
6(2017), s. 131; Szuppe, Ogolne spojrzenie, s. 153n.

4 Tamze, s. 154.

“Cmasunckuii, lynne, Cekmoseoenue ¢ [lonvute, s. 132; Szuppe, Ogdlne spojrzenie,
s. 154.
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réznymi grupami kultowymi®. Trzeba jednak pamietaé, ze istnieje takze
znaczna liczba wspdlnot, ktére nie zabiegaja o wpis do ewidencji panstwowe;.
Utrudnia to odpowiednim instytucjom podejmowanie stosownych krokéw
wobec szkodliwej spotecznie aktywnos$ci niektorych z nich®.

Duze znaczenie dla zrozumienia tematyki wolnosci religijnej w kontekscie
zagadnienia nowych ruchéw religijnych w Europie mialy dwa wydarzenia:
upadek muru berlinskiego (9-10 XI 1989) i rozpad Zwiazku Radzieckiego
(26 XI1 1991). Otworzyty one przed r6znymi grupami zamkniete dotad mozli-
wosci propagowania swoich doktryn wéréd szerokich kregéw spoteczenistwa.
Ogloszenie prawa do wolnosci religijnej spowodowalo, ze rozmaite wspdlnoty
zaczely propagowac wtasne poglady, nieraz w agresywny sposéb?®.

Nowe ruchy religijne stanowia znak protestu przeciwko dezintegracji
osobowosci ludzkiej — spowodowanej przez nowoczesno$¢ — opartej na fat-

4 W Polsce rejestrowanie Kosciotéw i innych zwigzkéw wyznaniowych odbywa sie
w Ministerstwie Spraw Wewnetrznych i Administracji oraz obejmuje: stosowna deklaracje,
podanie o wpis do rejestru. Wniesienie wniosku przystuguje co najmniej stu obywatelom
polskim, posiadajacym peina zdolnos$¢ do czynnosci prawnych. Tego rodzaju pismo powinno
tez zawiera¢: pelng liste cztonkéw okres$lonej wspdlnoty z ich poswiadczonymi notarialnie
podpisami; imie i nazwisko; date urodzenia; miejsce zamieszkania; rodzaj, serie i numer
dokumentu tozsamos$ci; PESEL. Ponadto nalezy dotaczy¢: dokumenty potwierdzajace do-
tychczasowe formy zycia religijnego i dziatania danej grupy na terenie Polski; informacje na
temat podstawowych celéw, zZrédet, zasad doktrynalnych, praktyk religijnych; adres siedziby;
dane os6b zajmujacych kierownicze stanowiska w organizacji; statut, ktéry zawiera: nazwe
zwiazku; obszar aktywnosci i siedzibe wtadz; cele dziatalnosci oraz formy i zasady ich reali-
zacji; metody powolywania i odwolywania stosownych organéw, zakres kompetencji, tryb
podejmowania decyzji; zrédta finansowania; metody reprezentowania na zewnatrz oraz
zaciagania zobowigzan majatkowych; prawa oraz obowigzki wyznawcdw, nabywanie i utrata
czlonkostwa; spos6b rozwigzania wspdlnoty oraz przeznaczenie pozostalego majatku. Jesli
whniosek zawiera postanowienia zgodne z istniejacym porzadkiem prawnym, w ciggu trzech
miesiecy od zgloszenia deklaracji nastepuje wpis do rejestru. Grupa uzyskuje osobowos¢
prawna, a takze korzysta ze wszystkich uprawnien i podlega obowigzkom okreslonym w usta-
wach; Obwieszczenie Marszatka Sejmu Rzeczypospolitej Polskiej z dnia 16 listopada 2005 r.
w sprawie ogloszenia jednolitego tekstu ustawy o gwarancjach wolno$ci sumienia i wyznania
(Dz. U. z 2005 Nr 231, poz. 1965, art. 30; 31 § 1-2; 32 § 1-2; 34 § 1-2); zob. Dziobek-Ro-
manski, Funkcjonowanie sekty w polskim systemie prawnym, s. 30; Chrapkowski, Wolnos¢
religijna a problem sekt, s. 50; Harasimiak, Prawo do wolnosci religijnej, s. 64; Rainko,
Sikora, Prawne aspekty funkcjonowania, s. 380-383.

4% M. Libiszowska-Zéttkowska, Nowe ruchy religijne w zwierciadle socjologii, Lu-
blin 2001, s. 38; zob. Chrzczonowicz, Wolnos¢ religijna a sekty, s. 123; Rainko, Sikora,
Prawne aspekty funkcjonowania, s. 386.

47 Barker, Nowe ruchy religijne, s. 51; Szuppe, Nowe ruchy religijne, s. 90n; zob. De-
binski, Bezpieczeristwo Europejczykéw, s. 264n.
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szywej koncepcji wolnosci i pozbawionej wtasciwego zrédta. W rozumieniu
tych grup wolno$¢ oznacza jednos¢ kulturowa, wspolny §wiat wartosci,
synkretyzm przekonan religijnych. Taka propozycja — majaca wyzwolié¢
ludzi z ,,pet tradycji” i zapewni¢ im mozliwo$¢ integralnego rozwoju — cze-
sto konczy sie zniewoleniem, uzaleznieniem od norm i wymogéw grupy*®.
Bledne odczytanie wolnos$ci prowadzi réwniez do wyksztatcenia koncepcji
,rynku débr duchowych” — stosowania w zyciu religijno-moralnym zasad
ekonomii. Wedtug nich cztowiek moze wybiera¢ i przyjmowac poglady oraz
wartosci, ktdére sa dla niego atrakcyjne. Taki stan rzeczy sprzyja rozwojowi
relatywizmu, zagubieniu prawdy, pomieszaniu poje¢. W konsekwencji ist-
niejacy porzadek spoteczny ulega degradacji®.

Wolno$¢ religijna rozpatrywana w $wietle problematyki nowych ruchéw
religijnych w Europie to temat bardzo trudny do interpretacji. Podejmujac go,
nalezy mie¢ swiadomo$¢, iz dotyczy rzeczywistosci ztozonej, dynamicznej,
nieustannie rozwijajacej sie. Trudno ja uchwycié¢, zamknaé¢ w statycznych
granicach, usystematyzowac. Ta wieloptaszczyznowo$¢ zjawiska moze stano-
wi¢ dobry punkt wyjscia do podejmowania badan interdyscyplinarnych nad
kwestia rozumienia i przestrzegania wolnosci religijnej w nowych ruchach
religijnych, ktére powotujg sie na niag w swojej dziatalnosci>®.

STRESZCZENIE

Artykut podejmuje tematyke wolnosci religijnej w $wietle problematyki
nowych ruchdw religijnych w Europie. Definiuje wpierw wolno$¢ religijna,
ukazujac jej trzy podstawowe aspekty: spoteczny, teologiczny i prawny.
Nastepnie przedstawia zagadnienie nowych ruchdw religijnych, umiesz-
czajac je w kontekstach europejskim oraz polskim. Omawia najwazniejsze
dokumenty prawne, poswiecone dziatalnos$ci tego rodzaju grup w Europie
i Polsce. Prezentuje rowniez instytucje europejskie i polskie, zajmujace sie
ta problematyka.

Stowa kluczowe: wolnos¢ religijna, nowe ruchy religijne, Europa.

4 Zwolinski, Anatomia sekty, s. 25; Szuppe, Nowe ruchy religijne, s. 113; zob. M. Wojt-
kowiak, Sekta jako srodowisko realizacji potrzeb podmiotowych i spolecznych, ,,Zeszyty Wszech-
nicy Swietokrzyskiej”, 2004, nr 19, s. 160.

4 J. Meisner, Europa i jej egzystencjalne wartosci. Odczyt arcybiskupa Kolonii Joachima
Meisnera, wygloszony podczas XXV Wroclawskich Dni Duszpasterskich dnia 28 sierpnia 1995 1.,
,Biuletyn KAT”, 1995, nr 67, s. 28-31; Zwolinski, Anatomia sekty, s. 27; Szuppe, Nowe
ruchy religijne, s. 113.

50 Zob. tamze, s. 32.
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ABSTRACT

Article deals with the subject of religious freedom in the light of the problem
of new religious movements in Europe. First, it defines religious freedom,
showing its three basic aspects: social, theological and legal. Then he presents
the issue of new religious movements, placing them in European and Polish
contexts. It discusses the most important legal documents devoted to the
activities of such groups in Europe and Poland. It also presents European and
Polish institutions dealing with this issue.

Key words: religious freedom, new religious movements, Europe.
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FORMY NARUSZANIA WOLNOSCI RELIGIJNEJ

Wolno$é¢ religijna stanowi jedno z podstawowych praw i wolnos$ci
cztowieka. Znajduje swoje umocowanie w prawie miedzynarodowym
oraz krajowym, a jej realizacja jest miernikiem poziomu demokracji
w panstwie, jak podkresla miedzy innymi s. Katarzyna Wiecek!. Ewentu-
alne ograniczenia dla wolnosci religijnej mogg by¢ wprowadzone przez
ustawodawce, jednak tylko wowczas, gdy zachodzi taka konieczno$¢, na
przyktad w dazeniach do zachowania bezpieczenstwa, ochrony moralnosci
publicznej, praw i wolnodci innych ludzi. Nie mozna jednoczesnie naruszy¢
istoty tejze wolnosci2.

Na gruncie polskim normatywne regulacje dotyczace wolnosci religijnej
i jej manifestowania znajduja sie w art. 53 ust. 5 Konstytucji RP%. Zgod-
nie z tym artykutem wolno$¢ religijna moze zosta¢ ograniczona ,jedynie
w drodze ustawy i tylko wtedy, gdy jest to konieczne do ochrony bezpie-
czenstwa panstwa, porzadku publicznego, zdrowia, moralno$ci lub wolnosci
i praw innych os6b”. Wolnos$¢ religijna moze uwidocznia¢ sie w prawie do
dziatania wedle przekonan religijnych, jako ,uprawianie kultu, modlitwe,
uczestniczenie w obrzedach, praktykowanie i nauczanie” (wéwczas mowa

1 K. Wiecek, Nauczanie religii katolickiej w polskiej szkole publicznej w kontekscie prawa
rodzicow do wychowania religijnego dzieci — aspekty historyczne i wybrane aktualne problemy,
»,Studia z Prawa Wyznaniowego”, 16(2013), s. 185.

2M. Rozner, Prawo do wolnosci religijnej w Europejskiej Konwencji Praw Czltowieka
z 1950 r., ,,Studia z Prawa Wyznaniowego”, 5(2002), s. 112.

3 Konstytucja Rzeczypospolitej Polskiej z dnia 2 kwietnia 1997 r. (Dz.U. z 1997 r. Nr 78,
poz. 483 ze zm.).

4 Tamze, art. 53, ust. 2.
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0 jej pozytywnym aspekcie), a takze jako brak przymusu w kwestii religii,
nieujawnianie przekonan religijnych® (wtedy mamy do czynienia z jej ne-
gatywnym aspektem).

Istnieja okreslone formy negatywnego podejscia do wolnosci religijnej.
Naleza do nich: nietolerancja religijna, dyskryminacja na tle religijnym
(wyznaniowym), przesladowania religijne, ludobdjstwo na tle religijnym
(wyznaniowym). Nietrudno zauwazy¢, ze wymienione formy sg uszerego-
wane w sposob gradualny i jako takie mieszcza sie w koncepcji tworcow
Raportu Wolnos¢ Religijna na swiecie 2021°.

Celem niniejszego artykulu jest omowienie wskazanych form naru-
szania wolnosci religijnej i zaprezentowanie wynikéw badan dotyczacych
tego zagadnienia’. Gtéwnym zrédlem, na ktérym oparto analize, jest raport
Wolnos¢ religijna na swiecie 2021 oraz opracowania tematyczne traktujace
o nietolerancji religijnej, dyskryminacji, przesladowaniach religijnych oraz
ludobdjstwie na tle religijnym (wyznaniowym).

1. Cztery formy gradacji

Pierwszg forma zakldcania wolnosci religijnej, o stosunkowo najta-
godniejszym charakterze, jest nietolerancja religijna. Definiuje sie ja jako
brak zrozumienia i szacunku dla czyich$ upodoban, pogladéw, postaw,
zachowan?.

Rzeczpospolita juz w $redniowieczu zyskata miano panstwa cechujacego
sie duza doza wolnosci religijnej. Krzewicielem tolerancji religijnej w XIV
i XV wieku byt Pawet Wtodkowic®, ktéry postulowat tolerowanie innowier-
céw oraz byt przeciwny sifowemu ,,nawracaniu” pogan na chrzescijafistwo.
Natomiast w 1573 roku w Warszawie zostat uchwalony Akt Konfederacji
Warszawskiej (przechowywany w Archiwum Gtéwnym Akt Dawnych w War-
szawie), ktory byt pierwszym aktem normatywnym gwarantujacym wolno$é
religijna. Range tego dokumentu doceniono poprzez wpisanie go na liste
UNESCO ,,Pamie¢ Swiata” w 2003 roku jako wyznaczajacego poczatki to-

5 Tamze, art. 53, ust. 6, 7.

6 ,Wolnos¢ religijna na swiecie” Raport 2021, https://pkwp.org/newsy/wolnosc_religij-
na_na_swiecie_raport 2021_swiatowa_publikacja_20_kwietnia_2021 [29.11.2022].

7 Tamze.

8 M. Czyzewski, Tolerancja i nietolerancja: pojecia i postulaty, ,,Etyka”, 44(2011), s. 60.

? Polski kaptan katolicki zyjacy w latach ok. 1370-1435, rektor Uniwersytetu Jagiellon-
skiego, pisarz prawny, religijny, uczony, prekursor tolerancji religijnej.
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lerancji religijnej zagwarantowanej przez prawo. Owczesna Polska zostata
okre$lona mianem ,,panstwa bez stoso6w”1°.

Moéwiac o nietolerancji religijnej nalezy rozrézni¢ miedzy odczuwaniem
takiej nietolerancji wobec osoby lub okreslonej grupy spotecznej a otwartym
okazywaniem jej wzgledem tych oséb. Jesli dodatkowo istnieje spoteczne,
odgdrne przyzwolenie na przejawy nietolerancji, ktére nie sa kwestionowane
ani karane, wowczas forma ta moze fatwo przerodzi¢ sie w kolejne postaci
naruszen wolnosci religijnej, prowadzac nawet do najbardziej skrajnej formy —
ludobdjstwa. Formy okazywania nietolerancji s réznorodne i przejawiaja sie
na plaszczyznie spoteczno-kulturowej. Moga by¢ aktami przemocy, dewastacji,
uwidocznia¢ sie w dyskursie publicznym poszczegélnych grup spotecznych,
odtaméw politycznych itd. Niekiedy przybieraja réwniez formy manifestacji,
demonstracji, ktére przebiegaja z r6znym skutkiem. Brak sprzeciwu ze strony
wiladz na takie przypadki oznacza przyzwolenie i dziata stymulujaco na osoby
i grupy okazujace brak tolerancji wobec wolnosci religijne;j.

W przypadku nietolerancji pojawia sie problem jej ujecia ilosciowego,
gdyz jest ona rozumiana jako ,,uczucie”. Akty nietolerancji nie stanowia jesz-
cze dyskryminacji i zwykle pozostaja poza ramami prawa karnego. Niemniej,
jesli przybieraja forme aktow przemocy, wowczas sg czynami karalnymi
zgodnie z obowigzujacym prawem. Najczestszymi aktami nietolerancji sa
grozby, zastraszanie, mowa nienawisci, akty wandalizmu!!.

Kolejng z form zakt6cania wolnosci religijnej jest dyskryminacja na tle
religijnym (wyznaniowym). Rzecznik Praw Obywatelskich, postugujac sie
kontekstem art. 32 ustawy zasadniczej, stwierdza, ze: ,,Dyskryminacja ze
wzgledu na religie lub wyznanie ma miejsce, kiedy dana osoba z powodu
swojej religii lub wyznania traktowana jest gorzej niz inna osoba w podobnej
sytuacji (dyskryminacja bezposrednia) lub gdy pozornie neutralny przepis,
kryterium lub praktyka moga stawia¢ w szczegolnie niekorzystnej sytuacji
osoby danej religii czy wyznania w poréwnaniu do innych oséb (dyskry-
minacja posrednia). Wyjatkiem jest sytuacja, kiedy taki przepis, kryterium
lub praktyka sa obiektywnie uzasadnione stusznym celem, a srodki majace
stuzy¢ osiagnieciu tego celu sa odpowiednie i konieczne)”!?. Definicja ta
wskazuje zatem, ze dyskryminacja na tle religijnym moze polega¢ zaréwno

10 Zob. J. Tazbir, Paristwo bez stosow. Szkice z dziejow tolerancji w Polsce XVI-XVII w.,
Warszawa 2009.

11 Czyzewski, Tolerancja i nietolerancja, s. 62.

12 Czym jest dyskryminacja, https://bip.brpo.gov.pl/pl/content/czym-jest-dyskryminacja
[30.11.2022].
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na gorszym traktowaniu przez kogo$, jak i przez przepisy prawa. Ponadto
w dalszym jej ciggu dodano, iz poprzez taka dyskryminacje moze dojs¢ do
naruszenia godnos$ci danej osoby, jej upokorzenia, wrogosci, powstania
uwlaczajacej, wrogiej czy nieprzyjaznej atmosfery*s.

Autorzy Raportu Wolnos¢ religijna na swiecie 2021 zauwazajq, ze dys-
kryminacja jest nastepstwem niekontrolowanej nietolerancji. Wystepuje ona
woweczas, gdy okreslone dziatania czy prawa nie odnosza sie (lub odnosza
sie) do pewnej grupy. Nastepuje tu wiec rozréznienie, dla ktérego kryterium
jest wyznanie (religia). Méwi sie takze o istnieniu dyskryminacji bezposredniej
i posredniej. W pierwszym przypadku okreslone dziatania wyraznie sg adre-
sowane do danej osoby czy grupy. Drugi przypadek polega na nieotwartym
postepowaniu, implikujacym jednakze dyskryminacje. Przyktad moze stanowi¢
zatrudnianie przez dang firme oséb wyltgcznie okre$lonego wyznania. W swie-
cie zachodnim tego typu naruszenia majg miejsce zwlaszcza w okolicznosciach
ograniczenia wolno$ci sumienia zwigzanego z wykonywaniem danej profesji.
Mimo iz w danym kraju takie podejscie moze by¢ sankcjonowane prawnie,
to jednak w prawie miedzynarodowym dyskryminacja ze wzgledu na religie
jest nielegalna. Uwidocznia sie to w konwencjach ONZ, OBWE czy w Po-
wszechnej Deklaracji Praw Cztowieka. Przypadki dyskryminacji posredniej
na tle religijnym obejmuja niemoznos¢ eksponowania symboli wiary, zakupu
nieruchomosci, zamieszkania w okreslonej dzielnicy, ograniczenia w dostepie
do zatrudnienia oraz $wiadczen publicznych, w tym wymiaru sprawiedliwosci,
odmowe udzielenia pomocy w nagtych sytuacjach'4.

Ponadto najczestszymi przejawami dyskryminacji na tle religijnym sa
narzucone wyznanie, zakaz zmiany religii w konsekwencji funkcjonowania
wyznania oficjalnego w danym panstwie, zakaz kultu religijnego poza $wig-
tyniami, niemoznos$¢ manifestowania symboli religijnych, brak dostepu do
wlasnosci, swiadczen publicznych, finansowania, edukacji, nieposiadanie
wlasnych medidw, niemoznos¢ mianowania duchownych i inne'.

Prze$ladowania na tle religijnym stanowig kolejna z form naruszania
swobody religijnej, sytuujac sie ponad nietolerancja i dyskryminacja. Prze-
$ladowanie religijne moze polega¢ na czynnym dziataniu, jak rowniez na
zaniechaniu okreslonych dziatan w stosunku do wyznawcéw danej religii.

13 Tamze.

14 Agencja Praw Podstawowych Unii Europejskiej, Rada Europy, Podrecznik europejskiego
prawa o niedyskryminacji, Luksemburg 2011, s. 24-33.

15 Wolnos¢ religijna na swiecie” Raport 2021.
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W pierwszym przypadku mowa o aktywnych dziataniach oraz namawianiu
do takich dziatan, podburzaniu do nich. Do grupy tej zalicza sie takze akcje
medialne ukazujace wyznawcéw danej religii w negatywnym $wietle lub
majgce na celu zbuntowanie spoteczenstwa przeciwko nim'®. Wynika stad,
ze w ramach prze$ladowan jednoznacznie miesci sie dyskryminacja na tle
religijnym — oba te zjawiska wspétwystepuja, ale przesladowanie wyznaw-
céw jednej religii przez innag grupe moze odbywac sie bez dyskryminacji ze
strony panstwa. Jednakze formy dyskryminacji moga by¢ daleko bardziej
posuniete, implikujac naruszanie dobr osobistych (czy szerzej — niematerial-
nych), a takze materialnych, a w swej skrajnej postaci pozbawienie zycia'’.

W réznych aktach normatywnych obecne sa przepisy, ktére odnosza sie
do przesladowan religijnych i na podstawie ktérych mozliwe jest zwalczanie
tego szkodliwego zjawiska. Nie ma jednak jednego aktu prawnego, ktéry
stanowitby holistyczng wyktadnie prawa w tym temacie. W prawodawstwach
krajowych przesladowania na tle religijnym zwykle sg stypizowane jako
przestepstwa z nienawisci. Podobnie traktuje je prawo miedzynarodowe!®.

Przesladowania moga przyjmowac posta¢ ztozonych kampanii, ktorych
celem jest podporzadkowanie wyznawcéw danej religii, wypedzenie ich
z okre$lonego obszaru czy eksterminacja. Jednak nie musza one by¢ dziata-
niami zorganizowanymi, moga by¢ prowadzone w formach jednostkowych,
doraznych, niesystematycznych. Jesli przesladowanie danej grupy religijnej
jest dokonywane przez podmioty panstwowe, wéwczas jej cztonkowie sg
pozbawieni mozliwosci prawnego dochodzenia swoich krzywd. Niekie-
dy w takich wypadkach dochodzi do ,legalnych” wywlaszczen, a nawet
morderstw. Przemoc jest integralnym elementem przesladowan na tle re-
ligijnym, a najbardziej skrajng ich forma jest ludobdjstwo. Do innych form
prze$ladowan naleza morderstwa — zaréwno masowe, jak i indywidualne,
zniewolenia, uprowadzenia, wywtaszczenia, okaleczenia, napasci, pobicia,
grozenie, zastraszanie, niszczenie mienia oraz innego rodzaju przestepstwa'®.

Czwarty, najbardziej skrajny przejaw naruszania wolnosci religijnej,
stanowi ludobdjstwo. Tworcg tego terminu jest polski prawnik, Rafat Lem-
kin, ktéry w 1944 roku okreslit w ten sposéb masowe zabijanie, ekstermi-

16 T. Sokotowski, System prawny wobec przesladowania religijnego dzieci, ,Ruch Praw-
niczy, Ekonomiczny i Socjologiczny”, 73(2011), z. 2, s. 141.

17J. Salamon, Wolnos¢ religijna w kontekscie chrzescijarniskich mniejszosci religijnych
w regionie MENA, ,Colloquia Theologica Ottoniana”, 37(2021), s. 190.

8 Sokotowski, System prawny, s. 142.

19 Wolnos¢ religijna na swiecie” Raport 2021.
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nacje ludzi na duza skale. Po drugiej wojnie $wiatowej termin ten przyjeto
w prawie miedzynarodowym, a doktadniej w 1945 roku w akcie oskarzenia
zbrodniarzy wojennych przed Miedzynarodowym Trybunatem Wojskowym
w Norymberdze®. W rezolucji z 1946 roku Zgromadzenie Ogdélne ONZ okre-
$lito ludobdjstwo jako zbrodnie tamigca prawo miedzynarodowe, a nastepnie
w 1948 roku uchwalito Konwencje w sprawie zapobiegania i karania zbrodni
ludobéjstwa?!. Ratyfikowatly ja 152 panstwa, w tym Polska od 1951 roku,
czyli wéwczas, gdy Konwencja ta weszta w zycie?2.

Zgodnie z przywolana Konwencja, w kontekscie naruszania wolnosci
religijnej, celem ludobojstwa jest miedzy innymi zniszczenie grupy religij-
nej poprzez zabdjstwo jej cztonkéw, ich okaleczanie, niszczenie zdrowia
psychicznego, tworzenie dla nich warunkéw zycia, w ktérych dojdzie do
ich psychofizycznego wyniszczenia oraz dzialania wymierzone w ptodnos¢
czlonkéw grupy i dzieci (przekazywanie ich do odmiennych religijnie gru-
p)%. Nalezy przy tym doda¢, ze zbrodnia ludobdjstwa moze by¢ popetniona
zaréwno podczas wojny, jak i w warunkach pokoju. Co wiecej, ludobdjstwo
to zbrodnia, ktéra nie ulega przedawnieniu?*. Natomiast jej sprawcy pono-
sza prawnokarng odpowiedzialno$¢ przed miedzynarodowymi trybunatami
karnymi, ktore zostaty utworzone na skutek decyzji Rady Bezpieczenstwa
ONZ na podstawie rozdziatu VII Karty Narodéw Zjednoczonych dla bytej
Jugostawii 1993 oraz dla Rwandy 19942.

Zgodnie z omawianym raportem ludobdjstwo stanowi ostateczna forme
prze$ladowania na tle religijnym. Jest to forma skrajna, podlegajaca inter-
wencji prawa miedzynarodowego. W mysl przywotanej weze$niej definicji
ludobéjstwa, nie tylko zabicie cztonkéw danej grupy nosi znamiona tej
zbrodni. Jest nig réwniez proces wyniszczania takich spotecznosci, zaréwno
fizycznego, jak i psychicznego, a takze proces ograniczania ptodno$ci wsréd

20 T. Iwanek, Zbrodnia ludobdjstwa i zbrodnie przeciwko ludzkosci w prawie miedzyna-
rodowym, Warszawa 2015, s. 38.

21 Konwencja w sprawie zapobiegania i karania zbrodni ludobéjstwa, uchwalona przez
Zgromadzenie Ogdlne Narodéw Zjednoczonych dnia 9 grudnia 1948 r. (ratyfikowana zgodnie
z ustawa z dnia 18 lipca 1950 r.) (Dz.U. 1952, nr 2, poz. 9).

2 Iwanek, Zbrodnia ludobdjstwa, s. 38-39.

23 Konwencja w sprawie zapobiegania i karania zbrodni ludobdjstwa, uchwalona przez
Zgromadzenie Ogdlne Narodéw Zjednoczonych dnia 9 grudnia 1948 r., art. 1.

24 Konwencja o niestosowaniu przedawnienia wobec zbrodni wojennych i zbrodni przeciw
ludzkodci, przyjeta przez Zgromadzenie Ogdlne Organizacji Narodéw Zjednoczonych dnia
26 listopada 1968 r. (Dz.U. 1970, nr 26, poz. 208).

% P. Uhma, Uchwaly prawotwdrcze rady bezpieczeristwa ONZ, Krakéw 2018, s. 40.
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jej cztonkéw czy odbieranie im dzieci. Jak zatem widaé, ludobdjstwo przyj-

muje zréznicowane formy, a karze podlegaja nie tylko bezpo$redni sprawcy,

lecz takze osoby podzegajace do tej zbrodni czy wspoétuczestniczace w niej.

Naruszenia wolnosci religijnej w réznych formach, zaréwno w postaci
zbrodni, jak i ,,zwyktych” aktéw nietolerancji, moga by¢ winne r6zne podmioty:
— wladze panstwowe na réznych szczeblach, zaréwno rzad, jak i wladze

samorzadowe, regionalne;

— lokalne organizacje o charakterze niepanstwowym, agresywne grupy
dorazne, pojedyncze osoby, nacjonalistyczne grupy religijne, oddzialy
grup o charakterze religijnym, jak np. Boko Haram w Nigerii, Talibowie
w Afganistanie;

— miedzynarodowe zorganizowane grupy terrorystyczne, przestepcze,
jak np. Al-Kaida, ISIS/Daesh, Boko Haram.

Wspolczesnie zbrodnie przeciwko wolnosci religijnej czesto wymykaja
sie spod kontroli rzadéw panstw. Takie grupy, jak ISIS/Daesh, Boko Haram,
zorganizowane grupy przestepcze handlujace narkotykami, zajmujace sie
handlem ludzmi wymykaja sie¢ definicjom podmiotéw niepanstwowych.
Niekiedy samo panstwo i jego wtadze staja sie ofiarami tych grup. Sprawcy
ludobdjstwa motywowanego religijnie sa odpowiedzialni zaréwno przed
jurysdykcjami krajowymi, jak i wobec prawa miedzynarodowego?®.

2. Najwazniejsze wnioski Raportu o Wolnosci Religijnej

Po oméwieniu najwazniejszych form naruszania wolnosci religijnej,
autorzy analizowanego raportu dochodza do gtéwnych wnioskow. Wska-
zuja, ze w blisko 1/3 panstw na $wiecie naruszana jest swoboda religijna,
a w 62 krajach intensywnos¢ tych naruszen jest bardzo silna. Liczba os6b,
ktére zamieszkuja te panstwa stanowi prawie 5,2 mld, natomiast w naj-
bardziej liczebnych panstwach panuje najgorsza sytuacja pod wzgledem
naruszen wolnosci religijnej (Indie, Chiny, Nigeria, Bangladesz, Pakistan)?’.

Istnieja obecnie trzy kategorie oznaczajace stopnie naruszania wolnosci
religijnej — najintensywniejszg jest kategoria czerwona, nastepnie poma-
ranczowa oraz kategoria ,,pod obserwacja”. Obejmuja one kraje, w ktérych
dochodzi do tamania praw zwiazanych z wolno$cig religijng?®:

26 Wolnos¢ religijna na Swiecie” Raport 2021.
%7 Tamze.
28 Tamze.
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— kategoria czerwona (przesladowania): 26 krajéw, 3,9 mld ludzi (ponad

51% swiatowej populacji),

— kategoria pomaranczowa (dyskryminacja): 36 krajow, 1,24 mld ludzi;
— kategoria ,,pod obserwacjg” — kraje, gdzie wystepuja niepokojace sygnaty
dotyczace naruszania wolnosci religijne;j.

Szczegolnie niebezpieczne w kontek$cie tamania prawa do wolnosci
religijnej okazuja sie ponadnarodowe organizacje, takie jak Al-Kaida czy tzw.
Panstwo Islamskie, ktérych dziatania rozprzestrzeniajg sie w skali globalnej
i dochodzi do ich radykalizacji. Autorzy omawianego raportu zauwazyli
ponadto, ze za pandemie Covid-19 w takich panstwach, jak Chiny, Turcja,
Niger, Pakistan czy Egipt odpowiedzialnoscia obarczono mniejszosci religijne.
W wielu krajach przesladowania religijne ulegaja intensyfikacji na skutek
funkcjonowania grup nacjonalistycznych, fundamentalistycznych i autorytar-
nych rzadéw. Przesladowaniom na tle religijnym towarzyszy czesto przemoc
seksualna. Ponadto nowoczesne technologie czestokro¢ sa wykorzystywane
w celach inwigilacji i represji cztonkéw mniejszosci religijnych, co w szcze-
gblnosci obserwuje sie w Chinach. To w tym wlasnie panstwie brutalnie
przesladowanych jest 30,4 mln muzulmanéw. Wspéiczesnie mamy tez do
czynienia z tzw. uprzejmymi przesladowaniami, ktére wynikaja z usilnego
narzucania przez rézne panstwa $wieckosci prawa, a tym samym spychaja
wolnos¢ religijng do obszaréw domostw i $wigtyn?°,

Wspomniana wczesnie kategoria ,kraje obserwowane”, wprowadzona
w omdwionym raporcie, wskazuje na te kraje, w ktorych istnieje ryzyko po-
waznego naruszenia swobody wyznania. Twércy raportu uznali, ze dwa lata
to znaczacy okres do obserwacji efektéw zmian wprowadzanych czy to przez
panstwo, czy de facto przez grupy pozarzadowe na rzecz zwalczania nietoleran-
cji, dyskryminacji religijnej oraz prze$ladowan religijnych czy tez ludobdjstwa.

Jednym z najwazniejszych sposobéw zapobiegania naruszaniu swobo-
dy religijnej jest dialog miedzyreligijny. Jego wyrazem stato sie podpisanie
przez papieza Franciszka i Wielkiego Imama Ahmada Al-Tayyiba z Al-Azara
deklaracji ,,O ludzkim braterstwie dla pokoju $wiatowego i wspotistnienia™®.

o
x

Cztery formy gradacji podejscia do problemu wolnosci religijnej wydaja
sie by¢ udang proba catosciowego okreslenia omawianego problemu. Zasto-

2 Tamze.
30 Tamze.
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sowana logika stosowania metod oraz intensywnosci przemocy wzgledem
wyznawcéw wydaje sie by¢é dobrym przyczynkiem do dalszych badan nad
zagadnieniem wolnosci religijnej na swiecie.

STRESZCZENIE

Wolno$¢ religijna jest jednym z podstawowych praw i wolnosci cztowieka. Ma
ona umocowanie w prawie miedzynarodowym i krajowym, a jej realizacja jest
miarg poziomu demokracji w danym kraju. Ewentualne ograniczenia wolnosci
religijnej moga by¢ wprowadzone przez ustawodawce, ale tylko wtedy, gdy
jest to konieczne, np. w dziataniach na rzecz utrzymania bezpieczenstwa,
ochrony moralnosci publicznej oraz praw i wolnosci innych oséb. Istota tej
wolnosci nie moze by¢ jednoczesnie naruszona. Istnieja pewne formy ne-
gatywnych postaw wobec wolnosci religijnej. Naleza do nich: nietolerancja
religijna, dyskryminacja na tle religijnym (wyznaniowym), przesladowania
religijne, ludobdjstwo na tle religijnym (wyznaniowym). Nietrudno zauwazy¢,
ze wymienione formy uktadaja sie w sposdb stopniowalny i jako takie miesz-
cza sie w koncepcji autoréw Raportu o wolnosci religijnej z 2021 roku. Celem
niniejszego artykutu jest oméwienie wskazanych form naruszania wolnosci
religijnej oraz przedstawienie wynikéw badan dotyczacych tego zagadnienia.

Stowa kluczowe: wolnos¢ religijna, nietolerancja, dyskryminacja religijna,
przesladowania, ludobdjstwo, prawa cztowieka.

ABSTRACT

Religious freedom is one of the fundamental human rights and freedoms.
It is anchored in international and national law, and its implementation is
a measure of the level of democracy in a country. Possible restrictions on
religious freedom may be introduced by the legislator, but only when neces-
sary, for example in efforts to maintain security, protect public morals, and
therights and freedoms of other people. The essence of this freedom cannot
be violated at the same time. There are certain forms of negative attitudes
towards religious freedom. These include: religious intolerance, discrimination
on religious (denominational) grounds, religious persecution, genocide on
religious (denominational) grounds. It is not difficult to notice that the listed
forms are arranged in a gradual manner and as such fall within the concept
of the authors of the 2021 Report on Religious Freedom. The purpose of this
article is to discuss the indicated forms of violation of religious freedom and
to present the results of research on this issue.

Key words: religious freedom, intolerance, religious discrimination, persecu-
tion, genocide, human rights.
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WOLNOSC WYZNANIA I KULTU RELIGIJNEGO
Ograniczenia w stanie epidemii Sars-Cov-2! w Polsce
oraz w wybranych krajach sasiednich

Od zarania dziejow religia stanowi wazng cze$¢ zycia spotecznego
i kulturalnego?. Zagadnienie to odnosi sie nie tylko do ludzi uznajacych
istnienie Boga jako Stwércy, ale takze jako Boga bedacego Zrédtem dobra.
W takim ujeciu dobro udziela sie innym poprzez wzajemne dzielenie sie
soba, ktére jest cecha woli. Wedlug religii chrzescijanskiej w samym Bogu
istnieje gotowo$¢ dzielenia sie dobrem z innymi stworzeniami®. Cztowiek
stworzony na ,,obraz i podobienstwo Boga”* ma naturalna potrzebe dzielenia
sie dobrem, czynigc to z przekonania i w duchu wolnosci religijnej. Posiada
zdolno$¢ wykraczania nawet poza $mier¢>. Karol Wojtyta pisal, ze cztowiek
jest podobny do Boga nie tylko poprzez nature duszy nie$miertelnej, ale tez
dzieki naturze spolecznej i nie moze sie ,,odnalez¢ inaczej jak tylko przez
bezinteresowny dar z siebie™®.

Wspétczesnie mozemy zaobserwowad, ze wolno$¢ religijna odgrywa
znaczaca role w zyciu zaréwno wierzacych, jak i catego spoteczenstwa.
Jest ona gwarantowana na ptaszczyznie panstwowej zawartej w konstytucji
podkreslajacej prawo do uprawiania kultu i praktyk religijnych. W dobie
przemian i zachodzacych proceséw historycznych mozna uwypukli¢ dwa
nurty, w ktérych zrédle dopatrujemy sie wolno$ci sumienia i wyznania.

! Ang. Severe acute respiratory syndrome coronavirus 2.

2R. Paprzycki, Prawna ochrona wolnosci sumienia i wyznania, Warszawa 2015, s. 5-6.

3. Judycki, Bég i inne osoby. Préba z zakresu teologii filozoficznej, Poznan 2010,
s. 61-68.

4 Por. Rdz 1, 26-27; KKK, n. 1701-1702.

5 J. Rézanski, Misje a promogja ludzka wedtug dokumentdéw soborowych i posoborowych
oraz praktyki misyjnej Kosciola, Warszawa 2001 s. 59.

6 K. Wojtyta, U podstaw odnowy. Studium o realizacji Vaticanum II, Krakéw 1972, s. 53.
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Pierwszy to odwotanie sie do $wiata religijnego majacego swe odniesienie do
Boga. Druga koncepcja odwotuje sie do wolno$ci osoby ludzkiej jako istoty
laickiej’. Zasadnym jest podkreslenie, iz bez wzgledu na Zrédio, w ktérym
odnajduje sie pochodzenie wolnosci religijnej, jest ona przystugujacym pra-
wem kazdego czlowieka niezaleznie od stanu, koloru skéry, pochodzenia czy
przekonan religijnych. Podejmujac zagadnienie wolnosci kultu religijnego
zasadnym jest, by odnies¢ sie do samego terminu stowa ,wolno$¢”.

1. Pojecie stowa ,,wolnos¢”

Za terminem ,wolno$¢” zapisanym w stownikach jezyka polskiego kryje
sie ptaszczyzna pewnego pola badawczego. Mimo wielu staran i zabiegéw
nadal nie wypracowano jednoznacznej definicji, ktéra ujmowataby i miescita
w sobie tre$¢ zagadnien skupiajacych wszystkie dyscypliny naukowe.

Na ptaszczyznie prawnej mozemy podkresli¢ dwa podstawowe aspekty
wolnosci: pozytywne i negatywne. Pierwszy nalezy rozumie¢ jako mozliwosé
podejmowania dziatan bez mozliwosci ograniczania wolno$ci innych, drugi
odnosi sie do zakazu zmuszania do konkretnego dziatania chyba, ze co inne-
go stanowi prawo®. Mysl te podjat Schmitt w teorii zasadnosci. Pisat: idea
praw podstawowych zawiera fundamentalng zasade podziatu, ktéra stanowi
podloze konsekwentnego urzeczywistniania mieszczansko-wolno$ciowego
panstwa praworzadnego. Chodzi o zasadniczg bezgraniczno$¢ sfery wolno-
$ci jednostki i zasadnicza ograniczono$¢ uprawnien panstwa’. Przedziat
pojecia wolnosci stanowi szerokie spektrum w ktérym mozemy wskazaé na
wolnos$¢ wyznania, dziatania, wolno$¢ polityczna czy tez indywidualna itp.
Nalezy tym samym podkresli¢, ze pojedyncza osoba nie jest w stanie dac¢ tyle
szczescia, ile moze zaoferowac spotecznosé. Inaczej cztowiek miatby wolnosé
rzadzenia samym sobg i nie bytby podporzadkowany zadnym strukturom
spotecznym. Skoro zas zyje w spoteczenstwie, jego wolnos¢ musi by¢ czescia
tadu majacego na celu dazenie do wspdlnego dobra'®.

7 Z. Lyko, Wolnos¢ sumienia i wyznania w relacji: cztowiek — koscioly — paristwo, w: Pod-
stawowe prawa jednostki i ich sqdowa ochrona, red. L. Wisniewski Warszawa 1997, s. 89.

8M. Lawrynowicz-Miktaszewicz, Aksjologia wolnosci, ,,Przeglad Prawniczy Eko-
nomiczny i Spoteczny”, 2014, nr 3, s. 112.

8. Schmitt, Nauka o konstytucji, ttum. M. Kurkowska, R. Marszatek, Warszawa 2013,
s. 268.

10T, Sedla¢ek, Ekonomia dobra i zta. W poszukiwaniu istoty ekonomii od Gilgamesza
do Wall Street, Warszawa 2012, s. 182.
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Ujmujac szeroko tre$¢ zagadnienia i pojecie terminu ,wolnos¢” napoty-
kamy na bogaty katalog zapiséw konstytucyjnych, poczawszy od ogélnego
pojecia, poprzez wolnos¢ werbalna az do zagadnienia wolnosci religijne;.
Skupiajgc sie na wolnosci wyznania istnieje potrzeba odwotania sie do
dokumentdéw, zapiséw prawnych w ujeciu prawa miedzynarodowego jak
i poszczegdlnych panstw.

2. Wybrane dokumenty prawne

2.1. Powszechna Deklaracja Praw Czlowieka

Jednym z wazniejszych dokumentéw zapisu prawa miedzynarodowego
jest uchwalona przez Zgromadzenie Ogdlne Organizacji Narodow Zjedno-
czonych — Powszechna Deklaracja Praw Cztowieka!'. Powstaty dokument
mial wielki wptyw na rozwdj innych prawnych aktéw odnoszacych sie
do zagadnienia o wolno$ci czlowieka'?. Wszyscy ludzie bez wyjatku maja
prawo do wolno$ci sumienia, wyrazania swojej mysli czy tez wyznania,
co zostato ujete w art. 18 Deklaracji: ,,Kazda osoba ma prawo do wolnosci
mysli, sumienia i religii; prawo to obejmuje wolno$¢ zmiany swej religii lub
przekonan, jak réwniez wolno$¢ manifestowania swej religii lub przekonan,
indywidualnie lub wspdlnie z innymi, publicznie lub prywatnie, poprzez
nauczanie, praktyki religijne, sprawowanie kultu i rytualéw”. By zapis ten
byt bardziej komplementarny, nalezy go odczytywaé wraz z art. 7 Deklaracji,
w ktorej zamieszczono podstawowa zasade réwnosci cztowieka wzgledem
prawa oraz niedyskryminowanie z powodéw religijnych. Na wolnos¢ religij-
ng wskazuje takze art. 29 Deklaracji, ktéry podkresla pewne ograniczenia
prawne z poszanowaniem porzadku publicznego oraz zachowania zasad
powszechnego dobrobytu zaistniatego w danym spoteczenstwie.

2.1.1. Powszechna Deklaracja Praw Czlowieka a Stolica Apostolska

Stolica Piotrowa zawsze podejmowata wspotprace z Organizacja Na-
rodow Zjednoczonych majac na celu skuteczniejsze dziatanie na rzecz

11 Stanowi zbiér praw czlowieka i zasad ich funkcjonowania. Dokument uchwalony
przez Zgromadzenia Ogélne ONZ rezolucja 217/1II A w dniu 10 grudnia 1948 roku w Paryzu;
Powszechna Deklaracja Praw Czlowieka, https://pl.wikipedia.org/wiki/ Powszechna_dekla-
racja_praw_czlowieka [26.08.2022].

12M. Merkwa, U Zrédet idei praw cztowieka. Ksztaltowanie prawnych i filozoficznych
podstaw koncepcji praw cztowiek, Lublin 2018, s. 328-329.
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ochrony podstawowych praw cztowieka a juz sama nazwa ONZ wielokrotnie
pojawiata sie w zapisach dokumentéw koscielnych: encyklik i tekstéw So-
boru Watykanskiego II'*. Ko$ciét skupiajac wyznawcéw ,wszystkich prawie
krajow i kontynentéw, narodow, ludéw, ras, jezykow i kultur najbardziej
jest z racji tej swojej natury i tego postannictwa gteboko i szczerze zaintere-
sowany istnieniem Organizacji, ktéra, jak wnosimy z samej nazwy, jednoczy
i zespala, a nie dzieli i przeciwstawia”'*. Papiez Jan Pawet II wystepujac
na forum ONZ, zaznaczyt, ze postep ludzkosci uwzgledniajac zaréwno
rozwdj nauki i techniki, musi przede wszystkim odnosi¢ sie do wartosci
duchowych i moralnych a droga do zjednoczenia wiedzie ,,poprzez kazde-
go cztowieka, poprzez okreslenie, uznanie i poszanowanie niezbywalnych
praw os6b, spoteczenistw i narodéw”*. Tym samym papiez zaznacza, Ze
podstawowga wartoscia ONZ powinna by¢ troska o najwazniejsze aspekty
prawa ludzkiego, a w tym prawa dziecka, kobiety, réwno$ci miedzy rasami
nie wylaczajac praw gospodarczych, spotecznych i kulturalnych'®. Wedtug
papieza do podstawowych zasad powszechnie uznanych mozemy zaliczy¢:
prawo do narodzenia sie, prawo do odpowiedzialnej prokreacji, prawo do
zycia, prawo do zatozenia rodziny i jej rozwoju, prawo do pracy i odpo-
czynku, prawo do wolnosci sumienia, wyznania, mysli, prawo do pokoju,
wolnosci, prawo do wyznawania religii tak zbiorowo jak i indywidualnie,
prawo do opieki zdrowotnej, wyzywienia, odzienia, mieszkania. Wsréd
praw, ktére maja réwniez na celu dobro czlowieka papiez wymienia jeszcze
inne: prawo do opieki zdrowotnej, sprawiedliwosci spotecznej, prawo do
wlasnosci, zebran oraz zrzeszania sie, prawo do swobodnego poruszania
sie w kraju i poza granicami, prawo do uczestnictwa w zyciu politycznym
i oraz prawo wyboru ustroju politycznego panstwa'’. Wéréd wielu praw,
jakie podaje papiez, a ktore zamieszcza art. 16 Deklaracji, na szczegélne
miejsce zastluguje prawo do wolnosci mysli, sumienia oraz wyznania.

13 Rézanski, Misje a promocja ludzka, s. 65.

14 Jan Pawet II, Przeméwienie wygloszone na XXXIV sesji Zgromadzenia Ogélnego
ONZ Godnos¢ osoby ludzkiej fundamentem sprawiedliwosci i pokoju, 2 X 1979, Nowy Jork,
w: Jan Pawet II, Nauczanie papieskie, t. 2, cz. 2, Poznan 1992, s. 259.

15 Tamze, s. 261.

1 R6zanski, Misje a promocja ludzka, s. 65.

7 Jan Pawel II, Godnos¢ osoby ludzkiej fundamentem sprawiedliwosci i pokoju, s. 264;
tenze, Oredzie do Sekretarza generalnego ONZ z okazji trzydziestej rocznicy ogloszenia
Powszechnej Deklaracji Praw Czlowieka Wolnos¢ religijna podstawq praw ludgkich, 2 XII 1978,
w: Jan Pawet II, Nauczanie papieskie, t. 1, Poznan — Warszawa 1987, s. 116-119.
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2.2. Miedzynarodowy Pakt Praw Obywatelskich i Politycznych

Podstawowe zasady wolnosci religijnej zawiera dokument zwany Mie-
dzynarodowym Paktem Praw Obywatelskich i Politycznych's. W art. 18
ust. 1 Paktu zaznaczono, ze: , Kazdy ma prawo do wolno$ci mysli, sumienia
i wyznania. Prawo to obejmuje wolno$¢ posiadania lub przyjmowania wy-
znania lub przekonan wedtug wtasnego wyboru oraz do uzewnetrzniania
indywidualnie czy wspélnie z innymi, publicznie lub prywatnie, swej religii
lub przekonan przez uprawianie kultu, uczestniczenie w obrzedach, prak-
tykowanie i nauczanie. Nikt tez nie moze podlega¢ przymusowi (art. 18
ust. 2), ktdéry stanowitby zamach na jego wolnos$¢ posiadania lub przyjmo-
wania wyznania”!®. W tymze samym art. 18 ust. 3 Paktu zostata zawarta
pewna klauzula limitacyjna, okreslajaca warunki dopuszczalnosci ograni-
czenia wolnosci wyznania czy tez sprawowania kultu. Czytamy: ,Wolnos¢
uzewnetrzniania wyznania lub przekonan moze podlegaé jedynie takim
ograniczeniom, ktdre sa przewidziane przez ustawe i sa konieczne do
ochrony bezpieczenistwa publicznego, porzadku, zdrowia lub moralnosci
publicznej albo podstawowych praw i wolnosci innych”. Analizujac prawne
zapisy wielu panstw, mozna stwierdzi¢, ze zawarte w nich notacje majg swoje

18 Traktat nr 2200A (XXI) z 16 XII 1966 roku uchwalony w wyniku konferencji ONZ
w Nowym Jorku, na mocy rezolucji Zgromadzenia Ogdlnego, Miedzynarodowy pakt praw
obywatelskich i politycznych, https://pl.wikipedia.org/wiki/Miedzynarodowy pakt praw_oby-
watelskich_ politycznych [31.08.2022].

1 W wyroku Naczelnego Sadu Administracyjnego z 29 stycznia 2003 r., sygn. V SA
1494/02, ONSA 2004, nr 2, poz. 57 czytamy, co nastepuje: ,,Zgodnie z art. 18 ust. 1 i 2
Miedzynarodowego Paktu Praw Obywatelskich i Politycznych przedmiotem ochrony jest nie
tylko prawo do wyznawania i praktykowania kultu religijnego, ale takze odmowa uczestni-
czenia w obrzedach i praktykach religijnych. Przyznanie bowiem prawa do wolnosci zaktada
mozliwo$¢ wyboru. Kazdy przymus stanowi zamach na wolno$¢ posiadania i przyjmowania
przekonan wedtug wtasnego wyboru. Obawa przed prze$ladowaniem z powodu religii
w rozumieniu Konwencji Genewskiej dotyczacej statusu uchodzcéw z dnia 28 lipca 1951 r.
moze takze wynika¢ z zagrozenia wywolanego odmowa uczestnictwa w praktykowaniu
obrzedu lub kultu religijnego. W toku postepowania administracyjnego skarzacy stwierdzit,
ze jest chrze$cijaninem i obawia sie, ze w zwigzku z odmowa dotaczenia do religijnej sekty,
ktérej przywodca jest jego ojciec, moze utracié¢ zycie. Realno$¢ zagrozenia mial potwierdzi¢
fakt zamordowania jego matki. Nie mozna zatem przyjaé, ze jak stwierdza Rada do Spraw
Uchodzcéw w uzasadnieniu decyzji, «<wnioskodawca podat okolicznosci, ktére wynikaja
z problemoéw rodzinnych» i «nie przytoczyt zadnych okolicznosci, ktére mogtyby $wiadczy¢
o przesladowaniu go». Przeciwnie, wnioskodawca przytoczy! okolicznosci wskazujace, ze
z przyczyn religijnych /jest chrzescijaninem i odmawia dotaczenia do sekty religijnej Ogboni/
narazony jest na przesladowania/zagrozenie utraty zycia”.
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odniesienie do postanowien Miedzynarodowego Paktu Praw Obywatelskich
i Politycznych. Chociaz sam Pakt okresla wymogi formalne odnoszace sie
do przestrzegania zapis6w prawnych, to stwierdzi¢ nalezy, ze wiele panstw
przyjeto neutralno$é?® w kwestii przekonan religijnych, akceptujac normy
poszanowania wolnosci mysli, sumienia oraz wyznania?'.

2.3. Europejska Konwencja o Ochronie Praw Czlowieka
i Podstawowych Wolnosci

W zapisie Konwencji?? zostato zagwarantowane podstawowe prawo
czlowieka do wolno$ci wyznania, mysli i sumienia. Nie jest to jedyna de-
klaracja, gdyz na mocy art. 19 jako wsparcie zostal powotany Europejski
Trybunat Praw Czlowieka (ETPC) zapewniajacy ochrone instytucjonalna,
z ktorej korzystaja nie tylko jednostki, ale tez wspdlnoty wyznaniowe?3,
Wolnos$¢ wyznania zawiera w sobie prawo nie tylko do prywatnego czy pu-
blicznego manifestowania wiary, ale tez stwarza ochrone prawng odnosnie
do sprawowania kultu, praktyk religijnych czy rytualnych. Jednoczesnie art. 9
Konwencji chroni mozliwo$¢ nawracania na wlasna religie, naktadajac tym
samym obowigzek poszanowania niezalezno$ci innych wspdlnot religijnych.
Do panstwa nalezy utworzenie takich instrumentéw prawnych, ktére po-
zwolg na swobode dziatania praktyk religijnych oraz zapewnig, Ze inni nie
beda przeszkadzaé¢ w modlitwie. Wedlug Trybunatu uzewnetrznianie kultu
zwiazane jest z zapewnieniem praktykowania go w miejscach publicznych
oraz obiektach do tego wyznaczonych. Nauczanie, ktdre jest nieodtgczna
czescia sprawowania kultu, moze by¢, jak podkresla ETPC, skierowane nie
tylko do przynalezacych do danej religii, ale tez dla ,,pozyskiwania” nowych

20 B. Zalewski, Wolnos¢ kultu religijnego w wybranych krajach Europy — ograniczenia
zwiqzane ze stanem epidemii wirusa Sars-CoV-2, https://ordoiuris.pl/wolnosc-sumienia/
wolnosc -kultu-religijnego-w-wybranych-krajach-europy-ograniczenia-zwiazane-ze# _ftnref25
[31.08.2022].

21 Sobo6r Watykanski 11, Deklaracja o wolnosci religijnej Dignitatis humanae, w: Sobor
Watykanski II, Konstytucje, dekrety, deklaracje, Poznan 1968.

22 Konwencja Europejska (EKPC) jest miedzynarodowa umowg zawartg przez panstwa
cztonkowskie Rady Europy, do ktérej Polska przystapita 26 listopada 1991 roku. Konwencja ta
z zakresu ochrony praw czlowieka zostata podpisana 4 listopada 1950 roku, zaczeta obowig-
zywac od 3 wrzesnia 1953 roku, Europejska konwencja praw cztowieka, https://pl.wikipedia.
org/wiki/Europejska_konwencja_praw_cz%C5%82owieka [1.09.2022].

2 M.A. Nowicki, Komentarz do art. 9, w: Wokdt Konwencji Europejskiej. Komentarz do
Europejskiej Konwencji Praw Czlowieka, Warszawa 2017, s. 723.
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cztonkéw. Dlatego tez dokument dopuszcza dziatalnos$¢ zaréwno ewange-
lizacyjna, jak i tez misyjng?*.

Do podstawowych praw cztowieka gwarantowanych przez Europejska
Konwencje Praw Czlowieka? nalezy zaliczy¢: ,,Prawo do zZycia, zakaz tortur,
zakaz niewolnictwa i pracy przymusowej, prawo do wolnosci i bezpieczen-
stwa osobistego, prawo do rzetelnego procesu sadowego, zakaz karania
bez ustawy, poszanowanie zycia prywatnego i rodzinnego, wolnos¢ mysli,
sumienia i wyznania, wolno$¢ stowa, wolnos¢ zrzeszania sie i stowarzyszania,
prawo do zawarcia zwigzku malzenskiego, prawo do skutecznego $rodka
odwotawczego, zakaz dyskryminacji przy korzystaniu z praw i wolnos$ci
EKPC”2°,

3. Ograniczenia kultu religijnego
w stanie epidemii Sars-Cov-2

3.1. Polska

W Konstytucji RP w art. 233 ust. 1 znajdujemy zapis ustawy, ktéra
okresla zakres ograniczen wolnosci obywatelskich. Nawet w czasie stanu
wyjatkowego czy stanu wojennego wolnos$¢ sumienia i religii stanowi warto$¢
fundamentalng. Wolnos¢, o ktérej mowa w art. 53 Konstytucji RP, ma na
celu zagwarantowanie wolnosci jednostki. ,Wolno$¢ wyznania — stwierdza
Trybunat Konstytucyjny — okre$lana w polskim porzadku konstytucyjnym

24 Wolnos¢ kultu religijnego w wybranych krajach Europy — ograniczenia zwiqzane ze
stanem epidemii wirusa Sars-CoV-2.

% Katalog praw i wolnosci gwarantowanych przez Europejska Konwencje Praw Czlo-
wieka z 1950 roku. W zwigzku z rosnacg liczbg panstw konwencji do pierwotnej wersji
wprowadzono poprawki. Pierwsza reforma miata miejsce w latach 1994-1998 i odnosita
sie do protokotu nr 11, natomiast druga w latach 2004-2010, ktdérej poprawki odniosty sie
do nr 14 protokotu do EKPC. Oprécz gwarantowanych praw swoje miejsce znalazly takze
protokoly dodatkowe: protokét nr 1 z 1952 r. o ochronie wiasnoéci prywatnej, prawie do
nauki, prawie do wolnych wyboréw; protokét nr 4 z 1963 r. o zakazie pozbawienia wolnosci
za dtugi, prawie swobodnego poruszania sie, zakazie wydalania wtasnych obywateli, zakazie
zbiorowego wydalania cudzoziemcéw; protokoél nr 6 z 1983 r. o zakazie kary $mierci w czasie
pokoju; protokét nr 7 z 1984 r. o gwarancjach proceduralnych przy wydalaniu cudzoziemcéw,
prawie do odwotania w sprawach karnych, o odszkodowaniu za niestuszne skazanie, zakazie
ponownego sadzenia lub karania, réwnosci malzonkéw w sferze cywilnoprawnej; protokét
nr 12 z 2000 r. o ogélnym zakazie dyskryminacji, oraz protokét nr 13 z 2002 r. o catkowitym
zakazie kary $mierci (takze w czasie wojny). Europejska konwencja praw cztowieka.

26 Tamze.
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wolnoscia religii, jest fundamentalna (podstawowa) wolnoscia cztowieka
a wiara w poczuciu sprawiedliwo$ci jawi sie jako zrédio prawdy, piekna
i dobra”¥. Takie postrzeganie rzeczywistosci przyczynia sie do uzewnetrz-
niania religii poprzez sprawowanie kultu, modlitwe, udziat w obrzedach czy
praktykowanie nauczania. Chociaz samo pojecie ,.kultu religijnego” wystepuje
wielokrotnie w dokumentach prawodawstwa polskiego, to trudno jest ten
termin jednoznacznie zdefiniowa¢®. Wéréd wielu autoréw zajmujacych sie
tym zagadnieniem trafnie definiuje temat K. Warchatowski zaznaczajac, ze
kult obejmuje ,jakakolwiek dziatalnos¢, ktéra cztowiek spetnia w uznaniu
Boga oraz dla obudzenia w sobie i w innych, szacunku, ktéry wzgledem tej
najwyzszej wartosci nalezy zywi¢”. Praktyki te w literaturze okre$lane sa jako
uprawianie kultu i uczestnictwo w obrzedach?, do ktérych uczestniczenia
badz nieuczestniczenia nikt nie moze by¢ przymuszany (art. 53 ust. 6).
W art. 15 ust. 1 ustawy z 1989 roku o stosunku panstwa do Kosciota
katolickiego w Rzeczypospolitej Polskiej czytamy, ze organizowanie kultu
publicznego i jego sprawowanie nalezy do wladzy ko$cielnej. Natomiast
art. 8 ust. 2 Konkordatu wskazuje na korelacje wtadzy koscielnej z zacho-
waniem prawa kanonicznego oraz uwzglednieniem prawa panstwowego®’.
W zwigzku z wprowadzeniem ograniczen sprawowania kultu religijnego
i odnoszacego sie w tej sprawie rozporzadzenia Rady Ministréw z dnia
21 grudnia 2020 r. w kwestii zakazéw, nakazéw w okresie wystgpienia
stanu epidemii®' powstato wiele kontrowersyjnych opinii. Stwierdzono, ze
regulacje prawne odnoszace sie do zagadnienia powstalej pandemii zostaty
podjete w formie rozporzadzenia a nie uchwaly. W zwigzku z powyzszym
niektore srodowiska opiniotworcze stwierdzity, iz nie mozna uzna¢ ograniczen

27 Wyrok Trybunatu Konstytucyjnego z 10 grudnia 2014 r., sygn. K 52/13, OTK ZU
11A/2014, poz. 118.

B M. Tyrakowski, Opodatkowanie dochodéw Kosciola katolickiego w Polsce, Warsza-
wa 2005, s. 92-93.

2 K. Warchatowski, Wolnos¢ uzewnetrzniania religii i przekonan religijnych w Euro-
pejskiej Konwencji Praw Cgtowieka, ,Kwartalnik Prawa Publicznego”, 2(2002), nr 1-2, s. 193;
tenze, Prawo do wolnosci mysli, sumienia i religii w Europejskiej Konwencji Praw Czlowieka
i Podstawowych Wolnosci, Lublin 2004, s. 121.

30 Zob. Obwieszczenie Marszatka Sejmu Rzeczypospolitej Polskiej z dnia 28 czerwca
2019 r. w sprawie ogltoszenia jednolitego tekstu ustawy o stosunku Panstwa do Ko$ciota
Katolickiego w Rzeczypospolitej Polskiej, Dz. U. z 2019 r., poz.1347.

31 Zob. Rozporzadzenie Rady Ministréw z dnia 21 grudnia 2020 r. w sprawie ustanowie-
nia okre$lonych ograniczen, nakazéw i zakazéw w zwiazku z wystapieniem stanu epidemii,
Dz. U. z 2020 r., poz. 2316.
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uzewnetrzniania religii wprowadzonych przez Rade Ministrow jako wymog
prawny ustawy pozwalajacej na ograniczenie kultu religijnego. Wartym
podkreslenia jest fakt, iz w Konstytucji RP powstat odrebny zapis odnoszacy
sie do wolno$ci zgromadzen (art. 57), jak i wolnosci uzewnetrzniania religii
(art. 53 ust. 5). Dlatego wedlug Ordo Iuris niestusznym jest zréwnywanie
wolnosci zgromadzen z wolnoscia uzewnetrzniania religii®2.

3.2. Stowacja

Republika Stowacka jak czytamy w zapisie Konstytucji z 1 wrze$nia
1992 r. wart. 1 ust. 1 ,jest suwerennym i demokratycznym panstwem praw-
nym. Nie jest zwigzana zadng ideologia ani religig”®. Cho¢ w preambule
Konstytucji odnajdujemy zapis odwotania do wartosci niematerialnych,
duchowych®* zaden z istniejgcych tam koscioléw nie ma statusu kosciota
panstwowego, a do codziennego zycia obywateli wprowadzono zasade
neutralno$ci religijnej. Wolno$¢ religijna zostata zagwarantowana w zapisie
art. 24 ust. 3 Konstytucji, ktéry daje mozliwos¢ autonomicznego decydo-
wania przez koscioly w kwestii nauczania, powotywania duchownych czy
zaktadania wspolnot zakonnych: , Koscioty i wspélnoty religijne zarzadzaja
samodzielnie swoimi sprawami, zwlaszcza ustanawiajgc swoje organy, swoich
duchownych, zapewniajac nauke religii i zaktadajac zakonne i inne ko$cielne
instytucje niezalezne od organéw panstwowych”. Wolnos¢ mysli, wyznania
religijnego, wiary oraz wolno$¢ sumienia gwarantuje art. 24 ust. 11 2, za$
prawo jednostki do wyznawania wiary indywidualnie, zbiorowo, publicznie,
prywatnie poprzez nabozenstwa czy inne czynnosci religijne z wiaczeniem
nauczania zostato zawarte w ust. 2. Powyzsze postanowienia zostaly zno-
welizowane w ustawie z 4 lipca 1991 r. o statusie ko$ciotéw i wspélnot
religijnych®®. W zwiazku z powstalym zagrozeniem rozprzestrzeniania sie
wirusa na terenie Stowacji wprowadzono stan wyjatkowy, obowigzujacy

32 Zalewski, Wolnos¢ kultu religijnego w wybranych krajach Europy — ograniczenia
zwiqzane ze stanem epidemii wirusa Sars-CoV-2.

% Konstytucja Republiki Stowackiej z 1 wrzesnia 1992 roku, z pdzniejszymi zmia-
nami, ostatnia z 23 lutego 2001r., http://libr.sejm.gov.pl/tek01/txt/konst/slowacja.html
[05.09.2022].

34 Tamze.

% Ustawa z 4 lipca 1991 r. o wolnosci religii i statusie ko$ciotéw i wspoélnot religijnych,
Zdkon o slobode ndbozZenskiej viery a postaveni cirkvi a ndbogenskych spolocnosti, https://www.
zakonypreludi.sk/zz/1991-308 [6.09.2022].



86 MARCELI RYSZARD GESLA OFM

w dniach od 16 marca do 14 czerwca 2020 roku a kilka miesiecy pdzniej
w pazdzierniku dodatkowe restrykcje, odnoszace sie do sprawowania kultu
i przebywania w pomieszczeniach sakralnych®. W kwestiach sanitarnych
obostrzenia zaaplikowane na Stowacji pokrywaty sie z tymi, ktére wpro-
wadzono w innych krajach europejskich. Wprowadzono m.in. ograniczenia
odnosnie do liczby os6b przebywajacych w pomieszczeniach zamknietych,
odstepy miedzy osobami, zakrywanie gérnych drég oddechowych oraz
dezynfekcje przedmiotéw kultu religijnego.

3.3. Niemcy

Wolnos¢ sumienia i religii gwarantuje zapis art. 4 Konstytucji Republiki
Federalnej Niemiec z 1949 roku®, gdzie w ust. 1 czytamy: ,wolno$¢ wyznania,
sumienia, przekonan religijnych i $wiatopogladowych jest nienaruszalna”.
Z kolei ust. 2 stwierdza, ze: ,zapewnia sie swobodne wykonywanie praktyk
religijnych”, natomiast art. 7 ust. 3 definiuje mozliwo$¢ nauczania religii
w szkotach publicznych. By jeszcze bardziej podkresli¢ regulacje zapiséw
prawnych pomiedzy panstwem a zwigzkami religijnymi, nalezy odwotaé
sie takze do Konstytucji weimarskiej*®. W niej zostaly przyjete postanowie-
nia, ze zwigzki wyznaniowe maja prawo do zarzadzania swoimi sprawami
w granicach podlegajacych ich wtasnemu ustawodawstwu.

Rok 2020 byt réwniez czasem weryfikacji prawa w niemieckim narodzie.
Niemcy podobnie jak wiele krajéw dotknietych pandemia koronawirusa
musiaty zmierzy¢ sie z tym trudnym i nowym wyzwaniem. Tym samym
25 listopada 2020 roku podczas konferencji ogloszono postanowienia ma-
jace na celu zabezpieczenia przed szerzaca sie falg pandemii. Podobnie jak
w innych karach europejskich zaapelowano do obywateli o zastosowanie
sie do restrykcji rzadowych. Jako obowigzujgce prawo wprowadzono za-
krywanie gornych drég oddechowych, zachowanie odstepu miedzy ludzmi,
a w przestrzeni prywatnej do ograniczenia sie¢ maksymalnie do 5 0séb z in-

36 Zalewski, Wolnos¢ kultu religijnego w wybranych krajach Europy — ograniczenia
zwiqzane ze stanem epidemii wirusa Sars-CoV-2.

7 Preambuta, Ustawa zasadnicza Republiki Federalnej Niemiec z 23.05.1949 r., http://
libr.sejm.gov.pl/tek01/txt/konst/niemcy.html [6.09.2022].

3 Konstytucja weimarska z 11 sierpnia 1919 r. (niem. Die Verfassung des Deutschen
Reichs). Uchwalona przez Zgromadzenie Narodowe zastapita Konstytucje Rzeszy niemieckiej
z 1871 roku; Konstytucja weimarska, https://pl.wikipedia.org/wiki/Konstytucja_weimarska
[6.09.2022].
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nego gospodarstwa*’. W zwigzku z wprowadzeniem obostrzen odnoszacych
sie do uprawiania kultu religijnego pojawiaty sie protesty katolikéw, ktorzy
uznali, ze wprowadzone zakazy oraz nakazy naruszaja ich wolnos¢ religij-
ng. Chociaz w wielu przypadkach sad potwierdzat fakt naruszenia prawa
wolnosci religijnej, to tym samym uznawal, ze ochrona zycia i zdrowia ma
pierwszenstwo przed prawem wolnosci religijnej*.

* * *

Wolnos¢ jest fundamentalnym prawem cztowieka. W niej réwniez
zawarte sg prawa do uprawiania przez jednostke publicznego kultu reli-
gijnego a poszczegdlne panstwa zobowiazuja sie do przestrzegania zasad
proporcjonalno$ci. W zwigzku z zaistniatg sytuacja pandemiczng mozna
mie¢ prze$wiadczenie, ze w wielu krajach te prawa i zasady zostaty naru-
szone. Nalezy tu wspomnie¢ chociazby fakt, ze w niektérych krajach Europy
wprowadzano rezimowe restrykcje w budynkach przeznaczonych do kultu
religijnego, gdy w tym samym czasie organizowano widowiska sportowe czy
inne manifestacje publiczne skupiajace setki a niekiedy i tysigce obywateli.

STRESZCZENIE

Prawo cztowieka do wolnosci stowa, sumienia czy wyznania religijnego jest jego
fundamentalnym prawem. Zadaniem wspdlnot wyznaniowych oraz Panstwa
jest, by we wzajemnej wspotpracy prawo to byto przestrzegane niezaleznie
od panujacej sytuacji. W obronie tych praw Kosciot stara sie wspotpracowad
z instytucjami panstwowymi a w sposéb szczegdlny z agendami Organizacji
Naroddéw Zjednoczonych.

Kosciot ma wielki wptyw na zachowanie godnosci cztowieka, podejmujac troske
o0 przestrzeganie prawa. Na szczegdlna uwage zastuguje dziatalnosé misyjna
Kosciota®'. To wtasnie misjonarze stojac na strazy prawa w wielowiekowej
tradycji gtoszenia Ewangelii niejednokrotnie przyptacali to wtasnym zyciem.

%9 Videoschaltkonferenz der Bundeskanzlerin mit den Regierungschefinnen und Regierung-
schefs der Liander am 25. November 2020, https://www.bundeskanzlerin.debkin-de/aktuelles/
videoschaltkonferenz-der- bundeskanzlerin-mit-den regierungschefinnen-und-regierungschefs-
der-lander-am-25-november-2020-1820110 [6.09.2022].

4 Zalewski, Wolnos¢ kultu religijnego w wybranych krajach Europy — ograniczenia
zwiqzane ze stanem epidemii wirusa Sars-CoV-2.

“ M. Geéla, Zycie, dzialalnos¢ i obecnos¢ bernardynéw w Martin Coronado — wybrane
zagadnienia, w: Franciszkariska dzialalnos¢ misyjna w stuzbie Ewangelii, red. M. Ge$la, A. Sitnik,
Kalwaria Zebrzydowska 2020, s. 44; tenze, Udziat klasztoru bernardynskiego w Przeworsku
w dziatalnosci misjonarzy bernardyrniskich poza granicami kraju w latach 1974-2014, w: 550 lat
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Stowa kluczowe: prawa ludzkie, godnos¢ cztowieka, wolnos¢ religijna, prawo
miedzynarodowe, Sars-Cov-2.

ABSTRACT

The human right to freedom of speech, conscience and religion is his funda-
mental right. It is the task of religious communities and the State to ensure
that, in mutual cooperation, this right is observed regardless of the prevailing
situation. In defense of these rights, the Church tries to cooperate with state
institutions, and in particular with the agencies of the United Nations.

The missionary activity of the Church has a great influence on the preservation
of human dignity and care for the observance of the law. It is the missionaries
who uphold the law in the centuries-old tradition of proclaiming the Gospel,
who often paid for it with their lives.

Key words: human rights, human dignity, religious freedom, international
law, Sars-Cov-2.
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MENSCHENBILD:
AN IMPORTANT FACTOR FOR OUR IDENTITY"

It was philosopher Friedrich Nietzsche who first understood three
things: First, that every one of us has a set of strong convictions on what
it means to be human?. Second, that these convictions lie at the bottom of
the epistemic and moral orders, by which we conceive and sort the world?®.
And third, that these convictions are very powerful, because they mold us:
Our deepest convictions about what it means to be human are self-fulfilling
prophecies; over time, they inscribe themselves into the human being and
slowly turn us into what we think we are®*.

Nietzsche called this set of convictions about the human being a “Men-
schenbild”. This concept has since then made a remarkable career in German
thinking and has become very important and ubiquitous, particularly in public
political and moral debates®. Unfortunately, there is no appropriate English

! The first part of this paper has already been published as: M. Zichy, What is a Men-
schenbild? Introducing a Fruitful German Concept, in: Self-awareness of Life in the New Era,
ed. by P. Jonkers, H. Xirong, Y. Shi, Washington 2020, p. 57-71.

2E Nietzsche, Ungzeitgemdsse Betrachtungen, in: idem, Kritische Studienausgabe, vol. 1,
ed. G. Colli, M. Montinari, Miinchen — Berlin — New York 1988, p. 368.

3 Idem, Nachgelassene Fragmente 1883, in: idem, Kritische Studienausgabe, vol. 10, ed.
G. Colli, M. Montinari, Miinchen — Berlin — New York 1988, p. 316.

4Idem, Menschliches, Allzumenschliches II., in: idem, Kritische Studienausgabe, vol. 2,
ed. G. Colli, M. Montinari, Miinchen — Berlin — New York 1988.

5 For the role of Menschenbilder in the different branches of the humanities and social
sciences see B. Rollka, E Schultz, Kommunikationsinstrument Menschenbild. Zur Verwen-
dung von Menschenbildern in gesellschaftlichen Diskursen, Wiesbaden 2011; Menschenbilder,
ed. A.K. Reichardt, E. Kubli, Bern 1999; Menschenbilder in der modernen Gesellschaft. Kon-
geptionen des Menschen in Wissenschaft, Bildung, Kunst, Wirtschaft und Politik, ed. R. Oerter,
Stuttgart 1999; for the role of this term in German public discourse see EW. Graf, Miss-
brauchte Gétter. Zum Menschenbilderstreit in der Moderne, Miinchen 2009, p. 133-176. For
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translation for this word. Like the term “Weltanschauung”, which has been
translated as “worldvision™, but is mostly used in English as a loan word
in its original German spelling, “Menschenbild” seems to be a specifically
German term. Literally, the term would be translated as “mental image of
the human being”, but the translations “understanding of the human being”,
“concept of human nature”, “idea of the human being” or “view of the human
being” may seem more appropriate. However, all these translations cannot
really grasp the specific meaning and the richness of the German term. In
particular, they miss the strong moral, societal and political connotations
the term has. Therefore, I will simply use the German word Menschenbild.
Put very boldly, a Menschenbild is a bundle of deep convictions about the
human being in general. As such, it functions like a scheme or a typification
about the human being; it is a typification of what humans are, how they
typically behave, what inclinations to act they have, what goals they have
or should have, etc. Or, even more simply: A Menschenbild is the specific
filter through which we look at human beings.

In this paper, I will elaborate on the insights Nietzsche had” and try to
make plausible two claims:

1) Menschenbilder, that is our bundles of deep convictions about the
human being, are fundamental for culture and society: They are the
central element of the epistemic and moral orders by which we conceive
and sort the world; so they are the cultural and historical a-priori par
excellence.

2) The bundles of convictions are extremely influential, for they mold the
human being. Menschenbilder are a kind of self-fulfilling prophecy: When
they are believed in, they inscribe themselves into the human being;
over time, they transform the human being and mold it according to
their understanding.

I will try to make these claims plausible in seven steps: First, I will de-
velop a definition of Menschenbild. Second, I will give a short overview of the
typical contents of Menschenbilder. Third, I will introduce the differentiation
between individual, group-specific, and societal Menschenbilder. Fourth, I will

a detailed conceptual history of the term see M. Zichy, Menschenbild. Begriffsgeschichtliche
Anmerkungen, ,,Archiv fiir Begriffsgeschichte”, 56(2014), p. 7-30 and the first chapter of
M. Zichy, Menschenbilder. Eine Grundlegung, Freiburg 2017.

¢ See D. Naugle, Worldview: The history of a concept, Cambridge 2002.

7 A full account of Menschenbilder can be found in Zichy, Menschenbilder.
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explain how our Menschenbilder are embedded in our every-day life, and
fifth, I will give a short description of the most important functions Men-
schenbilder fulfill in our every-day life. Sixth, I'll explain how Menschenbilder
are embedded in a society’s cultural system, and finally, seventh, I'll explore
the enormous impact Menschenbilder have both on human societies and on
human individuals, making the a major factor for human identity.

1. Menschenbild: A definition

Every one of us has several convictions about the human being in
general. Many of us, for example, hold that humans have free will or that
they should strive for societal harmony, some hold the belief that humans
are egoistic, some are convinced that they have been created by God, that
they have an immortal soul, etc. The specific set of convictions a person,
a group of people or a society has about the human being in general is what
Nietzsche calls a Menschenbild. So, a Menschenbild consists of several strong
beliefs about the human being in general: it is a bundle of convictions about
the human being. Encompassing several convictions, these bundles do not
only consist in the convictions themselves, but also in the relations between
them. The convictions will complement, support, and limit each other, and
every now and then they will also contradict each other. However, a certain
minimum of coherence, consistency and systematicity is characteristic of
every Menschenbild. Therefore, Menschenbilder can be defined as more or
less coherent bundles of convictions about the human being.

We all hold a myriad of convictions about the human being. We believe
that they usually have two legs, that they get older, usually have teeth, can
laugh, run, cry etc. In a strict sense, all our beliefs about the human being
are part of our Menschenbild. However, not everything we believe about the
human being is of equal importance. Some convictions are — in a practical
and systematic sense — more fundamental than others. For example, the
conviction that humans possess human dignity is practically and systemati-
cally more important than the belief that they usually have two ears. So,
according to our Menschenbild, some human features are more important
than others, which also means that some convictions about the human be-
ing are more fundamental than others. As a result we can say that, while
Menschenbilder comprise all our beliefs about the human being, including
the very trivial ones, they define certain beliefs as crucial. This allows us
to reduce Menschenbilder to these crucial convictions. Therefore, we can
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extend our definition: A Menschenbild is a more or less coherent bundle of
crucial convictions about the human being.

A further clarification needs to be added: Menschenbilder are bundles of
convictions about the human being in general, and not about an individual
human being or a particular type or a group of human beings. Although this
seems to be clear, it has to be left open who is included by “the human be-
ing in general”, for some Menschenbilder have a narrower, others a broader
definition of who is a human being. Racist Menschenbilder for example do
sometimes expel some members of the biological human species from the
purview of humanity, while some animist Menschenbilder extend it to ani-
mals, plants, ghosts or even things®.

The definition thus runs as follows: A Menschenbild is a more or less co-
herent bundle of crucial convictions about the human being in general. This
definition is very wide. It encompasses all sorts of views about the human
being. Therefore, it makes sense to further distinguish a wide from a narrow
meaning: In the wide sense, the term Menschenbild encompasses all kinds of
such views, for example literary views such as Shakespeare’s understanding
of the human, theoretical or philosophical understandings of the human like
Hobbes’, Nietzsche’s or Marx’s view of the human, scientific models of the
human like the homo oeconomicus, etc. In a narrow sense, which is both the
basic Nietzschean and the true sense of that term, the term only includes such
bundles of convictions about the human being that are embedded in ordinary
everyday life, i.e. the life-world. In other words: Real Menschenbilder have
a place in the real lives of real persons. From now on, the paper will focus
solely on Menschenbilder in this latter, life-worldly sense.

2. Types of convictions

Life-worldly Menschenbilder are bundles of crucial convictions about
the human being in general that are embedded in our everyday life. What
are these important convictions about? As people have numerous different
convictions about the human being in general, it is not possible to name
them all. However, as shown elsewhere?, it is possible to identify a few
categories of convictions, under which all the important convictions about
the human being fall. Through an analysis of what we need to know of

8 See P. Descola, Beyond Nature and Culture, London 2013.
? Zichy, Menschenbilder, p. 267-357.
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each other in order to deal with each other in everyday life, and through
an analysis of a number of culturally extremely diverse Menschenbilder it
is possible to draft a list of ten categories of important beliefs that every
image of the human being contains:

Categories of Convictions

Questions answered by the convictions

.| Convictions about who

belongs to humanity

Are all members of the biological species homo
sapiens human beings or is the definition of “human
being” narrower or broader?

.| Convictions about

fundamental ontological
features of the human being

What are the main (ontological) elements humans
are made of? Do humans only have a material body
or do they also have an immaterial soul (or even
two or three souls)? How are the relations between
these ontological elements, etc.?

.| Convictions about the

human being’s position
in the cosmos

What is the human being’s ontological, axiological
and power position with respect to all other beings?
Is the human being the pinnacle of creation, is it
nobler than all other beings or is it inferior to some
beings or are all beings of equal worth, etc.?

.| Convictions about

ontological, axiological and
legitimate power differences
between humans.

Are all human beings ontologically and axiologically
equal, and do all humans have the same right to possess
power, or are there fundamental differences between
humans, e.g. between man and woman, between old
and young, between races and ethnic groups, etc.

.| Convictions about the

character of human
individuality

Are human beings individual beings in a strong sense
or are they interconnected? Are individual beings
sub- or superordinate to society, etc.?

.| Convictions about the

human self

Do humans have one substantial inner core self, do
they consist of many selves, or is the self an illusion?
Is the human self interdependent, i.e. a result of
human relations, or is it independent, i.e. prior to
human relations? Etc.

Convictions about human
freedom

Do humans have free will, and if so, how far does it
reach? Is it just freedom of basic choice (e.g. choosing
coffee with or without sugar) or is it far-reaching
autonomy (e.g. choosing the moral system or one’s
life plan)? Etc.

.| Convictions about human

behavior (or human nature)

Is human behavior the result of innate dispositions or
is it learned? How moldable is human behavior? Are
there dominant factors determining human behavior
such as genes, sexual desire or societal influence? Are
there strong behavioral motivations and dispositions
such as egotism? Etc.
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9. | Convictions about core What are the capabilities only humans have? What
human capabilities are the capabilities that are particularly important
for being human (the ability of language, reasoning,
empathy, to feel and defend one’s honor, etc.) and
should these be trained? What capabilities are of
human value? Etc.

10. | Convictions about the good | What is the real goal of a human life? What is
human life the meaning of human life? What values should
a successful human life follow and realize? Etc.

These are the ten categories or issues we all have strong convictions
about. They form an important part of our background beliefs, which allow
us to interact with our fellow-humans and live our ordinary day-to-day lives.
It is important to see, however, that not everyone does necessarily have
clear beliefs about all these issues. To the contrary, the convictions about
many of these issues are often rather unclear and remain implicit in many
cases. Also, people very often do not clearly know what they believe, but
can at least tell rather clearly what they do not believe. For example, many
people in Western societies might not be able to tell whether they believe
humans have a material body and an immortal soul. But they will be able
to clearly deny that humans have a material body and three immortal souls.

3. Individual, group-specific, and societal Menschenbilder

Menschenbilder are bundles of convictions about the human being.
Every one of us has such a bundle of convictions. However, it is important
to realize that we usually do not have all our convictions about the human
being just for ourselves. On the contrary, we share many of them with other
members of our society. Our Menschenbild thus has several layers. If we
look a little closer we will discover that we share some of our convictions
about the human being with all or nearly all other members of our society.
In many countries, people for example share the convictions that humans
are free and responsible for their deeds, that they deserve moral respect,
that they remain themselves throughout their lives (and don’t become
completely other persons) etc.

Additionally, we will discover that we share some of our convictions
only with some other members of our society, i.e. with a group of people. In
most secular societies for example, only few members of the society share the
belief that humans have an immortal soul, or that God has created humanity.
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Finally, we will discover that we have convictions we share with nobody
else. These are convictions we hold completely by ourselves. For example, it
might be that somebody holds the completely private believe that humans
with long noses are particularly high principled, and it might well be that
somebody else holds the completely idiosyncratic conviction that regularly
brushing one’s teeth not only guarantees a low dentist bill, but is also good
for one’s spiritual healing.

Our bundle of convictions about the human being in general is thus
built up in different layers, formed by convictions we share with all, with
a few, and with no other member of the society we live in. These layers
can be isolated theoretically. By doing so, we are able to distinguish three
different bundles of convictions, i.e. three Menschenbilder:

1) Individual Menschenbilder, consisting of all the convictions an individual
person holds about the human being in general.

2) Group-specific Menschenbilder, being bundles of convictions that are
believed in by groups. Typical examples of such groups are religious
groups, sects, political parties, ideological groups, etc. A group-specific
Menschenbild consists of all the shared overlapping convictions the
members of a particular group have about the human being in general.

3) Societal Menschenbilder are bundles of convictions about the human
being in general that are embedded in a society or a culture and that
are embodied in a societies’ shared values, in the pedagogical system,
in institutions, in well-established practices, etc. Here too, the Men-
schenbild consists of the shared overlapping convictions the members
of the society have about the human being in general.

It is important to understand that these three kinds of Menschenbilder
do not exist next to each other, but are grafted on each other. Societal
Menschenbilder form the basis of the other Menschenbilder; they are a kind
of very rudimentary torso-Menschenbild that is open for expansion and
completion'®. And this is exactly what group specific Menschenbilder do:
they specify the societal Menschenbild and add convictions to them. And
individual Menschenbilder specify and add new convictions.

Our Menschenbilder are thus almost like a map: In a society, every
member gets the same copy of the societal map. In this map, only the most

19 This idea is inspired by Rawls’ (J. Rawls, The Idea of an Overlapping Consensus,
,Oxford Journal of Legal Studies”, 7(1987), no 1, p. 1-25 and idem, Political Liberalism,
New York 1993) concept of the overlapping consensus.
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important streets, buildings, rivers and mountains (i.e. the most important
convictions about the human being) are indicated, that is: those streets,
buildings, etc. which are necessary to know if you want to find your way
in this society. With these maps in their hands, every member of society
goes to the group or the groups he feels attached to — religions, political
parties, other ideological groups — and adds all the points, streets, corners,
etc. that are of importance for the groups he belongs to. And finally, with
this enriched map, people go home and add all the things that are of im-
portance to them as individuals. Note that the different layers on the map
are drawn in different colors, so that people are able to distinguish between
these marks on the map that are binding for all society members, and those
marks that are only binding for me or the group I belong to. And indeed, we
are well able to distinguish our private convictions about the human being
from the convictions we share with groups and the convictions that almost
every member of the society holds. We know what people in our society
generally think about the human being, and we know in which points our
convictions differ from these general convictions.

Among these three sorts of Menschenbilder, the societal Menschenbild
certainly is the most interesting and important one. A societal Menschenbild
is a more or less coherent bundle of convictions about the human being
that is shared by all - or at least by the majority of the — members of a so-
ciety. In pluralistic societies, the convictions of the Menschenbild bear three
characteristics:

1) The shared convictions are very abstract and thin with regard to
their content. The thick and rather specific convictions of the individual
and group-specific Menschenbilder are replaced by vague convictions that
can be specified in a variety of ways and that are thus compatible with
a whole range of more specific convictions*!. Take, for example, the rather
abstract conviction that humans have human dignity. In many societies, this
is a widespread conviction. This abstract conviction, however, leaves open
many questions: It does not define what human dignity exactly is, it does
not give a justification for human dignity, and it does not tell what exactly

11 This idea is drawn from the concept of ,,open Menschenbild“ which is, according
to some German legal scholars, the fundament of the German Constitution; for this see
W. Hofling, Offene Grundrechtsinterpretation. Grundrechtsauslegung zwischen amtlichem
Interpretationsmonopol und privater Konkretisierungskompetenz, Berlin 1987, p. 116-118;
M. Morlok, Selbstverstindnis als Rechtskriterium, Tiibingen 1993, p. 283; P. Héberle, Das
Menschenbild im Verfassungsstaat, 4th ed., Berlin 2008.
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follows from human dignity, for all this is a matter of divergent opinions:
For some, human dignity is rooted in the likeliness to God, for others, it is
rooted in the faculty of reason, for others again, it is rooted in biological
complexity, and some think that human dignity is rooted in nothing but is
a mere positing. Some think that abortion, death penalty, or active eutha-
nasia are all compatible with human dignity, while others think that they
are a violation of human dignity, etc. There is, hence, only a very narrow
societal consensus on human dignity; the shared conviction that humans
possess human dignity is very thin and abstract!?. But this is exactly the
reason why this conviction is open for more specific interpretations and
compatible with a wide range of more specific individual and group-specific
convictions about human dignity.

2) The Menschenbild of pluralistic societies contains only a few positive
abstract and thin convictions about important features of the human being.
In most Western societies for example, these convictions are, among oth-
ers: that every member of the biological species homo sapiens is a human
being, that humans possess human dignity and are thus morally equal, that
humans are (and should be) free and responsible for what they do, that
they are or have a self, a kind of enclosed inner realm to which only they
have access, that humans have numerical identity in the sense that they are
only one (and do not, as for example some African tribes think, consist of
three or four persons)®3, that humans possess transtemporal identity in the
sense that human persons remain themselves across the years and despite
all the changes they go through, etc.

3. It is important to see that societal Menschenbilder do not only con-
sist of a few positive convictions about the human being, but also contain
a number of negative ones. This is because those individual and group-
specific convictions that are not consensual in a society do not simply fall
outside the societal Menschenbild, but remain there as a blank space. For
example: The societal Menschenbild of a typical secularized society does
not contain religious convictions. These convictions, which may well be
found in individual and group-specific Menschenbilder, are not part of
the shared societal Menschenbild. However, these religious convictions

12See D. Birnbacher, Mehrdeutigkeiten im Begriff der Menschenwiirde, ,Aufkldrung
und Kritik”, Sonderheft 1(1995), p. 6; H. Dreier, Bedeutung und systematische Stellung der
Menschenwiirde im deutschen Grundgesetz, in: Menschenwiirde als Rechtsbegriff, ed. K. Seel-
mann, Stuttgart 2004, p. 35f.

3 Descola, Beyond Nature and Culture.
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do not simply disappear but are rather replaced by the shared conviction
that there is no shared belief in these religious matters. In secularized
societies, there is the shared knowledge that people do not agree whether
humans have been created by God, whether they have an immortal soul,
etc.; people agree to disagree in these matters. But this shared conviction
that people disagree in these matters is an important part of the societally
shared Menschenbild. Consequently, a societal Menschenbild does not only
consist of the shared positive convictions about the human being, but also
of the shared negative convictions about which human features there is
no societal consensus.

What is also important about societal Menschenbilder is the fact that
they are the core of a society’s individual and group-specific Menschen-
bilder. Recall the picture of the map: The most important markings, the
ones that are relevant and mandatory for all — regardless of the added
group-specific and individual markings — are the societal markings. This
becomes particularly clear by the fact that you cannot get rid of the soci-
etal Menschenbild without falling out of society altogether. For example:
Imagine you were a German Catholic. In this case, you also had a Catholic
Menschenbild, a Catholic understanding of the human being. And this un-
derstanding would open up the Catholic world to you — its narratives and
creeds, the practices of baptism, of weekly church ministries, of regular
confessions and so on.

Now, it could happen that you lose your Catholic faith and with it
also the Catholic Menschenbild. This might well be a very painful process,
and entail a severe identity crisis. And by losing your faith in the Catho-
lic Menschenbild you would certainly also lose the access to the Catholic
world that before made so perfect a sense to you, but now seems rather
absurd. However, even if you lost your Catholic understanding of the hu-
man being you could still participate in German society as a whole, you
could still orient yourself in the common life-world, you would still have
access to your former brothers and sisters in faith as members of your
common society.

Things would be dramatically different when you lose a societally shared
conviction about the human being. If you, for instance, seriously stopped
to believe that humans are free, then you would no longer be able to ori-
ent yourself in your society, let alone in your Catholic universe. The moral
system, the legal system, the educational system, the day-to-day interaction
wouldn’t make sense any more. Societal Menschenbilder are thus the most
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important ones. They are the fundament of individual and group-specific
Menschenbilder and almost cannot be denied in practice.

4. Menschenbild as hyper-typification

In order to understand what life-worldly Menschenbilder are and how
they function, it is important to see that every one of us carries around
with him or her a multitude of bundles of convictions about specific types
of humans, and that we constantly make use of these bundles: We all have
many different typifications, which we use to sort the people we encounter.
We come across somebody, and instantly and totally automatically we as-
sign that person to a category: this person is a child, a woman, a professor,
a policeman, an artist, a politician, an actress, etc.

But we do not only assign humans to mere categories, we also assign
them to convictions that are connected to the respective categories — convic-
tions about the type of persons that fit into the category. For example: Artists
are believed to be creative, sensitive and often socially difficult, plumbers
are — at least in Austria, where I come from — believed to be unreliable,
grumpy, always late and expensive. If these bundles of convictions about
a certain type of human are incorrect, unjust, inappropriate or problematic,
we call them stereotypes. But in many cases, our bundles of convictions
are totally unproblematic. For this reason, it is better to call them — just as
Berger and Luckmann do — typifications*“.

In every-day life, we have a huge stock of such typifications at our dis-
posal, and we draw from them when we need them. We need them to bring
order into the realm of humanity by classifying our fellow human beings. Our
Menschenbild also belongs to this stock of typifications; in fact, a Menschenbild
is basically a very general typification. As such, it works like an automatic
stereotype'®. Whenever I see a human being, I immediately and automatically
attribute to him or her a number of features — important and not so impor-

14See P. Berger, T. Luckmann, Die gesellschaftliche Konstruktion der Wirklichkeit,
Frankfurt am Main, 2010; A. Schiitz, T. Luckmann, Strukturen der Lebenswelt, 2nd vol.,
Frankfurt am Main 1979.

!5 For automatic stereotyping see M. Banaji, C. Hardin, Automatic stereotyping,
»Psychological Science”, 7(1996), no 3, p. 136-141; for stereotypes see J. Dovidio [etal.],
The SAGE Handbook of Prejudice, Stereotyping, and Discrimination, London 2010; Stereotype,
Vorurteile und soziale Diskriminierung. Theorien, Befunde und Interventionen, ed. L.-E. Petersen,
B. Six, Weinheim — Basel 2008.
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tant ones: I assume that this being is able to speak, that it has reason, that it
deserves moral respect, that it is or should at least be free and autonomous,
I assume that it needs food and sleep, that it will have mood swings and so on.

So, in my everyday life, I also carry with me a bundle of convictions
about the human being in general, and this bundle of convictions is activated
every time I come across a human being or I hear the word “human”. At this
moment, I so to speak put the bundle of convictions over the phenomenon.

However, Menschenbilder are not ordinary typifications, but a very
special kind of them. They do not stand at the same level as our other
typifications, but are prior to them. They are higher-order typifications, or
hyper-typifications'¢. This is due to two main reasons:

1) First of all, they are prior because they are more general: Before
I typify a human being as beggar, as professor or as plumber, I have to typify
this phenomenon as a human being — or rather, by typifying somebody as
a plumber or a professor, I have underhandedly always already typified him
or her as a human being. So, it is this very bundle of convictions about the
human being in general that opens up the realm of humanity and makes the
application of all our more specific typifications possible. Only if and only
after I have typified somebody as a human being I can use a more specific
typification and typify him or her as plumber or as artist.

2) Secondly, Menschenbilder are prior because they are on a higher, or
rather — the highest — hierarchical level of our typifications for the human being.
Images of the human being are equipped with epistemic and moral authority.
We generally think that our deepest core convictions about the human being
are more true and right than all our other typifications. That this is indeed
the case becomes clear when we correct ourselves. For example: When I read
a newspaper report about an extraordinary brutal case of rape and murder,
the thought could arise in me that it would be best to immediately put the
offenders, these monsters, against the wall and shoot them. However, if  am
at least a little bit sensible, my faculty of moral self-correction would come
into action the next moment: “You should not think that way”, I would say to
myself, “even these offenders are, their horrible deeds notwithstanding, hu-
man beings who have to be treated with respect and who thus deserve a fair
trial”. So, in this case, I have corrected a specific typification — the offenders

16 For the hierarchical structure of typifications see R. D’Andrade, Schemas and Motiva-
tion, in: Human Motives and Cultural Models, ed. R. D’Andrade, C. Strauss, Cambridge — New
York — Victoria 1992, p. 32.
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as subhuman monsters — with a higher typification, namely my Menschenbild
which comprises the convictions that human beings deserve moral respect and
fair trials. But I can only do so because I think that my convictions that humans
have dignity and deserve fair trials are more true than the thought I just had.

In short, our Menschenbilder are higher-order typifications that are
equipped with epistemic and moral authority. We believe that they are true
and right, and thus they are overruling other typifications.

Under normal circumstances, we are not aware of that. In general, we
apply our Menschenbilder completely automatically, and we automatically
assume that they are true and right. This is so because our Menschenbilder
are transparent for their referent. It is not the case that I perceive a human
being, and then I attribute him or her all the qualities I believe human be-
ings have in general. To the contrary, I just see a human being with all the
qualities I attribute to him or her. Only now and then it happens that we
orient ourselves knowingly by our Menschenbild, and only sometimes does
it comes to our mind that there is a difference between our Menschenbild
and the real human being.

5. Functions of Menschenbilder

It should have become clear by now that Menschenbilder are indeed
important elements of the epistemic and moral orders by which we con-
ceive and sort the world. But what exactly do we need a Menschenbild for?
Basically, a Menschenbild has the same functions as typifications in general
have'”. As shown elsewhere'®, Menschenbilder have at least ten functions of
which the five most important ones are:

1) Identification: Menschenbilder serve to identify an experienced phe-
nomenon as a human being. To identify a phenomenon as a human being
I need a set of criteria by means of which I can find out whether this thing
there is a human being or not. Menschenbilder contain these very criteria. But
if our Menschenbilder contain these criteria that allow us to identify human
beings, they establish or open up — as said before — the realm of humanity.

2) Reduction of complexity: Menschenbilder are very general concepts.
They reduce the myriads of human individuals, who existed, are existing,

17 For the functions of typifications see Stereotypes as Explanations. The Formation of
Meaningful Beliefs about Social Groups, ed. C. McGarty, V. Yzerbyt, R. Spears, Cambridge 2002.
18 Zichy, Menschenbilder. Eine Grundlegung, p. 172-190.
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and will exist, to an abstract type, and they reduce the multitude and variety
of specific features that individuals have to some abstract common features.
By this, Menschenbilder allow us to seize all human beings in a somehow
qualified entity, they enable us to interact with people unknown to us, and
they enable us to interact with various people at the same time.

3) Legitimation or justification: Menschenbilder serve to justify other
beliefs we hold about what is morally right or wrong, about how society
should look like, about which kind of education we cherish and so on. And
they serve to justify our actions towards our fellow people. To give an ex-
ample: If we justify our rejection of immediate death penalty for murderers
by saying that they have dignity and unconditionally deserve moral respect
and thus deserve fair trials, we refer to a moral conviction which is part of
a Menschenbild.

4) Orientation: Menschenbilder serve as points of orientation, in a double
sense: First, our Menschenbilder inform us about what to expect from other
people. For example: We usually expect that people behave more or less
rationally in normal circumstances. But we can expect this only because
we are convinced that humans are rational beings. Our Menschenbilder
thus tell us what we can expect from each other. They are the fundament
of mutual expectations and of the determination of what is normal human
behavior. Second, Menschenbilder serve as models, especially in education.
Our Menschenbilder tell us which features a human should have and which
faculties he or she should develop'®.

5) Identity formation: Menschenbilder are important for our identity.
They tell us what the core features of the human being are. By this, they
not only tell us what is important in human beings as such, they also tell
me, who understands myself as a human being, what I am in my core, what
is important in my life, where the goals and the meaning of my life lie.
Menschenbilder thus are existentially significant, because they are deeply
interwoven with our self-understandings and our identities.

6. Interweavings

Menschenbilder are not isolated entities. To the contrary, they are tightly
interwoven with many of our other beliefs we have about all sorts of things.

19 This is the main reason why the issue of Menschenbild plays such an important role
in German educational science.
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Actually, they are deeply embedded into the epistemic and moral orders
by which we conceive, sort and construct the world. They are part of what
can be called the system of meaning and beliefs which we need to have in
order to make sense of the world and to find our way through the world®.

This has not to be explained at length: It is quite obvious that our
deepest convictions about the human being are linked to a wide variety of
other believes we hold. They are linked to our ontological believes, they
are linked to our cosmological believes, they are linked to our moral, edu-
cational, juridical, political, societal beliefs, and they are of course linked
to our religious and ideological beliefs, etc. Moreover, our Menschenbild is
interwoven in many of the things we take for granted and in our every-day
judgements. If I, for example, cherish the government’s efforts for barrier-
free accesses in all public buildings, I do so on the basis of a Menschenbild
which tells me that people with impairments have equal rights.

That Menschenbilder are present almost everywhere becomes clear
looking at societies that have a Menschenbild that differs from the one we
are used to. Take, for example South Africa during the Apartheid: Race seg-
regation was everywhere. In every public bus, in every restaurant, in every
restroom, at every water fountain that was reserved for either white or for
colored people, in all the discriminating behavior and gestures one had to
show to each other, in the institutions, practices and so on, in all of that
was given the conviction that colored people are inferior to white people,
in all of that was present a racist Menschenbild that divided humanity into
two classes of different dignity?'.

In short: Menschenbilder are obviously almost everywhere, they are
deeply interwoven in all our cultural constructions. But as long as we are
familiar with them, as long as we identify with them, we are not able to
perceive them.

It is important to understand, however, that Menschenbilder are not
only an integral part of our cultural system, they form the very heart of it.
There are five reasons to justify this claim:

1) Our convictions about the human being are central, because there
are believes about the human being, and the human being is the very entity
for whom culture and the system of meaning and beliefs exists.

20 Others call this system of meaning and beliefs the world (Martin Heidegger: “Welt”), the
symbolic order (Jacques Lacan), the form of life (Ludwig Wittgenstein), the cultural system, etc.
2 See B. Lapping, Apartheid: A History, New York 1986.
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2) The Menschenbild is that very element of culture by which the real
human being gets access to culture and the system of meaning and beliefs:
My parents and my society implicitly teach me that I am a human being,
and if T accept that and if I hence identify myself with the Menschenbild
they provide me, I also begin to understand how all the other things relate
to me as a human. So, the Menschenbild is the cultural element through
which I get access to the system of meaning and belifs, and through which
all other things — the world as a whole- gains its meaning for me.

3) Not only is the Menschenbild the element by which I enter the system
of meaning and belief, it is also the place where this systems touches reality,
where it materializes. This thought can be explained by an an example: If
I have a belief about a specific stone, my belief will let the stone untouched.
The stone will be touched only when I — e.g. because of my belief that it
is a wonderful stone and that it has a good structure — start to carve it in
order to make a statue out of it. In most cases, things are exactly like this:
our beliefs about them have no direct influence on them, but only an indi-
rect influence. In the case of our beliefs about the human being, things are
quite different. Again, these beliefs are also beliefs about myself, and as
such, they exert a direct influence on how I feel, how I see myself, on how
I judge myself and so on. The system of meaning and belief — the cultural
system — has its focal point in the Menschenbild: This is the very place where
the system directly transforms reality.

4) The Menschenbild is the central cultural element, because it pro-
vides all our other beliefs to which it is linked with relevance. For example:
The belief that God exists would, if taken as an isolated belief, be rather
insignificant. It becomes significant only when there is a link to the human
being, that is, when there are additional beliefs, such as: the human being
has been created by God, the human being is under rigorous observation
of God and so on. All the things in the world have relevance for us only if
they are somehow linked to the human being, which means: linked to our
convictions about the human being.

5) The Menschenbild is not only linked to many beliefs. As said before,
it is also the justifying fundament of many beliefs, among them in particular
our moral, educational, societal and political beliefs.

To conclude: Menschenbilder not only are an integral part of the systems
of meaning and beliefs, by which we sort or construct the world, they are
also the central element of these systems. Our cultural systems thus have
an anthropocentric structure — though they may not be anthropocentric in
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content, they are necessarily always anthropocentric in their structure, i.e.
they revolve around the Menschenbild.

7. Impact

Let us now come to the last and most important issue: The impact of
Menschenbilder. The whole investigation into the Menschenbilder wouldn’t
make sense were it not for the fact that they are extremely influential.

It is a well-known fact that stereotypes like gender-stereotypes or racial
stereotypes, exert a deep influence on how we perceive the world and how
we act in it?2. Menschenbilder are nothing else than specific forms of higher-
order typifications. As such they:

1) coin our perception of ourselves and our fellow-humans. They deeply
influence the way we percieve, we feel, we think and act towards human
beings. This has also been confirmed by a number of empirical studies?;

2) deeply influence societal institutions, because institutions are built
around the way we understand the human being. Menschenbilder are thus
the fundament of our moral, pedagogical and juridical systems. Gustav
Radbruch, the famous German legal scholar was only the first of many
other German legal scholars who claim that the understanding of the hu-
man being is absolutely crucial for law and lawmaking. According to him,
Menschenbilder are “epoch-making” in the history of law?*. Likewise, the
famous educational theorist and existentialist Otto Friedrich Bollnow has,
as many others after him, claimed that “anthropology [in the German sense
of than word, i.e. Menschenbilder] is the key to every pedagogical system”?;

3) exert a deep influence on the constitution of the human being. In
particular, they mold our personality: Just imagine a child that is brought
up in a society which believes that autonomy, reason and self-reflection are
the best and most valuable human faculties. Under normal circumstances,

22 See The Cambridge Handbook of the Psychology of Prejudice, ed. C. Sibley, F. Barlow,
Cambridge 2017; Dovidio [et al.], SAGE Handbook of Prejudice.

23 See e.g. P. Greenfeld [et al.], Cultural Pathways Through Universal Development,
»Annual Review of Psychology”, 54(2003), p. 461-490; H. Markus, S. Kitayama, Culture
and the Self: Implications for Cognition, Emotion and Motivation, ,Psychological Review”,
98(1991), no 2, p. 224-253.

2 G. Radbruch, Der Mensch im Recht, in: idem, Der Mensch im Recht. Ausgewdhlte
Vortrdge und Aufsdtze iiber Grundfragen des Rechts, 2. edition, Gottingen 1961, p. 9-22.

% O.E Bollnow, Die Pddagogik der deutschen Romantik. Von Arndt bis Frobel, Stutt-
gart 1952, p. 25.
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the child will of course develop these faculties, because everybody expects
it to do so, and because the society provides the space where the child
can train these faculties and learn to “use its own mind without another’s
guidance”, to quote Kant?®. The child will develop these faculties, because
society provides training from the very first moment on, provides role models
and so on. In contrast, imagine a child that is brought up in Afghanistan,
where the ability of subordination is meant to be the most important one.
This Afghan child is likely to bring to perfection the ability of obedience,
the ability to suppress its own wishes, the ability to adapt itself to the social
situation it is in, and it will develop a very sophisticated sensorium for social
hierarchies. At the same time, it will, if at all, only rudimentary develop the
faculty of independent reasoning and self-reflection.

There is a last point to make: Menschenbilder not only influence hu-
man personality, but also human subjectivity. They influence the way how
it feels to be human.

For every one of us it feels somehow to be. What it meant by “it feels
to be” in this context is rather trivial. While you are sitting in your room,
reading this paper and maybe asking yourself “What is he talking about?”,
you sense that you are sitting in a room, maybe you feel that you are get-
ting tired, and or course you feel that it is you who is sitting in the room
and getting tired, etc. Whatever we do is accompanied by a number of
self-feelings?’. These accompanying self-feelings can be called the feel-
ing to be. The claim is, that this self-feeling or that these self-feelings are
deeply influenced by the societal Menschenbild under which we grow up
as a child.

I will try to clarify this by an example: I most modern Western societies,
it is believed that the human being is an autonomous and self-identical entity,
that is: Modern Westeners generally think that humans have the faculty to
freely choose how they want to life, and that they indeed should develop
and exert this ability, and they also think that humans stay themselves
throughout their lives, notwithstanding all the changes they go through, and
they believe that humans are basically one whole thing and not consisting
of two or more persons or spirits. And in fact, most Westerners feel exactly
this way: they feel that they are, as persons, free or even autonomous, they

26 1. Kant, An Answer to the Question: ,What is Enlightenment?“, London 2009 [1784].
%7 See A. Damasio, The Feeling of What Happens: Body and Emotion in the Making of
Consciousness, Boston 1999.
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feel to be self-identical through time, and they feel to be one whole thing,
even though they sometimes are torn apart inwardly.

There are two things to say here:

Firstly: These self-feelings have a transcendental character, for they
fundamentally define the place from which we perceive the world. These
self-feelings are a core precondition of how the world appears to us and
how we act in this world. Just imagine how the world appeared to us if we
thought we were completely determined, if we thought we were consisting
of more than one person, and if we thought of being somebody else every
new day.

Secondly: These self-feelings are a product of our convictions about the
human being. We do not believe that we are autonomous and self-identical,
because we feel to be autonomous and self-identical, it is the other way
round: We feel to be autonomous and self-identical, because we think we
are autonomous and self-identical. It was our Menschenbild that made us
to what we are. This claim can be made plausible by a look at some parts
of the world. There are parts in this world where we find people who don’t
think the way modern Westeners think about the human being, and who
obviously do not have the same self-feelings as modern Westeners have.
Anthropologists have collected plenty of evidence that there are tribes — like
Australian Aborigines — who think that the human being is not free but to-
tally in the grip of a metaphysical power that permeates everything and is
merging people, animals, plants, places and ancestors into a complex unity.
According to this understanding, human beings resemble remote-controlled
“puppets”, to quote the French anthropologist Philippe Descola?. Or, take
some tribes of the West-African Peul (or Fulbe), who think that the human
being is inhabited by a number of persons whose presence in the body
changes in time. Or think of the African Samo in Burkina Faso who believe
that the human being is consisting of a multitude of ontological elements
that constantly come and go as they like and that change all the time. In
this case, the individual is every day a new individual. All these people have
radical different understandings of the human being, and therefore, they
also have radical different self-feelings.

If this claim is true and Menschenbilder do indeed influence human
self-feelings, how can we explain this influence? A rather primitive model
could help to understand this:

% Descola, Beyond Nature and Culture.
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1) We all, as human beings, make the experience of a broad range
of very different feelings and self-feelings: I feel or experience that I can
control something — my thoughts, my body; I experience that I can ob-
jectify myself and look at myself as if I was outside myself. In a similar
manner, I experience that I am dependent on things and circumstances;
I experience that I can’t control things that happen: thoughts just pop up
in my mind without asking, strong emotions like fury, anxiety or sexual
arousal overwhelm me, I experience dreams that take me away in strange
worlds, etc.

2) Depending on the Menschenbild under which I grow up, I learn to
interpret these diverse feelings and experiences them in a very different
manner. It is these very interpretations by which my feelings and interpre-
tations are molded. There are three mechanisms at work:

a) The feeling itself is changed by the interpretation. Depending on how
we interpret a feeling, the feeling will be experienced. Take, for example,
sexual arousal: If I've leant that sexuality is a bad thing, my sexual sensa-
tions will have a quite different qualitative character compared to when I've
leant that sexuality is a completely natural and good thing. Likewise, the
experience of having a will will have a quite different qualitative character,
depending on whether I've learned that the will is my will, or I've learned
that my will is the result of an outer power that permeates me, or even that
my will is, as Buddism teaches, a mere illusion.

b) It also depends on the Menschenbild with which feeling or sensa-
tion I identify myself. If I learn that the will is basically me, I will identify
myself very strongly with the feelings of having a will and with the actions
I cause by my will. If I learn that my will is an outward power or an illu-
sion, I will not identify myself with the respective sensations. If I lean that
I am a self-identical entity, I will identify myself stronger with the feelings
and experiences of being an identity. If I learn to the contrary, that I am
a non-identical entity, I will identify myself stronger with feelings of being
torn-apart and non-identity.

¢) Menschenbilder influence the focal point of my self-perception. If
I learn that I am an identical entity, I will experience my feelings of identity
much stronger that my feelings of non-identity. If I, on the other hand, learn
that I am a non-identical entity, it will be the other way round.

As a conclusion, it can be said that Menschenbilder are indeed a kind
of self-fulfilling prophecies. When they are really believed in at a societal
level, they will inscribe themselves into the human beings who believe in it,
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and will mold these human beings according to the ideas the Menschenbild
represents.

o
x

The aim of this paper was to elaborate on a concept which goes back to
Nietzsche and has since then become very popular in the German speaking
(academic) world: the concept of Menschenbild. Menschenbilder are more
or less coherent bundles of crucial convictions about the human being
in general. They are ubiquitous phenomena: Every one of us believes in
a Menschenbild. As we share many of our anthropological convictions with
a few or even with most people in our society, it makes sense to distinguish
individual, group-specific and societal Menschenbilder, of which the last
one is the most important as it forms the core of the two other two. In our
everyday lives, these bundles of convictions play an important role. They
function like higher-order typifications that are equipped with epistemic and
moral authority. Not only are they deeply embedded in the epistemic and
moral orders by which we perceive and sort the world, they are the central
element of these orders.

As such, they deeply influence how we see and act in the world. Even
more, they also deeply influence how and who we are as humans. Menschen-
bilder are a kind of self-fulfilling prophecies: The mold the human being
according to the ideas the human being has of him-or herself. If we take
all this into account, the claim is justified: Menschenbilder are not only the
historical-cultural apriori par excellence, they are indeed a crucial factor
for human identity.

ABSTRACT

Similar to the concept of Weltanschauung, the related concept of Menschenbild
seems to be a specific German concept that is hard to translate: it means an
individual person’s, a group of people’s or a society’s understanding of the
human being as such. This paper aims at introducing this latter concept, which
plays animportant role in German public, political, and academic discourses,
thus making plausible the claim that every one of us has a Menschenbild and
that Menschenbilder are very important and influential factors, in particular
for our identity as humans. After elaborating on a definition of the concept,
the paper explains what kinds of beliefs typically belong to a Menschenbild,
introduces the differentiation between individual, group-specific and societal
Menschenbilder, explains how they are embedded in our everyday life, gives
a short description of their most important practical functions, explains how
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Menschenbilder are embedded in cultural systems, and explores their deep
impact on society and human individuals.

Key words: Menschenbild, man, identity.

STRESZCZENIE

Podobnie jak pojecie Weltanschauung, pokrewne pojecie Menschenbild wy-
daje sie by¢ specyficznym niemieckim pojeciem, ktére trudno przettumaczy¢:
oznacza ono rozumienie cztowieka jako takiego przez pojedyncza osobe,
grupe ludzi lub spoteczenstwo. Niniejszy artykut ma na celu wprowadzenie
tego ostatniego pojecia, ktére odgrywa wazng role w niemieckich dyskur-
sach publicznych, politycznych i akademickich, uprawdopodobniajac tym
samym twierdzenie, ze kazdy z nas posiada Menschenbild i ze Menschenbilder
sg bardzo waznymi i wptywowymi czynnikami, w szczegdlnosci dla naszej
tozsamosci jako ludzi. Po opracowaniu definicji pojecia, artykut wyjasnia,
jakie rodzaje przekonan zazwyczaj nalezg do Menschenbild, wprowadza roz-
réznienie miedzy indywidualnymi, grupowymi i spotecznymi Menschenbilder,
wyjasnia, jak s3 one osadzone w naszym codziennym zyciu, podaje krotki
opis ich najwazniejszych praktycznych funkcji, wyjasnia, jak Menschenbilder
sg osadzone w systemach kulturowych i bada ich gteboki wptyw na spote-
czenstwo i jednostki ludzkie.

Stowa kluczowe: Menschenbild, cztowiek, tozsamo$¢.
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INDIVIDUAL IDENTITY
IN THE CONCEPTS OF MODERN,
LATE MODERN AND POSTMODERN SOCIETIES:
A COMPARATIVE ANALYSIS

Anthony Giddens: reflexive project of self-identity

Giddens treats the reflexive project of self-identity as an individual experi-
ence. With respect to individualisation, Giddens agrees with classical thought
of Durkheim. For Giddens, the concept of identity expresses the individual’s
self-determination in the world, his own conscious project located within the
framework of life. Even though Giddens connects the formation of individual
identity with the process of socialisation and entering in interactions with the
environment, yet the individual’s activity in this respect is of crucial impor-
tance to a degree in which the individual ties his inner world with the external
world. Giddens underlines that in current age, individuals have much more
opportunity to shape their own lives than once was the case. The individual
(or personal) identity as opposed to the social identity of an individual does
not entail such features that are common for many people, but which are the
determinant of individual separateness with respect to others.

The reflexive project of self-identity is about the understanding of identity
where every moment of life is worth thinking about, thus it triggers intense
reflection about the self and the shape of own life. Such behaviour provides
self-identity with the characteristics of auto-therapy, due to the fact that the
individual, being in a constant dialogue with the self, becomes an opinion
maker and a regulator of own deeds. At the same time, the individual may
use it to introduce changes to own perception of the world, experiencing it
or the actual mode of conduct. The basic issues that define the late modern
man’s existence are problems contained in questions: what to do? How to
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act? Who to be? They allow the individuals to determine their future tasks
and to focus on what will happen, on their plans and intentions. Pondering
on the present and autobiographical history of own life does not necessarily
halt the individual here and now, does not limit the individual’s current expe-
riences, but predestines him to act for the future. Giddens (following Janette
Rainwater) uses the term “dialogue with time”, which allows for looking at
life and time related to it as a qualitatively open future to be lived, and not as
a finished and past stage, which cannot be changed via any available means.
This, in turn, offers a feeling of certainty and being in control of what may
still happen; thus, it allows for avoiding certain unwanted consequences of
possible events from the future. Reflecting not only on the current and past
events, but also the ones that are possible in the future results in domestica-
tion of commonplace risk. Reflexivity of self-identity refers both to the past
events, as well as the ones that are potentially incorporated in the project for
the future. In-depth awareness of time and intense reflexivity immerse man
in relations and inter-human dealings, as he focuses his activity on current
tasks, thus on cooperating with others. Reflexive inclusion of future dealings
in current activities assists acts which, on account of multitude of possible
solutions, have a counterfactual nature (every choice is related to a decision,
which simultaneously entails resignation from many other options that were
not chosen and dooms the individual to the risk related to it).

It has to be noted that Giddens juxtaposes the concept of self-identity
to the commonly accepted perception of the ego. Nowadays, it is strongly
related to reflexivity. If he identifies the ego with self-identity, he only does
it in the sense in which reflexivity provides the ego with an additional em-
phasis, in the meaning in which it calls for considering the ego a reflexively
generated category. Giddens goes beyond the interactionist approaches to
the ego as a product of socialisation processes and effects sustained by con-
stant entering into social interactions. Even though these basic factors are
necessary and constructive for generating a late modern ego, yet they seem
to be insufficient. Intense reflexivity is required, namely ongoing conscious
reflection on own biography. In Giddens’ words: “Self-identity, in other
words, is not something that is just given, as a result of the continuities of
the individual’s action-system, but something that has to be routinely cre-
ated and sustained in the reflexive activities of the individual'”.

1'A. Giddens, Nowoczesnos¢ i tozsamosé. ,,Ja” i spoleczeristwo w epoce pdgnej nowoczesnosci,
przet. A. Szulzycka, Warszawa 2001, p. 74.



Individual identity in the concepts of modern, late modern and postmodern societies... 117

The sense of self-identity seems to be enclosed within the individual
project of life and acquires significance as an important category for specific
individuals and their biographies. Being more precise, biographies are sig-
nificant for the individual experience of own identity. Reflecting on the self
not so much creates the “I”, but the “I” is sustained by ongoing reflection on
its changing shape. The meaning of reflexive approach to one’s own self in
the process of shaping identity is clearly shown when the individual uses the
category of “ideal self-identity”. It is a motivating factor in building the “1”
concept. Personal integrity, as the achievement of an authentic self, comes
from integrating life experiences within the narrative of self-development.
Such capacity requires the person to be authentic, not only in relations with
people, but also in the meaning of being honest with respect to own self.
The capacity of independent thinking and acting, created in the course of
interactive behaviour, acquires significance in the process of transition to the
post-traditional. It provides the individuals with almost unlimited potential
where they can build their own identity. Thus, in the process of shaping
and confirming identity, all activities undertaken by an individual become
important, determining it even via minor activities and acts of choice.

It is worth emphasising that self-identity perceived in this manner
manifests its’ complex structure. In this concept, an individual is a thinking
and reflexive creature. The individual is not defined by structural condi-
tions and his activity is, to a great degree, autonomous. A man manifests
complex self-awareness (mainly as a result of individual training), which
adopts various forms, on account of the individual’s involvement as part of
institutional constructs. The category of self-identity treated as a reflexive
project is characterised by ten features?:

— formation and reproduction of integrated feeling of self-identity relies
on individual self-understanding and self-discovery, which means that
self-identity is a reflexive project and the individual is responsible for it;

— the project of the self-determines the development from the past (as
an autobiography) to the anticipated future, which jointly constitute
the course of life;

— the modern form of reflexivity ponders on every moment of life; it is
continuous;

— the narrative of the self (creative contribution of the individual to the
self-development) allows for maintenance of a desired cohesive identity,

2 Ibidem, p. 104-112.
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whereas autobiography (recorded or not) is treated as the “core of the

individual ego”;

— control of life by the individual via control of time (dialogue with time);

— inclusion of the body in the self-project as an element of the system of
acting (e.g. body needs with respect to diet and exercises); the body
attracts attention to processes that refer to it, thus it attracts reflection;

— keeping balance between an opportunity and risk understood as self-
-fulfilment, which means acceptance of new challenges and risks as
a consequence of being liberated from the past and opening to new
experiments;

— authenticity as a moral axis of self-fulfilment allowing one to remain
honest with respect to oneself;

— mutual dependency between the risk and opportunity is designated
by the so-called transitions and their series constitute the course of
life; at any moment, also a crisis moment, an individual is capable, in
a conscious manner, of accepting risk in order to get new and hitherto
unknown opportunities;

— self-reflexivity: this is the course of development of “I”; eventually, all
points of reference of an individual are determined by it, thus from the
“inside”.

In principle, all of the features listed above refer the project of build-
ing self-identity to intellectual processes and pondering on the shape that
the project will adopt in the subsequent moments of life. Thence frequent
determinations such as self-awareness, self-determination, inner orientation
of thoughts or self-reflexivity. The conscious nature of self-determination and
reflexivity are the most important features of the late modern man. They
are significant on account of the “pluralisation of lifestyles” (term of Peter
L. Berger). Nowadays, in a situation of easy permeation of various lifestyles
and their relatively common availability, reflexivity occurs as a decision-
making centre with respect to the choice of a particular lifestyle. Conscious
pursuit of a specific lifestyle is tantamount to thoughtful resignation from
entering new regions of the social world, which prefer the models of con-
duct at a discord with the previously selected styles. Making specific acts of
choice which constitute the building of self-identity takes place not only as
part of lifestyles, but also in the so called sectors of lifestyle. Reflexivity is
the indispensable factor for shaping the “I” concept on all levels on which
the formation of self-identity takes place: starting from the most elementary
acts of choice in daily life, through selection of a lifestyle, up to the deci-



Individual identity in the concepts of modern, late modern and postmodern societies... 119

sion about staying (or leaving) the specific sectors ensuring consistency of
a biography. Designing the shape of own biography, thus reflexive building
of self-identity, takes place within the plan of life. It makes reference to the
necessity of holding “dialogue with time”. Planning does not exclusively
encompass the anticipated events in the future, but helps to “colonise the
future”, which should contribute to the reinforcement of the individual
feeling of control over time. Even though Giddens sees the occurring social
transformations as factors that stimulate individual self-development, yet
he also acknowledges that such vision is becoming more and more common
and paralysing for individuals.

An important issue related to the building of individual self-identity is
inclusion of the area of corporeality in this process. The project of self-identity
encompasses not only the sphere of thought, thus creating self-awareness
and confirming it in the subsequent episodes of life, but also multiple issues
related to the body and its’ functioning. “[...] Appearance becomes a central
element of the reflexive project of the self*”. Preservation of the feeling
of bodily continuity becomes important with simultaneous occurrence of
changes that refer to it either naturally, or consciously caused by man (inclu-
sion of body modification in the reflexive project of self-identity). Giddens
claims: “Bodily regimes, which also bear directly on patterns of sensuality,
are the prime means whereby the institutional reflexivity of modern social
life is focused on the cultivation — almost, one might say, the creation —
of the body*”. It is impossible to avoid making the body involved in this
process on account of the role that it plays in daily communication. In the
majority of cases, embodying inner emotions and feelings is not problematic
for an individual. This results from continuity and recurrence of activities
undertaken by it and is a result of a close co-existence of corporeality and
time, the experiencing of which is something obvious in daily life. Even if
repetitiveness of human activities cannot be understood literally, yet the
repetitiveness of social life positions the human body with respect to routine
activities. Apart from it, the problem of temporariness refers to the body, as
it is inseparably doomed to finiteness (death). Differentiating three types
of experiencing of time by the individual — daily experience, duration of
the individual and long duration of institutions — Giddens writes about the
second one: “The finitude of the life span of the human agent as a ‘being

% Ibidem, p. 138.
+Ibidem, p. 139.
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towards death™®. This time is irreversible and its’ relation to the process of
self-identity building is direct: the length of life designates the time in which
self-identity is being shaped. It is certain that inclusion of the body in the
modern project of building self-identity has far greater consequences than
the ones resulting from entering into social interactions and externalising
them as part of non-verbal means of expression. The body acquires signifi-
cance as an integral ingredient of individuality (the “I” dimension), which
has a dual sense in the context of social activities. It is simultaneously used
to sustain the continuity of “I” for the individual as such (“subjective I”)
and to present “I” to the outside, thus maintaining continuity of individual
existence in a bodily form for the others (“objective I”). Furthermore,
corporeality acquires significance in a social sense, thus in co-existence
with other people. Late modern contexts pertaining to the human body go
far beyond considering it exclusively a tool of individual activities. Being
a physical organism, the body remains a matter that requires man’s care
and health procedures; furthermore, it may provide extreme impressions of
pain and pleasure. Both the specific appearance of the human body, as well
as man’s manner of conduct in every situation in which he finds himself
acquire increasing significance along with development of modernity. This
happens due to the fact that not only the sensual experience of the world
is subject to ongoing reflection, but also the body.

Without delving into the problems of disease cases where the spheres
of consciousness and corporeality are split up, it has to be said that the
body, when entering the range of the self-identity project, has to be in
concord with the consciously developed identity structure. Approval is
meant to ensure optimum development of mutually dependent spheres of
consciousness and corporeality. It is about maintaining such co-operation
of the body and the consciousness which make the first one the tool of the
second, within the borders of preserving the feeling of unity of the body and
the consciousness acceptable for the individual. Separation of these spheres
may pose a threat of “disembodying” of the self, thus a discrepancy of acts
and practices undertaken by the body and internally pursued narrative of
own biography. The reflexive self-identity project, consisting in conscious
pondering on own biography, should also capture the desired, from the
individual point of view, balance between the body and the consciousness.

> A. Giddens, Stanowienie spoteczeristwa. Zarys teorii strukturacji, przel. S. Amster-
damski, Poznan 2003, p. 76.
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The optimum solution for their co-existence lies between the complete
liberation of the consciousness from the body and complete unity of the
body and the mind. Preserving the feeling of unity between the body and
the consciousness results from individual interest in own body, as well as
inclusion of the sphere of own consciousness in such interests. Currently,
such integrity is not easy to accomplish, mainly on account of changes that
pertain to corporeality as such. Giddens writes: “The body participates in
a very direct way in the principle that the self has to be constructed”. In
late modernity, the issues of approach to corporeality of man are subject
to significant transformations. Here, the post-traditional tendency for ask-
ing questions and challenging the things that had been previously treated
as timeless and independent from man seems to be applicable: “Like the
self, the body is no longer accepted as ‘fate’, as the physical baggage that
comes along with the self. We have more and more to decide not just who
to be, and how to act, but how to look to the outside world””. This may
have consequences in the form of aiming towards culturally generated and
socially desired body shapes (nutrition regimes causing anorexia and buli-
mia). However, the impact of the post-traditional order on corporeality is
neither explicit nor pre-ordained. Man’s corporeality is subject to reflexivity
just like other threads of self-identity constructed by him. This means that
an individual permanently analyses the circumstances in which he acts and
thus the cultural models pertaining to the care for the human body and the
models of behaviour with respect to it.

Zygmunt Bauman: self-identity as a strategy
for being-in-the-world

Self-identity is the basic category that Bauman uses to describe the
condition of the contemporary man and his complex relations with the
postmodern and globalising world. It is treated as a determinant of the
postmodern world and, at the same time, its “natural” product. Self-identity
is some sort of necessity, something that cannot be avoided and an insepa-
rable phenomenon of social development that takes place in the modern
societies. The necessity pertaining to self-identity is, to a great degree, the

6 Idem, Nowoczesnos¢ i tozsamosé, p. 297.
71dem, Poza lewicq i prawicq. Przyszlos¢ polityki radykalnej, przel. J. Serwanski, Po-
znan 2001, p. 94.
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result of real conditions generated by postmodernity. “The question about
self-identity originates from the feeling of wobbliness of existence, its ‘ma-
nipulativeness’, ‘non-specificity’, uncertainty and insufficiency of all the
forms that it has adopted. It also results from the impression that in these
conditions, choice is a necessity and freedom is a man’s fate®. The choice
constitutes a necessity also with respect to the undertaking of the process
of building self-identity. This is a task to be performed by every individual
man in the course of his life; it is an irrevocable and pressing task. At the
same time, it points out to the origin of the concept of self-identity, as it
appeared in response to the actual social needs resulting from the willing-
ness to determine oneself with respect to the others. Making attempts at
self-determination of individuals (and groups) bears fruit in posing the
fundamental question: “Who am I?” (“Who are we?)™. In the present times,
self-identity is meant to provide man with an answer to the indefiniteness
and instability of the reality in which he lives on a daily basis. It is meant to
be a point of reference (or even a point of reliance) in situations that have
not been defined once and for all and, on account of their indefiniteness,
require defining on an ongoing basis and sometimes even at the spur of the
moment. Such liquid reality provides building material for the foundations
of individual identity. The process of self-construction is a task that emerges
from inter-human relations and forms that they acquire these days. Bau-
man says: “[...] self-identity is not given to man; it is necessary to look for
it, and the life process is a stretch of such searches, a process in the course
of which one finds (or not) one’s identity in one or another way”°. It may
also be determined in this way: identity determines “to be or not to be” of
the postmodern man.

Self-identity is a new term for the new times and as such becomes
a problem with which a modern man has to come to terms with. The neces-
sity of shaping self-identity is paradoxically intertwined with freedom and
is one of the numerous postmodern ambivalences. The privilege of freedom
includes an element that does not allow for acknowledging it a clear benefit.
Freedom as such is marked by features of ambivalence; lack of agreement
for any pressure is in constant opposition to the desire to stay among others,

8Z. Bauman, Dwa szkice o moralnosci ponowoczesnej, przel. J. Bauman, Warsza-
wa 1994, p. 9.

9 Z. Bokszanski, Tozsamosci zbiorowe, Warszawa 2006.

1®Bauman, Dwa szkice o moralnosci ponowoczesnej, p. 10.
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and thus man’s fear of loneliness and rejection. Individual freedom is not only
treated as the universal condition of humanity, but, being a historical and social
product, it assumes relationships, i.e. entanglement in inter-human relations
and their non-egalitarian nature. The feature of freedom acquires special
significance in the context of the functioning of individuals in the consumer
culture, where only acquisition of self-identity treated as merchandise may
take place. The ambivalence of freedom is particularly clear here, due to the
fact that consumption makes it the “freedom of some”, thus differentiates
people according to the opportunities of acquiring specific self-identities*.

In principle, a postmodern man is free in his choices but, simultaneously,
he is doomed to self-identity; however, this is not a specific self-identity,
but it is constantly under formation in the circumstances of ever-changing
reality. Thus, he is forced to make subsequent choices constituting such self-
identity. In this sense, freedom is man’s fate, as man’s destiny is to acquire
self-identity. Even though it may sound perverse, man is a slave of using his
freedom, as refraining from choices, thus not using freedom, dooms man
to a certain non-existence. Furthermore, freedom nowadays offers a much
more extensive assortment of goods that can be chosen from than previously.
These are not only the material items, but predominantly the multiplicity of
potential modes of demeanour and principles of conduct unbridled by any
rules. The actual shape of freedom, which is the earmark of the postmodern
era may be the cause of the suffering of individuals. Freedom is a relation
which makes use of the profit and loss account in entities connected to it.
The individual wins freedom at the cost of losing (or weakening) the free-
dom of other individuals. It goes without doubt that the possibility of mak-
ing choices that shape the individual identity inseparably depends on the
range of freedom that the individuals have at their disposal. On account of
significant social diversity, it may also give rise to a conviction that freedom
is nowadays a pipe-dream and a category without any content. Making use
of freedom that is characteristic for the present times means, first of all,
the necessity of making choices and secondly, that making such choices is
strictly defined by the resources of liberty held by a given individual (with
respect to others that possess varied resources of it).

It seems that also the excess of freedom may be destructive for man
and, in any case, cause additional concerns. The thing is that the progress-
ing disappearance of public and private sphere in modern societies may

1 Tdem, Wolnos¢, przet. J. Tokarska-Bakir, Krakéw — Warszawa 1995.
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turn out to be a threat to individual autonomy and the feeling of freedom.
In this context, Bauman talks about the impact of confession-like society
which, under the pretext of liberating the individual and providing him
with complete freedom, makes him, in fact, a victim (mainly on account of
the media with excessively effusive nature, disrupting the balance of inter-
human relations). These are the peculiar and special features that are meant
to create the unique identity of an individual. Thus, problems related to
self-identity in postmodernity result, to a great degree, from freedom that
is inseparably linked to the necessity of making choices.

Accordingly to Bauman’s sociology it is also necessary to think about the
problem that is contained in the following question: identity or identities?
It is justified on account of two reasons. First of all, this question acquires
proper sense when the concept of self-identity is opposed to the nature of
reality in which it is being constructed. Secondly, different meaning ap-
pears in referring self-identity to individual life in the categories of totality
(e.g. as personality or a life project). Bauman writes: “A typically postmodern
personality is characterised by lack of self-identity. Its subsequent incarna-
tions change as rapidly and thoroughly as images in a kaleidoscope”!?. The
above-quoted words do not contradict the earlier indication of the necessity
of forming self-identity as a determinant of modern times. Bauman clearly
differentiates self-identity projects that were characteristic for earlier times,
namely Enlightenment discovery of self-identity and its existential form as
an invention. These previous forms of self-identity were constructed in the
conditions of stable structures and in communities that were predictable and
specified in detail from the individual’s point of view. Thus, the structures
formed a designated tract of a pilgrim, primarily due to the fact that they
were independent of him, ordered and relatively durable. It was mainly the
attribute of predictability that provided deposits of trust important for the
individuals which, in turn, allowed the individuals to make own lives pre-
dictable for them. In this meaning, life was a pilgrimage and was subject to
the plan of an individual hero. Bauman acknowledges that modernity was
also characterised by freedom and possibility of making choices. However,
that freedom was different than nowadays and the motives of choices in
the dimension of freedom understood in this manner were also different.
The modern project of self-identity (“designed identity”) was conscious and
could be enclosed in a plan for the whole life (“life project”).

121dem, Dwa szkice o moralnosci ponowoczesnej, p. 16.
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At present, man does not have such comfort due to the fact that the
spatial and temporal framework has ceased to delimit the familiar and safe
world and even if it still does, it delimits it to a degree much smaller than
before. This is the main determinant of the approach to postmodernity. Thus,
the metaphor of the pilgrim, which Bauman uses to describe the model of
a life strategy of a middle class member of the modern era, is no longer ap-
plicable to postmodernity. The personal model of a tourist is more adequate.
Today, it is impossible to assume or precisely designate the destination and
the final point of the construction of self-identity conducted throughout
life!®. Preparing long-term project is not an efficient mode of surviving in
a situation of constant changes and emerging new challenges of reality.
What is more, life as such is not perceived as a whole and as a sequence
of progressing events, but more as a mosaic of individual episodes; if they
constitute events, they are loose and do not form any logical sequence. Hu-
man life becomes a mosaic in which it is difficult to foresee the subsequent
individual projects in the sequence of the whole life. Long-term solutions
and durable commitment that make people attached to places and people
are avoided. Referring to George Steiner’s phrase, Bauman says: “In our
‘casino culture’ [...] a happy life is one perceived as the perpetuity of new
beginnings”'4. Paradoxically, in the contemporary world, life lived “piece by
piece” offers a feeling of safety. The syndrome of escape in starting anew is
the best example. It results in the fact that without undertaking a durable
project (commitment), man initiates new episodes of life with greater ease.
In Bauman’s approach, this is not only an escape from responsibility, but
a requirement of specific conditions. Skills of this type are desired in the
field of professional activity. Employees of the postmodern era are valued
primarily for their flexibility, efficient acceptance of new roles, readiness to
face new challenges. Accidental and episodic nature and fragmentariness
are the features describing inter-human relations in postmodernity. Thanks
to such relations, man constructs own identity as a response to the require-
ments of the moment and a specific situation. Thence, whole life is a cluster
of projects pursued to date, great and small, important and completely
insignificant ones. Biography is fragmented and episodic. Requirements of
the external world seem to be conducive to the focus on long-term projects.

13 Tdem, Ponowoczesnos¢ jako Zrddto cierpieri, Warszawa 2000, p. 133-153.
14Z. Bauman, K. Tester, O pozytkach z watpliwosci. Rozmowy z Zygmuntem Bauma-
nem, Warszawa 2003, p. 69.
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When describing the category of self-identity in Bauman’s sociology, it
is necessary to pay attention to the issue of the “market value” of an indi-
vidual and market facilitation of self-identity as such. This last aspect means
deeming self-identity a product that is available in the consumer meaning of
culture. Ready-made products that are offered for sale also encompass certain
models of self-identity. These products are understood not only as material
goods, but they also encompass specific lifestyles and models of demeanour,
not excluding ready-made projects and scenarios of individual identities.
Thus, on the market of consumer culture, man functions as a client, and
acquisition of various goods becomes an important element of shaping his
identity. Appreciating the values of the offer of capitalism in the consumer
era, Bauman is also a critic of threats that unaware participation in it entails
for the individuals. Self-identity, turning into a product that lies on the shelf
and is subject to the same market principles as all other products, is avail-
able not so much to those who are interested in acquiring it, but those who
cannot afford it. It seems that there is no turning away from the necessity
of individual construction of own self-identity, but the fact that such a pro-
cess of construction takes place in the area of consumer culture may result
not only in various choices from its’ offer, but also an attempt at creating
a new alternative for the currently common outline. Bauman perceives it
as a possibility of looking for new fields of realising freedom and creating
individual identities in its atmosphere. The starting point is man’s realisation
of beneficial and adverse aspects of consumer culture, influencing his own
structure of self-identity. The dissonance and the divisions in access to the
assets of consumer culture create a threat for individualism, especially for
the feeling of individual dignity. Consumerism of the contemporary times is
dangerous for the triad freedom - individualism — dignity. It would be more
accurate to say that it shows how the non-uniform resources of freedom
diversify people in the possibilities of procuring all types of assets of con-
sumer culture. They also diversify them in the process of self-determination
and shaping their identities'. Thus, freedom of creating own self-identity
with respect to the access to goods offered by the consumer culture, both
material and symbolic, is also a privilege. Products of culture are, for an
individual, an arsenal of potential behaviour and models of acting, out of
which the individual selects those through which he is fulfilled in the course

15 Z. Bauman, Modernity and Ambivalence, in: Global Culture. Nationalism, Globalisation
and Modernity, ed. M. Featherstone, London — Thousand Oaks — New Delhi 1995, p. 143-169.
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of life. Next to extreme individualism, a negative effect of the impact of
consumerism indicated by Bauman is “social ignorance”. An individual be-
comes convinced that he can handle any situation independently, without
referring to assistance and working out solutions in a group. Such stance
relies on the conviction that any ready-made solution may be purchased.
Apart from it, consumer behaviour displaces civic behaviour; the occurrence
of non-civic stances becomes more common and social isolation aggravates.
line with the postmodern perception of the world, it is necessary to say:
an individual acquires high “market value” when he becomes a good client
for the consumer culture, due to the fact that the concept of becoming ac-
customed does not match the characteristics of postmodernity. By making
use of the available products, an individual also becomes a product which
is assessed in market categories.

It has to be emphasised that according to Bauman, having (in the full
meaning of the word) self-identity is impossible. However, desiring it and,
in relation to this, its constant construction is an enterprise worth running
after and strenuous efforts. This is the essence of identity. The requirement
of self-identity refers, in principle, to its formation, thus such conscious
being-in-the-world, which is a long-term task to be performed (not neces-
sarily to be accomplished). When performing this task, one should not be
limited to the desire to accomplish specific self-identity, but to accomplish
its’ new types. The basic features of self-identity that Bauman recognizes
in line with Paul Ricoeur’s ideas (continuity and separateness) show such
suspension in time that requires looking at self-identity as a phenomenon
that is constantly created, and thus confirmed with respect to maintaining
its’ continuity and perpetually specified in meetings with others as original. It
forces one to look at identity as a process, not a phenomenon. It leads to the
conclusion that one cannot possess self-identity (in the meaning of to have
it), but one has to continually accomplish it. In this sense, it is governed by
the principle of desire (in the consumer meaning), and not possession (being
the owner of items and goods). Nowadays, this phenomenon is multiplied
and intensified; on account of the liquid character of modernity and the
rules of the market, self-identity is a desired, but not possessed merchandise.
It may be stated without any greater risk that self-identity is accomplished
(or, in special cases, purchased), but one does not own it once and for all.

The problems above are not the only ones that a modern man encounters
in forming his self-identity. It is necessary to emphasise the new meaning of
individualisation as a syndrome of postmodernity and a decrease in social
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trust. The contemporary lack of trust refers not only and exclusively to the
relation man - institution, even though such dimension is probably the
most perceptible. It is more painful to note that the institutional crisis of
trust has also affected inter-human relations, resulting in weakening of this
socially desired asset. It may be said that the price an individual pays for
being released from the yoke of institutions is the suffering resulting from
lack of trust to other people. Such liberation of an individual brings all the
burdens caused by acquisition of non-institutional freedom. Paradoxically,
such liberation does not strengthen individual liberty. It may bring it, but
in the form of a value that contributes ambivalence to human life. Release
from the institutional yoke results in the fact that freedom as such becomes
burdensome and shows postmodern aporia. Being in the society never offers
full autonomy nor total dependency, yet between these extremes there is
a spectrum of individual demeanour, also constituting the feeling of own
self-identity. People are differentiated with respect to the autonomy that they
have and the pool of freedom that they possess, which is necessary for self-
determination and construction of self-identity. In this meaning, the process
of self-identity building is a manner of being-in-the-world; it is a dimension
of making use of the pool of liberty available to an individual and realising
own ambitions with the use of possessed knowledge. In this manner, the
individual is nowadays treated as a self-made-man or a self-made-woman,
which additionally encumbers them with liability for the shape of own life.
At the same time, self-identity is experienced as an imperative, due to the
fact that without accepting the hardship of constructing it, an individual is
doomed to non-existence.

Differences in defining self-identity in two presented concepts seem to
result primarily from two different visions of reality in which construction
of individual self-identities takes place'®. The outlines of the concepts pre-
sented in this article may be juxtaposed in the form of comparing Giddens’
“life-in-the-world” with Bauman’s “being-in-the-world”. In consequence,
creating self-identity is perceived as an opportunity (possibility) and as
a requirement (necessity), as a free choice and as an imperative for mak-

16 A. Karnat, On the concept of social reality in contemporary societies — late modernity
and postmodernity, in: 5" International Multidisciplinary Scientific Conference on Social Sciences
and Arts SGEM 2018, Albena, Bulgaria 2018, p. 379-385.
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ing choices. A good illustration for this last pair of opposites is the role of
specialist counselling in making individual decisions. Giddens, taking into
account the possibility of sequestration, perceives it as an argument in favour
of independence of individual choices as, according to him, a modern man
may freely dispose of the acquired knowledge (use it to make independent
decisions). In contrast, Bauman believes that man, often being unable to
decipher the content of expert advice (usually this is the case of using pro-
fessional knowledge), has to independently handle the responsibility that
he is burdened with on account of making the final decision. According to
him, experts who are free from liability do not release the individual in any
manner from burdens resulting from decision making, and thus making some
sort of choices at the cost of other possible ones. Giddens sees the diversity
of choices as an opportunity and extension of the field of individual freedom
and really autonomous and unbridled decision making along the way to
accomplishing the designated objectives. On the other hand, for Bauman
this is one of the numerous causes for encumbering an individual with the
necessity of choice and the burden of liability resulting from it. A decision,
even if made with the help of an expert, not only eliminates all other pos-
sibilities that have not been used, but also, in the final settlement, burdens
the individual with liability for the choice that was made.

In the case of Giddens, the general statement with respect to the late
modern self-identity project is that the present times release completely
new possibilities and give the individual much greater autonomy in his
self-determination that it had been hitherto possible. Without negating dif-
ficulties and challenges that the post-traditional order carries with respect
to constructing self-identity, Giddens finds an antidote for all of its features
that can have certain limitations for the process of self-determination. For
example, the recipe for the manufactured risk is intensified reflexivity, the
response for ensuring ontological safety is the daily routine and participation
in social practice, the antidote for accidental nature and unpredictability is
the conscious recognition of counter-factuality of events and the “dialogue
with time” and “colonisation of the future”, which help the individual cope
with the factor of time inseparably linked to his life. Much broader indi-
vidual participation in the post-traditional world is for Giddens tantamount
to the growing possibilities of an individual in the process of constituting
own self. Here, the relation with the “democratisation of democracy” that
he postulated and the conviction that conscious “life-in-the-world” is a solu-
tion of the late modern puzzle of “how to live efficiently?” becomes clearly
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visible!. In contrast to Bauman, Giddens sees the modern individualism
exclusively as a positive phenomenon, emancipating an individual to respon-
sible formation of self-identity. Reflexivity and consideration with respect
to the man’s position in the dialectic of the local and the global offer the
individual an increased pool of potential choices through which he shapes
himself. Giddens sees the chances for individual functioning in the late
modern society in intensified reflexivity, which allows the individual to skil-
fully get his bearings in the reality. Multi-faceted definition of an individual
(his co-existence with the others, broadly understood location in time and
space, dialectic of the global and the local and corporeality) allows him to
determine a number of features of self-identity, features that are dependent
on late-modern parameters of reality. It has to be emphasised that without
the basic feature of present societies and individuals, namely reflexivity,
life in the phase of late modernity would have been impossible. Neither
recognition of high risk conditions forming a part of the social world, nor
designing individual strategy of life and making choices which in reality are
used to build self-awareness, may succeed without reflexive consideration.
Thanks to reflexivity, new elements of knowledge and information are
incorporated into conditions in which all activities take place, along with
construction of self-identity.

In Bauman’s evaluation, postmodern conditions do not create such ex-
plicitly positive space for individual self-determination. This results from his
characterisation of postmodernity, which is full of ambivalence and causes
a deep dissonance'®. Its effects include difficulties that refer to man in his
task of building identity. The functioning of an individual who is subject
to the impact of the conditions of postmodernity seems to be a constant
defence from the elements of wobbly reality. Thus, the individual existence
is very uncertain, whereas laborious construction of self-identity is marked
with suffering. The only and, at the same time, very significant breach is
Bauman’s perception of the moral ego (and the ego in general) as a certain
non-project of determining ethic rules on a global scale. In spite of aporia
incorporated into postmodernity, the sole fact of being moral offers an
individual a possibility of achieving autonomy, even in conditions of am-
bivalently defined freedom. In reality, it creates the possibilities of looking

7 A. Giddens, Trzecia droga. Odnowa socjaldemokracji, przet. H. Jankowska, Warsza-
wa 1999.
18 Z. Bauman, Wieloznacznos¢ nowoczesna. Nowoczesnosé wieloznaczna, Warszawa 1995.
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for new forms of freedom which, in consequence, would bring different
conditions of auto-creation and individual self-determination. Discovery
of new spheres that may become a field for realising individual freedoms
belongs to individuals as moral creatures.

It is also worth adding a note pertaining to the stances of these theo-
reticians, whose diagnoses of the present simultaneously constitute certain
proposals of handling the complex and the varied social reality'®. Bauman
does not seem to be such a reformer as Giddens, who sees the socialisation
of politics as an opportunity for constructing the world that has departed
from the traditional era. Acknowledging the necessity of political solutions,
Bauman does not agree with a thesis that politics has left the regions that it
had occupied so far and has ceased to determine important areas of human
activity. Giddens interprets politicisation of new spheres of social life as the
revival of political thinking. He treats the project of individual identity in the
categories of planned and conscious life strategy, which is best exemplified
by the term “politics of life”. On the other hand, Bauman shows greater
mistrust to political devices (also the international ones), which is evidenced
by his references to the fundamental change in the role of a nation-state and
the aggravating consequences for individual identities that result from it.

ABSTRACT

The article examines the significance of an individual identity in the wide
context of the modernity; both late modernity and postmodern era. The
analysis focuses on the subject of self-identity, which is treated as a dynamic,
processual and contextual phenomenon. According to nowadays delibera-
tions, it is easily seen that an identity is something like a continuous process
of identifications that allows individuals to define themselves or others. It has
to be underlined that an individual identity could be seen as the result (a kind
of product) of modernity. At the same time it is widely stressed that there is
a huge challenge to construct it in the context of postmodern era. The analysis
mainly focuses on comparative study of two contemporary conceptions for-
mulated by Anthony Giddens and Zygmunt Bauman. This article is an attempt
to present the critical thoughts on nowadays vision of individual identity and
its significance in individual life. While Giddens’ concept of the reflexive self-

19 A. Karnat, Individual identity in the postmodern era — critical thoughts, in: 4% Interna-
tional Multidisciplinary Scientific Conference on Social Sciences and Arts SGEM 2017. Book 6:
history of art, fine art, contemporary art, performing and visual art, cultural studies, literature
and poetry, ethnology and folklore, Albena, Bulgaria 2017, p. 275-282.



132 ANNA KARNAT

identity has been described in a milieu of the late modernity (the decadent,
advanced era of modernity), Bauman creates the ground of postmodernity
(the so called fluid modernity) for the construction of individual identity seen
as relational one and of moral sense. The core part of the discussion includes
characteristic elements of the construct of individual identity as perceived by
Giddens and Bauman. The last section of the article shows similarities and
differences in the presentation of self-identity by the two above-mentioned
theoreticians. It presents Giddens’ vision of self-identity as an opportunity
for optimum existence in the late modern world and Bauman’s concept of
self-identity as a requirement of the postmodern reality. This is because two
different visions of social reality result in two concepts of individual identity
and its role in a personal life.

Key words: modernity, late modernity, postmodernity, self-identity, reflexiv-
ity, identifications.

STRESZCZENIE

Artykut bada znaczenie tozsamosci jednostki w szerokim kontekscie wspot-
czesnosci; zardbwno poznej nowoczesnosci, jak i epoki ponowoczesnej. Analiza
koncentruje sie na temacie samoidentyfikacji, ktéra traktowana jest jako zja-
wisko dynamiczne, procesualne i kontekstualne. Zgodnie z dotychczasowymi
rozwazaniami tatwo zauwazy¢, ze tozsamos¢ jest czyms$ w rodzaju ciagtego
procesu identyfikacji, ktdry pozwala jednostkom na okreslenie siebie lub innych.
Nalezy podkresli¢, ze tozsamos¢ indywidualna moze by¢ postrzegana jako
wynik (swoisty produkt) nowoczesnosci. Jednoczesnie powszechnie podkresla
sie, ze istnieje ogromne wyzwanie w zakresie jej konstruowania w kontekscie
epoki ponowoczesnej. Analiza skupia sie gtéwnie na studium poréwnawczym
dwdch wspdtczesnych koncepcji sformutowanych przez Anthony’ego Giddensa
i Zygmunta Baumana. Niniejszy artykut jest proba przedstawienia krytycznych
przemyslen na temat wspotczesnej wizji tozsamosci indywidualnej i jej znacze-
nia w zyciu jednostki. O ile koncepcja refleksyjnej tozsamosci Giddensa zostata
opisana w srodowisku p6znej nowoczesnosci (dekadenckiej, zaawansowanej
epoki nowoczesnosci), o tyle Bauman tworzy grunt ponowoczesnosci (tzw.
ptynnej nowoczesnosci) dla konstrukeji tozsamosci indywidualnej, postrzeganej
jako relacyjna i majaca sens moralny. Zasadnicza cze$¢ rozwazan obejmuje
charakterystyczne elementy konstruktu tozsamosci indywidualnej w ujeciu
Giddensa i Baumana. Ostatnia cze$¢ artykutu ukazuje podobieristwa i réznice
w ujmowaniu samoidentyfikacji przez dwdch wspomnianych teoretykdw.
Przedstawia wizje Giddensa, w ktdrej tozsamos¢ wtasna jest szansg na opty-
malna egzystencje w $wiecie pdznej nowoczesnosci oraz koncepcje Baumana,
w ktorej tozsamos¢ wtasna jest wymogiem rzeczywistosci ponowoczesne;.
Z dwdch roéznych wizji rzeczywistosci spotecznej wynikajg bowiem dwie kon-
cepcje tozsamosci jednostki i jej roli w zyciu osobistym.
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Stowa kluczowe: nowoczesnosé, pézna nowoczesnosc, ponowoczesnosd,
samoidentyfikacja, refleksyjnos¢, identyfikacje.
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CHANGES AND IDENTITY:
THE IDEOLOGY OF LIBERAL CAPITALISM
IN THE CONTEXT OF THE PERSONALIST
THOUGHT OF CARDINAL STEFAN WYSZYNSKI

Although Christianity has referred to the market since its inception,
the promulgation of Pope Leo XIII’s encyclical, Rerum Novarum (On the
Condition of the Workers), in 1891 marks the first formal response by the
Magisterium of the Church to the modern liberal economic and political
concepts. In this context, Catholic social teaching has developed from the
larger corpus of official ecclesial statements, reflections by theologians and
other scholars, and relevant scriptural interpretation. This tradition offers
guidance regarding which economic system is most congruent with the
Church’s teaching.

Nonetheless, liberal capitalism provides a “mixed bag of results”. Also,
it has many severe shortcomings and drawbacks — part of the difficulty in
identifying these problems is the ambiguity mentioned above in the definition
of capitalism. Moreover, classical capitalism tends to devalue and diminish
the human person to the insignificant product of his work and, thereby,
deforms the proper theological purpose of economics to serve humanity’s
needs. Besides, methodological individualism is directly opposed to the
principle of solidarity and may lead to a de-emphasis on the communal
aspect of the Church. The tendency of large corporations to put out of place
local initiatives may cause a violation of the principle of subsidiarity. Pope
John Paul II, however, in the encyclical Laborem Exercens (Through Work),
distinguished between early and reformed capitalism, which roughly cor-
responds to the distinction between classical and Keynesian economics:
“[T]he error of early capitalism can be repeated wherever man is in a way
treated on the same level as the whole complex of the material means of
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production, as an instrument and not in accordance with the true dignity of
his work — that is to say, where he is not treated as subject and maker, and
for this very reason as the true purpose of the whole process of production™?.

Thus, classical capitalism tends to devalue the human person as the
marginal product of his labor and, thereby, distorts the proper theologi-
cal end of economics to serve humanity’s needs. Besides, methodological
individualism is directly opposed to the principle of solidarity. It may also
lead to a de-emphasis on the communal aspect of the Church. Furthermore,
large corporations tend to displace local enterprises. It may not be a funda-
mental feature of capitalism, but it may threaten local economic initiatives
and violate the principle of subsidiarity.

It is particularly evident in the case of post-communist countries such as
Poland. In this context, the liberal project implemented in post-communist
countries was a particular kind of liberalism, which entailed several adverse
consequences in the political, social, and economic spheres. It means that
post-communist countries took over specific ideas from the vast wealth
of liberal thought superficially and selectively. In Poland, then, selective
liberalism implemented as a model of communal life has included a cer-
tain number of distinctive elements: the idea of moral pluralism and the
neutrality of the state, the idea of fast modernization as the fundamental
goal, distrust of and dislike for the national tradition, the prohibition of
de-communization, etc. Selective liberalism proposed to privatize ethical
norms and did not attach much significance to the issue of affirmatively
shaping communal identity and memory?.

After 1989, in post-communist societies of Eastern and Central Europe,
not enough emphasis was put on democratic participation, unity, and col-
lective good. Indeed, there was not enough respect for the individual and
his rights. That new political philosophy of peripheral democracy hampered
the emergence of any rational discussion of the fundamental dilemmas fac-
ing post-communist societies of Eastern and Central Europe related to the
formulation of collective goals, the role of value and ethos, the problem of
collective identity, and the issue of methods and ways of overcoming the
communist past®.

1John Paul II, Laborem exercens, 14 IX 1981, https://www.vatican.va/content/john-
paul-ii/en/encyclicals/documents/hf jp-ii_enc_14091981 laborem-exercens.html [5.01.2022].

2 A. Kobyliniski, The Role of Solidarity in an Open Society, in: Europske kontexty inter-
kulturnej komunikacie, eds. P. Ivanic, M. Hetenyi, Z. Taneski, Nitra 2009, p. 141-142.

3Z. Krasnodebski, Demokracja peryferii, Gdanisk 2003, p. 19.
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In other words, selective liberalism has equated democracy with lib-
eralism as well as liberalism with an “open society”. Particular liberalism
approximates a synthesis of leftist and liberal thought. However, such
synthesis also appears in Western countries, but it is marginal there. The
Polish model of liberalism seems to be its extreme version. There is also
a noticeable lack of many essential elements: for example, the idea of justice,
which for John Rawls, is fundamental. Selective liberalism is thus neither
classical liberalism — which was never based on the concept of relativism
or pluralism — nor political liberalism, as understood by Rawls. Here, an
important role is displayed by the idea of equality, justice, and morality. For
the author of A Theory of Justice, consent among citizens goes beyond the
constitutional, purely legal framework: it is a moral consensus*.

Past, Present, and Future

Whereas early documents of the Magisterium of the Church (the end
of the 19* century and the beginning of the 20® century) concentrated on
economic and political fundamentals such as property and political organi-
zation. In modern times, subsequent contributions turned attention more
towards the human actor concerning God. Wyszyniski made this explicit by
turning his attention to anthropology. He has connected these and completed
the vision initiated by many Christian scholars. Moreover, Wyszynski has
depicted more completely the grounding of anthropology on the family,
culture, and ultimately the Most Blessed Trinity. “Created in the image and
likeness of God, almost smaller than angels, crowned with the glory and
honor of the Creator, a man stands between earth and heaven as the king
and ruler of the earth and as heir to heaven. In this approach, the value of
the human person is determined not only by his Divine origin and likeness
to God but also is shown in the context of the Trinitarian mystery: in the
context of the mystery of the Incarnation and Redemption made by Jesus
Christ™. Clarifying the errors and weaknesses found in a given socio-political
life system can help identify the fundamental principles on which economics
should be founded. In reality, however, there will probably always be some

“A. Kobylinski, Post-Communism, Liberalism and Solidarity in the Countries of Central
and Eastern Europe after 1989, “Seminare”, 39(2018), no 4, p. 112.

> S. Wyszynski, O katolickiej woli zycia. List pasterski na Wielkanoc 1947, in: idem,
Nauczanie spoleczne, 1946-1981 (NS), Warszawa 1990, p. 34.
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shortcomings and mistakes in specific social or political systems. It aligns
with the truth that these systems and structures are created by man, who
is torn inside, and, therefore, likewise prone to sin and error. In this light,
the prophetic and analytically critical function of the Church’s Magisterium
will always be demanding.

Additionally, contemporary liberal market economics is not a mono-
lithic body of theory but a pantheon of competing schools of thought. That
includes, among many others: the Chicago School, Austrian School, Public
Choice Theorists, Institutional Economists, Monetarists, Keynesians, Geor-
gists, Douglas Social Creditors, Distributists, and Socialists, while others are
primarily marginalized despite maintaining some following. Nevertheless, an
economics student will likely be introduced to an eclectic body of knowledge
loosely termed neo-classical theory. It claims to be the refinement of earlier
classical economics usually associated with Adam Smith, David Ricardo, and
others before the twentieth century. All of this is distinctly modern in flavor,
having almost no link to the more philosophical economics found in the
ideas of St. Thomas Aquinas and Aristotle, especially in the context of the
concept of justice and social solidarity®. Therefore, the Magisterium of the
Church has pointed out the necessary direction for resolving the current rift
between what is currently termed social justice and economic justice. Ap-
peals for social justice now rely heavily upon assumptions related to human
dignity and appear to violate the legal logic of property rights and contracts
that underpin economic justice. John Perkins is illustrative of a trade and
industry agent involved in development activities that conformed to cur-
rent economic justice but violated social justice. His eventual repudiation
of recent predatory commercial activity demonstrates that the people are
aware of the injustice even without grounding in Christian social thought’.

Thus, the significant and necessary change for liberal economics will
recognize that many of the claimed achievements of economics are the
result of many non-economic causes. Moreover, economics as a discipline
does need a moral compass, and it needs one that is better conformed to
the actual economic actor, not homo oeconomicus®. In this context, neoclas-
sical economics shares a standard view of free-market trade and pricing as

6 G. Small, Connecting Economics to Theology, “Solidarity: The Journal of Catholic
Social Thought and Secular Ethics”, 1(2011), no 1, p. 1-2.

7 H. Perkins, Confession of an Economic Hit Man, San Francisco 2004.

8 A.K. Sen, Poverty and Famines: An Essay on Entitlement and Deprivation, Oxford 1981.
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sufficient institutional arrangements to ensure a productive economy. One
must admit, however, that many other economic theories differ in practi-
cal policy for particular circumstances. Most of them share a standard view
of economics as a positive science based purely on empirical observation,
similar to other contemporary social sciences, and modeled on the natural
sciences. It is assumed to exist independent of moral thought despite relat-
ing to human action.

The Catholic Church is not the sole custodian of moral and economic
principles. Other cultures also have possessed them. The official teaching of
the Church has recognized this in its call to respect the culture®. However,
despite the naysayers, the Church does have one of the best developed sys-
tematic understandings of these moral principles, having practiced them
and reflected on them over millennia. The rejection of the Christian posi-
tion has begun with the Protestant revision of culture. In the later period, it
consolidated through the development of modern philosophy. When Pope
Leo XIII outlined the reasoning behind the Church’s position regarding prop-
erty, he was only paraphrasing and applying a doctrine that was perfected
almost eight hundred years earlier by Thomism. Recent statements of the
Church’s Magisterium are similar in this respect. They have recognized the
dependence on moral and economic principles rooted in the human person’s
nature, and they have shown how this is best understood using the light of
theology. These are also ancient notions in the Church.

Moreover, the Magisterium of the Church has focused on gift and love as
the driving forces of just and genuinely human economic activity. By exposing
this thread, the Holy See has directed attention to the thought of St. Thomas
Aquinas. Modernity may be distinguished by its attempt to rely on reason to
the point that love has all but disappeared from the social sciences. Love finds
no place in the theories of modern sociology, has negligible significance in
contemporary psychology, and is excluded from modern economics. Thomistic
philosophy was grounded in love. It is an idea that is overdue in the cur-
rent world. In this sense, the ancient principles enunciated, particularly by
Thomism, deserve re-examination and development, especially in the light
of recent experience and economic understanding. Therefore, the scholarship
that has attempted to unseat them needs critical review.

Cardinal Wyszynski undoubtedly addressed this reality. He repeatedly
spoke about the “social disposition” that would foster just socio-political

°E.E Schumacher, Small is Beautiful, London 1974.
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as well as economic transformation. Social outlook, in his opinion, should
be based on the subject matter of the personalistic system, which aims to
convert the human heart according to a Christian set of values. In this way,
only morally transformed and — thus — personally mature people can become
the proper subject of all socio-political structures, as well as a good base
for the appropriate shaping of the “common good” of all society'?. “The
fact that the communist states based the economy on the capitalist work
system is simply the result of a derivative relationship between collectivism
and capitalism. It is their original sin. Both systems originate from the same
materialistic philosophy. Both practically proclaim the priority of things over
a person, and both do not successfully defend a man against the demon of
technocratic. Moreover, it gave the man to the economy’s service against
the rights of the human person”'!.

In other words, Catholic social thought promoted by Wyszynski should
be seen as a kind of invitation to a broader methodology for economics. It
is a concept that is better adapted to concrete market actors and can over-
whelm some of the contentious aspects of the current discipline. However,
as an ideological conception, capitalism is notoriously tricky to define. It is
applied to widely divergent market structures, ranging from the welfare capi-
talism of modern liberal democracies to the crony capitalism or kleptocracy
(“rule of thieves”) of oligarchies and corrupt states*2. The classical form of
capitalism is roughly coterminous with the political economy envisioned by
Adam Smith and the other early British economists: David Ricardo, Thomas
Malthus, and John Stuart Mill.

Does a Christian Economy Exist?
Truth, Freedom, Love as well as Social Justice,
and the Autonomy of Earthly Reality

In The Wealth of Nations, Adam Smith sketches his vision of a society
characterized by liberty. He demonstrates how such a society’s economic
and political system can maintain internal order and cohesion and pro-
mote greater prosperity than the command structure of the “feudalistic”

10S. Wyszynski, Czas to mitosé. Podczas uroczystosci Wniebowziecia Matki Bozej, Jasna
Gora, 15 VIII 1979, in: NS, p. 889-891.

11 Tdem, Problem pracy gérnikéw w Polsce. List do ksiedza biskupa Herberta Bednorza,
2111978, in: NS, p. 810-811.

12E. Sternberg, Defining Capitalism, “Economic Affaires”, 35(2015), no 3, p. 380.
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and mercantile economy. Presupposing the right to private property, Smith
envisions a market characterized by competition and free trade's. In this
context, essential contributions of classical capitalism include four features:
methodological individualism, rationality, utilitarianism, and a general
equilibrium conception of the economy, which enables its particular focus
on scientific and mathematical models. In other words, the theoretical
commercial behavior of a rational, egoist, utilitarian homo economicus,
considered on average, can be modeled as an accurate representation of
actual market activity'*.

Therefore, rather than leading to a fragmentation of society, Smith
appeals to the natural self-interest of man to illustrate that competition,
arising from specialization and the division of labor, will necessarily lead
to efficient, mutually beneficial exchange. He famously remarked: “It is not
from the benevolence of the butcher, the brewer, or the baker that we expect
our dinner, but from their regard to their own interest. We address ourselves,
not their humanity but their self-love, and never talk of our necessities but
their advantages”'®. The critical insight expressed by this statement is that
the self-interest of individuals paradoxically supports the well-being of
society. It is in this context that Smith invokes the image of the “invisible
hand”, leading self-interested individuals to “promote an end which was
no part of his intention”, namely, the “common good”.

Thus, economist Elaine Sternberg defines capitalism as an economic
system characterized by comprehensive private property, free-market
pricing, and the absence of coercion'®. However, the vagueness of this
term has likewise led to ambiguity concerning the historical development
of capitalism. In his classic book, The Protestant Ethic and the Spirit of
Capitalism, German sociologist Max Weber argued that the emergence
of capitalism is directly related to the Reformation. He paid particular
attention to Luther’s concept of vocation and Calvin’s doctrine of double-
predestination. Weber argues that Luther’s doctrine of salvation by faith
alone (sola fide) against a works-righteousness exemplified by the Catholic
religious orders enabled lay Christians to pursue holiness in their station

13R.L. Heilbroner, The Essential Adam Smith, New York 1986, p. 151.

#D. Colander, The Death of Neoclassical Economics, ‘Journal of the History of Economic
Thought”, 22(2000), no 2, p. 127-143.

15 A. Smith, The Wealth of Nations: A Translation into Modern English, Manchester 2015,
p. 169.

1 Sternberg, Defining Capitalism, p. 385.
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of life'”. Moreover, without the assurance of salvation offered by Penance
and the other sacraments, the doctrine of double-predestination forced
believers to seek alternative signs of their status as elect members. Weber
concludes that the symbol of this status was a success in the individual’s
vocation: a hard-working life devoted ad maiorem Dei gloriam?®.

While Weber’s thesis is old-fashioned, it poses a possible objection to
the relationship between Christianity, specifically Catholicism, and capital-
ism. Responding partly to Weber’s work, Amintore Fanfani disagrees that
the spirit of capitalism first emerged in post-Reformation Northern Europe.
In his opinion, the essential characteristics of capitalism first emerged in
14% century Italy during the early Renaissance!®. Thus, having examined
the Christian and Catholic historical foundations of the market economy,
there appears to be underlying compatibility between the spirit of capital-
ism and Christianity.

As Catholic neo-conservative philosopher Michael Novak pointed out:
“better than the Protestant ethic, with its theoretical emphasis on the in-
dividual (even though, in practice, itself richly associative), the Catholic
ethic brings to light the social dimensions of the free economy. Through its
sacramental love for the senses, the Catholic spirit is more attuned to the
creation and the goodness that the Creator himself saw in the world. Prot-
estant thought has a tendency (and in some forms of Catholic Jansenism)
to stress crisis, sin, and brokenness. All these are more attuned to a Prot-
estant sense of the lostness of this world, apart from Christ. Both Judaism
and Catholicism offer a readier tongue, a more extensive stock of similes,
for expressing joy, delight in the senses, and the sheer fulfillment involved
in creativity. Essential facets of capitalism — its sociality, its creativity ¥ are
scarcely brought to consciousness by the Protestant ethic”?°. Abstractly con-
sidered, capitalism can list its advantages underlying theological compatibility
with the concept of the goodness of material creation and the importance
of human creativity and innovation. Additionally, capitalism’s decisive role
in reducing poverty worldwide is worth noting.

Moreover, classical liberal capitalism from the beginning of the indus-
trial era became the apotheosis of socio-economic freedom, understood as

7M. Weber, The Protestant Ethic and the Spirit of Capitalism, trans. T. Parsons, Los
Angeles 1998, p. 80-81.

18 Ibidem, p. 111-112.

¥ A. Fanfani, Catholicism, Protestantism, and Capitalism, Narfolk, VA 2003, p. 159.

20 M. Novak, The Catholic Ethic and the Spirit of Capitalism, New York 1993, p. 34.
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freedom in economic activity, unhampered individual entrepreneurship, and
freedom of exchange aimed at maximizing profits. It was often, however,
identified with economic effectiveness and welfare, which societies at large
can achieve only through economic freedom and competition?'.

However, the Magisterium of the Church does not restrict its analysis of
the emancipation of economics. Its inquiry can lead only to developing an
independent area of knowledge free of moral assumptions. Instead, it gives
an ideological and political interpretation of this evolution. According to
the Church, the world underwent an overturning of values during modern
times explains the emergence of a field of knowledge supposedly free from
all moral shackles. The contemporary world is secular, denying any basis in
religious principles. The individual is autonomous and sees him- or herself
as unconnected to any transcendental reference. In this modern world, the
theological definition of the epistemological status of sciences no longer has
much influence. Knowledge, particularly in the ground of economics, is not
explicitly subordinated to any specific value system or any moral constraint.

Therefore, the Magisterium of the Church gives a political interpretation
of this evolution in philosophical systems. It does not reduce economics to
a purely technical system that a field of scientific knowledge can explain.
It recognizes the reality of the competitive market and accepts it as a mode
of regulating modern society. From that point on, modern society becomes
an economic society, in which the pursuit of personal interest prevails over
solidarity, and material goals take priority over human ones. It sees eco-
nomics as transformed into a political concept that serves a liberal ideology.
In other words, the Church sees economic liberalism as a political tool of
ideological liberalism?2.

The trend of liberalism is not homogeneous in itself. Besides, it has
changed its face over the last two hundred years. This statement refers to
both philosophical and social liberalism, as well as to economic liberal-
ism, which has found its concrete expression in classical capitalism and
its contemporary variants (e.g., in neo-capitalism). The most popular
banner slogans that systems had been intuitively associated with were:
freedom, equality, ownership, laissez-faire, freedom of action, freedom for

211, Wallerstein, Historical Capitalism with Capitalist Civilization, London — New
York 2011, p. 45-71.

2 M. Gierycz, Przejawy instrumentalizacji religii w polskiej polityce, in: Ile Kosciota
w polityce, ile polityki w Kosciele, red. P. Burgonski, S. Sowinski, Katowice 2009, p. 179-203.
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enterprises, freedom of exchange, free movement of capital, people, and
goods, free market, restriction of state intervention, etc. The liberal ideas
— such as freedom, individualism, and evolution — quickly embraced new
spheres of human existence ever: the worldview, the social, the political-
state, the economic, the spiritual-cultural, as well as the denominational
or ecclesiastical-political structures. However, the liberal views were those
which had been most fully crystallized and then found their application in
political and economic life?,

Nevertheless, one should bear in mind that — especially in the 19®
century and at the beginning of the 20™ — the rapid introduction of liberal
market and trade rules, especially in exports, resulted from tolerating
many contradictions and anomalies. It includes, among others, the rapid
increase in industrial production and the limited absorption of the internal
market. These were also times of the so-called “grind-like” early capitalism,
characterized by inhuman exploitation of the workforce, exploitation of
women, and small children in conditions challenging to imagine today. New,
improved, and more straightforward machines were introduced to reduce
production costs, and new production methods were applied. Therefore,
it expanded, intensified, and systematized the process of pauperization of
the population. Even more, a fact limited the possibilities of sales within
the consumer market?*.

Though, radical liberalism treats man as a homo oeconomicus. He par-
ticipates in the economic system, whose value is best verified by market
competition, which puts intellect, entrepreneurship, and perseverance to
the test. Hence, not caring for the “common good”, but an adequate mar-
ket system guarantees the public good. Therefore, the stratification of the
capitalist society reflects the natural social hierarchy in which the poorest
are victims of fate instead of in the ordinary as in the literal meaning of
these words?®. Society is not a machine composed of individual atoms but
an organism that gives life to families and — through families — to individu-
als. Therefore, society must care for its own goals and actions because it
is an organism heading in some direction. It cannot only allow the selfish
actions of individuals to overlap as a result of some cold calculation and

B E. Altvater, Kapitalismus, Zur Bestimmung, Abgrenzung und Dynamik einer geschicht-
lichen Formation, “Erwégen Wissen Ethik”, 3(2002), p. 281-292.

2 Wallerstein, Historical Capitalism with Capitalist Civilization, p. 95-112.

% S. Wyszynski, Homo oeconomicus, II kazanie Swigtokrzyskie, 20 1 1974, in: NS,
p. 582-585.
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believe that all of this will come out good?®®. Catholic social teaching — like
liberalism — recognizes material diversity as a natural factor in social de-
velopment. It does so not because it favors the productivism and activity
of the most talented individuals but because, indirectly, it serves the whole
society. The poor, and therefore those who least advantage from the benefits
of this system, should then be the object of concern for the whole of society,
especially its wealthiest elites. It has to be noted that it is more about moral
attitudes and not about political attitudes. For the liberals, the “working
poor” are people who have not used the rule of equal opportunities. For
the Church, however, economical gifts are a gift of Providence, a distinction
that denotes obligation and certainly cannot be treated as exclusive and
personal merit. Care for the poor is also a requirement of political pragma-
tism. Excessive social inequalities always lead to disruption of social peace.
As a consequence, they threaten the whole society.

The equivalent of the idea of homo oeconomicus in a contemporary
liberal social worldview is “economism”. This term aims to reduce all so-
cial relations to market logic, often appearing in political movements and
neoliberal economics critiques. Even more. Nowadays, “economism” seems
to be treated as an extensively held faith system. This modern “religion” is
vital for maintaining the global market economy, explaining and justifying
personal decisions, and explaining as well as rationalizing the world that
people have created. This kind of uncritical economic creed has colonized
other disciplines, including ecology. It is especially vital because ecologists
increasingly rely on economistic logic to rationalize the protection of eco-
systems. Moreover, economism often works syncretically with the world’s
religions, even though it violates many basic tenets?’.

The ethical dimension of economism becomes evident in how it is in-
voked to justify the status quo. Since the neoliberal shift that accompanied
the election of Margaret Thatcher, Ronald Reagan, and Helmut Kohl, it
has become gradually common, in both private conversation and political
rhetoric, for people to argue that markets correctly determine who gets
what. The accomplishment of great wealth is a sign of merit, even moral
righteousness, whereas poverty results from individual moral shortcomings.
Because wealth and prosperity are “earned”, they should not be taxed,

26 M. Novak, Przebudzenie etnicznej Ameryki, Warszawa 1985, p. 38-47.
7 R. Norgaard, How Economism Became Our Religion. 22nd Annual Lecture, Energy
and Resources Group, Berkeley 2016.
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even to provide for basic needs such as public education. The wealthy and
prosperous are the “job creators” on whom the entire system depends, and
increased taxation would hinder them from performing the “good work” of
getting rich. In other words, “economism”, by justifying and rationalizing
market results, becomes the new “opium of the people”, performing the
role Marx once attributed to religion in keeping people from rising against
the system. The puzzle of socio-political and economic relationships is re-
solved when the acting person realizes that his fulfillment comes not from
wealth or poverty. The absolute completion of man, therefore, requires the
acceptance of a gift from God Himself.

Max Weber described how the capitalist believes that wealth is a sign
of the favor of God, consistent with Protestant thought?®. The socialist,
following Marxist-Leninist ideologists, sees social fulfillment in the athe-
istic revolt of the poor and views property as theft. However, the Catholic
Christian acknowledges that while wealth and poverty are realities of our
fallen condition, happiness comes from indifference to wealth, exercised as
charity and justice, not Puritanism. The Catholic Church sees the blessing
of wealth as the material required to exercise the virtue of liberality, of free
giving, especially to those in great need. Gift, therefore, becomes the key
to development, as well as to most other economic questions. From the
Christian point of view, “everyone, both the entrepreneur and workshop
organizer as well as the worker, become God’s collaborators in the work
of governance over the earth”®. Differential power relations are the reality
of the market, which means that in every transaction, one party has some
capacity to exploit the other. The market economy tends to ignore power
differentials in practical market encounters, which is a central economic
theory weakness. In this context, the economic theory posits a perfect mar-
ket, where the prevailing conditions supposedly dissolve power differentials
and force participants to act appropriately. Market forces are believed to
remove the freedom that powerful economic actors would otherwise have
to exploit. In so doing, market apologists assert that the market institution
ensures a moral outcome.

If markets were perfect, the price outcomes would automatically be
fair and just. Ironically, however, that precise automation would eliminate

2 Weber, The Protestant Ethic and the Spirit of Capitalism, p. 146-166.
2 S. Wyszynski, Mitos¢ i sprawiedliwos¢ spoteczna. Rozwazania spoteczne, Poznan 1993,
p. 319.
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any possible moral merit accruing to persons engaged in the trade or any
other economic activity. The fact that perfect markets are never found in
practice and that they reduce economic actors to something less than hu-
man negates its persuasiveness. It only happens when the person holding
superior power freely chooses not to use that power to exploit the other.
In other words, a free marketplace is necessary and appropriate for moral
action. It requires, however, participants who are aware of the objective
moral dimensions of their commercial as well as industrial activities and
motivated them towards solidarity. It requires a disposition towards one’s
trading partner capable of inspiring just action®.

As Wyszynski pointed out: “Whoever thinks that truth, freedom, and
justice are enough for man does not know man. Those who consider that
these three powers can exhaust the essence of the human person he is
wrong. There is another strength in man: it is the force of love. It takes so
much room in human nature that the powers of truth, freedom, and justice
are only the threshold and the door behind which we can experience the
reality of love”s!, Therefore, economic justice is more likely in an “environ-
ment of love”. In this context, Wyszynski agrees and uses an emphasis on
the gift as the manifestation of love. “Today, after so many years of hard-
ships and efforts, we see that it is not enough to “save” only the economy
and production. Modern development is no longer on the line of questions:
what do you have, and what do you lack? Instead, we ask: who are you?
How do you contribute to your family, professional, social, economic, and
religious life?”%2. “Suppose a person is aware that he is to love his neighbor
as himself, that this is, after all, the whole point. In that case, it is easier
to establish the principles of distributive, interchangeable, social, or any
other justice. The law of love and social justice’s implementation inspires
Christian hope”*.

In an environment where one party can exploit the other without fear
of reprisal, the choice not to use is a gift to the weaker party. Justice, in this
case, is a gift — unexpected, the result of free choice, and the surrender of

30 G. Small, Property, Commerce and Living God’s Will, ‘Journal of Interdisciplinary
Studies”, 16(2004), no 1-2, p. 157-172.

31'S. Wyszynski, Kamienie wegielne budowania na gérach swietych. Na Jasnej Gorze po
powrocie z uwiezienia, 2 XI 1956, in: NS, p. 63.

%2 1d em, Duch Ewangelii w organizacji zycia spoleczno-zawodowego i publicznego w Polsce.
Do wiernych w archikatedrze warszawskiej, 6 1 1978, in: NS, p. 803.

3 1dem, Nardd — Kosciél — Paristwo, Kazanie swigtokrzyskie, 2511976, in: NS, p. 707.
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something of value that the donor is not forced to give. Justice is gratuitous
in an environment where law and custom sidestep its precepts, leaving the
conscience unformed regarding its application. Modern neoclassical eco-
nomics fosters such an environment. It is only in extreme cases that legal
means exist to control exploitation in the market, such as through restrictive
trade practices legislation. However, any possibility of an imperfect market
is an opportunity for some level of exploitation, i.e., injustice. This lacuna
provides ample shelter for various predatory practices that may be legal
and even esteemed in the culture.

The Church, however, does not promise that the adoption of her moral
indications will bring immediate economic outcomes. Economic criteria
are not the only causes that should set the goals and methods of economic
activities. Economic progress can periodically collide with respect for work-
ers’ rights, with the principle of social solidarity or the state’s independence.
The Church’s teaching is by no means detrimental to economic prosperity.
Still, it is viewed from the perspective of a pluralistic system of values, as
opposed to the economist monism of the liberals. This criticism of ideologi-
cal liberalism seems to be a permanent feature of Catholic social teaching,
even though the form of the discourse evolves. The positions of the Church
have indeed been historically determined; that is, it has adapted its stance
according to the evolution of ideas. Nonetheless, this frequent updating by
no means indicates that the Church has reconciled herself to the modern
world. Instead, her goal has been to demonstrate the relevance of a discourse
based on universal and, indeed, timeless principles®*.

The Church has never renounced its struggle to defend a system of
thought that influences social realities and their representation. Therefore,
one considers the term “doctrine” to be far more adequate in qualifying
the Church’s social teaching than the word “teaching” itself. It is much
used after Vatican II (1962-1965) by various commentators for whom the
Church had moved closer to modern society. Therefore, it is no surprise
that Wyszynski encourages adopting the abstemious attitude toward glo-
rifying all manifestations of liberal capitalism in the contemporary world.
According to him, “the progress and technical development should reveal
to modern man the value and meaning of creation, the value of the matter
as a creation of the Creator, and an extraordinary wisdom which God veiled

¥ Benedykt XVI, Serce rozumne. Refleksje na temat podstaw prawa, Przemdéwienie
w Bundestagu, 22 IX 2011, Berlin, ,,LOsservatore Romano” (pol.), 2011, nr 10-11, p. 40.
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in a world of creatures”®. From the personalist point of view, however, the
main task of the economy is the realization of strategic objectives, leading
to the integral development of the human person and fulfilling his most
essential needs. In this sense, intensive economic advancement does not
always mean progress for comprehensive human welfare.

In one of his speeches, the Primate pointed out: “Technocratic culture,
with high confidence in the power of matter — though of great value for
the human family in this world — can also be dangerous because it may
lose human worth”®. In other words, one of the most critical weaknesses
of liberal capitalism is a disproportion between the advanced technical-
economic development and the ethical deficiency of people participating
in it. No wonder the personalist vision of the human being opposes the
liberal economic systems, which promote passive consumerism and the
materialistic model of culture. Although the industrial and technical prog-
ress seems to be essential for many, the most vital object of the Christian
vision of the economy, however, should be focused on the human person:
his moral stance, sense of responsibility, the voice of conscience, as well as
the sensitivity and awareness towards the destiny of other people®”.

Although the economy at the beginning of the industrial era aroused
high hopes, classical liberalism - the then-dominant system — did not meet
its expectations from a timeline perspective. The first generation of liber-
als believed that with the establishment of competition law, a happy era of
prosperity and universal brotherhood would finally begin. The established
harmony of the market was supposed to lead to the final advent of social
justice automatically. Despite objective and unquestionable successes, in-
cluding economic development, some shortages provided an opportunity
for Marxist-Leninist criticism. These include the misery of the proletariat,
the emergence of substantial economic concentration in monopolies, cartels,
and trusts, as well as the occurrence of economic crises, exemplified by the
1929 stock market collapse and its aftermath. Despite the most optimistic

% S. Wyszynski, Ko$ciét w obliczu nowej sity spotecznej, Warszawa 21 V 1968, in: idem,
Kazania i przeméwienia autoryzowane 1956-1981, vol. 1-47 (KiPA), Archiwum Instytutu
Prymasowskiego w Warszawie, vol. 28, p. 431.

3% Idem, Rado$¢ stata sie dzisiaj temu domowi, Warszawa-Wtochy, 24 VI 1965, in: KiPA,
vol. 20, p. 452.

%71dem, Prymat osoby nad rzeczq. Z okazji 30 rocznicy powstania Wydziatu Filozofii
Chrzescijaniskiej KUL, 7 111 1976, in: NS, p. 714-718; S. Swiezawski, Rola kulturotwdrcza
chrzescijanstwa, “Ateneum Kaptanskie”, 75(1970), pp. 201-212.
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predictions, in the first half of the 19" and at the beginning of the 20%
century, the working class experienced a terrifying misery.

Homo Oeconomicus: The Predominance of the Individuals

The Magisterium of the Church denounced the modern attitude that had
rejected the role of natural or divine law in defining humanity and socio-
political organization. According to it, this rejection revealed the tendency
of contemporary society to drift increasingly toward economism. The ideas
developed by modern Catholic social teaching on the issues of having and
being reinvigorated the Church’s opposition to the current “progressive”
economics. The Church recognized the accomplishments of the competi-
tive market economies in what was commonly known as the “developed
countries”. From that point on, her discourse against economic Liberalism
and capitalism could no longer be so direct. That does not mean that its
discourse would be any less radical. The Church never ceased to condemn
materialism and the utilitarianism of modern society. She fought untiringly
to return to an anthropological basis for religion as the only means to ensure
the stability of the social order®.

The Church’s acknowledgment of the merits of the postwar system
of production, which could have been interpreted as her “conversion” to
economic Liberalism, went only so far. On the one hand, the Magisterium
of the Church kept up its virulent condemnation of capitalism, blaming
it for the underdevelopment of the vast majority of countries. On the
other hand, its criticism of the appropriation of wealth by capital to the
detriment of labor is faithful to pre-Vatican II social doctrine. However,
her denunciation of economism in the developed countries, which “hav-
ing” taken priority over “being”, extended her traditional criticism of the
competitive market economy as a means of regulating modern society.
The future of developed societies ruled over by materialism was a source
of worry for the Vatican II popes as well as Wyszynski, who were fighting
to establish an economy designed to serve humanity and defend a social
model where economic activity would be subordinated to political and
moral authority®°.

% B. Laurent, Catholicism and Liberalism: Twwo Ideologies in Confrontation, “Theological
Studies”, 68(2007), p. 810-816.
% Ibidem, p. 818-819.
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For Wyszynski, as for many other Christian scholars, the absolute er-
ror of classical liberal capitalism was based on the assumption that a free
market economy can create a self-sustaining, regenerating natural order,
despite unfavorable political and economic conditions and the lack of stimu-
lating governmental actions. The central premise upon which the classical
theory of liberalism was based on the myth of competition and rivalry as
the main driving force behind the state’s economic development. Cardinal
Wyszynski countered moral relativism with Christian truth. In other words,
he defended the merits of an integral society structured along the lines of
moral norms against the modern vision of an organization subject to the
rule of individual rights*.

In this context, a neoclassical school developed at that time was ac-
cused of the ineffectiveness of the state’s economic intervention. According
to “neoclassicals”, economic life is about to reach equilibrium. In this sense,
every time the system of economic balance is disturbed, it triggers crisis-like
phenomena. Nevertheless, economic life also has its self-regulation mea-
sures. After a longer or shorter time of “wobbling”, the economy returns to
balance, albeit at various levels of functionality. In this sense, an external
intervention, such as state intervention, distorts the economic balance.
The resulting system, stemming from state intervention, not only does not
achieve the goals intended by the state but — even worse — moves away
from them even more*.

The Reawakening of Classical Liberalism

The renaissance of classical liberal doctrine gave rise to the “neolib-
eralism trend”, which arose as a reaction to the destructive phenomena of
the 1920s and 1930s that seemed to wipe out the foundations of Western
democracy. On the one hand, the easy victory of fascism in Italy and Ger-
many showed the fragility of the parliamentary system and the possibility
of turning the masses against democracy. On the other hand, at a high
social, humanitarian, and economic cost, the communist regime in Rus-
sia deluded the masses with the unpredictable successes of the so-called

4“0 H. Waskiewicz, Prawa cztowieka w nauczaniu spotecznym Stefana Kardynata Wy-
szynskiego, ,Roczniki Nauk Spotecznych”, 10(1982), p. 11-14.

“1'0.J. Blanchard, Neoclassical synthesis, in: The New Palgrave: A Dictionary of Econo-
mics, vol. 3, New York 1987, p. 634-636.
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“Five-year economic plans” and the mirage of the “new society”+. Between
all of this occurred the disruption of the Great Depression (1929-1933),
giving rise to doubt in the market economy and causing the erosion of the
liberal system of values*. Following the devastation of the First World War
and confronted by both the inability of the classical capitalist theory to
overcome the Great Depression and the ominous “specter of communism”
represented by the Soviet Union, many economic systems were developed
in the interwar years as a proposed third way between the two ideological
extremes: the Austrian School of Economics, Distributivism, Corporatism,
and the thought of John Maynard Keynes.

The oldest and most enduring of the heterodox economic systems, the
Austrian School, is named after the influence of its early proponents based
at the University of Vienna: Ludwig von Mises, Friedrich von Hayek, and
Joseph Schumpeter. The spirit of the Austrian School can be defined as
an uncompromising defense of the individual’s freedom in economic mat-
ters. It is especially contrasted with centralized planning and collectivism.
These include a sophisticated subjective utility theory of value and price, an
emphasis on creative entrepreneurship, and a functional purchasing power
parity theory of exchange rates*. Joseph Schumpeter expresses the dyna-
mism of this concept of market activity in contrast to classical and Marxist
doctrines in his theory of creative destruction. “The capitalist economy
is not and cannot be static and stagnant. Nor is it merely developing in
a steady manner. It is incessantly being revolutionized from within by new
enterprise, i.e., by the intrusion of new commodities or new production
methods, or new commercial opportunities into the industrial structure as
it exists at any moment”#,

Beginning in the 1950s, the Chicago School of Economics, associated
with the Booth School of Business faculty at the University of Chicago,
advocated for a Monetarist economic policy against orthodox Keynesian
economics*. While Milton Friedman opposed the Austrian School’s theory
of business cycles and was open to the use of scientific and mathematical
modeling of market behavior, for simplicity, it is best to interpret the Aus-

“P Gregory, R. Stuart, Soviet and Post-Soviet Economic Structure and Performance,
Boston 2001, p. 38-145.

“ Colander, The Death of Neoclassical Economics, p. 127-129.

“FA. Hayek, The Road to Serfdom, Chicago 2007, p. 127.

% J. Schumpeter, Capitalism, Socialism, and Democracy, 2nd ed., New York 1942, p. 31.

4 M. Friedman, Capitalism and Freedom, Chicago 1962, p. 50.
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trian and Chicago schools as sharing an underlying libertarian economic
spirit, characterized by a shared prominence on the effectiveness of free
markets and laisse faire government economic policy*’. The Austrian School
shares many of the advantages of classical capitalism. Still, it can also
list amongst its assets a strong sense of continuity with (or the recovery
of) the Scholastic economic tradition (especially the Scholastic School of
Salamanca). Additionally, the emphasis on entrepreneurship and creativ-
ity correlates with the principle of subsidiarity. Concerning solidarity, free
markets reflect the theological interconnectedness of all the peoples of the
earth. However, this advantage is contradicted by the near-exaltation of the
individual, which disregards the communal context. The Austrian School is
only distantly related to the Scholastic School of Salamanca. Distributivism
was developed by English philosophers Gilbert Keith Chesterton, Hilaire
Belloc, and Fr. Vincent McNabb. It was a direct response to Pope Leo XIII’s
encyclical Rerum Novarum as an alternative to capitalism and communism.
The “Catholic Worker Movement”, founded by Dorthy Day and Peter Maurin,
also reflects the agrarian emphasis of distributism through establishing its
autonomous farming communities. While distributivism is predominantly
an agrarian system, Chesterton envisions a possible future for mechanized
production as common property, even as individual artisans and guilds of
artisans would perform the majority of production*.

Another political ideology related the liberalism based on Christian
values is Corporatism (also known as Syndicalism). Like Distributivism,
Catholic corporatism was directly influenced by Rerum Novarum. However,
unlike the English back-to-the-land movement, the corporatists sought to
reconcile traditional Christian values with industrial society. As a political
ideology, it advocates the organization of society by corporate groups, such
as agricultural, labor, military, scientific, or guild associations, based on their
common interests. However, a significant obstacle to evaluating corporatism
as an economic system is its historical integration with militaristic, dictato-
rial regimes, particularly Fascist Italy under Benito Mussolini and Falangist
Spain following the victory of the Nationalist forces of General Francisco
Franco in the Spanish Civil War.

Corporatism is not confused with state capitalism or collaboration be-
tween the government and industrial monopolies. A corporation, understood

47 Ibidem, p. 13.
“ G.K. Chesterton, The Outline of Sanity, New York 1927.
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by the initiators of this concept, is an occupational group modeled after the
medieval guilds, responsible for regulating its own internal life and provid-
ing for the welfare of its members. Engelbert Dollfuss expressed this ideal
in a speech against communism: “Marxism can only be overcome when the
consciousness of corporate solidarity becomes a living thing, and not only
renders the worker proud of his job and protects him outside his work as
well, but prompts the employer too to take a personal interest in the joys
and sorrows, the fortunes and misfortunes of his employees™*.

The purpose of the state is to determine the national economic plan
and coordinate its execution with the various corporations. It is notable
that Salazar himself attended seminary and, despite his statements on
the importance of the family, never married. In a speech, Salazar outlined
the relationship between the Church and State: “It begins by establishing
the moral law and justice as limits to its own sovereignty; it obliges the
State to respect its natural obligations toward the individual, the family,
the corporation, and local government; it assures liberty and inviolability
of religious beliefs and practices; it acknowledges the right of parents to
educate their own children; it guarantees the rights of property, capital,
and labor, within the social harmony, it recognizes the Church, with the
organizations which are proper to her, and leaves her free to carry on her
spiritual work”>°,

A distinctive Latin American version of corporatism emerged in Argen-
tina during the administration of President Juan Domingo Peron in 1946.
Peron’s positions continue to significantly influence Argentine politics through
the Partido Justicalista (Justicalist Party). In contrast to the academic and
methodological regime of Salazar, Peron melded the concept of societal
corporations with a populist appeal to the labor movement and his own
charismatic personality: “Freedom must be achieved through work by first
of all giving man economic liberty, which is a fundamental necessity. We are
not in favor of the one-sided freedom which has existed since long ago, and
which affords the right the liberty to do what they will, and the poor only
one choice: to die of starvation!. This economic nationalism — combined
with concern for the rights of the poor and marginalized — forms the context
for the development of the economic thought of Pope Francis. He lived and

4 J.D. Gregory, Dollfuss and His Times, London 1935, p. 329.
S0 M. Derrick, The Portugal of Salazar, New York 2016, p. 159-160.
51 J.D. Perdn, Expounds his Doctrine, Buenos Aires 1948, p. 25.
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ministered in the shadow of Peron®2. Interestingly, Juan Luis Segundo con-
sidered Peronism to be a particular fulfillment of “Liberation Theology” as
a mass movement influenced by the Gospel message and, in turn, leading
to the development of a “theology of the people” (la teologia del pueblo)>3.

As a result, economic mobility and stability are offered to those with
differing preferences. However, corporatism also depends on an authoritar-
ian government to establish an “appropriate” economic policy. It requires,
however, both interventionism in nonfunctional areas of the national
economy and protectionism from international market fluctuations. These
strategies can be susceptible to corruption or government collusion in favor
of specific corporate interests. Pope Pius IX offers an evenhanded assess-
ment of the corporatist system as a whole: “Anyone who gives even slight
attention to the matter will easily see what are the obvious advantages in
the system We have thus summarily described: The various classes work
together peacefully, socialist organizations and their activities are repressed,
and a special magistracy exercises a governing authority. Yet, [...] We are
compelled to say that to our certain knowledge there are not wanting some
who fear that the State, instead of confining itself as it ought to the fur-
nishing of necessary and adequate assistance, is substituting itself for free
activity; that the new syndical and corporative order savors too much of an
involved and political system of administration; and that [...]it rather serves
particular political ends than leads to the reconstruction and promotion of
a better social order™*.

Varieties of “Keynesianism”:
Unity in Hotchpotch, Potpourri, and Wind of Change

While Distributivism and Corporatism attempted to craft an alternative
to communism and capitalism, British economist John Maynard Keynes tried
to rethink classical capitalism. He did it in a way that could alleviate the ef-
fects of the ongoing Great Depression. Reflecting the criticism of Pope Pius IX
against the authoritarianism of both Marxist and Corporatist solutions to
the problem of unemployment, Keynes defined his program in The General

2 S. Gregg, Understanding Pope Francis: Argentina, Economic Failure, and the Teologia
del Pueblo, “The Independent Review”, 21(2017), no 3, p. 363-365.

% J.L. Segundo, The Liberation of Theology, translated by J. Drury, New York 1976,
p. 234-235.

5 Pius XI, Quadrageismo anno, 15V 1931, Libreria Editrice Vaticana 1931, n. 95.
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Theory of Employment, Interest, and Money: “The authoritarian state systems
of to-day seem to solve the problem of unemployment at the expense of
efficiency and of freedom. It is certain that the world will not much longer
tolerate the unemployment which, apart from brief intervals of excitement,
is associated — and, in my opinion, inevitably associated — with present-day
capitalistic individualism. But it may be possible by a right analysis of the
problem to cure the disease whilst preserving efficiency and freedom”>.

While classical laisse faire economics recommended that governments
implement fiscal austerity in response to recessions, Keynes advocated for
a government spending policy. He reasoned that government spending
would stimulate demand for products, thereby causing suppliers to increase
production and reduce unemployment®. In the United States, these poli-
cies were historically implemented in President Franklin Roosevelt’s “New
Deal” programs, such as the “Civilian Conservation Corps” (CCC), “Works
Progress Administration” (WPA), and the “Tennessee Valley Authority”
(TVA) project. Additionally, welfare programs, such as Social Security, are
Keynesian in that they stimulate demand by enabling poorer households
to purchase necessities.

As a reformed system of capitalism, Keynesianism shares many of the
disadvantages of its classical predecessor. They included, among others,
a lack of support from official magisterial documents, methodological
individualism, as well as a materialistic conception of human flourishing.
While government spending may correlate with a greater sense of national
solidarity, its reliance on large administrative agencies is contrary to the
principle of subsidiarity. Similarly, while welfare programs promote the
common good by supporting the poorer segments of society, they do not
resolve the structural inequalities inherent in the capitalistic system. Pope
Benedict XVI, in his encyclical letter Caritas in Veritate (Charity in Truth),
after criticizing a downsizing of social security systems also comments on
the inability of welfare to promote holistic human wellbeing: “Being out of
work or dependent on public or private assistance for a prolonged period
undermines the freedom and creativity of the person and his family and
social relationships, causing great psychological and spiritual suffering.
I would like to remind everyone, especially governments engaged in boost-

% J.M. Keynes, The General Theory of Employment, Interest, and Money, New York 2013,
p. 381.
5 Idem, A Tract on Monetary Reform, London 1971, p. 56.
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ing the world’s economic and social assets, that the primary capital to be
safeguarded and valued is man, the human person in his or her integrity:
Man is the source, the focus and the aim of all economic and social life”?’.
However, Keynesian policies have several advantages over classical capi-
talism®®. Although history has shown that the New Deal did not prevent
future recessions by enabling the government to intervene in the economy;,
Keynesianism provides a remedy for negative market externalities caused
by unregulated industry while maintaining the capacity for freedom and
creativity in commerce®’.

Nevertheless, the belief that various forms of economic activity and
market economy will become active in the area of total freedom, which
will allow the state to rise to a higher level of prosperity, has turned out
to be a fiasco. In other words, when the idea of a completely stateless
economy turned out to be a utopia, a step-by-step process of a state step-
ping into the economy, as well as other spheres of public life, began. This
new concept — called “state interventionism” — consisted of the active
influence of the state on the broadly understood socio-economic life®°.
According to that view, the aggregate requirement does not necessarily
equate to the economy’s productive capacity. Instead, it is motivated by
factors and sometimes behaves erratically, affecting production, employ-
ment, and inflation®!.

The political sense of “Keynesianism” was expressed in a conviction
that some weaknesses of capitalism (among others such as unemploy-
ment, unused production potentials; economic crises; pauperization of the
proletariat) can be overcome within the economic system itself. Thus, the
concept of so-called “market balance”, which — according to the authors
of the theory — seems to be possible to achieve at every level of employ-
ment, on the condition that the level of investment, wages, and demand

”Benedict XVI, Caritas in veritate (CiV), 7 VII 2009, n. 25, https://www.vatican.
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is adequately balanced. By proposing far-reaching state intervention in
private investment, Keynes objected, however, to socializing the means
of production®?. Out of his ideas, post-war doctrines of state interven-
tion, including the concept of so-called “welfare states”®® and “people’s
capitalism”®, had emerged.

However, by the end of the 1960s, inspired by the above theory, the
practice of managing state demand began to lose its effectiveness. It was
particularly pronounced in the second half of the 1970s. Demand measures
applied to the economy, after a temporary improvement, brought even
more deep recession and increased unemployment. Thus, the economic
and social activities of the state required additional resources, which were
derived from high taxation of income. When even this was not enough
— which became the rule — the state took out loans. In this situation, an
internal and external debt would increase, the costs of which would be
borne by society®.

Undoubtedly, the concept of state intervention as a remedy for the
inefficiency of classical liberalism was not the only attempt of economic
liberalism to evolve. When the idea of a completely stateless economy
became unsustainable and state interference in social and economic life
intensified, the question arose: Will the free economy not be replaced one
day by a centrally managed economy if this trend continues? In the sense
of the dialectic posited by Marx, the myth of economic inevitability in this
direction was, no doubt, popular and widespread when these circumstances
were recognized and became better appreciated®®.

Following the end of the Cold War in 1991, the economic thought of
John Maynard Keynes and Milton Friedman generally converged with older
neoclassical concepts to form the New Neoclassical Synthesis. From Keynes,
the synthesis retained the tradition of government interventionism during
economic crises, such as the stimulus infrastructure building program in the
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United States during the early years of the 2008 Recession®”. From Friedman,
the synthesis appropriated free trade agreements. They included, among
others: NAFTA (North American Free Trade Agreement) and an activist ap-
proach to the money allocation, such as the “Quantitative Easing program”
implemented by the Federal Reserve Banks during the financial crisis to
expand the money supply minting new currency®®,

However, the Great Recession exposed several significant flaws in the
synthesis, most notably its failure to include the financial industry in its
models. In the absence of any viable alternative macroeconomic system,
the New Neoclassical Synthesis remains the dominant school of orthodox
economics, albeit with reformed models informed by the recession experi-
ence®. While economists have primarily focused on improving the “New
Neoclassical Synthesis”, recent popes have challenged its supremacy. Com-
menting on the Financial Crisis of 2008, Pope Benedict XVI stated: “The
different aspects of the crisis, its solutions, and any new development
that the future may bring, are increasingly interconnected, they imply one
another, and they require new efforts of holistic understanding and a new
humanistic synthesis™”. Likewise, Pope Francis has criticized the apparent
lack of progress following the recession: “The financial crisis of 2007-08
provided an opportunity to develop a new economy, more attentive to ethical
principles, and new ways of regulating speculative financial practices and
virtual wealth. But the response to the crisis did not include rethinking the
outdated criteria which continue to rule the world”.

Despite these critiques, the Holy See did not present an alternative
economic system to the “New Neoclassical Synthesis”. As John Paul II
pointed out: “The Church has no models to present; models that are real
and truly effective can only arise within the framework of different historical
situations, through the efforts of all those who responsibly confront con-
crete problems in all their social, economic, political and cultural aspects,
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as these interact with one another””?. However, if this statement is true,
then economics is inherently relative to changing historical circumstances
and is thereby conceptually divorced from catholic social teaching, which
is relegated to a prudential judgment on a discrete situation that may or
may not have any enduring truth value or authority. Indeed, in practice,
the Church does utilize an economic model by which it can issue consistent
magisterial statements during changing times and situations. Thus, although
the Church does not have an explicitly disclosed economic model, its state-
ments constitute an implicit economic system. The Church’s the trade and
industry system appears to have, as its central features, the criteria utilized
to evaluate different commercial models.

They included, among others: solidarity, subsidiarity, a commitment to
the common good, as well as theological suitability informed by Scripture.
The economic system that is most congruent with Catholic Social Teaching,
then, would similarly be a synthesis of these components.

Towards the Wirtschaftswunder

Following the Second World War, economic thought shifted to the
Americas. Over here, the Chicago School of Economics reformulated the
libertarian spirit of the Austrian School and advanced the Monetarist poli-
cies of Milton Friedman against New Deal Keynesianism. In Latin America,
Liberation Theology attempted to reconcile Christianity with Marxism, while
a variant of populist corporatism emerged in Argentina in the justicialismo
(“social justice”) of President Juan Domingo Peron.

John Maynard Keynes begins the “General Theory” with a résumé
of the classical theory of employment. In his formulation of Say’s Law,
he summarizes as the proclamation, “supply creates its own demand””>.
In A Treatise on Money, Keynes created a dynamic approach that converted
economics into a study of the flow of incomes and expenses and opened
up new views for economic analysis. Until then, economics analyzed
only static conditions, mostly a detailed examination of a snapshot of
a rapidly moving process. As Keynes pointed out, an economy’s profit,
output of goods as well as services is the sum of four factors: invest-
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ment, consumption, government purchases, and after deductions exports.
Any increase in demand, therefore, has to come from one of these four
components’,

Keynesian economics dominated economic theory and policy after
World War II (until the 1970s), providing attractive political promises of
ordering the capitalist economy without violating its market fundamentals
and weakening parliamentary democracy. The government bureaucracy
converted to Keynesianism, while vast areas of mass consciousness were
lured by the dangerous myth: the communist promise of intelligent and
just control of the social and economic fate of the individual instead of the
“anarchy” of the market and the “waste” of competition.

Neoliberals — like the classical liberals — saw the optimal and the fair-
est means to achieve political freedom, and together they strongly rejected
central planning. The main amendment to the classics comes from the
understanding that a spontaneous market alone does not guarantee an
effective competition system. Maintaining the free market and freedom of
competition requires the state’s conscious and determined reaction. Unlike
the classicists, who had opposed all intervention, the neo-liberals distin-
guish and choose between bad and good intervention. In this context, two
things had to be reconciled: trust in the free market and the conviction that
this freedom required a broader involvement and influence of a policy that
would be able to draw a field of freedom, understood as a kind of field for
the game. At the same time, it was necessary to carefully set the game’s
rules and ensure that they were respected”.

The assumptions of neo-liberalism were entirely represented only within
the “Freiburger Schule”, most commonly labeled as an “ordoliberalism”. In
the context of the modern-day crisis of the neoliberal political economy,
the politics of austerity has restated the liberal utility of the state as the
political authority of market freedom. It, therefore, became apparent that
the economy has no independent existence and that, instead, the economy
is a political practice. Therefore, considering new circumstances, Smith’s
liberal theory had to be transformed into a new political economy (neo-
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liberal theology) that emphasized the need for the state to ensure that the
free market produces results close to its theoretical potential.

Historically, ordoliberalism emerged in the late 1920s due to a manifest
political economy crisis. Its argument was fundamental for developing the
neoliberal conception that a free economy is a matter of substantial state
authority. The conclusion argues with Marx that the state is the concentrated
force of the free economy. Two decades later, Ordoliberal ideas became the
foundation of creating the post-World War II German social market economy
and its attendant, the so-called Wirtschaftswunder””.

The ordoliberal rejection of Smith’s theory as a metaphysics has to be
seen in the context of its battle with the Austrian school of liberalism. It
proclaimed Smith as their intellectual authority. The ordoliberals rejected
Austrian laissez-faire liberalism, not because of its elevation of the free
economy as the sine qua non of human existence. They left it because the
free economy of laissez-faire liberalism is bound to create socially destructive
outcomes, especially in the form of proletarianized workers who, devoid of
the moral sentiments of liberty, demand welfare to the detriment of freedom
and security of private property. Freedom, they say, requires the acceptance
of personal responsibility for that freedom?s.

The free market does not produce responsible workers; it makes pro-
letarianized workers. There is thus a need for political authority to prevent
proletarianization. For the ordoliberals, prevention is a practice of “market
police”. The ordoliberals argued at a time of a profound crisis of capital-
ist civilization, a time which they dismissed as one of mass opinion, mass
claims, mass emotion, and mass passion”. Society, they say, had lost its
moral compass and, instead of coping with economic hardship in an entirely
self-responsible manner, demanded “freedom from want”®. They thus in-
sisted on a solid-state response to impose social order to reassert economic
liberty as a well-ordered system of freedom and personal responsibility
for that freedom. Their argument that the state is the executive power of
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freedom is an unacknowledged tribute to Smith’s political economy. Un-

like Smith, though, the ordoliberals did not set out to render the system of

perfect liberty intelligible. They argued for its rescue employing force. The
shaping and regulating of economic governance are always carried out in

a specific political context. As a result, political conditions have a significant

impact on the possibility of implementing various economic policy scenarios.

Therefore, this type of neo-liberalism — effected as “ordoliberalism” — was

to become a model of systemic and economic changes after the political

transformation of the post-war totalitarian system in Poland.

Therefore, considering a core idea in the ordoliberal practice, present
in one manner or another throughout its various manifestations, it is the
commitment and obligation to a steady system of rules and socio-economic
activity. Ordnungspolitik arouses an ideal of the political order in which state
reps create and design an enduring framework to reinforce the functioning
of market society®!. As is well known, ordoliberals have typically implied this
framework as an “economic constitution” (Wirtschaftsverfassung), depicting
ideas already in circulation by the early 1900s and fashioning them into
the cornerstone of their construction®?. Adjacent to this conception in the
ordo-liberal tradition is a range of more conceptual ideas, as well as a set
of more specific commendations. Amongst the prior is the supposition that:
1) The economy forms an integrated and cohesive system in the market,

and the state can exist in a complementary relation;

2) Various inspiring ethical ideas, including the view that fairness entails
the alignment of probability, risk, obligation, and responsibility;

3) Importance of individual freedom and a corresponding current of skep-
ticism towards democracy;

4) Amongst the more specific prescriptions are a variety of policy commit-
ments, such as the opposition to monopoly power, endorsement of private
ownership, and the pivotal importance ascribed to price stability, as well
as progressing views on the regulatory policies that can foster this and
the institutions conducive to upholding them in a given time and place.
As a result, the idea of Ordnung expressed in an economic constitution

mediates all these features of ordo-liberal thought: it is a central concept in
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the tradition, notwithstanding the tradition’s evolution. This commitment
is commonly understood to express deep opposition to executive discretion,
as ordo-liberal thinkers themselves have emphasized. Franz B6hm wrote
warmly of an “automatically functioning coordination system” that would
“restrict [the state] to the task of defining the structural framework” and “se-
verely limit political discretion”®. Walter Eucken, in a discussion of monetary
policy, evoked the ideal of “rational automatism”®4. Cardinal Wyszynski was
aware of the changes in Poland, as well as of his responsibility for the entire
process of socio-political transformation in his country. He felt, therefore,
obliged to critically examine the existing models of public life and their
practical consequences for his homeland’s future.

In Search of a Christian Identity

The one-sided and biased vision of the world and the human person
not only deprived man of a vital spiritual sphere but also reduced him to the
level of the product of the material world. It led to falsifying the fundamen-
tal dimensions of human life, making it impossible for man to realize his
needs and goals thoroughly®. “Nowadays, very often in various fields, not
only in the section of economic life, such a narrow understanding of man
manifests itself. It governs it in the same way as a commodity, a material,
not as a human person, having upper tasks, reaching beyond the dimension
of earthly, family, national, or political life”s.

Primate’s criticism, however, was not leveled on an ad hoc basis. Dem-
onstration of errors existing in a given structure of the political system was
primarily aimed at defining the basic principles on which the involvement
of Christians in the social and political reality of the state should be built.
Referring to fans of liberal concepts, Wyszynski states: “Some proclaim
man as a god for himself. They multiply [human] laws at the expense of
God himself and the weaker fellowman, at the cost of society and the state.
Everything is to bow to man. There are no limits and restraints®”. Economics
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and ethics are foreign matters. There are no higher laws, God’s command-
ments, which should be subjected to man’s social and economic life. Freedom
to get rich is the uppermost economic law. Everything should serve a man
for protection in his quest for personal well-being; even religion and the
state should protect his temporal interests. Man is “homo oeconomicus.
More nothing! Everything else is just a small addition to life and should
serve one purpose. The twin is “human material”, placed on a par with the
raw material in a series of production costs; twins — the amount of work,
the weekly wage or the level of reimbursement, the physical strength, the
officer. And nothing more! Nothing binds us”.

Criticizing the liberal-capitalist model of social life, the Primate re-
fers to the teaching of the Popes and the Magisterium of the Church. It is
mainly about showing errors and systemic distortions. The fundamental
ideas of the Christian vision of socio-political life and the subjectivity
of individual state community members were negated. According to
Wyszynski, despite the undoubted advantages, liberal capitalism did not
contribute to citizens’ liberation. It is because “man is not yet respected.
He is still an enslaved person for the state, then for the matter again®.
Only God can respect a man, and only He has a future in his hand: He
who can give him inner freedom®"”. In the social teaching of Wyszynski,
one can distinguish several fundamental features of criticism related to the
capitalist system. Among them, one can distinguish: the sphere of human
rights, including the right to a decent life, as well as the responsibility for,
broadly understood, social life. However, his most serious charge against
classical liberal capitalism was its incorrect assumptions regarding the
status of the human person.

Analyzing the condition of the human being, overwhelmed by the
stereotypical vision of the world, the Primate states: “Modern man, this
fallen giant, bound in the embarrassing sheet of technology, technolism,
technocracy that helps him to live and at the same time hinders, he must
regain the freedom of God’s children so that he can get up, walk freely and
fulfill the tasks assigned to him by the Creator”!. According to Wyszynski,
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one of the most critical errors of modern philosophy, which laid the foun-
dations for classical liberal capitalism, is its one-sided focus on man as an
individual and omitting his personal dimension. Confusion of the terms
“individual being” and “personal being” is dangerous in its social conse-
quences because the autonomy of the “individual being” does not mean
the authentic and integral development of the person®2. Thus, the human
person is of central value, both individually and socially. “Man is a person,
a rational and free being. He is the master of creation”. The encounter of
God’s and man’s worlds in man, however, takes place not directly but in
a mystery that binds and protects his autonomy. “Only the human person
can make any explanation of the world understandable, as reflected in it is
the creative wisdom of Almighty God”. Therefore, both economic progress
conditioned by liberalism, and classical capitalism, which had grown on
its basis, should be subject to human power. As a result, one cannot agree
to accumulate vast means of production but then leave it to a small group
of political and economic system beneficiaries. “All communities must be
made to consider human beings. All of them must take as their starting
point the rights and duties of the human person so that in them, a man
would feel good, just like in a well-dressed garment. Hence, it is impossible
to build forms of social life differently, only to measure the properties of
the human person. Whenever social institutions or other forms of social
life collide with rights and duties, the disposition and nature of the human
being become a torment”**.

Referring to the Pope Pius XI encyclical, Quadragessimo anno, Wyszynski
utters that the gathering of wealth in the hands of a small number of people
leads to a threefold fight: first, the mastering of economic life; then, sub-
ordinating state structures; until finally, by combating social legislation, to
suppressing all pro-social reforms. This state of affairs leads to the depriva-
tion of the democratic system of social and political life and trampling of
fundamental human rights. “No community — asserts the Primate — even the
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most powerful can violate these rights without exposing himself to conflicts
with citizens, with man and his personality. Consequently, he suffers dam-
age that threatens her existence””.

In this way, maximizing profit becomes the primary goal of all economic
activities. “Then the identity of man as the subject of work is occupied by
capital, and the protection of labor rights is a reminder”®. Therefore, in
this form of capitalist liberalism, money becomes the ultimate measure
of everything and creates the proletariat as a kind of “orphaned” social
group. Such a scenario of social life contributes to forming a system of
severe social injustice. “The idolizing of matter and production gives way
to the ideal of consumption, the desire to get rich, the competitive struggle,
and finally leads to the depreciation of man?’. God has called us to work
as intelligent beings — as Christians — to help us to improve the universe.
Therefore, we can improve ourselves by using our talents. In such a way,
we may increase the glory of God through our filial submission to His will,
that we would finally show love for God through work”. “Through this
call, our dignity and dignity of work have been revealed, which not only
works for the salvation of the natural world, not only wrests the world
out of the grip of savagery, ennobles not only the matter but also is the
salvation and redemption of man, its sanctification”®. In other words,
due to his social nature, man is the beginning and purpose of social life.
Although he needs family, state, cultural, religious, and economic com-
munities to develop, he extends beyond its framework due to his unusual
living structure. “In our socio-political thinking, we must always preserve
the importance of man [...]. Even though he was born in the 20% or the
next century, he has existed in God’s mind and plans for centuries. He is
earlier from every kind of family and national or state community that
man has called to exist”®.

Therefore, the concentration of capital and economic power in the
hands of the few, which grew on the ground of unfettered free competition,
led to the struggle to subjugate more extensive areas of economic life ever
—and, as a result, to controlling state structures and the domination of one
country over another. This state of affairs is the brutalization of economic
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life and the reduction of the state’s authority'®. Various commercial and
industrial associations were used for egoistic enrichment, which ¥ instead
of serving the common good — became a mechanism for exploiting individu-
als, classes, social strata, nations, and states. Recalling the pastoral letter of
the Austrian bishops from the interwar period, Wyszynski emphasized that
“Mammonistic capitalism” yields an unfortunate effect. Here, the banking
world in individual states becomes self-proclaimed rulers over the state
authority, making the latter no longer sovereign”:,

Criticizing this extreme form of capitalism, the Primate states that the
privileges and advantages of the few over the rest of society favor the emer-
gence of sharp class divisions and social antagonisms. Although it is widely
accepted that everyone has the right to a decent life, Wyszynski accuses
capitalism of deteriorating morality in society. Poor quality and instability
of economic living conditions can harm the moral life of citizens. The point
is that capitalism targets the personal dignity of the exploited worker.

Then, “[...] a standard of life which can only be called “stale” comes
out of the workshop ‘ennobled,” and man becomes common and inferior”'%2,
According to Wyszynski, this form of capitalism has lost sensitivity to all
basic needs and conditions of human life. So, why is this happening? “The
essence of capitalism is not to meet the general needs but to enrich individu-
als as much as possible”'%, Thus, the first error of this system is to recognize
profit as a particular purpose and goal in itself. If only profit counts, all of
God’s works become irrelevant. “It is because nature no longer appears as
beauty but takes the form of merely raw material. The life-force of profit and
the pursuit of a penny give rise to a feverish rush. In such an atmosphere,
nobody considers man’s moral and religious needs, and the organization of
work itself turns out to be an obstacle to achieving and fulfilling religious
duties. Then you can lower the payment for work while threatening the
worker with redundancies and unemployment”1%4,

In this way, the goal to strive for is to agree on the distribution of goods
created for the common good and the principles of social justice. The glar-
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ing gap between a small group of very wealthy people and a vast mass of
poor people is evidence of severe deficiencies in capitalism'®. The Christian
concept of involvement in socio-economic life, embracing the mysterious
synthesis of suffering and joy, reflects the eternal dichotomy of grace and
sin. It becomes the same dramatic struggle that, while bringing satisfaction
and pleasure, at the same time provides people with hardship, sacrifice, and
suffering. Although expressed in various forms, it is an inseparable element
of all human socio-economic activity.

Speaking of errors and distortions of capitalism, the Primate raises the
issue of social responsibility. He accuses economic liberalism of radicaliz-
ing workers’ views and increasing the influence of socialist ideology. Labor
exploitation has stimulated vigorous individuals to seek ways to enter the
impasse and repair injustice. Without bold and decisive economic reforms, the
“theoretical” freedom and even the workers’ political rights cannot prevent
abuses on the part of the capital'®®. In the opinion of Wyszynski, however,
the reform will be possible only under one condition: if it will have a refer-
ence to morality. When the morality of Christian love disappears, the love
of pocket and self-profit will occupy the first place!?”. Capitalism without
morality very quickly becomes a sort of “anti-human economy. The only goal
is to become rich: be rich at all costs — no matter who, no matter how!%,

However, despite criticism of capitalism, the Primate did not postulate
the complete abolition of free competition. Free competition and the free
market were the most critical factors shaping the entire economic life. In
his opinion, a key solution to this would be the admission of employees to
participate in the management boards and capital of the enterprise, trying
to change the very nature of capitalism. Ultimately, the transformation of
the socio-economic system depends only on the man who would be able to
establish morality as the foundation of all his activities.

Nevertheless, the most severe error of capitalism, as it has evolved, is
its misunderstanding of the concept of the human person. In the classic
philosophy of liberal capitalism, the individual is considered the ultimate
measure of everything, his freedom being absolute and indisputable. In this

195 P Raina, Kardynat Wyszyriski, vol. 1, London 1979, p. 53.

196 Zwolinski, Stefan Wyszyrniski wobec kryzysu spoteczno-gospodarczego Polski lat trzy-
dziestych XX wieku, p. 120.

107 Wyszynski, Mitos¢ i sprawiedliwos¢ spoleczna. Rozwazania spoleczne, p. 240.

108 Tbidem.
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way, freedom of individual action seeks to free man from all dependence!®.
In this scenario, the concept of human freedom, detached from obedience
to the truth, becomes a threat to other people’s rights. Morality becomes
— at the very least — secondary when the individual’s independence seems
to be paramount. From a personalist point of view, freedom is considered
one of the essential values of the human person. However, freedom, liberty
and interdependence in the socio-political or even economic dimension do
not possess an absolute value. “Concerning the complex reality of temporal
life, the only man is a person, a rational and free creature. Only God could
speak to such a being, and only a rational and free being can understand
and love God. Only God can also surround a man, his own work, with the
fullness of paternal affection because only God is a Father to him. Everyone
else is the usurper”!'°.

* * *

The personalistic concept of social life, as understood by Cardinal
Wyszynski, was not limited to the criticism of the so-called “Incomplete”
political systems, either based on the assumptions of capitalist ideology.
Repeatedly speaking of socio-economic and political issues in this context,
the Cardinal Primate presented them through the prism of the deposit of
Christian faith and morality. The main motive for this analysis is to display
a personalistic vision of social life from the perspective of the creative
and salvation history, taking into account the autonomy of earthly reality
understood as created things and human communities enjoying their own
rights and values.

Rooting a personalistic vision of social life primarily in biblical rev-
elation and Catholic social doctrine, supported by a good orientation in
the historical, social, economic, and political transformations, creates an
original concept of Christian involvement in socio-political life. However,
it is crucial, especially in the context of the specific socio-political situation
of the country, dominated by the materialist Marxist ideology, which, by
proclaiming an apparent cult of work and progress, degraded practically
all dimensions of human activity, especially human activity.

The personalistic vision of involvement in public life, presented by Car-
dinal Wyszynski, shows human activities in the socio-economic and political

19 Raina, Kardynal Wyszyniski, p. 58.
10 Wyszynski, Mitos¢ i sprawiedliwo$¢ spoleczna. Rozwazania spoleczne, p. 49.



Changes and identity: the ideology of liberal capitalism in the context... 171

dimensions from the point of view of the mystery of God, the Church, and
creative and salvific events. In this theological sense, by collaborating in the
work of creation, man participates in the ingenious and creative mystery of
God, further confirmed by Jesus Christ, who reveals himself in the Church
as well as in the world. In this way, man’s creative involvement in earthly
life becomes the plane of his meeting with the Person of Creator and Savior.

The public sphere itself becomes the place where the personalistic world
of man (Homo Dei) meets the world of matter. The conclusion is that the
effects of human creative activity cannot be seen only in ideological and
marketing terms but are a revelation of the human person in the space of
material reality inscribed in the sacred sphere. Through creative activity un-
derstood in this way, a person defines his individuality and reveals the truth
about himself. The personalistic outline of Wyszynski’s teaching, emphasiz-
ing the vital dimension of human involvement in social life, is understood
primarily in terms of a personal vocation. Its implementation becomes the
fundamental task of the human person, which is of fundamental importance
both in the natural and supernatural dimensions.

ABSTRACT

This paper explores the personalistic concept of social life as defined by Ste-
fan Wyszynski in the context of the ideology of liberal capitalism. The central
thesis of the analysis undertaken by the author is, therefore, to present the
issues as mentioned above not so much in terms of defining and authenticat-
ing their functionality, but above all in presenting this doctrine in terms of
the so-called “incomplete system”, and thus a concept not fully compatible
with the humanistic and personalistic vision of man and society represented
by Wyszyniski’s personalism. Liberal ideology and the related capitalism,
rooted in the realities of the mid-nineteenth century, were constantly evolv-
ing, often changing their dynamics of development, main parameters, and
the specificity of theirimpact. Moreover, it has never existed in a uniform and
integrated form. A more detailed analysis of the above concept and its critical
reinterpretation in the context of Wyszynski’s personalistic thought allows us
to realize the dangers related to the ideologically motivated propagation of
extreme - often distorted and even destructive - concepts of man and society
and the possibility of using them in a specific socio-political reality of the
contemporary world.

Key words: liberalism, capitalism, personalism, Cardinal Stefan Wyszynski,
liberal economy, the creative-salvific perception, the autonomy of the earthly
reality.
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STRESZCZENIE

Gtéwnym celem niniejszego artykutu jest ukazanie personalistycznej koncepcji
zycia spotecznego w ujeciu Stefana Wyszynskiego w kontekscie ideologii libe-
ralnego kapitalizmu. Zasadnicza teza podjetych przez autora analiz jest zatem
przedstawienie powyzszych zagadnien nie tyle w kategoriach definiujacych
i uwiarygadniajacych ich funkcjonalnosé, ale przede wszystkim ukazanie niniej-
szej doktryny w kategoriach tzw. systemu niepetnego, a wiec koncepcji nie do
korica kompatybilnej zhumanistczno-personalistyczng wizja cztowieka i spote-
czenstwa reprezentowang przez personalizm Wyszynskiego. Ideologia liberalna
i zwigzany z nig kapitalizm zakorzeniony w realiach potowy XIX wieku podlegata
nieustannej ewolucji, czesto zmieniajac swoja dynamike rozwoju, gtéwne para-
metry i specyfike oddziatywania. Co wiecej, nigdy nie istniata ona w jednolitej
i zintegrowanej formie. Bardziej szczegbtowa analiza powyzszej koncepgiji i jej
krytyczna reinterpretacja w kontekscie mysli personalistycznej Wyszynskiego
pozwala uswiadomié niebezpieczeristwa zwigzane zideologicznie motywowanym
propagowaniem skrajnych - czesto zafatszowanych, a nawet destruktywnych
- koncepcji cztowieka i spoteczenstwa oraz mozliwoscia ich wykorzystania
w konkretnej rzeczywistosci spoteczno-politycznej wspétczesnego Swiata.

Stowa kluczowe: liberalizm, kapitalizm, personalizm, Kardynat Stefan Wy-
szyniski, ekonomia liberalna, perspektywa stwoérczo-zbawcza, autonomia
rzeczywistosci ziemskie;.
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IDENTITY-MAKING
IN NIGERIAN PENTECOSTAL NETWORKS

Identity-making in Nigerian Pentecostal' networks takes place within
the complex relationship between religious networks and transnational
migration. This article aims to elaborate the relationship between the two
and contextualize identity-making within Nigerian Pentecostal networks
along transnational migration processes. This attempt involves focusing on
how identities are designed in relation to mobility and migration aspira-
tions, which play a major role in identity-making processes within Nigerian
Pentecostal networks.

Religious networks are an important “site for the formation of identity”>
and provide sources for individual and collective identity constructions. In
other words, religious practices “abet the construction of identities” and
religion works as an “identity maker”s. The intersections of religion and
identity involve local, global, cultural, economic, and political contexts.
Nigerian Pentecostal networks are part of these contexts and play a key role
in shaping identities* through religious practices and belief.

! The term “Pentecostal” refers to the wide range of Pentecostal networks that are active
in today’s cultures (A.H. Anderson, ,Stretching out hands to God“. Origins and Development
of Pentecostalism in Africa, in: Pentecostalism in Africa. Presence and Impact of Pneumatic Chris-
tianity in Postcolonial Societies, ed. M. Lindhart, Leiden 2015, p. 54-74). Nigerian Pentecostal
movements are known for producing transnational networks, praising internationality, and
emphasizing movement (ibidem).

2PL. Gareau, S. Culham Bullivant, P. Beyer, Youth, Religion, and Identity in
a Globalizing Context: International Perspectives, Boston 2018.

3J. Makanda, M. Naidu, Religion and Identity De/Construction among Forced Migrants:
The Case of the Congolese Refugees in Durban, South Africa, ,,JJournal of Refugee Studies”,
34(2021), no 2, p. 2018-2035 (do0i:10.1093/jrs/feaa021).

*T. Aechtner, Standing at the Crux: Pentecostalism and Identity Formation in an African
Diaspora Christian Community, in: Global Pentecostal Movements: Migration, Mission, and
Public Religion, ed. M. Wilkinson, Leiden — Boston 2012, p. 171-194.
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Nigerian Pentecostal networking shapes identity-making and takes
place within transnational migration processes. Nigerian Pentecostal net-
works provide a religious capital for migrants by providing a well-known
worshipping tradition and a familiar value system®. As community-based
networks these movements connect migrants with their places of origin
and host societies® and forge identities’. Thereby, Pentecostal theory and
praxis influence “diasporic identity formation™ or in other words, shapes
identity-making. Apart from shaping individual’s identity-making, Pente-
costal ideas, practices, and forms of organization shape the construction
of collective identities®. Therefore, Nigerian Pentecostal networks shape
identity-making on both individual and collective levels that are linked to
migrants’ transnational movements.

To map out the complex relationship between Nigerian Pentecostal
networks and transnational migration processes, I pose the following
questions: (1) How is identity-making within Nigerian Pentecostal net-
works linked to transnational migration processes and (2) what are the
contextual factors of identity-making processes within Nigerien Pentecostal
networks? And (3) how are mobility identities and migration aspirations
linked to identity-making within Nigerian Pentecostal networks? To answer
these questions, I first conceptualize identity-making and the underlying
identity concept as a mobile one. In a second step, I identify transnational
migration processes as the prerequisite for the establishment of Nigerian
Pentecostal networks. Thirdly, I show how Nigerian Pentecostal networks
work as identity-making platforms. Finally, I elaborate the relationship
between identity-making in Nigerian Pentecostal networks and transna-
tional migration within the interplay of mobility identities and migration
aspirations.

>A. Adogame, The African Christian Diaspora. New Currents and Emerging Trends in
World Christianity, London 2013.

¢ Idem, Betwixt Identity and Security: African New Religious Movements and the Politics
of Religious Networking in Europe, ,The Journal of Alternative and Emergent Religions”,
7(2003), no 2, p. 24-41.

7 Anderson, ,Stretching out hands to God*“. Origins and Development of Pentecostalism
in Africa.

8 Aechtner, Standing at the Crux: Pentecostalism and Identity Formation in an African
Diaspora Christian Community.

® M.A. Vasquez, Pentecostalism, Collective Identity, and Transnationalism Among Salva-
dorans and Peruvians in the U.S., ,,Journal of the American Academy of Religion”, 67(1999),
no 3, p. 617-636 (doi:10.1093/jaarel/67.3.617).
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Identity-making as a mobile process

Focusing on identity-making within transnational religious networks
requires a fluid identity concept that takes movement into account. Identity
is dynamic!?, positional*! and hybrid*2. Identities’ dynamic and fluid nature
makes them receptive to construction, contestation or even negotiation.
New identities can emerge and dissolve, old identities can reemerge and
be reinvented'®. Identities require continuous revision and creating one’s
identity is a never-ending task'4. Understanding identity in its dynamic, fluid
and constantly transforming nature allows me to identify identity-making
as a mobile process that is constantly in motion.

Simultaneously, the process of creating selves and identities is connected
and embedded'®. That means identity formations are in many cases con-
nected to specific contexts and rarely exist in a social vacuum?®. Furthermore,
individual’s identities are highly relational in nature which means they are
embedded in sets of relationships. Different identity categories like gender,
class and religious affiliation might be understood in terms of whether it
is more a self-ascribed and self-defined representation or rather a public-
ascribed one, representing a collectively constructed identity by political,
social, or cultural factors'’. Therefore, identity-making is both constantly
in motion and embedded in relatively fixed frames of collective identity
constructions, the context where people live in and social relationships.

The foundation of mapping out identity-making within the complex
interplay of Nigerian Pentecostal networks and transnational migration is
a hybrid concept of identity. On the one hand, identity-making is an individual
project that comes with people designing their own identity and requires

10 J. Rutherford, A place called home : identity and the cultural politics of difference, in:
Identity: community, culture, difference, ed. J. Rutherford, London 1990, p. 9-27.

1A, Gupta, J. Ferguson, Culture, power, place: explorations in critical anthropology,
Durham 1997.

12H.K. Bhabha, The location of culture, London 1994.

13 Adogame, The African Christian Diaspora. New Currents and Emerging Trends in
World Christianity.

*A. Giddens, Modernity and self-identity: self and society in the late modern age,
Cambridge 1991.

15J. Finch, J. Mason, Passing On: Kinship and Inheritance in England, London 2001.

' Adogame, The African Christian Diaspora. New Currents and Emerging Trends in
World Christianity.

17 Ibidem.
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flexibility in the face of rapid change!®. This allows to investigate identities
in relation to the movement of people, goods and ideas affecting the nature
of identity constructions”. Movement has become fundamental to modern
identity that comes with individuals conceiving their lives in terms of people,
things, and ideas on the move (Rapport & Dawson, 2021)%*. On the other
hand, Identity-making is embedded in Nigerian Pentecostal networks that
provide the context for identity constructions.

Reflecting on identity-making within the interplay of Nigerian Pente-
costal networks and transnational migration means to understand identities
as fluid, ever changing in nature and shaped by mobility and flux along
the ties of transnational religious networks. The establishment of Nigerian
Pentecostal networks is based on transnational migration processes.

Transnational migration as the prerequisite
for the establishment of Nigerian Pentecostal networks

Identity-making within Nigerian Pentecostal networks is closely inter-
twined with transnational migration processes. The establishment of Nigerian
Pentecostal networks is based on the practice of setting up network branches
in different countries that involves transnational migration. Transnational
migration processes serve as a prerequisite for the establishment of Nigerian
Pentecostal networks across the globe.

Transnational migration is a process by which immigrants sustain si-
multaneous multi-stranded social relations linking their societies of origin
and settlement?!. Consequently, transnational migration is not viewed as
an irrevocable process, rather includes repeated movements, and continued

18R.D. White, J. Wyn, P. Albanese, Youth and Society: Exploring the Social Dynam-
ics of Youth Experience, Oxford 2011; D. Williams, N. McIntyre, Where heart and home
reside: Changing constructions of place and identity, https://www.researchgate.net/publica-
tion/228887530_Where_heart_and_home_reside_Changing_constructions_of place_and_
identity [22.09.2022].

“H. Easthope, Fixed identities in a mobile world? The relationship between mobility,
place and identity, ,Identities” [Yverdon, Switzerland], 16(2009), no 1, p. 61-82 (doi:10.1080/
10702890802605810).

2'N.J. Rapport, A. Dawson, Home and movement: A polemic, in: Migrants of Identi-
ty: Perceptions of Home in a World of Movement, eds. N. Rapport, A. Dawson, Oxford — New
York 1998, p. 19-38.

2IN. Glick Schiller, L. Basch, C. Szanton Blanc, From Immigrant to Transmigrant:
Theorizing Transnational Migration, ,,Anthropological Quarterly”, 68(1995), no 1, p. 48-63.
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cross-border practices like visits, phone calls, remittances, economic invest-
ments, which spur additional departures and lead to changes in the home
society and the place of new settlement. Migrant’s cross border practices
form political, economic, and cultural conditions and are in turn shaped by
already existing structures??. That means that contemporary migrants remain
tied to their place of origin while simultaneously incorporating into new
countries of settlement?. Ties and practices of migrants and non-migrants
linking home countries and host societies are a main aspect of migration
experiences called “cross-border connections”. As a border-crossing phenom-
enon migration indicates transnational mobility and sustained relationships
and practices across borders. “Transmigrants” are migrants whose daily lives
depend on “multiple and constant interconnections across international
borders and whose public identities are configured in relationship to more
than one nation state”*.

The focus is on the multi-sitedness of migrants and how they are operat-
ing beyond sovereign state borders. On the backdrop of cross-border connec-
tions, cross-border practices link up individual migrants and non-migrants,
groups, and organizations in social spaces beyond national states and result
in economic, political, and cultural changes in home and host societies. In
return already existing structures within society shape cross-border practices
of migrants and non-migrants?. These cross-border practices are embed-
ded in transnationalization processes which include transnational ties and
practices in different fields, involving transactions of services, ideas, goods,
capital, and people’s movement.

Transnational migration includes repeated movements and continued
cross-border practices that play a major role in maintaining cross-border
connections. These cross-border connections link up migrants and non-
migrants, groups and organizations which provides the breeding ground
for the establishment of Nigerian Pentecostal networks. I therefore identify
transnational migration processes as a prerequisite for the establishment of
Nigerian Pentecostal networks that serve as identity construction platforms.

2 T. Faist, M. Fauser, E. Reisenauer, Transnational Migration, Cambridge — Mal-
den 2013.

Z P Levitt, B.N. Jaworsky, Transnational Migration Studies: Past Developments and
Future Trends, ,,Annual Review of Sociology”, 33(2007), p. 129-156.

24 Glick Schiller, Basch, Szanton Blanc, From Immigrant to Transmigrant: Theo-
rizing Transnational Migration.

% Faist, Fauser, Reisenauer, Transnational Migration.
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Nigerian Pentecostal networks as identity-making platforms

Nigerian Pentecostal networks serve as individual and collective identity-
making platforms. Nigerian Pentecostal networks are established through
religious practices being carried out across national borders and cultural con-
texts?. Through local and transnational ties of religious practices in everyday
life a web of informal networks between religious agents is constructed. In
the beginning networks are rather informal connections of communication
transforming into more formal networks on an institutional level by every-
day religious practices?”. The transnational aspect of religious networks is
grounded in symbols, practices, imaginations and narratives that allow agents
to operate within imagined global communities and sacral landscapes beyond
national borders?. Furthermore, their transnational character is visible in the
transcending of national boundaries through religious representations both in
virtual spaces as well as in real life. Everyday religious practices and interac-
tions form these networks, and they are generated and characterised by an
exchange of norms, values, ideologies, and condensed communication spaces®.

Identity-making in Nigerian Pentecostal networks takes places within
a globally shared religious culture and local contexts. Nigerian Pentecostal
networks produce an interconnectedness of uniting network branches world-
wide which results in the creation of a globally oriented religious culture that
comes with collective identity constructions®°. The global interconnectedness
of Nigerian Pentecostal networks involves both the creation of a globally ori-
ented religious culture and collective identity constructions and the focus on
contextual cultural issues that contain local aspects of identity construction.
While choosing a globally diffused cultural form, Pentecostal networks are

%68, Coleman, Only (Dis-)Connect: Pentecostal Global Networking as Revelation and
Concealment, ,Religions”, 4(2013), p. 367-390 (d0i:10.3390/rel4030367).

27.S. Schiiler, Unmapped Territories: Discursive Networks and the Making of Transnational
Religious Landscapes in Global Pentecostalism, ,Pentecostudies: An Interdisciplinary Journal
for Research on The Pentecostal and Charismatic Movements”, 7(2008), p. 46-62.

28 Idem, Die Transnationalisierung globaler Heilsgiiter am Beispiel der Pfingstbewegung, in:
Transnationale Netzwerke im 20. Jahrhundert: historische Erkundungen zu Ideen und Praktiken,
Individuen und Organisationen = Transnational networks in the 20th century: ideas and practices,
individuals and organizations, eds. B. Unfried, J. Mittag, M. Linden, Leipzig 2008, p. 145-169.

2 Ibidem; Schiiler, Unmapped Territories: Discursive Networks and the Making of Trans-
national Religious Landscapes in Global Pentecostalism.

%0 Coleman, Only (Dis-)Connect: Pentecostal Global Networking as Revelation and
Concealment.
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established on a local level to respond to these contextual cultural issues®!.
In this sense, Nigerian Pentecostal networks embody a “glocal” aspect linking
local religious individuals and groups to an imagined global community®2. The
“glocal” relationship between a common globally oriented religious culture
and local contexts serves as a specific contextual factor of identity-making.

The global interconnectedness of Nigerian Pentecostal networks is based
on a twofold level that involves institutional and doctrinal aspects. On an or-
ganizational level, network practices include modes of organization that unite
fellow believers around the world by media and communication, international
conferences and physical movements and lead to the creation of a “web-like
structure of personal connections” that allows to describe Pentecostal forma-
tions as distinctive social organizations®. On the level of religious practices
and belief concepts, Pentecostal networks form “tight communities around
a high intensity, time consuming ritual life [...] and a collectively policed ascetic
moral code”4. This twofold way of establishing a global interconnectedness
reveals another contextual factor of identity-making that is characterised by
institutional organisation and religious doctrine.

By forming interconnected networks through a globally oriented religious
culture, local contextual issues, an institutional framework and religious
doctrine, Nigerian Pentecostal networks serve as identity-making platforms.
People are tied together by a common religious culture, institutional and
doctrinal factors of Nigerian Pentecostal networks. This interconnectedness
on various levels involves the horizon of an “imagined global community”3®
that comes with mobility identity designs and migration aspirations.

From Mobility identities...

Nigerian Pentecostal networks serve as a platform for identity negotia-
tions allowing both different identities to inform each other and to circu-

31 J. Robbins, The Globalization of Pentecostal and Charismatic Christianity, ,,Annual
Review of Anthropology”, 33(2004), p. 117-143, http://www.jstor.org/stable/25064848
[22.09.2022].

32 Schiiler, Unmapped Territories: Discursive Networks and the Making of Transnational
Religious Landscapes in Global Pentecostalism.

3 Robbins, The Globalization of Pentecostal and Charismatic Christianity.

34 Ibidem.

% Schiiler, Unmapped Territories: Discursive Networks and the Making of Transnational
Religious Landscapes in Global Pentecostalism.



186 SOPHIA OMOKANYE

late within the transnational religious network. Here I focus on identities
informing each other with an emphasise on (aspired) movement — mobility
identities.

Nigerian Pentecostal networks consist of network branches in different
countries which form a global community that serves as identity negotia-
tion space. This community network serves as a “contact zone”*® where
mobility is negotiated in a routine manner. Through the aspirations of one’s
own personal mobility project, religious adherents assess others’ and seek
authenticity in the mobile status of fellow adherents and religious lead-
ers. In many cases religious leaders embody a highly mobile status, while
fellow adherents are challenged by immobility in Nigeria that comes with
travel restrictions and visa refusals. In the context of Nigerian Pentecostal
networks, people engage in the process of mobility making wherever they
may immobile. Consequently, mobility identities are “not just claimed or
self-narrated but exist and are valuable in that one can practice them”. That
means the practice of making mobility identities is informed by a context
of immobility and highly mobile identities of religious leaders.

Narrative as an identity-making tool supports the process of making
mobility identities in contexts shaped by immobility and highly mobile
role-model-identities. On the one hand, narratives function as a tool
to design one’s mobility identity. Perceptions of the self as a “narrative
project” that is constantly under construction lead to the construction of
the “mobile self”?8. At the same time, a narrative voice consists of the in-
teraction between individual’s beliefs and experiences and past, present,
and future external voices. That means, narratives connect individuals
and their social context and “therefore a multitude of voices are present
within an individual’s stories”. Narratives capture both the individual
and the context*’. This mutual relationship between narratives capturing

36 M.L. Pratt, Imperial Eyes: Travel Writing and Transculturation, London 2008.

37 K.Z. Jankowski, Negotiating mobile identity in the global nightscape: Negotiating
Mobile Identity, ,Population Space and Place”, 24(2018), no 8, p. 7 (doi:10.1002/psp.2170).

3 S. Huang, ‘Be true to yourself’: Transnational mobility, identity, and the construction
of a mobile self by Taiwanese young adults, ,,Mobilities”, 17(2022), no 3, p. 333-348 (doi:10.1
080/17450101.2021.1946920).

3 T. Moen, Reflections on the Narrative Research Approach, ,International Journal of
Qualitative Methods”, 5(2006), no 4, p. 61 (d0i:10.1177/160940690600500405).

“ B.A. Hoey, Place for Personhood: Individual and Local Character in Lifestyle Migration:
Place for Personhood, ,City & Society”, 22(2010), no 2, p. 237-261 (d0i:10.1111/j.1548-
744X.2010.01041.x).
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individual and collective voices is crucial for identity-making in Nigerian
Pentecostal networks. On the other hand, people practice mobility identi-
ties by placing themselves in line with highly mobile identities of religious
leaders and the network’s plan of worldwide expansion. Consequently,
the “contact zone”* is the space where people carve out their own mo-
bility narratives and live out their collectively shaped mobility identities.
Constructing mobility identities is in many cases based on and shaped by
migration aspirations.

...to migration aspirations?

Identity-making of mobility identities and migration aspirations mutually
shape each other. With the statement “From mobility identities to migration
aspirations?” I aim to emphasize how identity-making in relation to mobil-
ity is framed by migration aspirations and simultaneously forms people’s
migration aspirations. Investigating migration aspirations is essential to
understand underlying identity construction processes within transnational
religious networks*.

Migration aspirations is a concept referring to individual’s relations to
migration possibilities including the conviction that leaving is a better option
than staying®. The term “aspiration” combines a personal, collective and
normative dimension*!. Taking into account that it is not migration itself
that people aspire to, but rather they aspire to something which migration
might help them achieve*. A major aspect of the aspiration concept is that
individual attitudes towards migration need to be viewed within their social

“1 Pratt, Imperial Eyes: Travel Writing and Transculturation.

“1. Schofberger, E. Acostamadiedo, E. Borgnéds, M. Rango, Migration aspira-
tions in West and North Africa: what do we know about how they translate into migration flows
to Europe?, in: Migration in West and North Africa and accross the Mediterranean. Trends, risks,
development and governance, eds. P. Fargues, M. Rango; E. Borgnis, I. Schofberger, Geneva 2020.

4 J. Carling, Migration in the Age of Involuntary Immobility: Theoretical Reflections
and Cape Verdean Experiences, ,Journal of Ethnic and Migration Studies”, 28(2002), p. 5-42
(doi:10.1080/13691830120103912); H. de Haas, The Determinants of International Migra-
tion. Conceptualizing Policy, Origin and Destination Effects, IMI Working Papers Series, No.
32, Oxford 2011.

4J. Carling, E Collins, Aspiration, desire and drivers of migration, ,,Journal of Ethnic
and Migration Studies”, 44(2018), no 6, p. 909-926. (doi:10.1080/1369183X.2017.1384134).

4 J. Carling, The Role of Aspirations in Migration, https://jorgencarling.files.wordpress.
com/2014/09/ carling-2014-the-role-of-aspirations-in-migration-2014-07.pdf. [22.09.2022].
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context. This is where the context of Nigerian Pentecostal networks as an
identity-making platform becomes relevant.

The social context of Nigerian Pentecostal network involves trans-
national migration processes and continued interactions of migrants and
non-migrants across national borders that come with the establishment of
a common religious culture. On top of that people in the Nigerian social
context face immobility in form of travel restrictions and visa refusals while
simultaneously being introduced to religious leaders embodying a highly
mobile status. This complex interplay of transnational migration, a common
religious culture, highly mobile role-model-identities in a context shaped by
immobility is the place where mobility identities and migration aspirations
mutually shape each other.

*

The question mark in the end of the statement “From mobility identi-
ties to migration aspirations?” aims to acknowledge that identity-making
in relation to movement does not per se result in migration aspirations.
The relationship between mobility identities and migration aspiration is
far more complex. It involves conceptualizing identity making as a mo-
bile process, reflecting on transnational migration as a prerequisite for
the establishment of Nigerian Pentecostal networks, identifying these
networks as identity-making platforms, and finally contextualizing mobil-
ity identities and migration aspirations within the complex interplay of
movement, a global religious culture, highly mobile identities of religious
leaders and immobility.

Mapping out this complex field of intertwined factors allowed me:
(1) To identify the cross-border connections between migrants and non-
migrants as the major source of the establishment of Nigerian Pentecostal
networks. (2) To determine contextual factors of identity-making that
involve the glocal relationship between a common globally oriented re-
ligious culture and local contexts, the global interconnectedness that is
characterised by institutional organisation and religious doctrine and the
interplay of immobility and highly mobile identities of religious leaders.
(3) To discuss the statement “From mobility identities to migration as-
pirations?” that acknowledges the mutual relationship between identity-
making, mobility identities and migration aspirations: Identity-making in
relation to mobility is shaped by migration aspirations and forms people’s
migration aspirations.
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ABSTRACT

Religious networks provide an important source for the formation of identity.
Identity-making in Nigerian Pentecostal networks takes place within the
complex relationship of religious networks and transnational migration.
This relationship requests to link transnational migration processes with
identity-making in relation to movement and a mobile concept of identity.
This article explores how identities are designed in relation to mobility
and migration aspirations by identifying Nigerian Pentecostal networks as
identity-making platforms. These platforms serve as a contact zone where
identity-making takes place and people carve out their mobility identities.
This shows how mobility identities and migration aspirations mutually shape
each other within the complex interplay of movement, religious networks
and immobility in Nigeria.

Key words: transnational migration, Nigerian Pentecostal networks, identity-
making, mobility identities, migration aspirations, immobility.

STRESZCZENIE

Sieci religijne stanowig wazne zrédto ksztattowania tozsamosci. Tworzenie
tozsamosci w nigeryjskich sieciach zielonoswigtkowych odbywa sie w ramach
ztozonej relacji sieci religijnych i transnarodowej migracji. Relacja ta domaga
sie powigzania transnarodowych proceséw migracyjnych z tworzeniem tozsa-
mosci w odniesieniu do przemieszczania sie i mobilnej koncepcji tozsamosci.
W artykule zbadano, w jaki sposdb tozsamosci sg projektowane w odniesieniu
do aspiracji zwigzanych z mobilnoscia i migracja, identyfikujac nigeryjskie
sieci zielono$wiagtkowe jako platformy do tworzenia tozsamosci. Platformy
te stuza jako strefa kontaktu, w ktérej odbywa sie tworzenie tozsamosci,
a ludzie ksztattuja swoja tozsamo$¢ mobilnosci. To pokazuje, jak tozsamosci
mobilnosci i aspiracje migracyjne wzajemnie sie ksztattuja w ramach ztozonej
interakgcji ruchu, sieci religijnych i bezruchu w Nigerii.

Stowa kluczowe: migracja transnarodowa, nigeryjskie sieci zielono$wiatkowe,
tworzenie tozsamosci, tozsamo$é mobilna, aspiracje migracyjne, bezruch.
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THE FREEDOM OF RELIGION AND BELIEF IN ISLAM

The concept of freedom of religion

Simply put, freedom is the state of an individual to exhibit his/her es-
sence freely and without any restrictions. Freedom is a state of independence.
It is defined as the state of thinking and/or behaving without being bound
by any restriction or coercion, being unconditional, and making decisions
based on one’s own will and thought, independent of any external influence!.

Today, freedom of religion (freedom of belief) is an essential symbol
of modernity and civilization and among the inevitable human rights
rules. Freedom of religion is connected with the person’s transcendent
and absolute existence. It is completely conscientious. In other words,
the individual has the right to believe, disbelieve, or adopt a religion, to
partake in religious rites and practices, and to perform the behaviors based
on the belief that one chooses freely, alone or in a community, of his/her
own will, without any pressure or hindrance? The individual is free to

! This definition is based on Merriam Webster dictionary.

2 The Article 18 of the Universal Declaration of Human Rights states that: Everyone has
the right to freedom of thought, conscience, and religion; this right includes freedom to change
his religion or belief, and freedom, either alone or in community with others and in public or
private, to manifest his religion or belief in teaching, practice, worship and observance. In ad-
dition, article 9 of the European Convention on Human Rights provides that: Everyone has the
right to freedom of thought, conscience and religion; this right includes freedom to change his
religion or belief and freedom, either alone or in community with others and in public or private,
to manifest his religion or belief, in worship, teaching, practice and observance. Freedom to
manifest one’s religion or beliefs shall be subject only to such limitations as are prescribed by
law and are necessary in a democratic society in the interests of public safety, for the protection
of public order, health or morals, or for the protection of the rights and freedoms of others.
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make this choice and bears the consequences himself/herself. Freedom
of religion entails that the individual can do all the above freely without
suffering discrimination concerning his choice so long as others are not
harmed, their rights and freedom are not violated, and public order is
not disturbed.

According to some, freedom of religion constitutes the main point of
departure for other freedoms, while according to others, it is a natural result
and manifestation of freedom of thought, opinion, and conscience®. How-
ever, freedom of religion, with its subjective aspect, is within the freedom
of conscience.

Freedom of religion in the Quran

From an Islamic perspective, and based on the Quran’s basic teach-
ings, religious freedom is fundamentally and ultimately an act of respect
for Allah’s authority and for the mystery of His plan for humanity, which
has been given the liberty of shaping entirely on its own responsibility its
destiny on earth and Hereafter*.

The foundational period for the construction of ideas about Islam, the
freedom of belief, and religion date back to the lifetime of the Prophet Mo-
hammad (570-632) during the revelation of the Quran. Any developments
in Islamic views on the freedom of religion are founded on the notions
and practices that existed during that period. Quran and Sunnah (the oral
traditions of and about Mohammad) provide insights into understanding
religious freedom in Islam. In Islam, there is an axiomatic fact, namely, that
the Quran is the foundational reference for all the doctrines, rules, prin-
ciples, and laws that constitute the religion of Islam, whereas the authentic
Sunnah is a binding source of clarification of what might be ambiguous in
the Quran. As a religion, Islam lays down freedom in matters of religious
beliefs and practices. The Quran includes nearly two hundred verses that
highly reject coercion in matters of faith and religion and prescribe absolute
human freedom to choose/decide what one will believe and what religion
one will profess®. These verses could be grouped into four categories. The

3 A. Sachedina, Freedom of Conscience and Religion in the Quran, in: Human Rights and
the Conflict of Cultures: Western and Islamic Perspectives on Religious Liberty, ed. by D. Little,
South Carolina 1988, p. 50.

4 Quran, 33:72.

>T. Alalwani, Apostasy in Islam: A Historical and Scriptural Analysis, London 2012, p. 10.
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first group is related to the principle of the prohibition of compulsion in
religion, the guarantee of choosing one’s religion and belief.

The Quran highlights people’s right to choose and express their re-
ligion and beliefs. Surah Kafirun begins with the emphasis on “Say” and
encourages people to freely express their beliefs. Moreover, it ends with the
phrase, “Your religion is for you, and My religion is for me®, as to reinforce
the consciousness of being an individual and develop self-confidence and
freedom of belief as one of the most basic human rights. This idea of reli-
gious freedom, then, means that one has the right to believe whatever one
wants or not, following the verse “The truth is from your Lord, so whoever
wills — let him believe, and whoever wills — let him disbelieve”’. A similar
verse stresses the responsibility of the individual to believe or not: “Now
clear proof has come to you from your Lord: if anyone sees it, that will be
to his advantage; if anyone is blind to it, that will be to his loss™®.

The Quran then unequivocally declares: “Let there be no coercion/
compulsion in religion: true guidance has become distinct from error, so
whoever rejects false gods and believes in God has grasped the firmest
hand-hold, one that will never break. God is all-hearing and all-knowing™.
The verse is proverbial and regarded as expressing a fundamental Islamic
value, mainly as it occurs immediately after the “Verse of the Throne”',
devoted to God’s majesty, and was described by the Prophet Mohammad as
“the greatest verse in the Quran”!!. In a precise and unambiguous way, the
no Coercion/no Compulsion verse confirms the prohibition of compulsion
whatsoever and the necessity of free will. It thus reveals more generally how
religious freedom (at its fullest) can be achieved through Islam.

As mentioned earlier, religion is faith and belief. It is a set of truths
that are believed in and then acted upon. Religion is thus a matter of
conscience, and such a thing cannot be taken by coercion and compulsion.
To be true and reliable, faith absolutely needs to be a free and voluntary

6 Quran, 109:1-6. Say: O disbelievers! I worship not that which ye worship; Nor worship
ye that which I worship. And I shall not worship that which ye worship. Nor will ye worship
that which I worship. Unto you your religion, and unto me my religion.

7 Ibidem, 18:29.

8 Ibidem, 6:104.

9 Ibidem, 2:256.

10 Ibidem, 2:255.
1'U. Hasan, No Compulsion in Religion: Islam and the Freedom of Belief, London 2013,
p. 61.
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act!2, Physical actions may be forced on individuals against their will, but
they can not be forced to believe and trust against their will. Therefore,
religious belief must be based on one’s reason, understanding, and will;
religious acceptance must come from mental clarity and understanding
with the contentment of heart and good intentions, not from conviction.
The acceptance of religion under coercion cannot be counted as faith;
as Alalwani stated, “it is critical for the moral integrity of the religious
tradition itself that people are free to believe or not at will, instead of be-
ing forced or intimidated into the hypocritical pretense of conformity”.

The verse mentioned above, which is the clear expression of the prin-
ciple of freedom of religion in Islam, also points to certain principles that
religious freedom is based on. The first of these is that religious belief and
conscience do not accept compulsion due to their essence. Not accepting
coercion is an essential feature that combines moral behavior and religious
act. The moral value of behavior and its subjective value depend on the
intention and motive behind it. An act that is not done with free will and
goodwill will not be judged morally good, even if it has good results. As
Kant emphasizes, basing the value and freedom of man on his reason and
moral capacity, the moral value of behavior is not in the goal to be reached
with it but in the maxim that makes him decide to do it'#; it is in adherence
to the moral law that commands one to act only according to the maxim
that one can wish to be’>. Such absolute moral imperatives are possible with
the idea of freedom, which makes an individual a member of an intelligible
world?e. Likewise, an action must be based on a person’s free will, inten-
tion, understanding and expectation about the outcome of the behavior in
question, and hoping for its reward from Allah in order to gain the quality
of a “true, reliable and good deed”.

While the Quran states that religious commitments will be evaluated
according to whether they are done unintentionally or whether they are in-
tentional, in terms of will and intention in human behavior, it emphasizes that

12 M. Talbi, Religious Liberty: A Muslim Perspective, in: The New Voices of Islam: Reforming
Politics and Modernity, ed. M. Kamrava, London 2006, p. 109.

13 A. An-Na’im, Re-affirming Secularism for Islamic Societies, in: Islam and Human
Right: Selected Essays Of Abdullahi An-Na’im, Surrey 2010, p. 52.

1. Kant, Groundwork of the Metaphysics of Morals, trans. by M. Gregor, Cambridge 2012,
p. 13, 15.

15 Ibidem, p. 38, 54.

16 Ibidem, p. 72.



The freedom of religion and belief in Islam 197

an individual will be held responsible for what is in his/her heart. In fact, the
intention that cannot be realized due to external obstacles and compulsions
is considered a form of worship alone. On the other hand, if, as a result of
compulsion, the person hides his/her true belief and professes another belief,
the person is evaluated according to the belief he/she has hidden inside.

Another theological reason adduced in favor of religious freedom is
taken from the Quran: “If we had wished, We could have sent down to
them a sign from heaven, at which their necks would stay bowed in utter
humility”?”. The verse undoubtedly shows that even God refrains from
overpowering human being to the point of subduing him/her against his/
her will. In another verse, the Quran explains, “Had your Lord so willed
(O Prophet) all people on earth would have indeed believed, every single
one of them! Would you then force people to become believers?'®. As for the
Quranic verse: “And say, ‘the truth is from your Lord, so whoever wills — let
him believe; and whoever wills — let him disbelieve”?, it contains a refer-
ence that the call to faith is valid to the extent that it does not exceed the
limits of communication and dialogue aiming to persuade and influence,
and it is impermissible to coerce and pursue non-believers; otherwise faith
would be external and based on outward hypocrisy.

Along this line of reasoning, the second group of verses in the Quran
emphasizes that the Prophet’s mission is to advocate Islam, convey Allah’s
message, and guide, nothing more, nothing less. He neither has the right
to impose Islam on others nor to forcefully interfere with the religion of
others, asserting that any decisions upon the religions of others are reserved
to Allah, not the Prophet or anyone else. The Quran reads: “So [Prophet]
remind them: your only task is to remind them, you are not there to control
them”?. Similarly, the Quran constantly stressed that Prophet Mohammad
did not have the power to compel people to be Muslims; instead, conver-
sion is a choice that individuals should make for themselves. As pointed
out in the Quran, “We know best what the disbelievers say. You [Prophet]
are not there to force them, so remind, with this Quran, those who fear My
warning”?!. Another verse clearly states, “Say: “Obey Allah and obey the
Messenger”. And if you turn away (from the Messenger) (know that), he

17 Quran, 26:4.

18 Tbidem, 10:99.

19 Ibidem, 18:29.

20 Ibidem, 88:21-22.
2! Ibidem, 50:45.
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will be held responsible only for his own obligations, and you will be held
responsible only for your own, but if you obey Him, you will reach the right
path?2. Taken together, the verses above and many other verses show that
the Prophet’s mission is to call to Islam and indicate that forced conversion
is no conversion at all?.

Moreover, the Quran teaches that the only duty of the Messenger is to
openly announce (the message that was revealed to him). “Yet they worship
instead of Allah that which can neither benefit them nor hurt them. The dis-
believer was ever a partisan against his Lord. And We have sent thee (O Mu-
hammad) only as a bearer of good tidings and a warner”?*. Furthermore, the
Quran explains that the Prophet Mohammed had to convey His message with
persuasion, tolerance, good words, and actions without offending or hurt-
ing others’ different beliefs and thoughts: “Call to the way of your Lord with
wisdom and beautiful preaching. Argue with them in the most courteous way,
for your Lord knows best who has strayed from His way and who is rightly
guided”®. In addition, the Quran recognizes that different religious traditions
and beliefs will always exist, indicating that there will always be believers in
the one God as well as non-believers. “Had your Lord willed, all the people
on earth would have believed. So can you compel people to believe?”2°,

In line with the Quranic teaching about the freedom of religion, the
Prophet’s strategy regarding the issue of freedom of religion is reflected in
the document often known as the “Constitution of Medina”. The document,
written on behalf of Prophet Mohammad in 622 CE, delineates the rights,
responsibilities, and duties of the various groups living in the city of Me-
dina on different occasions, for instance, when conflicts take place; when
crimes are committed against other parties; when the security of the town
is endangered, etc. The constitution, which has over 50 articles, accepts
Medina as a multireligious society and protects all its inhabitants, regardless
of religion, and explicitly states that Jews and Muslims can practice their
religions freely. An excerpt of the constitution declares: “The Jews of Banu
Awf, together with Muslims, constitute an umma (group). The religion of the
Jews is for themselves, the religion of Muslims for themselves. This includes

22 Tbidem, 24:54.

2 Verses like 39:41, 27:91, 25:56, 13:40, and 5:99 explicitly declares that role and the
duty of the prophet is to convey, warn and guide.

24 Quran, 25:56-57.

25 Ibidem, 16:125.

26 Tbidem, 10:99.
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both their mawla (brothers/kin) and themselves personally. No Jew will be
wronged for being a Jew, and the enemies of the Jews will not be helped”?’.

As can be inferred from the excerpt above, the Jews of the Madeina
were granted the right to maintain their religious traditions, institutions, and
teaching, and they were not going to be harmed just for being religiously
different/other. Thus, the religious freedom that is granted in the Quran
was clearly applied in the Prophet’s behaviors and practices.

The third group of verses stipulates the guideline for living and dealing
with people of other faiths and religions. The Quran first acknowledges that
human beings are not the same and that difference in opinions and dissent
is part of human nature: “And if thy Lord had willed, He verily would have
made mankind one nation, and yet they cease not differing”?. The Quran
also takes into account national, racial, and linguistic differences. Differences
in race and language are interpreted as divine indications. The Quran says:
“And of His (Allah’s) signs are the creation of the heavens and the earth
and the diversity of your tongues and colors. Surely there are signs in this
for those of sound knowledge”?. However, according to Islamic tradition,
these differences must not be a source of enmity and discord: “O human-
ity! Indeed, we created you from a male and a female and made you into
different nations and tribes so that you may know one another. Surely the
noblest of you in the sight of Allah is the most righteous among you. Allah
is truly All-Knowing, All-Aware”*°.

The Quran, then, emphasizes the reality that there are good people in
other communities and religions, Jews, Christians, and Sabaeans — just as
in Islamic communities: “Those who believe [Muslims], the Jews, the Chris-
tians, and the Sabaeans — whosoever believe in God and the Last Day and
do good deeds, shall have their reward from their Lord, shall have nothing
to fear, nor shall they grieve!. This verse has a clear universal message that
favors sincere righteous/reasonable endeavors from any and everyone and
not only from Muslims. After stating all the above, the Quran determines
the way to deal with those of other religions, stressing that Allah does not
forbid you to deal kindly and justly with anyone who has not fought you

27 “Full Text of the Madina Charter”, Constitution Society, https://www.constitution.
org/1-Constitution/cons/medina/macharter.htm [17.09.2022].

28 Quran, 11:118.

2 Ibidem, 30:22.

30 Ibidem, 49:13.

3! Ibidem, 2:62.
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for your faith or driven you out of your homes: “God loves the just. But God
forbids you to take as allies those who have fought against you for your
faith, driven you out of your homes, and helped others to drive you out:
any of you who take them as allies will truly be wrongdoers”32. Additionally,
considering “the believers, those who follow the Jewish faith, the Sabians,
the Christians, the Magians, and the idolaters, God will judge them on the
Day of Resurrection; God witnesses all things?3.

The verse suggested a reasonable, practical, and pragmatic Islamic
approach to peaceful coexistence among various religious parties: each
religious community is free to follow its own way without interfering or
harming others, then in the Hereafter, God will judge them all.

The Quran highlights the freedom of religious discussions and makes
it clear to Muslims that they adhere to reason and logic in their discussions
with the people of other religions and for their mainstay to be persuasion
with evidence. Say: “O People of the Book! Come to common terms as
between us and you: That we worship but Allah; that we associate no part-
ners with Him; that we erect not, from among ourselves, lords and patrons
other than Allah”. If then they turn back, say ye: “Bear witness that we (at
least) are Muslims (bowing to Allah’s Will)”34. Consequently, “Argue only in
the best way with the People of the Book, except with those of them who
act unjustly. Say, “We believe in what was revealed to us and in what was
revealed to you; our God and your God are one; we are devoted to Him™>.

What is worth pointing out is that Islam considers religions like Judaism
and Christianity as standing de jure as truly revealed religions from God.
Their messengers, Abraham, Moses, David, and Jesus, are the prophets of
God, and their books — Torah, the Psalms, the Evangels — are revelations
from God. What is more, Islam makes the belief in other religions an es-
sential condition/a pillar of its own religion and faith®®. Although Muslims
know that Islam is not acknowledged by Jews and by Christians as a revela-
tion from God, the honor in which Islam regards Judaism and Christianity,
their founders and scriptures, is not courtesy but religious truth stated in

32 Tbidem, 60:8-9.

3 Ibidem, 22:17.

34 Ibidem, 3:64.

35 Ibidem, 29:46.

3 The six pillars of faith in Islam are the belief in Allah, the belief in His Angels, the
belief in His Books, the belief in all His Prophets, the belief in the Resurrection, the belief in
the Qadar (Divine Decree).
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the Quran. It is described in the Quran that “Prophet Mohammad and his
followers believe in the revelation sent down upon him from his Lord:
each of them believes in Allah, and His angels, and His Books, and in His
Messengers. They say: “We make no distinction between any of His Mes-
sengers. We hear and obey. Our Lord! Grant us Your forgiveness; to You,
we are destined to return”¥.

The fourth group of verses revolves around the issue of prohibiting the
imposition of any legal punishment on those who change their religion or
revert to unbelief after having believed. The term known for leaving/chang-
ing Islam is Apostasy, Ridda®® in Arabic. The person who leaves Islam for
infidelity is called an apostate. The critical note concerning the meaning of
apostasy is that it only involves those who have left Islam. Accordingly, if an
individual is not Muslim and does not join the Islamic faith, he/she would
not be entitled to an apostate®’. Though the Quran condemns changing or
leaving Islam, it — and this is of utmost importance — does not impose any
worldly punishment, not to mention the death penalty*. The verse which is
read as “As for those who believe, then reject the faith, then believe again,
then reject the faith again and become increasingly defiant, God will not
forgive them, nor will He guide them on any path”, is presented as the
most convincing proof that there is no worldly punishment or execution for
those who knowingly turn their back on Islam and affirms that the right
to declare the penalty belongs to God alone because as emphasized in the
Quran, religion/belief is essentially a matter between the individual and God.

The Quran has excellently described the presence of some people who
will turn back/leave Islam when it says, “They will not stop fighting you
[believers] until they make you revoke your faith if they can. If any of you
revoke their faith and die as disbelievers, their deeds will come to nothing
in this world and the Hereafter”#2, However, as undoubtedly portrayed in
this verse, what happens to them is kept till the Hereafter.

37 Quran, 2:285.

3% A. Saeed, H. Saeed, Freedom of Religion, Apostasy, and Islam, Aldershot 2004.

% Ibidem, p. 14.

40 More that thirteen verses discusses the issue of postasy, all of these verses warn the
apostates for forever punishment in the life after death (The Dark Ages of Islam: Ijtihad, Apos-
tasy, and Human Right in Contemporary Islamic Jurisprudence, ,Washington and Lee Journal
of Civil Rights and Social Justice”, 9(2003), no 1, https://scholarlycommons.law.wlu.edu/
crsj/vol9/iss1/7 [17.09.2022], p. 61).

41 Quran, 4:137.

42 Ibidem, 2:217.
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Interestingly, the Al-Hudaybiyah Peace Treaty between the Prophet and
Quraysh tribe in 628 CE stands as a clear representation that the Prophet
never prescribed punishment for the act of leaving Islam. The treaty in which
the parties agreed to cease fighting for ten years has several principles;
however, the one that concerns us here is related to the issue of apostasy.
According to the agreement, the Muslims would reject any person from the
Quraysh defecting to Medina to become a Muslim. But any Muslims who
would choose to leave Islam and Medina would be allowed to return to the
Quraysh freely without reprisal. In addition to the Quranic verses mentioned
above, this treaty forms the point of departure to refute all the claims that
Islam legalizes punishment against apostates.

o < o
x* x *

To sum up, the essence of religion is faith. Faith includes an entirely
rational and knowledge -based acceptance and approval without pressure.
The foundation of faith is affirmation with the mind and heart. Thus, in
religion, the state, the community, or individuals cannot pressure others to
believe or not believe. In this context, the Quran has meticulously defended
the principle that there can be no coercion in religion. It prioritizes em-
bracing religion unconditionally and without prejudice* and recommends
having a rational and critical mind that tries to understand what religion
is*, thinks and contemplates deeply, makes rational inferences, and takes
advice and lessons®. As stated in the Quran, this method enables a better
understanding and realization of religion.

Therefore, it is not reasonable to keep people under tutelage in matters
of religion and creed and abolish free will. And any interpretation that the
compulsion is from religion clearly contradicts the explanations in the Quran
regarding the nature of prophecy and communique (da’'wah). Allah did not give
anyone, including His Messenger, the permission or the power to force anyone
to follow His religion. The individual is free, and this freedom is recognized as
a right by Allah. A person does not shape his belief with the pressure, orders,
and imposition of others. Just as the Quran gives the individual complete
freedom in matters of religion, it does not foresee any worldly punishment
for those who do not believe, apostatize, and do not fulfill their worship.

43 Ibidem, 2:269, 3:7 and 190, 14:52, and 20:54 and 128.
4 Ibidem, 10:67 and 30:22.
4 Ibidem, 38:29, 7:185, 45:13, 16:44, 4:82 and 3:190.
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ABSTRACT

Religion is a phenomenon witnessed in almost all human societies and has
an important role in both the inner self and the observable life of the hu-
man being. This role puts freedom of religion among the most fundamental
rights because the basis of religion is the belief which is an innate tendency
in human beings. This belief has significant effects on the meaning of the
universe and life and the formation of the personality and character of the
individual. Religion also has determinative effects on mentality, culture, and
behavior in public as well as in the private field. As such a case, the freedom
of religion becomes one of the existential aspects for human beings and one
of the necessary social conditions for human dignity, an indispensable and
inviolable right. However, while freedom of religion ensures the development
of religion in the social field with its beliefs and practices, religion can be used
as a justification for violating many human rights and freedoms.

Many examples of rights and freedoms violations are associated with religious
beliefs, especially the pressure and coercion applied by political power. Vari-
ous prejudices about Islam and misinformation are common phenomena.
In their work on Islam, many claims that human rights do not originate from
religion but develop despite religion and reform the religion with the principle
of respect for religious freedom. Such arguments raise the problem of justifi-
cation of religious freedom. In addition, the appearance of some theoretical
approaches against religious freedom in some Muslim traditions requires
an answer to the question of whether Islam actually recognizes religious
freedom for its individual, and if so, on what grounds. For this reason, this
article will discuss the principles that underpin freedom of religion from the
perspective of the Quran.

Key words: religion, faith, religious freedom, Quran, Islam.

STRESZCZENIE

Religia jest zjawiskiem obserwowanym praktycznie we wszystkich spote-
czenstwach ludzkich i odgrywa wazna role zarébwno w wewnetrznym, jak
i zewnetrznym zyciu cztowieka. Ta rola stawia wolno$¢ religii wsrdd najbardziej
podstawowych praw, poniewaz podstawa religii jest wiara, ktéra jest wrodzong
sktonnoscia istot ludzkich. Wiara ma istotny wptyw na sens wszechs$wiata i zy-
cia oraz ksztattowanie osobowosci i charakteru jednostki. Religia ma réwniez
determinujacy wptyw na mentalnosc, kulture i zachowanie zaréwno w sferze
publicznej, jak i prywatnej. W takim przypadku wolnos$¢ wyznania staje sie
jednym z egzystencjalnych aspektéw zycia cztowieka i jednym z niezbednych
warunkdw spotecznych dla godnosci ludzkiej, niezbednym i nienaruszalnym
prawem. Jednakze, podczas gdy wolnos¢ wyznania zapewnia rozwdj religii
w dziedzinie spotecznej wraz z jej wierzeniami i praktykami, religia moze by¢
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wykorzystywana jako uzasadnienie dla naruszania wielu praw i wolnosci
cztowieka.

Wiele przyktaddw naruszania praw i wolnos$ci wigze sie z przekonaniami reli-
gijnymi, zwtaszcza z presja i przymusem stosowanym przez wtadze polityczna.
R&zne uprzedzenia na tematislamu i dezinformacja sg zjawiskiem powszech-
nym. W pracach na temat islamu wiele oséb twierdzi, ze prawa cztowieka
nie wywodza sie z religii, ale rozwijaja sie pomimo religii i reformuja religie
z zachowaniem zasady poszanowania wolnosci religijnej. Takie argumenty
podnosza problem uzasadnienia wolnosci religijnej. Ponadto pojawienie sie
w niektérych tradycjach muzutmarniskich pewnych podejs¢ teoretycznych
skierowanych przeciwko wolnosci religijnej wymaga odpowiedzi na pytanie,
czy islam rzeczywiscie uznaje wolnos¢ religijng dla jednostki, a jesli tak, to
na jakiej podstawie. Z tego powodu w niniejszym artykule zostaty oméwione
zasady lezace u podstaw wolnosci religijnej z perspektywy Koranu.

Stowa kluczowe: religia, wiara, wolnos¢ religijna, Koran, islam.

BIBLIOGRAPHY

Alalwani T, Apostasy in Islam: A Historical and Scriptural Analysis, London 2012.

An-Na’im A., Re-affirming Secularism for Islamic Societies, in: Islam and Human
Right: Selected Essays Of Abdullahi An-Na’im, Surrey 2010.

Hasan U., No Compulsion in Religion: Islam and the Freedom of Belief, London
2013.

Jordan D., The Dark Ages of Islam: Ijtihad, Apostasy, and Human Right in Contem-
porary Islamic Jurisprudence, ,Washington and Lee Journal of Civil Rights
and Social Justice”, 9(2003), no 1, p. 55-71, https://scholarlycommons.
law.wlu.edu/crsj/vol9/iss1/7 [17.09.2022].

Kant 1., Groundwork of the Metaphysics of Morals, trans. by M. Gregor, Cam-
bridge 2012.

Sachedina A., Freedom of Conscience and Religion in the Quran, in: Human Rights
and the Conflict of Cultures: Western and Islamic Perspectives on Religious
Liberty, ed. by D. Little, South Carolina 1988.

Saeed A., Hassan S., Freedom of Religion, Apostasy, and Islam, Aldershot 2004.

Talbi M., Religious Liberty: A Muslim Perspective, in: The New Voices of Islam: Re-
forming Politics and Modernity, ed. M. Kamrava, London 2006, p. 105-118.

“Full Text of the Madina Charter”, Constitution Society, https://www.constitu-
tion.org/1-Constitution/cons/medina/macharter.htm [17.09.2022].



ISBN 9?8 83 8281-175-9

WY

& Uniwersyteckie Centrum

o &Y Badah Wolnosci Religijnej

Qj UKSW w Warszawie




