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From the Editors

The twenty-sixth issue of Christianity-World-Politics will explore the relationship
between identity and religion in a post-liberal world. After more than a three
decades triumphant march, Western liberalism has been halted and is experienc-
ing a serious crisis: one that necessitates a consideration of the post-liberal social
order. Many scholars have no doubt that the West itself, with its post-Cold War
“liberal interventionism,” unbridled lust for profit and pervasive globalization
processes, has contributed to this state of affairs [Kuzniar 2016: 195]. The reevalu-
ation of liberalism is related to a series of international and domestic events and
processes. In international relations, these include the rise of non-Western powers
led by China, the COVID-19 pandemic and its aftermath, the economic crisis, the
energy crisis, adverse environmental changes and mass migrations, and above all
the return to power politics, observed recently especially in the form of Russia’s
unjustified aggression against Ukraine. On the domestic level, one can see, among
other things, the proliferation of old/new ideologies that change the understand-
ing of the human good and the common good. Such ideologies occur often in
opposition to or in conjunction with religion; they also can be utilized to shape
religion according to one’s needs. One can also see so-called populism as an old/
new form of mobilization of people by politicians. It is worth considering whether,
under these circumstances, we can already speak of an “epochal change,” or rather,
we are dealing with a continuation of previous approaches and paradigms, albeit
in a new guise. If the march of liberalism on the national and international level
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seems to have stopped, what could replace it? What role does identity and religion
play in this shift?

Identity (individual and collective) today stands at the center of attention of social
science researchers. With the help of this category, social behavior, phenomena
and processes are explained, which in the 20th century were freed from the stigma
of determinism. Uncertainty about the nature and character of the “other” was
reflected in the existential question of who am I myself or who are we as a group
(the phenomenon of “self-consciousness” of an individual or collective subject).
Identity, by definition, combines two meanings: the first related to continuity
(“remaining the same” = sameness), and the second - to distinctiveness, differen-
tiation [Jacobson-Widding 1983: 13].

The post-liberal stage of the world’s development and the “return of religion from
exile” observed for several decades now in social life and research, especially in the
form of post-secularism, poses a natural question about the role of “sacredness”
in the construction of various dimensions of identity. It seems that the category
of identity makes it also possible to better understand and explain the complex
relationship between religion and politics. This applies equally to the Western
system, as well as to other regions of the world, and consequently to the global
order. One can venture to say that religion is one of the phenomena that has
contributed to the reevaluation of the ideology of liberalism. As early as 30 years
ago, Samuel Huntington emphasized the role of religion in the world, claiming
that on a global scale the “expansion of the [secularized] West” had ended, and
the “revolt against the West” had begun. Huntington contrasted religions (which
in his theory were the foundation of identity in essentially every civilization he
distinguished) with ideologies produced by the West [1998: 70]. He considered
liberalism to be one such ideology, which - after its victory first over fascism,
then communism - in Francis Fukuyama’s view had no more competition: “only
liberal democracy is unencumbered by fundamental flaws, internal contradic-
tions and a deficiency of rationality, that is, what led past regimes to inevitable
collapse” [1996: 9]. However, it seems that in his vision, this author did not properly
emphasize identity, and in it, the role of religion.

Although the classics emphasize that there is no single strain of liberalism - “there
are many, sometimes quite loosely connected” - common to all variants seems
to be “modern in character - the concept of man and society” [Gray 1994: 9].
Liberalism is individualistic, egalitarian, universalistic and melioristic, that is,
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self-regulating and self-improving [ibid.: 8]. Thirty years after the decreed “end of
history,” however, it becomes clear that such a understanding of man and society;,
which is the foundation for both liberal democracy and the global liberal order,
has not withstood the test of time. Patrick J. Deneen, reflecting on “why liberalism
has failed,” explains that liberalism’s core value of individual autonomy creates
structures that consequently lead to a sense of loss of freedom in many citizens.
“Populist reactions” thus become a grassroots response to problems in the political
and economic spheres, which, contrary to what liberals believe, are characterized
by a “revived democratic impulse” [Deneen 2021: 13]. Pappin, on the other hand,
stresses that “liberalism has become an ideology on the wane” - it cannot clearly
articulate what the common good is, nor is it “able to inspire the loyalty and shared
sacrifice that nation-states require to function” [Pappin 2020].

It is not difficult to see that today, freedom, identity, and the truth about oneself,
which has a transcendent dimension, are again at the center of human endeavor.
John Paul IT’s warning is alive: “In a situation in which there is no ultimate truth to
guide and give direction to political activity, it is easy to instrumentalize ideas and
beliefs for the purposes of power. History teaches that democracy without values
is easily transformed into overt or camouflaged totalitarianism” [John Paul II
1991: No. 46].

However, there is also another approach. The same Fukuyama links the modern
collapse of liberalism to the scarcity of equality and the fact that neither national-
ism nor religion has disappeared as forces in world politics. According to him,
modern liberal democracies have not fully resolved the problem of thymos - that
part of the human soul that struggles for recognition, which manifests itself
especially in nationalism and defense of religion pushed out of the mainstream
[2018: 9]. According to this author, not less, but more liberalism in the world, the
recognition of more human rights and their enforcement by the West (in pursuit of
greater equality) could be the remedy for the observed crisis. It is worth wondering
where in this liberal order of values, which exposes freedom and equality of people,
the brotherhood called for by Pope Francis, among others, is lost.

All the authors from Poland and abroad whose articles we publish in the first
part of the issue recognize the transformations taking place in the liberal social
order under the influence of various factors. Their considerations focus on specific
countries, regions or the global order. First, we present the considerations of two
researchers of the developing Bristol school of multiculturalism in the UK. Thomas
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Sealy addresses the problem of managing cultural pluralism in Western Europe,
particularly the inclusion of minorities who, because of their conservative, often
illiberal values, are seen as a threat to the social order. Tariqg Modood notes the
need to rethink political secularism. In his view, multiculturalism undermines the
liberal consensus and raises religious questions in a world where religion has been
marginalized. It therefore forces a rethinking of secularism. It turns out that liberal
tolerance, limited to equal treatment, is not enough to fully recognize and integrate
citizens of different groups - there must be a recognition of the importance of
differences, including the role of religion in building their identities. In both
texts, religious identity appears as a challenge and task for post-liberalism, which,
according to the authors, at least in the UK, is gradually taking on a post-secular
face. It resounds clearly from Moodod’s article that multiculturalism understood
in this way, which incidentally requires active state action, means enriching, not
impoverishing, national culture.

Jane Adolphe’s article examines the question of the Holy See’s attitude to the
“global reset,” a metaphor used by World Economic Forum President Klaus
Schwab in the face of the COVID-19 epidemic and its aftermath. In his publica-
tions, Schwab assesses the resulting situation as a convenient moment to imple-
ment a new approach to managing societies, similar to an approach adopted
by the Chinese government. In his view, the “fourth industrial revolution” is
changing “who we are as human beings, through digital, physical and biological
systems.” As the author notes, the Holy See, through the mouths of its repre-
sentatives (e.g., Cardinal Turkson), expresses acceptance of the idea of a “global
reset,” hoping to overcome social injustices in the world. However, there are
also other Catholic voices concerned about such a turn of events (e.g., Cardinals
Zen and Miiller), seeing it as a simple road to dehumanization and totalitarian-
ism. Properly read, Catholic social teaching can become an antidote to these
problems.

The changes in the European region are addressed in the following three texts.
Tomasz Grzegorz Grosse seeks an answer to the question of whether the offensive
of left-wing currents in the EU, clearly visible in the second decade of the 21st
century, i.e. in a period of deep post-liberal revaluations, can contribute to the
healing of the European project, betraying signs of exhaustion. As the author
notes, “it was the sphere of culture, or more precisely of narratives and ideolo-
gies, that was supposed to change social attitudes in such a way as to introduce
uniform and universally accepted ideas,” which Gramsci referred to as “cultural
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hegemony.” At the same time, this was to lead to the push back of “fascist ideas,”
that is, appealing, in his view, to patriotism, national identity and community.
Under such conditions, it is much easier to build a community of transnational
scope. Activity growing out of these premises has been observed in the activities
of the European Parliament and other EU institutions, which, according to the
author, is an expression of the leftist style of putting universal principles above
national law. The author recognizes the limitations of this approach and its conse-
quences, including depriving the EU of its civilizational foundations or destroying
rationalism and the authority of science. This, in turn, may have contributed to
increasing voter interest in right-wing formations. It also meant lowering the level
of democracy in European institutions.

The identity of the nations of Central Europe and the importance of religion and
history in its construction are the subject of Radoslaw Zenderowski’s reflections.
Citing empirical research, the author points to cultural and worldview differences
between Central Europe and its Western edge. He refers, among other things, to
the myth of antemurale christianitatis or “the forerunner of European culture” and
the role of religious institutions in the construction of their own identity by most
Central European nations. Religion, according to the author, remains “the most
prominent value” that distinguishes the region from Western Europe. Among
other things, he introduces the concept of victimism, characteristic of the region,
in which “it is about a specific kind of compensation for lost self-respect, resulting
from some spectacular national defeat.” The author emphasizes what Western
scholars often forget, that Central Europe has developed its own identity, which,
although not supranational, has a common “grammar” that often manifests itself
in the relationship between national identity and religion (the sacralization of
ethnos versus the ethnicization of religion).

Nicholas Morieson writes about Hungary’s post-liberal “Christian democracy”
and its impact on American conservatives in his text. He draws attention to the
numerous visits of Americans to Hungary, their admiration for the Fidesz party,
which seemed to have achieved the impossible, that is, “stopping the elites of their
nation from taking over the state and driving conservatives out of the public
sphere.” According to conservative Americans, the success was the consolida-
tion of “Christian culture” and “post-liberal thought” in Hungary. Extending it
to the American political reality, however, Morieson argues, proved too much
of a challenge, although the influence of post-liberals in the Republican Party
between 2016 and 2022 grew significantly. It is in this milieu that the most serious
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criticism of liberalism occurs, which conservatives believe has opened the way for
democracy-threatening leftist movements to achieve political success.

The last article in this section of the issue deals with secularization and religious
identity in Nigeria - one of Africa’s largest and most religious countries. We thus
leave the Western research perspective, which the author, Benson Igboin, finds
misleading when studying Africa. Colonialism and missionary religions brought
their own secularization thought to the continent, but an objectified Africa has
not had the opportunity to join the debate over it. Religion in Nigeria remains
a key element of identity politics, and the complex provisions of the Nigerian
constitution regarding the secular status of the state add to internal instability as
they are interpreted differently. In Africa, religion has not moved into the private
sphere and continues to be an important factor in politics, leading to conflicts and
casualties that could be avoided. Neither Western secularization nor the “obsessive
religiosity” of Africans is serving the continent’s development. Igboin notes that
a creative balance is needed between these extremes, and that “the decolonizing
perspective of secularization requires more detailed research and application.”

Complementing the considerations of the authors in the first part of the issue is an
article by Wolfgang Palaver, in which the author sees an opportunity to reconcile
cosmopolitanism with “open patriotism,” the foreshadowing of which he sees
in the current of Catholicism initiated by Jacques Maritain, among others. He
stresses that open patriotism, unlike nationalism, “does not exclude intra-social
pluralism, nor does it impose ethnic or religious unity.” The task of religious
communities, in this context, is “to become the necessary glue between localism
and global solidarity.”

Irena Popiuk-Rysinskaya writes about selected issues related to Europe’s religious
diversity and the post-war integration process. She points out that initially “feder-
alization” was seen as a Catholic idea and contested by countries with Protestant
majorities. Gradually, however, as the process of secularization developed, the
religious factor lost its importance. Still, it is possible to see the influence of religion
on attitudes regarding, among other things, the depth and extent of integration,
as the author discusses in her article, referring to the research of Brent F. Nelsen
and James L. Guth, among others.

In the following text, Maria Szymborska draws attention to the peculiar tension
that arises among contemporary thinkers who, on the one hand, recognize the
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need for spirituality in social life and deplore its disappearance, and, on the other
hand, fear any influence of religion on political life. Using the example of Mark
Lilia’s work titled Powerless God, the author shows that negative conclusions for
religion are drawn, however - firstly - on the basis of ideology, confused with
religion, and secondly - “with disregard for the actual teaching of the Catholic
Church on the autonomy of political life.” In her opinion, “the cited perspective
also ignores the fact that the primary area of conflict between good and evil is the
human conscience and approach to truth.”

W. Julian Korab-Karpovich writes about spiritual political leadership, which
concerns the art of governing the state taking into account “the full and compre-
hensive personal development of man,” his self-realization, which reaches its highest
development in holiness, or union with God. This approach “promotes social
harmony, which results from interaction between different groups within society”
From this approach comes a practical demand. According to the author, “the leaders
of the European Union and individual European countries should abandon the
modernist trend of secularization and participate in the development of Christian
civilization, uniting the humanity of the whole world on an ethical level, and always
keep in mind the highest universal values and the ultimate goal of human life.”

Michat Gierycz returns to the category of fraternity in his text analyzing its politi-
cal dimension in Francis’ encyclical Fratelli tutti. The author, first, tries to capture
the essence of fraternity as presented in the encyclical. Second, he recognizes the
importance of the political dimension in the Pope’s proposal. Third, he shows the
challenges that arise in the context of the proposed framing of fraternity in the
perspective of the Church’s social teaching. And finally, he analyzes the possible
source of these challenges, “by showing the tension between the Fratelli tutti’s
proposed understanding of fraternity and the Catholic tradition’s specific under-
standing of fraternity.”

Adelaide Madera reflects on the implications of the COVID-19 pandemic for
the relationship between religious communities and the state. She points out
that cooperation between these actors can contribute to the implementation of
new ways of functioning, whereby all social actors make joint commitments to
common goals, with a view to building a more sustainable future.

Hessam Habibi Doroh analyzes the role of Sunnis in the 2021 presidential elections
in Shiite Iran. According to him, religious actors and institutions were mobilizing
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factors in the political campaign. Interestingly, the Sunni elites in 2021, in the
name of pragmatism, were able to reach a political agreement with the Shiite elites,
thus ignoring the demands of ordinary Sunnis to solve the problem of inequality.
However, according to the author, this shift in Sunni loyalty should be understood
as a political compromise rather than an epochal paradigm shift in Iranian politics.

In their article, Tomasz Jarosz and Emmanuel Komba show the impact of the
religious factor (faith-based organizations, FBO) on development in African
countries using the example of a Catholic school in Morogoro, Tanzania. The set
development goal motivates the members of the FBO to influence their secular
partners, which leads to the achievement of concrete results (state exam results).
The impact of the religious entity is being constantly influenced by impulses
emerging from within the spiritual realm.

Finally, Michal Klakus discusses the circumstances of the would-be meeting between
Charles de Gaulle and Primate Stefan Wyszynski during the French President’s
visit to Poland in 1967.De Gaulle, as a representative of the Western bloc, although
pursuing his own vision of international politics, was very keen on this event. He
saw the Primate as the spiritual leader of the nation he had come to visit despite
the Iron Curtain, which had been drawn up for more than 20 years. However, the
importance of the meeting was also recognized by the authorities in Warsaw, who
ultimately prevented it, demonstrating the importance of the Church in the People’s
Republic of Poland and the concerns that the totalitarian authorities had about it.

The articles offer the reader a picture of religion intertwined with politics. This will
remain an important component of individual and group identity in the post-liberal
world as well, although its impact on social relations may be different than during
the time of the triumph of liberalism. There are many indications of an increase in
the importance of this factor as a source of identity, as religion challenges liberalism,
but also of reevaluations and changes in post-liberal religious traditions themselves.
Many of the challenges, it seems, will come from areas outside Western Europe
and the roles and functions attributed to religion there. We invite you to read on,
from which emerges an interesting picture of these relationships in local, regional
and global, contemporary and somewhat more historical terms. We also encourage
discussion in the pages of our journal, as the problem addressed remains a cognitive
and practical issue that certainly requires further in-depth study. Fruitful reading!

Anna M. Solarz
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Multicultural Post-Liberalism:
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Abstract: A significant aspect of post-liberalism is the reality of multicultural-
ism, or the cultural and religious diversity in contemporary Western European
societies. This has provoked new thinking on how this pluralism is to be managed,
and how these minorities are to be integrated, accommodated and included.
This is especially the case for those groups whose values are seen as in tension
with certain liberal secular values. In Britain, multiculturalism has emerged as a
theoretical and policy response to this post-liberal dilemma. This article outlines
this response and how it overlaps with post-liberal concerns and principles. It
focuses in particular on how religion fits into this picture, as an important strand
in multiculturalist and post-liberal thought. It is argued that multiculturalism
requires new thinking on religion as part of post-liberal politics, and that it already
possesses resources conducive to this.

Keywords: multiculturalism, post-liberalism, religious identity

Abstrakt: Realia wielokulturowosci, czy zréznicowania kulturowego i religijnego,
we wspolczesnych spoteczenistwach Europy Zachodniej sg istotnym aspektem
postliberalizmu. Fakt ten sprowokowal nowy sposéb mysélenia o tym, jak ten
pluralizm powinien by¢ zarzadzany oraz jak uwzgledni¢ zintegrowa¢ i wlaczy¢
mniejszo$ci, w szczegdlnosci te grupy, ktore sg postrzegane jako sprzeczne z
liberalnymi warto$ciami §wieckimi, kontrastujacymi z bardziej konserwatywny-
mi spolecznie, nie-liberalnymi (a nawet ograniczajacymi) wartosciami niektorych
mniejszosci. W Wielkiej Brytanii wielokulturowos¢ pojawita si¢ jako teoretyczny
i polityczny odzew na ten postliberalny dylemat. Artykut najpierw pokazuje ten
odzew oraz przedstawia, w jaki sposéb pokrywa si¢ on z postliberalnymi proble-
mami i zasadami, po czym skupia si¢ na tym, jak religia wpisuje sie w ten obraz,
jako wazny nurt w myséli wielokulturowej i postliberalnej. Artykut wykazuje, ze
wielokulturowos$¢ wymaga nowego myslenia o religii jako czesci polityki postli-
beralnej, oraz ze posiada ona juz potrzebne do tego zasoby.

Stowa kluczowe: wielokulturowos¢, postliberalizm, tozsamos¢ religijna
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Introduction

Far from the end of history, the apparent triumph of liberalism after 1989 might
be seen as more of a beginning than an end. At the same time as liberalism’s
triumph against communism was being proclaimed, in Western Europe it was
beginning to face questions of adequacy from another source, emerging from the
reality of multiculturalism. 1989 was the year of the first headscarf affair in France,
which would eventually result in the banning of ostentatious religious symbols
in public schools in the early 2000s and of full-face coverings in public spaces in
2011. 1989 was also the year of Rushdie affair in Britain, when the issue of free
speech and more specifically the freedom to satirise religion became a prominent
public and political issue, and a variety of related controversies, and bans, have
appeared in different European countries since. Just as liberalism seemed settled
then, Western European populations were beginning to grapple with increasing
claims from minority populations, particularly Muslims, as well as multicultural
and multi-religious pluralism. Along with issues of racism and anti-racism that
had gained increased attention in the preceding decades, Western European states
were now confronted with questions about how to include and accommodate
ethnic and religious diversity, which in turn would bring a variety of issues of free
speech and public religion to the foreground of political and public debate. This
would challenge certain core tenets of the liberal consensus, especially its ideas of
neutrality and tolerance in the name of equality.

Beginning with the emergence of these multicultural challenges, and in relation
primarily to Britain and a particular form of multiculturalist thinking that has
emerged there, this paper aims to do the following: firstly, to explore the idea of
multiculturalism as it has emerged in political theory as a response to these social
and political issues, and secondly, to assess multiculturalism in particular relation
to thinking about public religion. Multiculturalism itself is not explicitly posited as
a form of post-liberalism by its leading thinkers, but there are two ways in which
I hope to show its relevance in relation to post-liberal thinking. The interest for
the first of these is multiculturalism’s relevance as a form of thinking politically
that although emerging from within a liberal democratic context does not orient
around or justify its positions in relation to liberalism, and directly challenges
certain liberal assumptions. The interest for the second is both that multicultural-
ism has been centrally concerned with religion in public and political life, and that
this is a key point on which it contrasts itself with liberalism, and that post-liberal
thought (certainly in relation to Britain) has a distinct and prominent theological
strand. It is therefore pertinent to ask how these might relate.
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Post-liberalism is perhaps best thought of as a family of positions connected but
with distinct strands and emphases (and in this no different from liberalism or
multiculturalism). John Gray [1993] took the ‘post-" to be something like a new
phase in liberalism, akin perhaps to what post-modern is to modern. Here, post-
liberalism is engaged dialectically with liberalism, rejecting its stronger doctrinal
claims, but liberal civil society institutions were held as the best, and universal,
mode of managing divergent world-views, or incommensurable values. Gray
came to revise his thinking, stating that, contrary to his earlier views on post-
liberalism, “the institutional forms best suited to a modus vivendi may well not
be the individualist institutions of liberal civil society but rather those of politi-
cal and legal pluralism, in which the fundamental units are not individuals but
communities”, and came instead to focus on ‘value-pluralism’ in which liberalism
can be but one form of political life among many and without any special claims
to universality or the good [1996: 352]. In coming to question liberalism more
profoundly, we might see Gray’s departure from what he termed post-liberal as
in fact closer to what some others have in mind when criticising liberalism from
a post-liberal perspective.

The emphasis of much post-liberalism, certainly in the British context, has been
to challenge the fundamental tenets of liberalism, including what Milbank and
Pabst [2016] refer to as ‘the two liberalisms’, namely socio-cultural and political-
economic liberalism. For the purposes of the discussion here, and with the focus
on multiculturalism, I am more interested in the socio-cultural aspects, along with
the political, although leave aside the economic. On these aspects, post-liberal
thought moves away from the individual to the family and community, away from
an abstracted, unencumbered self, to one embedded and deeply rooted, reinstat-
ing the social cultural into the political. Politically in Britain post-liberalism is
manifested in the so-called Blue Labour and Red Tory movements, which leaning
from (or perhaps into) different sides of the political centre line bring together a
more conservative position on social values with a more socialist position on the
economy. Goodhart [n.d.] sees it as a ‘moving beyond’ liberalism, where rather
than atomised individuals people are seen as embedded in and dependent on
relationships and the state of the wider communities of which they are a part.
Sharing this general orientation, others have developed deconstructions of liberal-
ism that seeks to present a new form of politics built on foundations beginning
with embeddedness in the social sphere. Against ‘atomistic self-centredness’ of
private freedom as individualism, Dallmayr [2019] calls for public freedom tied to
equal respect across difference, for instance, and Milbank and Pabst, also point to
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“inherent problems and deficiencies” of liberalism, of which its atomising tenden-
cies are centrally important [2016: 2].

Notably, post-liberal thought, in Britain at least but not only, has a distinct and
prominent theological strand in identifying problems of and proposed solutions
to liberalism, and in which questions of the role of religion are central concerns
and orientations. In Britain this has in particular been associated with the Radical
Orthodoxy school, to which Milbank is strongly associated. This is of course not
the case for all prominent post-liberals. Goodhart, cited above and who has been
critical of multiculturalism [2013; 2019], would not come under this strand, but it is
also notable that he cites work that does as consistent with his own non-theological
conception. Importantly though is that this influence means that secularism, as
part of liberal secular politics, is also a point of focus for interrogation. Bretherton,
for example, states the need to “move beyond political liberalism to a post-liberal,
postsecularist politics” [2010: 48]; Rowan Williams [2012], a former Archbishop
of Canterbury, has distinguished between programmatic secularism, which is
ideologically opposed to religion in politics and the public sphere, and procedural
secularism, more accommodative of religion in public and political life. It is this
issue of religion in the public sphere as part of a post-liberal settlement that this
article is particularly concerned with in relation to multiculturalism.

It is important at this point to say something about the ‘post-’ in post-liberalism
as signifying some important differences in what we take post-liberal to mean.
‘Moving beyond’ has already been evoked a couple of times above, but what does
this mean? It might in fact be a part of looking sideways, to the reality of pluralism
as we see it across different societies and different contexts (as seems to be at least
partly the case for Gray’s revised position), or looking (to some extent) backwards,
“seek[ing] to retrieve, revise and extend the classical legacy” [Milbank and Pabst
2016: 287]. For Bretherton, “the advocacy of a post-liberal, theological politics
presumes a liberal constitutional order, the rule of law and a self-limiting state”
and so is not about throwing the baby out with the bath water but more oriented
towards (more or less radically) adjusting the temperature of the bath water. It is
to recognise “not that liberalism is all bad, but that it has inherent problems and
deficiencies” [Milbank and Pabst 2016: 2].

Here, then, in focussing on the context of Britain as a liberal secular state, I take
post-liberalism in a way akin to the post-secular that Habermas observed. That
is, not one where the prefix ‘post’ signifies something after, i.e. not a period after
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liberalism, but where post- signifies the necessity of a more reflexive liberalism,
that it is not the only game in town, that other ontological and epistemological
claims are ineluctable parts of society, public and political discourse, that liberal-
ism need not be the intellectual and cultural framework of appeal, and that just
as others must reconcile with liberalism, so must liberalism reconcile and engage
with those who challenge its form and content. That is to say that if we are to talk of
post-liberal society, then it is one in which critiques and claims are not and cannot
be restricted to a liberal framework or intellectual project, but must recognise the
non-liberal to some extent as part of “a crowded and argumentative public square
which acknowledges the authority of a legal mediator or broker whose job it is to
balance and manage real difference” [Williams 2012: 27].

The first section below will develop an account of a form multiculturalism that
emerges out of and responds to what we might call a post-liberal moment. The
article will then go on to explore three central aspects of this multiculturalism
with a particular focus on strands from political theology, in order to consider
and question multiculturalism as an adequate response when it comes to religion
specifically as part of this moment. Political theology for the purposes of this
article is not to be understood in the Schmittian sense of politics as secularised
theology, but draws on thinkers who bring a specifically theological orientation
to political questions and issues, not least as there is a prominent strand in British
post-liberal thought along these lines. While it will identify short-comings with
certain concepts central to multiculturalism, and that multiculturalism has not
made a clear enough statement on important questions relevant here, it will argue
that multiculturalism offers the resources to do so, and point to how these might
be developed.

Multiculturalism as post-liberal

Before proceeding with the discussion of how we can see multiculturalism as a
post-liberal form of response to problems and deficiencies of liberalism, it is impor-
tant to specify what is being referred to by multiculturalism here. Multiculturalism
is directly concerned with theoretical and state-policy matters of governing
ethno-cultural diversity. In political theory it has developed against positions
that emphasise individualist integrationist approaches (such as assimilationism)
to place an emphasis also on the idea of group rights. Will Kymlicka’s liberal
multiculturalism (1995), developed with the context of Canada firmly in mind
is perhaps the most influential account. Another foundational text for multicul-
turalism is Charles Taylor’s well-known essay The Politics of Recognition (1994),
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and this forms the basis of the specific form of multiculturalism that this article,
focussed on the British context, explores. The exact form of multiculturalism
I am interested in here, and what will meant throughout this article when I use
the term multiculturalism, is one which has developed in Britain and is in many
ways a response to the British context. Indeed, it has recently been referred to as
the Bristol School of Multiculturalism (BSM) [Levey 2019] in recognition of the
institutional home of its foremost proponent (Tariq Modood, and institutional
connection shared with others). This multiculturalism has developed in political
theory and draws heavily from sociological insights. In contrast with Kymlicka’s
liberal multiculturalism, this form of British multiculturalism purposefully sets
itself, its bases and foundational orientations, apart from liberalism. It has mostly
been concerned with ethnic minorities, particularly Muslims, and, although
emanating from anti-racism concerns, its principles have been applied to thinking
about secularism and public religion [Modood 2019]. It is necessary to point out
here that leading proponents of this school (notably Tariq Modood and Bhikhu
Parekh) do not conceive multiculturalism as a post-liberal theory, and of course
post-liberals are not necessarily multiculturalists (and might even oppose certain
aspects of it). It is necessary, therefore, to outline ways in which this multicultural-
ism might be considered in these terms, and this can be done through outlining
a few of its foundational tenets.

This section will outline multiculturalism’s most important and foundational
concepts and positions in relation to this question. The first point to note is that
multiculturalism in its BSM form does not privilege liberalism. It is not a critical
liberal account (as is Gray’s for instance), and does not look to liberalism as its
source of orientation or for its justifications. It does, nevertheless, presume a liberal
constitutional order.

Multiculturalism rejects the notion of liberal ‘neutrality’ as a myth; liberalism,
as Charles Taylor has pointed out, is its own ‘fighting creed’ [Taylor 1994: 62].
Stemming from this inevitability in a state or society promoting, whether self-
consciously and self-aware or not, a particular cultural form, multiculturalism is
particularly focussed on the impact this has on ethnic minorities and their full
integration into the national community. Stemming from anti-racism concerns,
this “begin[s] with the fact of negative difference” [2007: 37], that is, discrimina-
tion that needs to be addressed, but then importantly adds that positive identity
making and assertiveness, held and led by minorities themselves, can challenge
these inferiorised negative minority identities [Modood 2007: 41]. The focus here
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then is on ethno-religious groups, patterns of discrimination, and minority claims
making.

In this multiculturalism holds three important principles: liberal tolerance is not
sufficient for full equality of citizens, which needs to be conceived in stronger and
more positive terms of respect and fuller ‘recognition’; that for this to be achieved
individual rights need to be balanced with group rights; and thus, that difference
is not a negative obstacle to be overcome but requires multicultural recognition.
When it comes to religion more specifically, it sees religion as a public good to
be accommodated and supported through state-religion institutional connec-
tions [Modood 2019]. Indeed, a number of interventions by its leading proponents
have been in response to events where the relationship between public religion
and liberal secularism (especially in more ‘muscular’ forms) have been at issue,
such as debates over Muslim women’s clothing and issues of free speech sparked
by rows over satirical cartoons (in Denmark and France, for instance), and the
Rushdie affair in Britainl. Multiculturalism’s focus is narrower than some post-
liberal accounts, such as Milbank and Pabst’s focus on ‘the two liberalisms’ of the
socio-cultural and the economic-political. It is narrower too than the account of
recognition offered by Honneth (1995), and especially in relation to the subsequent
debate around recognition and redistribution Honneth had with Fraser (2003).
The form of recognition being focussed on here with multiculturalism has little to
say about economic forms of recognition as found in these accounts, beyond point-
ing to socio-economic inequalities as a structural aspect of patterns of discrimina-
tion and a lack of recognition. Multiculturalism is more concerned with political
recognition specifically, but on points related to social groups, group rights, and
advocacy of public religion as a public good, it shares some overlapping concerns
and orientations with post-liberals as set against liberalism. A more expansive
conception of recognition in relation to multiculturalism would indeed be a useful
exercise, but given the lack of an account of this type in the multiculturalism under
consideration here, it is beyond the scope of this article.

My focus in this article is, moreover, narrower still. I am specifically concerned
with multiculturalism’s conception of religion. I want to go on to consider in
more detail this final aspect of multiculturalism’s accommodative stance towards
public religion. Drawing on work by political theologians, we will see how when

! It has been commented that multiculturalism “properly takes off” in Britain with the
Rushdie affair [Modood, 2016: 483].
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looked at more closely multiculturalism in fact reflects a secular bias, albeit one
grounded more in liberal secular realities than liberal secular theory, resulting
from its emergence out of, and primary concern with, anti-racism. The following
sections explore two aspects of multiculturalism along these lines, in relation to
identity, and the accommodation of religion in the public sphere. It is argued that
this critical engagement forces new thinking for multiculturalists when it comes
to considering religion as such — questions that multiculturalism should, but also
can, say more about.

Multiculturalism and religious ‘identity’

The first area where we might see a shortcoming in multiculturalism specifically
related to religion is in how identity is conceived. There are two lines of critique we
can highlight here, one which is more about identity as such, and the other about
political identity, or the politics of identity, or identity politics as it is often called.

With regard to the first what we can note is that in talking about religious identity,
multiculturalism is in fact concerned with ethno-religious identity. This stems
from multiculturalism’s emergence out of anti-racism concerns and specifi-
cally the central place of Muslims for its theorising. Multiculturalism empha-
sises the cultural embeddedness of humans as ‘cultural beings’ [Parekh 2006:
125], and, following its anti-racism orientation, is particularly concerned with
ethno-religious identities based on involuntary lines of descent. That is to say that
religious identity, conceived as ethno-religious, privileges the ethnic as a marker of
and proxy for the religious. It is not principally concerned with, for example, the
identity ‘Muslim’ as a religious identity as such, but with how people as a result of
being from a predominantly Muslim ethnic group can be seen as Muslim by others
regardless of what or whether they have any religious convictions, and how people
of this same group might identify as Muslim along ethnic and cultural lines,
again regardless of any particular religious belief or practices. As multiculturalism
emphasises, this might manifest in the experience of discrimination, where the
strong link between ethnicity and religion is something imposed from the outside.
Alternatively, it might be part of positive identity making and assertiveness, where
minorities themselves challenge inferiorised negative identities “transform(ing]
[them] into something for which civic respect can be won” [Modood 2007: 41].

There are sound sociological reasons for this, and I do not wish here to bring these
into question, but one result is that whereas humans as ‘cultural beings’ become
a focus for recognition, the same is not extended to humans as ‘religious beings’.

26




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

By effectively reducing the religious to the ethnic, multiculturalism reproduces
a secular reading of identity that is unable to account for how recognition might
in fact here be its own form of misrecognition. Religion, it has been argued, “can
be a deeper formative force than culture or ethnicity, even though it is certainly
shaped by them” [Chaplin 2011: 56; also Sealy 2021; Song 2009]. Moreover, some
have called into question the capacity of the term ‘identity’ to fully capture how
religious people and groups express and understand their faith and their religious
worldview [Pennington 2020: 51]. In this sense multiculturalism’s terms themselves
might “foreshorten the reality” [Taylor 2007: 509] being studied [Sealy 2021]. This
is not to deny that there may be overlap between religion and ethnicity, but the two
should not be a priori conflated, or the religious reduced or folded into the ethnic.

This has implications for how religion is thought about in society, not least because
it leads to a position where religion-as-group-identity is opposed to religion-as-
faith without seeing the profound, and socio-political, connections between the
two. It is to this aspect of multicultural recognition, in relation to the accommoda-
tion of religion in the public sphere, that the following section turns. In particular
it picks up on an argument made by Jonathan Chaplin that “where public life and
institutions are principally governed as if transcendent religious authority is irrel-
evant—it will in practice almost inevitably lean towards programmatic secularism,
if only by default’ [Chaplin 2008: 23]. That is to say that, where multiculturalism
does not explicitly engage with questions provoked by a specific ‘religious ear’, it
is in danger of reproducing a secularist bias of misrecognition with implications
for how religion is part of the public good.

Multiculturalism and the accommodation of religion on the public sphere

As has already been noted, multiculturalism sees religion as a public good in
that it “can play a significant role in relation to ethical voice general social well-
being, cultural heritage, national ceremonies and national identity” [Modood 2017
55-56]. There are two aspects to this we can highlight here. The first that the
national church (more specifically in this case the established Church of England)
operates as a national church for all and not just its members, especially in so far
as it serves to facilitate the inclusion on minorities. The second is that it supports
state-religion connections, as, for example, found in the way the state partners
with religious organisations in the third sector in welfare service provision, or in
education. Moreover, the type of ‘thickening’ of religion in the national imagina-
tion and public sphere that has been called for by faith organisations [for example,
Pennington 2020: 20], through the inclusion of more religious festivals, not fewer
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for instance, is entirely consistent with a form of additive multicultural thickening.
Yet, the key part of the issue raised in the last section and that has implications
here is as much epistemological as it is institutional.

In terms of welfare service provision, it is perhaps not too much of an exaggeration
to say that state welfare would be severely disabled if not collapse without the
roles of and partnerships with churches and faith-based organisations [Dinham
2015: 109; 2009]. These kinds of arrangements are recognised as being instances
of positive inclusion of religion in the public sphere, and this is certainly the case.
Yet, following on from the previous section we can also take a more critical look
at these arrangements which necessarily complicate this. Political theologians, for
instance, have been critical of this straightforward position.

Bretherton [2010; 2019] is critical of a situation in which the church is little more
than an interest group. He recognises that the kinds of relations and accommoda-
tions that seem to constitute positive forms of recognition and of religion as a public
good, and organised religion’s role in developing the public good, can increase the
role and visibility of faith organisations. However, he also cautions that a result of
these relations with the state often means that faith organisations have to mimic
secular organisations through processes of ‘institutional isomorphism’ in order to
enter into such partnerships. This, he suggests, can distort faith groups themselves
and work to depoliticise them in the way that sideline the specific faith ethos
of the organisations. It is in fact this depoliticisation of religion that the former
Archbishop of Canterbury Rowan Williams too challenges, arguing against the
“mortgag(ing] [of ] the Church2 to partnership in a rather bland global ethic”
[2001: 71]. Consequently, Bretherton cautions the church about partnering with
the state and calls it to interrogate the conditions of such partnerships. The force
of Bretherton’s argument is that these roles can be reductive, instrumentalist and
functionalist processes of ‘co-option, competition, and commodification’ [2010: 2;
see also Pennington 2020]. He argues that the church should not derive its social
and political role and vision from outside of its belief and practice, which would
recognise religion’s critical role in sustaining social and political relations. One
important question it provokes is on whose terms and on whose frame of reference
recognition is made, what misinterpretations and misunderstandings might follow,
and, moreover, what effect this has on social and political relations. We might see
this as the political and policy equivalent of Milbank’s [2006 (1990)] excoriation

2 his direct concern is with the Anglican Church.
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of the social sciences, and particularly social theory, as effectively ‘policing the
sublime’. This point of the depoliticisation of religion raises the important issue
of the policy implications of the altered character of the relationship between state
and religion, although such considerations are necessarily beyond the scope of
this article, where the focus returns to multiculturalism’s conceptualisations of
religion more specifically.

Taking these positions from the political theologians discussed above into
account, multiculturalism requires a conceptual rethink of how its own terms
might effectively draw the religious ethos, motivations and orientations as part
of an argumentative public square and its contribution to the public good into
the language and cognitive frames of the secular. The arrangements that multi-
culturalism might more readily and unproblematically accept in positive terms
are in fact more problematic than appears. Chaplin has argued, for instance, that
if public institutions do not operate on the basis of faith being a relevant factor
that needs its own due consideration, they will by default tend to disregard it with
secularising effects [Chaplin 2008: 23]. This is something that multiculturalism
has so far said nothing about but represents a clear challenge for multicultural
thinking and how and why institutional political relations occur. Nevertheless,
multiculturalism has the capacity to accommodate such a position. There is a
clear parallel between a multiculturalist position that argues “We must accept
what is important to people, and we must be even-handed between the different
identity formations” [Modood 2015 [1997]: 170], on the one hand, and, on the
other hand for example, Williams’ position on a multiculturalism “that brings
into public democratic debate the most significant motivating elements in people’s
convictions about human dignity and destiny” [2012: 108-109]. This is significant
in so far as a core part of the methodology of multicultural political theory is
that the experiences of the groups themselves must be an important part of the
considerations of reaching normative judgements.

What is perhaps more at issue is not so much a lack of capacity within multicul-
turalism’s terms, i.e. that multiculturalism is necessarily in conflict with these
arguments from political theology, but that it does require an articulation of how
multiculturalism might be compatible, and therefore, how these positions might
be consistent with and able to come under the umbrella of an expansive multi-
culturalism that can be inclusive of the religious on its own terms, not merely as
a proxy for ethnicity or a concern of anti-racism, and also push multiculturalism
to address questions that it has so far said little or nothing about. This is as much
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a matter of epistemic inclusion as it is institutional arrangements, where epistemic
openness requires that multiculturalism pays attention to religion within its own
scope. While multiculturalism has focussed on the latter, it has said little about the
former in these terms. It requires then that multiculturalism be a part of critically
questioning the scope and character of such relations and accommodations, and
that it considers questions of religion and faith as such in these. To return to the
first aspect noted at the opening of this section, this applies, on the one hand, to
the established Church of England. While it might be right to insist that a Church
operating as a national church play a positive role in facilitating the inclusion
of faith in the public sphere in general, and religious minorities in particular,
the Church cannot be functionally limited in such a way where it loses its own
distinction.

We can develop this further looking at how Chaplin [2021] distinguished between
two types of equality important for considering the place of religion in law, policy
and the public imagination. Chaplin argues that while religious pluralism as
freedom of conscience has been secured, a type of ethical pluralism in which
religious groups can exercise their freedom to practice and live by alternative
value systems is curtailed. Chaplin observes how where there is tension between,
on the one hand, the freedom for religious organisations to operate according to
their religious ethos and values, and, on the other hand, more equality driven
perspectives, it is the latter that tends to prevail and thus there has been a trend
towards more restrictions on religious freedoms. Chaplin cites well-known legal
cases, such as where a Catholic adoption agency was ordered to place children with
same-sex couples, going against their conscience and moral doctrine, or lose their
charitable status, and where a marriage registrar in an area of London who refused
to conduct civil partnerships for same-sex couples on account of her Christian
faith was threatened with dismissal, and lost her case at the Court of Appeal and
at the European Court of Human Rights. In both of these cases, as well as others,
Chaplin argues that ethical pluralism and the freedom of organisations to operate
according to their religious conscience and values were restricted in favour of them
adopting a secular view and mode of operation. Moreover, and importantly, there
were reasonable forms of accommodation that could be made in both cases; there
were other registrars available to conduct same-sex civil partnerships, for instance.
The balance between the freedom of religion and equalities law in these and other
cases is perhaps inevitably difficult and riddled with tensions, but, what Chaplin
argues is that we should seek greater parity and more fully explore matters and
options of reasonable accommodation of ethical pluralism where possible.
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A second point relates to the final part of Williams’ quote above - ‘people’s convic-
tions about human dignity and destiny’. This also points to how multiculturalism’s
own orientation, its starting point of negative difference, must also be reconsidered.
The remit here is wider. It is not focussed on, nor does it emanate from, concerns
derived predominantly from considering minority-majority relations. For what
these positions emanating from political theology emphasise is not, or certainly
not merely, the idea of turning a negative into a positive, but of beginning with
positive conceptions themselves. Thus, when Modood, talking about the positive
inclusion of religious groups emphasises a minority identity: “The demand here
is that religion in general, or at least the category of ‘Muslim’ in particular should
be a category by which the inclusiveness of social institutions may be judged...”
[2019: 120, emphasis added], is too narrowly conceived for a wider post-liberal
political vision. This requires greater latitude needed for faith-based providers to
offer services in ways consistent with their values and shift from an attitude of the
state permitting or admitting faith-based organisations into the public sector to
one of the state supporting and integrating them [Chaplin 2021].

However, we need not see multiculturalism as too narrowly hampered and can
point to two of its features to show how multiculturalism might be well positioned
as an accommodative post liberal form of politics when it comes to considering the
place of religion. The first is multiculturalism’s emphasis on group rights alongside
individual rights already suggests that such a position on ethical pluralism can
be consistent with it, although the terms need to be worked out and we can only
be suggestive of this here.

The other is multiculturalism’s emphasis on dialogue. Multiculturalism proposes a
form of dialogical hermeneutics that may be well-placed as a framework to develop
not just inter-faith, and intra-faith, dialogue, but also dialogue between faith and
non-faith partners, and a basis for democratic political dialogue more broadly in
a context of ethical pluralism. A form of multicultural dialogue, or what Modood
has called a ‘multi-logue’, draws on the Gademerian concept of horizons as a
procedural way of engaging value pluralism. This means recognising ‘being-value’
[Gadamer 2013 [1960]: 246] and investigating this situated in social and political
relations. Our horizons are our ‘range of vision that includes everything that can
be seen form a particular vantage point’ (Gadamer 2013 [1960]: 313). Underlying
horizons are prejudices, but prejudice for Gadamer can have either a positive or
negative value and are more generally the fore-meanings of how “we understand
ourselves in a self-evident way in the family, society, and state in which we live”
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[2013 [1960]: 289]. This is an important part of the dialogue, and cornerstone of
a multicultural dialogical approach as it recognises the identity-richness of the
dialogue partners and the context in which they work. Crucially, understand-
ing and accounting for these prejudices have the goal of opening us up rather
than closing us off to understanding, such that ‘the solution is genuinely open’
and constructive of relations [Modood 2017: 86, emphasis added]. This then can
provide the basis of multicultural engagements of value or ethical pluralism and
for working out a common policy.

Conclusion

What we might call the post-liberal moment is at least in important part suggested
by the reality of multiculturalism, and efforts to think about the implications of
this for society and politics.

Multiculturalism as a political theory, at least in the variant considered here, has
responded to this by questioning important premises of liberalism, notably of its
emphasis on individual rights and the idea of neutrality. To the former it highlights
that such formal rights can never be ‘blind’, and that individual rights require
balancing with group rights. To the latter, it holds that neutrality is a myth that
masks its own cultural particularity.

Part of multiculturalism’s response has also been to argue for the public good of
religion, and that religion can and should be positively supported in the public
sphere through state-religion connections. In this it chimes with strands of post-
liberal thought that emphasise value pluralism, and especially those, prominent
in British post-liberal thought, that are particularly concerned with the place
of religion in society and politics. Multiculturalism, however, lacks a clear and
coherent statement in these terms. This is partly because its focus has in large
part been more narrowly focussed on minority-majority issues, especially those
more directly centred on Muslims, and partly because as a result some of its core
concepts and assumptions have obscured more particularly religious concerns.
This is notable, for instance, in its fundamental identity concept of ethno-religious,
which it derives principally out of concerns of anti-racism, but which struggles
to capture anything distinctly religious, and which has been accused of being
unnecessarily secularising [Murad 2020; Birt 2018]. These shortcomings have been
shown through an engagement with thought emerging from the vantage point of a
few notable political theologians, where it was seen how multiculturalism’s concep-
tion of identity and of institutional arrangements under state-religion connections
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required further consideration. In important ways then, a multicultural response
to the questions raised is not immediately obvious.

Nevertheless, this article has argued that multiculturalism does offer the resources
to accommodate the debates that have been highlighted in relation to religion and
its accommodation in the public sphere. It has done so by drawing from multicul-
turalism’s wider resources and orientations, in some cases re-orienting them. It
has shown how multiculturalism’s premises of even-handedness between identity
formations when more evenly applied, its emphasis on group rights alongside
individual rights, its emphasis on dia- (or multi-)logue can be considered in ways
conducive to an articulation of a form of multicultural politics where questions of
religion can be taken on their own terms. This article has been suggestive in this
regard, while a fuller articulation must be the subject of future work.
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what is sometimes talked about as the ‘post-secular’ or a ‘crisis of secularism’
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Abstrakt: Istnieje szereg powodow, by raz jeszcze przemysle¢ sekularyzm polity-
czny. Najbardziej znaczacym z nich jest wyzwanie wielokulturowosci, z ktérym
mierzy sie Europa Zachodnia. Paiistwa zachodnioeuropejskie sg obecnie bardzo
skoncentrowane na wyzwaniach wynikajacych z réznorodnosci etniczno-religi-
jnej bedacej nastepstwem imigracji. Nowe osiedla muzulmanskie powstate na
przestrzeni ostatnich pi¢¢dziesigciu lat znajdujg sie w samym centrum tego probl-
emu. Okolicznosci te zmuszaja do nowego sposobu myslenia, nie tylko o kwestiach
integracji spolecznej, ale takze o roli religii w odniesieniu do panstwa i obywa-
telstwa. Fundamentalna kwestia, ktérg wielu uwazalo za dawno rozstrzygnieta,
wylania si¢ ponownie z nowa silg i budzi nowe kontrowersje - jest nig sekularyzm
polityczny, szczegdlnie w kontekscie tolerancji, uznania i zarzadzania. Autor

! This account of my Essays on Secularism and Multiculturalism is derived from the
Introduction to that book [Modood 2019].
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niniejszego artykutu twierdzi, ze postsekularyzm czy kryzys sekularyzmu maja w
Europie Zachodniej dos¢ zasadniczy zwigzek z rzeczywistoscig wielokulturowosci.

Stowa kluczowe: wielokulturowos¢, sekularyzm, Europa Zachodnia, religia

There may be various reasons to rethink political secularism but, in my view, the
most significant today, certainly in Western Europe, is what I understand as the
multicultural challenge. It is clear West European states are now highly challenged
by the issues posed by post-immigration ethno-religious diversity and that the new
Muslim settlements of the last fifty years or so are at the centre of it. This has forced
new thinking, not only about questions of social integration but also about the role
of religion in relation to the state and citizenship. Accordingly, a fundamental issue
that many thought had long been settled has re-emerged with new vitality and
controversy, namely political secularism, especially as it articulates with questions
of tolerance, recognition, and governance. My own contribution to the climate of
‘re-thinking secularism’ has been to argue that what is sometimes talked about as
the ‘post-secular’ or a ‘crisis of secularism’ is, in Western Europe, quite crucially to
do with the reality of multiculturalism. By which I mean not just the fact of new
ethno-religious diversity but the presence of a multiculturalist approach to this
diversity: the idea that equality must be extended from uniformity of treatment
to include respect for difference; recognition of public/private interdependence
rather than a dichotomized entity as in classical liberalism; the public recognition
and institutional accommodation of minorities; the reversal of marginalisation
and a remaking of national citizenship so that all can have a sense of belonging to
it. This multiculturalist challenge, at one time seen to go with the flow of liberal-
ism - of human rights, racial equality, decomposition of collectives such as the
nation - is properly understood as requiring not just the reform and extension
of liberal democratic institutions but a re-thinking of liberalism [Levey 2019].
Equally, the question arises, with greater and greater force, what implication does
the emergence of this ethnoreligious socio-political complex have for political
secularism (indeed for secular institutions such as workplaces, schools, hospitals,
universities etc more generally). These are the themes of my Essays on Secularism
and Multiculturalism [2019].

The first step of my argument is to show that Islamophobia is a form of cultural
racism. The next step is to show that anti-racism, whether in terms of difference-
blind neutral liberal state or in terms of active de-Othering, is not enough. We
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need a conception of equal citizenship that brings together the equality of same
treatment with the equality of respect for difference, in short, multiculturalism.
Combining a sociology of cultural racism, an analysis of several Western European
political controversies involving Muslims and a political theory of multicultural-
ism, I show that equal citizenship requires a difference-sensitive accommoda-
tion of Muslim and other religious identities and that this means revisiting and
rethinking the concept of political secularism. I distinguish between the US
religious freedom-based separation of church and state, a French style margin-
alisation of organised religion in the public space and, thirdly, what I argue is the
dominant mode of political secularism in western Europe. I call this ‘moderate
secularism’ and I elaborate its norms as a Weberian ideal type or contextualised
political theory, demonstrating that it does not consist of a separation of religion
and the state. It in fact includes state recognition of and state support for religion
(e.g., all the states of the EU, including France, fund specific faith schools or
instruct specific Christian faiths in state schools [Stepan 2011: 217]) but insists
that religious authority must not control political authority. In giving primacy to
liberal democratic constitutionalism, it marries a conception of religious freedom
with an understanding that religion can be a public good - or harm - and that the
state may need to assist it in achieving that good. I argue that Muslims can be and
should be accommodated within moderate secularism; and to do so is to achieve
an egalitarian integration, a multicultural secularism.

Religion and Multicutural Accommodation

How in Western Europe groups and controversies defined in terms of race or
foreignness came to be redefined in terms of religion and how the accommodation
of Muslims came to be the dominant issue in relation to multiculturalism has now
been well established [Modood, 2005 and 2007/2013]. Part I of my Essays probes
further this trajectory of racialisation in relation to issues such as Islamophobia,
hate speech and Muslim assertiveness. The rest of the book looks at how these
controversies have a multiculturalist aspect and as such have stimulated debates
about what was thought to be the dead topic of secularism; and reflect a little on
the modes of analysis I deploy.

This identarian thrust of anti-racism, besides showing the religious roots of anti-
racism in the US in the third quarter of the twentieth century, and the influence of
that movement in Britain, is, however, critical to the emergence and development
of multiculturalism. Whilst Canada’s state multiculturalism and the contribution
of its illustrious political theorists such as Charles Taylor, Will Kymlicka, James
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Tully and Joe Carens is, with good reason, often cited as a beacon of multicul-
turalism, in Britain, African American influence is stronger. It gave to British
multiculturalism its bottom-up and anti-racist character, which is not so evident
in say Canada or Australia, where in both cases multiculturalism was largely led
by European-origin white ethnic minority lobbies and elite policymakers [Uberoi
2009 and 2016, Levey 2008, Modood 2022, forthcoming]?.

This is partly because group identities are not just a ‘multi’, but groups can shift
from say a race to a religious focus, or fuse foci, for example, by combining ethnic-
ity and religion. Moreover, religion itself is, of course, a multi-dimensional activity.
For example, there is scripture, doctrine, worship, organisation, codes of living,
community, art, architecture and so on. The multicultural interest is centred on an
ethnoreligious identity group that needs to be protected against racism, and whose
practices and symbols need to be accommodated in a respectful way in the public
culture and institutions of a country in which currently they are marginalised or
not recognised as part of that country. A good example of such an ethnoreligious
group which has been subject to racialisation are the Jews. Jews could be under-
stood to be followers of a religion, Judaism, but ‘follow” here clearly cannot mean
to believe in and strictly adhere to its rules. Many proud, self-defined Jews, who
are recognised as Jews by fellow Jews, as well as non-Jews, are atheists and/or
do not participate in approved collective worship and/or do not follow the rules
of living, such as keeping a kosher kitchen or covering their heads. Indeed, it is
perhaps better to think of Jews as a people with a religion, such that peoplehood
and religion mutually influence each other, with religion a characteristic or a
possession of a people, not of individuals per se. So, while Jews would not be the
people that they are without Judaism, not every individual Jew has to be religious
to be a Jew. Moreover, there can be sources of Jewish identity other than those
that are the strictly religious, such as the Holocaust as a memory of a people or
a collective commitment to the state of Israel. I hasten to add I am talking of a
socio-political understanding of Jews, including the self-understanding of many
Jews, not an understanding internal to Judaism. [ am aware that different branches
of Judaism have their own and differing criteria for defining who is a Jew, and that

2 Relatedly, it meant that British multiculturalism was built on and incorporated a prior focus
on socio-economic issues, especially on racial disadvantage and social mobility. A happy
consequence was that few in Britain thought socio-economic integration and ethnocultural
accommodation were rival policy programmes as in the Netherlands, where the initial
culturalist accommodation was abandoned in favour of socio-economic integration, as
if one could only have one or the other. It has recently been argued that Norway too is
exhibiting a bottom up multicultural struggle [Stokke 2019].
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the differing criteria are a matter of great religious and - in so far as it pertains to
the state of Israel - political dispute, both amongst different branches of Judaism
and between them and non-religious Jews.

As with Jews, as with Muslims [and Hindus, Sikhs and so on, albeit not discussed
here]. Various Islamic schools and sects have their own view on what is expected
of a Muslim, and while they have some influence on how Muslims will decide who
is and is not a fellow Muslim, as in the Jewish case, that is not decisive. Muslims
also relate to each other as family members, as a community, as a political unity
against Islamophobia or for justice for Palestinians, where non-religious Muslims,
if they are not conspicuously anti-Islam, are taken to be Muslims. Muslims, in my
book, are primarily understood in this way, namely as a people or ethnic groups
with a religion, Islam, without any assumption that all individuals are religious or
that the unity of the group is exclusively religious. In recognising they are a group
or a people, we do not need to assume an exaggerated unity, just as in talking of
black people in Britain or as an Atlantic diaspora we do not. Indeed, in thinking
with my chosen category, ‘ethnoreligious’, we not only make explicit that we are
talking about people not simply doctrines or organised religion, but these just
being also a feature of the people, as in my example of the Jews, not exhaustive of
the category. We also have a tool for recognising internal variation, especially in
terms of ethnic group aspects. For example, many British Muslim parents have a
strong preference that their children marry a Muslim. In communicating this to
their offspring, whether they are aware or not, they are likely to assume ‘Muslim’
means a specific ethnicity: for example, Pakistani parents may feel that their
offspring have not understood them if one of them introduces a Somali Muslim
as a prospective partner. The parents’ image of a Muslim - at least in a context
like this - is likely to be an ethnoreligious one, namely of a Pakistani Muslim.
This ethnic dimension can be found at the very heart of the religion. Of the more
than 1,100 mosques in Britain for which data are available, a large majority are
mainly mono-ethnic and less than five percent have a multi-ethnic management
committee [Nagshbandi 2017].

Thinking of groups such as Jews and Muslims as ethnoreligious has another
advantage in that these terms do not just describe religiosity or people in terms
of religion. They are groups who are racialised as a homogeneous, single group
with uniform characteristics (sometimes this refers to a biological appearance,
but it does not have to [Modood 2005]). This is done because the group in
question is perceived to be a threat or inferior or simply exotic; and each of these
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can be the basis for discrimination and unfavourable treatment of members
of the group.

This complicates the phenomenon of racism. For example, Asian Muslims suffer
from colour racism. But they also suffer from cultural racism. The perception of
such Muslims, whether it be in some hard-core racist discourses, such as those of
the British National Party, or implicit in wider British society, is that their defects
lie deep in their culture rather than in a biology that produces their culture. This
means that Asian Muslims, more than, say, black Britons, suffer double racism.
This does not mean that they suffer more racism—such as harassment, discrimi-
nation, and institutional exclusion—than blacks. That is a complex empirical
question, and one would have to be sensitive to the fact that the answer may vary
by class, age, gender, geography, social arena, and so on. I think that systematic
research of this sort would indeed show that the racism against Asian Muslims
has been underestimated since at least the 1960s. My point is that research of this
kind requires a conceptualization of racism that includes cultural racism as well as
colour racism, and an understanding that Asians suffer a double or a compound
racism.’

Racialised groups should be protected against incitement to hatred. The latter
involves not just the danger of immediate violence, but the production as well
of a climate of opinion or emotions, or the exploitation of that climate; not just
the arousal of certain hatreds in the dominant group but also a fear and humili-
ation in the victim group that can lead in turn to conflict and violence. Whilst
the purpose of such laws is to protect people not religious beliefs, the people
in question may be people marked by religious identity: Roman Catholics in
Northern Ireland, Jews and Muslims in Britain. It is evident that some Muslims
are connected to aspects of their faith with such deep emotion that disrespectful
attacks upon it will cause them the kind of distress that is caused to other groups
by reference to (say) images of black bestiality or by holocaust-denial [Modood
1993]. Add to this a set of domestic and geopolitical circumstances in which
these Muslims - and here we might include Muslims as well who are less intense
in their religion - feel that they are being targeted and harassed as culturally
backward, as disloyal and as terrorists, in short as not belonging to Britain, as
unwanted and under threat. Does this not explain the explosions of protest,

3 It should be clear that arguing that some groups suffer more racism and related disadvan-
tages than others is quite different from an a priori ‘hierarchy of oppression” argument
[Modood 2021].
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anger and violence sparked by The Satanic Verses, for example, or to the cartoons
of the prophet Muhammad published in the Danish newspaper, Jyllands-Posten
[Modood et al 2006, Levey and Modood, 2009]? Such cases may or may not
be caught by a suitably framed law but thinking about such vivid examples is
necessary to understand what should be prohibited and what should be censured.
Indeed, censure is important for those who, like myself, want to limit the use
of the law here. To rule out legal restrictions and censure is to leave minorities
friendless and risk developing violent responses today and deep-seated divisions
for the long term [Essays chapter 3].

Religion and Secular Accommodation

The emergence of the non-racial forms of minority identity assertiveness that
I mentioned in the last section was not anticipated or welcomed by British (or
European) politicians or society. Similarly, just as the sociology of race for some
time had a poor and distorted understanding of the identities of Muslims and
the kinds of exclusion they experience in the West — a ‘misrecognition’ of an
ethnoreligious group in terms of race and class - political theory, including
political theory of multiculturalism, has been slow to rise to the occasion [Parekh
1990 and 2006 [2000], Modood 2013 [2007]]. If we have to think normatively of
the place of religion in a polity and ultimately a multicultural citizenship, then
existing political theory is not a good place to start, because it has too limited a
traction with actual liberal democratic secular polities in which the challenge
of a multicultural citizenship is being exercised. Normally, theories of political
secularism assume that it consists of separation of state and religion and/or state
neutrality in relation to religion. Yet even a cursory glance at what we might take
to be secular states shows this to be false. Nearly a third of all western democracies
have an official religion and more than half of all 47 democracies in the Polity
dataset officially or unofficially give preference to one religion. Indeed, most of
the others give preference to more than one religion [Perez and Fox, 2018]. So, let
us seek greater empirical traction than political theorists usually do by begin-
ning with a minimalist understanding of secularism, namely, the view that there
are two significant modes of authority, political and religious, and each must be
allowed to enjoy a certain autonomy within their own spheres of concern. Each
actual political instantiation or normative concept will be more than this but by
beginning with this minimalist concept, we will not take a particular interpreta-
tion or set of institutions to exhaust the possibilities that exist. Rather, it enables
us to work with the full range of empirical cases without normatively excluding
them or misdescribing them empirically.
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Even ‘autonomy’ of spheres is perhaps too strong to cover all the cases we observe
in the world, and it is best to just recognise there are two sets of institutions and
activities, the political and the religious, each to some extent, sometimes to a
limited extent, organises itself in its own way, with its own conception and practice
of authority. Specifically, political secularism is the claim that religious authority
should not control political authority in the sphere of government, law, and citizen-
ship. Note that this understanding of secularism does not give automatic priority
to religious freedom, conscience, toleration, or democracy. Of course, all these are
important but for me they are constituent features of liberal democracy and so
become features of secularism in a liberal democracy. One such version of secular-
ism, which I'identify by a grounded, empirical-normative focus on the institutions
and practices of countries like Britain, is what I call ‘moderate secularism’, and it
does indeed give an important place to freedom of religion [chapter 8]. Yet, at the
same time when one considers the former Soviet Union, the People’s Republic of
China, the Republic of Turkey and even aspects of laicité, one sees that there is no
necessary connexion between religious freedom and secularism, and secularists in
certain times and places prize secularism above freedom of religion - as in France.

Nor should we attribute liberals’ concern to not treat religion as special [Eisgruber
and Sager 2009] to secularism. For secularists, religion is special; their concern to
delimit the sphere of religion is not extended to economics, science, the arts and so
on but is singularly targeted on religion. Moreover, moderate secularism is charac-
terised by an additional specialness as regards religion. It recognises that religion
has a public good (and not just a harmful) dimension, and this may be supported
by the state if it is judged by the state that it assists in bringing out the good. It does
not promote the idea of political authority/autonomy in an anti-religious way, rather
it allows organised religion and religious motives to play their part in contributing
to the public good. This may be taken to be a form of privileging religion and of
course it is. What must be borne in mind is that few if any states uniquely privilege
religion. Whether our criteria are the expenditure of tax revenues, management by
the government or symbolic status as ‘national” or teaching in state schools, most
states privilege various sectors of the economy, science and universities, museums,
areas of natural beauty, the arts and sport and so on - all matters strictly outside
the sphere of political authority. Therefore, apart from extreme libertarians and
anarchists, most of us rightly have no problem with the idea of state privileging
various social activities and judge each case on its merits — what I call ‘multiplex
privileging’ [Essays, chapter 10]. It may be that we think that religion is unworthy of
privileging in some or all the above ways. Yet that is not the existing political context
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in which multiculturalists are seeking egalitarian inclusion. Moreover, the liberal
goal of state neutrality about culture or religion is impossible [Modood 2013 [2007]].*
Indeed, there is a sense in which the separation of religion and state is not a neutral
view about religion; it is a very definite view that favours some religions and attitudes
to religion while disfavouring religions that want a partnership with the state. Or,
to put it another way, if non-separation of religion and the state is reflective of an
ethical-cultural perspective — what following Rawls is referred to as ‘a conception
of the good’ - then so is its negation, the separation of religion and politics. There
may be good arguments for separation, but they describe few contemporary states
and to pursue separation is not an ethically neutral position. Most liberal democratic
states may not choose multiculturalism or to accommodate ethno-religious groups,
but they are not prevented in doing so by their existing form of political secularism.
That is my key conclusion here.

Multiculturalist Moderate Secularism

Let me offer two examples of how I think multiculturalism and moderate secular-
ism can be brought together. It is meant to illustrate how the two ‘isms’ may work
together, not be an institutional blueprint to be applied everywhere.’ It also gives
an indication of how I think majority and minority identities can be part of a
national framework.

The first example is that of the Church of England, which clearly is an institu-
tionalised feature of England’s and Britain’s historical identity. This is reflected
in symbolic and substantive aspects of the constitution. For example, 26 Anglican
bishops sit by virtue of that status in the upper house of the UK legislature, the
House of Lords. It is the Archbishop of Canterbury that presides over the installa-
tion of a new head of state, namely the coronation of the monarch. I do not see the
presence of a state church, such as the ‘established” Church of England, as contrary
to political secularism®, if it does not impinge upon political authority, is consistent

* Worth noting is how some political theorists, who argue that cultural neutrality on the

part of the state is impossible and so support the state endorsement of one language, argue
that state endorsement of any number of religions is a wrongful breach of neutrality. It is
interesting that such discussions usually include reference to Quebec [Kymlicka 2001a;
Bouchard and Taylor 2008].
> I'show how my key concepts have some traction in relation to Flanders, Belgium in Modood
2017.
Laborde 2018 has also come to the view that a Church of England type of establishment
- ‘modest establishment’ - is compatible with minimal secularism [in Laborde 2013,
she argued that it was compatible with a Rawlsian liberalism but not republican liberal
secularism)].
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with liberal democratic constitutionalism, and contributes to the advancement of
the public good — which, in the context of religious diversity, includes the promo-
tion of multiculturalism. Given the rapidity of changes that are affecting British
national identity, and the way in which religion, sometimes in a divisive way, is
making a political reappearance, I think it would be wise not to discard lightly
this historic aspect of British identity, which continues to be of importance to
many even when few attend Church of England services and when that Church
may perhaps have been overtaken by Catholicism as the religion with the most
participants in the country. Yet, in my advocacy of a multicultural Britain, I would
like to see the Church of England share these constitutional privileges—which
should perhaps be extended—with other faiths. However, multiculturalism here
does not mean crude “parity”. My expectation is that even in the context of an
explicit multifaith arrangement, the Church of England would enjoy a rightful
precedence in religious representation in the House of Lords and in the coronation
of the monarch, and this would not be just a crude majoritarianism but be based
on its historical contribution. To this must be added the multicultural condition,
namely the Church’s potential to play a leading role in the fostering and develop-
ment of a multicultural national identity, state, and society. Both the historical and
the multicultural contributions to national identity have a presumptive quality,
and usually they qualify each other, yet where they are complementary, the case
for “establishment” is enhanced, and most of all where there is simultaneously a
process of inclusion of non-Anglican faith communities.

My second example is about religion in non-denominational state schools.” I think
multicultural moderate secularism should support a compulsory religious educa-
tion (RE) in which children of all faiths and none are taught about a variety of faith
traditions and their past and current effects upon individuals and societies, upon
the shaping of humanity, taught to classes comprising those of all religions and
of none. Such classes should certainly include the contribution of humanism as
well as the atheistic critique of religion and can be combined with ethics. In many
countries, there are advocates for RE as part of a national curriculum. The main
issue in relation to majority precedence is in relation to religious instruction (RI),
the induction into a specific faith. Broadly speaking, there are two majoritarian
possibilities. We have a society where there is a majority religion and that alone
is allowed as RI, and minorities might be exempted from those classes, but no

7 Tam not here discussing state-funded faith schools, which are common in many European
countries. For discussion of such schools and why such funding should be extended to
Muslim faith schools, see Meer [2007] and Tinker [2009].
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alternative religious instruction is provided. Or secondly, the majority view is
that there should be no RI in state schools, as in the USA or in France (except in
French state-funded religious schools). Is it fair to impose either of these policies
on minorities that do want RI?

That is an appropriate subject for a national dialogue, but if after that certain minori-
ties want RI as well as RE, then a truly national system, certainly a multicultural
system, must make an effort to accommodate minority RI. In my understanding
then, under both the majoritarian possibilities, the minorities should have the right
to have their religions instructed or worshipped within the national system. On the
other hand, minorities do not have the right to stop the majority from including
the instruction of their religion. We should not, for example, ask schools to cease
Christian RI or worship or celebrating Christmas because of the presence of Muslims
or Hindus; rather, we should extend the celebrations to include, for example, Eid and
Diwali. Such separate classes and faith-specific worship needs to be balanced with
an approach that brings all the children together and into dialogue; indeed, without
that it would be potentially divisive of the school and of society. But where that is in
place, voluntary pursuit of one’s own faith or philosophical tradition completes the
multicultural approach to the place of religion in such schools. Learning together
about different faiths, including what they have in common and - separately - being
instructed in or inducted into one’s faith community heritage as a normal school
occurrence and not something excluded from the school community are then the
two mutually balancing aspects of multiculturalism.

i) In this example, I draw on three principles which are derived from my discus-
sion of multiculturalism in the Essays:
ii) Schools should promote cross-cultural understanding and nurture inclusivity
so all can develop a common sense of belonging
iii) The presence of minority identities should be accommodated on an additive
not a subtractive basis

The needs of minorities should not simply be understood in terms of majority
preferences: just because the majority does not want something (e.g., to display
faith through dress or RI classes), it does not mean there should not be institutional
provision for a minority if it strongly feels it needs it and it is not harming anyone.

These two examples also illustrate an important point about national culture. The
general liberal and civic nationalist approach is to say that diversity requires a
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‘thinning’ of the national culture so that minorities may feel included and do not
feel that a majoritarian culture is imposed on them. This is also the approach of
liberal multicultural nationalists. Will Kymlicka argues that ‘liberal states exhibit
a much narrower conception of national identity. In order to make it possible
for people from different ethnocultural backgrounds to become full and equal
members of the nation....In so far as liberal nation-building involves diffusing a
common national culture throughout the territory of the state, it is a very narrow
form of culture...” [Kymlicka 2001b: 55-56].* Yet the two examples above are not a
dilution of moderate secularism or of religion in state schools: they are a pluralistic
enhancement. Multiculturalism adds to the national culture by not disestablishing
the national church but bringing other faiths into relationship with it. Indeed, in
general, a multicultural society requires more state action to not just respect the
diversity but to bring it together in a common sense of national belonging and that
in many instances means adding to a sense of national culture not hollowing it out.
In the kinds of cases my book is concerned with, the bringing of minority faith
communities into playing a role in aspects of the national or public culture along-
side Christians and humanists requires us to think differently about the country,
and so may require an appropriate public narrative about the kind of country
we now are [CMEB 2000]. In this way, making secularism multicultural means
making our national identity multicultural; and conversely, making our national
citizenship multicultural requires making secularism multicultural - what we
might call ‘multicultural nationalism’ [Modood 2018, Modood and Sealy 2021].°

8 On how to evaluate if a minority is alienated from a national religious framework, see
Modood and Thompson 2021].

The multi-continental GREASE project, on which this contribution is based, has received
funding from the European Union’s Horizon 2020 research and innovation programme
under grant agreement number [770640]. To see the framework for global comparative
analysis that has now been developed, see Tarig Modood & Thomas Sealy [2022] Developing
a framework for a global comparative analysis of the governance of religious diver-
sity, Religion, State and Society, DOI: 10.1080/09637494.2022.2117526.

9
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Abstract: The purpose of the paper is to consider the Holy See’s position on what
has been called the “global reset” through a consideration of its key statements and
activities in relation to the World Economic Forum, a non-governmental organi-
zation (NGO), and the United Nations Organization (UN), an intergovernmental
organization. To this end, the paper is divided into three parts. Part I defines terms
and presents a backdrop for the discussion. Part II discusses the work of Klaus
Schwab, Executive Chairman of the World Economic Forum (WEF), who views
COVD-19 as the trigger to launch what he describes as the “global reset”, which is
discussed and critiqued. Part III provides an overview of the current activities of
the Holy See within the UN system, which seems to closely align with global reset
initiatives of the WEF. Justifications for the Holy See’s position are considered
as well as voices critical of the same. The paper concludes that the Holy See has
embraced certain global reset initiatives and is intentionally using language like
that of the WEF; however, it claims that its approach is grounded in scripture
and a prudent application of the social doctrine of the Church. Others disagree.

Key words: The Holy See, “global reset”, UN, World Economic Forum

Abstrakt: Celem niniejszego opracowania jest przyjrzenie si¢ stanowisku Stolicy
Apostolskiej w sprawie ,globalnego resetu” poprzez analize jej kluczowych
wypowiedzi i dziatari w odniesieniu do Swiatowego Forum Ekonomicznego
(WEEF), bedacego organizacja pozarzadowa (NGO), oraz Organizacji Narodéw
Zjednoczonych (ONZ), bedacej organizacja miedzyrzadowa. Artykut zostal
podzielony na trzy czesci. W czesci pierwszej zdefiniowano pojecia i przedsta-
wiono tlo dyskusji. W czesci drugiej oméwiono i poddano krytyce prace Klausa
Schwaba, przewodniczacego Swiatowego Forum Ekonomicznego (WEF), ktéry
postrzega COVID-19 jako impuls do rozpoczecia procesu okreslanego przez niego
mianem ,globalnego resetu”. Czes¢ trzecia zawiera przeglad obecnych dzialan
Stolicy Apostolskiej w ramach systemu ONZ, ktére wydaja sie $cisle powigzane
z inicjatywami WEF dotyczacymi globalnego resetu. Rozwazane sg zaréwno
uzasadnienia stanowiska Stolicy Apostolskiej, jak i glosy krytyczne wobec niego.
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Artykut stwierdza, ze Stolica Apostolska przyjeta pewne inicjatywy globalnego
resetu i celowo uzywa jezyka podobnego do tego, ktérym postuguje sic WEF,
jednoczesnie utrzymujac, ze jej podejécie jest ugruntowane w Pi$mie Swietym
i stanowi roztropne zastosowanie spotecznej doktryny Kosciola. Nie wszyscy
zgadzaja si¢ z takg ocena.

Stowa kluczowe: Stolica Apostolska, “globalny reset”, ONZ, Swiatowe Forum
Ekonomiczne

Introduction

The purpose of the paper is to consider the Holy See’s position on what has been
called the “global reset” through a consideration of its key statements and activi-
ties in relation to the World Economic Forum, a non-governmental organization
(NGO), and the United Nations Organization (UN), an intergovernmental organi-
zation. To this end, the paper is divided into three parts. Part I defines terms and
presents a backdrop for the discussion. Part II discusses the work of Klaus Schwab,
Executive Chairman of the World Economic Forum (WEF), who views COVD-19
as the trigger to launch what he describes as the “global reset”, which is discussed
and critiqued. Part III provides an overview of the current activities of the Holy
See within the UN system, which seems to closely align with global reset initiatives
of the WEF. Justifications for the Holy See’s position are considered as well as
voices critical of the same. The paper concludes that the Holy See has embraced
certain global reset initiatives and is intentionally using language like that of the
WEF; however, it claims that its approach is grounded in scripture and a prudent
application of the social doctrine of the Church. Others disagree.

I. Terminology

The constitutional structure of the UN is governed by the 1945 Charter of the
United Nations. The UN consists of six principal bodies: Secretariat, General
Assembly, Security Council, Economic and Social Council (ECOSOC), Trusteeship
Council (now defunct), and the International Court of Justice (ICJ). Today, with
193 members states, a quick perusal of the UN Organization Chart displays a
sprawling network of principle organs, subsidiary bodies, funds, programs, and
semi-autonomous specialized agencies, all of which are commonly referred to as
the “United Nations System”.

The Holy See, the Pope in the narrow sense, and the Pope and Roman Curia, in
the larger sense, has been a non-member permanent observer state to the United
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Nations since 1964. After a failed challenge to reduce the Holy See’s status to that
of a NGO, due to bitterness over the Holy See’s strong negotiating skills at the
major UN conferences in the 1990s, its state-like status was reaffirmed in the 2004
General Assembly Resolution (A/58/314) on the Participation of the Holy See in the
work of the United Nations. The Holy See is the name given to the international
personality of the Pope within the international legal system, which is separate
and distinct, on the one hand, from Vatican City State, a sovereign state under
the authority of its Monarch (the Pope), and on the other hand, from the Catholic
Church, a visible and invisible faith community.

In 1971, the economist, Klaus Schwab, founded the WEF and made the case for
companies to serve not only its shareholders but all stakeholders. WEF promotes
what is called “valued stakeholders” to work in partnership with governments and
the UN. The WEF is not an accredited NGO within the UN system, which would
confine it to lobby states and UN bodies in the hallways where decisions are not
made, and so WEF does not appear on the list of accredited NGOs, with consulta-
tive status, on the website of the UN Economic and Social Council (ECOSOC).
On the contrary, WEF presents itself as an international body equal in status to
states and the UN, in terms of influence and prestige. The underlining premise
of the valued stakeholder approach is that states and intergovernmental entities
are no longer the dominant actors on the international level but should work
alongside private stakeholders in international governance (e.g., big tech, pharm,
and business).

II. The WEF, UN, and Global Reset

A. General Considerations

For fifty years now, Schwab has been developing his theory of economics, private-
public partnerships, and international governance through books, WEF reports,
and activities, in Davos, Switzerland, and in collaboration with world leaders.
WEF activities and statements are available on its website. WEF is an international
body under Swiss law, pursuant to a 2015 agreement entered into between WEF
and the Federal Department of Foreign Affairs. Schwab’s theories are explained
in his books which include: “Fourth Industrial Revolution” (2016); “Shaping the
Future of the Fourth Industrial Revolution (2018); and “Stakeholder Capitalism:
A Global Economy that Works for Progress, Peoples and Planet” (2021).

In 2020, Schwab popularized the term “global reset” with his co-authored book
“COVID-19: The Great Reset” [2020]. On the website of the WEF, Schwab is quoted
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as saying that the COVID-19 “pandemic represents a rare but narrow window
of opportunity to reflect, reimagine, and reset our world”. In other words, it is
the impetus to transition into a new international form of governance character-
ized by Public-Private Partnerships (PPP). For the purposes of this paper, based
on the discussions infra, the “global reset” refers to those who embrace strategic
PPPs based on a socio-economic hybrid theory for international relations, which
combines elements of capitalism, socialism, and communism with a co-relative
reduction of the democratic processes.

WEEF describes itself as an international organization for public-private coopera-
tion, which entered into a strategic contractual relationship with the UN, on 13
June 2019. The UN-WEEF Strategic Partnership Framework was signed by UN
Secretary-General Anténio Guterres and World Economic Founder and Executive
Chairman Klaus Schwab. The purpose of the agreement is to accelerate the imple-
mentation of the 2030 Agenda for Sustainable Development. According to the
pact, the UN and the WEF will work together on “private sector engagement,
youth empowerment, communications, and outreach to mobilize action” in the
following areas: 1) financing the 2030 Agenda; 2) climate change; 3) health; 4)
digital cooperation; 5) gender equity and empowerment of women; and 6) educa-
tion and skills [UN-WEF Agreement 2019]. In practice, the partnership includes
presentations of the UN Secretary-General and other UN program heads at WEF
meetings and UN networking with WEF hubs at the national level [ibid.].

B. Agenda 2030 For Sustainable Development

Agenda 2030 for Sustainable Development is an all-encompassing global policy
project that purports to offer a unified world vision of “sustainable develop-
ment”, one that requires a transformation in economic, social, and environmental
priorities and polices. Comprised of non-binding United Nations (UN) General
Assembly Resolutions, the Agenda includes:

1) a non-binding Declaration “Transforming Our World: the 2030 Agenda for
Sustainable Development,” with 17 Sustainable Development Goals (SDGs) and
169 Targets [A/RES/70/1, 2015]

2) an implementation review process with over 200 indicators related to the 169
targets of the UN Statistical Commission [A/RES/71/313,2017; UN Department
of Social and Economic Affairs (UNDSEA) Statistics Division]

3) the global financial framework, “Addis Ababa Action Agenda” (AAAA), which
finances sustainable development through cooperation of multi-stakeholder
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partnerships, including big tech, pharm, and business [A/RES/69/13, 2015;
UNDSEA, Briefing Note].

In brief, Agenda 2030 includes SDGs that range from ending poverty and hunger
to ensuring healthy lives, education, work, gender equality, sanitation and drink-
ing water to the adoption of green policies related to food and agriculture, clean
energy, human settlements, consumption and production, biodiversity, conserva-
tion, climate change and to the promotion of global partnerships for purposes of
their implementation.

The High Level Political Forum (HLPF), comprised of Heads of State and govern-
ment and other representatives, on sustainable development, plays “a central role
in overseeing a network of follow-up and review processes at the global level”
[Agenda 2030 Decl. 90]. It is held every four years under the auspices of the General
Assembly, which includes input from UN organs. For example, the review process
is informed by certain reports, including:

1) an “annual SDG Progress Report” prepared by the Secretary General “in
cooperation with the UN System, based on the global indicator framework
and data produced by national statistical systems and information collected at
the regional level” [ibid., no. 83].

2) the Global Sustainable Development Report “aimed to strengthen the science-
policy interface at the HLPF [Ibid.; cf. UN DESA Global Sustainability Report].

3) the AAAA, the outcome document of the Third International Conference on
Financing for Development, which sets out a comprehensive set of policy actions
to help provide the trillions of dollars needed annually to implement Agenda
2030. It has its own review process which feeds into the Agenda 2030 review
process.

Agenda 2030 has the goal of empowering domestic and international public
finance programs and PPPs [Agenda 2030 Dcl. 43; SDGs17.16, 17.17]; international
financing institutions [Agenda 2030 Dcl. 44]; and the United Nations system [ibid.
46]. Taxation is to be expanded [ibid., SDG 17.1] as well as social welfare policies,
“especially fiscal, wage and social protection policies”, under the guise of achiev-
ing “greater equality”. This will, in turn, improve “regulation and monitoring
of global financial markets and institutions” and strengthen “implementation
of such regulations” [ibid., SDGs 10.4, 10.5]. In addition, there is to be access to
universal health coverage [ibid., SDG. 3.7], including universal access to “sexual
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and reproductive health and reproductive rights” [ibid., SDG 5.6], generally inter-
preted by UN organs and like-minded partners and states to encompass access to
sterilization, contraception, and abortion. Finally, there is to be universal access
to “modern energy services” [ibid., SDG 7.1] and the mobilization of $100 billion
annually for climate change initiatives for developed nations [ibid., SDG 13.a].

While few would complain about certain goals, such as ending poverty and
hunger, there are no assurances that the overall global vision will not regress into
“brutal forms of coercion” or a failed green plan that puts “our common future
at risk” [Matikaninen 2019]. In support, one need only consider Agenda 2030
green policies implemented by global elites in Sri Lanka and The Netherlands
[Blair 2022; Colton 2022]. Radical restrictions on fertilizer, livestock farming,
and meat production have caused protests and riots, food shortages, starvation,
and loss of livelihoods, while conflicts of interests of political leaders abound
as they invest in projects designed to solve the problems their policies have
created [ibid.]. Indeed, green policy supporter Bill Gates has recently “invested
a half-billion dollars into [a] major online grocery retailer”, presumably to meet
the needs associated with food scarcity problems created by the same policies
[Mercola 2022].

What is clear is that “transforming our world” will cost an enormous amount of
money and could cause untold human suffering under the guise of implementation
through a violation of fundamental human rights, suppression of livelihoods,
expropriation of property, and control of food production and distribution (referred
to as “food security”). These negative effects, of course, which are considered as
the price to be paid for the transition, would not slow but continue ever supported
by continuous fear-based propaganda facilitated by big media, ever justified by
collectivist or communist theories largely enforced through technological means
and state law enforcement. By analogy, what should come to mind is Mao’s “Great
Leap Forward” for China, launched in May 1958, pursuant to which he knew
that “half of China [might] well have to die” [Chang, 2006: 519]. The plan was
to “overtake capitalist countries in a fairly short time, and become one of the
richest, most advanced and powerful countries in the world,” but without spending
any money [ibid]. It forced peasants to work longer and harder in the absence of
safety measures and medical care, which resulted in failed public works, slave
labor camps, and death by accident, overwork, and starvation [ibid., 519-535]. For
some, Agenda 2030 represents a push for an advanced and powerful one world
PPP regime, which has little empathy for the masses, while those in favor of such
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a regime in the era of sustainable development, would likely protest the analogy
noting that Mao failed because he did not invest money, which is not the case in
Agenda 2030.

The totalitarian nature of Agenda 2030 is discernible from a quick perusal of the:

1) conception as a vision “for all nations and peoples and for all segments of
society,” (no. 4) and where “no one will be left behind” (preamble para. 2).

2) Breadth, since it touches on all areas of “critical importance for humanity and
the planet” (preamble para. 4).

3) end to “free the human race from the tyranny of poverty and want and to heal
and secure the planet” (preamble para. 2).

4) means that involve “bold and transformative steps...to shift the world on a
sustainable and resilient path,” (preamble para. 2), which we have already seen
in Sri Lanka and The Netherlands will, by necessary implication, involve the
sacrifice of certain fundamental human rights.

5) standardization of terminology, creation of structures, mechanisms, and coordi-
nation of financial partnerships to promote the narrative of “transforming our
world” for a sustainable future.

6) applicability, in that “universal goals and targets” are said to “involve the entire
world, developed and developing countries alike” (para. 5).

It is noteworthy that as an integral part of the global reset, Agenda 2030 has its
roots firmly set in the UN Major World Conferences 1990s and 2000s [Agenda
2030 Decl. 11], where the Holy See (Pope), discussed infra, and like-minded states,
battled against dehumanizing ideas that sought to limit freedom of religion and
conscience, on the one hand, and to promote a universal right to abortion, disin-
tegration of the natural family, and gender ideology, on the other hand. Such
ideologies were promoted by certain like-minded member states, UN bureaucrats,
and NGOs at each international meeting on development and related themes,
such as the environment, human rights, population, women, children, and human
settlements [Marucci 1997]. Such efforts were an attempt to generate a shared
global vision of development through separate non-binding outcome documents,
generally referred to by UN bureaucrats and like-minded states and NGOs as
UN policy statements or soft law. The ideological battles have continued into the
conference review processes that followed the original meetings. Disagreements
among states remain to this very day.
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Equally noteworthy is the current effort to strengthen the World Health
Organization (WHO) [Agenda 2030 Dcl. SDG 3.9a]. With reference to the
“Global Health Security Architecture”, in 2020, Director-General of the World
Health Organization, Tedros Adhanom Ghebreyesus, advocated at the World
Health Assembly (WHA) for a pandemic treaty between states for the purpose
of strengthening pandemic prevention, preparedness, and response. [Hemmati
2022]. The treaty drafting process was launched the following year [WHO
WHA Press Release]. The Council of Europe favors the treaty [Council of
Europe Policies], while the case against it has been made by others who favor
“multi-stakeholder collaborations in which governments, intergovernmental
institutions, and non-state actors” make and sustain commitments “without
creating treaties” [Fidler 2021]. Others oppose the initiative because of an erosion
of trust in the WHO over “the ineffective (and often harmful) management” of
the COVID crisis, and its unwillingness to thoroughly investigate its origins,
“seemingly giving in to Chinese resistance” [Hemmati]. Still, others oppose
an expanded role of the WHO’s power on the grounds that it would minimize
national sovereignty, and in effect, constitute the first department or Ministry
of an impending one world government [ibid.].

C. The WEF’s Global Reset Initiative and the CCP

The WEF website sets out elements of the “Great Reset Initiative”, namely the
new ideas for “this unique moment in history”, which has been provided “by
the disruption to economics, politics and our everyday life” that can be used “to
catalyze a new approach to how our societies are run” [WEF The Great Reset].
According to the 2019 UN-WEEF Strategic Partnership Framework for the 2030
Agenda, among other things, there is collaboration to

support countries to realize universal health coverage to achieve good
health and well-being for all, within the context of the 2030 Agenda [and
to] focus on addressing key emerging global health threats, including
antimicrobial resistance, mental health and other issues that demand
stronger multi-stakeholder partnerships and action.

On the topic of digital cooperation, the two organizations will “meet the needs of
the Fourth Industrial Revolution™; advance global “digital governance and digital
inclusiveness”; and promote “public-private partnerships” to address global reskill-
ing for transition of about 1.8 billion young people (Emphasis is mine).
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The expression, the “Fourth Industrial Revolution,” is the name of a book written
by Schwab [2016]. He sums up the thesis in an interview, wherein he states that
such a revolution changes who we are as human beings through digital, physical
and biological systems [Epoch TV Loudan, 2022]. He foresees that within ten
years, microchips will be inserted into our clothes, necks, and brains to connect
us directly to the digital world; presumably, the same means will also bring man
under control of the new regime [ibid]. He also foresees human beings as eating
insects, something good for man and the environment; and foregoing property
ownership, for presumably the same reason [ibid] Schwab recognizes that such a
revolution might “robotize” humanity, which he views as dehumanizing, yet he
fails to admit that subjecting man to a collectivist vision of the world is equally
dehumanizing [WEF Fourth Industrial Revolution].

In its most pessimistic, dehumanized form, the Fourth Industrial
Revolution may indeed have the potential to “robotize” humanity and
thus to deprive us of our heart and soul. But as a complement to the
best parts of human nature—creativity, empathy, stewardship—it can
also lift humanity into a new collective and moral consciousness, based
on a shared sense of destiny. It is incumbent on us all to make sure the
latter prevails. (Emphasis is mine)

Schwab, in his book on the global reset, offers reflections on what the “post-
pandemic” world might look like from macro and micro perspectives. Three
defining secular characteristics or forces are considered: interdependence, velocity,
and complexity, as well as five macro categories: economic, societal, geopolitical,
environmental, and technological. Regarding certain micro trends and industry
resets, only two possible paths are anticipated: one positive: inclusive, equitable,
and environmentally friendly with harmonious societal repercussions under a
surveillance regime; and one negative: individualistic, unequitable, wasteful with
violent societal outcomes, not under a surveillance regime.

The global reset book rejects the idea of objective truth, underemphasizes the role
of human rights, and omits any reference to the rule of subsidiarity. Moreover,
the global surveillance network is seen as a positive development, and China is
discussed without reference to the daily atrocities committed by the Chinese
Community Party (CCP) against its own people. A revealing passage in its discus-
sion about US-China relations is the following:
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Views, of course, differ radically on which country is ‘right’ or going
to come out ‘on top’ by benefiting from the perceived weaknesses and
fragilities of the other. But it is essential to contextualize them. There
isn’t a ‘right’ view and a ‘wrong’ view, but different and often diverging
interpretations that frequently correlate with the origin, culture and
personal history of those who profess them [Malleret, Schwab 2020:
120].

A few sentences later, the authors emphasize its fundamental relativistic viewpoint:

Pursuing further the ‘quantum world” metaphor mentioned earlier, it
could be inferred from quantum physics that objective reality does not
exist [ibid.].

For those following events in China, we know that China’s social credit system,
a digitalized personal identity and surveillance system, is used to control
populations. This is just one of many tools employed by the totalitarian Chinese
Communist Party (CCP), which also favors genocide of religious communities,
slave labor, arbitrary imprisonment, torture, and forced organ harvesting [Adolphe,
Szymanski 2021]. These atrocities are discussed in detail by a lay coalition formed
to respond to the call of Cardinal Charles Bo, President of the Federation Asian
Bishops Conferences, for an annual week of prayer, in May, for the “Peoples and
Church of China” [Global Prayer for China; International Catholic Jurists Forum)].
The details of the atrocities are recounted by experts and victims on two websites
devoted to the cause [ibid.].

China’s zero tolerance approach to Covid has included, among other things, the
lock down of millions of Shanghai’s residents without sufficient food, leading
to death by starvation [Wolfe 2022]. More recently, about one million Chinese
banking customers have complained after having their digitalized bank accounts
frozen in rural Henan, which cited internal system upgrades as the problem. The
amount frozen, in total, is about “39.7 billion yuan ($5.91 billion)” [Li 2020]. After
two months, hundreds of thousands intended to travel to the office of the banking
regulator in Zhengzhou to protest, but were blocked by their COVID-19 apps,
which displayed red, indicating that they were potential COVID patients. The
result was the effective barring of these people from train stations and highway
entrances, public restrooms, and shops with the possibility of facing “mandatory
quarantine in centralized isolation centers”, if they did not return home [ibid.].
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In response to the totalitarian measures of the CCP, alot of Chinese have renounced
their membership with the CCP according to the “End CCP petition” of the Global
Tuidang Center, based in New York [End CCP; Eva 2022; WU 2022]. The website
of “End CCP” claims that the CCP is promoting global communism through a
number of means, including well placed politicians of Western democracies:

The CCP not only craves geographical power but also aims to inject the
globe with communist ideology. Systematically, CCP is taking control of
the narratives in the West: the mainstream media, big tech companies,
Hollywood, the sports industry, and politicians ... we have watched
them bowing down, again and again, self-censoring their speech in
favor of Beijing.

Support for this thesis is found in the actions of numerous leaders of democracies
with strong links to the WEF and the CCP, such as Canadian Prime Minister Justin
Trudeau, and his equivalents in Australia, Austria, and Italy. For example, Schwab
has proudly named some of the global elites who have been formed through the
WEF young leaders’ program, such as “Prime Minister Trudeau and half of his
cabinet.” [Epoch TV Louden] Indeed, Trudeau reportedly told a women’s group,
in 2013, that he admired the dictatorship of China, which permitted the CCP to
do whatever it wanted, especially in regard to its green policies [Miltimore 2022].

There is a level of admiration I actually have for China because their
basic dictatorship is allowing them to actually turn their economy
around on a dime and say we need to go green, we need to start, you
know, investing in solar.

He continues:

There is a flexibility that I know [Prime Minister] Stephen Harper must
dream about: having a dictatorship where you can do whatever you
wanted, that I find quite interesting.

These global leaders have suspended democratic processes, imposed mandates (e..,
mask, lockdowns, vaccine), implemented the “no jab, no job” policy, all of which
have provoked political, economic, and social chaos [Oltermann 2021; Polumbo
2022; WSJ’s editorial board 2022]. Trudeau’s tactics have included the demoniza-
tion of certain groups, namely the “unvaccinated” and peaceful protestors (e.g.,
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members of the truckers’ convoy), while the latter have been arrested, fined,
imprisoned, and their bank accounts and funding platforms closed. A witty
overview of the situation is available on Amazon, wherein in Dr. Zeus-like fashion,
an author tells the story for children about “How Trudeau Stole Freedom” [Knipe,
Smith 2022).

Schwab has admitted that the WEF has been working with China for the past
“four decades” [Epoch TV Loudan]. He makes this admission in an interven-
tion he gave at the 2022 World Youth Development Forum, in Beijing, China,
organized by the All-China Youth Federation (ACYF), a puppet of the youth
division of the CCP. [ibid; World Youth Development Forum]. One author and
TV host, Trevor Loudan, has referred to it as a “communist gathering”, [Epoch
TV] because it drew 2000 young persons from various communist youth groups
from around the world. These are listed on the conference website, along with
the WEF [World Youth Development Forum]. Other listed sponsors include
UN bodies, such as UN China, the International Labour Organization (ILO),
the UN Educational, Scientific and Cultural Organization (UNESCO), the UN
Development Programme (UNDP), and the UN Population Fund (UNFPA) [ibid].
Additional interviews with Schwab show him speaking with a bust of Vladimir
Lenin, in the background, a hero of Xi Jinping, President of the People’s Republic
of China, who, in turn, is a philosophical, political, economic, and military ally of
Vladimir Putin, President of Russia, who also admires Lenin. [Epoch TV].

D. A Critique of the Private-Public Partnership Model

According to Jen Martens [2019: 207-209], WEF proposes a model that joins
private-public partnerships in a system that would replace recognized democratic
structures based on the underlying assumption that “global problems are too big,
and the public sector is too weak to solve them alone”. Martens describes the
fight to redefine “global partnership” (between states) versus “multi-stakeholder
partnerships” (corporations, or non-governmental organization and the state). He
outlines how the WEF position is largely captured within context of 2030 Agenda’s
Sustainable Development Goals (SDGs) with reference to “multi-stakeholder
partnerships.” in SDGI17. He states that “[in] the context of the 2030 Agenda, the
difference between partnership and partnerships is not just semantic sophistry
but reflects two fundamentally different views of the role of the State” [ibid.]. The
former refers to a global partnership based on the idea that the state “as duty-
bearer, particularly with respect to human rights, and as central provider of public
goods and services” [ibid.]. The latter refers to multi-stakeholder partnerships
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based on the idea that the state is a “moderator and facilitator of actions of various
public and private ‘stakeholders’ [ibid.]. In other words, the state, elected by the
people, has authority and responsibility for the common good, including respect
for fundamental human rights, while pursuant to the latter view, democratic
governance has been dismantled, replaced by collaboration and cooperation of
various bodies with no real responsibility to the common good, welfare of human
persons, and their fundamental human rights.

WEEF “postulates that a globalized world is best managed by a coalition of multi-
national corporations, governments (including through the UN system) and select
civil society organizations (CSO’s)” [ibid.]. Martens, however, does not accept that
the weakness of the public sector is inevitable, but rather has become weak do to
deliberate decisions. He states:

What we see is a vicious cycle for weakening the State: the combination of
neoliberal ideology, corporate lobbying, business friendly fiscal policies,
tax avoidance and tax evasion has led to the massive weakening of the
public sector and its ability to provide essential goods and services [ibid.].

Martens emphasizes that

corporations have a fundamentally different primary interest from that
of governments, UN agencies, CSOs, and social movements: “corpora-
tions’ are primary interest-enshrined in their fiduciary duty to satisty
the interests of their owners, creditors and shareholders. The stake-
holder discourse blurs this important distinction between the different
actors [ibid.].

E. Various Critiques of COVID Policies

In June 2022, many people around the globe are questioning whether COVID-
19 was ever an emergency, in the first place. This has nothing to do with one
being against vaccinations per se. It is about people doubting the rationale behind
COVID polices. The question is whether WEF and leading capitalists (e.g., CEOs,
directors) have deliberately promoted policies and plans, in part or whole, as part
of the implementation of Agenda 2030, in a way that has frustrated social, politi-
cal, and economic systems to pave “the way for an autocratic global future more
closely resembling the communist-capitalist system of an increasingly dominant
China” [Pentin 2021d].
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It is worth noting that within the UN, for years now, so-called “emergency”
type arguments have been promoted within the United Nations to bring about
massive changes in thought and action (e.g., so-called population crisis of the
1990s) [Brownstein 2019; Marucci 1997]". It is common knowledge that key UN
bodies mobilize billions of dollars to create data, frame arguments, build networks,
provoke changes in national legislation, and promote centralized planning ideas,
which include a depopulation element (e.g., sterilization, contraception, abortion).
The arguments are usually part of a larger theme devoted to the plight of refugees
and migrants, violence against women, violent climates, and disaster relief. In the
past, the Holy See consistently opposed depopulation elements, while at the same
time accepted more positive elements of these discussions [Marucci 1997].

Of these “emergency ideologies,” one of the most effective has been the COVID
pandemic, evidenced with the swiftness of the almost global measures. The reason
for this is best articulated by Klaus Schwab [Malleret, Schwab 2020].

The spread of infectious diseases has a unique ability to fuel fear, anxiety
and mass hysteria...it also challenges our social cohesion and collec-
tive capacity to manage a crisis. Epidemics are by nature divisive and
traumatizing.

In sum, for Schwab and like-minded world leaders, COVID has exposed funda-
mental problems in social, political, and economic systems and presents an oppor-
tunity to reshape all aspects of our world by promoting new policies and structures
on a more technological, sustainable, and environmentally friendly track.

Others claim that COVID policies demonstrate the birth of a new totalitarian-
ism. A group of Catholic lawyers and scholars gathered under the auspices of the
International Catholic Jurists Forum, in 2022, to study Aquinas, Law & Politics in
Times of COVID, where Piotr Mazurkiewicz [Press release International Meeting,
2022] Professor and Director of the Political Science Department at the Cardinal
Stefan Wyszynski University, in Warsaw concluded:

There is a real question about the extent to which the pandemic has
changed the way Western democracies function. Theoretically, there is

! See e.g., Marucci 1997: Holy See’s Interventions at the 1994 UN World Conference on
Population and Development, in Cairo.
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a possibility of transforming liberal democracy into totalitarian democ-
racy (J.L. Talmon). The essence of totalitarianism is when a government
takes complete control, not only over the external behaviors of citizens,
but also over their inner life - the way they think and evaluate the world.
Through technology, the means to achieve total control over society no
longer rests with ‘naked violence’.

He continues:

Governments can take control over communication and educational
systems with the possibility of excluding dissenting voices from public
debate. Some Western governments have attempted to achieve just that
through an informational monopoly over health policy. The fact that
citizens often value security more than freedom makes it easier for them
to succumb to health security propaganda.

The thought of Mazurkiewicz finds support in the work of psychologists, authors,
politicians, and Catholic religious leaders, who view certain COVID measures as
indicative of totalitarian regimes and the spread of Marxist materialism, rather
than well-functioning democracies [Cristin, 2017; Desmet 2022; Gockowski,
2020; Hinchcliffe 2020; Slisco 2021; Wolf 2022]. Regarding cancellation culture
that demonizes dissenters of the mass media’s narrative on COVID and other
issues (e.g., gender ideology, Black Lives Matter), the phenomenon has been
compared to Maoism during the “Great Purge” of the cultural revolution, but
with less blood [Adorney, 2022]. Mao implemented a plan of terror against
dissenters using the means of public humiliation, torture, and death [Chang,
2005: 635-637]. We know that many COVID vaccine dissenters have lost their
jobs and have been otherwise ostracized or publicly humiliated, while families
complaining of the adverse effects of vaccination, such as disability and death,
have been largely ignored.

Regarding vaccine passports, David Thunder [2022] claims that “[by] excluding
the unvaccinated from full and equal social participation, and applying significant
pressure upon them to vaccinate,” the system undermines two pivotal values to a
free and open society, namely “the right to bodily integrity, and the equal stand-
ing of all citizens in the public square;” they have also “created social conditions
propitious to resentment, public unrest, and political instability”.
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With respect to the jab, groups of physicians and medical scientists have mobilized
to question what they deem are scientifically untenable COVID policies in light
of emerging evidence regarding vaccine and gene therapies, their ineffectiveness,
and adverse side effects [Great Barrington Declaration 2020; Global Covid Summit
Declaration 2021; Global COVID Summit Declaration 2022; MedEthica; Morrison
2022].

Still, others remain concerned about violations of freedom of conscience and
religious freedom by coercive vaccine mandates [Press Release, ICJF, 2022] and
forced closure of churches, when liquor stores (or even barber shops) remained
opened as “essential services” [Sagers 2021]. Such actions indicate an animus
against religion under the guise of COVID policies.

Lastly, many others wonder whether there is a depopulation theme, given the
growing number of adverse effects, and early deaths associated with vaccinations.
[Cotovio et al 2021; Gat et al 2022; Grome et al 2021].

F. A Critique of Schwab’s “Great Reset”

Schwab rejects a world view that he describes as promoting the idea “that humans
are intrinsically selfish, uncooperative and aggressive, and without the civilizing
influence of governments and leaders, order would soon break down and chaos
reign” [WEF, Building Blocks of the Great Reset]. To the contrary, the website of
the WEF argues that this vision of man “was simply made up. And made up by
a surprisingly small but depressingly influential number of individuals - from
Machiavelli and Adam Smith to Milton Friedman and William Golding”. For
Schwab, COVID has provided the possibility to “make it up again,” that is, to recre-
ate man and mold him into the new man for the Fourth Industrial Revolution,
computer chips included [ibid].

Asarticulated, after dismissing centuries of philosophical thought about man and
his world, Schwab admits that he has no firm vision of man, although intends to
make one. His new vision will presumably conform with Agenda 2030 to serve
the new multistakeholder paradigm of public-private partnerships. It is beyond
the scope of this paper to present an overview of ancient, medieval, and modern
philosophy on the topic or even a rapid and cursory review that is available
elsewhere [e.g., Rommen, 1998; Pope John Paul II, 1998]. Suffice it to say, we
know that Schwab’s “global reset” certainly does not embrace the Judeo-Christian
vision of man, created in the image and likeness of the Triune God, with faculties
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of intellect and will to know the truth and choose the good through the practice
of virtue, which, in turn, leads to the right ordering of society and openness to
the grace of God ordered to contemplation of the Blessed Trinity. Rather, Schwab
negates the existence of objective truth, along with any notions of right and wrong,
meaning there is no foundation for man to engage in a deeper understanding
of the meaning of life based on faith and reason [Ibid; see also Bushman 2008;
Greene 2020]. Schwab’s economic vision promotes the collective at the expense of
the individual, who can take on multiple identities (male, female, other), congru-
ent with gender ideology entrenched in Agenda 2030 [Dcl. SDG 5]). In the end,
man is a mere cog in an environmentally friendly, economic machine shaped by
socio-economic forces in a universe devoid of transcendence or the divine [ibid.].

Schwab’s vision of man seems to dovetail nicely with Agenda 2030 [Dcl. preamble
paras. 5 -10]. Sustainable development, an ambiguous term capable of multiple
meanings and nuisances, is based on three pillars: social, environmental, and
economic, neatly summed up in the preamble with the five Ps: people, planet,
prosperity, peace, and partnership. The “people principle” reads: “We are deter-
mined to end poverty and hunger, in all their forms and dimensions, and to ensure
that all human beings can fulfill their potential in dignity and equality.” That
the term “people,” not “person” appears implies that humanity is “one people”,
with a nod to gender ideology (male, female, other) and fluid sexuality. Current
efforts to redefine the term “woman” to include men who think they are women,
in turn, might be used to reinterpret every international document and provision
pertaining to women on the international level. Moreover, that “dignity” is not
defined, nor prefaced by inherent (or transcendent) means that purely material
considerations will likely rule the day, and possibly justify euthanasia, abortion,
or sterilization in the name of dignity. The approach seems reminiscent of the
“people” in the “People’s Republic of China,” under the CCP, where human beings
are the means to carry out economic, social, and political projects determined and
imposed by the state, something WEF refers to as state capitalism.

Contrast this approach with that of the 1948 Universal Declaration of Human
Rights (UDHR), where “mankind” is one “human family.” [UDHR) [preamble
paras. 1, 5], founded upon the “human person” [ibid., preamble para. 5], male
and female [ibid], “endowed with reason and conscience” [ibid., art. 1], who come
together in marriage to establish the family, “the natural and fundamental group
unit of society...entitled to protection from society and the state” [ibid., art. 16].
Fundamental human rights flow from the “inherent dignity” of the human person

65




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

[ibid., preamble paras. 1, 5], essential characteristics of which are recognized in
article 1, which, together with freedom of religion and conscience, in article 18,
implicitly recognize both the material and spiritual dimensions of the person.
Both of these dimensions form part of “integral human development”, a broader
concept than sustainable development and the one promoted by the Holy See.

In sum, Schwab’s understanding of man is dangerous. He is promoting a form of
global totalitarianism, where a human being’s value or importance is determined
by his or her usefulness to the state working with private partnerships in a purely
material world. His promotion of PPPs reads almost like a type of a deification
of this new global regime that could command absolute adherence through the
priorities and policies of Agenda 2030, and which is implemented by nation states
through financial agreements with the assistance of big tech and big media. In
short, the vision of Schwab has the appearances of a Marxist project.

II1. The Holy See and the Great Reset

A. General Considerations

The Holy See does not operate in a vacuum. The Holy See has a specific vision
of God and man [Catechism 1994; Compendium 2004]. It commences with the
Triune God (Father-Son-Holy Spirit), who created the world and man out of love to
draw all men to himself. Made in the image and likeness of God, man’s inalienable
dignity is founded on his worth to God, gratuitously bestowed upon him; he is
a child of God, capable of communion with him, which, in turn, constitutes the
foundation of the equality of human beings.

Man has a resemblance to God in his very being, not merely in memory, intellect,
free will. We are made for a loving relationship with God and others, and, as such,
ought to live an ordered and virtuous life in view of man’s dignity, origin, and
destiny, ever cognizant of the tragedy that accompanies human freedom - that
fallen human beings can choose to reject God. In brief, the economy of salvation
is a love story with three distinct chapters: man (the creature), man (the sinner),
and man (redeemed in Christ).

That man is a child of God means that he is called to love as a member of a family,
the first expression of which is the human family, the natural and fundamental
unit of society, based on marriage between a man and a woman, in a loving union
that is fruitful, faithful, and forever, which creates, nurtures, and educates new
citizens. Family members and groups of families create larger social groupings
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from intermediate local groups to villages, towns, cities, nations, and to the
international community of nations. The natural family unit, in turn, requires
protection from wider social groups and the state.

Authority is founded in the social nature of man, and consequently, God, as its
author. All persons in positions of authority must be guided by the moral law.
There is value in the democratic system characterized by free elections, holding
elected officials accountable, and replacing them with peaceful means. Yet, one
“cannot encourage the formation of narrow ruling groups which usurp the power
of the state for individual interests or ideological ends” [Compendium 406].
Neither can one accept that there is “no ultimate truth to guide and direct politi-
cal activity, [since] then ideas and convictions [could] easily be manipulated for
reasons of power” [Centesimus Annus (CA) 46]. One finds support in history
that demonstrates, “a democracy without values easily turns into open or thinly
disguised totalitarianism” (ibid.).

For human relationships to develop in a harmoniously way, key principles must be
applied, such as the common good, justice, solidarity, and subsidiarity. Developed
in accordance with scripture, tradition, and the magisterium, these principles are
proposed by the Holy See to all persons of good will.

Since man is made to love and serve God and others, man cooperates and collabo-
rates with others to create something good for all people and the whole person,
so that all can live in a common good. It is defined as “the sum total of social
conditions which enable individuals, families, and organizations to achieve their
own fulfilment more fully and easily” [Gaudium et Spes (GS) 26, 74; Catechism
1877-1948, Compendium 164-170].

The principle of justice - to give to the other what is his or her due (or own) -
presupposes the possession and ownership of property as well as right and wrong
based on objective truth. There are different types of justice, depending upon
the social relationship in question [Catechism 2411]. Yet, respect for rights and
duties is the bare minimum; the human person is called to act in charity to go
beyond justice, to give to the other what is his own. [Caritas in Veritatis (CV) 6]
Whether a law is just or unjust is determined with reference to “the moral law
inscribed in [man’s] nature” (Pacem in Terris (PT) 5-6), which is “revealed to
him by his [well-formed] conscience and insists upon preserving it” (GS 16). The
natural Law, founded in human nature and the ends of man, is the “common
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moral ground that is right for all human beings and at some level known to all
human beings”, something fundamental to the idea of fundamental human
rights [Budziszewski 21].

The principle of solidarity highlights the intrinsic social nature of man, the equal-
ity of each person in his or her inherent dignity, the rights and duties that flow
therefrom, and the common and interdependent path that man treads ever tending
towards a genuine ethical-social unity [Compendium 192-196]. Solidarity is also
a moral virtue which means to commit oneself to the common good: “the good
of all and of each individual” [ibid., 193].

The principle of subsidiarity implicitly recognizes that the fallen human being
tends to accumulate power for himself and treat human beings as “members of
a hive or herd, dominated by the pressures of the collective, or the will of some
tyrant who could control the collective” [Caldecott: 2001, 21; See also Compendium
185-188]. Consequently, the principle requires authority or power to be exercised in
the service of others at the lowest or most local levels compatible with the common
good, which determine its limits. In this way, “everyone is given the maximum
scope to exercise their own free will”, [Caldecott] and so according to the principle
of the common good, cited above, “achieve their own fulfilment more fully and
easily”. In this way, the concept of hierarchy is not rejected, but the authority or
power continually flows toward the base and empowers human persons to act
freely and responsibly [ibid., 22].

The combination of the principles of solidarity and subsidiarity brings one to the
option for the poor - to love and serve the most vulnerable, those at the bottom
of the world’s hierarchy [Ibid., 23]. The two principles are also vital for a humane
economic system, founded on a correct understanding of the human person. The
economic system, according to the philosophies of socialism and communism,
are fundamentally flawed in their materialist vision of man, elimination of the
right of private ownership, diminishment of the personal responsibility of the
worker, threat to the family, religion and the very existence of the Church, and
lack of subsidiarity, since the party (e.g., CCP) imposes a state-controlled economy.
The Church has a long institutional history of fighting the errors of both social-
ism and communism. [e.g., Qui Pluribus, 1846; Nostis et nobiscum, 1849; Quanta
cura, 1864; Quod Apostolici Muneris, 1878; Rerum Novarum, 1891; Quod Apostolici
Muneris, 1878; Divini Redemtoris, 1937; Decree Against Communism, 1949; and
so on].
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The system us according to the capitalist or free market economy us promotes
ownership of private property, incentivizes the worker, and has “subsidiarity in
abundance”, since control is exercised at the local level [Caldecott 24]. Unfettered
capitalism, however, is a problem. The free-market economy needs to be circum-
scribed within a “strong juridical framework which places it as the service of
human freedom”, to avoid consumerism and other abuses associated with caprice
and greed [CA 42], although, it would “appear to be the most efficient instrument
for utilizing resources and effectively responding to needs” [CA 34].

The question is whether the vision being promoted by Schwab, seemingly accepted
by the Holy See, as discussed infra, constitutes an “alternative” or third way: a
market “appropriately controlled by the forces of society and by the state so as
to guarantee that the basic needs of the whole of society are recognized”, in
accordance with a proper understanding of man [CA 54]. It must be a “sustained
commitment to promoting a relational-based universal integration that is open to
transcendence” (CV 42); for communion and the sharing of goods (CV 42); and
for the principle of unity in diversity, obviously opposed to cultural leveling and
syncretism (CV 26, 55). This would presumably require the elites, who are promot-
ing the global reset, to have well-formed consciences and to utilize a discernment
process based on the criterion of “charity in truth”, which seeks, above all, the
development of “the whole man and all men” (CV, no. 55).

B. The Holy See and the “Global Reset”

The Holy See, under the papacy of Pope Francis, seems to have its own socio-
economic agenda, and one which it intends to carry out with the assistance and
collaboration of UN bureaucrats, like-minded world leaders, and influential NGOs
or international bodies. For example, Pope Francis commenced his papacy with
attention to the global theme to end international human trafficking and gathered
like-minded persons, believers, and non-believers, alike [Francis 2015a]. He was
invited to push for an item on human trafficking to be included in Agenda 2030
Sustainable Development Goals [San Martin 2015], and the Holy See was criticized
for failing to lobby aggressively on life issues [Ballinski, Crane 2015]. On the first
anniversary year of these goals, however, the Holy See sent a “Note” to the United
Nations that detailed its reservations and maintained its position of challenging
ambiguous language, akin to the days of the UN World Conferences, in the 1990s.

The Holy See [2016] actively supports the United Nations Global Compacts on
Migration and Refugees [Gomes 2018] and has its own UN affiliated Global
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Compact for Education, whose aim is to create a “global change of mentality”
through education of “young people to fraternity, to learn to overcome divisions
and conflicts, promote hospitality, justice and peace” [Vatican Global Compact on
Education]. The Holy See is also engaged in “transformative education” [Mission
4.7], which refers to sustainable development goal 4.7 on education for “sustain-
able development, global citizenship education, environmental education, climate
education, peace and human rights education, and others,” and draws upon the
“global leadership” of UN Educational, Scientific and Cultural Organization
(UNESCO) [Vatican Mission 4.7].

In addition, the Holy See supports “inclusive capitalism”, through the Council
for Inclusive Capitalism with its sister Coalition of Inclusive Capitalism [Bank of
America 2020; Coalition for Inclusive Capitalism; Council for Inclusive Capitalism].
Thomas Storck [2021] argues that the Holy See works with a long list of “leading
capitalists” (e.g., CEOs, directors, officials), including the Rockefeller and Ford
Foundations, as well as Lady Lynn Forrester de Rothchild; “in short, many of the
richest people in the world, people who, hitherto at least, have profited quite well
on account of ‘the absolute autonomy of markets and financial speculation” .Storck
is skeptical of the initiatives, suggesting that only time will tell whether “the entire
effort is little more than a public relations gimmick to make people less likely to
get angry on account of their unemployment or poverty” [ibid.].

The Holy See is also open to the climate change movement as evidenced in the
encyclical of Pope Francis on the environment [Francis 2015b] but has been criti-
cized for participating in UN conferences on climate without speaking out about
its negative aspects [Pentin 2021b].

C. The Holy See and COVID

The Holy See has been extremely active on the COVID issue, and the following
represents only a few examples. On January 2020, Pope Francis penned a message
to Schwab, on the fiftieth anniversary of the WEF [Francis 2020c]. That WEF
annual meeting in Davos, Switzerland was devoted to the theme “Stakeholders
for a Cohesive and Sustainable World”, where the Holy See was represented by
Peter Cardinal Turkson, Prefect of the Dicastery for Promoting Integral Human
Development.

In the message, Francis praises the WEF for providing “an arena where political
will and mutual cooperation can be guided and strengthened in overcoming the
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isolationism, individualism and ideological colonization” [ibid.]. Francis articu-
lates the “overriding consideration” that “we are all members of the one human
family,” from which springs the “moral obligation to care for one another” and “the
correlative principle of placing the human person, rather than the mere pursuit
of power or profit, at the very center of public policy”. He also emphasizes the
need “to give full consideration to the ethical dimension in seeking resolutions to
present problems or proposing initiatives for the future”. He laments “materialistic
or utilitarian visions, sometimes hidden, sometimes celebrated, [which] lead to
practices and structures motivated largely, or even solely, by self-interest”. He also
criticizes using “others as a means to an end” thereby preventing “truly integral
human development” that allows everyone “to be included, and contribute to,
pursuing the common good”.

In December 2020, the Congregation for the Doctrine of the Faith [CDF 2020]
found COVID vaccines “morally acceptable to receive”, even though they “have
used cell lines from aborted fetuses in their research and production process.”
Due to the ongoing pandemic, the CDF states that “all vaccinations recognized
as clinically safe and effective can be used in good conscience, with the certain
knowledge that the use of such vaccines does not constitute formal cooperation
with the abortion from which the cells used in production of the vaccines derive.”
The CDF underlines, of course, that it does not “judge the safety and efficacy” of
the vaccines, and emphasizes that “vaccination is not, as a rule, a moral obligation
and that, therefore, it must be voluntary.” Key elements of the analysis include
recognition: 1) of one’s conscience in making vaccination decisions; 2) of having
reasons to refuse vaccines due to links with aborted fetuses or other reasons (e.g.,
medical); 3) of having the duty to the common good, that is, to protect “the weakest
and the most exposed”; and 4) of the duty of states and organizations to ensure
that vaccines are “effective and safe” and “ethically acceptable” and “accessible”.

Unfortunately, to the contrary, global elites have offered questionable interpreta-
tions of the common good, rejected reasonable limitation of measures to only the
most vulnerable, refused to accept reasons for refusal of vaccinations, and have
used laws to coerce people into vaccination. Pope Francis, in his personal capacity,
seems to have followed this path. For example, in an effort, to encourage vaccina-
tions globally, in August 2021, he described getting vaccinated as an act of love
[Watkins 2021] and later made statements underlining his doubts about whether
any reasons might be offered to refuse the vaccinations [Francis 2020b; Associated
Press 2022; Francis 2022; Winfied 2022] and followed up by implying that taking
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COVID vaccinations was a moral obligation [Francis 2022; Winfied 2022]. Then,
as sovereign of Vatican City State, he seemed to reject the CDF document, when he
endorsed a “no jab, no job” policy, in October 2021, which reportedly resulted in
three Swiss Guards leaving the Pope’s service, and another three being “temporar-
ily suspended after they refused to comply with compulsory” Covid vaccinations
[Pentin 2021c¢].

Further, on 20 March 2020, Francis requested the Dicastery for Promoting Integral
Human Development (DPIHD) to “create a Commission, in collaboration with
other Dicasteries of the Roman Curia and other organizations, to express the
Church’s solicitude and care for the whole human family facing the COVID-19
pandemic” [Vatican COVID-19 Commission]. In Schwab like terms, COVID-19
is described in the following terms:

the defining crisis of this generation, from which we can either emerge
for the better or the worse. It has laid bare the inequities and injustices
that threaten people’s well-being, safety, and lives, and exacerbated an
interconnected set of crises — economic, ecological, political, social.

Among other things, the Commission intends to usher forth “the transformation
of hearts, minds, and structures toward a new model of development”. A quick
perusal of the Commission website reminds one of United Nations’ websites with
its glossy reports containing photography of vulnerable peoples and succinct
one-page factsheets. The Commission’s website also displays links to resources
of the World Health Organization, Centers for Disease Control and Prevention
(CDC), UNICEF and others [Vatican COVID-19 Commission, Documents,
Reports, Audiovisual material].

In the Commission’s Report, “Prepare the Future,” of March [2021], the Commission
is said to have been “Inspired by [Encyclicals] Laudato Si’and Fratelli Tutti [Brothers
All]”, only two documents from the deep reservoir of the social doctrine of the
Church. It also called to “prepare the future through science, theological reflec-
tion, and collaboration with others, while prioritizing the least among us.” Working
Group [, for example, provides a section on “Local Practices and Good Practices”,
where the following appears, with an emphasis on socio-political work:

Campaigns by local churches to combat misinformation. Church infra-
structures repurposed for quarantined populations and as COVID-19
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treatment centres. Chaplains providing spiritual support and trained to
monitor communities and assist treatments. Local churches engaged in
political advocacy vis-a-vis national governments [ibid. at 3].

Consistent with the current thrust of the global approach to the pandemic, there
is no mention in the report of fundamental human rights, including religious
freedom.

It is noteworthy that in response to one of the Commission’s pillar Encyclicals,
“Fratelli Tutti” [Francis 2020], an essay published on the WEF website describes
the document as an effort “to shape what’s been termed a Great Reset of the global
economy in response to the devastation of COVID-19” [Letzing 2020]. The picture
chosen for the article is one depicting a group of priests praying with Pope Francis,
which, upon first glance, looks like they are bowing their heads in allegiance. The
picture is attractive for those who would like Francis to act like a CEO, and strong
arm all members of the Catholic Church into submission. The author writes:

Pope Francis criticizes the ‘dogma of neoliberal faith’ in his encyclical,
adding that ‘the fragility of world systems in the face of the pandemic
has demonstrated that not everything can be resolved by market
freedom.’” He advocates for a political life not subject to the ‘dictates of
finance, and for making human dignity the focus of new, ‘alternative
social structures [ibid.].

D. Justifications and Criticisms

Clearly, the Holy See has embraced the idea of a global reset. The question is
whether the Holy See’s “encounter with the world” is one that constitutes an
unfortunate “accommodation of itself to the world,” rather than a genuine call
to “conversion in obedience to the divine law written on every human heart and
revealed in its fullness in the redemptive incarnation of God the Son” [Gockowski
2020].

The Holy See and its supporters maintain that it engages in dialogue with all
interested fora and parties, even those who are hostile to Christianity, generally,
and have devoted their lives to agendas opposed to key elements of the Catholic
faith, for example, the right life from conception (e.g., Jeffrey Sachs, Melinda and
Bill Gates) [Pentin 2020]. They view this as congruent with the Holy See’s spiritual
and moral mission, founded on scripture and the social doctrine of the Church.

73




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

For example, Cardinal Turkson reportedly states that the Holy See is open to
initiatives of the great reset: “The objective for us and from the point of view of
Pope Francis is to reimagine a social order with more justice, equity, where social
injustices are overcome” [Pentin 2021a].

Turkson confides that sharing information at meetings with the UN and WEF
means that the language between the Holy See and WEF “now begins to be closer”
[ibid]. The crucial difference for Turkson is that the Holy See’s position is rooted in
Scripture. The Holy See also claims that those who oppose COVID and its polices
have been hypnotized by misinformation or “conspiracy theories” about a new
world controlled by elites [ibid.]. Indeed, Francis has invited Catholic organiza-
tions to devote themselves to addressing misinformation [Watkins 2022].

On the contrary, others argue that the Holy See moves well beyond dialogue,
to initiate and promote a global social-economic vision based on Third World
economic and theological-political principles linked to liberation theology, which,
in turn, is “anti-Western (and especially anti-US), anti-capitalist, progressive,
pro-Marxist, and essentially communist” with a “parallel praise of poverty as an
effective instrument for approaching God” [Pentin 2021e].

Raymond Cardinal Burke does not mention Francis directly but has some harsh
words for Church leaders. He states: “[many] have manifested a woeful lack of
sound catechesis,” a lack of “understanding of how Christ continues his saving
work in times of plague and of other disasters” [Gockowski 2020]. In brief, members
of the faithful are not receiving responses from shepherds based on unchanging
faith and morals, but “from secular managers” [ibid.]. The consequences are grave,
not only for Americans, but for mankind. In the words of Burke, for the last two
years, we have been focused on finding a way “to understand and direct” our
lives “in disease and its prevention,” instead of “in God and in his plan for our
salvation” [ibid.].

Similarly, along the lines of Burke, some have challenged the authority and analysis
of Catholic leaders to coerce members of the faithful to submit to experimental
vaccines and gene therapies as well as related policies that support coercive mask
and vaccination mandates, along with green passes and the shutting of Churches
[Buscemi 2021; Facchinei 2021; Gondreau 2022; Sullivan 2022; Sammut 2021;
Smith 2021].
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An “Appeal for the Church and the World,” addressed to “Catholics and all
people of good will, was released in May 2020 [Pentin 2022b] with more than 80
signatories, Catholics, and non-Catholic alike, including Cardinals Joseph Zen,
and Gerhard Miiller. The document underlines the following points, namely that
under the pretext of COVID:

1) the inalienable rights of citizens have been violated, including “the exercise of
freedom of worship, expression and movement, [which] have been dispropor-
tionately and unjustifiably restricted;”

2) powers are deliberately creating panic “with the sole aim of permanently impos-
ing unacceptable forms of restriction on freedoms, of controlling people and of
tracking their movements;” and

3) certain “containment measures” have “precipitated a crisis that has brought
down entire sectors of the economy” which, in turn, encourages “interference
by foreign powers and has serious social and political repercussions.”

In response, the signatories appeal to all people of good will to work within their
respective fields to ensure that “centuries of Christian civilization [are not] erased
under the pretext of a virus, and an odious technological tyranny to be established
in which nameless and faceless people can decide the fate of the world by confining
us to a virtual reality.”

Vatican journalist, Edward Pentin [2022a], has strong words for Church leaders,
beginning with Pope Francis, and others in the Roman Curia. He claims that: 1)
Church leaders have been “silent and complicit” in the face of grave wrongs regard-
ing vaccination mandates, the danger of adverse effects, and lockdowns; 2) Francis,
as Sovereign of Vatican City State, has perpetrated the injustices committed by
other world leaders in his own territory by implementing “some of the world’s
strictest vaccine mandates.”

Conclusion

This paper has offered an analysis of the Holy See’s position on its openness to
the “global reset” through its increased cooperation and collaboration with global
elites, including UN bureaucrats and the head of WEF. The Holy See and its
supporters view this as congruent with the Holy See’s spiritual and moral mission
in the world founded on scripture and in accordance with the social doctrine of
the church.
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Others disagree. They view the global reset as a new totalitarianism or type of
global communism antithetical to the Holy See’s spiritual and moral mission,
the gospel, and a prudent application of the social doctrine of the church. They
argue that the Holy See has lost its way, too involved in creating a socio-political
new world order with interested fora and parties, many of whom are hostile to
Christianity per se or otherwise devoted to agendas opposed to the Catholic faith.

The question remains whether the moral voice of the Holy See has been so compro-
mised by its complicity in various great reset initiatives that it can no longer direct
hearts and minds to the natural moral law, with reference to the specific Christian
task, ever “motivated by the hope drawn from the saving work of Jesus Christ”
[Benedict XVI2008]. As Christians, we know that Jesus Christ is the global reset.
Saint Pope John XXIII [ in his opening of the Second Vatican Counci]l stated: “The
whole of history and of life hinges on the person of Jesus Christ.” Similarly, Pope
Saint John Paul II [1979] in first Encyclical “Redemptor Hominis,” states:

The Redeemer of Man, Jesus Christ, is the centre of the universe and
of history... “The Word became flesh and dwelt among us”... This act
of redemption marked the high point of the history of man within
God’s loving plan... Through the Incarnation, God gave human life
the dimension that he intended man to have from his first beginning.

As Christians, we can never forget that the battle here on earth is spiritual. We
can never underestimate Satan’s hatred for God and man, because “God so loved
the world, that he gave his only begotten Son” (Jn 3:16). As Christians, when we
pray that our father, with the phrase “thy kingdom come,” we “commit ourselves
to serve its coming by living in peace and by seeking peace and justice for all who
suffer in our homes, our workplace, our neighborhoods, our world” [Magnificat
2021: 296]. As Christians, we do this knowing that, while we should care for
our health, it is God who created us out of love and who maintains our lives in
existence out of love [Schall 2018: 192].
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Abstract: The article has three main research goals. First, to show the tenets
of the strategy proposed by left-wing thinkers at the end of the 20th century.
Secondly, the theoretical and philosophical assumptions of this strategy will
be confronted with the practice of the functioning of left-wing groups in the
European Parliament and other EU institutions, especially after the outbreak of
the crisis in the euro area after 2010. Thirdly, to summarize the previous delibera-
tions from a global and European perspectives. The aim of the article is to provide
the answer to whether the offensive of the left, visible in the EU in the second
decade of the 21st century, can contribute to the success of this formation and to
the healing of the European project.

Keywords: socialist strategy, hegemony of leftist values, democratic revolution,
radical democracy, constraint of exclusion

Abstrakt: Artykul ma trzy gtéwne cele badawcze. Po pierwsze, pokazacé zalozenia
strategii proponowanej przez myslicieli lewicowych pod koniec XX wieku. Po
drugie, zaloZenia teoretyczne i filozoficzne tej strategii zostang skonfrontowane
z praktyka funkcjonowania ugrupowan lewicowych w Parlamencie Europejskim
i innych instytucjach UE, zwtaszcza po wybuchu kryzysu w strefie euro po roku
2010. Po trzecie, wczeéniejsze rozwazania zostang podsumowane z perspektywy
globalnej i europejskiej. Celem artykutu jest odpowiedz na pytanie, czy ofensywa
lewicy widoczna w UE w drugiej dekadzie XXI wieku moze przyczyni¢ si¢ do
sukcesu tej formacji oraz do uzdrowienia projektu europejskiego.

Slowa kluczowe: strategia socjalistyczna, hegemonia lewicowych wartosci,
demokratyczna rewolucja, radykalna demokracja, wykluczajace ograniczenie

Introduction
The article has three main research objectives. First, to show the tenets of the
strategy proposed by leftist thinkers at the end of the 20th century. Along with
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the collapse of the communist bloc of states and the popularity of the neoliberal
doctrine and neoconservatism in the US and the UK, the Left struggled with
waning popular support and the challenge of finding a programmatic prescription
to rebuild its political influence. The concept of the political counter-offensive
of the Left will be reconstructed based on the reflections of influential thinkers
Ernesto Laclau and Chantal Mouffe [1985], who draw on the intellectual output of
the icon of the European left, namely Antonio Gramsci. Secondly, the theoretical
and philosophical tenets of the strategy of the Left will be confronted with the
practice of the functioning of left-wing groups in the European Parliament and
other EU institutions, notably after the post-2010 eruption of the Eurozone crisis.
The aim of this comparison will be to trace the extent to which the prescriptions of
Laclau and Mouffe could be put into practice within the reality of the integrating
Europe. Thirdly, I will summarize the earlier reflections on the premises and
practice of the implementation of the political strategy of the Left in a global
and European perspective. The starting point for this assessment is Immanuel
Wallerstein’s famous assertion regarding the inevitability of the collapse of the
global left, primarily represented by the progressive movements in the US and the
EU. In other words, the objective of this summary will be to provide an answer as
to whether the offensive of the Left, evident in the EU in the second decade of the
21st century, can contribute to the success of this movement and to the healing
of the European project.

The socialist strategy

According to Immanuel Wallerstein, the global left was shaped by the revolution of
1968 [Wallerstein 2021: 19], which swept through many countries on both sides of
the Iron Curtain. In the case of Poland, Czechoslovakia and Yugoslavia, societies
revolted against communist regimes and dependence on the Soviet Union. Thus,
their protest was essentially anti-Marxist in character. The situation was quite
different in the West, i.e., inter alia, in the Federal Republic of Germany, France,
and Italy. There, the demands of the protesters were extremely far left, in many
respects anarchist and anti-systemic. As it appears, between the two parts of the
EU, this fundamental discrepancy in the focus of the revolt continues to have
consequences today. In the Eastern flank of the organization, this is reflected
in an aversion to the curtailment of national sovereignty and democracy by
supranational institutions, as well as a suspicious attitude of societies towards the
proposals of the extreme left. In the western part of the EU, on the other hand,
there remains alive the legacy of the 1968 anti-systemic revolution, as well as a
much greater openness to political proposals evoking the philosophy of Karl Marx.
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According to Wallerstein, communist states, most notably the Soviet Union and
the People’s Republic of China (PRC), were a great inspiration for the Western
European and American left. It is also worth noting that this fascination was
systematically stoked by Soviet policy, which infiltrated and supported circles
of the radical left in the West. The collapse of the communist bloc of states after
1989 proved to be a great blow to the leftist movement in the capitalist countries.
Another problem was the increasing popularity of liberal ideas, notably neoliberal-
ism in economics, as well as neoconservatism in the United States. The period of
Ronald Reagan’s and Margaret Thatcher’s administrations was marked not only by
the collapse of the bloc of communist states and the defeat of the Marxist ideology
they pursued, but also by the triumph of liberal and conservative thought, which
it was even said would eventually and conclusively prevail as the leading political
current on a global scale [Fukuyama 1992]. In other words, it was the Western
states that achieved geopolitical success. Thus, ideas opposed to Marxist concepts
were henceforth to be of dominant importance. This posed a serious challenge
for the Left in the West — notably to that strand of the Left which was globalist in
nature and therefore, in line with Marxism’s premise, internationalist, while at
the same time, ever since the 1968 revolt, possessing an anti-systemic and radical
dimension.

It was for this reason that several works by left-wing thinkers appeared at the end
of the 20th century, which sought to develop a political counter-offensive against
this political milieu. These included works searching for a so-called third way, i.e.,
positions between neoliberalism on the one hand and discredited Marxism on the
other [Giddens 1998]. In essence, this constituted a recipe for building a moderate
social democracy which, on the economic plane, would mitigate neoliberal market
principles, while on the political plane, it would approve of liberal democracy and
intend to build a centre-left electoral position.

Another response to the problems faced by the Left was offered by radical
thinkers who referred to Marxist concepts. Among those, there emerged an
influential work on the search for strategies for socialist movements. The start-
ing point for Ernesto Laclau and Chantal Mouffe [1985] consisted of the reflec-
tions by Antonio Gramsci, an Italian anti-fascist and Marxist. He considered
that systemic change does not proceed through a revolutionary upheaval but
requires a prolonged period of the creation of a cultural hegemony - a common
platform of ideas and values connecting the intellectuals with the people. It was
the realm of culture, or more precisely of narratives and ideologies, that was to
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change social attitudes in such a way as to introduce uniform and universally
accepted ideas, which Gramsci referred to as cultural hegemony. In parallel, the
dominance of left-wing views was to systemically exclude fascist ideas, i.e., above
all those referring to patriotism, national identity, and national community. In a
broader dimension, that included other currents of thought that paid homage to
right-wing and conservative ideals. A society shaped in this way should approve
of the rule of the radical left, in addition, one operating in a supranational set-up.
Thus, it constituted an excellent inspiration for radical left movements both at
the European and at the global level.

Like Gramsci, the authors of the socialist strategy were focused on achieving
hegemony, i.e., a dominant position of left-wing ideas, in the cultural realm. They
planned the systemic elimination from public discourse of liberal, right-wing,
and conservative ideas, which, in Laclau and Mouffe’s view, were dominant in
democratic systems in the West. According to the views of both authors, the exist-
ing hegemony of liberal and conservative values had to be toppled, to become
subsequently replaced with a new hegemony of leftist values and ideologies. They
considered the political discourse in liberal Western democracies as, in essence,
subordinated to conservative and liberal values which, in the name of individual
freedom and individual rights, legitimize the inequalities and the hierarchy of
the bourgeoisie’s (elites’) power over society, and notably over the broadly defined
proletariat (that is, persons subject to multiple categories of exclusion and inequal-
ity) [Laclau, Mouffe 1985: 176]. Therefore, they rejected the demands of those
politicians or thinkers encouraging the search, by social democratic groupings,
for a third way, i.e., measures to accommodate centrist positions in terms of
programme and electorate preferences [Mouffe 2013: 163]. They also rejected any
compromise with other ideological formations or trade-off politics, consider-
ing it as the product of an agreement with competing political forces. Instead,
they proposed a fundamental shift in public perception towards leftist values,
a redefinition of hitherto existing notions and values within liberal democracy,
and subsequently, the imposition of the said leftist values upon society as a whole
and upon the political elites. The public discourse, or in fact the offensive by
the radical left, was to subjugate the entire spectrum of public debate. In this
manner, Laclau and Mouffe encouraged the construction of a new society, and
hence: a revolutionary change. This “new society” should internalize the values
of the extreme left, and even profess them to be the only legitimate ones. These
are essentially the postulates that have accompanied European civilization since
at least the time of the Enlightenment [Burke 2009].
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Another left-wing thinker, Claude Lefort, pointed out how a “democratic revolu-
tion” should be carried out in Western societies [Lefort 1986]. In so doing, he drew
heavily on how totalitarian regimes in Eastern Europe had operated prior to 1989.
In his belief, the hegemony of the leftist narrative should be radical and totalitarian
in nature. It must therefore include only the values of the extreme left, which will
be imposed on society. It should also ideologize all spheres of social life and thus
subordinate to leftist values not only new areas of social life, but also public policy
and regulation, which will submit to the primacy of these ideas, even when this
would contradict pragmatism or generate social costs.

All these ideas are also reflected in Laclau and Mouffe. In fact, they were urging the
rejection of liberal democracy, that is, of a system based on the pluralism of differ-
ent political values, and thus of the coexistence of those on the Left, with liberal
or conservative values. Indeed, such action would compel tolerance of respective
viewpoints and of the right to present them in public discourse. This kind of
tolerance was rejected by both authors, and they also concluded that “the logic
of democracy cannot be sufficient for the formulation of any hegemonic project”
[Laclau, Mouffe 1985: 188]. For the “logic of democracy” thus understood did
not allow for an effective reconstruction of the social fabric, towards a definitive
rejection of right-wing and liberal values in favour of socialist thinking.

Liberal democracy is based on majority voting, as well as compliance with the
verdicts of the electorate within a plurality of divergent political ideas and values.
Meanwhile, the aim of socialist strategy was hegemony and thereby exclusion from
the discourse of values other than those of the Left. This entails the necessity to
reject political pluralism and the associated tolerance of opponents. Moreover,
“radical democracy” excludes the concept of political community as a basis for a
politically diverse democratic order. The new community was not to be based on a
diversity of views, but on their unification and totality, and hence on encompassing
within the sphere of the political a broad spectrum of social phenomena, including
those hitherto remaining essentially outside electoral politics.

This is the reason Laclau and Mouffe proposed a radical politicization of public
discourse [Laclau, Mouffe 1985: 181] and, more precisely, a broadening of the
interests of the Left beyond the traditional problems of the proletariat, notably
those pertaining to redistribution. The Left should take a greater interest in the
realms of ecology, climate, feminism, ethnic and regional inequalities, and should
politicize the private sphere of human life, especially the sexual domain, which
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may constitute the most important arena in the struggle against discrimination
and inequality [Laclau, Mouffe 1985: 159]. This was of fundamental importance
for the implementation of the postulate of the totality of action. Laclau and Mouffe
mention the imperative of progressive homogenization and totalitarian ideology
[Laclau, Mouffe 1985: 174]. Essentially, the idea was to envelop as wide a range of
social life as possible with leftist ideas. The aim was to politicize the private sphere,
which had hitherto belonged to the realm of ethics or religiosity. The radical left
thus aspired to the role of a “secular religion”, extending its values onto as many
aspects of life as possible.

The Left’s classic concerns regarding social and economic inequalities lost
relevance in the twentieth century since, particularly in rich Western societies,
the proletariat became not only relatively wealthy but, most importantly, perme-
ated by a culture of consumerism [Bell 1973]. This, in turn, made it difficult for
leftist circles to construct a narrative that invoked a critique of capitalism and
class struggle. Therefore, according to Laclau and Mouffe, the traditional Marxist
narrative should have been expanded to include ideas of combating inequality
and social hierarchy in other spheres of life. Thus, on the one hand, this is an
example of the politicization of these new spheres, including the private realm
or those hitherto regulated by religions rather than the state. On the other hand,
it points to a strong ideologization. For it signifies the domination of left-wing
values not only over all other axiological approaches (including an attempt to
impose its own supremacy on churches and religious associations), but also aims
at subordinating successive areas of public policy to the dominant left-wing values.
It thereby - like any ideology - introduces the primacy of values over pragmatism
Or even common sense.

According to Antonio Gramsci, Western culture was synonymous with ideology,
because it had a monopolistic position vis-a-vis other ways of thinking and was
therefore essentially hegemonic in character. It also used an ideological appara-
tus that imposed on the proletariat a way of thinking that was in line with the
interests of the bourgeoisie [Lukes 2021: 7]. Thus, for Gramsci’s mode of thinking,
the omnipotence of capitalist ideology and its associated liberal democracy, on
the one hand, was essential, but so was the adoption of these ideas and values
by the public and their strong internalization. This is somewhat reminiscent of
Pierre Bourdieu’s concept of symbolic violence. It consists in the dominant classes
influencing society in such a way that the subjugated perceive reality, including
the very relationship of domination of which they are victims, in accordance with
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the interests of the dominant classes. In this way, the subjugated perceive their
situation as natural or indeed advantageous, or even as desired by themselves. This
implies a very deep internalization of specific values, ways of perceiving the world,
as well as basic values such as justice and democracy, as Bourdieu viewed it — to
internalize them deep underneath the threshold of consciousness [Bourdieu 2000:
37]. In this manner, dominated individuals perceive social reality in terms created
by the dominant classes for the purpose of legitimizing their dominant position.

Another feature of ideology, that of comprehensive interpretation and transfor-
mation of the world, is also of great importance. In other words, ideology not
only provides a coherent account of acquiring cognition and understanding of
historical processes, and social, economic, and political phenomena that are
at times complex and diverse. It also becomes a vehicle for the enactment of a
specific vision of changing the political order, subordinated to specific goals
and values. It is intended to lead to the realization of social justice, of an ideal
or even utopian reality. This is why the concept of ideology spread thanks to
Marxism, in which ideology was responsible for the phenomenon known as
“false consciousness”. It was about a set of views, whose function was to legiti-
mize the capitalist economic and political order. These views were accepted as
true by the people living within this order, although they were, in fact, created
by ideological manipulation and against the interests of the oppressed classes
dominated by the capitalist elite. Thus, ideology did not so much mask the actual
relations between the elite and the dominated but created a false consciousness
among the subordinated classes according to which they, as it were, voluntarily
submitted to oppression and exploitation. This feature of ideology was seized
by Michel Foucault, who pointed out that ideology did not create a screen or an
obstacle to seeing the truth about social relations, but was rather a mechanism
for creating knowledge, concepts, and values that created a new kind of truth
for society [Foucault 1994 (2000): 15]. Thus, ideology was a formidable political
weapon, or more precisely: an instrument of power.

In this context, another consequence of ideology is worth noting. According to
Foucault’s interpretation - it creates a new kind of social knowledge, including that
which refers to scholarly authority, confirmed by research, as Karl Marx did in his
works. Simultaneously, ideology subordinates this knowledge to the achievement
of social change, and sometimes even to the realization of utopian goals, not only
the great ones, but those possessing moral significance, as they are meant to make
humanity happy. It is hardly surprising that such a concoction of value goals
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underpinned by scholarly validation must also generate specific guidelines for
public policies. The ideologization of these policies tends to lead to downplaying
the costs and to mobilizing for sacrifices, in the name of the realization of political
ambitions which, after all, have a moral dimension. In this way, public policies
cease to be rational, i.e., subject to the calculation of inputs, costs, and potential to
achieve an appropriate effect, and become the object of missionary and progressive
actions, that is, those aimed at social modernization and the progress of humanity.

Even though Laclau and Mouffe fought against liberal and conservative hegemony
and aimed to abolish hierarchy and inequality, it is difficult not to conclude that
their demands lead to a new form of enslavement and exclusion. For it is essentially
a project of Marxist revolution, aimed at replacing the existing power elites with
new ones drawn from among the hitherto excluded, disempowered, or stigmatized.
The introduction of equality is therefore largely illusory, and serves to construct a
new, much more acute form of exclusion, inequality and hierarchization.

The projected leftist strategy was based on three important modes of opera-
tion [Laclau, Mouffe 2014: xii-xiii]. Firstly, it was based on the introduction of
relativism of concepts and the removal of objectivity, for example, in relation
to basic concepts or socially functioning values. The aim was to undercut the
unquestioned foundations of political life, notably those on which morality or
the liberal democratic order had hitherto been based. Of considerable importance
here was the questioning of references relating to Europe’s traditions, culture, and
religious heritage. Subsequently, the aim of the political action was to redefine
basic concepts and values to introduce the hegemony of leftist discourse into the
public debate. Laclau and Mouffe, for example, referred to “radical democracy” or
“democratic revolution” [Laclau, Mouffe 1985: 193], but, at the same time, rejected
the foundations of liberal democracy in place to date. The authors recalled plural-
ism in the context of new areas of politicization, while challenging traditional
pluralism understood as respect for different political views and values. They
redefined certain fundamental rights, including those of women and sexual and
ethnic minorities. In so doing, they were actually privileging some social groups
over others, or denying the majority of society the ability to decide the extent of
freedom and privilege of minority groups. They were thus altering the understand-
ing of equality and social justice, as well as placing some categories of rights above
others. Traditional approaches to security were losing their meaning, including
yielding to the norm of equality and emancipation of minorities. The category of
citizenship - which is closely linked to the political community and democracy
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— was also losing its importance. What was more important, in fact, were human
rights defined on a global scale and thus not privileging the citizens of a given
territorial community. There was no consent in this reasoning to the democratic
regulation of the scope of rights granted to immigrants, i.e., to persons from the
outside of a given political community.

The second modus operandi of leftist strategists was the pursuit of universal-
ism and internationalism. A manifestation of this tendency was the stretching
of values and human rights to a global scale, and thus beyond the borders of
a given political community. This is precisely why the categories of citizenship
and national democracy, which were essential for defining public policy towards,
for example, persons originating from outside a given community, were losing
their significance. By the same token, communitarianism, including membership
in a political nation and a specific state, was also being depreciated. National
identifications, the tradition and culture of a particular political community, its
basic political identity, were also losing importance. This specific uprooting was
to serve the construction of a new, egalitarian society, united around leftist values
and ideology, and therefore no longer based on national tradition.

Let us note the change in the way the categories of justice and equality were
understood. The former was no longer so strongly related to the distribution of
taxes collected within a given community or, more broadly, to the distribution of
national income and wealth. The narrowing of the distribution of taxes primar-
ily within a given democratic community could therefore be considered unjust.
Moreover, the new understanding of equality transcended the boundaries of that
community. Henceforth, not only citizens, but also non-citizens, were deemed
equal among themselves. This was fundamental for the discourse on democracy,
the national community, and even security — understood as providing protection
first and foremost for the citizens of a given political community. The cosmo-
politanism is central to the construction of the ethos of the global left, which also
has a huge space for action in the course of European integration, namely the
construction of a new society in the EU and building associated EU values. In the
Marxist tradition, internationalism is used to defeat capitalism, while the obstacle
consists of national identities, i.e., a stronger loyalty to one’s own political or ethnic
community than to one’s class affiliation. Therefore, the effect of introducing a
progressive strategy of the Left can be to undermine the foundations of the state,
not just the cultural ones of a given society. Furthermore, in Marxist thought, the
proletariat does not form a political community with the capitalist class but is to
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encompass a strong antagonism towards the latter and thus seek its overthrow,
replacement, and elimination.

Hence, the third postulate concerning the methodology of action was the intro-
duction of strong social antagonism, which was to lead to political polarization.
This is in line with the Marxist tradition, which called for class struggle and
therefore for extreme, if not murderous, antagonism between the classes. The aim
would be, inter alia, to weaken the political community links found in society
and thus to destroy the traditional ties that sustained the previous political order.
Laclau and Mouffe’s designing of radical conflict and political division served
to eliminate political opponents and remove competing values from legitimized
discourse [Laclau, Mouffe 1985: 165]. Opponents were to be excluded from politics
as populists, fascists, autocrats, and supporters of totalitarianism [Laclau, Mouffe
1985: 168]. In essence, however, the leftist method of polarization was in its very
nature thoroughly populist. Indeed, a manifestation of this is Laclau and Mouffe’s
introduction of the category of the “people”, of which both authors are the true
defenders, as well as the designation of elites who defend traditional values and
freedoms and refer to objectified natural laws that are meant to be supreme in
social life. Essentially, the proposed polarization was intended to be transitional.
Once the left-wing values had gained a hegemonic position, there was to follow
a restoration of social unity and even the total applicability of the sole legitimate
values in all areas of life and in all social groups.

Political practice in Europe

An integrating Europe provided ample scope for putting the idea of “democratic
revolution” into practice. Laclau and Mouffe pointed out in their book that with
the development of the integration project, proponents of Euro-communism grew
active [Laclau, Mouffe, 2014: vii]. Thus, the socialist strategy could be used in
constructing a new identity for Europeans, while at the same time breaking down
the national identifications as well as the state structures that were impeding the
progress of integration. For the emergence of a new European society, it therefore
seemed necessary to deconstruct the old national societies while mobilizing the
electorates around new values, under the noble slogan of furthering the integration.

This became particularly important in the face of successive European crises,
which began with the problems of the Eurozone in 2010. These threatened the
stability of the EU and even yielded clear disintegration phenomena, among which
Brexit was perhaps the most significant. For left-wing politicians and intellectuals,
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such an existential threat was also posed by conservative groups invoking tradi-
tion and national sovereignty, as well as demanding respect for the sovereignty of
member states. These were perceived as an outbreak of Euroscepticism that could
lead to the break-up of the Community. As one of the Canadian intellectuals put
it: “Europe was treating the nations that compose it like conquered provinces,
like rotten human timber, like the rubbish of history summoned to self-dissolve”
to make room for the development and entrenchment of a new leftist regime
[Bock-Coté 2021b]. Conservatives, meanwhile, considered themselves Europeans,
while simultaneously recognizing that it was the liberal and left-wing circles that
were abandoning traditional European values, such as the Christian-democratic
ones, or the attachment to a national political community [Nowak 2021]. They
considered that the sin against the notion of Europe lay in the notion that one
could belong to Europe somehow directly, bypassing one’s belonging to a particu-
lar national collective, bypassing one’s duty to work on those issues that were
pressing for that collective. It was thus the sin of a-historicity, of lacking a sense
of history, that is, of depriving oneself of a genealogy, without which the concept
of Europeanism became idle snobbery, a fashion, or a whim [Hertz 1997: 100].

The phenomenon of social mobilization against European integration has been
aptly depicted by post-functional theory [Hooghe, Marx 2009, 2019]. In the wake
of the crises, or more precisely the dysfunctional response to them on the part
of the EU institutions - societies ceased to unreservedly trust the hitherto exist-
ing pro-European elites, and likewise to give tacit consent to further advances
in integration. This marked the end of what academics call the “permissive
consensus”. It signified a consensus of European nations for the elites to decide
on further advances in integration “in the dark”, as it were - that is, with the tacit
approval from the electorate. During the successive crises, we entered a new phase,
which is referred to as the period of the “constraining dissensus”, i.e., a growing
Euroscepticism of the voters, who exerted pressure to limit integration. It can
also be described as a time of mobilization of a significant part of the electorate
against the previous formula of integration, exercised by the mainstream elites and
based on increasingly strong centralization, thus taking competences away from
the democracies in the member states, especially in the smaller ones or those less
influential in the EU.

For the proponents of earlier integration processes, this represented voter mobili-
zation by radicals, mainly on the Right. It was largely directed against groupings
traditionally playing a major role in political processes. These new groupings thus
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posed a serious threat to the power of the hitherto dominant formations, which
constituted something akin to a pro-European cartel at the EU level. According to
Peter Mair [2007], the hallmark of this cartel was a strong approximation in terms
of programme, as well as a solidary defence of the power wielded in integration
processes. It may be added that this programmatic consensus involved a largely
similar view of the issue of EU values, while the defence of institutional self-
interest resulted in the formation of a united front vis-a-vis factions perceived as
Eurosceptic. Therefore, I propose to call this next phase of social mobilization in
Europe an “excluding constraint”, as the integration increasingly moved towards
the exclusion of certain forces from legitimized politics and limited the scope
of discussion about the future of the EU to the political mainstream’s preferred
orientations and values.

The counter-offensive of the pro-European milieus from the political mainstream
was intended to mobilize in favour of integration emotionally and ideologically,
and to exclude adversaries from the debate. This was particularly the case for
opponents of the hitherto existing integration path from Central European
countries, as well as for those from conservative and Christian Democrat group-
ings who held a different vision of the future of the Union. Within the framework
of their vision, integration was to be more flexible, decentralized and subsidiary,
i.e., supportive towards weaker states and their democratic communities. It was to
give them back their voice in Europe. It was thus meant to limit EU centralization,
which was increasingly occurring at the expense of the interests of weaker states,
and by limiting the rights of their democratic communities to take independent
decisions, not only in the EU but even in their own countries. A conservative vision
of the future of Europe drew on the tradition of republicanism present in Central
Europe, which linked a sense of citizenship with a duty to be active towards the
good of a given political community [Nowak 2020: 302-381]. This constituted a
markedly different tradition from the practice of “permissive consensus”, and thus
in essence from the encouragement of civic passivity and the maximum separation
of democratic communities in the member states from influencing the course of
European affairs.

Criticism of conservatism mainly referred to this current’s preference for national
interests. It equated the defence of the interests of a given political community
with xenophobia, although it would be difficult to expect a democratically elected
government to defend in the EU arena any interests other than its own constitu-
ents. It is also worth pointing out that the condemnation of nationalism had to
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be confined only to the smaller states; those that were easiest to criticize, or those
that blocked the political consensus established amongst the dominant forces.
These forces included the largest states, which, after all, influenced the integration
processes in accordance with their own national preferences.

Conservatism was particularly criticized in the case of the new Central European
member states, as it assumed a political emancipation of the region from the tradi-
tional supremacy of Western Europe. Accordingly, pro-European mobilization
increasingly took place at the behest of leftist and liberal values. These were gaining
dominance in mainstream political discourse in Western Europe. Some Central
European parties who wanted to curry favour with Western European decision-
makers followed this example. Even occasionally extreme left-wing (or downright
Marxist) views were thus granted a label of official pro-European ideology. On the
other hand, groups attached to Christian Democratic or conservative values were
labelled anti-European, populist, authoritarian, or fascist. The left-wing political
offensive was increasingly and in a systemic manner, restricting the rights of right-
wing voters, especially those from Central European countries, which bore all the
hallmarks of actions incompatible with the standards of democracy.

It is difficult to say unequivocally to what extent the socialist strategy outlined
by Laclau and Mouffe was consciously used by the European left for its counter-
offensive intended to defend the integration against Eurosceptics. Many politicians
in the European Parliament - like the German Green faction member Daniel
Cohn-Bendit - grew out of the 1968 social revolt. They were probably familiar with
the tenets of the “democratic revolution”. Yet, regardless of the extent to which the
project of introducing a hegemony of left-wing values inspired policymakers, it is
startling how much it has in common with the reality of EU politics.

Representatives of the Left present, inter alia, in the European Parliament sought
to dominate the political narrative by imposing their own ideals and values on
other political forces as the most pro-European. They thus pursued, consciously
or not, the concept of the hegemony of left-wing ideology which was to dominate
public and media discourse and thereby shape public perception in the direction
of left-wing values. It was essential to brand left-wing values as European and thus
accepted by all pro-integration circles. For example, the issue of women’s right to
abortion, or the rights of sexual or ethnic minorities became a pro-Europeanism
benchmark. Shifting the discussion about the future of the EU to the level of values
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was a success for the Left, as it allowed to focus in essence on left-wing axiology
and to equate it with support for integration.

A special role in promoting leftist values under the label of “European” was played
by the European Parliament. It passed resolution after resolution defending the
rights of women or sexual minorities, treated as universal human rights and
therefore not subject to political or world-view discussion. As an example, the
possibility for homosexual couples to marry and adopt children was recognized as
such a fundamental right. It was also prohibited for member states to restrict these
types of freedoms [European Parliament 2021a]. Another resolution referred to the
availability of unlimited abortion as a human right [European Parliament 2020].
There was also an attempt to broaden the Charter of Fundamental Rights of the
European Union to include a woman’s right to abortion, thus seeking to regulate
at EU level an issue that had hitherto been the exclusive competence of Member
States [Sanchez Nicolas 2022a]. In both aforementioned resolutions, MEPs refer-
enced a number of documents from other international organizations that took a
similar position. This demonstrates the influence of the global left, which has been
promoting its own ideas in various fora for many years. Interestingly, the resolu-
tions in question were adopted by all the mainstream parties in the European
Parliament, including the right-wing parties, which only a few years earlier had
described themselves as Christian Democrat.! The “cartelization” of the European
Parliament facilitated the imposition of left-wing values on the entire political
mainstream. An additional factor aiding this process was the fact that the main
opponents to such an approach to EU values, who were generally Eurosceptic
politicians, were pointed out at every opportunity. The European Parliament
was thus encroaching on the competences the treaties had entrusted to national
democracies. This was an expression of expansionism or even a total stance on
the part of Euro-enthusiastic circles, but also an example of a breach of the rule
of law, even if motivated by concern over the future of integration.

The European Commission has often been left-wing MEPs’ ally. In 2020, it
adopted a strategy in which it stood up for the rights of - as it was termed - the
“rainbow family” [European Commission 2020b]. As the EU has no competence
to regulate the extent of these rights in the member states, the Commission
therefore intended to broaden the standards for the rights of sexual minorities

! Trefer here to the European People’s Party, which as recently as in 2015 was still invoking
Christian values. See: Protecting the Union [2015].
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in relation to the treaty-based freedom of movement in the internal market. It is
difficult not to see this as a creative bypassing of the treaties. In another commu-
nication, the commission proposed to member states to expand the catalogue
of crimes listed in Article 83 TFEU [Consolidated version 2012] that could be
prosecuted at the initiative of the EU. These have so far included terrorism,
trafficking in human beings and sexual exploitation of women and children,
illicit drug trafficking, illicit arms trafficking, money laundering, corruption,
counterfeiting of means of payment, computer crime and organized crime. In
2021, the Commission proposed to broaden this catalogue to include actions
(including verbal) directed against the LGBTQ+ community, as well as those
of a racist and xenophobic nature [Goujard 2021]. The Left equated xenophobia
with nationalism, and opposition to mass immigration with racism. The crimi-
nalization of certain behaviours or narratives may thus have facilitated for the
Commission to push its own solutions in sensitive EU policies. This was also an
example of a tendency to eliminate from the political discourse the arguments
or values different from those of the Left. Greater sanctions for violations of
European values, especially the rule of law, also served this purpose [Grosse
2022]. In this manner, the EU came dangerously close to de-legalizing the group-
ings that would hold political convictions different from those of the Left. Such
a possibility had already been predicted by lawyers following the discussions on
the infringements of EU values.?

Simultaneously, the method proposed by Laclau and Mouffe was used, namely:
political polarization, i.e., antagonizing those supporting integration who invoked
left-wing political values against those referring to other values, primarily
conservative or Christian Democrat. The latter were labelled enemies of Europe.
Polarization thus served to identify a clear opponent or even enemy of integration,
who should be excluded from democratic processes, discarded outside the margins
oflegitimized views and positions. This conduct rallied most of the Brussels elite,
as well as the existing political mainstream, around the Left. Even for liberal
or centre-right politicians, the weakening of the forces described as Eurosceptic
appeared to be a tempting idea. It was for this reason that the Liberal faction in the
European Parliament proposed that politicians from Eurosceptic parties should
not be allowed to take up any functions in the EU institutions, including those

2 The possibility of such a development was predicted by, inter alia, Anne-Marie Le Pourhiet
[2020].
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in the Parliament.’ In turn, decision-makers with a more cosmopolitan mindset
saw a threat in nationalism as an obstacle to the building of a European identity
or the pursuit of federative ideas.

This was the way to realize the ideals of “radical democracy”, which excluded all
those political forces which held a different from leftist view on values. A special
place among Europe’s enemies was accorded to conservative governments from
certain Central European countries that sinned not only with Euroscepticism
but, even worse, had political convictions that differed from those of the Left.
Jarostaw Kaczynski, Viktor Orban and Janez Jansa acquired a status in EU politics
described by sociologists as a “scapegoat” [Girard 1986]. It allowed the Left to
dominate the discussion of EU values by its own axiology. Such stigmatization
and systematic exclusion of opponents from the debate on the political future
of the Union violated fundamental standards of democracy, above all pluralism
guaranteeing different social and political groups the right to express their views
and participation in public life [Encyclopaedia Britannica 2008].

The stigmatization of Central European conservatives was understandable
from the point of view of left-wing circles in pursuit of “weak links” among the
European right, i.e., political groupings originating from countries that could be
most easily attacked. The violation of the rule of law, along with other EU values,
was a particularly catchy accusation. What was offensive was the lack of tolerance
regarding the attitude towards political difference and cultural sensitivity on the
part of some new EU members in comparison to the attitude towards other cultur-
ally different groups, including non-European immigrants. While immigrants
were treated as descendants of exploited colonies and as representatives of exotic
cultures deserving of respect, quite a different attitude was adopted towards the
inhabitants of the new member states, who, after all, belonged historically to the
inner European periphery that had been subjected to frequent economic exploita-
tion and geopolitical domination. At least since the Enlightenment, the backward
peripheries of central and eastern Europe have been disregarded by the elites of
the western part of the continent as inferior in terms of civilization. According to
Larry Wolff [Wolff 1994], the idea of civilization originated in the 18th century
Western Europe, and it was this part of the continent that was recognized among

> “The liberal group Renew in the EP wants a cordon sanitaire-exclusion from EP posts of the ID
group and part of the ECR i.e., @pisorgpl, contrary to d’Hondt representation, and puts this
as a condition for the agreement of the 3 mainstream groups on the position of EP President”.
Cf. [Saryusz-Wolski 2021].

101




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

its intellectuals as its destined model. Opinions about the Eastern part of Europe,
obviously backward and peripheral, were formed in relation to this model. In the
opinion of Andrzej Nowak, Central and Eastern Europe was not exotic enough
for Western Europe. It was simply treated as an inferior Europe, not as interesting
and different as the Chinese, Persian, Japanese, or New World Indian worlds. As
such, those worlds deserved tolerance, while the territory of Central and Eastern
Europe needed to be civilized from without, if not by good word, then by force
[Nowak 2020: 258].

Promoted as European values, leftist ideas referred to universalism and interna-
tionalism, which is yet another parallel to the methodology designed by Laclau
and Mouffe. It was universal human rights that were to be central in the approach
to EU values, which signified that they had supremacy over national constitutions
or the decisions of democratic communities in member states. This is precisely
why some referred to the European Union as a cosmopolitan empire [Bibo 2012:
79], while others considered the dispute between imperialism and nationalism to
be the most portentous in the EU [Hazony 2018].

A singular example of the phenomenon of placing universal principles above
national law was the defence by left-wing politicians of the rights of economic
migrants and refugees, who often crossed the EU borders illegally. At the time,
reference was made to universal human rights, rather than to local law concerning
the protection of national borders or to legal provisions setting the framework for
migration policy. The value of security, hitherto held supreme by most national
communities, thus had to step aside in favour of universal human rights, which are
not constrained by national or even European borders. This was evident during
discussions on the crisis surrounding the situation on the EU’s eastern border
with Belarus. In 2021, Alyaksandr Lukashenka used immigration pressure to
gain political concessions and funds from the EU side. During the debate on this
issue in the European Parliament, representatives of the Left and liberal factions
focussed their attention on the issue of migrants’ rights to asylum, rather than
on the geopolitical context or on the responsibility of the authorities of Belarus
for destabilizing the eastern border of the Union [European Parliament 2021b].

This universalism accorded well with the expansion of the powers of the EU, and
thus provided an excellent argument for the proponents of the advancement of
integration. For it allowed successive national competences to be transferred to
the EU level, while systematically deprecating the rights of local communities to
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decide the fate of foreigners on their own territory. Moreover, it enabled the realiza-
tion of leftist ideals of equality between citizens and non-citizens, as well as the
weakening of national identities and democratic communities at the national level.

Further similarities with Laclau and Mouffe’s concepts involve the relativization of
discourse and the redefinition of pre-existing terminology. As mentioned earlier,
leftist values were equated with European values. Traditional European values -
including the Christian values referred to by the founding fathers of the European
Communities — have been marginalized. “European democracy” was not bound by
the democratic standards known from the member states, as the EU was neither a
state nor a federation. Therefore, it could question pluralism of views, and systemi-
cally exclude politicians labelled as Eurosceptics, even if they supported further
integration, albeit thinking about it differently from the mainstream. Gradually,
a leftist understanding of the categories of equality, justice, and other concepts
relevant to the functioning of the EU was introduced. The left-wing offensive in
the EU also ushered onto the agenda a broad spectrum of topics encapsulated by
politicization, which were subordinated to new interpretations of EU values. In
line with the demands of Laclau and Mouffe, the interest of policymakers extended
to the environment, climate, feminism, ethnic inequality and migrants’ rights,
as well as the private domain of EU inhabitants’ lives, notably sexuality. These
became important areas of EU policy, irrespective of the treaty provisions which,
atleast in some of these areas, granted exclusive competence to member states and
national democracies. To change this situation in the name of EU values became
fundamental for the political offensive of the Left; therefore, the EU institutions
increasingly boldly encroached upon these national competences, and, interest-
ingly, often under the guise of defending the rule of law.

All the areas of European policy mentioned above became examples of growing
ideologization, i.e., the subordination of public policy to the influence of left-
wing values. The domination of ideas over political practice was most evident in
the case of EU climate policy, which disregarded the practical feasibility of the
implementation of its objectives and their social costs. This was particularly visible
on the benches of the European Parliament. One example was the EP’s response
to the European Commission’s legislative proposals for a new border tax or the
so-called Carbon Border Adjustment Mechanism. The very idea of introducing
this tax was already controversial, as it could lead to a trade war with the EU’s
largest trading partners (especially the US and the PRC). Nevertheless, MEPs were
in favour of tightening this legislation, including the widening of the scope of
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EU imports covered, i.e., extending the list of sectors covered by the new climate
tax, as well as the shortening of the transition period for the mechanism under
discussion. The parliamentarians’ demands obviously received strong support
from environmental think tanks [Sdnchez Nicolas 2022b].

The ideological commitment to saving the climate, but irrespective of the costs of
such a policy, became a major issue during the energy and food crisis triggered by
Russian aggression against Ukraine on 2022. It raised doubts, especially among
conservative politicians, who watched with concern the offensive of the Left in
successive domains of public affairs. One of the Polish MEPs summarized the
mainstream arguments in the European Parliament in the following manner.
“In many circles, a dogma reigns that energy prices, especially prices of energy
derived from fossil fuels, ranging from coal to gas, should rise because this will
cause people to use less of this energy and energy producers will try to gener-
ate it from other sources. For many, especially the Greens, the Liberals, and the
Socialists, the more expensive the better. And this is the opinion that persists in
the European Parliament. (...) This is utopia. (...) Climate policy in the European
Union is being proposed and pursued not by sensible people, but by those who
have been seduced by theories claiming that by not burning coal in Europe we will
reduce global temperatures, which is of course a nonsense” [wPolityce.pl 2021].
The above opinion is corroborated by academic research, which shows that the
European Parliament’s discussion of the climate agenda was framed in the context
of pro-Europeanism. This fostered climate ambitions and reinforced the demands
of the Left, especially the position expressed by the Greens’ groups [Buzogany,
Cetkovi¢ 2021]. Opposition to the Union’s climate ambitions was increasingly
treated as a manifestation of populism and anti-European attitudes, even in
academic research [Huber et al. 2021].

The phenomenon of the ideologization of EU energy and climate policies was
highlighted by Professor Francisco Contreras of the University of Seville. “Another
new primitive religion consists of believing in the environment as something most
important. Our planet is an object of worship, it becomes more significant than the
human race. We fight against fossil fuels, saying that their elimination will bring
us salvation. (...) Those who claim that global warming is anthropogenic should
promote nuclear power, but this is not the case. Europe’s carbon dioxide emissions
are only 9 per cent of the global total, while China’s reach 30 per cent. Europe has
reduced its emissions by 25 per cent since 2000. In that time, China has tripled its
emissions, but it is Europe that suddenly has the Green Deal that will make energy
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even more expensive. Germany currently pays the most for electricity, which will
affect its growth potential. Europe is contradicting itself, which could lead to its
self-destruction” [Przyszlos¢ europejskiej prawicy 2021: 13].

Other conservative intellectuals also pointed out the ideologization of the said
EU policy. “Our share, the EU as a whole, of emissions is below 10 per cent, so
creating a zero-carbon economy will hit the Union countries hard, but globally it
will not contribute much to decarbonization. The rationale behind this policy is
insane - it claims the EU needs to teach the whole world a lesson in ecology. We are
putting ourselves in a position of a “top student”, something that is frivolous and
foolish. None of the important EU politicians will dare to put the brakes on this
process. It is impossible to have a substantive conversation on this issue because
the ideological pressure is so strong. There are also interests involved - if we are
aiming for a carbon-free economy across Europe, we need to remember that only
few companies can supply this market with technology” [Warzecha 2021].

Ryszard Legutko’s remarks resonated with the political correctness surrounding
the discussion on EU climate policy, which has exerted overwhelming pressure
on policymakers, actually hindering them from undertaking rational actions
that adjust climate ambitions to the opportunities and particular conditions in
individual sectors or member states.

Increasingly, the Left has pursued total politics in the EU. This included the
systematic expansion of the powers of the EU institutions into further areas
hitherto falling within the remit of the Member States. It also encroached more
and more boldly into private life, sometimes depriving the right of moral judge-
ment to religious organizations, which were further pushed onto the margins of
social and political life by the promoted principle of secularism. A telling example
of this tendency was the attempt by the Commissioner for Equality, Helena Dalli,
to eliminate Christmas from the language of political correctness in the EU.
Earlier, she had already promoted a left-wing agenda, including by proposing
the Gender Equality Strategy [European Commission 2020a] and supporting the
Union’s accession to the Istanbul Convention. Amidst the wave of criticism of the
Commission’s proposals, perhaps the loudest voice was that of Pope Francis, who
considered such conduct to be the offshoot of the secularism of the EU institutions.
He likened such actions to past practices of authoritarian regimes attempting to
curtail religious life in Europe. Furthermore, he warned Brussels not to follow
the path of ideological colonization regarding countries attached to Christian
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values. In his view, the Union should respect the tradition and culture of individual
countries, as well as their domestic historical and legal circumstances; otherwise,
it could easily turn into a dictatorship or a supranational empire [Roberts 2021].

Conclusion

Immanuel Wallerstein propagated the thesis that the offensive of the global left
launched with the 1968 revolution was doomed to failure [Wallerstein 2021:
19-28; Wiewiorka 2021: 91-94]. His main argument was that, as an anti-systemic
movement, it was eroding the foundations not only of American globalization,
but also of the geopolitical order created by the West after the Second World War.
In other words, it was undermining the geopolitical structures of the US and EU
world supremacy and thus paving the way for a change in the global order in
favour of powers competing with the West for leadership, most notably the PRC.

Indeed, it is difficult not to notice that the demands of the Left contained in the
socialist strategy were weakening nation-states, including both in North America
and Europe. The policy of fostering the hegemony of universal leftist values negated
the previous foundations of the political order relating to national tradition and
culture, which had to impact the state structures. Thus - at least in relation to some
countries — Alan Milward’s thesis that European integration helped to strengthen
nation-states was compromised [Milward 2000]. Additionally, left-wing values
provided a tenuous axiological basis for EU structures, including legitimizing
the growing power of EU institutions and the supremacy of EU law over national
constitutions. The lack of trust in left-wing ideas was particularly evident in the
new member states from Central Europe, which had endured communism after
the Second World War.

It is difficult, moreover, to build integration upon actions that are essentially nihil-
ist in character. The Left in the West harboured a loathing for the very founda-
tions of Western civilization. It essentially rejected liberal standards of democracy,
adopting instead a fundamentalist progressive stance, seeking to negate the West’s
previous cultural foundations [Bock-Coté 2021a]. It attempted to weaken national
identities, which was particularly evident in the EU and which was a difficult
task to achieve. According to Matthieu Bock-Coté, instead of abolishing national
identifications, ethnicity- and race-related consciousness was stimulated and,
accordingly, so were the social divisions arising between the indigenous popula-
tion and the inflowing immigrants. This created an explosive mixture and a
serious destabilization factor, notably in Western Europe.
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The cultural nihilism of the progressive left is mentioned by scholars looking at
the transformations of Western civilization in terms of a culture war. While in
the past wars were mainly waged in Europe between different religious denomi-
nations, at the turn of the twentieth and twenty-first centuries, a conflict was
mounting between a conservative approach represented by different religions
and a leftist approach that was hostile to religiousness and which focused on the
construction of new social relations [Hunter 1992]. Left-wing intellectuals rejected
not only religious tradition, but also historical experience and previous culture,
a phenomenon that has sometimes been termed a “cancel culture”. As Renato
Cristin, professor at the University of Trieste, pointed out:

“The European Union has suffered a kind of atrophy because for a very long time
it has been governed by the politically correct anti-European leftist thought, which
leftist intellectuals have imposed on public opinion in Europe. The European mind
today suffers from a disease whose primary cause is the desire to erase historical
identity. This will for spiritual annihilation is demonstrated by the EU institutions
in everything they undertake” [Przyszios$¢ europejskiej prawicy 2021: 12].

It is impossible to succeed geopolitically, both in the process of European integra-
tion and in extra-European relations, while denying one’s own culture and reject-
ing the roots of one’s own civilization, which was based, to an immense extent,
on the traditions of European nations. As it seems, such a strong radicalism of
the Left extended beyond a simple dichotomy between a national and a universal
approach. Rather, it was a source of serious weakness, as it deprived the European
Union of the foundations of civilization, which are of vital significance for the
geopolitical success. The basis for social mobilization in favour of the European
project was thus undermined within the Union itself, and the attractiveness of the
Union’s values was diminished externally.

In addition, European universalism based on the social revolution proposed by the
Left was destroying the rationalism and authority of science, which, since the Age
of Enlightenment, were supposed to be one of the most important mechanisms
providing legitimacy for Europe’s external expansion. Left-wing circles encroached
ever more boldly on the humanities and sciences by treating them in an ideological
manner and exploiting them as a tool for the reconstruction of society, including the
liberation of enslaved minorities [Lee 2004]. Most active in this field were constructiv-
ist sociologists, creating radically new perceptions of the world and social relations.
Academics involved in remaking the social world took a similar missionary approach
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to, inter alia, history, political science, medical science, etc., essentially denouncing
rationality and scientific methodology [Lee 2004: 197]. Thus, universities became
some of the most important fronts of the culture war, and academics became hostages
to political correctness, which increasingly made it impossible to present arguments
and research that negated a progressive way of interpreting reality. A similar phenom-
enon was also present in European studies, in the framework of which criticism of
integration processes was being received ever less favourably. Instead, academics
were getting increasingly committed ideologically to promoting this project, while
seeming to overlook the manifold costs it entailed.

Moreover, the universalism of the human rights of immigrants promoted by the
Left, as well as the ambitious climate agenda, impacted on the interests of the
proletariat, i.e., the traditional social base for leftist groupings. The massive influx
of immigrants into the EU strained the states’, even the richest ones’, redistribu-
tion capacity, which led to the pauperization of the poorest strata of society, and
to the debt crisis that plagued southern European countries. This was one of the
structural causes of the vulnerability of the eurozone. Furthermore, climate policy
pushed the costs of transitions primarily onto the poorest, above all due to the
rising energy prices and increased inflation (this was evident, inter alia, in 2021
and 2022). This may have eroded voter support for left-wing parties and their
proposed integration model. It could also have led to support for those right-wing
parties that combined European policy with appeals to national identity and with
a broad programme of social benefits.

The methodology of the “democratic revolution” undermined the existing
standards of democracy binding in both the United States of America and the
European Union. The weakening of national democracy in the EU was not
sufficiently counterbalanced by the democratization of political procedures and
institutions at the EU level. Thereby, the strategy of the leftist forces was turning
the EU into an increasingly less democratic system. The lack of political pluralism
manifested in the conduct of the European elites was summed up powerfully by
Francisco Contreras.

“Postmodern Marxism has become the official new pseudo-religion of the
European Union, an ideology of an ever more totalitarian nature. Of course, it
is not the same totalitarianism as communism or fascism. It is a new kind of
totalitarianism that brings with it new strategies, new forms. Nevertheless, it is
just as intolerant” [Przyszlos¢ europejskiej prawicy 2021: 13].
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Referring to the thought of the ancient philosophers, above all Plato and Aristotle,
it is worth recalling that a democratic system - not held in very high esteem by
either of these two thinkers - could easily turn into tyranny. This could be the
case notably in a situation of a major internal conflict, which was stirred up by - as
Plato phrased it - the “drones”, that is, the equivalent of today’s politicians. Their
overarching purpose of action was to polarize and to incite the poor against the
rich, for example, on behalf of some group of their own choosing deemed to be
persecuted. Andrzej Nowak concluded that we are facing such turmoil in Europe.

“We are wondering whether a soft tyranny is preferable, one which flows from
ideologues in Brussels deciding on the curve of the cucumber, though also on
many much more important matters, concerning, for example, upbringing, human
nature and human life and its boundaries, trying to control and change reality.
Or will there arrive an immediately tangible, hard tyranny in the form of Sharia
law, which will be incorporated over large swathes as an effective, efficient, and
proven tool of Islamic civilization?” [Nowak 2020: 258].

An additional factor of destruction was the strong ideologization of the actions
of left-wing politicians, which was shared by other pro-European mainstream
decision-makers. As a result of the alignment of European values with left-wing
norms, groupings representing other perspectives were also permeated by the
spirit of revolutionary change in Europe, or subjected to normative pressures
or self-censorship that suppressed the voices of common sense. Hence, several
European policies have been guided more by the logic of emotion and ideology
rather than by a pragmatic assessment of the capacities for change and the calcu-
lation of costs that can be shouldered by the EU and the member states. As the
redistributive capacity in the EU was limited, primarily due to the organization’s
relatively modest fiscal potential, the costs of ambitious projects often had to be
carried by the most vulnerable social groups and the least prosperous countries.
Moreover, in numerous instances, EU values were far more important to decision-
makers than the effectiveness of the Union’s ability to counteract the mounting
problems. Examples of this tendency included, inter alia, the migration crisis (of
2015) and the energy crisis (as of 2021).

All these processes did not serve European integration well. According to the
assumptions of the leftist elites, which were also supported by other pro-European
forces, the offensive relating to EU values was supposed to mobilize voters in
Europe in favour of the centralization of power in the EU, as well as to limit the
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influence of Eurosceptic circles, i.e., those who had other ideas concerning the
future of the integration project. In so doing, they failed to notice the deterioration
of democratic standards (or the growth of the so-called democratic deficit in the
EU [Follesdal, Hix 2006]) stemming from the policies that were being pushed.
Thus, a feature of the political system was the phenomenon I refer to as “exclu-
sionary constraint”, i.e., a simultaneous exclusion of certain political forces from
legitimized electoral discourse and the restricting of the political correctness of
this discourse predominantly to left-wing values.

The intended ideological cohesion within the Union proved to be ephemeral, as
instead of building a united front in the face of successive crises, another crisis
was, in fact, triggered: one relating to the rule of law and EU values. This resulted
in powerful internal tensions within the EU, which were even more perilous, as
they touched upon axiological issues and national sovereignty. For many citizens
of the Union, these were of fundamental importance and hence not subject to
compromise. Therefore, this created a subsoil of mistrust in the EU and between
the Member States, and thus threatened to reinforce disintegration tendencies in
Europe.

The model of ideological hegemony pushed by the Left was part of a vision of
integration, which had strong centralizing, undemocratic and even totalitar-
ian tendencies. It was a “democratic revolution” of an anti-systemic nature, in
keeping with the tradition of the 1968 revolt, and with the earlier tenets and
political practice of Marxism. Not only did it strike at liberal democracy, at the
hitherto dominant culture and religion in Europe - it also eroded the structures
of nation-states. This anti-systemic overtone of the actions of the radical Left may,
unfortunately, contribute to the destabilization, and indeed the collapse, of the
European project. The more so because, as practice shows, the concepts, and ideals
of the Left have gained fertile ground among other electoral alliances constituting
a pro-European cartel at the EU level. In other words, the success of the Left in
implementing a socialist strategy in the EU may prove to be short-lived. For it
heralds, not so much the creation of a new European order, but rather an additional
undermining of the geopolitical system, based on the primacy of Western Europe
and the USA on a global scale.

110




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

Bibliography

Bell D. (1973), The Coming of Post-Industrial Society: A Venture in Social Forecasting,
Basic Books, New York.

Bibo I. (2012), Eseje polityczne, Universitas, Cracow.

Bock-Coté M. (2021a), La Révolution racialiste, et autres virus idéologiques, Place des
éditeurs, Paris.

Bock-Coté M. (2021b), “Imperium amerykanskie moze pociggna¢ nas w przepas¢”, Do
Rzeczy, no. 50, 13-19.12,, p. 80.

Bourdieu P. (2000), Pascalian Meditations, trans. R. Nice, Polity Press, Cambridge.

Burke E. (2009), Reflections on the Revolution in France, Oxford University Press, Oxford
- New York.

Buzogény A., Cetkovi¢ S. (2021), “Fractionalized but Ambitious? Voting on Energy and
Climate Policy in the European Parliament”, Journal of European Public Policy, 28:7,
pp. 1038-1056.

Consolidated version of the Treaty on the Functioning of the European Union, OJ C 326,
26.10.2012, pp. 47-390.

Encyclopaedia Britannica (2008), 7 April, https://www.britannica.com/topic/pluralism-
politics [27.12.2021].

European Commission (2020a), A Union of Equality: Gender Equality Strategy 2020-2025,
COM/2020/152 final.

European Commission (2020b), LGBTIQ Equality Strategy for 2020-2025, 12 November,
(COM(2020)0698).

European Parliament (2020) Resolution of 26 November 2020 on the De Facto Ban on the
Right to Abortion in Poland (2020/2876(RSP)), P9TA(2020)0336.

European Parliament (2021a) Resolution of 14 September 2021 on LGBTIQ Rights in the
EU (2021/2679(RSP)), P9_TA(2021)0366.

European Parliament (2021b), Escalating Humanitarian Crisis on the EU/Belarusian
Border: Extracts from the Debate, 10/11/2021, https://multimedia.europarl.europa.
eu/en/escalating-humanitarian-crisis-on-the-eubelarusian-border-extracts-from-the-
debate-_1213660-V_v 27.12.2021.

Follesdal A., Hix S. (2006), “Why There is a Democratic Deficit in the EU: A Response
to Majone and Moravcsik”, Journal of Common Market Studies, vol. 44, no. 3, pp.
533-562.

Foucault M. (1994 [2000]), Power, ed. J. D. Faubion, trans. R. Hurley, vol. 3, The New
Press, New York.

Fukuyama F. (1992), The End of History and the Last Man, Free Press, New York.

Giddens A. (1998), The Third Way: The Renewal of Social Democracy, Polity, Cambridge.

Girard R. (1986), The Scapegoat, Johns Hopkins University Press, Baltimore.

Goujard C. (2021), “EU Seeks New Powers to Fight Misogyny and Hate”, Politico, 6
December,  https://www.politico.eu/article/commission-to-move-forward-with-
european-hate-speech-plan/ [27.12.2021].

Gramsci A. (1971), Selection from the Prison Notebooks of Antonio Gramsci, Q. Hoare,
G.N. Smith [eds, trans.], International Publishers, New York.

Grosse T. G. (2021), Cztery wymiary integracji, Wydawnictwo Sejmowe, Warsaw.

111




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

Grosse, T. G. (2022), Sovereignty and the Political. A Study of European Integration,
Wydawnictwo IWS, Warsaw.

Hazony Y. (2018), The Virtue of Nationalism, Basic Books, New York.

Hechter M. (1975), Internal Colonialism: The Celtic Fringe in British National Development
1536, University of California Press, Berkeley.

Hertz P. (1997), Gra tego Swiata, Biblioteka “Wiezi”, Warsaw.

Hooghe L., Marks G. (2009), “A Postfunctionalist Theory of European Integration: From
Permissive Consensus to Constraining Dissensus”, British Journal of Political Science,
39(1), pp. 1-23.

Hooghe L., Marks G. (2019), “Grand Theories of European Integration in the Twenty-first
Century”, Journal of European Public Policy, 26:8, pp. 1113-1133.

Huber R.A., Maltby T., Szulecki K., Cetkovi¢ S. (2021), “Is Populism a Challenge to
European Energy and Climate Policy? Empirical Evidence Across Varieties of
Populism”, Journal of European Public Policy, 28:7, pp. 998-1017.

Hunter J.D. (1992), Culture Wars: The Struggle to Control the Family, Art, Education, Law,
and Politics in America, Basic Books, New York.

Laclau E., Mouffe Ch., (1985), Hegemony and Socialist Strategy, 1st edition, Verso, London
- New York.

Laclau E., Mouffe Ch. (2014), Hegemony and Socialist Strategy, 2nd edition, Verso, London
- New York.

Lee R.E. (2004), “The ‘Culture Wars’ and the ‘Science Wars™”, in: R.E. Lee, I. Wallerstein,
Overcoming the Two Cultures: Science Versus the Humanities in the Modern World-
system, Paradigm Publishers, Boulder, pp. 189-202.

Lefort C. (1986), The Political Forms of Modern Society: Bureaucracy, Democracy,
Totalitarianism, MIT Press, Cambridge.

Le Pourhiet A.-M. (2020), “A-t-on encore le droit de choisir un gouvernement conservateur
en Europe?”, Le Figaro, 28 Dec., https://www.lefigaro.fr/vox/monde/anne-marie-le-
pourhiet-a-t-on-encore-le-droit-de-choisir-un-gouvernement-conservateur-en-
europe-20201228 29.12.2021.

Lukes S. (2021), Power: A Radical View, Red Globe Press, London.

Mair P. (2007), “Political Opposition and the European Union”, Government and
Opposition, vol. 42, no. 1, pp. 1-17.

Milward A.S. (2000), The European rescue of the nation-state, Routledge, London.

Mouffe Ch. (2013), Hegemony, Radical Democracy, and the Political, M. James (ed.),
Routledge, London - New York.

Nowak A. (2020), Miedzy nietadem a niewolg. Krétka historia mysli politycznej, Bialy
Kruk, Cracow.

Nowak L. (2021), “Aksjologiczny wymiar sporu dotyczacego miejsca Europy Srodkowo-
wschodniej w Europie”, Przeglgd Zachodni, no. 3, pp. 25-41.

Phillips P.D. (1991), “National and World Identities and the Interstate System”, in: L.
Wallerstein, Geopolitics and Geoculture: Essays on the Changing World-system,
Cambridge University Press, Cambridge - New York, pp. 139-157.

“Protecting the Union and Promoting Our Values”, text adopted at the EPP Congress,
Madrid (Spain), 21st and 22nd October 2015, https://www.epp.eu/papers/protecting-
the-union-and-promoting-our-values/ 27.12.2021.

112




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

Przyszio$¢ europejskiej prawicy (2021), “Jaka jest rola Polski?” Wszystko co Najwazniejsze,
no. 33, pp. 12-13.

Roberts H. (2021), “Pope Likens EU’s Bungled Inclusive Language Efforts to ‘Dictatorship’,
Politico, 6 December, https://www.politico.eu/article/pope-francis-european-
commission-vatican-rome-inclusiveness/ 27.12.2021.

Sanchez Nicolés E. (2022a), “MEPs Urge Inclusion of Abortion Rights in EU Charter”,
EUobserver.com, 21 January, https://euobserver.com/democracy/154150 29.01.2022.

Sanchez Nicolas E. (2022b), “Lead MEP Says Carbon Border Tax Money Must Help Poor
Nations, EUobserver.com, 7 January 2022, https://euobserver.com/climate/154024
[27.02.2022].

Saryusz-Wolski]. (2021), https://twitter.com/JSaryuszWolski/status/1468406070116823041
27.12.2021.

Wallerstein I. (2006), European Universalism. The Rhetoric of Power, The New Press, New
York - London.

Wallerstein I. (2021), “Structural Crisis of the Modern World-system. Dilemmas of the
Left”, in: I. Wallerstein, The Global Left, Routledge, New York, pp. 19-28.

Warzecha L. (2021), “Prof. Ryszard Legutko: Unia Europejska przestata by¢ wehikutem
rozwoju”, Do Rzeczy, nr 48/2021 (453), 2021, p. 55.

Wiewiorka M. (2021), “The Hypothesis of Decline”, in: I. Wallerstein, The Global Left,
Routledge, New York, pp. 91-94.

Wolff L. (1994), Inventing Eastern Europe. The Map of Civilization on the Mind of the
Enlightenment, Stanford University Press, Redwood City.

wPolityce.pl (2021), “W UE jest presja na rozszerzenie ETS zamiast zawieszenia?
Zlotowski: Oczywiscie, ze tak. To jest absurdalne”, 17 December, https://wpolityce.
pl/polityka/578392-nasz-wywiad-zlotowski-w-ue-jest-presja-na-rozszerzenie-ets
[27.02.2022].

Zamoyski A. (2015), Phantom Terror: The Threat of Revolution and the Repression of
Liberty 1789-1848, Harper Collins, New York.

113




DOI: 10.21697/CSP.2022.26.1.05

114

CHRISTIANITY
WORLD - POLITIES

JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

No 26, 2022

Radostaw Zenderowski
Cardinal Stefan Wyszynski University in Warsaw, Poland

ORCID: 0000-0003-0249-0499

On Central European Identity

Abstract: The aim of this article is to indicate the specificity of the identities of
Central European nations and religious communities, both in terms of sameness
and distinctiveness. This purpose is served by the structure of the article, which
consists of four parts. The first part defines the concept of collective identity. The
second shows the geographic, geopolitical, and geo-cultural profile of Central
Europe. The third part indicates the importance of religion in the process of build-
ing and strengthening national identities in the Central European region. The
fourth and final part analyses the cultural and world-view differences between
Central Europe and Western Europe, drawing on the results of empirical research.
As aresult of the analyses carried out, the main culture- and civilisation-related
differences are indicated, with particular emphasis on the religion, between
Central Europe and the Asian East on the one hand (in a historical perspective)
and Western Europe (in a contemporary perspective).
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Abstrakt: Celem niniejszego artykutu jest wskazanie na specyfike tozsamosci
$rodkowoeuropejskich narodéw i wspolnot religijnych zaréwno w wymiarze
sameness (swojskosci) jak i distinctivness (odrebnosci). Stuzy temu struktura
artykutu, sktadajacego sie z czterech czesci. W pierwszej zdefiniowano pojecie
tozsamosci zbiorowej. W drugiej czeéci wskazano na ksztalt geograficzny,
geopolityczny i geokulturowy Europy Srodkowej. W czesci trzeciej wskazano na
znaczenie religii w procesie budowania i umacniania tozsamosci narodowych
w regionie Europy Srodkowej. W czesci czwartej — ostatniej — przeanalizowano
réznice kulturowe i §wiatopogladowe pomiedzy Europa Srodkowg a Europa
Zachodnig, odwolujac si¢ do wynikéw badan empirycznych. W efekcie przepro-
wadzonych analiz wskazano na podstawowe réznice kulturowo-cywilizacyjne,
ze szczeg6lnym uwzglednieniem sfery religijnej, wystepujace miedzy Europa
Srodkowg a azjatyckim Wschodem z jednej strony (w ujeciu historycznym) oraz
Europa Zachodnia (w ujeciu wspolczesnym).

Stowa kluczowe: Europa Srodkowa, tozsamo$¢, religia, wiktymizm, suwerenno$é
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Introduction

The concept of identity made a dizzying career in public discourse and in the
field of social sciences at a time of great postmodern deconstruction and of the
widespread questioning of certainties. It emerged, as it were, in response to a
series of doubts, uncertainties, and difficulties in defining one’s own or someone
else’s identity, based on characteristics considered essential for a given entity: an
individual or a social group (nation, ethnic group, regional group, religious group,
etc.). There exists a fundamental consensus that identity is attributed to a specitfic
person or group of people rather than to nature, space, or artefacts. Therefore,
the term “Central European identity” should be understood in terms of a certain
mental shortcut referring to the “social substrate” that constitutes Central Europe
— a space with a turbulent history and controversial borders (this will be discussed
in more detail later, in a separate section). This primarily refers to the peoples
formed from similar historical experiences, who lived in a “compressed zone” (of
civilizations, empires), which Central Europe had been since the late Middle Ages.
Besides nations, one should also point out supranational religious communities.
It is not possible, though, to identify a relevant supra- or trans-national group,
which could be called “the Central Europeans”.

The objective of this article is to point out the singularity of the identity of
Central European nations and religious communities, both in terms of sameness
(swojskos¢) and distinctiveness (odrebnosc), in relation to both Russia and Turkey
and to the West. For this purpose, the article is structured in four parts, which
consider certain historical and contemporary variables that differentiate the
identity of Central Europe from that of its two neighbouring regions: Western
Europe and the broadly construed East. In the first part, the concept of collective
identity will be delineated in more detail. In the second part, I will endeavour to
answer the question of the geographic, geopolitical, and geo-cultural profile of
Central Europe, by portraying the region in terms of a geopolitical chessboard and
a space where the impossibility of political autonomy and the experience of loss of
sovereignty are a universal experience, resulting in a centuries-old perception of
victimhood. Within the third part, I will point to the importance of religion in the
process of building and strengthening national identities in the Central European
region. I intend to show the importance of the idea of antemurale christianitatis in
shaping one’s own portrait and image in relation to the nations of Western Europe,
as well as to elucidate the significance of ecclesiastical institutions, patron saints,
and religious leaders in the construction of collective identities. In the fourth and
final part, I intend to show the cultural and world-view differences between Central

115




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

and Western Europe, drawing on the results of empirical research, carried out on
a representative sample of the inhabitants of the respective European countries.

I am fully aware of the fact that I am describing the phenomena and processes,
which are fundamentally unmeasurable and unquantifiable (especially in relation
to the second and third parts of this article) and thus require further, more in-depth
(comparative on a regional scale) empirical research. Of key importance here is the
analysis of the historical determinants of the emergence of distinctness of Central
Europe, overlaid with the results of contemporary empirical research regarding
Central European societies.

1. What is (collective) identity?

The subjects of national identity can be both individuals and groups, although
subjects of the former type appear to be significantly privileged and primary.
The distinguishing feature of their position is their ability to reflect, which the
collective subject is deprived of, for it constitutes its identity in an intermediated
manner [Scigaj 2004: 155, 167]. The identity of a nation can therefore be realized
solely in the members of the collective in question. Thereby, it is necessary to
have the active commitment of these individuals and their constant renewal of a
choice once made. Piotr Mazurkiewicz states that such a national identity can last
“only as long as its participants refer to it en masse in the process of self-definition.
Otherwise, it is in danger of turning into a sort of fiction officially sustained
through propaganda activities” [Mazurkiewicz 2001: 43]. Samuel Huntington also
notes that group identity is essentially more enduring than individual identity,
showing less susceptibility to change [Huntington 2007: 33]. This nature of collec-
tive identities, Pawel Scigaj observes, does not imply, however, “that they can be
reduced to the identities of individuals”. In his view, collective identities, including
national identities, can be treated in a manner similar to Karl Raimund Popper’s
“third world” [Scigaj 2004: 155, 167; Popper 1992: 148-149]. They are initiated and
constructed by individuals; however, while undergoing objectification, they exceed
the perceptual capacities of particular individuals. In this perspective, national
identity can be considered in terms of a symbolic space, objective with respect to
individuals, whose “shape, however, depends on the choices made by individuals
identifying themselves with selected elements of this symbolic space constituted
by the conscious designs of political subjects” [Scigaj 2004: 155, 167].

National identity appears to function in two different dimensions. The question
“Who are we?” implies both the question “Who are we in or of ourselves?” and
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the question “Who are we in relation to OTHERS?”. The process of identity
formation can be seen in both positive and negative terms. On the one hand, it
is about becoming aware of one’s own characteristic traits; on the other hand, it
is about contrasting oneself with others, “stigmatized” in various ways [Bauman
1995: 99nn]. Both axes, — writes the sociologist Bronistaw Misztal — “when they
become the actual determinants of social action and behaviour (...) contribute to
the contemporary phenomenon of identity” [Misztal 2005: 24]. In the academic
literature, one can find neat and fitting terms for both approaches: sameness and
distinctiveness [Jacobson-Widding 1983: 159; Taboada-Leonetti 1981: 137-167;
Rembierz 1999: 14; Peterson-Royce 1982: 27]. For collective identity, including
national identity, is determined both by a sense of continuity and cohesion, as
well as a sense of distinctiveness in relation to other groups [Bokszanski 2006: 37;
Ricoeur 1992: 33nn]. It should be pointed out that both categories render it possible
to define (a) the nation as a social group in its distinctiveness, and (b) the nation
as part of a broader (supranational) community. In the literature, the latter option
is much less frequently explored and described, yet it is beyond doubt that being
part of a supranational community is accompanied by both a sense of sharing the
same values and by a perception, shared with the other nations, of distinctiveness
in relation to other supranational communities.

And finally, it should also be mentioned that there are ongoing discussions in the
social sciences regarding the question whether national identity is an expression
of the self-awareness and self-knowledge of individuals identifying with a given
national community, or an expression of mediated self-awareness of the national
group. Or - perhaps - should it be judged based on the observation of some, often
hidden and invisible to the “naked eye” through cultural codes and “lifestyles”? In
other words, should national identity be reconstructed by referring to the opinions
about itself by the majority of the representatives of a given national group (or - by
referring to the views of its “spokespersons”, e.g., political and cultural elites),
or — disregarding the declarations of awareness — should attention be devoted
to the analysis of a given national culture, to the modes (prevalent patterns) of
behaviour, to objective indicators of national identity? This dilemma reflects the
tension between sociological and anthropological paradigms.

2a. Where does the centre of Europe lie? Problems with defining Central Europe
The discussion of where Central Europe lies and what its boundaries are goes back
essentially to the period when thinking about Europe in terms of a division into a
civilized South and a barbaric North was abandoned, to be replaced by thinking in
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terms of a division into the West and the East. Piotr Wandycz observes: “although
there existed two Roman empires, the Eastern and the Western, contemporaries did
not think in terms of an East-West division” [Wandycz 2003: 12], although Andrzej
Nowak traces the beginnings of the formation of the East-West polarity to the early
ninth century - the coronation of Charlemagne as emperor of the renewed Western
Roman Empire (in opposition, as it were, to Constantinople as the full-fledged heir
to Rome) [Nowak 2022]. Until the twilight of the Middle Ages, the main dividing
line was defined ‘roughly’ by the former Roman limes, which were not accompanied
by extensive borderlands on either side that could be considered a separate cultural
entity. The division into the East and the West, taking shape in the final two or three
centuries of the waning Middle Ages, initiated by the Great Schism (1054), entered
a decisive phase with the so-called grand geographical discoveries and with the
industrialization of the West [Samsonowicz 1999]. The aforementioned North-South
axis began to lose its significance along with the progress of the Muslim conquests —
at that time, Europe (in the cultural sense) lost its South (first in Spain and Southern
Italy, then in the Balkans), and simultaneously, the Christianisation of the Germanic
tribes shifted the ‘centre’ of Europe towards the North.

The end of the Middle Ages, i.e., the turn of the fifteenth and sixteenth centu-
ries, marked the beginning of a new era in the history of Europe, which was
accompanied by the emergence of Central Europe (from the Western perspective
- Eastern Europe) as a reaction to the onslaught from the East. The first “Asian
thrust” was the Mongol invasions of the thirteenth century, which laid waste tothe
lands of the Kingdom of Poland, the Grand Duchy of Lithuania and the Kingdom
of Hungary. The second “thrust” was the Ottoman invasion of the lands of the
present-day Balkans, which began in the mid-14th century and was only stopped
at the gates of Vienna in 1683, while the Turkish yoke was finally cast off by the
Balkan nations as late as at the turn of the 20th century. The third “Asian thrust”
is linked to the establishment of the Russian Tsardom in the 16th century, after
three centuries of subjection of the Rus’ nobility to the Mongol rule (with all its
corresponding civilizational consequences). While the threat from the Ottoman
state had gradually diminished since the late 17th century, the threat from Moscow
was increasing. Just as the Turkish march towards the Atlantic was stopped at
Vienna, the Russian-Bolshevik march to the West was halted and pushed back
outside Warsaw (Radzymin) in 1920.

The last two “thrusts” in particular, which constituted a radical negation of
European civilization, resulted in the formation of a front line, several hundred
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kilometres wide, in defence of the Judaeo-Christian, Greek, and Roman values. At
the same time, protected from the East by the joint efforts of the Poles, Lithuanians,
Ruthenians, Hungarians, Wallachians, Bulgarians, Serbs and Croats, the Western
Europeans - the English, Spanish, Italians, Portuguese, and Dutch - were begin-
ning their conquest of the New World and rapid enrichment through numerous
expeditions and the development of intercontinental trade. It could be said that
the process of the formation of Central Europe was, on the one hand, a response to
the thrust from the East and, on the other hand, the result of the inability to join
Western Europe, especially in the socio-economic domain (the formation of an
early capitalist economy, the dynamic development of cities and their “intercon-
nectedness through networks”), either because of the involvement in the fight
against the Tartars, Turks and Muscovy, or because of the progressive economic
underdevelopment of this part of Europe, which was not afforded the benefits of
early industrialization. Finally, the frontier between Central and Western Europe
was based on the line of two rivers: the Elbe and the Leitha [Szlics 1995].

Thus, a rather broad geopolitical zone was created between Russia and Turkey on
the one hand, and Austria and the Italian and German states on the other. Without
entering into a debate with the numerous paradigms of Central Europe, it should
be noted that there are two fundamentally different ways of understanding the
region present in contemporary scholarly and political discourse.

The first one, let us call it inclusivist, postulates the inclusion in the region of
all those ethnoses and religious communities that are situated within the broad
geo-cultural spectrum between Russia and Turkey to the East and Germany and
Italy to the West (the status of Austria remaining problematic). This approach
to Central Europe presupposes an internal religion-civilizational pluralism, for
a region thus delineated, described by Karol Wojtyla, influenced by the Russian
theologian and ecumenical activist Vladimir Solov'ev, as a “Europe of two lungs”
[Wojtyta 1994; Zenderowski 2003: 26-30; Mazurkiewicz 2004], includes national
cultures shaped in both Latin and Byzantine civilizations (but not in the Moscow
version!). Central Europe, thus defined, comprises of 19-20 countries: Albania,
Belarus, Bosnia and Herzegovina, Bulgaria, Croatia, the Czech Republic, Estonia,
Hungary, Latvia, Lithuania, Macedonia (North), Moldova, Montenegro, Poland,
Romania, Serbia, Slovakia, Slovenia, and Ukraine. The status of Kosovo, which
is not recognized by as many as seven countries in the region: Belarus, Bosnia
and Herzegovina, Moldova, Romania, Serbia, Slovakia, and Ukraine, remains
problematic. In this approach, Greece and Austria are very rarely included in the
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Central European region. The leading representative of this current of concep-
tualization of Central Europe, which includes the Balkan region and the former
western Soviet republics, is the eminent Polish historian Oskar Halecki, who
divides the region of Central Europe into two areas: Central-Eastern Europe (as
outlined above) and Central-Western Europe comprising the German-speaking
countries (Germany, Austria, Switzerland) [Halecki 1950, id. 2000]. This mode of
thinking about Central Europe is also close to Bohdan Cywinski [Cywinski 2003].

The second manner of defining Central Europe, which we can call exclusivist,
entails restricting the boundaries of Central Europe to those national cultures
from the geographical space described above that have strong links with Latin
culture, formed on the foundation of Catholicism and later also Protestantism.
This kind of understanding of Central Europe in a sense “pushes out” of the
region, into the depths of an undefined East, those ethnoses which were formed
based on the Orthodox civilization, albeit at the same time not incorporated into
the Russian or, earlier, Byzantine civilization; on the contrary, they resisted such
incorporation in numerous uprisings and revolts. Central Europe, in this sense,
encompasses ten countries: the Baltic republics (Estonia, Latvia, Lithuania), the
Czech Republic, Croatia, Hungary, Poland, Slovakia, Slovenia, or also Austria,
as well as parts of Belarus, Romania, Serbia, and Ukraine. Such an interpreta-
tion of Central Europe’s identity and borders is proposed by Krzysztof Dybciak
[Dybciak 2001; Dybciak 2004], as well as by the influential Polish historian Piotr
S. Wandycz, who, by using the term “East Central Europe”, limits its coverage to
Czechoslovakia, Hungary, and Poland, while taking into consideration the chang-
ing borders of these states over the course of history [Wandycz 2003: 11].

In the present text, I argue for the inclusivist definition of Central Europe, the
primary feature of which is the division into the Latin (Catholic-Protestant) and
Byzantine (Orthodox) parts - the two traditions that have both competed against
each other throughout history and created a space for cooperation and cultural
diffusion.

2b. Central Europe as a geopolitical chessboard.

Problems with political autonomy and Central European victimhood
After the loss of sovereignty by Serbia at the end of the 14th century, Hungary at
the beginning of the 16th century, Bohemia at the beginning of the 17th century;,
and - finally - the Polish-Lithuanian Commonwealth at the end of the 18th
century, Central Europe was progressively becoming a geopolitical chessboard for
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external powers. One can say that from the end of the fourteenth century to the
end of the eighteenth century, there a process of disempowerment of Central
Europe that had different origins and causes, which would have to be discussed
in a separate article. First Turkey, then Austria, Russia and, in the 18th century,
also Prussia, the nucleus of the later German Reich, laid claim to specific parts
of Central Europe, dividing them among themselves either by military conflict
(the Balkans) or diplomatic arrangements not involving the launching of a war
(partitions of the First Polish Commonwealth). It is worth noting at this point
that the aforementioned states represented different religious domains: Catholic,
Islamic, Eastern Orthodox, and Protestant.

The situation where the Central European nations were deprived of real political
autonomy (sovereignty), the trauma caused by the loss of their own state or living in
circumstances of permanent threat to their national existence, significantly shaped
the identity of the inhabitants of the region (see the table below). Poles, one could
say, were in a rather privileged position, as they had been without their own state
for “merely” 123 years, and if one counts the time of existence of the Principality
of Warsaw and the Kingdom of Poland, even a shorter period. Among the peoples
of Central Europe who possessed their own states in the Middle Ages, those who
were deprived of their own statehood for the longest time were the Slovenes (1169
years) and the Slovaks (1085 years, if we consider Czechoslovakia as a state in
which the Czech people possessed political sovereignty),1 the Croats (766 years),
the Ukrainians (751 years),2 the Montenegrins (626 years), the Albanians (520
years), the Bulgarians (510 years), the Serbs (419 years), the Lithuanians — 349 years
(or 123 years counting the state community with Poland), the Hungarians (326
years), the Czechs (298 years, if one considers Czechoslovakia as a state in which
the Czech nation enjoyed political sovereignty).

! The early medieval nuclei of Slovenian and Slovak statehood, present in the historiography
of both nations, are quite commonly contested due to the ephemeral nature of these state
entities and the fact that it is difficult to unambiguously identify these with the (exclusively)
Slovenian and Slovak ethnicities.

2 In this case, the problem is the ongoing dispute between Russia and Ukraine over the
heritage of the Kievan Rus’.
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Table 1. Traditions of statehood of the nations of Central Europe

Country . Loss of Independence (19*-20"
independence century)
Albania 1392 ® 1912
Belarus ®X% ---® 1991*
Bosnia and 11" century @ 1992**
Herzegowina
Bulgaria 1018 / 1398 @ 1908 ©
Croatia 1102 © 1868 M/ 1918-1941 ® / 1941-1945
© /1991
Czech Republic 1620 00 1918 M/ (occupation 1939-1945)
/1993 (1
Estonia X% 1940 @ 1918-1940, od 1991
Hungary 1541 @ 1867 1%/ 1918
Kosovo %% --- (8 2008 47
Latvia X9 1940 0 1918-1940, od 1991
Lithuania 1940 @ 1918-1940, od 1990
Macedonia (North) - 1991%*
(0-XX)
Moldova X% --- 1991*
Montenegro 1170 09 1796/1878-1918; since 2006
Poland 1795 @0 od 1918 (occupation 1939-1945)
Romania --- 1878 @V
Serbia 1389/1459 @2 1878-1918, since 2006 ?¥
Slovakia 833 @ 1918 @/ 1939-1945 @9 / 1993 @7
Slovenia 822 @8 [ 1941-1945 1991**
(occupation)
Ukraine ®*X% 1240 @ 1991*

Source: Own compilation based on publicly available data on the periodization of state

systems.

1) The Kingdom of Albania (Regnum Albaniae) was created by Charles of Anjou in the
western part of the Balkan peninsula from the Albanian territory he conquered in
1271 at the expense of the Despotate of Epirus. Starting in 1272, Charles began to use
the title of the King of Albania.

2) The Russian boyars participated in the construction and development of the Grand
Duchy of Lithuania, and its history and traditions are considered by Belarusians as
an integral part of their historical-cultural identity.
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3) Bosnia constituted an autonomous political unit in the 10th century, falling under
the control of Byzantium and subsequently Serbia and Hungary in the 11th century.
Bosnia regained its independence for a brief period at the end of the 14th century.
The years 1377-1391 mark the reign of the first Bosnian king, Tvrtko I of the House
of Kotromani¢ dynasty. In the first half of the 15th century, Bosnia split into smaller
feudal principalities that recognized the supremacy of Hungary, while in the second
half of the 15th century, the Turkish conquest of Bosnia begins and lasts until the
second half of the 19th century.

4) Bulgaria was established in 681, founded by Asparuh. A powerful state was formed with
its capital in Pliska (from 895 in Preslav) and lasted until 1018, when it was conquered
by Byzantium. Bulgaria regained sovereignty in 1185, only to lose it again in 1398, this
time to the Ottoman Turks.

5) Bulgaria was a principality from 1878 but became fully independent only in 1908.
In 1878, the Congress of Berlin established two Bulgarian states dependent on the
Ottoman Empire - the Principality of Bulgaria and Eastern Rumelia. Bulgaria
captured Rumelia as early as 1885, which was officially recognized with Bulgarian
independence in 1908.

6) TheKingdom of Croatia became an integral part of the Crown of St. Stephen (Kingdom
of Hungary).

7) Croatia enjoyed political autonomy within the borders of Hungary (1868-1918).

8) From October to December 1918, a state of Slovenes, Croats, and Serbs existed on the
rubble of Austria-Hungary, which eventually, together with Serbia and Montenegro,
became part of the Kingdom of Serbs, Croats, and Slovenes (SHS), and from 1929 - of
Yugoslavia.

9) Between 1941 and 1945, a so-called Independent State of Croatia existed, dependent
on the Third Reich. In addition to most of present-day Croatia, the new state included
Bosnia and Herzegovina and Srem. The easternmost part of the state was Zemun, one
of the districts of Belgrade.

10) In 1515, the Jagiellonians concluded the Vienna treaty with the Habsburgs, concerning
the succession of the Bohemian throne to the Austrian rulers in the event of the
extinction of the Bohemian line of the Jagiellonians. In 1516, the son of the deceased
Vladislav II, Louis the Jagiellonian, succeeded to the throne but died in battle,
childless, in 1526. Henceforth, the Catholic Habsburgs sat on the Czech throne without
interruption, although formally they did not possess the right to inherit the throne, as
each candidate for king had to be first approved by the assembly of the Czech states.
This situation changed after the Czechs lost the battle of White Mountain (1620)
between Czech Protestant forces and the coalition troops of the Catholic Habsburgs.

11) Between 1918 and 1939, Czechia (Bohemia, Moravia, part of Silesia) was part of the
Czechoslovak Republic, in which the Czechoslovak people were the state nation. In
the opinion of most Czechs, Czechoslovakia constituted the Czech national state. In
1969, Czechoslovakia was transformed into a federation, as a result of which the Czech
Socialist Republic was created from the lands of Bohemia, Moravia and Czech Silesia.

12) Because of the division of Czechoslovakia, on 1.1.1993, the Czech Republic was created
as a new entity in international law.

13) Incorporation into the USSR under the status of a union republic.
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14) Hungary’s might collapsed after 1526 as a result of the defeat in the battle against
the Ottoman Empire at Mohdcs. After a civil war between Ferdinand Habsburg,
the pretender to the throne, and John Zapolya, the King of Hungary elected by the
Hungarian nobility, the entire area of present-day Hungary was captured by Turkey.
Part of the territory of the previous kingdom was granted to the Habsburg dynasty
as an ancestral domain in consequence of the Vienna Agreement (1515) between the
Jagiellonians and the Habsburgs. The Duchy of Transylvania was formed from part
of it, whose first ruler was John Sigismund Zapolya, grandson of the Polish King
Sigismund the Old (Zygmunt Stary); while the central part with Buda was ruled
directly (as a Turkish province) by Sultan Suleiman the Magnificent. These provisions
were included in the 1541 peace treaty between the Ottoman Empire and the Habsburg
Empire.

15) Hungary was a nation-state (within the Austro-Hungarian Empire) from 1867.

16) Kosovo remained formally under Serbian rule until 1455; subsequently, the Turks
took control of this territory. As a result of the May 1913 Treaty of London, Kosovo,
and southern Metohija became part of Serbia, and northern Metohija became part of
Montenegro.

17) Despite the declaration of independence on 17 February 2008, some countries consider
that, from a legal standpoint, Kosovo is still part of Serbia.

18) In the 6th century, Slavs - the Dukljans - settled in Montenegro, creating an
independent country, first called Duklja, then the Kingdom of Zeta, and then the
Principality of Zeta dependent on Byzantium; from 1170, the lands of Montenegro
were incorporated into the Serbian state.

19) Montenegro, politically dependent on Turkey since the end of the 15th century, in 1796
gained de facto independence, confirmed at the Congress of Berlin almost a century
later (1878). After the First World War, Montenegro became part of the Kingdom of
Serbs, Croats, and Slovenes (SHS). During the Second World War, an attempt was
made on Montenegrin territory in 1941 to create an Independent Montenegrin State
modelled on Croatia, but its creation and functioning was quite successfully paralysed
by partisans and the Chetniks. After World War II, Montenegro became one of the
union republics of communist Yugoslavia. In consequence of the secession of Croatia,
Slovenia, Macedonia (1991) and Bosnia and Herzegovina (1992) from Yugoslavia,
Serbia, and Montenegro formed a new federation, which initially also operated
under the name Yugoslavia and since 2003 as Serbia and Montenegro. Over time,
the federation became increasingly weak, and Montenegro began to pursue a wholly
independent policy. In 2006, Montenegro became a fully independent state.

20) Following the loss of the Commonwealth of Poland’s independence as a result of the
partitions, and the subsequent collapse of the Principality of Warsaw (1807-1815),
politically and militarily dependent on France, pursuant to the provisions of the
Congress of Vienna, the Kingdom of Poland was established, bound by a union with the
Russian Empire. Its autonomy was gradually reduced and, in the wake of the January
Uprising (1863-1864), abolished. Formally, however, the Kingdom of Poland existed
until 1918 - until 1916 as part of the Russian Empire, and subsequently, between 1916
and 1918, as a protectorate of Germany and the Austro-Hungarian Empire (despite a
certain degree of autonomy, the Kingdom was an occupied land).
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21) The Wallachian and Moldavian Hospodaries had been fief lands of Hungary,
Poland and eventually Turkey since the Middle Ages, although prominent voivodes,
or hospodars (such as Stefan the Great or Vlad the Impaler) remained de facto
independent rulers. What is notable is that the Hospodaries, despite being dependent
states, continuously constituted a limited form of Romanian statehood. In 1856, the
Treaty of Paris, while preserving Turkey’s formal authority, placed the Hospodaries
under the protectorate of the great powers. In 1859, the Hospodaries were united by
a personal union as the United Principalities of Moldavia and Wallachia, and in 1861
- by a genuine union as the United Principalities of Romania Thus, Romania evolved
from a union of two states into a unitary state. It gained formal independence in 1878
and became a kingdom in 1881.

22) In 1389, at the Battle of Kosovo Polje, the Turks defeated the Serbian-Bosnian coalition.
Serbia fell under Turkish authority and part of the population moved to Hungary.
The defeat of the Turks at the Battle of Ankara in 1401 briefly allowed Serbia’s
reconstruction, but it fell again during the successive Ottoman campaigns between
1454 and 1459.

23) From 1815, a Turkish-dependent Principality of Serbia existed, which gained formal
independence in 1878, while from 1881 Serbia was already a kingdom. Separate Serbian
statehood ceased to exist with the creation of the Kingdom of Serbs, Croats, and
Slovenes (SHS, 1918) and, from 1929, Yugoslavia, a de facto emanation of Greater
Serbia. In communist Yugoslavia, Serbia had the status of a union republic. Following
the secession of Croatia, Slovenia, Macedonia (1991) and Bosnia and Herzegovina
(1992), Serbia and Montenegro formed a new federation, which initially also
functioned under the name Yugoslavia, and since 2003 - as Serbia and Montenegro.
Over time, the federation grew increasingly weak and Montenegro started to pursue
a fully independent policy. Since 2006, following the secession of Montenegro, the
Republic of Serbia has been in existence. In addition, a constituent part of Bosnia
and Herzegovina is the Republika Srpska (which proclaimed independence in 1992,
and subsequently became the union republic of Bosnia and Herzegovina in 1995, by
virtue of the provisions of the Dayton Agreement) that pursues, often in defiance of
the central government in Sarajevo, a relatively independent policy.

24) In the 8th century, the Principality of Nitra was established in the territory of present-
day Slovakia. In 833, the principality was conquered by Mojmir I and, from then
onwards, until 906, this area, together with Bohemia and Moravia, formed the Great
Moravian state.

25) Between 1918 and 1939, Slovakia, as the former Upper Hungary (Felvidék), was part
of the Czechoslovak Republic, with Czechoslovaks designated as the state nation. In
1969, Czechoslovakia was converted into a federation, resulting in the creation of the
Slovak Socialist Republic as part of the Czechoslovak federation.

26) Between 1918 and 1939, Slovakia was part of the Czechoslovak Republic, in which
Czechoslovaks were the state nation. Between 1939 and 1945, Slovakia was formally
a sovereign state (the Slovak Republic); however, it was politically and militarily
dependent on the Third Reich. In 1969, Czechoslovakia was transformed into a
federation, resulting in the creation, from the Slovak lands, of the Slovak Socialist
Republic.
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27) Following the division of Czechoslovakia, as of 1.01.1993, the Slovak Republic was
established as a new entity under international law.

28) The Slav ancestors of today’s Slovenes arrived in the lands of what is now Slovenia in
the 6th century. In the 7th century, the Slavic Principality of Karantania was formed on
today’s Austrian territory. In the middle of the 8th century, the Karantanians adopted
Christianity, and in 822, Karantania lost its independence (it was incorporated into
the Frankish Empire).

29) In Ukrainian historiography, the medieval feudal state in Eastern Europe, ruled
by the Rurikovich dynasty of Varangian origin - the Kyivan Rus - is considered a
manifestation of Ukrainian statehood. Russian historiography, on the other hand,
seeks to prove that Kyivan Rus represents the beginning of Russian statehood.
Therefore, it is emphasized that the origins of this state should be sought in Great
Novgorod.

@-X%) _ nations that gained their statehood only in the 20th century.

*  Mention should be made of the existence of ephemeral states under the names: the
Moldavian Democratic Republic (1917-1918) (which, however, existed more as a
transitional form before the unification of Bessarabia with Romania), the Ukrainian
People’s Republic (1917-1920), the West Ukrainian People’s Republic (1918-1919), the
Kuban People’s Republic (1918-1919) (Ukrainians also refer to the tradition of Kyivan
Rus IX-1240, but a direct link between Kyivan Rus and present day Ukraine is rather
difficult to prove) and the Belarusian People’s Republic (1918-1919). The status, as
subjects, of the Belarusian and Ukrainian Soviet Socialist Republics, which, although
they had separate membership within the framework of the UN, were dependent on
the Kremlin to the same extent as the other Soviet republics, is problematic.

** In 1991, some Yugoslav republics proclaimed independence: Slovenia (25 June), Croatia
(25 June) and Macedonia (17 September). On 1 March 1992, following a referendum,
Bosnia and Herzegovina declared independence as the Republic of Bosnia and
Herzegovina.

In the case of Central European nations, the long periods (sometimes spanning
several centuries) of not possessing their own statehood raises the question of how
the individual nations of Central Europe managed to survive. There are, it would
appear, two answers to this question.

Firstly, unlike Western Europe, especially France as an important point of refer-
ence, the empires ruling over respective swathes of Central Europe (Ottoman,
Russian, Austrian) did not pursue any consistent assimilation policy, remaining
satisfied with the relative obedience of their subjects, who were left quite broad
autonomy in the spheres of culture, religion, and language. The empires did not
strive to create, based on the conquered ethnoses, modern nations based on a
single language, a unified culture and, finally, a whole set of political symbols
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requiring the renunciation of one’s own cultural identity and the memory of lost
independence.

Secondly, religious communities, especially the Catholic Church and the Orthodox
Church, played a particular role in the preservation of the memory of the lost state
and in the cultivation of national culture and a sense of distinctiveness vis-a-vis
other ethnoses. Both became a depository of sorts for the national spirit, not only
by sacralizing, in their own way, individual national communities, but by fulfill-
ing “down-to-earth” social, economic and, finally, also political functions that
normally constitute the domain of the state.

In numerous cases, a feeling of trauma, “celebrated” in a certain manner, is associ-
ated with the loss of statehood. Across the region, this takes the form of widespread
victimhood. Croatian writer Dubravka Ugresi¢ writes that:

“What made the people of the East (in their own mind) better was the experience
of humiliation. Only on humiliation could they put their copyright, it was their
internal legitimacy, a unique product of Made in Eastern Europe... The unhappi-
ness resulting from humiliation is an enormous space for manipulation, so Eastern
people made their unhappiness an institution” [Ugresi¢ 2006: 376-377].

The quoted author uses the term the “East” in the sense of the Cold War
paradigm, in which there was no room for any “middle ground”, as the “Iron
Curtain” prevented the existence of any zone “in between”. Victimhood, writes the
American psychologist Peter Wolson, is about a particular kind of compensation
for lost self-respect, resulting from some spectacular national calamity [Wolson
1999]. In Central Europe, “fantasies of salvation” are being created, as Vladimir
Tismaneanu has termed them [Tismaneanu 2000]. The prerequisite for salvation
is, inter alia, the demonstration of one’s moral superiority, which, in contrast to
the aggressor, the victim possesses by definition. It is therefore important not only
to demonstrate one’s own suffering in the most heart-wrenching way possible,
but also, and perhaps above all, the wickedness of the aggressors and their moral
deprivation. The greater the gap between the victim’s innocence and the aggres-
sor’s barbarity, the greater the chance of victory in the subconsciously imagined
“race”. Daniel B. MacDonald puts forward a very interesting thesis that since the
Holocaust, the icon of the Golden Age has lost its pre-eminent position in the
construction of national identities [MacDonald 2006: 99]. It has been replaced
by the icon of the national hecatomb, something Dubravka Ugresi¢ aptly, albeit
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perhaps too bluntly, describes as the “pornography of misfortune” [Ugresi¢ 2006:
269]. Central Europe appears to be a special place on the Old Continent where
grievances and bitterness, claims and resentments culminate. We are dealing here
with many still unresolved ethnic issues, long-standing disputes: over land, over
property, over cultural assets, over compensation, and finally: the most difficult
ones — over memory, over honour, and over prestige. From the perspective of the
discourses held in the individual states of the region, Central Europe may appear
to an external observer solely as a civilization of victims and persecuted nations.
This can be seen, for example, in the texts of national anthems, which emphasize
the difficult and sorrowful fate, as well as the spectre of death of an entire nation:
“Poland has not yet perished, so long as we still live” (Poland); “Ukraine has not
yet perished” (Ukraine); “Long torn by ill fate, bring upon [Hungarians] a time of
relief, they who have suffered for all sins of the past and of the future” (Hungary);
“God of Justice; Thou who saved us when in the deepest bondage cast, hear Thy
Serbian children’s voices, be our help (...) On our sepulchre of ages breaks the
resurrection morn, from the slough of direst slavery Serbia anew is born” (Serbia);
“There is lightning over the Tatras, thunderclaps wildly beat. Let us stop them,
brothers, for all that, they will disappear, the Slovaks will revive” (Slovakia); “Wake
up, Romanian, from your sleep of death into which you have been sunk by barbaric
tyrants (...) Priests, lead with your crucifixes, for our army is Christian, the motto
is Liberty and its goal is holy, better to die in battle, in full glory, than to once
again be slaves upon our ancient ground” (Romania). Most nations also nurture
the idea of a “greater homeland” extended to include the parts of their neighbours’
territories that they “lost” or that were “seized”.

3a. Antemurale christianitatis as a constitutive element of Central Europe’s
identity
Another important element constituting the identity of Central European
nations, alongside the experience of the trauma of losing one’s own state, the
experience of the prospect of death of a nation as a result of some traumatic
event, and a permanent sense of threat to its existence, is the widespread aware-
ness of remaining on the fringes and borderlines of European and Christian
civilization. This experience of being antemurale christianitatis, moreover,
meant far more than the defence of the interests of one’s own nation. The motif
of the “Christian bulwark” [Cywinski 1994: 65] in the culture and identity of
individual Central European nations appears in two variants: (a) a literal one —
illustrating the struggle between the Christian world and Islam over the course
of several centuries (from the 14th century onwards), and (b) a modified one
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- illustrating the strife between the two Christian denominations dominant in
Europe: Catholicism and Orthodoxy. The idea of antemurale christianitatis is
particularly pronounced in the national identity of Catholic Poles, Lithuanians,
Hungarians, Croats, but also Orthodox Romanians, Cossacks (ex post identified
with Ukrainians), or Serbs. The idea of antemurale christianitatis manifests
itself in a much weaker manner in the national identities of Bulgarians and
Slovaks [Krakovska 2005: 40; Vambery 1944: 82; Erdési 2006: 141-158; Ceh,
Harder 2005: 409-417; Rapacka 1995: 18; Dabrowska-Partyka 1998: 74; Boia
2003: 198-200; Zenderowski 2007: 501; 555-558]. Given the as yet unfinished
process of nation-building, it is difficult to explicitly define the position of the
Macedonians. However, there is much to suggest that the motif of the Christian
bulwark could become an important element of national identity. Suffice it to
juxtapose the high percentage of those declaring attachment to religion with
the smouldering Macedonian-Albanian conflict, oft interpreted in terms of an
Orthodox-Muslim conflict. Among Albanians, the germ of such thinking about
the role of their nation in European history may be the legend of Skanderbeg
(Gjergj Kastrioti), first designated as Athleta Christi by Pope Paul II in 1457.
Having returned to the Christian faith in 1443 (and having gained, in 1444, the
support of local Albanian leaders who, like him, had re-embraced Christianity
as their religion), Skanderbeg fought for twenty-four years against the Muslim
Turks, defending, according to the well-known Albanian poet Naim Frashéri,
the whole of Europe [Ramet 1998: 209; Berend 2003: 71; Szczepanski 2007: 76-80;
Lubonja 2005: 71]. The myth of the antemurale failed to find fertile ground in
principle only in the case of the Slovenes and Czechs, who are rightly regarded
as the Slavic nations most imbued with Western culture. Instead of the myth of
the “bulwark of Christianity”, the myth of the “vanguard of European culture”
against “Balkanism”, “Orientalism” and “Byzantinism” has been present in
Slovenia. However, it is not as pronounced as in the case of Croatia [Velikonja
2003:247]. For obvious reasons, it is almost absent among Latvians and Estonians
(at least in the sense of defending Christian civilization against Islam).

In the case of the Polish antemurale christianitatis, it was initially about defending
Europe and Christianity against the Tartars and Ottoman Turks (the Battle of
Legnica in 1241, the Victory of Vienna in 1683), while, in the 20th century, it was
against the godless Bolsheviks (the Battle of Warsaw in 1920 as one of the chords of
this tradition) and the home-grown communists. It should be remembered that in
Polish tradition, the motif of the “bulwark” also appears in another, “small” variant
— the “bulwark of the Latin and Catholic world”. After all, in the struggle against
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the Protestant Swedes and Prussians (unhappily identified with the Germans in
general), and finally against the Orthodox Muscovytes, the Poles see themselves,
and thus present themselves to Catholic Europe, as the invincible defenders of
Catholicism. Already in post-communist, free Poland, one can sometimes hear
calls for the defence of Christian civilization against the secular and anti-Christian
West. This implies a fundamental geo-political and geo-cultural reorientation of
the “bulwark” [Dabrowski 2003: 397-416; Zarycki 2004: 610-614; Davies 2001:
163-198]. For centuries, the Christian religion was understood in Poland, first
and foremost, as the most obvious sign of membership in the family of European
nations, in the West [Terlecki 1947: 46-47].

In Central Europe, Christian faith, however superficial or demonstrative, had long
been regarded as the surest legitimation of belonging to Europe. The respective
nations recognized their being European not through political or economic insti-
tutions, but through culture, and notably through religion [Gacesa 2006: 403]. And
through a ceaseless willingness to sacrifice themselves for the sake of European
civilization. At the same time, it should be noted that this perception of their role
in the history of Europe was (and still is) accompanied by a sense of ingratitude
on the part of the West, which was enriching itself through the expansion of
its colonies, while the East was defending European borders with great sacrifice
[more: Zenderowski 2011: 100-111]. Bohdan Cywinski observes that “this experi-
ence brought into the European consciousness a theme unknown in the West since
the Spanish Reconquista: the real familiarity with the threat posed to Europe - by
non-Europe”, adding, however, that ultimately “the issue of the bulwark” turned
out to be “an element of Europe’s disintegration: the nations carrying out their
rescue mission felt let down and betrayed when the West treated the non-Europe
that was oppressing them as a political partner contributing to the continental
balance of power” [Cywinski 1985: 11-12].

3b. Religion as the “golden thread” of European identity

One can speak of at least four important reasons for the significant influence
of religion upon the formation of the respective national identities in Central
Europe. These are namely: (a) the substitutive role of the Churches with regard to
the statehood, non-existent for a long period, (b) the competition of the Churches
with the communist authorities for the “reign over the souls” (and/or their compe-
tition with parts of the political elite to fill the “ideological vacuum” after the fall
of communism), (¢) the role of the Churches in the life of national minorities
(sustaining identity) and (d) the fact that, in principle, religion plays a greater
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role in denominational borderlands, which is Central Europe as a whole [more:
Zenderowski 2011: 61-111].

(a) The substitutive role of the Churches with regard to the non-existent state-
hood. The individual nations of Central Europe had long been deprived of their
respective states. In this situation, the lack of national state (political) institu-
tions often resulted in the integration of the ethnos around a single Church (less
frequently two Churches) as an institution that organized social life to a degree
that went beyond the standard priestly service. As a result, the Churches, not infre-
quently nolens volens, were becoming institutions of, simultaneously, religious
and national life, which, especially in the case of the universalist Catholic Church,
gave rise to important identity dilemmas (between religious universalism and
national particularism). This resulted, inter alia, in various attempts to legitimize
and justify nationalism, e.g., through the ideology of “Christian nationalism”
[Golembski 2001: 72-73; Grott 2006: 79-83]. Grzegorz Babinski draws attention to
the fact that, in Central Europe, religious territorial structures proved to be gener-
ally more durable than political structures. The author notes, for example, that:

“the political history of the Hungarians or the Czechs is replete with periods of
the breakdown of statehood, while the reference to the lands of the Crown of
Saint Stephen or the Crown of Saint Wenceslas was enduring throughout history
and had a significant impact on the formation of Hungarian and Czech national
consciousness” [Babinski 2003: 13; Vrnt 2003: 1,4].

It is no coincidence that the ideologues of Greater Bulgaria and Greater Serbia
draw maps in which the borders of their “greater homelands” largely coincide
with those of the medieval Bulgarian and Serbian ecclesiastical administrations
in the Balkans. In general, the issue of ecclesiastical territorial organization, in
practically every corner of Central Europe, was primarily a political one, and
the aspirations to establish a specific ecclesiastical administrative order were one
of the most important objectives of the national-emancipation movements. An
excellent example of this can be seen in the contemporary Balkan countries of
Macedonia and Montenegro, countries in which the establishment or attempts to
establish an autocephalous Orthodox Church are treated as a condition sine qua
non of political independence. Numerous controversies among autocephalous
Orthodox Churches were stirred up by the demand to recognize the Autocephaly
of the Orthodox Church of Ukraine. At the end of 2018, the Synod of Bishops of
the Ecumenical Patriarchate of Constantinople affirmed the canonicity of the
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Ukrainian Orthodoxy, denied Moscow’s supremacy over Kyiv, and conclusively
confirmed that the Ukrainian Orthodox Church would soon gain Autocephaly
(full autonomy) [Olszanski 2018]. The official act of recognition (tomos) was
issued in January 2019 by the Patriarch of Constantinople. This recognition was
subsequently adhered to by the Patriarchate of Alexandria, the Cypriot Orthodox
Church, and the Greek Orthodox Church [Katuzny 2020].

(b) Competition of the church with the communist state for the “reign over
the souls”. In the second half of the twentieth century, communist oppression
and the increasingly widely felt national enslavement through communism and
the hegemony of the Soviet Union proved to be a significant political, cultural,
and moral problem. In some countries, and notably in Poland, the church was at
that time virtually the only space within which it was possible to manifest freely
national identity and the will to regain lost sovereignty. Hence, all the commu-
nist regimes, without exception, sought to expunge the Churches from public life
and even, as in the case of Albania, to annihilate them utterly and outlaw them
unconditionally. In this context, it should be mentioned that the communists’
hostility towards the Church had a twofold justification. Firstly, it was a doctrinal,
ideological hostility, towards religion understood, in Marxist terms, as “opium
for the masses”. Secondly, the hostility towards religion and the Church had its
pragmatic dimension - for the Church was seen in terms of a quasi-political
power competitive in respect of the official, state centre of authority. The Church’s
existence effectively prevented the monopolization and centralization of power
by the communists.

Whereas in the case of the Catholic and Protestant Churches, we were dealing with a
more or less open confrontation with communist ideology (it is probably no coinci-
dence that the most significant centres of anti-communist resistance appeared
in countries with a Catholic or Protestant tradition: in Poland, Czechoslovakia,
Hungary, and in Romania - among Hungarian and German Protestants and
Catholics of both rites) [Flora, Szilagyi, Roudometof 2005: 41; Elliott 2009; Pope
2009; Karpat 1992: 7-12; Czyzewski 2008: 183-192]), the Orthodox Churches
adopted the tactic of “waiting out” or cooperating with the communist authorities.
Lucian N. Leustean notes that what distinguishes Orthodoxy from Catholicism
and Protestantism in terms of the nation-religion (church)-state relation is the
concept of “symphony” (symphonia), which dates back to the Byzantine period.
It is based on the conviction that religious and secular authority are equal and,
moreover, have many common goals and tasks to fulfil (including the preservation
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of the unity of the nation). The church is a structure parallel to the state, but there
is no clear separation between the two [Leustean 2007: 717].

(c) The importance of churches for the identities of national minorities.
Individual churches in Central Europe have played and continue to play a momen-
tous role in consolidating and sustaining the ethnic identity of national minorities.

“For numerous ethnic or national minorities, religion often forms the foundation
of national identification, distinguishes these groups from other groups, separates
them from ‘strangers’ and integrates them with ‘their own’.

Frequently, religious and national or ethnic identification are based on a set of the
same values” — writes Halina Rusek [Rusek 2002: 24]. A key role in the process of
forming and sustaining a national identity falls in the present case to parishes as
territorial units. Elzbieta Palka states that:

“la]n ethnic parish is characterized, inter alia, by the awareness of its members’
common ethnic origin and language, and by the fact that it satisfies all the same
religious and non-religious needs that a ‘normal’ territorial parish attends to, in
addition to meeting a broad range of needs resulting from this ethnic awareness
and from the fact that its members live in an ethnically dissimilar environment”
[Patka 2007: 34].

Parishes very often became not only centres of religious life, but also centres of
national life, of national culture. They are the places where:

“activities and initiatives may spring up that not only motivate parish members to
intensify their own religiousness and practices, but also integrate the community,
offer an asylum of sorts, and facilitate adaptation in the environment, something
that members of minority communities at times find difficult to cope with.
A parish operating in a minority community frequently constitutes a centre
of conviviality, provides an opportunity to speak the native language, gathers
members around specific ceremonies and traditions, and is often an organizer
of participation in culture, of leisure activities and entertainment”, notes Halina
Rusek [Rusek 2002: 26].

(d) Religion in denominational borderlands. Religion plays a greater role in a
denominational borderland, which is, it should be clearly noted, Central Europe
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in its entirety. We are referring to two types of borderlands: Catholic-Orthodox
(to a much smaller extent Catholic-Protestant and Protestant-Orthodox) and
Christian-Islamic (mainly Orthodox-Islamic) [Huntington 2005: 54-60; 454-463].
This topic has already been discussed in principle in the previous section. It is
only worth adding that professing a particular religion in a borderland, in a situa-
tion of permanent threat (be it real or imaginary) from members of other faiths,
tends to constitute more than mere honouring of a certain tradition or prayerful
contemplation. In the borderlands, religion signifies not only a belief in God, but
also a belief in the integrity of one’s own ethnic community, and often even more,
a community of civilization. Furthermore, it should be remembered, religion
allowed its adherents to “swallow” many a political defeat, serving a significant
consoling function. It enabled the preservation of “psychological equilibrium” in
the face of the numerous national calamities regularly experienced by the nations
of the borderlands. Closely linked to national identity, writes Ina Merdjanova,
religion constituted an emotional “catalyst” of sorts [Merdjanova 2000: 234]. By
any measure, in Central Europe, religion is (was) neither a private matter (it is,
after all, about the nation and its existence) nor, still less, one of indifference. It
should also be remembered that professing the Christian religion in the religious
borderland, on the fringes of the Christian world, entailed a far greater “cost”
compared to the West of the continent. Often, the cost of life or the loss of all
property. Bohdan Cywinski, writing about a particular kind of religiousness of
borderland people, states that life on the frontier of the Christian world teaches:

“alife wisdom typical of every borderland, proclaiming that material and civiliza-
tion accomplishments never last, that what we build will one day burn down,
but - that it is necessary to keep on building. They teach that at the time of trials,
the institutions vanish, and from amongst people — some perish, others disperse,
yet others betray, while the rest remain in poverty and humiliation, but endure
and can preserve what is most important” [Cywinski 1994: 67].

4. Central Europe versus Western Europe: an axiological perspective

It is worthwhile to conclude with a reference to selected results of empirical social
research, to show those dimensions of the identity of Central European nations
that clearly distinguish them from the majority of nations in Western Europe,
notably its Northern part. Particular attention should be paid to: (a) the attitude
towards history and collective memory; (b) culture as a relevant component of
European identity; (c) the already mentioned religion, manifested in the intensity
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of spiritual experiences and religion as an integral part of a given national identity;
(d) the attitude towards the issue of the legality of abortion.

(a) History, or more specifically collective memory, seems to be of crucial impor-
tance for understanding the specific respective national and regional identities
in Central Europe. In the 2007 Eurobarometer research, carried out within the
framework of the project entitled European Cultural Values [European Cultural
Values, Special Eurobarometer 278], respondents from EU countries were asked
to identify up to three key values (from among nine?), that need to be “preserved
and reinforced” in society. “Respect for history and its lessons” ranked sixth on
the EU-wide scale.* This value was indicated by 17% of EU citizens. However, it
is important to note a major difference in the perception of the historical factor
among citizens of the so-called “old” and “new” EU. In the so-called old EU
(excluding Greece, which in civilization terms is part of Central Europe), the
conviction that history and collective memory should be nurtured is shared by
13% of the population, while in Central Europe it is nearly twice as high, at 23%.
Among Western societies, the United Kingdom leads in this respect (26%), while
in the central part of the European continent, Estonia (29%), Poland and the Czech
Republic (27% each), and Latvia (26%) stand out. At the other end of the scale,
there are respectively: Finland (7%) and Spain (9%), and Slovakia (15%), Slovenia
and Romania (16% each).

> Respect for nature and the environment; social equality and solidarity; entrepreneurship;
cultural diversity; peace; progress and innovation; freedom of opinion; tolerance and
openness to others; respect for history and its lessons.

Peace - 61%, Respect for nature and the environment — 50%, Social equality and solidarity,
Freedom of opinion, Tolerance and openness to others — 37% each, Respect for history and its
lessons — 17%, Progress and innovation — 14%, Cultural diversity — 12%, Entrepreneurship
- 10%.

4
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Table 2. Percentage of inhabitants of the countries of the European Union who
declare “respect for history and its lessons”

EU 27 17%
Czech Republic 27% Belgium 12%
Estonia 29% Denmark 12%
Hungary 23% France 14%
Latvia 26% Germany 14%
Lithuania 25% Ireland 13%
Poland 27% Italy 16%
Romania 16% Luxemburg 14%
Slovakia 15% Netherlands 14%
Slovenia 16% Spain 9%
Austria 10%
Average 23% Portugal 12%
Finland 7%
Sweden 12%
United Kingdom | 26%
Average 13%

Source: Special Eurobarometer 278 (2007), Annex.

(b) Culture. The statement that “Europe is clearly the continent of culture” (not
merely a geographic concept) was an element of the 2007 EU-wide survey carried
out as part of the previously mentioned project on European Cultural Values. At
the time, this belief was shared by 67% of the European Union population. In the
so-called “old” European Union countries, the figure was 64%; in the so-called
“new” EU countries, it was as high as 85%! The opposite view was held by respec-
tively: 27% and 7% of the inhabitants of each of the two informal parts of the
Union. In the former group, the inhabitants of the Netherlands (39%), Denmark
(41%) and Sweden (46%) attach the least importance to culture as a constitutive
element of Europe, while the greatest importance is attached to culture in Finland
(84%) and Italy (82%). In the case of Central Europe, the two groupings include
respectively Romania (74%) and Lithuania (80%) for the lowest scores, and Slovakia
(92%), the Czech Republic (89%), Poland and Slovenia (88% each) for the highest
percentages. It is worth noting at this point that, while the belief that culture is
crucial to Europe’s identity is shared by Central Europeans at a similarly high level
(the difference between the extremes in this case stands at 18 percentage points), a
significant divergence of opinion can be observed in the case of Western European
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nations (the difference between the extremes in this case is 45 percentage points)
[European Cultural Values, Special Eurobarometer 278].

Table 3. Percentage of inhabitants of European Union countries answering ‘yes’
or ‘no’ to the statement: “Europe is clearly the continent of culture”

YES | NO YES | NO

EU 27 67% 24% EU 27 67% 24%

Czech Republic 89% | 8% Belgium 68% | 29%

Estonia 85% | 7% Denmark 41% | 52%

Hungary 83% 13% France 63% | 28%

Latvia 87% | 8% Germany 52% | 44%

Lithuania 80% | 6% Ireland 66% | 10%

Poland 88% | 5% Italy 82% | 12%

Romania 74% | 8% Luxembourg 70% | 22%

Slovakia 92% | 5% Netherlands 39% | 56%

Slovenia 88% | 7% Spain 70% | 14%

Average 85% | 7% Austria 73% | 17%
Portugal 82% | 8%

Finland 84% | 13%

Sweden 46% | 43%

United Kingdom | 54% | 33%

Average 64% | 27%

Source: Special Eurobarometer 278 (2007), Annex.

(c) Religion is by far the most distinctive value that differentiates Central Europe
(as a whole) from Western Europe, although it cannot be overlooked that some
of the Central European peoples, in terms of their attitude towards religion, fit
more closely with Western Europe. Research conducted by the Pew Research
Center between 2015 and 2017, on a sample of 56,000 adults (18 and over) in 34
European countries, shows that almost one-third of Central Europeans (29.1%)
and fewer than one-fifth of Western Europeans (16.4%) consider themselves to be
deeply religious. For the Central European region, four countries with a markedly
dominant position of Orthodoxy and two countries with an equally markedly
dominant position of Catholicism ranked above the average. In the case of Western
Europe, these included four countries with a dominant position of Catholicism
and one with a clear predominance of Protestantism.
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Table 4. Percentage of persons in Central and Western European countries who
consider themselves to be deeply religious

Central Europe

Romania 55%
Moldova 47%
Bosnia and Herzegovina | 46%
Croatia 44%
Poland 40%
Serbia (without Kosovo) 32%
Ukraine 31%
Slovakia 29%
Belarus 27%
Lithuania 21%
Bulgaria 18%
Hungary 17%
Latvia 15%
Czech Republic 8%
Estonia 7%
Slovenia n.a.
Average 29.1%
Western Europe

Portugal 37%
Italy 27%
Ireland 24%
Spain 21%
Netherlands 18%
Norway 17%
Austria 14%
Finland 13%
Germany 12%
Switzerland 12%
France 12%
United Kingdom 11%
Sweden 10%
Belgium 10%
Denmark 8%
Average 16.4%

https://www.pewresearch.org/fact-tank/2018/12/05/how-do-european-countries-differ-
in-religious-commitment (last access: 18.04.2022)
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As part of the same survey, respondents were also asked about the importance of
religion for a given national identity. Half of the inhabitants of Central Europe
(49.3%) believed that religion rather or strongly influences the shape of a given
national identity. In the case of Western Europe, this was one third of the respon-
dents (34%). In Central Europe, five Orthodox and three Catholic countries ranked
above the regional average. In Western Europe, on the other hand, five Catholic
countries ranked above their respective regional average.

Table 5. Importance of religion for national identity, 2015-2017 (% of “rather
yes” and “definitely yes” responses)

Central Europe

Serbia (without Kosovo) 78%
Romania 74%
Bulgaria 66%
Poland 64%
Moldova 63%
Bosnia and Herzegovina | 59%
Croatia 58%
Lithuania 56%
Ukraine 51%
Belarus 45%
Hungary 43%
Slovakia 35%
Czech Republic 21%
Estonia 15%
Latvia 11%
Slovenia n.a.
Average 49.3%
Western Europe

Portugal 62%
Italy 53%
Ireland 48%
Switzerlands 42%
Austria 39%
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Western Europe

Spain 38%
Germany 34%
United Kingdom 34%
Finland 32%
France 32%
Netherlands 22%
Norway 21%
Belgium 19%
Denmark 19%
Sweden 15%
Average 34.0%

https://www.pewresearch.org/religion/2018/10/29/eastern-and-western-europeans-differ-
on-importance-of-religion-views-of-minorities-and-key-social-issues/ (last access:
18.04.2022)

To further supplement the picture of the “religious landscape” of Central Europe, it
is worth examining what proportion of the overall population of each country were
believers of the four dominant religions (Catholicism, Orthodoxy, Protestantism,
and Islam) at the beginning of the 1990s and in the early 20th century. Catholics
constitute over half of the population in five countries, Orthodox Christians in
eight, Muslims in three, while Protestants are not in the majority in any of the
Central European countries. The process of secularization of Central European
societies is also evident.

Table 6. The percentage of Catholics, Orthodox, Protestants and Muslims in
individual Central European countries

Country Catholicism* | Orthodoxy** | Protestantism*™* | Islam

year year year year
Albania 10,0 10,03 | 20,0 6,75 . 0,14 70,0
Belarus . 6.7 . . . . 0.5
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Slovakia

Slovenia

Ukraine

* Roman Catholic Church and Greek Catholic Church.

** Including the Old Believers.

*** Protestantism and neo-Protestant denominations.

Source: Own compilation based on census results from the respective countries.

(d) The last relevant variable, of the four cited in this section of the analyses,
that significantly differentiates Central European and Western European societ-
ies (with some notable exceptions) is the attitude towards legal abortion. As
many as 37.7% of Central Europeans in the Pew Research Center study discussed
earlier believe that abortion should be “mostly or entirely illegal”. In the case of
Western Europe, this view is shared by only 19% of the region’s population, half as
many as in Central Europe. For Central Europe, four Orthodox and two Catholic
countries ranked above the average, while in the case of Western Europe, it was
four countries with a dominant position of Catholicism and none with dominant
Protestantism.

Table 7. Abortion should be prohibited in all or almost all cases (percentage of
positive answers in the respective countries)

Central Europe

Moldova 79%
Ukraine 55%
Belarus 54%
Poland 52%
Bosnia and Herzegovina | 47%
Lithuania 41%
Romania 40%
Croatia 37%
Latvia 37%
Serbia (without Kosovo) 31%
Hungary 25%
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Central Europe
Slovakia 23%
Bulgaria 15%
Estonia 15%
Czech Republic 14%
Slovenia n. a.
Average 37.7%
Western Europe
Portugal 34%
Italy 32%
Ireland 30%
Switzerland 26%
Austria 25%
Germany 22%
Spain 19%
United Kingdom 18%
Norway 17%
France 17%
Netherlands 14%
Belgium 13%
Finland 9%
Denmark 6%
Sweden 3%
Average 19.0%

https://www.pewresearch.org/religion/2018/10/29/eastern-and-western-europeans-differ-
on-importance-of-religion-views-of-minorities-and-key-social-issues (last access:
18.04.2022)

Conclusion

From the analyses carried out, it emerges that Central Europe, viewed in terms of
nations experiencing oppression since the twilight of the Middle Ages — both from
“non-Europe”, in the form of the three “Asian thrusts”, and from the West with
its disempowering post-colonial narrative and its treatment of Central Europe
only from the perspective of a “geopolitical chessboard” — has developed its own
identity, which, however, is not a transnational identity, but a “grammar” of sorts,
common to the respective national cultures. For the nation, understood primarily
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in terms of “cultural sovereignty”, is still the most important reference point in
the formation of collective identities in Central Europe. What remains open is the
question of the willingness and the ability to combine individual identity narra-
tives into a single transnational Central European discourse in response to emerg-
ing threats (both from the East and from the West) to not only the identity, but to
the very existence of individual Central European nations. This distinctiveness of
Central Europe has been demonstrated both in the dimension of certain historical
processes — notably in the context of the relationship between national identity
and religion: the sacralisation of the ethnos vs. the ethnicization of religion - and
within the dimension of contemporary empirical research into the axiological
attitudes of the inhabitants of Europe.
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“Hungary is the place to be right now:
Hungarian post-liberalism and its influence
on American conservatives

Abstract: This paper examines emerging post-liberalism on the American
political right, and its relationship with the Hungarian post-liberalism associated
with Viktor Orban and his ruling Fidesz party. The electoral success enjoyed by
Viktor Orban in Hungary, and his transformation of Hungary into a post-liberal
‘Christian democracy’, has inspired interest in Hungary among many social
conservatives in the United States. For Americans who belong to the post-liberal
right, Orban’s government is a ‘model’ insofar as they believe the Hungarian
Prime minister has done what American right could not do: prevent liberals and
progressives from ‘capturing’ state institutions and major corporations.

American post-liberals’ interest in Orban has led to several visiting him, and the
decision to hold the CPAC conference in Budapest in 2022. This paper examines
why so many Americans conservatives have come to admire Orban’s ‘post-liberal’
regime in Hungary, what they have learned from Orban, and investigates whether
American conservative activists and politicians are now putting Orban style illib-
eralism into practice in American politics.

The paper thus first examines the writings of post-liberal, pro-Orban, American
conservative journalists, intellectuals, and activists, and explores the reasons
behind their antipathy to liberalism, admiration of Orban, and desire to bring
to America Orbdn style post-liberal government. Second, to determine whether
Orban style post-liberalism is now being practiced by American conservative
politicians and activists, the paper examines the activities of conservative activist
Christopher Rufo, the legislation passed by Florida Governor Ron DeSantis, and
the rise of post-liberal, populist Republican candidate Blake Masters, who are
sometimes alleged to be inspired or influenced by Viktor Orban.

The paper finds that American post-liberals have different reasons for rejecting
liberalism, and different ideas about what a post-liberal society might look like.
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Some believe that the foundations of liberalism are problematic and make a kind
of “false god’ out of liberty, and,, in doing so encourage behaviour antithetical
to the common good. What they share, however, is a belief that the politically
and religiously neutral liberal democratic state is collapsing, that future Western
governments will therefore be illiberal, and this being so, that state institutions
and corporations will either be dominated by ‘woke’ progressives or social
conservatives.

Equally, the paper finds that American post-liberals know little about Hungary
and its culture and are not attempting to replicate Orban style rule in the United
States. However, the paper also finds that Orban is an inspirational figure on the
post-liberal right, and that an increasing number of Republican politicians are
embracing a post-liberal style of rule in which they use the power of the state
to pressure their perceived corporate enemies, and to remove progressives from
positions of power within state institutions.

Keywords: Hungary, Viktor Orban, postliberalism, American conservatives

Abstrakt: Niniejszy artykul analizuje postliberalizm wytaniajacy si¢ na amery-
kanskiej prawicy politycznej i jego relacje z wegierskim postliberalizmem powia-
zanym z Viktorem Orbanem i jego partia rzadzaca - Fidesz. Sukces wyborczy, jaki
odniést na Wegrzech Orbdn, i przeprowadzona przez niego transformacja Wegier
w postliberalng ,chrzescijaiiskg demokracje” obudzily zainteresowanie tym
panstwem wérdd wielu spotecznych konserwatystow w USA. Dla Amerykandw
nalezacych do postliberalnej prawicy rzad Orbdna jest wzorem w tym sensie,
ze ich zdaniem wegierski premier dokonat tego, czego nie potrafita dokonaé
amerykanska prawica: uniemozliwil liberalom i postepowcom zawlaszczanie
instytucji panstwowych i wielkich korporacji. Zainteresowanie amerykanskich
postliberatéw Orbanem doprowadzilo kilku z nich do ztozenia mu wizyty, a takze
do podjecia decyzji o zorganizowaniu konferencji Conservative Political Action
Conference w 2022 r. w Budapeszcie. Niniejszy artykul przyglada sie powodom,
dla ktérych tak wielu amerykanskich konserwatystow zaczelo podziwiac postlibe-
ralny rezim Orbana na Wegrzech, czego si¢ od niego nauczyli i czy amerykanscy
konserwatywni dzialacze i politycy wprowadzajg obecnie w Zycie nieliberalizm
w stylu Orbana na amerykanskim gruncie. Artykut analizuje wypowiedzi postli-
beralnych konserwatywnych dziennikarzy, intelektualistow i aktywistéw amery-
kanskich opowiadajacych si¢ za Orbanem, badajac przyczyny ich antypatii do
liberalizmu, podziwu dla Orbana i pragnienia sprowadzenia do Ameryki postli-
beralnych rzagdéw w stylu Orbana. Aby ustali¢, czy wegierski postliberalizm jest
obecnie praktykowany przez konserwatywnych politykow i aktywistow amery-
kanskich, artykut bada dziatalno$¢ konserwatywnego aktywisty Christophera
Rufa, ustawodawstwo uchwalone przez gubernatora Florydy Rona DeSantisa, oraz
rosngca popularnos¢ postliberalnego, populistycznego kandydata republikanéw
Blake’a Mastersa, co do ktérych niekiedy uwaza sie, Ze inspirujg sie Orbanem.
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Amerykanscy postliberalowie maja rézne powody odrzucenia liberalizmu i rézne
pomysly na to, jak miatoby wyglada¢ postliberalne spoleczenstwo. Niektorzy
sa zdania, Ze problem tkwi w podstawach liberalizmu, ktére czynig z wolnosci
»falszywego boga”, a tym samym zachecaja do zachowan antytetycznych wobec
dobra wspdlnego. Laczy ich przekonanie, ze neutralne politycznie i religijnie
panstwo liberalno-demokratyczne upada, wiec przyszte rzady zachodnie beda
nieliberalne, za$ instytucje panstwowe i korporacje zostang zdominowane przez
»przebudzonych” postepowcéw albo konserwatystow spotecznych. Artykul
konkluduje, Ze amerykanscy postliberalowie niewiele wiedzg o Wegrzech i ich
kulturze i nie probuja powielaé w USA rzadéw w stylu Orbana. Mimo to premier
Wegier jest postacig inspirujacg dla postliberalnej prawicy, a coraz wigksza liczba
republikanskich politykéw przyjmuje postliberalny styl rzadzenia, w ktérym
wykorzystuja oni site panstwa do wywierania presji na tych, ktérych uwazaja
za swoich wspolnych wrogéw, oraz do usuwania postepowcow ze stanowisk w
instytucjach panstwowych.

Stowa kluczowe: Wegry, Viktor Orban, postliberalizm, konserwatysci
amerykanscy

Introduction

In 2021, a group of prominent North American social conservatives, including
journalists, politicians, lobbyists, and political commentators, converged on
Hungary [Zerofsky 2021]. Their purpose was to understand how the country’s
right-wing populist Prime Minister, Viktor Orban, had managed to not merely
win government, but established an “illiberal democracy”, or a post-liberal regime
based on Christian values, Hungarian nationalism, and traditional notions of
the family and gender [Bir6-Nagy 2017; Plattner 2019; Zerofsky 2021]. The post-
liberals who visited Hungary were not part of the elite of the Republican Party,
nor were they neoconservatives enthusiastic about the projection of American
power, nor libertarians who wish for nothing more than the diminution of the
state and its institutions.

Neither can this group be placed within the ‘alt-right” that was broadly support-
ive of Donald Trump, or within the ‘paleo-conservatism’ or American nativ-
ism of Republican Presidential candidate Patrick J. Buchanan, which serves as
an inspiration for the alt-right. Both the contemporary alt-right and Buchanan
are significantly more concerned with the racial demographics of the United
States than the post-liberals. And while many alt-right activists - like the post-
liberals - are increasingly abandoning neoliberal economics [Cooper 2021;
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Esposito 2019], the alt-right is primarily concerned with constructing a “white
ethno-state” in the United States [Cooper 2021: 42]. The post-liberals, however,
contain within them non-white Americans such as Ahmari, and focus more on
the religious demographic problem within the United States, especially the decline
of Christianity.

Moreover, the election of Trump - celebrated by the alt-right — was met with
a mixed reaction by post-liberals such as Rod Dreher, who, in 2016, cautioned
Christians against embracing Trump, who he claimed would eventually “stain
“everyone who stood with him” [Twitter 2016], and J.D. Vance, who admitted in
an interview that he both “loved” and was “terrified” of Trump, who he said spent
too much time “appealing to people’s fears, and ...offered zero substance for how
to improve their lives” [Dreher 2016].

These post-liberals were, rather, sceptical of the goodness of America’s role in the
world, and who no longer believed that the pro-corporate, neoliberal policies of
the Republican Party served the interests of the American people. Moreover, many
of them were religious conservatives who were becoming increasingly concerned
by the decline of Christianity in North America, and who believed this decline
was responsible for a crisis of civilizational proportions in the United States, and
which threated Western civilization with extinction. In particular, the manner
in which many large American corporations had, throughout 2010s and 2020s,
embraced Black Lives Matter, LGBTQI+ jargon, or promoted or lobbied on behalf
of other progressive initiatives, disturbed many on the post-liberal right, who
perhaps believed that the corporate world would remain a conservative or right-
wing dominated space, and were shocked by how quickly the corporate world
embraced - at least at a rhetorical level - progressive discourses [Douthat 2018;
The Heritage Foundation 2021; Dreher 2021].

In response to the growing power of progressives throughout American public
life, a group of disparate conservatives began arguing that the policies of the
Republican Party, especially its advocacy of small government, non-intervention
in most aspects of people’s public and private lives, freedom of expression, and
neoliberal economics, were mistaken [O’Sullivan 2014]. This set of liberal-
conservative policies had, they argued, allowed the progressive left to dominate
America’s elite spaces, including many corporations and educational institutions
[Douthat 2018; The Heritage Foundation 2021; Dreher 2021]. In Viktor Orban,
these conservatives believed they had found a model - if an imperfect one - of
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a conservative leader who had defeated the left and found a way to retain power
over long periods by constructing a post-liberal regime [Zerofsky 2021; O’Sullivan
2014; Dreher 2022; Caldwell 2019].

Thus, over a period of several years in the 2010s and 2020s, American conserva-
tives, and conservatives from the broader Anglophone world - including opinion
journalists Rod Dreher and Tucker Carlson, professor of political science at Notre
Dame University Patrick Deneen and Harvard law professor Adrian Vermeule,
political writer Douglas Murray, late British philosopher Roger Scruton - began
making a sort of pilgrimage to Budapest to study Orban’s successes [Bloodworth
2022; Bherer 2022]. Equally, in 2018, Canadian psychology professor and cultural
commentator Jordan Peterson met privately with Orban in Budapest [Levitz 2022].
Former National Review editor John O’Sullivan moved to Budapest, where he
serves as the leader of the Hungarian government sponsored pro-Orban Danube
Institution [Tait 2022]. These attempts were largely made on an individual basis
until 2021, when a curious sort of study tour was organized. Influential Christian
conservative opinion journalist Rod Dreher [2021a], who declared “Hungary is
the place to be right now”, provided the impetus for the 2021 Hungarian trip by
encouraging popular Fox News television host Tucker Carlson to take an interest
in Orban’s achievements, claimed that Fidesz appears to have achieved what was
thought impossible: they had prevented their nation’s elites from capturing the
state and driving conservatives from the public sphere [Zerofsky 2021]. Academic
Patrick Deneen separately met with Orban, while Law professor and Catholic
integralist Adrian Vermuele and writer Sohrab Ahmari - both recent Catholic
converts — approve of Orban’s ability to fight his enemies on the left and preserve
Christian culture in Hungary [Zerofsky 2021]. Republican Congressional candi-
date for Ohio and author J.D. Vance has also praised elements of Orban’s rule in
Hungary, especially his attempts to increase natural population growth rather
than rely on immigration [Vance 2021; Pengelly 2021].

For the American conservatives who have visited Hungary, and who feel as if they
have for decades merely watched on as progressives transformed their society -
legalizing same-sex marriage, increasing rights and protections for trans people,
and most importantly dominating public discourse on issues involving race, gender,
and sexuality — Orban’s apparent political success made Hungary worthy of their
interest. Hungary was thus a place worth studying because it was there — under
Fidesz’ right-wing populist regime - that conservatives had apparently found a
way to stop the left winning culture wars and dominating the public sphere, and
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where a new post-liberal order appeared to be taking shape. The journeys made by
American conservatives to Hungary have understandably attracted some negative
media attention, particularly from left-wing publications. To their liberal and
left-wing critics, these conservatives are either the naive, who do not understand
the dark reality of Orban authoritarian regime, or knowingly embracing a far-right
dictator. Moreover, critics have consistently accused American post-liberals of
attempting to bring Orban’s allegedly far-right authoritarianism to the United
States [Beauchamp 2022; Kim 2022]. Among these critics was neoconservative Bill
Kristol [2021], who, in a tweet, claimed that “DeSantis” was “following Orban’s
lead”, illustrating the growing divide on the right between those who support
liberal democracy and those who either believe it has failed or find it antithetical to
their political ideology. What is often missing from this discussion is an examina-
tion of conservatives’ statements about Orban and Fidesz, and a more thoughtful
consideration of what Orban means to American conservatives, and what they
seek to learn from his governing style and political ideology. At the same time, it is
also important to examine whether American conservatives have begun to put into
practice what they have learned from Orban. This paper examines why so many
Americans conservatives have come to admire Orbédn’s ‘post-liberal” regime in
Hungary, what they have learned from Orban, and investigates whether American
conservative activists and politicians are now putting Orban style illiberalism into
practice in American politics.

This article examines a group of ‘post-liberal’ public intellectuals and political
figures in the United States, who share both a rejection of liberalism, which they
believe has become an existential threat to Western Civilization, and a belief that
Viktor Orban’s government in Hungary provides a model for a successful transi-
tion from a liberal to a post-liberal society. The article cannot study all post-liberal
intellectuals and political figures, but rather discusses several of the most promi-
nent, including journalists and writers Rod Dreher, Sohrab Ahmari, Gladden
Pappin, Tucker Carlson, and John O’Sullivan - all of whom have developed insti-
tutional ties to Hungary and Orban. For example, Dreher and Pappin were visiting
fellows at Hungary’s Mathias Corvinus Colleguim (MCC), a private college for
advanced studies, which is closely associated with Orban and funded in part by
his government [Kalan 2020; MCC Website 2021]. Carlson is also associated with
the MCC and gave a speech at its conference “MCC Feszt” in 2021 [Youtube 2021].
Dreher, moreover, was also at Visiting Fellow at the Danube Institute. There are
close financial and institutional ties between these writers and the Orban govern-
ment, although this does not mean that they should be considered mouthpieces
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of the government. Rather, it shows a level of transnational organisation and
commitment to the post-liberal cause. The article also studies the examples of
political activist Christopher Rufo and Republican politicians Ron DeSantis,
Governor of Florida, and Senate candidates Blake Masters and J.D. Vance, all of
whom are increasingly influenced by post-liberal thought and are extending it
into the American political realm.

The paper limits the study to the years 2016-2022, a period which began with
the election of Donald Trump as president of the United States and ends with
the appearance of Viktor Orban at the Conservative Political Action Conference
(CPAC) conference in Dallas, Texas, in November 2022, and during which the
influence of post-liberals over the Republican Party and wider American right
appears to have increased.

Orban’s appeal to American social conservatives

Perhaps the key reason behind North American conservatives’ interest in Orban
is his opposition to liberalism and attempts to build a post-liberal or non-liberal
regime in Hungary. If one idea animates this group of American social conserva-
tives, it is a shared antipathy to or disillusionment with liberalism. Liberalism is
a somewhat complex and contested term [Bell 2014], and therefore it is best to
try to understand how the term is understood by post-liberals. Indeed, on the
surface, it may appear that American post-liberals who have visited Hungary —
and in some cases met with Orban - perceive social progressives associated with
identity politics-based movements (particularly on issues related to gender, race,
and sexuality) as their primary political enemies. This is only partially true. While
conservatives may abhor the social changes driven by the far-left, liberalism and
liberals also serve as their movement’s antagonists. This is not because conserva-
tives believe liberals are ultimately pushing for a redefining of gender and sexual
norms; rather, they believe that liberalism has created the grounds for a dangerous
left-wing movement to achieve political success.

At the same time, it is not easy to describe post-liberalism. There is no single post-
liberal doctrine. What post-liberals share, however, is a belief that liberalism has
failed and that while elements of the ideology are efficacious, liberalism’s eroding
of traditional forms of identity, culture, and its homogenizing effects are deleteri-
ous and ought to be combated. Post-liberalism is largely therefore a conservative
phenomenon, though usually nationalist in orientation, wary of the power of
neo-liberal capitalism to disrupt societies, and unsympathetic toward American
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foreign policy. Conservative post-liberal political thinker Patrick J. Deneen — who
has met and spoken at times favorably of Orban - [Kaszas 2019] argues that many of
today’s problems, including the rise of a new global elite, a “deracinated, unplaced,
dehistoricized people, who flock to cities like New York and London”, are the
products of the inherent flaws of liberal ideology [Hogan 2018].

“Liberalism has failed”, Deneen [2018: 3] writes in Why Liberalism Failed “not
because it fell short, but because it was true to itself. It has failed because it has
succeeded.” Liberalism, “a political philosophy that was launched to foster greater
equity, defend a pluralist tapestry of different cultures and beliefs, protect human
dignity, and ...expand liberty”, he argues, “in practice generates titanic inequality,
enforces uniformity and homogeneity, fosters material and spiritual degradation,
and undermines freedom. [Deneen 2018: 3].

Deneen [2018: 5] describes liberalism as “more insidious” than its “curler competi-
tor ideologies” insofar as compared with other ideologies In contrast to its cruel-
ler competitor ideologies, liberalism is more insidious insofar as “it pretends to
neutrality, claiming no preference and denying any intention of shaping the souls
under its rule. It ingratiates by invitation to the easy liberties, diversions, and
attractions of freedom, pleasure, and wealth. It makes itself invisible, much as
a computer’s operating system goes largely unseen—until it crashes. Far from
creating free environments, “the ‘limited government’ of liberalism today,” he
writes, “would provoke jealousy and amazement from tyrants of old, who could
only dream of such extensive capacities for surveillance and control of movement,
finances, and even deeds and thoughts. The liberties that liberalism was brought
into being to protect—individual rights of conscience, religion, association, speech,
and self- governance—are extensively compromised by the expansion of govern-
ment activity into every area of life. Yet this expansion continues, largely as a
response to people’s felt loss of power over the trajectory of their lives in so many
distinct spheres—economic and otherwise—leading to demands for further inter-
vention by the one entity even nominally under their control” [Deneen 2018: 7].

The result of liberalism is an “anti-culture” in which we are able to live the same
everywhere: a homogenized, standardized, monoculture” [Hogan 2018]. This,
however, causes great alienation within society among the “losers” of globaliza-
tion, who suffer in this new environment of great wealth and income inequality
and the destruction of culture“[Deneen 2018, 9-10]. In our liberal age the losers
of globalization, Deneen [2018: 9-10] writes, “are consoled with the reminder that
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they are wealthy beyond compared to even the wealthiest aristocrats of an earlier
age”. Yet while “material comforts are a ready salve for the discontents of the soul”,
the alienation of the rich from the poor generates a cultural gulf between the two
groups, and “as the reactions in the urban centers to the outcome of the Brexit vote
and the election of Donald J. Trump evince, those same leaders are shocked that
the terms of the social contract appear not to be acceptable to Walmart shoppers
“ [Deneen 2018 9-10].

This homogenized world is perhaps what many social conservatives protest against
and why they feel drawn to what they believe is occurring in Poland and Hungary;,
and to other places in which governments appear to be defending traditional
identities, cultures, and ways of life from liberalism. The core aim of the liberal
powers, Deneen claims, is to turn religious, family, and geographic identity from
key aspects of personal identity into “one option among many”, and moreover to
diminish the power of these forms of identity [Hogan 2018].

Atomized, poorly socialized millennials who produce few or no children, do not
attend religious services, and no longer identify with a religion or nation, Deneen
suggests, may lack ontological security, and may in response choose to assume a
primarily political identity linked to a despotic leader or authoritarian movement
[Hogan 2018]. The rise of the Trump movement, then, may be comprehended as
a product of liberalism’s tendency to diminish traditional forms of identity and
replace them with a political identity, or perhaps even liberalism’s tendency to
replace religion with politics. Equally, this perspective suggests that other forms of
identity politics may also be understood as surrogate religions, or at least alterna-
tive belief systems, that give individuals the identity and ontological security they
otherwise lack in a world dominated by liberalism. Thus, liberalism generates out
of its flaws unhappy and unmoored individuals, who rejected traditional forms
of identity and meaning, and who thus attempt to replace these with new forms
of community and identity based on political, or sexual, or gender affiliation. In
other words, liberalism unchecked produces by accident its own “successor ideol-
ogy”, to use American social commentator Wesley Yang’s term for the progressive
discourse that swept the Anglophone world in the 2010s, and which Yang describes
as a form of “authoritarian utopianism” based on concepts such as intersectional-
ity, anti-racism, and race, gender, and sexuality-based identity politics [West 2020].

Yang appears to believe that it is largely a lack of courage that prevents liberals from
defending their system from proponents of the successor ideology. Post-liberal

159




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

thinkers, however, argue that liberalism’s inherent flaws - in particularly the
wealth and income inequalities it creates, and liberal’s indulgent attitude toward
illiberal ‘social justice’ activists — are primarily responsible for the retreat of liber-
alism throughout the West and rise of authoritarianism. Dreher, for example,
writes that while he still believes “in liberal democratic ideals like free speech
and freedom of religion”, American liberals have failed to protect these values
from the authoritarian left [Dreher: 2021a]. He therefore claims it is necessary for
conservatives to examine the success right-wing populist politician Viktor Orban
has experienced fighting his culture wars, and perhaps “learn some lessons from
...Orbén and make them work in our American context” [Dreher: 2021a].

Despite Orban’s illiberal actions, which Dreher admits trouble him, Hungary and
Poland, he writes, are places to which conservatives must look toward with hope
and as examples of how conservatives can beat the progressive left [Dreher: 2021a].
What, then, is Viktor Orban’s critique of liberalism, what kind of post-liberal
regime is he constructing in Hungary, and why does his rule serve as a model for
so many American post-liberals?

Orban’s critique of liberalism

Fidesz (Fiatal Demokratak Szovetsege — Alliance of Young Democrats) has its
beginnings in an anti-communist student movement in the 1980, and transformed
into a political party in 1989, participating in the National Roundtable talks of that
year [Bozdki 2000: 245; Adém and Bozéki 2016: 132]. During this period Fidesz
“advocated liberal reforms and were quick to condemn nationalist and antisemitic
undercurrents in the governing coalition” [Kenes, 2020], but turned toward the
social conservative right after 1995. In the period that followed, Fidesz leader
Viktor Orban and his party began call for the protection of Magyar traditions,
and traditional values rooted in Christianity [Lendvai 2019]. The party briefly
took power in 1998, but it was not until the 2010 elections that Fidesz, now an
illiberal, nationalist, right-wing populist movement, solidified its domination over
Hungarian politics. [Ad4dm and Bozo6ki 2016: 130-131; Buzogény 2017]. Fidesz relies
heavily on Christian identitarian and civilizationalist (or ‘clash of civilizations’)
rhetoric [Fekete 2017], and has implemented illiberal policies, purported to defend
Hungary’s traditional values, including the removing of official accreditation of
Gender Studies as a university subject [Szubori 2018].

Orban has described contemporary Hungary under his party’s rule as an “illiberal
state” [Website of the Hungarian Government 2014]. However, he has also claimed
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that his illiberalism does not “reject the fundamental principles of liberalism such
as freedom” [Website of the Hungarian Government 2014]. What, then, is Orban’s
argument against liberalism if he, too, defends basic liberal ideals?

While Orban might call himself a non-liberal, his major quarrel with liberals
appears to be their insistence on dominating the public sphere. Indeed, he claims
he is “fighting liberals for freedom”, and moreover claims that he is “on the side
of freedom” whereas liberals are “on the side of the hegemony of opinion”. [Orban
2021]. Furthermore, Orban claims that liberals have abandoned democracy and
instead embraced “liberal non-democracy” [Orban 2021]. The problem with liber-
als, Orban argues, is that they attempt to control all public and private discourse,
chiefly by “stigmatising conservatives and Christian Democrats and sidelining
them” [Orban 2021].

Orban argues that liberal democracy is “shipwrecked” and has a superior alter-
native in “Christian democracy” [Reuters 2018]. The key difference between
the two lies in the way the latter protects the “freedom” and “security” of the
people, “supports the traditional family model of one man and one woman, keeps
anti-Semitism at bay, and gives a chance for growth” [Reuters 2018]. Christian
democracy, according to Orban, “is not liberal. Liberal democracy is liberal, while
Christian democracy is not liberal; it is, if you like, illiberal” [Nyyssonen, Metsdla
2021]. Where liberalism is dominant, Orban claims, democracy has disappeared.
“Liberal non-democracy”, he says, “includes liberalism, but doesn’t include democ-
racy” [Orban 2021].

When in power, liberals, Orban appears to be arguing, will encourage or permit
multiculturalism, mass immigration, and the disrupting of the traditional family
model through the promotion of alternative types of families [e.g. families with
two mothers, or two fathers, in homosexual relationships]. At its most extreme,
this ‘liberalism’ permits the ‘successor ideology’ to take root, and thus allows the
cementing of a set of beliefs and practices that, once dominant, create an environ-
ment in which heterodox views are often no longer tolerated, and the wants and
desires of the majority group in a society are disregarded by an elite that prefers
to centre the rights and interests of minorities.

Orban’silliberal Christian democracy, however, rejects multiculturalism and minor-
ity rights in favour of the hegemony of a single Christian set of values, opposes mass
immigration and instead encourages Hungarians to have more children, and, in
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an effort to increase the Hungarian population, seeks to discourage homosexuality
and instead encourage heterosexual marriage and the nuclear family [Szikra 2014].
Nations that become dominated by ‘liberalism’, such as Germany, welcome mass
immigration that ultimately, Orban claims, leads to the diminishing of Christian
values and identity and the creation of parallel societies and social strife, problems
he did not “wish ...on my own country” [Orban 2021]. Moreover, once these new
liberal, post-Christian multicultural societies are established in Western Europe, he
claims, it is entirely possible that they will not be capable of maintaining any kind of
internal stability. Central Europe, Orban argues, which is increasingly illiberal, will
not become destabilised. Rather, in nations like Hungary, he claims, “our children
will live much better than us. Indeed, under Christian illiberal democracy, he says,
there will be “a great central European renaissance in terms of the economy, demog-
raphy, security policy and culture” [Orban 2021].

It is not difficult to comprehend why American post-liberals approve of Orban’s
critique of liberalism. Dreher [2020], for example, argues that liberalism has
pushed America into its own ‘Weimar’ period of extreme decadence. Ahmari
[2019] appears to agree with this assessment and blames liberals and liberalism
for a variety of different problems facing the United States, including the nation’s
ever decreasing fertility rate and its problem with mass shootings. In place of
liberalism, Ahmari calls for a return to classical Christian philosophy and to a
“politics of limits”, which would “tame Big Tech and tax well-endowed elite univer-
sities, to re-enact Sunday trading bans, guarantee paid family leave”, and “shield
children from LGBT indoctrination” [Ahmari, 2019]. Moreover, Ahmari calls for
the “public square” to be “reoriented to “the common good and ultimately the
Highest Good” [Ahmari, 2019]. Unlike Dreher, who appears to mourn the death
of liberalism, and believe that American liberals are either unable or unwilling
to defend what they perceive to be core American and Christian values, Ahmari
claims liberalism’s core principles (which he describes as confused) an antithetical
to a healthy society [Ahmari, 2019].

“Progressive liberals”, Ahmari writes, “are quite open about their aim: to raze all
structures that stand in the way of an empire of autonomy-maximizing norms”
[Ahmari 2019]. “Conservative liberals and libertarians”, he continues, “share in this
view of the highest good: The unfettered life is the best life. Most recognize the
need for some limits, at least against freedoms that harm others. But the regulative
ideal remains always operative: an ideal of ever-greater autonomy won through
the removal of limits” [Ahmari 2019].
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Liberal’s desire for freedom, Ahmari writes, has led to many of America’s deepest
problems, which liberals now struggle to solve. For example, the liberalism of
the sexual revolution created a generation of “caddish men”, who abused women
and created a backlash more recently in the form of the “4meetoo” movement
[Ahmari 2019]. Despite the different perspectives on liberalism and its problems,
both Dreher and Ahmari agree liberals allow the far-left to mainstream a wide
variety of social practices contrary to the traditional Christian values of Western
civilization. Thus, for both Dreher and Ahmari, though for slightly different
reasons, Orban’s concept of ‘Christian democracy’ holds enormous appeal.

For Dreher, Orban’s post-liberal regime does not entirely do away with the aspects
of liberalism he holds dear (such as freedom of speech) yet prevents the progres-
sive left from dominating the public sphere. For Ahmari, however, Orban is to
be praised because, like Poland’s leaders, he promotes “the economic well-being”
of Hungary’s people, reverses the nation’s demographic declines, and is restor-
ing Hungary’s Christian culture [Ahmari 2019a]. Indeed, Ahmari approvingly
observes that “to reverse demographic course, the Orban government introduced
a series of reforms in the tax code aimed at encouraging larger families: Women
who have at least four children are exempt from income taxes for the rest of
their lives; families with at least three children receive cash assistance toward
the purchase of vans; the government also offers them low-interest loans toward
housing expenses.” This resulted, Aharmi writes, in Hungary’s fertility rate rising
from “1.4 in 2010” to 1.8 in 2019 [Ahmari,2019a].

Writing in The American Conservative, Rod Dreher [2022] admits that he
“would prefer the flawed liberal democracy that we had in our country until
about thirty years ago, to the illiberal secularist democracy now coming into
existence ...that renders people like me into enemies of the people”. “We all
seem to be barrelling towards a future that is not liberal and democratic, but is
going to be either left illiberalism, or right illiberalism,” Dreher [2022] writes. “If
that’s true, then I know which side I'm on: the side that isn’t going to persecute
me and my people.”

Indeed, Dreher’s problem is not so much with liberalism per se, but with liber-
als’ inability to stop the left’s capturing institutions within the once liberal and
thus open public sphere. Progressives, he writes [Dreher 2022] echoing Orban,
“don’t want democracy” but rather prefer “illiberal leftism”. The “illiberal left”
having “completed their march through the institutions” are now “consolidating”
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their power “in part by making cultural and religious conservatives into pariahs”
[Dreher 2022].

Dreher’s post-liberalism is thus not exactly an attack on the foundations of liberal-
ism, but rather a response to what he perceives to be the collapse of the liberal
centre in American politics, and the rise of extremes. Yet rather than try to defend
liberalism, which Dreher no longer believes is worthwhile or possible, he calls for
conservatives to follow the lead of Orban and the Law and Justice Party in Poland
and embrace centralisation of power in the hands of a conservative government.
Thus Dreher [2022] claims that the “Standard GOP right-liberalism is a dead end
that is resulting in the subjugation of the unwoke.” In other words, conservatives,
in his view, should no longer advocate for the neutral state, because this neutral
state no longer has any genuinely liberal defenders. Rather, most of the state’s
institutions have been captured by non-liberal leftists, who use it to spread their
anti-Christian ‘woke’ agenda and create a “civilizational crisis” which threatens
the existence of the Christian West [Dreher 2022]

Dreher [2021] also calls on conservatives to stop accepting “unbridled corporate
power” and “to repent” that they ever allowed corporations the power to harm
the common good”.

A similar point is made by another influential post-liberals, deputy editor of
American Affairs, Gladden Pappin. Pappin claims that the United States federal
government should make it their policy to “enable the traditional family” and allow
it to “flourish at the heart of society” [Sargent 2022]. He calls for the defence of the
“traditional” family through the creation of a “nationally instituted family wage”
and contends that “while family must by natural law mean that of a husband,
wife and children, legislators must positively use state power to make family life
possible and choice-worthy” [Sargent 2022].

These ideas are not confined to opinion journalists. Republican senate candidate
Blake Masters, inspired by this notion, runs advertisements declaring that it his
belief that “In America, you should be able to raise a family on one single income”
[Masters 2021].

Anglo-American conservative writer and Danube Institute leader John O’Sullivan,
who has vocally supported Orban in National Review, further explains Orban’s
appeal to American post-liberals. He describes how populist conservatives, like
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Orban, believe that liberals have increasingly abandoned democracy to protect
liberal values and mores. He claims that liberals “cannot trust democracy to pass
the laws that would achieve universal liberation” and thus they “seek to constitu-
tionalize the rights of oppressed minorities and to limit the power of democratic
majorities to object to the consequences” [O’Sullivan 2014].

O’Sullivan [2014] furthermore argues that as these liberal rights “multiply, democ-
racy exercises less and less control over government and law”. Instead, he suggests,
bureaucracy and the judiciary assume greater powers over society, and in doing
so stifle democracy and the will of the majority [O’Sullivan 2014]. Thus, unlike
liberals in previous generations who called for a marketplace of ideas, free expres-
sion, and supported democracy, contemporary liberals, O’Sullivan argues, despise
democracy because they simply do not trust the majority population to make
the ‘correct’ political decisions [O’Sullivan 2014]. Orban, according to O’Sullivan
[2014], has recognized this problem, and has consequently sought to stand up for
the democratic rights of the majority by using illiberal means to prevent liberals
from achieving hegemony over Hungarian society. American post-liberals, too,
O’Sullivan [2014] observes, increasingly recognize that liberals no longer support
the democratic part of ‘liberal democracy’, and therefore look to Orban to provide
them with a model with which they too can push back against liberal hegemony.

Thus, Orban shares with these American post-liberals an enmity with liberalism
born not so much out of a hatred of key liberal ideals, but out of what liberalism
permits and the manner in which liberalism is often unable to curtail the rise of
far-left movements inimical to both liberal ideals but also traditional Christian
values. Equally, both American post-liberals and Orban share a concern that
the democratic will of the majority is being curtailed by an increasingly anti-
democratic liberalism, which seeks to centre the interests of minority groups
through the constitutionalization of rights and constrain the power of the majority
population to object to these changes.

Orban’s post-liberal regime
In place of liberalism, then, Orbdn seeks to create what he calls Christian democra-
cy in Hungary. His government, however, is best described as right-wing populist.

Populism, particularly European populism, is most commonly described as “an
ideology that considers society to be ultimately separated into two homogeneous
and antagonistic groups, ‘the pure people’ versus ‘the corrupt elite’, and which
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argues that politics should be an expression of the volonté générale (general will)
of the people [Mudde 2004: 543]. Mudde [2017] admits that “several ideologies are
based upon ...opposition between the people and the elite”, including socialism.
However, unlike socialism, which is based upon class distinctions between people
and elite, populism, Muddle claims, is “based on the concept of morality” [Mudde
2017]. In populism, “the people” and “elites” are morally distinct insofar — he
argues — as the people are pure and authentic and good, and elites are inauthentic,
and therefore impure and corrupt [Mudde 2017].

However, this essential purity is not at its core ethnic or racial, but moral [Mudde
2017]. Indeed, Mudde writes, populists believe that elites come from ‘the people’
but have chosen to abandon the morals of ‘the people’ and betray their interests.
Elites, instead, he argues, put their own interests above those of ‘the people’ and
live according to a different set of morals [Mudde, 2017]. Because Mudde argues,
the distinction between ‘the people’ and ‘elites’ is based on morality and not class
or ethnicity, millionaires and members of ethnic minorities “can be considered
more authentic representatives of the people than leaders with a more common
socio-economic status” or who belong to the majority ethnic group” [Mudde 2017].

At best a thin-ideology or loose set of ideas, populism is a relatively empty concept,
which must be combined with other ideas or a ‘thick” ideology (e.g., socialism,
neoliberalism, religion) to become coherent. Fidesz and its leader Viktor Orban have
been described as a right-wing populists [Addm, Bozéki 2016; Yilmaz, Morieson
2021] insofar as they combine populism with a right-wing political programme.

Like many other European right-wing populists, Orban posits that the ordinary
people of his nation suffer from two threats. One of these threats come from the
top of society, that is from Hungary’s ‘elite’, whom Orban charges with corruption,
and who he claims support liberal policies that undermine the sovereignty of the
people, and ultimately threaten the existence of Christian and Western civilization
in Hungary, and therefore constitute an existential threat to Hungary’s people and
culture [Yilmaz, Morieson 2021] The second threat comes not from the top, but
horizontally from different groups of people within Hungary and from abroad.
This horizontal threat includes LGBT activists and Muslim immigrants [ibid.].
Orban, furthermore, claims that Hungary’s elite would, due to their liberal ideolo-
gy, permit mass immigration from Muslim majority nations, and in doing so flood
Hungary with people from a foreign civilization incompatible with Hungarian
culture and the broadly Christian civilization to which his nation belongs [ibid.].
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Much of Orban’s success lies in his ability to construct this populist division,
which combines Hungarian nationalism and clash of civilizations rhetoric, and
portray himself as the savour of the people, and the one person who can stand
athwart history and prevent the destruction of Christian civilization in Hungary.
Orban has achieved a measure of success in his culture war against progressivism
and liberalism. His Fidesz party has dominated Hungarian politics since 2010,
and his brand of right-wing populism has proven popular with a large segment
of the electorate. During Fidesz’ time in power, and as part of his attempt to
create a ‘Christian democracy’ in Hungary, Orban has actively replaced liberal
and progressive ‘elites’ within Hungary’s political system, bureaucracy, and media,
and sought to either remove them or replace them with his own supporters and
acolytes [Bozoki 2012; Lamour 2021; Szikra 2014].

Describing his rule as “subtle” compared with the “vulgar” and violently repressive
authoritarian regimes of the 20th century, Aris Roussinos describes Orban as
“a product of George Soros’s attempt to nurture an elite governing class in Central
Europe”, and describes the Fidesz leader as a “disaffected liberal reformer” who
“adopted and inverted the same methods that produce liberal hegemony towards
distinctly post-liberal ends” [Roussinos 2022].

There is some truth to this. However, Fidesz’ populism leads them to embrace a
form of democracy at odds with liberalism. For example, Western liberals have
mostly strengthened the rule of law and increased the power of the judiciary
in attempts recognize gay rights, trans rights, and women’s rights. Fidesz, in a
typically populist manner, has weakened the rule of law in Hungary, and altered
the constitution in ways that strengthen the party’s centralized rule, diminishing
the traditional checks and balances on government power [Bugaric, Kuhelj 2018].
Equally, Fidesz’ populism allows the party to hold ‘national consultation surveys’
[Pocza, Oross 2022] on issues such as LGBT education in Hungary’s schools, and
on immigration, which would never be permitted in other Western nations due
in part to the possibility that the public would vote the ‘wrong’” way. Fidesz has
also legislated to “remove accreditation from Gender Studies MA programs in
Hungarian universities” [Kovats 2020: 76].

Orban [Website of the Hungarian Government 2019], in a speech to the 2nd
International Conference on the Persecution of Christians, held in Budapest
in November, 2019, remarked that “the only thing that can save Europe” from
Islamization and religious persecution at the hands of Muslims is for Europe to
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find “its way back to the source of its true values: to Christian identity”. Orban
[Website of the Hungarian Government 2019] furthermore claimed that by giving
persecuted Christians “homes, hospitals” and “schools” in Hungary, Europeans
receive in return what the continent “most needs: Christian faith, love and
perseverance”.

His words echo the founder and de facto leader of Poland’s ruling Law and Justice
Party Jaroslaw Kaczynski’s stated desire to save Europe through re-Christini-
zation [Pronczuk 2019]. However, Orban appears less interested in converting
Hungarians and other Europeans to Christianity. Rather, he says believes that
even atheists in Europe are Christian in a cultural sense, and therefore desires
only that Hungarians adhere to traditional Hungarian values and social mores
derived from Christian teachings [Walker 2019].

It is difficult, then, to claim that Orbdn is a religious populist, insofar as he does not
chiefly encourage Christian belief, Christian spirituality, or churchgoing among
his supporters or wider Hungarian society, though he does appear to believe these
are indeed good things [Website of the Hungarian Government 2019]. Equally, his
value system never supersedes his nationalism,and desire to protect Hungarian
sovereignty. To his genuinely religious Christian conservative supporters abroad,
however, Orban’s brand of right-wing populism is protecting Christianity and
Christian identity in Hungary, making Hungary a bastion of Christian civilization
within Europe, and preventing the eradication of Hungary’s unique Christian
based culture and identity - actions they wish to emulate within their own
polities. Orban’s post-liberalism and apparent post-secularism - at least insofar
as he attempts to inculcate Christian identity and conservative social values (if
not religious belief and practice) within ordinary Hungarians — greatly impresses
many American social conservatives, and many are more than willing to either
overlook or indeed embrace Orban’s non-liberal political practices if it means
finding a way to combat progressives.

For example, Ahmari and Vermuele argue that a strong Christian oriented state
is required to prevent the destruction of Western civilization, and that the United
States must abandon liberalism to save itself and the West [Ahmari 2019; Vermuele
2020]. Ahmari, for example, claims that liberalism tolerates events such as ‘Drag
Queen Story Hour’, in which a female impersonator is invited to a library to read
abook to small children [Wallace-Wells, 2019]. Such an event, Ahmari says, ought
not to be tolerated, because they have the potential to damage children [Youtube
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2019]. Yet his animus is not so much applied against the Drag Queen in question,
nor towards the progressives who set up such events, but rather with the liberal
ethos of American society which demands the toleration of this ‘aberrant’ behav-
iour. It hardly requires saying that Drag Queen Story Hour is near impossible in
Hungary, which is perhaps one reason Ahmari rejects criticism of Hungary and
its Prime Minister by “Western elites” [Ahmari 2019a].

Thus, for post-liberals, Hungary is to be studied because its government would
not, despite the pressure applied by the European Union and United States,
legalize same-sex marriage [although such marriages performed elsewhere in
the European Union are recognized in Hungary], allow gay couples to access
IVF treatment, or adopt children, or allow trans people to serve in the military.
Equally - and perhaps more importantly to many of the American post-liberals
drawn to Hungary - Fidesz would not permit progressive American political and
social discourse to become normalized in Hungary’s educational institutions
including its universities. Indeed, the party curtailed the teaching of Gender
Studies on the grounds that it was an “ideology” and not a true “science” that
sought to normalize notions such as gender fluidity [Apperly 2019]. Hungary
would not permit large scale immigration which rapidly altered Hungarian
identity. Nor would the Orban led government promote Critical Race Theory
and teach that all material differences between racial groups were the product
of white supremacy.

At the same time, Orban was declaring that the Christian values of Europe were
threatened by liberalism, and that he would defend Hungary’s Christian values -
and indeed Europe’s Judeo-Christian civilization — from progressives who sought
to destroy Christianity and the family in the name of social justice. Globalization,
according to Orban, was homogenizing the world, destroying the sovereignty
of smaller nations like his own, and replacing unique national cultures with a
single cosmopolitan culture based on progressive American culture and values.
As we have seen, in place of a liberal ideology that discourages people from having
children, Orban has sought to create a pro-family environment in Hungary, in
which couples that have children are financially rewarded by the government].
Orban, furthermore, has sought to bring together Church and state, and under
his rule Christianity has become the “unifying force of the nation” that gives “the
inner essence and meaning of the state” [Addm and Bozéki 2016, 137]. His Fidesz
party has sought to institutionalize Christianity by financing Church adminis-
tered hospitals and universities [Adam, Bozéki 2016: 142-143].
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Of course, American post-liberals are not particularly interested in Hungarian
culture and its revival per se. Rather, as conservative New York Times columnist
Ross Douthat explains, Orban’s “interventions in Hungarian cultural life, the
attacks on liberal academic centres and the spending on conservative ideological
projects, are seen [by American conservatives] as examples of how political power

might curb progressivism’s influence” [Douthat 2021].

Bringing Orban style post-liberalism to the United States

American post-liberals believe there is much they can learn from Orban’s relative
success in preventing liberal hegemony over the public sphere, and moreover from
his long rule over Hungary and establishing of an illiberal democracy. Carlson, for
example, has described Hungary under Fidesz’ rule as “a small country with lots
of lessons for the rest of us” [New York Times 2021]. According to the Fox News
host, while the American “elite ...hates the American people”, Orban “is defending
democracy against the unaccountable billionaires, the non-governmental organ-
isations (NGOs) and certain western governments. He is fighting for democracy
against those forces which would like to bury it.”[BBC 2021].

Dreher, in a similar way, tells conservatives to go to Hungary and learn for
themselves how they can end the left’s hegemony over public life. “If Americans
want to see the conservatism of the future,” he writes, “they should go to Budapest
and learn how and why to use state power for conservative ends. You and I as
American conservatives might prefer to live in a world of “small government,”
but that ideology is no match for powerful culturally left-wing institutions (like,
incredibly, major corporations) that aim to subjugate and destroy the ideals and
institutions we conservatives value” [Dreher 2022a].

According to Dreher [2022a], the United States suffers under “woke capital-
ism”, in which “every institution in American life” has been captured “by woke
ideologues”. He asks, rhetorically, “if not for the state stepping in to protect families
and institutions from the predation of entities like the Walt Disney Company, who
will?” [Dreher 2022a]. Dreher [2022a] describes the hegemonic power of the left in
American life by relating an anecdote in which a Christian man, who works for
an “woke” liberal American technology firm, describes how he must “lie” every
day about his personal beliefs just to keep his job.

With this in mind, he declares that in order for Christians to feel comfortable
expressing their opinions in the workplace political change in necessary. Therefore,
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he advocates electing big government conservatives such as Josh Hawley and ].D
Vance and, especially, Florida governor Ron DeSantis, a Republican, who take
coercive action against corporations that try to force ‘woke’ or excessively left-wing
opinions on their staff [Dreher 2022b].

It is not merely opinion journalists who are supporting these big government post-
liberal candidates. Billionaire Peter Thiel, for example, donated $13.5 million to
Vance’s campaign, and gave $10 million to help elect Arizona senate candidate
Blake Masters [Niquette 2022]. The backing of not merely influential opinion
makers but billionaires make post-liberal right candidates — especially if they can
also secure the rhetorical support of Donald Trump - a powerful group within
the Republican Party.

Thus, whether or not they are influenced directly by Orban’s behaviour, there
is evidence that post-liberal American conservative politicians and activists are
abandoning their ‘small government’, automatically pro-corporation policies, and
beginning to use their institutional power to attack corporations that promote
a left-wing progressive or ‘woke’ agenda. Ron DeSantis’ actions as governor of
Florida provide another example of the post-liberal, big government agenda.
DeSantis’” “Stop WOKE act”, his “Parental rights in Education” bill, often derided
by Democrats as the “Don’t say gay” bill, and his attacks on the Disney Corporation
following their sharp criticism of the bill, are examples of a conservative using
the power of the state to attempt to remove left-wing hegemony over institutions
of state and corporations.

DeSantis’ bill [House Bill (1557) 2022], which made illegal the teaching of gender
identity and sexuality issues in kindergarten to third grade, was criticized for
being hostile to gay and trans students and teachers by Disney [Oshin 2022]. In
response, DeSantis brought the power of the state against the Disney corporation,
revoking their partial tax exemption and suggesting he would end their copyright
extensions in the state of Florida [Faughnder 2022]. Moderate Republicans includ-
ing Maryland governor Larry Hogan were generally not supportive of DeSantis’
actions, and many criticised the Florida governor for punishing a corporation for
merely exercising freedom of expression [Shapero 2022]. Here lies an important
difference between the ‘liberal’ and moderate Republicans and the ‘new’ post-
liberal right. Where the previous generation of conservatives assumed that big
government was the key progressive force in American life, the nationalist conser-
vative right has recognised that corporations, too, can be a progressive force, and
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that far from being an enemy, big government is often the only force capable of
pushing back against the power of progressivism in the public sphere.

Left-wing writer Zach Beauchamp [2022] claims that, by taking this action against
Disney and against the teaching of Critical Race Theory in schools, DeSantis “has
steadily put together a policy agenda with strong echoes of Orban’s governing
ethos — one in which an allegedly existential cultural threat from the left justifies
aggressive uses of state power against the right’s enemies”.

He further observes that DeSantis has given Florida’s “state regulators the power
to fine social media companies if state authorities determined they improperly
‘deplatformed’ a political candidate for office” [Beauchamp 2022]

Yet DeSantis’ signature pieces of legislation were in part the work of a relatively
young conservative activist who has appeared several times on Tucker Carlson’s
Fox News show, Christopher Rufo. Rufo, more than any other activist, has brought
the nationalist conservative right into the national spotlight through his successful
campaigning against the teaching of Critical Race Theory in schools. He supports
DeSantis’ anti-woke initiatives and attacks on Disney and calls for further action
against other corporations that do not serve the “common good” or the “country”
[Joyce 2022].

At first, Rufo’s chief concern was so-called anti-racism training based on Critical
Race Theory in schools, which he argues are often divisive and themselves a
form of racism. Having convinced DeSantis to ban anti-racism efforts based on
Critical Race Theory, Rufo began to complain about corporate efforts to advance a
progressive agenda in the United States. He used an internal Disney video to argue
that the corporation was filled with progressive who were attempting to insert
material into their films and television shows that would “fundamentally change
the relationship between kids and sexuality in the United States.” [Joyce 2022].

When Disney began to criticise DeSantis” “Parental rights in Education” bill,
Rufo began claiming progressives were “grooming” children to become “social
justice warriors” [Rufo, 2022]. Rufo continued to use terms such as ‘groomer’ and
‘grooming’ and began to describe on Twitter the many cases in which public school
teachers had been convicted of sexually abusing children, in an effort to show that
this “grooming” was indeed taking place and required decisive action [Chait 2022].
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Rufo is spearheading a new and more formidable conservative movement, one
comfortable with claiming that the Disney corporation is “grooming” children,
and with using the power of the state to attack corporations and public institutions
dominated by progressives, or what he calls progressive “cartel organizations,
ideological and economic cartels, dictating the terms from up on high down to the
average citizen” [Joyce 2022]. Indeed, Rufo has declared that conservatives must
lay “siege to the institutions” of the left [Rufo 2022a].

It is important to note, however, that Rufo has not visited Hungary, or expressed
admiration for Orban, and therefore whether he draws any inspiration for concrete
action from Orban is unknown. Equally, there is no reason to believe that Ron
DeSantis is attempting to emulate the rule of Viktor Orbén, despite some important
similarities. Rather, all three men are perhaps reacting to the same core problem in
their polities: the dominant position of the progressive left in education, entertain-
ment, the bureaucracy, and increasingly within large and multinational corpora-
tions. Equally, all are concluding that there is only one solution to this problem:
the centralisation of power in state hands, and the punishing of institutions and
corporations that do not serve their conception of the common good. In other
words, whether or not Rufo and DeSantis are directly influenced by Orban, they
too are embracing a post-liberal form of politics.

At the same time, many American conservatives -- particularly journalists such
as Dreher and Carlson - are directly influenced by Orban and are impressed by
his ability to wield state power to assist conservative causes. While these conserva-
tives, even if they have visited Hungary, may not understand the intricacies of
Hungarian politics, or particularly care about several of the issues which most
concern Orban (including his desire for increased Hungarian sovereignty within
the European Union, his attempts to prevent Muslim immigration — an issue which
no longer appears to animate the American right — and promotion of Hungarian
ethnic identity) the mere example of Orban as a strong leader who defeated the
left serves to inspire and invigorate American post-liberals. Equally, they share
with Orban a discourse that emphasizes the existential nature of the challenge of
the left. For Orban and America’s post-liberals, the progressive or ‘woke’ left is a
threat to the Christian derived values that underpin Western Civilization, insofar
as progressives seek to overturn the traditional ideas of sexuality and gender, and
attempt — through Critical Race Theory - to demonize Europeans and ultimately
make them minorities groups within the nations they founded or in which they
are indigenous. And because Orban is perceived to have ‘saved’ his nation from
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Muslim invasion and from progressive domination, American post-liberals see
in his post-liberal centralisation of power and domination of the public sphere
a method by which Christian based Western civilization in the United States
might also be saved. Equally, American conservatives see in Orban not an anti-
democratic, authoritarian dictator, but a true democrat, who fights for his nation
and its people, and against progressives who, having begun to dominate the once
neutral liberal public sphere, now seek “to constitutionalize the rights of oppressed
minorities”, and attack democracy and the will of the people by limiting “the
power of democratic majorities” [O’Sullivan 2014].

Conclusion

It is possible, based on this brief study, to make three tentative findings. First,
American post-liberals are a relatively diverse group, but share important features
in common. Most of the American post-liberals who have visited Hungary or
claimed inspiration from Viktor Orban possess different reasons for rejecting
liberalism, and different ideas about what a post-liberal society might look like.
In addition, some also believe that the foundations of liberalism are problematic
and make a kind of ‘false god’ out of liberty, and in doing so encourage behaviour
antithetical to the common good. What they share in common, however, is a belief
that the politically and religiously neutral liberal democratic state is collapsing,
that future Western governments will therefore be illiberal, and this being so that
state institutions and corporations will either be dominated by ‘woke’ progressives
or social conservatives.

Having made this judgement, post-liberals believe that in order for ‘traditional’
—as they understand them - values and identities to remain salient, social conser-
vatives must dominate public institutions and push progressives out of public
life where possible. Indeed, they believe that progressive domination of Western
institutions and corporations will cause not merely the exclusion of traditionalist
conservatives from public life but precipitate the extinction of Western civilization.
American post-liberals share with Orban a professed belief that the West is experi-
encing a civilizational crisis, in which its traditional Christian values and beliefs
about gender and sexuality are being overturned by progressives. All oppose, in
a similar way, ‘woke capitalism’ — or the way progressives have used positions in
management within corporations to further the broader progressive social agenda
- and appear to believe that small government ‘liberal’ conservatism permitted
the growth of progressive power and the capture of corporations and the state by
progressive activists. There is division between conservatives, however, over the
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question of whether liberals encourage or permit the replacing of the majority
white population of Western nations with non-white immigrants, a deeply taboo
notion often associated with anti-Semitic neo-Nazi movements.

Second, although post-liberal Americans have made efforts to create links with the
Orban government and to study his apparent successes in transforming Hungary
into a post-liberal ‘Christian democracy’, American post-liberals appear to possess
little knowledge of Hungarian culture and society and are not attempting to repli-
cate Orban’s rule in the United States. In Viktor Orban, then, American post-
liberals see a politician who has done what a generation of American right-wing
politicians could not do: stop the progressive ‘march through the institutions’.
Orban, beyond any other contemporary politician, seems to act as an inspiration
for American post-liberals, as both the 2021 visit of a number of prominent politi-
cal commentators to Hungary, the decision to hold the May 2022 CPAC conference
in Budapest, and to invite Orban to speak at the subsequent August 4, 2022 CPAC
conference in Dallas, Texas demonstrates [CPAC 2022].

However, we should be careful not to overstate Orban’s influence over American
post-liberals. American post-liberals often admit they do not know much about
Hungarian politics and society — often due to a language and cultural barrier -
and at times acknowledge misgivings about Orban’s anti-democratic tactics. For
example, post-liberals praise Hungary’s support for the family and traditional
values yet are puzzled by the country’s relatively liberal abortion laws and support
for abortion internationally. When, in September 2022, Hungary and Poland
sponsored a UN resolution which, among other things, called for “safe abortion
where such services are permitted by national law” [United Nations Digital Library
2022], Rod Dreher responded by saying that he didn’t “understand this” but that
there “might be a reasonable explanation” [ACI Africa 2022]. However, he also
added, “even if this vote is unjustifiable, we Americans must not lose track of how
strong both governments have been on these issues — Poland more than Hungary
on abortion, because abortion rights are, sadly, popular in Hungary, limiting what
the government can do,” Dreher explained [ACI Africa 2022].

Furthermore, Orban caused some trouble for his American post-liberal right allies
when and the post-liberal right when, shortly before arriving in Dallas, he was
reported in the American press as having spoken against the creation of ‘mixed
race’ nations [The New York Times 2022]. This was a particular problem for the
post-liberal right, which encompasses people of varying ethnicities including
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Iranian born Sohrab Ahmari, and who are married - in the case of Christopher
Rufo - to a non-white person. On the other hand, Orban’s appearance at CPAC
was, according to the New York Times [2022], well received by attendees.

One reason for this was that Orban’s Dallas speech sought to unite his political
agenda with the political agenda of the Republican Party, and especially with the
agenda of the post-liberals within the Republican Party. For example, in his speech
to CPAC attendees Orban attacked the Democratic Party and President Obama,
calling them globalists who sought to attack the “Christian and national values”
that Orban said were inherent in the Fundamental Law of Hungary [Website of the
Hungarian Government 2022]. He also claimed that he, Orbdn, was fighting the
same enemies as his Republican allies — Brussels and Washington - and further
claimed that “these two locations will define the two fronts in the battle being
fought for western civilization”.

This suggests that Orban perceives himself and the American post-liberal right to
be fighting not merely a battle for their respective nations, but a battle for Western
civilization itself, a civilization which he defines as being ‘Judeo-Christian’ in
nature. The positive reception Orban received, moreover, suggests that the post-
liberal right in America was receptive to this conception of a civilization battle for
the future of Western Civilization, and to the notion that liberalism was — perhaps
even more than Islam - the key enemy against which post-liberals must struggle.

Despite their differences, what the American post-liberal right draw most from
Hungary is a real-life example of a successful post-liberal regime which has
disavowed globalism, liberalism, and small government, and increased its electoral
success by using the power of the state to dominate the public sphere. Equally,
they draw inspiration from Orbén apparent success in promoting family friendly
policies which encourage Hungarians to have more children, thus preventing
the ‘great replacement’ feared by post-liberals. Nowhere do any of the American
post-liberals argue that Orban’s exact model of rule should be imposed on the
United States. Rather, they see his political success as an example of the power
social conservatives can gain from abandoning liberal ideals of a neutral state, and
instead using state power to re-capture key institutions from the left, including the
universities and judiciary, and use this power to promulgate ‘traditional” values
throughout society. Indeed, in DeSantis’ legislation against the teaching of Critical
Race Theory, which culminated in the “Stop WOKE act”, in American schools,
there is a tacit understanding that liberal arguments in favour of free speech and
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open discourse are no longer successful in preventing the advance of progressive
social justice policies, and that a stronger, Orban style post-liberal campaign to
limit progressive speech is necessary if conservatives are to win the broader culture
wars and save Western civilization.

Equally, elements of Orban’s populism are shared with the American post-liberals.
For example, both portray the progressive left as an elite class of highly educated,
deracinated ‘global citizens’, who work in bureaucracies or as managers within
multinational corporations, and who are unconcerned with the plight of the
working class and hostile to the nation-state and the concept of national borders.
Both, too, portray themselves as acting in accordance with the interests of the
majority population and against the narrow interests of woke corporations and
their progressive allies. Moreover, both frame progressives as anti-democratic, and
claim that their march through the institutions has made Western society ‘liberal’
but not democratic. Therefore, both Orban and American post-liberals portray
themselves as champions of true democracy, which is unhindered by the increas-
ingly progressive judiciary and state bureaucracy, but rather acts in accordance
with the interests of ‘the people’ and the common good.

Finally, post-liberalism is a growing force, which appears to be entering the
political mainstream in the United States. Orban’s post-liberalism incorporates a
populist idea of democracy which may prove popular in the United States, but also
involves an attempt to create a conservative version of liberal hegemony, by using
many of the same tools - think tanks, NGOs, state power — to push progressives
out of public life and fill the space with conservatives and conservative ideas.
It is difficult to imagine American conservatives replicating Orban’s success in
capturing state and private institutions in such a large and diverse nation, and
conservatives themselves are unlikely to believe such a ‘victory’ is possible and
may have more modest goals.

However, post-liberals in America, a movement supported by some of America’s
most prominent television and print media commentators, and whose candidates
for office have been funded on at least two occasions by Peter Thiel, is now starting
to alter the ideological orientation of the Republican Party. Post-liberals such as
].D. Vance, Josh Hawley, and Blake Masters have all won Republican nominations,
and the success of Ron DeSantis in Florida has led to many commentators anoint-
ing him as Trump’s successor as the next Republican nominee for President of the
United States. As more post-liberals begin to win nominations and, at times, win
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seats in Congress and the Senate, or win gubernatorial elections, it will become
increasingly difficult for moderate republicans and the party itself to hold onto its
liberal ideals. At the same time, the success of post-liberal political candidates will
likely spur more Republican politicians and conservative activists to take a similar
approach to politics. And it may be that a conservative movement conscious of
the power of the state and willing to use state power to dominate public institu-
tions, and punish corporations that publicly support progressive causes, will prove
more successful at defending ‘traditional’ values and ways of life than the small
government conservative movements that traditionalist conservatives believe
have consistently ceded power to the progressive left for decades. Moreover, it is
important to observe that conservatives are increasingly interested in emulating
not merely the post-liberal populism of Orban, but what they perceive to be the
anti-democratic tactics of the progressive left, and therefore wish to gain increas-
ing control over education and over the behaviour of corporations to reshape
American society.
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Abstract: In this article, I argue that secularization is not a universal concept; it
is a Western one whose social and existential context provided the basis for its
theorizing. I contend that colonialism and missionary religions brought their
kind of secular thought to Africa as African countries were under colonial rule
when the debate was rife in the West. Showing this through interdisciplinary
methods, the article further contends that the notion of resurgence of religion
resonating after the Cold War and particularly 9/11, which is saturating Western
debate, cannot also be universal, as secularization did not take place in Africa and
Nigeria in particular. Using the Nigerian example, it will be shown that religion
has continued to play a pivotal role in identity politics since the colonial era, and
there are obviously no signs of abatement. This has however skewed identity, with
its resultant effects on national unity and development. The complication of the
Nigerian constitution on the secular status of the country has further provided
impetus to the already volatile polity. If a reasonable national identity can be
established, the present constitution should be unraveled in a manner that makes
room for ambiguous secular status.

Keywords: Nigeria, secularisation, religious identity, Africa

Abstrakt: W niniejszym artykule dowodze, ze sekularyzacja nie jest pojeciem
uniwersalnym; jest to pojecie zachodnie, ktorego podstawe do rozwazan
teoretycznych stanowi jego kontekst spoleczny i egzystencjalny. Twierdze tez,
ze kolonializm i religie misyjne wniosly do Afryki wlasny rodzaj mysli sekula-
ryzacyjnej, bowiem gdy na Zachodzie toczyla si¢ na ten temat debata, kraje
afrykanskie znajdowaty sie pod rzagdami kolonialnymi. Postugujac sie metodami
interdyscyplinarnymi, pokazuje, ze pojecie odrodzenia religii po zimnej wojnie,
a zwlaszcza po wydarzeniach z 11 wrzesnia, ktérym przeniknieta jest zachodnia
debata, réwniez nie moze mie¢ charakteru uniwersalnego, poniewaz w Afryce, a
w szczegblnosci Nigerii, sekularyzacja w ogdle nie miata miejsca. Na przykladzie
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Nigerii pokazuje, Ze od czaséw kolonialnych religia nadal odgrywa kluczowa role
w polityce tozsamosci i nie wida¢ zadnych oznak ostabienia takiego stanu rzeczy.
Spowodowalo to jednak pewne znieksztalcenie jej tozsamosci, co mialo wpltyw
na jednos¢ i rozwdj narodu. Skomplikowane zapisy nigeryjskiej konstytucji na
temat $wieckiego statusu panstwa dodatkowo zwigkszajg niestabilnos¢ tamtejszej
polityki. Aby odpowiednio wytyczy¢ okresli¢ tozsamo$¢ narodows, nalezaloby
zacza¢ od analizy obecnej konstytucji wraz z jej niejednoznacznosécia w kwestii
$wieckosci panstwa.

Stowa kluczowe: Nigeria, Sekularyzacja, tozsamos¢ religijna, Afryka

Introduction

One general mistake many Western scholars make is generalization and univer-
salization of their ideas and assume that such ideas are not only indisputable, but
also empirically valid outside of the West. A second mistake could be deliberately
ignoring other areas of the world and worldviews as if they are inconsequential
in the overall determination and exercise of their ideas. Such skewed positions
have undermined the presence and reality of those areas of the world and their
worldviews, which, in the course of time, in brutal rebellion, invalidate many
of their so called finely constructed ideas. That kind of politics of thought is
expected and describes the relations that exist between the global north and south
as apodictically demonstrated in the scramble for Africa in the Berlin Conference
of 1884-5, colonialism, neocolonialism, globalization and their attendant modern-
izing impetuses and effects. Therefore, when secularization is discussed from a
Western perspective, it usually assumes a theological toga: as it is in the West so
it is everywhere!

The meaning of secularization has been mostly gleaned from interdisciplinary
perspectives, which will be utilized in this article. From political, sociological,
theological lenses, secularization is understood as the privatization of religion,
decline of personal religiosity, function of rationalization, differentiation of secular
spheres, and so forth. In discussing the secularization of Africa, sometimes, these
various categories are not neatly separated.

Recently, Barber [2012a] predicted that there would be a demographic twist that
would make the non-believer population greater than the believers in religion by
just 2038 globally in the similitude of the social prophets of the 1960s, who also
‘prophesied’ the decline and demise of religion globally as a result of increasing

185




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

secularization. Barber [2012b] anchored his prediction on the existential and
hedonistic lifestyle and pleasurable abundant affluence observed in much of the
West. While the claims of the secularist theorists are being unbundled in their
very presence, Barber, following suit, shows how the universalization of ideas
or even feelings about something should be cautiously exercised and predicted.
Abbink [2014: 94] nicely makes this caution more pungent when he argues that
“the modernization and rationalization of life do not universally make religion
irrelevant — there is no inevitable process of peoples/societies losing or neglecting
religious faith under these conditions.”

By any standards, religion has not declined, and is not showing signs of decline
in Africa unlike in the West. One reason is that the population of Africa is
growing almost geometrically in comparison to the West, where it is is almost
static. In 2018, the United Nations Population Fund (UNFPA) reported that for
the first time in history, people above 65 years are more than those under five,
with Europe having highest number of people over 60, which makes the popula-
tion as aged. The report predicts that by 2100, there could be just one birth for
every octogenarian [Lorenz 2022: 1]. However, the 20 youngest populations are
found in sub-Saharan Africa, and, by middle of the century, Africa would likely
house one billion young people. Whereas in Europe and Asia, the population of
young people would likely shrink by 21 per cent and “almost a third” respectively
[Lorenz 2022: 1]. The demographic implication on religion is that Africa is most
likely to be continuously more ‘religious’ than the West in the future. Thus, to
use the West’s religious demography as a benchmark for global prediction on
religious demography would be a wrong premise. This is not to suggest that all
Africans are, and will be, religious. Gez, Beider and Dickow [2022] have noted
the rising number of ‘nones’, even though Africa still appears to be the least
secular.

As Abbink [2014] argues on the basis of Pew Surveys, religion and its influences are
not declining in Africa, and have not shown the possibility of a decline in the near
future. Jenkins [2016] also recognizes quite lucidly that the religious overflow in
Africa will spill over to the rest of the world as the continent at present is resident
to more Muslims and Christians than anywhere else. But the contentious issue is
how has this overflow of religion impacted on identity in a democratizing Africa,
given as Abbink [2014: 87] notes, that “religion has even become the primary
identity for most Africans, perhaps above national identity”?
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This question is germane because, as in the West, religion in Africa has not
relocated to the private square as Western secularization theory seems to maintain;
if anything, religion in Africa is actively present in both private and public space,
and oftentimes authorizing morality and influencing politics. This posture of
religion is indisputably problematic, because it has increasingly caused skirmishes
with preventable casualties.

In this paper, the rise and decline of Western secular theory, and how the resur-
gence of religion has challenged the theory, will be briefly explicated. It will be
argued that when debate on secularization was rife in the West, most African
countries were under colonial authorities. The implication of this is that secular-
ization theory, as understood in the West, in its hard form was brought into Africa,
but has not been deeply engrafted. We zero in on Nigeria’s history with a religious
tweak and thereafter show the problematic nature of secularism in the country,
and how this has continued to affect identity and human relations and politics.
Our argument is grounded on the premise that uncompromising or hard secular-
ization, as in the West, has not taken place in Africa just as obsessive religiosity
being practiced in Africa has also not helped the continent to develop. A balance
between them is required for a holistic development of the continent.

Secularization in Western Thought

In the West, the relationship between religion and state has been a contentious one.
Particularly from the era of the European Enlightenment, the status of theology
as the queen of science did not only wane, but also seemed to have gradually been
lost as rationalism gained currency. The propagation and promotion of “the God
of the gaps” steadily continued to exclude religion from the public sphere or public
consciousness, as more and more people thought that religion should be done away
with or at least, privatized. The decline of traditional or organized religion aptly
explained the thrust of secularization.

Secularization itself has not been free from religion, because its pristine and accre-
tive meaning has always related to and resonated with religion. For instance, it
derives from the Latin saecularis, which is the adjective of saeculum, connoting a
long period of time, but which quickly assumed a Christian meaning of worldly
in relation to sinfulness and denunciation of God, to the handing over of the
Church’s property to the world; a deep sense of religion characterizes the meaning
of secularization. To press this home, monastic priests were differentiated from
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their parish counterparts as a demonstration of the separation theory underlying
secularization [Knippenberg 2015].

The admission and acceptance of secularization as a term in social science in the
1960s amplified its influence in contemporary society. The birth of secularization
as a theory that insisted that religion is ‘poisonous’ to the public sphere strongly
and adversely affected the relevance of religion. To be sure, secularization theory,
if it now qualifies to be regarded as a theory, because, according to Onishi [2018],
it is not more than a “doctrine”, is the belief, and in fact, the prophecy that religion
would not only wilt, but also subsequently die out of human society. According to
Onishi [2018: 171], “the doctrine of secularism relies upon a mythological vision
of the human as an autonomous rational ego that has the ability to master itself
and the world through calculative thinking.” Onishi’s argument views seculariza-
tion as an unbalanced ego that seems not to have roundly defined the modern
humanity in concrete terms.

The apparent triumph of secularization theory, it was thought, would mean that
science would solely explain the origins of humanity, and thus put paid to super-
stitions and dogmas propagated by religion; in fact, its currency in scholarship
and praxis affected how individuals and nations identify themselves [Abraham
2015]. With democracy and its concomitant liberalism and freedom, seculariza-
tion thesis held that individuals could challenge the authorities of the myths and
doctrines which religion had canvassed for several centuries. With industrializa-
tion, economic growth and advancement in technology, an ataraxic future was
believed to be in store for humanity because, as the secularists thought, hunger,
disease, poverty and so forth which were the cannon fodder for the thriving of
religion would completely be eliminated from human society. This disenchanted
view of life promised a different world-based heaven. Once this paradisaic cocoon
was realized for humanity, religion would naturally be eased out of the space [Toft,
Philpott and Shah 2011]. But the two World Wars practically affected this rational
projection for humanity because, rather than secure humanity, the recourse to
rationalism and science resulted in horrific human carnage, whose effects have
not fully been erased from history and global consciousness.

Bruce [2009] notes that since the middle of the nineteenth century, religion had
evidently declined in the West; its colonizing ethos and influence in politics
had also waned in national politics. Progressively, Western liberal democracies
divorced themselves from religion, and tilted aggressively toward secularism. Even
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though secularization was initially intended to remove the vestiges of religion from
the public sphere and replace them with secular principles, as more apodictically
demonstrated in Francophone social science, secularization, as it turns out “owes
more to the unintended consequences of diffuse social changes than to the deliber-
ate actions of people promoting a secularist agenda” [Bruce 2009: 145].

Shortall [2021: 3] brings home these unintended consequences of secularization
when she argues, in the case of Catholicism in France, for instance, that “what
is striking about Catholic political thought is the extent to which it defied the
logic of secular political taxonomies.” In keeping with the Catholic thought and
identity, Shortall [2021: 3] argues that the church “sought to articulate a religiously
grounded alternative to both capitalism and communism, both liberalism and
totalitarianism” that were the aftermath of the Second World War. The Church,
she maintains, was not swallowed up by secularism; rather secularism became the
premise for the birth of nouvelle theologie - new theology — which, in the course of
time, helped in articulating a virile vision for public engagement within a secular
space. Shortall [2021: 2-3] elucidates further:

The separation of Church and state did not bring an end to the public role of the
Catholic church in France. Though it marked the end of one kind of Catholic
politics, it also marked the beginning of another.... But in fact, the events of 1905
forced theologians to reimagine the nature of the Church and its relationship
to the political order, as they grappled with the key quandary with the Catholic
Church in the twentieth century: how to maintain a public role for itself once the
institutions of public life had been secularized.... The separation of Church and
state had a productive rather than a destructive effect on ... theology, inspiring
new approaches to the problem of political theology and opening up new avenues
for Catholic engagement in public life. The results were transformative not just for
the Church, but also for European politics more broadly, as theologians weighed in
on debates over fascism and communism, democracy and human rights, colonial-
ism and nuclear war.

The predictions and hopes of a truly secularized world, as global events have now
shown, were not realized [Lewison 2011; Igboin 2021a]. If anything, secularization
was pursued as an exclusive or particularistic belief that was guarded to eliminate
religion, as though religion was its only enemy. But in essence, however, secular-
ization could not meet the yearning in the deepest recesses of the human soul,
a depth which is the domain of religion. Human spiritual void and the need to
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make sense of their lives can only be realized by religion rather than seculariza-
tion. Before the acknowledgement of the limits of secularization or the process
of de-secularization, the issue of identity seemed to have been settled in favor
of secularization, at least, in the public sphere. In other words, if religion was
separated from the state, public identity was carved based on secularization.

Identity has to be publicly expressed in order to ensure inner satisfaction for any
person and group. Any identity that cannot be confidently expressed in public
will result in emotional tension between oneself and others who may, by their
agency, prevent such public expression. As experience has shown in contemporary
world, individuals and groups have persistently agitated and struggled toward
acceptance of their peculiar identity wherein they find fulfilment. Therefore, if
secularization defined the public sphere, it evidently gave the best of identity;
the suppressed religious identity must then find a way to resonate. Hence, the
civilizational clash, in this context, of secular and religious identity, which has
hardly been acknowledged.

The subverted religious identity, we contend, is essentially what is now widely
referred to as resurgence of religious identity. The religious imagination that was
prematurely buried in the shallow sand of secularism has launched itself into
public consciousness with a thunderbolt.

Given the persistence and influence of religion in the lives of citizens, many
proponents of secularization had to renounce their earlier position and admit
the presence of religion in human society in the West. In Harvey Cox [1995]
and Peter Berger [1999: 2-3], among other known voices in the propagation of
secularization theory, literally decamped, and asserted that the world, as Berger
now views it, is “as furiously religious as it ever was, and in some places more
so than ever” and added that “the relation between religion and modernity is
rather complicated.” Berger then warned that “those who neglect religion in their
analyses of contemporary affairs do so at great peril” [Herrington, McKay and
Haynes 2015:6]. Cox [1995] recognizes the fall of Pentecostal fire from above as
indicating and instantiating power in the public sphere; a semiosis that resonates
well with historical significance for global Pentecostalism.

Pentecostalism is today one of the fastest growing strands of Christianity
[Asamoah-Gyadu 2021b, Igboin, 2022], which Lewison [2011: 31] succinctly
describes thus: “Its powerful and flamboyant presence in the public sphere, built
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on its evangelical charge, makes it a religion that takes up space - religion that
is very much ‘in” and ‘of” the world.” Wariboko [2020] adds that Pentecostalism
is not an entirely a private religious sensibility, as its actions critically impact the
public sphere, and generate public responses.

Since after the Cold War and particularly the aftermath of 9/11, ‘resurgence
of religion’ has become a buzzword that is shaping religious conversation and
relations in the West. In their seminal work, Nations Under God, Herrington,
McKay and Haynes [2015: 2] note with concern that the religious resurgence in
the West is not “hollow claims.” Accordingly, “the evidence suggests that while it
is true that general religious ceremonial attendance and the authority of religious
figures have declined in most developed countries, developing countries show
significant levels of religious commitment and they possess a continually rising
portion of the world’s population” [Herrington, McKay and Haynes 2015: 2].

They further argue that for the events of 9/11, many scholars in the West had
neglected the role of religion not only in international relations, but also in conflict.
Resurgence of religion is broadly associated with the rise of religious politics that
finds expression in violent sectarianism as well as particularistic religious identity
that pits one religious group against another as well as against the secular system.
Religious revivalism and exclusivism and their concomitant violence in the era
of resurgence of religion mean that there was a decline in the public presence of
religion [Hibbard 2015a].

The philosophical underpinning and political grounding of resurgence of religion
is manifest in what Petito [2015: 64] refers to as “a militant and violent-prone form
of politics, almost as a God-sent plague of punishment on the earth.” Whatever
resurgence of religion means to the West, it is obvious that there are: [1] a return to
an abandoned or subverted concept of identity, eclipsed by secularization, which
has found its way back into the public sphere with revenge; [2] a stronger basis
for the expansion of the meaning of religion, a term, which for a long time, has
been understood almost exclusively in reference to Christianity. In referring to
resurgence of religion, therefore, religions other than Christianity are now added
in the cluster, whereas Christianity was the main religion against which seculariza-
tion theory was built.

It is in this sense that Scott Hibbard [2015a: 104] argues for the relevance of religion
in modern societies precisely because “it continues to define collective - and
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particularly national - identities, and second, because religion is uniquely able to
provide a moral framework for political action.” In other words, “Religion provides
a normative language for political action, informs nationalist mythologies, and
helps to define collective identities” [Hibbard 2015b: 100]. Hibbard [2015b: 103]
further elaborates that “Religion also remains central to the construction of
identity, and particularly collective identities. Hence, even if there is a formal
separation of church and state—that is, a separation of religious authority from
political authority—religious ideas and beliefs continue to provide a basis for social
cohesion and a language for contemporary politics.”

What does the above portend for Nigeria or Africa as a whole, since seculariza-
tion theory was premised on the Western social sphere and context, and given
that African countries were under colonial rule when the debates were rife in the
West? How might secularization affect identity in Nigeria? Before I respond to
these questions, it is pertinent to give a short historical background of Nigeria
with a religious tweak.

A Brief History of Nigeria

Nigeria, in the West African region, is indisputably the largest Black country of the
world with over 350 ethnic nationalities brought together by the British authorities
that colonized the country. One out of five of the sub-Saharan population is a
Nigerian. Nigeria’s ever controversial population has been estimated to be over
200 million people and projected to be 440 million in the middle of the century,
which would make it third largest country in the world behind China and India,
beating the US [Campbell and Page 2018: 5]. Nigeria’s population is controversial
because all the censuses conducted since colonial period were ‘rigged’ in favor of
the north and subjected to litigation; the same trend that often affects the country’s
elections. The claim of northern part being more populated has been subjected to
critical inquiry, but the political utility of the claim has continued to enjoy undue
influence on the political trajectories of the country [Igboin 2021b]. Adogame
[2010] observes that the country’s censuses have been subjected to manipulation
because of their political, economic and most especially, religious advantages.
The politicization of Nigeria’s censuses has resulted in the country’s unreliable
demographic data, which leaves researchers to make conjectures. In addition,
because of the politicization of census, since 1963, when the country conducted
its first post-independence census, religious affiliation has always been omitted
from the questionnaire [McKinnon 2021].
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Gez, Beider and Dickow [2022: 54-55] point out that “Muslim leaders threatened to
boycott the 2006 national census should the government keep ‘religion” on the identity
list, apparently out of concern that the census would identify theirs to be a minority
religion. ... Religious statistics are used to advance political arguments, to perpetuate
certain religio-political hegemonies, and to affirm discriminative practices.”

The claim of the north being more populated has also resonated in religious demog-
raphy, and scholars are often careful in declaring a particular region as overwhelm-
ingly more religiously populated than the other.! Thus, the north is projected as
predominantly Muslim and the South as Christian. This projection seats uncomfort-
ably on the religious politics that was played by the colonial authorities.

This politicization should be understood in light of the common overlap between
political and religious clientelism, with ethnicity often straddling both domains.

! Before the amalgamation in 1914, there were six attempts to conduct census around the
Lagos Colony starting from 1866, 1871, 1881 and 1891, 1901 and 1911. The 1911 was crisply
described as “very defective” and “the British administrators in charge admitted that the
census figures were only preliminary and little value for comparative purposes.” The 1921
census “yielded inaccurate data owing to the difficulties arising from the hearty dislike
which many tribes feel towards enumeration, and to the shortage of European staff due
to World War 1.” For detailed analysis of precolonial, colonial and postcolonial census
conducted in Nigeria and how they have been manipulated, see Chidi Odinkalu [2022].
According to Odinlaku, any enduring democracy must take three things in consideration:
census, regular elections and public accountability. These are intricately interwoven, and
when the first is rigged, mythologized or absent, it has rippling effects on the second and
third and the whole country. McKinnon’s [2021] analysis tilts toward Christian population
growth slowing down because adherents of traditional religion have largely been converted
and reproduction is higher in the northern part of Nigeria. Igboin’s [2012b] analysis shows
that the war and activities of Boko Haram and banditry, and most importantly, high
mortality rates, poverty and life expectancy in the north have significantly affected the
demography of the region. The most crucial challenge is the blatant refusal to record birth
and death and use of modern census technology that would have ameliorated the distrust
that has thus engulfed all the census exercises thus far. The Nigeria National Conference
of 2014 observed these problems of inaccurate and politicized census “with past figures
inflated for the purposes of increased revenue allocation and other advantages from the
government at the center” [The National Conference 2014]. It therefore recommended that
there should be a national database and linkage of all databases operated by commissions
and institutions in order to sync them and avoid fraud and criminalization of inflation and
distortion of enumeration and census figures. Unfortunately, up until today, no attempt has
been made to even debate the document let alone implement it. The government is however
proposing to conduct a national census in March 2023 just after the 2023 general elections,
which analysts have largely criticise as ill-timed and interpreted as influenced by political
motives. The last national census was conducted in 2006 with controversial results that
resulted in litigation as expected.
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This association can often be dated back to colonial times, when colonial powers
and religious groups carved out their areas of operation and continued after
independence as groups fought for state power and access to resources [Gez, Beider
and Dickow 2022: 54].

While the Muslim north still believes that it was the colonial authorities that
halted the Islamization of the whole south, the Christian south argues that it
was the same colonial authorities that prevented the full evangelization of the
north. The conquest of the north by the British is touted as the wedge against
Islam down south, and the colonial pact with the north to protect the region
from Christian influence also explains the limitation of Christianity up north
[Vaughan 2016]. Like the midfield of a football pitch, the Middle Belt both
separates and joins south and north and represents a religious mix, both practi-
cally and demographically.

Nigeria is a religiously ‘devout’ countrys it is also a place that is endowed with
natural, human, and cultural resources. The business of religion is the second
most thriving business, apart from the oil industries. There is hardly any corner
of the country where temples, churches, mosques, shrines of different shapes
and sides cannot be found. They are not just petty places of worship; there are
mega-mosques, mega-churches, mega-shrines, and mega-temples that congregate
thousands of worshipers at a time [Igboin 2021a].

Nigeria is not only religiously pluralistic; it is also religiously diverse. More complex
than the plurality of religions is its religious diversity. Following Beckfordian thesis,
religious diversity implies: i] diversity of religious organizations, ii] diversity among
individual adherents who belong to them iii] diversity of faith traditions iv] diversity
as regards those who combine different religious identities, and v] intra-diversity
within a religious tradition [Beckford 2014]. Diverse religious subgroups and denom-
inations complicate identity construction, but also function to maintain some form
of sanity and tension. This depicts the ambivalent nature of religion.

Nigeria is not an organic nation but a “manufactured state”, whose survival as
one country since independence in 1960 has been described as a miracle [Bourne
2015: ix. See also Meir 2000]. This immediately suggests that without the British,
there would not have been what is now referred to as ‘one Nigeria.” The creation or
rather the invention of Nigeria as a country is usually traced to the amalgamation
of 1914, when Lord Frederick Lugard, the then colonial Governor General, fused
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the Northern and Southern Protectorates together for easy administration of the
British colonial government.

But the actual idea for the ‘carving and gluing’ together of the disparate peoples who
lived independently in their nations could be traced to the Berlin-Congo Conference
of 1884-85 when Europe scrambled for Africa [Adogame, Gerloff and Hock 2008].
This date is critical to our context because, as Akinwunmi [2008] argues, the Berlin
Conference has both spiritual and political implications on Africa as a whole and
Nigeria in particular. The Berlin Conference did not only succeed in partitioning
Africa in accordance with political interests, but also created spiritual and ecclesi-
astical cartographies that aligned with the dominant Christian affiliations of the
European nations [Akinwunmi 2008 and Bonk 2008]. As will be discussed later,
multiple Christian identities that resulted from the scramble added to the already
saturated indigenous religious identity as well as Muslim identity. But the tension
between Christian and Muslim identities has been more acerbic and difficult to
manage. As Campbell and Page [2018: 5] observe, “Nigeria is at the junction between
Christianity and Islam, and more broadly, where the modern and the traditional
overlap.” This partly explicates the nature of religious plurality and identity politics
that constantly reverberates in Nigeria’s politics.

Prior to the advent of colonialism, there were many well developed empires and
kingdoms. In the south, the Benin Kingdom had flourished until the nineteenth
century, when it was defeated by the British. The Oyo Empire, the Ife Kingdom,
as well as those of the Igbo, were firmly established and organized. In the north,
the Sokoto caliphate, Hausa dynasties and the Kanem-Bornu Empire represented
sophisticated administratively and judicially developed civilizations, overthrown
by the British and all amalgamated into one country.

Most contemporary historians have been very unfair to the religious history and
sensibility of these disparate civilizations. While it is easy for them to simply
narrate that the north had an Islamic caliphate, they forget that there were deep
traditional religious priest-kings that were sometimes conquered, whose voices are
still being drowned in the matrix of overarching Muslim population.?

2 The National Conference [2014] observed that there are minorities across the country that
have been strangulated by the dominant ethnic groups. According to it, “It must be noted
that minority/dominant ethnic group consciousness and agitations are also exhibited at the
sub-national levels. In all, the ethnic minority and the National Question are, the products
of the balkanization of nationalities resulting in their spread across states.” It recommended
constitutional provisions to ensure the rights of minority peoples in the country.
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These minority populations in the north - non-Muslim and non-Christian
but traditional believers — have continued to suffer the loss of identity while
faintly resisting the imposed one. The case of the south appears to be a lot
more different because traditional religious believers can publicly self-identify
and practice their faith [Janson 2021]. In essence, Nigeria’s pre-missionary and
precolonial histories should be studied from their indigenous religious outlook;
this is important because even today, that religious psychology and sensibil-
ity still resonate in identity construction and existential bonding in a pluralist
Nigeria.

It is instructive to argue that the British did not (primarily) come to civilize
Nigeria, as has been widely assumed by many Europeans and Eurocentric scholars;
perhaps British kind of civilization can be said to be an unintended consequence.
But more importantly, civilization has to be defined in context, because many of
the empires had been developed more than most of Europe in the Middle Ages.
However, the psychology and application of Charles Darwin’s evolution - social
Darwinism - partly pushed the rival European powers to gratify their insatiate
territorial and commercial expansionism. For the British and their counterparts
in other African countries, the understanding and application of natural selection
presumably put them at a more superior pedestal against the Africans [Campbell
and Page 2018].

The racist relationship between the colonizers and the colonized caused tension
that resulted in violence on many occasions. Of course, colonialism is itself a
violent invasion of Africa’s space and civilization; colonialism was sustained and
maintained by constant violence against and violation of Africans. The politics
of evil was well entrenched in colonial Africa in that the colonizers justified the
beauty of violence against the colonized but condemned violence against the
colonizer [Crais 2002; Fanon 2004 and Falola 2009].

In Nigeria, the British colonial authorities adopted Indirect Rule, which should be
more appropriately referred to as ‘divide and rule’, because the British successfully
set one ethnic group against another in order to exploit all of them. The ethnic
cleavages that the British created in Nigeria have not been whittled down since
independence. If anything, they have been the fault lines for national disunity,
agitation for separate nationality and so forth. Campbell and Page [2018: 8]
poignantly capture this when they ask: “What (not who) is a Nigerian?” According
to them, this question is responded to in multilayered manner:
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First, they would identify themselves with a particular family, either nuclear or
extended. Next, they would volunteer religion.... Then they would note their ethnic
group. They might tell you of what State they were ‘indigenes’ — that is, where their
families came from, not necessarily where they lived. And only then would Nigerians
conclude that they were also Nigerians [Campbell and Page 2018: 8].

Campbell and Page [2018] note that this ingrained colonial ethnic disjunction
and solidarity - a nice paradox - have not helped to stimulate a pan-Nigerian
spirit among the citizens. In other words, Nigerians see themselves as people of
their pre-colonial disparate nationalities. Elsewhere, “Rwandans placed religion
second after nationality ... Chadians placed it third after nationality and ethnicity
... and South Africans placed it even lower” [Gez, Beider and Dickow 2022: 56].
The British had completely disregarded their precolonial identities and forged one
that is difficult to glue on them. Pieri [2019: 23] indisputably captures this situa-
tion thus: “The formal British takeover of these territories had a transformative
effect on the governance and administration of the region. Most notable was the
complete disregard for ethnic, religious, and cultural divides that existed in the
country and the imposition of a single (and artificial) Nigerian identity on all.”

If the British had been careful to recognize the diversities of the peoples and acted
differently, the present socio-religious turmoil might have been avoided. Although
some scholars like Ellis [2016] would want us to exonerate the British from the fate
that Nigeria suffers today;, it is practically impossible to defend and maintain the
act of the amalgamation as a fatal mistake given the present Nigerian situation.

The low level of national patriotism can be traced to the ethnic cleavages, which are
eclipsed momentarily when a section of the ethnic nationality assumes the leader-
ship of the country. Igboin [2017] unravels this trajectory in Nigeria. According
to him, the major nationalists that fought for the country’s independence never
seemed to believe in the unity and oneness of the country until they, by some stroke
of political calculations, found themselves at the helm of affairs of the country. It
is only then that they demonstrated patriotism and pan-Nigerian affinity. This
trend has continued in postcolonial politics; ethnic nationality has been a critical
political negotiating instrument to ascend to political offices in the country.

Moreover, Nigerian Christians and Muslims have, by some spiritual reckon-
ing, traced their genealogy to Abraham/Ibrahim, and their promised lands
located in Israel and Mecca rather than Nigeria, their natural provenance. The
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externalization and internationalization of patriotism is often well demonstrated
when Nigerian Muslims and Christians show concerned solidarity to people and
events in Israel and the Arab world respectively [Igboin 2015]. For instance, when
President Donald Trump relocated the US Embassy from Tel Aviv to Jerusalem,
Nigerian Christians were agog. This political act was interpreted in Christian
eschatological mode, and Trump was declared a defender of the Christian faith.
Trump would be rewarded with many favorable prophecies and vigils for his lost
reelection bid. When the US army killed some Iranian top military brass in 2020,
Nigerian Muslims took to the streets to avenge their ‘brothers” death on other
Nigerians. The Israeli-Palestinian conflict is often domesticated in Nigeria; and
sometimes, the casualties at home compete with those in the war theater.

Post-independence Nigeria has been bedeviled with crises of inveterate corrup-
tion, ethnic chauvinism, political upheaval, religious recrudescence and so forth.
Religious politics has skewed and blurred national unity. In the northern part
of the country, agitation for the introduction of shariah law into the Nigerian
constitution has changed the vista of religious relations among adherents of other
religions. In the 1970s, shariah law found its way into the constitution, and its
application in real life situation has been a matter of hot debate. In 1986, General
Ibrahim Babangida, the then military dictator, enlisted the country into the
Organization of Islamic Conference [OIC], an act that heightened the debate on
the secularity of the country. At the return to civil rule in 1999, the religious
politics would be made worse in early 2000 when 12 northern states adopted the
implementation of the shariah law, a decision that led to serious crisis and loss of
lives and property [Igboin 2014a; 2014b; 2014c and 2021c].

The rise of Boko Haram, a terrorist-insurgent Islamic group fighting for total
declaration and implementation of shariah law across the country, has further
exacerbated Nigeria’s religious history and relations. Boko Haram, which literally
means Western education is a sin, argues that shariah law gives a comprehensive
constitution on how Nigerian society should be organized and governed rather
than how Muslims should be guided. The implication of this is that a modern
democratic structure, which arguably aligns with Western liberal ideologies,
should be destroyed in favor of Arabo-Islamic ideology, particularly the Medinan
Order, where Prophet Muhammad was both a religious and political leader. Thus,
Boko Haram felt that the shariah law, promulgated by the democratic government,
cannot be deep enough to satisfy the yearning for authentic Muslim identity,
because the democratic government itself is a function of a non-Islamic civilization
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Consequently, for over a decade now [2009-to date], the Boko Haram group has
been fighting to establish an ummah - Islamic community — where the shariah law
would be used to govern. The group has continued to experiment a shariah-styled
government in swathes of land it has captured [Igboin 2014b; 2021c]. The main
argument of Boko Haram has been that Western education, secularism, civiliza-
tion, democracy and its structures are evil. Boko Haram conceives secularism as
absolute rejection of God or his non-existence. It argues that Nigeria cannot be a
godless country, and because of its secularity, the country was open to Western
influences that have negatively impacted on Muslims. Since the Western educa-
tional system is an agent of Western civilization in the country, Boko Haram
started preaching against it and eventually started attacking schools and killings
Christians believed to be agents of Western education and corruption.

However, the question of identity has been a contentious one because many schol-
ars, such as Onuoha [2014], have argued that the Salafist teachings and methods of
Boko Haram are antithetical to the tenets of Islam as a peaceful religion, while the
latter believes that such Muslims who do not align with its cause are infidels that
must be killed alongside other non-Muslims. However, Boko Haram has largely
succeeded in manipulating Islamic theology to organize, radicalize, legitimate,
indoctrinate and operationalize its thoughts and goal [Kassim and Nwankpa
2018; MacEachern 2018; Ekhomu 2020; Subrahmanian, Pulice, Brown, Bonen-
Clark 2021]. Although there is a widespread disenchantment with Boko Haram’s
ideology and insurgency by the masses, it has succeeded in one critical way: “the
reassertion of Islam as a primary identity” [Pieri 2019: 7].

As militant Muslim groups flourished in the north from the 1980s to 1990s,
mainline Christians, most vociferously Catholics and Anglicans, stood staunchly
against the persistent erosion of Christian voice and values. They were at the
forefront of the fight against extended military regimes and political violence
that characterized the era. Although they fought against the military, they barely
pushed for political or elective positions to consolidate their agitation and offer a
pragmatic alternative in governance.

To date, while other mainline churches seem to have been less active in national
politics, Catholicism has maintained a consistent posture in speaking truth to
power. But the rise of the Nigerian Pentecostalism, with some political and prophetic
fury, equals the domination of the political space by Muslims for sometime now.
Nigerian Pentecostal Christianity and its political participation have begun to
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challenge the existing political order, intruding, as some have argued, into the
murky waters of politics. Obadare [2018] has extensively chronicled the rise to
political prominence of Pentecostal Christianity in Nigeria. This brand of embod-
ied or enchanted faith and praxis, he argues, can best be described politically as
a Pentecostal republic. As Marshall [2009], Afolayan, Yacob-Haliso and Falola
[2018], Adelakun [2022] among others have suggested, Pentecostals do not only
assume a new and different ontological being when they claim to be born again,
but they also indeed believe that being dominant in their present political space
is part of their Christian heritage.

According to Adelakun, for example, performing power does not only relate to
spiritual empowerment with the declarative command over demons and other
spiritual forces believed to militate against an individual’s progress, but also
intentional involvement and intervention in political power in order to decree
and determine how the social realm of the society operates. The political space
is not neatly separated from the spiritual one; if anything, the latter determines
and controls the former. This theological (re)imagination and (re)interpretation
of politics and spiritualizing politics [Kalu 2008], initially thought to be a form
of political naivety and then overlooked, has begun to yield political dividends as
the current Vice President of Nigeria, Professor Yemi Osinbajo, is a pastor of the
Redeemed Christian Church of God, the biggest Pentecostal church in Africa,
having its presence in 196 countries of the world. For the Nigerian Pentecostal,
“Everything begins in mysticism and ends in politics” [cited in Wydra 2015: 1].

Furthermore, Nigerian indigenous religion still plays significant spiritual and
existential roles, even though most Nigerians will not want to identify with it
publicly. The traditional political structure that subsists in Nigeria, apart from
the caliphate and emirate in the north, is constituted in the religious belief of the
people. Contrary to widespread notion that the religion is artefact, Aderibigbe
and Falola [2022] argue that the indigenous religion permeates the whole of
African life, both public and private. According to them, indigenous religion
has continued to shape people’s lives and everyday reality, culturally, politically
and economically. Adogame [2022b] argues that the fluidity and dynamism of
African indigenous religion has helped to maintain and sustain individual and
societal values in the face of threatening global forces. He further maintains that
the religion, being a lived one, also shapes the religious and spiritual imaginations
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of African religioscape.® Of course, it provides the cosmologies for the thriving
of missionary religions, which helps it to contest, mediate or negotiate identity in
Africa’s religious marketplace.

In issues of social justice, a sizeable number of Nigerians resort to traditional
means to resolve disputes or seek justice. Ellis [2016] also attests to the social and
‘judicial’ influence that traditional religious institutions play in Nigeria’s body
polity, in a country where the formal courts delay or find it difficult to administer
justice. There is a religious and demographic blurring that makes defining indig-
enous religion difficult: many people who publicly and officially subscribe to either
Christianity or Islam have continued to patronize the religious resources of the
indigenous religion. In addition, religious intersectionality and religious syncre-
tism have revived and transformed indigenous religion, apart from its attempts
at organizing and formalizing itself [Laguda 2015; Janson 2021].

Secularization and Identity in Nigeria

As we pointed out earlier, when the debate on secularization was rife in the West,
African countries were under colonialism. Of course, the secularization thesis
could not have been the priority of the Africans at that time, given the violent
nature of colonialism and Apartheid in South Africa. It might be argued that
Western secularization could also be a form of violent incursion into the African
worldview. The debate about secularization in and of Africa is an on-going one.
According to Igboin [2018], it is more correct to argue for secularization of Africa
than secularization in Africa. His argument is based on the reasoning that the
incursion of the missionary religions — Christianity and Islam — and colonialism
with their concept of individualism, which contradicts the African communal-
ity, sowed the seed of secularization in Africa. These foreign forces secularized
Africa in the negative sense in which secularism is generally viewed in Africa. Seed
[2015: 78-79] argues in this regard also when he observed that in Africa, prior to
missionary and colonial advent, “existence (was) viewed in terms of an integrated
and indivisible whole. All human beings and nature are animated by a basic ‘vital
force” Human beings and nature are bound together in a symbiotic relationship.
This relationship extends to the spiritual world” and does not draw a line between
“the sacred and the secular.”

* This is used to indicate the presence of multiple religions in Africa with the main ones
being African Indigenous Religion, Christianity and Islam. It also refers to these religions’
trajectories and the competitiveness that defines their interactions.
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The blurring of the line between the sacred and mundane in traditional Africa
did not allow for secularism, because the religious and political system, in their
composite state, did not anticipate the strict Western conception of binary
separation. It needs to be unraveled whether, before the advent of colonialism
and missionary religions, there was no pluralism, a type that one can call intra-
religious pluralism. Of course, there were various religious organizations and
veneration of different divinities in African communities. Communality played
pivotal role in identity construction more than religion. However, missionary and
colonial redrawing and re-worlding of the African space has changed much of
Africa’s epistemology and theology of communality. With globalization, African
culture and identity and their expression in relation with themselves and others,
have raised critical concern [Igboin 2021d; Granef3, Etieyibo and Gmaier-Pranz]
2022].

As recently as 2015, Engelke [2015] would still repeat the long-abandoned senti-
ments of arm-chair anthropologists, who described Africa as a dark continent.
Engelke conceives of secularism “as an achievement of civilization” which makes
sense in “a certain kind of society - those with ‘world religions,” not just witch-
doctors or spirit mediums” [Engelke 2015:5]. He adds that “there is no ‘proper’
religion—where it’s just ‘African tradition'—there is nothing ‘secular’ to be consti-
tuted” [Engelke 2015:5]. For Engelke, Africa had no idea of religion until it had
encounter with Europe. He claims that African traditions, properly conceptual-
ized, cannot be qualified to be regarded as religion, because religion as a term is
strictly constructed and understood in relation to Christianity. In fact, for him, the
Europeans found no known tradition until they were able “to recognize ‘tradition’

3%

as having ‘religious aspects’” [Engelke, 2015:5]. The absence of a world religion in
Africa means that secularism could not be contemplated; its absence connotes,

produces and reinforces “Africa’s ostensible darkness” [Engelke, 2015:6].

Engelke romanticizes colonialism and deliberately loses sight of the “long
processes of delegitimization and demonization, led by agents of Christianity
and Islam, many followers of traditional African religions have come to internal-
ize their traditions as lesser religions or even as no religion at all” [Gez, Beider
and Dickow 2022: 58]. Ndlovu-Gatsheni [2018; 2020], Mhango [2018], Davidson
[1992], among others, have demonstrated the evils and violence that colonialism
caused in Africa, and how it systematically eroded the progress and develop-
ment of Africa. They also show how colonial interpretation of reality did not
countenance African thought patterns. Neo-colonialism has wrongly continued
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to define Africa in the image of Europe and projecting it as the central of gravity
for global progress. These absolutized opinions have been used to gauge Africa
[Lorenz 2022]. Gez, Beider and Dickow [2022: 56] observe that “These Western
and European roots are too often overlooked, and the history of scholarship on
religion is replete with false universalization based on Western conventions....
The use of standard [Western] articulations and categories risks playing down
the uniqueness of religion in Africa.”

So, the questions are: what is a world religion? What are the criteria to select a
world religion? Who are those who fix the criteria? What is secularity, and what
political or religious context should be appropriate for its conception?

The foregoing might seem to suggest that secularity was completely absent in
Africa prior to its contact with the West, either in connection with colonialism or
missions. However, Igwe [2017] argues that if secularity means political separation
of religion and state, there are some examples to demonstrate the presence and
practice of secularity in Africa before colonialism. Studying the Igbo of Southeast
Nigeria and Dagomba of northern Ghana, Igwe argues that priests and monarchs
had finely defined and separated roles and functions in the administration of the
communities. In fact, they provided checks and balances in the exercise of their
powers. While the priests took charge of rituals and other spiritual concerns of the
communities, the monarchs were saddled with the day-to-day administration of
the kingdom, and issues that required spiritual information or adjudication were
promptly referred to the priests and vice versa. In the case of the Dagomba, the
difference was so clear that the monarchs were called the owners of the land, while
the priests were regarded as “owners of the gods” [Igwe 2017: 26].

Igwe [2017] calls attention to the colonial erosion of African indigenous political
arrangements through forceful introduction of a Western type of government
that was not neatly secular as the colonial authorities claimed. “It is important to
note that despite the proclaimed secular nature of the colonial state, there was a
mix between colonial politics and colonial religion... (such that) [Africans] did
not know who came to missionize and who came to politicize” [Igwe 2017: 26].

This colonial mix affected much of the postcolonial constitutions in Africa
where, in some instances there are secular principles which do not have practi-
cal correspondence in politics. “While most African countries have inherited, as
a legacy of European colonialism, a degree of separation between religion and
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state, authoritarian tendencies and the great power of religion in many post-
independence African countries have often tested this principle” [Gez, Beider
and Dickow 2022: 58].

The status of Nigeria has been highly contentious because the concept of secular-
ism immediately invokes a sense of absolute godlessness. Sampson [2014] empha-
sizes the point that the British allowed northern Nigeria to be ruled by Penal
Code, which has semblance of the shariah law; the southern part was governed by
Criminal Code, styled along Western legal system. At Independence, the Western
legal system was bequeathed to the entire country, which the north felt was tilted
toward Christian canon law. The agitation for Islamic jurisprudence or shariah
law since then became a matter of religious politics with dire consequences. While
radical Muslims like the Izala and Boko Haram prefer to regard Nigeria as a
multireligious (and preferably an Islamic) state because of their religious sensibility
and radicalism, some who are moderate consider the country as a secular state
with a difference. Most Christians do not seem to quarrel with the secularity of
the country because they believe that with such status every religious tradition and
citizen should be able to practice their faith without molestation. And government
should also provide a level playing field for all religions to thrive without favoring
one over the other. However, as Fox [2011] correctly observes, Nigeria’s secular
status is contentious because, whereas the constitution forbids the adoption of
any religion as a state religion, twelve states in the north between 1999 and 2002
adopted sharia as the governing law.

Fox’s reference to the Nigerian constitution is pertinent to understanding how
secularity works in Nigeria. Although Fox is correct in asserting that there is a
constitutional provision that forbids any state of the federation from adopting
a particular religion, the same constitution provides for the establishment of a
shariah court to an appellate level financed by public tax. This peculiar provision
is what was exploited by the northern governors who politically adopted shariah
law in 1999-2002. One of the most radical Islamic movements, Jamaatu Nasril
Islam (JNI), for instance, argues that since the word ‘God” appears in the consti-
tution and the word ‘secular’ does not appear in it, it would be unreasonable to
regard Nigeria as a secular state. Indeed, according to Igboin [2021a: 12] “sharia
appears at least 76 times, kadi 50, Muslims 10, Islamic 26, wakf 2 times” whereas
“Torah, canon or Christian does not appear at all” in the constitution. He adds
that no Nigerian language appears in the constitution whereas Arabic words are
therein as well as on the currency notes. Accordingly, Abulmumini Adebayo Oba

204




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

blatantly declares that: “Islamic law, having accepted the sovereignty of Allah and
His laws, cannot accept the ‘supremacy’ of the Constitution and the sovereignty
of the people” [cited in Vaughan 2016: 201].

Logically, Oba is arguing that the Nigerian constitution is inferior to the shariah
law and since there cannot be two sovereignties in one country - Nigeria in this
case — the Nigerian constitution must acquiesce and relinquish its supremacy to
shariah law, while all the citizens irrespective of their religious belief accept the
supremacy of Allah. This is the same ideology that underpins the Boko Haram
movement, which contends that the democratic structure built on the constitution
is un-Islamic. This extreme religious imagination and indoctrination was practi-
cally exhibited on 12 May 2022, when some Muslim students stoned Deborah
Samuel, a Christian lady, to death and burnt her inside their college for allegedly
blaspheming against the Prophet of Islam, without recourse to the courts for
adjudication.*

The argument can further be made that the ‘God’ that appears in the constitution,
even though it would have been preferred to be written in Arabic according to
the Izala position, is indeed Allah. God in this sense is not neutral, syncretistic,
pluralistic or secular. On the contrary, he must be considered and understood in a
monolithic, particularistic, Islamic or theocratic radar. It also supports the conten-
tion that ‘God’ in Christianity and Islam is not the same, despite the comparative
sentiments tangentially expressed, which, of course, are geared toward peaceful
coexistence. This thus calls to question this position and claim of other religious
traditions to the secularity of the country [Igboin 2021a]. Essentially, the position
of the Izala and Boko Haram groups cannot be effectively sustained because not
all Muslims accept their interpretations of the constitution and Islamic texts. As
I have pointed out earlier, there are very many Muslims who do not identify with
the Boko Haram’s teachings and activities and other groups like Izala.

* The religious politics of Deborah’s murder is that those arraigned in the court are being
charged with “conspiracy and inciting public disturbance” rather than murder. Violent
riots broke out subsequently in Sokoto by Muslims attacking Christians while demanding
the unconditional release of the arrested suspects. While many Muslims condemned the
extrajudicial killing of Deborah, prominent Muslims defended it as the right punishment for
blasphemy. The political side of it is well demonstrated by Mr. Atiku Abubakar, a Muslim,
former Vice President, and now the presidential aspirant for 2023 elections, who had to
delete his tweet sympathizing with the family of Deborah because Muslims threatened not
to vote for him. See Awosika [2022].

205




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

From this wieldy religious twist, how does Nigeria manage its identity? This criti-
cal question has been confronted, evaded, haphazardly answered or ignored. But
it is a pertinent one that has continued to resonate in peaceful and violent ways.
Nigeria has been described as “a nation held hostage to preventable events of tragic
nature and at the front burner repeatedly are questions we have refused to face
squarely: Who we are, where we belong, what we represent, what does Nigeria
mean to us, do we want to remain one, and how? [Onwunyi and Ezeifegbu 2019:
9851].

Despite the national attitude to these repugnant questions, the country is aware
of the consequences of ignoring them. Like Adogame [2022a: 11] strokes, these
questions are not only existential but also spiritual, and they determine the health
of individuals and the country. According to him, “Who I am, where I am coming,
and who/what do I wish to become?” in a multireligious, secular and racial/ethnic
encounters are questions that must be disburdened in order to be clear about
oneself and others. Religious identity politics has continued to play a highly
divisive role among Nigerians, and it seems unlikely that it will vanish overnight.

Francis Fukuyama talks about three categories of identities in our daily encounter
with ourselves and others, namely: Thymos, Isothymia and Megalothymia. Thymos
asks the question, who am I? Self or personal identity is not as simple as was assumed
because individuals continue to understand themselves in accretive ways. Isothymia
concerns the desire for recognition and conferred dignity we believe is our due, while
megalothymia is the desire for others to recognize us as their superior. Managing the
three types of identities is critical to how personal and group relations are formed
and maintained on the one hand, and the level of private, group, ethnic, communal,
religious or national peace and cohesion on the other [Kukah 2022]. In Nigeria,
megalothymia type of identity has taken the pivotal stage of religious and ethnic
encounters. The religious and ethnic superiority and arrogance that pervades the
polity and the quest for its nationalization as a guiding ethos is a bane of national
unity and social and ethnic cohesion. Both identity and religion are defined in
exclusive terms rather than in mutually reinforcing manner.

The real-life situation in the country is that religious identity politics between
Muslims and Christians has seriously affected the democratization process; for
instance, competence and capability to steer the ship of governance are sacrificed
at the altar of religious idiosyncrasies and ethnic considerations and affinities.
Appointments are often made on the basis of religious affiliation rather than
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competence and capacity to deliver on the job; this has constituted a barrier to
democratic and national development. The introduction of the Federal Character,
which makes representation mandatory for critical positions at the federal level,
was meant to balance both religious and educational disequilibria between north
and south, which unfortunately, as evidence has spawned, has been abrasively
abused with impunity. The political understanding that Muslim and Christian
be president and vice president and vice versa is also meant to balance the politics
of religious identity and representation.

Religious identity chauvinism, exhibited by the dominant religious traditions, has
resulted in the mobilization of the masses to action. The political elite have also
stroked the ember of religious identity for their self-serving political interests,
which exacerbate religious and political tension. What Kukah [1983] observed
in the 1980s in this regard has not changed; if anything, it has become more
pervasive. According to him, politicians and the elite have abandoned the most
critical and ideological issues that the country needed to develop and devoted their
energy toward religious mobilization for self-projection. His words are apposite
to drive home his argument:

The ground was therefore well laid and rather than the politicians seeing
themselves being divided only by the contending ideological presentations of their
party manifestoes, a lot of useful energy was diverted to building religious lagers.
Rather than mobilize Nigerians to their cause as politicians, the new political
elite were busy mobilizing religious constituencies for a war against one another
[Kukah 1983: 103].

More specifically, Olawale [2020: 10] observes, “politicians have adopted the intro-
duction of Islam to create a direct identity to the political landscape of the country.
They adopted sharia to emphasize the presence of Muslims in the national space.
The influence of this religious code has led to deadly confrontations between
Muslims and Christians over the years.”

The emergence of Pentecostal identity and politics in national politics as a counter-
ing force is most likely to result in further complication of the already tense situa-
tion if great care is not taken to guide its application.

Despite taking an illiberal stance on national issues, there are some cases in which
the adherents of major religions agree on moral issues. For instance, in spite of
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Western pressure on the Jonathan presidency to halt the criminalization of same
sex union in 2014, the religious leaders and political elite momentarily put their
differences behind them and lobbied both publicly and privately for the Bill to
criminalize the practice. The president received accolades for standing up against
Western pressure and upholding the scriptural texts of the religions and moral
standards of the land [Laguda 2021].

Conclusion

I have argued that secularization, as understood in the West, cannot be applied to
Africa as a whole and Nigeria, in particular. This is because the notion of secular-
ism, as denoting godlessness, and secularization, as meaning decline in religious
belief and its influence in the public space, do not empirically and analytically
resonate with the African religious politics. Despite the negative influences of
spiritualizing or religionizing politics in Africa, secularization is yet to define
personal and group identity. The argument of global resurgence of religion also
cannot be sustained in the experience of Africa because secularization did not
actually take place.

Although there could be a rise in global religious nationalism and violence as a result
of international politics and competing ideologies, most especially in the West, the
issue of religious violence has been a recurrent one in Nigeria, and not due specifi-
cally to religious resurgence in the aftermath of Cold War or 9/11. One reason for
this is the politics of religious identity and its incidental benefits that accrue to those
who have continuously stroked the ember of religious politics inherited from the
British. Colonialism and missionary religions have been identified as being respon-
sible for the politics and complications of religious identity in Nigeria. In addition,
the plethora of nuances of secularization has complicated religious identity; this is
because identity is constructed mainly on the premise of religious affiliation.

Religious obsession has not helped the country, and it shows no sign of decline.
Therefore, it has become imperative for a more nuanced deconstruction of
secularization in Nigeria through legal means to take place. The starting point
is obviously the constitution that is ambiguous about the country’s secularity,
whose lacuna has been exploited to further demand and entrench dubious and
controversial religious politics and identity.

In addition, it has become critical to understand that secularity does not connote
godlessness: the existence of God and subscription to religious tradition should be
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taken as the basis to deny freedom to those who hold opposing view or perpetrate
intolerance, which has been the bane of religious coexistence in the country. It
has been established that there was a practice of separation of religion and state
in pre-colonial Africa, and each institution functioned as checks and balances.
This practice, which is autochthonous to Africa, can still be resurrected because
it upholds and balances African values, religious sensibilities and political admin-
istration. This decolonizing perspective of secularization needs more nuanced
study and application.
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Open patriotism as a consequence of dynamic religion

Abstract: Despite the appearance of a cosmopolitan worldview after World War
I1, the problem of building a community and identity, as well as the vitality of
the nation-state remained valid. In the article, the author reflects on the role of
religion in creating an open patriotism, i.e. one that is free from the limitations
associated with nationalist views. Reaching, among others, Henri Bergson, the
author distinguishes between static and dynamic religion, stating, following
the same philosopher, that the climax of dynamic one is visible in the Gospel,
especially in the Sermon on the Mount. Supporters of this approach are also
easy to find outside of the Christianity (e.g. Buber, Gandhi, or Muslim Igbal).
Bergson’s distinction had an impact on the initiation by, i.e. Jacques Maritain, the
so-called brotherly modern views in Catholicism, which now have a significant
influence on the teachings of the Church, also in the context of distinguishing
between nationalism and patriotism. Open patriotism, unlike its nationalist
variety, does not preclude intra-social pluralism or impose ethnic or religious
unity. He was close to Schuman, John Paul IT or Franciszek. The author notes that
seeking a connection between locality and global solidarity is the task of religious
communities in the modern world.

Keywords: dynamic religion, patriotism, nationalism, cosmopolitanism, Bergson,
Maritain

Abstrakt: Mimo pojawienia si¢ po II wojnie $wiatowej $wiatopogladu kosmo-
politycznego, problem budowania wspdlnoty i tozsamos$ci oraz zywotnos$ci
panstwa narodowego pozostal aktualny. W artykule autor zastanawia si¢ nad
rolg religii w budowaniu otwartego patriotyzmu, czyli takiego, ktéry jest pozbawi-
ony ograniczen zwigzanych z pogladami nacjonalistycznymi. Siegajac m.in. do
Henriego Bergsona, rozréznia religie statyczng i dynamiczna, stwierdzajac za tym
filozofem, ze punkt kulminacyjny religii dynamicznej uwidacznia si¢ w Ewangelii,

! Niniejszy tekst zawiera odniesienia do dwdch wezeéniejszych prac: Palaver 2020b i 2021.
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a zwlaszcza w Kazaniu na Gdrze. Zwolennikéw tego podejscia tatwo takze
znalez¢ poza religig chrzedcijafiska (np. Buber, Gandhi czy muzulmanin Igbal).
Rozrdznienie Bergsona miato wplyw na zapoczatkowanie m.in. przez Jacquesa
Maritaina tzw. bratnich nowoczesnych pogladéw w katolicyzmie, ktére obecnie
maja dosy¢ znaczacy wplyw na nauki Kosciota, réwniez w kontekscie rozrézniania
miedzy nacjonalizmem a patriotyzmem. Patriotyzm otwarty, w przeciwienstwie
do swojej nacjonalistycznej odmiany, nie wyklucza wewnatrzspolecznego plural-
izmu ani tez nie narzuca jednosci etnicznej lub religijnej. Bliski byt on m.in.
Schumanowi, Janowi Pawlowi II czy Franciszkowi. Autor zauwaza, ze szukanie
facznosci miedzy lokalno$cia a globalng solidarno$cig jest zadaniem spolecznosci
religijnych we wspodlczesnym swiecie.

Stowa kluczowe: religia dynamiczna, patriotyzm, nacjonalizm, kosmopolityzm,
Bergson, Maritain

Wstep

Lata tuz po zakonczeniu II wojny $wiatowej odznaczaly si¢ wysitkami skoncen-
trowanymi na odchodzeniu od nacjonalizmu i zastepowaniu go bardziej uniwer-
salistycznym $wiatopogladem. Jednym ze skutkéw tej zmiany bylo zalozenie Unii
Europejskiej (UE) w Europie Zachodniej. Ten kosmopolityczny kierunek zaczat
by¢ poddawany w watpliwo$¢ jednak dopiero wtedy, gdy mozliwe stato si¢ rozszer-
zenie granic UE po zakonczeniu zimnej wojny. Nastgpilo wowczas niespodziewane
odrodzenie nacjonalizmu etnicznego. Swiat pragnacy ,,nieodwracalnego odejécia
od wszelakiego nacjonalizmu zostal skonfrontowany z powrotem «tlumionego
nacjonalizmu etnicznego»” [Ignatieff 1994: 9]. Rosnaca wzajemna nieche¢ miedzy
Wschodem i Zachodem oraz kryzys migracyjny we wczesnych latach 90. sprawity,
ze francuski politolog Pierre Hassner zaczal nawotywa¢ kosmopolitycznych
przeciwnikéw nacjonalizmu do zmiany pogladéw: aby zaczeli oni powaznie
podchodzi¢ do tematu poszukiwania wspolnoty i tozsamosci, majac przy tym
jednak na uwadze, ze zaden kraj nie moze zamknac si¢ na reszte wspolczesnego
$wiata bez szkody dla samego siebie. W tym samym czasie kanadyjski autor
Michael Ignatieff podkreslal, Ze mimo jego kosmopolitycznych wysitkow panstwo
narodowe wciaZz pozostaje podstawowa formg demokratycznych spotecznosci
[tamze: 21-22]. Aby jednak nie wpas¢ w pulapke nacjonalizmu, zastosowal on
wyrazne rozréznienie miedzy ,nacjonalizmem obywatelskim”, obejmujacym
wszystkich ludzi zgadzajacych sie z ,,politycznym credo narodu” - niezaleznie
od ich rasy, koloru skéry, wyznania, plci, jezyka czy przynaleznosci etnicznej”
- a ,nacjonalizmem etnicznym”, zakladajacym, Ze ,najglebsze wigzi jednostek
nie sg przez nie wybierane, lecz dziedziczone” [tamze: 11-13]. Jedynie nacjonalizm
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obywatelski ma charakter demokratyczny, podczas gdy nacjonalizm etnic-
zny przejawia cechy autorytaryzmu. Ignatieff byt zwolennikiem nacjonalizmu
obywatelskiego, ktory uznawal istnienie narodéw za konieczne, aby ludzie mogli
prowadzi¢ zycie o charakterze kosmopolitycznym [tamze: 21].

Trzydziesci lat pozniej kryzys kosmopolityczny poglebia sie, a nacjonalizm
ro$nie w sile zardwno w Europie, jak i w innych czgséciach $§wiata. Dochodzac do
wniosku, Ze odradzanie si¢ idei nacjonalistycznych stalo si¢ jednym z najbardziej
zauwazalnych zjawisk na przestrzeni ostatnich pieciu lat, Vittorio Hosle utworzyt
dokumentacje Papieskiej Akademii Nauk Spolecznych dotyczaca dyskusji
z maja 2019 roku na temat zwigzkéw miedzy narodem, panstwem a panstwem
narodowym [Hosle 2020: 28]. Ataki terrorystyczne, takie jak ten z 11 wrzesnia
2001 roku w USA oraz pdzniejsze ataki w réznych krajach Europy, kryzys finan-
sowy z 2008 roku, kryzys migracyjny w 2015 roku oraz pandemia koronawirusa,
ktdrej stawi¢ czola musial w 2020 roku caly §wiat, postawity pod znakiem zapyta-
nia ide¢ otwartosci granic oraz postawy kosmopolityczne. Wyglada na to, ze apel
Hassnera z 1991 roku zostal jednak ustyszany. Brytyjski historyk Timothy Garton
Ash nawiazuje wlasnie do Hassnera i rdwniez zaleca takg modyfikacje ideologii
liberalizmu, aby nie traktowano po macoszemu kwestii wspdlnoty i tozsamosci
[Ash 2001]. ,,Kosmoliberalnej fantazji o obywatelach bez korzeni” przeciwstawia
»patriotyzm liberalny”, nazywajac go ,niezbedng czes¢ sktadowa odnowionego
liberalizmu”. Jego poparcie dla patriotyzmu nie stanowi jednak propagowania
nacjonalizmu. Zgadza si¢ wprawdzie z pogladem, ze kierowanie si¢ dobrem
narodu w czasach pandemii COVID-19 jest wazne, ale nie dochodzi do wnioskow
popierajacych nacjonalizm: ,,Jak niejednokrotnie pokazywalo zamykanie granic
panstwa z dnia na dzien i inne dziatania przeciwko pandemii COVID-19, warstwa
narodowa jest zbyt wazna, [...], by pozostawi¢ ja w rekach nacjonalistéw”. Ochrona
wlasnej ludnosci i lokalnych spofecznosci s zrozumiale w czasach kryzysu, ale nie
mozna zapominag, ze globalna pandemia wymaga réwniez odpowiedzi w postaci
globalnych dziatan. Nieprzemyslany nacjonalizm szczepionkowy moze zaszkodzi¢
réwniez poszczegdlnym narodom, w ktérych funkcjonuje.

W dalszej czgsci moich rozwazan pragne powaznie potraktowac stowa Hassnera
(1991] i Asha [2021], ktérzy apelowali za przyjeciem otwartego patriotyzmu
pozbawionego ograniczen zwigzanych z pogladami nacjonalistycznymi. Jak
zauwazyl juz Rousseau, nawet kosmopolityzm niesie ze sobg pewne zagrozenia:
»Niejeden filozof kocha tataréw, aby by¢ zwolnionym od obowigzku milosci
wzgledem sasiadow swoich” [1995: 12]. Marzenie Lennona o $wiecie bez krajow,
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ktory artysta przywoluje w swoim utworze Imagine, jest dzisiaj krytykowane
jako ,banalny uniwersalizm”, gdyz ignorowalo polityczna potrzebe istnie-
nia poszczegolnych spotecznosci oraz ich granic [Gay 2013: 3]. W dzisiejszych
czasach zagrozenia polityczne towarzysza gtéwnie nacjonalistycznemu odrzu-
caniu kosmopolityzmu. Patriotyzm czesto jest praktykowany jedynie w pewnym
waskim zakresie. Wyraznym przykiadem takiego zagrozenia jest dziatajacy
w Niemczech prawicowy ruch populistyczny PEGIDA [Strommen i Schmiedel
2020: 66-78]. Nazwa tego ruchu to akronim od ,,Patriotische Europier gegen die
Islamisierung des Abendlandes” (po polsku: ,,Patriotyczni Europejczycy przeciw
islamizacji Zachodu”), a jego gléwny cel stanowi walka z islamem, ktéry jest
przedstawiany jako gtéwny wrog spoleczenstw europejskich. Walce tej towarzyszy
szczegdlne podkreslanie tozsamosci chrzescijanskiej. Dzigki nowej niemieckiej
partii Alternative fiir Deutschland (po polsku: , Alternatywa dla Niemiec”) ten
wrogo nastawiony do islamu patriotyczno-chrzescijaniski ruch uzyskal miejsca
w niemieckim parlamencie. Z kolei Wegry i Polska to dwa kraje, w ktorych
podobny $wiatopoglad jest wyznawany nawet przez politykow partii rzadzacych.

Wsparcie ze strony religii dla takich odmian nacjonalizmu zdaje si¢ uzasadniac
poglady Lennona, ktérego marzenie zaklada nie tylko zniesienie granic, ale
réwniez i religii. Zwigzek miedzy nacjonalizmem i religia jest skomplikowany.
Nie ma watpliwosci, ze powigzania miedzy religia a zamknietymi spolecznosciami
istnialy juz nawet w przypadku najwczesniejszych cywilizacji. Jest to jednak
zaledwie tylko jeden aspekt stosunkéw miedzy nacjonalizmem a religia. Jak
pokazuje niniejszy artykul, istnieje tez $ciezka religii, ktéra umozliwia zerwanie
tak ciasnych powigzan. Kiedy wiodacy przedstawiciele dzisiejszych ruchow
prawicowych twierdzg, ze stoja na strazy chrze$cijanstwa, warto wspomnieé
o tych chrzescijaniskich myslicielach i politykach, ktérzy po zakonczeniu IT wojny
$wiatowej i umotywowanym religijnie przezwycigzeniu nacjonalizmu zatozyli UE.

W dalszej czesci niniejszego artykulu najpierw antropologicznie opisze powody,
dla ktorych ludzie daza do osiagniecia tozsamosci grupowej, ktora odrdzniataby
ich od innych grup. Nastepnie zastanowig si¢ nad zwigzkiem miedzy religia a ta
tendencjg grupowa w oparciu o podziat religii na dwa rdézne typy. Pragne przy
tym szczegolnie podkresli¢, ze dynamiczny typ religii, ktory dazy do utworzenia
otwartej spolecznosci wyraznie odbiega od panstwa narodowego i zwigzanych
znim §rodkéw przymusu. Z tego wzgledu, ze niniejszy artykul skupia si¢ gtdwnie na
Europie, wspomniane dwa typy religii beda dotyczyly chrzescijanstwa, szczegdlnie
katolicyzmu. Kolejnym krokiem bedzie przedstawienie kierunku odstajacego od
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gtéwnego nurtu mysli katolickiej i przedktadajacego spoteczenstwo obywatelskie
ponad panstwo narodowe - kierunku, ktéry przyczynit si¢ do utworzenia koncep-
cji otwartego patriotyzmu wyraznie réznigcego si¢ od zamknietego nacjonalizmu.

Na plaszczyznie pojeciowej w kontekscie nacjonalizmu i patriotyzmu panuje
ogromny chaos. Niezaleznie od tego, czy zastosujemy podzial na zasadniczo
dobry patriotyzm i zawsze zly nacjonalizm, czy tez podzial na nacjonalizm
obywatelski i etniczny wedtug Kohna [1962], wciaz bedziemy mie¢ do czynienia
z pewnymi niejasno$ciami. W przypadku zastosowania pierwszego podziatu,
jak twierdzi Bauman [2003: 204-207], w praktyce nie uwidoczni sie wlasciwie
zadna rdznica miedzy tymi pojeciami. Niestety podzial Kohna réwniez ma
pewne stabosci [Brubaker 1999; Tamir 2019]. W praktyce na rzeczywiste
funkcjonowanie tych poje¢ najbardziej wptywaja przede wszystkim warunki
polityczne. Wraz z koncepcja otwartego patriotyzmu wprowadzam jednoczesnie
merytoryczng definicje zgodna z nacjonalizmem liberalnym, ktéry cechuje si¢
otwarto$cia na $wiat zewnetrzny, brakiem dyskryminacji w obrebie spotecznosci
i respektowaniem pluralizmu. Religie moga taka otwartos¢ wzmacniag, o ile nie
s ograniczane i ttamszone przez panstwo oraz utrzymuja w stosunku do niego
krytyczny dystans.

1. Pokusa sklonnosci grupowych: pseudospecjacja, narcyzm grupowy, altruizm
zasciankowy

My, ludzie, jeste$my istotami spolecznymi i dlatego dazymy do przynaleznosci
do okreslonej grupy, czesto takiej o duzym znaczeniu. Kwame Anthony Appiah,
filozof o wyraznie kosmopolitycznym $wiatopogladzie, bierze te sklonnos¢ pod
uwage, opisujac — jakze powszechne - pragnienie uzyskania tozsamosci grupowej:
»Jeste$my istotami spolecznymi. Nie uwazamy siebie wylacznie za cze¢s¢ ludzkosci,
ale uwazamy swoich pobratymcéw za wazniejszych i tatwo dajemy si¢ przekonac
do przeciwstawiania si¢ wptywom z zewnatrz” [2019: 58]. Rézne koncepcje
antropologiczne poglebiaja nasze zrozumienie tej sktonnosci do przynaleznosci

do grupy.

Niemiecko-amerykanski psychoanalityk Erik Erikson utworzyl w 1966 pojecie
pseudospecjacji, ktdre opisuje, jak jedne grupy ludzi, wbrew faktom naukowym
i uniwersalnej koncepcji czlowieka, postrzegaja inne grupy ludzi jako obce
gatunki. Pojecie pseudospecjacji ,mowi o tym, ze czlowiek, pomimo oczywistej
przynaleznosci do jednego gatunku [...] przejawia tendencje do ciaglych podziatow
na grupy innego szczebla (od plemion do narodéw, od kast do klas, od religii do
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ideologii), dajace ich cztonkom silne poczucie tozsamosci, a jednocze$nie wyraznej
wyzszosci i swego rodzaju nieSmiertelnosci” [Erikson 1978: 516].

Pojeciem blisko zwigzanym z ,,pseudospecjacjg” jest ,narcyzm grupowy’, zdefinio-
wany przez niemieckiego socjopsychologa Ericha Fromma i jednoznacznie nazwa-
ny przez niego ,,Zzrédlem ludzkiej agresji” [Fromm 1980: 182-184]. Fromm uwaza
réwniez, ze narcyzm grupowy wzmacnia ,solidarno$¢ i wewnetrzna sp6jnosc
grupy” [tamze: 182]. Natomiast amerykanski ekonomista Samuel Bowles nazywa
te osobliwg wspolzalezno$¢ miedzy wewnetrzng solidarnoscia i jednoczesna
wrogoscig skierowang na zewnatrz ,altruizmem zasciankowym” [2008]. Za
pomoca symulacji komputerowych zdotal on stworzy¢ na podstawie takich
zachowan grupowych dosy¢ precyzyjne, aczkolwiek niekonieczne nieodzowne,
wzory wspolzycia miedzyludzkiego. Praca Bowlesa umozliwia przesledzenie
zachowan ludzkich od poczatkéw cywilizacji az do czaséw wspdlczesnego panstwa
socjalnego. Altruizm zasciankowy wyjasnia, dlaczego wewnetrzna spojnosé grupy
wzmacnia si¢ wraz z nasilaniem si¢ wrogosci skierowanej na zewnatrz. Juz Darwin
[2012: 114] zauwazyl, ze plemiona o wysokim stopniu spojnosci i gotowosci
jednostek do poswigcania sie majg wieksze szanse w starciu z innymi plemionami.
Darwin nie zwrdcif jednak uwagi na istnienie zaleznosci miedzy wzmacnianiem
wewnetrznej spojnosci a wzrostem wrogosci skierowanej na zewnatrz. Pojecie
altruizmu zasciankowego szczegoélowo opisuje te zaleznos¢.

2. Dwa typy religii: religia statyczna i dynamiczna

Tylko jaki jest zwigzek miedzy religia a pseudospecjacja, narcyzmem grupowym
i altruizmem zasciankowym? Uzyskanie odpowiedzi na to pytanie ulatwione
bedzie przez zapoznanie si¢ z trescig ostatniej ksiazki Bergsona pt. Dwa Zrédta
moralnosci i religii z 1932 r. Wedlug Bergsona poczatkowo wspoélne zycie ludzi
ulozone bylo wedtug zasady: ,,by grupa byla écisle zjednoczona, lecz by pomiedzy
grupami istniata potencjalna wrogo$¢” [Bergson 2019: 57]. Wiasna grupa stawiana
byla przeciwko wszystkim innym i zmuszana do nieustannej, aktywnej obrony:
»1ym, co wigze migdzy sobg cztonkdw okreslonego spoleczenstwa, jest tradycja,
potrzeba, che¢ obrony tej grupy przed innymi grupami i wywyzszania jej ponad
wszystko” [tamze: 215]. Ten opis zamknietej spolecznosci pokrywa sie koncepc-
jami antropologicznymi przywolanymi powyzej. Zamknigta spoteczno$¢, ktorej
moralnos¢ jest uksztalttowana pod wptywem nacisku grupy i wynikajacych z tego
zobowigzan, idzie — zdaniem Bergsona — w parze z pewng okreslona forma religii,
nazwang przez niego ,religia statyczng” i opisang jako religie plemienng zamknigtej
spoltecznosci. W tej formie religii najwazniejszy jest wptyw ogétu, natomiast
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indywidualne doswiadczenia nie maja Zadnego znaczenia. Religie statyczng mozna
skutecznie zdefiniowaé w oparciu o wczesng sakralnos¢ w rozumieniu Girarda
[1987]: wywodzaca si¢ z mechanizmu kozla ofiarnego i stuzaca kolektywnemu
przezwycigzaniu wewnatrzgrupowej rywalizacji i przemocy.

Na potrzeby dalszych przemyslen musze jednak podkresli¢, ze Bergson nie tylko
wyrdznia spolecznodci zamknigte wraz z powigzanymi z nimi religiami statycznymi,
ale opisuje tez, stanowigce ich przeciwienstwo, religie dynamiczne prowadzace do,
wyraznie odrebnych jakosciowo, spotecznosci otwartych. Obydwa typy religii sa
powigzane z zupelnie odmiennymi formami moralnosci. Spofeczno$¢ zamknieta
cechuje si¢ obecnoscig spofecznego nacisku w postaci ,,czystego zobowigzania”,
spolecznos¢ otwarta cechuje si¢ natomiast ,,moralnoscig absolutna”. Taka moralnos¢
przejawiaja ,ludzie wyjatkowi”, bohaterowie albo $wigci. Bergson wymienia tutaj
miedzy innymi ,,medrcéw greckich”, ,,prorokéw izraelskich, arahantéw buddyjs-
kich” oraz ,,chrzescijaniskich §wietych” [2019: 32-33]. Ludzie ci sg pelni twdrczego
zapalu, ktéry Bergson identyfikuje z Bogiem, a ktéry sprawia, ze s3 oni w stanie
mitowac nie tylko wlasng rodzine, grupe, plemie czy nawet ogromny narod, ale takze
calg ludzkos¢, a nawet wrecz calg nature [tamze: 53]. Podczas gdy religia statyczna
jest $cisle wiaze si¢ z kolektywem, religia dynamiczna jest zakorzeniona w indywidu-
alnych doswiadczeniach mistycznych. Nalezy przy tym jednak pamieta¢, ze Bergson
bazuje na nietypowym rozumieniu mistycyzmu. Nie ma na mysli wycofania sie ze
$wiata, lecz aktywny mistycyzm, czyli taki, ktéry dostrzega na przyktad w prorokach
izraelskich i w ich walce o sprawiedliwos¢. Wedtug Bergsona, ,,mistycyzm pelny jest
dzialaniem” i wywodzi si¢ od ,,prorokéw izraelskich” i ich ,,czynnego mistycyzmu”
[tamze: 237, 251-252].

Punkt kulminacyjny religii dynamicznej - wedlug Bergsona — uwidacznia si¢
w Chrystusie, w Ewangelii, szczegdlnie w Kazaniu na Gérze (Mt 5,21-48) [tamze: 60,
250-251]. Obecne w tym fragmencie Ewangelii wedug $w. Mateusza nawotywanie do
milowania swoich wrogéw dotyczy rowniez przejécia od spotecznosci zamknietej do
spolecznosci otwartej (Mt 5,43-45). Bergson podkresla, ze ,,przejscie od zamknigtosci
do otwartosci zawdzieczamy chrzescijanstwu” [tamze: 78]. Chrzescijanstwo
przelamuje ciasne granice tradycyjnych wzorcéw przyjazni i wrogosci i nadaje
kierunek ku otwartemu spoleczenstwu. Bergson jednak wcigz zdaje si¢ nadmier-
nie przywigzany do tezy o wyzszosci chrzescijanstwa. Ze wspodlczesnego punktu
widzenia nawigzywanie przez Bergsona do mistycyzmu mozna réwniez odnie$¢
do rozwoju, ktéry nastapil w réznych religiach przedosiowych na swiecie, a ktory
zapoczatkowal stopniowe odchodzenie od zamknietych spotecznosci [Bellah 2011].
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Podobnie jak Bergson, Girard réwniez méwi o dwoch réznych typach religii. To
rozroznienie Bergsona miedzy religia statyczng i dynamiczng odpowiada réznicy
miedzy religia pochodzaca od ludzi a religia pochodzaca od Boga opisanymi
przez Girarda w jednym z jego wczesnych dziel, ktérg to réznice systematycznie
rozwingt w swojej ostatniej ksigzce w celu rozrézniania miedzy sakralnoscia
a $wietoscig [2009: 111-112; 2014; Palaver 2020a]. Podobnie jak Bergson, Girard
réowniez podkresla, ze Objawienie judeochrzescijaniskie obnazylo brutalng
strukture wezesniejszych religii przedosiowych, doprowadzajac tym samym do
otwarcia zamknietych spofecznosci i pozytywnie przyczyniajac sie do globalizacji
naszego $wiata.

Niezaleznie od tego, jak wazne s3 wprowadzone przez Bergsona i Girarda
rozréznienia miedzy dwoma typami religii, ze wspolczesnego punktu widze-
nia nalezy nieco zrelatywizowa¢ przekonanie tych myslicieli o wyzszosci
chrzescijanstwa. Te dwa wprowadzone typy religii odpowiadaja bowiem
rozréznieniu na religie przedosiowe i poosiowe. Podobne zmiany w tym zakresie
byly widoczne w Indiach, Chinach oraz w przypadku prorokéw izraelskich, co
z kolei mialo réwniez wplyw na rozwoj chrzescijanstwa i islamu. W przypadku
religii poosiowych nie mozna juz méwic o jakiejkolwiek stalej identyfikacji religii
i kolektywu grupowego, gdyz postrzeganie transcendencji umozliwia odpowied-
nie rozrdznienie: ,,Samosakralizacja kolektywu tworzy swego rodzaju przepas¢.
Etniczny kolektyw i sfera religijna juz wcale nie musza by¢ ze sobg identyczne.
Braterstwo krwi, swoista koalicja przeciw wrogom, ustepuje miejsca idei ludzkosci
uniwersalnie wykraczajacej poza wszelkie uwarunkowania etniczne” [Joas 2013:
274]. Zastosowanie takiego rozrdznienia otwiera mozliwo$¢ wprowadzenia
dystansu miedzy religia a panstwem.

Podobne przyklady mozna znalez¢ tez we wspétczesnym judaizmie. Na przyktad
Buber - jako syjonista — mial pozytywny stosunek do idei narodowej, jednak
byt swiadomy potencjalnych, egoistycznych wynaturzen tejze idei. Jednoznaczne
interpretowal on ide¢ narodu wybranego jako etyczny obowiazek, a nie jako wyraz
wyzszosci swoich narodu i religii. [2010: 515]. Zdaniem Bubera Bég przejmuje
sie jednak losem nie tylko narodu izraelskiego, lecz takze wszystkich narodéw,
gdyz — wedlug stéw proroka Amosa — Bog ,wywiodt dzieci Izraela z Egiptu,
ale tez Filistynow z Kaftoru oraz Aramejczykéw z Kiru” (Am 9,7) [Buber 2010:
515; por. 55]. Zignorowanie tej cze$ci proroczego przekazu grozi zjawiskiem
»idolizacjiludu”. Nacjonalizm oparty na wynaturzeniu wiary bedzie funkcjonowat
w oderwaniu od spraw wykraczajacych poza funkcjonowanie narodu [tamze:
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514-515]. Nacjonalizm w rozumieniu Bubera cechuje si¢ wyraznym zdystanso-
waniem od pojecia panstwa. Widac to bardzo wyraznie w jego debacie z Cohenem,
w ktorej twierdzi, ze etyka musi pochodzi¢ od religii, a nie by¢ narzucana przez
panstwo. Powoluje sie przy tym na prorokdow izraelskich, aby podkresli¢: ,Ludzie
ci nie podporzadkowywali si¢ bezgranicznie woli panstwa, uwazali wole Boga za
warto$¢ nadrzedna, a kiedy panstwo odsunetlo sie od Boga, opowiedzieli si¢ po
stronie Boga i sprzeciwili si¢ woli panstwa” [cyt. za: Cohen 2002: 266]. Ta relaty-
wizacja pojecia panstwa byta powodem, dla ktérego wypowiadal si¢ on przeciwko
utworzeniu panstwa zydowskiego.

Przyktadem przedstawiciela podobnego $wiatopogladu spoza kregu religii abraha-
micznych jest Gandhi. Podobnie jak Rousseau, on réwniez krytykowat postawy
przedktadajace dobro ludzi obcych nad dobro lokalnych spotecznosci. Swadeshi,
czyli jego koncepcja narodowej niezaleznosci, rozpoczyna sie od zaprzysi¢zenia si¢
przeciwko ,,sgsiadom” [Gandhi 2011: 407]. Troska o najblizsze sgsiedztwo spoleczne
nie jest jednak réwnoznaczna z popieraniem zamknietych spofecznosci. Mitos¢
do najblizszego blizniego stanowi jedynie poczatek i powinna rozprzestrzenic
sie na caly $wiat: ,W Swadeshi nie ma miejsca na rozréznianie migdzy swoimi
a obcymi. Stuzba wlasnym sasiadom jest rownoznaczna ze stuzba calemu swiatu.”
Ideat Gandhiego poréwnywany jest do ,,kregu obejmujacego caly ocean”, ktory
zaczyna si¢ od jednostki i rozszerza si¢ na calg wioske, prowincje, kraj i ostatec-
znie na caly $wiat. Z tego powodu Gandhi nalezy do przedstawicieli otwartego
patriotyzmu, ktdéry unika jakiegokolwiek zamykania sie: ,Mdj patriotyzm nie
opiera si¢ na wykluczaniu. Jest uniwersalny, a ja odrzucam patriotyzm opierajacy
sie na wykorzystywaniu innych narodéw. Mdj patriotyzm bylby czym$ niegod-
nym, gdyby nie byl zawsze i bez wyjatku zgodny z najogélniejszym dobrem calej
ludzkosci” [Gandhi 2019]. Ta fundamentalna otwarto$¢ ma swoje korzenie w jego
rozumieniu religii: ,,Moja religia nie zna zadnych granic. Jezeli wiara jest we mnie
zywa, wykroczy nawet poza mojg milos¢ do ojczyzny” [Gandhi 1924: 139]. Punkt
widzenia Gandhiego, czyli dystans zardwno w stosunku do waskiego lokalizmu,
jak i do homogenizujacego globalizmu, bardzo dobrze obrazuje metafora: ,Nie
pragne odgrodzi¢ swojego domu murem ani barykadowac okien. Kultury wszyst-
kich krajéow powinny swobodnie owiewaé méj dom. Zadna z nich nie powinna
jednak probowa¢ wykorzeni¢ mnie z mojej ziemi ojczystej” [tamze: 293].

Przedstawicielireligii dynamicznej mozemy znalez¢ rowniez wislamie. Przykladow
nalezy szukac¢ posrdd islamskich myslicieli i aktywistéw zwiazanych z Gandhim.
Chociaz Muhammad Igbal jako duchowy przywddca odrebnego muzutmanskiego
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kraju nie zgadzal si¢ z wyobrazeniem Gandhiego na temat zjednoczonego narodu
hinduskiego, réwniez byl przedstawicielem pewnej koncepcji religii dynamiczne;j.
Nie tylko nawigzywal bezposrednio do pogladéw Bergsona, ale reprezentowal tez
wizje islamu, ktdra popierala idee unii narodéw dazacej do osiggniecia jednosci
wsrod ludzkosci [Diagne 2020: 57-76]. Jeszcze blizej wyobrazenia nacjonalizmu
wedlug Gandhiego staly poglady Abula Kalama Azada oraz Abdula Ghaffara
Kahna [Parel 2016: 145].

Wszystkie wymienione przyklady pokazuja, jak dynamiczna religia moze w wielu
roznych tradycjach doprowadzi¢ do przetamania zamknietego nacjonalizmu,
a tym samym do otwarcia si¢ na pluralizm i uniwersalizm. Nie ma oczywiscie
zadnego liniowego wzorca przebiegu procesu przechodzenia od zamknietych
spofecznosci / religii statycznej do otwartych spolecznosci / religii dynamic-
znej. Gandhi zostal w koncu zamordowany przez hinduskiego nacjonaliste.
Syjonizm wedlug Bubera rézni sie¢ od swojej wspdlczesnie istniejacej formy.
Chrzescijanscy nacjonalisci na calym $wiecie odeszli od przekazu niesionego
przez Jezusa, a w wielu krajach islamskich mozna zaobserwowac¢ ro$niecie w site
wyjatkowo waskich wariantéw nacjonalizmu. Juz Bergson wprowadzil pojecie
»religii mieszane;j”, gdyz podczas I wojny $wiatowej rozne narody chrzescijanskie
traktowaly tego samego Boga jako swojego wlasnego ,,narodowego Boga ojczyzny”,
mimo iz wszyscy pacyfisci jednoglosnie méwili o Bogu ,,wspdlnym dla wszyst-
kich ludzi” i $wiadomos¢ istnienia wspdlnego Boga powinna sama w sobie by¢
wystarczajacym powodem do natychmiastowego zakonczenia wojny [Bergson
2019, 225]. Jak zauwazyl Hans Joas, religie poosiowe réwniez nie zdolaly uwolnié¢
sie od obecnosci pokusy wigzania si¢ z sifami politycznymi, jakze typowej dla
religii przedosiowych. Rewolucja wieku osi umozliwila wprawdzie odciecie si¢ od
wiadzy §wieckiej, wcigz jednak nie ma zadnej gwarancji, ze dana religia nie cofnie
sie do stanu przedosiowego. ,,«Nacjonalizacja» wiary wcigz pozostaje Zywa pokusa
dla religii poosiowych.” [Joas 2013: 276].

3. Otwarty patriotyzm Bergsona a bratnia wspélczesnos¢ katolicka

Rozpad tradycyjnych form spoleczenstw w wyniku globalizacji wymaga posrednio
populistycznych nacjonalizméw [Mishra 2017]. Nasuwa si¢ zatem pytanie, czy to,
ze jeste$my istotami spotecznymi, da si¢ pogodzi¢ z przekazem Chrystusa. Tam,
gdzie nurty chrzescijanskie przywiazaly si¢ mocniej do religii statycznej, zawsze
istnieje zagrozenie nasilenia si¢ ekstremalnego nacjonalizmu, ktére bardzo szybko
moze zakonczy¢ sie przemocg lub wojnami w takiej czy innej postaci. Alternatywa
nie bedzie tutaj jednak jaki$ wykorzeniony globalizm. Aby odpowiedzie¢ na to
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pytanie, nalezaloby przyjrze¢ si¢ aktualnym dyskusjom dotyczacym kosmopoli-
tyzmu. Autorzy, ktérzy wyraznie dostrzegaja sklfonnosci ludzi do przynaleznosci
spolecznej, podkreslaja jednoczesnie wage postawy kosmopolitycznej. Appiah nie
tylko zwraca uwage na fakt, ze ludzie to istoty spoleczne, ale réwniez na to, ze ich
tendencja do tworzenia zamykajacych sie na $wiat zewnetrzny i wywyzszajacych
sie grup musi by¢ korygowana kosmopolitycznie: ,, Kosmopolityczny impuls
napedzajacy nasze wspolne czlowieczenstwo nie jest juz zadnym luksusem. Stat
sie koniecznoscig” [2019: 296]. Orientacja kosmopolityczna nie moze jednak po
prostu sta¢ w sprzecznosci z poszczegdlnymi tozsamosciami, musi natomiast
przyczynia¢ si¢ do budowania otwartego spoteczenstwa we wspolpracy z nimi.
Dlatego autorki takie jak Nussbaum czy Benhabib popieraja kosmopolityzm
w postaci, ktora zapewnitaby skutecznos¢ jego uniwersalistycznej perspektywy
w interakcjach z okreslonymi jednostkami politycznymi. Kosmopolityzm, kiedy
jest obdarty ze ztudzen, otwiera réwniez mozliwo$¢ ponownego zdefiniowania
nawet tak kontrowersyjnego pojecia jak patriotyzm. Nussbaum zdystansowata si¢
wobec swojego wczesniejszego rozumienia kosmopolityzmu poprzez powigzanie
go z patriotyzmem cechujacym si¢ globalng wrazliwoscig. Wrecz nawigzywata
do otwartego patriotyzmu Bergsona, ktdry jest godny uwagi w kontekscie moich
rozwazan - zwlaszcza w odniesieniu do jego zwiazku z religia.

Ksigzka Bergsona pt. Dwa Zrédta moralnosci i religii stanowi zamaskowana krytyke
tezy Durkheima, ze konflikt miedzy patriotyzmem i kosmopolityzmem mozna
w tatwy sposob roztadowaé poprzez polaczenie cech obydwu ideologii i dazenie
do patriotyzmu kosmopolitycznego [Durkheim 1999: 106-110; 2008: 124-128].
Bergson krytykuje Durkheima za odrzucenie biologicznych podstaw moralnosci
i religii, zarzucajagc mu giéwnie to, ze przynalezno$¢ do konkretnej grupy nie
umozliwia stopniowego rozszerzania do poziomu calej ludzkosci [Bergson 2019:
30-31, 104]. Potrzeba ,wyjatkowych ludzi”, aktywnych mistykéw, ktérzy otworza
innym drzwi do calej ludzkosci poprzez zachecanie jej do nasladowania otwart-
ego punktu widzenia prezentowanego przez owych mistykéw [Bergson 2019: 32].
Ludzmi kieruje uwarunkowana biologicznie silna tendencja do przynalezenia do
zamknietych spotecznosci, jednak ,wyjatkowi ludzie” przeciez nie egzystuja poza
rzeczywistoscig stworzenia i mogg powola¢ t¢ kreatywna dynamike do Zycia,
a ona przetamie zastale formacje grupowe, popychajac je w kierunku ludzkosci”
[Bergson 2019: 58].

Pomimo ogromnego nacisku ktadzionego przez Bergsona na istnienie biologic-
znych tendencji do przynalezenia do zamknietych spotecznosci, nie mozna go
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okresli¢ jako fatalistycznego apologety ograniczono$ci nacjonalizmu. Wyraznie
wskazuje on na zwiazek miedzy nacjonalizmem a inherentna sktonnoscia do wojny.
Dlatego szczegolnie ostro krytykowal imperializm, nazywajac go ,,falszerstwem
mistycyzmu prawdziwego”, czyms, co jedynie go ,,udaje” poprzez przypisywanie
»Bogu wspolczesnych mistykéw nacjonalizmu bogéw starozytnych” [Bergson
2019: 326-327]. Oczywistym jest to, ze wedlug Bergsona imperializmu nie da si¢
pogodzi¢ z ,mistycyzmem prawdziwym”, pochodzacym od Boga, ,.ktory kocha
wszystkich ludzi jednakowa mitoscia i ktéry wymaga od nich, by kochali si¢
wzajemnie” [tamze: 327]. Jak przyznaje Bergson, w przeciwienstwie do imperi-
alizmu, ktory nasladuje prawdziwy mistycyzm w znieksztalcony sposdb, patrio-
tyzm ma pewne ,zabarwienie mistyczne”, co odréznia go od podzegajacego do
wojny nacjonalizmu. Jako pozytywna imitacja mistycyzmu umozliwia ludziom
»odrzucenie tak gleboko zakorzenionego uczucia jak egoizm plemienny” [tamze:
290-291]. Mitos¢ do ojczyzny rdzni sie¢ wprawdzie od ,,milosci do ludzkosci”, lecz
mozliwe jest jej dalsze, znaczace rozszerzenie poprzez zabarwienie mistyczne
[tamze: 31, 37, 245].

Rozwazania Bergsona na temat otwartego patriotyzmu s3 jednak dosy¢ ogolne.
Temat dobrze pojmowanego patriotyzmu jeszcze doktadniej przybliza francuska
tilozof i mistyczka Simone Weil. Zajmowata si¢ ona problemem wykorzeniania, bez
popadania w tendencje nacjonalistyczne. W swojej ksigzce Wykorzenianie opowi-
ada si¢ po stronie patriotyzmu podporzadkowanemu sprawiedliwosci [Weil 2011:
142; por. tamze: 125]. W przypadku braku tego podporzadkowania, patriotyzm
moze przeobrazic¢ si¢ w nacjonalizm lub imperializm. Poprzez podporzadkowanie
patriotyzmu zasadom sprawiedliwosci ewoluuje on w patriotyzm konstytucyjny
izapewnia takg samg ochrone w ramach rzadéw prawa wszystkim swoim obywate-
lom, niezaleznie od ich pochodzenia etnicznego lub religijnego; zapewnia réwniez
brak dyskryminacji wobec muzulmanéw, ludzi innych wyznan oraz ateistow
w duchu chrzedcijanskiego milosierdzia [Habermas 1998: 632-660; Miiller 2010].
Patriotyzm otwarty, w przeciwienstwie do swojej nacjonalistycznej odmiany, nie
wyklucza wewnatrzspolecznego pluralizmu ani tez nie narzuca jednosci etnic-
znej lub religijnej. W kontekscie stosunkéw miedzynarodowych nadrzednosé
sprawiedliwosci skutkuje otwarto$cig poszczegdélnych panstw na wzajemne
dzialania w ramach $wiatowej spoleczno$ci. Patriotyzm otwarty odrdznia od
nacjonalizmu réwniez fakt przestrzegania i aktywnego wspierania uniwersal-
nych praw cztowieka. Przykladowo migdzynarodowa ochrona uchodzcéw musi
by¢ realizowana na plaszczyznie kosmopolitycznej celem ominiecia ograniczen
wynikajacych z nacjonalizmu [Hollenbach 2016].
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Wprowadzenie rozréznienia Bergsona miedzy religig statyczng i dynamiczng
mialo duzy wplyw na zapoczatkowanie przez Maritaina i innych myslicieli
tzw. bratnich nowoczesnych pogladéw w katolicyzmie, ktdre przez dlugi czas
pozostawaly w mniejszosci wzgledem pogladéw paternalistycznych, a ktore
obecnie majg dosy¢ znaczacy wplyw na nauki Kosciota, réwniez w kontekscie
rozrézniania miedzy nacjonalizmem a patriotyzmem [Chappel 2018]. Z punktu
widzenia bratniego wariantu katolicyzmu dobro spoleczenstwa obywatelskiego
jest wazniejsze od dobra kraju. Papiez Pawet VI krytykowat nacjonalizm i manie
rasowy, opierajac si¢ na pogladach Maritaina. O ile uczucia narodowe sg wazne
- twierdzit - muszg zostac przezwyci¢zone przez mitos¢ do ,,wszystkich cztonkow
wielkiej ludzkiej rodziny” [1992: nr 62].

Robert Schuman, jeden z ojcéw zalozycieli UE, réwniez zgadzal si¢ z ,,bratnimi”
pogladami. W swojej ksiazce Dla Europy podkresla réznice miedzy nacjonal-
izmem i patriotyzmem. Zaleca, aby uczy¢ mlodziez, na czym polega prawdziwy
patriotyzm, i przedstawia wyrazne réznice miedzy patriotyzmem a nacjonal-
izmem: Konieczne jest tez przygotowanie umystéw na europejskie rozwigzania
nie tylko poprzez zwalczanie hegemonii i wiary w wyzszos¢, ale tez poprzez walke
z ciasnotg pogladowa nacjonalizmu politycznego, autarkicznego protekcjonizmu
oraz izolacjonizmu kulturowego. ,,Wszystkie te tendencje, ktére wpoita nam
przeszto$¢ musimy zastgpi¢ mysleniem o solidarnosci” [Schuman 1963: 55-56].

Wyrazne rozréznienie miedzy nacjonalizmem i patriotyzmem mialo réwniez
ogromne znaczenie dla Jana Pawta II. Podkreslal on koncepcje narodu zwlaszcza
na tle do historii Polski. Podobnie jak rodzina, réwniez naréd i ojczyzna stanowily
dla niego ,,niezastgpiong rzeczywisto$¢” [Johannes Paul I1 2005: 91]. Jednoczesnie
stawial patriotyzm ponad nacjonalizmem, gdyz mial §wiadomos¢ zagrozenia,
jakie niesie ten drugi: ,,Charakterystyczne dla nacjonalizmu jest bowiem to, ze
uznaje tylko dobro wlasnego narodu i tylko do niego dazy, nie liczac si¢ z prawami
innych. Patriotyzm natomiast, jako mifos$¢ ojczyzny, przyznaje wszystkim innym
narodom takie samo prawo jak wlasnemu, a zatem jest droga do uporzadkowanej
milos$ci spotecznej” [tamze: 91-92].

Stanowisko to rézni si¢ znaczaco od obecnych tendencji nacjonalistycznych
widocznych w Polsce [Stanley 2016]. Za istotny nalezy uzna¢ fakt, ze Jan Pawet
IT konczy rozdzial swojej ksiazki Pamiec i tozsamos¢ poswigcony pojeciu narodu
nawigzaniem do Kosciota katolickiego, ktorego uniwersalizm ponownie relatywiz-
uje wszelkie powigzania z narodem lub panstwem: ,,Kosciot, Lud Bozy zbudowany
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na Nowym Przymierzu, jest nowym Izraelem i jawi sie jako ten, ktéry posiada
charakter uniwersalny: , kazdy naréd ma takie samo prawo do obecnosci w nim”
[tamze: 97; por. Mazurkiewicz 2020].

Choc¢ papiez Franciszek nie uzyt pojecia patriotyzmu w dokumencie apostolskim
Evangelii gaudium z 2013 r., to jego przemyslenia s3 zgodne z forma otwart-
ego patriotyzmu przedstawiong w niniejszym artykule. Franciszek odrzuca
wszelkie waskie poglady nacjonalistyczne, nawolujac, aby zawsze wyglada¢
poza lokalny i ograniczony horyzont: ,, Trzeba zawsze poszerzac spojrzenie, by
rozpozna¢ wieksze dobro, przynoszace korzysci wszystkim” [Franziskus 2013: nr
235]. Z drugiej strony, nie popiera ,abstrakcyjnego, globalizujacego uniwersal-
izmu”, ani tez ,wykorzeniania”. Proponuje za to przyjecie modelu ,wielo$cianu
odzwierciedlajacego stykanie si¢ ze sobg poszczegélnych swoich elementéw bez
utraty ich wyjatkowosci” [tamze: nr 234-236]. Konkretnie ma on tutaj na mysli
»jednos¢ ludow, ktore w porzadku uniwersalnym zachowuja swoje indywidu-
alne rysy, czyli ogdét osob w spoleczenstwie szukajacym dobra wspdlnego,
prawdziwie obejmujacego wszystkich” [tamze: nr 236]. W ostatniej encyklice
spolecznej Fratelli tutti Franciszek ponownie podkresla znaczenie wspomnianego
juz wielo$cianu. Ma to na celu zapobiegniecie falszywej otwartosci na sprawy
uniwersalne wynikajacej z pustej powierzchownosci tych, ktérzy nie potrafiag
w pelni zrozumie¢ wlasnej ojczyzny [Franziskus 2020: nr 145]. Figura ta stanowi
symbol poparcia dla otwartego patriotyzmu na plaszczyznie migdzynarodowe;.
Ma réwniez znaczenie na plaszczyznie lokalnej, gdyz podkresla pluralizm nowoc-
zesnych spoleczenstw. Wielo$cian przedstawia spoteczenstwo, w ktérym réznice
istniejg obok siebie, wzajemnie sie uzupetniajac, wzbogacajac i wyjasniajac, nawet
jesli przy akompaniamencie dyskusji i podejrzen [tamze: nr 215].

To wlasnie stanowienie niezb¢dnego spoiwa mig¢dzy lokalng przynaleznos$cia
a globalng solidarnoscia jest zadaniem spotecznosci religijnych w kontekscie
funkcjonowania czlowieka jako istoty spolecznej. Napedzany dynamizmem
duchowosci, mistycyzm $wietosci dazy do wzmacniania lokalnych spofecznosci,
zdolnych do otwarcia si¢ na dialog oraz na uniwersalne braterstwo. Takie formy
spolecznos$ci, w miejscach gdzie sa one pielegnowane i zywe, moga wzmocni¢
otwarty patriotyzm tak, aby byl podporzadkowany sprawiedliwosci i znaczaco
odréznial sie od nacjonalizmu.
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Abstract: The article aims to identify and examine selected relationships between
religious diversity and the process of European integration. Integrating Europe,
initially divided generally into Catholics and Protestants, was pluralized in
religious terms, mainly due to the influx of Orthodox and Muslim populations,
as a result of new countries joining the original integrating group and migration
processes. Each of these religions has, to some extent, developed its vision of
Europe, identity and integration, which influence social attitudes and the views
of politicians. One can notice, inter alia, the differentiation of attitudes towards
integration between Catholics, Protestants, Orthodox and Muslims, as well as
within these denominations, depending on the indications of faith and the degree
of religiousness of their followers. In addition to indirect influence, religion exerts
its impact through the action of , religious” entities, including churches, Christian
Democratic political parties, organizations and politicians. The article, concern-
ing selected research, analyzes the influence of religious pluralism on the genesis
and expansion of integration, its deepening and ideological dimension, as well as
on the institutionalization of religious issues in the integration process.

Keywords: religious pluralization, religious pluralism, European integration

Abstrakt: Celem artykulu jest identyfikacja i zbadanie wybranych zaleznosci
miedzy zréznicowaniem religijnym a procesem integracji europejskiej. Integrujaca
sie Europa, podzielona poczatkowo generalnie na katolikéw i protestantow, ulegta
pluralizacji pod wzgledem religijnym, przede wszystkim ze wzgledu na naplyw
ludnosci prawostawnej i muzutmanskiej, wskutek dolaczania nowych panstw
do pierwotnej integrujacej si¢ grupy oraz proceséw migracyjnych. Kazda z tych
religii ma w jakims$ zakresie wypracowana wilasng wizje Europy, tozsamosci
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oraz integracji, ktére oddzialuja na postawy spoteczne i poglady politykdw.
Mozna zauwazy¢ miedzy innymi zréznicowanie postaw odnosnie do integracji
miedzy katolikami, protestantami, prawostawnymi i muzutmanami, jak réwniez
wewnatrz tych wyznan, zaleznie od wskazan wiary oraz stopnia zréznicowania
religijnosci ich wyznawcéw. Oprocz posredniego oddziatywania, religia wywiera
wplyw poprzez dziatanie podmiotéw ,,religijnych”, w tym Kosciotéw, chadeckich
partii politycznych, organizacji czy politykéw. W artykule, przy odwotaniu do
wybranych badan, analizowany jest wptyw pluralizmu religijnego na geneze
i rozszerzanie si¢ integracji, jej poglebianie oraz ideowy wymiar, a takze na
instytucjonalizacje kwestii religijnych w procesie integracji.

Stowa kluczowe: pluralizacja religijna, pluralizm religijny, integracja europejska

Wstep

Badajac geneze i proces rozwoju integracji europejskiej, ktérej efektem byto
utworzenie Unii Europejskiej, mozna zauwazy¢, Ze na jego zapoczatkowanie
i przebieg wplywaly rézne czynniki, w tym szeroko rozumiany czynnik religij-
ny. Celem artykutu jest podjecie kwestii wplywu zréznicowania religijnego
na proces integracji europejskiej. Problem ten, pomijany we wczeéniejszych
opracowaniach, jest w ostatnich dekadach przedmiotem licznych badan, ktérych
wyniki nie sg jednoznaczne i zgodne. Generalnie dostrzega si¢ zwigzek miedzy
skladem religijnym poszczegélnych spoleczenstw a ich stosunkiem do integra-
cji. Integrujaca sie Europa, podzielona poczatkowo generalnie na katolikéw
i protestantéw, ulegla pluralizacji pod wzgledem religijnym, przede wszystkim
ze wzgledu na naptyw ludnosci prawostawnej i muzutmanskiej, co byto skutkiem
dotaczania nowych panstw do pierwotnej integrujacej si¢ grupy oraz procesow
migracyjnych. Kazda z tych religii ma swdj system wartosci, zasad i obrzad-
kow, jak rowniez pozadang wizje swiata. W ich obrebie mozna tez zauwazy¢
zréznicowanie postaw odno$nie do integracji migdzy katolikami, protestantami,
prawostawnymi i muzutmanami, jak réwniez wewnatrz tych wyznan, zaleznie
od nakazéw wiary oraz stopnia zrédznicowania religijnosci ich wyznawcow, co
w pewnym zakresie oddzialuje na ksztalt, zakres oraz granice integracji europej-
skiej. Oprécz posredniego oddzialywania, wplyw religii dokonuje si¢ poprzez
dzialanie podmiotéw ,religijnych”, w tym kos$ciotéw, partii politycznych czy
politykéw. W artykule stawiana jest teza, ze sklad religijny integrujacych sie
panstw, jak réwniez jego zmiana w kierunku zwigkszajacego si¢ pluralizmu,
wywieraly wplyw na geneze i rozszerzanie si¢ integracji, jej poglebianie oraz
ideowy wymiar a takze na instytucjonalizacje religii w procesie integracji. Majac
swiadomos¢ ztozonosci tematu, celem analizy czynie wyzej wskazane wymiary
oddzialywania religii na proces integracji europejskiej, uyjmowanej jako proces
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polityczno-prawny, zakonczony powstaniem Unii Europejskiej. Artykul nie
sytuuje si¢ w obrebie badan z socjologii czy filozofii religii, ktére podejmuja
zagadnienie pluralizmu religijnego z innej perspektywy, w tym zwlaszcza badan
pluralizmu religijnego w okreslonych panstwach [Drozdowicz 2003; Morrison
2014; Hervieu-Leger 2006].

1. Pluralizacja religii a geneza i rozszerzanie integracji europejskiej

Pomimo licznych kontrowersji dotyczacych wptywu religii na proces integracji
europejskiej istnieje zgoda w sprawie wplywu czynnika religijnego na zainicjo-
wanie tego procesu i poczatkowy jego przebieg?. Najwicksze zastugi przypisuje
sie politykom-katolikom, skupionym w ugrupowaniach chadeckich [Gierycz,
Skolimowska 2014; Nelsen, Guth i Hoghsmith 2010: 2; Barburska 2018: 13-50].
Partie te po II wojnie §wiatowej bardzo szybko sie¢ odbudowaty, zorganizowaty
na poziomie migdzynarodowym i zdobyty wladze w wigkszosci panstw Europy
Zachodniej. To katolicy byli zalozycielami Wspolnot — Robert Schuman, Konrad
Adenauer oraz Alcide de Gasperi. Powojenne relacje mi¢dzy katolikami nie
tylko wspieraly sens wspdlnoty, ale réwniez stuzyty wymianie idei. Jak pisze
Nelsen: ,,Oddani katolicy w znaczacym zakresie zgadzali si¢ w sprawie tredci ich
wiary oraz jej politycznych implikacji. Ta zgoda miata swoje Zrédlo we wspdlnej
intelektualnej i duchowej tradycji, ale rowniez rozwijata si¢ w rezultacie interak-
¢ji miedzy nimi, swoistego procesu socjalizacji. Personalistyczna ideologia
ksztaltowata $wiatopoglad, ktéry zdominowal katolikéw na swiecie w sposob
nieznany wczesniej. Gléwnym zalozeniem tego $wiatopogladu byto glebokie
zobowigzanie do pojednania miedzy wrogami oraz znoszenia barier, szczegél-
nie miedzy bylymi kombatantami. Tym samym, postwojenni katolicy nie tylko
posiadali jednoczacag kulture wyznaniows, ale rowniez podzielali swiatopoglad,
ktory prowadzit ich do wywierania presji do zjednoczenia Europy” [Nelsen,
Guth 2015: 3]. To wladnie proces pojednania migdzy wojennymi wrogami, jak
réwniez idea jednosci chrzescijaniskiego uniwersalizmu sprzyjaty rodzeniu si¢
irealizacji pomystow integracji Europy [tamze: 181-182]. Mogty one by¢ wprowa-
dzone w Zycie, poniewaz po wojnie w panstwach zachodnich przewage mieli
katolicy, zrzeszeni w partiach chadeckich. Chadecja doszta do wtadzy w Austrii,
Belgii, Francji, Wloszech, Luksemburgu, Holandii w latach 1945-1947 oraz
w Republice Federalnej Niemiec (RFN) w 1949 r. [Miecznikowska 2014: 421-431;
Zietara 2016].

* Nie uwzglednia czynnika religijnego Lastawski [2011].
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Prointegracyjne postawy prezentowali nie tylko politycy-katolicy ale réwniez
koscielna hierarchia [Gierycz, Skolimowska 2014: 634-640; Philpott i Shah 2006:
51-54]. Co wiecej, jak zauwaza Hehir, ,Watykan, a szerzej Kosciot katolicki, stat
sie $cisle powigzany z partiami chrzescijanskiej demokracji w Europie Zachodniej.
UE jest zbudowana na WE, a WE byla pod silnym wptywem chrzescijanskiej
demokracji, zakorzenionej w chrzescijanskiej mysli spotecznej i w $cistym powia-
zaniu z rolg Stolicy Apostolskiej w powojennej Europie” [2006: 103].

Dla chadecji Europa byla nie tylko regionem geograficznym, ale wspdlnota majaca
do odegrania role historyczng. Widziano ja jako obronce jednosci swiata chrze-
$cijanskiego, ksztaltujaca wlasng tozsamos¢, jednostke ponadnarodows, bedaca
grupa panstw gotowych poswieci¢ suwerennos¢ dla pokoju, panstw z ,duchem
europejskim”. ,,Zjednoczona Europa nie brzmiata absurdalnie dla czlowieka,
ktory rozwazat te idee od wezesnych dni w katolickich organizacjach spotecznych
oraz kregach politycznych. Ponadto, politycy ci oraz Kosciol nie mieli trudnosci
w przekonaniu katolikéw (i niektérych wspolnot protestanckich w Niemczech
i Holandii) do poparcia integracji” [Nelsen i Guth 2015: 2-3]. To sprzyjalo utworze-
niu w 1951 r. Europejskiej Wspolnoty Wegla i Stali (EW WiS), pierwszej w historii
organizacji integracyjnej i ponadnarodowej, z udzialem Belgii, Francji, Holandii,
Wioch, Luksemburga i REN.

Wspdlnota ta, jak rowniez dwie kolejne powotane w 1957 r. (Europejska Wspolnota
Gospodarcza - EWG, Europejska Wspolnota Energii Atomowej — Euratom),
zostaly utworzone przez panstwa z przewaga katolikow, bez udziatu Wielkiej
Brytanii oraz panstw nordyckich. W Europie zarysowat sie zatem w latach 50.
podzial, ktéry odzwierciedlal kulturalny i ideologiczny rozlam zakorzeniony
w Reformacji. Duch wspélnotowy chadecji nie byl podzielany w Wielkiej Brytanii
oraz w Skandynawii, jak réwniez wéréd wielu protestanckich lideréw w RFN
i Holandii, bedacych panstwami religijnie zréznicowanymi. Cecha odrézniajaca
protestanckie elity polityczne od ich europejskich odpowiednikéw byto odrzuce-
nie politycznej integracji i idei federalnych Stanéw Zjednoczonych Europy.

Ponadto w panstwach tych po wojnie dominujacg pozycje zdobyly partie socjalde-
mokratyczne, nieprzychylnie nastawione do projektu chadeckiego i jego ponadna-
rodowych rozwiazan. Dobrg ilustracjg tego stanowiska byla wypowiedz sekretarza
Dunskiej Partii Socjaldemokratycznej z konca lat 50., ktéry twierdzil, ze ,jako
czlonek wspolnego rynku, staniemy si¢ siddmym panstwem w unii zdominowa-
nej przez Kosciot Katolicki oraz ruchy z prawicowego skrzydta” [tamze], a Gunnar
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Myrdal opisywal Wspdlnote Europejska jako organizacje spoteczng, nizsza pod
wzgledem rozwoju w wielu dziedzinach od bezpiecznych panstw protestanckich
[tamze]. Antykatolickie nastawienie bylo widoczne réwniez wérdéd ewangelikow
i protestantow w Wielkiej Brytanii. Gléwny nurt brytyjskiego protestantyzmu byt
podejrzliwy wobec katolicyzmu i rozszerzenia Wspdlnoty, uznawanej powszechnie
za $cidle powigzang z Watykanem. Ponadto wyrazano obawy, ze udzial w niej mialby
prowadzi¢ do oslabienia protestantyzmu oraz podwazenia wolnosci oraz niezalez-
nosci ludnosci protestanckiej. Ilustracja tych pogladéw w skrajnej formie byta opinia
przywddcy ekstremalnego odlamu protestantéw z Ulsteru, Iana Paisleya, ktdry
powiedzial: ,Kiedy my dotagczymy do Wspodlnego Rynku, staniemy sie protestancka

»

mniejszoscig w przytlaczajacej rzymskokatolickiej federacji narodéw” [tamze].

Alternatywnym rozwigzaniem wobec Wspdélnoty bylo utworzenie Europejskiego
Stowarzyszenia Wolnego Handlu (EFTA - European Free Trade Association)
z inicjatywy Wielkiej Brytanii w 1960 r. W jego sklad weszly rowniez Austria,
Irlandia, Norwegia, Portugalia, Szwajcaria, Szwecja. Organizacja ta miala
charakter koordynacyjny, a nie ponadnarodowy, dominowaty w niej panstwa
niekatolickie. Wiekszos¢ jej cztonkéw napotkata potem na problemy w trakcie
przystepowania do Wspoélnot.

Mozna zatem uznad¢, ze dominacja chadecji i jej wptyw na zainicjowanie proce-
su integracji oraz wyznaczenie jego kierunku oddzialywaly na decyzje panstw
w sprawie dofaczenia do Wspélnot, wplywaly na zakres podmiotowy, przestrzen-
ny integracji — przynajmniej w latach 50 i 60. - jak réwniez na kolejne negocjacje
akcesyjne, ktore byly bardzo dlugie i uciazliwe. Wielka Brytania zlozyla pierwszy
wniosek w 1961 r., a rozmowy trwaly do 1963 r., druga tura rozpoczela sie w 1967 1.,
ostatnia miala miejsce wlatach 1970-1972. W latach 60. wnioski o przyjecie ztozyly
tez Dania i Irlandia (1961) oraz Norwegia (1962). Negocjacje akcesyjne toczyly sie
pod wplywem negatywnego wobec przyjecia Wielkiej Brytanii stanowiska Francji,
ktére uleglo zmianie po odejsciu Charles’a de Gaulle’a. Zostaly one wznowione
w 1967 r., a traktaty o przystapieniu czterech kandydatéw podpisano dopiero
w1972 r.

Referenda w sprawie cztonkostwa odbyly si¢ w Irlandii, Danii i Norwegii. Pokazaty,
ze najbardziej przychylnie do Wspoélnot s3 nastawieni Irlandczycy (83% za),
w przewazajacej wiekszosci bedacy katolikami; pozytywny wynik uzyskano tez
w Danii (63%). Spory odsetek przeciwnikéw Wspoélnot wynikal z obaw ludnosci
o0 ograniczenie suwerenno$ci w sprawach gospodarczych oraz negatywne skutki
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integracji. W przeciwienstwie do wyniku w tych dwoch panstwach, wynik referen-
dum w Norwegii byl negatywny. Przeciw opowiedzialo si¢ 53,5% glosujacych, co
uniemozliwilo jej przystapienie do Wspdlnot. Drugie referendum w Norwegii odbylo
sie w 1994 r. i tym razem wynik byl negatywny, przeciw byto 52,4% glosujacych.
Warto zauwazy¢, ze cho¢ referenda dzielito ponad 20 lat, toczace si¢ wokot nich
debaty byly podobne. Przeciwnicy integracji wywodzili si¢ z réznych grup spotecz-
nych i partii, zwlaszcza z Partii Centrum. Wyrazali obawe o ochrone powszech-
nie uznanych wartosci odnoszacych si¢ do narodu i panstwa, w tym tozsamosci
narodowej i suwerennosci, wysoko cenionych przez Norwegdw. Jednym z gléwnych
argumentow przeciw byla obawa przed utratg tozsamosci narodowej. Uwazano, ze
udzial w integracji spowoduje ostabienie wigzi narodowych i doprowadzi do zmiany
trybu zycia obywateli, a poczucia przynaleznosci do wspolnoty narodowej nie zasta-
pia inne powiazania emocjonalne, np. identyfikacja ze spolecznoscig europejska czy
bycie Europejczykiem [zob. Poptawski i Starzyk-Sulejewska 2017].

W wyniku pierwszego rozszerzenia dwa z europejskich panstw protestanckich
(Dania i Wielka Brytania) staly si¢ czlonkami Wspdlnot, wnoszac wlasng wizje
integracji oraz obietnice zlozone elektoratowi: ze panstwa dofaczajace nie utraca
nic z suwerennosci, a federacja nie bedzie celem Wspolnot.

Badajac relacje miedzy religia a procesami integracji nalezy zauwazy¢, ze religij-
ny sktad spoleczenstw europejskich nie byl jednorodny. Protestanci zyli tez
w panstwach katolickich, a w dwoch przewyzszali liczebnie katolikéw; w REN
w 1950 r. stanowili 51% wierzacych, podczas gdy katolicy — 46%, ale politycznie
az do polowy lat 60. wazniejsza role pelnita chadecja. W Holandii przewodzita
nawet szesciu z dziesieciu rzgdéw w latach 1946-1970.

Ogolnie rzecz ujmujac, protestanci z Niemiec i Holandii popierali gospodarcza
i polityczng wspolprace w Europie, ale byli przeciwni, przynajmniej poczat-
kowo, skierowaniu jej ku federalizmowi. Opowiadali si¢ za wolnym handlem
jako alternatywa dla wspdlnego rynku oraz inicjatywami brytyjskimi w tym
zakresie. Popierali wiezi transatlantyckie i przeciwstawiali si¢ projektom de
Gaulle’a stworzenia z Europy ,trzeciej sily”, wystarczajaco poteznej, by stac
miedzy mocarstwami, popierali anglo-nordycki jej odpowiednik, nie darzac (do
pewnego stopnia) zaufaniem katolikow, ktorzy nalezeli do bardziej zwartej wspol-
noty. Dzielily ich rozbieznosci programowe, ale faczyta antykatolicka retoryka
[Nelsen i Guth 2015: 244-245]. Protestanci z “szostki” nie zgadzali si¢ z katolikami
W sprawie natury integracji.
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W wyniku poszerzenia w 1973 r. Wspdélnot do ,,dziewiatki” w polowie lat 70.
zarysowal sie podzial miedzy panstwami z wigkszoscia protestancka a pozostaty-
mi cztonkami. Panstwa protestanckie byly przeciwne budowaniu federalnej insty-
tucji, dzialajac jako spowalniacz integracji. Pafistwa mieszane wyznaniowo, jak
katolicko-protestanckie Niemcy i Holandia, sprzeciwialy si¢ czasami pomystom
poglebiania integracji.

Kolejne fale akcesji w latach 80. i 90. spowodowaly jeszcze wigksze zréznicowanie
religijne Wspdlnot/Unii. Wérdd szesciu panstw, ktore dotaczyly do integrujacej
sie Europy, w trzech, tj. w Hiszpanii i Portugalii oraz Austrii, dominowal katoli-
cyzm, w dwoch panstwach nordyckich (Finlandia, Szwecja) - protestantyzm,
a w Grecji — prawostawie. Jednak w przypadku tego rozszerzenia, zaden czynnik
religijny nie mial znaczacego zwiazku z postawami wobec przystapienia do Unii
Europejskiej (UE), cho¢ mozna zauwazy¢, ze ,,protestanci byli obojetni wobec
przedsiewziecia, prawostawni byli bardziej entuzjastyczni, a katolicy nie réznili
sie od innych niereligijnych i mniejszosciowych grup religijnych” [Nelson, Guth
i Highsmith 2010: 14]. W przypadku kolejnych akcesji w 2004 r., kiedy do UE
przystapito dziesig¢ panstw, sama tozsamos$¢ katolicka miata na to dosy¢ maly
wplyw, natomiast wskaznik katolickiej religijno$ci byl w negatywnej korelacji ze
wsparciem wzgledem UE. Protestancka tozsamos¢ i religijno$¢ w tym przypadku
nie mialy znaczenia, natomiast w odniesieniu do prawostawnych ta korelacja byta
nieznacznie negatywna [tamze].

Podczas kolejnych rozszerzen UE w 2007 r. w sktad weszty: prawostawna Rumunia;
Bulgaria z przewaga prawostawnych i ludnosciag muzulmanska; prawostawny
Cypr - z muzulmanska mniejszoscia turecka; a w 2013 r. — katolicka Chorwacja.
Wynikiem tego bylo zwickszenie si¢ grupy panstw z przewaga wyznawcow
Kosciota prawostawnego, co z kolei sprzyjalo wzmocnieniu znaczenia Ko$ciotow
prawostawnych w UE oraz procesach integracji, ale tez stworzyto nowe wyzwa-
nia dla relacji wzajemnych miedzy UE a panstwami z dominacja wyznawcéw
prawostawia. Obecnie na terenie UE znajduje si¢ ponad 40 milionéw ludnosci
prawostawnej, z czego ponad 3 miliony stanowig mniejszosci religijne, m.in.
z Niemiec, Polski, Chorwacji, Austrii i Litwy.

Podsumowujac proces rozszerzania si¢ przestrzennego integracji europejskiej —
widag, ze przed wystapieniem Wielkiej Brytanii z UE, wsrod 28 panstw cztonkow-
skich UE 11 to panstwa z przewagg katolikow (Austria, Hiszpania, Irlandia, Litwa,
Luksemburg, Malta, Polska, Portugalia, Stowacja, Stowenia, Wlochy); 4 - z przewaga
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protestantéw (Dania, Finlandia, Szwecja, Wielka Brytania); 4 - w ktorych wystepuje
pluralizm religijny, z liczng spolecznoscig laicka i katolicka (Belgia, Francja, Niemcy,
Wegry); 4 — pluralistyczne pod wzgledem religijnym, z przewagg ateistow (Czechy,
Estonia, Lotwa, Holandia); 5 - z religiag prawostawng (Bulgaria, Chorwacja, Cypr,
Grecja, Rumunia). Wéréd tych panstw znajduja si¢ najbardziej zsekularyzowane
spoleczenstwa europejskie, w tym Holandia, gdzie ludzie niewierzacy w 2018 r.
stanowili 48% populacji, podczas gdy w Szwecji — 42%, we Francji — 40%, w Belgii
- 38% [eKAI 2018]. Ponadto w wielu z tych panstw, w rezultacie migracji, powstaty
i funkcjonujg inne wspdlnoty religijne, w tym muzulmanie, ktérzy w panstwach
tradycyjnie homogenicznych (np. w Belgii, Francji, Danii, Niemczech) stanowig
drugg lub trzecig z najwigkszych religii, uzyskujac mozliwosci oddziatywania na
ksztalt i tempo integracji europejskiej. W 2017 r. muzulmanie stanowili okoto 5%
ludnosci UE [Lipka 2017], ale bioragc pod uwage migracje oraz procesy demograficz-
ne, ich liczebnos¢ bedzie prawdopodobnie rosta.

Pluralizacji religijnej w ramach UE towarzyszyl proces sekularyzacji, ktory stawial
pod znakiem zapytania mozliwoéci wplywu jakiejkolwiek religii na procesy integra-
cji. Pojawil si¢ rowniez problem oceny wplywu sekularyzacji na poszczegdlne grupy
religijne oraz zdolnos$ci oddzialywania czynnika religijnego na integracje w tych
nowych warunkach. Pomimo tego zauwaza si¢ nadal wplyw skiadu religijnego
spoleczenstw na stosunek do integracji [Hervieu-Leger 2006]. Méwiac inaczej,
religijne przekonania oraz stopien religijno$ci pozostaly czynnikiem prognozowania
postaw politycznych, w tym stosunku do integracji w ramach UE.

2. Wplyw zréznicowania religijnego spoleczenstw na ich postawe wobec glebo-
kosci i zakresu integracji

Rozwazajac zagadnienie wplywu czynnika religijnego na proces integracji, warto
przytoczy¢ kompleksowe badania Nelsena i Gutha [2015]. Biorgc pod uwage wyste-
pujace w obszarze integracji europejskiej przypadki zréznicowanego zaangazo-
wania w ten proces poszczegdlnych panstw, sprawdzano, czy jest on religijnie
uwarunkowany.

Tego typu odstepstwa od gléwnego nurtu integracji wystapily w kilkunastu
formach wspolpracy lub integracji, w ktérych nie uczestniczyly wszystkie panistwa.
Nalezg do nich:

1) klauzule opt-out w traktatach, ,wzmocniona wspdtpraca” w Traktacie o Unii
Europejskiej [zob. Adler-Nissen 2014: 114-146];
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2) strefa Schengen;

3) strefa Euro;

4) Euro Plus;

5) Pakt Fiskalny;

6) Wspdlna Polityka Bezpieczenstwa i Obrony;

7) Przestrzenh Wolno$ci, Bezpieczenstwa i Sprawiedliwosci;
8) Karta Praw Podstawowych;

9) Konwencja z Prum (wzmocnienie Schengen);

10) symbole;

11) europejskie prawo rozwodowe.

Zestawienie uczestnictwa panstw w tych formach wspoélpracy z dominujacg w nich
religia pokazalo, ze istnieje silna zaleznos¢ odwrotnie proporcjonalna miedzy
liczbg protestantéw w danym panstwie a liczbg form wspolpracy, w ktérej uczest-
niczy dane panstwo. Im wigcej protestantéw, tym mniejsza sklonnos¢ do udziatu
w nowych formacjach integracyjnych, ograniczajacych niezaleznos¢. Ponadto
pewne znaczenie mialy tez inne czynniki, w tym potega panstwa, zréznicowanie
interesow narodowych, polozenie geopolityczne, doswiadczenia historyczne,
ale tez i czas przystapienia do UE. Ten ostatni byt czynnikiem ograniczajacym
udzial w nowych formacjach integracyjnych. ,,Inaczej méwiac, jesli dwa panstwa
przystapia do UE w tym samym czasie, to [panstwo — uwaga autora] z wigksza
proporcjonalnie liczbg protestantéw, bedzie dolaczato sie do mniejszej liczby
formacji” [Nelsen i Guth 2015: 270].

Badania dotyczace postaw personelu UE potwierdzily réwniez tez¢ o wplywie
podziatow religijnych na stosunek urzednikéw Komisji Europejskiej do kierunku
i ksztaltu integracji. Pokazaly, ze urzednicy pochodzacy z panstw z panistw katolic-
kich w wigkszym zakresie opowiadali si¢ za ponadnarodowoscig oraz pragmaty-
zmem instytucjonalnym [Wille 2013: 127].protestanckich preferuja najczesciej
miedzynarodowy, panstwo-centryczny ksztalt UE, natomiast urzednicy

Prébujac wyjasni¢ powody odmiennego podejscia do integracji katolikow i prote-
stantow, liczni autorzy odwoluja si¢ do odmiennej natury tych dwéch wyznan
i wskazuja na przeciwienstwo ,,protestanckiego indywidualizmu” i ,katolickie-
go uniwersalizmu”, skutkujace ksztaltowaniem si¢ odmiennych stosunkéw do
panstwa, w tym sklonnoscig katolikéw do ograniczania panstwa suwerennego,
tworzenia kontynentalnych instytucji, a w rezultacie tego — wspierania europej-
skiej konwergencji [Minkenberg 2009: 1195; Madley 2007]. Z drugiej jednak strony
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istniejg pewne kregi katolickie i prawostawne, ktdre sg szczegdlnie eurosceptyczne,
podobnie jak duza cz¢s¢ mniejszosci muzulmanskiej [tamze].

W wyjasnianiu postaw wobec Europy duze znaczenie maja badania Philpotta
i Shaha [2006] dotyczace roli idei i instytucji religijnych (katolicyzmu, prote-
stantyzmu i islamu) w procesie politycznej konwergencji. Stosunek tych religii
wobec integracji Europy ujmujg oni przez pryzmat konceptualizacji panstwa
i jednosci europejskiej. Biorac pod uwage ich ustalenia oraz wlasne badania,
Minkenberg wyciaga nastepujace wnioski: ,W panstwach malych z wigkszoscia
spolecznosci protestanckiej, sceptyczne postawy wobec integracji europejskiej sa
uzasadniane obrong panstwa narodowego. Tutaj, protestantyzm oraz narodowy
panstwowy kosciot luteranski ida reka w reke” [2009]. ,Inaczej méwiac, koscioty
te, traktowane jako koscioly panstwowe, byty nie tylko straznikiem wiary, ale tez
obroncg narodowej tozsamosci i suwerennosci, a teologiczny element spleciony
byl z perspektywa polityczno-strategiczng” [Philpott i Shah 2006: 63].

Wedlug Philipotta i Shaha ,,stanowiska protestantéw wobec integracji europej-
skiej sa zroznicowane, od obroncow do przeciwnikow. Generalnie jednak
europejscy protestanci s3 mniej entuzjastyczni wobec integracji niz wspotczesni
im katolicy. Nawet liderzy i grupy, ktérzy popierali integracje, wyrazali ambiwa-
lentny i ograniczony entuzjazm” [tamze], wérdéd nich Konferencja Kosciotow
Europejskich, bedaca najwazniejsza organizacja miedzynarodowa Kosciotéw
protestanckich [tamze].

Do zblizonych wnioskéw doszli tez, Guth i Highsmith, zbadawszy wptyw religii
na postawy wobec integracji europejskiej. Wzigwszy pod uwage kilka czynnikoéw,
w konkluzjach twierdzili, ze ,w XXI wieku religia nadal ma znaczenie w ksztalto-
waniu postaw wobec UE” [2010: 17], ale jej wplyw jest zréznicowany, zaleznie od
wyznania, grupy czy pafistwa. Bycie katolikiem, a zwlaszcza gorliwym katolikiem,
nadal wskazuje na wyzsze poparcie dla UE, bycie protestantem — na mniejsze,
ale - jak wskazuja wczesniejsze badania — najbardziej gorliwi protestanci zdaja
sie odchodzi¢ od generalnego sceptycyzmu ich kultury wyznaniowej i dotaczaja
do katolikéw we wspieraniu UE. Bycie muzulmaninem czyni sceptycznym wobec
UE, zwlaszcza w przypadku gorliwego muzuimanina [tamze].

Nalezy tez bra¢ pod uwage, ze postawy te zalezne sa réwniez od specyficznych
czynnikéw w poszczegdlnych panstwach. Moga zmienia¢ si¢ w czasie, zaleznie
od uwarunkowan ekonomicznych, politycznych, poczucia tozsamosci czy wieku
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danej osoby. Wyniki badan pokazuja, ze katolicka czy - szerzej — chrzescijan-
ska kultura maja wigkszy wplyw na starszych respondentéw niz na mlodszych,
zwlaszcza w przypadku chrzescijan. Mlodzi protestanci pozostaja w niewielkim
zakresie sceptyczni wobec UE. Natomiast w przypadku muzulmanéw w Europie
Zachodniej sytuacja jest odwrotna, to znaczy mlodzi ludzie, zwlaszcza gorli-
wi wyznawcy, sa bardziej motywowani przez religie, niz starsi [tamze: 17-19].
»Niektorzy z tych mlodych dojrzatych muzulmanéw widzg zintegrowang Europe
jako miejsce wolnosci i szansy dla mniejszosci, ale wigkszos¢ gorliwych mlodych
ludzi widzi Europeg jako kulturalne zagrozenie dla wspdlnoty europejskich muzut-
manow i generalnie islamu” [tamze: 19]. Dyskusja na temat przyjecia Turcji do
UE pokazala zagrozenia, jakie dla procesu integracji moze przynies¢ zderzenie
kultury europejskiej i muzutmanskiej [Morrison 2014: 58-60].

Na sceptycyzm grup fundamentalistycznych wobec europejskiej integracji zwraca
tez uwage Minkenberg. Twierdzi, ze rzucajacym si¢ w oczy motywem fundamenta-
listéw, w mniejszym zakresie wsréd Ko$cioléw protestanckich, bylo motywowane
religijnie odrzucenie katolickiej dominacji w Europie. Jako przyklad podal prezbi-
terianina Iana Paisleya, ktéry przyréwnywat UE do wiezy Babel i twierdzil, ze jest
ona sojusznikiem panstw z dominacja Kosciofa rzymskokatolickiego w Europie
[Minkenberg 2009].

Z drugiej strony, gléwne Koécioty w wiekszosci panistw bronig UE i jej integra-
cyjnego wymiaru duchowego jako wyrazajacego chrzescijanskie wartosci i tozsa-
mosé. Swiadectwem tego jest stanowisko, jakie zaprezentowata Konferencja
Kosciotéw Europejskich, organizacja ekumeniczna skupiajaca Koscioty tradycji
anglikanskiej, prawoslawnej, protestanckiej i starokatolickiej. Wraz z katolicka
Rada Konferencji Episkopatéw Europy przyjela Karte Ekumeniczng. Wytyczne
dla wzrastajgcej wspotpracy Kosciotow w Europie [2001], w ktorej deklarowano, ze
»Koscioly popieraja integracje kontynentu europejskiego. Bez wspdlnych warto-
$ci jedno$¢ nie uzyska trwalego fundamentu; jeste$my przekonani, ze duchowe
dziedzictwo chrzescijanstwa stanowi inspirujacg sile, ktéra przyczyni si¢ do
wzbogacenia Europy”.

Stanowisko to potwierdza Minkenberg, piszac: ,,Generalnie, najwazniejsze
Koscioty katolickie i protestanckie wspieraly i wspieraja proces europejskiej
integracji i rozszerzenia — poczatkowe napiecia miedzy prointegracyjnymi katoli-
kami i narodowo zorientowanymi unijnosceptycznymi protestantami ustepuja
ekumenicznemu podejsciu do Europy” [2009: 1206]. Réwnocze$nie Koscioly te
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obserwowaly i komentowaly proces integracji. Tutaj, mozemy zauwazy¢ niewielkie
roznice w przedmiocie zainteresowania. Ot6z Koscioly katolickie wieksza uwage
przywiazywaly do kwestii moralnych (np. sceptycznie podchodzac do liberalnych
regulacji w zakresie bioetyki i reprodukgji) czy do ,zagrozenia sekularyzacja”,
natomiast Kos$cioty protestanckie ktadty nacisk na problemy nieréwnosci spotecz-
no-gospodarczych. Oba Ko$cioly mialy tez odmienny stosunek do umieszczenia
odniesienia do wartosci chrzescijanskich w Konstytucji dla Europy (katolicki byt
za, protestancki — przeciw). W tej kwestii Koscidt prawostawny stanal po stronie
katolikoéw. Ponadto niektdre Koscioly, zwlaszcza w panstwach nordyckich oraz
w Wielkiej Brytanii, przyjmowaly z pewna niechecig aktywno$¢ Kosciola katolic-
kiego na forum UE [tamze].

Biorac pod uwage tendencje dtugofalowe, zauwaza sie, ze stanowisko Kos$ciolow
protestanckich wobec UE stawalo si¢ coraz bardziej pozytywne, natomiast krytyka
Kosciotéw katolickich wzrastala, w szczegélnosci w ostatnich latach. Przyczyng
tego byt proces rozszerzania si¢ kompetencji UE na kwestie praw czlowieka, w tym
kwestie moralne, co Koscioly protestanckie uznaja za korzystane, poniewaz widza
w tym nowe mozliwosci dziatania, takze politycznego, ujmowane réwniez w katego-
riach réwnowazenia wplywow katolikéw na sprawy europejskie [tamze: 1203].

Natomiast stanowisko Kos$ciotéw prawostawnych wobec proceséw integracji
europejskiej ksztaltowalo si¢ pod wpltywem rozszerzania si¢ UE oraz mozliwosci
przystapienia do niej panstw z ludnosciag prawostawng [Olteanu i Neve 2013]. Po
raz pierwszy zostalo wyrazone w postaniu, ktére zwierzchnicy Kosciotléw prawo-
stawnych wydali w 1992 r. na spotkaniu w Stambule. Czytamy w nim: ,,Kosci6t
prawostawny wita kazdy krok ku zgodzie i pojednaniu. Szczegélnie pozytywnie
ocenia dazenia Europy, w ktorej zamieszkuje wielka ilo§¢ prawostawnych, do
zjednoczenia. [...] Nie zapominajmy, Ze rejony Europy Centralnej i Wschodniej
sa zamieszkane w wigkszosci przez prawostawnych, ktérzy wniesli swoj wktad
do rozwoju europejskiej cywilizacji i ducha. Wydarzenie to czyni nasz Kosciot
waznym elementem wnoszacym pozytywne wartosci do zjednoczenia Europy”
[cyt. za: Tofiluk 2008: 32].

Oficjalnie zwierzchnicy i przedstawiciele Kosciolow prawostawnych wyrazaja
poparcie dla integracji europejskiej oraz wole poglebienia dialogu z instytucja-
mi europejskimi, ale nie bezwarunkowo. Chca bowiem, by proces integracji nie
naruszal autonomii ich Koscioléw oraz wartosci moralnych, tradycji i obrzadkow
[Tofiluk 2008: 38-42]. Obok pragmatycznej postawy zwierzchnikéw Kosciota,
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wsrod prawostawnych wierzacych i kaptanéw widaé réwniez postawy euroscep-
tyczne, a nawet aksjomatyczng dezaprobate [Olteanu i Neve 2013: 21].

Jak pisze Tofiluk [2008: 38], dla Kosciota prawostawnego UE nie jest tylko
obszarem geograficznym, ale kulturowym przejawem chrze$cijanistwa, czego nie
odzwierciedla obecny proces integracji, ktéry koncentruje na wzroscie gospo-
darczym i potrzebuje innej, chrzescijanskiej perspektywy. Dodatkowym, czesto
podnoszonym argumentem uzasadniajagcym obawy prawostawia jest zachodni
relatywizm moralny i kryzys godnosci czlowieka, wynikajace z odejscia od warto-
$ci chrzescijanskich [tamze: 22; Tofiluk 2008].

Ponadto Koscioly prawoslawne s3 silnie powigzane z pafistwami, co wyraza
tradycyjna koncepcja symfonii, harmonijnej wspdtpracy miedzy panstwem
a Kosciolem oraz prawne lub zwyczajowe przywileje, ktore uzyskaly Koscioly
prawostawne. Ich wyznawcy wyrazaja tez zaufanie do instytucji religijnych
[Olteanu i Neve 2013: 22-23]. S przeciwni wtracaniu si¢ podmiotdw z zewnatrz
w relacje panstwo — Kos$cidl, co moze rodzi¢ starcia z UE, wkraczajaca coraz
szerzej w sprawy wewnetrzne, w tym zagadnienia moralnosci i praw cztowieka,
szczegllnie — réwnosci religijne;j. Jesli bowiem w danym panstwie jedna religia ma
utrwalong prawnie pozycje dominujaca, to sytuacja ta moze by¢ traktowana przez
instytucje UE jako naruszenie zasady rownos$ci wyznaniowej. Zatem pragnienie
utrzymania przez prawoslawie swojej odrebnosci staje si¢ dla niego imperatywem
do jej ochrony i stawia tame rozszerzaniu kompetencji UE na kwestie religijne,
jak réowniez ingerowaniu w religijne tradycje ze wzgledu na naruszanie praw
czlowieka.

Przeglad literatury pozwala wyciagna¢ dwa sprzeczne wnioski. Bioragc pod uwage
opini¢ publiczng na Zachodzie, dowodzi si¢, ze eurosceptycyzm przewaza szcze-
gblnie wsrdd protestantdw, natomiast katolicy sa bardziej przychylni integracji.
Ponadto, fundamentalisci i ewangelicy s3 zdecydowanie bardziej eurosceptyczni
niz wigkszo$¢ protestantow. Natomiast Minkenberg potwierdza, ze ta prawi-
dlowos¢ do pewnego stopnia znajduje odzwierciadlenie w partiach z afiliacjami
religijnymi, natomiast nie dotyczy politycznej roli Koscioléw w czasie ostatniego
etapu integracji, poniewaz zaréwno Ko$ciot katolicki, jak i protestancki raczej
wspieraly integracje. Byly one réwniez zaangazowane na poziomie ponadnaro-
dowym, w postaci grup ekspertow, z ktérymi Komisja konsultuje sie w sprawach
etycznych i religijnych [tamze: 1194]. Mozna tez zauwazy¢, ze wraz z uptywem
czasu zmienia si¢ krytyka UE - od krytyki calosciowej, do krytyki wybranych
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jej wymiaréw, zaleznie od statusu panstwa (pelny czlonek, nowy, kandydat) oraz
wagi problemu w danej chwili.

3. Wplyw pluralizmu religijnego na instytucjonalizacje ,religii” w procesie
integracji

Pomimo generalnie pozytywnej postawy Koscioléw odnosnie do znaczenia
dziedzictwa chrzescijanskiego dla tozsamosci europejskiej, jak réwniez wkladu
chrzescijan w proces integracji wlaczenie do traktatéw odwolania do religii oraz
klauzul religijnych napotykato na przeszkody i wskazywato na rozbieznosci
nie tylko miedzy panstwami, ale tez miedzy Kosciotami. W prawie unijnym
odniesienia do religii pojawialy si¢ pierwotnie w kontekscie praw czlowieka oraz
wzrastajacego zaangazowania UE w ich ochrone, w tym zwalczanie dyskrymina-
cji ze wzgledu na rase, narodowo$¢ i wiare. Natomiast sama religia, jak rowniez
wspolpraca z podmiotami religijnymi, byly prawie niezauwazane przez dlugi
okres w laicyzujacej si¢ i integrujacej Europie.

Wzrost zainteresowania kwestiami religijnymi nastapil dopiero w latach 90.,
wskutek oddzialywania wielu czynnikéw, w tym zakonczenia zimnej wojny, kiedy
ujawnily sie nowe zagrozenia dla pokoju i bezpieczenstwa miedzynarodowego,
w tym dla samej UE i jej panstw czlonkowskich. Wsrdd nich byty liczne konflikty
wewnetrzne i zamachy terrorystyczne motywowane przekonaniami religijnymi,
pojawily si¢ grupy fundamentalistyczne propagujace swoja antyzachodnig wizje
$wiata i zagrazajace porzagdkowi miedzynarodowemu. Ponadto UE doswiadczata
fali migracji, w tym ludnosci muzulmanskiej naplywajacej do Europy. Co wigcej,
organizacja otwierala si¢ na przyjecie nowych panstw oraz rozszerzenie kontak-
tow miedzynarodowych z panstwami o réznym skladzie religijnym, w tym takze
z ludno$cig muzutmarnska.

Nabierajac $wiadomosci tej nowej sytuacji, Komisja od poczatku lat 90. — gtéwnie
w kontekscie wyzwania i zagrozen, jakie stwarzal islam, zwigkszajacy swoja
obecnos¢ i wplywy, takze w Europie — powotywala grupy ekspertéw i organizo-
wala nieformalne spotkania z reprezentantami wspoélnot religijnych, by rozwaza¢
kulturowe i religijne aspekty tozsamosci europejskiej oraz stosunkéw z zagranica.
Do rozszerzenia kompetencji UE o sprawy religijne przyczynili si¢ takze politycy,
ktdrzy dzieki charyzmie i pozycji mogli wptywac¢ na Wspolnote, zwlaszcza Jacques
Delors i José Manuel Barosso. To wlasnie Delors w latach 90. inicjowal i promowat
nieformalne rundy konsultacji miedzy urzednikami Komisji a grupami religij-
nymi. Jako przewodniczacy Komisji w 1992 r. wskazywal, ze ,,jesli w nastepnych
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latach nie damy rady, by da¢ Europie «dusze», da¢ jej duchowos¢ i znaczenie, to
gra sie skonczy” [cyt. za: Silvestri 2009: 1217]. Do rozwoju kontaktéw miedzy
wspolnotami religijnymi a instytucjami europejskimi przyczynit sie tez Barosso,
ktéry stojac na czele Komisji Europejskiej, zainaugurowat w 2005 r. serig oficjal-
nych corocznych spotkan za zamknietymi drzwiami przewodniczacego Komisji
z liderami i cztonkami gltéwnych grup religijnych. Ponadto otworzyl je dla
przewodniczacych dwoch instytucji UE, tj. Rady i Parlamentu.

Jedna z inicjatyw Delorsa bylo powotanie grupy zajmujacej si¢ przysztoscia integra-
cji, w tym dialogiem miedzy Komisja a wspolnotami religijnymi. Wystepujaca
pod nazwa Forward Studies Unit (FSU), zajmowala si¢ przysztoécig UE, a przede
wszystkim kwestig integracji muzulmanéw w Europie. Na potrzeby Komisji
i Parlamentu zostal ustanowiony naukowy projekt ,,Obecnos$¢ wspdlnot muzut-
manskich w Europie oraz przysztos¢ spolecznosci europejskiej”. Rezultaty tych
badan nie staly si¢ nigdy oficjalnym dokumentem, ale uswiadomity na trwate, ze
probleméw religijnych nie mozna odizolowa¢ od integracji europejskiej [tamze:
1216-1217].

Kwestia zréznicowania religijnego oraz konieczno$ci okreslenia tozsamosci
i wartosci UE stala sie przedmiotem negocjacji miedzyrzadowych. Gtéwnymi
inicjatorami i podmiotami dgzacymi do wlaczenia klauzul religijnych do prawa
UE byly panstwa konkordatowe, poczatkowo na czele z Niemcami, odpowiadaja-
cymi na propozycje dziatajacych naich terenie Ko$cioléw oraz majacymi wsparcie
Stolicy Apostolskiej. Z poparciem Austrii, Portugalii i Wloch zdotano dotaczy¢ do
Traktatu Amsterdamskiego (1997) Deklaracje nr 11, ktéra zawierala postanowie-
nia o respektowaniu przez UE statusu Kosciotow oraz stowarzyszen i zwigzkow
religijnych w panstwach czlonkowskich [Gierycz, Skolimowska 2014: 642-643].

Potem, z inicjatywy bawarskiej chadecji, przy poparciu Austrii i Luksemburga,
zostaly podjete nieskuteczne dziatania na rzecz wprowadzenia do Karty Praw
Podstawowych odniesienia w tekscie do ,,kulturalnego, religijnego i humanistycz-
nego dziedzictwa”. Nastepnie w czasie negocjacji w sprawie wiaczenia podobnej
klauzuli do Preambuty do Traktatu Konstytucyjnego na czele grupy inicjatywnej
stanety Niemcy wraz z Polska i Malta, wspierane przez niektére Koscioty. Jednak
w tej kwestii pozycje Koscioléw okazaly sie zréznicowane. Ogolnie ujmujac,
za wlaczeniem klauzuli byly panstwa katolickie majace tradycje konkordatowe
(Niemcy, Hiszpania, Wlochy, Portugalia, Polska, Litwa, Austria), natomiast
panstwa z religia niekatolicka, gdzie Kosciot mial status Kosciota panstwowego
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(Dania, Grecja, Wielka Brytania, Finlandia, do 2000 r. réwniez Szwecja) byly
sceptyczne wobec wlaczania klauzuli. Kosciét w Polsce i wiele innych wystepowaty
za umieszczeniem takiego odwolania, natomiast Ko$ciél w Portugalii — milczal;
Koscioty protestanckie nie zajety stanowiska, a duniski Kosciét luteranski uwazal,
ze nie ma potrzeby odwolywania si¢ w preambule do Boga. Takie samo stanowisko
zajely Francja i Belgia, w ktorych Kosciodt i panstwo sg instytucjonalnie rozdzie-
lone, chociaz przyczyny tego stanowiska byty odmienne. Badali te kwestie Foret
i Riva [2010: 791], ktorzy doszli do wniosku, ze odrebne motywacje wynikaty
z innych modeli ,,laickos$ci”, zakorzenionych w odrebnych spoleczno-politycznych
sciezkach historycznych; wszechogarniajgca laicko$¢ francuska zaktadata neutral-
nos¢ sfery publicznej, natomiast belgijska — pluralizm filozoficznych i religijnych
$wiatopogladow.

Dopierow Traktacie o Funkcjonowaniu Unii Europejskiej (Traktat Lizbonski), ktory
wszedl w zycie 1 grudnia 2009 r., zamieszczono po raz pierwszy w prawie unijnym
artykul poswigcony religii (art. 17 TFUE). Jest on zapisany w Postanowieniach
Ogolnych, na jego mocy UE szanuje status przyznany na mocy prawa krajowego
Kosciotom i stowarzyszeniom lub wspélnotom religijnym w panstwach czlon-
kowskich i nie narusza ich statusu; szanuje réwniez status organizacji §wiatopo-
gladowych i niewyznaniowych przyznany im na mocy prawa krajowego. Uznajac
tozsamos¢ i szczegdlny wkiad Kosciotow i organizacji, prowadzi z nimi otwarty,
przejrzysty i regularny dialog. Ponadto w Karcie Praw Podstawowych, dotaczo-
nej do Traktatu Lizbonskiego, wprowadzono art. 10, dotyczacy wolnosci mysli,
sumienia i religii. Zgodnie z nim ,,kazdy ma prawo do wolnosci mysli, sumienia
i religii. Prawo to obejmuje wolno$¢ zmiany religii lub przekonan oraz wolno$¢
uzewnetrzniania, indywidualnie lub wspélnie z innymi, publicznie lub prywatnie,
swej religii lub przekonan poprzez uprawianie kultu, nauczanie, praktykowanie
iuczestniczenie w obrzedach. Uznaje si¢ prawo do odmowy dzialania sprzecznego
z wlasnym sumieniem, zgodnie z ustawami krajowymi regulujagcymi korzystanie
z tego prawa’. Wskutek tych postanowien wprowadzono religie do porzadku
prawnego UE i dokonano instytucjonalizacji pluralizmu religijnego — UE zostala
zobowigzana do prowadzenia dialogu z podmiotami religijnymi i innymi wspol-
notami religijnymi oraz ochrony wolnosci religii.

Ze strony UE dialog taki prowadzi Komisja za pomocg wyznaczonych urzednikow
oraz posfowie Parlamentu Europejskiego [Silvestri 2009: 1216-1226]. W przypad-
ku Komisji od 2014 r. za dialog jest odpowiedzialny Dyrekcja Generalna ds.
Sprawiedliwos$ci i Konsumentéw. Ponadto zostali powotani dwaj koordynatorzy
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Komisji, jeden do zwalczania antysemityzmu, drugi — nienawisci wobec muzul-
manow. Problemami dyskryminacji religijnej zajmuje sie tez powolana w 2007 r.
Agencja Praw Podstawowych UE. Przygladajac sie dzialaniom tych instytucji,
mozna odnie$¢ wrazenie, ze w Europie jedynymi grupami przesladowanymi ze
wzgledow religijnych sa Zydzi i muzulmanie, natomiast nie widzi si¢ naruszania
praw katolikow.

W dialogu z UE uczestniczy grupa podmiotéw pozarzadowych, Kosciotow
i zwigzkéw wyznaniowych odzwierciedlajacych podzialy religijne w Europie.
Koscioty chrzescijanskie sg reprezentowane przez trzy organizacje, dwie o charak-
terze ekumenicznym, tj. Konferencje Kosciotléw Europejskich (zatozong w 1959 r.),
skupiajaca obecnie 38 kosciotéw niekatolickich, gléwnie ewangelickich i prawo-
stawnych, oraz Rade Konferencji Episkopatéw Europy (dziatajaca od 1965 r.),
zrzeszajaca 33 koscioty, gtéwnie katolickie i prawostawne. Trzecim podmiotem
jest Komisja Episkopatow Wspdlnoty Europejskiej (powstata w 1980 r.), z udzia-
tem przedstawicieli 24 koscioléw katolickich [Biatas-Zielinska 2011: 336-338].
Natomiast muzulmanie utworzyli w 1989 r. Federacje Islamskich Organizacji
w Europie (FIOE), ktorej celem jest reprezentowanie intereséw muzulmanow
w UE. W 2010 r. powstal Komitet Przedstawicieli Kosciotéw Prawostawnych
przy UE, stanowigcy platforme, za pomocg ktorej wyznawcy prawostawia moga
zabiera¢ glos oraz wyrazac swoje stanowiska w sprawach unijnych.

Koscioty prawostawne nie tylko uczestniczag w wielostronnych instytucjach,
lecz takze juz wczesniej ustanowily inne formy kontaktéw z UE oraz kanaly
oddziatywania. Od 1995 r. istnieje w Strasburgu przedstawicielstwo Patriarchatu
Ekumenicznego, ktdre reprezentuje prawostawie na forum UE, utrzymuje kontak-
ty oraz wymienia informacje pomiedzy UE a Ko$ciolami prawostawnymi. Przy
UE od 1981 r. swoje przedstawicielstwo ma réwniez Grecki Ko$ciot Prawostawny.

Obok Komisji waznym forum rozwazania kwestii religijnych stal si¢ Parlament
Europejski. Sprzyjat temu jego charakter jako organu quasi-ponadnarodowego,
z partiami transnarodowymi, w tym o wyraznych afiliacjach religijnych, zwtasz-
cza chadekami. Na forum tego organu kwestie religijne pojawialy si¢ w kontekscie
ochrony i przestrzegania praw cztowieka, zwlaszcza wolnosci wyznania i sumienia,
traktowania kobiet w krajach muzutmanskich oraz radykalizmu i ekstremizmu
islamskiego [Silvestri 2009: 1222-1226]. Warto doda¢, ze Koscidl prawostawny
prowadzi od 1996 r. dialog z Parlamentem Europejskim, $cislej: z partig chrzesci-
janskich demokratow.
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Zakonczenie

Powyzszy wywdd potwierdza teze o wplywie pluralizmu religijnego na integracje
europejska. W latach 50. ubieglego wieku homogenicznos¢ religijna panstw Europy
Zachodniej oraz przewaga chadecji sprzyjaly zainicjowaniu integracji europej-
skiej i jej rozwojowi, ale byta ona w pewnym zakresie czynnikiem utrudniajagcym
przystepowanie do UE innych panstw, w tym zwlaszcza protestanckich. W okresie
kolejnych rozszerzen, kiedy do organizacji przystepowaly panstwa prawostawne
oraz prawostawne z ludno$cig muzulmanska, czynnik religijny odgrywat coraz
mniejszg role.

Rozszerzajaca si¢ pluralizacja religijna wplywala posrednio na zréznicowanie
zaangazowania panstw w procesy integracji. Bylo ono nizsze w przypadku panstw
z przewaga ludnosci protestanckiej w poréwnaniu z panstwami z przewaga katoli-
kow. Natomiast gtéwne Koscioty w wiekszosci panstw akceptowaly UE i jej proce-
sy integracyjne w ich duchowym wymiarze jako majace za podstawe tozsamos¢
i wartosci chrzescijanskie (rozciagajace sie od warto$ci moralnych do zagadnien
uniwersalnych praw czlowieka). Natomiast ich obawy wzbudzat kierunek ewolucji
tych proceséw, zwlaszcza gdy UE rozszerzata kompetencje na zagadnienia nie
tylko praw spotecznych, powigzanych z gospodarka, ale tez elementarnych praw
cywilnych — wartosci, na jakich ma opierac si¢ zycie spoleczne - co doprowadzalo
do zderzenia systemow wartosci chrzescijaniskich i liberalnych.

Wydaje sie, ze wzrastajacy pluralizm religijny wraz z innymi czynnikami przyczy-
nil sie do instytucjonalizacji ,religii” w UE, glownie do wlaczenia w porzadek
prawny praw chronigcych wolnos¢ religijna i pluralizm, ale tez do utworzenia
statych form kontaktow miedzy przedstawicielami wspdlnot religijnych a organa-
mi UE oraz organami monitorujacymi przestrzeganie praw religijnych, w tym
praw mniejszo$ci. To pozwala wspolnotom religijnym wplywac na regulacje
unijne, ksztaltowanie si¢ tozsamos$ci UE oraz kierunek integracji.

Wskutek instytucjonalizacji wyznawcy wszystkich religii znalezli si¢ pod ochro-
ng zamieszczonej w prawie unijnym zasady wolnosci sumienia i wyznania, za$
pluralizm religijny zostal poddany regulacjom réwnosciowym (antydyskrymina-
cyjnym), ktore jednoczesnie dawaty ochrong¢ innym pluralizmom. W tej sytuacji
wolno$¢ wyznania jako jedno z podstawowych praw czlowieka, wyrazajace
i chronigce zréznicowanie religijne, moze by¢ trudne do pogodzenia z innymi
warto$ciami. Na liczne paradoksy zwigzane z realizacjg tego prawa zwraca uwage
Roy [2016: 2]. Sadzi, ze wolnos¢ religijna jest jednoczesnie definiowana jako prawo
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czlowieka oraz moze by¢ postrzegana jako zagrozenie tych praw, np. prawa kobiet
i prawa dzieci w przypadku obrzezania czy ,,prawa zwierzat” w przypadku uboju
rytualnego. ,Problemem jest, Ze wolno$¢ religijna nie jest tylko wolnoscig opinii,
ona jest wolnoscig do posiadania praktyk religijnych, a te praktyki nie moga
by¢ zredukowane jedynie do sfery prywatnej” [tamze]. Wyznawcy oczekuja
pomocy i ochrony panstwa; w przypadku konfliktu praw ostateczng instancja
moga by¢ sady miedzynarodowe, ale nie ma tu jednego rozwiazania pasujacego
do wszystkich przypadkow, poniewaz nalezy bra¢ pod uwage tradycje i relacje
miedzy panstwem a religia [tamze]. Tak wigc pluralizm religijny w polaczeniu
z sekularyzacja skutkuje zroznicowaniem postaw w sferze wartosci, co moze by¢
zrodtem napie¢ spolecznych, ale tez probleméw z okresleniem tozsamosci Europy,
opartej na wartosciach chrzescijanskich.

Mapa 1. Poziom pluralizmu religijnego w latach 2006-2015

B Dominujacy
B Pluralistyczny
Frafmentarycznyg® *
N/A
Stopnie pluralizmu religijnego:
- Dominujacy (od 60% populacji)
- Pluralistyczny (jedna lub wiecej
grup nie obejmuje wiecej niz 60%
i mniej niz 35%)
- Frafmentaryczny (wszytskie grupy
ponizej 35%)
na podstawie: University Luzern
(http://www.unilu.ch)

Zrédlo: [SMRE-Data]
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Abstract: The article places itself in the wide debate about relations between
religion and politics. It presents the tension among the contemporary intel-
lectuals on the one hand seeking, for the good of society, for some kind of
spirituality and on the other being afraid of giving to religion too much influ-
ence on the present state. On the example of Mark Lilla’s The Stillborn God the
article presents the tendency to drawing conclusions in this conflict on the base
of ideology rather than on the religion. Mixing those two obscures the image,
while the real conflict field seems to be located in everyone’s conscience rather
than in the intellectual debates. Reference was made to the works of Daniel Bell,
Mark Lilla, Jacques Maritain, John Paul I, Piotr Mazurkiewicz, Roger Scruton,
and Maciej Zigba.
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Abstrakt: Artykul wpisuje sie w szeroka debate na temat relacji religii i polityki.
Przedstawia powstajace wsrod wspolczesnych intelektualistow napiecie, gdy
z jednej strony poszukujg, dla dobra spoleczenstwa, jakiejs formy duchowosci,
a z drugiej - obawiaja si¢ nadania religii zbyt duzego wplywu na Zycie publiczne.
Na przyktadzie Bezsilnego Boga Marka Lilli, przedstawiono negatywne konse-
kwencje wynikajace z tendencji do mylenia w tych refleksjach religii z ideologia.
Zwrdcono uwage, ze lokowanie konfliktu (miedzy religia a polityka) w intelek-
tualnych debatach pomija poziom ludzkich sumien, ktéry zdaje si¢ prawdziwym
polem dramatu. W artykule nawigzano do tworczoéci m.in. Daniela Bella, Marka
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i Macieja Zieby.
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Wstep

Hiszpanski mysliciel José Ortega y Gasset zauwazyl, ze cztowiek masowy postrze-
ga demokracje jako element przyrody, co$ absolutnie oczywistego [1997: 57, 81].
Jeszcze na poczatku lat 90., znajdujac odzwierciedlenie w stynnym stwierdzeniu
Francisa Fukuyamy [2009] o koncu historii, takie okreslenie wspotczesnego miesz-
kanca Zachodu byloby moze uzasadnione. Dzisiaj nie jest to juz tak oczywiste.
Od kilku, kilkunastu lat w przestrzeni medialnej dominuje coraz wiekszy lek
o przyszlos¢ demokracji. Na naszych oczach zdajg si¢ spetniac przewidywania Ralfa
Dahrendorfa o narastajacej liczbie ludzi rozgoryczonych i oczekujacych wladzy
silnej reki [zob. Zigba 1997: 79]. Pojawiaja si¢ pytania (i oskarzenia) o mozliwo$¢
powrotu nie zawsze w petni zdefiniowanych totalitaryzméw [Albright 2018: 17].

We wrzesniu 2018 r. nakladem Wydawnictwa UKSW ukazal sie raport pt.
Totalitaryzm w epoce postmodernizmu [Mazurkiewicz i in. 2018]. Publikacja
stanowi podsumowanie badan na temat postaw mlodziezy wobec totalitaryzmu'
przeprowadzonych w latach 2016-2017 w siedmiu krajach Europy Srodkowo-
Wschodniej. Autorzy, z ks. prof. Piotrem Mazurkiewiczem na czele, opisali
istote totalitarnych systemow i przedstawili calosciowa koncepcje przyczyn ich
narodzin. Opierajac si¢ na bogatych przestankach teoretycznych, wykazali zalez-
nos$¢ miedzy zanikiem przywigzania do wiary i wigzi rodzinnych a potencjalnymi
prototalitarnymi skfonno$ciami. Rodzina i Ko$ciot - stwierdzaja - ,,to dwa gléwne
instytucjonalne zabezpieczenia wolnosci w totalitarnym systemie” i gléwne zabez-
pieczenia przed potencjalnym prototalitarnym ,ukaszeniem” [tamze: 168-169].

Przyjete przez autoréw zalozenia wydajg si¢ sprzeczne z dominujacym dyskur-
sem medialnym Starego Kontynentu. W §rodowiskach uniwersyteckich [D’Souza
2006: 121-124] od lat przekonuje sig, ze postepujaca laicyzacja Zycia polityczne-
go i spolecznego jest koniecznym warunkiem wolnosci, pluralizmu i tolerancji
[Mazurkiewicz 2001: 99]. Etyczne oceny rzeczywisto$ci maja pozostawacé w sferze

! Definicja totalitaryzmu - por. tamze: 16-51.
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prywatnej. Rodzina jest postrzegana raczej jako przestrzen potencjalnej opresji
niz milosci i wzrostu. Jednoczesnie konstatacje autoréw wspomnianego raportu
sg potencjalnie zbiezne z obserwacjami wszystkich tych intelektualistow, ktérzy
wskazujg na potrzebe odrodzenia poglebionych wiezi miedzyludzkich i ducho-
wosci w postmodernistycznym $wiecie [Markiewka 2012: 101-119; Zigba 1997:
142]. W Polsce sa to cze¢sto mysliciele katoliccy, co — zdaniem niektérych — moze
ostabiac site ich argumentéw. Dlatego dla przykladu wymieni¢ warto Daniela
Bella, oraz zmarfego w 2020 r. Rogera Scrutona. Amerykanin juz w latach 70.
z akademickiej pozycji przewidywal duchowg pustke, z jaka beda musieli mierzy¢
sie ludzie zachodniego $wiata. Brytyjski filozof w ostatnich latach stat si¢ wazng
postaciag w polskich srodowiskach konserwatywnych, cho¢ trudno byloby zakwa-
lifikowa¢ go jako jednoznacznie katolickiego myslicielaZ.

W Kulturowych sprzecznosciach kapitalizmu Bell ostrzegal, ze zycie opisywane
w mediach, $wiat rozrywki, brak zobowigzan, ,raj na ziemi” sg mozliwe tylko
dla nielicznych i przez stosunkowo krotki okres w bezpiecznych zamoznych
spoleczenstwach [Bell 1994: 121]. Modernizm to filozofia ludzi bogatych, o zabez-
pieczonej przysztosci, a tymczasem stal si¢ ideologia mas [tamze: 119]. Kryzys
- przekonywat Bell - musi nastapic’.

Zdaniem Bella jednym ze skutkow zaniku religijnosci byto odrzucenie przekona-
nia o istnieniu transcendentnej rzeczywisto$ci. Swoiste splaszczenie perspektywy
doprowadzilo z kolei do przekonania, ze cztowiek bedzie w stanie przekroczy¢
swoja nature®. ,,W konsekwencji nowoczesna pycha odmawia uznania jakichkol-
wiek granic, upiera si¢, by wszystkie przekracza¢” [tamze: 84]. Jednym z objawow
takiego rozumowania jest m.in. postrzeganie czlowieka w kategorii tworcy samego

2 W 2019 r. otrzymatl z rak Prezydenta RP Andrzeja Dudy Krzyz Wielki Orderu Zastugi
Rzeczypospolitej Polskiej, a od Ministra Kultury i Dziedzictwa Narodowego Piotra
Glinskiego Doroczng Nagrode MKiDN. Weczes$niej, w 2016 r., zostal odznaczony medalem
»Odwaga i Wiarygodnos¢” przyznawanym przez Fundacje Polska Wielki Projekt.
Obrazujac etapy upadku kultury, Bell przywotywal arabskiego mysliciela Ibn Chalduna.
Nowe sily spoteczne zawsze na poczatku majg charakter ascetyczny. Z uptywem czasu dyscy-
plina zanika. Pojawia sie hedonizm i dazenie do luksusu, a w ich wyniku spoteczenstwo
upada. Zycie nieodwotujace sie do statych warto$ci prowadzi do ,,utraty asabiyah, poczucia
solidarno$ci rodzacego braterstwo, tego grupowego uczucia, ktére stanowi o wzajemnym
oddaniu i gotowosci, aby walczy¢ i umierac jeden za drugiego” [cyt. za tamze:].

Autorzy wspomnianego raportu badawczego uzywaja w tym kontekscie pojecia ,,palingene-
za antropologiczna”, oznaczajacego ,wole radykalnej przemiany obecnego, rzeczywistego
czlowieka w czlowieka «<nowego»” [ Mazurkiewicz i in. 2018: 11].
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siebie®. W momencie jednak, gdy mozliwosdci autokreacji sg juz nieograniczone,
pojawia sie watpliwo$¢, czy dokonywanie jakichkolwiek wyboréw ma sens [Bielik-
Robson 2000: 19]. Wysilek autokreacji, gdy mozna by¢ wszystkim, ale nie wiadomo
w jakim celu, zdaje si¢ by¢ ponad ludzkie sity [tamze: 32]. Taka postawa, jesli
nawet nie powoduje zagubienia, lgku a finalnie rozpaczy, jest niebezpieczna dla
kazdej wspolnoty.

W zderzeniu z pustka dzisiejszego $wiata czlowiek zwraca sie w strong tradycyjnych
wartosci. Problem w tym, ze spoleczenstwo przestalo je rozumie¢. Wykorzenienie
sprawia, ze nie ma tradycji, do ktérej mogloby sie odwotaé. Ludzie utracili kontakt
z wypracowanymi przez wieki sposobami pokonywania naturalnych zyciowych
trudnosci. ,Kontrkultura okazala si¢ niewypalem”, nie zaproponowata niczego,
na czym mozna by si¢ oprzec [tamze: 117].

W sytuacji, gdy $wiecki system znaczen okazal si¢ iluzja, najbardziej stuszng droga
jest powrot spoleczenstwa zachodniego do jakiej$ formy wiary religijnej [Bell
1994: 65]. Religia tradycyjnie byla tym zZrédlem, z ktérego czerpano przekonanie
o wyzszym powolaniu cztowieka. Wedlug Bella jedynie religia moze przywrocié
»zerwang ni¢ tradycji”, jako jedyna moze ludzi zwrdci¢ z powrotem ku sobie. Zadna
inna sila nie jest wstanie przywrocic roli pokory w codziennym zyciu [tamze]®.

Roger Scruton réwniez zwracal uwage na zagubienie jako istotny rys wspolczesne-
go czlowieka. Nauka odnosi coraz wigksze sukcesy, ludzkie umiejetnosci pozwa-
laja na podréze kosmiczne, réwnolegle jednak brakuje prostej wiedzy, co robi¢
i co odczuwa¢ w najwazniejszych momentach indywidualnego zycia. Angielski
tilozof za najbardziej zdezorientowanych czlonkéw wspodtczesnego zachodniego
spoleczenstwa uwazal mlodych ludzi i tych wszystkich, ktérzy — niezaleznie od
wieku - podlegaja tzw. kulturze mlodziezowej. W opinii Scrutona wspolczesne
nastolatki nie maja Zadnego doswiadczenia cztonkostwa, a jesli nawet sg religijni,
ich wiara jest czgsto oderwana od tradycji i rytualéw, ktore tworzg spotecznosé
[Scruton 2006: 151]. Deficyt cztonkostwa jest wobec tego zaspokajany w sposob

Autorzy Totalitaryzm w epoce postmodernizmu nazywaja to podejscie ,antropologia
nieograniczong” [ Mazurkiewicz i in. 2018: 39, 42].

O roli pokory w zyciu spotecznym - por. [Hayek 2004].

Spadek liczby mtodych Polakéw okreslajacych sie jako ,,wierzace” i ,,gleboko wierzace” oraz
zmniejszenie uczestnictwa w praktykach religijnych polskiej mtodziezy potwierdzaja m.in.
badania CBOS Mtodziez 2018 [Grabowska i Gwiazda 2019]. O zwiekszajacej si¢ atomizacji
mlodych ludzi §wiadcza réwniez wyniki badan opisanych w przytoczonym we wstepie
raporcie Totalitaryzm w epoce postmodernizmu [Mazurkiewicz i in. 2018].
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prymitywny, bez przejscia na wyzszy, wymagajacy odpowiedzialnosci poziom.
Zespoly muzyczne i druzyny pitkarskie daja fanom poczucie przynaleznosci, ale
nie wymagaja wysitku. Dla mlodych ludzi tymczasem czesto jest to jedyny sposob
budowania wlasnej tozsamosci. Mlodos¢ przestata by¢ etapem zycia, momentem
przygotowania do podjecia trwalych zobowigzan, a stala si¢ jedynym sensem
i sposobem na samookre$lenie. Nie ma powodu, ani zadnej presji, by sta¢ sie
dorostym.

Podobnie, jak Bell, Scruton réwniez dostrzegal konieczno$¢ przywrdcenia
spoleczenstwu etycznego odniesienia. W $wiecie, w ktérym ,Bég umarl”
jednos¢ spoteczenstwu - zdaniem Scrutona - moze zapewni¢ kultura wysoka.
Podobnie jak religia stawia ona pytanie: ,,co odczuwac¢”. Sztuka i literatura
pozwalaja na przyporzadkowanie naszej jazni do wtasciwej wspolnoty, ktéra
daje jednostce poczucie przynaleznosci i zestaw wzoréw postgpowania w obliczu
typowych ludzkich problemdéw [2006: 28]. Droga kultury wysokiej nigdy nie
zastapi do$wiadczenia wiary, nie moze by¢ substytutem religii. ,Wyobraznia
moze nam [jednak] ukaza¢, «czym jest» wiara w jaka$ doktryne i «czym jest»
praktykowanie zwyczajow i rytualow” [tamze: 92]. Brytyjski konserwatysta
zdawal si¢ mie¢ nadzieje, ze moze w ten sposob zyskaja one ludzka sympatie
[tamze].

Czy wymienieni intelektuali$ci autorzy raportu oraz Bell i Scruton méwia
o tym samym? Czy wejscie w ,,dowolng forme¢ duchowosci” moze by¢ samo
w sobie szczepionka na prototalitarne pokusy? A moze tak przychylnymi religii
deklaracjami autorzy wspomnianego na wstepie raportu wpisuja si¢ w niebez-
pieczne dazenie do integracji tronu z ottarzem [Hobbes 2005]? Przytoczone
wyzwania sg cze$cig nieustajacego dialogu religii i polityki. W niniejszym
artykule zaprezentowano swoiste napigcie, jakie wystepuje wsrod wspodtczesnych
myslicieli, ktérzy, z jednej strony, jak przedstawiono powyzej, widza potrzebe
czesto blizej nieokreslonej duchowosci w zyciu spotecznym i martwia sie jej
zanikiem, a z drugiej — obawiajg si¢ jakiegokolwiek wplywu religii na zycie
polityczne. Na przykladzie pracy Marka Lilii, profesora Columbia University,
pt. Bezsilny Bog [2009] staram si¢ wykaza¢, ze negatywne dla religii wnioski
wyciggane s3 jednak — po pierwsze — na podstawie mylonej z religia ideologii,
a po drugie - z lekcewazeniem rzeczywistej nauki Kosciola katolickiego na temat
autonomii zycia politycznego. W przytoczonej perspektywie pomija sie tez fakt,
ze pierwotnym polem konfliktu miedzy dobrem a ztem jest ludzkie sumienie
i podejscie do prawdy.
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1. Na strazy pokoju

Lilla, zarysowujac istote réznic w postrzeganiu roli religii w zyciu publicznym,
wyréznia dwie narodzone na poczatku XIX wieku szkoty filozofii politycznej,
ktorych echa, zdaniem Lilli, widoczne sg do dzisiaj. Obie probowaly odpowie-
dzie¢ na pytania, jak stworzy¢ system niezalezny od teologii politycznej; czy
mozliwy jest ustrdj nieodwolujacy si¢ do idei Boga i czy jego ewentualnymi
obywatelami mogliby by¢ wyznawcy réznych religii zyjacy w zgodzie i pokoju.
Lilla jednych nazywa ,dzie¢mi Hobbesa”, drugich ,,dzie¢mi Rousseau” [Lilla
2009: 199, 225]8.

Pierwsi, wspominajac wojny religijne, ktore gteboko naznaczyly autora Lewiatana
uwazali, ze niemozliwe jest zapewnienie trwalego pokoju bez catkowitego oddzie-
lenia wladzy od jakichkolwiek pytan metafizycznych. Ludzkie myslenie powinno
by¢ skoncentrowane na rzeczywistosci materialnej. Dlatego nalezy podkreslac role
strachu i niewiedzy w ksztaltowaniu si¢ wiary w Boga tak, by zniecheca¢ ludzi do
religii. Dla drugich, uczniéw Rousseau, wiara nie wywodzi si¢ z leku i jako taka
nie prowadzi do przemocy. Przyczyna walk i niezgody jest to, co mogliby$my
nazwac religia instytucjonalng [por. Lilla 2009: 227]. Czlowiek, by by¢ moralnym
i szczesliwym, potrzebuje idei Boga, dlatego nie nalezy o tym zapomina¢ przy
tworzeniu dobrego systemu politycznego. Nie mozna pomija¢ potrzeb duchowych
w racjonalnym $wiecie nauki i techniki.

Na gruncie nauk Rousseau, a takze Kanta i Hegla narodzila si¢ tzw. teologia
liberalna. Przedstawiciele tego sposobu myslenia starali si¢ wydoby¢ esencje
ewangelicznej moralnosci z otaczajacej ja mitologii i przesadéw. Doceniali oni
role chrzescijanistwa w rozwoju $wiata i nie chcieli zaprzepascic jego przeslania, ale
nie traktowali powaznie Boga Starego i Nowego Testamentu. Laczac przekonanie
o koniecznosci petnego rozdzielenia polityki od pytan natury metafizycznej ze
$wiadomodcia naturalnej dla czlowieka potrzeby wiary, wywodzili nowa forme
religijno$ci w calosci z ludzkiego doswiadczenia. Wpisujac si¢ w szeroki nurt
indywidualizacji ludzkiego postrzegania, czynili jednostke sedzia prawd teolo-
gicznych. Przekonywali, ze odnalez¢ Boga mozna tylko poprzez odnalezienie
samego siebie. Rewolucyjny w swych zalozeniach ruch wywodzit si¢ z protestanc-
kich Niemiec i tam tez znalazl najwigkszg liczbe zwolennikéw. Mial by¢ trzecia
droga, religijna, w przeciwienstwie do ,,bezdusznego materializmu” Anglosasow

8 Jako ,dzieci Hobbesa” Lilla wymienia angielskich utylitarystow i marksistow. Dziedzicem
Rousseau w zakresie spojrzenia na religijno$¢ czlowieka jest, zdaniem Lilli, przede wszyst-
kim Immanuel Kant [Lilla 2009].
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iwolng od ostrych polemik nekajacych katolicka Francje [por. Lilla 2009: 229-232].
Zakladal, ze duch i moralno$¢ 6wczesnych Niemcéw byly nierozerwalnie zwigzane
z protestantyzmem i tylko $cisly zwigzek z ta religia mial im zapewni¢ skuteczna
modernizacje.

Lata 20. XX wieku przyniosty zdaniem Lilii gwaltowna reakcje przeciw teolo-
gii liberalnej i calej tradycji myslenia o religii w kategoriach ustanowionych
przez Rousseau. Jednym z wazniejszych pisarzy religijnych tego okresu byt Karl
Barth, ktory uwazat XIX-wieczne myslenie za przemiang religii w humanizm.
Zdecydowanie sprzeciwial sie stawianiu czlowieka jako punkt wyjscia rozwazan
metafizycznych. Pragnal przywrdcenia Bogu jego wlasciwego miejsca w hierarchii
bytéw i w hierarchii myslenia [por. Lilla 2009: 267]. Barth poréwnywatl wysitki
liberalnych teologéw z budowaniem nowej Wiezy Babel. Cztowiek powinien
najpierw zwracac si¢ do Boga, a pdzniej dziata¢ w $§wiecie, pamigtajac jednak, ze
to, co nas na co dzien zajmuje, to ,,tylko gra”.

Tak, jak przed I wojng $wiatowa teologia liberalna, tak zaraz po niej poglady
Bartha staly sie popularne w niemieckim spoleczenstwie. Sam Barth nigdy nie
przylaczyl sie do ruchu nazistowskiego, ale - jak twierdzi Lilla - zainspirowal do
tego wielu swoich czytelnikéw [Lilla 2009]. Hasla takie jak ,kryzys” i ,wybawie-
nie”, przekonanie o koniecznoséci podjecia ostatecznych decyzji uksztattowaly
apokaliptyczne mysélenie tamtego czasu. W dwudziestoleciu miedzywojennym
powszechne bylo przekonanie, ze zagrozenia zwigzane z wojnami religijnymi
i teologia polityczna, to czasy bardzo odlegte. Przesady i nietolerancja wydawaly
sie niewspdtmierne do nowoczesnego, technicznego swiata, a bezduszna kultura
potrzebowala oddechu i nowego sensu.

W tym momencie dochodzimy do kulminacyjnego wydarzenia XX wieku
- IT wojny $wiatowej. Wedtug Lilli ,,poglady religijne”, odrodzenie w Niemczech
mesjanistycznej teologii politycznej doprowadzity do narodzin totalitaryzmoéw
[Lilla 2009: 16, 309]. Odejscie od pelnego rozdziatu polityki i religii, zdaniem Lilli,
zaczelo sie od niewinnej proby przywrocenia Bogu Jego miejsca w $wiecie. Lekcja
Rousseau o naturalnej potrzebie wiary jest na pewno psychologicznie bardziej
kompletna niz surowe poglady Hobbesa. Niestety, wedtug Lilli, przyczynifa si¢
do zniszczenia od wewnatrz jedynej zasady zdolnej utrzymac pokéj w Europie.
Powodowani mesjanistycznymi przekonaniami mysliciele dwudziestolecia
miedzywojennego przylaczyli si¢, z jednej strony, do Hitlera, z drugiej — do bolsze-
wikow. Profesor Columbia University przekonuje, ze dzisiejsza sytuacja moze
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by¢ podobna. Przez ostatnie piecdziesiat lat w gtéwnym nurcie amerykanskich
i europejskich badan brakowato prac dotyczacych wptywu religii na zycie politycz-
ne. Wiara w Boga pozostawiona sferze prywatnej zdawata si¢ nie zagrazac stabil-
nosci rzagdéw. Zachodni opiniotworcy wierzyli, ze rozpalanie ludzkich umystow
przez idee teologiczne jest juz niemozliwe, ze ,ludzie nauczyli si¢ oddziela¢ pytania
religijne od politycznych, ze fanatyzm jest martwy” [Lilla 2009: 9]. Lilla ze zgroza
stwierdza: ,,myliliSmy sie” — po okresie stabilizacji przychodzi czas niepokoju
[tamze]. Dlatego powinnismy uswiadomic¢ sobie dziedzictwo Hobbesa, ktory
- zdaniem Lilli - stworzyt podwaliny pod uprawianie polityki bez odwotywania
sie do boskiego objawienia [por. tamze: 11]°. Uwalniajgc refleksje polityczng od
»spekulacji teologicznych na temat tego, co by¢ moze lezy poza nim”, dat §wiatu
kruchg podstawe dla pokoju [por. tamze: 13].

2. Bledne kolo

W tym punkcie nasze rozwazania zamieniaja si¢ w btedne koto. Z jednej strony,
demokracja'® pozostawiona ,,sama sobie” tatwo przeradza si¢ w tyranie, z drugiej
- pokusy wprowadzenia religii do zycia politycznego réwniez koncza si¢ niebez-
piecznie. Zdaniem Lilli mamy zatem zwolennikéw Hobbesa, ktérzy widza w nim
teoretyka wspodlczesnego porzadku i panstwa prawa oraz spadkobiercow mysli
Rousseau. Czy to jedyna o$ podziatu?

Prdébg rozwigzania tego problemu moze by¢ przyjrzenie si¢ blizej temu, co Lilla,
podobnie jak wczes$niej Hobbes i mysliciele przefomu XIX i XX wieku, odrzucili
[por. Lilla 2009: 18]"". Autor Lewiatana najbardziej obawial si¢ wptywu Kosciota

° Por. tamze: 11 oraz m.in.: ,Przede wszystkim musimy zauwazy¢, w jak duzym stopniu
zawdzieczamy Hobbesowi trwala zmiane przedmiotu politycznego dyskursu w mysli
Zachodu. Po trwajacym ponad tysigc lat okresie panowania teologii chrzescijanskiej
Hobbes znalazt nowy sposob méwienia o religii oraz wspdlnym dobru, bez odwotywania
si¢ do nierozerwalnych zwigzkow taczacych czltowieka, Boga i $wiat. Juz samo to, ze
my$limy i mowimy o religii, a nie o prawdziwej wierze, prawie czy nakazach objawienia,
zawdzigczamy w duzej mierze wlasnie Hobbesowi” [tamze: 95].

Demokracja rozumiana jako forma ustroju politycznego panstwa, w ktérym uznaje si¢ wole
wiekszosci obywateli jako zrodlo wladzy i przyznaje si¢ im prawa i wolnosci polityczne
gwarantujace sprawowanie tej wladzy. Por. https://encyklopedia.pwn.pl/haslo/demokrac-
ja;3891717.html (03.06.2020).

»Czytelnicy zauwaza nieobecno$¢ w tym omoéwieniu nowozytnych myslicieli katolickich.
Powodem jest to, ze rekonstruowany w tej ksigzce spdr az do poczatku dwudziestego
wieku omijat katolickich teologéw ze wzgledu na instytucjonalng izolacje katolickich
szkol wyzszych oraz wroga postawe, jaka przez wiekszo$¢ dziewietnastego stulecia Kosciol
przejawial wobec nowoczesnego spoteczenstwa. Opowies¢ o mysli katolickiej wymagataby
odrebnej ksigzki” [Lilla 2009: 18].
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katolickiego na polityke. Od jego $mierci minglo blisko 350 lat. O§ krwawych
religijnych sporéw nie toczy si¢ obecnie miedzy protestantami a katolikami.
Analiza reakcji medialnych na réznorodne wypowiedzi papiezy (dokonana
np. przez znawce nauczania Jana Pawtla II Macieja Ziebe OP) $wiadczy jednak
o niezrozumieniu i lgku, jaki ciggle wzbudza Kosciot katolicki [Zieba 1997: 27]"2.
Czlowiek, ktory nie $ledzi na co dzien dziatan Stolicy Apostolskiej i nie studiuje
oryginalnych papieskich tekstow, ma niewielkie szanse pozna¢ z mediow istote
papieskiego nauczania [tamze: 24].

W przedstawionych rozwazaniach warto siegna¢ po prace Jacques'a Maritaina,
jednego z czolowych myglicieli personalizmu i neotomizmu, ktéry odnoszac sie
w pierwszej kolejnosci do idei suwerennosci, wskazywat na bledy w mysleniu
intelektualnych potomkéw zaréwno Hobbesa, jak i Rousseau. Suwerennosé,
zdaniem autora Czlowieka i paristwa, ,oznacza niezaleznos¢ i wladze, ktore
s3 najwyzsze bedac oddzielone lub transcendentnie najwyzsze i umieszczone
ponad ciatem politycznym” [Maritain 1993: 58]. Miejsce dla tej idei, zdaniem
Francuza, znajduje si¢ w sferze duchowej. Wiadca nie moze by¢ transcendentnie
oddzielony od poddanych. Jest na szczycie struktury politycznej, jako czesci,
ktéra reprezentuje calo$¢, a nie, tak jak wyobrazat to sobie Hobbes, ponad nim
[por. tamze: 43]. Inaczej rzadzacy ma pelni¢ wladzy i sprawuje ja bez odpowie-
dzialnosci. Ustanowione przez niego prawo obowigzuje niezaleznie od tego, czy
jest sprawiedliwe, czy nie, bo poddani nawet we wlasnym sumieniu nie moga sie
mu przeciwstawi¢. Zaréwno cialo polityczne, jak i pojedynczy cztowiek zostaja
pozbawieni autonomii. W koncepcji Hobbesa jedyna sifa taczaca ludzi ze sobag jest
strach przed nagla §miercia, zamieniony w momencie zawigzania si¢ umowy na
strach przed wtadza.

Konsekwencja implementacji tak rozumianej idei suwerennosci do sfery politycz-
nej jest sytuacja, kiedy posiadajac absolutnie zwierzchnia wiladze, ,panstwo
samo uznaje si¢ za cialo polityczne lub uosobienie ludu” [Maritain 1993: 59]. Lud
w postuszenstwie panstwu jest postuszny samemu sobie. W ten sposéb w koncepcji
Hobbesa znika przestrzen dla pluralizmu i politycznosci. Stanowi to pierwowzor
dla pézniejszych teorii liberalnych, wedlug ktérych celem panstwa jest zapewnie-
nie obywatelom bezpieczenstwa i wzglednej swobody czesto kosztem udziatu we
wladzy. Jesli daje si¢ ludziom prawo do wolnosci, pomijajac jednoczesnie aspekt
wolnosci wewnetrznej, trudno jest utrzymac porzadek, tak by respektowana byta

12 Zieba przytacza liczne przykltady upraszczania wypowiedzi papiezy.
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wolnos¢ drugiej osoby. Potrzebna jest silna wladza zewnetrzna, bo jesli czlowiek
nie zna aspektu wolnosci wewnetrznej, trudno mu zrozumiec i uszanowaé wolnosé
drugiej osoby. Podstawowe prawo koncepcji liberalnej, ze moja wolnosc¢ konczy si¢
tam, gdzie zaczyna si¢ wolnos¢ drugiej osoby, musi opierac si¢ na strachu.

Pézniejsza historia przyniosta demokratyzacje idei suwerennosci, przeniesienie
pojecia suwerena z krola na lud. Maritain nazywat te koncepcje ,,niedorzecznoscia”,
»absurdalnym” pomystem Rousseau, w ktorym uznaje si¢ lud za réwnoczesnie
rzadzacy soba i od siebie oddzielony. Takie spojrzenie stworzylo mit niepodzielnej
woli emanujgcej z ludu, zawsze stusznej woli powszechnej. Znéw, tak jak wladza
kroéla u Hobbesa, prawo ludu stalo si¢ najwyzsze w porzadku, a przez to niezby-
walne. Mysél Rousseau, zdaniem Maritaina, jest w gruncie rzeczy kontynuacja
dzieta Hobbesa [por. tamze: 52].

Tak przedstawiana idea suwerennosci, zdaniem francuskiego filozofa, pomija
$redniowieczng ide¢ namiestnictwa, kiedy to wiladca jest czescig ludu, a nie
obrazem Boga. Namiestnik posiada wladze, poniewaz zostaje do niej dopuszczony
przez lud. Nie posiada pelni praw, ale uczestniczy w prawie ludu. A poniewaz
»prawo ludu do rzagdzenia sobg wynika z prawa naturalnego, zatem samo wykony-
wanie prawa do rzadzenia podlega prawu naturalnemu” [tamze: 56].

Stwierdzenie Lilli o religijnym podlozu totalitaryzmu jest uproszczeniem takze
w $wietle wspomnianego na wstepie raportu. Autorzy przedstawiajg religie nie
tylko jako bariere, ale tez — za Friedrichem i Brzezinskim - wrecz jako ,wyspe
odrebnosci” unoszacy sie na morzu totalitaryzmu [za Mazurkiewicz i in. 2018:
23-24]. Przypominaja, ze architekci totalitarnych systeméw mieli tego pelng
$wiadomos¢ i dlatego traktowali religie jako jednego z gléwnych wrogéw ideolo-
gicznych. W obliczu totalitarnych zbrodni, ktére znamy z historii XX wieku,
niezalezna wizja $wiata, budzaca obawy Hobbesa, byla nie tylko jedyna ucieczka,
ale wrecz gwarancja zachowania tego, co ludzkie.

W chrzescijanskiej wizji przekonanie, ze lud jest w stanie sam soba rzadzi¢,
a konkretnie: wybra¢ rozsadnych ludzi do petnienia roli ustawodawcéw, wynika
z przekonania o niezbywalnej godnosci czlowieka [por. Mazurkiewicz 2001: 95].
Nazywanie czlowieka osoba podkresla, ze bedac malg czastka materii, jest on
jednoczes$nie ,$§wiatem samym w sobie” — ,istota zebrzacg”, ktéra ma kontakt
z Istotg Absolutng [Grzybowski 2007: 197]. ,,Poglady religijne”, o ktérych wspomi-
na Lilla, tego aspektu absolutnie nie uznawaty, a to wtasnie zachowanie osobowej
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wizji cztowieka nie pozwala ograniczy¢ czlowieka do jego uwarunkowan biolo-
gicznych, produktywnosci ekonomicznej czy pozycji spotecznej®. Jedynie przy
zachowaniu postrzegania czlowieka jako osoby moze si¢ ksztaltowaé prawidtowa
relacja miedzy obywatelem a cialem politycznym. Osoba jest czescig ciala politycz-
nego, ktéremu ma stuzy¢, ale tez czyms ponad nim z racji tkwigcego w niej ducha
i wiecznego przeznaczenia [por. Maritain 1993: 155].

Pamig¢ o transcendentnej naturze osoby ludzkiej moze by¢ zachowana w ramach
réznych rozwiazan ustrojowych, dlatego Watykan swoim autorytetem nie opowia-
da si¢ za dominacja zadnego konkretnego systemu [por. Mazurkiewicz 2001: 213].
Sobdr Watykanski II, okreslajac wzorcowe relacje panstwa i Kosciota, stwierdza,
ze ,wspolnota polityczna i Koéciol sa w swoich dziedzinach autonomiczne” [cyt
za: tamze: 209]. Sedno stanowiska Kosciota nie polega na probie zatarcia granic
miedzy religig a polityka. Opiera si¢ bowiem na ewangelicznej zasadzie jasno
polecajacej oddawac ,,cezarowi to, co nalezy do cezara, a Bogu to, co nalezy do
Boga™. W Centesimus annus Jan Pawel II naucza, ze ,wiara chrzescijanska nie
sadzi, by mogta uja¢ w sztywny schemat tak bardzo réznorodng rzeczywistos¢
spoleczno-polityczng i uznaje, ze zycie ludzkie w historii realizuje si¢ na rézne
sposoby, ktére bynajmniej nie sa doskonate” [Jan Pawel II 2000: 46]. Z tego tez
powodu Kosciét nie proponuje zadnych modeli, bo moga si¢ one zrodzi¢ jedynie
w ramach historycznych sytuacji, dzieki wysitkowi wszystkich, ktérzy w sposéb
odpowiedzialny podejma si¢ odpowiedzi na konkretne problemy zycia [por. tamze:
43]. Papieskiemu nauczaniu obca jest nostalgia za optymalnym ustrojem badz
myslenie o przysztym idealnym rozwigzaniu spolecznym [por. Zigba 1997: 46]".

3. Punkt graniczny - uznanie prawdy

Dlaczego tak fatwo wobec tego atakowac¢ Kosciol katolicki? Maritain w Czlowieku
i panistwie przyznal, ze my$lal na ten temat ponad dwadziescia pig¢ lat. Francuski
filozof byl przekonany, ze mozliwe jest pokojowe ulozenie relacji Kosciota

3 Jan Pawel II przypominal, ze ,,czlowiek nie uznajac wartosci i wielkosci osoby w sobie
samym i w bliZznim, pozbawia si¢ mozliwosci przezycia w petni wlasnego cztowieczenstwa
inawigzania tej relacji, [...] dla ktorej zostat stworzony przez Boga. Cztowiek bowiem staje
sie naprawde soba poprzez wolny dar z siebie samego” [2000: 83].

1 Mt. 22,21.

> Warto podkresli¢, ze te wyjatkowa ceche wyrostej z korzeni chrzescijanskich kultury
europejskiej podkreslali réowniez mysliciele nieprzemawiajacy z pozyciji religijnej. Leszek
Kotakowski zauwazal, ze chrzescijanstwo lezace u Zrédet duchowosci Starego Kontynentu
»hie odnalazlo i nie obiecywalo zadnych trwatych rozwigzan dla losu doczesnego ludzi”
[2006: 30]. Kotakowski podkreslal ponadto zdolnoé¢ kultury europejskiej do ,,kwestion-
owania samej siebie” i ,,spogladania na siebie sama oczami innych” [tamze: 20].
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i panstwa'®. Dodawat jednak, ze, ,w praktyce wszystko bedzie zalezalo od tego,
co lud dobrowolnie uzna w swoim sumieniu...” [Maritain 1993: 173] Kluczowym
zdaje si¢ by¢ w tym miejscu pojecie prawdy. Prawda rozumiana jako obiektywny
stan rzeczy, ostateczna odpowiedz i fundament wszystkiego, co istnieje, jest ta
kategorig zycia spolecznego, ktéra wymaga ustosunkowania si¢ [por. Jan Pawel II
1998a: 45; por. Mazurkiewicz i in. 2018: 8-9]. Jan Pawel II w encyklice Centesimus
annus dowodzil, Ze totalitaryzm rodzi si¢ wlasnie ,,z negacji obiektywnej prawdy,
ze jesli nie uznaje si¢ prawdy transcendentnej, triumfuje sita wladzy” [Jan Pawet
IT 2000: 44]. Mazurkiewicz istote konfliktu ukazat w sposéb graficzny. Z jednej
strony istnieje przekonanie, ktére mozna przedstawi¢ zgodnie z ponizszym

schematem:
Prawda relatywizm
fundamentalizm tolerancja
totalitaryzm demo&racja

Mysl przeciwstawna autor ilustruje w nastepujacy sposob [Mazurkiewicz 2001: 99]:

relatywizm Prawda
prawda partyjna etyka normatywna
totalitgryzm demo&racja

Zigba podkresla, Ze samo unikanie méwienia o prawdzie, jesli wynika z przeko-
nania o jej braku, prowadzi do prawa piesci [1997: 40]”. Tymczasem, jak zauwaza
dominikanin, na Zachodzie ,,juz samo przyjecie istnienia prawdy absolutnej rodzi
lek przed wybuchem nietolerancji i autorytaryzmu” [tamze]. Jako ilustracje tej
postawy przywoluje komentarz Miltona Friedmana do Centesimus annus Jana
Pawtla II. Stynny ekonomista, chwalgc encyklike, zaznacza, ze ,,pewne wznioste
przekonanie, potraktowane w encyklice jakby bylo rzecza oczywista, zmrozito

Rozwigzanie analogiczne - stosowanie niezmiennych zasad wedtug odmiennych, zaleznych
od warunkéw historycznych, zasad [por. Maritain 1993: 161-164].

Maritain dostrzegal, ze we wspolczesnym mu $wiecie negatywne odniesienie do
dominujacych pogladéw bylo traktowane jak obelga w stosunku do zbiorowosci i powinno
spodziewa¢ si¢ ekskomuniki [por. Grzybowski 2007: 361].
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mu krew w zylach” [tamze: 40]. Zastanawia sie: ,,postuszenstwo prawdzie o Bogu
i cztowieku jest pierwszym warunkiem wolnosci. Czyjej «prawdzie»? Przez kogo
stanowionej? Czyzby echa hiszpanskiej inkwizycji?” [cyt za: tamze: 40]. Zigba
konstatuje, ze wspodlczesny liberalizm nie tylko utracit powszechne u jego poczat-
kow przekonanie o mozliwosci stopniowego odkrywania przez czlowieka prawdy
absolutnej, ale odrzuca samo istnienie prawdy [tamze].

Cytowany ekonomista amerykanski przywolywal hiszpanska inkwizycje
w komentarzu do encykliki dotyczacej m.in. ludzkiego sumienia. Nie przypo-
minal jednak dokumentéw Soboru Watykanskiego II. Deklaracja o wolnosci
religijnej w znacznej czesci poswigcona jest obowigzkowi ludzkiemu, jakim jest
poszukiwanie prawdy [Dignitatis Humanae: DWR 3], stanowi jednak czytelng
wizje Kosciota sprzeciwiajacego sie wszelkim srodkom przymusu i nieusprawie-
dliwionego naklaniania do wiary'. Poglebienie tej mysli znajdziemy w encyklice
Redemptoris misio, gdzie Jan Pawel II napisat: ,Koscidt niczego nie narzuca, on
tylko proponuje” [cyt za: Zigba 1997: 44], oraz: ,W Tertio millennio adveniente
wzywa caly Kosciét do rachunku sumienia z grzechu nietolerancji i narzucania
swych pogladow silg” [cyt za: tamze: 48].

Dla Hobbesa i, co za tym idzie, dla Lilli samo odwolywanie do sumienia jest
jednak najbardziej problematycznym elementem zagrazajacym stabilnosci rzadow,
»poniewaz kazda jednostka albo sekta religijna moze wypowiedzie¢ postuszen-
stwo suwerenowi, powolujac sie na jakis wewnetrzny glos” [Lilla 2009: 118].

W tym wypadku ciekawe jest to, ze obawy dotyczace sumienia s3 w Kosciele
znane i cze$ciowo podzielane. John Henry Newman, dziewigtnastowieczny
teolog, konwertyta z anglikanizmu na katolicyzm, podkreslat, ze zmyst dobra
i zta ,jest tak delikatny, tak zmienny, tak tatwo ulegajacy dezorientacji, zaciem-
nieniu, wypaczeniu, tak subtelny w swoich metodach argumentacji, tak tatwo
poddajacy sie ksztalceniu, tak tendencyjny w wyniku pychy i namigtnosci, tak
niestaly w kierunku, w ktérym podaza, iz starajac si¢ istnie¢ posréd réznych
dziatan i triumféw ludzkiego intelektu, zmyst ten jest najwiekszym ze wszystkich
nauczycieli i réwnoczeénie $wieci jednak najstabszym $wiatlem” [2019: 77-78].
Skutkuje to pelng swiadomoscig, ze nawet osoby uwazane przez Kosciot za swigte

18 Jedli zwazywszy na szczegélne sytuacje narodow, zostaje przyznana jednej wspélnocie

religijnej wyjatkowa pozycja cywilna w prawnym ustroju spoleczenstwa, konieczne jest,
aby jednoczesnie bylo uznawane i respektowane prawo wszystkich obywateli i wspdlnot
religijnych do wolnosci w dziedzinie religijnej” [tamZe: DWR 6].
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lub godne nasladowania réwniez popelnialy bledy [por. tamze: 84]. Zdaniem
Kosciota (ktéry w 2019 r. wlaczyl Newmana w poczet swoich $wietych), chociaz
$wiatlo Boze w umysle cztowieka moze ulegac refrakeji, zachowuje zawsze prero-
gatywe w postaci domagania si¢ postuszenstwa [tamze: 64-65].

Hobbes stusznie zakladal, ze czlowiek jest sklonny do zta, Kosciét okresla ten
stan jako skazenie grzechem pierworodnym. Zawsze jednak przypomina, ze
dzigki fasce cztowiek moze odpowiedzie¢ na Boze wezwanie i dlatego jest zdolny
do dobra. Przeciwne przekonanie, zdaniem Maritaina, wiedzie do wniosku,
ze poniewaz i tak czltowiek nie potrafi wspotpracowaé z taska, musi na $wiecie
»urzadzi¢ sie po swojemu” [Maritain 1946: 62-64]. Jak mozna wywnioskowaé
réwniez z tworczosci Rousseau, z tej perspektywy juz niewiele do stwierdzenia, ze
»cztowiek po prostu taki jest”, a nic, co naprawde ludzkie, nie moze by¢ zle, wiec
musi by¢ dobre, lecz jest skazone przez opresyjng kulture i cywilizacje [por. Lilla
2009: 179]. Rousseau, wedtug Scrutona, usprawiedliwil kwestionowanie kazdej
praktyki i kazdego zwyczaju przy postugiwaniu si¢ przyjetym a priori standar-
dem i poprawianie go tak diugo, az osiggnie wlasciwy poziom [Scruton 2006:
36-38]. W konsekwencji nastepuje indywidualizacja sumienia, przekonanie, ze
»0s3d moralny jest prawdziwy na mocy samego faktu, ze pochodzi z sumienia”
[Jan Pawel IT 1998b: 32]. Maritain twierdzil, ze: ,Cztowiek burzuazyjny zaprzecza
istnieniu w sobie zta i pierwiastka irracjonalnego, by moc cieszy¢ sie swiadectwem
swego sumienia, by¢ zadowolonym z siebie i przez siebie” [1946: 63].

Podobnie zamieszanie zwigzane z sumieniem i nieche¢ do niego przedstawiat
Newman, ktory podkreslal, ze ,,gdy ludzie bronig praw sumienia, nie chodzi im
w zadnym sensie o prawa Stworcy ani obowigzek wobec Niego — w mysli i czynie
- jaki ma stworzenie, ale o prawo myslenia, méwienia, pisania i dziatania zgodnie
z wlasnym osgdem lub nastrojem, nie my$lac weale o Bogu. [...] Zadaja tego, co
uwazajg za prerogatywe Anglika, a mianowicie, by kazdy sam sobie byl panem
we wszystkim, wyznawat co chce, nie pytal nikogo o pozwolenie...” [Newman
2018: 70-71]. Podobne przekonanie wyklucza potrzebe jakiegokolwiek autorytetu.
Sprawujacy wladze przestaja by¢ wybranymi ,,najmadrzejszymi sposrod ludu”,
poniewaz ich przekonania nie mogg si¢ r6zni¢ od umiejetnosci przecietnej jednost-
ki [tamze: 67; por. Maritain 1993: 74-75]. Nie ma to nic wspdlnego z wymagajaca

19 Zdaniem Maritaina tylko oparcie panstwa na demokratycznych podstawach moze zapobiec

objeciu kontrola panstwowa zbyt licznych funkeji zycia spotecznego. Wérod wspdtczesnych
myslicieli jest wielu, ktdrzy zwracaja sie w kierunku tzw. rzadéw instytucji. Maritain twierdzi,
ze spoleczenstwa demokratyczne, ktdre zagwarantowaloby obywatelom wolnos¢ polityczna,
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posluszenstwa transcendentng prawda, o ktérej pisze m.in. Jan Pawet IT [2000: 91].
Prawda, ktdrej nie mozna sprowadza¢ do poziomu ideologii.

W antyreligijnych wypowiedziach czesto zalicza si¢ religie do teorii konstrukty-
wistycznych [Zieba 1997: 48]. W ten sposdb myli si¢ jednak prawde z ideologia.
Jan Pawet II przyznawal, ze chrzescijanstwo niejednokrotnie sprowadzano do
ideologii, ale jest to sprzeczne z jego nauczaniem. Ideologia stanowi przeswiadcze-
nie o pelnym poznaniu (posiadaniu) prawdy, co pozwala na stworzenie idealnego
modelu Zycia spotecznego. Kosciol natomiast uwaza si¢ za dyspozytariusza, a nie
wlasciciela prawdy objawionej, ,a po drugie i jeszcze wazniejsze, jest ona w stosun-
ku do niego pierwotna, co wigcej, jest ponadludzka, ponadracjonalna, ponadfilo-
zoficza i ponadteologiczna, a jednym z waznych zadan Kosciota jest obrona owej
prawdy przed redukcja jej do ideologii” [tamze: 49]. Do wizji idealnego $wiata,
ktéry wysitkiem rozumu mozna by na Ziemi zaprowadzi¢. W przeciwienstwie do
opisywanej przez Lille teologii politycznej lat dwudziestych XX wieku, ,,mesjani-
styczne wizje” nie dotycza tu bezposredniej organizacji zycia politycznego [Lilla
2009: 313-315).

Przekonanie, ze nowoczesnos¢ jest odwrotnie skorelowana z religijnoscia, stanowilo
wielokrotnie inspiracje dla budowania aksjologicznej prézni. Maritain przestrzegat
jednak, ze takie dzialanie zawsze zwigzane jest z probg ustanowienia nowego porzad-
ku, ktéry sam musi opierac si¢ na jakis$ zalozeniach. Nigdy nie jest tak, ze nie wierzy-
my w nic, nie czynimy zadnych wstepnych zalozen. Autor Humanizmu integralnego
za najbardziej drastyczny przyklad takiej sytuacji uwazal rozwéj komunizm w Rosji;
»..religia ta i wiara nie zjawia sie przed nimi ani jako religia, gdyz jest ateistyczna,
ani jako wiara, gdyz podaje si¢ za wyraz nauki. Komunizm jest tak do glebi, tak
substancjalnie religia — ziemska, Ze nie wie tego, ze jest religia” [Maritain 1946: 36].
Doktryna, ktéra chciataby stanowi¢ dla ludzi bezpieczng przystan ,,pod warunkiem
rezygnacji z wlasnego rozumu” [Mazurkiewicz i in. 2018: 25]. Z tej pierwszej negacj,
dzialaniu wbrew sobie, czyli wbrew sumieniu, rodzi si¢ spirala klamstwa, ktéra
zburzy¢ moze tylko prawda [tamze: 26)].

Jedli ustrdj panstwowy zawiera zabezpieczenia zapewniajagce mu stabilnos¢
i bezpieczenstwo, wspdlnota obywatelska w zadnym przypadku nie musi oznaczaé
harmonii i braku napie¢. Silna demokracja nie jest sprzeczna, w istocie zalezy od

powiekszajac jednoczeénie despotyzm administracyjny, reprezentuja osobliwy sposob
myslenia. Majg wielkie sprawy, a nie maja malych, tymczasem juz Tocqueville ostrzegal, ze
najbardziej niebezpieczne jest zniewolenie obywateli wlasnie w sprawach malej wagi.
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polityki akceptujacej pluralizm i konflikt [Putnam 1995: 179; Mazurkiewicz i in.
2018: 25]. Obawy Marka Lilli s3 poniekad stuszne, ludzie nie moga zy¢ bez stawia-
nia sobie pytan o charakterze metafizycznym. Obserwacje statystyczne pokazuja,
ze wbrew panujacym w XX wieku przekonaniom o nieuchronnosci postepujacej
sekularyzacji religia nie zanika [Mazurkiewicz 2001: 182]. Z punktu widzenia
interesow panstwa istotne jest jednak pytanie, czy wiara obywateli, takze poprzez
przytoczony we wstepie element pokory, przyczyniac sie bedzie do budowania
dobra wspolnego, czy zastapi ja jakis rodzaj ,religijnosci wynaturzonej” [tamze:
182]. Doswiadczenia XX wieku pokazuja wyraznie, ze jest to szczegélnie istotne,
gdy zauwazymy, ze tam, gdzie zawodzi religia, pojawiaja si¢ kulty, wiedza ezote-
ryczna i samozwanczy guru, ktdrzy pociagaja za sobg spragnione duchowosci
tlumy [Bell 1994: 204].

Zakonczenie

Scruton i Bell ostrzegali, Ze wspolczesna kultura zamiast budowac¢, niszczy wspol-
note; byli zgodni w krytycznej ocenie duchowego stanu spoleczenstw zachodnich.
Amerykanski ekonomista, podkreslajac odmiennos¢ zasad panujacych w poszcze-
gélnych dziedzinach, przestrzegal przed ,najbardziej zlowieszczym podzialem
spofeczenstwa” [tamze: 121]; angielski konserwatysta ostrzegal przed popad-
nieciem w barbarzynstwo. Obaj mysliciele zwracali sie¢ w kierunku religii jako
koniecznej sity inspirujgcej zycie spoteczne. Przekonywali, Ze poczucie sacrum jest
koniecznym gwarantem moralnosci, ktéra z kolei stanowi podstawe panujacego
ustroju.

W Zachodniej kulturze, ze wzgledu na wielowiekowa tradycje, pierwszym
wyborem wydaje si¢ chrzescijanstwo. Wraz jednak z dziewietnastowieczna
teologia liberalng upowszechnito si¢ przekonanie, ze ,,chrzescijanstwo, aby by¢
nowoczesne, musi by¢ zredukowane do swego rodzaju religii moralnosci, catko-
wicie pozbawionej pierwiastkow mistycznych i rygoryzmu doktrynalnego” [Zieba
1997: 29]. Przyznano wowczas, ze religia jest potrzebna, ale po odpowiedniej,
naukowej korekcie. Tytul pracy Lilli — Bezsilny Bog — oznacza Boga wyzbytego
z transcendencji, ide¢ Boga wyprowadzang z czysto ludzkiego doswiadczenia.
Wiara obywatelska kreuje Boga pozbawionego realnego wplywu na rzeczywistos¢,
ktory stal sie ,martwym Bogiem”, niemogacym zaspokoi¢ tych poszukujacych
szczerej wiary [Lilla 2009: 315]. Dlatego jedna z zaskakujacych tez Lilli jest
przeswiadczenie, ze najtrudniejsze wyzwanie dla ,wielkiej separacji” (polityki
ireligii) nie przyszto od ortodoksyjnych wyznawcéw, ale od w pelni nowoczesnych
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filozoféw i teologow?, ktdrzy odwrociwszy sie od chrzedcijaniskiej i zydowskiej
ortodoksji, stwierdzili, ze teologia polityczna sankcjonujaca tyranie i kulturalne
zacofanie stracila na znaczeniu dzigki wysitkowi rozumu. Ortodoksyjni wyznaw-
cy, m.in. Jan Pawel II, popierajg autonomicznos¢ panstwa. Ostrzegaja jedynie, ze
panstwo $wieckie nie moze by¢ panstwem laicyzujagcym [Kowalczyk 1992: 73].

Lilla stusznie postuluje, by czasu pokoju, jakim po II wojnie §wiatowej cieszyta
sie znaczna cze$¢ zachodnich spoteczenstw, nie traktowac jako rzeczywistosci
oczywistej, w ktorej refleksja nad relacjami religii i polityki nie jest juz potrzeb-
na. Bronigc tego, co nazywa ,,dziedzictwem Hobbesa”, Lilla zdaje sie jednak nie
dostrzegad, ze jedynie to, co transcendentne daje podstawy do wlasciwego postrze-
gania, a co za tym idzie — do ochrony osoby ludzkiej. Zdaje si¢ nie dostrzegac, ze
to wlasnie zalozenie o istnieniu prawdy najwyzszej, transcendentnej, do ktdrej
moze odwola¢ si¢ ludzkie sumienie, daje mozliwos$¢ zmiany, poprawy; stwarza
przestrzen wolnosci i dialogu. Bez transcendentnego wymiaru poszukiwanie
i wspolne odkrywanie prawdy zamienia si¢ w ideologie [por. Mazurkiewicz i in.
2018: 8, 25].

Jesli neutralnos¢ religijna zachodniego $wiata jest sSwiadomym wyborem, nie
mozna zapominac, ze jest to wynik przyjecia okreslonych wartosci, metapolityki
i wiary ludu, ktéra ja ksztaltuje [por. tamze: 25]. Wyjatkowa krucho$¢ demokra-
cji polega na tym, ze by istnie¢, potrzebuje stalego godzenia w sobie dwdch
sprzecznych idei: zasady wiekszosci i przekonania o istnieniu wartosci absolut-
nych?. ,Demokracja zatem jawi si¢ jako swoisty «pozeracz wartosci», ktérych
«dostawcami» sg funkcjonujace w spoteczenstwach Koscioty. Ich obecnos¢ wraz
z napieciami, do jakich przy tej okazji dochodzi, jest niezbedna dla jej wlasciwe-
go funkcjonowania” [Mazurkiewicz 2001: 343]. Cala trudno$¢ w postrzeganiu
katolickiego podejscia do $wiata polityki polega na tym, ze finalnie, niezaleznie
od tego, jak je okreslimy i gdzie ulokujemy jego zrdédlo, kazdorazowo toczy si¢

2 Wspdlczesne przejawy podobnych tendencji na gruncie Unii Europejskiej opisuje Piotr

Mazurkiewicz w ,,Polityka wyznaniowa Unii Europejskiej”, w: Mazurkiewicz P., Ptaszek
R.,T., Mlynczyk ., Polityka wyznaniowa. Perspektywa Unii Europejskiej, Zielona Géra 2018
»Ko$cioly i wspolnoty religijne s3 waznym partnerem unijnych konsultacji, ale zarazem
poprzez wcigganie ich w ten proces dazy sie do neutralizacji ich religijnego przestania”.
Celem jest wytworzenie $wieckiej religii zgodnej z unijnymi standardami, pozbawionej
krytycznego ostrza wobec sfery politycznej bez przeprowadzania gwaltownej rewolucji,
burzenia ko$ciotéw i usuwania hierarchéw.

Artykut powstal na podstawie pracy magisterskiej pt. Pluralizm a idea apostolstwa
przygotowanej pod kierownictwem prof. Marcina Kréla w Instytucie Stosowanych Nauk
Spotecznych Uniwersytetu Warszawskiego.
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ono w niezwykle delikatnym sanktuarium ludzkiego wnetrza. Wnetrza, ktére
zawsze jest niedoskonale i sklonne do wszelkiego zla, ale tez niewiarygodnego
dobra. Moze wiec w prowadzonych dyskusjach warto odwrdci¢ pytanie i nie
koncentrowac¢ sie na tym, dlaczego to delikatne wnetrze ciggle pozwala na zlo,
ale zapyta¢, czemu - czasem wbrew wszystkiemu - jest zdolne do dobra [por.
Maritain 1946: 57]*%2
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Polityka duchowa jako droga
dla rozwoju przysztej Europy

On Spiritual Political Leadership. Spiritual politics
as a path for the development of future Europe

Abstract: Spiritual political leadership refers to politics as the art of governing,
which takes into account full and comprehensive human development and enables
self-realization of citizens. It satisfies the ultimate aspiration of the human being to
achieve intellectual and moral perfection, which reaches its highest state in holiness,
the result of human connection with the perfection of God. The goal of spiritual
political leadership is a happy society, one in which everyone has the opportunity
for self-realization, while at the same time respecting the self-realization of others.
It promotes social harmony, which comes from cooperation among different groups
within society and is an alternative to today’s disharmony resulting from political
conflict. Once the practical value of spiritual political leadership is recognized,
a practical postulate follows: leaders of the European Union and of individual
European countries should abandon the modernist trend of secularization and
participate fully in the development of Christian civilization, which can unify
humanity around the world on an ethical level, and should always have in mind
the highest universal values and the ultimate goal of human life. The time has come
to rebuild the strength of Christianity in Europe and to build in our countries social
harmony that can radiate to other countries and continents.

Keywords: political leadership, politics, spirituality, self-realization, Europe, social
harmony, Christianity, European Union, Saint Augustine, Saint Thomas Aquinas

Abstrakt: Duchowe przywddztwo polityczne odnosi sie do sztuki rzadzenia
panstwem, ktéra uwzglednia pelny i wszechstronny rozwdj osobowy cztowieka,
umozliwia obywatelom samorealizacje i w ten sposéb zaspakaja ludzkie dazenie do
osiaggniecia doskonafoéci moralnej i intelektualnej, osiagajacej swoj najwyzszy stopien
rozwoju w $wietosci jako facznosci z doskonaloscig Boga. Jego celem jest szczesliwe
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spoleczenstwo, w ktorym kazdy ma mozliwo$¢ samorealizacji, a jednoczesnie szanuje
samorealizacje innych. Wspiera harmonie spoleczna, ktéra wynika ze wspdtdziatania
miedzy réznymi grupami w obrebie spoleczenstwa oraz jest alternatywa dla
dzisiejszej dysharmonii bedacej poktosiem toczacego sie konfliktu politycznego.
Z wartosci duchowego przywddztwa politycznego wylania si¢ postulat praktyczny:
przywddcy Unii Europejskiej oraz indywidualnych panstw europejskich powinni
porzuci¢ modernistyczny trend to sekularyzacji i uczestniczy¢ w rozwoju cywilizacji
chrze$cijaniskiej, jednoczacej ludzko$¢ calego $wiata na poziomie etycznym, oraz mie¢
zawsze na uwadze najwyzsze wartoéci uniwersalne i ostateczny cel zycia ludzkiego.
Nadszed! czas, aby odbudowa¢ w Europie site chrzescijanstwa oraz budowaé w naszych
panstwach promieniujgcg na inne panstwa i kontynenty harmonie spoteczng.

Stowa kluczowe: przywddztwo polityczne, polityka, duchowos¢, samorealizacja,
Europa, harmonia spoleczna, chrzescijanstwo, Unia Europejska, $w. Augustyn,
$w. Tomasz z Akwinu

Wstep

W pracach politologicznych, czy tez z dziedziny filozofii politycznej, prozno
szuka¢ okreslenia ,,duchowe przywodztwo polityczne”. Warto si¢ jednak nad
tym pojeciem zastanowi¢. Za podjeciem rozwazan na ten temat przemawia
ich praktyczny aspekt: dobro, tradycyjny cel myslenia o polityce [Arystoteles:
1094a-1094b]'. Zwazmy bowiem, ze dobro panstw slusznie wymaga dobrych
rzadow i dobrego przywodztwa, a za takie, jak bede chcial to wykaza¢, uzna¢
nalezy duchowe przywodztwo polityczne. Ponadto, §wiat wspolczesny targany
licznymi konfliktami potrzebuje wskazania wlasciwego kierunku, w jakim ma
dalej sie rozwija¢. Cho¢ wielu probuje stuzy¢ uzyteczna rada, twierdze jednak,
ze nic nie zastgpi tutaj refleksji filozoficznej. Jako ze filozofia, w klasycznym
jej rozumieniu, to ,,dazenie do wiedzy calo$ciowej o caloéci rzeczywistosci”
[Korab-Karpowicz 2022: 7.53]. To nie jest wiedza wycinkowa i ograniczona,
specjalistyczna czy fachowa, lecz wszechogarniajaca, uniwersalna, obejmujaca
istotne sprawy dotyczace czlowieka. ,,Poznaj siebie samego” - to starozytne
hasto lezace u jej podstaw?. Bowiem bez znajomosci samych siebie, bez zrozu-

! Arystoteles pisze, ze skoro polityka, jako sztuka rzadzenia i nauka o panstwie, uzywa dla
realizacji swego celu wszystkich innych nauk i umiejetnosci, to jej cel musi obejmowac cele
ich wszystkich i by¢ ,najwiekszym dobrem czlowieka” [tamze: 1094b].

2 Maksyma ,,Poznaj samego siebie” (gr. gndthi seautén) znajdowala sie na frontonie §wigtyni
Apollina w Delfach. Uwaza si¢ ja za jedna z maksym delhijskich, tzw. przykazan wielkich
medrcéw, ktore stanowily podstawowe reguty wychowawcze swiata helleniskiego. Wedtug
$wiadectwa Ksenofonta i Platona uzywal jej Sokrates. W dialogu Platonskim Fajdros
Sokrates mowi do mlodego Fajdrosa, ze skoro nie jest jeszcze ,,w stanie, jak napis w Delfach
powiada, poznac siebie samego”, wydaje mu si¢ zbednym zajmowac si¢ metodologia i innymi
zbednymi dociekaniami dotyczacymi $wiata zewnetrznego [90]].
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mienia, kim jeste$my i jakie jest nasze przeznaczenie, jakze my, ludzie, mamy
planowac¢ i organizowa¢ nasze zycie indywidualne i zbiorowe? Jakze mamy
wiedzie¢, jaki jest cel i dobro panstw, jaki ma mie¢ charakter dobre przywédztwo
i kogo obiera¢ za przywddcow? Rozwazania tu podjete na temat duchowosci
i polityki wyjasnig znaczenie pojecia ,duchowe przywddztwo polityczne”,
a jednoczes$nie wskazg na wage tak rozumianego przywoédztwa oraz tego, co
okreslam ,,polityka duchowg”, dla harmonii spofecznej i rozwoju wspdlczesne;j
Europy.

1. Polityka a duchowos¢

W ksigzce Teologia Zycia duchowego, ktora napisat teolog i moralista, ks. prof.
Stanistaw Witek, czytamy: ,,Zycie duchowe stanowi wyraz tego, co w cztowieku
jest najwazniejsze i nadaje mu charakter istoty rozumnej i wolnej. Chodzi tutaj
0 jego poznanie prawdy, umitowanie dobra, szukanie pigckna, pragnienie mitosci
iinne wielkie sprawy czltowieka... W nich wyraza si¢ jego dostojenistwo moralne,
godnos¢ cztowieczenstwa” [Witek 1986: 15].

Omawiajac zas$ pelnie zycia duchowego, ks. Witek dodaje: ,Doskonato$¢ prawdzi-
wego czlowieczenstwa osiaga swoj najwyzszy stopien rozwoju w §wietosci jako
acznosci z niezmierzong doskonaloscig Boga” [tamze: 211].

Polityka w opinii wielu os6b nie wigze si¢ dzi$ z tym, co w cztowieku jest duchowe,
a wiec $wiete i najwyzsze. Oddzielona czesto od moralnosci, zaréwno w prakty-
ce dzialan politycznych, jak i w teorii, na ogé6! nie kojarzy si¢ z duchowoscia.
Utozsamiana z walka o wladze, przybiera forme cigglego konfliktu, zaréwno
w obrebie danego kraju, jak i na arenie miedzynarodowej. Pojecia ,,polityka”
i ,duchowos$¢” moga si¢ wrecz wydawac ze sobg sprzeczne. Pierwsze odnies¢ mozna
do walki i ludzkich utomnosci, drugie do najwyzszych wartosci moralnych i stanu
doskonalosci. Czy wiec, zapytam, méwiac jezykiem nieco staro$wieckim, moze
istnie¢ ,,polityka z ducha”, inaczej - ,,polityka duchowa”, czyli taka, ktéra otwie-
ra si¢ na doskonalos¢ czltowieczenstwa, a wiec to, co w nim moralnie najwyzsze,
i na $wieto$¢? Jaki ma sens wyrazenie ,duchowe przywddztwo polityczne™? Czy
dzisiejsza dysharmonig i konflikt w Zyciu politycznym moze zastgpi¢ harmonia
spoleczna?

Aby odpowiedzie¢ na te pytania, sprobuje najpierw zastanowic si¢ nad tym, czym
jest w istocie polityka i jaki jest jej charakter.
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Po pierwsze, chciatbym zauwazy¢, ze nie zawsze polityka byla oderwana od moral-
nosci. Tradycja klasyczna®, obejmujaca zaréwno wielkich filozoféw antycznych
(takich jak Platon, Arystoteles, Cyceron), jak i chrzescijanskich (§w. Augustyna
i $w. Tomasza z Akwinu), ,umieszczala polityke w polu dzialan moralnych
czlowieka” [Krapiec 2007: 5]. Pierwszym wielkim krytykiem tradycji klasycznej
byt Machiavelli. Glosil on separacje migdzy praktyka politykii wymogami moral-
nymi. Jako wielbiciel ustroju republiki rzymskiej pozostawal on jednak nadal do
pewnego stopnia pod wplywem klasycznosci. Zerwat z nig ostatecznie Thomas
Hobbes, ojciec nowozytnej filozofii politycznej. Autor Lewiatana wyraza to jasno:
»dawnosci jako takiej nie nalezy sie zaden szacunek” [Hobbes: konkluzja 15 ].
Wszelako — pomimo atakéw ze strony modernosci (nowoczesnosci), a nastepnie,
postmodernosci (ponowoczesnosci)* - tradycja klasyczna, Iaczaca polityke i etyke
oraz podkreslajaca wage cnoét w zyciu publicznym, przetrwala do naszych czasow.
W sposéb klasyczny myslimy nadal. Tradycja klasyczna wyposazyta nasze umysly
w zespot pojed, ktore okazaty sie dla cywilizacji zachodniej nigdy niewysychajg-
cym zrédlem inspiracji i odnowy.

Powracajac do zrddel, a wiec do tradycji klasycznej, w dalszych rozwazaniach
na temat przywoddztwa politycznego opre sie¢ o mysl dwoch wielkich teologow
i filozoféw chrzescijanskich: $w. Augustyna i $w. Tomasza z Akwinu.

2. Dwa panstwa i dwie polityki

Nazywany czesto przez potomnych ojcem teologii katolickiej, $w. Augustyn
w swym wiekopomnym dziele Pa#istwo Boze przedstawil idee dwoch typow
panstw, a $cislej dwdch spotecznosci [Korab-Karpowicz 2010: 129-156]. Pierwsze,
panstwo ziemskie, sklada sie¢ z ,Judzi pragnacych zy¢ wedle ciala, drugie [panstwo
Boze] - pragnacych zy¢ wedle ducha” [Augustyn, Paristwo: X1V, 1].

Panstwo ziemskie to wedlug §w. Augustyna spolecznos¢ tych, ktorzy zyja wedlug
norm ustalonych przez czlowieka. Jest to spotecznos¢ ludzi odwréconych od Boga,
czyliludzi upadtych, identyfikujacych siebie nie z duchem, lecz z cielesnoscig i reali-
zujacych cele doczesne na ziemi. Jego mieszkancy powodowani sg mitoscig wlasng

* Tradycja klasyczna to w moim rozumieniu tradycja moralna, ktéra wylonita sie w europe-
jskiej mys$li politycznej. Obejmuje ona filozoféw i myslicieli, dla ktérych polityka jest
nieodigcznie zwigzana z etyka i ktérzy podkreslaja wage cndét w zyciu publicznym.

* Tradycyjno$¢ (epoka spoleczenstwa tradycyjnego), modernos¢ (nowoczesno$¢)
i postmoderno$¢ (ponowoczesno$é) to trzy epoki w dziejach ludzkosci, ale jednoczesnie
trzy formacje kulturowe lub ideowe [zob. Korab-Karpowicz 2013: 51-70].
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i zadza posiadania, ktora prowadzi do przywlaszczania. Roszcza sobie prawa do
wlasnodci, ktdra staje sie niewzruszong podstawa stosunkow spotecznych. Lecz
wlasno$¢ prywatna dzieli. Dlatego panstwo ziemskie jest wewnetrznie rozbite,
skiocone, podzielone tak, ze ,jedna czgs$¢ silniejsza uciska drugg” [tamze: X VIII, 2].
W takim panstwie, mitujagcym moc, wladcy rzadza z zadzy do panowania - cho¢
pelni wad, chca by¢ panami $wiata. Natomiast mieszkancy panstwa Bozego, ktoérzy
zyja z wiary, miluja Boga nade wszystko i z tej milosci wyplywaja ich czyny na ziemi.
Prowadzg zycie zgodnie ze wskazaniami od Boga i z perspektywa szczedcia, ktore ma
dopiero nadejs¢. Identyfikuja siebie jako istoty duchowe i trwaja w pokoju i prawdzie.
W takim panstwie przywddcy, wyposazeni w cnoty, stajg sie dla innych wzorem. Ich
wladza ,,nie jest dla ich dobra wlasnego, lecz dla dobra ludzkosci” [tamze: XIV, 3].

Podazajac za mysla $w. Augustyna i probujac zastosowac ja do dnia dzisiejszego,
moge powiedzie¢, ze tak jak mamy dwa panstwa, na zasadzie analogii, mamy takze
dwa typy polityki. Panstwu ziemskiemu, czyli inaczej - wadliwemu, odpowiada
polityka rozumiana jako walka o wladze, ktérej celem jest dominacja nad innymi
i zapewnienie sobie dobr doczesnych, oraz zwigzany z nig ciagly konflikt. Panstwu
Bozemu, ktére moze by¢ rozumiane jako panstwo dobre, czyli wzorowe lub godne
nasladowania, odpowiada polityka rozumiana jako sztuka rzadzenia, oparta na
zgodnej wspolpracy miedzy obywatelami. Taka polityka realizuje zycie dobre.
Zycie dobre, cel polityki jako sztuki rzagdzenia, to szeroko pojety dobrobyt wsp6l-
noty politycznej. Tak jak czytamy w Traktacie polityczno-filozoficznym, ,[z]ycie
dobre to zycie petne” [Korab-Karpowicz 2022: 3.411] — wigze si¢ z pelnym ludzkim
rozwojem. To nie tylko bezpieczenstwo i zamoznos¢ obywateli, ale takze ich rozwdj
duchowy, czyli moralny i intelektualny. ,,Dla czlowieka poboznego zyciem dobrym
jest dgzenie do doskonalo$ci moralnej i poznania Boga, a w rezultacie osiagniecie
szcze$cia wiecznego” [tamze: 1.22].

Przypomnijmy, ze stowo ,,polityka” (gr. politike) pochodzi od greckiego stowa
polis, oznaczajacego miasto-panstwo, a jednoczesnie wspolnote ztozong z wolnych
obywateli. W oryginalnym wigc znaczeniu tego stowa polityka to sztuka rzadze-
nia, a rownocze$nie zaangazowanie si¢ obywateli w dziatania w sferze publiczne;j.
Na sztuke rzadzenia skiadaja si¢ zaréwno umiejetnos¢ organizacji spoteczenstwa
dla wspoldzialania w celu realizacji zycia dobrego, jak i umiejetnos¢ utrzymania
sie przy wladzy tych, ktdrzy ja sprawuja. Polityka rozumiana jako sztuka rzadzenia
moze wigc zawiera¢ element konfliktu, jaki wigze si¢ ze wspdlzawodnictwem
i walkg o wladze oraz jej utrzymaniem, a takze z réznica pogladow miedzy
osobami i grupami uczestniczacymi w zyciu politycznym, ale si¢ do konfliktu nie
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sprowadza. Konflikt wystepujacy zaréwno w stosunkach wewnetrznych panstwa,
jak iw stosunkach migdzynarodowych ,,nie jest istota polityki ani jej nie definiuje,
a jest jedynie jej elementem skladowym” [tamze: 1.15].

Wrynika stad, ze rozumienie i definicje polityki przez samo odniesienie jej do walki
o wladze [zob. Morgenthau 1956: 25]i konfliktu czy stynnego rozréznienia migdzy
przyjacielem i wrogiem s3 bledne [zob. Krdl 2008: 129-136]. Polityka wtasciwie
rozumiana to nie sam konflikt czy wspotzawodnictwo, ale przede wszystkim
sztuka rzadzenia - to umiejetnos¢ organizacji spoteczenstwa do wspoéldziatania
i realizowania w spoleczenistwie zycia dobrego. Zycie dobre jest dobrem wsp6l-
nym calego spoleczenstwa, a wiec wszystkich jednostek sktadajacych sie na dang
spolecznos¢ polityczng i kazdej z osobna, a nie jedynie dobrem partykularnym,
jakim jest korzys¢ okreslonej jednostki lub grupy [zob. Krapiec 2007: 103, 107]°. Na
dobro wspdlne skladajg sie wiec wszystkie dobra (materialne i duchowe) wytwo-
rzone w danym panstwie, ktdre s rezultatem pracy jego obywateli oraz stuzg ich
samorealizacji, czyli zaspakajaniu ich potrzeb i celéw zyciowych. Jezeli polityka,
wlasciwie rozumiana jako sztuka rzadzenia, realizuje zycie dobre i uwzglednia
najwyzsze cele duchowe czlowieka (a wigc jego dazenie do doskonalosci moral-
nej i intelektualnej oraz potrzebe lacznosci z niezmierzona doskonaloscig Boga),
moze by¢ ona wowczas okreslona jako ,,polityka duchowa”. Panstwo, ktore dzieki
takiej polityce realizuje w spoleczenstwie zycie dobre, jest prawdziwie dobrym
panstwem. ,,O ile panstwa wadliwe, z rozmaitych powodoéw, takich jak na przyklad
wysoka przestepczo$é, bieda i brak oston socjalnych, albo brak wolnosci stowa
i sumienia, kontrola przeplywu informacji i utrzymywanie ludzi w ignorancji
i poczuciu winy,® blokuja [pelny i wszechstronny] rozwdj [osobowy] cztowieka,
panstwa dobre go umozliwiajg” [Korab-Karpowicz 2017: 164] .

> Dlao. Mieczystawa Krapca dobrem wspdlnym jest rozwoj osobowy czlonkéw spolecznosci
politycznej. Jest to stuszne, chociaz nie oddaje pelnego znaczenia terminu ,,dobro wspélne”
w teorii polityki. W moim ujeciu dobrem wspdélnym jest zaréwno rozwoj osobowy cztonkow
spolecznodci, jak i rezultat tego rozwoju: ich bezpieczenstwo, zamoznos¢, wyksztalcenie,
inteligencja, moralno$¢, kultura osobista, cnoty obywatelskie, osiggniecia artystyczne
i naukowe, zdolnosci twdrcze, rozwazania religijne i filozoficzne.

¢ Wedtug amerykanskiego krytyka spolecznego Noama Chomsky’ego na wspolczesne metody
manipulacji spoleczenstwem skladaja sie m.in.: manipulacja informacja i odwracanie uwagi
od probleméw waznych na te o znaczeniu drugorzednym; traktowanie ludzi jak matych dzieci;
utrzymywanie ich w ignorangji i przecigtnosci; operowanie na ich emocjach, budowanie w nich
poczucia winy i tym samym niszczenie poczucia warto$ci wlasnej [zob. Lamentowicz 2015: 26-27].

7 W cytowanej ksigzce — Harmonia spofeczna — wymienione sg cztery kryteria dobrego
panstwa. Pierwszym kryterium jest wypelnienie funkcji obroncy i organizatora
spoleczenstwa; drugim — pelny i wszechstronny rozwdj osobowy obywateli, trzecim —
rozwiniete cnoty obywatelskie; czwartym — wladciwy ustroj.
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3. Duchowe przywodztwo polityczne

Nawiaze teraz z kolei do mys$li $w. Tomasza z Akwinu. Postugujac si¢ propono-
wang przez niego analogia, mozna zauwazy¢, ze podobnie jak w cztowieku da
sie wyrdzni¢ pewien porzadek naturalny, ktéry nakazuje nam zastanawiac si¢
nad naszym postepowaniem i w naszych dziataniach kierowac si¢ rozumem, tak
i w spoleczenstwie sg zawsze ci, ktorzy co$ proponujg innym i ich kieruja, i ci,
ktorzy ich stuchajg [Tomasz z Akwinu: 108, 2 i 6]. Zycie spoleczne nie moze obej$¢
sie bez kierownictwa. Wtadza i rzady sg rzeczg naturalng. Dla realizacji w panstwie
zycia dobrego lub jakiegokolwiek przedsiewziecia grupowego potrzebne jest wiec
zawsze odpowiednie przywodztwo.

Przywddca to, ujmujac rzecz najprosciej, ten, ktory stoi na czele grupy swych
zwolennikow i przewodzi, czyli organizuje i kieruje ich do okreslonego celu.
Przewodzi¢ mozna za pomoca praw, rozkazow, polecen, perswazji, autorytetu
lub ich kombinacji. Przywddca polityczny w danym panstwie przewodzi spotecz-
noscia swojego kraju, podejmuje kluczowe decyzje i sprawuje najwyzsze urzedy
w panstwie [Hartlinski 2012: 56-60]. Do przywddcow politycznych zalicza sig
zazwyczaj prezydentow, premieréw oraz inne osoby ksztaltujace polityke panstwa
i swoimi decyzjami wywierajace znaczacy wplyw na spoleczenstwo.

Po tych wstepnych rozwazaniach mozemy si¢ teraz zapytac: na czym polega
duchowe przywddztwo polityczne? Czym rézni si¢ ono od zwyklego przywoédztwa
politycznego, z jakim mamy do czynienia zazwyczaj w wielu panstwach?

Tak jak wyrézniliSmy dwa typy panstw: panstwo dobre i panstwo wadliwe; dwa
rodzaje polityki: polityke jako sztuke rzadzenia i polityke jako walke o wladze,
tak mozemy wyrdzni¢ dwa rodzaje przywodztwa politycznego: duchowe i zwykle.
Zwykle przywédztwo polityczne to rezultat dziatalnosci oséb o umystach mniej
lub bardziej przecietnych. W zaleznosci od ich wiedzy, umiejetnosci oraz zaanga-
zowania na rzecz dobra wspdlnego moga oni mie¢ mniejszy lub wigkszy pozytyw-
ny wplyw na rozwdj danego kraju. Granice zwyklego przywodztwa politycznego
wyznacza, z jednej strony, panstwo stabe lub upadle, niezdolne do obrony wlasnych
granic oraz zapewnienia bezpieczenstwa i warunkéw dobrobytu materialnego
obywatelom, a z drugiej strony — panstwo silne i dobrze zorganizowane, osiagajace
sukcesy gospodarcze oraz zapewniajace obywatelom bezpieczenstwo i wysoki
standard zycia. Bez wzgledu jednak na to, czy zwykle przywodztwo polityczne
prowadzi do panstwa silnego czy slabego, bogatego czy biednego, rzadzonego
w sposob demokratyczny czy autorytarny, wyposazonego w najnowsze technologie
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i posiadajacego najlepsze uniwersytety czy zacofanego, omija ono wazny aspekt
zycia ludzkiego, jakim jest sfera ducha. Zapomina o poszukiwaniu prawdy, umito-
waniu dobra, pomnazaniu piekna, pragnieniu mitosci, dazeniu do Boga i o innych
wielkich sprawach czlowieka. Czesto wrecz, za pomocg indoktrynacji lub w inny
sposob, zubaza ono lub wypacza duchowo$¢ obywateli i ich demoralizuje®.

Tak jak to przed wiekami napisal $w. Tomasz z Akwinu: poniewaz przywodcy
polityczni majg wplyw na zycie wielu 0sdb, z ktérych zlozone jest spoleczenstwo,
wladzy w panstwie nie powinni petni¢ ludzie przecietni, lecz ludzie wybitni,
»wybijajacy si¢ nad pozostalymi wiedzg i sprawiedliwoscig” - tacy, ktorzy swoich
umiejetnosci i stanowisk nie obroca na wlasna korzys¢, lecz beda mieli na uwadze
korzys¢ innych i dobro wspdlne [Tomasz z Akwinu, 96, 4]. Jednakze, wychodzac tu
juz poza mysl $w. Tomasza, pragne tu zaakcentowac, ze od duchowego przywodcy
politycznego nalezy wymagac jeszcze wigcej. Powinien wyrézniac si¢ na tle innych
wiekszg wiedzg i poczuciem sprawiedliwosci oraz kierowa¢ sie w swych dziata-
niach dobrem wspdélnym oraz posiada¢ nie tylko ograniczong wiedze fachows,
ale tez filozoficzng i uniwersalng - te, ktora dotyczy ostatecznych przeznaczen
i celow cztowieka. Inaczej méwiac, duchowego przywodce politycznego powinna
charakteryzowa¢ madro$¢ - calosciowa wiedza o rzeczywistosci. Bowiem, skoro
»przewodzi¢” znaczy ,kierowa¢ do okreslonego celu”, to rdwniez na poziomie
politycznym, kiedy ma si¢ na uwadze kierowanie panstwem, ten okreslony przez
przywodce cel polityczny, w ktdrego realizacje zaangazowani sg obywatele, nie
moze by¢ sprzeczny z pelnym i wszechstronnym rozwojem osobowym czlowieka,
z jego pelng samorealizacja, z jego dazeniem do osiagnigcia doskonatosci moralnej
iintelektualnej, ktéra, jak pisze ks. Witek, osiaga swoj ,,najwyzszy stopien rozwoju
w $wietosci jako facznosci z niezmierzong doskonaloscia Boga” [Witek 1986: 15].

Jednym z najtrudniejszych i najbardziej odpowiedzialnych zadan jest rzadzenie
panstwem. Dlatego u steru wladzy nie moga by¢ ludzie przecietni. Podczas gdy
w zwiazku z zasada wolnosci, jaka jest mozliwo$¢ samorealizacji, wszystkim
obywatelom przystuguje réowny dostep do wiedzy i wyksztalcenia, wykonywanie
okreslonych funkgcji nalezy do oséb najlepiej si¢ do tego nadajacych. Do tych
funkcji nalezy tez funkcja rzadzenia. Wymaga ona oséb o pozadanych umiejet-
nosciach, wiedzy i moralnosci.

8 W dzisiejszych realiach politycznych zwykte przywédztwo polityczne prowadzi do panstwa
zmaterializowanego i zsekularyzowanego (przyktadem moze by¢ wiekszo$¢ panstw europe-
jskich) lub do réwnie zmaterializowanego panstwa religijnego, w ktérym dominuje jedno
wyznanie i brak jest wolnosci sumienia (przyktadem mogg by¢ niektore panistwa arabskie).

281




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

Te rozwazania prowadza do definicji duchowego przywodztwa politycznego.
Duchowe przywodztwo polityczne to sztuka rzadzenia panstwem, ktéra uwzgled-
nia petny i wszechstronny rozwdj osobowy cztowieka oraz umozliwia obywatelom
samorealizacje.

»Samorealizacja jest realizacja ludzkich potrzeb” [Korab-Karpowicz 2022: 4.31].
Ludzie mogg miec rézne potrzeby i rézne cele zyciowe, wynikajace z ich wyksztat-
cenia i wychowania. To, co dla jednej osoby jest sukcesem i spelnieniem zyciowym,
dla drugiej moze by¢ porazka. Duchowe przywodztwo polityczne nie narzuca
okreslonego celu samorealizacji obywatelom, ale majac na uwadze réznorodne
ludzkie potrzeby, stwarza obywatelom warunki dla ich petnego i wszechstronnego
rozwoju osobowego. Umozliwia kazdemu spetnienie przypadajacych mu zadan
zyciowych pod warunkiem, ze nie wigze si¢ z tym krzywda innej osoby. Jego
celem jest szczesliwe spoleczenstwo, a wigc takie, w ktérym kazdy ma mozliwosé
samorealizacji, szanujac jednoczes$nie samorealizacj¢ innych.

4. Cnoty obywatelskie i harmonia spoleczna

Cnoty obywatelskie to wartosci kulturowe, ktére maja pozytywny wplyw na
relacje obywateli w zyciu spotecznym i pomagaja im osiagnac wspoélny i indywi-
dualny sukces. Sg to takie cechy osobowe jak odwaga, uczciwos¢, pracowitosé,
wzajemna zyczliwos¢, wspoldziatanie, poszanowanie prawa, a nade wszystko
umilowanie wolnosci i mitos¢ ojczyzny. Madros¢, z kolei, to podstawowa cecha
przywo6dcow. To umiejetnos¢ odrézniania dobra od zla, kierowania si¢ dobrem
oraz urzeczywistniania tego, co w zyciu warto$ciowe, przez podejmowanie
mozliwie najlepszych decyzji korzystnych dla wspolnoty. Ale nawet te wznioste
cnoty moga zmieni¢ sie¢ wady, jezeli podporzadkowane sg zadzy panowania,
stuzg egoizmowi pojedynczego narodu i nie majg odniesienia do ostatecznego
celu ludzkiego istnienia. Aby zachowa¢ swa wzniostos¢, muszg by¢ odniesione
do, wyplywajacych z wiary w Boga, cnét najwyzszych i uniwersalnych, dotycza-
cych catej ludzkosci.

Filozofia modernosci odrzucila klasyczng ide¢ madrosci i cnoty w polityce.
Dazac do oparcia polityki na podstawach naukowych, Hobbes, podobnie jak
jego liczni modernistyczni i postmodernistyczni nastgpcy, probowat traktowac
ludzi w sposob abstrakcyjny i mechaniczny [Korab-Karpowicz 2010: 284-286].
Przyjal zalozenie, ze wszyscy ludzkie s3 jednakowo pobudzani do dziatan przez
pozadania. Tym samym zakwestionowal ich cnoty i podkreslil ich wole mocy
i interesownos¢.
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Konsekwentnie, skoro, zgodnie z teorig Hobbesa i jego uczniéw, ludzi nie wyréz-
niajg juz pozytywne cechy osobowe, gdyz wszyscy, bez wzgledu na ich wyksztat-
cenie i pochodzenie, majg na uwadze jedynie interes wlasny i daza do panowania
nad innymi, wowczas wladze w panstwie moze petni¢ kazdy. W dzisiejszych
demokracjach, kto bedzie u wladzy, nie zalezy od cnét danego cztowieka, lecz
od wygrania wyboréw, a o tym decyduja rézne czynniki. Polityka, klasycznie
rozumiana jako szuka rzadzenia, staje si¢ w tym kontekscie walka o panowanie
i gra intereséw. Pomniejszeniu ulega idea wspdlnego dobra, a znaczenia nabieraja
interesy partykularne partii politycznych i okreslonych grup politycznego nacisku.
Wspolczesne zycie polityczne przybiera w ten sposdb forme cigglego konfliktu,
toczonego zaréwno wewnatrz panstwa, jak i na arenie migdzynarodowej. Jest
zdominowane przez osoby, ktorym brak moralnosci, a takze czesto odpowiednich
kwalifikacji dla pelnienia funkcji przywddczych. Jako rezultat ich ignorancji,
nastepuje upadek duchowych aspektéow zycia. Zycie ludzkie w spoteczenistwie
staje sie coraz bardziej mechaniczne, pragmatyczne, manipulowane przez media,
skomercjalizowane, zunifikowane i powierzchowne, i brakuje w nim miejsca dla
poezji, sztuk pieknych oraz glebszej refleksji filozoficznej i religijnej.

Postulatem praktycznym plynacym z tych obserwacji jest konieczno$¢ zmiany
charakteru wspoélczesnej polityki. Aby tego dokona¢, nalezy dowies¢, ze
Hobbesowski obraz natury ludzkiej i wynikajaca z niego dominujaca do dzis
koncepcja polityki jako walki o wladze sa bledne. Czlowiek zostal obdarzony
wolnoscig, a to oznacza, ze nie jest Slepo podporzadkowany swoim pozadaniom,
lecz ma mozliwo$¢ wyboru. Jego postepowanie jest modyfikowane przez nabyte
cechy osobowe, ktérymi s cnoty, oraz przez normy spoleczne, ktérymi sa zasady
etyczne. Nawet jezeli kieruja si¢ w dzialaniu okreslonym interesem, ludzie nie
sg istotami interesu, ktérych zachowania sa z gory zdeterminowane przez ich
pozadania, ale zdolnymi do decydowania o sobie istotami rozumnymi, moralnymi
i wolnymi.

Alternatywa w stosunku do dzisiejszej dysharmonii wynikajacej z konfliktu
w polityce i ucieczki z zycia prawdy, dobra, pickna i milosci jest harmonia spotecz-
na. Harmonia spoleczna nie jest sztuczna unifikacja ludzkosci ani tez nuzaca
réwnoscia spoleczenstwa bezklasowego - nie jest ujednoliceniem ani tez zréwna-
niem. Jest raczej spotecznym bogactwem - swoista kompozycja réznorodnosci
jednostek i grup, w ktdrej odnajdziemy wzajemne uzupelnianie si¢ oraz cnote
moralng. Na te roznorodnos$¢ sktadaja sie dajace sie wyrdzni¢ w spoleczenstwie
grupy osob, takich jak pracownicy, przedsiebiorcy czy urzednicy, ktdre roznia
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sie od siebie pozycja spoleczng, sposobem zatrudnienia, zamoznoscig i tradycja,
jednakze kazda z nich, motywowana duchem obywatelskim, dziata na swdj sposéb
na rzecz wspodlnego dobra. Innym elementem skltadowym tej réznorodnosci jest
elita moralna i intelektualna, stuzaca wspoélnocie wiedzg i przykladem, i stad
nieodzowna w kazdym zdrowym spoleczenstwie. Jeszcze innym elementem jest
duchowe przywodztwo polityczne, zdolne do dokonywania wlasciwych wyboréw
i urzeczywistniania w spoteczenstwie tego, co wartosciowe, oraz kierujace si¢
najwyzszymi celami cztowieka.

Jak juz wspomnielismy, duchowe przywddztwo polityczne umozliwia obywate-
lom samorealizacje. Z tego wzgledu przywodztwo polityczne panstwa stabego lub
upadlego, ktoére, z uwagi na kierowanie si¢ raczej interesem partykularnym grup
nacisku niz dobrem wspdlnym, nie jest w stanie zapewni¢ obywatelom bezpie-
czenstwa i odpowiednich warunkéw zycia dla ich samorealizacji i pelnego oraz
wszechstronnego rozwoju, nie jest duchowym przywdédztwem politycznym. Nie
jest nim tez przywodztwo panstwa silnego, zmilitaryzowanego, ktérego celem
jest podbdj i dominacja nad innymi i ktére. zmienia obywateli w czesci machiny
wojennej, niszczac w nich milosierdzie, lito$¢ oraz inne wyrazy czlowieczenstwa,
a takze zastepujac ich cnoty wadami. Zaprzeczeniem duchowego przywddztwa
politycznego sa takze wszystkie projekty polityczne, ktére odciagajac ludzi od ich
rozwoju osobowego i odrzucajgc tacznos¢ z Bogiem jako ostateczny cel ludzkiego
zycia, przyznaja polityce najwyzsze miejsce w ludzkim zyciu i angazujg ludzkos¢
w ograniczone doczesne cele (czy to motywowane ideologia, checia wzbogace-
nia sie, czy podbojem) i ktore jakze czgsto konczg si¢ zmarnowaniem ludzkiego
potencjatu i fiaskiem. Bowiem, jak ostrzega nas §w. Augustyn, jezeli sami ludzie
bez Boga, daza do swoich celow, nie osiggaja trwalego rezultatu, a jedynie doswiad-
czaja pomieszania, czego paradygmatem jest Babilon i jego projekt, wieza Babel
[Augustyn, Objasnienia Psalméw: 136,2].

Zacytuje tutaj fragment swojej ksiazki Historia filozofii politycznej. ,Kiedy
poddamy refleksji projekty polityczne, [takie jak, na przyklad, wielkie podboje
i socjalizm, a dzisiaj integracja europejska i liberalizm,] ktérym cale pokolenia
poswigcily zycie, zapominajac o Bogu jako celu prawdziwym, a ktére wszystkie
konczyly si¢ porazka [...], widzimy, jak wzburzone wody Babilonu odplywaja
w dal. Nie powinni$my si¢ w nich zanurzac, ostrzega Augustyn; nie powinnismy
nawet zbliza¢ si¢ do tego zywiotu pomieszania. Drzewa rosnace wzdluz brzegow sa
nieplodne. Poja je wody Babilonu, a przeto nie rodza owocéw. Jedyne, co mozemy
zrobi¢, to usigs¢ ponad tymi wodami, popatrze¢ na nie z oddali i zaptaka¢ nad
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tymi, ktorzy dali sie im ponies¢, i nad samymi sobg, wiezniami Babilonu” [Korab-
Karpowicz 2010: 153-154].

Od cnét obywateli, od ich odwagi, pracowito$ci, poszanowania prawa, uczciwosci,
kolezenstwa i mito$¢ ojczyzny, owocujacych ofiarng i samorzutng pracg na rzecz
wspolnoty, zalezy sita i zamozno$¢ panistwa. Ale nawet te wzniosle cnoty obywa-
telskie moga zmienic¢ si¢ w wady, jezeli podporzadkowane s zadzy panowania,
stuza egoizmowi pojedynczego narodu i nie maja odniesienia do ostatecznego celu
ludzkiego istnienia. Dlatego polityka, wlasciwie rozumiana jako sztuka rzadzenia,
ktora realizuje Zycie dobre i uwzglednia najwyzsze cele duchowe cztowieka, musi
mie¢ charakter duchowy. A w Europie oznacza to oparcie jej na chrzescijanskim
ideale doskonalosci - spotegowanie wladz ducha ludzkiego, skierowanie ich do
tego, co w czlowieku najwazniejsze: do poznania prawdy, umitowania dobra,
szukania piekna, pragnienia milosci i innych najwyzszych wartosci, oraz nastro-
jenie ich do harmonii i osobistej $wietosci pod wptywem mitosci do ludzi i Boga.

5. Przyszlos$¢ Europy i odrodzenie chrzescijanstwa

Ze wzgledu na doswiadczenie historyczne zwigzane z ksztaltowaniem si¢ cywili-
zacji zachodniej, tozsamosci Europy nie da si¢ oddzieli¢ od chrzescijanstwa.
Przez wiele wiekow chrzescijanstwo byto w Europie najpotezniejszym srodkiem
dla podzwigniecia jej mieszkancéw moralnie i ksztaltowania ich osobowosci,
a wyplywajaca z niego jedno$¢ duchowa stanowita zrédto ich potegi. W tradycji
europejskiej wiara taczyla si¢ z rozumem w nierozerwalng wielka caloé¢, prowa-
dzaca do moralnego i intelektualnego doskonalenia cztowieka, a jednos$¢ duchowa
wyplywajaca z chrzescijanstwa tworzyla silny kulturowo i politycznie Zachod.
Trend sekularyzacji dzisiejszych spoleczenstw zachodnich mozna wigc uznaé za
nieporozumienie. Przyczynia si¢ do postepujacej atomizacji Europy i zatracenia
przez nig dawnej duchowej jednosci. Prowadzi Europe do moralnego, a w konse-
kwencji do politycznego, upadku. Zapowiada przyszlo§¢ wewnetrznie zwartej
kultury muzulmanskiej. Duch religijny islamu, wsparty na prostej wierze, staje
sie dzi$§ waznym czynnikiem politycznym w konfrontacji z zsekularyzowanym
$wiatem zachodnim oraz rozbitg wewnetrznie Europa.

Chrzescijanstwo, w ktérym najwyzsze przykazanie mitosci nie wprowadza
rozdziatu na wiernych i niewiernych, wspoétplemiencéw i wrogoéw, jest istotnym
elementem budujacym za pomocg uniwersalnych wartosci moralnych zaréwno
jednos¢ europejskiej wspdlnoty politycznej, jak i duchowg jednos¢ catej ludzkosci.
Wywodzi si¢ z niego idea braterstwa ludzi, ktorej wyrazem s uniwersalne prawa
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czlowieka [Piechowiak 1997: 29]. Dlatego Europa ma dzi$ wielkie zadanie do
wypelnienia - odrodzenie chrzescijanstwa i dokonczenie dziefa Chrystusa. Istotg
Jego dziela jest odrodzenie moralne czlowieka, otworzenie przed nim mozliwosci
uczestnictwa w §wietosci i doprowadzenie go do doskonatosci®. Oddanie si¢ Bogu
w religii chrzescijanskiej nadaje zaréwno indywidualnemu zyciu ludzkiemu, jak
i zyciu spolecznemu zupetnie odmienny, moralny charakter. Jest przeciwwaga
dla indywidualizmu i egoizmu. Oparcie si¢ na najwyzszych wartosciach buduje
osobowos¢ czlowieka. Rozwija w jednostce cnote. Laczy jednostki we wspol-
note. Umozliwia realizacje na ziemi wartosci uniwersalnych: prawdy, dobra,
piekna i mitosci, ktdre nie sg tworami ludzkimi, lecz tkwia w samej konstrukcji
wszech$wiata.

Wynika z tego postulat praktyczny. Przywddcy polityczni Unii Europejskiej oraz
indywidualnych panstw europejskich powinni porzuci¢ datujacy sie od ponad
dwustu lat trend sekularyzacji, powréci¢ do idei Civitas Christiana i uczestniczy¢
w rozwoju jednoczacej ludzkos¢ na poziomie etycznym cywilizacji chrzescijan-
skiej [Sotowiow 2007: 38-39] oraz mie¢ zawsze na uwadze najwyzsze wartos$ci
uniwersalne i ostateczny cel zycia ludzkiego. Czas odbudowa¢ w Europie site
chrzescijanstwa oraz budowac w panstwach europejskich promieniujacg na inne
kraje i kontynenty harmonie spofeczna.

Harmonia czlonkéw okreslonej spotecznosci — oparta na ich wspdlnej tozsamosci,
wzajemnym uzupelnianiu si¢ i skutecznym wspoétdziataniu, pomimo ich nieraz
réznych indywidualnych drég zyciowych i przekonan - buduje wspdlny dobro-
byt, tworzy porzadek spoleczny oraz niesie ze soba pokdj, zgode, porozumienie,
czasem kompromis miedzy réznymi jednostkami i grupami. Wiaze si¢ z nig
umiejetnos¢ konstruktywnego rozwigzywania nieporozumien i sporéw. Buduje
wspoldzialanie oraz solidarnos¢ spoteczng w oparciu o sprawy, ktdre tacza ludzi,
a nie ich dzielg. Dzigki niej, w atmosferze bezpieczenstwa, tolerancji, zyczliwosci
i wolnosci, wyzwala sie w spolfeczenstwie energia tworcza, ktora kierowana jest
na pozytywne tory: na tworzenie wspdlnego dobra. Wyraza si¢ ona w tworczosci
naukowej, wynalazczej i artystycznej oraz w umiejetnosci organizacyjnej i inicja-
tywie gospodarczej. U jej podstaw jest elita moralna i intelektualna, stuzaca wspol-
nocie wiedzg i przykladem, oraz madre duchowe przywddztwo polityczne, zdolne
do urzeczywistniania w spoleczenstwie tego, co wartosciowe, oraz kierujace si¢

° Osiagajac doskonalos¢, ludzkos¢ realizuje postulat Chrystusa: ,BadzZcie wiec tak doskonali,
jak doskonaty jest Ojciec wasz niebieski” (Mt 5,48).
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najwyzszymi celami czlowieka. Jej owocem sg pigkne rzeczy i pigkne zachowania.
Harmonia spoteczna prowadzi wspdlnote do szcze$cia.

Zakonczenie. Szczescie jako samorealizacja

Podsumowujac nasze rozwazania: szczeécie to nie tylko ulotna chwila przyjem-
nosci. Rozpatrywane jako trwala wartos¢, szczescie to samorealizacja, spetnio-
ne zycie, realizacja ludzkich potrzeb, zaréwno materialnych, jak i duchowych.
Duchowe przywddztwo polityczne odnosi si¢ do sztuki rzadzenia panstwem, ktora
uwzglednia pelny i wszechstronny rozwoéj osobowy cztowieka, umozliwia obywa-
telom samorealizacje i w ten sposob zaspakaja ludzkie dazenie do osiggniecia
doskonalosci moralnej i intelektualnej, osiagajacej swoj najwyzszy stopien rozwoju
w $wietosci jako facznosci z doskonatosciag Boga. Jego celem jest szczesliwe spole-
czenstwo, w ktérym kazdy ma mozliwos¢ samorealizaciji, a jednoczesnie szanuje
samorealizacj¢ innych. Wspiera harmonie¢ spoteczng, ktéra wynika z wspoldzia-
fania miedzy réznymi grupami w obrebie spoleczenstwa oraz jest alternatywa
dla dzisiejszej dysharmonii bedacej poklosiem konfliktu politycznego toczacego
sie zardwno wewnatrz panstwa, jak i na arenie miedzynarodowej. Z wartosci
duchowego przywddztwa politycznego wynika postulat praktyczny. Przywodcy
Unii Europejskiej oraz indywidualnych panstw europejskich powinni porzuci¢
modernistyczny trend sekularyzacji i uczestniczy¢ w rozwoju cywilizacji chrze-
scijanskiej, jednoczacej ludzkos¢ calego $wiata na poziomie etycznym, oraz mie¢
zawsze na uwadze najwyzsze wartosci uniwersalne i ostateczny cel zycia ludzkiego.
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The Political Dimension of Fraternity.
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Abstract: The article analyses the political dimension of the fraternity category
in the encyclical of the Holy Father Francis Fratelli tutti. In its first part the
author recapitulates the essence of brotherhood presented in the encyclical. In
the second, the importance of the political dimension of the Pope’s understanding
of brotherhood is revealed. The third part of the text is devoted to presenting the
challenges that arise in the context of the proposed approach to the fraternity from
the perspective of the social doctrine of the Church. In the last, fourth part, the
possible source of those challenges is discussed by showing the tension between
the Fratelli tutti’s understanding of brotherhood and the Catholic tradition of
understanding of brotherhood.

Keywords: brotherhood, catholicism, Francis, Fratelli tutti

Abstrakt: Artykul analizuje polityczny wymiar kategorii braterstwa w encyklice
Ojca Swietego Franciszka Fratelli tutti. W pierwszej czeéci autor rekonstruuje
istote braterstwa w ujeciu encykliki. W drugiej — odstania znaczenie politycznego
wymiaru proponowanego przez Papieza rozumienia braterstwa. Trzecia czes§é
poswiecona jest ukazaniu wyzwan, jakie rodza sie w kontekscie proponowanego
ujecia braterstwa w perspektywie nauki spotecznej Kosciota. W ostatniej, czwartej
cze$ci, przedyskutowane zostaje mozliwe zrodlo tych wyzwan, poprzez ukazanie
napiecia miedzy proponowanym przez Fratelli tutti rozumieniem braterstwa
a specyficznym dla katolickiej tradycji pojmowaniem braterstwa.
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Wstep

Encyklika Ojca Swietego Franciszka Fratelli Tutti jest dokumentem programowo
odzegnujacym si¢ od bycia koherentng wypowiedzig na temat ludzkiego brater-
stwa, czy swoista summa nauczania w tym zakresie [por. Franciszek 2020: nr 5J".
Wedle Papieza ten dokument Magisterium, ze swoimi 287 akapitami, stanowi¢ ma
jedynie ,,skromny wklad w refleksje” na temat uniwersalnego wymiaru braterskiej
milosci ,.i jej otwartosci na wszystkich” [tamze]. Nie jest to zatem tekst o charak-
terze precyzyjnego, naukowego wywodu. W istocie wyrazone zostalo w nim wiele
emocji, a autor nie waha si¢ powraca¢ do kwestii podejmowanych we wcze$niej-
szych partiach tekstu. Zalozenia teoretyczno-metodologiczne Fratelli tutti nalezy
mie¢ na uwadze w kontekscie celéw niniejszego opracowania. Mianowicie, przed-
stawione tutaj ustalenia na temat sensu braterstwa i jego politycznego znaczenia
traktowac nalezy jako mozliwg, ale zapewne nie jedyna, interpretacje mysli
Franciszka na ten temat. Nalezy dopusci¢ mozliwos¢, ze w jakims punkcie przed-
tozona rekapitulacja i interpretacja tez Fratelli tutti moze rozmijac si¢ z papieska
intencjg, mimo wszelkich wysitkéw autora wlozonych w to, aby rzetelnie odda¢
mysl encykliki.

Ponizsza analiza sklada si¢ z czterech cze$ci. W pierwszej probuje zrekapitu-
lowac istote braterstwa przedstawiona we Fratelli tutti. W kolejnej — odstoni¢
polityczny wymiar proponowanego przez Papieza rozumienia braterstwa. Trzecia
cze$¢ poswiecona jest ukazaniu w zarysie wyzwan, jakie sie rodza w kontekscie
wezesniejszych ustalen w perspektywie nauki spotecznej Kosciota. W ostatniej,
czwartej czgsci, probuje przedyskutowa¢ mozliwe zrodto tych wyzwan, nawiazujac
do rozumienia braterstwa w ramach tradycji Kosciota katolickiego.

1. Idea braterstwa we Fratelli tutti

Fundamentalng tez¢ Fratelli Tutti stanowi twierdzenie o istnieniu braterstwa
uniwersalnego, ,ktére pozwala rozpoznaé, doceni¢ i mitowaé kazda osobe
niezaleznie od bliskosci fizycznej, niezaleznie od miejsca na $wiecie, w ktéorym
sie urodzita lub w ktérym mieszka” [Franciszek 2020: nr 1]. Jest ono ugrunto-
wane w poczuciu ,,przynaleznosci do tej samej wspolnoty ludzkiej” [tamze:
nr 30], a zatem w samym byciu czlowiekiem, stanowiac propozycje, dar ,,Ojca
nas wszystkich” [tamze: nr 46]. Papiez nieprzypadkowo nie przywoluje w tym
kontekscie Boga Ojca chrzescijanskiej teologii, gdyz podkresla, iz ,,rézne religie,

' W zwigzku z ré6znymi wydaniami tytutowej encykliki, przypisy - zgodnie ze zwyczajem
tworzenia referencji w przypadku dokumentéw Magisterium — odnosza si¢ do numer-
owanych akapitdéw Fratelli tutti, a nie do stron konkretnego wydania.
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wychodzac z uznania wartosci kazdej osoby ludzkiej jako stworzenia, powotanego
do bycia dzieckiem Bozym, wnoszga cenny wklad w budowanie braterstwa” [tamze:
nr 271], w sposdb szczegdlny akcentujac wspolnote podejscia do kwestii braterstwa
z Wielkim Imamem Ahmadem Al-Tayyebem. W podpisanej wspolnie deklaracji
w Abu Zabi obaj duchowi przywodcy przypomnieli bowiem, ze Bég ,,stworzyl
wszystkich ludzi rownymi w prawach, obowiazkach i godnosci, i powotal ich, aby
zyli razem jako bracia i siostry” [tamze: nr 5].

Warto doda¢, ze cho¢ - jak podkresla Papiez - ,uznanie kazdego czlowieka za
brata lub siostre i dazenie do przyjazni spotecznej, ktéra wlaczataby wszystkich, nie
s3 czysta utopia’, to ,wymagaja determinacji i umieje¢tnosci znalezienia skutecz-
nych sposobdw, ktore zapewnilyby jej realng mozliwos$¢” [tamze: nr 180]. Méwiac
inaczej, uniwersalne braterstwo, zdaniem Papieza, jest pewnym, pochodzacym od
»0Ojca nas wszystkich”, potencjatem realnie wpisanym w kazdego czlowieka, ktory
jednakowoz musi zosta¢ przez ludzi $wiadomie zaktualizowany w dziataniu. Jest
to szczegdlnie istotne wspolczesnie, gdyz - jak zauwaza Papiez — ,w dzisiejszym
$wiecie poczucie przynaleznosci do tej samej wspolnoty ludzkiej stabnie, a marze-
nie o wspolnym budowaniu sprawiedliwosci i pokoju wydaje sie by¢ utopia z innej
epoki” [tamze: nr 30]. Chrzescijaniska zacheta do takiej aktualizacji jest papieska
egzegeza przypowiesci o milosiernym Samarytaninie: ,,spotkanie Samarytanina
i Judejczyka” - zauwaza Franciszek - ,,jest potezng prowokacjg, ktéra demaskuje
wszelkie manipulacje ideologiczne, aby§my mogli poszerzy¢ nasz krag, abysmy
mogli nada¢ naszej zdolnoéci do milowania wymiar uniwersalny, zdolny do
przekraczania wszelkich uprzedzen, wszelkich barier” [tamze: nr 83].

Kwestia owej totalnej transgresji wydaje sie o tyle istotna, Ze braterstwo uniwer-
salne, zdaniem Papieza, jest teleologicznie pierwsze — lokuje si¢ przed jakimikol-
wiek innymi formami przynaleznosci. Jak twierdzi, ,wlasnie w to powigzanie
powszechnej jednosci wlacza si¢ kazda ludzka grupa i w niej odnajduje swe
piekno. Zatem kazda osoba rodzaca si¢ w okreslonym kontekscie wie, ze nalezy
do wigkszej rodziny, bez ktorej nie jest mozliwe pelne zrozumienie siebie” [tamze:
nr 149]. W $wietle owego teleologicznego pierwszenstwa uniwersalnego braterstwa
Papiez uznaje za przejaw ,zachwycajaco ludzkiego” zachowania, dzialanie, ktére,
co prawda, nie polepsza losu innego, ale wyraza swiadomos$¢ owej najszerszej
przynaleznosci. Tytulem przykladu zauwaza: ,,Jesli bowiem kto$ posiada nadmiar
wody, a jednak troszczy si¢ o nig, z mysla o ludzkosci, to dlatego, ze osiaggnat
poziom moralny, ktory pozwala mu wyjs¢ poza swoje granice i poza granice grupy,
do ktorej nalezy” [tamze: 117].

291




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

2. Polityczny wymiar powszechnego braterstwa

Zarysowana wizja braterstwa w sposob szczegolny wigze sie z polityka, stanowia-
3 najistotniejszy czy najdonioslejszy wymiar jego aktualizacji. Papiez zauwaza:
»czlowiek moze bowiem pomdc potrzebujacemu, ale kiedy dofacza do innych
w tworzeniu spolecznych proceséw braterstwa i sprawiedliwosci dla wszyst-
kich, wkracza na pole najwigkszej mitosci, mitosci politycznej” [tamze: nr 180].
Konsekwentnie, zauwaza Papiez, ,aby umozliwi¢ rozwdj §wiatowej wspolnoty,
zdolnej do realizowania braterstwa [...] potrzebna jest lepsza polityka, stuzaca
prawdziwemu dobru wspélnemu” [tamze: nr 154]. Owa ,lepsza polityka” odnosi¢
sie powinna do ideatu braterstwa, ktéry ma aktualizowa¢. Rzec zatem mozna, ze
to ten ideat dookresla zasady i cele wlasciwej polityki. ,,Stwierdzenie - pisze Papiez
- ze jako istoty ludzkie jestesmy bra¢mi i siostrami, jesli nie jest tylko abstrakcja,
ale uciele$nia si¢ i staje si¢ konkretne, stawia przed nami szereg wyzwan, ktére nas
poruszaja, zobowiazuja do przyjecia nowych perspektyw i wypracowania nowych
reakcji” [tamze: nr 128].

Fratelli tutti za ,,niezbedne minimum” celéw politycznych zgodnych z duchem
uniwersalnego braterstwa uznaje eliminacje¢ gtodu i handlu ludZzmi oraz zapew-
nienie wszystkim mieszkania (,dachu nad glowa”) i opieki zdrowotnej [tamze:
nr 189]. Ale nie ogranicza do tego zobowigzan ptynacych z braterstwa. Papiez jest
w tej kwestii bardzo szczegdtowy. W kontekscie migracji, ktére — zdaniem Papieza
- »beda tworzy¢ podstawe przyszlosci §wiata” [tamze: nr 40], braterstwo ,wiaze sie
z koniecznos$cig podjecia pewnych niezbednych dziatan, zwlaszcza w przypadku
0s6b uciekajacych przed powaznymi kryzysami humanitarnymi. Na przyktad:
zwigkszenie liczby przyznawanych wiz i uproszczenie procedur; zastosowanie
prywatnego i wspélnotowego sponsorowania, otwarcie korytarzy humanitarnych
dla uchodzcéw znajdujacych si¢ w najtrudniejszej sytuacji; zapewnienie odpowied-
niego i godnego zakwaterowania; zapewnienie bezpieczenstwa osobistego i dostepu
do podstawowych $wiadczen; zapewnienie odpowiedniej opieki konsularnej, prawa
do posiadania przy sobie w kazdej chwili osobistych dokumentéw tozsamosci,
réwnego dostepu do wymiaru sprawiedliwosci, mozliwos¢ otwierania rachunkow
bankowych i zapewnienie srodkéw niezbednych do zycia; zapewnienie swobody
poruszania si¢ i mozliwoéci podejmowania pracy; ochrona maloletnich i zapew-
nienie im regularnego dostepu do edukacji; zapewnienie tymczasowe]j opieki
lub programéw przyjmowania; zapewnienie wolnosci religijnej; promowanie ich
integracji spolecznej; sprzyjanie taczeniu rodzin i przygotowanie wspolnot lokal-
nych do proceséw integracyjnych” [tamze: nr 130]. Ponadto, w przypadku tych,
ktérzy ,,juz dawno przybyli i sa czescig tkanki spotecznej, wazne jest zastosowanie
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koncepcji obywatelstwa”, ktdre ,,opiera si¢ na rownosci praw i obowiazkéw, zgodnie
z ktérymi wszyscy korzystaja ze sprawiedliwosci. Dlatego wazne jest — pisze Papiez
- aby w naszych spoteczenstwach stworzy¢ koncepcje pelnego obywatelstwa
i odrzuci¢ dyskryminujgce uzycie okreslenia mniejszosci, ktore rodzi poczucie
izolacji i nizszosci. Toruje ono droge wrogosci i niezgodzie; niweczy sukcesy
i pozbawia praw religijnych i obywatelskich niektérych obywateli, ktérzy sa w ten
sposob dyskryminowani” [tamze: nr 131]. Tak realizowane braterstwo wiaze si¢
przy tym z bezinteresownoscia — nieoczekiwaniem niczego w zamian za pomoc,
ktorej jest sie dawca, od tych, ktdrzy ja otrzymuja. Jak zauwaza Papiez, ,,tylko
kultura spoleczna i polityczna, ktéra zawiera w sobie bezinteresowna goscinnosc¢,
moze mie¢ przyszlos¢” [tamze: nr 142].

Polityczny wymiar koncepcji braterstwa, znoszacy — jak pokrdtce naszkicowa-
no — w imie¢ rownosci kategorie mniejszosci i wiekszosci, oczekiwania wobec
migranta ze strony obywateli danej wspdlnoty etc., zdaniem Papieza przeklada
sie rowniez na zakaz pewnych istotnych z perspektywy bezpieczenstwa wewnetrz-
nego i zewnetrznego politycznych praktyk. W imie braterstwa Papiez zakazuje
nie tylko kary $mierci, podkreslajac zaangazowanie Kosciola na rzecz jej catko-
witego zniesienia; zakazuje réwniez stosowania kary dozywocia (ktéra nazywa
»ukryta karg §mierci” [tamze: nr 268]), wyraznie podwaza zasadnos¢ prowadzenia
wojen, lokalizujgc si¢ blisko stanowiska pacyfistycznego. Papiez przywoluje w tym
kontekscie Jana XXIII, przypominajac za nim, iz ,,w epoce potegi atomowej byloby
nonsensem uwazac¢ wojne za odpowiedni §rodek przywroécenia naruszonych praw”
[tamze: nr 260].

Biorac pod uwage zakres, zarysowanych tutaj jedynie, politycznych zmian
i dziatan powigzanych z idealem braterstwa, nie dziwi, ze ostatecznie prowadzi
on Papieza do postulatu fundamentalnej przebudowy relacji politycznych, swoiste-
go ,politycznego resetu”. Franciszek jest przekonany, ze potrzebujemy takiego
»S$wiatowego porzadku prawnego, politycznego i gospodarczego, ktory zwigkszy
i ukierunkuje wspdtprace migedzynarodowa na solidarny rozwodj wszystkich
narodow” [tamze: nr 120]. W tym kontekscie Franciszek podkresla, ze ,,niezbedne
staje si¢ dojrzewanie silniejszych i sprawnie zorganizowanych instytucji migdzy-
narodowych, ktorych wtadze bytyby desygnowane sprawiedliwie, na podstawie
porozumien mi¢dzy rzadami krajowymi, i wyposazone w mozliwos¢ sankcjono-
wania” [tamze: nr 172]. Oznaczaloby to ostateczne zerwanie z zasadg suwerennosci
panstw (jej istota jest wladza zwierzchnia na danym terytorium), a zatem w ogéle
panstwowosci w dotychczasowej formie i zaistnienie ,,jakiej$ formy globalnego
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autorytetu, regulowanego przez prawo” [tamze]. Papiez podkresla, ze ,,powinno
sie [...] przynajmniej przewidywac mozliwo$¢ powolania do zycia skuteczniejszych
organizacji $wiatowych, obdarzonych autorytetem, aby zapewni¢ globalne dobro
wspolne, eliminacje glodu i ubdstwa oraz pewnga obron¢ podstawowych praw
czlowieka” [tamze]. Wszystko to ma za$ stuzy¢ globalnej ,integracji kulturalnej,
gospodarczej i politycznej”, ktorej ,powinien towarzyszy¢ proces edukacyjny,
ktéry promowalby warto$¢ mitosci sasiada, bedacej pierwszym krokiem koniecz-
nym dla osiggnigcia zdrowej, powszechnej integracji” [tamze: nr 151].

Pojawi¢ sie moze pytanie, jaka role w budowie powszechnego braterstwa petni¢ ma
religia. O znaczeniu religii Papiez pisze w ostatnich paragrafach encykliki. Religia
jestistotna nie tyle dla aktualizacji, ile legitymizacji idei uniwersalnego braterstwa.
Jak zauwaza Franciszek ,,przekonania religijne odnoszace si¢ do sakralnego sensu
zycia ludzkiego pozwalaja nam uzna¢ podstawowe wartosci naszego wspolnego
czlowieczenstwa” [tamze: nr 283], a zatem pomagaja dostrzec wspdlne pocho-
dzenie i jedna nature wszystkich ludzi. Ponadto - pisze Papiez - ,,bez otwarcia
sie na Ojca wszystkich ludzi, nie moze by¢ solidnych i stabilnych motywéw apelu
o braterstwo”. ,,Jedynie z ta sSwiadomoscia dzieci, ktore nie s sierotami - podkresla
dalej - mozemy zy¢ ze soba w pokoju”. Nie wiem, czy posrednie nawigzanie do
stéw Schillera z Ody do radosci (,,Bracia, nad tym gwiazdzistym niebem musi
mieszka¢ kochajacy ojciec”), jest tu przypadkowe, czy nie, ale podobnie jak w jego
utworze, tak i tutaj pochodzenie powszechnego braterstwa od ojcostwa Bozego
pozostaje ostatecznie w tle. Braterstwo uniwersalne we Fratelli tutti wydaje si¢
przede wszystkim wigzac si¢ - jesli mozna to tak wyrazi¢ - z cofnigciem si¢ poza
historie, do uprzedzajacej ja natury czlowieka, przynaleznosci do ,wspdlnoty
ludzkiej”. Rola - niewatpliwie przydatnej dla legitymizacji braterstwa powszech-
nego - religii wydaje si¢ tutaj ostatecznie instrumentalna.

3. Powszechne braterstwo w perspektywie nauczania spolecznego Kosciola
Polityczne znaczenie braterstwa w perspektywie Fratelli tutti staje si¢ — rzec chyba
mozna bez przesady - znaczeniem podstawowym. To tu aktualizuje si¢ ideat
braterstwa i — nieprzypadkowo — wlasnie w obszarze polityki Papiez wzywa do
fundamentalnych przeksztalcen, dos¢ precyzyjnie kalibrujac ich ksztalt na kartach
encykliki. Rodzi to jednak pewne pytania, zwlaszcza zwigzane z posoborowym
rozumieniem roli Kosciota.

Ugruntowana w nauczaniu soborowym i posoborowym katolicka teoria
polityki, pojmujaca jg jako przestrzen niedoskonatej, acz dostatecznie dobrej
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realizacji zasady sprawiedliwosci, zachecajac $wieckich do politycznego zaanga-
zowania, konstytuowata Papieza i — szerzej - hierarchi¢ Kosciola jako aktorow
metapolitycznych. Ich zadaniem bylo gloszenie moralnej prawdy i, w konse-
kwencji, formowanie sumien obywateli, jak rowniez obowiazek wyrazania
sprzeciwu wobec idei politycznych, ktére niszczylyby obraz Bozy w cztowieku.
Fundamentem tego zaangazowania byto przekonanie o wynikajacym z natury
ludzkiej, a zatem powszechnie i bezapelacyjnie obowiagzujacym, prawie moral-
nym, ktorego przestrzeganie ,jest ludziom konieczne do zbawienia” [Pawet VI
2003: nr 4]. Istnienie wynikajacego z natury cztowieka prawa moralnego, ktérego
autorytatywnym nauczycielem jest Kosciol, otwieralo droge do jego szczegol-
nej, metapolitycznej pozycji we wspdlnocie politycznej. Jasne okredlenie zadan
Kosciota jako obroncy transcendentnej godnosci czlowieka pozwalato Kosciotowi
z jednej strony zachowa¢ w hierarchii dystans wobec biezacej polityki, z drugiej
odgrywac w owej polityce istotng i niezastepowalna role, zwlaszcza gdy wladza
polityczna zaczynala rosci¢ sobie kompetencje do omnipotencji [Boeckenfoerde
2006: 309-313]. To specyficzne, dostrzegane réwniez w niektérych porzadkach
konstytucyjnych, miejsce Kosciota okreslano niekiedy mianem ,niepolitycznej
politycznosci” [Mazurkiewicz 2017: 233-254].

Jesli jednak ,,prawo naturalne” zostaje zastgpione przez ,naturalne braterstwo”
jako punkt odniesienia dla zaangazowania Kosciota i osgdu politycznego, to
cala powyzsza koncepcja zaczyna si¢ chwiaé. O ile bowiem mozna bezblednie
wskaza¢ nieprzekraczalne zasady prawa naturalnego, a zatem tzw. negatywne
normy, zostawiajac szeroka przestrzen dla politycznych dyskusji odnosnie do
aplikacji norm pozytywnych, o tyle postulaty plynace z braterstwa odnoszg si¢
do gléwnie do norm pozytywnych. Zmiana typu norm stanowigcych podsta-
wowy punkt odniesienia dla zaangazowania Kosciota zmienia w sposéb istotny
trajektorie i charakter jego aktywnosci. O ile obrona zasad negatywnych prawa
naturalnego zasadniczo nie zagraza ,polityzacji” chrzescijanskiego przestania,
o tyle definiowanie i ,,kalibrowanie” wymogéw ptynacych z norm pozytywnych
moze rodzi¢ zasadne pytania o mandat Kosciola do wkraczania na teren polityki.
Jako, ze dobro moze by¢ zawsze wyrazone w inny sposob, a ponadto — w $wiecie
po grzechu pierworodnym - zadne z rozwigzan spolecznych nie bedzie miato
charakteru idealnego, réwniez chrzesdcijanie moga sta¢ po przeciwleglych stronach
politycznej barykady w rozmaitych polityczno-spotecznych kwestiach (poczawszy
od sporu o system podatkowy po wizj¢ zakresu dzialania panstwa). Jednoczesnie
jednak caty Kosciol Iaczy¢ powinien sprzeciw wzgledem naruszania przez prawo
stanowione negatywnych norm prawa naturalnego.
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Ryzyko ,,polityzacji” chrzeécijanskiego przestania we Fratelli tutti odstania si¢
wyraznie, jesli zestawimy gléwne polityczne postulaty ptynace z przedtozonej idei
braterstwa. Naleza do nich m.in.: pelna otwarto$¢ na nieograniczone przyjmo-
wanie i integracje migrantéw, od ktérych jednakowoz nie mamy prawa niczego
oczekiwa¢ w imie¢ braterskiej bezinteresownos$ci; gwarantowanie mieszkania
i wyzywienia kazdemu, kto go potrzebuje; odrzucenie pojecia “mniejszo$¢” jako
dyskryminujacego i budzacego nienawis¢; zniesienie kary $mierci i dozywocia;
postulaty pacyfistyczne, niuansujace rowniez etyczna zasadnosc zbrojnej obrony;
idea wyposazonej w mozliwos¢ nakladania sankcji wladzy ponadnarodowej, etc.
Patrzac na nie w zestawieniu, nietrudno dostrzec ich lewicowe czy — nazwijmy
to szerzej — poo$wieceniowe nachylenie. Istotnym wymiarem tych postulatéw
jest zatem antropologiczny optymizm, zapoznajacy de facto w istotnym stopniu
nauke o grzechu pierworodnym, a zatem naznaczony utopizmem. Rodzi to istotne
pytania odnosnie do konsekwencji zrealizowania papieskich ,,marzen” o lepszej
polityce. Przyktadowo: czy naprawde mozemy sadzi¢, Ze powotanie wladzy $wiato-
wej upodmiotowi stabsze organizmy panstwowe, skoro juz dzisiaj elity finanso-
we probuja kontrolowac proces globalizacji? Jesli — jak zauwazyt Benedykt XVI
- encyklika Pacem in terris data ,decydujacy impuls do otwarcia Chrzescijanskiej
Demokracji na poglady lewicowe” [2018: 11], wydaje si¢, ze Fratelli tutti stanowi
znacznie wigcej niz impuls.

4. Braterstwo powszechne w perspektywie tradycji katolickiej

Jesli potencjalna realizacja zarysowanej idei braterstwa prowadzi¢ moze do podwa-
zenia metapolitycznej roli Kosciola, jak réwniez sprzyja realizacji celéw grup
politycznych dalekich i czgsto wprost wrogich wierze Kosciola, warto rozwazy¢
czy punkt wyjscia encykliki jest w teologicznym aspekcie wystarczajaco dopraco-
wany. Nietrudno cho¢by zauwazy¢, ze idea uniwersalnego braterstwa pozostawac
sie zdaje w niejakim napigciu ze stowami Jezusa przepowiadajacego uczniom, ze
nastapig podzialy, w wyniku ktérych beda pozbawieni wszelkiego ziemskiego
braterstwa i mifosci krewnych (Mt 10,21).

Prezentujac wizje powszechnego braterstwa, Papiez Franciszek odwoluje si¢ do
postaci $w. Franciszka. W pierwszych akapitach encykliki przywoluje zatem
»epizod w jego zyciu, ktéry ukazuje nam jego serce bez granic, zdolne do wyjscia
poza dystanse wynikajace z pochodzenia, narodowosci, koloru skory czy religii.
To jego wizyta u sultana Malik-al-Kamila w Egipcie... Nie lekcewazac trudnosci
i niebezpieczenstw, §w. Franciszek poszed! na spotkanie z sultanem z taka sama
postawa, jakiej wymagal od swoich uczniéw: aby, nie negujac wlasnej tozsamosci,
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«posrdd Saracendw i innych niewiernych [...] nie wdawac sie w klétnie ani w spory,
lecz by¢ poddanymi wszelkiemu ludzkiemu stworzeniu ze wzgledu na Boga».
W tamtym kontekscie bylo to zadanie niezwykte. Uderza nas, jak osiemset lat
temu Franciszek zalecal, by unika¢ wszelkich form agresji czy sporéw, a takze, by
zy¢ pokornie i po bratersku «w poddaniu», takze wobec tych, ktérzy nie podzielaja
ich wiary” [Franciszek 2020: nr 3].

W tym fragmencie encykliki Papiez przywotuje fragment Niezatwierdzonej
Reguly $w. Franciszka, na jej podstawie referujac czytelnikom istote braterstwa
wedle Biedaczyny z Asyzu. Rzecz w tym, ze owa regula formulowa kwestie sposo-
bu zachowania u Saracendéw nieco szerzej, niz referuje to encyklika. Mianowicie
czytamy w niej: ,,Bracia za$, ktérzy udaja si¢ [do Saracendéw], moga w dwojaki
sposob duchownie wérdd nich postepowac. Jeden sposdb: nie wdawac sie w ktotnie
ani w spory, lecz by¢ poddanymi wszelkiemu ludzkiemu stworzeniu ze wzgledu
na Boga (1 P 2,13) i przyznawac si¢ do wiary chrzescijanskiej. Drugi sposdb: gdyby
widzieli, ze tak si¢ Panu podoba, niech glosza stowo Boze, aby [ludzie] uwierzyli
w Boga wszechmogacego, Ojca i Syna, i Ducha Swietego, Stworzyciela wszystkich
rzeczy, w Syna Odkupiciela i Zbawiciela i aby przyjeli chrzest i zostali chrzescija-
nami, poniewaz kto nie odrodzi si¢ z wody i z Ducha Swietego, nie moze wejé¢ do
Krolestwa Bozego (por. J 3,5). Bracia moga glosi¢ tym i innym ludziom te i inne
Bogu mite prawdy, bo Pan méwi w Ewangelii: Kazdego, kto Mnie wyzna wobec
ludzi, i Ja wyznam wobec Ojca mojego, ktdry jest w niebie (Mt 10,32). Kto bedzie
sie wstydzit Mnie i moich stéw, tego i Syn Cztowieczy bedzie sie wstydzil, gdy
przyjdzie w majestacie swoim i Ojca, i anioléw (por. £k 9,26)” [$w. Franciszek
1221: nr 16].

Warto podkresli¢, ze w obu przypadkach — cho¢ w réznej formie - istotg dzialania
franciszkanéw miato by¢ gloszenie wiary chrzescijanskiej, albo swoim zyciem,
albo zyciem i slowem. Zniusansowanie tej kwestii w encyklice Fratelli tutti
(przez pominigcie drugiego sposobu dzialania i zastgpienia jasnego stwierdze-
nia o przyznawaniu si¢ do wiary chrzescijanskiej ogélnym sformutowaniem
0 nienegowaniu swojej tozsamosci) jest o tyle znaczace, ze ostatecznie modyfi-
kuje sens braterstwa wedlug $w. Franciszka. Tymczasem wida¢ wyraznie, ze
milo$¢ mogta mie¢ u niego wymiar uniwersalny, bo braterstwo miato wymiar
chrzescijanski. Wyrazone jest to wprost w regule mowiacej o ,braciach, ktérzy
udaja si¢ do Saracenow™ franciszkanie nie udawali si¢ do braci; udawali si¢ do
tych, ktérzy bra¢mi we wlasciwym sensie nie byli. Jest to istotne, bo w regule sw.
Franciszka, jak i w calym chrzescijanstwie, odslaniaja si¢ — charakterystyczne dla
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chrzescijanstwa — dwie sfery etycznej postawy. ,W przeciwienstwie do o$wiecenia
i do stoikdw chrzescijanstwo opowiada sie najpierw — pisze Joseph Ratzinger - za
istnieniem dwoch réznych sfer i «braémi» nazywa tylko wyznawcéw tej wiary”
[Ratzinger 2013: 83]. Braterstwo ma tutaj charakter faktu wiary i opiera si¢ na
wszczepieniu wiernych poprzez chrzest w Chrystusa. ,,Chrzescijanskie braterstwo
- stwierdza zatem Ratzinger — rézni si¢ od wszystkich pozostalych, znajdujacych
sie poza kregiem braterstwa opartego na pokrewienstwie, swym $cisle realnym
charakterem. Jego rzeczywisto$¢ jest ujeta w wierze i w sakramentach” [tamze:
62]. Oczywiscie, w przeciwienstwie np. do zwigzkéw misteryjnych, w chrzescijan-
stwie nie dazy si¢ do bycia celem dla siebie samego. Odrebnos¢ ma sens wylgcznie
w kontekscie stuzenia innym, ktérych los zostat chrzescijanom powierzony. Ow
»inny” jest, oczywiscie, w najgtebszym sensie ,,drugim bratem”, zaréwno na
mocy wspolnego ojcostwa Boga, jak i — o0 czym szerzej nizej — chrystologiczne-
go uzasadnienia podwodjnego braterstwa. Tym niemniej, w sensie $cistym, owo
podwdjne braterstwo oznacza dwie rozne sfery etycznej odpowiedzialnosci. Realne
braterstwo chrzescijan jest tutaj przestanka i podstawa mifosci wzgledem bliznich.
Albowiem - podkresla Ratzinger - ,najpierw [musi] istnie¢ taka odrebnoé¢ jako
okreslona, uchwytna wspoélnota braterska, bo ona dopiero wydobywa calos¢
z czczego marzycielstwa i umozliwia konkretna realizacje” [tamze: 76].

Zobowigzania braci (chrzescijan) wobec kazdego czlowieka wyrazi¢ mozna - za
Ratzingerem - triadg: misja — milo$¢ - cierpienie, w ktorej jednak zaréwno misja,
jak i cierpienie s3 wyrazem milosci. Podstawowa forma stuzenia niechrzescijani-
nowi jest misja. Jako, ze kazdy czlowiek jest przez Boga umilowany i zaproszony
do jednosci i szczg$cia w Nim, miloé¢ ku innym przynagla przede wszystkim
do ukazania im mitosci Boga objawionej w Chrystusie. Odstania to, dodajmy,
inkluzywny charakter chrzescijaniskiego braterstwa: kazdy jest don zaproszony,
bo kazdy zaproszony jest do poznania i pokochania Chrystusa. Mozna zatem
powiedzie¢, ze niewierzacy s ,jeszcze nie-bra¢mi” [tamze: 75]. Warto zauwazy¢,
ze wlasnie o realizacje obowigzku misyjnego dba §w. Franciszek w obu strategiach
podejscia do Saracendéw. Odpowiadajg one przy tym, domagajacej si¢ powaznego
rozwazenia, dialektyce nakazéw Zbawiciela: ,,Z jednej strony mamy dane przez
Jezusa Chrystusa polecenie upubliczniania: «Co wam méwie w ciemnosci, powta-
rzajcie w $wietle»... Z drugiej strony s3 rowniez te stowa Chrystusa, ktore stuzyty
za podstawe starochrzescijanskiej disciplina arcani: «Nie dawajcie psom tego, co
Swiete» (Mt 7,6)” [tamze: 83]. W owej dialektyce zakorzeniona jest dwoistos¢ rad
$w. Franciszka dawanych w regule jego braciom: jednej nakazujacej $wiadczy¢
zyciem, a drugiej nakazujacej glosi¢ Stowo Boze.
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Drugim, a istotowo pierwszym, zadaniem chrzescijanina wobec kazdego niechrze-
$cijanina jest milos¢ agape. Chrzescijanie nie moga poprzestawac na mitowaniu
braci, czyli wyznawcow wiary. ,Idac w $lady swego Pana, ktéry czynng mifos¢
okazywal tym, ktérzy go nie znali ani nie kochali, powinni okazywaé milos¢
wszystkim, ktdrzy jej potrzebuja, nie oczekujac podzigkowan ani odpowiedzi.
Kazdy potrzebujacy ich pomocy jest z tego wiasnie tytulu bratem Chrystusa,
a nawet obecnoscig samego Pana (Mt 25,31-46). Rzeczywista «paruzja» Chrystusa
dokonuje si¢ wszedzie tam, gdzie cztowiek widzi i uznaje wezwanie do mitowa-
nia Go, pochodzace od tego, ktéry znajduje si¢ kolo niego i jest w potrzebie”
[tamzZe: 84]. Braterstwo w Chrystusie nie wytacza nikogo z mitosci, w tym mitosci
»do konica”, daru z siebie, az do oddania zycia. Przeciwnie, umozliwia je. Wlaczenie
w Chrystusa otwiera bowiem na taske nadprzyrodzona, «ktéra wspiera i umacnia
dobrg wole ludzi» [Pawet VI 2003: 20].

Trzecim zadaniem chrze$cijanina w stosunku do niewierzacych - pisze Ratzinger
- »jest — za wzorem Pana - cierpienie dla nich i za nich. Na ostatniej drodze swego
zycia, niewiele juz dni przed swa Meka, Chrystus wyrazil zadanie swego zycia:
«Syn Czlowieczy nie przyszedl, aby mu stuzono, lecz zeby stuzy¢ i da¢ swoje zycie
na okup za wielu» (Mk 10,45). W stowach tych zawarte jest nie tylko podstawowe
prawo zycia Jezusa, lecz takze podstawowe prawo zycia uczniéw Jezusa” [Ratzinger
2013: 85]. Warto zwrdci¢ uwage, ze ten wymiar postugi czyni Kosciot rzeczywiscie
powszechnym. O ile bowiem ,,pod wzgledem zewnetrznej liczebnoéci nigdy nie
bedzie w pelni ,,powszechny”, to ,,przez swa mitos¢ i cierpienie Kosciot jest jednak
zawsze «dla wielu», dla wszystkich. Przez swa miltos¢ i cierpienie przekracza
wszystkie granice, jest naprawde «katolicki»” [tamze].

Podsumowujac zarysowany sens chrzescijanskiego braterstwa, zauwazy¢ przyj-
dzie, ze specyficzne dla uczniéw Chrystusa braterstwo nie jest zwigzane przede
wszystkim z pochodzeniem naturalnym czy nawet stworzeniem przez Boga.
Wiaze sie natomiast z przynalezno$cia do Boga, ze wszczepieniem w Chrystusa.
Nie jest to zatem jedynie braterstwo zrddet, ale nade wszystko braterstwo celu,
celu ostatecznego?, wspdlnego podporzadkowania wlasnej woli Bogu. Nie jest
zatem w pierwszym rzedzie ukierunkowane na ksztaltowanie tego $wiata, a na
wszczepianie kolejnych ludzi (,drugiego brata”) w Chrystusa. Oczywiscie, przy
okazji, chrzescijanskie braterstwo moze zmieniac $wiat, moze si¢ wigza¢ réwniez
z zadaniami politycznymi. Ostatecznie, ,wewnetrzny kontakt z Bogiem przez

2 Spostrzezenie to zawdzieczam dr. Mariuszowi Sulkowskiemu.
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Chrystusa, z Chrystusem i w Chrystusie otwiera w nas rzeczywiscie nowe mozli-
wosci, czyni szerszymi nasze serce i naszg dusze” [Benedykt XVI i Seewald 2011:
184]. Nie chodzi tu o automatyzm, jakas forme ,,duchowej inteligencji” mozli-
wej do mechanicznego wyéwiczenia, ale o fakt, ze ,wiara nadaje naszemu zyciu
szerszy wymiar” [tamze]. Polityczne znaczenie tego wymiaru odkry¢ mozna,
jak sie wydaje, cho¢by w historii integracji europejskiej. Polityczna doniostos¢
dzialan Roberta Schumana i Alcidego de Gasperiego, jakosciowo po prostu
nieporéwnywalnych z mozliwosciami dzisiejszej — znacznie lepiej finansowa-
nej i instytucjonalnie zorganizowanej — europejskiej polityki, warta jest w tym
kontekscie zapewne glebszej uwagi. Tym niemniej, to nie polityka aktualizuje
potencjal chrzescijanskiego braterstwa. Jego istota i misja, a zatem réwniez zadania
Magisterium wzgledem dziatan politycznych, lokuja sie w takim ujeciu w zupelnie
innej, metapolitycznej sferze.

X%

Atrakcyjna moze by¢ propozycja, by braterstwo nie pociagalo za sobg dwdch
réznych sfer etycznej postawy; by w jego imie usuna¢ wszelkie bariery i wprowa-
dzi¢ calkowicie ujednolicony etos, w tej samej mierze obowiazujacy wszystkich
ludzi. Przywotujac raz jeszcze Ratzingera stwierdzi¢ mozna, ze ,w tym stanow-
czym zniesieniu granic jest niewatpliwie co$ bardzo wielkiego, osiaga sie to jednak
za wysoka cene: zbyt szerokie braterstwo staje si¢ nierealistyczne i pozbawione
znaczenia... Braterstwa, w ktorym wszyscy sa tacy sami, nikt rzeczywiscie nie chce
powaznie traktowac¢” [2013: 40]. Wydaje sie, Ze teza ta zostala w istotnym stopniu
pozytywnie zweryfikowana w kontaktach miedzyreligijnych Stolicy Apostolskie;j.
Wracajac z Iraku od ,wielkiego i madrego czlowieka Bozego”, jak okreslit
imama Sistaniego Papiez, Franciszek podzielit si¢ mysla przywodcy duchowego
Irakijczykow. Stwierdzil, iz ,,Ajatollah Al-Sistani powiedzial cos, co staram si¢
dobrze zapamigta¢: ludzie s albo bra¢mi ze wzgledu na religie, albo réwni ze
wzgledu na stworzenie” [2021]. Myél ta, pozostajaca w wyraznym napigciu do
uniwersalnego pojmowania braterstwa, wydaje si¢ warta rzeczywiscie powaznego
przemyslenia rowniez w kontekscie katolickiej tradycji ,,podwodjnego” braterstwa.

Artykut powstal w ramach projektu pt. ,]II Migdzynarodowy Kongres dla Malzenstwa i Rodziny”
(17.-19.11.2022) - dofinansowanego z programu Ministra Edukacjii Nauki pod nazwga Doskonata
Nauka - Wsparcie Konferencji, w latach 2022-2023.
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Panstwo wobec wspolnot religijnych w sytuacji kryzysowej
dotyczacej zdrowia. W strone¢ nowych podejs¢ interpretacyjnych?

Abstract: Asa sort of watershed, since 2020, the outbreak of COVID-19 has deeply
altered our ordinary idea of social life. Such an unprecedented health emergency
has also raised a serious challenge in terms of fundamental rights and liberties,
acting as a stress-test for modern constitutional pluralistic systems. With specific
regard to religious freedom, it has revitalized concerns about the “special” role
of religion in post-secular democratic societies. Through a comparative analysis,
the aim of this paper is to investigate the implications of the pandemic age as an
opportunity to reflect on the need to revisit the role of religious organizations
within the network of social actors. The paper shows that cooperation among
political actors and faith communities can contribute to the implementation of
new ways of living together, where all social actors promote shared commitments
to common goals with a view to building a more sustainable future.

Keywords: health emergency, restrictive measures, religious communities,
cooperation

Abstrakt: Jako swego rodzaju przetom wybuch COVID-19 w 2020 r. gleboko
zmienil nasze zwykle wyobrazenie o zyciu spotecznym. Taki bezprecedensowy
stan zagrozenia zdrowia stanowi réwniez powazne wyzwanie w zakresie podsta-
wowych praw i wolnosci, bedac testem radzenia sobie w skrajnych warunkach
dla nowoczesnych konstytucyjnych systemdéw pluralistycznych. Ozywil obawy
dotyczace ,wyjatkowe;j” roli religii w postsekularnych spoleczenstwach demokra-
tycznych, ze szczegdlnym uwzglednieniem wolnoéci religijnej. Celem tego
artykutu jest zbadanie, poprzez analiz¢ poréwnawczga, implikacji ery pandemii
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jako okazji do refleksji nad potrzeba ponownego przyjrzenia sie¢ roli organizacji
religijnych w ramach sieci aktoréw spolecznych. Artykul pokazuje, ze wspotpraca
miedzy aktorami politycznymi i wspélnotami wyznaniowymi moze przyczynié
sie do wdrozenia nowych sposobéw wspélnego zycia, w ktorych wszyscy aktorzy
spoleczni promujg wspolne zaangazowanie na rzecz wspolnych celéw z mysla
o budowaniu bardziej zréwnowazonej przysztosci.

Stowa kluczowe: stan zagrozenia zdrowia, $rodki ograniczajace, wspdlnoty
religijne, wspdtpraca

1. Introduction

As a sort of watershed, since 2020, the outbreak of COVID-19 has deeply altered
our ordinary idea of social life: lockdowns, social distancing and, most of all,
wearing masks for sanitary reasons have imposed a new, dystopic notion of
“living together”[ECHR 2014]. Such an unprecedented health emergency has
not only deeply undermined the feeling of safety of modern democratic societ-
ies coming from the evolution of technology and medicine but has also raised
a serious challenge in terms of fundamental rights and liberties, whose protection
is founded on a complex international framework [Martinez-Torrén 2021a: 1].
Although the restrictive measures have been aimed at protecting the “supreme
good” of life [Colaianni 2020: 32], the pandemic has emphasized underlying
legal, political, social and economic tensions [Madera 2020: 115]. With specific
regard to religious freedom, it has revitalized concerns about the “special” role of
religion in post-secular democratic societies, where it seems less and less accept-
able and reasonable that religion should enjoy special treatment and exemptions
from general rules [Ibidem:110]. In an era where “cultural wars” are expanding,
claims for religious accommodation are seen as a means of protection of values
and convictions that are becoming progressively politically divisive in a highly
secularized and multicultural society [Bean and Fretwell Wilson 2020: 247.]. Such
a never-ending debate has been exacerbated during the pandemic: should the
exercise of religious freedom be equalized to that of other secular activities or does
its legal regime deserve special treatment? [Schwartzman 2012: 1351].

However, during the health crisis due to the COVID-19 infection, religious
communities have played a key role. In many cases, such groups have provided
guidelines to their faithful to limit the spread of the virus, as well as being deeply
engaged in providing primary goods and services to vulnerable classes [Madera
2021: 6].
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The aim of this paper is to analyze the implications of the pandemic period as
an opportunity to reflect on the need to revisit the role of religious organizations
within the network of social actors, and to develop new strategic partnerships
between religious and public actors in the pursuit of shared goals [Martinez-
Torrén 2021b: 30-32].

2. The restrictive measures aimed at reducing the spread of the infections
The coronavirus pandemic has often been associated with the idea of an excep-
tional global crisis which has deeply affected societies, economies and legal frame-
works. First, the exceptionalism and the severity of the situation has provoked an
“aggrandizement” [Petrov 2020: 71] of the jurisdiction of the executive powers, with
little parliamentary control, raising concern about the subtle boundary between
broad discretion and arbitrariness [Martinez-Torréon 2021a: 1-16.]. Commentators
questioned whether legislative reluctance to provide clear standards has been the
effect of a broader marginalization of the role of the lawmaker [Casuscelli 2021:
1-16.]. Other scholars have seen the health crisis as an opportunity for a reflec-
tion on the adequacy and effectiveness of emergency rules in distinctive legal
frameworks, their role being connected with their place within the hierarchical
system of the sources of law: in some cases, emergency rules have been provided
at a constitutional level; in others, at the level of ordinary legislation [Consorti
2021: 167]. In any case, many legal experiences have shown the weakness of their
legal provisions aimed at regulating a health emergency.

Indeed, restrictive measures, due to the need to reduce the spread of the infection,
have resulted in a drastic suspension of the exercise of fundamental freedoms:
mobility, association, education, privacy, raising the question of whether and to
what extent fundamental rights can be subject to restrictions. Several governments
have had to take decisions, due to the state of emergency, resulting in “tragic
choices” [Calabresi and Bobbit 1978] in the search of a difficult balance of conflict-
ing rights, which are the expression of fundamental values in a democratic and
pluralistic society, notwithstanding the lack of scientific certainty and evidence-
based medical standards and guidelines.

Second, there has been an unimaginable medicalization of law, as political choices
have been entangled with scientific data. Such an entanglement has provoked the
need for a continuous follow-up, trying to keep up with the successive phases
of the pandemic, the epidemiological data, the level of scientific knowledge, the
workability of public health systems [Madera 2021: 5]. However, such measures
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have been the object of a harsh debate: they have been criticized because of their
lack of clarity, ineffectiveness, and self-serving nature [Martinez-Torrén 2021: 3].

In any case, the coronavirus health emergency has been qualified as a valuable
opportunity to assess the scope and workability of the constitutional framework
during the management of a dramatic health crisis [Ruggeri 2020: 210-211]. Acting
as a stress-test for modern constitutional pluralistic systems, the health emergency
has raised new unique legal challenges [Madera 2021: 1].

3. The management of religious freedom during the pandemic crisis: is religion
still special?

With specific regard to the management of religious freedom, the pandemic crisis
has provided a valuable opportunity to question the controversial relationship
between law and religion.

As a global crisis, it has allowed distinctive state responses to be compared, where
public policies have had to reconcile “reasonableness” with “precaution” [Lazzaro
2021: 107.], “contingency” and “proportionality” [Ventura 2021]. Governments
have offered various legal responses, ranging between two opposite poles:
a full interruption of religious assemblies and an accommodation of religious
worship [Madera 2021: 1]. Indeed, scientific uncertainty, the unavailability of
effective treatments and a pandemic context in continuous evolution, where
the only available option to reduce the spread of the infection was to impose
social distancing and restrictions on mobility have resulted in a fragmented
legal response.

In the US context, a discrepancy has arisen between federal general guidelines
and more pervasive state restrictive measures. Such a divergence was emphasized
during phase-two of the pandemic, underlining that Trump administration’s
accommodationist approach towards the claims of mainstream religions clashed
with state executive powers’ decisions, charged with the hard job of providing legal
responses aimed at restraining the spread of the infection [Haynes 2021: 1-15].

On the other side of the Atlantic, European states have resorted to various proce-
dural techniques, grounded on the ECHR’s legal framework, to impose restrictions
on fundamental freedoms. Some states have asked for a derogation to the applica-
tion of the ECHR’s guarantees resorting to article 15 of the European Convention;
others have tried to manage the pandemic crisis with ordinary legal mechanisms,
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namely, they have taken advantage of the principles of necessity and proportional-
ity to balance competing rights [Van Drooghenbroeck 2020].

Legal commentators have analyzed whether a more or less benevolent state attitude
toward claims for accommodation of religious exercise has been affected by the
model of church-state relationships adopted [Mosquera Monelos 2021: 6-7]. There
is little doubt that specific views of religious freedom can have an impact on public
policies [Fornerod 2021: 6-7]. However, the variability of restrictions has been
affected by multiple and not only legal factors, giving rise to a complex mismatch
of different state provisions and grounds, which in some cases “challenges stereo-
types” [Ventura 2021], showing the dynamic nature of church-state interplay
[Madera 2021: 5]. It goes without saying that where a fair level of religious freedom
has been guaranteed to all religious communities, states have given a higher level of
consideration to religious needs [Mosquera Monelos 2021: 6.]. However, in certain
legal contexts, the pandemic crisis has emphasized a disparate treatment between
mainstream religions and minorities, and has provoked increasing repression,
even persecution, of already marginalized groups, empowering a “new dimension
of hate speech” [Ahmad 2021: 2].

From alegal point of view, the key question is whether religious freedom still deserves
special protection and requires accommodation toward religiously neutral, generally
applicable law. As is known, the place of religious freedom in the scale of values in
amodern democratic post-secular society is the object of lively debate. On one hand,
there is an increasing pressure to consider religious and secular values on the same
footing for the sake of a secular egalitarianism [Schwartzman 2012: 1351.]. On the
other hand, the uniqueness of religion as a “marker of collective identity”, embedded
with “compelling affective experiences and a moral authority”, has been emphasized
[Ysseldyk, Matheson, and Anisman 2010: 60-71].

Thus, the pandemic has emphasized the coexistence of conflicting views on this issue
as a result of a pluralistic society, where academic arguments have ranged between
complaining that during the health crisis religion has been considered a good people
can do without, so its protection has often been unduly compromised, and claiming
that religion has been granted a privileged position compared to other secular activi-
ties, enjoying an undue exceptional status [Balsamo and Tarantino 2020].

Restrictions on religious exercise have not been implemented with the intent to
target religion qua religion [Madera 2020: 114]. Religious exercise has been affected
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within a broader framework of unparalleled restrictions on public gatherings and
collective social activities. However, religious gatherings have often been deemed
as super-spreader events (mass gatherings, religious festivals, burial practices),
requiring a high level of monitoring. This approach has given rise to the risk
of a discriminatory treatment of religious gatherings compared to other secular
activities [Licastro, 2021. 130]. However, the question is still open, as to whether
this governmental approach has been the result of the secularization of civil
society, namely of a deep change of the role of religion in society, affecting public
policies or, instead, whether a split has developed between a government “blind”
toward religious claims coming from civil society [Ventura 2021].

4. The key role of the courts during the pandemic crisis

The judiciary has played a difficult role during the pandemic, as they have been
charged with the negotiation of conflicting interests. Courts have often adopted an
attitude of deference toward executive powers, showing reluctance to second-guess
the restrictive measures [Madera 2021: 5].

In various cases, courts have resorted to the neutral standard of the comparable
threshold of risk. On this point, courts have often been charged with the hard job
of identifying a reasonable secular comparator for churches: in such a dystopic
pandemic age, they have referred to stores, cinemas, theaters, and even casinos.

Therefore, churches have been deemed as analogous to theaters, as both are indoor
spaces where people gather and sit in proximity for two-three hours, but have been
considered different from stores, where people walk around for a few minutes
to buy what is necessary. Also, the judicial scrutiny of activities has been more
often strictly entangled with the location where activities take place (capacity
of a building, indoor-outdoor, organizational ability to guarantee the respect of
sanitization measures), avoiding any value judgements. Such a minimalist judicial
approach led to the paradoxical result, in certain legal contexts, that during the
reopening stage, economic activities have been privileged, raising concern about
the relevance accorded to religious activities.!

Thus, the emergency situation has given rise to a new categorization of activities as
essential, whose continuation has to be guaranteed, and non-essential, which can

! Supreme Court of the United States, Calvary Chapel Dayton Valley v. Steve Sisolak,
Governor of Nevada; Supreme Court of the United States, South Bay Universal Pentecostal
Church v. Newsom..
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be postponed or exercised in an alternative way [Licastro 2021: 126]. In any case,
such standards of assessment have had an unavoidable impact on the exercise of the
rights connected with those activities: thus, a new class of essential rights has arisen,
whose protections cannot be suspended, even during an unprecedented health
emergency, while the exercise of other less compelling rights can be postponed or
satisfied through alternative means [Licastro 2021: 127]. The real question is whether
and to what extent fundamental rights can be subject to restrictions.

In the US context, the pandemic case law deserves careful analysis, as in some
cases it has provided the opportunity for a significant reconsideration of the usual
standards of review, giving rise to serious concern about their implications in the
near future [Blackman 2021: 637].

Should religious freedom be neutralized where a generally applicable law is
concerned? Soon, the US courts will have to face the key question of whether
and to what extent there is still room for a balancing process of competing rights.
Also, the pandemic case law has emphasized that third-party burdens, provoked
by the practice of religion have an increasingly significant weight in the equation
[Corbin 2020: 1].

In the European context, according to article 52 of the EU Charter, limitations to
rights cannot affect their essential content as an insurmountable barrier aimed
at protecting rights against legislative discretion [Castelli 2021: 454]. Have the
pandemic measures affected the core of fundamental rights? What are the bound-
aries of the protection?

The question is not easy, as the essential content of rights is not clearly defined: some
commentators resort to the essential dignity of every human being, while others
invoke a fair proportion between the strength of a limitation and the severity of the
circumstances which caused the restriction [Castelli 2021: 467]. We cannot under-
estimate the fact that in several countries such as France, Belgium, Greece, Croatia,
Scotland, Slovakia, Romania and Ireland, the proportionality of the restrictions (and
in some cases blanket bans) on religious worship during COVID-19, has provoked
litigation, and some cases, originating from Greece, Croatia and Slovakia, have
culminated in complaints before the European Court of Human Rights (ECtHR).

On both the sides of the Atlantic, during the pandemic, the principle of precau-
tion has received predictable consideration in the balancing process. Although
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the adoption of neutral precautionary standards has found a strong justifica-
tion in the need to prevent the spread of the infection, the weakening of any
value judgment testifies a high risk of the neutralization or relativization of the
importance of religion, undermining the recognition of its unique role [Madera
2020: 138].

In Europe, the courts have often resorted to the standards of necessity, propor-
tionality and effectiveness; however, the application of these standards has given
rise to disparate results, as it is extremely difficult to quantify the right amount
in different legal environments. It cannot be underestimated that courts have
had to reach a proper balance between unity (complying with uniform European
standards) and diversity (taking into account domestic history, tradition, and
culture,which can result in a local dimension of human rights) [Ventura 2021].

There is little doubt that during a serious health emergency the protection of
public health has been given priority, provided that the sacrifice of other compet-
ing rights has a temporary nature. However, in the long run, a hierarchy of
rights is not sustainable [Haynes 2021: 1-15]. Given the interdependence and
indivisibility of all human rights, western scholars are aware that no right can be
absolutized to the detriment of other competing rights. Infringing certain rights
will inevitably have a negative impact on other rights [Neves-Silva, Martins, and
Heller 2019: 14].

On both sides of the Atlantic, judicial decisions have raised concern about the risk
of undue state interference in church matters. In democratic states, churches enjoy
a space for self-governance, free from state interference. During the COVID-19
pandemic, restrictive measures have often underestimated the inner importance of
religious rituals and practices, intruding in what is central and essential for a faith
community, and arbitrarily imposing alternative means, which, in some cases, do
not satisfy the spiritual needs of believers. Courts are not equipped to judge what
the genuine message of a religious tradition is, what is a religious obligation is,
which principles and doctrines are not negotiable [Durham 2020]. Furthermore,
the dichotomy between essential or nonessential activities can easily become
a strategic means for states to exercise pervasive monitoring on religious groups, or
to adopt selective deference (privileging some religious groups and discriminating
others) [Ventura 2021].The issue is extremely complex, and it can also give rise to
an internal crisis, namely to internal disputes within religious communities about
what is essential on the basis of religious tradition [Ventura 2021].
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5. The role of religious communities during the pandemic and the renewed
need for a cooperation between religious and political actors

A sociological study has identified a macro-level, a meso-level and a micro-level
of involvement of religion in the fight against COVID-19 pandemic. At each
level “best practices” and “worst practices” have been focused [Yendell, Hidalgo,
Hillenbrand 2021]. Extreme religious groups in a few cases have promoted “worst
practices” in terms of resistance against restrictive measures, violation of anti-
COVID-19 provisions, spread of conspiracy theories, reluctance toward vaccina-
tion [Ibidem: 34 ff.]. However, the study shows that the best synergic strategies
come from the implementation of “involvement, dialogue, networking” [Ibidem.
101]. During the pandemic, religion has proved to be a powerful driving force to
face new social challenges, as they can affect people’s lives and social activities
[Wijesinghe et al. 2021: 1-16]. The organizational dimension of religion (religious
communities and Interfaith initiatives) has given a robust contribution during the
health emergency [Martinez-Torrén 2021b: 30-32].

First, during the pandemic, various faith communities have shown their resilience:
they have solicited their faithful to comply with restrictive measures, and they
have self-imposed restrictive measures, anticipating state provisions and showing
religious creativity in adapting their rituals and practices to the unprecedented
situation of the health emergency [Hill 2020: 8-9]. They have played a pivotal role
as “trusted agencies for communication, interaction, and information provision”
[Yendell, Hidalgo, Hillenbrand 2021: 100].

Furthermore, the role of religious leaders cannot be underestimated. Given the
trust and influence they enjoy in their communities, they have facilitated the
spread of correct information with regard to COVID-19 appropriate behaviors,
and they have had a positive impact on the adoption and acceptance of precaution-
ary measures by their believers [Ibidem: 100]. In various social contexts, religious
leaders have been deemed as “key stakeholders in community engagement activi-
ties”, as they have not only provided spiritual guidance and psychological support,
but have also supported and coordinated prevention campaigns, cooperated in
building trust with regard to COVID-19 appropriate behaviors, and been deeply
involved in message dissemination and in countering discrimination and hate
speech [Wijesinghe et al. 2021: 1-16].

Furthermore, religious communities have been traditionally involved in charitable
apostolates (education, healthcare, social assistance), and during the pandemic,
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they have given a significant contribution in providing primary goods and services
to vulnerable classes [Madera 2021: 6].

Finally, a fruitful dialogue between religious actors and political decision makers
has developed. Such a dialogue has taken different forms and has not always
reached the highest level of institutional cooperation. Different options have
been adopted in various legal contexts: institutional cooperation, advisory boards,
task forces which included religious actors, and various models of consultation
or concertation [Ventura 2021]. In some cases, consultation has been extended
not only to religious groups but also to organized secularism [Christians and
Overbeeke 2021: 97]. The possibility for religious organizations to have access to
public relief on a par with secular undertakings, even in separationist environ-
ments, testifies state recognition of the vital social role of religious organization
during the health emergency [Chopko 2021: 1-12].

The Italian solution has been the negotiation of memoranda (“protocolli”) with
various faith communities, to facilitate the resumption of religious gatherings in
the respect of safety measures. The State concluded these memoranda, irrespective
of the previous enjoyment by the groups involved of church-state agreements.
Furthermore, the state preferred to sign a protocol for every religious group instead
of adopting a single act for all religious groups, although the content of all the
memoranda is quite uniform [Lo Giacco 2020: 107-114].

In any case, a comparative analysis shows that faith-based organizations can affect
the individual dimension of faith, its organizational dimension and can also have
a positive impact on public policies, with a view to offering benefits to the popula-
tion as a whole [Wijesinghe et al. 2021: 1-16].

6. Concluding remarks: a lesson from the pandemic

The COVID-19 pandemic has been one of the most challenging crises modern
societies have faced, and its implications have affected not only our individual lives
but also our legal frameworks. The pandemic has emphasized that an “absolutiza-
tion” of principles risks giving rise to “irresolvable conflicts” [Lo Giudice 2021:
139]. On this point, the Italian Constitutional Court [2013] has argued that no
right can become tyrant to the detriment of other competing values. In a pluralist
perspective, there cannot be room for the crystallization of a hierarchy of absolute
values, but a balancing process of competing interests is required, which takes
into serious consideration the specific circumstances of the case [Haynes 2020: 9].
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Following this perspective, various approaches can be followed regarding those
who can be charged with the composition of competing interests. The pandemic
has emphasized a dangerous change of balance among the three branches of the
government, where the role of the lawmaker is increasingly marginalized, and
the reconciliation of conflicting interests is left to the courts [Casuscelli 2021:
1-16]. The status quo has heightened the risk of the establishment of a a kind of
“juristocracy” [Hirschl 2004], where the judicial arena has become the preferential
place where “tragic choices” [Calabresi and Bobbit 1978] are addressed.

The lawmaker should re-appropriate his role and should be charged with the
search of an (even imperfect) composition of the conflicting values. Indeed, the
democratic processes are the proper arena for a depolarization of the conflict of
values. However, an open dialogue with all components of society is required
to prevent the risk of legislative processes becoming just guarantors of majority
views, underestimating dissenting voices [Casuscelli 2021: 1-16].

The lesson from the pandemic is that the knowledge of all the perspectives
involved is necessary [Ventura 2021]. Mediation of conflicts requires the partici-
pation of all the actors concerned in the decisional processes [Lo Giudice 2021:
148]. Thus, the pandemic has emphasized the need to develop communicative
channels between public and religious actors in the pursuit of shared goals
[Martinez-Torrén 2021a: 8-9].

However, mediation implies that all stakeholders can be active participants in the
decisional processes, claiming protection for their cultural-religious heritage but
being aware that they cannot impose their values on others who do not share the
same set of values [Lo Giudice 2021: 148].

Furthermore, the pandemic has highlighted the need for a re-visitation of the role
of religious communities within the network of social actors and the advantageous
effects coming from the development of partnerships between public authorities
and religious groups [Madera 2021: 6].

On this point, the health- emergency has driven states to develop a construc-
tive dialogue with religious groups in different legal contexts, regardless of their
institutional models of church-state relationships. The more faith communities
are involved in political decision making, the more effective can their contribution
be [A. Yendell, O. Hidalgo, C. Hillenbrand 2021: 100 ff.].
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Therefore, there is an increasing need for a three-party cooperation between
religious actors, civil society and the government, with a view to reassessing the
role of the institutional dimension of religion in the public sphere within “a model
of participatory citizenship” [Herbert 2016: viii].

However, commentators underline that cooperation should not be selectively
limited to the management of a health crisis but should become a “method” of
interaction between the government and faith communities: in this way, religious
communities would not act reactively when government measures affect them but
could proactively participate in their definition, facilitating their acceptance and
their implementation [ibid.: 100 ff.].

Also in the post pandemic era, the development of strategic partnerships
between religious and political actors may become a key element in the pursuit of
common goals [Madera 2021: 6]. As is known, religious communities are playing
a impactful role in the immunization process, promoting correct information
to overcome vaccine hesitancy, developing religious arguments which underline
the importance of hygiene regulation, strengthening social values, building trust,
and making available religious premises into vaccination centers [A. Yendell, O.
Hidalgo, C. Hillenbrand 2021: 100 ff.]. Faith actor engagement can become a game-
changer in the fight for immunization in low-income countries [Melillo et al.,
2021]. Interreligious dialogue can give a powerful contribution in strengthening
cooperation and combating discrimination in “fragile contexts” (Holden 2021).
In the same way, faith communities can offer renewed support in facing both
new and never-ending legal challenges (defense of new disadvantaged groups,
overcoming of social injustice and structural inequalities, reduction of poverty,
addressing the implications of climate change) government [A. Yendell, O. Hidalgo,
C. Hillenbrand 2021: 100 ff.].

Such a model of cooperation among political actors and faith communities can
contribute to the implementation of new ways of living together, where all social
actors promote shared commitments to common goals with a view to building
a more sustainable future.
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Iranian Sunni Muslims and the 2021
Presidential Election:
Paradigm Shift or Political Compromise?

Iranscy sunniccy muzulmanie wobec wyborow prezydenckich 2021:
zmiana paradygmatu czy polityczny kompromis?

Abstract: In 2018, Iran saw a series of popular uprisings, with particularly notable
discontent among the Sunni minority in Iran’s peripheries. Approaching the 2021
presidential election, as Iranian Sunnis’ preferred candidates were disqualified by
the state, the risk of Sunni violence intensified. However, their political allegiance
shifted, leading to widespread support for Ebrahim Raisi, a Shia hardliner cleric.
This paper examines the Sunnis’ role in this election, demonstrating how religious
actors and institutions were mobilizing factors in the political campaign. During
the campaign, Sunni elites focused exclusively on the allocation of power to
specific elite groups, ignoring ordinary Sunnis” demands to address inequality.
The entire process illustrates the flexibility of Iranian Sunnis’ political decision-
making and their ability to reach agreements. As such, I conclude the Sunnis’
change of allegiance is better understood as political compromise rather than an
epochal paradigm shift.

Keywords: Iran, Sunni, Shia, minority groups, geopolitics, elections

Abstrakt: W 2018 roku w Iranie doszto do serii powstan ludowych, przy czym
szczegblnie widoczne bylo niezadowolenie wéréd mniejszosci sunnickiej na
peryferiach Iranu. W miare zblizania si¢ wyboréw prezydenckich w 2021 r.,
gdy preferowani kandydaci iranskich sunnitéw zostali zdyskwalifikowani przez
panstwo, wzmoglo sie ryzyko przemocy sunnickiej. Jednak ich lojalnosé¢ polity-
czna ulegla zmianie, co doprowadzilo do powszechnego poparcia dla Ebrahima
Raisiego, szyickiego dogmatycznego duchownego. Niniejszy artykutl analizuje
role sunnitéw w tych wyborach, pokazujac, w jaki sposob aktorzy i instytucje
religijne mobilizowaly czynniki w kampanii politycznej. W trakcie kampanii
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sunnickie elity skupialy si¢ wytacznie na alokacji wtadzy w okreslonych elitarnych
grupach, ignorujac zadania zwyklych sunnitéw, by zaradzi¢ nieréwnosciom. Caly
proces ilustruje elastycznos¢ podejmowania decyzji politycznych przez iranskich
sunnitéw i ich zdolnosé¢ do osiggania porozumien. W zwigzku z tym dochodze
do wniosku, ze zmiana lojalnosci sunnitéw moze by¢ lepiej zrozumiana jako
polityczny kompromis niz jako epokowa zmiana paradygmatu.

Stowa kluczowe: Iran, sunnici, szyici, mniejszosci, geopolityka, wybory

Introduction

At the turn of the 21st century, the overall debate on Islam has focused mostly on
its anti-modern characteristics. Yet Islamic civilization is highly pluralistic, and the
structures found in today’s Islamic societies are developing competing conceptual
approaches which vary in their ability to engage with societal change. Indeed, in
the last decades, political Islam has demonstrated its ability to adapt to new circum-
stances and engage with political developments. This paper focuses on the latest
developments in Iran in the context of inter-confessional dynamics, specifically the
political role of the Sunni minority in Iran’s peripheries, located at the borderland.
The overall goal is to develop a better understanding of Islam and politics in the
context of epochal change. Before addressing this political situation in detail, the
paper first provides some historical background on Sunni-Shia relations in Iran.

The methodology of this paper relies on descriptive research and qualitative
exploration. Further, discourse analysis and genealogy techniques combined
with ethnographic fieldwork are used to provide a comprehensive understand-
ing of the topic. This includes a combination of literature review, data analysis,
and in-depth unstructured interviews and observations made while undertaking
tield work. Moreover, the research process of the paper involves collecting and
analyzing data from multiple sources, including the study of relevant primary and
secondary documentary sources as well as interviews with people from Iranian
Sunni communities (religious leaders, tribe chiefs, informal community authori-
ties, and activists). The interviews were conducted in Persian and Kurdish by the
author. The interviewees were from Sunni communities from Sistan-Baluchistan,
Kurdistan, and Khorasan as well as southern provinces such as Hormozgan and
Bushehr.! To bring first-hand information on Iranian Sunnis’ political behavior

' Almost all interviewees asked to remain anonymous, and in certain cases, they also asked
that province of origin, which considered in this paper, be anonymized.
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during the election, the author joined diverse groups in Telegram/WhatsApp,
where various topics are debated on a daily basis.

Many scholars [e.g., Johnson 1994: 123-4; Newman 2008: 2; Dudoignon 2017:
202-4] have claimed the Safavid dynasty (1501-1722) was the starting point of
the history of modern Iran, during which Shia Islam was adopted as the empire’s
official religion. This transformation functioned as a barrier against the Sunni
Ottoman Empire from the west and Uzbeks from the east. However, the new ideol-
ogy did not expand nationwide without difficulty; it created a divergence which
is still reflected in Iran’s peripheries, where the majority of Iranian Sunnis are
located. Despite the lack of comprehensive research on the conversion of Iranian
Sunnis to Shia Islam, there is nonetheless valuable historical research pointing out
that confessional tension derived from socio-economic factors in Iran’s diverse
society, particularly in relation to Baluch Sunnis [Johnson 1994; Dudoignon 2017].
As Dudoignon [2017] has explicitly shown, the instability of relations with the
central state was based on various factors. The distance (both physical and ideolog-
ical) between Sunnis living in the periphery and the central government caused
a disconnection with border regions, which were transformed “into mosaics of
spatially segregated but mutually influential creeds” [Dudoignon 2017: 11]. Even
the fundamental socio-political changes of the Persian Constitutional Revolution
(1905-1911) barely reached the empire’s peripheral areas such as Baluchistan
[ibidem], where the unpopularity of the Qajar dynasty (1789-1925) is reflected to
this day among certain Sunni Baluch communities.

The Pahlavi dynasty (1925-1979) operatively advanced the process of state-
building and Western-inspired nationalism as Iran’s major state ideology [Litvak
2017a: 2; Elling 2013: 25]. This nationalism, which mostly focused on an official
language and unique identity, was based on notions of a specifically Persian sense
of history. During the Reza Shah (r. 1925-1941) Sunni religious institutions in
Baluchistan and Khorasan had a strategic function as a bulwark against influence
from the Soviet Union and Saudi Arabia. It was also during this period that local
tribal leaderships were replaced by Sunni ulama (clerics), who have remained
as influential social and political factors among their communities to this day
[Sabahi 2013: 164].

Already in the early days of the 1979 Islamic Revolution, a gap between the center
and periphery was observed by scholars [Dudoignon 2011; Sabahi 2013; Dudoignon
2013]. In the shadow of foreign pressure and geopolitical rivalry, the question of
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ethnicity and confession became a security concern for the central government.
In addition, the combined issues of sectarianism and ongoing armed conflicts
with leftist militants created a securitized society which particularly affected the
Iranian Sunnis and some other ethnic groups in Iran’s post-revolutionary era.

After the revolution, the Islamic Republic reemphasized a shared national identity
rooted in Shia Islam [Rahimieh 2017: 48]. In this context, Iranian Sunnis were
among the first communities to express concerns. Representing about 10-15%
of the population, Iranian Sunnis predominantly have a different ethnicity than
mainstream Persians (e.g., Kurd, Baluch, Turkmen, Arabs, as well as Persian-
speaking Sunnis from Khorasan, whose social and historical identity differs from
mainstream Persians). They are economically and ecologically disadvantaged and
mostly live in peripheral parts of the country?. This continues despite the fact that
the founder of the Islamic Republic, Ayatollah Khomeini, rejected ethnicity and
nationalism (gomiyat va milliyat) for being divisive and inspiring hatred among
Muslims in Iran and beyond.

In response to the exclusion of Sunni minorities, clashes between the security
forces and local communities continued after the revolution in the regions of
Kurdistan, Khuzestan, and Sistan-Baluchistan and among Turkmen communities
to the south-east of the Caspian Sea [Ladier-Fouladi 2009: 164; Dudoignon 2013:
134-4; Elling 2013: 47-50]. In this case it is important to mention the heavy fights
between the central government with Kurdish opposition in Iranian Kurdish
areas, which took place in August 1979. As the conflict in that region increased,
Khomeini, as the commander in chief and religious leader, issued a Fatwa sending
armed forces to the Kurdistan to control the situation®. Dudoignon [2011]
described this permanent instability in the border areas as the result of the Shia
“colonialization” of Iran’s border provinces where Sunni communities lived next

2 About Sunni exclusion compare with Sabahi [2013: 297, n.9]. A clear example in this regard
is Sunni exclusion from high-level political participation. Based on the Islamic Republic’s
constitution, which (in Article 12) indicates the Shia Jafari school of jurisprudence as the
official confession (mazhab-i rasmi), the president of the country must believe in the funda-
ments of the Islamic Republic of Iran and the official religion of the country (Article 115).
The latter here refers to loyalty to the concept of vilayat-i fagih or Rule of the Jurisprudent,
which is derived from Shia ideology and refers to the fact that the highest authority in the
country must be a Shia cleric with insight into the Shia Jafari school of law. This excludes
all non-Muslims and non-Shia, as well as all women, from the higher level of the political
system; see also Elling [2013: 51] and Sabahi [2013: 165].

> Regarding the opposition and demands from other ethnic groups, which were less

pronounced compared to Kurdish minorities, see: [Entessar 2010: 36]
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to predominantly Sunni countries in their neighborhood*. From the perspective
of the Iranian authorities, Iranian ethnic groups are subjects of “infiltration by
the country’s enemies,” including the secret services of foreign powers such as the
United States, United Kingdom, and Israel, as well as neighboring Arab countries,
who want to undermine Iran’s territorial integrity by meddling in its religious
and ethnic issues. Against this background, in 2017 Ebrahim Raisi (then head of
the Judiciary and current president as of August 2021) claimed in a public speech
given to influential Sunnis:

Our unity [between Sunni and Shia] is a divine blessing. The security in our
country is beholden to awareness of ulama and the people, because without their
presence, security will be destroyed by the enemies’ infiltration. But you, ulama,
must sound the alarms in your tribune [so] that no one can infiltrate into the lines
of people. This guarding of geographical and ideological borders is very valuable®.

The eight-year Iran-Iraq war, starting in 1980, combined with continuous fight-
ing with contra-revolutionary armed guerrillas, meant that minority issues were
temporarily overlooked. The focus shifted to the main priority: defending the
country and enforcing “national unity”. In this environment, driven by security
concerns nationwide and in the peripheral borderlands in particular, all ethnic and
confessional demands remained in the shadow of a vulnerable securitized society.
In these intensified circumstances, the last thing the Islamic Republic needed was
additional internal sectarian conflicts [Elling 2013: 45-6 &54]°.

After the war and death of Khomeini in 1989, Ayatollah Ali Khamenei became
the new supreme leader. In this context—defined largely by the Soviet withdrawal
from Afghanistan in February 1989 and the dissolution of the Soviet Union in
December 1991—new waves of Islamo-nationalism flourished within the country
(Elling 2013: 83-5]. Additionally, Akbar Hashemi Rafsanjani’s presidency (1989-
1997) saw the beginning of the reconstruction of the country’s infrastructure
in war-affected areas [Litvak 2017b: 18]. During that time, a general approach

* Dudoignon [2011: 332] used the term “colonization” in order to show the characteristic of
the Shia Persian settlement in the Sunni border provinces: “Depuis trente ans, celles-ci sont
en proie a un intense phénomeéne de colonisation persane chiite en provenance du plateau
central, a la faveur de la croissance continue de la population.”

*> Ebrahim Raisi (1396/2017), khatkishiha-yi mazhabi va siyasi bi naf-i hichkas nist. https://
raisi.ir.

¢ On the perspective of the Iranian Baluch madrasas to the Iran-Iraq war see: [Dudoignon
2017: 217]
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was embedded by the authorities to ease the Islamic Republic’s relations with
other countries and bring socio-political liberation to Iranians. Nonetheless, the
question of ethnic and confessional minorities and their demands remained a part
of Iranian social reality and the country’s socio-political future.

Sunni political allegiances since the 1990s

Rapid geopolitical changes since the 1990s have brought a new dynamic between
Iran’s Sunni minority and Shia majority [Dudoignon 2009, 2013, 2017: 226; Sabahi
2013]. Precisely since 1993, the resurgence of the “Sunni Vote” made Sunnis part
of the project for public participation and vote mobilization’. Iranian Sunnis
have formed a significant voting base and have tended to support the Islamic
left (later reformist) and modernist conservative (moderate) politicians, at least
until the last presidential election. In doing so, they have shown their interest in
the socio-cultural promises of reformists instead of supporting the traditional
conservatives (Principalists)®. This support placed Sunnis more or less on the
opposition’s side, as reformists often criticized the establishment, albeit without
crossing any red lines.

Since the fifth presidential election in 1997, during which social demands became
a major topic, younger generations, women, and ethnic and confessional minori-
ties have been increasingly inspired to vote. The reformist president Mohammad
Khatami’s (who served from 1997 to 2005) new discourse of “Iran for all Iranians”
(iran bara-yi hami-yi iranian) focused on the idea of including all citizens by
relaxing social and cultural policies. This led to increased female participation in
public life and the discussion of minority rights. In 2001, in the Sunni-majority
province Sistan-Baluchistan, 90.97% of people voted for president Khatami’s
second term. During this time, Iranian Sunnis gained a certain independence
through the establishment of decentralized city councils. In addition, the promo-
tion of local languages gave further support to ethnic and religious minorities, for
whom Khatami remains their preferred politician’.

7 For the 1993 presidential election and Iranian Sunni participation, see Ladier-Fouladi
[2009: 255-6, 261-2, 289-90], Dudoignon [2009: 50-2, 2013: 154-7, 2017: 222-3, 233], and
Gheissari and Sanandaji [2009: 287-96].

8 On Iran’s reformists see Posch [2010: 2-4 (general); 17-20 (clergy); 34-39]. For the histori-
cal development of Hizbullah, a radical current of Iranian conservatives with a focus on
Rouhani’s era, see Posch [2021]. For the reformists and their factional conflicts see Rivetti
[2020: 51-7].

° Interview with Jalal Jalalizada, May 2021.
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During the controversial 2009 election, Mehdi Karrubi came to be known as the
protector of all minorities, especially Iranian Sunnis. He visited Sunni-majority
cities and met some Sunni leaders including the Shaykh al-Islam Mawlana Abd
al-Hamid Ismailzayi [Sabahi 2013: 174-5], Sunni Imam Juma of Zahedan, and the
head of Dar al-Ulum Makki". Mir Hossein Mousavi, the former prime minis-
ter, also counted on the Sunnis. He travelled to different Sunni-majority cities,
prayed in Sunni mosques, and followed Sunni clerics in prayer. In this context,
Iranian Sunnis predominantly voted for Mousavi. For instance, around 52% voted
for Mousavi in Sistan-Baluchistan. After the 2009 presidential election won by
Mahmoud Ahmadinejad, during the so-called Green Movement, Iran saw protests
in Tehran which were the largest public demonstrations since the 1979 revolution
started; they continued on a smaller scale in other major cities such as Mashhad,
Isfahan, and Shiraz. Despite their initial support for the Green Movement leaders,
Karrubi and Mousavi, Iranian Sunni leaders such as Mawlana Abd al-Hamid
played their “double moral benefit” [Dudoignon 2017: 27]: voting for the Green
Movement Leaders but recognizing Ahmadinejad’s reelection and inviting the
opposition to calm themselves and stop demonstrating.

In 2013, former presidents Hashemi Rafsanjani and Mohammad Khatami
supported the candidacy of Hasan Rouhani, a moderate politician. Meanwhile,
there was a major mobilization for his candidacy among Iranian Sunnis through
the Sunni Fraction (fraktion-i ahl-i sunnat) of the Iranian Parliament, Mawlana
Abd al-Hamid (and his influence among the Hanafi Sunni Muslims), and Abd
al-Rahman Pirani (b. 1954, a Kurdish politician and the head of officially estab-
lished jama’at-i dawat va islah [Society of Appeal and Reform], i.e., the Iranian
Muslim Brothers)". In this environment, Rouhani won a landslide victory.
In Sistan-Baluchistan, Rouhani got approximately 73% of the votes while his
opponent, the conservative candidate Mohammad Bager Qalibaf (the current
head of parliament), obtained second place with only around 10.5% of the votes.

10 Established in 1971 by Abd al-Hamid’s father-in-law Mawlana Abd al-Aziz Mullazada,
Dar al-Ulum became the main center of Sunni education. Since 1989 it has been the most
important Sunni higher religious school in the Persian-speaking world and a Sunni politi-
cal institution in Iran [Dudoignon 2017: 220-1, 2013: 152].

' The Muslim Brothers (ikhwan-i muslimin) appeared in the Kurdish Sunni community and
hasbeen active in Iran since the 1970s. For details on the Muslim Brothers among Kurdish
Iranian Sunnis, see Dudoignon [2017: 241, 260-63]; regarding the Society for Appeal and
Reform and the role its members played during the 2013 presidential election by supporting
Rouhani, see ibidem [238-46]. For detailed information about the Muslim Brothers in Iran
see Dudoignon [2017: 238-46].
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In the 2017 election for his second term, Hasan Rouhani got around 73% of the
votes in Sistan-Baluchistan, whereas his main opponent, Ebrahim Raisi, won
approximately 26%. However, four years later in June 2021, Ebrahim Raisi beat
Sistan-Baluchistan with 52.11% of the votes.

From reconciliation to oppression (the Rouhani era)

Rouhani entered office when state relations with ethnic and confessional minori-
ties were experiencing increased securitization, which had emerged during
Ahmadinejad’s presidency. In this social environment, Rouhani [1392/2013 May]
obtained Iranian Sunnis’ support by providing a “declaration” (bayani-yi shumari
3, huquq-i agvam, adyan va mazahib) with the overall message of “no intervention
in the religious and confessional affairs” of Iranian minorities. Importantly, the
declaration focused on the right to use ethnic languages in the education system,
which was already declared in article 15 of the constitution but had not been
coherently implemented.

Later on, in November 2016, Rouhani published the Citizen’s Charter (manshur-i
huqugq-i shahrvandi), which specifically addressed cultural, ethnic, and religious
issues (including the variety of confessional groups) without using the word
minority. Given that these issues appeared at the beginning of the Charter shows
their importance to Rouhani [Citizen’s Rights 1395/2016 November]. Rouhani also
appointed a Special Advisor of the President in Affairs of Ethnic and Religious/
Confessional Minorities (dastyar-i vizhi dar umur-i aqvam va aqalliyatha-yi dini
va mazhabi). This advisory office was established to assist Rouhani’s administra-
tion and implement the rights of Iranian citizens belonging to religious, confes-
sional, and ethnic minorities. The first advisor to this institution was Ali Yunesi,
who had been the Minister of Intelligence under President Khatami, 2000-2005.
Some political hardliners and conservatives among Iranian political elites criti-
cized the Citizen’s charter, claiming it undermined the Islamic Republic’s “values”
[Posch 2017: 1-2]. There were also critics among Iranian Sunnis, who questioned
Rouhani’s Special Advisor. First, they asked why the post was given to a Shia
cleric and not a Sunni. Second, the fact that the Special Advisor had a security
background made some Sunni activists claim that Iranian Sunnis were still under
the security lens'.

2 Interview with a Sunni religious teacher in Sistan-Baluchistan, June 2021 (interviewee
wanted to remain anonymous).
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Itis clear that Rouhani’s reform policies regarding minorities, specifically relating
to Iranian Sunnis, failed. The Sunnis were not only excluded from higher posts in
Rouhani’s ministerial cabinet, but his promise to decrease “the security view” was
completely broken; securitization increased dramatically during his second term.
Arrests and executions of Sunnis from different provinces proliferated during 2019
and 2020 [Iran Human Rights Watch 2020]. This made the Sunni community as a
whole express their concerns and discontent more publicly. The most influential
Iranian Sunni leader from Sistan-Baluchistan, Mawlana Abd al-Hamid, enunci-
ated in a 2020 letter to Supreme Leader Khamenei that the Iranian Sunnis were still
suffering as “second-class citizens.” Ultimately in March 2021, Abdullah Suhrabi,
a Kurdish Sunni deputy of the Sixth parliament (2000-2004), personally sent a
complaint to the Iranian Supreme Court with claims of Rouhani’s inefficiency
and unfulfilled promises to ethnic and confessional minorities [Sunnion Online
1400/2021 Aprill.

Among the many candidates of the 2021 presidential election disqualified by the
state, Sayyid Mustafa Tajzada had already criticized Rouhani’s administration
during its first year, pointing out the absence of Sunnis among his ministers and
reminding Rouhani that “making use of Iranian Sunnis at different management
levels of the country will be a win-win for everyone, especially in times when
there are bloody conflicts amongst the various Islamic groups in the region”
[Islahweb 1392/2013 September]. He further published on 9 May 2021 a public
letter to the Supreme Leader reflecting on some of the political issues related to
the election, citizen’s rights, gaining the public’s trust, and other ideas similar to
those of Rouhani, indicating that “if we want a civic and peaceful life, we do not
have any other way than to talk with each other and ensure participation in the
country’s management of people from all religions, confessions, ethnicities, races,
languages, classes, and women and men” [Instagram sayed.mostafa.tajzade]. His
statement has been to some extent reflected by Sunni communities, for example
by Mawlana Abd al-Hamid after the Eid prayer on 13 May: “we do not accept that
Iran belongs to just one group, confession, or clan” [Abdulhamid 1400/2021 May].

One of Rouhani’s main promises, together with improving the economy and
mending Iran’s relationship with the West, was enhancing the state’s relations with
its minorities. This included guarantees of public freedom of political association
and thought, and more liberty for the religious activities of non-Shia confessional
groups. One of Rouhani’s main policy slogans from the beginning was the notion
of “Win-Win policy.” He used this in his election campaign, during the nuclear
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deal process, in domestic communication with his political rivals, and in relation
to minorities. However, the end of his era, at least with regards to minorities,
turned into a “Lose-Lose” situation. Unsatisfied socio-economic promises, for
instance the absence of Sunnis from the higher posts and the general center-
periphery disconnection, raised critical voices among Sunni communities. During
the last two years of Rouhani’s presidency, economic hardship caused increased
smuggling, especially fuel from Iran to Pakistan, through the border in Sistan-
Baluchistan, causing several incidents between the security forces and smugglers.
The deaths of fuel smugglers (called sukhtbar)*—either shot by security forces or
following accidents on dangerous roads—were reflected in the public religious
sermons of Sunni clerics.

In fact, from 2017 onwards, the discourse of Sunni ulama in Sistan-Baluchistan
became more critical. Towards the end of the Rouhani era (2019-2021), the state’s
approach to Iranian Sunnis became more securitized, which made sense in the
international, regional, and domestic context. Internationally, the situation was
defined by rivalry with Saudi Arabia and the military escalation with the US (start-
ed by Donald Trump’s policy of “Maximum Pressure” following his withdrawal
from the Nuclear Deal [JCPOA], reached in 2015). Domestically, since 2017, due
to economic and political grievances, there had been hundreds of demonstrations
in Iran, especially in rural areas, leading to oppression in the public domain,
including among Iranian Sunni communities. The tremulous socio-political
situation peaked on 15 November 2019, when petrol prices tripled. Civil protests
erupted across Iran soon after. Sunnis were among the first critics of the state,
for example, Mawlawi Fazl al-Rahman Kuhi, Imam Juma and the headmaster of
Anvar al-Haramayn madrasa (seminary) in Pashamag in Iranian Baluchistan,
who was arrested in Mashhad at the end of November 2019 and sentenced to six
years’ imprisonment. For Iranian Sunnis this event, together with underlying
socio-economic issues, brought Rouhani’s era to an unhappy end. An Iranian
Sunni from the city of Khwaf summarized the situation as follows:

3 Sukhtbr (lit. energy carrier) transporting gallons of diesel with their cars and motorcycles
to Pakistan where it is sold at higher prices and mostly paid in US dollars. According to the
2017 Islamic Republic state media reports, around 100 million liters were smuggled from
Iranian Baluchistan on a monthly basis. See IRNA [1396/2017 November], gachaq-i mahani
hudud-i 100 million litr sukht az sistan va baluchistan, https://www.irna.ir. A similar situa-
tion also exists in Iran’s western border areas, where cross-border porters (kulbar) carry
heavy goods between Iran and Iraq. Based on a UN [2019] report on human rights in Iran,
there are up to 84,000 kulbar in Iranian Kurdistan and 75 of these were killed and 117
injured in 2018 alone. Further details are elaborated in Habibi Doroh [2020].
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“What was brought to the Iranian Sunnis after eight years? Nothing but empty
promises and security pressure. In eight years, [Rouhani] had several reformists
in his cabinet, but the Iranian Sunnis got nothing. Where were all the reformists,
who claim they support Sunnis, in these years? The reformists should receive a big
no from our side [i.e., withdrawn electoral support] to show that we are deciding

for ourselves™.

2021 presidential election: A paradigm shift?

As Rouhani’s presidency came to an end, there was a sense of insecurity regard-
ing the Iranian Sunnis’ situation. First, supporting reformist-minded politicians
would have involved repeating their usual, unsuccessful strategy, not to mention
the minimal chance that reformists would be qualified by the Guardian council®.
Second, supporting hardliners could put the Sunni elites in Iran in a difficult
position. As a Sunni activist in Sistan-Baluchistan told the author: “a political shift
among Sunni ulama could impact the people in their communities and decrease
the credibility of ulama. Although reformists failed to satisfy Iranian Sunnis, the
idea of reformism is part of Sunnis’ political worldview™.

During the five days of candidate registration, 592 men and women signed up,
even though the law only allows only men to run for presidency. From these,
the Guardian Council announced seven approved candidates on May 25; at the
forefront was the cleric and current head of the Judiciary, Ebrahim Raisi. Based
on a national survey conducted around a month before the election, Raisi was the
most well-known politician among all the candidates [Akharinkhabar 1400/2021
May]. Further, 47.7% of those surveyed said that they would vote for him. Raisi
also had strong support from the Iranian parliament; 208 out of 290 signed a paper
inviting him to be a candidate in the election. On the other side of the fence, the
reformists tried to encourage the foreign minister Javad Zarif to register, although
he decided not to run. All other candidates were disqualified, including the main
candidates who were suggested by the moderates/reformists, such as Tajzada,
Rouhani’s Vice President Eshagh Jahangiri, and even the ex-parliamentary speaker
Ali Larijani, supposedly a trusted politician and regime loyalist. The latter was
one of the potential candidates whom Iranian Sunnis would have supported”.

Interview, June 2021 (interviewee wanted to remain anonymous).

A 12-member council (selected by the Supreme Leader and the head of the Judiciary) in
charge of supervising elections, i.e., approving candidates.

Interview, June 2021 (interviewee wanted to remain anonymous).

17 Interview with Jalal Jalalizada in June 2021.
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The decision by the Guardian Council basically leveled the playing field in such
a way that Raisi remained the only realistic candidate for president and, as public
rumors suggested, a potential Supreme Leader successor.

Accordingly, around a week before the election on June 11, Iranian Sunnis faced
limited possibilities. The first option was boycotting the election and discouraging
people to participate. This idea was present among Iranian Sunni communities
and other communities in Iran who did not vote. For the Sunni elites, however, this
was not an option. They certainly did not want to put themselves on the same side
as the opposition, especially those in favor of regime change. The major argument
against the boycott was that “the Iranian Sunnis are already under the security prism
and boycotting the election would certainly make the situation worse™®. A softer
version of this option, i.e., encouraging people to vote without supporting a specific
candidate, was also mostly rejected by the Sunni elites, as it would exclude Iranian
Sunnis from participating in vote mobilization processes and establishing a channel
of communication with the potential president. The second option would be to play
the old game and support candidates backed by reformists (Abd al-Naser Hemmati
and Muhsen Mehralizada). This option was unappealing because of their general
dissatisfaction with Rouhani and reformists/moderates in general. In addition, it
was understood that only Ebrahim Raisi had a realistic chance of winning; as such,
voting for him was the third, last, and only rational option.

However, choosing Ebrahim Raisi as preferred candidate was a difficult decision for
Iranian Sunnis. Furthermore, as there is no centralized community or association
which can bring all Iranian Sunnis together, making a united decision was quite a
challenge. In a spontaneous manner, an unofficial council was constituted approxi-
mately two weeks before the election. The Strategic Council of Iranian Sunnis
(SCIS; shura-yi rahburdi-yi ahl-e sunnat-i iran), later named the Consultatory
Council of Iranian Sunnis (shura-yi hamandishi-yi ahl-i sunnat-i iran), played an
extremely important role in this regard. The council, which acts as a self-organized
unregistered association, has been active since the 2008 election. In this council,
influential Sunni elites from religious communities across Iran gather in Tehran
to identify which presidential candidate they should support in the election. In
the 2021 presidential election, the council had 15 members, with approximately
two people from communities in provinces with many Sunni residents, and some
from Tehran. The 2021 council’s members included former and current members

8 Interview with a teacher at a religious school in the city of Khwafin July 2021 (interviewee
wanted to remain anonymous).
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of parliament, as well as religious figures or their representatives from Sunni
madrasas. However, during the election period, certain Iranian Sunnis claimed
that they had not been informed about the council. Among them, a Sunni cleric
from Iranian Kurdistan, Kak Hasan Amini, published an official statement criti-
cizing the non-democratic character of the council [Telegram Kak Hasan Amini
1400/2021 June]. Jalal Jalalizada, a Kurdish reformist politician, scholar, intellec-
tual, and deputy member of Sanandaj to the sixth parliament had mixed feelings
about SCIS: “The existence of this council is important as its members talked with
a majority of candidates (except Raisi, Zakani, and Jalili) and managed to reflect
a major concern of Iranian Sunnis. But in their decision making they failed to reach
a goal, which was unifying Iranian Sunnis in reaching a final decision™”.

Ten days prior to the election, while the SCIS could not agree on their preferred
candidate, Raisi sent his advisors to meet them and convinced them to mobilize
voters. Raisi’s representative Muhammad Asefi Yazdi met with Mawlana Habib
Al-Rahman Mutahhari (the most prominent Iranian Sunni figure and head of Ahnaf
of Khwaf, one of Iran’s major Sunni educational institutions), which was reflected
in Mutahhari’s Telegram [1400/2021 June] channel together with certain demands
regarding Iranian Sunnis’ rights**. Meanwhile, another representative of Raisi, Musa
Qazanfarabadi® went to Zahedan and visited Mawlana Abd al-Hamid, though this
did not lead to immediate support for Raisi. Mawlana Abd al-Hamid’s son-in-law,
Mawlana Hafez Ismail Mullazayi, claimed on June 9 that Shaikh Al-Islam of Zahedan
was still observing the situation and remained undecided [IIna News 1400/2021 June],
which was also reflected in Mawlana Abd al-Hamid’s Friday sermon®. Following
Abd al-Hamid’s speech, another important figure among Iranian Sunnis, Shaykh
Al-Hadith Mawlana Muhammad Hussein Gurgij, at that time the Imam Juma of
Galikesh in northern Iran and the headmaster of Dar al-Ulum of Faruqiyya, also
indicated that the decision was in the Council’s hands:

Y Interview June 19.

0 In this statement Mutahhari described the issue of Iranian Sunnis’ exclusion from higher
positions as cabinet members or even the president. Furthermore, he raised another issue
regarding the independence of Sunni educational institutions: “[Sunni] higher religious schools
must be independent and no one shall intervene in their affairs ... based on the constitution,
ethnic and confessional groups are free in their religious affairs.” For Raisi’s speech see: [Raisi
1400/2021]. He mostly emphasized that these issues were more related to the economy and
mismanagement and to a certain extent repeated slogans from his 2017 presidential campaign:
[Raisi 1396/2017 May] (khatkeshiha-yi mazhabi va siyasi bi naf-i hichkas nist).

Head of the legal and judicial commission of the Iranian parliament.

See his full speech on Friday June 11 on Telegram [Telegram Mawlana Abdulhamid
1400/2021 June].
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“The Iranian Sunnis will not boycott the election, as the destiny of the country has
to be decided. However, we have requests and expectations. The strategic council
is in Tehran negotiating with candidates and the decision will be communicated.
If there is no agreement with any candidate, then the people are free to choose by
themselves™.

Independently of SCIS, certain Sunni communities immediately supported Raisi,
leading to criticism and dissatisfaction from other Iranian Sunnis. In the province
of Kermanshah, Shahab Nadiri, the deputy for the city of Pave in the 10" parlia-
ment, was appointed as the head of Raisi’s presidential campaign for ethnic groups
and confessions on May 29 and was made responsible for mobilizing voters in
Iran’s western Kurdish areas [Telegram Shahab Nadiri 1400/2021 June]. Soon after-
wards, Sheikh Khalil Afra, the Imam Juma of Kangan in Bushehr province, was
appointed as Raisi’s representative among Iranian Sunnis in Bushehr. On June 7, 11
days before the election, a group of Turkmen ulama of North-Khorasan province
stated their participation in the election and support for Raisi in a published letter.
In Iran’s northeastern borderland in Raz and Jargalan county, which share 165
km of borders with Turkmenistan, Haj Akhund Galdi Kamali played an active
role in mobilizing the Sunni Turkmen communities [Dana 1400/2021 June]*.
To complete Raisi’s vote mobilization on June 10, around 500 Iranian Sunnis,
from religious communities in various regions, were invited to meet with Raisi
and brought by a private airplane to Tehran (Mutahhari Mosque)®. However,
influential and well-known figures from Iranian Baluchistan were absent. On
the same day, the Sunni parliamentary group of the 11" parliament also met with
Raisi, presenting him the Sunnis” overall demands and their general interest to
vote for the Principalists (usulgarayan).

» His speech on Friday June 11 essentially encouraged people to participate and described

the importance of the election, as well as the “unity” of people in Sistan-Baluchistan with

other Iranians, without showing support for any specific candidate [Telegram Mawlana

Gurgij 1400/2021 June].

In an interview (June 2021) with a Sunni cleric from the Turkmen community of Golestan

province, the interviewee mentioned that among Bandar’s Turkmen Sunni community of

Turkaman (the major city and capital of Turkaman County in Golestan province), Sunni

clerics were still undecided.

% For a visual detail, see: [Mashreghnews 1400/2021 June] Iranian Sunnis who had not
agreed to support Raisi at that stage criticized this participation and described the scene
as “humiliating rather than productive” (from a conversation with an event participant on
June 11). Another participant described the whole event as well-arranged and important,
as Iranian Sunnis from western and eastern parts of Iran were present and had the chance
to talk on stage and send their message to Raisi (interview with a participant in the event
from Iranian Kurdistan on June 12).
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On June 12, SCIS identified Raisi as the preferable candidate, undoubtedly after
being given the green light by Mawlana Abd al-Hamid. The Sunni parliamentary
group also declared their immediate support for Raisi [I[SNA 1400/2021 June]. To
finalize the decision from the Dar al-Ulum Makki, Mawlana Abd al-Hamid’s repre-
sentative met on the same day with Sayyid Hamed Alam al-Huda (director of Raisi’s
Headquarters in Affairs of Ethnicities, Confessions, and Religious Minorities), the
older son of Sayyid Ahmad Alam al-Huda (Raisi’s father-in-law, Mashhad’s Imam
Juma, and Khamenei’s representative in the province). Although certain people could
not accept this decision, the office of Mawlana Abd al-Hamid issued a statement
confirming his approval of the decision [Abdulhamid 1400/2021 June]. Consequently,
the majority of Sunni madrasas, as well as influential people close to Dar al-Ulum
Makki, declared their support for Mawlana and his political decision®. In this way,
the main decision of the most important Sunni institution and its leader spread
through his channels all over social media—an effective and often-used strategy
which shows the connectivity of certain Sunni institutions and their main figures.

Subsequently, critical voices were raised within Sunni communities. The first and
among the most important claims came from The Society for Appeal and Reform
(jamaat-i dawat va islah). In a short and clear statement, published on June 13 on
the website of the society and their social media [Islahweb 1400/2021 June], the
first point they made was that a decision by a single civil organization should not
be presented as a collective decision of all Iranian Sunnis. Further, the last point
clarified, “the Society for Appeal and Reform, as lots of other [Sunni] organizations
and Sunni figures, did not intervene in the process of the creation and management
of this decision and is worried about its outcomes and their impact.” Following that,
the general director of a Turkman Sunni association, United Front of Sympathetic
People of Sahara (jibhi-yi muttahid-i hamdilan-i sahra), Abd Al-ghaffar Radmehr,
reacted more critically in a statement on June 15, which was distributed in several
Turkman Sunni community channels. He states the decision from SCIS was “far
away from the political and electoral ethic” [Ulkamiz 1400/2021 June]. The main
assertion of the text was that following reformist currents is part of Iranian Sunnis’
political thinking and they should continue to support reformism even if reform-
ist politicians had fallen short of expectations. Regardless of their low chance of
winning, the Turkman association suggested supporting Hemmati and Mehralizade

% See statements from Mawlana Mutahhari [Ahnaf Khaf 1400/2021 June]; Mawlana Gurgij
[Sunni Online 1400/2021 June]; the headmaster of Anvar Al-Ulum Khairabad [Anvarweb
1400/2021 June]; and Imam Juma of Saravan, Mawlana Sayyed Abd Al-Samad Sadati
[Avayesunnat 1400/2021 June].
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as the two remaining reformist/moderate candidates [ibid]. Some people went even
further and connected reformism to their ethnic and religious identity. A Kurdish
Sunni intellectual from Sanandaj emphasized, “I cannot understand how some
Sunni elites came to this conclusion to support hardliners (tfundra-ha)! But I am
even more surprised by the Kurdish Sunnis ... I believe a Kurd, who does not support
reformism, is not a real Kurd!”?.

By supporting Raisi in Iran’s 2021 presidential election, Iranian Sunni elites
supported a preferred candidate of the establishment, instead of supporting the
opposition, as they had generally done since 1993. However, before jumping to the
conclusion that this decision represents a paradigm shift, we have to consider the
following points which were reflected in this section:

1) The decision to support Raisi was not a full reflection of all Iranian Sunni
communities. As already discussed, several people among the Sunni elites came
to a different conclusion and disagreed with the SCIS’ final decision.

2) As the result of the election has shown, despite generally high levels of support
for Raisi, not all Iranian Sunni voters followed their leaders’ suggestion. As
Figure 1 shows, compared to the 2017 presidential election, Raisi’s vote in
Sistan-Baluchistan and Kurdistan in 2021 almost doubled, while the vote for
the reformist/moderate candidate decreased dramatically (approximately 11%
for Hemmati in Sistan-Baluchistan and 15% in Kurdistan) compared to 2017
(approximately 73% for Rouhani in Sistan-Baluchistan and 67% in Kurdistan).
The Iranian Sunnis described this outcome as resulting from “political wrath”
(gahr-i siyasi) with reformists/moderates®. Looking at total participation, we see
asignificant decrease in Kurdistan (by almost 37%) and Sistan-Baluchistan (by
17.5%). The numbers in these two provinces represent a general trend in Iran.
Another phenomenon which was also significant in the 2021 election was the
issue of blank (or invalid) votes. In Sistan-Baluchistan and Kurdistan, almost
15% and 26% of the total votes were blank, respectively.

3) Because several candidates were disqualified by the state, the pre-election
calculation was clear: Raisi was going to win. Thus, for the Iranian Sunni
elites, supporting him was the only rational option to not lose their connec-
tion with the state. In addition, the Iranian Sunni elites correctly observed the
lack of interest in reformists/moderates among the wider population. One SCIS
member described the situation as follows:

Interview on June 15, 2021 (interviewee wanted to remain anonymous).
Interview with Jalal Jalalizade on June 17, 2021.
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“What is the point of supporting the reformists anymore? What will they bring us
except security issues and problems with the state? Look at the current situation of
reformists themselves! Most of their politicians are either in exile, in jail or house
arrest, or were disqualified. The situation of reformists is like a grave with no dead
body inside [a Persian metaphor for describing something pointless] ... A reformist
president cannot work under this situation and cooperate with the parliament, and
this is the expediency for the establishment [to have a conservative government]
... Iranian Sunni communities are active and dynamic, know our interests and
understand the situation of our society. It was difficult to take this decision, but
we had to think beyond our ethnic and confessional preferences and think about
our national interest and future challenges. We should not create a barrier between
us as Sunnis and the state and the supreme leader”.

m Raisi

70
60
mmm Modcerate Rouhani
50 2017; Hemmati
2021
= 40
30 blank votes
20
10 I I
0 ~—participated

Sistan-Baluchistan Kurdistan Sistan-Baluchistan Kurdistan
2017 2021

Figure 1. Changing vote share among Iranian Sunni communities: 2017 and 2021
elections

Source: [Irandataportal 2017; MOI]]

The big picture

The decision by the Iranian Sunnis to support the traditional conservative current
(i.e., the right) in the 2021 presidential election can be observed as a political shift
within the Islamic Republic. Further, the election has demonstrated once again
the authority of Dar al-Ulum Makki in Zahedan and the role of Mawlana Abd
al-Hamid, and the way he and his other Sunni counterparts operate politically. In
the light of different regional and international developments—renegotiating the
historical nuclear deal, ongoing talks with arch-rivals Saudi Arabia—it is reason-
able to ask whether a new Sunni-Shia dynamic is being shaped.
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However, despite the attempt to change the political behavior of Iranian Sunnis,
the situation might not represent a paradigm change at this stage. Indeed, a wider
socio-political shift has still not occurred. The recent decision by Iranian Sunnis
should be understood mainly as a rational act based on political compromises
with Iran’s dominant political current. This decision may open a new chapter in
relations between Sunnis and the state in Iran. However, as of February 2022, six
months after Raisi came to office, the taboo of having a Sunni in the presidential
cabinet has yet to be broken. Raisi has made no significant Sunni appointments,
except for a new religious minority advisor, Mamusta Abd al-Salam Karimi
[Dolat 1400/2021 October] from Kurdistan. More welcoming was Ali Khamenei’s
appointment on 17 August 2021 of Amir Shahram Irani, a Kurdish Sunni from
Sanandaj, as the Commander of the Iranian Navy, which is to this day the highest
position achieved by a Sunni in post-revolutionary Iran. Nevertheless, prominent
Sunni scholar Mawlana Gurgij was dismissed on 17 December 2021 from his role as
Imam Juma, which raised major concerns among the Sunnis. This decision came
from the office of Ali Khamenei’s representative in Golestan province and led to
protests in the city of Azadshahr®, and a wide range of reactions from Iranian
Sunni communities on social media. In the latest move, Mawlana Abd al-Hamid
sent a public letter to Ali Khamenei asking him for “urgent measures to solve the
issue” [Abdulhamid 1400/2021 December]. On 9 January 2022, Khamenei signaled
his awareness of Sunni-Shia dissonance in Iran, but warned that people should
approach it cautiously and not “prolong the issue” [Nournews 1400/2022 January].

As has always been the case, the religious and political dimension of Sunni-
Shia relations in Iran is related to regional geopolitical evolutions. Indeed, in the
wider Middle East sectarianism has played out on different grounds and created
conflicting relations between the religious and political field. Similar to Iran,
Iraq’s 2021 parliamentary election saw a record-breaking low turnout destabilize
the political domain, which also put Tehran in a paradoxical situation - as the
Fatah coalition of the Iran-backed Popular Mobilization Units saw a defeat in
the election, which they claimed was caused by election rigging. Meanwhile, the
Taliban’s victory in Afghanistan provided Iran with new opportunities but also
potential threats. Although Sunnis and Shias have coexisted in the face of their
shared goals and threats, the new geopolitical and ideological transformation
may challenge their relations in Iran in the long run. On the one hand, the 921

# For background information to this event see: https://www.radiofarda.com/a/protest-over-
dissmissal-sunni-clergy/31634791.html
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km border with Afghanistan and the ideological ties between Iranian Sunnis in
eastern provinces with the Taliban has put Iran in a difficult position. Specifically,
in light of Mawlana Abd al-Hamid’s welcoming message to the Taliban, followed
by other Sunni clerics aligned with him, we see the complexity and connectivity
of sectarian relations. In summary, different sides from the state and confessional
groups are playing different political games for their own interests to build their
own capabilities. If any side miscalculates or has their interests ignored, increasing
sectarian division and tension is inevitable.
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Organizacje motywowane wiarg jako inicjatorzy wzrostu.
Wkiad szkoly sredniej Alfagems w Morogoro (Tanzania)

Abstract: The study attempts to capture the impact of the religious element upon
the development of a developing country. Due to the range of difficulties in outlin-
ing the field of study, from the outset it was assumed that the pro-developmental
activity of Faith-Based Organizations (FBO) is carried out as an immanent part
of the socio-economic processes of development. As FBO insiders target a given
developmental goal, they start to act upon the secular proponents which are
continually being reinforced from within the religious dimension. As indicated,
this leads to measurable goals (the results of state examinations).

Keywords: development and religion, Faith-Based Organizations, Alfagems
Secondary School, Fr. Riccardo Ricconi, Tanzania

Abstrakt: Opracowanie stanowi probe ukazania wptywu pierwiastka religijnego
na wzrost, ktéry dokonuje si¢ w warunkach rozwijajacego si¢ kraju. Ze wzgledu
naliczne trudnosci w definiowaniu pola badawczego w punkcie wyjscia zalozono,
ze prorozwojowa dzialalno$¢ Organizacji Motywowanych Wiarg (FBO) nalezy
yjmowac jako immanentng cze$¢ spoteczno-ekonomicznych proceséw wzrostu.
Wraz z wyznaczeniem okreslonego celu rozwojowego, cztonkowie okreslonej
FBO zaczynaja oddzialywac na swoich $wieckich partneréw, a oddzialywania
te pozostaja pod stalym wplywem impulséw wytaniajacych sie z wnetrza sfery
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religijnej. Jak zostalo to wykazane, dziatania te prowadza do wymiernych celow
(wyniki egzaminéw panstwowych).

Stowa kluczowe: rozwoj i religia, Organizacje Motywowane Wiarg, szkota $rednia
Alfagems, ks. Riccardo Ricconi, Tanzania

Periodic bursts of literature, regarding a specific area of interest, usually trigger
ajustified increase in interest. This is true in relation to this study, but only partial-
ly. Our initial interest emerged when having to face the various manifestations of
the religious factor within the social conditions of a developing country. Thus, as
we started the critical matching of the descriptions, within the literature on the
subject, to the most visible facets of surrounding reality, we noticed a recurring
regularity. Most obviously, the role of religion in development, mediated by both
the institutions and individuals who declare that their engagement is inspired by
religious faith, is marked by a peculiar ambivalence. This stems from the combina-
tion of two elements which closely permeate each other. One is oriented towards
crossing the existential reality of people (religious) and the other is immanently
tight but with various aspects of this reality (secular).

As the decision has been made to focus rather more upon the institutional
facets of the involvement of religion in the dissemination of development, than
on individual engagement motivated by religious faith, our attention has been
attracted by Alfagems Secondary School. This was mainly due to certain plainly
visible incoherencies - as we assumed - significantly affecting the organization of
the school and the climate inside it. The first of the striking observations was the
general lack of tidiness inside and around the school. This picture was difficult
to align with its reputation as a place of academic excellence [Asantebwana
2014: 45]. Already, the very sight of its founder Fr Riccardo dressed in a piece of
clothing resembling a Franciscan habit and usually walking barefoot, reinforced
by the crude appearance of the school buildings, gave rise to an impression
of austerity. Thus, it is difficult to take on board that it is here that there are
working teachers who are so well-qualified and motivated that the education
on offer stands out as being above that of other schools in the country [ibidem:
57-58].

In line with the gradually emerging perspective of the study, this and other
incoherencies are recognised as not being incidental. They are the result of the
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overlapping axio-normative order proper to both the constitutive — religious and
secular - counterparts [Torry 2016: 2-7]. Thus, in line with our perspective, this
school may be classified as one of those religious organizations that, by highlight-
ing the indispensability of the role of the religious element, carry the name of Faith
Based Organizations [Torry 2014: 19-20, cf. Michell 2017: 165]. The charm of this
term must not misguide anyone, however, because the stress put on the religious
element does not cancel out their second essential - secular - dimension. Therefore,
by using this institution as an example, it is intended to demonstrate that the
close combination of the religious and secular elements, despite the occasional
eye-catching incoherencies, is the basic foundation of the exceptional quality and
scope of the contribution to development delivered by religious organizations. This
contribution gives a guarantee which goes beyond that which may be achieved
when it is devoid of the religious ingredient, and only the rules of non-metaphysical
rationality and empirical pragmatism are employed. This is because those rules,
with all their instrumental purposefulness, are lacking the existential reinforce-
ment that is needed for a proper entrenchment of specific projects into a given
social environment. The religious provenience of FBOs enables that reinforcement
because its natural area of operating lies in between what is strictly rational and
what goes beyond pure rationality [Hovland 2008: 171-186].

When we recall the literature on this subject, at its starting point, we realise how
it significantly stands out from that which preceded it. This was achieved through
its systemic approach to the complexities and multidimensionality of the linkages
joining elements of a transcendent and supernatural nature to that of a temporal
and natural character. In addition to the fact that both, the religious and the
secular, are the components being conceptualised as fully legitimate institutional
counterparts, similarly as actors they are subject to two-sided inter-dependencies
and inter-actioning [Dyck 2013: 8-9]. That way of perceiving them was not so
obvious, a while ago, during the period of the unquestionable rule of the paradigm
of secularisation [Wilk-Mhagama 2016: 290-291]. The systemic approach received
its theoretical enrichment through the simultaneous attempt to observe the
relationship formulated by both the religious and the secular element, from the
standpoint proper to the discrete disciplines of theology, the humanities, and the
social sciences. As unveiled by an analysis of the collective studies entrenched
within this approach [Clarke and Jennings 2013, Carbonnier 2013, Boddie and
Cnaan 2006, Marczewska-Rytko and Maj 2018, Koehrsen and Heuser 2020] they
have adequately expanded the capture of the role of religion and religiosity in
development, while enlarging the comprehension of the dynamics of psycho-social

340




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

changes. This dynamic is no longer perceived as being a series of activities, discon-
nected from the wider context of the socio-economic and political, but as fully
human acts emerging out of the uniqueness of particular social groupings, with
experiences marked by historical circumstances and cultural, anthropological,
and moral determinants. Perhaps the most explicit profile in this regard was
worked out by social anthropologists [Swantz, 2016].

Nonetheless, when formal research procedures are applied, one may not only term
religion and religiosity as independent or dependent, but foremost as having capri-
cious variables [cf. Jarosz 2019: 71-73]. This stems from the correctly asserted
observation by Bernard Grom who said that religion, as a causative ingredient of
the psycho-social engagement of individuals and the dynamism of intra-group
interfaces, is a factor intimately entwined with numerous related factors, exempli-
fied by the social, demographic, economic, professional, and structural. It is diffi-
cult to estimate and measure exactly which one of these, at any given moment, is
playing the more important role in a stipulated progress. This observation, with
reference to our field of interest, can be extended by the problem stemming from
the complexity of the phenomenon of religious observance itself. This complex-
ity is responsible for the difficulties in pointing out which dimension of the
religious element induces a given outcome: whether it is the axio-normative factor,
enclosed for direct sensual perception, by being immersed within the inner layer
of a religious institution, or perhaps the formal and material, the more tangible,
as being a part of its organizational externality [Grom 2020, Cipriani and Priifer
2021: 520].

In view of these conditions, subsequent descriptions of this study are going to be
submitted from a holistic perspective [Deneulin, Bano 2019: 5]. On the one hand
this perspective will facilitate the formulation of the variables operationalising
the axo-normative and structural-organizational components of the investigated
institution to form a case study (3). On the other hand, it will be flexible in so far
as it will include the peculiar input of those transfers conducting the development
that, although causative, is still not included sufficiently into research procedures
[cf. Gifford 2015: 7-8]. The tasks of the study’s components that will precede the
case study are meant to expose the ambivalence of the elements, of a religious and
a secular nature, reciprocally interfacing each other. This ambivalence expresses
itself when it happens that an activity, bearing a feature of religious entrenchment,
could be a part of an efficacious action within a purely secular sphere, even politi-
cal. The same is true in that a purely religious involvement might entail making

341




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

use of the secular, that is, in the instrumental rules of a given branch of know-how
(1). All of that is to harness the tools and methods of how to gain a realization of
which given component of its broader religious mission has led to the formation
of an FBO and which essence it will be attempting to determine (2).

1. The co-occurrence and permeation of the religious and secular elements

To begin with, a small comparison will be made between two personalities who,
at first glance, seem very similar. However, it appears that underneath the surface
of this external similarity there are important differences. The first personality
is the universally known charismatic politician, widely known as ‘the father of
the nation’, the first long-term president of the country and author of the original
version of African socialism, Julius Kambarage Nyerere. The second personality,
although equally charismatic, is only known locally within the municipality of
Morogoro. This is a Catholic priest, Riccardo Riccioni, renowned for his ascetic
lifestyle as a friar, inspired by the spirituality of St. Francis of Assisi that was
skilfully translated by him into charitable service.

The stereotypical image of Nyerere is his role in state-creating and fostering the
development which emerged from his technocratic attitude based on the assump-
tions of modernity, skilfully adapted to local African conditions [Vorbich 2012:
282-289]. This attitude is one that can easily fit the paradigm of the theory of
modernization, along with a debasing approach to religion and religiosity. This
came to light when Nyerere did not hesitate to nationalise Church-run schools
[Gorka 2016: 306 — 310]. Although it was done on the pretext of equalising educa-
tional opportunities, if the scope of authoritarianism characterising postcolonial
countries is included accurately, it appears that it was, in fact, one of the many steps
aimed at submitting the subsequent aspects of socio-political life into the control
of the mono-party system [cf. Bambwenda 2018: 124-125]. However, from the
point of view of our study, the meaning of the decision for the appropriation of the
schools, hospitals and other properties owned by the Church, including land, goes
far beyond current politics, that is the implementation of utopian African social-
ism (ujamaa which in Swahili stands for familyhood). The reason for this stems
from the establishment of a distinct pause in religious organizations manifesting
their existence and activity. Namely, just as by the time of the nationalization
a considerable part of Church properties and their organizations enjoyed complete
freedom in exerting charitable work, so too with the phase of socialism, cemented
by the Arusha Declaration (1967), not only did their liberty of action came into
question, but even their very survival.

342




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

At this point, however, the strength of the religious element became apparent. As
has been narrated by Ernest Mallya, in his comparison between related institu-
tions of the third sector and those of religious lineage which not only had the
ability to preserve their existence but also to become partners of the state in
delivering services to the locations where the state could not reach. However, in
his view their only advantage lay in the fact of them owning material resources
which allowed them to deliver a range of services [ibidem]. Meanwhile, it seems
that an indispensable role was also played by distinctive intangible assets, such
as reputation and social legitimacy followed closely by trust, which were shared
among enlarged circles of society. During this, let us say, survival phase, the
dominant religious communities tried hard to come back into the educational
sector. Nonetheless, this was by no means easy. Within the next phase, let us
term it, of the rapidly progressing atrophy of the redistributive function of the
state, which occurred, as already mentioned above, during the global crisis
of the 1970s, there was a return of a significant number of school facilities,
strained by the lack of adequate maintenance by the state administration, which
coincided with the Adjustment Programmes whereby the socialist philosophy
of top-down socio-economic management was replaced by the logic of the free
market. The limits on public distribution, then imposed by the institutions of the
international economic order, created a natural environment for the organiza-
tions of the third sector. As they started to take over the tasks that seemed to
cross over the overstretched state budget and organizational capacity of central
and local administration, the organizations of faith provenience could come
back into the public scene with increased vigour. The catalyst for this return
stemmed from within the new neoliberal approach to the democratising ideal
that loosened a little the administrative and political control of the state, insofar
as to undertake a much more progressive attitude towards pro-developmental
action. Exactly within this process can be placed the origin of the Alfagems
school and this will be the subject of our further interest below.

With recourse to what has been observed about Nyerere above, it might be inferred
that the profile of the technocrat, instrumentalising religion and not valuing its
developmental potential, does not explain his personality satisfactorily. To enable
the unveiling of his complicated religious entanglement, there is the need for
a slight enlargement of our viewpoint through the lens of a certain observation by
Goran Hyden. It was made in his analyses of the permanent crisis of the institution
of an African state. In his view the problem lies in the range of inconsistencies
between the style of acting of African socio-political leaders and the principles of
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Max Weber in his classical theory of bureaucracy. This is particularly evident when
the actions which followed the script of ‘big man rule’ were stemming from the
leaders’ quasi-religious conviction about their own extraordinariness. It posited
them towards a disparaging approach to some rules of the theory in question, for
example the procedures or day to day obligations tied to the office they occupied
[Ficek 2007: 178, Hyden 2004: 53]. Undoubtedly, the personal profile of Nyerere
does not fall far away from this observation, particularly regarding the aspect that
was evident in his quasi-religious mode of acting. This expressed itself in the style
of his public self-presentation, frequently performed by him on the pattern of self-
styled prophet’ [cf. Gorka 2016: 422, 425-428]. It was particularly evident during
difficult moments triggered by him when imposing a political agenda which was
unpopular in society, as exemplified by the decisions proceeding villagization [cf.
Gorka 2016: 420 -421, Thomson 2010: 53 - 54].

The inherence of that quasi-religious factor, within his personal political profile,
makes that of Nyerere appear similar to the public profile of Fr Riccardo, at least
partially. It pertains foremost to leadership aspect of the profile. Although both
were grounded in alternative departure points (secular and religious), at the end of
the day, in both cases of leadership engagement, their lasting imprint was marked
by the religious element.

As already signalised, despite the unveiled external affinity of both, Fr. Riccardo
began with the spirituality and theology which oriented him in the opposite direc-
tion to that of Nyerere. Namely, to fulfil in the best possible way this part of the
pastoral mission of his religious denomination (Roman-Catholic Church), that is
a charity, he equipped the school, run by himself, with the modern instruments
and methods of education and management. In effect, for relatively low fees, the
educational offer delivered by him not only stands out but exceeds the attainment
of other public and private schools [Rweyemamu 2016]. This is testified by the

! The astonishing power of prophet and thinker styled images, once created for current politi-
cal discourse, has preserved its enchanting power: Nyerere ,.epitomized what Plato termed
as a philosopher-king who combined great intellectual prowess with a healthy disdain
for material wealth and ostentation; a man who could not be bought by money and who
lived like what Tanzanian writer Jenerali Ulimwengu recently described as <a fakir when
the lesser mortals of his age hid their philosophical emptiness and intellectual nakedness
behind Rive Gauche suits and Hollywood villas>’[Wanda 2020: 5]. Bringing all of these
paeans to reality, must be said, that as adherent of Roman-Catholicism Nyerere stood out
as above-average personal piety, indicated by day to day Mass attendance, good knowledge
in actual Church’s doctrine, especially social.

344




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

results of the official state exams run at the end of the school®. In addition, there
is the possibility of further educational development for children coming from
the lowest societal rungs; because of the standard delivered by the school, there is
a realistic chance of them successfully passing the national examinations, which
opens for them the gates of tertiary level institutions, thus creating undeniable
added value [cf. Rweyemamul].

The comparison provided exposes the complexity of the mechanisms determin-
ing the processes of development. Telic elements of developmental projects, so
frequently adopted from the outside world, remain in tension with the autotelic
elements of local cultures. Thus, what is marked by the idea of modernity and
progress, based on scientific abstractness and the broad scope of disclosed perspec-
tives, interacts with what emerges from within traditional cultures, together with
their endogamous orientation to direct, locally limited, interpersonal relations
and ties [Jarosz 2014: 122-124].

The emerging perspective gradually discloses the added value of religion-formatted
institutions. It draws from the participation of religious bodies, carried out simul-
taneously within both settings: the pre-modern and the modern [cf. Gifford 2015:
11]. And this is due to the specificity of religion, derived from the most distanced
times, as it continuously progresses her tradition based on carefully collected and
stored historical records. There then emerges, from this tradition, a message that
concerns present times, a message that concerns both the purely spiritual and
supernatural issues as well as the temporal and natural. However, it is done in
such a way as to hold open the prospect that transcends into the ultimate future
of an afterworld, which basically has only a spiritual and supernatural character
[cf. Kulisz 2021: 104-120].

According to the description of the self-perpetuating actions of religious institu-
tions, which aim to facilitate their further proliferation, they not only extend
in time maximally but also coherently entwine elements of both a spiritual and
material character. Precisely because of the entwining of these counterparts, the
process of the self-manifestation of religious institutions is directly related to the
processes of general social and cultural development. Both remain in a relationship
of two-sided inter-dependence and inter-action. However, religion, as the greater

2 Yearly, The National Examinations Council of Tanzania delivers secondary level examina-
tion results at https://onlinesys.necta.go.tz/. Data from this portal will be used to indicate
the quality of education offered by Alfagems on the background of neighbouring schools.

345




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

inner part of a given psycho-cultural background and socio-political ethos, used to
play the initiating role within the entire developmental processes. It is through her
mediation that the epistemological and methodological frames of collective action
were formulated, fostering the continuity of growth. This is demonstrated by
Thomas Woods in the case of the processes of the consolidation of modern science
as a specific type of knowledge framed by Medieval Christianity, more precisely
the scholastic [Woods, 2005: 67-114]. In similar vein, Lucyna Chmielewska brought
closer the instrumental role of the biblical concept of the covenant that has been
playing its part within the process of shaping the axio-normative basis of modern
political philosophy. As specified by her, it was during the era of reformation when
this notion was denoted, as both a secular and religious concept, thus creating
a bridge allowing the transformation of an estate system, based on birth descent,
into the class system. And this became possible because, even before the legitimacy
of the theory of social contract, more and more dimensions of public life were
based on social relations sustained by an agreement and a commitment. This
culminated in the rationally grounded axiomatic assumption about the necessity
for ruled people to legitimise a given political authority [Chmielewska 2021: 21].

Nonetheless, the role of religion does not exist merely in establishing the under-
lying basis of societal functioning, it also encompasses the functioning itself.
Therefore, along with characteristic of modern society for the unprecedented
increase in the density of social relations, there then followed their further crystal-
lisation and consolidation leading to a mushrooming in the setting up of various
types of social organizations and institutions of public interest, including religious
organizations. They became a part of a picture that was facetiously remarked upon
by Piotr Sztompka when he said about contemporary people that ‘they not only
cannot survive without organizations, but they are not even able to die without
them’ [Sztompka 2012:157]. Also established religious bodies (churches, religious
associations, sects), responding to in-depth socio-political transformations, have
developed differing types of modernized and professionalised activities. While
the dynamism of societal differentiation and modernisation has challenged their
time-honoured status within both public and individual spheres of secularising
societies, so too have they specialized in conducting the subsequent elements of
their mission. Starting with that geared to reinforcing the vitality of conscious
and active participation within the liturgical acts of a cult (local community of
worshippers), it was then followed by the socialisation of religious faith (mission-
ary organizations) and, following on from those, by the focus upon charity. As
specified by Malcolm Torry, regarding the latter, despite it all still being linked
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to the central element of religion, that is, the liturgical worship, they actually go
beyond the essentially religious sphere by providing different types of services to
the general public, and not only to fellow sharers of the same creed [Torry 2014b:
51-53]. With all the vagueness of the term FBO, one must bear in mind that, when
specifying its type of engagement, it could possibly be placed in the charity sector,
rather than the missionary. However, in practice, both are intersecting and inter-
acting, as will be pointed out in the instance of Alfagems school. The remainder
of the study will be an attempt to clarify the concept of the FBO.

2. Identifying the essence of the concept of FBO

As signalised by the above ambiguities, associated with explications of the content
correlated with the term of FBO, they have been manifested in the scale of difficul-
ties accompanying the definition of this concept itself. From an analytical point of
view, the various assorted definitions, characterised by a raised level of generality
and high abstraction, is highly unsatisfactory. Usually within this situation the
elements that form both sides of a concept, in our investigation the religious and
developmental, are amalgamated together in quite broad-ranging terms.

No one, therefore, ought to be surprised that a sizeable group of authors, in contrast
to that not very fertile approach, decided to undertake subsequent efforts aimed at
enclosing the essence of the concept at stake in the form of an operational defini-
tion, as the initial step of the research being conducted. One of commonly utilised
ways of working it out was pegged, at its outset, upon abandoning yet another
attempt to create a definition which followed a specific definitional formula.
Instead, in its second attempt, it strove to take hold of the contents reflecting the
constitutive features of the organization in question. This is a path that was taken
by Elisabeth Ferris, who elaborated the following traits of the FBO: as having
‘affiliation with a religious body, a mission statement with explicit reference to
religious values, financial support from religious resources, and/or governance
structure where selection of board members or staff is based on religious beliefs
or affiliation and decision-making processes based on religious values’ [Ferris
2005: 312].

Yet another approach, although starting from a generical definition at its depar-
ture point, was delivered in such a way as to facilitate the further specifying of the
contents creating this definition, in order to gain the desired level of operational
utility in the research. In principle, this attempt does not go far beyond dealing
with the features of the institution in question, but it does help to specify them
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more precisely. The merit of this attempt lies in skilfully taking advantage of the
content-related background of the organizational sociology. Owing to that, for
the first time it became possible to define the various types of organizational
units forming a broader religious community/association (as Church). This was
followed by distinguishing the types of engagement of the organizational unit
under investigation within their developmental agenda. That theoretically and
methodologically entrenched handling has enabled the differing smaller organiza-
tional units, that form a given entire religious organization, to be placed in order in
avertical perspective. In top-down view they present themselves as demonstrated
representative and apex bodies, followed by charitable development organizations,
closely followed by missionary organizations and eventually ending with radical
and illegal terrorist organizations [Jennings 2014: 360].

In turn, the application of a horizontal perspective facilitates the identification of
the specificity of the services delivered by the analysed entities. This specificity
derives from the commonly shared convictions of the members of the given organi-
zation in question towards the inspiring role of religious faith. If this is ascribed
considerable meaning, then it can be expected that its direct daily experience,
together with the religious teachings, will play a decisive role in the functioning and
efficacy of a given organization. If there is ascribed, however, a rather more relative
role to the same experience and teachings, then the functioning and efficacy will
be exacted by a combination of religious and non-religious values. Besides, the
very specific direct context of a given organisation, playing the decisive role in
determining the unique plights to be resolved as well as the resources that can be
used to figure them out, the key role in the specifying, functioning and agency of
the given organization in question is foremost its religious tradition. As correctly
noted by Julia Berger, the organizations entrenched in some traditions are more
prone to defining themselves in strictly religious terms (Christian, Islamic) while
others tend to opt for more socio-culturally imbued self-identification (Judaic,
Buddhist) [Berger 2003:19].

Another important aspect of organizational involvement, on which a religious faith
imprints its mark, expresses itself in its attitude to the receivers of its developmental
agenda. At one end of the extreme are placed such organizations which, apart from
providing given services or products, would also strive to attain a purely religious
outcome, for example religious conversion. More or less subtle proselytising is the
most common feature of such an agenda and it might be related, but not necessarily,
to another important aspect, that is to the exclusiveness whereby the distribution of
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the services and products is confined only to members of a given religious commu-
nity or denomination. At the other end of the extreme are placed those organizations
that focus only upon the provision of commodities and services without prioritizing
extra gain in the form of adherents being attracted to their creed. An activity which is
organized in this way is most frequently accompanied by inclusiveness in its attitude
to the recipients of the developmental agenda, with each individual being confident
he can count on the assistance provided by an organization regardless of his religious
affiliation [Jennings 2014: 361].

Although the author, of the denotations of the notion in question, presented quite
a broad list of factors that can undermine the research utility of the matrix formed
by them, it can still serve, as he himself asserted, as an irreplaceable source for
approximating varying types of organizations scattered within a faith sector
[Jennings 2014: 361- 362]. The most serious difficulties, in grasping the essence of
a given faith related organization, are associated with the dynamic of the two-sided
exchanges that take place within its local and wider surroundings. This dynamic
requires an altering of the mode of comprehending the role of the religious element
itself, within a changing socio-cultural and economic context, similarly the mode
of understanding the evolving trajectories of the changes continuously transform-
ing these contexts. The point lies in that it is here that the meaning of a current
stage of secularization, modernization and differentiation becomes revealed,
specifying a given societal encirclement.

From the point of view of this study - attempting to seek the essence of the FBO
within an entanglement of religious and secular elements - specific shortcomings
are becoming revealed. Namely, while placing the foremost stress on the subjective
aspect of the entity in question, associated with its axiological and normative
underpinnings, it does not leave much room for the exploration of the objective
aspect of the same entity, which relates to various forms of its activity. As well as
the act of entering the organization into a specific segment of the public and social
realm, it must also follow the logic of the mode of operating which is proper to this
segment. In addition, in preparing its development agenda, the same organisation
strives to do it each time by responding to the current state of the socio-economic
processes. It certainly might be said that the socioreligious activity of a given
organization, which relies on faith, is determined by the reasonably harmonious
amalgamation of the lofty purposes, of the spiritual and moral orientation of this
organizational unit, and the mundane needs that are filling subsequent levels of
Maslow’s pyramid, as existential security [Wood 2003: 388-389].
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As gradually it becomes self-disclosing, the essence of the scrutinised concept of
the FBO is specified by the acts of adequately adapting the methods and tools for
acting within the religious and moral values discussed so far. Thus, when charac-
terising this instrumentarium, the high level of specialization and professionaliza-
tion entails the dilemmas that are not always seen in proper perspective. Namely,
the juxtaposition of the transcendental values, going beyond what is terrestrial and
temporal, together with instrumental and utilitarian values that are immanently
grounded within the existential dimension of human existence, entails conflict
that ought wisely to be approached in such a way that it is resolved by skilful
adjustment to the current state of the societal surroundings. What is at stake here
is the further development of the religious identity of a given organization, on the
one hand, and the socio-economic instrumental efficacy in the market of deliv-
ered products and services, on the other. Any lack of compromising equability,
between both distinguishing aspects, leads either to the loss of the socio-cultural
transparency of a given organization in the eyes of society (too much stress on
axio-normative aspects) or to the gradual loss of the sharpness of the religious
element (too much stress on technocratic aspects). In both cases the functional
purposefulness of a given organization becomes debased [Michell 2017: 165].

Given the difficulties, as presented, to close let us briefly focus on the modes of
activity that are characteristic to the institutions in question. From an ideational
point of view, it must be admitted that, as closely as possible, they follow the
principles of instrumental rationality. Hence, a continuous striving is undertaken
to make adjustment, of a religious orientation, to a given organizational entity,
to meet the requirements of the specific professionalised area of activity. In this
respect, the rules of functioning within certain structural determinants, as well as
the operating methodology of a given procedure, ought to be put into practice. For
instance, in the case of Alfagems school, the teaching delivered in the classroom
must follow the rules of modern pedagogy, accompanied by sound factual knowl-
edge, in accordance with the academic criteria of the given subject. Therefore, in
line with the standards of the theory of management, each one of the structures
or operational modes of the FBO ought to be in place, as is the case in any other
(secular) organization. Of course, as far as the extent of the specialized compe-
tences of those involved in their completion are considered, all of that will be
affected by the recognition of the scientific grounding of a specific organizational
structure and the procedure for performing a given operation. These procedures
will be closely followed, with due acknowledgment of the autonomy of the specific
type of professionalized operation, within its own boundaries. These boundaries
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are between the strictly specialised activity of a professional expert and the activi-
ties of a person whose involvement is inspired mainly by religious motivation, as
in the case of a volunteer [Pessi 2009:932; Martens, 2002: 279, 282].

3. Tracing the dynamics of the multi-layered development launched by Alfagems
From the descriptions scattered within the preceding parts of the study, certain
insights into the functioning of Alfagems school can be acquired, similarly into
the life of its founder Fr Riccardo. These are to be supplemented by two interviews
made with Fr Riccardo himself, with members representing the management of
the school, participatory observation, and a review of school documents. Then,
using the technique of bricolage they will be augmented by delivering further
information from the resources deemed as carrying the most suitable informative
value at that moment.

Fr Riccardo is a Catholic priest who, after leaving an order of Capuchins in 1978
and being incardinated into the Diocese of Morogoro, has worked at establishing
anew religious association dedicated both to mission and to charity. As the princi-
pal orientation of that new community is very close to the Franciscan spirituality
at the heart of Fr Riccardo’s motivation for establishing it - in accord with ideal
of inculturation - it is a more than adequate adjustment of the universal profile
of the religious mission of Catholic Church to the socio-cultural requirements of
local conditions. As specified by the charismatic founder himself, the point lies in
giving testimony to a life entrenched in the evangelic virtue of poverty, but poverty
closely adjusted to the surrounding socio-economic conditions.

Fr Riccardo possesses two charisms closely related to each other. As stipulated
in the previous paragraph, he is the founder of a religious community known as
Ndugu Wadogo wa Africa (Little Brothers and Sisters of Africa) that derives its
subjectivity from its affiliation to the Morogoro Diocese with its status as a public
association of the faithful. Moreover, as has been indicated elsewhere, he is also
a founder of Alfagems school, with its primary orientation being secular and,
owing to its affiliation to the Morogoro Diocese, having the status of a Catholic
school. Hence, although elements of religious formation, including religious
instruction, are also a part of the school curriculum, this part of the overall
educational process is considered as one of the elements integral to shaping the
individual personality of the students. As the adherents of a specific creed, they
have the right to receive instruction to deepen their religious knowledge, as stipu-
lated by the country’s legal regulations. In this regard, as has been made clear to
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us on a few occasions, the school sticks strictly to the government administrative
regulations. The only problem, which arises from time to time, is associated with
the lack of qualified teachers for the religious instruction of students from another
religion or denomination. In such a case, students from a specific religious group
are exempted from the religious education classes. Just to properly contextualise
this problem, it should be added that around 40% of students are Catholics, 25%
are Muslims, with the remaining members being of different protestant denomi-
nations. It is to the latter that there is difficulty in providing lessons of religious
education. Taking all of that together, it must be noted that the linkages between
both of the organizational entities, the Little Brothers and Sisters of Africa, and
Alfagems School, are impinging on the uniqueness of the functioning of the school
and the quality offered by it educational services.

To complicate matters, but only slightly, it is necessary to balance the clearly stated
policy of the school management with the essential secular orientation of the
school to provide the knowledge and capabilities useful in the development of
the secular life. Apart from the afore mentioned lessons of religion, provided in
accord with state stipulations, from our exploration of the school we discovered
other organised religious events. There are two Holy Masses which occur within
its facilities, one obligatory on a Sunday and a second not obligatory on a Friday.
We should add that this obligation is limited to Catholic students. Apart from
that, the school gives space for various religious groups, such as the associations
of Franciscan Youth, Tanzanian Young Catholic Students, liturgical altar services,
and choirs from various denominations. The activities of all of them could be
treated as an extension of the socialization functions of the school, where they are
a legitimate component of holistic socio-cultural socialization.

However, this situation, as painted, is changed if and when we take into account
the openness of the school to those willing to join the liturgy of the Eucharist
whenever it is celebrated. The presence of people, coming from outside of the
school, makes it a place of pastoral and evangelizing activity which is carried out
in the style of inculturation proper to the spirituality of Fr Riccardo. In this regard,
the school takes on a missionary character. An essential role is played here by
Riccardo’s striking preaching and dedication to the cause of the poor, celebrated
by him and his closest co-operators. Within this layout, the two orientations of
the school, religious and secular, still give the impression of being arranged as on
two separated tracks. However, for the external observer, the consciousness of
the participants in these activities of a religious nature and open to the general
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public, present themselves as being marked by the strong conviction that the
acquiring of pro-developmental secular skills and virtues is closely related to the
in-depth experience of religious faith, as if they were flowing from the more or less
direct contact with transcendency, mediated by personal prayer and communal
rituals. Perhaps this conviction has the most important pro-developmental effect?
It underlies the personal choices of acting in accordance with the rules, leading
do self-improvement and to undertaking actions which generate the necessary
skills and capabilities, especially soft capabilities such as orientation towards the
realization of measurable ends, punctuality, persistence, and self-efficacy. These
soft capabilities in turn determine the individual to acquire skills of the hard
character, foremost being the knowledge offered by taught subjects.

After all that has been said about the Little Brothers and Sisters of Africa, as well
as Alfagems School, it is necessary to say that while both preserve their autonomy
towards each other, still they remain related to each other. This is through the
mediation of their founder. While he is forming the religious identities and
personalities of the members of both branches of the religious community, not
one from the religious association participates within the work of the school. At
the same time, the functioning of the school seems to be impossible without his
subtle guidance, persistent direction, and modelling supervision. What seems to
be instrumental stems from the experience he has acquired during his formation
work within his religious community, a greater length of time than his managing
of the school that was established in 2007. From the former engagement, the possi-
bility of getting in-depth familiarity with the personalities of candidates formed by
him to the religious life, does facilitate him for school management. As the latter is
embedded within an environment dominated by the type of relationships oriented
towards values rather than at means, and this finds its reflection in individual
attitudes that are community-centred, the overall school governing must rely on
an adequately shaped strategy. Its subsequent steps need to be based more on
direct management of interpersonal communication and an interactional dynamic
characteristic of small groups, rather than merely on formal procedures and highly
standardised proceedings. Despite these dependencies, the school management
takes place within the domain of secondary rather than primary relationships.
And this is due to the much more formalised environment of the school than
within the environment created within the community of the Little Brothers and
Sisters of Africa, as required by the country’s educational system and by the profes-
sional rules of modern education. However, the in-depth knowledge regarding the
acquisition of basic ways of the reasoning, valuing and acting of individuals within
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the closer and wider environment of the school - enabled by the role continuously
played by Fr Riccardo within both settings - could be a factor in the greater than
average educational attainments of the school. Because Fr Riccardo managed to
encompass, within his perspective, the experience of external (European) and
internal (African) psycho-social conditions, undoubtedly it helps him effectively
to manage the school functioning. Within the layout of a religious environment
arranged by him, the community being formed by him serves as a suitable locus
for collecting necessary observations, experiences, and reflections. And then all
of them find their utility within the area of school management.

If both the religious and the secular endeavours could be seen as interesting
experiments, then they ought also to be conceived as a creative attempt at trans-
forming the ineffective tools for inculcating Christianity into the reality of local
socio-cultural conditions that were in use during the colonial era (accommoda-
tion) into those more adequate to the requirements of contemporary conditions
(inculturation) [Jarosz 2014: 125-126]. It is therefore an inculturation experiment
par excellence. It transforms the ineffective tools of the past into those more
suitable to the requirements of today. A particularly sensitive part of this trans-
formation refers to the replacement of the ambiguous entailment of the Church
and State administration, as it was practiced during the colonial past, into interac-
tions initiated at the elementary level of socio-cultural subsoil. In this respect, the
status of the organization of the third sector creates the possibility for a grassroots
initiative that expresses itself in that organizational inventiveness of Fr Riccardo
which emerges from his direct relationships with the members of the congregation
founded by himself, on the one hand, and the people forming the closer and wider
environment of the school, on the other [Mallya 2010:140-142].

Just how far the status of the institution in question has changed is indicated by
the consequent and consistent financial policy pursued under the leadership of Fr
Riccardo. During the era of the patronising distance of the faith-related charitable
initiatives from the everyday life of served communities, which was mainly caused,
as stipulated above, by maintaining close links with the government, with the
typical educational initiatives being entirely or at least partly rendered due to
external sponsors. Under the influence of the inculturation ideal of Fr Riccardo,
the school relies on its own source of income, that is coming from the fees paid
by the students. In this situation the necessity for inventiveness becomes more
apparent, the fees of the school being very low, as signalised in the initial part of
this study and now it will be get further elaborations. Well, in accordance with the
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information obtained by us, students of the ordinary secondary level are paying
500,000 Tanzanian shillings (100.000 Polish zt) per year while those in Advanced
level secondary school paying 600,000 Tz sh (120000 P1 zt) per year. This amount is
higher when we compare it with public schools where in according to the national
law there are no school fees but in practice there are the so-called ‘minor contribu-
tions’ of slashers, hoes, desks and chairs, buckets, and brooms which can cost up
to 100,000 Tz sh (203 P1 z1) are necessary.

However, the amount of school fees paid at Alfagems secondary is cheaper
compared to other private schools, be it secular or non-secular. It is actually equal
to the amount paid in the cheapest level of nursery school, as the normal amount
paid in prestigious nursery schools in Morogoro ranges between 1,200,000/=
and 1,800,000 (2,435 - 3,652 Pl zI) per year. The amount of school fees paid in
private secondary schools in Morogoro is between 2, 200,000 (4,463 Pl z1) (for
example La Miriam secondary school) and 2,765,000/ (5,610 P1 zf) (Kitungwa
Adventist secondary school) per year. Therefore, the lower amount of school fees
at Alfagems, together with the quality of education given, enables the school to be
the best choice especially for the poor families who cannot afford to enrol their
children in prestigious schools.

Teachers are the particularly important group from the point of view of the overall
educational process, yet in Tanzania they are also the most vulnerable. This is not
only because many of them have not acquired academic professional competences.
The gravest problem lies in their weakened motivation to fulfil their curriculum
duties. Their main reason for becoming burned out is that they are not paid suffi-
ciently to ensure their own existence and that of their families. Sometimes their pay
is delayed, and some have difficult conditions at work, especially those working in
rural areas. The financial stability and decent work conditions offered by Alfagems
school undoubtedly institute a solid base for their engagement. Nonetheless it
must be pointed out that this stability results not so much from a notably higher
salary - because within entire country the salary of a newly qualified teacher with
a degree, inside both public and private settings, varies at the level of 600.000-
700.000 Tz sh (1,217-1,420 Pl z1). The key role in ensuring stability is played by the
regularity of payment and that entire sum being given at once and not in separated
instalments. However, to be in line with current situation it must be admitted that
this regularity has been shaken during the last few months and the stipulated
amounts are not certain anymore. This is caused by the employment of the manual
economy control characteristic of the presidency of John P. Magufuli (1959-2021).
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Because of the policy, initiated in 2015, the government administration had not
hired graduates of teaching colleges during the entire five years. Put simply, the
recruitment of new staff had not taken place; in the case of teachers leaving, either
the remaining staff were meant to fill the gap, or the classes were combined. As,
after the change of leadership at the top of state management, the decision was
made to overcome this plight. Many more recently educated teachers have been
employed during recent months but this has not yet balanced the unprecedented
disproportion between supply and demand. Meanwhile, the private sector schools
have started to make use of the malaise caused by the government and they are
employing newly qualified teachers. However, the bad news is that they have been
offered a salary of only 400.000 Tz shillings (811 Pl z1).

Returning to the school in question, suffice it to say that by meeting the basic
social security requirements this allows the school management to set some
requirements for newly selected teaching staff. As we were informed, the primary
principle underlying the process for the recruitment of new staff, referring, to all
types of jobs that need to be done, expresses itself in general fitness for duty. The
generality of this role might be seen as meaningless; however, when adequately
adjusted to the socio-economic context of a post-socialist country it preserves
its value. And it is exacted by the fact that within a number of related institu-
tions, individuals, in not-infrequent cases, find employment just for employment’s
sake, not to be effectively working, or they are on the payroll but only fictitiously
as ghost workers [Bambwenda 2018: 145]. The principle to be followed refers to
religious values and focuses on the moral decency of a given candidate that stems
from his religious engagement. However, for the school management it does not
matter which religion or denomination a given individual practices. The teachers
are selected according to these rules and are later supervised not only by using
set Tanzanian procedures (e.g. class hospitalizations or pupils’ evaluations) but
through their day-to-day direct contact with Fr Riccardo they are motivated to
do good work.

The passage of time will indicate if this transformation of the general method of
working with people will be helpful in attaining one more deeply anchored within
the Christian tradition and from within the personalities of the believers, rather
than in indifferent and superficially engaged adherents, as was characteristic of
the colonial phase of conveying evangelization and providing pastoral care. Time
will also show how far elements of his charism will be taken over by the members
of the religious community formatted by Fr Riccardo, with them working within
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developing charity works in general and educational endeavours in particular.
Indeed, the expansion of the Alfagems is now being carried out with the new facili-
ties registered as owned by the community, not the Morogoro Diocese. It could
be assumed that all school responsibilities are gradually going to be taken over by
members of the community. Indeed, some of them are already being educated in
Jordan University College, placed within the close neighbourhood. But will they
be able to integrate the founder’s charism to such an extent that their educational
endeavours will be managed as is presently done by the founder himself? In other
words, are the schools to be led by them going to ensure more than average results
during the state examinations as is the case at present?

Let us leave for a while the person of Fr Riccardo, and the potential continuators of
his mission, to turn for a while to the adduced performance of the school founded
and managed by him. Starting with its ordinary level examination results; in 2019
among 240 students, in division there were 34, in division two there were 130, in
division three there were 67, and in division four there were 9 with no failures. In
2020, among 221 students, in division one there were 98, in division two there were
109, in division three were 13, and in division four there was 1 with no failures. In
2021, among 230 students, in division one there were 55, in division two there were
138, in division three were 31, and in division four there were 6 with no failures.
The results of the advanced secondary from 2019 to 2022, were as following: in
2019 among 329 students, in division one there were 88, in division two there were
130, in division three there were 103 and in division four there were 6 with no
failures. In 2020, among 331 students, in division one there were 41, in division
two there were 209, in division three there were 80 and in division four there was
1 with no failures. In 2021, among 338 students, in division one there were 54, in
division two there were 183, in division three there were 95, and in division four
there were 5 and 1 student failed (0,29%). In 2022, among 346 students, in division
one there were 40, in division two there were 185, in division three there were 115,
and in division four there were 5 and 1 student failed (0,28%).

To further our analysis, it is necessary to compare it with the performance of
secular schools with similar and varying criteria. It is important to understand
that secondary schools in Tanzania are generally categorized as either public
or private schools. However, in these two major categorizations, there are other
categorizations as well. First, public schools can be either schools for special
talented students or Ward owned schools known as Shule za Kata. In special
talented schools, students have the privilege of adequate access to learning and

357




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

teaching facilities while the latter suffer from inadequate of the same. Moreover,
private schools, can be categorized as secular schools and non-secular schools. It
is thus necessary to compare the performance of Alfagems secondary school with
other schools identified by the above criteria. Luckily, Morogoro has all categories
of the identified schools, and it was easy to pick a school randomly from the listed
schools based on identified criteria. In this regard, Kilakala secondary school is
used to represent public schools for especially talented students, Morogoro second-
ary school has been used to represent Ward owned schools or Shule za Kata, and
Ngunya Open school center has been used to represent private secular schools.

To begin with Kilakala secondary school (public school for talented students):
Ordinary secondary level results, in 2019 among 69 students, in division one there
were 48, in division two there were 14, and in division three there were 7 with no
division four or failed students. In 2020, among 86 students, in division one there
were 69, in division two there were 13, and in division three were 4 with no division
four or failed students. In 2021, among 88 students, in division one there were 77
and in division two there were 11 with no division three, four or failure students.
Coming to Advanced level secondary results, in 2020 among 98 candidates, in
division one there were 61, in division two there were 30 and in division three
there were 7 with no division four or failed students. In 2021, among 111 students,
in division one there were 63, in division two there were 42 and in division three
there were 6 with no division four or failed students; and in 2022 results among
123 candidates, in division one there were 92, and in division two there were 31
with no division three, four or failed students.

In Morogoro secondary school (in category of Ward Owned Schools/Shule za
Kata), Ordinary secondary level results of consecutive three years are as follows.
In 2019 among 290 candidates, division one there were 54, in division two there
were 72, in division three there were 44, in division four there were 89 and there
were 31 failed students (10,68%). In 2020, among 305 candidates, in division one
there were 35, in division two there were 73, indivision three there were 47, in
division four there were 119, and there were 31 failed students (10,16%). In 2021,
among 511 candidates, in division one there were 49, in division two there were
109, in division three there were 115, division four were 211 and there were 27
failed students (5,28%). Regarding their Advanced secondary level results, in 2020
among 260 candidates, in division one there were 13, in division two there were
164, in division three there were 80, in division four there were 2 and there was
one failed student. In 2021, among 183 candidates, in division one there were 27,
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in division two there were 99, in division three there were 53, in division four
there were 3 and 1 student failed (0,54%); while in 2022 among 220 candidates, in
division one there were 31, in division two there were 134, in division three there
were 53, and in division four there were 2 with no failed students.

The final school, for the purpose of comparison, is Ngunya Open school center
(private secular school). Their Ordinary secondary results from 2019 to 2021 were
as follows. In 2019, among 90 candidates, there were none in division one, in
division two there were 2, in division three there were 10, in division four there
were 72, and there were 6 failed students (6,66%). In 2020 among 94 candidates,
there were none in division one, in division two there was 1, in division three there
were 7, in division four there were 79 and there were 7 failed students (7,44%). In
2021, among 88 candidates, there were none in division one or in division two but
in division three there were 10, in division four were 73 and there were 5 failures
(5,68%). However, in their Advanced secondary education results, in 2020 among
93 candidates, in division one there were 4, in division two there were 61, and
in division three there were 28 with no division four or failed students. In 2021,
among 97 students, in division one there were 14, in division two there were 69,
in division three there were 13 and in division four was 1 with no failed students.
In 2022 among the 109 candidates, in division there one were 5, in division two
there were 75, in division three there were 28, and in division four there was 1 with
no failed students. From these results there emerges a picture in black and white
of Alfagems to be as one of the public talented secondary schools, maintained
consistent outstanding results. And this refers to both ordinary and advanced
secondary levels.

Bearing these presented comparisons in mind, let us turn back to the main charac-
ter owing to whom they were attained. It is necessary to say that the objectivization
and further instrumentalization of the charismatic method of Fr Riccardo needs to
be subject to critical reflection that would produce the body of coherent guidance
and instructions in the form of written manuals and elaborations.

Exactly this way of proceeding was adopted by the Polish Pallottine mission-
aries working in neighbouring Rwanda. Attempting to manage the problem of
an orphanage that was exacted by the genocide that took place in 1994, it was
developed within a parishes programme and run by them, sponsoring the educa-
tion of orphaned children and named the Heart Adoption Programme. As the
programme arose out of immediate need, it was in its initial state meant to give
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the most necessary assistance to satisfy basics needs. However, with time it become
extended into a much more precisely elaborated undertaking aimed at attain-
ing long term goals of an educational, nurturing and formative character. The
dynamics of this transformation is reflected in the profound empirically grounded
study of Zbigniew [Babicki 2018] who, drawing on the theory and practice of
Catholic social pedagogy, conceived the models of acting meant to further the
professionalization of the existing programme. An analogous study focused on
the phenomenon of Fr Riccardo’s educational activity not only would facilitate
a better understanding of this phenomenon but also it would allow the continu-
ing improvement to his methods for the upbringing and education of children.
Furthermore, our continuing research could be helpful in planning the extension
of its empirical dimension. Indispensable descriptions stretched along the line
that separates the religious and secular aspects of the explored organizational
unit are intended to be obtained by adopting the analytical framework of Berger
[2003: 23-34] as she made this the direct subject of her interest in faith sector
organizations affiliated to the UN quarter in New York. The substantial merit of
the study - adapted to the conditions of our locality - is to capture the dynamism
of the couplings between the religious beliefs and personal religious commitment
of the members of a particular faith sector organization and its structural set
up (organizational dimension), and its modes of operating (strategic and service
provision dimensions).

Conclusions

Drawing to the closing part of our study necessitates recourse to what has been
stated at its outset. Progressing the advancement of research, focused on the role
of religion in development, is accompanied by the still unresolved dilemmas of
a theoretical and methodological character. Difficulties with the adequate captur-
ing of the phenomenon of religion, within humanities and social sciences, arise
from religion itself as it is a phenomenon partially immersed within terrestrial
reality and partially goes beyond this reality into of what is inconceivable. This
imprints its marks on definitional difficulties in grasping the essence of the
concept of the FBO, the same being true of operationalising the variables for
empirical research.

Being not entirely satisfied with the research that had been done under the influ-
ence of the paradigm of secularization, that excessively reduced the role of the
religious element in carrying development forward, we tried to set the procedures
for our research in such a way as to become more inclusive towards the religious
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element, not easily tangible but effective. It was therefore assumed that making use
of a holistic perspective would facilitate exposing the impact of the religious factor,
as entwined with other determining factors of psycho-social agency. However,
a relaxation of the procedure as indicated presented the risk that our descrip-
tions would remain inconclusive. Being perfectly aware of this, we are intending,
however cautiously, to arrive at the following inferences: the religious element
factually influences the processes of carrying the secular agenda within the
school of Alfagems. Religious faith is manifested at different levels of the day-to-
day existential experience of the main school participants. Especially, it refers
to Fr Riccardo who, apart from being a leader of the new religious community
created by himself, is also as the school’s founder who determines the trends of
its operation. However, as the empirical part of the study discloses, his engage-
ment in the developments forming the school’s day-to-day reality is motivated by
religious faith embedded within the multitude of intersecting relationships with
others in the school. Some of them have a purely religious character and some of
them are purely secular. The former refers to advancing the religious teachings,
and the moral attitudes and virtues stemming from them. Those of a secular
provenience have a purely managerial character and are reinforced by a carefully
thought through management strategy for organizing the frames for the actions of
the professional teachers. Therefore, the school, while being inspired by religious
faith, also draws from the most contemporary patterns and practices of scientific
knowledge. Thus, this exemplary faith sector institution delivers a good quality
of education to relatively poor students.

In line with the direction of our descriptions and their explications, the pro-devel-
opmental actions in the school are closely related to acts of a religious character.
For example, Fr Riccardo’s fluency in developing contacts stems from his experi-
ence when founded his congregation. The religious element exerts its influence
when, motivated by faith and a sense of religious morality, individuals take action
in the secular sphere, and they are able skilfully to adjust to their professionally
obtained activities, such as teaching in class or managing the issues of the school.
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»My we Francji wiemy, jakg role spetnia
Kosciol w Zyciu tego drogiego narodu i co
uczynit dla jego wielkosci”'

O niedoszlym spotkaniu prezydenta Charles’a de Gaulle’a
z prymasem Stefanem Wyszynskim (1967) z perspektywy koscielnej

«We know in France what role the church
plays in the life of this dear nation and what
it has done for its greatness»

About the would-be meeting of President Charles de Gaulle
with the Primate Stefan Wyszynski (1967) from a church perspective

Abstract: The most important event in Poland in 1967 was the visit of Charles de
Gaulle. One of the contentious points concerned a possible meeting with Stefan
Wyszyniski. Communist authorities were categorically opposed to organizing
such a conversation fearing that the increase of the prestige of the Primate in
the international arena and to the conflict between the Church and Government
of the Polish People’s Republic, which would be transferred to the international
arena. For de Gaulle the visit to Poland was to be a meeting with a nation of which
the Church was an inseparable and important part. During the preparations for
the visit, French diplomats believed that Polish diplomatic intelligence was not
effective. Ultimately, the meeting between de Gaull and Wyszynski did not occur.

Keywords: Stefan Wyszynski, Charles de Gaulle, communists, Primate of Poland

! Stowa wypowiedziane prawdopodobnie przez Charles’a de Gaulle’a w bazylice w Oliwie
w czasie wizyty w Polsce w 1967 r., zob. [F.T.] 1967.
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Abstract: Najwazniejszym wydarzeniem w Polsce w 1967 r. byla wizyta
Charles’a de Gaulle’a. Jeden z punktéw spornych dotyczyt ewentualnego spotkania
ze Stefanem Wyszynskim. Wiadze komunistyczne kategorycznie sprzeciwiaty sie
zorganizowaniu takiej rozmowy, obawiajac sie wzrostu prestizu Prymasa Polski
na arenie miedzynarodowej oraz ze konflikt Ko$ciét — wtadza PRL zostanie
przeniesiony na arene miedzynarodows. Dla de Gaulle’a wizyta w Polsce miafa
by¢ spotkaniem z narodem, ktérego nieodtaczna i wazna cze¢s¢ stanowil Kosciol.
W czasie przygotowan do wizyty dyplomaci francuscy nie docenili skutecznosci
dziatan polskiego wywiadu dyplomatycznego. Ostatecznie do spotkania miedzy
de Gaulle’em i Wyszynskim nie doszlo.

Stowa kluczowe: Stefan Wyszynski, Charles de Gaulle, komunisci, Prymas Polski

O kulisach wizyty Prezydenta Republiki Francuskiej Charles’a de Gaulle’a w Polsce
i jego prébach spotkania z kard. Stefanem Wyszynskim ukazalo si¢ juz kilka
artykuléw. Do najwazniejszych mozna zaliczy¢ prace dwczesnego ministra spraw
zagranicznych Polskiej Rzeczypospolitej Ludowej (PRL) Rapackiego [1980] oraz
Wyrwy [2001]; wspomnial réwniez o nich w swoim artykule, jednak opierajac si¢
na wiadomosci z prasy francuskiej Stepnik [1974].

Pierwszy z nich uczestniczyt z ramienia Polski w przygotowaniach do podrézy de
Gaulle’a do Polski. Przedstawit on (opierajac si¢ na adresowanym do prezydenta
Francji liscie przygotowanym wraz z Marig Winowska i za wiedzg Wyszynskiego)
kulisy zwigzane z wyborem ewentualnego miejsca takiego spotkania [Rapacki
i Winowska 1967; Rapacki 1980: 179-180]. Drugi ze wspomnianych badaczy,
na podstawie dokumentu sporzadzonego przez francuskie ministerstwo spraw
zagranicznych - Projet de rencontre du Président de la République avec le Cardinal
Wyszyniski — oraz wspomnianego wyzej artykulu Rapackiego staral si¢ naswie-
tli¢ sprawe od strony dyplomacji francuskiej [Wyrwa 2001: 182]. Problematyke
spotkania de Gaulle’a z przywddcg Kosciota w Polsce sygnalizuje réwniez w swoim
artykule Jarzabek [2000: 148-149, 151]. W niniejszym artykule autor pominal
omawianie kwestii politycznych, ktére decydowaty o zaproszeniu de Gaulle’a do
Polski w 1967 r., a oméwionych szeroko przez Pasztor [2005b: 695-708; 2003; zob.
tez. Jarosz i Pasztor 2008] i Latosiniska [2018: 187-188]. Celem niniejszego artykutu
jest przedstawienie poruszanej problematyki z perspektywy koscielne;j.

Sprawy polskie nie byly obojetne de Gaulle’owi. Zapoznat sie z nimi juz w mlodo-
$ci, kiedy w okresie od 17 maja 1919 r. do 7 stycznia 1921 r. bral udzial we

365




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

Francuskiej Misji Wojskowej. Za udzial w walkach nad Zbruczem (1919) otrzy-
mal Krzyz Virtuti Militari, natomiast w grudniu 1921 r. polski rzad przyznat
mu order Polonia Restituta. Z pewnosciag w czasie pobytu w II Rzeczpospolitej,
jako praktykujacy katolik, poznat cechy polskiej religijnosci. Wiedziat o roli, jaka
duchowienstwo katolickie petnito w narodzie. Sprawy polskie nie byty mu réwniez
obce, kiedy w 30., pracujac w sekretariacie Rady Obrony Narodowej, zajmowat
sie nimi z racji istniejacego sojuszu polsko-francuskiego. W czasie drugiej wojny
$wiatowej z uznaniem wypowiadat si¢ o gen. Sikorskim, cho¢ draznity go spory
wsrdd polskiego wychodzstwa politycznego i wojskowego w Wielkiej Brytanii.
Opowiadal si¢ za powstaniem prozachodniego rzadu w powojennej Polsce. Jednak,
nie widzac szansy na jego powstanie, juz 29 czerwca 1945 r. uznal rzad tymcza-
sowy w Warszawie [Kukulka: b.d.; AMSZ 136A]. Byl pragmatykiem, ktéry za
warto$¢ nadrzedng uznawal interes Francji. W czasie poprzedzajacym wizyte
w Polsce wyznaczyl Edmonda Micheleta” do sledzenia spraw rzadowych na odcin-
ku religijnym [Rapacki 1980]. Na decyzje generala o koniecznosci zorganizowania
spotkania z Prymasem Polski mialo wplyw jego spotkanie z Pawtem VI w czasie
wizyty w Rzymie na przelomie maja i czerwca 1967 r. Poruszono wéwczas réwniez
kwesti¢ ewentualnego spotkania Prezydenta Republiki z Prymasem Polski
w czasie planowanej wizyty tego pierwszego w Warszawie. Papiezowi zalezalo,
by de Gaulle spotkal si¢ z Wyszynskim, a tym samym wsparl swoim autorytetem
polityke Watykanu wobec krajéw obozu moskiewskiego, w tym wobec Polski
[Buthak 2019: 327-328].

Warto wspomnie¢, ze w pierwszej potowie 1967 r. relacje miedzy komunistami
a hierarchig kos$cielna w Polsce nalezaly do bardzo napietych. W czasie wizyty
Podsekretarza Stanu Stolicy Swietej Agostina Casaroliego® w PRL (14 lutego
-7 kwietnia 1967 r.) wladze partyjno-panstwowe uzaleznialy poprawe relacji
z Watykanem od ograniczenia wptywu kardynata na duchowienstwo i ostabienia
jego autorytetu [Tajne dokumenty Paristwo — Kosciot: 261]. Wladze dazyty do rozbi-
cia jednosci episkopatu. Sekretarz Komitetu Centralnego Polskiej Zjednoczonej
Partii Robotniczej (KC PZPR) Zenon Kliszko* na posiedzeniu Prezydium Komisji
KC ds. Kleru w lipcu 1967 r. stwierdzit ,,Jesli chodzi o rozbieznosci w episkopacie

2 Edmond Michelet (1899-1970) - francuski minister stanu (1967-1968), przed wojna
przewodniczacy organizacji mlodziezy katolickiej w Béarn (1922-1925) i w Correze (1930)
[zob. Druto do Ogrodzinskiego].

> Agostino Casaroli (1914-1998) - pracownik Watykanskiego Sekretariatu Stanu, arcybiskup
(1967), odpowiedzialny za polityke Stolicy Apostolskiej z krajami bloku bloku wschodniego.

* Zenon Kliszko (1908-1989) - czlonek Biura Politycznego KC PZPR (1959-1970), przew.
Komisji Ideologicznej KC PZPR (1963-1970).
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i niezadowolenie niektdrych arcybiskupdw i biskupéw, to na pewno zjawiska te
istnieja, lecz nie nalezy ich przecenia¢. Faktem jest, ze Casaroli po rozmowach
przeprowadzonych z wszystkimi biskupami odnidst wrazenie, ze Episkopat jest
zwarty wokol Wyszynskiego” [Tajne dokumenty Parnistwo — Kosciét: 311]. Jedna
z propozycji bylo, aby przewodniczacego Konferencji Episkopatu Polski wybierali
biskupi w ,,demokratycznych” wyborach za$ wtadza miataby prawo zatwierdzenia
lub odrzucenia zaproponowanego kandydata [Tajne dokumenty Paristwo — Kosciét:
264]. Dazono wiec nie tylko do decydowaniu o obsadzie stanowisko w episkopacie,
ale rowniez wladzy komunistycznej zalezato na uwypukleniu rozbieznosci migdzy
jej cztonkami. Z powodu braku pozytywnego odzewu ze strony watykanskiego
Sekretariatu Stanu na wspomniane propozycje nie doszlo do spotkania przewod-
niczacego Rady Panstwa Edwarda Ochaba® z Pawlem VI w kwietniu 1967 r. na
Watykanie. Jak pisali komunisci w notatce z 1969 r., ,,scholastyczne stanowisko
zgrzybialego Sekretarza Stanu Cicognaniego® wizyte te¢ uniemozliwilo” [Tajne
dokumenty Paristwo — Kosciot: 316].

3 sierpnia 1967 r. mialo miejsce spotkanie Marii Winowskiej” z Edmundem
Micheletem. Przekazata ona zaufanemu wspolpracownikowi de Gaulle’a raport
o sytuacji Kosciota w Polsce [Winowska do Micheleta; Rapacki 1980: 179]. Polskiej
pisarce zalezalo, by General zapoznat sie z tym dokumentem, co prawdopodobnie
nastapito, o czym $wiadczy miejsce przechowywania dokumentu: (Archives de
Gaulle, obok listu Rapackiego z adnotacja de Gaulle’a ,,widzialem” i datg ,,9 sierp-
nia 19677).

W przekazanym opracowaniu zwracala ona uwage na trwajaca w Polsce w 1967 .
wojne ideologiczng wypowiedziang przez wladze partyjno-panstwowe nie tylko
hierarchii kos$cielnej, ale réwniez wszelkim sifom spolecznym dazacym do
uszanowania prawa do wolnosci (np. dziennikarzom zagranicznym czy pisarzom).
Wiladze panstwowe wykluczaty podjecie jakichkolwiek drég dialogu, gdyz
zalezalo im jedynie na pokonaniu przeciwnikéw socjalizmu. Spoleczenstwo bylo
zastraszone i niezdolne do normalnego funkcjonowania. Taka sytuacja skutko-
wala nieSwiadomoscia spoleczenstwa Europy zachodniej co do represji stoso-
wanych przeciw Kosciotowi, gdyz niewiele informacji na temat dziatan aparatu

> Edward Ochab (1906-1989) - przewodniczacy Rady Panstwa (1964-1968).

¢ Amleto Cicognani (1883-1973) — watykanski sekretarz stanu (1961-1969).

7 Maria Winowska (1904-1993) —pisarka i publicystka katolicka. Od 1940 r. we Francji,
wspotpracowniczka kard. Wyszynskiego. W swoich ksigzkach opisywata m.in. polityke
wiadz wobec Kosciola w Polsce.
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partyjnego w PRL przedostawalo si¢ za granice, w tym do Francji. Kazda préba
pisania o przesladowaniach traktowana byla przez komunistéw jako przestep-
stwo. W relacjach z zagranica przedstawiciele PRL wypracowali za$ swoisty jezyk
- na okreslenie relacji z Kosciolem uzywali sloganéw takich jak: ,,gotowos¢ do
dialogu”, ,wolnos¢ religijna”, ,Wsteczny duch polskiego episkopatu, a zwlaszcza
kardynata Wyszynskiego, ktory uniemozliwia prawdziwe zrozumienie i pokojowa
wspotprace”.

W rzeczywistosci, jak pisala Winowska, polozenie Kosciota w 1967 r. niczym
nie réznilo si¢ od czaséw stalinowskich. Lata 40. i 50. - w jej opinii — byly
czasami ,meczennikow za wiare” (do ktérych zaliczata Wyszynskiego i innych
wiezionych ksiezy w kraju i za granicg), natomiast — jak sadzita - w latach
60. wiadza, stosujac represje administracyjne, zmierzala do ,,uduszenia si¢”
(étrangler) Kosciola [Winowska do Micheleta: 2]. Podawala przyklady walki
zewnetrznej prowadzonej przez komunistéw w postaci np. obcigzen fiskalnych
przerastajacych mozliwosci parafii, braku pozwolen na budownictwo kosciel-
ne, monopolu wladzy na $rodki przekazu, szerzenia propagandy ateistycznej
wéréd dzieci i mlodziezy, proby wewnetrznego rozbicia Kosciota, czemu stuzyta
dziatalnos¢ katolikéw postepowych zgrupowanych w PAX, ktorzy, catkowi-
cie podlegli partii, wystepowali przeciwko hierarchii ko$cielnej. W opinii
Winowskiej dzialania te, sterowane z Moskwy, miaty doprowadzi¢ do catko-
witej zaleznosci Ko$ciota od panstwa. Jako przyklad podawala ona sytuacje
radzieckiej Cerkwi prawoslawnej. Bliska wspolpracowniczka Wyszynskiego
zywila nadzieje, ze wladze francuskie w czasie zblizajacej sie wizyty w Polsce
nie dadzg si¢ zmanipulowa¢ pozorami i spowoduja rozpoczecie dialogu miedzy
Prymasem irzadem [tamze 3-4:]. W rzeczywistosci oczekiwala ona, iz dojdzie do
spotkania de Gaulle’a z Wyszynskim. Prezydent Republiki zdawal sobie sprawe
z polozenia Ko$ciota w Polsce. Byl swiadom wagi prosby, ktéra skierowat do
niego papiez, oraz tego, ze sama wizyta bedzie uwaznie sledzona przez Watykan.
Pozostawalo mu jedynie odpowiedzie¢ na pytanie, co bedzie najkorzystniejsze
dla Francji - spotkanie czy jego brak.

Termin wizyty zmienial si¢ wielokrotnie. Pierwotnie planowano ja od 5 do
12 czerwca [Notatka z rozmowy z Pérolem], nastepnie miedzy 7 a 13 czerwca
[Notatka z rozmowy z Burin des Roziers]. Ostatecznie, z powodu wybuchu wojny
izraelsko-arabskiej na Bliskim Wschodzie, na wniosek de Gaulle’a odbyta sig
jesienig w terminie od 6 do 12 wrzesnia 1967 r. Zachowano w mocy wszystkie
poprzednie ustalenia dotyczace programu [De Gaulle do Ochaba].
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Juz w polowie marca 1967 r., kiedy jeszcze nie byl ustalony termin wizyty ani
jej program, polskie wladze przewidywaly, na podstawie informacji pozyska-
nych od wloskiego ambasadora w Warszawie Enrica Aillauda®, (ktéry zreszta
systematycznie przekazywal wltadzom polskim informacje na temat planowa-
nej wizyty de Gaulle’a i jego ewentualnego spotkania z Wyszynskim) [Rapacki
1967], iz Prezydent Republiki zechce spotka¢ si¢ z Prymasem Polski. 18 marca
1967 r. Aillaud sugerowal, ze moze ono mie¢ miejsce w czasie niedzielnego
nabozenstwa, w ktérym uczestniczylby General. Jako zrédlo informacji podat
ambasade francuska w Warszawie [Pilna notatka, Amb Willmann]. Dla polskich
komunistéw informacja przekazana przez ambasadora byla na tyle cenna i wiary-
godna, ze postanowiono niezwlocznie podja¢ dziatania wykluczajace mozliwos¢
takiego spotkania. Juz dwa dni pdzniej (20 marca 1967 r.) ambasador polski we
Wiloszech Adam Willmann® préobowal wypytac sie o te sprawe u ambasadora
francuskiego Arnaulda Waplera'. Francuski dyplomata (prawdopodobnie nie
wiedzac o wiadomosciach przekazanych przez Aillauda stronie polskiej), wyraza-
jac zdziwienie, probowatl blefowa¢, oskarzajac Wyszynskiego (a rownoczesnie
polski episkopat) o politykierstwo. Stawiat on za wzér do nasladowania postawe
neutralnos$ci reprezentowana w relacjach z wladzami przez episkopat francuski
[Wilmann 1967]. Tym samym, prawdopodobnie, starat si¢ on przekonac polskiego
rozmowce iz strona francuska nie planowala spotkania z Wyszynskim. Jednak
temat ewentualnego spotkania de Gaulle - Wyszynski zostal podjety juz dwa
dni pézniej po spotkaniu w ministerstwie (22 marca 1967 r.). W czasie obiadu
wydanego w ambasadzie francuskiej zaproszony na spotkanie Jozef Winiewicz"
poruszyt w rozmowie z Waplerem sprawe ,,poglosek réwnie nonsensownych co
szkodliwych” o zamiarze de Gaulle’a, by w czasie pobytu w Polsce podja¢ rozmowe
z kardynatem Wyszynskim [Pilna notatka z rozmowy z ambasadorem Francji].
Francuski dyplomata, podobno niezaskoczony pytaniem, nie wykluczyl mozli-
wosci takiego spotkania, sugerujac nawet, Ze jezeli miatoby do niego dojs¢, to
z inicjatywy Wyszynskiego. Doradzil nawet stronie polskiej pominiecie niedzieli
w przygotowywanym programie. W wyniku tego z wizyty wykluczono by udziat
Generala w nabozenstwie. Ambasador francuski uspokajal polskiego goscia, ze

8 Enrico Aillaud (1911-2004) — ambasador wloski w Warszawie (1962-1968) i w Wiedniu
(1970-1973).

° Adam Willmann (1908-1995) —ambasador PRL we Wtoszech (1962-1967), wiceminister
spraw zagranicznych (1969-1972).

1 Arnauld Wapler (1912-2014) - dyplomata na placéwkach w Rzymie (1955-1959), i Londynie
(1959-1965), ambasador francuski w Polsce (1966-1970).

1 Jozef Winiewicz (1905-1984) — ambasador PRL w USA (1947-1956), wiceminister spraw
zagranicznych (do 1972 r.).
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»de Gaulle nie zrobi niczego, co mogloby zaambarasowac¢ rzad polski lub rzuci¢
cien na jego wizyte”. Jednak strona polska nie pozostawita ztudzen. Winiewicz
poinformowal ambasadora, ,,ze spotkanie de Gaulle-Wyszynski, z jakich by nie
mialo sie odby¢ okolicznosci, wykluczamy. Spér panstwo-kosciot ma charakter
polityczny; Wyszynski uzurpuje sobie role polityczna, jego posunigcia oceniamy
jako akcje przeciw istniejacemu ustrojowi” [tamze]. Do rozméw na temat progra-
mu wizyty przystapiono w kwietniu 1967 r.

14 kwietnia 1967 r. w Paryzu — w czasie spotkania ambasadora PRL Jana Druto'?
z Gilbertem Pérolem" - strona francuska przekazata sugestie, iz de Gaulle chcialby
procz Warszawy odwiedzi¢ Krakéw i Gdansk; co do wizyt w innych miastach
- zadecydowa¢ miala strona polska. Wydaje si¢, ze podana w luznej rozmowie
propozycja byla nieprzemyslana z powodow logistycznych. Zwlaszcza, ze de Gaulle
nie mial zbyt wielu mozliwosci co do wyboru dat przyjazdu do Polski z powodu
zaplanowanych wczesniej obowigzkéw. Zakladajac rozpoczecie wizyty w srode
7 czerwca 1967 r. i program obejmujacy tak odlegle od siebie miasta jak Krakéw
i Gdansk, nie bylaby mozliwa obecno$¢ Prezydenta Republiki w niedziele 11
czerwca 1967 r. w Warszawie. A przeciez taki dzien bylby najbardziej naturalny
na spotkanie z Wyszynskim. Dlatego w Patacu Elizejskim postanowiono nie
tylko przedstawi¢ sugestie co do miejsc pobytu Prezydenta Republiki, ale tez
zaskoczy¢ strong polska przygotowaniem szczegétowego programu wizyty. Juz
cztery dni pdzniej, bo 18 czerwca 1967 r., miato miejsce spotkanie Etienne’a Burina
des Roziers" i Jacques’a Delariie-Carona de Beaumarchais’go’ z Janem Drutem,
podczas ktorego brali pod uwage rézne miasta, ktére ewentualnie mogtby odwie-
dzi¢ francuski gosc.

Précz wspomnianych juz (Warszawa, Krakow, Gdansk) rozwazano pobyt
w Katowicach, Oswiecimiu, Walbrzychu'é, Opolu, a nawet Nowej Hucie czy
Wroctawiu (na czym bardzo, z powodéw politycznych - sprawa Ziem Zachodnich
- zalezalo stronie polskiej). Tuz przed zakonczeniem spotkania francuscy urzedni-

12 Jan Druto (1909-1985) - ambasador PRL we Wtoszech (1952-1959) i we Francji (1961-1969).
Gilbert Pérol (ur. 1926) - szef informacji w gabinecie de Gaulle’a (od 1963) odpowiedzialny
za przygotowanie oficjalnych wizyt Prezydenta.

4 Ftienne Burin des Roziers (1913-2012) — w latach 1958-1962 ambasador francuski w Polsce.
0d 1962 r. sekretarz generalny Urzedu Prezydenta Francji.

Jacques Delariie-Caron de Beaumarchais (1913-1979) dyrektor gabinetu w ministerstwie
spraw zagranicznych (od 1964 r.).

Z powodu znacznej liczby polskich robotnikéw z Francji przybylych do tego miasta
w pierwszych latach po zakonczeniu II wojny swiatowej.
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cy przekazali zaskoczonemu ambasadorowi gotowy program wizyty"”. Pomingwszy
w nim wizyte w Gdansku, zaproponowano, by juz w sobote 10 czerwca 1967 r. de
Gaulle udat sie do Warszawy. Natomiast program na niedziele przewidywat ,,dzien
wolny, po$wiecony zwiedzaniu miasta, rano prywatna msza. Obiad. Zelazowa-
Wola. Prywatne przyjecie osobistosci” [Notatka z rozmowy z Burin des Roziers]
Warszawa dokladnie zdawala sobie sprawe z celu tych zmian. Zaniepokoilo ja
zwlaszcza ,zwiedzanie miasta” oraz ,,prywatna msza” (§wiadczg o tym podkresle-
nia w sprawozdaniu z rozmowy Druto - des Roziers) tym bardziej, Zze w czasie tej
samej rozmowy des Roziers stwierdzil, iz de Gaulle ,,nie lubi pustych miejsc, luzow
w programie” [tamze]. Co wiecej, jak odnotowaly polskie stuzby dyplomatyczne
w Paryzu, dwa dni wczeéniej — bo 16 maja 1967 r. — w poczytnym francuskim
tygodniku popularnym ,,Paris Match” w dziale ,Telegramy” ukazala si¢ krotka
informacja, ze w przypadku uniemozliwienia przez wladze polskie spotkania
de Gaulle’a z Wyszynskim w katedrze $w. Jana, ten pierwszy — jak mial oswiad-
czy¢ - ,zlozy wizyte kardynatowi w Arcybiskupstwie” [Druto do Wiecheckiego).
W odpowiedzi na propozycje¢ paryskiej dyplomacji (ztozong 18 maja 1967 r.)
w Warszawie przygotowano zarys programu, w ktérym wykluczono obecnoé¢
Prezydenta Republiki na niedzielnej mszy w Warszawie. Strona polska zapropono-
wala, by w sobote 10 czerwca 1967 r. de Gaulle udal si¢ z Katowic do Gdanska, a do
Warszawy powrdcil w niedziele péznym wieczorem. 19 maja 1967 r. Druto przed-
stawil propozycje strony polskiej w Palacu Elizejskim. Tym razem, jak wynikalo
z relacji ambasadora PRL, to de Gaulle nie kryt zaskoczenia: ,,Reagowal bardzo
spokojnie, rzeczowo. Rozumie zagadnienie i nie chce absolutnie dawa¢ pretekstu
do jakichkolwiek manifestacji o charakterze publicznym, angazujac go w nasze
sprawy wewnetrzne. Ze wzgledow czysto kurtuazyjnych nie moglby jednak zupet-
nie pominac¢ osoby prymasa. Dlatego sadzil, ze przy zwiedzaniu miasta wejscie do
katedry i ew. kilka zdan powitania z kardynalem wyczerpatoby i dla nas i dla niego
sprawe, jako spotkanie prywatne” [Druto do MSZ]. W rozmowie za$ ze wspotpra-
cownikami mial wrecz wyrazi¢ niezadowolenie z proby ,wyrezyserowania” przez
polskich komunistéw kazdego punktu programu wizyty w Polsce [Staniszewski
1967a]. Na poczatku maja 1967 r. wyslannicy Prezydenta Republiki (6wczesny szef
protokotu Bernard Durand, Gilbert Pérol i Jacques Aubert'®) przekazali polskim
wladzom na spotkaniu 5 maja 1967 r. zyczenie de Gaulle’a, by w programie wizyty
uwzgledniono niedzielny wypoczynek w Warszawie. Co wiecej, mial on stanow-
czo (fermement) domagac sie uwzglednienia w tym dniu kurtuazyjnego (a nie

17

Objetaby ona Warszawe, Krakéw, Katowice, O$wigcim lub Walbrzych.
'8 Jacques Aubert (1913-1996) - dyrektor generalny bezpieczenistwa narodowego (1962),
sekretarz generalny w ministerstwie spraw wewnetrznych.
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o charakterze politycznym, jak argumentowali francuscy wyslannicy) spotkania
z Wyszynskim. Mialo ono odby¢ si¢ ,,na progu katedry §w. Jana w czasie zwiedzania
tej Swiatyni” [Pilna notatka z rozmow amb. Bartola). Delegacja z Paryza wiedziala,
ze sprawa jest przegrana i de Gaulle nie poswieci celu wizyty, ktdra wpisywata
sie we francuski projekt nawigzania przyjaznych stosunkéw z panstwami zza
zelaznej kurtyny [Pasztor 2005a], dla spotkania z Wyszytiskim. Swiadczy réwniez
o tym metne tlumaczenie Waplera, ktéry jeszcze tego samego dnia w rozmowie
z dyrektorem protokotu dyplomatycznego Ministerstwa Spraw Zagranicznych
Edwardem Bartolem twierdzil, ze ,,zmuszony jest postawi¢ sprawe spotkania [de
Gaulle’a] z Wyszynskim, mimo ze rozumie trudnosci jakie to stwarza”, a nie cheac,
by spotkanie to odbylo si¢ w ambasadzie francuskiej, ,,prosit w zwigzku z tym,
abym [- pisal Bartol -] przekazal t¢ sprawe wyzej” [tamze].

Ostatecznie pod koniec maja 1967 r. strona francuska przyjeta program zapropo-
nowany przez Warszawe. Oficjalnie wladze polskie zgodzily si¢ na udzial Generata
we mszy $wietej odprawionej (11 czerwca 1967 r.) w bazylice w Oliwie i na podanie
w prasie zagranicznej ogélnego programu wizyty, jednak - celem unikniecia pytan
o spotkanie z Prymasem - zazadaly pominiecia w relacji wzmianki o planowanym
nabozenstwie. Daly réwniez do zrozumienia francuskim urzednikom z otoczenia
de Gaulle’a, iz wiedza, ze to oni byli zrédtem ukazujacych si¢ w prasie infor-
macji na temat ewentualnego spotkania z Wyszynskim. Sugerowano nawet, ze
dalsze insynuacje na ten temat mogg niekorzystnie wplynac na pobyt Prezydenta
Republiki w Polsce [Willman do Druto).

Upokorzony Pérol mial obieca¢, iz nie bedzie wiecej publicznie poruszaé sprawy
kard. Wyszynskiego. W rozmowach z prasg podkreslal, ze wszelkie dywagacje na
ten temat byly bezpodstawne i niezrozumiale, natomiast uczestnictwo Generata
w niedzielnej mszy §wigtej to jego prywatna sprawa, ktdrej nie poruszano w trakcie
przygotowywania programu wizyty [Notatka z rozmoéw z Gilbertem Peroleml].
Mial réwniez stwierdzi¢, ze ,,sprawa stosunkéw miedzy kardynalem a Rzadem
Polskim jest wewnetrzna sprawg polska. Dla Francji «problem kardynala» nie
istnieje” [tamze].

Skoro nie udalo si¢ zorganizowa¢ spotkania de Gaulle’a z Prymasem, francuska
dyplomacja probowata sondowac u wladz polskich reakcje na ewentualne spotka-
nie Prezydenta Republiki z kard. Karolem Wojtyla. Okazja ku temu miata by¢
wizyta francuskiego go$cia w pigtek (8 IX) w katedrze na Wawelu. Jakiez musialo
by¢ zdziwienie i zadowolenie francuskiego ambasadora Arnaulda Waplera, kiedy
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w rozmowie z nim wiceminister spraw zagranicznych Marian Naszkowski'
(27 czerwca 1967 r.) przyznal, iz wladza nie bedzie si¢ takiemu spotkaniu sprze-
ciwiala [Pilna notatka z rozmowy z ambasadorem Francji].

W rzeczywisto$ci propozycja wysunigta przez Waplera wpisywata sie w plan stuzby
bezpieczenstwa, by wywota¢ konflikt miedzy dwoma kardynatami, co — w opinii
tajnych wspdtpracownikéw z otoczenia kard. Wojtyly — miato w owym czasie
realne szanse powodzenia [Czaczkowska 2013]. Ostatecznie do tego spotkania
réwniez nie doszlo z powodu zamierzonej nieobecnosci kard. Wojtyly w Krakowie
w tym czasie. W ten sposdb zamanifestowal on swojg solidarno$¢ z Prymasem
Polski [Echange de messages]. Nieobecnos¢ kard. Wojtyly wywotata jednak
zdziwienie francuskiej delegacji [Notatka z rozmowy z C. Peroleml].

Zaakceptowanie przez Paryz programu wizyty de Gaullea w Warszawie
z pominieciem spotkania z Wyszynskim bylo niewatpliwym sukcesem polskiej
dyplomacji. Palac Elizejski probowat ,,ratowac sytuacje”, zapraszajac Prymasa
na przyjecie wydane przez de Gaulle'a w Wilanowie. Jednak kardynat, akcep-
tujac jedynie spotkania na terenie koscielnym, odrzucit zaproszenie, obawiajac
sie wykorzystania proponowanego wydarzenia przez komunistow do celow
propagandowych [Echange de messages]. Czy decyzja Prymasa byta stuszna?
Warto przypomnie¢ wydarzenie z przefomu 1946/1947 r., kiedy to, nieobeznany
w stosunkach religijnych w Polsce, nuncjusz apostolski we Francji abp Angelo
Giuseppe Roncalli (przyszly papiez Jan XXIII) przyjal zaproszenia na bankiet
wydany przez ambasade warszawska w Paryzu. Nazajutrz w prasie francuskiej
ukazaly si¢ fotografie, na ktérych ,nuncjusz apostolski z pucharem [Cegietka miat
na mysli raczej kieliszek — przyp. autora] szampana tracat si¢ z gos¢mi-dyplomata-
mi” [Cegielka 1977: 190-191], co wywolalo zgorszenie wiréd niepodleglosciowego
wychodzstwa we Francji. Zrozumialym bylo wiec, ze wladze komunistyczne nie
sprzeciwialy sie spotkaniu de Gaulle’a z Wyszynskim w Wilanowie pomimo tego,
ze uwazaly, ,,iz stosunki koscidt - panstwo i postawa W.[wyszynskiego] s3 sprawa
wewnetrzng polska” [Willmann do Druto]. 7 czerwca 1969 r. francuski ambasador
w Polsce poinformowal Paryz o decyzji Prymasa, zaznaczajac, iz Prymas zapro-
ponowal spotkanie na Jasnej Gorze lub w zakrystii katedry §w. Jana w Warszawie.
W $wietle powzietych w czerwcu 1967 r. uzgodnien polsko-francuskich projekt
ten byt nie do zaakceptowania przez de Gaulle’a [Wyrwa 2001: 181-182].

! Marian Naszkowski (1912-1996) — wiceminister spraw zagranicznych (1952-1968), staty
przedstawiciel PRL.
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Warto wspomnie¢, ze nie tylko odwiedzane miasta, ale rowniez trase ($rodki
transportu, drogi przejazdu), ktéra mial pokona¢ de Gaulle, wyznaczono celem
unikniecia protestow w obronie praw Kosciota czy tez nieoczekiwanych wizyt
Prezydenta w miejscach kultu. A takie protesty mogly mie¢ miejsce. W opinii
polskich stuzb bezpieczenstwa de Gaulle ,,rzadko z reguly trzyma si¢ protoko-
tu i programu, chetnie natomiast wchodzi w ttum, rozdaje usciski i usémiechy,
zachowuje si¢ wtedy jak dziecko” [Kurpierz 2008: 113]. W ramach standardowych
dzialan bezpieki nieprzypadkowo zwracano uwage na parafie lezace na trasie
przejazdu de Gaulle’a [tamze: 116]. Rowniez umoéwienie wizyty w Gdansku na
niedziele 11 czerwca 1967 r. byto przemyslane. Wladze byly pewne, ze w razie
spotkania z bp. Edmundem Nowickim hierarcha ten nie poruszy w rozmowie
z Generalem zadnych drazliwych dla komunistéw tematéw. Miat on w owym
czasie dobre relacje z wladzg. Byl przez nig uwazany za przedstawiciela tzw.
realistycznego (sklonnego do ugody) skrzydta w Episkopacie. Owe kontakty byly
na tyle dobre, ze w czasie spotkania kierownika Wydzialu Oswiaty i Nauki KC
PZPR Andrzeja Werblana z Casarollim 6 kwietnia 1967 r. ten pierwszy zapropo-
nowat przedstawicielowi Watykanu mianowanie Nowickiego kardynatem [Tajne
dokumenty Panstwo — Kosciot: 262].

6 wrze$nia 1967 r. prezydent de Gaulle przybyt do Polski. W tym samym dniu
Prymas - $wiadom, Ze nie dojdzie do wspolnego spotkania - wystosowal do niego
oficjalny list, wyrazajac si¢ o nim jako o przywddcy ,narodu”, a nie ,,panstwa’”.
Wyszynski uwazal to rozrdznienie za istotne. W jego przekonaniu panstwo
i ojczyzna - jako rzeczywistosci ziemskie - byty pochodnymi narodu, ktéry stano-
wil réwniez wspdlnote nadnaturalng [Wysocki 2012: 55]. Widzial on w Generale
symbol wolnosci i nadziei nie tylko dla Francuzéw, ale réwniez dla Polakow.
Wraz z listem francuski przywodca otrzymal wykonang w brazie figure Matki
Bozej Czgstochowskiej z napisem ,,Sacrum Poloniae millenium 966 - 1966 — Au
Président de la France, I'episcopat de la Pologne millénaire-Varsovie 1967” (,,Dla
Prezydenta Francji, episkopat Polski Tysigcletniej - Warszawa 1967”) [Echange
de messages]. Dzien pdzniej de Gaulle w liscie do Wyszynskiego réwniez pisat
o wieziach faczacych oba narody (nation), zapewniajac, ze sktada wizyte ,,Polsce
Tysiacletniej [...] Zywiac nadzieje, ze przyjazn miedzy dwoma ludami (peuples)
bedzie wzrastala” [De Gaulle do Wyszyriskiego]. Jak planowano, pobyt Prezydenta
Republiki w Polsce trwatl do 13 wrze$nia 1967 r.

Przebieg wizyty utwierdzil wladze komunistyczne co do stusznosci decyzji
o niedopuszczeniu do spotkania w Warszawie. W podsumowaniu tej wizyty
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minister Adam Rapacki pisal: ,Do spotkania z Wyszyniskim nie doszto i de Gaulle
w tym zakresie nie zrobil niczego, co byloby uznane za niewlasciwe przez rzad
polski. Odpowiedz na dywersyjny list Wyszynskiego utrzymana zostala w zasadzie
w ramach zdawkowej kurtuazji” [Rapacki 1967]. Zas relacjonujac jej oddzwigk we
francuskiej opinii publicznej, radca prawny PRL w Paryzu Stefan Staniszewski*
donosil: ,,Sprawa kardynata Wyszynskiego wzbudzala zainteresowanie w pierw-
szej fazie wizyty. Kota oficjalne zajmowaly stanowisko umiarkowane. Po odmowie
Wyszynskiego udania si¢ na przyjecie wydane przez de Gaulle’a i po wymianie
listéw nastapit przetom. O calej sprawie przestalo si¢ mowic i pisa¢. W komen-
tarzach stwierdzano, ze Wyszynski wykazal nietakt, iz jego konflikt z wtadzami
jest sprawa wewnetrzng, ze de Gaulle przyjechal na zaproszenie rzadu i skiada
wizyte narodowi polskiemu a nie kardynatowi. Przedstawiciele gabinetu de
Gaulle’a twierdzili, ze General ze wzgledu na swe przekonania katolickie chciat
sie spotkac z Wyszynskim, ale w zadnym wypadku nie mial zamiaru urazi¢ rzadu
polskiego” [Staniszewski 1967b].

Polskie wladze uznawaty za oczywiste, ze pafistwa zachodnie nie byly zaintereso-
wane wplywaniem na rzad PRL celem zmiany polityki wobec Kosciota w Polsce.
Tuz po wizycie de Gaulle’a Wyszynski pisal: ,Rzad zmierza do stworzenia
atmosfery, ktéra zmusitaby mnie do zrezygnowania ze stanowiska lub zebrania
materiatu, ktéorym mozna bedzie postuzy¢ sie do udowodnienia Watykanowi, ze
dalsze pozostawanie na stanowisku jest niemozliwe, gdyz sprawy Kosciola nie
posung sie ani na krok” [cyt. za: Zaryn 2003: 270]. Francuskie Ministerstwo Spraw
Zagranicznych w notach do przedstawicieli tego kraju za granica wyjasnialo, iz
wina za brak spotkania lezata gléwnie po stronie Wyszynskiego, ktory odrzucit
mozliwo$¢ rozmowy zaréwno w ambasadzie, jak i na przyjeciu wydanym przez
de Gaulle’a w Wilanowie. Argumentowano, iz uczynit to z powodu swych ambicji
jako interrex narodu polskiego [Alphand 2008: 379].

Niewatpliwie najwazniejszym wydarzeniem w polityce zagranicznej Polski
w 1967 r. byla wizyta Prezydenta Republiki Francuskiej. Planowano ja na czerwiec.
Z powodu wybuchu wojny na Bliskim Wschodzie przetozono ja na wrzesien, jednak
z zachowaniem pierwotnego programu. Giéwnym jej celem - z punktu widzenia
polskich wtadz - bylo uzyskanie od de Gaulle’a jasnej deklaracji co do trwatosci
granicy na Odrze i Nysie. Dla wladz francuskich wizyta ta stanowila etap na
drodze nawigzania przyjaznych stosunkéw z panstwami komunistycznymi. Jeden

2 Stefan Staniszewski (1931-2003) - radca ambasady PRL w Paryzu (1963-1969).
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z punktéw spornych dotyczyl ewentualnego spotkania Generata z Prymasem
Polski w Warszawie. Inicjatywa wyszta od przywddcy Francji. Wladze komuni-
styczne kategorycznie sprzeciwialy si¢ zorganizowaniu takiej rozmowy, stusz-
nie obawiajac sig, iz przyczynitaby si¢ do wzrostu prestizu Prymasa na arenie
miedzynarodowej, a konflikt Kosciét — wtadza PRL zostalby przeniesiony na
arene migedzynarodows. Dla de Gaulle’a, ktory znat realia spoteczno-polityczne
i mial réwniez okazje zapoznac si¢ pobieznie z polozeniem hierarchii katolickiej
w Polsce, wizyta ta miala sta¢ si¢ spotkaniem z narodem, ktérego nieodlaczna
i wazna czescia byt Koscidl. Do takiego spojrzenia na wizyte zachecat go rowniez
Pawet VI. W czasie przygotowan do wizyty dyplomaci francuscy nie docenili
skutecznosci dziatan polskiego wywiadu dyplomatycznego, ktéry w sprawach
dotyczacych ewentualnego spotkania Prezydenta Republiki z Prymasem sledzit
réwniez publikowane we francuskiej prasie popularnej informacje. Ostatecznie do
spotkania, ku zadowoleniu polskich komunistéw, nie doszto. Jedynym wzajemnym
gestem, ktory wykonali, byta wymiana listow, w ktorych obaj zapewnili o wigzach
taczacych nardd polski i francuski.
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Wprowadzenie

Pierwsze, co uderza kazdego, kto spotka sie z ksigzkg Kosciét wobec totali-
taryzmow (1917-1989) Pawla Skibinskiego, to rozleglo$¢ materiatu, ktéry jest
przedmiotem refleksji autora. Ksigzka podejmujaca si¢ proby analizy stosunku
Ko$ciota katolickiego wobec XX-wiecznych totalitaryzméw wydaje sig, z jednej
strony, czyms koniecznym do napisania; z drugiej — jawi si¢ jako co$ do napisania
niemozliwego. Autor, wychodzac od sytuacji Kosciola w dobie rewolucji bolsze-
wickiej (rozdz. 1), poprzez doswiadczenie faszyzmu (rozdz. 2), nazizmu (rozdz.
3), oraz stanowisko Kosciofa w Polsce dwudziestolecia miedzywojennego wobec
totalitaryzméw (rozdz. 4) prowadzi czytelnika do analizy reakcji Kosciota na
wydarzenia II wojny $wiatowej (rozdz. 5). Nastepne cztery rozdzialy poswiecone
zostaly okresowi od 1945 r. do upadku ,,bloku wschodniego”. Autor odnosi si¢
w nich do dwdch strategii podejscia Kosciota do komunizmu, ktérych cezura
jest wybor Jana XXIII na papieza (rozdz. 6 i 7), a nastgpnie omawia problem
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wspotpracy katolikow z komunizmem (rozdz. 8) i zmagania Kosciota w Polsce do
roku 1978 (rozdz. 9). Ostatnie trzy rozdzialy poswigca pontyfikatowi Jana Pawla II,
ktérego wybor przyréwnuje do zastosowania egzorcyzmu (rozdz. 10), analizujac
jego znaczenie dla upadku komunizmu w Polsce (rozdz. 11) i globalnych przemian
na $wiecie (rozdz. 12). Cho¢ praca - z konieczno$ci — ma charakter przegladowy,
nie tylko zbiera ustalenia juz poczynione w rozleglej literaturze przedmiotu, ale
réwniez — tam, gdzie to potrzebne i mozliwe - ja uzupelnia. Jako, ze jest napisana
lekkim piérem, mimo znacznej objetosci dobrze i szybko sie ja czyta.

Jednak nie rozleglo$¢ objetego analizg materialu, czynigca te prace swoistym
kompendium podj¢tego problemu, ani nawet przystepny styl autora rozstrzygaja
o wadze ksiazki prof. Skibinskiego. Rozstrzyga o niej - w moim przekonaniu
- istotny problem teoretyczny, ktéry autor w swojej pracy podejmuje i ktéry
porzadkuje jego wywod. Dotyczy on roli katolicyzmu w odniesieniu do
ksztaltowania postaw wobec totalitaryzmoéw, ze szczegdlnym odniesieniem
do polskiego doswiadczenia. Wskazane wyzej rozdziaty ksigzki dedykowane
Polsce nie sa zatem ,wypadkiem przy pracy”, rozrywajacymi wyklad o relacji
Kosciota do totalitaryzmow. To, ze polski opor wzgledem zaréwno niemieck-
iego nazizmu, jak i importowanego ze ZSRR komunizmu, zwigzany byl z wiara
katolickg, przynaleznoscia do Kosciola - dowodzi prof. Skibinski — nie jest
ewenementem, a - z réznych powodow (doswiadczen historycznych, sily
katolicyzmu, osobowosci przywddcow etc.) — szczegdlnie wyraznym przejawem,
egzemplifikacja roli, jaka pelni katolicyzm jako zapora przed totalitaryzmem.
Ustalenie to wydaje si¢ wspdlczesnie bardzo istotne. Niedawne badania
przeprowadzone wsrdéd mlodziezy dowodza, ze np. wsréd mlodych Niemcow,
Czechéw czy Austriakéw dominuje przekonanie o totalitarnych inklinacjach
Kosciota, a teza o totalitarnym charakterze religii ma si¢ dobrze [Mazurkiewicz
iin. 2021]. Ksigzka prof. Skibinskiego podejmuje polemike z t3 teza w sposéb
przekonujacy rowniez dlatego, ze skutecznie unika ,,wybielania” plam w historii
wspolpracy przedstawicieli Kosciola z totalitaryzmami, odstaniajac stojace za
takimi dzialaniami przyczyny.

Szczegdlng wartoscia pracy prof. Skibinskiego jest wreszcie przyjeta strategia
badawcza. Autor, analizujac dziatania Kosciota, powaznie traktuje jego religijna
tozsamos¢, pozostawiajac pytanie o Boga naprawde pytaniem otwartym. Zauwaza
zatem najglebszy wymiar zmagan Ko$ciota z komunizmem, stwierdziwszy np. ze
przez ,liturgiczne zawierzenia i beatyfikacje Jan Pawel II rzucal komunizmowi
wyzwanie duchowe, jasno pokazujac, ze walka z tym systemem i ideologia odbywa
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sie nie tylko w sferze spolecznej czy politycznej, lecz takze w najbardziej intymnej
dla cztowieka sferze metafizycznej” [Skibinski 2022: 489]. W konsekwencji w pracy
odnotowane zostaja rowniez wydarzenia, ktérych wage ciezko okresli¢, stosujac
instrumentarium nauk spoltecznych, a ktdre - z perspektywy opisywanych postaci
- odgrywaly istotna role w analizowanych procesach. Przyktadowo, prof. Skibinski
przypomina - zwigzany z prosba Matki Bozej skierowang poprzez dzieci z Fatimy
do Kosciota, dokonany przez Jana Pawta II 25 marca 1984 roku - akt ofiarowania
$wiata Najswietszemu Sercu Maryi. Papiez modlil si¢ wowczas o wybawienie
od ,wojny atomowej, od nieobliczalnego samozniszczenia”. Autor przywoluje
w tym konteks$cie najwieckszg katastrofe w dziejach floty ZSRR, ktéra wydarzyta
sie 13 maja tegoz roku (wspomnienie Matki Bozej Fatimskiej) w Siewieromorsku,
unicestwiajaca ,z dnia na dzien wiekszg czes¢ arsenatu nuklearnego” marynarki
ZSRR [tamze: 487-488].

Jak do kazdej pracy, rowniez do tej mozna zglasza¢ rozmaite zastrzezenia. Do$¢
zauwazy¢, ze uznanie wloskiego faszyzmu i to juz z przetomu lat °20. i 30. za
totalitaryzm jest co najmniej nieoczywiste. Zastrzezenia moze budzi¢ jednoznac-
zne rozgraniczenie korporacjonizmu chrzescijanskiego i faszystowskiego,
ktére — w moim przekonaniu - ciezko tak jednoznacznie, jak chciatby autor,
przeprowadzi¢ w oparciu o Quadragesimo anno i ktore nieoczywiste bylo rowniez
dla wybitnych katolickich intelektualistow dwudziestolecia miedzywojennego -
do$¢ wspomnie¢ w tym kontekscie Leopolda Caro [Gierycz 2022]. Wreszcie, mozna
zglaszac zastrzezenia do momentami zdawkowych podsumowan rozdziatéw etc.
Tym niemniej, wszystkie tego typu zastrzezenia nie zmieniaja faktu, ze mamy do
czynienia z pracg istotng, dostarczajaca nie tylko powaznej wiedzy faktograficznej
o przeszlosci, ale pobudzajacg do refleksji nad tym, co z doswiadczenia Kosciota ze
starcia z potegami zta ptynie dla dnia dzisiejszego, w tym szczegolnie dla sposobu
rozumienia roli Kosciota.

1. Logika polityczna czy ewangeliczna

Niezwykle poruszajacy jest dokonany przez autora opis zmiany kursu Kosciota
w Niemczech wzgledem narodowego socjalizmu w okolicach roku 1934. Wowczas,
wyszedlszy od jednoznacznego odrzucenia wspolpracy z nazizmem i czlonkostwa
katolikow w NSDAP, Koscidt ,,uleastycznil” swoje podejscie, dopuszczajac takowa
wspolprace. Ukazuje to istotng pokuse, ktorej — jak mi si¢ wydaje — ulegt Kosciot
réwniez m.in. na Soborze Watykanskim II czy w odniesieniu do Ostpolitik, i zdaje
sie ulega¢ réwniez obecnie.
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Oile przyczyne wyjsciowego, jednoznacznego odrzucenia nazizmu u progu lat 30.
stanowily przestanki doktrynalne - radykalna sprzecznos¢ narodowego socjal-
izmu z prawdami wiary katolickiej, o tyle przyczyna korekty istotnie tagodzacej
kurs Kosciota wobec Hitlera w okolicach roku 1934 byta kwestia podpisania
konkordatu. Jak zauwaza prof. Skibinski, ,,ceng za konkordat bylto ostabienie,
a w koncu likwidacja (na kilkanascie dni przed przyjeciem konkordatu) katolick-
ich partii Zentrum i BVP, ktdre jednoglosnie poparty ustawe o nadzwyczajnych
pelnomocnictwach Hitlera z marca 1933 roku, co bylo niezbedne do przyjecia
traktatu przez Reichstag”, zgoda na skladanie przez duchownych przysiegi na
wiernos¢ Fiihrerowi, i danie Hitlerowi ,,powaznego argumentu pozwalajacego
przyciagac katolikéw do wspotpracy z nazistami” [Skibinski 2022: 116].

Przyznam, ze nieszczegélnie przekonuje mnie usprawiedliwienie, ktére proponuje
Pawet Skibinski jakoby ,w lipcu 1933 roku nie byly jeszcze w gruncie rzeczy
panstwem totalitarnym”, a ,,ustawa o przymusowej sterylizacji weszta w zycie
(dopiero) tydzien przed podpisaniem gotowego juz konkordatu”. Mozna byloby
powiedzie¢: wlasnie - juz przed podpisaniem konkordatu weszta w zycie, a pierwsze
ustawy rasowe jeszcze wczeséniej. Nieszczegolny to kontekst dla podpisywania
czegokolwiek, a tym bardziej konkordatu, przez Stolice Apostolska. Nie chodzi mi
tutaj o oczywistg polityczng naiwnos¢ tego ruchu: bez partii katolickich i kontroli
parlamentarnej Kosciét z konkordatem czy bez pozostawat catkowicie na fasce
inielasce Hitlera. Chodzi o to, ze - jakby na to nie patrze¢ — podpisanie tego traktatu
byto dla Kosciota moralnie kompromitujace. Znajac i dobrze rozumiejac od progu
lat °30. istot¢ nazizmu; wigcej, jednoznacznie odrzucajac go przed 1934 rokiem,
Kosciét — w imig politycznych, doraznych kalkulacji dazacych do zapewnienia
sobie ,minimum stabilnosci” (czy nie przypomina to tezy Ostpolitik o modus
non moriendi?) — w celu uzyskania konkordatu zdradzit prawde o niemoznosci
pogodzenia narodowego socjalizmu z wiarg katolickg. Oznaczalto to réwniez
potencjalne zaryzykowanie zbawienia tych, ktérzy uzna¢ mogli ten ruch za
zachete do wspdlpracy z rezimem hitlerowskim. Trzy lata pozniej Papiez bedzie
patrzec z ,,palaca troska” (Mit brenender Sorge) na wydarzenia w Niemczech i wraz
z Kosciolem w Niemczech stawia¢ im juz do$¢ jednoznaczny opor. Cigzko jednak
nie skonstatowa¢, ze korygujac w 1937 roku ponownie swoje stanowisko wzgledem
nazistow, Kosciot do pewnego stopnia musial naprawia¢ bledy, do ktoérych sie
przyczynil.

Nie jest moim celem ewaluacja decyzji Piusa XI. Chce tylko podkresli¢, ze
przyklad ten dobrze egzemplifikuje stale wyzwanie dla Kosciota. Sprowadza
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sie ono do odpowiedzi na pytanie czy - zgodnie ze stwierdzeniem kardynala
Kaspera - sprawy $wieckie maja by¢ prowadzone przez Kosciot “w sposéb swiecki,
sprawy polityczne w sposdb polityczny [... i ] zadna z tych kwestii nie powinna
by¢ rozstrzygana teologicznie przez Magisterium” [cyt. za: Rowland 2003: 27]
czy tez przeciwnie: takze sprawy polityczne powinny by¢ w pierwszym rzedzie
ewaluowane przez Kosciot z perspektywy jego misji zbawczej. Perspektywy te nie
muszg, co oczywiste, zawsze sta¢ w konflikcie, ale w niektérych, zazwyczaj istot-
nych sytuacjach stoja. Dokonanie zlego wyboru jest wowczas kompromitujace,
bo zamazuje najglebsze powotanie Kosciota. W czasie Soboru Watykanskiego II
dotyczylo to - jak trafnie zauwaza prof. Skibinski - np. niezauwazenia istnienia
komunizmu w deklaracji o $wiecie wspoélczesnym [por. Besancon 2017]. W czasie
Ostpolitik zaowocowalo natomiast przedlozeniem relacji z panstwami postkomu-
nistycznymi nad dobro lokalnych Kos$ciotéw i niezdolnoscig - jak trafnie zauwaza
Pawet Skibinski — do wyznaczenia ,,nieprzekraczalnej granicy kompromisu ze
ztem” [Skibinski 2022: 375].

Dostrzezenie tego problemu pozwala tez w pelni zrozumie¢ charakter i znacznie
zmiany, jakg wprowadzil Jan Pawel II do polityki watykanskiej. W istocie, jak
zauwazal Ernst-Wolfgang Bockenforde [1985: 3], chodzito tu o ,nowy wymiar
oddzialywania Ko$ciota na swiat”. Jego podstawa byla ,rozlegla wizja stosunku
Kosciota do polityki, ktéra pomimo czestego odwolywania si¢ do poprzednikéw,
rézni si¢ od ich koncepcji”. Istotg tej nowosci bylo postrzeganie przez Jana Pawta II
zadania Kosciola jako okreslonego ,,centralnie i wytacznie z perspektywy jego misji
zbawczej” [tamze: 4]'. Cho¢ nieco szokujacym wydawac sie¢ moze twierdzenie,
ze nowoscig za pontyfikatu Papieza Polaka bylo okreslenie zadania Ko$ciota
z perspektywy jego misji zbawczej (rodzi si¢ ktopotliwe pytanie: co zatem okreslato
je wezesniej?), wydaje sie, ze kluczowymi stowami sg tutaj ,,centralnie i wytacznie”.
Koscidl, pozostajac wspolnota wiary, zawsze spetnial i spetnia wiele spofecznych
i politycznych funkcji. Niekiedy jednak — np. podczas zwrotu w polityce Koéciota
w Niemczech weczesnego Hitlera lub Ostpolitik — autonomizowaly si¢ one w takim
stopniu, ze ich znaczenie przystanialo w praktyce jego zasadniczg misje, nieuchron-
nie prowadzac do, wigkszego lub mniejszego, nadszarpnigcia wiarygodnosci
Kosciola. Wydaje si¢ zatem, ze nowos$cia wniesiong przez Jana Pawta II byloby
przywrdcenie wtérnym czy pochodnym funkcjom Kosciota wlasciwego im miejsca
dzigki ich jednoznacznemu podporzadkowaniu zbawczej misji, a zatem dzieki ich

! Teze te rozwija i dokumentuje dekade pdzniej w odniesieniu do znaczenia wiary
chrze$cijanskiej i roli Kosciola w upadku komunizmu George Weigel [1995] w ksiazce
Ostateczna rewolucja.
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teologicznemu i chrystocentrycznemu zakotwiczeniu. Oznaczato to w konsekwencji
nadanie nowego kierunku, a nierzadko takze impetu, polityce watykanskiej i - co
istotne z perspektywy dyskutowanej ksigzki — pozwolito ujednoznaczni¢ antyto-
talitarny wymiar oddzialywania katolicyzmu [por. Gierycz 2022b].

2. Teologiczne przygotowanie flirtu z marksizmem

Inng wazng podniesiong w ksigzce kwestig jest, Swiadomie pozostawiona bez
odpowiedzi, kwestia popularnosci tez komunistycznych w fonie Kosciota, gtéwnie
na Zachodzie i w Ameryce Lacinskiej w latach 70. Jak pisze prof. Skibinski, ,,skala
tego zjawiska do dnia dzisiejszego musi zdumiewac historykow, a przyczyny tak
glebokiego i masowego zaangazowania duchownych i §wieckich na rzecz realizacji
postulatow totalitarnej ideologii nielatwo jest pojac¢” [Skibinski 2022: 420]. Nie
roszczac sobie kompetencji do udzielenia petnej odpowiedzi na te kwestie, chciatbym
zauwazyc, ze zachlysniecie sie roznego rodzaju tezami marksizujacymi nie byloby
mozliwe w Kosciele bez ich uprzedniego teologicznego zakorzenienia. Zwigzane ono
bylo - w moim przekonaniu - z poteznym w owym czasie nurtem teologii moralnej,
ktérego promotorem byl m.in. Karl Rahner, a do ktdrego nalezeli tacy teologowie,
jak m.in. Josef Fuchs, Bernard Haring czy Edward Schillebeeckx [por. Szostek 1989:
47 (przypis 7), 49 (przypis 13)]. Teologia ta probowata, by tak rzec, odnalez¢ punkt
archimedesowy miedzy tradycyjna doktryng moralng Kosciota a indywidualizmem.
W jej ramach antropologia ateistyczna zostala niejako przeszczepiona na grunt
teologiczny, pozwalajac czgsci katolikéw tatwo odnalezé wspdlne zapatrywania
z ateizmem systematycznym, by uzy¢ kategorii z Gaudium et spes.

Wydaje sig, ze nie ma wiele bardziej odleglych koncepcji antropologicznych od
chrzescijanstwa niz marksizm. Przeczac istnieniu Stworcy, przeczy on réwniez
istnieniu natury czlowieka, czynigc go istotg bezksztaltng czy plastyczna, zalezna
od stosunkoéw spolecznych, a przede wszystkim ich ekonomicznej bazy. W tym
ujeciu znika czlowiek jako podmiot moralny, a kategorie dobra i zta, stusznosci
i niestusznosci stajg si¢ wzgledne, powiazane w klasycznym ujeciu marksistows-
kim z ich zgodnoscia lub niezgodnoscig z celami proletariatu, a w ujeciu modnym
w toku kulturowej rewolucji 68. roku - po prostu z wolg czlowieka. Ten typ antro-
pologicznego myslenia nazywam ,,antropologia nieograniczong” [Gierycz 2017].
W latach 60. na zachodzie jej egzemplifikacja byto hasto ,,zakazuje si¢ zakazywac”
[Berman 2008: 115], odslaniajace pragnienie catkowitej emancypacji, ktorej
kwestionowanie uznawano za jedyna rzecz, jakiej robi¢ nie wolno [Delsol 2017:
25]. Poza tym wyjatkiem wolno$¢ miata by¢ zupelna; kazdy powinien méc robi¢
wiasnie to, co chce. Wreszcie nie musial mysle¢ o tym, co powinien. Nie musial
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o tym mysle¢, bo implicite zaktadano, ze rzeczywistych powinnosci nie ma. Dzieki
dobrobytowi mtodzi ludzie mieli sta¢ si¢ wreszcie ,totalnie wolni”, co w istocie
oznaczalo rezygnacje z prawdy i sprowadzenie wolnosci do swobody. Niezaleznie
zatem od swoich modalnosci antropologia nawigzujgca do marksizmu pojmowata
czlowieka jako autokreatora, kogos, kto poprzez procesy spoleczne lub poprzez
akt swojej wolnosci konstytuuje siebie jako osobe.

Jakkolwiek to wydawac¢ si¢ moze dziwnie, powyzsze zalozenia antropologiczne
znajdowaly odzwierciedlenie w mysli ks. Rahnera. Twierdzil on mianowicie, ze
w ,,oparciu o duchowo-materialng dwoisto$¢ cztowieka nalezy rozr6zni¢ miedzy
czlowiekiem jako inteligibilng osoba, a cztowiekiem jako »natura«. Przez osobe
rozumie si¢ czltowieka, o ile moze on w wolnosci sobg samym (jako naturg)
dysponowac i rzeczywiscie dysponuje. Przez nature rozumie si¢ to wszystko, co
warunkuje mozliwos¢ wolnego dzialania cztowieka jako osoby, a zarazem stanowi
norme ograniczajacg autonomiczng suwerennos$¢ wolnosci” [cyt za: Szostek 1989:
47]. Jak zauwaza ks. Andrzej Szostek, ,ten, kto cho¢ troch¢ obeznany jest zklasyczna
Boetiusa definicja osoby (rationalis naturae individua substantia) i sposobem jej
interpretowania w scholastyce, musi zauwazy¢ m.in. silne przesuniecie akcentu
W pojmowaniu osoby z rozumnosci na wolnos¢ oraz odmienny od tradycyjnego
sens terminu «natura» (ktéry sam Rahner nie bez racji czgsto opatruje w tym
kontekscie cudzystlowem). W «naturze» mianowicie upatruje Rahner nie istote bytu
ujawniong w jej dziataniu (jak to czyni filozofia klasyczna), lecz ,to, co zastane”
przez ludzkiego ducha (wolnos¢); to, co moze i powinno by¢ podporzadkowane
duchowi, cho¢ warunkiem tego podporzadkowania jest respektowanie — i w miare
mozno$ci wykorzystywanie — praw «naturg» rzadzacych” [tamze].

W kontekscie wezesniejszych rozwazan, zauwazy¢ zatem trzeba, Ze antropologia
rahnerowska wyraznie zbliza sie do specyficznej dla nowoczesnoéci antropolo-
gii nieograniczonej. Tak jak w tej ostatniej, ,natura, jako to, co przedosobowe
w czlowieku, pozbawiona zostaje istotnej moralnej rangi. Trudno si¢ z nig nie
liczy¢, ale nie nalezy w jej prawidtowosciach upatrywac wigzacych wskazowek
odnoszgcych si¢ do — wcielonej w te «nature», tym niemniej radykalnie od niej
réznej — osoby-wolnosci” [tamze: 52]. ,Natura” oznacza tutaj prawa biologiczne,
jak réwniez spoleczne czy kulturowe, ktore jednak czlowiek moze wykorzystaé
wedle swego uznania; w sposob odpowiadajacy jego ,,podstawowemu wyborowi:
calo$ciowo pojetej wizji samego siebie, swemu auto-projektowi” [tamze],
bedacemu jego osobistym sposobem umilowania Boga. Mito§¢ Boga bowiem,
wedle Rahnera, ma ze swej istoty charakter ,transcendentalny, podmiotowy;,

387




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

a zarazem nieuchronnie twérczy, wolny, nieprzekladalny jednoznacznie na
jakikolwiek program dziatan, ktéry wyznaczalby konkretny, tresciowo okreslony
i konieczny sposdb wielbienia Boga” [tamze: 51].

Powyzsze twierdzenie oznacza, ze zwigzek wiary religijnej i obiektywnych
wymogdéw zycia moralnego zostaje tutaj de facto rozerwany. W konsekwencji
kwestia Boga staje si¢ w praktyce nieistotna dla ulozenia spraw ludzkich. Skoro
rozumienie sensu i rangi tzw. tre§ciowych ogélnych norm moralnych (takich
jak: nie zabijaj, nie cudzot6z, nie kradnij) nie ,wigze” tutaj ,osobowej wolnosci,
respekt dla zadnej z nich nie stanowi koniecznego warunku wolnej samorealizacji
podmiotu”, to znaczy, ze zyjemy tak, jakby Boga nie bylo, nawet jesli gleboko
wierzymy, ze jest. Przykladowo, wedle Rahnera, ,,poszanowanie zycia — wlasnego
lub innych - moze by¢ na ogét kategorialnym sposobem wyrazania fundamental-
nego wyboru mitosci Boga i blizniego, ale nim by¢ nie musi. I zalezy to nie tylko
od zewnetrznego ukladu sytuacyjnych warunkéw dziatania cztowieka. Bardziej
jeszcze zalezy od sensu, jaki temu dzialaniu nada czlowiek w imie swego wyboru
podstawowego, z natury swej wymykajacego si¢ ocenie w §wietle norm ogélnych”
[tamze: 52]. W $wietle powyzej naszkicowanej logiki, nie ma czynéw obiektywnie
ze swej istoty ztych (intrinsece malum). To sam czlowiek nadaje sens moralny
swoim (nawet obiektywnie niegodziwym) dziataniom. W konsekwencji cztowiek
staje sie w tej antropologicznej logice autokreatorem, co ostatecznie lokuje to
teologiczne myslenie w jednej linii z ateistyczng, nieograniczng antropologia,
wyjasniajac do pewnego stopnia popularnos¢ postulatow wyrostych na obcym
Kosciotowi gruncie wéréd jego pasterzy, teologéw i wiernych.

Wydaje si¢ zatem, ze opisywany przez prof. Pawta Skibinskiego flirtz marksizmem
lat 70. mial - by tak rzec - wypracowane podstawy teologiczne nie w jakichs
pobocznych nurtach 6wczesnej teologii, ale — by tak rzec — w jej mainstreamie.
O skali popularnosci i znaczeniu tego typu nurtéw myslenia w Kosciele fatwo
si¢ przekona¢, gdy wezmiemy pod uwagg, ze jeszcze w 1993 r. §w. Jan Pawel
II napisal encyklike Veritatis splendor, aby da¢ odpdr prébom ,globalnego
i systematycznego zakwestionowania dziedzictwa doktryny moralnej opartej
na okreslonych koncepcjach antropologicznych i etycznych” [Jan Pawet IT 1996:
536]. Owe proby kwestionowania nauki Kosciota w samym Kosciele wigzal Papiez
m.in. z tezg, Ze mozna ,,milowac Boga i blizniego, nie przestrzegajac [Bozych]
przykazan w kazdej sytuacji”, jak rowniez z ,,rozpowszechniong” opinia, ,,ktéra
poddaje w watpliwos¢ istnienie wewnetrznego i nierozerwalnego zwigzku
pomiedzy wiarg a moralnoscia” [tamze]. Wbrew tym stanowiskom $w. Jan
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Pawel II przypominat katolicka nauke o ,,$cislej wigzi miedzy zyciem wiecznym
a przestrzeganiem Bozych przykazan”, ktore ,,s3 pierwszym, niezbednym etapem
drogi ku wolnosci” [tamze: 543-544], czy o istnieniu czynéw wewnetrznie ztych
[tamze: 602-605].

3. Jan Pawel I1 i prawa czlowieka

Profesor Skibinski zauwaza, zZe ,w polemice z systemem komunistycznym Jan
Pawel II zaczal wykorzystywa¢ kwesti¢ obrony praw czlowieka [...] Doszlo
do swoistego «ochrzczenia» laickiej koncepcji praw cztowieka, poglebionego
w poréwnaniu do jego poprzednikow” (s. 458). Wydaje sie, iz ta teza wymaga
pewnego doprecyzowania.

Idea praw czlowieka - od czaséw breve Quod aliquantum Piusa VI po Piusa
XII - byta w Kosciele traktowana co najmniej z podejrzliwoscia. Ta opozycja jest
dzi§ wyjasniana, a jednoczesnie relatywizowana, argumentami historycznymi.
Na przyktad Francesco Compagnioni twierdzi, ze brutalne zniszczenie Kosciota
przez Rewolucje utrudnito ,,papiezom odrdznienie tresci, ktére byty wartosciowe,
od intencji lub motywacji wrogich wartosciom religijnym”. Wydaje si¢ jednak, ze
sprzeciw Kosciola wobec praw czlowieka mial zawsze wazne wzgledy teoretyczne,
a Scislej: teologiczne. Czlowiek, zauwaza E.W. Bockenforde, w Deklaracji Praw
Czlowieka i Obywatela, jest $wiecki i wyempancypowany z wiezdw religijnych
[1994: 115], stajac sie celem dla siebie. W konsekwencji zajmuje miejsce Boga.
Prawa czlowieka u swych poczatkéw wigzaly sie wigc z antropologicznym
przewrotem, zrywajacym nie tylko z doktryna grzechu pierworodnego, ale takze
z zaleznoscia czltowieka od Boga. Czlowiek, w swietle ducha Rewolucji, nie byt juz
postrzegany jako istota ograniczona, posiadajaca swojg niezmienng, dang przez
Boga nature i skazona grzechem pierworodnym, ale jako istota nieskrepowana,
o plynnej i indywidualistycznej naturze, uformowana wewnatrz przez procesy
spoleczne. Mozna powiedzie¢, ze zamiast Homo sapiens duch rewolucji chcial
stworzy¢ zwierzecego Homo Deus.

Sytuacja ulegta pewnej zmianie po IT wojnie $wiatowej. W Powszechnej Deklaracji
Praw Czlowieka z 1948 r., na ktora duzy wptyw wywarla mysl Jacques'a Maritaina,
mozna odkry¢ odmienne antropologiczne podstawy praw czlowieka. Artykut
1 Powszechnej Deklaracji przedstawia pojecie cztowieka, ktérego szczegdélnymi
cechami sg juz nie tylko wolnos¢ i réwnos¢, ale takze godno$¢, rozum i sumienie.
Istota ludzka jest tam zreszta postrzegana nie tylko jako byt indywidualny.
Spoleczny wymiar czlowieka jest w swych fundamentach rozpoznawany. To
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znaczgca zmiana — prawo przestalo by¢ wyrazem nieco niejasnej ,woli powszech-
nej”, jak glosita Deklaracja z 1789 r. Staje si¢ instrumentem ochrony obiektywnych
dobr ludzkich. Powyzsza zmiana umozliwita odczytanie praw czlowieka w logice
prawa naturalnego, rozumianego nie w sposob naturalistyczny, ale w taki sposéb,
ktdry postrzega cztowieka w odniesieniu do — przywolujac fraze Rémi Brague’a —
»tego, co wyzsze™: porzadku moralnego.

Byta to duza i korzystna zmiana, otwierajaca mozliwos¢ wlaczenia kwestii praw
cztowieka jako praw naturalnych, przyrodzonych do retoryki Kosciota. Tym
niemniej, rowniez Maritainowskie ujecie budzilo istotne zastrzezenia Kosciola.
Jak zwracal uwage Pius XII w liscie do prezydenta Trumana: ,,Proponuje si¢
zapewnienie podstaw trwalego pokoju migedzy narodami. Rzeczywiscie daremne
bylo obiecywanie dlugiego Zycia jakimkolwiek budynkom wzniesionym na
ruchomych piaskach lub popegkanej i rozpadajacej sie¢ podstawie. Wiemy, ze
fundamenty takiego pokoju moga by¢ bezpieczne tylko wtedy, gdy opieraja si¢
na solidnej wierze w jedynego, prawdziwego Boga, Stworce wszystkich ludzi. To
On z koniecznosci wyznaczyt czlowiekowi cel w zyciu; to od Niego, z wynikajaca
z tego konieczno$cia, czlowiek czerpie osobiste, nieodwotalne prawa do dazenia
do tego celu i do nieskrepowanego osiagania go... Gdy panstwo, z wylaczeniem
Boga, staje sie¢ Zrédlem praw osoby ludzkiej, czlowiek zostaje natychmiast sprow-
adzony do statusu niewolnika, zwyklego obywatelskiego towaru, ktéry ma by¢
wykorzystywany do egoistycznych celéw grupy ktéry akurat ma moc” [1947].
Nieprzypadkowo po przyjeciu Powszechnej Deklaracji Praw Czlowieka papiez
Pius XII nie odniost si¢ do niej juz do konca swojego pontyfikatu.

Wydaje si¢ zatem, ze do czaséw Jana XXIII nie doszlo do pelnego ,,ochrzcze-
nia” laickiej koncepcji praw czlowieka. Réwniez encyklika Pacem in Terris
raczej w znacznym stopniu przyjeta laicka perspektywe, niejako nie podejmujac
problemoéw, ktore widziano wezesniej: z jednej strony indywidualistycznej logiki
tych praw, z drugiej, braku odniesienia do Boga. Cho¢ ma racje prof. Skibinski,
piszac, ze ,,droga, ktérg podazyl w swej polemice z komunizmem i wladzami
komunistycznymi nowo wybrany Papiez Jan Pawel II, bylo jednoznaczne i jasne
upominanie si¢ o prawa cztowieka” [2022: 461], to zauwazy¢ trzeba, ze dzialo si¢
tam co$ jeszcze. Swiecka forma praw cztowieka, w jakiej zostaty one sformutowane
w 1948 roku, zasadnie wydawala si¢ $w. Janowi Pawtowi II racjonalnym ogranic-
zeniem wobec wszechobecnych ideologicznych i praktycznych roszczen panstwa
marksistowskiego. Ide¢ praw czowieka widzial jako konkretng bron, oferujaca
nie tylko obszar wolnosci jednostki, ale przede wszystkim przestrzen do obrony
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wiary chrzescijan i praw Ko$ciota. Jednoczesnie jednak, wyszedlszy od nowej
antropologii praw czlowieka przyjetej w 1948 r., Papiez dokonywal reinterpretacji
tych praw w sposéb pomagajacy zniwelowac zastrzezenia swoich poprzednikow.

Warto zauwazy¢, ze szczegdlna uwaga poswiecana przez Jana Pawla II wolnosci
sumienia, oprocz praktycznych powodow takiego podejscia, miata takze swoj
gleboki sens teoretyczny. Nazywajac wolno$¢ sumienia najbardziej niezbedna
wolnoscig, a wolnos¢ religijng sercem praw czlowieka, $w. Jan Pawel II zapewnit
takze wlasciwe zrozumienie calego systemu praw czlowieka, w ktorym - jak pisat
w Sollicitudo rei socialis — chodzilo o poszanowanie praw ,,opartych na transcen-
dentnym powolaniu istoty ludzkiej”. Jego ujecie praw czlowieka wigzalo je zatem
z wizja czlowieka jako istoty, ktora ostatecznie odkrywa swoja wlasng tozsamos¢
w stosunku do Boga, ktdry tylko jeden jest dobry i przemawia do czlowieka
w jego sumieniu. Nie bylo to sprzeczne z Powszechng Deklaracjg Praw Czlowieka
z 1948 roku, ale stanowilo jej wyrazng, doprecyzowujacg interpretacje, niejako
uwzgledniajaca zarzuty Piusa XII.

Podobnie, nieomal od poczatku swego pontyfikatu, Papiez prowadzil
konsekwentng korekte indywidualistycznego nachylenia praw czlowieka. Juz
w roku 1983, w kontekscie Synodu o Rodzinie, opublikowat Karte Praw Rodziny,
aby - jak stoi w preambule — wyrazi¢, kim jest cztowiek i czym sg wspdlne wartosci
catego rodzaju ludzkiego. Wprost stwierdza si¢ tam réwniez, ze ,prawa w niej
zawarte wyplywaja ostatecznie z tego prawa, ktére zostalo wpisane przez Stworce
w serce kazdego cztowieka”, spetniajac niejako wezwanie z listu do Trumana.

Wydaje sig¢, ze warto mie¢ $wiadomos¢ interpretacji praw cztowieka dokonanej
przez $w. Jana Pawta II. Cz¢sto bowiem mowi si¢ o Janie Pawle II jako ,,Papiezu
Praw Czlowieka”. To prawda, ale tylko wowczas, gdy rozumiemy, czym sie r6znia
prawa czlowieka w ujeciu katolickim od praw czlowieka w logice liberalne;j. Jesli
ma racje Pawel Skibinski, Ze Jan Pawet II dokonat ich ,,ochrzczenia”, to trzeba to
rozumie¢ konsekwentnie analogicznie. Chrzest czyni czlowieka nowym stworze-
niem w Chrystusie. Podobnie bylo z prawami czlowieka - zostaty one zreinterpre-
towane w sposob zgodny z chrzescijanstwem. Ulatwila to ich nowa antropologia
zaproponowana przez Maritaina, ale nie rozwigzywala ona jeszcze problemu.
Tylko ta nowa, ,,ochrzczona” wersja praw czlowieka moze by¢ traktowana jako
element nauczania Kosciota. Oznacza to réwniez, ze jesli kto$ — czgsto nieostroznie
- traktuje jej liberalng interpretacje jako czes¢ nauczania Jana Pawla II, to
niewlasciwie zrozumie sens jego dzialania.
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Podsumowanie

Jak — mam nadzieje — w tym krétkim szkicu udato mi si¢ wskaza¢, lektura
najnowszej ksigzki Pawla Skibinskiego nie tylko daje mozliwos¢ lepszego zrozumi-
enia przeszlosci, wyposazajac nas w syntetyczne, ale glebokie spojrzenie na
zmaganie Kosciola z totalitaryzmami. Wskazuje réwniez $ciezki mogace pomac
czytelnikowi znalez¢ odpowiedzi na pytania o jego dzisiejsza sytuacje. Kwestie: czy
- inaile - w kontekscie wojny na Ukrainie Kosciét powraca do logiki Ostpolitik;
czy tzw. nowy paradygmat katolicyzmu stanowi wlasciwy wyraz katolickiej teolo-
gii moralnej; czy prawa czlowieka stanowig element nauczania doktrynalnego
etc. — odsylajag bowiem ostatecznie rdwniez do pytania, czy i w jakim znaczeniu
zmaganie z totalitaryzmami okazalo si¢ dla Kosciota formacyjnie istotne. Méwiac
inaczej: na ile Ko$ciot zrozumial swoja najnowsza historie. Nie ulega przy tym
watpliwosci, ze ksiazka prof. Pawla Skibinskiego stanowi istotng pomoc w tym
zrozumieniu.
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25-26 listopada 2021 r. na Uniwersytecie Kardynata Stefana Wyszynskiego
w Warszawie odbyta si¢ miedzynarodowa konferencja naukowa pt. Religia
i polityka w kontekscie ,epokowej zmiany”. Czy jestesmy swiadkami narodzin
nowego paradygmatu? Wydarzenie to stanowilo trzecig odstone¢ cyklu konfe-
rencji z zakresu politologii religii, ktérych gtéwnym organizatorem od kilku
lat jest Instytut Nauk o Polityce i Administracji UKSW oraz Fundacja Europa
Christiana im. $w. Teresy Benedykty od Krzyza. Od 2017 r. konferencje owe
stanowig najwieksze tego typu przedsiewziecie w Polsce, na ktéorym badacze
relacji polityki i religii moga prezentowac¢ wyniki swoich badan oraz dzieli¢ si¢
z innymi uczestnikami wlasnymi refleksjami nad tym zjawiskiem. W streszcza-
nej konferencji wzielo udzial ponad 70 naukowcéw reprezentujacych 32 osrodki
akademickie z Polski, Stowacji, Wegier, Serbii, Bo$ni i Hercegowiny, Ukrainy
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Rumunii, Grecji, Niemiec, Austrii, Wloch, Stanéw Zjednoczonych, Tanzanii
oraz Indii. W centrum tegorocznych rozwazan znalazto si¢ pytanie dotyczace
zmiany paradygmatu w relacjach religii i polityki, gdyz przyspieszajaca w §wiecie
zachodnim sekularyzacja sprowadzita ze sobg réwniez proby redefinicji najbar-
dziej podstawowych kategorii cywilizacyjnych, na ktére pierwotnie silnie
oddziatywalo chrzescijanstwo.

Wystapienia prorektora UKSW ks. dr. hab. Marka Stoklosy, dziekana Wydziatu
Spoleczno-Ekonomicznego UKSW dr. hab. Michata Gierycza i dyrektora Instytutu
Nauk o Polityce i Administracji UKSW prof. Radostawa Zenderowskiego
otworzyly pierwszy dzien obrad oraz przyblizyly idee konferencji. Nastepnie
rozpoczgto pierwszy panel plenarny (prowadzaca: dr hab. Jolanta Lodzinska,
UKSW), ktérego gléwnym motywem bylo zagadnienie godnosci osoby ludzkiej
w nauczaniu Kosciola katolickiego w kontekscie trwajacej ,,epokowej zmiany”.
Panel rozpoczal si¢ od wygloszenia w jezyku angielskim referatu przez kard.
Gerharda Miillera, bytego ordynariusza Ratyzbony i prefekta Kongregacji Nauki
Wiary w latach 2012-2017. W dyskusji dotyczacej jego wystapienia wzieli udziat
prof. Jan Grosfeld (UKSW), ks. prof. Piotr Mazurkiewicz (UKSW) oraz prof.
Bogdan Szlachta (UJ). Na poczatku kard. Miiller poruszyt kwestie kryzysu autory-
tetu papieza i biskupdw, ktorzy w czasach sekularyzacji powinni zadbac o jego
odbudowanie - w zwigzku z tym muszg pamieta¢, ze powszechna misja Ko$ciota
katolickiego nie ogranicza si¢ swym zasiegiem tylko do jego czlonkéw, ale do
wszystkich ludzi, poniewaz oprdcz autorytetu religijnego papiez posiada autorytet
moralny, poprzez ktéry moze oddziatywa¢ poza obrebem Kosciota, zwlaszcza
w nauczaniu na temat pokoju, godnosci kazdego czlowieka, sprawiedliwosci
i wolnosci sumienia. Ko$ciét musi jednak wystrzega¢ sie¢ w swoim uniwersalnym
przestaniu zatracenia istoty Magisterium. Byly prefekt Kongregacji Nauki Wiary
w swoim przemoéwieniu przywolal stowa niemieckiego duchownego ewange-
lickiego i dzialacza antynazistowskiego ks. prof. Dietricha Bonhoeffera, ktory
stwierdzil, ze ,,Ko$ciot jest tylko wtedy Kosciolem, gdy jest otwarty na innych”,
,»Kosciol musi wyjs¢ ze swojej stagnacji; musi wyj$¢ na zewnatrz, by otworzy¢
sie na prowadzenie dialogu ze wspolczesnym swiatem intelektualnym” oraz nie
bac sie zaryzykowac i glosi¢ niekiedy tezy kontrowersyjne, ktére zapoczatkuja
powszechna dyskusje nad problemami wspolczesnosci. W korespondencji ze
stowami ks. Bonhoeffera pozostaje przestanie konstytucji apostolskiej Gaudium
et spes, w mysl ktorej Koscidot w imieniu wszystkich ludzi powinien stawac si¢
partnerem w dyskusjach nad problemami cywilizacyjnymi, szczegdlnie w zakresie
obrony praw czlowieka lub w sprawach ochrony srodowiska naturalnego, czego
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wyrazem jest chociazby encyklika papieza Franciszka Laudato si. W sposéb
szczegolny Koscidt katolicki powinien zaangazowac sie w ochrone przyrodzonej
godnosci ludzkiej oraz w dziatalnos¢ charytatywna, ktorej rozszerzenie postulowat
Benedykt XVI w swojej pierwszej papieskiej encyklice Deus caritas est. Aby jednak
owe dzialania byly skuteczne, konieczne jest, zdaniem kard. Gerharda Miillera,
zadbanie o odpowiednie miejsce religii we wspdlczesnym $wiecie i okreslenie jej
roli w ksztaltowaniu moralnosci. W kolejnej czgsci swoich rozwazan prelegent
skupil sie na pojeciu ,,osoby”. Stwierdzil, ze ,,osoba ludzka to pewna rzeczywisto$¢
ontologiczna niepodlegajaca redukcji” — w zwiazku z tym szacunek do kazdej
osoby jest podstawg humanitarnego spoteczenstwa, gwarantujacg jego rozwoj.
Kosciol katolicki, jako instytucja i wspélnota globalna, powinien stara¢ sie by¢
oredownikiem praw czlowieka w skali ogolnoswiatowej. Kosciol ze swojej natury
moze pretendowac do takiej roli, gdyz ma potencjal owe prawa gwarantowac. Samo
spisanie praw czlowieka nie zapewnia ich powszechnego respektowania — potrzeb-
ne jest rowniez ksztaltowanie w ludzkich sumieniach odpowiednich postaw wobec
tych praw, a na to moze wptywac Kosciol. Dlatego Sobor Watykanski II w swoim
przestaniu nakazal wiernym dostrzeganie w kazdym bliznim ,,drugiego samego
siebie”, a wiec postrzeganie blizniego w sposéb osobowy. Co wiecej, nie tylko
podtrzymywanie praw cztowieka byloby niemozliwe bez zachowania odpowied-
niej koncepcji osoby ludzkiej, ale réwniez praw obywatelskich w demokratycz-
nym panstwie. W ostatniej czesci swojego referatu kard. Miiller wskazal dwie
drogi, ktore jego zdaniem czekajg $wiat: droge postepu oraz droge regresu. Droga
postepu mialaby si¢ w jego zalozeniu wigza¢ z uznaniem Boga jako gwaranta
oraz zrodia wolnosci osobowych i obywatelskich; droga regresu odrzucitaby to
zalozenie i sprowadzi¢ moze na ludzko$¢ wiele nieszczesé.

Dyskusje nad wystgpieniem kard. Miiller rozpoczeta moderatorka panelu,
dr hab. Jolanta Lodzinska, ktéra zadala pytanie, jak czlowiek ma funkcjonowac we
$wiecie ponowoczesnym, ktory cechuje powszechna obecnos¢ leku oraz niepew-
nosci? Préby odpowiedzi podjat sie najpierw prof. Jan Grosfeld, ktory rozpoczat
od przypomnienia stéw kardynata dotyczacych koniecznosci podtrzymywania
tilozofii zycia gloszacej poszanowanie osoby ludzkiej na kazdym etapie jej rozwoju
- pomimo uplywu czasu i zachodzacych zmian Kosciot powinien, jego zdaniem,
trwac w gloszeniu tej filozofii. Nastepnie wskazal, iz u fundamentéw filozofii zycia
legt judaizm, ktéry w czasach antycznych doprowadzit na Bliskim Wschodzie do
zmiany rozumienia ludzkiego zycia i uznania Boga za jego zrédlo, przezwycigzajace
zaréwno $mier¢ biologiczng, jak i egzystencjalng, czyli te dotyczacg ducha. Bog nie
byl postrzegany jako tylko ludzka projekcja, ale jako byt osobowy, bedacy w statym
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kontakcie z narodem wybranym. Dzisiaj mozna zada¢ pytanie, czy takowy kontakt
podtrzymuja wspodlczesni chrzedcijanie? Zdaniem prof. Grosfelda ta facznos¢ jest
zachwiana, w zwiazku z czym gloszenie przez chrzescijan filozofii Zycia réwniez
nalezy uzna¢ za niekompletne. Koscidt katolicki, w jego opinii, musi w czasach
postmodernistycznych nies¢ nadziej¢ na zycie wieczne i by¢ otwartym na ludzi
dos$wiadczonych przez wszechobecna samotnos¢ i strach. Jednoczesnie podkreslit,
ze do tych oséb nie mozna przemawiac za posrednictwem odwotan do moralno-
$ci i zasad wiary, poniewaz wspoélczesnie ta retoryka nie przynosi pozytywnego
skutku. Postuluje, by Kosciot kierowat do ludzi przekaz dotykajacy ich bezposred-
nich probleméw - w jego ocenie podjeta przez papieza Franciszka droga synodalna
moze stanowi¢ wlasciwy kierunek zmian w retoryce Kosciota. Jako kolejny glos
zabrat ks. prof. Piotr Mazurkiewicz — powiedzial on, iz tak jak judaizm doprowadzit
do rewolucji w postrzeganiu Boga, tak starozytne chrzescijanstwo spowodowalo
rewolucj¢ antropologiczng w postrzeganiu cztowieka. Glosito ono, iz kazdy czlowiek
posiada przyrodzona godno$¢, co zacieralo réznice migdzy ludzmi - co wigcej,
Bog dokonal ubdstwienia cztowieka poprzez wcielenie Jezusa Chrystusa. Nastepnie,
ks. prof. Mazurkiewicz przypomnial, iz wedtug doktryny katolickiej cztowiek jest
stworzony na podobienstwo Boga, co stanowi¢ powinno solidny fundament dla
definiowania praw czlowieka. Proby zamachu na to stwierdzenie dokonata rewolucja
francuska, ktéra w preambule Powszechnej Deklaracji Praw Czlowieka usunetfa
wzmianke o boskim pochodzeniu zawartych w niej praw na rzecz odwotania si¢ do
blizej niesprecyzowanego absolutu. Nawiazujac do tego faktu, dyskutant wskazal,
ze wspOlczesne panstwa poprzez usuwanie religii z przestrzeni publicznej daza do
monopolizacji w sferze etyki, ktéra miatoby nakresla¢ prawo stanowione w oderwa-
niu od prawa naturalnego. Niektdre panstwa, dostrzegajac ostabianie sie wspolnot
religijnych, probujg zaja¢ ich miejsce i zagospodarowaé wedlug wlasnych zasad
(takiego dzialania dopuscita si¢ rewolucyjna Francja) - stwierdzenie to stanowilo
przywotanie pogladéw Erica Voegelina. Ostatnim dyskutantem byl prof. Bogdan
Szlachta ktory wskazal, ze wspolczesna liberalna demokracja nie dazy do poznania
obiektywnej prawdy, lecz stanowi pole zmagan pogladowych w wyniku ktérych
stabsza strony zawsze musi podporzadkowac si¢ stronie silniejszej. Dodal rowniez,
ze w czasach ponowoczesnych doszlo do szkodliwej sytuacji w ktdrej zreduko-
wano cztowieka bedacego osobg polityczng do bytu jedynie materialnego, a wiec
zwylaczeniem jego duchowosci. W zwigzku z tym nastapil rozklad wspélnego fadu
normatywnego oraz relatywistyczne pojmowanie praw czlowieka.

Po pierwszym panelu plenarnym przyszedl czas na pie¢ paneli rownoleglych
poswieconych okreslonym tematom. Na szczegdlng uwage zastuguje pierwszy
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panel réwnolegly (prowadzacy: dr hab. Stawomir Sowinski, UKSW), w trakcie
ktdérego uczestnicy konferencji pochylili si¢ nad problemem relacji dwéch nauk:
teologii i politologii. Jako pierwszy swdj referat przedstawil dr hab. Aleksander
Stepkowski (UW), ktéry omawial teologiczne podstawy zachodniej kultury
intelektualnej ze szczegdlnym uwzglednieniem ich wptywu na kulture prawna.
Ponadto wskazal, ze niektore wspdlczesne nurty filozofii prawa daza do zerwa-
nia z transcendentalnymi korzeniami kultury zachodniej. Po nim swoj referat
w jezyku angielskim wygtosit dr Tamas Nyirkos (Narodowy Uniwersytet Spraw
Publicznych w Budapeszcie), ktéry podjal sie proby odpowiedzi na pytania o to,
czym jest religia $wiecka oraz czy istnieje jedna czy raczej wiele §wieckich religii.
We wnioskach dr Nyirkos wskazal na mnogo$¢ religii §wieckich (ktére sg bardzo
dynamiczne we wspolczesnych czasach), jednak dodal, ze w tym pluralizmie
odnalez¢ mozna wiele wspdlnych cech faczacych rézne nurty quasi-religijne.
Podkreslil rowniez, ze obecnie forme $wieckich religii przybierajg skrajne ideolo-
gie polityczne oraz niektdre wielkie ruchy spoteczne. Kolejny referat zaprezentowat
dr hab. Piotr Grabowiec (UWr), ktéry przyblizyt stuchaczom swoj krytyczny
stosunek do idei transhumanizmu, bedacej czescia wspdlczesnej biopolityki.
Wskazal, ze urzeczywistnianie postulatéw transhumanizmu stanowi¢ moze kres
czlowieczenstwa w rozumieniu klasycznym (proces ten zostal okreslony przez
moéwce mianem ,,biopolityki kresu”). Czwarte wystapienie, autorstwa dr. hab.
Cezarego Koscielniaka (UAM), ukazalto nowe perspektywy dla teologii politycznej,
badajacej zmiennos¢ relacji religii i polityki. Za punkt wyjscia dla swojej refleksji
Cezary Koscielniak obrat trzy nurty teologii politycznej, ktore powstaly w XX
stuleciu, czyli projekt Carla Schmitta, teologie wyzwolenia oraz nowg teologie
polityczna, ktérej tworca byl Johann Baptista Metz (zaakcentowano szczegdlne
znaczenie tej ostatniej). Autor wystgpienia wskazat na konflikt zachodzacy miedzy
religia i polityka, ktérej konsekwencja jest marginalizowanie religii w dyskursie
publicznym - w zwigzku z tym faktem teologia polityczna musi ewoluowac,
aby dostosowac si¢ do aktualnych okolicznosci i potrzeb. Dr hab. Koscielniak
zaproponowal nowy aksjomat, ktéry opisal hastem ,,Chrystus poza systemem
politycznym” - teologia polityczna powinna postarac si¢ wykreowac swoja wlasna,
nowa $wiadomo$¢ oddzialywania. Musi by¢ rowniez gotowa, by znalez¢ swoja
odpowiedz w trwajacym sporze o nowa politycznoé¢. Jako ostatni glos zabrat ks.
dr hab. Karol Jasinski (UWM), ktéry powrdcit do tematu wspdtczesnych religii
$wieckich, a konkretnie do analizy jednego z jej nurtéw, tj. The Church of Google.
»Googlizm” jest internetowym fenomenem quasi-religijnym, ktérego poczatki
siegaja 2019 r. - jego gltéwna ideg jest przekonanie, iz przegladarka internetowa
Google stanowi tak wazng cze¢$¢ wspodlczesnej kultury, ze mozna jej przypisywac
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cechy boskie. Pomimo tego, tworcy Koéciota Google traktuja swoja inicjatywe jako
forme parodii religii majaca na celu o$mieszenie tradycyjnych form sprawowania
kultu, religijnosci oraz przezywania wiary. Pozostale panele rownolegle poswieco-
ne byly aksjologii wspodlczesnej cywilizacji zachodniej, teoretycznym problemom
relacji polityki z religig, miejscu religii w czasach pandemii COVID-19 oraz jej roli
w procesach tworzenia tozsamosci poszczegélnych narodéw i grup spotecznych.

Popotudniowy panel plenarny poswigcony byl zagadnieniu relacji polityki i religii
w Europie Srodkowej (prowadzaca: dr hab. Joanna Kulska, UO). W gronie paneli-
stow znajdowali si¢ kard. Gerhard Miiller, dr Monika Gabriela Bartoszewicz
(Uniwersytet Masaryka w Brnie), dr Tamds Nyirkos i prof. Radostaw Zenderowski
(UKSW). Panel mial forme dyskusji (pytania od moderatorki i nastepujace po
nich krétkie odpowiedzi dyskutantéw). Pierwsze pytanie dotyczylo ogdlnej
charakterystyki regionu Europy Srodkowej oraz tego, jakie podobieristwa i r6zni-
ce istnieja miedzy narodami tej czesci kontynentu w warstwie aksjologicznej.
Dr Bartoszewicz stwierdzila, ze narody Europy Srodkowej po upadku bloku
wschodniego ,,powrdcily do Europy”. Ich cecha wspolnag okazala si¢ kruchos¢
postaw religijnych jej mlodych mieszkancow, u ktorych proces odchodzenia od
religii jest bardzo szybki, pomimo odgrywania przez stulecia istotnej roli religii
w zyciu publicznym panstw Europy Srodkowej. Prof. Zenderowski zauwazyt, ze
pojecia takie jak ,Wschod” i ,Zachdd” moga by¢ silnie wartosciujace. Przywotat
réwniez dwa sposoby rozumienia pojecia ,,Europy Srodkowej”, ktérych autorami
s3 Milan Kundera (Europa Srodkowa jako kraje bloku wschodniego najbardziej
wysuniete na zachod, dotknigte swoistg tragedia geopolityczng) i Jan Pawet
Il (Buropa Srodkowa jako miejsce spotkania chrzescijanstwa zachodniego
i wschodniego). Dodal réwniez, ze traumatyczne doswiadczenie utraty wlasnej
panstwowosci jest charakterystyczne dla wiekszoéci narodéw Europy Srodkowej
oraz to, ze instytucja podtrzymujaca ducha narodowego byt wszedzie Kosciot
(w zaleznosci od narodu byt to Kosciol katolicki, prawostawny lub ewangelicki).
Tamas Nyirkos zwrécil uwage, ze w $Sredniowieczu idea srodkowoeuropejskosci na
Wegrzech byla nieobecna — w epoce nowozytnej wykreowal sie tam poglad glosza-
cy, ze Krélestwo Wegier jest bytem osamotnionym, ktdry znajduje si¢ pomiedzy
$wiatami zachodnim a wschodnim. Odrebno$¢ wzmacniaty réznice jezykowe
istniejace miedzy jezykami stowianskimi i wegierskim. Niewatpliwie tozsamos¢
srodkowoeuropejska na Wegrzech wzmocnito doswiadczenie komunizmu w XX
wieku — woéwczas Wegrzy poczuli silniejsza wiez z narodami stowianskimi, ktore
byly réwniez czescig bloku wschodniego. Zdaniem kard. Miillera antropologiczne
wizje cztowieka w ujeciu Unii Europejskiej i narodéw Europy Srodkowej zaczynaja
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sie coraz bardziej rdzni¢ — owy spor o czlowieka stac si¢ moze istotnym elementem
zblizania si¢ do siebie panstw tej czesci Europy. Drugie pytanie dotyczyto bilansu
zyskow i strat przenikania sie religii i polityki w Europie Srodkowej. W ujeciu
Moniki Gabrieli Bartoszewicz dzigki integracji europejskiej w krajach Europy
Srodkowej powoli zanika kompleks nizszosci wobec Zachodu - Unia Europejska
stara si¢ by¢ wspdlnota wartosci, jednak proces kreowania tej wspolnoty jest dos¢
trudny ze wzgledu na réznice kulturowe miedzy Europa Zachodnig a Europa
Srodkowg i Wschodnig, wynikajgce réwniez z odmiennego stosunku do religii.
Dr Nyirkos wskazal, Ze niektore tradycyjne formy religijnosci sa powiazane z trady-
cja narodowa. Prof. Zenderowski przywotal wyniki badan w ktérym zapytano
Europejczykéw o to, czy Europa jest kontynentem kulturowym? — pozytywnie na
to pytanie odpowiedziato ponad 80% mieszkaticow Europy Srodkowo-Wschodniej
i jedynie co czwarty mieszkaniec zachodniej czesci kontynentu europejskiego,
co determinowane jest m.in. rolg religii w poszczegdlnych spoteczenstwach.
Dyrektor Instytutu Nauk o Polityce i Administracji UKSW podkreslit rowniez
istotne znaczenie religii w zyciu sSrodkowoeuropejskich mniejszosci narodowych,
takich jak siedmiogrodzcy Wegrzy i Sasi. W podsumowaniu debaty kard. Miiller
przywolal koncepcje narodu Jana Pawta IT w ktorym kluczowe miejsce zajmowaly
pojecie tozsamosci oraz wspolnoty.

Po tym panelu nastgpily kolejne panele rownolegle, ktore poswiecone byty studiom
przypadkow w relacjach polityki i religii, roli religii we wspodlczesnych stosunkach
miedzynarodowych oraz sprawie polskiej w dobie zachodzacych przelomowych
dla $wiata zmian.

Drugi dzien konferencji zapoczatkowal panel promocyjny III tomu ,,Opera
Omnia” Josepha Ratzingera (papieza Benedykta XVI) pt. Bég wiary a Bdg filozo-
fow. Swojego komentarza dotyczacego zbioru rozwazan papieza emeryta udzielili
prof. Krzysztof G6zdz (KUL) i kard. Gerhard Miiller. Moderatorem panelu byt
przedstawiciel UKSW prof. Zbigniew Stawrowski. Prof. G6zdz zwrdcit uwage na
szczegolne wyrdznienie w tym tomie przez Ratzingera nauczania $w. Augustyna
dotyczacego dwdch panstw (Panstwa Bozego - civitas dei; i panistwa ziemskiego
— civitas terrena). Taki podzial jest widoczny np. w relacji Bég (wiara) — Europa.
Mogtloby to obrazowac¢ tytutowe rozwazania na temat sporu migdzy Bogiem wiary
a Bogiem filozofow. Ratzinger, jak zauwaza prof. G6zdz, dostrzega ten spor, ale
tylko w wymiarze dwoch natur w jednej osobie, jednoczesnie przyjmujac prymat
wiary. Ponadto podkresla europejskie dziedzictwo, oparte na dwoch fundamen-
tach, a wigc wierze chrzescijanskiej i greckiej filozofii. Takze i tutaj te dwie sfery si¢
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przenikaja i oddziatujg na siebie. Przywotane zostaly stowa francuskiego uczone-
go Blaise’a Pascala, ktory stwierdzil ze:,,Bég wiary rézni si¢ od Boga filozofow
iuczonych, gdyz mamy tu do czynienia z do§wiadczeniem Boga zywego w wierze
chrzescijanskiej oraz Boga teoretycznego w mysli filozoficznej”, podczas gdy np.
uImmanuela Kanta Bog wiary i Bog filozofoéw zostali sobie przeciwstawieni. Takie
podejécie, jak zauwaza Ratzinger, staloby jednak w sprzecznosci z podstawowa
prawda wiary — monoteizmem.

Drugi z gosci, kard. Gerhard Miiller, podkreslil, ze rozum pochodzi od Boga
i bierze udzial w jego dziele (logos). Uwypuklony zostal takze calosciowy dorobek
Benedykta XVI, w tym miedzy innymi wspdlna ksigzka-polemika z niemieckim
tilozofem szkoly frankfurckiej Jiirgenem Habermasem, co pozycjonuje Ratzingera
w gronie najwazniejszych myslicieli XX i poczatku XXI wieku. Refleksje
Ratzingera mozna uzna¢ za przeciwwage dla lewicowych i areligijnych pogladow
filozoficznych charakterystycznych dla péznej nowoczesnosci. Kard. Miiller
uznal tez polskie przeklady dziet Benedykta XVI za oddajace najwierniej tres¢
oryginalow i istote wspdlczesnej niemieckiej filozofii. Na zakonczenie panelu
odbylo sie przekazanie egzemplarzy promowanego III tomu ,,Opera Omnia” na
rece dziekana Wydziatu Spoteczno-Ekonomicznego UKSW dr. hab. Michata
Gierycza oraz wreczenie kard. Gerhardowi Miillerowi nagrody Stowarzyszenia
Wydawcow Katolickich ,,Feniks 20217 w kategorii ,,Publicystyka religijna” za prace
Wiara w Boga we wspélczesnym swiecie.

Po tym panelu konferencja ponownie zostata podzielona na cztery panele réwno-
legte. Pierwszy z nich dotyczyl kwestii islamu w ,,epokowej zmianie”. Goscili na
nim, oprdocz naukowcow z UKSW, UMCS i Uniwersytetu Zielonogodrskiego, takze
przedstawiciele zagranicznych osrodkéw uniwersyteckich z Bosni i Hercegowiny,
Austrii oraz Niemiec. Temat drugiego panelu réwnoleglego brzmial: Religion and
Politics — Case Studies. Trzeci panel byl zatytulowany: Miedzy Janem Pawlem II
a Franciszkiem. Ostatni z paneli rownolegltych dotyczyt chrzescijanstwa na wscho-
dzie i potudniu Europy.

Ostatni z zaplanowanych na tej konferencji paneli zajmowal si¢ teoria ,,wielkiego
resetu” ijego zwigzku z organizacjami miedzynarodowymi. W tej czesci wyklad
wprowadzajacy przeprowadzita prof. Jane Adolphe z Ave Maria Law School ze
Stanéw Zjednoczonych. Temat wykladu brzmial: Narody Zjednoczone, globalny
reset i religia. Prof. Adolphe podzielila swoja wypowiedz na cztery czesci. W pierw-
szej omowila system Organizacji Narodéw Zjednoczonych. Profesor zwrdcila
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uwage na coraz czesciej pojawiajacy sie lewicowy charakter wielu dzialan tej
organizacji. ONZ skupia coraz wigcej energii i Srodkéw na dziatania takie jak
promowanie idei neomaltuzjanskich, budzacych watpliwosci, a czasem nawet
sprzeciw wielu bardziej przywigzanych do wartosci religijnych krajow (oprocz
Stolicy Apostolskiej i krajow, gdzie religia chrzescijaniska odgrywa wazna role,
podobne zdanie na temat tych zagadnien maja kraje muzulmanskie, na co zwrdci-
ta uwage prof. Adolphe). W drugiej czeéci przyblizona zostata kwestia ,,globalnego
resetu” w kontekscie pandemii koranawirusa. Temat ten pojawil si¢ w zwigzku
z wydang w 2021 r. ksigzka zalozyciela Swiatowego Forum Ekonomicznego,
Klausa Schwaba, zatytulowana,COVID-19. Wielki Reset. Dotyczy ona tego jak
moglby wyglada¢ zredefiniowany $wiat postpandemiczny. Prof. Adolphe zwrdcita
uwage, ze w takich okoliczno$ciach moglyby by¢ zagrozone takie prawa i swobody
obywatelskie jak wolnos¢ do postepowania w zgodzie z wlasna religia czy decydo-
wanie o sobie samym. Trzecia cze$¢ stanowifa rozwazania na temat roli religii.
W kontekscie Organizacji Narodéw Zjednoczonych prof. Adolphe zwrécita uwage,
ze bardzo wazna jest aktywnos¢ papieza jako glowy Stolicy Apostolskiej, ktora
jest stalym obserwatorem przy ONZ. W ostatniej cz¢$ci wyktadu prof. Adolphe
podsumowala swoje wystapienie.

Panelistami komentujacymi wyktad prof. Adolphe byli przedstawiciele UW:
prof. Tomasz Grosse, dr hab. Michat Luczewski oraz dr hab. Aleksander
Stepkowski. Pierwszy gtos zabrat prof. Grosse, ktory zwrécil uwage na analo-
gie dzialan pomiedzy ONZ, a inng organizacja migdzynarodows, ktorg jest
Unia Europejska, w ktorej zdaniem profesora mamy do czynienia z rosnaca
lewicowa ideologizacja instytucji europejskich. Problemem w realiach zideolo-
gizowanego sporu jest brak miejsca na dialog i konstruktywna dyskusje nad
spornymi kwestiami, co w skrajnych przypadkach prowadzi do préb stworzenia
utopii. Takie dzialania moga nie tylko nie odnies¢ pozadanego skutku, ale tez
doprowadzi¢ do, niebranych pod uwage wczesniej, negatywnych konsekwencji,
bardzo czesto dotykajacych najstabszych. Drugi z panelistéow, dr hab. Michat
Luczewski, przywotal, w odniesieniu do kontrowersyjnych dziatan stosowanych
przez ONZ, termin ,cywilizacji $mierci”, ktérego uzywat papiez Jan Pawel II.
Przywolal réwniez koncepcje kozla ofiarnego, twierdzaca, ze po kryzysie, by
wréci¢ do stanu réwnowagi, nalezy znalez¢ obiekt stuzacy do wyladowania
zbiorowej agresji. Ostatni z komentujacych, dr hab. Aleksander Stepkowski,
przeanalizowal przestanki antropologiczne pojawiajace si¢ w wyktadzie prof.
Adolphe i podkreslit czesto zbyt indywidualistyczne podejscie do koncepcji
czlowieka, ktdre niekiedy ptynie takze ze strony Kosciota. Jeden z obecnych na
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auli stuchaczy poruszyt zagadnienie, o ktorym moéwita prof. Adolphe, a miano-
wicie rosnacej roli Chin w miedzynarodowej polityce, w tym takze na forum
ONZ, co bytoby skutkiem stabnacej roli USA i zmiany $wiata z pozycji jedno-
biegunowej na wielobiegunowy.

Na zakonczenie konferencji krétkiego jej podsumowania dokonat Przewodniczacy
Komitetu Organizacyjnego dr hab. Michat Gierycz. Podzigkowat osobom, ktdre
W znaczacy sposob pomogly w organizacji konferencji: Michatowi Kmieciowi -
sekretarzowi konferenciji, a takze Patrycji Laszuk — odpowiedzialnej za kontakt
z zewnetrznymi instytucjami zaangazowanymi w konferencje. Podziekowal tez
panelistom oraz stuchaczom za uczestnictwo w obradach. Podzigkowania zosta-
ty takze skierowane do fundacji, ktére wsparly konferencje, tj. Fundacji KGHM
i Fundacji Europa Christiana.
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Sprawozdanie z konferencji

Swietego Jana Pawla II dziedzictwo
prawa naturalnego i miedzynarodowych
praw czltowieka. Ku stuleciu perswazji

Report on the international scientific conference

St. John Paul IT’s Natural Law Legacy
¢ International Human Rights:
Toward A Century Of Persuasion

(18-19.05.2022)

18-19 maja 2022 r. na Uniwersytecie Kardynata Stefana Wyszynskiego w Warszawie
odbyta si¢ we wspolpracy z amerykanskim uniwersytetem Ave Maria School of
Law (Floryda) miedzynarodowa konferencja naukowa zatytutowana Swigtego Jana
Pawta II dziedzictwo prawa naturalnego i migdzynarodowych praw czlowieka. Ku
stuleciu perswagzji. Jej przewodnim motywem bylo ukazanie mysli i spuscizny
Ojca Swietego zwigzanych z tematem prawa naturalnego i praw czlowieka oraz
ich relacji z nauka Kosciota. Konferencja rozpoczeta si¢ w 102. rocznice urodzin
papieza.

Konferencje modlitwa rozpoczal Jego Eminencja kard. Kazimierz Nycz, ktory
nastepnie skierowal do uczestnikéw konferencji przeméwienie. Zwrécit w nim
uwage m.in. na to, jak istotne jest podkreslanie godnosci jako fundamentu praw
czlowieka, zwlaszcza w czasie agresji Rosji na Ukraine oraz w kontekscie sporow
dotyczacych poczatku i konca zycia czlowieka (spor o aborcje m.in. w Polsce

404




GHRISTIANITY
JOURNAL OF THE CATHOLIC SOCIAL THOUGHT UORLD « POLITICS

i Stanach Zjednoczonych oraz o eutanazje¢). Kardynat przedstawil nauczanie papieza
dotyczace tych kwestii, a wyrazonych explicite w pierwszej jego encyklice Redemptor
hominis. Przypomnial tez wystapienie Jana Pawta II na Zgromadzeniu Ogélnym
ONZ w 1995 r., kiedy to papiez w czasie trwajacej wojny na Batkanach zaznaczyt, jak
wazne jest respektowanie wczesniej wspomnianych praw. Na koniec Jego Eminencja
podzigkowal za zorganizowanie i uczestnictwo w konferencji oraz za poruszenia
tak waznych i biezacych tematow, a takze za poglebiong analize dziedzictwa Jana
Pawta II. Nastepnie glos zabrali dziekan Wydziatu Spoteczno-Ekonomicznego prof.
Michat Gierycz i dziekan Ave Maria School of Law prof. John Czarnetzky, ktorzy
podziekowali za uczestnictwo i krotko zarysowali kwestie poruszane na konferencji.
John Czarnetzky w swoim wystapieniu wspomnial takze na dziedzictwo francu-
skiego filozofa Jacques’a Maritaina, jednego z przedstawicieli chrzescijanskiego
personalizmu. Michal Gierycz z kolei wskazal na zagrozenie, jakim jest pojmowanie
prawa naturalnego jedynie jako elementu wiary katolickiej, a nie szeroko rozumianej
etyki opartej na racjonalnym namysle. Powszechne rozumienie i argumentowanie
praw czlowieka zmienialo si¢ na przestrzeni lat. Wymienione zostaty chociazby
Deklaracja Praw Czlowieka i Obywatela z 1789 r. i Powszechna Deklaracja Praw
Czlowieka z 1948 r. - do obydwu dokumentéw odwoltywat sie w swoim naucza-
niu Jan Pawel II. Prof. Gierycz wskazal tez na wazny antropologiczny charakter
rozumienia czlowieczenstwa w kontekscie praw czlowieka.

Konferencja zostala podzielona na sze$¢ sesji tematycznych. Czes¢ uczestnikow
brata udzial w konferencji w trybie zdalnym. Po kazdej cz¢sci zaplanowany zostal
czas na dyskusje i pytania do referenta.

Wystapienie dotyczace konstytucjonalizmu wyglosil prof. Adrian Vermeule
z Harvard Law School. Przedstawil w nim problem dwojakiego podejscia do
stanowienia i interpretowania prawa: liberalne, luzno odnoszace si¢ do tresci,
a skupiajace si¢ na szerokim interpretowaniu przepiséw, ktore okreslit mianem
legal liberalism; oraz konserwatywne rozumienie prawa. Jest to problem bardzo
wyrazny w sadownictwie amerykanskim, uwidaczniajacy si¢ zwlaszcza w podziale
sedziow amerykanskiego Sadu Najwyzszego. Innym aspektem prawnym poruszo-
nym w jego wystapieniu byt podzial prawa na dwa rodzaje: lex i ius.

Nastepnie rozpoczal si¢ pierwszy panel konferencji. Na szczegdlng uwage zastuguje
tutaj wystapienie prof. Wojciecha Roszkowskiego, ktéry poddat poréwnaniu dwa
zbrodnicze systemy totalitarne XX wieku — komunizm i nazizm. Przedstawione
zostaly szczegdlne podejscie Jana Pawta II do ustrojow totalitarnych, co wigzalo

405




GHRISTIANITY
VORLD « POLITIGS JOURNAL OF THE CATHOLIC SOCIAL THOUGHT

sie z wojennymi doswiadczeniami zycia mlodego Karola Wojtyly w systemie
wrogim zaréwno nauczaniu Kosciola, jak i przestrzeganiu praw czlowieka.
Swoje do$wiadczenia z zagrozeniem, jakie niosg totalitaryzmy, papiez zawarl
w encyklice,Centesimus annus. W konkluzji prof. Roszkowski stwierdzil, ze nie
da si¢ hierarchizowa¢ ustrojow z gruntu zlych, a raczej powinno sie je stawia¢ obok
siebie jako zagrozenie we wspdlczesnym $wiecie. Oprécz prof. Roszkowskiego
w panelu swoje wystapienia przedstawit takze m.in. Ron Rychlak z University of
Mississippi School of Law, ktéry przeanalizowal wystapienia Jana Pawta I w ONZ
(z 1979 1 1995 roku).

UKSW reprezentowali, wystepujac z referatami, prof. Zbigniew Stawrowski i ks.
prof. Piotr Mazurkiewicz. Pierwszy z nich przyblizyt koncepcje prawa natural-
nego na dwoch réznych od siebie plaszczyznach uzasadnienia: racjonalistycznej
oraz opartej na wierze i Pismie Swietym. Przykladem klasycznego podejscia do
prawa naturalnego przedstawionym w tym wystapieniu byla mysl §w. Tomasza
z Akwinu z jego uzasadnieniem wynikania dobrego prawa,,ludzkiego” z prawa-
»wiecznego”. Przeciwstawiony zostal mu Immanuel Kant, ze swoja koncepcja
wolnosci rozumianej w kategoriach autonomii od innych ludzi i wszystkich
innych mozliwych czynnikéw wplywajacych na czlowieka. Prof. Stawrowski
wskazal znaczenie obydwu jako mogacych dociera¢ do wszystkich ludzi, takze
0sob niewierzacych. Tak tez odnosit sie do problemu Jan Pawet II, czerpiac z obu
koncepcji. Natomiast ks. prof. Mazurkiewicz oméwil réznice miedzy liberalnym
a chrzesdcijanskim rozumieniem praw czlowieka. Wyszedl jednak z podstawowego
zalozenia, ze liberalizm zmienial si¢ na przestrzeni dziesiecioleci: poczatkowo
podkreslal wolno$¢ w wielu aspektach (w tym tez te religijna), byl uyjmowany
gltéwnie w kontekscie ekonomicznym, jednak potem zaczal postrzegaé wolnosé
takze w jej aspekcie negatywnym. Jako wady liberalizmu prelegent wymienil m.in.
brak odniesient do wiary i Boga, co moze mie¢ fundamentalne konsekwencje
w kontekscie prawa naturalnego i praw czlowieka; wynoszenie indywidualizmu
ponad jakiekolwiek wspdlnoty; brak okreslenia podstawowych obowigzkéw cigza-
cych na cztowieku wobec innych oraz mozliwos¢ naduzywania tej idei w réznych
jej interpretacjach.

Drugi dzien obrad otworzyt kard. Willem Eijk z wystapieniem,Prawa czlowie-
ka w zsekularyzowanym spoteczenistwie. Przypomnial on dziedzictwo szkoty
z Salamanki oraz wplyw pokoju westfalskiego na prawo migdzynarodowe
(suwerennos$¢ westfalska). Ponowna refleksja dotyczaca poszanowania praw
czlowieka wigzala si¢ z zalamaniem porzadku swiatowego w pierwszej polowie
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XX wieku. Wazng konsekwencje tego procesu stanowila Powszechna Deklaracja
Praw Czlowieka z 1948 r. Réwniez Koscidt pozostawal aktywnym uczestnikiem
tych wydarzen. Jako przyktady wspomniano encyklike papieza Jana XXIII,Pacem
in terris z 1963 r. i postanowienia Soboru Watykanskiego II. Jednak rewolucyj-
ng zmiane w kontekscie czlowieka i jego wolnosci oraz rozumienia jego praw
przynidst przetom lat 60. i 70. XX wieku - to wtedy na Zachodzie rozprzestrzenity
sie idee rewolucji seksualnej. To takze wtedy uwidocznit sie proces sekularyzacji
tamtejszych spoleczenstw oraz postepujacy relatywizm moralny. Kardynat Eijk
przedstawil takze stanowisko Jana Pawta IT wobec zachodzacych zmian w zachod-
nich spoteczenstwach.

Nastepnie wystapienie pt. O granicach prawa naturalnego i cnotach prawa objawio-
nego, wyglosil prof. Joseph Weiler. Przedstawil on kwestie istnienia praw i norm
obowigzujacych wsrdd osob wierzacych, natomiast nieodzwierciedlajacych sie
w prawie stanowionym ani niebedacych dla niego inspiracja. Czesto s3 to normy
wstrzymujace okreslone dzialania, czyli bedace swego rodzaju samoogranicze-
niem, niewynikajace z zagrozenia karg ze strony panstwa.

W pierwszym panelu drugiego dnia konferencji swoj referat wyglosil m.in. rektor
Collegium Intermarium Bartosz Lewandowski. Przedstawil on w nim rolg, jaka
odgrywa w polskiej konstytucji pojecie godnosci cztowieka. Co znamienne, juz
w preambule Konstytucji Rzeczypospolitej Polskiej z 1997 r. znajduje si¢ podkresle-
nie roli uniwersalnych wartosci i przyrodzonej godnosci czlowieka, ktora nie moze
by¢ ograniczana nawet w stanach wyjatkowych. Podkreslaja to zawarte w art. 30.
Konstytucji RP przymioty, jakimi godnos¢ zostata okreslona, a wiec: ,,przyrodzona”,
»hiezbywalna” i ,nienaruszalna”. Idea poszanowania godnosci cztowieka w polskim
systemie prawnym III Rzeczpospolitej byta widoczna juz przed uchwalaniem
Konstytucji RP w wyrokach i uzasadnieniach wyrokéw Trybunatu Konstytucyjnego.
Konkludujac, mozna stwierdzi¢, ze polska konstytucja jest pod wzgledem rozumienia
godnosci cztowieka w duzym stopniu zbiezna z naukg Jana Pawla II.

Referaty wyglosili takze m.in. sedzia Sadu Najwyzszego prof. Aleksander
Stepkowski, byty sedziego Trybunatu Praw Czlowieka w Strasburgu Javier Borrego
czy byly Specjalny Wystannik Komisji Europejskiej ds. propagowania wolnosci
religii lub przekonan poza UE Jan Figel.

W kolejnym panelu o dziataniach Kosciota katolickiego na Lotwie na rzecz posza-
nowania praw i godnosci wynikajacych z nauki Kosciota méwit abp Zbigniew
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Stankiewicz. Lotewski episkopat — pomimo ze katolicy w tym kraju stanowia
mniejszo$¢ w stosunku do ateistow i protestantow — bardzo aktywnie uczestni-
czyt w debacie publicznej dotyczacej aborcji i kontrowersji wokoét fragmentow
Konwencji Stambulskiej. Efektem dialogu z innymi srodowiskami byto nieratyfi-
kowanie tej konwencji przez Lotwe. Dzialania zwigzkéw wyznaniowych (migdzy
innymi katolikéw i prawostawnych) pozwolily takze odnotowa¢ wyrazny spadek
aborcji dokonywanych na Lotwie na przestrzeni ostatnich 20 lat.

Konferencje zamkneli dr hab. Michal Gierycz, prof. UKSW, i prof. John Czarnetzky.
Podczas swoich wystgpien podsumowujacych podzigkowali oni zar6wno osobom
odpowiedzialnym za organizacj¢ konferencji, jak i wszystkim jej uczestnikom.
Dziekan Ave Maria School of Law przytoczyl zdanie wypowiedziane w 1995 r.
przez Jana Pawla II podczas jego podrdzy apostolskiej do USA: ze to,,Jezus
Chrystus jest odpowiedzig na pytanie, jakie stawia zycie kazdego czlowieka”.
Natomiast dziekan Wydzialu Spoteczno-Ekonomicznego UKSW podkreslit,
jak wiele srodowisk z calego $wiata polaczyl temat konferencji. Pomimo barier
kulturowych, a nawet religijnych, udalo si¢ stworzy¢ wspolnote mysli zaréwno
pod katem intelektualnym, jak i w aspekcie duchowym.
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